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HISTORY OF VEDIC LITERATURE.

In taking a survey of the works which belong to the
Vedic literature of India, our task would be greatly
facilitated if general and characteristic features could
be pointed out by which Vedic and non-Vedie works
might at once be distinguished. Without entering
into & minute analysis of the individual character of
a work,—a mode of criticism which, with our present
knowledge of the earliest Indian literature, must be
very uncertain,—it will often happen that some ex-
ternal mark presents itself, determining at once the
age or class of writing to which it belongs. It is
true that there are certain grammatical forms and
orthographical peculiarities which Indian gramma.
rians restrict to the Veda, and which, therefore, might
be used as distinguishing marks of works belonging
to that era. 'But Manu, or rather the author of the
Ménava-dharma-&istra, has also employed several
Vedic forms; becaunse in transforming Vedic verses
into epic Slokas, he is sometimes obliged to retain
words and forms which are not in strict accordance
with the general character of his language; a fact
which accounts in some degree for the strange ap-
pearance of many of his verses, which are stiff and
artificial, and very infevior in fluency to the older
strains which they paraphrase.

There is a strongly marked character in Vedic
prose, and no attempt has been made to imitate it in
later times. But in order to distinguish Vedic from .
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== /on-Vedic poetry, we must attend more closely to &

metre. Several Vedic metres have been imitated by
later poets, but there are metres which never occur in
Vedic works, and which may be used as criteria for
distinguishing ancient from more modern poetry.
That difference of metre should form a broad line °
of demarcation between twd periods of literature, is
not at all without an analogy in the literary history
of other nations, particularly in older times. If once
a new form of metre begins to grow popular by the
influence of a poet who succeeds in collecting a school
of other poets around him, this new mode of utterance
is very apt to supersede the other more ancient forms
altogether, People become accustomed to 'the new
rhythm sometimes to such a degree, that they lose
entirely the taste for their old poetry on account of
its obsolete measure. No poet, therefore, who writes
for the people, would think of employing those old-
fashioned metres; and we find that early popular
poems have had to be transfused into modern verse
in order to make them generally readable once
more. ‘ : '
Now it secems that the regular and continuous
Anushtubh-Sloka is a metre unknown during the
Vedic age, and every work written in it may at once
be put down as post-Vedic. It is no valid objection
that this epic Sloka occurs also in Vedic hymns, that
Anushtubh verses are frequently quoted in the Brih-
manas, and that in some of the Stitras the Anushtubh-
&loka occurs intermixed with Trishtubhs, and is used
for the purpose of recapitulating® what had been
explained before in prose. For it is only the uniform

s 1 Songraha-dlokas. Cf. Weber, Indische Studien, i. p. 47.
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employment of that metre! which constitutes the
characteristic mark of a new period of literature,
Thus rhyme occasionally occurs in English poetry
before the Norman period ; yet, when we find whole
poems written in rhyme and without the old Teutonic
system of alliteration, we are sure that they cannot
have been composed in an Ante-Norman period. The
eleginc measure seems to have been used before
Callinus ; yet Callinus and Archilochus are always
mentioned as the inventors of it:— that is, they
were the first to sanction the uniform employment
of this metre for entire poetical compositions. Hence
no elegiac poem can be previous to the clese of
the 8th century B.c. The same applies to the
iambus, the invention of which is commonly ascribed
to Archilochus ; although iambics occur interspersed
in the Margites, a poem ascribed to Homer by no less
an authority than Aristotle.? In the history of
German literature we haye several instances where

1 Tt is remarkable that in Pinini also, the word #loka is always
used in opposition to Vedic literature (Pan. iv. 1. 66., iv. 8. 103
1., iv. 3. 107.). = Slokas, even if ascribed by Indian tradition to
the same author, who is considered as the Rishi of Vedic hymns
or Briihmanas, are quoted by a name different from that of his
other works. The hymns or Brihmanas ascribed to Katha, for
instance, are always to be quoted as “Kathih” (oi wepi Kdrfor);
an expression which could never apply to poetical compositions
aseribed to the same Katha, if written in Slokas. Verses written
in this modern style of poetry must be quoted as  Kathic Slokas”
(Kathah glokéh). The Brihmana promulgated by Tittiri, and
kept up in the tradition of the Taittiriyas, is quoted by the name
of ¢ the Taittiriyns,” but Slokas composed by Tittiri are never
included under this title. Pan. ii. 4. 21. Valmiki-slokas are
mentioned.

2 See Mure's Critical History, vol. iii. eh. i
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poems of the 12th century ' had to be recast as early
as the 13th, on account of their metre and language ;
which, during this period of rapid transition, had
already become obsolete and unreadable.

Excluding, then, from the Vedic period the Ma-
habhirata, RAmAyana, Manu, the Purfinas, and all
the Sastras and Daranas, we have now to see what
remains of literary works belonging to the Vedic
age.

There are in that age four distinct periods, which
can be established with sufficient evidence. They
may be called the Chhandas period, Mantra period,
Brakmana period, and Sttra period, according to the
general form of the literary productions which give
to each of them its peculiar historical character.

In order to prove that these four periods follow
cach other in historical order, it is necessary to show
that the composition of Sttra works presupposes
the existence of a Brhmana literature; that the
Brahmana literature again is only possible with the
presupposition of a Mantra literature ; and lastly, that
the form in which we possess the Mantra literature
presupposes a period of Vedic history preceding
the collection and final arrangement of the ancient
Mantras or hymus.

! For instance, “ Reinbard the Fox,” gn old High-German
poem of the 13th century, is a new edition of the same poem
written in the 12th century, of which fragments have been found
by Grimm. Other poems which are supposed to have been re-
modelled in the 13th century are * Crescentia,” “Duke Ernst,”
and the “Roland Song.” Lachmann supposed the same to have
taken place with the “ Nibelungen Klage,”
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CHAPTER L.

TuE SOTRA PERIOD.

/Tue Sttra period, with which we have to begin,
is of peculiar importance to the history of Indian
literature, inasmuch as it forms the connecting link
between the Vedic and the later Sanskrit. While
on the one hand we must place several works written
in Stitras under the head of the post-Vedic or modern
Sanskrit, we shall also find others which, although
written in continuous Anushtubh-flokas, or, more
frequently, intermixed with Trishtubh and other
verses (as, for instance, some of the Pratitdkhyas
and Anukramanis, and the still more modern Paris-
ishtas), must be considered as the last productions of
the Vedic age, trespassing in a certain degree upon
‘the frontier of the later Sanskrit. /

It is difficult to explain the peculiarities of the
style of the Siitra literature to any one who has not
worked his way through the Stitras themselves. It
is impossible to give anything like a literal transla-
tion of these works, written as they are in the most
artificial, elaborate; and enigmatical form. £ Stra
means string ; and all the works written in -this
style, on subjects the most various, are nothing but
.one uninterrupted string of short sentences, twisted
together into the most concise forra. Shortness is
the great object of this style of composition, and it is
a proverbial saying (taken from the Mahédbhéshya)
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— amongst the Pandits!, that *“an author rejoiceth in the
economising of half a short vowel as much as in the
birth of a son.,” Every doctrine thus propounded,
whether grammar, metre, law, or philosophy, is re-
duced to a mere skeleton, All the important points
and joints of a system are laid open with the greatest
precision and clearness, but there is nothing in these
works like counection or development of idesas. “ Even
the apparent simplicity of the design vanishes,” as
Colebrooke remarks, * in the perplexity of the struc-
ture. The endless pursuit of exceptions and limi-
tations so disjoins the general precepts, that the
reader cannot keep in view their intended connection
and mutual relation. He wanders in au intricate
maze, and the clew of the labyrinth is continually
slipping from his bands,” There is no life and no
spirit in these Sfitras, except what either a teacher
ot a running commentary, by which these works are
usually accompanied, may impart to them./

/ Many of these works go even further: they not
ouly express- their fundamental doctrines in this con-
cise form of language, but they coin a mew kind of
language, if language it can be called, by which they
succeed in reducing the whole system  of their tenets
0 mere algebraic formulas. To understand these
is quite impossible without finding first what each
algebraic #, y, and 2, is meant to represent, and
without having the key to the whole system. This
key is generally given in separate Sttras, called
Paribhashd, which a pupil must know by heart, or
always have present before his eyes, if he is to ad-
yance one step in the reading of such works, But

N * &

! Benares Magazine, Oct. 1849.
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virr then it would be impossible to arrive at any
real understanding of the subject, without being also
in possession of the laws of the so-called Anuvpithi
and Nirvpitti. To explain the meaning of these
technical words, we must remember that the Stras
generally begin by putting forward one proposition
(Adhika®), which is afterwards never repeated, but
always to be understood, till a new subject of the
same kind is introduced. After the statement of a sub-
ject, the author goes on by giving a first rule, which
~may extend iis influence over the next following rules,
whether these be restrictions or amplifications of it.
These restrictive rules exercise again their influence
to a certain extent over other rules, so that the whole
- becomes one continuons chain, each link held and
modified by the others, and itself holding to and
modifying the rest. The influence of one rule over
the others is called Anuvritii, its cessation, Nirvritti,
Without knowing the working of these two laws, which
can only be learnt from commentaries, the Stitras
become very much confused. This is particularly
the case in those works where the so-called Mimfnsé
method of Porva-paksha (reasons contra), Uttara-
paksha (reasons pro), and Siddhinta (conclusion), is
adopted. Here the concatenation of pros aund cons is
often so complicated, and the reasons on both sides
defended by the same author with such seriousness,
that we sometimes remain doubtful to which side
the author himself leans, till we arrive at the end of
the whole chapter. It is indeed one of the most
curious kinds of literary composition that the hu-
man mind ever conceived; and though altogether
worthless in an artistic point of view, it is wonderful
that the Indians should have invented and mastered

Ly
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this difficult form, so as to have made it the vehicle of
expression for every kind of learning. y To introduce
and to maintain such a species of literature was
only possible with the Indian system of education,
which consisted in little else except implanting these
Stitras and other works into the tender memory of
children, and afterwards explaining ther® by com-
mentaries and glosses. An Indian pupil learns these
Sttras of grammar, philosophy, or theology by the
same mechanical method which fixes in our minds
the alphabet and the multiplication-table ; and those
who enter into a learned career spend half their life in
‘acquiring and practising them, until their memory is
strengthened to such an unnatural degree, thet they
know by heart not only these Siitras, but also their
commentaries, and commentaries upon commentaries.
Instances of this are found among the learned in
India up to the present day.

These numerous Shtra works which we still possess,
contain the quintessence of all the knowledge which
the Brahmans had accumulated during many cen-
turies of study and meditation. Though they are the
work of individuals, they owe to their authors little
more than their form ; and even that form was, most
likely, the result of a long-continued system of tradi-
tional teaching, and not the invention of a few indi-
viduals.

There is a great difference, according to the notions
of the Hindus themselves, between a work composed
previous to the Sttra period, and a Stra composi-
tion. The difference of style between a Brihmana
and a Satra work (with the exception of some Kalpa-

. Shtras, to be mentioned hereafter) would strike every
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" Dody at first sight, although, as regards the gram-
matical forms, Vedic irregularities are, according to
Sanskrit grammarians, allowed in Sfitras also.* But
there is another, and more important difference.  Li-
terary works, belonging to the preceding periods, the
Brahmanas as well as the Mantras, are considered by
Indian theologians as forming the Sruti, or divine
revelation, in contra-distinction to the Stitras and all
the rest of their literature. In the dogmatical lan-
guage of orthodox Hindus, the works, which contain
the Sruti, have not been composed, but have only been
seen or perceived by men, 7. ¢, they have been revealed
to men.  The Sfitras, on the contrary, although based
upon the Sruti, and therefore in some instances also
called Srauta Stitras, are yet avowedly composed by
haman authors. 'Whenever they appear to be in con-
tradiction with the Sruti, their authority is at once
overraled, and only in cases where anterior evidence

1 Vedic forms oceur in the Pritiéikhya-Sfitras, and are pointed
out us such by the commentators. For instance, L Pritiéikhya,

iv. 83, ®T TUAATIA instead of (A FWarwrfal The
Commentator seys, AT(AMRMTAT T | B raag=fe

Waf&@1  The same applies also to the Stimayichirika-Sttras,
for instance, those of Apastamba, i. 58, where we read WYT=
FANTAY  The Commentator explains this irregular form by

Sy e SO TSI AT SYUTST ATI Again, i 93.
2 .

'nlre find WTETEG explained by the Commentary as §HTHEIL-

qUESEITA| WYYTST AT Gautama-Stras, p. 40. 1. 20.

we read WHTTIAUTE WTH: WAYET gavw Tanfyy

TR |



s BRAHMANAS AND SOTRAS. @I i
ﬁ&.

is wanting from the Sruti, can they have any claim to
independent authority.

Now, even if we had no other means of proving
that the Stitras could have been composed only after
the composition of the Brahmanas, there would be no
reason to consider this distinction, drawn by the In-
dians themselyes between their sacred and profane
literature, as altogether artificial and devoid of his-
torical meaning, particularly if it can be shown how
great an influence that very distinction has exercised
on the religious struggles of India,

It is clear that this distinction has ever been the
stronghold of the hierarchical pretensions of the
Brahmans, We can understand how a nation might
be led to ascribe a superhuman origin to their ancient
national poetry, particularly if that poetry consisted
chiefly of prayers and hymus addressed to their gods.
But it is different with the prose compositions of the
BrAhmanas. The reason why the Brihmanas, which are
evidently.so much more modern than the Mantras,
were allowed to participate in the name of Sruti, could
only have been because it was from these theological
compositions, and not from the simple old poetry of
the hymns, that a supposed divine authority could be
derived forthe greater number of the ambitious claims
of the Brahmans. But, although we need not ascribe
any weight to the arguments by which the Brahmans
endeavoured to establish the conternporaneous origin
of the Mantras and Briahmanas, there seems to be no
reason why we should reject as equally worthless the

eneral opinion with regard to the more ancient date
of boththe Brahmanas and Mantras, if contrasted with
the Sfitras and the profane literature of India. It

£
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¢ easily happen, where there is a eanon of sacred
books, that later compositions become incorporated
together with moreancient works, as was the case with
the Brihmanas. But we can hardly imagine that old
and genuine parts should- ever have been excluded .
from a body of sacred writings, and a more modern
date ascribed to them, unless it be in the interest of a
party to deny the authority of certain doctrines con-
tained in these rejected documents.  There is nothing A
in the later literature of the Sttras to warrant a sup-
position of this kind. We can find no reason why
the Satras should not have been ranked as Sruti,
except the lateness of their date, if compared with
the Brhmanas, and still more with the Mantras.
Whether the Drahmans themselves were aware that
ages must have elapsed between the period ‘during
which most of the poems of their Rishis were coms-
posed, and the times which gave rise to the Brih-
manas, isa question which we need hardly hesitate to
answer in the affirmative. But the recklessness with
which Indian theologians claim for these Brahmanas
the same title and the same age as for the Mantras,
shows that the reasons must have been peculiarly
strong which deterred them from claiming the same
divine authority for the Stitras. :
" #To ascribe to literary compositions such as the
Mantras and Brihmanas a divine origin, and t6 claim -
for them a divine and absolute authority, is a step
which can hardly pass unnoticed in the intellectual
history of a’ mation, whether for the circumstances
which led to it, or for the results which it produced.
Now, in India the results of that fatal step are pal-
pable. It mayhave been intended as a check on re-
ligious reforms, but it led to a religious revolution,
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juddhism would be unintelligible, unless as the over-
throw of a system which had tried to maintain its
position by an appeal to a divine revelation ; and we
may be certain that the distinction between Sruti and
Smuiti, between revealed and profane literature, was
cstablished by the Brahmans, previous to the schism of
Buddha. /

