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FOREWARD 

BY THE  EDITOR. 

Dr.  Martin  Hang’s  translation  of  the  Aitareya  BrAhmanft  has  been  out 
of  print  for  a   long  time,  and  so  it  has  been  reprinted  as  an  extra  volume  in 
the. series  of  the  Sacred  Books  of  the  Hindus.  To  facilitate  references  to 

the  original  edition,  paging  of  that  edition  has  been  given  in  Square 
brackets,  thus  [   ].  It  has  not  been  considered  necessary  to  reprint  the 
Sanskrit  text,  as  better  editions  of  that  text  are  now  available. 

Extracts  from  Professor  Max  Mailer’s  review  of  this  work  are  repro- 
duced below : — 

The  Aitareya-br&hmapa,  containing  the  earliest  specnlations  o{  the  Birmans  on  the 
meaning  of  their  sacrificial  prayers,  and  the  pnrport  of  their  ancient  religions  rites,  is  a 

■work 'Which  could  be  properly  edited  nowhere  bnt  in  India.  It  is  only  a   small  woAof 
about  two  hundred  pages,  bnt  it  presupposes  so  thorough  a   familiarity  -with  all  the 
externals  of  the  religion  of  the  Brahmans,  the  varions  ofBces  of  their  priests,  the  times 
and  seasons  of  their  sacred  rites,  the  form  of  their  innumerable  sacrificial  utensils,  and 

the  preparation  of  their  offerings,  that  no  amdnn?  o{  Sanskrit  scholarship,  such  dS  can 

be  gained  in  England,  would  have  been  sufficient  'to  unrdT^  the  intricate  specnlatiehS 

concerning  the  matters  ,wUch  form  the  bulk  o^t^AHareya-br&hmana.   
The  ancient  Indian  ceremonial,  however,  is  one  of  the-  most  artificial  and  complicated 

forms  of  worship  that  can  well  be  imagined  ;   and  though  its  details  are,  no  donbt,  most 

minutely  described  in  the  Br&hmanas  and  the  Sfitras,  yet,  without  having  seen  the  actual 

site  on  which  the  sacrifices  are  offered,  the  altars  constructed  for  the  occasion,  the 

instruments  employed  by  different  priests — ^the  tout-ensemtle,  in  fact,  of  the  sacred  rites — 
the  reader  seems  to  deal  with  words,  bnt  with  words  only,  and  is  unable  to  reproduce  in 

his  imagination  the  acts  and  facts  which  were  intended  to  be  conveyed  by  them   

Dr.  Hang  succeeded,  however,  at  last  in  procuring  the  assistance  of  a   real  Doctor  d! 

Divinity,  who  had  not  only  performed  the  minor  Tedic  sacrifices,  such  as  the  full  and 

new  moon  offerings,  but  had  officiated  at  some  of  the  great  Soma  sacrifices,  now  very 

rarely  to  be  seen  in  any  part  of  India.  He  was  induced,  'We  are  sorry  to  say,  by  very 

mercenary  considerations,  to  perform  the  principal  ceremoniOs  in  a   secluded'  part  ot 
Dr.  Bang's  premises.  This  lasted  five  days,  and  the  same  assistance  -was  afterwards  ren-. 

dered  by  the  same  worthy  and  some  of  his  brethren  whenever  Dr.  Bang  -was  in  any  donbt 

as  to  the  proper  meaning  of  the  ceremonial  treatises  which  give  the  outlines  of  the  'V’edio 
sacrifices.  Dr.  Hang  was  actually  allowed  to  taste  that  sacred  beverage,  the  Soma,  which 

gives  health,  wealth,  wisdom,  inspiration,  nay  innnortality,  to  those  who  receive  It  from 
the  hands  of  a   twice-born  priest     

After  having  gone  through  all  these  ordeals.  Dr.  Hang  may  well  say  that  his  e:q>iana-. 

tions  of  sacrificial  terms,  as  given  in  the  notes,  can  be  relied  upon  as  certain  ;   that  the^ 
proceed  from  what  he  himself  witnessed,  and  what  he  was  able  to  learn  from  men  who 

had  inherited  the  kowledge  from  the  most  ancient  times   

In  the  preface  to  his  editidn  of  the  Aitareya-brihmana,  Dr.  Hang  has  thrown  out 

some  new  ideas  on  the  chronology  of  Vedio  literature  which  dOsem  careful  considera- 

tion. Beginning  with  the  hymns  of  the  Rig-veda,  he  admits,  indesid,  that  there  are  in 

that  collection  ancient  and  modern  hymns,  but  he  doubts  whether  it  wiU  be  possible  to 

draw  a   sharp  line  between  what  has  been  called  thb  Chhandas  period,  representing  ̂ e 

free  growth  of  sacred  poetry,  and  the  Mantra  period,  during  which  the  ancient  hymns 

were  supposed  to  have  been  collected  and  new  ones  added,  chiefly  intended  for  sacrificial 

purposes.  Dr.  Hang  maintains  that  some  hymns  of  a   decidedly  sacrifieial  character 

should  bo  ascribed  to  the  earliest  period  of  Vedio  poetry.  Ho  takes,  for  instance,  tiio 

hymns  describing  the  horse-sacrifice,  and  he  concludes  frpm  the  fact  that  sevwi  priests 
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only  are  mentioned  in  it  by  name,  and  that  none  o<  them  belongs  to  the  class  of  the 

TJdgfitars  (singers)  and  Brahmans  (superintendents),  that  this  hymn  -was  written  before  the 
estabiishment  of  these  two  classes  of  priests.  As  these  priests  are  mentioned  in  other 

Vedic  hymns,  he  concludes  that  the  hymn  describing  the  horse-sacrifice  is  of  a   very  early 
date.  Dr.  Hang  strengthens  .his  case  by  a   reference  to  the  Zoroastrian  ceremonial,  in 

which,  as  he  says,  the  chanters  and  superintendents  are  entirely  unknown,  whereas  the 

other  two  classes,  the  Hotars  (reciters)  and  Adhv^ryus  (.assistants)  are  mentioned  by  the 
same  names  as  Zaotar  and  Rathwiskare.  The  establishment  of  the  two  new  classes  of 

priests  would,  therefore,  seem  to  have  taken  place  in  India  after  the  Zoroastrians  had 

separated  from  the  Brahmans  ;   and  Dr.  Haug  would  ascribe  the  Vedic  hymns  in  which  no 

more  than  two  classes  of  priests  are  mentioned  to  a   period  preceding,  others  in  which  the 

other  two  classes  ofpriests  are  mentioned  to  a   period  succeeding,  that  ancient  schism   

According  to  Dr.  Haug,  the  period  during  which  the  Vedic  hymns  were  composed 

extends  from  1400  to  2000  B.  o.  The  oldest  hymns,  however,  and  the  sacrificial  formulas 

he  would  place  between  2000  and  2400  B.  c.  This  period,  corresponding  to  what  has  been 

called  the  Chhandas  and  Mantra  periods,  would  be  succeeded  by  the  Brahmana  period, 

and  Dr.  Haug  would  place  the  bulk  of  the  Brahmanas,  all  written  in  prose,  between  1400 

and  1200  b.  c.  He  does  not  attribute  much  weight  to  the  distinction  made  by  the  Brfih- 

mans  themselves  between  revealed  and  profane  literature,  and  would  place  the  Sfitras 

almost  contemporaneous  with  the  Brahmanas.  The  only  fixed  point  from  which  he 

starts  in  his  chronological  arrangement  is  the  date  implied  by  the  position  of  the 

solstitial  points  mentioned  in  a   little  treatise,  the  Jyotisa,  a   date  which  has  been 

accurately  fixed  by  the  Rev.  R.  Main  at  1186  B.  c.*  Dr.  Haug  fully  admits  that  such  an 
observation  was  an  absolute  necessity  for  the  Brahmans  in  regulating  their  calendar  ;   

This  argument  of  Dr.  Haug’s  seems  correct  as  far  as  the  date  of  the  establishment  of 
the  ceremonial  is  concerned,  and  it  is  curious  that  several  scholars  who  have  lately 

written  on  the  origin  of  the  Vedic  calendar,  and  the  possibility  of  its  foreign  origin,  should 

not  have  perceived  the  intimate  relation  between  that  calendar  and  the  whole  ceremonial 

system  of  the  Brahmans.  Dr.  Haug  is,  no  doubt,  perfectly  right  when  he  claims  the 

invention  of  the  Naksatras,  or  the  Lunar  Zodiac  of  the  Brahmans,  if  we  may  so  call  it, 
for  India  ;   he  may  bo  right  also  when  he  assigns  the  twelfth  century  as  the  earliest  date 

for  the  origin  of  that  simple  astronomical  system  on  which  the  calendar  of  the  Vedio 

festivals  is  founded.  He  calls  the  theories  of  others,  who  have  lately  tried  to  claim  the 

first  discovery  of  the  Naksatras  for  China,  Babylon,  or  some  other  Asiatic  country, 

absurd,  and  takes  no  notice  of  the  sanguine  expectations  of  certain  scholars,  who  imagine 

they  will  soon  have  discovered  the  very  means  of  the  Indian  Naksatras  in  Babylonian 
inscriptions.  But  does  it  follow  that,  because  the  ceremonial  presupposes  an  observation 
of  the  solstitial  points  in  about  the  twelfth  century,  therefore  the  theological  works  in 
which  that  ceremonial  is  explained,  commented  upon,  and  furnished  with  all  kinds  of 
mysterious  meanings,  were  composed  at  that  early  date  ?   We  see  no  stringency  whatever 

in  this  argument  of  Dr,  Haug’s,  and  we  think  it  will  be  necessary  to  look  for  other 
anchors  by  which  to  fix  the  drifting  wrecks  of  Vedio  literature   

However  intertsing  the  BrShmanas  may  be  to  students  of  Indian  literature,  they  aro 
of  small  interest  to  the  general  reader.  The  greater  portion  of  them  is  simply  twaddle, 
and  what  is  worse,  theological  tw  iddlc.  No  person  who  is  not  acquainted  beforehand 
with  the  place  which  the  BrShmanas  fill  in  the  history  of  the  Indian  mind,  could. read 
more  than  ten  pages  without  being  disgusted-  To  the  historian,  however,  and  to  the 
philosopher,  they  are  of  infinite  importance— to  the  former  as  a   real  link  between  the 
ancient  and  modern  literature  of  India  ;   to  the  latter  as  a   most  important  phase  in  the 
growth  of  human  mind,  in  its  passage  from  health  to  disease. 

•   See  pieface  tu  the  fourth  roluoie  of  my  edition  of  the  Itigred*. 



PREFACE. 

The  present  work  is  the^  first  edition,  and  first  translation  of  tmo 
of  the  most  important  works  of  the  BrShmana  literature.       

