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PREFACE
This book is the outcome of my stay in the city of Poona, August
and September, 1926. During this period I read the Mïmânsâ
Nyäya Prakâéa with Pandit Wamana Sastri Kinjawadekar,
Head of the Poona Mïmânsâ Vidyâlaya, which is affiliated with
the New Ifaona College. With the help of Pandit Kinjawadekar's
oral explanation (in Sanskrit) of the text I then made a rough
English translation, which I have since thoroly revised with the
aid of Chinnaswami's commentary in the edition to which I
refer as " C , " and of other works. I have also attempted to
trace, so far as possible, all the quotations from Vedic and other
texts contained in the book. It would be of some interest to study
in this way all the quotations in the Bhâipya on the Jaimini
Sütras. The results could not but throw light on the history of
Vedic tradition. Chinnaswami made a start towards tracing
the quotations of our text, but his references are not always
accurate or reliable, and are furthermore not as complete as they
might be. !
The Mïmânsâ system has attracted little attention in the west.
The little tjhat has been written about it, as in Keith's handbook
(The Karma-Mimansa), or even in Radhakrishnan's Indian
Philosophy] (Volume 2), the work of an Indian scholar, deals^
chiefly with the metaphysical and epistemological aspects of the
system. But these are relatively unimportant, from the point
of view of I the Mîmânsâ itself. They are, therefore, practically
ignored in the Mïmânsâ Nyäya Prakâéa, which is nevertheless
recognized |as the best introduction to the system. (So Chinnaswami describes it in his Sanskrit introduction, p. 1; and he
unquestionably voices the general opinion of Hindu pandits.)
As it appears here, the Mîmânsâ may best be described as a
system of legal logic. It undertakes to lay down principles by
which the laws of the Vedic ritual may be interpreted. For it
regards the: entire Veda as a code of law—ritual law, of course.
The sole purpose of the Veda is to lay down a beneficent course ,
of human action. But—especially when regarded from this view-
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point—the Veda appears to be confused and unsystematic. le
needs to be systematized and codified. The Mïmânsâ worked
out a system of principles of interpretation and interrelation of
the various elements in the Veda. Its object is to formulate a
set of rules or logical principles by which the real meaning of the1
vVeda, and the interrelation of its various parts, may be understood, and so applied to human action—duty, or dharma,
The historic importance of the system lies in its application to \
various departments of Indian literature and culture. In the j
first place, as we might expect, the commentators on Vedic
texts were as a rule trained Mïmânsakas. Especially the commentaries on the Brâhmana and Sütra texts can hardly be understood without some familiarity with Mïmânsâ technique. (This is
somewhat less true of the commentaries on the mantras, the Saihhitâs, because the Mïmânsâ deals with them only in an ancillary
way, regarding them as only subordinate elements in the Veda;
see 203, 239 ff. of this work.) Secondly, Hindu law is deeply
indebted to the Mïmânsâ for its principles of interpretation. The
"legal logic" worked out in connexion with the code of the ritual
could be, and was, equally applied to the interpretation of
secular law. This has long been recognized. See e.g. Ganganath
Jha, The Präbhäkara School of the Pürva Mîmânsâ, Allahabad,
1911, pp. 308-317; Keith, Karma-Mimansa, pp. 97-107; and
especially P. V. Kane, A Brief Sketch of the Pürva-Mlmänsä
System, Poona, 1924, pp. 26-39, in which the author, a distinguished lawyer of present-day India, shows how the Mïmânsâ
rules of interpretation still possess the greatest practical importance for the interpretation of Hindu law, and are and should be
recognized by the courts.—Furthermore, the Mîmânsâ contains
not a little that is interesting from the point of view of theoretical
linguistics, as will be shown later. When the time comes to write
a general history of linguistic theories, this school will play an
important part in the Indian section of that work.1
In no other work, probably, are these rules stated as succinctly
and clearly as in this Apadevï or Mïmânsâ Nyâya Prakâsa;
certainly in none that has been translated. It is, in fact, the
l
On this subject see my article, "Some Linguistic Notes on theMïmânsâ System," in Language (the organ of the Linguistic Society of America),
4.171-177.
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most familiar introductory work to the system known in India.
It is the favorite text used by Hindu pandits to initiate their
pupils into the Mîmânsâ. Its only possible rival is the Arthasamgraha of Laugâkçi Bhäskara (edited and translated by
Thibaut, Benares Sanskrit Series No. 4, 1882)? This text is,
however, too brief to be clear in many parts, as Thibaut rightly
says in his Preface. He there says that he would have preferred
the Âpadevï, but selected the Arthasamgraha simply because of
its much smaller bulk. Our text is more complete and much
more lucid. On the other hand, it far surpasses in brevity and
clarity the long-winded and fine-spun writings of Kumärila, which
have been translated by Ganganath Jha (see the Bibliography).
It seems, therefore, worth while to make it accessible to western
scholars. I t has never before been translated into any language.
Altho the text has been repeatedly printed in India, and altho
I have not had access to manuscripts of it, it has seemed desirable to reprint the text also along with the translation, because
anyone using the latter will certainly wish to refer constantly to
the former, and because the Indian editions are not readily
accessible and are little known in the west.
1 have added a Glossarial Index, which is intended to combine
the features of an index of important Sanskrit words and a
glossary of technical terms. Among the latter I include not only
special terms of the Mïmânsâ, but all terms peculiar to Indian
philosophical and grammatical systems which occur in the work,
and which might not be easily comprehensible to one not familiar
with these fields. I hope that in this way the book may be made
fairly clear and simple even to students of Sanskrit who have had
no previous acquaintance with these technical departments of
literature.
F. E.
New Haven, Connecticut
January, 1929
2
Thibaut's introduction to this work contains a very valuable tho brief
sketch of the important points of the Mïmânsâ system; it deserves to be
much better known than it is. Nowhere else in any occidental language
can there be found so lucid and excellent a summary of this part of the
system.
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INTRODUCTION
I. T H E CONSTITUTION OF T H E TEXT H E R E P R I N T E D

T

H E text of the Mïmânsâ Nyâya Prakäsa or Apadevï has
been repeatedly printed in India. I have had access to
three editions, and the text as I present it is primarily
based upon two of these, viz. :
B. = Äpadevapramtah Mîmânsânyâyaprakâsah. (Apadevï.)
ayam Bäkre-ityupähva-Gangädharabhatta-sünunä Mahädevaéarmanâ tippanyädiyojanapurahsaram samskrtah. sa ca Mumbayyäm Pänduranga-Jävaji ity etaih svïye Nirnayasägaräkhyamudranayanträlaye sarhmudrya prakäsitah. (trtîyâvrtti.) éâkah
1844, sana 1923.1
C. = The Mimâmsâ Nyâyaprakâsa of Âpadêva (sic). Edited
with an original Sanskrit commentary by Veda Visarada Pandit
A. Chinnaswami Sastri (Alias Venkatasubrahmanya Sastri),
Professor of Mimansa, Benares Hindu University. Printed
Published & Sold by Jai Krishna Dass—Hari Dass Gupta, The
Chowkhamba Sanskrit Series Office, Vidya Vilas Press, Gopal
Mandir Lane, Benares City. 1925.
These two editions agree almost precisely as to the text, barring
misprints which are relatively not numerous. There are few
points at which their text is in any way doubtful, and practically
none that are of any importance. I have recorded in the notes
to my reprint of the text all variants which occur in either of
these editions, barring obvious misprints which I have ignored.
Both editions quote a certain number of variant readings, usually
of trifling consequence. B. is, according to the editor's introduction, based on one manuscript and three printed texts; the
basis of C. is not stated by its editor.
I have also referred to the edition printed in The Pandit y
N.S., Vols. 26 and 27 (Benares, 1904 and 1905), under the editorship, apparently, of Ganganath Jha (Upädhyäyopanämakena
1
Thetf-ppaxiïreferred to consists of a very few scattered notes of little
value.
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érï-Gangânâtha-éarmanâ pariçkrtah, according to the title-page
which accompanies the last instalment of the text). This text
differs more from the other two than they do from each other.
But many, perhaps most, of the differences are obviously senseless
corruptions, or glaring misprints (both categories being regrettably common). Few of them have seemed to me worth recording.
I have therefore not thought best to burden my notes with the
readings of this edition—which I call P.—except where the text
is more or less doubtful, especially where B. and C. differ.
Be it understood, then, that my text agrees with that of B.
and C , barring evident misprints, except when my notes quote
variants from one or both of them; and that P. agrees with my
text as to readings on which I quote variants from either B. or
C , unless I quote the reading of P. also, but that otherwise I
have not quoted the variants of P.
Only once have I felt it necessary to emend the text, against all
three editions. This case occurs in 232; for my reasons see note
in the Translation ad loc.
No divisions of any kind appear to have been made in the text
by the author. Even the division into two parts, which I have
retained following the edition C , is found in neither of the other
editions and was probably made by Chinnaswami himself; at
least it certainly does not go back to the original author. For
convenience of reference, I have divided the entire work into
short paragraphs, numbered consecutively thruout. Each verse
receives a separate number in this enumeration.
II. CONTENTS OF T H E WORK
The Apadevï—to use the brief designation of Äpadeva's work
which has become familiarly known in India—professes to summarize the essential doctrines of the whole Mïmânsâ system. As
indicated by the first sütra of Jaimini, this system has as its
purpose the exposition of duty (dharma), which means any
matter set forth in the Veda as having a useful purpose (3). The
entire Veda is useful as bearing on duty (9,363). For we are
commanded to study the entire Veda (see adhyayana-vidhi in
Glossarial Index) ; and as what is not useful could not be an object
of required study, this proves that all the Veda must be useful;
ânarthakya, meaninglessness or uselessness, is ruled out in any

Contents

of the Work

5

part of the Veda. This principle of änarthakya is applied in
Hindu law; a statute or legal principle must be interpreted in
such a way that no part of the code shall be rendered void or
meaningless (Kane, A Brief Sketch of the Pürva-Mlmänsä System,
p. 27).
The central element in the Veda is the collection of injunctions
(vidhi) to perform specific ritual acts, such as sacrifice. And in
these the central or principal element is the verb which enjoins
the act. This leads to an analysis of the verbal expression of an
injunction, which is found primarily in an optative verb-form
such as yajeta, "he shall sacrifice." (That other, non-optative
forms may be used in the same sense is a minor detail which our
text ignores, evidently regarding it as unimportant; many such
forms are found in actual Vedic injunctions which it quotes later
on.) This analysis, begun in 3-9, is finisht only at the end of the
work, 367ff.
The optative form yajeta is divided into the root yaj(i) and the
eroding {e)ta. This ending in turn contains two elements, psychologically speaking (both exprest by the same identical formal
element): one which expresses general verbality, the other optativeness. All verbal endings express the former, but only
optative forms the latter. Both these two elements in the ending
express efficient-force, bhävanä. This term bhävanä is of the most
fundamental importance in the Mïmânsâ system. The bhävanä
of the injunctive verb is the heart of the heart of the whole Veda.
Each and every part of the Veda must be related, in some way,
directly or indirectly, to it. That is, the Veda consists primarily
of a collection of injunctions; all its other parts must be shown to
be related to them, and have a right to exist only thereby; and
the heart of each injunction is the efficient-force, the bhävanä.
This word is a noun of action from the causative of the root
bhü, 'to come into being/ and means accordingly 'a causing to
come into being/ a bringing-about, tendency to produce something; or, as I have rendered it, 'efficient-force/ See my article
(cf. Preface, footnote 1) in Language, 4.174S.
This efficient-force is exprest by the optative ending—which
accordingly is the principal part of the word; the root depends
psychologically upon it. This, by the way, is universally true
of all words, both nouns and verbs; the root or stem is regarded
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as invariably subordinate to the ending (see Glossarial Index
s. v. pratyaya, kdraka, and cf. Language 4.173).
;
Since there are psychologically two parts to the optative ending,
and both express efficient-force, it follows that there are in injunctive forms two efficient-forces. One is that which expresses
optative or injunctive force; it is called "word-efficient-force/'
sâbdï or sabda-bhävanä. The other expresses general verbality,
and is called "end- or fruit-efficient-force," ârthï, artha-j or phalabhävanä. This is subordinate to the former, being that which it
effects. For the optative force prompts to the performance of
the action indicated; it is "a causing to come into being" of the
"end-efficient-force," which in turn is a "causing to come into
being" of the action denominated by the root. For instance, "he
shall sacrifice" means "he shall (injunctive) bring-into-being
(verbality) something by a sacrifice."
As stated, the entire Veda must in some way or other be brought
into relation to one of these efficient-forces. Now every efficientforce has three dependent elements; it requires an end or object
produced, a means or instrument, and a manner of performance.
These answer the questions "what" ("does the force cause to
come into being?"), "by what?" and "how?". • The injunctive or
"word-efficient-force" has as its end the "end-efficient-force;"
for it stimulates the person, e.g. the sacrificer, to start to perform
the action. Its means is knowledge of the meaning of the optative
and similar forms; for it is thru that knowledge that one understands, and is prompted by, the injunctive efficient-force. Its
manner of performance consists in the explanatory-passages,
arthavâda, which glorify sacrificial actions and so help to stimulate
men to wish to perform them.
The injunctive efficient-force is called "of-the-word" in Vedic
injunctions because it resides in and is based upon nothing but
the independent word of the Veda. In worldly injunctions it is
based on the will of the person who delivers the injunction, and
expresses his command or wish. But according to the Mïmânsâ
the Veda has no personal basis; it expresses the will or desire of
no one, not even of God, of whom it is quite independent. The
Veda is eternal, uncreated, and absolute. God is concerned in it
only to this extent, that at the beginning of each world-aeon he
"remembers" the Veda from past world-aeons and reveals it to
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men. So, since Vedic injunctions have no other basis than the
Veda itself, their injunctive efficient-force is called "of the word/'
being rooted in the word alone.
The end-efficient-force has as its end the fruit or object of the
rite to be performed, such as "heaven;" for it leads to that.
That is why it is called the efficient-force of the end or fruit (cf.
note on Translation, 3). It has as its means the root-meaning
of the verb, such as "sacrifice." That is, yajeta svargakâmah,
"who desires heaven shall sacrifice," means "by sacrifice he shall
effect (attain) heaven," yägena svargam bhävayet. It has as its
manner of performance the numerous subsidiaries, angäni,
subordinate elements which go to make up each ritual performance, as indicated by applicatory injunctions, viniyoga-vidhi
(see below).
Different teachers of the Mîmansâ undertook to formulate more
precisely the exact psychological values of each of the two efficient-forces. Our author, at the end of the work, viz. in 368ff.,
summarizes the views of two opposing schools, those of Somesvara
and Pärthasärathimisra; both are subdivisions of Kumârila's
school. Äpadeva clearly agrees with Pärthasärathimisra, whose
views in general he adopts. * Both these masters agree that the
word-efficient-force means primarily just a general and unspecified
impellent force (pravartana), and Someévara thinks (368-374,
especially 372) that it cannot be more precisely defined than as an
activity (vyäpära) based on the Vedic word alone, for which a
synonym is instigation (preranä), in the form of a general impellent force (pravartana). But Pärthasärathimisra (375-382),
while agreeing that general impellent force is all that it means
primarily, holds that since such a general notion could not be
responsible for human action, to be effective it must suggest something more specific, by secondary implication (lak^ana). And
this more specific implication he finds in the fact that the action
instigated is a means of attaining a desired end. That is, the
Vedic injunction suggests—tho indeed it does not say definitely
—that "by performing such an action (exprest by the end-efficientforce) a man may obtain a desired end," and so instigates him to
perform it; this is the implied meaning of the injunctive or wordefficient-force, tho all that it means primarily is an impulsion—
"do so and so."
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As to the meaning of the end-efficient-force, also, these same
teachers differ. Someévara holds (384-387) that it means an
effort or energy (prayatna), and that a synonym for it is karoti,
"does," which according to him has the meaning of "makes an
effort, exerts energy, " and which is used as a synonym for any
active verb; thus "he cooks" means "he does cooking," "he
sacrifices" means "he does sacrifice;" while if the subject does
nothing, but let us say is blown by the wind, we do not say "he
does (anything)," but "he is swayed by the wind." But Pärthasârathimiéra (388-391) holds that this is over-specific, pointing
out cases in which it cannot hold; he argues that the end-efficientforce expresses simply the notion of general activity conducive to
the bringing into being of something else (this same activity
being specified by the meaning of the verbal root, as e.g. yaj-);
so that "he shall sacrifice" means "he shall operate in such a way
that by a sacrifice a desired result will ensue."
Returning now to the beginning of our text: after the preliminary analysis of the word-efficient-force, ending in 9, it proceeds
in 10 to list the five divisions of tjie Veda: injunctions (vidhi),
formulas (mantra), names (of rites, nämadheya), prohibitions
(ni§edha), and explanatory-passages (arihaväda)? Of these,
prohibitions are a kind of negative injunctions; while formulas,
names, and explanatory-passages will be shown to have importance
only indirectly, as related to injunctions or prohibitions. The
major part of our text is devoted to injunctions, as the principal
part of the Veda according to Mïmânsâ theory.
First, in 10-12, injunctions are classified as primary injunctions,
injunctions of secondary or accessory matters (gwj,a), and "particularized" or "qualified" injunctions, which enjoin both things—
the primary rite and an accessory. This leads to a long digression in which it is proved that in these last the accessory must be
understood as a modifier of the rite, or (as it is phrased) with
implication of a possessive suffix; e.g. somena yajeta is understood
as somavatä yägena (phalam) bhâvayei, "with a sacrifice containing
soma he shall effect (the desired end)."
When this has been finally disposed of, in 62 we come to the
2

The broader division into mantra and brahmana (in which latter category is included all that is not mantra) is nowhere specifically laid down in
our text, altho it is repeatedly mentioned, e.g. in 203-208.
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principal classification of injunctions, as "originative" (utpatti-)
injunctions, injunctions of application (yiniyoga), of performance
(prayoga), and of qualification (adhikära).
An originative injunction (63-65) is one which simply enjoins
the rite itself in general terms.
An injunction of application (66) is one which indicates the
relation of some subsidiary matter to its principal, as "he shall
perform the oblation with sour-milk."
This leads, in 67ff., to a detailed treatment of the six pramäi),as,
modes of evidence, by which one may determine that a certain
thing is subsidiary to another thing, that is related to it in dependence. These pramänas are direct-statement (êruti), wordmeaning (linga), syntactic connexion (väkya), context (prakarana),
position (sthäna), and name (samäkhyä). In the order named,
each prevails over the following ones, so that in case of doubt
as to what subsidiary element belongs to what principal thing, a
careful analysis of the logical basis of the various alternatives
will always decide the matter. This section is one of the prize
pieces of the Mïmânsâ, and one must admit that it contains a
great deal of subtle and ingenious analysis.
Thus we find a sentence "With Indra's verse he worships the
householder's fire." The word "Indra's verse," aindrï, refers to
Indra by linga, "word-meaning" (literally, "mark, tag, label"), 3
and so it might be inferred that this verse goes with worship of
Indra; but the direct-statement that it goes with worship of the
householder's fire annuls this, since sruti is stronger than linga
(89). The reason for this is that linga can make application only
by implying sruti; that is, when we hear the word aindrï, we might
imagine that it means "with this verse one is to worship Indra,"
3

Ganganath Jha, The Prâbhâkara School etc., p. 187 etc., and Keith,
p. 89, render this 'indirect implication/ In a sense all the pramänas
except êruti involve 'indirect implication/ and indicate application only
by implication of êruti. But to render linga in this way is incorrect.
For linga is a synonym of sämarthya, 'force' or 'meaning' or words, or of
êakti (see 100), which means always primary or direct meaning of a word.
The word aindrï means, simply and directly and not by implication,
"Indra's verse" or at least (something) "belonging to Indra." The
application of the verse so designated is, indeed, made only by implication, but this is just as true of the remaining four pramänas. The word
linga has no such meaning; quite the contrary.
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because of the 'tag' aindrï, "Indra's verse." But before this
imaginary éruti or direct-statement can be aroused by implication thru the 'tag' aindri, the direct-statement actually found
in the text, "with Indra's verse he worships the householder's
fire/' shows that the verse belongs to the worship of the householder's fire; and so there is no chance for the 'tag' to work by
implying a different direct-statement.—In the same way each of
the succeeding modes of evidence works only by implying all the
preceding ones, up to direct-statement; for the details see the
text. So syntactical-connexion or connected-utterance in a single
sentence (vâkya) is weaker than word-meaning (103f., see note in
Translation of 104), but stronger than prakarana, context, where
the two things are mentioned in the same context but not in the
same sentence (114f.); this prakarana therefore makes application
by suggesting an implied väkya, an implied connexion of the two
things in the same sentence, which then implies linga, which
implies sruti, and so the application is made. Context, prakaratya,
is in turn stronger than sthâna, position, because in context there
is a mutual interdependence of the two things, the principal and
the subordinate; each has a need which is satisfied by the other;
while in things related by sthäna only the subordinate thing,
mentioned in a "position" near the principal thing, is felt to have
a need of the thing to which it is related, while the principal thing
has no such need (159L). But position is in turn stronger than
'name' (samäkhyä), the weakest of the six pramä?),as, which
determines relationship only thru the etymological or derivational
meaning of an expression (176-181), as when it is inferred that
the hotT priest is to drink a certain draught because it is served
in what is called the "hotr-cup." The weakness of this inference
is in full accord with a well-known and very sound Mïmânsâ
principle that etymology, yoga, is an unsafe guide to interpretation;
it is only to be resorted to when all other helps fail, and is always
overruled by establisht conventional usage (rûdhi). This is what
is called the rathakära-nyäya, from the stock illustration that is
given of it (see 98, 229). Many a modern western scholar has
sinned against this excellent philological principle by interpreting
words according to their derivation, instead of searching the texts
themselves to find how the word is actually used.
After the discussion of the six pramänas which help to establish
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application (viniyoga), we come in 182ff. to a classification of subsidiaries, anga. The most important classification of them is
into samnipatyopakärakärii and ärädupakärakäryi, those which
affect or assist in the rite indirectly by helping to fit some guna>
material substance or the like, for use in it, and those which affect
it immediately, not thru the means of any subordinate matter. 4
The former prevails over the latter; that is, when there is doubt
as to whether something is connected with the main rite or with
a subordinate matter, the latter has the preference (186ff.). But
both kinds of subsidiaries relate in reality not to the external
form of the rite, but to the mystic apûrva which it is to produce
(192ff.).
This apürva is one of the most important concepts in the
Mîmânsâ system. It designates the mysterious, transcendental
power generated by a correctly performed ritual act (the correct
performance including the presumption that the performer is
qualified to perform it), and it in turn produces, in the fullness of
time (often after the death of the sacrificer), the "fruit" which is
the promised reward of the act. Not only has every rite as a
whole an apürva, but each subordinate action that belongs to it
has a subordinate (utpatti-, 'productive') apürva of its own; see
my Glossarial Index s. v., and the passages in the text quoted
there.
With 196 we come to the treatment of prayoga-vidhi, the injunction of performance. This means an injunction governing
the order of parts of the rite, and it is usually implied rather than
directly-stated. Subtle reasons are given in 196ff. for making
the assumption. In connexion with this matter of order, too, we
find six pramafyas or modes of evidence, each stronger than the
ones which follow it; they are listed in 199, and explained and
differentiated in the following sections.
The fourth kind of injunction, that of adhikära or qualification,
is treated in 225ff. It designates the person who is qualified to
perform a rite and expect its fruit; or, as we should sometimes
prefer to put it, the circumstances under which a rite is to be
performed. Ordinarily the circumstances of the qualified person
4

Ganganath Jha, The Präbhäkara School etc., p. 181, and Keith, p. 88,
have exactly inverted the meaning of these two terms. See my Glossarial
Index, s. vv.
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are specifically stated in the injunction of qualification. But
certain necessary qualifications are always understood, viz. the
necessary knowledge (gained only from Vedic study), possession
of the sacred fire in the case of fire rites, and capacity (physical
power). The former two bar out non-Aryans, and women as
independent agents (but a wife has joint qualification with her
husband, who supplies the necessary knowledge; and the Veda
specifically authorizes certain non-Aryans to perform certain
specific rites). Capacity applies to all optional rites ikämyäni),
but not to permanent {nityäni) ones; these must be performed as
well as one can all one's life long, even if bodily strength is lacking
to perform them completely.
This closes the first part of the text, as it is divided in Chinnaswami's edition, and the treatment of vidhi, injunction. With
239 we take up mantras, formulas. According to the Mïmârïsâ
their only purpose is to remind us of something connected with
the sacrifice. Or if it is impossible to interpret them thus, as the
text admits it is in a few cases (248), then they have a purely
transcendental effect, for they can not possibly be meaningless,
being part of the Veda.
This transcendental {adfsta) effect is a matter of which we hear
much in other connexions (see my Glossarial Index s. v.). It is a
convenient peg on which to hang anything for which no reason
can be discerned. For every part of the Veda must have some
purpose in relation to the efficient-force (bhävana) of some injunction (or prohibition). Any subsidiary, if it has no visible
effect upon the rite, must be assumed to have an invisible effect;
for instance, when rice is husked, there is a visible effect, but when
rice is sprinkled with water, ho effect is visible, yet there must be
one, otherwise the sprinkling would not be enjoined. This is the
adr§ta of which we hear so much. However, the Mïmarïsâ
teaches, very sensibly, that the use of this principle must be restricted as much as possible—that when a visible purpose is
discernible, no adr§ta must be assumed. For otherwise, the whole
ritual would tend to be resolved "into a string of performances
of which nobody would understand how they came to be combined" (Thibaut, Arthasamgraha, Introduction, p. xii).
Now, the mantras used at the various rites must all have some
effect, and to our minds that effect would seem clearly to have
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been adrsta in character—mystical and supersensuous, rather than
of any practical import. But in accordance with the principle
just laid down, the Mïmânsâ insists that we must try to find a
visible purpose for them as far as possible. And in the vast
majority of cases, it claims, such a visible purpose is discernible,
namely: the mantras mention some element of the sacrifice, most
commonly its deity, and so serve to remind the participants
thereof. Thus they are of practical and "visible" use in the
sacrifice. Only in the relatively few cases where no such use of
the mantras can be discerned may they be interpreted as invisible
in effect. The principle is an excellent one, altho it seems (as
pointed out by Thibaut, 1. c.) that it is carried too far in this
instance.
Most curious to our minds is the next grand division of the
Veda, 'name/ nämadheya (249ff.). This applies to words which
are names of rites, such as agnihotra, udbhid. They seem to us
hardly to deserve being classified in this way, on a par with injunctions, formulas, and explanatory-passages. For unlike the
other grand divisions, they do not comprise complete sentences,
but are only isolated words, occurring in sentences which belong
to some of the other categories, most commonly injunctions.
The reasons why the Mïmânsâ considers this classification
necessary may be illustrated as follows. In such an injunction as
agnihotram juhoti or juhuyât, "he shall offer-oblation with the
agnihotra," the word agnihotra, if considered an integral part of
the injunction, must stand in some relation to the efficient-force,
the bhävanä. The only possible value it could have would be to
state some accessory (guna), as for instance the place in which,
or the deity to which, the oblation is offered {agnau, or agnaye,
hotram asmin). But both of these gurias are laid down elsewhere.
And an injunction can only lay down something which is not
elsewhere enjoined; otherwise it would be meaningless, which is
contrary to the principle of änarthakya (above, p. 4 f.). Hence the
word agnihotra is merely a name, qualifying the sacrifice; the
sentence means agnihotrena homena (phalam) bhävayet. So the
word agnihotra stands outside the injunction, as an extra modifier
describing the oblation, because of "another authoritative passage
setting forth that (guna which might otherwise be designated by
the word)" (273ff.).
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There are three other reasons, besides this, which are taught by
the Mîmânsâ as justifying the assumption of a "name." I shall
mention here only one of them—the avoidance of what is called
"split of the sentence," vdkyabheda. This compels us to assume
that in the injunction citrayâ yajeta paêukâmah the word dira
is the name of a rite, because any other interpretation involves
"split of the sentence" (265ff.). This, like änarthakya, is a logical
fault of which we hear much in the Mîmânsâ; see Glossarial Index
s. v. vâkyabheda. It means this: except in an originative injunction, not more than one thing may be enjoined at one time.
That is, each section or sentence of the ritual code should deal
with only one thing. Otherwise confusion would ensue. A single
sentence should be devoted to laying down a single thing. Only
in an originative injunction, laying down the general nature of a
rite, is it felt that more than one subsidiary matter may be enjoined also, along with the main injunction, because the subsidiaries are really included in the main injunction, and so the
unity of the subject-matter does not suffer thereby (12); in such
a case we have a "particularized injunction," as we saw. But
otherwise, to enjoin two things at' once involves vâkyabheda;
the sentence is split. And this must be avoided. This is an
excellent legal principle, and is taken over from the Mîmânsâ
into Hindu law % (Kane, op. cit., p. 37f.). It is regrettably true
that it is very hard at times to avoid admitting "split of the
sentence" in both Vedic injunctions and legal maxims; but the
principle is none the less sound, and we must approve the attempts
of the Mîmânsâ to apply it as far as possible—sometimes with
great subtlety.
We come now, with 320ff., to the fourth grand division of the
Veda, prohibitions, ni§edha or pratisedha. These are a kind of
negative injunctions. I t is first shown very subtly that in them
the negative goes regularly with the optative part of the ending,
which expresses the injunctive or word-efficient-force, because
that is the principal element in the verb, which is itself the
principal part of the injunction. Therefore the negative cannot
go with the root-meaning of the verb, nor with another word,
because these are dependent on the ending, and what is dependent
on one thing cannot be combined with something else; else the
sentence "bring the king's servant (räja-purusa, in which 'king'
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depends on 'servant')" might be taken to mean "bring the king."
Therefore the negative goes with the injunctive efficient-force,
upon which all the rest of the sentence depends. And so the
prohibition means the opposite of what the injunctive efficientforce means. Since the meaning of the latter is impellent-force
(above, p. 7), the meaning of its negation, the prohibition, is
deterrent-force.
Then follows (329ff.) an explanation of certain cases in which,
for special reasons, it is impossible to assume a prohibition, but
instead we must assume a positive command to perform some
action, the negative then going not with the injunctive efficientforce but with either the root-meaning of the verb ("one shall
perform an action opposite to the action denoted by the verb")
or with a noun ("one shall perform the action of the verb in relation
to something else than this noun"). In both these cases we have
not prohibitions but exclusions, paryudäsa.
One of the two conditions which require us to assume an exclusion rather than a prohibition in negative sentences is "the contingence of an option, vikalpa;" that is, the fact that if we assume
a prohibition, we should find ourselves in this dilemma, that the
Veda both commands and prohibits the same thing (341ff.).
This is known as "option," and naturally is by all possible means
to be avoided; any interpretation which makes it unnecessary is
to be preferred. It is said to involve no less than eight faults
(318, see note here in Translation). Yet the Mïmânsa honestly
admits that there are cases where the assumption is unavoidable.
So in the case of negative sentences, sometimes we cannot avoid
this dilemma, and must then admit that the same ritual act is
enjoined and elsewhere prohibited in the Veda (359). It is
apparently understood that in such cases either course may allowably be followed.
The fifth and last of the grand divisions of the Veda, arthaväda
or explanatory-statement, is very briefly treated in 364-367.
Explanatory-statements glorify sacrificial acts that are enjoined,
or stigmatize prohibited acts. Thus they constitute, as we saw
(p. 6), the manner-of-performance to the injunctive (or pn>
hibitive) efficient-force; they are the "way" in which the instigatory power tends to instigate man to perform (or avoid performing) the acts in question.
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The work closes with the statement (393) that duty as laid
down in the Veda leads to the fruits assigned to each act if performed with a view to attaining them; while if they are performed
as pure acts of devotion to God, it leads to supreme beatitude.
This is proved by the quotation from the Bhagavad Gîta: "Whatever thou doest, eatest, offerest in oblation, givest in alms, or
performest as penance, that do as an offering to me." And this,
tho smrti and not Vedic êruti, is authoritative, because according
to Mïmânsâ doctrine true smxti, when properly understood, is
based upon the Veda and not inconsistent with it, and therefore
is equally authoritative (altho, when it appears to be inconsistent
with it, the Veda prevails, because it alone is independently
authoritative; smfti must be interpreted in such a way as not to
clash with Vedic sruti).
In this brief summary I have omitted many topics which are
treated incidentally in the course of the work. One of these
deserves special mention, namely the matter of atidesa, "transfer. "
According to the Mïmânsâ, the rules for the various Vedic rites
are not entirely unrelated one to another. This is evident from
the fact that with many of them only very incomplete statements
are found of their details. This circumstance is explained by
the theory that they are modifications or ectypes, vikjii, of other
rites, which are called archetypes, prakrti. A prakrti, archetype
or primary form of a rite, is one in which all the elements which
make it up (anga or dharma) are directly prescribed (upadiçta),
or at least (cf. 156) not understood as transferred (atidi§ta) from
any other rite. A vikjii or modification, on the other hand, is a
rite in which the details are in part, that is so far as not specifically
prescribed, "transferred" from some more primary rite. The
general rule by which this transfer takes place is called codaka,
rule of transfer (not to be confused with codanâ, a synonym for
vidhi, injunction). It derives its force from comparison, upamäna
or upamiti. That is, we see that one rite, whose details are incompletely prescribed, resembles another rite in some respect
(usually in respect to the deity addrest, or the material used in it) ;
and this comparison suggests that the details of that other rite
are understood as applying to this rite, by codaka. For instance,
the jyoti§toma is the archetype, prakfti, of soma-rites in general;
the agnïçomïya (first animal-sacrifice at the soma-rite) is the

Contents

of the Work

17

archetype of animal-sacrifices; and the darsapûrnamâsa of i§tis
in general. A rite may be a modification of one rite and still
serve as archetype to other rites (cf. 222). For details, see the
references in my Glossarial Index under the Sanskrit words
mentioned,
III. T H E AUTHOR
What is known of Äpadeva is derived chiefly from the statements of his son, Anantadeva, in his Smrtikaustubha; the apposite
verses are quoted by Chinnaswami, p. 3. He came of a family of
Maratha brahmans, distinguisht for learning and religious devotion. The family tree, as stated, went back to one Ekanâtha,
great-grandfather of our author, who lived "on the banks of the
Godâvarï" and was both learned in the Vedas and a devotee of
Krishna. This can hardly be the same as the well-known
Maratha poet-saint Eknath, altho he lived at Pratiçthâna
(Paithan), also "on the banks of the Godâvarî;" this Eknath
died in 1609, and apparently had only one son, named Hari. 5
Our Ekanâtha must have been an older man (see next page).
He had a son Äpadeva, also a scholar and a righteous man.
His son, the father of our author, was Anantadeva, himself a
famed Mïmânsâ specialist as well as a pious devotee of Krishna.
He taught his son Äpadeva, who pays homage to him as his
guru in verse 2 of the Apadevî, and quotes him as authority on a
point of Mîmânsâ technique in 143. Keith's statement (p. 13)
that our author was the "pupil of Govinda" seems to be baseless,
and is perhaps due to a misunderstanding of 396 govindagurupädayoh, which means "the feet of Govinda (Krçna) and my
Teacher (Anantadeva)," not "of my Teacher Govinda/' There
is no reason to suppose that Äpadeva had any other teacher
than his father.
Äpadeva is described in the Smrtikaustubha as the author of
the "Nyâya Prakäsa," a constant source of the nectar of boundless learning, and a knower of "both Mïmânsâs," that is, the
6

See Justin E. Abbott, Eknath, Poona, 1927. For Eknath's only son,
Hari, see pp. 211 ff.; for the date of Eknath's death, p. 263.—It is, however,
extremely likely that the coincidences of name and location are not entirely meaningless; that is, that the poet-saint Eknath belonged to the
same distinguisht family as his (younger?) contemporary, our Äpadeva.
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Uttara M. or Vedânta as well as the Pürva M. This fact is
evidenced by his authorship of a commentary on the Vedäntasära,
called Dîpikâ, to which he himself alludes, tho not by name, in
395. It is said (Chinnaswami, p. 4) to have been printed at
Benares and at Srîranga (Trichinopoly). We hear also (loc. cit.)
of a commentary on the Äpastamba Srauta Sütra composed either
by him or by his son Anantadeva.
This Anantadeva, son of our Äpadeva, was himself a noted
scholar. Besides the above-mentioned Smrtikaustubha, he wrote
a commentary on his father's Mïmânsâ Nyâya Prakâsa, called
Bhät-tälamkära, which according to Chinnaswami (p. 5) has been
edited and printed by Mahamahopadhyaya Pandit Lakshmana
Sâstri; I regret to say that I have not had access to it.
Both the Mïmânsâ Nyâya Prakâéa and its commentary, the
Bhättälamkära, were criticized by the Mïmânsâ writer Khandadeva, in his Bhâttadïpikâ, as specifically stated in the Prabhâvalï,
a commentary on that work by Sambhubhatta, pupil of Khandadeva. Since Khandadeva died at Benares in 1665 (Chinnaswami,
p. 3; Keith, p. 12), this justifies us in assuming the early part of
the seventeenth century as the approximate date of Äpadeva.
That he was a pious worshipper of Krishna is abundantly
evident from 1, 393, 396, and 397 of the ÄpadevL
We shall show in the next chapter that he was a follower of the
Bhätta school of the Mïmânsâ, that is the school of Kumârila
Bhatta. Of later Mïmânsâ writers he quotes Mandanamisra,
and Somesvara; but he was a particularly close adherent of
Pârthasârathimiéra, whose views he regularly states as siddhänta,
that is as the accepted conclusion, after mentioning different
views first and refuting them.
IV. SOURCES
Äpadeva does not claim much originality for the doctrines he
lays down. For the most part he rests upon older authorities.
Most of these, naturally, are Mîmânsâ texts. Aside from these,
grammatical authorities are his chief reliance. Especially Pânini
is often quoted (tho never mentioned by name), and always with
unquestioning acceptance. Among other quotations which seem
to be from grammatical works, I may mention those found in
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80 and 336, the sources of which I have not discovered; in 304,
which seems to be based upon (tho not exactly quoted from)
the Kâéikâvrtti; and in 330, which according to the coram. in C.
is taken from Bhartrhari's Vâkyapadîya (or Harikärikä); see
note in Translation.
The Bhagavad Gïtâ is quoted as an authority in 394, and the
Mânava Dharmaéâstra in 233, tho neither is named.
Otherwise, the only authorities named or (so far as I know)
quoted in the text are Mïmânsakas.
First and foremost among these is, of course, Jaimini himself.
He is named only in 3, but his individual sûtras are frequently
quoted, and equally often we have references, without precise
quotations, to the parts of the Sütra where particular topics are
discust. These are generally in the form of references to particular adhikaranas, "topics" or groups of sütras. Sometimes,
however, only the book (adhyäya) containing the topic is mentioned, commonly by a mere ordinal numeral, as, Uilye, "in the
Third (Book)." Such an ordinal always refers to the books of
Jaimini. Occasionally the päda (or, as Äpadeva regularly calls
it, car ana), the major subdivision of the adhyäyas of Jaimini,
is quoted, without specification of the smaller divisions called
adhikarana or of the individual sütras (145, 208).
The Bhäsya of Sabarasvâmin on Jaimini is mentioned once
(291) as authority for a principle, without quotation; and several
quotations are taken from it without its being named.
More quotations than from any other author are taken from
Kumärila Bhatta, founder of the Bhätta school of Mnnänsä, to
which Äpadeva belonged (cf. 396 bhättasammatä). He is not
mentioned by name, but is called "the author of the Värtika,"
värtika-kara, 208, 313, or -kft, 207; that is, author of the Sloka
Värtika (on Jaimini 1, first päda) and the Tantra Vârtika (on
the rest of Book 1 and all of Books 2 and 3). The numerous
quotations from these works (especially the TV.), principally
verses, are generally introduced by the words yathähuh, and are
always regarded as authoritative, even when (as happens not
infrequently) Kumârila differs from the Bhäcya. Kumärila's
Tuptîkâ (a commentary on the last nine books of Jaimini) is not
directly referred to in our book; but Pârthasârathimisra's commentary on it, the Tantraratna, is mentioned.
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All other Mîmânsakas quoted or referred to by Äpadeva are
adherents of the school of Kumärila. The rival school of Prabhäkara is not once mentioned. But according to the commentator in C , one of its views is combatted (doubtless following an
older Bhâtta writer) in 155.
There is no evidence that Äpadeva was acquainted directly
with the writings of Mandanamiéra, a follower (and perhaps
directly a pupil) of Kumärila. To be sure, he quotes one verse
(381) from that author's Vidhiviveka. But there is little doubt
that he quoted it not directly but indirectly, thru Pärthasärathimisra's Nyäyaratnamälä. For the form of the quotation
agrees exactly with that in which this work quotes it, and differs
in one word from the original form, at least as printed in the
Benares edition of the Vidhiviveka. Reference seems to be
made, disapprovingly, to one of Mandanamisra's views in 64
and 328.
Pärthasärathimisra is perhaps the next authority used by
Äpadeva, in order of time. He wrote commentaries on Kumärila's Sloka Värtika (called Nyäyaratnäkara) and Tuptïkâ
(called Tantraratna). He also wrote an independent commentary
on Jaimini, called Sästradipikä, and a quite independent work
called Nyäyaratnamälä. Äpadeva mentions him by name
three times, and his Sâstradïpikâ and Tantraratna are named
and quoted (in 145, and in 151, 207, 261 respectively; the former
is quoted several other times without being named). The
Nyäyaratnamälä is not named but was certainly used by Äpadeva.
Chinnaswami, Introduction p. 2, lists a number of passages in
which the two works agree almost verbatim. The force of most
of these comparisons is greatly weakened by the fact that they
are also found in the Arthasarhgraha, and as a rule in forms
which are closer to the Apadevï than is the Nyäyaratnamälä. I
shall show presently that there is some reason to believe that the
Arthasamgraha was older than the Apadevï and served as a
source for it, instead of vice versa, as Chinnaswami believes.
It is, therefore, at least possible that Äpadeva took these passages
from the Arthasamgraha, and not from the Nyäyaratnamälä
directly. But that he had some direct knowledge of the latter is
proved by the fact that he follows it verbally in some passages
which are lacking in the Arthasamgraha. For instance,
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Apadevï209: prakrtau nânâdeéasthânâm padârthânârh vikrtau
vacanâd ekasmin deée 'nusthâne kartavye yasya dese 'nuçthîyante
tasya etc.
Cf. Nyâyaratnamâlâ, p. 155, 1.15: yas tu prakrtau nânâdeéâvagatânâm padârthânâm vikrtâv ekasya dese sarvesâm
anuçthâne vacanât kartavye sati yasya dese 'nuçthîyante
tasya etc.
In general Äpadeva clearly belonged to the school of Pärthasârathimiéra. When he discusses opposing views on a topic,
giving arguments pro and con, he regularly gives the last word
to Pârthasârathimiéra, implying acceptance of his views, while
stating those of his opponent—usually Someévara, see below—as
pürvapak§a, only to be refuted. See for instances 276ff., where
Somesvara's view agrees with the Bhâsya but is refuted by
Pârthasârathimiéra's view in 279ff.; 303ff., and 312ff.; 368ff.,
and 375ff.; 384ff., and 388ff. In all of these the pûrvapakça
(Somesvara) is introduced by some such phrase as kecid äcäryä
ähuhj and the siddhänta by something like anye tv ahuh. In some
of these instances, at least (notably the last two named), Someévara
himself, in his Rânaka, discusses the same questions, stating first
Pârthasârathimiéra's view as pürvapak§a, and then refuting it
by his own siddhänta. Pârthasârathimiéra also sometimes shows
a consciousness of the existence of differences of opinion on these
points; e.g. he refers to the view of his opponents as to the meaning
of the säbdl bhävanä, in the Nyäyaratnamälä (see note in my
Translation, below, 375). However, from such study as I have
been able to give to the matter, it seems to me that Somesvara
presents a much more clear contrast between his views and
Pârthasârathimiéra's; he seems to refer specifically to arguments
used by the latter, and suggests a later stage in the controversy.
Pârthasârathimiéra, on the other hand, is vaguer and less clearcut on these points, and seems not to be so definitely conscious of
the opposing positions. It seems to me, therefore, that these
bits of evidence point to the probability that he was earlier than
Someévara. Of course, this question can not be regarded as
settled until the entire works of both authors have been more
carefully studied.
Someévara, to whom we have just been referring, wrote a commentary on Kumärila's Tantra Vârtika called Nyâyasudhâ, or
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Rânaka. It is mentioned and quoted once, under the latter name,
by Äpadeva (128); and, as we have just seen, the opinions stated
therein are frequently alluded to, and generally rejected in favor
of others, especially those of Pârthasârathimisra.
The relative dates of Äpadeva and Laugäksi Bhäskara, author
of the Arthasamgraha (see my Preface, p. v), have never been
determined before. It is abundantly evident that one of the two
made copious use of the other. From beginning to end the general
plan is the same; but more than this, innumerable sentences, and
not a few entire paragraphs, are copied out almost verbatim.
The Arthasamgraha is in general very much briefer than the
Apadevï. It is at times so brief that it suffers from obscurity.
And yet there are points on which it is fuller than the Apadevî
(e.g. the treatment of arihaväda, 364ff., Arthasamgraha p. 25f.),
and others on which it is clearer (see e.g. 362, note in my Translation, and the Arthasamgraha passage there quoted). It would be
laborious and useless to list the passages which one work must
have borrowed from the other; for this applies to almost the entire
text of the Arthasamgraha. Chinnaswami takes it for granted
that the Arthasamgraha borrowed from the Apadevî. My own
belief is the contrary. My opinion is based partly on the general
impression created by the plus parts of the Apadevî, which seem
to me rather like additions or expansions; but more particularly
on one or two passages in which the two works express different
views, and the Apadevï distinctly refutes the view of the Arthasamgraha, while the latter completely ignores the view of the
former. In view of the general habits of both texts, it is hardly
likely, I think, that the Arthasamgraha, copying from the Apadevî,
would have adopted a view stated as purvapakça and refuted in
its source, without even mentioning (still less attempting to
refute) the view put forward as siddhänta in that source. If it
had copied the Apadevî, it would surely have either (1) adopted
the conclusion accepted by the latter, or (2) tried to refute it.
Yet it simply adopts without argument the conclusion which the
Apadevî refutes (and refutes very effectively, by the way). The
best and clearest instance of this is found in our 352ff. (cf. Arthasamgraha, pp. 24, 44). Another case occurs in 204-208 (see
especially 208), which is treated much more convincingly than in
the corresponding passage of the Arthasamgraha, pp. 13, 25 (cf.
note in Thibaut's Translation, p. 25).
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I believe, therefore, that we must date Laugäksi Bhäskara
before Äpadeva, and regard his Arthasamgraha as Äpadeva's most
important direct source. So far as I know there is no evidence
for the date of Laugäksi Bhäskara. If it should after all be
irrefutably proved that he was later than Äpadeva, we should be
obliged to assume that his Arthasamgraha is essentially an abstract
of the Apadevï, but a not very successful one.
Finally, Äpadeva refers once to his own father, Anantadeva, as
an authority, in opposing a view held by Somesvara (143). After
stating his father's view, he proceeds, in 144ff., to express his
own opinion, to the effect that even if his father's objection
should not be accepted, still Somesvara's position would be unsound. This passage is of particular interest because it is the
only place in the entire work where the author expressly claims
originality for the arguments set forth.
V. VEDIC REFERENCES
No study has been made of the use of Vedic texts by the
Mïmânsâ school as a whole. For the most part it is clear that
the later Mïmânsakas limited themselves to the passages used in
éabarasvâmin's Bhâsya as illustrations of the laws of Jaimini.
These were the accepted stock in trade of the school and were
discust and workt over again and again, obviously with little
reference to the original Vedic texts. This is the custom of
scholasticism everywhere. So, at least until very recently, school
grammars of Latin continued to use the time-honored examples
of grammatical rules, with little attempt to make independent
examinations of Latin writers.
Our text, like the rest, deals almost exclusively with Vedic
passages inherited from older Mïmânsâ authorities, and going
back ultimately to the Bhâsya. "Ultimately/' that is, as far as
our knowledge goes; for we have no older Mïmânsâ text than
the Bha§ya, except the Sütra itself which never quotes Vedic
passages (tho it often makes verbal references to them). We do
not, therefore, know to what extent these passages were recognized
even earlier than the Bhâçya as the standard stock in trade of
the school.
It is, however, worth noting that in a very few instances
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Äpadeva gives quotations in a form different from the Bhäsya,
and to some extent different from the other older authorities
known to me. Perhaps the most striking instance is the passage
quoted by Äpadeva (332) as nekçetodyantam ädityam. This sentence occurs in just that form in Manu 4.37, and C. comm.
regards it as a quotation from that source. The phrase tasya
vratanij which is said (332) to precede it, is identified by the
comm. with Manu 4.13 vratänlmäni dhärayet. This in itself is
so far from the reading of the quotation that it justifies suspicions.
But when in 339 we find the further statement that these passages
have their "fruit" provided by the statement etävatä hainasä
viyukto bhavati, it becomes abundantly clear that Manu was not
the original source of any of these sentences; for Manu contains
nothing resembling this last. If, then, we turn to the Bhäsya on
J. 4.1.3, where this matter is discust, we find that instead of
nek§etodyantam ädityam, the injunction reads nodyantam ädäyam
ïkseta, nästarhyantam (also the statement of fruit has ayukto for
viyukto). It cannot be doubted that Äpadeva, or some predecessor, altered the form of the injunction to accord with the text
of Manu. The source of the original form is unknown to me; it
obviously must have been some prose work.
Another striking case is the mantra aganma suvah suvar aganma,
193. This can only have been taken from TS. 1 . 6 . 6 . 1 , 1 . 7 . 6 . 1 ;
the form suvah for svah is characteristic of the Taittirïya school,
and moreover this form of the mantra is found only in Tait, and
AV. texts. The MS. parallel (1.4.2) reads aganma svah sam
jyoti§äbhüma. But the Bhäsya (on J. 9.1.4) used the MS.
form of the mantra. It also quotes the formula agner ujjitim
anüjje§am in its Maitr. form (MES. 1.4.2.16) instead of its
Tait, form, which adds aham after agner. Here then we have a
clear case of substitution of a Tait, school passage for one taken
from the Maitr. school.
The other instances are less important. In 185 is quoted the
sentence prayan,ïyani§kasa udayanïyam anunirvapati. This was
probably taken originally from TS. 6 . 1 . 5 . 5 , which however
reads prâyarfiyasya ni§° and abhinirvapati. The Bhâçya on
J. 11.2.64 also has prâyarfiyasya as in our text of TS., but anu
for abhi. Pärthasärathimisra (§D. p. 817) reads exactly like the
Bhâçya.

Vedic

References

25

In 302 occurs the injunction syenenäbhicaran yajeta. Exactly
the same form of it occurs in ApSS. 22.4.13. But the Bhäsya
on 1.4.5 reads athai§a syenena etc. It is not likely to be entirely
accidental that we find in SB. 3.8.1 athaisa syenah, followed in
3.8.2 by abhicaran yajeta. It appears that the original quotation,
as found in the Bhâçya, had been taken from SB., with a slight
adaptation to fit the necessary scheme of a Mimänsä injunction;
but that a later writer had further adapted it to the form as
found in Äp§S. However, we find (in 302 and 145) two other
quotations from the éyena rite, which do not exactly coincide
with the readings of either SB. or ÄpSS., the only two texts
known to me which describe this rite. It remains a possibility
that the Mïmâiisâ school used some text that is lost to us.
A few other minor differences from the Bhâçya readings will be
noted later. But nearly all the remaining quotations found in
our text follow older Mîmânsâ writers, and ultimately the
Bhäsya, and were taken therefrom, in the first instance, rather
than from the original texts.
The identification of the original sources of these quotations is
no easy matter in many cases. Bloomfield's Concordance helps
us, of course, only with the mantras; and these are only a small
minority, since the Mïmânsâ is chiefly interested in injunctions,
that is Brähmana passages. Most of the Vedic Brähmana texts
are not indexed sufficiently to help us in the search. I have spent
more time than I like to think of in trying to run down these
passages. Moreover it is often hard to be sure, at the end of the
hunt, that we have trapped the right quarry. Let me illustrate
by a single example the difficulties that confront us. In 265 we
find the injunction citrayä yajeta pasukämah. This occurs in
TS. 2 . 4 . 6 . 1 , in exactly the same form. This is, furthermore, so
far as I can discover, the only sacrifice named cam in any publisht
Vedic text. Since (as we shall presently see) there is clear evidence that a large majority of the Mîmânsâ illustrations were
taken from texts of the Taittiriya school, we should naturally
assume at once that we have here the undoubted source of our
injunction. But there are grave difficulties in the way of this
assumption. First, the very same paragraph declares that this
citrä rite is enjoined by the sentence dadhi madhu payo ghrtam
dhänä udakam tabulas tat samsr§tam präjäpatyam. (Bhâçya on
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J. 1.4.3 transposes tandulâ udakarii.) And unfortunately this
sentence does not occur in the context, either in TS, or in its
Srauta Sütras (ÄpSS. 19.25.14f., BSS. 13.36); nor, for that
matter, have I been able to find it anywhere else. May we then
guess that it came from an older form of the text of TS.? Even
this is improbable. For according to 269 (see my note in the
Text) this card sacrifice occurred in close proximity to the offering
of a ewe to Sarasvatî—apparently in some form of soma-rite.
But the extra rite of TS. 2 . 4 . 6 . 1 is a kämyesti, and does not fit
these requirements at all. We must, apparently, conclude that
our injunction refers to an entirely different curd.
At other times the surrounding conditions are all satisfactory,
but the passage does not correspond precisely in its language.
The question then arises whether the Mïmânsa knew a form of
the Vedic text in question somewhat different from that which
has been accepted in our modern editions—or whether it quoted
from a parallel and slightly different text, not known to us—or,
finally, whether it simply misquoted. When in 233 we read
etayä ntcädhasthapatim yäjayet, and find in MS. 2.2.4 (18.15)
the same injunction with tayä for etayä (and no other record of
this injunction), we may take it as highly probable that MS. is
the source of our injunction. But is etayä (found regularly in all
Mïmânsa texts) the reading which was found in the form of MS.
used by the Bhäsya or its source? Or was it merely a misquotation? This is only a very simple and trifling example of a type
of problem which frequently confronts us. It seems to me that
the future study of Vedic text tradition must take into account
these Mïmânsâ readings of Vedic texts. For at least they go
back to the Bhäsya (according to Keith, between 400 and 600
A.D.), which is a relatively early date—far earlier than any
manuscripts used in our modern editions.
This consideration seems to me to justify the attempt which
I have made to identify these Vedic passages, used as Mïmânsâ
examples. It should, of course, be completed by a similar study
of the passages which do not happen to be quoted by Äpadeva—
at least those found in the Bhäsya and the works of Kumärila.
However, the number of such additional passages is much smaller
than might be supposed from the comparative bulk of the works.
Apadeva made a point of bringing in most of the stock examples
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of the school, at least in passing references. I believe, therefore,
that my results will give a reasonably accurate preliminary notion
of what would come out of the more complete study suggested.
The great majority of quotations which I have been able to
trace at all come from texts of the Taittirîya school, chiefly TS.
and TB. Of these I have counted nearly forty, about half of
which I regard as practically certain, and the rest probable. There
are ten or a dozen more which may come equally well from a Tait,
text or from one of another school. Next in importance, but at a
great distance, comes the Maitrâyanîya school, from which I
find five or six virtually certain quotations, and twice as many
again that are probable. The Pancavinsa Brähmana contributes
three or four. Other cases are very few, scattering, and uncertain.
There is not a single quotation which must come from KS., nor
from SB, AB, or KB.
The Brähmanas (including the brähmana-parts of what are
called the Sarhhitâs of the Black Yajur Veda) contribute practically all the cases which can be identified with certainty. Yet
there are a few cases that seem pretty clearly to have been drawn
from sütra texts—that is, from smrti, not sruti. The Mimänsä, in
fact, definitely recognizes the authority of smrti and even lays
down certain restricted conditions in which it may be allowed to
prevail over sruti (see 395 and 96). I have made it a rule to
quote ail sruti passages which might, in my opinion, have something to do with any quotation; but I have not added references
to smrti texts when the passage is found in sruti, unless for
special reasons.
That the original Mïmânsâ excerptors knew some Vedic texts
which are not known to us is certain. For instance, the Bhâçya
itself (on J. 6.3.1) quotes at least two injunctions from the
Bahvrca Brähmana (see note in my Translation, 237),—a text
referred to elsewhere (see Winternitz, Gesch. d. ind. Lit. 3.614,
and Garbe, Index to text of ÂpSS., s. v.), and certainly not the
same as AB. or KB. This is curious, because the Bhâçya seldom
names the works from which it quotes; in fact I do not remember
noticing a single other instance. Ordinarily it identifies the rite
with which its quotation is connected, but that is all. Some of
the very most commonly quoted injunctions are of uncertain
origin; e.g. somena yajeta, the originative injunction of the soma
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rite (see 12, with note in Translation). There is, indeed, some
reason to believe that many if not most of the quotations dealing
with the soma sacrifice were taken from some account of it which
is unknown to us. When I have been unable to find any possible
source for a quotation, I have had to content myself with indicating, so far as possible, the approximate context in which it
seems to have occurred—presumably in some lost text. There
are few instances where I have not succeeded in finding at least
a possible source.
Quotations from texts of the Taittirlya school
yad ägneyo 's^äkapälo ['mäväsyäyäm ca pürnamäsyäm cäcyuto]
bhavati, 47; TS. 2 . 6 . 3 . 3 .
hrdayasyägre 'vadyati, 70; TS. 6.3.10.4.
imäm agrbhnan rasanäm rtasyety asvâbhidhânïm ädatte, 72;
TS. 5 . 1 . 2 . 1 .
yasya parnamayï juhür bhavati na sa päpam élokarh érnoti, 105;
TS. 3.5.7.2.
yad änkte caksur eva bhrätrvyasya vrnkte,121; TS. 6.1.1.5.
audumbaro yüpo bhavati, 135 ; TS. 2.1.1.6.
samänayata upabhrtah, 153; TS. 2.6.1.2.
yo vai prayäjänäm mithunam veda, 153; TS. 2.6.1.4.
aganma suvah suvar aganma, 193; TS. 1.6.6.1, 1.7.6.1 (see
p. 24).
saktün (TS. ÄpSS. BSS. add pradävye) juhoti (TS. ApSS.
juhuyat), 230; TS. 3.3.8.4, ÄpÖS. 13.24.16, BÖS. 4.11
(126.16).
pänigrahanät tu (ApDhS. hi) sahatvam karmasu tathä punyaphalesu, 233; ÄpDhS. 2.14.16L
agnir jyotir jyotih sûryah svâhâ, 284; TB. 2.1.2.10.
agnir jyotir jyotir agnih sväheti säyam juhoti, 286; TB. 2 . 1 . 9 . 2 .
agneh pürvähutih, 288 ; TB. 2 . 1 . 7 . 1 .
väyavyam évetam älabheta; väyur vai ksepisthä devatä, 365;
TS. 2 . 1 . 1 . 1 .
barhisi rajatam na deyam; so ' r o d ï t . . . , 366; TS. 1.5.1.1-2
(where rajatam is to be supplied from the context).
A shade less certain are the following:
adantako hi sah (TS. omits sah), 98; TS. 2 . 6 . 8 . 5 .
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pr§adäjyenänuyäjän yajati, 143; TS. 6.3.11.6.
prâyanîyaniskâsa (TS. prâyanlyasya ni§°) udayanïyam anunirvapati (TS. abhinir 0 ), 185; TS. 6.1.5.5 (see p. 24).
tasyaitasya yajnakratoé catvâra ptvijah, 196; TB. 2.3.6.2 (see
note in Translation),
yasyähitägner agnir grhän dahet so (TS. yasya grhän dahaty)
'gnaye kçâmavate 'ctäkapälam purodäsam (TS. tr., puro°
açta°) nirvapet, 225; TS. 2 . 2 . 2 . 5 .
etâni vâva tâni jyotïnsi ya etasya stomâh, 313; TB. 1.5.11.2.
With varying degrees of probability the following may also
be accepted:
dadhnendriyakämasya juhuyät (ju° understood from context in
TB.), 33; TB. 2.1.5.6.
payasä juhoti, 60; TB. 2.1.5.4 (reading juhuyät), cf. KS. 6.3
(51.11) payasägnihotram juhoti.
darsapürnamäsäbhyäm svargakâmo yajeta, 47; svargakämo
dareapürnamäsau (se. kuryât), ÄpSS. 3.14.8.
jyotiçtomena svargakämo yajeta, 23; svar° jyo° ya° ÄpSS.
10.2.1.
somam abhiçunoti, 165; abhisunoti (se. somam), TS. 6 . 4 . 5 . 1 .
vrïhïn proksati, 71; enän (se. vrïhïn) pro° TB. 3 . 2 . 5 . 4 ; cf.
prok^ati (se. vrïhîn) MS. 4.1.6 (7.17), KS. 31.4 (5.3).
vrïhïn avahanti, 243; avahanti (se. vrïhïn), TB. 3.2.5.6.
yad âhavanïye juhoti, 73; TB. 1.6.5.4 (reading juhuyät),
1.1.10.5 (juhvati).
vasante brähmano 'gnïn âdadhîta, 228; TB. 1.1.2.6, BÖS. 2.12
(53.16)—both reading 'gnim.
varçasu rathakäro 'gnïn âdadhïta, 98; cf. BÖS. 2.12 (53.16)
var° ratha° (se. 'gnim âdadhïta).
varma va etad yajnasya kriyate yat prayäjänuyäjä ijyante, 121;
y a t . . . ijyante varmaiva tad yajnâya kriyate, TS. 2 . 6 . 1 . 5 .
râjâ räjasüyena sväräjyakämo yajeta, 161; räjä svargakämo (sic!)
räjasüyena yajeta, ÄpSS. 18.8.1. See next, which points to a
Taittirîya origin for the Mïmânsâ quotations about the räjasüya
rite.
räjasüyäya hy enä utpunäti, 168; TB. 1.7.6.4.
âévinam graham grhîtvâ trivrtä yüpam parivïyâgneyam savanïyarn paéum upâkaroti, 212; ÄpSS. 12.18.12, omitting the
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first three words, which seem to summarize the preceding performance; cf. however SB. 4.2.5.12 äsvinam graham grhïtvopaniskramya yüpam parivyayati, parivïya yüpam paéum
upäkaroti.
y ad visvedevâh samayajanta tad vaiévadevasya vaisvadevatvam,
312; TB. 1.4.10.5. Placed in the doubtful column because
the accompanying injunctions (vaisvadevena yajeta, etc.)
appear to be taken from a Maitrâyanîya source.
viçnur upânéu yaçtavyah, 288; see note in Translation ad loc.
nânuyâjeçu yeyajâmaham karoti, 341; ÄpÖS. 24.13.6.
purodâéam caturdhä karoti, 351; TB. 3.3.8.6 (where puro° is
understood from the context).
âgneyam caturdhä karoti, 351; cf. âg° purodâéam ca° krtvâ,
ÄpSS. 3.3.2.
The following may, on the face of things, be taken at least as
well from another school text, tho they occur in Taittirïya texts.
First, a group occurring both in Taittirïya and Maitrâyanîya
texts:
aindraväyavam grhnäti, 57; ApSS. 12.14.8, MSS. 2.3.5.4,
KSS. 9.6.6.
indrâgnî idam havir ajusetäm avïvrdhetâm maho jyäyo 'krätäm,
115; TB. 3.5.10.3, MS. 4.13.9 (212.5).
nântarikse na divi, 342; TS. 5 . 2 . 7 . 1 , MS. 3.2.6 (23.10), KS.
20.5 (23.6).
a§tauhavînçi,309;MS. 1.10.8 (148.5), TB. 1.6.3.3.
sâyam juhoti, 279; MS. 1.8.1 (115.7), 6 (124.11), TB. 2 . 1 . 2 . 7 .
agnir jyotir jyotir agnih svâhâ, 279; MS. 1.6.10 (102.11) etc.,
TB. 2.1.9.2.
The rest of this group are probably quoted from Maitrâyanîya,
not Taittirïya, sources:
syonam te sadanam krnomi (TB. ÄpSS. karomi) ghrtasya
dhârayâ suéevam kalpayâmi, 104; MÖS. 1.2.6.19, TB.
3.7.5.2f., Ap§S. 2.10.6.
vedam krtvâ vedim karoti, 199; MSS. 1.1.3.3; cf. ApSS. 7.3.10,
8.13.2, where the two parts are separated by other words,
vaiévadevena yajeta, 303; MS. 1.10.8 (148.20), adding paéukâmah; in TB. 1.4.10.1, KS. 36.3 (70.13), vais 0 yajate.
agnihotram juhoti, 273; see note in Translation.
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vaiévadevy ämiksä, 251; MS. 1.10.1 (140.9), KS. 9.4 (107.4),
TB. 1.6.2.5. Certainly not taken from TB.; see ägneyo ; §täkapälah etc., 316.
Next, a group found in Taittirïya and other schools, but not in
Maitrâyanîya texts:—
svädhyäyo 'dhyetavyah, 9; TA. 2.15.7, SB. 11.5.6.3.
paryagnikrtarh pâtnïvatam utsrjati, 70; TS. 6 . 6 . 6 . 1 , KS. 30.1
(182.11).
samidho yajati; tanünapätam yajati, 204; TS. 2 . 6 . 1 . 1 , SB.
1.5.3.9, 10, KB. 3.4. Cf. next.
samidhah samidho 'gna äjyasya vyantu, 300; see note in Text
ad loc. The only known text which reads the mantra exactly
in this form is SSS. 1.7.1 (perhaps also MÖS. 5.1.2.6 may be
counted; but the injunction corresponding seems not to occur
in Maitr. texts). Since the injunction (see preceding) occurs
in KB., may we guess that both were taken from the Kauçïtakin
school?
ya içtyâ paéunâ somena (Bhâsya on 12.2.25 adds va, cf. KS)
yajeta so 'mäväsyäyäm paurnamäsyäm (Bhâsya pürna°, cf.
KS) vä yajeta, 187; yadïçtyâ yadi pasunä yadi somena yajetämäväsyäyäm vaiva paurnamäsyäm vä yajeta ÄpSS. 10.2.8;
tasmäd istyä vägräyanena vä paeunä vä somena vä pürnamäse
vämäväsyäyäm vä yajeta KS. 8.1 (84.3). Probably from
ÄpSS.
eyenenäbhicaran yajeta, 302; SB. and Ap§S., see page 25. In
the same context occur the next two:
yathâ vai éyeno nipatyädatte, evam ayaih dviçantain bhrätrvyam
nipatyädatte, 302; §B. 3.8.3 yathä éyena âdadîtaivam evainam
etenädatte. Apparently no correspondent in Äp§S. or elsewhere. Cf. preceding and next.
lohitosnîsâ (SB. inserts lohitaväsaso, Äp§S. lohitavasanä, and
both add nivîta) rtvijah pracaranti, 145; SB. 3.8.22, ÄpSS.
22.4.23. See preceding two. These three quotations must be
either taken from SB. (inaccurately—or from an older form
of it?), or from some unknown source; not from ApSS.
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Quotations from texts of the Maitmyarfiya school

Besides those mentioned above as occurring also in Taittirïya
texts, the following occur:
aindryâ gârhapatyam upati§thate, 89; MS. 3.2.4 (20.13).
barhir devasadanam dämi, 90; MS. 1.1.2 (1.9).
na hotâram vrnite, 139; MS. 1.10.18 (158.3).
indrâgnï rocanâ divah, 171 ; MS. 4.11.1 (159.1).
aindrâgnam ekâdasakapâlam nirvapet; vaisvânaram dvâdaéakapälam nirvapet; 171; MS. 2.1.1 (1.1) and 2.1.2 (2.5).
etayä (MS. tayä) nisädasthapatim yäjayet, 233; MS. 2.2.4
(18.15).
pracïnapravane vaisvadevena yajeta, 306; MÖS. 1.7.1.5.
Somewhat less certain are the following:
pasunâ yajeta, 74; MÖS. 1.8.6.24; see note in Translation ad loc.
î*tvigbhyo daksinâm dadâti, 277; cf. rtvigbhyo dadâti, MS.
4.8.3 (110.1). But see the passage. May be from an unknown source,
dikçito na dadâti na juhoti, 362; cf. MS. 3.6.5 (66.5) dï° na
dadâti, and 3.6.6 (66.12) nâgnihotram juhoti (se. dïksitah).
Still more dubious is this:
yad agnaye ca prajâpataye ca sâyam juhoti, 276. The only
approximation to this which I have discovered is found in
MS. 1.8.7 (125.4). But if based on this, it must have been
recast. See note in Translation ad loc.
The above passages were found only in Maitr. texts. I append
a couple of others which occur also in KS. I believe that they
were probably taken from MS., since I have not discovered a
single quotation which must have been taken from KS. :
âsvino daéamo grhyate, 200 ; MS. 4 . 6 . 1 (78.1) ; KS. 27.5 (144.11).
âgneyo ^tâkapâlah, saumyaé caruh, 316; MS. 1.10.1 (140.8),
KS. 9.4 (107.3).
Quotations from the Pancavinsa Brâhman,a
etasyaiva revatï§u vâravantîyam agniçtomasâma krtvä pasukämo
hy etena yajeta, 36; PB. 17.7.1, omitting the words hy etena,
which are however clearly understood; comm. anenâgnistutâ.
udbhidä yajeta pasukämah, 249; PB. 19.7.2 (where udbhidâ is
understood from the context).
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gaué cäsvas cäsvataras ca gardabhas cäjäs cävayas ca vrïhayas ca
yaväe ca tiläs ca mâsââ ca tasya dvädasasatam daksinäh, 277;
gaus.. .mäsäs caitasyäm eva viräji pratitisthati, PB. 16.1.10,
followed in 11 by: tasya dvâdaéam éatam daksinäh. It is
quite certain that this is the source of our quotation.
pratitiçthanti ha vai (PB. omits ha vai; Bhäsya ha vä ete) ya
eta ratrïr (PB. and Bhâçya omit râtrîr) upayanti, 118; also,
with the variations indicated, Bhäsya on J. 4.3.17; PB.
23.2.4, 5.4, 9.5, 11.5, 14.7, etc. Always in the same form
in PB. Perhaps taken from an unknown source.
Quotations from texts of the Väjasaneyin school
saha paeün älabheta, 210; KOS. 22.3.28 (reading älabhate).
açtavarçam brähmanam upanayïta, 228; PGS. 2.2.1, reading
upanayet. This is the closest approach to our quotation
which I have found; no other GS. seems to have the word
astavarçam in the corresponding passages. But I am not at
all certain that this is the real source. The preceding case from
KSS. is also somewhat uncertain.
Finally, it may be mentioned as an isolated curiosity that there
is one quotation—panca pancanakhä bhaksyäh, 244—which
according to our C. comm. is taken from the Rämäyana; and
there, at any rate, it does actually occur (see the passage). I
have some doubts as to whether the Mïmânsakas actually got it
thence; but I have not discovered it anywhere else. However,
there remains a residuum of cases for which I have found no
sources; these were presumably, for the most part at least, taken
from works that are lost to us. They are, of course, included in
my Index of Quotations, p. 299ff.
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'

6
In most cases I have used the editions employed by Bloomfield in his
Vedic Concordance, which see for details of date and place of publication.
Only when I have used other editions of Vedic works than those there
quoted have I thought it necessary to mention these data.
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TRANSLATION

TRANSLATION
THE ELUCIDATION OF THE LAWS OF THE MIMÄNSÄ
BY APADEVA, SON OF ANANTADEVA
Invocation
1. By a mere particle of Whose compassion all four objects of
human desire (religious duty, worldly advantage, love, and
salvation) are attained—Him I adore, Govinda (Visnu, in the
form of Krçna), who loves his devotees.
2. Endowed with infinite noble qualities, fond of devotion to
the Infinite, and (himself) Infinite (ananta) in form (in name; a
play on the name Ananta-deva),—my Teacher1 I salute, who
(like the Infinite Supreme Being) has the form of Joy.
Dharma; bhävanä
3. In this (Mîmânsâ system), as is well-known, the Exalted
Seer Jaimini, of supreme compassion, has expounded (religious)
Duty in Twelve Books, beginning with (the sentence) "Now
therefore the investigation of duty." Here Duty means any
matter enjoined by the Veda with a view to attaining a useful
purpose. Such as sacrifices and the like. For these are enjoined
with a view to attaining Heaven in such sentences as "He who
desires Heaven shall sacrifice." This is to be understood as
follows. In the word yajetctj "he shall sacrifice," there are two
elements, the root yaj, "sacrifice," and the ending -ta (third
singular optative, with the meaning of an imperative). Of these
(two elements), in the ending also there are two elements, verbality
and optativeness (general verbal force, and injunctive force).
And verbality is found in all the ten sets of mode and tense formations (finite verb-forms); but optativeness only in the optative
forms, nowhere else. In this (ending, tho it has this two-fold
function), both verbality and optativeness express merely efficientforce.2 Efficient-force means a particular kind of operation in an
efficient-agent which is conducive to the production of the effect
1
2

The author's teacher was also his father, Anantadeva.
Not e.g. the subject (cf. 75ft\).
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(or: to the coming-into-being of that-which-is-to-come-intobeing). And this (efficient-force) is of two kinds: word-efficientforce and end-efficient-force.3
Säbdl bhävanä
4. Of these (two), word-efficient-force is a particular kind of
operation in an efficient-agent4 which is conducive to man's action
(i.e. to the particular action denoted by the verb). And it is
exprest by that element (in the ending, as -ta) which denotes
optativeness (injunctiveness). Because, when one hears the optative form, it is necessarily recognized that "he is impelling me
to action; he is engaging in an operation which is conducive to
my action." And what is (invariably) recognized from anything,
that is the thing exprest by it; as "cowhood" by the word "cow."
And this particular kind of operation conducive to action is, in
world(-ly injunctions), based on a person (who delivers the injunction), and is a species of will. But in the Veda, since no
person is concerned therein, it is based only on a word, that is on
the optative or similar ending (with no enjoining speaker, human
or divine, behind it). For the Veda is not the work of any person;
since it has been established that it is not of personal origin by
such passages as the following:
5. "All study of the Veda is preceded by the teacher's study
(of it), because this is (and always has been) a universal characteristic of Vedic study, just like Vedic study at the present day." 5
3
The "word-efficient-force" is the injunctive force exprest by the
"optativeness" of the ending. It is called "of the word" because in
Vedic injunctions there is no authority except the "word" of the Veda
itself behind the injunction—no person, human or divine, from whom the
injunction emanates. This is explained immediately below, and more
fully in 368-382. The "end-efficient-force" is exprest by the general "verbality" element in the verb-ending; it denotes the activity which is
enjoined upon one by the injunction; and it is called "of the end" because
it leads directly to the "end" (artha) or "fruit" (phala; whence it is also
called "fruit-efficient-force") to be attained by the action which is enjeined. It is defined and explained in 123 and 383-392. The comm. explains ârthï as "aiming at the fruit," phala, because that is "aimed at,
sought" (arthyate = prärthyate) by men.
4
The "efficient-agent" is, as will presently be explained, the giver of
the command in worldly injunctions; but in the Veda it is merely the
verbal expression of injunction, as e.g. the optative ending.
* Instead of "the entire study" (i.e. the study of all the Veda, in all its
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6. And since the round of existences is beginningless according
to the accepted law that each world-aeon is preceded by another
world-aeon, and since God is omniscient, all that can be establisht
(about the origin of the Veda) is that in this world-aeon God
remembers the Veda from past world-aeons and makes it known;
but there is no basis for a hypothesis that its essence was got at
by any other means-of-knowledge and composed. And so, since
there is no personal (author of it, not even God, who is also a
person), it (the Vedic injunctive force) is based only on the word.
And that is precisely why they call it "word-efficient-force."
7. And this word-efficient-force (like any activity) requires
(presupposes) three elements: the end (or aim), the means (or
instrument, by which it operates to reach its end), and the manner
(method, way in which the operation is performed).
Of these, as for the requirement of end, the "end-efficient-force"
is construed as its end; this also has-(the same) three elements,
which will be set forth later (392). The reason (for this construction) is that it is denoted by the same (verbal) ending (-ta),
so that we have a direct-statement (of the two things) in one
common element.6 Altho number etc. are also denoted by the
same verbal ending, 7 nevertheless they are not construed as the
end (of the injunctive efficient-force) because they are (obviously)
not fit (to serve as such).
8. As for the requirement of means, (the hearer's) knowledge
of (the meaning of) the optative etc. endings is construed as the
means (to the word-efficient-force). And it is not the means in
the sense that it produces the efficient-force (as its cause), as
branches or schools), which is the comm.'s interpretation, I render "all
study" (i.e. study at all times). Similarly Ganganath Jha, Transi, of
SV., p. 551.—The verse is part of an argument for the eternality of the
Veda, from the regressus ad infinitum of its study, handed down from
teacher to pupil. The SV. says that the same argument would apply to
finite texts like the Mahäbhärata but that we know their authors' names.
The Vedic fsis are not really authors of the Veda.
6
See 69, 74 for this "mode-of-evidence." The question is, "what is
enjoined (by the injunctive efficient-force of the opt. ending)?" Most
naturally, "the end-efficient force" exprest by the same ending; i.e., the
action which one is enjoined to perform.
7
The ending -ta also indicates singular number, and tense, etc.; but
of course it would be absurd to suggest that any of these is the "end" of
the injunctive force.
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proximity (of the senses to the objects of sense) produces knowledge of forms and other (objects of sense); for (in that case) before
there is knowledge of the optative endings etc. the word-efficientforce could not exist, just as before there is proximity (to the
senses) knowledge of forms etc. can not exist. But rather, (it is
the "means") only in the sense that (as instrument) it makes for
the production of the efficient-force's effect (or end). For
knowledge of the optative endings etc. produces the end-efficientforce which is the effect (aim) of the word-efficient-force, as an
ax produces cutting. Therefore knowledge of the optative sign
etc. is construed as its means. 8
9. As for the requirement of manner, (the sacrificed) knowledge
of the glorifications (of ritual acts) is construed as manner. And
this knowledge of the glorifications is produced by the explanatory-passages (arthavada), such as "Väyu verily is the swiftest
deity." 9 For these explanatory-passages, finding no use in expressing their own (direct or literal) meaning, by implication
express glorifications of ritual acts. Because if they did nothing
but express their own (direct) meaning, it would follow that they
would be meaningless. And this is out of the question, because
they are covered by the rule of study, and hence cannot be
meaningless. For the injunction to study, namely "One should
engage in study (of the Veda)," in declaring that the entire Veda
should be studied, indicates that all the Veda contains only useful
meaning, since what is meaningless (or, useless) could not be an
object of (required) study.
Vidhi
10. And the Veda, of which we have been speaking, is composed
of injunctions, formulas, names, prohibitions, and explanatorypassages.
8
The Sanskrit word karana, "means/7 means both "cause" and "instrument ;" this is the whole point of the above discussion, which hardly has
any bearing in English.
9
On arthavada see 364-367.—Summing up: the injunctive force produces
the final force (the activity designed to be instigated)—thru the hearer's
knowledge of the meaning of the injunctive form as its instrument, and
with his knowledge of the arthavädas praising the rites to be performed, as
its "manner" (on this term see 126f.); on hearing the "praises" of rites in
the arthavädas, one is further stimulated to perform them.
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Of these, an injunction derives its meaning from (or, has its
function in) enjoining something that has a useful purpose. And
it (always) enjoins something that is not (previously or otherwise)
establisht (by any other authority or motivation). Thus, the
injunction "He who desires Heaven shall offer the Agnihotra"
enjoins the (otherwise) unestablished oblation as having a useful
purpose; it means "By the Agnihotra-oblation he shall effect (the
attainment of) Heaven."
11. But where the rite has been establisht in some other way,
there we have an injunction of merely an accessory, with reference
to it. Thus, in the injunction "He shall offer oblation with sourmilk/' the oblation has been already establisht by the injunction
"He shall offer the Agnihotra (who desires Heaven)/' and therefore (we cannot say that the oblation is enjoined here, but) only
the sour-milk is enjoined with reference to the oblation; it means
"By sour-milk he shall effect the oblation (which has already been
enjoined)."
12. But where neither (the rite nor its accessories) have been
enjoined, there a particularized injunction occurs, as stated in the
words: "If not taught by another." 10 Here the word 'taught'
means 'prescribed/ Thus in the injunction "He shall sacrifice
with soma,"11 since neither the sacrifice (itself) nor soma (its material) have been establisht (otherwise), we have an injunction of
the sacrifice particularized by soma (as its material); it means
"He shall effect the desired end by means of a sacrifice of soma."
And there is no split of the sentence (väkya-bheda, see Index) in
the injunction of both these things, because the thing particularized (by its accessory) is really a unit (not two separate things
are enjoined, but one, which is described by one of its qualities).
10
The sütra teaches that a rite and its various accessories may all be
laid down in a single injunction, provided none of them are laid down
elsewhere. But if the rite has already been enjoined, only a single accessory can be enjoined with reference to it in one accessory-injunction.
11
Constantly quoted in Mïmânsâ literature; according to Bhâsya on J.
3.1.13, the full form should be ya evam vidvân somena yajate. But for this,
we might guess that it was quoted from ÄpSS. 10.2.8, yadïstyâ yadi paeunä
yadi somena yajetämäväsyäyäm vaiva paurijiamäsyäih vä yajeta—which is
appropriate in context and is quoted (inaccurately) by the Bhâçya on
J. 12.2.25 (cf. the close parallel KS. 8.1, end). I have found no other
possible source. Cf. 74, note; 187.
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Vi&i§ta-vidhi involves matvartha-laksand
13. And in a particularized injunction there is (necessarily
made) an implication of possessive indication; thus, (in the sentence just quoted) the word soma implies possessive indication;
it means "(a sacrifice) having (characterized by) soma." For
without implication of possessive indication no construction of
the word soma is possible.
For first, if 'soma' and 'the sacrifice' be understood as of the
same form and both be construed as merely means to the efficientforce, understanding "with soma (and) with the sacrifice he shall
effect the desired result/' then in the injunction of both these
things (independently) there is split of the sentence; and since
'soma' like 'sacrifice' is '(on that assumption) means to the fruit( = end-) efficient-force, it (soma) assumes a principal position and
can not be for the sake of the sacrifice (and subordinate to it), and
can not be the material for the sacrifice; and since the need for a
means felt on the part of the fruit-efficient-force exprest by the
(general verbality in the) ending (4a) has been satisfied by the
'sacrifice,' which is got from the same word (in its radical part,
yaj-eta), there would be no occasion to construe as means (to that
same thing) the 'soma' which is got from a separate word (so that
'soma' would really have no part to play, whereas it should express
the material for the sacrifice and be dependent on it).
14. And if (the words 'soma' and 'sacrifice') be given different
constructions, then, in the first place, the construction cannot be
"By the sacrifice (he shall effect) soma," because the sacrifice
must be construed as means to the fruit-efficient-force that is
exprest by the verb ending, since it is got from the same word
(yaje-ta, which contains'both the root yaj-, 'sacrifice,' and the
ending that denotes verbality), and therefore it (sacrifice) cannot
be construed (as means) with an efficient-force of which soma
would be the action (effected). And also because this would mean
that the sacrifice was for the sake of soma. And this is out of the
question, because it would mean two unseen-results. For the
sacrifice cannot serve the purpose of the soma in any visible way,
because the sacrifice produces no visible effect upon soma, such as
beating produces upon rice (viz. removing the husks). Therefore
it would have to be assumed that it had some unseen (transcendental) effect on soma, like sprinkling upon rice.
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15. Now then: if the sacrifice is for the sake of soma, then we
should have to assume that soma (instead of the sacrifice) is
construed as the means to the fruit efficient-force. And the
means of an efficient-force has been defined (8) as that which
brings about the end which the efficient-force is to effect. And
soma cannot produce the (end or) fruit (of the sacrifice) except in
some unseen way, since it is reduced to ashes by (being poured
into the fire in) the oblation enjoined in the sentence "He offers
oblation with the (soma-) cups."12 Therefore, because two
unseen-results would have to be assumed, the sacrifice cannot be
for the sake of soma, and we cannot understand the construction
"By the sacrifice he shall effect soma." And also because soma,
which presents itself as a means (by its instrumental ending),
cannot be construed as end (as if it were an accusative).
16. Suppose then we construe it "By soma he shall effect the
sacrifice." Then, to be sure, we have no case of two unseen
results, since soma is then used for the sake of the sacrifice, as its
means, and so is provided with a quite visible use, namely, the production of the sacrifice. Nor do we have the (aforesaid) difficulty
of construing soma as end when it presents itself (by its form) as
means; for it is construed precisely as means. But still, we have
a difficulty of precisely this same sort (viz., taking a word in a
construction not warranted by syntactic form), namely, that the
sacrifice is construed as end, whereas, since it has not been
(previously) establisht, it must be construed as means to the
(end-) efficient-force.
17. (Objection:) But in the word 'he shall sacrifice7 the sacrifice
is not presented as either means or end, since there is no instrumental or other (i.e. accusative) ending to express that; but
rather there is stated merely a connexion of 'sacrifice' (which is
the meaning of the root) with the efficient-force (exprest by the
ending). And the sacrifice may be connected with the efficientforce (verbality) as both means and end. So, taking the meanselement (of this relationship), it may be connected with the fruit
(as means thereto), and taking the end-element, it may be connected with the accessory (soma, as its end).
12

1 have not discovered this in any Vedic text. The comm. says that
Pârthasârathimiéra takes graha to mean the cups, the vessels in which the
soma is offered, while the Ränaka understands it as the juice itself. In
fact, of course, it may mean both. Cf. 36.
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18. To this we reply: Not so. Even if (in the word 'he shall
sacrifice') a mere connexion of sacrifice with the efficient-force
(verbality) is establisht, nevertheless, in case it presents itself as
means, it cannot be construed (also) as end, because of the contradiction; and because the two triplets of contradictory things
would result.13 So, after the word has been construed as means,
"by the sacrifice he shall effect Heaven," it would be necessary
that afterwards a construction as end should be meant, "By
soma he shall effect the sacrifice." And that means a split of the
sentence.
19. And it is not proper to say that the mere fact of sacrifice
in itself (without defined relationship) is construed with the efficient-force (of the verb) in itself, exprest by the ending. Because
only (words having the force of) dependent case-forms (kâraka)
can be construed with verbs (not nouns undeclined, that is without
specified relationship).
So it is establisht that 'soma' cannot be construed with 'sacrifice' in either coordination or non-coördination (like or unlike
construction).
20. (Objection:) But, just as in response to the need for a means
for the efficient-force exprest by the ending of the word yaje-ta,
"he shall sacrifice," the sacrifice is construed as the means, in the
same way, since it also needs a manner-of-performance, soma may
be construed as the manner-of-performance to that same efficientforce; and so we dispose of the implication of possessive indication.
21. To this we reply: No. Because the word somena, 'by
soma/ with its instrumental ending expresses means, and therefore
soma cannot designate the manner-of-performance. If it be suggested that in this word the being the manner-of-performance is
(secondarily) implied, then it is better to assume the implication
of possessive indication in the word 'soma' itself, in its stem-form
13
The "triplets" are: vidheyatva, the being the object of an injunction;
guyatva, the being an accessory; and upädei/atva, the being the goal, aim,
or object of an undertaking; to which are respectively opposed anuvâdyatva,
the being the object of a supplementary reference; pradhänatva, the being
the main thing; and nddeéyatva, the being a thing "establisht" and taken
as a starting-point. If the sacrifice is taken as means to the action leading
to the fruit, it must be characterized by the first three things; if as the
end of an action of which soma is the means, then by the second three. It
cannot be both at once.
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(rather than in the declensional ending of the word14), by,the rule
"But an implication of something irregular (should be made) in a
subordinate (rather than in a principal)/' If however it be argued
that implication should be applied to the ending rather, as being
the last part, according to the rule enjoining no contradiction with
what goes before ("with what has taken place"), as stated in the
(sütra-) section containing the words "The Veda rather, because
it is found above;" 15 even so soma could not be construed as the
manner-of-performance. Because a material thing cannot be a
manner-of-performance, since only an action can be that, and
a material substance can only be a subsidiary element. And that
is why, since it cannot be used as a manner-of-performance, a
material substance is not subject to 'context/ 16 as is said in this
verse :
22. "Verbs (or, actions) in the context do not take qualities
or material substances in place of manner-of-performance, except
by intermediate connexion with an action, (which must be) implied by the sentence (by connected utterance)."
23. We shall explain this below. And further: the sentence
"He shall sacrifice with soma" is, surely, the originative injunction
of the sacrifice, not an injunction of qualification; because its
injunction of qualification is "He who desires Heaven shall
14
That is, we should understand somena as implying soma-vat-â, "by
that which has soma," with implicational connotation in the stem, but
with the same meaning indicated by the case-ending. The Mîmânsâ
theory is that the principal part of a word is the ending, and that the stem
is subordinate to it.
15
The section discusses the prescription uccair fcâ kriyate, upânéu
yajusä, uccaih sämnä (MS. 3.6.5 [66.9] and 4.8.7 [115.1], inverting order of
last two phrases) as to whether it refers to the Rig, Yajur, and Sâma
Vedas, or simply to stanzas, formulas, and chants, this latter being the
primary meaning of the words re etc., while by "implication" only they
mean the Vedas. Since the preceding arthaväda-pa,88SLge refers to the
three Vedas, it is decided that these must be referred to in the injunctions.
This seems to suggest that implied meaning should be assumed rather in a
subsequent passage, when needed to make it consistent with something
that precedes; that is, you should take what comes first in a primary
sense, and then if necessary apply secondary connotations to what follows.
In the present instance, this would mean taking the stem of somena in a
primary sense, and the ending in an implicatory sense.
16
This subject is fully explained in 122ff., and the verse quoted again
in 127.
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sacrifice with the Jyotistoma." 17 And in an originative injunction there is no need felt for manner-of-performance, since
this need could not arise clearly, because it would be obscured
by the need for the specific desirable end to be obtained (which is
not stated in an originative injunction, and is a much more
pressing "need" than that for mere procedure). So it is establisht that soma cannot be construed as manner-of-performance
to the (end-)efficient-force. Therefore in a particularized injunction, since there is (otherwise) no possibility of construction,
we must unavoidably assume implication of possessive indication.
Purvapakça suggestion that somena yajeta is a gwqa-vidhi
24. (Objection:) 18 But granting this: still, in the sentence "He
shall sacrifice with soma" we have no particularized injunction;
for this is too complicated,19 and makes necessary the implication of possessive indication. But rather it should be taken as
an injunction of an accessory only, like the sentence "He offers
oblation with sour-milk;" 20 because the force of the injunction
passes over to the accessory. As it is said:
25. "Always when another word is directly-stated in syntactic
connexion with the verb, since the force of the injunction passes
over (to that other word), we are to understand that the verbal
root is a mere reference."21
17

Cf. ApSS. 10.2.1 (sva° jyo° yaj°). I have not found a closer approach
to the words of our text (which are very commonly quoted in all Mïmânsâ
literature, and always in this form); nor have I discovered the quotation
in a brahmarta text. The two kinds of injunction named are defined 63
and 225.
18
The objection which begins here continues thru 46.
19
"Overloading," gauravcu; see Index. The "overloading" here consists
in assuming that the sentence enjoins both the sacrifice and the accessory
soma (hence "particularized"), whereas the objector suggests that the
sacrifice has been enjoined elsewhere, and this sentence enjoins only the
accessory soma, which is simpler.
20
The Bhâsya on J. 4.3.5 specifically distinguishes this injunction
(which I have not found in this exact form) from dadhnendriyakamasya
juhuyätf on which see 33. Cf. also 11.
21
"Reference"—sc. to the verb of the originative injunction; that is,
here the verb merely refers to that, and does not enjoin a hitherto unenjoined rite; it is the accessory which is enjoined here. It means "He
shall effect the (elsewhere enjoined) sacrifice by means of soma;" not (as
in the originative injunction), "He shall effect a desired end by the
sacrifice."
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26. And it should not be said that soma cannot be enjoined
with reference to the sacrifice because the latter has not been establisht. For the sacrifice has been establisht by the sentence
"He who desires Heaven shall sacrifice with the jyotiçtoma."
And it should not be said that this cannot be the originative injunction because it is an injunction of qualification1; for one and
the same sentence may be an injunction of both these kinds, as
in "He who desires cattle shall sacrifice with the udbhid(-rite)."
And on this interpretation we do not need implication of possessive
indication in "He shall sacrifice with soma." For if this were a
particularized injunction, then because there would be no other
way of construing it, we should have to assume that. But if the
sacrifice is enjoined in "He who desires Heaven shall sacrifice
with the jyoti§toma," there is no need to imply possessive indication anywhere. Not, first, in this latter sentence, because the
name-word (jyotiçtoma) is construed in mere coordination22 (with
the word for 'sacrifice'), thus: "With the jyoti§toma, the sacrifice,
he shall effect (attainment of) Heaven." Nor yet in the sentence
"He shall sacrifice with soma," since here (only) soma is enjoined with reference to the (otherwise establisht) sacrifice, thus:
"With soma he shall effect the sacrifice."
27. (Objection to objection:) Here it might be said: But even
in a supplementary reference an implication of possessive indication is necessary. And that is why it is said:
28. "Either in an (originative) injunction, or in a supplementary reference to it, the sacrifice must be taken as means
(to the verbal efficient-force). The instrumental ending (of
yägena understood in the root yaj) connected with it does not lose
its power of expressing that."
29. And so, just as in a particularized injunction, so in an
injunction of an accessory also we still need implication of possessive indication.
30. (Objector's reply:) We reply: Not so. For implication of
possessive indication is admitted (when and) because there is no
way of construing the accessory. But it is (only) when the
meaning of the root ('sacrifice') is construed as means to the
efficient-force that this is the case. And in an injunction of an
accessory the meaning of the root is not construed as means; for
22

See 249, 256ff.

