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2 THE PURUSHA SUKTA.

spiration from western savants, makes the
following remarks on this Sikta*— ¢ The
hymn itself was composed centuries after the
time when the Rig Veda hymns were gene-
rally composed, as is proved by its language
and its ideas. It wascomposed after the Rik
and the Saman- and the Yajur Vedas had
been separately classified (verse 9), and after
the idea of the sacrifice of the Supreme
Being (unknown elsewhere in the Rig Veda)
had found a place in the Hindu religion.
It was composed, as Colebrooke states, after
the rude versification of the Rig Veda had
given place to the more. sonorous metre of
a later age. Weber, Max Miiller, Muir
and other scholars all agree as to this hymn
heing comparatively modern.”

Muir says that this Sikta was ‘evidently
produced at a period when the ceremonial
of sacrifice had become largely developed,
when trreat virtue was supposed to reSIde

. Dutts Anclwt, India Bk. L. Chapter 5.
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in its: proper celebration, and when a mys-
tical meaning had come to be attached to
the various materials and instruments of
the ritual as well as to the dlﬁ'erent menms
bers of the victim.’ '

We leave the question of the lelatlve
posteriority of the several hymns to the
scholars of Europe, who seem to have ‘a
special aptitude for this branch of inquity,
We, Indians, concern ourselves with what is
said, more than who said it and when. 1t
is this tendency of the Indian mind thag
accounts for the absence of historical works
in our literature and has given a pretty
long tether to the theorising propensities
of western Sanskritists, But we may note
one or two things with regard to this hymn.

1. It will not do tosay that the hymn
is of late origin simply because it contains
references to some of the details. of cere-
monial sacrifice or to the caste-system,. Sae-
rifice seems to be the keynote of the Ri3
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Veda asit is indisputably of the other
Vedas[and hymns may be found in several
Mandalas which have sole reference to the
technicalities of sacrificial lore. Indian
tradition has it that the Rig Veda was com-
piled to meet the requirements of the Hotar,
one of the chief officiating priests at a sac-
rifice, and the statement made by Gold-
stiicker that some of the hymns will hard-
ly lend themselves to the purposes of sac-
rifice will not, even if substantiated, weaken
our position as our contention is simply that
the major portion of the Rig Veda hymns
refers to sacrifice more or less directly.

‘We hold that the caste-system existed
when many of the hymns of the Rig Veda
were composed, though not in its present
hide-bound form and though free from the
blind rigidity of later times. We are aware
that Mr. R. C. Dutt brings forward positive
and negative proofs to show that there was
no caste-system during the Vedic period
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and the very words Brahmana, Vipra and
Kshatriya are used in the Rig Veda with-
out any reference to the castes. We are
also aware that western scholarship will
he shocked tosee sucha theory as ours
maintained at a time when, they think, the
question has been finally settled once for
all. But we are of opinion that the ques-
tion can well bear a re-examination, and
we propose to offer a few remarks on the
subject in our comments on Rik XTIL.

2. Mr. R. C. Dutt maintains that the
Purusha.Sikta was composed after the Rik,
the Saman, and the Yajur Vedas had been
separately classified and bases this inference
of his on the ninth verse of this hymn,
where Richas, Samani and Yajus are men-
tioned by name. If this verse had been
composed after the several Vedas had been
compiled into distinct books, how came this
verse and this hymn to be found in the
body of one of them ? Does he mean to say
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that this particular hymn was composed
afterwards and inserted into the body
of the book that it might not be regarded
as a later and spurious addition? Why
all this torturing and twisting to uphold
a particular theory? There is not the
ghost of a reference to the distinct com-
pilations of the several Vedas in the verse.
Richas, Samant and Yajus.do not there
refer to the several Vedus but simply
to Rik, Saman and Yajus verses and tects,
all of which were and must have been in
existence long before the time of their codi-
fication into separate treatises and each
of which had a distinct purpose and appli-
eation in sacrificial ceremonials. Vidya-
ranya does not in his commentary take the
words to refer to the several Vedas. No
one will think of ignoring the plural form
of the words used and take the trouble of
interpreting them in the collective sense—
to fall, as the reward of this trouble, into
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the fallacy of arguing in a circle!

3. The language of this hymn is parti-
cularly sweet, rhythmical and polished and
this has led to its being regarded as the
product of alater age when the capabilities
of the language had been developed. But
the polish may be due to the artistic skill
of the particular author, to the nature of
the subject and to several other causes
than mere posteriority in time. We might
as well say that Chaucer must have lived
centuries after Gower, because the langnage
of the former is 8o refined and that of the
latter, so rugged. We must at the same
time confess that we are unable to discover
any distinct linguistic peculiarity in the
hymn which will stamp it as of a later
origin.

4. Rev. Maurice Phillips observes * :—
Though human sacrifices were known dar-
ing the mantras or the oldest hymns of

*The teachi.r;é of the \'edt-\;s;.g&
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the Veda, the evidence is too scanty for us
to conclude that they were common. The
ninetieth hymn of the tenth Mandala of
the Rig Veda in which Purusha, the prime-
val male, is described as ¢ cut to pieces and
offered as a sacritice by the Gods’ shows
that the idea of offering a man, Purusha,
was familiar to the ancient Aryans. Itis
true that the Purusha in the hymn is an
imaginary being; but the description of
his immolation is so real and minute as to
justify the conclusion that it was taken
from the well-known manner in which hu-
man beings were sacrificed. Professor Max
Miiller also is of opinion that human sacri-
fices, prevailed among the ancient Hindus, *
(not in the Brahmanic or the Vedic period
but at a still earlier age). Dr. Rajendra Lal
Mitra also inclines to this view }. Let our

* Vide his History of Sanskrit Liverature pp- 419 and 420.

+ We may in this connection refer our readers to the life
and letters of Sambuchandra Mukerji by Mr. Skrine I. C. S,,
where we get some idea of the way in which Dr. R. L.
Mitra has tried to hunt up for references to human sacrifices.

iy
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readers study the Purusha Stikta and judge
for themselves how far the conclusions of
Rev. M. Phillips are justified.

The hymn is attributed to a Rishi named
Narayana and is therefore called Narayana
Anuvika. It is used by the Brahmans in
their religious ceremonies in a variety of
ways and many who cannot spare time for
a study of the complete Veda generally
content themselves with learning the Rud-
radhydya and the Purusha Sfikta. We
propose to deal with the Purusha Sikta
here and explain it at some length.

.u-)}-)k-x«n
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RIK I.

g4 @ |
%raéih*ﬁ ;ST FEE |

awﬁrﬁ m%mngm \

Pur usha/z- The Supreme Bem Sahas-
ras’irshd= hath a thousand heads, Sahas-
rdkshah= hath a thousand eyes, Sakasra-
pdt=Nhath a thousand feet ; Sak=He, Bhi-
mim==the Universe, Vis'vata=on all sides,
Vritvi=pervading, Das'dngulam=to the
extent of ten inches, Atyatishthat=lay be-
yond.

The Supreme Being hath a thousand
heads, a thousand eyes, a thousand feet;
pervading the Universe on all sides, He lay
beyond it to the extent of ten inches.

The whole Universe of existing things
animate as well as inanimate is regarded



Bk II. ' 11

- as the body of Purusha—the Supreme
Being. Hence the eyes of all living beings
are His ; their heads, His heads ; their feet,
His feet. He is thus spoken of as having
a thousand eyes, &c. Thousand is here
used for Countless by what is called Upa-
lakshana. Upalakshana is  defined as

LIRS BaAqEHEd, Le. the im-

plication of something not expressed, in
addition to that which has been expressed.
Dasdngulam is also used here by way of
Upalakshana. All that is meant is that the
Supreme Being is something over and above
this Universe, which forms only a part of
Him.

RIK II.
go a4 A agd 79 |
mﬁr Q&ﬂan%méﬁ I

Icla.m-—thls, Sm vam_all (is), Purushal
eva=the Supreme Being alone, Yat—=what,
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difficult to say. It is the indefinable cause
which, by association witlt Brahman, pro-
jects the appearance of material world com-
prising distinct individual existences. Maya,
by a progressive evolution, -modifies itself
into the several material elements and the
bodily organs of various living beings. The
individual souls are really the Universal
Brahman, brought by Maya under her in-
fluence. Under the material encumbrances
imposed by Maya, they are unable to realise
their true nature and .so have come to
regard themselves as separate entities dis-
tinct from the Universal soul. Thus it is
that souls which are only Brahman are
conditioned, individualised and enveloped
in a material case by Maya and become
agents: and enjoyers.  The actions of
these souls have their merit and demerit,
whose fruits they are to reap in a series of
future existences. At the end of every
Kalpa the whole material world is merged

4
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into Maya and the individual souls lie in a
latent state. But the fruits of their Karma
have not yet been exhausted ; so when
after the pralaya a new world is evolved
out of Maya, these souls once more enter
the cycle of birth and rebirth. They are
finally released from. this coil of Samsara
when they realise their real nature and their
absolute identity with the universal soul
and the illusory restrictions imposed by
Maya. True knowledge, as taught by
S'ruti and learned from the Achirya after
a preliminary course of self-sacrificing dis-
cipline, leads to .this realisation and such
realisation brings about .the extinction of
the seed of Karma and final emancipation
from the thraldom of Maya.