The  editing  of  the  text  and  the  translation  of  the  numerous  stories 

contained  in  the  work  was  a   comparatively  easy  task,  and  might  have 
been  carried  out  as  well  in  Europe  by  any  respectable  Sanscrit  scholar 
in  possession  of  the  necessary  materials  obtainable  there.  But  the 

case  stands  different  with  the  translation  of  the  technical  parts  of  the 

work  and  principally  the  numerous  explanatory  notes  which  are  indis- 

pensable for  an  actual  understanding  of  the  book.  Though  Sflyana’s 
excellent  Commentary,  which  I   have  used  throughout,  is  a   great  help 

for  making  oat  the  proper  meaning  of  many  an  obscure  word,  or  phrase, 

it  is  not  sufficient  for  obtaining  a   complete  insight  into  the  real  meaning 

of  many  terms  and  passages  occurring  in  the  work.  Besides,  a   good  many 

passages  in  the  Commentary  itself,  though  they  may  convey  a   correct 

meaning,  are  hardly  intelligible  to  European  Sanscrit  scholars  who 

have  no  access  to  oral  sources  of  information.  The  difficnltfes  mainly, 

lie  in  the  large  number  of  technical  terms  of  the  sacrificial  art,  which 

occur  in  all  Brahmanas,  and  are,  to  those  uninitiated  into  the  mysteries  of  - 

this  certainly  ancient  craft,  for  the  m<»t  part  unintelligible.  It  is,  there- 

fore' not  surprising  that  no  Sanscrit  scholar  as  yet  ever  attempted  the 
translation  of  the  whole  of  a   Br&hmana ;   for  the  attempt  would,  in  many 

essential  points,  have  proved  a   failure. 

What  might  be  expected  in  the  explanation  of  sacrificial  terms  &om 

scholars  unaided  by  oral  information,  may  be  learnt  from  the  three  vol- 

umes hitherto  published  of  the  great  Sanscrit  Kctionary,  compiled  by 

Boehtlingk  and  Roth.  The  explanations  of  these  terms  there  given  (as 

well  as  those  of  many  words  of  the  SamhitS)  are  nothing  but  guesses, 

having  no  other  foundation  than  the  individual  opinion  of  a   scholar  who 

never  made  himself  familiar  with  the  sacrificial  art,  even  as  far  as  it  would 

be  possible  in  Europe,  by  a   careful  study  of  the  commentuies  on  the 

Sfitras  and  Br&hmanas,  and  who  appears  to  have  thought  his  own  con- 

jectures to  be  superior  to  the  opinions  of  the  greatest  divines  of  Hindustan, 

who  were  especially  trained  for  the  sacrificial  profession  from  times 

immemorial.  These  defects  of  a   w(vk  which  is  in  other  respects  s 
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monument  of  gignatic  toil  and  labour,  and  on  account  of  its  containing 

numerous  references  and  quotations  extremely  useful  to  the  small  number 

of  Sanscrit  scholars  who  are  able  to  make  independent  researches,  have 

been  already  repeatedly  pointed  out  by  Professor  Theodor  GoldstQcker, 

one  of  the  moat  accurate  Sanscrit  scholars  in  Europe.  Although  his 

remarks  excited  the  wrath  principally  of  some  savants  at  Berlin,  who  had 

tried  to  praise  up  the  work  as  a   masterpiece  of  perfection  and  ingenuity 

almost  unparalleled  in  the  history  of  lexicography,  they  are,  nevertheless, 

though  in  some  points  too  severe,  not  quite  so  undeserved  and  unjust, 
as  the  defenders  of  the  Dictionary  made  them  to  appear.  Goldsttlcker 
justly  does  not  only  find  fault  with  its  explanation  of  ritual  terms,  but 
with  the  meanings  given  to  many  words  in  the  samhit^.  Though  I   am  far 
from  defending  even  the  greater  majority  of  Sayana’s  explanations  of  the 
more  difficult  words  and  sentences  of  the  Samhita,  it  would  have 
been  at  any  rate  advisable  for  the  compilers  of  a   Sanscrit  Dictionary, 
which  includes  the  Vedic  words,  to  give  Sayana’s  explanations  along  with 
their  own.  Even  granted  that  all  Sfiyarja’s  explanations  are  only  either 
guesses  of  his  own,  or  of  the  great  Bhattacharyas*  before  him,  whose 
labours  he  principally  used,  they  nevertheless  deserve  all  attention  as 
the  opinions  and  observations  of  men  who  had  a   much  deeper  knowledge 
of  the  Sanscrit  language  in  general,  and  the  rites  of  the  Yedic  religion, 
than  any  European  scholar  has  ever  attained  to.  It  is  quite  erroneous  to 
presuppose,  as  the  editors  of  the  Dictionary  appear  to  do,  that  Sayana 
himself  made  the  majority  of  explanations  in  his  Commentary.  Adi 
Pandits  who  have  any  knowledge  of  the  subject  uuanimously  assert  that 

e   used  a   good  many  predecessors,  and  that  comparatively  few  explana* 
tions  are  entirely  his  own.  The  so-called  Kauslika  Bhasya  is  said  to  ba 
more  ancient  than  that  of  Sayana,  and  also  the  Ravana  ̂ Bhasya.  Both are  said  to  be  still  extant,  but  1   Lave  not  yet  been  able  to  obtain  copies 

impossibility,  of  attaining  to  any- 

boolffl  I   sacrificial  art  from  all  the  numerous 
.Ws^^c^oUected^^^ 

*   This  IS  the  name  of  those  Hindu  schowT^ki^kTT^'l — i   7^ 

one  of  tho  Vedas  completely  by  heart  bnt  Avhn  ’(  J   iearn.aathe  Bhat^aado, 

llile  cla,,  ol  .cholu.  who  rBe,e4l  6l,o  .   ^ ''‘I"''*!-  The  ounilKJt  <« 
small.  In  this  part  of  India  thnno'h  +i  .   Hindu  theology,  ia  now  very 

of  the  sacred -texts,  there  is  not  a   s'  hundreds  of  parrotlike  repeaters 

said  to  be  at  Benaresi.  They  are  hi  hT'’  ̂   found.  Some  (three  or  fonr)  are .ho  PahOit  ot  th.  Goa,.  .1 



V 

tion  from  some  of  those  few  Br&hmans  who  are  known  by  the  name  of 

^rotriyas,  or  ̂rautis,  and  who  alone  are  the  preservers  of  the  saerificial 

mysteries  as  they  descended  from  the  remotest  times.  The  task  was  no 

easy  one,  and  no  European  scholar  in  this  coimtry  before  me  even  suc- 
ceeded in  it.  This  is  not  to  be  wondered  at ;   for  the  proper  knowledge 

of  the  ritual  is  everywhere  in  India  now  rapidly  dying  out,  and  in  many 

parts,  chiefly  in  those  under  British  rule,  it  has  already  died  out.  Besides, 

the  communication  of  these  mysteries  to  foreigners  is  regarded  by  old 

devout  Brahmans  (and  they  alone  have  the  knowledge)  as  such  a   mon- 

strous profanation  of  their  sacred  creed,  and  fraught  with  the  most  serious 

consequences  to  their  position,  that  they  can  only,  after  long  efforts,  and 

under  payment  of  very  handsome  sums,  be  prevailed  upon  to  give  inform- 

ation. Notwithstanding,  at  length  I   succeeded  in  procuring  the  assistance 

of  a   ̂rauti,  who  not  only  had  performed  the  small  sacrifices,  such  as 

the  Dar^apfimamasa  Is^i,  but  who  had  even  officiated  as  one  of  the 

Hotars,  or  Udgatars,  at  several  Soma  sacrifices,  which  are  now  very  rarely 

brought.  In  order  to  obtain  a   thorough  understanding  of  the  whole 

course  of  an  I§ti,  and  a   Soma  sacrifice,  I   induced  him  (about  18  months 

ago)  to  show  me  in  some  secluded  place  in  my  premises,  the  principal 

ceremonies.  After  the  place  had  been  properly  arranged,  and  the  neces- 
sary implements  brought  to  the  spot,  the  performance  began.  I   noted 

carefully  everything  I   saw  during  about  five  days,  and  always  asked  for 

explanation  if  I   did  not  properly  comprehend  it.  I   was  always  referred 

to  the  Sutras  and  the  Prayogas  or  pocket  books  of  the  sacrificial  priest, 

so  that  no  deception  could  take  place.  All  information  was  conveyed  to 

me  by  means  of  the  Marathi  language,  of  which  I   had  by  that  time 

already  acquired  a   sufficient  knowledge  for  carrying  on  any  conversation. 

In  this  way  I   obtained  some  sort  of  rough  knowledge  of  the  principal 

ceremonies  (for  they  were  generally  only  partially,  in  order  to  save  time, 

and  rapidly  performed),  which  I   completed  afterwards  by  oral  instruction, 

derived  from  the  same  and  some  other  sacrificial  priests,  and  Agnihotris, 

who  had  the  sacrificial  operations  performed  on  themselves  and  in  their 

behalf.  Thus  I   was  enabled  to  understand  the  various  Sfitras,  and 

consequently  the  technicalities  of  the  Br&hmanas.  Therefore  the  explana- 

tions of  sacrificial  terms,  as  given  in  the  notes,  can  be  relied  upon  as 

certain  ;   for  they  are  neither  guesses  of  my  own,  nor  of  any  other  Hindu 

or  European  scholar,  but  proceed  from  what  I   have  myself  witnessed, 

and  been  taught  by  the  only  men  who  have  inherited  the  knowledge 

from  the  most  ancient  times.  My  notes  are  therefore,  for  the  most  part, 

independent  of  S&yaqa,  for  I   had  almost  as  good  sources  as  he  himself 
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had.  He,  however,  does  not  appear  to  have  troubled  himself  much  with 

a   minute  study  of  the  actual  operations  of  the  sacrificial  priests,  but 

derived  all  his  knowledge  almost  entirely  from  the  Sfitras  only. 

It  had  been  easy  for  me  to  swell  by  accumulation  of  notes  the  work 

to  double  the  size  which  it  is  now  ;   but  I   confined  myself  to  give  only 

what  was  necessary   

MARTIN  HAUQ. 

Poona,  22nd  November  1863. 
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INTRODUCTION. I. 

On  tJie  Mantras,  BrShmavas,  and  SHtras,  and  their  mutual  rdationahif. 

Pr(M>le  origin  and  age  of  the  Mantras,  and  Brdhmavtas. 

The  Veda,  or  Scripture  of  the  Br&hmana,  consists,  according  to  the 

opinion  of  the  most  eminent  divines  of  Hindustan,  of  two  principal  paris, 

viz.,  Mantra  and  Brdhmavam.  All  that  is  regarded  as  revelation  mwt 

be  brought  under  these  two  heads.  What  of  the  i^vealed  word  is  no 

Mantra,  that  is  a   Br4hmacam  ;   and  what  is  no  Brahmanam,  must  be 

a   Mantra.  Tiiia  is  the  line  of  argument  followed  by  the  BrMimanic 

theologians.  But  this  does  neither  make  clear  what  a   Mantra  is,  nor 

what  we  have  to  understand  by  a   Br^hmaijam.  Both  terms  are  technical, 

and  their  full  bearing,  and  characteristic  difference  from  one  another, 

is  to  be  comprehended  only  from  a   careful  study  of  those  works 

which  bear  either  of  these  titles.  The  Br&hmanical  divines  have,  of 

course,  not  failed  to  give  definitions  of  both,  and  shown  what  topics  &11 

under  the  head  of  either.  But,  as  S&yaea  (in  his  prefoce  to  his  Oommen^ 

ary  on  the  Aitareya  Br&hmaqam)  justly  remarks,  all  definitions  of  either 

term  which  were  attempted,  are  unsatisfectory. 

(2]  .We  have  here  nothing  to  do  with  the  theological  definitions  of  these 

two  terms  ;   we  are  only  concerned  with  their  meaning,  from  a   litenuy 

point  of  view.  And  this  we  can  state  without  reference  to  Br&hmanic 
authorities. 

