
:
.  ' 7,7

( J ^ © ^  £ j  ^  <V\ c J A ^  j1 < 0 {

i|:

'



m \ < § L

»

s 'w, 'f' ' t —^

' ■  m\\\\\\\
q a n q a n a t h a  j h a , m  j
f  Vice-Chancelh

t

I-

' * EXPLAh I

f .  '

Published by the Uni'ersity of 
1934

■ r a L * '  ’*'* *

l x  ■ M  '111



ji * \

if/

Ltd.,

/  • [

• /  "  '  }
/  f .



m ) <s l
%

Notes
-------+-------

I. Explanatory
In the body of these notes, the more important of the 

various interpretations set fbrth by the commentators has been 
noted ; and in this respect much help lias been derived from the 
jjoot-notes supplied by Buhley and Burnell— Hopkins in their 
respective translations ;— but their most important feature of 
the notes consists in the references made to the verses o f Manu 
quoted in the more important digests, and their explanation, 
wherever it is vouchsafed by the digest-writers. Below we 
append a list of the Nibandhas or digests that have been 
put under requisition for this purpose.

1. Mitaksara on Yajfiavalkya— Ed. by S. Setlur.

2. Vlramitrodaya— Calcutta Sanskrit Press, 1815.

3. Viranhtrodaya-— Paribhasa— Chaukhambha S. Series.
4. Do. Samskara Do.

5. Do. Ahnika Do.

6. Do. Puja Do.

7. Do. Bajaniti Do.

8. Do. Laksana Do.

9. Do. Vyavahara Do.

10. Parashara-Madhava— Achara—  Bibliotheca Indica
Series.

11. Parashara-Madhava— Vyavahara Do.

12. Do, Prayashchitta P o, *

*
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13 Jimutavahana— Dayabhaga— Calcutta Series, 1867.
14. Rajanltiratnakara— Manuscript with, writer. #

15. Yivadaratnakara— Bibliotheca Indica Series.
16. Smrtisaroddhara— Chaukhambha Sans. Series, 1911.
17. Kalaviveka— Ed. Pramathanath Taxkabhusana, Cal

cutta.

18. Vidbanaparijata— Ed. Taraprasanna Yidyaratna,
Calcutta,

19. Madanaparijata-—Bibhotheca Indica.

20. Smrtitattva, Vols. I  and II— Ed. Jivananda Vidya-
sagara,

21. Nirnayasindhu— Venkateshvar Press— Ed. Maha.'
Shivadatta Sambat 1965.

22. Apararka— Anandashrama— Ed. 1903.
23. Smrtikaumudi (Devanatha Thakura)— Darbhanga.
24. Purusarthachmtamani— Nirnayasagara Press, 1906.
25. Gadadharapaddhati— Kalasara— Bibliotheca Indica,

1904.
26. Nityacharapradlpa— Bibho. Indica, 1903.
27. Shraddliakriyakaurnudi— Biblio. Indica, 1904.
28. Shuddhikaumudi— Bibho. Indica, 1905.
29. Varsakriyakauniudi— Biblio. Indica, 1902.
30. Danakriyakaumudi— Biblio. Indica, 1903.
31. Haralata— Biblio. Indica, 1909.

32. Danamayukha— Vidyavilas Press, Benares, 1909.
33. Shuddhimayukha— Litho, Benares, 1879.
34. Shantimayuklia „ „ 1879.
35. Utsargamayukha—  *„ „ 1879.

36. Pratisthamayukha— Sbri , Venkateshvar Press,
Bombay, 1914,
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37. VyavahSramay ukha— Ed. Gharpure, Bombay, 1914.

4 38. Nitimayukha— Litho, Benares, 1880.
39. Samskararnayukha— Gujrati Press, Bombay, 1913.

40. Ackaramayukha— Gujrati, Press, Bombay, 1915.

41. Kalamadhava— Bibliotheca Indica, 1890.

42. Prayashchittaviveka— Ed. Jibananda, Calcutta, 1893.

43. Samskararatnamala— Anandasharma Series, 1899.

44. Yatidharmasangraha—  „ „ 1909.

45. Krtyasarasamucbchaya— Bombay, Sambat 1972.

46. Smrtikaustubha'—Nirnayasagar Press, Bombay, 1909.

47. Vivadachintamani— Shri Venkateshvar Press, Bombay,
1898 (and in some places, when so specified,
Calcutta— Ed. by Vidyavaglsha, Sambat 1894.)

48. Dattakamimansa— Calcutta— (old, undated).

49. Dattakachandiika Do. do.

• 50. Dayakramasangraha.
51. Gotrapravaranibandhakudamba— Mysore Oriental

Library Series, 1900.

52. Mtyacharapaddhati— Biblio. Indica, 1903.

53. Smrtichandrika— Samskara— Mysore Oriental L i
brary Series, 1914.

54. Smrtichandrika— Abnika— Mysore Oriental L i
brary Series, 1914.

55. Smrtichandrika— Vyavahara— Mysore Oriental L i
brary Series, 1914.

56. Nrsinhaprakasha— Samskara— Manuscript (Sanskrit
College Library, Benares).

57. Krsihhaprakasha— Abnika— Manuscript (Sanskrit
College Library, Benares).

58. Nrsinhaprakasha*—Shraddha— Manuscript (Sanskrit
College Library, Benares).

#
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50. Nrsinhaprakasha— Kalanirnaya— Manuscript (Sans
krit College Library, Benares).

9

00. Nrsinhaprakasha— Vyavahara— Manuscript (Sans
krit College Library, Benares).

61. Nrsinhaprakasha— Prayashchitta (Sanskrit College
Library, Benares).

62. Do. Karmavipaka. Do.

03. Do. Vrata. Do.

64. Do. Dana. Do.

65. Do. Shanti. Do.
66. Do. Tirtha. Do.
67. Do. Pratistha. Do. ,

68. Hemadri-Chaturvargaclli ntamani— Dana— Bibliothe ca
Indica. %

69. Hemadri— Chaturvargachintamani— -Vrata— Biblio
theca Indica.

70. Hemadri— Chaturvargachintamani— Parishesa (Kala)
Bibliotheca Indica.

71. Hemadri— Chaturvargachintamani—Parishesa (Shrad-
dha) Bibliotheca Indiea.

7 2. Hemadri— Chaturvargachintamani— Prayaschitta Bi
bliotheca Indica.

*73. SamskaradTpaka— Raj Press, Darbhanga, 1903.

L74. Krtyakalpataru— Incomplete Manuscript, in the Dar
bhanga Raj Library (Vyavahara Sec.)

7 5. Vyavahara— Balambhatti— Chaukhambha Sanskrit 
Series. •
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V E R S E  I.

1 Pratipvjy a ’■— has been taken by Kulluka to mean also 
after mutual salutations’ ; and he lias taken ‘ yathanya- 

yam ’ with ‘ abravit.' Sarvajrlanarayana takes it to mean 
‘pratyUlcmnpvjayitva ’ , having honoured them severally’.

Medhatithi (p. 1, 1. 18) curiously ascribes the asser
tion ‘ atha shabdanushdsanam ’ to Panini, not to Patafljali.

P. 2,1. 4— appears to favour the Prdbhdkara view in 
regard to the Shastrarambha (vide Prabhahara-Mimdiisa).

* But on p. 73,1. 2G, the Bhdtta view is also accepted.

P .2 ,1. 12.— ‘ Whatever Manu said <fcc.,’
— This text occurs in several Sanliitas in varying forms, 
where it refers to the secred texts ‘ seen ’ by Manu. But there 
is nothing to prevent the deduction being drawn that this dec
laration proves the antiquity of the ‘ Law of Manu’, though it 
need not be exactly in the form in which it has been handed

• down to us by Bhrgu and his pupils.

P. 2,1. 13.— ‘ Manu has said &c, ’-— &c.—  The 
second half of this verse is quoted by Buhler (X I V )  as

3 and translated as ‘ the Vedas were pro
claimed by the great sages, but the Smarta, or traditional 
lore, by Manu.’ It is strange that Buhler did not notice that 
such a statement as this would not add very much to Manu’s 
claims to exceptional honour. The right reading of the verse 
is, as we find in the printed texts of Medhatithi, U flfvfwg
qrartaB ‘ the Rk .verses.............and all that has
been declared by the seven sages,— all this has Manu expound
ed’. This would mean that the work of Manu contains all 
the teachings that had gone before him. *

* •
#
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P .3 ,1 . 11.— ‘ Having paid tlieiv respects’, &c.— srfe^*l •*,
—The commentaries on tliis expression throw a curious 

light on then- own relative antiquity: Meclhatithi explains it • 
simply as— qissft g d : qm

P*rr gafoqr ; and he does not seek to emphasise and ex
plain the anomaly involved in the teacher being a ‘ Ksattriya ’ 
and the questioners ‘ Brahmanas’, and the latter offering ’jar to 
the former. Kulluka has tried to tone down the anomaly by 
explaining as #T3T: snqt: — ‘ They offered the
’im  after they had themselves received the due to themselves;’
mid Raghavananda goes a step farther and explains as

SfrinJTÎ fqt *1 ^UR^R: I

P. 3,1. 13.— ‘The word rsi means the Veda'— The word 

‘ rsi ’ is explained by Medhatithi as a synonym for the Veda, * 
and in his Bhasya on verse 11 below he actually uses the word 
in that sense. According to him the term primarily denotes • 
the Veda, and only secondarily the person who possesses 
special knowledge of the Veda.

P. 2,1. 23— ‘ Dharmashabdashcha— This is a paraphrase 
of Jaimini’s definition *m:

V E R S E  II 0

‘ O  blessed one,’ The title means ‘ one who
possesses Bhaga.' What ‘ bhaga ’ stands for is thus described in 
the Visnupurana quoted by Kulluka— 1 Bhaga is the name for 
the following six— (1) full sovereignty, (2) strength, (3) fame,
(4) glory, (5) knowledge and (6) freedom from passion.’

‘ Intermediate castes,’ sjRRnuqrg— This refers to the 
‘ mixed castes’ described under Discourse 10.

P. 3, 1. 24 For ng: J  reads which would be 
construed with •

P. 3,1. 25 for snfttg (1. 25) J , and Hand, rightly read
snfbg

r
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P. 4,1.3— These castes being similar &c. a m if :—
This is Manu, 10. 6, where Medhatithi says— ^ ^ n i#
srasairfoiT: ........c f r R C T J if j jn ^ 3 ? fs r :  fq ^ l  iw^HT:—  ‘ They
should be regarded as equal to, not of the same caste as, their 
fathers; what is meant is that they are superior to the mother, 
but inferior to the father.’

P. 4, 1. 14— ‘ In  another work,’ — Does this refer to
the author’s SmrtiviveJca from which he has quoted in his 
comments on 2. G below ?

Medhatithi does not attach much importance to the account 
of creation here provided. In more than one place he says 
that the whole o f Adh. I  is ‘ mere Arthavdda.’ In his 
Comments on verse 5, for instance, he says that the pro
cess described is in some places in accordance with the 

« account found in the Puranas, and in others, in accordance 
with the tenets of the Sankhya system of philosophy ; and that • 
no attention need be paid to this, as it has no direct bearing 
upon Dharma. Again under verse 9, he says that as this sub
ject does not form the real subject-matter of the treatise, no 
attention need be paid to what the author says on it.

V E R S E  III

‘ Vidhanasya svayarnbhuvah ’— Bidder has trans
lated this phrase to mean ‘the ordinance o f the self-exis
tent’ ,— evidently biking ‘ Svayarnbhuvah ’ as standing for 
God. This, however, is incompatible with the interpretation of 
all the commenbitors, according to whom ‘ Svayambhuvah ’ is 
in apposition to ‘ Vidhanasya’ ,— the phrase meaning the ‘ self- 
existent ordinance’ , ‘ the Eternal Law’ (the Veda). Burnell is 
more to the point when he renders it as ‘ self-existent system.’
Medhatithi (p. 5) has suggested t another explanation— ‘ activity 
handed down by immemorial tradition.’

‘ Aprameyasya’— Though other commenbitors are satis
fied with rendering this epithet as meaning ‘ unfathomable,’

2

• V /  ■) EXPLANATORY— ADIIYAYA I 7 n l  j

%



/ . 8  MANU S>TT?TTT— NOTES V \  I

> . . .
^  ^  Medhatitlii imparts to it a special significance by explaining it **« 

as ‘ not directly knowable, but to be inferred, as the foundation 
of the Smrti.’

‘ Karyatattvartha' — * tlie purport and nature of the 
sou l’ (KullQ.)— ‘ the true purport’ (Medha., Govinda and 
Nand.)

It is noteworthy that Medhatitlii has supplied, under verse 
11 below, a totally different explanation of this verse.

V E R S E  TV

The injunctions and prohibitions in the Institute are the 
work of Prajapati him self;— H e taught them to Manu, who 
composed the ‘ ordinance ’ , and taught it to the sages, among 
whom was Bhrgu, who was commissioned to relate it to the sages ; 
and the ‘ ordinance ’ in its present form is what was related by 
Bhrgu to the sages at a later time— Vide Bhasya on 1.1 and 1.56.

V E R S E  V «

‘ Tanias ’ is generally taken here in the sense of the 
‘ R oot evolvent’, only Ragh. taking it in the sense o f the 
Yedantie mm ; he is supported by Sayana who explains the 
term similarly, under his explanation of Rgveda 18. 129. 3.

P. 8,1. 8— (1) uu (Rgveda 10.129. 3)— Sayana sup
plies a somewhat different explanation: srmj; ufisn? mRriu
uifu*? m fom m wn mi: wrcftu; i mum ott srftmuiq?u
sfh* nut surer sfrmurq?u scm* u i sreren* mnftfu
‘m g ’ i ‘nun:’ sresuqufoftuu^qm i

A s a Vedantin, Sayana identifies mre^ withlmur i

V E R S E  V I

‘ Mahabhvtadi?— Here again Raghavananda, the V e
dantin, is at variance with the other commentators, and takes

it in the sense of Aliahkdra,’ and not in that of ‘ the 
Elemental Substances Ac.’

r
\ %
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"v ■:u--" ‘ Pradurasit'— ‘ assumed a body of his own freew ill,
not in consequence of his Karma' : (Medha., Kullu., Govinda, 
N anda);— ‘ became discernible’ : (Kara.)— ‘ became ready to
create’ : (Ragha.)

I ’lie reader should refer to the latter portion of the Bhasya 
on verse 11, where the present verse is explained as setting forth 
the self-evolution of Prakrti, according to the Sahkhya.

verse vn
Suksmah:— ‘ unperceivable by the external senses’ : (K u- 

lluka). But this would be a repetition of atmdriyagrahyah'; 
Jience Govinda renders it as * who is perceivable by subtle 
understanding on ly ;’ and Eagha.— ‘ who is without parts’—  
which is , as Kulluka makes out to be, the meaning of 

* ‘ avyaktah.’

Sarvabhutamayah— Medhatithi has offered two ex- 
• planations : (1) ‘ entirely taken up by the idea of creating 

tilings’, and (2) ‘ whose modification all tilings are’. The latter 
explanation is practically accepted by all the commentators.

Udbhabau— ‘ Assumed a body ’ : (Medha. and Govinda)
« or ‘shone forth’ (alternative suggested by M edhatithi); ‘ appeared 

in the form of the products’ : (K idlu.)— ‘ became discernible ’ 
(JNandana).

Medhatithi, P. 10,1. 7— ‘ Tathd cha Vaishesikah ’ ;■>—The 
sutra quoted is Gautama’s Nydya-svtra, 1.1.16. It seems that 
even so early as Medhatithi’s time ‘ Nyaya ’ and Vaishesika ’ 
were used as convertible terms.

verse vm
(3) Abhidhydya— According to those who interpret the 

process here as ‘ described in accordance with the Sahkhya ’, 
tliis means ‘ independently of all outside force, just as a man 
does an act by mere thought.’

*
*

/
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Apah— In his eagerness to be literally faithful, Burner 

has translated this as ‘ waters’, using the plural form in consi
deration of the plural form of ‘ apah ’ in the plural. It has 
to be borne in mind, however, that the text has used the plural 
form, because the base ‘ ap ’ has no singular form at all.

Vide, in this connection, Rgveda, 10.121.1, and Visnu- 
purana I.

Sah— Hiranyagarbha (ace. to Medha); the Paramatman 
(according to others.)

Abhidhydya— According to the interpretation of ‘ others’, 
noted by Medhatithi, under verse 11, this participle means 
‘ independently of all external activity, just as a man may do1 
some act by merely willing it.’

Medha. P. 11, 1. 0— ‘ anyebhya idamuchyate’— This 
is an idiomatic expression used in the sense— ‘ This that is 
urged is spoken, as it were, to others— it does not concern us,—  
it has no bearing upon what we have said.’

V E R S E  I X
r

Burnell remarks that this * Egg ’ does not belong to the 
Sarikhya philosophy. The explanation of this, in accordance 
with that philosophy, is thus given by Medhatithi, under verse 
11— ‘ Sarvatah pradhanam prthivyddibhutotpattau 
kathinyameti andarupam sampadyate.

Haimam— The commentators are agreed that this is 
used figuratively, in the sense of pure or brilliant.

Jajfie svayam Brahma—(a) ‘ He himself was born as 
Brahma’, or (b) ‘ Brahma himself was born.’

There has been a great deal o f Confusion in the mind of 
modern scholars in connection with the ‘ .Golden E g g ’,— much

y*
« ' ♦#
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vx which would have been avoided if the figurative character of 
the term had been recognised.

Medha. P. 11. 1. 22 1 Anidamparebhyah—&c. ’— Of. 
what has been said in the Bhasya on verse 5, to the effect that 
‘ the process of creation here described is in some places in agree
ment with the Puranas, while in others, in accordance with the 
doctrine of the Sankhyas.’ It is this want of consistency that 
has led Medhatithi to regard the whole of this discourse as 
purely ‘ arthavada.’

V E R S E  X

# Apo nara <fcc.— This explanation of the name ‘ Narayana ’ 
is found in Visnu Purana I, and also in the Mahabharata,
3.189.8.

It is curious that Medha. reads ‘narah’ (instead of ‘narah'’) 
and adds a somewhat forced explanation of the elongation 
of the initial vowel in ‘na’.

Medha. P. 12, 1. 0—Bahhrun i an<1ulomakah— These
apparently are three other proper names— ‘ Babhru’, ‘ Mandu ’ 
ami ‘ Lornaka’,— which stand on the same footing as ‘ Vaslii- 
stha.’r • •

V E R S E  X I

Kdranam— Ragha. takes this to refer to the above-men
tioned ‘ Egg ’, the undifferentiated root-cause. A ll others hike it 
to mean the Supreme Soul.

SadasadatmaJcam— Existent because cognisable by 
means of the Vedic texts, and non-existent, because uncognisa- 
ble by the ordinary means of perception’. (Medha., Govi. and 
Kullu.) ; — ‘ real, in the shape of the cause, and unreal, in the 
form of the Products’ : (Xandana.)

The relationship between Narayana (Virat) and Purusa 
appears to be based upon the Purusasuhta, where Purusa is

#
«
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described as bom  from Yirat. The Shatapatha Brahmana . * « 
(13-6-1-1) couples the two beings into one and describes him 
as receiving instructions from Prajapati.

Medhatithi, P. 12, 1. 21 to the end of page 13 offers a 
totally different interpretation of verses 3-11.

Mcdhd. P. 13,1.1— -Makati) ’hankaro&cl— Cf. Saiikhya- 
kaidka, 38.

» n 1 Vishesah’. W hy tliese are called ‘ vishesa ’ is 
thus explained in the Sahkhyatattvakauniudj,—  

wsnjmfa f f̂qr:—strict shtrcqr i sreruqi-
qswif̂ g a'rainwKraT srrerr ŝ i?rr

............ I q«q?«qtf!?qTS3^qffRr ‘ fa*hrt’
T<*yn’ ?fh m-q«l I tRJTimftr 3 

qtwsqtf̂ nftr ‘wf^hn:’
I t

V E R SE  X II
•

Parivatsaram—KwWu. alone takes this to mean ‘ a year 
of Brahma all others hike it in the sense of the ordinary year ;
Cf. Shatapatha Bra. 11. 1. 6. 2. •

Dhyanat— Medhatithi’s robust intellect again asserts , 
itself : The Egg broke, not because the indwelling Brahma willed 
it, but because of its full development; and this coincided with 
Brahma's wish to come out.

V E R S E  X I V -X V

The confusion regarding the account of the process of 
creation contained in Manu is best exemplified by these two 
verses. The names of the various evolutes have been so pro
miscuously used, that the commentators have been led to have 
recourse to various forced interpretations, with a view to bring 
the statement herein contained into line with their own philoso-
pliical predilections. Medha., Kullu, Govi. and Ragha. take 

✓
« \
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•^StiIcirs describing the three principles of the Saiikhya— Maliat, 
Aharikara and Manas ; but finding that the production of 

* Aharikara from Manas, or of Maliat (which is what they 
understand by the term ‘ mahdntam dtmanam ’) is not in 
conformity with the Saiikhya doctrine,— they assert that the 
three evolutes have been mentioned here ‘ in the inverted 
order’. Even so, how they can get over the statement that 
‘ Ahahkiira ’ was produced ‘ from Manas ’ (‘ manasah ’) it is 
not easy to see. Similarly, the ‘ atman ’ from which 
Manas is described as being produced, Medha. explains as the 

‘ Saiikhya ‘ Pradhana’, and KullQ. as the Vedantic ‘ Supreme 
Soul’.

.  Bidder remarks that according to Medha. by the particle 
‘ alia' ‘ the subtile elements alone are to be understood. ’

. This does not represent Medha. correctly ; his words 
being—  ■rosfa ^

In order to escape from the above difficulties, Nandana
* has recourse to another method of interpretation,— no less

forced than the former. H e takes ‘ manas ’ as standing for
Maliat, and ‘ mahdntam dtmanam ’ as the Manas.

•

Not satisfied with all this, Nandana remarks that the two 
verses are not meant to provide an accurate account of the precise 
order of creation; all that is meant to be shown is that all things 
were produced out o f parts of the body of the Creator himself.

V E R S E  X V I

Six elements—The five Rudimentary Substances and 
the Principle of Egoism.

Here also, and for reasons similar to the above, there is a 
difference of opinion among commentators.

Nanda. and Ragha. * take the verse as describing the 
creation of the bodies o f things from the body of the Creator,

%
* •
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and that of their souls from His Soul. The ‘ six Ragha. * . 
takes as standing for the six sense-organs, and Nanda. as 
for the six tattvas~( 1) Mahat, (2) Ahankara, (3) Manas, *
(4) Subtile Elements, (5) Organs of Action and (0) Organs 
of Sensation.

Medha. takes the verse simply as describing how the 
Creator created all beings by combining ‘ the subtile compo
nents of the said six principles ’ with ‘ their own evolutes.’

Hopkins remarks that ‘ atmamatra ’ stands for ‘ the * 
spiritual atom as opposed to the elementary,— -not reflexive 
elements of himself!

V E R S E  X V I I •
Nanda. explains the verse to mean that ‘ the body of 

Hiranyagarbha is called Sharira, body, because it enters 
all things mentioned in the preceding verses by means of 
its portions’; according to Medha. on the other hand, it means 
that— the body of Pradhdna is called Sharira, because its 
six components enter into these things,— viz., the organs and the 
elemental substances. Kullu. refers it to the body of Brahman.

The only important points of difference are— (1) while 
Medha. takes it as referring to the body of Pradhana, others 
take it as refering to that of Hiranyagarbha or Brahma ; and
(2) while according to Medha. the evolutes entering into that 
Body are the organs and the gross elemental subtances, accord
ing to Nandana, they are only the six principles named in 
verses 14-15.

The natural construction of the verse appears to be ^
( aprtwrat)  cnfa snsrofor
— as set forth by Medhatithi. But if utftr refers to

then there should be an accusative ending in ?nro*TT: 
in order to make it the object b f wrerafor. It is in view of this 
difficulty that the Bhasya has put forward another construction 
by which *i$m: is the nominative and uxfftuxffi 
the objective of the verb snsroBu.

• c°5x
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V E R S E  X V I I I

Buhler supplies the translation of the verse according to 
the five interpretations offered by the commentators. (1)
The text here represents the explanation given by Medliatithi:—
(2) According to Govi. and Kullu. the verse means— ‘ From 
Brahman are produced the gross elements, together with their 
functions, and the Mind, which is the producer o f all beings 
through its minute portions, and imperishable’ .— (3) According 
to Ragha.— ‘ That gross body the gross elements enter, and the 
Mind, which is the producer of all beings and imperishable, 
together with the actions and with the limbs.’— (4) According 

#to Nanda.— ‘ A s that body of Hiranyagarbha, though through 
its small portions it produces all beings, yetis imperishable,— even 
thus the Great Beings and the Mind, with the actions enter it.’

* — (5) According to Nara.— That subtile body the gross elements
enter, together with the Karma and the Mind, the producer of 
all beings and imperishable, together with its minute portions.’

Dr. Buhler’s rendering of this verse is not approved by 
Hopkins. The construction of the sentence is the same in all 
cases— w tfc i  e c — war trroh  *Tf—

Medha. himself offers a second explanation.

V E R S E  X I X

The ‘ seven ’ are made up of— (1) Egoism, the five subtile 
elements and the Mahat (Medha., Govi. and Kullu.);— (2) Atman 
instead of Mahat. (Nara. and Nanda.) Medha. notes another 
enumeration suggested by ‘ others’— (1) The five organs of Per
ception, (2) the five organs of Action and (3), (4), (5), (6) and 
(7) the five gross elemental substances.’

The name ‘ purusa ’ has been applied to the Tattvas, 
Principles,— because ‘ they serve the purposes o f the soul ’ 
(Medha.),— or because‘they are produced by the Purusa, Atman,’

3 * >* » •*
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V E R S E  X X

Nanda. places verse 27 before 20. There appears to be no . 
justification for deviating from the order adopted by all other 
commentators.

V E R S E  X X I I

The meaning of this verse, which Bidder attributes to 
Medha.,isone that the latter Has not put forward at all. His expla
nation is somewhat different, as will be clear from the translation.
H e has however noted an explanation by ‘ others ’, which is 
rightly rendered by Bidder as— ‘ The Lord created the mul
titude of the gods whose nature is sacrifice and of those 
endowed with life.’— According to Ragha. it means— ' The Lord* 
created among beings endowed with life the (to us) invisible 
multitude of the gods who, by the result of their acts, have . 
obtained their divine station, or who subsist on offerings.’

V E R S E  X X I I I

There are two explanations of this verse, Supplied by 
M e d h a t i t h i (1) ‘ For the sake of the accomplishment of the 
sacrifice to Agni, Vayu and Surya, H e produced the Veda,’
and (6) ‘ Out of A gn i........H e produced the Veda’ ;— the latter
being preferred,* for reasons adduced in the Bhdsya.

Burnell has a curious note here to the effect that— ‘This 
myth of the creation of the Vedas differs from the Sankhya 
account, according to which they are eternal and issue 
from  Brahma’s mouth.’ It was necessary to supply references 
to the work on Sankhya here referred to.

Medhatithi (p. . 19, 1. 9) ‘ Asmindarshane ’— etc. This 
refers to the passage in the Mahabhasya (Nirnayasagara edition,
Vol. II, p. 265, 1. 18). c

A  similar use of the Ablative ending we find in 2. 77.

Do. (p. 19, 1.11)  ‘ Dolmnafidhddhyapanam ’— In this 
case would be the Dative form,

c Q f
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V E R S E  X X I V

. Medhdtithi (p. 19,1. 21)— It is interesting to note that 
even so late as Medhatithi’s time, the Lunar Mansions were 
counted from Krttika onwards, and not from Ashvirii as in 
the more recent astronomical systems. (See Thibaut on 
‘Indian Astronomy’ in Indian Thought Vol* I.)

This verse is quoted in the Gadadharapaddliati—  
Kalasara, p. 5, as describing the creation of time and its divi
sions ;— also in the Kdlamadhava (p. 45) as describing the 
creation of time by  G od ; it reads ‘ vibhaktim ’ for ‘ vibhaktih.’

V E R S E  X X V I
€

The term ldharma \ as Burnell rightly remarks, stands for 
, a man’s whole duty, including both secular and religious duty.’

The other ‘Dvandvas’ are Kama (Desire)— Krodha (A n 
ger)— Rdga (Attachment)— Dvesa (Hatred)— ‘ Ksut (Hunger)

* — Pipasa (Thirst)— Harsa (joy)— Visada (Sorrow) ’ and so
forth.

V E R S E  X X V I I

‘ Vinashinyah ’—-because liable to change into gross 
substances (Medha., Govinda and K ulluka); or because they 
are products (Raghava.)

The commentators are at some pains to explain the in
congruity of the inter-position of the present verse in the 
middle of what purports to be a connected account of the 
process of creation. Medhatithi says the verse serves the 
purpose of summing up what has been said so fa r ;— Govindaraja 
and Kulluka make it serve the piupose of setting aside the 
notion that the creation was accomplished by  Brahman without 
the help of the ‘ principles ’;— and Narayana holds that it is 
meant to lay stress upon t-Ke non-eternality of atoms ;— Nandana 
lias solved the difficulty by placing this verse after verse 19.

4
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V E R S E  X X V I I I

Medhatithi notes two explanations of this verse. .
The inatural meaning appears to be that ‘ each being 

continues, in each succeeding birth, to betake itself to 
the same function that was assigned to it in the beginning by1 
Prajapati.’

But this being incompatible with the law of Karma, 
which has been regarded as adumbrated by Manu in I. 41,—  
Medhatithi has tried his best to get out of the words the mean
ing that the conditions and activities of each being are ordained 
in accordance with his past deeds;— but the only argument 
that he puts forward in support of assigning this meaning is 
that the literal meaning of the words would give rise to a* 
number of undesirable contingencies. According to Medhatithi, 
creation is due to the joint action of the three causes— (1) the t 
being’s past acts (2) G od’s will and (3) Evolution of Prakrti.

The confusion of thought in regard to the exact meaning 
of this and the following two verses is further shown by the fact 
that Medhatithi (p. 22, 1, 27 under verse 30) has thought it 
necessary to set forth ‘ another explanation ’ of these texts.

V E R S E  X X X I

‘ Lokavivrddhyartharri— ‘ in order that the inhabitants of 
the worlds might multiply (or prosper)’— (Medhatithi, Govin- 
daraja and Kulluka);— ‘ in order to protect the world by means 
of the castes, and to make it prosperous ’ (Narayana).

It is refreshing to find Medhatithi regarding this account 
of the castes issuing from the mouth and other parts of the 
body of the Lord as mere ‘ stuti ’— not to be taken as literally 
true.

V E R S E t X X X I I

The ‘ Virat’ whose birth is here described is, according to 
some, the same as,— and according to* others, different from—  
the ‘ Brahma ’ described above, in verse 9. That Medhatithi

€ % *
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leans towards the latter view is indicated by his assertion 
that what happened was that ‘ the body of Brahma (described

* in verse 9) now took the form of the Hermaphrodite,’— or as he 
adds later, ‘ the Female form was separated from H is own 
Male form.’

V E R S E S  X X X I V — X X X V

These are quoted in Hemadri-Dana, p. 24*2, as describing 
the ‘ mum’s sages. It reads ‘ dustaram ’ for ‘ dushcharam ’ , 
and ‘ ahgirctsam ’ for * ahgirasam ’.

V E R S E  X X X V I

‘ Manun ’— The name ‘ Manu ’ here stand for that Being 
whose function it is to create all creatures and to maintain the

* entire world during a manvantara, and apparently belongs to 
the office. Some Mss. read ‘ munin ’.

‘ Devanihayan’— ‘ Classes of gods ’ (according to Xandana 
and X a r a y a n a ) ‘ abodes of gods’ (Medhatithi, Kulluka and 
Raghavananda); the last o f these suggests also the meaning 
* servants of the gods’.