This, in brief, is the teaching of S'anka-
ra. The visible universe around us con-
sists of two distinct elements—matter and
spirit (Jiva). Matter is evolved Maya and
Maya, whatever its essence may be, is but
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to form part of the Supreme Being.

IR Yad annena atirohati. Mlun

translates the expression thus— ‘Since {or
when) by food he expands.’ Colebrooke also
- translates it by ¢ He grows by nourishment’.
S (anna) means' food or nourishment,
But to say that the Supreme Being expands
by food or grows by nourishment makes no
sense. The expression is pregnant with
meaning. It serves to reconcile the inc¢on-
sistency between the two preceding. state-
ments—(1) All this (perishable) Universe is
He alone (2) and yet He is the Lord of
immortality. And it shows; for what purpose
the ‘Imwmortal Lord also comes to assume
this transient form. We have, here as
elsewhere, followed Vidydranya and it is
difficult to see why his interpretation has
failed to commend itself to these scholars,
unless. perhaps it be that it is hased on the
theory of re-birth (Janmédntara and Karma)
—any reference to which theory western
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scholars have agreed not to find in the Rig
Veda. '

The Brahma Sutras (adhikaranas 5&6
IT Adky. I pida) are based on the first and
the second Riks (according to S'ankara’s
interpretation). The fifth adhikarana pro-
poses the provisional theory of parindma
or transformation merely as a stepping-stone
to the true theory of wvivaria, which is
propounded in the next gidhikarang... A
similar relation exists between the first. and
the secoud »iks. This is the orthodox view.
But western scholars would regard all this
too high and too advanced.for the primitive
simplicity of Vedic hymns—even those .of
the tenth mandala. :

RIK IIIL
qadmw&msaﬁw#m(bw |

qli'fsej Rt W f_?_ﬁ I

Etivin==The Universe of such exteut,



20 Tar PurusHA SUKTA.

Asya=(is) His, Mahimd=manifestation of
power or glory; Cha=and, Piirushah=The
Supreme Being (is), Jydydn=much greater,
Atgh—than this, Vis'vi=all, Bhfitdni—things
that exist, (are) Pidah—a fourth, Asyg—of
Him. Asya—His, Tripdd—three-fourths,
Amritam=Dbeing immortal and changeless,
Divi—(remains) in self-luminous effulgence
(as Brahman).

This Universe:of existing things, together
with all that was and will be is only a mani-
festation of His power or glory, not His real
nature. For all existing things are but a
quarter of Him, while three-fourths remain
immortal and changeless as the Self-lumi-
nous Brahman. -

RIK. 1V,
Brrgsedegdy: aiiseErErA: |
AR, ST A |
Tripdt<Three-fourths, Pm'.u;kak—_—Tlne
Supreme Being, Udast—went up, Urdhvak—
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above (the trammels of Samséra); Pidah—
one-fourth, Asya—of Him, Tha=here, Abka-
rat—=came, Punah—again and again ; Tatah
—then, (this one-fourth part of Him), Vya-
krdmat=spread, Vishvang=on allsides, Sds'-
ann—unasane Abhi=over things that eat
and things that do not eat. -

" The Supreme Being who has been called
the three-fourths portion is above all pheno-
menon. It is only a quarter of Him that
during praduya lies in a nascent state and
afterwards comes out as the visible universe
around us. It is this one fourth part that
spreads in all directions as the phenomenal
world consisting of things animate as well
as inanimate.

Comment (on Riks 3 and 4).—These two riks
lay down the relation that exists between
the Supreme Beingand the universe. All
the phenomenal world is nothing . but a
portion of the Supreme Being ; over and
above this phenomenal manifestation, there
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remains the Supreme Lord who is above all
change, who never comes within the tram-
mels of Samsdra. That which we see -as
the visible world around us is bat a small
portion of His Essence, which is absorbed
in Him during every pralaya, and comes out
of Him at the beginning of every Kalpa. The
trae theery of vivarta, difficult to grasp and
reserved for the last stage of metaphysical
enquiry, is but barely hinted at in_ the
second Rik and the transformation-theory,
which is handy and easier of comprehen-
sion, does excellently well as a working
hypothesis and is therefore taken up once
more in the third and following ks for
the elucidation of Vedic cosmology. The
first half of Rik 3 alludes to wvivarta and
distinctly says that all phenomenon is but
His glory and He is above all manifestation.
But. in the very next half the parindma
theory steps in and speaks of one-fourth
and: three-fourths of God, as if the terms



Rix IV 23

part and whole which can apply only to
matter could be used with reference to Spirit
which, in ultimaté analysis, is One, indivi-
sible and incapable of parts. This method
of procedure is called Arundhati-darsana-
Nydya. It has required the genius of
S'ankara to grasp the Vivarta theory, work
it-out in all its bearings and explain all the
seeming contradictions of the Scriptures. -
Punah. Vidyéranya takes it to be equi-
valent to punah punah, again and dgaii ;
that is, after every pralaya, the universe
which had been dissolved into Brahman
assumes again the visible material form.
Vishvang=on all sides. Vidyéranya inter-

prets it thus. 3xfFmREEYor fafer g =assum-

ing vartous forms such as gods and animals.

Sds'ana—anas'ané. Griffiths remarks thus;
‘“According to Siyana and Mahidhara, over
both classes of created things, those capable
of enjoyment, that is, who can taste the
reward and punishment of good and evil
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actions, such as gods, men and lower ani-
mals; and those who are incapable thereof,
such as mountains and rivers.” Colebrooke
also translates the expression thus: whnt
does and what does not taste (the reward of
qood and bad actions.)

All that we can say is that Siyana does
not say anything of the kind. He says

AT = WiSTReITRRIGd Haw SRR, -
3, = agfeanaas MR living beings

that perform the functions of alimentation
and lifeless things snch as mountains and
rivers, that are not capable of such funt-
tions.’

RIK. V. o
aelfgdeEa R sigd: |
g st gaERet g

Tasmit—<From Him (ie. the Supreme
Being), Virdt—the sum total of the material
of which the universe is made up, 4jdyata—
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was born; Virdjo adhi—over (i.e. penetrat-
ing into) this mass of matter, Prhrushah—
the Lord (transformed Himself into - the
animating principle of this universe -of
matter) ; Jatah—(After being thus) born (.e.
after this transformation), Sah—He, Atyari-
chyata=became differentiated as the indivi-
dual souls of gods, men &c.; Paschdt—=then
Bhitmim—(He shaped the shapeless,primeval
mass of matter into the earth and the other
spheves) ; Atho—then, Purah—(out of the
same matter) he provided the several
individual souls, that were lying unbodied,
with bodies.

From this same Supreme Being was born
all the shapeless, primeval mass of matter
of the universe. Into this mass the Lord
penetrated and became its life principle.
He then became differentiated as the several
individual souls of men, gods &c, while
retaining at the same time a distinct spiri-
tual form as the presiding Deity of the uni-
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verse of matter. Then he shaped the crude
mass of matter into the earth and the
heavenly spheres. Then he provided the
several individual souls of gods, men &c,
with bodies suited to their pdltlcular condi-
tions,

Comment—This explains very bneﬂy and
tersely how the whole universe of spirit and
matter came into existence and the succeed-
ing riks wmerely expound the details of
creation and the modus operandi bywhich
the several classes of existing things came
into being. ‘

One thing must be first premlsed The
Stkta does not propose to explain how all
this visible multiplicity of shapes and beings
first came into existence. Neither. the
Veda nor the*Vedanta attempts the solution,
of the problem of. original creation. The
mind of man is limited and has to stop some-
where. It vainly fabricates a fiction that.
there was a time when there was absolutely
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nothing but a single Being and that He, at
a particular time, brought all this universe
into existence. This figment of the human
mind will only land us in endless puzzle
and accordingly the Vedantic philosophy
wisely shelves aside this question of ereation
Jor the first time and postulates certain things
such ascreation and Karma asanddii.e.,things
that have to be taken for granted and whose
origin cannot be explained. We may in this
comifection refer our readers to that splen

did passage from Herbert Spencer’s ™ First
Principles of Synthetic Philosophy’ where
the gifted author arrives at pretty much
the sane result :—

“Differing so widely-as they seem to do, l:he
atheistic, the pantheistic, and the theistic-
hypotheses (regarding the origin of the Uni-
verse) contain the same ultimate element. It
isimpossible to avoid making the assumption
of self-existence somewhere; and whether
that assumption be made nakedly, or under
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complicated disguises, it is equally vicious,
equally unthinkable. Be it a fragment of mat-
vtér, orsome potential form of inatter,or some
more remote and still less imaginable cause,
our conception of its self-existence can. be
formed only by joining with it the notion of
unlimited duration through pasttime. And as
unlimited duration is inconceivable, all those
formal ideas into which it enters are incon-
«eivable, and indeed, it such an expression
i3 allowable, are the more inconceivable in
proportion as the other elements of the ideas
are indefinite. So that in fact, impossible
ag it is to think of the actual universe as
self-existing, we do but multiply impossibi-
lities of thought by every attempt we make
to explain its existence.” [For further
information vide pp. 30—36. Herbert
Spencer's ‘First Principles of Synthetic
Philosophy.’]

