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PREFACE.

MaNy years have elapsed since I wrote * Life in Ancient
India.”* It is out of print, and a second edition has
been called for. DBut so many interesting and important
works have been appearing, and so much new material
has become available, that merely to answer the purpose
of the old book it becomes necessary to make a new one.
A question here arises as to whether an unlearned book
will not be superfluous where learned books confessedly
abound.  To this I would reply, that there are but few,
whether in Great Britain or in India, who will even look
at learned Oriental works, whereas a couple of volumes
which gather together the results of learning, may have
some chance of attention. India is vast and varied, and
every kind of effort must be made before it can become
Jfamiliar to the pale-faced denizens of other climes.
Even where ground has once been gained, effort must
be made to retain it. Easy books are wanted as stepping-
stones to such as are learned and critical, and descrip-
tions of parts in detail are wanted to supplement grand
and comprehensive views. Therefore, no apology is

! Published by me in 1886, before I had changed the name of Speir for that of
Manning.
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needed for this attempt to present, on a small scale, the
leading features of that great stream of Sanskrit litera-
ture which flowed on continuously from the time of the
Vedic hymns until arrested by the force of Mahomedan
ascendancy. )

My hope and endeavour will be to stimulate a desire
for greater knowledge of that wonderful and remark-
able cmpire which so many dislike in ignorance.
Let us for a moment try to realize the difference
which knowledge causes. In familiar language, it may
be said to illustrate the old story of *Eyes and no Eyes.”
A botanist goes, and sees at a glance, new vegetable
forms, and rare flowers. The naturalist is no less
delighted with the bright birds and grotesque insects
which his practised eye detects. The artist watches
with enthusiasm the peculiar splendour of the sunrise or
the sunset, the grand cloud scenery, and the imposing
aspect of the cities and temples, forests and rivers. So,
also, the observing philosopher, the ethnologist, and the.
philologist, each finds ample and delightful occupation.

But having seen that some strangers from the West
can enjoy themselves in India, we will reverse the
picture, and look at those who go there knowing
nothing and caring nothing for what belongs to the
country in which they have landed.  We shall probably
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find such persons indulging in a state of chronic disgust,
growling at heat and mosquitoes, and abusing the natives
as lying, cheating niggers. The keen enjoyment of those
first described, compared with the dissatisfaction of
those whom we are now considering, is most significant.

But higher ground may be taken. Justice, it may be
said, demands that rulers and teachers should rightly
understand those whom they attempt to rule or teach ;
and certainly men so peculiar as the inhabitants of India
cannot be rightly understood without study. This truth
was made obvious by the experience of some of the
earliest religious teachers. ~Knowing nothing of the
Hindu mind or the Hindu literature, and taking it for
granted that whatever was heathen must be bad, the
first missionaries attempted to root up wheat and tares
without, discrimination. The learned and conscientious
were those who most felt the rudeness of such
attacks, and although some who were timid might, in
chameleon fashion, simulate acquiescence, and seek
safety by change of colour, the more usual effect was
that those whom the teacher degsired to influence flatly
refused to listen. In an instant they shrunk into them-
selves. Just so one may see a bed of the graceful
sensitive plant suddenly turn stark and stiff when toucheid
by an idler’s stick.  India is, in truth, a sealed book to

those who approach it without sympathy.
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Nothing more impressed me during the few y-ears
which I spent in Bengal, than the overbearing manner
of cadets and others newly arrived from England, to-
wards Hindus who were loved and respected by such
men as the venerable Simon Nicholson, for more than
sixty years the leading physician of Calcutta; Major
Forbes, then Master of the Mint, was another friend
from whom I constantly heard praises of Hindus. He
knew their languages, and had carefully studied their
habits and modes of thought in various parts of the
éotmtry.

But I must not attempt a chronicle of learned eminent
men who have been the friends of Hindus. Beginning
with Sir William Jones, I might add Colebrooke, H. H.
Wilson, and Ballantyne, but the list would be too lengthy
even if it included merely those of whose opinions I my-
self am cognizant. I can merely point to the facts.
To awaken in others the sympathy felt by these great
men, familiarity with Hindu literature is indispensable,
and a hope to contribute in some small measure to so
great an object has been the motive for the present pub-
lication.

The subject of Buddhism is omitted in these pages, for
the works which treat on that mysterious phenomenon
have become too numerous to admit of their being dealt

with in such small space as could be here afforded. At
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the, same time I might say, that in so far as my book
succeeds in tracing the bases of general Hindu thought,
so far it may be found, though indirectly, to account
for Buddhism. It is a point not proved, but I think
evidence tends to show that that religion, as originally
taught in India, aimed rather at reforming, extending,
and intensifying doctrines long established, than at pro-
mulgating new or antagonistic views.

Amongst the recent books which I reluctantly leave
unnoticed are Mr. Fergusson’s “ Tree and Serpent Wor-
ship,” and Mr. Talboys Wheeler's “ History of India.”
These works bear closely on the relation of Aryan to
non-Aryan races in ancient India. Mr. W. W. Hunter’s
“ Rural Bengal,” which gives histories of hill-people, is
also eminently suggestive, and premises no less assistance
in actual legislation than in the elucidation of past history.

With regret, also, I refrain from touching on Prof.
Max Miiller’s eloquent rendering of Vedic hymns, now
in the course of publication.

I conclude by expressing my heart-felt gratitude to-
wards the generous friends who‘have assisted me in the
course of my labours.

VIOTORIA STREELT,
Loxpon, S.W.
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“Wo meditate on that desirable light of {he
divine Savitri who influences our pious rites.”- -
Vide, p. 3.

CHAPTER 1.

‘H:'mms of the Rig-Teda.— The Sun.— Vishnu.—Aswing.—Dawn.—Lire.— Tayiad
Character of Agii, Five.— Rudra.—Indra.— Winds and Storms.

f
Tur oldest existing work in Sanskrit is the Rig-Veda, which
consists of prayers and hymns addressed to the grand and
beautiful phenomena of nature. The date at which these
prayers and hymns were composed will, probably, never be
ascertained with certainty; but we may safely say, that, in
their present shape, they were not collected later than about
1



2 HYMNS OF THFE RIG-VEDA.

n.c. 1200, and that they were committed to writing before the
time of PAnini, the greatest grammarian of India.

The powers invoked are the Sun, the Dawn, Heaven, Earth
Fire, the Atmosplere, and Elements under various aspects.

The worshippers have no fixed idea of the relative greatness
of these powers, but rather their minds appear to have been
pervaded by a sense of the incomprehensibility and indcfinite-
ness of Deity; and, unable to frame an image adequate to
their intuitions, they met the difficulty by shifting images.
Thus we find in hymn 159, book i., heaven and earth (Dyaus
and Prithivi) addressed as the parents of all other gods.

1 « At the sacrifices T worship with offerings Heaven and Earth, the
promoters of righteousness, the great, the wise, the energetic, who,
having gods for their of'f'splting, thus lavish, with the gods, the choicest
blessings, in consequence of our hymn.

“With my invocations I celebratc the thought of the beneficent
Father, and that miglity sovercign Power of the Mother. The prolific
parents have made all creatures, and through their favours (have con-
ferred) wide immortality on their offspring.”

There are many similar passages in which heaven and carth
are regarded as the parents not only of men but of the gods.
But “in other places,” Mr. Muir finds heaven and carth spoken
of “as themselves created.” They must, thercfore, he referred
to®a class of shadowy, transitory dcitics, which never assumed
defined or abiding forms in Hindu worship.  Aditi is another o
these unsubstantial deities ; she is the mother of gods.

“The mother, the great, the holy Aditi, brought forth these twain
(Mitra and Varuna), the mighty lords of all wealth, that they might
exercise divine power.”

* May Aditi defend us, may Aditi, the mother of the opulent Mitra,
of Aryaman, and of the sinless Varuna, grant us protection.”?

! Muir, J. R. A. 8., New Serics, vol, * Muir, J. R. A. 8., New Scrics, vol.
i p. B4, i. p. 65.
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In onc hymn Aditi is identified with the sky, in another she
is cquivalent to heaven and earth, and yct more often she is
distinct from either heaven, earth, or sky.

Daksha again is a shadowy god. He is an Aditya, onc of the
sons of Aditi. l

¢ Daksha sprang from Aditi, and Aditi from Daksha.

« At the creation, the work of Daksha, thou O Aditi, ministerest
to the kings Mitra and Varuna,” &c.

And again in R. V. vii. 66, 2, Mitra and Varuna are celc-
brated as the sons of Daksha.

Mr. Muir relieves us from some of our perplexity concerning
this mysterious Daksha by suggesting that possibly in some of
these passages the word Daksha was used figuratively for strength.
Many other deitics of this description might be pointed out, hut
it will suffice to remark upon them incidentally. Gradually the
Hindu mind attained more definite conceptions, and it is most
interesting to watch the embodiment of ideas rising, as it were,
from a divine nebula.

The sun appears to have been amongst the earliest objects of
worship which attained a measure of personality. Never a very
powerful jor universal deity, he is, however, addressed with
reverence, and even at the present time Hindus daily celebrate
the moment of sunrise by prostrations and worship. The words
they usc arc the well-known Gdyatri,® which is a prayer, so-
called, in the 8rd Mandala or book of the Rig-Veda.* The sur
is in it addressed as Savitri :—

*“ We meditate_on that desirable light’of the divine Savitri, who in-
fluences our pious rites.

' Muir, J. R, A. 8., New Serics, 3 A small sect, that of the Saurapiitas,
vol.i. pp. 78, 74; R. V. x. 72,74; x.  orthose who worship the sun-god only,
64, 65. | still exist. They scarcely differ from

* The name of a certain measure of 1 the rest of the Hindus in their general
verse in tthedn, and hence tho sacred ‘ observances.—Works of H. H. Wilson,
verse in question is so calfbd. vol. i, p. 266.
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“Desirous of food, we solicit with praise of the divine Savitri the
gift of affluence.”?

These words are now almost the only surviving relic of direct
sun-worship, but in the Rig-Veda the sun is frequently invoked,
and some of the most beautiful expressions of love and reverence
are addressed to the divine Savitri:—

“His coursers bear on high the divine, all- knowing Sun, that he may
be seen by all (the worlds).

“(At the approach) of the all-illuminating Sun, the constellations
depart with the night like thieves.

* His illuminating rays behold meu in succession, like blazing fires.

“Thou, Surya, outstrippest all in speed; thou art visible to all;
thou art the source of light ; thou shinest throughout the entire firma-
ment.

“ Beholding the up-springing light above the darkness, we approach
the divine Sun among the gods, the excellent light . . . . Rising to-
day, and mounting into the highest heaven, do thou, O Sun, remove
the sickness of my heart and the yellowness (of my body).

“Let us transfer the yellowness (of my body) to the parrots, to the
starlings, or to the Haritila (tree).2

* * * # * * *

«1f, Savitri, through ignorance, through pride in fecble 8r powerful
(dependants), or through human infirmity, we have committed (offence)
against thy divine person, or against gods or men, do thou on this
oceasion hold us to be unoffending.?

* * % 3 % * *

“The divine Savitri diffuses his light on high, dispersing the dew
. . Divine (sun), thou proceedest with most powerful (horses),
spreadmg thy web (of rays), and cutting down the black abode (of
night); the tremulous rays of the sun throw off the darkness which is
spread like a skin over the firmament.*

“The divine Savitri displays his banner on high, diffusing light

! Wilson’s trans., vol. iii. p. 110; * Wilsow’s trans., vol. iii. p. 219;
R. V.iii. 62. R. V. iv. 54
2 Ibid, vol. i, pp. 181—~135; R. V. i. * Ibid, vol. iii. p. 143; R. V. iy

50. 13.
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through all worlds : contemplating (all things), the sun has filled heaven
and earth and the firmament with his rays.” 1

The hymn concludes by wondering what is the power hy
which the sun travels, and whether any one has truly beheld the
“ collective pillar of heaven,” which “sustains the sky.”

The following hymn, in which the sun is again called Strya,
has been translated in verse by Mr. Griffith, at present Prin-
cipal of the College at Benares.

Risen in majestic blaze,

Lo! the Universe's eye,

Vast and wondrous host of rays
Shineth brightly in the sky.

Soul of all that moveth not,

Soul of all that moves below—
Lighteth he earth’s gloomiest spot,
And the heavens are all a glow !

See, he followeth the Dawn
Brilliant in her path above,

As a youth by Leauty drawn,
Seeks the maiden of his love !
Holy men and pious sages
Worship now the glovious Sun :
For by rites ordained for ages
Shall a good reward be won.

Look, his horses mounted high,
Good of limb, and swift, and strong,
In the forchead of the sky,

LRun their course the heaven along !
Praises to his steeds be giveu,
Racing o’er the road of hgaven !
Such the majesty and power,

Such the glory of the Sun,

When he sets at evening hour,

The worker leaves his task undone :
His steeds are loosed, and over all
Spreadeth Night her gloomy pall.

! Wilson's trans., vol. iil. p. 146; R. V. iv. 14,
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When he rides in noon-tide glow,
Blazing in the nation’s sight,

The skies his boundless glory show,
And his majesty of light;

And when he sets, his absent might
Is felt in thickening shades of night.

Hear us, O ye gods, this day !
Hear us graciously, we pray !
As the Sun his state begins,
Free us from all heinous sins !
Mitra, Varuna, Aditi!

Hear, O hear us graciously !
Powers of ocean, earth, and air,
Listen, listen to our prayer !

*“ His steeds are loosed,” (says the poct), “and over all
Spreadeth Night her gloomy pall.”

Night is not deified in these hymns, but often blessed, as,

“1 invoke Night, who brings rest to the world,”1

A poet named Gritsamada speaks of the traveller stopped
from Iis journcy, and the warrior restrained from combat, for
“night follows,” when the “function of Savitri”” ccascs. The

»"

hymmn continuces :

© She (night) enwraps the extended (world) like (a woman) weaving

(a garment): the prudent man lays aside the work.” 2
* * * * i * %

‘The warrior, eager for victory, . . . .. turns back; ... .. abandon-
ing his half-wrought toil, the labourer returns (home). ., ... Animals
search in dry places for the watery clement . . . . . . the woods arc
assigned to the birds.

“'T'he ever-going Varuna grants a cool , . . . place (of rest), . . . .
and every bird and every beast repairs to its lair, when Savitri has dis-
persed (all) beings in various directions.”

! Wilson'™s traus., vol. L p. 97; R. V.1 30,
? Tbid, vol. i, p. 807, R. V. ii. 38,
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We might suppose, from the tone in which Savitri is ad-
dressed, that Rig-Veda hymuns recognised the sun as the highest
symbol of Supreme Deity; but, as we procced, we shall find
other appearances in Nature, receiving greater and much more
persistent homage. The distinction is, perhaps, that the sun is
always addressed with reverence, as the type of mysterious,
distant power, which may be gucssed at, but never compre-
hended, whilst other deities have an occasionally more familiar
personality.  Agni, for instance, is commonly fire, and Indra the
firmament, with its phenomena; but Agni is also the domestic
fricnd of man, and sometimes the fire of the sun. Again, on
other oceasions Indra is the chief deity, sometimes with, at
other times without, personal characteristics and human qualitics.

Occasionally the sun is called Vishnu in the Rig-Veda; as
in the following few verses translated by Mr. Muir.

“Vishnu strode over this (universe): in three places he planted his
step @ (the world, or his step, was) enveloped in his dust,

“Vishnu, the unconquerable preserver, strode three steps, bearing
from thence fixed observances.

“ DBehold the acts of Vishnu, through which this fitting (or intimatc)
friend of Indra perceived religious ceremonies.

‘Sdgeb constantly belold tlmt highest position of Vishuy, like an
eyo fl\cd i the sky.”1

Another poct says:

 Pushan, Vishuu, swift goer, make our prayers to bring us cattle as
their principal fruit: make us prosperous . . . .

* May Mitra, may Varuna, may Aryaman, may Indra, may Brihas-
pati, may the wide-striding Vishnu, all grant us prosperity.”?2

And, again, Vishnu as the sun £ said to create and uphold
the worlds :

“1 deelure the valorous deeds of Vishnu, who measured the mundane
-
' Muir, Orig. Sanskrit T., iv. p. 54; R. V. i, 22,
‘ Ibid, iv. p. 58 ; R. V. i. 90.
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regions, who established the upper world, striding thrice, the wide-
stepping. . . . .

. . who alone sustained the triple universe, the earth, and the
sky, (yea) all the worlds.”?

We give one more instance of thc manner in which Rig-Veda
Hindus addressed Vishnu :

“ That man never repents who, seeking‘(for good), brings offerings to
Vishnu, the wide-stepping, who worships him with his whole heart

“Vouchsafe to us, swiftly-moving Vishnu, thy benevolence which
cubraces all mankind .. . . .

“Thrice this god by his greatness has traversed this earth with its
hundred lights. May Vishuu be the strongest of the strong; for
awful is the name (power?) of that immoveable (being).

“ This Vishnu traversed the earth to bestow it for a habitation on
Manu (or man). The men who praise him are secure . . . ."2

The three steps arc thought to have signified sun-rise, mid-
day, and sun-set; but after a time this first meaning was lost,
and Vishnu became a distinet deity of ever-increasing popu-
larity.

Two other luminons dcities are the Aswins. They are “sons
of the sun,” ““grandsons of heaven,” “cver young,” “happy-
handed,” “ constantly active,” and remarkable for benevolence
which is mingled with humour. We will give a few specimens
of the tone in which they are addressed :

“Your car, Aswins, approaches, coated with gold, honey-tinted,
water-shedding, laden with ambrosia, as quick as thought, as rapid as
the wind.*

! Muir, Orig. Sanskrit 1., iv. p. 59; ¥ Wilson's traus., vol. iii. p. 365;
R. V.i. 154. R.V.v.77.
* Ibid, iv. p. 75: R. V. vii. 100.
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b}

« Like two deer, Aswins, like two wild cattle on fresh pasture; like
two swans alight upon the cffused libation.t

‘ » * *

% * *

« Whether, Aswins, you are at present far off, whether you are nigh,
whether you ave (straying) in many places, or whether you are in mid-
air,.do you, who partake of many offerings, come hither.”'? )

And again :

“The praiser awakes (to glorify) the Aswins preceding the dawn
.. ... All men, Aswins, invoke you; to you they offer the sweet
(soma) juice mixed with milk, as friends (give gifts to friends); the
sun is in advance, (thereforc come to the rite).”s

For some reason as yet unknown, the Aswins are represented

as travelling in a triangular car.

“ Come to us with your tri-columnar, triangular, three-wheeled and

well-constructed car.” ¢

In another hymn their car has three benches, three wheels,

and is embellished with three metals.?

their chariot is arrested.

Sometimes one wheel of

" You have arrested one luminous wheel of (your) car for illumining
the form (of the sun), whilst with the other you traverse the spheres (to
regulate) ¥y your power the ages of mankind.”6

And the cffect of sun-rise the same hymn expresses thus :

* When Surya has ascended your ever-easy-moving car, then bright-
waving resplendent rays (of light) encompass you.”

' Wilson’s trans,, vol. iii. p. 365 ;
R.V.v. 78.

* Thid, p. 357 : R. V. v. 73.

* Ibid, p. 103; R. V. iii. 58, 1am
favoured by Professor Goldstiicker with
the following explanation coneerning
the Aswins. Their name is formed from
«swa, meaning literally the pervader,
then the quick ; then the horse, which
becomes the symbol of the sun ; whence
the sun-deities are called Aswins, They
represent, the transition from darkness

to light, the mingling of the two, and
lience are regarded as twins, according
to anfnterpretation recorded by Yéska,
in his Nirukta, the oldest known com-
mentary on passages of the Rig-Veda.
See also J. R. A. 8., New Scries, vol. ii.
pp- 14—17, where a fuller explanation
18 given by Professor G.

! Wilson’s trans., vol. i p.
R. V. i 118.

> Ibid, vol. ii. p. 183 ; R. V. i, 183,

¢ Ibid, iii. 357 ; R. V.. 78,

319



10 IYMNS OF THE RIG-VEDA.

The work in which thesc youthful dcities, who ¢ assumec
many forms,” arc concerned has at times a humorous aspect.
Thus, they persuaded a holy man to tcach them forbidden
scicnee ; and when, for this offence, their instructor lost his
head, the Aswins took a horse’s head, and stuck it on his
shoulders in place of his own. This one might feel inclined to
view as simply ludicrous; but the explanation given above of
Aswa, horse, as applied to the sun, shows a much deeper mean-
ing. The man upon whom the Aswins conferred a horse’s head
was made, in fact, to participate in the nature of the sun-
deities. 7

So also when the Aswins enable the lame to walk, and the
blind to sce; and vestore an aged man to youth, “as a wheel-
wright repairs a worn-out car,” the poct may perhaps he ex-
pressing in hyperbolic language the invigorating power of suu-
shine.  Onc man they brought up from a well of water, in
which he lay hidden “like a jar of buried gold;” another who
was scorched by fire they relieved with snow.  An cmaciated cow
they made to give milk, and a ficld of barley they caused to be
sown. To king Pedu they gave a white steed ensuring victory,
and from the hoof of another steed they produced a hundred
jars of wine. For Divodéisa they yoked the bull ana the tor-
toise, and carricd food and treasurc to his dwelling in a car.
And Bhujyu, who sailed in a hundred-oared ship, and went to
sca, and was ncarly drowned, they brought back in vessels of
their own along the bed of the occan.?

Ushas,? the Dawn, or the first flush of day-light, is a very
favourite subject with Hindu pocts. “Auspicious rays arc visible
like showers of rain.”®  They riseup ““in the cast like the pillars
planted at sacrifices,” and then drive away evil spirits or the

! Wilson’s trans., i. pp. 307—310; ¢ “Rakshasas and other evil spirits
R. V.i. 116. vanish with the dawn.”—Wilson, note
? Ushas answers precisely to the {0 vol. i p. 298, '
Latin Aurora and the Greek 'Hds. It
13 derived from “ush,” burn,
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malevolent,! and bring health.? She sets open the two gates
of heaven,? and sends her rays abroad as (a cow-herd drives) the
cattle (to pasture).* They expand like flowing water.”® Sle
comes “ purple-tinted radiant leading the sun.” 6 ¢ Ushas gives
back all the regions which had been swallowed up in darkness.”’7
“Let the blazing fircs rise up.””8 ¢« When the sacred fire is
kindled,” Ushas disperscs darkuess.  Ushas ““approaches from
the east; she harncsses her team of purple oxen . . . . . the
(sacrcd) fire is kindled in every dwelling . . . . . birds risc up
from their nests, and men who have to earn their bread (quit
their homes).”?  Ushas “restores the consciousness (of living
beings).””10 Ushas “like a matron awakens (her) sleeping
(children).” 11 “The opulent (dawn) arouses to exertion the man
bowed down in sleep,—one man to enjoyments, another to
devotion, another to the acquirement of wealth.” 1

« She hath dwelt in heaven of old,
May we now her light belold !
Which dawning brightly from afur,
Stirreth up the harness’d car;
Like as merchant-folk for gain,
Send their ships across the main.

* Moruing comes, the nurse of all,
Like a matron at whose call
All that dwell the house within,
Their appointed task begin.”13.

It was remarked by a writer in the “Saturday Magazine,”

that the expressions used in the Rig-Veda, when speaking of
Saramdl, were very similar to those i which Ushas is said ““ to

' Wilsow’s trans., vol. i p. 129; 5 Wilson’s trans,, vol, il p. 8; R. V.
R. V. i 48, - 1. 1238,
Ibid_ vol. ii. p. 7; R. V.1i. 123. Y Ibid, vol.ii. p. 10—13; R. V.i. 124,
Ind. vol. i, p, 130; R. V. i. 48. % Ibid, vol. i. p. 237; R. V. i 92
Ibid vol. i.p. 288; R.V.i. v2. W Ibid, vol. ii. p. 11; R. V. i. 124
Ibid vol. i. p. 2385 R. V. i. 2. 2 Tbid, vol. i. p. 1295 R. V. i. 113.
Wid vol. iii. p. 8695 R. V. v. 50 ORI Griflith, Spechuens of Old

Ibul vol. i p. 297 ; R. V.1 113, Tudhan Loctry ; R. V.1 48,
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cross the waters unhurt,” “to lay open the cnds of heaven, to
produce the cows.” Sarami is asked “to wake those who
worship the gods, but not to wake the Panis.” R. V. i
124, 10. -

Saramd, it says, “ peers about, and runs with lightning quick-
ness across the darkness of the sky. She is looking for some-
thing . . . .. she has found it. She has heard the lowing of
the cows, and returns to her starting-placec . . . . .” But this
lively description of the phenomena of the world’s-waking after
the sleep of night is quite as applicable if we identify Sarama,
not with the flush of dawn, but with the breeze which awakes!
at sunrise.

But to return to the fire which had to be kindled when
Ushas struck down darkness.®

The first duty of a pious Hindn was to kindle flames-at dawn
upon his domestic altar. Thus Ushas, the dawn, introduces us
to Agni, fire, onc of the hest heloved of Hindu gods. When
the devout “ desist from slumber, they propitiate the mighty
Agni”®  The Vedic expressions of awe and wonder at the pro-
duction of fire, by rubbing picces of wood against cach other,
are very poetical.

.

« Dark is the path of thee who art bright ; the light is before thee ;
thy moving radiance is the chief of (all luminous) bodies; when the
present (worshippers) take up the germn (in the sticks of attrition) thou
art speedily generated.”

* * * = % * *
“This the apparatus of attrition is ready . . . . . take up the stick,
and churn the fire .. .. The radiant Agni bursts forth from the

! That breeze of which Longfellow Saramf is the bitch of Indra, and
sings in his song called * Day-break.” probably a symbol of the wind.

“ A wind came up out of the sea, 2 Max Miiller, A. 8. L. p. 551.

And said, O Mist, make room for me. ¥ Wilson's trans,, vol. iii. p. 185 ;
1t hailed the ships, and cried, <Sail on, R, V. iv. 7,

Up, wariners, the night is gone.” * 1bid, vol. iii. p, 136 ; R. V. iv. 7.
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wood like a fleet courser. . . . . . . Mortals have begotten the im-
mortals.” !

After they have kindled fire in the mode preseribed they say,
« Agni has sat down upon the altar, let us approach on hended
knees.” ‘

Although Agni is awful as divinity, and terrific as firc, he
is, nevertheless, regarded as a divine guest, blessing the homes
of men.

«The gods left Agni as a dear friend amongst the human races.”
 Agni sits in the sacrificial chamber diffusing happiness, like a bene-
volent man amongst mankind.” * Agni diffuses happiness in a dwell-
ing, like a son newly-born.” * Men sit in his presence like sons in
the dwelling of a parent.”

This affectionate, domestic character, attributed to Agni,
illustrates the happiness of Hindu family life, for Agni is happy
with his worshippers, as a father with his sons; he resembles in
purity “an irrcproachable and beloved wife,” and “ornaments
the chamber of sacrifice, as a woman adorns a dwelling.””?

We value all these tender and respectful allusions to women,
whether exemplified by Ushas or by Agni, as tokens that women
and home, were highly prized in early Hindu life.

But firc on the altar is not only the beloved guest of the
early Ilindus, it is also the messenger which calls the gods to
receive offerings and listen to petitions.

The altar flames leap up and bring down the gods to carth.

“The flames of thec who art mighty and eternal, . . . . . touch the
heavens.” s £
“Thou, Agni, art . . . . . the messenger of the gols, . . . . . bring

hither to-day the gods.”*

' Wilson's trans.,, vol. iii. p. 34; rally, a woman’s chawmber, but meaning
R. V. iii. 20. a woman,

? Griha sing. neut. means house, and 3 Wilson’s trans.,, vol. i, p. 100;
grihil’, mas. pl. means “ wife.” Com- R. V. 1i. 36.
Pare the German Frauenghnmer, lite- * Ibid.
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“ Thee, Agif, have gods and men in every age retained as their
messenger, immortal bearer of oblations.’1

¢ e, whose messenger thou art in the house "— of him, indeed,
. . . . . people say that his offerings are good.” 2

1< v W e « /
Some of the invocations to Agni deplore sin, as in a hymn of
which Kutsa is the Rishi, which begins :

“ May our sin, Agni, be repented of; manifest riches to us. May
our sin be repented of.

“We worship thee for plensant fields, for good roads, and for riches.
May our sin be repented of.” 3

The concluding verses are :

«“ Do thou, whose countenance 1s turned to all sides, send off our
adversaries as if in a ship.  May our sin be repented of.

*“ Do thou convey us in a ship across the sea, for our welfare. May
our sin be repented of.”*

In another hymm the worshipper says: “ Why, Agni, dost
thou reproach us (for our sin) to Varuna? . ... ... Why
repeat it to the bountiful Mitra? . . . . . Why to man-destroy-
g Rudra? . . ... The object of worship, the giver of the
oblation?  'Why tell our sin to the extensive year? . .. . ..
Agni, worthily worshipped, conservator, conciliated (by our
offerings), protect us with thy protections; enlighten us;
entirely extirpate our sin.”’

Agni is sometimes identified with Rudra, as :

“ Thou, Agni, art Rudra.” 6
« Call to your succour Agni, the terrible (rudra).’7 -

" Or,

“ Men having spread the sacrificial grass . . . . . . and placed in
! Max Miller, A. 8. L. 550. * Wilson’s trans., ), 251,
2 R. V. x, 57. Max Mailler, A. 8. ® 1bid, iii. p. 1235 R. V. iv. 3.
L. 550. ¢ Ibid, vol. ii. p. 211 ; R. V. ii. 1.
4 Wilson's trans.,, vol. i. p. 253; " Muir, Orig. Sanskrit T., vol. iv. p.

R. V. i 97. 261; R.V.iv. 3.
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their front Agni, the bestower of food, the brilliant . . . . the terrible
(rudra) . . .1

Mr. Muir cites these and other verses to show the place
which Rudra occupies in Vedic hymns; and one feels, after
going over the passages thus brought together, that the Vedic
Rudra was very probably the idca out of which grew the Siva
of later literature.  But the Rudra of the hymns has no special
vocation. It is rather a term used to express terrible power—
“the source of diseasc and death to man and beast.” And
“if this view be correct,” Mr. Muir continucs, “the remedics
of which Rudra is the dispenser may he considered as signifving
little more than the cessation of his destroying agency, and the
consequent restoration to health and vigour of those victims of
his ill-will who had been in danger of perishing.”  Agni was
at times rudre, or terrible, before Rudra had assumed a scpa-
ate personality.  Agni was one of the carliest 1lindu deitics ;®
and Agni again in many hymus is “simply described as a
power of nature, as the fire such as it is scen in heaven and on
carth.”

We will conclude our notice of Agni with some verses from
Mr. Griffith’s metrical version of IIymmn ii. of the first hook of
the Rig Veda?

“ Mighty Agni we invite,
Him that perfecteth the rite ;
O thou messenger divine,
Agni! boundless wealth is thine.

v
“ Agni! Agni! with this gift,
To! to thee the voice we lift—
Loved, O Lord of men, art thou,
(God that bearest up the vow.

', Ml_li"; Orig. Sanskrit T., p. 260. 3 R. T. driflith, Specimens of Old
¢ 1bid, p. 310. Indian Poctry.
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“'Thou to whom the wood gives birth,
Thou that callest gods to carth !
Call them, that we may adore them,
Sacred grass is ready for them.

* Messenger of gods art thou—
Call them, Agni! call them now ;
Fain our offerings would they tastc;
Agni, bid them come in haste.

< Brilliant Agni! Lo, to thee
Pour we offerings of ghee ;
O for this consume our foes,
Who on demons’ aid repose !”

We have now to consider a deity of very different character,
the warlike Indra, who has a distinet individual character which
may be called indigenous to India.

The worship of the sun and fire did not originate exclusively
amongst Hindus, nor is such worship peculiar to Hindostan ;
but Indra personifies the atmospheric phenomena for which that
country is remarkable. Hc is cspecially worshipped as the
giver of storms and annual rains so essential to agiicultural
success. In the month of May the heat becomes intense—
vegetation is dried up, crops cannot he sown, cattle droop, milk
and butter become scarce. Famine or plenty wait upon the
coming or the withholding of the expected rain.  Anxious mul-
titudes watch the gradual gathering of the sky as day by day
the long array of clouds enlarges; but there is no rain until
a rattling thunderstorm charges through their ranks, and the
hattercd clouds arc forced to let loosc their impetuous showers.
““This,” says the Veda, ¢ is Indra, who comes loud shoutil.lg mn
his car, and hurls his thunderbolt at the demon Vritra.”” Indra
rolls up and spreads out hoth heaven and earth as men do a
skin carpet.
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Indra is sometimes invoked as Parjanya, “ Sender of Rain.”!

« I address the mighty Parjanya . . . . . him who is the thunderer,
the showerer, the bountiful, who impregnates the plants with rain.

«Ife strikes down the trees, he destroys the Rdlkshasas . .. ... .;
even the innocent man flies . . . . . when Parjanya, thundering, slays
the wicked.

“ As a charioteer, urging his horses with his whip, brings into view
the messenger (of war), so Parjanya (driving the ‘clouds before him)
makes manifest the messengers of the rain; the roaring of the lion-
(like cloud) proclaims from afar that Parjanya overspreads the sky
with rainy clouds.

*The winds blow strong, the lightuings flash, the plants spring u,
the firmament dissolves ; earth becomes (fit) for all creatures when
Purjanya fertilises the soil with showers,

“ Do thou, Parjanya, through whose function the earth is bowed
down ; ‘through whose function hoofed cattle thrive; through who-e
function plants assume all kinds of forms, grant us felicity.

“ Come down, Parjanya, sprinkling water by this thundering (cloud).

“Cry aloud over (the earth); thunder; impregnate the plants ;
traverse the sky with thy water-laden chariot, draw open the tight-
fastened, downward-turned water-bag, and may the high and low places
be made level.

“ Raise on high the mighty sheath (of rain); pour down (its con-
tents); let fhe rivers flow unimpeded to the east; saturate with water
both heaven and earth, and let there be abundant beverage for the
kine.

* When, Parjanya, sounding loud and thundering, thou destroyest
the wicked (clouds), this whole world rejoices, and all that is upon the
carth.

*Thou hast rained ; now check well the rain: thou hast made the
deserts capable of being crossed; thou hat given blirth to plans for
man's enjoyment; verily thou hast obteined laudation from the
people.”

This flashing of the lightning, which turned over the water-
bag and gave abundant beverage for the kine, is often described

' Wilson’s trans,, vol. iii. p. 373 ; R. V. v. 83,

w
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allegorically as Indra destroying the dragon, Drought. When
the annual rains are due, the parched inhabitants of carth 1ok
at a cloudless sunrise with gricf; they do not then praise Strya
for “shining throughout the entire firmament.” They desire
morning clouds, and accusc some enemy of having hidden them
in a cave. This is illustrated in the following hymn, the Rishi
of which is Gétu :

“Thou, Indra, has rent the cloud asunder; thou hast set open the
flood-gates; thou hast liberated the obstructed streams ;. thou hast opencd
the vast cloud ; and hast given vent to the showers,—having slain the
Dinava.

“ Thou, thunderer, (bast sct free) the obstructed clouds in their scasons;
thou hast invigorated the strength of the cloud : fierce Tudra, destroying
the mighty Ahi when slumbering (in the waters), thou hast established
the reputation of thy prowess.

“Indra, by his prowess, has annihilated the weapon of that mighty
beast, from whom another, more powerful, conceiving himsclf one and
unmatched, was generated.

“The wielder of the thunderbolt, the render of the rain-cloud, has
destroyed with his bolt the mighty Sushna, the wrath born (son) of the
Dinava, the wallier in durkness, the protector of the showering cloud,
exhilarating himself with the food of these (living creatures.

“Thou hast discovered, Indra, by his acts, the seeret, vital part of
him who thought himself invulnerable, when, powerful Indra, in the
exhilaration of the Soma, thou hast detected him preparing for combat
in his dark abode. .

¢ Jundra, the showerer (of benefits), exhilarated by the effused juices,
uplifting (his thunderbolt), has slain him enjoying the dews of the firma-
ment, slecping (amidst the waters), and thriving in sunless darkness,

“ When Iundra raised his powerful, irresistible weapon against the
mighty Danava: when he struck him with the blow of the thunderbolt,
he made him the lowest of all creatures.

*The fierce Indra scized upon him, that vast, moving (Vritra), when
slumbering, (after) haviug drunk the Soma, subduing (his focs) and en-
veloping (the world), and then slew him with his great weapon in battle,
footless, measureless. speechless.
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«Who may resist the withering might of that Indra? he, single
and irresistible, carries off the riches (of the enemy): these two divine
(beings, heaven and earth), proceed swiftly through fear of the strength
of the quick-moving Indra.

«“The divine, self-sustaining (heaven) comes to him; the moving
(earth), like a loving (wife), resigns herself to Indra: when he shares all
his vigour with these (his people), then, in due succession, men offer
reverence to the potent Indra.

«Verily I hear of thee as chief amongst men, the protector of the
good, friendly to the five classes of beings, the begotten, the renowned ;
may my (progeny), representing (their wishes), and uttering his praises
night and day, propitiate the glorified Indra,

“I hear of thee influencing (creatures) according to the season, and
giving riches to the pious; but what do thy devoted friends (obtain) who
have entrusted their desires, Indra, to thee?”1

The imagery of Rig-Veda poetry is all formed in clouds.
("louds, tinted by sunrise, are the red and purple kine, which
Bala or some other enemy hides. The cave in which the cows
arce hidden is a black cloud, and this black cloud which conecals
the cows is also Vritra, Ahi, Sushna, the demon or dragon which
acts as gaoler. And again, Indra is described of azure com-
plexion, as if robed in the blue thunder-cloud from which the
lightning i% harled at Vritra. The light-drift which scuds across
‘the sky on the approach of a tempest, represented Indra’s horses
“rapid as the wind;” whilst other clouds figured as his ““easy
chariot,” with “sleek-coated steeds.” Indra is addressed as
“Lord of horses,” in a series of eight hymus,? each hymn con-
cluding with “ Lord of horses, a new hymn has been made for
thee.”  “TLover of horses 3 is anothet favourite and very cha-
racteristic appellation ; for on all occasions Indra appears with
horses,

Another peculiarity attached to Indra is the delight he takes
R.'Vwilsfhgl's trans,, vol. iii. p. é83; 2 Wilson’s trans, vol. iii. p. 146—

- V.82 171; R. V.iv. 16 - 21.
+ 1bid, vol. iii. p. 695 R. V. iii. 41,
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in drinking Soma juice. When invoked by his mortal worship-
pers, he arrives quickly in his chariot, ““ finds food provided for
his horses,! and large libations of Soma juice for himself.”*
Other gocis partook occasionally of this beverage ; but Mr. Muir
points out, that for Indra, “it would appear to he an absolute
necessary of life, as his mother gave it to him to drink on the
very day of his birth.” Many hymns allude to Indra’s pleasure
in these intoxicating draughts, as—

“ Lord of steeds, thou art exhilarated when the sacred (Soma juice)
has been imbibed by thee as Dy its (appropriate) vessel ; for to thee,
showerer (of benefits), it is exhilarating, inebriating, invigorating. . . . .

« Consuine, mighty one, the irreligious Dasyu, as a (wooden) vessel is
burnt by fire.

“Thy inebriety is most intense: nevertheless, thy acts (for our
good) are most beneficent.” 3

This hymn is by the Rishi Agastya. In another by Viswé-
mitra, whose iuclinations werc warlike, he is addressed as:

“The great Indra, the victorious in battle, the defier of foes. ... ..
Verily, the earth does not contain him ; neither (does the heaven), when
the Soma libations exhilarate the lord of tawny steeds.”?

And the hymn further declares, that as “ waters tush to the
occan,” so Indra hastens to the Soma libation, his stomach “ as
capacious of Soma as a lake.”?

And again, another poet says, “ that at one draught he drank
thirty lakes (or cups).”’6 "

This characteristic was shown, as we have observed, 5o soon
as he existed ; but to “drink at will the mountain-abiding nec-
ta,” or “acrid Soma,”” was not the only peculiarity of Indra

! Wilson’s trans., vol. iii. p. 57; | ¢ Wilsow's trans, vol. iii. p.- 99;
R. V. iii. 35. | R. V.iii. 36

2 Muir, J. R. A. S, New Series, vol. | ® Tbid, vol. iii. p. 60; R. V. iii. 36.
i. p. 93, and Wilson’s trens.,, vol. iii. l ¢ R. V. viii. 66,4. Muir, J.R.A. 8.,
pp- 49, 76. ' New Series, vol. 1. p. 93,

* Wilson’s {rane., vol. ii. p. 169; ? Wilson's trans., vol. iii. p. 76;
R. V.1 75 I R. V. iii. 48,



INDRA.—VAYU, THE WIND, 21

on the day of his birth. .. ... ‘“As soon as born, he sprung up
of his own accord, invested with splendour, and filled both heaven
and earth.”!

And again. ““ As soon as he was born, the slayer of Vritra
(Indra) grasped his arrow, and asked his mother,  Who are they
that are renowned as fierce warriors ?”’’  And in another hymn
he says of himself, “ My father begot me (a god) without an
enemy.”

Indra is often accompanied by Vayu, the wind, who is deseribed
as “beautiful,” “conspicuous,” “most handsome in form,” “rush-
ing noisily onwards.” And further; ‘Together with Indra, he
is designated as touching the sky, swift as thought, wise, thousand-
eyed. He moves in a shining car,” drawn by a hundred, or even
a thousand horscs, ¢ swift as thought.”” Véta is another name
for the god of the wind; and Vita, or Viyu, frequently occupy
the same chariot as Indra. Mr. Muir gives us the following
hymn to Vita from the tenth book of the Rig-Veda :—

(I celebrate) the glory of Vata’s chariot; its noise comes rending and
resounding. Touching the sky, he moves onward, making all things
ruddy; and he comes propelling the dust of the earth.

*The gusts of the air rush after him, and congregate in him, as women
in an assethbly. Sitting along with him on the same car, the god, who
1s king of this universe, is borne along.

* Hasting forward, by paths in the atmosphere, he never rests on any
day. Friend of the waters, first-born, holy, in what place was he boru?
whence has he sprung ?

“Boul of the gods, source of the universe, this deity moves as he
lists. His sounds have been heard, but his form is not (seen): this
Vata let us worship with an oblation.”3 ¢

The winds which accompany a tempest are called Maruts,

' Wilson’s trans., vol. iii. p. 165; 4 J.R. A. 8., New Series, vol. i. pp.
R.V.iv.18. 108, 109, where Mr. Muir also points
* Muir, J. R. A. 8., New Series, vol.  out the resemblance of the expressions
1 p. 90. in the last verse to those in St. John’s

Gospel, iii. 8.
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bR 2

said to be “like sous to Tndra,” and “ children of the occan.
To do justice to the Hindu idea of the Maruts, we must turn
again to those hattles in the clouds which conquer drought.
The late Mr. Stevenson gave graphic descriptions of such storms,
as witnessed by him from the hills of western India:! the thick
black clouds coursing over the distant plains, the lightning dart-
ing into them from the clectric vapour above, and the torrents
of rain discharged in consequence. But first come sudden blasts
of wind, rushing sounds, and whirlwinds of dust; and these, say
the pocts, arc thc Maruts, the attendant allies of Indra, at
““ whosc roaring cvery dwelling of carth shakes.”?