V E R S E  X X X V I I

‘ Pitrnam ganan'— The ‘p itrs ’ are not actually the 
‘ fathers,’ as is clear from the present text; they are a particular 
class of divine beings, though it is from these that human 
beings are descended. See III, 194— 199.

V E R S E  X X X V I I I

* Rohitd! — This is the name o f the mo/e£-coloured 
pillar of light that appeal’s in the-sky, in the manner of rain
bows, generally attached to the solar disc, but sometimes in 
other parts o f the sky also. Another name for it, according to 
Govindaraja, is ‘ shastrotpdta\ Buhler says it is an imperfect

r\
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rainbow wliich appears to be straight.’ But from the descrip
tion given by Medhatithi and Govindaraja it would appear to 
be a phenomenon quite different from the rainbow, though ’ 
Medhatithi says that the only difference between the two is that 
while the one is curved, the other is straight.

Medhatithi, p. 25, 1. 12— * Megha abhrodakamarujjyo- 
tihsahghdtah— In modern Sanskrit ‘ abhra ’ has become 
a synonym for ‘ clouds’— ‘ abhram megho vdrivahah' says the 
Amarakosha. Up to the time of Medhatithi at any rate the 
distinction between 1 abhra’’ (vapour) and ‘ megha' (clouds) 
appears to have been recognised. The Shatapatha Brahmana 
describes ‘ abhra ’ as apam bhasma, ‘ the dust of water’, which 
is apparently aqueous vapour; the Chhandogya TJpanisad% 
also makes the personality become ‘ megha,' after baring- 
become 1 abhra'.

‘ Ashani ’ also is taken by Medhatithi as standing for 
hail, and not for thunder and lightning.

t
V E R S E  X L I

* Yathakarma'— Here we have a distinct enunciation o f 
the Law of Karma.

f

V E R S E  X L I H

‘ Ubhayatodatah— A  compound difficult to explain. The 
word ‘ danta ' becomes transformed into ‘ dat ’ only in special 
cases, laid down in Panini 5. 4. 141-145. The only explana
tion possible is that given by Medhatithi,— that the term 
‘ dat' is an entirely different word from ‘ danta.'

V E R S E  X L V

The two halves form two distinct sentences. So Burnell; 
but Buhler takes the whole as one sentence.

. •
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V E R S E  X L Y I

« Medhatithi takes ‘udbhijjah sthavardh’ as the subject, and
‘bijakandaprarohinah' as the predicate of the sentence. Buhler 
reverses this.

V E R S E  X L V I I I

Burnell represents Medhatithi to explain ‘ guchchha- 
gulma ’ as ‘ one root and many roots This is not fair.
W hat Medhatithi says is that the names ‘ guchchha-gulma' 
are applied to clusters of short-growing creepers which may 
have one root or several roots.’ Kulluka defines ‘ guchchha ’ as 
the single shoot springing from the root and having no boughs,
.and ‘ gulma’ as a clump of shoots coming up from one root. 
According to Medhatithi the difference between the two con
sists in the fact that while the former has flowers, the latter 
has none.

V E R S E  L
•

‘ Bhuta ’ — here stands for the Ksetrajfla, the Conscious 
Being ensouling the body— according to Govindaraja and 
Kulluka.

‘ Nityam  ’— qualifies ‘ ghore ‘ Ever terrible ’ according 
to Medhatithi, Govindaraja and Narayana, -the last, along with 
Nandana, however, suggests the reading ‘ nitye ’ meaning ‘ in this 
eternal samsara.’

V E R S E  L III

‘ Karmdtmdnah ’— It is not correct to say, as Buhler 
does, that this term according to Medhatithi, means ‘ who, in 
consequence of their actions, become incorporate because as a 
matter of fact, this latter explanation is supplied by Medhatithi 
in reference to the term ‘ sharirinah what he means is that 
the Beings are called ‘ sharirinah’ not because the Body is their 
natural accompaniment, but because they become equipped 
with them in consequence o f their acts.

EXPLANATORY— ADHYAYA I 21
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Govindaraja and Kulluka make this out to be the descrip- • 
tion of the Maha-pralaya, and the preceding verse of the 
Intermediate— Khanrfa—prcilaya.

Sarvctbhvtatma— stands for the Sarikhya ‘Pradhana/ ; —  
according to the second explanation put forward by Medhatithi;—  
according to the other explanation, accepted by Govindaraja 
and Kulluka, the term stands for the Supreme Self of the 
Vedanta,

V E R S E  L V

Under this verse Hopkins translates a passage from Me
dhatithi, which, as will be clear from the text, has been entirely 
misunderstood and hence wrongly rendered.

Verses 55 and 56 have been variously interpreted. (1) , 
According to Medhatithi, Govindaraja and Kulluka, it describes 
the process of transmigration. W hen an individual is dying, 
his individual Soul enters darkness,— i.e. becomes unconscious ; 
and even though It continues to be connected with the 
dying body, the physical functions gradually cease;— then It 
leaves the body,— and enveloped in a subtle body— formed *of 
the eight constituents (variously enumerated), It enters the 
embryo determined for It by its own past acts, and there be
comes clothed with a new physical body which accompanies It 
through Its next life on Earth. (2) Narayana holds that 
verse 55 provides the description of the soul during a swoon, 
and the second alone refers to the method o f transmigration.
(3) The explanation given by Nandana is entirely different. 
He; takes the verses as referring to what is done by the Supreme 
Being, the Creator;— verse 55 describing H is action during 
Dissolution and 56 referring to a fresh creation following it. 
The Supreme Lord ‘ enters dafkness— i.e. the Pradhana,— and 
having remained therein during the entire period of the Dis
solution, becomes endowed with organs and a risible shape,__
i  e., the shape of the Created Universe/

O V.
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• ‘ Vidhivat ’— ‘ W ith due attention ’ Medhatithi and
Govindaraja);— according' to rule,— with due ceremonies’
(Kulluka).

In connection with the authorship of the Smrti see Bhasyct 
(Printed edition, Gharpure, p. 7) and also Buhler’s Introduc
tion p. xv. Burnell in his foot-note on Verse 58, misre
presents Medhatithi, by imputing to him a view which he 
has put forward only as held by ‘ some people ’ ‘ Kechit’.

Parashara-madhava (Achara— p. 106) quotes this verse 
in support of the view that the Smrtis are the work o f Brahma; 
and it adds that—  as Brahma, so Svayambhuva Manu also, 
compiles the Duties that have been ordained in the Veda;—  
which establishes the beginningless and immutable character o f 

• Dharma

V E R S E  L I X

This Verse is quoted by the Apararka (p. 4 ) with a view 
to show that the winter o f a work often quotes himself,— and 
wherever *T3**Nfc* occurs, it is Mann’s own words that are 
quoted, not those of Bhrgu, the compiler.

V E R S E  L X

W ith this verse ends the Introductory Section of the 
work, describing the Origin of the Law and the authorship of 
the ordinances.

V E R S E  L X I V
f

‘ Nimesa ’— (1) The time taken by one wink of the 
eye, or (2) the time taken’ in the distinct pronouncing of one 
syllable.

4
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Tavatah ’— in the Accusative necessitates the supplying * ' 
of the Transitive verb vidydt,’ ‘ one should know’. Narayana 
and Nandana however favour the nominative form ‘ tavantah ’ ' 
which obviates the necessity of adding any words.

Cf. in this connection W ilson’s Visnu-Purana— Ed.
Hall, Yol. I, pp. 47-50.

V E R S E  L X V

‘ Itatrih svapnaya &c.’— This line supplies the definition 
of ‘Hay ’ and ‘Night’ for those regions that are beyond the reach 
of the Sun;— ‘ Day ’ being the period o f activity, and ‘ Night ’ 
the period o f repose.

V E R S E  L X V I

The ‘ day ’ and ‘ night ’ of Pitrs is regulated by the Moon, 
just as those of gods and men is by the Sun.

This verse has been quoted in the Kdlaviveka (p. 112) in 
support of the view that the seasons and other calculations 
are not governed by the ‘ Lunar Month,’— which only serves the 
purpose of being the ‘ Day-Night ’ of P itrs; the darker fort
night being their ‘ day,’ and the brighter fortnight ‘ night’.

The same work quotes it again on p. 308, in support of the 
view that ‘ from Pratipat to Amdvdsya is the dark fortnight, 
and from Pratipat to Purnamdsi is the Bright Fortnight.’

V E R SE  L X I X

‘ Sandhya ’— It is not clear whether the succeeding or 
preceding twilight is meant. Kulluka, and possibly Me- 
dhatithi, accepts the former view.

Medhatithi (p. 34, 1. 24) for ‘ Svabhdvdmuvrttih ’ ; how 
would it do to read ‘ Svabhdvdnanuvrttih ’— the meaning being 
that the preceding Twilight has the 'character of neither Day 
nor Night ?

r • . •
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y/ V E R S E  L X X I

• Burnell remarks— •“ According to the commentators 
the translation should run thus : ‘ The four Yugas just reckon
ed (consisting pf) twelve thousand years are called a Yuga of 
the gods.” This is the translation adopted by Buhler also.
W hat is not quite accurate is the statement that such a trans
lation is “ according to the commentators”,— when we find 
that according to Medhatitlii at least, the meaning of the verse 
is as it is represented by Burnell in his text Medhatitlii says 
explicitly— ‘ dvadasha-chaturyuga—sahasrani devayugam 
ndma kala ityarthah \

In face of the fact that the words of the text themselves 
convey this meaning— which involves the ‘ lengthening ’ of the 
ordinary into divine years— it is difficult to understand 

• Burnell’s remark that this ‘ lengthening ’ ‘ is the work of com
mentators.’ On the contrary, on Burnell’s own showing, the 
‘ commentators ’ would appear to have shortened the great 

' length of the divine year clearly expressed by the words of 
the text.

V E R S E  L X X H I

‘ Puny am ’— Medhatitlii takes this not merely as an epi
thet of ‘ ahah,’ but as constituting a distinct sentence by itself.

V E R S E  L X X I V

O f the second half of the verse, two explanations have 
been mentioned by Medhatitlii and Kulluka : (1) ‘ on waking 
from sleep, Brahma creates the Manas ( i  e., the Mahat)’; and 
(2) ‘ H e employs his own Manas (Mind) in creating the world’. 
Govindaraja adopts the latter explanation only; Narayana and 
Nandana accept the former only. Xandana takes ‘ Manas' as 
standing for Mahat, Ahahkdra and Manas,— and Sadasadat- 
makam as ‘ prakrtim^'lydtmQ'kftm \

U  57-  f  1’
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V E R S E  L X X V I

Medhatithi forces the Saiikhya doctrine on Manu, whose • 
words clearly favour the Vaishesika view.

The words clearly mean ‘ From out of Akasha, under
going modifications, proceeds Vayu.’ But Medhatithi construes 
them to mean— ‘ After Akasha— (from out of Mahat) which 
undergoes modifications— proceeds Vayu &c.,’— in order to 
make it agree with the Sankhya doctrine that Vayu, like every 
other elementary substance, proceeds from Mahat.

V E R S E  L X X V I I I

‘ Aditah ’— (a) ‘ after the Mahdpralaya’ (Kulluka);— • 
(6) ‘ after the Khandapralaya’ (Govindaraja and Narayana);
(c) ‘ Before the creation of the Egg ’ (Nandana).

V E R S E  L X X X

‘ Krvfan  ’— cf. Brahmasutra— ‘ Lokavattu lilakaiva- 
lyam.’ This idea of creation being a ‘ sport ’ for God is 
common in Hindu Theism.

V E R S E  L X X X I

Dliarma with its ‘ four feet ’ is a common idea in Hindu
ism. In  V III. 16 we have the picture of Dharma as a ‘ bull ’ ; 
its ‘ four feet ’ have been variously identified :— (ct) according 
to Medhatithi, they represent the four principal sacrificial 
priests— Adhvaryu, Hotr, Brahman and Udgatr;— (6) he 
also suggests, along with Nandana, that they may stand for 
the four castes ;— (c) they have been held by Medhatithi, K ul
luka and Narayana to stand for the four means of acquiring 
merit— Tapas, Jfiana, Yajfla*and Dana;— (d) and last, they 
have been identified by Medhatithi with the four kinds o f 
speech described in ligveda 1. 164. * 4 5 —-‘ Three being hidden 
in the cave and the fourth being spoken by men.’

t
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• “ ‘ S city am'— Though included in ‘ Dharma,’ this has been
mentioned separately, for the purpose of showing its special 
importance. The Apararlca (p. 1012) quotes the first line of 
this verse as showing the diverse character of the various cycles.
— The verse is quoted in the Viramitrodaya— Parlbhasa, p. 50.

V E R S E  L X X X H

This verse also has been variously interpreted:— (a) 
According to Medhatithi it means that during the Treta, 
Dvapara, and Kali cycles, ‘ Dharma fell off from the scrip
tures, foot by foot, and that there was deterioration foot by foot 
in the fruit of Dharma also,— the reason for this latter fact 
lying in the prevalence of theft, falsehood and fraud during 
all these three cycles'; and he emphasises the fact that theft 

« etc., are not to be taken as pertaining to the three cycles 
respectively;— (b) according to Kulluka, Narayana and Ragha- 
vananda, the meaning is that during the three cycles, l>y reason 
of unjust gains (‘ agamat ’) Dharma successively loses one 
foot etc., etc.;— (c) Govindaraja agrees with Medhatithi, but 
with this difference that he appears to favour the view that 
the deterioration in the results of acts is due to theft, falsehood 

c and fraud respectively,— the view that has been repudiated by
Medhatithi ;— (d) according to Nandana— it having been 
declared in the preceding verse that in the Krta-eycle there 
were no scriptures, it is now said that during the other three 
cycles, Dharma is determined by the scriptures,— and it 
diminishes successively in each age by one quarter.’

This verse is quoted in the Viramitrodaya— Paribhasa, 
p. 50.

V E R S E  L X X X I I I  %
‘ Quarter by quarter ’— The natural meaning is that men 

lived for 400 years during Krta, 300 years during Treta,
200 years during Dvapara and 100 years during Kali. But in

»
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view of the assertion in the Chhdndogya Upanisad of a man 
having lived for 1000 years (3. 10. 17) Medhatithi has been 
forced to remark that ‘ quarter ’ here stands for part, and not 
for the precise fourth part, and to explain the text to mean 
that ‘ man’s life becomes shortened in p a r t ; some die while 
they are young children, others on reaching youth and others 
on attaining old age.’

The Apardrka (p. 1012) quotes the first line in support 
of the view that each cycle has a distinct character of its own.

V E R S E  L X X X I V

Medhatithi (p. 39,1.5)— ‘ Dirghasatresu’■— See Mimansa-,
Su. 0. 7. 31-40 and Shabara on 0. 7. 37— qfe q f  tfrara:
‘ fe?q: ’  (i. e., the three days of the Gavdmayana), *  I
qfe ‘ fa fu : ’ , w qgqfwref: i qwiq; I
[This is the fetter mentioned by Medhatithi in line 6.] Which 
of the two is to be taken as is explained by Shabara on 
6. 7. 38, where the conclusion is that the term should be
regarded as urttr.

Medhatithi (p. 39,1.12)— Shatashabdashcha bahunama- 
su pdthitah ’— e. g., Kausitaki Upa. 2. 11 ; Isha Upa. 2 ; 
Mahdnardyana; Upa. G,— in addition to the passages quoted 
by Medhatithi himself.

V E R S E  L X X X V

Buhler translates the verse to mean that the diversity of 
Dharrrm is due to the decrease in the length of the yugas.
This however is not countenanced by any of the commentators, 
all of whom agree that the said diversity is due to the relative 
inferiority of one age to the oj,her.

Medhatithi’s interpretation of 85 is not quite consistent 
with what follows in 86 ; but he has? taken care to disconnect 
85 from 86 ; he distinctly says that what is said in 86 is

rft• .
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• * a ‘ diversity in the character of the yugas’ distinct from 
what has been set forth in 85. Really this is made clear 

* by the fact that in 85, the word ‘ Dharma ’ stands, according to 
Medhatithi, not for duty, hut for characteristic.

This verse is quoted in Hemadri— Parishesa—-Kala, 
p. 657 ;— and in the Smrtichandrika— Samskara, p. 27.

V E R S E  L X X X V I

This verse is quoted in Hemadri— Parishesa— Kala, 
p. 657, where Papas ’ is explained as ‘ Krchchlira, Chandra- 
yana etc.,’ and ‘ jftana ’ as ‘ dhycina ’ ‘ meditation’;— in the 
Viramitrodaya— Paribhasa, p. 4 8 ;— in the Smrtichandrika—  
Samskara, p. 27, which explains ‘ par am' as ‘ the most 
important; ’— and in the Krtyasarsamuchchaya, p. 86.

V E R S E  L X X X V I I I  

. Cf. 10. 75 et seq.
This verse is quoted in Parasharamadliava (Achara, 

p. 135) in explanation of the term ‘ satkarmabhiratah ’ 
of Parashara’s text, under which we have quotations from 
Visnu, Vashistha and Yama, describing the qualifications of 
the ‘ pupil’ to be taught;— in the Viramitrodaya— Paribhasa, 
p. 45,— and in the Nrsimhaprasdda— Samskara, p. 160.

V E R S E  L X X X T X

This verse is quoted in the Viramitrodaya— Paribhasa, 
p. 45, which reads' saktim, and explains ‘ visayesu'aprasaktim ’ 
as ‘ control of the senses;’ and in the Nrsimhaprasdda, 
Samskara, p. 736.

•>
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This verse is quoted in Pardshara-mddhava (Achara, 

p. 416), in support of Parashara, verse 6 3 ;— and in the 
Viramitrodaya—Paribhasa (p. 45), which explains ■ Vanilc- 
patham ’ as ‘ trade ’ and ‘ Kusidam ’ as ‘ lending money 
on interest’.

X C I

This verse is quoted in the Viramitrodaya— Paribhasa, 
p. 4 5 ;— and in the Varsakriyakaumudi (p. 568), which 
explains ‘Prabhuh’ ‘ as Brahma,’ and ‘ Anasuyaya ’ as ‘ without 
dishonesty.’

V E R S E  xcn
See 5. 132.

V E R S E  X C III

‘ Dharmatah prabhuh ’— ‘ The lord, by law’— according 
to Narayana and Nandana. But Medhatithi takes it to mean 
that ‘ he is the lord, in matters relating to Pharma’; i. e., 
he is the person entitled to prescribe the duties of men and 
as such, is like the lord;— Govindaraja, Kulluka and Raghava- 
nanda accept the latter explanation.

V E R S E  X C V I.

Medhatithi, (p. 41, 1.2/))— ‘ Parasparopakdrdt ’— c.f. 
Bhagavadgita,—

d At: i
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. v e r s e  x c y i i .

• ‘ Krtubuddhayah ’— ‘ who know the Veda and its meaning
(Medhatithi, Narayana and N a n d a n a ) ’ ‘ Knowing the truth ’ 
(Sarvajna-narayana and Ramachandra),— ‘ who recognise the 
necessity of doing what is prescribed in the scriptures’ (Kulluka);
— ‘determined’ (Ragliavananda).

V E R S E  X C V III

‘ Brahma ’— stands here for the Highest Spiritual B eing; 
and not for the Veda, as Burnell understands it to mean, even 
after entertaining doubts on the matter. A ll the commentators 

*agree in explaining the phrase ‘ brahmabhuyaya kalpate ’ as 
‘ becomes fit for being liberated— by being absorbed into 

• Brahman, the Supreme Self.’

V E R S E  X C I X
•

The Apararka i(p. 281) quotes this verse in support of 
the view that the learned Brahmana is the master of everything 
ih the world.

V E R S E  C

This verse is quoted in the Apararka (p. 282) as indicat
ing that the learned Brahmana is the owner of all tilings.

V E R S E  CII

* Svdyambhuvo manuh ’— This does not mean ‘ Manu, 
who sprang from the self-existent’; it means only ‘ Manu, 
Svayambhuva by name'-,— ‘ SVayambhuva ’ being the proper 
name of one of the Manus.

Anupurvashah ;— ‘ Incidentally ’ (Medhatithi);— ‘ in due
order’ (Ramachandra).

5 »
»
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V E R SE  CIII

This verse is quoted in the Mitdksard (on I, 3)— along • 
with another verse from Manu (2-10)— in support of the 
view that, though all the three twice-born castes are entitled to 
study the Dharmashastra, the Brahmana alone is entitled to 
teach it. In support of this it also quotes a text from Shahkha 
to the effect that the Brahmana alone is entitled to these, and 
it is he that explains their duties to the other castes. To this 
same view we find the verse quoted in the Viramitrodaya 
(Samskara, p. 512);— also in the Smrtichandrikd (Samskara, 
p. 10) which reads vidvadbhili for ‘ shisyebhyah ’ and 
explains it as meant simply to exclude the Shudra only.

1

V E R SE  C IV

This verse is quoted in the Smrtichandrikd (Samskara, 
p. 10) which reads ‘ samshita’ for ‘ shamsita’, and adds that 
the term here stands for ‘ twice-born ’ persons.

V E R SE  C V II

‘ Gunadosau cha karmanam ’— ‘ The desirable and un
desirable results of actions ’ (Medhatithi, Govindaraja, Kulluka 
and Nandana) ;— ‘ the prescribed acts ’ (Raghavananda and 
Narayana).

V E R SE  C V III

‘ Atmavdn’— ‘ Desiring the welfare of his soul’ (Medhatithi 
and Kulluka)';— ‘ of excellent disposition’ (Govindaraja);
‘ endowed with firmness ’ (Narayana);— ‘ believing in life after 
death ’ (Raghavananda).

This verse is open to two6 explanations :— (A ) ‘Achara ’ 
is the highest Dharma; as also what is laid down in the Shruti 
and in the Smrti’ ;— (B) ‘ The highest Dharma consists in that 
Achara, course of action, which is laid down in Shruti and Smrti.’

0. *

%

t



e x p l a n a t o r y ——Ab i I y a Ya  i  3 3  ^  i V "

. * • * The apparent inconsistency in the former is explained by
the statement made by Medhatithi (p. 45,1. 13) that the whole 

* of this is an exaggerated eulogy bestowed on Achara.
This verse, along with verses 109 and 110, has been quoted 

in the Madanaparij ata (p. 11-12)— It explains Dharma 
of verse 108 as ‘ the apurva resulting from good acts’, 
and remarks that here we have ‘ identification of cause with 
effect’. It has quoted the verse in support of the view that 
‘ Dharma is ayatta, dependent, upon achara',— ‘ achara ’ being 
defined as ‘ that which is ordained by Shruti and Smrti and 
is properly acted up to by good men, (p. 12) which shows 
that achara stands, not for Custom, but for Right Behaviour.

•

V E R SE  C X V II

. See 12. 51 et seq.

VERSE C X V III

‘ Deshadharma ’ — is local custom, e.g. the ‘ Holalca’ or ,
Holi festival, which is peculiar to ‘ North India’ ; and there also 
it is observed in different ways in different parts of the country.

Burnell— ‘ It is worth while to compare the twelfth lecture 
with the first, on which it throws considerable light.’

This has been improved upon by Hopkins who, with a 
transcendent insight peculiar to a certain well-known sect of 
orientalists, opines the ‘ whole character’ of the first lecture ‘ as 
that of a later prefix to the work.’ It is really a treat to see 
how far people are carried away by their eagerness to say 
something ‘ new.’

One fails to see the logic qf the argument that, because 
the first lecture contains much more mingling of philosophical 
views, therefore it must be a later prefix. It would indeed be 
more logical to expect the ‘ later prefix ’ to be more accurate

*
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and lucid than what has preceded it ! In fact the- 1" o
whole trouble regarding the first Discourse has arisen from the 
efforts made by commentators— Sanskrit and Dogfish— to 0 
read in the verses a systematic account of one or the other of 
the two well-known systems of the ‘ Sahkhya ’ and the 
‘ Vedanta’. Hopkins himself finds it ‘ difficult to bring such 
verses as 53 ff. into harmony with the Sahkhya doctrine.’ But 
has Manu himself anywhere told him that he was expounding 
things in accordance with the ‘ Sahkhya doctrine’ ? It does 
not appear to be fair to impose a doctrine upon the writer and 
then to take him to task for not being in harmony with that 
doctrine.

....    ■■■■—■ «
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Discourse II

V E R S E  I

‘ llrdayenabhyanujndtah ’— The term ''hr day a! stands for 
the heart— conscience. The phrase stands for what is spoken 
of later on, in verse 6 below, as ‘ atmanastustih.’ Medhatithi 
has suggested that ‘ hr day a' may stand for the Veda.

Medhatithi (p. 48. 1. 15). ‘ Mimansatah! — This refers 
to Mima. Su. I. i— 2 ‘ Chodanalaksano’artho dharmah.’

* This verse has been quoted in the Parasharamadhava 
(Achara, p. 80), in corroboration o f the definition of Dharma 
provided by Vishvamitra, that ‘ Dharma is that which when 
done is praised by  good men learned in the scriptures.’
From this it follows that according to this writer ‘ hrdaye- 
navhyanujfuitah ’ means the samething as ‘ Yam dry ah 
prashamsanti ’ in Vishvamitra’s definition.— It is quoted in 
Hemadri (Vrata, p. 10), which explains hrdayenabhyanujfidtah 
as ‘which is definitely known in the mind, for certain,’ and ‘advesa- 
ragibhih ’ as ‘ persons free from improper love and h a t e — in 
the Viramitrodaya (Paribhasa, p. 30), which adds the following- 
notes— This verse supplies a definition of Dharma in general.
‘ Vidvadbhih ’ those conversant with what is contained in the 
V ed a ;— ‘ Sadbhih,’ those who have the right knowledge of 
things;— these two qualifications are meant to indicate that 
‘Dharma ’ is rightly known by means of the V eda ;— ‘ advesa- 
ragibhih,’ free from such love anc^hate as are conducive to evil 
this is meant to indicate that Dharma is that which is not 
conducive to any undesirable effects;— ‘ hrdayenabhyanujndtah 
indicates that Dharma is conducive to all that is g ood ; as it is •

•
o

' e°5x

n



i 1. \ S '  )  h  3 6  MANU SMRITI— NOTES I

. K~ , 
only the good to which men’s minds are attracted:— thus then • .
the complete definition of Dharma, as indicated by the text, is
that it is that which, not being conducive to any evil effects,*
is known through the Veda as conducive to good. The three
qualifications serve the purpose of excluding such acts as the
performance of the Shyena sacrifice.— This definition of
‘ Dharma,’ ‘ Right,’ also implies that of ‘ Adharma,’ ‘ Wrong,’ as
that which is known through the Veda as conducive to evil.’

This is quoted in the Smrtichandrilca (Samskara, p. 13); 
and in the Nrsimhaprasada (Samskara, p. 156).

V E R S E  II

Much ingenuity has again been displayed to show that 
verses 2— 5 are a ‘ later interpolation.’ Burnell remarks that it 
must be so, because ‘ in the old Vedic religion, all ceremonies 
and sacrifices were avowedly performed in order to gain desired 
objects of various kinds.’ He evidently forgot that what is 
expounded by Manu is not exactly what the writer speaks of 
as ‘ the old Vedic religion.’

‘ Na prashasta ’— Because leading to new births, and 
obstructing Final Release.

Medhatithi, (p. 50, 1. 27)— Vishvajit-nyaya— see Mima.
Su. 4. 3. 15— 16.

V E R SE  III

‘ SanJcalpamulah Tcamah ’— Nandana explains this as—
‘ The desire for rewards is the root of the will to act.’

‘ Vratani ’— The term stands for all those duties that one 
makes up his mind to perform all through life,— according to 
Medhatithi, Govindaraja and Narayana;— ‘ the vow of the 
Religious Student ’— according to Nandana.

‘ Yarnadharmah ’— ‘ The prohibitive rules ’ (Medhatithi, 
Govindaraja and Narayana);— ‘ the rules pertaining to the 
Recluse and the Renunciate ’ (Nandana).

.«
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V E R S E  V I

Of. Apastamba, 1. 1. 11. 1— 3 ; Gautama, 1. 1— 4 and 
2 8 .4 8 ; Vashistha, 1. 4— G; Baudhayana, 1. 1. 1. 1— 6 ;  
Yajfiavalkya, 1. 7.

The meaning of ‘ Shila ’ and ‘ Achara ’ separately has 
been the source of much misunderstanding. The difficulty 
has been solved by Medhatithi taking the term ‘ Smrtishile, 
as standing, not for ‘ Sm rti’ and ‘ Shila,’ but for ‘ Smrti ’ as 
qualified by ‘ Shila,’ this being ‘ freedomfrom hatred and attach
ment ‘ Smrti— Shila ’ stands for that ‘ Smrti,’ recollection, 
which the learned have when their mind is calm and collected, 
net perturbed by passions of any kind. The reason suggested 
by Buhler is not satisfactory.

,  Kulluka has explained ‘ Shila ’ as standing for the virtues 
enumerated by Harita— ‘ Brahmana-like behaviour, devotion 
to gods and Pitrs, gentility, kindness, freedom from jealousy,

. sympathy, absence of cruelty, friendliness, agreeable speech, 
gratefulness, being prepared to grant shelter, mercy, and calm
ness.’ Narayana puts it vaguely as ‘ that to which learned 
men are prone.’

, Self-satisfaction ’ This is meant to apply to cases
where the scriptures provide options (Medhatithi, Govindaraja 
and K ulluka);— or to cases not covered by any o f the aforesaid 
sources (Narayana and Nandana).

In connection with this verse, the student desirous of 
carrying on further investigation, is advised to read Kumarila’s 
Tantravartika, Adhyaya I  (Translation— Bibliotheca Indica).

Medhatithi (p. 57, 1. 8 )— ‘ Vishvajitd ’— Set* Mima Su 
4. 3. 15— 1G.

Medhatithi (p. 57, 1. 20)— l%Kvachidarthavddddeva ’—
for an example, see Mima. Su. 1. 4. 29..*

Medhatithi (p. 60,1. 29)— ‘ Kartrsdmdnydt ’— This refers 
to Mima. Su. 1. 3. 2.

r. \ EXPLANATORY— ADHYAYA IF 3 7  ' S
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Medhatithi (p. 62,1. 2)—‘Yatha aghare devatavidhih’—  

Shabara on Mima. Su. 2. 2 .16  says— [ 
ftfa; i 3rs f̂s^T f^ ...^gtrsf ̂ $sinm*rrtrrc«ri<r—5^*reti-
qmiO

Medhatithi (p. 60,11. 7-8) ‘ Tulye shrautatve ’— Though 
in regarding both!the Shruti-rule and the Smrti-rule to be 
equally ‘ Shrauta,’ ‘ Yedic’— Medhatithi apparently accepts the 
view of Kumarila as against Shabara (according to whom the 
Smrti-rule is not Shruti, but stands on a distinctly inferior 
footing),— ultimately his view comes to be the same as 
Shabara’s— viz., that in case of conflict between Shruti and 
Smrti, the latter is set aside in favour of the former; while 
according to Kumarila, there is option.

Medhatithi (p. 63,1. 1)— ‘ Vishvajityadhikaravat ’— See 
Mima. Su. 6. 7. 18— 19. In connection with the Vishvajit* 
sacrifice we have the text— ‘ one should give away his entire 
property, sarvasva.’ The conclusion is that the injunction of 
the giving away of one’s entire property having been already 
found in connection with the Jyotistoma,— at which one is 
bound to pay as fee either 1,200 gold pieces or his entire 
property,— what the mention of the giving of entire property at 
the Vishvajit means is that at this latter sacrifice, the fee must 
consist of the entire property, and not of 1,200 gold pieces ; 
and this has been taken to imply that the man who seeks to 
perform the Vishvajit must possess more than 1,200 gold 
pieces.

Medhatithi (p. 64, 1. 4 )— ‘ Indriyandm &c.’— 'The first 
part of this quotation occurs in Manu 7. 44 ; but the second 
half is from some other work.

