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Notes

B N,

I. Explanatory

In the body of these notes, the more important of the
various interpretations set forth by the commentators has been
noted ; and in this respect much help has been derived from the
foot-notes supplied by Buhler and Burnell-—Hopkins in their
respective translations —but their most important feature of
the notes consists in the references made to the verses of 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. -

Mitaksard on Yajfiavalkya—Ed. by S. Setlur.

1
4 2. Viramitrodaya—Calecutta Sanskrit Préss, 1815.

3. Viramitrodaya==Paribhisi—Chaukhambha 8. Series.
4. Do. Samskira Do.
5. Do. Ahnika Do.
6. Deo. Puja Deo.
i Do. Rajaniti Deo.
8. Deo. Laksana Deo.
9. Deo. Vyavahara Do.

10. Parashara-Madhava-~ Achara— Bibliotheca Indica

Series. )
11. Parashara-Madhava—Vyavahara Deo.
12, Do, Prayashehitta Do,

~
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Jimutavahana—Dayabhaga—Calcutta Series, 1867. !
Rajanitiratnakara—Manuscript with writer. 4
Vivadaratnakara—Bibliotheca Indica Series.
Smrtisaroddhara—Chaukhambha Sans. Series, 1911.

Kalaviveka—Ed. Pramathanath Tarkabhtsana, Cal-
cutta.

18. Vidhanaparijata—Fd. Taraprasanna  Vidyaratna,
Calcutta.

19. Madanaparijata—DBibliotheca Indica.

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

21. Nirnayasindhu—Venkateshvar ~ Press—Ed. Maha,
Shivadatta Sambat 1965.

22. Aparirka—Anandashrama—IEd. 1903.

23. Smrtikaumudi (Devanitha Thakura)—Darbhanga.

24. Purusarthachintaimani—Nirnayasagara Press, 1906. .

25. Gadadharapaddhati—Kalasara—Bibliotheca Indica,
1904.

26. Nityacharapradipa—DBiblio. Indica, 1903.

27. Shraddhakriyakaumudi-—Biblio. Indica, 1904. i

28. Shuddhikaumudi—Biblio. Indica, 1905,

29. Varsakriyakaumudi—Biblio. Indica, 1902.

30. Danakriyakaumudi—Biblio. Indica, 1903.

31. Haralata—Biblio. Indica, 1909.

32. Danamaytkha—Vidyavilas Press, Benares, 1909.
33. Shuddhimaytkha—Litho, Benares, 1879.

34. Shantimaytkha " L 1879.

35. Utsargamayikha— * ,, 1879.

36. Pratisthamayukha—Shri o+ Venkateshvar Press,
Bombay, 1914, :

«
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8.
38,
39,
40.
41,
49,
43,
44,
i
46.
47,
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Vyavaharamayilikha—Ed. Gharpure, Bombay, 1914.
Nitimaytukha—Litho, Benares, 1880. ‘
Samskaramaylikha—QGuijrati Press, Bombay, 1913.
Acharamaytkha—Gujrati, Press, Bombay, 1915.
Kalamadhava—Bibliotheca Indica, 1890.
Prayashchittaviveka—IEd. Jibananda, Calcutta, 1893.
Samskararatnamala—Anandasharma Series, 1899.
Yatidharmasangraha— Y o 1908
Krtyasarasamuchchaya—Bombay, Sambat 1972,
Smrtikaustibha—Nirnayasagar Press, Bombay, 1909.

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

Dattakamimansa—Calcutta—(old, undated).

Dattakachandrika  Do. do.
Dayakramasangraha.
Gootrapravaranibandhaktdamba—Mysore  Oriental

Library Series, 1900.

Nityacharapaddhati—Biblio. Indica, 1903,

Smrtichandriki—Samskara—Mysore Oriental Li-
brary Series, 1914.

Smrtichandriki—Ahnika—Mysore  Oriental  Li-
brary Series, 1914.

Smrtichandriki— Vyavahara—Mysore Oriental Li-
brary Series, 1914.

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

Nrsinhaprakasha— Ahnika—Manuscript ~ (Sanskrit
College Library, Benares).

Nrsinthaprakashar—Shraddha—Manuscript  (Sanskrit
College Library, Benares).



MANU SMRITI—NOTES é ;‘IJ

‘ . 59. Nrsinthaprakisha—Kalanirnaya—Manuseript (Sans- o

krit College Library, Benares).

60. Nrsinhaprakasha—YVyavahara—Manuscript  (Sans-
krit College Library, Benares).

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

62. Do. Karmavipaka. Deo.

63. Dé. Vrata. Do.

64. Do. Dana. Do.

65. Do. Shanti. Do.

66. Do. Tirtha. Dao.

67. Do. - Pratistha. Do. .

68. Hemadri-Chaturvargachintimani—Dana—Bibliothe ca

Indica. 4

69. Hemﬁ(h'i——Chaturvargachintﬁmm)i—;-Vram——-Biblio-
theca Indica.
70. Hemadri—Chaturvargachintaimani—Parishesa (Kala) »
Bibliotheca Indica.
71. Hemadri—Chaturvargachintamani--Parishesa (Shrﬁd.-
dha) Bibliotheca Indiea.
72.  Hemadri—Chaturvargachintimani—Prayaschitta Bi-
bliotheca Indica.
*73. Samskaradipaka—Raj Press, Darbhanga, 1903.
774. Krtyakalpataru—Incomplete Manuseript, in the Dar-
bhanga Raj Library (Vyavahara Sec.)
75. Vyiavahara-—Balambhatti—Chaukhambha Sanskrit
Series,



Adhyaya 1

RS
VERSE L

‘ Pratipijya’—has been taken by Kullika to mean also
after ‘mutual = salutations’; and he has taken ‘yathanya-
yam’ with ‘abravit’ Sarvajiianariyana takes it to mean
‘pratyekam pujayitva’, having honoured them severally’.

Medhatithi (p. 1, 1. 18) curiously aseribes the asser-

- tion ‘ atha shabdanushasanam’ to Panini, not to Patafijali.

. P. 2, 1. 4—appears to favour the Prabhakara view in

regard to the Shastrarambha (vide Prabhakara-Mumaisa).
But on p. 73, 1. 26, the Bhatta view is also accepted.

P.2, 1. 12— Whatever Manu said &c.,’ agdafesaraga &e.
—This text occurs in several Sanhitas 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'—smsat astft &c— The
second half of this verse is quoted by Buhler (XIV) as ngfafiveg
Fesiis et g wgeEdta, 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, aaf¥freg
geiiw amamgera,’ ‘ 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.

L,
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P.3,1. 11.— Having paid their respects’, &ec.—ufgs .,
aai=ag— he commentaries on this expression throw a curious
light on their own relative antiquity: Medhatithi explains it °
simply as—medt  meE@agamEaRs g sqAwaiw gan
fafgar qur gaf¥ar ; 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 %ar to
the former. Kullika has tried to tone down the anomaly by
explaining wf@gsa as fran a=a: qat gear— They offered the
gatafter they had themselves received the ga1 due to themselves;’
and Raghavananda goes a step farther and explains a9r=rE® as
_itsa gAY smEdiat @ aneR g arEgan

P. 3, L. 13.—The word rsi: means the Veda’—The word
“ rsi” is explained by Medhatithi as a synonym for the Veda, :
and in his Bhigya 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 SgarFgatsat aa:

VERSE IT

‘O blessed one,” wnag—The title W@/ means ‘ one who
possesses Bhaga! What ‘bhaga’ stands for isthus described in
the Visnupurana quoted by Kullika—° 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; wemvawarg—This refers to the
‘mixed castes’ described under Discourse 10.

P. 3, L 24—For a3: J reads ®3u: which would be
construed with @¥ataag "

P. 3,1 25—for mfag (L 25) J, and Mand. rightly read
sfag
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P. 4,1.3—These castes being similar &c. seara amrg :—

This is Manu, 10, 6, where Medhatithi says—a& @ear ga s,

AqsEan .., qEETHEWI, WFA wFE: Agal e — ‘ 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,’ s=sa®—Does this refer to
the author’s Smrtiviveka from which he has quoted in his
comments on 2, 6 below ?

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

¢« account found in the Pur@nas, 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.

VERSE IIT

‘Vidhanasya  svayambhuvah —Buhler has  trans-
lated this phrase to mean ‘the ordinance of the self-exis-
tent’ ,—evidently taking ‘ Swayambhuval’ as standing for
God. This, however, is incompatible with the interpretation of
all the commentators, according to whom ‘ Svayambhuval’ 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 janother explanation—" activity
handed down by immemorial tradition.

- *Aprameyasya’—Though other commentators are satis-
fied with rendering this epithet as meaning ‘unfathomable,’
2 -

» *



Medhatithi imparts to it a special significance by explaining it
as ‘not divectly knowable, but to be inferred, as the foundation
of the Smrti.

¢ Karyatottvartha’ —‘the purport and nature of the
soul” (Kuolla)— the true purport’ (Medhd, Govinda and
Nand.)

It is noteworthy that Medhatithi hag supplied, under verse
11 below, a totally different explanation of this verse,

VERSE IV

The injunctions and prohibitions in the Institute are the
work of Prajapati himself ;—He taught them to Manu, who
composed the ‘ordinance’, and taught it to the sages, among
whom was Bhrgu, who was commissioned to relateit to the sages ;
and the ‘ ordinance ’ in its present form is what was related by
Bhrgu to the sages at a later time—7V4de Bhasya on 1.1 and 1.56,

VERSE V

‘Tamas’ is generally taken here in the sense of the
‘Root evolvent’, only Ragh. taking it in the sense of the
Vedantic ®rat ; he is supported by Sayana who explains the
term similarly, under his explanation of Rgveda 18. 129. 3.

P. 8, L. 8—(1) aa sn#ftq (Rgveda 10. 129. 3)—Siyana sup-
plies a somewhat different explanation: g% wnq afwg s
away wRwIYEs @ wEy | wear afwsfe, g SR s
firw Fra] qar aRar sSAVMEET Jag G 198 | W1 AR wad
‘o’ | ‘ava’ wesaqatIteaEqw |

As a Vedantin, Siiyana identifies @®&_withlamar |

VERSE VI

 Mahabhitady—Here again Raghaviananda, the Ve-
dantin, is at variance with the other commentators, and takes
it in the sense of Ahankdra’ atd not in that of ‘the
Elemental Substances &, :

¢
L
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¢ Pradurasit’— assamed a body of his own free will,
not in consequence of his Karma’' : (Medha.,, Kulli., Govinda,
Nanda) ;—‘became discernible’ :  (Nara.)—° became ready to
create’: (Ragha.)

The 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 Sankhya.

VERSE VII

Stuksmah :— unperceivable by the external senses’: (Ku-
llaka). But this would be a repetition of atindriyagrahyal’;
Jence Govinda renders it as ‘who is perceivable by subtle
understanding only; and Ragha— who is without parts’'—
which is , as Kullika makes out to be, the meaning of
‘avyaktah.

Sarvablhutamayah—Medhatithi has offered two ex-

«  planations : (1) ‘entirely taken up by the idea of creating
things’, and (2) ‘whose modification all things are’. The latter
explanation is practically accepted by all the commentators,

' Udbhabau—* Assumed a body *: (Medha. and Govinda)

. or ‘shone forth’ (alternative suggested by Medhatithi) ; ‘appeared

in the form of the produets’ : (Kulla.)=—‘ became discernible ’
(Nandana).

Medhatithi, P. 10, 1. 7— Tatha cha Vaishesikal ' ;—The -
sitra quoted is Gautama’s Nyaya-sitra, 1.1.16. It seems that
even so early as Medhatith’s time * Nyaya ’ and Vaishesika ’
were used as convertible terms, :

VERSE VIIL

(3) Abhidhyaya—Accordiag to those who interpret the
process here as ‘described in accordance with the Saikhya’,
this 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, Buhler
has translated this as ‘ waters’, using the plural form in consi-
deration of the plural form of ‘ @pal’ 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 (acc. to Medha); the Paramatman
(according to others.)

Abhidhyaya— 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 do
some act by merely willing it.

Medha. P. 11, 1. 6— anyebhya idamuchyatz—This
is an idiomatic expression used in the sense—‘ This that is
urged is spoken, as it were, to others—it does not concern ug,—
it has no bearing upon what we have said.’

VERSE IX

Burnell remarks that this ¢ Egg’ does not belong to the
Sankhya philosophy. The explanation of this, in accordance
with that philosophy, is thus given by Medhatithi, under verse
11— Sarvatah  pradhanam p:rthz'vyddibkﬂtoqodttau
kathinyamets andarupam sampadyate. :

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

Jajne svayam Brahma—a) ‘ He himself was born as
ooy - P €
Brahm#’, or (b) ‘ Brahma himself was born. :

There has been a great deal of ¢onfusion in the mind of

~

¢ ©
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a W}nch would have been avoided if the figurative character of
the term had been recognised. -
Medha. P. 11. 1. 22 ¢ Anidamparebhyah— &e. —CHt.
what has been said in the Bhiisya 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.” Tt is this want of consistency that
has led Medhatithi to regard the whole of this discourse as
purely arthawada.

VERSE X

. Apo nara &e—This explanation of the name ‘ Nariyana ’
is found in Vignu Purana I, and also in the Mahabharata,
3.189.3.

Tt is curious that Medha. reads ‘naral’ (instead of ‘naralh’)
and adds a somewhat forced explanation of the elongation
of the initial vowel in ‘n@’.

Medha. P. 12, 1. 6—Bablrumandulomakah—These
apparently are three other proper names—* Babhru’, * Mandu ’
and ¢ Lomaka’,—which stand on the same footing as ‘ Vashi-
stha.

VERSE XI

Karanam—Ragha. takes this to refer to the above-men-
tioned ‘ Egg’, the undifferentiated root-cause. All others take it
to mean the Supreme Soul.

Sadasadatmakam— Existent because cognisable = by
means of the Vedic texts, and non-existent, because uncognisa-
ble by the ordinary means of perception’. (Medha.,, Govi. and
Kulli.) ; —* real, in the shape of the cause, and unreal, in the
form of the Products’ : (Nandana.)