Each  of  the  four  Vedas  (Rik,  Yajus,  S&man,  and  Atharvan)  has  a   Mantra, 

as  well  as  a   BrShmaqa  portion.  The  difterence  between  both  may  be 

briefly  stated  as  follows :   That  part  which  contains  the  sacred  prayers, 

the  invocations  of  the  different  deities,  the  sacred  verses  for  chanting 

at  the  sacrifices,  the  sacrificiM  formulas,  blessings  aod  curses,  pro* 

nounced  by  priests  is  called  mantr^,*  i.e„  the  produce  of  thinking.  This 

word  is  of  a   very  early  date ;   f<ar  we  find  it  in  the  Zend-Avesta  in  tiie 

form  of  manthra  also.  Its  meaning  there  is  that  a   sacred  prayer, 

or  formula,  to  which  a   magical  effect  was  ascribed,  just  as  to  the  Vedic 

mantras.  Zoroaster  is  called  a   mantiiron,  i.e.,  a   speaker  of  mantras,  and 

one  of  the  earliest  names  of  the  Scriptures  of  the  Parsis,  is  manthra  spsnta, 

i.e.,  the  holy  prayer  (now  corrupted  to  maraar  spent).   

*   Bee  moie  about  it  in  QoWstiiekor,  “   Pipini,  his  Plane  in  Sananrit  Lite*et«s%”  M
Vlk 

b 
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This  fact  clearly  shows,  that  the  term  mantra  in  its  proper  meaning 

was  already  known  at  that  early  period  of  Aryan  history  when  the 
ancestors  of  the  Brahmans  and  those  of  the  Parsis  (the  ancient  Iranians) 

lived  as  brother  tribes  peacefully  together.  This  time  was  anterior  to  the 

combats  of  [3)  the  Devas  and  Asuras,  which  are  so  frequently  mentioned 

in  the  Brahmanas,  the  former  representing  the  Hindus,  the  latter  the 

Iranians.’ 
At  this  time  the  whole  sacred  knowledge  was,  no  doubt,  comprised 

by  the  term  mantra.  The  Brahmanam  was  unknown  ;   and  there  is 

actually  nowhere  in  the  whole  Zend-Avesta  a   word  to  be  found  which 

conveys  the  same  or  a   similar  meaning  which  has  been  attached  to  the 

word  “   Brahmanam  ”   in  the  Indian  Literature. 

The  Brahmanam  always  presupposes  the  Mantra  ;   for  without  the 

latter  it  would  have  no  meaning,  nay,  its  very  existence  would  be 

impossible.  By  “   Brahmanam”  we  have  always  to  understand  that 
part  of  the  Veda  (Brahmanical  revelation)  which  contains  speculations 
on  the  meaning  of  the  mantras,  gives  precepts  for  their  application, 
relates  stories  of  their  origin  in  connection  with  that  of  sacrificial  rites, 
and  explains  the  secret  meaning  of  the  latter.  It  is,  to  say  it  in  short,  a 
kind  of  primitive  theology  and  philosophy  of  the  Brahmans.  The  objects 
for  these  theological,  philosophical,  grammatical,  etymological,  and 
metrical  speculations  were  the  Mantras,  and  the  sacrifices,  principally 
the  great  ones,  for  the  performance  of  which  the  Brahmans  were  actually 
trained,  a   custom  which  has  obtained  almost  up  to  the  present  day 
in  some  parts  of  India  (such  as  Maharastra). 

|[4]|  Etymologically  the  word  is  derived  from  hrahmdn*  which  properly 

*   ,See  my  Essays  on  the  Bacred  Language,  Writings,  and  Religion  of  the  Parsis, 
pp.  225-29. 

s   Brahman  is  derived  from  Brahma.  This  is  an  abstract  nonn,  in  the  neuter  gender. 
Of  a   root  brOi  (original  from  barh),  to  Vfhich  the  two  meanings  “   to  raise,”  and  “   to  grow" 
are  given  by  the  Indian  grammarians.  The  latter  thought  both  meanings  so  irrecon- 

cilable that  they  substituted  two  roots  brih.  But  there  is  certainly  no  necessity 
fop.  that.  What  grows,  becomes  bigger,  and  higher  and  thus  “   rising  in  height,”  is 
a   necessary  consequence  of  growth.  It  is,  however,  very  doubtful  whether  the  root 
brih  without  a   preposition  (such  as  ud)  Can  convey  the  meaning  “   to  raise.”  The 
meaning  “   to  grow  is  at  any  rate  tho  original  one.  Thus  derived  brahma  means 
originally  growth.  That  this  w’as  the  oriifitial  sense  of  the  word,  can  be  proved  from 
other  reasons  also.  Brahma  is  the  same  word  in  every  respect,  as  the  baresma  of  the 
Zend-Avesta,  tho  ‘   h   ’   of  Sanscrit,  being  changed  according  to  tho  phonetical  laws  of 
the  Zend  grammar,  into  a   sibilant.  This  means  a   bunch  of  twigs  tied  together  by 
a   reed  which  is  used  up  to  the  present  day  by  the  ParsI  priests  when  performing 
the  Homa  eoromony.  The  Brahmans  use  at  all  their  sacrifices  a   bunch  of  knsa  grass 
which  is  also  tied  together.  They  call  it  ¥«du  (see  Asv,  sr.  8. 1,  11  vedam  patnydi  pra(Wya 
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sigaifies  the  Brahma  priest  who  moat  (6]  know  all  Vedas,  and  understaad 

the  whole  course  and  meaimig  of  the  sacrifice.  He  is  sapposed  to  he  a 

perfect  master  of  divinity,  and  has  in  this  capacity  to  direct  and 

superintend  the  sacrificial  ceremonies.  The  mosf  eminent  of  this  class 

of  priests  laid  down  mles  for  the  proper  performance  of  sacrificiad 

rites,  explained  them,  and  defended  their  own  opinions,  on  snch  topics 

against  those  of  their  antagonists ;   moreover,  they  delighted  in  specnla- 

tions  on  matters  of  a   more  universal  character,  on'  this  life,  and  that  life, 
on  the  best  means  of  securing  wealth,  progeny,  tame,  heaven,  &c.,  on 

mind,  soul,  salvation,  the  Supreme  Being ;   the  dictum  of  such  a   Brahma 

priest  who  passed  as  a   great  authority,  was  called  a   Brahmaviam. 

vdehayet,  t.e.,  after  having  handed  over  to  the  wife  of  the  saoriflcer  that  bunch  of  Icnsa 

grass  which  is  called  Veda,  he  should  make  her  repeat  this  mantra,  &e),  Veda  is  a   syncmyT. 

mons  word  tor  brolmia  ;   for  the  latter  term  is  often  explained  by  ' neda  (so  does  Kaiyate 

in  his  notes  on  FstaSjali's  explanation  of  P&pini’s  Bfttra  S,  3,  86,  in-  the  'Mah&bhdfyi^  • 
and  thos  identified  with  the  designation  of  the  whole  body  of  sacred .   knowledge  of  the 

Brahmans.  In  the  Nighantavas,  the  ancient  collection  of  Vedic  words,  brahma  occurs  twice, 

once  as  a   name  for  “   food"  (3,  7),  and  another  time  as  that  for  "   wealth.**  Both  these 

meanings,  principally  the  former,  can  easily  be  connected  with  that  oP  “growth.** 

They  appear  to  be  fonsded  on  passages  of  the  Brfthmanas,  where  it  is  said  thatthe'Brahnui 
is  food.  In  the  Samhitfi,  however,  these  meanings  Are  never  to  be  met  with  ;   hat  from 

this  circnmstance  it  cerWnly  does  not  follow  that  they  never  existed.  The  meaning 

attached  to  the  word  in  the  ̂ mhitfi  appears  to  be  that  of  “   saoi^  hynm  chant."  Sfiyaps 

explains  it  often  by.stolro,  i,e.  the  performanoe  of  theSftiha  chahters  (see’hds  oominmitaty 
on  Rigveda,  7, 22,  9)  or  by  stotrdifi  Junddijicha  (7, 23, 1),  i.e.  <*antB  and  offerings.  This 

meaning  is,  however,  not  tbo  original  mse,  and  does  even  in  the  Samhltfi  hardly  express ' 
its  proper  sense.  It  cannot  bo  an  equivalent  either  for  tnuntro  or  tdmun  or  stotram,  or. 

havia,  and  if  it  appear  to  be  used  in  one  of  these  senses,  it  means  their  common  sonree ;   tot 

the  hymn,  repeated  by  the  Hotar,  as  well  as  the  chant  of  the  SfimS  singers  and  the  'ohlar 
tions  given  to  the  fire  by  the  Adhvaryn,  are  all  equally  made  sacred  by  means  of  their 

participation  in  the  brahma.  Sach  expressions  as,  **  to  make  the  brahma,"  “to  stir  up  the 

brahma,  ”   (brahma  jinvati)  throw  some  light  on  its  nature.  They  show  (as  one  may  clearly 

see  from  snch  passages  as  Taittiriya  Brihmanam  1, 1)  that  it  was  regarded  as  a   latent 

power,  like  electricity,  which  was  to  be  stirred  up  at  the  time  of  the  performance  of  a 

ceremony.  The  apparatus  were  the  sacred  vessels,  or  the  hymns,  or  chants.  Bo,  at  a 

certain  ceremony  at  the  morning  libation  ot  the  Boma  feast,  the  Adhvaryn  and  PraM- 
pasthStfir  pot  the  two  Grahas  (Soma  caps),  called  i^kra  and  Manthi  (see  Ait.  Br.  S,  1) 

together,  and  address  them  in  the  following  way,  “   Put,  ye  two  ( Grahas)  I   together  thw 

Brahma ;   may  ye  stir  it  np  for  mo, "   Ac.,  (Taittir.  Br.  1, 1).  This  evidently  means,  that 

these  two  Grahas  are  put  together  for  the  pnrpoee  of  eliciting  the  Brahma-power,  and  ail 

the  other  powers,  dependent  npon  it,  such  as  the  Jffottrom,  &o.  The  presence  of  the 

brahma  at  every  sacrifice  is  necessary  ;   for  it  is  the  invisible  link  connecting  the  oere- 

mony  performed  with  the  fmits  wished  for,  sfioh  aa  sovereigfnty,  Imtdership,  cattle, 
food,  &o. 

It  is,  as  we  have  seen,  symbolically  represented  by  a   bunch  of  kusa  gra^  wMeh  Is 

always  wandering  from  one  person  to  another,  as  long  as  the  saorifioe  lasts.  It  expresses 



£6]  Strictly  speaking,  only  tlid  rule  regarding  the  performance  of  a   pai!ti- 

cular  rite,  *   or  tlie  authoritative  opinion  on  a   certain  point  of  speculative 
theology  went  by  this  name,  and  we  have  accordingly  in  the  works  called 

Brahmanas,  nothing  more  or  less  than  collections  of  the  dicta  of  those 

Brahma  priests  on  the  topics  mentioned.  Afterwards  the  term  Br^hmanara, 

which  originally  signified  only  a   single  dictum,  was  applied  to  the  whole 
collection. 