This verse has been quoted in the Vidhanapdrijdta (vol.
II, p. 511) in support of the authority of Saddchdra, as bearing 
upon the propriety of ;— also in the Smrtikaumudi
(p. 1) which remarks that the Practice of cultured men is autho
ritative only when it is not repugnant to Shruti and Smrti.

e
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• ‘ The Apararka (p. 82) quotes the verse in support of the
view that the Practices of Good Men also, as distinct from the 

* Smrti, are an authoritative source of our knowledge of Dharma.
It is interesting to note that it reads in place of

It is quoted in the Smrtichandrika (Samskara, p. 5), 
which adds the following explanation :—

Veda is the means of knowing Dharma ; so also are the 
‘Smrti’ and ‘Shila’— i.e. freedom from love and hate,— of persons 
learned in the V ed a ;— ‘ dehara’ such as the tying of the 
bracelet and so forth ;—  and ‘ atmatusti ’, i. e., when there are 
several options- open to us, it is our own satisfaction that 
Should determine the choice of one of them; also in the 
Nrsimhaprasada (Samskara, p. 17b) ;— and in ITemadri 

,  (Vrata, p. 17).

This is quoted in the Viramitrodaya (Paribliasa, p. 10), 
which adds the following notes:—

‘ V edah’ is the collection of Mantra and Brahmana texts, 
as defined by Apastamba;— ‘ akhilah\ the actual texts available, 
as also those presumed on the strength of ‘ transference ’ and 
that of ‘ Indicative Power ’, ‘ Syntactical Connection ’, ‘Contest’,

* ‘ Position ’ and ‘Name’ (Jaimini iii) ;— or ‘ akhilah,’ ‘ entire,’ may 
be taken as meant to preclude the notion that the said authority 
belongs only to the three Vedas, and not to the Atharva’, 
which is based upon such assertions of Apastamba and others 
as ‘ Yajfia is enjoined by the three Vedas ’. That the ‘ Atharva 
is an authority for Dharma is due to the fact that it prescribes 
the performance of the Tulapurusa and other propitiatory 
rites for all castes, even though it does not deal mainly with the 
performance of the Agnihotra or other Shrauta rites.— When 
the text says that these are the means of knowing ‘ Dharma ’
Right, it implies that they are the means of knowing also 
what is ‘ Adha/rma' ‘wrong,* it being necessary for the scriptures 
to furnish an idea of all that is wrong and hence a source

6
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of impurity of the mind, which obstructs the acquiring of true 
knowledge.— ‘ Mulam ’, ‘ Source the means of knowing.—  
lTadvidam\ those learned in the Y ed a ; this implies that in 
the case of ‘ Smrti’ and the rest, the authority is not inherent in 
themselves, but due to their being based upon the Veda.—
‘ Smrti,’ the Dharmashastra compiled by Yajnavalkya and 
others. — ‘ Shila ’ implies the thirteen qualities enumerated by 
Harita— viz., Faith in Brahman, Devotion to Gods and Pitrs, 
Gentility, Harmlessness, Freedom from jealousy, Freedom from 
harshness, Friendliness, Sweetness of speech, Gratefulness, Kind
ness for sufferers, Sympathy, Calmness. This 'Shila’ differs from 
‘ Achara’ ; it stands for the negative virtues, the avoidance of 

wrong, while the former stands for the positive active virtues; the 
doing of right.— ‘ Achara ’, the tying of the bracelet during 
marriage and so forth.— ‘Sadhunam atmanastustih’, whenever 
doubt arises regarding what is right, what determines the question • 
is the ‘ self-satisfaction ’ of those that are ‘ Sadhu,’ i. e., have their 
minds replete with the knowledge of the Veda and the impres
sions gathered therefrom ; i. e., that course is to be accepted as 
1 right ’, which commands the unanimous approval of the said 
persons;— such is the explanation suggested by the Kalpataru.
In support of this view we have the following passage from 
the Taittiriya, relating to cases of doubt regarding Dharma,—  <
‘ Thou shouldst behave in that manner in which behave those 
Brahmanas who are impartial, honest, steady, calm and righteous.’
This implies the authority of the Parisat ‘ Assembly ’.— Or 
‘ sadhunam ’ may be construed with ‘ acharah ’, which would 
imply the authority also of those ‘ good men’— men free from 
all evil qualities,— who are not ‘ learned in the V eda ’; so that 
for superior Shudras, the practices of their forefathers would 
be authoritative.— ‘ Self-satisfaction ’ is the determining factor 
in the case of options ; but tfyis is an authority for the man 
himself, not for others.

V E R SE  V H
This verse is quoted in Hemadri (Shraddha, p. 207.)

«
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V E R SE  V III

‘ Idam’— The Shdstras (Medhatithi, Govindaraja, Kul- 
l u k a ) t h e  ordinances of Manu (Narayana);— the various said 
sources of the knowledge of Dharma (Nandana).

V E R SE  IX

This verse is quoted in Hemddri (Vrata, p. 1 4 );—in the 
Viramitrodaya (Paribhasa, p. 61), which explains that ‘ anut- 
tamam sukham ’ stands for the rewards that are spoken of in 
connection with each act;— and in the Nrsimhaprasdda (Sams- 
kara, p. 16b).

. V E R SE  X

‘ Amimarnsye’— ‘ not to be called into question ’ (Buhler,
• acc. to Medhatithi) ‘ Irrefutable ’ (Burnell, improved by Hop

kins into ‘ not to be discussed’).
For an interesting discussion regarding the 

sfa attaching to the Veda, the reader is referred to Vatsyayana’s 
Bhasya on the Nyayasutra 2.1.58-63.

Medhatithi (p. 69, 1. 4) ‘ Sarvasvare tu vivadante 
T\\e Sarvasvdra\s an Isti sacrifice which is described as leading 
the sacrificer directly to heaven; and in regard to this there is a 
difference of opinion among Vedic scholars : some hold that 
entrance into heaven is not the actual result, the result being 
the accomplishment of what the man desires— viz,, the fulfil
ment of his wish to go to heaven ivithout any hindrance, 
whenever he may die.

This has been quoted by the Mitaksard under 1.7, in sup
port of the view that the name ‘ Smrti ’ is applied to the 
Dharmashastra.

V E R SE  X I

Hetushdstrdshraydt'.— ‘ Relying upon the argumentative 
science of the Bauddhas, Charvakas <fec.’ (Medhatithi);— ‘Relying
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on methods of reasoning directed against the V eda ’ (Kul- 
luka and Narayaua).

The argumentative person is always decried : see e. g. 4.30, 
where the ‘ Hetuka ’ is described as not fit to be honoured; 
the ‘ Iletuka ’ is mentionod in 12. I l l  as a person who 
must be a member of the Parisad; though in the latter text 
the term has been explained as ‘ one well-versed in the princi
ples of Mimamsa and the Shastras ’ (see Mitalsara on 3. 301, 
p. 1384).

‘Nastiko vedanindakali ’— see Parasharamadhava (Pra- 
yashchitta, p. 424) where we read—  The detracting of the Veda 
is of three kinds— (1) The first is that which consists in seek
ing to'prove the untrustworthy character of the Veda by means of< 
arguments culled from Bauddhct, Jaina and other treatises ;—  
this has been described by Yajnavalkya as being equal in 
heinousness to the murdering of a Brahmana. (2) The second 
consists in neglecting the acts laid down in the Veda and Shru- 
tis, through one’s tendency to wranglings and disputations; 
it is this that is referred to by Manu under 2.11, who further 
regards it as equal in heinousness to the drinking of wine. (3)
The third consists in lack of due faith,— the acts laid down 
being done only through fear of popular odium, and not 
through any faith in them; this has been mentioned among 
Minor Sins.

This verse has been quoted in the Smrtichctndrikci 
(Samskara, p. 4) winch reads ‘ ubhe ’ for ‘ mule and explains 
it as ‘ Shruti and Smrti ’; for ‘ shrayat ’ it reads 
‘ shraya ’.

V E E SE  X II

The first half of this verse is precisley the same as that of 
Yajfiavalkya 1.7.

V E E SE  X III

• Vidhiyate ’.— Medhatithi puts forward a second e x p l a 
nation of this.

#
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V E R SE  X IV

. This verse is quoted in the Smrtichandrika (Samskara, 
p. 15) as describing the comparative authority of the several 
sources. Where there are two Vedic texts setting forth two 
conflicting views, both are to be accepted, since they have been 
so accepted by authorities older than Manu himself, i. e. 
the two are to be regarded as optional alternatives.

It is quoted also in the Nrsimhaprasdda (Samskara, 
p. 136.)

V E R SE  X V

‘ Samayddhyusite ’ ;— The dawn (Medhatithi),— or that 
twilight which comes after the departure of the night (Ibid, and 
Govindaraja);— the time when neither the sun nor the stars 
are visible (Kulluka).

This verse has been quoted by the Madanaparijata 
(p. 175) as indicating the two divisions of the time 
‘ before sunrise these two divisions being ‘ Anuditci ’ and 
‘ Samayddhyusita! These two are more fully described by 
Katyayana, who defines the ‘ anudita ’ as ‘ the sixteenth part 
of the night, adorned by stars and planets’,— and the 
‘ Samayddhyusita ’ as that time in the morning when the stars 

* have disappeared, but the sun has not risen.
The same authority defines the ‘ udita,’ ‘ sunrise,’ as that 

when the mere streak of the sim is visible, not all its rays.
It is quoted also in the the Nrsimhaprasdda (Achara, p. 

3 2 6 ) in the Samskdraratnamald, (p. 2) as laying down 
the two times for Homa, and it reads ‘ homah ’ for ‘ yajftah'-— 
in the Acharamayukha (p. 65) as laying down the time for 
the morning Horn,a;— and in the Nityacharapradipa (p. 410.)

V E R SE  £ V I .

‘ Mantraih ’— This has been added with a view to exclude 
the woman and the Shadra, ‘whose sacraments are not perform
ed ‘ with mantras ’ (see 2.66 and 10.127).

%
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•
Burnell remarks— ‘ In Yeclic times the reception of out

siders into the community was, to a certain extent, recognised, 
and ceremonies (e. g. the Vratyastoma) were in use for this* 
purpose.’

It is rather difficult to be very dogmatic regarding what 
was, or what was not, recognised ‘ in Vedic times. ’ But if 
the ceremony of the Vratyastoma is the sole authority for the 
statement, then it has to be borne in mind that the writer has 
not comprehended the purpose of those ceremonies. If he had 
taken the trouble to find out what ‘ vrdtya' meant, he would 
have found out that the ceremony was performed for the 
re-admission of those who had become excluded by reason of 
the omission of certain obligatory rites ; and it was not meapt 
for admitting absolute ‘ outsiders ’.

This verse has been quoted by the Mitaksara on 1.3 (p. 6)
— in support of the view that it is the Twice-born persons 
alone who are entitled to study the Dharma Shdstra.

It is quoted also in the Viramitrodaya (Samskara, p. 512) . 
to the same effect— also in the Apararka (p. 14);— in the 
Smrtichandrika (p. 18.) which explains ‘Niseka as the Oarbhd- 
dhcina sacrament and ‘ smashana ’ as the ‘ after-death rites ;—  
and in the Varsakriydkaumudi (p. 574) as implying that the 
rites are to be performed for the Shudra also, but without Yedic 
Mantras.

Medhatithi ( p. 73, 1. 2 6 )— Achdryakaranavidhind 
svddydyadhyayanavidhindcha.’ Here both the Bhatta and 
the Prabhakara views of Shastrarambha are accepted by 
the writer.

V E R SE  X V II
The Apararka quotes this verse along with verses 19, 21 to 

23, as indicating the views that the ‘black antelope’ is to serve as a 
mark of the ‘ yajfiiya desha ’ only in the case of the countries 
other than those described in these verses. This verse and verses 
18 to 22 have been quoted in the Madanapdrijata (p. 12) in

»
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»
• support of the view that the ‘Custom’ or ‘ Right Behaviour ’ that 

is to be regarded as authoritative and trustworthy is that preva- 
’ lent among the people inhabiting the tract of land herein defined.

Other writers, among whom are Vashistha and Shankha 
define ‘ Aryavarta ’ as that tract ‘where the black antelope roams’; 
which, according to Manu (2.23) is the characteristic feature of 
the ‘ yajfiiya deshaf ‘ land fit for sacrificial acts ’.

This verse is quoted in Hemadri (Yrata, p. 27),— in the 
Viramitrodaya (Paribliasa, p. 55), which explains that the 
epithet ‘ devanirupitam’ ‘ created by the Gods,’ is only meant 
to be eulogistic;— in the Danamayukha (p. 7),— and in the 
Samskaraniayukha (p. 4).
»

V E R SE  X V III

' Medhatithi (p. 75, 1. 5)— Karanagrahanat'.-— When a 
custom of even a Smrti rule, is found to be actually based upon 
some material motive,— no authority can attach to such custom 
or rule. Read in this connection Mima. Su. 1. 3. 4, which 
discusses the authoritative character of such Smrti rules as, 
while not contradicting any Shrurti-rule, are yet found to be due 
to ignorance or covetousness ; e.y. the text laying down that the

* cloth with which the sacrificial post is covered should be given 
to the priest. The conclusion on this point is that such rules 
have no authority. (See, for further details, Prabhakara—
Mimamsa, pp. 138-139).

This verse is quoted in the Madanaparijata (p. 12);— in the 
Danamayukha (p. 7);— in the Samskaramayukha (p. 4),— and 
in the Viramitrodaya— Paribhasa (p. 55), which adds the following 
notes:— lParamparya' is the same as ‘parampard\ ‘Tradition,’
— i. e., that whose beginning cannot be traced ;— this precludes 
the authority of modern customs •,— antardld’ are the mixed 
castes;— it quotes Medhatithi to the effect that the purport of this 
verse is to eulogise the custom of the particular country, and 
not to deny the authority of the customs of other countries. *

*
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V E R SE  X IX

The tract here described “comprises,”— says Buhler— “ the.
Doab from the neighbourhood of Delhi as far as Mathura,” and 
Burnell refers us to a map in the Numismata Orientalia,
Part I

This verse is quoted in the Srnrtichandrikd (Samskara 
P. 17) which reads ‘ Anantaram ’ and explains'— it as ‘ slightly 
less important’;—in the Viramitrodaya (Paribhasa, p. 56), which 
adds the following notes :— lMatsya, Virdtdesha,— Pafichala ’ 
the Kdnyakubja and adjacent countries,— Shurasena, country 
about Mathura,— ‘ anantarah ’ slightly inferior;— in the 
Danamayukha (p. 7.) and the Samskaramayukha (p. 4), 
which have the same explanations as the Viramitrodaya.

VER SE X X
«

This is quoted in the Viramitrodaya, Paribhasa (p. 56) 
which says that this is meant only to eulogise the particular 
country.

V R R SE  X X I
‘ Vindshana ’— This is the name given to the place where 

the river Sarasvatl becomes lost in the sands. Buhler says it 
lies in the district of Hissar, in the Punjab.

Buhler curiously translates ‘pratyak ’ by ‘ east,’ while it 
means west.

This verse is quoted in the Srnrtichandrikd (p. 18), which 
explains ‘ vinashana ’ as the place where the Sarasvatl has 
disappeared;— in the Viramitrodaya (Paribhasa, p. 56) 
which locates ‘ Vinashana’ in the Kuruksetra;— in the JDana- 
mayvkha, (p. 7),— and the Samskaramayukha (p. 4).

V E R SE  X X II
This verse is quoted in the Srnrtichandrikd (Samskara 

p. 1 8 );— in the Samskaramayukha (p. 4), which explains 
‘ Tayoh ’ as standing for the Himavat and the Vindhya;— and 
in the Viramitrodaya (Paribhasa, p. 56).

■ 'r\ •
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V ER SE X X III

• ‘ Krsnasarah \— Burnell—■“ What animal is intended it is 
impossible to say. In Southern India, a pretty little, but rare, 
gazelle is taken for it. It does not however answer to the 
name so far as its colour (light brown) goes.”

From the explanation given by Medliatithi the deer 
meant is that which is ‘ black with white spots ’, or black 
with yellow spots and there is no doubt that the animal meant 
is that which is black in the upper, and white (or yellow) in the 
lower parts of its body.

Medliatithi (p. 7G, 1. 26)— ‘ Shurpadhikarane ’— in 
Mima. Su. 1-2-26; and the next sentence ‘ etaddhi kriyate 
ityuchyate ’ is from Shabara on that Sutra,— the whole sentence 
being— ‘ etat (i. e. shaky ate kartumiti) hi kriyate ityuchyate,

• na cha vartamanakalah kascliidasti yasyayam pratinir- 
deshah.'

* Mlechchadeshastvatahparah ’— Note the liberalised 
interpretation of this provided by Medliatithi. Burnell curiously 
enough regards this to be an ‘ order to dwell in this land ’.
There is no ‘ order’ to dwell in the Mlechchadesha. The 
countries to be inhabited having been defined and all beyond 

• these being designated as ‘ Mlechliadesha’, the term ‘ these 
countries ’ of verse 24 refers, as Medhatithi clearly points out, to 
Brahmavarta, Madhyadesha, Brahmarsidesha and Yajniyadesha; 
and the order to dwell contained in verse 24 also refers to 
those, and not to the ‘ Mlechchliadesha ’, which is ‘ beyond 
these.’

This verse is quoted in the Smrtichandrikd (Samskara, 
p. 18), which adds that the country described as ‘ fit for sacrifi
cial performances’ is meant to be so used only when the 
aforesaid four countries are not available in the Viramitro- 
daya (Paribhasa, p. 56), which explains ‘ Yajfiiyah ’ as ‘ fit for 
sacrificial performances ’, and ‘Mlechcha ’ as ‘ unfit for sacrificial 
performances ’;—’and in the Samskaramayukha (p. 4).

7
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V E R SE  X X I V

This verse is quoted in the Apararka (p. 0) as permitting . 
the Shudra to reside, for the sake of livelihood, in ‘Mlechclia ’ 
countries also;— in the Vlramitrodaya (Paribhasa, p. 56), 
which explains ‘ vrtti ’ as ‘ livelihood ’, ‘ karsitah ’ as ‘ in difficul
ty ’, and the compound ‘ vrttikarsitah ’ as ‘ one who is in 
difficulties regarding livelihood — and in the Samskaramctyu- 
kha (p. 4).

VERSE X X V

‘ Dharmasya ’— Govindaraja alone takes this to mean 
* spiritual merit others agree in taking it as ‘ duties c

Medhdtithi (p. 78,1.28)—-Iha paflchaprakdro dharmah’
-—This view is here attributed to the author of the Smrtivivarana.
Kulluka quotes the Bhavisyapurana to the same effect.

Modern writers and lecturers on what they call ‘ Varnd- 
shramadharma’ should note the exact connotation of this „ 
name, as here explained by Medhatithi.

V E R SE  X X V I

‘ Vaidikaih karmabhih ’.— The term ‘ vaidika-karma ’ 
here stands for Vedic mantras;— or for rites prescribed in 
the Veda. Both explanations are found in Medhatithi and 
Govindaraja; Kulluka notes only the latter explanation.

This verse has been quoted in the Vlramitrodaya 
(Samskara, p. 132) as laying down the necessity of performing 
the Samskaras. Here also both the above explanations are 
noted.— It explains the term ‘ shartra’ in the compound 
‘ Sharirasamskdrah ’ to stand for the constituents of the 
body.—‘ In this 'world and also after death ’— has been 
explained as implying that the Samskaras help ‘ after death ’ by 
enabling the man to perform such sacrifices as lead him to 
heaven, and they help ‘ in this world ’ by enabling him to

t ® V  vfiT/
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• perform such sacrifices as tlie Kariri and the like, which bring 
desirable results in the world, in the shape of rain, children 

• and so forth.— It is quoted in the Smrtichandrikd (Samskara, 
p. 36), to the effect that sacramental rites are performed with 
Yedic Mantras in the case of the Twice-born persons only; it 
adds that these sacraments me called ‘p a v a n a ‘ purificatory ’ 
of the person, because, performed with Yedic Mantras, they 
serve to destroy sins.

V E R SE  X X V II
Medhdtithi (p. 80,1. 8)— Grhyasmrtiblvyo—vasdtavyam 

— see Ashvdlayana Grhya Su. 1-18-14.
Medhdtithi (p. 80, 1. 10) ‘ Mekhald badlvyatV— see 

feautama, 1-15.
This verse has been quoted by the Mitdksara on 3.253 

» (p. 1285), where it has been taken to mean that the sacra
ment of the Upanayana wipes off all the sins committed by the 
boy prior to it.

It is also quoted in the Viramitrodaya (Samskara, p. 134) 
and has been taken to mean that the Sacramental Rites are 
meant only for the ‘ Twice-born’;— and in the Apardtrka (p.
25), as indicating that the sacraments are meant for the. Twice-

• born only, on the ground that they have been mentioned after 
the injunction of Upanayana which pertains to the Twice-born 
only. It is quoted in the Smrtikaumudl (p. 48), which notes 
that the term 'SamsJcara ’ (Sacrament) connotes destruction of 
sin or impurity.

It is quoted in the Smrtichandrikd (Samskara, p. 36), 
which adds the following notes :— ‘ Bija ’ stands for semen- 
ovule, the impurity due to defects in that is called ‘ baijika ’—  
that due to residence in the womb is called ‘ gdrbhika —

* ‘ homaih’ includes the Garbhadllana and other rites that are 
accompanied by libations into fire ;— and in the Samskara- 
ratnamdld (p. 5) to the effect that Homa is to be performed by 
the Twice-born on ly ;— ‘ baijika ’ is such impurity relating to •

• ,
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the semen-ovule as is due to the intercourse having taken 
place at a forbidden time,— ‘ Garbhilca ’ is the impurity due to 
residence in a womb that is not quite clean;— it quotes • 
Medhatithi to the effect that as the ‘ semen-ovule ’ and the 
4 womb ’ cannot be the effects of any sins of the child, the 
4 enah ’ mentioned in the text must be taken as standing not 
for actual sin, but for the impurity or uncleanliness due to the 
child’s physical connection with them.

V E R SE  X X V III

4 Vrataih ’— ( a ) 4 The particular observances kept by the 
student while studying particular portions of the Veda 
(Medhatithi, Govindaraja and Narayana);— 4 the voluntary re
straints, such as abstention from honey, meat and such things ’—
( Kulluka and Raghavananda)— 4 such observances as the 
Prdjdpatya penance ’ (Nandana).

4 Traividyena ’— 4 By learning the meaning of the three 
Vedas ’ (Medhatithi and Nandana) ;— 4 By undertaking the 
vow to study the three Vedas in thirty-six years, as mentioned 
under 3.1 (Govindaraja, Kulluka and Raghavananda).

‘ Ijyaya ’— 4 Ijyd  ’ here stands for 4 the offering to the 
gods, sages and Pitrs ’ (Medhatithi, Govindaraja, Kulluka and 
Raghavananda);— or 4 the Pakayajilas ’ (Narayana and Nan
dana).

4 Brahmiyam kriyate tanuh.’— 4 Related to Brahman 
i. e. 4 united with the Supreme Spirit ’— according to Medha
tithi, who also notes that according to 4 others,’ the meaning 
is that4 the body is made fit to attain Brahman.’ As the 
reference is to the 4 tanuh,’ 4 body,’ Burnell understands that 
4 Brahman ’ stands here for the 4 world-substance, not as a 
spiritual, but as a physical cforce ’. This however is entirely 
off the mark.

This verse is quoted in the Mitdksard (on 1. 103, p. 76) 
as setting forth the desirable results acruing to the man who

c
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* offers the Vaishvadeva offerings, which latter, on this, account, 

cannot be regarded as sanctificatory of the food that has 
■ been cooked.

This verse is quoted in the Viramitrodaya (Samskara, 
p. 140), where the words are thus explained :— ‘ Svddhydya ’ 
stands for the learning of the Veda;— ‘ Vrata ’ for the Sdvitri 
and other observances ;— ‘ Traividyd’ for the knowledge 
of the meaning of the three Vedas ;— ‘ Ijya ’ for the worship
ping of the gods and others ‘ Brahmi ’ for related to 
Brahman, through the knowledge of that Supreme Being.

VERSE X X I X

‘ Hlranya-madhu-sarpisdm’— Though the text clearly 
says that the child is to be fed with gold, honey and butter, it 

* appears from the Grhya Sutras that the last two substances 
only are to be given to the child, after they have been touched 
with a piece of gold.’— Bidder.

* Mantravat.’— The mantras are those used by his own 
sect or his gurus.

Hopkins has the following note here '“ This commen
tator’s (Medhatithi’s) use of ‘ some think ’, ‘ some explain ’ is 

. such, as in this passage, to suggest that they are occasionally 
used hypothetically, a possible view being set up and over
thrown rather than actual statement that other commentators 
explain the passage so and s o ; a modification of meaning 
that would somewhat affect the amount of criticism devoted to 
the text before Medhatithi’s day.”

Though this may be true, to a certain extent, regarding 
the references in the form of ‘ kechit ’, it cannot be so regard
ing those in the form ‘ anye tu ’ or ‘ anyevya chaksate ’ and 
such other more definite referents to other explanations.

This verse has been quoted by Raghunandana in his 
Smrtitattva (Jyotis, p. 648)— dealing noth the Jatakarma 
Sacrament;— also in the Madanapdrijata (p. 353).

>
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This verse is quoted in the Purusarthachintdmani (p.
433) as laying down the time for the ‘ Birth-sacrament’;—  
in the S amskaramayukha (p. 23) which adds the following* 
notes— ‘ Vardhana ’ is cutting ; some people have held that 
no significance attaches to the masculine gender of ‘ purusah 
but Medhatithi has held that it is meant to be significant, there 
being no such rite in the case of the child without gender-signs, 
and for the woman it is performed without mantras in accord
ance with another text;— it is quoted in Nrsimhaprasada 
(Samskara, p. 31 b) ; — in Hemadri (Parishesa, p. 583), 
where' Vardhana’ is explained as cutting-, and again on p. 736, 
where the same is repeated;— in the same work (Shraddha, 
p. 326 );— in Samslcdraratnamdld (p. 831) to the effect 
that the rite is to be performed before the. cutting of the 
umbilical cord;— and in Smrtichandrilcd (Samskara, p. 49) 
to the same effect; it reads ‘purusam ’ for 1 purusah ’ •

Viramitrodaya (Samskara, p. 192) quotes it as laying- 
down the exact time for the performance of the sacrament, in the 
first half,— and the form of the sacrament in the second" half.
It quotes it again (p. 403) in support of the view that Manu hav
ing prescribed the sacraments of Ndmakarana, Nislcramana, 
Annaprdshana, Chudd, Upanayana and Keshanta, for the 
male child,— adds a verse (2. 66) to the effect that ‘all this is to 
be done for the female child &e. &c.,— which makes it clear that 
the Upanayana rite should be performed for the female child 
also; and the statement (in 2-67) that for women the ‘ marri
age’ constitutes the ‘ upanayana’ only provides a possible 
substitute for Upanayana in the case of females.

This verse is quoted in Nirnayasindhu (p. 171) as 
laying down the Jdtakarma, and explains ‘ vardhana ’ as 
‘ cutting.’ .

V E R SE  X X X

‘ Dashamydm dvddashydm ’— ‘ The tenth or twelfth-day 
of the m onth— Medhatithi, who also notes and rejects the

o
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explanation— ‘ after the lapse of the tenth or twelfth day— i.e.,
‘on the lapsing of the period of impurity’— which is accepted by 
Kulluka.

This verse is quoted in Viramitrodaya (Samskara, 
p. 233) where it notes the latter explanation and says that it has 
been rejected by Medhatithi and Apararka. It is curious 
that having the work of Medhatithi before him, the author 
of Viramitrodaya did not note his explanation that the ceremony 
is to be performed on the 10th or 12th day (tithi) of the 
month.

The verse is quoted in Madanapdrijdta (p. 855)' also, 
where however no explanation is given— and in Nirnaya- 
spidhu (p. 371), where it is added that what is meant is that 
the naming of the Bralnnana should be done on the expiry 
of the tenth day, of the Ksattriya on the expiry of the twelfth 
day, of the Vaishya on the expiry of the sixteenth day and of 
the Shudra on the expiry of the twenty-first d a y and the 
second half of the verse lays down substitutes.

This verse is quoted in Samskdramayukha (p. 24), 
wliich adds that ‘ dashamyam has been Liken as ‘ dashamyam 
afitdyam’, ‘ after the lapse of the tenth day’,— that no signi
ficance attaches to the causal affix in ‘ kdrayet— in Sams- 
kdraratnamdld (p. 850), wliich adds that the causal affix 
in ‘ kdrayet ’ has the reflexive sense;— in Nrsimliaprasada 
(Samskara, p. 3 4 a ) a n d  in Srmtiehandrika (Samskara, 
p. 52), which explains meaning as ‘ on the tenth day from 
the day of the birth, the father should do the naming’, it being 
the father’s business to do this.

VEKSE X X X I

This verse is quoted in (tradadharapaddhati (Kala- 
sara, p. 217);— in Smrtichandrika (Samskara, p. 53) to 
the effect that the names of the four castes should consist of 
words expressive respectively, of welfare, strength, wealth and

»
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o
deprecation;— in Nrsimhaprasada (Samskara p. 346) 
and in Samskara-mayuTcha (p. 25).

t

Burnell— ‘ This is now obsolete. The names of the 
different castes are now usually epithets or titles of some 
favourite deity. The caste is known only by the suffixed title.’

This verse has been quoted in Viramitrodaya (Sams
kara, p. 242), where we have the following explanations: 
‘mahgalyam’ means expressive of auspiciousness; e.g., the name 
‘ Laksnndhara — ‘Balanvitam’ means expressive of bravery, 
e.g., the name ‘Yudhisthird1;— ‘dhanasamyuktam’, means con
taining terms expressive of wealth; e. g., the name ‘Maha- 
dhana’-,— ‘jugupsitam’ means containing a term denoting 
depreciation; e. g., the name ‘ Naradasai. •

Madanaparijata also quotes this verse (on p. 357), 
where it is explained to mean that ‘ the names should be ex- , 
pressive of auspiciousness and the rest.’

Parasliarmadhava (Aehara, p. 441) quotes it as also 
the four typical names as— ‘ Shr'i Sharma ’ ‘ Vihramapdla', 
Manihyashresthi and Hinadasa;— it is quoted in Apararha 
(p. 27) as laying down rules regarding the first part of the 
name.

(

V E R SE  X X X I I

This verse is quoted in Viramitrodaya (Samskara, 
p. 243) also; and in Smrtichandrika (Samskara. p. 55) as 
laying down the subsidiary titles of the four caste-names 
also in Vidhdnnpdrijdta (p. 309);— and in Nirnaya- 
sindhu (p. 178).

Pardsharamddhciva (Aehara, p. 441) quoting the 
verse explains it to mean that ‘ sharman ’ must be the suffixed 
word to the Brahmana’s name.

Narayana and Raghavananda opine that the name 
of the Bruhmana must always contain the word -‘ sharman

o
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itself. But Medhatithi and several others hold that the name 
should connote what is connoted by the term ‘ sharmcm.’

The present day practice, however, follows the former expla
nation— ‘ sharmcm ’ being regarded now as the suffixed title to 
every Brahrnana’s name.

VER SE X X X III

Tins verse is quoted in Paranharamadhava (Achara, 
p. 441), which cites the typical female name ‘ Shriddsi'

Tins is quoted also in Smrtitattva (p. 631).

Viramitrodaya (Samskara, p. 243) quotes the verse,
•.tnd having explained the words, cites as examples— ‘ Yashoda ’
(easily pronouncible) ‘ Kulaghni ’ (harsh)— ‘ Indira ’ (not of 
plain meaning)—-Kamaniyd' (heart-captivating)— ‘Subhadra ’
(auspicious)— and ‘ Saubhagyavati ’ (containing a benedictory 
term).

Vidhanaparijdta (p. 310) simply quotes the verse;—  
and Apararka (p. 27) quotes it as laying down rules regard
ing the first part of female names.

This is quoted in Smrti chandrikd (Samskara, p. 55), 
which adds the following notes— ‘ sukhodyam, ’ easily prono- 
ouncible,— ‘ mangalyam ’ denoting auspiciousness ;— ‘ dir-
ghavarna, the long i. or a.