The relationship between Nariyana (Virat) and Purusa
appears to be based upon the Purusasukta, where--Purusa is

~
L d
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deseribed as born from Virat. The Shatapatha Brahmana . g
(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.
Medha. P. 13,1. 1— Mahato haikaro &c.—Cf. Sankhya-
karika, 38.
y w  Vishesal’—Why these are called * vishésa * is
thus explained in the Sankhyatattvakavmudi—
g wgrgafs Rder: —men Sree gaee | gwmE-
FOfly dy g a@sgEmEm gEar s
- TR | dsHft qEEEmIAsTIEATAr Ry
g wqar’ g FraR) smEnfr § wengRart
werEmgwit  aggaR—gf ‘sRdwe’ guar
lﬁ Jrege | (]

VERSE XII

Parivatsaram—Kulli. alone takes this to mean ¢ a year
of Brahma’; all others take it in the sense of the ordinary year ;
Cf. Shatapatha Bra. 11. 1. 6. 2. ‘ .
Dhyanat—DMedhatithi’s  robust intellect again asserts .
itself : The Fgg broke, not because the indwelling Brahma willed
it, but because of its full development ; and this coincided with
Brahma’s wish to come out.

VERSE XIV-XV

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 S0 pro-
miscuously used, that the comentators have been led to have
recourse to various forced interpretations, with a view to bring
the statement hercin contained into line with their own philoso-
phical predilections. Medha, Kulla, Govi. and Régha. take

~

L] L}
.
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it-as describing the three principles of the Sankhya—NMahat,
Ahankéra and Manas ; but finding that the production of
Ahankara from Manas, or of Mahat (which is what they
understand by the term ‘ mahantam dtmdanam ’) is not in
conformity with the Sankhya 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
¢ Ahankdra ’ was produced ‘ from Manas * (* manasaly ’) it is
not easy .to see. Similarly, the ° atman’ from which
Manas is deseribed as being produced, Medha. explains as the
"Sankhya ¢ Pradhana’, and Kulla. as the Vedantic © Supreme
Soul’,

«  Buhler remarks that according to Medha. by the particle
‘ cha’ ¢ the subtile elements alone are to be understood. ’

This does not represent Medha. correetly ; his words
heing— awsga Fraaizs agadenaca e =,

In order to escape from the above difficulties, Nandana
has recourse to another method of interpretation,—no less
forced than the former. He takes ‘manas’ as standing for
Mahat, and ‘ mahantam atmanam ’ 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 of parts of the body of the Creator himself,

VERSE XVI

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

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

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

~»
. .

.,



: 14 MANU SMRITI—NOTES @L

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 (6) 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 ‘a@tmamatra’ stands for °the 4
spiritual atom as opposed to the elementary,—not reflexive
elements of himself.

VERSE XVII

L]

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,—wvsz, the organs and the
elemental substances, Kull. 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 Medhd., 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 aq
(«mmﬁ)‘lﬁaﬁt: gyar: @iy gmf w3 swafa e
—as set forth by Medhatithi. But if af gaf refers to
ghgmify, then there should be an accusative ending in wWagan
in order to make it the object bf =werafta, It isin view of this
difficulty that the Bhasya has put forward amother construction
by which ggawis the nominative and afimfa  (gfganf)
the objective of the verb swafea, _
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VERSE XVIII

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 Medhatithi :—
(2) According to Govi. and Kulld. the verse means—‘From
Brahman are produced the gross elements, together with their
functions, and the Mind, which is the producer of 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
o Nanda.—" As that body of Hiranyagarbha, though through
e 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
cqses—agIPa yaify il gr—waw gyl waad: Sg—ahEE
sy ag Wiyl

Medha. himself offers a second explanation.

VERSE XIX

The * seven ’ are made up of—(1) FEgoism, the five subtile
elements and the Mahat (Medha,, Govi. and Kulli.);—(2) Atman
instead of Mahat (Nard. and Nanda.) Medha. notes another
enumeration suggested by ‘others’—(1) The five organs of Per-
eeption, (2) the five organs of Action and (3), (4), (5), (6) and
(7) the five grosq elemental subs#ances.’

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

3 ~
» L 3
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VERSE XX .

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

VERSE XXII

. The meaning of this verse, which Buhler attributes to
Medha.,,is one that the latter has not put forward at all. His expla-
nation is somewhat different, as will be clear from the translation.
‘He has however noted an explanation by ¢ others’, which is
rightly rendered by Buhler 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.’

VERSE XXIII

There are two explanations of this verse, supplied by
Medhatithi :—(1) ‘ For the sake of the accomplishment of the
sacrifice to Agni, Vayu and Surya, He produced the Veda,’
and (b) ‘ Out of Agni...... He produced the Veda’;—the latter
being preferred, for reasons adduced in the Bhasya.

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

.. Medhatithi (p. .19, 1. 9) ‘Asmindarshans’—ete, This
vefers to the passage in the Mahabhasya (Nirnayasagara edition,
Vol. I, p. 265, 1. 18). &

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

Do. (p. 19, L 11) ‘ Dohananchadhyapanam ’—In this
case TR¥: would be the Dative form, :
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VERSE XXIV

! Medhatiths (p. 19, 1. 21)—1It is interesting to note that
even so late as Medhatithi’s time, the Lunar Mansions were
counted from Krttika onwards, and not from Ashvini as in

the more recent astronomical systems. (See Thibaut on
‘Indian Astronomy’ in Indian Thought Vols I) ;

This verse is quoted in the Gadadharapaddhati—
Kalasara, p. b, as describing the creation of time and its divi-
sions ;:—also in the Kalamadhava (p. 45) as describing the
creation of time by God; it reads ‘ vibhaktim’ for * vibhaktih.

VERSE XXVI

The term ‘ dharma’, as Burnell rightly remarks, stands for-
. aman’s whole duty, including both secular and religious duty.’

The other ‘Dvandvas’ are Kama (Desire)—Krodha (An-

ger)—Raga (Attachment)—Dvesa (Hatred)—* Ksut (Hunger)

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

' VERSE XXVII

¢ Vinashinyah *—because liable to change into gross
substances (Medha,, Govinda and Kulliika); 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 far ;—Govindaraja
and Kullika make it serve the purpose of setting aside the
notion that the creation was accemplished by Brahman without .
the help of the principles’;—and Nardyana holds that it is
meantto lay stress upon tHe non-eternality of atoms ;—Nandana
has ‘solved the difficulty by placing this verse after verse 19.

-
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VERSE XXVIII

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 by
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 ae
number of undesirable contingencies. According to Medhatithi,
creation is due to the joint action of the three causes—(1) the
being’s past acts (2) God’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.

VERSE XXXI

¢ Lokavivyddhyartham’—in order that the inhabitants of
the worlds might multiply (or prosper)—(Medhatithi; Govin-
daraja and Kullika);—*in order to protect the world by means
of the castes, and to make it prosperous’ (N arayana).

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.

VERSE, XXXII
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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"@ans 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 His own
Male form.’

VERSES XXXIV—XXXYV

These are quoted in Hemidri-Dana, p. 242, as describing
the ‘ munis’, sages. It reads ‘dustaram’ for ‘ dushcharam’,
and ‘angirasam’ for ‘angirasam’.

VERSE XXXVI

¢ Maniin '—The name ‘Manu’ here stand for that Being
whose function it is to create all creatures and to maintain the
entire world during a manvantarae, and apparently belongs to
the office. Some Mss. read ‘munin’.

¢ Devamakayan’— Classes of gods’ (according to Nandana
and Narayana) ;— abodes of gods’ (Medhatithi, Kullika and
Raghavananda) the last of these suggests also the meanmg
‘servants of the gods’.

VERSE XXXVII

‘ Pitrnam ganan’—The ‘pitrs’ 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.

- VERSE XXXVIII

¢ Rohite’—This is the name of the wiolet-coloured
pillar of light that appears in the’sky, in the manner of rain-
bows, generally attached to the solar disc, but sometimes in
othier parts of the sky also. Another name for it, according to
Govindaraja, is ‘shastrotpate’. Buhler says it is an imperfect

»
-
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rdinbow which appears to be straight” But from the descrip~
tion given by Medhitithi and Govindardja it would appear. to
be a phenomenon quite different from the rainbow, though
Medhatithi says that the only difference between the to is that
while the one is curved, the other is straight.

Medhatiths, p. 25, 1. 12—* Megha abhrodakamarig)yo-
tihsanghatah—In modern Sanskrit ¢ abhra ’ has become
a synonym for ‘elouds’—* abhram megho varivahal,’ says the
Amarakosha. Up to the time of Medhatithi at any rate the
distinction between ¢ ablra’ (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 Chhandogye Upanisad,
also makes ‘the personality become ‘megha,” after having
become ‘abhra’. i

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

VERSE XLI

¢ Yathakarma'—Here we have a distinct enunciation of
the Law of Karma.

VERSE XLIII

‘ Ubhayatodatah—A compound difficult to explam 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.

VERSE XLV

The two halves form two distifict sentences. So Burnell ;
but Buhler takes the whole as one sentence, =~ =~

-
. T
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VERSE XLVI

. Medhatithi takes ‘udbhijjah sthavaral’ as the silbject, and
“bijakandaprarohinal’ as the predicate of the sentence. Buhler

reverses this,
VERSE XLVIII

Burnell represents Medhatithi to explain ‘ guchchha-
gulma’ as ‘one root and many roots’. This is not fair.
What Medhatithi says is that the names ‘ guchchha-gulma’
are applied to clusters of short-growing creepers which may
have one root or several roots.” Kulliika 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. b

' VERSE L

‘ Bhiita,’ —here stands for the Ksétrajna, the Conscious
Being ensouling the body—according to Govindaraja and
Kallaka.

‘ Natyam '—qualifies ‘ ghore’; ‘ Ever ternble according
to Medhatithi, Govindaraja and Narayana, -the last, along with
Nandana, however, suggests the reading ‘ntye’ meaning ‘in thls
eternal samsara.’

VERSE LI

¢ Karmatmanah’-—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 ‘ shaririah ’; what he means is that
the Beings are called * sharirinah’ not because the Body is their
natural accompaniment, but because they become eqmpped
with them in consequence of their acts,

-
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VERSE LIV ;

©
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Govindarija and Kullika make this out to be the descrip- -
tion of the Maha-pralaye, and the preceding verse of the
Intermediate—Khanda—pralaya.

Sarvabhiitatma—stands for the Sankhya ‘Pradhana’ ;—
according to the second explanation put forward by Medhatithi;—
according to the other explanation, accepted by Govindarija
and Kullika, the term stands for the Supreme Self of the
Vedanta. :

: VERSE LV

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 Kullika, it describes
the process of transmigration. When 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 Tt
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-
eomes clothed with a new physical body which accompanies Tt
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 of 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 His 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 visible shape,—
1. ¢, the shape of the Created Universe,’
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VERSE LVIH

‘ Vidhivat '— With due attention’ Medhatithi and
Govindaraja);— according to rule—with due ceremonies’
(Kulluka)

In connection with the authorship of the Smrti see Bhasya
(Printed edition, Gharpuré, 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’ * Kéchat'.

Pardashara-madhava (Achara—p. 106) quotes this verse
in support of the view that the Smrtis are the work of 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 1mmutable charactel of
Dharma.

VERSE LIX

This Verse is quoted by the Apararka (p. 4) with a view
to show that the writer of a work often quotes himself,—and
wherever ®geaefia occurs, it is Manu’s own words that are
quoted, not those of Bhrgu, the compiler.

VERSE LX

With this verse ends the Introductory Section of the

work, describing the Origin of the Law and the authorship of

the ordinances,

VERSE‘ LXIV

¢ Nim@sa’—(1) The time taken by one wink of the
eye, or (2) the time taken'in the distinct pronouncmg of one

syllable.
4 »
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‘Tavatal’—in the Accusative necessitates the supplying
of the Transitive verb widyat, ‘ one should know’. Nardayana
and Nandana however favour the nominative form * tavomtah
which obviates the necessity of adding any words.

Cf. in this connection Wilson’s Visnu-Purina—Ed.
Hall, Vol. T, pp. 47-50. !

24 MANU SMRITI*—NOTES

VERSE LXV

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

VERSE LXVI

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 Kalaviveka (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 Pitrs; 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 Amavasya is the dark fortnight,
and from Pratipat to Purnamdsi is the Bright Fortnight.’

VERSE LXIX

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

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

C
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VERSE LXXI

* - Burpell remarks—“ According to the commentators
the translation should run thus: “The four Yugas just reckon-
ed (consisting of) twelve thousand years are called a Yuga of
the gods.” This is the translation adopted by Buhler -also.
What is not quite accurate is the statement that such a trans-
latlon is “according to the commentators”’—when we find
that_,accordipg to Medhatithi at least, the meaning of the verse
is as it is represented by Burnell in his text. Medhatithi says
explicitly—* dvadasha-chaturyuga—sahasrant  devayugam
nama kale styarthah’.

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

o 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.

VERSE LXXIII

‘ Punyam’—Medhatithi takes this not merely as an epi-
thet of ‘ahalk,’ but as constituting a distinct sentence by itself.

VERSE LXXIV

Of the second half of the verse, two explanations have
been mentioned by Medhatithi and Kullika: (1) “on waking
from sleep, Brahma creates the Manas (4. e, the Mahat); and
(2) ‘ He employs his own Manas (Mind)in creating the world’.
Govindaraja adopts the latter explanation only; Nardyana and
Nandana aecept the former only. Nandana takes ¢ Manas’ as
standing for Mahat, Ahankare and Manas,—and Sadasadat.

makam a5 ‘pwwtmzmm
SEC.EYAR/ >
/ AA‘\’\AN,(/Q \'\" .

4‘3’\7 5, %
(e $)
Chig N REE e e LY



MANU SMRITI—NOTES @L

VERSE LXXVI i

. Medhatithi fowes the Sankhya doctrine on Ma.nu, whose .
words clearly favour the Vaishesika view.

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

~ other elementary substance, proceeds from Mahat.