50

Translation,

30-36

there is no ground (for so taking it). For in the sentence "He
offers-oblation with sour-milk" the oblation is not directly stated
as means, since there is no instrumental ending or other thing
which expresses that. If it be suggested that it is implied (as
regularly in originative injunctions),—No; for here it is the
accessory which must be enjoined, and it needs an end (an expression of the object towards which it is to serve), and in response
to this need it is suitable that the implied functioning of the rootmeaning ('oblation') should be only as end, thus: "With sour-milk
he shall effect the oblation." And there is no rule-of-limitation
that the meaning of the root must be construed only as means
to the efficient-force, not in any other way. For otherwise there
would be no possible basis for the objector's remarks in the first
(section) of the sixth (Book of the Sütra).
31. For in (Jaimini) 6.1(.l) it is suggested that, because it is
directly-stated by the same word, the sacrifice might serve as the
end (aim) to the end-efficient-force, which we shall describe later
(383ff.) and which is exprest by the verbal-ending in sentences
like "He who desires Heaven shall sacrifice;" and this is then
refuted (in 6.1.2) on the ground that it (the sacrifice) is not an
object of human desire. And if the root-meaning could be construed only as means to the efficient-force, then the very suggestion that it might be construed as end could not arise, and so
the first section of the Sixth (Book) would become meaningless.
32. And further: in the section on the Väjapeya the suggestion
is made and rejected that the root-meaning could be construed in
two ways at once; while if it could only be construed as means,
even the suggestion of construing it in two ways at once could not
arise. And (yet) we find both the suggestion and the refutation
of this double construction set forth.
33. And there is this further reason why the root-meaning
cannot be limited to construction as means. Namely, in the
section on desires as related to accessories, it is stated that it is
construed as the substratum. The argument is as follows. In
the sentence "With sour-milk he shall make oblation for one
desirous of power," it is clear that the oblation is not enjoined,
since that is enjoined in another sentence;23 nor the oblation's
connexion with the fruit, because then the word denoting an
23

Viz., agnihotram juhoti, see 273.
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accessory (sour-milk) would be meaningless; nor does it enjoin
its connexion with the accessory, because then the word denoting
the fruit would be meaningless; nor does it enjoin its connexion
with both of them, because when the rite has been establisht the
enjoining of more than one thing (in relation to it) means splitof-the-sentence. As it is said:
34. "When the rite has been establisht, more than one accessory
can not be enjoined (at once). But when it has not been establisht, even many are enjoined with a single effort (sc. in a
particularized injunction)."
35. And here the word 'accessory' is used with implied extension
of meaning (to include anything which it may be desired to
enjoin); just as the word 'rite' (is used to include anything that
has been 'establisht') ; because split-of-the-sentence occurs when
more than one thing is enjoined in supplementary-reference to a
single thing.
36. And that is why, in the section24 on the singular number
of the (soma-)cup, it is said that it is not intended to enjoin
singular number of the cup in the sentence "He cleanses the
cup/' 2 5 because if both singular number and cleansing were enjoined with reference to the cup (previously enjoined in the
sentence "He makes oblation with the cup") 26 there would be
split-of-the-sentence. (In other words, it means that he is to
cleanse all the various cups, as many as may be used; the rule
does not restrict the cleansing to one, despite the singular number.)
—And that is also why in the section27 on the revatï-verses, it is
24

Here what has been 'enjoined' is not strictly a 'rite' but a cup.
According to Bhäsya on J. 3.1.13, the full quotation is daéâpavitrena
graham saihmärcft. The context referred to is evidently that described
in Caland and Henry, Agnistoma, §132, n. 3; see the sütras there quoted
and note especially ÄpSS. 12.14.9-11. The brähmaria passages (TS.
6.4.7, MS. 4.5.8, KS. 27.3, &B. 4.1.3.1-19) seem to have no reference to the
matter, and I do not find the injunction as quoted anywhere.
26
See 15.
27
This is an illustration of the implied extension of meaning of the
word "accessories" in the verse last quoted; the fruit, e.g., which is here
mentioned, is not an "accessory" properly speaking.—See the Bhäsya on
the sütra quoted for a clearer discussion. The injunction quoted is a
close parallel in form to one which immediately precedes it (PB. 17.6.1-2),
and the objector suggests that our injunction refers back to it, in short
that we are still dealing with the same action. This is refuted in the way
briefly indicated in our text.
28
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said that in the sentence "Upon the rawft-stanzas (those beginning with RV. 1.30.13) of that same (agniçtoma called Agniçtut)
having made the Vâravantîya (säman as) agniçtoma-sâman,
with that, verily, one desirous of cattle shall sacrifice/' since if
a connexion between the Vâravantïya-sâman (on the one hand)
and the rerafö-stanzas, the agniçtoma-sâman, and the fruit (on
the other) were enjoined, there would be split-of-the-sentence,
therefore another (new) efficient-force (i.e. a different action)
subordinate to the (other) efficient-force must be enjoined (and
this injunction can therefore not refer back to the preceding
action as suggested by the objector).
Therefore (in the sentence "With sour-milk" etc.), the oblation being establisht, we cannot have an injunction of both
(fruit and accessory as related to the oblation). Nor yet can a
different oblation be enjoined (as in the case of the "revatïsection," just quoted), for that would be too complicated; it would
involve abandoning the topic under discussion and implied assumption of a different topic, and also implication of possessive
indication.28
37. Nor yet is it proper to assume that sour-milk alone (without an operation, an 'efficient-force') is enjoined as means (of
attaining the fruit). For no thing by itself, not attended by some
operation, can be the means (to anything), since the concept of
means is limited to a state of being invariably accompanied by
the operation of some agent.
38. If you ask: "What then is enjoined here?",—it is the
instrumentality of the sour-milk, got from the instrumental ending
of the word dadhnä, 'with sour-milk/ which is enjoined as means
to the fruit-efficient-force, since this (instrumentality) is the
meaning of the ending and therefore prevails over the (concept)
'sour-milk' (the meaning of the stem; the stem being subordinate
to the ending). And so the meaning of the sentence is: "By
the instrumentality of sour-milk he shall effect power." And in
response to the question "What is that (action) which is in28

For then we should have to assume that this was the originative injunction of a new rite; and since it includes several things, it would have
to be a particularized injunction; and it has already been proved, and
admitted even by the objector (26), that this necessitates possessive implication, as dadhimatä homena indriyam bhävayet.
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herent in29 this instrumentality?" the oblation, which presents
itself in the same vicinity, is brought into relation with it as substratum (äsraya). And so it is establisht that the root-meaning
may be construed as substratum.
39. Let us pursue the theme further. It is then establisht
that the root-meaning is not necessarily construed as means; but
rather it serves sometimes as means, sometimes as end, and sometimes as substratum. In an injunction of an accessory it is
construed only as end; on that assumption there is no need for
implication of possessive indication.
40. And further: if we assume implication of possessive indication in an injunction of an accessory, we must say on what ground
(by which of the six modes-of-evidence listed in 67) the accessory
is shown to be subsidiary to the root-meaning? Surely not
direct-statement, since on this assumption the stated instrumental ending would be evidence that the possessive-indication,
rather than the accessory, was subsidiary to it (since the word
implied would be e.g. somavatä, "with that-which-has-soma," the
case-ending being attacht to the possessive suffix; not "with
soma"). If connected-utterance, that is syntactical-connexion,
be suggested—would it prove it independently, or with implied
understanding of (the stronger modes-of-evidence) word-meaning
and direct-statement? Not the former, since that would be
contrary to the section30 dealing with the (relative) strength and
weakness (of the six modes-of-evidence) ; for there it is stated that
syntactical-connexion proves dependence only by implied understanding of word-meaning and direct-statement. And on the
second assumption, to reject the directly-stated form which we
would have before us (the instrumental case-form, somena) and
then understand by implication another directly-stated form, or a
29

pratiyogin, a technical term of the modern Nyäya school; in any
relation (sambandha) between two things, one, the pratiyogin, is in relation
to the other, the anuyogin. They are not thought of as interchangeable.
Thus, "the jar (pratiy.) is on the ground (anuy.);" a quality (pratiy.)
resides in a thing (anuy.). Here, oblation is "contained" or implied in the
instrumentality and so is its pratiyogin.
30
Which proves that each "mode" in the list, in the order named, is
stronger than the following ones, and that all except the strongest ("directstatement") prove connexion only thru implied-understanding (kalpanä)
of the stronger "modes."
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recurrence of the same one (somavata), would be resorting to
useless labor. And in the case of a particularized injunction we
have recourse to this (it is true, but only) because there is no
other way (of construing the sense).
41. However, suppose we assume that another directly-stated
form is understood. Even then: is it the injunction which that
form accompanies, that is the injunction which we actually have
before us, that enjoins the accessory as subsidiary to the rootmeaning, or some other injunction that is understood? If you
say "one that is understood"—no, because then the directlystated injunction would become meaningless (would have no
function). For then it would not enjoin the accessory, since by
hypothesis that function is performed by the understood injunction; nor yet the root-meaning, since that is enjoined by
another sentence (by the originative injunction of the rite, to
which the injunction under discussion is assumed to enjoin
merely an accessory).
42. If then you say that it is just the directly-statçd injunction,
(which we have before us), accompanied by the directly-stated
(case-) form which is understood by implication, that enjoins the
accessory as subsidiary to the root-meaning, then in that (injunction) how is the root-meaning to be construed? If you say
"as means,"—no; for there would be no such construction possible.
For you cannot construe thus: "With sour-milk, with the oblation (he shall effect the desired end)." 31 If its construction be
taken rather as end, that is, meaning "With curds he shall effect
the oblation,"—no, because that overlooks the assumption (made
by our opponent, against which we are arguing) that even in a
supplementary reference the root-meaning can be construed only.
as means (that is, it would grant our case), and the meaning
which it is desired to have the sentence express would be admitted
quite without implication of possessive indication. Therefore in
an injunction of an accessory there is no implication of possessive
indication.
43. But as for the (verse quoted from the Tantra) Värtika
(above, 28) "Either in an (originative) injunction or in a supplementary reference" etc., that applies when the matter is con31
It was assumed to start with that the "accessory" was construed as
"means." In that case the root-meaning cannot also be thus construed.
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sidered superficially, not going to the bottom of it. The proof
of this is as follows. As long as the sentence "He shall offer the
agnihotra oblation" is not perceived, and only the sentence "He
offers oblation with sour-milk" is perceived, so long, if people
know that by the rule of the first (section) of the Sixth (Book)
the oblation cannot be the end (of the verbal efficient-force), and
their minds are fixt in careful reflection on the section dealing
with (the theory of) each word (of the injunction, as being related
to the fruit),32 and on the section on the meaning of the efficientforce,33 they will understand it as follows; "With an oblation containing sour-milk he shall effect the desired end." For in the
section dealing with each word, first the doubt is raised whether
in sentences (particularized injunctions) like "He shall sacrifice
with soma" the accessory and the root-meaning are (both) construed as means to the fruit-efficient-force, or only one of them.
And after first suggesting that all (words in the sentence) might be
so construed, because thus they all would get connexion with the
main idea and because there is no ground for a distinction (between them), it is finally decided that only one thing can be the
means to the fruit-efficient-force, because this is simpler. For
the being the means to the efficient-force consists in producing
the end effected by the efficient-force; and since this end, that is
something like Heaven, cannot be produced without an unseen
element (since we do not see Heaven obtained), therefore if more
than one means were assumed, it would follow that we must
32
Reference is here made to the subject of the first part of the Bhäsya
on J. 2.1.1, and (more fully) TV. pp. 338-339, where it is first suggested
that each word of an injunction should be directly connected with the
fruit or desired end, since this is the "main thing" (pradhäna), but this
is refuted by proof that only one thing can be the means to the fruit.
33
This name (in which bhäva = bhävanä, TV. p. 340) is ordinarily given
to the entire adhikarana 2.1.1, sütras 1-4, which includes therefore the
passage referred to in the preceding note. Here it seems to refer specifically to the Bhäsya on 2.1.4, which argues that the "transcendental" or
"unseen end" of the performance can be connected only with the main
action, the "root-meaning," which serves as its means; not with an accessory; or—perhaps rather—to the much fuller discussion of this same
subject in TV. pp. 340ff., which is only part of the TV. treatment of the
J. passage in question, but to which alone Jha in his Translation (p. 473)
applies the term bhävärthädhikaray,a.
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assume more than one unseen-element (which is inadmissible,
see Index s. v. adrsta). Therefore only one thing is the means.
44. But in the section on the meaning of the efficient-force,
the doubt is then raised: "If only one thing, then even so, is it
material-things and accessories which are the means to the fruitefficient-force, or the root-meaning?" And first it is suggested
that material-things and accessories might rather be the means
to the efficient-force, by the rule that "Things that have cometo-be (materialized) are taught (as leading) to things that are to
come to be." But it is then said that the root-meaning is rather
the means to the efficient-force, because the directly-stated form
found in the (same) word prevails (the root, such as hu, 'offeroblation/ is found in the same verb-form which expresses by its
ending the efficient-force). And so, that other sentence being
not perceived, and it being temporarily assumed that even in an
injunction of an accessory the root-meaning is the means, there
is understood implication of possessive indication in the word
denoting an accessory; such is the conclusion.
45. But when the other sentence, "He offers the agnihotra
oblation," is perceived, which enjoins the oblation, then it is perceived that since the other sentence enjoins the oblation, here
only on accessory is enjoined in supplementary reference to it,
and so there is no implication of possessive indication. That is
why Pärthasärathimisra says "This is an injunction of an accessory
in the final analysis, not considered superficially (at first glance),"
—in dealing with the section on the (butter-) sprinkling and
the agnihotra™
46. Or else this passage from the (Tantra) Värtika may be
taken to refer to injunctions of qualification, because such injunctions as "He (who desires cattle) shall sacrifice with the
Udbhid" (discust in the context of the Värtika passage) are in34
This section explains that both agnihotra (see below, 273ff.) and
äghära (in the sentence äghäram äghärayati, "He performs the sprinkling/'
sc. of the Ahavaniya-ureplsice with ghee, crisscross from corner to corner)
are "names' ' of rites, because they cannot denote accessories (as would
appear, perhaps, at first glance), since these have been enjoined in other
injunctions. In the case here under discussion, the sentence "he offers
oblation with sour-milk" may appear at first glance to be an injunction
of a rite, but is found to be one of an accessory (sour-milk), when it is
perceived that the rite is elsewhere enjoined.
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junctions of qualification. For in them, whether the sacrifice is
enjoined, or is referred to after being establisht in (another)
originative injunction, in either case the root-meaning must be
construed as means, and so the instrumental ending must express
that. Because otherwise no construction would be possible.
Therefore there is no implication of possessive indication in an
injunction of an accessory, because it may be construed (literally)
without any implied meaning. And so in the sentence "He shall
sacrifice with soma" we have no particularized injunction, but
rather an injunction of a mere accessory, while the sacrifice is
enjoined in the sentence "He who desires Heaven shall sacrifice
with the jyotiçtoma." This is the only proper view, since otherwise we should have implication of possessive indication.35
Refutation of suggestion that somena yajeta is a gima-vidhi
47. To all this we reply: Altho it is true that no implication of
possessive indication would be necessary if this sentence enjoined
(merely) soma in supplementary reference to the sacrifice,36 still
we cannot take the sentence "He shall sacrifice with soma" as an
injunction of soma with reference to the sacrifice, because the
sacrifice is not (otherwise) establisht. And it cannot be maintained (as was argued in 26) that because the sacrifice is establisht
by the sentence "With the jyotiçtoma" etc., a mere accessory is
here enjoined with reference to it. For that is an injunction of
qualification and so cannot be an originative injunction. An
originative injunction is one which merely indicates the general
nature of a rite. And this ("With the jyoti§toma" etc.) only
indicates the connexion of a particular fruit with the (already)
enjoined rite; (so) it is an injunction of qualification. For what
indicates connexion of a particular fruit (with a rite) is an injunction of qualification; just as the sentence "With the newand full-moon rites he who desires Heaven shall sacrifice" is an
injunction of qualification, not an originative injunction, because
it enjoins only the connexion of a particular fruit with the rite
(already) enjoined in the sentence "For Agni the (cake) on
eight potsherds" (etc.).
35

Here ends the objector's long argument which began with 24. Now
begins the refutation of it.
36
That is, we grant that such implication is not required in injunctions
of mere accessories.
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48. (The objector speaks again:) We may agree that the
sentence beginning "With the new- and full-moon rites" cannot
be an originative injunction, because then the sentence "For
Agni the (cake) on eight potsherds" etc. would be meaningless.
For then the latter would not enjoin the rite, since that is enjoined by the sentence "With the new- and full-moon rites;"
nor could it enjoin accessories, because to enjoin several accessories
when the rite has been (otherwise) establisht means split-of-thesentence. Therefore it is proper to say that this sentence is the
originative injunction, and the sentence "With the new- and fullmoon rites" etc. is an injunction of qualification. But: if we
assume that the injunction of qualification "With the jyoti§toma"
etc. is also an originative injunction, as in the case of "With the
udbhid who desires cattle shall sacrifice," then nothing becomes
meaningless. And no split-of-the-sentence results in "He shall
sacrifice with soma," because this is an injunction of an accessory
and enjoins soma alone (i.e. a single thing) with reference to the
sacrifice.
49. To this we reply: Not so. Even if there is no split-of-thesentence in "He shall sacrifice with soma," nevertheless in the
sentence "With the jyotiçtoma" etc. both the general nature of
the rite and its connexion with the fruit would be enjoined, and
that does constitute split-of-the-sentence, being much too complicated. Whereas if it merely enjoins connexion with its fruit
of the rite enjoined in the sentence "He shall sacrifice with
soma," this is not the case. But in the sentence "He (who
desires cattle) shall sacrifice with the udbhid" we are (to be sure)
obliged to resort to that interpretation, for lack of a better one,
since there is no other sentence (that enjoins the rite itself).
50. And it cannot be claimed that also in the sentence "He shall
sacrifice with soma" there would be split-of-the-sentence if the
general nature of the rite is enjoined, and also the accessory
(soma). For the accessory is not enjoined by the directly-stated
("heard") injunction, since a particularizing injunction is implicitly understood (to enjoin that). For in every particularized
injunction there is always implicitly understood a particularizing
injunction.37 But if "With the jyoti§toma" etc. is the originative
17

That is, e.g. "He shall sacrifice with soma" implies an additional
injunction: it plainly states "He shall effect the desired end by sacrifice,"
but it also implies "he shall effect the sacrifice by soma."
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injunction, then both the general nature of the rite and its connexion with the fruit must be enjoined by the directly-stated injunction itself, and this constitutes a serious split-of-the-sentence,
being much too complicated. As it is said:
51. "When there is diversity of the directly-stated (literal)
functionings (meanings) of words, it becomes too complicated.
But when the words stop with (are limited to) expressing (directly,
primarily) a single thing, there is no objection to the (indirect)
hinting of (various) meanings."
52. And let it not be said that even if there is no split-of-thesentence in taking "He shall sacrifice with soma" as an originative
injunction, there is nevertheless need for implication of possessive indication. For we admit that, since split-of-the-sentence
is much worse than implied meaning. For implied (indirect)
meaning is a fault of a (single) word, while split-of-the-sentence
is a fault of a whole sentence; and as between a word and a
sentence, it is more proper to assume a fault in a mere word, by
the rule "But the assumption of irregularity (should be made) in
what is subordinate."
53. And that is why it is said in regard to the sentence "When
he has a son born to him and while his hair is black he shall lay
the (sacred) fires," that, since there would be split-of-the-sentence
if having a son born and having black hair were both enjoined in
supplementary reference to the (already enjoined) laying of the
fires, it is understood that the two words denote by implication a
(single) particular sort of condition (namely, 'yoirng manhood').
Therefore, where split-of-the-sentence would otherwise ensue,
implied meaning is rather to be assumed. Hence the sentence
"He shall sacrifice with soma" is the originative injunction, rather
than "With the jyoti§tßma" etc., because otherwise we should have
serious complication involving split-of-the-sentence.
54. And further: in taking "He shall sacrifice with soma" as
the (originative) injunction of the sacrifice we have an injunction
whose meaning depends on direct-statement, while if it be taken
as an injunction of an accessory a meaning is enjoined which
depends on syntactical-connexion, which is not proper when it is
possible to take the injunction as having a meaning based on
direct-statement. As it is said :
55. "An injunction of a meaning based on syntactical-connexion
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(relation between two separate words) is not according to rule
when we may take it with a meaning based on direct-statement
(in the same word)." 38
56. "Meaning based on syntactical-connexion" means "meaning based on another word." And in the sentence "With the
jyotiçtoma" etc., too, the injunction has a meaning not based on
syntactical-connexion (but on direct-statement), because in it the
same sacrifice is enjoined (over again, tho previously enjoined)
as leading to the fruit,39 and because that is admitted even by
(our opponent) who says that it is (also) an originative injunction
(i.e. both agree that it means "by the sacrifice he shall attain
the fruit," one word—the verb—stating both action and means).
Therefore the sentence "With the jyoti§loma" etc. is only an injunction of qualification.
57. And further: an (originative) injunction, (that is one)
which states the general nature of the rite, is to be admitted where
the nature of the rite is indicated. And there are two elements
in the nature of the rite, the material (used) and the deity
(addrest). Now to be sure in the sentence "He shall sacrifice
with soma" the deity is not indicated, since the soma-sacrifice is
not manifest. That it is not manifest means that no deity is
prescribed for its own (direct) purpose (per se), not that none
exists at all; because there are the deities of the various (soma-)
cups enjoined in the sentences "He offers the (cup) of IndraVâyu" etc., and because the deities which serve the purpose of
the draughts also incidentally assist in the sacrifice (to which the
draughts belong). But nevertheless the material, at least, is
indicated; and by that also the general nature of the sacrifice can
38
The argument here is that the "means"—which is always the thing
primarily enjoined—is exprest by the same word (yajeta) that expresses
the efficient-force if it means "By the (soma-containing) sacrifice he shall
effect the desired end." This constitutes direct-statement or êruti;
more specifically, eïcapadaéruti, "direct-statement in the same word"
(see 69, 74). But if it means "By soma he shall effect the sacrifice," the
means is exprest by one (dependent) word, the efficient-force by another;
this is väkyay "syntactical-connexion."
39
For it is impossible to enjoin the fruit (which is not under man's
control); hence an injunction of qualification, whose purpose is to state
the fruit to be gained, can enjoin nothing more than the sacrifice, tho that
has been enjoined already (comm.).
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certainly be known. (Whereas) in the sentence "With the
jyoti§toma he who desires Heaven shall sacrifice" neither the
material nor the deity is stated. Therefore if this were the
originative injunction, knowledge of the particular nature of the
sacrifice would be subject to various difficulties, since e.g. what
should be enjoined is not sacrifice in general, but rather a particular sacrifice. Therefore this is not the originative injunction of
the rite.
58. (Objection:) But it may be said: In that case however the
sentence "He offers the agnihotra oblation" would also not be the
originative injunction of the rite, because its nature is not stated,
and because it is stated in "He offers oblation with sour-milk,"
this rather would be the originative injunction. And that would
be contrary to the section on the (butter-)sprinkling and the
agnihotra. For there it is stated that "He offers the agnihotra
oblation" is the originative injunction, and "He offers oblation
with sour-milk" etc. are injunctions of accessories.
59. To this we reply: True. Altho in the sentence "He offers
the agnihotra oblation" the nature (of the sacrifice) is not ascertained, because the word agnihotra is a name (and not a description
of the nature of the rite) by the rule of (another passage) setting
forth that, as we shall explain below; nevertheless we admit it as
an originative injunction, because otherwise it would be meaningless. And (in so doing) the sentence "He offers oblation with
sour-milk" is not made meaningless, since it enjoins an accessory.
Therefore it is proper to say that the sentence "He offers the
agnihotra oblation" is the originative injunction of the rite.
And (in regard to the soma-sacrifice) the sentence "With the
jyoti§toma" etc. does not become meaningless (by denying to it
originative function), because it applies as an injunction of
qualification. Therefore, when there is found an (originative)
injunction of the rite in a sentence which states its nature, why
assume it in one which does not state it?
60. And further: if the originative injunction of the rite were
found in the sentence "He offers oblation with sour-milk," then
the sentence "He offers oblation with milk" could not enjoin milk
in supplementary reference to that rite, since it would annul the
sour-milk prescribed in the originative injunction. For when an
accessory prescribed by an originative injunction is annulled, no
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other accessory can be enjoined, since the need (for one) was
satisfied by the one prescribed by the originative injunction itself.
Therefore this sentence also would have to enjoin a different rite,
particularized (by the accessory 'milk'). And this would be too
complicated, since it would necessitate the assumption of more
than one unseen-result (i.e. one for each of these several rites).
But if "He offers the agnihotra oblation" is the originative injunction, then the question would arise as to what are the
materials for the rite enjoined by this sentence; and instantly,
like (the proverbial) "doves to the threshing-floor,"40 the (material) accessories are enjoined by the sentences "He offers oblation with sour-milk," "with milk," etc. And so there is no need
to assume more than one unseen-result, and consequently no
complication.
61. Therefore it is proper to say that the originative injunction
is "He offers the agnihotra oblation," but that "He offers oblation
with milk" etc. are injunctions of accessories. But there is no
difficulty in admitting that "He shall sacrifice with soma," which
states the nature of the rite, is the originative injunction; because
in either alternative there is equally only one unseen-result.
Therefore it is proper to consider no other sentence than "He shall
sacrifice with soma" as the originative injunction.
Enough, then, of the consideration of this extended discussion
which grew out of the discussion of injunctions. Let us proceed
with the main theme.
It is then establisht that an injunction enjoins as having a
useful object something which is not (otherwise) establisht.
62. And this injunction is of four kinds, originative injunction,
applicatory injunction, injunction of performance, and injunction
of qualification.
Utpatti-vidhi
63. Of these, an originative injunction is one which merely
indicates the general nature of a rite; as, "he offers the agnihotra
40
A grammatical proverb, quoted by my pandit thus: vrddhä yuvänah
éiâavah kapotäh, khale yathäml yugapat patanti: tathäiva sarve yugapat
padärthäh, parasparenänvayino bhavanti. "As doves, old, young, and
infants, rush instantly to the threshing-floor (to get the grain), so the
meanings of words instantly (all together) become closely associated with
each other."
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oblation." And in an originative injunction the action (i.e. the
root-meaning) is construed only as means (to the efficient-force),
thus: "By the oblation he shall effect the desired end;" and not
as end, thus: "He shall perform the oblation." If this (latter)
were the case, since there would be no way of construing any
other object, no connexion could be establisht between the object
(supposed to be the oblation) and the fruit (of the rite) which is
(to be) made known in the statement of qualification. But if it
be taken as means, "By the oblation he shall effect the desired
end," the question is naturally raised "What is that desired end?",
and so the connexion with the particular fruit (stated in the
injunction of qualification) ensues.
64. And let it not be said: "Since in an originative injunction
there is no word that expresses the desired end, how can the
sentence mean, By the rite he shall effect the desired end?"
For the direct-statement of the injunction itself points to a desired
end (cf. 375ff.). For this (statement), which impels a man towards
one of the objects of human desire, must indicate nothing but
the fact that the rite is connected with a fruit (or desired end).
Therefore it is correct to say that in an originative injunction the
action is construed as means. And that is why, in such (injunctions) as "With the udbhid he shall sacrifice," the word
udbhid (a "name" of a sacrifice) is used in the instrumental case,
because the construction applies, thus: "By the udbhid, (which
is) the sacrifice, he shall effect the desired end." But for those 41
who say that the meaning of the optative (injunctive) verb-form
is the being the means to a desired end, for them there is no
way at all of construing the names of rites which have instrumental endings. For you cannot say "The sacrifice is the means
of effecting the desired end by the Udbhid;" for the dependent
case-power (käraka) deduced from the instrumental ending is
incapable of construction with a word possessing gender and
number and can only be construed with a verb.
65. But (replies the opponent who holds the above-mentioned
view) your own construction of names of rites found in the accusative case-form in originative injunctions of rites like "He offers
the agnihotra oblation" is impossible. For you cannot say "By
the oblation he shall effect the agnihotra."
41

Referred to are the grammatical school (Väiyäkaranikas) and certain
Mîmânsakas, viz. the school of Mandanamisra (comm.).
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(To this we reply:) True. (But) you must understand that
the directly-exprest accusative form is a reference to the fact that
it (the agnihotra, or the like in other similar cases) is to be accomplisht, which is implied from the sense (of the passage); for,
as we have seen, the oblation is construed as means, and nothing
can serve as means unless it is accomplisht. And since there is
no way of construing it (as accusative), it implies the meaning of
the instrumental, as in the injunction "He offers barley-grits."
So that it means "By the Agnihotra oblation he shall effect the
desired end," as stated by Pärthasärathimisra. And so there
is no failure of construction of names of rites which appear in
accusative forms.
So it is establisht that in an originative injunction the action
(the root-meaning) is construed as means (to the efficient-force).
Viniyoga-vidhi; six pramärias
66. An applicatory injunction is one which indicates the connexion of a subsidiary with the main action, as: "He offers oblation with sour-milk." For this enjoins the connexion with the
oblation of sour-milk, the subsidiary character of which is revealed by its instrumental case-form; it means, "By sour-milk
he shall effect the oblation."
67. And there are six modes-of-evidence which accompany this
(applicatory) injunction: direct-statement, word-meaning, syntactical-connexion, context, position, and name. An injunction
that is accompanied (or, assisted) by one of these indicates subsidiariness, which means the condition of being an invariable
concomitant of an activity undertaken (by some one, as the
sacrificer) with reference to an outside goal. Another equivalent
expression42 for this is dependence.
1st pramarra; sruti
68. Of these (six modes), direct-statement (sruti) means independent words (words which indicate their meaning directly,
expressly, and immediately). And it is of three kinds: injunctive,
denotative, and applicatory.
«Used by Jaimini (comm.). The favorite expression in J. is, indeed,
parârthatva (e.g. 3.1.2).
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69. Of these, injunctive direct-statement includes optative and
other (injunctive verb-) forms. Denotative direct-statement is
that of (nouns that name things as subsidiaries in the rites),
rice-grains and the like. And applicatory direct-statement occurs
when a word's connexion (or, application) follows immediately
from merely hearing it.
And this (last) is of three kinds: that which consists of caseendings (which indicate relation to another word than that in
which they occur), that which is denoted by one common element in a word (which has several implications), and that which
is denoted by (different elements of) one word.
70. Now among these, direct-statement by case-endings indicates subsidiariness, for instance in "He shall sacrifice with ricegrains," 43 where by direct-statement of the instrumental case is
indicated the fact that the rice-grains are subsidiary to the
sacrifice.
And let it not be said: "When the sacrifice is limited to the
cake by the prescription of the originative injunction,44 how can
rice-grains be (employed as) a subsidiary of i t ? " For this is
quite possible because they are the primary material (source) of
the cake; just as the (agnï§omïya) animal45 is a subsidiary in the
sacrifice because it is the primary material (source) of the heart
and other (members) which constitute the oblation. And let it
not be said: "Why should not the animal itself, directly, be a
subsidiary to the sacrifice?" Because it is slaughtered, and it is
the heart and other (members) which are portioned out. For it
is that which is portioned out that constitutes the oblation, such
as the cake etc. ; for the sentence reads: "He portions out from the
middle and from the fore part (of the cake)."46 And it is the
heart and other (members) that are portioned out, not the
animal, since the sentence reads: "He portions out (part) of the
heart first." Therefore it is only the heart and other (members)
43

Apparently reference is made to the rice used in preparing the cakeoffering at the new- and full-moon rites; cf. next note. I have not found
the injunction.
44
Viz., yadägheyo 'stäkapälah etc., TS. 2.6.3.3; see 47.
46
Enjoined by TS. 6.1.11.6 agnlsomlyam paêum âlabhate.
46
This looks like a condensed statement of the actions prescribed in
KSS. 1.9.2, 6; ÂpâS. 2.18.9; Bhäradväja SS. (as quoted by Hillebrandt,
NVMO, p. 109, n. 3, last line) 2.17.
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that are the oblation, while the animal is the primary material.—
But in the sacrifice of the Pâtnîvata (animal) 47 the animal is,
indeed, directly subsidiary, because it is enjoined that it shall be
set free alive, in these words: "He releases the Pâtnîvata (animal)
when it has been taken around the fire." But where there is
slaughtering, there the animal is only the primary substance;
this much is proved. In the same way the rice-grains also are
subsidiary to the sacrifice, thru being the primary substance (of
the cake), as is shown by the direct-statement of the instrumental
form.
And (in the injunction "He buys the soma for a ruddy, yelloweyed, year-old cow"48) the instrumental case-form also shows that
ruddiness is subsidiary to the purchasing. And let it not be said :
"This (ruddiness) is (an) immaterial (quality), how can it be subsidiary to the purchasing?" For this applies to it thru its being
a modifier of the primary substance, the yearling.
71. In the injunction "He besprinkles the rice-grains," the
direct-statement of the accusative case-form indicates that the
sprinkling is subsidiary to the rice-grains. And this sprinkling is
not for the sake of the rice-grains in their natural form, since for
that it would be useless; for there is nothing lacking in the natural
condition of the rice-grains even without the sprinkling (i.e. it
has no visible effect on them). But it is concerned with effecting
the transcendental-result, with the idea that only if sprinkling is
performed upon the rice-grains, then the sacrifice performed with
them will have its transcendental-result, and not otherwise.
Therefore, by direct-statement of the accusative form, assisted
by 'context/ 49 is exprest the subsidiary character of the sprinkling,
which consists in its effecting the transcendental-result, by the
indirect means of making (the rice into) grits (fit for sacrificial
use). Thus in all subsidiaries, also, we must understand that
they are useful in effecting the transcendental-result.
47

Described TS. 6.6.6; cf. ÄpSS. 14.7.12. The animal is "for (Tvastr)
with-the-wives (of the gods)."
48
aruriayä pingäksyaikahäyanyä somarh krïriâti, Bhäsya on J. 3.1.12.
I find no passage closer to this than TS. 7.1.6.2 rohinyä pingalayaika0
etc.; cf. TS. 6.1.6.7 aruriayä pingäkcyä krinäti. Other parallels are more
remote.
49
The fourth mode-of-evidence, see 116ff. The relation of the act of
sprinkling the rice-grains to the main rite to which it is subsidiary is
shown by 'context.'
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72, Likewise in the injunction: "He takes the horse's bridle
with the formula, 'I have taken this bridle of the Right/ " by
direct-statement of the accusative form (asväbhidhänlm, 'horse's
bridle') the formula is made subsidiary to the horse's bridle.
It is not true (as might be claimed) that this application is proved
by syntactical-connexion (väkya). If that were so, then since
word-meaning (linga) is stronger than syntactical-connexion,
before syntactical-connexion could make (the formula) subsidiary to the horse's bridle, word-meaning (of the word rasanä,
'bridle,' occurring in the formula) would make it subsidiary merely
to the (two) bridles (here concerned),50 just as it makes the words
"I make for thee a pleasant seat" subsidiary to the sitting. But
on the assumption that the application is made by direct-statement, then before word-meaning establishes subsidiariness (of the
formula) merely to the (two) bridles, direct-statement (which is
stronger than word-meaning, see below) will have made application
to the horse's bridle, just as in the sentence "With Indra's verse
he reverences the householder's fire" the direct-statement of the
instrumental case shows that Indra's verse is subsidiary to the
act of reverencing the householder's fire (and not to Indra, as
word-meaning would make it). So it is correct to say that the
formula is subsidiary to (taking) the horse's bridle. And therefore this application is based on direct-statement rather (than
syntactical-connexion).
73. The sentence "When (or, that) he offers oblation in the
Ahavanlya fire"51 indicates by direct-statement of the locative
case-form that the Ahavanlya fire is subsidiary to the oblation.
60

The view combatted is that the mere utterance of the formula in
syntactical-connexion with the sentence which mentions the horse's
bridle is enough to prove the dependence on it alone. But the formula
mentions only 'bridle/ not 'horse's bridle;' and since that 'word-meaning'
would be stronger than 'syntactical-connexion/ as will be proved presently,
therefore (if we disregarded the syntax 'directly-stated' in aêvâbhidhânïm)
we should have to suppose that the formula was connected with taking
hold of either or both of the two bridles (of a horse and an ass) which are
concerned in the performance here dealt with, and not with the horse's
bridle specifically.
81
Very frequently quoted in Mîmânsâ literature, and always in this
precise form. Cf. TB. 1.6.5.4 (reading juhuyât), and 1.1.10.5 (juhvati).
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And in the same way other applications are to be understood from
direct-statement of case-forms.52
74. In the sentence "He shall sacrifice with an animal" 63 by
direct-statement in one common element (of a word) is shown
dependence of singular number and masculine gender on the instrument (all exprest by the ending-nä in pasunäj 'with an animal').
Also by direct-statement in one common element is shown dependence of the (singular) number exprest in (the ending, -ta, of)
the verb 'he shall sacrifice7 on the efficient-force; and by directstatement in (different parts of) one word, the dependence (of
this same singular number exprest by -ta) on the sacrifice (exprest
by the root yaj- in the same verb-form).
Subject is implied—not exprest—in the verb-form
75. And let it not be said: "How can this (singular number),
which is immaterial, be a subsidiary of the sacrifice?" For this
is quite possible, thru its being an attribute of the agent. And
the agent is to be understood (in connexion with the verb-form)
by implication. For the verb expresses the efficient-force; and
since this cannot exist without an agent, it implies the latter.
76. (Objection:) But why say that the agent is understood by
implication? Why is it not simply exprest by the verb? For
52

The comm. quotes instances of dative, ablative, and genitive forms.
The comm. says that this sentence does not actually occur in this
form, but is a free rendering of yo dïksito yad agnïsomïyam paéum älabhate,
TS. 6.1.11.6. (This sentence in the same form is referred to frequently
in the Bhäsya, e.g. on J. 4.1.11.) Cf. however MSS. 1.8.6.24 §atsu-§atsu
mäsesu paéunâ yajeta. Like somena yajeta (? cf. 12, n. 11) this injunction
might perhaps also be deduced from ÄpSS. 10.2.8 yadï§tyâ yadi paêunâ
yadi somena yajetämäväsyäyärh vaiva paurnamäsyäm vä yajeta, which is
quoted (inaccurately) by the Bhäsya on J. 12.2.25; or from the close
parallel KS. 8.1, end. Cf. 12, 187, and Introduction, p. 27 f.—-The points
made about it are: (1) The noun-ending -nä denotes not only instrumental
case-relation, but also singular number and masculine gender; hence the
animal to be used in the sacrifice (which use is indicated by the instrumental form) must also be a single one (not more), and male. (2) Also
the verbal ending -ta in yajeta is singular; since this ending also denotes
the "efficient-force" (cf. 7), the subject of that "efficient-force" is understood to be singular; and (3) since the root yaj, 'sacrifice/ is contained in
the same word, it is a single person who is to perform the action of 'sacrifice'
denoted thereby.
53
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when the verb is heard, the subject also is immediately understood, just as the efficient-force is. And it is not proper to say:
"Since the agent is implied just by the efficient-force, why assume
that it is exprest by the verb?" In that case, (we reply) on
the assumption that the efficient-force is implied rather by the
agent exprest by the verb, there would be no expressing of it (the
efficient-force) either (by the verb; it is as easy to assume that
the verb directly expresses the agent, which then implies the
efficient-force, as vice versa). And further: the efficient-force is
not exclusively connected with the agent alone, for it is also
connected with other case-powers (noun-dependents-on-the-verbalidea, käraka). Therefore it would not instantly imply the agent
alone (rather than some other dependent-noun, as e.g. means),
since there is no special reason for this distinction. But the agent
is associated with the efficient-force only, not with any other
dependent-noun, by the rule: "Since accessories are dependent
on something else (viz. the chief matter), there can be no interdependence between them, since they are equal (all subservient;
hence there can be no dependence between the agent and another
dependent-noun)." Therefore since it (the agent) would instantly imply (suggest) the efficient-force, it rather must be
exprest by the verb. But why should not the efficient-force,
rather, be understood by implication?
And further: on your assumption there would also be no use
for instrumental and other endings to express means and so
forth, because these values also could be got by implication (from
the verb) as well as the agent-value.
77. And further: if the agent were not exprest, how could the
notion of singular number be construed with it? For it is not
proper to say that something verbally exprest is construed with
something not verbally exprest; otherwise there would ensue a
violation of logic54 and so forth.
And further: (on your assumption) there would be no syntactical agreement in such a sentence as "Devadatta cooks."
For there can be no syntactical agreement of the word Devadatta
merely with the verb as expressing the efficient-force, since there
64

Uha; the "and so forth" includes atideéa, 'inference/ anusanga,
'consequence/ and adhyähära, 'supplementation' (comm.). These are all
technical Nyäya terms.
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is no common-meaning-basis between them (one is a noun, the
other a verb); but the syntax fits only on the assumption that
(the verb) expresses the agent (with which 'Devadatta' is then in
apposition).
78. But if the subject is not exprest, it is quite clear that there
is a violation of the rule of grammatical authority which says
"The verbal endings denote the agent." 55 And also, if the subject
were not exprest, it would follow that we should say "ByDevadatta cooks." For the instrumental case is enjoined when
the agent and the means are not exprest (by the verb),56 so that
if the subject is not exprest by the verb the instrumental would
have to be the case expressing the agent. But when the agent
is exprest, and just because it is exprest, the instrumental does not
hold, because it applies when (the agent) is not exprest (by the
verb). But the nominative rather holds, and we say "Devadatta
cooks," because the nominative is the case of the exprest agent,
or because it expresses the mere stem-meaning of the word.
79. And the fact that it expresses only the stem-meaning of the
word does not make the nominative form meaningless. Because
it is necessary (rather than the bare stem) in order to establish
the number and gender, and because good grammar does not
permit the use of the bare stemform alone.
And so if the agent were not exprest (by the verb), the correct
construction would be "By-Devadatta cooks." Therefore it is
proved that the agent must be exprest by the verb. Thus the
objector's viewpoint may be summarized.
80. To all this we reply: Only that is the (primary) meaning of
a word, which cannot be got by any other means, according to the
rule: "The meaning of a word is (exclusive, i.e.) not to be got
from anything else (by implication)." That is why (in such a
phrase as "A hamlet on the Ganges") the word 'Ganges' does
not have the (proper or primary) meaning of 'bank/ since that
meaning comes to it only by secondary implication. And that is
66

lah kartari; this is implied by Pânini 3.4.69, which refers back to
and supplements 3.4.67. (The comm. wrongly makes reference to Pan.
1.4.22.)
86
P. 2.3.18 (with which 2.3.1 must be understood). This rule governs
such cases as ''By-Devadatta action is performed," devadattena krtam, or
kriyate.
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why the (primary) force (of a word) is not found in a meaning
which depends on syntactic-connexion. And so (since the agent
cannot be part of the real meaning or 'force* of the verb ; but)
since (on the contrary) determination of the agent is effected (by
the verb) only by implication, in that, namely, the efficient-force
exprest by the verb, being incomplete without an agent, implies
one: why (therefore) attribute to the verb the function of expressing it?
81. And it is not a case of indifferent-choice (between the two
alternatives, whether the agent or the efficient-force is primarily
exprest by the verb). For the agent is that-which-is-characterized-by-action. And so, in determining what is to be exprest by
the verb, by the rule of the section on kind (or form),57 we must
assume that action, for which another synonym is efficient-force,
is exprest, not that-which-is-characterized-by-action, viz. the
agent; for this would be more complicated (less natural and
simple).
And it is not correct to say that because the efficient-force is
connected also with other case-powers it would not immediately
imply the agent, to the exclusion of them. For it is not connected with any other case-powers, such as the instrumental
function, in the same exclusive way that it is with the agent. For
we observe that in such expressions as "(he) stands" it does not
imply them (but does imply the agent). Therefore it first implies
the agent only, and no other case-power. And that is why the
number denoted by the verb-form is connected (with the agent,
the subject, and) not with any other case-power, because none
presents itself first (before the agent).
82. And that is just why instrumental and other (oblique)
case-forms are (necessarily) used to express means etc., because
there is no such exclusive connexion of the efficient-force with
them as to cause it necessarily to imply them; and also because
even before (without) direct expression of a verb-form, the direct
expression of instrumental case-forms etc. produces a clear apprehension of the notion of means etc. (i.e. tho the notion of e.g.
67
The rule of J. referred to is that the primary meaning of a word must
be not of a category different from its nature; specifically, in this case, since
a verb denotes action, it can "mean" primarily only an action, not an
actor or one-characterized-by-action (as the agent).
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means is indeed dependent on that of an action, to be exprest
by a verb, still it is fully exprest by the instrumental case-form,
which is not true of the nominative case-form, which needs the
verb-form to be clearly understood as denoting an agent).
Nor should it have been said that "Number is verbally exprest,
how can it be construed with the agent which is not verbally
exprest?" For we admit that the agent is implied. And just
as (in the phrase "a hamlet on the Ganges") the implied meaning
'bank' (instead of 'Ganges') is construed with the verbally exprest 'hamlet/ so the implied agent is construed with the singular
number (exprest in the verb). That is why there is syntactic
correlation in "Devadatta cooks," because the agent is implied
(by the efficient-force exprest by the verb; so the nominative
"Devadatta" agrees appositionally with it; it means properly
"(he) cooks, namely Devadatta").
83. And it is not pertinent to say "When primary meaning is
possible, why admit secondary implication (instead)?" For
(the meaning assumed by our opponent, viz. the denotation of the
agent by the verb, is not a primary meaning, since) it has been
establisht that the meaning of a word is that which can be got
from nothing else. Otherwise we might as well say that even
such a phrase as "Devadatta is a lion" is a case of primary
correlation (i.e. all distinction between primary and implied or
figurative meaning would be lost). And furthermore: even in
the opinion of one who claims that the agent is exprest by the
verb, still the syntactic correlation in "Devadatta cooks" is not
primary. Because in his opinion the verb expresses the agent
case-power only in the form oi a word-force that is separate (from
the material thing, Devadatta, which possesses that force), just
like an instrumental case-ending (in sentences where the agent is
not exprest by the verb, in which case it is exprest by an instrumental, see aoove; the ending is, of course, general, the specific
agent being indicated by the stem to which it is attacht); and
hence by the rule of the section on kind (or form, see 81) it cannot
express a material object possest of that force, while the word
'Devadatta' expresses only a material object. And so, because
(the two elements, 'Devadatta' and the agent-power exprest in
the verb) have different bases of meaning (one an abstract force,
the other a material substance), even in his opinion the syntactic
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correlation between them cannot be primary, but only based on
implication. So there is no difference (between his position and
ours in this respect).
84. And it should not be said (as was said by the objector, 78)
that the agent must be exprest by the verb because of the authority of the grammatical rule "The verb-endings express the agent."
For the question of what expresses any meaning to be exprest is
not in the province of grammatical science, since that is to be
determined by consequence or inconsequence according to logic.68
But suppose it is subject to grammatical rules; even so, this rule
does not go to prove that the agent must be exprest by the verb.
On the contrary, it only goes to prove that when the agent is
singular the verb-form is singular, when dual dual, and when
plural plural. Because this rule must be taken as forming a
connected whole with the rule "The singular and dual are used
when one and two (persons) are meant (respectively), and the
plural when many are meant."
85. But as for the statement (of the objector) that if the agent
were not exprest the instrumental case would be required, "ByDevadatta cooks/' this is not true. For the instrumental is used
to set forth either the agent or the number associated with the
agent. Here, however, the agent is obtained by mere implication from the efficient-force (of the verb), so that the instrumental
is not needed to express it; while its number is set forth by the
verb-ending itself, so that it is not needed to express that. As it
is said :
86. "For the (instrumental) ending makes clear the idea either
in regard to the number (of the agent) or in regard to the agent
(itself); and in this case both of these are determined by the
efficient-force and the finite verb-form. "
87. But where the number associated with it is not exprest by
the verb, there the instrumental is in fact used, as in "ByDevadatta porridge is cookt." Therefore there is no difficulty
in not having the subject exprest (by the verb). Enough, then,
of this lengthy discussion. Let us proceed with the subject.
We have now, therefore, set forth the three-fold application by
direct-statement.
68

nyäya; whereas grammar deals with what words are good usage and
what are vulgar (comm.).
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88. This direct-statement is stronger than word-meaning and
the other modes-of-evidence. For in word-meaning and the rest
the applicatory word is not actually present, but inferred. And
before these modes-of-evidence can infer the applicatory word,
the application will have been already made by a directly-stated
word in the text, and so their power of inferring (a word) will
have been nullified. That is why direct-statement is stronger.
89. For this reason in the case of the sentence "With Indra's
verse he reverences the householder's fire,"59 before by wordmeaning the dependence of Indra's verse on reverence to Indra
can be inferred, direct-statement 60 in the text shows it to be
dependent on reverence to the householder's fire. Therefore
Indra's verse is dependent on reverence to the householder's fire.
2d pramäna; linga
90. Word-meaning (linga) is capacity (power, or meaning, of
words). As they say: "Word-meaning is defined as the capacity
of all objects (words)." It indicates dependence, as the dependence on the act of cutting (the strew) of the formula "I cut
the strew, a seat for the gods." For this (formula) has the
capacity (meaning) of indicating the cutting.
91. And this word-meaning is of two kinds, that which requires
another mode-of-evidence to make clear the general connexion,
and that which does not. Of these, when something can never
occur without something else, the subsidiariness of the latter to
the former is determined by word-meaning alone, without the
help of those (other modes-of-evidence). An example is the
knowledge of the meaning (of Vedic texts), 61 which is subsidiary
to the performance of the rites; since without knowledge of the
meaning the performance is impossible.
92. When a thing can happen without another thing, the subsidiariness of the latter to the former requires other evidence, as
89

MS. 3.2.4 (20.13). According to this text, 'Indra's verse' means
niveéanah samgamano vasünäm, MS. 2.7.12 (91.7), etc. (see Cone). In
spite of this plain statement, the Bhäsya on J. 3.3.14, p. 285, says that it
means kadä cana starïr asi, MS. 1.3.26 (39.1), etc. (see Cone). TV,
p. 769, quotes correctly niveéanah etc. (line 1), observing (line 4) that
"some" say kadä cana etc. is meant. Our comm. follows the Bhäsya.
60
Viz. of the accusative ending in gärhapatyam, "householder's fire."
61
To be gained by the "rule of study," cf. 227fi\
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in the case of the subsidiariness of the formula just quoted to the
cutting. For one might remember and perform the cutting by
some other means, even without the formula.62 Therefore the
formula is not necessary for the cutting absolutely or primarily,
but rather serves for the indication of the cutting as a means of
attaining the transcendental-result. And this fact is not understood from the word-meaning alone, because the word-meaning
indicates only cutting (in general). Therefore we must accept
the help of context and the other (modes-of-evidence), to make
clear the general connexion. For from the fact that the formula
is recited in the context with the new- and full-moon rites, the
conception is formed that "this formula indicates something
connected with the transcendental-result of the new- and fullmoon rites." For otherwise its recitation in this context would be
meaningless. The question being then raised, "What is the thing
connected with that transcendental result which is to be indicated?", it is next understood by word-meaning that it is the cutting of the strew (in connexion with that rite). Since the formula
is thus shown by word-meaning to serve the purpose of pointing
out that "this (cutting) is connected with the transcendentalresult in that it helps to prepare the strew," it is not open to the
charge of being meaningless. Therefore it is proved that the
formula "I cut the strew, a seat for the gods" is first understood
thru context as connected with the new- and full-moon rites, and
then thru word-meaning as subsidiary to the cutting (of the
strew).
93. But in the case of the formulas of after-recitation to
Püsan, 63 first their general connexion with the sacrifice is understood by their name (samäkhyä) of "recitation-after-the-sacrifice,"
and then (since the first one contains the word pûçnah, 'of Püsan')
by word-meaning their connexion with the Püsan-sacrifice is
understood.
94. (Objection:) But before their general connexion with the
82
The Mïmansâ teaches (cf. 203, 239ff.) that the only use of formulas
(mantras) is to remind people of acts to be performed. They are "subsidiary" to those acts in that sense, that they serve to remind of them.
63
ApSS. 4.10.1, pûsTfiO 'ham devayajyayâ etc.; cf. KS. 5.1 (44.12).
Really only the first of these formulas is addrest to Püsan, as the comm.
observes.
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Pûçan-sacrifice can be understood by 'name/ their general connexion with the new- and full-moon rites will rather have been
inferred by 'context' because that is stronger than 'name.' And
that is why it is said that the fore-sacrifices, altho they are recorded in the Brähmana called by the name "of-the-cake," are
shown by context to be subsidiary to the collected (sämnäyya)
and whispered (upânsu) offerings as well (as the cake-offerings).64
And further, even the name of "recitation-after-the-sacrifice"
would not indicate a general connexion with the Pùsan-sacrifice,
but with sacrifice in general; but then by context particular connexion would be indicated rather with the new- and full-moon
rites. Therefore, since by context connexion with them, rather,
would be instantly understood, it is clear that those (afterrecitations) must serve their purpose instead. For (since in those
rites there is no sacrifice to Püsan) the word Püsan may, by its
etymological connexion with the verb pu§näti 'prospers/ refer
somehow or other to Agni or some other (god).
95. (To this we reply:) Not so. For when the formula of
after-recitation to Püsan is heard, this is what is understood:
64
Comm. explains: there are six yägas in the new- and full-moon rites;
some of them are cake-offerings, but the sämnäyya and upäneu-yäja are
not. Whatever is treated in the section called "of-the-cake" should
belong by "name" only to the cake-offerings. The fore-sacrifices are
treated there; but since "context" prevails over "name," they go with
all six yägasj not with the cake-offerings alone.—There is a difficulty here,
probably due to the fact that the Mïmânsakas of old used Tait, texts
having a different arrangement from the texts we have. The fore-sacrifice
mantras occur in TB. 3.5.5.1, and the brähmana to them is TS. 2.6.1;
neither of these is included in a "cake" section, yet all the evidence seems
to indicate that the Mîmânsâ used the Tait, school texts in dealing with
the fore-sacrifices (cf. especially 153). For that matter, I do not find the
name "of-the-cake" applied to the section containing them in any other
text. The "cake" section (mantra) of TS. is 1.1.1-13; there was also a
"cake"-6ra/iraa?ia, apparently roughly equivalent to TB. 3.2 and 3, but
quoted by a pratlka not occurring in our version of those sections, see
Weber, ISt. 3.375 and 385. Cf. also our 179 and 180.—No other Vedic
school texts accessible to me seem to fit the conditions as well as the Tait.
Neither MS. nor KS. appears to contain the brähmana on the fore-offerings
(the mantras occur there, see 300). The brähmana appears in KB. and
ÖB. (see 204), but if the passages concerned are called "of the cake," I
have found no evidence for the fact; and the mantras are not found in
these schools in any place so designated.
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"Because of the meaning of the term Püsan, this formula must be
intended to refer to him, just as the cutting-formula is intended to
refer to the cutting (of the strew)." There is no call for context
and the other (modes-of-evidence) here in such a way that one of
them could prevail over (the stronger mode-of-evidence 'wordmeaning') as that on which it depends. On the contrary, since
only by implication of syntactical-connexion, word-meaning, and
direct-statement could context apply (the after-recitations) to
the purpose of the new- and full-moon rites, (since each weaker
mode-of-evidence can apply only by implying the stronger ones),
therefore word-meaning must prevail (over context) as that on
which it depends. Therefore, when by word-meaning its purpose
in indicating Püsan has been understood, since simply indicating
him (in general) would be useless (meaningless, purposeless), it
must be said that it intends to indicate Püsan as a means of
accomplishing a transcendental-result. And then the question
naturally arises, "What is that transcendental-result?" Whereupon, thru word-meaning assisted by the 'name' of 'recitationafter-the-sacrifice' it is understood that it has the purpose of
indicating the deity who is connected with the transcendentalresult of the Püçan-sacrifice. So, even tho context is stronger
than name, yet because the former is overruled by word-meaning,
name, weak tho it is, acquires superior strength thru being
supported by the yet-stronger word-meaning, and so becomes,
rather (than context), the mode-of-evidence that determines the
general connexion; because even a weak individual prevails if
supported by a stronger one.
96. That is why, tho tradition (smrti) is weaker than revelation
(êruti), it prevails (over revelation) by being supported by a
thing (to be done), such as e.g. the requirement to sip water,65
which is more important (than a mere accessory, guna, such as
66
Upon sneezing, yawning, etc.; comm. quotes the smrti-injunction as
ksutajrmbhanädinimitte äcäntena karma kartavyam. The Bhäsya on J.
1.3.5 quotes merely äcäntena kartavyam. I have not discovered it in this
form; the idea that sneezing and yawning require special purificatory rites
is familiar, see e.g. AGS. 3.6.7, HGS. 1.16.2, ÂpGS. 9.2.—The point
illustrated is that a thing (padärtha) is something to be done, a primary
matter, whereas order is a secondary matter, being merely an inherentelement (dharma) in "things;" hence sipping-water is more important
than the order of performance.
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order) ; and hence when one sneezes just after the making of the
grass-brush (veda, and before the making of the vedi which follows
immediately according to sruti), it is said that he should abandon
the order of the Vedic rites, which is a (mere) accessory (subordinate quality, guna) resident-in (dharma) a thing (to be done,
padärtha, i.e. the Vedic rites), and sip water instead (of proceeding
to the making of the vedi). As it is said:
97. "Even very strong men of city or country are overcome by
even very weak men, who are supported by the king."
98. But it is not possible to take the word Pûçan as referring
somehow to Agni or some other (god), because of its establisht
usage (or, conventional meaning) in its special sense (as name of
a god), as determined by common Vedic use and by such remnants
(final parts) of sentences as the one which says "For he is toothless;" and because conventional meaning is stronger than etymological meaning which depends on consideration of the meaning
of the parts (of the word). And that is why in the sentence "A
carpenter shall lay the (sacred) fires in the rainy-season," the
word 'carpenter' is used as a synonym for saudhanvandj a particular (non-Aryan) caste, because conventional meaning prevails,
and not in the etymological meaning of an Aryan who makes
wagons {ratha-kara, carpenter, means literally 'wagon-maker 7 ),
because etymological meaning is weaker. This is set forth in the
Sixth (Book of Jaimini).
99. Therefore it is proved that after their general connexion
has been understood by name, the (particular) connexion of the
Pûçan-after-recitation-formulae with the Püsan-sacrifice is establisht by word-meaning. As it is said :
100. "The name (of the formulas), 'sacrifice-after-recitations/
applies them to the rite (sacrifice in general); and then in compliance with word-meaning they are fixt upon the rite having him
(Pûçan) as deity." 66
101. So we have establisht the fact that word-meaning makes
(special) application of an object the general connexion of which
has been establisht by another mode-of-evidence.
102. Now in applying formulas, word-meaning applies them
only in the primary sense (of the applicatory word), not in a
66

Note éakti for linga; contrast Keith, p. 89, 'indirect implication !'
Cf. Introduction, p. 9, note 3.
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secondary sense. For the primary sense comes to mind first, and
hence, since the frame of mind tending to make application stops
right there (upon application based on the word's primary sense),
it would be too hard to suppose the forming of an application in
a secondary sense afterwards (because no need would be felt).
And that is why it is said that the formula "I cut the strew, a
seat for the gods" is subsidiary by word-meaning to the cutting of
the fcwsa-grass (used for the strew), since that is the primary
meaning (of the word 'strew'), and not to the cutting of (some
other grass such as) the bundle of ulapa-grass.t7
103. Now this word-meaning is stronger than syntacticalconnexion and the other (modes-of-evidence). For they do not
make application directly, but by implying word-meaning and
direct-statement; and (not by implying direct-statement alone,
without implication of word-meaning), because, since application
could not be made by implication of direct-statement of a word
without meaning, they are dependent on word-meaning also as
something that must be implied. And so, before they can imply
a direct-statement by first implying word-meaning, the wordmeaning that is already made will have implied direct-statement
and so made the application. Thus it is stronger than they.
104. That is why the formula "I make for thee a pleasant seat,
I make it comfortable with a stream of ghee" 68 is subsidiary to (the
making of) the seat, by word-meaning, not to the placing (of the
cake upon it) by syntactical-connexion, because that is weaker.
67

Used as a torch in carrying the sacred fire, cf. KOS. 25.3.7-8.
MgS. 1.2.6.19 (rather than TB. 3.7.5.2-3 [and ApâS. 2.10.6] as
suggested by comm.; our text follows MÖS. in reading kryomi for Jcaromi
of TB. ApSS.). This is the first part of a mantra the continuation of
which reads: "on this, the immortal, sit down (O cake), rest on it friendlydisposed, O marrow of the rice-grains." (The true reading in MÖS.
1.2.6.22 c is like that of TB.; Knauer's text should be changed; nearly all
his mss. read thus.) The first part goes with the making of the seat, because it mentions the seat; the second with the seating or placing, because
it mentions that. Thus, by "word-meaning," the two parts are connected
with different acts. Yet they form a single connected sentence, and so
"syntactical-connexion" would make them both subsidiary to the same
act, either the making of the seat, or the placing of the cake upon it. But
word-meaning prevails and annuls this.
68
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3d pramâr^a; väkya
105. Syntactical-connexion (väkya) means connected-utterance.
Connected-utterance may be defined as the enunciation together
of two things which are really principal and subsidiary to each
other, altho there are no case-forms, such as accusative etc., to
indicate such relationships as object etc. (which would constitute
cases of "direct-statement by case-endings''). As in "Who has a
ladle of parrm-wood hears no evil sound ;"69 for here there is no
direct-statement of a case-form, such as accusative etc., but
nothing more than the mentioning together of the ladle and the
being-made-of-parna-wood;70 and from that alone is inferred the
fact that being made of parna-wood is subsidiary to (qualifies)
the ladle.
106. And (this qualification of the ladle) is not purposeless,
because the word ladle suggests by implication the transcendentalresult. So that the sentence means: "He shall effect the attainment of the transcendental-result which comes from holding the
portioned-out oblation with (a ladle characterized by) parnaquality." And so it is understood that that transcendentalresult which is aimed at is obtained only if the ladle is made of
parna-wood, not otherwise; so the parna-quality is not purposeless. And the phrase "from holding the portioned-out oblation"
must not fail to be included; for otherwise the parria-quality
would apply also to the (spoon) sruva and other (sorts of ladles).71
107. And this parna-quality, tho prescribed in a detacht-rule,
does not apply to all rites (archetypes as well as modifications),
because this would mean repetitiousness in the case of the
69

Keith, "hears no evil bruit/' i.e. evil report about himself; this may
be the true meaning. The MS. and KS. parallels read "is not deaf."
70
From our point of view the adjective ending ï in parriamayï might be
considered a direct-statement of the agreement of the word with juhü;
but the Mîmânsâ does not recognize this, because it might modify any
feminine entity, or be used as a substantive itself. As we saw, "directstatement" connects entities only when they are exprest by parts of the
same word, or when one of them is a dependent noun-case.
71
Which might be understood as included in the term juhü from its
etymology (hüyate 'nayä, iti juhüh); but by rü$hi, conventional usage,
juhü means only a particular ladle, not anything with which oblation is
made.
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modifications, to which it must also be applied (without other
prescription) by the rule of transfer. But it applies (only) to
archetypes. So it is stated: "To the archetypes alone, to avoid
repetitousness. "
108. Here the word 'archetype' is not to be understood as meaning 'that (ritual form) from which a modification gets its subsidiary elements ;' for if it meant that only, parna-quality (of the
ladle) would not apply in the gThamedhlya-rite, since no modification gets its subsidiaries from the gxhamedhïya, because there is
no reason (for such a process; that rite has no modifications).
But instead the word archetype means a rite which does not get
its subsidiaries by the rule of transfer. Such as the new- and
full-moon rites. For in them the subsidiaries are not got by the
rule of transfer; for there is no need for that, since they are stated
in the context itself. And in such rites as the %rhamedhïya
also the subsidiaries are not got by the rule of transfer; for the
portions of butter and other (subsidiaries specifically enjoined in
it) have their contributions (to the result of the sacrifice as a
whole) already establisht, and so there is no need (of supplying
others).
So where the rule of transfer has no application, there detachtrules come in.
109. But the being-seventeen (use of seventeen sämidhenls or
verses in dedication of fire-sticks), tho a detacht rule, does not apply
to the archetype, because the archetype is restricted to the beingfifteen; but rather it goes with the modifications. And not even
with all of them, because that would mean that it would annul the
being-fifteen, which is (in general) required by the rule of transfer
(in modifications). But it goes with (only) those like the Friendfinding rite, in connexion with which the being-seventeen is found
definitely stated. 72 As they say:
72
In the new- and full-moon rites, fifteen "fire-stick verses" are recited,
each accompanying the laying of a stick on the fire (TS. 2.5.8.2, pancadaêa
sämidhenlr anv äha); cf. Hillebrandt, NVMO. p. 74ff. (Strictly speaking
only eleven different verses are recited; they are found in TB. 3.5.2; the
first and last are repeated three times each, making 15 in all.) The optional
ikämya) i§tis (described in TS. 2.2-4, MS. 2.1-4, etc.) and all other içtis
are modifications of the new- and full-moon rites. A "detacht statement"
prescribes for istis 17 fire-stick verses. It reads, according to the Bhäsya
on J. 3.6.9 and 10.8.17-19, saptadaéa sämidhenlr anu brüyät, which I
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110. "And thus this being-fifteen is establisht for the archetype,
and for modifications where there is no further direct-statement
of the being-seventeen."
111. And this sentence (specifically prescribing the beingseventeen at the Friend-finding etc.) is not purposeless (i.e. it is
not a mere duplication of the detacht-rule for the being-seventeen),
because it, standing in the context of the Friend-finding etc., makes
restricted-application (to these rites) of the being-seventeen, which
is (otherwise prescribed) only (as) a detacht-rule. Restrictedapplication is the limitation to specific cases of a general rule.
As they say:
112. "A general rule, when not clear (in its application), shall
be restricted (by a restrictive statement) to specific cases." ,
113. Now a detacht-rule is a general rule, while that which
stands in the context of the Friend-finding etc. is a specific rule.
Enough of this. Let us proceed with the subject. The subsidiariness based on syntactical-connexion is, then, establisht.
114. Now this syntactical-connexion is stronger than context.
For context is not directly applicatory, since it consists in a
requirement (need of complement, äkänkqa) felt. And it is not
the requirement itself that proves (dependence), but rather when
have not found in just this form; cf. TS. 6.3.7.1, saptadaêa sâmidhenïr
anv aha, at the kindling of the fire for the agnlsomlya animal at the soma
rite. The Mïmànsâ doctrine, as set forth in the text and elsewhere, is
that this applies not to the archetype (where 15 are prescribed), but only
to modifications where it is specifically laid down. This accords with
ÄpSS. 24.3.30 saptadaêestipaêubandhânâm y air a érûyante. (On the other
hand BÖS. 13.1 prescribes saptadaêa samidhenïh for optional icfis in
general, naming certain exceptions which, like the archetype, have 15;
cf. also BÖS. 23.1.) As an example our text, following TV. p. 1078 1.2,
quotes the "friend-finding" rite; the Bhâsya on J. 10.8.17-19 quotes this
with several others. This rite seems not to be known to our Black YV.
texts. Most curiously, fifteen, and not seventeen, fire-stick verses are
required for it in SâS. 3.7.2 and KOS. 5.12.18, the only original authorities
on the subject known to me.—According to MS. 1.7.3 (111.13ff.) and KS.
9.1 (104.5ff.) there are differences of opinion as to whether 17 or 15 firestick verses should be used in the punarädhäna. KS. 23.8 (84.17) says
that the präyaniyä istis at the soma rite are performed with 17; so also
MS. 3.7.2 (76.7), which however alludes to a conflicting opinion that only
15 should be used. According to KS. 24.8 (99.18) the ätithyestf also has
17; and cf. KS. 12.7 (169.8), a
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a statement is perceived as requiring (some complement), there
arises such a thought as this: "Surely this statement must be
coordinated in the form of one unitary statement with some
(other) statement." And therefore context, which has requirement as its nature, is an evidence for syntactic-coordination of
one statement with another. And so, before context can make
an application by inferring a syntactical-connexion, (an already
existent) syntactical-connexion will have created word-meaning
and direct-statement and so made the application. That is how
syntactical-connexion is stronger than context.
115. That is why, in the formula "O Indra-Agni, you have
accepted this oblation, you have made it thrive, you have made
superior splendor/' when by word-meaning the words 'IndraAgni' have been shown to be subsidiary to the new-moon rite
(of which Indra-Agni are an establisht deity), then by syntacticalconnexion the words '(you have accepted) this oblation' etc. (that
is, all the rest) are also made subsidiary to the new-moon rite, but
not to (both) the new- and full-moon rites by context;73 because
syntactical-connexion is stronger than context.
4th pramäna; prakarana
116. Context (prakarana) is interdependence (or mutual requirement, mutual need for complement, ubhaya-äkänk§ä) ; as in such
things as the fore-sacrifices. For when it is said "He offers (to)
the fire-sticks/'74 since there is in this injunction no statement of
any special desired-end, there is felt a requirement (need of statement) of the benefit to be gained; that is, the question is raised:
"What is he to effect by offering (to) the fire-sticks?" Also in
the injunction of the new- and full-moon rites, there is felt a
requirement of the producer of the benefit (promist to their
performer), that is, the question is raised, "How is he to gain
heaven by the new- and full-moon rites?" Therefore, by reason
73

This formula occurs in a group of formulas most of which apply both
to the new-moon and to the full-moon rites, and therefore might be supposed itself to apply to both. But the words 'Indra-Agni' by their specific
meaning belong to the new-moon rite alone; and the rest of the formula
must go along with them, because syntactically connected with them.
74
The first of the (normally five) fore-sacrifices (prayäjas). Cf. 300.
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of the mutual requirement, the fore-sacrifices etc. are shown to be
subsidiary to the new- and full-moon rites.
117. (Objection:) But if in the injunction of the fore-sacrifices
etc. no special desired-end is stated, then let heaven be assumed
as the fruit by the All-conquering rule. For in the chapter on the
All-conquering (rite), since no fruit is directly stated in the injunction "He shall sacrifice with the All-conquering,"75 and since
a fruit must infallibly be assumed because it is impossible that an
injunction could be stated unless there were a fruit, it is declared
that heaven is the fruit, because it is a universal object of desire.
So it is said: " I t shall be (understood as) heaven, because that is
(an end) common to (desired by) all without distinction/'
118. Or else, let the fruit be assumed to be supplied in the
explanatory-matter, by the Night-sessions rule. For in the
section on the Night-sessions76 we are told that since there is no
direct-statement of fruit (in the injunction), and since a fruit
must infallibly be assumed because it is impossible that an injunction could be stated unless there were a fruit, therefore the
fruit is that known as "firm-establishment" which is mentioned
in the explanatory-passage referring to the injunction, viz.
"They are firmly-establisht, verily, who revere these nights;" 77
because to supply heaven, not mentioned (anywhere), and to
assume its connexion (as fruit) with the (rite) in question, by the
76

The Mïmânsâ tradition itself seems doubtful as to what is meant by
this rite. The Bhâsya on J. 4.3.10 quotes the full injunction thus:
sarvebhyo vä esa devebhyah sarvebhyaê chandobhyah sarvebhyah prsthebh
ätmänam ägurate, yah saträyäguraVe, sa viévajitâtirâtrena sarvaprs thena
sarvastomena sarvavedasadaksinena yajeta. I have failed to find this.
But C. comm. rejects the Bhäsya statement on the ground that this injunction itself indicates the purpose of the Viévajit, namely to help towards
the fruit of the sattra. The comm. says that the Viévajit mentioned in
the ekähakän4a is meant. If this refers to TS. 7.1.1-3, no viévajit is
mentioned there. If it refers to ÄpSS. 22.4.11, there also a purpose is
mentioned in 12, sarvasyânnâdyasya prasavam gacchati. I have found
nothing appropriate in the ekâha section of BÖS (book 18). PB. 20.9.1 is
also unsuitable as naming a fruit (paéu); nor do the viévajit atirâtras of
TS. 7.1.10.4, 7.2.2.2 and 3.2, fit the requirements.
76
rätri-sattra, or simply sattra, a soma rite covering more than twelve
days.
77
PB. 23.2.4, 5.4, 9.5, 11.5, 14.7 etc. (always reading pratitisthanti ya
etä upayanti; Bhâsya on J. 4.3.17 pra° ha va ete, ya etd upa°).
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rule of the All-conquering section, is harder than to assume as
the fruit of the (rite) in question that which is mentioned in the
explanatory-statement. This is stated as follows: "Ätreya says,
(this explanatory-statement gives) the fruit, because it is directly
stated; for (only) when it is not directly-stated (even in the
explanatory-matter) should it be inferred (as heaven)."
119. Therefore, since either by the All-conquering rule or by
the Night-session rule (the fore-sacrifices etc.) can be assumed to
have independent fruits as their objects, why assume that they
are subsidiary to the new- and full-moon rites?
120. (To all this we reply:) Not so. If they were assumed to
be aimed at independent fruits, their connexion (with them)
would be determined by one-sided requirement ('position/
see 159). For in that case the fruit would not require a means of
accomplishment; for only a directly-stated fruit requires a means of
accomplishment, and it would not be directly-stated in that case.
And so, since there would be no requirement on the part of the
fruit, the connexion with an independent fruit would be based
only on the need of supplying what is to be effected by the foresacrifices: "What (fruit) is he to effect (by them)?" (would be the
only question). But if we make them refer to the new- and fullmoon rites, it is mutual requirement that determines (the
connexion), because the fore-sacrifices require an end to be attained, and on the other side the manner of operation (of the newand full-moon rites) needs to be stated. And it will be shown
(159) that mutual need is stronger than one-sided need. And
therefore it is correct to say that (the fore-sacrifices) are for the
purpose of the new- and full-moon rites, and not for any independent fruit of their owri. This is meant (by the following):
"In the case of material-substances, preparatory-acts, and
(subsidiary) rites (actions), because they are subsidiary (to the
main rite, they "serve its purpose"), a direct-statement of their
fruits shall be (regarded as mere) explanatory-statement." 78
121. Now a statement of fruit in the case of a material-substance is found in such (explanatory-) passages as "Who has a
ladle of parna-wood hears no evil sound." A statement of fruit
78

That is, such statements are mere 'glorifications' of these subsidiary
things, like all arthaväda, and are not to be felt as parts of injunctions;
such things have no proper 'fruits' of their own.
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in the case of a preparatory-act is found in such as "When he
anoints (his own eye), he at the same time puts out his enemy's
eye." A statement of fruit in the case of a (subsidiary) rite is
found in such as "This verily is a coat-of-mail that is made for
the sacrifice, when the fore-sacrifices and after-sacrifices are
offered."79 The word 'rite' must here be understood in the sense
of an action directly-contributory (to the main action), 80 since
preparatory-acts (which are indirectly-contributory) are mentioned separately. Enough of this!
Prakarana applies only to actions
122. Now this 'context' can make application of an action alone,
not of material-substances or qualities (accessories) ; but of these
latter it can make application (only) thru their connexion with an
action. If you ask why—listen!
123. In the injunction "Who desires heaven shall sacrifice,"
the verb-part (of the ending -ta} in yajeta) expresses the endefficient-force; it means "he shall effect (something)." And this
requires three elements: what shall he effect, by what means,
and in what manner. Now as for the requirement of end (to be
effected), by the rule of the first (section) of the Sixth (Book)
heaven is construed as the end: "he shall effect (attainment of)
heaven." As for the requirement of means, by the rule of the
section (of the sütra) on the meaning of the efficient-force the
sacrifice (yäga), derived from the (root-part of the) same word
(yaje-ta), is construed as means: "by the sacrifice he shall effect
heaven." Then as for the requirement of manner, "how (is this
to be done)?", the various (subsidiary) actions mentioned in the
same context, and which have no directly-stated fruit, they only
79

This implies the answer to the second part of the objector's argument
above (118), that the fruit of the fore-sacrifices should be understood
from the explanatory-statement (arthaväda). Altho the latter does indeed
seem to mention a 'fruit,7 that fruit in this case is obviously just contributory to the main sacrifice (kratvartha), not directly beneficial to man
(purusärtha) ; and in any case, by the Sütra quoted, such arthavädastätements could not in the case of subsidiaries designate any really independent
fruit, since subsidiaries must have as their primary function the furtherance of the main rite.
80
ärädupakäraka; on this term, often misunderstood by modern translators and commentators, see below, 183, and Index, s. v.
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are fit to be construed as the manner-of-performance, because
they themselves require something which they are to serve.
Because in every-day life it is only actions which we see satisfying
the requirement of manner-of-performance ('how-coming-to-be').
For if it be askt "In what manner (how) can one cut with an ax?",
the word 'hand' alone does not supply the answer, even if it be
stated, thus: "The hand (is the manner)." But rather it is only
(the acts of) raising and lowering, exprest in words such as: "By
raising and lowering (the ax) with the hand." And the hand
itself may be so construed only thru this means (indirectly, as
being concerned in the actions of raising and lowering). This is
a commonplace.
124. And further: the requirement of 'how-coming-to-be' (one
of the words translated 'manner' above) means a requirement of
manner (prafcära, 'way, method') inherent in the means. Because
the suffix -tham (in ka-tham, 'how') means 'manner.' Manner
(prakära) is a species that divides a genus (a special variety of
some broader category). And the genus (in this case, the means)
is exprest by the verb and (therefore) consists only of actions.
For in the phrase "Who desires heaven shall sacrifice" this is the
meaning: "By-sacrifice (as means) it is so to be acted that heaven
shall result." And a species of a genus which is an action must
likewise be (some form of) action. For a species of brahman,
such as a wandering-mendicant, cannot be a non-brahman.
And so it is proper to say that only an action can be construed
as satisfying the requirement of manner ('how-coming-to-be'),
another name for which is the requirement for a special kind of
action inherent in the means (i.e. the sacrificial action as a whole).
125. And since these specific actions inherent in the means (the
sacrifice) consist of nothing but actions, from the initial laying-ofthe-sacred-fires to the final feeding-of-brahmans, it is proper that
they should be taken-up (that their relation to the sacrifice should
be determined) by context. And their connexion with the means
consists simply in their contributing to it (helping to effect it) ;
for without them the sacrifice could not produce the transcendental-result. For there can be no splitting produced by the
ax without the actions of raising and lowering.
So it is establisht that an action alone can be construed as
satisfying the requirement of manner. And that is why the
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traditionalists say that material-substances and deities can be so
construed only by way of (being concerned in) the accomplishment of the sacrifice. And as for the requirement of manner in
modifications (vikfti), it is declared that the accomplishment of
the service (rendered by such subsidiary actions to the sacrifice)
is transferred.81
126. And if a material-object were fit to be construed as fulfilling the requirement of manner-of-performance, then all the
running-around on the part of the book-makers (ritual authorities)
to the end of performances would be useless.82
And for this reason only an action can play the part of an
obligation (itikartavyata) ;83 since (only) something taken to
satisfy the requirement of manner (which, as we have seen, must
mean an action) can be an obligation, a so-to-be-done-ness, and
since the word 'so' (iti) denotes manner (like katharh in katharhbhâva, above). The 'so'-manner of the 'to-be-done' thing is
'so-to-be-done-ness' (obligation). And, as we have said above,
manner is a species that divides a genus. And a species of a
'thing-to-be-done' can only be a 'thing-to-be-done' (that is, an
action). Therefore a material-object cannot be an obligation or
'so-to-be-done-ness/ but only an action. But a material object
etc. (or a quality) can only be a subsidiary element, and that too
by direct-statement and other (modes-of-evidence), but not by
context. As they say:
127. "Verbs (or, actions) in the context do not take qualities
or material substances in place of manner-of-performance, except
by intermediate connexion with an action, (which must be) imparted by the sentence."
128. And that is why the dependence of formulas like " I cut
the strew, a seat for the gods" is determined by word-meaning,
and not by context: as is stated in the Ränaka in the conclusion
81
That is, from the archetype (prakfti) ; so that there is no need for
their statement. 'Context* in its usual sense cannot apply to modifications: 129ff.
82
You could simply take the material things required, and do nothing !
83
This word, literally 'so (iti)-to-be-done-ness/ is otherwise used as a
precise synonym of katham-bhäva, 'how-coming-to-be7 or 'manner-ofperformance.' But it also means 'duty, obligation/ and in this paragraph clearly has a tinge of that meaning, being thus faintly distinguisht
from katharh-bhäva.
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of (its statement of) the remarks of the objector in the section
on explanatory-passages. (It is true that) sometimes a statement84 that a material-object serves as manner-of-performance
(occurs, but it) is to be taken as meaning that it is a subsidiaryelement (in an action), because of the evident-tendency (svarasa)
of many authorities, and because of the convincing character of
what we have said above.
So it is establisht that context applies to actions alone.
Mahä-prakarana; applies only in prakxti
129. And this context is of two kinds: great-(chief-)context,
and intermediate-context. Of these, the context that refers
(some subsidiary) to the fruit efficient-force (i.e. of the main
action) is great-context. And it is this which governs the foresacrifices etc. And it occurs only in archetypes. Archetypes are
those (forms of rites) where there is definite prescription of all
subsidiaries; as e.g. the new- and full-moon rites. And in these
context, that is mutual-requirement, applies, because (without it)
the (double) requirement is not satisfied (as shown above).
130. But in modifications (great) context does not apply. A
modification is a (form of rite) where there is no definite prescription of all subsidiaries, (but where some at least are
"transferred" from the archetype), such as Sürya's rite. 85 And
whatever new subsidiaries, such as the upahomas ('subordinateoblations'), are definitely stated in these, cannot be applied by
context. In the case of those (new subsidiaries, i.e. such as are
not found in the archetype), even if they require a statement of
the end which they are to effect, still in the main action there is
no requirement of manner-of-performance, because that need is
satisfied simply by the subsidiaries (transferred) from the archetype. And let it not be said: "Because the archetypal subsidiaries are not recited here (in the modification) and are therefore not immediately-perceptible, while the (new) subsidiaries of
the modification are recited here and so are immediately perceptible, the latter rather (than the former) satisfy the need (of
manner in the modification)." (This does not hold), because
84

The comm. quotes such a statement from the Nyäyaratnamälä.
Enjoined by sauryam carum nirvapet, MS. 2.2.2 (16.1), TS. 2.3.2.3,
BâS. 13.24. Bhâsya on J. 9.1.4 seems to refer to MS.; cf. 193, n. 130.
86

90

Translation,

180-135

even tho they are recited, their contribution (useful-effect, on
the main action of the modification) is not establisht, and so they
cannot satisfy the need offhand (on the instant), while the
archetypal subsidiaries can satisfy it, because their contribution
is establisht (by their already-known use in the archetype).
131. And there is no lack of means to bring them in (to the
modification), for they are brought in by the method known as
comparison (or, analogy, upamiti). For upon the appearance of
the injunction of Sürya's rite, since it is performed with a vegetable material (viz. rice), and since it has a single deity (Sürya,
and not more), these similarities cause it to be compared to
Agni's rite (a part of the new- and full-moon rites), just as when
one sees a buffalo it is compared to a cow. And as soon as comparison is made with that, its meaning is made known thereby.
This efficient-force (of Sürya ; s rite) has three elements (like any
efficient-force). Two of them, the end86 to be effected by it, and
its means (the Sürya-sacrifice), are found in the statement of
Sürya's rite itself. Hence there is felt a need of statement (only)
of manner-of-performance. And the manner-of-performance of
Agni's rite is supplied by transfer, following in the wake of its
contribution (to the main efficient-force) ; and the meaning comes
out: "He shall effect holy-splendor, by Sürya's rite, contributing
to it (by subsidiary acts) in the same way as in Agni's rite."
And so, since this (manner-of-performance) alone satisfies the
requirement felt, context does not apply to the modification.
And the new subsidiaries (peculiar to the modification and
differing from those of the archetype) are applied to it only by
position (172), which means one-sided requirement (not by context or mutual requirement).
132. And let it not be said: "Why should not the archetypal
subsidiaries themselves be applied to the modification by context?"
Because they also have had their requirement (of end) satisfied
by contributing to the archetype.
133. (Objection:) But while the archetypal subsidiaries, having
no (longer a) requirement (of end), can be applied to the modification only by position, nevertheless the new subsidiaries (of the
modification) have a requirement (of end), and the modification
88

Viz. 'holy splendor,' brahmavarcasa, TS. 2.3.2.3, B§S. 13.24, MS.
2.2.2 (16.1).