In  a   still  more  comprehensive  sense  we  have  to  understand  by 

“   Br&hmana,  ”   a   whole  kind  of  literature,  including  the  so-called 
Aranyakas  and  TJpanisads,  , 

Each  Veda  has  a   Brahmanam,  or  collection  of  the  dicta  of  Brahma 

priests,  of  its  own.  But  they  also  show  in  style,  expression,  line  of  argu- 
ment, and  object  and  tendency  of  their  speculations,  such  a   close  affinity, 

and  even  identity,  that  the  common  origin  of  all  Brahmanas  is  indisputable* 

They  owe  mainly  their  origin  to  those  Brahmans  who  constituted  them- 

selves into  regular  sacrificial  congregations,  in  order  to  perform  the  so-called 

Sattras  or  sacrificial  sessions,  some  of  which  could  last  for  many  years.  The 
legendaiy  history  of  India  knows  of  such  sessions  which  are  said  to  have 

lasted  for  one  hundred,  and  even  one  thousand  years.*  Though  these  reports 
[7]  are  extravagant,  they  undoubtedly  show  that  there  was  a   time  in  Hin- 

dustan when  large  bodies  of  Brahmans  spent  almost  their  whole  lives  in 
sacrificing.  This  time  is  to  be  sought  for  at  a   very  early  period  of  Indian 
history  ;   for  the  Brahmanas  with  their  frequent  allusions  and  references 
to  the  Sattras  of  the  Risis  on  the  banks  of  the  Sarasvati,  and  those  held 
by  the  half-mythical  Afigiras,  and  by  the  Adityas  (a  class  of  gods),  or  even 
by  the  cows,  trees,  snakes,  <S:c.,  presuppose  their  existence  from  times 
immemorial.  Likewise  we  find  in  the  Mahabharata  frequent  mention  made 
of  these  sacrificial  sessions  which  constitute  one  of  the  characteristic  fea- 

tures of  the  earliest  Brahmanic  settlements  in  the  northwest  of  Hindustan. 
It  is  chiefly  at  these  Sattras  that  we  have  to  look  for  the  development  and 
refinement  of  the  sacrificial  art,  and  the  establishment  of  certain  rules 
regarding  the  performance  of  sacrificial  ceremonies. 

the  productive  power  in  nature,  which  manifests  itself  in  the  growth  of  plants,  and  all 
other  creatures.  The  saoriflcer  wishes  by  means  of  the  mystical  process  of  the  saorifioe  to 
get  hold  of  it ;   for  only  then  he  is  sore  of  obtaining  anything  he  might  wish  for. 

4   So  are,  for  instance,  the  rales  given  for  the  repetition  of  the  Diiroha^am  (4, 19) 
quoted  as  a   “   BrShmanam  ”   (in  8,  26).  See  also  8,  2. 

5   See  MahabhSrata  3,  105,13,  where  a   Sattra,  litdkrita  by  name,  is  mentioned  as lasting  for  one  thousand  years. 
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When  the  Br&hmanas  ireie  brought  into  that  ferm,  in  xrhich  we 

possess  them  now,  not  only  the  whole  feolpo  (i.e.  the  way  of  perfcnming  the 

sacrificial  ceremonies)  was  settled,  save  some  minor  points,  but  even  the 

symbolical  and  mystical  meaning  of  the  majority  of  rites.  It  to(^  no 

doubt,  many  centuries  before  the  almost  endless  number  of  ritra’and  cere- 
monies, and  their  bewildering  complications  conld  form  themsdves  into 

such  a   regular  system  of  sacrificial  rules,  as  we  find  already  exhibit^  in 

the  Brahmanas.  For  the  Sfitras  which  belong  to  each  dass  of  Br&fama^ 

generally  contain  nothing  novel,  [8]  no  innovati<»i  in  the  sacrificial  art  i 

they  supply  only  the  external  form  to  a   system  which  is  already  complete  in 

the  Br&hmanas,  and  serve  as  text-books  to  the  sacrificial  priests.  And  ev^ 

in  their  arrangement  they  follow  often  their  Brahmanas  to  which  tb^  be* 
long.  So  for  instance  the  fourth,  fifth,  and  sixth  Adhyayas  of  the  Aiivali- 
yana  Sutras,  which  treat  of  the  Agniftoma,  Sisna  sacrifice,  and  its  modir 

fications,  Ukthya,  ̂ ja^,  and  Atiratra,  cloed^  correspond  to  the  three 

first  books,  and  the  two  first  diapters  of  the  fourth,  of  the  Aitareya 

Br&hmanam  ;   and  the  seventh  and  eighth  AdbyS,ya  of  those  Sutras  treat 

exactly  dE  the  same  subjects,  as  the  three  last  chapters  of  the  fourth  boo^ 

and  the  fifth  and  sixth  books  of  our  Brahmanam,  viz.,  on  the  various 

parts  of  the  Sattras,  or  sacrificial  scions,  and  the  numerous  recitations 

required  for  their  performance.  In  many  passages,  the  Aitareya  Br&h* 
manam  and  the  Adval&yana  Sfitras  even  literally  agree.  The  latter  could, 

from  their  very  nature  as  a   string  of  rules  ”   for  the  guidance  of  the 
sacrificial  priests,  dispense  with  almost  all  the  numerous  speculations  of 

the  meaning  and  effect  of  certain  verses  and  rites,  and  all  points  4^  contro- 
versy in  which  some  of  the  Brahmanas  abound ;   but  as  regards  the  actual 

performance  of  rites,  what  mantras  were  required  at  certain  occamoiffi,  and 

in  what  way  they  were  to  be  repeated,  the  Sfitras  must  give  much  more 

detail  and  be  far  more  complete  than  the  Br&hmanas.  From  this  nature 

of  both  classes  of  works,  and  the  relation  in  which  they  stand  to  one 

l9]  another,  it  would  not  be  difficult  to  show,  that  both  might  have  ori- 

ginated at  the  same  time.  P&pini  distinguishes  between  <dd  and  new 

BrS.hmauas  as  well  as  between  old  and  new  Kalpa  works  (SutrasX  The 

strict  distinction  between  a   Br&hmaaa  and  Sfitra  period  is,  on  a   closer 

inquiry,  hardly  tenable.  The  Br&hmanas  were  only  more  complete  col- 
lections of  the  same  tradirional  stock  which  was  in  existence  on  the 

sacrificial  art  and  its  meaning  than  the  Sfltras,  which  were  compiled 

for  practicsd  purposes  only. 

We  may  safely  conclude  from  the  complicated  nature  and  'the 

multitude  of  the  Brahminical  sacrifices  which  were  already  developed 
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and  almost  complete  at  the  time  of  the  composition  of  the  Vedic  hymns, 

not  only  at  that  of  the  Brahmanas,  that  the  compilation  of  sacrifi
cial 

manuals  containing  all  the  rules  for  the  actual  performance  of  the  duties 

of  a   certain  class  of  priests  (such  as  the  Hotria  or  repeaters  of  the  Rik 

verses,  the  Udgatris,  the  chanters  of  the  Rik  verses,  and  the  Adhvaryus, 

the  manual  labourers  and  sacred  cooks),  was  quite  necessary  at  a   very 

early  time,  certainly  not  posterior  to  the  collection  of  the  Mantras  and 

the  dicta  of  the  Brahma  priests  into  separate  works. 

The  Sutras  contain  many  special  rules  which  will  be  in  vain  sought 

for  in  the  Brahmanas,  but  which  are  there  simply  presupposed.  So  we 

do  not  find,  for  instance,  the  description  of  the  Dariapurnama  isfhi 

(the  New  and  Full  Moon  sacrifice),  or  that  of  the  Chaturmasya-isti,  in  the 

Aitareya  Brahmanam,  though  their  names  are  occasionally  mentioned,  but 

[10]  we  find  them  in  the  Aslvalayana  Sutras.  The  recital  of  the  Samidhenl 

verses  (required  when  kindling  the  fire  at  the  commencement  of  any  sao 

rificial  rite)  is  briefly  mentioned  in  the  Brahmanas,  but  minutely  described 

in  the  Sutras  (1,  2).  That  they  were  left  out  in  the  Brahmanam 

cannot  be  accounted  for  by  assuming  that  their  exposition  was  alien 

to  the  purpose  of  its  author,  or  that  they  were  unknown  to  him,  but 

only  by  believing,  that  they  were  regarded  as  too  trivial  matters,  too 

commonly  known  to  deserve  any  special  notice  on  his  part.  Certain 

modifications  in  repeating  mantras  (required  at  the  great  Soma  sacri- 
fices), such  as  the  DUrohanam,  the  Ny&fikha,  the  peculiar  construction 

and  repetition  of  the  Solasi  and  Vdlkhilya  l^astras,  &c.,  are  in  the 

Brahmanam  almost  as  minutely  and  accurately  described,  as  we  find 

them  in  the  Sutras  (compare,  for  instance.  Ait.  Br.  4,  19  with  Adr. 

^r.  S.  8,  2).  This  clearly  shows  that  the  authors  of  the  Brahmanas  knew 

as  well  all  the  details  of  the  sacrificial  art  as  the  compilers  of  the 

Sutras.  The  circumstance  that  many  such  things,  as  the  recital  of  the 

Samidheni  verses,  &c.,  were  left  out  in  the  Brahmanam,  though  they 
are  neither  very  simple  to  comprehend,  nor  were  they  unknown,  entitles 
us  to  assume  that  they  were  taught  in  separate  treatises,  which  could  be 
nothing  else  than  works  like  the  present  Sutras. 

The  Sutras  which  we  possess  at  present  are,  no  doubt,  posterior  to 
the  Brahmanas  to  whicli  they  belong  j   but  there  is  every  reason  to 
believe  that  there  were  Sutras  more  ancient,  and  simple  in  their  [11]  style, 
which  served  the  authors  of  the  present  ones  as  sources  of  information,  and 
these  works  may  have  been  co-eval  with  the  majority  of  our  Brahmanas. 

Although  we  cannot  discover  any  material  difference  between  the 
Brahmanas  and  the  Sutras  so  as  to  regard  the  latter  as  developing  and 
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the  Vedelnta  philosophy  in  reference  to  the  Upani§ads,  yet  there 

exists  one  between  the  Br&hmanas,  and  the  Mantras  and  hymns.  This 

difference  is,  however,  not  very  great,  and  can  be  accounted  for  partially 

from  other  causes  than  that  of  age.  Already  the  hymns  presuppose  a 

settled  ritual,  and  contain  many  speculative  ideas  similar  to  those  cxE 
the  Brahmanas. 

Some  scholars  hold  that  the  occurrence  of  sacrificial  terms,  or  of 

philosophical  and  mystical  ideas,  are  suggestive  of  the  late  date  of  the 

hymn  in  which  they  are  found.  But  these  circumstances  do  by  no 

means  afford  any  sure  test  as  to  the  relative  age  of  the  Vedic  hymns. 
One  has  even  drawn  a   strict  line  of  distinction  between  a   Mantra  and 

Chhandas  period,  assigning  to  the  former  all  the  sacrificial  hymns, 

to  the  latter  those  expressive  of  religions  and  devotional  feelings 

in  general,  without  any  reference  to  sacrificial  rites.  But  I   have  grave 

doubts  whether  this  distinction  will  prove  tenable  on  further  inquiries, 

chiefly  if  this  question  as  to  the  age  of  a   certain  hymn  is  made  entirely 

to  depend  upon  what  period  (the  Mantra  or  (Dhhandas  period)  it  might 

belong  to.  There  are  sacrificial  hymns  which,  to  judge  from  their  style 

and  their  general  ideas,  must  [12]  be  as  ancient  as  any  which  have  been 

assigned  to  the  Chhandas  period. 