V E R SE  X X X I V

‘ Yadvestam mahgalam kule ’— Medhatithi, along with 
Govindaraja and Kidlfika, takes this as applicable to all the 
sacraments.— ‘ Kula ’ is family, not tribe.

The first half of the verse is quoted in Parasharamadhava 
(Achara, p. 442), and the second half in Madanaparijdta 
(p. 360) and in Viramitrodaya (Samskara, p. 267), which latter- 
remarks that this option regarding family-custom applies only
to the sacrament of the First Feeding. The verse is quoted in

8 >
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Smrtichandrikd (Samskara, pp. 55 and 57), which adds 
that the ‘ Grha,’ ‘ house,’ means the one in which birth has  ̂
taken place;— in Gadddliarapaddhati (Kalasara, p. 218) ;
— and in Nrsirnhaprasada (Samskara, p. 366).

V E R SE  X X X V

‘ Dharmatah’— ‘ according to Law ’ (Xaraya.ua and 
Nandana);— ‘ for the sake of spiritual merit’ (Kulluka).

This verse has been quoted in Pardsharamadhava 
(Samskara, p. 605) for the purpose of showing that even a boy 
who has not cut his teeth can be ‘ one who has had his Tonsure
performed.’

It is quoted in Smrti-tattva (p. 653) which points 
out that the time most suited for the ceremony is the third, , 
not the first year and it bases this on the distinct^ declaration 
by Shankha that— ' for the rite of Tonsure, the third year is 
what has been accepted by all the Grhyasutras.’ It also 
quotes it on p. 922, with a view to show that the time for the 
ceremony is not fixed, there being an option as to its being done 
in the first, third, or even the fifth year.

It is quoted in Viramitrodaya (Samskara, p- 296), 
where it is explained that the presence of the particle ‘ v a ,’
‘ o r ’, implies that the rite may be performed in the second 
year also ; this latter is also sanctioned by a text from

Y  ama.
Madanapdrijdta (p. 34) also quotes it without adding 

any explanatory n otes.-It is quoted in S m rU chaM a  
(Samskara, p. 5 8 ) in Hemddrt (Parishesa, p .7 4 2 ) ;  
in Samskdramciyukha (pp. 29 and 128), which quotes 
Medhatithi to the effect that Hie term ‘dvijdfmdm’ indicates 
that this rite is not to be performed for the Sliudra; in 
Nrsirnhaprasada (Samskara, p. 36c); and in Gadadhara- 
paddhati (Kalasara, p. 219).
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t
• Medhatithi has described this ceremony as that ‘ which

consists in the cutting of the hair in such a manner as to leave 
* well-arranged tufts of hair on certain parts of the head.’

Further details have been supplied in Madanaparijdta,
(p. 361), which quotes Lokaksi (called Laugaksi in Smrtitattva, 
p. 653) describing the ‘ Chuda ’ as ‘ a line of hair, towards 
the right among the Vashisthas, on both sides among the 
Airis and Kashyapas, and in five places among the Ahgirasas ; 
some people keep a single line ; others only the top-tuft, shaped 
like the leaf of the banyan tr e e — and adds that the exact form 
is to be determined by the Grhyasutra of the man concerned.

, V ER SE X X X V I

This verse is quoted in Hemddri (Parishesa, p. 745) ;— in 
, Gadddharapaddhati (Kalasara, p. 220), which explains that 

‘Upcmayana is to be derived as ‘Nayanam era ndtyanam ’ 
and then the prefix ‘ Upa’ added;— in Samskdirarnayukha 

• (p. 32);— and in Smrti chandrika (Samskara, p. 68), which
adds that in the case of the Ksattriya and the Vaishya also the 
years are to be counted from the one spent in the womb.

It has been quoted in Madanaparij dta (p. 17) ; and 
, in Parasharamadhava (Aehara, p. 446).

Viramitrodaya (Samskara, p. 344) explains the reason 
for the eighth, eleventh and twelfth years being regarded 
as the best for the Brahmana, the Ksattriya and the Vaishya 
respectively. The Gayatri mantra is sacred for the Brahmana 
and its foot contains eight syllables ; the Tristup for the 
Ksattriya contains a foot of eleven syllables, and the Jagati for 
the Vaishya has a foot of twelve syllables.

V E R SE  X ^ X V IT

Medhatithi (p. 90, 1. 15)— ‘Sarvasvdre’— See Mima. Su.
10. 2. 56-57. At the Sarvasvara sacrifice the sacrificer recites the 
Arbhava hymn just before he enters the fire for self-immolation.

«
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This verse is quoted in Apararka (p. 27) as laying 
down the time for the performance of the Upanayana witli 
special ends in view.

It is quoted in Parasharamadhava (Achara, p. 446), 
which quotes Apastamba as connecting the seventh year 
with ‘ Brahmic glory, ’ the eighth with 4 longevity, ’ the ninth 
with 4 splendour, ’ the tenth with 4 food ’, the eleventh with 
4 efficiency of organs,’ and the twelfth with 4 cattle’.

Madanapdrijata (p. 17) quotes it mentioning the said 
assertions.

It is quoted in Hemadri (Parishesa, p. 748);— in 
Samskdramayukha (p. 12), as mentioning special results 
to be achieved;— in Nrsimhaprasada (Samskara, p. 41 b ) ; 
and in Smrtichandrika (Samskara, p. 68).

Viramitrodaya (Samskara, p. 345) quotes it as describing 
the Kdmya options.

Nirnayasindhu (p. 184) quotes it without comment.

V E R SE  X X X V II I

Burnell, in applying the name 4 vratya ’ to ‘Aryans not 
Brahmanised,’ should have quoted his authorities.

Kulluka notes that some people have taken the particle 
4 d,’ 4 till,’ in the sense of 4 until the beginning of ’.

This verse has been quoted in Viramitrodaya (Sams
kara, p. 342), where it is pointed out that the 4 sixteenth ’ and 
other years mentioned here should be counted ‘from conception,’ 
as in the case of the eighth and others in verse 36. It points 
out that this verse lays down the many secondary occasions for 
the performance of the ceremony.

This same work on p. 344, refers to the passage in 
Medhatithi, where a Vedic text is quoted, which connects the 
Oayatri, Tristup and Jagati metres with the Brahmana, the 
Ksattriya and the Vaishya respectively; and as under 36, so

# g l  Q t
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here also, it explains that the limits fixed in this verse too 
are determined by the number of syllables in a foot of each 
of the three metres mentioned. A  foot of the gayatri has 
eight syllables; so till the’boy is sixteen years old, the Gayatri 
retains more than a third of its force; and it is only when the 
boy has passed his sixteenth year (corresponding to the sixteen 
syllables of the two feet of the Gayatri) that the force of the 
mantra becomes weakened. Similarly twenty two years 
correspond to the twenty-two syllables of the two feet of the 
Tristup, sacred for the Ksattriya, and twenty four years 
correspond to the twenty four syllables of the first two feet of 
the Jagati metre, sacred for the Vaishya.

It is quoted in Parasharamddhava (Achara, p. 446); 
and in Madanaparijata (p. 36) as the outside age-limit 
for Upanayana;— in H'emadri (Parishesa, p. 751),
which adds that ‘ a ’ here denotes lim it;— in Nrsirnlm- 
prasada (Samskara. p. 41 b ) ;— and in Smrtichandrika 
(Samskara, p. 72), as laying down the secondary times for 
the initiation.

Vidhanaparijata, (p. 471) has quoted the verse as 
laying down the secondary occasion for Upanayana;— so 
also Nirnayasindhu (p. 184).

V E E SE  X X I X

This verse is quoted in Parasharamadhava, (Achara, 
p. 446), and in Madanaparijata (p. 36), where it is 
explained that on the expiry of the limit mentioned in verse 38, 
the boy becomes a ‘ Vrdtya,’ ‘ apostate ’ , and can be invested 
only after having become sanctified by the performance of the 
Vrdtyastoma rite. »

.Madanaparijata (p. 36) goes on to add that the dumb 
and tlie insane, as never fit for the sacraments, are not 
to be regarded as ‘ apostates ’ by reason of the omission of the •

•
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sacraments; so that in the event of their having children these 
latter do not lose their Brahmana-hood or their right to the 
sacraments. *

Viramitrodaya (Samskara, p. 847) quotes this verse 
as from Manu and Yama both.

V E R SE  X L

This verse is quoted in Prayashchittaviveka (p. 144);
— and in Smrtichandrikd (Samskara, p. 73), which explains 
‘bralima-sambandha’ as ‘ teaching and so forth,’ and ‘ apvtaih' 
as those who have not performed the prescribed expiatory 
rites.

It is quoted in Pardshararnddliava (Achara, p. 4 46 );—  
and also in Viramitrodaya (Samskara, p. 349), which explains . 
the term 1 apvtaih' as ‘ those who have not performed the 
prescribed expiatory r i t e s a n d  the ‘ relationships ’ referred are 
explained as standing for Initiation, Reading, Teaching, Sacrific
ing and Receiving gifts.

This verse is quoted in Apararka (p. 68) in support 
of the view that dealings are permitted with such men as may 
have performed the expiatory rites laid down for the omission , 
of the sacraments;— it adds that this is made clear by the 
epithet ‘ Apvtaih'.

V ER SE X L !

‘ Ruru '— has been described by Raghavananda as ‘ tiger.’
Medhdtithi (p. 92, 1. 11)— ‘Smrtyantara’— This refers 

to Bodhayana< Grhyasutra, 2. 5. 16.
This verse is quoted &  Apararka (p. 57) as laying- 

down that the skin of the Krsnamrga, Ruru and Chhdga 
should be worn as the ‘ upper garment,’ respectively, by the 
Brahmana, tire Ksattriya and the Vaishya,

’ . I  ,..  ̂ o - *
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This verse is quoted in Parasharamadhava (Achara, 
p. 446), where it is explained that the skins mentioned are to 

' be used as the upper garment, and the hempen and other cloths 
as the lower garment,

Madanaparijata (p. 20) quotes the second half as 
prescribing the cloths to be used by the three castes respec
tively;— and the first half (on p. 22) as laying down the skins.

The second half is quoted in Viramitrodaya (Sams
kara, p. 411) and the first half also (p. 413).

The verse is quoted in Samskaramayukha (p. 36), which 
adds that the skins of the Black Antelope, the Ruru deer 
and the goat are to be used as the upper garment:— in 
Nrsimhaprasdda (Samskara, p. 430);— and in Smrtichan- 
drika (Samskara, p. 75).

• Burnell is again inaccurate in saying that cotton and 
silk (with the well to do) are alone used now for outer 
garments.”

Medhatithi rightly remarks that the triplication cannot 
apply to the Ksattriya’s girdle; as on triplication the bowstring 
would cease to be a ‘ bowstring. Govindaraja agrees with him.
So also Madanaparijata (p. 20) and Viramitrodaya 
(Samskara; p. 432), Baghavananda explains that as the bow
string itself is a triplicated cord, no further triplication would be • 
necessary.

The ‘ Mufija ’ grass, in Northern India called is, 
as Burnell notes, the Sachcharum Sara of the botanists.

Madanaparijata (p. 20) explains that the Mufija has 
‘ tejani ’ as its other name; and a foot-note adds that it is what 
is called g w .

This verse is quoted in Parasharamadhava (Achara, 
p. 4 4 7 ) also in Viramitrodaya (Samskara, p. 432), which 
explains ‘trivrt ’ not as twisted three-fold, but as ‘going round 
the waist three times’;— in Nirnayasindhu (p. 189);— in •

•
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Apararka (p. 58) ; in Smrtichandrikd (Samskara, p. 79), 
which explains ‘trivet' as threefold ;— in $  amskdramayvkha 
(p. 37), which quotes Medhatithi to the effect that since 1 
bowstrings are made sometimes of leather, the author has 
added the epithet ‘ Maurvi ’, ‘ Murvd grass’ ; in Samska- 
raratnamald (p. 192), which reproduces the above remark 
of Medhatithi, as also his further remark that the string is to be 
removed from the bow and then tied round the waist; it 
adds the following notes: the ‘ Samci ’, not imeven, thin in 
one place and thick in another; it should be of uniform thickness 
all through;— the three-fold twist applies to the hempen cord 
and not to the bow-string, which would cease to be a bowstring 
when so twisted;— it is quoted also in Nrsimhaprasdda 
(Samskara, p. 43 b).

V E R SE  X L IH

This verse is quoted in Parasharamadhava (Achara, 
p 447 );— ancl also in Madanapdrijata (p. 20), which latter . 
agrees with Medhatithi in taking the Kusha-Ashmdntaka- 
Balvaja as pertaining to the Brahmana, the Ksattriya and 
the Vaishya respectively.

Viramitrodaya (Samskara, p. 433) explains that the 
term ‘ Mufija ’ in the present verse stands for all its variants 

• mentioned in the preceding verse, and proceeds to quote the 
view that what is meant is that— (a) for the Brahmana in the 
absence of Mufija, Kusha should be used,— (5) for the 
Kshattriya in the absence of Murvd, Ashmantaka, and (c) for 
the Vaishya in the absence of Shana, Balvaja ; but dissents 
from it, stating it as its own opinion, that all the three substitutes 
mentioned are meant for each of the primary substances 
enjoined before. It cites another view, according to which, 
since the present verse mentions the MvMja only, the meaning 
must be that the three substitutes are meant for the Brahmana 
only; so that for the Ksattriya and the Vaishya, if the 
substance primarily prescribed under the preceding wise
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be not available, they should make use of some other suitable 
material resembling the primary. But this view also is not 

’ approved as being in conflict with the text of Yama, which 
says that— “ in the absence of these he. the three, Mufija,
Murvd and Shana, the girdle should be made of Kusha, 
Ashmantaka and Balvaja”

The second half of the verse is quoted in Viramitrodaya 
(Samskara) on page 432, where it adds that the options 
mentioned do not depend entirely on the wish of the wearer,
— the number of knots being, in fact, determined by the 
number of Pravaras of the Gotra to which the boy 
belongs.

• Nirnayasindhu (p. 189) also quotes this verse;—  
and Apararka (p. 58), which explains that the knots are 
to be made in accordance with one’s ‘ Gotra-rsis ’ ;— also 
Samskdramayuklia (p. 37), which quotes Kulluka’s ex
planation;— in Samskdraratnamdla (p. 193) as setting

. forth substitutes for the girdle-zone; it adds the following 
notes:— The term ‘ ddi ’ is understood here, the construction 
being ‘ Muftjddyabhdve’, ‘ in the absence of Mufija and 
other substances ’ ; the number of knots is to be the 
same as that of the wearer’s Pravara ;— in Nrsimhaprasada 
(Samskara, p. 43b);— and in Smrtichandrika (Samskara, 
p. 80), which adds the note that ‘ trivrt ’ means ‘ three
fold ’ ; and that ‘ Mufija ’ here stands for the Murvd and other 
substances specified in the preceding verse.

VER SE X L IV

This verse is quoted in Smrtichandrika (Samskara, 
p. 80), which says that ‘ trivrt ’ means ‘ made of nine yarns ’ ;
— and in Nityacharapradipa (p! 31).

It is quoted in Parasharamadhava (Achara, p. 448); 
in Madanaparijdta (p. 21),— and in Viramitrodaya
(Samskara, p. 414);— also in Nirnayasindhu (p. 190);— in

9
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Apardrka (p. 58) ;— in Nrsimhaprasada (Samskara,
p. 43a) ;— in Samskdramayvkha (p. 38), which has the 
following notes:— ‘ urdhvavrtam ’ and ‘ trivrt ’ are to be cons-1 
trued with ‘ shanasutramayam ’ ; also,— ‘ dvikarn ’ means 
‘ of sheep- wool.’

‘ Urdhvavrtam ’— This is thus defined by ‘ Sahgraha- 
karal a writer quoted in Parasharamadhava and Madana- 
parijata— ‘ That which is twisted threefold by the right hand 
moving upward ’— i. e. twisted towards the right.

‘ Trivrt ’— has been explained in Viramitrodaya as stand
ing for ‘ consisting of nine threads ’ ; and thus on the basis of 
a Shruti text which defines ‘ Trivrt ’ as nine. The same 
explanation is given in Apardrka also ;— so also Smrti- 
kaumudi (p. 6.)

V E R SE  X L V

This verse is quoted in Parasharamadhava (Achara, 
p. 4 47 );— in Madanapdrijdta (p. 22),— in Viramitrodaya 
(Samskara, p. 436) ;— in Smrtitattva (p. 930), which 
last points out that the copulative compound ‘ batlvapala- 
shau ’ should not be taken to imply that two staves have 
to be taken u p ; because later on, in verse 48, we have 
the singular form ‘dan fam’;— in Nirnayasindhu (p. 189), 
and Apardrka (p. 57);— in Nrsimhaprasada (Samskara
p. 43b) ;— in Smrtichandrika (Samskara, p. 77), which 
adds that the text lays down optional alternatives;— in 
Samskaramayvkha (p. 37), which adds that a combination of 
all the staves is not meant, only one staff being held, as 
is clear from the singular number in the next verse; 
they are to be taken as optional alternatives;— and in 
Samskdraratnamald (p. 193), which, along with Mayukha 
reads ‘paippala’ or ‘pailava,’ and adds that option is clearly 
meant.

f. *
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V E R SE  X L V I

This verse is quoted in Smrtitcittva (p. 930), which 
adds that in the event of the specified wood not being 
available any one of the woods recommended for the three 
castes may be used for any one of these three;— in Mada- 
napdrijuta (p. 22) ;■—in Viramitrodaya (Samskara,
p. 436), which last explains ‘ KeshdnUkah ’ as ‘ Murdhapra- 
manah ’ ;— in Pardsharamddhava (Achara, p. 448) ;— in 
Apararka (p. 5 7 ) ;— in Nrsimhaprasada (Samskara,
p ,43b);— and in Smrtichandrikd (Samskara, p. 78), which 
explains ‘ Keshantikah ’ as reaching up to the head.

»
V E R SE  X L V II

. ‘ Anudvegakarah’— ‘ not frightening ’ (Medhatithi and
Govindaraja);— Kulluka does not explain the term;— ‘ not 
displeasing to the wearer ’ (Narayana).

This verse is quoted in Pardsharam ddhava (Achara, 
p. 4 48 );— in Smrtitattva (p. 930)— in Madanapdrijata 
(p. 2 2 );— in Vlramitrodaya (Samskara, p. 436);— in 
Apararka (p. 57);— and in Samskdraratnamdla (p. 193),

* which adds the following notes:— ‘Pjavah,’ straight,— ‘avranah,’
free from holes,— ‘ Saumyadarshanah,’ free from thorns, 
etc.,— 1Agnidusitah? burnt by fire.

V E R SE  X L V H I

This verse is quoted in Pardsharam ddhava (Achara, 
p. 451), where it is explained that the Sun is to be worshiped as 
the sum total of the connotation of the Oayatr'i-mantra;
— and that one is to realise tha’t he is one with that deity.
According to this authority the 1 paritydgnim ’ means, not that 
the boy is to ‘ walk round the fire’ (as explained by Kulluka 
and Medhatithi), but that he should tend the fire ; and it •

• .
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proceeds to point out that the * tending of the fire ’ is to be 
done according to what has been laid down by Manu himself 
under 2 . 186.

It is difficult to see how this writer would construe the 
adverb ‘ pradaksinam'.

This verse is quoted in Smrtitattva (p. 935) in sup
port of the view that the particle ‘ atha ’ in the Grhya-sutra :
‘ atha bhaiksyaficharati' stands for the Upasthana of the Sun 
and ‘ pradaksina ’ of the F ire;— in Madanaparij ata 
(p. 32); the latter explaining ‘ ipsitam ’ by ‘ as prescribed for 
each individual, and not any other adds that the Sun 
is to be worshipped with mantras sacred to that deity. It 
accepts Medhatithi’s explanation of the phrase ‘ parityd- 
gnim and points out that the three acts mentioned here 
all form part of the procedure of ‘ begging.’

It is quoted also in Viramitrodaya (Samskara, 
p. 481), according to which also, ‘ ipsitam ’ means ‘ what is 
prescribed for each particular caste — and the phrase ‘ bhasJca- 
ram upasthaya ’ (though it quotes the latter term as ‘ abhi- 
vadya ’) as ‘ facing the sun ’ (which is the explanation, it adds, 
suggested by Kalpataru)-,— and ‘ Yathdvidhi’ as ‘ accor
ding to the rale laid down in the next verse. ’ It adds that 
all the three acts are subsidiary to the act of begging.

It is quoted in Apardrka (p. 60 );— in Samskara- 
mayukha (p. 60) ;— in Smrtichandrikd (Samskara, p. 108), 
which explains ‘ Yathdvidhi ’ as ‘ according to the ordinances 
— and in Viramitrodaya (Vyava-hara, p. 124 a).

VEK SE X L IY

This verse is quoted in Smrtitattva (p. 936); in 
Madanaparijdta (p. 32), ‘which latter adds the following 
notes :—

In the phrase ‘ bhaiksam .charet ’ the verb indicates 
begging, as is shown by the objective term ‘ bhaiksam ’; it is

, ♦
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in view of this that the expression to be used in the begging, 
is— ‘ bhiksam dehi ’ ( ‘ give alms ’);— and as the words have 

’to be addressed with proper respect, the term ‘ bhavat ’ with 
the vocative ending (‘ Madam ’ or ‘ Sir ’) has to be added at 
the beginning, middle or end, according to the caste of the 
begging boy ;— then, inasmuch as in the house, it is, as a rule, 
the women-folk that give alms, it follows that the feminine- 
locative) form of the term ‘ bhavat ’ should be used;—  
thus then the precise form of the expression comes to be 
this— (a) The Brahamana boy should say ‘ bhavati bhiksam, 
dehi ’, (b) the Ksattriya, ‘ bhiksam bhavati dehi,’ and (c) 
the Yaishya, ‘ bhiksam dehi bhavati ’. There is no such 
hard and fast rule as that ‘ alms should be begged from 
women only !

Viramitrodaya (Samskara, p. 481) also quotes the 
’ verse, and supplies the formuke as noted in Madana- 

parijata ;— Samskaramayukha (p. 60) quotes it, and lays 
down the formula for the three castes as— (a) ‘ bhavati 
bhiksam, daddtu(b)  ‘ bhiksam bhavati daddtu’ and (c)
‘ bhiksam daddtu bhavati ’; — Smrtichandrika (Samskara, 
p. 108), which mentions the formulae as given in Madana- 
parijata ;— and also Viramitrodaya (Vyavahara, p. 124).

V E R SE  L

Burnell remarks that ‘ this begging of alms is now obso
lete But so far as the formality is concerned, it is still gone 
through at the close of the Upanayana ceremony.

This verse is quoted in Apararka (p. 59) as laying down 
the rule relating to that alms-begging which is done as part 
of the Upanayana-eeremony.

It is quoted in Smrtit,ittva (p. 936), which adds 
that these ladies are to be approached only if they happen to 
be on the spot, and the boy is not to go to their houses in 
Madanaparijata (p. 34), which latter quotes it only with •
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a view to explain that there is no inconsistency between 
this injunction and the later prohibition (2. 184) of begging 
from one’s relations ; because the former refers to the begging ' 
as part of the Upanayana ceremony, whereas the prohibition 
applies to the usual begging of food during the entire period 
of studentship.

It is quoted in Samskaramayukha (p. 61), which
adds that this rule refers to the ‘ alms-begging’ which 
forms part of the Upanayana rite;— in Srnrti chandrika 
(Samskara, p. 109), which adds the same note;— and in 
Samskararatnamala (p. 288), which has the same remarks, 
and notes that the first ‘ vd’ is meant to be emphatic— ‘ nijai 
means uterine,— ‘ avctmana ’ means disregard, refusal to give 
alms.

Viramitrodaya (Samskara, p. 483) also explains that, 
this refers to the first ‘ begging’ (at the Upanayana).

V E R S E  L I

This verse is quoted in Smrtitattva (p. 936) in 
Parasharamadhava (Achara, p. 454), which latter adds that 
in the event of the Teacher not being near at hand, the 
food is to be offered to the Teacher’s wife or son, or to his ' 
own companions,— in Apararka (p. 60) ;— in Samskdra- 
mayukha (p. 61), which explains ‘Amdyaya’ as that he should 
not conceal the better quality of food obtained out of fear 
that the Teacher will take it for him self;— and in Smrti- 
chandrikd (Samskara, p. 113).

V E R SE  L n

‘ lit am ’— ‘ Sacrifice,’ an alternative explanation suggested 
by Medhatithi and Narayana.

Medhdtithi (p. 97, 1. 20)— ‘ Gunakamanayam hi, &c.’
This refers to Mima. Su. 8 . 1. 23 et. seq.
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This verse is quoted in Smrtitattva, (p. 431) which 
remarks that the verse refers to cases where a man makes it a 

’ rule to always face a certain quarter at meals;— in Madana- 
parijata (p. 34), which adds the explanation that shriyam 
and rtam are objects to the present-participle ‘ ichchhciri’;—  
in Pardsharamddhava (Achara, p. 377) in support of the 
view that facing of the south is not interdicted when done with 
a special motive. Vidhdnaparijdta (p. 324) also quotes the 
verse to show that what is here prescribed applies to that eating 
which is done with a special motive, the general law being 
that one should face the east or the north.—Apararka (p. 61) 
quotes the verse, and adds the following explanation :— If one 
qats facing the east, it brings longevity; one who eats facing 
the west, obtains prosperity; who eats facing the north attains 
the truth or the sacrifice.— Thus eating with face towards the 

’ east is both compulsory (as laid down in the preceding verse) 
and optional, done with a special motive (as mentioned 
here).

It is quoted in Smrtichandrikd (Samskara, p. 115), 
which adds the following notes— ‘ dyusyam’ means ‘conducive 
to longevity’— one who eats facing the east obtains longevity; 
hence the meaning of the text is that ‘one who seeks for longev
ity should eat facing the east similarly ‘ yctshasyam’ meaning 
conducive to fame’;— eating with face towards the south brings 
fame— and similarly one who seeks for wealth should eat facing 
the west, and he who seeks for ‘rtd’ i. e., the truth, should eat 
facing the north.

VEK SE L III

‘ Nityam ’— This, according to Govindaraja, Kulluka 
Narayana and' Nandana indicates that the rule refers to house
holders also. The first half of this verse has been quoted 
in Madanaparijata (p. 327). *

*
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V E R S E  L IV

Pujayet—-‘ worship ’ (Govindaraja and Nandana);— Me
dhatithi offers three explanations as to what is meant by the 
‘worshipping’ of the fo o d ;— Narayana takes it to mean that the 
mantra (Rgveda, 1. 187.1) should be addressed to it, Kulluka 
explains it as ‘ meditate upon it as sustaining life’.

The first half of the verse is quoted in Viramitrodaya 
(Samskara, p. 486), which explains the puja as standing for 
samskara, due preparation.

It is quoted again in the Ahnika section of the same work 
(p. 382), where, on the strength of a statement attributed 
to Shatatapa, it is said that in the case of food, ‘ worship ’ can 
only mean being regarded as a deity.

The verse is quoted in Smrtitattva (p. 433 );— and in . 
Smrtichandrika (Samskara, p. 114), which explains 
‘ akutsayan1 as ‘ not decrying.’

V E R S E  L V

‘‘Urjam.— Buhler wrongly attributes to Medhatithi the 
explanation that this term means ‘bulk’. The term used by him 
is ‘ mahdprdnatd’ which means the same as ‘ vtrya ’ of Kulluka 
or ‘energy’ of Narayana. Buhler has apparently been misled 
by a mis-reading of Medhatithi.

T his verse has been quoted in Viramitrodaya (Samskara, 
p. 486) where ‘pujitam ’ has been explained as :‘ samskrtam ’,
Avell prepared;— and in Smrtichandrika (Samskara, p. 114).

V E R S E  L V I

The second half of this verse is quoted in Viramitro
daya (Samskara, p. 4 58 ); in Apardirka (p. 61) in sup
port of the view that by avoiding over-eating one acquires 
health ;— and in Smrtichandrika (Samskara, p. 115).

t
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V E R SE  L V II

, This verse is quoted in Viramitrodaya (Samskara, 
p .4 8 8 ); in Apararka (p. 156);— and in Smrtichandrikd 
(Samskara, p. 115).

V E R SE  L V III

This verse is quoted in Viramitrodaya (Ahnika, p. 76), 
where it is noted that according to Hemadri, the term ‘vipra’ 
stands for all the three twice-born castes, on the ground that 
Yajfiavalkya’s text bearing on the subject uses the generic term 
‘ d v ija — but this view is controverted on the ground that it is 
more reasonable to take, on the strength of Manu’s use of 
the particular term ' vipra' the term ‘ dvija ' of Yajfiavalkya’s 
text as standing for the Brahmana only, rather than the other way 
about; as in this there is no stretching of the term ‘dvija' which 
is often used for the Brahmana only ; while in the other case 
the natural meaning of the term ‘ vipra' is unduly extended 
to other than Brahmanas. The writer goes on to quote 
Medhatithi’s words (p. 100 , 11. 20-21)— “ The mention of the 
Vipra is not meant to be significant here. For special rules 
for the Ksattriya etc., are going to be added later on (in verse 

• 62, et seq ), and unless we had a general rule there could be
no room for specifications ; [and it is the present verse alone 
that could be taken as formulating that general rule, and hence 
it could not be taken as restricted to the Brahmana only.” ] 
{Translation pp. 306-307) ;— and traverses this argument, on 
the ground that the present text is not injunctive of Achamana, 
and hence the special rule that follows in verse 62 regarding 
achamana can have no bearing upon this verse; the real in
junction of Achamana is contained in verse 61. Verse 58, 
therefore, it is concluded, must be* taken only as enjoining a 
particular ‘ tirtha ’ for the Brahmana.

Proceeding with the explanation of the verse, Vira
mitrodaya adds— ‘ nityakdlam ' meaning always ; so that

10
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whenever dchamana has got to be done, it should be done by 
the Brahmana by anyone of the three methods herein described ; 
and it adds that such is the ‘ syarasa,’ ‘ inclination,’ of Medha- 0 
tithi also, which clearly refers to Medhatithi, p. 100 , 1. 22 .
It goes on to point out, however, that the view of many Digests 
is that as fa r  as possible the Brahmatirtha should be used.,—  
such being the implication of the qualification ‘ nityakdlam', 
which is more nearly related to the first option; and the other 
alternatives are to be taken up only when the Brahma tirtha 
is disabled.— ‘ Kay a ’ means ‘ dedicated to Prajapati,’ and 
‘ Traidashika,’ ‘ dedicated to the gods.’

It goes on to add that, though there was no possibility 
for the ‘Pitrya tirtha ’ to be employed,— it not being mentioned 
among those sanctioned,— yet it has been specially interdicted 
with a view to indicate that the Pitryatirtha is never to be used, 
not even when every one of the three tirthas permitted is im- ® 
possible, through pimples and sores : so that in such emergencies, 
the tirtha to be employed would be the Agneya and others.

This verse is quoted in Nityacharapradipa (p. 64 and 
p. 253), which notes that ‘ Kdyatraidashikabhyam ’ is the 
secondary alternative mentioned in view of the contingency of 
there being a wound or some incapacity in the Brahmatirtha -,
—in Shuddhikaumudi (p. 339), which has the following- 
note— ‘Kaya’ is Prajapatya ; ‘Traidashika’ is D aiva ; 'nitya
kdlam ’ indicates that the second and third alternatives are to be 
resorted to only in the event of the using of the first being im
possible ; in Acharamayukha (p. 20), which explains trau 
dashikam’ as daivam;— in Smrtisdroddhdra (p. 311), winch 
connects the negative particle W  with the whole of the second 
line, and explains ‘brahma’ as the base of the ahgustha, ‘ kdya ' .
as prajapatya, the base of the little finger, ‘traidashika’ as 
daiva, the tip of the fingers, find ‘pitrya  ’ the base of the index 
finger;— and in Viramitrodaya (Paribhasa. p. 77), which 
quotes ‘ Medhatithis ’ explanation of the derivation of the term 
‘ traidashikami

♦
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V E R SE  L IX

, 1 Ahgulimule ’— ‘ at the base of the little finger ’ (Kulluka,
Narayana and R a g h a v a n a n d a )‘ at the base of the fingers ’ 
(Medhatithi and Nandana).