The Maruts are often invoked by the Rig-Veda Rishis.

They wonder where they come from.

“Who knows the birth of these Maruts ? . . . .
“ Who has heard them, when standing in their cars, (dcclare) whither
they go? . . . . . .

“T contemplate your dnnots, mumﬁcent Maruts, \\1th de]mht hlw
wandering lights in the rains.”3

They are said to “ glide along, shedding moisture through the
night;” to “abide ou the Parushni river;” to “sink into the
hollows of the mountain.””+ }

Like birds, they fly in rows “above the vast summit of the
sky.”s

And in other passages, no less poetical, they appcar as youth-
ful warriors—

“ .. ... borne by spotted deer, . . . .. with weapons, war-cries.
and decorations.

* T hear the cracking of the whips in their hands, wonderfully inspiring
(courage) in the fight.6

! Stevenson’s trans. of S.zmn-Veda, ¢ Wilson’s trans,, vol. iii. pp. 326,
p- 251 and nofe. 327 R. V. v. 52,

? Wilson’s trans., vol. i. p. 108; bed vol. iii. p. 341; R. V.v.59.
R. V.1 38. 5 Tbid, vol. i. p. 105; R V. i 87.

* 1bid, vol. iii. p. 329; R. V. v. 53.
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« Offer praise to the company of the Maruts, the self-irradiating, the
precipitators of mountains; ..... present oblations to thc assuagers
of heat. .. ...

«The Maruts (appear) radiant with lightning, ..... armed with
weapons of adamant. ... ..

« Powerful Rudras! you urge on the nights and the days, the firma-
ment and the worlds: agitators (of all things), you toss the clouds like

ships,
* * * s E3 S

« Lauces(gleam), Maruts, upon yowr shoulders, anklets on your feet,
aolden cuirasses on your breasts, pure (waters shine) in your chariots :
lightnings, blazing with fire, glow in your hands, and golden tiaras are
towering on your heads.”'!

The Rig-Veda poets delight in describing the Maruts as wild
spirits of the tempest; whose abode no one knows; at whose
approach “ carth trembles, . . . . as a crowded bhoat goes quiver-

> who arc as “active as fire,” and ““as
)

ing through the water;
difficult to be resisted as an ox;’
along on the skirts of the sounding cloud;” who place the

who, loud-shouting, ““rush

voung lightning in their car, crack their whips, roar like lions,
and, blowing about the wandering clouds, sprinkle the wide,
extended lands, as men sprinkle horses when hcated in battle.

Oue hymn is addressed to “Evayimarut, the swiftly-moving
Marut.” This Marut is not one of the united troop of Maruts,
but appears to be sent to propitiate the favour of Vishnu and of
the Maruts then attending him.

“May your hill-boru (or voice:born) hymus proceed to the great Vishnu,
attended by the Maruts, O Evayimarut; and to the troop of Maruts,
adorable, wearing beautiful rings, strong, tforshipped by praise, to that
power which delights in storm. . . ... The wide-striding (god) strode
forth from the great common abode, O Evayimarut. . . . . .

“ Hear the invocation of your worshipper, O Evayamarut, of the same
mind with the great Vishnu.” 2

; ! }?Vilson’s trans., vol. iii. p. 331, fI.; 2 Muir's Orig. Sanskrit T., iv. 70.
R. V. v. 51, Wilson’s trans., vol. iii. 378; R, V. v. 87.
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Some hymns indicate that the popularity of the Maruts was
displeasing to Indra. In one he inquires, ““ who attracts them to
his sacrifice #”” and “with what praise may he propitiate (them),
wandering like kites in mid-air > In answer to which the Maruts
heg, that whatever the “lord of fleet horses ”” has to say to them
he will say “with pleasant words.” Indra then explains—

s Sacred rites are mine; (holy) praises give me pleasure; libations
are for me; my vigorous thunderbolt, hurled (against my foes), goes (to
its mark); me do (pious worshippers) propitiate : hymns are addressed
to me; these horses bear us to the presence (of those worshippers and
that worship).”

The Maruts say that they are always ready to attend him, but
that he (Indra) appropriates their sacrificial food. To this Indra
replies :—

“Where, Maruts, has that (sacrificial) food been assigned to you,
which, for the destruction of Ahi, was appropriated to me alone? for 1
indeed am fierce, and strong, and mighty, and have bowed down all mine
enemies with death-dealing shafts.”

The Maruts acknowledge that he has done much, but say that
it was with their assistance. ‘

Agastya, the poct of the hymn, concludes it, by bidding the
Maruts come to the presence of their devout worshipper, who
worships them with holy rites.!

In a subsequent hymn, of which also Agastya is the Rishi, In-
dra again expresses discontent. “Itis not certain,” he says, “what
to-day or what to-morrow will yield us: who comprchends this
mystery ¥’ Agastya, in reply, says: “ Why, Indra, dost thou
purpose to slay us? The Maruts are thy brethren ; share with
them (the offering) in peace; destroy us not in enmity.” Then
Indra says: “ Wherefore, hrother Agastya, dost thou, who art

! Wilson’s trans., vol. ii. p. 145—8; R. V. i. 1G5.
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my friend, treat me with disregard; verily we know what is in
th:v mind. Thou dost not intend to give us anything.”

Agastya’s reply is:

¢« Let the priests decorate the altar; let them kindle the firc
to the east;” .. ... but he still declares ““Indra along with the
Maruts.””!

Mr. Muir points to half a dozen other passages in which the
Maruts are said to worship Indra.®

Nevertheless, Indra’s greatness was assailed ; for in Book viii.
hymn 89, doubts are raised concerning his existence. * Present
to Indra a hymn, soliciting food, a true (hymn), if he truly
cxists.” “Indra does not exist,” says some one: “ who has
seen him ? whom shall we praise?”” “I am here, worshipper,”
answers Indra; “behold me. I surpass all creatures in great-
ness.”3 Some few doubted and some few rebelled ; but
Indra-worship continued to increasc in importance and magni-
tude for centuries after the Rig-Veda period, until at length it
was superseded by the worship of powers but little recognised
in the early hymns.

' Wilson’s trans., vol. ii, p 160; * J.R. A. 8., New Series, vol. i. p. 113.
R.V.i. 70. ¥ Muir, Orig. Sans. T. vol. iii. p.151.



“Take up this stick, . . . and let us churn the fire. . . .. The radiant
Agni bursts forth from . . . the wood like a flect courser.,’—R. V. iii. 29,

CHAPTER 11

Hymns addressed Lo Adjuncts of Sacrifice.—Symbols.— Fire produced from W ood.
— Horse Sacrificial Post.— Ladle- Mortar.—Soma- Plant.—Abstract Conceptions
of Deity.—Origin of Universe.—Sin. .

Ir may be said that in our first chapter we placed the three
gods, Agni, Indra, and Savitri on pedestals, grouping around
them other gods scen less distinctly. This is substantially the
idea which forces itsclf upon us whilst reading the Rig-Veda
hymns. Sun, Fire, and the Firmament (or Heavens) represent
distinet powers, or gods, and are invoked under various aspects,
whilst the beautiful appearances of daybreak and the terrible
sounds of thunderstorms are but attendant deities. Mitra,
Aryaman, Vishnu, are often only synonymes for the Sun, and
Heaven, and Earth,—Aditi and the Adityas are indistinct.

Of these three principal gods, Agni appears with less of regal
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pomp than Indra, or the Sun; but, at the same time, one feels
that Agni symbolises grander conceptions of infinitude. Agni
is fire. Agni carries prayer to Heaven, invisible deity. Agni
is the “progenitor of Heaven and Earth.” Agni forgives sin.
And this same Agni “exists as a germ in the wood, and is
generated by attrition.”! Sacred fire was procured by the same
fashion of churning as that by which milk is converted into
butter, and Indra is therefore invited to “ partake of the effusions

of the mortar, when they bind the churning-staff with a cord

e 2

like recins. the flame

appearcd, the priests and assistants clapped their hands, and

And when, ¢ engendered by force,

exclaimed, ““ Mortals have begotten the immortal.”

Rig-Veda hymns abound in worship offered to symbhols—a
curious instance of which is afforded by worship addressed to a
horsc.  The horse is viewed as a symbol of the Sun; hut a real
horse is worshipped and also sacrificed.

In later Sanskrit literaturc this sacrifice, called the Aswa-
medha, is constantly alluded to. Its due performance, with
profuse liberality to officiating priests, was supposed to secure
paramonnt sovercignty for the royal sacrifice.t We will give two
liymus which deseribe an ideal horse or a real horse idealised.®

In the due ascribed to the Rishi Dirghatamas, < the victim,
or horse, is considered to be the deity.”® It runs as follows :

“ May Mitra, Varuna, Aryaman, Ayu, Indra, the Lord of the Ribhus
and the Maruts, not rebuke us because we shall proclaim at the sacrifice
the virtues of the swift horse sprung from the gods.

“ When they lead before the horse, which is decked with pure gold

' In an article by Mr. Muir, pub-  Indra, whose place is in the atmo-
lished in J. R. A, 8, Now Series, vol. i.  sphere; and Strya (the sun), whose
P- 59, this arrangement is justified ; for  place is in the sky.”

h_eAtells us that the ancient grammarian 2 Wilson’s trans., vol.i. p. 72; R. V.
Yiska, in his Nirukta, says : i, 28.
‘“There are three deities according to 3 Max Miiller, A. S. L., p. 533;

the expounders of the Veda, viz. Agni, R.V.i 162
whose place is on the carth: Viyu, or
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ornaments, the offering firmly grasped, the spotted goat bleats while
walking onward ; it goes the path beloved by Indra and Pashan !

* This goat, destined for all the gods, is led first with the quick
horse, as Pashan's share; for Tvashtri? himself raises to glory this
pleasant offering which is brought with the horse.

* When thrice at the proper seasons men lead around the sacrificial
horse which goes to the gods, Pishan’s share comes first, the goat
which announces the sacrifice to the gods.

“ Hotri, Adhvaryu, Avayaj, Agnimindha, Grivagrabha, and the wise
Sanstri,3 may you fill the streams (round the altar) with a sacrifice well
prepared and well accomplished.

“They who cut the sacrificial post, and they who carry it, they who
make the ring for the post of the horse, and even they who bring
together what is cooked for the horse, may their work be with us.

“ He came on— (my prayer has been well performed)—the bright-
backed horse goes to the regions of the gods. Wise poets celebrate him.
and we have won a good friend for the love of the gods.

“ The halter of the swift one, the heel-ropes of the horse, the head-
ropes, the girths, the bridle, and even the grass that has been put into
his mouth,—may all these which belong to thee be with the gods!

“ What the fly eats of the flesh, what adheres to the stick, or to the
axe, or to the hands of the immolator, and his nails, may all these
which belong to thee be with the gods!”

Two verses follow in the same strain, desiring that even the
juice which flows from the roasted limb on the spit should be
saved for the gods. “They who examine the horse when
roasted, they who say ‘it smells well,” &c., may their work also
be with us. The ladle of the pot, the skewers, the knives, cven
the foot-fastening of the horse, . . . . . may all thesc which
belong to thee be with the gods!”

Verse 15 says: “May not the fire with smoky smell make
thee hiss, may not the glowing cauldron smell and burst.” And
again at verse 17 an apology is made for treating the divine
offering as a horse.

! Plshan rides or drives a goat. % These are the names of the classes

This is another name for the sun. » of priests employed.
* Twashtri is a divine artificer.
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«1f some one strike thee with the heel or the whip, that thou
mayest lie down, and thou art snorting with all thy might, then I
purify all this with my prayer.”

The second of the Aswamedha hymns we give from the
translation of the late Professor Wilson.! The Rishi is the
same.

*Thy great birth, O Horse, is to be glorified, whether first springing
from the firmament or from the water, inusmuch as thou hast neighed
(auspiciously), for thou hast the wings of a falcon and the limbs of a
deer.

“ Trita harncssed the horse which was given by Yama: Indra first
mounted him, and Gandharba seized his reins.  Vasus, you fabricated
the horse from the sun.

Thou, horse, art Yama: thou art Aditya: thou art Trita by a
mysterious act @ thou art associated with Soma.”

In verse 4 it is said : ““Thou declarcst to me, Horse, who art
(one with) Varuua, that which they have called thy most cx-
cellent birth.”  In allusion to verse 6, Professor Max Miillcr
writes in his ¢ Comparative Mythology :”’

“In the Veda, where the sun is addressed as a horse, the
head of the lorse is an expression meaning the rising sun.
Thus the poet says: ‘1 have known through thy mind thyself
when it was still far—thee the bird flying up from below the
sky. I saw a head with wings proceeding on smooth and dust-
less paths.”

After this recognition of the horse as the symbol of the sun s
we are carricd back in verse 7 to hehold him coming eagerly
to receive food.”  And then, after alluding to “the full-
haunched, slender-waisted” coursers (of the n), which “gallop
along like swans in rows,” the divine horse is described with his
body “made for motion ;” his ¢ mind rapid in intention as the
wind ;”” “the hairs of his mane tossed in manifold directions.”

' Wilson’s trans., vol. ii. p. 121; R. V. i. 163,
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“The swift horse approaches the place of immolation, meditating
with mind intent upon the gods; the goat bound to him is led before
him ; after him follow the priests and the singers.”

“ Go (Horse) to-day rejoicing to the gods, that (the sacrifice) may
vield Dlessings to the donor.™

There are threce hymns in which the horse is addressed as a
divine horse under the name of Dadhikri—the straight-going,
the graceful-moving, the resplendent, the rapid, the destroyer of
cnemies like a heroic prince.

“ Whom all men, rcjoicing, praise, rushing everywhere, as if down a
precipice, springing with his feet like a hero eager for war, drawing a
car, and going swift as the wind. . . . . .

“ Dadhikrda has spread abroad the five clasqes of beings by his
strength, as the sun (diffuses) the waters by his radiance ; may he, the
agiver of hundreds and thousands, associate these praises with agrecable
(rewards).””

In the second hymn the same Rishi, Vamadeva, says :

“May Aditi, consentient with Mitra and Varuna, render him free
from sin who has performed the worship of the steed Dadhikra, when
the fire has been kindled at the opening of the dawn.”

And in the third, after speaking of Dadhikrd as true, rapid,
and leaping like a grasshopper, the poct concludes thus:

“ He is Hansa (the sun) dwelling in light; Vasu (the wind) dwelling
in the firmament; the invoker of the gods (Agni) dwelling on the
altar ; the guest (of the worshipper) dwelling in the house . . . . . .
born in the waters, in the rays of light, in the verity (of manifestation)
in the (castern) mountain, the truth (itself).”?

The sacrificial post or tree to which a victim, ahout to be
offered, was tied, is another accessory of worship symbolised on

! Wilson’s trans., vol. iii. pp. 195—199; R. V. iv. 38—40.
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the occasion of sacrificc as itself divine. One hymmn by Viswi-
mitra is entirely addressed to this post, literally ¢ forest lord.”

« Vanaspati, the devout anoint thee with sacred butter at the sacri-
fice . o

« Standing on the east of the kindled (fire) . . . . . keeping off our
cnemy at a distance, stand up for great auspiciousness.

“ Be exalted, Vanaspati, upon this sacred spot of earth, being mea-
sured with carcful measurement, and bestow food upon the offerer of
the sacrifice.

“ Well clad and hung with wreaths comes the youthful (pillar);
most excellent it is as soon as generated ; steadfast and wise venerators
of the gods, meditating piously in their minds, raise it up.

“Born (in the forest) and beautified in the sacrifice celebrated by
men, it is (again) engendered for the sanctification of the days {of sacred
rites) ; steadfast, active, and intelligent (priests) consecrate it with
intelligence, and the devout worshipper recites its praise.”

It is then hoped that those posts which devout men have cut
down, and which priests have fabricated, will convey the offer-
ings to the gods, and having invoked the protection of the
Adityas, heaven, carth, and the firmament, the hymn concludes
thus :

“ Arrayed in bright (garments) entive (in their parts), these pillars
ranging in rows like swuns, have come 1o us erected by pious sages on
the cast (of the fire); they proceed resplendent on the path of the
gods.

“Entire in all parts and girded with rings, they appear upon the
carth like the horns of horned cattle; hearing their praises by the
priests : may they protect us in battles.

* Vanaspati mount up with a hundred branches, that we may mount
with a thousand, thou whom the sharpened hatchet has brought for
great auspiciousness.” 1 r

Mr. Muir calls attention to hymns in the Atharva-Veda,
which ascribe divine powers cven to implements used in

! Wilson’s trans., vol. iii. p. 4; R. V. iii. 8.



32 ' HYMNS OF THE RIG-VEDA.

sacrifice, as : “ The ladle (juh) has established the sky,” ““the
ladle (upabhrit), the atmosphere, and the ladle (dhruva), the
stable earth.” And to an ox, which is curiously described as
having an udder, and giving milk. This, Professor Aufrecht
conjectures, means the kettle called gharma, which is a four-
legged kettle used for boiling milk, and other materials used for
sacrificial purposes.!

The soma-plant is anether adjunct of sacrifice, which became
itself divine, but it differs from the sacrificial horse and the post,
and all other symbols; for instead of being considered divine
merely whilst associated with sacrifice, the Soma became an‘in-
dependent deity. The intoxicating properties of the prepared
soma-juice may have been the cause. They certainly recognised
it as a quickener of the intellect. “Soma, like the sea,” says
one of their hymns, ‘has poured forth songs, and hymns, and
thoughts.””?

Dr. Windischmann, in his treatise on this subject, says: . . . .
“The sound of the trickling juice s regarded as a sacred hymn.
The gods drink the sacred beverage; they long for it (as it
does for them) ; they are nourished by it, and thrown into a
joyous intoxication. Indra, the Aswins, the Maruts and Agni,
all perform their great deeds under its influcnee. The beverage
is divine : it purifics, it inspires joy, it is a water of life; .. ...
it gives health and immortality.”s .....

Mr. Muir has translated some verses which justify these views,
as, ‘“Soma, when drunk, impels my voice; it stimulates the
ardent thought.”#  Another passage is rendered thus :—

*We've quaffed the soma bright,
,And are immortal grown ;
We've entered into light,
And a1l the gods have known.

! Wil‘e}on, R.V.i 118, l # Uebelrt den Somacultus der Aricr,
* R. V. ix. 6. 1. 130; R.V.vi 47, 8.
| ORIV il w88,
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What mortal now ean harm,
Or foeman vex us more ?
‘T'hrough thee, beyond alarm,
Tmmortal god, we sodr.”t

In one hymn, the discovery of this * Lord of plants” is attri-
buted to Indra, who discovered it ““ hidden, like the nestlings of
a hird, in a rock, amidst a pile of rocks enclosed by bushes.”’

And again in a hymn, of which the poet Gotama is the Rishi :

“Agni and Soma, the wind brought one of you from heaven; a hawk
carried off the other by force from the summit.” 3 '

Drought as a dragon had seized the soma plant, and from
his jaws it was rescued by the divine hawk.

“The swift-winged hawk which, with a wheelless car, bore the Soma,
became in consequence pre-eminent over other hawks.”

In other hymns the hawk is apparently identified with Indra.

“ When the bird, intimidating (its guardians), carried off hence (the
Soma), it was at large; flying, swift as thought, along the vast path (of

the firmament). .. ...

“Having taken it, the hawk brought the Soma with him to =

thousand and ten thousand sacrifices. .....

This being provided,

..... the unbewildered (Indra) destroyed in the exhilaration of th

Soma, (his) bewildered foes.”

This is followed by another hymn, of which the Rishi is again

¥imadcva.

! Muir's Orig. Sanskrit T\, vol. iii. p.
162, and J. R. A. 8., New Series, i. 92.

* Wilson’s trans., vol. ii, p. 82;-

R. ’V. i. 130.

! Wilson's trans., vol, i 1;
RV rans., vol. i. p. 241;

The story of a god in the form of a
hawk having carried away the Soma
from & mountain fastness, is thought
to resemble the Scandinavian legends.
It is told in the Edda, that Odin dj .
covered the inebristing mead in, ‘&é‘

ice-bound caverns of the (giants). He
bored his way through rocks, and cor-
rupted the guardians of the caverns,
and got possssigh of the coveted liquor.
And then assuniing the form of an eagle,
he carried it off for the benefit of gods
and men, , In the Vedic hymns, frost is
Hot the enemy, but drought. Seenotice
of works on Folk-Lore, by Kuhn and
Kelly, in Spectetor, for Jan. 9th, 1864.
4 %Vihon'n trats.,’ vol. iil. p. 178;

) RE V. iv, 26.

3
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¢ Being still in the germ, I have known all the births of these divinities
in their order: a hundred bodies of iron confined me, but as a hawk 1
came forth with speed.
* * * % * * *
“When the hawk screamed (with exultation) on his descent from
heaven, ... .. the archer, Krisanu, pursuing with the speed of thought,
and stringing his bow, let fly an arrow against it.”!

Amongst verses addressed to earthly objects, we observe first,
a bird, supposed to be a partridge, whose cry, when coming from
the south, was thought ominous of good fortune :—

« Crying repcatedly, and foreteliing what will come to pass, the
Kapinjala gives (due) direction to its voice, as a helmsman (guides) a
boat. .....

« May no kite, no eagle, kill thee ; may no archer, armed with arrows,
reach thee; crying repeatedly, in the region of the Pitris, be ominous of
good fortune.”2 ... ..

The next hymn, which is also by the Rishi Gritsamada, again
offers praises to this bird :—

.. ... “he utters both notes, as the chaunter of the Sima recites
the Gayatri and Trishtubh.

« Thou singest, bird, like the Udgatu chanting the Suma thou mur-
murest like the Brahmaputra at sacrifices. . ... .

“ When uttering thy cry, O bird, proclaim good fortune; when sitting
silently, cherish kind thoughts towards us; when thou criest as thou
art flying, let the sound be like that of a lute: so that, blessed with
excellent descendants, we may worthily praise thee at this sacrifice.”s *

The feeling with which an eclipse of the sun was regarded
has the same fanciful, superstitious character. This pheno-
menon was attributed to Swarbhéinu, who was supposed to he
the son of an Asura or a Dénava, two names which are in-

! Wilson’s trans., vol. iii. p, 174; ? Wilson’s trans., vol. ii. p. 816;
R. V.iv. 27. R. V. ii. 42

* Thid, p. 817; R.V,ii. 43.
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differently applied to those who are destructive or hostile. We
will quote from a hymn by the Rishi Atri.!

«When Surya, the son of the Asura Swarbhanu, overspread thee
with darkuess, the worlds were beheld like one bewildered, knowing not
his place.

« When, Indra, thou wast dissipating those illusions of Swarbhinn
which were spread below the sun, then Atri, by his fourth sacred prayer,
discovered the sun concealed by the darkness impeding his functions.”

The Sun himself then speaks, saying to the poet :—

« Let not the violator, Atri, through hunger, swallow with fearful
(darkness) me, who am thine: thou art Mitra, whose wealth is truth:
do thou and the royal Varuna both protcct me.”

Speaking again in his character of Rishi, the poct says : —

« Then the Brahman (Atri), applying the stoncs together,? propitiating
the gods with praise, and adoring them with reverence, placed the eye
of Siirya in the sky : he dispersed the delusions of Swarbhanu.

¢ The sun, whom the Asura Swarbhanu had enveloped with darkness,
the sons of Atri subsequently recovered : no others were able (to effect
his release).”

Further #nstances might casily be added in which we should
find that the grass, the cows, and the mortar in which the Soma
juice is prepared, and even the stones which express it, reccive a

] passing testimony of loving adoration. But enough has alrcady
‘been cited to show that the Rishis had an cxcessive inclina-
tion towards symbolism and personification. Nor can this be
ranked as altogether an Oriental peculiarity, for the earlicst
Poetry of other nations is marked by the same tendencies. It
18 a question still unsolved whether, and, if so, to what extent,
the expressions used by the Rig-Veda pocts were merely passing
metaphors, or cven at that carly period had already become

' Wilson's trans., vol. iii. p. 297 ; R. V. v. 40, ? For soma sacrifice.
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developed in India into objects of real belief. The same doubt
might apply to attempts made to identify Prometheus and
Vulcan with the birth of the Vedic god Agni. One feels that
the two notions are related, but cannot trace their genealogy.
Other identifications again, such as that of the mythical dragons
and the dragon-shaped cloud, into which Indra cast his thun-
derbolt, are sufficiently obwious. Vritra, the demon which im-
prisoned the rains, was the same as Ahi, Ahi was the same as
Sushna, and Sushna was another name for drought. Thus
drought was a dragon; and Professor Kuhn believes that this
Vedic cloud-dragon was the original of all the dragons which
abound in the sculptures, pictures, and stories of Northern
Burope, including that over which St. George of England
triumphed.

Indra not only hurled his thunderbolt at Ahi, but he ¢ stole
the wheel of the car of the sun,” and sent that at ¢ the malig-
nant.” ¢ Indra, thou hast for the sake of a mortal discomfited
the sun.” One has been accustomed to look upon the sun as
superior to Indra; but these rclative positions were liable to
change; and it is probable that Kutsa, for whosc sake the
wheel was stolen, was one of a party, or sect, who gave the
highest worship to Indra as supreme. This idcd of rolling
about the sun as a fiery wheel is also traced to Geermany.!

Before touching upon the more abstract conceptions of Deity,
of which the early hymns afford most interesting signs, we must
notice the position there given to Yama, Death. In later San-
skrit literature, Yama was regarded as God of Dcath, and Ruler
over the Manes (disembodied spirits). But this conception
was of gradual formation; and in the hymns of the Rig-Veda
the word Yama seems to have implied little more than Death;

! See J. Grimm, Deutsche Mytholo- an annual festival is alluded to, in
gie, (2nd. ed.) 578, 586, whereit is stated  which a symbolic waggon wheel was set
that the sun in the Edda is called a  on fire, and rolled rapidly down a hill.
“fuir or bright wheel.” The relic of —Kelly, European Folk-Lore, 58, 64.
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as, R. V. 1. 88, 5: “Let not thy worshipper go along the road
of Yama.” When these hymns discuss the possibilities of
future life, they allude to other gods, but not to Yama. In the
10th book of the Rig-Veda a hymn occurs in which Yama is
described as coming into existence in company with a twin sister
named Yami, their father being called Vivaswat, and their
mother Saranydl. For the precise meaning of the words
Vivaswat and Sarany(i, some choice of interpretation is pre-
sented; for by one eminent scholar Vivaswat is called the
“sky,” by another the ““light of heaven,” whilst the literal
meaning of the word appears to be ‘“the expanding.” We
therefore adopt the suggestion' made in a recent publication,!
that Vivaswat implies the firmament “expanding ” to the sight
at daybreak, or, in other words, becoming warm at sunrise. In
corrohoration of which interpretation, we observe that Yama
is on some occasions called the son of Gandharva, this being a
word which implies the solar fire. According to the same view,
Saranyll is the dark cool @ir. The warm air of morning meets
the cold air of night, and the result is a double current of cold
and warm united. This is Yama and his twin sister Yami.
But as currents of. air caused by daybreak are of short duration,
Yama is re'presentcd by the poet as disentangling himself from
Yami so soon as thcy are born, and going alone into a
mysterious region between heaven and earth. Tt is probably a
later conception of the Vedic period which deseribes this as an
abode made for him by the spirits or manes, and him as the first
of mortals who went to that world; “for in passages where
these ideas are expressed, there is,”” says the article alluded to
ahove, “an association between the moving air and departed
life which is foreign to the oldest notions of the Vedas.”” It is
in the 10th hook of the Rig-Veda, and again in the Atharva
Veda, that Yama is spoken of as the first of men who departed

' (Goldstiicker) Chambers’s Cyclopedia, x. 488.
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to the celestial world— the first who found for us the way.”
At this period Yama is one of the Pitris (souls of ancestors),
ultimately he becomes a king, who dwells “in light,” and
grants “luminous ahodes to the pious.” But although the dis-
embodied souls of good men are welcomed when they reach the'
presence of Yama, the road to his dwelling is guarded hy two
four-eyed, brindled terrific dogs—one dog being spotted, and the
other dark—a notion which was possibly suggested by the dark
and spotted effects of twilight in the “ twice-four regions of the
compass,” athwart which the hreeze of morning is supposcd
to rush. Thesc watch dogs, we understand, signify that how-
ever happy future existence may be, the road of death is besct
by terror. ¢ Choosc an auspicious path,” “ hasten past the two
four-cyed brindled dogs,” arc words addressed to the soul of a
man whose body is being burnt; and again, under similar eir-
cumstances, Yama’s favour is implored for the soul entrusted to
his “two four-eyed, road-gnarding, man-observing watch dogs,”
which are further spoken of as ““the two brown messengers of
Yama, broad of nostril and insatiable, which wander ahout
among men.”

To place ourselves in sympathy with this heautiful myth, we
must bear in mind that in India the heat and light of the sun
arc overpowering, and that there is little twilight cither at even-
ing or in morning. Darkness comes and goes with almost a
startling rapidity ; and man, who has slept during a portion of
the glaring daylight, welcomes the long hours of darkness, not
mainly as hqurs of slumber, but as hours of relief from heat and
sunshine. Hindus do not, as we do, shut out the night with
curtains and closed doors, but often remain in the open air,
watching the faintest sign of coming light, and conscious of the
carliest movements of the still night-air.. A solemn feeling
scems then to have awakencd the idea, that the transient breeze
coming forth from darkness and passing away into space, rc-
sembled death; and thus followed an impression, that dcath
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was a power that must be propitiated by offerings. But the office
of judging the dead is not assigned to Yama in the Rig-Veda.

We must now turn to those important hymns in which the
“different gods” were viewed as ‘separate members of one
soul.” In a most interesting paper on the “ Progress of the
Vedic Religion towards Abstract Conceptions of the Deity,”
Mr. Muir refers to Yaska’s opinion in the words above quoted.
He observes, however, that Yaska wrote “at a period when
reflection had long been exercised upon the contents of the
hymns, and when speculation had made considerable advances.”
Mr. Muir then proceeds to show that such reflection had com-
menced even in the earlier hymns, and is indicated by address-
ing deity ““under such new names as Viswakarman and Prajipati
(lord of all creatures), appellations which were not suggested by
any limited function connected with any single department of na-
ture, but by the more general and abstract notion of divine power
operating in the production and government of the universe.”

In the 81st and 82nd hymns of the 10th book of the Rig-
Veda, Mr. Muir finds the word Viswakarman, which ¢ had for-
merly been used as an epithet of Indra,” . ., . . 1o have become
the name of a deity, if not of the deity.

“Our father, who, a rishi and a priest, celebrated a sacrifice, offer-
ing up all these worlds,—he earncstly desiring substance, veiling his
carliest (form), entered into later (men).

‘“ What wus the position, what, and of what kind, was the beginning,
from which the all-seeing Viswakarman produced the earth, and disclosed
the sky by his might ?

“The one god, who has on every side eyes, on every side a face, on
every side arms, on every side feet, when producingfhe earth, blows it
forth with his arms and with his wings.

“ What was the forest, what was the tree, from which they fashioned
the heaven and the earth? Inquire mentally, ye sages, what that was
on which he took his stand, when establishing the worlds.”1

} 3. R. A. 8., New Serics, vol. i. p. 342, Orig, Sanskrit 1. vol, iv. pp. 5, 7.
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In the 82nd hymn of the same hook of the Rig-Veda, Viswa-
karman is called “wise,” “pervading,” ““the creator, the dis-
poser,” the “One” who “ dwells beyond the abode of the seven
Rishis.” The last verse says, “Ye know not him who produced
these things; something else is within you. The chanters of
hymns go about enveloped in mist, and unsatisfied with idle talk.”

In the following hymn, known as the Purusha-Stikta,! wc
find again the same idea of a Supreme God, who produced the
world by offering himself in sacrifice.

(“Purusha has a thousand heads, a thousand eyes, a thousand feet.
On every side enveloping the carth, he overpassed (it) by a space of ten
fingers,

*Purusha himself is this whole (universe), which has been and
whatever shall be. He is also the lord of immortality, since (or when)
by food he expands.

“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.

«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.

«From him was born Virgj; and from Virdj, Purusha: when born,
he extended beyond the earth, both bchind and before.

“When the gods performed a sacrifice with Purusha as the oblation,
the spring was its butter, the summer its fuel, and the autumn its
(accompanying) offering.

“This victim, Purusha, born in the beginning, they immolated on
the sacrificial grass; with him the gods, the Sadhyas, and the Rishis
sucrificed.” ¢

The hymn goes on to say that Purusha, being divided, “ The
Brahman was his mouth ; the Rijanya was made his arms; the
Vaisya was his thighs; the Sidra sprang from his feet.” And
having further declared that the sun, the moon, the earth, the

' R. V. x. 90. ? Muir’s Orig. Sanskrit T\, vol. i, (2nd. ed.) p. 9.
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sky, were all made from portions of Purusha, the hymn con-.
cludes thus :—

“When the gods, performing sacrifice, bound Purusha as a victim,
there were seven sticks (stuck up) for it (around the fire), and thrice
seven pieces of fuel were made.

« With sacrifice the gods performed the sacrifice. These were the
carliest rites. These great powers have sought the sky, where are the
former Sadhyas, gods 2’1

The most remarkable point in this Purusha.Sikta is that,
although Purusha is recognised as having a kind of personality,
as Lord of immortality, and himself the universe, he is offered
up in sacrifice. Mr. Muir says that the hymn was “ evidently
produccd at a period when the ceremonial of sacrifice had become
largely developed, when great virtue was supposed to reside in
its proper celebration, and when a mystical meaning had come
to be attached to the various materials and instruments of the
ritual as well as to the different members of the victim.”

The Purusha-Siikta is also important, owing to the origin it
attributes to Brahmans, R4janyas, Vaisyas, and Stdras; but on
this point it is observed that, “in a hymn of this allegorical and
mystical character, it cannot be assumed that the writer intended
to represent it as a historical fact, that the four different classes
sprang from different parts of Purusha’s body ; any more than
that he desired to assert as literally truc, what he has stated in

«verses 13 and 14, that ¢ the moon was produced from his mind,
the sun from his cye,”? &c., &c. The Rishis did not in fact aim
at being historians ; they were poets, striving to account for the
phenomena of the universe by sublime, but contradictory, con-
Jectures,

Before we quit this subject of sacrifice as producing the world,
We must quote some verses of the 130th hymn of the 10th
hook of the Rig-Veda.

' J.R. AL 8., New Series, vol. i 2 Muir's Orig. S - .
e e A B . ioppe uir’s Orig. Sanskrit T., vol. 1.
398357, ’ (20d. ed) pp. 14, 15. ’
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“The (web of) sacrifice, which is stretched on every side with
threads, which is extended with one hundred (threads), the work
of the gods,—these fathers who have arrived weave it; they sit
where it is extended (saying): ¢ weave forwards, weave backwards.’
The man stretches it out and spins it, the man has extended it
over this sky.”!

It is then stated that the Sima-Veda verses were the shuttles
for the woof, the Glyatri was the metre attendant upon Agrii,
cach metre being devoted to a special god. By this means
men were made Rishis, ... .. Beholding, I know (or 1 believe
I behold) with my mind, (as) an eye, those ancients who per-
formed this sacrifice.”” !

There are some hymns in the Atharva-Veda translated by Mr.
Muir, in which ¢ The Supreme Deity appears,” he says, “ to be
celebrated under the appellation of Skambha (or support).” In
some verses he secems to be identified with Purusha, but distinct
from and superior to Prajipati, and again identified with Indra,
and perhaps also with the highest Brahma who is “ represented
as born (or perhaps devcloped) from toil and tapas.”? Amid
this confusion of persons, it is satisfactory to refer to the deri-
vation of the word. Professor Goldstiicker, as quoted by Mr.
Muir, replies to a question from the latter in these words:
“The sense of skambha is, in my opinion, the same as that
given in your ¢Original Sanskrit Texts,” vol. iv. pp. 17, 18—
skambh and stambh being mercly phonetic varieties of the same ,
dhéitu, and skambha therefore the same as stambha. . It is the
fulcrum,” and in the Atharva-Veda hymns, x. 7, 8, seems to
mean the fulerum of the whole world, in all its physical, reli-
gious, and other aspects. The object of the hymn being to
inquire what this fulcrum is, from the answer given to the
various questions, it seems to follow that it is there imagined to
be the primitive Deity or the primitive Veda, the word brafhman

! Muir's Orig. Sunskrit T. vol, iii. * Muir, J. R. A. 8., New Scries, vol.
1 174, i. p. 361. )
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in the neuter implying both. From this primitive Veda, not
visibly but yet really (sa?) existing, not only all the gods, worlds,
religious rites, (verses 1, 2, fl. 19 ff.) were derived, but also the
existing three Vedas (versc 14) and the Atharvan were
¢ fashioned ” (verse 20).”

For the remainder of this very important passage we must
refer to Mr. Muir’s article.!

These hymns indicate considerable advance towards recogni-
tion of unity in the ““ Support” of the universe. A very inde-
finite recognition, we must allow ; for, although Skambha is the
“ highest divine mystery,”— Men say that nonentity is one,
the highest member of Skambha.”  Such expressions are not
infrequent in the ancient hymns, and we bcl.ieve they indicatc
that the poet’s views and feelings about infinity were such as no
existing theorics could satisfy. i

The following hymn was first brought into notice by Mr.
Colebrooke.®

“Then there was no entity, nor nonenrtity: no werld, nor sky, nor
aught above it: nothing anywliere in the happiness of any one, in-
volving or involved ; nor water deep and dangerous, Death was not;
nor then 'was immortality ; nor distinction of day and night. But that
breathed without afflation, single with (Swadha) her who is sustained
with him. Other than him nothing existed {which) since (has been).
Darkness there was; (for) this universe was enveloped with darkness,
and was undistinguishable (like fluids mixed in) waters ; but that mass,

which was covered by the husk, was (at length) produced by the power
of contemplation.”

Mr. Muir gives the following translation of this
4

“‘Ihere was then neither nonentity nor entity : there was no atmo-

hymn 3

' J. R. A, 8., New Series, vol, i, p.

590 > See Mr. Muir's Paper, cntitled,
.".Col ‘b . ] “ Progress of thg Vedic Religion to-
RV, x? lrg‘:;.kc, Misc. Essays, i. p. 33, wards abstract Conceptions of the

Deity.”



44 HYMNS OF THE RIG-VEDA.

*

sphere, norsky above. What enveloped (all)? Where, in the receptacle
of what, (was it containéd)? Was it water, the profound abyss ?

« Death was not then, nor immortality ; there was no distinction of
day or night. That One breathed calmly, self-supported; there was
nothing different from or above it. ,

“In the beginning darkness existed, enveloped in darkness. All
this was undistinguishable water. That One which lay void, and
wrapped in nothingness, was developed by the power of fervour (tapas).

“ Desire (kama) first arose in It, which was the primal germ of
mind; (and which) sages, searching with their intellect, have dis-
covered in their heart to be the bond which connects entity with non-
entity.

“The ray (or cord) which stretched across these (worlds), was it
below or was it above? There were there impregnating powers and
mighty forces, a self-supporting principle beneath, and energy aloft.

“ Who knows, who here can declare, whence has sprung, whence,
this creation? The gods are subsequent to the formation of this
(universe); who then knows whence it arose ?

“From what this creation arose, and whether (any one) made it or
not,—He who in the highest heaven is its ruler, he verily knows, or
(cven) he does not know.”

Referring to the views which ancient Hindus entertained of
these ideas, we find a writer in the Satapatha Brahmana of the
White Yajur-Veda, explaining that in the beginning this uni-
verse was, as it were, and was not, as it were. . . . . . There
was then neither nonentity nor entity ; for mind was, as it were,
neither entity nor nonentity.” But it is further explained that,
“mind being created,” wished to become manifest, and for this
purpose mind «performed vigorous abstraction, which was an
effort so severe that mind swooned; but aftcrwards ‘“mind
created voice, voice created breath, breath created eye, eye
created ear, car created action (or ceremony), and action created
fire.”’ !

We observe the same desire to express belicf in an unknown

1 J. R. A. 8., New Series, vol. i. p. 843,
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infinite power in the 121st hymn of the 10th book of the Rig-

Veda. The following verses are quoted from a translation by
Professor Max Miiller,! the first words being :

* In the beginning there arose the source of golden light.” .. ...

“ He whose power these snowy mountains, whose power the sea pro-
claims, with the distant river ;—He whose these regions are, as it were
his two arms ;—Who is the god to whom we shall offer our sacrifice ?

“He through whom the sky is bright and the earth firm—He
through whom the heaven was established, nay, the highest heaven—
He who measured out the light in the air;—Who is the God to whom
we shall offer our sacrifice ?

‘ He to whom heaven and earth, standing firm by His will, look up,
trembling inwardly—He over whom the rising sun shines forth ;—Who
is the God to whom we shall offer our sacrifice ?

* Wherever the mighty water-clouds went, wherc they placed the
seed and lit the fire, thence arose He who is the only life of the bright
gods :—Who is the God to whom we shall offer our sacrifice ?

“He who by His might looked cven over the water-clouds, the
clouds which gave strength and lit the sacrifice, He who is God above
all gods ;—Who is the God to whom we shall offer our sacrifice ?”

Mr. Muir, in his later version, commences this hymn thus:
“ Hiranyagarbha arose in the beginning.”
And he gives a tenth and concluding verse :

« Prajipati, no other than thou is lord over all these created things ;
may we obtain that, through desire of which we have invoked thee ;
may we become masters of riches,” 2

But the ancient Hindus did not merely make sublime en-
quiries touching the existence and eternity of God and the
universe, but they were a people who could con§ess‘ignorance
and say, “I understand not.” ‘ Mine cars are turned (to hcar
him), mine eyes (to behold him); this light that is placed in

'A.8. L. p. 569. Orig. Sanskrit T\, vol. iv. pp. 14, 15.
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the heart (seeks to know him). . . ... What shall I declare him ?
how shall I comprehend him ?7’ !

Many other passages might be cited to show their feeling of
the impossibility of understanding these subjects ; but yet more
interesting are their confessions of sin, as:

% May our sin, Agni, be repented of.”

“ Thou whose countenance is turned to all sides, art our defender :
may our sin be repented of. Do thou convey us in a ship across the
sea for our welfare: may our sin be repented of,”2

But the most touching confessions of weakness, sin, and
sorrow arc in hymns to Varuna,? thus translated by Prof. Max
Miiller :

“Let me not yet, O Varuna, enter into the house of clay; have
mercy, Almighty, have mercy !

«“If I go nlong trembling, like a cloud driven by the wind; have
merey, Almighty, have mercy !

¢ Through want of strength, thou strong and bright god, have I gone
to the wrong shore ; have mercy, Almighty, have mercy !

“ Thirst came upon the worshipper, though he stood in the midst of
the waters ; have mercy, Almighty, have mercy !

¢ Whenever we men, O Varuna, commit an offence beforc the
heavenly host; whenever we break thy law through thoughtlessness ;
have mercy, Almighty, have merey ! "¢

In another hymn of this character the penitent says :

“ Tt was not our doing, O Varuna, it was nccessity, an intoxicating
draught, passion, dice, thoughtlessness. The old is ncar to mislead
the young ; even sleep brings unrighteousness.”?