1   may  instance  here  the  hymn  required  at  the  horse-sacrifice 

(Rigveda,  1,  162)  and  the  N&bhanedistha  Sflkta  (10,  61  ;   on  its  origin 

see  Ait.  Br.  5,  14).  The  former  is  assigned  by  Max  Muller  *   to  the 

Mantra  period  (between  1000-800)  on  no  other  ground  but  because  of 

its  containing  technical  terms  of  the  sacrificial  art.  But  this  reason 

is  certainly  not  sufficient  to  make  it  late.  On  the  contrary,  its  rather 

unpolished  style,  its  poor  imagery,  its  beginning  with  the  invocation  
of 

the  most  ancient  triad  of  Indian  gods,  Mitra,  V-avuita,  and  Aryaman, 

the  very  names  of  which  deities  are  even  to  be  met  with  in  kindred 

nations,  such  as  the  Iranians  and  Greeks,  the  mentioning  of  several 

sacrificial  priests  by  obsolete  and  uncommon  names,  all  these  circum- 

stances combined  tend  to  show,  that  it  is  rather  one  of  the  earliest 

than  one  of  the  latest  productions  of  Vedic  poetry.  We  find  in  it  the 

sacrificial  art,  if  compared  with  its  description  in  the  Br&manas,  in  ita 

infancy,  yet  containing  all  the  germs  of  the  latter  system.  Because  of 

almost  all  incidents  attendant  upon  a   sacrifice  being  mentioned  in  this 

hymn,  it  affords  us  the  best  means  for  investigating  into  the  extent 

•   History  ol  Ancient  Sanscrit  Literature,  i?ag8  668. 
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and  development  of  the  sacrificial  art  at  the  time  of  its  compontkm.. 

Let  us  point  out  some  of  the  most  remarkable  facts  which  may  he 
elicited  from  it. 

[13]  In  the  fifth  verse  the  names  of  the  performing  priests  are  mentiofiil. 

They  are  only  six  in  number,  viz.  Rotar,  Adhvaryu,  Avaydj,  Agnimin&af 

GrSvagrdbha,  and  ̂ aihstar.  Four  of  these  names  are  quite  imconamoB  or 

obsolete.  Avayaj  is  the  Pratiprasthatar,  Agnimindha  (the-  fire-kindlmr), 
the  Agnfdhra,  Gravagrabha  the  Gravastut,  and  Samstar  the  Maitr&Tanma 

of  the  Br^hmanas.  The  small  number  of  priests  at  the  horse-sacrifice 

[asvamedha),  which  was  at  later  times,  as  we  may  learn  from  descriptiora 

given  of  it  in  the  epic  poems,  the  greatest,  most  complicated  jwd  costly 

which  the  Brahmans  used  to  perform,  must  surprise,  principally  if  we 

consider,  that  the  Agnistoma,  which  was  the  most  simple  Soma  sacrifice, 

required  for  its  performance  already  at  the  time  of  the  Br&hmaoas,  and 
even  anterior  to  it,  sixteen  oflficiating  priests. 

There  can  be  no  doubt  that  in  the  most  ancient  times  a   comparatively 

small  number  of  priests  was  suflBcient  for  the  performance  of  a   simple 
animal  or  Soma  sacrifice.  The  two  most  ancient  offices  were  those  of  the 

Hotar  and  Adhvaryu  ;   they  were  known  already  when  the  ancient  Iraniaas 
separated  from  the  ancestors  of  the  Hindus  ;   for  we  easily  recognise  them 
by  the  names  Zota  and  Rathwi  (now  corrupted  to  Raspi)  in  the  Zend- 
Avesta. 

The  Pratiprasthatar  apx>ear8  to  have  been  an  assistant  of  the  Adh- 
varyu from  a   very  remote  time  ;   for  we  find  the  two  Atfvins  called  the 

two  Adhvaryus  (Ait.  Br.  1,  18),  by  which  expression  we  can  only  under- 
stand the  Adhvaryu  and  [14]  his  constant  assistant  the  Pratiprasth&tar. 

That  there  was  a   plurality  of  Adhvaryus  already  at  the  time  of  the  Rieis, 
we  may  learn  from  several  passages  of  the  Samhita  of  the  Rigveda (2, 37,  2;  8,  2,  4). 

The  fourth  priest  here  mentioned  is  the  Agnidhra  ;   for  by  the  totm 
Agnimindha  we  can  only  understand  him.  His  office  appears  to  be  very 
old  and  he  is  once  mentioned  by  his  very  name  Agnidhra  in  a   Vedio 
®ODg  (2,  36,  4).  Besides,  we  meet  with  the  well-known  formula  which 
he  has,  as  the  protector  of  the  sacrifice,  to  repeat  as  often  as  the  Adhvaryu 
commences  a   set  of  oblations  accompanied  by  the  Anuvakyfi  and  TAjyA 
mantras  of  the  Hotar.  This  is  astu  hrau^at  (1,  139,  1),  which  he  haa 
to  repeat  when  the  Adhvaryu  calls  upon  him  to  do  so,  by  the  formula 
o   srdvaya.  Before  he  repeats  it,  he  takes  a   wooden  .   sword,  called 

This  formula  is  repeated  just  before  the  commencement  of  the  so-ealled  PrayiJ«*» 
8va .   6r.  S.  1,  4,  giyes  the  following  rules ;   Adhvaryur  dirdvayati 
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ephya.*  into  his  hand,  and  ties  round  it  twelve  stalkB  ‘of  kn^  grass^  called 
idhmasannahandni  (what  is  tied  round  the  wood),  making  three  knots 

(trisandhana).  He  must  hold  it  up  as  long  as  the  principal  offerings  last, 

from  [15}  the  time  of  the  beginning  of  the  PrayAjas  till  ihe  Svistakrit  is 

over.  The  purpose  of  this  act  as  explained  by  the  i^rotriyas  (sacrificial 

priests)  of  the  present  day  is  to  keep  the  Raksasas  and  evil  spirits  away 

from  the  sacrifice.  Now  the  whole  ceremony,  along  with  the  formulas 

used,  resembles  so  closely  what  is  recorded  in  the  Zend-Avesta  of  the 

angel  ̂ raosha  (now  called  Sero§h),  that  we  can  fairly  conclude  that  the 

office,  or  at  any  rate,  the  duties,  of  the  Agnldhra  priests  were  already 
known  to  the  Aryas  before  the  Iranians  separated  from  the  Tudiauw. 

Serosh,  as  may  be  seen  from  the  Serosh  Yasht  (Ya^na  57),  holds  in  his 

hand  a   sword  {snaithis)  in  order  to  fight  against  the  Devas,  and  to  ke^ 

them  away  from  the  creation  of  Ormazd.  He  first  spread  the  sacred 

grass  or  twigs;  he  first  repeated  [frah-avayat)  ihe  sacred  prayers.  Tfia 
very  name  of  ̂raosha  reminds  of  the  call  srau^at.  One  of  the  duties  of 

the  Agnidhra,  or  Agnit,  was  to  kindle  the  fire.  Such  an  office  is  known 

also  to  the  Parsi  ritual.  It  is  that  of  the  Atarevakipy  i.  e.  who  feeds  the 

fire,  a   name  often  applied  to  the  Rathwi,  in  which  we  have  recognised 
the  Adhvaryu. 

The  fifth  priest  is  the  Grdmgr&bka,  a   name  no  further  mentioned 

in  other  Vedic  books.  Ss,yana  identifies  him  with  the  Grfivastut*  of  the 
ceremonial  of  the  Br&hmaqas.  The  office  of  the  latter  is  to  repeat  the 
Pfivamdnya  verses  when  the  Soma  juice  is  being  prepared.  But  the 
name  Or&vagrabha  [16}  implies  more,  for  it  means,  one  who  holds,  or  seizes 

the  Grdvaijas’®  (Soma  squeezing  stones).  This  is  done  by  the  Adhvaryu 
himself.  In  ancient  times  the  Soma  juice  was  very  likely  extracted  by 

that  priest  who  had  to  repeat  the  mantras  for  the  purification  of  the  Soma 

juice,  that  is,  by  the  Gr&vastut.  Such  a   priest  who  was  engaged  in  the 

preparation  of  the  Soma  (Homa)  juice  is  also  known  in  the  Zend-Avesta. 

dgnidhrai^  i.  e.  the  Adhyarya  calls,  o   irdvaifa,  to  which  the  Agnidhra  responds  by  aStM 
srau^at.  Both  fonntilas  are  mentioned  or  allnded  to  in  two  Satras  of  Ptnini  (8, 8, 91-93), 
who  teaches  that  the  first  vowel  in  and  the  first  and  second  In  6   sravaya  are 
to  I-e  prononnced  in  the  pluta  way,  i,e.  with  three  moras.  Regarding  erdutaf  AtfvaL 
gives  the  same  mle  (aste  irdufo^  iti  aukaram  pUhmyan) ;   bnt  the  ̂ mnnnciation  of 
6   irdvaya  he  does  not  particnlarly  mention. 

•   Other  interpretations  have  been  given  of  this  word  by  Enropean  scholars.  Bnt 
being  myself  in  possession  of  a   sphya,  and  having  seen  its  nse  at  the  sacrifice,  I   can 
prove  beyond  any  doubt,  that  it  is  a   wooden  sword. 

*   On  his  office,  see  «,  1-2,  pp.  879-80. 

*’  See  the  note  on  the  preparation  of  the  Boma  7, 39  pp.  488-89. c 
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His  name  there  is  havanan,^^  i.e.  one  who  makes  or  prepares  the 

havana=savana  “libation.” 

The  sixth  priest  mentioned  in  the  A^vamedha  hymn  is  the  ̂ aihstar, 

i.e.  the  repeater  of  ̂astras.  This  is  no  doubt  the  Maitravaruna  of  the 

later  ritual,  who  is  several  times  mentioned  by  the  name  of  Prasastar  in 

other  passages  of  the  Sarbhita  (1,  94,  6)  and  in  the  Brahmaqas.  Sayana 
takes  the  same  view. 

Besides  the  names  of  the  officiating  priests,  we  have  to  examine  some 
of  the  technical  terms  of  the  sacrificial  art.  In  the  15th  verse  we  find 

[17]  the  expressions,  vitam,  abhigiti'tam,  vaqatliritam,  which  all  refer 
to  the  repetition  of  the  Yajya  mantra  by  the  Hotar  when  the  Adhvarya  is 

ready  to  throw  the  offering  into  the  fire.  I^tam  is  the  technical  term  for 

pronouncing  the  Yajya  mantra  itself  ;   ahhigartam,  which  is  the  same  as 

agurtam,  signifies  the  formula  ye  yajdmahe  (generally  called  dgur)  which 

always  precedes  the  YajyS  verse;  va^apcritam  is  the  pronunciation  of 
the  formula  vausat  at  the  end  of  the  Yajya  verse ;   vitam  refers  to  the 

formula  Agne  vihi,  which  follows  the  va^athdra,  and  is  itself  followed 

by  another  va^afkara  (the  so-called  Anuvastkara). 

Let  us  now  sum  up  the  evidence  furnished  by  this  sacrificial  hymn 

as  bearing  upon  the  history  of  the  sacrificial  art  in  its  relationship  to  the 
mass  of  other  Vedic  songs  on  the  one,  and  to  the  Brahmanas  on  the  other, 

side. 