Medhdtithi (p. 101, 1. 8 )—‘ Tatha cha Shahkhah’—
Though Medhatithi appears to be quoting the very words of 
& hahkha, the actual passage from Shankha reads as follows:—

^ Jrrsriq??} i

Here ‘ Kay a ’ is distinguished from ‘Prajapatya.’ Vira-
mitrodaya also cites Medhatithi as quoting Shankha’s text.
«

This verse is quoted in Viramitrodaya (Ahnika, 
p. 77), which offers the following explanation— ‘ angu§tha- 

, mMa ’ means the lower part of the thumb; and on the palm- 
side of this is the ‘ Brahma-tirtha.’ ‘ Tala ’ is the palm,; 
and that part of the palm which extends from the base of the 
thumb to the first long line in it constitutes the ‘ Brahma- 
tirtha ’ ; and the part which lies between the base of the 
fingers and the long line parallel to them is the ‘ Kaya- 
tirtha ’ ;— and at the tip of the fingers lies the ‘ Daiva-tirtha'

. — The term ‘ agre ’ is to be construed with ‘ ahguli ,’ which is 
the predominant factor in the compound ‘ ahgulimule—
‘ Pitryam tayoradhah.'— Here also ‘ tayoh’ stands for the 
two terms ‘ ahguli ’ and ‘ ahgustha ’ ; and the particular 
‘ ahguli ’ or ‘ finger ’ meant here is the fore-fiyiger; so that 
the ‘ Pitrya-tirtha ’ would lie ‘ below ’ the thumb and the fore
finger.— The words of the text as they stand, if taken literally, 
do not yield any sense; that is why recourse has been taken to 
the more or less indirect construction, as explained above.

V ER SE L X

Medhatithi (p. 101, 1, 21)— ‘ Kvachit smaryate ’— Hop
kins refers in tlfis connection to Mahabharata 13. 104. 39. •

• .
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This verse is quoted in Smrtitattva (p. 178);— and 
in Hemadri (Shraddha, p. 992), which adds the following 
notes : Mukham,’ the two lips,— the whole for the part,—
the ‘ holes ’ to be touched also are those connected with the 
face, mukha;— ‘ atmanam,’ heart or navel,— the Upanisads 
describing the ‘ dtman ’ as ‘ to be seen within the heart,’—  
hence the ‘ touching’ is to be of the heart, as the ‘ Soul,’ being 
all-pervading, cannot be touched ;— the touching of the navel 
also is laid down in other texts—-[Hence ‘ atmanam may stand 
for either the heart or the navels]

V E R SE  L X I

This verse is quoted in Viramitrodaya (Ahnika, 
p. 66), where it is explained that what the epithet ‘ anus- 
nabhih ’ means is that the water should not be heated by c 
fire, as is distinctly stated by Visnu;— again on page 77, where 
it is stated to be the injunction of achamana in general, for all 
the three castes;— also on page 79, where it is added that 
‘ ekante ’ means not crowded,— where alone the mind can be 
calm and collected,— as is laid down by Visnu.

On the term ‘’pragudahmukhah,’ this work has the 
following note, criticising Medhatithi’s explanation:— “ The 
term pragudahmukhah must mean the north-east quarter, 
on the strength of the declaration of Harita; and in the Shruti 
also we see the term used in the sense of the north-east—e. g. 
in the passage referring to the branch of the Palasha tree—
‘ Prachmiaharati, udichimaharati, pragudlchimaharati ’ ; 
and also in Katyayanasvtra, where it is said— *prdgu- 
dakpravanam devayajanam,’ where the term ‘ prdgudak ’ 
stands for the north-east. For these reasons the assertion of 
Medhatitlri— that ‘ the term pyrdgudak being never found used 
in the sense of north-east, it should not be explained as such,’—  
must be disregarded. Medhatitlri has explained the compound 
praguduibnmkhah as a Baliuvrihi compound composed of three *

*
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terms, whereby the meaning comes to be that the man must 
face the East or the North.”

. The writer has conveniently ignored Medhatithi’s reference 
to Gautama 1. 35, in support of his interpretation.

The second half of the verse is quoted in Shuddhi- 
kaumudi (p. 339);— and in Hemadri (Shraddha, p. 983), 
which notes that annsnabhih’ is meant to proliibit the water 
heated by fire.

V E R SE  L X II

This verse is quoted in Parasharamadhava (Achara, 
pt 221) ;  in Smrtitattva (p. 335), which points out that 
for the Shudra, there is no acliamana, as the verse stops 

j short at the Vaishya; so in the place of achamana, the 
Shudra should wash his hands and feet;— this is clear from 
a text of the Rrahmapiu'ana;— and in Virami trodaya 

• (Ahnika, p. 74), where it is explained that ‘ ctntatah’ means 
inside of the mouth; and hence what is meant is that there 
should be no drinking of the water, which should only touch 
the inner part of the mouth; such being the opinion of 
Kalpatai u. It is curious that Kalpataru} as quoted in 
Viramitrodaya, has quoted Manu 5.13 9, where ‘ antatah ’ does 
not occur at all, and missed the present verse, which, as 
Viramitrodaya rightly remarks, is the text that really supports 
the explanation provided by Kalpataru. Vii'amitrodaya 
notes Medhatithi’s explanation with approval on p. 75.

TWs verse is quoted in Krtyasarasanmchchaya 
(p. 4 6 ) in Hemadri (Shraddha, p. 985), which adds the 
following n o t e s Hrdgdbhih,’ reaching the regions of the 
heart, •' Puyate ’ acquires p u r i t y ‘ Kanthagdbhih; just 
touching the throat only,^bhumipah; the Ksattriya;— ‘'prd- 
shitdbhih ’, just taken into the mouth, and not reaching the 
throat,—■ antatah,’ the affix ‘ tasi ’ has the force of the 
Insti umental, the term anta meaning near requires a

111 §L
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correlative, that to which nearness is meant,-—so that the 
meaning is that the Shudra is purified by water reaching that 
point which is in close proximity to that which the water should 
reach for purifying the Yaishya,— and as the tongue is (lie 
point for the Vaishya, for the Shudra it must be the teeth-, 
though the water that reaches the teeth must touch the tongue 
also, yet all that is meant is that the quantity for the Shudra 
should be just a little less than that for the Yaishya.

It is quoted also in S amsJcdraratnamdld (p. 221).

V E R SE  L X III

This verse is quoted in SamskaramayuJcha (p. 39), 
which notes that the non-compounding (in ‘ prachma-aviti’ 
is a Vedic anomaly;— and in Samskdraratnamdla
(p. 188). ’ .

V E R SE  L X IV

This verse is quoted in Pardsharamddhava (Achara, 
p. 451), which says that it lays down the method of 
disposing of the sacred thread and other things whenever 
they happen to break also in Nirnayasindhu (p. 190).

It is quoted in Smrtitattva (p. 934) which says 
that, as the use of mantras is essential, if a certain Grhyasutra 
does not mention the mantra, it has to be borrowed 
from another Grhyasutra;— and in Viramitrodaya (Sams- 
kara, p. 423), where also the verse is explained as 
laying down the ‘ disposal ’ of the things mentioned. The 
latter quotes the verse again on p. 887, where it is explained 
that in a case where an injunction lays down a certain act as 
to be done ‘ with the proper mantras ’— as is done in the present 
verse—-and no particular mantra is prescribed, one has to use 
the mantra that may be found mentioned in a particular 
Grhyasutra. This is what ‘mantravat’ has been explained to 
mean, in Madanapdrijdta (p. 37 also.)

O
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It is quoted in Smrtichandrikd (Samskara, p. 85) as 
laying down the disposal of the sacred thread that lias been 
worn out;— in Samskuramayukha (p. 39), which notes that the 
meaning of the t e r m mantravat ’ is that they have to be worn 
with those same mantras that were used for wearing them 
at -the- Upanayana ; - a n d  in Vtramitrodaya (Paribhasa, 
p. 72) as an example of the principle that where the text laying 
down a certain act as to be done ‘ with mantras ’ does not spe- 
ci y  the particular mantras to be used, these have to be taken 
as laid down in other Grhyasv tras.

V ER SE L X V

This verse is quoted in Purusdrthachintamani (p 444) •
- i n  Hemadri (Shraddha, p. 778) ; - i n  Smrtichandrikd 
(Samskara, p. 167); in Samskdramayukha (p. 637), which 
explains DvyadluB  as in the twenty-fourth y e a r , m d  in

' as K*attnya  and Dvyadhike as twenty-fourth.
Another name for the Keshdnta sacrament mentioned in

famskaramayukha is ‘ ^ d n a ,’ which has been etvmo-
ogically explained as—gdvah keshdh-diyante chhidyante 

yasmin.

^Ihis verse is quoted in Parasharamadhava (Achara 
p. 4ot),^ where it is said that this rite is what is called 
godana and in Apararka (p. 67), which adds that the 

numbers here mentioned are to be counted from birth and 
not from conception, for if the latter were meant, the
won! used would have been ‘ garbhasodasha ’ like 
garohastama.’

V E R SE  R X V I

Ibis verse is quoted in Smrtitattva (p 926)— in 
Madanaparyata (p. 362), where is explained *

; and is to taken to mean

r »



that there should be no deviation from the exact, order of 
sequence— such deviation necessitating expiation ;— in Nirna- 
yasindhu (p. 183);— and in Apardrka, (p. 30), which explains 
dvrt as ‘ kriydi ’, act, rite;— ‘ ashestah ’ as along with all 
details ’, and ‘yathakramam ’ as meaning that the order of the 
sacraments should not be disturbed or else the Sarvaprdyash- 
chitta has to be performed.’

It is quoted in Vir amitrodaya (Samskara, at several 
places, on pages 194, 255, 278, 317 and 403). On p. 194,
‘ avrt’ is explained as jdtakarniddikriyd; and on the term 
‘ amantrikd ’ it is added that what this interdicts is the use of 
only those mantras that pertain to the primary acts of eating- 
butter, honey and the rest, and not the use of the subsidiary 
mantras; and this conclusion is in accordance with the principle 
enunciated in Mimdmsa Sutra 3. 8. 34-35, where it is declared 
that the qualification of upamshutva (silence) pertains to * 
only the primary rite of the ‘ Atharvana Istis ’ and not to 
the subsidiary ones.— On p. 255 the verse is quoted in support . 
of the view that the rite of Niskramana, is to be performed in 
the case of the female baby also.— Similarly on p. 278, it is 
quoted to show that the rite of ‘ Annprdishana ’ should be per
formed for the female baby.— On p. 317, it is made to justify 
performance of the rite of ‘ Tonsure ’ for girls.— On page 403, 
it is quoted as laying down the performance of all the sacra
ments'—beginning from the Jdtakarma and ending with the 
Keshdnta ; whereby it is concluded that the Upanayana also 
for girls is to be done ‘ without mantras another view is noted, 
whereby the pronoun ‘ this ’, ‘ iijam ’, in Mann’s text is taken 
as standing only for the first five sacraments, ending with 
Tonsure, so that Upanayana and Keshdnta become excluded 
from the category. But this view is rejected; and in 
answer to the argument that “ in view of the declaration 
in the following verse that for women Marriage constitutes 
Upanayana, the pronoun ‘ iyam ’ in the present verse 
must exclude Upanayana,”— it is pointed out that all that

« ‘ >
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the next verse means is that in the case of a person following
the opinion of another Smrti and not performing the Upana
yana for his girl,— Marriage should be regarded as constituting 
her Upanayana ; and not that in all cases Marriage should 
take the place of Upanayana. The conclusion is stated 
thus :—There are two kinds of girls— ‘ Brahmavadirii ’ and 
‘ Sadyovadhu ’ ;—-for the former there is Upanayana, in the 
eighth year, vedic study, and ‘ return ’ (completion of Vedic 
study) before puberty,— and marriage also before puberty ; while 
for the Sadyovadhu, there is Upanayana at the time of marriage, 
followed by immediate ■ completion of study,’ which is followed 
immediately by Marriage. But from the assertion in certain 
Smrtis that there used to be Upanayana for women in a 
‘previous cycle,’ it seems that in the present cycle, it is not 
to be performed. (See note on the next verse).

The above note regarding the two kinds of women is based 
on a passage in Harita Smrti (quoted in Madanaparijata, p. 37), 
which adds that all this refers to another cycle. The exact 
words of Harita mean as follows :— “ There are two kinds 
of women-— Bralmiavadinl and Sadyovadhu ; for the former, 
there are Upanayana, fire-laying, vedic study in the house 
itself and also alms-begging; while for the latter, when the 

. time of marriage arrives, Upanayana should be performed 
somehow and then marriage.”

This verse is quoted in Nrsimhaprasada (Samskara, 
p. 400);— and in Smrtichandrika (Samskara, p. 60) which 
explains ‘ dvft ’ as meaning the Jatakarma and other rites, 
and adds that this implies that none of the rites is to be 
omitted for the women.

V E E SE  L X Y II■V 9
‘ Vaivahikovidhih.’— ‘ Sacrament performed with Vedic 

texts ’ (Nandana and Raghavananda) ;— ‘ Sacrament for the 
piu’pose of learning the Veda ’ (Medhatithi and Narayana). 

ll
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This verse has been quoted in Gadadharapaddhati 
(Kalasara, p. 220) to the effect that for women Marriage 
itself is Upanayana ;— in Smrtichandrikd (Samskara, *
p. 61), which notes that for women, ‘ attending ’ on husband 
takes the place of ‘ service of the teacher,’ and ‘ household 
duties ’ take the place of ‘ tending the fire,’ and that for girls 
also, before marriage, there are no restrictions regarding 
food and other things;— and in Viramitrodaya (Samskara, 
pp. 403-4), where it is discussed along with the preceding verse 
(see note on 60). This verse has been taken as excluding 
women from TJpanayana entirely. But the author points 
out that this is not right; and he sets forth his well-considered 
opinion at the end (see note on 66) ;  and the present verse he 
takes only as laying down a substitute for the Upanayana * 
in the case of those women who are not Brahmavddinis.

Viramitrodaya proceeds to explain the verse to mean 
that ‘ vaidikah samskarah’— ‘ the sacrament which is gone 
through for the purpose of studying the Veda, ’— i. e„ 
Upanayana— consists, in the case of women, in the ‘ rites of 
marriage ’ ; i. e., consecration brought about by the marriage- 
rites, as has been “ declared ’ by the ancients. It points 
out that such is the meaning of the verse with the words 
'Samskaro vaidikah smrtah ’ as read by Medhatithi ; but 
Mitaksard and other works adopt the reading ‘ aupanayani- 
kah smrtah ’ instead of ‘ samskaro vaidikah smrtah ’, which 
means that marriage rites serve the purpose of Upanayana 
rite ; so that marriage would be for women what Upanayana 
is for men.

This verse is quoted also in Madanaparijaia (p. 37), 
which also adopts the reading ‘ aupandyanikah smrtah.’

»

V E R SE  L X IX

This verse is quoted in Vidhanajidrijata (p. 49 ]).

«r O
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V E R SE  L X X

• ‘ Laghuvascth'—Lightly cothed,— clothed with washed,
and hence light, dress ’ (Medhatithi);— ‘ with clean clothes 
(Kulluka);— ‘ clothed in dress which is not gorgeous, i. e. which 
is less valuable than the Teacher’s’ (Raghavananda).

This verse is quoted in Vidhanaparijata, (p. 521); 
in Madanapdrijdta (p. 99);— and in Viramitrodaya 
(Samskara, p. 523), which having adopted the reading 
sftwfisnsj for srrfpijTn.-j'fî rswirĉ rti explains that the
presence of the two words ‘ dehantah ’ and ‘ krtaposho ’—  
both of which denote dchamana— makes it clear that the 
dchamana is to be done twice.

Burnell refers to Ch. X V  of Prdtishakhya of the 
Rgveda,

This verse is quoted in Smrtichandrika (Samskara, ' 
p. 136), which notes that this ‘ dchamana ’ forms part of the 
act of Reading-,— in Samskaramayukha (p. 50) which has 
the same note;— in Samskdraratnamala (p. 3 1 5 );— and 
in Nrsimhaprasdda (Samskara, p. 47a).

V E R SE  L X X I

The first half of this verse is quoted in Viramitrodaya 
(Samskara, p. 532) where Sada is explained as everyday at 
the, time of study, and ‘ pada-grahanam ’ as saluting-—and 
the second half is quoted on p. 524, as containing the 
definition of the ‘ Brahmdnjali ’ ;— and in Smrtichandrika 
(Samskara, p. 136).

V E R SE  L X X II

This verse is quoted in Viramitrodaya (Samskara, 
p. 455), where it is explainedjthat the ‘ left ’ and ‘ right’ of the 
second half stand for the left and rightfee t ; so that the meaning 
is that the left foot of the teacher should be touched by the left

t(i)f ■ <sl
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hand and the right one by the right hand; and it quotes 
Baudhayana laying down that the pupil should pass his hands 
from the knee downwards to the foot.

A  similar explanation is given also in Pardsharamd- 
dhava (Achara, p. 300).

The verse is quoted also in Vidhanaparijata (p. 52.1); 
in Apararka (p. 55), as laying down the ‘ feet clasping’ 

of the teacher ;— in Samskaramayukha (p. 40), which says 
that ‘ sprastavyah ’ goes with ‘ gurucharanah ’ understood ;

and in Smrtichand?'ika (Samskara, p. 103), which explains 
the meaning to he that the left and right feet of the teacher 
are to be touched with the left and right hands respectively.

V E R SE  L X X III

Narayana and Nandana read ‘ adhyesyamanastu gvrum ’ 
etc, ’ which means— ‘ the pupil, proceeding to study, shall say 
to his Teacher etc., etc.’

This verse is quoted in Pardshararnddhava (Achara, 
p. 136), where the verse is explained to mean that— ‘ each day 
at the beginning of the teaching, the Teacher should begin the 
work with the word ‘Ho! read ;’ and at the end, should finish 
with the words ‘ Let there he a stop; ’ and it adds that all this 
is to be done for the purpose of ‘ pleasing God.’

The verse is quoted also in Madanaparijata (p. 100) ;  
in Vidhanaparijata (p. 521);— in Viramitrodaya (Sams

kara, p. 514) ;— in Samskaramayukha (p. 5 2 );— and in 
Smrtichandrikd (Samskara, p. 142), which explains 
arame as ‘ should desist from teaching. ’

V E R S K  L X X IV

Vishdryati ’ avasthitim na labhate, ‘does not obtain any 
standing (Kulluka) ; ‘becomes absolutely useless’ (Medha- 
tithi); is not understood ’ (Govindaraja and Narayana).

. ' ' *



This verse is quoted in Madanapdrijata (p. 99);— in 
Vidhanapdrijata (p. 521);— and in Smrtichandrikd (Sams- 

‘ kara, p. 136) in support of the view that the Pranava 
should be pronounced at the close of the reading also.

V E R SE  L X X V

‘ Pavitraih ’— ‘Kusha-blades— by which the seat of the 
vital airs is touched’— (M e d h a t ith i) 'The Aghamarsana’ and 
other Vedic texts (noted by Medhatithi, but rejected by him, 
though adopted by Nandana). Burnell has translated the term 
as ‘ grass-rings on the third finger’;— this is in exact confor
mity with the present usage, where a blade of Kusha, 
twisted into the form of a ring, is worn on the third finger on 
the occasion of all religious ceremonies.

This verse is quoted in Vidhanaparijata (p. 5 2 1 );— in 
Viramitrodaya (Samskara, p. 522), which explains prdkkuldn ’ 
as prdgagrdn ‘ pointing eastwards’,— and ‘pavitraih’ simply as 
‘pavanaih ’ ‘purificatories’;— in Samskdramayukha (p. 49), 
which explains ‘prdkkuldn ’ as ‘ with tips pointing towards the 
east’;— in S amskdraratnamald (p. 316) which has the 
same explanations and adds that it refers to Kusha-blades;— in 

. Smrtichandrikd (Samskara, p. 135) which has the same 
explanation and explains ‘pavitraih as purificatory;— also in 
Nrsimhaprasdda (Samskara, p. 471).

VER SE L X X V I

This verse is quoted in Apararka (p. 33), as laying 
down the exact form of the Pranava and of the three 
Mahdvydhrtis.

V E R SE  L X X V II

Hopkins— “ This verse is one of the most famous in 
literature, Whitney has discussed it in Vol. I., pp. 111-H 2

I® (si.
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of the new edition of Colebrook’s Essays. His translation runs 
as follows—‘ O f Savitar, the heavenly, that longed-for glory 
may we win, and may himself inspire our prayers.’

This verse is quoted in Parasharamadhava (Prayash- 
chitta, p. 52), as supporting the view that the gayatrimantra, 
is ‘ born of the Veda ’ par excellence-,— also in Viramitrodaya 
(Samskara, p. 338).

V E R SE  L X X V III

Medhatithi (P .111 ,1 .11)— Prapte hi karmani, del—
This is a paraphrase of Kumarila’s dictum—

J t m  f i r i n g ’  s r w #  g< tr: i

«T5|T% g  q f t r s q ’N .q s m :  I •

This verse is quoted in Apardrka (p. 50), which 
explains ‘ etadaksaram ’ as the Pranava ;— and in 
N'itydchdrapaddhati, (p. 189).

V E R SE  L X X I X

‘ Vahih ’— Burnell represents Medhatithi as explaining 
this term to be ‘ on a river-island and the like.’ This is not 
right; the word used by Medhatithi is ‘ nadipulinadau ’—  
which means ‘ on the bank of rivers and such places ’. «

This verse is quoted in Apardrka (p. 1220) where 
‘ vahih ’ is explained as ‘ outside the village ’— and ‘ trikam ’ 
as ‘ the Savitri along with the Vyahrtis’;— and in Gada- 
dharapaddhai (Kalasara, p. 30), which explains ‘ trikam ’ as 
(1) Pranava. (2) Vydhrti and (3) Gdyatr'i.

V E R SE  L X X X

The text of this verse, and hence its meaning, is entirely 
changed in Viramitrodaya (Samskara, p. 429); the words 
as quoted here are,

g e r i  q  f o q s T s g q r i  I

9
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it may be rendered thus— ‘ Equipped with this verse, and 
timely performance of this act, a person of Brahmana,
Ksattriya or Vaishya birth becomes acceptable among the 
good.’ *

V EE SE L X X X i

‘ Brahmano mukham'.—1‘ Literally, the mouth of Brah
man is meant to convey the double sense (of leading to, and 
leading to union with, Brahman). Both interpretations are 
given by Medhatithi, Kulluka and Eaghavananda; while 
Govindaraja, Narayana and Nandana explain it merely as the 
beginning or portal of the Veda.”—Buhler.

This verse is quoted in Madanaparijdta (p. 71) as 
defining the Brahmamukha’, which has been declared bv 
Niiiayana to be the formula for the Achamana;— in Virami- 
trodaya (Samskara, p. 522), as laying down the beginning of 

. study;— in the same work again (Ahnika, p. 253), where it is 
. explained as meaning that the name ‘ sandhyd ’ (Twilight 

Prayers) is applied to all those acts that are performed with 
the formula herein specified also on p. 321, along with the 
next three verses.

Plus first line of this verse is quoted in Apararka,
' fp. 1296).

The verse is quoted in Samskdramayukha (p. 50), 
which explains tisrati as ‘Bhuh-bhuvah-svah,’ and ‘ brahmano 
mukham ’ as ‘ to be pronounced at the beginning of Vedic 
reading ;’ and in Smrtichandrikd (Samskara, p. 135), which 
notes— 1 orn bhiirbhuvahwah ’ are the three Vydhrtin,— 
tatsavituh &c., is the Sdvitri; all this forms the 1 mukha', i. e 
beginning, of ‘ Brahman i. e. the Veda,

V E E SE  L X X X I I

lh is verse is quoted in Viramitrodaya (Ahnika, 
p. 321), which supplies the following explanatory notes :__

» %
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‘ Vayubhutah '— as quick-moving as the wind, or 

‘ encased in the Subtle B ody ’— as explained in Kalpataru-,—
‘ Khamurtiman ’— becoming as all-pervading as the Akasha 
becomes the Supreme Self.

It is quoted also in Par ash ararn d dhava (Achara, 
p. 286) as eulogising the japa  of the Gayatri mantra ;— and 
in Samskdraratnamala (p. 236).

V E R SE  L X X X II I

Medhatithi <P. 114, 1. 12)— ‘ Apadaniba vachandt ’—  
This refers to Apastamba’s Dhannasutra 1.4.13.9, the whole of 
which reads as follows—

This verse is quoted in Viramitrodaya (Alinika, p. 321), 
where the same verse is attributed to Yama also.

V E R SE  L X X X I V

‘ Ksaranti’— ‘ Pass away— do not bring about their com
plete results, or their results disappear quickly’— (Medhatithi, 
Govindaraja, Kulluka and :Narayana) ;— ‘ Perish— as far as 
their form and results are concerned ’— (Xandana).

‘ Brahma'— The neuter form is accepted by Medhatithi, 
Govindaraja, Kulluka and Raghavananda. Xarayana and 
Nandana read the masculine form ‘ brahma', and explain the 
phrase as ‘ just like Brahma, the Prajapati.’

This verse is quoted in Viramitrodaya (Aehara« 
p. 321), where it is explained that— ‘ aksaram ' stands for the 
syllable ‘ om',— and this is ‘ aksara ’ in the sense that its effect 
in the form Final Release ‘ never perishes’ (na-ksarati) ; — and 
that the syllable ‘ Qm ' is to be regarded as ‘ Prajapati ’ on 
the ground of its being expressive of that deity. Here again 
this same verse is attributed to Yama also.

8 6  M.VNT SMKITI-— -NOTife
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Medhatithi’s remarks on p. 115,11. 1-8  are based upon 
Mimamsa-Su. 1. 4. 17-22.

•

This verse is quoted in Viramitrodaya (Paribhasa, 
p.^79), which reads ‘ Aksaram shrestham ’ for ‘ duskaram 
jfieyam and explains it as ‘ Brahma-pranava!

V ER SE L X X X V

Medhatithi (P. 115, 1. 16)— ‘ Purnahutyd &c.’— See in 
this connection SdymarRgvedhbhdsya— Upodghata (Introduc
tion).

V ER SE L X X X V I

 ̂Pdkayajndh ’ This term stands for the last four of the 
’ five ‘ Mahayajfia'— (1) Brahmayajha (Vedic study), (2)
‘ Devayajna ’ (the Vaishvadeva offerings), (3 ) Pitryajila 

. (dai,y  Shraddha offerings), (4) ‘ Bhutayajfia (Bali offerings) 
and (5) ‘ Manusyayajfla ’ (Feeding of guests), according to 
Medhatithi, Kulluka, Narayana and Xandana. According to ' 
Govindaraja and Raghvananda, it stands for all Shrauta 
and Smart,a offerings.

The main classification of sacrifices is based upon the 
difference in the substances offered. On this basis they have 
been classified as under:— (1) Haviryajftas, also called ‘ Isti’, 
consisting in the offering of such substances as milk, butter, rice,' 
barley and other grains ;— the principal representatives of this 
class are (a) the Darshapurnamasa, which is described in 
detail in the Shatapatha Brahmana (I and I I ) ; and its six 
eetypes— (&) the Agnyddhdna, (c) the Agnihotra (d) the 
Agrahdyanesti (e) the Chdtwmdsya, ( / )  the Pashubandha 
and (g) the Sautrdmani; all these are offered into fire 
specially consecrated by the Agnyddhdna rite, which 
serving as it does only the purpose of preparing the 
fire  ̂ for other sacrifices, is- not a sacrifice in the strict sense

*
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of the term,— as has been remarked by Karka in Iris 
commentary on Katyayana’s Shrautasutra. (2) Pakayogfias 
consisting of the offering of cooked substances, not in the 
consecrated fire, but in the domestic fire and other receptacles. 
The seven principal sacrifices included under this category are 
— the five ‘ great sacrifices ’ (described in Shatapatha Brdli- 
mana 10-5.7 and in Manu, 8.70), the Astakds, the Pdrvana 
offerings, the Shrdvani, the Agrahdyani, the Chaitri and the 
Ashvayuji. These are described in the Grliya— not ShraUta 
— Sutras. Though the substances offered in these are not very 
different from those in the Istis on Haviryajfias, yet they are 
classed separately, on the ground that the receptacle of the 
offerings in their case is not the consecrated fire. (8) 
Somayajfias in which the substance offered is the Soma-juice ; 
it includes the following seven sacrifices— (a) Agnistoma, (b) 
Atyagnisfoma, (c) Ukthya, (d) Sho lashin (e) Vdjapeya, ( / ) ,  
Atiratra and (g) Aptoryama. Almost all Somayajflas involve 
the killing of an animal, hence the Animal-sacrifices, Pashu- 
yagas, have been included by older writers under this categoiy; •

■ though later writers have drawn a distinction between the Soma 
yaga and the Pashuydga. The very elaborate sacrifices, 
such as the Ashvamedha, the Rajasuya, the Paundarika 
and the Gosava (according to Devala)— are generally classed 
apart, under the generic name of Mahdyajfiakratu'.

(See in this connection, Prabhakara-Mfmamsa,
pp. 251-258).

VER SE L X X X V I I

‘ Maitrah ’— ‘of friendly disposition (towards all living 
beings)’— Medhatithi;— ‘ worshipper of Mitra, Sun ’ (suggested 
by Raghavananda).

‘BrahmanaW— ‘ one who will be absorbed in Brahman’ 
(Kulluka);— ‘the best of Brahmanas’ (Raghavananda);—

Buhler remarks— “ Medhatithi and Govindaraja take the 
last clause differently: it is declared (in the Veda that) a

- "  8 8  MANU SMI! ITT— NOTES
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Brahmana (shall be) a friend (of all creatures).” But in 
Medhatithi we find no mention of the Veda here.

The verse is clearly meant to be deprecatory of Animal- 
sacrifices, which involve the killing of animals, whereas the 
Brahmana should be friendly to all creatures.

This verse is quoted in Yatidharmammgraha (p. 127).

V E R SE  L X X X V I II

This verse is quoted in Balambhatti (Vyavahara,
p. 606).

Medhatithi (p. 116, 11. 11-12)—Parishistorthavadah 
dsandhyopasanavidhih— i. e. upto verse 100, all this is 
mere Arthavada. But on p. 119, he says that verse 97 con
tains a vidhi.

• It is interesting to note that what Medhatithi has called 
Arthavada, Hopkins calls ‘ elaborate interpolation’ (note on 
verse 91).

VER SE X C

This verse is quoted (along with 92) in Apardrka 
(p. 982) as enumerating the sense organs.

V ER SE X C III

1 Dosam ’— ‘Guilt’ (Narayana);— ‘evil, visible and invisible ’
— (Medhatithi and Kulluka) i.'e. misery and sin;— ‘ evil, in the 
shape of rebirths’ (Raghavananda).

‘Siddhim’— ‘ Success, in the form of the rewards of all acts ’
(Medhatithi);— ‘final release’ (Narayana and Raghavananda);—
‘ all human ends, Final Release and all the rest ’ (Govindaraja 
and Kulluka).

V ER SE X C V

This verse is quoted in Balambhatti (Vyavahara, 
p. 606).
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V E R SE  X C V I

‘Asevaya’— ‘avoidance of excessive longing for pleasures’— , 
(Medhatithi); ‘ avoidance of places where pleasures are to be 
obtained’ (Kulluka);— ‘abstinence from pleasures’ (Govindaraja, 
Narayana and Nandana).

This verse is quoted in Balambhatti (Vyavahara, p. 606). 

V E R S E  X C V II

Medhatithi (p. 119, 1. 3)— ‘ ayamatra vidhih’— It is not 
consistent with what he has said before (p. 116, 11. 11- 12), to 
the effect that up to verse 100 it is all Arthavada.