Context

applies

in archetypes

91

also has a requirement (of manner); so let their connexion be
establisht by context; and since context makes application instantly ahead of position (159ff.), connexion would be made first
with the new subsidiaries, rather than with the archetypal
subsidiaries.
134. To this we reply: It is true that context is instantly
applicatory (ahead of position). However, the relative weight
of the thing-to-be-evidenced counts for more than the relative
weight of the mode-of-evidence. And hence it is right to say
that connexion must be made rather with the archetypal (subsidiaries), which present themselves in the way described above,
because their contribution is establisht, rather than with those
(new ones) of the modification, because their contribution is still
to be establisht. And the modification requires things which
will contribute to its effect (as the archetypal subsidiaries will,
as shown by their use in the archetype), not just (any) things
as such. So connexion is properly made first with the archetypal subsidiaries. And therefore context does not apply to a
modification.
135. But when something is enjoined in a modification (not as
a strictly new member but) in further allusion to a subsidiary of
the archetype (already enjoined there), that is taken by context;
as when udumbara-ness (is enjoined) in allusion to the sacrificial
post in the words "The sacrificial post is of udumbara-{wood)."
If it be said: "But it cannot be taken by context because it is
not an action, and only actions can be taken by context"—we
reply, True. But nevertheless the udumbara-ness that is enjoined certainly does raise the question: What (end) is one to
effect by it? And it cannot be said: "Since it is enjoined in
further allusion to the sacrificial post, and since the post is by its
nature of invisible (transcendental) effect, that answers the question as to what the udumbara-ness is good for, as the âhavanïyafire does with the laying of the (sacred) fires."87 Because the
post is not exclusively invisible in its effect. For if that were
its nature, its quality of being made of khadira and other (kinds
of wood) would be exclusively invisible in effect. And that is not
87
The âhavanïya-ûre contributes to the transcendental-result of the
sacrifice. The laying of the fires leads to it, and therefore needs no
other end.
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the case. If it were, there could be no acceptance of the use of
kadara-wood as a substitute when no khadira-wood is at hand,
because there can be no substitution in the case of things which
are invisible in effect. For there is no evidence to prove that the
invisible effect producible by khadira would be produced by
kadara. Therefore there is no substitution in the case of things
which are invisible in effect. This is stated thus: "(There is) no
(substitution) in the case of deities, (the sacrificial) fires, words,
and rites, because they have another purpose."SB Here the word
'other purpose' means 'invisible purpose/ 89 And the authorities 90
state that kadara and other (woods) may be taken as substitutes.
Therefore the post is not by its nature exclusively invisible in
effect, but rather the traditionalists 91 say that the post belongs
to the class of preparatory acts with visible and invisible effects
(cf. 183).
136. And so the post alone does not answer the question as to
what udumbara-ness is good for, because a visible preparatory
act can be performed in other ways also. And hence the udumbara-ness does (as we said) have a need (of expression of its end).
And the modification also has a need for (expression of) mannerof-performance. And this is satisfied when the contributions (of
the subsidiaries of the archetype), and the objects which go along
with them, are brought into connexion with (the modification);
but it is not satisfied by being connected with the contributions
alone. And so, just as there is a requirement of means with the
efficient-force of the (injunction tovoffer sour-milk for one desirous
of) power, and when sour-milk is construed as the means, since a
88

The comm., following the Bhäsya of Sahara, explains 'words' as
meaning formulas, mantras (i.e. words spoken at the sacrifices).
89
The Bhäsya does not take the sütra's meaning in this way. It does
not say that all the elements listed necessarily are invisible in effect, but
holds that they are 'unsubstitutable' because their purposes are mutually
exclusive, one has a 'different purpose' from another. Thus what is
addrest to one deity cannot be addrest to another, etc.
90
1 have failed to find this stated, either in the authorities quoted by
Schwab, AI. Tieropfer, p. 2, or elsewhere (e.g. KB. 10.1). BR. s. v. kadara
refer to comm. on KSS. 7.4.19, but this is evidently a wrong reference.
n
Comm. says this means "Pârthasârathimisra etc.," and quotes from
this authority statements to the above effect. The comm. also mentions
"cutting-off and fashioning (with tools)" as examples of "preparatory
acts (sarhskära) with visible effects/' and "sprinkling and anointing" of
"invisible" ones.
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material-object cannot play the part of means (cf. 33-38), that
requirement continues until the oblation-act is construed as
substratum to it, and is not satisfied when sour-milk alone is
construed; and the oblation, taken as substratum, is said to be
taken simply in response to the requirement of means, while no
fourth requirement (in addition to end, means, and manner)
known as 'substratum' is set up: just so the modification's
requirement of manner is not satisfied when the contributions
(i.e. the contributing acts) alone are construed (as manner); it
continues until the objects that go along with them are construed. 92 And so the objects that are taken as going along with
the contributions are taken as responding to the same requirement of manner.
137. Now among these objects those which belong to the
archetype, tho they are indeed taken as responding to the requirement of manner, are not to be so taken by context, because they
have no (longer any) requirement (of end), since they have contributed to the archetype. But such things as udumbara-ness have
such a requirement because they do not contribute to any other
(rite); and they are enjoined as going along with the animalfastening post to hold good up to the point where khadira-ness
is to come into effect. So it is right to say that they are taken
(as subsidiaries) by context, since a mutual need exists. For if
khadira-ness had been enjoined as going along with the post,
then the modification would have no need of complement, and so
udumbara-ness could not be taken with it by context. But this
is not the case, because khadira-ness does not fall under the rule
of transfer. 93
138. (Objection:) But if udumbara-ness is enjoined only until
khadira-ness is to come into effect, then its annulment of khadiraness would be an annulment of the unestablisht, like the annulment
discust in the Third (Book). 94 For annulment is of two kinds,
annulment of the unestablisht, and of the establisht. Of these,
92
The 'contributions' are performed with objects, which are therefore
needed with them.
93
In 141f. it is explained how khadira-ness of the post (altho prescribed
in the archetype) is not subject to the rule of transfer.
94
The other kind, annulment of the establisht, is discust in the Tenth
Book. Cf. Nyäyaratnamälä, p. 179, 1. 5.
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the annulment discust in the Third is annulment of the unestablisht. For in it, before a weaker mode-of-evidence can start
to make an application, a stronger one (steps in and) makes the
application. An annulment of something else by an (influence)
indicated by this statement is annulment of the unestablisht;
because the weaker mode-of-evidence never gets a chance to come
into effect.
139. But when an archetypal subsidiary, which would be applied
to a modification by the rule of transfer, is annulled by either (1)
contradiction, or (2) breakdown of meaning, or (3) prohibition,
then we have annulment of the establisht. Such as the annulment of the archetypal kusa-gY&ss by the contrary injunction to
use arrow-grass; 95 or the annulment of husking (grains) in the
case of (golden) &r$naZa-berries due to breakdown (of meaning)
because of the use of huskless materials; 96 or the annulment of
the choosing of the hotar in the manes-offering thru the prohibition "He shall not choose a hotar." And the annulment of
khadira-ness by udumbara-ness must rather be taken as annulment
of the establisht, like the case of arrow-grass and fcwéa-grass. And
if kkadira-ness did not come within the scope of the rule of
transfer this could not be, because it would not be establisht.
140. (To this objection) we reply: Annulment of something
else by something applied by the modes-of-evidence treated in
the Third (Book) is certainly annulment of the unestablisht.
And context is treated in the Third (Book). So the annulment
of something else by udumbara-ness applied by it (context) can
only be annulment of the unestablisht. For there is no inherited
rule to the effect that annulment of archetypal subsidiaries by
modificational ones can only be annulment of the establisht.
141. But in the last analysis it is, after all, annulment of the
establisht. And it cannot be said: "How can the annulment of
khadira-ness be annulment of the establisht, when khadira-ness
has not been establisht because it does not come within the scope
of the rule of transfer, or if it does, then by that very fact the
requirement (of manner in the modification) would be satisfied
96

In the hostile-magic rite prescribed TS. 2.1.7.7. This is an example
of pratyämnänaj 'contradiction.1 It is dealt with by the Bhâsya on J.
10.4.2, first varriaka.
98
In the äyuskama-i§li, MS. 2.2.2 (16.8); quoted in J. 10.1.1,2à varriaka.
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and so udunibara-ness could not be applied by context?" For in
the case of annulment of the establisht things are not establisht
by the rule of transfer. If they were, there could be no annulment, because they would have been establisht by sound-authority
(sästra). But rather, it (the rule of transfer) establishes in
reality only those things which are not annulled in the modification. And it is these things that are establisht by the words "as
in the archetype." From which arises the human delusion to this
effect, that "Just as it was done in the archetype, so it must be
done in the modification;" that is, that all archetypal things must
be done.
142. And so khadira-ness etc., establisht by (this) delusion, are
annulled by udumbara-ness etc. which are establisht by soundauthority. So that this annulment really is annulment of the
establisht. And a requirement felt in an injunction can never be
satisfied by something establisht by a delusion. Therefore, since
a mutual-requirement, or in other words 'context/ must arise, it
is correct to say that context applies to the modification the
udumbara-ness etc. which are there enjoined in further allusion
to archetypal subsidiaries.
143. Some teachers say that in the same way the speckledbutter enjoined in allusion to the archetypal after-sacrifices in the
words "He offers the after-sacrifices with speckled-butter" 97
is also taken as a subsidiary of the modifications by context.
But my revered father (Anantadeva) says as follows: The
speckled-butter is enjoined in further-allusion to the aftersacrifices. Now this (use of speckled-butter) would be meaning97

This feature, says the coram., applies to certain modifications of the
new- and full-moon rites, such as the paeucäturmäsya (i.e. the Varunapraghâsa, cf. Hillebrandt, Ritualliteratur, p. 116). That the after-sacrifices of
this rite are performed with speckled-butter is shown by SB. 2.5.2.41;
and the Bhâsya on J. 10.4.50 connects the injunction here quoted with the
cäturmäsya. However, the Bhäsya on J. 5.2.16 connects the same injunction with the after-sacrifices to the agnîsomïya animal, which are also
performed with speckled-butter; and in fact the injunction is cited by our
comm. himself from TS. 6.3.11.6, which belongs to the agnîsomïya animal.
SB. 3.8.4.8 prescribes speckled-butter for the after-sacrifices of animalrites in general. Since the agnîsomïya is the archetype of all animal-rites,
this feature would apply by transference from it to the paeucäturmäsya
and all others. But what, then, is the "archetype" in which the aftersacrifices are performed with plain (unspeckled) butter?
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less as applied to their exoteric (primary, natural) form (because
they could be performed just as well with ordinary butter; hence
the restriction must be for the transcendental-effect) ; and they
(the after-sacrifices) cannot naturally imply as their object the
transcendental-effect of the modification (as a whole), because
that is too remote, but rather their own transcendental-effect,
because that is nearer, just like the rule of restraint of speech at
the consecration-rite. 98 That is why the (Bhâçya on the) Ninth
(Book) says that such things as the purification (utpavana, of
the butter used in sprinkling the oblation) are employed (only) for
the transcendental-effect of such things as the sprinkling (not for
that of the whole new- and full-moon rites, to which the sprinkling
belongs). And so, since merely the transcendental-effect of the
after-sacrifices indicated by the words of the injunction (quoted
above) satisfies the requirement (of end) felt in the injunction of
speckled-butter, it cannot be taken by context as serving the
purpose of the transcendental-effect of the (whole) modification.
144. We however, assuming for the sake of argument that it
does serve the purpose of the (whole) modification, say as follows:
Or (if my father's argument be not accepted) suppose the speckledbutter does serve the purpose of the modification. Even so it
cannot be applied to it by context. For context properly applied
udumbara-ness because it was enjoined as going with the sacrificial
post until khadira-ness should become effective, since there was a
mutual requirement. If, in the same way, speckled-butter were
enjoined as going with the after-sacrifices only until (unspeckled)
butter should become effective, then we should have mutual requirement and hence application by context. But this is not the
case. For it is not a case of the injunction of some different substance named speckled-butter, which is enjoined to take the place
of butter, as udumbara-ness was appointed to take the place of
khadira-ness. Because it is observed in such expressions as "a
speckled gem" that the word 'speckled' expresses the quality of
98
See Bhâsya on J. 9.1.2-3, 2d varriaka. The rule here quoted in the
Bhäsya, yävatyä vâcâ kâmayeta tâvatyâ dïksanîyâyâm anubrûyât, etc., might
pass for an inexact paraphrase of ApSS. 10.4.10. Cf. however vâcam
yacchati, TS. 6.1.4.3, MS. 3.6.8 (71.11). This rule is effective for the
apûrva of the dlksarilyä alone, not of the entire jyotistoma of which that is
a subsidiary.
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being varicolored, and hence the word 'speckled-butter' means
just 'varicolored butter.' And that is why it is declared that in
the recitations" the expression 'butter-drinkers' must be used,
and not 'speckled-butter-drinkers.'
145. And it cannot be claimed that context is applicatory on
the ground that speckled-butter is enjoined only until the archetypal (plain) butter becomes effective. For the word speckledbutter does not enjoin butter particularized by the quality of
varicoloredness; because the injunction of a particularized
(qualified) thing would be too complicated.100 But rather, in
further allusion to the archetypal butter, the mere quality of
varicoloredness is enjoined, as in the phrase "The priests walk
forth with red turbans." 101 This is made clear at the end of the
fourth quarter of the Tenth (Book): "(The expression 'spottedbutter-drinkers' instead of 'butter-drinkers' is) not at all (to be
used in the recitations); because what the text enjoins is a (mere)
quality." 102 And the Säs trad ïpikâ says on this: "What is enjoined is only the quality of varicoloredness in the butter which is
already enjoined from the archetype." And so the modification's
requirement (of manner) is satisfied by the butter of the archetype,
and by the (archetypal) after-sacrifices whose contributions are
already establisht; wherefore, context cannot apply to it the
afterwards-enjoined quality of varicoloredness, any more than the
new subsidiaries (not transferred from the archetype) such as
the upahoma.
146. For if in place of some quality of the archetype the quality
of varicoloredness were enjoined, then until that (archetypal)
99

Mantras referring to the gods as 'butter-drinkers' (devän äjyapäh
ävaha, TB. 3.5.3.2 etc., devä äjyapä äjyam aju^anta, TB. 3.5.10.4 etc.),
which are used in connexion with the anuyäjas in modifications exactly in
the same form as in the archetype, despite the use of 'speckled-butter'
instead of the archetypal plain 'butter.'
100
It would be 'overloading the sentence.' We saw (12 etc.) that except
in an originative injunction only a single thing or quality could be enjoined,
not a thing with its quality at once.
101
This is interpreted as prescribing, not that they shall wear turbans
(which by transfer from the archetype they would be wearing anyhow),
but that their turbans shall be red.
102
The comm. explains that the varicoloredness is produced by mixing
sour-milk with the butter, with reference to SB. 3.8.4.7, dvayam vä idarh
sarpiê cäiva dadhi ca (misquoted, and with wrong reference, in comm.).
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quality became effective the modification's requirement would not
be satisfied, and since the quality of varicoloredness would be
enjoined only for that period, there would be a mutual requirement
and therefore application by context. But there is no such
quality in the archetype; because the butter and the aftersacrifices are enjoined, instead, before the quality of varicoloredness, and it does not take the place thereof.
147. And it cannot be claimed that context applies on the
ground that it is enjoined as going along with the butter only for
the period until the archetypal qualitylessness (of the butter)
comes into effect. Because qualitylessness is not enjoined, and
hence cannot be a subsidiary any more than scratching with the
hand (in the following example), and therefore the modification
can have no requirement of it. The example is as follows. In
the jyotiçtoma it is enjoined to discard the black antelope's horn
(with which the priest is to scratch himself in case of need) at
the time of giving the sacrificial fee. But in the Two-night rite
etc.,103 tho this would follow from the rule of transfer, it is not
done on the first day, because it is required by the things to be
done on the second day before the giving of the sacrificial fee,
since the text requires for them that (any) scratching be done with
the black antelope's horn.104 And tho in the jyotiçtoma scratching with the hand is evidently intended for the time after the
giving of the fee (i.e. if it is necessary to scratch then, the hand
will suffice), this is not required with the things performed after
the giving of the fee on the first day of the Two-night rite etc.,
because in the archetype thi^ is only establisht by the sense, and
is not required by the authority of the text (which does not
command scratching at all).
148. In the same way, because qualitylessness (of the butter)
is not enjoined, it cannot be required by a modification. Therefore, since there is no mutual requirement, the speckled-butter is
not applied by context. Enough of this long discussion!
149. So it is establisht that great-context is applicatory only to
103 "And the other aharganas" (comm.), modifications of the jyotiçtoma.
In J. 11.3.13-14, where this is treated, it clearly refers to all soma-rites
covering more than a single day.
104
And one must not take up again anything that has been once discarded, nor discard anything that is going to be needed again (comm.).
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archetypes (as a rule). But it may apply what is enjoined in
modifications in further allusion to a subsidiary the purpose of
which has been made clear in the archetype; not, however, a new
subsidiary that is merely enjoined (for the first time).
150. Nevertheless, even a new subsidiary which is merely enjoined in a modification, if it is included between two elements
enjoined in further allusion to an archetypal element, is also
applied to the modification by (a kind of 'intermediate'-)context
(cf. just below).
151. Even tho the modification's requirement of manner is
satisfied just by the archetypal subsidiaries, still where an element
is enjoined in further allusion to an archetypal subsidiary, the
requirement of manner is not satisfied until that injunction comes
into effect (as we have seen above). So, because of the modification's (continued) requirement (of manner), and because the new
member enjoined in between (two such modifying injunctions)
also has a requirement of end (to be effected), its connexion with
the purpose of the modification is properly establisht by context. As in the case of the Amanahomas.105 For they are enjoined between two elements enjoined in further allusion to
archetypal subsidiaries. This is stated in the Tantraratna and
elsewhere. Enuf of this!
Aväntara-prakarana
152. The context of the efficient-force of subsidiary actions
which is included within (that of) the fruit-efficient-force (i.e. that
of the main action) is called included-context. And this applies,
for instance, the stepping-near to the fore-sacrifices. And it is
known as (tongs/ because without it they would all without exception be taken as indicating the manner of the (main) fruitefficient-force.
106

MS. 2.3.2 (28.15) amanena juhoti; TS. 2.3.9.3 ämanam asy âmanasya
devâiti tisra âhutïr juhoti. Cf. J. 4.4.7. The comm. quotes discussions of
this case from the Nyäyaratnamälä, SD., and Tantraratna; the last is particularly full and quotes what seems to be an inexact form of the brâhmaria
passage of MS., 2.3.2 (29.5) (KS. 12.2 is more remote),—which indicates
performance of these ähutis between fore- and after-offerings. As appears
from BSS. 13.30, end, these three ähutis were to be offered in the Tait,
school as well as the Maitr. between the fore- and after-offerings. Hence
they are enclosed in a kind of 'tongs' (see next paragraph).
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153. By 'tongs' we mean the enjoining of something in between
two subsidiaries which are enjoined in further reference to one
subsidiary; as in the case of the stepping-near. For it is enjoined just after the injunction, by the words "He takes (butter)
from the spoon/ 7 of a certain subsidiary enjoined in furtherallusion to the fore-sacrifices (themselves a subsidiary of the main
action, viz. the new- and full-moon rites). And after it also a
certain (other) subsidiary is enjoined, by the words "Who knows
the pairing of the fore-sacrifices" etc., in further-allusion to the
fore-sacrifices. So the stepping-near, which is mentioned between
two subsidiaries of the fore-sacrifices, is subsidiary (not to the
main action but) to them, because their requirement (of manner)
remains unsatisfied (until the last subsidiary is mentioned). As
it is said:
154. "When first a subsidiary (as the taking from the spoon)
of something (as the fore-sacrifices) that stands (as subsidiary) in
context-relation to another thing (as the new- and full-moon
rites) is made known (to be such) by the three (first modes-ofevidence, viz.) direct-statement and the rest (word-meaning
and syntactical-connexion), and afterwards another (such subsidiary of the subsidiary) is made known by the same (three
modes), that is held to be 'tongs/ " 106
155. And it cannot be claimed that "the efficient-force of a subsidiary-action has no requirement of manner-of-performance, so
how can the stepping-near be taken as manner to the efficientforce of the fore-sacrifices?"107 For efficient-forces are all alike
and they always require a manner-of-performance. When it is
said that "By accomplishing a transcendental-effect by means of
the fore-sacrifices he shall effect a contribution to the main
sacrifice," then any person who does not know how to accomplish
a transcendental-effect by means of the fore-sacrifices will clearly
require a statement of how the transcendental-result is to be
accomplisht by them. And this is satisfied by the subsidiaries
included in 'tongs/ and by verbally (directly) stated ones, and
106

The 'tongs' are the two subsidiaries of the subsidiary (fore-sacrifices),
which surround the stepping-near and lift it into dependence on the subsidiary (fore-sacrifices), whereas without that it would be understood as
belonging to the main action, being in its general context.
107
This is the view of the Mïmânsakas of Prabhäkara's school (comm.).
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by injunctions of traditional-authority (smrti) like sipping-water
etc. (cf. 96).
' 156. And if there are none of these found, then the requirement
is satisfied by performance in the natural way (lit. "accomplishment of its own inherent nature"), as with the spoon-oblations.108
For in them no manner-of-performance is stated other than that
the own inherent nature (of the thing stated) is to be accomplisht;
nor is any supplied by transfer. There can, in the first place, be
no transfer to it of the elements of yägas (sacrifices proper),
because yägas and oblations (homas) are unlike in character. 109
Nor of those of oblations (homa), because there is no evidence to
decide specifically what oblation's elements should be applied to
what other oblation. So no elements are establisht for it; and
therefore, altho the requirement does indeed arise as to "how one
shall effect the desired end by the spoon-oblations," it is satisfied
by the mere accomplishment of its own inherent nature.
157. In the same way in subsidiary actions where tongs and
other (evidences as to manner-of-performance) are lacking, the
requirement is indeed felt, but is satisfied by just that (accomplishment of the inherent nature of the rite). But there is not
a lack of requirement altogether. Therefore it is proper to say
that the stepping-near is subsidiary to the fore-sacrifices.
158. And this included-context is stronger than great-context,
(by which the stepping-near would be made subsidiary to the main
action, the new- and full-moon rites), because in response to the
requirement of a statement of purpose felt in the elements included
within tongs the transcendental-effect of (subsidiary actions) such
108

An absolutely simple offering, made with a spoon; it has no subsidiaries, nor is there any description of it, because none is needed beyond the
word 'spoon-oblation* itself. It is simply offered 'svarüperca,' in its
natural way, in the way inherently implied in the prescription. See
J. 8.4, especially 10-28.
109
Comm. : praksepängakoddeeatyägarupakriyädvayavrttijäter yägatvät,
uddeeatyägapraksepätmakakriyätrayavrttijäter homatväc ca. See J. 4.2.27
for Jaimini;s definition of yäga = dravyadevatäkriyam (kriyä yayä tayoh
[dravyadevatayoh] sambandho bhavati, Bhäsya); and 28 for that of homa =
tadukte (yajatyukte'rthe, Bhäsya) eravariät.. .äsecanädhikah. That is, a
homa adds the element of pouring to the elements (a material offered, and
a deity to receive it) which characterize a yäga. Or: a homa is a yäga in
which the offering is poured.
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as the fore-sacrifices presents itself instantly, ahead of that of the
main action.
Let us proceed with the subject. I t is then establisht that
both kinds of context make application.
159. Now this (context) is stronger than position and (name).
For where dependence is shown by position, there the requirement
of one of the two things has been satisfied by some other means.
And it is not proper to connect a thing that has a requirement
with one that has not without first arousing (producing) a requirement (where it is lacking). And so, while one-sided requirement
is starting to bring about syntactic-connexion and the other
(stronger modes-of-evidence) by the method of forming (arousing)
mutual requirement, that is context, in the mean time (an
existent) context will have instantly brought about syntacticconnexion etc. and so made the application. That is why context is stronger than position.
160. And that is why the rules about dice-playing110 etc., tho
they are recited in a neighboring position to the sprinkling-rite
(of the king, abhiçecanïya; one of the six soma-sacrifices of the
royal coronation, räjasüya), are not subsidiary to that. If they
were, their dependence would be due to position, not to context;
for the reason that the sprinkling-rite is a modification of the
jyoti§toma,j because it is enjoined by a non-manifest injunction;111
and so its requirement of manner is satisfied by the elements
(rules) of the archetype. But rather, they are subsidiary to the
(whole) royal-coronation by context.
161. (Objection:) But in the sentence "The king who desires
110

ÄpSS. 18.18.16-18.19.5 (cf. BâS. 12.15); cf. also TB. 1.7.10.5, and
see 168. Treated in TV. pp. 873-4 (on J. 3.3.14), Jha's transi, p. 1211.
The TV. quotations seem to be taken (as usual not quite accurately) from
ÄpSS.
111
That is, one whose svarüpa, viz. deity and material, is not stated;
cf. 57. Such an injunction, according to J. 8.1.16, is always understood
to be a soma-rite and therefore a 'modification* of the 'archetype' of all
soma-rites, the jyotistoma. The Bhâsya on this sütra mentions as a
reason for this the fact that the jyotistoma itself is 'non-manifest;' it has
no specification, in its originative injunction, of deity, altho according to
the view defended above, 57ff., and seemingly accepted by the Bhäsya,
that the originative injunction of the jyotistoma is somena yajetaf the
material is specified.
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heaven's rule shall sacrifice with the royal-coronation (räjasüya)"112 the word räjasüya, being a 'name' (of a rite), and so
depending on the verb, applies in exactly the same places where
the verb applies (namely, to all the i§tis and animal- and somasacrifices which together make up the räjasüya). And let it not
be said: "Why should not the word räjasüya be like the word
'new- and full-moon rites' in the sentence 'With the new- and
full-moon rites he who desires heaven shall sacrifice'? For here
the word 'new- and full-moon rites,' tho a name, is not dependent
on the verb (in the sense of applying thruout where the verb
applies). For in that sentence the verb 'he shall sacrifice' has
the function of designating all the acts found in the context,
without distinction, both the Ägneya and other (principal actions)
and the fore-sacrifices and other (subsidiary actions). But the
word 'new- and full-moon rites' designates only the Ägneya and
other (principal actions), not all; so that it is not dependent on
the verb."—(This does not weaken our position:) for a word of
known meaning explains one of unknown meaning. As they say:
162. "A word (here, räjasüya) that is doubtful because unknown, and that is mentioned in the same context with words of
known meaning, is interpreted by them. But a familiar word
(here, darsapürnamäsa) is not detacht from its own meaning."
163. And the word darsapürnamäsa refers to times (viz. the
new- and full-moon), and its connexion with the Ägneya and other
(principal actions) is understood from their originative injunctions.
Therefore the word darsapürnamäsa is well-known to signify
those (only). And let it not be said that because of the plurality
of the (chief actions) Ägneya etc., the dual ending of darsapürnamäsa does not fit (them) ; for it does fit, because it refers to
the two collections of (operations) establisht by the two statements referring to those who know. And so, it having been determined that the word darsapürnamäsa, 'new- and full-moon
rites,' designates (the principal actions), the Ägneya etc., the
verb 'he shall sacrifice' also designates only those. For it does not
lose its proper meaning in having that sense.
164. But the meaning of the word räjasüya, 'royal-coronation,'
112

ApSS. 18.8.1 räjä svargakämo räjasüyena yajeta is the closest approach
to this which I can find in the ritual texts. Yet the Mîmânsins always
quote it in the above form, reading sväräjyakämo.
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is not determined. Therefore it must be dependent on its verb.
And since that is found to apply to all the i§ Us (minor sacrifices)
and animal- and soma-saerifices without distinction, the word
räjasüya also, being dependent on it, must designate (all of) the
same.
165. And let it not be said: "The word räjasüya by its etymology refers to the soma-pressing, since it means 'that at which
the king ( = Soma) is prest (sü-yate);' and that (pressing) is
understood by the sentence 'He presses the soma' to take place
at a soma-sacrifice; therefore it (räjasüya) designates that (somasacrifice) only and cannot designate i§tis and animal-sacrifices. "
(This does not hold :) for at such soma-sacrifices as the sprinklingrite the pressing of the soma is not enjoined by any express statement, because such a statement is found in the Jyotiçtoma
(which is the archetype of all soma-sacrifices, and hence is understood in them by transfer). If it be suggested that the connexion
of it (with the räjasüya itself) is understood by transfer, no ; for
a transfer could take place only after the connexion with the
fruit has been establisht, and hence could come in here only after
the meaning of the statement "The king who desires heaven's
rule shall sacrifice with the royal-coronation" has been understood. Because only after this statement has made clear the
connexion with the fruit can a transfer (from an archetype) be
formed in response to the question of how (the prescribed action
is to be performed). So the meaning of that statement must be
determined before that (transfer)'. And since at that time it is
not establisht that soma-pressing is meant by it, therefore it
follows that räjasüya is, as we said, a word of unknown meaning.
And that is why the traditionalists declare that the word räjasüya
is not capable of etymological explanation, like the word 'horse's
ear' (as name of a tree).
166. And so, since its meaning is unknown and it is therefore
dependent on its verb, the word räjasüya designates (all) the
i§tis and animal- and soma-sacrifices (covered by it). And
because their requirement (of manner) is satisfied by the various
elements of their several archetypes, context cannot apply the
dice-play etc. to the räjasüya, because there is no mutual requirement (the räjasüya equals merely the totality of its parts, each of
which has its manner-of-performance provided by transfer). And
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it cannot be claimed that tho (these members7) requirement (of
manner) taken each by itself is satisfied, their requirement as constituting the râjasûya (as a group) is not satisfied. For there is
no evidence for such a thing as a double requirement (of manner).
167. And furthermore, even their requirement as to mannerof-performance each by itself must arise subsequently to their connexion with the fruit. And that takes place thru their constituting
the räjasüya, and not each by itself. And since the dice-playing
etc. would satisfy their requirement of manner-of-performance
once this had come to be felt, upon the establishment of their connexion with the fruit as constituting the räjasüya, there could
then be not so much as the formation of a transfer (of their
individual manners-of-performance from their archetypes). For
if there were two statements laying down their connexion with
fruits, one applying to their collective nature and the other taken
each by itself, then, conformably to the two requirements, we
might properly admit also a connexion with both the dice-playing
etc. and the subsidiaries transferred (from archetypes). But this
is not the case. Therefore, because the requirement has been
satisfied by the archetypal elements, context cannot apply the
dice-playing etc.
168. (To this objection we reply:) True. And that is why the
traditionalists show that the dice-playing etc. are enclosed in
'tongs/ The dice-playing etc. are recited in the midst of elements
which are enjoined as relating to the räjasüya ('accompanied by
räjasüya-ness'), such as "For the räjasüya he purifies these
(waters)/' Therefore all of them are subsidiary to the räjasüya,
just as the stepping-near is subsidiary to the fore-sacrifices because
it is recited in the midst of elements enjoined in further allusion
to the fore-sacrifices. Therefore it is proper to say that the diceplaying etc. are subsidiary to the räjasüya by context.
So it is establisht that context is stronger than position.
5 th pramäna; sthäna
169. Position (sthäna) means common location. And it is of
two kinds, common-location in the text, and common-location in
the performance. As they say:
170. "Now order, defined as common-location, is required to be
of just two kinds; it determines application because of commonposition in either text or performance."
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171. 'Position' and 'order' (krama) mean the same thing.
And common-location in the text is again of two kinds, text
according to number, and text according to proximity. Of these,
in the case of sacrifices enjoined in a certain order like "He shall
distribute (a cake) for Indra-Agni on eleven potsherds/' "He shall
distribute (a cake) for Vaisvänara on twelve potsherds/' to these
are applied the verses of sacrifice (yäjya) and invitation (anuvähyä),
"Indra-Agni are the two light-spaces of heaven" etc., according to
number (i.e. serial number or order), the first (pair of verses) to
the first (sacrifice) and the second to the second. This application is determined by text according to number. For in response
to the requirement of purpose for the formula recited first, the
action first enjoined naturally presents itself first, because it
occupies the same position.
172. But when subsidiaries of a modification are enjoined, not
in further-reference to archetypal subsidiaries, and not included
within 'tongs/ the fact that they serve the purpose of the modification is shown by proximity-text. For when the question of their
purpose arises, it is naturally the transcendental-effect of the
modification, which leads to the fruit, that is brought into connexion with them as their end to be effected, because it is near at
hand. That is why the rule of the All-conquering (rite; see 117)
is not applied to them (i.e. they are not regarded as having an
unstated independent object, heaven); and also because if they
had independent objects there would be no reason for their being
recited in textual proximity to the modification.
173. The properties 113 of the sacrificial animal are applied to the
agnïçomïya animal by common-location in the performance. The
agnïçomïya animal is 'performed' (sacrificed) on the fasting-day;
and these properties are recorded (as to be performed) on that
same day in the text. So in response to the question as to their
purpose, the transcendental-effect of the animal, which presents
itself as the thing to be 'performed' (then), is naturally brought
into connexion as the end to be effected. Therefore their application to that purpose is properly indicated by commonlocation in performance.
113

Such as upäkarana (upa hy enän äkaroti, TS. 6.3.6.1), niyojana (ni
yunahti, TS. 6.3.6.3), paryagnikarana (paryagni karoti, TS. 6.3.8.1) and
sarhjnapana (TS. 6.3.8.3), comm.
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174. And let it not be said: "Why should it not be simply by
common-location in text?" Because the agnlsomlya animal is
mentioned in the text in proximity to the purchase (of the soma,
which takes place on a different day).114 And let it not be said:
"If it is mentioned in the text in proximity to the purchase, let
its performance take place then too!" For this would be inconsistent with the direct statement: "This animal with two divinities (Agni and Soma) is to be sacrificed on the fasting-day."
Nor can it be said: "Since context is stronger than position, why
should not the properties of the animal relate rather to the purpose
of the jyotis toma (the main sacrifice of which the animal-sacrifice
is a subsidiary)?" For it, being a soma-sacrifice, is not suitable to
have applied to it the elements of an animal-sacrifice. So, by the
rule that "when meaninglessness blocks the way, the relative
strength (of the modes-of-evidence) is reverst," it is correct to say
that by position these properties are subsidiary rather to the
purpose of the animal-sacrifice.
175. Nor can it be said: "Why should they not be applied to
that purpose by context, rather?" Because the agnï§omïyaanimaPs requirement of manner-of-performance has been satisfied
by the archetypal properties, whose contribution is previouslysettled (by their use in the archetype of the animal-sacrifice).
For it has as its archetype the collected-offering (sämnäyya),
since they both have this in common, that their material comes
from an animal. This is stated thus: "The collected-offering
rather (is its archetype), because (its material) comes from that." 115
The collected-offering is (an offering of) sour-milk and milk. Of
these, the animal-sacrifice has the milk-offering as archetype, because (its material) obviously comes from an animal. And since
its requirement (of manner) is satisfied by those properties which
apply by the rule of transfer from it, the (new) properties cannot be applied to the animal-sacrifice by context, but only by
position.
Thus, then, we have briefly described application by position.
176. And it is stronger than name. For in application by
position there is a self-evident relation between the two objects,
114
Viz. at TS. 6.1.11.6. The purchase day is the second, the fastingday the fourth, of the whole rite.
115
"Rather"—than the cake as suggested by the pürvapakca.
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markt by their common location. But in application by name
there is no self-evident relation, because the two objects are
separate in position. And name does not denote relation; because
words taken in their literal senses denote material things and
cannot denote relation. The reason for this is as follows. (If
such words could denote relation), would the name denote merely
relationship in general, or a particular relationship? Not the
first; for there would be no use in expressing that (since it could
then not indicate connexion with any special thing, and would
fail in the purpose assumed by hypothesis) ; and because this would
result in all literally-interpreted words being synonyms (as there
can be only one concept of 'relationship-in-general/ which they
would all express). And if we take the second alternative, the two
related things must infallibly be exprest, since otherwise there
would be no particularity in the relationship, and without ascertainment of these that (particular relationship) cannot be ascertained. And so we must infallibly admit that the name must
express the two related things. And in that case it would not
express the relationship; for by the mere ascertainment of the
related things there would ensue ascertainment of it, in the same
way in which the meaning of sentences is ascertained (by connected utterance of the related things), and so it would be too
complicated ('overloading') to attribute (to the 'name') the power
of expressing that (relation, in addition to the related things,
since from the latter the former would be understood). As it is
said :
177. "Everywhere material objects alone are denoted by words
taken in their literal sense; for they never express relationships,
since that would be too complicated/' Likewise:
178. "[In the word 'cooker/ päcaka] the root pac signifies
'cooking/ and the ending ~aka the agent; but no element whatever in the word signifies (the relation), 'an agent connected with
cooking/ "
179. And so name does not express relation. But a Vedic
name like 'Aofy-cup' is like the compound W^âda-chief ; in that it
does not denote genitive relation.116 Nor does it denote that
116

I.e. it means a cup characterized in an undefined way by the term
hotf, as a karmadhäraya compound, not a tatpurusa. Compounds are always
to be interpreted preferably as karmadhärayas, rather than as tatpurusax.
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sentence-fashion (i.e. as something not exprest by any word in a
sentence may be understood from the syntax of the sentence as a
whole) ; because it is a word (not a sentence) and therefore there
is no evidence (for such a hypothesis; a word has no syntax).
But names such as '(brähmana) of-the-cake' (paurodäsika) are
especially weak, because, being words of the common language,
they are dependent on human understanding, and because,
having a book as their scope, they can not have this or that object
as their scope (i.e. they are too general). And they even denote
a book not as being a book, but only as something connected
with a cake or the like. For the word 'yearling,' tho it does indeed denote a material object, does not express that as a 'cow/
but rather only as a one-year-old thing.117
180. But in application by position there is, on the contrary, a
relation establisht by immediate evidence, simply because it is
attended by specific mention of the two things (in proximity).
And so, before on hearing a name the thought can be formed that
"surely there must be a relation between these two things,"
before that a mutual need (requirement, want-of-complement,
= 'context 7 ) will be aroused because of the relation immediatelyevidenced (by 'position'), and because if that were not aroused
there would be no relationship. And before by forming (assuming, on the basis of a name) a relationship (which is not stated),
a one-sided requirement (in one party for the other, that is
'position') and (thence) the other (higher modes-of-evidence) can
be formed, before that by the requirement in the other party
(created in response to a one-sided requirement already present by
'position;' this then constitutes mutual-requirement or 'context')
syntactic-connexion and the other (higher modes-of-evidence)
will have been formed, and the application will thereby have been
made. Thus it is proved that position is stronger than name.
And that is why the purifying-formula is subsidiary (also) to
the implements used in the collected-offering (sämnäyya) because
of common-position in the text, rather than to the implements
because the latter is more complicated (gäuravät), that is, it reads more
into the word than is there.
117
Hence one can use the words 'yearling' and 'cow* together without
tautology, as 'a yearling cow;' they are not synonyms (comm.).
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used with the cake-offering (alone), because of the name '(book)of-the cake' (the name of the chapter in which the formula is
found).
6th pramärjia; samäkhyä
181. Name {samäkhyä) is a word taken in its literal (or etymological) sense (interpreted by decomposing it into its parts).
And it is of two kinds, Vedic, and belonging to the common
language. Of these, the Vedic name hotr-cup (see above) shows
that the AoJr-priest is subsidiary to (belongs to) the consumption
of the (contents of the) cup (so designated). The commonlanguage word 'oî-the-adhvaryu' (âdhvaryava) shows that the
adhvaryu-priest is subsidiary to this or that thing (so described;
i.e. that the actions contained in the section so named are done
by him). This is a summary statement (of name).
Classification of angäni
182. So we have thus briefly set forth the six modes-of-evidence,
direct-statement and the rest.
The subsidiaries (of an action) are those things which are
applied to it by an applicatory injunction, such as "He shall
sacrifice with the new- and full-moon rites, contributing (thereto)
with the fire-sticks and other (subsidiaries)," 118 which is attended
by these (six modes-of-evidence). These subsidiaries are of two
sorts, consisting of either fixed-elements (siddha), or actions
(kriya).
183. Of these, fixed-elements are such things as caste (of the
person qualified to participate), material (as rice-grains), number
(how many things of each sort are to be used), etc.119 And these
serve only visible (exoteric) purposes.
And those consisting of actions are of two sorts, secondary
actions and primary actions. 120 These are also known as indirectly-contributing and directly-contributing actions.
118
I.e. with such subsidiaries as the fore-sacrifices (the first of which is
enjoined by the subsidiary injunction samidho yajati), the after-sacrifices,
etc. (comm.). This injunction is, of course, manufactured on the basis of
the implications of the Vedic texts, as interpreted by the Mïmânsâ.
119
The comm. mentions, as included in the 'etc/ (ädi), quality (as
redness, e.g. of the cow used in the soma-purchase), and masculinity
(e.g. of a sacrificial animal).
120
The term used here, pradhäna-harmärii, does not refer to main
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Of these, an indirectly-contributing action is one that is enjoined with reference to a material-substance or other (fixedelement) subsidiary of the rite, such as the husking and sprinkling
(of rice) etc. And it may serve a visible (exoteric) purpose, an
invisible (esoteric or transcendental), or both a visible and an
invisible purpose. Such things as husking serve a visible purpose
(removing the husks from rice). Such things as sprinkling (rice)
serve an invisible one (having no visible effect on the rice, they
must serve an invisible or transcendental end). And such things
as the animal-cake-offering121 serve both visible and invisible
purposes. For in so far as this is the offering of a certain material
substance, its result is invisible; while in so far as it refers to the
deity, its result is visible, namely, in that it serves to call to mind
the deity (of the sacrifice).—And this same (secondary or indirectly-contributing action) is also called a dependent action
(that rests on something, has an äsraya, substratum).
184. And this indirectly-contributing (subsidiary action) is of
two kinds, according as it relates to something that is yet to be
employed (in the sacrifice), or to something that has been employed. Of these the husking and sprinkling etc. relate to things
that are to be employed, because the rice is yet to be used at the
sacrifice. (On the other hand) a concluding act is e.g. the consumption of the Ida which disposes of the (remains of the) cake
and other (offerings) that have been used (in the Ida-portion).
A concluding act is one which prevents something that has been
employed from littering up the place.
185. And an act that attends to something that has been used
is weaker than one which attends to something that is to be used,
because a thing that is to be used is more important than one that
has been used. That is why, in the injunction "In the scrapings
of the introductory sacrifice (of the jyoti§toma) he shall distribute
the concluding sacrifice/' the scrapings are for the purpose of the
distribution, and not vice versa, because the smeared-dish has
already been used. This is stated in the Eleventh (Book).
sacrificial actions, of course, since only subsidiaries are here considered,
but rather (as is stated in the next sentence) to actions which contribute
to that directly, instead of indirectly.
121
A cake offered after the offering of the omentum at the animalsacrifice, TS. 6.3.10.1.
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186. And such an indirectly-contributing subsidiary is stronger
than a directly-contributing one.
187. (Objection:) We may allow that such things as husking
(the rice) are stronger, because they have a visible purpose, while
the directly-contributing subsidiary has an invisible purpose, and
when a visible purpose is present there is no reason for assuming
an invisible one. But how can such indirectly-contributing subsidiaries as the sprinkling be stronger? For both have an invisible purpose, so that there is no difference between them.
Furthermore, the directly-contributing act is an immediate subsidiary of the main action, because it is not enjoined with reference
to anything else; but the indirectly-contributing act is a subsidiary of a subsidiary, because it is enjoined with reference to
such things as the rice, which are subsidiaries of the main action.
And an immediate subsidiary is stronger than a subsidiary of a
subsidiary, by the rule: "And in case (a qualifier of the main
action) conflicts with a qualifier of a subsidiary, (the former
prevails), because (the subsidiary) serves (only) the purpose of
that (main action)." And that is why in the case of the injunction "Who sacrifices with an isti (-sacrifice), an animal, or
with soma, shall sacrifice at the new-moon or the full-moon,"
altho there is no distinct statement in the injunction, still the
contributory-effect of the two moon-periods (as times for sacrifice)
applies to the soma-sacrifice alone (as the main rite), not to (any
subsidiary) such as the consecration (dïksanïyâ)}22
So how can
indirectly-contributing actions be stronger?
188. To this (objection) we reply: Altho there may be no distinction in that both have an invisible purpose, an indirectlycontributing action is stronger than a directly-contributing one.
For in an indirectly-contributing action the connexion between the
contributing subsidiary and the thing to which it contributes—
say, the sprinkling and the rice—is establisht by the sentence
(syntactical-connexion), 123 and only the fact that it contributes
122 This means that the main soma-sacrifice is to be performed precisely
at the new- or full-moon, rather than any of its subsidiaries such as the
consecration which precedes it.
123
Because they are mentioned in the same sentence, vrïhïn proksati;
more properly, direct-statement is the applicatory pramäna here, see 71.
But the author's idea seems to be that the mere connected-utterance
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has to be understood. But in the case of a directly-contributing
action, the connexion of, say, the fore- and after-sacrifices with
the new- and full-moon rites has to be understood,124 and the fact
of the contribution as well.
189. And further: in the case of directly-contributing actions
context is the basis of application. But in the other case it is
rather the syntactical-connexion in the sentence "He besprinkles
the rice/' which applies it to the (main) rite by making a suggestion of effecting the transcendental-result thru the word
'rice.' Hence it is stronger.
190. As for the claim that it would be weaker by the rule "In
case of conflict with a qualifier of a subsidiary, (a qualifier of the
main action prevails) because (the subsidiary) serves the purpose
of that," this is unsound. For the sprinkling etc. enjoined with
reference to the rice etc. is not for the sake of that, because it would
be meaningless applied to that in its own form, (it has no effect
on the rice), but rather it is for the sake of the rite, by way of
preparing the rice (to effect the transcendental result); and because, as will be explained below, indirectly-contributing actions
are performed for their (originative or) productive transcendentalresults. So both kinds of subsidiaries serve only the purpose of
the (main) rite, and the rule about conflict with a qualifier of a
subsidiary has no application to this. But (in the example
quoted by the objector) the contributory effect of the moonperiods on (subsidiaries of the soma-rite like) the consecration
etc. is, in fact, for the purpose of the (subsidiary) consecration
etc., because it is employed for its transcendental-result (not that
of the main soma-rite). So it is correct to say that it is annulled
by the contributory effect of the moon-periods on the main
(soma-)rite, because this effect is immediately subsidiary to the
main rite. So it is proved that an indirectly-contributing action
is stronger than a directly-contributing one.
191. And that is why the stump-oblation, enjoined in the words
or syntactical-connexion of the two things would be sufficient to prevail
over 'context/ even ignoring the case-ending which constitutes directstatement.
124
Because they are not mentioned in the same sentence.
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"He offers the stump-oblation at (or, on) the stump," 125 has for its
purpose the preparing (or 'honoring/ sarhsMra) of the sacrificial
post, by way of (preparing) the stump from which the post is cut
( f post-cutting-stump ; ), just as when a garland worn by Devadatta
is placed in a specially purified place this is done as an honor
(sarhskära) to Devadatta (not to the garland); but the stumpoblation has no directly-contributing effect.126 This is set forth
in the Tenth (Book). So much by the way.
Angâni always related to apürva
192. An action that is merely enjoined without reference to a
material substance etc. is a directly-contributing action; such as
the fore-sacrifices etc.
Thus, then, we have described all subsidiaries, in their two
varieties. And they are not performed for the natural (outward,
exoteric) form of the sacrifices and other (rites) ; for they would
be meaningless as far as that is concerned, since it could be
effected by other means also.127 But they are performed only for
the transcendental-result. For there is no reason for supposing
that the transcendental-result could be produced in any other
way, since it is invisible (beyond our ken).
193. And let it not be said: "Since it is thus declared to be
related to the main object and invisible (in effect), why should
not (a subsidiary action) be performed rather for the fruit (itself,
directly)?" Because only the (main, entire) sacrifice is the means
to the fruit-efficient-force (to the effecting of the fruit), and the
125
The stump from which the sacrificial post (yüpa) is cut. I can find
this injunction only in the form âvraécane juhotij TS. 6.3.3.3, MS. 3.9.3
(116.7), KS. 26.3 (125.11), cf. SB. 3.6.4.15. It seems that this must be the
rite referred to; the Bhâsya on J. 10.1.10 identifies it as referring to the
agnïçomïya animal.
126
And therefore is not to be performed in modifications of the archetype
where no post is used; this is the point decided by the above rule.
127
Comm. : "Altho in the case of the indirectly-contributing subsidiaries
which have visible purposes (only), the outward form is produced only by
that (subsidiary act), as in husking, grinding, etc.; still, because the
result could originate in some other way (e.g. the husks might be removed
by pulling them off with the finger-nails), the injunction is meaningless (as
regards outward form; there is no visible reason, only the transcendental
purpose, which determines that the outward form shall be produced precisely in this way rather than in some other).11
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subsidiaries are only contributors to that means; wherefore, it
being understood that a subsidiary serves the purpose of that
(main rite), and since it would be meaningless as applied to that
(in its visible, outward form), the subsidiary produces (leads to)
only its own transcendental-result, 128 because that is nearest at
hand; just as the words of the consecration (dïkçarfiyâ) etc.
produce their transcendental-results; and not the fruit, because it
is more remote. Hence the subsidiaries are not performed
(directly) for that (fruit). And that is why in the Ninth (Book),
in (the sütra) "And of the fruit and deity," 129 it is said that the
formula "We have gone to heaven, to heaven we have gone" 130
(when used) in (Sürya's rite), a modification (of the new- and
full-moon rites) is subject to alteration (üha). But if it were employed foi* (to designate) the fruit (as heaven), since in modifications like Sürya's rite the fruit of heaven is not concerned, this
formula could not be employed (by transfer), still less subjected
to alteration (which can apply only to things which have been
128

Which means, as stated just below, in the case of indirectlycontributing actions, their own productive (utpatti) apürvas, but in that of
the directly-contributing ones, the main (parama) apürva, to which they
contribute directly.
129
This sütra (9.1.4) states an objector's view, that the fruit is indicated by the formula, which is refuted in the next, 9.1.5, by pointing out
that heaven is not, in fact, the fruit of the modification.
130
TS. 1.6.6.1 and 1.7.6.1; used by the yajamäna in this form in the
new- and full-moon rites, which are there described; but in Sürya's rite,
according to the Bhâsya on J. 9.1.5, brahmav areas am is to be substituted
for svah (cf. also on J. 10.1.45, 10.4.25). The Bhâsya on J. 9.1.4, furthermore, evidently quotes not from TS. but from MS. 1.4.2 (48.17), since it
reads aganma svah sam jyotisäbhüma; it also quotes the formula agner
ujjitim anüjjesam as it occurs in M§S. 1.4.2.16, not in its Tait, form which
adds aham after agner (see Bloomfield's Concordance). The Sürya's rite
referred to is clearly that mentioned in MS. 2.2.2 and TS. 2.3.2.3 (BSS.
13.24). The Mïmânsâ doctrine here enunciated is that at this "special
sacrifice" the yajamäna7s formula aganma svah etc. (transferred from the
archetypal dareapürnamäsa) is altered by substituting the fruit (brahmavarcasa) of this modification for the fruit (svar) of the archetype. Reference is clearly made in the Bhâsya to the MS. (not the Tait.) version;
cf. 130 and note; yet our text equally clearly refers to the Tait, version.
In the form here quoted the mantras are found only in Tait, texts (and
those of AV.); and the spelling suvah is exclusively characteristic of the
Tait, school.
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transferred). So it is establisht that subsidiaries are used for the
purpose of the transcendental result, since it cannot be shown
that they are used for any other.
194. Also among these (two kinds of subsidiary actions),
indirectly-contributing actions are employed in the outward form
of the sacrifice, by preparing or consecrating a material or a
deity or the like ; and hence they are for the purpose of an (originative or) productive transcendental-result. And that is why such
rules as husking etc., which pertain to grains, do not apply to
butter, because they serve the purpose of the (productive)
transcendental-result of the Ägneya (cake-offering, in which
grains are used), and butter does not serve the purpose of that. 131
Thus it is stated in the Third (Book).
195. But directly-contributing actions, having no effect on the
outward form (the materials, deities, or other subsidiary 'fixedelements'), serve the purpose of the main or supreme transcendental-result (of the whole rite). Now since an (originative
or) productive transcendental-result is produced immediately as
soon as the outward form of (a subsidiary of) the sacrifice is
accomplished, therefore the first indirectly-contributing subsidiary actions are employed to produce it, while the later ones
are employed in maintaining it. But since the supreme transcendental result is produced only after the completion of the
(entire) sacrificial performance with (all) its subsidiaries, it
requires all the directly-contributing subsidiaries to produce it,
while one (extra) that is outside the sacrificial-performance is used
to maintain it. Thus the Brhaspati-promotion (sava), which by
the sentence "Having offered the Väjapeya he shall offer the
Brhaspati-promotion'' is enjoined as following upon the Väjapeya
and as subsidiary to it, is employed in maintaining the transcendental-result of the Väjapeya; for this has been produced
before. So it is stated in the Fourth (Book).
So it is establisht that in all cases subsidiaries are for the purpose
of the transcendental-result. Let us proceed with the subject.
We have now set forth summarily the subject of applicatory
injunctions.
131

What is meant is that acts contributing to one utpatti-apürva are
not applicable to rites employing different 'outward forms' (as, husking,
applied to one kind of material, is not applicable to another kind of
material).
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Prayoga-vidhi
196. An injunction which suggests promptness in the performance is an injunction of performance (prayoga). And it is
nothing but the main injunction132 entered into syntactic relation
in the same sentence with the sentences enjoining subsidiaries.
For inasmuch as it instigates the performance of the main action
with its subsidiaries, since there is no reason for delay, it enjoins
promptness of performance, which is the same thing as avoidance
of delay. And let it not be said that there is no more reason for
avoidance of delay than for delay. For if there were delay, the
result would be that the main action and its subsidiaries would
not be united, as it is understood from the connected utterance
of the main and subsidiary injunctions that they should be. For
it is not commonly said that things are united or performed
together if they are performed with delay. And let it not be said :
"In that case they would not be performed together (but one
after the other in rapid succession), so let them be performed
precisely at the same time, rather than without delay; for it is
commonly said that two things are done 'without delay' when
they are done one after the other without any thing intervening
between them in time (but this is not being done at the same
time)." For it is impossible to perform a number of things at
precisely the same time. And let it not be said: "Why should
they not be so performed by providing an equal number of people
to perform them?" For the number of the performers is limited
by such sentences as "There are four priests at this sacrificial
rite." 133
197. Therefore the main injunction, entered into syntactic connexion as one sentence with the sentences enjoining subsidiaries,
enjoins their unity, this being understood from the syntactic
connexion, and so enjoins avoidance of delay, it being impossible
for the reason stated to perform all at the same time. Thus it is
132
The 'injunction of qualification/ adhikära-vidhi, is meant; not the
'originative' injunction. There is, therefore, no such thing as a separate
prayoga-vidhi, as a rule; but cf. 199 below.
133
The comm. quotes for this TB. 2.3.6. [21; that text reads first tasmâd
darêapûrnamâsayor yajnakratoh, catvära rtvijah; then tasmäc cäturmäsyänäm yajnakratoh, pancartvijah; etc. for other rites, in 2.3.6.3-4.
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establisht that an injunction of performance is one that enjoins
promptness in the performance.
198. And this non-delay takes place when a fixt order is adhered
to. For otherwise the performance would be thrown into confusion by the arising of questions whether this is to be performed
just after this or after that. 134 So the injunction of performance,
itself, in order to ensure the prompt performance of the acts it
enjoins, also enjoins a fixt order, as a special attribute of the things
(enjoined).135 Here the word 'order' means a particular arrangement, or a state of being first and later (with reference to each
other).
Six pramânasfor

order; 1st, sruti

199. And in regard to this (order) there are six modes-ofevidence, direct-statement, sense, text, position, chief-matter,
and procedure. Of these, direct-statement is a verbal expression
indicating order. And it is of two kinds, that which indicates
order only, and that which indicates it as a qualification of other
things. Of these, the statement "Having prepared the grassbrush, he prepares the vedi" 136 indicates order only, because the
preparation of the vedi etc. 137 is enjoined by another statement.
But the statement "The first draught is for the va§a (-maker
(the hotr priest)" 138 indicates order as a qualification of something
else. For it cannot enjoin order alone in supplementary allusion
to the draught, because that would break the unity of the subjectmatter. 139
134

Comm.: "if the performance were carried out in any arbitrary, hitor-miss way, some things would be performed twice and some not at all,
so that the performance would be spoiled."
136
Not as an independent, different thing enjoined; for that would be
'split-of-the-sentence,1 vâkyabheda.
136
The 'direct-statement7 consists of the gerund suffix -tvä in krtvd.
137
The 'etc.1 includes the prescription of the agent and the number
indicated by the verb (comm.).
138
For the sense cf. ApSS. 12.24.6. No close approximation to the
language has been found. It goes with the mantras TS. 3.2.5.1-2, to
which apparently no brähmana occurs, nor any parallel in the other
samhitäs.
139 Which would mean vâkyabheda, 'split-of-the-sentence;1 see 270.
The same word (as prathamabhaksah) cannot contain both a supplementaryallusion to an elsewhere enjoined act of drinking, and an injunction of who
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200. This direct-statement is stronger than the other modes-ofevidence. For they prove order by implying direct-statement.
And that is why it is said that the Aévins' cup is offered in tenth
place, because of the statement "That of the Aévins is offered
tenth," altho by text-order it would follow that it should be
offered third.
2d pramäna; artha
201. But order by sense (artha) is that in which the decision
(as to order) is based on the purpose (to which the things are
applied), as in the case of the agnihotra-obl&tion and the ricegruel cooking. For here, because the rice-gruel serves the purpose
of the oblation, its cooking is performed first, on the basis of its
purpose. And this is stronger than order by text. For if one
performed (the acts in order) according to text (the agnihotra
first), the establisht purpose (of the rice-gruel) would be annulled,
and it would have (only) an invisible purpose. For if it were performed after the oblation it could have no visible purpose (which
is contrary to the principle that an invisible purpose should be
assumed only when no visible one is discoverable).
3d pramäna; pätha
202. Order by text is the order of textual statements which
indicate things. And from this the order of the things is inferred.
For in the order in which the verbal statements are recorded, in
that same order they produce, when read, the ideas of the things
(of which they treat); and because the order of performance of
these things is according to the order of the ideas of them.
203. And this (order by) text is two-fold, formula-(mantra-)
text and brähmana-text.
Now the relative order of the (cakes)
to Agni and to Agni-Soma (at the new- and full-moon rites),
which is inferred from the order of the several (pairs of) verses
of sacrifice (yäjyä) and invitation (anuväkyä), is determined by
formula-text. 140
shall drink first. These two things could only be expressed separately.
Therefore it must be a "particularized injunction," of drinking qualified
by the order (cf. 12). The point is made more clear in 270; cf. 315.
140
The reference is to TB. 3.5.7.1-2, where the yäjyä and anuväkyä
verses to Agni (agnir mùrdhâ divah kakut etc., and bhuvo yajnasya rajasas
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And this formula-text is stronger than brähmana-textj because the formula-expressions have a closer connexion with the
performance than the femAmaria-expressions. For brähmariaexpressions stand quite outside the performance, and fulfil their
entire function in indicating that such a thing is to be done in such
a way; and they are not used again at the time of the performance.
But the formulas, as we shall show later, having no other application, remind us of things connected with the performance. And
so, since the order of the performance depends on the order in
which (its parts) are remembered, and since that order depends
on the order of the formulas, the formula-text is more intimately
connected (with the performance) than the other, and therefore
stronger (as evidence for it). That is why, in the case of the
(cakes) to Agni and Agni-Soma, altho according to the brähmariatext the (cake) to Agni-Soma would be offered first141 and that to
Agni afterwards, this order is annulled, and according to the
formula-text that to Agni is offered first and that to Agni-Soma
afterwards; this order, rather, is prescribed.
204. Order from brähmana-text is order inferred from the order
of injunctive expressions, such as the order of the fore-sacrifices
inferred from (the sentences enjoining them), "He offers (to) the
fire-sticks," "He offers (to) Tanünapät" 142 etc. And here, even
tho the fcraAmaria-statements fulfil their function in enjoining a
thing, nevertheless they are likewise accepted as reminding of
the fore-sacrifices, for lack of anything else to do so. And so,
since they produce recollection of the things (referred to) in the
same order in which they are read, it is proper that the things
should be performed in that same order. So it is establisht that
the order of the fore-sacrifices depends on fcraAmaria-text-order.
205. (Objection:) Why is it assumed that the brähmanaca neiä etc.) are quoted first, and then those to Agni-Soma (agnïçoma
savedasä etc., and yuvam etäni divi rocanâni etc.).
141
Because mentioned in the bmhmaria in TS. 2.5.2.3 (täbhyäm etam
agnïçomïyam ekädaeakapälam püri^amäse präyacchat), whereas that to
Agni is mentioned in TS. 2.6.3.3 (yad ägneyo 'çtfikapâlo etc., see 47).
14Î
The words "firesticks, Tanünapät" etc. must according to our text
be interpreted as names of sacrifices, because if they meant accessories
they would duplicate other injunctions, by the rule set forth in 273ff.;
see 300.
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sentences remind us of things connected with the performance in
the case of the fore-sacrifices, when their function is fully performed in making the injunction, and when here also, just as in
the case of the (cakes) to Agni etc., there are the formulas of
sacrifice (yäjyä) to remind us of things connected with the performance? And let it not be said: "These (formulas) remind us
of the deities, so that the brähmana-text^ are accepted as reminding us of the acts." For it would follow from this that they
would also have to be accepted as reminding us of the acts in the
case of the cakes to Agni etc. And that is not the conclusion
sought. If that were the case, formula-text would not be stronger
than brähmana-text. For the determining factor which proves
the greater power of the formula-text is the fact that the formulas
remind us of things connected with the performance, and the
other (brâhmana) does not. And if we assume that the brähmanatext reminds us of actions, then the brähmana-text would furnish
the reminder of the main thing (the sacrificial action itself, to
which all else is subsidiary, and which it is the prime function of
the brähmana-text to enjoin), and so would be more intimately
related (to the performance), while the formulas remind us (only)
of deities, which are themselves subsidiary (to the action), and
so would be more remotely related to it; therefore brähmana-text,
rather, would be stronger than formula-text. And this would
be discordant with the section in the Fifth (Book) which begins: "But in case of discordance, (the decision shall depend)
on the formulas." For there it is stated that because formulatext is stronger than brähmana-text, the (cake) to Agni is to be
offered first and that to Agni-Soma afterwards.
206. But if it be said: "In the case of the cake to Agni etc.
the verse-of-sacrifice (yäjyä) formulas themselves set forth the
(sacrificial) actions (indirectly) by setting forth the deities, because the deities constitute the objects with regard to which the
material offering is presented,"—the same is true in the case of
the fore-sacrifices. For there also the verse-of-sacrifice formulas
set forth the deities, because in the fore-sacrifices the deities are
based on the wording of the formulas (see 300). And so in the
case of the fore-sacrifices the order of the actions must be inferred
from the formula-text rather, since the verse-of-sacrifice formulas
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set forth the actions by setting forth the deities, and not from the
order of the brâhmana-text.
207. And let it not be said : "Because (the order of) the formulatext is different, the order of the fore-sacrifices must be inferred
from the brähmana-text rather." For if it is different the performance should follow its order rather, because the formulaorder is stronger. And (in his comment) on the section on practice the author of the Vartika declares that the order of the
verse-of-sacrifice formulas shall be applied in the fore-sacrifices,
in the passage beginning: "the words of the formulas that have
such word-meanings (that refer to the several fore-sacrifices by
their language) and that are applied in the (same) order." Also
in the Tantraratna on the Ninth (Book) it is declared that the
deities are presented as accessories (of the sacrifice) by the
formulas establisht (as subsidiaries) by (the modes-of-evidence)
order and context, (namely) such (formulas) as " 0 Agni, let the
fire-sticks severally taste of the butter." And if the order of the
formulas were different this could not be. So how can the order
in the fore-sacrifices be determined by brä/iraana-text-order?
208. To this objection we reply: It is true. Nevertheless,
where there are no formulas at all to remind us of the things, as
in the case of sacrificial acts enjoined for silent performance,
their order might depend on feraAraarm-text-order. Because then
it would (or might) be those (&raÄmana-passages) that would
remind us of things connected with the performance. But the
example of the fore-sacrifices was given as illustrating a hypothetical case. Because in them (it is true that) the brähmat^apassages do not remind us of things connected with the performance. As the revered author of the Värtika says on the
quarter dealing with the explanatory-passages: "The (brâhma^a)
sentences on the fore-sacrifices etc. fulfil their purpose in establishing the thing (to be performed, i.e. in giving an injunction) ;
tho they have a contact with the outward form (of the sacrifice,
i.e. its actual performance), they do not come to be employed
(in it, as formulas do)."
Therefore in acts which are provided with formulas, the order
is determined by the text-order of the formulas; but in acts which
have no formulas, by the text-order of the brähmana instead.
This by the way.

Order by text, and by position

123

4th pramäna; sthäna
209. When things occur at different places in an archetype, but
must by explicit injunction be performed at the same place in a
modification, and their order is determined by the rule that that
one, in the original place of which they are (all) performed, shall
be performed first, and the other-two143 afterwards—that is order
according to position (sthäna).
Position means presentation (appearance, coming-in). For the
thing in the original place of which they are (all) performed
naturally is the one which presents itself first when the thing that
immediately preceded it has been performed; so it is proper that
it should be performed first. That is why, when at the Sâdyaskra
(a one-day soma-sacrifice) the agnlsomlya, savanlya, and ânubandhya (animals) all have to be sacrificed together at the place
belonging to the savanlya (in the archetype), the savanlya is
sacrificed first, because in this place, just after the Aévins' cup,
it is the savanlya that most naturally presents itself; and the other
two afterwards.
210. To explain more fully: in the jyotistoma there are three
animal-sacrifices, the agnlsomlya, savanïya, and ânubandhya.
And they occur at different points: the agnlsomlya on the fast(first) day, the savanlya at the time of the pressing, and ânubandhya
at the end. Now the Sâdyaskra is a variety of soma-sacrifice;
and, because (its deity is) 'unmanifest' (unspecified, see 57), it is
(to be regarded as) a modification of the jyotistoma. Hence all
three of these animal-sacrifices are establisht by the rule of
transfer at the Sâdyaskra. And the fact that they are all performed together in it is indicated by the statement "He shall
offer the animals together." And the fact that this common
offering occurs in the place of the savanlya follows from its being
near the main action (the soma-pressing), and from the fact that
(by this means) the removal from the proper places is equal.
211. For if they are offered in the place of the savanlya, the
agnlsomlya and ânubandhya are removed each from its own
place only. While if they were offered in the place of the agnlsomlya, the savanlya would be removed from its own place only,
143

The author is thinking of the example quoted just below; hence
"other-two."
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but the änubandhya would be removed not only from its own
proper place, but also from the place of the savanïya.1®* And
if they were offered in the place of the änubandhya the same
would be true of the agnïsomïya.
212. And so, since all must be offered in the place of the
savanïya, the savanïya must be offered first. For the place of the
savanlya is immediately after the Asvins' cup, since in the archetype
it is enjoined right after the cup to the Asvins, in these words:
"Having offered the cup to the Asvins and having tied round the
sacrificial post with a triple cord he presents the savanlya animal
for Agni."144 And so in the Sädyaskra also, when the Aévins*
cup has been offered, it is the savanïya that naturally presents
itself next. So it is proper, on account of its position, that it
should be offered first, and the other two afterwards, as stated
(in Jaimini).
5th pramäfya; mukhya
213. Order based on the principal matter is the order of subsidiaries in so far as it is inferred from the order of the main
action. For if the subsidiaries are performed in the very same
order as the order of the principal actions, then all the subsidiaries
are equidistant from the principal actions from which they respectively depend. While if they were performed in a different
order, some subsidiaries would be over-near to their principals,
and others would be over-far removed. And this would be improper, because it would result in a violation of the continuity
which follows from the injunction of performance. Therefore the
order of the main actions determines that of the subsidiaries too.
214. That is why, with that (ghee) which remains from the
143a
Since two animals must be displaced from their original positions,
it is proper that their displacement should be equal in distance. If the
position of No. 1 or No. 3 were chosen, No. 3 or No. 1 would be moved
farther then No. 2. By choosing the position of No. 2, the central one,
the displacement of the other two is made equal.
144
ÄpSS. 12.18.12 (except the first three words, which summarize the
preceding sütra); less close is SB. 4.2.5.12, which however contains the
words âé° gra° grh°. Our formula was probably taken from the Tait,
school.
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fore-sacrifices,145 first the oblation (of the cake) to Agni is besprinkled, and afterwards the sour-milk to Indra, because the
(main) sacrifice to Agni comes before that to Indra. For thus
the two acts of sprinkling are separated each from the main act
to which it belongs by an equal interval, namely by one intervening act, because between the besprinkling of the Agni-oblation
and the sacrifice to Agni there intervenes (just) the besprinkling
of the oblation of the Indra-sacrifice, and between the besprinkling
of the oblation of the Indra-sacrifice and the Indra-sacrifice there
intervenes (just) the sacrifice to Agni.
215. And so first the Agni-oblation is besprinkled, then the
Indra-oblation, then comes the sacrifice to Agni, then that to
Indra; such is the order establisht by order of the principal acts.
But if first the Indra-oblation were besprinkled and then that to
Agni, then, since (as explained above) by reason of the order of
the verses of sacrifice and invitation the Agni-sacrifice must be
performed first (before that to Indra), it would follow that the
Agni-sacrifice and its subsidiary the besprinkling of the (Agni-)
oblation would be too near together, while the Indra-sacrifice and
its subsidiary the besprinkling of the (Indra-) oblation would be
too far apart. And this would be improper. Therefore it is
proper that the order of sprinkling with the remains of the foresacrifices is determined by order of the principal acts.
216. And this order by principal acts is weaker than order by
text. For order by principal acts is dependent on the determination of the order of the main acts, which is dependent on other
modes-of-evidence, and hence its determination is delayed (or
indirect), while order according to text is not so, because it is
dependent on merely the order of the text of the Veda, which is
independent. Therefore it is more powerful.
217. That is why, altho the (cake) to Agni, the whispered
offering, and the (cake) to Agni-Soma are offered in (that) order,
the portioning of the butter of the whispered offering is not performed first (before the cake to Agni-Soma), according to order
145
At the new- and full-moon rites, after the fore-sacrifices, comes
an injunction prayâjaêesexia havînsy abhighârayati (quoted from Bhâsya on
J. 4.1.33); according to the comm. this is interpreted as above. The
substance—not the exact form—of this occurs TS. 2.6.1.6 (cf. ApSS.
2.17.6), SB. 1.5.3.25.
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of principal acts, because this is weaker, but after (that) by order
of text, because that is stronger.
218. And this order by principal acts is stronger than order by
procedure. For when order by procedure is adopted many subsidiaries are separated from their main acts, but when this (order
by principal acts) is adopted they are near them. As for instance :
in the new- and full-moon rites first the (cake) to Agni is performed,
then the collected-offering (särhnäyya, of sour-milk and milk).
And certain subsidiaries146 of the latter are performed first. Now
if, adopting order by procedure, all its subsidiaries were performed
first, then the subsidiaries of the (cake) to Agni, then the (cake)
to Agni itself, and then the collected-offering; in that case the
subsidiaries of the latter would be separated from their main
action by two performances, viz. the subsidiaries of the (cake) to
Agni and that itself. But when, altho some of the subsidiaries of
the collected-offering are (necessarily) performed first (by directstatement); nevertheless all the rest are performed after the
performance of the subsidiaries of the (cake) to Agni, according
to order of principal acts, then all the subsidiaries of both the
(cake) to Agni and the collected-offering (except those of the
latter performed on the first day) are separated (from their
principals) by one unrelated thing in each case. For the subsidiaries of the (cake) to Agni are separated from their principal
by the subsidiaries of the collected-offering and the latter are
separated from their principal by the performance of the (cake)
to Agni. So there is no (unequal) remoteness. Therefore order
by principal acts is stronger than order by procedure.
6th pramäna;
219. When several principal acts are performed together, and
their indirectly-contributing subsidiaries have to be performed
seriatim, the order of the second and following things being determined by the order of the thing first performed, that is order by
148
On the first day of the new-moon rite, by TB. 3.2.1 {mantras TS.
1.1.1), MS. 4.1.1, etc., a leafy branch is cut and used to drive away the
calf from the cow from which the milk for the collected-offering is to be
taken, etc. ; altho the collected-offering itself comes on the following day.
In spite of this, the subsidiaries of the cake to Agni are to be performed
before the (remaining) ones of the collected-offering, contrary to "order
by procedure," see below. See J. 5.4.3.
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procedure. As in the case of the subsidiaries of Prajäpati's
(animals). For (in the Vâjapeya-rite) the sentence "Having
performed the Vaiévadevî they proceed with Prajäpati's (animals)" 147 indicates by its instrumental ending that Prajäpati's
(animals) together with the acts which form their manner-ofperformance are to be performed at one time.148 Therefore they
and their subsidiaries such as presentation (of each animal to the
deity), tying to the post, etc., have to be performed connectedly
(together, that is, each act is to be performed for all of the seventeen animals concerned at once).
220. This connected performance fits the case of Prajäpati's
(animals) because the same deity is prescribed for them all and
so they can be offered at the same time.149 It is impossible, however, to perform all their subsidiaries at one and the same time.
For a number of beasts cannot be (e.g.) presented at one time.
Therefore their 'connectedness' must be effected by performance
without separating interval; that is, when one has been presented,
the next must (immediately) be presented.
221. Therefore in the case of Prajäpati's (animals), after one
action has been performed on all, the second action is then to be
performed. So the first action is to be performed beginning with
147
The comm. (following J. 5.2.1-2, Bhäsya) connects this with the rite
enjoined by TB. 1.3.4.3, SB. 5.1.3.7, saptadaéa präjäpatyän paeünälabhate.
The same rite occurs KS. 14.9 (208.19), andinsütra texts, e.g. BSS. 11.13,
ÄpSS. 18.2.13, KSS. 14.2.20. Nowhere, so far as I can discover, is the injunction recorded exactly as in our text, nor as in the Bhäsya to J. 5.2.2
which reads paéubhiê for präjäpatyaie. And nowhere does it follow a rite
devoted to the Viévedevas under this name. It follows the offering of a
number of animals to various gods; in most cases the last preceding one is
either a cow to the Maruts or a ewe to Sarasvatï. Are these various animal
rites collectively referred to as the vaiêvadevlf
148
Comm. explains that the instrumental ending signifies that the word
containing it, 'Prajapati's (animals)/ is the means to the fruit-efficientforce. But if so it cannot denote the bare main-act (pradhäna) alone,
since only with all its subsidiaries complete could that serve as means to
the efficient-force. From which the text infers that not only the main
act (the united performance of which for all the animals is indicated by
the instrumental plural), but each subsidiary act, must be performed
connectedly.
149
The 'offerings' consists in throwing the omentums, vapä, of the 17
beasts into the fire at once; this is the pradhâna, 'main action;' the slaughtering and dividing etc. are all subsidiary actions.
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any one animal; but the second action is to be performed in
exactly the same order in which the first was performed, in order
that reciprocal connectedness (unity in time) may be attained,
which is indicated by the injunction of performance.
222. For by the injunction of performance in the case of the
(animal) of the consecration (dïkçâ), it is enjoined that its subsidiaries, presentation, tying-up, etc., shall be performed with
reciprocal connectedness, or in other words in immediate succession. And this connectedness applies to the savanlya animal
by the rule of transfer, since it has a living thing as its material
and is therefore a modification of the (animal) of the consecration-rite. And from the savanlya (animal) this is taken to apply
to the (sacrifice of a) group-of-eleven (animals), because the two
have the common element of coming at the time of the somapressing.150 And from them it comes to apply to Prajäpati's
(animals), because they have in common the use of a (considerable)
number (of things offered).150 And in the case of Prajäpati's
(animals), since the sacrifice itself is split up among the several
animals, the rules of transfer are also split up among them.
And therefore, by the rule of transfer, connectedness, or in other
words immediate succession, applies to the presentation, tying-up
and other actions which are subsidiaries of each separate animal.
Therefore, if the rule of transfer (as thus 'split up') were enforced,
it would follow that immediately after the presentation of one
beast, the tying-up (of that beast) would have to be performed.
But that is not done, since it would be inconsistent with the
connectedness of the subsidiaries of all the animals, as indicated
by the direct statement (of the injunction quoted above).
223. Therefore when the presentation of one beast has been
performed, the tying-up (of that beast), tho it would follow
(by the rule of transfer) that it should be performed immediately
thereafter, is not performed; but instead, because of the force of
the direct-statement, the presentation of the other sixteen beasts
is performed. But when they have been presented, then, since
150

In addition to being animal-sacrifices (comm.)j this is really a sufficient ground for the 'transfer,' and the other reasons given seem chiefly
intended to exhibit the author's subtlety.—On this series of "transfers'*
from one animal-sacrifice to another see J. 8.1.13-15. The "group of
eleven" animals means that prescribed at TS. 5.6.22 (comm.).
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there is no reason to assume an (unnecessary) interval between
the presentation and the tying-up of the first beast, the tying-up
of the first beast rather (than of any other) is performed. And
so the tying-up is performed in exactly the same order as the presentation. And thus between the presentation and the tying-up
of each beast there falls an equal interval, of sixteen moments.
Otherwise there would be too much interval in some cases and too
little in others. And that would not be right. Therefore, in
whatever order the first thing is performed, in that same order the
second shall be. So it is establisht that order of the following
thing based on order of performance of the first thing is order by
procedure.
224. Thus, then, we have briefly set forth the function of an
injunction of performance, by setting forth the six ways of
determining order.
A dhikära-vidhi
225. An injunction which indicates the ownership of the fruit
is an injunction of qualification. The ownership of the fruit
means the right to enjoy the fruit to be produced by a (sacrificial)
action. Such an injunction is "He who desires heaven shall
sacrifice/' For by this, which enjoins sacrifice with a view to
heaven, the right to enjoy the fruit to be produced by the sacrifice
is assigned to him "who desires heaven." But by such injunctions
as "When fire burns the house of one who has laid the sacred fires,
he shall portion-out for the burning (?) Agni a cake on eight
potsherds," which enjoin certain actions on special occasions, such
as a fire in the house, there is assured to him who is subject to
such an occasion the ownership of the fruit to be produced by the
action, which consists in removal of misfortune.
226. And this ownership of the fruit belongs only to him who is
distinguisht by the characteristic of the qualified person. And
the characteristic of the qualified person is the same which is
explicitly stated in the text as the characteristic of the person
(who is to sacrifice). Therefore the injunction "The king who
desires rulership of heaven shall sacrifice with the räjasüya/1 tho
it enjoins the räjasüya with a view to the rulership of heaven,
does not assure the enjoyment of that fruit to (anyone) who
merely desires the rulership of heaven, but to one who, being a
king, desires that.
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227. There are, however, certain things which are necessary
characteristics of the qualified person tho they are not explicitly
stated as qualifications of the individual (concerned in the specific
rite). Among these are knowledge gained by (following) the injunction to study the Veda, and in the case of rites performed
with the sacred fires the being provided with the fires,—a quality
obtained from having performed the laying (of-the-fires) ; and also
capacity (the physical power to do the acts ordained). Altho
these are not explicitly stated as characteristics of the individual
sacrificing, they are yet necessary characteristics of the person
qualified (to receive the fruit). For since the injunctions enjoining the later rites have no power of supplying (the necessary)
knowledge, they can apply only for the man who has the knowledge
gained by following the injunction of study. And since the rites
to be performed with the sacred fires depend on the fires, the
injunctions of those rites can apply only to one who possesses the
sacred fires thru having previously laid them.
228. And that is why no sûdra is qualified for sacrifices or other
(rites, i§ti and homa); because he does not possess the knowledge
acquired thru the rule of study, nor the sacred fires thru having
laid them. For Vedic study is permissible only to the initiated
(those who have undergone the upanayana). And such injunctions as "One shall initiate a brahman at the age of eight"
(a k§atriya at eleven, a vaisya at twelve) show that (only) the
three (upper) castes are qualified for initiation. And for the
laying of the sacred fires, also, only the three upper castes are
qualified, by the rules such as "A brahman shall lay the fires in
the spring" (a ksatriya in the summer, a vaisya in the fall).
229. And even if by the injunction "A carpenter shall lay the
fires in the rains" the laying of the fires is enjoined for a carpenter, which is a synonym for the (non-Aryan) Saudhanvana
(a mixt caste), since conventional meaning prevails over etymological meaning (cf. 98), still such a person (as a carpenter) has
no qualification for the later rites, because he has not the knowledge produced by (following) the rule of study. And let it not
be said: "If he has not that, how can he be qualified even to lay
the sacred fires, since the performance of that rite requires that
(knowledge) for its accomplishment?" For even tho he has not
the knowledge acquired by the rule of study, by the very in-
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junction "A carpenter shall lay the fires in the rains" there is
attributed to him the knowledge necessary for the mere laying of
the fires. Otherwise this injunction itself could not hold. And so,
while a carpenter has the necessary qualification for merely laying
the fires, he is not qualified for the later rites, for lack of knowledge.
230. And so his laying (of the fires) is not for the purpose of
consecrating (or preparing) the fires (for use in later rites), because
there is no use of the fires so consecrated in later rites. But
rather it is of the nature of worldly fires (having no further sacramental function), and is enjoined as a quite independent principal
action by itself, in the manner of the All-conquering rite, and
having heaven for its fruit (see 117 above). And the accusative
case-form in the word 'fires' is used for the instrumental, as in the
sentence "He offers-oblation (with) grits." 151
231. Let us proceed with the subject. It is then establisht
that since a südra does not possess the knowledge acquired by the
rule of study, nor the fires acquired by laying them, he is not
qualified for the later rites.
232. (Objection:) But in that case a woman has no qualification, since she is forbidden to study the Veda and so cannot have
the knowledge acquired by (following) the rule of study. And
let it not be said: "She has, in fact, none!" For it is establisht
that a woman is qualified, since in such sentences as "Who
desires heaven shall sacrifice" the word "who-desires-heaven"
(svargakämah, masculine) furnishes (merely) the end aimed at,
and masculine gender is not meant to be enjoined, because it
(masculine gender) does not182 qualify the end aimed at, as in the
case of the singular number of the (soma-)cups (dealt with in 36).
233. We reply: this is true. It is establisht that (a woman) is
qualified, but not independently, since that is forbidden by such
sentences as "A woman does not merit independence." Also
because, if she could act independently (in sacrificing), then
161