In  examining  the  names  of  the  officiating  priests,  we  can  here  dis- 

cover only  two  classes  instead  of  the  four,  known  to  other  Vedic  hymns, 

and  principally  to  the  Brahmanas.  We  have  only  Adhvaryus  and  Hotfis, 

but  no  Brahma  priests,  and  no  Udgatris  (chanters).  Without  the  two 

latter  classes  no  solemn  sacrifice  at  which  Soma  was  used  could  be  per- 

formed even  at  a   time  far  anterior  to  the  Brahmanas.  There  is  no  doubt, 

the  introduction  of  each  of  these  two  classes  marks  a   new  epoch  in  the 

history  of  the  sacrificial  art,  just  as  the  separation  of  the  offices  of  Adh- 

"   Seo  Vis'parad  3,1.  The  term  havana  occurs  in  the  OhthSs  for  Horaa  (Yasna,  10). That  it  means  the  same  as  the  Vedic  tavana  with  which  it  is  identical  follows  unmistak- 

ably from  the  context.  A   fratareui  havUnem  and  an  uparem  havanem,  that  ia,  a   first  and 
second  libation,  are  even  distinguished  (Yasna  10,  2   od.  Westergaard).  The  fratarem 
havanem  is  the  prdtah  savanam,  i.e.  morning  libation  of  the  ritual  books  ;   the  uparem,  i.  e. 

latter,  following,  corresponds  to  the  mddhynntUna  savnnam  The  Parsi  priests  prepare 
up  to  the  present  day  actually  the  Horna  juice  Ucice  when  performing  the  Homa  Ceremony. 
The  first  preparation  takes  place  before  the  Zota  (the  Hotar  of  the  Brahmans!  appears ; 
the  second  commences  at  the  beginning  of  the  proper  ceremony,  and  is  finished  along 
with  it.  The  Zota  drinks  the  Homa  which  was  prepared  first  by  the  Raspi  (Adhvaryn)  ; 
that  one  prepared  during  the  ceromony  is  thrown  into  a   well  as  a   kind  of  offering. 
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varyu  and  Hotar  in  the  ante-Vedic  times,  indicates  the  first  step  in  the 
development  of  the  art  of  sacrificing.  At  that  early  time  when  the 
tl8l  Iranians  left  their  Indian  brethren  on  account  of  a   bitter  religious 
contest,  which  is  known  in  the  BrtLhmaijas  as  the  struggle  between  the 
Devas  and  Asuras,  already  the  offices  of  an  A.dhvaryu  and  Hotar  were 
distinct,  as  we  may  learn  from  the  Zend-Avesta,  which  exhibits  the 
religion  of  the  Asuras  (Ahura  religion,  its  professors  calling  themselves 
a}mrotk^hd=asura-dik§&,  i.e.  initiated  into  the  Asura  rites). 

But  the  offices  of  Udgatris  and  that  of  the  Brahma  priests  were  not 
known  to  the  Aryaa  at  that  time  ;   they  were  introduced  subsequently, 
after  the  separation.  In  many  Vedic  hymns  we  find,  however,  the  duties 

principally  of  the  former  class  (the  chanters)  mentioned.  They  are 

often  juxtaposed  with  those  of  the  Hotars.  The  term  for  the  perform- 

ance of  the  Hotfi-priests  is  saihs,  to  praise,  recite ;   that  for  that  of  the 

Udgatfis  stu  or  gdi  to  sing  (see,  for  instance,  Bigveda  Samh  f8, 1, 1 ; 

6,  &2,  0 ;   6,  69,  2-3) ;   besides  the  technical  names  uktha—^a^ra  and 

Stoma,  sdma,  are  frequently  to  be  met  with  (see  8, 1,  15 ;   3,  3,  6 ;   6,  3 ; 
16,  9   ;   14,  11 ;   6,  24,  7,  &c.).  Now  the  absence  of  all  such  terms,  indica- 

tory of  the  functions  of  the  Udgatris  (chanters)  in  the  Ailvamedha  hymn 

is  certainly  remarkable.  Their  not  occuring  might,  perhaps,  be  accounted 

for  by  the  supposition  that  the  chanters  were  not  required  at  the  hoise 

sacrifice.  It  is  true,  several  smaller  sacrifices,  such  as  the  Danfapfima- 

mdsa,  the  Chaturmasya  I^tis  and  the  animal  sacrifice  (if  performed  apart 

without  forming  part  of  a   Soma  sacrifice)  are  performed  without  any 

chanting ;   [19]  but  for  Soma  sacrifices  of  whatever  description,  the  chanters 

are  as  indispensable  as  the  Hotars.  That  the  Asvamedha  was  connected 

with  a   Soma  sacrifice**  already  at  the  time  of  the  composition  of  the  hymn 
in  question,  undoubtedly  follows  from  the  office  of  Gravagrdbha  being 

mentioned  in  it ;   for  this  priest  is  only  required  for  the  extracting  of 

the  Soma  juice,  and  has  nothing  whatever  to  do  with  any  other  sacrificial 

rite.  The  mentioning  of  the  Samstar  (Maitr&vruna)  is  another  indication 

that  the  Ailvamedha  already  at  that  early  time  was  accompanied  by  a   Soma 

sacrifice.  For  one  of  the  principal  duties  of  the  Maitr§.varuna,  who  may 

be  called  the  first  assistant  of  the  Hotar,  is  to  repeat  l^tras,  which  are 

only  required  at  Soma  sacrifices  as  the  necessary  accompaniments  of  all 
chants. 

Besides  the  Udg&tris,  we  miss  the  class  of  the  Brahma  priests,  viz. 

Brahma,  Brahmanachamst,  and  Subrahmanya,  whose  services  are  required 

According  to  Asval.  Sr.  BAtras  (10,  S)  there  are  three  Soma  days  (tatuiiiiii  retiuired 
tor  the  horse  sacrifice. 
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at  all  great  sacrifices.  The  Brahma  cannot,  even  at  small  sacrificei, 

such  as  the  Dars^apurnamasa  Isti,  be  dispensed  with.  The  Brahmanft- 

chamsi  and  SubrahmanyS  are  at  Soma  sacrifices  as  indispensable  as  the 

Maitravarnna ;   the  first  has  to  repeat  also  ̂ astras  for  the  chants,  the 

latter  to  invite  every  day  Indra  to  the  Soma  feast  (see  the  note  to  6,  3,  pp. 

382-84). 

The  introduction  of  the  Brahma  priest  marks  no  doubt  a   new  era  in 

the  history  of  the  sacrificial  art ;   [20]  for  to  judge  from  the  nature  of  his 

duties  as  superintendent  of  the  sacrifical  ceremonies,  he  was  only  necessary 

at  a   time  when  the  sacrifice  had  become  already  very  complicated,  and  was 

liable  to  many  mistakes.  The  origin  of  the  office  dates  earlier  than  the 

Brahmaiias.  Unmistakeable  traces  of  it  are  to  be  found  already  in  the 

Samhita  of  the  Rigveda.  In  one  passage  1,  10,  1,  the  Brahma  priests 

{hrahtnanas)  are  juxtaposed  with  the  Hotris  {arkinaj})  and  Udgatris  {gdyat- 

rimT})-  They  are  there  said  to  “raise  Indra  just  as  (one  raises)  a   reed.” 
Similarly  we  find  together  gdyata,  chant,  saihsata,  praise,  and  brahma 

Jcrimta  make  the  Brahma  (8,  32,  17).  In  10,  91,  10  the  Brahma  is  men- 

tioned along  with  other  priests  also,  such  as  the  Potar,  Nestar,  &c.  The 

little  work  done  by  the  Brahma  priests,  or  rather  their  idleness,  is  men- 

tioned, 8,  92,  30,  “do  not  be  as  lazy  as  a   Brahm&  priest”  (mo  ju  Irah- 
meva  taiidrayur  Ihuval}).  That  the  Brahmd  priests  were  thus  reproached 

may  clearly  be  seen  from  Ait.  BrS^hm.  5,  34,  The  BrahmS  priest 

is  the  speaker  or  expounder  of  religious  matters  (10,  71,  11 ;   117,  8),  in 

which  capacity  they  became  the  authors  of  the  Brahmanas.  That  the 

Brahma  was  expected  to  know  all  secret  things,  may  be  inferred  from 

several  passages  (10,  85,  3   ;   16  35  ;   36).  Brihaspati,  the  teacher  of  the 

gods,  is  also  called  brahmd  (10,  143,  3),  and  Agni  is  honoured  with  the 

same  name  (7,  7,  5),  as  well  as  his  pious  worshippers  of  old,  the  so-called 

Afigirasah  (7,  42,  1).  Sometimes  the  name  signifies  the  Brahman  as 

distinguished  from  the  Ksattriyas  hrahmani  rdjani  vd  (1,  108,  7). 

[21]  It  is  certainly  remarkable,  that  none  of  the  Brahma  priests  is  to  be 

found  among  the  priests  enumerated  in  the  Aslvamedha  hymn,  and  we 

may  safely  conclude,  that  their  offices  were  not  known  at  that  time. 

The  word  brahma  (neuter)  itself  occurs  in  it  (in  the  seventeenth  verse), 

“   If  any  one,  in  order  to  make  thee  sit,  did  thee  harm  by  kicking  thee 
with  his  heels,  or  striking  thee  with  a   whip  violently  so  that  thou  didst 

snort,  I   cause  all  to  go  off  from  thee  by  means  of  the  Brahma,  just  as 

I   make  flow  (the  drops  of  melted  butter)  by  means  of  a   Sruch  (sacrificial 

spoon)  over  the  piece  which  is  among  the  ready-made  offerings  (adhvare^u). 

Brahma  has  here  very  likely  its  original  meaning,  “   the  sacrificial  grass  ” 
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or  a   certain  btmcli  of  it  (see  the  note  pages  4*  5   this  IntrodacthmX 
For  the  meaning  “   prayer,”  which  is  here  given  to  it  by  Sli.ya9a,  does  not 
suit  the  simile.  In  order  to  understand  it  fnlly,  onebas  to  bear  m   mind 

that  the  Adbvarya  after  having  cooked  and  made  ready  any  offering 
(Purod^  or  flesh,  or  Cham,  &e.)  generally  ponrs  fitHn  a   Sracb  sosba  drops 

of  melted  butter  over  it.  How  the  brahma  by  means  of  whidi  the  priest 

is  to  soothe  all  injury  which  the  sacrificial  horse  may  have  received 
from  kicking  or  striking,  is  c(Hnpared  with  this  Smch ;   die  drops  of 
melted  butter  are  then  the  several  stalks  of  the  bunch  of  the  sacrificial 

grass,  required  at  all  sacriBces  and  their  taking'  out,  and  throtnng 
away  (as  is  done  at  all  sacrifices,  see  note  8   to  page  79),  is  compered  t© 
the  flowing  of  the  drops  from  the  sacrificial  spoon. 