If the belief was once established, that not only the
simple effusions of the Rishis, but the pointed doc-
trines of the Brihmanas also, emanated from a divine
source, and could not therefore be attacked by human
reasoning, it is clear that every opposition to the pri-
vileges which the Brahmans cleimed for themselves,
on the sacred authority of the Veda, became heresy ;
and where the doctrines of the Brahmans were the
religion of the people, or rather of the king, such op-
position was amenable to the hierarchical laws of the
state. The Brahmans themselves cared much more

to see the divine authority of the Sruti as such im-

plicitly acknowledged, than to maintain the doctrines
of the Rishis in their original simplicity and purity.
In philosophical discussions, they allowed the greatest
possible freedom ; and, although at first three philo-
sophical systems only were admitted as orthodox (the
two Miméinsis and the Nyéya), their number was
‘soon raised to six, so as to include the VaiSeshika,
Stukhya, and Yoga-schools.! The most conflicting
views on points of vital importance were tolerated as

! Kumdrila quotes Sinkhya and Yoga, together with other

herotical systems. & AT Y LT IUTISYANTRI AT -
wfCr Ay ryRfAawaTfil  As to the Vaideshikas, seo

page 84. °
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as their advocates succeeded, no matter by what
means, in bringing their doctrines into harmony with
passages of the Veda, strained and twisted in every
possible sense.  If it was only admitted that, besides
the perception of the senses and the induction of rea~
son, revelation also, as contained in the Veda, fur-
nished a true basis for human knowledge, all other
points seemed to be of minor importancey Philo-
sophical minds were allowed to exhaust all possible
views on the relation between the real and transcen-
dental world, the Creator and the created, the divine

and the human nature. It was not from such lucu~

brations that danger was likely to accrue to the caste
of the Brahmans. Nor was the heresy of Buddha
Sakya Muni found so much in his philosophical doc-
trines, many of which may be traced in the orthodox
atheism of Kapila. His real crime lay in his opposi-
tion to the exclusive privileges and abuses of the
Brihmans. = These abuses were sanctioned by the
divine authority of the Veda', and particularly of the
Brihmanas, < In attacking the abuses, Buddha at-
tacked the divine authority on which they weré
founded, and the argument was short : he is a heretic;
anathema esto

/ Buddha was a Kshatriya.® He was of princely

1 The Buddhists say that the three Vedas were propounded
originally by Maha Brahma, at which time they were perfect
truth § but they have since been corrupted by the Brahmans and
now contain many errors. Cf. R. Spence Hardy, Eastern Mona-
chism, p. 185, ;

# Kuméfrila always speaks of Buddha as a Kshatriya who tried
to become & Brahman. For instance,

guifitaw v Sf¥¥w war yaganfre s

And again, FETR: IACARATTAAHT sHFTCIFT fam:y

'x".%',}q‘ e
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origin, and belonged to the nobility of the land. He
was not the first of his caste who opposed the ambition
of the Brahmans. Several centuries before Buddha,
Viévhmitra, who, like Buddha, was a member of the
royal caste, had to struggle against the exclusiveness
» of the priests. At that early time, however, the posi-
tion of the Brahmans was not yet impregnable ; and
VikvAmitra, although a Kshatriya, succeeded in gain-
ing for himself and his family the rights for which be
struggled, and which the Brahmans had previously
withheld from all but their own caste. King Janaka
of Videha again, whose story is given in the Bréh-
manas, refused to submit to the hierarchieal preten-
sions of the Brahmans, and asserted his right of per-
forming sacrifices without the intercession of priests.
However great the difference may have been between
the personal character of these two men and of Buddha,

Yaqwre sfvrwvemia wft w18 a@fe fodg
fasparat @ Wrw T ¥ oW wrwfeard st
wfamw srgwate wagea uffwy afavurfoaees-
. . L .
AT $Mewr WA TAATAEAEEL T GTA
« And this very transgression of Buddha and his followers is re-
presented as if it did him honour. For he is praised because
he said, ¢ Let all the sins that have been committed in this
world fall on me, that the world may be delivered” It is
said that if he thus transgressed the duty of a Xshatriya,
and entered the life of a Brahman and preached, it was merely
for the good of mankind; and tbat in adopting for the instruc-
tion of excluded people a law which had not been taught by

the Bralmans, he took the sin npon himself and was benefit-
. ting others.” -
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~thie first principle of their opposition was the same.
All three were equally struggling against the over-
weening pretensions of a selfish priesthood. /.
/ But while ViévAmitra contented himself with main-
taining the rights of his tribe or family, and became
reconciled as soon as he was allowed to share in the
. profits of the priestly power,'— while King Janaka
expressed himself satisfied with the homage paid to
him by Yéjnavalkya and other Brahmans, —while, in
short, successive reformers as they appesred were
either defeated or gained over to the cause of the
Brahmans,—-—-the seeds of discontent were growing up
in the minds of the people. There is a dark chapter
in the history of India, the reported destruction of all
the Kshatriyas by Paraéu rAma. It marks the be-
ginning of the hierarchical supremacy of the Brahrmans,
Though the Brahmans seem never to have aspired to
the royal power, their caste, as far as we know the
history and traditions of India, has always been in
reality the ruling caste. Their ministry was courted
as the only eans of winning divine favour, their
doctrines were admitted as infallible, their gods were
worshipped as the only true gods, and their voice was
powerful enough’ to stamp the simple strains of the
R.:sh:s, and the absurd lucubrations of the authors of
the Brahmanas, with a divine authority. After this last
" step, Howe‘vgr;the triumph of Brahmanism was prepar-
“ing its fall. In India, less than in any other country,
would people submit to a monopoly of truth ; and the
game millions who were patiently bearing the yoke
of a political despotism threw off the fetters of an
intellectual tyranny. In order to overthrow one of
the oldest religions of the world, it was sufficient
G
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that one man should challenge the authority of the -
Brahmans, the gods of the earth. (bhfideva), and
preach among the scorned and degraded creatures of
God the simple truth that salvation was possible
without the mediation of priests, and without a
belief in books to which these very priests had given
the title of revelation. * This man was Buddha Sikya
Muni, / Feli
‘Now if we inquire how Buddha’s doctrines were
met by the Brahmans, it is true that here and there
in their philosophical works they have endeavoured to
overthrow some of his metaphysical axioms by an
appeal to reason. An attempt of this kind we have,
for instance, in Vichaspati Mifra's commentary on the
Vedanta Sttras. In commenting on the tenet of
Buddha, that “ideas like those of being, and not-
being, &e., do not admit of discussion,” * Vichaspati
observes that the very fact of speaking of these ideas,
includes the possibility of their conception ; nay, that
to affirm they do not admit of reasoning involves
an actual reasoning on them, and proves that the
mind can conceive the idea of being as different from
that of not-being. f
s Such, however, were not the usnal weapons with
“which Brahmanism foaght against Buddhism. The
principal objection has always been, that Buddha’s
teaching could mnot be trae, because it did not derive
its sanction from Sruti or vevelation. The Brah-
mans, as a caste, would readily have allowed being
and not-being, and the whole of Buddha’s philoso-
phy, as they did the Sinkhya philosophy, which

T SRR @ weR
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anost important points is in open opposition
Vedanta. But while Kapila, the founder of
. /the Bankhya school, conformed to the Brahmanic

test by openly proclaiming the authority of revelation
\as paramount to reasoning and experience, Buddba,
wounld not submit to this, either for his philosophi-
cal (abhidharma), or for his' much more important
‘moral and religious doctrines (vinaya). No doubt
it would have been easy for him to show how some
of his doctrines harmonised with passages of the
Veda, as in the Veda all possible shades of the human
mind have found their natural reflection. If he had
done so only for some of his precepts, such, for
instance, as, * Thou shalt not murder,”* “Thou shalt
not drink,”? ¢ Thou shalt eat standing,”’ the Brah-
mans would readily have passed over other doctrines,
even such as came into practice after Buddha's death,
like # Who longs for heaven, shall worship the holy
sepulehre,”’* ¢ He shall pull out his hair,”® &c. As
he refused to do so, the line of argument taken by the
Brahmans was simply confined to an appeal to reve-
lation, in disproof of the possibility of the truth of
Buddha's doctrines. /

/ There must be something very tempting in this
line of argument, for we see that in later times the

L w gL
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%*‘ uddhists also endeavoured to claim the same diviae
character for their sacred writings which the Brah-
mans had established for the Veda. A curious in-
stance of this is given in the following discussion,
from Kumdrila’s Tantra-vérttika. Here the opponent
(ptrva-paksha) observes, that the same arguments
which prove that the Veda is not the work of human
authors, apply with equal force to SAkya’s teaching.
His authority, he says, caunot be questioned, because
his precepts arve clear and intelligible ; and as Sakys
is not the inventor, but only the teacher of these pre-
cepts, and no name of an author is given for Sikya's
doctrines, the frailties inherent in human authors affect
them as little as the Veda.!  Everything, in fact, he
concludes, which has been brought forward by the
Miménsakas to prove the authority of the Veda,
proves in the same way the authority of Buddha's doc-
trine. Upon this, the orthodox Kuméfrila grows very
wroth, and says: * These Sakyas, Vaiteshikas, and
other heretics, who have been frightened out of their
wits by the faithfnl Miménsakas, prattle away with
our owi words as if trying to lay hold of a shadow.
They say that their sacred works are eternal; but
they are of empty minds, and only out of hatred they
wish to deny that the Veda is the most ancient book./

' wEgEAET A SgEew @A)
ALTFFIANE FFGTwITAUTH N
gEATREARTEATY yAFE AT
aggafataaT T FreRifrEEaa )
qragAifed Efigoaaafigs
awd ggawETAARa A
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And these would-be logicians declare even that some
of their precepts (which they have stolen from us),
like that of ‘universal benevolenee, are not derived

 from the Veda, because most of Buddha's other says
ings are altogether against the Veda. Wishing,
therefore, to keep true on this point also, and sceing
that no merely human precept could have any au-
thority on moral and supernatural subjects, they try
to veil their difficulty by aping otir own arguments
for the eternal existence of the Veda. They know
that the Miménsakas have proved that no sayings of
men can have any authority on supernatural sub-
jeets; they know also that the authority of the Veda
cannot be controverted, because they can bring for-
ward nothing against the proofs adduced for its
divine origin, by which all supposition of a human
source has been removed. Therefore, their hearts
being gnawed by their own sords, which are like
the smattering of children, and having themselves
nothing to answer, because ‘the deception of their
illogical arguments has been destroyed, they begin
to speak like o foolish suitor who came to ask for a
bride, saying, ‘My family is as good as your family.’
In the same manner they now maintain the eternal
existence of their books, aping the speeches of others.
And if they are challenged and told that this is our
argument, they brawl, and say that we, the Mimén-
sakas, have heard and stolen it from them. For a
man who has lost all shame, who can talk away
without any sense, and tries to cheat his opponent,
will never get tired, and will never be put down!”
Towards the end of this harangue, Kumérila adds,
what is more to the point, that the Bauddhas, who

G 3 y
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ascribe to everything a merely temporary existence,
have no business to talk of an eternal revelation.

/Now, it ought not to be overlooked, that in all .
these discussions the distinction between Sruti (Man-
tras and DrAhmanas) and Smriti (Sfitras) is always
taken for granted.; If, at the time of the first con-
troversies between Bauddhas and Miménsakas, the
authors of the Mantras or Brihmanas, and particu-
larly the founders of the so-called ancient Brihmanas,
had still been alive, or their names generally known,
even a Brahman could not have ventured to stand up
for the divine and eternal origin of this part of the
Srati. On the other hand, rothing could have pre-
vented the Brahmans from aseribing the same super-
natural origin to the Stitras, if at the time of the
rising power of Buddhism their authors also had been
lost in oblivion. The distinetion, therefore, between
Sruti (vevelation) and Smriti (tradition) which is &
point of such vital importance for the whole Brah-
manic system, will also be found significant in an his-
torical point of view.

7 It must be observed, however, before we proceed
farther, thet what is called Smriti includes not only
Sfitras, but also Sloka works, such as the laws of
Manu, Yajnavalkya, and Parbfara (the Méanava, Ya-
jnavalkya, and ParaSara-dharma-§istras), which some-
times are called Zhe Smritis, in' the plaral. Most of
these, if not all, are founded on Sitras; but the texts
of the Stitras have mostly been superseded by these
later metrical paraphrases. /

/ How then did the Brahmans, after they had esta-
blished the distinction between Sruti and Smriti,
defend the authority of the Smriti, including Sttras
and the later Sloka works 2/
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#That the Swriti has no claim to an independent
authority, but derives its sanction from its intimate
_conneetion with the Sruti, is implied by its very name,
which means recollection.  For, as KumArila remarks
(in the plirva-paksha), “ Recollection is knowledge,
the object of which is some previous knowledge ; and if
Manu and other authors of Smritis had not originally
been in possession of an authoritative knowledge, it
would be impossible to appeal to their recollection as
an authority." 1t would be as if a man, omitting his
son ot daughter, was to appeal to the son of a barren
daughter. For the original knowledge of Manu
might be compared to his son, but his recollection
would only be like a grandson. Now as people, if
they have reason to doubt the existence of a daughter,
would disbelieve every mention of the son of a daughter,
thus the recollection (smriti) of Manu would be futile,
if he himself had not possessed some means of au-
thoritative knowledge.,
/ The following extract from Siyana’s Commentary
on Pardfara’s Code? will show the use which the

1 cafrTafaed A wigea) g
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wtrgﬁm?mﬁgtﬂiﬁrﬁﬁmu
3 MS. Bodl. 172, 173.
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““Brahmans made of this argument, in order to sub-
stantiate the authority of their legal text-books.

« Does it not seem after all,” he says, “as if this.
Smyiti (containing as it does the laws of men)) hardly
deserved o commentary of its own, inasmuch as it is
difficult to make out on what grounds it claims any
authority ? For if we appeal to a Satra of J aimini’s
(the founder of the Pirva-miminsi) where he has
proved that the Veda possesses an authority irrespec-
tive of anything else, these arguments can hardly ap-
ply to books which are evidently the work of men, and
entirely dependent on the authority of their sources.
These sources again, if they be considered as the life
and strength of that authority, ave often very in-
distinet. First, they could never fall under the cog-
nizance of the senses, because the very nature of duty
or law is transcendental. Nor can this ultimate reason
or source be found in induction, inasmuch as induc-
tion is only possible after observation. Neither can
it be looked for in the sayings of other men, because
man is exposed to error, and cannot even express
things as he has really perceived them. But even if
man was free from error, there would always be room
for doubt and opposition. And as to finding the
authority for these laws in direct precepts of the
Sruti (Mantras and Brahmanas) this is out of the
question, because such precepts are not to be found
there. We have never seen a passage in the Veda
where precepts like those of the Smriti, to keep the
body clean, &e., are given. To admit the right of
induction for laws of this kind would be most dan-
gerous, for it would apply with equal force to the pre-
cepts of Buddha, to worship the holy sepulchre, &c.

“ However, there is an answer to all these dc:ubts. /
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. A great difference existe between the Smritis of

Manu and the Smritis of Buddha, because Manu's
-authority is asserted by the undeniable Veda itself.
It is said in the Veda, *Whatever Manu said, was
medicine;’ but there is no passage there in any
way favourable to the Smriti of Buddha, and there-
fore the right of applying induction cannot be con-
sidered dangerous, becaase it never could be extended
to Buddha's doctrines.