That is, it means "He shall perform the laying-rite with the fires as
means, and heaven as end (fruit)." For the injunction quoted cf. TS.
3.3.8.4 saktün pradävye juhuyät; ÄpSS. 13.24.16 likewise; BSS. 4.11
(126.16) sa° pra° juhoti.
162
All three editions omit the negative prefix, but it must be read, as
shown clearly by J. 6.1.8: jätim tu bädaräyario 'viéeçât, tasmât stry api
pratïyeta, jâtyarthasyâviéiçlatvât. The authority referred to in our text
is J. 6.1.3d adhikarana, sütras 6-16.
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certain subsidiary elements in both (her husband's, and her own
independent) sacrificial performances would be lacking. For in
the (male) saerificer's performance the inspection of the butter
and other things which are done by the wife would fail, and in the
wife's rite the inspection of the butter etc. (which would in that
case have to be) done by the (male) sacrificer would fail. Therefore there is joint qualification of a married couple.153 Because of
this joint qualification, thru the sacrificer's knowledge simply his
wife also can act, and it does not follow that she is disqualified for
want of knowledge. And moreover the sentence "But from
marriage there is common sharing in (sacrificial) actions and in
the fruits of merit 7 ' assures qualification to a woman, just as to
the Nisäda-ehief, altho he lacks the knowledge acquired by
(following) the rule of study, the qualification for the Nisada-^#
is assured by the sentence, "With this (i§ti) he shall cause a
Nisâda-chief to sacrifice." For the word Nisäda-chief is a
karmadhäraya compound, meaning a chief who is also a Nisâda,
and not a genitive tatpuruça, meaning a chief of the Nisädas.
Because if (the element Nisäda- in the compound) were taken in
the sense of a genitive, this would involve implication (of the
genitive force, which is not exprest).154
234. But there is this much difference: Since the Nisäda-chief
has no knowledge acquired under the rule of study, we must
assume from this very injunction itself that he has just the
requisite knowledge to perform that act. But the wife, tho she
has not even so much knowledge, yet has joint qualification with
the sacrificer, and so because he has such knowledge, and simply
by that she can act, therefore the injunctions of further rites
do not imply the requisite knowledge on her part. However, since
the acts which the wife alone performs, such as the inspection of
the butter, cannot be performed without (some) knowledge, it is
admitted that so much is posited for her by the injunctions
covering those (acts).
235. So it is establisht that the knowledge acquired under the
163
That a married couple offer sacrifice jointly is laid down in J. 6.1.4th
adhikarana, sütras 17-21.
164
Whereas the karmadhäraya meaning attributes to nisäda- only the
meaning which it primarily possesses. Hence a karmadhäraya interpretation is always to the preferred to a tatpuruça (cf. above, 179).
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rule of study, and the possession of the sacred fires acquired by
laying them, are necessary characteristics of the person qualified
to perform the later rites (those that follow the fire-laying).
236. So also capacity is a necessary characteristic of the
qualified person, since an injunction cannot apply to a person
who has not (the) power (to carry it out), by the rule that "Verbs
which express a meaning must be accompanied by power."155
And in optional rites this capacity pertains to subsidiaries as
well as the main action. That is, a person able to perform the
main action but unable to perform the subsidiary actions is not
qualified to perform an optional rite. For the injunction of the
main action is understood as forming a syntactic unit with the
injunctions of subsidiaries, and applies only to one able to perform
the rite with all its subsidiaries, because the qualification is in
accordance with the application.156 For if there were any directstatement (in the Sacred Word) inconsistent with limitation of
this qualification to one who has the power, then the qualification
might be attributed to one lacking the power. But there is no
such inconsistency (with a statement in the Word). For the
statement about him "who desires heaven" (that he "shall
sacrifice") is not inconsistent with limitation of the qualification
to one who has the power. On the contrary, if it applied to a
person without the power (to perform all subsidiaries), we should
find that the necessary accompaniment (of the main action) by
the subsidiaries, which is establisht by the syntactic unity of the
main injunction with the injunctions of subsidiaries, would be
broken. And another reason is that the subsidiaries, which are
explicitly stated to be universal (in application), would then be
only occasional (or, optional). Therefore only a person capable
of performing the action with its subsidiaries is qualified for an
optional rite.
237. But regarding the subsidiaries of permanent rites, the rule
"to the best of one's ability" holds good. For the explicit166

That is, it must be assumed that they mean something that is possible,
not something that is impossible. For a person who lacks the power to
carry out injunctions, they are meaningless.
JB6
That is, because it is only the complete rite with all its members that
has application to the fruit; and the qualification states to whom the fruit
belongs.
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statement that these are lifelong157 enjoins the performance of
them all one's life. And no one can carry out the performance
with all its subsidiaries all his life long. Therefore for permanent
rites one who is able to perform only the main part is qualified,
while he is to perform as many of the subsidiaries as he can. We
shall not discuss this more at length, for it has been thoroly treated
by the sages.
238. So it is establisht that an injunction of qualification is
one which sets forth the ownership of the fruit. We have thus
now explained to the very end the practical uses of injunctions,
by explaining their four-fold divisions.
(Here ends the First Part of the Elucidation of the Laws of the
Mïmânsâ, composed by Äpadeva)
(Here begins Part II)
Mantra;

niyama-vidhi

239. And formulas {mantra) find their use in reminding us of
something connected with the performance. But their recitation
is not for the purpose of an unseen (transcendental) result.
Because it is improper to assume an unseen result when a visible
one is at hand. And the fact that the visible result (reminding of
elements in the sacrifice) can be produced by other means does
not make the recitation of the formulas purposeless. Because it
depends on an injunction of fixation (necessary-arrangement) to
the effect that the reminding must be done only by the formulas.
240. When two (alternative) instruments are (both) partially
(or optionally) establisht, an injunction of one of them in a case
where it is not establisht is an injunction of fixation. As they say:
241. "A (new, apürva) injunction is (found) in the case of
something wholly unestablisht ; a fixation (necessary-arrangement,
or restriction) where it is partially so; and where there is establishment on this side and on that (where more than one alternative is equally establisht), exclusive-specification is said to be
used (naming the alternative which alone is allowed)."
157

The comm. quotes as examples yâvajjïvam agnihotram juhoti,
yâvajjïvam darea-pürnamäsäbhyärh yajeta. These are cited in the Bhâsya
to J. 6.3.1 as from the Bahvrca Brâhmana; see Winternitz, Gesch. d. ind.
Lit. 3.614. The quotations seem not to occur in AB. or KB.
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242. This verse means : An injunction which sets forth as having
a useful purpose something the usefulness of which for that purpose is not establisht by other modes-of-evidence, is a 'new'
(absolute, apûrva) injunction. As, "Who desires heaven shall
sacrifice" and the like. For the fact that sacrifice is useful for
gaining heaven is not establisht by any other mode-of-evidence,
but by this very injunction alone; so it is a new injunction.
243. But an injunction of something partially establisht is an
injunction of fixation; as, "He beats the rice." For by this injunction it is not meant to show that the beating is useful for
removing the husks, since that is already establisht by positive
and negative examples.158 But rather it is a fixation, and supplies
the unestablisht part. For since there are various (possible) ways
of removing the husks, for the event that one should start to
abandon beating and take some other means, since in that event
beating would be unestablisht, this injunction simply supplies the
unestablisht part, in enjoining that. And so in the injunction
of fixation the meaning of the sentence is nothing but fixation,
which consists in filling in the unestablisht part; it amounts to
this, that it enjoins beating in the event of its being partially unestablisht; but there is not, as in the new injunction, an injunction
of something as (otherwise) entirely unestablisht.
Parisamkhyä-vidhi
244. When both alternatives are simultaneously establisht, an
injunction whose business it is to exclude one is an injunction of
exclusive-specification. As in the case of "Five five-nailed
(animals) are to be eaten." 159 For this sentence does not enjoin
eating, since that is establisht by (man's natural) appetite. Nor
yet is its business fixation, since eating of both five-nailed and
non-five-nailed (animals) is simultaneously establisht (by appetite) and there is no partial non-establishment.160 So it is just
158
In ordinary life we see that when rice has been beaten it has no husks
left on it, when it has not been, it has them.
169
Rämäyana, Kiskindhä Kända, ed. Gorresio, 16.32, or ed. Krishnacharya, Bombay 1905, 17.37. The five are listed ibidem as éaéakaht
éallakï, godhä, khadgah, kürmah (Gor.), or éalyakah, évavidhah, godhâ,
éaéah, kürmah (Krishn.).
i6o This kind of injunction is really an implied prohibition (of doing other
than what is enjoined). Comm. : there would be no sin in not eating the
five animals referred to, nor is any fruit (reward) provided for eating them.
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an injunction of exclusive-specification, aiming at abstention
from the eating of five-nailed animals other than the five (referred to). 161
245. And this exclusive-specification is two-fold, directly-stated,
and implied. Of these, we have a directly-stated exclusivespecification in the sentence "Here only they insert (extra
sämans);"162 since the word 'only' (eva) specifies exclusion of all
stotras other than the (three) Pavamânas (as points for inserting
additional sâmans in certain modifications of the soma-sacrifice,
Jyotiçtoma).
246. But "five five-nailed (animals) are to be eaten" is an
implied one, since there is no word which expresses exclusion of
others. For this very reason it is tainted by three defects. The
three defects are : departure from direct-statement, implication of
what is not directly-stated, and annulment of what is establisht.
For there is departure from the expressly-stated (permission of)
eating of five-nailed (animals, in that the restriction to five such,
only, is implied), and implication of the abstention from eating
five-nailed (animals) other than those five, which is not directlystated, and annulment of eating five-nailed (animals) other than
those five, which was establisht (by man's natural appetite).
And of these three defects two are concerned with words (only),
but annulment of the establisht is concerned with meaning.
This much by the way.
247. So it is establisht that the recitation of the formulas is not
meaningless, because it rests on an injunction of fixation which
says that "The formulas only must remind us (of things connected
with the performance)." And so it is proper to say that the
formulas serve a useful purpose by reminding us of something
connected with the performance.
161
It seems necessary to read thus with C. ed., following some mss. and
a Mysore ed. in Telugu characters, instead of B.P. and most other edd.
That this is the sense that must have been intended, rather than "abstention from the eating of non-five-nailed animals/' seems evident. So also
below in 246.
162
Read with C. ävapanti (cf. J. 10.5.22 äväpa-); B.P. and Arthasamgraha, éd. Thibaut, p. 18, 1.4, ävayanti. The full sentence is quoted by
Bhäsya on J. 10.5.22 trirti ha vai yajnasyodaräni gäyatrl brhatï anus tup,
aira hy evävapanti, ata evodvapanti. The comm. has a full explanation of
the technical point.
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248. Now when the formulas can fulfil their function of illuminating the meaning (of the performance) at the point where
they are found in the text, they are to be applied at that same
point. But when they cannot, then they are (their application is)
to be transferred to a place where they can do so, as was explained
in the case of the formulas of after-recitation to Pu can. But
where they cannot be applied anywhere, then, because there is no
other way out, their recitation must be understood as having an
invisible purpose. But in no case can it be admitted that they
are meaningless.
Nämadheya
249. Names (nämadheya) find their use in defining the meaning
of (the performance) enjoined. For instance, in the sentence
"Who desires cattle shall sacrifice with the udbhid11 the word
udbhid is the name of a sacrifice. And by it the meaning of the
(rite) enjoined is defined. For by this sentence a sacrifice is enjoined with a fruit as its object, since it is not (otherwise) establisht. And since a general injunction to sacrifice cannot be
intended, it must be that a specific variety of sacrifice is enjoined.
When therefore the question arises "What is that specific variety?"
from the word udbhid it is recognized that it is the sacrifice known
as udbhid. Because the name is construed in correlation (with
the noun 'sacrifice' understood as means from the verb 'he shall
sacrifice7), thus: "With the udbhid, the sacrifice (he shall effect
the desired end of cattle)."
250. And the correlation of this (name) with the root 'sacrifice'
is not like the word "blue-lotus." For in such compounds as the
latter the meaning exprest by the word 'blue/ namely the quality
of blue, is different from the meaning of the word 'lotus/ namely
a lotus.163 But by transferred meaning the word 'blue' is understood as meaning a substance (viz. a particular kind of lotus), and
so there is correlation. But the word udbhid has no other meaning to express than a specific variety of the 'sacrifice' denoted by
the root 'sacrifice' (yaj, in yajeta, 'he shall sacrifice') ; since it has
(that) specific meaning (only, no more general meaning).
251. And so, because it does not express any other meaning, the
163 What is meant is that one is an adjective and the other a noun, and
in strict logic one cannot be appositional to the other.
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correlation of the name (with the idea of 'sacrifice') is not like
that of the word "blue-lotus," but rather like the word 'curds'
in the phrase "For-the-Visvadevas curds."164 For since the word
'for-the-Viévadevas' is a secondary derivative expressing (the
pertaining to) a deity, and since it is recorded in (grammatical)
authority that (such) a secondary derivative has the meaning of
a pronoun, meaning "this (here, the Visvadevas) is the deity of
that (thing denoted by the secondary derivative)," and because
pronouns denote a specific thing that is near at hand, therefore
the word 'for-the-Visvadevas' denotes a specific thing.165 Then
when the question arises: "What is that specific thing which is
referred to by the (general) word 'for-the-Visvadevas?'," since
the word 'curds' is near at hand, it is understood that "it is the
specific thing known as 'curds.' "166 As it is said:
252. "It is just this one secondary formation that expresses the
curds and the deity together. The proximity of the word 'curds'
only furnishes its (specific) object (that to which it applies,
vi§aya)."m
Likewise:
253. "The meaning of the dependent (limiting) word (curds) is
exprest by direct-statement thru the pronoun ('of-that,' asya,
in Pânini's rule above), and its (the pronoun's) meaning by the
secondary suffix; thus they all three mean the same thing."
254. Therefore, as the word 'curds' is correlated with the word
'for-the-Visvadevas' because it expresses the specific thing denoted
by the word 'for-the-Visvadevas,' so, since there can be no in164

Literally, "Viévadeva-ish curds." Comm. : as the word 'curds' is
correlated with the word 'Visvadeva-ish' because it, 'curds,' furnishes the
particular species denoted by the (general) word 'Visvadeva-ish,' so the
word udbhid is correlated with the word 'sacrifice' as specifier.—That is,
'Viâvadeva-ish' is felt as a generic name for a group of things "belonging
to the Visvadevas," which is particularized by the word 'curds.'
165 "This secondary formation cannot denote the deity of just matter in
general, but only of specific things denoted by the pronoun 'of-that' in
the grammatical rule 'This is the deity of that' " (TV. on J. 2.2.23, p. 532).
ice 'Curds/ as the specific thing, is already implied in the term 'forthe-Viévadevas,' which tho general in form, must necessarily imply something specific by its secondary suffix which = a pronoun. So udbhid is a
specific variety of 'sacrifice;' 'sacrifice' is a general term, but nobody can
perform a general 'sacrifice,' but only a particular one.
167
The comm. says that the word eva is out of place in both b and d:
it belongs to e§a in b and to -arpariam in d.
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junction of a thing (such as sacrifice) in general, the name (udbhid)
is correlated with the root 'sacrifice' (yaj) because it expresses
the specific variety of 'sacrifice' (yäga) which is understood from
the root 'sacrifice' (in yaj-eta). So it is establisht that names find
their use in defining the meaning of the (sacrifice that is) enjoined. As it is said: "Because of its (the name's) dependence
(on the word 'sacrifice'), since it establishes a specific variety of
sacrifice."
255. And there are four reasons for (understanding a word as)
a 'name': (1) avoidance of implication of possessive indication,
(2) avoidance of split-of-the-sentence, (3) an authoritative passage
setting forth it, and (4) representation of it.
Udbhid is a name
256. Now in the sentence "Who desires cattle shall sacrifice
with the udbhid" the word udbhid is taken as a name of a sacrifice
to avoid implication of possessive indication.
257. For (first) if it be proposed to take the word udbhid as
indicating an accessory,168 the injunction of an accessory in further
reference to a sacrifice (enjoined elsewhere, as the jyotistoma),
is not proper, because the word expressing the fruit would then
be meaningless.169 And (further) this sentence cannot properly
express both an injunction of the sacrifice with reference to the
fruit, and an injunction of an accessory with reference to the
sacrifice, because that would mean a split-of-the-sentence,170
Nor (further) can we assume an injunction of a (direct) relation
between the accessory (udbhid) and the fruit (making udbhid,
rather than the sacrifice, the means of gaining cattle), because by
the injunction of another thing (udbhid) the injunction (of sacrifice) would receive a too remote meaning (viz. of the accessory,
udbhid, which is more remote than the meaning of the root itself,
158

Such as a spade, as suggested by the pûrvapak§a in J. 1.4.1, on the
basis of the apparent etymology of the word ud-bhid, 'up-breaking' (the
ground).
169
Because the fruit should be enjoined in connexion with the injunction
of the sacrifice itself, not with that of an accessory; and if two things, the
accessory and the fruit, were enjoined in one supplementary injunction,
we should have split-of-the-sentence (33f., 12).
170
The idea of 'sacrifice' would then be construed in two ways at once,
'tantra-wise' (phalarh yägena bhävayet, yägarh guyena bhävayet)', cf. 32.
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'sacrifice'); and because, since the meaning of the root ('sacrifice')
would not be enjoined in its own primary sense, and since nothing
else, either, would be enjoined as referring to it, therefore the root
('sacrifice') would be entirely subordinate to something else, and
there would be no meaning in the root.171 For in that case (the
root) would not supply the means, since the accessory would be
construed as means; nor yet the fruit, since cattle would be
construed as the end to be attained.
258. But if it be suggested that, assuming that there is enjoined
a connexion between the accessory and the fruit, the sacrifice is
connected as substratum (äsraya, see 38), this is impossible. For
in the word 'he shall sacrifice' there is no element that expresses
the state of being such a substratum. If it be said that this may
be implied, just as in the accepted explanation the state of (the
sacrifice's) being the means is implied, this cannot be, because it
is much easier to understand the means-relation than the relation
of substratum, and so it rather should be implied. (And that for
the following reason.) That thing (as, here, the verbal rootmeaning) in reference to which an accessory enjoined as leading
to the fruit has the function of a noun-dependent (käraka, casesignification), that is a substratum, and the state of being in that
relation is substratum-relation (which is therefore not an independent, niskrsta, but a dependent relation; it can be formed
only in relation to something else, the äsrayin—here the accessory) ;
while the means-relation is an independent (primary, abstract)
force, and hence is easier (to assume by implication).
259. And further: if a relation between accessory and fruit is
enjoined, then either the accessory acting as means (i.e. the
meaning of the noun, the stem, qualified by the means-relation
denoted by the instrumental ending), or else a means-relation
based on it (and exprest by the instrumental ending) must be enjoined with reference to the fruit. But in the case of the first
alternative, it is only by indirect implication that the meansconcept could be presented as subordinate to the (noun) accessory,172 since, by reason of its being the meaning of the instru171

If no sacrifice is enjoined, but only some thing, denoted by udbhid,
is stated as means to the fruit, why bring in the word yajeta, 'he shall
sacrifice,1 at all?
172
Which relation, rather than the reverse, must hold between them if the
thing primarily enjoined is the accessory rather than the means-notion.
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mental ending, it (the means-concept) would naturally appear as
the main thing (not as subsidiary to the stem of the word, according to the general rule that in any noun-form the ending is the
main thing, and the stem-meaning subordinate to it, cf. 322).
260. If however a means-relation based on the accessory (and
exprest by the instrumental ending, [udbhid]-a) is to be enjoined
with reference to the fruit, even then the establishment of a
means-relation based on the accessory which would be fit to be
construed as means to the fruit-efficient-force (as means of obtaining the desired end) could be only understood by implication.
Because the means-case-power (käraka) exprest by the instrumental ending is fit to be construed with a verb, but is not fit to
be construed as (a name for the) means. For the means-power
exprest by the word 'means' (itself) is fit to be so construed, but
not that exprest by the instrumental ending, since that would
mean that an instrumental case-form could be derived from the
instrumental ending, as from the word (noun-stem) 'means/
261. And so, then, the establishment of a means-relation based
on the accessory which would be fit to be construed as means
could be understood only by implication. And the means-relation thus presented by implication, or the accessory serving (by
implication) as means,—their functioning as means to the fruitefficient-force (rather than to the sacrifice) could also be understood only by implication; since the directly-stated instrumental
ending ([udbhid]-a) would indicate only that the accessory is in
means-relation to the sacrifice. That is why on the Fourth
(Book) in the Tantraratna it is said that the cow-milking vessel
and other (implements) which play the part of means serve the
purpose of (getting) cattle (only indirectly and) because they are
mentioned together (in the same sentence, i.e. by implication). 173
173

The passage referred to in Pärthasärathimisra's Tantraratna
(presumably on J. 4.3.4) deals with the injunction ÄpSS. 1.16.3, godohanena paéukâmasya (pranayet), "he should fetch (water) in the milkingvessel for one who desires cattle." The C. comm. quotes it, as follows:
"Altho it (the pail) is shown by connected utterance with the word 'for
one desirous of cattle' to serve the ends of man, nevertheless, since it
depends upon the fetching, that is the meaning of the ritual performance,
it must unquestionably be admitted that it contributes to the sacrificial
performance thru that medium (rather than as being the immediate means
to the fruit).1'
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262. And so, since in taking this as an injunction of relation
between accessory and fruit there ensue many difficulties, such
as the entire dependence of the root-meaning on something else
etc., therefore if the word udbhid be taken as indicating an
accessory we could only assume that the sentence enjoins a
(sacrificial) action particularized by an accessory. For in that
case nothing but the means-relation, which is easy, is understood
by implication with the verb 'sacrifice/ and nothing but possessive indication is understood by implication with the word
udbhid in its stem part; 174 and so we have an easier solution than
by assuming an injunction of relation between accessory and
fruit, while (on this assumption) the complete dependence of the
root on something else and the other difficulties mentioned do not
occur at all; for (e.g.) the very meaning of the root itself ('sacrifice') is enjoined as leading to the fruit. And so, if the word
udbhid be taken as indicating an accessory, then we must admit
implication of possessive indication and accept the injunction
as one of a rite particularized by an accessory, thus: "By the
sacrifice characterized by the udbhid he shall effect (the attainment of) cattle." (Cf. 12ff.)
263. But if we take it as the name of a rite there is no need of
implication of possessive indication with the word udbhid; because taken quite in its primary meaning it can be construed in
correlation with the root 'sacrifice:7 "By the udbhid, the sacrifice,
he shall effect (the attainment of) cattle." And when construction in the primary sense is possible one should not resort to
implied meaning. But the thing enjoined lies near at hand in
both cases alike (so that on this score there is nothing to choose
between them).
264. And let it not be said: "In that case, in the sentence 'He
shall sacrifice with soma' (12ff.) also we should assume that soma
is the name of a sacrifice, because taking it as enjoining an
accessory requires the implication of possessive indication."
No; because the well-known conventional meaning of soma is
a creeper, and so it could not mean the name of a sacrifice, and
hence, as there is no way out, we have to resort to implication
174
Which is the subordinate part of the word and therefore that with
which, if with anything, implied meaning should be assumed. (The implication is udbhid-vat-ä instead of udbhid-ä.)
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(of possessive indication). But the word udbhid has no such
known and establisht meaning to express; while its etymological
meaning, 'that by which (something) is sprouted forth/ may be
applied to a sacrifice too, as causing the 'sprouting' of the fruit,
just as well as to an accessory (as a spade).
So it is establisht that the word udbhid is to be taken as the
name of a sacrifice to avoid implication of possessive indication.
Citrä is a name
265. In the sentence "Who desires cattle shall sacrifice with
the citrä" the word citrä is to be taken as the name of a rite to
avoid split-of-the-sentence. For here, in the first place, there
can be no injunction of a sacrifice particularized by an accessory,
since the sacrifice is enjoined in the sentence "Sour-milk, honey,
milk, ghee, grain, water, rice, these are mixt together for Prajâpati;" 175 and so it is impossible that this should be a particularized
injunction (since there is another originative injunction). And
when a sacrifice is once establisht, if a connexion with both its
fruit and an accessory is enjoined at once, there is split-of-thesentence.
266. Then (if we assume that the word citrä expresses only an
accessory, viz. a material), since the word citrä indicates both
varicoloredness and feminine gender, and since feminine gender
naturally belongs to what has life and so is not fit to enter into
the rite under discussion of which sour-milk etc. are the materials, therefore this sentence cannot enjoin an accessory in the
rite under discussion, but rather in a rite of which a living thing
is the material. And since this sentence would (on this assumption) be a disconnected statement, and since by the rule
"only to the archetype, because of non-repetition" disconnected
statements apply to the archetype (only), and since by the rule
"and from the (animal) of the consecration (-rite, the rule of
transfer applies) to the other (animal-rites)" (all) sacrifices of
which a living thing is the material have the agnïçomïya (or
175 This does not occur in the context of TS. 2.4.6.1, nor in the appropriate passages of BSS. (13.36) or ÄpSS. (19.25.14f.); and no other known
text contains the citrâ sacrifice, so far as I can discover. The sentence is
quoted in the Bhäsya on J. 1.4.3, transposing tan4ulä udakam. Cf. 269,
and my Introduction, p. 25 f.
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animal used in the consecration-rite) as their archetype, therefore
by this sentence an accessory would be enjoined in further
reference to that.
267. And since the (animal) of the consecration-rite is a subsidiary of the jyotiçtoma (to which that rite belongs), and so there
is no independent fruit to be expected, the word "Who desires
cattle" could not provide the fruit, but rather would be a further
allusion to the 'choice' (of animal) which is establisht as an
accessory to the getting of the agnï§omïya animal.176 And if it be
said that in that case there is no split of the sentence, we reply:
nevertheless, even if we assume the injunction here of a particularized instrument (i.e. a varicolored female animal), (an assumption
which is necessary) because there would be split of the sentence
in taking the injunction of (two things), varicoloredness and
feminine gender in further reference to the animal of the consecration-rite, even so there is an excessive complication (more
implied by the single word lciiriï than it could properly signify)
involving split of the sentence (after all). And (this same result
follows) also because the instrument (the animal) has been
establisht (in the main injunction, of the consecration-rite), and
therefore a particularized injunction is impossible. And further
because the word 'desire' (in pasukäma, 'having a desire for cattle')
by its natural essence refers to the fruit, and would become
meaningless as a mere further reference to the 'choice' (of an
animal for the consecration). And there is not necessarily any
choice exercised in getting that animal, since there would be no
choice if an animal were presented by some one before a choice
was made. And so the direct-statement of the word pasukäma
(if it meant 'choosing an animal'), made as universally applicable,
would be annulled.
268. And (the above suggestion is impossible) also because it
cannot be that femininity of the animal of the consecration-rite
is enjoined, since this is contrary to its masculinity which is
prescribed by the originative injunction; 177 like the injunction of
176

It is suggested that käma in paêukâma could = kämanä, 'choice1 (as
well as 'desire'), and that the sentence might mean "The person choosing
an animal (for the consecration) should sacrifice with a varicolored female
animal."
177
Cf. ÄpSS. 10.29.4 (ajenâgnïsomïyeiria), etc.; J. 10.4.32, Bhäsya.
quotes gaur anubandhyo 'jo 'onlsomivah.
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whey in further allusion to the sacrifice of curds (see 318). And
further because it is inacceptable 178 to suppose an injunction of
varicoloredness by a disconnected statement, which must (therefore) be a general rule, when this is contrary to the black-spotted
color which is enjoined by the special (not general) rule, found
(not "detacht" but) in proximity to the consecration-rite, which
says "The agnïçomïya ( = consecration-animal) shall be blackspotted/' Just as the injunction of the being-seventeen (firestick-verses, can not hold) when it is contradicted by the beingfifteen (directly-prescribed in the archetype itself, see 109ff.).
269. (Objection:) Well then, let us assume that the injunction
of varicoloredness and feminine gender is not in further allusion
to the agnïçomïya animal. But let us assume that it is an injunction of an accessory in further allusion to the ewe which is
subsidiary to the (other) sacrifice (a modification of the animalsacrifice) enjoined in the sentence "A ewe for SarasvatL" For
the word "With the citm" would then enjoin only varicoloredness,
in further allusion to the female instrument (animal, already
enjoined). And let it not be said that the injunction of varicoloredness is improper because there is no need for specification
(of color) after this has been supplied by the black-spotted color
of the archetype (the animal of the consecration, of which the
ewe is a 'modification') ; for the explicitly-stated varicoloredness
would annul the other color (that is merely) transferred from the
archetype.
270. To this we reply: Not so. For the single word 'With the
citrä1 could not both allude to the feminine instrument (already
enjoined), and enjoin varicoloredness, since that would result in a
split-of-the-sentence, consisting of breaking the unity of the
subject-matter. Because a thing alluded to (in a supplementary
way) and a thing enjoined must be exprest by different words.
And that is why in the sentence "The first draught is for the
va§at-maker (the Äotfr-priest)" we have a particularized injunction of drinking, and not an injunction of which comes first
in further allusion to (an otherwise enjoined) drinking, as is
stated in the Third (Book).
178

According to the rule of J. 10.8.9th adhikarana, sütras 17-19, that a
general rule applies only where there are no special rules to the contrary.
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271. And (the above suggestion is impossible) also because if
varicoloredness were enjoined in further allusion to the ewe, the
word stating the fruit would be meaningless. For if both were
enjoined there would be split-of-the-sentence; and (if the fruit
here stated belongs to the ewe-sacrifice) there would be no satisfaction of the requirement of a fruit in the sacrifice under discussion (that of sour-milk, honey, etc. to Prajâpati) ; and it would
be harder to supply the fruit (for that) in the manner of the Allconquering rite (see 117). And (the word extra cannot refer to
the ewe) also because this assumption would annul the establisht
syntactic-connexion between this injunction of qualification, and
the originative injunction "Sour-milk, honey" etc., and so cause
split-of-the-sentence.
272. But on the assumption that the word 'citrä' is the name
of a rite, the mere connexion of the fruit (here stated) with the
rite in question (the sour-milk etc. for Prajâpati), which needs a
fruit, would not result in split of the sentence. For the word
'citrâ.,' 'varicolored' or Variegated/ naturally applies to the
minor sacrifice in question, because it uses materials of various
kinds. So it is establisht that the word citrä is to be taken as a
name of a rite to avoid split-of-the-sentence.
Agnihotra is a name

(tatprakhya-nyäya)

273. In the sentence "He offers the agnihotraf"179 the word
agnihotra is to be taken as the name of a sacrifice because of an
authoritative passage setting forth that. This is as much as to
say that the word agnihotra is a name of a rite because there is
found an authoritative statement (elsewhere) setting forth, or
establishing, that accessory (to which the word would otherwise
be taken to refer). This is to be explained as follows.
179

According to the comm. this injunction (which is very commonly
quoted in all Mîmânsâ texts) is taken from TS. 1.5.9.1 (it occurs also
TS. 1.5.2.4). But the Bhâsya on J. 9.4.28 quotes it preceded by the
words ya evarh vidvân. I believe, therefore, that it was taken from MS.
1.8.6 (124.19), where precisely these words occur (cf. also MS. 1.8.1
[115.4], satyenägnihotrarh juhoti y a evarh vidvän juhoti). These passages
occur in the agnihotra brähmana of MS., whereas TS. contains no agnihotra
brähmana. It is a priori unlikely that the originative injunction of the
rite was taken (as the comm. would have it) from a passage (in TS.) which
does not deal primarily with the agnihotra at all.
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274. In the first place, an injunction only enjoins a thing which
is not establisht by any other means, according to the rule that
"an authoritative text finds its meaning (purpose) in something
not (otherwise) establisht." 180 And if the word agnihotra enjoined an accessory, the accessory that it would have to enjoin
is establisht by other authoritative statements. If you ask how,
listen.
275. First, if you assume that (agnihotra) is a locative compound, and means "that in which an oblation (hotra) is offered in
the fire (agni)" and that fire is enjoined as the receptacle of the
oblation, then the injunction becomes meaningless, because this
is already establisht by the sentence "When (or, that) he offers
(oblation) in the âhavanïya (fire)."
276. Then, if you take it as a dative compound meaning "that
in which an oblation is offered to Agni (fire)," and supplying the
deity, namely Agni, this is wrong; because (the deity) is establisht by another authoritative statement. If you ask "what
one?", some181 reply, it is this, "that (or, when) he offers oblation
in the evening to Agni and to Prajäpati;" 182 this is the other
authoritative statement which enjoins Agni and Prajäpati as
deities in further allusion to the oblation, and on this account the
word agnihotra cannot provide the deity. And there is no split
of the sentence in enjoining both (deities). For if both were enjoined independently of each other, there would be split of the
sentence, because the injunction would operate (for each) separately, thus: "He offers oblation to Agni, he offers oblation to
Prajäpati." But the direct-expression of the word 'and' shows
that the two words are construed with the verb in strict interdependence on one another, so that there is no split of the sentence.
277. That is why in case of the sentence "The sacrificial fee
for this (rite) is one-hundred-and-twelve, a cow and a horse and
a mule and an ass and goats and sheep and rice and barley and
180
This doubtless refers to J. 1.1.5... upadeéo 'vyatirekaé cârthe 'nupalabdhe (Bhäsya: pratyakçâdipramâziair ajnâte 'rthe)>
181
Bhäsya on J. 1.4.4, followed by R. ad loc, especially p.. 434ff.
182
Cf. MS. 1.8.7 (125.4) dvedhä vä idam, agnaye ca prajâpataye ca säyam
(se. ahausam). This statement, occurring in an äkhyäyikä, seems to echo
the injunction quoted in our text, and is the nearest approach to it which
I have found anywhere. The comm. (on p. 136 of C, cf. below, 285)
quotes MS. 1.8.7 for this injunction.
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sesame and beans," 183 which is a further-allusion to the sacrificial fee enjoined by the sentence "He gives the sacrificial fee
to the priests/' the injunction of the cow etc. (many objects) is
permissible, as stated in the Tenth (Book); for there is no split
of the sentence, since the cow etc. are all enjoined in interdependence on each other. Otherwise the injunction of several
things, the cow etc., in further-allusion to the sacrificial fee,
would not be permissible at all.
278. And we have in this statement a conjunction of Agni and
Prajâpati as deities, not a condition in which both, conjoined (as
a devatä-dvandva compound), appear as deity. This is shown by
the separate expression of the case-endings expressing relation
to the verb. For the meaning of the word 'and' is construed
with the meaning of the case-termination (viz. that of the dative
in "to Agni" and "to Prajâpati"), since it cannot be independent. 184
And so it is not a case of Agni-Prajäpati as a (united, joint)
deity (a devatä-dvandva), like Agnïçoma (Agni-Soma). (Thus it
is proved that Agni is enjoined as deity by this sentence, and not
by the word agnihotra.)
279. But other teachers 185 say: The sentence "that (or, when) he
offers oblation to Agni and to Prajäpati in the evening" does not
establish Agni (as deity), because it enjoins Prajäpati in further
allusion to the oblation. And let it not be said that there is
nothing to choose between the two alternatives, and so it is
proper to hold that it enjoins both. For an injunction enjoins
only that which is not establisht by other means. And just as
this sentence does not enjoin the evening-time, because that is
establisht by the other sentence "He offers oblation in the
evening;" so Agni also is not enjoined, because he is establisht
already by just the wording of the formula "Agni is light, light
183

PB. 16.1.10-11 (after mäsäe cay adds etasyäm eva viräji pratitisthati;
here ends 10, with tasya begins 11; reading dvâdaêarh êatarh); cf. 295 and
note.
184
Particles cannot be independent, but must always be dependent on
something else. Cf. below, 290. What is meant here is that the word
7
'and does not express the conjunction of the two deities in such a way as
to make them a compound deity of the rite, but merely a conjunction of
their syntactic relations.
185
The school of Pârthasârathimiéra; see §D. on J. 1.4.4th adhikarana,
pp. 63-68.
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is Agni, hail!" And it is undeniable that the wording of formulas
may also provide (a statement of) the deity. That is why we
are told that in the whispered-(upânêu) rite the fact that Viçnu
and the rest (Agnîsoma and Prajäpati) are its deities is based on
the wording of the formulas.186
280. (Objection:) But in that case Prajäpati as deity would
annul Agni. For the deityhood of Prajäpati is indicated by the
dative ending, but of Agni by the wording of the formula. Now
while it is true that (grammatical) authority does not attribute
to the dative ending the force of determining deityhood, as it
does to secondary formations in the rule "This is the deity of
that,"—for its rule for the dative is that it expresses donation,
viz. "The dative expresses donation;" nevertheless deityhood
certainly means the state of being the object to which a presented
substance is addrest (in sacrifice). And it is included in the
essential meaning of 'donation/ because the condition of being the
recipient when a presented object is addrest (in sacrifice) implies
donation. Therefore deityhood may surely be establisht by the
dative case, because donation is necessarily coexistent with it
(deityhood). But the wording of the formula establishes not
deityhood (in this technical sense), but merely presence (of a
certain god at the sacrifice). And so the wording of a formula is
weaker than the dative case. As they say:
281. "By a secondary formation, or a dative, or again by the
wording of a formula, the deity is enjoined; but among them each
is weaker than the one before it."
282. And so Agni, signified by weaker evidence, is annulled by
Prajäpati as deity, signified by stronger evidence.
283. To this we reply: True, he would be annulled if Prajäpati
alone were enjoined, (if the statement read:) "He makes oblation
to Prajäpati." But while Prajäpati is enjoined, he is enjoined
with reference to the oblation in further allusion to Agni who is
186
Cf. below, 288. The deities of the upânéu-yaja, the second of the
three main offerings at the new- and full-moon rites, are Visnu, or Prajäpati, or Agnîsoma. See TB. 3.5.7.1-2; ASS. 1.6.1, 1.3.12. Only in the
Srauta Sütras is the matter really made clear; see Hillebrandt, NVMO.j
pp. Ill, 84, 89, with notes. TS. 2.6.6.4 prescribes the rite but without
naming a deity; cf. 288.
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establisht by the wording of the formula, and in association with
him. For it is easier to assume that Prajâpati alone is enjoined
in further allusion to the otherwise establisht Agni, and associated with him, than to suppose (not only) an injunction of them
in association (as we are forced to assume, but) also an (originative) injunction of both (deities).187 And so there is no annulment,
because there is no independent injunction (of Prajâpati). And
just as from your point of view, since Agni and Prajâpati are enjoined with reference to the same oblation and are therefore
equal in value, if on this ground an option were suggested, you
would not admit a partial or contingent annulment of Agni by
Prajâpati (i.e. that P. might be substituted for A.), since they
are enjoined jointly; so the injunction of Prajâpati in further
allusion to Agni establisht by the wording of the formula, and in
conjunction with him, does not cause (his) annulment. The two
cases are similar.
284. But if it be said that, assuming that Agni is based on the
wording of the formula, then by force of the wording of the
formula "Agni is light, light is Sürya, hail," which is of mixt
character, the evening-oblation would have two deities; 188 we
reply, Not so. For, since Prajâpati is not enjoined (by a direct
injunction) in conjunction with Sürya (for the evening oblation)
as he is with Agni, therefore Prajâpati, who is indicated by
stronger evidence (viz. a dative case-form in an injunction),
annuls Sürya, who is indicated (only) by the wording of the
formula.
285. But it may be objected that, if Agni is based on the wording of the formula, since one sentence is sufficient to enjoin
Prajâpati, 189 therefore the use of the two sentences, viz. "that
(or, when) he offers oblation in the evening to Agni and Prajâpati"
and "that (or, when) he offers oblation in the morning to Sürya
187

Whereas we assume that Agni has been otherwise enjoined and only
Prajâpati is here originatively enjoined, in association with Agni. Understand samuccitobhayavidhäna as = samuccitavidhänam ubhayavidhânam
ca; the first part is a dvandva.
188
Viz., Agni and Sürya; that is, why would not Sürya be establisht as
deity as much as Agni, by (this other) formula's wording?
189
As additional deity.

Accessories

deduced from

mantras

151

and Prajäpati," 190 is meaningless. To this we reply: No. It
would be meaningless if it were intended to enjoin Prajäpati
alone. (But) at the evening oblation Prajäpati conjoined with
Agni is intended to be enjoined, and at the morning oblation
Prajäpati conjoined with Sürya, who is establisht (as deity) by the
wording of the formula "Sürya is light, light is Sürya, hail."
And this can not be establisht by a single sentence. Therefore
both statements are significant (or, useful).
286. But it may be objected: If Agni is based on the wording of
the formula, since this formula-wording is applied in the evening
oblation according to the statement "He offers the evening
oblation with the formula 'Agni is light, light is Agni, hail/ "
and since, therefore, Agni, to indicate whom is that formula's
object, is also understood thereby as the deity, joined with
Prajäpati, at that same (evening oblation), therefore the word
'evening' in the statement that "that (he offers oblation in the
evening) to Agni (and to Prajäpati)' 7 is purposeless (because the
time is elsewhere enjoined). And so also the word 'morning' in
the statement " t h a t . . . t o Sürya" etc. And further, since the
wording of the formula indicates Agni as particularized by the
special quality of light-ness, it would appear that the deity is
(not Agni in general but) only a particularized (form of Agni).
287. This also does not hold good. For even if we assume
(with the opponent) that (in "that he offers in the evening to
A. and P . " and "that he offers in the morning to S. and P.")
the two deities (Agni and Sürya,191 of the evening and morning
oblations respectively) are enjoined in further allusion to the
oblation, since the wording of the two formulas would then establish them by mere word-meaning (in their respective places—
because the formulas mention the two gods, Agni and Sürya),
therefore the injunction of them (the two formulas, as going with
their respective rites) would be meaningless. And even if (it be
replied that) they are enjoined to reassert (the respective deities
190

Sürya and Prajäpati are the deities of the morning part of the agnihotra, which is regarded as subordinate to the evening part (of which Agni
and P. are deities).
191
Comm. understands rather "Agni and Prajäpati;" but this can
hardly be right, since Prajäpati would not be establisht by the linga of
the mantras (not being named in them).
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A. and S.) which (may be supposed to) have been cancelled by
the injunction of the formula of mixt character ("Agni is light,
light is Sürya, hail" 192 ), still the words 'evening' and 'morning'
found in these two injunctions would be meaningless; for the two
deities which these (two formulas) are designed to indicate are
clearly distinguisht (as going with the evening and morning oblations, without the words 'evening' and 'morning'), since they are
establisht merely by the separate and distinct statement of the
two formulas that are enjoined (the god-names in the formulas
being enough to distinguish them). But there is as much resumptive statement 193 in one case as in the other.
288. And also, if we take Agni as based on the formula-wording,
it is Agni simply who is the deity, not (Agni) particularized by
any quality. For Agni only is mentioned in the sentence "That
to Agni etc.," and also in the sentence "The first oblation is for
Agni;" and therefore he only (not qualified) is proved to be the
deity.
For the case is exactly like that of the whispered (upânêu)
sacrifice, where, altho (the deities) Visnu and the rest (Agnïsoma
and Prajâpati) are also based on the wording of the formula,194
192 TB. 2.1.2.10; which might be said to mix up the two deities and so
seem to annul the exclusive deityhood of either at the respective oblations.
193
anuväda, which I usually render 'further-reference (or, -allusion).'
It is, remarkt the pandit with whom the translator workt on this text, a
sort of polite term for repetitiousness or meaninglessness. A certain
amount of it cannot be avoided, in introducing new elements, since some
indication must be given as to what they belong to.—The above passage
is summarized by the comm. about as follows: the objector accused us of
allowing the two words 'evening* and 'morning' to be repetitious and so
meaningless. We reply that his view makes not these two words alone,
but the whole injunctions ("he offers oblation iii the evening (morning) to
Agni (Sürya) and Prajâpati") meaningless; thus to avoid a scorpion he
runs into the jaws of a serpent (out of the frying-pan into the fire)! And
even if he tries to avoid this by referring to the "mixed" formula, he will
still be as unable as we to show a need for the words 'evening' and 'morning.1
x%i
idam vi^riuT vi cakrame, see Hillebrandt, NVMO,, p. 111. The fact
that this alludes to Visnu as taking strides is not regarded as limiting the
deity to Visnu Trivikrama or the like; the deity is Visnu unqualified.
The deity of the upânéuyâja is Visnu, or Prajâpati, or Agnïsoma. Our
comm. (p. 134) quotes this and other verses similarly mentioning the other
deities from an aitareyaka, evidently meaning ASS. 1.6.1, and from TB.
3.5.7.1, 2.
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yet the deity is not particularized, because the statement in the
explanatory-passage (arthaväda) that "Viçnu is to be sacrificed to
muttering" 196 indicates that the deity is unparticularized.
289. And so, since there is no flaw in basing it on the wording
of the formula, and since it is more difficult to understand an injunction of the two deities, therefore only Prajäpati is here enjoined, in further-allusion to the elsewhere establisht Agni, and in
conjunction with him. And also because in taking both as enjoined in further-allusion to the oblation we should have split of
the sentence.
290. And it can not be said (as was claimed in 276) that there
would be no split of the sentence because of the direct-statement
of the word 'and' (making a unified statement of the two deities).
For the meaning of 'and' is conjunction. And if the word 'and'
exprest this conjunction as a principal thing (independently,
not in dependence on something else), then, since an independent
(principal, main) thing can take several modifiers with it, in
enjoining a conjunction of two instruments (dependent nouns,
käraka, viz. Agni and Prajäpati), just as in the injunction of the
purchase (of soma) particularized by redness etc. (of the cow
bartered for soma, see 70), there would be no split of the sentence
(since a single unity of two deities would be enjoined). But the
word 'and' does not express conjunction as a principal thing, because it has this meaning only in dependence on something else
(being a particle, cf. 278 and note).
291. That is why in the Tenth (Book) the author of the
Bhâçya196 says that the word 'and' is different from the word
'conjunction.' For the word 'conjunction' expresses that mean195 Qf TS. 2.6.6.4 ajämitväya, immediately following the injunction of
the upäneu-yäja (upäneuyäjam antarä yajati). See Bhäsya on J. 2.2.9,
which quotes without variant the TS. passage containing this injunction,
and then the following statement: visnur upäneu yas{avyo 'jämitväya,
which is not found in TS., nor elsewhere so far as I know. The question
is naturally raised, whether the Bhäsya knew a form of TS. which contained the fuller statement here quoted.
196
In discussing the ten things given as sacrificial fee (see 277), the
Bhäsya says that the words 'and' (ca) which occur there do not mean a
conjunction (samuccaya) of all the things they connect; that is, one is not
required to give all of them as fee; rather, they are alternatives; ca =
athavä.
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ing as a principal thing, while the word 'and' does not (but only
as a qualifier, visesana, of other words). For if it exprest the
idea in a primary way, then the conjunction exprest by it could
be construed with verbs and adjectives. Just as we say "a fine
conjunction," "behold the conjunction/' so you might employ
the expressions "a fine a n d / ' "behold the and." And if the word
'and' exprest conjunction in a primary way, like the word 'conjunction/ then just as we say 'a conjunction (aggregation) of
dhava and khadira woods/' so we could also use the expression
"an and of dhava and khadira woods."
292. Therefore the word 'and' does not express conjunction
as a principal thing, by which, since a single main (primary)
thing would be enjoined, there would be no split of the sentence.
But it expresses it rather only as depending on the two instruments (dependent nouns, käraka). And if two main (primary)
things were enjoined (as must be admitted if our opponent is
right in taking this as the primary injunction of Agni as deity),
viz. Agni and Prajäpati in conjunction, there would, we insist, be
split of the sentence. Just as in the injunction of both cleansing
and singular number with reference to the (soma-)cups (see 36).
293. (Furthermore:) Even if the word 'and' could express conjunction in a primary way, nevertheless it could not properly
occupy the place of the principal thing with reference to the
two instruments (dependent nouns; i.e. it could not be that on
which they depend), because the two instrument (dependentnoun) functions, being exprest by the (dative) case-endings, must
be dependent on the verb, and so cannot be dependent on the
(idea of) conjunction. For an instrument (dependent noun,
käraka) may be construed with something else than a verb when
it is (exprest by a noun-stem, like käraka itself, or karana7 and)
attached to words ending in primary suffixes etc.; as "a conjunction (aggregation) of agents," "a conjunction of instruments."
But when exprest by a case-ending (it can be construed) only
with a verb, because case-powers (käraka in the grammatical
sense, dependent-nouns, verbal-assistants) can only be construed
with that. Therefore whatever (meaning) may be exprest by the
word 'and' can only be exprest as subordinate to the instruments,
and the two instruments must be the main (principal) thing.
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And an injunction of two principal things with reference to one
thing would, we insist, be split of the sentence. As they say:
294. "Even tho one instrument (case-form, käraka) may be
connected with several words, nevertheless this is not enjoined
without repeated verbal endings." 197
295. And as for the claim that just as there is no split of the
sentence in the injunction of several things, cows etc., in further
allusion to the sacrificial fee, so also in the injunction of the two
instruments (here)—this is not so. For in the sentence "cow,
horse" etc. (277) the cow etc. are not enjoined in further allusion
to the sacrificial fee; because if they were, there would be a split
of the sentence in the manner described. Even if we could
somehow avoid the dilemma (of the numerous individual things
named) by relying on the word 'and' (to unite them, as suggested
by our opponents), there would still be split of the sentence in
the injunction of the various things, cow etc., and also of the
number one hundred and twelve (which is not joined to the
others by 'and'). And because the sentence beginning 'a cow'
and ending '(the fee) of this is a hundred and twelve' is quoted
all together in the Yajur-Veda school,198 it is said in the Tenth
(Book) that it constitutes one sentence (and so split of the
sentence is inadmissible in it).
296. Therefore this sentence is rather the (originative) injunction of the sacrificial fee particularized by both these (things,
the number 112, and the objects to be given). And because it is
a particularized injunction, there is no split of the sentence. That
is why Pârthasârathimiéra says in this and that passage in the
Tenth (Book), " I t (the fee) particularized by both things (the
materials and the number) is enjoined," and "The single (thing,
the) sacrificial fee, consisting of various (elements), cows etc., is
enjoined."
197
That is, " . . . without repetition of the verb-form on which it
depends." Specifically, this means that in the present case the meaning
advocated by our opponents would have to be exprest by two injunctions,
agnaye juhoti, prajäpataye juhoti.
198
The point is that the sentence is found disconnected in the SâmaVeda school, see 277, note; but in the YV. it is found as one sentence. The
closest approach to this sentence which I have found in any YV. text is
ÄpSS. 13.5.4, but the number is not given there (cf. 13.5.1); cf. also
MgS. 2.4.5.9, KgS. 10.2.11.
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297. And this does not make meaningless the sentence "He
gives the sacrificial fee to the priests" (assumed by our opponents
to be the originative injunction), because this may be (only) a
further allusion to it; or because its sole purpose may be to indicate the appurtenance (of the fee) to the regular priests (rtvij;
i.e. it may be an injunction of exclusive-specification, see 244).
For by the meaning of the word 'sacrificial fee' it might pertain
to both the regular priests, and the G\ip~adhvaryusn* and other
(subordinates). This construction is made impossible by the
existence of this sentence, because, as stated in the Third (Book),
the cup-adhvaryus cannot be called 'regular-priests; 7 for this
word (rtv-ij) means "sacrificing at stated seasons" and so denotes
only the (seventeen priests) beginning with the brahman.
298. And so there is no split of the sentence in the injunction
"Cow, horse" etc., because it is a particularized injunction. But
"that he makes oblation in the evening to Agni and to Prajäpati"
is not a particularized injunction, because the oblation has been
establisht by the sentence "he offers the agnihotra." And so,
because if both deities were enjoined conjointly in further allusion
to the oblation there would be split of the sentence and toogreat complication, therefore this sentence does not enjoin the
two deities. But rather, in further allusion to Agni establisht
(as deity) by the wording of the formula, it enjoins Prajäpati in
conjunction with him with reference to the oblation (as its deity).
299. And so it is not this sentence that establishes Agni (as
deity), but rather the wording of the formula. And so, because
Agni is establisht thereby, the word agnihotra does not furnish
the deity (of the rite), but is rather a mere name. So it is establisht that the word agnihotra is taken as a name of a rite
because of an authoritative passage setting forth that (accessory
to which the word might otherwise refer).
300. So also, since the fire-sticks etc. are establisht as the deities
of the fore-sacrifices by the wording of the formulas "The firesticks
severally, O Agni, may partake of the butter," etc., therefore in
such sentences as "He offers the firesticks" the words firesticks
etc. are to be taken as names of rites, because of an authoritative
statement setting forth that. As it is said:
199 A group of minor assistants, really no more than servants, who hand
implements to the adhvaryu and his (major) assistants at the soma-rite.
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301. "But since in this case there is another authoritative
statement establishing the accessory which it might be desired to
enjoin, therefore the establishing of that would be meaningless,
and we accept the fact that it is a name."—This by the way.
Syena is a name
302. In the sentence "One who wishes to practise hostile magic
shall sacrifice with the falcon," the word 'falcon' is taken as the
name of a rite 'from representation of it' (in an explanatorypassage); which means, because otherwise the representation of,
that is comparison with, it could not take place. This is explained as follows. An explanatory-passage (arthaväda) expresses glorification of what is enjoined. If now it were a falcon
(as material of the sacrifice) that were enjoined here, then the
explanatory-passage would have to contain glorification of that.
But it is impossible to suppose that a falcon is glorified in the
explanatory-passage "Verily as a falcon swoops down and seizes
(its prey), so this (sacrifice) swoops down and seizes the hating
enemy." Because here by comparison with a falcon (it is clear
that) some other thing is glorified. And by comparison with a
falcon the falcon itself cannot be glorified; because the thing compared and the thing compared-with must be different things.
But when (we assume that) a sacrifice named 'falcon' is enjoined,
then the explanatory-statement is capable of glorifying it by comparison to a falcon. And so the word 'falcon' is taken as name
of a rite because of representation of it.
Thus we have shown that being a name of a rite is determined
by four criteria.
No fifth criterion for names (vaisvadeva-nyäya)
303. Some200 say that there is a fifth criterion for names, viz.
the greater power of accessories taught in the originative injunction. They say that in the sentence "He shall sacrifice with
the Vaiévadeva" 201 the word Vaisvadeva is taken as the name of a
rite for this reason, because the four criteria described, avoidance
of implication of possessive indication etc., do not apply.
200

Someâvara, in the Ränaka, p. 470-477, on J. 1.4.13-14. He seems to
be closer to the Bhäsya's view than the opposing opinion given below.
201
The Vaiévadeva is one of the four parvans of the cäturmäsya.
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304. The argument is as follows. In the first place, it cannot
be claimed that this is a name to avoid implication of possessive
indication, because the secondary formation Vaisvadeva itself
already assigns possessive meaning to the (name of the) sacrifice.
For the (grammatical) rule "This is the deity of t h a t " states that
secondary formations are used in this meaning.202 Now altho
it is true that (the possessive sense of) the word 'of-that/ which is
contained in the secondary formation, is stated by (grammatical)
authority to apply to 'hymns and oblations/ so that primarily
(the word Vaiâvadeva) should be taken as applying to a hymn
or oblation (i.e. material); nevertheless, since (all) pronouns refer
to something near at hand, and since here no hymn or oblation
(-material) is mentioned in the vicinity, therefore the (possessive
idea contained in the) word 'of-that' (which is the meaning of the
secondary formation) must refer rather to the (act of) sacrifice,
which is near at hand because implied in the word 'he shall
sacrifice.' So there can be no question of implication of possessive
indication with the sacrifice.203 And since the word designates a
single deity, the Visvadevas, there is no split of the sentence.
305. Nor (says this school) can it be declared a name because
of an authoritative statement setting forth that. For where the
accessory which it might be desired to enjoin is establisht by
something else, there the word is taken as a name on that ground,
as in the word agnihotra. (But here Vaisvadeva cannot be understood as enjoining an accessory, as e.g. the deity of the rite.
Because) in this (Vaisvadeva-rite) are included eight sacrifices, to
Agni etc. 204 Now altho, to be sure, the Visvadevas are establisht as deity of (one of the eight, viz.) the curds-sacrifice, by
the words "The curds for the Visvadevas," still, because they are
not so establisht in seven, if the sentence "He shall sacrifice with
the Vaisvadeva" were meant to enjoin them (the Viévadevas as
202
That is, Vaiêvadeva = viévadevavat,l'having the Viévadevas (as
deity)/'
203
To make it mean "(a sacrifice) of which the Viévadevas are the deity;"
because the word itself can have that meaning, primarily and without any
implication.
204
Listed MS. 1.10.1 (140.8f.), KS. 9.4 (107.3f.), cf. TS. 1.8.2.1. They
are addressed to Agni, Soma, Savitr, Sarasvatî, Pûsan, the Maruts, the
Viévadevas, and Heaven-and-Earth.
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deity) in those (seven), there would be no other authoritative
statement setting forth that, on the strength of which it would
have to be a name.
306. And it cannot be said that this is a name of the curdssacrifice alone. For in that case the sentence "He shall sacrifice
with the Vaisvadeva" would be meaningless. It would have to
be a supplementary-allusion to that sacrifice alone, if the word
Vaisvadeva were merely a name for the curds-sacrifice ; and there
is no possible function which that supplementary-allusion could
perform. For the connexion with the curds-sacrifice alone of the
eastern cavity (of the vedi), enjoined in the sentence "In the
eastern cavity he shall sacrifice with the Vaiévadeva," would be
clear even without that sentence; because that (eastern cavity)
belongs to the Visvadevas.
307. But if it is a name for all the (eight) sacrifices in question,
to Agni and the rest, then the sentence "He shall sacrifice with
the Vaisvadeva" is not meaningless. For then it is a supplementary allusion to (all) the eight sacrifices. And this supplementary-allusion brings them all under a unitary concept, and in
so doing establishes the term Vaisvadeva as a name for all eight
in association. And so the word Vaisvadeva in the sentence
"In the eastern cavity he shall sacrifice with the Vaisvadeva"
makes supplementary allusion to all eight sacrifices, and establishes
the injunction of the eastern cavity with reference to them (all).
Were it not for that (other) sentence (vaisvadevena yajeta), this
sentence would connect the eastern cavity as place (of offering)
only with the curds-sacrifice. And so the use of that sentence is
simply to connect with all eight sacrifices the place of the eastern
cavity. And thus the word Vaisvadeva is a name for (all) eight.
308. And an authoritative statement setting forth that cannot
be the reason for it, since the Viévadevas are not establisht as
deities in seven (and there is no other accessory than the deity
which could be meant by the word). Therefore the word Vaisvadeva is not taken as a name because of an authoritative statement setting forth that.
Nor yet (can it be so taken) because of representation of that;
because no such representation occurs. And so since the four
ways named do not furnish grounds for taking the word Vaisvadeva as a name, the ground must be the greater power of
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accessories taught in the originative injunction. This is explained
as follows.
309. In the sentence "He shall sacrifice with the Vaisvadeva"
we surely cannot have an injunction of deity in supplementaryallusion to other rites than those in question, because such rites
can have no place here. Nor can it be an injunction of another
(ninth) rite (in this same connexion) particularized by its deity,
because that is too difficult; for it would be incompatible with the
word-meaning (lingo) of the phrase "eight oblations" which can
have no other application (than this set of rites, and excludes a
ninth).
310. So it would have to be said (if the word is not a name) that
this sentence enjoins the deities in supplementary-allusion to
the (eight) rites in question. (Or rather), since the Viévadevas
are already establisht (as deity) for the curds-sacrifice among
these (eight), it would have to be said that the sentence enjoins
them as deity for the seven (other) sacrifices. But this cannot be,
because it is contrary to (the deities) Agni etc. prescribed by the
originative injunctions. For such a connexion would take place
only in response to a need (which does not exist here). For the
need for a deity in the sacrifices to Agni etc. is already satisfied
by Agni etc. themselves, who are prescribed (as deities) in the
originative injunctions. Hence the injunction of the Visvadevas
cannot apply to them. And so the word Vaisvadeva is to be
taken as a name because of the greater power of accessories
taught by the originative injunction. As it is said:
311. "Because it would be contrary to another accessory, a
further accessory is not in place (here). Nor is there option
(between them), because they are unequal (in authority). Therefore only a name is construable." 205
312. But other teachers 206 say: Whenever any word alludes to
the connexion of any accessory with any rite, if that connexion is
establisht by some other authoritative passage, then that word is
205

In c, as our comm. explains, what is meant is that we cannot admit
equal authority, implying freedom of choice, to the statement of the
deity by the word Vaiévadeva which could be understood only by syntacticconnexion (vâkya)j as compared with the direct-statement (éruti) in the
originative injunctions.
206
The school of Pârthasârathimiéra. Cf. SD. on J. 1.4.13-16; pp. 78-80.
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proved to be a name by an authoritative passage setting forth
that. And it makes no difference whether that other authoritative passage is an injunction or an explanatory-passage. So
with the word agnihotra, the other passage indicating the connexion (with the sacrifice) of Agni was just an injunction. Now
the word Vaiévadeva signifies the connexion of the Visvadevas
with the rite ; but the connexion of the Viévadevas with the eight
sacrifices is made clear from the explanatory-passage "In that the
Visvadevas sacrificed together, that constitutes the Visvadevaquality of the Vaisvadeva (rite)."
313. And there is no ground for saying that only an injunction
can serve as the passage setting forth that (accessory), not an
explanatory-passage. For this reason, too, in the sentence "Who
desires heaven shall sacrifice with the jyotiçtoma," where the
word jyoti§toma is applied to the soma-sacrifice on the ground of
(its) connexion with 'lights' (jyotis) as made clear by the explanatory-passage "Even these are those 'lights/ namely, the chants
of this (soma-sacrifice),"207 that word is a name because of an
authoritative passage setting forth that. So also we must regard
it in the present case. For there is no reason to assume a fifth
ground (for a name). That is why, in the section on the Vaiâvadeva, the author of the Värtika sums up the matter thus: " I t
is (to be taken as) a name for all (the eight sacrifices) simply
because of a passage stating that." And the assumption of the
"superior power of accessories taught by the originative injunction" in the event of the lack of an injunction of those
accessories is a mere (useless) heaping-up of arguments. So it
is establisht that the word Vaisvadeva is a name of a rite because
of (another) authoritative passage setting forth that.
314. (Objection:) But in the section (of the sütra) on the
animal-soma sacrifice (of soma with an animal) it is said that the
word 'sacrifice' is not to be supplied in such sentences as "He
takes the draught for Indra-Vâyu," because it is explicitly stated
in the sentence "He shall sacrifice with soma." By this same
rule why not assume that the word 'sacrifice7 is not supplied in
the words "The curds for the Visvadevas" either (i.e. that this
is not the originative injunction), because it is explicitly stated
207

The stomas or stotras, chants of praise, at the soma-rite contain verses,
hj in which the word 'light/ jyotis, appears.
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in the sentence "He shall sacrifice with the Vaisvadeva" (i.e.
that this is the originative injunction of the curds-sacrifice)?
And thus in this same sentence we should have an injunction of a
sacrifice particularized by its deity. And since it would need to
be supplied with a material, the sentence "The curds for the
Visvadevas" would be the injunction of its material. And thus
neither sentence would be a mere supplementary allusion (or
repetition). And this would not be incompatible with the wordmeaning of the expression "eight oblations" which can have no
other application. 208
315. (We reply:) Not so. If the word'sacrifice'be not supplied
with the sentence "The curds for the Viévadevas," the question
must be answered, "In supplementary-allusion to what are the
curds enjoined?" If the material (curds) is enjoined in supplementary-allusion to the Visvadevas (as it would have to be if
'sacrifice' were not understood in the sentence), then the material would be subsidiary to the deity, not to the sacrifice.
And further, the word 'for-the-Visvadevas,' being a secondary
derivative expressing deity, denotes the curds as being that
(belonging to 'that' deity), as has been stated (251ff.). So then
the injunction of the material in further-allusion to the Viévadevas
would have to be made by the word 'for-the-Viâvadevas' itself,
because of direct-statement in the (same) word; just as the verbal
root itself furnishes the means for the efficient-force, because of
direct-statement in the (same) word, and not any subordinate
word, as declared in the section on the meaning of the efficientforce,—just so here. And then there would be a violation of the
rule of unified subject-matter (i.e. split of the sentence), just as
in the case of the sentence "The first draught is for the vasatmaker." 209 Therefore, even for the purpose of an injunction of
material in supplementary allusion to the sacrifice, it is clearly
necessary to supply the word 'sacrifice' in the sentence "The
curds for the Viévadevas."
316. And so it is not the same as with the rule of the section
on the animal-soma sacrifice. For in the sentence "He takes the
208

Than these rites. For the Vaiévadeva would refer to one of the
eight rites, that of curds to the Visvadevas.
209
See 199, 270. The same word cannot both contain a supplementary
reference to something elsewhere enjoined, and enjoin something new.
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draught for Indra-Väyu" the word sacrifice is not supplied,
because it is an injunction of the draught (not a proper sacrifice),
particularized by its deity.210 And if the word 'sacrifice' is
supplied, then the injunction of the rite particularized by the
material and the deity in the same sentence, viz. "The curds for
the Visvadevas," is quite proper, since both 'forms' (cf. 57) are
expressly stated. And on this assumption the sentence "The
curds for the Visvadevas" preserves the same general sense that
is found in the (seven other) sentences "The (cake) on eight
potsherds for Agni," "The gruel for Soma" etc. For otherwise
they would be dissimilar, they being all injunctions of implied
sacrifice, connected with material and deity, and it being an
injunction of material alone.
317. And further: if in the sentence "He shall sacrifice with
the Vaisvadeva" the word Vaisvadeva stated the deity, then there
would be absolutely no basis for the explanatory-statement "In
that the Visvadevas sacrificed together, that constitutes the
Visvadeva-quality of the Vaisvadeva (rite)." For by this explanatory-statement it is made clear that the word Vaisvadeva is
applied to the rite because it was performed by the Visvadevas,
and not because that word names the deity of the rite.
318. And further: if the sentence "He shall sacrifice with the
Vaisvadeva" were the (originative) injunction of the sacrifice,
then the curds (as material) would not be prescribed in the
originative injunction. And so, because it (curds, being not
enjoined there) would not annul the use of whey,211 both curds and
whey would be subsidiaries of the sacrifice. And then we should
have an option, which has eight faults.212 Therefore the injunction
210
It is therefore an originative injunction, not an injunction of an
accessory, and has a right to be 'particularized' without causing 'split of
the sentence;' but it enjoins only a subsidiary action, and the sentence
"He shall sacrifice with soma" is equally originative, since it enjoins the
main action.
211
Which is enjoined in the same vicinity, viz. in MS. 1.10.1 (140.10)
väjinärh väjinam, TB. 1.6.2.5 väjinam änayati.
212
An option is found where two irreconcilable alternatives are both
enjoined. As for instance, if one is enjoined to use rice, and elsewhere
barley, at a particular rite. The eight faults are enumerated in the comm.,
as follows: if one uses rice, then with reference to the barley-injunction
there is (1) pratltaprämänyaparityägah, abandonment of ascertained
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of the sacrifice is contained rather in the sentence "The curds for
the Viévadevas," while the other is a (mere) supplementaryallusion. And whatever is said in a supplementary-allusion must
be of such a sort as not to be meaningless (as it would be if
Vaiévadeva were a statement of the deity). Enough of this!
It is then establisht that the word Vaiévadeva is the name of
a rite.
319. Thus then we have set forth, by setting forth the four
ways (of proving it), (avoidance of) implication of possessive
indication and the rest, the fact that a name finds its use in
defining the meaning of the (sacrifice) to be enjoined.
Nisedha
320. Prohibitions (niçedha) serve the ends of man by causing
men to turn away from actions which would cause undesirable
results. This is to be understood as follows. Just as injunctions,
which denote an instigation (to do something), in order to give
effect to their own instigatory quality, suggest that the thing to be
enjoined, as e.g. a sacrifice, will bring about a desirable result,
and so instigate a man to do it, so also prohibitions, such as "He
shall not eat kalanja,"21* denote a (negative instigation or a)
authoritativeness, and (2) apratïtâpramânyaparikalpanam, assumption of
unascertained unauthoritativeness; then if one afterwards uses barley,
there is (3) tyaktaprämänyasya punarujjïvanam, resuscitation of the
authoritativeness that was abandoned, and (4) svlkrtasyäprämänyasya
parityâgah, abandonment of the unauthoritativeness that was accepted.
And the same four apply if one starts by using barley and afterwards uses
rice. Thus eight are counted in all. This is standard Mïmânsâ doctrine,
but is not yet set forth (only vaguely foreshadowed) in the disapproving
definition of "option" found in J. 12.3.10 and its Bhâçya.
213
See J. 6.2.19-20. The Bhâçya there reads bhaksitavyam for bhaksayet,
and adds: na laêunam na grnjanam ca.—The meaning of kalanja is not
entirely clear. There is some authority (Trikändas"e§a 3.2.6) for the interpretation "meat killed with a poisoned arrow/' while the Sabdakalpadruma (as quoted by BR.) says it means "tobacco." But the most probable interpretation, adopted by the comm., is that it means "red garlic."
So Bühler in his translation (in SBE.) of ÄpDhS. 1.17.26 kalanjapalärb<}upärirakäh (Bühler's ed. reads karanja, but notes a v.l. kälaäja;
comm. raktalaéuna). The word there occurs in a list of things which
may not be eaten. I have found no closer parallel to our prohibition;
Manu 5.5 and Y. 1.176 do not mention the word.
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determent, and in order to give effect to their own deterring
quality, suggest that the thing prohibited, as e.g. eating kalanja,
will bring about an undesirable result, and so deter a man from it.
321. (Objection:) But (it may be said) how do prohibitions
effect a determent? Because, in such phrases as "not he-shalle a t / ' "not to-be-killed/' the meaning of the negative, that is
not-being, will be construed with the meaning of the root, because
of their close proximity,214 and so in all such cases it follows that
the meaning of the sentence is rather that something excluded by
the meaning of the root is (positively) to be done. And so, just
as sentences like "he shall sacrifice" mean that sacrifice is
to be done, so prohibitions mean that something is to be done
other than the meaning of this or that root—but not a determent
from something.
322. To this we reply: Not so. In spite of the close association
(of negative and root), the meaning of the verbal root is presented
as dependent on the meaning of the ending, and so cannot
properly be construed with the meaning of the negative. For a
subordinate of one thing is not construed with another thing.
Otherwise a sentence like "Bring the king('s)-man" might be
taken to mean that the king is to be brought. And so the meaning of the negative is not construed with the meaning of the
verb, despite their proximity; like ruddiness with (the adjective)
"one-year-old."215 Nor yet is it construed with objects like
kalanja (as if meaning "he shall eat something that is not-kalanja"),
because they also present themselves as dependent on their casepowers (the functions of their case-endings), and so are not fit
to be construed with the meaning of a separate word like the
negative; like the "one-year-old" with ruddiness.
323. And so, being incapable of construction with anything
else, the meaning of the negative is construed with the meaning of
the verbal ending, because that is the principal element, as
ruddiness and the rest are connected with the efficient-force of
the (soma-)purchase. And that too not with the end-efficient214
The negative regularly precedes the verbal expression, as in na
bhaks-ayet, na han-tauyah; the objector therefore suggests that it should go
immediately with the root, which follows hard upon it (as the first part
of the verb), rather than with the ending of the verb, which contains the
injunctive notion.
216
In the sentence enjoining the purchase of soma for a "ruddy oneyear-old (cow),); see 70.

166

Translation,

323-331

force exprest by the part which denotes general verbality, since
that also presents itself as subordinate to the instigation exprest
by the part which denotes optativeness. Therefore the negative
is combined with the part which denotes optative force, because it
is the chief element of all (on which everything else depends).
324. And the nature of the negative is this, that it indicates
the opposite of the thing with which it is combined. For since in
the expression "is not" the negative is combined with the word
"is" which is a word of being, the negative denotes the opposite
of being, that is non-being. So in this case: the meaning of the
optative is clearly instigation. Therefore the negative combined with it denotes the opposite of instigation, that is determent. Because, just as on hearing a sentence of injunction one
understands an instigation, "he is instigating me," so on hearing
a sentence of prohibition one understands a determent, that is an
activity conducive to turning away: "he is deterring me."
325. And so in all prohibitions the meaning of the sentence is
simply determent. And thus it is establisht that injunctions and
prohibitions are different in meaning. But if the meaning of
sentences (of prohibition) were that actions other than (those
prohibited, such as) killing etc. were to be performed, they would
be alike in meaning, because in both cases alike simply something
to be done would be establisht. And that is not correct. As
they say:
326. "Just as much difference as is observed in the world
between brahman-murder and the horse-sacrifice, even so great
is the difference between injunctions and prohibitions." And
likewise :
327. "Because they are utterly different in five ways, viz. as
to fruit, mental-attitude, object evidenced, qualified person, and
indicator, we distinguish between injunctions and prohibitions." 216
216

The Ränaka (see note in Text) explains these five differences thus:
"Fruit :" (of injunctions) desired ends such as heaven, and (of prohibitions)
avoidance of undesired ends. "Mental-attitude" (buddhi): the hearer
realizes that "he is instigating me," and that "he is deterring me." "Object evidenced:'/ instrumentality for a desired end, and for an undesired
end. "Qualified person:" one who, tho desiring a certain desired end,
is not instigated to action by any other thing than the injunction, as
against one who is instigated by normal inclinations, which are opposed
by the prohibition. "Indicator:" the optative etc. unassisted, and the
negative joined with the optative etc.
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328. In the view of those217 who hold that the meaning of the
optative is instrumentality in gaining a desired end, even in their
view the negative joined with the optative must indicate the
opposite of that, that is instrumentality in gaining an undesired
end.218 But in any case the negative must be construed with
the verbal ending, because that is the principal element.
Paryudäsa, when nisedha is impossible; two cases
329. However, when there is some obstacle in the way of construing it with that, then, since there is no way out, it is construed
with the meaning of the root.
And such obstacles are of two kinds: (1) being introduced by
the phrase "His vows are—," and (2) the contingence of an
option (i.e. the fact that otherwise an option would result).
Because of these two obstacles (when they exist), we must assume
in negative sentences an exclusion (paryudäsa). When they are
not found we have a prohibition rather.
330. "Exclusion is to be understood where the negative is taken
with another word (than the verbal ending; i.e. with the verbal
root, or a different word, as a noun). Prohibition is to be understood where the negative is taken with the verb(-al ending)/' 219
331. These are the definitions of the two.
217

The Mïmânsaka school of Mandanamisra (comra.). Cf. 64, 368.
So that formally a prohibition would state that by following such
and such a course one would attain an undesired end. The practical result
of this would be the same.
219
The main part of the verb being the ending, that is what is meant by
hriyä here; the verse is lucidly and correctly explained by the comm.
The B. ed. failed to understand it and undertook to emend the text. The
two lines are, according to the comm., quoted from the Harikârikâ, that is
Bhartrhari's Vâkyapadïya (see Colebrooke, Misc. Ess. 2.42; the word is
there printed Vâkyapradïpa), where however (says comm.) they appear
as parts of two distinct verses, and with different readings, as follows:
aprädhänyarh vidher yatra pratisefithe pradhänatä, prasajyapratisedho 'yam
kriyayâ saha yatra nan. And: pradhänatvam vidher yatra pratisedhe
'pradhänatä, paryudäsah sa vijneyo yatrottarapadena nan. These verses
seem not to occur in the six fascicles (Vol. 1 complete, and Vol. 2, fasc.
1-3) which have been publisht in the Benares Sanskrit Series edition of
this work, which are all of it to which I have access.
218

168

Translation,

832-838

(1) Introduction by 'tasya vratam'
332. Now in such sentences as "He shall not look on the rising
sun" we assume exclusion (not prohibition) because they are
introduced by the phrase "His vows are—. ; ^° This is explained
as follows.
The word Vow' (or 'solemn duty/ vrata) means a thing to be
done. And so, since it introduces, as the subject to be set forth
(in the following rules), the things that are to be done by the
snâtaka (graduate brahman-student), it must raise the question
"What are those things to be done?" And the sentences which
follow, "He shall not look on the rising sun" and the rest, can only
express things to be done (not to be avoided), since they must
state the answer to that question. And if they exprest a different
meaning, the former sentence would not be authoritative, because
incomplete (leaving a question unanswered). For if "something
to be done" is introduced as the thing which is to be stated, and
if in the sequel that is not stated, the former statement does not
have its question answered (or its need satisfied). And no
authority can lodge in something that leaves a question (or need)
unsatisfied; for (if it did) then authority would also lodge in (such
incomplete statements as) "a cow"—"a horse"—"a man"—
(which obviously have no meaning unless they are completed).
333. And further: if it had another meaning the establisht
syntactic-unity (or, connexion-in-sense) between the sentence "He
shall not look" and its introduction ("His vows are") would not
hold.221 And so it can only be something to be done that must be
meant by this sentence. And if it means that, the negative
cannot be joined with the verbal ending, because if it were con220
This is taken by the comm. as a free equivalent of the phrase
vratànïmâni dhârayet. Manu 4.13. It is certain, however, that the example
was taken from some other source, a prose work (perhaps the dharmasütra
on which Manu was based?). For the vâkyaêesa quoted below (339) does
not occur in Manu, even in substance, and is obviously prose. Furthermore
the Bhäsya on J. 4.1.3 reads the injunction, instead of nekçetodyantam
ädityam, thus : nodyantam âdityam îksetay nâstarhyantam; which is also
evidently prose. Some later Mîmânsaka, whom Äpadeva follows, has
evidently changed the reading of the injunction to accord with Manu
4.37, leaving the other accompanying quotations unchanged.
221
That is, there would be no way of telling what the sentence "He
shall not look" refers to; that it applies to the snätaka would not be clear.
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strued with that, it could not express the meaning of something
to be done. And (so) the negative is detacht from the ending
and combined with the root. And being combined with that the
negative does not express a prohibition, because its prohibitive
force depends on being combined with the injunctive element
only, since prohibitive force is the opposite of injunctive force.
But when combined with nouns and (verbal) roots the negative
is not prohibitive, because they have no injunctive force. As
they say:
334. "But when combined with nouns and root-meanings the
negative is not at all prohibitive. It expresses (such things as)
"not-brahman," "not-duty," which are simply the contrary of
something else."
335. And so, since in the sentence "He shall not look" the
negative is combined with the root, the negative and the word
'look' (together) express a certain meaning which is the opposite
of looking ("he shall not-look").
336. (Objection:) Altho there is a (grammatical) rule which
says that "the negative expresses what is other than that, or
contrary to that, or not-being of that," still the (primary) force
of the negative is only not-being of the thing that is combined
with itself, since that is easier; and not "other than that" or
"contrary to that," because these two meanings are connected
(with the negative) thru (the meaning of) not-being and are thus
more difficult (or more remote); and because it is not proper to
assume more than one (primary) meaning for a word. Therefore,
if the negative is combined with the root, it must denote only
the not-being of the root-meaning, but not a meaning contrary
to it.
337. To this we reply: True, the (primary) force of the negative
is only not-being. But the (grammatical) rule (quoted) refers
to inferential-meaning (pratïti), not to (primary) force. And
(the verse, 334) beginning "[But] when combined with nouns and
root-meanings" also refers to inferential meaning.
338. Nevertheless, since in the sentence "He shall not look"
the ending is not combined with the negative, it is obvious that
it (the ending) must enjoin something (injunction being the force
of the optative ending). Now evidently it cannot enjoin the
(action denoted by the) root-meaning, because the negative
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indicates the not-being of that. Nor can it enjoin the not-being
of that, because not-being cannot be enjoined. And so a certain
meaning which is capable of being enjoined by the negative and the
word "look" (combined), that is a meaning which is the contrary
of looking, is establisht by implication (lakçanâ, indirect indication;
see Index).
339. And this implied concept, the contrary of looking, is the
resolution of not-looking, found in the combination "not-look"222
[shall he], since that is the opposite of looking. For it can only
be the resolution (not-to-look) that is implied, since, altho there
are other concepts which exclude (which might be considered the
contrary of) looking, it (resolution, will) is an invariable concomitant of all actions. And just that is enjoined as the thing
to be done in the sentence "He shall not look;" it means, "By a
resolution of not-looking he shall accomplish (a desired end)."
And the question being raised as to the end to be accomplisht,
the destruction of evil mentioned in the supplementary sentence
"By just that he becomes separated from evil"223 is construed as
the end.
340. And so, because in this sentence a resolution for the purjpose of destruction of evil is enjoined as a thing to be done, the
syntactic-connexion with the sentence "His vows are" is establisht. So it is establisht that in "He shall not look (on the
rising sun)" we must assume an exclusion (and not a prohibition)
because it is introduced by the phrase "His vows are."
(#) Contingence of option
341. In the sentence "Not in the after-sacrifices does he say
ye-yajämahey"m we must assume the same because of the contingence of an option (otherwise). And that for the following
reasons^ If here we admitted the connexion of the negative with
222
nekçe, i.e. the combination nekçeta, "he shall not look/1 minus the
optative ending.
223
No equivalent of this occurs in the 4th chapter of Manu. See 332
and note. Perhaps render: "From just so much evil he becomes separated." The Bhäsya on J. 4.1.3 reads 'yukto for viyukto.
224
On the formula ye-yajâmahe see Keith on TS. 1.6.11, n. 3. The
word ye is most likely a mere exclamation; yajämahe means "we speak the
verse-of-offering, yäjyä." Spoken by the hoir before he recites the yâjyâ.
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the verbal ending, because of its general tendency to combine
with the main thing, in that case we should have to say that this
sentence prohibits saying ye-yajâmahe at the after-sacrifices; the
meaning then being, "At the after-sacrifices he shall not say
ye-yajämahe." And that can not be prohibited here without
having been previously establisht, since prohibition is dependent on
establishment.
342. That is why the sentence "Not in the atmosphere, not in
the sky (shall he build the sacrificial fireplace) "225 is not a prohibition, because building it in the atmosphere (or sky) is not establisht (would never be done, even without this sentence).
And that is why the sentence "A brahman is not to be killed" is
taken as always (under all circumstances) deterring from killing
a brahman. For any man may sometimes be impelled to murder
etc., and at other times, when he is not subject to passion and
such (base impulses), he is not so impelled. Now if prohibition
were not dependent on establishment, then the rule might be
effective only for a man who, controlling his passion etc., does not
set out to kill; and so it would not deter therefrom a man who set
out to murder or the like under the influence of passion etc.226
343. But if it is dependent on establishment, the rule of
prohibition does not come into effect with respect to a man who is
not impelled of himself (to the prohibited act), because it is not
applicable to him, and comes into effect only with respect to a
man who is impelled by passion etc., by suppressing his passion
caused by delusion; whence it follows that it deters from such acts
a man who is impelled to perform them.
344. And so the prohibition "A brahman is not to be killed"
expresses a deterrent rule of fixation {niyamd), just as the sentence
"He shall beat out the rice" expresses (a positive injunction of)
225
As the comm. explains, this is a mere pendant to the injunction to
deposit gold in the ground before building the fireplace. One should not
build it in the plain earth, without previous deposit of gold, any more
than in the atmosphere or sky; one is as out of the question as the others.
226
Comm.: "the rule, having spent its meaning in taking up the field
where there is absence of impulse, would lose its authority to suppress
the impulse that is establisht by passion." The idea is that if there
were no interdependence between the prohibition and the force prompting
to perform the (prohibited) act, the prohibition could be understood aa
meaning simply "those who do not want to do this, need not."
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fixation of beating. For just as the rule "He shall beat out the
rice" evidently does not apply to a man who is impelled on his own
account to beat the rice in order to remove the husks, since then
it would be meaningless (an injunction applying by definition to
something that is 'unestablisht'), but rather to one who is impelled to (remove the husks by) splitting or other means; even so
the rule "He shall not kill" does not apply to a man who spontaneously refrains from killing, because for him it would be meaningless, but rather to a man who is impelled to kill, since the prohibition is of something towards which there is an urge as a thing to
be done. The meaning is: "What (was regarded as) a thing to
be done, that (is) not (to be done)."
345. And so, since prohibitions are dependent on establishment,
if the saying ye-yajämahe in the after-sacrifices is prohibited, we
must admit that it is previously establisht. And of course it
cannot be establisht by passion (or inclination), as in the case of
such things as killing. Therefore its establishment must be said
to rest in the authoritative statement "In (all) sacrifices he says
ye-yajämahe."227 And in case of the prohibition of something
establisht by an authoritative statement, option would result,
since an authoritative statement cannot be completely annulled
by another authoritative statement, as can a matter of passion
caused by delusion.
346. And let it not be said that the special-rule (or exception)
"not in the after-sacrifices" may (completely) annul the general
rule "He says ye-yajämahe at (all) sacrifices," just as the footstep
rule annuls the âhavanïya rule.228 For two authoritative state227