VERSE LXXVIIL

‘ Aditah’—(a) ‘after the Mahapralaya’ (Kullika);—
(b) ‘after the Khandapralaya’ (Govindaraja and Narayana);
(c) ¢ Before the creation of the Egg’ (Nandana).

 VERSE LXXX

‘ Kridan’—cf. Brahmasutra—* Lokavattu lilakaiwa-
lyam. 'This idea of creation being a ‘sport’ for God is
common in Hindu Theism. '

VERSE LXXXI

Dharma with its ‘ four feet’ is a common idea in Hindu-
ism. In VIIL 16 we have the picture of Dharma as a ‘ bull ’;
its ‘four feet’ have been variously identified :—(a) according
to Medhatithi, they represent the four principal sacrificial
priests—Adhvaryv, Hoty, Bralman and Udgaty ;—(b) he
also suggests, along with Nandana, that they may stand for
the four castes ;—(c) they have been held by Medhatithi, Kul-
lika and Narayana to stand for the four means of acquiring
ﬁlemt—-—Tapas, Jhana, Yajiiomand Dana;—(d) and last, they
have been identified by Medhatithi with the four kinds of
speech descubed in Rgveda 1. 164. *45— Three being hidden
in the cave and the fourth being spoken by men.”

L 4
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¢ Satyam’—Though included in ‘ Dharma, this has been
mentioned separately, for the purpose of showing its special
importance. The Apararka (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—Paribhasa, p. 50.

VERSE LXXXII

~ This verse also has heen variously interpreted :—(c)
According to Medhatithi it means that during the 7réta,
Dvapara, and Kalz cycles, ‘ Dharma fell off from the serip-
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, arenot to be taken as pertaining to the  three cycles
respectively ;—(b) according to Kullika, Narayana and Ragha-
vananda, the meaning is that during the three eycles, by reason
of unjust gains (‘a@gamat’) Dharma successively loses one
foot ete, 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
‘ 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-cycle there
were no scriptures, it is now said that during the other three
cycles, Dharma ¢s determined by the scriptures,—and it
diminishes successively in each age by one quarter.’
This verse is quoted in the Viramitrodaya—Paribhasa,
p- 50. :

VERSE .LXXXIII

* Quarter by quarter '—The natural meaning is that men
lived for 400 years duting Krta, 300 years during 7reta,
200 years during Dvapare and 100 years during Kali. But in
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view of the assertion in the Chhandogya Upanisad of a man
having lived for 1600 years (3. 16. 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 pasrt; some die while
they are young children, others on reaching youth and others
on attaining old age.’

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

VERSE LXXXIV

Medhatitha (p. 39,1. 5)—* Dirghasatresu’—See: Mimansa-,
St 6. 7. 31-40 and Shabara on 6. 7. 37—afg g agma:
‘ firga:’ (u. e, the three days of the Gavamayana), 7 qe@w: |
afy & ¢ frga’, @ ogegwa: | qen RRageag g |
[This is the frta mentioned by Medhatithi in line 6.] Which
of the two is to be taken as g is explained by Shabara on
6. 7. 38, where the conclusion is that the term &=@T should be
regarded as fr.

Medhatathi (p. 39,1. 12)—Shatashabdashcha bahunamea-
su pathitah’—e. g, Kausitak: Upa. 2. 11; Isha Upa. 2 ;
Mahanarayana Upa. 6,—in addition to the passages quoted
by Medhatithi himself.

VERSE LXXXV

Buhler translates the verse to mean that the diversity of
Dharma 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
enferiority of one age to the ofher.

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

c
o
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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, but for characteristic. -

This verse is quoted in Hemadri—Parishésa—Kala,
p. 657 ;—and in the Smrtichandriki—Samskara, p. 27.

VERSE LXXXVI

This  verse is quoted in Hemadri-—Parishesa—Kala,
p. 657, where ‘Tapas’ is explained -as ‘ Krchchhra, Chandra-
yana ete, and ‘jhana’ as ‘dhyana’ ‘ meditation’;—in the
Viramitrodaya—Paribhasa, p. 48 ;—in the Smrtichandrika—
Samskara, p. 27, which explains ‘param’ as ‘the most
important;’—and in the Krtyasarsamuchchaya, p. 86.

VERSE LXXXVIII

v Cf.10.75 et seq.
This verse is quoted in Parasharamadhave (Achara,
p. 135) in explanation of the term ° satkarmabhiratah’
of Parashara’s text, under which we have quotations from
Visnu, Vashistha and Yama, deseribing the qualifications of
the ‘pupil’ to be taught;—in the Viramitrodaya—UParibhasa,
p. 45,—and in the Nrsimhaprasada—Samskara, p. 160.

VERSE LXXXIX

* This verse is quoted in the Viramitrodaya—Paribhasa,
p. 45, which reads’ saktim, and explains ‘ visayesu’aprasaktim’
as ‘control of the sensesy and in the Nrsimhaprasada,
Samskara, p. 73b.
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XC

This verse is quoted in Parashara-madhava (Achara,
p. 416), in support of Pardashara, verse 63;—and in the
Viramatrodaya—~Paribhasa (p. 45), which explains ¢ Vanak-
patham’ as ‘trade’ and ‘Kusidam '’ as ‘lending money
on interest’.

XCI

This verse is quoted in the Viramitrodaya— Paribhasa,
p. 45;—and in the Varsakriyakaumudi (p. 568), which
explains ‘Prablul’ ‘as Brahma,’ and ¢ Anasuyaya as ‘ withous
dishonesty.

VERSE XCIT
See 5. 132.

VERSE XCIII

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

- VERSE XCVL

- Medhatithi, (p. 41, L. 20)—' Parasparopakarat’—e. f
Bhagavadgzta——

; R, WIAGATAA @ AT WIAAEG A |
QERITFATATER: WY QHATET |}
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VERSE XCVIL

‘ Krtabuddhayah — who know the Veda and its meaning
(Medhatithi, Narayana and Nandana);— ‘Knowing the truth’
(Sarvajfia-narayana and Ramachandra),— who recognise the
necessity of doing what is prescribed in the seriptures’ (Kullika);
—‘determined’ (Raghavananda).

VERSE XCVIII

¢ Brahma —stands here for the Highest Spiritual Being ;
and not for the Veda, as Burnell understands it to mean, even
after entertaining doubts on the matter. All the commentators
*agree in explaining the phrase ‘ brahmabhiuyaya kalpate’ as
‘becomes fit for being liberated—by being absorbed into

« Brahman, the Supreme Self.

VERSE XCIX

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

VERSE C

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

VERSE CII

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

Anupirvashal ;—" Incidentally’ (Medhitithi);— in due

order’ (Ramachandra).
5



i
MANU SMRITI—NOTES E ;l y

VERSE CIII

This verse is quoted in the Mitaksard (on I, 3)—along
with another verse from Manu (2-16)—in support of the
view that, though all the three twice-born castes are entitled to
study the Dharmashastra, the Brihmana alone is entitled to
teach it. In support of this it also quotes a text from Shaikha
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 Smertichandrika (Samskara,
p- 10) which reads wvidvadbhili for °shisyebhyah’ and
explains it as meant simply to exclude the Shiidra only.

{ ]

VERSE CIV

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

VERSE CVII

: G"Imadosau cha karmanam’— The desirable and un-
desirable results of actions ’ (Medhatithi, Govindaraja, Kullaka
and Nandana) ;—* the prescribed acts’ (Raghavananda and

Narayana).

VERSE CVIII

‘ Atmavan’— Desiring the welfare of his soul’ (Medhatithi
and Kullika);— ‘of excellent disposition’ (Govindaraja);
‘endowed with firmness’ (Naryana);— believing in life after
death ’ (Raghavananda).

This verse is open to two®explanations :—(A) ‘dchara’
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.

v
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«  The apparent inconsistency in the former is explained by
the statement made by Medhatithi (p. 45, L. 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 Madanaparyata (p. 11-12)—It explains Dharma
of verse 108 as ‘the aptrva 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 @chara’,— 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 @chara stands, not for Custom, but for Right Behaviour.

VERSE CXVII
See 12. 51 et seq.

VERSE CXVIIIL

¢ Deshadharma’ —is local custom,e. g. the ¢ Holaka’ 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 thes .
whole trouble regarding the first Discourse has arisen from the
efforts made by commentators—Sanskrit and English—to °
read in the verses a systematic account of one or the other of
the two well-known systems of the ‘Sankhya’ and the
‘Vedanta’. Hopkins himself finds it ‘difficult to bring such
verses as 53 ff. into harmony with the Sankhya doctrine” But
has Manu himself anywhere told him that he was expounding
things in accordance with the ‘Sarkhya 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.




Discourse 1l
P e

VERSE I

r

¢ Hrdayenabhyanujiiatah’—The term ‘hrdaya’ stands for
the heart—conscience. The phrase stands for what is spoken
of later on, in verse 6 below, as ‘@tmanastustih. Medhatithi
has suggested that ‘Ardaya’ may stand for the Veda. ;

Medhatithe (p. 48. 1. 15).  Mimansatah.’—This refers
to Mima. Sa. L i—2 ¢ Chodanalaksano artho dharmah.

This verse has been quoted in the Parasharamadhava
(Achara, p. 80), in corroboration of 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-
navhyanwjiiatah’ means the samething as ‘Yam aryal
prashamsonts’ in Vishvamitra’s definition—It is quoted in
Hemadri (Vrata, p. 10), which explains Ardayenabhyanvynatah
as ‘which is definitely known in the mind, for certain,’ and ‘advesa-
ragibhih’ as ‘persons free from improper love and hate’;—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
Veda ;—* 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 Veda ;—' advesa-
ragiblih, free from such love and, hate as are conducive to evi:
this is meant to indicate that Dharma is that which is not

. conducive to any undesirableeffects ;—" hrdayenabhyanwjnatah

indicates that Dharma is conducive to all that is good; as it is

L,
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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 Smyrtichandrika (Samskara, p. 13);
and in the Nrsimhaprasade (Samskara, p. 156).

VERSE 11

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 prashastd’—Because leading to new births, and
obstructing Final Release.

Medhatithi, (p. 50, 1. 27)—Vishvajit-nyaya—see Mima.
i, 43, 1916,

VERSE II1

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

‘ Vratans’—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 ’—accordjng to Nandana,

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

.
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VERSE VI

Cf. Apastamba, 1. 1. I. 1—3; Gautama, 1. 1—4 and
28. 48; Vashistha, 1. 4—6; 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 ‘Smyrtishils,
as standing, not for ‘Smrti’ and ‘Shila, but for ‘Smrti’ as
qualified by ‘Shila, this being ‘freedom from 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.

Kullika has explained ‘ SAzla’ 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, Govindardja
and Kullaka) ;—or to cases not covered by any of 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)—Vishvagita’—See Mima. Si.
4. 3. 15—16.

Medhatithe (p. 57, 1. 20)— Kvachidarthavadadeve '—
for an example, see Mima. Si. 1. 4. 29.

Medhatiths (p. 60, 1. 29)—* Kartrsamanyat’—This refers
to Mima: Sa; 1. 3. 2. '

e



G

Medhatithi (p. 62,1, 2)—Yatha aghars devatavidhil'—
Shabara on Mima. 8. 2. 2. 16 says—[ =1 | araafier daar-
faf: 1 ga g Sealsat RA. . grgae EdaEnERaiy—gdaaar-
W qGERF Faar

Medhatiths (p. 60, 1. 7-8) ‘ Tulye shrawtatve’—Though
in regarding both{the Shruti-rule and the Smrti-rule to be
equally ‘Shrauta, ‘ Vedic—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—awiz., that in case of conflict between Shrut: and
Smrti, the latter is set aside in favour of the former; while
according to Kumarila, there is option. .

Medhatithe (p. 63, 1. 1)—* Veshvajstyadhikaravat'—See
Mima. Si. 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 y
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

38 MANU SMRITI—NOTES

pieces.

Medhatithi (p. 64, 1. 4)— Indriyanam &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 Vidhana pariata (vol.
II, p. 511) in support of the ‘authority of Sadachara, as bearing
upon the propriety of IFFATITW ;-—also in the Smytikawmuds
(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 distinet from the
Smrti, are an authoritative source of our knowledge of Dharma.
It is interesting to note that it reads Agfaefamiaar in place of
sreAacgiala 4.

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 Veda ;—° achara’ such as the tying of the
bracelet and so forth ;— and ‘ Gtmatusts’, 7. e, when there are
several options- open to us, it is our own satisfaction that
dhould determine the choice of one of them;—also in the
Nrsimhaprasada (Samskara, p. 17b) ;—and in Hemadri
(Vrata, p. 17).

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

‘Vedahy’ is the collection of Mantra and Brahmana texts,
as defined by Apastamba;—* akhilal’, 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 7ot to the Atharva’,
whiéh 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 Tuld@purusa 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
whatis ¢ Adharma, ‘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,—
‘Tadwvidam’, those learned in the Veda; 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.—

* Smrts, the Dharmashastra. compiled by Yajilavalkya and
others.—‘ Shila’ implies the thirteen qualities enumerated by
Harita—uviz, Faith in Brahman, Devotion to Gods and Pitrs,
Geentility, Harmlessness, Freedom from jealousy, Freedom from
harshness, Friendliness, Sweetness of speech, Gratefulness, Kind-
ness for sufferers, Sympathy, Calmness. This ‘Skila’ differs from

“ Achara’; it stands for'the negative virtues, the awoidance of
wrong, while the former stands for the positive active virtues ; thg
doing of right—' Achdra’, the tying of the bracelet during
marriage and so forth—'Sadhunam atmanastusiil’, whenever
doubt arises regarding what is right, what determines the question ¢
is the ‘self-satisfaction’ of those that are * Sadhu,’ «. e., have their
minds replete with the knowledge of the Veda and the impres-
sions gathered therefrom ; 7. e, that course is to be accepted as
‘vight ’, which commands the unanimous approval of the said
persons ;—such is the explanation suggested by the Kalpatar.
In support of this view we have the following passage from
the Tasttiriya, velating to cases of doubt regarding Dharma,— 5
‘ 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 Pasrisat ‘Assembly’—Or

‘ sadhinam’ may be construed with ‘@charah’, which would
imply the authority also of those ‘good men’—men free from
all evil qualities,—who are not ‘learned in the Veda’; so that
for superior Shiidras, the practices of their forefathers would

be authoritative—* Self-satisfaction’ is the determining factor
in the case of options ; but this is an authority for the man
himself, not for others. ;

40 MANU SMRITI—NOTES

’ 'VERSE VII
- This verse is quoted in Hemadri (Shraddha, p. 207.)