% Quod non,” says the opponent.  This passage of
the Veda, * Whatever Manu said, was medicine,” is
only an Arthayida (an explanatory remark), and has
no evidence by itself. It only serves to illustrate or
recommend another precept, viz., that two verses of
Manu’s are to be used at a certain sacrifice.’ There-
fore, there is no passage in the Veda to warrant the
authority of the Smriti ; and if SAkya's, i. ¢. Buddha’s,
Smriti be exceptionable, the same applies to the
Smriti of Manu. Thus it is said, ¢*As men speak
often untruth and are exposed to error, as no divine
precept is given, faith only can be authority.’ DBut

! As dhayydis at the SomAraudra Chary, in the middle of" the
Samidhéni, or fire-kindling hymms, The same argument occurs in
Kumirila’s Tantra-vérttiks, i. 3.,

i = -
aur § wArew whner wEdtege fARdrEn
Mabideva, in his Commentary on the Hiranyakesi-siitras, says

that the Srati bears witness to the aunthority of the Smyitis by de-
claring that whatever Manu said was medicine.

g\ﬁtﬁuﬂﬁmﬁfﬁwﬁ-
feafaard: |
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S Turther, even  admitting that there was a shadow of
| authority for Manu, what could. be said in favour of
Parfisara’s Smriti, which is now to be explained ?
For, although the Veda may praise Manu, it never
does the same: for Parifara, and thus Pariéara’s
authority at least can hardly be defended.
-4 Against all this our answer is: the Smritis are an
authority, because that they should have authority
is understood by itself; and there i8 no reason why
they should not be considered as having authority.
Three reasons are given why Manu and the rest
could not claim any authority, viz, ¢that men speak
untruth, that they are exposed to error, and that
no divine precept is given.'s/ These objections, how-
ever, are entirely out of order, because nobody would
ever think that Manu and Parfiara, who have been
perfect from' their very birth, could have spoken
untrath, and could have erred. So much for the
first two objections. And who ever denied that
these sages were perfect from their very  birtl, as
Mautras, Arthavidas, ItihAsas, and Purinas, prove
distinetly not only the existence of Parffara and
others, but also their perfection ? Nay, even if we
had not the testimony of the Mantras, how could
the perfection of Parddara and others be denied,
which is involved in their very existence? A dif-
ference of opinion is quite impossible, And has it
not, been proved in the chapter on the gods! in the
Uttara-mimfusd, that the Mantras do not require

1 If this rofers to the Sankarshanakinda, which is aseribed to
Jaimini, and forms an appendix to the Karmamiminsi-siitras
(cf. Prasthinabheda), we ought to read Plrva-miminsd instead of
Uttara-mimfnsi, :
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er proof for what they say? It is frue
that in the chapter on the Arthavidas it has been
admitted that what the Arthavidas contain is not
always to be believed. But this is only on account
of some impossible things which are: occasionally
mentioned therein. ~ Therefore an Arthavhda like
this, * Whatever Manu says is medicine, although
it only serves to recommend another rule, must yet
be considered as true in itself. With regard to
Sakya, nothing similar can be brought forward ; and
thus it is well said elsewhere, ¢ May a man scorn
all the erroneous doetrines of Arhat, ChArvika, and
Buddhs.’ / As regards Parfifara in particular, it is
wrong to say that his fame is not equally founded
on the Veda, for it is said in the Srati, ¢ Thus spoke
Vyhsa, the son  of Parhéara. 1f, therefore, the
famous Veda-Vyisa is praised as the son of Parf-
%ara, how much more famous must not Parabara,
his father, have been! In the genealogical Bréh-
mana of the Vijasandyi-40khd, the son also and the
grandson of Parffara = are mentioned in the sue-
cession of pupils and teachers who handed down the
Vedal/* Ghritakankika received from Parflaryhyana,
Phrddaryhgana from Pirdbarya, Phribaryn from Ja-
tukarnya, &e.’ ¢ Therefore Parfdara stands quite on
a level with Manu ; and the same applies to all the
other Rishis, like Vasishtha and Y&jnavalkya, who
are authors of Smritis, and are mentioned in the
Sruti) Thus we read, ¢ The Rishis did not sec
Indra clearly, bt Vasishtha saw him clearly.’:

1 Brihadiranyaka, 5. 6. 8.
7 Taittiriya~Sanbitd, 8. 5. 2.

wUET T T§ W9 Aewe d afes smeR e
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“Atri gave his children to Aurva, who longed for a
son.’ ! ¢ Yajoavalkya had two wives,? Therefore
one must not think of attacking the Smritis of Manu
and others by any means.

/% The third reason also which was brought forward
against the authority of the Smriti, viz. that the

wr swdta, wrgrd R awyrfe wer Ml g
wafaza 9 qaca wfedr @t wdre gfa awr
TAT, W, way afesgfean e
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*The Rishis did not see Indra clearly, but Vasishtha saw him
clearly. Indra said, ‘T shall tell you a Brihmana, so that all
men that are born will have thee for Purohita ; but do not téll
of me to the other Rishis.” Thus he told him these parts of
the hymns ; and ever since, men were born having Vasishilia

By for their Purohita. Therefore a Vasishtha is to be chosen as
Brabmwan.”

Cf. Tandya Brihmana, xv. &., where it is said of the Bharatas
that they will always have a Vasishtha as Purohita. The Com-
mentator there observes, that Bharata may either mean the kings
of that name, or men in general.

! Taittiriya-Sanhitd, 7. 1. 8.

wiEEATR A ywt gemary @ fofoaEr saem
fadfe: fafeer wraamar ¥ vd w@OrTROwSaT-
ECHATIWA AAT ¥ AW WA AT WA
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“ Atri gave his children to the son of Urva, who longed for a son.
Then he felt lonely, and saw that he was withont power,
weak, and decrepit. He saw this Chatiiriitra; he took it and
sacrificed with it. Four sons were horn to him from it,—aq
good Hotri, a good Udgitri, a good Adhvaryu, and & good
Brahnian.”

? Satapatha-brihmana, xvii. 4. 5.
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“précepts given there are not based upon passages of -
the Sruti, does not hold good, because passages sre
met with which are the source of all the laws given
in the Smriti.; Thus we read, ‘These five great
sacrifices are every day commenced and every day
performed: the Devayajna (to the gods), the Pi
triyajna (to the fathers, the manes), the Bhitayajna
(to all beings), the Manushyayajna (to men), the
Brahmayajna (to Brahman, the divine Self).’!
And although there is no distinet precept in the
Veda for ablutions, &c., yet all this is implied./ Thus
the Bhattichfryds say,, ‘It is right to respect the
Smritis, because they arve delivered by Vedic au-
thors, because their origin is well established, and
because they derive their authority from the Veda,
if but rightly understood’ The Munis see the
Sruti, and they deliver the Smriti; therefore the
authority of both is proved on earth by full evidence,
A man who despises these two, and adopts fallacious
doctrines, is to be avoided by good men as a heretic
and Veda-blasphemer./ '

/ % But one might object that if these precepts can
be learnt from the Sruti, the Smriti would be nn.
necessary, because that only which cannot be learnt
from other sources forms a fit object for a new
work. Here then we say that these precepts, though
they can be learnt from the Veda, are nevertheless
put together in the Smritis for the purpose of
making the order of their performance more easy,
by leaving out the Arthavidas, and by taking from
gome SAkbds of the Veda particular facts omitted
in others. Now it might again be objected that this

! Taittiriye-iiranyaka, ii. 10
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s48done in the Kalpa-shitras, and that therefore there
was no necessity for the Smritis. But this is wrong,
because there are two different kinds of duties to
be performed, called Srauta (based on Svuti) and
Smérts (based on Smriti). The Srauta ceremonies
consist in sacrifices like the Darfa-plrnamiss, &c.,
which can only be performed after the sacred fire
has been placed in the house, and they are clearly
based upon the Veda, as we read it. The Smdrta
sacraments and traditional customs, on the contrary,
consist in ablutions, rinsing the mouth, &ec., and
they are to be considered as based upon a Sikhd of
the Veda which is hidden, but the existence of
which must be inferred. Although, therefore, those .
precepts which regard the placing of the sacred fire,
&e., are put together in the Kalpa-siitras, yet as
other duties, such as ablutions, rinsing, &c., are not
ineluded in them, the Smritis have still their legiti-
mate object.”/ ' '
This discussion has been given here at full length
because it is a genuine specimen of Indian ortho-
dox dialectics. Whatever may be thought of this
style of argument, we sce at all events how great
an importance has always been attached by the Brah-
mans to the distinction between Sruti and Smriti.
It may also have been observed in this extract,
that it is not quite in accordance with the language
of Shyana to speak of Stra works as Smritis in the
plural.  He applies this term to metrical codes only,
like Manu, YAjnavalkya, and Par@Sara, but not to
Stitras or Vedangas.! This, however, does not affect

! Kumérila remarks that, although the six Vedingas are not
called by the name of Smriti, they are Bmriti in the same sense
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¢ present question, because even SAyana, thoughe
he does mot call the Stitras by the name of Smritis,
places them notwithstanding in the same category
with the codes of law, and separates them from the
Sruti, upon which they are founded, but with which
they are not to be confounded.  The Kalpa-stitras
are called by him, &rauta, 7. e based on revelation,
but not Sruti (revelation), because although they
treat of the same subjects as the Sruti, they are
themnselves extracts only from the sacred writings.
They are arranged by authors whose names are
given, while, according to Indian notions, Mantras
and Brihmanas were only seen by the Rishis, but
neither composed nor arranged by them.?

That Shtras, even where they contain Vedénga-
doctrines, are distinctly excluded from the Sruti, may
be seen from the following passage. In the Tantra-
varttika (1. 3.), Kumérila says, “There is a great

as the Dharma-siitras, i, 3.9. wiad swrat qﬁ-qqm
wrfafug ) aufv wiwRes atnarafdgan qor-
QYT A NTHATATWEATEHRGTN Mobidevs, in his Com-

mentary on the Hiranyakeéi-satras, says distinetly, ﬁg wiEs

A

1 & When we spoke of this (the autborship of Madhuchban-
das) to a learned Hindu friend, he exhibited very marked ‘dis-
satisfaction and distress, begging us to write and tell Professor
Wilson that the hymn bad no author; that it had existed from
everlasting ; and that Madhuchhandas was only the fortunate seer
to whom, on the last occasion of its revelation, it had been re-
vealed.”— Benares Magazine for June 1851, « On Miiller's Edition
and Wilson’s Version of the Rig-Veda.”
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Nty ﬁl/ﬂ'erence between the Kalpa-sfitras, which teach the
performance of sacrifices enjoined by the Vedas, such
as we now possess them, and the Smritis, which de-
rive their authority from parts of the Veda that have
either disappeared or arve dispersed, or the existence
of which can be proved by induction only. It is
casier, therefore, to establish the authority of the
Kalpa-stitras than that of the Smritis. The objec-
tions which have been raised against the authority
of the Smritis, and which had to be removed by us
before, cannot be thought of with regard to the
Kalpa-sﬂtras, not even if it were only for argument’s
sake.! The question, therefore, is only this, whether
the Kalpa-gitras have the samc authority as the
Veda, or whether they merely derive their authority
from it.. As the Veda is called ‘shadanga,’ ‘having
six members,’ these six members, and amongst
them the Kalpa-sitras, might seem to be implied by
the common name of Veda. This, however, would
be wrong?; for the Kalpa-sttras, as is well-known, are
composed by human authors like Madaka, &c. They
do not take their names, like the Kathaka and other
Sakhas of the Veda, from those by whom they were
proclaimed, but from their real authors. It is true,
no doubt, that the authors of the Kalpa-stitras bave

~ the name of Rmh.ls, and it might be said that as Sibu
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the SAmaveda, the Kalpa-siitras too were not com-
posed, but only proclaimed, by those whose names
they bear, particularly as there are even Brihmanas,
for instance those of the Aruna and Parflara-ikhé,
which have nearly the same form as the Kalpa-stitras.
Nevertheless, nothing can be more mistaken than the
opinion of those who would put the Kalpa-stitras on
the same footing as the Veda, because people who
teach and learn the Kalpa-sitras know that there
was & time when these works did not exist, and
that they were composed by certain authors like
Mataka, Baudhyana, Apastamba, Abvaldyana,
Kétydyana, and others.”! They are drawn, as he

! Kumfrila expressly observes that these names signify certain
individuals, and not Charanas (sects), like those of Katha, by which
certain Sakhas of the Veda were promulgated.

~
qur ¥ sefructoarzfi dremraaraiRag -
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% The branches of the Veda which were proclaimed by the sects of
Katha and others from all eternity, bave a fair claim to be
called eternal. But this does not apply to works handed down
by the sects or families of Magaka and others, however long
they may have been established. ¥or names like Madaka,
Baudhyana, and Apastamba, imply an individual being which
had a beginning, and therefore it is impossible that a title
derived from these names should ever belong to an eternal
work.”
And agsin:
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%“"“f'serves in another place, partly from the Veda, but
partly also from other sources; and the same applies,
according to him, to all the Vedangas and Smritis ;
nay, even to later works, such as the epic and pauranic
poems. -

WA KA AR T TR AR T T
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# For teachers and pupils do not only know by heart the Kalpa-
shitra books, and the other Vedinga and Smriti compositions,

but they also remember Advaliyana, Baudhdyana, Apastamba,
KatyAyann, and others, as the authors of these books.”

| W qrageArauaty aszuwdl  gwdgafiey
; - e
ARTEEEeCESaa @Ew v ey
ARt Afd:l
« All that has reference to virtue and final beatitude is taken from
the Veda, while other matters, the pmpose of which consists
in pleasure and gain, are according to the customs of men.
Thig distinction applies not only to the Veddngas, but also to
authoritative passages in the Purinas and Ttihisas.”
Uvats, in his commentary ofi the Sikala pritisikys, takes the
same view. He says,  that as the Veda was too difficnlt to be used
by itself, learned men have extracted from it different doctrines

on the ceremonial, the metre, and grammar, and brought them
into a more intelligible form in the Sitras.”
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And aguin ;
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: ‘&t might therefore be best to distinguish between
- Smriti or tradition in general, and the Smritis or law-

books in particular. We might thén speak of Srauta-
and smdrta-siitras, comprehending by the former name
all Stras, the sourceof which canbe traced in the Sruti;
by the latter those of which no such source exists, or at
least, is known to exist.! The title of Smritis in the
plural (or Smriti-prabandhés) might be left, for conve-
nience sake, to such works as Siyana is speaking of,
which are composed not in Sttras but in Slokas. It
ought to be remembered, however, that the same sub-
jects which are treated in the metrical Smritis of
Manu and others,had similarly been treated in Stitras
(Srauta, grihya, and siimaybchArika), and that the
principal difference between the two lies, not in their
matter, but in their age, and their style.

wrEreAET s fifd wwrvw gewfRard-
fuarnre saarfian

! Thus, smdrtam karma is well defined by Shadguruéishya in
the Sarvinukramanibbishya, as ‘nishekddi sma&uintam smyiti-
gribyavihitam karma’ In the Commentary on Aévaliyana’s
Srauta-siitras, it ie said, that, if observances, like rinsing the
mouth, &c., are prescribed in the Srauta-stras (as they are for
instance Asval i, 1. 8.), this is only done in order to show that
such observances are acknowledged and presupposed by the Sraata~
stitras, though they belong to the province of the Grihya cere-
monies.
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An objection against this division and terminology,
not unknown to the Brahmans themselves, is that it
is difficult to say ‘whether certain Smérta-stras may
not be based upon some lost Sakha of the Veda. The
‘Srauta portions of the Kalpa-siitras, there can be no
doubt, are founded on Sruti, if by this name we
understand not ouly the hymns, but also the Brah-
manas of the Veda. But there are only few allusions,
even in the Brihmanas, to the ceremonies described
in the Grihya-stitras ; and the few passages which are
quoted {rom the Sruti in their suppost, are chiefly
taken from the Aranyakas and Upanishads, the latest
Lranches of Vedic literature. As to the Acharas, or
the established rules of conduct with regard to particu;
lar temporal duties, even Indian writers admit that'
there are only very vague allusions to them in the
Sruti, and they try to prove that these laws are based
on parts of the Veda which no longer exist, This
is a view which is taken for instance by Haradatta
in his Commentary on Apastamba’s SamayAchdvika-
siitras, and it deserves to be examined more closely,
On the first Sttral, “ Therefore let us now explain
the Samayicharika duties,” he makes the following
observations.

“ The word “therefore’ implies a reason, which is that
as the §rauta (sacrificial) and gdrkya (domestic) cere-
monies have been explained, and as these ceremonies
presuppose other observances, these other observances
must now be explained too. For when it was said
before (in the Srauta and Grihya-siitras), that sach
ang such an act was to be performed by a man after

o8 ! YT ATRETITR G TR T TETH ()
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hehiad rinsed his mouth, by & man who is clean,
who holds a pavitra in his hand, who is invested
with the sacred thread, &c., an acquaintance with
all these things, such as rinsing, &c., is presupposed.
The twilight prayers, too, are referred to in the
preceding Sttras, when it is said, that a man who
does not perform his twilight prayers is impure,
and unworthy of every sacrifice. Several other
instances occur; and it is therefore necessary to
explain now immediately those other precepts called
simayfichdrike (temporal). Sémayichdrika is de-
rived from  samaya (agreement) and dehdra
(custom). Samaya, a human agreement, is of three
kinds : vidhi, injunction ;. niyama, restriction ; pra-
tishedha, prohibition,  Rules founded upon samaya
are called samaydchdras, from which the adjective
sdmaydchdrika.  Dharma (virtue) is the quality of
the individual self, which arises from action, leads to
happiness and final beatitude, and is called apirve,
supernatural.  But, in our Sltra, dharma means
law, and has for its object dharma as well asg
adharma : things to be done and things to be
avoided.