! Wilson’s trans., vol. iii. p. 8397; earth and night covers the heavens.
R.V.vi. 9. High moral character is always attri-
2 Tbid, vol. i. pp. 253, 264; R. V. buted to Varuna, but it is to Varuna as
i 97. a symbol of TUnseen, Impersonal,
3 Varuna is a name for the ruler over ~ Almighty power.
Night and Water. It is the same word 4 Syf, p. 540 ; R, V. vii. 87,
as the Grreck Odparés, and means some- ® Ibid, p. 541 ; R. V. vii. 86.
thing which covers, as water covers the
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Alluding to these confessions, Mr. Muir observes: “ Varuna,
far more than any other god, was regarded as possessing a high
moral character.” And ‘the same, or nearly the same, func-
tions and attributes,” he continues, “ as are ascribed to Varuna
are also attributed to him and Mitra conjointly. They uphold
and rule over the earth and sky, the shining and the terrestrial
regions, and place the sun in the heavens,” and so forth. But
the distinction is, as pointed out by Dr. Roth, that, whilst Mitra

and Varuna are equally the kings of day, Varuna alone is
regent of the night.!

t J. R. A. 8., New Beries, vol. i. p. 86.



“ May the oxen (draw) happily, the men labour happily, the
plough farrow happily.” — HHyMN ¥orR PLOUGHING SEASON,
R. V. iii. 57,

CHAPTER III.

Locality of the Rig-Veda Hindus.— Country of the Seven Rivers.—Saraswati {o
the East.— River Kophen to the West.—Sea unknown.— Country wild.— Lions,
Wolves, Elephants.— Woods cleared by Fire.—Agriculture.—Hymn for Season .
of ploughing.— Metals, Money, Gambling.— War.— Dark-complexioned Enemies.
—Conquered or amalgamated.

Vepic hymns have been. giving us the religious thought and
poetic expression of the most ancient period of Hinduism, and,
at the same time, have been leading us on to inquiries where it
was that this ¢ nation’s life’” commenced. To such inquiry the
hymns themselves make a reply, by pointing to the number and
importance of their rivers. Indra, they say,
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“ Dug with the thunderbolt the beds of the rivers, and sent them
forth by long continuous paths.”

““ By sacrifice the divine rivers, immortal, unobstructed, continue
porpetually to flow with sweet waters, like a horse that is being urged
in his speed.”1

Or a libation used in sacrifice is said to

..... “ fall copious, swift as the wind, and rapid as the waters of . a
river down a declivity, breaking through the confining banks, and
hurrying on with their waves, like a high spirited steed.”2

Rig-Veda poets delight not only in the force, but also in the
number of the rivers hy which they are surrounded. Two or
more rivers are continually invoked. Indra is praised because
““he has replenished the four rivers of sweet water, spread over
the surface of the earth.”® And on another occasion ¢ fear
entered into the heart of Indra,” and he traversed ninety and
nine streams like a (swift) hawk.” ¢ The more usual language of
the Rig-Veda is that Indra sent forth seven rivers.

“Indra . . ... made the waters flow for man; . . . . . he has sent
forth the seven rivers."5

“Indra . . . .. thou becamest (furious) like a horse’s tail, thou hast
rescued the kine; . . . . . thou hast let loose the seven rivers.”6

These ““seven great rivers’’ are supposed to have “aug-
mented in might”’ the radiant god Agni ““as soon as he was
horn.”

* <« The seven eternal, ever-youthful rivers, sprung from the same
source, received Agni as their common embryo.”?

Another poet says,

«“ All (sacrificial) viands concentrate in Agni, as ghe seven great
rivers flow into the ocean,”®

' Wilson’s trans., vol. iii. p. 124; 5> Wilson's trams., vol. iii. p. 175;

R. V. iv. 3. R. V. iv. 28.
? Tbid, p. 229; R. V.iv. 58, 6 Tbid, vol. i. p. 87; R. V. 1. 82.
* Tbid, vol. i. p. 168; R. V.i. 62. 7 1bid, vol. ii. p. 820; R. V.iii. L.
* Ibid, vol. i. pp. 88, 89; R.V.i. 82. ¥ Tbid, vol. i. p. 189; R. V. i 71

.‘ 1
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These and similar passages have long been accepted as signs
that the Big-Veda Hindus must have dwelt in the country of the
seven rivers, a district described in Sanskrit literaturc as the
Sapta Sindhu; but it is to M. Vivien de Saint-Martin that we
are indebted for a more definite and accurate knowledge of Rig-
Veda geography.! M. St. Martin his devoted much time and
attention to his treatise on this subject, feeling that it was the
geography of the hymns which gave them real historic value,
and that by an inquiry of this nature alone it was possible
to fix the site of the Hindus during the Rig-Veda period, and
to trace their progress from the Indus to the Ganges. He
finds in M. Langlois’s translation of the Rig-Veda a hymn
addressed especially to rivers, which he believes to be amongst
the later compositions of the Rig-Veda period. Seventeen rivers
are there separately invoked, the chief of which he identifies
with the rivers of the Punjab. The inspiring subject of the
hymn is the grandeur of Sindhu (or the Indus). Sindbu
descends from the hills with the sound of thunder. Other
rivers hasten on to bring tribute to the great Sindhu, who
marches grandly as a mighty monarch between the cxtended
wings of his army. But the poet is dwelling, apparently, in the
castern quarter of the Rig-Veda territory, and he has seen, or
has, at least, heard of the Ganges and the Jumna. The hymmn
commences, “O Gangéd, Yamuni, Saraswati.”’? M. St.-Martin ob-
serves that only on one other occasion is the Ganges mentioned
in the hymns; the Jumna is better known, being nearer to thé®
Indus, but is comparatively unimportant, whereas the Saraswati,
which is the third river of the invocation, “ helongs completely
to the historic theatre” of the period. The Saraswati is wor-

shipped as a protecting harrier between Hindus and ecastern
enemics.

! See his Etude sur la Géographie Ouest de IInde, d’aprds les Hymmns
et les populations primitives du Nord-  Védigues. Paris, 1860.
2 Ibid, p. 12.
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“The Saraswati is the most beautiful, the most amiable, the most
honoured among the seven sisters.!

“The waves of the Saraswati flow for our protection, she is fur us
like a town of iron.2

* Saraswati, do thou protect us; associated with the Maruts, and

" firm (of purpose), overcome our foes, whilst Indra slays the chief of the

Sandikas.3

“May Indra be most prompt to come nigh for our protection, and
Saraswati dwelling with (tributary) rivers.”#

And again in the sixth book of the Rig-Veda from which we
have just quoted, the Rishi Bharadwéja addresses a whole hymn
to the Saraswatl. As a goddess, but still a river, she is thus
described :3

“ With impetuous and mighty waves she breaks down the precipices
of the mountains, like a digger for the lotus fibres; we adore for our
protection, with praises and with sacred rites, Saraswati, the under-
miner of hoth her banks.

« Destroy, Saraswati, the revilers of the gods. the offspring of the
universal deluder, Brisaya ; giver of sustenance, thou hast acquired for
men the lands (seized by the Asuras), and hast showered water upon
them,

¢ May the fierce Saraswati, riding in a golden chariot, the destructress
of enemies, be pleased by our earnest laudation.

« May Saraswati, who has seveu sisters, . . . , .

« May Saraswati, filling (with radiance) the vast expanse of earth
and heaven, defend us from the reviler.”

. In conclusion, Saraswati, “who is the most impctuous of all
strecams,” is entreated not to overwhelm the worshippers  with
(excess of ) water.”

At a later period, the Saraswati attained a reputation for such
sanctity, that holy hermitages, or associations offascetics were
established on its banks, and its neighbourhood was resorted to

1 St.-Martin, Géographie, p. 15. 4 Hymn by Rijiswan, Wilson’s trans.,

2 Ibid, p. 16. vol. iil. p. 492; R. V. vi. 52.

? Hymn by Gritsamada, Wilson's § Wilsou's trans., vol. iii. p. 504 . ;
trans., vol. ii. p. 284; R. V. ii. 30. R. V. vi. 61.
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as a place for solemn sacrifice. Even at the present time the
river retains its reputation, and is regarded with peculiar vene-
ration! by those who dwell in its immediate vicinity.

At a later period the code of Manu declares the country
enclosed between the Saraswati and the Drishadwati® to be a«
holy territory fitted for the abode of Brahmans.
* Again in the Rig-Veda we read :

“ Do thou, Agni, shine on the frequented (banks) of the Drishadwati,
Apaya, and Saraswati rivers.”3

The Drishadwati and the Apayd are not, however, noticed in
the hymn to rivers which passes from the Saraswatl to the
Satadri or Sutledge :

« O Gangfl, Yamuna, Saraswati, Satadr, with the Parushni, listen to
my hymn.”

The Satadr{i, or Sutledge, is the largest of the many affluents
of the Indus. The Beas runs into it near Ferozepore, and the
hymns allude in an interesting manner to their confluence.
The Sanskrit name for Beas is Vipésé, literally, ¢ unloosed,” or
“unfettered.” M. St.-Martin considers the Parushni in the
hymn to be the Vipisi under another name, the word Parushni,
signifying “ cloud,” being used probably to describe the mist
and spray with which this river was seen to rush along. The
Marudvriddh4, which follows, is a name said not to appear in any
other passage of the Rig-Veda. It is figured in Kiepert's Mas,
published with Lassen’s Ind. Alt., vol. ii. The word signifies
‘““increased by the winds,”” and it is identified by M. St.-Martin
with the Ravi. Still proceeding westward, we come to the
Akesines and the Vitastd, affluents of the Ravi. The Akesines
is now called the Chenab; but in the time of Alexander thc
Great, as in that of the hymn to rivers, it hore the namc

! 8t.-Martin, p. 19, ? Wilson’s trans,, vol. iii. p. 25;
¢ Manu, ii, 17, R. V. iii. 23.
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Akesines, or Black. The Vitastd is now known as the Behat,
the Hyphasis of Alexander’s geographers.

On crossing the Vitastd, or Behat, M. St.-Martin observes,
that we quit the territory known as the Punjab, and enter a
country with which historians and travellers are much less
familiar. This extreme north-westerr’ district was celebrated
in the ancient period of India for sacred ponds (or tanks) and
is called, on some occasions, Rishika, or country of Rishis.

We nced not here follow M. St.-Martin in the identification
of the last six or eight of the rivers which the hymn invokes,
hut they are expressly named as joining the Indus:

* O Indus, thou at first minglest thy rapid waters with those of the
Trishtama, of the Rasa, of the Sveti, of the Kubha, thou carryest with
thee on the same chariot the Gomati and the Krumu.”!

The Kubhé is probably the same as the Kophen of the
(ireeks, and the Greek Kophen undoubtedly indicated the
Kabul river. RasfA means originally “juice,”  water,” and
this and the other rivers here mentioned all appear to have
arisen in the mountains above Kabul.

This description of a country in which one great river bursts
forth with a sound of thunder, and rums its course attended or
accompanied by six or seven other rivers, and their minor
atluents and branches, applics most accurately to the Punjab.
*Into this country of many waters the Hindus of the Rig-Veda
had migrated. They entered from the west. They saw the
Indus already become a great river from its confluence with the
Kophen, and they called it Sindhu (Indus) Rivery They crossed
in succession, 1st, the Jelum (Vitastd); 2nd, the Chenab
(Akesines) ; 3rd, the Ravi (Marudvriddhd) the river of Lahore;
4th, the Beas (Viphsf); bth, they recognised the junction of
the Beas with the larger Sutlej; and Gth, they arrived at the

' 8t.-Martin, p. 13.
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Saraswati, which they accepted as a protecting boundary. This
was the ¢ Iron Gate! between Nishfdas,” and probably in ancient
days the Saraswati may not have been the insignificant stream
it is at present.? M. St.-Martin finds traces of old cities in
what is now a desert, and he conjectures that by burning down
forests, and depriving the land of moisture, the Hindus them-
selves changed fertile soil into sand.

The country extending from the Saraswati in the east to the
river Kophen or Kabul in the west, may be accepted, thercfore,
as the geographical area over which the Hindus ranged during
the period of the Rig-Veda. To the north they were hounded
by the Himalaya and lower ranges of mountains; and to the
south the hymns have been thought to lead us to the sea. Poets
continually declare that “the rivers rush to the ocean;” that
the “winds toss the clouds as the ocean tosses ships;” that
“ merchants desirous of gain crowd the ocean with their ships.”
But M. St.-Martin docs not believe that Hindus had reached
the sea at so early a period. The Samudra, or great water into
which the rivers rushed, was, he belicves, the Indus swollen to
the dimensions which it acquires in Scinde. He refers to Licut.
Pottinger, in whose “Travels” we find the following passage,
deseribing the Indus, which “varics its course, between south
and south-west, to the fortress of Attock, in morth latitude
33° 55".  To the northward of that place it is distinguished by
the title of Aboo Scen, or Father River, and there it is usually.

! Max Miiller, Letter on the Classi- | the name of the centre one, or Chenab.
fication of the Turaniah Languages, p. | The fourth river is the Beeas, and the
170. fifth the Sutledge. These two, when

The names of these rivers are spelt  united, form the Hyphasis of ancient
differently in different books. They  geography. They are sometimes known
are thus enumerated in ‘Beloochistan by the name of the Sutledge, but most
and Sinde’ by Lieut. Pottinger: frequently now-a-days called the Gurru

“The five rivers of the Punjab, pass- or Gurrah. They run into the Chu-
ing from west to east, are the Behat or  naub, in latitude 29° 10’ north, longi-
Chelum, anciently Hydaspes. The tude 71° 28’ east, and the whole receive
Chunaub, or Jenaub, anciently Ake-  thetitle of ‘ Punjnud,’ or ¢ five streams,’
sines. The Ravee, or ancient Hy- = until they enter the Indns, as stated in

drastes. These three unite about 70 | the toxt. '—Chap. x. p. 356, note.
miles north-east of Mooltan, and fake |  * St.-Martin, p.o22,
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called the Roodé Attock, or river of Attock, by which name it
is known until joined by the Punjnud, or five streams, that
water the provinces within the Punjab. Here it may be said to
enter Sinde; and, accordingly, it seems to be thenceforth ex-
clusively spoken of as Duryae Sinde . . . . . Sea of Sinde.”—
Travels, Belvochistun and Sinde, page 356.!

This country, intersected by many rivers, appears in the Rig-
Veda to have been infested by wolves and ather wild beasts.
A man who had fallen into a well cries out, ““ Sorrows assail
me, as a wolf falls upon a thirsty decr.” Or the Rishi Kutsa
says, ‘“the rays of the sun .. ... drive back the wolf crossing
the great waters.,” And again, still haunted by dread of wolves,
the same poct says :—

* Onee, a tawny wolf beheld me faring an my way, and having seen

me, rushed upon me (rearing), as a carpenter whose back aches (with
stooping, stands erect from his work).”2

<

The prowess of Vishnu is such, that “he is like a fearful,
ravenous, mountain-haunting, wild beast.” The word used is
supposed to mean a lion.?  “As hunters chase a lion in a forest,”*
occurs in a hymn by the Rishi Paura, and similar expressions
arc not rare.

Peacocks, parrots, quails and partridges, inhabited the woods ;
clephants trampled down? the forests ; and, as in North America,
fire made for them a path through blackened woods.

Of Agni, they say :—

' A similar description is given by 10} miles. The whole of this space is
Mountstuart Elphinstone :— oue complete sheet of water in the rains

“The Jelum joins the Chenab about * and hot scason, ang appears as one
50 miles above Mooltan. About 30 ' river.”—dppendiz t6 Mountstuart El-
miles lower down these joint streams | phinstone’s* Kingdom of Caubul,’ vol. !i.,
receive the Ravi. At Sheenecbukree | Appendiz D., from Lieut. Macartney,
they are joined by the Gharra, or joint- ' p. 477.
streams of the Beeas and Sutledge. | * Wilson’s trans, vol, i. p. 274;
Irom this point to Mittenda Kot, where ; R. V. 1. 105.
they fall into the Indus, these five :  * Ibid, vol ii. p. 94; R. V.1 1564,
streams take the name of Punjnud. The ' 4 1bid, vol. iii. p. 360; R. V. v. 74,
Indusand Pupjnud run nearly parallelto © # Ibid, vol. i. p. 174; R. V. 1. Gd.
cacli other, the distance across beiug only
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“Who shines amidst the forests as if satisfying himself (with food):
who (rushes along) like water down a declivity, and thunders like u
chariot (of war); dark-pathed, consuming yet delightful, he is regarded
like the sky, smiling with constellations.

« He who is in many places; who spreads over the whole earth, like
an animal without a herdsman, that goes according to its own will:
Agui, the bright-shining, consuming the dry bushes, by whom the pain
of bluckness (is inflicted on the trees), entirely drinks up their moisture.’ !

And thus, as M. St.-Martin believes, fire slowly dried up the
country, and caused the great sandy descrts of Sugdh and Mar-
war, in which the Saraswati became buried.

Praises to Agni, ““whose pure and spreading flame blazes in
the forest,” arc very frequent. Ic is called « feeder upon trees,”
when ¢ easily thinning the woods,” his flames spread over the
carth, he. “ glides along unarrested,” ““rapid in movement as a
tast-flying thief.”’?

Agni shears the hair of the earth. The wind makes manifest
Agni, sporting with the ashes of the forest. The forests are en-
wrapped in ¢ a banner of smoke,” .and “ the birds are terrified ;"
but when the flames have done their work, the wood is “easy
of access.” Penetrating thus through tangled forests, we find
them amongst ““ mountains, whose tresses are trees,” inhabited

by graceful spotted deer,” and singing hymns in favour of agri-
culture.

“ O beautiful Aswins, sowing barley with the plough, drawing forth
food for man, and sweeping away the Dasyu with the thunderbolt, ye
have created great light for the Arya.’"3

Arya means themselves (the Hindus) ; whilst Dasyu, literally
thief or robber, is one of their names for the people who spoiled
their crops, and whom they ultimately conquered. Barley, we
observe, was sown with the plough ; and Professor Lassen gives it

! Wilson’s trans., vol. ii. p. 221; 3 Muir's Orig. Sanskrit T, vol. ii.
R. V. ii. 4. p. 375

? Ibid, vol. iii, p. 400 ; R. V. vi. 12,
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as his opinion, that as the word for plougl, in western languages,
is not derived from Zend and Sanskrit, we may infer that these
nations separated before ploughs were much known.! At all
cvents, the Hindus of the Rig-Veda could plough; and they

" have preserved a hymn to be used at the commencement of the
ploughing season.

“ May the heavens, the waters, the firmament, be kind to us; may
the lord of the field be gracious to us: let us, undeterred (by foes),
have recourse to him.

“ May the oxen (draw) happily, the men lubour happily ;
the traces bind happily ; wield the goad happily.”*

Other hymns speak of measuring ¢ fields 3 with a rod, and
carrying home produce in carts.

The Sisu (Dalbergia Sisu), now known as one of the chief
timber trees of India, is used for the construction of cars.*

“ Fix firmly the substance of the khayar (axle), give solidity to the
sisu (floor) of the car.”

Carpenters, or what we should call coach-builders, were even
more important to these early Hindus than they are to us; and
a well-built car is invoked as a divine protection.

* (Chariot made of the) forest-lord, be strong of fabric; be our friend,

be our protector, and be manned by warriors : thou art girt with cow-
hides.” . ....

e Worship with oblations the chariot constructed of the substance of
licaven and earth, the extracted essence of the forest-lords; ... .. the
encompassed with the cow-hide.” 5

In these cars they appear to have been continually travelling.
Road-making is alluded to, and also resting-places on the road,
at which refreshments were in readiness: at least so thought

' Ind. Alt., vol. i. p. 964 (2nd ed.). 4 Wilson's trans., vol.iii. p. 88; R.V.
* Wilson’s trans., vol. . p. 224;  iii. 53. )
R. V. iv. 57. * Ibid, vol. iii. p. 475; R. V. vi. 47.

4 1bid, vol. i p. 2855 R.V, i 110,
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the late Professor Wilson. The Maruts, or winds, arc said to
have such resting-places provided for them amongst the clouds;
and as “ Prapathas or Choltries were not likely to be pure mytho-
logical inventions, those for the Maruts must have had their pro-
totypes on earth.”

& Maruts, all good things are in your cars; on your shoulders abides
ciulous strength ; at your resting places on the road refreshments (ave
ready.”)!

Metals are continually mentioned in the Rig-Veda, where a
poet praises Indra as cagerly “as a carpenter hends the pliant
nmetal round the wheel ;”” and when the foot of Vispald, wife of
Khela, “ had been cut off like the wing of a.'l_)ird, in an engage-
ment hy night,” the Aswins  gave her an iron leg that she might
walk ; the hidden treasure (of the enemy being the object of the
conflict).”¢  Of arms and ornaments made of "metal, we have
alrcady had some hrilliant deseriptions. Mectal moncy would
also appear to have been in use, niskkas of gold being mentioned.

‘I, Kakshivat, unhesitatingly accepted o hundred nishkas,”3

Their riches they “hid in a chest, a hill, or a well, as is still
the custom in many parts of India.” Ten lacs of rupees, belong-
ing to the Peshwa (£100,000), were found built into the side of
a well, when the English took possession of Poonah.t And
within the last few years we read, that the late Qucen of Oude
prepared a secret place, under the lake which washed the palaces
walls, wherein to conceal her money, in the event of the English
taking military possession of the country.

! Wilson’s {rans,, vol. ii. p. 151, and Nishkas appear to have been gold

Mr. Thomas

Intro. xvi.; R. V,, 1. 166.

¢ Ibid, vol. i. p. 311; R. V. i. 116

3 Ibid, vol. ii. p. 17 ; R. V. i. 126.

On the word nishka, see “ Aucient
[ndian Weights,” pp. 7—10, a paper
communicated in 1864 to the Numis-
matic Society of London, by Mr, Kd-
ward Thomas, Nuwmnismatic Chronicle,
New Serices, vol iv. p. 122, note.

coins, worn us necklaces.
cites Professor Goldstiicker as saying,
“that the word may be satisfuctorily
derived from nis, out, and 4a, ‘splen-
dour’ (from kan, to shinc).” Nishka
occurs in Pénini, v. i. 20; v.i. 30; v.
i, 119.

4 Trans. of the Sanhitd of Sdma-Veda,
Ly Rev. d. Stevenson, p. 37, nole.
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The usc of money in trade may not, however, have been un-
known ; for ¢ merchants desirous of gain’’ are cited in the Rig-
Veda as sending their ships to the sea.! In another hymn it is
said, that whether men are helpless or clever,” they must
‘““adhere to a bargain,” even though it should have proved dis-
advantageous.?

Amongst the vices which the Vedic hymns record, gambling
is the most frequently mentioned and the most deeply deplored.
Ina hymn, praying for protection from enemies, the Rishi Kanwa
says, that he does not denounce the man who reviles him; he
“fears to speak evil (6f any onc), as a gamester fears (his adver-
sary) holding the four:(dice), until they are thrown.”?

In the touching 87th hymn of the 10th book of the Rig-Veda,
the penitent egélaims, “It was not our doing, O Varuna; it
was necessity, am intoxicating draught, passion, dice.” Another
hywn, from the same tenth book of the Rig-Veda, “may
possibly,” Mr. Muir observes, “be the production of one who
lays before us the sad results of his own bitter experience ;”
showing with “great vividuess and graphic power” that * the
2

sceductions and miseries of gambling”’ were ¢ as acutely felt in
D

those carly ages as they arc in these later times.”

* 1. The tumbling, air-born (products) of the great Vibhidaka trce
(i.e., the dice) delight me as they continue to roll on the dice-board.
The exciting dice enchant me, like a draught of the soma-plant growing

eon Mount Mujavat.

2. She (the gamester's own wife) never wronged or despised me.
She was kind to me and to my friends. But I, for the sake of the
partial dice, have spurned my devoted spouse.

“3. My mother-in-law detests me; my wife rejects md.  In his need
(the gamester) finds no comforter. I cannot discover what is the enjoy-
ment of the gambler, any more than 1 can perceive what is thg happi-
ness of a worn-out hack horse.

! Wilson’s trans.,, vol. i, p. 128; 3 Wilsow’s traus,, vol. 1. p. 11.£; R.V.
R. V.i. 48. . i, 41.
# 1bid, vol. iil. p. 170; R. V.iv. 21.
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4. Others pay court to the wife of the man whose wealth is coveted
by the impetuous dice. His father, mother, brothers, say of him, ‘ We
know nothing of him ; take him away, bound.’

“5. When 1 resolve not to be tormented by them, because I am
abandoned by my friends, who withdraw from me ; yet, as soon as the
brown dice, when they are thrown, make a rattling sound, I hasten to
their rendezvous like a woman to her paramour.

6. The gamester comes to the assembly, glowing in body, and in-
quiring, ¢Shall 1 win?’ The dice inflame his desire, making over his
winnings to his opponeut.

« 7. Hooking, piercing, deceitful, vexatious, delighting to torment,—
the dice dispense trausicnt gifts, and again ruin the winner: they are
covered with honey, but destroy the gambler.

« 8. Their troop of fifty-three disports itself (disposing men’s destinies)
like the god Savitri, whose ordinances never fail. They bow not beforc the
wrath even of the fiercest. The king himself makes obeisance to them.

« 9. They roll downward ; they bound upward. Having no hands,
they overcome him who has, These celestial coals, when thrown on the
dice board, scorch the heart though cold themselves.

«10. The destitute wife of the gamester is distressed, and so, too, is
the mother of a son, who goes she knows not whither. In debt, and
secking after money, the gambler approaches with trepidation the houscs
of other people at night.

«11. It vexcs the gamester to see his own wife, and then to observe
the wives and happy homes of others. In the morning he yokes the
brown horses (the dice); by the time when the fire goes out he has
sunk into a degraded wretch.”

The hymn concludes with words of advice :

“13. Never play with dice; practise husbandry ; njoice in Lhy
property, esteeming it sufficient.” . . . .

*14. Be friendly (O dice); be auspicious to us; do not be\\m,h us
powerfully with your enchantment. Let your hostile wrath abate.
Let others be subject to the fetters of the brown ones (the dice).™

The Atharva Veda appears to record many invocations from
gamesters,—the following verses are quoted by Mr. Muir :

”

1 J. Muir, J. R. A. 8., New Series, vol. ii. pp. 29, 30; R. V. x. 34,
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« As the lightning every day strikes the tree irresistibly, so may I
to-day irresistibly smite the gamester with the dice. ‘

« May the wealth of the rich and of the poor unresisting be collected
from every side into my hand as winnings."!

In other hymns of the same Veda the Apsarasas are in-
voked, as: “I invoke hither the skilfully-playing Apsaras, who
collects and scatters, and receives gains in the game of dice.
May she, who dances about with the dice when she wins by
gaming, grant gain to us . . . . . ” The Apsarasas again in
A. V.ii. 2, 4, are “fond of dice,” and ¢ soul-bewitching.” ¢

From the passages already cited, we perceive that the Rig-
Veda Hindus had already made some progress, not only in
divine philosophy, but in the arts of life. From other passages,
again, we gather that the people probably lived in small towns
or villages, much as they do now, governed then, as now, by a
headman or elder. In a hymn addressed to the god Agni by
Bharadwija, he says:

“The mortal who feeds thy conscerated buint-offering with fuel
enjoys, Agni, a dwelling peopled with descendants, and a life of a
hundred years. . . . . . . . .

“Thou art to be praised amongst the people, for thou art our well
beloved guest, venerated like an elder in a city.”3

Good government is alluded to by the Rishi Agastya, when
he says to the god Indra:

“ May we be, as it were, thy valued friends . . . . . Emulous in
commendation, like (those contending for the favour) of men, may
Indra, the wielder of the thunderbolt, be equally (a friend) to us; like
those who, desirous of his friendship, (conciliate) the lord of a city
(ruling) with good government " 4 ?

These ‘“Lords of Cities” probably held power, subject to
certain obligations towards a King or Réja, and the king was

! Muir, ibid. Atharva Veda, vii. 3 Wilson’s trans., vol. iii. p. 884 ;
. R. V.vi 2.
* Muir, ibid, p. 31. 4 Ibid, vol. ii. p. 165 ; R.V. i 173,

50
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not only of the soldicr class, but himsclf practically a soldier
leading his forces into battle. Rishis were the advisers of
kings, and were scnt for on all important occasions to perform
sacrifices. Rishis often marry the daughters of Réjas, or it
may be that the son of a Rishi is considered a suitable match
for the daughter of a Rdja. There is a story of this kind con-
cetning the “opulent Rathaviti,” who dwells upon the (banks
of the) Gomati (river) a feeder of the Beas or Vipash, and has
his home on (the skirts of) the Himéalaya. This story we re-
count the more willingly, becausc it shows the position held by
women. A priest of the family of Atri performed for this
Réja a certain sacrifice, and heing pleased with the appcarance
of the Rija’s daughter, who was present at the cercmonial, he
asked for her as a wife for his son. The girl’s mother objected,
“because the young man was not himself a Rishi, and no maiden
of their house had ever been given to a less saintly personage.
This difficulty, however, was got over. The young man com-
menced his probationary course by practising austeritics. The
wife of a neighbouring Réija then gave assistance by pre-
senting him with a herd of cattle and costly ornaments; and,
lastly, the Maruts, or Winds, appear to have conferred upon
him the honour of Rishihood, whercupon he ventured to send
these words to the Réja:

« My love (for your daughter) docs not depart.”?

We perceive by this history that women were not then re.’

quired, in Oriental phrase, to “keep the purdah,” or remain
behind a curtain ; for the daughter and her mother were preseut
at the public sacrifice made by the “ opulent Rathaviti,” and
the wife of another Réja was able to take part in the consequent
love-making, and to assist the lover with wealth. Incidental
comparisons also show that the presence of women in public was

1 Wilson’s trans., vol. iii. p. 346; R. V. v. 61.
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recogniscd,—as when the forest trees arc said to be alarmed at
the approach of the Maruts, and to wave to and fro “as a
woman in a chariot,”! or the Maruts moving in the firmament
are comparcd to the splendid wife of a man (of rank).? Other
» expressions occur in descriptions of Ushas or Agmni showiug
tender affection for women, and in one passage it is stated that
an unmarried daughter has a claim upon her father, brother, or
other male relatives for subsistence.?

In the 124th hymn of the first book of the Rig-Veda, Ushas
is said to go to the west, “ as (a woman who has) no brother
(repairs) to her male relatives; and like one ascending the hall
(of justice) for the recovery of property, (she mounts in the
sky to claim her lustre).” ‘

In the introduction to the volume containing this hymn,
Professor Wilson obscrves that ¢ it appears, although not very
perspicuously described, that daughters had claims to a share of
the paternal inheritance.”

Cliariots and horscs used in war were an essential clement of
wealth ; for, as might be expected, the newly-arrived Aryas or
Hindus were constantly at war with the people, whose lands

they were cndeavouring to occupy.

On these occasions they

invoke Indra, “horne by his steeds,” ¢ breaking in two the

hostile host,”  vigorous, rushing like a war-horse.”*

! Wilson’s trans.,, vol. ii. p. 150;

R. V.i. 166,
® 2 Tbid, vol. ii. 153; R.V. i. 167.

* Yiska, 3, 4, quotes o Vedic verse
which, according to his interpretation,
would yield the sense that sons only,
not danghters, have a right to inherit-
ance. “For,” he says, “women may
be given away (in marriage), sold, or
otherwise given away ”—a doctrine to
which others referred to by him do not
assent ; and he likewise quotes the
verse (given above), R. V. i. 124, 7
(Wileon, vol. ii. p. 12) which, in his
opinion, also proves that women are
unfit {or inheritance.

Yiska’s opinion, in its absolute bear-

He who

ing, is however not only at variance
with authorities quoted by himself, but
would be, I am assured, in its absolute
bearing at variance with the later de-
cisions of Hindu lawgivers. (Compare
e. g., Colebrooke’s “ Two Treatises on
the Hindu Law of Inheritance,”” Borro-
daile’s “Translation gf the Vyavahéra-
Maytikha,” and Wyntl’s  Translation
of the Déyakramasangraha,” edited by
‘Whitley g;:okes, Madras, 1865; also
Prosonno Coomar Tagore's “ Translation
of the Vivida ChintAmani,” Calcutta,
1863. And see the chap. on Law of
this work.

4 Wilson’s trans.,, vol. iil. p. 77;

R. V. iii. 49.
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with his ¢ champing, neighing, snorting (steeds)” ! has ever won
riches for his friends. They entreat Indra to protect their
leader in battle ““when the feathered, sharp-pointed, shining
shafts fall,”” and when their- horses are urged over an uneven
road like falcons darting upon their food.” 2 .

Kings rode upon elephants.® But of this very little mention
is made, whilst the hymns abound in lively graphic descriptions
of horses.

The Dasyus, or enemics, whom Indra is invoked to destroy,
are darker coloured than themselves. After killing them, he
“ divided the fields with his white-complexioned friends.” 4

“Indra, . . . . . the destroyer of cities, has scattered the
black-sprung scrvile hosts.”’5 Indra . .. .. “ punished the
neglectors of religious rites; he torc off the black skin (of the
aggressor).” 6 Amongst these black-skinned enemies we find
one named Sambara. He dwelt forty years upon the moun-
tains, and possessed one hundred ancient impregnable cities.?
These cities were coveted by one of Indra’s white-complexioned
friends, called the ‘hospitable Divodasa.””8 Divodasa was re-
pulsed, and obliged to hide himself in the water; but Indra, to
give him pleasure, struck off the head of Sambara. Sambara
lived in Udavraja, “a country into which the waters flow.”?9
He believed himself invulnerable; but Indra discovered him
when issuing from the mountain,® and scattered the hundreds and
thousands of his hosts. For the mighty Divod4sa, Indra, who
dances with delight in battle, destroyed ninety citics.* Indra
hurled Sambara from the mountain ;12 ninety-nine cities he de-
stroyed ; the hundredth he gave to Divodasa.??

! Wilson’s trans., vol. . p.77; R. V. 8 Wilson’s trans.,, vol. i. p. 292;
30 '

. 30. R V.i. 112
2 Ibid, vol. ifi. p. 469; R. V. vi. 46. ¢ Tbid, vol. iii. p. 474; R. V. vi. 47.
3 Tbid, vol. iil. p. 125; R. V. iv. 4. *° Tbid, vol. iii. pp. 435, 436 ; R. V.
4 Ibid, vol. i. p. 269 ; R. V. i. 100, vi. 26.
5 Tbid, vol. ii. p. 2568; R. V. ii. 20. "' Tbid, vol. iii. p. 179; R. V. iv. 30.
§ Ibid, vol. ii. p. 36; R. V. i. 130. ' Tbid, vol. ii. p. 34; R. V. i. 130.

7 1bid, vol. iii. p. 444; R. V. vi. 31. 1 1bid, vol. iii. p. 173 ; R. V. iv. 26.
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In relating contests of this nature, difference of worship is
usually alluded to. Indra saved Dabhiti from being carried off’
by the Asuras (or Dasyus). “ He burnt all their weapons in a
kindled fire, and enriched ( Dabhltl) with their cattle, horses,
sand chariots;” and the other good deeds he performed when
he was “ delighted by libations offered with faith.”! Knemies
advance, “ breaking the sacrificial vessels.””¢  Similar expressions
are very frequent, showing that the Dasyus, or encmies, werc
not worshippers of Indra. It is also stated that they spoke a
different language. &

“TIndra . . . . . verily thou hast slain Sushna . . . . . With the
thunderbolt thou hast confounded the voiceless Dasyus; thou hast de-
stroyed in battle the speech -bereft (foes).™3

In addition to the Dasyu chicfs above-mentioned, M. St.-
Martin draws attention to onc named Krishna.

“ Offer adoration with oblations to him who is delighted (with
praise), who, with Rijiswan, destroyed the pregnant wives of Krishna,

Professor Wilson observes, in a note, that  Rijiswan is said to
be a king, the friend of Indra; Krishna to he an Asura (or
Dasyu), who was slain, together with his wives, that none of his
posterity might survive.”

Krishna means black; and the name may, on this occasion,
Professor Wilson thinks, allude to the dark-complexxoued abori-
gines. But there is another Krishna, even in the Rig-Veda,
and he and his son Viswaka are members of the Angirasa family,
who may be called Rig-Veda aristocrats ~of good old family
descent ; and hoth father and son appear amoﬁgat the Rishis of
the hymns. M. St.-Martin warns his readers against imagining
any conncction between Krishna, the Dasyu, who was conquercd

' Wilson’s trans., vol. ii. p. 245, vol. 3 Wilson’s trans,, vol. iii. p. 276 ;
iii. p. 436; R. V. ii. 15, vi. 26 R.V.v. 29.

* Ibid, vol, iii. p. 438; R. V. vi. 27. 1 1bid, vol. i, p. 260; R. V.1 101,
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by Rijiswan on the banks of the river Ansumati, and Krishna, the
Yédava, the celebrated hero in the epic literature. Dasyu was
an appellation given hy the Aryan Hindus to the race which they
found already in the land. This aboriginal race called themselves
Jats, and the word Jat, the Sanskrit Yadava, refers to the later®
Krishna, and possibly to aboriginal Dasyus. So soon as Da-
syus were converted to the religion of the Vedas, they were
ranged amongst Aryas. M. St.-Martin cites passages from the
Rig-Veda, in which something of this process is visible. In
one hymn Indra is entreated to bring Turvasu and Yadu into
submission to his law, whilst in another hymn Turvasu, Yadu,
and their king Asanga, appear amongst Indra’s friends; and on
one occasion we even find a Brahman sacrificer of the important
family of the Kénwas thanking the Yadus for the rich presents
they had made him. The Bhojas afford a similar cxample.
These people are another tribe of the same aboriginal race as
the Yadus, now known as Bhotiyas; but, nevertheless, they as-
sisted at the sacrificc which Viswamitra offered for King Sudés.

“These sacrificers are the Bhojas, of whom the diversified Angirasas
(ure the priests.)”?

At verse 14 of the same hymn Viswimitra asks Indra what
his cattle do for him amongst the Kikatas >—people who offer
no libation, who kindle no sacrificial fire. ¢ Bring them to
us,” he continues; “give us the wealth of the usurer; let ug
have the portion of the vile Nicha.” Kikatas are a tribe of
aborigines who were dwelling to the east of the Saraswati, and
“ Indra’s cattle,” meaning clouds, the poct’s prayer is, that the
beneficent clouds may not be detained amongst the people who
offer no worship in the cast, but that they may come west, and
cause plenty and prosperity to Indra’s loving worshippers.2 These
slight notices of the Dasyus or Jats of former days will suffice to
show that, although they were enemies, they were not regarded

! Wilsou’s trans., vol. iii. p. 85; R. V. iii, 63. ! 8t.-Martin, p. 139.
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as contemptible or unimportant enemies by the Rig-Veda Hin-
dus. The more combative tribes seem to have lived in the
mountains, making sudden incursions on the plains, as their
descendants have had a habit of doing ever since. Other tribes
again, as the Yédavas, appear in the Mahibhirata as then adopt-
ing Hindu modes of worship, after having become amalgamated
with the Aryan race. This mingling of races has had a most
extensive influence on the inhabitants of India. Among the
lower classes the non-Aryan element prevails ; among the middie
classes it probably halances the Aryan element, and even in the
classes of soldiers, kings, and Brahmans it is far from unknown.
Brahmans and a few kings best represent the ancient Aryan
Hindu race; and of these we find names in the Rig-Veda which
have been honoured, not only in all history and literature, but
honoured in a long-continued line of posterity.



“As the tree suffers pain from the axe, as the Simal flower is (easily) cut off,
us the injured cauldron leaking scatiers foam, so may mine enemy perish I"—
VisWAMITRA'S IMPRTCATION, p. 71.

CHAPTER 1V.

Brikinans, men who recite hymns,— Rishis, men who see hymns.— Brakman gradu-
ally became a general mame for Priest. — Soma Sacrifice.— Viswdmitra and
Vasishtha.— Conflict between priesls and soldiers.— Brakmanical importance
supported by ceremonial and sacred literature.— Schools and Colleges.

IN the hymns of the Rig-Veda the principal characters are in-
spired poets called Rishis. Viswamitra is the warrior Rishi
who fought for king Sudés, quarrelled with Vasishtha, addressed
a fine hymn to the river Saraswati, and crossed its banks to
gafher Soma. Vasishtha is the Rishi who makes confession of
sin to Varuna, and ridicules Soma ceremonics; Kutsa, the
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Rishi who drives the god Indra in his car, and so forth. Occa-
sionally, however, the hymns call Rishis Brihmanas, for Brah-
man (neuter) is a word for hymn, whilst Brihmana probably
means a man who recites such hymns.!

Mr. Muir gives a long list of passages in which the word
Brahman is used in the hymns in the sense of “hymn” or
«prayer,” as: “ A sacrifice without prayer (abrahma) does not
please thee.”

Rig-Veda, ii. 23. “We invoke thee, Brahmanaspati, chief
leader of the (heavenly) bands,” the expression being, Professor
Wilson tells ws, ¢ best lord of mantras ’—braekmandm.®* Again,
in Maundala vi. 75, we read :

“ Whoever, whether an unfriendly relative or a stranger, desires to
kill us, may .all the gods destroy him ; prayer is my best armour.”

But in an interesting essay on the original signification of the
word Brahma, Professor Haug, while affording further proof that
onc of the principal meanings of this word is ““ hymn,” warns us
not to couneet with it, or with our rendering of it, ¢ prayer,”
the idea of devotion in the modern sense of the latter word.?

““ Afterwards,” Mr. Muir observes, “when the ceremonial
hecame more complicated, and a division of sacred functions
took place, the word Brihmana, or the men who uttered the
hymus, was more ordinarily employed for a minister of public
worship, and at length came to signify onc particular kind of
priest with special duties.”* ‘

Much has been written about the origin of Brihmans, some
Orientalists believing that they were of different race from the
other classes of Aryan Hindus; but we mee} with no facts suffi-

' Muir, J. R, A.8,vol.ii. New Series, | 2 Usber dio urspringliche Bedeutung
P. 260. Triests in the Vedic Age. We  des Wortes Brahma ; in “Sitzungsbe-
shall hereafter call the latter Brihmans, richte der K. Bairischen Ak. d. W.,”
to dlstm‘gmsh them, on the one hand, 1868,ii. Compare also Wilson’s trans.,
from Brithman, and on the other, from  vol. iv., (edited by Mr Cowell,) p. 28.
the Vedic works called Bréhmana,—a 4 J. R. A. 8. New Series, vol. . p.

word of the neuter gender,  See p. 79.  261.
Wilson’s trans., vol. ii. P 262,
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cient to support that theory, and their position appears perfectly
intelligible as being that of men distinguished for gifts of song.
Attached to each king was a Purohkita, who conducted his sacri-
fices, this Sanskrit word purohita being, as Professor Max
Miiller? considers, ““ the most ancient name for a priest by pro-
fession,” purohite meaning prepositus or preses. Originally,
Purohita and Brihman may have implied the same thing; but
whilst Brihman was, perhaps, used for those who formed them-
selves into a kind of national association, Purohita was appro-
priated to designate the officiating priest.

The hymns represent the prosperity of a king as depending
absolutely on his Purohita. The Rishi Vamadeva says :-—

“'The king, before whom there walks a priest (Purohita), lives well-
established in his own house: to him the earth yields for ever, and
before him the people bow of their own accord.

“ Unopposed, he conquers treasures, those of his encmies and his
friends; himself a king, who mgkes presents to a Brahman: the gods
protect him.”®

The Rishi of these verses desired super-human origin for him-
self individually, hy asserting that he was to be born as Indra
was,—from his mother’s side.