All that the rik does is simply to point
out how creation proceeds at the end of a
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pralaye and at the beginning of a Kalpa.
During praluya, the sonls-of all living beings
with the latent possibilities of their past
Karma are merged into Brahman (the Su-
preme Being); and all matter, becoming
extremely attenuated and etherialised is
ultimately resolved into Maya and this
Maya is likewise absorbed into Brahman.
Thus during pralaya one alone exists and
that is. Brahman, containing within Himself.
however, numberless potential existences.
At the end of the pralaya, Maya first gets
out of Brahman and becomes a crude nebular
mass of matter, which is technically known
as Virdj. Then Brahman breathes a part
of Himself into this inert mass of matter-
and becomes its animating and sustaining
principle and its presiding Deity, who 'is
technically known as Prajipati. Then the
several souls of gods, men, beasts &c., that
had been absorbed in Brahman with the:
accumulated force of their past Karmae.
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potential but not extinct, issue out as
Jivds, ready to take such forms as are deter-
mined by their former deeds.

"Phe first Jivds that came of Brahman are
the gods and the Sadhyas and they
contemplate on and pray to Prajiapati for
the creation of the other things of the
Universe. Then the crude mass of matter
is shaped - out into the several spheres and
the remaining unhodied souls that had igsued

out of Brahman are previded with. bodies..

The sequel explains the several details of
this Uttara. Srishti or later creation.

It must be noted that atl this matter and.

the spirits proceed out of what has been

called in Riks 3 and 4 as the one-fourth part:
of the Supreme Being. It is this one-fourth
part that becomes Prajdpati. or the 'vital:
principle of the Universe. It is from this.
one-fourth part that the material Universe.

and the several souls issue out. This one-

fourth part that becomes thus subject to

2
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these several changes and transformations
under the influence of Maya is technically
known as Is'vara, while the remaining three-
fourths that never undergo any change
constitute what is called S'uddha Brakman.
Tasmdt (From him) here therefore refers to
the one-fourth portion. mentioned in. the
preceding riks. Virdj isthe product of Maya_
which comnes out of Is'vara in the form of
Brahménda or the mundane egg. Mr. Wallis
in his ‘Cosmology of the Rig Veda’ has.the
following note on the word. « Virdj whose
name (in Rig-Veda X 159, 3) appears to
mean ‘queen’ would seem to be the female
counterpart of Purusha as Aditi of Daksha
in' X124, 5 ; c. {. Brihaddranyaka Upanishad
4. 2. 8. &c.” This 18 trae in a sense ; for
Maya represents the female &ssence of Is'vara
and Virdj is the product of Maya. It is
néedless to state that all these explanations
are only provisionally true, Vydvahkdrika,
not Pdramdrthika, being based .on the
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provisional hypothesis of Parindma.
Paschit BhitmimAtho Purah. Vidydranya
interprets purah thus, '{fi"'a d :
=bodies which are made up of the
seven kinds of tissues, muscles, bone &ec.
This interpretation has not commended itself
to western scholars. They are evidently of
opinion that it is far fetched, and take the
expression to mean ‘eastward and westward
over the earth’s. e. both before and behind the
earth. They all translate this & more or
less in this strain :—*“From him Vird] was
born ; again Purusha froin Virdj] was born.
As soon as he was born he spread eastward
and westward -over the earth.” We wish to
know what these scholars mean by saying
that from Purusha Virdj was born and from
Virdj was- Purusha born. Does this not
look like a paradox? _Curiously. enough
noue of these scholars think it necessary
to explain the inconsistency. o
The -fact is that to those who are not
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saturated with the ideas of Vedantic philoso-
phy, the interpretation of Vidyiranya must
seem unfamiliar and forced. But without
the clue furnished by Vedénta, the passage
will be dark as the darkest.oracle—andthe
only way of escaping out of the - difficulty
would be not to-appear to notice it.
. VI. RIK.
- TR g e |
MWW il

Yat=when, Devih=the devas or the gods,
Atanvata=performed, Yajnam=the (mental)
sacrifice, Purushena = with the Supreme
Being, Havishd=as the havis or the sacri-
ficial offering, Asya == for this (sacrifice),
Vasantah=the spring,dsit=was,Ajyam=the
sacrificial butter ; Grishmak=the summer,
Idhmah=(became) the fuel; §'arat=the
autumn, Havis—(became) the oﬁ'ermo (of
purodasd &ec.)

When the gods performed the mental

3
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sacrifice with Purusha as the offering, the
spring formed the sacrificial butter; the
summer was the fuel and the autumn was
- the.holy offering.

Comment :—1It has already been remarked
that thie gods were the first to come out of
the Supreme Being after pralaya and to be
provided with bodies. Among these gods
are also included certain senii-divine beings
called Sadhyés and Rishis or sages, the
Vedic seers. These gods, Sadhyis and
_ Rishis, Viddyaranya regards as- the repre-
sentatives of the life and the senses of
Prajipati—the presiding Deity of Virdj.
Just as life- and the senses draw out the
activity of a person, so these powers bring
out. the latent possibilities of Prajipati.
When they thus came out, they saw nothing
but. the Brahménda or the mundane egg, a
shapeless . mass of nebular matter, which
the Supreme Being animated as its vital
principle andpresiding Deity. The gods
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wished {fur the shaping out of the Universe
and therefore performed a mental sacrifice,
that is, contemplated on and prayed to the
Supreme Being. This contemplation is meta-
phorically described as a sacrifice. The
requisites of a sacrifice are clarified butter,
fuel and the offering of Axvis; the figure is
continued and it is stated that the three
principal seasons of the year (including the
secondary three) formed the ingredients of
the sacrifice. Metaphor apart, the meaning
is, the gods prayed to the Supreme Lord to
bring the universe into shape and create law
andorder.And inpraying to Him they regard-
ed Him as the material out of whichsacrificed
was all the universe to come into existence.
In the first half of the ik Purusha is regard-
ed as the sacrificial offering in general and in
the second half the several parts of the offer-
ingarespecified. The seasons are thusregard-
ed as parts of Purusha. The ik thus
implies that the Lord is Eternity embodied
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and all that is, lives and moves and has its
being in Him. It is a pity that this signifi-
cantconception of Purusha’s Sacrifice should
have been distorted into a reference to
human sacrifice.

VII. RIK.

mmmm I
Foicoed el~am uéwgtq kol

Asya==For this (mental sacrifice), 4san=
there were, Sapta=seven, Paridhayah=
sacred enclosing sticks; 7rissapta= thrice
seven, Samidhah=fuel-sticks, Kritdh—were
prepared; Yat—when, Devih—the gods,
Tanvindh=performed, Yajnam=the sacri-
fice, Abadhnan=they bound, Purusham=the
Supreme Being, Pas'um=as the victim.

For this sacrifice, there were seven pari-
dhis or fencing logs and thrice-seven fuel-
sticks were prepared ; when the gods per-
formed this sacrifice, they bound - the
Supreme Being (to the sacrificial ‘post). as
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the victim (to be immolated).

Comment. This rik occurs as the fifteenth
in the Rigveda Sambhita; but is placed as
the seventh in the Taittiriya Aranyaka.
We have followed the Taittiriyic arrange-
ment, as this verse forms a natural continua-
tion of the sixth rik.

The same figure is kept up in this rik as
also in the sequel. Enclosing the sacrificial
fires on all sides are placed certain sacred
twigs, seven in number—three round the
Ahavaniya fire,* three round the Uttara-
vedi and one representing the sun. And
a bundle of twenty-one small sticks is
thrown into the fire as a preliminary to the
sacrifice.

*There are three sacred fires pertaining to sacri-
fice:—(1)Gdrhapatya—that which is perpetually main-
tained by a grikapati or householder, which he receives
from his father and transmits to his descendants, and
from which fires for sacrificial purposes are lighted.
(2) Ahavaniya—the eastern fire burning at ¢havana or
a sacrifice, taken from the gérhapatya fire. The sacri-
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The rik gives us no clue as to what
things, in this mental sacrifice, represented
the seven paridhis or enclosing twigs and the
twenty-one sticks. Vidydranya says that
the seven Vedic metres such as Gayatri,
Anushtup, Jagati &c., here represent the
seven paridhis. These seven metres were, it
must be admitted, not in actual existence
at the time of this allegorical sacrifice ; for
we find it expressly stated in a later »ik
that ik, yajus, siman and the several metres
issue out of this same sacrifice. But it is
believed that the Vedas and, by implication,
the Vedic metres are eternal and therefore
must have existed in the minds of the gods,
the Sédhyfis and the Rishis, who are the

fice proper is performed in this fire. (3) Dakshina—
the sacred fire (also called anvdhdryapachana)—placed
southwards, used in the anvaharya sacrifice, which is
an expiatory ceremony performed for the removal of
faults of omission or commission that may have crept
in, in the course of the sacrifice proper and in which
food, gifts and sacrificial offerings are presented to the
Ritviks or officiating priests. Uttaravedi is the
northern altar made for the sacred fire.
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performers of this figurative sacrifice. It
is the above-mentioned Rishis, that receive
the light of revelation through divine inspi-
ration and through whom it is made known
to.the world. Stripped of the figure, the 1k
would mean that the eternal Vedic truth
illumined the minds of these divine and
semi-divinesacrificersand they contemplated
on the nature of the Supreme Lord as we
find it set forth, later on, in Vedic metres,
R. T. H. Griffiths observes that Mahidhara,
another commentator, is of opinion that the
seven oceans may have been intended by
the seven paridhis; but we fail to see
the appropriateness of the interpretation.
Vidy#éranya says that the twelve months
the five .seasons, the three worlds and the
sun are intended by the twenty-one sticks.