“It might be said, however,” continues the Com-.
mentator Haradatta, alluding to the same controversy
which we saw before treated of by Séyana, “that if
samaya (human agreement) be the authority for the
law, it would be difficult to deny the same acthority
to the Bauddhas and their laws, to worship the holy
sepulchre, &c.; and therefore Apastamba has added
the next Stitra : '

! HSEES: AT R

"3
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Ak Those agreements are of authority which werd
made by men who knew the law.

“We do not say,” Haradatta remarks, with regard
to these words, ““that every agreement becomes of
authority, but those only made by men like Manu, &ec.,
who knew the law. But then, it might be asked,
how it can be found out that Manu knew the law,
and Buddha did not ? People answer, that Buddha
could mot have had a knowledge of the divine law.
But the same might be said also of Manu; and if a
knowledge of divine things be ascribed to Manu, onw
“aecount of the excellence which he acquired by his
virtue, then, again, it would be the same for Buddha.
There is a known verse!: *If Buddha know the
law, and Kapila does not, what is truth? If they -

VgAY ufy wa: sfeEr Sfa 1 T
Ty wfy wdsy WA @9 T

Dr, Weber, in his dissertation on the Upanighads, thinks it ia
not impossible that Kapila, the founder of the Sinkhbys, and Buddha
were in fact one and the same person. (Indische Studien, i. 436.)
He afterwards qualifies this conjecture, and calls it not yery pro-
bable. It is true that the Indians themselves observed a certain
similarity between the doctrines of Kapila and Buddha. But this
would rather show that the two were different persons. Nor
would the legend that Buddha was born af Kapila-vasty, the town
of Kapila, or rather of the Kiipilas, seem to prove the identity of
Kapila and Buddha. By another conjecture, the same ingenious
scholar makes the founder of the Sinkhya (Pancha$ikha Kipileya)
the same person with Kdpya Pdtanchals, who oceurd inthe Sata-
patha-brihmana ; while, in a former article (i, 84.), both Kapila
and Patanchali together, the former a8 the founder of the Sankhya,
the latter as the author of the Yoga system, are merged into Kipya
Patanchala.  Afterwards, however, this opinion also is retracted,
because Dr. Weber thinks that the Yoga system might be a later

‘e development of the Sankhya.
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2y :‘“,‘X%e both omniscient, how could there be difference

of opinion between them ?” If this be not so, a
distinction must be made’; and this has been done
by Apastamba in his next Sitra: ¢And the, Vedas
(are of authority).’ ! '

- This Shtra is explained by Haradatta in the fol-
lowing manner : — *“ The Vedas are the highest au-
thority for good and bad; and none of the objections
made before could apply to the Vedas, which are
faultless from all eternity, evident by themselves,
and, as they were revealed, unatiected by the faults
of human authors. Therefore, while to us those
agreements are of authority which were made by men
who knew the law, the Vedas, again, were the au-
thority for those men themselves, like Manu, &c.
And although we have not before our eyes a Veda,
which is the source of these laws, we must still con-
clude that Mann and the rest had.” ?

1oaRTHIRN

* Someévara, who calls himself a son of Madhava, and of whose
work “ Tantra-virttikatikii” there is a manuseript at the E. L. H.
(No. 1030.), dated Samvat, 1352, goes even a step farther, and
says that, although rules of the Smritis may be against the sacred
law, the Veda must notwithstanding be considered as their
source, beeanse the Smritis themselves maintain that the Veda
is the highest authority, an admission which the followers of

Buddha protest against. Cf. p. 80. 9% qreI=RTIA(G
gged Rwdat WERIETOETY: A qwA ad
SRTHATHT WTER W AW gARaTR AT
YATIHMTR WA AT 0 IAFTAfaamd gwta-
AR ¥7 @ KA @Swwsc 9 e

n 4
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°/ It is a matter of considerable interest to know
whether this opinion of Haradatta’s, as tothe previous
existence of a larger number of Vedic works, deserves
- credit or not. The opponent of the orthodox Kuma-
rila in the Tantra-vArttika remarks very truly, that to
invoke the testimony of lost parts of the Veda is like
calling a dead person as a witness.! And if we had
no better authority for this opinion than so late a
commentator as Haradatta, we should hardly be justi-
fied in mentioning it as an argument. Anybody,
however, who is acquainted with the character of
Indian commentators, will admit that they seldom

AT §: wTyTRm JrgeErhiTATa, S O Tijna-
valkya, ed. Stenzler, i. 56., i. 40.; Manu, iii. 12, 13., where the-
Commentator mentions Visishtha as having spoken of the marriage
of a Brahman with a Stdrd, the ceremony not being accompanied
by sacred hymns, as a kind of morganatic marriage, kimato

* wivibah, HTf%’B"rSﬁ‘ Wﬂaa Waﬁﬁ mﬁ“
wETEErTETR i

' FAuTRE eIy wﬁmm
TG YZTIA § AMATEIGATA

“If a man maintain a lost tradition to have been a source, he may
prove what he pleases, for it is like appealing to a dead
witness.” And again:

¥ T FATYTTAATH AOEd AWTRAT aqw-
W Srzar 9 wwidar) ﬁwmwwamﬁ
wrETHEE Wy gErgEra_)

“Why has a divine precept not been established by Manu and
the others as the source of their teaching, which would not
have cost ther more labour than to proelaim their own doc-
trine? Anybody may throw whatever he likes into the skull
of a lost tradition, and then invoke it as an authority.”
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“o oot themselves to novel theonea, ‘but almost
always repeat what existed before in the tradition of
their schools; a fact which at once increases and -
diminishes the usefulness of their works. Thus we
find in the case before us, that Apastamba himself,
whose Sttras Haradatta explains, entertained a simi-
lar opinion on this subjeth In the twelfth section
of his Stitras, when speakmg of some rules on the Své-
dhydya (praying), he says', “ that certain rules must
be considered as given in Brihmanas of which the
tradition or reading has been destroyed. Their
former existence,” he says; “must be inferred from

| ATHUTAT FAYReTgAE: wa aEeg e
g1 99w Wauefys: w3 gy aresfa
A FAAAAT AT Tl

The Commentator says: GEHTIATST HATL TI=TA_I

“The original passages were lost by the uegligence of the
students.”

Kumirila observes: mﬂn‘ ﬁwﬁﬁm THT-
AN AATIETRETA, WA A TR

“The original text from which the Snmt; was derived cannot
always be found, because the Sdkhés are scattered about,
students are negligent, and because these rules stand under
different heads.”

And sgain: TR WgE SANFHTTE AT

“ As if we did not see in our own time that subjects are forgotten
and works lost.”

% W wWdl 9 saraal ywa fe wwaTesTiRia:

1
“ And it must not be said that their destruction is impossible, for
we soe it take place every day, whether by negligence,
idleness, or by the death of men.”
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Lo the simple fact, that these rules are still followed by
men; the only exception being where customs can be
proved to depend on selfish motives. - In this case, a
man who follows such unauthorised customs, shall go
to hell.” i

With regard to the hymns, it is in itself very un.
likely that no more should have existed than those
which happen to be collected in the Rig-veda; and
even in the Rig-veda we see that the number of hymns
varied in different communities. = The ancient poetry
of India, however, would hardly have furnished autho-
ritative passages for legal and ceremonial questions ;
and there is no doubt that the lost tradition which is
appealed to by later writers, refers only to Brahmanas.
A number of these dogmatic works are still in exist-
ence; but others, which are always quoted along with
them, are now lost, or known by extracts only.
There existed & considerable number of ancient sages
who embodied their doctrines, whether on philosophi-
cal or ceremonial, on metrical or grammatical ques-
tions, in independent works, which were handed down
by tradition among their descendants. But, as Ku-
mérila observes, through the carelessness and forget-
fulness of men, and also by the extinetion of families,
these works were necessarily lost 3 and it is, indeed,
less surprising that many of these Brahmanas should
have been lost, than that so many should still have
been saved, if we remember for how long a time oral
tradition was in India the only means of preserving
them. Kumdrila, however, was too keen-sighted not to
perceive the danger of admitting lost Sakhas of the
Veda as authorities, and he makes several reservations

' in order to guard against a promiscuous use of this
argument. The Buddhists also might appeal to a lost
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43akhA, and thus upset all the arguments of the or-
thodox philosophers. But in spite of the bug-bear of
the Buddhists, the general fact that some Sikhas had
perished was admitted by Kumérila, as well as by
Apastamba, both endeavouring to prop up the autho-
rity of the Smriti by the broken pillars of the Sruti.!
The evidence which has been brought together is
suflicient to establish the fact, that the distinction
between Sruti and Smriti, revelation and tradition,
had been established by the Brahmans previous to the
rise of Buddhism, or, at all events, previous to the
time when the Sttra style began to be adopted in In-
dian literature. There existed, prévious to the Sttra
period, a body of literary works propigated by oral
tradition, which formed the basis of all later writings
on sacred subjects, and which by the Brahmans was
believed to be of divine origin. The ides expressed
by the verb éru, to hear, i. ¢. to receive by inspiration,
is known in the Brihmanas. The name of Smriti
seems to occur for the first time in the Taittiriya-
ranyaka® though it is said to be used there in the

| R WA TR SR T AT
WW“@WWW#%I. arfR
TFETgwETAT armfAveweE a4 qay 9
THA I SYAHATR TG AR TR AT
WEYAAT wfaATarE ) WA v3 @O mwte w@r-
i '

* Taitt. An i 12 gl yerwafgRTETTERE
The Commentator explains Smriti by 'qrﬁﬁ-q:afﬁ'oxa —
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aénse of Sruti. In the Satras, however, the distinc-
tion between Sruti and Smriti is distinctly stated.
We find it in the Anupada-sfitras', which we have
reason to reckon amongst the earliest specimens of
this class of literature. In the Nidina-sfitras also,
ancient tradition is mentioned by the name of Smriti®;
and although in Phnini the technical distinction be-
tween Sruti and Smriti is not mentioned, it would be
wrong to draw any conclusions from this, as there can
be little doubt that PAnini is later than the Anupada-
slitras.

The Siz Vedingas.

We shall now proceed to an examination of those
works which belong to the Stitra-literature of India,
as far as they have reference to the Veda.

ﬁ'ﬁ{‘[‘ﬁ;'l « the lawsof Manu and others whose source is a revelation
the existence of which must be inferred,” Pratyaksha (sensuous
jmpression) is, according to Siyana, ‘Gm Sﬁ"rﬁ ‘(]T‘i‘

'E'Q'Q'rqa'. ¢ the word of the Veda which all men can perceive in’
their teacher.,” Aitihya (tradition) is explained by ‘fﬁ"grq'a'('l‘-

m‘lﬂﬁ'&, “legends, Puranas, the Mahéibhirata,

and the Brhmanas.” Lastly Anumdna, if we believe Siyaua, does
not here mean inference, but customs of good men, by which or from
which the existence of an authority, that is, of Sruti and Smriti, as

the source of these customs, is inferred. ﬂ'ﬂ'&l‘l’ﬂ: ﬁ"gﬁ'l‘(. |
3 R g yfamfaEed saroagEd)

! Anupada-sitra, ii. 4. PEARATEATR: 1 Of Indischo
Studien, i. p. 44.

! Niddoa-stire, it. 1. STETSWAAET| arfeaT: WAl

Cf. Indische Studien, i. p. 45.
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fhe Brahmans say that there are six members of
the Veda, the six Vedingas. This name does not
imply the existence of six distinct books or treatises
intimately connected with their sacred writings, but
merely the admission of six subjects the study of
which was necessary either for the reading, the
understanding, or the proper sacrificial employment
of the Yeda. (Manu calls the Vedangas by the name
of Pravachanas?, which is a title not unusually ap-
plied to the Brihmanas.? And indeed, instead of

! Manu, i, 184.: W@T: §4Y 32 WAWAEAY 9

“Those priests must be considered as the purifiers of a company
who are most learned in all the Vedas and all their Angas.”—
Sir W. Jones.

Kulliika : 'ﬂ'ﬁw 3‘3‘1‘!5 '(ﬁ*ﬁrﬁ' m"

“ Because the meaning of the Veda is proclaimed by them, therefore
are the Angas called Pravachanas.”

2 FTwaEANTHR yEwafafea: @ @rerd) Com
FAANRA ATGUHGA| Wrwa wfq wawd|

¢ Among the Kélabavins also the accent exists in the perusal of
the Veda enjoined by the Pravachanas, Com. By the word
pravachana is meant the Brahmana, and it is called so because
it is proclaimed.” ]
There is 4 passage in the Prasthinabheda,
UF waunnTTiAas e wae: wrEr)
“ For each Veda there are several Sikhas the difference of which
arises from different Pravachanas.”
Here pravachana means Brihmana, because the difference of the
Brithmana-¢ikhis does srise from Brahmanas peculiar to each. It
is possible, howewer, that Madhustidana wsed pravachana in the
sense of pronunciation, the difference of pronunciation being the
chief eause of the Sanhiti-$ikhis. Pravachana is used in the Ka-
;hupn.mshad, ii. 23., in the sense of “reading.”
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ooking for the Veddngas to those small and barren
tracts which are now known by this name, it is in the
Brihmanas and Sfitras that we have to look for the
Vedanga-doctrines in their original and authentic
form, / The short Veddngas which are generally added
to the manuscripts of the Veda, and which by several
scholars were mistaken for the real Vedfugas, re-
present only the last unsuccessful attempts to bring
the complicated and unintelligible doctrines of former
sages into an easy and popular form, and to preserve
at the same time the names which had been sanc-
tioned by antiquity.
/A very clear and rational statement as to the
character of the VedAngas in early times, is given
in the Brihadiranyaka and its commentary. Accord-
ing to them the different doctrines of the Vedingas
are to be considered as integral parts of the Brih-
manas, in the same manner as the Purdnas and Iti-
hésas, These, as we saw before, were to be taken in
the sense of epic or paurinic stories, incorporated
in the BriAhmanas, as illustrations of ceremonial
questions. By Itihdsa, as the commentator says,
(Brih. Arany. ii.4.) we have to understand stories like
those.of Urvaéi and Purfiravas in the Satapatha-brah-
mana ; by Purdna, passages on creation and the like,
for instance, “in the beginning there was nothing,”
&c. He then proceeds to quote passages from the
DBrihmanas which he calls Upanishads (mysteries),
Slokas (verses), Sfitras (rules), Anuyyfkhyas (ex-
planations), and Vyikhyas (comments). It is under
these heads that the Vedéngas had their original

place. / _
; /1t is more difficult to determine where and when
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Vedangas were first mentioned as six. In the
Mundaka- upumahad the number of the Veddngas is
given as six, but in a line which is not unlikely
to have been interpolated. Yaska (Nir.. i, 20.)
quotes only the Vedingas, but not the six Ve-
dangas. The number of six occurs in the Cha
ranavytha, where we meet with the well-known :
versus memorialis, containing the titles of the six -

Vedangas.! The same number oceurs in Manu (iii
185). There is a passage in the Chhandogya-Upani-

' firer wWT STECW fEw BT sfadn Apee
stamba, who oceasionally quotes Slokas in his Sfitras, does not seem
to have known this verse, Tlis words are (ii. 4. 8.), ﬂﬁ?ﬁ%{:

BT FRT WIHFCW SIAY A frar) What follows, in

the only MS. I know, is eaten away by worms ; but then comes the

word iﬁﬁﬁﬁ, which was the title of a metrical treatise, and
is quoted as such before Pingala, in the Sabda-Kalpa-druma, s. ».