Brahmans appear to have heen singularly wise in the measures
they adopted for the establishment of priestly or Brahmanical
supremacy ; and because in later times, “ when none but Brah-
man priests werc known,” it became “an unaccountable and in-
convenient circumstance that priestly functions should have been
recorded as exercised by Réjanyas,”3 they explained away his-
torical facts and invented ¢ miraculous legends, to make it appcar
that these men of the royal order had been in reality transformed
into Bréhmans, as thc reward of their super-human merits and
austerities.” *

! Ancient Sans, Lit., p. 485. : dJ. R. A. 8., New Serics, vol. ii,, p. 283.
* 1bid, pp. 487 f. * 8ge Orig. Sanskrit T,, vol. i. pp.
* Muir’s Priests in the Vedic Age. 95 ff, 148 fI.
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The very existence of such a word as Rdjurshi, or ““royal Rishi,”
« proves that Indian tradition recognised as Rishis, or authors of
Vedic hymns, persons who had belonged to Rjanya families.” 1
A celebrated Rishi of this description was Viswimitra. Ile
* was born a Kshatriya, but caused himself to be made a Brih-
man. He and members of his family wrote (or in Brahmanical
language) saw about forty hymus in the third book cf the Rig-
Veda, in nearly every one of which hymns Soma-juice or Soma-
sacrifice is celebrated. At one period he acted as Purohita to
king Sudés, who lived near the confluence of the rivers Sutledge
and Beyah, or Beas. Viswimitra desired to cross thesc rivers,
but found them—

* Rushing from the flanks of the mountains . . ... like two mares
with loosencd reins.”

Addressing the united streams, he says:—

* Rivers, charged with water, rest & moment from your course, at my
request, who go to gather the Soma (plant): I, the son of Kusika.”2

The rivers rcply, that Indra dug their channels, and that they
flow obedient to his command. Viswamitra praises Indra, and
the rivers approve of his doing so, but desire him to praise them
also.  Viswamitra then says :—

“ Listen, sister (streams), kindly to him who praises -you; who has
«Lome from afar with a waggon and a chariot ; bow down lowlily, become
casily fordable. Remain, rivers, lower than the axle (of the wheel) with
your cutrents,”3

The rivers speak :—
*“ Hymmer, we hear thy words, that thou hast cofue from afar with a

; ! Mul‘r’s Priests in the Vedic Age.  stood to mean, “that 1 may go to gather

g 'B.A.b.,New Series, vol. ii., pp. 283,4.  the soma plant.” Mr. Muir charac-

_® Literally, tho rivers cntreated to terises these verses as obscure. Orig.

;ease f’l,owm.g “at my speech concerning |, Saus. T, vol. i., (2nd ed.) p. 343.

;Kmn’i Which the learned Sdyana und [ 7% Wilkon's truns., vol. iii. p. 51 H.;
¢ ancient grammarian Yaska under- | R. V. i, 33.
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waggon and a chariot: we bow down before thee, like a woman nursing
bey child.”

Viswamitra speaks :—

“ Since, rivers (you have allowed me to cross), so may the Bharatas,
-« ... the troop desiring to cross the water, pass.” ! ... ..

The next verse says : —

* The Bharatas, sceking the cattle, passed over.”

From this we may infer that Viswamitra’s friends, the Bhara-
tas, crossed the Sutledge in scarch of cattle to the castward ;
and probably on the same occasion Viswémitra celebrated a
great Soma sacrifice for the purpose of sceuring an extension of
dominion to king Sudis. In another hymn, of which Viswé-
mitra is the Rishi, Indra is invited repeatedly to drink the soma
prepared for him, and Viswémitra is said to reccive great riches.
{Ie is described as—

“The great Rishi, the gencrator of the gods, the attracted by the
deities, the overlooker of the leaders (at holy rites.”) * Viswamitra
arrested the watery stream when he sacrificed for Sudas. Indra with
the Kusikas was pleased.”

The horse-sacrifice, conferring universal dominion, appears to
have been performed ; for after bidding the Kusikas “ exhilarate
the gods with praises, singing loud like screaming swans, and,
drinking the sweet juice of the Soma,” we have the following :—

* Approach, Kusikas, the steed of Sudis; animate (him), and let him
loose to (win) riches (for the Raja); for the king of the gods hast slain
Vritra in the east, in the west, in the north : therefore, let (Sudas) wor-
ship him in the best (regions) of the earth.”?

Viswamitra’s favour with king Sudas was not, however, last-

! Muir’s Orig. Sanskrit 1\, vol. i. p. ? Wilson’s trans., vol. iii. p. 85; R.V.
310 (2nd ed.). iii. 53.
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ing. At a subsequent period Vasishtha has become Purohita
to Sudés, énd he and the tribes of the Tritsus fight for him;
whilst Viswdmitra, the Bharatas, and ten kings, make war upon

them.

*  The relations of Vasishtha and his family to Sudés are alluded
to in the hymns of the seventh book or Mandala of the Rig-
Veda. The following is translated by Mr. Muir :—

«1, The Vasishthas, in white robes, with their hair-knots on the right,
devoted to sacred rites, have gladdened me.  Rising up, I call the people
round the sacrificial grass.  Let not the Vasishthas depart from my door.

“ 3, By their libations they have brought hither the fierce Indra,
who was drinking from the bowl. Indra preferred the Vasishthas to the
soma poured forth by Pasadyumna, the son of Vayata.

« 3, Thus with them he crossed the river ; with them he slew Bheda.
Thus, in the battle of the ten kings, Indra protected Sudas through
your prayer, O Vasishthas.

5. As thirsty men (looking) up to heaven, they appeared distressed,
when surrounded in the fight of the ten kings, Indra heard Vasishtha
when he uttered praise, and opened up a wide space to the Tritsus.

“ 6. The petty DBharatas were cut through like staves for driving
cattle.  Vasishtha advanced in front ; and'immediately the tribes of the
I'ritsus extended themselves. ™! '

In the 7th and 8th verses the divine knowledge of the Vasishi-
thas, and the virtue of their hymns, are cclebrated. “ In another
hymn of the same Mandala, allusion is again made to the same

*hattle of the ten kings, and to the pricsts with hair-knots on the
right side.”’¢

Hymn 53 of the third book of the Rig-Veda is thought to
throw some light on * this obscure subject.”” Mr. Muir refers
to the opinion of Professor Roth, that this h'gf(mn 53 consists of
fragments from other hymus hy Viswhmitra or his descendants,
of various dates; the carlier verses in which the ViswAmitras

1 ;:, lguir‘s Orig. Sans. T., vol. i. p. * See Roth, Zur Litteratur und Ge-
== Cowp. (2ud ed.), pp. 319 f. schichte des Veda, pp. 120 f1.
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and the Kausikas are represented as priests of king Sudas being
earlier than verses 21—24, “ which consist of imprecations di-
rected against Vasishtha.”” We have no details concerning what
appears to us like a change of ministry; we only perceive that
it occasioned a fiery feud between Vasishtha, who succeeded to:
the favour of the king, and ViswAmitra, whom he supplanted.
The following are amongst the expressions of what may be called
Viswamitra’s imprecation :—

Ver. 21. *May the vile wretch who hates us, fall ; may the breath
of life depart from him whom we hate.

Ver. 22. ¢ As (the tree) suffers pain from the axe; as the simal
flower is (easily) cut off ; as the injured cauldron, leaking, scatters foam:

s0 may mine enemy perish.
Ver.23. ..... “ The wise condescend not to turn the foolish into

ridicule ; they do not lead the ass before the horse.”

The simal is the large cotton tree (bombax pentandrum) which
grows freely in the Punjab, as in other parts of India. Roxburgh
speaks,_ of its “broad umbrageous lcaves, fine showy flowers,”
and seeds enveloped in “ fine, soft, silky wool.” The poct seems
to be struck with the similitude of the white wool bursting from
its seed, to the foam which bursts from an injurcd cauldron.
Mr. Muir suggests, as a ““ seething cauldron,” when “ over-heated,
casts out foam.”!

The result of this celebrated conflict, as described by Professor
Roth, at the closc of his essay on the literature and history of ,
the Veda, isthus quoted by Muir. ¢ Vasishtha, in whom the
future position of the Brdhmans is principally foreshadowed,
occupies also a far higher place in the recollections of the suc-
cceding centuries than his martial rival ; and the latter succumbs
in the conflict out of which the holy race of Brahmévartta was
to emerge. Vasishtha is the sacerdotal hero of the new order
of things. In Viswimitra the ancient condition of military

' Muir’s Orig. Sunskrit 1., vol. i. (2ud ed.) p. 372, note.
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shepherd-life in the Punjab is thrown back for ever into the
distance. This is the general historical signification of the con-
test between the two Vedic families, of which the literature of
all the succeeding periods has preserved the recollection.” !

« We have dwelt the more willingly upon these passages because
they show something of the contests which attended the early
settlements of Hindus in northern India, under Brahmanical
supremacy. They were broken up into rival tribes, and were
pressed upon by people of different worship. Viswimitra pro-
hably felt that their national existence depended upon striking
religious ceremonials and stringent political organisation; and
for a time his influence appears to have been paramount: but
only fora time. Like other political schemers, he passed through
seasons of defeat and adversity. Posterity remembers only his
success and his ability. Inliterature, his reverses no less than his
triumphs, his arrogance no less than his liveliness, secure for
him the never-failing affection of his countrymen.

The collisions of the less-ambitious Rishi Vasishtha with this
proud rival exhibit an interesting contrast of character. One
may say of the one as of the other, that in Sanskrit literature
they never die: century after century they reappear. If legend
or fiction happens to require a representative Brahman, Viswh-
mitra or Vasishtha, invested with super-human power, are surc
to be introduced.  But whilst Viswamitra is the powerful soldier,
Rishi Vasishtha is the pious, devotional Rishi, the model Brah-
man.  The most touching hymus in the Rig-Veda are attributed
to Vasishtha, or as Hindus would say, Vasishtha was the secr
to whom these hymns were divinely communicated. They
bear a certain stamp of individuality. Theygare gimple, in-
genuons utterances; confessing sin, ycarning after an unknown
(?Od, expressing attachment to an earthly sovereign, and refer-
ring to battles fought for his protection. Their tone is very

' Muir’s Orig. Sanskrit ., vol. i. (2nd ed.) p. 371.
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different from that of the hymnus of Viswdmitra, who makes no
confession of sin, but indulges in defiance of enemies, and takes
especial delight in the ceremonial of sacrifice. This domineer-
ing, ostentatious spirit, was repulsive, we imagine, to the more
carnest Vasishtha, and led him to regard the extended ceremd-
nial, with its numerous band of Brahmans, with displeasure and
dtstrust. Such feelings we perceive in the satirical hymn which
has becn translated by Professor Max Miiller.

A Paxkeyrio or 1ue Frocs.

« After lying prostrate for a year, like Brahmans performing a vow,
the frogs have emitted their voice, roused by the showers of heaven.
When the heavenly waters fell upon them, as upon a dry fish lying in
a pond, the music of the frogs comes together, like the lowing of cows
with their calves.

“When, at the approach of the rainy season, the rain has wetted
them as they were longing and thirsting, one goes to the other while he
talks, like a son to his father, saying, Akkhala.

¢ One of them embraces the other, when they revel in the shower of
water ; and the brown frog, jumping after he has been ducked, joins his
speech with the green one.

“ As one of them repeats the speech of the other, like a pupil and his
teacher, every limb of them is as it were iu growth, when they converse
eloquently on the surface of the water.

“ One of them is Cow-noise, the other Goat-noise ; one is brown, the
other green. They are ditferent, though they bear the same uame, and
modulate their voices in many ways as they speak. '

 Like Brahmans at the Soma sacrifice of Atiratra, sitting round a
full pond and talking, you, O frogs, celebrate this day of the year wheu
the rainy season begins.

* These Brahmans, with their Soma, have had their say, performing
the annual rite. These Adhwaryus, sweating whilst they carry the hot
pots, pop out like hermits. .

“ They have always observed the order of the gods as they are to be
worshipped in the twelvemonth ; these men do not neglect their season ;
the frogs, who had been like hot pots thémselves, are now releascd when
the rainy season of the year sets in.
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+ Cow-noise_gave, Gioat-noise gave, the Brown gave, and the Green
gave us treasures. The frogs, who give us hundreds of cows, lengthen
our life in the rich autumn.”!

That this satirical hymn was admitted into the Rig-Veda,
s'hows that these hymns were collected whilst they were still in
the hands of the ancient Hindu familics as common property,
and were not yet the exclusive property of Brahmans, as a caste
or association. Further evidence of the same kind is given by a
hymn in which the expression occurs : —

“ Do not be as lazy as a Brahman.”

Tt would be very interesting to trace the scries of events and
measures which resulted in the system of Brahmanical supre-
macy which has not yet entirely disappeared, and which we
imagine to have been greatly assisted by Viswimitra. A few
steps in the progi'ess arc visible. The movement was two-fold.
It aimed at faithfully preserving the sacred compositions, and
also at magnifying the ceremonials of worship. All the old
priestly families were registered.  Each family was called a gotra,
from a word signifying hurdle, meaning those who lived within
the same hurdles.? Eight of these families have trausmitted
their names to posterity as descending from the eight Rishis.
In some passages seven Rishis arc alluded to; but Professor
Max Miiller considers the correct number to be eight. He
dives their names as follows: J amadagni, Gantama, Bharad-
wija, ViswAmitra, Vasishtha, Kasyapa, Atri, Agastya. The
hames vary a little in different documents. Some lists include
Bhrigu and Angiras, but every list includes Vasishtha and Vis-
wamitra. The Rig-Veda hymns were then collected into books
or Mandalas, the preservation of each book being apparently en-
trusted to one of these specified families.

)

.. Max Mﬁllcr,A.S.L., p.-494; R.V. * Max Miiller, A. 8. L., p. 483,
vii. 108, nole,
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The next measure may have been to extend the ceremonials
of sacrifice, and this involved the negessity of additional Vedas
with classified priests. The character of these later arrangements
is briefly as follows :

First, the Rig-Veda with Hotri priests. This is a collection
of all the hymns extant, arranged without reference to special
ceremony, and containing many hymns which never could have
been used in sacrifice. The Hotri priests are the class which
make use of the Rig-Veda. :

Second, the Saima-Veda and Udghtri priests. In the Sima-
Veda certain Rig-Veda hymns are arranged in the order iu
which the Udghtri priests are required to sing or chant them in
a loud melodious voice. These verses are all, with small ex-
ception, to be found even in the existing text of the Rig-Veda.!

Third, the Yajur-Veda and the Adhwaryu priests, whose duties
are thus described by Professor Max Miiller :* ““The chief part,
or, as the Brihmans say, the body of the sacrifice had to be per-
formed by the Adhwaryu priests. The preparing of the sacri-
ficial ground, the adjustment of the vessels, the procuring of the
animals, and other sacrificial oblations—the lighting of the fire,
the killing of the animal, in short, all that required manual
labour was the province of the Adhwaryu priests.”” And as a
proper pronunciation of sacred texts could not be expected from
men whose primary duty was as the  cooks” and * butchers ”’
of the sacrifice, they were allowed to mutter such verses as theix
office obliged them to use; and the elder Yajur-Veda gave a
detailed description of their duties, with formulas interspersed.

There is a fourth and later Veda, called the Atharva-Veda,
which has a somewhat different character from those already
mentioned. Professor Whitney says ,that “its first eightecn
books,” of which alone it originally consisted, ““are arranged

! Bee quotations from Miiller, Siyana, inspired writings of Hinduism,” in the
and Benfey, in Knight’s Encyclopeedia, Westminster Review for J: anuary, 1864.
art, “Veda,” p. 578 ; and theart. «“The A S L, p. 173,
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upon ‘& like system throughout ; the length of the hymns, and
not either their subject or their alleged authorship, being the
guiding principle.” A sixth of the mass, however, is not
metrical, but consists of longer or shorter prose pieces, nearly
<akin in point of language and style to passages of the Brah-
manas. Of the remainder, or metrical portion, about one-sixth
is also to be found amongst the hymns of the Rik, and mostly
in the tenth book of the latter; the rest is peculiar to the
Atharva;” and these Professor Whitney speaks of as * expres-
sions of a very different spirit from that of the carlier hymns in
the Rig-Veda.” ¢ The divinities of the Atharva are regarded’
with cringing fear.”! Worship in the Atharva is, in fact, not
love, but homage, to avert harm, and the most prominent
characteristic is its multitude of incantations. Some of these
hymns are now accessible to us in translations communicated by
Mr. Muir in J. R. A. 8., from which we shall presently have
occasion to make quotations. '

Each Veda had added to its hymnical portion another compo-
sition, known as Brihmana (neuter), which will be described here-
after; and at the earliest period of Hindu antiquity the hymn, and
perhaps the Brihmana, were in all probability transmitted orally
from generation to gencration. To do so without discrepancics
was a thing impossible; but to meet this evil, and prevent
its increase, socicties were formed called Charanas. Each Cha-
Jana became thus the faithful preservation of one particular
recension of the sacred lore. To bhe members of the same
Charana was a very close tie of fellowship. Neither soldiers
nor cultivators were admitted—all were Brihmans.

The establishment of these Charanas consfituted a league
of Brihmans powerful to resist interference, and also brought
learned men into association, and strengthened those powers of
learning and retaining which established their supremacy.

' Knight's Encyclopsdia, art. © Veda,” p. 586.
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1t was necessary that the memory should be carly trained
from infancy: and accordingly we find that schools were very
early instituted. Every youthful Brihman was required to live
twelve years with a’ Brihman-teacher called his Guru. After
this he might, if he wished, go home and marry ; but if he pre- »
ferred remaining, he was permitted to spend forty-cight years
as a student.

The teacher sat usually in the open air, perhaps under a
Pipal or a Banyan tree, as we may see the teacher and pupils of
village schools assembled at this day in Bengal and Upper
India. ‘

The method of teaching is thus described. “The Guru (tea;chcr)
who has himself formerly been a student, should make his pupils
read. He himsclf takes his seat either to the cast, or the north,
or the north-east. If he has no more than one or two pupils, they
sit at his right hand. If he has more, they place themseclves
according as there is room. They then embrace their master,
and say, ‘Sir, Yead” The master gravely says, ‘Om,’ i.e.,
‘Yes.” He then begins to say a prasna (a question), which
consists of three verses. In order that no word may cscape the
attention of his pupils, he pronounces all with the high accent,
and repeats certain words twice, or he says ‘So’ (iti) after
these words.  As the sense of words in Sanskrit depends upon
certain peculiarities of pronunciation difficult of acquirement,
the pupils are to repeat after the Guru somctimes scveral words,,
sometimes one at a time. After a section of three verses has
heen gone through, each pupil has to repeat it again and again.
About 180 verses were thus studied each day; the lecture then
concludes with proper verses and formulas, the pupil embraces
his tutor, and is allowed to withdraw.”’!

But, if schools were wanted for pupils, colleges were no less
required for the learned men who devoted their lives to studying

' Ancient Sanskrit Lit., pp. 505 f.
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and teaching. Quiet, secluded, holy places, seem early to have
been selected by the Brahmans for this purpose. We find them
called parishads; and a parishad seems to have borne a certain
resemblance to a European university. It was a Brahmanic
escttlement, an abode to which the Brahmans retired from-the
business of the world, and devoted themselves to contemplation,
to the composition of sacred works, and also to giving advice
and instruction to such younger members of their community as
sought them or were committed to their charge. The number
of Brahmans required to constitute a parishad is not fixed; it
might be twenty-one, seven, five, or even “ three able men from
amongst-the Brahmans in a village, who know the Rig-Veda,
and keep the sacrificial fires.”’1 o

The fame of many such parishads yet lingérs on the banks of
the rivers which flow from the Himalaya in the north-west region
of India. The subjects studied had reference to the preservation
of sacred texts. Great attention was given to words, gramma-
tical forms were discussed, and ancient Hindus became powerful
in grammar. In a similar way, Professor Max Miiller tells us,
the wish to obtain correct readings of omer induced the study
of grammar at Alexandria, about B.c. 230. “The scholars of
Alexandria” (he observes), “and thosc of the rival academy of
Pergamos, were the first who studied the Greek language criti-
cally ; that is to say, who analysed the language, arranged it
.uuder general categories, distinguished the various I;aa'ts of
speech, invented proper techmical terms for the yarious func-
tions of words.” ¢

In looking back te the steps by which Brahmans established
supremacy, we are struck by the sagacity and iptelligence which
they displayed. They sectired popular interest and sympathy by
an extensive and exciting ceremonial. They preserved the sacred
hymns and commentaries by consigning them to the charge of

' Pardisura’s Dharmashstra ted b P f L vol. i 1.
Max Muller. A, 8. L, p. 130, | 80,00, e ' 1P
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certain authorised and responsible families, and they secured the
progress of learningsand the allegiance of the young by estab-
lishing schools and colleges. That these objects were not ob-
tained without difficulty, is manifest from many circumstances ;
as in the, hymns complaints of ¢ men who wish to give nothing,”
and entreaties to ““soften the soul, even of the niggard,”? or to
“ penetrate and tear the hearts of niggards,” are of frequent
occurrence.

In the tenth book of the Rig-Veda,? a wealthy man who offers
no libation is ¢ grasped in his fist” by Indra, and slain. And
that this wealthy man was an Aryan, appears probable by the
tenor of other texts. From many passages to this effect, Mr.
Muir is led to think that ‘“the priests of the Vedie age found
no little difficulty in drawing forth the liberality of their lay con-
temporaries towards thcmsclves, and in enforcing a due regard
to the ceremonial of devotion.” The trouble they had in win-
ning obedience from Aryans, or people of their own race, was
inereased by the vicinity of people of different race and different
worship. And Mr. Muir says, it “may pcrhaps be further
gathered, that the recognised Aryan worship of the national
gods, Agni, Indra, Varuna, &c., was not perhaps kept free from
a certain admixturc of demonolatry, borrowed most probably
from the aboriginal tribes.”¢ One might, indced, assume as
natural and inevitable, that the religion as well as the language,
manners and customs of the Aryans, should, in process of time,
undergo modification from close contact with their  barbarous
neighbours,’’3

‘When Viswimitra throws hard words at Vasishtha, he accuscs
him ““of worshipping falsc gods, of familiarity with cvil spirits,
and the practice of devilish arts.” This does not show that
Vasishtha, in reality, paid homage to devils, or even that Viswi-

' Muir, J. R. A. 8., New Series, yol. ¥ Muir, J. R. A. 8,, New Serics, vol.
i p. 290.  Priests in the Vedic Age. ii. pp. 294 f,
® R. V. x. 160, 4.
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mitra believed him to be given to such practices; but it shows
that worship of the kind was a temptation ¢ which Brahmanical
society was exposed in the early days of its formation.

They call the devils “dogs,” “owls,” “vultures,” &c., and
describe the Yatus, or demonolators, as ‘“ insatiable eaters of raw
flesh.” '

The hymns speak, as we have already observed, of ¢ Aryan”
cnemies as well as “Dasyu” enemies; and. it seems probable
that the ‘““ Arya”’ enemies were men of the same race as the
Brahmans, but ‘“mneglectors” of Brahmanical sacrifice. The
Kikatas, who ““drew no milk to mix with the soma,” and by
whom ““ the sacrificial kettle” was never heated, may have been
such men ; and so also the “ ten unsacrificing (ayajyavah) kings,”
who were unable to vanquish Sudis, the worshipper of Indra
and Varuna. But the praises of the men who partake in the
sacrificial feast were effectual: “the gods were present at their
invocations,”! and king Sudés triumphed.  To perform sacrifice,
aided by Brahmans, secured prosperity ; whilst dire destruction
overtook kings who scorned or injurcd Brahmans. Some ener-
getic denunciations to this effect are given in the Atharva-Veda.
1f a wicked Réjanya cat the Brahman’s cow, he will ﬁnd that 1t

‘“ contains deadly poison, like a snake.”

“The wicked man who thinks the priest’s food is sweet, while he is
eating it, swallows (the cow) Lristling with a hundred sharp points, but
. cannot digest her.
*The priest's tongue is a bow-string, his voice is a barb, and his
windpipe is arrow-points smeared with fire. With these god-dirocted
and heart-subduing bows, the pricst pierces the scoruers of the gods.”

In another hymn it is declared that— ¥

** Whenever a king, fancying himself mighty, seeks to devour a Brah.
man (his) kingdom is broken up,

'RV, vii,

83, 84 ; Mui ies, vol. ii icsts |
the Vedae Agx » 845 Muir, J. R. A. 8., New Series, vol. il p. 290. Pricsts in
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* (Ruin) overflows that kingdom as water swamps a leaky boat.” !

These passages clearly indicate the imperious ambition of early
Brahmans, and show something of the difficulties with which
they contended. -The scientific attginments of Brahmans, their ,
general learning and their piety, will be touched upon in later
chapters.

! Atharva-Veda, v. 18, 19. Muir,

Miscellaneous Iymns from the Rig-
J. R. A. 8,, New Series, vol. ii, p. 84 f].

and Atharva-Vodas,




“ We've quaffed the Soma bright,
And are immortal grown :
We’ve entered into light,
And all the gods have known.

“ What mortal now can harm,
Or foeman vex us more P
Through thee, beyond alarm,
Tmmortal god, we soar.”
A. V. viii. 48, 3.

CHAPTER V.

Aitareya Brdhmana.— Soma Festival Arrangements.—Story of
Harischandra.— Abkisheka.— Purohita.

‘WE have observed that imposing religious ceremo-
nies were amongst the means adopted by ancient
Hindus to give strength to their few-formed com-
munity, that extension of the ceremonial necessi-
tated additional Vedas, and that to each Veda were
appended treatises called Brihmanas. Our immediate subject
now is the BriAhmana appended to the Rig-Veda. It is called the
Aitareya Brihmana. Tt gives directions for the performance of
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Soma sacrifices;! and it has, within the last few years, been
translated into English by Dr. Haug, late of Bombay, now Profes-
sor at Munich. These sacrifices are still occasionally performed
in western India; and Dr. Haug, when living at Puna as  Super-
intendent of Sanskrit Studies” in the College, had opportunities
of witnessing the whole arrangement. His testimony agrees with
that given by the late Mr. Stevenson iu his introduction to the
Sima Veda, but goes much further into detail.

When the native princes, called Peishwas, were in full pros-
perity, these festivals were not infrequent; but they require an
outlay of many thousand rupees. Brahmans, called Agnihotras,
are, moreover, the only Brahmans qualified to officiate on such
occasions ; and Agnihotras are scarcely to be found at the
present time, except within the dominions of the Guicwar of
Baroda. Knowledge of the correct ritual is fast dying out;
and Dr. Haug had much difficulty at Puna in finding a priest
who was able and willing to instruct him in it. At length,
however, he met with a Srotriya or Srauti Brahman, not only
well versed in the “sacrificial mysteries as they have descended
from the remotest times,” but willing, in consideration of a
promised sum of money, to go through the whole ceremonial in
a secluded part of Dr. Haug’s own premises.®

A Soma sacrifice may be performed in a day, or it may
occupy five days, a month, a year, or “a thousand years.”® If a
five days’ sacrifice is intended, the procecdings are as follows.

! Haug, Essays on the Sacred Lan-
guage of the Parsis, p. 237.

The Soma-plant of the Rig-Veda
used in sacrifice 13 the Asclepias Acida
of Roxburgh, which we have repre-
sented above as twining up a Bambu.
This _plant is now more commonly
called Sarcostema viminalis, or Sarcos-
tema brevistigma, twisting Sarcostema.
Tt is almost destitute of leaves, flowers
small, white, fragrant, pedicelled, col-
lected round the extremities of the
branchlets. Roxburgh says it yields
more pure milky juice than any other

plant he knows, and that this Jjuice is
mild and of an acid nature; the tender
shoots are often sucked by native tra-
vellers. It grows on hills in the Pun-
jab, in the Bolan Pass, in the neigh-
bourhood of Puna, on the Coromandel
coast, &e.—Roxburgl’s Flora Indica,
vol. ii. 82. Birdwood, Bombay Pro-
duets, 1862.

* Haug's Aitareya Brihmana, vol. i.
Preface, vii.

¥ Mr. Stevenson tells us that a strict
Braliman always keeps onc fire burning
in a Yajna+s@ld, or room, in the inner
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Iirst, the priests must be invited. A delegate is sent by the
person wishing to perform the sacrificc to all the Srotriyas
whose services he wishes to engage. The delegate is called a
Somapravika, and he says to the Hotri: ‘“There will be a
«Soma sacrifice of such and such an one; you are respectfully
requested to act as Hotri at it.” Hotri: “ What sacrifice is
it?” Delegate: “The Jyotishtoma-Agnishtoma-Soma sacrifice.”
Hotri: “ What priests will officiate ?” Delegate: ‘ Vishnu,
Mitra, &c.,” meaning priests to represent these gods. Hotri:
« What is the reward for the priests?”’ Delegate : < One hun-
dred and twelve cows.” If the priests accept the invitation, the
sacrificer has then to appoint them to their respective offices.!

And then the Soma, or moon-plant, must be gathered on a
moonlight night from a table-land on the top of a mountain.
The plants must be plucked up from the roots, not cut down.
The bare stems are to be laid on a cart drawn by two rams or
he-goats, and brought to the house of the Yajamana, or insti-
tutor of the sacrifice, ¢.e., the person for whose especial benefit,
and at whose cxpense, all the cercmonies arc performed.? A
sacrificial hall or enclosure must be expressly prepared; and
Dr. Haug gives a plan of such an enclosure as he beheld it
arranged for an Agnishtoma-Soma sacrifice. The Agnihotra
Srotriya, whose assistance he obtained, had not only performed
the smaller sacrifices, such as the new and full moon sacrifices,
but had officiated as the Hotri who calls, or as the Udghtri who
chants, at several Soma sacrifices. Dr. Haug says: “I noted
part of his dwelling-house. This fire is

called the Girhapatya, or * household
guardian.” «1t is fed with paldsa

butter in India is separated from milk.”
—-Stevenson, Trans. Sima-Veda, Pre-
face, vii.

wood (Butea frondosa), and no other
should be used. Twenty-one pieces,
cach a cubit long, are directed to be
got ready against a sacrificc.” Fire
produced from arani wood is required,
in addition, at a Somayiga (or Soma
sacrifice),—the process by which such
lire is obtained being called churning,
becanse ““it resembles that by which

' Haug, Introg vol. i. p. 5G.

* Tukrdma, Who "flourished in the
Deccan about three hundred years
since, speaks, Mr. Stevenson says, ol
muzzling the ram, and beating 1t to
death by the fists, as necessary parts of
this rite.—See Tukirdma, at the close
of our chapter on Sects.
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carefully cverything I saw during about five days, and always
asked for explanation if I did not properly comprehend it. 1
was always referred to the Sltras and the Prayogas, or pocket-
books of the sacrificial priest, so that no deception could take
place.” The information was given in the Marathi language,*
and most of the ceremonies only partially performed in order to
save time; but he afterwards made his knowledge more com-
plete by oral instruction from the same, and some other sacri-
ficial priests and Agnihotrins, who had the sacrificial operations
performed on themselves and in their behalf.”’t

Most of the officiating priests appear to have entcred at the
bottom of the hall by the western gate. On the left stand the
Chamasa Adhwaryus, or the priests appointed to carry in pro-
cession cups filled with Soma juice. Beyond thesc cup-bearcrs
stand the Adhwaryus, priests who mutter prayers or formulas,
and near the Adhwaryus the Agnidhra, whose name indicates
that he kindles the sacred fires. On occasion of a great festival
his duty was to stand with a wooden sword, called sphya, round
which twelve stalks of Kusa grass are ticd with three knots, and
hold up this sword so long as the principal offerings last,—the
purpose of this act being to kecp the Rékshasas, or evil spirits,
away from the sacrifice.®

The words used by the Agnidhra holding the wooden sword
are from the Rig-Veda.

“«M ay our prayers be heard. I place before (me) Agni with reverence ;
we have recourse to his celestial might.”s

This ceremony, with the formulas used, closely resembles
what is recorded in the Zend-Avesta of the angel Serosh, who

holds in his hand a sword, to keep the Devas from the creation
of Ormuzd.?

! Ait. Br., vol. i. Preface, viii. » Wilson’s trans., vol. ii. p.58; R.V.
2 Ibid, Intro. 15, i 139, ’ o=
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Just in front of the western gate, at the bottom of the hall,
the first object met with, after lifting the curtain or covering
cloth, was a large fire right in the centre. Near this fire, called
the Gﬁ;rhapatya fire, stood the Prastotri, who chants the prelude
in a ceremony about to be described. Beyond the Gérhapatya-*
fie also, up the centre, is what is called a vedi, or altar, on
which they placed sacred grass, ready-prepared rice, and other
offerings. On the right hand is “a place for the sacrificer’s
wife.” “The rule is, that the sacrificer must always have his
wife with him (their hands are tied together on such an occa-
sion) when he is sacrificing.”

Beyond the vedi is the Ahavaniya fire; and this brings us to
the large space on the left set apart for the singers or Udghtris.
This place is distinguished by the planting of the stem of au
Udumbara trce.

Just beyond the singers, but in the same compartment of the
hall, we observe seven little circles in a row, stretching all
across from north to south. These are headed, as it were, by
the Agnidhriya fire on the north, and the Marjali firc on the
south. The seven little circles“are ¢ the so-called Dhishnyas, cx-
tending in a straight line from the Méarjali to the Agnidhra
fire.”” They are appropriated to certain Hotri priests, a small
carthen ring in which sand, dust, &c., is thrown, and a little
fire (from the Agnidhra) lighted on it,” being neccssary for the
protection of the Hotri priest who stands near it. The Brih-
mana cxplains. that Asuras and Rikshasas could not drive away
the Hotris when protected by the Agnidhra fire. Beyond all
these fires were places appoiunted for depositing Soma, and for
the carts called Havirdhinas, on which the priests brought
various parts of the sacrifice.

At the top of the hall, or cast end was what they call the
Uttard Vedi, or last altar.

At this end also stands the Yipa, or sacrlﬁcxal post, decorated

! Haug, Ait. Br,, vol. ii, p. 466,
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with flags and streamers. This post is close to the east gate.
On the left hand is the place of slaughter, and near this what is
called the ¢ Chatvéla for making ablutions.”

The preliminary purificatory rites took place at the bottom of
the hall around the first fire. The closing rites are performed
at the other end, and many processions are made from the one
end to the other. The priests who carry cups of Soma-juice
have to make a circuitous route, which is traced on the ‘ plan,”
from the first vedi, through the two centre gates past the
Udambara tree through another gate, round the Agnidhra fire,
and on to the eastern altar, called Uttara Vedi.

At an early stage of the proceedings certain rice cakes, called
Purodésa, are offered to Agni and Vishnu. Dr. Hang witnessed
the preparation of these cakes, and says : “The Adhwaryu takes
rice which is husked and ground, throws it into a vessel of
copper, kneads it with water, and gives the whole mass a
globular shape. Hec then places this dough on a picece of wood,
hefore the Ahavaniya fire. After it is half cooked, he takes it
off, gives it the shape of a tortoise, and places the whole on
cleven potsherds. To complete the cooking, he takes Dirba
(or Dub)-grass, kindles it, and puts it on the Purodisa.” When
ready, he pours over it melted butter, and places it on the
appointed Vedi.!

The presentation of rice-cake forms part of the preliminary
ceremonies which purify a worshipper, and make him worthy to
participate in the more important sacrifices. One of these rites,
called the Dikshaniya Ishti, is a very curious ceremony. Appa-
rently, it was suggested by a feeling very nearly akin to belief
in original sin. The gods, and especially Vishm} and Agni, arc
iwvoked to come to the offering with  the DikshA.” Dikshd
means, we arc told, a new birth. ¢ Grant the Diksha to the
sacrifice,” or give new birth to the sacrifice. Agni, as fire, and
Vishnu, as the sun, are invoked to cleanse the sacrificer, by the

1 Haug; Ait. Br,, vol. ii. p. 3, nofe.
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combination of their rays, from all gross and material dross.
The worshipper is then covered up in a cloth, on the outside of
which is placed the skin of a black antelope; and, after a
certain time has elapsed, and specified prayers have been re-
cited, the coverings are removed, the new birth is considered té8
have been accomplished, and the regenerated man descends to
bathe.! )

After the Dikshi follows the Pravargya ceremony, which
takes place at the west end of the hall, near the Géarhapatya
fire. The proper nourishment for a new-born infant body is
milk, and therefore when the sacrificer is new-born he must
drink milk. A bowl or pipkin of clay is made hot by being
placed on burning sticks in a circle of clay marked in the plan
as Khara. A cow is brought forward and milked, the new milk
is poured into the hot pipkin, and from this the sacrificer is
required to drink by the aid of a special great wooden spoou.
Looking at the plan, we find that the chief singer, called the
Prastotri, stood during these ceremonies with his back to the
west gate, close to the Gérhapatya fire. “The Prastotri chants
the prelude . . . . the Pratihartri chants the response.”? The
ceremonies being concluded, the sacrificer is said * to participate
in the nature of the Rig, Yajus, and S&man, the Veda, the
Brahma, and immortality, and is absorbed in the deity.”s

‘We have already had occasion to state that at solemn festivals
“ Agni should he bhorn anew,” or fire must be obtained by
friction. The new-born is carried from the western end of the
hall, and is deposited with much ceremony in a hole, called
Ndbhi, at the eastern end. The Ndbhi, which is called the
‘nest of Agni,” is lined with Kusa grass, and furnished with

' Haug, Ait. Br., vol. ii. p. 1, whole
of 1st chapter. Max Miiller, A. 8. L.,
p. 390. In later times, and in other
countries, J)assing through a hole-in a
rock served instead of the covering up.
Kelly calls attention to the custom in

Europe of passing through a gap in a
churchyard wall, or a holg in agtrgo, for
the cure of cortain diseases.—Kelly’s
Folk-Lore, pp. 164—157.

2 Ait. Br,, vol. i. Intro., p. 62.

3 Thid, vol. ii. p. 51.
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sticks of an odoriferous fir-tree and a braid of hair. The two

carts, called HavirdhAnas, are now drawn by the priests up to

this new fire which has been placed in the Uttari Vedi, or the

altar near the eastern gate. In the carts are the Soma and -
Ghee about to be presented.

When at length the sacrificer is considered qualified to
present the annual sacrifice, the Yiipa, or sacrificial post, is
anointed. It is erected close to the eastern gate, just beyond
the Uttard Vedi, on which Agni’s nest was placed. The Yipa
may be made of Khadira wood, or Bilva or Palisa wood. It is
a lofty post decorated with ribbands and surmounted by a flag.
The Hotri priest repeats the first verse of Viswamitra’s hymn.
“The priests anoint thee, O tree, with celestial honey (butter).
&e.”  Fire is then carried three times round the animal, and
directions given to.the slaughterers to commence.?

This annual sacrifice occupies the fourth day ; but the great
day of the festival is the fifth, which is devoted to  the squeez-
ing, offering, and drinking of the Soma juice at the morning,
mid-day, and evening libations.” The four previous days are
merely introductory to this ‘ holiest rite”’# of the Brahmanical
ccremonials. The priests cnter the hall by the eastern gate,
and pass on to the two carts, or Havirdhanas, and repeat prayers
whilst applying their squeezing stones to the Soma stalks.
Some of these priests must wear flat gold rings. At the morn-
g libation scven priests hold cach a cup filled with Soma, and
as the Hotri priest repeats the appointed prayer, a libation from
cach of these cups is thrown simultaneously into the fire,—what
is left is drunk by the priests.s

Many pages of the Aitareya Brihmana arc devoted to prayers
proper for recitation at each of the three libationg, but it would
be tedious to follow the ceremonics more fully. Many of the
dircetions refer to the: music which accompanied the prayers.

' Maug, Ait. Br. vol. ii. p. 62, 68— * Haug, Ait. Br. vol. i, Intro., p. 59.
74 RV il 8. 3 Tbid, vol. ii. p. 394, role.
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This appears, in a measure, to have been descriptive. A pre-
lude in a low toue signifies night, whilst a flourish at the end in
a rising tone indicates coming day, and this, called Sandhi, the
joining of night and day.' )

There is a curious passage in which the sun is said never o
set:

¢ The sun does never set nor rise. When people think that the sun
is setting (it is not so). For after having arrived at the end of the
day, it makes itself produce two opposite cffects, making mght to what
is below, and day to what is on the other side.”#

Many passages of this Brihmana might be cited as exempli-
fying the vague, imaginative, half-humorous fashion in which
Brahmans were often accounting for natural phenomena. As
when the sun in its yearly course arrives at the highest point of
the heavens, they say that the gods were afraid of his falling
from the sky, and “pulled him up, and tied him with five
ropes.” The five ropes being chaunts or musical invocations.

Tor the “airy descending roots” of the banyan tree they
account by saying that when the.gods, after the sacrifice (at
Indra’s inauguration) went up to heaven, they tilted over their
Soma cups, whence banyan trees grew; and in Kurukshetra,
where this happened, these trees, it is stated, are still called
Nyubja, i.e., “ tilted over.”?

Some passages refer to distinctions of caste, and the diffi-
culties felt in determining such points.

“ The Rishis, when holding a sacrificial scssion on (the banks
of) the Saraswati, expelled Kavasha, the son of Ilisha, from
their Soma sacrifice (saying), How should the son of a slave-
girl, a gamester, who is no Brahman, remain among us, and
become initiated (into all sacrificial rites) ? Thcy turned him

! Haug, Ait. Br, vol. ii. p. 266 f, p. ITaug, Ait. Br. vol. i, p. 242.
111 Ibid, p. 486.
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out (of the place) into a desert, saying, that he should die of
thirst, and not drink the water of the Saraswati.” But a prayer
was revealed to him by which he obtained the favour of the
waters, and the Saraswati surrounded him on all sides. When
¢he Rishis saw this, they said the gods know him, let us call
him back.!

On another occasion a question is raised as to what the priest
called Brahm4 does to merit a reward. The Adhwaryu carries
the Soma cups, the Udgéitri sings, the Hotri says Y&jyﬁs, or
prayers. “But on account of what work done is the BrahmA to
receive his reward ??  The answer is, that ¢ he receives it for
his medical attendance upon the sacrifice, for the Brahma is the
physician of the sacrifice.” The Brahmé does half the work,
because he directs the whole.?

The 7th and 8th books, which are the last books of the
Aitarcya Brihmana, tell of remarkable occasions on which
Soma has been, or should be, celebrated. The longest story,
that of Sunahsepa, has long been well known in English and
German literature, having been translated by the late Professor
1. H. Wilson, in the Journal of the Royal Asiatic Society, vol.
xiii. pp. 97—102, by Professor R. Roth in Professor‘Weber’s
Indische Studien, vol. i. p. 458 ff., and afterwards by Professor
Max Miiller, in his History of Ancient Sanskrit Literature.
The following is a short summary of it.