The twelve months and the five seasons*

"*The sual classification of the year is into six seasons
viganta. (spring). including chaitra and vais'dkha ; grishma
g‘he! summer) the next two months; prdvrit (the rainy season)
the next twa; #'¢rat (autumn) the next two; s’is’ira and
hemanta comprising. the last four months of the year being
here regarded as one season—that of dew.
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a8 representing time may well have been
meant here; but the three worlds, and the
sun, at the time of this sacrifice, were yet
to come into existence and so the appro-
priateness of these last having been intended
by the fuel-sticks is not very clear.

They bound the Purusha or the Lord (to
the sacrificial post), as the victim to be
offered ; evidently because there was
nothing else to be offered up as sacrifice.
From Him sacrificed, was to proceed all
the universe of existing things and to Him
was the sacrifice offered. Probably in a
metaphorical description of this kind we
should not be doing justice to the spirit of
the author of the hymn, if we should
expect the metaphor to ;stand on all fours.
A ruathless analysis of an expressive figure

may go to strip many a beautiful passage,
here as elsewhere, of its intrinsic charm,
may perhaps be indicative of a stiff-necked
scientific spirit, but is certainly subversive
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of all canons of good taste and -generous
criticism. - .
All that is implied by this as well as the
preceding ik is that the Devds, the Sddhyds
and the Rishis contemplated for a long
while on the glory of the Lord—such glory
as we find set forth in the Vedas, prayed to
Him devoutly and regarded Him as both
the sacrifice and the Lord of the sacrifice,
that is, as both the material and the
efficient cause of the universe.
Incidentally, these two riks show that
at the time of the hymn the ceremonial of
sacrifice must have been considerably
elaborated. This is, however, true of many
another hymn of the Rigveda. As we have
already remarked, sacrifice is the keynote
of this Veda, as it is clearly of the others.

" VIII RIK.
dagafy My [ S |
¥R sl g ey )
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Tam=that, Yajnam=sacrificial offering,
Purusham=the Lord, Jitam=born, Agratak
=hefore all things, Proukshan=they immo-
lated, Barhishi=on the sacrificial fire;Tena =
with this (offering),Devdh_the gods, Ye (and
they) who (were), Sidhydk-the Sidhyés,
Rishayascha=and the - Rishis, Ayajanta=
performed the sacrifice. :

They immolated on the sacrificial fire
that sacrificial offering, Purusha, who was
born before all other things; with this
offering, the Gods, the Sidhyds and the
Rishis performed the sacrifice.

Comment—1It should be noted that this
immolation of Purusha, is also to be taken
figuratively. At the time of this mental
sacrifice, the one-fourth part of Purusha
had, as already remarked, assumed two
forms—one, Prajdpati or, as He is known
in later systems of philosophy, Is'vara, and
the othér,. nebular matter called Virdj,
which this Prajipati animated as its vital
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principle. These two forms are regarded
as two distinct, yet simultaneous manifesta-
tions of Purusha—one spiritual and the other
material. The Gods, the Sédhyés and the
Rishis prayed to Prajépati and regarded
His material manifestation as the victim to
be offered to the spiritual Purusha. From
this victim thus sacrificed to Purusha, all
this universe was to proceed. This ik
thus implies that the Lord is not simply
the agent but also constitutes the material
out of which He shapes the universe of
existing things. Later writers explain this
fact on the analogy of a spider which
weaves the web, the materials for which are
spun ont of itself. Barhishi—Vidyadranya
takes 'it to mean mdnase yajne ‘in this
mental sacrifice, i.e. ‘sacrificial  fire'.
Proukshan—* They  immolated, according
to Vidydranya. Western scholars have
translated Barhishi proukshan into * They
anointed (Him) on che sacrifirial grass’.
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The expression is capable of both the
interpretations. There is no material
difference between the two; yet what we
wish to point out is that it will not be safe to
set aside VidyAranya’s meaning unless for
very strong reasons, and even then, such
reasons should be explicitly stated. We
have known Pandits of immense learning,
who when they failed to understand Vidya-
ranya, did not however proceed to condemn
him but sincerely set it down to their own
ignorance and regarded the condemnation
of Vidyaranya as little short of heresy.

Sidhydh—Wallis, in his ‘Cosmology of the
Rigveda’ has this note on the word. ¢The
Sadhyés would seem to be divine ancient
sacrificers. Compare X, 109, 4; also X,
191, 2; VII; 21. 7;and X 130" Vidya-
ranya has these remarks on S&dhyds and
Rishis.

‘ giREmEAGAT: SS SR
qEgHRS: A TR’ |
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i.e, Those who, (by their penance)
were capable of accomplishing the work of
creation—gods who, as already noted, re-
presented the life and senses or the active
powers cf Prajipati—and the vedic seers.

RIK. IX.
aefaEgg: SddgET |
qw&%\amwhmma I
Tasmdt = From that, Yajndt= sacrifice,
Sarva-hutah=in which, all, e, Virad-
purusha, was offered up, Prishad-djyam=
ghee mixed with curd, Sambhritam=was
produced ; Chakre=He (Prajapati) (then)
created, 7dn=(all) these, Pastin=animals,
Ye Viyavydn = that have the air for their
deity, Aranydn=those living in forests,
Grdmydscha=and those living in villages.
From this sacrifice in which Virdj was
sacrificed was produced - ghee mixed with
curd. He (Prajipati) then created all the
animals—those living in the air, and those
that are wild as well as domestic.



46 THE PurusHA SUKTA.

Comment. This sacrifice is termed
‘ sarvahut', because sarva i.e., Virdj, which
contained the germ of all the things of the
universe, was regarded as the oblation to
the Lord. ¢ Ghee mized with curd’ is used
here, by way of Upalakshana, to denote all
those things that serve as sustenance to all
living beings. Animals are said to have
Vayu or the God of wind for their presiding
deity ; Vidyaranya quotes Taittiriya Brah-
mana II[—12-—3 in support of this fact.

Wallis thus translates the rik; “ When
the sacrifice was completed, they collected
the dripping fat from it,it formed the beasts
of the air, of the wild places and of the
village.” Wallis thinks that the fat dripping
from the sacrificed victim formed ' the
animals wild and doinestic. But according
to Vidydranya, from this universal sacrifice,
were produced all things that serve as
sustenance and similarly He created . all
animals wild and tame.
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- X,
qelTeEd wT A AT Y |
gt Y, eageeta 1

Tasmdt=From that, Survakutah=univer-
sal, Yajndt=sacrifice, Richah=the rik verses,
Simdni—(and) the Saman verses, Jajnire=
were born; Tasmdt=from that, Chhanddimsi=
the metres, Jajnire=sprang ; Yajus=the
Yajus texts, ajdyata=sprang, Tasmdt=from
that. '

From that universal sarifice were born
the ik and the siman verses; the several
metres such as Gdyatri &c., were also
produced from the same; the Yajus texts
were born therefrom. o

Comment. The Vedas are regarded as
cternal, being the word of God; but here
they are expressly stated to have been born
out of this sacrifice. The two statements
are not to be taken as mutually conflicting.
Veda is eternal truth or sacred knowledge
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and lived in the Supreme Being. When
these SAdhyés and Rishis contemplated on
Him and prayed to Him, He illumined their
hearts with the divine knowledge, and the
Eternal Truth flashed on their minds with
such vividness and brilliancy that they
seemed to see and hear it. Hence it is that
the word of God is termed S7ruti or what
was heard, and the Rishis who were the
recipients of this divine knowledge are
termed mantrdrishtd rah, .e., those that saw
the hymns. The present rik conveys the
same idea, namely, that the Vedic truths
came out of this sacrificed Purusha and the
recipients thereof, the Sidhyés and the
Rishis,whose minds had been thus illamined
gave out these truths to the world in metrical
form, whose harmonious outflow is also
attributed to the same divine agency. This,
in short, is the orthodox theory of the
divine inspiration and eternity of the Scrip-
tures. : '
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The mention of Rik, Yajus and Sdman in
this verse has led many scholars to believe
that the Rig Veda, the Yajur Veda and the
Sima Veda alone were in existence at first
and the Atharva Veda came later on into
existence. There is nothing in the verse to
support this view. The words richas, simdn:
and yajus cannot here mean the several
compilations bearing these names. Such an
interpretation presumes that this verse must
have been written after the three distinct
compilations had been completed. If so, it
has to be proved when and by whom, this
verse came to be written and inserted in the
body of one of them. But the meaning is
plain and simple. At the time when many
of the hymns of the Rigveda were suny,
(composed, not compiled), the ceremonial of
the sacrifice had been considerably develop-
ed and Vedic songs and compositions had
been classified into three distinct varieties,
the fundamentum divisionis being their

4
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subject matter, the sacrificial purposes
they served, and their metrical and musical
(in the absence of a more accurate expres-
sion) peculiarities. Thus any Vedic verse
or passage must come under any of these
three heads ; hence the Vedas were designat-
ed by the comprehensive term, 77rayi or
Trayt Vidyd. The expression Trayi Vidyd
thus comprises the Atharva Veda also, as
the songs of this Veda are »iks, though
many of them are not to be met with (and
necessarily so0) in the Rigvedic compilation.-
It was only at a later stage that these verses
and texts were codified into distinct books,
to meet distinct, sacrificial and other
requirements. 73l then, these verses and
texts lived on, in the memory of the people,
loosely and unstrung, but each and every
one of them labelled as a Rik, Yajus or
Sdmdn according to its variety and each
serving a distinct purpose ; and such songs
and texts a8 were newly given out by wise
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men, who were regarded by the rest as
divinely inspired, were added from time to
time to the existing stock under the several
heads if by the common consensus of
competent judges such songs and texts
were held to be the genuine outcome of
divine afflatus. The Purushasikta is a
hymn of this kind, given out by a sage
named Nérdyana, stamped by competent
.censorship with the imprimatur of divine
inspiration, and accorded a place side by
side with the already existing stock of
Riks.