Aw iuT g rERreE O aE s W
féil  One of the Parigishtas of the Simaveda begins with the
words UTARZ W {99 WTWT@IA: | The Parisish-
tas, however, are later than Apastamba and Pingala; for the
author of the Parisishta declares that he made use of Pingala’s work ¢

sTguTHiEAYa fiwry werwa: | s
WY W@ WOAHEAL  The e FLIRARMH refers,
therefore, most likely to the Niddna-sfitra, which also begins
with HYTA gyl A9Y srEramE O MS. Berol

95. In the Commentary on the Sikala-pritiéakhya, at the end of
the 14th Book, the Vediingas are enumerated as follows :

Fwr Frad e firer afatfas e
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had/ where a mention of the six VedAngas might L

gxpected, at the beginning of the ninth Prapithaka.
The number six, however, does not occur there, al-
though Vedénga doctrines are clearly implied under
somewhat unusual names.! The earliest mention of
the number six in reference to the Vedidngas seems
to be contained in one of the Brahmanas of the
Séma-veda. But there again, though the number six
is given, the titles of the several Vedéingas are not
mentioned. / It is said there (Shadvinda-Br. iv. 7.) of

! This passage has been pointed out and translated by Cole-
brooke (Miscellaneons Essays, i. 12.). “*Nirada, having solicited
instruction from Sanatkuméra, and being interrogated by him as
to the extent of his previous knowledge, says, ‘I have learnt the
Rig-veda, theYajur-veda, the $ima-veda, the Atharvana (which is)
the fourth, the Itihiiss. and Purina (which are) a fifth, and (gram~

mar, or) the Veda of Vedas, the obsequies of the manes (faa),

the art of computation (TTFI), the knowledge of omens (%a'),

the revolution of periods (fAf, com. mmﬁﬁfﬁm),
the intention of speech (orart of reasoning) (ATHTATE),

the maxims of ethics (‘i[ﬂi'mi‘i ), the divine science (or construc-

tion of seriptures) (i’lﬁ'ﬂt com, ﬁ(ﬁi}, the sciences append-

ant on holy writ (or accentuation, prosody, and religious rites)
('auﬁq"n, the adjuration of spirits (RLATAYT, com. WHAH)
the art of the soldier (‘ﬂ"ﬁ'ﬁ'ﬂ‘i‘, com. ﬂﬁi‘), the science of ns-
tronomy (WEATAYT), the charming of serpents (aafagt), the

science of demigods (or music and mechanical arts, ATET see

page 89.): all this I have studied; yet do I only know the text,
and have no knowledge of the soul.” \
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Bvihd, that her body consists of the four Vedas, and
that her limbs are the six Angas, or members of the
Veda.! 1t is possible, however, that more ancient ’
Brahmanas allude to the number of six; at all events
we see that it was sanctioned for the Veddngas before
the end of the Brihmana period.

The six doctrines commonly comprehended under
the title of Vedingas, are Sikshd (pronunciation),
Chhandas (metre), Vyfkarana (grammar), Nirukta
(explanation of words), Jyotisha (astronomy), and
Kalpa (ceremonial). The first two are considered
necessary for reading the Veda, the two next for
understanding it, and the last two for employing it
at sacrifices.

Simsui, or ProNmTICS.
/ Sdyana, in his Commentary on the Rig-veda, de-
fines Bikshd as the science of the pronunciation of
letters, accents,fc. ; and he quotes from a work of
the Taittiriyas, who have devoted a chapter of their
Aranyaka to this subject. Now in the seventh book
of the Taittiriya-Aranyaka we still find the following
headings: “Let us explain theSikshd,”? “On Letters,”

U AT $® 3T WK gEAEe Srefyas-
a‘eﬁ‘ q’.’lmﬁﬂ “The four Vedas are her body; the six Angns
her limbs; berbs and trees her hair.” See also the text frequently
quoted from the Veda, HTHIUH WEAT 42 T fARRTTQT SBIaT
ﬁ’wll *“ The Veda, with its six members, ought to be known
and understood by a Brahmao without any further inducement.”

2 ST YIWTIATA: The i in Sikshd is short (hrasva),
though it is strong (guru). Itisonlyin the Aranyaka that Sikéhii

1
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“0On Accents,” “On Quantity,” ¥ On the Organs of
Pronunciation,” “On Delivery,” “On Euphonic Laws.”
nless we admit that the rules on SikshA had
ormerly their place in this chapter of the Taittiriya-
Avranyaka, it would be difficult to explain why all the
principal subjects of the Siksha should be mentioned
here, why the whole chapter should be called the
Sikshd chapter (ityuktah sikshAdhyAyah), and why
it should begin with the words * Let us now explain
the Sikshd.” Séyana, who was certainly acquainted
with the Vedic tradition, takes the same view in his
Commentary on the Sénhiti-upanishad.' He states
that the Taittiriya-upanishad consists of three parts?,
of the Sénhiti, Yajniki, and Véruni-upanishad. Of

occurs instead of Sikshf. Sikshd is derived from #uk, to be able,
and mepns originally a desire to know. From the same root we
have sakta, a teacher (Rv. vii. 103, 5.) 5 $ikshamaga, a pupil (Ry.
vii. 103. 5.),  Sishye, a pupil, comes from a different root. Si-

yuna seys, fHTEEA ATATATICWA @WCAEYT THCET
ﬁ{'ﬂTl %ﬂ' Eﬁ‘ﬁTll The other headings are, H‘l[i:l W

HT_TI 99| 91| ¥9qr9: | )

1 I owe u copy of this Commentary of Siyaua’s to the kindness
of Dr. Rier, at Caleutta. Seeing, in the catalogue of manuseripts
published by the Asiatic Society of Calcutta, & work of Biyaus’s,
called SikshAbhdshya, and imagining this to be a commentary on
the Siksha-veddnga or one of the Pritisdkhyas, I wrote to Dr. Roer
for o copy of it. Though T was ultimately disappointed when I
found that it had nothing to do with the Priitisikhyas, I still con-
sider the Commentary of great intercst, particularly Siyana’s in-
troduction to the Vedinta-system in it. Dr. Rier has since pub-
lished the whole Tuittiviya-upanishad, with the Commentaries of
Sankera and Apanda Giri, in No. 22. of the Bibliotheca Indica.

' R AfwCrrafoee fafayn @i arfa -
g@ Jfal a9 ¥UA wyrEwm WfkATETRTRET
srefrvmifedll Reargediagr: gqeadrEr w9-
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the last is the most important, because it
teaches the knowledge of the Divine Self. The: first
serves as an introduction or preparation, in order to
bring the mind of the pupil into a proper state for
receiving the doctrines on the highest subjects. Now
immediately after the first invocation, the Upanishad
begins with the Sikshd chapter ; and in order to ex<
plain this, Shyana remarks that this doctrine is ne-
cessary here, in order to enable the pupil to read and
pronounce the sacred texts correetly, and thus to un-
derstand their real meaning.! It might be objected,
Shyana remarks, that as a correct pronunciation is
equally required for the earlier ceremonial portion of
the Veda (Karma-kéinda), the Sikshi ought to have
been inserted there. But then, he says, this chapter
in its present place stands between the ceremonial
and the philosophical portion of the Veda, like a
Jamp on the threshold of a door giving light to both.
He adds, that a right pronuncistion and understand-
-ing is of greater importance for the philosophical
part; because mistakes in the sacrifices and the cere-
monial can be made good by penance, while there is
no penmance for a wrong understanding of philo-
sophical prineiples.

- If then there is reason to believe that the doctrine

faar fafRar astive. wrwt fgat @9 @ H@T)
| gERETATHAS T AYTTY  STgHuATAS
Tty Fvraaas frararat shnfgann @
¥ TYETARTANYTAATATS W W I rAiRaag Y
ferrargats frgrardr i)
12

L,
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“of the Sikshd was formerly embodied in the Aranya-
kas, perhaps even in the Brihmanas?, the question
i, why it afterwards lost this place. This can
only be accounted for by the appearance of more
scientific treatises, which embraced the same subjects,
but in a much more systematic style than anything
which we could expect to meet with in the Brahmanas
and Aranyikas.

These were the PritisAkhyas, a branch of litera-
ture which will claim our particular attention for
more than one reason. If we compare the Priti-
fakhyas with Brihmanas and Aranyakas, they evi-
dently indicate a considerable progress of the Indian
mind.  They were written for practical purposes;
their style is free from cumnbrous ornaments, and
unnecessary subtleties. It is their object to teach
and not to edify ; to explain, not to discuss. Where
the Brahmanas or Aranyakas allude to grammatical,
metrical, or etymological questions, they give nothing
but theological and mystical dreams. ' So far from
receiving elucidation, the points in question generally
become involved in still greater darkness. It is not
unlikely that teachers appealed to these passages
of the Brihmanas in order to derive from them the
highest possible sanction for their doctrines.  But
these doctrines, if they were intended for use and
instruction, must have been delivered in a more
homely and more intelligible form. The origin of the
Prafisakhyas may therefore be accounted for in the

! The passage from the Pushpa-sfitras (viii. 8.) which was quoted

before, wTEHRfATTRIT Fawafafeq: @ Gram, does
not prove that the rules on the accent were laid down in the

Brahmana of the Kilabavins, because it may also mean that the
accented delivery of sacred texts was enjoined in the Brihmana,
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wing manner :—During the Brihmana period the
songs of the Veda were preserved by oral tradition
only: and as the spoken language of India had ad-
vanced and left the idiom of the Veda behind as a
kind of antique and sacred utterance, it was difficult
to preserve the proper pronunciation of the sacred
hymns without laying down a certain number of rules
on metre, accent, and pronunciation in general. The
necessity, however, of such a provision could hardly
have been felt until certain differences had actually
arisen in different seats of Brahmanic learning. Thus,
when the attempt was made to prevent a further cor-
ruption, a certain number of local varieties in accent
and pronunciation, and in the recital of the hymns,
had actually crept in and become sanctioned by the
tradition of different families or schools, These could
not be given up, nor was there any means of de-
termining which was the ancient and most correet
way of reciting the sacred songs of the Veda. Dis-
cussions having arisen on this subject, we find in the
Brihmanas occasional mention of verses which, if
lmpropel ly pronounced, become changed in their
meaning. But even where the sense of the Veda was
not affected, the respect paid by each teacher, by
each family, and by each Brahmanic community to
its own established oral tradition, was sufficient to
give an imaginary value to the slightest peculiarities
of pronunciation, accent, or metre,

A twofold advantage was gamed when ‘the rules
and exceptions of the old sacred dialect were first re-
duced to a system. First, ancient dialectical dif-
ferences, many of which are not so much attributable
to corruptions as to the freedom of the old spoken
language, were carefully preserved, and even apparent
13
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irregularitis and exceptions were handed down as
such, instead of being eliminated and forgotten.
Secondly, a start was made towards a scientific study
of language; by the collection of a large number of
similar passages, general laws were elicited which
afterwards served as the phonetic basis of a grammar
like that of PAnini;~—a work which, although ascribed
to one author, must have required ages of observation
and collection before its plan could be conceived or
carried out by one individual.  Even the Pritisdkhyas,
though they do not refer to grammar properly so called,
but principally to the phonetic laws of language,
presuppose a long-continued study of grammatical
subjects previous to the time of their composition.
The best proof of this lies in the great number of au-
thors quoted in the PrétiéAkhyas, whose opinions are
frequently at variance with the precepts contained in
the Pratiéikhyas themselves. Though we are not
now in possession of the works of these earlier authors,
yet we have a right to assume that their doctrines
existed formerly in the shape of Pratiéakhyas. In
the same way as one only of the different Stkhas or
recensions of the Rig-veda has been preserved to us in
manuscript, the Stkala-$4kha, which was followed by
Saunaka, we may understand how one only of the
Pritiéakhyas of the Rig-veda has come down to us;
particularly as its composition is ascribed to the same
Saunaka who is said to have united the Béshkala and
the Sakala-t4khés, and who, &s far as the Sanhitd is
concerned, was a follower of the Saiira-t0khf.  Saus
naka’s Prititikhya of the Sékalas, being one of the
latest compositions of this kind, was probably also
it the most perfect and complete. As Saunaka states
the different opinions of Sfkala grammarians on im-
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ortant points, where he himself differs from them,
his work was the more likely to supersede previous
Pritisdkhyas, particularly at the time when the Vedic
religion was on its decline, and Brahmanic doctrines
daily losing in influence. Though it is true that
as yet only one Pritiéikhya belonging to each Veda
has been found in manuscript, yet they all belong
not to one of the four Vedas in general, but to one
Sakha of each of them, Pratitikhya, therefore, does
not mean, as has been supposed, a treatise on the
phonetic peculiarities of each Veda, but a colleetion
of phonetic rules peculiar to one of the different
branches of the four Vedas, 7. e. to one of those dif-
ferent texts in which each of the Vedas had been
handed down for ages in different families and dif-
ferent parts of India. The differences between the
Sakhas of the same Veda, as far as the words of the
hymns arve concerned, seem certainly not to have been
very great, if we may judge from the few instances in
which different Sakhds of the same Veda have been
preserved in manuscripts. Most Sakhds do not differ
in the general arrangement of the Sanhitds, or collec-
tions of hymns, but merely in single words or verses.
In a few cases only one Sakhd contains some hymns
more than another. The Sakhis were not indepen- -
dent colleetions of the old hymns, but different edi-
tions of one and the same original collection, which
in the course of a long continued oral tradition had
become modified by slight degeces. The texts of
the Veda as they existed and lived in the oral tra-
dition of various sets of people became Sikhis dif-
fering from other Sakhfs somewhat in the same way
as the MSS. of the New Testament differ from each
other. The Pratisikhyas, besides giving general
14
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language in general, were intended to record what
was peculiar in the pronunciation of certain teachers
and their schools. Even in cases where these schools
had become extinet, we find the names of their
founders, preserved as authorities on matters con-
nected with the pronunciation of certain letters or
words.
The real object of the Prﬁ.tmﬁ.khyas, as shown bes
fore, was not to teach the grammar of the old sacred
" language, to lay down the rules of declension and
conjugation, or the principles of the formation of
words. This is a doctrine which, though it could not
have been unknown during the Vedie period, has not
been embodied, as far as we know, in any ancient
work. The Pratisdkhyas are never called Vyfkaranas,
grammars’, and it is only incidentally that they
allade to strictly grammatical questions. The perfect
phonetic system on which PAnini’s grammar is built,
is no doubt taken from the Prétisikhyas; but the
sources of Pénini’s strictly grammatical doctrines
must be looked for elsewhere.
Although, then, there is no necessigy to suppose that
every one of the numerous Vedic Sakbis possessed
full and complete Pratitikhyas, like that belonging

1 According to the first Pritiéikhys, i. 58, m‘%a -'ﬁ’ﬂ'rlt
their rules would seem to affect passages of the Brihmanas too, like

<rar YA, &e.: and the Commentator adds, FY ggad
a‘e‘iﬁaﬁl Most of these Praishas, however, are taken from the

hymns; as, for instance, the words fﬁﬂ' q94q_| Rvoi. 189. 10,

This is different for the Yajur-veda where the general rules of the
Pratigikhiya extend their influcnce to the sacrificial invocations.



to-<the Stkala-sakhd, which was finally collected by
aunaka, yet the great number of previous antho-
rities quoted in our Prétisikhyas makes it likely
that a large number of similar works did actually
exist for the principal Sakhs that are mentioned in
earlier writings. In the Pratijniparifishta’ it is stated
that there weve fifteen codes of law for the fifteen
Shkhds of the Véajasaneyins : and Kumérila says that
the text of these Codes of law and of the Grihyas was
pecaliar in each Charana, in the same manner ag the
formal rules of the Prétitikhyas® Madhustidana
‘Sarasvati’s definition of Pritiikhya is perfectly in
accordance with this view of the subject. He says:
— The Veda® consists of two parts: one teaching
the sacrifice, the other teaching Brahman, or the Su-

! MS. Bodl, W. 510.:
gt gvgw gures Afen afvwrd v gEwwEn
The meaning of “ Yathfisvaram pratishthis” is doubtfol. Should it
mean “ rules with reference to accents 7 Xf so, they would be the

rules of Pratidakhyas. That the Sikhbis differed about the accents is
seen in the case of the Mindokeyns and Sikalas, Pritisiklya I. 200.