Cf. ÄpSS. 24.13.5. The sentence is quoted thus in Bhäsya on J.
10.8.4. But I have not found it in this form in any Vedic text; and indeed
I doubt whether it is anything more than a Mîmânsâ formulation of common and generally-recognized ritual usage.
228
The general rule is that oblations are to be offered in the âhavanïya
fire: yad âhavanïye juhoti, see 73. But in certain exceptional cases they
are to be offered in footprints of animals, viz. (1) when the cow to be
traded for the soma at the soma-purchase is brought from her stall, in her
seventh footprint oblation is offered, saptame pade juhoti, TS. 6.1.8.1,
MS. 3.7.6 (83.4).—(2) At the horse-sacrifice oblation is offered in each footprint of the horse-victim, aévasya pade-pade juhoti (comm.), cf. BÖS.
15.7 (211.12) pade-pade ha va aêvasya medhyasyädhvaryur juhoti, See
BÖS. 24.8, where a long list is given of places where special homas are
prescribed, with the additional statement: ityanâdiçta âhavanïya eva
hotavyam (191.13).
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ments may be annulled one by the other when they are independent
of each other. For the footstep rule does not depend on the
ähavanlya rule to enjoin its meaning. But the prohibitory rule
does depend on the injunction "He says ye-yajämahe at sacrifices"
in order to become effective.
347. And so, just as the prohibitory rule gets force from the
fact that its scope is particularization (limitation, of the main
injunction), so the injunctive rule also would have force because
of (the prohibition's) dependence (on it; that is, in order to be
valid it needs to be supplemented by the rule which indicates
exceptions to it). And so it is impossible that the prohibition
should entirely annul the injunction. And therefore, since what
has been enjoined is thereby prohibited, an option would result.
And that is not proper. For in the case of an option, the authoritative statement in one case or the other loses authority. For if
ye-yajâmahe is said at the after-sacrifices, then the sentence "not
at the after-sacrifices" loses its authority, just as the rule for
barley loses authority if the offering is performed with rice (the
standard example of option, see 318 and note).
348. Also a double unseen result would have to be assumed.
For the injunction makes known that from saying ye-yajämahe
at the after-sacrifices some benefit ensues; and the prohibition,
from not saying it—just as from not speaking falsely at the newand full-moon rites.229 And since this benefit is in both cases of
the unseen type, the assumption of a double unseen result would
follow. And so option is not proper. And since it would follow
in this case if we assumed a prohibition, we cannot assume it.
349. On the contrary we assume that the negative is combined
with the word 'after-sacrifices' and that we have an exclusion.
For the negative and the word after-sacrifices together imply what
is excluded by the after-sacrifices, and the meaning is: "He says
ye-yajämahe at those (occasions) which are excluded by the aftersacrifices." And in this sentence the saying ye-yajâmahe is not
enjoined as something to be done, since it has been enjoined in
the sentence "At sacrifices he says ye-yajämahe.)} But rather,
229

By the rule nänrtam vadet, TS. 2.5.5.6. The prohibition is kratvartham; it means that lying at this time would spoil the effect of the
sacrifice, in that no unseen-result would ensue from it. Lying is always
prohibited puru§ärtham.
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in supplementary allusion to the saying ye-yajämahe which is
enjoined by (that) general rule, it is enjoined that this shall apply
to such (sacrifices) as are excluded by the after-sacrifices, the
meaning being: "The (rule) that he says ye-yajämahe at sacrifices
applies to those that are excluded by (other than) the aftersacrifices."
350. And so the saying ye-yajämahe is establisht as something
to be done at other (sacrifices) than the after-sacrifices; because
the general rule, requiring (in order to be fully authoritative) a
special exception, has its scope establisht by the words "not at
the after-sacrifices" as those (sacrifices) which are other than the
after-sacrifices. But since at the after-sacrifices it is neither establisht as something to be done, nor yet prohibited, there is no
option. And the sentence "not at the after-sacrifices" does not
fail of authority, since it indicates by implication the scope (of
the injunction) as those (sacrifices) other than the after-sacrifices;
and so, assuming that it is an exclusion (not a prohibition), there
is nothing that annuls (anything). So it is establisht that in the
sentence "not in the after-sacrifices" we must assume exclusion,
to avoid option.
Paryudäsa not upasamhära
351. (Objection:) But since on the assumption of exclusion the
saying ye-yajämahe, which is establisht for the generality of
sacrifices by the rule "At sacrifices he says ye-yajämahe" is
limited by the words "not at the after-sacrifices" to those which
are other than the after-sacrifices, 'exclusion' would not differ
from 'restriction' {upasamhära). For in restriction there is
limitation of something establisht in general to a specific case,
just as the cutting into four parts, which is establisht for the
generality of cakes (at the new- and full-moon rites) by the words
"He divides the cake in four," is limited to the (cake) for Agni
by the words "The (cake) for Agni he divides in four."
352. To this some230 reply: No, because restriction means limita230
So the Arthasamgraha (Thibaut, pp. 24, 44). The comm. attributes
this view to Somes* vara, and the view of the "others" (353) to Pärthasärathimiéra. I have not found the point discust in either of these writers, and
I believe that Äpadeva here polemizes against the Arthasamgraha.
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tion to that only (which is named in the restrictive rule), while
exclusion means limitation to something other than that.
353. But others say: Restriction consists in the limitation to a
special case of something establisht in general, and so means a
particularizing of the operation of an injunction. But, according
to the statement of the authority quoted (330), that "Exclusion
is to be understood where the negative is taken with another word
(than the verbal ending)/' exclusion means combining the negative with something other than the ending, whether the verbal
root, or a noun. And so the distinction between the two is perfectly clear by their very nature (by definition).
354. In spite of this it might be suggested that there is no
difference if, wherever exclusion occurs, there restriction necessarily occurs too. But this is not the case. For in sentences like
"He shall not look on the rising (sun)/' altho exclusion is present,
restriction is not. For here there is no limitation to a special
case of something establisht as a general rule, as in the case of
the fourfold division of the (cake) for Agni. For merely a
resolution of not-looking is enjoined with a view to the destruction
of evil.
355. However, in the example under discussion, if it be suggested
that the injunction is one of restriction, because it limits to others
than the after-sacrifices the saying ye-yajämahe which was establisht for the generality of sacrifices, there is no difficulty in the
way of that suggestion, as far as it goes. For if there were no
injunction, then there would be this difficulty: "How could
restriction, which is the function of an injunction, be performed
by an exclusion?" But there is no lack of an injunction here,
because the negative is combined with the word 'after-sacrifices/
and so there is no destruction (by the negation) of the injunctivepower of the injunction (as there would be if it went with the
ending, forming a prohibition). For here the exclusion indicates
(that the rule is limited in) scope to what is other than the aftersacrifices, just like the word "for Agni" (in the sentence "The
(cake) for Agni he divides in four"). But it is the injunction
itself which makes the restriction.
356. And it should not be said (with "some," as above) that
this cannot be a restriction because it is not a limitation to
"that only." What is the meaning of "limitation to that only"?
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It must mean either "limitation to things 'for Agni' alone," or
"limitation of something establisht in general to a special case
alone." If the former, then the (prescriptive) statement of the
being-seventeen (109ff.), which is a detacht (and therefore, but
for such limiting prescriptions, a general) rule, found in the
context of such rites as the Friend-finding, would not constitute
a restriction, because it is not a limitation to things "for Agni."
If the latter, then just as the fourfold-division, which was establisht only for the cakes (in general), is limited to the (cake)
for Agni, even so here there is limitation of something which was
establisht for the generality of both after-sacrifices and non-aftersacrifices to non-after-sacrifices (only); therefore there is restriction, we say.
357. But there is this much difference. In sentences like that
dealing with the (cake) for Agni, the special cases like the (cake)
for Agni are brought in under their own names; while in the case
under discussion they are indicated by exclusion. But the
principle of restriction is just the same. And as for the (above)
claim that (exclusion cannot be restriction) because it is limitation
to what is other than that, this is not true. For in the sentence
"He shall not look," altho there is exclusion, there is no limitation
(of any kind). For here there is nothing establisht as a general
rule that is limited to what is other than that (as claimed by our
opponent); because it is merely an injunction of a (certain)
resolution, as has been stated.
358. Enough then: it is thus proved that in the sentence "not
in the after-sacrifices" we must assume exclusion, because of the
contingence of an option.
359. But where it is impossible to assume that, there, even tho
it (an option) may result, we are obliged to assume only a prohibition. As in the sentence "At the atirätra (samsthä of the
soma-rite) he is not to take the sodasin draught." 231 For here
the taking of the §odaêin draught at the atirâtra, which is es231
1 do not find either of these passages in the forms quoted. Cf. TS.
6.6.11.4 atirätre paéukâmasya grhrtïyat (se. çodaéinam), and ÄpSS. 14.2.9.
That different authorities prescribed the atirätra with and without the
$o4aêin is clear, cf. Keith, HOS. 18.cxvii (where in line 7 read xx.2.1 for
xx.1.1 [of PB.] and in line 10 read vi.6.11 for vi.5.11 [of TS.]); Hillebrandt,
Ritualliteratur', p. 138. The point is discust in J. 10.8.6.
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tablisht by the authoritative statement "At the atirätra he takes
the sodasin,"m is prohibited. But tho option does indeed ensue,
since (the same act) is both enjoined and prohibited, we do not
assume an exclusion, because that is impossible. (Namely:) If
we assume here that the negative is combined with the word
§odaêinf then the sentence would mean "At the atirätra he is to
take (a draught) other than the §odasin." And this would
be inconsistent with the express injunction "At the atirätra
he takes the §odasin." And for the same reason the negative
cannot be combined with the word atirätra (so as to mean "He
is to take the §odasin at other rites than the atirätra"), because
this would be inconsistent with the same express injunction.
And so, since exclusion is impossible here, we must admit simply
a prohibition, and the option also must be admitted, since there
is no way out.
360. This then is the net result: Where the phrase "His vows
are" does not introduce the statement, and where there is no
contingence of an option, we have a prohibition, as in "He shall
not eat kalanja;" or where, even tho there is contingence of an
option, we cannot assume exclusion, there (also) it is a prohibition,
as in "at the atirätra he does not take the §odasin."
361. There is however this much difference (between these two
kinds of prohibition). Where the prohibition produces an option,
the thing prohibited does not produce any undesirable result
(for man), since both the injunction and the prohibition are only
for the sake of the rite (ritual in character, kratvartha). But
where no option is contingent, and the establishment (of the thing
prohibited) is due to passion (natural inclination), and the
prohibition is for man's welfare (puru§ärtha), there the thing
prohibited is the cause of an.undesired result; as in the case of
eating kalanja.
362. In the case of such sentences as "One who is consecrated
(for the soma-rite: dïkçita) does not give gifts or make oblations/'
however, there is to be sure no contingence of option, because,
tho gifts and oblations are establisht by authoritative statements,
they are establisht for man's welfare, and are (here) prohibited
for the sake of the ritual performance, so that the (respective)
purposes (of the injunction and prohibition) are not equal (the
prohibition, as kratvartha, prevails over the injunction which is
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merely puruçartha); and yet these (acts of giving and offering)
are not the cause of undesirable results (as the last paragraph
would require that they should be), because they are not establisht by passion (but by authoritative statement). 232 (And)
when something is prohibited for the sake of the ritual performance, even if it is establisht by passion (inclination), the
doing of that (prohibited thing) results in spoiling the ritual
performance, not in any (other) disadvantage (to man, as if it
were puruçârtha) ; as in the case of the prohibition of such things
as approaching one's wife233 (such things are not in themselves
evil or injurious, but spoil the unseen result of the rite).
(Whereas) when for the sake of man's interest (directly, and not
merely ritually) something establisht by passion is prohibited,
the thing prohibited would produce an undesirable result. This.
by the way.
363. Thus it is proved that prohibitions serve the interests of
man. In the same way all the Veda is conducive to the interests
of man.
Arthaväda
364. Let us proceed with the subject.
So, just as injunctions and other (parts of the Veda), being
included under the rule of study, do not lack a useful object (as
we have shown), in like manner explanatory-passages also, being
included under that, cannot fail to have a useful object. And
since they serve no purpose in merely establishing their own
(direct or primary) meaning, we must say that they lead to a
useful purpose by implication.
365. And these explanatory passages are of two kinds: complements of injunctions, and complements of prohibitions. Of these,
such explanatory-passages as "Väyu, verily, is the swiftest deity"
have a useful purpose in that they glorify the meaning enjoined
by such injunctions as "He shall offer a white (animal) for Väyu,"
of which they are complements.
232

The treatment of this subject in the Arthasamgraha (Thibaut, pp.
25, 45f.) is clearer.
233
By the prohibition na striyam upeyät, "He shall not approach a
woman," in connexion with the new- and full-moon rites, TS. 2.5.5.6,
and the agnyädhäna, TB. 1.1.9.7, KS. 8.12 (96.1).
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366. But explanatory passages such as "He (Agni) howled [;
that he howled, arodit} this constitutes Rudra's Rudra-quality] "
have their function in showing the evil of the things prohibited
in such prohibitions as "Silver shall not be given upon the sacred
strew,"234 of which they are complements.
367. And so explanatory-statements indicate excellence (or the
reverse) by implication. And this knowledge (produced by them)
of the excellence (of things enjoined, or of the evil of things
prohibited) is connected with the word-efficient-force (inherent
in the optative ending, 4) as its manner of performance. This
was the theme with which we began (9).
Thus then we have completely establisht that the part (of the
verbal-ending) which denotes optativeness expresses the wordefficient-force; which has the end-efficient-force, still to be explained, as its aim, knowledge of the optative forms etc. as its
means, and knowledge of the glorifications as its manner.
Meaning of êâbdï bhävanä
368. If you ask: "What is this word-efficient-force?" the
following reply is given (by some).235 It is a species of activity
conducive to human action. Just this is what the injunction
means; for on shearing an optative or similar form, the idea is
necessarily formed that "He is impelling me to act." It is not
true that the indiès%tion of an instrument of a desired result is
the meaning of the injunction.236 If that were the case, the
(verbal) injunctive expression (the optative or equivalent form)
234
At soma-rites some gifts are given within the vedi, antarvedi, others
outside it, bahirvedi. Silver belongs to the latter class. My pandit
remarked that this practice still prevails and is applied to the home, as
being the domestic vedi; gifts of silver, he says, are "commonly" (prâyaéah)
given outside the home. This is explained by the myth of TS. 1.5.1.1—2:
Agni once had the property of the gods, and refused to give it up. They
sought to take it by force. Agni howled (mid); therefore he (Agni) is
called Rud-ra. His tears became silver; therefore silver must not be
given on the vedi.
236
The reply here given first is that of the school of Somesvara; it is
based on his Nyâyasudhâ on 1.2.7, p. 29f., and on 2.1.1, p. 559f. It is
rejected by our author, who adheres to the school of Pârthasârathimiéra;
375ff.
236
As held by Mandanamiéra's school, cf. 64, 328.
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would be a synonym of the word "instrument of desired result/'
And it is impossible that they should be synonyms, because they
are used together in the sentence "The twilight-worship is thy
instrument of desired result, therefore perform thou that;" 237
and because synonyms are never used together. And so an injunction is rather a species of activity. And in worldly injunctions
it is based on a person (who delivers the injunction), and is a
species of will. But in the Veda, since no person is concerned
therein, it is based only on a word, and another synonym for it is
instigation (prerana). This has been set forth (in 4).
369. But (it may be objected) in worldly injunctions this activity for which a synonym is instigation is based on words (uttered
by some speaker; it is only as expressing the will of the speaker
that it can have meaning) ; so, since its force could not be graspt
without the use of actual speech, how can it be establisht by a
word of (Vedic) injunction (which is not spoken by any person
but superhuman, self-existent)? To this we reply: That is true.
370. Nevertheless, a child surely ascertains that his mother's
action such as giving him the milk of her breast, which is brought
about by his own acts such as crying, can be brought about by
(his mother's) knowledge of the impellent force, viz. his own will;
and so, when he realizes that the activity of grown-people which
it is desired to instigate follows immediately on (their) hearing
words which instigate by containing an injunction (i.e. an optative
or equivalent), he infers that knowledge of the force impellent to
(that activity) is its cause. To be sure, since he knows that his
own activity as in eating etc. is preceded by knowledge of what
constitutes the means of attaining his desires, it would indeed be
natural for him to assume that the activity of grown people which
it is desired to instigate is also preceded by that. Still, he sees
in the case of the aforesaid action of his mother that activity impelled by others (as distinguisht from what is due to natural
desires) is brought about by knowledge of the impellent force.
And hence, since the activity of grown people which it is desired
to instigate is also activity impelled by others, he ascertains
237
On the samdhyopäsana see SB. 4.5; TA. 2.2 (but this sentence is not
found there). It is properly not a érauta but a grhya rite, cf. Hillebrandt,
Ritualliteratur, p. 74; but the Grhya-sütras seem to contain nothing like
the sentence here quoted.
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that that same knowledge of the impellent force is its cause (and
not knowledge of the means of obtaining desired ends). And by
positive and negative examples238 he ascertains that this knowledge
of the impellent force can be produced by sentences which instigate. And in these, by "putting in and taking out," 239 he
ascertains that the force (primary meaning) of the injunctive
element (optative form or equivalent) lies in impellent-force.
371. Impellent-force (pravartana) is an operation (in one person)
conducive to action (in another). And this operation is of
various kinds, consisting of orders etc.; since it varies from case
to case, and can therefore not be exprest (in full, or specifically)
by the verbal expression of injunction, the idea is formed that
only the general notion of impellent force is to be exprest by the
verbal expression of injunction. And so on hearing the injunction
(the optative form), the will of the speaker, consisting of orders
etc., is ascertained only in the form of a (general) impellentforce, not in a particular (specific) form, since only in that form
is its (primary) meaning (to be) taken. But only by implication
is it ascertained in a specific form (as command, or the like).
372. And so also on hearing the Vedic optative or the like forms,
only the general notion of an impellent-force is ascertained. And
the question being then raised "What (specifically) is that operation (implied by the impellent-force denoted by the optative)?",—
since in the non-human Veda there can be no such thing as the
will of the speaker consisting of orders etc.,—the idea is formed
that it is a certain operation based on words alone, for which
another synonym is instigation.240 And so the word-efficient-force
is an operation based on words alone, for which another synonym
is instigation. And that same (word-efficient-force), under the
form of a (general) impellent-force, is the meaning of the in238
anvaya and vyatireka; i.e. by observing that this knowledge is produced when instigatory words are uttered, and not otherwise.
239
äväpa and udväpa; these terms are substantially equivalent to anvaya
and vyatireka. When a sentence is used containing an optative or equivalent, it is observed that impellent-force is present; when that word is
taken out, the impellent-force vanishes.
240
The siddhänta criticizes this argument, below, as klpta-tyäga, "going
back on what you have assumed;" first it was assumed that "instigation"
or "impellent-force" is dependent on something outside, parani§{ha} and
then this assumption is discarded for the Veda.
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junction. And this is just what the following passage of the
Värtika means:
373. "The optative endings and the like denote only one (efficient-force, of two, viz. not the end-efficient-force), namely the
designation(al)-efficient-force."241
374. The word 'designation' (abhidha) means etymologically
that which designates (abhi+dha), and so means the same as
the word 'injunction' (vidhi, from vi-\-dha). And it is the efficientforce which consists of this operation (or activity) that is denoted
by the optative and equivalent forms.—So say some teachers.
375. But others242 say: It is true that the meaning of the injunction is impellent-force in general, since only in that form is its
(primary) meaning (to be) taken. Impellent-force is an operation
conducive to activity (in another). And since there can be no
such thing as orders etc. in the non-human Veda, we must conceive of some (other) particular species of operation conducive to
human activity; because without a specification there would be no
complete effectuation of the general impellent force which must be
exprest by the injunctive word. Now then in response to the
question "What is that specific operation?" the idea is formed
that it is simply the instrumentality for (attaining) a desired end,
which belongs to the verbal root meaning; (the fact that the
enjoined action supplies the means to the desired end is exprest
by the optative ending;) because that also is conducive to action.
For everyone acts when he knows what constitutes the means of
attaining his desired end. If a person does not know the means
of attaining his desired end, even if he is instigated by another, he
certainly does not act.
376. Even on the theory that instigation is independent (of
such knowledge), there is still admitted a knowledge of what
constitutes the means for attaining the desired end implied by it;
for otherwise the injunction could not have impellent effect. And
so, because it is inevitably necessary, it is just instrumentality
241
The TV. here uses abhidhä, designation, as a synonym of the more
usual éabda (êâbdï bhävanä). See 380.
242
The school of Pärthasärathimisra, to which our author belongs. Here
begins his refutation of Somesvara's views, the statement of which extended from 368 to this point. It is set forth e.g. in the Nyäyaratnamälä,
pp. 40-55; see especially 52f.
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('the-being-the-instrument') for attaining a desired end that is
the meaning of the injunction, (exprest) under the form of a
(general, unspecified) impellent force. And so the fact that a
word of injunction indicates an operation (or activity) based on
something else, a fact well-known to all people, is establisht.243
377. And further: We must attribute to a word a certain
activity (operation) that is without motion or anything of the
sort.244 And rather than assume (1) that it (this assumed activity
or operation, based on a word and therefore without motive
force), without being assumed to be the cause either of its own
(independent) activity or of activity dependent on something
else (since even our opponents cannot avoid assuming that
knowledge of instrumentality for desired ends is necessary to
bring about action), and known (only) in the form of (general)
impellent-force, is (yet) conducive to action; and (2) that the
word (of injunction), after being assumed to set forth an operation
based on something else (as, it is agreed, 'worldly' injunctions do),
(yet in the Veda) indicates an operation based on itself; and (3)
that in order to carry into effect the impellent-force of the injunction, the meaning of the verbal root provides the means of
accomplishing the desired end; (which three self-contradictory
assumptions must be made if the injunctive-element means independent instigation;)—it is better to assume that the meaning of
the injunction is the-(enjoined-action;s-)being-the-means of obtaining a desired end—which is indispensable in any case—and
which is assumed as the cause of its own (the injunction's)
activity; (and which is exprest) in the form of a (general) impellent243

Comm. explains: if the optative etc. intimates the instrumentality
of attaining a desired end, then, since that instrumentality is based on
ritual acts, it is based on something else, as all worldly injunctions are
(on the will of the enjoiner); whereas if it means only an independent
instigation, it has no basis in anything else.
244
Such as energy or effort, prayatna. Cf. SD. on J. 2.1.1, p. 100, 1.8f.:
na hi éabdasya vibhor acetanasya spandah prayatno vâsli. The word is
held by the Mïmânsâ school to be all-pervading (vibhu) and unconscious
(acetana); therefore motion (spanda) and energy are denied to it. So the
comm., who quotes passages to this effect from both Pärthasärathimisra
and Someévara. As a matter of fact the quotation from the latter (R.p.
575, vs. 5) is from his pürvapaksa; but his siddhânta, p. 579, vs. 3, admits
the proposition, tho he urges that energy is figuratively transferred to a
word. Cf. Nyäyaratnamälä, p. 48 infra.
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force. Because this is simpler; and because it makes (the injunction's instigation) based on something else.246
378. And let it not be said: "It is to give effect to the injunction's impellent-force that it is assumed to denote instrumentality to the desired end; and (yet) if it does not denote an
instigation the injunction would have no impellent-force. Therefore (on this assumption) there is also (ca = apt) nothing to cause
the assumption of the root-meaning's being the means to the
desired end." (This has no force:) because even in the opinion
of our opponents (who maintain that independent instigation is
the meaning of the injunctive element), the injunction impels only
by indication of an impellent-force; and since the general statement of impellent-force exprest by the injunction would not have
full effect without a specification, therefore (we say) it implies the
(enjoined action's) being the means to the desired end (just as
they, for the same reason, say that it implies an 'instigation').
379. And let it not be said (as was said above, 368) that if the
injunctive-element denotes the (enjoined action's) being the means
to the desired end, then it would be impossible for it to be used
together (with a word of that meaning) in the sentence "The
twilight-worship is thy instrument of desired result, perform thou
that." Because the injunctive element does not denote this
specifically; for it is indicated only under the form of a (general)
impellent-force. And we see a word of general meaning used
together with a specific word (referring to the same thing) in such
expressions as "Drupada, King of the Pâncâlas."
245

Comm.: our opponents must assume three things: (1) that an
assumed element (viz. the general instigation which they say, as we do,
is the primary or direct meaning of the injunctive form) is (directly)
conducive to action, (2) that the word (of injunction) designates an activity
based on itself, and (3) that the meaning of the root is the means of attaining the desired end. While we start from the assured (not assumed)
facts that (1) the knowledge of means of attaining the desired end is the
cause of activity (which they cannot deny), and (2) the word (of injunction) designates an operation based on something else. All we therefore have to 'assume7 is that the enjoined action's being the means of
attaining the desired end is the (secondary or implied) meaning of the
injunctive element,—which follows easily from the other two. That is,
we assume only that the "impellent-force," exprest by the injunctive
element in general terms, really means (specifically, and by implication)
"the-being-the-means to the desired end."
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Therefore the meaning of the injunctive element is just the
(root's) being the means of attaining a desired end, (exprest)
under the form of a (general) impellent-force. And it is just that,
in that form, which is exprest by a word alone (with no utterer
behind it) ; whence it is called the word-efficient-force.
380. Also the meaning of the (Tantra) Värtika passage quoted
(373) is rather the following: The (enjoined action's) being the
means to the desired end is 'designated' (by the verbal expression
of the injunctive element), and hence is called a 'designation'
('expression'); and it is just that, 'designated' as (exprest in the
form of) an impellent-force, which actuates (effects) human
activity; for this reason it is called 'efficient-force' (bhävanä); and
this (efficient-force of designation) is denoted by the optative and
similar forms.246—As it is said:
381. "Other than their (the rites') serving as means to desired
ends, there is none who impels men to ritual acts; (this, which is
both) the cause of (their) activity and (their) religious-duty
(dharma), is called the impellent-force (of the injunction)."
382. So it is establisht that in the word "he shall sacrifice" the
word-efficient-force is exprest by the part (of the ending) which
denotes optativeness.
Meaning of ârthï bhâvanâ
383. By the part which denotes (mere general) verbality is
exprest the end-efficient-force. (Objection:) But what is this
end-efficient-force? If you say "an operation (activity) of the
agent," no; for then sacrifice and such actions, being his operations
(activities), would be the (end-)efficient-force. And this would be
not what we want (a reductio ad absurdum) ; because that (sacrifice
etc.) is the meaning of the verbal base (root), and cannot be the
meaning of the ending.
384. In response to this it is said (by some) :247 It is true that
sacrifice is not the efficient-force. But the energy (prayatna)
which refers to (expresses itself in) sacrifice, and is produced by
246
Several other alternative explanations of the line in question are
offered in the Nyäyaratnamälä, p. 53.
247
Viz., by Someévara and his school; see his Kanaka on 2.1.1, pp.
576ff. The opposing view of Pârthasârathimiéra, see below, is there set
forth as the purvapakça, pp. 574ff..
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desire for heaven, that is the efficient-force. And it is just that
which is exprest by the verbality-part (of the ending). For on
hearing the verb "he shall sacrifice" the concept is formed "He
shall exert himself in sacrifice."
385. And in referring to one who performs an action, such as
walking, that is attended by energy (effort), we say for instance
"Devadatta does walking." And from the fact that we see the
word 'does' used in such cases, whereas when he is swayed by the
wind or some such (outside) thing we say not "he does (something)" but rather "swaying of him by the wind or something
else is produced,"—from this usage it is clear that the meaning of
"he does" is an energy (or effort). And we find in regard to the
verb that it is used in coordination (or apposition) with the word
"does;" for "he shall sacrifice" means "he shall do (or act) by
sacrifice," "he cooks" means "he does cooking," "he walks*'
means "he does walking."
386. And so the fact that the verb expresses an energy is shown
by its coordination (or common function) with the idea "does."
And let it not be said that in that case an expression like "the
wagon goes" could not be used, because a wagon can have no
energy (make no effort). For it can be used by (figurative)
transference to the wagon of the energy belonging to the driver
and the horses. Even in the opinion of those (see below) who say
that the efficient-force is merely a general operation conducive
to the production of something else, even in their opinion the
expression "the wagon goes" can only be used metaphorically,
because no activity except going (i.e. no "general" activity conducive to that) is ever attributed to a wagon. And so the endefficient-force is nothing but an energy. As they say:
387. "But no end-efficient-force except an energy can ever be
exprest; and it, exprest by the verb-ending, is the subject under
discussion here. With that we are done (i.e. there is nothing
more to be said)."
388. But others248 say: The efficient-force is surely an operation
(or activity) of the efficient-agent (i.e., in the case of ritual acts,
the sacrificer, yajamäna) conducive to the coming-into-being of
that-which-is-to-come-into-being (i.e. the sacrifice). This means,
248

The school of Pärthasärathimiera. See ÛD. on J. 2.1.1, especially
p. 102f.
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an operation such that, when it has been performed, a means
capable of producing the fruit results. And this is precisely the
meaning of the verb. For on hearing the verb "he cuts with an
ax," the idea produced is of this character: "He shall operate
with an ax in such a way that, the operation being performed,
cutting with the ax results." And so in the sentence "Who
desires heaven shall sacrifice," the meaning is this: "With sacrifice one shall operate in such a way that, the operation being performed, from the sacrifice heaven shall result." And this operation in one case consists in raising and lowering (the ax), in the
other case in (ritual) acts beginning with putting fuel on the
sacred fires249 and ending with the feeding of brahmans; 250 regarding (this) question of the manner of performance, it is defined
in detail afterwards (by other injunctions). But from the verbform (of the originative injunction) alone (the operation is understood) in a general way, as that which is conducive to the production of something else.
389. In a sentence like "The wagon goes to the village," also,
the verb-form simply expresses an operation conducive to reaching
the village. For it means that the wagon operates in such a way
by going, that, when the operation is performed, from the going
the reaching of the village results. But the meaning of the verbform (ending) is here not merely going, since that is exprest by
the root. So then, in response to the question "What is that
operation?", afterwards251 it is defined (as to manner) as consisting of separating from and uniting with (advancing to)
earlier, later, and intermediate places, by the employment (or
understanding) of such a sentence as "By separating (departing)
from an earlier place and uniting with (advancing to) a later one,
the wagon goes to the village." Just as in the words "By raising
and lowering (it), with the ax he cuts."
390. So also in the sentence "Devadatta exerts-energy," the
meaning of the verb-form is simply an operation conducive to
energy but not energy itself; it means "Devadatta operates in such
a way that energy (effort) results." Not energy (effort) itself,
249

ApSS. 1.1.2 agnïn anvädadhäti.
ApSS. 4.16.17 brähmanäns tarpayitavai is identified by the comm.
(with an incorrect reference) as the injunction referred to.
261
Comm., "by other means (than the verb-ending)," pramärtäntareria.
260

188

Translation,

890-397

because that is exprest by the root. And in response to the
question as to what particular sort of operation is meant, it is
afterwards defined as consisting of his desire etc., analogously to
the raising and lowering (of the ax).
391. And so the verb-form means simply a general operation
conducive to the production of something else, because this
follows in every case (of conscious and unconscious subjects alike).
And it is not merely an energy, because that is not found in such
expressions as "The wagon goes," "Devadatta exerts-energy."
And it is not proper to assume that the meaning is metaphoric in
such cases, because when a primary meaning is possible that is
contrary to rule. The meaning of the word "does" also is simply
an operation conducive to the production of something else, not
merely an energy. For the word "does" is coordinated with
(functions parallel to) verbs which have both sentient and insensate subjects.252 So it is establisht that the end-efficient-foree
is an operation conducive to the production of something else.
392. And it is just this that is exprest by the verb-part (of the
ending, as opposed to the optative-part); it means "he shall
effect." And in response to its need for an end, heaven and the
like (fruit) is construed as its end. In response to its need for a
means, the sacrifice etc. (the root-meaning) is construed as the
means. And the fore-sacrifices and other (subsidiaries) are construed as its manner of performance. And so, since by injunctions
like "he shall sacrifice" sacrifice etc. is enjoined with a view to
heaven etc., it is establisht that sacrifice etc. is a matter of duty,
because enjoined by the Veda with a view to a useful end.
Salvation by ritual action
393. And this duty, when it is performed with a view to that
with a view to which it is enjoined, produces that (promist fruit).
But performed with the intention to offer it to the Exalted
Govinda, it produces supreme beatitude. And there is no lack
of authority for performing it with the intention of offering it to
Him. Because there is the traditional statement:
394. "Whatever tho doest, whatever thou eatest, whatever thou
*62 And with the latter "energy" would be out of the question. Thus
(says comm.) we can say not only "Devadatta cooks'; but "The pot
cooks," and the pot has no energy (makes no effort).
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offerest as oblation or givest in gifts, whatever penance thou doest,
Son of Kuntï, that do as an offering to Me."
395. And because this (statement) is valid authority, like the
srarfa-prescription of the Eighth-lunar-day-rite etc. This is set
forth in full elsewhere.253
396. What am weak-minded I, compared to this subject cherisht
by the followers of (Kumärila) Bhatta? Therefore let this
(book) be (regarded as merely) a ("play" or) manifestation of my
devotion to the majestic Govinda and to my revered teacher.264
397. This is my verbal performance, in the shape of (this)
book; may it seem good265 to the god Govinda, who loves his
devotees, and may he be pleased with it.
Here ends the treatise on the Mîmânsâ entitled
Elucidation of the Laws of the Mîmânsâ
composed by Äpadeva the son of
the exalted Anantadeva.
253

Viz. by the author in his commentary on the Vedânta-sâra, where he
shows more at length that tho ritual acts are prescribed for special fruits,
they may be performed as acts of devotion to God (comm.). The comm.
adds that Kumärila (TV. 1.2.7, p. 16f.) has shown that even the tales of
the Mahäbhärata are authoritative, as arthavädas, while its injunctive
sections have the force of authoritative vidhis; and the Gîtâ is especially
so because it was uttered by the very mouth of the Exalted Vâsudeva.
The Eighth-lunar-day-rite is a rite to be performed the 8th day (with subsidiary acts on the 7th and 9th days) of the dark half of certain months;
generally the four months of the winter and cold seasons. It is prescribed
not in éruti butin the Grhya Sütras; references in Oldenberg, SBE. 30.304f. ;
see particularly SBE. 29.102 n. 1 with references there quoted, and Weber,
ISt. 17.219f.
254
His teacher was his father, Anantadeva; not *'Govinda'1 as stated by
Keith, Karma Mimansa, p. 13, misunderstanding this passage. Govindaguru is a dvandva, referring to two persons, not one.
266
suéobhanah is to be understood in this sense, as expressing the author's
hope that it will seem good to the god; not as a boast.
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TEXT
ÄPADEVAKRTAH
MlMÄftSÄNYÄYAPRAKÄSAH
[ÄPADEVl]
érïganesâya namah
Invocation
1. yatkrpäleeamätrena purusârthacatuçtayam
präpyate tarn ahaih vande govindam bhaktavatsalam.
2. anantagunasampannam anantabhajanapriyam
anantarüpinam vande gurum änandarüpinam.
Dharma; bhävanä
3. iha khalu paramakärunikena bhagavatâ jaiminyrçinâ, athâ
to dharmajijnäsä, 1 ityädinä dvädasasv adhyäyecu dharmo vicäritah. tatra vedena prayojanam uddisya vidhîyamâno 'rtho
dharmah: yathä yâgâdih. sa hi yajeta svargakäma ityädiväkyena svargam uddisya vidhïyate. tathä hi: yajete ; t y aträ
J
sty ansadvayam, yajidhätuh pratyayas ca. tatra pratyaye 'py
asty ansadvayam, äkhyätatvam lintvam ca. äkhyätatvam ca
daéasu lakâreçu vidyate; lintvam punah kevalam liny eva. taträ
;
khyätatvalintväbhyäm bhävanai Vo ; cyate. bhävanä näma
bhavitur bhavanänukülo bhävakavyäpäravisecah. sä ca dvividhä, éâbdï bhävanä, ârthî bhävanä ce 'ti.
;

Säbdl bhävanä
4. tatra purucapravrttyanukülabhävakavyäpäravisecah éâbdï
bhävanä. sä ca lintvänseno 'cyate; linéravane, ayaih mäm
pravartayati,matpravrttyanukülavyäpäravän ayam, iti niyamena
pratiyamänatvät. yac ca yasmät pratïyate tat tasya väcyam,
yathä goâabdasya gotvam. sa ca pravrttyanukülavyäpäraviseco
1

J.l.1.1.
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loke purusaniçtho 'bhiprâyaviéeçah, vede tu puruçâbhâvâl
linâdiéabdaniçtha eva. na hi vedah purusanirmitah,
5. vedasyâ 'dhyayanam sarvam gurvadhyayanapürvakam
vedädhyayanasämänyäd adhunä 'dhyayanam yathâ. 2
6. ityädinä vedâpauruçeyatvasya sâdhitatvât; yah kalpah sa
kalpapürvah, iti nyâyena samsärasyä 'nâditvâd îévarasya ca
sarvajnatvâd îévaro gatakalpïyam vedam asmin kalpe smrtvo
'padiéatï J ty etâvatai Vo 'papattau pramânântarenâ 'rtham
upalabhya racitatvakalpanânupapatteê ca. tataé ca puruçâbhäväc chabdaniçthai Va sa. ata eva ââbdï bhâvane ; ti vyapadiéanti.
7. sa ca éâbdï bhàvanâ ; néatrayam apekçate: sâdhyam sâdhanam itikartavyatâih ce 7 ti. tatra sâdhyâkâukçâyâm vakçyamânânéatrayopetâ 'rthï bhâvanâ sâdhyatvena sambadhyate,
ekapratyayagamyatvena
samänäbhidhänaeruteh. yady
api
samkhyâdïnâm apy ekapratyayagamyatvam samânam tathâ 'py
ayogyatvân na te§âm bhâvyatvenâ 'nvayah.
8. karanâkânkçâyâm linâdijfiânam karanatvena sambadhyate.
tasya ca karanatvam na bhâvanotpâdakatvena, samnikarçasye
Va rûpâdijnâne, sariinikargât präg rûpajnânasye Va linâdijnânât
präk éabdadharmabhâvanâyâ abhâvaprasangât; kim tu bhâvanâbhâvyanirvartakatvenai Va. linâdijfiânam hi éabdabhâvanâbhâvyârthïbhâvanâm nirvartayati, kuthâra iva chedanam. ato
Hnâdijnânasya karanatvena 'nvayah.
9. itikartavyatâkânkçâyâm prâéastyajnânam itikartavyatâtvena sambadhyate. tac ca prâéastyajfiânam vâyur vai kçepiçthâ
devatâ, 3 ityâdyarthavâdair janyate. te hy arthavädäfr svärthapratipâdane prayojanam anupalabhamânâ 4 lakçanayâ kratoh
prâéastyam pratipâdayanti, svârthamâtraparatva
ânarthakyaprasangât. na ce ^tâpattih, adhyayanavidhyupâttatvenâ
'narthakyâjiupapattelj. tathâ hi, svädhyäyo 'dhyetavyah, 6 ity
adhyayanavidhih sakalasya vedasyä 'dhyayanakartavyatärh
bodhayan sarvo vedah prayojanavadarthaparyavasây ï ? ti sücayati,
nirarthakasyâ 'dhyayanânupapatteh.
1
SV. Vâkyâdhikarana (on J. 1.1.24-26) 366, p. 949, reading in c °väcyatväd
for °8ämänyäd.
•TS.2.1.1.1.
4
B. alabhamânâ (v.l. text).
»TA. 2.15.7; SB. 11.5.6.3.
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Vidhi
10. sa ca vedo vidhimantranamadheyàniçedhârthavâdâtmakah.
tatra vidhih prayojanavadarthavidhânenâ 'rthavân. sa câ
'prâptam arthaih vidhatte: yathâ, agnihotram juhuyât svargakâmah, 6 iti vidhir aprâptam prayojanavaddhomam vidhatte;
agnihotrahomena svargarh bhâvayed iti.
11. yatra tu karma prakârântarena prâptam tatra taduddeéena
gunamâtravidhânam : yathâ dadhnâ juhuyâd 7 ity atra homasyâ
'gnihotrarh juhuyâd ity anena prâptatvâd dhomoddesena dadhimâtravidhânam; 8 dadhnâ homaih bhâvayed iti.
12. yatra tu 'bhayam aprâptam tatra viéistam vidhatte. tad
uktam: na ced anyena éistâ 9 iti; sistâ upadistâ ity arthah.
yathâ, somena yajeta, 10 ity atra somayâgayor aprâptatvât
somavisistayâgavidhânam, somavatâ yâgene ? stam bhâvayed iti.
na co 'bhayavidhäne vâkyabhedah, visistasyai ? katvât.
Visista-vidhi involves matvartha-laksa?iä
13. viéistavidhau ca matvarthalaksanâ; yathâ, 11 somapadena
matvartho laksyate, somavate 'ti. na hi matvarthalaksaçârh
vinâ somasyâ 'nvayah sambhavati. yadi tâvat somayâgayor
aikyarüpena12 bhâvanâyâm karanatvenai Va 'nvayah, somena
yâgene 'starh bhâvayed iti, tata ubhayavidhâne vâkyabhedah,
somasya yâgavat phalabhâvanâkaranatvena prädhänyäpätas ca,
yâgârthatvânupapattié ca, yâge dravyânupapattis ca, pratyayavâcyaphalabhâvanâyâh 13 samânapadopâttena yâgena karanâkânksânivrttatvena bhinnapadopâttasya somasya karanatvenâ
'nvayânupapattiâ ca syât.
14. yadi ca vaiyadhikaranyenâ ^nvayah, tatra na tâvad
0
In this form I have not discovered the injunction in any Vedic text.
The injunction agnihotram juhoti occurs MS. 1.8.6 (124.19) etc.; cf. note
in Transi., 273.
7
This probably refers either to dadhnâ juhoti (24) or to dadhnendriyakämasya jufiuyät (33).
8
B. °mätre vi°.
9
J.I.4.9.
10
See note in Translation.
11
C. om.
12
C. aikarüpyena.
13
BP. om. phala (B. v. 1. text).
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14-25

yägena somam ity anvayah, samänapadopättatvät pratyayavâcyaphalabhâvanâyâm karanatvenâ 'nvitasya yägasya somakarmakabhâvanânvayânupapatteh, yâgasya somârthatvâpatteé
ca. na ce '§tâpattih, adrçtadvayâpatteh. na hi yâgasya somârthatvam drçtadvârena sambhavati, vrïhiçv avaghâtene Va
yâgena some kasyacid drçt-asyâ 'jananât. atas tena tâvat some
kimcid adrçtam jananïyam, prokçanene 'va vrïhiçu.
15. tathâ yâgasya somârthatve phalabhâvanâyâm somasya
karanatvenâ 'nvayo vaktavyah. bhâvanâkaranatvam ca bhâvanâbhâvyanirvartakatvene ? ty uktam. na ca somo 'drçtam
antarena phalam janayitum samarthah, grahair juhotï14 'tivâkyavihitahomena tasya bhasmîbhâvât. ato 7 dr§t a dvayâpâtân na
yâgasya somârthatvam iti na yâgena somam bhâvayed ity
anvayah sambhavati; karanatveno 'pasthitasya somasya sâdhyatvenâ 'nvayânupapattes ca.
16. atha, somena yàgam bhâvayet, ity anvayah; tatra yady api
somasya karanatvena yâgârthatvâd yâganirvrttir drctam eva
prayojanam labhyate, iti nâ 'drstadvayâpattih, nâ 'pi karanatveno
'pasthitasya somasya sâdhyatvânvayânupapattih, karanatvenai
7
va 'nvayât; tathâ 'py aprâptatvâd bhâvanâkaranatvenâ 'nvitasya
yâgasya sâdhyatvenâ 'nvayânupapattis tadavasthai Va.
17. nanu yajete 'ty atra yâgasya na karanatvena nâ 7pi
sâdhyatveno 'pasthitih, tadvâcakatrtïyâdyabhâvât; kim tu
bhâvanâyâm yâgasambandhamâtram pratïyate. yâgasya ca
bhâvanâsambandhah karanatvena sâdhyatvenâ ca sambhavati.
tatra karanatvânsam âdâya phalasambandhah, sâdhyatvânéam
âdâya gunasambandhas ca syât, iti cet,—
18. mai Vam. yady api bhâvanayâ yâgasya sambandhamâtram pratïyate, tathâ 'pi karanatveno 'pasthitidaéâyâm na
sâdhyatveno 'pasthitil^ sambhavati, virodhâd viruddhatrikadvayâpatteé ca. tad avaéyam yâgena svargam bhâvayed iti
karanatvenâ 'nvaye sati paécât somena yâgaiii bhâvayed iti
sâdhyatvenâ 'nvayo vaktavyah. tataé ca vâkyabhedah.
19. na ca pratyayâbhihitabhâvanâsvarûpe yâgasvarûpamâtram
anvetï 'ti vakturii yuktam, kârakânâm eva kriyânvayât. tat
siddham somasya na yâge15 sâmânâdhikaranyena vaiyadhikaranyena va 'nvayah sambhavati 'ti.
14

See note in Translation.
» C. om.
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20. nanu yajete 'ty atra pratyayäbhihitabhävanäyäh karanâkânkçâyâm yathâ yâgah karanatvenâ 'nveti tathe 'tikartavyatäkänkcäyäm somasye 'tikartavyatätvena bhävanäyäm evâ
'nvayo 'stu, krtam matvarthalakçanaya, iti cet—
21. na, somene 'ti trtîyaya karanatvaväeinyä somasye 'tikartavyatätvänabhidhänät. tatra yadî 'tikartavyatâtvam lakçanayo
'cyate, tato varam somapada eva prakrtibhüte matvarthalakçanâ,
gune tv anyâyyakalpane 16 J ti nyâyât. atha vedo va prâyadarsanâd 17 ityadhikaranoktâsamjâtavirodhitvanyâyenâ
'ntye
pratyaya eva lakçane ^ti cet, tathâ 'pi somasye 'tikartavyatätvenä
'nvayânupapattih ; siddhasya vastuna itikartavyatâtvâbhâvât,
kriyâyâ eve 'tikartavyatätvät, dravyasya kevalam aiigatvät.
ata eve 'tikartavyatätväbhäväd dravyasya prakaranäd agrahanam. yathä J huh:
22. nä Väntarakriyäyogäd rte väkyopakalpität
gunadravye kathambhävair grhnanti prakrtäh kriyäh. 18 iti.
23. tad etad agre vak$yämah.18a kirn ca somena yajete 'ti hi
yägasyo 'tpattiväkyam nä ; dhikäraväkyam; jyotiçtomena svargakämo yajeta, 19 ity asyä 'dhikäraväkyatvät. utpattiväkye ca ne
'tikartavyatäkänksä, i§taviee§äkänk§äkalu$itatvene Hikartavyatâkânkçâyâ vispaçtam anutthänät. tat siddham somasya ne
'tikartavyatâtvena bhävanäyäm anvayah. tasmäd viaic^avidhäv
anvayänupapattyä Vasyam matvarthalakçanâ vâcye 'ti.
Pürvapakca suggestion that somena yajeta is a guria-vidhi
24. nanv evam api somena yajete 'ty atra na viei$t a vidhänam,
gauravät, matvarthalakcanäpätäc ca. kirn tu dadhnä juhotï 20
'tivad gunamätravidhänam astu, vidhiéakter gune samkramät.
yathä 'huh:
25. sarvaträ 'khyätasambaddhe erüyamäne padäntare
vidhisaktyupasarhkränteh syäd dhätor anuvädatä. 21 iti.
16

J. 9.3.15, reading anyäya0.
J. 3.3.1st adhikarana, sütra 2.
18
TV. 1.4.3, p. 293.
18a
C. omits this sentence.
19
See note in Translation.
20
See note in Translation.
21
TV. 1.4.3, p. 290, reading °samkrânte in c.
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26. na ca yägasyä 'präptatvän na taduddesena somavidhänam
iti väeyam; jyotistomena svargakämo yajeta, ity anena yägasya
prâptatvât. na cä 'syä 'dhikäravidhitvena no 'tpattividhitvam
iti vâcyam; udbhidâ yajeta pasukämah, 22 itivad ekasyai 'vo
'bhayavidhitvopapatteh. evam ca somena yajete 'ty atra na
matvarthalaksanä. yadi hy atra visistavidhänarh syät tadä
'nvayänupapattyä matvarthalaksanä syät. jyotiçtomena svargakämo yajeta, ity atra tu yägavidhäne kvacin na matvarthalakcanä. na tävad etasmin väkye, jyotiçtomena yägena svargarh
bhâvayed iti sämänädhikaranyenai Va nämapadasyä 'nvayät;
nä 'pi somena yajete 'ty atra, yägoddesena somavidhänät,
somena yägam bhävayed iti.
27. nanv anuväde 'py asti matvarthalaksanä. ata evo ' k t a m ^
28. vidhäne vä 'nuväde vä yägah karanam isyate
tatsamïpe trtîyântas 2 3 tadväcitvam na muncati.24 iti.
29. atas ca visictavidhäv iva gunavidhäv apy asty eva matvarthalakçane J ti cet—
30. mai Vam. gunänvayänupapattyä hi matvarthalaksanä
'ngïkriyate. yadä tu bhävanäyäm dhätvarthasya karanatvenä
'nvayas tadä 'nvayänupapattyä sä 'ngîkartavyâ. gunavidhau
ca na dhätvarthasya karanatvenä 'nvayo mänäbhävät. na hi
dadhnä juhotî 'ty atra homasya karanatvarh srüyate, tadväcakatrtiyädyabhävät. kalpyata iti cet, na; gunasya tatra
vidhitsitatvena sädhyäkänksäyärh sädhyatvakalpanäyä evo
'citatvät, dadhnä homaih bhävayed iti. na cä 'yam asti niyamo
bhävanäyäm dhätvarthasya karanatvenai 'vä 'nvayo na prakäräntarene 'ti, sasthädyapürvapaksänutthänäpatteh.
31. §a§thädye25 hi yajeta svargakäma ityädau pratyayaväcyäyäm vaksyamänärthabhävanäyäm samänapadasrutyä yägasya
bhävyatvam âéankyâ 'puruçârthatvena parihrtam. yadi ca
dhätvarthasya karanatvenai 'va bhävanäyäm anvayas tadä
bhävyatvasankai 'va no 'detï 'ti vyartham saçthâdyam adhikaranam âpadyeta.
32. kirn ca väjapeyädhikarane 26 tantrasarhbandha âéankya
" P B . 19.7.2; see 249.
" B . °tam.
u
TV. 1.4.2, p. 284, reading ca for va twice in a.
M
J. 6.1.1st adhikarana, sûtras 1-3.
28
J. 1.4.5th adhikarana, sûtras 6-8; sûtra 8 with its Bhäsya is referred
to here.
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parihrtah. dhätvarthasya karanatvenai Va 'nvaye tantrasambandhasankai Va na syät. tantrasambandhasankäparihärau ca
vyäkhyätau.
33. kim ca dhätvarthasya na karanatvenai Va 'nvayah,
gunakâmâdhikarana 27 äsrayatvena dhätvarthänvayasyo 'ktatvât.
tathä hi: dadhne 'ndriyakämasya juhuyâd 28 ity atra na tâvad
dhomo vidhïyate, tasya vacanäntarena vihitatvât. nä ; pi
homasya phalasambandhah, gunapadänarthakyäpatteh. nâ 'pi
gunasaiiibandham vidhatte, phalapadänarthakyäpätät. nä ; py
ubhayasarhbandharii vidhatte, prâpte karmany anekavidhâne
väkyabhedäpatteh. yathä 'huh:
34. präpte karmani nä 'neko vidhätum sakyate gunah
apräpte tu vidhïyante bahavo 'py ekayatnatah. 29 iti.
35. atra ca karmapadavad gune'tyupalaksanam; ekoddesenä
7
nekavidhâne väkyabhedät.
36. ata eva grahaikatvädhikarane 3 . 0 graharh sammâr^tî 31 'ty
atra grahoddesenai 'katvasammärgavidhau väkyabhedäd grahaikatvam avivaksitam ity uktam. revatyadhikarane 32 ca,
etasyai Va revatïsu vâravantïyam agnistomasâma krtvâ paâukämo hy etena yajeta, 33 ity atra väravantiyasya revatisambandhe
'gnistomasâmasambandhe phalasambandhe ca vidhïyamâne
väkyabhedäd bhävanopasarjanam bhävanäntaram vidhïyate, ity
uktam. tasmät präpte home no 'bhayavidhänam sariibhavati; nä
*pi homäntaram vidhïyate, gauravät, prakrtahänäprakftakalpanäprasangät, matvarthalakcanäprasangäc ca.
37. nä 'pi dadhy eva kevalam karanatvena vidhïyata iti
yuktam; kevalasya vyäpäränävi^tasya karanatvänupapatteh,
kart rvyäpäravyäpyatvaniyamät karanatvasya.
38. kim tarhi vidhïyata iti cet, dadhne 'ti trtîyayo 'pättam
dadhikaranatvarh phalabhävanäyäm karanatvena vidhïyate,
pratyayärthatvena dadhno ; pi tasya prädhänyät. evam ca dadhi27

J. 2.2.11th adhikarana, sütras 25-26.
«TB. 2.1.5.6, ApSS. 6.15.1, dadhnendriyakämasya (sc. juhuyät).
Cf. Il and 24.
»TV. 2.2.6, p. 476.
30
J. 3.1.7th adhikarana, sütras 13-15.
81
See note in Translation.
82
J. 2.2.12th adhikarana, sütra 27.
88
PB. 17.7.1, omitting the words hy etena, which are however understood; comm. anenâgniçtutâ.

200

Text,

88-46

karanatvene 'ndriyam bhävayed iti väkyärthah. karanatvam ca
kimpratiyogikam ity apekçâyâm samnidhiprâpto homa âêrayatvena sambadhyate. tataé ca siddho dhâtvarthasyâ 'érayatvenâ
'nvayah.
39. prakrtam anusarämah. tat siddham dhätvarthasya na
karanatvenai Vä 'nvaya iti. kim tarhi kvacit karanatvena
kvacit sâdhyatvena kvacid âérayatvene 'ti. gunavidhau sädhyatvenai 'va 'nvayah sambhavatî 'ti na matvarthalakçànâyah
prayojanam.
40. kim ca, gunavidhau matvarthalakçanâyâm gunasya dhätvarthângatve kim mânam iti vaktavyam. na tävac chrutih;
matvarthalakçanâyâm trtîyâérutir matvarthasyai Va ; ngatve
mänam syât, na gunasyâ 'îigatve 7 pi. samabhivyâhârâtmakam
vâkyam iti cet, t a t kim svatantram eva mânam, uta lingaérutï
kalpayitvâ. nâ 'dyah, balâbalâdhikaranavirodhât; 34 tatra hi
vâkyam lingaérutï kalpayitvâ 'ngatve mânam ity uktam. dvitîye
pratyak§âm érutim utsrjya érutyantarakalpane tasyâ eva va
Vrttikalpane vyarthah prayâsah samâéritah syât. visiçtavidhau
câ 'gatyâ tadâsrayanam.
41. kim ca bhavatu érutyantarakalpanam. tathâ 'pi tatsahakrtah pratyakça eva vidhir dhâtvarthâiigatvena gunam
vidhatte, uta kalpitam vidhyantaram. kalpitam iti cen na,
érutavidher vyarthatâpatteh. na hi tena tadä guno vidhîyate,
kalpitavidhyantarângïkârât; nâ ?pi dhâtvarthah, tasya vacanântarena vihitatvât.
42. atha érûyamâna eva vidhih kalpitaérutisahakrto dhâtvarthângatvena gunam vidhatta iti cet, tarhi tatra katham
dhätvarthasya 'nvayah. karanatvene 'ti cen na, anvayânupapatteh; na hi sambhavati, dadhnâ homene 'ti câ 'nvayah.
sâdhyatvenai 'va 'nvayah, dadhnâ homam bhâvayed iti cen na,
tathâ saty anuvâde 'pi dhâtvarthah karanatvenai Va 'nvetï
'ty etad upekçitam syât; vivakçitavâkyârthaé ca vinai Va
matvarthalakçanayâ 'iigïkrtah syât. tasmân na gunavidhau
mat varthalak çanâ.
43. yat tu vidhäne vä 'nuväde vä, iti värtikam, tat pratïtim
avalambya, na vastugatim. tathâ hi: yâvad dhy agnihotram
juhuyâd iti vâkyam nâ 'locyate, kevalam dadhnâ juhotï 'ti
li

J. 3.3.7th adhikarana, sûtra 14.
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vâkyam âlocyate, tadâ sasthädyanyäyena 35 homasyâ 'bhävyatäm
j ânatâm pratipadädhikaranabhävärthädhikaranaväsanäväsitäntahkaranänäm 36 bhavaty etâdrêï matih: yad, dadhimatâ homene
'starb, bhâvayed iti. pratipadâdhikarane hi somena yajete
'tyâdisu kim gunadhâtvarthayoh phalabhâvanâkaranatvenâ
'nvayah, utai 'kasyai Ve 'ti samdihya, pradhânasambandhalâbhâd
vinigamanâvirahâc ca sarvesâm
phalabhâvanâkaranatvenâ
'nvayam âsankya, lâghavâd ekasyai 'va phalabhâvanâkaranatvam
ity uktam ; bhävanäkaranatvam hi bhävanäbhävyanirvartakatayä,
bhâvyam ca svargâdi nâ Mrçtam antarene ? ty anekeçâm karanatve 'nekâdrçt-akalpanâprasangât. tasmâd ekasyai Va karanatvam.
44. yadâ ?py ekasya tadâ Jpi kirii dravyagunayoh phalabhâvanâkaranatvam, uta dhâtvarthasye 'ti bhâvârthâdhikarane
samdihya, dravyagunayor eva bhävanäkaranatvam bhütam
bhavyâyo 'padisyata iti nyâyâd ity âsankya, dhâtvarthasyai Va
bhävanäkaranatvam padaéruter balîyastvâd ity uktam. ataâ ca
siddham etadväkyäntaränälocanadasäyäm gunavidhäv api dhâtvarthasya karanatväsankäyäm gunapade matvarthalaksane 'ti.
45. yadâ tv agnihotram juhotï37 Hi homavidhäyakaiii väkyântaram âlocyate tadâ homasya vâkyântarenai Va vihitatvât
taduddesena gunamâtram vidhïyata ity âlocanân na matvarthalaksane 'ti. ata evo 'ktarh pärthasärathimisrair äghärägnihotrâdhikarane, 38 phalato gunavidhir ayam na pratîtitah, 39 iti.
46. yad va, etad vârtikam adhikâravidhyabhiprâyam ; udbhidâ
yajete 40 'tyâdïnam adhikârât. tatra hi yâgo vidhîyatâm,
utpattiväkyasiddho vä 7 nüdyatäm, ubhayathä 'pi dhâtvarthasya
karanatvenä 'nvayät trtïyântasya tadvâcitvam; anyathâ 'nvayânupapatter iti. tasmâd gunavidhau vinâ Jpi laksanâm anvayopapatter na mat varthalak sane ; ti. atas ca somena yajete
'ty atra na viêistavidhânam, kirii tu gunamâtravidhânam, yâgas
tu jyotistomena svargakâmo yajete 'ty asmin vâkye vidhïyata
ity eva yuktam; anyathâ mat varthalak sanäpatt er iti.
35

J. 6.1.1st adhikarana, sûtras 1-3.
Both adhikaranas here mentioned are covered by J. 2.1.1-4; see notes
in Translation.
37
See 273.
38
J. 2.2.5th adhikarana, sütras 13-16.
39
&D. p. 136, 1. 1, reading ity ucyate for aynrh,
40
PB. 19.7.2, see 249.
36
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Refutation of suggestion that somena yajeta is a guna-vidhi
47. atro 'cyate: yady api yâgoddesena somavidhau na matvarthalaksanä, tathä 'pi yägasyä 'prâptatvât somena yajete 'ty
atra na yägoddesena somavidhänam sambhavati. na ca jyotistomene 'tyâdinâ yägasya präptatvät taduddesena gunamâtram
vidhïyata iti vâcyam; tasyâ 'dhikâravidhitveno 'tpattividhitvänupapatteh. karmasvarûpamâtrabodhako vidhir utpattividhih ;
tena ca vihitasya karmanah phalavisesasambandhamâtram
adhikâravidhinâ
kriyate ;
phalavisesasaiiibandhabodhakasyâ
'dhikâravidhitvât, yathâ, yad 41 âgneyo 'çtâkapâlo bhavatï 42 'ty
etadvihitasya karmanah phalavisesasambandhamâtram darsapurnamâsâbhyâm svargakâmo yajete 43 Hi väkyam vidhatta iti
tasyâ 'dhikäravidhitvam, no 'tpattividhitvam.
48. syäd etat: darsapürnamäsäbhyäm ity etasya no 'tpattividhitvam sambhavati, âgneyo 'çtâkapâla ityâdivâkyânartha-'
kyâpatteh; na hi tadâ tena karma vidhïyate, tasya daréapûrnamâsâbhyâm ity anena vihitatvât; nâ 'pi gunavidhânam
sambhavati, prâpte karmany anekagunavidhâne vâkyabhedâpatteh. ata âgneyo 'çtâkapâla ity asyo 'tpattividhitvam
daréapûrnamâsâbhyâm ity asya câ 'dhikâravidhitvam yuktam.
jyotiçtomene J ty asya tv adhikâravidher udbhidâ yajeta paéukâma
ityâdivad utpattividhitve 'pi svîkriyamâne na kasyacid ânarthakyam. somena yajete 'ty asya gunavidhitväd yägoddesena
somamâtravidhânâc ca na vâkyabheda iti cet—
49. mai Vam. yady api somena yajete 7 ty atra na vâkyabhedah, tathâ 'pi jyotistomene 'ty asmin vâkye karmasvarûpe
tasya ca phalasambandhe vidhîyamâne gauravalaksano vâkyabhedo 'sty eva; somena yajete 'ty etadvâkyavihitakarmanah
phalasambandhamätravidhäne tadabhävät. udbhidâ yajete 'ty
atra tu vacanântarâbhâvenâ 'gatyâ tadâsrayanam.
50. na ca somena yajete 'ty atrâ 'pi karmanah svarûpe gune
ca vidhîyamâne vâkyabhedah syâd iti vâcyam; érûyamânena
vidhinâ gunasyâ 'vidheyatvâd viseçanavidher ârthikatvât.
sarvatra hi viéiçtavidhau viseçanavidhir ârthikah. jyotiçtomene
41

B. P. om.
TS. 2.6.3.3, abbreviated by the omission of the words 'mäväsyäyäm
ca paurriamäsyäm cäctfuto before bhavati.
48
1 find no closer approach to this than ÄpSS. 3.14.8 svargakâmo daréapürtiamäsau (se. kuryât).
41
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'ty asya tu 'tpattividhitve karmasvarüpam phalasambandhas ce
'ty ubhayam srüyamänenai Va vidhinâ vidhâtavyam iti drdho
gauravalaksano väkyabhedah. yathä 'huh:
51. srautavyäpäranänätve eabdänäm atigauravam
ekoktyavasitänäm tu nä 'rthäksepo virudhyate. 44 iti.
52. na ca someDa yajete 'ty asyo 'tpattividhitve yady api na
väkyabhedas tathä 'pi matvarthalaksanä syäd eve 'ti väcyam;
tasyäh svikriyamänatvat; lakçanâto väkyabhedasya jaghanyatvät. lakcanä hi padadoço väkyabhedas tu väkyadocah;
padaväkyayor 45 madhye pada eva dosakalpanäyä ucitatvät:
gune tv anyayyakalpanä, 46 iti nyäyät.
53. ata eva jätaputrah krçnakeso ; gnïn âdadhîta, 47 ity atrâ
'dhänänuvädena jâtaputratvakrçnakesatvavidhâne vâkyabhedât
padadvayenä Vasthâviseço laksyata ity uktam; tasmâd vâkyabhedaprasaktau laksanai ; va svïkârya. tasmât somena yajete
'ty ayam evo 'tpattividhir na jyotistomene 'ty ayam, gauravalaksanavâkyabhedâpatteh.
54. kim ca somena yajete 'ty atra yägavidhäne érutyarthavidhänam gunavidhäne tu väkyärthavidhänam ; tac ca srutyarthavidhânasambhave 'yuktam. yathâ 'huh:
55. vâkyârthavidhir anyâyyah srutyarthavidhisambhave. 48 iti.
56. vâkyârthah padântarârtha ity arthah. jyotistomene 'ty
atrâ 'pi phaloddeéena yâgasyai 'va vidhänän na väkyärthavidhänam, tadutpattividhitvavädinä 'pi tadangîkârâc ca. tasmäj
jyotiçtomene 'ty ayam adhikäravidhir eva.
57. api ca, karmasvarûpavidhis tatra svïkâryo yatra karmano
rûpam upalabhyate. yâgasya ca dve rüpe, dravyam devatä ce
'ti. somena yajete 'ty atra yady api devatä no 'palabhyate,
somayägasyä 'vyaktatvät,—avyaktatvam ca svârthacoditadevatärähityam, na tu devatärähityamätram, aindraväyavam
grhnâtï 49 'tyädiväkyavihitagrahadevatänäm sattvät, grahanärthäbhir api devatäbhih prasafigato yägopakärasya kriyamäna44

TV. 2.2.6, p. 476.
B. P. padaväkyadosayor (B. v. 1. text).
48
J. 9.3.15 (reading anyäya0).
47
1 have not located this passage.
48
SD. on J. 1.4.4, p. 66, 1. 2 (reading väkyärtho na vidhälavyo dhätvarthavidhisarhbhave).
ÄpSS. 12.14.8, MSS. 2.3.5.4, KÖS. 9.6.6.
45
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tvät,—tathâ 'pi dravyam upalabhyata eva; tenâ 'pi yâgasvarûpam
jnâtum âakyam eva. jyotistomena svargakâmo yajete 'ty atra
na dravyam devatâ va érûyate. atas tasyo 'tpattividhitve
yâgaviéeçajnânam yâgasâmânyasyâ 'vidheyatvâd viéesasyai Va
vidheyatvâd ityâdiklesena syâd ato nâ 'yam karmotpattividhih.
58. nanv evam apy agnihotram juhotï 50 'ty ayam api homotpattividhir na syäd rüpäsravariât ; tacchravanâc ca dadhnâ
juhotï 51 'ty ayam evo 'tpattividhih syât. tathâ câ 'ghârâgnihotrâdhikaranavirodhah. 52 tatra hy agnihotram juhotï 'ty asyo
'tpattividhitvam dadhnâ juhotï 'tyâdïnâm ca gunavidhitvam
uktam iti cet,—
59. satyam. agnihotram juhotï 'ty atra yady api rûparh no
'palabhyate, agnihotraéabdasya tatprakhyanyâyena 63 nâmadheyatvât, tad etad agre 50 vakçyâmah, tathâ ; pi tasyo 'tpattividhitvam svîkriyate, anyathâ 'narthakyâpatteh. dadhnâ juhotï
'ty asya ca nâ 'narthakyam gunavidhitvât. ato 'gnihotram
juhotï 'ty ayam karmotpattividhir iti yuktam. jyotiçtoraene
*ty asya ca nâ 'narthakyam adhikâravidhitvopapatteh. atah
kimartham sambhavati rûpavati vâkye karmavidhâne tadrahite
t a t svîkâryam.
60. kim ca dadhnâ juhotï 'ty asya karmotpattividhitve payasâ
juhotï 54 'ty anenai 'tatkarmânuvâdena na payo vidhâtum éakyate,
utpattisiçtadadhyavarodhât. utpattiéi^tagunâvaruddhe hi na
gunântaram vidhïyate, âkânkçâya utpattiéistenai Va nivrttatvât. 55 atas tenâ 'pi visistam karmântaram vidheyam. tathâ
câ 'nekâdrçtakalpanâgauravam. agnihotram juhotï 'ty asya tu
'tpattividhitva etadvâkyavihitasya 56 karmano dravyâkânksâyâm
yngapad eva khalekapotanyâyena 57 dadhnâ juhoti, payasâ juhotï
'tyâdivâkyair gunâ vidhïyanta iti nâ 'nekâdrçtakalpanâgauravam.
61. ato 'gnihotram juhotï ; t y ayam utpattividhih, payasâ
juhotï 'tyâdayas tu gunavidhaya iti yuktam. somena yajete 'ty
atra tu rûpavati vâkye karmotpattividhâne svîkriyamâne na
10

See 273.
See 24.
" See 45.
" J. 1.4.4.
64
TB. 2.1.5.4 payasâ juhuyät; KS. 6.3 (51.11) payasägnihotrarh juhoti.
56
J. 2.2.23 is the authority for this.
« B . etadväkyävi0.
67
C. khala°. See note in Translation.
61
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kimcid dü§anam, pakçadvaye 'py ekasyâ 'dr§tasya tulyatvât.
tasmâd yuktam somena yajete 'ty ayam evo 'tpattividhir ity
alam
anayä
vidhinirüpanänugataprapancanirupanacintaya. 58
prakrtam anusarämah. tat siddham vidhih prayojanavantam
apräptam artham vidhatta iti.
62. sa ca vidhié caturvidhah: utpattividhir viniyogavidhih
prayogavidhir adhikäravidhis ce 'ti.
Utpatti-vidhi
63. tatra karmasvarüpamätrabodhako vidhir utpattividhih;
yathä 'gnihotram juhotï 59 'ti. utpattividhau ca karmanah
karanatvenai 'vä 'nvayah, homene '§tam bhävayed iti, na tu
homam kuryäd iti sädhyatvena. tathä sati sädhyasya sädhyäntaränvayäyogenä 'dhikäraväkyävagataphalasambandho na syät.
karanatvena tv anvaye homene 'çtam bhâvayet, kirn tad i^tam
ity äkänksäyäm phalaviseçasambandho ghatate.
64. na co 'tpattividhäv i^taväcakapadäbhavena karmane
'st-arii bhävayed iti katham väkyärtha iti väcyam; vidhiéruter
eve 'çtabodhakatvât. sä hi puruçârthe purusaiii pravartayantî
karmanah phalasambandhamätram bodhayati. tasmâd yuktam
utpattividhau karma karanatvenâ 'nvetï ; ti. ata evo ; dbhidâ
yajete 60 'tyâdau trtïyânta udbhicchabda upapadyate, udbhidâ
yâgene 'çtam bhävayed ity anvayopapatteh. yeçâm apï '$tasâdhanatvam linarthas tesâm api trtiyäntänäm karmanämadheyänäm anvayo 'nupapanna eva. na hi saihbhavati yâga içtasâdhanam udbhide ; ti; trtïyopattasya karakasya lingasamkhyânvayäyogyasya kriyayai Vä 'nvayät.
65. nanu tavâ 'py agnihotram juhotï ; tyâdiçu karmotpattividhiçu dvitiyäntänäm karmanämadheyänäm anvayo 'nupapannah; na hi sarhbhavati homena bhävayed agnihotram iti.
satyam; srüyamänä tävad dvitïyâ 'rthäkciptasädhyatvänuvädah;
homasya hi karanatvena 'nvayäd asädhitasya ca karanatvänupapatteh. tasyâé cä ; nanvayopasthitau 61 sä saktün juhotî 61a
'tivattrtîyârthamlakçayati: agnihotrena homene *§tam bhävayed
58

C. vidhinirüpariagataprasangacintayä; P. aprasakta-vidhi° etc. as text.
See 273.
80
See 249.
81
B. 'nvayopa0.
61a
See 230, note in Transi.
69
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itï 'ty uktam pârthasarathimiéraih. 62 atas ca dvitïyântânâm
karmanämadheyänäm anvayo nâ 'nupapannah. tat siddham
utpattividhau karma karanatvenä 'nvetï 'ti.
Viniyoga-vidhi; six pramäij,as
66. aügapradhänasambandhabodhako vidhir viniyogavidhih.
yathâ dadhnâ juhotï 'ti. sa hi trtïyâpratipannângabhâvasya
dadhno homasambandharh vidhatte, dadhnâ homarii bhâvayed
iti.
67. etasya ca vidheh sahakäribhütäni çat pramänäni, érutilingaväkyaprakaranasthänasamäkhyärüpäni.
etatsahakrtena
vidhinä
'ngatvam
paroddeeapravrttakrtivyäpyatvarüpam
pärärthyäparaparyäyam jfiäpyate.
1st pramäT^a; êruti
68. tatra nirapekso ravalj srutih. sä ca trividhä, vidhâtrî,
abhidhâtrï, viniyoktrï ce 'ti.
69. tatra vidhâtrï linâdyâtmikâ. abhidhâtrï vrïhyâdiérutih.
yasya ca éabdasya éravanâd eva sambandhah pratïyate, sä
viniyoktrï. sä ca tridhä: vibhaktirüpä, samänäbhidhänarupä,
ekapadarüpä ce 'ti. 63
70. tatra vibhaktisrutyä J ngatvam, yathä vrîhibhir yajete64 'ti
trtîyâérutyâ vrïhïnârh yâgângatvam. na co 'tpattisistapurodâéâvaruddhe yâge katham vrïhïnâm angatvam iti vâcyam;
purodâéaprakrtitayo 'papatteh, pasor iva hrdayâdirupahaviçprakrtitayä yägängatvam. na ca säkcät pasor evä 'ngatvarh
kirn na syäd iti väcyam, tasya viéasanât, avadiyamänatväc ca
hrdayâdïnâm. avadïyamanam hi havih, yathä purodäsädih:
madhyät pürvärdhäc cä Vadyatï 64 J ti väkyät. hrdayâdïni cä
Vadiyamänäni na paéuh, hrdayasyä 'gre Vadyatï 65 'ti väkyät.
ato hrdayadïny eva havînsi, paéus tu prakrtidravyam. pätnivatayäge tu säkcät pasur evä 'ngam, tasya jïvata eva paryagnikrtam pâtnïvatam utsrjatî 66 'ty utsargavidhänät. yatra tu
"Viz. in ÖD. on J. 1.4.4, p. 68, 1. 8ff. (in general sense, not precise
language).
83
Closely follows Nyâyaratnamâlâ, p. 123.
•4 See notes in Translation.
W
TS. 6.3.10.4. See J. 10.7.2.
»TS. 6.6.6.1; KS. 30.1 (182.11).
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visasanam tatra pasuh prakrtidravyam ity eva siddham. evam
vrïhayo 'pi prakrtidravyatayâ yägängam trtïyâérutye 'ti.
ärunyasyä 67 'pi krayängatvam trtiyäsrutyä. na câ 'mürtasya
tasya katham krayängatvam iti väcyam; ekahâyanïrupadravyaparichedadvârâ tadupapatteh.
71. vrïhïn prokçatî 68 'ty atra proksanasya vrïhyangatvam
dvitîyâérutyâ. tac ca prokçanam na vrîhisvarûpârtham, svarûpa
änarthakyät, vrïhisvarûpasya proksanam vinâ 'nupapattyabhâvât, kirn tv apürvasädhanatvaprayuktam, yadi vrîhiçu
prokçanarh kriyate tadä tair yäge 'nuçthite 'pûrvarii bhavati nâ
'nyathe 'ti. atah prakaranasahakrtayâ dvitïyâérutyâ tandulanirvrttipranâdyâ yad apürvasädhanam tad angatvam prokçanasyo
'eyata iti. evam sarveçv apy angeçv apûrvaprayuktatvam
veditavyam.
72. evam imam agrbhnan rasanâm rtasye 'ty asvâbhidhânïm
âdatta 69 ity atrâ 'pi dvitïyâérutyâ mantrasyä 'sväbhidhänyaiigatvam. yat tu vâkyïyo 'yam viniyoga iti, tan na. tathä
sati vâkyâl lifigasya balïyastvena yâvad vâkyâd aévâbhidhânyangam 70 bhavati, 70 tâval lingâd rasanamâtrâfigatvam eva syât,
syonam te sadanam krnomï 71 'ty asye 'va sadanâîïgatvam.
érautaviniyogapakse tu y aval lifigâd
raéanâmâtrângatvam
sambhavati, tâvac chrutyâ, aindryâ gârhapatyam upatis^hata 72
ity atra trtïyâérutyai 'ndryâ rco gârhapatyopasthânângatvavat,
asvâbhidhânyâm viniyogah kriyata iti yuktam mantrasyâ
'svâbhidhânyangatvam. tasmâc chrauta evâ 'ysnh viniyogah.
73. yad âhavanîye juhotï 73 'ty âhavanïyasya homângatvam
saptamïérutyâ. evam anyo 'pi vibhaktiérutyâ viniyogo jneyah.
74. pasunâ yajete 74 'ty atrai 'katvapunstvayoh samânâbhidhânaérutyâ karakâîigatvam; yajete 'ty âkhyâtâbhihitasamkhyâyâ bhävanängatvam samânâbhidhânaéruter ekapadaérutyâ
ca yägängatvam.
67

See note in Translation.
TB. 3.2.5.4 enân (se. vrïhln) prokçati. Cf. MS. 4.1.6 (7.17), KS.
31.4 (5.3) proksati (se. vrihïn).
69
TS. 5.1.2.1.
70
Both B. and C. v. 1. °angatvam sambhavati.
71
See 104.
72
See 89.
73
See note in Translation.
74
See note in Translation.
88
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Subject is implied—not exprest—in the verb-form
75. na cä 'mürtäyäs tasyäb. katharh yägängatvam iti väcyam;
kartjparichedadvärä tadupapatteh. kartâ câ 'kçepalabhyah.
âkhyatena hi bhâvano 'cyate; sä ca kartäram vinä 'nupapannä
tarn äkcipati.
76. nanu kirn ity evam varnyate, äkcepalabhyah karte 'ti.
äkhyätaväcya eva kirn na syät; äkhyätasravane bhävanäyä iva
kartur api pratipatteh. na ca bhâvanayai Va 'kçepasambhave
kirn iti tadväcakatvam kalpanîyam iti sämpratam; tathä saty
äkhyätaväcyakartrai Va bhävanäkcepasambhave tadväcakatvam
api na syät. kirn ca bhävanäyä na kevalam kartrai Va sariibandhab, kärakäntarenä ; pi sambandhät. atah sä na jhat-iti
kartäram evä ; k§iped vieecäbhävät. kartä tu bhâvanayai Va
sambaddho na kärakäntarena, gunänärh ca parärthatväd asambandhati samatvät syät, 75 iti nyäyät. atah sa jhat-iti täm
äk^iped iti sa evä ; khyätaväcyah. bhävanä tv äk^epalabhyai
Va kirn na syät. kirn cai Varh trtïyâdivibhaktînam api karanädiväcakatvam na syät, tesäm api kartrvad äksepaläbhasarhbhavät.
77. kirn ca yadi kartä na väcyah syät katham ekatvam tenä
'nviyät. na hi säbdam asäbdenä 'nvetï ; ti yuktam; anyatho
'hädilopaprasaiigah. kirn ca devadattah pacatï J ti sämänädhikaranyam na syät. na hi kevalam bhävanäväcakasyä
'khyätasya devadattapadena sämänädhikaranyam upapadyate,
ekärthani^t-hatväbhävät. kartrväcakatve tu 'papadyata eva.
78. Iah kartarï 76 ; ti vyäkaranasmrtivirodhas tu kartur anabhidheyatve spasta eva. kirn ca kartur anabhidheyatve devadattena
pacatï 'ti prayogaprasangah. trtiyä hy anabhihitayoh kartrkaranayor vihitä, 77 äkhyätena kartä nä 'bhihita iti kartrväcim
trtiyä syäd eva. kartur abhidhäne tv abhihitatväd ,eva trtiyä
na präpnoti, tasyä anabhihitädhikärasthatvät. 78 devadattah
pacatï 'ti prathamä tu präpnoty eva, prathamäyä abhihitakärakavibhaktitvät, prätipadikärthamätraväcitväd 79 vä.
79. na ca tadä prätipadikenai Vä 'rthasyo 'ktatvät prathamä76

J. 3.1.22.
See note in Translation.
77
See note in Translation.
78
B. P. °käratvät.
79
P. 2.3.46.
78
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vaiyarthyam ; h'ngasamkhyäpratipattyartham tasyä 80 ävasyakatvät, 80 kevalaprätipadikasya prayogäsädhutväc ca. tataé
ca yadi kartä na väcyah syäd devadattena pacatï 'ti prayogah
syät. tasmäd äkhyätaväcyah karte 'ti siddham iti pürvapakçasamkçepah.
80. aträ 'hurj: sa eva hi éabdasya 'rtho yah prakäräntarena na
labhyate, ananyalabhyah eabdärtha iti nyäyät. ata eva na
gangäpadasya tîram arthah, lakçanayai Va pratipattisambhavât.
ata eva ca na väkyärthe êaktih. evam cä 'khyätaväcyabhävanä
kartäram vinä 'nupapannä tarn akçipatï 'ty âkçepâd eva kartuh
pratipattisambhave kirn iti tadväcakatvam akhyätasya kalpanïyam.
81. na ca vinigamanävirahah. krtimän hi kartâ; evam ca
krter eva bhävanäparaparyäyäyä äkrtyadhikarananyäyenä 81
'khyätaväcyatvasambhave na tadvatah kartur väcyatvam kalpanîyam, gauravaprasaiigät. na ca bhävanä kärakäntarenä 'pi
sambaddhâ tad ujjhitvä na jhat-iti kartäram âkçipatï 'ti väeyam.
sä hi yathä niyamena karträ sambaddhâ, na tathä karanädikärakäntarena, tiçthatï 'tyâdisu tayâ tadanâkçepât. atah
prathamam sä kartäram evä 'ksipati, na kârakântaram. ata
eva cä 'khyätäbhihitä samkhyä na kärakäntarenä sambadhyate,
tasya prathamam anupasthiteh.
82. ata eva trtiyädivibhaktmäm karanädiväcitvam, bhävanäyäs taih saha niyatasambandhäbhävena tayä te§äm niyamena
'näkcepät; äkhyätasravanät präg api trtïyadivibhaktiéravane
karanâdipratïter jäyamänatväc ca. na ca säbdi samkhyä
katham aeäbdena karträ 7nvetï 'ti väeyam; kartur lakçanangîkärät. yathä ca laksitam tîrarh säbdena ghocenä 'nveti, evam
lakçitah kartai 'katvenä 'nveçyati. ata eva devadattah pacatï
'ti sämänädhikaranyam upapadyate, kartur lakcanät.
83. na ca mukhye sambhavati kirn iti läksanikatvam svikäryam
iti väeyam; ananyalabhyaeabdärthatvasya vyavasthäpitatvät.
anyathä sinho devadatta ity api sämänädhikaranyam mukhyam
syät. kirn cä 'khyätaväcyah karte 'ti vädino 'pi mate devadattah
pacatï 'ti sämänädhikaranyam na mukhyam; tanmata äkhyätena
trtïyavan nickrctaeaktimätrarüpakartrkärakäbhidhänät, éakti80
81

B. P. tasyävaeyakatvät,
J. 1.3.10th adhikarana, sütras 30-35, particularly 33.
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maddravyasyä 'krtyadhikarananyäyenä 82 'nabhidhänät, devadattaéabdena ca dravyamâtrâbhidhânât. atas ca bhinnärthanisthatvät tanmate ; pi na mukhyarh sämänädhikaranyam, kirn
tu läksanikam eve ; ti na kascid viéeçah.
84. na ca Iah kartarî 'ti vyäkaranasmrtibaläd äkhyätaväcyah
karte 'ti väcyam. na hi väcyaväcakabhävo vyäkaranasmrtyadhïnah, tasya nyäyasahitänvayavyatirekagamyatvät. bhavatu
va smrtigamyah: tathä 'pi ne 'yam smrtih kartur äkhyätaväcyatve pramänam, kirn tu kartur ekatva ekavacanätmako
lakärah, dvitve dvivacanätmakah, bahutve bahuvacanätmaka ity
asminn arthe pramänam, dvyekayor dvivacanaikavacane bahuçu
bahuvacanam 83 ity anenä 'syäh smrter ekaväkyatvät.
85. yat tu 'ktam, kartur anabhidhäne devadattena pacati 7ti
trtïyâprasanga iti, tan na. trtïyâ hi kartuh pratipattyartham
tadgatasamkhyäpratipattyartham va. tatra kartä tu bhävanä^ksepäd eva labhyata iti na tatra trtïyâpeksâ; tatsamkhyä tv
âkhyâtenai Va pratïyata iti na taträ 'py apeksä. yathä 'huh:
86. samkhyäyäm kärake vä dhîr vibhaktyä hi pravartate 84
ubhayam cä ^tra tat siddham bhävanätinvibhaktitah. 85 iti.
87. yatra tu nä 'khyätena tadgatä sarhkhyo 'cyate tatra
bhavaty eva trtïyâ; yathä devadattenau ; danah pacyata iti.
tasmän na kartur anabhidhäne kimcid düsanam ity alam ativistarena. prakrtam anusarämah. tat siddhas trividhah érutiviniyogah.
88. se 'yam srutir lingâdibhyah prabalarh pramänam. lingädisu hi na pratyakço viniyojakah sabdo 'sti, kim tu kalpyah.
yâvac ca tair viniyojakah éabdah kalpyate, tävat pratyakçayâ
érutyâ viniyogasya krtatvât teçarh kalpakatvasaktir vihanyata
iti sruteh präbalyam.
89. ata evai 'ndryä gärhapatyam upatisthata 86 ity atra yäval
lingäd aindryä indropasthänängatvaiii kalpyate, tävat pratyakçayâ érutyâ gärhapatyopasthänängatvam kriyata ity aindrï
gärhapatyopasthänängam.
82

See prec. note.
" P . 1.4.22 and 21.
84
C. pravartyate.
"TV. 3.4.13, p. 970.
86
MS. 3.2.4 (20.13). See note in Translation.
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2d pramäna; linga
90. sämarthyam Ungarn, yad ähuh:
sâmarthyam sarvabhâvânârh Ungarn ity abhidhïyate. 87 iti.
tenâ 'ngatvam; yathâ barhir devasadanam dâmï 88 'ty asya
lavanângatvam. sa hi lavanam prakâsayiturh samarthah.
91. tac ca Ungarn dvividham, sâmânyasarhbandhabodhakapramànântarânapeksam tadapekçarîi ca. tatra yadantarena y an
na sambhavaty eva, tasya tadangatvam tadanapekgam kevalalingäd eva. yathä 'rthajnânasya karmânusthânângatvam. na
hy arthajnânam antarenâ 'nuçthânam sambhavati.
92. yadantarena yat sambhavati, tasya tadarthatvam tadapekçam, yatho 'ktasya mantrasya lavanângatvam. lavanam hi
mantram vinâ 'py upäyäntarena smrtvä kartum sakyam. ato na
mantro lavanasvarüpärthah sambhavati, kirn tv apOrvasädhanibhütalavanaprakäsanärthah. tattvam ca na sâmarthyamâtrâd avagamyate, lavanaprakâsanamâtre sâmarthyât. ato
Vaéyam prakaranädi sämänyasambandhabodhakam svïkâryam.
darsapürnamäsaprakarane hi mantrasya päthäd evam avagamyate: anena mantrena darsapürnamäsäpürvasambandhi kimcit
prakâéyata iti; anyathâ prakaranapâthavaiyarthyaprasangât.
kirn tad apürvasarhbandhi prakâsyam ity apeksâyâm sâmarthyâd
barhirlavanam ity avagamyate. tad dhi barhihsamskâradvarâ
'pûrvasambandhï 'ti mantrasya sâmarthyât tadarthatve sati nâ
'narthakyarh prasajyate. tasmâd barhir devasadanam dâml
'ty asya prakaranâd darsapurnamâsasambandhitayâ 'vagatasya
sâmarthyâl lavanângatvam iti siddham.
93. pücänumantranamantränärh 89 tu yägänumantranasamäkhyayä yägasämänyasambandhe 'vagate sâmarthyât puçayâgasambandho Vagamyate.
94. nanu tesâm yâvat samâkhyayâ pûçayâgena sâmânyasambandho Vagamyate, tâvat prakaranâd darsapürnamäsäbhyäm
eva sâmânyasambandho 'vagatah, samâkhyâtas tasya balïyastvât. ata eva paurodäsikam iti samäkhyäte brähmana 90
87