A king named Harischandra had a hundred wives, but no son,
and this was to him an uunbearable affliction, for he had been
assurcd by the Rishi Nérada that if he had no son he would have
no existence after death, but that ““a father who beholds the face
of a living son, discharges his debt (to his forefathers), and
obtains immortality.” Acting on Nérada’s advice, the king
prayed to Varuna, and, most imprudently, followed his prayer
by a promise that if a son were granted, that son should be

' Huug, Ait. Br., vol. id. p. 112, | * Haug, Ait. Br., vol. ii, p. 376,
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given to Varuna in sacrificc. A son was born and named
Rohita, and claimed according to promise by Varuna. The
father said he was yet too young, and Varuna consented to
delay ; but each year the same thing occurred. Varuna claimed
the child, and the father ever made some pretext for delay. A#
length the father told the sony. that he had promlscd him in
sacrifice, and that the time for it had come. But the son ob-
jected, took his bow, and escaped to the woods. After the son
had been wandering about for a year, his father the king Haris-
chandra was afflicted with dropsy. So soon as Rohita, the son,
heard of this, he went to.the village; but Indra, in the disguise
of a Brahman, spoke with Rohita, and persuaded him to con-
tinue roaming. After a third ycar he agajn met Indra in the
form of a man, who went round him, and.said : “ The fortunc
of a man who sits, sits also; it rises when he rises; it slecps
when he sleeps ; it moves well when he moves. Travel.” And
thus he travelled a fourth year in the forest, and then Indra
said : “A man who sleeps is like the Kali age; a man who
awakes is like the Dvapara age; a man who rises is like the
Tretd age; a man who travels is like the Krita age. Travel.”
And thus he travelled or wandered for a fourth year. But
again, on entering the village, he met Indra, and he said to
him : “The Kali is lying on the ground, the Dvipara is hover-
ing there; the Tretd is getting up, but the Krita happens to
walk (hither and thither). Therefore wander, wander.” Thesc
four, Kali, Dvipara, Tretd, and Krita, are the four Yugas, or
ages of the world, but they are also names of dice used in
gambling ; and Dr. Haug believes the meaning of the passage
to be that, as Kali the unluckiest die was lying, and Krita the
luckiest was in full- motion, the fature looked well for Rohita,
and he had better remain in the forest. In the sixth year the
wanderer mects with a starving family of Brahmans. The
father of the family is Ajigarta, the son of Sdyavasa; to him



HARISCIIANDRA AND SUNAHSEPA. 97

Rohita says: “Rishi, I will give you a hundred cows if you
will give me one of these thy sons to be sacrificed in my place.”
The father embraced the eldest son, and said: ‘“Not him.”
The mother embraced the youngest, and said: “Nor him.”
Thus they agreed to give Sunahsepa the middle son. Rohita
save a hundred cows, took him, and went from the forest to the
village. And he came to his father, and said : “ Rejoice, father,
for with this youth I ransom myself.” The father went to
Varuna, and said: “ With this youth will I sacrifice to you.”
And Varuna replied: “Be it so; a Brihman is better than a
Kshatriya ;”—meaning that the son of the starving Brihman
Ajigarta was a more acceptable offering than Rohita, the son of
a king. Varuna, the}gbd, then directed Harischandra, the king,
to perform the sacrificial ceremony termed the Réjasfiya, at which,
on the day appointed for the Abhisheka ceremony, Sunahsepa
was to be offered in place of the usual animal victim sacrifice.
At this sacrifice ViswAmitra was the Hotri priest, Jamadagni
the Adhwaryu priest, Vasishtha the Brahman, AyAsya the Ud-
gitri priest; but when the victim was preparcd, they found no one
to bind him to the sacrificial post. Then said Ajigarta: ¢ Give
me another hundred, and I will bind him.” After he had been
bound, the Apri verses had been recited, and the fire carried
round him thrice, no immolator could be found. Then again
Ajigarta said: “ (3ive me another hundred cows, and I will im-
molate him.” They gave him another hundred, and hc went
forth to whet his knife. Then Sunahsepa became aware that
they were about to kill him, as if he were not a man, but a
beast, and he felt that prayer to the gods could alone release
lim.  One god referred him to another. At length he praised
Indra with certain specified hymns. Indra expressed his plea-
sure by presenting him with a golden car. Sunahsepa thanked
him in another verse, and bade him pray to the Aswins. The
Aswins desired him to praisc Ushas with the three vcrses which
follow the Aswin verses. As he repeated one verse after the
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other, his bonds fell off, and his father, the king Harischandra,
was cured of his complaint.

So soon as Sunahsepa was released, the officiating priests re-
quested him to perform the Abhisheka ceremonies, which con-
clude a Réjasiya sacrifice. Sunahsepa consented, and saw, or
invented, the method of direct preparation of the Soma juice,
called Anjahsava, reciting at the same time four verses; and
then, whilst reciting another hymn, he poured the Soma into the
Drona-kalasa (or pitcher). Then, returning from the Uttarf
Vedi at the east end, near which stands the sacrificial post, he
performed the concluding ceremonies at the Vedi, which stands
at the bottom or western end of the hall. Finally, Harischandra
(the king) for whom this kingly sacrifice was performed, was
summoned to the Ahavaniya fire whilst another specified versc
was recited.

When the rite was over, Sunahsepa placed himself by the
side of Viswimitra. Ajigarta then said: “O Rishi, return mc
my son.” Viswimitra replied: ¢ No; for the gods have given
him to me.” TFrom this time his name became Devarita (Theo-
dotus) the son of Viswimitra. Ajigarta then appealed to his
son, saying: ‘‘ Come thou, my son ; hoth I and thy mother call
thee away. Thou art by birth an Angirasa, the son of Ajigarta,
celebrated as a poet; go not away from the line of thy grand-
father ; come back to me.” But the son replied: ¢ Thou hast
been seen with the knife in thy hand, a thing not seen even
amongst Stidras. Descendant of Angiras, thou hast preferred
300 cows to me.” Ajigarta replied: “ My son! the wicked act
that I have commited afflicts me. I throw it from me; let one
hundred cows be thine.”” But Sunahsepa objected, that he who
had once done a wicked deed would be capable of doing the
same again, and believed that his father would ever retain a
vile Slidra disposition.

Sunahsepa was, therefore, from this time forth, enrolled as a
son of ViswAmitra, by the name of Devarita; and it is remark-
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able that, although Viswimitra had become well established in
society as a Brdhman, he felt that it strengthened his position
to establigh Sunahsepa as his son; the reason being that, whereas
ViswAmitra was born a Kshatriya, Sunahsepa was the descendant
:)f a genuine line of illustrious Brdhmans.

This story, contained in many verses, must be recited on
cvery occasion of a king’s inauguration. To quote the words of
the Aitareya-Brihmana :

“ The Hotri, when sitting on a gold embroidered carpet, recites
them (the verses) to the king, after he has been sprinkled with the
sncred water. The Adhwaryu, who repeats the responses, sits likewise
on a gold-embroidered carpet. For gold is glory. . . . . The king
must give a thousand cows to the teller of this story, and a hundred to
him who makes the responses; and to each of them the gold-em-
broidered carpet on which he was sitting; to the Hotri, besides, a
silver-decked carriage drawn by mules.”t

“ A victorious king is likewise recommended to have this legend
recited to him, though he may not have performed the sacrifice; and a

man desirous of progeny is promised the birth of a son if it is properly
read to him."?

The eighth and concluding hook of the Aitareya-Brihmana is
entirely occupied with kings’ inaugurations, or Soma sacrifices
performed for kings. For translation and explanation of these,
we avail ourselves of Dr. Goldstiicker’s Sanskrit Dictionary,
Art. Abhisheka, or inauguration of a king. ¢ This ceremony is
either part of a Réjasfiya . . . . . when it is called Punar-
abhisheka, second inauguration, or it is not part of a sacrifice,
and occurs at a king’s accession to the throne.” g

“ The Punarabhisheka is performed by the king at the end of
a Rfjasliya. . . . . . There must have been prepared for the occa-

' Haug, Aitareya Brahmana, vol. ii,  pedia, part 81, p. 589, art. “Veda ;‘"
" ;WO‘ and his Senskrit. Dictionary, s. v. Abhi-
Goldstiicker, in Knight's Eucyelo-  sheka.



100 AITAREYA-BRANIMANA.

sion a throne-seat of the wood of the Udumbara trec (ficus
glomerata), resting on four legs a span high, with boards placed
on them and side-boards,—the whole well fastened with cords
made of munja grass (Saccharum munja), a tiger-skin whicl)
is placed on the seat with the hairs upwards and the neck to the
east, a large four-cornered ladle made of Udumbara wood, and a
branch of the Soma. In the ladle have been placed eight things
—curd, honey, clarified butter, water procceding from rain
during sunshine, blades of Sydma grass, and sprouts, spirituous
liquor, and Db grass (Panicum dactylon). To preparc a site
for the throne, three lines must he drawn with the sacrificial
implement called Sphye . . . . . so that the two feet to the
north come to stand within the Vedi, or sacrificial ground, and
the two to the south without.”

All these arrangements are typical, and sometimes the types
are not very obvious. The tiger-skin, however, promises in-
crease of power, ‘“for the tiger is the Kshatriya of wild beasts.”
Spirituous liquor is the type of a Kshatriya’s power, on account
of its fierceness and hotness . . . . . . and Db grass is the
Kshatriya of plants, because it is firmly fixed in the soil by
many roots.

At one time the king has to kneel down at the back of the
throne-seat with his face to the east. Then hc appears to have
resumed his seat, and the priest, covering the head of the king
with the Udumbara branch, pours the liquid over him while
repeating verses from the Rig-Veda.

“These waters are most propitious. They have healing power to
free from all disease . . , . With which Prajapati sprinkled Indra,
the king Soma, and Manu, with these I sprinkle thee, that thon
becomest king of kings in this world.”

*“The divine Savitri has given his consent, therefore T pour (this
liquid) over thee with the arms of the Aswins.”

“ After the liquid has been poured over the king, the priest
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places in his hand a goblet of spirituous liquor and recites the
following verse : ‘

«Soma, with thy most sweet exhilarating drops, purify (this sacri-
Jicer), for thou wast poured out for Indra to drink,’

“Then he recites, and makes the king repeat after him, the
following invocation :

* (Somn and spirituous liquor), because a separate residence has been
allotted to you by the gods, therefore do not combine in the lofty
wther ; liquor, thou art powerful, but thou, Soma, art a king. Do not
harm him (the king) when you enter into your several receptacles (i.e.,
into the stomach).’

“By the recital of these verses, spirituous liquor and Soma
become identified. Having drunk, the king presents the rest to
a man whom he considers his friend; for drinking out of the
same cup is the mutual practice of friends. He then places the
Udumbara branch on the ground as a symbol of essential juice
and food, and prepares himself for descending from the throne-
scat.; but while he is still seated, and puts his feet on the
ground, he says: ‘I firmly stand on exhaled and inhaled air; I
firmly stand on day and night; I firmly stand on food and
drink ; 'on what is BrAhmana, on what is Kshatriya, on these
three worlds stand I firmly.” He then descends, sits down on
the ground with his face towards the east, utters thrice the
words, ‘Adoration to what is Brihmana,” and offers a gift. . . .
After this ceremony the king rises, and puts fuel into the
Ahavaniya fire while uttering the words: ¢ (Wood), thou art
fuel ; bestow on me sharpness of sense and streng,th of body.’”
Invocations to be used, in the case of a king’s assistance in war
heing required by another king, are indicated; and further
verses being recited to insure freedom from enemies, the king
returns to his palace, where “he sits down by the domestic fire,
and the Adhwaryu pricst makes for him, out of a goblet, four
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times three oblations, with clarified butter, to Indra while re-
citing the three Rig-Veda verses ix., 110, 1—3.”

When the Abhisheka does not form part of a Réjastiya sacri-
fice, it varies a little from the Punarabhisheka just described.
The ceremonies are an imitation of those which took place wherr
Indra was consecrated as supreme ruler amongst gods. The
throne-seat on that occasion was made of verses from the Rig-
Veda. Savitri and other gods supported thg legs of the throne,
whilst the Aswins held the side-boards. The head of Indra was
covered with an Udumbara branch, the leaves of which had
been wetted, and he was sprinkled with the liquid already men-
tioned, whilst the appointed verses were recited. When this
ceremony is performed for a mortal king, the priest begins by
requiring the king to take the following oath: “If I, the king,
do ever harm to thee, thou (the priest) mayest deprive me of all
pious acts which I have done from the time of my birth up to
that of my death, of heaven, and whatever else good has been
accomplished by the, of long life and offspring.”” He then
orders his attendants to bring four kinds of fruit and four kinds
of grain. These fruits and grains were not used in the Punar-
abhisheka. The fruits are from the four gigantic fig-trees of
India,—the Nyagrodha, or Banyan, the Udumbara, the Aswat-
tha, or Pipal, and the Plaksha. The grains are kinds of rice
and barley. The banyan, with its many stems, is considered
the Réjan of trees. Less obvious reasons are given for the
selection of the other substances. Barley is a type of military
commandership; curds make the senses sharp, and so forth.
Having been sprinkled with this peculiar decoction, and proper
verses having been recited, the king must make a present to the
inaugurating priest of gold, a field, and cattle—the larger the
amount the better for the king, After receiving the gift “the
priest hands to the king a goblet of spirituous liquor reciting
the verse: ‘Soma, with thy most sweet exhilarating drops,
&c., and the king drinks of it. . . . . By this manner of drink-
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ing, the spirituous liquor becomes a kind of Soma, and it is the
Soma, not the spirituous liquor, that is drunk by the king.”

The concluding chapters of the Aitareya-Brihmana show, by
historical example, how entirely the prosperity of kings depended
upon the due performance of religious ceremonies, and the
liberality with which those officiating priests were afterwards
rewarded. We will select a few passages in which names occur
already become famjliar :

« By this great inauguration similar to Indra's, Tura, son of Kavasha,
consecrated Janamejaya,”—and thereby did he ¢ subdue the carth
completely all around . . . . : and perform the sacrifice with a horse
as un offering . . . . . a horse fed with grain with a white star on his
forehead, and bearing a green wreath around his neck.”?

« With this ceremony Vasishtha inaugurated Sudas . . . . . thence
Sudas went conquering everywhere over the whole earth up to its ends,
and sacrificed the sacrificial horse.”#

One king, after being inaugurated :
t-‘.

“ Loosened eighty-eight thousand white horses from their strings, and

presented those which. were fit for drawing a carriage to the sacni-
ticing Purohita.”3

Of the son of Atri it is said that “ He bestowed in gifts ten
thousand girls adorned with necklaces, all daughters of opulent
persons, and brought from various countries.”

This holy son of Atri,* whilst distributing ten thousand
elephants, grew tired, and dispatched messengers to finish the
distribution. ‘A hundred (I give) to you; ‘A hundred to
you;’ still the holy man grew tired, and was at last forced to
draw breath while bestowing them by thousafids.”+

The magnitude of this gift was, however, exceeded by that of
Bharata, the son of Dushyanta, who distributed in Mashnira a

! Colebrooke, Misc. Ess., vol. i. p. 39. 3 Tbid, p. 5625. .
? Haug, Ait. Br., vol. ii. p, 524. 4 Colebrooke, Misc. Ess., vol. L. p. 41,
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Lundred and. seven thousand millions of black elephants with
white tusks, and decked with gold. This same Bharata bound
seventy-eight horses (for solemn rites) near the Jumna, and
fifty-five on the Ganges.!

In conclusion, a story is told of Atyaréiti, who was no king,®
but who, nevertheless, subdued the whole earth by means of this
ceremony. But when the Bréhman who had officiated asked
for his reward, Atyarati replied: When I conquer Uttara Kuru,
thon shalt be king of the earth, holy man, and I will be merely
thy general!” The Brahman replied : ¢ Uttara Kuru is the
land of the gods; no mortal can conquer it. Thou hast cheated
me, therefore I take all from thee.” And Atyariti, thus de-
prived of vigour, was slain by king Sushmina. For Atyariiti
had not kept his oath.

The fortieth and last chapter of the Aitareya-Brihmana begins
thus :—

* Now, about the office of a Purohita. The gods do not cat the
food offered by a king who has no house-priest. Thence the kings
even when (not) intending to bring a sacrifice, should appoint a Brah-
man to the office of house-priest.” 2

The king who appoints a Purohita is protected by Agni, fire,
but with him who does not, the fires get displeased, and “ throw
him out of the heaven-world (and deprive him) of the royal
dignity, bravery, his kingdom, and his subjects.”s

When a king appoints a Purohita, he repeats a prayer in
which he entreats that all the herbs of a hundred kinds over
which king Soma rules will grant him uninterrupted happiness.
One part of the ceremony requires the king to wash the Puro-
hita’s fect, by which he obtains sharpness of senses whilst
saying: “I wash, O gods! the first and sccond foot for protect-

! Goldstiicker, Sans. Dic. * Haug, vol, ii, 52809,
* Colebrooke, Misc. Ess., vol. 1. p. 43, * 1bid, p. 533.
and Haug, Ait. Br.,, vol. ii. p. 527.
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ing my empire, and obtaining safety for it. May the waters
which served for washing the feet (of the Purohita) destroy my
cnemy.”

And, lastly, rites are-described ensuring the destruction of the
king’s enemies. We cite a few sentences :

« Foes, encmies, and rivals perish around him, who is conversant
with these rites.”

« Whenever lightning perishes, pronounce this (praycr), ¢ May my
enemy perish,”” :

“ When rain ceases. . . . . . . ‘When the moon is dark. . . . . ..

When the sun sets. . . . . . When fire is extinguished, pronounce,”
&e.

On ecach of these five occasions the same prayer must be pro-
nounced ; but “he who uses this spell must observe the follow-
ing rules. e must not sit down until his enemy is seated, but
stand, while he thinks him standing. He must not lie down
before his enemy has done so, but must sit, whilst he thinks
him sitting. He must not slecp until his enemy has fallen
asleep, but must keep awake, while he believes him to be awake.

In this way he subdues his cnemy, even if he wear a helmet of
stone.” |

' Haug, vol. ii. p. 534 f.  Colcbrooke, Misc. Ess., vol. i. . 43.
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“ At the full moon festival a branch of the Paldsa tree was stuck in the ground
in front of the chamber containing the sacrificial fire,”—P. 109.

CHAPTER VI

Adlitional Vedas.—8dma-Veda.— Yajur- Veda.—Satapatha-Brikmana appended
to the Yajur-Veda.—Full Moon Sacrifice and Pastoral Ceremonies.— Wild
Theories.—Origin of Men and Gods.— Deluge,—Manu.— Ydjnavalkya, o
leading Character.

Havine accomplished our sket‘ch of the Rig-Veda and of its
principal Brdhmana, we proceed to the Sima-Veda, the verses
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of which are taken from the Rig-Veda. A valuable synopsis
has been made, which enables the student to compare the verses
in the SAma-Veda with those of the Rig-Veda; but the result
of such comparison shows that the compilers of the later col-
dection ““lost sight of the original nature of the Rig-Veda
hymns and of their poetical worth.” But although no respect
was paid to the thoughts intended, their poetical greatness is
not wholly destroyed, even in the ‘‘ garbled assemblage” in
which these verses are given in the SAma-Veda. Eight of the
treatises called Brihmanas are said to be connected with this
Veda, but their contents are not fully known. Soma-sacrifices,
incantatory ceremonies, omens, and rites, to be performed on .
occasions of disaster, as earthquakes, are subjects fully dis-
cussed.

The Yajur-Veda is also a ‘liturgic book,” the contents of
which are partly taken from the Rig-Veda. But in addition to
these borrowed verses, it gives passages in prose called yajus
(lit. that by which the sacrifice is effected), and to these the
Yajur-Veda owes its name.! In the train of this Veda, Brah-
manical literature made its greatest development. Its subjects
required more explanation than those of the other Vedas, and
the ceremonial for which it was put together is ‘ much more
diversified and elaborate than that of the Sfma-Veda, and the

~mystical and philosophical allusions which now and then appear
in the Rig-Veda, probably in its later portions, assume a more
prominent place in the Yajur-Veda. In one word, it is tke
sacrificial Veda, as itsname indicates.”¢ Hence it was looked
upon as superior to the ‘Rig-Veda, in which there is no system
of rites; and SAyana, the great commentator of thesVedas, who
lived only four centuries ago, says, in his Introduction to the
hymnical portion of the Yajur-Veda (or Taittirlya-Sanhitd):

w ! Che)mbers's Encyclopeedia, Art. 2 Art. “Veda,” in Knight’s Encyclo-
Veda,” 1867, peedia, p. 584.
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“The Rig-Veda and the SAma-Veda are like fresco-paintings,
wlhrcas the Yajur-Veda is the wall on which they stand.””!

The older Yajur-Veda, or Taittirlya Sanhitd, nevertheless
gave rise to what looks verir like a schism, and a second Yajur-
Veda was prepared, as the legend says, by Yijnavalkya. It ie
called the white, or clear, Yajur-Veda, to distinguish it from
the Taittiriya, or black Yajur-Veda. The sacrifices treated of
arc mainly the same in each of these works. Colebrooke alludes
to one in which “six hundred and nine animals of various pre-
scribed kinds, domestic and wild, including birds, fish, and
reptiles, are made fast ; the tame ones to twenty-one posts, and
the wild in the intervals between the pillars; and, after certain
prayers have been recited, the victims are let loose without
injury.”’¢  Another cererony unknown to the other Vedas is
the Purushamedha, or man-sacrifice: “An emblematic cere-
mony in which one hundred and eighty-five men of various
specified tribes, characters, and professions are bound to eleven
posts, and consecrated to various deities.” The Sarve-medha,
or all-sacrifice, and the Pitri-medha, or sacrifice to the Manes,
are also mentioned in this Veda; and for these and other
rcasons the Yajur-Veda is believed to be a much more recent
composition than the Rig or the Sima-Veda. It is worthy of
notice,” says Professor Goldstiicker, “ not only that all the four
castes, the institution of which cannot with certainty be traced
to the period of the Rig-Veda-Sanhitd, made their appearance
in the Yajur-Veda, but also that it contains many words which,
in the mythology of the epic poems and the Purfnas, are names
of Siva, the third god of the later Hindu triad.” 3

It is therefore évident that this Veda belongs to a period sub-
scquent to that of the Rig-Veda, and that it was not composed
until the Hindus had become a settled people, located appa-
rently at the base of the Himalaya mountains, and to the cast-

' Max Miiller, A. 8. L., p. 175. * Knight’s Encyclo., part 81, p. 505,
¢ Colebrooke, Mize, Ess., vol. i. p. 61, art. “ Veda.”
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ward of the river Sutledge. And not only is the whole Yajur-
Veda later than the Rig-Veda, but that portion of it called
white is later than that which is known as the Taittirlya, or
black Yajur-Veda. This fact we learn from Pénini, who men-
;ions the black, but was unacquainted with the white. The
Satapatha-Brihmana which is attached to the white, or later
portion of this Veda, is a work of considerable importance. 1t
describes a variety of solemn sacrifices in which the juice of the
Soma plant is the chief ingredient; but these are introduced by
the smaller festivals called Darsaptirnamésa, which are held at
new moon and full moon. The pastoral ceremonies by which
this sacrifice is accompanied are described by Colebrooke. An
oblation of whey prepared from new milk being indispensable,
the calves were separated from their mothers, in order to securc
sufficient milk, and as an annual festival it was held after the
rains had restored the herbage. Colebrooke says: “ This rite
comprehends the sending the cows to pasture after separating
their calves, touching them with a leafy branch of Palfsa
(Butea frondosa), cut for the purpose, and subsequently stuck
m the ground in front of the chamber containing the sacrificial
firc as a protection of the herd from robbers and beasts of
prey.”’!

Professor Max Miiller also alludes to this festival as: “1In
the beginning of the Darsapiirnamfisa sacrifice, the Adhwaryu
priest having called the cows and calves together, touches the
calves with a branch,” and says : “ You arc like the winds.”*

It may be this ceremony which is represented in a picture
from the caves of Ajanta which has ‘often puzzled me. The
picture is long and narrow. At one end stands a fJ’rﬁest; in his
hand he has a small cup, whilst a long procession of cows and
calves come up to he touched by him.> In the BrAhmana it is

; Mise. Essays, vol. i, p. 818. * I cannot now remember whether
A 8. L, . p. 352, this is the same picture as that
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with a branch of the Palésa tree that the priest is to touch the
calves, and the Paldsa, or Butea frondosa, is a tree well known
to Sanskrit literature. Yé4jnavalkya says: “ As the leaf of the
Palésa is supported by a single pedicle, so is the universe upheld
by the syllable om.”? This beautiful tree extends into the
Puiijab as far as the western bank of the Jhelum. It is known
to travellers as the Dhak tree.

But the full-moon festival, although ‘interesting in itself,
occupies but a limited place in the Satapatha-Brihmana. Its
theories of creation are of greater interest to us. “In the be-
ginning, it states, this universe was non-existent. But men
say, ‘ what was that non-existent?” The Rishis say that in the
beginning there was non-existence. Who are these Rishis?
The Rishis are breaths. Inasmuch as before all this (universe),
they, desiring this (universe), strove (arishan) with toil and
austerity ; therefore they are called Rishis.” From the Rishis
seven separate men (Purusha) are created, and from the seven
men comes Prajépati.?

The same idea of Prajipati being composed of seven men
occurs, Mr. Muir tells us, again in the Satapatha-Brihmana.

“These seven men whom they made one man (Purusha) be-
came Prajpati. He created offspring. Having crcated off-
spring, he mounted upwards; he went to that world where he
searches this. There was then no other object of worship : the
gods began to worship him with sacrifices. Hence it has been

which a holy man who stands on a  to his feet, with very loose sleeves.

lotus is touching the head of an ele-
phant. My impression is, that the
clephant was followed by the cows and
calves. In the Edinburgh Review for
July, 1867, Colonel Meadows Taylor
describes the etching given in my
former work, *Life in Ancient India,”
as a “picture of two holy men, one of
them is touching the head of an ele-
phant. He holds a cup in his left
hand, and wears a long robe reaching

'T'he other, who has a nimbus round his
head, has an elaborate drapery in folds
like that of a Greek statue. The faces
of both appear Grecian, and neither of
the figures is Buddhist.”—Art. on
India Costume, &c., p. 125.

! Colebrooke's Misc. Ess., vol. i. p.
130.

? Muir, Orig. Sanskrit T., vol. iv. p.
18. Satapatha-Brihmana, vi. 1, 1, 1,
ff. p. 499 of Weber’s ed.
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said by the Rishi (Rig-Veda, x. 90, 16), ‘ The gods worshipped
the sacrifice with sacrifice.”

The next theory is somewhat different: “In the beginning
the universe was waters, nothing but water. The waters de-
tired, ¢ How' can we be reproduced?’ So saying, they toiled,
they performed austerity. While they were performing auste-
rity, a golden egg came into existence. Being produced, it then
hecame a year. Wherefore this golden egg floated about for
the period of a year. From it in a year a man (Purusha) camc
into existence, who was Prajdpati. Hence it is that a woman,
or a cow, or a mare, brings forth in the space of a year, for in a
year Prajipati was born.” For another year Prajipati floated
about occupying the egg. Afterwards, by worshipping and
toiling, he created the gods.® _

In another passage Prajipati is said to have taken the form
of a tortoise. It is thus rendered by Mr. Muir: ‘ Having
assumed the form of a tortoise, Prajépati created offspring.
That which he created he made (akarof); hence the word
Kirma. Kasyapa means tortoise; hence men say: ‘ All crea-
tures are descendants of Kasyapa.” This tortoise is the same as
Aditya.” 3

It is obvious from these wild legends that the old Sanskrit
philosophers found it extremely difficult to determine the differ-
ence between gods and men. Prajipati was the source of
golden 1ight—-Prajﬁpati was the source of all created things.
After having created creatures, “ he created Death, the devourer.
Of this Prajipati half was mortal and half was immortal.” But
the mortal part was made immortal by a certain rite or cere-
monial. Discussions on death occur, showing thaf this year is
death : “for it wears away the life of mortals by days and nights,
and then they die.”* In order to conquer death certain rites

' Satapatha-Br., x. 2, 2, 1, p. 767 of 3 Muir's Orig. Sanskrit T., vol. iv.
Weber's edition, pp. 22, 23,

* Satapatha-Br., xi. 1, 6, 1,{T. 4 Tbid, vol. iv. pp. 47—9.
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were performed at four months’ interval throughout the year;
““but with these rites they did not attain immortality ;”” “which
seems to be a polemical hit,” says Mr. Muir, “aimed by the
“author of the Brihmana at some contemporaries who followed a
different ritual from himself.” Prajdpati then directs the pre-°
cise ‘mode in which ceremonies must be performed, in order to
procure immortality. Thereupon death objects, saying: < In
the same way all men will become immortal, and then what
portion shall remain to me ?’! Death is promised that in future
no one shall become immortal with his body. But those who
perform the work, or rites, properly, shall be immortal after
parting with the body, whereas those who do not perform these
rites, ‘‘are born again after death, and become again and again
his (death’s) food.”

Much the same sentiment is expressed in other words thus:
‘“8in, death, smote Prajipati when he was creating living
beings. He performed austerity for a thousand years, to get
frce from sin.”

Considered religiously, the Satapatha-Brihmana appears to
offer a thorough type of scepticism. Man makes gods, gods
make a chief god, the chief god (Prajépati) makes the world and
gods. But the gods were mortal. Ritcs and austerities are in-
vented which insure immortality. Death becomes alarmed.
Death is promised that only without the body shall gods or men
become immortal. But after the gods have become immortal,
they are unable to determine which amongst them shall be
greatest. .

On this subject the following legend is given by Mr. Muir:—

“The gods Agni, Indra, Soma, Vishnu the Sacrifice, and all
the (other) deities, excepting the Aswins, were present at a sacri-
fice. Kurukshetra was the place of their divine worship. Hence
men say that Kurukshetra is the country where the gods sacri-

' Muir, Orig. Sanskrit T., vol. iv. | ? Tbid, vol. iv. p. 61; Satapatha-
p- 50. : | Brihmana, x. 4, 4, 1, p. 790,
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fice. . . . . The gods said: “ Whoever among us, through exertion,
austerity, faith, sacrifice, and oblations, first comprehends the
issue of the sacrifice, let him be the most eminent of us.” . . . .
Vishnu first attained that (proposed object). He became the
most eminent of the gods . . . . He who is this Vishnu is sacri-
fice; he who is this sacrifice is the Aditya. Vishnu could not
support this fame. And the same is the case now, that every
one cannot support fame. Taking his bow and three arrows, he
departed. He stood resting his head on the end of his bended
bow. Being unable to overcome him, the gods sat down all
around him. Then the ants said to them (now the ants were
the same as upadikas): “What will you give to him who gnaws
the bowstring ?” (The gods replied): ‘We will give him the
enjoyment of food, and he shall find waters even in the desert.
.« ++ . (The ants, then) approaching, gnawed his bowstring.
When that was divided, the ends of the bow, starting asunder,
cut off the head of Vishnu. , . ... Then the rest of him became
extended towards the east.”!

The conclusion of the passage is, that the gods divided this
headless Vishnu into three parts, and therewith went on toiling
and sacrificing,

It may be difficult to assign a precise meaning to this myth
in all its detail; but so much appears probable that it arose
from a mystical speculation on the phenomena connected with
the formation of the rain-bow, when the lustre of the sun is
dimmed by the rain-cloud, and its head, as it were, cut off, and
also that it was intended to explain and justify the threefold
division of the great sacrifices so much dwelt upon in the Sata-
patha-Brihmana. (Compare also page 141.) Brahmans were
not at this time believing in any individual gods, but their
mode of securing honour to themselves and prosperity to wor-
shippers, was to perform complicated and expensive sacrifices;

! Muir, Orig. Sanskrit T\, vol. iv. p. 110.



114 SATAPATHA-BRAHMANA.

and the more we attend to the working of the system: the more
, 8hall we be struck by the effectual means employed to secure its
"ends. Dr. Haug well expresses the character of Brahmanical
“ sacrifice ”” in the following words :—

* The sucrifice is regarded as the means for obtaining power over this
and the other world, over visible as well as invisible beings, animate as
well as inanimate creatures. Who knows its proper application, and
bas it duly performed, is in fact looked upon as the real master of the
world ; for any desire he may entertain, if it be even the most ambi-
tious, can be gratified; any object he bas in view can be obtained by
means of it. The Yajna (sacrifice), taken as a whole, is conceived to
be a kind of machinery, in which every piece must tally-with the other;
or a sort of large chain, in which no link is allowed to be wanting; or
& staircase, by which one may ascend to heaven; or as a personage, en-
dowed with all the characteristics of the human body. It exists from
eternity, and proceeded from the Supreme Being (Prajapati or Brahma
neuter), along with the Traividyd, i.e., the threc-fold science. The
creation of the world was even regarded as the fruit of a sacrifice, per-
formed by the Supreme Being. The Yajna exists as an invisible thing
at all times. It is like the latent power of electricity in an electrifying
machine, requiring only the opcration of a suitable apparatus in order
to be elicited. Tt is supposed to extend, when unrolled, from the Ahava-
niya, or sacrificial fire (into which all oblations are thrown), to heaven,
forming thus a bridge or ladder, by means of which the sacrifice can
communicate with the world of gods and spirits, and even ascend, when
alive, to their abodes.”

Ancient Brihmans were men of varied intellectual gifts, They
had, we think, the widest range of mind of which man is capable,
but they were sorely perplexed for a fitting object of worship,
and for a fitting base whereon to erect a moral standard; and
although in the Brohmanas their minds soar upwards ever and
anon, as they had soared upwards in the days of the | Rig-Veda,
it may be observed that, from the time at which they became a
priestly association, seeking to establish priestly power and in-

! Haug, Ait. Br,, vol, i., Intro,, p. 78.
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fluence, selfish aims checked spiritual aspiration. Bréhmans,
as a society, had a double object in view. They desired to see
and communieate truth, but they also desired to establish the
authority of their caste, and this second aim they could best
attain by identifying their origin with that of Brahma or the
Veda. -Consequently, in the Satapatha-Brihmana, we meet con-
tinually with expressions to this effect : as—

«The gods were originally mortal; when they were pervaded by
Brahma they became immortal.”

And again :—

“ In the beginning Brahma was all this, He created the gods, . .
he placed them in these worlds; in this world Agni, Vayu in the atmo-
sphere, and Sarya in the sky.”

The contents of the Satapatha-Brihmana are somewhat hete-
rogeneous, and amongst other curious stories there is one relat-
ing to the Deluge, to which we shall have occasion to refer again
when treating of the epic poems.!

We avall ourselves of Professor Max Miiller’s translation.

“To Manu they brought in the morning water to wash. As they
bring it with their hands for the washing, a fish comes into the hands
of Manu as soon as he has washed himself. :

“ He spoke to Manu the word: ‘ Keep me; I shall preserve thee.’
Manu said, ¢ From what wilt thou preserve me ?* The fish said, ¢ The
flood will carry away all these creatures. I shall preserve thee from
it’ ¢ How canst thou be kept ?’ said Manu.

“The fish replied, ¢ As long as we are small there is much destruc-
tion for us; fish swallows fish. First, then, thou must Jeep me in &
jar. If I outgrow it dig a hole, and keep me in it. If I outgrow this,
take me to the sea, and I shall be saved from destruction.’

“ He became soon a large fish. He said to Manu, ‘When I am full
grown, in the same year the flood will come. Build a ship, then, and

! Muir, Orig. Sanskrit T., vol. iv. pp. 50 25; Saf. Br,, xi. 2, 3, 6, p. 839; ibid,
x1.23 1, p. 838,
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worship me ; and when the flood rises go into the ship, and I shall pre-
serve thee from it.’

“ Manu brought the fish to the ses, after he had kept him thus. And
in the year which the fish had pointed out, Manu had built a ship and
worshipped the fish. Then when the flood had risen, he went into the
ship, The fish came swimming to him, and Manu fastened the rope of
the ship to a horn of the fish. The fish carried him by it ‘over the
northern mountain.

* The fish said, ‘I have preserved thee. Bind the ship to atree.
May the water not cut thee asunder while thou art on the mountain.
As the water will sink, thou wilt slide down,” Manu slid down with
the water : and this is called the Slope of Manu on the northern moun-

tain. The flood had carried away all these creatures, and thus Manu
wag left there alone.”t .....

Manu then meditated a hymn, wishing for offspring, and a
woman is created from curds and whey; and in due time the
world is peopled.

In some passages Manu is also looked upon as the *first per-
son by whom sacrificial fire had been kindled, as the institutor
of ceremonial worship.”’¢ Of this Mr. Muir gives numerous in-
stances, but says that it is not always apparent ¢ whether the
patriarch, Manu, or man merely, is meant.”’$ The descendants
of Manu are, however, identified ip the hymns with the Aryan
Hindus,—the worshippers of the gods, those among whom Agni
has taken up his abode; and these are continually contrasted
with the Dasyus, as—

“ Indra, who bestows a hundred succours in all battles, in heaven-
conferring battles, has preserved in the conflict the sacrificing Arya.
Chastising the neglectors of religious rites, he has subjected the black
skin to Manu. '

* For thou, Indra, art the destroyer of all the cities, the slayer of the
Dasyu, the promoter of Manu, the lord of the sky.”

! A, 8. L., p. 425. 410, 413, 420, 427. On Manu, the
*R.V.i 180 viii. 87. Progemtor of the Aryan Indians.
4 Muir, in J. RA. 8., vol. xx. pp.
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The ¢ five tribes” of the hymns are also identified with the
Aryans and descendants of Manu.

In the very interesting paper which has just been quoted from, ‘
Mr. Muir has shown, that even in the hymns of the Rig-Veda
and the S4ma-Veda, Manu was regarded * as the father, or pro-
genitor, of the authors of the hymns, and of the people to whom
they addressed themselves.”” He quotes verses, in which the
cxpression “father Manu,” or “father Manus,” occurs.! In one
of these,? amongst remedies, ©those which our father Manu
chose,” are mentioned. Mr, Muir says further, “The words
ménava (a regular derivative from Manu), and ménusha and
manushya (which are regularly derived from manus, a form
peculiar to the Veda), are also of frequent occurrence in the
hymns, in the sense of persons belonging to, or descended from
Manu, or Manus; and would of themselves almost suffice to
prove, that in the Vedic age Manu was regarded as the progenitor
of the people of whom these terms were descriptive. In later
Sanskrit, as is well known, they are the most common words for
men in general.” 3

“ But,” says Mr. Muir, it is not merely in the hymns of the
Veda that we find proof of his being originally so regarded ;”
and then, after telling the story given above from the Satapatha
Bréhmana, he concludes bAy observing that “this testimony to
Manu, being regarded as the progenitor of the Aryan Indians,
s sufficiently clear.”’+

The story of Manu and the Deluge appears again in the Mah4-
bhérata, as will be seen in our chapter on that poem. Mr. Muir
observes that there some details are included which bring  the
account into closer accordance with the Semitic#form of the
legend, as preserved in the book of Genesis. These details are :
1st. That Manu was accompanied by the seven Rishis, who made
up with himself eight persons.” .. ... “ And 2nd, that Manu

; R. V. i. pp. 80,16 ; 114, 2. 3 J. R. A. 8, vol. xx. pp. 406, 409.
R. V. ii. pp. 33, 13. 4 Thid, p. 427.
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took with him all the seeds, just asNoahmwdtohavetaken
pairs of different animals.” . ...

' ¢ But was it the Aryan Indians only who looked upon Manu,
or. Manus, as the progenitor of their race; or was this belief
shared by the other branches of the Indo-Germanic race?”

-~The opxmons of Professors Roth and Weber are given on this
subject, and "then, without attempling a decided answer, Mr.
Muir thus finishes his valuable article :—

“It has been remarked by various authors (as Kuhn, Zelt-
schrift, iv., 94£.), that in analogy with Manu, or Manus, as the
father of mankind, or of the Aryas, German mythology recog-
nises Mannus as the ancestor of the Teutons.” .....

“The English ‘man,’ and the German ‘ Mann,” appear also
to be akin to the word manu; and the German ‘ Mensch’ pre-
sents a close resemblance to manush.”

The tendency of Mr. Muir’s remarks is to sbow us that the
legends of the Brihmanas, and epics, may be discovered in
embryo, or in undeveloped form, in the hymns of the Vedas;
and the Satapatha-Brihmana appears as the grand occasion for
their general development.?

This Brihmana “ends with the assertion, that the Whitc
Yajur-Veda was proclaimed by Yéjnavalkya Vajasaneya.” And
all authorities agree inwstating that Yéjnavalkya was in some
sense the leader of the apparent schism which ended in the
establishment of a second Yajur-Veda. Professor Max Miiller
observes, ““that it would be a mistake to call YAjnavalkya the
author, in our sense of the word, of the V4jasaneyi-Sanhité and
the Satapatha-Brihmana. But we have no reason to doubt that
it was Yéjnavalkya who brought the ancient Mantras and Bréh-
manas into their present form.” ¢

Yéjnavalkya Vijasaneya was evidently a man of great influ-
ence & leader of public opinion in his day; and one longs to

' L.R.A B, volxx,p. 429. . ® A.8. L, pp. 858, 864
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know when he lived. Buit this is a subject still requiring much elu-
cidation, as may be seen in the Introduction to Professor Gold-
stitoker's Pénini.t Yéjnavalkya is not mentioned by Pénini, but *
by Kétyhyans, his critic; and the works which Y4jnavalkya pro-
elaimed and arranged were unknown to the great grammarian.
We learn further; from the same authority, that the Satapatha-
Brihmana, which we have characterised as sceptical, gives ideas
more allied to the epic than to the Rig-Veda period.

“In the Vedic hymns the immortality of the gods is never
matter of doubt; .. ... the offerings they receive may add to
their comfort and strength; ..... but it is nowhere stated:
that they are indispensable for their existence. Itis..... the -
pious sacrificer himself who, through his offerings, gecures to
himself . . ... immortality.” And only in the latest Brhmana,
the Satapatha-Brihmana, are gods represented ‘‘as becoming
immortal through exterior agency.”

We close our notice of this Brihmana with a curious legend,
in which Y#jnavalkya plays the chief part.

“Janaka, the king of the Videhas, performed a sacrifice, at
which many Brihmans were assembled. The king, having a
great desire to know who among these Brahmans knew best the
Vedas, hid a thousand cows in a stable, and covered the horns
of each of them with ten pada of gold. He then said to the
pious men : ‘O venerable Brahmans, whoever amongst you is the
best known of Brahman’ (or Brahma neuter.) ¢ shall drive home
these cows.” The Brihmans, however, did not venture to come
forward. Then said Yéjnavalkya to his student: ¢ Drive home
these cows” But the Brihmans became angry, and began to
examine the sage as to his knowledge of the Vedat/- Then asked
him Uddélaka, the son of Aruna, .. ... Who art thou?’ and
to other priests of the family of Kapi he said: ¢ Knowest thou,
O Képya, that Inner Ruler, who within rules this world, and

' Phnini, his Place in Sanskrit Lite- 2 Chambers's Encyclopedis, article
rature, pp. 181—187. ¢ India,” vol. v. p. 542.
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the other world, and all beings?’ The answer being negative,
he continued : ¢Whoever knows the Thread and the Inner Ruler,
%nows Brahman, knows the worlds, knows the gods, knows the
Vedas, knows the elements, knows the soul,—knows all” The
Thread, &c., being explained, he further says: ¢ If thou, Yéjna-"
valkya, ignorant of the Thread and the Inner Ruler, hast taken
awz.ty the cows, (destined for the best knower of Brahman), thy
head will certainly drop down.” Y#jnavalkya explains that the
wind is the Thread, that the Inner Ruler is the soul, and that the
soul is immortal. ¢ Unseen, he sees; unheard, he hears; un-
minded, he minds; unknown, he knows. There is none that
sees, but he; there is none that hears, but he; there is none
that minds, but he; there is none that knows, but he. He is
thy soul—the inner ruler,—immortal. Whatever is different
from him is perishable.” ”’1

In our second story, Yéjnavalkya and two other celebrated
Brihmans are visited by king Janaka, who asks them how they
perform the sacrifice called Agnihotra. The first Brihman ex-
plained, that in the evening he sacrificed to Aditya (the sun) in
the fire; and in the morning he sacrificed to Agni (fire) in the
sun (Aditya). What becomes of him who sacrifices thus ? said
the king. The Brihman replied: ‘ He becomes ever shining
with happiness and splendour, and has his dwelling with those
two gods, and is one with them.” The second Brahman said
the same. The third, who was Y4jnavalkya, said: “1 offer the
Agnihotra in taking out the fire (from the house-altar); for
when Aditya sits, all the gods follow him; and if they sec that
I take out the fire, they come back, and after having cleaned
the sacrificial vessels, having filled them again, and after having
milked also the sacred cow, I shall delight them, when I see
them again and they see me.”