Kitydyana, as the author of a Pritisakbya, is called WTHEKT-

wufastafEani

2 Tantra V. L 3. (MS. Bodl. W. 325. p. 15 b.)

yRwrErat ryugEt € sriinresrgeam e
rEHAR T | '

3 Veda is taken here in the general sense of sacred literature,
as Uvata says,
- a2 »
wdwe aiday vfeceafiiriaaar @ity
\ .
“ Every single collection of hymns which existed at any time, and

in any place, without reference to the divisions in each Charang
(sect), is called Veda.”

PRATISAKHYAS, 121 @L
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me Being. As there are three different branches
of the ceremonial, the Veda is, for the better per-
formance of the sacrifices, divided into three: the
Rig-Veda, Yajur-Veda, and ‘Sdma-Veda. The cere-
monial of the Hotri priests is performed with the
Rig-Veda; that of the Adhvaryu priests with the
Yajur-Veda; that of the Udghtri pricsts with the
Sama-Veda. The duties of the Brahman priests, and
of him for whom the sacrifice is offered, are also con-
tained in these three Vedas. The Atharva-Veda is
not used for solemn sacrifices, and is very different
from the others, as it teaches only expiatory, pre-
servative, or imprecatory rites. For each Veda
there are several Sikhés, and their differences arise
from various readings.”! Afterwards he goes on to
observe that “the rules of pronunciation (&ikshé),
which apply to all the Vedas in general, have been
explained by Phnini, but that the same rules, as they
apply to the Sikbis of each Veda, have been taught
by other sages under the title of Pratifakhyas.”? If

! Aeccording to Madhustidana, the Brahman part of the Veda, by
which he can only mean the Upanishads, is not affected by the
peculiarities of the Sikhfis. 1If this were true, it would only prove
the late origin of the Upanishads. Some Upanishads, however,
« show traces of various readings, which must properly be attributed
to various Sikhds. This is admitted, for instance, by Siyana, in
his Commentary on the Y#jniki or Nardyaniyd-upanishad. « Ta-
diyapithasampradiyo desavidesheshu bahuvidho dridyate; tatra
yadyapi éikhéibhedah kiiranam tathipi Taittiriyddhyfyakais tat-
taddedanivisibhil Sishtair adritatvt, sarvo’pi patha upideya eva.”
Ind. Stud. i. 76.

? See also Somedvara’s Tantra-virttikatikd. (MS. E, I H.
1030. p. 95.) SP8

FruTed favefawar v RfEwr fign a9 aymear
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“here take the word shkhés (branches) in the sense
of different traditionary texts of the four Vedas,
Madhusfidana’s words do not require any alteration;
they would become obscure if, as has been proposed,
we took &4kha either in the sense of “a school” or
of ‘““a portion of the Veda.”

The word &akhé is used, however, by some writers
in so vague a manner that we need not wonder if its
meaning has sometimes been misapprehended. * Tra-
ditional text (recension) of the Veda” is perhaps the
neavest approach to its real meaning.

The word is sometimes applied to the three original
Sanhitds, the Rig-veda-sanhitd, Yajur-veda-sanbiti,
and Sama-veda-sanhitd!, in their relation to one an-
other, and without any reference to subordinate $akbas

Fatoaw wharaTy ¢ srarraafriarar fARu-
waraT: afaare wfaud Srercd FasaT yHhar-
UrETIATRRTE T ye T s faeraEar-
wrfacaTaf: |

“There are two kinds of Sikshd, a general and one which has
regard to particulars. It is true that the authority of the
general Gikshf is established, on account of its belonging to
the Veddngas; but in order to remove all doubt as to the
authority of the particular Sikshiis, published by Katyfyana
and others, which determine the pronunciation of each
sentence and each word, it is clear that it is not different
from the other, inasmuch as both are one by their common
charaeter of Sikshil, although they are spoken of separately.

! Tt is said of Sédyana that he wrote commentaries on each of
the Sakbis of the Rich, Yajush and Séma.

WY HTANTGTATHRRT FTEAT AT
ATAAT AGATATT W WWTEA: v

[Ehaika could hardly mean “one [rom among the Sakhis of each
Veda.”

L
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original branches or the three stems of the Veda-tree,
each of them branching off again in a number of other
fikhas. The  branches,” as Kumdrila says, have all
the same root, revelation (fruti), and they bear all
the same fruit, the sacrifice (karma). If otherwise,
they would be different trees, not different branches.!
I the same acceptation the word is used for instance
by « Apastamba, where he is giving rules as to
the time and place where the Veda ought not to
be read. He says there (Sam. Sfitra, 8.44, 45,) that
it ought not to be rehearsed where music or SAma-
h_ymns are performed, and he adds, that SAma-

hymns ought not to be practised in the neighbour-

hood of another &4khé, that is, as the commentator
observes, of another Veda.?

- More frequently, however, £4kh4 is used to signify

the various editions, or, more properly, the various
traditions, that branched off from each of the three
original branches of the Veda. In this Jatter sense
akhd seems sometimes synonymous with charana.
But there was originally an important difference in
the meaning of these two terms.

! Aty wfiare AENT: W, 99 UREMTHTETR T
XA waron frgamer mwﬁmwm
FAtAARR (ATTRATRICH, & qrEtariu

? MATRTY WTAAKTY A FIAT AT
AT WTEIAT ¥ WTETAAETIN 840 ALACE-
FTH WTH ATALN  The first Shtra is paraphrased by the

Ménavas, iv. 123., QTASATFATTT Arerefia =&

S,
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“In order to appreciate the difference between sakha
and charana, it need only be remembered that we
find “&akhAm adhite,” “he reads a certain recension of
the Veda,” but never “charanam adhite,” still less “pa-
rishadam adhite,” “he reads a Charana or a Parishad.”
Hence it is clear that $4khd means originally a lite-
rary work, and that Charana does not. If 84kh4 is
sometimes used in the sense of charana or sect, this is
because in India the $4khés existed in reality not as
written books, but only in the tradition of the
Charanas, each member of a Charana representing
what, in our modern times, we should call the copy
of a book.

The Brahmans themselves were fully aware of this
difference between §4kha and charana. Ina Vérttika
to: PAnini, iv. 1. 63., we find charana explained by
sakhadhyetri, &c., “the readers of a §4khA.” In a
passage of Jagaddhara’s Commentary on MAlatimd-
dhava, Charana is said to mean “a number of men
who are pledged to the reading of a certain fakhé of
the Veda, and who have in this manner become one
body.”*  Phnini? speaks of Charanas as constituting
a multitude, that is to say, as comprising a number
of followers. In Apastamba’s SAmayhchérika-sitras,
where rules are given as to the relative age of persons
who ought to be saluted, the Chiranas or members of
the same Charana are mentioned immediately after
the Pauraéikhyam, or town acquaintances; and in

| QORI E AT AR H ST
Cf. Znr Litteratur, p. §7

2 Pin. iv. 2. 46 ?{'@W‘T 'q'rﬁaﬁ~ scil. a‘g\ﬂQ.
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the third place stand the Srotriya-Brahmans.!
Panini speaks of the Kéathaka and Kaldpaka as
works belonging to the Charanas of the Kathas and
Kalapas? 1In a Vérttika to iv. 1. 63., women are .
mentioned as belonging to a Charana; for Kathi
is the wife or daughter of a Brahman who belongs
to the Charana, or reads the Sakhd, of the Kathas.
A &kh4, which is always<a portion of the Sruti,
cannot properly include law books. But followers of
certain Sakhds might well, in the course of time,
adopt a code of laws, which, as it was binding on their
Charana only, would naturally go by the name of
their Chardna. That this actually took place may be
seen from a Varttika to Pén. iv. 3. 120., where it is
said that Kéthaka may be used not only for the sacrgd
traditions, but also for the laws of the Kathas. has
the Pratiéikhyas also were called by the name®f the
Charanas, because they were the exclusive property
of the readers of certain fikhds, and even more
so than the Kuladharmas or family-laws.
As a #gkhd consisted of a Sanhith as well as a
“ Brahmana, at all events in later times, differences in
the text of the hymns, as well as discrepancies iy
the Brahmanas, might lead to the establishment of
new Charanas, founded as they were on sacred texts
peculiar to themselves.? SAkhés of this kind, which

1 Ap.i4 4 The Commentator says that JICAN: 0l-

M‘g ®Z: | Chirana, therefore, means a member of a
Charana. Lassen (Ind. Alterthumsk. i. 640.) takes Chirapa in the

sense of wandering poets, o named still in Western India,

* Phy. iv. 8, 126, ATTATTUTES_ seil. TTHY.
ks

ol 3 Mahiideva's Hiranyake&ibhashya:

e S G S L RS
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ifeted through the various readings of the Sruti,
were considered by the Brahmans as eternal &ikhés,
and the Charanas, to which they belonged, were not
supposed to have been founded by human. authors.!
It will be seen hereafter that the Brahmans ad-
mitted another class of §ikhés, which were founded
on Shtras? and derived their names from historical
personages. They were confessedly of a later date.
But although, after a careful examination of these
passages, we cannot doubt that there was an ori-
ginal difference between $akhé and charana, it is not
the less certain that these two words were frequently
used synonymously®; in the same way as we may
speak of the Jews when we mean the Old Testament,
ongf the Koran when we mean the Mohammedans.

v
AR CRATHEA 3% sataTaTETE: wrikfa ¥a
Lol

¢ Any portion of oral tradition consisting of Mantras and Brih-
manas i8 called a &ikhé, and it is clear that differences of
either the Mantras or Brahmanas will necessarily lead, in the
Veda, to a variety of subordinate &ikbas.”

1 W@'{'@ﬁﬁ saﬂi‘:l “The various tikhés

which arise from various readings are eternal.”

' AR SHTTHITET ANIET WY
oty Frerd v wd R Rmramaana:
WEAHRAT | AOACTT  GAETS WATAT YR

HIAT E‘T&I Mahédeva’s Cornmentary on the Hiranyakesi-
sfitra, _
3 Of Nirukta, i. 17, where Uém’(’m is explained by
: i §7) and Pin. fi. 4. 8. YW ATQ@TI  Pan vi.
3. 86,
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“After having established the difference between £4-
kh# and charana, we have still to inquire how both dif-
fer from parishad, in order to determine the meaning
of Parshada, another title which is frequently applied
to the Prétitdkhyas. Here it is important to observe
that although every Prétifdkhya may be called a
Pirshadal, 1. e. a work belonging to a Parishad, not
every Phrshada can be called a Prititdkhya, but
those only which contain the rules of pronunciation
for a particular &khd or text of the Vedie hymns,
studied and taught in certain Parishads? Amara
explains parishad by sabhl or goshthi, an assembly ;
but the codes of law lay down more accurately the
number, age, and qualifications of the Brahmans,

- necessary to form such an asscubly @s should, be
competent to give decisions on all points on which
the people, or, if we may say so, the parishioners,
might demand advice. That such Parishads or
Brahmanic settlements existed in old times, we sce in
the Brihadaranyaka® where it is said that Svetakelu

! Parshada, instead of Parishada. Cf. Pén. iv. 3.123.

2 | doubt the existence of a word like ﬂTEiﬁ'ﬂ‘:ﬂ'&'{:, which

Dr. Roth mentions (Zur Litteratur, p. 16.). One may speak of

traTat oftug or T YR &o, and a Prididikhya

curreént in one of these Parishads may, perhaps, be called

TEYTHE. But ATEfTA is not the name of a Parishad, but of

a Gikhd ; and therefore the Commentary on Gobhila speaks of a

m‘@ﬂ'ﬂtﬁm | but could mot well have spoken
f o FERTEEATIAATSE I ] A
s Brih. Ar. vi. 2. RS AT w&iﬂ guremat ufe-
gHATHATHI
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t to the Parishad of the Panchélas, and many
similar passages. The character of a Parishad is
described in Manu's Code of Laws, xii. 110—113.,
and by Y#jnavalkya, i. 9., where we have the con-
tracted form Parshad instead of Parishad, Aeccording
to the ideas of these modern writers a Parishad ought
to consist of twenty-one BrAhmans well versed in
philosophy, theology, and law.! This number, how-
ever, can be reduced according to circumstances, as
will be seen from passages of Par@fara’s Dharmasdstra.
It must not be supposed that the rules laid down in
these law-books have always been observed in the
formation of a Parishad, particularly as regards the
early times of India; yet we may be able to form
some conception of thcu' original character, by seeing
what has become of them in later times. Parfisara
says?: “Four, or even three able men from amongst
the DBrihmans in a village, (grimamadhye) who
know the Veda, and keep the sacrificial fire, form a
Parishad,

1 prfinfadmTalaaTTEeTCh: | IR

yfigw wawaga_l

* W@ g w4y arfy AgEar sfrerfen
TgraTai wwar @ uftwar fAdga
SaTRATHET ¥ $R ATATHITIT! |
gw =9 &r wewn qftwwr wafaan
FRATaTE gt e gwaEe

" Fzuay wraTaTRaT s aRegEa
49 Ud WET WreTewT aTEEd w9
wefwufcger ¥ wRamr yHfdar
K
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“ Or, if they do not keep the sacrificial fire, five or’
three who have studied the Vedas and Vedingas,
and know the law, may well form a Parishad.

- “Of old sages who possess the highest knowledge of:
the Divine Self, who are twice-born, perform sacri-
fices, and have purified themnselves in the duties of
the Veda, one, also, may be considered as a Parishad. °

“ Thus, five kinds of Parishads have been described
by me; but if they all fail, three independent men:
may form a Parishad.” ¢

Médhava, in his Commentary on Parisara, quotes
a similar passage® from Brihaspati’s Code : —* Where
seven, five, or three Brahmans, who know the customs
of the world, the Vedéingas (or the Vedas and the
Angas), and the law, have settled, that assembly is
like a sacrifice.” The real difference, thercfore; be-
tween a Charana and a Parishad, seems to be that the:
former signifies an ideal succession of teachers and
pupils who learn and teach a certain branch of the
Veda; while the latter means a settlement of
Brahmans, a community or college to which members -
of any Charana might belong. Thus members of
the same Charana might be fellows of different
Parishads, and fellows of the same Parishad might

- be members of different Charanas.”

| WraATTYAET: WY 49 w9 el
;. wewfaEr faun @ W gwmEred @t
" * Seo Gobhilabbashyn, MS. W. 72. p. T1.a. WTHTH WY uah
WrogwAgEiegl Com. 7% gfRygr (Eawq
aan o wufweR: Al wHTH AemTe wereTRca
Tyt @ @ swwfEarsf wngrRw: Ay
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ow as PArshada may be used as the title of any
work that belonged to a Parishad, or formed, so to
say, the traditional library of the PArishadyas, it is
clear that this title could not be confined to the Pri-
tigikhyas, though it would necessarily include them.
If a follower of the Sfikala-charana was a fellow of the
Vatsa-parishad, the Sakala-pritiéikhya would neces-
sarily be one of the Pérshada works of the Vatsas,
and the Parishad of the Vatsas would through this
fellow be connected with the Siikala-charana.  This is
what Durga means when in the Commentary on the
Nirukta' he says “that those Piirshadas only are called
Prétistkhyas which are adopted in a Parishad of one’s
- own Charana for teaching certain grammatical doc-
trines connected with the reading of the Veda ac-
+ cording to one or the other Sakhé.” The Prititakhyas
are in fact a subdivision of the PArshada books, and

sﬁl"bﬁ‘ciall The expression ‘ra‘a, “thus say some,” which

occurs frequently in the Sfitras, is stated to refer to different

Sikhds ARSI Com. TATHE wWifaw wre:
& i wARYREY e riE AT w1 uAes,
H=a q M T | Nirayana's Commentary on Gobhilsy

MS. W. 72. page 23. b.

! Nir. .17, f& el @wcegdes ¥ wfawrd
oAy ST AR AT

* Those Péarshada books by which in & Parishad (parish or eollege)
of one’s own Charana (sect), the peculiarities of accent, Sanhiti
and Krama-reading, of Pragrihya-vowels and separation of
words, are laid down as enjoined for and restricted to certain
Sikhils (branches or recensions of the Veda), are called Préi-
tifikhyas.”