©
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: VERSE VIII iliae

i ‘Iddm '—The Shastras (Medhatithi, Govihdarﬁjé,, Kul-
lika) ;—the ordinances of Manu (Nara@yana);—the various said
sources of the knowledge of Dharma (Nandana). *

VERSE IX

This verse is quoted in Hemadri (Vrata, p. 14) ;—in the
Viramitrodaye (Paribhisa, p. 61), which explains that ¢ anw-
tamam sukham’ stands for the rewards that are spoken of in
connection with each act ;—and in the N7 rsymhaprasada (Sams-
kara, p. 16b).

VERSE X

¢ Amamamsye— not to be called into question’ (Buhler,
ace. to Medhatithi) ‘ Trrefutable ’ (Burnell, improved by Hop-
kins into ‘ not to be discussed’).

For an interesting discussion regarding the sigasmaragass-
9 attaching to the Veda, the reader is referred to Vatsyayana’s
Bhasya on the Nyayasatra 2.1.58-63.

Medhatithi (p. 69, L 4) ‘Sarvasvare tv vivadante’—
The Sarvasvarais an Tsti 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—uwiz., the fulfil-
ment of his wish to go to heawen without any - hindrance,
whenever he may die. : ke

This has been quoted by the Mitaksara under 1.7, in sup-
port of the view that the name ° Smzti’is applied to the
Dharmashastra. ’ o

VERSE XI

- .. Hetushastrashrayat S Relying upon- the argumentative
science of the Bauddhas, Charvakas &e’ (Medhatithi);—Relying

L,
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on methods of reasoning directed against the Veda’ (Kul-
lika and Narayana).

The argumentative person is always decried : seee. g. 4. 30,
where the ¢ Hatuka’ is described as not fit to be honoured ;
the ¢ Hetuka’ is mentionod in 12. 111 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 Mutaksora on 3. 301,
p. 1384). '

‘Nastiko vedanindakal’—see Parasharamadhava (Pra-
yashchitta, p. 494) 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 Bauddha, Jasne and other treatises ;—
this has been described by Yajfiavalkya 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 Stins.

This verse has been quoted in the Smytichandrika
(Samskara, p. 4) which reads ‘ubhe’ for ° mile and explains
it as ‘Shruts and - Smyts’; for ‘shrayat’ it~ reads
‘ shraya’.

VERSE XII
The first half of this verse is precisley the same as that of
Yajiiavalkya 1.7. ‘
¢
VERSE XIII
¢ Vidhiyate’ —Medhatithi puts forward a second explana-
nation of this, :

<



EXPLANATORY—ADHYAYA II 43

VERSE XIV

This verse is quoted in the Smyrtichandrika (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, 7. e.
the two are to be regarded as optional alternatives.

It is quoted also in the Nrsimhaprasade (Samskara,
p- 13b.)

VERSE XV

¢ Samayadhyusite’ ;—The dawn (Medhatithi),—or that
tyilight which comes after the departure of the night (Ibid. and
Govindardja) ;—the time when neither the sun nor the stars
are visible (Kulltka).

This verse has been quoted by the Madanaparijata
(p. 175) as indicating the two divisions of the time
‘ before sunrise ’;—these- two divisions being ‘ Anudita’ and
¢ Samayadhyusita! 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
¢ Samayadhyusita’ as that time in the morning when the stars
have disappeared, but the sun has not risen.

The same authority defines the ‘udsta, ‘ sunrise, as that
when the mere streak of the sun is visible, not-all its rays.

It is quoted also in the the Nrsimhaprasada (Achara, p.
326) ;—in the Samskararatnamala, (p. 2) as laying down
the two times for Homa, and it reads ‘ homah ’ for ‘ yajnah’;—
in the Acharamayukho (p. 65) as laying down the time for
the morning Homa ;—and in the Nityacharapradipa (p. 410.)

' VERSE XVL

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

L,
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Burnell remarks—‘ In Vedic times the reception of out-  °

siders into the community was, to a certain extent, recognised,
and ceremonies (e. 9. the Vratyastoma) were in use f01 thl%
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purpose.

Tt 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 becomé excluded by reason of
the omission of certain obligatary rites ; and it was not meagt
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 Shastra.

Tt is quoted also in the Viramitrodaya (Samskara, p. 512)
to the same effect—also in the Apararka (p. 14);—in the
Smyrtichandrika (p. 18.) which explains ‘Neséka as the Garbha-
dhana sacrament and * smashana ’ as the ¢ after-death rites ;—
and in the Varsakriyakawmudi (p. 574) as implying that the
rites are to be performed for the Shudra also, but without Vedic
Mantras.

Medhatiths (p. 73, 1 26)—Acharyakaranavidhing
svadya Jadhyayanamdhmacha Here both the Bhat{a and
the Prabhakara views of Shastrarambha are accepted by
the writer. ‘

VERSE XVIIL :

The Aparirka quotes this verse along with verses 19, 21 to

93, as indicating the views that the ‘black antelope’ is to serve as a

mark of the ¢ yajniya 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 Madanaparijata (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 Sharkha
define * Aryavarta’ as that tract ‘where the black antelope roams’;
which, according to Manu (2.23) is the characteristic feature of
the * yajmiya désha’ *land fit for sacrificial acts .

This verse is quoted in Hemadm (Vrata, p. 27),—in the
Viramitrodaya (Paribhasa, p 55), which explains that the
epithet ‘ devaniriipitam, ‘ created by the Gods,’ is only meant
to be eulogistic,—in the Danama yukha (p. 7),—and in the
;S'ctmsluaramayukka (p. 4).

VERSE XVIII

Medhatithi (p. 75, .. b)—-Karanagrahandt.—When a
custom or 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. Sa. 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.g. 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 :— " Paramparya’ is the same as ‘parampard’, ‘Tradition,
—1. ., that whose beginning cannot be traced ;— this precludes
the dllthOl'lty of modern customs;—‘antarala’ 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.

QL
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VERSE XIX .

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 Smrtichandrika (Samskara
P. 17) which reads ‘ Anantaram > and explains—it as  slightly
less important’;—in the Viramatrodaya (Paribhasa, p. 56), which
adds the following notes :—Matsya, Viratdesha,—Parchala’
the Kanyakubja and adjacent countries,—Shurasena, country
about Mathura,— anantarah’ slightly inferior ;—in the
Danamayikha (p. 7.) and the Samskaramayukha (p. 4),
which have the same explanations as the Viramitrodaya.

VERSE XX

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

VRRSE XXI

‘ Vanashana’—-This is the name given to the place where
the river Sarasvati 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 Smytichandrika (p. 18), which
explains ‘vinashana’ as the place where the Sarasvati has
disappeared ;—in the Viramitrodaya (Paribhasa, p. 56)
which locates ‘ Vinashana’ in the Kuruksetra ;—in the Dana-
mayukha, (p. 7)—and the Samskaramayukha (p. 4).

VERSE XXII
This verse is quoted inathe Smrtichandrika (Samskara
p. 18);—in the Samskaramayukha (p. 4), which explains
‘Tayoh’ as standing for the Himavat and the Vindhya ;—and
in the Viramitrodaya (Paribhasa, p. 56).
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VERSE XXIII

¢ 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 explanatlon given by Medhatithi 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.

Medhatithe (p. 76, 1. 26)—"S h&m)ddln'lcaﬂ'omé '—in
Mima. Sa. 1-2-26; and the next sentence ‘ gtaddhi kriyate
ztyuchyate is from Shabara on that Sttra,—the whole sentence
bemg——— atat (1. e. shakyats kartumits) hi kriyate ityuchyate,
na cha vartamanakalah kaschidasts yasyayam pratinir-
deshal.

¢ Mlzchchadeshastvatalparah —Note the liberalised
interpretation of this provided by Medhatithi. Burnell curiously
enough regards this to be an ‘order to dwell in this land’.
There is no ‘order’ to dwell in the Mléechchadesha. The
countries to be inhabited having been defined and all beyond
these being designated as ‘Mléchhadesha’, fhe term °these
countries’ of verse 24 refers, as Medhatithi clearly points out,to
Brahmaivarta, Madhyadesha, Brahmarsidésha and Yajfiiyadésha;
and the order to dwell contained in verse 24 also refers to
those, and not to the * Mléchchhadésha’, which is ‘beyond
these.’

This verse is quoted in the Smrtichandrika (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 avhilable ;—in the Viramitro-
daya (Paribhasd, p. 56), which explains ‘ Yajnisyah’ as  fit for
sacrificial performances’, and ‘Mlechcha’ as ‘unfit for sacrificial
performances ;—and in the Samskaramayikha (p. 4).

-
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VERSE XXIV s

This verse is quoted in the Apararka (p. 6) as permitting .
the Shitdra to reside, for the sake of livelihood, in ‘Mlzchcha’
countries also ;—in the Viramitrodaya (Paribhasa, p. 56),
which explains ‘orete’ as livelihood ’, ¢ karsital ’ as ¢ in difficul-
ty’; and the compound ‘writikarsital’ as ‘one who is in
difficulties regarding livelihood ;—and in the Samskaramayii-
kha (p. 4). :

VERSE XXV

¢ Dharmasya '—Govindaraja alone takes this to mean
‘ spititual merit ’; others agree in taking it as ¢ duties’. A

Medhatithi (p. 78,1. 28)—'Iha panchaprakaro dharmaly
“—This view is here attributed to the author of the Smytivivarana.
Kulliika quotes the Bhavisyapurana to the same effect.

¢

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

VERSE XXVI

‘ Vaidikash karmabhih’—The term ‘vendike-karma’ :
here stands for Vedic mantras;—or for rites prescribed in
the Vedd. Both explanations are found in Medhatithi and
Govindaraja ; Kullika notes only the latter explanation.
© This verse has been quoted in the Viramitrodaya
(Samskara, p. 132) as laying down the necessity of performing
the Samskaras. Here also both the above explanations are
noted—It éxplains the term °‘sharira’ in the compound
¢ Sharirasamskarah’ to: stand for the constituents of the
body—" In this world antl 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
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' perform such sacrifices as the Ka»ir7 and the like, which bring
desirable results in the world, in the shape of rain, children
and so forth.—It is quoted in the Smrtichandrika (Samskara,
p. 36), to the effect that sacramental rites are performed with
Vedic Mantras in the case of the Twice-born persons only; it
adds that these sacraments are called ‘pavana’, ‘purificatory ’
of the person, because, performed with Vedic Mantras, they
serve to destroy sins.

EXPLANATORY——ADHYAYA IT

VERSE XXVII

Medhatithi (p. 80, 1. 8)—G'r'hyasmrmbhyo——vaeatowz/am
—see Ashvalayana Grhg/a Su. 1-13-14. i
- Medhatiths (p. 80, L 10) ¢ Mekhala badhy Jale —see
Gautama, 1-15.
~ This verse has been quoted by the Mitaksara 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. :

Tt isalso 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 Apararka (p.
925), as indicating that the sacraments are meant for the Twice-

. born only, on the ground that they have béen mentioned after
the injunction of Upanayana which pertains to the Twice-born
only. Ttis quoted in the Smrtikaumudi (p. 48), which notes
that the term ‘Samskara’ (Sacrament) connotes destruction of
son or Impurity.

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

? ‘homath’ includes the GarbhadMana and other rites that are
accompanied by libations into fire ;—and in the Samskara-
ratnamald (p. ) to the effeet that Homa is to be performed by
the Twice-born only ;— ‘ baijika’ is such impurity relatmg to

>
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the semen-ovule as is due to the intercourse having taken .
place at a forbidden time—* Ga@rbhika’ 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
‘womb’ cannot be the effects of any sins of the child, the
‘ znah’ 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.

VERSE XXVIII

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

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

¢ Tyaya’— Ijya’ here stands for ¢ the offering to the
gods, sages and Pitrs’ (Medhatithi, Govindaraja, Kullika and :
Raghavananda) ;—or ‘the Pakayajfias’ (Narayana and Nan-
dana). ‘

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

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

<
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offers the Vaishvadeva offerings, which latter, on this. account,
cannot be regarded as c;«mc’mhcftt;ory of the food that has
been cooked. :

This verse is quoted in the - Vzmmztrodaya (Samskala,
p- 140), where the words are thus explained :— Svadhydya’
stands for the learning of the Veda ;— Vrata’ for the Savitri
and, other observances ;—‘ Tratvidya’ for the knowledge
of the meaning of the three Vedas ;— Ijya’ for the worship-
ping of the gods and others ;— Brahmi’ for related to
Bralman, through the knowledge of that Supreme Being.

VERSE XXIX

‘Hz'ram/a-madhwsarpzsam —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.’—Bubhler.

* Mantravat)—The mantras are those uqed by his own
sect or his gurus,

. Hopkins has the following note here :—* This commen-
tator’s (Medhitithi’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 so; a modification of meaning
that would somewhat affect the amount of cmtlcmm dev. oted to
the text before Medhatithi’s day.” \

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

This verse has been quoted by Raghunandana in his

Smytitattva (Jyotis, p. 648)—dealing with the Jatakarma
Sacrament, ;—also in the Madanaparijate (p. 353).

L,
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This verse is quoted in the Purusarthachintamans (p. -
433) as laying down the time for the ‘Birth-sacrament’;—
in. the Samskaramayukha (p. 23) which adds the following
notes—* Vardhana’ is cutting ; some people have held that
no significance - attaches to the masculine gender of ¢ prrusah’;
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 Npsimhaprasida
(Samskara, p. 31 b);—in Hemadri (Parishésa, 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 Samskararatnamala (p 831) to the effect
that the rite is to be performed before the. cutting of the
umbilical cord;—and in Swmrtichandrika (Samskara, p. 49)
to the same effect ; it reads ‘purusam " for  purusah’ .