V E R SE  X C IX

‘ Prajfui’— ‘ Wisdom, control over the senses’ (Medha- « 
tithi, Govindaraja, and Raghavananda) ;— ‘knowledge of truth’ 
(Kulluka).

‘ Padat ’— This may be taken literally in the sense of 
fo o t ; as Hopkins rightly remarks— “ The hide often is used 
in oriental countries complete, each leg being made water-tight.”
This is indicated by Medhatithi’s remarks also.

This verse is quoted in Vtramitrodaya (Samskara, p. 493) 
where the ‘ drti ’ is explained as a ‘ leathern bag.’ It is 
quoted to show that during studentship the strict observance 
of the vows and restraints is essential.

V E R SE  C

1 Yogatah ’— (a) ‘ By careful means ’ (construed with 
‘ aksinvan ’ or (b) ‘ gradually ’ (construed with ‘ vashekrtvd ’)—  
(Medhatithi);— ‘ By the practice of yoga ’ (Narayana and 
Nandana).

This verse is quoted in Smrtichandrikd (Samskara
p. 122).
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V E R SE  Cl

Medhatithi (p. ,121, 1. 26)—‘Gautamena tu.’ Tlie
complete Sutra of Gautama is as follows fHeq; 3=ud

^sug; (2. 17)

This verse is quoted in Viramitrodaya (Samskara, 
p. 447);— also in Pardsharamddhava (Achara, p. 281) 
as laying down the necessity of ja p a ;— and in Ilemadri 
(Shraddha, p. 695).

V E R SE  CII

Thi s verse is quoted in Viramitrodaya (Samskara, p.
257) as eulogising the Twilight Prayer,— where ‘ madam ’ is 
explained as sin.

. V E R SE  CIII

This verse is quoted in Viramitrodaya (Achara, p. 258),
— where ‘ Dvijakarma ’ is explained as studying and the 
rest,— as precluding the neglector of Twilight Prayers from 
all Brahmanical functions.

V E R SE  CIV

This is quoted in Pardsharamddhava (Achara, p. 312), 
as laying down the place and other details in connection with 
the Twilight Prayers ;— in Madanaparijata (p. 281); 
in Apardrka (p. 70), as indicating that in the event of the 
man being unable to perform the entire Brahmayajfia he 
may do it by means of the 6 avitri alone; and again on 
p. 136;— and in Nrsimhaprasada (Samskara, p. 38a).

V E R SE  CV

This verse is quoted in Pardsharamddhava (Achara, 
p. 149), as an exception to the rule mentioning certain days 
as ‘ unlit for study ’;— and the term ‘ upakarana is explained as

•  'v
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angdni, ‘the subsidiary sciences’; and the ‘nitya-svadliyayaas 
thatireciting of Vedic texts which constitutes the ‘Brahmayajna’.
The same work quotes it again (on p. 314) as precluding ' 
the Brahmayajfia from the scope of the rule prohibiting the 
reading of Vedic texts on certain days.

It is quoted in Vidhanapdrijdta (I, p. 534) as 
embodying an exception to the rule regarding days unfit for 
study;— and again in II, p. 262 as embodying an eulogy 
on Brahmayajna;—ialso in Madanapdrijdta (p. 105) as 
laying down a case where the rules relating to time unfit for 
study do not apply;— and also in Viramitrodaya (Samskara, 
p. 537), as the foremost exception to the rules regarding days 
unfit for study. •

It is quoted in Apararka (p. 137), where ‘ vedopa
karana’ is explained as ‘veddnga’ ;— in Smrtisdroddhdra .
(p. 141), which construes the passage as ‘ vedopakarane 
naityake nanadhydyah' as otherwise there would be conflict 
with other texts ;-- in  Smrtichandrikd (Samskara, pp. 148 
and 162) which adds the following notes: ‘ Vedopakarana’ are 
the Vedangas— ‘ nitya-svadhyaya ’ is Brahraapajna ;— in 
Hemddri (Shraddha, p. 775) ;— in Samskaramayukha
(p. 59), which supplies the same explanation of ‘nityasvadh- 
ydya ’ ;— and in Samskararatnamala (p. 338), which
explains ‘ Vedopakarana ’ as the Vedangas, and notes that 
the singular number is used since the noun is treated as a 
class-name.

V E R SE  C V I

“ The last clause of verse 106 finds its explanation by the 
passage from the Shatapatha Brahmana quoted by Apastamba,
1. 12. 3.”— Buhler.

Neither Buhler’s, nor Burnell’s, nor Hopkins’ rendering 
of the verse, is in keeping with the explanation provided by 
Medhatithi or Kulluka. *

*  «



This verse is quoted in Madanaparijata (p. 282) along 
with 105, as setting forth an exception to the rules regarding 

* days unfit for study ;— in Apararka (p. 137);— and in 
Ilemddri (Shraddha, p. 775).

V E R SE  C V II

‘ Payo dadhi ghrtam madhv!—stand respectively for 
Merit,. Wealth, Pleasure.and Final Release, according to Nara- 
yana and Nandana. Medhatithi notes this explanation as 
provided by  ‘ others.’

Medhatithi (p. 124, 1. 15)— ‘ Ekasya tuhhayatv'e'—  
This is Mimamsa Sutra 4. 3. 4. There are two texts— ‘ makes 
an offering of curd ’ and ‘ for the benefit of one desiring sense- 
organs, one should sacrifice with curd ’ ; the question that arises 

, is whether these two texts lay down two distinct acts, or both 
conjointly enjoin a single act ; and the conclusion is that the 
two acts are distinct.

This principle, Medhatithi argues, is not applicable to the 
present case; the mention of the four distinct substances cannot 
be taken as supplying the motive for four distinct acts.

Medhatithi (p. 124,1. 16)— ‘ Rdtrisatranydyah'— This is 
. enunciated in Mimamsa Su. 4. 3. 17 et seq. In connection with 

the Ratrisatra sacrifice, it has been held that it is conducive 
to ‘ respectability,’ even though this is a result mentioned in 
an Arthavada passage. This principle also is not applicable 
to the present case where the necessary motive is provided 
by the compulsory character of the act,

V E R SE  C V III

‘ Asamavartanat ’— See 3. 3-4.
This verse is quoted in Parasharamadhava (Achilla 

p. 455), as laying down the duties of the Student;— in 
Viramitrodaya (Samskara, p. 489) as laying down the ‘ miscel
laneous duties ’ of the Student;— and in Apararka (p. 76),

EXPLANATORY— AD H YAYA IT 93
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as laying down the time-limit up to which the fire-tending and 
other functions have to be kept up.

1Acting for the teacher's well-being? The details of 
this have been described by Harita, quoted in Viramitrodaya 
(Samskara, p. 490)— ‘ By fetching of water, Kusha-grass, 
fiowers, fuel, roots, frrnts, sweeping and washing of the house, 
bodily service and so forth,— he should devotedly attend upon 
the Teacher, whose cast oft" clothes, bed and seat he should 
never step over.’

This verse is quoted in Nrsimhaprasada' (Sam skara, 
p. 40a) ;— and in Smrtichandrika (Samskara, p. 118),

.  which adds that those mentioned here indicate the other duties
also. *

V E R SE  C IX

‘ Dharmaiati— ‘ According to the sacred law ’ (Kulluka 
and Nandana) ;— ‘ for the sake of merit ’ (Medhatithi, Go- 
vindaraja and Narayana).

This verse is quoted in Viramitrodaya (Samskara, 
p. 517) as laying down the duties of the T e a c h e r in  
Samskaramayukha (p. 5 1 );— in Samskararatnamald ,
(p. 3 12 );— and in Smrtichandrika (Samskara, p. 140) 
which explains ‘ shaktah ’ as ‘ capable of acquiring know
ledge’ and ‘ jfbdnadah ’ as ‘ one who has imparted knowledge.’

Medhatithi (p. 125, 1. 22)— ‘ Upadhyayastu'— This
‘Upadhyaya’ is referred to several times. He is either Medha- 
tithi’s teacher, or an older commentator on Manu. The former 
is more probable.

V E R SE  C X

‘ Jadavat.’— ‘ Jada ’ is ‘ dum b’ here (Medhatithi and 
Kulluka) ;— an ‘ idiot ’ (according to others),

»  »



This verse is quoted in Yatidharmasamgraha (p.
107).

VERSES C X I

‘ Vidvesam vadhigachchhati’— ‘ Incurs the ill-will of 
the people ’ (Medhatithi arid Govindaraja);— ‘ loses the reward ’ 
(Raghavanand) ;— ‘ incurs the other party’s enmity ’ (Kulluka).

This verse is quoted in Viramitrodaya (Samskara, 
p. 516), as laying down the duties of the Teacher.

VER SE S C X II

. This verse is quoted in Viramitrodaya (Samskara, 
p. 515), among texts laying down the Teacher’s duties;—  
in Vidhanaparijqta (p. 523), as mentioning those who 

• should not be taught;— in Madanapdrjata (p. 103) as 
mentioning certain persons not fit for teaching;— in 
Samskaramayukha (p. 51) ;— in S amskdraratnamala
(p. 312), which explains the meaning to be that ‘ there is no 
merit in teaching a heretic who neglects the prescribed duties ’;—  
and in Smrtichandrikd (Samskara, p. 140).

VER SE S C X III

This also is quoted along with 112 in Madanapdrijdta 
(p. 103);— also in Vidhdnapdrijata (p. 523).

V E R SE  C X IV

This verse is an adaptation of a very much older text. 
Viramitrodaya (Samskara, p. 515) quotes this latter text 
as ‘ shruti ’—  fasrr f  I  snsrormsTum

nfare HI i

* OT*, 5T*rr̂  *wr 11

•

^  EXPLANATORY— A D H Y A Y A  II 9 5  J

13



HI. <3L
©

Burnell and Hopkins remark as follows :—“ This with 
verse 144, which appears to have originally followed these 
verses as a whole, constitutes a favourite saying of the« 
Brahmanas. These verses in an older form are quoted in 
the Nirukta (ii-4), and (more like this present text) they 
occur also in the Visnu and Vashistha Smrtis: they also 
occur in Samhitopanisad-brahmana of the Samaveda 
(pp. 29-30). The older form of these two verses 114 and 
115 (as well as 144) was in the Trstup metre, as in the 
Smrtis just referred to.”

This verse is quoted in Madanaparijata (p. 103)—  
where the Amarakosa is quoted as explaining ‘ Shevadhi’ 
as ‘ nidhi,’ ‘ treasure and ‘ asuya ’ is defined as ‘ tendency 
to fault-finding.’

It is quoted also in Vidhanaparijata (p. 523).
i

V E R SE  C X V

As a parallel to this Viramitrodaya (Samskara, p. 515) 
quotes the following ‘ shruti ’—

f%ari irfefnwd

TTSTT ITT E T ^  II

This verse is quoted in Madanaparijata (p. 103) also 
in Vidhanaparijata (p. 523).

V E R S E  C X V II

This verse is quoted in Madanaparijata (p. 25) ;—  
in Vidhanaparijata (p. *501) ;—in Parasharamadhava 
(Achara, p. 296), as mentioning the person to whom, among a 
number of people, the salutation is to be offered first ;— and in 
Viramitrodaya (Samskara, p. 460); where ‘ laukikam ’ is •*

•* c
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■explained as arthashastriyadi, and ‘ adhyatviikam' as brah- 
mapratipadakashastriyadi;— ‘ purvan ’ as bahumanyasa- 

• mavaye prathamam;— and it proceeds to point out that among 
the teachers enumerated, the succeeding one is to have priority- 
over the preceding one;— also in Apararka (p. 54) with
out comment;— and again on p. 142 ;— also in Smrtichan- 
drika (Samskara, p. 97) as laying down the order in which 
salutation has to be offered when there are a number of Brah- 
manas assembled;— and in Nrsimhaprasada (Samskara, 
p. 44a).

V E R SE  C X V 4II

This verse is quoted in Viramitrodaya (Samskara, 
p. 460).

VER SE C X IX

‘ Adhyacharite'— ‘ Prepared ’ (Medhatithi);— ‘ occupied ’ 
(Kulluka). This verse is quoted in Viramitrodaya 
(Samskara, p. 460).

V ER SE C X X
•

This verse is quoted in Viramitrodaya (Samskara, 
p. 460);— again in the same work (Achara, p. 150), where ‘Ayati' 
is explained as ‘ dgachchhati ’ ;— and in Smrtichandrika 
(Samskara, p. 97), as laying down that before saluting one 
should rise.

V E R SE  C X X I

This verse is quoted in Viramitrodaya (Samskara, 
p. 460) ;— in Vidhanapdrijata (p. 501) as describing the 
reward for saluting one’s superiors ;— in Parasharamadhava 
(Achara, p. 306) as eulogising the act of saluting one’s 
superiors;— and in Smrtichandrika (Samskara, p. 97).

:ppf|pgpp* i : . ' 1
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V E R SE  C X X II

Tins verse is quoted in Madanapdrij ata (p. 25), where • 
the following notes are added:— ‘ abhivadat,’ i.e., after the word 
abhivadaye,’ ‘ I  salute ’— one should mention his name, ‘ I  am 

so and so ; the term ‘vipra ’ stands for all the twice-born men; 
—also in SamskaramayuJcha (p. 45), which says that what 

is meant by abhivadatf is ‘after having pronounced the words 
I  salute ; and in Smrtichandrikd (Samskara, p. 90), 

which adds the explanation ‘ one should pronounce his own 
name, I  am Devadatta, after having saluted.’

It is quoted in Viramitrodaya (Samskara, p. 450), 
where the following explanation is added:— When saluting the 
elder i.e., an aged person—-abhivddqtparam’— i.e., after 
uttering the word ‘abhivadaye’, ‘I  salute,’— one should utter 
his proper name, ‘I am so and so.’ It has been declared in the < 
Yajfiasutra that the generic pronoun W cm ’ (‘so and so’) in
dicates the proper name. Since the text uses the term ‘elder,’ 
it follows that the method here laid down is not to be employed 
in saluting such uncles and other superior relatives as 
are younger ip age to the saluter; the method for 
saluting them is going to be described later on. The term 
Vipra ’ includes the Ksattriya and the rest also ; as is clear 

from the rules regarding the returning of salutation, under 
verse 127 below.

On the expression ‘ahamasmi,’ this work quotes Medha- 
tithi’s remark that both ‘aAam’ and ‘asmi’ meaning the same 
thing, the use of the one or the other is optional. But this has 
been quoted as the opinion of ‘others ’ by Medhatithi. This 
view is rejected by Viramitrodaya as being repugnant to 
Manu, verse 122. It rejects the view of Kidluka also, who 
opines that the term lndma’ "need not be used in the formula.

This verse is quoted also in Pardsharamddhava, 
(Aehara, p. 290) where too the term ‘abhivdddtparam1 is 
explained to mean— ‘Having first uttered the words I  salute, he

S' t
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should pronounce his name ’ ;— and in Apardrka (p. 52), which 
says that the formula is ‘ abhivadaye chaitranamahamasmi 

'bhoh

V E R SE  C X X III

This verse is quoted in Vidhanaparijata (p. 501) as 
laying down the method of salutation ;— also in Viramitro- 
daya (Samskara, p. 451), where the following observations 
are made:—

‘ In the case of such illiterate men as do not comprehend the 
salutation addressed to them in the form of the Sanskrit sentence 
declaring the name of the saluter,— i. e. who do not understand 
that they are being saluted,— as also in the case of all women, 
literate and illiterate,— one should not omit his own name,
.and say simply, ‘ I  salute you and if even this much is not 
understood, then the salutation may be made even with corrupt 
vernacular words ;— such is the implication of the term ‘prajfia,’ 
wise. The ancients have defined ‘ abhivadana', ‘ salutation’ 
ah obeisance with the prescribed formula. There is a difference 
among—(1) Padopasamgrahana (clasping the feet), (2)
‘ Abhivadana ’ (salutation) and (3) ‘ Namaskara ’ (bowing);—  
the (1) being reserved for Teachers and Elders, (2) for people 
very much older than the saluter, and (3) for those only 
slightly older; so says Harihara; and Kcdpataru also mentions 
‘ abhivadana ’ and ‘ Padopasamgrahana ’ separately ; Manu 
himself mentions the two separately in verse 216 below.

This verse is quoted in Apardrka (p. 54) as laying 
down that the saluting of illiterate persons is to be done in 
the same form as that of women;— also in Smrtichandrika 
(Samskara, p. 98), which adds the explanation:— ‘ To 
persons not conversant with the proper way of returning 
the salute along with the name of the saluter,— as also to all 
women— the salutation is to be offered only with the words 
‘ aham blioh, ’ ‘ it is I, sir! ’
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V ER SE C X X IV

This verse is quoted in Madanaparijata (p. 26), 
with the following notes:— The term ‘ bhoh ’ is the 
‘ svarupabhava ’ of names; i. e. it leads the name uttered to 
reach the person addressed; the sense being that 
when addressed with the term ‘ bhoh ’, the person catches 
the saluter’s name. The root in the term ‘‘bhava ’ denotes 
reaching. If we read ‘ bhobhavah ’ this would mean ‘ the 
bhava, or presence, of the term bhoh'

It is quoted in Viramitrodaya (Samskara, p. 450) 
where we have the following notes:— At the end of the name 
pronounced in the salutation, one should utter the term ‘ bhoh ’ 
for attracting the attention of the person saluted ; because *it 
has been declared by the sages tjiat the term ‘ bhoh ’ stands 
for the names of the persons addressed ; so that, even though « 
the name of the saluted person be not uttered, the term ‘ bhoh ’ 
becomes the proper form of address. Thus then the formula 
for saluting comes to be ‘abhivadaye amukandma ahamasmi 
bhoh’

This is quoted also in Nirnayasindhu (p. 191) ;—  
in Sam skaramayukh a (p. 45), which states the complete 
formula as ‘ Abhivadaye Devadatto’ham bho — and in 
Smrtichandrika (Samskara, p. 96).

V E R SE  C X X V

Buhler adopts the reading ‘ purvaksaraplutah ’, which 
is given by Xandana, and mentioned by Narayana. The 
meaning, according to this, as Buhler remarks, is that the name 
Devadatta should be pronounced as ‘ Devadatta.’ Medhatithi 
and Kulluka adopt the reading ‘ purvaksarah plutah’ under 
which the meaning is that ‘ the vowel a, which occurs at the 
end of the consonant, should be pronounced ultra-long 
“ According to this interpretation,” says Buhler, “ Mann’s rule
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* agrees with Apastamba and Panin! (8-2-83). tfovindaraja 
and Ragliavananda go far off the mark.
. Several commentators note that ‘ viprah ’ includes all 
the twice-born persons.

Medhdtithi (p. 132, 1. 4)—  Tatra purvasmin^ tic!—- 
Kulluka’s expounding of the compound is simplex- ‘purvam ’ 
ndmagatam— ‘ aksaram ’—vydfijanam—samshlistam yasya 
sa purvaksarah.’

Ibid, (p. 132, 1. 8 )— ‘ Bhagavdn Paninih ’— This
refers to the sutra ‘ achontyddi ti ’ which defines th e ’ t i ’ 
as ‘ that which has for its beginning the last among the 
vowels and the example given in Siddhanbakaumudi under 
Sff 8 . 283 is, Ayusman bhava D'evadatta from which it is 
clear that the name ‘ti’ is applicable to the vowel ‘a’ in ‘ tta ’ and 
it, is ‘ tadddi ’— having for its beginning the last of the vowels 

• — in the sense that it ends in itself, it being regarded as its 
own constituent part, according to S habdendushekhara, which 
has the following note— *3  w&rsfiwm*

w agww: II
This verse is quoted in Pardsharamddhava (Achara, 

p. 297), which adds the following notes:— The compound 
‘purvaksarah’ is to be expounded as purvam aksaram yasya ; 
and the ‘ purvam aksaram '/preceding syllable,’ in a name 
is the consonant, since a vowel can not be ‘ preceded ’ by 
another vow el; hence the meaning comes to be that the vowel at • 
the end of the final consonant should be pronounced ultra-long.
The term ‘ aksarah ’ stands for all vowels that may occur at 
the end of a name [This is exactly what Medhatithi and 
Kulluka have said]; the text could not have meant the vowel 
‘ a ’ only ; as it is not possible for all names to end in that 
vowel. Thus the formula comes to be— ‘ dyusmdn bhava 
saumya Devadatta.’

It is quoted in Madanapdrijdta (p. 20), which 
supplies three different explanations:— A t the end of the words

|
*



‘ ayusman bliava sa u m ya the name of the saluter should 
be pronounced— ‘ Visnusharman ’ ; (a) at the end of the name

. an ‘ a ’ should be pronounced, and of tills ‘ a,’ the ‘ purva-,
svarah ,’ the preceding sy llab lesh ou ld  be ultra-long. The 
mausculine form ‘ aJcsarah ’ is a Yedic archaism, [the right 
form being ‘ aksaram ’]. Though the syllable ‘ preceding ’
(the ‘ a ’ pronounced after the name ‘ Visnusharman ’) would 
be ‘ n y e t  inasmuch as the consonant could not be 
pronounced ‘ ultra-long,’ the term ‘ preceding syllable ’ would 
apply in this case to ‘ a ’ that is contained in the name [i. e, 
the ‘ a ’ after ‘ m ’] ;  and it is this ‘ a ’ that would be pronounc
ed ultra-long [The formula thus being ‘ ayusman bhava sau
mya VisnusharmaSn ’].— (b) ‘ Purvaksaram plutam ’ is 
another reading, in which case the construction is all right 
[and there is no archaism]; the meaning being that ‘ the 
preceding syllable is to be pronounced ultra-long.’— (c) Or, the 
sentence ‘ akarashchdsya namndnte ’ may be explained as 
follows :— The vowel ‘ a ’ (dkarah) that appears at the end 
of ‘ his ’ (‘ asya ’, the saluter’s) ‘ name ’ (‘ ndmnah ’)— ‘ a ’ 
mentioned only by way of illustration, any vowel at the end 
of the name being meant,— is what is qualified by the quali
fying word ‘ purvaksarah ’— which means, in this case,—  
that which has the syllables, aksaram, in the name 
‘preceding ’— ‘ purvdni,’— itself; and such a vowel should 
be pronounced ultra-long,— and no other ‘ a ’, either in the name 
itself, or added after the name.

The formula, according to all these explanations, is 
t ayusman bhava saumya .Devadattd3.’ This is not accepted by 
Viramitrodaya (Samskara p. 452), which would omit 
the word ‘ saumya,’ which in Manu’s text, it takes as 
standing for the name of the saluter; so that the formula 
according to it would be ‘ ayusman bhava DevadattdS.' It 
argues that if we don’t take the word ‘ saumya ’ as standing 
for the name, we would have to seek elsewhere for the 
injunction, for pronouncing tlie name in regard to which the

ffl Ql,■ 1 0 2  m a x i : s m k i t i — n o t e s
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second half prescribes the ultra-elongation of the final ‘ a.’ As 
regards the second line of the verse, it takes it to mean 

• that ‘ the a that appears at the end of the saluter’s name 
should be pronounced ultra-long ;— and adds that the vowel 
‘ a  ’ here stands for vowels in general; as all names do not, 
and cannot end in ‘ a  ’, in the case of names ending in 
consonants also, the syllable to be ultra-elongated would be the 
l a s t  o f  th e  v o w e ls  contained in the name ; it is clear from 
Panini’s rule that the ‘ t i  ’ syllable is to be so pronounced 
(see n o te , above)— and it is the last v o w e l that is called ‘ t i  ’ .
— Tn the compound p u r v a k s a r a h  ’, ‘ a k s a r a  ’ means c o n so 

n a n t ,  and the compound means ‘ that which has a consonant 
immediately preceding it ’ ; so that the text comes to mean 
that ‘ the vowel that has a consonant immediately preceding 
it should n o t be separated from the consonant and then 

. pronounced ultra-long; it should be pronounced along with 
the consonant.’ It concludes that this explanation is in agreement 
with Medhatithi and several others. According to this view 
the formulas would be— ( a )  ‘ d y u s m a n  b h a v a  D e v a d a t t d S  ■’
(where the name ends in a vowel) and (b )  ‘ d y u s m a n  b h a v a  

S o m a s h a r m a S n ,’ where the name ends in a consonant.

The same work goes on to add that Haradatta has adopted ■
• the reading ‘ p u r v d k s a r a p l u t a h  ’ (see note above) and has ex

plained the verse as follows :— A t the end of the name is to be 
pronounced an additional ‘ a  ’— over and above the syllables in 
the name itself,— and this additional ‘ a  ’— is to be 1 p u r v d k s a 

r a p l u t a h , ’— i. e., ‘ having its preceding syllable— i . e.} v o iv e l—  
ultra-long’ ;— i. e., the vowel preceding the additional ‘ a  ’ 
should be ultra-long; and this may be done also where 
consonants may be intervening between the two. Thus in the 
case of there being no intervening consonant, the formula would 
be d y u s m a n  b h a v a  s a u m y a  D e v a d a t t d S ,  ’ while in that of 
there being an intervening consonant, it would be d y u s m a n  

b h a v a  s a u m y a  A g n ic h i S d c i ’ (where the consnant, ‘d ’ intervenes
between the additional ‘a ’ at the end, and the vowel V preceding it.)

14
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It further adds that the term ‘viprah’ includes the Ksattriya 
and others also, as is clear from the fact that in grammar 
we find rules {a) making the ultra-elonga tion of the final 
vowel optional in the case of the saluter being a Ksattriya 
or a Vaishya, and also (b) prohibiting the elongation in the 
ease of the saluter being a woman or a Shudra.

This work quotes Medhatithi to the effect that the words 
in the text ‘ ayusman bhava saumya ’ are meant to be purely 
illustrative, and it is not meant that these should be the very 
words used; it is thus that even such returns become permis
sible as— ■ dyusmanedhi,’ ‘ dirghdyurbhuydh,’ ‘ chirafijiva ’ 
and others that are in common use among cultured people.

This verse is quoted also in Nirnayansindhu (p. 191), 
where ‘ purvaksarah ’ is explained as referring to the letter 
preceding the ‘ n ’ in ‘ sharman ’ ;— and in Apararka 
(p. 53), which adds the following n o t e T h e  ‘ akara ’ here 
stands for the final vowel in the name of the saluter; hence 
whichever vowel occurs at the end of the name should be 
pronounced ultra-long ; hence ‘ purvaksarah ’ means ‘ that 
which is preceded by a syllable ’ ; this syllable preceding the 
final vowel must be a consonant. Hence the meaning is that 
the vowel, along with the consonant, should be pronounced 
ultra-long. It does not mean that an additional ‘ a ’ is to be 
added at the end of the name.

It is quoted in Smrtichandrika (Samskara, p. 98), 
which adds the following notes :— The vowel ‘ a ’ here stands 
for any vowel that occurs at the end of a name ; there is no 
such ride as that every name must end in ‘ a ’ ; hence the elong
ation pertains to the vowel that occurs at the end of a name ; 
and it does not mean that an additional ‘ a ’ has to be added 
at the end of every name.

It is quoted also in S a m s k a r a m a y u k h a  (p. 46), which 
has the same remarks regarding the vowel ‘ a ’ ; it adds :—  
According to some people, the title ‘ s h a r m a n  ’ also has to be

*
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pronounced ; so that the formula would be ‘ ayusmdn bhava 
Devadattd sharman.' Others hold that the elongation pres- 

• cribed is to be done to the ‘ a ’ contained in the term ‘sharman.’
But this is open to doubt, as the term ‘ sharman ' does not 
form part of the name ; if it did, then, as some other syllables 
would necessarily be required to be prefixed to this, it could 
not be possible to have any name ‘ with two letters ’, as has 
been prescribed. This elongation of the vowel is not done 
in the name of the Shudra, who is excluded, according 
to Panini’s Sutra ‘ Pratyabhivade''shudre ’ ; this however 
makes it clear that the salutation of the Shudra also is to 
be returned.

* V E R SE  C X X V I

This verse is quoted in Viramitrodaya (Samskara,
• p. 450), where the following explanation is added :— The 

meaning is that the man who does not know the return greet
ing in strict consonance with rules of salutation does not deserve 
to be greeted at all, the correct form of the response being as 
laid down in the preceding verse— the ultra-elongation of the 
vowel at the end of the name pronounced by the saluter 
in the formula of salutation. What is prohibited here ‘ is only 

. that salutation which is accompanied by the formula contain
ing the saluter’s name ; that all salutation is not entirely 
interdicted is indicated by the words ‘ he is exactly as the 
Shudra is ’ ;— the Shudra also, when over ninety years of 
age, is deserving of salutation, according to Manu 2. 137. The 
word ‘ prcotyabhivadanam ’ means the pronouncing, by the 
elder who has been saluted, of benediction with prescribed 
formula.

This verse is quoted also in Madanaparijdta (p. 28), 
which adds a verse from Yarna to the effect that the Brahmana 
who, on being saluted, does not return the proper benediction, 
is born as a tree in the crematorium, inhabited by crows and 
vultures*

((f)? ' ■
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c
'. It is quoted in Partisharamadhava (Achara, p.297) 

as laying down that no salutation should be offered to one 
ignorant of the proper form of the response to it ;— in ■
Nitydebarapradipa (p. 4 0 7 );—in Samskdramayukha
(p. 5 7 );— and in Smrtichandrika (Samskara, p. 98).

V E R SE  C X X V H

According to Govmdaraja, the rule refers to friends or 
relatives meeting, not to every one who returns a salute.

This verse is quoted in Viramitrodayco (Samskara, 
p. 450) in support of the view that the term ‘ viprah ’ in verse 
125 includes the Ksattriya, the Vaishya and the Shudra also; 
as it lays down the return-greeting for all these ;— and again 
on page 465, as a verse common to Manu and Yarna and 
laying down the benedictory response to salutation.

It is quoted also in Parasharamadhava (Achara, 
p. 298) as laying down the return-greetings appropriate for 
the several castes;— in Nityacharapradipa (p. 406) as 
laying down what should be said after salutation has been 
returned ;— in Samskdramayukha (p. 4 7 );— and in Smrti- 
chandrika (Samskara, p. 100).

V E R S E  C X X V III

This verse is quoted in Viramitrodaya (Samskara, 
p. 466), where the following explanation is added:— A t the time 
of returning the salutation, the person initiated for a sacrifice 
even though he be younger in age, should not be addressed 
by name, after the performance of the Diksamya Isti, the 
Initiatory Sacrifice, till the completion of the Final Bath of 
the Avabhrtha; he should be addressed by such words as 
‘ Diksita ’ and the like, following after the syllable ‘ bhoh ’ or 
‘ bhavat ’;— i. e. ‘ bho diksita \

It is quoted also in Madanaparijata (p. 28) in sup
port of the view that even in the return greeting, the name of the

t
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initiate should not be pronounced ; and is explained to mean 
that the initiate should be addressed with such words as 
bho diksita ’, or ‘ bliavan diksita, or some such other expres

sions containing a synonym of the word ‘ diksita ’.

V E R SE  C X X IX

This verse is quoted in Parasharamadhava (Achara, 
p. 298);— also in Viramitrodaya (Samskara, p. 467) ;— and 
in Smrtichandrika (Samskara, p. 101) as laying down the 
mode of addressing ladies.

V E R SE  C X X X
•

‘ Ourun ’— ‘ Superiors, in point of wealth, &c.’ (Medha- 
tithi);— ‘ those venerable on account of learning and austerities 

• (Kulluka and Raghavananda);— ‘ the husband of a maternal 
aunt and so forth, but not those more learned than himself ’ 
(Govindaraja) ;— ‘ the teacher and the rest ’ (Nandana);— ‘Sub
teachers ’ (Narayana).

Medhdtithi (p. 130, 1. 27)—■ Gautamiye ’— This refers 
to Gautama 6.9, which reads— jj

• Ibid. (p. 133, 1. 28)— ‘ Bhdgineyadeh ’— See Gautama,
6.20— cf. also Manu, 2.136.