Not  only  is  the  number  of  priests  less,  but  the  [22]  ceremony  are  also 
more  simple.  It  appears  from  verse  15th,  that  there  was  no  PuronuT&l^& 
or  introductory  mantra  required,  but  the  Tajy&  alone  was  sufficient. 
Tlie  latter  consisted  already  of  the  same  parts  as  in  the  Br&hmanas, 
fiz.  the  Agar,  the  Y&jya  mantra,  the  Va§atkara  and  Annva§atk&ra 

(see  note  32  to  page  95,  page  126,  and  note  11  to  page  133-34).  The 

Agur  or  the  introductory  formula,  ye  yaj&mdhe^  i.e.,  “   what  (gods  are), 

those  we  worship  by  sacrificing,”  is  very  ancient,  and  seems  to  go  back 
even  beyond  the  properly  so-called  Vedic  times  ;   for  we  meet  it  even 

with  the  same  name  already  in  the  Zend-Avesta  (see  note  II  to  l>age 

ISt) ;   even  a   large  number  of  the  Parsi  prayer  formulas  commence  vrith 

it  up  to  this  day,  viz*  yazdmaid&.  The  Va^lk&ra  or  the  call  vAu^ 

and  the  Anuva§atkara,  or  the  second  call  'cau^t  preceded  by  Agm  rihi^ 

i.e.,  “   Agni  eat  (the  food),”  must  be  also  very  old,  though  we  do  not 
find  any  trace  of  them  in  the  Parsi  ritual,  which  circumstance  can  be, 

however,  easily  accounted  for.  The  first  call  vdu§at  being  required 

in  the  very  moment  of  the  offering  being  thrown  into  the  fire,  and  the 

second  at  once  after  it,  there  was  no  occasion  for  them  at  the  Zoroestrian 

sacrifices ;   for  the  priests  are  not  allowed  to  throw  flesh,  or  Homa,  at 

even  cakes  into  the  fire  ;   they  have  only  to  show  their  offerings  to  the 

sacred  element.  In  the  Samhita  itself,  the  Vasatk&ra  is  frequently 

mentioned,  and  in  hymns  which  show  by  no  means  a   modem  origin  (see 

1,  14,  8 ;   120,  4   ;   21,  5   ;   7, 14,  3   ;   15,  6   ;   99,  7,  &c) ;   some  of  them  appar- 

ently allude  to  the  [23]  Anuva^atkara,  (so,  for  instance,  7,  156,  aetndw 

vetu  *   may  he  eat  this  piece  ’   offered  by  the  call  vau^t  ! 

(in  vihi)  being  one  of  the  characteristic  terms  of  the  Anuca§atdra). 

From  aU  we  have  seen  as  yet  it  clearly  follows  that  the  Ailvamedba 

hymn  is  by  no  means  a   late,  but  a   very  early,  production  of  Vedic  poettry. 
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and  that  consequently  a   strict  distinction  between  a   Chhandas  and 

Mantra  period,  making  the  former  by  about  two  hundred  years  older 

than  the  latter,  is  hardly  admissible. 

The  same  result  is  to  be  gained  from  a   more  close  examination  of 

other  pre-eminetly  sacrificial  hymns,  which  all  would  fall  under  the 
Mantra  period.  There  being  here  no  occasion  to  investigate  into  all 

hymns  of  that  character,  I   will  only  here  make  some  remarks  on  the 

Nabhanedistha  hymns  (10,  61-62).  Their  history  is  given  in  the  Ait. 
Brahm.  itself  (5,  14).  They  are  traced  to  Manu,  the  progenitor  of 

the  human  race,  who  gave  them  to  his  son,  Nabhanedistha.  He  should 

communicate  them  to  the  Ahgiras,  for  enabling  them  to  perform  success- 

fully the  ceremonies  of  the  sixth  day  (in  the  Sa]aha,  t^see  note  9   to  page 

279),  and  receive  all  their  property  as  a   sacrificial  reward. 

This  whole  story  appears  to  have  no  other  foundation,  but  the  two 

hymns  themselves,  principally  the  C24i]  latter.  The  first  is  very  diflficult 

to  understand,  the  second  is  on  the  the  whole  simple.  Both  are  by 

tradition  ascribed  to  Nabhanedistha,  the  son  of  Manu,  whose  existence 

is  very  doubtful.  They  differ  so  much  in  style,  that  they  cannont  have 

the  same  author.  Several  traits  of  the  legend,  however,  are  to  be  found 

in  them.  The  refrain  of  the  first  four  verses  of  10,  62  which  is  addressed 

to  the  Ahgiras,  “   receive  the  son  of  Manu,”  re-occurs  in  the  legend  ;   also 
the  gift  of  a   thousand.  In  a   verse  of  the  former  (10,  61,  18)  the  word 

ndbhdnedi^tha  occurs,  but  it  does  not  mean  there  a   human,  but  some 

divine,  being.  I   give  the  18th  and  19th  verses  in  translation. 

(18)  “   His  relative,  the  wealthy  Nabhanedistha  who,  directing  his 
thoughts  towards  thee,  speaks  on  looking  forward  (as  follows)  ‘this 
our  navel  is  the  highest ;   as  often  as  required  I   was  behind  him  (the 

Nabhanedistha  on  earth).’  ” 

(19)  “   This  is  my  navel,  here  is  what  resides  with  me  ;   these  gods 
are  mine  ;   I   am  everything.  Those  who  are  first  born,  and  those  who 

are  born  for  a   second  time  (by  reproduction),— the  cow  milked  that  (seed) 
from  the  truth,  (and)  they  are  born.”  “ 

"   It  is  to  be  found  also  with  little  difference  in  the  Taittiriya  SamhitS  3,  1,  9,  4-6. Instead  of  the  two  Suktas  (hymns;  Manu  there  is  said  to  have  given  his  son  a   Br&hmanam 
on  a   certain  rite  concerning  the  share  of  Rudra  in  the  Soma  libation,  to  help  the 
Aigiras  to  heaven.  The  “   si.xth  day  ’’  is  not  mentioned  in  it.  The  man  in  a   “   blackish dress”  of  the  Aitareya  Br,  is  here  called  Rudra. 

The  explanation  given  by  SSyana  of  these  difficult  verses  is  very  artificial.  He 
tries  to  get  out  of  the  hymn  everywhere  the  story  told  of  Kfibhanedihtha  in  the  Ait. 
Br*  5|  14.  

'   * 
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From  these  two  verses  as  well  as  from  several  others  in  it  (princi- 

pally 2   and  5-8  describing  Prajapati’s  illicit  intercouree  with  his 
[25]  daughter,  see  Ait.  Br.  3, 33),  we  may  clearly  perceive  that  NabhlLne- 

distha  and  the  hymn  in  question  refer  to  generation.  This  view  is  fully 

corroborated  by  the  application  of  it  at  the  sacrifice,  as  expounded  by  the 

Brahmanam,  and  as  even  pre-supposed  in  the  hymn  itsell. 

We  know' from  various  passages  of  the  Br^hmanas,  that  one  of  the 
principal  acts  of  the  sacrificial  priests  was  to  make  a   new  body  to  the 

sacrificer,  and  produce  him  anew  by  mantras,  and  various  rites,  by  making 

him  mystically  undergo  the  same  process  to  which  he  owed  his  natural 

life.  So,  for  instance,  the  whole  Pravargya  ceremony  (see  note  1   to  pages 

41-43),  the  Ajya  and  Pra-uga  ̂ astras  (see  Ait.  Br.  2,  35-38  ;   3,  2)  of  the 
morning  libation,  and  the  so-called  i^ilpa  !§astras  (6,  27-31)  of  the 

Hotri-priests  are  intended  for  this  purpose.  Of  the  latter  the  two 

Nabhanedistha  hymns  form  the  two  first  parts,  representing  the  seed 

effused,  and  its  transformation  to  an  embryo  in  its  rudest  state  (see  6,  27). 

Nabhanedistha  is  the  sperm  when  effused  ;   after  having  undergone  some 

change  in  the  womb,  it  is  called  Nara^amsa.  *   “   That  the  hymn  originally 
had  such  a   mystical  sense,  is  evident  from  the  two  first  verses  : 

[26]  (1)  “   May  this  awful  Brahma,  which  he  (Prajapati)  thus  skilfully 
pronounced  in  words  at  the  congregation,  at  the  assembly,  fill  the  seven 

Hotars  on  the  day  of  cooking  (the  sacrificial  food),  when  his  (the  sarificer’s) 

parents  (and  other)  liberal  men  (the  priests)  are  making  (his  body).*’ 

(2)  “   He  established  (as  place)  for  the  reception  of  his  gift  the  altar 
(vedi),  destroying  and  ejecting  the  enemy  with  his  weapons.  (After 

having  thus  made  the  place  safe)  he  then  hastily  under  a   very  loud  ciy 

poured  forth  his  sperm  in  one  continuous  (stream).’ 

The  meaning  of  these  two  verses  can  only  be  the  following :   the  poet 

who  was  no  doubt  a   sacrificial  priest  himself  wishes,  that  the  hymn  which 

he  regards  as  a   revelation  from  Praj&pati,  who  repeated  it  at  the  great 

sacrificial  session  which  he  is  so  frequently  said  to  have  held,  may  fill 

the  seven  Hotri-priests  when  they,  with  the  same  liberality  as  Praj4pati 

“   This  idea  must  be  very  old  ;   for  we  find  an  unmistakeable  trace  of  it  in  the  Zoroastrian 

tradition.  So  we  read  in  the  Bnndehesh  (page  80  in  Westergaard's  edition  of  the  Pehlevi 

text)  that  the  angel  Nerio^eng  {nerioseng  yazd=nard8a7hsa  yajata  in  Sanscrit)  intercepted 

the  three  particles  of  sperm  which  Zoroaster  is  said  to  have  once  lost,  and  out  of  which 

the  three  great  prophets,  Oshadar  {bdmi),  Oshadar  tndh,  and  Sosiosh  are  expected  to  spring 

at  the  end  of  the  world.  Nerioseng  clothed  the  said  sperms  with  Instre  and  strength 

(rosnus  Zor),  and  handed  them  over  to  Anahit  (the  Persian  Venus)  to  look  at  them.  They 

are  guarded  against  the  attacks  of  the  Devas  (the  Indian  gods)  by  898,899  Frohars 

(a  kind  of  angels). 
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{when  he  poured  forth  his  sperm)  are  like  parents  making  by  tbeir  hymiM 

the  new  celestial  body  to  the  sacrificer.  The  place  for  reception 

the  seed  poured  out  mystically  in  prayer  by  the  Hotars,  is  the  altar ;   lof 

standing  near  it  (and  even  touching  it  with  their  feet)  they  repeat 

the  mantras.  The  reason  that  they  have  to  regard  the  Vedi  as  the  safe 

receptacle  of  the  seed,  is  to  be  sought  for  in  the  antecedent  of  Frsj&pati, 

who  prepared  it  for  the  purpose,  defending  £27]  it  against  the  attacks  of 

enemies.  After  having  made  it  safe,  he  poured  out  his  seed  whence  then 

all  creatures  sprang  (see  Ait.  Br.  3,  34). 

Nabhanedistha  is,  according  to  the  verses  above  quoted,  the 

heavenly  guardian  of  all  germs  of  generation  ;   all  gods,  men,  beasts,  Ac., 

come  from  him.  His  assistance  is  required  when  the  sacrificial  priests 

are  producing  the  new  celestial  body  of  the  sacrificer.  He  looks  down 

from  heaven  at  his  relative,  that  is,  the  seeds  containing  the  germ  (rf 

new  life  poured  out  mystically  by  the  Hotars  in  their  prayers.  His  navel 

is  the  centre  of  all  births  in  the  universe  ;   as  being  nearest  nearest  to 

the  navel  ’   is  the  literal  meaning  of  tidbhdnedi^tha),  he  is  the  guardian  of 
all  seeds.  Every  seed  on  earth  has  only  effect  as  far  as  he  participates  in  iL 

We  have  here  the  Zoroastrian  idea  of  the  Fravasbis  (Frohars)  who  are 

the  prototypes  of  all  things  existing. ‘6  The  word  nabhanedistha  most  be 
very  old ;   for  we  find  it  several  times  in  the  form  nabdnazdieta  in 

the  Zend  Avesta.  It  is  an  epithet  of  the  Fravashis  (Yarfna,  1, 18.  Yashts 

13,  156),  and  signifies  the  lineal  descendants  in  future  generations'* 
(Vend.  4,  5-10  Westergaard). 