Viramstrodayo (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.
Tt quotes it again (p. 403) in support of the view that Manu hav-
ing prescribed the sacraments of Namakarana, Niskramana,
Annaprashana, Chuda, Upanayana and Keshanta, for the
male child,—adds a verse (2. 66) to the effect that ‘all this is to p
be done for the female child &e. &e,—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 Jatakarma, and explains ‘wvardhana’ as

! cqatting.’ (o
VERSE XXX

‘Dmﬁamyam dvadashyam ’— The tenth or twelfth: d‘ly
of the month *—~Medhatithi, who also notes and rejects the
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o explanation———‘ after the lapse of the tenth or twelfth day—i.e.,
‘on the lapsing of the period of impurity’—which is -1ccepted by
* Kullgka.

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 pertonned on the 10th or 12th day (tithi) of the
month.

The verse is quoted in Madanapdfr yyata (p. 855) dIso,
where however no explanation is given—and in’ Nirnaya-
sindlh (p. 371), where it.is added that what is meant ‘is that
the naming of the Brahmana 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- ~fir: st day s—and the
second half of the verse lays down substitutes.

This verse is quoted in Samslca/mmayulcha (p- 34),
which adds that ‘dashamyam has been taken as ‘ dashamgyam
atitayan?, ‘after the lapse of the tenth day’,—that no signi-
ficance attaches to the causal affix in ‘karayet’;—in Sams-
kararatnomald@ (p. 850), which adds that the causal affix
in ‘karayet’ has the reflexive sense;—in Nrsimhaprasada
(Samskara, p. 34a);—and in Srmtwhandmka (Samskara,
p. 52), which’ expl(uns miedning 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.

VERSE XXXI

This verse is: quoted ‘in éraoladharcq)addhatz (Kala-
sara, p. 217);—in Smytichandrika (Sainskara, 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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deprecation ;—in Nrsimhaprasade (Samskara - p. .346) g
and in Samskara-moyukha (p. 25). i

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-
kira, p. 242), where we have the following explanations :
‘mangalyam’ means expressive of auspiciousness; e.g., the name
‘ Laksmidhora’;— Balanvitam’ means expressive of bravery ;
e.g., the name ‘Yudhisthira’,—'dhanasomyuktom’, means con-
tasming terms expressive of wealth ; e. g, the name ‘Maha-
dhana’;— Jugupsitam’ means contarning « term denoting
depreciation; e. g, the name ‘ Naradasa’. : .

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. i

Parasharmadhave (Achara, p. 441) quotes it as also
the four typical names as—* Shri Sharma’ * Vikramapala,
Manaks Jaslzrésfki and, Hinadasa ;—it is quoted in Apararke
(p. 27) as laying down rules regcudmg the first part of the
name.

VERSE XXXII

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

Parasharamadhava  (Achara, p.. 441) quoting the
verse explains it to mean thate ‘sharman’ must be the suffixed
word to the Brahmana’s name.

Narayana and haghavandnda opine that the name
of the Brahmana must always contain the word - sharman



EXPLANATORY—ADHYAYA Ii 55

itself. But Medhatithi and several others hold that the name
should connote what is connoted by the term ¢ sharman.

The present day practice, however, follows the former expla-
- nation—*sharman’ being regarded now as the suffixed title to
every Brahmana’s name.

VERSE XXXIII

This verse is quoted in Pardasharamadhava (Achara,
p. 441), which cites the typical female name ‘ Shridasi.

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

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

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

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

VERSE XXXIV

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

Thefirst half of the verse is quoted in Parasharamadhava
(Achira, p. 442), and the second half in Madanaparijate
(p- 360) and in Viramatrodaya (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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Smrtichandrika (Samskara, pp. 5D and 57), which adds
that the ¢ Grha, ‘house] means the one in which birth has
taken place ;—in Gadadharapaddhats (Kﬁlaéﬁra, p. 218) ;
—and in Nrsimhaprasada (Samskara, p. 366).

VERSE XXXV

¢ Dharmatal’— according to Law’ (Narayana and
Nandana) ;— for the sake of spiritual merit’ (Kullika).

This verse has been quoted in Parasharamadhava
(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.”
Tt is quoted in Smrti-tattve (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 (irhyasatras. Ttalso -

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 Viramstrodaya (Samskara, p- 296), c
where it is explained that the presence of the particle ‘ va,’
“ or’, implies that the rite may be performed in the second
year also ; this latter is also sanctioned by a text from
Yama.

Madanaparijata (p. 34) also quotes it without adding
any explanatory notes—It is quoted in Smrtichandrika
(Samskara, p. 58) ;—in H smadri (Parishesa, p. 742);—
in Samskaramayukha (pp. 29 and 128), which quotes
Medhatithi to the effect that the term ‘dwijatinam’ indicates
that this rite is not to be performed for the Shudra ;—in
Nrsimhaprasada (Samskara, p. 36¢); and in Gadadhara-
paddhati (Kalasara, p. 219).
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Medhatithi has described this ceremony as that ¢ which

consists in the catting 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 Madanaparijata
(p- 361), which quotes Lokaksi (called Laugaksi in Smytitattva,
p- 653) describing the  Chiida’ as ‘aline of hair, towards
the right among the Vashisthas, on both sides among the
Atris and Kashyapas, and in five places among the Angirasas ;
some people keep a single line ; others only the top-tuft, shaped
like the leaf of the banyan tree /—and adds that the exact form
is to be determined by the Grhyasiutra of the man concerned.

VERSE XXXVI

This verse is quoted in Hemadrs (Parishésa, p. 745) ;—in
Gadadharapaddhati (Kalasira, p. 220), which = explains that
‘Upamayana is to be derived as ‘Nayanam eva nayanam’
and then the prefix ‘Upa’ added;—in Samskaramayukha
(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 Madanaparyata (p.17); and
in Parasharamadhava (Achara, 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.

VERSE XXXVII

Medhatithi (p. 90, L 15)—'Sarvasvare—See Mima. Si.
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 with
special ends in view.

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

Madanaparijata (p. 17) quotes it mentioning the said
assertions. ]

It is quoted in Hemadr: (Parishesa, p. 748);—in
Samskaramayukha (p. 12), as mentioning special results

~ to be achieved;—in Nrsimhaprasada (Samskara, p. 41 b);
and in Smrtichandrika (Samskara, p. 68).

Viramatrodaya (Samskara, p. 345) quotes it as deseribing
the Kamya options.

Nornayasindhu (p. 184) quotes it without comment.

VERSE XXXVIII

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

Kullika notes that some people have taken the pai'ticle
‘a;) ‘till,} in the sense of ‘until the beginning of .

This verse has been quoted in Viramitrodaya (Sams-
kiira, p. 342), where it is pointed out that the ‘sixteenth’ and
other years mentioned here should be counted ‘from conception,’
as in the case of the ezghth 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 f) 344, refers to the passage in
Medhatithi, where a Vedic text is quoted, which connects the
Gayatri, Tristup and Jagati metres with the Brahmana, the
Ksattriya and the Vaishya respectively ; and as under 36, so
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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 Gayatii
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 G'ayatri) that the force of the
mantra becomes weakened. Similarly twenty two years
correspond to the twenty-two syllables of the two feet of the
DPristup, 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 Pardasharamadhave (Achara, p. 446);
and in Madanaparijate (p. 36) as the outside age-limit
for Upanayana ;—in Hemadri (Parishésa, p. 751),
which adds that ‘@’ here denotes limit;—in Nrsimha-
prasada (Samskara. p. 41 b);—and in Smrtichandrika
(Samskara, p. 72), as laying down the secondary times for
the initiation.

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

VERSE XXIX

This verse is quoted in Pardasharamadhava, (Achara,
p. 446), and in Madanaparyjata (p. 36), where it is
explained that on the expiry of the limit mentioned in verse 38,
the boy becomes a ‘ Vratya,’ ‘apostate’, and can be invested
only after having become sanctified by the performance of the
Vratyastoma rite. Lile
“o\Madanaparijate (p. 36) goes on to add that the dumb
and the insane, as never fit for the sacraments, are not
to be regarded as ‘apostates’ by reason of the omission of ‘the

L,
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sacraments ; so that in the event of their having children these :
latter do not lose their Brihmana-hood or their right to the
sacraments, *

Viramitrodaya (Samskara, p. 347) quotes this verse
as from Manu and Yama both.

VERSE XL

This verse is quoted in Prayashchittaviveka (p.144);
—and in Smrtichandrika (Samskara, p. 73), which explains
‘Drahma-sambandha’ as ‘teaching and so forth,” and * aputah’
as those who have not performed the prescribed expiatory

T

rites.
Tt is quoted in Pardasharamadhava (Achara, p. 446) ;—
and also in Viramitrodaya (Samskara, p. 349), which explains
the term ‘ apuitash’ as ‘those who have not performed the
prescribed expiatory rites;’ and 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 ‘ Aputaih’.

VERSE XLI

¢ Ruru’—has been described by Raghavananda as ° tiger.

Medhatithi (p. 92, L. 11)—'Smrtyantara’—This refers
to Bodhayana, Grhyasutra, 2. 5. 16.

This verse is quoted th Apararke (p. 57) as laying
down that the skin of the Krspamrga, Ruru and Chhaga
should be worn as the ‘upper garment,’ respectively, by the
Brahmana, the Ksattriya and the Vaishya,
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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.

Modanaparijata (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 wupper garment:—in
Nrsimhaprasada (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 ¢riplication 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), Raghavinanda explains that as the bow-
string itself is a triplicated cord, no further triplication would be
necessary. l

The ‘Mumja’ grass, in Northern India called 7w, is,
as Burnell notes, the Sachcharum Sara of the botanists,

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

This verse is quoted in Pardasharamadhava (Achara,
p. 447) ;—also in Viramitrodaya (Samskara, p. 432), which
explains “Urivrt ’ not as twisted three-fold, but as ‘going round
the waist three times’;—in Nurnayasindhu (p. 189);—in

QL.
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Apararka (p. 58) ; in  Smrtichandrikd (Samskara, p. 79), !
which explains ‘¢rivrt as threefold «—in Samskaramayukha

(p. 87), which quotes Medhatithi to the effect that since *
bowstrings are made sometimes of leather, the author has
added the epithet ‘ Mawrvi’, ‘ Murva. grass’; in Samska-
raratnamala (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 ‘Samd’, not uneven, 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 Nrsimhaprasddf.w

(Samskara, p. 43 b).

VERSE XLIII .

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

Viramitrodaya (Samskara, p. 433) explains that the
term ¢ Mumja’ 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 Mumja, Kusha should be used,—(b) for the
Kshattriya in the absence of Murva, Ashmantaka, and (¢) 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 z}.nother view, according to which,
since the present verse mentions the Mufja 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 preseribed under the preceding verse
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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 te. the three, Munja,
Muwrva 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. e
*  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
Samskaramayukha (p- 37), which quotes Kullika’s ex-
planation;—in  Samskararatnamala (p. 193) as setting
forth substitutes for the girdle-zone; it adds the following
notes :—The term ‘@d¢’ is understood here, the construction
being ‘ Munjadyabhave’, ‘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 Nyrsimhaprasada
(Samskara, p. 43b);—and in Swmyrtichandrika (Samskara,
p. 80), which adds the note that ‘#rivrt’ means three-
fold’ ; and that ‘ Mufija ’ here stands for the Murva and other
substances specified in the preceding verse.

VERSE XLIV

This verse is quoted in Smrtichandrika (Samskara,
p. 80), which says that ‘¢7¢vr¢’ means ‘ made of nine yarns’;
—and in Nitydacharapradipa (pt 31).

It is quoted in Parasharamadhave (Achara, p- 448);
in Madanaparigate (p. 21)~—and in Viremitrodaya
(Samskara, p. 414);—also in Nirnayasindhu (p. 190) ;—in

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

‘ Urdhvawrtam '—This is thus defined by ‘ Sangraha-
kara) a writer quoted in Parasharamadhava and Madana-
parijata—‘ That which is twisted threefold by the right hand
moving upward '——. e. twisted towards the right.

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

VERSE XLV

This verse is quoted in Parasharamadhava (Achara,
p. 447);—in Madanaparijata (p. 22),—in Viramstrodaya
(Samskara, p. 436) ;—in Smrtitattva (p. 930), which
last points out- that the copulative compound ‘bailvapala-
shaw’ should not be taken to imply thai two staves have
to be taken up; because later on, in verse 48, we have
the singular form ‘daniam’;—in Nirpayasindhu (p. 189),
and Apararka (p. 57);—in Nrsimhaprasade (Samskara
p. 43b) ;—in Smrtichandrikd (Samskara, p. 77), which
adds that the text lays down optional alternatives ;—in
Samskaramayikha (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
Samskararatnamala (p.193), which, along with Mayukha
reads ‘paippala’ or ‘pailava,’ and adds that option is clearly
meant. '
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VERSE XLVI

This verse is quoted in Smrtitattva (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-
naparigate  (p. 22)p—in Viramitrodaya (Samskara,
p- 436), which last explains Keshantikah’ as ¢ Murdhapra-
manah’ ;—in Parasharamadhava (Achara, p. 448) ;—in
Apararka (p. 57);—in Nrsimhaprasada (Samskara,
p 43b);—and in Smertichandrika (Samskara, p. 78), which
explains ¢ Keshantikal’ as reaching up to the head.

L]

VERSE XLVII

¢ Anudvegakaral’— not frightening’ (Medhatithi and
Govindaraja) ;—Kullika does not explain the term;—'not
displeasing to the wearer’ (Narayana).

This verse is quoted in Parasharamadhava (Achara,
p. 448);—in Smytitativa (p. 930)—in Madanaparijata
(p. 22);—in Viramitrodaya (Samskara, p. 436);—in
Apardarka (p. 57);—and in Samskararatnamala (p.193),
which adds the following notes :—'Rjawvah, straight,—‘avranah,’
free from holes,— Saumyadarshanah, free from thorns,
etc,— A gnidusitah, burnt by fire.