Janaka said: “Thou, O Yijnavalkya, hast come very near

! Knight's Encyclo., part 31, p. 592,
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to the Agnihotra; I shall give thee a hundred cows. But thou
dost not know what becomes afterwards of these two libations

(in the morning and evening).” So he said, then mounted his
car and went away.

* The priests said : * This felloﬁv of a Réjanya has insulted us;
let us call him out for a Brahman dispute.” Y4jnavalkya
observed : “We are Brihmans, he a fellow of a R4janya. If we
vanquished him, whom should we say we had vanquished? But
if he vanquished us, people would say of us that a Rdjanya had
vanquished Brdhmans. Do not think of this.” They allowed
what he said; and Yé4jnavalkya mounted his car and followed
the king. He reached the king; and the king said to him:
““Y4jnavalkya, dost thou come to know the Agnihotra?” ¢ The
Agnihotra, O king,” replied Y4jnavalkya. The king then ex-
plains his view of the morning and evening libations, called
Agnihotra. He says they rise in the air, and there the sacrifice
is again performed. The wind is fuel, the rays the bright liba-
tion. They enter the sky, and are performed by sun and moon :
they come back to earth, and are performed by warmth and
plants. They enter man, and are performed by his tongue and
food. They enter woman, and a son is born.” In return for

this exposition Yéjnavalkya grants the king a boon, and Janaka
is allowed to become a Bréhman.!

! Max Miiller, A. 8. L., pp. 421—423.



Guru. Bring me a fruit of the Nyagrodha tree. Break one of the small seeds
which it contains. What do you perceive in it ?

Pupil. Nothing, my lord. .

Guru. My child, where you perceive nothing, there dwells a mighty Nyagrodha.
—Page 145,

CHAPTER VII

. Studies for the Forest.—Soul.—Immortality.— Ydjnavalkya and his wife.—
Upanishads.— Nachiketas.— ¥ ama.— Om.—Soul.—~ Brakma.— Musical Chants.
—Hard Case of Pupil of unknown Pedigree.—Knowledge of Brahme.—
Quietude.

Apvancine beyond the ¢ BiAhmanas,” we come to a class of
compositions called Aranyakas and Upanishads. They presup-
pose the existence of the Brihmanas, and are regarded as sup-
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plementary or complimentary to those writings. The original
meaning of the word Aranyaka is ‘relating to a forest,” as
« 3 man who lives in a forest,” or, according fo lexicographers,”
«q forest-road, a forest elephant, a jackall, &c.”? But these
fneanings are almost forgotten in the importance attached to
the word as the name of the religious compositions to be studied
by men dwelling in the forest. This meaning is not given to
the word by Panini, who seems to have lived before such works
were written ; but it is recognised by Kétyfyana, who criticised
and supplemented the Sdtras of the great grammarian.? As far
as translations permit one to judge, the Aranyakas are mystical
compositions, caring little for outward manifestations of deity,
but entering earnestly into the nature of soul, universal and
individual. In the Aitareya-Aranyaka it is asked, of what
nature is soul which existed before worlds were created ? Are
the instruments by which objects are perceived the soul? And
reply is made, “That by which the soul sees form, by which it
hears sound, by which it apprehends smells, by which it ex-
presses spcech, by which it distinguishes what is of good, and
what is not of good taste, the heart, the mind, knowledge about
one’s self, knowledge of the sixty-four sciences, knowledge of
what is practicable, &c., perseverance, desire, submission,” arc
names of knowledge and attributes of soul, as the inferior
Brahma, but “ are not attributes of the superior Brahma, which
has no form whatsoever.”s One of the most important Aran-
yakas known, is that attached to the Satapatha-Brihmana, and
called the Brihad. It describes Prajipati as the sacrificial
horse. “Death, it declares, preceded creation, but sacrifice over-
came death, the chanting of priests being a part of such sacri-

! Goldstiicker, art. “Veda” in Knight's 3 Roer’s trans. of the Aitareya-Upani-
Encyclopmdia, - shad (which is a part of the Aitareya-
? Pénini gives merely the meaning of  Aranyaka), in Bib. Ind., vol. xv. p. 33.

“living in the forest."’—Goldstiicker,
Pénini, 129.
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fice. The recital of certain verses has also power to procure
immortality for men, as:

*“The praiser verily praises the Sama. Where he praises it, there
let him mutter these Mantras: ¢ From the unreal lead me to the reaI‘
from darkness lead me to light, from death lead me to immortality.’”

He who sings or chants these verses accomplishes by such
recital whatever he may desire.!

The story of king Janaka.and the Brihmans, told in the
Satapatha-Brihmana, is here repeated with additions; but by
far the most interesting passage in the Brihad-Aranyaka is the
dialogue between the Brihmen Yéjnavalkya and his wife
Maitreyi. A short account of this was given by Colebrooke ;
but we adopt the fuller translation of Professor Max Miiller.?

¢« Maitreyi,” said Yajnavalkya, “ I am going away from this my house
(into the forest). Forsooth, I must make a settlement between thee
and my other wife Katydyani. ,

“ Maitreyi said: ¢ My lord, if this whole earth, full of wealth be-
longed to me, should I be immortal by it ?’

“No,” replied Yajnavalkya. ¢ Like the happy life of rich people
will be thy life. But there is no hope of immortality by wealth.”

“ And Maitreyi said: ¢ What should I do with that by which I do
not become immortal? What my lord knoweth (of immortality) may
he tell that to me?’

“ Yajnavalkya replied: ¢ Thou, who art truly dear to me, thou
speakest dear words. Sit down; I will expluin it to thee, and listen
well to what I say” And he said; ‘A husband is loved, not because
you love the husband, but because you love (in him) the Divine Spirit
(atma, the absolute self). A wife is loved, not because we"love the
wife, but because we love (in her) the Divine Spirit. Children are
loved, not because we love the children, but because we love the Divine
Spirit in them. This spirit it is which we love when we (seem to) love
wealth, Brahmans, Kshatriyas, this world, the gods, all beings, this

! Dr. Roer, Bib. Ind., vol. ii. part iii. * A. 8. L, p. 22,
p.- 9. Ibid, p. 681
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universe. The Divine Spirit, O beloved wife, is to be seen, to be
heard, to be perceived, and to be meditated upon. If we see, hear,
perceive, and know him, O Maitreyi, then this whole universe is?
known to us.”

« Whosoever looks for Brahmahood elsewhere . . . . . should be
a..bandoned by Brihmans . .. .. Brahmahood, Kshatra-power, this

world, these gods . . . . all is the Divine Spirit.’”

Several illustrations follow, showing, that as the sounds of a
drum can only be seized by beating it, or the sounds of a conch-
shell by blowing it, ““so is it with the Divine Spirit.” And as
clouds of smoke rise out of a fire kindled with dry fuel, thus
have all holy words been breathed out of that Great Being.

His last illustration is as follows:

«+It is with us, when we enter into the Divine Spirit, as if a lump
of salt was thrown into the sea. . . . .. It cannot be taken out again
—the whole water becomes salt, but the salt disappears. . . . . When
we have passed away, there is no longer any name. This, I tell thee,
my wife,” said Yéajnavalkya.

« Maitreyi said: <My lord, here thou hast bewildered me, saying
that there is no longer any name when we have passed away.’

 And Yajnavalkya replied : « My wife, what I say is not bewildering
—it is sufficient for the highest knowledge. For if there be, as it
were, two beings, then the one sees the other; the one hears, per-
ceives, and knows the other. But if the one Divine Self be the whole
of all this, whom or through whom should he see, hear, perceive, or
know? How should he know (himself), by whom he knows every-
thing (himself)> How, my wife, should he know (himself) the
knower ? Thus thou hast been taught, Maitreyi; this is immortality.’
Having said this, Yéajnavalkya left his wife for ever, and went into the
solitude of the forests."

w

This doctrine may have been satisfactory to Y4jnavalkya, but
1t did not satisfy Maitreyl; and we shall find, after a time, that

A8, L, p. 24£.
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many felt as she did, that to disappear in an endless mass of
knowledge, and have no name, was bewildering, and that in
“consequence of this bewilderment a refuge was sought in ideas
of transmigration.

But besides the Aranyakas there are numerous treatises of
the, same description known as Upanishads, and the writings, so
called, appear to be amongst the most important and most
interesting within the range of Sanskrit literature.

Upanishads attempt to answer the momentous question raised
in the Vedic hymns, “ Whence this varied world arose;”’ for
the object is to explain, not only the process of creation, but
the nature of a supreme being, and its relation to the human
soul. “In the Upanishads,” continues an author to whose
assistance we continually resort, *“ Agni, Indra, Viyu, and the
other deities of the Vedic hymns become symbols, to assist the
mind in its attempt to understand the true nature of our abso-
lute being, and the manner in which it manifests itself in its
worldly form.” Several explanations of the origin of the word
Upanishad have been attempted, but these it will be unneces-
sary to particularise. The ancient grammarian Pénini appears
to have understood by it “secret,” and this meaning Professor
Goldstiicker thinks not incompatible with its etymology, which
may mean ‘‘ entering into that which is hidden—the mysterious
science which, by bestowing on the mind real knowledge, leads
to the attainment of eternal bliss.”!

! The Upanishade treat the hymns
of the Vedas as of very inferior import-
ance to the philosophic teaching of
their own pages, and the result is that
“ Upsnishads are almost the only por-
tion of Vedic literature which is exten-
sively read to this day.”—DP.816. The
late Rammohun Roy made little allu-
sion to Vedic hymns, but published
tranelations of Upanishads, “for the
purpose,” he said, * of diffusing Hindu
Scriptural knowledge among the adhe-
rents of that religion.” He was there-

fore astonished when he came to Eng-
land to find the late Dr. Rosen at the
British Museum, labouring to prepare
a correct edition of the hymns, an
undertaking which, to him, appeared
“useless,”—Preface to trans., Katha
Upanishad. ¥rom this it is obvious
that it is in the Upanishads we must
seek to learn theé ancient Hindu doctrine
on man's soul, the universal soul, and
immortality.—Goldstiicker, in Cham-
lgera’s Encyclopsedia, art. “Veda,” p.
91. .
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The Upanishads, which are numerous, are composed by
thinkers who were independent of each other, and who wrote at
various times. Sometimes they give the same ideas and illus-
trations, although in different order, deriving material appa-
rently from a common source, but not copying the one from the
other. The writer’s names are never mentioned. This is a
marked characteristic of the Upanishads. The authors were
men who wrote simply and earnestly, with absolute belief in the
truth of the statements which they made. They had no ad-
vantage to gain by writing anonymously, but neither had they
any desire for fame or personal influence. These men appear,
in fact, to have been possessed by an ardent spirit of aspiration,
of which Sanskrit religious literature is the result and the ex-
ponent.

In the Bibliotheca Indica, published in Calcutta, we find a col-
lection of Upanishads translated into English. Short accounts
of some of the more striking of these compositions will show the
modes by which early thoughts, some of which originated in
Rig-Veda hymns, became gradually developed.

We begin with the Prasna, which touches on all the leading
subjects of theological inquiry. A Rishi named Pippalida has
six pupils, They approach their Guru (or teacher), bearing
logs of wood for the sacred fire, and ask from him knowledge of
Brahma. Pippaldda bids them pass another year in austerity,
after which he says they may ask any questions they like, and
“If we know,” he says, “we will explain to you.” When the
year had expired, the pupils again approach, the first enquiring,
“Whence are these creatures produced ?” Pippaléda replies
that Prajépati produced them by means of austerify. Prajdpati
is the universal soul, the union of the sun and moon, the year,
the father moving with five feet, measuring the five seasons, and
Prajépati is the same as Brahma. The meaning seems to be
that even Prajdpati could not obtain what he desired without
what is called austerity, and the conclusion is, that men who
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“ practise austerity, the duties of a Brahma-studént, and in
whom truth dwells,”” will obtain the world of Brahma.

*That world of Brahma, which is free from dust (decay), will be the
share of them in whom there is no crookedness, no lie, no delusion.”?

* The second pupil asks, “ How many deities (organs) uphold
the creature (the body), and which of them is the greatest ?”
The answer indicates that ¢ the principal life ” supports all, the
¢ principal life”’ being the same with Prajdpati and Brahma.
When the principal life goes out (of the body) alk#the others,
the senses, go out, and when it remains, all the others remain :
“as all the bees go out when their king goes out, and as all
remain when he remains.” And then, regarding life as the
same with Prajipati, the teacher concludes his discourse in the
following words : ‘

« All that (is here on earth) and all that is in the third heaven, is
placed under the sway of life. Like a mother her children, protect us,
grant us prosperity and wisdom.” ¢

The third disciple asks, “ Whence is born this life, how does it
enter this body, how does it ahide, how does it go out, how does
it maintain (its) external relation, and how its relation to itself
(to the soul) ?” ‘

Pippalida says that these are difficult questions, but that, as
the pupil is ““a great enquirer after Brahma, he will explain.”

“From the soul is born this life. As a shadow (is cast) by man, so
this (life) is expanded upon that (Brahma, the cause). By the action
of the mind it enters into this body.

« As a king commands his officers to govern these or those villages,
so ordains life the other vital airs to separate work.”

Some details follow abont descending air, and equalising air,

! Bibliotheca Indica, vol. xv. pp. 123ff. ? Ibid, pp. 127—129.
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and ascending air, and 72,000 branches of arteries, and the
chapter concludes with the following memorial verse :

£l

« Whoever knows the origin, the entrance, the locality, and the five-

fold power of life, enjoys immortality ; whoever knows this enjoys im-
mortality.”

This is the same as saying that knowledge of Brahma secures
immortality. ‘

Then Gérgya, the grandson of Shrya, says: “ O venerable,
which (organs) sleep in this body? Which are awake therein ?
Which among them is the god (the organ) who sees the dreams ?
Upon whom are all (those organs) founded ?”

Pippaldda answers : ‘“ Asall the rays of the sun, when setting,
become one in that disc of light, and as they are dispersed when
he again and again rises, so this all (produced by the organs
and their objects) becomes one in the highest god (sense), in
the mind (at the time of sleep). Therefore, at that time the
soul (Purusha) does not hear, nor see, nor smell, nor taste, nor
touch ; it does not speak . . . . it even sleeps.”

Some fanciful remarks follow, showing that inspiration and
expiration are two oblations which lead the sacrificer day by
day to Brahma.

“Then that god (the mind) enjoys dream power. Whatever has
been seen he sees again ; he hears again all the objects that have been
heard ; he enjoys again and again what has becn enjoyed (by him) in
other countries and places. What is visible (in the present birth) and
invisible (in another birth), what is heard and not heard, what is

¢njoyed and not enjoyed, all is beheld, all is beheld by the one who is
all,” B

In deep sleep that god of the mind does not see dreams.

“ As the birds, O beloved one, repair to a trce to dwell there, so
indeed this ull repairs to the supreme soul.”
9
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“ For he is the beholder, the toucher, the hearer, the smeller, &o. ;
the being whose nature is knowledge, the spirit (Purusha), He is
dounded on the supreme indestructible soul.

«“ The supreme, indestructible (being) is obtained. Whoever, O be-
loved one, knows this (being) which is without shadow, without body,
without colour . . . . indestructible becomes omniscient.” ©

UPANISHADS,

And then Pippalfda concludes with the following sentence :—

“ Whoever, O beloved one, knows the indestructible (soul) on which
(the being) whose nature is knowledge, together with all the gods, the
vital airs and the elements are founded, gets omniscient, penetrates
all.” 1

The fifth disciple asks: ‘“ Which of the worlds gains he who
among men has unceasingly (tad) meditated on the word ¢ Om,’
until his departure from life?’”> The answer is, that the
supreme and the inferior Brahma are both the word ¢ Om;’ and
it is explained that if ‘Om’ is meditated upon in its parts, the
knowledge of Brahma heing incomplete, the man so meditatipg
will be born again; but if Om is meditated upon as a whole,
Brahma will be known in his absolute nature ;”’ and then ‘“ as
the snake is liberated from his skin,” so gets he “liberated
from sin.” And in the concluding memorial verse it is said
that the wise obtains by the word Om, “even the highest
(Brahma) who is without strife, without decay, without death,
without fear.” #

The sixth disciple came, saying: “ O venerable, a -prince of
Kosala once came to me, and said: ¢ Knowest thou the spirit
of sixteen parts?’ I said to the youth, ‘I do not know him. If
I knew him, why should I not tell thee? Whoever tells what

1 Bibliotheca Indica, vol. xv. p. 183
~—186.

2 Tbid, p. 189. The different mean-
ings sattached to the Sanskrit word
Brahma may be perplexing for English
readers. It assists one to bear in mind
that Brahma, with the short final a, is
the nominative sing. of the nenter noun

Brahman, and this nenter Brahma is
the supreme deity of Hindu philosophy.
Brahmd, with the long final a, is the
nom. sing. of the masculine noun Brah-
man, and Brahmd is the first god of
the Hindu triad at which we have not
yet arrived,
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is not true, dries verily up together with his root; therefore I
cannot tell what is not true,’: Having in silence ascended his
car, he went away. 1 ask thee about him, where does abide
that spirit ?’

» Pippaldda replies, “O gentle (youth), in this internal body
abides the spirit in whom these sixteen parts are produced.”
He then explains that these sixteen parts resemble ¢ the flowing
sea-going rivers,” which, when they have reached the sea, are
annihilated. The sixteen parts of the witness (soul) in like
manner are annihilated when they have reached the soul, their
names and forms perish, and only the name of soul remains.

* Let man know the spirit, who ought to be known, in whom the

sixteen parts abide, as the spokes in the nave (of the wheel) in order
that death may not pain you.”

Pippaldda then dismisses his pupils, sayii;g that thus far he
knows the supreme Brahma, and nothing higher can be known,
The pupils honoured him, and spoke :

“Thou art our father, who carries us over the infinite ocean of our

ignorance. Salutation to the supreme Rishis, salutation to the supreme
Rishis.”

We next turn to an Upanishad which was translated into
English by the late Rammohun Roy so early as the year 1816.
We use, however, the later translation of Dr. Roer. The cor-
rect name appears to be Talavakéra, but it is commonly called
Kena, from the word Kena, with which it commences. “The
ohject of the Talavakéra-Upanishad,” says Dr. Roer, is simply
to define the idea of Brahma as the one absolute spirit, and to
show its distinction from the world. It does not attempt to in-
vestigate its relation either to the individual soul or spirit, or to
the material world, but is satisfied to indicate the existence of
those relations.” !

The leading idea of the work appears to be, that man can

1 Bib. Ind,, vol. xv. p. 75.



‘182 . UPANISHADS.

never know God tuntil he is conscious that it is impossible to
know him. Bhe pupil ‘asks: \MBy whom a,ppomted does the
mmd speed o' m!work ? ¢ Which god assigns its function to
the eye and ear, h, ?” The Guru answers :

"
« He who i¢" thg ear of t.he ear, the mind of the mind, the speech of
speech, is verily the life of life, the eye-of the eye. . . . .
“We do not reoggnise Brahma gg anything perceptible . . . . it is
different from what és known . ... . it is also beyond what is mot

¢ Think that wbwh is not manifested by speech, amé by which
speech is manifested, 8s Brahma, n8t what is worshipped as this (any
individual being which is perceived).

“Know that which does not think by the mind, but by which the
mind is thought, as Brahma. v

“ Know thaf which does not sce by the eye, but by which the eyes
see, a8 Brahma.

* Know that which does not hear by the ear, but that by which this
ear is heard, as Brahma.

“ Know that which does not breathe by breath, but that by which
broath is breathed, as Brahma, and not what is worshipped as this.”

The second section enlarges on the misleading effect of an
imaginary knowledge of Brahma. In a note Dr. Rier refers to
‘remarks by the celebrated Sankara-Achérya on this passage, in
which he refers with approval to the decision of the school of
the Vedfinta as given in the words, ““ He is even different from
what is known ; he is also beyond what is not known.”

This second section commences thus :

« If thou thinkest, I know well (Brahma), (I say) what thou knowest
of the nature of Brahma, is little indeed. . . . . Whosoever amongst us
knows tat (that word) ‘I do not know, that I do not know him,” knows him.

-4 By him who thinks that Brahma is not comprehended, Brahma is
comprehended ; he who thinks that Brahma is comprehended, does
not know him. . . . . -

“If he is known to be the nature of every thought, he is compre-
hended.”
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The oon.cluding sections ' illustrate 1‘:1115 by telling that the
gods Agni, Vﬁyu, and Indrawwm once victotious over their
enemies without being aware that Brahms ~was. the* cause of
their victory. “They reflected, to us beTongs this victory.” To
cutd them of this delusmn, Brahma ‘made himself manifest.
None of the gods knew him, but begged’ Agni to ascertain
whether the being they behel@ was worthy of adoration. Agni
ran up to him. Brahma said, ““Who art thou?” He an-
swered, “I am verily Agni; I am verily Jitaveda.”” Brahma
asked, “What power hast thou?” Agni replied, “ I can burn
whatsoever there is on earth.” A blade of grass was placed
before him; but Agni could not bufn, and returned, saying
that he could not ascertain ‘whether that being was worthy of
adoration.” .

The same thing happened with Viyu, the wind, who said he
could sweep away whatsoever was on earth; but when told to
sweep away the blade of grass, he could not.

The gods then spoke to Indra, saying,  Maghavan, do thou
ascertain whether this being is worthy of adoration.”” But
when Indra approached, Brahma disappeared; and he was met
by a woman, who said to him, “It is Brahma. Verily, you all
obtained victory through Brahma.”

Indra did not show self-reliance, for knowledge showed him
that from Brahma alone came power and victory.

One of the best known Upanishads is the Katha, translated
by Rammohun Roy about the year 1816, and in 1853 by
Dr. Réer, who, in his Introduction, praises its ‘elevation of
thought, depth of expression, beauty of imagery, and ingenuous
fervour.” ¢ The lofty conception,” he continues, “by which,
in its introductory legend, Death is made to give a reply to the
highest questions the human mind can propose to itself, the
enthusiasm and. intimate conviction which Nachiketas shows
about the infinite superiority of what is good to the pleasures of
the world, and the firmness which he maintains amidst all the
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allurements that are placed before him, bears some resemblance
to the energy of mind with which Plato, in the first and second
books of his ¢ Republic,” shows that justice has an incomparable
worth, and ought to be preserved under any circumstances.!

Of the form of the composition, viewed philosophically, Dr. *
Réer does not give the same praise, finding a want of connexion
between the thoughts, &c., but he admits that on close exami-
nation it is so arranged as to answer the questions to which
Hindu philosophers were ever seeking a solution, viz., “ What
is the highest object of man? What is the last (or ultimate)
cause of the world ? and, How do we know of it ?'¢

Before giving an abstract of this Upanishad, in which Yama
is a prominent personage, it will be interesting to look back to
the conceptions of Yama expressed in Vedic hymns. Yama is
there addressed as one of the Pitris (or souls of departed an-
cestors) who are supposed to be able to place the worshipper
“in that imperishable and unchanging world where perpetunal
light and glory are found;” this being the realm in which
king Vaivaswata (or Yama) dwells. The blessings anticipated
in the  shining regions™ (of Vaivaswata) were much the same
as those which had been enjoyed on earth, as, by offering a
black-footed sheep, the worshipper “ascends to the sky, where
no tribute is paid by the weak to the stronger.”® But in the
Upanishads, Yama becomes a distinct personage, and has, as we
shall find, a kingdom over which his authority is unlimited.

The Katha-Upanishad commences thus :

*“Once desirous (of heaven) the son of Vajasrava (Gautama) gave
away all his property. He had a son, Nachiketas by name.

“ When the presents were brought, filial anxiety penetrated the
youth. He thought: )

«<« He who gives to attending priests (bad cows or) such cows as are

' Bibliotheca Indica, vol. xv, p. 91. 3 Muir, in J. R. A. 8,, vol. i. (New
¢ Ibid, p. 91, Series) p. 300. Yams,and the Doctrine
of a Future Life.
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no longer able to drink water or to eat gra;s, and are incapable of
giving further milk, or of producing young, is carried to that mansion

where there is no felicity whatever.’” N

»

. Thus reflecting, with a view of averting such misery, he asked
his father to give Aim in lieu of the cows, saying, “To whom, O
father, wilt thou consign me, in lieu of these cows?” The
father, making no reply, the son repeated the question a second
and third time. Then the father, impatient and angry, said,
“To Yama (god of Death) I will give thee.” The son is asto-
nished, but submits; whereas the father is greatly grieved at
his own hasty word, and most unwilling to part with his son.
The son, however, persuades him that a promise must be ful-
filled ; and to the house of Yama he goes. 'When he arrived,
Yama was absent; and for three days Nachiketas remained
without food or water. So soon as Yama returned, he hastens
to repair the neglect, and desires his guest to choose three
boons in compensation for the three nights during which he
had received no hospitality. Nachiketas is readily conciliated,
and makes it his first request that his father’s distress may be
removed and his anger extinguished. Being satisfied upon this
point, he next begs for that knowledge respecting fire, by which
heaven is attained, where there is no fear, and “ where even thou,
Yama, canst not always exercise thy dominion.” Yama con-
sents, and proceeds to explain the nature of that fire, which is
prior to all creatures. He tells of the bricks which are depo-
sited every day after the fire-offering, and shows the number of
ceremonies to be performed during the year; and Yama, pleased
with the manner in which this instruction is received, says :

“1 grant thee now another boon. After thy nafhe shall be named
that fire. Take also this many-coloured chain.”

Nachiketas’ third request was to be instructed in the nature
of the soul. Yama objects, saying, “ Even gods have doubted



186 UPANISHADS.

and disputed on this subject, for it is not easy to understand it,
S0 subtle is its nature. Choose another boon, O Nachiketas.
Do not compel me to this; release me from this.” But Nachi-
ketas cannot be persuaded to think any other boon worth ask-
ing. Yama offers sons and grandsons who may live a hundred
years, herds of cattle, elephants, gold, and horses, the wide-
expanded earth, Nachiketas replies :

“ (ALl those enjoyments) are of yesterday; they wear cut, O thou
end of man. . . .. . With thee remain thy horses and the like, with
thee dance and song.

“ Man rests not satisfied with wealth . . . . the boon which I have
to choose is what I said. . . . . Nachiketas asks for no ether boon but
that (concerning the soul) of which the knowledge is hiddeun.”

This closes the first chapter, or, as it is called, Valli, literally
“creeper.” The second chapter gives the discourse of Yama,
saying that what is good is different from what is pleasant.
They both enchain man, but have different objects. ¢ Blessed
is he who between them takes the good.” The knowledge of
things that are pleasant is ignorance. ‘ Those who live in the
midst of ignorance, but fancy themselves wise and learned, go
round and round with erring step, deluded, as blind people lead
by one blind.” After reflecting on the transient and the per-
manent, he allows that Nachiketas is as “ a house whose door is
open for Brahma,” Whereupon Nachiketas says: (“Then) make
known to me the (being) which thou beholdest, different from
virtue, different from vice, different from this whole of effects
and causes.” Then Yama says it is Om, and continues: * This
sound means Brahma, this sound means the supreme. Who-
ever knows this sound obtains whatever he wishes.” It seems
ta be taken for granted that Nachiketas will be aware that Om,
Brahma, and the soul are identical. Yama proceeds :

“ The knowing (soul)? is not born, nor does it die. It was not pro-

! Bibl. Ind,, vol. xv. p: 106,
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duced from any one, nor was any produced from it. Unborn, eternal,
without decay, ancient as it is, it is. not slain, although the body is
slain.

«If the slayer thinks I slay, if the slain thinks I am slain, then
both of them do not know well.

“ The soul which is subtler than what is subtle, greater than what
is great, is seated in the cavity of the living being.

« He who is free from desire, and without grief, beholds by the tran-
quillity of his senses that majesty of the soul.

« Sitting, it goes afar; sleeping, it goes everywhere. Who else
(therefore) save myself is able to comprehend the God who rejoices and
1ot rejoices ?

¢« Thinking the soul as unbodily among the bodies, as firm among
the fleeting things, as great and all-pervading, the wise casts off all
grief.” -

The third chapter treats of the *“ two souls,” or of the relation
of man’s soul to Brahma, the universal soul.

“ The indestructible Brahma is the place where all fear disappears,
the refuge of those who are desirous of crossing (the ocean of the
world).

“Know the soul (the embodied soul) as the rider, the body as the
car, know intellect as the charioteer, and mind again as the reins.

“ They say the senses are the horses, and their objects are the roads.
The enjoyer is (the soul) endowed with body, sense, and mind.

“ Whoever is unwise with reins never applied has the senses unsub-
dued, like wicked horses of the charioteer.

“ But whosoever is wise with the mind always applied, has those
senses subdued like good horses of the charioteer.

“ Whoever is unwise, unmindful, always impure, does not gain that
goal, but descends to the world again,

“ But whosoever is wise, mindful, always pure, gains the goal, from
whence he is not born again.

% * * * * N :

“ Higher than the senses are their objects; higher than their objects
is the mind ; higher than the mind is intellect; higher than intellect
is thegreat soul.

* % * * * * *
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“Tet the wise subdue his speech by mind, subdue his mind by that
nature which is knowledge, subdue his knowledge by the great soul,
subdue this also by the placid soul.

“ Arise, awake, get the great (teachers), and attend. The wise say
that the road to him is (as) difficult to travel over as the sharp edge of

& Tazor.
. “Whoever has understood (the nature of Brahma), which is without
sound without touch, without form, which does not waste, which is
eternal, without smell, without beginning and without end, higher than
the great one (intellect), which is firmly based, escapes from the mouth
of death.”

The end of this third chapter was, Professor Weber considers,
originally the end of the Katha-Upanishad. The second part
consists, he observes, almost entirely of Vedic quotations. The
language is different; the name Nachiketas is spelt Nichiketa,
and one perceives, indeed, it has very much the character of an
addition.

The fourth chapter further describes the universal soul, or
Brahma, and the fifth chapter speaks of the body as like a town
with eleven gates through which the soul enters. The soul
dwells in the heavens as Hansa, a name for the sun, or in the
wind, as Vasu, a name for the god of the wind, or it sits as a
dwarf in the middle of the ether of the heart. The soul is as
the one fire which, entering the world, becomes of every naturc
to every nature. It is the internal soul of all beings, and is “ as
the one sun, the eye of the whole world.”

The last and most important Upanishad is the Chhéndogya,
or that relating to the chanters of the Sima-Veda; it is ac-
cordingly appended to the Sima-Veda. For an English trans-
lation the European reader is indebted to the distinguished Babl
Réjendraldl Mitra, one of the most learned a.nd laborious Hindu
scholars of our days.1

! Chhindogys-Upanishad of Sima- is judged probable that this Upanishad
Veda, translated by Réjendraldl Mitra. is of later da.be than those already men-
Culcuttu, 1854. For several reasons it  tioned.
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Its opening word is “Om.” ¢ This letter, the Udgitha,” it
states, “should be adored.” Om is thus identified with Ud-
githa, ¢ chanting,” because the Udghtris, who chant, commence
their chants with Om. The two first sections dilate upon the
pottney of Udgitha, meaning “Om,” properly enunciated.
When the Asuras assailed the Devas, the Devas were protected
by Udgitha, and the Asuras were in consequence destroyed “ as
an earthen ball is destroyed when hit against an impregnable
rock.” Section II. of the first chapter ends thus:

«“ He, who knowing it thus, adores this undecaying Udgitha, be-
comes the (most successful) solicitor (of boons). This is spiritual
(worship.”)

Continuing the same subject, we are told in Section IV. of
the same chapter that the Devas, dreading death, shielded them-
selves with the hymns of the three Vedas; but this was not
sufficient protection, for—

« As fishermen look at fish in water, so did Death behold them in
the Rig-, Yajur-, and Sama-hymns. They, apprised of it, forsaking the
Vedas, of a truth betook themselves to the asylum of Voice (Swara).”

Which is immediately explained to be another mode of express-
ing Om.

After further discourse upon Udgitha, and the component
parts of which the word is formed, a story is told of—

* Ushasti, son of Chakra, who, with his virgin wife, forsaking Kuru,
lived in great distress in a village inhabited by an elephant-driver.

“ Of him he begged food. . . . . . The elephant-driver said, I have
none other than what you see before me.”

Ushasti did not scruple to eat, because he said, “A cannot live
without eating,” but he would not drink, because “drink”’ he
could “command at pleasure;” and to ‘“swallow the remnant
of another’s drink *’ was against his principles. The remnant of
the beans he gave his wife, and she put it aside for future use.
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* «1n the morning, rising from his bed, he said, ¢ Alas! if T could (now)
obtain a little food, I could earn some wealth. A king is performing a

sacrifice in the neighbourhood, he would surely employ me."

« His wife said to him, ¢ Here are the beans ; eat, and proceed quickly
to the sacrifice.’

* Having arrived, he took his seat in front of the chanters of the
Udgitha, and thus addressed them :—

¢ 0 chanters of praise, should ye eulogise Him who is the presiding
deity of all praise, without knowing His nature, your heads would be
lopped off.” ”

These words were repeated to each division of the choir. Then
the king, who instituted the sacrifice, expressed a wish to know
him ; and hearing that he was Ushasti, son of Chakra, said that
he had been seeking for him, and would wish him at once to give
instruction.

" Ushasti then endeavours to teach them, who is the deity, “who
is the presiding deity of all praise.” He is life—he is Aditya,
the sun, and he is aliment (Anna).

In Section XIIL. of the first chapter we find some curious
praise of inarticulate sounds as assisting the melody of chants.
In a note of Réjendralil Mitra it is said, that “ Each of the
Vedas has its appropriate sounds; . . . . but instead of being
placed at the end of a stanza, like the tol di rol of old English
songs, they are introduced promiscuously in every part of the
hymns, Whenever a word happens to be lengthened out to
double or treble time, it is followed by one or more Hai Hbu,
or some such phonetic particles.”! We meet again with re-
marks on the musical system in Section XXII. of the second
chapter, where a chanter says :—

¢¢«I wigh for the taurine-toned Sima hymn, the eanticle of . Agni,
which contributes to the weal of animals.” The hymns of the anirukta-
tone belong to Prajapati; those of the nirukta-tone to Soms; those of
the mild sweet tone to Vayu; those of the sweet high-pitched tone to
Indra; those of the tone resembling the voice of the crane to Brihas-

' Page 31 of Rijendraldl Mitra’s translation.
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pati; and to Varuna those of the tone of -a broken piece of bell-metal :
they are all to be practised ; the hoarse-toned alone to be avoided.”1

In a note the learned translator observes, that these tones
“ evidently relate to the seven tones of a gamut.”

The following gives a sketch of a Hindu performing daily
worship :—

“ Before the reading of the matin chant (pratar-anuvik), sitting down
behind the household fire (girhapatya agni), with his face to the north,
he singeth the Sima hymn relating to the Vasus : —

« ¢« Unfold the gates of this earth, that we may behold thee for our
supremagy.’

“Then doth he offer the oblation to fire, as ¢ Salutations be to Agni,
the receptacle of the earth, and the support of regions. Secure a region
for me, the institutor of the sacrifice. I will secure it after death. ... ..
Cast aside the bars.’” .....

« Before the commencement of the mid-day ceremony he sits behind
the Agnidhriya fire, and facing the north, sings the Sama in praise of
the Rudras, saying:—

‘¢« Unfold the gates of (yonder) region, that we may behold thee for
our supremacy.” . .. ... ‘Isalute the winds who abide in the sky,
and are the supports of regions.’”

“ Before the commencement of the afternoon ceremony, sitting
behind the Ahavaniya fire, with his face to the north, he singeth the
Sama in praise of the Suns and the Viswadevas (saying):

“«Unfold the gates of (yonder) region, that we may behold thee for
our heavenly supremacy!’ . . .. ‘I salute the Suns and the Viswa-
devas, the dwellers of heaven and the supporters of regions,’”

The third chapter compares the sun to honey, and it alludes to
¢ the Itihfisa and the Purfina,” which is noteworthy, as it  would
indicate the existence of some Itihisa and Puréna, long anterior
to the time when the extant compositions’bearing those names
were first compiled.””3

After much discourse upon sun-worship, we are told that for
him “who possesseth knowledge of Brahma, there is neither

1 Page 41.. ? Pago 61. 3 Page b3, nofe.
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rising nor setting of the sun,—for him there is one eternal day.”
This knowledge was explained by Brahm# to Prajdpati, by Pra-
jApati to Manu, by Manu to his descendants, one of whom was
the present Guru Uddéleka Aruna. The sun, the moon, fire,
cloud, and wind, are said to be the five door-keepers of heaven.
¢ Heroes are born in his family, who knows these five venerable
beings to be the door-keepers of heaven.” And then follows
the most important passage of the treatise.!

¢ Aull this, verily, is Brahma ; for therefrom doth it proceed, therein
doth it merge, and thereby is it maintained. With a quiet and con-
trolled mind should it be adored. Man is a creature of reflection :
whatever he reflects upon in this life, he becomes the same hereafter ;
therefore, he should reflect (upon Brahma) saying :—

' « That which is nothing but mind, whose body is its life, whose
figure is a mere glory, whose will is truth, . . . . . is the soul within
me. It is lighter than a grain of corn, or the seed of barley, mustard,
or canary.

* ¢« That which performeth all things, and willeth ell things, to which
belong all sweet odours and all grateful juices, which envelopes the
whole of this (world), which neither speaketh nor respecteth any body,
is the soul within me It is Brahma ; I shall obtain it after my transi-
tion from this world.” He who believeth this, and hath no hesitation,
will verily obtain the fruit of his reflection. So said Sandilya.”®

Section XIX. of the third chapter gives the often-repeated
idea, that “ Verily at first all this .was non-existent; non-
existence became existent; it developed,—it became an egg ; it
remained (quiet) for a period of one year; it burst in two;
thence were formed two halves of gold and silver. The silver
half is the earth, and the golden half the heaven.”s

The fourth chapter gives a story about Jénasruti, *the
charitably-disposed, the giver of large gifts, and the preparer of
much food; who built houses everywhere that (people) from all

- Page 59. * Page 60, 4 Page 65,
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sides might come and feast (therein).” We are then told of a
conversation which took place between some geese, or more pro-
bably flamingoes, who passed over the house of Jinasruti one -
night. The last bird said to the first, “The glory of Jinasruti
is a8 wide-spreading as the heaven. Have nothing to do with
him, so that his glory may not destroy thee.” The other answers.
““ Who is he, to whom you compare Rakvya of the car?”’ And
being called upon to explain, says, that he is alluding to a being
to whom the fruits of all the good deeds of mankind become
subservient, in the same way in which all the minor numbers
become due to him who hath secured the Krita or the highest
cast of the dice.”

This conversation was heard from beneath by Jinasruti, and
in the morning, when his bards began to eulogise him, he said
to his herald : O child, do you address me as if I. were Rakvya
of the car?”” And protesting that he did not deserve such praise,
he desired the bard to seek out Rakvya, and say that he longed
to see him. The bard returns,’saying, T have found him not.”
The king then bids him go and look for him where the knowers
of Brahma are to be met with. And this, says the Hindu com-
mentator, would be ““in lonely places near rivers and pools, in
mountains or in groves.” The hint sufficed, and Rakvya was
soon discovered, ¢ sitting beside a car scratching his itches.”
Upon this, Jinasruti went to him and said, “O Rakvya, here
(is a present) of six hundred head of cattle, a necklace, and a
chariot yoked with a pair of mules; accept them, and deign,
O Lord, to impart to me instruction on that deity whom thou
adorest.” The present was not accepted until a thousand cows
and a damsel were offered; but then, accepting the damsel,
‘Rakvya explained the nature of the deity he adored.!

The next story is of the son of a womah named Jabéls, who
longed to become a Brahmachirin or pupil, and live beside a
Guru. But Jabéla could not tell her son who was his father, or

! Pages 66—68.
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to what gotra he belonged. The young man is, however, so far
favoured that he is permitted -to live in the house of a Guru,
and he is so successful in tending his Gurn’s cattle, that under
his care four hundred lean and weakly cows multiplied to a
thousand. Nevertheless, the holy man will not accept him as
a pupil or answer his questions. Thereupon a bull instructs
him, and says, because he cannot show that he was well born,
<that Agni will give him further knowledge. ‘ When night ar-
rived he lighted a fire, folded the cattle, placed fuel on the fire,
and sat behind it, facing the east.” Each night Agni, the hero,
instructed him. At length he returned to the house of the
Guru. For twelve years he carefully tended his household fires.
Bug although other pupils, after much shorter periods of service,
obtained leave to return to their homes, indulgence was refused
to this unfortunate Satyakdma, the son of Jabdla. Then the
wife of the Guru pleaded: “This exhausted Brahmachérin has
successfully attended the household fires ; let not the fires upbraid
thee; explain to him (what he wants).” But the Guru, without
condescending to grant the explanation, went out on his pilgrim-
age. Then the youth fell sick and abstained ffom food, and the
wife of the Guru tried, meﬁ'ectually, to persuade him to eat.
Then the Fires undertook to complete his knowledge. When
the Guru returned he was amazed, and said : “ Child, your ap-
pearance shines like that of the knowers of Brahma: who has
given thee instruction ?”” And finding that the Fires had thought
him worthy to hear of Soul, he also ventures to speak about
Soul, even to this son of Jabilf, of doubtful pedigree. One of
the illustrations used is that the Sdma (Veda) corrects the Yajna
as gold is corrected by borax, silver by gold, tin by silver, lead
by tin, iron by lead, and wood by iron or leather.:

In the third section of the fifth chapter, we have a story of a
king of Panchéla, who possessed knowledge concerning the future
state, of which a Brihman of the Gautama-gotra was ignorant.

! Page 79.
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The king feels troubled at being asked to teach a Brihman, but
says, “ Since you have 8o inquired, and inasmuch as no Brihman
ever knew it before, the Kshatriyas alone have the right of®
imparting instruction on this subject ;> and then he consents to
communicate that which he knows. The most remarkable part
of this instruction is transmigration. ¢ He whose conduct is
good quickly attains to some good existence, such as that of a
Brihman, or Kshatriya, or a Vaisya,—he who is viciously dis-
posed soon assumes the form of some inferior creature, such as
that of a dog, a hog, or a Chandéla.”!