We:- have put forward this plain and
common-sense view of the question, at
some length, at the risk of diffuseness and
repetition ; for we are of opinion that the
passage has led to many erroneous views,
even on the part of those clear-headed
scholars from whom better things might be
expected. We are however glad to note
that A. Barth strongly upholds the view
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that the Rig Vedic and the Atharvana Vedic
songs must have existed side by side and
represent two concurrentstreams of thought.

Chhanddmsi. Griffiths thinks with Wallis
that the word may be taken to mean
“spells and incantations”. He is probably
of opinion that the word may therefore be
regarded as indirectly referring to the
Atharvana Veda which mainly consists of
spells and incantations. But, as we have
pointed out above, the Atharvana Vedic
songs are sufficiently included under the
terms Richas, Sdmdni and Yajus. Vidyir-
anya takes the word to mean Gayatryd-
dini (Gayatri and the other metres), and no
reason can be assigned to set aside this

interpretation.
XT.
qeRAlsHEd SRR |
mﬁ’u‘garf%ﬁatm‘mmﬁmd 1
Tasmdt=From that, Asvik=horses, Ajiy-
anta=were born ; Ye Ke Cha=and all those,



Rix XITI. 53

Ubhayddatah=that have two rows of teeth;
Tasmdt=from that, Gdvah=cows, Ha=(an
expletive), Jagnire=were born; Tasmdt=
from that, 4ja-avayah=goats and sheep.

From this sacrifice were born horses and
all (cattle) with two rows of teeth. The
cows were also generated from the same;
and from it were produced goats and sheep.

Comment.—This verse should, properly
speaking, be placed immediately after verse
IX, as both these verses describe the creation
of all the lower animals and thus treat of
the same subject.

XII. .
FeghY G RIAT sy |
Tg e frag FreETEe=Ed ||
Yat=when, Vyadadhuh=they divided,
Purusham=the Lord (sacrificed), Katidhi=
into how many parts, Vyakalpayan=did
they form Him? Kim=what was, Asya=
His, Mukham=mouth, Kau=what two, Uch-
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yete—have been called, Bdh#=His arms,
Kau=what two, Urd=(His) thighs, Pddds=
His feet.

When the Devas, the Sédhyés and the
Rishis, who represent the vital activities of
the Lord or Prajapati, cut Him up into
several parts to be offered up in the
sacrifice, into how many parts did they
divide Him, what was His mouth, what
were called His arms, what His thighs and
feet ?

Comment. The hymn now proceeds to
explain the creation of the several castes
&ec. and puts the matter in the form of
questions and answers. The questions keep
up the figure of sacrifice. The victim to be
offered up i8 cut up into parts and the
several parts into whbich the Lord was
divided are enumerated in the next verse.

Brahma S'ri S'rinivisa Sastri in his com-
mentary on the Sikta, thus interprets the
Rik.
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JIYET ATIAXT: GEA: HIATHN THTI,
S TR AT TR RS-
frmr: |
“ When they created man, was he born
as a single type or were several distinct
clagsses of men brought into existence
simultaneously ?”. The context would not
allow us to interpret Purusham vyadadhuh
to mean “ they created man ' ; but the point
is worthy of note that the object of the
question proposed in the verse seems to be to
bring into prominence the belief that when
man was created several classes of men
came into being and not a single class.

XIII
AT SETTEATg TR T |
SEAUE aget TR AR s )

Brihmanah=The Brahman, Asit=was (. e.
came from), Asya=His (Prajipati’s),
Mukham=mouth ; Rdjanyah=the Kshatriya,
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[Lritah=was made (i.e. proceeded from His),

Bihi=two arms; Tad=then, Yad Vaisyah
=the Vais'ya, 4dsyz=(came from) His, Uri
=two thighs, Sddrah=the S'udra, Ajdyuta
=sprang, Padbhydm=from (His) two feet.

The Brahman was born from the mouth
of Prajépati : the Kshatriya, from His arms;
the Vais'ya, from His thighs; and the S'udra
was born from His feet.

Comment 1. The S'udra alone is repre-
sented in this Rik as having sprung from the
feet of Prajapati. 'I'he three higher castes
are here represented as constituting some
specified limbs of Prajipati. Probably the
author of the hymn had some distinction in
view; the wording of the rik seems to imply
that, in the author’s view, the three highe,
castes were coeval with the Divine Being
and lived as parts of Him before they
assumed their several forms,: whereas the
S'udra sprang out of His feet. Vidyiranya,
however, does not ncte this difference.
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2. The Rik must evidently be taken
figuratively. It suggests that the caste-
system was originally based on a division
of labour. The mouth is typical of learning
and teaching and the Brahman was the
repository of all learning sacred and secu-
lar and to him alone was entrusted the
task of spreading the light of knowledge.
His life indeed was consecrated to the
pursuit and the dissemination of knowledge.
The arms of Prajépati represent physical
strength and the Kshatriya therefore
typifies the strength of arm that secures
peace and order in the realm and protects
the country from foreign invasion. The
thighs are symbolicial of travel (and com -
merce) and the Vais'ya thus represents the
several arts and trades; and the S'udra, as
sprung from the feet of Prajipati, was the
servant of all the others.

3. The Rik may be also regavded as
implying that the Brahman came first in
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the order of rank and the others came after
him in due order. It does not speak ill of
the Indian mind that the representative of
the national intellect should have been
accorded the highest place in the social
scale. '

4. Mr. R. C. Dutt, following the lead
of western scholars, is of opinion that the
caste-system did not exist during the time
when the Rigveda hymus were generally
composed. He argues that if that wonder-
ful system had then existed, it is not
possible to explain how there is no allusion
to this fundamental principle of society in
the ten thousand verses of the Rigveda.
He thinks that the solitary mention of the
four castes in this Stikta caunot weaken
his argument, as the Stkta itself was
composed centuries after the general bulk
of the Rigvedic hymns. He also says that
words like Kshatriya, Vipra, are used as
adjectives in the sense of strong and wise
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and are applied to Gods. Similarly the
word Brdhmana is used to imply the
composers of hymns and nothing else.

Space forbids a detailed examination of
this view ; but one or two things are worthy
of note in this connection.

(@) To say that a hymn is of late
origin because it contains a reference to
the caste-system and that caste is of later
growth because .no reference to it is to be
found in the earlier hymns would be
arguing in a circle. To base an argument
on the very riks which are concerned in
the issue is against all canons of vaild
reasoning.

() It is true that words like Kshatriya
Vipra &c. are used as adjectives in several
places and applied to Gods. It is not
therefore to be supposed that these words
cannot be or are not, used in any other
sense. It has to be proved that words like
these are not anywhere used to denote the
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several castes ;and this is more than any
of the scholars has attempted. As well may
it be said that there were no rishis in the
Rigvedic days, because wefind the word rishi .
used in the sense of all-wise and applied to
Indra and other Gods,as for instance in VIII
6, 41. T x{\é:,n &ec. which Vidyaranya thus
mterprets.
‘EqiNTE XS G @A |

Apart from the numerous references
to the castes in the Taitt. Samhita where
in the seventh Kénda, 1st Pras'na, adetailed
account of the origin of the castes similar
to the one in the present Stkta is given, we
might say that in the Rigveda itself mention
is made of the Brahman &c. in several
places ; some of these references will be
examined on a future occasion ; but one
instance may be quoted here.

The passage we refer to is Riks 16, 17
and 18 in the 35th Sikta of the VIII
Mandala.
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They are as follow :— o

s At frifed witf Sdawiat: )
e ETgTarg o TIRRg- ST || ¢ )
gftagafitad W&ﬂﬁ Jeqadat: |
a’@ﬁ'!rﬂwwcfgﬁ'mmﬁ geaar R IR
Yt gafiad At wiftrddamstat: |

Eﬁ*wwwﬂwrﬁﬁm"w

These Riks exactly agree with one
another except in the beginning. The
portion which is common to these riks
invokes the As'ving to come with Sarya,
. partake of the yajamdna’s libation of soma,
and destroy the Rikshasas. That portion
which is special to the first Rik prays to
the As'vins to make the Brahman happy
and stimulate his understanding (or acti-
vities, according to Vidyéranya). The
special portion of the second Rik similarly
prays that the As'vins should make the
Kshatriya happy and bless the warriors:
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rishi means is.this: “ Urged by a desire
for wealth, each of us is engaged ina
different pursuit. -1 .am a composer of
hymns ; my father (or my son) is a bhishak;
my mother is a grinder of corn. As cows
wander severally in pursuit of pasture, so
we go our several ways in pursuit of
wealth. Thus absorbed in money-making
avccations, we have hardly time to think
of matters spiritual. We thus stand in
- special need of divine grace. Oh Soma,
flow, therefore, for Indra.”