This verse is quoted in Viramitrodaya (Samskara, p.
456), where it is explained that the term ‘ gurun ’ stands for 
those who are possessed of superior learning and other 
qualifications.

V E R SE  C X X X I

This verse is quoted in Viramitrodaya (Samskara, 
p. 458) in support of the view that the mother-in-law 
should be accosted with the clasping of her feet, whereby the 
proliibition of clasping of the feet of the mother-in-law, met

i '
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with in some Smrtis, has to be taken as referring to cases 
where the mother-in-law happens to be a youthful woman,—  
under which circumstances the Teacher’s wife also should not 
be clasped in the feet.

V E R SE  C X X X II

This verse is quoted in Viramitrodaya (Samskara, 
p. 458) in support of the view that the clasping of the feet of 
the brother’s wife should be done when one belongs to the same 
caste as her husband ; and the prohibition of such clasping 
met with in some Smrtis should be taken as referring to 
cases where the sister-in-law happens to belong to a lower 
caste;— also in Smrtichandrika (Samskara p. 103).

V E R S E  C X X X III

This verse is quoted in Viramitrodaya (Samskara 
p. 459) in support of the view that the ladies herein men
tioned should be accosted by the clasping of the feet, as they 
are here declared to be treated ‘ like the mother and in 
Smrtichandrika (Samskara, p. 90).

V E R S E  C X X X IV

“ Those who are ‘ friends ’ and equals may address each other 
with the words ‘ bhoh ’, ‘ bhavat,’ or ‘ vayasya \ ‘ friend’. The 
explanation of the verse, which is substantially the same in all 
the commentaries, is based on Gautama’s passage (6.14-17); 
while Haradatta’s interpretation of Apastamba (1.4.13) 
somewhat differs.”'— (Buhler).

“ A  small difference in age constitutes among relatives 
a difference in position ; but in other cases only a considerable 
difference as specified.— This ‘ equality ’ refers ‘ to the form 
of salutation among equals.”— (Burnell— Hopkins).
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V
This verse is quoted in Viramitrodaya (Samskara, 

p. 406), where the following explanation is given :— Among 
persons living in the same eity, and not possessed of any 
exceptional learning or wealth or other qualifications, if the 
difference in the age of two persons extends to within ten years, 
they are to treat each other as ‘ friends,’ and there is to be no 
salutation ; the ‘ city ’ here includes the village also ;— among 
persons versed in music and other arts, equality extends to 
within five years of difference in age;— and among those 
learned in the Veda to within one (as read here) year ;— and 
among Sapintfas, to within a very short period of time. In 
every case there is ‘ superiority ’ if the difference exceeds the 
periods mentioned.

It is quoted also in Parasliaramadhava (Achara, p.
299), where also we have the following explanation Among 

•inhabitants of the same village one is to be treated as ‘ friend ’ 
if he is older by less than ten years ; beyond that he is to be 
treated as ‘ superior ’.— Among men expert in the arts and in 
learning, there is equality if there is a difference of five years ;—  
among persons learned in the Veda, or students of the 
Veda, there is equality if there is a difference of three years, 
after which the older man becomes ‘ superior ’ ;— among blood 

• relations, brothers and the rest, the older person is to be treated 
as an equal only when the difference in age is very small.

Pardsharamadhava raises the question of saluting 
such Rtvik and others as are younger in age. In view of the 
general rule that these should be saluted, the fact of any one 
being younger in age does not deprive him of his right to a 
salute. The conclusion however is that all that is meant is 
that they have to be ‘ treated with respect’ ; and this implies 
that one should stand up to receive and welcome them 
with agreeable words, as is clearly laid down by Baudhayana, 
who says, 3  wfgwHTfcrwnrarw.
That these are not to be saluted is clearly asserted by Gautama 
(6.9), which lays down that these are smfaqmT:, It is interesting to

ft >
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note that in quoting Gautama, Madhava has read 
in place of sr*fh*rac:; but knowing somehow that the meaning 
of Gautama was that these ai’e not srfasrerr:, he has explained* 

as wfawnrarat, speech.
The verse is quoted also in Madanaparijatci (p. 29) 

as declaring the difference in age which constitutes ‘ superiority’.
It practically repeats the explanation given in Parashara- 
madhavci (see above) ; but at the end adds that among blood- 
relations, the difference of even one day establishes superiority; 
while between relations born on the same day there is equality as 
declared by Apastamba.— ‘One born on the same day is a friend: 

Apararka (p. 53) quotes this verse and adds the follow
ing explanation :— Among citizens even one who is ton 
years older is a ‘ friend and it is only one who is more than 
ten years older is to be regarded as an ‘ elder’ ; among 
musicians and other artists one older by five years or less 
is a ‘ friend older than that he becomes an ‘ elder ’ ; among 
Vedic scholars, it is upto three years ; and among these 
latter, superority or inferiority is determined by special quali
fications.—-The particle * api ’ means ‘ eva ’.

It is quoted in Smrtichandrika (Samskara, p. 101), 
which offers the following explanation:— Among citizens, one 
who is senior by one to ten years is to be regarded as a 
‘ friend ’— an equal; one older than that is an ‘ elder ’— a supe
rior ;— among artists people versed in singing, dancing and 
so forth there is ‘ friendship ’ upto a difference of five years ; 
among Vedic scholars it extends to a difference of three 
years ; older than that, is ‘ elder ’— superior; among blood- 
relations there is ‘ friendship ’ within a limit of very few 
years ; one even a little older is to be saluted like an ‘ elder ’ ;
— all this refers to Brahmanas.

V E R SE  C X X X V
This verse is quoted in Viramitrodaya (Samskara, 

p. 474), as showing that the Brahmana is ‘ superior’ to all.
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It quotes the same verse as contained in Bhavisyapurana.—
It is quoted also in Nrsimhaprasada (Samskara, p. 44b);

* an(l in Smrtichandrika (Samskara, p. 101) to the effect 
that as between a Brahmana and a Ksattriya, the former is 
to be saluted by the latter, even though he be very much 
junior in age.

V E R SE  C X X X V I

This verse is quoted in Viramitrodaya (Samskara, 
p. 474), where we find the following notes :— Vittam ’ stands 
for wealth acquired by lawful m e a n s ‘ bandhuh ’ for 
Uncles and others ;— ‘ vayah ’ for older age ;— ‘ karma ’ for 
acts prescribed in the Shruti and S m r t i ‘ vidyd ’ for 

, true knowledge;— these are ‘ manyasthanani,’ i.e. grounds 
of respectability. (See note below on 137).

Apararka (p. 159) quotes this verse in support of 
the view that a man, though belonging to an inferior caste, 
deserves to be respected by another of the superior caste, if 
the former happens to be possessed of superior learning and 
other qualifications.— It is quoted in Nrsimhaprasada 
(Samskara, p. 4 4 b ) a n d  in Smrtichandrika (Samskara, 
p. 106), which explains ■ manyasthanani ’ as ‘ grounds of respect, 
and adds that ‘ learning ’ is the highest of these all.

V E R SE  C X X X V II

This verse is quoted along with verse 136 in Viramitro- 
daya (Samskara, p. 474), which adds the following explanation:
— Among the three castes, Brahmana, Ksattriya and Vaishya, 
the person who possesses a greater amount of the preceding 
qualification (among the five mentioned in 136) is to be 
honoured more than one possessed of the succeeding one only.
Thus a person possessed of greater wealth and superor relations is
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higher than one only older in age ; one possessed of a higher 
degree of wealth, relations and age is higher than one superior m
action only;— one possessed in a higher degree of wealth, re
lation, age and action is superior to one possessing learning on y ,
— ‘ gunavanti ’ means superior; which means that between two 
persons possessing wealth, he is higher whose wealth is superior; 
and the ‘ superiority ’ of wealth would consist in its having 
been acquired by lawful means and such other circumstances.
In the case of ‘ relations/ this superiority would consist m 
being more intimate and so forth ; - i n  the case of age  ̂
it would consist in being very much older in that of action, 
in its being equipped with all auxiliary details, in t a ô  
‘ learning/ in its being acquired in the prescribed manner. 
— ‘ Tenth stage ’ stands for the age over ninety years ; the 
hundred years of man’s life being divided into ten equal spans, 
the tenth one coming after the ninetieth year when e us 
reached this age, the Shudra also becomes entitled to honour at 
the hands of the twice-born.

The last foot of the verse regarding the'tenth stage’ is quoted 
on p. 453 also, as declaring the respectability of the Shudra.

This verse is quoted in Apararka (p. 159), where 
‘ dashami ’ is explained as ‘ the last ten years of the hundred 
years >. ‘ bhuyamsi ’ as to number and ‘ gunavanti as to
degree-,—-lienee without considering the caste, one possesse 
of superior learning is to be respected by another possessed o 
less • or one who knows more subjects is to be respected by 
another knowing a lesser number; similarly m regard to 
‘ karma’ and other qualifications also; in ams ara 
mayukha (p. 48), which explains ‘ dashamim gatah as 
‘ over ninety years of age/ and ‘ panchdnam _ as amo_ng 
learning and the rest/ ; - a n d  in SmrUcmndnka (Samskara, 
p 106), which explains ‘ dashami ’ as ‘ the last part of 
hundred years, i  e. beyond ninety years, and adds that 
‘ old age’ ' is meant to be indicative of the presence of

wealth and the rest also.
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V E R SE  C X X X V IIT
» ' 

, This verse is quoted in Viramitrodaya (Samskara, 
p. 70);— in Samskaramayvkha (p. 48), which explains 
‘ varah ’ as ‘ one who is going to marry ’ ;— and in Smrti- 
chandrika (Samskara, p. 107), which has the following 
notes— ‘ chakrin,’ one who is driving in a cart,— ‘ snataka,’ 
the student who has completed his course of studentship,
—  v a r a h , ’ one who is going to marry;— when one meets any 
of these, he should make way for him, i. e., move away from 
his path,— among those mentioned here, the Accomplished 
Student and the King deserve to be respected by the ‘others’, as 
stated in the next verse.

V E R SE  C X X X I X

This verse also is simply quoted in V i r a m i t r o d a y a  

(Samskara, p. 477);— and in S m r t i c h a n d r i k d  (Samskara, 
p. 107) to the effect that among the persons mentioned in the 
preceding verse the accomplished student and the king deserve 
to be respected by the others and between these two the 
former is to be respected by the latter.

V E R SE  C X L

‘ R a h a s y a m  ’— ‘ The Upanisads, along with their explana
tions— (Medhatithi, Govindaraja, Kulluka, Nandana, and 
Raghavananda);— ‘ the esoteric explanations of the Vedas and 
the subsidiary sciences,— not the U p a n i s a d s ,  these being 
included in the term ‘ V e d a  ’ (Narayana).

This verse has supplied Prabhakara with his text on 
which to base the entire enquiry into the nature of Dharma. 
Kumarila has taken as his basic text the Vedic text ‘ sv d -  

d h y a y d d h y e t a v y a K  { T a i t t i r i y a  S a m h i t d ) ,  and has proceeded 
to explain that the ‘ S v d d h y a y a , ’ ‘ Vedic Study,’ herein 
enjoined cannot be the mere reading up of the verbal text

*



of the Veda, but also a due understanding of its 
meaning; and as this meaning could not be comprehended 
without careful investigation, it becomes necessary to under
take the investigation initiated by the Mlmamsa Shastra.

The sentence ‘ svadhydyo’dhyetavyaJf, ’ contains in reality 
the injunction of that Vedic recitation which is done daily, 
and not of the initial study and scrutiny of the sense etc. 
Hence Madhava (in Parasharamadhava, Achara, p. 140) 
has suggested that the basic text for Kumarila should have 
been that Vedic text which we assume on the basis of the 
Smrti-rules relating to Upanayana.

Prabhakara does not accept Kumarila’s view. He argues 
that, according to the view of Kumarila, any and every man—  
twice-born or otherwise— would be entitled to Vedic study, 
only if he fulfils the condition of desiring to know Dharma. , 
Prabhakara bases his enquiry into Dharma and Vedic study 
on the rule ‘ astavarsam brdhmanam upanaytta’, where 
the Atmanepada standing in ‘ upanayita ’ clearly implies 
that the Upanayana, Initiation of the Pupil, is meant to 
serve some purpose for the Initiator himself; this purpose 
is no other than the acquiring of the title of 1 Acharya —  
how this title can be acquired is explained in the present text 
of Manu, according to which that man alone is to be called 
Acharya who (a) initiates the pupil, and (b) teaches him 
the Veda along with the Ritualistic and Esoteric Treatises. 
The motive-desire thus, for all this study and investigation 
is on the part of the teacher, and not on that of the pupil; 
it is the Teacher who desires to acquire for himself the title 
of Acharya and as this cannot be done without teaching, 
the pupil comes in only as the person to be taught; and 
as the latter cannot be a pupil until he studies, this study
ing by the pupil is implied by the above texts. This 
explanation avoids the difficulty of a non-dvija under
taking Vedic study; the prospective Teacher being a learned 
man, conversant with the law, would never admit a non-
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dvija pupil. Though the injunction of Vedic study is thus 
implied in the ahove-quoted texts, yet they do not supply 
the motive for the pupil; the Teacher’s desire for obtaining 
a title and honor cannot serve as a motive for the pupil; 
hence, it is explained, the motive purpose of the pupil lies in 
his desire to learn the meaning of the V eda ; this is what leads 
him to proceed with the investigation into Dharma.

This view of Prabhakara has been combated, in its 
turn, by Madhava (Parasharamadhava-Achara, pp. 138-139), 
who argues that Teaching having been laid down as means- 
of livelihood, it is clearly a Kamya-karma— an act prompted 
by physical motives—and hence anitya, non-obligatory; as 
such it cannot be accepted as the sole prompter of the act 
of Vedic Study, which is nitya, obligatory ; the latter must 
have an independent injunction for itself.

It is in connection with the above discussion in course of 
its presentation of Prabhakara’s view, that the present verse 
has been quoted in Parasharamadhava (Achara, p. 137); 
and again on p. 304, where it is put forward as setting 
forth the definition of the ‘ Acharya ’ as distinguished from 
the ‘ Upadhyaya.’

The verse is quoted also in Viramitrodaya (Samskara, 
p. 477), as defining the ‘ Acharya’— where ‘ Kalpa’ is explained 
as a particular treatise which lays down, on the basis of 
clearly perceptible Vedic texts, the practical details of 
ritual; and as including the other subsidiary sciences also;—  
and ‘ rahasya ’ as Upanisads,— these being mentioned 
separately (from the Veda) by reason of their importance 
and in Samskaramayukha (p. 45) which explains ‘ rahasyam ’ 
as standing for the Upanisads.

It is quoted in Madanaparijata (p. 3 0 ) ;— in 
Apararka (p. 65), which adds that the term ‘ Kalpa ’ 
includes Grammar and the other subsidiary sciences, as also 
Mlmamsa and Nyaya,— the etymological meaning of the 
term being ‘ that which determines (kalpayati) the meaning

.
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of the V eda;— and in S m rtic h a n d rik d  (Samskara, p. 90) 
to the effect that the Acharya is to teach not only the Veda, 
hut the Upanisads, and the Ritualistic Manuals &c., also.

V E R SE  C X L I

This verse is quoted in P a r a s h a r a m a d h a v a  (Achara p. 304), 
as defining the U p ad h y ay a, the Sub-teacher, in view of the 
declaration that the 1 A c h a ry a  ’ is equal to ten ‘ U p a d h y d y a s ’ ;
__also in V ira m itro d a y a  (Samskara, p. 477), which adds
the following notes— ‘ E k a d e sh am  ’— he. either the Brahmana 
portion alone, or the Mantra-portion a l o n e ‘ V rtty a rth a m  ’ 
— for his own livelihood.

M a d a n a p d r ija ta  (p. 30) having quoted the verse 
aqclg— E k ad esh am — of the Veda, i  e. either the S a m h ita ,  

or the B r a h m a n a  or subsidiary sciences ;— he who teaches 
any one of those either w ithout p a y m e n t—  or with payment 
(without previously stipulating for it),— is an ‘ U p a d h y a y a  .’

It is quoted in A p a r d rk a  (p. 65), as providing the 
definition of U p a d h y a y a -in S a m s k a ra m a y u k h a  (p. 45) ;—  
and in Smrtichandrikd (Samskara, p. 91), which explains 
‘ v r tt i  ’ as liv ing.

V E R SE  CXLn

This verse is quoted in P a r a s h a r a m a d h a v a  (Achara, 
p. 302) as defining the ‘ g u r u  ’ , the clasping of whose feet 
has been p re scr ib e d a lso  in the P r d y a s h c h itta - l  a n d  a  of the 
same work (p. 259), in support of the view that the term 
‘ gu r u ’ denotes primarily the f a t h e r  only in V ir a 

m itro d a y a  (Samskara, p. 477), which adds the following- 
explanatory n o t e s ‘ N iseka  ’— the rites of conception ; 
and the sacramental rites referred to are those beginning with 
these and ending with the ‘ imparting of the V eda ’ ;—  
< sa m b h a v a y a ti ’ means nourishes. The performance of the 
rites of conception alone is sufficient to entitle the man to
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the title of ‘ ^ m ’ ; the other qualifications have been added
only with a view to indicate that the person referred to here 

•deserves higher honor than the A c h a r y a s u c h  is the view of 
Shulapani.

Madanapdrijdta (p. 31) on the other hand, states 
that the term ‘ viprah ’ stands here for the Father ; from 
which it follows that a father who does not fulfil the conditions 
stated is not a ‘ guru ’ at all.

Ihe verse is also quoted in Mitaksara (on 3 . 259 
p. 1297) in support of the view that the term ‘ guru ’ 
primarly denotes the Father, the title ‘ guru ’ belonging 
to the person who performs the conception and other rites, 
i.*',, the progenitor himself; in Nrsimhaprasada (Prayas- 
chitta, p. 11 b) ; in Smrtichandrika (Samskara, p. 88), 
which explains ‘ niseka’ as garbhddhdna, and adds that 
anmsambhdvana ’ includes the ‘ teaching of Veda ’ also —  

in Samskdramayukha (p. 44), to the effect that the Father 
alone is the * guru in Smrtisdroddhdra (p .356) to the 
same effect;— and in Prayashehittaviveka (p. 128) to the 
same effect; but it combats the view that the Father only 
is entitled to be called ‘ guru \

V E R SE  C X L III

This verse is quoted in Vidhdnaparijdta (II, p. 5) 
as supporting the view that the title 1 Rtvik ’ is applicable' to 
the man from the moment of ‘ appointment ’ till the end of 
the performance of the rites for which he has been appointed ; 
and that during this time any impurity attaching to the 
man would be only ‘ immediate and in Smrtichandrika 
(Samskara, p. 91) as defining the Rtvik:

It is quoted also in Viramitrodaya (Samskara, p. 477) 
where agnyddhayam’ is explained as agnyddhanam, and 
Pakayajna' as the Astaka and the rest;— in Madana- 

parijata (p. 31) and in Apardrka (p. fifi) as meaning that
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the title ‘Rtvik’ applies to that man whose services are paid 
for by a sacrificer for the performance of the sacrificial rite ;—  
and again on p. 919.

V E R SE  C X L IV

This verse, along with verse 114, occurs in an older 
form (as Burnell remarks) in the Visnu and Vashistha Srnrtis ; 
and also in Nirukta II. 4, where the verb appears as 
‘  dtrnaUi\

It is quoted in is nirtichandrika (Samskara, p. 93), 
which explains ‘ avrnoti ’ as ‘ fill ’, and ‘ avitatham ’ as ‘ free 
from wrong accentuation and other defects’.

V E R SE  C X L V

The first quarter of this is referred to in Parashara- 
madhava (Achara, p. 304).

The verse is quoted in Madanaparijata (p. 3 1 ) ;—  
and in Viramitrodaya (Samskara, p. 478), where the follow
ing notes are added :■—In point of veneration, the 
‘A chary a' is superior as compared to ten ‘ Upadhyayas’, 
the Father is superior to a hundred Acharyas, and the 
Mother is superior to a thousand Fathers ;— the person spoken 
of as acharya here is the person who performs the 
Upanayana and teaches the Savtri only (not the entire 
Veda),— as is clear from the next verse where the man who 
performs the Upanayana and teaches the entire Veda is 
described as superior to the Father.

This same explanation is given by Medhatithi and 
Kulluka also. Govindaraja and Narayana on the other 
hand, hold that the word Pita’, ‘Father’, stands for that Father 
who, having begotten the child, performs its Upanayana 
and himself teaches it the entire Veda
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This verse is quoted in Smrtichandrikd (Samskara, 
p. 92), which adds that the Father meant here is one who 
is a mere Progenitor and has not performed any sacramental 
rites for the boy; in other cases, when he has performed 
these, it is the Father that is superior.

V E R SE  C X L V I

For the apparent inconsistency between this and the pre
ceding verse, see note above.

This verse is quoted in Parasharamddhava (Achara, 
p. 805), in support of the view that the ‘Achdrya' also, in 
certain cases, is superior to the Father and Mother;— and 
in Madanapdrijdta (p. 32), which adds the following 
n o t e s ‘ Brahmajanma ’ means birth from Veda, i. e. Upa- 

' nay ana; ‘ after death'—because it creates in the boy the 
capacity to attain all the good, even the Final Release,— as 
also 'here'—by reason of creating the capacity to perform all 
religious rites, it is ‘ eternally'— the bringer about of lasting 
good.

Viramitrodaya (Samskara, p. 479) simply quotes the 
verse.

It is quoted in Apararka (p. 97) in support of the 
view that the orders of the Teacher cany more weight 
than those of the Father;— it explains ‘ brahmadah ' as ‘ the 
teacher ’;— and in Smrtichandrikd (Samskara, p. 93), which 
adds that ‘ brahmadah' stands for the Achdrya, not the 
Upddhyaya, as is clear from the second line which means—  
‘because he gives that birth which serves the purpose of 
Vedic study, i. e. the Upanayana, he is superior.’

V E R SE  C X L V II

This verse is quoted in Viramitrodaya (Samskara, 
p. 480).

16
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V E R SE  C X L V III

It is also simply quoted in Viramitrodaya (Samskara, 
p. 480).

V E R SE  C X L IX

‘ /Act’ — In these Institutes’ (Kulluka);— ‘in the section 
on salutation’ (Govindaraja). It may also mean, as Buhler 
rightly suggests, ‘ in this world’.

This verse is quoted in Mitaksard, as applying the title 
‘guru’ to the mere Upadhyaya or sub-teacher;— also in 
Madnaparijata (p. 3 1 );— in Viramitrodaya (Samskara, 
p. 477);— in Apararka (p. 65) as laying down that such 
a person deserves to be simply respected;— in Smrtj- 
chandrika (Samskara, p. 89), to the effect that all that is 
meant by such a person being called ‘guru’ is that ‘he deserves 
to be honoured’, as is indicated by the particle ‘ api ’;— in « 
Hemadri (Shraddha, p. 3 53 );— and in Prayashchitta- 
viveka (p. 12) in support of the view that the Father alone 
is not entitled to be called ‘ guru ’.

Parasharamadhava (Achara, p. 303) quotes it as 
supporting the view that the name ‘ guru ’ is applied to 
persons other than the Father only figuratively or indirectly.
To the same effect it is also quoted in the same work in the 
Prayashchitta section (p. 259) as describing the secondary 
‘ guru ’.

V E R SE  CL

This verse is quoted in Madanaparijata (p. 31) ;— in 
Parasharamadhava (Achara, p. 305) in support of the 
view that when a boy teaches an old man, the former is 
his superior;— and in Viramitrodaya (Samskara, p. 480).

V E R SE  CLI

‘ Parigrhya ’— ‘ Having excelled ’ (Nandana);— ‘ having 
received and trained ’ (Medhatithi, Govindaraja, Kulluka, 
Narayana and Raghavananda).

«
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‘ Pitrn ’— ‘ The Agnisvattas and the rest’ (Narayana).

Burnell remarks that the sentiment here expressed, though 
supported by Baudhayana, 1. 3. 47, is opposed to Apastamba 
1.13. 15.

This verse is quoted in Viramitrodaya (Samskara 
p. 480);— and in Parasharamadhava (Achara, p. 305).

Medhatithi (p. 144, 1. 13)— ‘ Arthavadoyam parakrti- 
nama ’— There are several classifications of Arthavada passages. 
The one referred to here is that into the four kinds— (1)
‘ Stuti ’ (2) ‘ Ninda’, (3) ‘ Parakrti’ and ‘ Purakalpa’— mentioned 
in the Nyayasutra of Gautama (2. 1. 65), under which Vatsya- 
yana gives examples of each kind:— (1) ‘Stuti’, Valedictory—  
is the name given to that text which eulogises a certain 
injunction by describing the desirable results following from 

, the enjoined act;— (2) the text that describes the undesirable 
results following from the act is called ‘ ninda’, ‘ Depreca
tory — (3) the text that describes a contrary method of action 
adopted by a certain person is called ‘ parakrti ’, ‘ illustrative 
— and (4) that which describes a method as adopted tradi
tionally is called Purakalpa, ‘ Narrative’.

Another classification of the Arthavada is into three 
kinds— (1) Descriptive by indirect implication, (2) Descriptive 
by direct intimation and (3) Descriptive of an accomplished 
fact.

The Mimdmsd-bala-praJcdsha (pp. 48-58) describes no 
less than 38 kinds of Arthavada (see Prabhakara Mimamsa, 
pp. 115-116)

This verse is quoted in Smritichandrika (Samskara 
p.93).

V ER SE c m

This verse is quoted in Parasharamadhava (Achara, 
p. 305)— in Viramitrodaya (Samskara, p. 480) ;—and in 
Smrtichandrihd (Samskara, p. 93).



V E R SE  CLIII

This verse is quoted in Parasharamadhava (Achara, 
p. 305)— in Viramitrodaya (Samskara, p. 480);— and in 
Smrtichandrika (Samskara, p. 93).

V E R S I C L IV

‘Anuchdnah’— ‘ Teacher of the Veda’ (Medhatithi and 
Gfovindaraja); ‘ he who has learnt the V eda ’ (Kulluka,
Narayana, Nandana and Raghavananda).

This verse is quoted in Parasharamadhava (Achara, 
p. 305); in Viramitrodaya (Samskara p. 480);— and in 
Smrtichandrika (Samskara, p. 93), which explains the meaning 
as, the sages have not laid down the principle that greatness 
depends on years and the rest; what they have asserted 
is that among us he is great who is the best expounder of the 
‘ Veda.’

This verse with the following one is proverbial, and is 
repeated several times in the Mahabharata and the other 
law-books.”— Hopkins.

V E R SE  C L V r>

This verse is quoted in V i d h a n c i p a r i j a t a  I I  (p. 233)1; 
in Madanaparijdta (p. 32);—-and in Viramitrodaya 

(Samskara, p. 480).

Medhatithi (P. 145, 1.16)— ‘ Brdhmanaparivrajakavat’
This maxim is generally cited in cases where an object whose 

character has become modified is spoken of by a name con- 
notative of its former condition. For instance, when a Brah- 
mana has become a ‘ wandering mendicant ’, he is called ‘ Brah- 
mana-mendicant ’, in consideration of his past Brahmanahood.
In the present context however the maxim is used in the 
sense that where one uses the term ‘ Brahmanaparivrajaka ’, 
the Brahmana being already spoken of by name, the term

1 2 2  m a n u  s m r j t j — n o t e s
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‘ Parivrdjaka ’ stands for the mendicants of the other castes.
Another maxim often quoted by Medhatithi is ‘ Gobalivarda ’,

‘ where the common name ‘ go ’ (denoting the cow as well as 
the bull) is taken as standing for the cow only, the bull being- 
mentioned separately hy the other term ‘ Balivarda ’.

VEB SD  C L V II

‘ Kasthamayo hasti ’— “ Probably allusions to old stories.
C f the Brhatkatha for the ‘ wooden elephant’ ...In Maha- 
bharata the same idea is expressed in slightly different words 
(12. 36. 46 ff.) and with added similes.” (Burnell-Hopkins).

*

* V E R SE  C L V III

This verse is quoted in Viramitrodaya (Samskara,
' p. 511) as deprecating ignorance of the Veda ;— and in 

Smrtichandrika (Samskara, p. 129) to the effect that all acts 
are futile for one who is ignorant of the Veda.

V E R SE  C L IX

‘ Ahimsaya ’— cf. Gautama 2. 42—
, ' Medhatithi (P. 146, 1. 13)—-‘ Rajjva venudalena vet—

See 8 . 299; also Gautama II. 43: store) i
sr^r fra; o tw  i

V E R SE  C L X

iVeddntopagatam'— ‘ Vedanta' stands for the Upanisads, 
and the ‘ reward’ is Final Release (Govindaraja, Kulluka,
Narayana Nandana and Raghavananda) ;— it stands for the 
‘ doctrines of the V e d a ’, and ‘ reward’ stands for the results 
accruing from the sacrifices and rites prescribed in the Veda 
(Medhatitlii).

Medhatithi (P. 146, 1. 26)— * Kratupurusobhaya- 
dharmata ’— Details prescribed in the Veda have been grouped
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under three heads— (1) purusartha, (2) bratvartha and (3) 
kratupurusobhaydrtlia. (1) The Darshapurnamasa sacri
fices belong to the purusartha class, as they accomplish some
thing agreeable and desirable for the agent;— (2) all material 
substances and their purifications and preparations are krat- 
vartha, as they are directly helpful in the accomplishment 
of the sacrifice;— (3) certain things come under both categories; 
e.g. Curd is mentioned in one place simply as a substance to be 
offered, where it is only kratvartha ; while in another place, 
it is mentioned as the substance to be offered for the sake of 
one who desires efficient sense-organs, in which case it 
becomes purusartha. (Bee Prabhalcara Mimamsa, pp. 197- 
199).

«

V ER SE C L X I
e

Compare with this, Mahabharata (13. 104-31)— Vidura’s 
advice to Duryodhana—

si it

Medhdtithi (P. 147, 1. 13)— 1 A.vthaprakaranddina’
— of. Kavyaprakasha.

* * * 

f r s fe  ?sn«ivfttg: etc., etc.

V E R SE  C L X IV

Curiously enough Buhler’s translation omits the phrase 
‘ gurau vasan ’, rightly rendered by Burnell as ‘ while dwelling 
with his guru.’

‘ Vedadhigamikam tapah.’— “ Sanctity for the learning 
of the V eda” (Medhatithi);— ‘ austerity consisting of Vedic 
study ’ (Xarayana and Xandana).

■ )  ”  . <SL
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V E R SE  C L X V

, ‘ Vedah krtsnah ’— ‘ One whole shakha, including the
Mantra and the Brahmana texts’ (Medhatithi, Govindaraja 
and Kulluka);— ‘ The Veda with the Ahgas ’ (‘ others ’ quoted 
by Medhatithi, and Narayana).

‘ Rahasya’— ‘ Upanisads’ (Medhatithi, Govindaraja, Kul
luka and Nandana);— ‘ Esoteric explanations of the V eda ’
(Narayana).

‘ Tapovishesa ’— ‘ Fasting, Krchchhra and the rest ’ 
(Medhatithi, Narayana and Nandana) ;— ‘ the rules laid down 
for the observances of Students’ (‘ others ’ quoted by Medhatithi 
Govindaraja and Kulluka) ;— ‘ Particular observances, such 
as feeding the horse while reading the Ashvamedha texts’ 
(Raghavananda).

‘ Vrata’— “ The Mahanamni and the rest; see Shdhkhd- 
yana Grhyasutra I. 11-13”— Buhler.

Medhatithi— (P. 149, 1. 16)— Graham sammarsti ’—
See Mimamsa Su. 2. 1. 9 ; and 3. 1. 13.

Ibid (pp. 149— 150)— ‘ Avakirnipr ayashchittam'—  
prescribed in Manu 11. 118-120.

This verse is quoted in Viramitrodaya (Samskara, 
p. 505), where it is explained that though the adjective 
‘ krtsnah,’ ‘ entire,’ qualifies ‘ Veda ’, yet what is meant is 
one entire shakha of the Veda, and not all the sheikhas 
of a Veda; and lienee the upshot is that the entire shakha 
of a Veda should be studied by one who has been sanctified 
by the sacraments prescribed in the Grhyasutra of that shakha 
to which his forefathers belonged.