K 2
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~~in this sense it might well be said that Pratiéikhya

is an adjective to PArshada.'
After the true meaning of SAkh4, Charana, and

Parishad, of Prititdkhya and PArshada, has thus
been determined, we have still to inquire about those
other works, which together with the Prétitikhyas
were mentioned as the peculiar property of the
Charapas, 1 mean the Kula-dharmas, or Jaw books.
They of course could not be called Prétisdkhyas, but
they might claim the tiile of Chiranas, (s name
which has not been met with,) or Pirshadas. Now
we saw before that Apastamba actually refers to the
Parishads in his Simayhebarikd-sitras (1. 11.),
where, after having pointed out the days on

which the Veda ought mot to be repeated, he re- ' °

marks, that farther particnlars on this point are to. -
be found in the Parishads.®  'What does this mean ?
All that Haradatta has to say in the commen-
tary on this very passage, is that by ' Parishads
must here be understood the Ménava, Vésishtha,
and other Dharmaffistras.® These Dharmalfstras,
however, as we now possess them, betray their
comparatively modern origin by theirform and metre,
and occasionally by their matter also. As many of
them have been printed at Calcutta, it may be scen
~ that the majority of these small Sloka works are
utterly worthless. They were probably made up only

! See Dr. Roth, Zur Litteratur, p. 58.

» weA: ufcaai

3wy TAMTEARETE Oy arEAtET 9K
yg WAty wHNTEy werR A9r XS a9
arfag: | &e. : :



rRATEARAYAS. 133@L

rder to fill the gap which had been occasioned by
the loss of ancient legal works. This loss was felt the
more severely because the names of the old authors
rctained their celebrity, and were still quoted in
common practice and courts of law. I have sue-
ceeded, however, in recovering in manuseript large
. portions of the Kula-dharmas, which are written in
Sfitras, as might be expected in works contempo-
raneous with the Pritidkhyas. It has been thought
that the sources of Manu and other Dharmaéistras
must be looked for in the Grihya-siitras. This is not
quite correct. The Grihya-slitras are concerned
chiefly with the Sanskéras, or domestic sacraments, ex-
tending from the birth to the marriage of a man, and
in so far only as these sacraments form a portion of
- the subjects treated in the Dharmafistras, the Grihya-
sfitras might be considered as their original sources.
But then the same might be said of the gmuta-sﬂtras,
because the solemn sacrifices preseribed by them are
likewise alluded to in the Codes of Law. By far
the greater portion, however, of these codes is taken
up with Achéira, ¢. e. laws, manners, and customs.
The difference between these observances and the
ceremonies laid down in the other two branches of
Stitras is this: the domestic sacraments (grihya), as
well as the solemn sacrifices (frauta), are administered
by parents or priests for the good of their children
and pupils, while the AchAra comprises all the duties
which are to be performed by an individual on his
own behalf.! These duties refer to the different castes,

* 1 The threefold divicion of Dharma is pointed cut by the Prayo-
gavaijayantl  (MS. Bodl. W. 68, p. 16. a.) A: warw Gar

yafafrs: affia: s savatmraeTe Sryr-
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“and to the respective occupations of each. The rules
of discipline for the young student, the oceupations of
the married man, the law of inheritance, the duties of
the king, the administration of the law, are accurately
detailed in these Stitras.. They are of great im-
portance for forming a correct view of the old state
of society in India, and the loss of the larger num-
ber of them is greatly to be regretted. Their general
title is SimayfchArika-siitras, or Dharmas(tras, and
they form the third part to the Sraute. and Grihya-
sfitras. ~ Thus we have, besides the Srauta and
Grihya-sfitras of Apastamba, a collection of Sima-
yhchiivika-stitras belonging to the same Charana of -
tho Apastambas, the members of which, as Kumérila
tells us, followed one of the Sikhés of the Taittiriya-
veda. Another collection of Dharmasfitras, which,
however, is liable to critical doubts, belongs to the
Gautamas, a Charana of the Stma.veda. It has
been printed at Calcutta. A third one bears the
name of Vishnu, and has been printed at Calcutta,
enlarged by modern additions written in Slokas.
The Vésishtha-dharma-i4stra, printed at Calcutta,
belongs likewise, at least in part, to this class of Dhar-
mastitras, Whether we shall sncceed in finding still
more of these Sitra works is questionable; though
prose quotations from other DharmaSistras would
justify this expectation. There can be no doubt, how-
ever, that all the genuine metrical Dharmasstras

T Sufer A wfAag a@ry SreErerd: (i)l
wrat R figremeeda xfan

¢ BaudhAyana says, the highest law is that contained in each
Veda, which we shall follow in our explanation ; the second is
the traditional law ; the third, the customs of eminent sages.”
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ich we possess now, are, without any exception,
nothing but more modern texts of earlier Stitra-works
or Kula-dharmas belonging originally to certain Vedie
Charanas.!

To return to those works of the Parshada litera-
ture which are known by the name of Prititdkhyas,
I may refer for further particulars to Dr. Roth’s
valuable observations on this branch of literature.
To him belongs the merit of having first pointed out
in manuscript four of these works. The first is
ascribed to Saunaka, and belongs to the Sakala-4akhé
of the Rig-veda. I call it the SAkala-pratisdkhya,
not the éjaiéira-prﬁtiéﬁ.khya, though it pretends to
follow, like Saunaka’s Anukramani, the Sanhitd of
the Saibiriya-4akha, which is  itself a subordinate
branch of the Sikala-£4kha.2 Siéira, however, is
never mentioned in this or any other Pritifikhya,
as an authority on grammatical questions,

It is doubtful how far the rules given by Saunaka
¥ See Prof. Stenzler’s Introduction to his edition of Yijna-

valkya, and his remarks on Indian Law-books in Indische Studien,
i. 232,

* X WTE UrTREEE ST TR T
mﬁ:[ AfaaE wrorguers 3fq arwme - .
grat @feararfaad:) A Wfear mfacrzam)

|omwr g SRl gEer dger qm af|
faficean ¥R wwwn faan aresEdaT
T 7ar v wvEr At dfeararfai g
AT GrrTNTET wrEe Rfroasfaty W e

verses to which the commentary refers are not in ‘the MS, See

also Vishmu Purana. p. 277, n."ﬁi‘ aﬁ[ﬂ’ﬂ'ﬁﬂ' ‘q‘ﬁ"-ﬂ"{ﬁ‘

X 4
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=i his Pratitikhya, can be considered as represchting
the general opinion of the Stkalas. Saunaks, no
doubt, wrote for the Sikalas, to whom he likewise
addresses his Anukramani. But the author of the
Pritikakhya occasionally quotes the opinions of the
Stikalas, as different from his own, and speaks of
them in the same manner as he alludes to the
opinions of other grammarians. He mentions (i
-65.) the Sakalas as observing a certain peculiar
pronunciation out of respect for their master, who
seems to have sanctioned it in his own rules. 'Who
this master was is difficult to say. . But it is most
likely the same who (i. 52.) is called the Master,
Vedamitra (friend of the Veda), and who (i. 223.)
is called Sakalyapitd, the father of Sikalya. His
opinions, if we may judge by i. 232., differed from
those of the younger Sakalya. In i. 185. we mect
with him again under the name of Stkalya Sthavira,
Stkalya the elder, and he is there represerited as ad-
voeating a pronunciation from which Saunaka, the
author of the Pritisikhya, dissents. In i. 199.
Saunaka adopts the opinion of Sakalya, and in i. 208,
‘he likewise mentions him with approbation. But all
this would only tend to show that Saunaka does not
consider himself bound to follow either Sikalya or
the father of Sékalya, implicitly.!

There is not a single MS. at present existing of the
Rig-veda in which the rules of our Pritifakhya are
uniformly observed, and the same applies to the MSS.

TUTHH| FHTURTIRTA GHITCA WrF@r:il Com.
Ffrcrarat A raw Rt

! Ia xiii. 12, Sikalya is mentioned as one of three Achfiryns,
Vyili, Sikalya, Girgya.
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oot e other Vedas. The mules of the Pratisdklhyas
were not intended for written literature, they: were
only to serve as & guide in the instruction of pupils
who had to learn the text of the Veda by heart, and

torepeat it, as part of their daily devotions.  As Sau-
naka was himself a member of the Sikalas, we may
quote his Préiitiéakhys as the Sikala-pratiéikhya. But
strictly speaking it could only be called one of the
Sakala-pratisikhyas, preserved by the pupils of
Saunaka, who, soon after, formed themselves into a
new Charana, under the name of Saunakiyas.!

The second PratiéAkhya belongs to the ancient
text of the Yajur-veda. There is only one MS. of it
at the Bodleian Library, together with a considerable
portion of the Commentary, the Tribhashyaratna.
Professor Wilson, in his catalogue of the Mackenzie
Collection (i. 7, No. xxxiii.) mentions another MS.,
« The Préatiédkhya of the Yajur-veda, with a Bha-
shya or comment, entitled Tribhashyaratna, from
its being said to be the substance of the works of
three celebrated sages, Atreya, Mahisha, and Va-
raruchi,” To what particular Sakha of the Black
Yajur-vedn this Prititakhya belonged it is difficult to
determine. It quotes several of the Charanas, be-
longing to the Black Yajur-veda,such as Taittiriyakas,
Ahvarakas, Ukhya, the founder of the Aukhiyas, and
Bhiradvéja, the founder of the Bhéradvéjins. It also
alludes to MimAnsakas, a school of philosophers; men-
tioned in none of the other Prititdkhyas. Until we
receive some more complete MSS. of this work we can
only say that it belongs to some Sakh4 of the Taite
tiriya or Black Yajur-veda, Tts grammatical termi-

\ This Pritiédkhya has lately been edited by M. A. Regnier, in
the « Journal Asiatique.”



nology, as might ba expected, is less advanced and
less artificial than that of the Prititakhya of the
modern or White Yaj'nruveda

- The third Pritifikhya is ascribed to the S&kh& of
the MAdhyandinas, on¢ of the subdivisions of the
Vijasaneyins!; though, perhaps, on the same grounds
as those stated above with regard to the Séikala-priti-
fékhya, it might seern more correct to call it the Prii
tibhkhya of the Katyhyaniyas, a subdivision of the
Madhyandinas. Tt was composed by Kétyayana, and
- shows a considerable advance in grammatical techni-
calities. There is nothing in its style that could be
used as a tenable argument why Kétydyana, the
~ author of the Pritisdkhya should not be the same as ..
Katylyana, the contemporary and critic of Panini.

It is true that Pinini’s rules are intended for a lan-

guage which was no longer the pure Sanskrit of the

Vedas. The Vedic idiom is treated by him as an ex-

ception, whereas Katylyana's Pritisdkhya seems to

belong to a period when there existed but one recog-

nised literature, that of the Rishis. This, however,

is not quite the case. KhtyAyana himself alludes to

the fact that there were at least two languages.

% There are two words,” he says(i. 17.) %, “ om and

atha, both used in the beginning of a chapter; but om -
is used in the Vedas, atha in the Bhiishyas.” As KA.

tyAyana himself writes in the Bhéshya or the common

language, there is no reason why he should not have

composed rules on the grammar of the profane San-

skrit, as well as on the pronuncmtmn of the Vedtc

}dzom.

- Some’ of Kétyfiyana’s Slitras are now found re-

¢ 4TIt has been edited by Prof. Weber, Indische Studien, vol. iv.
? Indische Stadien, iv. p. 103.
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peated ‘dpsissimis verbis in PAnini’s grammar. This
might seem strange; but we know that not all the
Satras now incorporated in his grammar came from
Panini himself, and it is most likely that Kéatydyana,
in writing his supplementary notes to Pinini, simply
repeated some of his Pratiédkhya-siitras, and ‘that, at
a later time, some of these so-called Vérttikas became
part of the text of PAnini.

. The fourth Prétitdkhya belongs to the Atharva-
veda. Tt is called Saunakiyd Chaturfidhylyikd, and
was, therefore, no doubt the property of the Sauna-
kiyas, a Charana of the Atharva-veda. The name of
the author is unknown, and we possess as yet but one
MS., and that a very imperfect one, in the Royal
Library at Berlin. That it belongs to a Sakha of the
Atharvana, is indicated by its very beginning’, and
one of its first rules is quoted by the commentator on
the SAkala-pratiédkhya as belonging to an Atharvana-
pratiédkhya.?  Besides, in the fourth chapter of the
fourth and last book special reference is made to
Atharvana sacrifices.? We can hardly suppose that
Saunaka, the author of the Pratisdkhya of the Rig-
veda, was at the samé time the author of this Sau-
nakiyd Chaturddhydyikd. Saunaka, whose name
never oceurs in the Sdkala-pratisdkhya?, is quoted in

' wHT FgERTE =i

: quT TEAONANTR (XA AR T
forefa w fawrgmrs arar=E0

-, Y L)

» WryAUY ¥ FRG qraafday wiedua g

4 T still doubt the genuineness of the first verse of the Sikala-
pritisikbya where Saunaka’s name has been foisted in at the end.
The emendation which T proposed in my edition of the Sikala-
pritisdklhiya, requires the admission of a so-called iydiplrana in
tvadi.
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¢ ChAturddhyAyika, i. 1. 8.* The grammadical ter-
minology of this little tract is far in advance of the
technical terms used by Saunaka. Yet there is a cer-
tain connection between the two books, and it is most
likely that the author of the Chiturddhyfyika was a
member of the Saunakiya-charana, founded by the
author of the Sakala-pratitdkhya. Nay it seems as if
its author had retained something of the allegiance
which Saunaka owed to Skalya and the Sékalas.
In one instance, where Panini quotes the opinions of
Sékalya, the original is found in the ChAturddhydyika,
and not in the Shkala-prati$ikhya, We are told by
PAnini, that Sakalya pronounced the o of the voca-
tive to be unchangeable (pragrihya), if followed by
the particle 7.2 Exactly the same rule, and in the
very same words, is given in the Atharvana-prati-
kakhya?, whereas the Sikala-pratitikhya teaches first,
that the o of the vocative is pragrihya (i. 69)*; se-
condly, that it is liable to certain changes (i. 132,
185); and lastly, that all pragrihya vowels are un-
changeable, if followed by i#i (i. 155). In none of
these Sitras do we find the exact words which IAnini
quotes, and which are found in the Atharvana-pritti-
takhya. Again, Panini (viii. 3, 19.) ascribes the
dropping of y and v in vishna tha instead of wvishnav
iha, in hara ehi instead of haray ehi, to Sakalya.
Now it is true that this process is not unknown in the
Sakala-protitikhya, but it there assumes quite a dif-

! The quotation refers to Sikala-pr. i. 114.

* 1116 HTFY ATHGHATTAE I
- 3 1.8,19, wrAfFafFATIAT

$ 169 WYHTT WIHfFAST: WU
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aspect (i. 129.132.185); whereas, in the Cha-
turddhydyikd the explanation is very much the same
as in Panini.!  PAnini quotes in the same place (viii.
3.'18.) the spelling adopted in these cases by Sakata-
yana.? This is mentioned likewise in immediate con-
nection with the rules which precede it in the Athar
vana-prititakhya ; it is not mentioned at all in the 8-
kala-pratisikhya. It has been supposed® that a rule,
which in Katyfyana’s Prititakhya is ascribed to Stu-
“naka, was taken from the Chiturfdhyfyiks, and that
therefore Kityhyana’s Pritiéikhya was Jater than that
of the Atharva-veda. But the rule’ascribed to Saunaka
by KatyAyana is, that a final tenuis, if followed by a
sibilant of a different class, is changed into the aspirate,
whereas acéording to the ChéturddhydyikA (11. 1.6.) a
tenuis, followed by a sibilant of its own class, would
have to be aspirated.* 1t must be admitted, however,
that no such rule as that ascribed by Kityiyana to
Saunaka is found in the Sékala-pritifikhya, and,
in other respects, the Pritisikhya of Katydyana shows
traces’ of more modern origin than the Chituri-
dhyéyiké. '

15 191, @ITEAET: UZTAST0 AT THT WL
ii. 1. 22, wraTCIRATCRI Swifagn i 1. 23 afagt

EEL L Tf& NIl Forms like ubhd u, instead of ubhflv u, sanc-

tioned by the Sikala-pr. i 129, wonld offend against the rule of
the Atharvana-pritisikhya. .