A modern Brahman poet, born and bred
up in the present hide-bound artificial net
system of sub-castes, can exclaim without
any the least impropriety, “ Oh Lord,
what mad men bhath love of money made
of us all! Behold, my father toils and
sweats. as a Vaidika Brahman eager for
dakshind. . My mother kneads dough for
house-hold consumption and pinches and
starves to make both ends- meet; and I go
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about singing pratses of rich men and trying
to get money from them. Thus severally
engaged, we have hardly time to think of
Thee. Therefore Oh Lord, have mercy on
us.” It would be assafe to argue from
such a specimen that there are no castes
now. .

(6) In the particular rik relied upon by
Mr. Dutt, the Rishs calls himself a composer
of hymns—a proper avocation for a
Brahman ; his mother grinds corn, which is
one of the legitimate occupations of the
mistress of a house in a Brahman family';
his father is (even as understood by Muir
and other western scholars) a physician—
and there is nothing to show that a Brahman
could not be at the same thne a physician.
It is true that in' the Dharma Sutras of
Apastamba and Gautama, there is no
mention of this profession among those
which a Brahman can follow in an emer-
gency. But Aywurveda has been regarded
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as a Vedénga; a particular sanctity has ever
been attached to this art. The divine
As'vins are the first teachers of this art;
and its first promulgators, like Dhanvantari,.
Charaka and Susruta are regarded as.
Brahman and accorded a semi-divine
homage. In these circumstances, there is.
nothing. in ‘the rik which would conflict
with the view that at the time when it
was composed all the four castes might
have been in -existence. )
(¢) Baut, if Vidyaranya is to be accepted

the rik is innocent of all reference to the

physician! Fe says:— .

“ g AT | TR |

q AR g 17

So, according to Vidydranya, the passage-
means “ My father is- the' superintending
priest at a sacrifice ;" and Vidyaranya sup-
ports this interpretation by another passage:
from the Sruti, where we have the very
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word f¥safd which decides the point3
further let us ‘remember that VidyAranya
lias no -particular hobby to . ride like
western scholars and proposes alternative
meanings wlierever he thinks the passages
admit of the same and no convincing reason
can be given to show that the interpreta-
tion of western Sauskritists is any way
better than VidyAranya’s or more suited to
the context. Yet it is on the strength of
passages like these that these scholars
establish some of their most cherished
theories ! i
“Yet one more point and we have done.
The Purushasikta may be admitted to be
of later origin than the general bulk of the
" hymns of the Rigveda ; but it is undoubted
that it must be centuries earlier than the
time when the Rigveda was compiled, as, if
there had ‘been then the slightest suspicion
of its later origin it would not have been
incorporated in the Sgmhitd. But the caste-

el
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system must be of even earlier date than
this hymn, For the present 7k does not
betray any consciousness of the human
origin of caste. Granting then that the
caste-system was a human institution or. a
gradual growth, it must have been in
existence (of course only in its broadest
outlines) so long before the time of this
Stikta that it should have been thought at
that time to be coeval with the beginning
of things; there is no cause to show that
the interval of time that we presume between
the inception of the caste-system and the
present Stikta is shorter than that which'is
believed to separate hymns like this one
from the earlier ones.

The innumerable sub-sects among the
four castesare certainly of very late origin ;
they find no sanction in our sacred works
for their raison d'etre. These are due to the
several waves of Aryan emigration into
Southern India, to differences of local
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customs and manners, to the religious
differences started by S'ankara, Raménuja,
Madhva and other preachers, and hereditary
perpetuation of trade-guilds. Nor was the
barrier between caste and caste impassable
in deserving cases, as may be seen from
the tradition about Vis'vimitra. But it
seems very probable that in the Chhandas
period, there were four distinct communities
in-India with-different functions to serve in
the body-politic. ' B

; XIV. o
Wqﬂﬁtg@a_ﬁ: ol srm.|
mEieRTaTied gromgrRE |

Chandramdh=(Similarly), the moon, Jétah=
was born, Manasah=from (His) mind,
Chakshok=from (His) eye, Siryah=the Sun_
Ajdyato=was ~ born, Mukhdt=from (His)
mouth, Indrascha Agnischa=Indra and
Agni  (were born); Prindt=from (His)
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breath, Vdyuh=the air, Ajdyata=was
produced.

Simarly the moon was born of His
mind, and from His eyes came the sunj
from His mouth proceeded Indra and Agni
and from His breath was the air produced.

XV,

arat szl awifa): adada |
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Ndibhyi=From (His) navel, Asit=was (i.e-
came), Antariksham=the intermediate
region between heaven and earth; Sir-
shnah=from (His) head; Dyaus= heaven,
Samavartata=proceeded ; Padbhydm=from
(His) feet, Bhimih= (came) the Earth,
S'rotrat=from (His) ear, Dis'ah=(came) the
directions. Tathd=in this manner (did
the several limbs of Prajipati), Akalpayan=

create, Lokdn= the (several) worlds.
From His navel came the atmosphere
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from His head, the sky; from (His) feet
proceeded the Earth and from His ears
came the several directions. In this manner,
did His several limbs create. t,he several
worlds. '

Comment on Riks 14 and 15. Granted
that these passages are figurative, it need
scarcely be pointed out how appropriately
the several limbs are chosen to typify the
various members of the Universe. The
subtle band of connection hetween the mind
and the moon has been recognised among
more naticns than one, Similarly the sun
is very appropriately represented as the eye
of the Lord. With regard to the connection
here mentioned between the ear and the
directions it should be noted that in later
systems -of Indian philosophy the ear is
regarded as nothing more than dkisa
circumscribed within the cavity of that
organ and that §dbda or sound is regarded
as the distinguishing characteristic of dkds'a.
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The rest do not call for any special remark.
| . XVL

Yl g md st a1
aelftrgt it A et

Dhirah=The all-wise Purusha, Yad=yah
=who, Sarvdni=beings (such as gods, men
&c.), Vichintya=bringing into existence,
Ndimdni Kritvd=(and) giving names (to
them), Aste=remains, Abhivadan=calling
them by their names, Ktam—this, Puruskam,
=Purusha, Mahdntam=who transcends all
attributes, Adityavarnam=(and) who shines
like the sun, Akam=I, Veda=know, Tu=
but (He exists), Pdre=on the shore,
Tamasah=of ignorance. '

- Ezplunatory meanmg
. It has. been given to me to- know (by
direct intuition) this all-wise Purusha who,
after bringing into existence all beings such
as men, gods and the like and giving them
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names, goes on (sustaining the universe)
calling every creature by its name, who
transcends all attributes, who is resplen-.
dent like the sun, and who lies beyond the
ocean of ignorance. - '

Comment.—This and the next rik are not
to be found in the Rigveda text of the
Stkta. They are however met with in the
text of the Sikta as given in the Taittiriya
Aranyaka. They are in a more polished
style than the vest of the #iks, and in a
more developed metre. Moreover they
bear a more direct relation to the teaching
of the Vedanta as expounded in the Cihén-
dogva and other Upanishads and in the
Vedénta Satras. And Sayana interprets
them agreeably to the teaching of the
Vedantic philosophy. For these reasons
the two riks will be considered by western
scholars as a later addition. But it is the
Taittiriya Text that is. in general use in
Southern India and besides, the »iks them_
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selves are im;eresting and so following the’
Taittiriya text we have inserted these two
riks also.

XVII
I JREIREER | THRARE, g n&mﬂa |

avd Preagdse Wl | e sdamafas

Yam=whowm, Dhdti=Prajapati, Purastit=
first, Uddjahdra=made known, Sakrah=
Indra (then made known), Pravidvin=well
knowing, Chatasrah Pradisah = (all the
beings living in all) the four directions
Tam=Him, Evam Vidvin=he whao knows
thus, Bhavati=becomes, Amritah=1mnmortal,
lha=(even) in this life; Na-anyak = no
other, Panthd = path, Vidyate=there is,
Ayandya= for eternal bliss.

‘Prajipati first made known (the Eternal
ttuth about) Him ; then Indra knowing
the (beings living in "all the) four quarters
(taught the truth to the world). That man
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who comes to know Him thus, becomes
immortal even in this world. There is no-
other path that leads to eternal bliss.