Medhatithi (P. 152, 1. 1)— Satyapi vedatvei—On 
p. 140, 1. 3, Medhatithi has given a somewhat different 
explanation of the separate mention of ‘ Rahasya?

This verse is quoted in Apararka (p. 76), which 
explains ‘ adhigantavyah ’ to mean that‘ the verbal text as

■ '



weli as the meaning should be studied; — ‘ vrataih ’ as ‘ the 
observances, the avoiding of honey, meat, perfumes, garland 
and the like;— and in Smrtichandrika (Samskara, p. 132), 
which explains rahasya ’ as ‘ Upanisad ’ and ' adhigantavyah ’ 
as ‘ should be studied

V E R SE  C L X V I

This verse is quoted in Parasharamadhava (Achara, 
p. ■>07) as eulogising Vedic study;— in Viramitrodaya 
(Samskara, p. 509);—in Smrtichandrika (Samskara, p. 128), 
to the effect that Vedic study’ forms the best ' austerity ’;— and 
in Nrsimhaprasada (Samskara, p. 46 b).

V E R SE  C L X V II
f

Of. Shatapatha Brahmana, 11. 5. 7. 4.

This verse is quoted in Viramitrodaya (Samskara, 
p. 509), which adds the following explanatory notes:'—The 
meaning is that the man who, even though wearing the 
garland, i. e. though not observing the rules and restrictions 
strictly, sedulously carries on Vedic study, carries on excelletit 
austerity ‘ to the very fingertips the particle ‘ ha ’ indicates 
that the fact stated is universally recognised. Thus the sense 
is that when Vedic study, carried on without strict adherence 
to the rules, is conducive to excellent results,— what to say 
of it, when done in strict accordance with the rules.”

This is quoted in Apararka (p. 69), which gives the 
Anvaya as— 1 dnakhagrebhyah tapastapyate ha ’ ;— and 
in Smrtichandrika (Samskara, p. 128), which explains the 
meaing as one who studies the Veda to the best of his capacity 
performs the ‘ highest austerity, to the very finger-tips ’; it adds 
the notes— ‘ Ac*’ indicates that what is stated here is well- 
known,— ' sragvi ’, wearing a garland, i. e. even though not 
strictly observing the restraints and observances.
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V E R SE  C L X V in

This verse is quoted in Viramitrodaya (Samskara 
p. 510) as declaring the omission of Vedic study to be sinful; 
and adds that this text lays down directly the compulsory 
character of the study, which has been already indirectly in
dicated by the injunction of the compulsory daily duties: 
and the effect of this direct declaration comes to be this that 
the omission of the study (as a compulsory duty) involves 
s in ; specially as for this omission special expiatory rites have 
been prescribed.

It is quoted in Parasharamadhava (Achara, p. 49) 
as declaring that there is sin in the omission of Vedic study,
’which is a duty duly enjoined. It is interesting to note 
however that this assertion has come from the Purvapaksin, 
and the Siddhanta view put forward is that what this verse 
is pointing to is only that ante-natal sin which is the cause of 
the sloth to which the omission of the study and such other 
duties is due; and it is added that what the due per
formance of the obligatory duty does is either (1) to maintain 
the ‘ absence of sin ’ or (2) to destroy the said ante-natal sin.

The same work quotes the verse again, on page 140, in 
support of the view that Vedic study is an obligatory duty.

The same work quotes it again in its Prayashchitta section 
(p. 15) as an instance of what is meant for the.male only.

The Madanapdrijdta (p. 102) simply quotes it among 
a number of other texts laying down the thorough study of 
the Veda.

It is quoted in Smrtichandrika (Samskara, p. 129) 
to the effect that Vedic study should be the very first care of 
the twice-born.

V E R SE  C L X IX

Hopkins is not quite accurate in his interjectoiy remark
— “ So the twice-born has three births!” It is not every 
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twice-born person that has three births; the third ‘ birth ’ 
belongs to only that twice-born person who is initiated for a 
sacrifice. Hopkins might as well exclaim in connection with 
the next verse— “ So the twice-born has two mothers and 
two fathers!”

V E R SE  C L X X

This verse is quoted in Viramitrodaya (Samskara, 
p. 335), as laying down that the Upanayana constitutes 
the ‘ brahmajanma,’ ‘ brahmie’ or ‘ V ed ic ’ ‘ birth.’ The 
compound brahmajanma' is expounded as ‘ brahmand 
vedena gayatrirupena janma iva,’— i. e. the rite which is 
like birth, through the Brahman or Veda, in the form of 
Gayatri-,— i. e. it is a rejuvenation brought about by the sanc- 
tificatory rite. The idea of this being a ‘ birth ’ has been 
spoken of in the Shruti also-—4 Gayatrya-brdhmanamasrjat 
trstubha rajanyam jagatya vaishyam na kenachichchhan- 
dasd shudram.’— That the term ‘ brahma ’ (in the compound 
‘ brahmajanma ’) does not stand for the whole Veda is made 
clear by the qualification ‘ maufijibandhana-chihnitam,’’
‘ marked by the tying of the girdle — this tying of the girdle 
being done immediately after the imparting of the Gayatri, 
and not after the whole Veda has been taught. It goes on 
to add that this same fact has been stated by Medhatithi 
negatively, in the passage ‘tayahi anuktaya tanna nispannam 
bhavati, (until the Gayatri has been imparted, the Upanayana 
is not accomplished). [This passage occurs on p. 153, 1. 22 
of Medhatithi, where however the reading found is trcrr

‘ It becomes accomplished by the expounding 
. of the gayatri ’ (Translation, p. 459); which is a positive, and 

not a negative,- assertion, though the meaning is the same 
in both cases].— The conclusion therefore is that the name 
‘ Upanayana ’ pertains to the imparting '"of the Gayatri- 
mantra.



It is quoted in Smrtichandrika (Samskara, p. 59) 
as supplying the reason for regarding Upanayana as a 

’ second ‘ birth.’

V E R SE  C L X X I

The second half of this verse is quoted along with the 
next verse in Viramitrodaya (Samskara, p. 348) ;— in 
Vyavahdra Bdlambhatti (p, 655);— and in Smrtichandrika, 
(Samskara, pp. 66 and 69).

V E R SE  C L X X II

This verse is quoted in Smrtitattva (I, p. 24) in 
support of the view that the uninitiated twice-born is like 

, the Shudra, and as such should not pronounce Vedic 
mantras except in Shraddha; again in the same work, on 
p. 795, to the same effect, where it adds the following 
notes ‘ svadhd ’ is shraddha; and ‘ svadhaninayana' 
means ‘ that group of mantras by which the shraddha is 
accomplished ’ (‘ svadhd shraddham niniyate yena mantra- 
catena ’) ;— barring this group of mantras, he shall pronounce 

. ’ none other 5 ^  every other case the mantra would be recited 
for him by a Brahmana.— The same work (II, p. 383) quotes 
the verse again, in support of the view that the uninitiated 
boy also is entitled to recite Vedic mantras at shrdddhas 
where ‘ abhivydhdrayet ’ is explained a s . ‘ vadet ’, should 
■pronounce, the causal affix ‘ nich ’ being used reflexively.

Viramitrodaya (Samskara, p. 327) quotes the second 
line, in support of the view that whenever the twice-born 
person is described as having the character of the Shudra 
it is by reason of his being not entitled to Vedic Study;
— again on p. 348, where it is explained that ‘ equality 
to the Shudra ’ is a ground for the man’s not being entitled to 
rites involving the use of Vedic mantras;— that this is so is 
indicated by the particle ‘ hi, ’ (which means because)...... ,Jn
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fact whenever a twice-born person is spoken of as being 
like the Shudra, what is meant is that he is not entitled to 
the performance of rites involving the use of Vedic 
mantras.

It is quoted in Vyavahara Balambhatti, (p. 6 5 6 );—  
and in Nityacharapradipa (p. 23), as laying down the law 
for the uninitiated.

V E R SE  C L X X III

‘ Vrata ’—■ The Vedic vratas, of the Godana and the 
rest ’ (Medhatithi, Govindaraja, and Raghavananda);— ‘ the 
observances and restrictive rules, such as offering fuel, the 
prohibition of sleeping in the day-time, and the like ’ (Kulluka 
and Narayana) ;— 4 Penances, like the Prajapatya ’ (Nandana 
and Narayana). *

V E R SE  C L X X IV

This verse is quoted in Apararka (p. 58), which
explains ‘ vratesu ’ as standing for the Savitrya and the 
rest. ’

V E R SE  C L X X V
t

This verse is quoted in Viramitrodaya (Samskara, 
p. 493) as laying down the necessity of observing the rules 
and regulations prescribed for the Student; in Apararka 
(p. 62), which explains that the particle ‘ cha ’ is added with 
a view to include those observances and restrictions that 
have been prescribed for the Religious Student in other Smrtis ;
— and in Smrtichandrika (Samskara, p. 122).

V E R SE  C L X X V I

* Snatva ’— “ He should bathe for cleanliness, not for 
pleasure; according to Gautama 2. 8, 2 and 9. 61 ; Baudhayana 
1. 2. 3. 39 and Visnu 28, 5 ”  —  Hopkins,
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This verse is quoted in Apararka (p. 6 2 ) and in 
Smrtichandrika (Samskara, p. 117).

V E R SE  C L X X V II

1 Rasim' “ Molasses and the like ’ (Govindaraja, Kulluka 
and Narayana);— ‘ clarified butter, oil and the like ’ (Nandana) ;
— ‘ sweet, acid and the rest ;—i.e. very fichly flavoured food ’ 
(Medhatithi, who also notes one ‘ other ’ explanation, juices 
of sugar-cane, tamarind and other fruits, which he rejects);
— Narayana mentions one explanation, ‘ poetic sentiments ’.

This is quoted in Parasharamadhava (Achara, p. 456), 
along with the next two verses and a half, as enumerat
ing the things to be avoided by the Student;— in 
Viramitrodaya (Samskara, p. 494), which adds the notes:
Rasan ’ stands for the juices of sugar-cane and other things;

— even though Honey also is a juice, yet it has been 
mentioned separately in view of the heavier expiatory rites 
prescribed for the transgressors of the rule prohibiting it.

The verse is quoted also iq Madanaparjata (p. 39) 
as enumerating the tilings prohibited for the Student;— and 

. in Apararka (p. 6 2 );— in Samskdramayukha (p. 4 2 ); — 
and in Smrtichandrika (Samskara, p. 125), which adds 
the following n o t e s ‘ Rasa ’ stands for the sugar-cane 
juice and the rest; though ‘ madhu ’ also is a ‘ rasa,’ yet 
it is mentioned separately with a view to indicate that the 
taking of it involves a heavier expiation.

V E R SE  C L X X V TII

This is quoted in Parasharamadhava (Achara, 
p. 456) ;— in Madanapdrijdta (p. 39) ;— in Viramitrodaya
(Samskara, p. 494);— in Nirnayasindhu (p. 189);__in
Apararka (p. 62) ;— in Samskdramayukha (p. 4 2 );— and 
in Smrtichandrika (Samskara, p. 125).
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V E R SE  C L X X T X

Janavadam ’ ‘ Quarelling with people ’ (Medhatithi, 
Govindaraja, Kulluka and Raghavananda) ;—  ‘ asking people 
at random for news ’ (alternative suggested by Medhatithi, 
and Narayana).

This is quoted in Pardsharamadhava (Achara, p. 45G) ; 
— in Madanapdrijdm (p. 39);— in Vircmiitrodaya (Samskara, 
p. 4 95 );— in Samskdramayukha (p. 42), which notes that 
‘ preksandlambhanct’ of women is forbidden, lest they lead 
on to intercourse;— in Smrtichandrika (Samskara, p. 125), 
which has the same notes and adds that in ordinary crowds
and other places, the seeing and touching cannot be avoided •__
and in Samskdraratnamald (p. 292), which explains ‘dyiita ’ 
as gambling with dice, and ‘ janavdda ’ as talking of the 
people in general.

V E R SE  C l ,X X X

This verse is quoted in Madanapdrijdta (p. 39), which 
explains ’’ Vratam' as' ‘ hrahmacharyam ’ ;— in Vira- 
mitrodaya (Samskara, p. 4 9 6 );— only the first half in 
Pardsharamadhava (Achara, p. 456);—in Nrsirnhaprasdda 
(Samskara, p. 4 6 b );— and in Smrtichandrika (Samskara 
p. 127), which explains ‘ vratam ’ as the vow of Studentship;
— unintentional emission involves only an expiation, and not 
a breach of the vow.

V E R SE  C L X X X I

Punarmdm ’ •“ This verse occurs in Taittiriya Aran- 
yaka 1. 30 ”— Buhler.

Punarmdmaitvindriyam— Taittiriya Ar any aka 1.
30. Such uses of texts are frequent in the later Vedic works • 
e.g. the Samavidhana Brahmana and the several Rgvidhanas.”
— Burnell.



This verse is quoted in Pcirasharamadhava (Prayashchkla, 
p. 394), as laying down what should be done by the Eeligious 
Student, in the event of a ‘ wet dream — in Madanaparijata 
(p. 39);— in Apardrka (p. 1141) ;—-in Smrtichandrika 
(Samskara, p. 127) as showing that unintentional emission 
involves only an expiation;— and in Prayaschittaviveka (p.
462).

V E E SE  C L X X X II

Strangely enough Burnell has translated ‘mmanasah ’ 
as ‘well-disposed’, which is rightly questioned by his editor, 
but only half-heartedly.

* This verse is quoted in Apardrka (p. 59).

V E E SE  C L X X X III*
This verse is quoted in Parasharamaclhava (Achara, p.

453) in support of the view that alms are to be begged only 
from ‘ praiseworthy’ persons;— in Viramitrodaya (Samskara, 
p. 381), as laying down the special qualifications of the 
Brahmanas from whom the Brahmana Student is to beg 
alm.s ;— and in Vidhanaparijata (p. 496) in support of 

, ’ the view that even among people of his own caste, alms should 
be begged only from the houses of specially qualified men.

This is quoted in Apardrka (p. 59); — in Sams- 
karamayukha (p. 60) ;— in Samskararatnamdld (p.
288), which adds the following notes:— Those who are not 
devoid of the knowledge of one or two or three Vedas,— those 
who have not omitted to perform the sacrifices,—-and those 
who are carrying out in a praiseworthy manner all the duties 
prescribed for them,— from the house of such persons, the 
Brahmaehari— he who is keeping the vows for the sake of 
Vedic study— keeping all the restraints and observances— should 
daily obtain ‘ alms ’•— ‘ bhaiksam ’ being a collective noun;
— and in Smrtichandrika (Samskara, p. 109).
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V E R SE  C L X X X IV

This verse is quoted in Apardrka (p. 59) ;— in 
Vidhanaparijdta (p. 496) as laying down the exception to 
the general rule prescribing in the last verse that alms should 
be begged from the houses of specially qualified presons ;—  
in Madanaparijata also, the first half is quoted to the 
same effect;— the first half is quoted also in Viramitrodaya 
(Samskara, p. 483), where the ‘ Gurohkulam ’ is explained 
as Gurugrham, the Teacher’s house; but another explanation 
is noted by which Kula stand for the group of pupils;—  
also in Smrtichandrika (Samskara, p. 109), which explains 
kule as in the house;— in Samskaramayukha (p. 60);— and 
in Samskdraratnamdld(p. 288), which says that ‘some people’ 
explain ‘ kule ’ as ‘ grhe,’ ‘ in the house

V E R SE  C L X X X V

This verse is quoted in Samskaramayukha (p. 60), 
which adds that the prohibition of the ‘ abhishasta ’ 
naturally implies that of the ‘patita ’ ‘ outcast ’, also;— and in 
Smrtichandrika (Samskara p. 110), which says that this 
does not sanction begging from a Shudra.

V E R SE  C L X X X V I

‘ Vihayasi ’— In the air, i. e. on the roof of the house 
(Medhatithi, Govindaraja and Kulluka);— ‘ on a platform’ 
(Narayana);— ‘ in the open air (Nandana);— ‘ in any pure 
place except the ground ’ (Raghavananda).

This verse is quoted in Parasharamadhava (Achara, 
p. 451), as laying down the method of ‘ tending the 
fire’, and explains it that ‘ he should place the fuel 
somewhere in the open, not on the ground;’— in Smrti- 
tattva (p. 936) as laying down the morning and evening 
offerings into the F ire;— in Viramitrodaya (Samskara, 
p. 448), where ‘ durdt ’ is explained as from a spot not owned

IBf <SL
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by any one’;— in Vidhanaparijata (p. 498), where
vihayasi is explained as ‘ antarikse ’ ‘ in the open air —  

• in Madanaparijata (p. 24), where ‘ durat’ is explained 
as ‘ from a spot not owned by any other person’, and *vihayasi’ 
as ‘ mandapadau’ ‘ on an altar or some such place’ ;— in 
Samskaramayukha (p. 43), which says that, according 
to Dharmaprakdsha, ‘ vihayasi’ means ‘ on the house-top’; 
— in Smrtichandrika (Samskara, p. 86), which explains 
durat, as ‘ from places not belonging to any person’, and 
vihayasi as ‘ on the house-top’,—-and in Nrsimhaprasada 
(Samskara, p. 34a).

V E R SE  C L X X X V II

>
This verse is quoted in Parasharamadhava (Pra- 

yashchitta, p. 438) as laying down the Avakirnivrata 
(actually prescribed in 11. 118 in connection with the loss of 
chastity on the part of the Student) as applicable to other 
omissions iffso;— in Viramitrodaya (Samskara p. 485), 
in support of the view that the Begging of Alms is not optional, 
but compulsory, since the present verse prescribes an expiation 
for its omission, which clearly implies that the omission is 
sinful;—in Vidhanaparijdta (p. 498) to the effect that 
the omission of Begging alms involves s in ; and again on 
page 500, where it is explained that the expiation here prescrib
ed is to be performed in the event of repeated omissions;—mnd 
in Mitdhard (p. 1345, on 3. 281), where it is explained 
as laying down an expiation for those cases where the duty 
of ‘ foe-tending’ is omitted without any such extenuating 
circumstance as being occupied with some other duty.

Nirnayasindhu (p. 190) quotes it as laying down 
the expiatory rites due on the omission of the duties laid 
down for the Student.

18
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It is quoted in Apardrkn (p. 1142) as laying down 
the expiation for omitting the said duties, without sufficient 
reason;— in Smrtichandrikd (Samskara, p. I l l )  to the 
effect that alms-begging is an obligatory d u t y a n d  in 
Samskararatnamald (p. 357).

V E R SE  C L X X X V U I

I  he &'st half of the verse is quoted in Viramitrodaya 
(Samskara, p. 454) in support of the view that the 
Student should not accept food from one and the same house 
day after day ; and adds that this is meant to apply to 
normal times ; in abnormal times it is not meant to be strictly 
adhered to; this on the strength of Yajnavalkya’s declaration 
(1. 32.)

The same work quotes the second half of the verse on 
p. 485, as declaring the reward accruing to the Student ° 
from strictly following the rules of alms-begging.

The whole verse is quoted in Vidhdnapdrijata (p. 
498) as prohibiting the habit of seeking for food from one 
and the same person regularly;— in S amskaramayukha 
(p. 61) ;— and in Smrtichandrikd (Samskara, p. I l l ) ,  which 
says that this refers to normal times, not to abnormal times 
of distress.

V E R SE  C L X X X IX

hsivat ’ ‘ Like an ascetic ; i. e. avoiding honey, meat 
and other forbidden food ’ (Medhatithi and K ulluka);— ‘ eating 
only a little wild-growing rice and other food fit for the ascetic ’ 
(Govindaraja, Narayana and Nandana).

Medhdtitlii (.p 163, 1. 17)— ‘ Mftasya kartrtvam’
—This refers to Mimamsa Sutra 10. 2. 55-56. The 
Sarvasvdra, a modification of the Jyotistoma sacrifice, has 
been piescribed for by one who desires his own death; and 
in course of this the sacrificer surrounds the Post with a
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new piece of cloth and having addressed the words— ‘ O Brah- 
raanas, please complete this sacrifce of mine,’— enters the fire.

• In connection with this it is argued that the performer of 
the sacrifice having perished, there can be no point in proceed
ing with it. But the final conclusion is that the sacrifice 
must be proceeded with to its very end, as the sacrifice as well 
as its completion is directly enjoined by the Slmrti text,—  
the latter by the words laid down as to be addressed to the 
Bralunanas.

This verse is quoted in Vidlidnaparijata (p. 498);—  
in Hemadri (Shraddha, p. 424);— and i in Samskara- 
ratnamdla (p. 291), which explains the construction as 
ibhyarthitcih kamamashniyat, abhyarthitah meaning ‘ re

quested,’ ‘ invited ’.
Buhler in his translation has omitted the sentence 

* vratamasya na lupyate.

V E R SE  C X C

Medhatithi (P. 166, 1. 20)—‘ Na tatra jatyapeksd'— A  
better instance than the one cited by Medhatithi is found in 
Manu 3. 234—■ Vratasthamapi dauhitram shraddhe yat- 
nena bhojayet] by which ‘ feeding at Shraddha ’ is applic
able to the Ksattriya Brahmachari also.

V E R SE  C X C I

This verse is quoted in Vidhdnapdirijdita (p. 521);— in 
Madanaparijdta (p. 100);— in Apardrka (p. 64 );— and 
in Nrsimhaprasdda (Samskara, p. 47a).

V E R SE  cxcn
This verse is quoted in Madanaparijdta (p. 106);—  

and in Apardrka (p. 55).



V E R SE  C X C III

This verse is quoted in Madanaparijata (p. 100);
in Apararka (p. 50) ;— and in Nrsimhaprascida (Sams- 

kara, p. 47a).

V E R SE  C X C IV

This verse is quoted in Madanaparijata (p. 101), 
where it is explained that the ‘ inferiority ’ of the food, dress 
and apparel, is meant to be in comparison to the Teacher’s ; — 
in Apararka (p. 5 6 );— and in Nrnmhaprasada (Sams- 
kara, p. 47b).

V E R SE  C X C V

This verse is quoted in Madanaparijata (p. 100) ;__
and in Apararka (p. 56), which explains ‘pratishravana' 
as ‘angikdra’, /acceptance’.

«

V E R SE  C X C V I

This verse is quoted in Madanaparijata (p. 106) 
where ‘ abhigachchhan’ is explained as ‘ Sammukham 
gachchhan’ ‘going forward towards him’,— and ‘ pratyud- 
gamanam’ a spashchadgamanam, ‘following behind’ ;—and 
in Apararka (p. 56).

V E R SE  C X C V II

‘Nideshe tisthatah’ —1 Standing close b y ’ (Medhatithi, 
Govindaraja, Kulluka, and Raghavananda) ‘standing in a 
lower place’ (Narayana and Nandana).

This verse is quoted in Madanaparijata (p. 106), 
where the following explanation is a d d e d :-W e  have the’ 
form ‘osyetya’ (which is the reading adopted by the writer) and 
not^yaitya’ because of the Sutra ‘ manashcha’ ;■— ‘pranamyai
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is to be construed with ‘nirdeshe (the reading adopted by the 
writer) tisihatah’ ;— -nirdeshe’ meaning in a lower place, or,
According to others in a place close by ;— and in Apardrha 
(p. 56),

V E R SE  C X C V III

This verse is quoted in Viramitrodaya (Samskara, 
p. 491), where it is added that this does not apply to carts 
and other such conveyances in Madanaparij dta
(p. 100);— in Apardrha (p. 50) ;— in Samskaramayuhha 
(p. 40), which explains the last clause to mean that 
‘he should not spread out his legs and so forth’ ;— and in 
Shirtichandrikd (Samskara, p. 120), which says ‘ that this 
refers to cases other than riding on a bullock and so forth, 
where sitting together cannot be avoided.

V E R SE  C X C IX

‘‘Kevalam'— Such titles are always to be added as 
‘ Upadhydya ’ or ‘ Bhatta ’ or ‘ Acharya ’ (Medhatithi),—
‘ acharya ’ (Kulluka),— lcharand! (Narayana).

This verse is quoted in Viramitrodaya (Samskara, 
p. 492) in support of the view that whenever the teacher’s 
name has got to be pronounced, it should be accompanied with 
such honorific titles as ‘ upadhydya’ and the like;— also in 
Madanaparij dta (p. 106 );— in Apardrha (p. 5 6 );—  
in Samskaramayuhha (p. 42), which says that the 
name should not be uttered by itself (kevalam), it should 
always be accompanied by some such title as ‘ upadhydya ’ 
and the like;— and in Smrtichandrika (Samskara,
p. 121).

V E R SE  CC

This verse is quoted in Viramitrodaya (Samskara, p. 491), 
where the distinction is made between ‘parivdda’ which is the

*■■ ■ ■■■.' ; m  ■ $ ■ ' :



proclaiming of wrongs really committed,, and ‘nindd,1 the 
setting forth of wrongs not committed.

It is quoted also in Madanaparijata (p. 107);—  
in Apardrka (p. 5 6 ) ;— in Smrtichandrika (Samskara, 
p. 120), which says that the '‘parivdda’ is the mentioning of 
such defects as are really present, and ‘nindd’ the mentioning 
of such as are not present;— in Samskdramayukha 
(p. 41), which notes the same distinction;— in Nrsimhci- 
prasdda (Samskara, p. 4 5 b );— and in Yatidharmasah- 
graha (p. 33).

VEK SE CCI i

‘ Paribhokta ’• ‘ He who lives upon the Teacher’ 
(Medhatithi) ;• he who eats, without the Teacher’s permission, 
the best food obtained by begging’ (Narayana and Nandana).

The verse is quoted in Madanaparijata (p. 107) 
where ‘paribhokta’ is explained as ‘one who makes use of 
the Teacher’s wealth, without his permission’ ;—also in 
Viramitrodaya (Samskara, p. 491), which also explains 
paribhokta as one who lives upon the Teacher’s property, 
without his permission.’

c
Medhatithi (P. 169, 1. 16)— ‘Samskarta...ghatakah,~

This is a clear reference to Manu 5.51—

=3 strati: it

This verse is quoted in Samskdramayukha (p. 42), 
which explains 1'paribhokta’ as one who eats food without 
presenting it to the Teacher;— and in Smrtichandrika 
(Samskara, p. 120) as forbidding the decrying of the 
Teacher by the Pupil himself ; it explains ‘ paribhokta ’ as 
‘ one who makes use of the Teacher’s property without his 
permission.’
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V E R SE  CCII

, This verse is quoted in Madanaparij ata (p. 107);—  
and in Viramitrodaya (Samskara, p. 461).

V E R SE  ccm
This verse is quoted in Viramitrodaya (Samskara, 

p. 461), where ‘ prativate ’ is explained as ‘ that place to 
which wind reaches from the place where the Teacher is 
sitting’ ;— ‘ Anuvate ’ as ‘ that place from where wind blows 
towards the Teacher ’ ;— at neither of these places should the 
Student s it ;— ■ Asamshrava ’ is that place from where any- 
thjng spoken is not heard by the Teacher,— sitting in such 
a place, he should not say anything addressed to the Teacher.

This verse is quoted also in Madanaparij ata (p. 107),
■where the following notes are added:— ‘ Prativata’ is 
‘ wind that blows from the teacher towards the pupil’; at 
such a place the Student shall not s it ; as there is the danger of 
the fire of the teacher’s anger issuing forth that way;—
‘ Anuvdta ’ is wind blowing from the pupil towards the 
teacher; there also he shall not sit; as he is likely not 
to hear the words of the teacher;— ‘ asambhave ’ means unless 

, ’ permitted by him.

V E R SE  ccrv
This verse is quoted in Madanaparijata (p. 107);—  

and in Viramitrodaya (Samskara, p. 462) where 
‘ phalakam ’ is explained as Kasthanirmitam dirghasanam,
‘ a long seat made of wood ’, a bench :— also on page 491, 
where it is quoted in support of the view that the prohibition 
contained in verse 198 must refer to cases other than those of 
carts and conveyances. It further adds that though the 
riding on conveyances drawn by ox etc. is prohibited,—  
yet the sanction accorded here is in view of the possibility 
of such riding in abnormal times of distress. It is interesting

i W ' j  (fiT
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to note that no such scruples have prejudiced Medhatithi, who 
apparently belonged to a part of the country where riding 
on bullock-carts is permissible ; while the author of 
Viramitrodaya belonged to a part of the country where 
such riding is prohibited, e.g. in Mithila.

It is quoted in Smrtichandrikd (Samskara, p. 120) 
as sanctioning, in certain cases, the sitting of the pupil with 
the teacher.

V E R SE  CCV

4 he first half of the verse is quoted in Parashara- 
madhava (Achara, p. 306), in support of the view that 
the grand-teacher ’ also is to be treated like the teacher— 
in Viramitrodaya (Samskara, p. 462), where ‘ ani- 
srstah ’ is explained as ‘ aniyuktah ’, ‘ not permitted and 
‘ svangurum ’ as ‘ uncles and other relations

This verse is quoted in Apardrka (p. 54), which 
explains anisrstah as not permitted — in Samskdra- 
mayukha (p. 4 6 ) ;— and in Yatidharmasahqraha (p 
34).

V E R SE  CCVI

This verese is quoted in Viramitrodaya (Samskara, 
p. 462), where ‘ vidyaguru’ is explained as ‘ teachers 
other than the Achdrya ‘ nityd ’, as ‘ holding for all 
time , - svayoni , as uncle and the rest ’,— ‘ hita ’ as dhar- 
matattva, ‘ the essence of M o r a l i t y a n d  in Yatidhar- 
masangraha (p.34).

V E R SE  C C V II

‘ Achdrye ’■ is construed as qualifying ‘ guruputris ’ 
according to Medhatithi, who explains the two terms as ‘ the 
teacher’s son who imparts instruction for a few days during 
the absence of the teacher ’.— Another reading, suggested by



Medhatithi is ‘ dryesu ’, explained as ‘ duly qualified Brahmanas ’ 
(Medhatithi, Kulluka and Govindaraja) ;— ‘ virtuous ’ (Nara- 
yana and Nandana);— ‘ older in .age ’ (Viramitrodaya).

This verse is quoted in Viramitrodaya (Samskara, 
p. 462), where we have the following explanations:—
‘ Shreyahsu ’ means ‘ those possessed of superior learning and 
other qualifications ;— ‘ dryesu ’ means ‘ older in age — ‘ guroh 
svabandhusu ’ means ‘ the teacher’s uncles and other relations 
— and in Yatidharmasahgraha (p. 34).

V E R SE  C CV III

. ‘ Yajfiakarmani ’— Medhatithi, Govindaraja and Niira-
yana construe this with ‘ shisyah ’, and explain the phrase 
‘ Yajfiakarmani shisyah ’ as ‘ student of sacrificial ritual 

’ (and other Vedic subsidiaries) ’ ;— Nandana construes it with 
‘ adhyapayan explaining the phrase as ‘ who imparts 
instruction in sacrificial ritual — Kulluka and Raghavananda 
take it by itself, explaining it as ‘ who happens to be present 
at a sacrificial performance

‘ Adhyapayan ’— ‘ Teaching ’ (Medhatithi) ; ‘ Having
the capacity to teach ’ (Kulluka, also Viramitrodaya).

This verse is quoted in Viramitrodaya (Samskara, 
p. 462) where ‘ adhyapayan ’ is explained as ‘ capable of 
teaching ’ ; and the construction is explained as yajfiakarmani 
guruvanmanamarliati ’— i. e., ‘ at a sacrificial performance, he 
deserves to be honoured like the Teacher ’ ;—-thus agreeing on all 
points with the explanation given by Kulluka.

V E R SE  C C IX

This verse is quoted in Viramitrodaya (Samskara, 
p. 462) as providing exception to the general rule of the 
preceding verse, which declares that all that is done for the 
teacher should be done for his son also ; and the present verse
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