In this discourse occurs a description of the universal soul,
often quoted :—

*“Verily, of that all-persuading soul, the heaven is the head, the sun
is the eye, the wind is the breath, the sky is the trunk, the moon is the
fundament, and the earth is the feet. The altar is his breast, the sacri-
ficial grass his hair, the Garhapatys fire his heart, the Anvéhiryr-
pachana fire his mind, and the Ahavaniys fire his face.”®

The sixth chapter tells us of Swetaketu, son of Aruni. To him,
his father said,** O Swetaketu, go and abide as a Brahmachérin
in the house of a tutor, for verily, child, none of our race has
neglected the Vedas and thereby brought disgrace on himself.”
After twelve years the youth returns, being then in the twenty-
fourth year of his age. But his father finds him a vain-minded
youth, confident of his knowledge of the Vedas, and proud, and
says to him, “ Have you inquired of your tutor about that which
makes the unheard-of heard, the unconsidered considered, and
the unsettled settled?”” He then proceeds to show that all
existence is one. In the course of his explanation he uses some
striking illustrations, as— e

“Bring me a fruit of the Nyagrodha tree (the banyan, the largest
known tree). Break it; what do you perceive? Some very small

1 Page 92. ¥ Pages 96, 97. * Page 100.
10



146 CHHANDOGYA-UPANISHAD.

seeds. Break one; what do you perceive in it? Nothing, my Lord.
My child, where you perceive nothing, there dwells a mighty Nyagrodha.”

And again: “ Dissolve this salt in water. Taste a little from
the top, from the middle, from the bottom. How is it ?”—“1t
is saltish,” replied the son. To him said bis father: “ Such is
the case with truth ; though you perceive it not, it pervades this
body. That particle which is the soul of all this is truth.””2

The seventh chapter? relates that *“ Narada repaired to Sanat-
kuméra for instruction. He was required to say how much he
already knew. The list is formidable; including four Vedas,
and the ItihAsas and Purfnas, the rites of the Pitris, arithmetic,
knowledge of the stars, the science of serpents, &c.”’3 But he
adds, “I only know the words or mantras, not the spirit (thereof).
I have heard that the worldly-afflicted can find relief through
men like your lordship.”” The reply is, “All that you have
learnt is name.”

A discourse is then given on speech,* which is greater than
name ; on mind, which is greater than specch; on will, which is
greater than mind ;—shewing that these and other powers are
Brahma.

As we shall have occasion to touch again upon these meta-
physical distinctions, when discussing the systems of philosophy,
we will only allude here to the praise given to quictude.

* He who has reverence acquires faith; the reverent alone possesses
faith.

« He who can control his passions possesses reverence. The man of
rampant passions can never have reverence. The quiet alone can have
reverence.

* That quietude, O Lord, said Narada, is sought by me."$

' Page 114.
* In this chapter Gandhdra is referred | passage. .
to as & province, and ordeal by fire is 1 h&ni})iﬁ'@. Upanishad, translated
mentioned. | by Réjendrataly Mitra, p. 118,
3 Muir, Orig. Sanskrit T., vol. iii. | ¢ Ibid, p. 128.

Pp. 186, 187, has also translated this
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The conclusion is, the man who knoweth this confronts not
death nor disease,! nor doth he meet with pain and suffering.
“Thus did Sanatkuméra explain what is beyond darkness. Hence®
is this portion of the Upanishad called his section',—hence is it
called his section.”?

"1 Page 131.



CHAPTER VIII.

INTRODUCTION TO HINDU PHILOSOPHY.

Hinpu philosophy is not precisely the same as what we under-
stand by European philosophy. It does not search for abstract
truth, but rather by a mingling of philosophic, mystical, and
religious speculation seeks to solve the deep mysteries of exist-
ence. Indulgence in such speculation is one of the oldest and
strongest characteristics of the Hindu mind. Even in the hymns
of the Rig-Veda we meet with the beginnings of this philosophic
thought. The ancient Rishis ask searching questions concern-
ing the origin of the world and the nature of man. * Viswakar-
man,” they say, “produced the earth and disclosed the sky.”
And Viswakarman is “One who dwells beyond the abode of the
seven Rishis ;”” whilst, further, Purusha created the seven Rishis,
and the seven Rishis created the world. Dwelling “ beyond the
abode of the seven Rishis,” was therefore an indication of eternal,
uncreated existence. ‘

Another name used in the hymns to indicate the One Eternal,
is Brihaspati; and on the Eternal, whether called Viswakarman,
Brihaspati, Brahman, Atman, or Paramitman, the ancient Hindu
poets and philosophers ever fix their earnest gaze. This One
Eternal they felt to be the Universal Soul; and the soul of man,
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although apparently separate, they felt to be, in reality, the same
—the Universal Soul. The distinction upon which they chiefly
dwell, is the calm tranquillity and rest of the Universal Soul as
contrasted with the restless, changeable condition of the indi-
vidual soul.

And although man’s individual soul is distinct from Brahma,
it is only by the presence of Brahma within him that man sees,
hears, smells, speaks. When Brahma departs, all departs.

Knowledge of one’s self, knowledge of the sixty-four sciences,
and so forth, lead on to knowledge of Brahma. '

““ From the unreal lead me to the real, from darkness lead me
to light, from death lead me to immortality,” are the words of
one of their prayers.

A continual effort is made to understand the relation of man’s
nature to God’s nature.

“ Higher than the senses are their objects, higher than their
objects is the mind;” but the highest is the Great Soul, and
to become merged in the Great Soul, is presented as the goal
attained by him who is wise and pure: . . . ... he who attains
““this goal is not born again.”

This important doctrine, that the Supreme Soul is the only
reality, and that the world has no claim to notice, except in so
far as it emanated from this “ reality,”” is, Professor Goldstiicker
considers, clearly laid down in the Upanishads; and indeed,
he finds in these works the germs of all the “ philosophies.”
First, man distinguished the eternal from the perishable; and
next, he perceived within himself a germ of the Eternal. This
discovery, says Professor Max Miiller, “ was an epoch in the
history of the human mind, and the name of the discoverer has
not been forgotten. It was Sindilya who declared that the Self
within the heart was Brahma.”!

The idea of an imperishable base, from which that which is

! A. 8. L, p. 20.
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manifest proceeds, and upon which alone it rests,. consistently
pervades all Hindu thought. More or less of personality is

" attributed to the eternal base, according either to the immediate
object of the writer or to the stage of progress at which he had
arrived. ’ (
.. To quote again from the valuable paper referred to above, the
Upanishads “reveal the struggle of the Hindu mind to reach
the comprehension of one supreme being. .. ... They advance
sufficiently far to express their belief in such a being, but at the
same time acknowledge the inability of the human mind to com-
prehend its essence.”! Having recognised that man belongs
both to the perishable world around him and to the eternal
world “beyond,” they next procéed to investigate the powers
with which he is endowed, and to inquire how these powers, or
faculties, could be made available for procuring escape from the
perishable and the attainment of the eternal.

The result of this thought is embodied in the six philosophic
systems of which we are now about to treat. Professor Wilson
was much struck with the kindred spirit of these systems and
that of the older Greek or Ionic schools. ¢ The metempsychosis
itself,” he says, ““is an important feature in this similitude, for
this belief is not to be looked upon as a mere popular superstition;
it is the main principle of all Hindu metaphysics—the founda-
tion of all Hindu philosophy,”—the object of each system,
whether Brahmanical or Buddhist, being * the discovery of the
means of putting a stop to further transmigrations.” And that
such was also the leading principle of Pythagoras, is, he con-
siders, well established.? The systems are all alike in making
this their special aim, and they also agree that knowledge of
truth is the effectual means by which to secure this end. But
in their several definitions or representations of essential truth,
we shall find considerable variation, according to the bias of
each system.

! Chambers’ Encyclo., art. “India.”  ? Preface to SAnkhya-Karikd, p. x.
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There are six systems, called Darsanas, into which the scat-
tered thoughts of previous periods have been collected.
I. The Sinkhya System of Kapila, to which is appended—
* II. The Yoga System of Patanjali.
III. The Nyiya System of Gotama, to which is appended—
1V. The Vaiseshika System of Kanéda.
V. The Pirva-Miménsi, by Jaimini.
VI. The Uttara-Miménss or Veddnta, by VyAsa.

The “order” in which the systems first appeared is a question
of difficulty, “because,” Dr. Goldstiicker observes, “we have
no evidence that the Stitras! of these systems are the same now
as they were originally.”” And secondly, ‘because it has not
yet been sufficiently ascertained to what extent one may have
borrowed from the other, supposing the present shape to be the
original one.” He concludes, that probably besides the Upani-
shads, there were philosophical works which were more original,
but less systematic, than those now preserved, and which served
as the common source of the works which have come down to
us as the six Darsanas. And thus their general concordance may
be accounted for. Of these systems, the oldest in thought is the
Sinkhya. Rest, or exemption from transmigration, we have
observed to be the aim of all philosophy, each system inculcating
that this is to be attained by knowledge of truth, according to
its particular teaching. Kapila’s scheme for attaining this know-
ledge is to look steadily at the whole.united universe and recog-
nise that man, and all which is created, is transitory; but that
beyond the transitory is the eternal. And this is the knowledge
which he seems to view as the key whioh unlocks for man the
portal of the eternal. S&nkhya doctrine is a very wonderful
effort at unravelling the deep mysteries of our existence. On
onc side, it exhibits the worthlessness of the perishable universe,

! For an cxplanation of the word Satra, see p. 154.
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including man, with all his powers and qualities. On the other
side, it places imperishable Soul. The perishable portion of this
¢ division is fully and firmly dealt with, and has excited the admira-
tion and interest of such men as Wilson, Ballantyne, &c. But con-
cerning the Soul, or the imperishable portion of his subject, one
feels that the author is reserved, or that he has more thoughts than
he chooses to express. His silence on the subject of a Supreme
Being has been supposed by some to imply atheism; and the
Yoga system, which completes the Sfinkhya, is said to have been
written to correct the atheism of Kapila. But on the other
hand, it is suggested that if, when the Yoga was written, the
Sinkhya had been viewed as a system which denied God, it
would not have been completed by so decided a theist as Patan-
jali. The Yoga doctrine is taught in four chapters, and these,
in the best existing manuscripts, are named as forming part of
- Kapila’s work, the Sankhya-pravachana.!

Later than the Sinkhya, we have placed the Nyéya, of which
the very name seems to imply that it is its counterpart. Sénkhya
means, something analagous to speculation or synthetic reason-
ing. The word ‘“comes from Sankhyd,” (sam, together, khyd,
reasoning,) indicating that it is philosophy, based on synthetic
reasoning. The Ny#ya, however, takes the other course, and
gives philosophy founded on analytical reasoning. And thus,
whilst the Séinkhya builds up a system of the universe, the Nyiya
dissects it into categories, and ‘“ enters into its component parts.’’s
“ Entering into” appears to be the literal rendering of Nydya,
a word which aptly describes a system which ‘“ enters into ” the
whole contents of the universe. Gotama, the reputed author of
this system, took special note of man’s mental powers, and of
the uses to which such powers may be applied ; and to the unfail-
ing intercst attaching to such subjects, as also to the ability of

! For further interesting thought on this subject, see Westminster Review,
October, 1862, p. 471.
* Goldstii:ker, Panini, p. 151.
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the author, may be attributed the yet-continued popularity of

his work. The Vaiseshika system, attributed to Kanida, is a

fuller and probably later development of the Nyiya. It is re-
markable for its peculiar doctrine of atomic individualities, or

viseshas, from which its name is derived. The name of its author,

Kanfda, comes, according to native authorities, from Kana,

minute, and dda, eating.?

Miménsd is the name given to the two last divisions of Hindu
philosophy. They attribute implicit authority to Vedic writings.
With the other systems, these writings are considered sacred ;
but the two Miménsés refer to them as absolute Revelation.

The Pirva-Miménsd, or the interpretation of the prior part of
the Vedas, viz., of the Sanhitis and Brihmanas, is devoted exclu-
sively to questions purely Brahmanical, especially to those con-
nected with the Brahmanical ceremonial; and it is therefore
less interesting to European readers than the other systems.
The Uttara-Miménsf, or ‘“ the investigation of the latter” part
of the Vedas, viz., the Aranyakas and Upanishads, is, on the other
hand, the most universally attractive. The name by which this
system is generally called is Vedénta, a compound of veda and
ante, which means, literally, ‘“the end or ultimate aim of the
Vedas.” Like the other systems, it seeks to emancipate man
from transmigration, and like them, it teaches that this is to be
effccted by a proper understanding of truth ; but the truth which
it inculcates is not a duality of principles, as in the Sankhya,
nor a variety of topics, as in the NyAya. The Vedéinta simply
teaches that the universe emanates in a successive development
from Brahma or Paramétman, Supreme Sounl; that man’s soul
is identical in origin with the Supreme Soul; and that libera-
tion, or freedom from transmigration, wif be obtained so soon
as man krows his soul to be one with the Supreme Soul.

We will now, as briefly as the case admits, endeavour to bring
into view the essential character of each system.

! Chambers’ Eneyclo., art. ¢ Vaiseshika.”



CHAPTER IX.

THE SANKHYA AND YOGA SYSTEMS OF PIIILOSOPHY.

KariLa’s doctrine is taught in Sitras, distributed in six
lectures, and bears the title of Sinkhya-pravachana. To teach
by means of aphorisms was the custom of the ancient Hindus,
cxtreme brevity appearing to be the ohject; and this, it is sug-
gested, may have originated when writing materials were scarce,
and the pupil was required to retain the teacher’s lesson in his
memory. The aphorism was written on a leaf, usually a narrow
leaf, such as the dried palm leaves on which, even to this day,
works are either written in ink, or scratched with a stile. A
pile of such leaves is called a Sitra, from siv, to sew, the custom
being to pass one or two long strings through the pile, to keep
the whole together. It seems probable, therefore, that the
name Sitra does not imply a thread or string of rules, but
merely refers to the mode by which the works were kept fit for
use. The Sttras or aphorisms are peculiarly brief, and pithy,
s0 as absolutely to require a commentary to supply that wlnch
the voice of the teacher originally explained.!

! Chambers’ Encyclopadia, art. “ Sitra.”
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Kapila’s main position is, that ““ahsolute prevention of all
three sorts of pain is the highest purpose of soul.” The
three sorts of pain are “evil proceeding from sclf, from eternal )
beings, and from divine causes;” and deliverance from these
cvils, he maintains, is attainable by knowledge or discriminative
acquaintance with the twenty-five tattwas, or true principles of
all existence.

The first principle, or tattwa, is nature (prakriti), the last is
soul (purusha), and the creation of the world is attributed to an
involuntary union between nature and soul. Nature is, as it
were, the actress, and soul the spectator. The twenty-five true
principles, or tattwas, as evolved by nature, are thus explained : !

1. Prakriti, or pradhdna, substance or nature ; the universal
and material cause; eternal, undiscrete, inferrible from its
effects ; productive, but not produced.

2. Mahat, the great, or buddhi, the intellect, is produced by
prakriti. It is the intellectual principle which appertains to in-
dividual beings.

3. Ahankdra, self-consciousness, is produced by buddhi. This
principle is, literally, the assertion of “1,” the function by
which the objects of the world are referred to one’s-self.

4—8 are five subtle particles perceptible to beings of a
superior order, but unapprehended by the grosser scnses of
mankind. These are produced by ahankéra, or self-conscious-
ness.

9—138. Five instruments of sensation, also produced by
ahankéra, viz., the eye, the ear, the nose, the tongue, the skin.

14—18. Five instruments of action, as the hands, the feet,
the organs of speech, and two other organs.

19. Manas, mind, or the organ of volition and imagination.

Mr. Colebrooke observes that the cleven organs of sense and
action, “with the two principles of intelligence and conscious-

! Colobrooke, Misc. Ess. vol. i. p. 244. Johaentgen, Ucber das Gesetzbuch das
Manu, pp. 6—7.
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ness, are thirteen instruments of knowledge; three internal, anc
ten external, likened to three warders and ten gates.”’!

dﬂO«—-% Five elements produced from the five subtile par.
ticles.

1. Akésa, space or ether, which is the vehicle of sound
2. Air;
3. Fire;

4. Water;
5. Earth.

25. Purusha, soul, which is neither produced nor productive.
It is multitudinous, individual, sensitive, eternal, unalterable,
and immaterial.,

“The soul’s wish is fruition or liberation.” For this purpose
it is invested with a subtile body composed of intellect, self-con-
sciousness, the five subtile elements, and the eleven instruments
of sensation, action, and volition.

“This subtile body is affected by sentiments, but being too
subtile to be capable of enjoyment, it becomes invested with a
grosser body, which is composed of the five gross elements.”
This grosser body is liable to death, but the subtile frame trans-
migrates through successive bodies, “as a mimic shifts his dis-
guises to represent various characters.”’?

The Sinkhya teaches that nature possesses three essential
gunas, or qualities, viz., saftwa, the quality of goodness or purity;
rajas (lit. colouredness), the quality of passion; and tamas, the
quality of sin or darkness. Virtue, knowledge, dispassionateness,
and power, partake of goodness or purity.

This peculiar power, which is attained by intellect of the
good, or sattwa quality, is called aiswara. Mr. Colebrooke de-
scribes it thus: “ Power is eight-fold ; consisting in the faculty

1 Colebrooke, Misc. Ees. vol. i. p. 248; Goldstiicker, in Chambers’ Ency-
Sinkhya-Karik, pp. 32—35. clopeedia, art. ¢ S8dnkhya.”
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of shrinking into a minute form, to which everything is per-
vious; or enlarging to a gigantic body; or assuming levity
(rising along a sunbeam to the solar orb); or possessing un- °*
limited reach of organs (as touching the moon with the tip of a
finger); or irresistible will (for instance, sinking into the earth
as easily as in water); dominion over all beings, animate or in-
animate ; faculty of changing the course of nature; ability to
accomplish everything desired.””!

But all these advantages refer to man on earth. They exalt
his condition, but cannot give the soul that “liberation” which
is its desire. For this purpose it is essential that the third
principle, akankdra, (self-conciousness) should be annihilated.
Ahankfira means referring existing objects to one’s-self, but
with this important understanding, that the doing so is based in
crror. Ahankéra is not, philosophically speaking, “ egotism,”
but the notion of “ I’ that is, of assuming that the external
objects refer to one's-self; and as this usually becomes unduly
exaggerated, the word ahankdra assumes the negative sense of
“ egotism,” “ pride,” &c.?

When at last self-consciousness and its associates have learned
the nothingness of all phenomena, including self, the process is
complete ; the three sorts of pain are precluded, the “subtile
frame” and the “ grosser frame  have fulfilled their purpose.
Nature (prakriti) reposes, and man’s soul returns to Brahma or
Purusha, the universal fount of soul.

This scheme has been called atheistic by certain sections of
philosophers, both Hindu and European ; but the deeper thinkers
and more learned students have regarded it as a philosophy, not
as a theology. The leading idea of the Sinkhya is, in fact, to
explain that which is within reach of the human mind, and to
say as little as possible on what is incomprehensible. The Sfn-
khya bases intellect, and all that refers to mind, on what it calls

! Colebrooke, Misc. Ess. vol. i. p. 250. See ante, p. 149.
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prakriti or nature, and neither denies nor asserts the influence
of Purusha (universal soul).

Before proceeding to the exposition of Patanjali’s Yoga, we
will transcribe the much-approved summary of Kapila’s “ Sén-
khya,” which was given by Iswara Krishna, as the ¢ Snkhya-
Kéarik4,” or “ memorial verses.” This work has been edited by
H. H. Wilson, accompanied by the translation of Mr. Colebrooke,
and a commentary by Gaudapida, which Professor Wilson him-
self translated into English ; but the text alone will best suit the
aims and limits of the present short work.

THE SEVENTY-TWO VERSES OF THE SANKHYA KARIEKA.

“1. The inquiry is into the means of precluding the three sorts of
pain, for pain is embarassment ; nor is the inquiry superfluous, because,
although obvious means of alleviation already exist, absolute and final
relief is not found to be thereby accomplished.

«2. The revealed mode is, like the temporal one, ineffectual, for it
is impure ; and it is defective in some respects, as well as excessive in
others. A method different from both is preferable, consisting in a dis-
criminative knowledge of perceptible principles, and of the imperceptible
one, and of the thinking soul.

“8. Nature, the root (of all), is no production. Seven principles, the
great or intellectual one, &c., are productions and produetive. Sixteen
are productions (unproductive). Soul is neither a production nor pro-
ductive.

4. Perception, inference, and right affirmation, are admitted to be
threefold proof; for they (are by all acknowledged and) comprise every
mode of demonstration. It is from proof, that belief of that which is
to be proven results.

5. Perception is attainment of particular objects. Inference, which
is of three sorts, premises an argument and (deduces) that which is
argued by it. Right affirmation is true revelation.

¢ 8. Bensible objects become known by perception ; but it is by in-
ference (or reasoning) that acquaintance with things transcending the
senses is obtained ; and a truth which is neither to be directly perceived,
nor to be inferrcd from reasoning, is deduced from revelation.
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«7. From various causes things may be imperceptible (or unperceived);
excessive distance, (extreme) nearness, defect of the organs, inattention,
minuteness, interposition of objects, predominance of other matters, and
intermixtute with the like.

«8. It is owing to the subtilty (of nature), not to the non-existence
of this original principle, that it is not apprehended by the senses, but
inforred from its effects. Intellect, and the rest of the derivative prin-
ciples, are effects ; (whence it is concluded as their cause)in some re-
spects analagous, but in others dissimilar.

«9. Effect subsists (antecedently to the operation of cause); for
what exists not, can by no operation of cause be brought into existence.
Materials, too, are selected which are fit for the purpose ; everything is
not by every means possible ; what is capable does that to which it is
competent ; and like is produced from like.

«10. A discrete principle is causable, it is inconstant, unpervading,
mutable, multitudinous, supporting, mergent, conjunct, governed. The
indiscrete one is the reverse. )

“11. A discrete principle as well as the chief (or indiscrete) one, has
the three qualities ; it is indiscriminative, objective, common, irrational,
prolific. Soul is in these respects, as in those, the reverse.

“ 12, The qualities respectively consist in pleasure, pain, and dulness ;
are adapted to manifestation, activity, and restraint; mutually domineer;
rest on each other ; produce each other; consort together, and are re-
ciprocally present.

18, Goodness is considered to be alleviating and enlightening ;
foulness urgent and versatile ; darkness heavy and enveloping. Like a
lamp, they co-operate for a purpose (by union of contraries).

¢ 14, Indiscriminativeness and the rest (of the properties of a discrete
principle) are proved by the influence of the three qualities, and the
ubsence thereof in the reverse. The indiscrete principle, moreover (as
well as the influence of the three qualities,) is demonstrated by effect
possessing the properties of its cause (and by the absence of contrariety).

“15. Since specific objects are finite ; since there is homogeneous-
ness ; since effects exist through energy; since there is a parting (or
issue) of effects from cause, and a re-union of the universe,—

‘16. There is a general cause, which is indiscrete. It operates by
means of the three qualities, and by mixture, by modification, as water;
for different objects are diversified by influence of the several qualities
respectively.
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+ “17. Since the assemblage of sensible objects is for another's use ;
since the converse of that which has the three qualities, with other
properties (before mentioned), must exist ; since there must be superin-
tendence ; since there must be oue to enjoy ; since there is & tendency
to abstraction :—therefore, soul is:

18, Since birth, death, and the instruments of hfe are allotted seve-
rally; since occupations are not at once universal ; and since qualities
affect variously,—multitude of souls is demonstrated.

“19. And from that contrast (before set forth) it follows that soul is
witness, solitary, bystander, spectator, and passive.

¢ 20. Therefore, by reason of union with it, insensible body seems
sensible ; and though the qualities be active, the stranger (soul) appears
as the agent.

“21. For the soul’s contemplation of nature, and for its abstraction,
the union of both takes place, as of the halt and the blind. By that
union & creation is framed.

* 22. From nature issues the great one, and hence egotism ; and from
this the sixteenfold set; from five among the sixteen proceed five elements.

“ 28. Ascertainment is intellect. Virtue, knowledge, dispassion, and
power are its faculties, partaking of goodness. Those partaking of dark-
ness are the reverse.

“24. Consciousness is egotism. Thence proceeds a twofold creation.
The elevenfold set is one ; the five elemental rudiments are the other.

“25. From consciousness, affected by goodness, proceeds the good
elevenfold set; from it, as a dark origin of being, come elementary
particles ; both issue from that principle affected by foulness.

“ 26. Intellectual organs are the eyes, the ears, the nose, the tongue,
and the skin ; those of actien are the voice, hands, feet, &c., &c.

“27. (In this set is) mind, which is both (an organ of sensation and
of action). It ponders, and it is an organ, as being cognate with the
rest. They are numerous, by specific modification of qualities, and so
are external diversities.

¢ 28. The function of five, in respect to colour and the rest, is
observation only. Speech, handling, treading, &c., are the functions of
five (other organs).

“29. Of the three (internal instruments) the functions are their
respective characteristics ; these are peculiar to each. The common
function of the three instruments is breath, and the rest of the five
vital airs.
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* 80. Of all four, the functions are instantaneous, as well as gradual,
in regard to sensible objects. The function of the three (interior) is,
in respect of an unseen one, preceded by that of the fourth.

“ 81. The instruments perform their respective functions, incited by
mutual invitation. The soul’s purpose is the motive ; an instrument is
wrought by none.

* 82. Instrumont is of thirteen sorts. It compasses, maintains, and
manifests, What is to be done by it is tenfold—to be compassed to
be maintained, to be manifested.

*83. Internal instruments are three, external ten, to make known
objects to those three. The external organs minister at time present ;
the internal do so at any time.

“34. Among these organs the five intellectual concern objects
specific and unspecific. Speech concerns sound. The rest regard all
five objects,

“85. Since intellect, with the (other two) internal instruments, ad-
verts to every object, therefore those threo instruments are warders,
and the rest are gates.

“ 86. These characteristically differing from each other, and va-
riously affected by qualities, present to the intellect the soul’s whole
purpose, enlightening it as a lamp.

“87. Since it is intellect which accomplishes soul’s fruition of all
which is to be enjoyed, it is that again which discriminates the subtle
difference between the chief principle (pradhdna) and soul.

* 88. The elementary particles are unspecific; from these five pro-
ceed the five elements, which are termed specific, for they are soothing,
terrific, or stupefying.

*39. Subtile (bodies), and such as spring from father and mother,
together with the great elements, are three sorts of specific objects.
Among these the subtile bodies are lasting: such as issue from father
and mother are perishable.

“ 40. (Subtile body), primeval, unconfined, material, composed of in-
tellect, with other subtile principles, migrates, else unenjoying; invested
with dispositions, mergent. »

“41. As a painting stands not without a ground, nor a shadow with-
out a stake, &c., so neither does subtile person subsist supportless,
without specific (or unspecific) particles.

“ 42. For the suke of soul's wish, that subtile person exhibits (before
it), like a dramatic actor. through relation of means and conscquenee,
with the aid of nature’s influence. 1
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“43. Essential dispositions are innate. Incidental, es virtue and
the rest, are considered appurtenant to the instrument.

e ‘44, By virtue is ascent to a region above ; by vice descent to a
region below; by knowledge is deliverance; by the reverse is bondage.

«45. By dispassion is absorption into nature; by foul passign,
migration ; by power, unimpediment : by the reverse, the contrary.

“46. This is an intellectual creation, termed obstruction, disability,
acquicscence, and perfectness. By disparity of influence of qualities the
sorts of it are fifty.

«47. There are five distinctions of obstruction ; and, from defect of
instruments, twenty-eight of disability ; acquiescence is nine-fold ; per-
fectness eight-fold.

«48. Thé distinctions of obscurity are eight-fold, as also those of
illusion : extreme illusion is ten-fold ; gloom is eighteen-fold, and so is
utter darkness.

* 49. Depravity of eleven organs, together with injuries of the in-
tellect, are pronounced to be disability. The injuries of intellect are
seventeen, by inversion of acquiescence and perfectness.

“ 50. Nine sorts of acquiescence are propounded ; four internal, re-
lating to nature, to means, to time, and to luck; five external, relative
to abstinence from (enjoyment of ) objects.

“ 51. Reasoning, hearing, study, prevention of pain of three sorts,
intercourse of friends and purity (or gift), are perfections (or means
thereof ). The fore-mentioned three are curbs of perfectness. -

“ b2. Without dispositions there would be no subtile person; with-
out person there would be no pause of dispositions; wherefore a two-
fold creation is presented, one termed personal, the other intellectual.

“53. The divine kind is of eight sorts; the grovelling is fivefold ;
mankind is single in its class. This, briefly, is the world of living
beings.

“54. Above, there is prevalence of goodness; below, the ereation is
full of darkness; in the midst is the predominance of foulness, from
Brahmi to a stock.

“55. There does sentient soul experience pain, arising from decay
and death, until it be relieved from its person; wherefore pain is of the
essence (of bodily existence).

“56. This evolution of nature, from intellect to the special elements,
is performed for the deliverance of each soul respectively; done for
another’s sake as for self.

*57. As it is a function of milk, an unintelligent (substance), 1o
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nourish the calf, so it is the office of the chief (principle) to liberate the
soul.

“58. As people engage in acts to relieve desires, so does the indis-
crete (principle) to liberate the soul.

“59. As s dancer, having exhibited herself to the spectator, desists
from the dance, so does nature desist, having manifested herself to
soul.

“60. Generous nature, endued with qualities, does by manifold
means accomplish, without benefit (to herself), the wish of ungrateful
soul, devoid as he is of qualities.

“ 61. Nothing in my opinion is more gentle than nature; once aware
of having been seen, she does not again expose herself to the gaze of
soul.

« 62. Verily, not any soul is bound, nor is released, nor migrates ;
but nature alone, in relation to various beings, is bound, is released,
and migrates.

“63. By seven modes nature binds herself by herself; Ly one, she
releases (herself) for the soul’'s wish.

“ 64, So, through study of principles, the conclusive, incontro-
vertible, one only knowledge is attained, that neither I am, nor is aught
mine, nor do I exist.

“ 65 Possessed of this (self-knowledge), soul contemplates at leisure
and at euse, nature, (thereby) debarred from prolific change, and con-
sequently precluded from those seven forms.

“ 66. He desists, because he has seen her; she does so, because she
has been seen. In their (mere) union there is no motive for creation.

67 By attainment of perfect knowledge, virtue and the rest be-
come causeless; yet soul remains awhile invested with body, as the
potter’s wheel continues whirling from the effect of the impulse pre-
viously given to it.

 68. When separation of the informed soul from its corporeal frame
at length takes place, and nature in respect of it ceases, then is abso-
lute and final deliverance accomplished.

*69. This abstruse knowledge, adapted to the liferation of soul,
wherein the origin, duration, and termination of beings are considered.
has been thoroughly expounded by the mighty saint.

“70. This great purifying (doctrine) the sage compassionately im-
parted to Asuri, Asuri taught it to Panchasikha, by whom it was ex-
tensively propagated.
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*71. Received by tradition of pupils, it has been compendiously
written in 4rya metre by the piously-disposed Iswara Krishna, having
¢ thoroughly investigated demonstrated truth.
“ 72. The subjects which are treated in seventy couplets ure those of
the whole science, comprising sixty topics, exclusive of illustrative tales,
and omitting controversial questions.” ‘

YOGA.

Yoaa is the second division of the Sinkhya system. Its reputed
author is Patanjali, a follower of Kapila, whose Sinkhya-Shtra
we have just been considering. His aim is the same as that
of Kapila, viz., to teach men “to cast off ignorance;” the
““means”’ insisted on being Yoga, concentration. But here we
perceive the notable advance which the Yoga makes upon the
Sénkhya system.! Patanjali requires the devotee not merely to
distinguish between the illusion of phenomena and the eternity
of soul, but he asserts that soul is Iswara, Lord or God, and
that man’s liberation is to be obtained by concentrating his
atteution on Iswara. The literal meaning of the word Yoga is
junction, union, (from yuj Sanskrit, the Latin jung), which, in
its philosophical sense, implies the union of the mind with the
supreme soul. Patanjali accepts the twenty-five Tattwas, or
¢ principles” announced by Kapila, and gives his own four
Padus, or chapters, as the completion of the Sinkhya system.
Patanjali defines Iswara as ‘ a partictilar Purusha, or spirit,
who is untouched by afflictions, works, the result of works or
deserts. . . . . in whom the germ of omniscience reaches its
utmost limit, and whose appellation is Om, the term of glory.”
This word is to be muttered, and its sense is to be reflected
upon, for from it comes the knowledge of Iswara. According

! Professor Goldstiicker places the the Patanjali who proclaimed the Yoga
Yoga system later than the oldest Ve-  philosophy.—Chambers’ Encyclopmdia,
ddnta, and has no hesitation in declaring  art. “ Yoga.”
that Patanjali, the grammarian, was nof
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to Patanjali, men is kept apart from this supreme and infinite
existence by various obstacles, such as his activity and restless-
ness. Yoga he explains to be ¢ the hindering of the modifica-
tions of thinking;” by which he understands perception, in-
ference, testimony, misconception, fancy, sleep, recollection.
These must be hindered by a repeated effort to keep the mind
in its unmodified state, or by dispassion, which is ‘ the con-
sciousness of having overcome all desires for objects that are
seen (on earth), or are heard of (in Scripture).”?

Dispassion is conducive to meditation, is of different kinds,
and may be attained either ““impetuously ”’ (in adopting various
transcendent methods), or “by a devoted reliance on Iswara,
the Lord.” But in effectual meditation, Iswara must be thought
of as Om; and this mysterious appellation must be continually
repeated, and its sense reflected on, for from it comes the know-
ledge of Iswara, and the prevention of ‘the obstacles” which
impede Yoga. Here follows an enumeration of obstacles, as
“illness, apathy, doubt, listlessness about the accomplishment
of meditation, want of exertion, attachment to worldly objects,
erroneous perception, failure to attain any stage of meditation,
or inability to continue in the state of meditation when it has
been reached.” ¢

The argument is, that liberation is procured by reliance on
Iswara. Reliance on Iswara is obtained by knowledge. Know-
ledge comes from meditation, and therefore, as a matter of
course, illness, apathy, doubt, listlessness, or any things which
impede meditation, must be “obstacles” to the attainment of
Yoga.

It is very remarkable that in the Yoga-Sttras the existence of
supreme spirit or universal soul is assumed as a recognised truth ;
and it is assumed as equally indisputable that the highest blessed-

' Chambers’ Encyclopmdia, art. “ Yoga.” Colebrooke, Mise. Ess. vol. ii. p. 251.
? Chambers’ Eue,, L. L
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ness of man consists in becoming united with this supreme spirit.
Patanjali does not therefore labour to prove these truths, but to
teach the means by which impediments to so blessed a union
may be removed. These means include, for instance, concen-
tration of thought or, “ pondering over a single accepted truth;”
and the practice of benevolence.

When, by these and other exercises, the mind is liberated
from worldliness, ‘“qualities will have accomplished the object of
spirit,” and matter will disappear; and the mind, then be-
coming free from all lingering of the external world, and pure
as crystal, will receive and hold, as in a mirror, the image of
Iswara, the Lord.

‘We have now, in a few words, touched upon the essentials of
the Yoga system. Its details chicfly refer to the “practices” by
which Yoga is to be accomplished. In the second chapter of the
Siitras certain ceremonial and religious austerities are prescribed
which must be performed, however, without desire of benefit ;
and by such *practices’’ it is asserted that pain and afflictions
are removed. By afflictions, Patanjali understands ignorance or
illusions, egotism or consciousness of separate existence, affec-
tion, aversion, and tenacity of life.!

Patanjali then makes a ‘“special investigation into the nature
of what is to be got rid of, of what is not to be got rid of, of
what is constituted by the cause, and of what is the constitutive
cause,”” Eight means, or cight stages in the process by which
Yoga (or concentration) must be accomplished are then enume-
rated. These are forbearance (yama), religious observance
(niyama), postures (dsana), regulation of the breath (prdndydma),
restraint of the senses (pratydhdra), steadying of the mind
(dhdrand), contemplation (dhydra), and profound meditation
(samddhi). Under the head yama, forbearance, there are five
divisions : not doing injury to living beings, veracity, avoidance

| Ward’s View, vol. iv. p. 205, Clambers’ Encyclopsdia, 1. 1.
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of theft, chastity, and non-acceptance of gifts. These five con-
stitute the universal great duty. The second stage, called reli-
gious observance, has also five divisions. It comprises external
as well as internal purity, cheerfulness, or contentment, auste-
rity, muttering of Vedic hymns, and devoted reliance on the
Lord. '

The third stage of Yoga, viz., postures (dsana), is a very
curious feature in the system. Patanjali defines these postures
to be such as are at the same time “steady and comfortable,”
and then prescribes postures which to us at least would seem to he
rigid and painful. It is, therefore, the duty of one who aspires
to become a Yogin to acquire these postures by degrees, distract-
ing his mind from the irksomeness to his body, by contemplating
the wonders of the heavens. Perfection in preliminary postures
prepares for the more difficult exercise of regulating the breath,
called prdndydma. This consists in suppression of the inspira-
tion and expiration of the breath, and is a complicated and diffi-
cult accomplishment, which requires daily and persevering
practice. It is said to be threefold, as, exhalation, inhalation,
and suspension. Suspension of the breath is also called kum-
bhaka, from kumbha, a jar, because when the breath is suspended
“ the vital spirits are motionless as water in a jar.”’ 1

These extraordinary practices appear to have been prescribed
by Patanjali, with an honest belief that they assisted man in
disengaging his spirit from its connection with the body; but
the strange effects they produced tempted impostors also to resort
to them. Patanjali declares, for instance, that when a man is
perfect in those profound meditations, or “steadyings of the
nind,” which are called collectively samyama, ‘restraining,”
he gains a knowledge of the past and future, a knowledge of
the sounds of all animals, of all that has happened in his former
births, of the thoughts of others, of the time of his own death, a

' Ward’s View, vol. iv. p. 212, Chambers’ Encyclo., s. v. © Yoga.”
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planets, of the structure of his own body.! Eight great powers
are specially enumerated as powers which a Yogin will acquire,
if he properly regulates and applies the samyama, or faculty of
“ restraining,” viz., he will have the power of shrinking into the
form of the minutest atom; that of assuming a gigantic body ;
that of becoming extremely light; that of becoming extremely
heavy; that of unlimited reach of the organs (as touching the
moon with the tip of the finger) ; that of irresistible will (as for
instance, sinking into earth as easily as into water) ; that of per-
fect dominion over the inner organs of the body; and that of
mastery over all beings, animate and inanimate.* These strange
effects, attributed to Yoga practices, are the secret of the power
which this doctrine has at all times exercised over the Hindu
mind. Religious Hindus delight in believing that they can attain
eternal blessings by austerities, and hypocrites and impostors
delight in a system which leads to a belief in magic, palmistry,
and all sorts of juggling. Within our own generation, most un-
accountable powers are still attributed to Yogins., In an instance
recorded by Professor Wilson, a Brahman appears to sit in the
air wholly unsupported, and to remain so sitting, on one occasion
for twelve minutes, on another for forty minutes.

In a treatise by N. C. Paul (i.e. Navina Chandra Péla), pub-
lished at Benares, in 1851, some of the strange phenomena of
Yoga practices are explained. He refers to the cases in which
human beings have allowed themselves to be buried for the space
of a month, or even for forty days. They undergo a certain pre-
paration, as prescribed in the Yoga-Sdtras, and this preparation,
N. C. Paul endeavours to show, is founded on a careful observa-
tion of the nature and habits of hibernating animals.

! Chambers’ Encye., 1. 1. ; Colebrooke, ® Wilson’s Essay on the Religious
Misc. Ess. vol. ii. pp. 251, 252, Sects of the Hindus. Works, i. p. 209.
2 Many of these powers are claimed  Asiatic Monthly Register for &arch,
by a devotee, in the drama of Malatt 1829,
and Méadbava, Act v. (Wilson’s trans.,
vol ii. Cale. ed., p. 62.)
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The Sanskrit works in which Yoga doctrine is taught are, first,
the Sitras of Patanjali, in four Pidas or chapters, and, secondly,
the Commentaries. One of these, by Véichaspati-Misra, is a com-
mentary on an older commentary, said to be by Vyfsa.

«Those by Vijninabhikshu, Bhojadeva, Nfgojibhatta, are the
most studied in India. ’



CHAPTER X.
THE NYAYA AND VAISESHIKA SYSTEMS.

Turg Nyaya SysTeEM.

In the NyAya System, Gotama, its reputed author, asks himself
two questions: What are the subjects on which “right notions”
are indispensable? and what are the means by which they can
be obtained? He begins with the means, or instruments, for
which the Sanskrit word is pramdne. These instruments he de-
clares to be l—

“ 1. Knowledge which has arisen from the contact of a sense with its
olject (that is, with the elements). ’

2, Inference of three sorts,—a priori, & posteriori, and from analogy.

“ 3. Comparison ; and—

4. Knowledge verbally communicated, which may be of ¢ that whereof
the matter is seen,” and of ¢ that whereof the matter is not seen,’ (reve-
lation.)”

The prameya, or objects about which it is indispensable to
have knowledge, are next treated of. These are:—the soul;
body ; five organs of sensation and their corresponding objects;
understanding, manas; or the organ of imagination and volition ;
activity ; faults or failings which cause activity (viz., affection,
aversion, and bewilderment) ; transmigration ; fruit or retribu-

! Chambers’ Encyclopwedia, art. ¢ Nyfiyu.”
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tion, or that which accrues from activity and failings; pain, and
ahsolute deliverance or emancipation.

‘We must content ourselves in this sketch with conveying an
idea of the maner in which Gotama defines the first four.

Soul (dtman) is the site of knowledge or sentiment; it is infi-
nite, eternal. Souls are numerous, but the Supreme Soul is
one. It is demonstrated as the creator of all things. Know-
ledge, volition, desire, aversion, pain, pleasure, severally and col-
lectively, argue the existence of soul. They are not universal
attributes,—as number, quantity, &c.,—common to all sub-
stances; but are peculiar qualities, apprehended only by one
organ. They have a distinct substratum, which is neither sub-
stance, as heretofore understood, nor space, nor time. This sub-
stratum is the living soul, jivdtman, the animating spirit of each
individual. This individual soul is infinitc and eternal, and ex-
periences the fruit of its deeds, whether pain or pleasure.!

Gotama’s definition of body (sarire) is, that it is earthy, but
not composed of the three elements, nor the four, nor the five;
It is the seat of the soul’s enjoyment, for it is the seat not
merely of motion, but of effort or action, tending to the attainment
of what is pleasing, and to the removal of what is displeasing.

Organs of sensation (indriya), are next defined as “instruments
of knowledge, conjoined to the body and imperceptible to the
senses.” Some of the observations on these senses are notable,
as, in reference to sight, Gotama docs not consider the pupil of
the eye to be the organ of sight, but “a ray of light proceeding
from the pupil of the eye towards the object viewed, is the visual
organ.” And so also in reference to hearing, ‘ the outer car or
opening of the auditory passage” is not the organ of hearing,
but, “ecther contained in the cavity of the ear, ind communi-
cating by intermediate ether with the object heard.” ¢

Objects of sensation (artha), corresponding with the indriya,

! Chambers’ Eneyclo., 1. 1. Colobrooke, Misc. Ess., vol. i. pp. 267—8.
? Ibid, vol. i, pp. 268—9.
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are the qualities of earth, viz., odour, savour, colour, tangibility,
and sound.