This, I believe, is a misquotation of Nyäyaratnamälä p. 131, 1. 1,
8arvabhävagatä éaktir Ungarn ity abhidhïyate, contaminated with TV.
1.3.23, p. 225, sämarthyam sarvabhävänäm arthäpattyävagarnyate.
88
MS. 1.1.2 (1.9).
89
See note in Translation.
90
See note in Translation.
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Text,

94-105

âmnâtânâm api prayâjânâm prakaranât sâmnâyyopânéuyâjângatvam 91 apî 'ty uktam. 92 kim ca yâgânumantranasamâkhyayâ
'pi na pùçayâgena sâmânyasambandho 'vagamyate, kim tu
yâgamâtrena, prakaranena tu daréapûrnamâsâbhyâm eva
viéeçasambandho 'vagamyate. atah prakaranâj jhat-iti tatsambandhasyai 'va Vagatatvât tadarthatvam eva teçâm yuktam;
pûçe 'tisabdasya puçnâtï 'ti vyutpattyâ kathamcid agnyâdya-'
bhidhâyitvât.
95. mai 'vam. pûçânumantranamantre hi érùyamâna evam
avagamyate: pücäbhidhänasamarthatväd ayam mantras tatprakâéanârtha iti, lavanamantra iva lavanaprakâéanârthah. na
tatra prakaranâdyapekça, yena teçâm upaj ïvyatvena prâbalyam
syât. prakaranât tu daréapûrnamâsârthatve tasya vâkyaliiigaérutikalpanena viniyojakatvâl lingasyo 7paj ïvyatvena prâbalyam.
ato lingât pûçaprakâsanârthatve 'vagate tanmâtraprakâéanam
anarthakam ity apurvasâdhanapûçaprakâéanârthatvam vaktavyam. kim tad apürvam ity apekgäyäm yâgânumantranasamâkhyânugrhîtâl lingât pûçayâgâpurvasambandhidevataprakââanârtho 'yam ity avagamyate. ato yady api samâkhyâtah
prakaranam balïyas tathâ 'pi tasya lingena bâdhitatvât samâkhyâyâ durbalâyâ api prabalalingâsritatvena prâbalyât sai 'va
sâmânyasambandhe pramânam sambhavati, durbalasyâ 'pi
prabalâéritasya prâbalyât.
96. ata eva érutyapekçayâ durbalâyâ api smrter âcamanarûpaprabalapadârthâéritatvena prâbalyât padârthadharmagunabhutaérautakramatyâgena vedakaranânantaram kçuta âcamanam
eva kâryam ity uktam. 93 yathâ 'huh:
97. atyantabalavanto 'pi paurajânapadâ janâh
durbalair api bâdhyante purusaih pârthivâsritaih. 94 iti.
98. yat tu pûçe 'tiâabdah kathamcid agnyâdyabhidhâyï 'ti,
tan na; tasyâ 'dantako hi sa95 ityâdivâkyaéeçena vaidikaprasiddhyâ
câ 'rthaviseçe rûdhatvât; rûdhes câ'vayavârthâlocanasavyapekçâd
yogâd balîyastvât. ata eva varçâsu rathakâro 'gnïn âdadhïte 96
91

B. P. °yägängatvam.
TV. 3.3.14, p. 857, middle (very loosely quoted).
93
J. 1.3.5-7.
94
TV. 3.3.14, p. 863.
96
TS. 2.6.8.5 (omitting sa),
96
B S S . 2.12 (53.17) varçasu rathakârah (se. agnim ädadhltd).
M
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'ty atra rathakâraéabdena saudhanvanâparaparyâyo varnaviéeça
ucyate, rüdheh prâbalyât, na tu ratham karotï ? ti vyutpattyâ
dvijâtîyah, 97 yogasya daurbalyâd ity uktam çaçthe. 98
99. tasmâd yuktam samâkhyayâ sâmânyasambandhe Vagate
sâmarthyât puçayâgasambandhah puçânumantranamantrânâm
iti. yathâ 'huh:
100. yâgânumantranânî 'ti samâkhyâ kratuyojikâ
tasmâc chaktyanurodhena prâptis taddevate" kratau. 100
iti.
101. tat siddham pramânântarasiddhasâmânyasambandhasya
padârthasya viniyojakam Ungarn iti.
102. tatra mantra viniyojakam lingam mukhya evâ 'rthe
viniyojakam, na gaune; mukhyârthasya prathamam upasthitatvena tatrai Va viniyogabuddhau paryavasannâyâm punar
gaune 'rthe viniyogakalpanäyäm gauravaprasangät. ata eva
barhir devasadanam dâmî101 J ti mantrah sâmarthyât kuéalavanângam, teçâm mukhyatvât, no 'laparâjilavanângam ity
uktam. 102
103. tad idam lingam väkyädibhyo balavat. te§äm hi na
sâksâd viniyojakatvam kim tu lingam érutim ca kalpayitvâ; na
câ 'samarthasya érutim kalpayitvâ viniyogakalpanâ sambhavatï
7
ti sâmarthyasyâ 'pi kalpyatveno 'pajïvyatvât. atas tair yâvat
sâmarthyam kalpayitvâ érutih kalpyate, tâvad eva k}ptena
sâmarthyena érutim kalpayitvâ viniyogah kriyata iti tasya
prâbalyam.
104. ata eva syonam te sadanam krnomi ghrtasya dhârayâ
suéevam kalpayâmï 103 ; ty asya sadanângatvam lingât, na tu
vâkyât sâdanâiigatvam, tasya daurbalyâd iti.
3d pramäna; väkya
105. samabhivyähäro
väkyam. samabhivyähäro
nâma
sâdhyatvâdivâcakadvitîyâdyabhâve vastutah éeçaéeçinoh saho
97

C. P. dvijätayah.
J. 6.1.12th adhikarana, sütras 44r-50; cf. below, 229.
99
C. taddaivate.
îoo xv. 3.2.2, p. 768, reading kratuyojinï in b.
101
MS. 1.1.2 (1.9).
*02Cf. Bhâçya on J. 3.2.1.
103
See note in Translation.
98
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Text,

105-118

'ccäranam. yathä, yasya parnamayî juhür bhavati na sa päpam
élokam srnotï104 'ti. atra hi na dvitîyâdivibhaktih erüyate,
kevalam parnatäjuhvoh samabhivyähäramätram. tasmäd eva
ca parnatäyä juhvangatvam.
106. na cä 'narthakyam, juhüeabdenä 'pürvalakcanät. tad
ayam väkyärthah: parnatayâ Vattahavirdhäranadvärä yadapürvasädhanam tad bhâvayed iti. evaih ca parnatayâ yadi juhüh
kriyate tadai Va tatsâdhyam apürvam bhavati, nâ 'nyathe 'ti
gamyate, iti na parnatayâ vaiyarthyam. avattahavirdhâranadvâre 'ti câ Vaéyam vaktavyam, anyathâ sruvâdiçv api parnatâpatteh.
107. sa ce 'ya-1*1 parnatâ 'nârabhyâdhîtâ na sarvakratuçu
gacchati, vikrtisu codakenâ Jpi prâptisambhavena dviruktatvâpatteh; kim tu prakrtisu. tad uktam: prakrtau va 'dviruktatvât. 105 iti.
108. atra vikrtir yato 'ngâni grhnâti sa prakrtir iti na prakrtiéabdena vivaksitam, grhamedhïye parnatayâ aprâptiprasangât;
na hi grhamedhïyât kâcana vikrtir angâni grhnâti mânâbhâvât;
kim tu codakäd yaträ 'ngäpräptis tat karma prakrtisabdena
vivakçitam; yathâ daréapûrnamâsau. tatra hi na codakäd
angaprâptih, prakaranapathitair evâ 'iigair nairâkânkçyât. grhamedhïyâdisv api na codakäd angaprâptih, klptopakärair evä
'jyabhägädibhir nairäkänksyät. ato yatra codakäpravrttis taträ
'närabhyädhftänäm sarhnivesah.
109. säptadasyam tv anârabhyâdhïtam api na prakrtau
gacchati, prakrteh päncadasyävarodhät; kim tu vikrtisu gacchati.
taträ 'pi na sarväsu gacchati, codakapräptapäncadaeyabädhaprasangät; kim tu pratyakçasrutasâptadasyâsu mitravindädi§u
gacchati.106 yathä 'huh:
110. evam ca prakrtäv etat päncadaayam pratisthitam
vikrtau ca na yaträ ; sti säptadaeyapunahsrutih. 107 iti.
111. na ca väkyavaiyarthyam; anârabhyâdhïtasyai Va säptadaéyasya mitravindädiprakaranasthena väkyeno 'pasarhhärät.
upasamhäro näma sämänyapräptasya viseçe niyamanam. yathâ
'huh:
104

TS. 3.5.7.2 (omitting sa).
J. 3.6.2.
108
See note in Translation.
107
TV. 3.6.9, p. 1078.
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112. sâmânyavidhir aspa^tah samhriyeta visesatah.108 iti.
113. tatrâ 'närabhyavidhih särnänyavidhih; mitravindädiprakaranasthas tu visesavidhir ity âstâm tâvat: prakrtam
anusarâmah. tat siddham väkyäd angatvam.
114. tad idaih vâkyam prakaranâd balïyah. prakaranam hi
na säksäd viniyojakam; tad dhy äkänksärüpam. na cä 'känk§ä
svayarii pramänam kirn tu säkänksam väkyam dr^tvä bhavaty
etâdrsî matih: nünam idam väkyam kenacid väkyenai 'kaväkyabhütam iti. tatas câ 'kânksârûpam prakaranam väkyasya
väkyäntaraikaväkyatve pramänam. evam ca yävat prakaranam
väkyam kalpayitvä viniyojakam bhavati, tävad väkyam lingaérutï kalpayitvä viniyojakam bhavatï 'ti prakaranâd vâkyam
balïyah.
115. ata eve 'ndragnï idam havir ajusetäm avivrdhetäm maho
jyäyo 'krätäm 109 ity atre 'ndrâgnïpadasya lingäd darsäfigatve
siddha idam havir ityäder api tadekaväkyatväd darsängatvam,
na tu prakaranâd darsapürnamäsängatvam, prakaranâd väkyasya
balïyastvâd iti.
4th pramäna; prakarana
116. ubhayäkänkcä prakaranam; yathä prayäjädisu. samidho
yajatï110 ; ty atra hî 'stavisesasyâ 'nirdesät samidyägena bhävayet
kirn ity asty upakäryäkänksä. darsapürnamäsaväkye }pi daréapürnamäsäbhyäm svargarh bhävayet katham ity asty upakärakäkänkcä. ata ubhayäkänksayä prayäjädmäm dareapürnamäsängatvam sidhyati.
117. nanu yadi prayäjädiväkya içtaviseço na érûyate, tarhi
vievajinnyäyena svargah phalam kalpyatäm. visvajidadhikarane111 hi viévajitâ yajete112 ? ty atra phalasyä 'sravanät, phalam
antarena ca vidhisruter anupapatter avaéyam phale kalpayitavye,
sarväbhilacitatvena svargah phalam ity uktam. tad uktam:
sa svargah syät sarvän praty avisistatväd 113 iti.
118. rätrisattranyäyena vä 'rthavädikam phalam kalpyatäm.
108

TV. 3.4.47, p. 1020.
TB. 3.5.10.3; MS. 4.13.9 (212.5).
See 204.
111
J. 4.3.5th-7th adhikaranas, sütras 10-16.
112
See note in Translation.
" 3 J. 4.3.15.
109
110
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Text,

118-125

râtrisattrâdhikarane 114 hi, pratitiçthanti ha vai ya etâ râtrïr
upayantï 115 'ty atra vidhyuddese, phalâsravanât phalam antarena
ca vidhisruter anupapatter avasyam phale kalpayitavye, ârthavâdikam pratiçthâkhyam phalam ity uktam; viévajidadhikarananyâyenâ 'nupasthitasvargakalpane tasya prakrtasambandhakalpane
gauravâd arthavâdopasthitasyai Va prakrtaphalatvakalpane
lâghavât. tad uktam: phalam âtreyo nirdeéâd aérutau hy
anumânam syâd116 iti.
119. tasmâd viévajinnyâyena râtrisattranyâyena va svatantraphalârthatve sambhavati kim iti daréapûrnamâsângatvam
svïkriyata iti.
120. mai Vam. svatantraphalârthatve 'nyatarâkânksayâ 117
sambandhah syât. na hy atra phalasya sâdhanâkânkçâ 'sti.
érûyamânam hi phalam sâdhanam âkânkçati; na cä 7 tra tac
chrûyate. evam ca phalasya 'kânkçâbhâvât kevalarh kim
bhâvayed iti prayäjänäm bhâvyakânkçayai Va svatantraphalârthatvam syât. darâapurnamàsârthatve tu 'bhayâkânkçà
pramânam; prayâjânâm bhâvyâkânkçâyâ itaratra ca kathambhâvâkânkçâyâh sattvât. anyatarâkânksâtaé co 'bhayâkâiikçâ
balîyasï 'ti vaksyate. tatas ca darsapûrnamâsârthatvam eva yuktam, na svatantraphalârthatvam iti. tad uktam: dravyasamskârakarmasu parârthatvât phalaérutir arthavâdah syâd118 iti.
121. atra dravye phalaérutir yasya parnamayï juhûr bhavati
na sa pâpam slokam srnotï119 ? ty evamâdyâ. samskârç phalasrutir yad ânkte 120 cakçur eva bhrâtrvyasya vrnkta 121 ity
evamâdyâ. karmani phalaârutir varma va etad yajnasya kriyate
yat prayâjânuyâjâ ijyanta122 ityâdyâ. karmapadarh câ 7 radupakârakakarmaparam draçt^vyam, samskârakarmanah prthaksamkïrtanâd ity âstâm tâvat.
114

J. 4.3.8th adhikarana, sûtras 17-19.
See note in Translation.
118
J. 4.3.18.
" 7 B. 'ntaräkä0.
118
J. 4.3.1.
119
See 105.
120
B. P. ankte.
121
TS. 6.1.1.5.
122
TS. 2.6.1.5 yat... ijyante, varmaiva tad yajnâya kri°. C. with TS.
°nüyäjä. But cf. below, 341, note 363.
116
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Prakarana applies only to actions
122. tad idaih prakaranam kriyâyâ eva viniyojakam, na
dravyagunayoh; tayos tu kriyäyogäd viniyojakam. kuta iti cet:
érnu.
123. yajeta svargakäma ity atrâ 'khyâtarïéenâ 'rthï bhâvanâ
'bhidhîyate: bhâvayed iti. sä cä 'néatrayam apeksate: kim
bhâvayet, kena bhâvayet, katharh bhâvayed iti. tatra bhävyäkäfiksäyäm sasthädyanyäyena 123 svargo bhâvyatayâ 'nveti,
svargarii bhâvayed iti. karanäkänksäyäm samänapadopätto
yâgo bhävärthädhikarananyäyena 124 karanatayä 'nveti, yâgena
svargarh bhâvayed iti. tatah katham iti kathambhäväkänksäyâm yat samnidhau pathitam asrüyamänaphalakam ca kriyâjâtam tad evo 'pakâryâkânksaye 'tikartavyatätvenä ; nvayam
anubhavitum yogyam, kriyäyä eva loke kathambhâvâkânkçâyâm
anvayadaréanât. na hi kuthärena chindyät katham ity âkânkçâyâm hasta iti kevalam uccâryamâno Jpi hasto 'nvayam prâpnoti.
kim tarhi hasteno 'dyamya nipâtye 'ty uccâryamâne udyamananipâtane eva. hasto 'pi taddvârenai Va 'nvayam prâpnotï
'ti sarvajanïnam 125 état.
124. kim ca kathambhâvâkânksâ nâma karanagataprakârâkänksä; thamoh prakâravâcitvât. sâmânyasya bhedako viéesaht
prakârah. sâmânyam ca kriyârûpam evä 'khyäteno 'cyate.
yajeta svargakâma ity asya hy ayam arthah: yâgena tathâ
kartavyam yathâ svargo bhavatï ^ti. kriyâsâmânyasya ca viéesah kriyai Va bhavati. na hi brâhmanavisesah parivrâjakâdir
abrâhmano bhavati. evarh ca karanagatakriyâviéesâkânksâparanâmadheyakathambhâvakânksâyâm kriyai Va 'nvetï ; ti yuktam.
125. sa ca karanagatah kriyäviseso 'nvädhänädibrähmanatarpanäntakriyärüpa eve 'ti ynktam tasya prakaranena grahanam.
tasya ca karanagatatvam tadupakârakatvam eva, tena vinâ
yâgena 'pùrvâjananât. na hy udyamananipâtanavyatirekena
kuthärena dvaidhïbhavo janyate. tat siddham kathambhavâkänksäyäm kriyai Va 'nvetï 'ti. ata eva dravyadevatayor
yägasampädanadvärä 'nvayah sâmpradâyikair uktah. vikrtau
ca kathambhäväkänksäyäm upakärasampädanam atidiéyata ity
uktam.
123

J. 6.1.1st adhikarana, sütras 1-3:
J. 2.1.1st adhikarana, sütras 1-4.
126
C. P. sârva°.
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Text,

126-135

126. yadi ca kathambhäväkänksäyäm siddham vastv anvayayogyam syät, tadâ sampâdanaparyantarh dhävanam granthakrtäm anarthakam syât. atas ca kriyäyä eve 'tikartavyatätvam,
kathambhäväkänksägrhitasye 'tikartavyatätvät, itisabdasya ca
prakäraväcitvät. kartavyasye 'tiprakära itikartavyatä. prakäraé ca sâmânyasya bhedako visesa ity uktam. kartavyasya ca
viéesah kartavya eva bhavatî ; ti na siddhasya vastuna itikartavyatätvam, kirn tu kriyäyä eva. siddhasya tu dravyädeh kevalam
angatvam. tad api érutyâdinâ na tu prakaranät. yathä 'huh:
127. nä Väntarakriyäyogäd rte väkyopakalpität
gunadravye kathambhävair grhnanti prakrtäh kriyäh.126
iti.
128. ata eva barhir devasadanarh dämi127 'tyädimantränärh
lingäd angatvam, na tu prakaranäd ity uktam arthavädädhikaranapürvapaksasamäptau ränake.128 kvacid dravyasye 'tikartavyatätväbhidhänam angatväbhipräyam drastavyam; bahugranthasvarasâd uktayuktes ce 'ti. tat siddham prakaranam kriyäyä
eva viniyojakam iti.
Mahä-prakarar^a; applies only in prakfti
129. tac ca prakaranam dvividham: mahäprakaranam aväntaraprakaranam ce 'ti. 129 tatra phalabhävanäyäh prakaranam
mahäprakaranam. 129 tac ca prayäjädmäm grähakam. 129 tac
ca prakrtäv eva. yatra samagräfigopadesah sä prakrtih, yathä
darsapürnamäsädih. tatra co 'bhayäkänksärüpam prakaranam
sambhavati, äkänksänuparamät.
130. vikrtau tu na prakaranam sambhavati. yatra na samagräfigopadesah sä vikrtih, yathä sauryädih.130 tatra ca yäny
apürväny angäni pathyanta upahomädmi, 131 tesäm na prakaranam
viniyojakam. tatra yady api tesäm kirn bhävayed ity asty
1M

TV. 1.4.3, p. 293; quoted above, 22.
See 90.
l
" The arthavädädhikararia is J. 1.2.1st adhi0, sütras 1-18, of which 1-6
state the purvapak§a,j that arthavädas are non-eternal and useless. The
passage in R. referred to is p. 20, lines 3ff.
129
Closely follows Nyäyaratnamälä, p. 133, lines 23ff.
130
See note in Translation.
151
This may refer to or include the offering of krsnalas at the fore-offerings of the rite to Sürya, prescribed by MS. 2.2.2 (16.6), TS. 2.3.2.3.
On upahomas cf. TB. 2.4 and 5; cf. comm, on TB. 2.4, introduction.
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äkänksä, tathä 'pi pradhänasya na kathambhäväkänksä J sti,
präkrtair evâ 'ngair nirâkânkçatvât. na ca präkrtänäm angänäm
aträ 'pathitatvenä 'pratyaksatvâd vaikrtänäm tu pathitatvena
pratyaksatvät tair evä 'känksopasama iti väeyam; tesäm pathitatve 'py aklptopakäratvena jhat-ity äkänksopasamane 'sâmarthyät,
präkrtänäm
tu
kjptopakäratvena
taechamane
sämarthyät.
131. na cä 'tra tesâm upasthâpakâbhâvah, upamitilaksana-pramänena tesäm upasthitatvät. sauryaväkye hi drçta auçadhadravyatvenai 132 ^kadaivatyatvena133 sädrsyenä 'gneyaväkyam
upamïyate, gavayadarsanäd gor upamänavat. tasmins co
'pamite tena tadartho jfiäyate. sä tryansä bhävanä. tatra
sauryaväkye bhävanäyä bhävyakaranayoh sattväd itikartavyatäkänkcäyäm
upakäraprcthabhävenä
'gneyetikartavyatä
'tidisyate: sauryayägena brahmavarcasam bhävayed ägneyavad
upakrtye ^ti. tathä ca tayai Vä 'känksopasamän na vikrteh
prakaranam asti. anyataräkänkcärüpasthänäd eva cä 'pürvängagrahanam.
132. na ca präkrtängagrahanam eva vikrtau prakaranät kirn
na syäd iti väcyam; tesäm api prakrtyupakärakatayä 7känkcopasamät.
133. nanu präkrtänäm angänäm äkäükgäbhäve tesäm vikrtau
sambandhah kevalam sthänät syät; apürvänäm tv äkäfiksäsattväd
vikrter apy äkäfiksävattvät tesäm tatsambandhah prakaranät
syät, prakaranam ca sthänäj jhat-iti viniyojakam ity apürvänäm
eva prathamam sambandhah syät, na präkrtänäm iti.
134. atro 'cyate: satyarh prakaranam jhat-iti viniyojakam.
tathä 'pi pramänabaläbalät prameyabaläbalasya jyäyastväd
uktavidhayo ^pasthitänäm präkrtänäm eva sambandho yuktat
syät kjptopakäratvät, na vaikrtänäm kalpyopakäratvät. vikrteé
co 'pakärakapadärthäkänksä na padärthamätränäm iti yuktah
prathamam präkrtängasambandhah. tatas ca na vikrtau prakaranam viniyojakam.
135. yat tu vikrtau präkrtäfigänuvädena vidhîyate, yathä,
audumbaro yûpo bhavatï134 7ti yüpänuvädenau ^dumbaratvam,
132

C. °dravyakatvena.
C. ekadaivatyakatvena ca; P. ekadev0.
TS. 2.1.1.6." Cf. J. 10.7.61-63. This occurs in an optional animalrite to Soma-Püsan.
133

134
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tat prakaranâd grhyate. nanu na tat prakaranâd grhyate
'kriyätvät, kriyäyä eva prakaranagrähyatväd iti cet, satyam.
tathâ 'pi tu tävad vidhiyamänasyau 'dumbaratvasyä 'sty evä
'känksä, kirn bhävayed iti. na ca yüpänuvädena tasya vidhïyamänatväd yüpasya cä 'dristarüpatvät tenai Vau 'dumbaratvasya
nairâkânkçyam, âhavanïyene Vä 'dhänasye 'ti väcyam; yüpasya
kevalädrctarüpatväbhävät. tasya hi tadrüpatve khädiratvädikam kevalädi^tärtham syät. na ca tat sambhavati. tathä
sati khadirâbhâve pratinidhitvena kadaropädänam na syât,
adrçtârthasya pratinidhyabhävät; na hi khadirajanyam adrçtarh
kadarena kriyata ity atra pramänam asti. ata eva nä 'dr§tärthänärh pratinidhih. tad uktam: na devatägnisabdakriyam anyärthatvâd 135 iti. anyârthatvâd ity136 adrstärthatvät. pratinidhitvena co 'pâdânarh kadaräder uktam granthesu. tasmän na
yüpasya kevalädrctarüpatvam, api tu dr^tâdrçtasamskâragano
yüpa iti sampradäyikäh.
136. evam cau 'dumbaratvasya na yüpamätrena nairâkâiikçyam, drçtasamskârasya prakârântarenâ ; pi sambhavât. atas câ
'sty audumbaratvasyâ 'kânkçâ. vikrter apy asti kathambhâvâkânksâ. sa ca tadâ sâmyati yado 'pakârâs tatprsthabhâvena
ca padârthâ anvïyante; na tu 'pakârarnâtrânvayena éâmyati.
ataé ca yathe 'ndriyabhâvanâyâh 137 karanâkânksâ dadhnah
karanatvenâ 'nvaye jäte siddhasya karanatvânupapattyâ homasyâ
'srayatvenâ 'nvayam yâvad anuvartate, na tu dadhyanvayamâtrena nivartate, âsrayatvena ca grhyamâno homah karanâkânkçayai Va grhyata ity ucyate, na tv äsrayäkänksä nâma
caturthy asti; evam vikrteh kathambhâvâkânkçâ no 'pakäränvayamâtrena nivartate, upakâraprçthabhâvena yâvat padârthânvayam anuvartate. atas co 'pakärapr§thabhävena grhyamânâ^
padärthäh katharhbhäväkänkcayai Va grhyante.
137. tatra prâkrtâh padärthäh kathambhäväkänkcayä grhyamânâ api na prakaranagrähyäh, prakrtyupakärakatayä teçâm
âkânkçâbhâvât. audumbaratvâdayas tv anyânupakârakatayâ
sakânkçâh paéuniyojanayupapr^thabhâvena yâvat khâdiratvam
âyâti tâvad vidhîyante; iti yuktam tesârh prakaranâd grahanam
ubhayâkânkçâsattvât. yadi hi yupaprçthabhâvena khâdiratvam
135
136

J. 6.3.18, reading anyärthasamyogät.
C. om.
»7 See 33-38.
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vihitam syät tato vikrter äkäfikcäbhäväd audumbaratvam na
prakaranagrähyam syät. na cai 'tad asti, codakasya khâdiratvâviçayatvât.
138. nanu yadi yâvat khâdiratvam äyäti tävad evau 'dumbaratvam vidhïyate, tadâ tena khâdiratvabâdho 'präptabädhah
syât, tärtiyabädhavat. 138 tathä hi bädho dvividhah: apräptabädhah präptabädhas ce ; ti. tatra tärtiyo bädho 'präptabädhah.
tatra hi yävad durbalena viniyogah kartum ärabhyate, tävad eva
prabalapramänena viniyogah kriyata iti tadbodhitene ; tarabädho
'präptabädhah, durbalapramänasyä 'pravrttatvät.
139. präkrtasya tv aögasya vikrtau codakapräptasya pratyämnänäd arthalopät pratisedhäd vä yo bädhah sa präptabädhah:
yathä präkrtänäm kueänäm pratikülaearämnänät, 139 yathä vä
Vaghätasya krçnaleçu vaituçyarûpaprayojanalopât, 140 yathä vä
pitryeçt^u hotrvaranasya na hotäram vrnïta 141 iti praticedhät.
audumbaratvena ca khädiratvabädhab präptabädha eva vaktavyah éarakuéanyâyena. codakasya ca khädiratvävicayatve
präptyabhävät tadanupapattih syäd iti.
140. ucyate: tärtiyapramänaviniyuktene 'tarasya bädhanam
tävad apräptabädhanam. prakaranam ca târtïyam. tena
tadviniyuktaudumbaratvene 'tarasya bädhanam apräptabädha
eva. na hi vaikrtena präkrtabädhah präptabädha eve 'ti
kuladharmah.
141. vastutas tu präptabädha evä ; y a m - n a c a khädiratvasya
codakävicayatvena präptyabhävät katham tadbädhah präptabädhah, tadvi§ayatve vä tenai Va nairäkänkcyän nau 'dumbaratve prakaranam viniyojakam syäd iti väcyam. na hi präptabädhasthale codakena padärthäh präpyante; tathä sati
eästrapräptatvena bädho na syät. kirn tarhi tan eva padärthän
vastutah präpayati ye vikrtau na bädhyante. te ca padärthäb
prakrtivacchabdena präpyanta iti bhavati puru§asya bhräntih:
yathä prakrtau krtam tathä vikrtau kartavyam iti sarve
padärthäli präkrtäh kartavyä iti.
142. ataâ ca bhräntipräptäh khädiratvädayah eästrapratipannair audumbaratvädibhir bädhyanta iti bhavati tadbädhahi
138

Cf. J. 3.3.14, particularly TV. on that sütra; especially TV. p. 852f.
See note in Translation.
140
See note in Translation.
141
MS. 1.10.18 (158.3). Cf. J. 10.8.1-4.
139
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prâptabâdhah. na ca bhräntipratipannena vaidhy âkânksâ
nivartayitum éakyate. tasmâd yuktam uktam ubhayakänkgärüpaprakaranasarhbhaväd vikrtau prâkrtângânuvâdena vidhîyamânânâm audumbaratvâdïnâm prakaranam viniyojakam iti.
143. evam prsadâjyenâ 'nuyâjân yajatï142 'ti prâkrtânuyâjânuvâdena vidhîyamânarh prsadâjyam api prakaranâd vikrtyangam
iti kecid âeâryâh.143 asmattâtacaranâs tv evam âhuh : prsadâjyam
hy anuyâjânuvâdena vidhîyate. tatsvarüpe cä 'narthakyaprâptau tair na vikrtyapürvam laksayitum yuktam viprakarsät,
kim tu dïksanîyâvânniyamanyâyena 144 svapürvam eva lakçayitum
yuktam samnikarsât. ata evo 'tpavanâdïnâm prokçanâdyapürvaprayuktatvam uktam nàvame.145 ataé ca vidhîyamânasya
prçadâjyasya väkyapratipannenä 'nuyäjäpürvenai Va nairâkânkçyân na prakaranâd vikrtyapùrvârthatvam iti.
144. vayam tv angïkrtyâ'pi vikrtyarthatvam brümah : bhavatu
va vikrtyarthatvarh prçadâjyasya. tathâ 'pi na prakaranam
viniyojakam bhavati. yûpaprsthabhâvena hi yâvat khâdiratvam
âyâti, tâvad audumbaratvavidhânâd ubhayäkanksäsarhbhaväd
yuktah prakaranaviniyogah. evam yâvad anuyâjaprçthabhâvenâ 'jyam âyâti tâvad eva yadi prsadâjyam vidhîyate, tado
'bhayäkänksäsambhavät prakaranaviniyogo bhavet. na tv etad
asti, na hi prsadâjyam nâma dravyântaram kirhcid asti yad
âjyasthânâpannam vidhïyeta, audumbaratvam iva khâdiratvasthânâpannam; prsacchabdasya prsanmanir ityâdau citratâvâcitvena drstatvât, prsadâjyaéabdasya citrâjyavâcitvât. ata
eva nigamesv146 âjyapân ity eva147 vaktavyam na tu prsadâjyapân
ity uktam. 148
145. na ca yâvat prâkrtam âjyam âyâti tâvad eva citrâjyavidhânât prakaranaviniyogah sarhbhavatî 'ti vâcyam. na hi
prsadâjyaéabdena citratâgunavisistam âjyam vidhîyate; visistavidhâne gauravâpatteh. kim tu prâkrtâjyânuvâdena citratâ142

TS. 6.3.11.6 ('nüyäjän); see note in Translation.
Viz. Someévara, in R. on J. 3.3.29, p. 1309, 1. 21ff.
144
See note in Translation.
145
J. 9.1.2-3, 1st varnaka. The rites referred to are described ÄpaS.
2.6.7, 2.7.If., etc. (Hillebrandt, NVMO. p. 61, n. 2).
146
B. nigadesv.
147
B. P. etad.
148
J. 10.4.26th adhikarana, sütras 50-59, especially 55.
143
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gunamätram vidhïyate, lohitosnîsâ rtvijah pracarantî 149 'tivat.
tad uktaih daéamacaturthacaranânte : na va gunasâstratvâd
iti.160 prâkrtasyai Va 'jyasya citratâgunamâtravidhânam iti
ca éâstradïpikâ.151 evam ca vikrteh prâkrtenâ 'jyena kjptopakârais câ 'nuyâjair nairâkânksye paécâd vidhîyamânasya citratägunasyo 'pahomadyapürväfigavan152 na prakaranam viniyojakam
sambhavati.
146. yadi hi prâkrtasya kasyacid gunasya sthâne citratâ guno
vidhîyeta, tadâ sa guno yâvad âyâti tâvad vikrter nairâkâiikçyâbhâvâc citratâgunasya ca tâvad eva vidhânâd ubhayâkânkçâsambhavät prakaranaviniyogo bhavet. na ca tadrsah prâkrto
guno 'sti; âjyasyâ 'nuyâjânâm ca citratägunät präg eva vidhänät,
tasya tatsthânâpannatvâbhâvât.
147. na câ 'jyaprsthabhâvena yâvat prâkrtam nirgunatvam
âyâti, tâvad evâ 'sya vidhânât prakaranasambhava iti vâcyam;
nirgunatvasyâ Vihitatvena pânikandûyanavad anangatvâd vikrtes
tadâkâfiksâbhâvat. tathâ hi jyotistome daksinâdânasamaye
vihitakrsnavisânatyâgasya 153 dvirâtrâdiçu154 codakaprâptasya
prathame 'hny ananusthânam, uttare ; hni daksinâdânapûrvakâlïnaih padârthaih krsnavisânakandûyanasya sâstravihitatvenâ
;
peksitatvât. jyotistome ca daksinädänottarakälam pänikandüyanam drstam api dvirâtrâdisu prathame ; hny anuçthïyamânair
daksinâdânottarakâlïnaih padârthair nâ 'pekçyate, tasya prakrtâv
arthasiddhatvenâ 'sâstrîyatvâd iti.
148. evam nirgunatvasyâ 'vihitatvena vikrtes tadapekçâ nâ
}
stï 'ti. tasmâd ubhayâkânksâyâ asambhavât prçadâjyasya na
prakaranaviniyogah sambhavati ; ty alam ativistarena.
149. tat siddham mahâprakaranarh prakrtâv eva viniyojakam.
vikrtau tu yat prâkrtadrstârthângânuvâdena vidhïyate, tasya
viniyojakam, na tu kevalam vidhîyamânasya 'pürvängasye *ti.
150. yat tu vikrtâv api prâkrtadharmânuvâdena vidhîyamânayor dharmayof antarâle 'pûrvam apy angam kevalam
pathyate, tad api prakaranena viniyujyate.
149

ÄpSS. 22.4.23; SB. 3:8.22. Both are longer than our quotation.
J. 10.4.59, adding syät after vä.
On this adhikarana of J; p. 716, 4.17 (adding havisaê after äjyasya).
152 p o r upahoma see 130.
163
Cf. TS. 6.1.3.8.
164
See note in Translation.
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151. yady api vikrteh kathambhâvâkânkçâ prâkrtair evâ
'ngaih éâmyati, tathâ 'pi yatra prâkrtâfigânuvâdena dharmavidhânam tatra tadvidhânam yâvad bhavati tâvat kathambhâvâkânkçâ na nivartate. ato vikrter âkânksâvattvâd antarâle
vihitasyâ 'py apûrvângasya bhâvyâkânkçâsattvâd yuktam tasya
prakaranâd vikrtyarthatvam. yathâ 'manahomeçu.155 te hi
prâkrtângânuvâdena vidhïyamânayor dharmayor antarâle vidhïyanta ity uktam tantraratnâdâv ity âstâm tâvat.
A väntara-prakarana
152. phalabhâvanâyâ antarâle yad angabhâvanâyâh prakaranam tad avântaraprakaranam. 156 tac câ 'bhikramanâdïnâm
prayâjâdiçu viniyojakam.156 tac ca samdanéena jfiâyate, tadabhâve 'viéeçât sarve§âm phalabhâvanâkathambhâvena grahanât.
153. samdanso nâmai 'kângânuvâdena vidhïyamânayor angayor
antarâle vihitatvam; yathâ 'bhikramanam. tad dhi samânayata
upabhrta 157 ityâdinâ prayâjânuvâdena kimcid angam vidhâya
vidhîyate. pascâd api prayâjânuvâdena, yo vai prayâjânâm
mithunam vede158 'tyâdinâ kimcid aïïgam vidhîyate. atati
prayâjângamadhye pathitam 159 abhikramanam tadaiigam bhavati,
tatkathambhâvâkânkçâyâ aéânteh. yathâ 'huh :
154. paraprakaranasthânâm ange ârutyâdibhis tribhi^
jnâte punaé ca tair eva samdanâena tad i§yate.160 iti.
155. na câ 'ngabhâvanâyâh. kathambhâvâkânkçâbhâvât katham
prayâjabhâvanâkathambhâvenâ
'bhikramanam
grhyata iti
vâcyam; bhâvanâsâmyena sarvatra kathambhâvâkânkçâyâb
sattvât. prayâjair apûrvarix krtvâ yâgopakâram bhâvayed ity
ukte yo nâma na jânâti prayâjair apürvam kartum tasyâ 7 sty
eva kathambhâvâkânkçâ : katham ebhir apürvam kartavyam iti.
sa ca samdanéapatitair vâcanikaih smârtaié câ 'camanâdibhilj
éâmyati.
< 156. tadabhâve ca svarupaniçpâdanena darvihomanyâyena
nivartate. darvihomesu hi svarupaniçpâdanâtiriktas tathâ185

See note in Translation.
Follows closely Nyâyaratnamâlâ, p. 133, foot.
157
TS. 2.6.1.2.
»s TS. 2.6.1.4.
159
abhikrâmarh juhoti, TS. 2.6.1.4.
180
TV. 3.1.24, p. 758.
156
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vyâpâro na erüyate, nä 'py atidesena tatpräptih; yägiyänäm
dharmänäm tävan nâ 'tideso yägatvena homatveua vailaksanyät;
nâ ; pi homiyänäm, kasya homasya dharmah kasmin home
pravartata iti viéeçanirnaye pramänäbhävät. ato dharmapräptyabhäväd darvihomair i§tam bhävayet katham ity utpannâ 'py
âkânkçâ svarûpaniçpâdanenai Va éâmyati.
157. evarh yeçv angeçu samdansädyabhävas tatro 'tpannâ
'py âkânkçâ tenai Va nivartate; na tu sarvathâ tadabhâvaht.
tasmâd yuktam uktam abhikramanaiii prayâjângam iti.
158. tac ce 'dam avântaràprakaranarh mahâprakaranâd balîyah;
samdanéapatitânam dharmânâm kaimarthyâkânkçayâm pradhânäpürvät prayäjädyapürvasya jhat-ity upasthiter iti. prakrtam
anusarämah. tat siddham ubhayavidhasya prakaranasya viniyojakatvam.
159. tad idam sthânâdipramânâd balavat. yatra hi sthänäd
angatvam, taträ 'nyatarasya prakäräntarena nirâkânkçatvam.
na ca sâkânkçam nirâkâiikçena sambaddhum yogyam vinä
'känkcotthäpanena. ataé câ 'nyatarâkânk§ayâ yävad ubhayäkânkçârupaprakaranakalpanadvârâ vâkyâdi kalpayitum ârabhyate, jhat-iti tävat prakaranena väkyädikam kalpayitvâ
viniyogah kriyata iti sthänät prakaranasya balïyastvam.
j 160. ata eva videvanädayo 161 dharmâ abhiçecanïyasarhnidhau
pathitä api nâ 'bhisecanïyasyâ ; ngam; tecäm tadangatvam
bhavat sthänäd bhavet, na tu prakaranät, abhiçecanïyasyâ
;
vyaktacodanâcoditatvena jyotiçtomavikâratvât präkrtair eva
dharmair nirâkânkçatvât. kirn tu prakaranäd räjasüyängam.
161. nanu räjä räjasüyena svaräjyakämo yajete162 'ty atra
râjasuyaéabdas tâvan nâmadheyatvâd äkhyätaparatantro yaträ
'khyätam tatrai Va pravartate. na ca darsapürnamäsäbhyäm
svargakämo yajete163 ; ty atra yathä dareapürnamäsapadam
nämadheyam api nä 'khyätaparatantram—tatra hi yajete ; ty
äkhyätam aviéeçât sarvân eva prakrtän âgneyâdïn prayâjâdïnâ
câ 'bhidhâtum samartham darsapürnamäsapadam tv âgneyâdîn
eva vadati na sarvân, atas ca na tad äkhyätaparatantram—tathä
räjasüyapadam api kirn na syäd iti väcyam. prasiddhena hi
padenä 'prasiddham nirnïyate. yathä J huh:
161

See note in Translation.
See note in Translation.
«3 See 47.
162
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162. padam ajnätasariidigdham prasiddhair aprthakéruti
nirnïyate nirüdham tu na svärthäd apanïyate. 164 iti.
163. darsapürnamäsapadam ca kälanimittam, tadyogaé cä
'gneyädicü 'tpattiväkyair avagatah. atas tadväcitvena daréapürnamäsapadam prasiddham. na cä 'gneyädmäm bahutväd
dvivacanäntatvam asyä 'nupapannam iti väcyam; vidvadväkyadvayasiddhasamudäyadvayäbhipräyena 165
tadupapatteh.
evam ca darsapürnamäsapadasyä 'gneyädiväcitve nirnîte yajete
'ty âkhyâtam api tan eva vadati. na hi taduktau svärthatyägo
bhavati.
164. räjasüyapadam tv anirnltärtham, atas tad äkhyätaparatantram eva. tac cä Visesät sarvesv istipaéusomesu vidyate;
tatparatantratvâd räjasüyapadam api tan eva vadati.
165. na ca räjasüyasabdasya räjä süyate yatre 'ti vyutpattyä
somäbhicavanimittatvät, tasya ca somam abhisunoti 166 'ti
väkyena somayäge 'vagatatvät, tadväcitvam eva ne 'çtip^uvâcitvam iti väcyam. na hy abhisecamyädisomayägesv abhisavah
pratyakçena väkyena codito 'sti, tadväkyasya jyotistome
sattvät. 167 atideeät tatsambandho 'vagata iti cen na; atideéasya
phalasambandhottarakâlïnatvena
räjasüyena
sväräjyakämo
yajete 'ty etadväkyärthävagatyuttarakälmatvät; anena hi väkyena phalasambandhe bodhite pascät kathambhäväkänksäyäm
atidesakalpanät. atas tatah präg evai 'tadväkyärtho varnanïyah;
tadä cä 'bhisavasyä 'navagatatväd räjasüyapadam aprasiddhärtham eva. ata eva räjasüyapadam avyutpannam aévakarnaéabdavad ity uktam sämpradäyikaih.
166. evarh cä 'prasiddhärthatvenä ? khyätaparatantratväd räjasüyapadene 'stipasusomayägä ucyante. te ca tais taih präkrtair
dharmair niräkänksä iti na prakaranam videvanädinäm räjasüye
viniyojakam, ubhayäkänkcäyä abhävät. na ca prätisvikarüpair
nairäkänksye 'pi na räjasüyatvena rüpena nairäkänksyam iti
väcyam; äkänksädvaye pramänäbhävät.
167. kirn ca prätisvikarüpair yä kathambhäväkänkcä sä 7pi
phalasambandhottarakälam. sa ca räjasüyatvena na tu präti164

TV. 1.4.2, p. 286, reading ajnätasambandharh in a, but v. 1. text.
TS. 1.6.9.1-2 y a evarh vidvän paurriamasïrh yajate, and y a evam
vidvän amäväsyäm yajate.
166
Perhaps refers to TS. 6.4.5.1 abhisunoti (sc. somam).
167
B. P. }sattvät.
165

The dice-playing

and the rajasüya
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svikarüpaih. räjasüyatvena ca phalasaiiibandha utpannäyäh
kathambhâvâkânksâyâ videvanâdibhih éânter atidesakalpanam
eva na syät, yadi hi sämänyarüpena prätisvikarüpena ca phalasambandhavidhäyi väkyadvayam bhavet, tadâ yujyetä 'py
âkânkçâdvayânusârena videvanâdïnâm ätidesikänäm cä 'ngânâm
sambandhah. na tu tad asti, tasmät präkrtair dharmair
nairâkânkçyân na videvanâdïnâm prakaranam viniyojakam iti
cet—
168. satyam. ata eva sämpradäyikair videvanâdïnâm samdanéo darsitah. räjasüyatvapuraskärena ye dharmä vidhïyante,
räjasüyäya hy enä utpunäti 168 *ty evamädayas tanmadhye
videvanädayah pathyante. atas te sarve räjasüyängam, prayäjänuvädena
vidhïyamânadharmamadhye
pathitaprayäjängäbhikramanavat. tasmâd
yuktam
uktaiii
videvanâdïnâm
prakaranâd râjasuyângatvam iti. tat siddharh prakaranasya
sthänäd balïyastvam iti.
5th pramäiia; sthäna
169. deéasâmânyam sthânam. tac ca dvividham: päthasädesyam anuçthânasâdesyam ce ^ti. yathä 'huh:
170. tatra kramo dvidhai Ve 'sto desasämanyalaksanah
pâthânusthânasâdesyâd viniyogasya käranam.169 iti.
171. sthânam kramas ce ? ty anarthântaram. pâthasâdeéyam
api dvividham: yathâsamkhyapâthah sarhnidhipäthas ce 'ti.
tatrai ; ndrägnam ekâdaéakapâlarii nirvapet,170 vaisvänaraiii
dvädasakapalam nirvaped171 ity evarh kramavihiteçtiçv indrâgnï
rocanâ diva172 ityâdïnâm yâjyânuvâkyâmantrânâm yathâsamkhyaiii prathamasya prathamam dvitïyasya dvitïyam ity evam
yo viniyogah sa yathâsamkhyapâthât; prathamapathitamantrasya hi kaimarthyâkânksâyâm prathamato vihitam karmai
Va prathamam upatisthate samânadesatvât.
i«8TB. 1.7.6.4.
iß» TV. 3.3.12, p. 832.
*70MS. 2.1.1 (1.1); cf. alsoTS. 2.2.1.1, TB. 1. 6.1.7.
171
MS. 2.1.2 (2.5), reading vaiêvânarâya; TS. 2.2.5.1 has °ram.
172
MS. 4.11.1 (159.1). See Bhäsya on J. 3.3.12. In MS. 4.11.Iff. are
given, in the same order as the brähmana section 2.1.Iff., the mantras
belonging to various optional rites prescribed in 2.1.1 (to Indrâgnï),
2.1.2 (to Agni Vaiévânara), etc.
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Text,

172-180

172. yâni tu vaikrtâny angâni prâkrtângânanuvâdena 173 vihitâni
samdansâpatitâni tesâm vikrtyarthatvam
samnidhipâthât.
teçâm hi kaimarthyâkânksayâm phalavadvikrtyapürvam 174 eva
bhâvyatvena sambadhyate, upasthitatvât. ata eva teçu na
viévajinnyâyâvatârah ; svatantraphalârthatve vikrtisamnidhipâthânarthakyâpattes ca.
173. paéudharmânâm agnïçomîyârthatvam anu^thânasâdesyât.
aupavasathye 'hny agnïçomïyah paéur anuçthîyate, tasminn eva
dine te dharmâh pathyante. atas teçâm kaimarthyâkânkçâyâm
anuçtheyatveno ; pasthitam pasvapûrvam eva bhàvyatvena
sambadhyate. ato yuktam anusthânasâdesyât tadarthatvam
teçâm.
174. na ca pâthasàdeéyâd eva tat kirn na syâd iti vâcyam;
agnïçomîyasya paéoh krayasamnidhau pâthât. 175 na ca krayasarimidhau tasya pâthe tadanu§thânam api tatra syâd iti vâcyam;
sa eça dvidaivatyah paéur aupavasathye ; hany âlabdhavya 176
iti vacanât tadanupapatteh. na ca sthânât prakaranasya
balïyastvena pasudharmânâm jyotiçtomârthatvam eva kim
na syâd iti vâcyam; tasya somayâgatvena paéudharmagrahane
'yogyatvât. ata ânarthakyapratihatânâm viparîtam balâbalam
iti nyâyât sthânât pasuyâgârthatvam eva dharmânâm yuktam.
175. na ca teçâm tadarthatvam prakaranâd eva kim na syâd
iti vâcyam ; agnïçomïyakathambhâvâkânkçâyâh klptopakâraihi
prâkrtadharmair evo 'pasântatvât. sa hi sâmnâyyayâgaprakrtikah, ubhayoh paéuprabhavadravyatvasâmânyât. tad uktam :
sâmnâyyam va tatprabhavatvâd 177 iti. sâmnâyyam dadhipayasï.
tatra paéuyâgah payoyâgaprakrtikah sâkçât pasuprabhavatvât,
ataé codakaprâptais taddharmair nirâkâiikçatvân na paéuyâge178 dharmânâm prakaranam viniyojakam kim tu sthânam
eva. tad evam nirûpitah samkçepatah sthânaviniyogah.
176. tac ca samâkhyâtah prabalam. sthânaviniyoge hi
padârthayor deéasâmâny alak çanah sambandhah pratyak çah.
173

B. präkftängänuvädena.
B. phalatad0.
175
See note in Translation.
176
This sentence I have not located. The difference of days is alluded
to MS. 3.7.8 (87.17f.).
177
J. 8.2.13.
178
B. paéu (om. y âge).
174

Application
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samäkhyäviniyoge tu sambandho na pratyaksah, padärthayor
bhinnadeéatvât. na ca sä sambandhaväcikä; yaugikänäm
eabdänäm dravyavâcakatvena sambandhäväcakatvät. tathâ hi:
samäkhyä sambandhasämänyaväcikä syät, tadviée^avâcikâ vä.
nä Myah, taduktau prayojanäbhävät, sarvayaugikasabdänärh
paryäyatäpattes ca. dvitïye Va&yam sambandhinau vâcyau,
tadantarena sambandhe visecäbhävät, tatpratipattim antarena
tadapratipatteé ca. ataé cä Vasyam sambandhiväcakatvam
samäkhyäyä vaktavyam. tathâ ca na sambandhaväcakatvam
sambandhipratipattyai Va väkyärthapratipattinyäyena tatpratipattisambhave tatra éaktikalpane gauravät. yathä ; huh:
177. sarvatra yaugikaih sabdair dravyam evä 'bhidhïyate
na hi sambandhaväcitvaiii sambhavaty atigauravät. 179
iti. tathä:
178. pâkam tu pacir evä 'ha kartäram pratyayo 'py akati
päkayuktab punah kartä väcyo nai 'kasya kasyacit. 180
iti.
179. tathä ca samäkhyä na sambandhaväcika. hotrcamasa 181
ityädikä tu vaidikï samäkhyä nisädasthapatieabdavan na
§acthyarthasambandhaväcikä; nä 'pi väkyavat tadbodhikä,
tasyäh padatvenä 'pramänatvät. paurodäsikam182 ityädisamäkhyäs tv atidurbaläh; laukikatvena puruçapratyayasâpekçatvât,
kändagocaratvena tattatpadärthägocaratväc ca. kändaväcakatvam api na kändatvena kirn tu paurodäeikatvädinai Va. na
hy ekahayanïéabdo dravyaväcako 'pi gotvena tad vadati, kirn
tarhy ekahâyanïtvenai Va.
180. sthänaviniyoge tu padärthayor viéeçapuraskârenai Va
sarhbandhah pratyakçapramânapratipannah. a tas ca samäkhyäm
upalabhya nünam anayoh padärthayoh sambandho 'stî 'ti yävat
kalpyate, tävat pratyakçapratipannena sambandhena parasparam
äkänkcä, tadabhäve ca sambandhänupapatteh. kalpitasambandhena ca yävad itaraträkänksädikalpanä tävad anyaträi7» XV. 3.1.12, p. 688 (reading °väcyatvam in c).
180
Quoted, without indication of source, in Nyäyaratnamälä, p. 101 ;
this is undoubtedly the immediate source of our quotation.
181
E.g. TS. 6.5.2.2.
182
Means TB. 3.2 and 3, or equivalent (cf. Weber, ISt. 3.375, 385),
MS. 4.1, or similar brähmaijba sections, and the corresponding mantra
sections, as TS. 1.1, MS. 1.1 ; see 94.
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Text,

180-190

kânkçayâ väkyädikalpanayä viniyogah kriyata iti siddharh
sthänasya samäkhyätah prâbalyam. ata eva sundhanamantrah 183
samnäyyapäträngam päthasädeeyän na tu paurodäsikasamäkhyayä purodäsapäträngam iti.
6th pramäna; samäkhyä
181. samäkhyä yaugikah sabdah. sä ca dvividhä, vaidikî
laukikî ce 'ti. tatra hotué camasabhaksanäiigatvam hotrcamasa181 iti vaidikyä samäkhyayä. adhvaryos tattatpadärthängatvam laukikyä 'dhvaryavam 184 iti samäkhyaye 'ti samksepah.
Classification of angäni
182. tad evarh nirüpitäni samksepatah érutyâdïni cat pramânâni. etatsahakrtena viniyogavidhinä samidädibhir upakrtya
darsapürnamäsäbhyäm yajete 'ty evamrüpena yäni viniyujyante
täny afigäni. täni dvividhäni, siddharüpäni kriyärüpäni ce ; ti.
183. tatra siddharüpäni jätidravyasarhkhyädmi. täni ca
drctärthäny eva. kriyärüpäni ca dvividhäni : gunakarmäni
pradhänakarmäni ce ; ti. etäny eva sarhnipatyopakärakäny
ârâdupakârakanî 'ti co Ayante, tatra karmängadravyädyuddesena vidhiyamänam karma sarimipatyopakärakam; yathä
Vaghätaprokcanädi. tac ca drctärtham adrstärtharh drstädrctärtham 185 ca. dr§tärtham avaghätädi; adrstärtharh prokcanädi; drstädrctärtham paeupurodäeayägädi. tad dhi dravyatyägänsenä 'drçtam devatoddeéena ca devatäsmaranam drçtam
karoti. idam eva cä 'srayi karme 'ty ucyate.
184. tac ca samnipatyopakärakam dvividham: upayokçyamänärtham upayuktärtham ce 'ti. taträ Vaghätaproksanädy
upayoksyamänartham, vrîhïnarii yäga upayoksyamänatvät.
pratipattikarme 'däbhaksanädy upayuktapurodäsädisamskärakam.186 upayuktasyä 'kïrnakaratânivartakam 187 karma pratipattikarma.
183
éundhadhvam daivyäya karmane, TS. 1.1.3.1 and 5.1, TB. 3.2.3.1
and 5.5, MS. 1.1.3 (2.5), 4.1.3 (4.10); cf. preceding note.
184
Probably means TS. 1.2 and 3 and TB. 1.1.1 and 1.4.8 (also the
brähmana, TS. 6 etc.?); so BGS. 2.1 quoted by Keith, HOS. 18, p. xliii.
188
C. om by error, corrected in éuddhipattrikâ.
l
.« B. P. puro4âêasam°. For the act alluded to, see e.g. ÄpSS. 3.2.11.
187
P. and v. 1. of B. C. âkïrnatâniv0.
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185. upayuktasamskârârtham co 'payokçyamânasamskârârthâd
durbalam; upayuktâpeksayo 'payoksyamâne 'tyâdarât. ata eva
prâyanïyaniskâsa udayanïyam anunirvapatï 188 'ty atra niçkâsasya
nirvâpârthatvam, na tu tasya tadarthatvam, niçkâsasyo 'payuktatvâd ity uktam ekâdase.189
186. tac ca samnipatyopakârakam ârâdupakârakâd balïyah.
187. nanv avaghâtâdi bhavatu balïyah, tasya drstârthatvât,
ârâdupakârakasya câ 'drçtârthatvât, drste sambhavaty adrstasyâ
'nyâyyatvât. proksanâdi samnipatyopakârakam tu katham
balïyah, ubhayor adrst-ârthatvâvisesât. kim câ 'râdupakârakam
sâksât pradhânângam tasyâ 'nyoddesenâ Vidhânât. samnipatyopakârakam tv aïïgângam, karmângavrîhyâdyuddeéena
vidhânât. angâiigâpekçayâ ca sâkçâdangam balïyah, aiigagunavirodhe ca tâdarthyâd 190 iti nyâyât. ata eva ya i§tyâ pasunâ
somena191 yajeta so 'mâvâsyâyâm paurnamâsyâm va yajete192
'ty aviseçavidhâne ; pi parvânugrahah somayâgasyai Va kriyate
na tu dïksanïyâdeh. atah katham samnipatyopakârakasya
balïyastvam.
188. ucyate: saty apy adrçtârthatvâvisese samnipatyopakârakam ârâdupakârakâd balïyah. sarhnipatyopakârake hi karmany upakâryopakârakayor
vrïhiprokçanayoh
sambandho
vâkyaklptah, upakâramâtram tu kalpyam. ârâdupakârakasthale
tu darsapûrnamâsayoh prayâjânuyâjayoh193 sambandhab kalpya
upakâro 'pi.
189. kimca: ârâdupakârakasthale hi prakaranam viniyojakam,
itaratra tu vrïhïn prokçatï 'ti vâkyam eva vrîhipadenâ 'pürvasâdhanalakçanâm krtvâ kratau viniyojakam iti balïyastvam.
190. yad uktam: angagunavirodhe ca194 tâdarthyâd iti nyâyena
durbalatvam iti, tad asat. na hi vrîhyâdyuddesena vidhïya188

TS. 6.1.5.5, reading prayaifiyasya m>° and abhi for anu. Bhâçya on
J. 11.2.64 anu, but prâyanïyasya.
189
J. 11.2.66.
"° J. 12.2.25. (B. P. omit ca.)
191
C. adds va.
192
So Bhâ§ya on J. 12.2.25 (adding vä after somena and reading purnamâ°); close to but not identical with ÄpSS. 10.2.8; less close to KS. 8.1
(84.3); see notes in Translation 12, 74, and Introduction, p. 31. (Qy:
KapS. 6.6?)
193
C. dareapürnamäsaprayäjayoh (v. 1. text),
i" B. P. om.
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Text,

190-197

mânam prokçanâdi tadartham bhavati, tatsvarûpa ânarthakyât,
kim tu tatsamskâradvârâ kratvartham eva, samnipatyopakàrakânâm utpattyapûrvaprayuktatvasya ca vakçyamânatvât. ata
ubhayavidham apy angajâtam kratvartham eve 'ti nä 'ngagunavirodhanyâyâvatârah. dîkçanïyâdeh parvânugrahas tu dïkçanïyâdyartha eva, tasya tadapürvaprayuktatvät. ato yuktam
sâkçâtpradhânângena pradhânaparvânugrahena sa bädhyata iti.
tat siddham samnipatyopakârakasyâ 'râdupakârakâd balïyastvam.
191. ata eva sthânau sthânvâhutirh juhotï 195 J ti vihitâ sthânvâhutir yûpavraécanasthânudvârâ 3^ûpasamskârârthâ, devadattadhâritâyâ^ srajah éucideéanidhânam iva devadattasarhskârârtham; na tu sthänvähutir ärädupakärike 'ty uktam daéame.198
iti dik.
Angâni always related to apûrva
192. dravyâdy anuddiéya kevalam vidhîyamânarh karma
'râdupakârakam: yathâ prayâjâdi. tad evaih nirûpitarh dvividham apy angajâtam. tac ca na yâgâdisvarûpaprayuktam,
svarûpa ânarthakyât, tadantarenâ ; pi tatsiddheh; kim tv apürvaprayuktam eva. na hi tadantarenâ 'pûrvam bhavatï 'ty atra
kimcit pramânam asti, tasyâ 'dr^tatvât.
193. na cai Vam prâdhânyâd adrgtatvâc ca phalaprayuktam
eva kim na syâd iti vâcyam; phalabhâvanâyâm yâgasyai 'va
karanatvâd angânârh ca karanânugrâhakatvât, tadarthatve
buddhe, tatra câ 'narthakyaprasaktau tena svâpurvam evo
'pasthâpyate sarhnikarçât, dïk^anîyâdiéabdene Va tadapürvam;
na tu phalam upasthâpyate viprakarçât. ato na tatprayuktatvam angânâm. ata evâ 'ganma suvah suvar aganme 197 'ti
mantro vikrtâv ühitavya ity uktam navame phaladevatayoâ
ce198 'ty atra. phalaprayuktatve tu sauryâdivikrtiçu svargarûpaphalâbhâvân mantro na pravarteta, natarâm co 'hitavyah
syâd iti. tat siddham angânâm anyaprayuktatvânupapatter
apürvaprayuktat vam.
194. tatrâ 'pi samnipatyopakârakânâm dravyadevatâdisarh195

See note in Translation.
J. 10.1.6th adhikarana, sûtras 10-13.
197
See note in Translation.
198
J. 9.1.4.
196

Subsidiaries

relate to apürva
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skäradvärä yägasvarüpa upayogâd utpattyapürvärthatvam. ata
evau 'cadhadharmävaghätädmäm äjye na pravrttih, tesäm
ägneyäpürvaprayuktatvät, äjyasya ca tadarthatväbhäväd ity
uktam trtïye. 199
195. ärädupakärakänäm tu svarüpe 'nupayogät paramäpürvärthatvam. tatro 'tpattyapürvasya
yägasvarüpänu§thänänantaram evo 'tpadyamänatvät samnipatyopakärakänäm pürvängänäm tadutpattäv upayogah, uttarängänäm tu tecäm tatsthitäv
upayogah. paramäpürvasya tu sängaprayogänusthänänantaram
evo 'tpadyamänatvät sarvecäm ärädupakärakänäm tadutpattau,
prayogabahirbhütasya tu tatsthitäv upayogah. yathä brhaspatisavasya väjapeyene '$tvä brhaspatisavena yajete200 'ti väjapeyottarakälam
angatvena
vihitasya
väjapeyäpürvasthitäv
upayogah; tasya präg evo 'tpannatväd ity uktam caturthe. 201
tat siddham sarvathä ; ngänäm apürvärthatvam. prakrtam
anusarämah. tad evarn nirüpitah samkçepato viniyogavidhih.
Prayoga-vidhi
196. prayogapräsubhävabodhako vidhih prayogavidhih. sa câ
'ngaväkyaikaväkyatäm äpannah pradhänavidhir eva. sa hi
sängarii pradhänam anus^häpayan vilambe pramänäbhäväd
avilambäparaparyäyam prayogapräsubhävam vidhatte. na ca
vilambavad avilambe 'pi pramänäbhäva iti väcyam. vilambe
hy
angapradhänavidhyekaväkyatävagatatatsähityänupapattih
prasajyate. na hi vilambena kriyamänayoh padärthayol^
sahakrtam iti sähityam vyavaharanti. na cai 'varii sähityänupapattyä samänakälatvam eva syän na tv avilambah, avyavadhänena pürvottarakäle kriyamänapadärthayor avilambena krtam
iti vyavahäräd iti väcyam; anekapadärthänäm ekasmin käle
'nucthänänupapatteh. na ca tävatkartrsampädanenä ; nu§thänam202 kirn na syäd iti väcyam; tasyai 'tasya yajnakratoé catvära
rtvija203 ityädinä kartfnäm niyatatvät.
197. tasmäd angaväkyaikaväkyatäm äpannah pradhänavidhir
ekaväkyatävagatatatsähityam vidadhad uktavidhayai 'kakä199

J. 3.1.4th adhikarana, sütras 7-10.
Cf. (for inexact equivalents) ÄpgS. 18.7.17, SSS. 15.4.1.
J. 4.3.13th adhikarana, sütras 29-31.
202
B. 'nusthäne.
20î
See note in Translation.

200
201
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Text,

197-205

lânuçthânânupapatter avilambam vidhatta iti siddham prayogaprââubhâvabodhako vidhih prayogavidhir iti.
198. sa câ 'vilambo niyate krama âérïyamâne bhavati; anyathâ
hi kim etadanantaram etat kartavyam etadanantaram ve 'ti
prayogavikçepâpatteh. atah prayogavidhir eva svavidheyaprayogaprâsubhâvasiddhyartham niyatarii kramam api padärthaviéeçanatayâ vidhatte. tatra kramo näma vitativiâesah paurvâparyarûpo vä.
Six pramânas for order; 1st, êruti
199. tatra ca çat pramânâni: érutyarthapathanasthanamukhyapravrttyâkhyâni. tatra kramaparam 204 vacanam srutih.
tac ca dvividham: kevalakramaparam tadviéiçtapadârthaparam
ce ? ti. tatra vedarfi krtvâ vedim karotî 205 'ti kevalakramaparam,
vedikaranâder vacanântarena vihitatvât. vasatkartuh prathamabhaksa 206 iti tu kramaviéistapadârthaparam; ekaprasaratâbhangabhayena bhakçânuvâdena kramamâtrasya vidhâtum
aâakyatvât.
200. se 'y&m érutir itarapramânapekçayâ balavatï; teçâm
vacanakalpanadvârâ kramapramânatvât. ata evâ 'évinasya
pâthakramât 207 trtïyasthâne grahanaprasaktâv âsvino daéamo
grhyata 208 iti vacanâd dasamasthâne grahanam ity uktam. 209
2d pramâtya; artha
201. yatra tu prayojanavasena nirnayah sa ârthah kramah:
yathâ 'gnihotrahomayavâgùpâkayoh. atra hi yavâgvâ homârthatvena 210 tatpâkah prayojanavaéena pûrvam anu§thîyate.
sa câ ' y a m pâthakramâd balavân. yathâpâtham hy anuçthâne
klptaprayojanabâdho 'drçtârthatvam ca syât. na hi homänantaram kriyamânasya kimcid dr§tam prayojanam asti.
104

C. kramapara-.
E.g., MâS. 1.1.3.3; cf. ÄpSS. 7.3.10, 8.13.2.
*06 See note in Translation.
w
Viz. MS. 1.3.8 (33.2), KS. 4.2 (30.10), mantra, and MS. 4.6.1, KS.
27.4,5, brähmariaj after the cups to Indra-Väyu and Mitra-Varuna, MS.
1.3.6, 7; 4.5.8; KS. 4.2 (30.2, 6); 27.3, 4.
*08 MS. 4.6.1 (78.1), KS. 27.5 (144.11). Not in TS.
« 9 J. 5.4.1.
110
yavägvägnihotrarh juhoti KS. 6.3 (51.13); cf. TB. 2.1.5.6 yavâgvâ (se.
agni° ju°).
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3d pramarra; pâtha
202. padârthabodhakavâkyânâm yah kramah sa päthakramah.
tasmäc ca padärthänäm krama âérïyate. yena hi kramena
väkyäni pathitâni tenai Va kramenâ 'dhïtâny arthapratyayam
janayanti; yathârthapratyayam ca padärthänäm amiçt-hânât.
203. sa ca pâtho dvividhah: mantrapâtho brâhmanapâthaé ce
'ti. tatrâ 'gneyâgnïçomïyayos
tattadyâjyânuvâkyâkramâd 211
yah krama âérïyate sa mantrapâthât. sa câ 'yam mantrapâtho
brâhmanapâ thâd balavân, anu s thâne brâhmana vâky âp ek say à
mantravâkyasyâ 'ntarangatvât. brâhmanavâkyam hi prayogâd
bahir eve 'dam evarh kartavyam ity evam avabodhya krtârtham
iti na punah prayogakâle vyâpriyate. mantrâh punar ananyaprayojanâh prayogasamavetârthasmârakâ iti vaksyâmah. tenâ
'nust-hânakramasya smaranakramädhmatvät tatkramasya ca
mantrakramâdhînatvâd antarango mantrapâtha itarasmâd iti
balavân. ata evâ 'gneyâgnïsomïyayor brâhmanapâthâd 212 âdâv
agnïçomîyânuçthânam pascâd âgneyânusthânam ity evam kramam bâdhitvâ mantrapâthâd âdâv âgneyânusthânam pascâd
agnïçomîyasye 'ty eva213 krama ity uktam.214
204. prayâjânâm samidho yajati, tanünapätam yajatï215 'ty
evam vidhâyakavâkyakramâd yah kramah sa brâhmanapâthakramah. atra ca yady api brâhmanavâkyâny artham vidhâya
krtârthâni, tathâ 'pi prayâjânâm smârakântarasyâ 'bhâvât tâny
eva smârakatvena svïkriyante. tathâ ca yena kramena tâny
adhïtâni tenai Va kramenâ 'rthasmaranam janayantï 'ti yuktam
tenai Va kramena teçâm anusthânam iti. tat siddham prayâjânâm brâhmanapâthakramât krama iti.
205. nanu prayâjeçu prayogasamavetârthasmârakatvam vidhâyakatvena krtârthânârh brâhmanavâkyânâm kim iti svïkriyate,
prayogasamavetârthasmârakânâm yâjyâmantrânâm216 âgneyâdiçv
ivâ 'trâ 'pi sattvât. na ca tesârii devatâsmârakatvât karmasmârakatvena brâhmanavâkyam svïkriyata iti vâcyam; âgneyâdiçv
211

See note in Translation.
See note in Translation.
213
B. evam.
214
J. 5.1.16.
216
TS. 2.6.1.1; SB. 1.5.3.9, 10; KB. 3.4; cf. 300, 116.
216
Cf. 207, and notes on 300, 94.
212
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api karmasmârakatvena tatsvîkârâpatteh. na ce 'çtâpattih.
tathâ sati brâhmanapâthân mantrapâthasya balïyastvam na
syât. tadbalîyastve hi mantrânâm prayogasamavetârthasmârakatvam itarasya tadasmârakatvam hetuh. yadi ca karmasmârakatvam brâhmanavâkyasya svïkriyate, tadâ pradhânasmârakatvena brâhmanavâkyasyâ 'ntarangatvâd angabhütadevatäsmärakatvena ca mantrânâm bahirangatvân mantrapäthäd
brâhmanapâthasyai Va balïyastvam syât. tathâ ca mantratas
tu virodhe syâd217 iti pâncamikâdhikaranavirodhah. tatra hi
brâhmanapâthân mantrapâthasya balïyastvâd âdâv âgneyânuçthânam paéeâd agnïsomîyasye 'ty uktam.
206. athâ 'gneyaàisu yâjyâmantrâ eva devatâprakâéanadv>ârâ
karmaprakâéakàs tyajyamânadravyoddesyatvarûpatvâd 218 devatâtvasye 'ti cet tulyam prayâjesu. tatrâ 'pi hi yâjyâmantrâ
devatâprakâéakâh; prayâjeçu devatâyâ mântravarnikatvât.
tathâ ca prayâjesu yâjyâmantrânâm devatâprakâsanadvârâ
karmaprakâsakatvât tatkramo mantrapâthâd eva syân na tu
brâhmanapâthakramât.
20,7. na ca mantrapâthasya 'nyâdrsatvât prayâjakramo
brâhmanapâthakramâd eve 'ti vâcyam. anyâdrsatve tasyai Va
kramasyâ 'nusthânarh syât, mantrakramasya balïyastvât. abhyâsâdhikarane 219 ca vârtikakrtâ kramaviniyuktai 220 Vamlingakamantravarne 221 'tyâdinâ prayâjesu yâjyâmantrânâm kramaviniyoga uktah. navame222 tantraratne 223 samidhah samidho 'gna
âjyasya vyantv 224 ityâdibhih kramaprakaranaprâptair 225 mantrair225 devatâ gunatvena samarpyanta ity uktam. mantrânâm
anyâdréakramatve tadanupapattih syât. tat katharh prayâjeçu
brâhmanapâthakramât krama iti cet,—
208. ucyate: satyam état, tathâ 'pi yatrâ 'rthasmärakä
mantrâ na santy eva, yathâ tuçnïm vihitesu karmasu, teçâm
217

J. 5.1.16.
C. °deêyatvad.
219
J. 2.2.2.
220
B. °yuktyai.
221
TV. 2.2.2, p. 457 {'va lingamantra0).
222
C. and v. 1. of B. add 'pi (v. 1. of C. omits).
223 Probably on J. 9.1.9, which proves that the devatâ is not of primary
importance but a guna of the rite.
224
See 300.
226
C. prâpta-mantra-) P. om. mantrair.
218

Order by text, and by position

237

kramo brâhmanapâthakramât, tatra tesâm eva prayogasamavetärthasmarakatvät. prayäjodäharanaih tu krtväcintayä, tatra
brâhmanavâkyânâm
prayogasamavetärthasmärakatväbhävät.
yathä 'hur arthavädacarane 226 värtikakäräh: prayäjädiväkyany
artham samarpya caritärthäni svarüpasamsparse saty api prayojyatäm na pratipadyanta 227 iti. tasmät samantrakakarmanäm
mantrapäthakramät kramah; amantrakakarmanäm kramas tu
brähmanapäthakramäd eve 7ti dik.
4th pramäqa; sthäna
209. prakrtau nânâdesasthânâm 228 padärthänäm vikrtau vacanäd ekasmin deée 'nuçthâne kartavye yasya deée 'nuçthïyante tasya
prathamam anuçthânam itarayoé ca pascät, ayarh yahi kramah
sa sthänakramati. 229 sthänam nämo 'pasthitih. yasya hi deée
'nuçthïyate tatpürvatane padärthe krte sa eva prathamam
upasthito bhavatï 'ti yuktam tasya prathamam anucthänam.
ata eva sädyaskre 'gnïçomïyasavanïyânubandhyânam savanîyadeée sahânu^thâne kartavya ädau savanîyapasor anu^thänam,
tasmin desa àévinagrahanânantaram savanïyasyai Va prathamam
upasthiteh, itarayos tu pascät.
210. tathä hi, jyotiçtome trayah pasuyâgâ agnïçomïyah
savanïya ânubandhyas ce ; ti. te ca bhinnadesâh. agnïçomïya
aupavasathye ; hni, savanïyah sutyâkâle, ânubandhyas tv ante,
sâdyaskro nâma somayâgaviseçah. sa ca 'vyaktatvâj jyotiçtomavikârah. atas te trayo Jpi pasuyägälj sädyaskre codakaprâptâli. teçâm ca tatra sâhityam érutam, saha paéun âlabhete230
'ti. tac ca sâhityam savanïyadese tasya pradhânapratyasattelj
sthânâtikramasâmyâc ca.
211. savanïyadese hy anu§thäne kriyamäne 'gnïçomïyânubandhyayohi svasvasthânâtikramamâtram bhavati ; agnï§omïyadeâe hy anuçthâne kriyamäne savanîyasya svasthânâtikramamâtram, ânubandhyasya tu svasthânâtikramah savanîyasthânâtikramaé ca syât. evam ânubandhyadese ^gnï^omïyasya
226

J. 1.2d pâda.
TV. 1.2.31, p. 51.
228
C. °deêanâm; v. 1. text.
229
Cf. Nyäyaratnamälä, p. 155; it is here called
230
KSS. 22.3.28 (älabhate). Cf. J. 5.1.13.
227
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212. tathâ ca savanîyadese231 sarveçâm anuçthâne kartavye
savanïyasya prathamam anusthânam. âsvinagrahanânantaram
hi savanïyadeéah, prakrtâv âévinam graham grhïtvâ trivrtâ
yûpam parivïyâ 'gneyam savanïyarh paéum upâkarotî 232 'ty
âévinagrahananantaram tasya vihitatvât. tathâ ca sâdyaskre
'py âévinagrahane krte savanïya evo 'pasthito bhavatï 'ti yuktam
tasya sthânât prathamam anusthânam itarayoé ca paécâd ity
uktam. 233
5th pramârta; mukhya
213. pradhânakramena yo 'iigânâm krama âsrïyate sa mukhyakramah. yena hi kramena pradhânâni kriyante tenai Va cet
kramena teçâm angâny anuçthïyante, tadâ sarveçâm angânâm
svaih pradhânais tulyam vyavadhânam bhavati; vyutkramena
tv anuçthâne ke§âmcid angânâm svaih pradhânair atyantam
a vyavadhânam anye§âm atyantam vyavadhânam syât. tac câ
'yuktam, prayogavidhyavagatasâhityabâdhâpatteh. atah pradhânakramo ^py angakrame hetuh.
214. ata eva prayâjaâesenâ ? dâv âgneyahaviso 'bhighâranam234
paâcâd aindrasya dadhnah, âgneyayâgaindrayâgayoli paurvâparyât. atra hi dvayor abhighâranayoh svena svena pradhânena
tulyam ekântaritavyavadhânam 235 bhavati; ägneyahavirabhighäranâgneyayâgayor aindrayâgahavirabhighâranena 236 vyavadhânât,
aindrayâgahavirabhighâranaindrayâgayoé 236
ca
'gneyayâgena
vyavadhânât.
215.' atas câ 'dâv âgneyahavirabhighâranam tata aindrasya
haviças tata âgneyayâgas tatas cai 'ndro yâga ity evamkramo
mukhyakramât siddho bhavati. yadi tv âdâv aindrahaviço
'bhighâranam tata âgneyasya kriyate, tadâ yâjyânuvâkyâkramavaéâd âdâv âgneyasya 'nuçthânâd âgneyayâgatadangahavirabhighâranayor atyantam avyavadhânam aindrayâgatadangahavirabhighâranayor atyantam vyavadhânam syât. tac ca na yuktam.
231

B. P. savanïye deêe.
See note in Translation.
233
J. 5.1.13, 2d varoaka.
234
See note in Translation.
236
B. ekäntaritarh vya°.
236
B. om. yâga before havir.
232
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ato yuktah prayâjaéeçenâ237 'bhighâranasya mukhyakramät krama
iti.
216. sa câ 'sau mukhyakramah päthakramäd durbalah.
mukhyakramo hi pramänäntarasäpekcapradhänakramapratipattisäpekcatayä vilambitapratipattikah, pâthakramas tu nirapekçasvâdhyâyapâthakramamâtrasapekçatayâ
na tathe
'ti
balavän.
217. ata evä 'gneyopänsuyäjägnisomiyänäm kramenä 'nu^thîyamänänäm 238 apy upäneuyäjäjyanirväpo mukhyakramân na
pürvam anuçthîyate, tasya durbalatvât, pâthakramât tu pascâd
anuçthïyate, 239 tasya prabalatvâd iti.
218. sa câ 'yam mukhyakramah pravrttikramâd balavân.
pravrttikrame hy âérïyamâne bahunâm angânâm pradhânaviprakarso bhavati, asmins tv âérîyamane samnikarçah. tad yathà:
daréapûrnamâsayor àdâv agneyânuçthânam tatah sâmnâyyasya. 240
taddharmaé 241 ca kecit pürvam anusthïyante. tatra yadi pravrttikramam âéritya taddharmäh sarve pürvam anuçthïyerans tata
âgneyadharmâs tata âgneyânusthânaiii tatah sämnayyänucthänarh tadâ taddharmänäm svapradhänena saha dväbhyäm ägneyadharmatadanuçthânabhyâm viprakarsah syât. yadâ tu
sâihnâyyadharmânâm keçâmcit pürvam anuçthâne 'py anye
sarve mukhyakramam âsrityâ 'gneyadharmänusthänänantaram
anuçthïyante, tadâ sarveçâm ägneyadharmasämnäyyadharmänäm ekaikena vijâtïyena vyavadhânam bhavati, ägneyadharmänärh svapradhänena saha sâmnâyyadharmair vyavadhânât
sârhnâyyadharmânâm ca svapradhänena sahä 'gneyänu§thanena
vyavadhänäd iti na viprakarsah. tasmän mukhyakramah
pravrttikramâd balavân.
6th pramäTiLa; pravxtti
219. sahaprayujyamâneçu pradhânesu samnipätinäm angänäm
ävrttyänusthäne kartavye dvitiyädipadärthänärh prathamänu^thitapadärthakramäd yah kramah sa pravrttikramah. 242
237

C. °êesâ-bhi°.
By TS. 2.6.6.4.
239
By TB. 3.2.4.6, TS. 1.1.4.2; cf. J. 5.1.15.
240
Replacing the agnlsomïya cake, cf. Hillebrandt, Ritualliteratur, Ulf.
241
dharma == anga. See note in Translation.
242 This sentence is taken almost verbatim from Nyäyaratnamälä, p. 155.
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yathâ prâjâpatyânge§u. prâjâpatyâ hi vaisvadevïm krtvâ prâjâpatyaié carantï243 'tivâkyena trtïyânirdeâât setikartavyatâkâ
ekakâlatvena vihitâh. atas tesâm tadangânâm co 'pâkarananiyojanaprabhrtïnâm sâhityam sampâdanïyam.
220. tatra
prâjâpatyânâm
sampratipannadevatâkatvenai
'kasmin kâle 'nuçthânâd upapadyate sâhityam. tadangânâm
cai 'kasrnin kâle 'nu§thânam aéakyam. na hy anekeçârh pasunâm
upâkaranam ekasmin kâle kartum éakyam. atas teçâm sâhityam
avyavadhânenâ ; nuçthânât sarhpâdyam, ekasyo 'pâkaranam
krtvâ 'parasyo 'pâkaranam iti.
221. atah prâjâpatyeçv ekam padârtham sarvatrâ 'nuçthâya
dvitîyah padârtho ; nuçtheyah. tatra prathamapadârthânuçthânam kasmâccit paâor ârabhya kartavyam. dvitîyas tu padârtho
yena kramena prathamo 'nusthitah, tenai Va kramenâ 'nuçtheyah,
prayogavidhyavagatasya mitho 'ngasâhityasyo 'papattaye.
222. prayogavidhinâ hi daik§e tadangânâm upâkarananiyojanâdînâm mithah sâhityam ânantaryâparaparyâyam vihitam.
tac ca sâhityam savanîyapasau codakena prâptam, tasya prânidravyakatvena daiksavikrtitvât. savanîyâc cai 'kâdasine§u
prâptam sutyâkâlatvasâmânyât; tebhyaé ca prâjâpatyesu prâptam ganatvasâmânyât. prâjâpatyeçu ca pratipasu yâgabhedâc
codakâ bhidyante. ataâ codakât tattatpasvangabhûtânâm upâkarananiyojanâdînâm sâhityam ânantaryâparaparyâyam prâptam. ata ekasya pasor upâkaranânantaram eva niyojanam
codakabalât kartavyatvena prâptam. tat tu na kriyate, pratyakçavacanâvagatasarvapasvangasâhityânupapatteh.
223. ata ekasmin pasâv upâkarane krte tadanantaram eva
kartavyatvena prâptam api niyojanam na kriyate. pratyakçavacanabalât tu pasvantareçu çodasasu 'pâkaranam eva
kriyate. krte tu te§ü 'päkarane prathamapasor niyojanasya
tadïyopâkaranena vyavadhâne pramânâbhâvât prathamapaéâv
eva niyojanam kâryam. ataé ca yena krameno 'pâkaranam
krtam tenai Va kramena niyojanam kâryam. evam ca tattatpaéûpâkaranânâm svasvaniyojanais tulyam çodasakçanair vyavadhânam bhavati. anyathâ keçâmcid atyantavyavadhânam
kesâmcic câ 'vyavadhânam syât. tac ca na yuktam. tasmâd
yena kramena prathamapadârtho 'nusthitas tenai Va dvitïyo
243

See note in Translation.
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'nu§theyah. tat siddham prathamänu§thitapadärthakramäd yo
dvitïyapadârthakramah sa pravrttikrama iti.
224. tad evam nirûpitah samkçepatah çadvidhakramanirûpanena prayogavidhivyâpârah.
Adhikära-vidhi
225. phalasvämyabodhako vidhir adhikäravidhih. phalasvämyarh ca karmajanyaphalabhoktrtvam. sa ca yajeta svargakäma
ity evamrüpahi. anena hi svargam uddisya yâgam vidadhatâ
svargakämasya yägajanyaphalabhoktrtvaiii pratipädyate. yasyä
'hitägner agnir grhän dahet so 'gnaye kçâmavate ^tâkapâlam
purodäsam nirvaped244 ityädibhis tu grhadähädau nimitte karma
vidadhadbhir
nimittavatah
karmajanyapäpakcayarüpaphalasvämyam pratipädyate.
226. tac ca phalasvämyam tasyai Va yo 'dhikäriviae§anavisistah. adhikärivise§anarh ca tad eva yat puru§aviéeçanatvena
érutam. ata eva räjä räjasüyena sväräjyakämo yajete245 'ty
anena svärajyaiii uddisya räjasüyam vidadhatä ; pi na sväräjyakämamätrasya tatphalabhoktrtvam pratipädyate, kirn tu räjnab
satas tatkämasya.
227. kiiiicit tu purusaviéeçanatvenâ 'srutam apy adhikäriviéeçanam bhavati; yathâ ; dhyayanavidhisiddhä vidyä, agnisâdhyeçu ca karmasv ädhänasiddhägnimattä, sämarthyam ca.
etesäm purusaviseçanatvenâ ; sravane 'py adhikâriviéeçanatvam
asty eva; uttarakratuvidhïnâm jnânâkçepasakter abhâvenâ
Mhyayanavidhisiddhajnänavantam praty eva pravrtteh, agnisädhyakarmanärh cä 'gnyapek cat vena tadvidhînâm âdhânasiddhâgnimantam praty eva pravrtteh.
228. ata eva ca éudrasya na yâgâdâv adhikârah; tasyâ Mhyayanavidhisiddhajnânâbhâvât, âdhânasiddhâgnyabhâvâc ca, adhyayanasyo 'panïtâdhikâratvâd upanayanasya câ '§tavarsam
brâhmanam upanayïte 246 'tyâdinâ traivarnikâdhikâratvât; âdhâ244