» myefuan arEzrEawi
3 Indische Studien, iv. 249. '

4 Kityiiyana would write FH_ mﬁ. ﬁm g2 the
Chétwdhydyiks, Y, 419, fAXTE W=
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‘The following list gives the names of the principal
authorities quoted in the Sakala-pritiéAkhya, the
Taittiviya-pritisikhya, the KétyQyaniya-pratisikhys,
the ChéiturAdhydyikd, the Nirukta, and Panini. "1
have availed myself of the lists given by Roth, Weber,
and Bohtlingk; and though I do not pretend that my
own list is complete, it will be sufficient to show
the active interest which was taken in grammatical
subjects at that early period:—

1. Agnivefya. T. 25. Gautama. T.

2. AgnivetyAyana. T.  26. Charmaéiras. N.

8. Agriyana. N. 27. ChAkravarmana. P.
4 Btreya. T.'. . . 28, Jitukarnya. K.

5. Anyatmeya. 8. Ch. 29, Thitiki. N.

6. Apifali. P. 30, Taittiriyakas. T,

7. Ahvarakas. T. 31. Dalbhya. K.

8. Ukhya. T. 32. Panchilas. 8.

9. Uttamottariyss.(?)T. 33. Paushkarasidi. T. P.
10. Udichyas. P. (virt.)

11. Audumbarfyana. N. 84, Prichyas. S, P.
122 Aupamanyava. N. 35. Plakshi. T.

13. Aupaivi. K. 36. PlakshAyana. T.
14. Aurnavibha. N. 37. Babhravya (Krama-
15. Kondamayana, T. o krit). g
16. Kinva. K. 38. Bhiradvéja. T. P,
17. Katthakya. N. 39. Mandikeya. S,
18. Kasyapa. K. P. 40, Mésakiya. T.
19. Kaundinya. T. 41. Miménsakas. T.
20. Kautsa. N. 42. Yhska. 8.
21. Kauhaliputra. T. - 43. Vatabhikfra, T.
22. Kraushtuki. N. 44. Vitsapra. T.

i 23. Gérgya. S. K. N. P.  45. Vatsya. Ch. (?)

24. Galava. N. P. 46. Varshyayani. N,
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© 56. Sakalya-pitri (stha«-

; . 8. vira).
49, Vyili. 8. 57. S&nkhﬁgnm. '1‘
50. Satabal&ksha Maud- 58. Saitydyana. T.
galya. N. 59, Saunaka. 8 (?). K.f
51. Sakatdyana. 8. K.Ch. .  Ch A
N. P. 60. Sankzitya. T
52. Sﬁkapﬁm N.  61. Senaka. P.
53. Sakala (phdakrit). S, 62. Sthaulashthivi. N.
54, Sakalas. S. 63. Sphothyana. P.

55. Stkalya. 8. K. P. 64. Héarita. T.

For the Sma-veda no Pritiédkhya has as yet been
discovered. There is a small treatise which I found in
the same manuscript of the Bodleian Library which
contains the Taittiriya-prétisikhya, and which might
be called a Prétifdkhya of the Sdma-veda. DBut it is
so badly written, and so unintelligible without a com-
mentary, that little use can be made of it at present.,
It is called: Sdma-tantra’, and evidently treats of
the same subjects which usually occur in the Priti-

1 It begins (MS. Bodl. W. 505.) MrawTg A9 ;ﬂ-sli‘-
a1:| et Suian sutan fag s suia
e =Say Surani wrE wen w9 fAeda-
|ITUT WO W g wanl wifieg) ke
fa fasm zﬁlﬁzg;s’mmmm waT fgrE|
i’ﬁh warl -ﬁ'@l’,‘ﬂu &o. From my notes taken in the Royal

Library of Berlin, I see that the sume work exists there with a

commentary (?) in 13 Prapithakas, Hmfﬁ'{a éﬁ’ﬂdaﬁﬂf
FTHESTWYTH FIHF T The same work I find mentioned,
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hyas. Itsauthenticity issupported by the Charana-
vyﬁha., where a SAma-tantra is mentioned, but without
any further particulars.

If it be asked now why all these works, go dif-
ferent in appearance, are to be ascribed to one period
of literature, the Sttra-period, the reasons for it are
as follows : first, that the style of the majority of
these works is the old Sttra style, for instance, in the
Taiitiriya-pritiédkhya, the KatyAyaniya-pratisakhya,
and the Chiturddhydyiki'; secondly, that the ma-
nuscripts call these works Sfitras; thirdly, that
even works, written in mixed Slokas, like those of
Saunaka, are quoted as Sftras? a title which would

never be given to works like the MAnava-dharma- "~

4stra, &c.; and fourthly, that the same men to whom
these works are ascribed are known to have com-
posed other works, generally written in the style of

in Dr. Weber's interesting article on the SAma-veda, (Indische
Studien, i. 48.) It is curious that this SAmatantra is called Vya-
karana, grammar. The same name is also given to the Rik-
tantra, & small Sikshd treatise, MS. Bodl. W. 875, This MS.
contains several small treatises on Sikshd matters connected with
the SAma-veda, but more in the form of Paridishtas: one on
Avagraha, or division of words; another called Samasankhyd;
and a third called Stobhinusanhéra, beginnipg with the words

AT gEENYARTIrGe U Srerera

1 The title put at the end of the chapters of the Taittiriya-
pr&hsakhya is it prané&k hya-siitre prathamah pradnab samfptah,
&ﬂ-”

2 Shadgurusishys, in his Commentary on the Anukramani, says
that Saunaka first composed a Kalpa-sfitra, consisting of 1000 parts
and resembling 2 Brihmans. §REETE @aT E‘i W'
{f®i. This was afterwards destroyed by himself; but his few
remaining works, which are written in verse, are equally called

Stitras, FALAR
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“Sfitfas. That the Prititdkhya of the Sikalas should be
written in Slokas and yet be aseribed to Saunaka,
the teacher of KityAyana, is no objection. It would
have to be excluded from the Stitra period, if written

in regular Anushtubb-8lokas like those of Mapu. -
But the mixture of the Sloka with other ancient
metres indicates better than anything else the trans-
ition from one period to another, and is quite in ac-
cordance with that position which, as will be seen,
Saunaka occupies in the literary history of India.

By comparing Saunaka’s chapters on Siksh in his
first Pratiédkhya with the small Sloka compilation
which is generally quoted as the Vedinga, the dif-
ference of old and modern Slokas will at once be
perceived. This modern tract which has been
printed in India, contains scarcely more than the
matter of the Siva or Samkara-sfitras  brought
into Slokas. It mentions the Prikrit dialects, and
represents itself as written after Plnini, but not, as
Madhusfidana Sarasvati pretends, by Panini.! Yet
it is curious to see how great a reputation this small
work must have gained, because Shyana, who knows
the Pritiéakhyas and quotes both from the Sakala
and Taittiriya-pratisdkhya, regards this small tract
" a8 the real Veddnga. In a Miméinsd work, which
has been mentioned before; Somebvara’s Tantra-

v wy frat waeatw, grfoedtd w9 o9rn)

and again :
AT WiHO ARTETNYArY SEa|
Frgwea: gaTYe o4 arefata fafa
YATYCHRTATIAINIE HYWTTA
FEg WTHTT AR AR griway qa@:

L .
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whittika-tikd, it seems even as if greater authority

had been attributed to this short Sikshé tract than to

the more developed and evidently older works of Sau-
naka, Katyfiyana, and others,

Besides these works on Sikshd which have been
enumerated, from the TaittiriyAranyaka down to the
so-called Vedinga, we possess another tract on Siksha,
called the Méudiiki-Sikshd.? But this also is probably
a production later than the Sfitra period, and it is
important only in so far as it bears the name of
another Charana of the Rig-veda, the Méndikiyanas?,
and thus confirms what was pointed out before, that
each of the old Sakhas had originally its own Priti¢a-
khya, although the greater number of them, as well as

1 Another work on Sikshit is mentioned by Raja Radhakinta
in the article which he has dedicated to the Veddngas in his
Sabda-kalpa-druma, and for which Amara and Bharata are quoted

as authoritics, §9 WHRTRAUAT WrAKTUNIHAT-
fust % g v ¥ fFestwn w97 sanfest far

The Commentary on the Sikala-pritisikhya also seems to speak

of two Sikshis. WY ATAFERAT YHFAT W

WTATRM  WANTETY (AT HEW T AurAe
frarat Fanete ofd TR CAgete W wd wdr
firar aly WrAsTOrTIRTAR w4y wraTg fEg-
yrfa) 7 § fagm: swi wreTat hT gg awi
Fagdte Tfi | 74 T FEEOE AR | Ay
ARTCIN: FRTCCRGRTLIY TH TRIAR| AO° AT°
84l 881 8| THWWI WIETAT FAHWET AT WG

< AT TR TAAEINTCE

! Mindukeya is quoted in the Sikala-pritisdkhbya, L. 200.

P
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eir Mantra texts, are now lost or preserved only
under a more modern form, as may be seen in the case
of this Mandaki-siksha. ;

Cumaxpas, or METRE.

The second Veddnga doctrine, Chhandas or metre,
stands very much in the same position as the Siksha.
Some names which have been afterwards adopted as
the technical designations of metres, occur in some of
the Mantras of the Rig-veda, and there are frequent
allusions to metres in the DBrihmanas. What is
said, however, in the Brihmanas with reference to
metres, is generally so full of dogmatic and mystical
ingredients as to be of scarcely any practical use.
In the Aranyakas and Upanishads whole chapters
are devoted to this subject. Yet it is again in
the Sttras only that a real attempt has been made
to arrange these archaic metres systematically. We
have some chapters on metres at the end of the
SAkalaspratitikhya, written in Saunaka’s usual style
of mixed Slokas. This treatise is anterior to that
of KatyAyana which we find in the introduction
to his Sarvinukrama, because Kétylyana is the
pupil of Saunaka, as we shall see hereafter., For
the metres of the Sima-veda we have the Ni-
déna-stitra in tem prapithakas, which, after ex-
plaining the nature and different names of all the
Vedic metres, gives a kind of index (anukramani)
to the metres as they oceur in the hymns em-
ployed at the Ekiha, Ahina, and Sattra sacrifices.
As to Pingalaniga’s work on Chhandas, which is
most frequently quoted under the title of Vedanga,

it does not pretend to be of greater antiquity than
L 2
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1¢ Mahdbhishya, supposing it were ‘admitted that
Patanjali, the author of this famous commentary
~ on Panini, was the same as Pingala’ There would
be nothing extraordinary in the fact that Pingala
treats of Prakrit as well as Sanskrit metres. For
we have the instance of KAtyAyana-Vararuchi, who
wrote the Virttikas on Pénini and lived before Pa-
tanjali, and is said to be the same who wrote a gram-
mar of the Prikrit dialects. Tt must be admitted,
however, that Pingalanfiga’s Metric is one of the last
works that counld possibly be included in the Stitra
period ; though there is no sufficient ground for exclud-
ing it from this period altogether, merely because those
rules which refer to metres not yet employed in the " °
Veda are ascribed to the same Pingala. Besides, Pin-
gala is quoted as an authority on metres in the Pa-
rifishtas? a class of literature which does not seem to
be separated from the Stitra period by a long interval.
To the same class of Chhandas works to which Pin-
gala’s treatise belongs, and which are not restricted
to certain Sikhis, but are intended for the Veda in
general, two other works are added by the com-
mentator on the Shkala-pratiskhya, the one ascribed
to Yéska, the other to Saitava.® Both these works,
however, seem to be lost at present.

! Colebrooke, Miscellaneous Essays, ii. 63.

2 MS. Bodl. W. 466. GTHITAT &1 ATHUTHISAYT
forrary weraa: | @TagRMTETY ®X9T W-
THEA

2 » g aesRigETRAn: fearaanareafi-

Wﬁﬁ* WEW|.  See Dr. Roth's preface to the Nirukts,
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The difference between a Chhandas work belonging
to one of the Sakhis, and those treatises which are
occupied with metre in general, may be seen from
the following instance.

According to Pingala’s Sfitras, a metre of seventy-
six syllables is called Atidhriti, a metre of sixty-
eight syllables Atyashti. Now Rv. i. 127, 6. a verse
oceurs of sixty-eight syllables which ought therefore
to be called an Atyashti. ~According to Pingala him-
self, however, some syllables may be pronounced as
two, and i we follow his rules on this point, the same
verse consists of seventy-six instead of sixty-eight syl-
lables. In order, therefore, to remove the uncertainty
attached to themetreof this verse, the (Chhandas chapter
in the Sakala-pratitikhya (towards the end of the 16th
Patala) declares that according to the tradition of the
Sakala or Saidira-6akha, this verse is to be pronounced
as an Atidhriti, 7. ¢. with seventy-six syllables. « The
same direction is given in Katydyana's index to the
Sakala-sanhitd.

p- 10.; and queere whether in the Sikala-pritid. xvii. 25.0ne might
read {fﬁ :a T instead of '{fﬂ %m: as the com-

swentator proposes. Saitava is the pupil of Parhéarys and divided
by thirteen teachers from Yiska. Cf. Brih. Arany. Kénva. ii. 6.
2, 8.; Indische Studien, i. p. 156. n.

' Pingels, 3. 1 qrE gETRGT@ T gTwr
e () SETEER GO | wiEawd Q g
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VYARARANA, OR GRAMMAR.

The third Veddunga is Vyékarana or Grammar.
According to the account which Indian authors give
of their literature, this branch of Vedic learning
would be represented by the Grammar of PAnini.
Here the contradiction becomes even more glaring.
In Pingala’s Stitras the Vedic metres were at least
treated in the same way as the non-Vedic. But in
Panini, the rules which refer to Vedic grammar in
particular, form only the exceptions to all the other
rules which treat of the regular or classical lan-
guage. Instead, therefore, of considering the third
Vedinga doctrine as represented by the grammarians
beginning with Panini (PAninyadayah), as Indian
authors do, it would be more correct to say that it is
represented by the grammarians ending with Panini
(Péninyantdh). It unfortunately happened that P#-
nini's work acquired by its great merits such a cele-
brity as to supersede almost all that had been written
on grammar before him, so that, except the names
and some particular rules of former grammarians,
we have little left of this branch of literature, except

“-what occurs occasionally in the Prititdkhyas. That

- Pénini knew the Pratisikhyas had been indicated long
ago by Professor Bihtlingk; and it can be proved
now by a comparison of Pénini’s SQitras with those of
the Pritiédkhyas, that Panini largely availed himself
of the works of his predecessors, frequently adopting
their very expressions, though he quotes their names
only in cases where they have to serve as authorities
for certain rules.

There are two separate treatises on grammatical
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the bﬁtraa on the Unédi affixes, a.nd the Sttras oi
Santandcharya on accents. The Unfidi affixes are .
those by which nouns are formed from roots, the
‘nouns being used in a conventional sense, and not in
strict accordance with their radical meaning. They
are called Unadi, because, in the Stitras as we now pos-
sess them, wp is the first-mentioned affix. That
Pinini was acquainted with the same arrangement of
these formative affixes cannot be doubted, because
he uses the same technical name (unddi) for them.
We do not know by whom these Unadi affixes
were first collected, nor by whom the Unidi-siitras,
as we now possess them, were first composed. All
we can say is, that, as Panini mentions them, and
gives several general rules with regard to them, they
must have existed before his time. But how many
of the Shtras existed before the time of Pinini,
and how many were added afterwards, is a question
that can hardly be solved. In their present form the
Stitras seem to treat the Vedic words as exceptions,
at least they give now and then a hint that a certain
derivation applies to the Chhandas only. Neverthe-
less it is curious to observe that the greater number
of words, explained by the genuine Unddi-siitras, are
Vedie, some of them exclusively so. If the author of
the Stitras had intended his rules for the Bhish4, there
would have been no reason why he should have paid
such prominent regard to words of a purely Vedie
character, In fact, I believe, that originally the
Unédi-siitras were intended for the Veda only, and
that they were afterwards enlarged by adding rules
on the formation of non-Vedic words. At last the
non-Vedic or laukike words assumed such a prepon-
L4