Having determined what kind of evidence is to be admitted
as proof, and what are the objects concerning which proof or
right notions are indispensable for future bliss, Gotama proceetls
to investigate the methvd by which doubt is removed and cer-
tainty is obtained. Doubt (sansaya), he says, may be caused ““from
unsteadiness in the recognition, or by the non-recognition of
some mark, which, if we were sure of its presence or absence,
would determine the subject to be so or so, or not to be soorso;
but it may also arise from conflicting testimony.”?

“But how,” in the words of Dr. Ballantyne, “is a man to
get out of doubt? He will be content to remain in doubt if
there be no motive for inquiring further.” Gotama proceeds
therefore to describe motive, prayojana, as that by which a
person is moved to action. ¢ It is the desire of attaining plea-
sure, or of shunning pain, or the wish of exemption from both ;
for such is the purpose or impulse of every one in a natural
state of mind.”

He next defines drishtdnta, a familiar instance. It is, accord-
ing to him, a topic on which, in controversy, both disputants
consent ; or ““ that in regard to which a man of an ordinary and
a man of a superior intellect entertain the same opinion.” By
the aid of such example the assertion of the proposition establishes,
as he believes, a tenet or dogma, Siddhdnta. This tenet may, how-
ever, be “ a tenet of all the schools,” that is, universally acknow-
ledged, or ““a tenet peculiar to some school,” that is, partially
acknowledged ; or ‘ a hypothetical dogma,” that is, one which
rests on the supposed truth of another dogma; or ““an implied
dogma,” that is, one the correctness of which is not expressly
proved, but tacitly admitted by the Nydya.®

' Chambers, 1. 1. p. 14. Colebrooke, bers’ Encyclo,, 1. 1. p. 14, Dr. Ballan-
L L vol. i. p, 291. tyne, in the Benares “ Pandit,” vol. i.
? Colebrooke, vol. i. p. 291. Cham-  p. 50.



STEPS TO TRUTH. INPERENCE. 173

A tenet, however, is supposed to require a syllogistic proof.
Gotama proceeds, therefore, to examine the nature of such a proof,
and being thus led to an examination of the nature of discussion
in general, enters into a detailed account of the various modes
inewhich a discussion may be carried on. The definitions he
gives, on this occasion, of the different sorts of discussion,—in
which the object of the disputant is not truth, but victory,—are
not the least interesting part of his treatise.?

Even the bare outline here given shows Gotama’s peculiar
mental power, and practical mode of dealing with the deepest
questions which affect the human mind. He tries to discover
man’s place in the universe ; and to do this correctly, he care-
fully examines the tools or instruments proper for the attain-
ment of truth. His conclusions on one subject or another may
be rejected ; but his clearness of aim, and his distinct percep-
tion of right means towards its attainment, continue to be the
invaluable guide of successive generations.

It has been remarked, that ‘“the great prominence given by
the Nylya to the method, by means of which truth might be
ascertained, has sometimes misled European writers into the
belief that it is merely a system of formal logic; but far from
being restricted to mere logic, the Nydya was intended to be a
complete system of philosophical investigation, and dealt with
some questions, such as the nature of the intellect, articulated
sound, genus, variety, and individuality in a manner so masterly
as well to deserve the notice of European philosophers.”?

The prominence, however, which Gotama himself gives to the
method of reasoning, and the general interest which attaches to
it, render it desirable that we should recur to it with grcater
detail. But before doing so we must note, that whilst European
logic employs phraseology founded on classification, the Nyéiya

! Dr. Ballantyne, in “The Pandit,” 2 Chambers’ Encyclopadia, art. “ Ny-
vol. i. p. 80, Chambers’ Encyclopwdia,  4ya,” p. 14
art, “ Nyiya,” p. 14.
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system makes use of terms upon which a classification would be
based. The one infers that “ kings are mortal,” because they
belong to the class of mortal beings. The other arrives at the
same conclusion, because mortality is inherent in humanity, and
humanity is inherent in kings. .
This difference may not seem to be in itself of great importance,
but not to understand it would throw unnecessary difficulty in
the way of those who desire free and confidential interchange of
thought with enlightened Hindus, on those subjects which are
most deeply interesting to our common nature. Dr. Ballantyne
says: “What we wish to impress in regard to this is, the neces-
sity (if both parties wish to understand each other) of acquiring
readiness and dexterity in transforming the one phraseology into
the other ; for a person habituated to the one form finds the other
at first both repulsive and perplexing, because the rules which
he has previously been accustomed to trust to, do not apply di-
rectly to the form of expression propounded, and are of no use
to him till he has got the matter into the shape in which it might
have been advantageously presented to him at the outset. The
Kuropean logician will have no difficulty in bringing to the test
of his own rules a statement presented to him in any intelligible
shape by a pandit, or anyone else; but he will place a needless
obstacle in the way of his own argument if he leaves to a pandit
the task of doing the same thing for himself.”’! '
The proposition given above would, as we have seen, be stated
by a European logician as, ““ All men are mortal ;”” by a Hindu
as, “Where there is humanity there is mortality.” The process
of reasoning is the same; but whilst the European is assisted by
the abstract idea of class, the Hindu makes use of what in Sans-
krit is termed vydpti.® This word indicates that inherent con-

! Dr. Ballantyne, in the Benares Mag.,
vol. i. (1849), reprinted in the “Pandit,”
vol. i. p. 22. :

2 « 1t ig difficult,” says Dr. Roer,  to
find an adequate word in English for

this term, “vydpti” It means, lite-
rally, pervading inherence, but is only
used in the philosophical systems to do
note logical relations in a proposition
fit to form the major term or member



INDUCTION. SYLLOGISM. 175

nection of subject and predicate has been ascertained, and that
mortality is inherent in humanity is an ascertained fact. The
ascertainment of this pervading inherence appears to answer
almost precisely to what we call induction ; and this leads us to
another, but less important variation, between the modes of
Hindu metaphysicians and those of Europe. In the process of
induction the Hindu calls in the aid of his memory, as, in the
exposition of the Nyfya System, Gotama says: “ Having re-
peatedly observed in the case of culinary hearths and the like,
that where there is smoke there is fire, having assumed that the
concomitancy is invariable, having gone near a mountain and
being doubtful whether there is fire in it; .. ... seeing smoke
on it, one recollects the invariable concomitancy of fire and
smoke.” ..... “This recollection of a previously-established
general principle” . . . . . answers to the “ Enthymema” of the
Greek. The Greek holds the unexpected premiss to be in the
mind,—the Hindu in the memory.!

In now turning our attention to Gotama’s nyiya or syllo-
gism, we must first observe that, according to him, it consists of
five avayava, or component parts. 1st. The proposition or the
declaration of what is to be cstablished, the Sanskrit word for
which is pratijnd. 2nd. The reason or means for the establish-
ing of what is to be established, hetu. 38rd. The example or
some familiar case, which either illustrates the case to be estab-
lished or shows the impossibility of its being otherwise: this in
Sanskrit is wddharana. 4th. The application or re-statement
of that in respect of which something is to be established, the
upanaya. And, 5th. The conclusion, nigamana, or the re-stating
of the proposition because of the mention of the reason.

G
B

of a syllogism. And consequently, the : Translation of Bhdshd- Parickkeda, pp.
words ‘vydpa’ or ‘vyfpaka’ are only made | 81—32, note.

uee of in reference to & general propo- ! Dr. Ballantyne, on Nylya. ¢Pan-
sition. And as a literal translation of  dit,” vol. i. p. 24.

these words might casily lead to erro- |  ? Dr. Goldstiicker, in Chambers’ En-
neous views, Dr. Roer gives their cqui- | cyclo., art. “ Nydya,” p. 14. Colebrooke,
valent in the terminology of Europe.--- | Misc. Ess., vol. 1. p. 292.
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The example given of such a syllogism runs thus :—

é 1. This hill is fiery ;

« 2. For it smokes ;

«8, It smokes in the same manner as a culinary hearth, and it does
not smoke as a lake, from which vapour B seen to arise ; for vapour is
not smoke, and a lake is invariubly devoid of fire ;

« 4. Accordingly, the hill is smoking ;

« 5. Therefore, it is fiery.”

That the Hindu syllogism consists of five instead of threc
members, has been charged upon it as deficiency in “ accuracy
of definition.” This accusation is thus met by Dr.{ Ballantyne :
“The five-membered expression, so far as the arrangement of
its parts is concerned, is a summary of the Naiydyika’s views
in regard to rhetoric, ‘an offshoot from logic’ (see Whately’s
Elements of Rhetoric, p. 6), and one to which, after ¢ the ascer-
tainment of the truth by investigation,” belongs the establish-
ment of it to the satisfaction of another.”!. In-fact, Gotama
appears to have expressed bare logic in a two-membered argu-
ment, and to have added two other members when he sought to
convince rhetorically. After the declaration, and the reason,
he inserts an ‘‘ example,” confirmatory and also suggestive, and
an “ application,” that is, he shows in the fourth member of his
syuogiéﬁ*i that his example possesses the required character ; and
then he winds up with the “ conclusion,” or Q. E. D., which is
common to all syllogisms.

Gotama himself probably used the five-membered syllogism
cxclusively, for the three-membered and two-membered are only
referred to as promulgated in later works, in which the Vaiseshika
system is combined with that of the Nyfya.

We must complete this sketch, or outline, by giving a few
specimens of the manner in which the NyAya school, or the

NifiySlyikas, conduct their school debates; and these we take

.! Dr. Ballantyno, on the Nyfiya System. ¢ Pandit,” vol. i. p. 39.
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from Ward’s  View of the History, Literature, and Mythology -
of the Hindus.”

An opponent is introduced, who takes the teacher’s reasoning

to pieces, “putting it,” Dr. Ballantyne says, ““into the form
of,the five-membered discourse, and trying to show its insuffi-
ciency.”! ' .
An opponent asks_ whether, when a horse is scen at a dis-
tance, and cannot be distinguished from an ass, or vice versd,
the doubt exists in the object or in the mind of the person see-
ing. Gotama says in the mind, and that the mind must remain
in doubt until the senses furnish fuller evidence.?

Another opponent makes the following statement :

« The seuses were created to give knowledge of objects.

« Tharefore objects must have existed before the seunses, and inde-
pendently of them.

* Because the senses are the medium of knowledge; and it would
have been unreasonable to create the medium, had there not becn
something whereon ¢he medium should be exercised.”

He then reproaches Gotama with having affirmed that it was
not until the senses were exercised on an object, that that
object became known, whereas, since ‘ all objects necessarily
existed before, the scnses could not be necessary to their exist-
ence. Proof,”” he continues, “must be common to past, present,
and future time; but according to your acknowledgment there
was a time when it did not exist.”” He goes on to show that
objects and proof of their existence are not inseparable. Know-
ledge or proof comes to us gradually ; first, names of things are
given, then the names are sounded, and when the sound is heard,
and its meaning understood, the knowledge of i is obtained.
Gotama appears to treat this as cavilling, for he asks the oppo-

nent. how, if he maintains that nothing is capable of proof, hc

; On “/1;0 Nydya System. Republished from Benarcs Magazine, In & Pandxt »
vol. i, p

2 Warde View, vol. iv. p. 246.
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will obtain proof of his own proposition, that nothing can be
proved. The opponent shifts his ground, says he meant to
affirm that there was no such thing as substancc, and that objects,
and the evidence of their existence, must be a mistake. Gotama
shows this proposition to be untenable, by the example of a drem
which must have had an cxistence before the sound which pro-
ceeds from it reaches the ear.  Sound is the proof, the object of
which is the drum. And again, in the case of objects displayed
by the sun, the sun proves the existence of objects; whereforc
‘“it is manifest, that wherever the proof of things can be united
to that which is to be proved, such proof will be established.”

In some cascs it is said that the understanding is needed to
confirm the testimony of the senses; but there are cases in
which the evidence of the senses alone suffices: ““ A lamp de-
pends upon the sight of others for its manifestation; but the
eyes are possessed of an inherent energy, so that other assist-
ance 18 unnecessary.” !

When the opponent objects to the cvidence of the. senscs,
because their power depends upon their union with spirit,
Gotama replies that this does not affect the question. The
union of spirit is necessary to all idcas; but spirit mercly assists
in forming general conceptions, while the senses are indispen-
sable in forming notions of individual objects. The following
examples are adduced :

“ A man in a state of profound sleep is awoke by the sound
of thunder; in this instance the ear alone is the means of
cvidence, for the senses and spirit had no intercourse at the
time ; so also, when a person in deep thought is suddenly sur-
prised by the touch of fire, the first impression is on the sense
of feeling, and afterwards spirit is awakened to a sense of
danger.”

When the opponent objects to the proposition that the proofs
of things apply to time as past, present, and future, and says

' Ward’s View, vol. iv. p. 248.
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that present time is a nonentity ; for that whilst we utter the
words it is gone, ““ Gotama contends that if present time be not
admitted, neither the past nor the future can be maintained,
for they belong to each other; and the very idea of anything
being present or visible necessarily belongs to present time.”” !

Allusions to the nature of sound are of frequent occurrence in
Hindu philosophy ; and the manner in which it is investigated
in the Nyéya has been thought “ deserving the notice of western
speculation.” ¢

The opponent says that sound is not in itself a medium of
proof, it is the same as inference. Sound is a cause, and the
meaning inseparable from it must be inferred. Gotama denics
that any meaning is inseparably attached to sound, for he says,
barley is called by us yava, but the milechchhas (barbarians or
inferior races) call it panku. The direct or literal mcaning of
sound is admitted in all that relates to visible life, and for the
invisible world the Sdstras (or religious books) give efficacy to
sound. ““We are not to suppose that the sistra is uncreated,
for all the words of which it is composed are of human com-
position ; to be at all understood, they are dependent upon the
faculty of hearing ; and they are subject to decay ; the source of
sound is the power of utterance placed in the throat.”s

The conclusion is, that sound is of human invention, not, as
the opponent asscrts, uncreated.

The opponent carries on the argument, saying that men have
constantly repeated the same alphabetic sounds; to which
Gotama replics that, if sounds were uncreated, we should not
depend upon the reiteration of alphabetic sounds. What is wn-
creatcd has only one form, whereas sounds posscss cndless
variety ; they are the symbols of things, and their power lies in
cxpressing kind, qualities, actions, &c.

When Gotama asserts that the destruction of the body is not

_ Ward, vol. iv. p. 249. 3 Ward's View, vol. iv. pp. 260, 251,
* Chambers’ Encyclo. art. “ Nyfya.”
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the destruction of spirit, but of the dwelling-place of spirit, the
opponent says iu that case the word death has no meaning ; but
Gotama explains that death is “the dissolution of the tenacious
union between the soul and the animal spirit.”

The opponent thinks that the faculty of reason or mind mnst
be identical with spirit, because we say, “7 do not remember.”
To which Gotama replies that a person so expressing himself
means to say, “I am endeavouring to remember that which in
my mind I had lost.” And he further remarks that if mind
were the same as spirit, it would happen, that when the mind
wandered, the body would be without a soul.!

One of Gotama’s reasons for inferring that spirit is dlstmct
from body is, that a child is ““ subject to fears and other sensa-
tions which it could never have acquired but from the impres-
sions received in preceding forms of existence.” The opponent
thinks that you might as well attribute the expansion and con-
traction of the flower of the lotus to joys and fears experienced
in a former birth ; but to this Gotama observes that the motions
of the lotus are subject to the seasons, whilst the actions of the
child are not.? Further observations are made to show that
there is in man an undying living spirit of which mind is merely
the organ, and of which remembrance and knowledge arc
qualities.

Remembrance is a part of knowledge. Knowledge produces
impressions, “and when these impressions meet with some
assistant, remembrance is produced.” 3

Tar VaisesHiga SysTEM.

The Abstracts and Commentaries, in which the Vaiseshika
system is at present taught, are, as already noticed, an inter-
mingling of the system of Kandida with that of Gotama. For
European readers this is to be regretted, for in Europe we like

! Ward's View, vol. iv. p. 253, * Ibid, vol. iv. p. 254. 3 Ibid, p. 258.
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to identify an author’s individuality with his work. Hindus, on
the other hand, consider this is a matter absolutely unimportant.
Knowledge, or truth, is to them the precious power which re-
leases from the bondage of transitory existence, and ushers the
entancipated soul into realms of eternal bliss; and, whether this
knowledge come through the medium of one teacher or another,
or whether such teacher lived in by-gone centuries or is a con-
temporary, is perfectly immaterial.

In our country, and in our generation, the question of author-
ship assumes a different aspect. Even when the truth, which
we desire to receive, is to be received as absolute truth, we
imagine it better, or accept it more readily, if we can form
to ourselves a notion of the character of the person through
whom it is conveyed to us. Words vary in meaning from genera-
tion to generation, and, even amongst contemporaries, opinions
similar in language may vary in force. Thus, it will help us to
understand the ten lectures attributed to Kanfda, if we keep in
mind that they lean towards physical science rather than towards
metaphysical analysis; that his system was later than that of
Gotama; and that it may on several points be looked upon, not
as opposing, but as completing, the Nyiya system.

Kanfida distributes the contents of the universe under six
categories or paddrtha}, to which later writers of this school
add a seventh.

These paddrtha are:

Substance . . . . . . dravya.
Quality . . . . . . guna.
Action or motion . . . . . karman.
Generality or community . . . sdmanya.
Atomic individuality or difference . . visisha.
Co-inherence, or intimate relation . . samav@ya.

! Dr. Ballantyne observes, that in  the term in its ctymological sense to
ordinary language paddrtha means “a  signify “that which is meant by »
thing;” and adds that, although he “word.” Reprinted from the Benares
doubts whether the Pandits will agree  Magazine in “ Pandit,” vol. i. p. 22.
with him, Lo believes that Kandda used
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To these the modern Vaiseshikas add non-existence, abhdva.
Substance is treate® as the intimate cause of an aggregate effect,
—that in which qualities abide, and in which action takes place.
Substance is not therefore analagous to our idea of matter, but in-
cludes what we consider as aerial, imponderable, abstract, spiritual
and emotipnal. Nine descriptions of matter are enumecrated, as
carth, water, light, air, ether, time, space, soul (d¢man), and
manas, the organ of affection. With these species of substance
the following qualities unite: colous, savour, odour, feel, number,
dimension, severality, conjunction, disjunction, priority, posteri-
ority, gravity, fluidity, viscidity, sound, understanding, pleasure,
pain, desire, aversion, volition or cffort, merit, demerit, and self-
restitution.

Qualities not only unite with substance, but substance, of
one kind or other, is the substratum necessary to the existence
of the quality ; and this idea, that ““substances are the substrata
of qualities and actions,” appears to have originated with Kanéda.
Passing over action and generality, Kanida’s fifth topic is atomic
individuality or ultimate difference. This ultimate difference is
called visesha, and from this term, and the doctrine which it sig-
nifies, Kanfida’s system has been named. In the form of viseshas,
that is, of atomic individualities, substance is, it asserts, eternal,
but transient, when assuming the condition of products. Atoms
are eternal and unchangeable, and two atoms of the same sub-
stance, though homogeneous with cach other, differ merely in so
far as the one excludes the other. XKanéda’s atoms are absolute
units of space, without dimension or motion, mere mathematical
points. But whilst they are without cause themselves, they arc
the cause of the material universe. To the senses they are wholly
imperceptible, and knowledge of them can only be obtained by
inference.!

In the interesting Introduction which Dr. Rier has appended

! Chambers’ Encyclo., article “ Vaiscshika;” Roer’s translation of the Bhishé-
Parichehheda, Intro,
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to his “ Translation of the Bhishi-Parichchheda,” he compares
Kanfida’s doctrine of atoms to that of Democritus, and pro-
nounces it vastly superior; because, in the Hindu system,
“atoms are first conceived in their real notion as units of matter
without any extent; and, secondly, because the theory of atoms
forms only a subordinate part of Hindu rescarch.” .

We will now endeavour to give a few of the more significant
points of this system. When the nature of earth is investigated
it is said to be of two kinds ;—eternal in its character of atoms,
uncternal in the shape of products. The distinguishing quality
of carth is its smell.

In the description of qualities, the following is the account

miven of sclf-restitution. It is threefold : 1st. It is the impetus
causing activity in earth, water, light, air, and the organ of affec-
tion. 2nd. The mental process peculiar to the soul, and the
cause of memory. And 3rd. It is clasticity, causing mats and
similar substances, when disturbed, to reassume their former
position.!

In concluding this very cursory statcment, it must especially
be noticed that, in this system, understanding, buddhi, is the
quality of soul, d¢man. And it is through the action of huddhi
alone that truth or right notions can be acquired. The tools or
instruments with which buddhi works for this purpose are two.
In the words of an article of which we have already made
much use, “Kanéida admits of only two such instruments, or
pramdnas, viz., knowledge which arises from the contact of a
sense with its object, and inference. Comparison, revelation,
and the other instruments of right notion, mentioned in other
systems, the commentators endeavour to show are included in
these two. Fallacies and other modes of inconelusive reasoning
are further dealt with in connection with ¢inference,” though
with less detail than in the Nydya, where these topics are en-
larged upon with particular predilection.” It has likewise hecn

! Chambers’ Eneyelo., art. © Vaiseshika.” * Ibid, L L
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observed, that Kanfida simplified the syllogism, and that a syllo-
gism of three members, or of two members, has been the form

sused since Kandda’s additions have been made to the Nyfya
doctrine. It would be interesting to trace observations on phy-
sical science up to their source, so as to ascertain whether they
originated previous to Kanfida; and, if so, whether Kanfida’s
observations added essentially to their acuteness.

The following statements are recorded in the Bhashé-Parichch-
heda, one of the later but renowned works of Viswanftha Panché-
nana, which teach the doctrines of the Vaiseshikas.

The teacher contends that the seat of vision is the pupil of
the eye, and not the iris. An opponent objects that the pupil is
too small a body to embrace large objects, and that the whole
cye must be engaged in the work of vision. To this the teacher
replies that the seat of vision must be confined to that part of
the eyc which is made up of light, the Sanskrit word which he
here uses for light being f¢jas; and he argues, that as the blaze
of a lamp is capable of compression and expansion, so also is
this light in the eye. When the power of vision falls upon a
transparent ohject, it sees through it; when it falls upon an
opaque body, it rests upon the surface. The teacher further
shows that the light of the eye must be confined to the pupil by
referring to animals who sec in the dark, in which it is evident
that the pupil of the eye is full of this light called t¢jas.}

The phenomena of sight are again alluded to as an illustration
of the rapidity of thought. The teacher states that ideas arisc
in succession, and that one idea remains in the mind only till

. the next is formed. He admits that continually many ideas
appear to have been formed at once; but this, he says, i8 illus-
trated by the rapid motion of a shaft, which, in a state of ex-
treme velocity, appears to the observer as a regular circle.?

We also meet with some striking remarks on sound, as;

} Ward’s View, vol. iv. p. 255. ? Ibid, vol. iv. p. 259,
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«164. There are two kinds of sound, inarticulate and articulate ; the
first is produced by & drum, &c., and the latter, as Ka and other letters,
by the contact of the throat with the palate.

«165. Every sound abides in the ether, but it is perceived when it
is Produced in the ear. Some say its production takes place like a
succession of waves.

«166. According to others, like the bud of the Kadamba plant.
From the knowledge that the letter Ka is produced, and that it is
destroyed, non eternity of sound would follow.”

And the concluding verse of Viswanéitha says :

«167. The knowledge, that this Ka is that Ka, depends upon the
perception of general knowledge. ‘This is the medicine,” such and
other sentences depend upon general knowledge.”1

Neither the Nyaya nor the Vaiseshika must be viewed as ex-
pounding theology. Ideas of God arc introduced, but inci-
dentally, as when speaking of the three evils which comprchend
all the rest, the teacher says it has been asserted that the know-
ledge of God will destroy all these errors at once; but this is
incorrect ; knowledge of God will destroy the parent evils, and
the attendant errors will vanish as a consequence. Nature, the
tcacher declares to be the same with God. Nature, in this
scnsc, is scparate from things, and is, as he shows, competent to
the work of creation.

We conclude this outline of the Nyéya united with the Vaisc-
shika doctrine by referring to a few very interesting passages,
in which Dr. Rocr states his estimate of the religiousness of
these philosophers. He considers their doctrine decidedly
theistical. ““ According to them,” he says, “God is personal.
He is not . . . . mere existence, mere knowledge, mere bliss,
but he is a substance, of which existence, &c., arc attributes;
for it is impossible to think of existence, knowledge, &c., with-
out referring them to a subject which exists, which has know-

' Dr. Roer's Translation of the Bhasha-Parichchhoda, pp. 80—81.
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ledge.” And this existence Dr. Rier considers to be distinct

from the world and distinct from finite spirits. “ He is of in-
finite power, the ruler of the universe.” !

And this idea is not a mere fortuitous addition to the system,
but one of its chief springs. Atoms in themselves are uncdn-
nected, have no action, produce no effects. So also with man’s
higher nature, to use Dr. Rier’s own words: ¢ There may be
souls, independent of a creator, but without conscience, without
enjoyment, without development, and without a final eund, for
they are not united with mind, the instrument by which they
are connected with the world, among themselves and with the
creator. Because this connection exists, because there is form,
because individual souls have conscience, therefore it is neces-
sary to assume a God who, by hisinfinite power and knowledge,
is the author of this connection, of the all-pervading harmony
of the world. This argument for the existence of a Deity is
cssentially teleological, or based upon final causes in nature.
The Deity is the creator of the world as to its form, not as to
its matter. The Nydya approaches most closely of all Hindu
systems the Christian notion of God, as its deity is an infinite
spirit, and at the same time personal, . . . . . distinct from
matter, and the creator and ruler of the universe.” ¢

But little is known of the reputed author of the Vaiseshika
system beyond his bearing the name Kanida, which native
authorities derive from kan'e, minute, and dde, eating, and
sometimes change into Ken'abhuj or Kan'abhaksha, bhyj and
bhaksha being synonyms of dda. These Sitras, like the Nydya
Sttras, have been commented by a triple sct of commentaries,
and popularised in several elementary treatises. The text, with
the commentary of Sankara Misra, edited in Calcutta in 1861,
by Jayanérfyana Tarka Panchinana, is the best edition for
those who read Sanskrit; and even those who do not will find

! Roer, trans. of Bhishd-Parichchhe- ? Translution of Blhishd-Parichelihe-
da, Intro. xv. da, Intro. xvi.
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some portions translated by the late Dr. Ballantyne. Amongst
the later works on the same subject, the most important is the
BhéshA-Parichchheda,! to which we have already rcferred. The
author is Viswanitha Panchinana Bhatta, son to Vidyanivesa
Bhatta. This is accompanied by a commentary, entitled,
¢« Siddhanta-Muktavali ” (“ The Pearl- Wreath of Truth”).
Viswanfitha is known also by a commentary on the Nyiya
Stras. Pandits believe him to have lived about two hundred
ycars ago. His Bhéshi-Parichchheda is a text-book in the
present schools of Bengal. There is no Pandit of any repute
who does not know it well, and many know the whole of it by
heart. It is written in mctre, although making no attempt to
possess the merits of poetical composition. The Commentary
by which he accompanies this work, called Siddhénta-Muktévali,
“The Pearl-Wrcath of Truth,” is altogether different. It is
written to support the views of the author and his school in
coutroversy, and enters into discussion, and uses ‘“the whole
armoury of the somctimes very abstruse technical language of
the Nyélya.” ¢

The last work that nced be mentioned on the united Nyiya
and Vaiseshika systems is the Tarka-Sangraha, of which a
popular abstract was written by Annam Bhatta, and published
at Allahabad in 1851, with the appended English translation
from the pen of Dr. Ballantyne.

Tue TARKA-SANGRAHA OF ANNAM DBHATTA.

Havine placed in my heart the Lord of the world (that is to say,
having meditated on God), and having saluted my preceptor, I compose
this treatise, named the Compendium of Logical result§ for the pleasant
instruction of the uninstructed.

Substance, Quality, Action, Genus, Difference, Co-inherence, and
Non-existence,—these are the seven categories,

! Trans. of Bhasha-Parichehheda, Intro. xxiv. 2 Ibid, Iutro. xxv.
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Amongst those (that is to say, amongst the Categories), Substances
(that is to say, the abodes of Qualities), are nine—Earth, Water, Light,

¢ Air, Ether, Time, Place, Soul, and Mind.

Colour, Savour, Odour, Tangibility, Number, Dimension, Severalty,
Conjunction, Disjunction, Priority, Posteriority, Weight, Fluidity, Vis-
cidity, Sound, Understanding, Pleasure, Pain, Desire, Aversion, Effort,
Merit sgnd Demerit, Faculty.

. To throw upwards, to throw downwards, to contract, to expand, to
go; these are called the five Actions.

Genus (that is to say, a common nature, as the nature common to
'jars, the nature common to webs, &c.,) is of two kinds—higher and
lower.

Differences which reside in eternal substances are endless.

Co-inherence is one only.

Non-existence (that is to say, the fact of not existing) is of four kinds
—antecedent non-existence, destruction, absolute non-existence, and
mutual non-existence.

They call * Earth ” that in which there is the quality Odour. It is
of two kinds—eternal and un-eternal. In its atomic character it is
eternal ; and when some product arises out of those atoms, then that is
called un-eternal.

This (that is, to say, Earth in the character of a product) is of three
kinds, through these differences—body, organ of sense, mass. The
body is that of us men. The organ is the apprehender of odour, called
the Smell, which resides in the fore part of the nose. And the masses
(that is to say, what have parts) are clods, stones, &ec.

What appears cold on touching it, they call Water.

And that (namely, water) is of two kinds—eternal and un-eternal.
In the form of atoms it is eternal ; and when a product is produced by
those atoms, then that is called un-eternal. In the form of products
water is of three kinds, through the difference of body, sense, and mass.
The body exists in the world of Varuna, and the sense is the percipient
of savour, which they call the Taste. It resides in the fore part of the
tongue. And the masses are rivers, seas, and the like.

That of which the sensation by touch is warm, they call Light,
This is of two kinds—cternal and un-eternal. This light in the form
of products is of three kinds, through these differences—body, sense,
and mass. The body exists in the solar realm—this is a familiar
asscrtion. The sense, the percipient of colour, which they call the
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Light, resides in the fore part of the pupil of the eye. And the masses
are of four kinds, through these differences,—produced in earth, pro-
duced in the sky, produced in the stomach, and produced in mines.
Produced in earth, it is fire, &. Produced in the sky, it is lightning
and the like, the fuel of which is water. And that is resident in tho
stomach which is the cause of the digestion of things eaten. That light
is produced in mines which, such as gold and the like, is found in mines.

That which has not colour, and has tangibility, they call Air. Itis
of two kinds—eternal and un-eternal. In the form of atoms it i
cternal, and in the form of products it is un-eternal. Air in the form
of products is of three kinds, through the differcnces of body, sensc,*
and mass. The body is in the aerial world. The sense is the Touch,
the apprehender of tangibility, existing throughout the whole body.
Its mass is that which is the cause of the shaking of trees and the like.

Air circulating within the body is called prdna. Although it is but
one, yet from the difference of its accidents, it is called breath, flatu-
lence, cerebral pulsation, general pulsation, and digestion.

They call that Ether in which there resides the quality of sound.
It is one, all-pervading and eternal,

The cause of the employment of ¢ Past,”  Present,” and * Future,”
they call Time. It is one, all-pervading, and eternal.

The cause of the employment of ¢ East,” ¢ West,” &e., they call
Space. It is one, all-pervading, and eternal, .

The substratum of knowledge (that is, that in which knowledge resides)
they call Soul. It is of two kinds—the auimal soul and the Supreme
soul. The Supreme soul is God, the Omniscient. He is One only, and
devoid of joy or sorrow. And the animal soul is distributed to cach
body. It is all-pervading and eternal.

The sense which is the cause of the perception of pleasure or pain,
&c., they call the Mind. And it is innumerable for this reason, that
it remains with each Soul. It is in the form of an atom, and is
eternal.

That quality which is apprchended only by the sense of Sight, they
call Colour. And this quality is of seven kinds, through these differ-
ences: white, blue, yellow, red, green, brown, and variegated. This
quality resides in earth, water, and light. In earth, colour of all the
scven kinds resides; and in water, white colour not lustrous resides:
and lustrous white colour resides in light.

The quality which is known through the sense of Taste, they call
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Savour. And it (namely, the quality of savour) is of six kinds, through
the differences of sweet, sour, saline, bitter, astringent, and pungent.
This quality resides in earth and water. In earththere is savour of the
six kinds, and in water there is only the sweet savour.

The quality which is apprehended by the sense of Smell, they call
Odour. It is of two kinds, fragrance and stench. This quality residcs
in earth alone.

They call that quality Tangibility which they perceive only by the
sense of Touch. This quality is of three kinds, through the distinetions
of cold, warm, and temperate (that is to say, neither cold nor warm).
This quality resides in earth, water, light, and air. Coldness to the
touch resides in water, warmth to the fouch in light, and temperateness
in earth and air. .

The four of which Colour is the first (that is to say, Colour, Savour,
Odour, Tangibility), may be produced in Earth (that is to say, in earthy
things), by maturation (that is to say, by the special conjunction of heat),
and they are then transient. In others (that is to say, in water, light,
and air), colour and the like are not produced by the conjunction of
heat. They are here eternal or transient. When they reside in eternal
things they are eternal; and when they reside in things not eternal,
they are said to be transient.

They call the peculiar cause of the perception of Unity and the like,
Number. This (that is to say, number) resides in the nine substances ;
and, reckoning from unity. it is as far as a “lakh of lakhs of karors.”
Unity is both eternal and un-eternal. It is eternal in an eternal thing,
and un-eternal in an un-eternal thing ; but Duality and the like is every-
where un-eternal.

They call the peculiar cause of the conception of Bulk, Measure.
This quality resides in the nine substances; and it (that is to say,
measure) is of four kinds, through the distinctions of small, great, long,
and short.

They call the peculiar cause of the conception of things as numerically
distinet, Severalty. This quality resides in all the substances.

They call the peculiar cause of the conception of things as conjoined.
Conjunction. This quality also resides in all the substances.

They cail the quality which annihilates Conjunction, Disjunction ; and
this resides in all the substances.

They call the peculiar cause of the conception of (things as), far aud
near, Remoteness and Proximity. These qualities reside in earth, water,
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light, air, and mind. They are of two kinds,—made by Space and
made by Time, There is remoteness, made by space, in that thing
which remains in a distant place; and proximity, made by space, in
that thing which remains in a place near. In the person who is the
elder, there is remoteness made by time ; and in the person who is the
younger, there is proximity made by time. (Distance and proximity
are determined by relation.)

They call the quality which is the non-intimate cause of incipient
falling, Weight. This quality resides in earth and in water.

The quality which is the non-intimate cause of incipicnt trickling
(that is to say, oozing, or melting, or flowing) is called Fluidity. It
affects earth, light, and water. This quality is of two kinds: natural
(that is to say, cstablished by its own nature), and adscititious (that is
to say, produced by some cause). Natural fluidity resides in water;
and adscititious fluidity resides in earth and light. In earthy substances
(butter and the like), fluidity is produced by the conjunction of fire.

They call the quality by which particles and the like become a heap,
Viscidity. This quality resides in water alone.

They call the quality which is apprehended by the organ of hearing,
Sound. This quality resides only in the ether. It is of two kinds,—
inarticulate and arvticulate.  Inarticulate sound is produced by the in-
strumentality of a drum and the like. Sound, which is in the shape of
the Sanskrit (the lindi), or any other language,.is called articulate
(that is to say, in the form of syllables).

Knowledge, which is the cause of every conception (that can be put
in words), they call Understanding. It is of two kinds,—rcmembrance
and notion.

The knowledge that is produced only by its own antecedence (i e., by
itself as its own antecedent), they call Remembrance ; and knowledge
which is different from that is called Notion. This (that is to say, no-
tion) is of two kinds,—right and wrong.

Of whatever description anything is, when our idea of that thing is
of the same description, it is called a right notion,—as in the casc of
silver, the idea of its being silver. This is called pramé (that is to say
commensurate with its object). The supposing a thing to be as the
thing is not,—such & notion is called a wrong uotion,—as in the casc
of a (pearly) shell, the notion of its being silver.

Right notion is of four kinds, according to the division of perceptions,
inferences, conclusions from similarity, and authoritative assertions un-
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derstood. And the efficient causes of these (that is to say, their peculiar
causes) also are of four kinds, according to the division of perception,
inference, recognition of similarity, and authoritative assertion.

Whatever thing, through its operating, is the cause, not common to
all effects, of some given effect, that is the instrumental cause thereof.

-That which is invariably antecedent to some product, and is not otker-
wise constituted (i.¢., is not by anything else, except the result in ques-
tion, constituted a cause) is the cause (of that product).

That which annuls its own antecedent, non-existence, is called an

Effect.
, Cause is of three kinds, according to the distinction of intimate, non-
intimate, and instrumental. That in which an effect intimately relative
to it takes its rise, is an intimate cause (of that effect),—as threads are
of cloth, and the cloth itself of its own colour, &c. Where this intimate
relation exists, that cause which is associated in one and the same object
(as a necessarily immanent cause) with such effect or cause, is not intimate.
Thus, the conjunction of the threads is the non-intimate cause of the
cloth, and the colour of the threads that of the colour of the cloth.
The cause, which is distinct from both of these, is the instrumental
cause,—as the weaver’s brush, the loom, &c., are of cloth. Among
these three kinds of causes, that only is called an instrumental cause
which is not a universally concurrent cause or condition (of all effects,
—a8 God, time, place, &c., are.)

The cause of the knowledge (called) sensation, is an organ of sense ;
knowledge produced by the conjunction of an organ of sense and its
object, is sendation. 1t is of two kinds: where it does not pay regard
to an alternative, and where it does. The knowledge which does not
pay regard to an alternative is that which involves no specification,—as
in the simple cognition, that “ this is something which exists.” The
knowledge which contemplates an alternative is that which includes a
specification,—as “this is Dittha,” “this is a Braihmana,” “thisis black.”

The relative proximity of a sense and its object, which is the cause of
perception, is of six kinds: (1) conjunction, (2) intimate union with that
which is in conjunction, (3) intimate union with what is infimately united
with that which is in conjunction, (4) intimate union, (5) intimate union
with that which is intimately united, and (6) the counection which arises
from the relation between that which qualifies and the thing qualified.
For example : when a jar is perceived by the eye, there is (between the
sense and the object) the proximity of conjunction. In the perception
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of the colour of the jar, there is the proximity of intimate union with
that which is in conjunction, because the colour is intimately united
with the jar, which is in conjunction with the sense of vision. In the -
perception of the fact that colour generically is present, there is the
proximity of intimate union With what is intimately united with that
which is in conjunction, because the generic property of being a colour
is intimately united with the particular colour which is intimately
united with the jar,"which is in conjunction with the sense of vision.
Tn the perception of sound by the organ of hearing, there is the proxi-
mity of intimate union, because the organ of hearing consists of the
cther which resides in the cavity of the ear, and sound is a quality of :
cther, and there is intimate union between a quality and that of which
it is the quality. In the perception of the nature of sound (in a given
sound of which we are cognizant) the proximity is that of intimate union
with what is intimately united, because the nature of sound is intimately
united with sound, which is intimately united with the organ of hearing.
In the perception of non-existence, the proximity is dependent on the
relation between a distinctive quality and that which is so distinguished,
because when the ground is (perceived to be) possessed of the non-exist-
ence of a jar, the non-existence of a jar distinguishes the ground which
is in conjunction with the organ of vision.

Knowledge produced by these six kinds of proximity is perception.
Its instrumental cause is sense. Thus it is settled that an organ of
sense is what gives us the knowledge called sensation.

So much for the chapter on Sense. ‘ .

The instrument (in the production) of an inference is a generalised
fact. An inference is the knowledge that arises from deduction. De-
duction is the ascertaining that the subject possesses that character
which is invariably attended (by what we then predicate of it). For
example, the knowledge that * this Lill is characterised by smoke, which
is always attended by fire,” is a deductive application of a gencral prin-
ciple; the knowledge produced from which, viz., that ‘the hill is
fiery,” is an igference. Invariable attendedness is the fact of being
constantly accompanied, as in the example: * Wherever there ig;smoke
there is fire (by which it is invariably attended).” By * the subject’s
possessing a character, &c.,” we mean that in a mountain or the like there
is present that (e.g., smoke) which is invariably attended (e.g., by fire)

A general principle is of two kiuds, in so far as it may be useful for
one’s self and another. That which is employed for one's self is the

: 18



-

194 VAISESHIKA.

cause of a private conclusion in one's own mind. For example, having
repeatedly and personally observed, in the case of culinary hearths and
the like, that where there is smoke there is fire, huving assumed that
the concomitancy is invariable, having gone near a mountain, and being
doubtful as to whether there is fire in ‘it, having seen smoke on the
mountain, a man recollects the invariable attendance of fire where there
is smoke. Then the knowledge arises that * this mountain is character-
ised by smoke, which is invariably attended by fire.” This is called
linga-pardimarsa, which means, the consideration of a sign. Thence is
produced the knowledge that the * mountain is fiery,” which is the
conclusion (anumiti). This is the process of inference for one’s self.

But after having, to the satisfaction of his own mind, inferred fire
from smoke, when one makes use of the five-membered form of exposi-
tion for the instruetion of another, then is the process one of inference
for the sake of another. For example (1) The mountain is fiery; (2.)
because it smokes; (8.) whatever smokes is fiery, as a culinary hearth ;
(4) and this does so; (5.) therefore it is fiery as aforesaid. In conse-
quence of the teken here rendered, the other also admits that there is
fire.

The five members of this syllogism are severally named: (1.) the
proposition, (2.) the reason, (3.) the example, (4.) the application, and
{5.) the conclusion. “The mountain is fiery,” is the proposition ;
* because of its being smoky,” is the reason ; * whatever is smoky, &e.,”
is the example ; ¢and so this mountain is,” is the application; * there-
fore the mountain is fiery,” is the conclusion.

The cause of an inference (nnumiti), whether for one's self or for
another, is simply the consideration of a sign ; therefore the anmdna
(which was previously stated to be the cause of an inference) is just this
‘consideration of a sign.

A sign or token (linga) is of three sorts; (1.) that which may be-
token by its presence or by its absence (anwaya-vyatireli); (2.) that
which betokens only by its presence (kevalinwayi); and (3.) that
which betokens only by its absence (kevalavyativeli). The first is that
token which is possessed of pervading inherence (vydipti), both in re-
spect of its association (with the thing which it betokens), and its
absence (when the thing it betokens is absent), as for example, smokiness
when fire is to be proved. When it is said, * where there is smoke
there is fire, as on a culinary hearth,” we have a case of concomitant
presence. When it is said, ** where fire is not, therc smoke also is not,
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as in a great deep lake,” we have a case of concomitant absence. The

second is that token which has no negative instance, as when it is said,

“the jar is nameable because it is cognisable, as cloth is,” there is noe
instance of nameableness or of cognizableness being present where the

other is absent, because everything (that we can be conversant about) i<

bdth cognizable and nameable. 'I'he third is that token in regard to

which we can reason only from its invariable absence. For example

(we might argue as follows) :

(1.) Earth is different from these (other elements).

(2.) Because it is odorous.

(3.) 