VERSE XLVIII

This verse is quoted in Parasharamadhave (Achara,
p. 451), where it is explamed that the Sun is to be worshiped as
the sum total of the connotation of the G'ayatm-manﬁa
—and that one is to realise thdt he is one with that deity.
According to this authority the ° pamtyagmm means, not that
the boy is to ‘walk round the fire’ (as explained by Kullika
and Medhatithi), but that he should tend the fire; and it

L,
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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. : ;

Tt 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 bhaiksyanicharati’ stands for the Upasthana of the Sun
and ¢ pradaksina’ of the Fire;—in Madanaparijate
(p. 32) ; the latter explaining ‘ipsttam’ 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 ‘paritya-
gnim’; and points out that the three acts mentioned here
all form part of the procedure of ‘ begging.’

It is quoted also in Viramstrodays (Samskara,
p- 481), according to which also, ‘ ipsitam ’ means ‘what is
prescribed for each particular caste ’;—and the phrase  bhaska-
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 ‘ Yathavidhi’ as ‘accor-
ding to the rule laid down in the next verse.’ It adds that
all the three acts are subsidiary to the act of begging.

It is quoted in Apararka (p. 60);—in Samskara-
mayikha (p. 60) ;—in Smytichandrika (Samskara, p. 108),
which explains ‘ Yathavidhi’ as ¢ according to the ordinances’;
—and in Viramitrodaye (Vyavahara, p. 124 a).

VERSE XLIV

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

In the phrase ‘bhatksam charet’ the verb indicates
begging, as is shown by the objective term ‘bhauksam’s 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-
(vocative) form of the term ‘bhawvat’ 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 bhawati dehi’ and (c)
the Vaishya, ‘Dbhiksam dzhi 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 formule as noted in Madana-

parijata;—~Samskaramayukha (p. 60) quotes it, and lays
down the formula for the three castes as—(a) ‘bhavati
bhiksam dadatu’, (b) ‘bhiksam bhavati dadatw, and (c)

‘bhiksam dadatu bhavati’;—Smetichandrikd (Samskara,

p. 108), which mentions the formule as given in Madana-
parijata ;—and also Viramstrodaya (Vyavahara, p. 124).

VERSE 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-ceremony.

It is quoted in Smrtitgttva (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
Madanapariata (p. 34), which latter quotes it only with

1,
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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 Swmrts chandrika
(Samskara, p. 109), which adds the same note;—and in
Samskararatnamala (p. 288), which has the same remarks,
and notes that the first ‘va’ is meant to be emphatic—*nija’
means uterine,—" avamana’ means disregard, refusal to give

alms.

Vi%amitrodaya (Samskara, p. 483) aléo éxpla.ins that
this refers to the first ‘ begging’ (at the Upanayana).

VERSE LI

This verse is quoted in Swmrtitattva (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 Samskara-
mayukha (p. 61), which explains ‘Amayaya’ as that he should
not conceal the better quality of food obtained out of fear
that the Teacher will take it for himself ;—and in Smrti-
chandrika (Samskara, p. 113).

VERSE LII

‘Rtam’—* Sacrifice, an alternatwe explanation suggested
by Medhatithi and Narayana.

Medhatithy (p. 97, 1. 20)— Gunakamanayam ha, &e)
This refers to Mima. Sa. 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 ‘ichchhan’;—
in Parasharamadhava (Achara, p. 377) in support of the
view that facing of the south is not interdicted when done with
a special motive. Vidhanaparijata (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
gats 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—‘ @yusyam’ 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 ‘ yashasyam’ 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 ‘7¢@’ . e, the truth, should eat
facing the north.

VERSE LIIT

£ Nityam —This, according to Govindaraja, Kullika

Nardyana and Nandana indicates that the rule refers to house-

- holders also. The first half of this verse has been quoted
in Madanapariate (p. 327).



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

MANU SMRITI—NOTES

VERSE LIV

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’ cam
only mean being regarded as a deity. '

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

VERSE LV

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

This verse has been quoted in Viramitrodaya (Samskara,

p. 486) where  piijitam’ has been explained as:samskrtam’,
well prepared ;—and in Smytichandrika (Samskara, p. 114).

VERSE LVI

The second half of this verseis quoted in Piramitro-
daya (Samskara, p. 458); in Apararke (p. 61) in sup-
port of the view that by avoiding over-eating one acquires -
health ;—and in Smrtichandrika (Samskara, p. 115).
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VERSE LVII

. This verse is quoted in Piramitrodaya (Samskara,
p. 488) ; in Apararka (p. 156);—and in Smrtichandrika
(Samskara, p. 115).

VERSE LVIII

This verse is quoted in Viramitrodaya (Ahnika, p. 76),
where it is noted that according to Heémadri, 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
‘dvija ;—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 Yajnavalkya’s
text as standing for the Brahmana only, rather than the other way
about; as in this there is no stretching of the term ‘dwije’ 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, 1. 20-21)—“The mention of the
Vipra is not meant to be significant here. For special rules
for the Ksattriya ete., 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.”]
(PTranslation pp. 306-307) ;-—and traverses this argument, on
the ground that the present text is not injunctive of Achamanda,
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 ‘t7rtha’ for the Brahmana.

Proceeding with the explanation of the verse, Vira-

miatrodaya  adds— nityakalom’ meaning always; so that
. : :
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whenever achamana has got to be done, it should be done by
the Brahmana by : anyone of the three methods herein deseribed ;

and it adds that such is the ‘svarasa) ¢ inclination,’ of Medha-
tithi also, which clearly refers to Medhatithi, p. 100 L 2%
It goes on to point out, however, that the view of 1 many Digests
is that as far as possible the Brahmatirtha should be used,—
such being the implication of the qualification nityakalam,

which is more nearly related to the first option; and the other
alternatives are to be taken up only when the Braima tirtha
is disabled. — Kaya’ means ‘dedicated to Prajapati, and

T’rmdashz/ca ’ “ dedicated to the gods’ :

It goes on to add that, though there - was no poqsnblhty
for the ‘Pitrya tirtha’ to be employed,—it not being mentioneg
among those sanctioned,—yet it has been specially interdicted
w1th a view to indicate that the Pztryatwtha is never to be used,
not even when ey ery one of the three tirthas permitted is im- «
possible, through pimples and sores : so that i in such emergencies,
the ¢#rtha to be employed would be the Agneya and others.

o

This verse is quoted in Nityacharapradipa (p. 64 and
p. 253), which - notes -that ¢ Kayatraidashikabhyam’ is ‘the
secondary alternative mentioned in view of the contingency . of
there being a wound or some incapacity ‘in the ‘Brakmatirtha ;
~in Shuddhikawmudi (p. 339), which has the followmg :
note— Kaya’' is Prajapatya ; ‘Traidashika’ is Datva ; ‘natya-
kalam’ 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 Acharamayikha - (p. 20), which explains trai-
dashikam’ as dawam;—in Smytisaroddhara (p. 311), which
connects the negative particle ‘na’ with the whole of the second
line, and explains Drakma’ as the base of the angustha, ‘kaya’
as prajapatya, the base of the little finger, ‘traidashika’ as
dazva, the tip of the fingers, 4nd ‘pitrya’ the base of the index
finger;—and in Viramitrodaya (Paribhasa. p. 77), which
quotes ‘ Medhatithis’ explanation of the demvatmn of the term
‘ travdashekam,” 3
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-+ VERSE LIX

» ‘Angulzmule —*at the base of the httle ﬁnger (Kulluka,
Narayana and Raghavananda);— at the base of the fingers’
( Medhatltln and Nandana)

- Medhatithi (p. 101, 1. 8)—" Tathi cka Slz(mklzak’
Though Medhatithi appezus to be quoting the very words of
Shankha, the actual _passage from Shankha reads as follows :—

: w14 aﬁf’eamzé‘ dtgwenaifif: :
swgm& = a9t e fagd: |
syt fud 34 R adfges |
Here ‘Kaya’ is distinguished from ‘Prajapatya. Vira-
matrodaya also cites Medhatithi as quoting Shankha’s text.

This verse is quoted in Viramitrodaya (Ahnika,
p- 77), which offers the following explanation—* angustha-
mile ’ means. the lower part of the thumb; and on the palm-
side of thisis the ‘ Brahma-tir tha! ‘ 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 ¢ Duiva-tirtha,
—The term ‘ agrz’ is to be construed with ‘ aqguli, which is
the predominant factor in the compound ‘angulimule’—
‘ Putryam tayoradhah)—Here also ‘tayoh’ stands for the
two terms ‘aiguli’ and ‘angustha’; and the particular
‘anguli’ or ‘finger’ meant here is the ‘fore-finger; so that
the ‘Pztfrya—tw tha’ would lie ‘ below ’ the thumb and the fore-
finger.—The words of the text as they stand, if taken hterally,
do not yield any sense ; that is why recourse has been taken to
the more or less indirect construction, as explained above.

VERbF LX

lﬂedhatzthz (p. 101, ], 21)———‘ Kvachit smar yate -——Hop-
kms reiels in this connection to Mahabharata 13. 104 39

L,
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This verse is quoted in Swmartitattva (p. 178) ,—and
in Hémadrs (Shraddha, p. 992), which adds the following
notes :— Mulkham,’ the two lips,—the whole for the part—
the “holes ’ to be touched also are those connected with the
Sace, mukha;— @manam, heart or navel,—the Upanisads
describing the ‘@tman’ 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 ¢ @manam may .stand
for either the Zeart or the navel.]

74 - MANU SMRITI—NOTES

VERSE LXI

This verse is quoted in Viramitrodaya (Ahnika,
p- 66), where it is explained that what the epithet ‘ anwus-
nabhil’ means is that the water should not be heated by
Jire, as is distinctly stated by Visnu;—again on page 77, where
it is stated to be the injunction of Gchamana 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 ‘pragudanmukhah, this work has the
following note, criticising Medhatithi’s explanation:—“The
term pragudanmukhah must mean the north-east guarter,
on the strength of the declaration of Harita; and in the Shruti
also we see the term used in the sense of the north-cast—e. g.
in the passage referring to the branch of the Palasha tree—
‘ Praclimaharati, udichimaharati, pragudichimaharats’;
and also in Katyayanasiutra, where it is said— pragu-
dakpravanam dévayajanam, where the term  pragudak’
stands for the north-east. For these reasons the assertion of
Medhatithi—that  the term pr@gudak being never found used
in the sense of north-east, it should not be explained as such,—
must be disregarded. Medhatithi has explained the compound
pragudvivmukhal as a Bahuvrihi 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-
kawmudi (p. 339) ;—and in Hemadri (Shraddha, p. 983),
which notes that ‘anusnabhih’ is meant to prohibit the water
heated by fire.

VERSE LXII

This verse is quoted in Parasharamadhava (Achara,
P 221) ;—in Smertitattva (p. 335), which points out that
for the Shiidra, there is no achamana, as the verse stops
short at the Vaishya; so in the place of achamana, the

" Shadra should wash his hands and feet;-—this is clear from °

a text of the Brahmapurina;—and in Viramitrodaya
(Ahnika, p. 74), where it is explained that ‘antatah’ means
inside of the mouth; and hence what is meantis that there
should be no drinking of the water, which should only touch
the inner part of the mouth ;—such being the opinion of
Kalpataru. Tt 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, Viramitrodaya
notes Medhatithi’s explanation with approval on ...

This verse is quoted in Krtyasarasamuchchaya
(p. 46);—in Hemadri (Shraddha, p- 985), which adds the
following notes :—* Hyrdgabhih,’ reaching the regions of the
heart,—‘ Puyate’ acquires purity ;—* Kanthagabhih, just
touching the throat only,~~Dhiimispal, the Ksattriya;— pra-
shit@bhaly’, just taken into the mouth, -and not reaching the
throat,—* antatah, the affix ‘tasi’ has the force of the
Instrumental,—the term ‘anta’ meaning near requires a

G,
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correlative, that to which nearness | is . meant,—so that the
meaning is that the Shadra is purified by water- iea,qhing; that
point which is in close proximity to that which the water should *
reach for purifying the Vaishy&,——-—and as the tongue is the
point for the Vaishya, for the Shadra 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 V‘ushya :

It is quoted also in Samskararatnamala (p. 221). »

VERSE LXIII

This verse i quoted in Samskaramayukhao (p 39),
which notes that the non-compounding (in - ‘ prachina-avite
is a Vedic anomaly;—and in  Samskararatnamala

o ' o

VERSE LXIV

3 /'.\

This verse is quoted in Parasharamadhave (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 Nernayasindhu (p. 190).

It is quoted in - Smrtitattve (p. 934) which sa&s
that, as the use of mantras is essential, if a certain Grhyasitra
does not mention the mantra, it has to be borrowed
from another Grhyasitra;—and in Viramatrodaya (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 preseribed, one has to use.
the mantre that may be found mentioned in a particular.
Grhyasutra, This is what ‘mantravat’ has heen' explained to
mean, in Madanaparijate (p. 37 also.) 1
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oIt is quoted in Smrtichandrika (Samskara, p. 85) as
laying down the disposal of the sacred thread that has  been
“worn out ;—in S amskaramayikha (p. 39), which notes that the
meaning of the term ‘mantravar’ is that they have to be worn
‘with those same mantras that were used for wearing them
at -the Upanayana ;—and in Viramitrodaya (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-
cify the'pa,rticular ,mzfnt-ras to be used, these have to be taken
as laid down in other Grhyasutras. . :

VERSE LXV

0 This verse is quoted in Pum.sdrthachintdmani (p-444);
~in Hemadr (Shraddha, - p. 778):—in -Smrtichandrika

. (Samskara, p. 167) ;—in Samskaramayikha (p- 637), which
explains Doyadhiks as in the twenty-fourth year ;—and in
Samskararatnamala (p. 353), which explains rajanyabandhuh
as Ksattriya and Doyadhike as twenty-fourth,

. Another name for - the Keshanta sacrament mentioned in
Samskaramaytikha is ¢ Godana,) which has  been etymo-
logically explained as—gavah keshah-diyants chhidyante
yasmin, ,

~ This verse is quoted in Parasharamadhave (Achara,
p- 457), where it is said that this rite is what is called
; gOdina s—and in Apararka (p- 67), which adds that the
numbers here mentioned are to he counted from birth and
not from conception, for if the latter were meant, the
word used would have been ¢ garbhasodasha ’ like
* garbhastama. :

- VERSE LXVI

i Phis Verde'\in "»quoted m Smrtitattva (p. 926);~—in
quanapdm’jdta‘ (p: 362), where a@ure is explained as
Jatakormadikriya ; and yathakramam is to taken to mean

QL
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that there should ‘-be no deviation from the exact order of
se(juenee—such deviation necessitating expiation ;—in  Nirna-
yasindhu (p. 183);—and in Apararke (p. 30), which explainse
avrt as ‘kreya’, 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 Sarvaprayash-
chitta has to be performed.’