Comment on riks 16 and 17. '

1. Mahdntam = Infinite, unconditioned.
The object of the two riks is to identify the
creator of the world (who is technically
known as Is'vara in the Vedantic system
and who is often called Prajipati in the
earlier literature) with the Nirguna Brah-
man—the Absolute, the One without a
second. According to S'ankara’s unqualified
Absolutism, even Is'vara is Mayopadhika.
Is'vara hasonly a phenomenal existence. He
does not exist in the real sense of the term.
He can be said to exist only in that™ sense
in which the visible universe is said to exist.
In Pdramdrthika reality, Nirguna Brahman
alone exists ; and to explain the creation of
the universe which has only a phenomena
or Vydvahdrika - existence a phenomenally
existing Is'vara is brought in. The differ-
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ence betweén absolute  and phenomenal
~existence may be thus briefly, though
inadequately, illustrated. A man, when he
is bypnotised, undergoes many experiences ;
he sees, for instance, during his hypnotised
-condition a grand palace. So long as the
hypnotic condition remains,the man regards
his experience as genuine; to him, for the
time being, the grand palace really exists.
It is only when he gets out of this condition
that he comes to see that the palace was
-only an illusory appearance conjured up
into a temporary existence by the mdyic
power of the hypunotiser. Now to apply
this analogy. The Supreme Being is the
grand  bypnotiser. All beings in the
universe are under the influence of His
hypnotism. When one comes to know di-
rectly that all this phenomenal universe has
‘heen projected into existence by His miyic
power, the illusion vanishes and- one sees
that all the while the illusion lasted, there
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was ‘nothing that reully éxisted but the
Hypnotiser; the only distinction between
the hypnotised and the hypnotiser during
the hypnotised condition was’ that the one
(the hypnotised) was under its influence
and the other (the Supreme Being) was
above its influence, being in fact its projector.
As soon as this distinction ceases, the
patient becomes one with the agent ; for
hoth - are immaterial, spiritual and all-
pervading and when a certain bond that
puts a restraint over the one and gives it a
distinctive individuality is destroyed, the
two -similar, spiritnal, and all-pervading
things blend together into one indistin-
guishable whole. This is seen even in such
comparatively refined forms of matter as
water or air. The moment a pot which has
water or air in it is destroyed, the water
which had a distinct and separate existence
as longas the pot lasted becomes one withand
indistinguishable from the larger sheet of
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water (provided the larger sheet of water is
near enough) and the air in the pot becomes
inextricably mixed up with the atmosphere.
Only Vedantic philosophy does not profess
to explain how this hypnotismbegan orwhen,
or how so many beings came to be under
its spell. It is enough'to know'that this
hypnotism now exists; and the only thing
one can do under the circumstances is to
see how one can get out of its influence,
and. naturally the only way of getting out
of it is to know that it is nothing but
hypnotism, that the hypnotist alone really
exists and causes all this wonderful appear-
ance. Shyana therefore explains the word
mahdritam thus : sarvagunairadhikam=trans-
cending all  attributes. i.e., unconditioned,
absolute. ‘ S

2., Adityavarnam=self-luminous like the
sun, ‘The Absolute is not to be: régarded
as possessing splendour but as sraprakdsa-
ripa. If Hé be. regardeéd ~as having
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splendour it will become an attribute of
His ; and this will conflict with the previous
statement that He transcends all attributes.
Hence the expression should be taken to
mean that Heis Light, the Lightof chit (fae);
He is essentially Spirituality.

3. Tamacastu Pdre. Tamas is Maya or
ignorance. He is not under the influence of
Méyd. It is we that are under the
hypnotic spell of His Miya. The Supreme
Being should therefore be distinguished
from Is'vara who is himself Mdydisabalite
and whose phenomenal existence is
postulated to explain all the vest of the
phenomenon.

4. He gave all things a name and a
shape and it is He that remains calling them
by their namnes. Two things are stated here.

first.  He is the source of all created things.

Secondly, He it is that goeth about calling

things by their names. That is, itis He

alone that is engaged in the several pursuits
6
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of Samséra. This is contrary to our
ordinary experience. It is men and the
several creatures that we find engaged in
the various activities of life. Moreover
the second statement ‘conflicts with the

first, which says that it is He that has’

created all beings whom we find busy in
the several walks of life. "How then is this
inconsistency to be explained ?

The Chhaéndogyopanishad thus explains
the matter (VI Chapter, Sections I and III).
“ At first This alone was Being, One only
without a second. It willed thus: ‘I will
multiply and be born,” It created Tejas
(Fire); then water (¥{) came into being; and
then earth (¥(¥). Having thus brought into
existence the several elements (air and ether
being included by implication), that Deity

willed thus : ‘GrargRwIRae 2T SAeTSiiaAISS
TAISTAR AR’

« Entering these threedevatds(earth, water
g
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.and fire) in the forms of Jiva I shall he
manifest in various forms and names.”

Thus we see that the phenomenal
universe is not a distinct entity brought into
existence by the will of a Supreme Being,
who remains distinet from all phenomenon.
But He it is that has become manifest as
several forms and names. It is in this
sense alone that He can be said to
have created all things. Thus the individual
souls that are seen tossed about in the sea
of Samsira are not entities distinct from
Him ; but they are even He ; only they now
appear conditioned and circumnscribed by
Maya.

One difficulty wvaturally presents itself
lere. It may be thus stated and explained
in the words * of S'ankara in his comment
on this passage. It may be said that it
would not appear consistent for a divine

* As rendered by Dr. Rajendra Lal Mitra (Bibliotheca
Indica).

-
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omniscient Deity intelligently to wish to
enter a created body, the receptacle of
imnumerable evils and undergo the fruits
thereof. Nor is it consistent that, being
independent, He should cease to be so by
amalgamation with a subordinate. In
reply I admit that it would not be con-
sistent if that Deity were to enter a body
and undergo the sufferings individually
without any transformation. But such is
not the case. How so ? Because the words
in the text are ¢ In the form of Jiva '. Jiva
is but the reflection of the Supreme Deity:.
It is produced by its relation to intelligence
(Buddhi) and other subtle elements, like the
image of the sun in water or ofa man in a
looking glass. The relation to Buddhi, of
that Deity of inscrutable and endless power
and the reflection of His intelligence have
for their instrumental cause the ignorance
of His true nature, and from them proceed
the feelings of I am happy, I am suffering,
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I am ignorant &c'; entering into mundane
objects in the form of a reflection, that
Deity in His own self is not involved in any
corporeal pleasure or pain. A human
heing or the sun entering a mirror or water
inthe form of a reflection cannot himself
acquire the defects of the reflecting surface.
So is the case with the Deity.” .

For a detailed elucidation of this view
we may refer our readers to the thirteeath
Adhikarana of the 3rd Pada of the Second
Adhyiya of the Vedanta Sutras, where
S'ankara examines the several positions in
detail.

5. Dhitd-—Sakrah. Dhdtd ortheoriginal
progenitor of the human race and Indra are
stated in the Upanishads to have been the
first promulgators of the Vedantic truths.
Vide for instance Chhéndogya, VII—15—1.

6. These two riks, though not found in
the Rigveda yet occur in another Samhitd
(Vijasaneya-Samhitd 831—8) in a slightly
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different form. The two riks in the Taitt.
Aranyaka version cannot therefore be set
down as the latest product of Vedic activity,
thongh a relative - posteriority ‘may be
assigned to them among the products of
what western scholars call ‘the Chhandas.
period.” It may be noted that the rik as
given in the Véjasaneya-Samhitd is also
repeated in the S'vetas'vatara Upanishad (III
Chap. 8).

' XVIII.

3% FgaFaRART Wi gemtee |

TR Al aw 9 qF aren: et |
Devih=The Gods,dyajanta=(thus) worship-
ped, Yajnam = the sacrifice (namely, Lord
Prajapati) Yajnena=by the sacrifice (of
contemplation) Asan = (thus) came,
Prathamdni=the first and essential, Tdni=
(and) well known, Dharmdni=laws (by
which the universe is governed); Mahimdnah
=those great souls (that worship Prajépati}
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Sachante=obtain, Ndkum=heaven, Yatra=
where, Sidhydh=the SAdhyas, Purve Devih=
the first gods, Santi=live.

Thus by this mental Sacrifice did the
Gods worship the Lord Sacrifice, and thus
came those first Laws by which the
universe is sustained. And those great
souls that worship the Lordin the same
manner will also obtain that heaven where
live the Sidhyfs—the first Gods who, by
their contemplation on the Lord, were
instrumental in bringing all this universe
into existence.

Comment. This rik summarises the
teaching of the Stikta and winds up with
saying that those who worship the Lord as
the Sddhyds did, will also obtain everlasting
glory in heaven.

We have in the comment on the earlier
riks, especially on Rik VII, explained how
the sacrifice was purely mental and how
the SAdhy#s regarded the Lord Himself as
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the Sacrifice. VidyAranya explains Nékum
as ﬁtl’é’!l‘l’ﬁl@——-nothmg but union with
the Lord.

Here Exps Part L



PART 1II.

UTTARA PURUSHASUKTA.
RIK. L
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This universal matter known as Virdt,
Sambhitah=sprang, Adbhyah=trom the
waters, Cha=and, Rasdit=from the watery
essence, Prithivyai=bhimydh=of the earth.
The presiding deity of the universe, known
as Virdtpurusha, ddhi=with all his ex-
cellence, Samavartata=sprang, Visvakar+
manah=from the Universal Creator ; Tvashtd
=This Universal Creator, Vidadhat=bringing
into existence, Ripam=the form, Tasya
=of the Virdtpurusha, Eti=busies Himself.
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Tatsarvam=All this, Purushasya=presided
over by Viratpurusha, Ajinam=(thus
spread) on all sides, Agre=at the beginning
(of creation).

This universal matter known as Virdt
sprang from the waters and from the watery
essence of the earth. The - Deity - presiding
over the universe, Himself known as Virfit-
purusha, sprang with all his excellence from
the Universal Creator. This Universal Creator
brought into existence the outward form of
Virdtpurusha, which consists in the visible
universe about us. Thus did all this
presided over by Virdtpurusha spread on
all sides at the beginning of creation.

Comment. 1. This Anuvdka is the sequel
of the Purusha-Sfikta proper, and is called
Uttara Nérdyana Anuwvdka and is ascribed to
the same Rishi Niriyana.