TS. 2.2.2.5 (inexact; not found elsewhere).
See 161.
246
PGS. 2.2.1 is closest to this, but reads upanayet. No other GS,
seems to read açtavarsam. See J. 6.1.25-38 (7th adhikarana).
245
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nasyâ 'pi vasante brâhmano 'gnïn âdadhîte 247 'tyâdinâ traivarnikâdhikâratvât. 248
229. yady api ca varçâsu rathakâro 'gnïn âdadhîte 249 ; ty anena
rathakârasya saudhanvanâparaparyâyasyâ 'dhânam vihitam,
yogâd rûdher balîyastvât, tathâ 'pi nâ 'syo 'ttarakarmasv adhikârah, adhyayanavidhisiddhajnânâbhâvât. na ca tadabhâva
âdhâne 'pi katham adhikâras tadanuçthânasya tatsâdhyatvâd iti
vâcyam; tasyâ 'dhyayanavidhisiddhajnânâbhâve 'pi varçâsu
rathakâro 'gnîn âdadhîte 'ty anenai 'va vidhinâ 'dhânamâtraupayikajnânâkçepanât; anyathai 'tasyai 'va vidher anupapatteh.
ataé ca rathakârasyâ 'dhânamâtre 'dhikâre 'pi no 'ttarakarmasv
adhikâro vidyâbhâvât.
230. evam ca tadâdhânam nâ 'gnisarhskârârtham, sarhskrtânâm
agnïnâm uttaratro 'payogâbhâvât, kim tu tadâdhânam laukikâgnigunakam viévajinnyâyena svargaphalam ca svatantram eva
pradhânakarma vidhïyate. agnîn iti ca dvitïyâ saktûn juhotî 260
'tivat trtïyârthe 'ti.
231. prakrtam anusarâmah. tat siddham sudrasyâ 'dhyayanavidhisiddhajnânâbhâvâd âdhânasiddhàgnyabhàvâc ca no 'ttarakarmasv adhikâra iti.
232. nanv evam striyâ adhikâro na syât, tasyâ adhyayanapratiçedhena tadvidhisiddhajiianâbhâvât. na ca nâ 'sty eve 'ti
vâcyam; yajeta svargakâma ityâdau svargakâmapadasyo 'ddeéyasamarpakatvena punstvasyo 'ddesyâviéesanatvâd251 grahaikatvavad avivaksitatvena striyâ adhikârasya sâdhitatvâd iti cet,—
233. satyam. adhikârah sâdhito na tu svâtantryena, na strï
svâtantryam arhatï252 'tyâdinâ tasya niçiddhatvât, svâtantryena
kartrtve prayogadvayasyâ 'pi vaigunyâpattes ca, yajamânaprayoge patnîkartrkâjyâvekçanâdilopât, patnïprayoge ca yajamânakartrkâjyâveksanâdilopât. ato dampatyoh sahâdhikârah ;
sahâdhikâratvena yajamânavidyayai 'va patnyâ api kâryasiddher
na jnânam'vinâ tasyâ adhikâre 'nupapattih; 253 pânigrahanât tu
sahatvam karmasu tathâ punyaphaleçv254 iti vacanena striyâ
247

TB. 1.1.2.6 (agnim; Poona ed. vasantä, cf. KS. 8.1 [83.14]); BÖS.
2.12 (53.16), 24.16 (200.4); both TB. and BÖS. agnim.
248
249
B. °dhikâritvât.
See 98.
250
See note in Translation.
261
B. P. C. all uddeêyaviê0; my em., see note in Translation.
252
263
Manu 9.3.
C. adhikäränupa0.
254
ApDhS. 2.14.16, 17 (hi for tu).
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adhikâranirnayâc ca, nisädasthapater ivä 'dhyayanavidhisiddhajnânavirahino 'py etayâ niçâdasthapatim yâjayed255 iti
vacanân nisâdeçtyâm. nisâdasthapatiâabde hi nisâdarh sthapatirii ce 'ti karmadhârayo na tu nisâdânâm sthapatir256 iti çaç^hîtatpuruçah, 257 çasthyarthe laksanâpatteh.
234. etâvâns tu visesah: niçâdasyâ 'dhyayanavidhisiddhajnânâbhâvenai 'tasyai Va vidhes tatkarmaupayikajnânâkçepakatvam. patnyâs tu tâdréajnânâbhâve 'pi yajamänena sahâdhikârât tasya ca tâdrsajnânavattvât tenai Va ca tasyâh kâryasiddher no 'ttarakratuvidhînâm jnânâksepakatvam. ye tu patnïmätrakartrkäh padârthâ âjyâveksanâdayas te jnânam vinâ
'éakyânusthânâ iti tadvidhïnam tadâksepakatvam svïkriyata iti.
235. tat siddham adhyayanavidhisiddhajnânasyâ 'dhânasiddhâgnimattâyâs co 'ttarakarmasv adhikârivisesanatvam iti.
236. evarh sâmarthyasyâ 'py adhikâriviseçanatvam; asamartham prati vidhyapravrtteh, âkhyâtânâm artham bruvatâm
éaktih sahakârinï258 'ti nyâyât. tac ca sâmarthyam kâmye
karmany afigapradhânavisayam; na tv angâsamarthah pradhânamâtrasamarthaé ca kâmye karmany adhikârï; pradhânavidher
angavidhyekavâkyatâpannasya sängakarmasamartham praty eva
pravrtteh; yathâviniyogam adhikârât.259 yadi hi samartham
praty eva pravrttau kayâcic chrutyâ virodhah syât, tadâ Jsamarthasyâ ; py adhikàrah syât. na ca virodho 'sti, svargakâmasruteh samartham praty eva pravrttau virodhâbhâvât,
pratyutä 'samartharh prati pravrttau pradhânavidher angavâkyaikavâkyatayâ pratipannasyâ 'ngasâhityasya bâdhâpatteh,
nityavacchrutânâm angânâm pâksikatvaprasangâc ca. atah
sänge prayoge samarthasyai Va kâmye karmany adhikàrah.
237. nityakarmanâm tv aßgesu yathäsaktinyäyah. 260 täni hi
yâvajjîvasrutyâ yâvajjîvarh kartavyatvena coditâni.261 na ca
yâvajjïvarh kenâpi sâiigah prayogah kartum éakyate. ato
nityakarmasu pradhânamâtrasamartho 'dhikârï; angâni tu yâ255

MS. 2.2.4 (18.15), reading tayä. See J. 6.1.51, 52, where the Bhâçya
reads as our text.
266
B. sthapatim.
267
B. adds: tadapek§ayä karmadhärayasya baliyastvät.
268
Bhâsya on J. 1.4.30 (âkhyâtaéabdânâm). Cf. J. 6.1.42.
269
J. 6.3.8-10.
280
J. 6.3.1st adhikarana, sûtras 1-7.
261
See note in Translation.
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vanti kartum éakyante, tâvanti kâryânï 'ty âstâih bahüktyä,
süribhih paräkräntatvät.
238. tat siddham phalasvämyabodhako vidhir adhikäravidhir
iti. tad evarh nirüpitam caturvidhabhedanirüpanena vidheh
prayojanavadarthaparyavasänam.
[ity âpadevakrtau mïmânsânyâyaprakâée pürvärdham.262]
[Atho 'ttararärdham. 262 ]
Mantra;

niyama-vidhi

239. mantränäm ca prayogasamavetärthasmarakatayä 'rthavattvam. na tu taduccäranam adrçtârtham, dri^e sambhavaty
adrçtasyâ 'nyâyyatvât. na ca drçtasya prakârântarenâ 'pi
sambhavän manträmnänam anarthakam; mantrair eva smartavyam iti niyamavidhyäsrayanät.
240. sâdhanadvayasya pakçaprâptâv anyatarasya sädhanasyä
'prâptatâdaéâyâm yo vidhih sa niyamavidhih. yathä 'huti:
241. vidhir atyantam aprâpte niyamah pâkçike sati
tatra câ 'nyatra ca präpte263 parisamkhye 'ti gïyate.264 iti.
242. asyä fysnri arthah: yasya yadarthatvam pramânântarenä 'präptam tasya tadarthatvena yo vidhüi so Jpür va vidhih;
yathä yajeta svargakäma ityädih. yägasya hi svargârthatvam
na pramânântarena prâptam 265 kirn tv anenai 'va vidhine 'ti
bhavaty ayam apürvavidhih.
243. pakçe ; prâptasya tu yo vidhib sa niyamavidhih; yathä
vrïhïn avahantï 266 'tyädüi. anena hi vidhinâ Vaghâtasya na
vaituçyârthatvam bodhyate, anvayavyatirekasiddhatvät; kirn tu
niyamah. sa câ 'präptäneapüranam; vaitu§yasya hi nânopâyasâdhyatvâd yasyâm dasäyäm avaghâtam parih^tyo 'pâyântaram grahîtum ârabhate, tasyâm daéâyâm avaghâtasyâ 'prâptatvena tadvidhânâtmakam aprâptânéapûranam evâ 'nena vidhinâ kriyate. ataé ca niyamavidhâv aprâptânéapûranâtmako
niyama eva vâkyârthah; pakçe 'prâptatâdaéâyâm avaghâta262
These lines only in C. Probably there was no such division made by
the author.
263
B. P. präptau.
264 TV. 1.2.42, p. 59 (printed as prose; klrtyate for gïyate).
265
P. and v. 1. of B. C. jnäyate.
166
Cf. TB. 3.2.5.6 avahanti (se. vrïhïn).
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vidhänam iti yävat; na tv apürvavidhäv ivâ 'tyantäpräptatayä 287
vidhänam iti.
Parisamkhyä-vidhi
244. ubhayasya yugapat präptäv itaravyävrttiparo vidhifr
parisamkhyä vidhih; yathâ panca pancanakhä bhaksyä268 iti.
idam hi väkyam na bhaksanavidhiparam, tasya rägatah präptatvät; nä 'pi niyamaparam, pancanakhäpaficanakhabhaksanasya
yugapatpräpteh pakse 'präptyabhävät ; ata idam pancätiriktapancanakhabhaksananivrttiparam 269 iti bhavati parisamkhyävidhih.
245. sä ca parisamkhyä dvividhâ, érautï lâkçanikî ce 'ti.
tatrâ 'tra hy evâ 'vapantï 270 'ty atra srautï parisamkhyä; evakärena pavamänätiriktastotravyävrtter abhidjiänät.
246. panca pancanakhâ bhaksyä ity atra tu läksaniki; itaranivrttiväcakasya padasyä 'bhävät. ata evai 'sä tridosagrastä.
dosatrayam ca érutahânir asrutakalpanâ prâptabâdhaé ce J ti;
érutasya pancanakhabhaksanasya hänäd asrutapancätiriktapancanakhabhaksananiv^tikalpanät 269 präptasya ca paficätiriktapancanakhabhaksanasya 269 bâdhanâd 271 iti. asminé ca dosatraye
dosadvayam éabdanistham, prâptabâdhas tu doso 'rthanis^ha
iti dik.
247. tat siddhaih mantrair eva smartavyam iti niyamavidhyäerayanän na manträmnänam anarthakam. ataé ca yuktam
mantränäm prayogasamavetârthasmârakatayâ 'rthavattvam.
248. tatra ye manträ yatra pathitäs tesäm tatra yady arthaprakâéanam prayojanam saiiibhavati, tadä tatrai Va viniyogab.
yesäm tu na saiiibhavati, tesäm yatra saiiibhavati tatro 'tkarsah;
yathä püsänumantranamantränäm 272 ity uktam. yesäm kväpi na
saiiibhavati, taduccäranasya tv agatyä 'drstärthatvam. sar*
vathä 'pi tu tesäm nä 'narthakyam iti.
267 g p# °präptayäga-w°.
268
See note in Translation.
269
B. P. apancanakhabhak§ari,ao for pancätiriktapanca0 etc.; see note in
Translation.
270
B. P. 'vayantï; see note in Translation.
271
C. bädhäd.
272
C. pü§ädyanu°; see 93ff.
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Nämadheya

249. nâmadheyânâm vidheyärthaparichedakatayä
'rthavattvam. tathä hi: udbhidâ yajeta pasukäma 273 ity atro 'dbhicchabdo yäganämadheyam. tena ca vidheyärthaparichedah
kriyate. anena hi väkyenä 'präptatvät phaloddesena yägo
vidhîyate. yägasämänyasya cä 'vidheyatväd yägavieesa eva
vidhïyate. tatra ko 'sau visesa ity apeksäyäm udbhicchabdäd
udbhidrüpo yäga iti jfiäyate; udbhidâ yâgene 'ti sämänädhikaranyena nämadheyänvayät.
250. tasya ca yajinä sämänädhikaranyam na nilotpalädieabdavat. tatra hy utpalasabdasyä 'rthäd utpalâd anyo nïlasabdasya
vâcyârtho 'sti nïlagunah. lakçanayâ tu nïlaéabdasya dravyaparatvena sämänädhikaranyam. udbhicchabdasya tu yajyavagatayägavisesän nâ 'nyo väcyo 'rtho 'sti viêesavâcitvât tasya.
251. ataé cä 'rthäntaraväcitväbhävena na nämadheyasya
nïlaéabdavat sämänädhikaranyam, kirii tarhi vaiévadevy ämikse274
7
ty aträ 'miksäsabdavat. vaisvadevïsabdasya hi devatätaddhitäntatvät taddhitasya ca sä 'sya devate275 'ti sarvanämärthe
smaranät sarvanämnäm co 'pasthitaviéesavâcitvena viéesaparatvam. tatra ko 'sau vaisvadevïéabdopâtto visesa ity apeksäyäm
ämiksäpadasämnidhyäd ämiksärüpo visesa ity avagamyate.
yathä 'huh:
252. ämikcäih devatäyuktäm vadaty evai ;§a taddhitah
ämikcäpadasärhnidhyät tasyai 'va viçayarpanam.276 iti.
tathä :
253. érutyai 'vo 'papadasyä 'rthah sarvanämnä 'bhidhîyate
tadarthas taddhitenai 'vam trayänäm ekaväcyatä. 277 iti.
254. tasmäd yathä vaisvadevîéabdopattaviseçasamarpakatvenâ
'mikcäpadasya vaiévadevîsabdena sämänädhikaranyam evarii
sämänyasyä 'vidheyatväd yajyavagatayägavisecasamarpakatvena
nämadheyasya yajinä sämänädhikaranyam. tat siddham nämadheyänäm vidheyärthaparichedakatayä 'rthavattvam. yathä
'huh: tadadhïnatvâd yâgaviéeçasiddher278 iti.
273
PB. 19.7.2; the word udbhidâ is there supplied from the preceding
sentence.
174
MS. 1.10.1 (140.9); KS. 9.4 (107.4); TB. 1.6.2.5.
175
P. 4.2.24.
"«TV. 2.2.23, p. 533.
" 7 TV., ibid. (In b, B. P. have pratîyate for 'bhidhiyate of C. and TV.)
278
TV. 1.4.2, p. 287, 1. 1.
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255. nämadheyatvarh ca nimittaeatustayät: matvarthalaksanäbhayät, vâkyabhedabhayât, tatprakhyasästrät, tadvyapadesâc ce ; ti.
Udbhid is a name
256. tatro 'dbhidä yajeta pasukâma ity atro 'dbhicchabdasya
yäganämadheyatvam matvarthalaksanäbhayät.
257. tathä hi: udbhicchabdasya gunasamarpakatve yägänuvädena tävan na gunavidhänarn yujyate, phalapadänarthakyäpatteh. na eä 'nena väkyena phalam prati yägavidhänam
tasmins ca gunavidhänam yujyate, väkyabhedäpatteh. nâ Jpi
gunaphalasambandhavidhänam sambhavati,
parapadärthavidhänena viprakrctärthavidhänäpatteh, dhätvarthasya svarüpenä
Vidhänät taduddesena va 'nyasya kasyacid avidhänäd dhätor
atyantapärärthyäpattes ca, yajyänarthakyäpattes ca. na hi
tadä ; nena karanam samarpyate, gunasya karanatvenä 'nvayät;
nä 'pi phalam, pasor bhävyatvenä 'nvayät.
258. atha gunaphalasambandhavidhäne yägasyä 'srayatvena
sambandha iti cet, na: yajete ; ty atrâ 'srayatvavâcakapadâbhâvât. atha siddhänte karanatvam ivä ; érayatvam api lakçyam
iti cet, na: äsrayatväpeksayä karanatvasya laghutvena tallaksanäyä eva yuktatvät. phaläya vidhîyamâno guno yatra
kärakatäm äpadyate sa äsrayah, tattvam cä 'érayatvam; karanatvarii ca niskrçtâ saktir iti läghavam,
259. kirn ca gunaphalasambandhavidhäne karanïbhûto gunas
tannistham vä karanatvam phaloddesena vidheyam. taträ
'dye pakse karanatvasya gunopasarjanatvena pratitir laksanayai
Va
vâcyâ,
tasya
trtïyâpratyayârthatvât
prâdhânyeno
'pasthitehi.
260. yadä 'pi gunanistham karanatvam phaloddesena vidheyam
tadä 'pi phalabhävanäyäm karanatvenä 'nvayayogyagunanisthakaranatvopasthitir laksanayai Va vâcyâ, trtïyabhihitasya karanakärakasya kriyänvayayogyasya karanatvenä ; nvayäyogyatvät.
karanaeabdenä 'bhihitarh hi karanakärakarh tattvenä 'nvayayogyam na trtïyâbhihitam, karanasabdäd iva trtiyätas trtïyotpattiprasangät.
261. atas" ca karanatvenä 'nvayayogyagunanisthakaranatvopasthitir laksanayai ; va väcyä. laksanayä co 'pasthitakaranatvasya karanibhütasya vä gunasya phalabhävanäyäm yat
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karanatvam tad api lakçanayai Va vâcyam, érûyamânayâ
trtïyayâ gunamâtrasya yâgam prati karanatvâbhidhânât. ata
eva tantraratne caturthe 279 karanïbhûtagodohanâdeh paévarthatvam samabhivyâhârâd ity uktam.
262. ataé ca gunaphalasambandhavidhâne dhâtor atyantapârârthyâdibahudoçavattvâd udbhicchabdasya gunasamarpakatve
gunaviéiçtakarmavidhânam eva svïkâryam. tathâ sati hi yajinâ
laghubhütam karanatvamâtram lakçyate, udbhicchabdena ca
prakrtyanéena matvarthamâtrarh lakçyam iti gunaphalasambandhavidhânâl lâghavam bhavati. dhätor atyantapârârthyâdikam tu na bhavaty eva, dhâtvarthasyai Va phaloddeéena
vidhânât. ataâ co 'dbhicehabdasya gunasamarpakatve tena
matvartham lakçayitvâ gunaviéiçtakarmavidhânam svïkâryam,
udbhidvatâ yâgena paéuiii bhâvayed iti.
263. karmanâmadheyatve tu 'dbhicchabdasya na matvarthalakçanâ, mukhyayai Va vrttyâ yajisâmânâdhikaranyena tasyâ
;
nvayasambhavât, udbhidâ yâgena paéum bhâvayed iti. sambhavati ca mukhye 'rthe lakçanâ 'érayitum na yuktâ. samnikf§tavidhänam tu samânam eva.
264. na cai Vam somena yajete 'ty atrâ 'pi somapadasya
yâganâmadheyatvâpâto gunasamarpakatve 280 matvarthalaksanâpatter iti vâcyam, somapadasya latâyâm rùdhatvena yâganâmadheyatvânupapatter agatyâ lakçanâârayanât. udbhicchabdasya tu nai Vam vâcyo 'rthah kaécit prasiddhah; udbhidyate
;
nene 'ti yogasya tu guna iva yâge 'pi phalodbhedanakâriny
upapatteh. tat
siddham
udbhicchabdasya
matvarthalakçanâbhayâd yâganâmadheyatvam iti.
Citrâ is a name
265. citrayâ yajeta paéukâma281 ity atra citrâéabdasya
vâkyabhedabhayât karmanâmadheyatvam. tathâ hi: na tâvad
atra gunaviéiçtayâgavidhânam sambhavati, dadhi madhu paya
ghrtam dhânâ udakam tandulâs tat samsr^t^m prâjâpatyam 282
ity anena vihitatvâd yâgasya visiçtavidhânânupapatteh. prâp279

See note in Translation.
C. gunavidhitve.
281
This sentence occurs in TS. 2.4.6.1, and only there so far as I have
found; no other ctJra-sacrifice is known. But see next note, and 269.
282
See note in Translation.
280
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tasya ca yâgasya phalasarhbandhe gunasambandhe ca vidhïyamâne väkyabhedah.
266. atha citrâsabdâc citratvastrïtvayoh pratipatteh strïtvasya
ca svabhâvatah prânidharmatvât prakrte dadhyâdidravyake
karmani niveéâyogân nâ 'nena vâkyena prakrte karmani gunavidhânam kirh tu prânidravyake karmani. tatrâ 'sya vâkyasyâ
'nârabhyâdhïtatvâd
anârabhyâdhïtanârh
ca prakrtau
va
'dviruktatvâd 283 iti nyâyena prakrtigâmitvât, prânidravyakânâm
ca yägänäm daiksasya ce ^tareçv284 iti nyâyenâ 'gnïçomîyaprakrtikatvât tadanuvâdenâ 'nena vâkyena guno vidhïyate.
267. daikçasya ca jyoti^tomângatvena svatantraphalâkânkçâyâ
abhâvât pasukâmapadam na phalasamarpakarn, kirii tv agnïçomîyapasvarjanângatayâ praptakâmanânuvâdah. tathâ ca na
vâkyabheda iti cet, tathâ 'pi daikçânuvâdena citratvastrïtvavidhâne vâkyabhedâd visiçtakârakavidhâne 7pi gauravalak^ano
vâkyabheda eva; kârakasyâ 'pi pràptatvena visi^tavidhânânupapatteé ca; kâmapadasyà 285 'pi svarasatah phalaparasya kâmanânuvâdatva ânarthakyâpattes ca. na ca niyamatah paévarjanakâmanâ bhavati, kâmanâtah präg eva kenacid datte paéau
tadabhàvât. tathâ ca pasukâmapadasya nityavacchravanabâdhah.
268. daikgasyo
'tpattisiçtapunstvâvaruddhatvena
tatra
strïtvavidhânânupapattes ca, ämiksäyägänuvädena väjinavidhänavat; krçnasârango 'gnïsomïya286 iti viseravihitena svasamnidhipathitena ca krsnasârangavarnenâ 'varuddhe
citratvasyâ
'nârabhyâdhîtena
sâmânyasâstrena vidhânânupapattes
ca,
pâncadaéyâvaruddha iva sâptadaéyavidhânam.
269. atha ma bhûd agnîçomïyapasvanuvâdena citratvastrïtvavidhânam; sârasvatî meçï287 ?ti vâkyavihitayâgângamesyanuvâdena tu gunavidhânam syât, citraye 'ti strikârakânuvâdena
citratvamâtravidhânât. na ca prâkrtena krsnasârangavarnenâ
283

J. 3.6.2.
J. 8.1.13.
286
C. paêukâma0 (v. 1. text); P. and v. I. of B. likewise.
286
Cf. ApSS. 10.29.5.
287
Ace. to comm., MS. 4.7.8 (103.6), which reads mesï sclrasvatï. This
rite is part of the soma-sacrifice (cf. TS. 6.6.5.1, KS. 29.9 etc.), and cannot
be related to the cürä isti of TS. 2.4.6.1. This is an additional reason for
doubting whether the cürä example is meant to refer to that TS. passage;
cf. notes on 265.
284
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nairâkânkçyân na citratvavidhänam yuktam iti väcyam;
upadistena citratvenä 'tidi§tasya varnäntarasya bädhopapatter
iti cet—
270. mai Vam. na hi citraye 'ty ekena padena strikärakasyo
'ddesah citratvasya ca vidhänam sambhavati; ekaprasaratäbhaiigalaksanaväkyabhedapatteh ;
uddesyavidheyabhävasyä
'nekapadasädhyatvät. ata eva vaçatkartuhi prathamabhaksa 288
ity atra visistabhakçavidhir na tu bhakcänuvädena präthamyavidhir ity uktam trtîye. 289
271. meçyanuvâdena citratvavidhäne
phalapadänarthakyäpatteé ca; ubhayavidhäne väkyabhedät, prakrtasya ca yägasya
phaläkänkcäyä anivrtteh. visvajinnyäyena phalakalpane gauravam; dadhimadhvityädyutpattiväkyenai 'tasyä ^hikäraväkyasya
pratipannaikaväkyatäbädhena väkyabhedaprasangäc ca.
272. citräeabdasya tu karmanämadheyatve prakrtasya karmanah
phalâkânksasya
phalasambandhamätrakaranän
na
väkyabhedah; prakrtâyâ i§ter anekadravyakatvena citräeabdasya
tatro 'papatteh. tat siddham väkyabhedabhayäc citräsabdah
karmanämadheyam iti.
Agnihotra is a name (tatprakhya-nyäya)
273. agnihotram juhotï 290 'ty aträ ; gnihotrasabdasya karmanämadheyatvam tatprakhyaéâstrât. tasya gunasya prakhyâpakasya präpakasya eästrasya vidyamänatvenä 'gnihotrasabdah
karmanämadheyam iti yävat. tathä hi:
274. vidhinä tävat tad eva vidheyam yat prakäräntarenä
'präptam; apräpte sästram arthavad 291 iti nyäyät. agnihotrasabdasya ca gunavidhitve yo gunas tena vidheyah sa sästräntarena
präptah. katham iti cet, ârnu.
275. yadi tävad agnau hotram asminn iti saptamïsamâsam
âéritya homädhäratvenä ; gnir vidheya ity ucyeta, tadä yad
âhavanïye juhotï292 'ty anenai Va präptatväd vidhyänarthakyam.
276. athä 'gnaye hotram asminn iti caturthisamäsam âérityâ
'gnirüpadevatä Jnena samarpyata iti cet, na; eästräntarena
888
See 199.
« 9 J. 3.5.31.
890
See note in Translation.
*91 See note in Translation.
"* See 73.
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präptatvät. kirn tac ehästräntaram iti ced atra kecid yad agnaye
ca prajâpataye ca sâyam juhotï293 ; ti sâstrântarena homânuvâdenâ
'gniprajâpatyor vidhânân nâ 'gnihotrapadam devatâsamarpakam.
na co 'bhayavidhäne väkyabhedah. parasparanirapeksavidhäne
hi väkyabhedah syät, agnaye juhoti prajäpataye juhotï 'ti
pratyekam vidhivyâpârât. casabdasravanät tu parasparasâpekçasyai Va padadvayasyä 'khyätänvayän na väkyabhedah.
277. ata evar 'tvigbhyo daksinâm dadâtî294 'ti vâkyavihitadakçinânuvâdena gaué câ 'svas câ 'svataras ca gardabhas câ
'jâs câ Vayas ca vrïhayaé ca yavâs ca tilâs ca mâsâs ca tasya
dvâdasaéatam dakçinâ295 itivâkyena gavâdïnâm vidhânam
daéamoktam296 samgacchate, parasparasâpekçânâm gavâdïnâm
vidhânena
vâkyabhedâbhâvât. anyathâ
daksinânuvâdenâ
'nekeçâm gavâdïnâm vidhânam nai Va samgacchete 'ti.
278. agniprajâpatyoé ca devatayoh satoh samuccayo na tu
samuccitayor
devatätvam,
prthakkärakavibhaktisravanät ;
cakârârthasya vibhaktyarthenâ 'nvayât tasya 'prâdhânyât.
atas ca na 'gnïsomâdivad agniprajäpatyor devatätvam iti.
279. anye tv âcâryâ âhuh: yad297 agnaye ca prajäpataye ca
sâyam juhotï ; tivâkyam na 'gneh prâpakam, homânuvâdena
prajäpatividhänät. na ca vinigamanâvirahâd ubhayavidhânam
ynktam iti vâcyam; vidhinâ hi tad eva vidhïyate yat prakâräntarenä ^präptam. tatra yathä 'nena väkyena säyamkälo na
vidhïyate, sâyam juhotï 298 'ti vacanäntarena präptatvät, tathâ
'gnir api na vidhïyate 'gnir jyotir jyotir agnih svâhe299 'timantravarnäd eva präptatvät. mantravarnasyä ; pi devatäsamarpakatvam asty eva. at a evo 'pänsuyäje visnvädmäm mäntravarnikam devatätvam ity uktam. 300
280. nanv evam prajäpatidevatayä 'gner bädhah syät.
caturthyä hi prajäpater devatätvam avagamyate, agnes tu
mäntravarnikam. tatra sä 'sya devate301 'ti devatätve tad293

See note in Translation.
Cf. MS. 4.8.3 (110.1) rtvigbhtjo dadäti; J. 10.2.22S.
Cf. PB. 16.1.10-11; see note in Translation.
296
J. 10.3.57.
297
B. P. om.
298
MS. 1.8.1 (115.7), 6 (124.11) etc., TB. 2.1.2.7, etc.
299
MS. 1.6.10 (102.11), 1.8.1 (115.2), 1.8.5 (121.1); TB. 2.1.9.2.
300
J. 2.2.9, 10.
301
P. 4.2.24.
294
296
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dhitasmaranavad yady api devatâtve caturthîsmaranam nâ 'sti,
sampradâne caturthî 302 'ti sarhpradâne tasyâh smaranât, tathâ
'pi tyajyamânadravyoddeéyatvam tâvad devatâtvam. tac ca
sampradânasvarupântargatam, tyajyamânadravyoddesyatve sati
pratigrahïtrtvasya sarhpradânatvât. atas caturthïtah sampradânaikadeéatayâ devatâtvapratïtir asty eva. mantravarnât tu na
devatâtvam pratïyate, kim tv adhisthânamâtram. ataé ca
mantra varnaé caturthîto durbalah. yathâ 'huh:
281. taddhitena caturthyâ va mantra varnena va punah
devatâyâ vidhis tatra durbalam tu pararh param.303 iti.
282. ataé ca prabalapramânabodhitaprajâpatidevatayâ durbalapramânabodhitâgner bâdhah syâd iti cet—
283. satyam. syâd bâdho yadi prajâpataye juhotï 'ti kevalam
prajâpatividhânam syât. vidhïyamânas tu prajâpatir mantravarnaprâptam agnim anüdya tatsamuccito homoddesena vidhïyate; samuccitobhayavidhânâpekgayâ 'nyatah prâptam agnim
anüdya tatsamuccitaprajâpatimâtravidhâne lâghavât. ataâ ca
na bâdhakatvam, nirapeksavidhânâbhâvât. yathâ ca tvanmate 'gniprajâpatyor ekahomoddesena vidhânât tulyârthatvena
vikalpe prasakte prajâpater na pâksikam agnibâdhakatvam,
samuccayavidhânât; evarii mantravarnaprâptam agnim anüdya
tatsamuccitaprajâpatividhâne 'pi na bâdhakatvam iti tulyam.
284. yat tv agner mântravarnikatve 'gnir jyotir jyotih sûryah
svâhe304 ; ti miâralingamantravarnabalât sâyamhomasya dvidaivatyatvâpattir iti, tan na; agnisamuccitaprajâpatividhânavat
sûryasamuccitasyâ 'vidhânât prabalapramânabodhitena prajâpatinâ mantravamaprâptasya süryasya bâdhitatvât.
285. yat tv agner mântravarnikatve prajâpatividher ekenai
Va vâkyena siddheh,305 yad agnaye ca prajâpataye ca sâyaih
juhotï 'ti, yat suryâya ca prajâpataye ca prâtar juhotï306 'ti,
vâkyadvayam vyartham iti, tan na. bhaved vyartharh yadi
prajâpatimâtravidhânam vivaksitam syât, sâyarhhome 'gnisa302

P. 2.3.13 (transposing the words).
TV. 2.2.23, p. 531: reading cesyate for vä punah, devatäsamgatis
tatra for pâda c, and ca for tu.
304 TB. 2.1.2.10. Apparently only the Tait, school used this mantra;
see Concordance.
806
B. P. siddhe (B. v. 1. text).
106
Cf. MS. 1.8.7 (125.5), süryäya ca prajâpataye ca prdtah; as in 276,
q. v. with note in Translation.
108
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muccitaprajäpatividhänam, prätarhome süryo jyotir jyotih süryaljt
svâhe307 'ti mantravarnapräptasüryasamuccitaprajäpatividhanam
ca vivakçitam. na cai 'tad ekena väkyena sidhyati. ato 'rthavad
vâkyadvayam.
286. yat tv agner mantravarnikatve mantra varnasyâ 'gnir
jyotir jyotir agnih svähe 'ti sâyam juhotî308 'tivâkyena säyamhome
viniyuktatvât tatprakâsyasyâ 'gner api prajâpatisamuccitasya
tatrai Va devatâtvâvagater yad agnaye ce J ti vâkye sâyaméabdo
vyartha iti. evaih yat sûryâya ce ; ti vâkye prâtahéabdo vyartha
iti. kim ca mantravarnena jyotiçtvagunaviéiçtasyâ 'gnek prakâéanâd viéiçtasyai Va devatâtvâpâta iti—
287. tad api na, homânuvâdena devatâdvayavidhâne 'pi
mantravarnayor lingâd eva prâptisambhavât tadvidhyânarthakyât ; miéralingamantravidhiparyudastayoh pratiprasavârtham
vidhâne 'pi tadvidhigatayoh sâyamprâtahéabdayor ânarthakyam,
vidhïyamânayor mantrayor vyavasthayai Va prâptisambhavât
tatprakâéyayor devatayor vyavasthitatvât. anuvâdatvoktis tu
;
bhayatra tulye 7 ti.
288. mântravarnikatve 'py agneh kevalasyai Va devatâtvam
na gunaviéiçtasya, yad agnaye ce 'tivâkye 'gneh pürvähutir 309
ity atra ca kevalasyai Va 'gneh samkïrtanât kevalasyai Va
devatâtvâvagateh. yathâ hy upânéuyâje viçnvâder mântravarnikatve 'pi na gunaviéi§tasya devatâtvam viçnur upânéu
ya§tavya 310 ity arthavâde kevalasyai Va samkïrtanât, tadvad iti.
289. ataé ca mântravarnikatve dosâbhâvâd devatâdvayavidhâne ca gauravâpatter anyatah prâptam agnim anüdya tatsamuccitah prajâpatir evâ 'tra vidhïyate; homânuvâdeno 'bhayavidhâne vâkyabhedaprasangâc ca.
290. na ca cakâraéravanân na vâkyabheda iti vâcyam. cakârârtho hi samuccayah. tam ca samuccayam yadi cakârah
prâdhânyena brûyât, tadâ pradhânasyâ 'nekavise§anasamgrâha~
katvâd ârunyâdiviéiçtakrayavidhâna iva kârakadvayasamuccayavidhâne vâkyabhedo na bhavet. na ca cakârab samuccayam
prâdhânyena brüte, paropasarjanatvenai Va 'bhidhänät.
291. ata eva dasame311 bhâsyakâraiâ cakârasya samuccaya307

MS. 1.6.10 (102.12); TB. 2.1.9.2.
TB. 2.1.9.2.
309
TB. 2.1.7.1.
810
See note in Translation.
811
On J. 10.3.57.
808
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éabdâd vailakçanyam pratipâditam. samuccayaéabdo hi tarn
prâdhânyena brüte, na cakärah. yadi hi prädhänyena brüyät
tadä tatpratipannah samuccayah kriyägunaih sambadhyeta;
samuccayah éobhanah, samuccayo draçtavya itivat, ca éobhanaé
ca draçt-avya iti prayogah syät; samuccayasabdavac cakärasya
prädhänyena samuccayaväcitve dhavakhadirayoh samuccaya
itivad dhavakhadirayos ce 'ty api prayogah syäd iti.
292. atas cakärah samuccayam prädhänyena na brüte, yena
pradhänasyai 'kasya vidhänän na väkyabhedo bhavet. kirn tu
kärakadvayopasarjanatvenai Va sa tarn brüte, samuccitäv
agniprajâpatï iti pradhänadvayavidhäne ca väkyabhedah syäd
eva; yathä grahoddesena sammärgaikatva vidhäne.
293. yady api cakärah samuccayam prädhänyena brüyät,
tathä 'pi tasya kärakadvayam prati prädhänyam anupapannam,
vibhaktyabhihitasya kärakadvayasya kriyopasarjanatvena samuccayopasarjanatväbhävät. krdantädieabdair upasthitam hi kärakam kriyäto 'nyena sambadhyate; kärakasamuccayah karanasamuccaya iti. vibhaktyabhihitam tu kriyayai Va, kärakänäm
tayai Vä 'nvayät. ataé cakäreno 'cyamänah sa kärakopasarjanatvenai Vo 'cyate. kärakadvayam ca pradhänam. ekoddeéena
ca pradhänadvayavidhäne väkyabheda eva. yathä J huh:
294. anekapadasambaddham yady ekam api kärakam
tathä 'pi tad anävrttaih pratyayair na vidhïyate.312 iti.
295. yac ca yathä daksinänuvädena gavädmäm anekecäm
vidhäne na väkyabhedas tathä kärakadvayavidhäne 'pï 'ti, tan
na. na hi gaus cä 'évaê ce J ty asmin väkye dakcinänuvädena
gavâdayo vidhîyante, uktarïtya väkyabhedäpatteh. cakärena
kathamcit parihäre Jpi gavädmäm anekesäm dvadaéaéatasamkhyäyäs ca vidhäne väkyabheda eva. ädhvaryavasäkhäyäm
gaus ce 'tyädes tasya dvädaeasatam ityantasya sahasrutatvena
cä 'syai 'kaväkyatvam ity uktam dasame.313
296. ato Jnena väkyeno 'bhayavisiçtâ dakçinai Va vidhïyate.
visictavidhänäc ca na väkyabhedah. ata eva pärthasärathimisrair
daéame tatra tatra so 'bhayavisistä vidhïyata314 iti, anekagavädyätmikai 'kä daksinä vidhïyata 315 iti co 'ktam.
312
813
314
316

TV. 2.2.16, p. 503.
J. 10.3.57.
SD. on J. 10.3.11th adhikarana, p. 687, 1.5.
SD. on J. 10.3.15th adhikarana (14th in gD.), p. 691, 1.1.
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297. na cai 'vam rtvigbhyo daksinâih dadâtï 'ty asyâ 'narthakyam, tasyâ 'nuvädatvät, rtviksarhbandhaparatväd va.
dakçinâéabdasâmarthyâd dhy rtvijârh camasadhvaryvadînarh ca
tatsarhbandhah syât. etadvâkyasattve ca na bhavati, rtvikéabdasya brahmädigatartuyajananimittatvena camasädhvaryünâm rtviktväbhävasya trtîya 316 uktatvât.
298. atas ca gaus câ 'svas ce 'ty asmin vâkye visiçtavidhânân
na vâkyabhedah. y ad agnaye ca prajâpataye ca säy am juho.tï
'ti tu na visiçtavidhânam, homasyä 'gnihotrarh juhotï 'ty anena
präptatvät. ataê ca homänuvädena samuccitobhayavidhäne
vâkyabhedâd gauravâpattes ca nâ 'nena vâkyena devatâdvayam
vidhïyate, kim tu mantravarnaprâptam agnim anüdya tatsamuccitah prajâpatir homoddesena vidhïyate.
299. atas ca ne 'dam agneh prâpakam kim tu mantravarna
eva. atas ca tenâ 'gneh prâptatvân nâ 'gnihotrapadam devatâsamarpakam kim tarhi nâmadheyam eva. tat siddham état
tatprakhyasâstrâd agnihotraéabdasya karmanâmadheyatvam iti.
300. evam prayâjeçu samidâdidevatânâm samidhah samidho
'gna âjyasya vyantv 317 ityädimantravarnebhyah präptatvät
samidho yajatî318 'tyädisu samidädisabdäs tatprakhyasästrät
karmanämadheyäni. yathä 'huh:
301. vidhitsitagunaprâpi sästram anyad yatas tv iha
tasmät tatpräpanam vyartham iti nâmatvam içyate.319
iti dik.
Syena is a name
302. éyenenâ 'bhicaran yajete320 J ty atra syenasabdasya karmanâmadheyatvam tadvyapadesät, tena vyapadesa upamänarh
tadanyathänupapattye J ti yävat. tathä hi, yad vidheyam tasya
stutir bhavati. tad yady atra syeno vidheyah syät, tadä 'rthavä816

J. 3.7.33.
TB. 3.5.5.1, MS. 4.10.3 (149.2), KS. 20.15 (35.12); but samidhah
is not repeated in these. It is repeated, among texts found in the Concordance, only in AÖS. 2.8.6 (which repeats ague), MSS. 5.1.2.6 (where
Knauer by a different punctuation eliminates one samidhah), and SSS.
1.7.1.
318
KB. 3.4, TS. 2.6.1.1, etc.; cf. 116, 94 with note in Translation.
319
TV. 1.4.4, p. 296.
82O
Äp§S. 22.4.13; cf. ÇB. 3.8.2. Bhäsya on J. 1.4.5 athaisa éye° etc.;
cf. §B. 3.8.1 athaisa êyenah, 2 abhicaran yajeta.
317
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dais tasyai Va stutih kâryâ. na ca yathâ vai éyeno nipatyâ
Matte, evam ayam dvisantam bhrâtrvyam nipatyâ 'datta 321 ity
anenâ 'rthavâdena éyenah stotum éakyah, éyenopamânenâ
'rthântarastuteh kriyamânatvât. na ca éyenopamânenâ sa eva
stotum éakyate, upamânopameyabhâvasya bhinnaniçthatvât.
yadâ tu éyenasamjnako yâgo vidhïyate, tadä 'rthavâdena éyenopamânenâ tasya stutih kartum éakyata iti éyenaéabdasya
tadvyapadeéâd yâganâmadheyatvam. tat siddharh nimittacatu§tayân nâmadheyatvam. 322
No fifth criterion for names (vaiêvadeva-nyâya)
303. utpattiéiçtagunabalïyastvam api pancamam kecin nâmadheyatve nimittam âhuh; vaiévadevena yajete323 ; ty atra vaiévadevaéabdasya karmanâmadheyatvam utpattiéiçtagunabalïyastvât, uktamatvarthalakçanâdiprakâracatu^tayâsarhbhavât.
304. tathâ hi: na tâvan matvarthalakçanâbhayân nâmadheyatvam yuktam iti vaktum éakyam,324 vaiévadevene ; ti taddhitenai
Va matvarthasya yâgasyo 'ktatvât. sa 'sya devate325 J ty asminn
arthe hi taddhitasmaranam. tatrâ J syasabdasya taddhitântargatasya yady api sûktahaviçor iti smrteh326 sûkte haviçi va
mukhyatvam avagatam, tathâ ; pi sarvanâmnâm upasthitavâcitvât sûktahavisoé câ 'trâ 'nupasthitatvâd yajete ; ty upasthitam
yâgam evâ 'syasabdo 'bhidhatta iti na yâge matvarthalaksanâ.
visvadevarûpaikadevatâvidhânâc ca na vâkyabhedah.
305. nâ 'pi tatprakhyasâstrân nâmatvam. yatra hi vidhitsito
guno 'nyatah prâptah, tatra tatprakhyaéâstrân nâmadheyatvam,
yathâ 'gnihotraéàbde. atra câ 'gneyâdayo '$\SLU yâgâh prakrtâh.
tatrâ'mik§âyâge yady api viévedevâh prâptâ vaiévadevy âmikçe327
'ti, tathâ 'pi328 saptasu teçâm aprâptatvâd vaiévadevena yajete
321

Cf. §B. 3.8.3 (inexact).
C. and v. 1. of B. karmanâma0 (v. 1. of C. text).
MS. 1.10.8 (148.20); cf. TB. 1.4.10.1 (yajate), KS. 36.3 (70.13;
yajate).
324
C. and v. 1. of B. °dheyatvam vaktum yuktam (v. 1. of C. text).
326
P. 4.2.24.
326
Seems to refer to Kâéikâvytti on this rule of Pänini, from which this
principle can be deduced.
327
See 251.
328
B. om.
822

323

Comparison;

alleged fifth criterion for names

257

'ty anena tatra tadvidhäne na tatprakhyasästram anyad yena
tadvaâân nämatvam syät.
306. na cä 'mikçâyâgasyai Vai 'tan nâme 'ti vâcyam; vaiévadevena yajete ; ti väkyavaiyarthyäpatteh. vaisvadevasabdasyä
'mikcäyägamätranämatve sa eva yägo 'nenä 'nûdyeta. na ca
tadanuvädenä 'sti kimcit krtyam; prâcïnapravane vaisvadevena
yajete329 'ti vidhïyamânasya prâcïnapravanadeéasya vinä 'py
etad vâkyam ämik$äyäga eva sambandhopapatteh, viévadevasambandhät tasya.
307. âgneyâdyaseçaprakrtayaganâmatve tu na vaisvadevena
yajete ; ti väkyanarthakyam. tadä hy anenä '$fau yagä anüdyante. anuvädena cai 'kapratityärüdhatvät
samuditänäm
a§tänäm api vaisvadevaéabdo nämadheyam sidhyati. evarh ea
prâcïnapravane vaisvadevena yajete 'ty atra vaisvadevasabdenä
'$\SLU yägän anüdya präcmapravanavidhänam tatra siddham
bhavati. tadväkyasyä 'sattve 330 'nena vâkyenâ 'mikçâyâga eva
präcmapravanadesasambandhah syât. ataé câ '$tasu yâgeçu
prâcïnapravanadeêasambandha
evai
'tadvâkyaprayojanam. 331
evam ca vaiévadevaéabdo 'çtânârii nämadheyam.
308. na ca tatra tatprakhyasästram nimittam sambhavati,
saptasu viêvedevâprâpteh.331a ato na vaiévadevasabdasya tatprakhyaéâstrân nâmadheyatvam iti. nâ 'pi tadvyapadeéât,
tâdréasya vyapadeéasyâ 'nupalambhat. ataâ ca vaisvadevaéabdasya nâmadheyatva uktaprakâracatu§tayasyâ 'nimittatvâd
utpattiéiçt^gunabalîyastvam eva nimittam. tathä hi:
309. vaiévadevena yajete 'ty atra na tâvad aprakrtakarmänuvâdena devatâvidhânam sambhavati, te§âm atrâ 'nupasthiteh.
nâ ; pi devatâviéiçtakarmântaravidhânam sambhavati, gauravâpatteh; a§tau havînçï332 7 ty ananyagatikalingavirodhât.
310. ato 'nena prakrtakarmânuvâdena 333 devatâ vidhïyanta iti
vaktavyam. tatrâ 'mikçâyâge viévadevaprâpteh saptasu yâge§v
anena vâkyena viévedevâ vidhïyanta iti vaktavyam. na ca tat
sambhavati, teçâm utpattisiçtàgnyâdyavarodhât. âkânkçayâ hi
329
MâS. 1.7.1.5; cf. KS. 36.2 (69.15) pravarie yajeta, MS. 1.10.7 (147.13)
pravarie yaçtavyam.
330
C. inserts tu.
331
C. eva tadväk0.
33la
C. viéva°.
332
MS. 1.10.8 (148.5); TB. 1.6.3.3.
" 3 B. präkrta0.
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sambandho bhavati. âgneyâdiyâgânâm hi devatâkânkso 'tpattiéiçtaîr agnyädibhir eva nivrtte 'ti na tatra viâvadevavidhânam
yuktam. ataé co 'tpattisistagunabalîyastvâd vaisvadevaéabdasya karmanâmadheyatvam iti. yathâ 'huh:
311. gunântarâvaruddhatvân nâ 'vakâéyo guno 'parah
vikalpo 'pi na vaiçamyât tasmân nämai Va yujyate. 334
iti.
312. anye tv âcâryâ âhuh: yaïi êabdo yatra karmani yadgunasambandhaiii bodhayati, sa cet sambandhah éâstrântarapratipannah, tadâ tasya sabdasya tannâmadheyatvam tatprakhyaââstrât. tac ca éâstrântaram vidhir va 'rthavâdo ve 7 ty
atrâ 'nâdarah. tatrâ 'gnihotraéabde 'gnisarhbandhabodhakam
éâstrântaram vidhir eva. vaisvadevaêabdaé ca viévadevasambandham karmani bodhayati. viévadevasambandhaé câ 'çtasu
yâgeçu yad viévedevâh samayajanta tad vaiévadevasya vaiévadevatvam 335 ity arthavâdâvagatah.
313. na ca vidhir eva tatprakhyaéâstram nâ 'rthavâda ity atra
kimcit pramânam asti, ata eva jyoti^tomena svargakâmo
yajete336 'ty atra jyotistomaéabda etâni vâva tâni337 jyotïnçi ya
etasya stomâh,338 ity arthavâdâvagatam jyotihsambandham
nimittîkrtya somayâge pravartamânas tatprakhyaéâstrân nâmadheyam bhavati. evam prakrte 'pi drastavyam, pancamaprakârakalpane pramânâbhâvât. ata eva vaisvadevâdhikarane33*
vârtikakârair evam upasamhrtam: tatprakhyatayai 'va sarveçâm
nâmadheyatvam 340 iti. yac co 'tpattiéiçtagunabalîyastvam uktam
tadgunavidhyasaihbhave yuktyabhyuccayamâtram. tat siddharh
tatprakhyasâstrâd vaisvadevaâabdasya karmanâmadheyatvam
iti.
314. nanu pasusomâdhikarana 341 aindravâyavam grhnâtî 342
'tyâdau na yajikalpanam somena yajete343 'ti pratyakçayajiéruter
334

TV. 1.4.13, p. 309 ('vakaéo in b).
TB. 1.4.10.5.
336
See 23.
337
B. P. tâni va etâni for etâni etc.
338
TB. 1.5.11.2.
339
J. 1.4.10th adhikarana, sûtras 13-16.
340
TV. 1.4.13, p. 310.
341
J. 2.2.6th adhikarana, sûtras 17-20.
342
ApâS. 12.14.8, MÖS. 2.3.5.4, KSS. 9.6.6.
343
See 12.
336

Vaisvadeva

covered by tatprakhya-nyäya
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ity uktam.344 tena nyâyena vaiévadevy âmikçe 'ty atrâ 'pi
yajikalpanä mä ; stu, vaisvadevena yajete 'ty atra pratyakipayajiéruteh. evam cä 'nenai Va vâkyena devatävisistakarmavidhânam astu. tasya ca dravyäkänksäyäm vaisvadevy âmikçe
;
ti dravyavidhänam astu. evam ca na väkyadvayasyä 'py
anuvädatvam; nä 'py a§tau havïnsï 'ty ananyagatikalingavirodho
bhaved iti cet—
315. mai Vam. vaiévadevy ämikse 'ty atra yajyakalpana
ämikgä kimanuvädena vidhïyata iti vaktavyam. visvadevänuvädena dravyavidhäne dravyasya devatângatvam eva syât, na
yägängatvam. kirn ca vaisvadevîsabdo devatätaddhitatväd
amikçâm tattvena 345 brut a ity uktam. tatra visvadevänuvädena
dravyavidhänam vaiévadevïsabdenai 'va kartavyam, padaéruteh;
yathä bhävanäyäm karanasamarpanam dhâtunai Va kriyate
padaéruteh, na tu 7papadene 'ty uktam bhävärthädhikarane, 346
tadvat. tatra ca va§atkartuh prathamabhakça 347 itivad ekaprasaratâvirodhah. ato yägänuvädenä 'pi dravyavidhänärtham
vaiévadevy ämikce 'ty atra yajikalpanam tâvad avaéyam
kartavyam.
316. ataé348 ca paéusomâdhikarananyâyavaiçamyam, aindraväyavam grhnâtï ? ty atra devatävisistagrahanavidhänena yajyakalpanät; yajikalpane ca vaiévadevy âmikçe 'ty atrai Va
dravyadevatâviéiçtakarmavidhânam yuktaiii rûpadvayaéravanat.
evam câ 'gneyo ; çtâkapâlah saumyaé carur349 ityädiväkyair
vaiévadevy âmikçe 'tivâkyasya prâyapâtho rakçito bhavati.
anyathâ hi teçu sarveçu dravyadevatâsambandhakalpitayâgavidhânam atra ca dravyamâtravidhânam iti vairûpyam prasajyeta.
317. kirh ca vaiévadevena yajete ; ty atra vaisvadevaéabdasya
devatâsamarpakatve yad viévedevâh samayajanta tad vaiévadevasya vaiévadevatvam ity etasyâ Vthavâdasyâ ; tyantam eva
nirâlambanatvam syât. etadarthavädäd dhi vaiévadevaéabdo
844

J. 2.2.18.
P. and v. 1. of C. ämikcäntar-gatatvena; v. 1. of B. and of C. ämihqäntargatärtha (omitting brüte?).
4ft
* J. 2.1.1st adhikarana, sütras 1-4. See 44.
84T
See 199, 270.
848
P. and v. 1. of B. C. tataé.
849
MS. 1.10.1 (140.8), KS. 9.4 (107.3).
145

260

Text,

817-329

viévadevakartrkatvena karmani pravrtta iti jnâyate, na360
devatâsamarpakatvena. 351
318. kim ca vaiévadevena yajete 'ty asya yâgavidhitva
âmik§âyâ no 'tpattiéiçtatvam. tathâ ca tayâ na vâjinam
bâdhitum éakyata ity ubhayor apy âmikçâvâjinayor yâgâîïgatvam syât. tathâ ca vikalpah; sa câ 'çt^doça iti. tasmâd
vaiévadevy âmikçe ; ty atrai Va yâgavidhânam, itarasya tv
anuvâdatvam. anuvâdatve ca yathâ nâ 'narthakyam tatho
'ktam ity âstâm tävat. tat siddham vaiévadevaéabdasya karmanâmadheyat vam.
319. tad evam nirûpitam matvarthalak§anädiprakäracatu§tayanirûpanena nâmadheyasya vidheyârthaparichedakatvenâ 'rthavattvam.
Niçedha
320. anarthahetukarmanah sakâéât puruçasya nivfttikaratvena
ni§edhânâm puru§ârthânubandhitvam. tathâ hi: yathä vidhay a t pravartanâm abhidadhatah svapravartakatvanirvâhârtham
vidheyasya yâgâdeh éreyahsâdhanatvam âkçipantah puruçam
tatra pravartayanti, evam na kalanjam bhakçayed362 ityâdayo
niçedhâ api nivartanâm abhidadhatah svanivartakatvanirvâhârtham nisedhyasya kalafij abhakçanâder anarthahetutvam
âk§ipantah puruçam tato nivartayanti.
321. nanu katharh niçedhânâm nivartanâpratipâdakatvam.
yâvatâ na bhakçayen na hantavya ity evamâdâv avyavadhânena
nanarthasyâ 'bhâvasya dhâtvarthena 'nvaye dhâtvarthavarjanakartavyatai Va sarvatra vâkyârthah pratîyate. 363 tataé ca yathâ
yajete 'tyâdau yâgakartavyatâ vâkyârthab, evam niçedheçu
tattaddhâtvarthavarjanakartavyatâ vâkyârtho na nivartane 'ti
cet—
322. mai Vam; avyavadhâne Jpi dhâtvarthasya pratyayârthopasarjanatveno 'pasthitasya nanarthenâ 'nvayâyogât. na hy
anyopasarjanam anyenâ 'nveti, ma bhûd râjapuruçam ânaye ; ty
atra râjna ânayanânvayitvam. tataé câ 'vyavadhâne 'pi nanarthasya na dhâtvarthena 'nvayab, ârunyasye Vai ^kahâyanyâ;
150

C. P. tat.
C. P. °tve and add virudhyate (but C. v. 1. text).
IM
See note in Translation.
3
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nâ 'pi kalanjâdipadârthair anvayah; teçâm api kärakopasarjanatayo 'pasthitatvena bhinnapadasya nano 'rthenä 'nvayâyogât,
ekahäyanyä ivâ 'runyena.
323. atas câ 'nyenâ 'nvayäyogän nanarthah pratyayârthena
sambadhyate, tasya prâdhânyât, krayabhâvanaye Va 'runyâdîni. tatrâ 'pi nâ 'khyâtânsavâcyayâ 'rthabhâvanayâ, tasyâ api
lintvânéavâcyapravartanopasarjanatveno 'pasthitatvât. ato lintvânéena nan sambadhyate, tasya sarvâpekçayâ prâdhânyât.
324. nanaé cai '$a svabhâvo yat svasambandhipratipakçabodhakatvam. nâ 'stï 'ty atra hy astî 'ti sattvasabdena sambadhyamâno nan sattvapratipakçam asattvam gamayati. tad iha
liiïarthas tâvat pravartanâ. atas tena sambadhyamâno nan
pravartanäpratipakgäm nivartanâm gamayati; vidhivâkyaéravane
'yam mâm pravartayatî 'ti pravartanâpratîtivan niçedhavâkyasravane 'yam mâm nivartayatî Jti nivrttyanukûlavyâpârarûpanivartanâyâh pratïteh.
325. ataé ca sarvatra nisedhe§u nivartanai Va vâkyârthah.
evam ca vidhiniçedhayor bhinnârthatvam siddham bhavati.
hananâdivarjanakartavyatâvâkyârthapakçe tu kartavyatâyâ evo
'bhayatra pratipâdyatvât tayor ekârthatvam syät. tac ca na
yuktam. yathâ 'huh :
326. antararh yâdréam loke brahmahatyâévamedhayoh
dréyate tâdrg eve 'dam vidhânaprati§edhayoh.354 iti. tathâ :
327. phalabuddhiprameyâdhikâribodhakabhedatah
pancadhâtyantabhinnatvâd bhedo vidhiniçedhayoh.355 iti.
328. yanmata içtasâdhanatvam lmarthas tanmate 'pi linsamsrsto nan içtasâdhanatvapratipakçam aniçtasâdhanatvam
gamayati. sarvathâ 'pi tu nafiah prâdhânyât pratyayenâ
'nvayah.
Paryudäsa, when niçedha is impossible; two cases
329. yadâ tu tadanvaye kirhcid bâdhakam tadâ 'gatyâ dhâtvarthenâ 'nvayah. tac ca bâdhakam dvividham: tasya vratam
364
R. 1.3.7, p. 201, where it is quoted from the Bfhattîkâ. According
to Hall, Contribution towards an index to the bibliography of the Indian
philosophical systems (Calcutta, 1859), this is mentioned in Kr§nadeva's
Tantracüdämani as one of the five works of Kumârila. It seems to be
little known today; it is not mentioned in Jha, Keith, or any other modern
authority, so far as I know.
366
R., ibidem.
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ity upakramo vikalpaprasaktié ca. tena ca bâdhakadvayena
nanyuktesu vâkyesu paryudâsâsrayanam bhavati. tadabhâve
nisedha eva.
330. paryudâsah sa vijfieyo yatro 'ttarapadena nan, iti,
pratiçedhah sa vijneyah kriyayä saha yatra nan,356
331. iti ca tayor laksanam.357
(1) Introduction by 'tasya vratam'
332. tatra ne 'kseto 'dyantam âdityam358 ityâdau paryudâsâérayanarii tasya vratam 359 ity upakramât. tathâ hi: vrataéabdena
kartavyo 'rtha ucyate. ataé ca snâtakasya kartavyârthânâm
vaktavyatveno 'pakramät kirn tat kartavyam ity apeksäyäm
agre ne 'kseto 'dyantam ityädau kartavya evä 'rtho vaktavyah,
âkânksitâbhidhânât. arthäntaroktau ca pürvaväkyasya säkänkçatvenâ 7 prämänyam syät. na hi kartavyärthasya vaktavyatveno
'pakrame 'gre ca tadanabhidhäne pürvaväkyasya niräkänksatvam
sambhavati. na ca säkänkcasya prämänyam, gaur asvahpuru§a
ityâdâv api tatprasangät.
333. kirn ca ne 'k§ete J ty asyo 7 pakramena pratiyamänai
'kaväkyatä ca na syäd arthäntarokteh. atas cä 'smin väkye
kascit kartavya evä 'rtho vaktavyah. taduktau ca na nanah
pratyayena sambandho ghatate, tatsambandhe kartavyärthokter
anupapatteh. pratyayäc cä Vatärito nan dhätunä sambadhyate.
tatsambandhe ca na nanah pratisedhakatvam, vidhäyakasambandhenai Va tasya pratisedhakatvät; pratisedhakatvasya vidhäyakapratipaksatvät. nämadhätuyoge tu na nanah pratisedhakatvam, tayor avidhäyakatvät. yathä 'huh:
334. nâmadhâtvarthayogï tu nai Va nan pratisedhakah
vadaty abrähmanädharmäv anyamätravirodhinau. 360 iti.
335. atas ca ne 'ksete *ty atra nano dhâtuyogân nanïksatibhyâm ïksanavirodhï kaécanâ 'rthah pratipâdyate.
366

B., by em., yatra pürvapadena nan for b, om. iti, and reads our b as
its d. See note in Translation.
357
B. adds: uttarapaüam pratyayah, tadanyatpadarh pürvapadam (apparently inserted by the editor, see preceding note).
358
Manu 4.37; but see note in Translation.
369
See note in Translation.
360
SV. Apohavâda, 33, p. 575, reading ca for tu in a, and vadato 'brd°j
in c (= "they two, i.e. the negatived noun and verb, express"); P. also
reads vadalo, misprint for °to.
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336. nanu tadanyatadviruddhatadabhâve^u nan iti saty api
smarane nanah svasamsrçtâbhâva eva éaktih, lâghavât; na tu
tadanyatadviruddhayoh, tayor abhâvaghatitatvena gauravât,
anekârthatvasya câ 'nyâyyatvât. ato naiio dhâtuyoge dhâtvarthâbhâvabodhakatvam eva, na tu tadviruddhârthabodhakatvam iti cet—
337. satyam. nafio 'bhâva eva saktih. smaranam tu pratîtyabhiprâyam, na éaktyabhiprâyam. nâmadhâtvarthayogï ; ty
api pratïtyabhiprâyam.
338. tathâ 'pi ne 'kçete 'ty atra pratyayasya nanâ 'sambandhât
tena tâvat kascid artho vidheyah. tatra na tâvad dhâtvartho
vidhâtum éakyate, nanâ tadabhâvabodhanât. na ; pi tadabhâvo
vidhâtum éakyate, abhâvasyâ Vidheyatvât. atas ca nanîksatibhyâm vidhânayogyah kascane ^ksanavirodhy artho lak§anayâ pratipâdyate.
339. sa ce 'k§anavirodhï lakçyamânah padârtho ne-k§e, ity
anîkçanasamkalpah, tasye 'ksanavirodhitvât; saty api padârthântarasye 'ksanavirodhitve sarvakriyâvinâbhûtatvena samkalpasyai
'va lakçanât. sa eva ne 'kçete ; ty atra kartavyatayâ vidhïyate:
anîkçanasamkalpena bhävayed iti. bhävyäkänksäyäm cai 'tävatä
hai 'nasâ viyukto bhavatî 361 ; ti vâkyase§âvagatah pâpakçayo
bhâvyatayâ sambadhyate.
340. evam cä 'tra päpak§ayärthasariikalpasya362 kartavyatayâ
vidhânât tasya vratam ity anenai 'kaväkyatä siddhä bhavati.
tat siddham ne 'kçete 'ty atra tasya vratam ity upakramât
paryudâsâsrayanam iti.
(2) Contingence of option
363

341. nâ 'nuyâjeçu
yeyajâmaham karotï364 J ty atra vikalpaprasaktyâ tadâsrayanam. tathâ hi: yady atra pradhânasambandhalobhân nanah pratyayasambandhah svïkriyate, tathâ saty
anena vâkyenâ 'nuyâjeçu yeyajâmahah pratiçidhyata iti vaktavyam, anuyâjeçu yeyajâmaham na kuryâd iti. na ca tatra tasya
pratiçedhah prâptim vinâ sambhavati, prâptisâpekçatvât pratiçedhasya.
361

See note in Translation.
C. °yärtharh sarhk°.
383
C. 'nuyâjeçu, and so regularly below. The Bhâsya on J. 10.8.1
reads anu-. The form with û is characteristic of Tait, texts.
"*ÄpSS. 24.13.6 (nänü°). Cf. J. 10.8.1st adhikarana, sütras 1-4.
362
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342. ata eva nâ 'ntarikse na divî365 'ty asya na pratisedhatvam,
antarikse cayanäpräpteh. ata eva brähmano na hantavya 366 ity
asya nityavaddhanananivartakatvam upapadyate. sarvo hi
puruçah kadâcid dhananâdau pravartate, kadäcic ca rägädyabhäve na pravartate. tatra yadi nisedhasya präptisäpek§atvam
na syât, tadâ rägädi367 tirodhâya 367 hananädäv apravrttarh praty
eva aästraprämänyopapattau 368 rägädinä hananädau pravrttena
punsä na tato nivartitavyam.
343. präptisäpeksatve tu svayam apravrttam prati prasaktyabhävena niçedhasâstrâpravrtte rägädinä pravrttam praty eva
bhrântinimittarâgabâdhena niçedhaéâstrapravrtter yuktä pravrttasya tato nivrttih.
344. ataé ca brähmano na hantavya ity asya nisedhasya nivrttiniyamabodhakatvam, vrïhïn avahanyäd 369 ity asye Va Vaghätaniyamabodhakatvam. yathä khalu vrïhïn avahanyäd iti
éâstram vaitusyärtham avaghäte svatati pravrttam purusam
prati na pravartate vaiyarthyät, kirn tu dalanädau pravrttam
prati; evam na hanyäd iti éâstram hananät svayam nivrttam
puruçam prati na pravartate vaiyarthyät, kirn tu hanane pravrttam puruçam prati kartavyatvena prasaktasya praticedhät, yat
kartavyam tan ne J ti.
345. ataâ ca präptisäpekcatvät praticedhänäm anuyäjecu
yeyajâmahapratiçedhe tasya tatra präptir vaktavyä. sä ca370
na tävad dhananädäv iva rägatah sarhbhavati. ato yajatiçu
yeyajâmaham karotï 371 J ti eästrät sä vaktavyä. éâstraprâptasya
ca pratiçedhe vikalpat syäc châstrena bhrântinimittarâgasye Va
éâstrântarasyâ 'tyantabädhäyogät.
346. na ca padasästrenä 'havanïyaéastrasye 372 Va nä 'nuyâjeçv
iti visegasästrena yajatiçu yeyajâmaham karotï 'ti sâmânyaéâstrasya bädhah syäd iti väcyam. sästrayor hi tatra bädhyabädha365
MS. 3.2.6 (23.10); KS. 20.5 (23.6); TS. 5.2.7.1 (the words agnié
cetavyah precede in MS, and follow in KS, TS).
366
Cf. Manu 8.380 etc. for the sense.
367
B. rägävirodhäya, v. 1. text; P. rägädiviro0.
368
B. ^âsfrâ°.
369
Cf. 243.
370
B. P. om.
371
See note in Translation.
372
See note in Translation.
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kabhâvo yatra parasparanirapekçatâ. 373 na hi padasâstrasya
svärthavidhänärtham âhavanïyaéâstrâpekçâ ; sti. nîsedhaéâstrasya tu prasaktyartham yajatisu yeyajâmaham karotî 'ti
vidher asty apekçâ.
347. evam ca nisedhaéâstrasya visesavisayatvena prâbalyavad
vidhiéâstrasyâ 'py upaj îvyatvena prâbalyam astï 'ti na niçedhena vidher atyantabâdho yukta iti vihitaprati§iddhatvâd
vikalpah syât. sa ca na yuktah. vikalpe hi pak$e éâstrasyâ
'prâmânyam bhavati. na hy anuyâjeçu yeyajâmahakarane nâ
^nuyâjeçv ity asya prâmànyam sambhavati, vrïhyanuçthânasamaya iva yavaéâstrasya.
348. dviradr§takalpanâ ca syât. vidher hy evam jfiäyate, yad
anuyâjeçu yeyajâmahakarane kascano 'pakâro bhavatï 'ti.
nisedhâc ca tadakaranâd iti jnâyate, anrtavadanâkaranâd iva
daréapurnamâsayoh. sa co 'pakâro 'drçtarùpa iti dviradr§ta>"
kalpanâprasangah. ataé ca vikalpo na yuktah. pratiçedhâérayane ca tadâpatter na tadâérayanam.
349. kim tu nano Jnuyàjaéabdena sambandham âéritya paryudâsa âérîyate, nananuyâjaéabdâbhyâm anuyäjavyatiriktalakçanât: anuyâjavyatirikteçu yeyajâmaham karotî J ti. atra ca
vâkye yeyajâmahah kartavyatayâ na vidhïyate, yajatiçu yeyajâmaham karotî ; ty anenai ; va vihitatvât. kim tu sâmânyaéâstravihitayeyajâmahânuvâdena
tasyâ
'nuyâjavyatiriktaviçayatâ
vidhïyate: yad yajatiçu yeyajâmaham karoti tad anuyâjavyatirikteçv iti.
350. evam ca sâmânyaéâstrasya visesâpek§ino nâ 'nuyâjeçv
ity anenâ 'nuyâjavyatiriktaviçayasamarpanâd anuyâjavyatiriktesu yeyajâmahah kartavyatayâ prâptah. anuyâjeçu tu sa na
kartavyatayâ prâpto na va pratisiddha iti na vikalpah. lakçanayâ câ 'nuyâjavyatiriktavisayasamarpanân nâ 'nuyâjeçv iti
vâkyasya nâ 'prâmânyam, ataé ca paryudâsâérayane na kimcid
bâdhakam. tat siddharh nâ 'nuyâjeçv iti vâkye vikalpabhayât
paryudâsâérayanam iti.
Paryudäsa not upasarhhära
351. nanu paryudâsâérayane yajatiçu yeyajâmaham karotî *ti
éâstrena yâgasâmânye prâptasya yeyajâmahasya nâ 'nuyâjeçv
373

B. P. parasya nir°.
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ity anenâ 'nuyäjavyatirikte samkocanät paryudäsasyo 'pasaihhäräd abhedah syät. upasamhäre hi sämänye präptasya viéeçe
samkoco bhavati, yathâ purodâéam caturdhâ karotï374 ; ti purodäeasämänye prâptam caturdhâkaranam ägneyaiii caturdhâ
karotï375 'ty âgneye sarhkocyata iti cet,—
352. na, tanmätrasarhkocärthatväd upasamhärasya, tadanyamätrasarhkocärthatvät paryudâsasye 'ti kecit.
353. anye tu 'pasamhäro nâma sämänyatah präptasya viseçe
sariikocanarùpo vyâpâraviseso vidheh. paryudâsas tu, paryudâsah sa vijneyo yatro 'ttarapadena nan, ity abhiyuktoktyâ
pratyayâtiriktena dhâtunâ va nâmnâ va nanah sambandhah.
ataé câ376 'nayos tävat svarüpatah spaçta eva bhedah.
354. evarh saty apy abheda âéafikyeta yadi yatra paryudâsas
tatrâ 'vaéyam upasamhârah syät. na cai 'tad asti, ne 'kçeto
'dyantam ityâdau saty api tasminn upasarhhäräbhävät. na hi
taträ 'gneyacaturdhäkaranam iva sämänye präptam kimcid
visese samkocyate; päpaksayoddesenä 'niksanasamkalpamätravidhänät.
355. prakrtodäharane tu yajisämänye präptasya yeyajämahasyä 'nuyäjavyatiriktesu sarhkocanäd yadi vidher upasamhäravidhitvarh sambhavati, nai 'tävatä kimcid virudhyate.
vidhyabhäve hi katham vidhikäryam upasamhärah paryudäsena
kriyata iti bhavati virodhah. na cä 'tra vidhir nä 'sti, nano
'nuyäjapadasambandhena vidher vidhäyakatvasyä 'vyäghätät.
atra hi paryudäso 'nuyäjavyatiriktavisayasamarpaka ägneyapadavat; upasarhhärakas 377 tu vidhir eva.
356. na cä 'tra tanmätrasamkocäbhävän no 'pasamhära iti
väcyam. tanmätrasarhkoca iti ko 'rthah. ägneyamätre samkoco
vä, sämänyapräptasya visesamätre samkoco vä. ädye 'närabhyâdhïtasâptadasyasya mitravindädiprakaranasthena väkyeno
'pasamhäro na syäd ägneye378 samkocäbhävät. dvitïye caturdhäkaranasya purodäsamätre präptasya 'gneye samkocavad
* u TB. 3.3.8.6 caturdhâ karoti, sc. puro^äeam. Some authorities prescribe division of other cakes than the âgneya; see Hillebrandt, NVMO.
p. 127L n. 1.
*u ApgS. 3.3.2 äg° purojäeam ca° hftva. Cf. J. 3.1.26, 27.
»7B B. P. om.
377
B. upasarhhâras.
»78 B. °ya-.
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anuyâjânanuyâjasâdhâranyena prâptasyâ 'nanuyâjeçu samkocâd
upasamhärah syâd eva.
357. etâvâns tu viéesah. âgneyâdivâkyesv âgneyâdayo viéesâh
svapadopasthâpitâh. 379 prakrte tu paryudäsena tasyo 'pasthitir
iti. upasamhâranyâyas tv aviéiçta eva. yac ca tadanyamätrasarhkocanârthatvât paryudäsasye 'ti, tan na; ne 'kçete 'ty atra
saty api paryudäse sarhkocâbhâvât. na hy atra sämänye präptam
tadanyamätre samkocyate, samkalpamätravidhänäd ity uktam.
358. ity ästäih tävat. tat siddham nâ 'nuyâje^v ity atra
vikalpaprasaktyä paryudâsâérayanam iti.
359. yatra tu sa âsrayitum na éakyate, tatra tatprasaktäv api
niçedha evä 'srïyate. yathä nä ^tirâtre çodasinam grhnâtï380 'ty
atra. atra hy atirätre sodaéinarh grhnâtî380 ?ti éâstraprâptam
atirâtre çodaéigrahanam pratisidhyata iti vihitapratiçiddhatvâd
vikalpaprasaktâv api paryudâso nâ 'srïyate 'éakyatvât. yady
atra nanah çodaéipadena sambandhah svïkriyeta, tadâ 'tirâtre
çodaéivyatiriktam grhnâtï 'ti vâkyârthah syât. tatra câ 'tirâtre
çodaéinam grhnâtï 'ti pratyaksavidhivirodhah. ata evâ 'tiratrapadena na nanah sambandho J tirâtre çodaéinam grhnâtï
'ti pratyakçavidhivirodhât. ataé câ 'tra paryudâsasyâ 'nupapatter niçedha eva svïkriyate, vikalpo Jpi svîkriyate 'nanyagateh.
360. ataé cai 'tat siddham: yatra tasya vratam ityâdyupakramo
vikalpaprasaktié ca nâ 'sti tatra pratiçedhah, yathâ na kalanjarh
bhakçayed iti. yatra va vikalpaprasaktâv api paryudâsa
âérayitum na éakyate tatra pratisedhah, yathâ nâ 'tirâtre çodaéinam grhnâtï ; ti.
361. etâvâns tu viéesah: yatra vikalpâpâdakah pratiçedhah,
tatra pratiçidhyamânasya nâ 'narthahetutvam, ubhayor api
vidhipratisedhayoh kratvarthatvât. yatra tu na vikalpah prasajyate 381 prâptié ca râgatah pratisedhas ca purusârthas tatra
nisidhyamânasyâ 'narthahetutvam, yathâ kalanjabhaksanasya.
362. dïksito na dadâti na juhotï382 ? tyâdisu tu dânahomâdïnâm
éâstraprâptâv api puni çârthatvena prâptatvât kratvarthatvena
ca pratiçedhât tulyârthatvâbhâvena vikalpaprasaktâv api na
879

B. P. °pasthitâh.
See note in Translation.
381
C. om.
382
MS. 3.6.5 (66.5) dï° na da°; 3.6.6 (66.12) nâgnihotram juhoti. See
J. 6.5.38, 39 and 10.8.12-15.
380

268

Text,

862-873

tecäm anarthahetutvam, rägapräptyabhävät. rägatah präptasyä
;
pi kratvarthatvena pratiçedhe tadanusthänät krator vaigunyam
nä 'narthotpattih, yathä svastryupagamanädipratisedhe. 383 rägatah präptasya purusärthatvena pratisedhe nisidhyamänasyä
'narthahetutvam iti dik.
363. tat siddham nisedhänäm
purucärthänubandhitvam.
evam sarvasyä 'pi vedasya purusärthänubandhitvam.
Arthaväda
364. prakrtam anusarämah. tad evam yathä vidhyädmäm
adhyayanavidhyupättänäm nä 'narthakyam, evam arthavädänäm
api tadupättatvenä 'narthakyänupapatteh svärthapratipädane
ca prayojanäbhäväl lakcanayä prayojanavadarthaparyavasänam
vaktavyam.
365. te cä 'rthavädä dvividhäh, vidhiseçâ niçedhasesâé ca.
tatra väyavyam évetam âlabhete384 'tyâdividhiéeçânâm vâyur vai
kçepiçthâ devate385 'tyädmäm arthavädänäm vidheyärthastävakatayä ; rthavattvam.
366. barhi§i rajatarh na deyam386 ityädinicedhaeesänäm so
'rodîd387 ityâdïnâm arthavädänäm tu niçedhyanindakataye 'ti.
367. ataé ca lakcanayä präsastyam arthavädair bodhyate.
tac ca präeastyajnänarh eabdabhävanäyäm itikartavyatätvena
sarhbadhyate. paramaprakrtam. tat
siddham
vakcyamänärthabhävanäbhävyikä linädijnänakaranikä präsastyajnänetikartavyatäkä éâbdï bhävanä lintväneeno ; cyata iti.
Meaning of éâbdï bhävanä
368. nanu ke 'yam éâbdï bhävanä. ucyate: puruçapravrttyanukülo vyäpäravieecah. sa eva vidhyarthah, linädieravane
J
yarh mäm pravartayatï 'ti niyamena pratïteh. yat tv içtasädhanatvam vidhyartha iti388 tan na. tathä satï J çt a s adhanam
iti éabdasya vidhiéabdah paryäyah syät. na ca paryäyatvam
yujyate; sarhdhyopäsanam ta ictasädhanarh tasmät tat tvam
a« B. °sedhah, P. °dho.
384
TS. 2.1.1.1.
386
TS. 2.1.1.1.
388
TS. 1.5.1.2 (rajatam is supplied from the context).
387
TS. 1.5.1.1.
388
B. P. om.
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kurv 389 iti sahaprayogät, paryäyänäm ca sahaprayogäbhävät.
ataé ca vyâparaviéeça eva vidhyarthah. sa ca loke purusani^tho
'bhiprayaviéesah. vede tu purucäbhäväc chabdani^tha eva
preranäparaparyäya ity uktam.
369. nanu loke éabdani§t<he preranäparaparyäye vyäpäre
eabdaprayogäbhävena saktigrahäbhävät katham tasya vidhiéabdât pratipattir iti cet, satyam etat.
370. tathä 'pi bälas tävat stanyadänädau svakrtarodanädijanitamatrpravrttehsvâbhiprâyarûpapravartanâjnanajanyatvâvadhâranät
savidhikaprayojakaväkyaeravanasamanantarabhävimrh
prayojyavrddhapravrttim upalabhya tatkäranatvena tasya pravartanäjnänam anumimïte. yady api bhojanädau svapravrtteb
samîhitasâdhanatajnânapurvakatvâvadhâranât 390
prayojyavrddhapravrtter api tatpürvakatvädhyavasänam yuktam, tathä ; py
anyapreritapravrttau pravartanäjnänajanyatvasyo 'ktamätrpravrttau daréanena prayojyavrddhapravrtter apy anyapreritapravj-ttitvät tatkäranatvena pravartanäjnänasyai Vä 'dhyavasänam.
tac ca pravartanäjnänam anvayavyatirekäbhyäm prayojakaväkyajanyam ity avadhärayati. tatra cä Väpodväpäbhyäm
pravartanäyäm vidhiéaktim avadhärayati.
371. pravrttyanukülo vyäpärah pravartanä. sa ca vyäpärah
prai§ädirüpo vividha iti pratyekarh vyabhicäritväd vidhiéabdaväcyatvänupapatteh pravartanäsämänyam eva vidhieabdaväcyam iti kalpayati. evarh ca vidhisravane praiçâdirùpasya
vaktrabhipräyasya pravartanätvenai Va391 rüpena pratïtir na
viéeçarupena, tathai Va éaktigrahat. viseçarupena tu pratïtir
lakçanayai Va.
372. evarh ca vaidikalinädisravane 'pi pravartanäsämänyam
eva pratïyate. tatra ko 'sau vyäpära ity apek^äyärh praicädirüpasya vaktrabhipräyasya ^pauruseye vede 'nupapatteti éabdaniçtha eva preranäparaparyäyah kascid vyäpära iti kalpyate.
ataé ca éabdaniçtha eva preranäparaparyäyo vyäpärah eäbdi
bhävanä. sai Va ca pravartanätvena rüpena vidhyartha iti.
ayam eva cä 'rthah—
373. abhidhäbhävanäm ähur any am eva linädayah,392
189

See note in Translation.
»•° C. samähita0.
391
C. om.
3« TV. 2.1.1, p. 344.
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374. iti värtikasya. abhidhîyate 'nene 'ti vyutpattyä 'bhidhâéabdena vidhiéabda ucyate. tadvyâpârâtmikâ bhâvanâ lifiâdivâcye 'ti kecid âcâryâ393 âhuh.394
375. a n y e t v â h u h : satyam pravartanâsâmânyarh vidhyarthah,
tathai Va éaktigrahât. pravrttyanukûlo vyâpârah pravartanâ.
apauruçeye ca vede praisâder asambhavât kaécit puruçapravrttyanukùlo vyâpâraviéeçah kalpanïyah; vidhiéabdâbhidheyapravartanâsâmânyasya viseçam antarenâ 'paryavasânât. tatra ko
'sau vyâpâraviéeça ity apekçâyâm dhâtvarthagatam samïhitasâdhanatvam eve 'ti kalpyate, tasyâ 'pi pravrttyanukûlatvât.
sarvo394a hi samîhitasâdhanatâm jnâtvâ pravartate. anyaprerito
'pi395 yadî 'çtasâdhanatâm na jânâti tadâ nai 'va pravartate.
376. svatantrapreranâvâde 'pi tadâkçiptasamïhitasâdhanatâjnânam svîkriyata eva; anyathâ vidheh pravartakatvânupapatteh.
ataé câ 'vaéyakatvât samîhitasâdhanatai 'va pravartanâtvena
rûpena vidhyarthah. evarh ca vidhiéabdasyâ 'nyaniçthavyâpârabodhakatvam lokasiddham siddharh bhavati.
377. kim ca sabda eko vyâpârah spandâdyatiriktah kalpanïyah.
tasya ca svapravrttau parâdhînapravrttau va kâranatvenâ
'klptasya pravartanâtvena rûpena jnätasya pravrttyanukülatvarh
éabdasya ca paranisthavyäpärajnäpakatvena klptasya svaniçthavyâpârabodhakatvam vidhes ca pravartakatvanirvâhârtham dhâtvarthasya samîhitasâdhanatvam iti kalpanâd varam âvasyakasyai
'va samïhitasâdhanatvasya svapravrttihetutvena klptasya pravartanâtvena rûpena vidhyarthatvakalpanam lâghavât, anyaniçthatvâc ca.
378. na ca vidheh pravartakatvanirvâhârtham samîhitasâdhanatvakalpanât preranânabhidhâne ca vidheh pravartakatvâbhâvâd
dhâtvarthasya ca samïhitasâdhanatvakalpakam eva nâ 'stï 'ti
vâcyam; pravartanâbhidhânenai 'va tanmate 'pi vidheh pravartakatvâd vidhyabhihitasya ca pravartanâsâmânyasya viéeçam
antarenâ 'paryavasânât samïhitasadhanatvâkçepakatvât.
379. na ce 'çtasâdhanatvasya vidhyarthatve sarhdhyopâsanam
ta istasâdhanam tat tvarh kurv iti sahaprayogânupapattir iti
vâcyam; içtasâdhanatvasya visegarûpena vidhinâ 'nabhidhânât,
893

C. om.
B. and v.l. of C. om. (P. text).
C. adds 'pi.
™8B. P. om.
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pravartanätvena rüpena 'bhidhânât. sâmânyaéabdasya ca viéeçaéabdena dristah sahaprayogah pâncâlarâjo drupada ityâdau.
tasmat samîhitasâdhanatai Va pravartanätvena rüpena vidhyarthah. sai Va ca tena rüpena sabdenai Va 'bhidhïyata iti
éâbdï bhâvanâ.
380. uktavârtikasyâ 'py ayam evâ 'bhiprâyah: abhidhïyate sa
'bhidhâ samîhitasâdhanatâ, sai Va pravartanätvena 'bhihitâ
puruçapravrttim bhâvayatî 'ti bhàvanâ tâm liMdaya âhur iti.
yathâ 'huh:
381. punsâm ne 'çtabhyupâyatvât kriyäsv anyah pravartakah
pravrttihetum dharmam ca pravadanti pravartanäm. 396
iti.
382. tat siddham yajete 'ty atra Mtvanéena éâbdî bhâvano
'cyata iti.
Meaning of ärthl bhävänä
383. äkhyätatväneenä J rthî bhâvano 'cyate. nanu ke 'yam
ârthï bhâvanâ. kartrvyäpära iti cen na; yâgâder api tadvyâpâratvena bhavanâtvâpatteh. na ce 'çtâpattih; tasya prakrtyarthatvena pratyayärthatväbhäväd ïti cet—
384. atrâ 'huh: satyam na yâgo bhâvanâ kim tu svargecchâjanito yâgavisayo yah prayatnah sa bhâvanâ. sa eva ca
'khyâtânéeno 'cyate; yajete 'ty âkhyâtasravane yâgena397 yatete
'ti pratïter jäyamänatvät.
385. y as ca prayatnapürvakam gamanädi karoti tasmin
devadatto gamanam karotî 'ti karotiprayogadaréanât, vâtâdinâ
spandamâne 398 tu nâ 'yarn karoti kim tu vâtâdinâ 'sya spando
jâyata iti prayogât karotyarthas tâvat prayatnah. karotisâmânâdhikaranyam câ 'khyâte drsyate: yajeta yâgena kuryât,
pacati pâkam karoti, gacchati gamanam karotî 'ti.
386. atas ca karotisâmânâdhikaranyât prayatnasyâ 'khyâtavâcyatvam. na ca ratho gacchatï 'ti prayogânupapattih, rathe
yatnâbhâvâd iti vâcyam; vodhraévagatam prayatnam ratha
âropya prayogopapatteh. yanmate 'py anyotpädanänukülarh
vyâpârasâmânyam bhâvanâ, tanmate 'pi rathe gamanätirikta396