MANU SMRITI—NOTES

Tt is quoted in Vir amitrodoya (Samskara, at several
places, on pages 194, 255, 278, 317 and 403). On p. 194,
‘avrt’ is explained as jatakarmadikriya; and on the term
‘amantrika’ 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 Mimamsa Sutra 3. 8. 34-35, where it is declared
that the qualification of wpamshutva (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 Nuskramana, 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 ‘Annprashana’ 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 Jatakarma and ending with the
Keshanta ; whereby it is concluded that the Upanayana also
for girls is to be done ‘ without mantras ’; another view is noted,
whereby the pronoun ‘this’, ‘eyam’, in Manu’s text is taken
as standing only for the first five sacraments, ending with
Tonsure, so that Upanayana and Keéshanta 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 ‘eyam’ in the present verse
must exclude Upanayana,”—it is pointed out that all that



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— Brakmavadini’ and
‘ Sadyovadhi’ ;—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 Sadyovadhi, 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 _Madanap&m’jdtd, 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—DBrahmavadini and Sadyovadht; 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 Nrsimhaprasadae (Samskara,
p. 400);—and in Smrtichandrika (Samskara, p. 60) which
explains ‘@vrt’ as meaning the Jatakarma and other rites,
and adds that this implies that none of the rites is to be
omitted for the women. :

VERSE LXVII

¢ Vawwahikovidhih.—* Sacrament performed with Vedic
texts ’ (Nandana and Réaghavananda) ;—‘ Sacrament for the
purpose of learning the Veda’ (Medhatithi and Narayana).
11
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This verse has been quoted in Gadadharapaddhats
(Kalasara, p. 220) to the effect that for women Marriage
itself is  Upanayana ;—in  Smytichandrikad (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 Piramitrodaya (Samskara,
pp. 403-4), where it is discussed along with the preceding verse
(see note on 66). This verse has been taken as excluding
women from Upanayana 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 Upanaya.na,.
in the case of those women who are not Brahmavadinis.

Viramitrodaya proceeds to explain the verse to mean
that ‘vaidikal samskaral’— 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’; 1. 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 2
Mitaksara and other works adopt the reading ‘ cupandyani-
kaly smytal’ instead of * samskaro vaidikal smytah’, which
means that marriage rites serve the purpose of Upanayana
rite 5 so that marriage would be for women what U ‘panayana
is for men.

This verse is quoted also in Madanaparijata (p. 37),
which also adopts the reading ‘ aupanayanikah smrtah.

VERSE LXIX
- This - verse is quoted in Vidhanaparijata (p. 491).



VERSE LXX

‘ Laghuwvasah’—Lightly cothed,—clothed with washed,
and hence light, dress’ (Medhatithi);—" with clean clothes
(Kulltika) ;—* clothed in dress which is not gorgeous, 7, e. which
18 less valuable than the Teacher’s’ (Raghavananda).

This verse is quoted in Vidhanapdarijata, (p. 521);
in  Madanaparijata  (p. 99);—and in Viramitrodaya
(Samskara, p. 523), which having adopted the reading
mulem Fam  for aanwfegdsara, explains  that the
presence of the two words ‘a@chantah’ and ‘krtaposho’—
both of which denote Gchamana—makes it clear that the
achamana is to be done twice.

Burnell refers to Ch. XV of Pratishakhya of the
Rgveda.
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This verse is quoted in Smytichandrika (Samskara, -

p- 136), which notes that this ‘ Gchamana’ forms part of the
act of Reading;—in Samskaramayikha (p- 50) which has
the same note;—in Samskararatnamala (p. 315) ;—and
in Nrsimhaprasadae (Samskara, p. 47a).

VERSE LXXI

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 ‘ Brahmanjali’;—and in Smrtichandrika
(Samskara, p. 136). :

VERSE LXXII

This verse is quoted in Viramitrodaya (Samskara,
p- 455), where it is explained;that the ‘left’ and ‘right’ of the
second half stand for the left and right feet ; so that the meaning
is that the left foot of the teacher should be touched by the left
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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 Pardasharama-
dhava (Achara, p. 300).

The verse is quoted also in Vidhanaparijata (p. 521);
—in Apararka (p. 55), as laying down the ‘ feet clasping’
of the teacher ;—in Samskaramayukha (p. 46), which says
that *sprastavyah’ goes with ¢ gurucharanah’ understood ;
—and in Smytichandrika (Samskara, p. 103), which explains
the meaning to be that the left and right feet of the teacher
are to be touched with the left and right hands respectively.

VERSE LXXIII

Narayana and Nandana read ‘adhyesyamanastu gurum  *
ete,” which means—‘the pupil, proceeding to study, shall say
to his Teacher ete, ete.

This verse is quoted in Pardasharamadhova ( 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 be 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 Samskaramoyikha (p. 52);—and in
Smytichandrika (Samskara, p. 142), which explains
arame as ‘ should desist from teaching.’

VERSE LXXIV

‘ Vashiryats’—avasthitim na labhatz, ‘does not obtain any
standing ’ (Kulliika) ;—hecomes absolutely useless’ (Medha-
tithi) ;—‘is not understood’ (Govindardja and Narayana).
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This verse is quoted in Madanaparijata (p. 99):—in
Vidhanaparijata (p. 521) ;—and in Smetichandrika (Sams-
"kara, p. 136) in support of the view that the Pranava
should be pronounced at the close of the reading also.

VERSE LXXV

‘ Pawitraih *—‘Kusha-blades-—by which the seat of the
vital airs is touched’—(Medhatithi) ;—The 4 ghamarsana’ 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- 521) ;—in
Viramitrodaya (Samskara, p. 522), which explains ‘prakkulan’
as pragagran ‘pointing eastwards’,—and ¢ pavitraih’ simply as
‘pavanaih’ ‘purificatories’—in Samskaramayukha (p. 49),
which explains ‘prakkilan’ as ‘with tips pointing towards the
east’;—in Samskararatnamdala (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
Nrsimhaprasada (Samskara, p. 471).

VERSE LXXVI

This verse is quoted in Apararka (p. 33), as laying
down the exact form of the Pramowa and of the three
Makd’vydhfrti&

VERSE LXXVII

Hopkins—*“This verse is one of the most famous in
literature, Whitney has discussed it in Vol. Lopp 111-112

G,
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of the new edition of Colebrook’s Essays. His translation runs
as follows—* Of 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 Viramatrodaya

(Samskara, p. 338).

VERSE LXXVIII
Medhatith: (P. 111, 1. 11)—Prapte hi karmani, e’ —

This is a pamphrase of Kumarila’s dictum—
iy sy AR Ry’ TE] g
sy g ffiasd agdrsctsaaa: | .
This verse is quoted in Apararka (p. 50), which
explains ‘ etadaksaram ’° as the Pranava ;—and in
Nityacharapaddhati, (p. 189).

VERSE LXXIX

‘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  nadipulinadaw’—
which means ‘ on the bank of rivers and such places ’.

This verse is quoted in Adpardrka (p. 1220) where
‘vahith’ is explained as ‘outside the village’—and ‘¢rikam’
as ‘the Savitri along with the Vyahrtis’;—and in Gaoda-
dharapaddhar (Kalasara, p. 30), which explains  trikam’ as
(1) Pranava. (2) Vyahrts and (3) Gayatri.

VERSE LXXX

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

qagwisiy agw: et 9 feaavsgar 1.
fas g Frafigifsirgat mifa argg 4
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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.

VERSE LXXXI

* Brahmano mukham, —* Literally, the mouth of Brah-
man is meant to convey the double sense (of leading to, and
leading to umion with, Bralman). Both interpretations are
given by Medhatithi, Kullika and Raghavananda; while
Govindaraja, Nariyana and Nandana explain it merely as the
beginming or portal of the Veda.”—Buhler.

* This verse is quoted in Madanaparijata (p. 7 1) as
defining the ‘ Brakmamukha’, which has been declared by
Narayana to be the formula for the Achamana s—in Viram.-
.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 ‘sandhya’ (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.

This first line of this verse is quoted in Apararka,
(p- 1296).

The verse is quoted in Samskaramayakha (p. 50),
which explains ‘“4israk’ as ‘Bhiah-blwvah-svah, and ‘brahmano
mukham ’ as ‘to be pronounced at the beginning of Vedic
reading ;’—and in Smatichandrika (Samskara, p. 135), which
notes—* om  bhurbhuvahsvah’ are the three Vyahrtss,—
tagsavitul &, is the Savitri ; all this forms the * mukha’, 4, e,
beginning, of ‘ Brahman’, 7, ¢, the Veda.

VERSE LXXXII

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

L,
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‘ Vayubhutah —as quick-moving as the wind, or
‘encased in the Subtle Body ~—as explained in Kalpataru;—
¢ Khamuirtiman’—hbecoming as all-pervading as the Akashay,
becomes the Supreme Self.
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It is quoted also in Parasharamadhava (Achara,
p. 286) as eulogising the japa of the Gayatri mantra ;—and
in Samskararatnamala (p. 236).

VERSE LXXXIII

Medhatithe (P. 114, 1. 12)— Apastamba vachanat —
This refers to Apastamba’s Dharmasiitra 1.4.13.9, the whole of
which reads as follows—a® = qfisdcdadivds s egam
gcmré_iama‘f"qﬁrl% '

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

VERSE LXXXIV

¢ Ksaranty’— Pass away=—do not bring about their com-
plete results, or their results disappear quickly’—(Medhatithi,
Govindaraja, Kullika and :Nar@yana) ;— Perish—as far as
their form and results are concerned ~—(Nandana).

¢ Brahma —The neuter form is accepted by Medhatithi,
Govindaraja, Kullaka and Raghavananda. Narayana and
Nandana read the masculine form ‘ brahmda’, and explain the
phrase as  just like Brahma, the Prajapati.’

This verse is quoted in Varamitrodaya (Achara,
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-ksarats) ;—and
that the syllable ¢ om ’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.
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Medhatithi’s remarks on p, 115, 1. 1-8 are based upon
Mimamsa-Sa. 1. 4. 17-22. -

This verse is quoted in Viramitrodaya (Paribhaga,
p- 79), which reads ‘Aksaram shrestham ’ for * duskaram
Jneyam’ and explains it as  Brahma-pranava,

VERSE LXXXV

Medhatithi (P. 115, 1. 16)—* Purnahutya &c’—See in
this connection Sz‘nya.r_la-lp’gvédhbhd.sya——-UpO(‘lghﬁta (Introdue-
tion).

e VERSE LXXXVI

‘ Pakayaynah’—This term stands for the last four of the

‘five ¢ Mahayajna'—(1) Brahmayajna (Vedic study), (2)
‘ Devayajfia’ (the Vaishvadava offerings), (3) Pitryajna
(daily Shraddha offerings), (4) ‘ Bhiitayajna (Bali offerings)

" and (5) ‘Manusyayajna’ (Feeding of guests), according to

Medhatithi, Kullika, N arayana and Nandana. According to °

Govindaraja and Raghvinanda, it stands for all Shravta
and Smarta 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) Hawviryagnas, 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 (@) the Darshapirpamasa, which is described in
detail in the Shatapatha Brahmana (I and IT) ; and its six
ectypes—(b) the Agnyadhana, (c) the A gnihotra (d) the
Agrahayanesti () the Chaturmasya, (f) the Pashubandha
and (g) the Sautramani; all 'these are offered into fire
specially consecrated by the A4 gnyadhana  rite, which
serving as it does only the purpose of  preparing the

fire for other sacrifices, is not a sacrifice in the strict sense
12
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of the term—as has been remarked by Karka in his
commentary on Katyayana’s Shrautasitra. (2) Pakaycynias
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 Brah-
mana 10-5.7 and in Manu, 3.70), the Astakas, the Parvana
offerings, the Shravani, the Agrahayani, the Chaitri and the
Ashwayugi. These are described in the Grhya—not Shrauta
—~Sitras. Though the substances offered in these are not very
different from those in the Istis on Haviryajiias, yet they are
classed separately, on the ground that the receptacle of the
offerings in their case is not the consecrated fire. (3)
Somayajfias in which the substance offered is the Soma-juic'e :
it includes the following seven sacrifices—(a) Agnistoma, (b)
Atyagnistoma, (¢) Ukthya, (d) Sholashin (e) Vajapeya, (f).
Atiratra and (9) Aptoryama. Almost all Somayajfias involve
the killing of an animal, hence the Animal-sacrifices, Pashu-
yagas, have been included by older writers under this category ; -
. though later writers have drawn a distinction between the Soma
yaga and the Pashuydaga. The very elaborate sacrifices,
such as the Ashvamedha, the Rajasuya, the Paundarika
and the Gosava (according to Deévala)—are generally classed
apart, under the generic name of Mahayajhckratw’.

(See in  this connection, Prabhakara-Mimamsa,
pp- 251-253).

VERSE LXXXVII

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

‘Brahmanal’— one who will be absorbed in Brahman’
(Kullika);—the best of Brihmanas’ (Raghavananda);—

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



. L,
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 Yatidharmasamgraha (p. 127).

EXPLANATORY—-ADHYAYA I

VERSE LXXXVIII

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

Medhatithe (p. 116, 1. 11-12)—Parishistorthavadal
asandhyopasanavidhih—i. e. upto verse 100, all this is
mere Arthavada. But on p. 119, he says that verse 97 con-
tains a vidh.

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

VERSE XC

This verse is quoted (aloﬁg with 92) in Adpararke
(p- 982) as enumerating the sense organs.