2. Adbhyas &c. This rik, agreeably to
the teaching of the former part, postulates
the existence of two Divine Beings. The
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first is called Visvakarman or Trashtri—
the Prime Source of all things created-
From this Being, known as Brahmau in
-Vedantic philosophy, sprang a second
Being called Virftpurusha—the presiding
Deity of the visible universe. Just as the
human body corresponds to the individual
soul which resides in it, so the whole
universe is regarded as the body of the
Viratpurusba. ~This body is known as
Virdt. Virdt is said in this rik to have
sprung adbhyak, from water. (By water is
probably meant what is known as nebular
matter). All water came out of the fluid
part of the nebula and all earthly matter
came out of the thicker part of nebula. It
appears thus that the theory of creation as
given here is a succinct statement of the
theory of evolation, one of the proudest
achievements of modern science. Original
nebular matter gradually cooled aund thick-
ened snd earth and water are but the
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products of various degrees of condensation.
So says also Sfiyana in his comment on this
passage.

“ gITETATARY HEATEAT, ARSI
TeqeH, | ARTSAET OF Feg ¢ e =
EriaIsd W QERN IO AoeEdisd o -
aE: auiE: | AaTHAREiE: O S | ¢ aq)
Fe Engfef, aq Zea:” g

We may truly translate the passage thus:
“From jala that was spread ou all sides
sprang this universal globe, like cream from
the midst of milk. Not simply from the
liquid but also from Pdrthiva essence (the
essence of matter); the thicker part of the
scumn  became solid macster and the liquid
parts of the scuin became the waters. So
says the Veda, “The thicker is the solid
earth and the liquid part is the waters.”

The rik itself briefly hints at the evola-
tion theory and Siyana, living as he did in
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the 14th century A.C, could hardly be
suspected of reading nineteenth century
science intothis hoary passage. Suach an
instinctive grasp of scientific truths in times
almost pre-historic is perhaps the best
- comment on the inspired character of the
Vedas.

RIK. 1I.
Ferend 9w |
afrerd adg: e |
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This Rik has already been explained in
the First Part.

RIK 11I.
gamifrarfy ¥ o= |
SR agr Rt |
aefin: gftemta afd |
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Prajdpatih=The Lord of beings, Antak
Charati=moves through, Garblie=th universe
Ajdyamdnah=though birthless, Vijiyate=He
is born, Bahudhd=in several forms ; Dhirdh
=the wise, Parijdnanti=well know, Tasya=
His ; Yonim=real essence which is the source
of creation. These wise men, Vedhasah=
-(becoming) the Lords of creation, Ichchhant:

" =wish for (andobtain), Padam=the (exalted)

state, Marichindm=of Marichi (Atri and
other Prajépatis).

The Lord of beings pervades all things.
l‘hough not subject to birth He is yet born
in several forms. The “wise well know His
real essence and knowing it wish for and
obtain the exalted state of Marichi and the
other Prajapatis. aud become the lords of
creation.

Comment. 1. Antah Charati =It is He
that pervades and sustains the universe and
directs all .creatures in their several

activities and pursuits, He.is:ph,e Antaryd-
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min and Adhishtdir: of the universe.

2. Ajdyamdnah Bahudhd Vijiyate=This
paradox is explained by the vicarta vida
that all phenomenon is an 1llus0ry appea-
rance due to Maya.

3. Yonim. Shyana takes it to mean
SHTERIUTRY ATed @®Y; but it may also be
taken as referring to Méyd or Avid‘yft,
which is the source of all phenomena.

4. Marichindm. The puranic account
of creation as given in the Manusmriti is as
follows. There was at first nothing but
darkness, aund the self-existent Lord then
manifested Himself and dispelled the dark-
ness. He first created the waters and
placed a seed in them, which developed
into'a golden egg (Hiranyagarbha). From
this egg, the Lord himself came out as
Brahma—the progenitor of all the worlds.
He then divided the egg into two parts and
with them created heaven and earth. He
then created Maricht and the. other nine
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Prajipatis, his mind-born sons, who com-
pleted the work of creation. :

According to another account, Marichi
was the son of Brahma ; his son was Kés'-
yapa from whom sprang Vivasvat. From
Vivasvat was born Manu who was the
pro-creator of all human beings.

The Rik thus means that those who know
the real nature of the Supreme Lord become
immortal lords of creation and attain that
blissful state of existence, which is enjoyed
by Marichi and the other Prajipatis.

Brahmasri Srinivisa Sastri gives an
alternative interpretation of Marichindm.
darichindm Padam—the path of rays or
what is called in later philosophy as
archirddy mdrgam -——the path that through
the sun and the moon leads on to eternal
bliss.

IV.
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Yah=who, Devebhyah=on account of the
Devas, Atapati=shines everywhere; Yah=
who, Purohitah=(is) the priest, Devdndm=
of the Devas; Yah=who, Jdtah=was horn,
Pirvah=antecedent, Devebhyak=to all the
Devas ; Namah=salutation, Tasmai=to that,
Ruclmya—resplendent Brikmuye=Supreme
Lord.

Salutation to that resplendent Supreme
Lord who shines everywhere on account
of the Devas, who became the priest of the
Devas, and who was born before the Devas,

Comment. (1) Devebhyah Atapati. Vi-
dyaranya thus explainsit. oMt JqARAGY
IAGEAY Aeraewr qfied MPRTER. Tois the
Lord that enters into the heart of every
Deva and shines there as the spmtual light
within. It is this Divine essence shining in
them more than in other beings, that has
exalted them to the rank of gods.

(2) Devidndm Purohitah. Wrihaspati,
according to Vidy#éranya. It is the Supreme

7
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Lord that has assumed the form of Brihas-
pati, the priest of the Devas, and is guiding
them by his wise counsels.

(3) Devebhyah Pirvah=The Lord before
all  creation  became  manifest as
Hiranyagarbha (the golden egg) and from
Him proceeded all creation. Compare the
Vedic passage “Ruwmmy: guada 61

(4) Brdhmaye. Vidyfranya interprets
it in two ways. (1) Parabrakmasvaripdya
=who, in His real essence, is the Supreme
Lord (2) Brakmand=Vedena Pratipidydya—=
whose nature is set forth in the Brdkmana
or the Veda.

V. ‘
& gl S | 3 e |
qEAd Agon B | qe 2 e A ||

Agre=In the beginning of the creation
(after the pralaya), Jonayantah= while
bringing  out, Rucham=the intellectual

light, Brikmam=of the Supreme Lord, -
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Devih=the Devas, 4bruvan=(thus) address-
ed, Tat=it; Brahmanah=The Brihman, Yah
=who, Vidydt = knows, Tvd = Thee, Evam=
thus, Devih=the Devas (i. e. we), Asan=are,
Tasya Vase=under his control.

In the commencement of creation after
the pralaya, the Devas, while giving out for
the benefit ofthe world the true nature of the
intellectual essence of the Supreme Lord
thus addressed it : Oh, Thou essence of the
Lord, he who knows Thy real nature (as
described in the above riks), under his
control do we Devas come.

Comment. The true knowledge of the
nature of the Supreme Lord is believed to
have been communicated to mankind by
the Devas who, as remarked in the
preceding pages, were instrumental in the
completion of creation by their contemnpla-
tion. What the Devas mean by their
address is that he who comes to know the
real nature of the Lord becomes one with
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Him and thus becomes the - Antarydimin of
all the gods and rules them. Vidyaranya
quotes from .the Véajasaneyins (i.e. the
white Yajur Veda) in suppoxt. of this state-
ment.

q@mﬁmﬁag\a&ml
aw%mamwgms‘a?rll

He who knows himself to be identical
with Brahman becomes all things himself
and ever him the Devas liave no power.

VI (Yajus).
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Oh Lord! Hrih Cha=Hri and, Lakshmischa
=Lakshmi, Ze=are Thy, Patnyau=two
wives ; Ahordtre=day and night, Pdrsve=
(ave Thy) sides. Nakshatrdni=The stars,
Ripam=are Thy form. 4s'vinau=the two As'-
vins, Vydttam=(are Thy) opened mouth. Oh
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Lord of such glory! Mansshina=grant us,
Ishtam=our desires (i. &. knowledge of Self).
Amum=all this (wealth) that we see,
Manishina=grans us ; Sarvam Manishina=
grant us all.

Oh Lord ! Hri and. La.kshml are Thy two
wives; day and night are Thy sides ; the
stars are Thy bﬁdy and the Ag'vins are Thy
mouth, Grant us (knowledge of Self)
which we desire, wealth and ail other good
things.

Comment.

Vidydranya takes Hri to nean La,yeibkh
mdnini Devatd, * the presiding Goddess of
shame ” and Lakshmi to mean disvarydbhi-
~dmini Devatd =* the presiding Goddess of
wealth.” Probably the idea is this. Hri or
T.ajji is the surest preserver of virtue; it
is this feeling that keeps us from doing
anything mean or sinful. Hence, Hri is
used here to denote ¥ (Dharma) aud Lak-
shmi, 3 (Artha); Dharma and Artha, the
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first two purushdrthas, beiug here regarded
figuratively as the wives of the Lord.

2. As'vinau is the name of two divine
beings who are said to appear in the sky
before the dawn in a golden carriage
drawn by horses. They are . believed to
bring treasures to men and avert misfor-
tune and sickness. They are mentioned here
as perhaps representing Kdma (worldly
enjoyment), which is the third purushdrtha.
To regard the stars as His body and day
and night as His two sides is a sublime
conception of the Supreme Deity, whose
sublimity even familiarity has not been
able entirely to efface.

Ishtam. Though the word means what
is desired in general, Vidydranya here
takes it torefer to a particular one—the
knowledge of Self — which leads to the
aitainment of the fourth purushdrtha or
final bliss.

Fins.
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