Vidhiviveka, p. 243 (Pandit, N. S. 26, Benares 1904), reading punso,
Nyäyaratnamälä, p. 53, quotes it as in our text.
397
C. and v. 1. of B. yäge (v. 1. of C. text).
398
C. spandane, v.l. text.
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vyäpäränupalabdhe 398a ratho gacchatî 'ti prayogasyau 'pacärikatvam eve 'ti. ataé ca prayatna evä 'rthï bhâvanâ. yathâ 'huh:
387. prayatnavyatiriktä 'rthabhävanä tu na éakyate
vaktum äkhyätaväcye 'ha prastute 'ty uparamyate. 399 iti.
388. anye tv ähuh: bhavitur bhavanänukülo bhävakavyäpäras
tävad bhävanä. yasmin vyäpäre krte karanam phalotpädanäya
samarthaiii bhavati tädrso vyäpära iti yävat. sa eva cä 'khyätârthah. kuthârena chinattï 'ty äkhyätasravane hi bhavaty
etâdréï matih: kuthârena tathâ vyäpriyeta yasmin vyäpäre krte
kuthârena chedanarh bhavatï 'ti. evarh yajeta svargakäma ity
asyä 'yam arthah: yägena tathä vyäpriyeta yasmin vyäpäre krte
yägät svargo bhavatï 'ti. sa ca vyäpärah kvacid udyamananipätanädih, kvacic cä 'gnyanvädhänädibrähmanatarpanäntah,
kathambhäväkänkcäyäm viseçarùpena pascäd avagamyate.
anyotpädänukülatvena sämänyatas tv äkhyätäd eva.
389. ratho grämarh gacchatî ; ty aträ 'py äkhyätena grämäpräptyanukülo vyäpära eva pratiyate; rathas tathä gamanena
vyäpriyate yasmin vyäpäre krte gamanäd grämapräptir bhavati
J
ti pratïteh. na tv atra gamanamätram äkhyätärthah, tasya
dhätuno 'ktatvät. tatra ko 'sau vyäpära ity apeksäyärh pürvottaräväntaradesavibhajanasamyojanarüpa iti pascäd avagamyate:
pürvena pradeéena vibhajyo 'ttarena sarhynjya ratho grämam
gacchatî ; ti prayogät, udyamya nipätya kuthârena chinattï 'tivat.
390. evam devadattah prayatata ity aträ 'pi devadattas tathä
vyäpriyate yathä prayatno bhavatï 7ti prayatnänukülo vyäpära
evä 'khyätärtho na tu prayatnah; tasya dhätuno 'ktatvät.
vyäpäravieesäpek§äyäm ce 'cchädih pascäd avagamyate, udyamananipätanavat.
391. tathä ca sarvatränugatatväd anyotpädänukülavyäpärasämänyam evä 'khyätärthah, na tu prayatnamätram; ratho
gacchati devadattah prayatata ityädi§u tadabhävät. na cä
'trau 'pacärikatvam vaktum yuktam, mukhye sambhavati tasyä
'nyäyyatvät. karotyartho 'py anyotpädänukülo vyäpära eva na
prayatnamätram, karoteé cetanäcetanakartrkäkhyätasämänädhikaranyäd iti. tat siddham anyotpädänukülo vyäpära ârthï
bhävane 'ti.
398a

Sc.°dheh (abl. of °dhi).
R. 2.1.1, p. 579, reading 'rtha- in a, which is quoted as v. 1. in both
C. and B.; they both (and also P.) print *rthi bhäv° in the text.
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392. sai Va câ 'khyâtânéeno 'cyate, bhâvayed iti. tasyâé ca
bhâvyâkânkçâyâm
svargâdir400 bhâvyatvena sambadhyate.
karanâkânksâyâm yagâdih karanatvena sambadhyate; prayâjâdaya itikartavyatâtvena. evarii ca yajete 'tyâdinâ svargâdyuddesena yâgâder vidhânât siddham yâgâder dharmatvam prayojanam uddiéya vedena vihitatvâd iti.
Salvation by ritual action
393. so 'yam dharmo yaduddesena vihitas401 taduddeéena 401
kriyamânas taddhetuhi. érïgovindârpanabuddhyâ kriyamânas tu
nihéreyasahetuh. na ca tadarpanabuddhyä 'nuçthâne pramânâbhâvah:
394. y at karoçi yad aénâsi yaj juhoçi dadâsi yat
yat tapasyasi kaunteya tat kuru§va madarpanam,402
395. iti smrteh, asyâs ca ^takâdismrtivat prâmânyâd ity
anyatra 403 vistarah.
396. kvâ 'ham mandamatih kve 'yam prakriyâ bhâttasammatâ
tasmâd bhakter vilâso 'yarn govindagurupâdayoh.
397. grantharûpo madîyo 'yarn vâgvyâpârah susobhanah
anena prïyatâm devo govindo bhaktavatsalah.
iti érïmadanantadevasununâ 'padevena krtam
mimänsänyäyaprakäsasamjnakam mïmânsâprakaranam404 samâptam.405
400

C. °di.
C. om.
402
Bh. G. 9.27.
403
See note in Translation.
404
C. pûrva-mî°.
405
P. om.
401
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INDICES
GLOSSARIAL INDEX OF SANSKRIT WORDS
On the purpose of this Glossarial Index, see Preface, p. v. No attempt
has been made to index completely all occurrences of all words listed.
It is hoped, however, that all important words are mentioned, with references to their most significant and illuminating occurrences in the Text.
The Index is therefore a condensed encyclopedia of Mïmânsâ technique,
as represented by this work. The following Index of Quotations is, on
the other hand, believed to be absolutely complete in its references.
All references are to paragraphs.
agni, the sacrificial fire; -mattä, possession thereof thru having performed
ädhäna, qualification of the adhikärin in fire-rites, 227ff.; agnyabhäva,
nonexistence thereof, disqualifies for fire-rites, 228ff.
agnihotra, n. of a rite, 201, 273ff., 312.
agnïçomîya, belonging to Agni-Soma; (1) the first animal-victim at the
soma-rite, 173-175, 209-212, 266-269.—(2) a cake offered at the daréapürnamäsa, follows the ägneya from order of mantras, 203, 205; order
of certain of its subsidiaries, 217.
anga, "member," subsidiary, opp. to pradhäna, mukhya, 40, 66 etc.; sometimes used as synonym of guna, 21, 126 (a dravya, such as dadhi or
vrlhi, is a guna of the rite, 11, but an anga, 21, 66,183 karmânga referring to dravya) ; itikartavyatä said to be used loosely for anga, 128; angas
classified as siddha and kriyâ, q. v., 182f.; the latter subdivided into
guna-karmäni or sarhnipatyopakärakäni and pradhâna-k. or ärädupakärakäni (qq. vv.), 183; in case of conflict, the purposes of the main
act take precedence over those of an anga, 187-190; all kriyä-angas
are related to the apürva, 71, 192ff., not to the external form of the
principal on which they depend, 192 (see note in Translation), nor yet
to the final result or phala directly, 193.—See also apürva (adj.)-—
anga-tva, =pärärthya, subsidiarîness, dependence, shown by viniyogavidhi and the six pramänas, 67ff.—anga-bhävanä, efficient-force of a
subsidiary (action), opp. to phala-bh. as that leading to the fruit of
the whole rite, 152,155; refutation of the theory that it has no requirement of itikartavyatä, 155-157.
ati-diê, to transfer (cf. next), 125.
atideéa, transfer (from prakrti to vikrti), 156, 165, 167 (cf. codaka).
adrçta, unseen, invisible, transcendental (effect), like that produced on
rice by sprinkling, cf. drçta, 14; it is improper to assume an adr§ta
effect in case of anything for which a dr§ta effect is discernible, 187,
cf. 201, 239, 248; no substitution can be made for things that are adrçta
277
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in effect, hence yüpa not exclusively adrctßrtha, 135f.,cf. 183; not more
than one adrçta may be assumed in a single thing, 14, 15, 43, 60f., 348
(cf. dviradrçtakalpanâ).—The concept of adr§ta includes apürva (n.),
cf. 43, end, where it denotes the force which produces the fruit (such
as heaven) of the sacrifice, which is precisely the apürva; and 192
tasya (apürvasya) adrçtatvât. But it is a broader concept than that.
Such things as the effect of sprinkling on rice are adrçta and lead to
the apürva, but are not the ap.; cf. 71, and see apürva.
adhikarana, section; usually denotes a group of sütras of Jaimini, a subdivision of the päda, 31 etc.
adhikära, qualification, right to perform a sacrifice with expectation of the
fruit; -vidhi, or -vâkya, injunction of qualification, 23, 26, 46, 62f.,
225ff., 271; defined as phalaviéeçasambandhabodhaka-vidhi, 47, or
phalasvâmyabodhaka- ( — karmajanyaphalabhoktrtvabodhaka-) -vidhit
225; it should not be also an utpatti-v., 47 (cf. väkyabheda). See next.
adhikärin, qualified person (to perform a rite and receive its fruit), 226ff. ;
characteristics thereof regularly stated in adhikäravidhi, 226, but
certain characteristics are always implied tho not stated, viz. vidyä
(adhyayanavidhisiddhä) ; in the case of fire-rites, agnimattä (ßdhänasiddhä); and sämarthya (qq. vv.), 227ff.
adhyayanavidhi, injunction to Study (the Veda), —svädhyäyo 'dhyetavyah]
implies that every part of the Veda is useful and meaningful, 9, 364;
upanayana a necessary prerequisite, 228; results in the vidyä necessary
for an adhikärin, 227'ff.
Ananta(deva), father and guru of Äpadeva, 2, 143.
anarthahetu, injurious (to man per se, cf. purusärtha); -tva, 361f.
anärabhya-vidhi, disconnected injunction, defined as sämänya-v. (see
next), a rule not limited in application to one rite or group of rites,
but of general application, 113.
anarabhyâdhïta, prescribed by a disconnected or general injunction, not
for a particular connexion, and hence applying generally only to
prakrtis, 107, 266, 268, 356, but in some exceptional cases to vikrtis,
109, 111, 113.
anirxßtärtha, of meaning uninterpreted (by itself), opp. to prasiddha, 164.
anugraha, benefit, service, =upakâra, q. v., 190 etc.; anugrähaka —upakäraka, 193.
anupapatti, logical non-consequence; abl. often ifc, "from the nonconsequence (or impossibility) of...," "because.. .is logically impossible," 9 etc.
anuyäja, after-sacrifice; prcadäjya used therein in some vikrtia, 143ff.;
yeyajämaha, q. v., not used in them, 341 ff.
anu-vad, to refer to (something already establisht, cf. next), 46.
anuvûda, supplementary reference, allusion to something that has been
laid down elsewhere, 27; contrasted with vidhi, injunction (of something not otherwise laid down), 28, 135; 287 (see note 193 in
Translation).
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anusthäna, performance, carrying-out, 209 etc.; -sâdeêya, community of
place as to performance (a form of sthäna), 169, I73f.
anrtavadana, lying, prohibited at dareapürnamäsa, 348.
anekâdrstakalpanâ, assumption of more than one adrsta (q. v.), 43, 60.
anyataräkänksä, one-sided requirement, the condition in which the pramäna sthäna applies (cf. ubhayäkänksä), 120, 131, 159.
anvaya, (1) construing, construction, 13 etc.; (2) (logical) continuity,
consequence (opp. to vyatireka), 84, 243, 370.
apürva (adj.), new, not previously establisht; a. -vidhi, injunction of
something quite new and otherwise ungrounded (opp. to niyama and
parisamkhyä), 242; apürvänga, = vaikrta (opp. to pmkrta), applied to
angas newly prescribed in vikrtis, not transferred from prakrtis; they
are applied by sthäna, 131, not by prakarana, 130, 133, 145, 149-151,
cf. 172.
apürva (noun), transcendental result, the mysterious effect of a correctly
performed ritual act, which in turn brings about its fruit, 71, 92, 95,
106, 125, 143, 155, 172f.; all angas are related to it, 71, 192ft\; besides
the ap. of the whole rite (see paramäpürva), each subordinate act has
a special ap. of its own (see utpattyapürva), 194f., 158. See adrsta for
difference between that and apürva. The adrsta includes the transcendental effect produced upon some material thing by a ritual treatment of it which produces no visible effect upon it. The apürva is also
adrsta, but it exists of itself, and is not a function of any material or
other object. Cf. my Introduction, p. 11.
apeksâ (1) =äkänksä, requirement, 38; ifc. "requiring...," 91; (2) comparison (instr. ifc. ="than..."), 96, 185.
aprasiddha — anirnltärtha, obscure, 161.
apräpta, not (previously or otherwise) establisht; a necessary characteristic
of what is enjoined by a vidhi, 10, 274, 279; when the main act is such,
the sacrifice is always construed as means to the bhävanä, 16ff.; in that
case more than one guna can be enjoined together, 34; if the main act
has been establisht, only a guna is enjoined, 11, and the sacrifice is
construed as end, not means, to the bhävanä, 11.—ap. -bädha, annulment of the unestablisht, 138-142.
abhikramana, stepping-near, a subsidiary act in the prayäjas, 152f., 155,
157, 168.
abhighârana, sprinkling (of oblations with ghee), 214.
abhidhäna, (commonly "name, appellation," but) in samänäbhidhäna,
q. v., linguistic unit, part of a word.
abhisava, (soma-) pressing, 165.
abhisecaniya, sprinkling-rite (at räjasûya), 160, 165.
abhyäsädhikarana =J. 2.2.2; 207.
artha, (1) (primary, direct) meaning (of a word), defined as that which
can be got by no other means (ananyalabhyah), —êakti and opp. to
lakçava, 80; (2) goal, end, in artha-bhävanä, =ärthl bh., 31, 323, 367;
(3) sense, as 2d of the six pramänas for order, 199, 201; stronger than
pätha, 201.—artha-lopa, breakdown of meaning, a form of bädha, 139.
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arthaväda, explanatory passage, one of the five parts of the Veda, 9, 10,
302, 364-367; may supply the fruit of the rite (see râtrïsattranyàya),
118, cf. 120, or a gurta, 312f.; taken in a primary way they are meaningless, so they must acquire by lakçayâ a meaning, 9, 364, which is that
they praise or derogate things enjoined or prohibited, 9, 364f.; they
furnish the itikartavyatâ to the éâbdi bhävanä, 9, 367.
arthaväda-cararia, the 2d päda of Book 1 of J., 208.
arthavädädhikararia, =J. 1.2.1st adhik., 128.
avaghâta, beating (grain, to husk it), df§{ärtha, 183, 243, 344.
avarodha, contradiction, —virodha, 60.
aväntara-prakarana, "intermediate-context" (see prakarana), the force
which makes an action subsidiary to a minor action because included
between two other acts that are (otherwise) proved as subsidiary to
it ( = sarhdanêa), 129, 152-157; prevails over mahâprakararia, 158.
avilamba, non-delay, — präeubhäva, enjoined by prayoga-vidhi, 196-198;
results from following a fixed order, 198 (see krama).
avyakta, (of a rite) unmanifest, unspecified (as to its svarüpa, q. v.); -tva,
57; such rites are regarded as vikftis of the jyotiçtoma, 160, 210.
aéruta-kalpana, implication of what is not formally exprest (a do$a), 246.
aévakarna, "horse's ear," n. of a tree, 165.
açtakâ, eighth-lunar-day-rite, 395.
asamjätavirodhitva-nyäya, rule of "no contradiction with what precedes/' 21.
asmattata(caranäh)f "my (revered) father" -Anantadeva, 143.
âkânksâ, requirement, need, 7 etc.; the essential element in prakarana
as a pramäna for dependence (cf. ubhayâk., anyatarâk.), 114.
âkrtyadhikarana =J. 1.3.10th adhik., 81, 83.
äk§epa, implied suggestion, 51, 75ff.
äkhyäta, verbal ending, verb-form; expresses the ârthï bhävanä, 3, 383-392;
74, 123, 161, 236; implies (ä-ksip) but does not express (vac, abhi-dhä)
the subject, 75ff.
âgneya, offering to Agni; (1) a cake at the dareapürnamäsa, 131, 161, 163,
194, 351,354ff. ; precedes that to Agni-Soma because of order of mantras,
203, 205f.; order of certain of its subsidiaries, 214f., 217f.—(2) one of
the eight offerings in the vaiêvadeva, 307, 310.
äghärägnihoträdhikarana, =J. 2.2.5th adhik., 45, 58.
âcamana, sipping water, a rite based on smfti, not éruti, 155, but nevertheless to be performed after sneezing etc. even tho it interrupts Vedic
ritual, 96.
ajyâvekçana, inspection of butter (function of sacrificer's wife), 233f.
âtideéika, obtained by atideêa ( = präkfta), 167.
âdhâna, laying (of the sacred fires), 53, 227ff.; restricted to the three upper
castes, 228; permitted to a rathakära, 229, but as an independent rite,
not as preparation for fire-sacrifices, 230.
ädhvaryava, of the adhvaryu-pviest, a 'worldly' samäkhyä, 181; ä.-eähhä,
= Yajur-Veda school, 295.
änarthakya, meaninglessness (impossible in any part of the Veda), 9, 33,
48, 59, 106, 174, 364 etc. Cf. dviruktatva.
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änubandhya, the third of the animals sacrificed at the soma-rite, 209-212.
äpatti — prasanga, äpäta, logical consequence, 14; cf. ictßpatti.
ä-pad-, to follow, result (logically), 31.
äpäta =äpatti, 13, 15.
âmanahoma, n. of certain minor homas, 151.
âmikçâ-yâga, curds-sacrifice, the rite prescribed by vaiévadevy ämik§äf
268, 305ff.
ärädupakäraka, directly-contributing (subsidiary action), opp. to sarhnipatyopakäraka, 121; also called, 183, pradhäna-karman, which must be
understood relatively, not absolutely, see note in Transi. 183. It
means a subsidiary action directly related to the main action, instead
of one that is related directly to a material or accessory, and only
indirectly to the main rite: sâkçât pradhânângam.. .samnipatyopakârakam tv angängam, 187; and 192. The word ärät here means 'instantly*
(comm. säkcät), not 'distantly' as it is erroneously taken by G. Jha,
The Präbhäkara School etc., p. 181, and Keith, Karma Mimansa, p. 88.
Always adr§tärtha, 187; weaker than samnipatyopakäraka, 186ff.;
applied by prakarana, while samnipatyopak. are applied by vâkya,
189; serve the paramäpürva, not utpattyapürva, 195.
ärunya, ruddiness (of soma-purchase cow), see the injunction arunayä
pingäk§aikahäyanyä etc., 70, 290, 322f.
ärtha, based on 'sense' (artha 3), 201.
ärthavädika, belonging to the arthaväda, 118.
ürthika(-tva), implied (-ness), (the being) understood, 50.
ärthlbhävanäj 'end efficient-force/ see note on 3, Transi., the power resident
in a finite verb-form (äkhyäta, q. v.), 123, 383 etc.; = phala-bhävanä,
q. v.; as sädhya of êâbdï bhâvanâ, 7, 367; its three requirements, of end,
means, and manner, 123, 392; cf. also 43, 44; its meaning, prayatna
(ace. to Somesvara), 384r-387, or merely a general activity, vyäpära,
conducive to the end to be attained, which is specified by the rootmeaning (ace. to Pärthasärathimisra), 388-391.
äväpa, 'putting in/ experimental insertion (cf. anvaya), 370.
ä-eank-, to raise a doubt or objection, suggest something (in the pürvapak§a) which is contrary to the accepted view, 31.
äeankä =eankä, noun from the preceding, prima-facie suggestion (later
to be refuted), 44.
aéraya, substratum, dependent-support; -tva, state of being this; 33, 38,
39, 136, 258.
aérayi-karman, dependent action, = samnipatyopakäraka (because these
have an âêraya consisting of a material or other gw&a), 183.
âévina (graha), (cup) of the Aévins (at the soma-rite), 200, 209, 212.
ähavaniya-eästra, the injunction y ad âhavanïye juhotii 346.
i4â-bhak§a'fbai consumption of the iq^ä, an example of upayuktärtha saihnipatyopakäraka} 184.
itikartavyatä, manner (of performance, = katharhbhäva), 126 (see note in
Transi.), 219; of êâbdï bhävanä, 9, 367; of ärthl bhävanä% 123, 392.
i$\at desired end, =phala, 63f.
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i§tasädhana, means to a desired end, 64; -tva, 'the fact that (the action)
i s . . . / which ace. to some is the meaning of the injunctive form, 64,
328, 368; cf. 375-381.
içtâpatti (cf. äpatti), in phrase na cestßpattih, 'and (there would then be)
not a resulting of what is desired,; i.e. 'this is contrary to what we set
out to prove or to what we must assume to be true, this is out of the
question/ 9, 14, 205.
ïêvara, God; omniscient, remembers and reveals the eternal Veda in each
world-aeon, 6. Cf. Govinda.
uttara-pada, another word (here, 'than the verbal ending'), 330.
utpatti, short for utpatti-vidhi) see utpattiéiçtagunabalïyastva.
utpatti^vâkya = u.-vidhij 23, 46.
utpatti-vidhi, originative injunction, 62 et passim; defined as paramasvarüpamätrabodhakovidhih, 47, 63; distinguisht thus from (1) viniyoga-,
prayoga-, and adhikâra-v., 62ff., and from (2) guna- and viêiçta-v.,
10-12, 58-61; in this latter connexion called more precisely karmotpattividhi, originative injunction of a rite (not of a mere guna, nor of
both, viéiçta), 59-61. In it the action is always the means to the
bhävanä, never the end, 63 etc. (see karana).
utpattiéiçtagunabalïyastva, superior power of accessories laid down in the
originative injunction; alleged by some as a fifth ground for assuming
a nâmadheyu, 303-311; this theory refuted, 312-318.
utpatty-apürva, originative or productive transcendental result, produced
by subsidiary acts; so called because it helps to 'produce' the paramäpurva (of the rite as a whole), which is as it were the result of an
addition of the utpattyapürvas of tjie various samnipatyopakärakas,
plus the direct effects of the ärädupakärakas; a samnipatyopakäraka
serves the purpose of this, not of the paramäpürva, 190, 194 (this is
also meant in 143, tho the term utpattyr is not used); produced as soon
as the svarûpa of the rite is accomplisht by the first subsidiaries, and
maintained by further subsidiaries, 195.
utpavanaj purification (of sacrificial butter), 143.
udâharana, example, 355 etc.
uddeéa = anuväda, 270.
udbhidj see udbhidâ yajeta (paêukâmah); its meaning, 264.
udväpa, 'taking out/ experimental removal (cf. vyatireka), opp. to äväpa,
370.
upakära, service, benefit, assistance ( — anugraha); that which the angas
do for the main action, 57 (yägopakära), 108, 125, 130f., 136, 188, 348.
upakäraka, assistant, effective auxiliary (anga)} 116, 125, 134, 188.
upakärya, object of service, thing to be assisted or effected (virtually
= pradhâna), 116, 123, 188.
upakrama, introduction, 329, 332ff.
upajïvya-tva, state of being the thing-to-be-depended-upon, greater importance, principalness, 95, 103, 347.
upadeêaj (specific) prescription, as of angas in prakrti, opp. to atideia,
129.

of Sanskrit

Words

283

upanayana, initiation, a necessary qualification for Vedic study, limited
to three upper castes, 228.
upanïta, an initiated person, 228.
upapatti, logical consequence (=äpatti, prasanga; cf. anupapatti), 26.
upapada, dependent, limiting word, 253, 315.
upamäna =next, 302.
upamiti, comparison, analogy (basis of transfer of subsidiaries from
prakrti to vikrti), 131.
upayuktärtha { — pratipattikarman), 'for the purpose of something that has
been employed/ opp. to upayokçyamariârtha, as subdivision of samnipatyopakäraka-anga, 184f.
upayok§yamänärtha, 'for the purpose of something that is yet to be employed/ opp. to preceding, and more important than that, 184f.
upalakçaria, implied extension of meaning, 35.
upasarhhära, restriction of a general rule to specific instances, 111; distinguisht from paryuddsa, 351-357.
upasarjana, subordinate, 36, 322; -tva, subordination (opp. to prädhänya),
290-293; what is subordinate to one thing cannot be construed with
something else, 322.
upahoma, subordinate oblation, 130 (see note in Text), 145.
upanéuyfâja, whispered-offering, part of darêapûrnamâsa, 94, 217, 279, 288.
upäkararia, presentation (of an animal victim), 219ff.
ubhayäkänk§ä, mutual requirement, as definition of the pra?nâria of prakararia, 116, 120 etc., 159.
ulapa-räji bundle of ulapa-gr &ss, 102.
üha (1), change, modification (to which a mantra may be subjected when
transferred from prakrti to vikrti)) ühitavya, to be subjected to üha,
193.
üha (2), logical consequence or connexion, 77.
ekapadaêruti, direct statement in the same word, — samänapadaeruti (also
padaêruti), 69, 74.
ekaprasaratä-bhanga, 199, 270, or -virodha, 315, breaking of syntactic
unity, =väkpabheda.
ekahäyani, yearling (cow), used in buying the soma, 322 (cf. ärunya).
aikyarüpa} the having the same form, coordination, 13 ( = säinänädhikarariya, cf. 19).
aikadaêina, a group of eleven animals offered in a certain rite, 222.
aindray offering to Indra, at daréapiirna?nâsa, 214f.
aindrïy 'Indra's verse/ 72, 89 (see note on Transi. 89).
audumbara(-tva), (state of being) made of udumbara-wood, of the yüpa,
135-142.
aupavasathya (ahan), (day) of fasting, at soma-rite, 173f., 210.
katharhbhäva, manner of performance, —itikartavyatâ, 123-127.
kadara} kind of wood, substitute for khadira in the yüpa, 135.
karana, means ( = sädhana); of eäbdi bhävanä, 8, 13, 367; of ärthl bhävanä,
392; in an utpatti-vidhi the sacrifice is always means to the bhävanä,
never end, 16ff., 28, 30ff., 63.
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karoti, does; as the general meaning of all verb-forms (äkhyäta), claimed
to denote 'exertion/ prayatna, 385; this theory refuted, 391.
kartr, agent, subject (of a verb), is implied, not exprest, by the verb form,
75ff.
karmadhâraya, a descriptive compound; compounds are to be interpreted
as such rather than as tatpurusas when possible, 233, cf. 179.
karman, rite of any sort, ritual action, —kratu, 11; in 120f. used, in a quotation from J., of directly-contributing subsidiary actions.
karmotpattividhi, see utpattividhi.
kalanja, (prob.) red garlic; -bhaksana (prohibited), 361; see na kalanjam
bhaksayet.
kalp-(ayatï), to assume, understand by implication, 40.
kalpita, assumed, understood, opp. to pratyaksa, 41f.
kalpya, to be assumed etc., 88; kalpyopakära, whose upakära, contribution,
is yet to be establisht (opp. to klptopakära), 134.
kalpana, 40f., or °nä, 21, 30, assumption.
kânia-krama, used in Nyäyaratnamälä for sthäna-krama (see sthäna, 2),
see note to 209 in Text.
kämya (karman), optional (rite), aimed at a special desire, opp. to nitya-k. ;
must be performed with all angas to be effective, and one who cannot
perform all angas is not adhikärin, 236.
käraka, a case-form of a noun dependent on a verb, or the meaning which
pertains thereunto, 19, 258, 260; can be construed only with verbs,
not nouns, 64, 293; includes not only oblique cases, but in 76, 81 also
distinctly the subject-nominative; it is, like the pratyaya of a verb,
the principal part of the word, the meaning of the stem being dependent
upon it, 322, cf. 259.—Exceptionally, = kartr, agent, subject, 86;
=karana or dravya-guna, an 'instrument' used in a rite, 74, 267, 290,
292-294 (but with the other meaning of the word also in mind).
kuêa, a grass, replaced by ear a-grass by pratyämnäna, 139.
krtvä-cintä, 'supposition (by) making (assuming, a thing to be so),' an
illustration of a hypothetical case, 'play'-example of a rule for which
no actual instance is known to exist, 208.
krdanta, a primary formation, word ending in primary suffix (krt), 293.
krsnala, a kind of berries (imitated in gold), not husked, by arthalopa, 139.
krsnavisäna, black antelope's horn, used at dîksâ for scratching, 147.
k\pta, (already) fashioned, ready-made, not needing to be formed by
inference (opp. to kalpya), 103; cf. next.
klptopakära, (an anga) that has its contribution already establisht or
provided, 108, 130, 134, 145, 175.
kratu, rite (of any sort), —karman, 9.
kratv-artha, for the sake of the rite, applied to things which are in themselves indifferent and have value for man only thru their relation to
a rite (opp. to purusärtha), 361 f.
krama, (1) = sthäna, order, position, as 5th pramâna for angas, 170f., 207.
(2) order (paurväparyarüpa), as attribute of things enjoined, establisht by prayoga-vidhi to ensure promptness of performance, 198-

of Sanskrit

Words

285

224; its six pramârias: êruti, artha, pathana, sthäna, mukhya, pravrtti}
199.
kraya, (soma-) purchase, 174, 323. (Cf. ärunya.)
kriyâ, verb, 19; action, 122-128; kriyä-rüpa anga, subsidiary action, 182;
of two kinds, see anga, 183; verbal ending (as distinguisht from the
' root), 330 (=äkhyäta).
khadira, a wood used in the yüpa, may be replaced by others, 135f.
khalekapota-nyäya (v. 1. khala°), the rule of 'doves to the threshing-floor,'
60 (see note there in Transi.).
khâdira-tva, state of being made of khadira-wood (of yüpa), 135-142.
guna, accessory, qualifying element, 17, such as the devatâ, 207, 303ff.,
or a material used, 11, or the order of events in the performance, 96;
only one can be enjoined at once, to avoid väkyabhedaj unless in connexion with the utpatti-widhi, in which case we have a viéiçtq-vidhi,
and any number of gunas may be enjoined, 12 (see note in Transi.),
33ff., 48 etc.;—adjective, 291.
guna-karman, — samnipatyopakâraka (anga), 183.
gunakämädhikarana, =J. 2.2,11th adhik., 33.
guTjLa-vidhi, injunction of accessory (when the rite itself has been enjoined),
11, 24ff., 40.
grhamedhïya, n. of a rite, 108.
godohana, cow-milker (vessel), 261.
Govinda, n. of Krsna, 1, 393, 396f. (cf. ïêvara).
gauna, secondary, subordinate, accessory (from guria), opp. to mukhya, 102.
gaurava, overloading (of the sense, i.e. attributing to the language more
meaning than it will easily or naturally bear); difficulty, complication;
opp. to läghava; often in abi., 'because.. .is too complicated or difficult;' 24, 36, 49, 50, 51, 81, 102, 118,176f., 271.
grahaikatva, singularity of (soma-)cups (not enjoined by graham sarhmârçti), 36, 232, cf. 292; grahaikatvädhikararia, =J. 3.1.7th adhik., 36.
ca, and; discussion as to whether its presence avoids vâkyabheda, when
various things are enjoined (cf. samuccaya), 27G-278, 290-293.
caturthl, dative case, 276, 280.
caturdhäkararta, quartering (of cake in daréapûrriamasa), 351, 354, 356.
camasädhvaryu, cup-adhvaryu, a minor assistant at the sacrifice, not
counted as an ftvij, 297.
cayana, building (of the fire-altar), 342.
caray,a, —päda, 'quarter/ subdivision of the adhydyas of J., 145, 208.
extra, see citrayâ yajeta paêukâmah; its meaning, 272.
codaka, rule of transfer (of subsidiaries from prakfti to vikrti), 107-109,137,
175, 210, 222 (cf. atideêa) ; by it not all actions of prakrti are transferred,
but only such as are not specifically replaced or annulled in the vikrti,
141f.
codanä, —vidhi, injunction, 160.
codita, enjoined (=vihita), 57, 160, 165.
jaghanya, objectionable; -tva, 52.
Jaimini, author of the Mîmânsâ Sütra, 3.
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jnäna, knowledge (of how to perform rites, —vidyä, q. v.), 227ff.
jyotistoma, the primary soma-rite, 147, 160, 165, 174, 210, 267, 313.
tatpurusa, a dependent compound (see under karmadhâraya), 233.
tatprakhya-nyäyay the following rule (J. 1.4.4), 59; -êâstra, 'an authoritative statement setting forth that/ one of the 4 reasons for assuming a
nämadheya, 255, 273-301, 305, 308, 312f.
taddhita, secondary suffix, 251-253, 280f., 304, 315.
tadvyapadeéa, 'comparison with that,' one of the 4 reasons for assuming a
nämadheya, 255, 302, 308.
Tantraratna, a work by Pàrthasârathimiéra, 151, 207, 261.
tantra-sambandha, construction in two ways at once, 32. (yat sakrtkrtam
bahünäm upakaroti, tat tantram ity ucyate, Bhäsya on J. 11.1.1.)
tasya vratam; when this phrase governs a negative sentence, the latter
is a paryudâsa, not a nisedha, 329-340, 360.
tartly a, belonging to the third (book of J.), 138, 140.
tin, grammatical expression for a finite verb-ending, 86.
trtïyâ, instrumental case, 17; used to denote subject when it is not exprest
by verb (ace. to pürvapaksa), 78; (ace. to siddhânta) used to express
the subject, or its number, when these are not otherwise exprest,
directly or by implication, 85.
tham-u, the suffix -tham (as in katham), 124.
daksiyâ, sacrificial fee, 147 (at soma-rite).
darvi-homaj spoon-oblation, a very simple rite with no prescribed or transferred manner of performance, to be done svarüpa-nispädanena, 156.
daréapurnamàsa (dual), new and full-moon rites, 108, 218; their connexion with prayäjas by (mahä)prakarana, 116, 129, 161, 163; lying
prohibited at them, 348; -väkya, the injunction dareapürnamäsäbhyärh
svargakâmo yajeta, 116.
die, indicator, way-pointer; in phrase iti dik, 'this is an indicator, a hint;
this by the way/ 191, 208, 246.
dïksanïyâ, or dlksä, consecration-rite (preliminary to soma-rite), 187, 190,
193; -vänniyama, rule of restraint of speech at this rite, 143.
drsta, visible (effect), like that produced on grain by husking, opp. to
adrsta, q. v., 14, 183; drstâdrsta, (including) both visible and invisible,
183; when a visible purpose is available an adrsta must not be assumed,
187, 239, 248.
devatä, deity (of rites), one of two elements in the svarüpa, 57; defined as
'the object with regard to which the material offering is presented/
206, 280.
deeasämänya, community of place, =sthäna (1), 169, 176.
dosa, fault, difficulty, 246 etc.
daiksa, (the animal) of the consecration-rite (dïksâ), = agnïsomïya (animal),
222, 266-268,.
dravya, material (offered in sacrifice), one of two elements in the svarüpa,
57; can have no independent fruit, being necessarily subsidiary, 120f.
dvitïyâ, accusative case, 65 (used by laksanâ for instrumental).
dviradrstakalpanä, assumption of two unseen effects (adrsta, q. v.), 348.
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dvirätra, two-night (soma) rite, 147.
dvirukta-tva, repetitious-ness (a form of ânarthakya), 107.
dharma, duty, as prime object of study in Mïmânsâ, defined, 3; 392; if
performed as devotion to God leads to nihéreyasa, 393.—nature,
character, 8 (éabda-dharma-bhâvanâ) ; property, element, 96 (padärthadharma-guna°, see Transi.); (practically =anga)t 150, 151, 156,166,168,
173-175, 218 (in the last clearly =anga).
dhâtu, verbal root, 3; subordinate to the ending, 322 (and cf. pratyaya);
negative is not construed with it in nisedhas, 321-328, but is so construed in paryudâsas, q. v.
nan, grammatical term for the negative particle na, 321 ff.; its meaning,
333, 336ff.; in nisedhas construed with optative ending, 322-328, but
. in paryudäsas (see 330) with verbal root, 332-340, or a noun, 341-350.
nämadheya (or karma-nä°, 64, 272), name (of a rite), as one of the five parts
of the Veda, 10, 59; defined and expounded 249ff.; when its meaning
is obscure (aprasiddha), it applies to all elements to which its verb
applies, 161, 163; four reasons which determine that a word must be
interpreted as a n., 255-319; a fifth, utpattiêis{agunaballyastva, proposed by some, 303ff. (this theory refuted, 312ff.).
näman, noun, 333f.
näma-padüy —nämadheya, 26.
nigama, recitation, recited formula, 144.
nitya-karman, permanent, fixed rite, required to be performed on stated
occasions all thru life, and hence must not be omitted even by one
who can only perform it imperfectly, 237.
niyama(-vidhi), (rule of) limitation, fixation, 30, 37, 239ff.; defined as an
injunction establishing something (otherwise only partially establisht)
for the case where it might be unestablisht, 240, 243.
niyojana, tying (of an animal to the sacrificial post), 219ff.
nivartanä, determent (meaning of prohibitory force), 324f.
nihéreyasa, supreme beatitude, 393.
nisädasthapati, Nisâda-chief, 179; qualified to perform nisädesti, 233f.;
a karmadhäraya, not tatpurusa, 233.
nisâdesti, a certain rite (see prec), 233.
nisedha, — pratisedha (see also nan), prohibition; one of the five parts of
the Veda, 10, 320-363; defined, and its use shown, 320; in it the negative is connected only with the optative ending (lin), 322-324; different from vidhi, 325-327; grounds which compel assumption of
paryudäsa instead of n., 329ff.; always implies präpti, previous establishment of the thing prohibited, 341ff. ; sometimes, despite vikalpaprasakti, we find paryudäsa impossible and must then assume
nisedha, 359-361.
niskrsta, independent, abstract, absolute, 258.
nllotpala, 'blue lotus/ an example of sämänädhikaranya by laksanä, 250.
nyäya, (1) rule, passim; (2) logic (it, rather than grammar, determines
what meaning is exprest by any expression), 84,
paksa, (one) alternative (cf. päksika), 240, 243f., 259.
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pathana, text, = pâtha, q. v., 199.
patnï, wife (of the sacrificer), plays a necessary rôle in the rites and is
qualified by her husband's knowledge, 233.
paddj word, passim; pada-êruti, short for eka-padaéruti, 44, 315.
pada-éâstra, footstep-rule, the rule that oblations are to be made on certain
occasions in footsteps instead of the âhavanïya-ûre, 346 (see note in
Transi.)
padaérutij see pada.
paramäpürva, supreme or main apürva (q. v.) of the whole rite, produced
by all the angas together (and 'maintained' by something external
to the rite), 195 (cf. utpattyapürva) ; called pradhänäpürva, 158.
paräkränta, much discust; -tva, 237.
parärtha-tva — pärärthya, angatva, 120.
paricheda, (grammatical) modifier ( = the more usual viêe§ana), 70, 75, 249;
-kat modifying, defining, 249.
parisarhkhyä (vidhi), (injunction of) exclusive-specification, opp. to niyama
and apûrva^o. ; defined, 244-246.
pari-hr-, to refute, 31.
parihâra, refutation, 32.
parria-mayl (juhiï), made of parna-wood, 105.
paryudâsa, exclusion, a negative sentence in which the negative goes with
something other than the verb-ending, 329ff., viz. with the verbal
root, 329-340, or a noun, 341-350; distinguisht from upasamhära, 351357; in some cases, despite vikalpa-prasakti (q. v.), the negative must
go with the verb-ending, i.e. we must admit a ni§edha and not paryudäsa, 359f.
paéu-dharmaj properties of the sacrificial animal, 173-175.
paêusomâdhikararia, =J. 2.2.6th adhik., 314, 316.
päksika, partial, related to one alternative (pafc?a), 241, 283; -tva, 236.
pâncadaéya, 'fifteen-ness' (of firestick-verses), 109f., 268.
pâtha (or pathana), text, the 3d of the six pramärias indicating order, 202;
weaker than êruti, 200, and than artha, 201, but stronger than mukhya,
216f.; two kinds, mantra-p. and brähmaxia-p., of which the former prevails over the latter, 203-208.
pä^hasädeeyaj community of place as to text (a form of sthäna, 1, q. v.),
169-172, 174, 180; two kinds, yathäsamkhya-pä{ha and sarhnidhi-p.,
171.
pänikaruiiiyana, scratching with the hand (at soma-rite), 147.
patnïvata-yû~ga, the sacrifice for (Tvastr) with the wives (of the gods), 70.
pätra, implement (of sacrifice), 180.
pärärthya, state of being dependent (parârtha), dependence, —angatva) 67,
262.
Pârthasârathimiêra, a Mïmânsâ authority, author of Sâstradîpika and
Tantraratna (qq. vv.), 45, 65, 296 (all these are quotations from ÖD.).
pitryïçti, n. of a rite (in which no hoir is chosen), 139.
puruçârtha, good for man (immediately, and not thru ritual performance;
opp. to kratvartha), 361f. (In a broader sense, of course, what is
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kratvartha is also purusartha, since the rites themselves are for man;s
good, cf. 363.)
puroiâêa, cake (offered in dareapürnamäsa), 180, 351.
pürvapakca, prima-facie view, objector's argument (always stated only to
be refuted), 30, 79.
pücan, can only mean the god of that name, 98, not Agni or some other
god as suggested by pürvapakca, 94.
pucanumantranamantrq, n. of certain mantras (see note in Transi. 93),
applied to Pü§an-rite by linga assisted by samäkhyä, 93-100, 248.
PT§adäjya, speckled butter (in anuyäjasy not applied by prakarana)f
143-148.
paurotfäeika, a non-Vedic (laukika) name, 179, 180; (brâhmana) 'of the
cake/ 94.
prakarana, context, 4th of the six pramänas for angas, 21, 67, 71, 92, 94f.,
175, 207; weaker than väkya, 114f., but stronger than sthänaj 159ff.;
defined, 116 (ubhayäkänkcä), and discust, 117ff.; applies primarily to
actions only, and to materials and qualities only indirectly thru
their connexion with actions, 122-128, and in the latter case an action
must be construed as âérayay 37f., 135f.; two kinds, mahä-p. and
aväntara-p. (q. v.), 129; the force which applies ärädupakäraka angas,
189.
prakära, manner (^katharhbhäva, üikartavyatä), 124, 126.
prakfta, (adj.) under discussion, in the context, in hand, 127, 271f., etc.;
(n.) the subject or topic in hand or under discussion, theme of the
passage, 36, 39, 118.
prakfti) stem (of a noun), 21; root (of a verb), 383; primary material,
source, 70; archetype, primary form of a rite, defined as a form in
which the subsidiaries are not obtained by the rule of transfer (codaka),
107-110, or as a rite where all subsidiaries are directly prescribed,
129; 209.
pratinidhi, substitute; -tva, substitution; not possible in things that are
purely adfçta in effect, 135.
pratipakça, contrary (as meaning for the negative, nan), 324, 333.
pratipatti-karman, concluding act, —upayuktärthat 184.
pratipadädhikarana, =J. 2.1.1st adhik. (part), 43.
pratiyogin, related thing, subject of relationship, 38 (see note in Transi.).
pratiçedha, prohibition, ~ni§edhay 232, 330, 333 etc.; as a form of bädha, 139.
pratïti, determination, apprehension, 259 etc. (the usual meaning); inferential meaning, opp. to êaktiy 337; first impression, superficial or
prima-jacie aspect, opp. to vastugatiy 43, 45.
pratyak§a} clearly exprest, opp. to kalpita, 40f., or to kalpya, 88.
pratyaya} inflectional ending (of verbs), 3, 7,13 etc.; (of nouns), cf. kârakat
38; it is the principal part (pradhäna) of the word, the root or stem
being subordinate to it, 322f.; suffix (of nouns), 178.
pratyämnäna, contradiction, a form of bädhat 139.
prathamä, nominative case, used to designate a subject exprest in the verb,
or to denote the bare stem-meaning (ace. to the pürvapakca), 78.
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pradhäna, principal, chief thing, opp. to anga, 66 (cf. prädhänya), or to
guna or upasarjana, 290, as in pradhäna-karman {—ärädupakäraka)y
opp. to guna-k., 183, 230; the same is meant by pradhäna alone, 219;
pradhäna^uidhi, main injunction (ace. to comm. — adhikära-v., not
utpatti-v.), the expression of prayoga-v. in coordination with injunctions
of subsidiaries, 196f.; see also mukhya, prädhänya; pradhänäpürva =•
paramäpürva, 158.
pramäna, mode of evidence, means of proof, passim; six p. for dependence
(angatva), 67; six p. for order (krama), 199. ( = mäna.)
prameya, thing to be evidenced or proved (more important than the mode
of evidence, pramäna), 134.
prayatna, effort, ace. to Someévara the meaning of the ärthl bhävanä,
384-387, 390.
prayäja, fore-sacrifice (five in number), 117, 120,153, 155,161, 168, 188, 214;
they are applied by prakarana to all the yägas of the daréapûrnamasa}
116, not by samäkhyä to cake-offerings alone, 94; this is mahd-prakarana, 129; their order, 204-208.
prayoga-vidhi, injunction of performance, 62; defined as one that indicates promptness in performance; it is the main injunction (pradhänav., q. v.) in coordination with injunctions of subsidiaries, 196f. ; accomplishes its end by enjoining a fixed order (see krama), 198; its six
pramänas, 199.
pravartanä(-sämänya), a (general) impellent force, the meaning of the
optative form or êâbdî bhävanä, 371, 375 etc.
pravrtti, procedure, the 6th of the six pramänas indicating order, 199,
218-223; weaker than mukhya, 218; defined, 219.
prasakti = prasanga, 53; cf. vikalpa-p.
prasanga, logical consequence; abl., 'because.. .would follow/ 8, 9; -tah,
inferentially, by logical consequence, incidentally, 57.
prasiddha, known, familiar; an unknown word is interpreted by a known
one, 161.
präkrta, belonging to the archetype, prakrti, 130ff., 269.
präjäpatya, dedicated to Prajäpati; designation of 17 animals offered in
the Väjapeya, 219-223.
prätipadika (artha), (meaning) of the bare stem (of a word), 78f.
prâtisvika, individual, taken each by itself (prati-sva), 166f.
prädhänya, state of being pradhäna, principal position, 13, 38, 278, 290-293.
präpta, establisht, determined (cf. apräptat präpti), 33ff.; p.-bädha, annulment of the establisht, 138-142, 246 (a dosa inherent in the sense, not
in words alone).
präptij establishment, a necessary prerequisite of prohibitions, 341 ff.
präya-pätha, 'reading of the general run/ the same general sense with
other related expressions, 316.
prâêastya, glorification (function of arthavâda), 9, 367.
prâéubhâva, promptness, —avilamba, enjoined by prayoga-vidhi, 196.
preranä, instigation; the view that it is the meaning of the éâbdï bhävanä,
exprest by lin, 368-374.
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proksana, sprinkling (of grain), adrstßrtha, 183, 188, 190.
phala, (commonly) 'fruit' or result of a ritual act, what is to be gained by
performing it; an adhikära-vidhi expresses it, 47, or its qualified recipient, 225; angas not related to it, 193; -tah, in the last analysis,
—vastugati-tah, 45.
phala-bhävanä, 'fruit efficient-force/ commonly =ärthl bhävanä, 13, 15,
43; in 129,152 =the efficient force leading to the fruit of the whole rite,
i.e. that of the main action as a whole, opp. to anga-bhävanä, that of a
subsidiary.
baläbalädhikarana, =J. 3.3.7th adhik., 40.
bädha (or bädhana 140), cancellation, annulment, 109, 138-142 (different
kinds, see präpta-b. and apräpta-b.; pratyämnäna, arthalopa, and
pratisedha); 346.
bfhaspatisava, n. of a rite, used as external subsidiary to 'maintain' the
apürva of the Vâjapeya after this is completed, 195.
brähmana, inclusive term for all parts of the Veda other than mantras ;
b.-pätha, text of b., a pramäna for order, 203-208, operating only where
there are no mantras to determine the order, 204, 208.
bhätta, follower of (Kumärila) Bhafcta ( = vârtika-krt), 396.
bhävanä, 'efficient-force,' creative or productive energy, tendency to
realize or effect something, to bring something into being (verbal noun
from causative of bhü: 'causing-to-come-into-being'), 3, 388 etc.; see
éâbdï, ârthï bh.) synonym for krti, action, 81.
bhävärthädhikarana, =J. 2.1.1st adhik., 43, 44, 123, 315.
bhävya, end, what is to be produced, =sâdhya, 7, 8, 15, 367, 392.
bhäsyakära, — Sabarasvämin, author of the Bhäsya on J., 291.
bhûta, a material thing, something already in existence, —siddha vastu, 44.
bhränti, delusion, 141f., 343, 345.
matv-artha, the meaning of a possessive suffix (mat-u), 262; ?n.-lak§anä,
implication of possessive indication or meaning, always found in a
viéista-vidhi, 13ff.; avoidance of this is one of the 4 reasons for assuming a nämadheya, 255-264, 304.
mantra, formula, as part of the Veda, 10, 92, 239-248; sole purpose is to
remind of things connected with the performance, 203, 239ff.; they are
the only allowable reminders, 239, 247; if inapplicable in this sense at
the point where recited, may be applied elsewhere, or if even this is
impossible, they are adrstârtha, 248; m.-pâtha^ text of formulas, as
pramäna for order (see pâtha), prevails over brähma%ia-pä{ha, 203-208;
m.-varria, wording of a mantra (may furnish the devatä), 279ff.
mahä-prakarana, 'great context' (see pra°)} that pra° which makes application of a subsidiary to the phala-bhävanä, i.e. the main action, 129;
only applies in prakrti, 129, not vikrti, 130-134, except that subsidiaries
prescribed in vikrtis in further reference (aniwäda) to subsidiaries
of the prakrti are applied by this, 135-149; also subsidiaries that are
included between two subsidiaries thus prescribed in anuvâda to subsidiaries of prakrti, 150f.; weaker than avântaraprakarana, 158.
mäna, mode of evidence, -pramäna, 30, 40.
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mäntravarriika, based on mantra-wording, 206, 279ff.
mitrawndâ, 'friend-winning/ n. of a rite, 109, 111, 113, 356.
mukhya, (adj.) primary, chief, opp. to gaurta, 102; (n.) chief-matter,
— pradhäna, opp. to anga, the 5th of six pramäxias indicating order, 199,
213-215; by it the order of angas is based on the order of their pradhänas, 213; weaker than pa\ha, 216f., but stronger than pravrtti, 218.
yajati, a sacrifice in the narrow sense, — yäga, rite in which the action is
expressed by forms or derivatives of the root yaj, 345ff.
yajamâna, patron of the sacrifice, 233.
yaji, grammatical expression for the root yaj, 3 etc.; —yajati or yäga, 355.
yathâêaktinyâya, the rule of J. 6.3.1st adhik., that (permanent) rites must
be performed to the best of one's ability, 237.
yathäsamkhya-pälha, (order of) text according to number, a variety of
pätha-sädeeya, q. v., 171.
yavâgû, gruel, at the agnihotra, prepared before the oblation because of
artha, 201.
yäga, sacrifice, contrasted with homa, 156.
yäjyä-mantra, formula of sacrifice, 205ff.; yäjyänuväkya-m., formulas of
sacrifice and invitation, applied according to order of their injunctive
sentences, 171 ; their order determines the order of rites, 203, 215.
yävajjlva-eruti, the rule that (permanent rites) must be performed as long
as life lasts, 237.
yukty-abhyuccaya, (useless) heaping up of argumentation, 313.
yüpa, sacrificial post, not exclusively adf^a in effect, 135f.
yeyajämaha, the saying ye yajamahe; see nänuyäjecu yeyajämaharh karoti.
yoga, etymological meaning (of a word); overruled by rw}hi, q. v., 98, 229.
yaugika, based on yoga, etymology or analysis (of samâkhya), 176-181.
rathakâra, 'carpenter/ must mean a member of that caste (cf. saudhanvana) not an (Aryan) wagon-maker, according to rv4M, 98, 229.
räga, passion, as establishing force (of things prohibited, cf. präpti),
342-345, 361f.; things thus establisht are anarthahetu, 362.
râjasûya, royal coronation rite, 160f., 164-168.
Räiriaka, n. of a work by Someévara, otherwise called Nyäyasudhä, 128.
r&trisattranyäya, the rule of the night-sessions (that the fruit of a rite
may be understood from the arthaväda), 118f.; rätrisatträdhikararia,
= J. 4.3.8th adhik. (which states this), 118.
rü$ha-tva, =next, 264.
rü4hi, convention (al meaning), establisht usage (of a word); prevails over
yoga, 98, 229.
rüpa, =svarüpa (of a rite), q.v., 57-59, 316; -vant, 61.
revatyadhikararia, ==J. 2.2.12th adhik., 36.
la-kâra, grammatical term for (the ten) finite verb-forms (moods and
tenses), 3, 84.
lak§-(ayati), to imply, denote by secondary meaning (see next), 65.
â, implication, transferred meaning, 9; it is a fault (do§a) in a word,
but less serious than a fault in a sentence such as vâkyabheda, 52f.;
opp. to artha or éakti, primary or direct meaning, 80, 338, or to mu-
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hhyârtha, id. 83, or to êruti, express statement, 245f., 250; when interpretation in primary meaning is possible, laksariä is not to be permitted, 263.
läksanika, based on laksaxiä, 83, 245f.
läghava, simplicity, ease, opp. to gaurava, 43, 118 etc.
lin, grammatical term for optative forms, 3, 4, 8; expresses the éâbdï
bhävanä, 4, 367, 382; is the principal part of the verb-form, on which
not only the root but the âkhyâta--pa,rt of the ending depend, 323; its
meaning a general operation conducive to action,—according to some,
in form of a preranä, 368-374, but according to view accepted here,
in form of the istasädhana-tva of the root meaning, 375-381; others
hold that lin itself means simply is{asädhanatva, 64, 328.
linga, (1) grammatical gender, 64, 79; (2) word-meaning, mark, tag, label,
the 2d of the six pramänas indicating dependence ( — sämarthya, and
in 100 êakti, which means 'direct, primary meaning,' not 'indirect
implication'—a term used by Ganganath Jha and Keith, see Introduction p. 9, with questionable propriety, to render linga), 40, 67,
72, 115, 128, 287; defined, 90; weaker than êruti, 88f., but stronger
than the other four pramänas, 103f.; of two kinds, independent of
other pramänas, or dependent on them, 91 f.; words thus applied must
be taken in their primary sense, not in a figurative or transferred
sense, 102.
laukiki (samäkhyä), (name) belonging to worldly (non-Vedic) language,
179, 181.
vastu-gati, the final analysis, going to the bottom of the matter, opp. to
pratlti, 43.
vastutah, in the last analysis, actually, 141 etc.
vâkya, sentence, 176 etc.; sometimes used loosely for vidhi, as in utpatti-v.j
q. v., adhikâra-v., 23; (specifically) 'syntactical-connexion* or 'sentence/ the 3d of the six pramänas indicating dependence, defined as
samabhivyähära, 40, 67, 72, 105; weaker than linga, 103f., but stronger
than prakarana etc., 114f.
väkya-bheda, 'split of the sentence,' syntactic disunity, a dosa which is
emphatically disapproved in many places (cf. ekaprasaratäbhanga,
virtually a synonym), 18 etc.; would occur if more than one accessory
were enjoined at once in dependence on a main action otherwise enjoined (wherefore this is forbidden), 33fL, 48, but does not occur in a
viéista-vidhi (q. v.), 12, 50 (i.e., in conjunction with the main action
several accessories may be enjoined) ; a more serious fault than laksanä,
52f.; ace. to 49, would occur if an adhikära-vidhi were taken also as
utpatti-v., that is if both the general nature of the rite and the fruit
were enjoined at once; yet it is admitted in this same place that this
has to be accepted in udbhidä yajeta (q. v.); avoidance of it is one of
the 4 reasons for assuming a nämadheya, 255, 265-272. See Introduction, p. 14.
vakyïya (viniyoga), (application) determined by vâkya, syntactic-connexion,
72.
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väjapeya, n. of a rite, 195.
vâjapeyâdhikarana, =J. 1.4.5th adhik., 32.
väjina, whey (in vicinity of the ämiksä-yäga), 268, 318.
värtika-kära, 208, 313, or -krt, 207, the author of the Värtika (TV. or ÖV.),
Kumärila Bhat-t^.
vikalpa, option; involves 8 faults, 283, 318 (see note in Transi.), cf. 347;
but sometimes cannot be avoided, 359; -prasakti, contingence of option,
a reason for construing a negative sentence as paryudäsa, not nisedha,
329, 341ff., except in some cases where paryudäsa is impossible and
ni§edha must be assumed, 359-361.
vikära —vikrli, 160.
vikrti, modification, 'ectype' (of a prakrti, q. v.), 107-110, 125; defined as
a rite in which not all subsidiaries are directly prescribed (some being
transferred by codaka), 130; the basis of the transfer is some resemblance of one rite to the other, 131, 175, 222; in them mahäprakarana (q. v.) does not apply, 13t)ff.; order of acts in v. may be
determined by order of the acts of the • prakrti, 209ff.
videvana, (rules about) dice-playing, applied by prakarana to the räjasüya,
not by sthäna to abhisecaniya, 160, 166-168.
vidyâ, knowledge (of how to perform rites), acquired thru obedience to
adhyayana-vidhi, and a necessary general qualification of the adhikârin, 227.
vidvad-väkya, statement referring to 'those who know (vidvän),' 163 (see
note in Transi.).
vidhäna, less common synonym of vidhi, 28, 46 etc.
vidhij injunction (see also lin); defined as enjoining a useful purpose not
otherwise establisht or motivated, 10, 61. Classifications: (1) karmotpatti-, guna-, and viéista-v., 10-12 (cf. 58-61); (2) utpatti-, viniyoga-,
prayoga-j and adhikära-v., 62; (3) sämänya- and viêesa-v., 113;
(4) apürva-v. or v. in general, niyama-, and parisamkhyä-v., 241-244.—
Differences between v. and niçedha, 325-327.
vinigamanâ-wiraha, absence of (other) way out or alternative, 279 etc.
viniyoga application, indication of connexion between a subsidiary and
its principal (so defined, 66), 72, 236; -vidhi, 62, 66; assisted by six
pramänas: éruti, linga, väkya, prakarana} sthäna, samäkhyß, 67.
vibhakti, declension, declensional form, case-ending, 293 etc.; -êruti,
direct statement by case-ending, a pramäna for dependence, 69ff.
viruddha-trika, the three (pairs of) contradictory things, 18 (see note in
Transi.).
wrodha, —avarodha, inconsistency, contradiction, 18.
vilambaj delay, not permitted by prayoga-vidhi, 196ff.
viéista-vidhi, particularized injunction (of both rite and accessory at
once), 12; does not involve väkyabheda, because the injunction of the
rite includes the accessory which forms one whole with it, 12, or
because there is implied a separate particularizing (viêesana-) vidhi
in it, which enjoins the accessory, 50; always involves matvarthalakçanâ, 13ff.
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viéeça, species, peculiarity, opp. to sämänya, 124 etc.; -vidhi, special injunction, rule governing a particular case, opp. to sämänya-v.t 113.
viêe$ana-vidhi, implied in a viéi$ta-v., q. v., 50.
viévajid-adhikarana, = J. 4.3.5th~7th adhik., 117f. (stating the following).
viévajin-nyâya, the rule of the viêvajit (that when no fruit is assigned to a
rite, it shall be understood as heaven), 117, 119, 172, 230, 271.
veda (1), the Veda, source of dharma, 3; superhuman, 4-6; transmission from
aeon to aeon, 6; every part of it must contain useful meaning, none can
be meaningless or useless, 9; its five parts, vidhi, mantra, nämadheya,
niçedha, arthaväda, 10; all of it tends to man's good, 363. Cf. vaidikï.
veda (2), grass-brush, 96, 199.
vaikfta, of a vikrti, = apürva (anga), opp. to prakrta, 130, 172.
vaidikï (samäkhtfä), (name) belonging to the Vedic language, opp. to
laukikl, 179, 181.
vaidha, of an injunction (vidhi), 142.
vaiyadhikaranya, non-coordination, the being in unlike constructions,
14, 19, opp. to sämänädhikaranya.
vaiyarthya —änarthakya, 92.
vaiêvadeva, n. of a rite, 303ff.
vaiévadevâdhikarana, =J. 1.4.10th adhik., 313.
vyatireka, (logical) discontinuity, non-sequence, opp. to anvaya, 84, 243,
370.
vyapadeéa, comparison, 302.
vyarthatä —änarthakya, 41.
vyäpära, operation, activity; -sämänya (anyotpädanänuküla), as that which
is meant by the ärthl bhävanä, 388-391.
vyäpya(-tva), (state of being) invariably concomitant, 37, 67.
vyutpatti, etymology, derivation, 94, 98, 165.
vratam, see tasya vratam.
éaktif 'force,' (primary or direct) meaning of a word, ~arthat and opp.
to lak§ayâj 80, or to pratïti, inferential meaning, 336f. ; in 100 used as
synonym of linga, cf. sämarthya, also so used.
éankâf doubt or objection (raised by pürvapak§a), 31.
éabdabhâvanâ = êâbdï bhävanä, 8, 367.
éara, kind of grass substituted for kuêa in hostile magic, by pratyämnäna,
139.
êôbdl bhävanä, 'word efficient-force/ the meaning resident in an injunctive
form as such (cf. lin), see note on 3, Transi., 3, 4, 6; its three requirements of end, means, and manner, 7-9, 367; its meaning discust,
368-374 (Someâvara's view, it is a general, unspecified pravarlanä,
in form of preranä), and 375-381 (Pärthasärathimisra's view, it is
general pravartanä, specified as the i§tasädhana-tva of the root-meaning) ; cf. 64, 328 (where reference is made to the view of Mandanamiâra
and others, that it is simply and directly içtasâdhanatva; this is rejected by our author).
éastradïpikâ, a work by Pârthasârathimiéra, 145 (see also Pârthasârathimiéra).
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êundhana-mantra, purifying formula, 180 (see note in Transi.).
êûdra, member of the 4th caste, disqualified for sacrifice because of lack
of jMna and agni, 228, 231.
éesa, supplement, virtually — anga, subsidiary, and opp. to êesin, 105;
remnant (of something, as ghee, used in a rite), 214.
êesin, that which is supplemented, which has a subsidiary (éesa)t virtually
^pradhäna, 105.
iruta-häni, departure from express statement (a dosa), 246.
érutiy revelation, Vedic text, 96; direct statement, formal expression, 7,
the 1st of the six pramänas indicating dependence, 40ff., 67ff.; this is
applicatory, viniyoktrï, éruti; it is of three kinds, vibhakti-ê., consisting of case-endings (either understood, kalpita, or exprest in
words, pratyaksa, cf. 40-42), 69ff., ekapada-ê., expression of the dependent thing in the same word with that on which it depends, 69, 74,
or samänäbhidhäna-e.j expression of the two in the same part of the
word, 7, 69, 74; stronger than the other five pramänas, 88f.;—the 1st
of the six pramänas indicating order, 199; stronger than the other five,
200;—formal expression, 236, opp. to laksanä, implication, 245f., 253.
êrauta, of or determined by éruti, 72, 245.
sas^hädya(-nyäya), (the rule of) J. 6.1.1st adhik., that the fruit, not the
sacrifice, is end of the bhävanä, 31, 43, 123.
tas{hl, genitive case, 179, 233.
çoiaêin, a certain soma-draught, 359.
sarhskära, preparatory act (designed to fit something for use in a rite, and
so a samnipatyopakäraka anga), 120, 121, 185, 194, 230.
samkoca or samkocana, limitation, 351 ff.
samkhyä, (grammatical) number, 7, 85 ff.
sarhdanéa, 'tongs/ = aväntara-prakarana, 152-158, 168, 172.
samnidhi-pâtha, (order of) text according to proximity, a variety of
pä{hasädeeya, 171 f.
samnipatyopakäraka (anga), indirectly-contributing subsidiary (also
called guna-karman, âérayin karman, and consisting of samskäras,
185, cf. 121), opp. to ärädupakäraka, q. v., 183-191 (samnipatya, 'after
having come together,' mediate, not direct); may have drs\a or adfs\a
effect, or both, 183; two kinds, upayoksyamänärtha and upayuktürtha,
184f.; stronger than ärädupakäraka, 186ff. ; applied to main act by
väkya, while ärädupak. are applied by prakarana, 189; serve (tho
indirectly) the purpose of the main rite, by producing utpattyapürva,
190,194; the first ones produce this, while later ones 'maintain* it, 195.
samnipätin == samnipatyopakäraka, 219.
saptamï, locative case, 73, 275.
samabhivyähära, connected utterance, —vâkya (as a pramâna), 40, 105, 261.
samartha, capable, able (to perform rites), 236. (See sämarthya,)
samäkhyä, name, the 6th of the six pramänas indicating dependence, 67,
93-95; defined and described, 181; weaker than sthäna, because it does
not express a relationship (sambandha), 176ff.
8amänadeea-tva = sthäna (as 5th pramäna for dependence), 171.
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samänapadopätta, exprest by the same word, 13, 123.
samänapada-erutij direct statement in the same word, = ekapada-ê., 31.
samânâbhidhâna-éruti, direct statement in the same element of a word
(as, an inflexional ending), 7, 69, 74.
samidh, fire-sticks, must be taken as name of a rite by tatprakhyaêâstra,
300.
samîhitasâdhana-tva, —istasädhana-tvaf 370, 375 etc.
samuccaya, conjunction, association; an injunction of a s. of several things
does not involve vâkyabheda, 278, 283, 290-293.
sarhbandha, connexion, relationship; not exprest by words etyrnologically
interpreted, 176ff.; 188.
sarvanäman, pronoun, 251, 253, 304.
savanlya, the 2d of the three animals sacrificed at the soma-rite, 209-212,
222.
sädeeya —sthäna (as pramäria for dependence; cf. pätha- and anu$thäna-s.)f
îeoff.
sädyaskraf a certain variety of soma-rite, 209-212.
sädhana, means, =fcarairia, 7.
sädhya, end, aim, 63 etc., — bhävya\ of êâbdï bhävanä, 7; -tva, the function
of the accusative case, 105.
särhnäyya, collected-offering, a part of the dareapürriamäsa^ 94, 175, 180,
218.
säptadaeya, 'seventeenness' (of firestick verses), 109-111, 268, 356.
sämarthya, capacity, power, (1) of words, used as definition of linga,
word-meaning, 90, and as synonym thereof, 92, 103 ( = éakti); (2) of
persons, power to perform rites, a necessary tho not explicit characteristic of the adhikärin, 227; in optional rites this restriction applies
to all subsidiaries as well as the main rite, 236, but not in permanent
rites, 237.
sämänädhikarariycij grammatical coordination, the being in the same form
and construction (cf. aikyarüpa), 19, 26, 77, 82f., 249-254; in nllotpala
we have s. by lak§a/(iäJ but in nâmadheyas, as in secondary derivatives
and pronouns, by éruti, 251-254.
sâmânya, genus, generality, opp. to viéeça, 124; s.-rüpa, opp. to prälisvikarûpa, 167; s.-vidhi, general (detacht) rule, = anârabhyâdhïta, opp. to
viéeça-vidhi, 112f.
sârhpradâyika, traditionalist (unspecifiedauthority), 125 etc. ; see p. 92, n. 91.
siddha, proved, establisht, 23 etc. ; siddha with or without vastu, a material,
substantial thing (=*bhüta)}fixedelement, opp. to kriyä, action, 21,
126, 182; a siddha-rüpa anga consists of such things as caste, material,
number, etc., and is always drçtârtha, 183.
saudhanvana, n. of a low caste, =rathakärai 98, 229.
saurya, an offering to Surya, 130f., 193.
strif woman; the nature of her adhikära, 232-234 (cf. patnï).
stry-upagamana, see svastry-.
sthänvähutij stump-oblation, serves for the preparation of the sacrificial
post from the stump, as saihnipatyopakârakcij and is not directly
related to the main rite as ärädupakäraka, 191.
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sthäna, position; (1) the 5th of the six pramärias indicating dependence, 67,
169-175; defined as anyataräkänkcä, 131; as deêasâmamja, 169; synonym,
krama, 170f.; weaker than prakarartuj 159, but stronger than samäkhyä,
176ft; two kinds, pâtha-sâdeêya and anu§thäna-s., 169; (2) the 4th of
the six pramänas indicating order, 199, 209-212; defined, 209 (when
several archetypal acts are performed together in a vikrti, that one
is performed first to which belongs, in the archetype, the place where
all are performed).
spanda, motion (denied to a word), 377.
smärta, based on smrti, 155.
smfti, tradition, unrevealed or non-Vedic authority; may displace order
of procedure derived from êruti where supported by stronger command, 96; authoritative force of, 395.
svarasa, very own nature, 267 etc.; evident tendency, essential substance
(of a work), 128.
svarüpa, own nature, natural form or character of anything, 71, 156;
(particularly) the general nature (of a rite), enjoined in the utpattividhi, 47, 63, and defined as consisting of the dravya and the devatd,
57, 194; (the rite's) external form, natural character, as distinguisht
from its ultimate transcendental effect (apürva), 192, 194.
svarga, heaven; to be understood as fruit of rites where no other fruit is
mentioned (the viêvajin-nyâya), 117.
8vastryupagamana1 approaching one's wife, prohibited during certain
rites, 362.
havis, oblation-material, defined as that which is portioned out in the rite
(as the cake, or the members of the animal-victim), 70; 214f.
h,otx% a certain priest, not to be chosen in pitryeçti, 139.
hotf-camasaj 'hotr-cup/ example of a Vedic samäkhyä, 179, 181.
homa, oblation, distinguisht from yâga, 156.

INDEX OF QUOTATIONS
aganma suvah suvar aganma, 193.
agnir jyotir jyotir agnih svähä, 279; °sväheti säyarh juhoti, 286.
agnir jyotir jyotih sûr y ah svähä, 284.
agnihotram juhuyät, 43; a° ju° svargakämah, 10; a° juhotiy 45, 58-^61, 63,
65, 273, 298.
agneh pürvähutih, 288.
angagunavirodhe ca tädarthyät, 187, 190.
atirätre so4aéinarh grhriäti, 359.
atyantabalavanto 'pi, 97.
atra hy evävapanti, 245.
athäto dharmajijnäsä, 3.
adantako hi sah, 98.
ananyalabhyah eabdärthah, 80 (cf. 83).
anekagavädyätnnkaikä daksiruä vidhlyate, 296.
anekapadasarhbaddharh, 294.
antaram yâdrêarh lohe, 326.
apräpte eästram arthavat, 274.
abhidhäbhävanäm ähur, 373, 380.
aruriayä pingäksyaikahäyanyä somam krïriâti, cf. 70, 290.
astavarsarh brähmanam upanayïta, 228.
as tau havïnsi (se. vaiêvadeve), 309, 314.
äkhyätänäm artharh bruvatâm éaktih sahakâririï, 236.
âgneyam caturdhâ karoti, 351.
ägneyo 'stäkapälah, 316.
anarthakyapratihatänärh viparitam baläbalarh, 174.
ämiksäm devatäyuktäm, 252.
âévinam graham grhïtvâ trivrtä.. .212.
äevino daéamo grhyate, 200.
indrägni idarh havir ajusetäm.. .115.
indrägnl rocanä divah, 171.
imäm agrbhnan raeanäm rtasya, 72.
udbhidä yajeta (paeukäm'ah), 26, 46, 48f., 64, 249, 256-264.
Ttvigbhyo daksiriäm dadäti, 277, 297.
etayä nisädasthapalim yäjayet, 233.
etasyaiva revatïsu väravanttyam.. .36.
etäni väva täni jyotïnsi ya etasya stomäh, 313.
etävatä hainasä viyukto bhavati, 339.
evarh ca prakrtäv etat, 110.
aindraväyavam grhriäti, 57, 314, 316.
aindrägnam ekädaeakapälam nirvapet, 171.
aindryä gärhapalyam upatisthate, 72, 89.
audwribaro yüpo bhavati, 135.
kfs^asärango 'gnïsomïyah, 268.
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kramaviniyuktaivarhlingakamantravarne, 207.
gunânâm ca parärthatväd asarhbandhah samatvät syät, 76.
gunäntarävaruddhatvän, 311.
gune iv anyäyyakalpanä, 21, 52.
gaué câêvaê caévataraê ca.. .tasya dvadaêaéata?h daksinäh, 277, 295, 298.
graham sammärsti, 36.
grahair juhoti, 15.
citrayä yajeta paéukâmah, 265ff.
jätaputrah krsriakeéo *gnïn âdadhïta, 53.
jyoti§tomena svargakâmo yajeta, 23, 26, 46-50, 53, 56f., 59, 313.
tatprakhyatayaiva sarvesärh nämadheyatvam, 313.
tatra kramo dvidhaiveçto, 170.
tadadhïnatvad yâgaviéesasiddheh, 287.
tadanyatadviruddhatadabhâveçu nan, 336.
taddhitena caturthyä vä, 281.
tanünapätam yajati, 204.
tasyaitasya yajnakratoé catvâra rtvijah, 196.
dadhi madhu payo.. .sarhsrstam präjäpatyam, 265, 271.
dadhnä juhuyät, 11; da° juhoti, 24, 30, 43, 58-60, 66; dadhnendriyakämasya
juhuyät, 33.
dareapürnamäsäbhyärh svargakâmo yajeta, 47f., 161.
dïksito na dadäti na juhoti, 362.
daik§asya cetareçu, 266.
dravyasomskärakarmasu parärthatvät, 120.
dvyekayor dvivacanaikavacane, 84.
na kalanjam bhaksayet, 320, 360.
na ced anyena éistâh, 12.
na devatägnieabdakriyam anyärthatvät, 135.
na t>ä gunaeästratvät, 145.
na s£rï svätantryam arhati, 233.
na hotäram vrnite, 139.
nätirätre §o4aêinam gfhnâti, 359f.
nänuyäjequ yeyajämaham karoti, 341, 346, 350, 351.
näntarik§e na divi (sc. a^m^ cetavyah), 342.
nämadhätvarthayogl tu, 334, 337.
näväntarakriyäyogäd, 22, 127.
neksetodyantam ädityam, 332ff., 354, 357.
panca pancanakhä bhaksyäh, 244, 246.
padam ajnätasarhdigdham, 162.
payasä juhoti, 60f.
paraprakaranasthänäm, 154.
paryagnikrtam pätnlvatam utsrjati, 70.
paryudäsah sa vijneyo, 330, 353.
paiunä yajeta, 74.
päkarh tu pacir eväha, 178.
pänigrahanät tu sahatvam.. .233.
punsärh nes täbhyupäyatvät, 381.
purocjäearh caturdhä karoti, 351.
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PT$addjyenänuyäjän yajati, 143.
prakftau vädviruktatvät, 107, 266.
pratitisthanti ha vai ya etä rätrir upayanti, 118.
praiiçedhah sa vijneyah, 330.
prayatnavyatiriktärtha-, 387.
prayäjädiväkyäny artharh samarpya.. .208.
präkrtasyaiväjyasya.. .145.
prâcînapravarie vaiévadevena yajeta, 306f.
präpte karmani nâneko, 34.
prayanlyaniçkdsa udayanïyam anunirvapati, 185.
phalato gunavidhir ayam na pratïtitah, 45.
phaladevatayoé ca, 193.
phalabuddhiprameyâdhikâri-, 327.
phalam ätreyo nirdeéâd.. .118.
barhir devasadanam dâmi, 90, 92, 102, 128.
barhisi rajatarh na dey am, 366.
bahusu bahuvacanam, 84.
brâhmano na hantavyah, 342, 344.
bhütarh bhavyâyopadiéyate, 44.
madhyät pürvärdhäc cävadyati, 70.
mantratas tu virodhe syât, 205.
t/a tçfg/â paêunâ somena vä yajeta.. .187.
yajatiçu yeyajâmaham karoti, 345f., 349, 351.
yat karoçi yad aénâsi, 394.
yat sûryâya ca prajâpataye ca prâtar juhoti, 285f.
yathâ vai êyeno nipatyâdatte.. .302.
yad agnaye ca prajâpataye ca sâyarh juhoti, 276, 279, 285f., 288, 298.
yad ägneyo *§fäkapälo.. .47f.
yad ânkte caksur eva bhrâtrvyasya vrnkte, 121.
yad ahavanïye juhoti, 73, 275; designated as âhavanïyaéâstra, 346.
yad viêvedevâh samayajanta tad.. .312, 317.
yasya parnamayï juhûr bhavati.. .105, 121.
yasyâhitâgner agnir gfhân dahet.. .225.
yâgânumantranânïti, 100.
yo vai prayâjânârh mithunarh veda, 153.
râjasûyâya hy enâ utpunâti, 168.
räjä räjasüyena svârâjyakâmo yajeta, 161, 165, 226.
lah kartari, 78, 84.
lohitoçnïçâ ftvijah pracaranti, 145.
varma vä etad yajnasya kriyate.. .121.
var§äsu rathakäro %gnln âdadhïta, 98, 229.
vasatkartuh prathamabhakçah, 199, 270, 315.
vasante brâhmano }gnïn âdadhïta, 228.
väkyärthavidhir anyäy y ah, 55.
väjapeyenestvä brhaspatisavena yajeta, 195.
vdyavyarh évetam âlabheta, 365.
väyur vai k§epi§ \hä devatä, 9, 365.
vidhäne vänuväde vä, 28, 43ff.
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vidhitsitagunaprûpi, 301.
vidhir atyantam apräpte, 241.
viévajitâ yajeta, 117.
viseur upânéu yas tavyah, 288.
vedam krtvä vedirh karoti, 199.
vedasyüdhyayanarh sarvarh, 5.
vedo vä prâyadarêanât, 21.
vaiévadevîm kftvâ prâjapatyaiê caranti, 219.
vaiévadevena yajeta, 303, 305ff, 314, 317f.
vaiivadevy ämiksä, 251ff., 305, 314-316, 318.
vaiévanararh dvadaéakapâlam nirvapet, 171.
vrîhibhir yajeta, 70.
vrïhln avahanti, 243; vr. avahanyät, 344.
vrï/iïn profc$atf, 71, 189.
êyenenabhicaran yajeta, 302.
érutyaivopapadasyârthah, 253.
érautavyapâranâiiâtve} 51.
«a e$a dvidaivatyah paéur.. .174.
«afawn juÀotf, 65, 230.
8amkhyäyärh kärake va dhïr, 86.
sathdhyopâsanarh ta istasâdhanarh tasmât.. .368, 379.
saptame pade juhoti, see padaéâstra.
samünayata upabhrtah, 153.
samidhah samidho 'gna âjyasya vyanlu, 207, 300.
samidho yajati, 116, 204, 300.
sarhpradâne caturthï, 280.
iarvatra yaugikaih éabdair, 177.
aarvaträkhyätasambaddhe, 25.
«a svargah syät.. .117.
saha paéûn älabheta, 210.
sürhnäyyarh vä tatprabhavatvât, 175.
8dmarthyarh sarvabhävänärh, 90.
8ämänyavidhir aspaçtah, 112.
8äyarh juhoti, 279.
sarasvaJï wesî, 269.
sä«2/a deuatö, 251, 280, 304.
8ûktahavisoh (se. taddhitah), 304.
8ûryo jyotir jyotih süryah svähä, 285.
8obhayaviéi§ tß vidhïyate, 296.
8omam abhisunoti, 165.
«owena i/a/eta, 12, 23f., 26, 43, 46-50, 52-54, 57, 61, 264, 314.
so 'rodïd...ZQQ.
saumyaé caruh, 316.
sthänau sthânvâhutirh juhoti, 191.
syonam te sadanarh krnomi, 72, 104.
8vädhyäyo 'dhyetavyah, 9. (Designated as adhyayanavidhi, q. v.)
hfdayasyâgre 'vadyati, 70.

I N D E X OF ENGLISH WORDS
[References are to the corresponding Sanskrit words in the
Glossarial Index, under which will be found references to the
text and translation where the words occur.]
accessory, guna
accusative, dvitîyâ
action, karman, kriyä
activity, vyäpära
agent, kartr
alternative, paksa, pâkçika
annulment, bädha
application, viniyoga
archetype, prakrti
argumentation, yukti
assistance, upakâra, anugraha
assume, assumption etc., kalp- (cf. kalp-ita, -ya, -ana, k}pta)
beatitude, nihSreyasa
benefit, upakâra, anugraha
breaking of syntactic unity, ekaprasaratâbhafiga, vâkyabheda
building (altar), cay ana
cake, purodâéa
capacity, sämarthya, éakti, linga
carpenter, rathakära
case-power, käraka; see 'ending*
change, üha
collected offering, sâmnâyya
comparison, apeksâ, upamäna, upamiti, vyapadeéa
concluding act, pratipatti-karman
concomitant, vyäpya
conjunction, samuccaya
connected utterance, väkya, samabhivyähära
connection, sambandha
consecration, dïksanîyâ
consequence, anvaya, äpatti, äpäta, prasakti, prasafiga, upapatti, üha (2)
construction, anvaya;—in two ways, tantra-sambandha
context, prakarana; belonging to—, prakrta
contradiction, avarodha, virodha, pratyämnäna
contrary, pratipaksa
contribution, upakâra, anugraha
conventional meaning, rüdhi, rüdhatva
coordination, sâmânâdhikaranya, aikyarûpa
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cup, graha, camasa
curds, âmiksâ
dative, caturthî
declension, vibhakti
deity, devatâ, îévara
delay, vilamba
delusion, bhränti
dependence, see âérayi-, and next
depend-ent, -ence, anga, guna, upakäraka, upa-(pada), upasarjana, gauna,
âesa, parärtha, pärärthya
— compound, tatpurusa
— support, âéraya
desired end, see 'end*
detacht-rule, see disconnected statement
determination, pratiti
determent, nivartanä
dice-playing, videvana
difficulty, gaurava, dösa
direct-statement, éruti
directly-contributing, äräd-upakäraka
disconnected statement,—injunction, anârabhyâdhïta, anârabhya-vidhi
discontinuity, vyatireka
doves-to-the-threshing-floor, khalekapota-nyäya
draught, graha, camasa
duty, dharma
ectype, vikrti
efficient-force, bhâvanâ
effort, prayatna
employed, upayukta; to be —, upayoksyamâna
end, artha, sâdhya, bhâvya; phala, is ta, samîhita
end-efficient-force, artha-bhävanä, ârthï bh°, phala-bh°
ending, pratyaya, kâraka, vibhakti; finite verbal —, tin, lakära
energy, prayatna
enjoined, vihita, codita
establisht, präpta, siddha, kjpta; not —, apräpta
establishment, prâpti
etymology, vyutpatti; etymological meaning, yoga
evidence, pramâna, mâna
example, udäharana
exclusion, paryudäsa
explanatory passage, arthaväda
express statement, éruti
fault, dosa
fee, daksinä
fire, agni; laying of —, ädhäna
fire-sticks, samidh
fixation, niyama
footstep, pada
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force, see 'meaning1
fore-sacrifice, prayaja
form, rüpa, svarüpa
formula, mantra, nigama
friend-winning, mitravindä"
fruit, phala (see 'end')
gender, linga
generality, sâmânya
genitive, çasthï
genus, sämänya
glorification, prâéastya
goal, see 'end*
God, ïévara
gruel, yavâgû
horn, black antelope's, krsnavisâna
hypothetical illustration, krtyä-cintä
impellent force, pravartanâ
implement, pätra
implication, laksanä, äksepa, ärthikatva
implied extension of meaning, upalaksana
impossibility, anupapatti (cf, 'consequence')
indicator, diâ
indirectly contributing, samnipatyopakâraka, samnipätin
inferential meaning, pratîti
initiation, upanayana
injunction, vidhi, vidhâna, codanâ
injurious, anartha(hetu)
insertion, äväpa
instigation, preranä
instrument, käraka; see 'means1
instrumental (case), trtïyâ
intermediate context, avantara-prakarana
introduction, upakrama
invisible, adr?ta
kindling-stick, samidh
knowledge, jnâna, vidyâ
limitation, niyama, samkoca(na)
locative, saptami
logic, nyäya
logical consequence, see 'consequence'
manner, itikartavyatä, kathambhäva, prakâra
material, dravya; — thing, siddha, bhüta
meaning, artha, éakti, linga, sâmarthya (cf. ârtha)
meaninglessness, änarthakya, vaiyarthya, vyarthatà"
means, karana, sädhana
member, anga
modification, üha; vikrti, vikära
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modifier, viéesana, paricheda
motion, spanda
mutual requirement, ubhayâkâfikçâ
name, [abhidhâna,] samäkhyä, nämadheya, nâmapada
nature, rûpa, svarüpa, svarasa
need (of complement), âkânkçâ
negation, nan
new and full-moon rites, dareapürnamäsa
nominative, prathamä
non-consequence, anupapatti
non-coordination, vaiyadhikaranya
non-sequence, vyatireka
noun, näman (see 'name')
number, samkhyä
object, see 'end'
,
objection, éankâ, âéankâ
objectionable, jaghanya; cf. dosa
objector, pürvapaksa
oblation, havis, homa
obscure, aprasiddha, anirnîtârtha
one-sided requirement, anyataräkänksä
optative, lin
option, vikalpa
optional (rite), kämya
order, krama, sthäna
originative, utpattioverloading, gaurava
particularized injunction, viéista-vidhi
passion, râga
patron, yajamâna
peculiarity, viéesa
performance, anusthäna, prayoga
place, deéa, sthäna
position, sthäna, sâdeéya
possessive meaning, matvartha
post, yùpa
preparatory act, samskära
prescription, upadeéa
presentation, upâkarana
primary formation, krdanta
principal, pradhâna, upajîvya, mukhya, éesin, upakârya; cf. prädhänya
procedure, pravrtti
prohibition, pratisedha, nisedha
promptness, präeubhäva, avilamba
pronoun, sarvanâman
proof, pramâna, mâna
proved, siddha, präpta
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proximity, samnidhi
purchase, kraya
qualification, adhikära
qualified person, adhikärin
recitation, nigama
reference, anuväda, uddesa
refutation, parihära
related thing, pratiyogin
relationship, sambandha
removal, udvâpa
repetitiousness, dviruktatva
requirement, äkäfikcä, apekçâ
restriction, upasamhära
revelation, éruti
rite, karman, kratu (see sacrifice, oblation)
root, dhätu
rule, nyäya, vidhi
sacrifice, yäga, yajati
salvation, nihéreyasa
secondary, see 'dependent;' — suffix, taddhita
section, adhikarana
sense, see 'meaning*
sentence, väkya
service, upakära, anugraha
simplicity, läghava
sipping, äcamana
source, prakrti
species, viéeça
specification, exclusive, parisamkhya
speckled butter, prçadâjya
split of sentence, väkya-bheda, ekaprasaratä-bhaöga
spoon-oblation, darvi-homa
sprinkling, abhighârana, proksana; abhi§ecanïya
stem, prakrti; of the bare stem, prätipadika
study, adhyayana
stump-oblation, sthänvähuti
subject, kartr
subordinate, see 'dependent*
subsidiary, afiga
substitute, pratinidhi
substratum, âéraya
supplementary allusion, anuväda
syntactical connection, väkya, samabhivyähära
taking out, udväpa
text, pätha, pathana
tongs, samdanâa
traditionalist, sâmpradâyika
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transcendental (effect), adrsta, apürva
transfer, ati-dié; atideéa, cf. âtideâika; rule of —, codaka
tying, niyojana
unmanifest, avyakta
unseen, adrçta
verb, âkhyâta, kriyä
visible, dr§J;a
whey, väjina
wife, patnï, strl
word, pada, éabda; word-efficient-force, éâdbï (éabda-) bhâvanâ
yearling, ekahâyanl