VERSE XCIII

 Dosam’—Ghilt’ (Narayana) ;—‘evil, visible and invisible’
—(Medhatithi and Kullika) 7.'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 Kulltka).
VERSE XCV
- This verse is quoted in Balambhatti (Vyavahara,
p. 606).
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VERSE XCVI

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

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

VERSE XCVII

Medhatiths (p. 119, 1. 3)—* ayamatra vidhil'—It is not
consistent with what he has said before (p. 116, 1L 11-12), to
the effect that up to verse 100 it is all Arthavada.

VERSE XCIX

‘ Prayna’— Wisdom, control over the senses’ (Medhi-
tithi, Govindaraja, and Raghavananda) ;—%knowledge of truth’
(Kulltka).

‘ Padat *—This may be taken literally in the sense of
joot, as Hopkins rightly remarks—*The hide often is used
in oriental countries complete, each leg being made water -tlght i
This is indicated by Medhatithi’s remarks also.

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

VERSE C

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

This verse is quoted in Swmrtichandrika (Samskara,
p. 122).
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VERSE (I

Medhatithe (p. 121, 1. 26)—‘Gautamena tw’ The
complete Siitra of Gautama is as follows RSy watarefa s
asRsTrSiRet g awa: (2. 17)

This verse is quoted in Viramatrodaya (Samskira,
p. 447);—also in Parasharamadhave (Achara, p. 281)
as laying down the necessity of japa;—and in Hemadr
(Shraddha, p. 695).

VERSE CII

This verse is quoted in Viramitrodaya (Samskara, p-
257) as eulogising the Twilight Prayer,—where ‘ malam’ is
‘explained as sin.

VERSE CIII

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

VERSE CIV

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

VERSE CV

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

St
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angant, ‘the subsidiary sciences’; and the ‘nitya-svadhyaya’ as
thatireciting of Vedic texts which constitutes the ‘Brahmayajii’.
The saine work quotes it again (on p. - 314) as precluding
the Brahmayayfic from the scope of the ruale prohibiting the
reading of Vedic texts on certain days.

It is quoted in Vidhanaparygata (I, p. 534)
embodying an exception to the rule regarding days unfit for
study ;—and again in II, p. 262 as embodying an eulogy
on Brakmayajho ;—also in Madanaparijata (p. 105) as
laying down a case where the rules relating to time unfit for
study do not apply ;—and alse in Viramitrodayq (Samskara,
p. 537), as the foremost exception to the rules regarding days
unfit for study. : .

It is quoted in Apararke (p. 137), where ‘ vedopa-
karana’ is explained as ‘vedanga’ ;—in Smrtisaroddhara .
(p- 141), which construes the passage as ‘vedopakarans
naityake nanadhyayah, as otherwise there would be conflict
with other texts ;—-in Smytichandrikd (Samskara, pp. 148
and 162) which adds the following notes : ‘ Vedopakarana’ are
the Vedangas—' mitya-svadhyaya’ is Brahmayoagnio ;—in
Hemadri (Shraddha, p. 775) ;—in Samskaramayukha
(p. 59), which supplies the same explanation of ‘nityasvadh-
yay« ;—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.

VERSE CVI

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

Neither Buhler’s, nor Burnell’s, nor HOpk]Ilb rendering
of the verse is ‘in keeping with the explanation provided by
Medhatithi or Kulliika.
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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
Hemadnri (Shraddh‘l, p. 775). :
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VERSE CVII

‘ Payo dadhi ghrtam madhy’—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 tubhayatve—
This is Mimamsa Satra 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 distinet 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 distinet substances cannot
be taken as supplying the motive for four distinct acts.

Medhatithy (p. 124, 1. 16)—° Ratrisatranyayal, —This is
J 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.

VERSE CVIII

¢ Asamavartandat ’—See 3. 3-4.

This verse is quoted in Parasharamadhave (Achira
p. 455), as laying down the duties of the Student ;—in
Viramstrodaya (Samskara, p. 489) as laying down the ¢ miscel-
laneous duties ’ of the Student ;—and in Apararka (p. 76),
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as laying down the time-limit up to which the firetending and
other functions have to be kept up.

‘Acting 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,
flowers, fuel, roots, fruits, sweeping and washing of the house,
bodily service and so forth,—he should devotedly attend upon
the Teacher, whose cast off clothes, bed and seat he should
never step over.’

This verse is quoted in Nrsimhaprasada (Samskara,
p. 46a) ;—and in Smrtichandrika (Samskara, p. 118),
which adds that those mentioned here indicate the other duties

also.

VERSE CIX ?

 Dharmatah’—* According to the sacred law’ (Kullika
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 Teacher ;—in
Samskaramayukha  (p. 51);—in Samskararatnamald .
(p. 312);—and in Swmrtichandrikd (Samskara, p. 140)
which explains ‘shaktal’ as ‘capable of acquiring know-
ledge’ and ‘ jnanadak * 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.

VERSE OX

‘Jadavat’— Jada’ is ‘dumb’ here (Medhatithi and
Kulliika) ;—an ‘idiot’ (according to others),
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This verse is quoted in Yatidharmasamgraha (p.
107).

VERSES CXI

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

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

VERSES CXII

. This verse is quoted in Viramitrodaya (Samskara,
p. 515), among texts laying down the Teacher’s duties;—
in  Vidhanaparijaia (p. 523), as mentioning those who
¢ should not be taught;—in Madanaparjata (p. 103) as
mentioning certain persons not fit for teaching;—in
Samskaramayikha  (p. 51) ;—in  Samskararatnamala
(p. 312), which explains the meaning to be that ‘there is no
merit in teaching a heretic who neglects the prescribed duties ’;—
and in Smrtichandrika (Samskara, p. 140).

VERSES CXIII

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

VERSE CXIV

This verse is an adaptation of a very much older text.
Viramitrodaya (Samskara, p. 515) quotes this latter text
as ‘shruti’—  few g ] segATaTE

mqra A1 fafredsgafen |

AYAFIANGAS AT

A A, qA wfdah a1 e |
13

SL.
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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 thee
Brahmanas. These verses in anolder 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-brakmana of the Samaveda
(pp. 29-30). The older form of these two verses 114 and
115 (as well as 144) was in the 7rstup metre, as in the
Smrtis just referred to.”

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

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

VERSE CXV

As a parallel to this Viramstrodaya (Samskara, p. 515)
quotes the following  shruti ’—
gia fen gfagas
RORAT  sreradiggasg |
7%} 7 gEAq FAATT AE
aed At sar Rfga aa o

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

VERSE CXVII

This verse is quoted in Madanaparijata (p. 25) ;—
in Vidhanaparijata (p. B01) ;—in Pardasharamadhava
(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
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explained as arthashastriyads, and ‘adhyatmikam’ as brah-

mapratipadakashastriyads ;— plirvan’ as bahumanyasa-

* mawaye prathamaom ;—and it proceeds to point out that among
the teachers enumerated, the succeeding one is to have priority
over the preceding one;—also in  Apararke (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 Nrsimhaprasade (Samskara,
p. 44a).

- VERSE CXVIII

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

VERSE CXIX
‘ Adhyacharite—* Prepared * (Medhatithi) ;—* occupied ’

(Kullaka). This verse is quoted in Viramatrodaya .

(Samskara, p. 460).

VERSE CXX

This verse is quoted in Viwramitrodayo (Samskara,
p- 460) ;—again in the same work (Achara, p. 150), where ‘dyats’
is explained - as ‘@gachchhati’ ;—and in Smytichandrika
(Samskara, p. 97), as laying down that hefore saluting one
should rise.

VERSE CXXI

This verse is quoted in Viramitrodaya (Samskara,
p. 460) ;—in Vidhanaparijato "(p. 501) as describing the
reward for saluting one’s superiors ;—in Parashareomadhava
(Achara, p. 306) as eulogising the act of saluting one’s
superiors ;—and in Smytichandrika (Samskim, p. 97). ‘

§1.
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VERSE CXXII .

This verse is quoted in Madanaparijata (p. 25), where «
the following notes are added :— ablwadat, i.e., after the word
‘abhivadays, ‘1 salute —one should mention his name, ‘ T am
s0 and so’ ;—the term ‘vipra’ stands for all the twice-born men ;
—also in Samskaramayikha (p. 45), which says that what
is meant by ‘abhivadat’ is ‘after having pronounced the words
‘I salute’;—and in Smytichondrika (Samskara, p. 96),
which adds the explanation ‘one should pronounce his own
name, I am Devadatia, 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—abhwadatparam’'—i.e., after
uttering the word ‘abhivaday#, ‘I salute/—one should utter
his proper name, T am so and so. It has been declared in the
Yajnasitra that the generic pronoun ‘msas’ (‘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 wncles and other superior relatives as
are younger in 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 ‘@ham’ and ‘asms’ 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. Tt rejects the view of Kullika also, who
opines that the term ‘nama’ need not be used in the formula.

This verse is quoted also in Parasharamadhava
(Achara, p. 296) where too the term ‘ablivadatparam’ is
explained to mean—‘Having first uttered the words I salute, he
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should pronounce his name’;—and in Apararke (p. 52), which
says that the formula is ‘abhivadaye chaitranamahamasms

“bholy.

VERSE CXXIII

This verse is quoted in Vidhanaparijata (p. 501) as
laying down the method of salutation ;—also in Viramaitro-
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,—. 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 ‘pr@jfia,
wise. The ancients have defined ‘abhivadana’, salutation’
as obeisance with the prescribed formula. There is a difference
among —(1) Padopasamgrahana (clasping the feet), (2)
‘ Abhivadana’ (salutation) and (3) ‘ Namaskara’ (howing);—
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 Kalpatarw also mentions
“ abhwadana ’ and ¢ Padopasamgrahana’ separately ; Manu
himself mentions the two separately in verse 216 below.

This verse is quoted in Apararka (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 Swmrtichandrika
(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 bhohy ‘it is I, sir!’

q,
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VERSE CXXIV

This verse is quoted in Madanaparijata (p. 26),
~with the following notes:—The term °0bhoh’ is the
‘ svaripabhave’ of names; 7. e. it leads the name uttered to
reach the person addressed; the sense being that
when addressed with the term °0bhol’, the person catches
the saluter’s name. The root in the term ‘bhdve’ denotes
reaching. 1f 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 ‘bholy’
for attracting the attention of the person saluted ; because it
has been declared by the sages that 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  bAoh ’
becomes the proper form of address. Thus then the formula
for saluting comes to be ‘abhivadaye amukanama ahamasmi

bhoh.

This is quoted also in Nirnayasindhw (p. 191) ;—
in Samskaramayukha (p. 45), which states the complete
formula as ¢ Abhivadaye Devadattoham bho’s—and in
Smrtichandrika (Samskara, p. 96).

VERSE CXXV

Buhler adopts the reading ‘ purvaksaraplutah ’, which
is given by Nandana, and mentioned by Narayana. The
meaning, according to this, as Buhler remarks, is that the name
Devadatta should be pronounced as ‘ Dévadatta.” Medhatithi
and Kullaka adopt the reading * purvaksarah plutah,) under
which the meaning is that ‘ the vowel ¢, which occurs at the
end of the consonant, should be pronounced ultra-long .
“ According to this interpretation,” says Buhler, “Manu’s rule

6L,
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agrees with Apastamba and Panini (8-2-83). Govindarija

and Raghavananda go far off the mark.”
. Several commentators note that ‘ viprah’ includes all
the twice-born persons.

Medhatithi (p. 132, 1. 4)—* Tatra purvasmin d¢e’—
Kullika’s expounding of the compound is simpler—* purvam’
namagatam—: aksaram "y anjanam~—samshlistom yasyo
Sa pﬁfrfvdk.sarah.’

Itid, (p. 132, L. 8)—' Bhagavan Pamnainih —This
refers to the sitra ‘ achontyadi ti’ which defines the 'ti’
as ‘that which has for its beginning the last among the
vowels”: and the example given in S iddhantakawnudi under
S 8. 983 is, Ayusman bhava Devadatta’; from which it is
clear that the name ‘4’ is applicable to the vowel ‘@’ in ‘tta’ and
it is ‘tadadi’—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 Shabdendushekhara, which
has the following note—Ag WIAIE F&A ANTFEAT TFF: &
sy deiaeg Tl gow g 99 e agTEERna AZAITARIGY
< agaTs: 0

This verse is quoted in Parasharamadhava (Achara,
p. 297), which adds the following notes :—The compound
puirvaksaral’ is to be expounded as plrvam aksaram yasya ;
and the ¢ purvam aksaram’, ‘preceding syllable, in a name
is the consonant, since a vowel can not be ‘preceded’ by
another vowel ; 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
Kulliika 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—" ayusman bhava
saumy a Devadatta.

It is quoted in Madanaparijata (p. 26), which

 supplies three different explanations :—At the end of the words

6L



‘ ayusman bhava sawmya,’ the name of the saluter should
be pronounced—* Visnusharman’; () at the end of the name
an ‘a’ should be pronounced, and of this ‘a, the ‘purvas
svaral ) the preceding syllable, should be ultra-long. The
mausculine form ‘ aksarah’ is a Vedic archaism, [the right
form being ‘aksaram’]. Though the syllable ‘preceding’
(the ‘a’ pronounced after the name ‘Vispusharman’) would
be ‘n, yet 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 [7. e,
the ‘a’ after ‘m’]; and it is this ‘a’ that would be pronounc-
ed ultra-long [The formula thus being ‘ ayusman bhava sou-

- mya  Visnusharmadn’|—(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 ‘ akarashchasya namno'nts’ may be explained as
follows :—The vowel ‘a’ (@Gkarah) that appears at the end
of ‘his’ (‘asya’, the saluter’s) ‘name’ (‘namnah’)—‘a’
mentioned only by way of illustration, any vowel at the end
of the name being meant,—is what is qualified by the quali-
tying word ‘plrvaksarah’—which means, in this case,—
that which has the syllables, aksaram, in the name
‘ preceding’—* purvans | —atself ; and such a vowel should
be pronounced ultra-long,—and no other ‘a’, either in the name
itself, or added after the name.
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The formula, according to all these explanations, is
¢ ayusman bhava sawmya Devadatt@3. This is not accepted by
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