£28]  Although  the  Nabhanedistha  hymn  (10,  61)  is  purely  sacrificial, 
and  composed  at  a   time  when  the  Risis  already  indulged  in  speculations 
on  the  mystical  meaning  of  sacrificial  rites,  no  trace  can  be  found,  to  show 
that  it  is  a   modern  composition.  The  circumstance,  that  it  is  already  in 
the  Aitareya  Brahmanam  traced  to  Manu,  the  progenitor  of  the  human 
race,  shows,  that  its  origin  is  entirely  lost  in  the  depths  of  antiquity. 
The  mentioning  of  Kaksivan  in  verse  16,  and  the  occurrence  of  the 

“seven  Hotars”  (in  the  1st  verse)  are  no  proofs  of  a   late  origin.  For 
See  my  Essays  on  the  Sacred  Language,  Writings  and  Religion  of  the  ParsiB, page  186. 

”   This  is  the  sense  of  nordm  Mbdmzdistandm,  in  the  fourth  Prargard  of  the  VendidM. In  the  passage  in  question,  the  punishment  consequent  on  the  breach  of  a   promise  is  said to  extend  to  so  and  so  many  naram  nabduai’dUtavdm,  literally,  men  who  are  nearest 
the  navel  of  the  offender,  that  is,  his  lineal  descendants.  The  Peblevi  translation  gives  io Us  notes  about  the  same  meaning  to  it.  So  it  has  for  instance  to  4.  6   the  note :   800  aasat b^m  daresn  for  three  hundred  years  there  will  bo  danger  (for  the  nabdnaadista.).”  This IS  also  the  opinion  of  many  Dasturs, 
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Kak§!vaD  Appears  as  a   celebrated  Ri§i,  who  was  distinguished  as 

a   great  chanter  and  Soma  drinker  in  many  other  passages,  principally 

in  the  first  book  (see  ̂ igreda  Sftdih.  1,  18, 1-2 ;   51, 13  ;   116,  7   ;   117,  6   ; 
4,  26,  1),  who  enjoyed  the  special  favour  of  the  Alvins.  He  is  to  die 

majority  of  the  Vedic  Risis  whose  hymns  are  kept,  a   personage  of  as 

remote  an  antiquity  as  Kdvya,  Usanaa,  the  Afigiras,  &c.  The  “seven 

Hotars  ”*  *   occur  several  times  besides  (3,  29, 14 ;   8,  49,  16),  most  of  them 
with  their  very  names,  visi.,  Potar,  Nestar,  Agnid,  Prasastar,  &c., 

(1,  15,  2-5  ;   9 ;   1,  94,  6 ;   10,  91,  10). 

The  second  N^bhanedi§^a  hymn  is  certainly  later  than  the  first, 

and  contains  the  germs  of  the  later  legend  on  N&bh&nediftha.  The 

reason  that  it  was  also  referred  to  him,  is  certainly  to  be  sought  £29]  for 

in  the  4th  verse,  where  is  said,  “   This  one  (i.e.  I)  speaks  through  the 
navel,  *   *   (na'ihd),  hails  you  in  your  residence ;   hear,  O   sons  of  the  .gods,  ye 
Ri§is  (to  iny  speech).”  The  song  is  addressed  to  the  Aitgiras,  who  are 
requested  to  receive  the  poet.  The  gift  of  thousand  is  also  mentioned. 

Let  us,  after  this  discussion  regarding  the  antiquity  the  Aiva- 

medha  and  N4bh4nedi§tha  hymns,  return  to  the  general  question  on 

the  relationship  between  the  pre-eminently  sacrificial  mantras  and  tbct 

other  production  of  Vedic  poetry. 

If  we  look  at  the  history  of  poetry  with  other  nations,  we  nowhere 

find  profane  songs  precede  religious  poetry.  The  latter  owes  its  origin 

entirely  to  the  practical  worship  oi  beings  of  a   higher  order,  and  must, 

as  every  art  does,  go  through  many  phases  before  it  can  arrive  at  any 

state  of  perfection  and  refinement.  Now,  in  the  collection  of  the  hymns 

of  the  Rigveda,  we  find  the  religious  poetry  already  so  highly  developed,' 
the  language  so  polished,  the  metres  already  so  artificially  composed, 

as  to  justify  the  assumption,  that  the  songs  which  have  reached  our 

time,  are  not  the  earliest  productions  of  the  poetical  genius,  and  the 

devout  mind  of  the  ancient  Indians.  Generations  of  po^  and  many 

family  £30]  schools  in  which  sacred  poetty  was  regularly  taught,  just  as 
the  art  of  the  bards  and  scalds  with  the  Celtic  and  Scandinavian 

nations,  must  have  preceded  that  perioiLto  which  we  owe  the  present 

They  are,  according  to  the  Brfthmanas  (see  Ait.  Br.  6, 10-lS),  Hotar,  Maitrfivara^a, 

Br&hma^&chhainsi,  Achh&v&ka,  Potar,  Nestar,  and  Agnidhra. 

"   This  expression  appears  to  be  strange.  It  implies  a   very  ancient  idea,  'which  most 
have  been  current  with  the  Iranians  and  Indians  alike.  The  navel  was  regarded  as 

the  seat  ol  an  internal  light,  by  means  of  which  the  seers  received  what  they  called 

reve'ation.  It  is  np  to  the  present  day  a   belief  of  the  Pars!  priests,  that  the  Dastnrs 
or  High-priests  have  a   fire  in  their  navel,  by  means  of  which  they  <¥kn  see  things 

which  are  hidden.  This  reminds  ns  of  some  phenomena  in  modern  somnambalism. 
d 



XXVI 

colleuiijn.  If  an  old  song  was  replaced  by  a   new  one,  which  appeared 

more  boautiful  and  finished,  the  former  was,  in  most  cases,  irrecovera
bly 

lost.  Old  and  new  poets  are  frequently  mentioned  in  the  hymns
  of  the 

Rigveda  ;   but  the  more  modem  Risis  of  the  Vedic  period  
appear  not 

to  have  regarded  the  productions  of  their  predecessors  with  any  pa
rticular 

reverence  which  might  have  induced  them  to  keep  their  early  relics. 

Now  the  question  arises,  are  the  finished  and  polished  hymns 
 of 

the  Rigveda  with  their  artificial  metres  the  most  ancient  relics  of
  the 

whole  religious  literature  of  the  Brahmans,  or  are  still  more  ancie
nt 

pieces  in  the  other  Vedic  writings  to  be  found  ?   It  is  hardly  credible, 

that  the  Brahmanical  priests  employed  at  their  sacrifices  in  the  earliest 

times  hymns  similar  to  those  which  were  used  when  the  ritual  became 

settled.  The  first  sacrifices  were  no  doubt  simple  offerings  performed 

without  much  ceremonial.  A   few  appropriate  solemn  words,  indicating 

the  giver,  the  nature  of  the  offering,  the  diety  to  which  as  well  as  the 

purpose  for  which  it  was  offered,  and  addresses  to  the  objects  that 

were  offered,  were  sufficient.  All  this  could  be  embodied  in  the  sacri- 
ficial formulas  known  in  later  times  principally  by  the  name  of  Y   a   jus, 

whilst  the  older  one  appears  to  have  been  Yaja  (preserved  in  pra-yAja, 

anu-yaji,  &c).  The  invocation  of  the  deity  by  different  names,  [31]  and 

its  invitation  to  enjoy  the  meal  prepared,  may  be  equally  old.  It  was 

jiistly  regarded  only  as  a   kind  of  Yajus,  and  called  Ni'sfada”®  or  Nivid. 
The  latter  term  was  principally  applied  to  the  enumeration  of  the 

titles,  qualities,  &c.,  of  a   particular  deity,  accompanied  with  an  invitation. 

At  the  most  ancient  times  it  appears  that  all  sacrificial  formulas  were 

spoken  by  the  Hotar  alone  ;   the  Adhvaryu  was  only  bis  assistant,  who 

arranged  the  sacrificial  compound,  provided  the  implements,  and  per- 
formed all  manual  labour.  It  was  only  at  the  time  when  regular 

metrical  verses  and  hymns  were  introduced  into  the  ritual,  that  a   part 

of  the  duties  of  the  Hotar  devolved  on  the  Adhvaryu.  There  are,  in 

the  present  ritual,  traces  to  be  found,  that  the  Hotar  actually  must 

have  performed  part  of  the  duties  of  the  Adhvaryu. 

According  to  the  ritual  which  appears  to  have  been  in  force  for 

the  last  three  thousand  years  without  undergoing  any  considerable 

change,  it  is  one  of  the  principal  duties  of  the  Adhvaryu  to  give  orders 

^   Sco  Macllui.suilaiia's  I’rastlianablieda  in  Wchor'.s  liidische  Hlndien,  i.  page  14,  and 
the  JSIiiigavata  Piirana  12,0,52  (in  the  liotnha.v  edition)  where  the  ija jnr(jti 'i a,  t.  e.  the 

series  of  Yains  mantras  is  called  Madhusfldana  comprises  by  this  name,  as 

it  appeal.",  i>rinei|,allr  the  P.ai^as  or  orders  by  the  Adhvaryu  to  the  other  priests 

to  do  their  rc.spective  duties. 
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Ipraisa)  to  most  of  the  ofiSciating  priests,  to  perform  their  respective 

duties.  Now  at  several  occasions,  especilly  at  the  more  solemn  sacrifices, 

the  order  is  to  be  given  either  by  the  Hotar  himself,  or  his  principal 

assistant,  the  Maitravaruqa.  So,  for  instance,  the  order  to  the  slaugh- 

terers of  the  sacrificial  animal,  [321  which  is  known  by  the  name  of 

Adhrigu-Praisa-mantra  (see  Ait.  Br.  2,  6-7)  is  given  by  the  Hotar  himself, 
though  the  formulas  of  which  it  is  composed  have  all  characteristics 

of  what  was  termed  in  the  ritual  Vajus,  and  consequently  assigned 

to  the  Adhvaryu.  At  the  Soma  sacrifice  all  orders  to  th.e  Hotar  to 

repeat  the  YajyH  mantra,  before  the  libations  are  thrown  into  the  fire, 

are  to  be  given  by  the  Maitrtlvaruna,  and  not  by  the  Adhvaryu.  The 

formulas  by  which  the  gods  are  called  to  appear,  the  address  to  the 

fire  when  it  is  kindled  are  repeated  by  the  Hotar,  not  by  the  Adhvaryu, 

though  they  cannot  be  termed  rik,  the  repetition  of  which  alone  was 

in  later  times  regarded  as  incumbent  upon  the  Hotar.  The  later  rule, 

"   The  Hotar  performs  his  duties  with  the  Rigyeda”  (in  the  introductory 
chapter  to  the  Hiranyake^i  and  Apastamba  ̂ rauta  Sutras)  is  therefore 

not  quite  correct.  The  Hotar  himself  even  sacrifices  on  certain  occasions 

what  is,  according  to  the  later  ritual,  to  be  done  by  the  Adhvaryu 

alone,  or,  when  the  offering  is  given  as  penance,  by  the  Brahma.  So, 

for  instance,  he  sacrifices  melted  butter  before  repeating  the  Ai^vina 

^astra  (see  the  note  to  4,  7,  page  268),  which  is,  as  far  as  its  principal 

parts  are  concerned,  certainly  very  ancient. 

Now,  if  we  compare  the  sacrificial  formulas  as  contained  in  the 

Yajurveda,  and  principally  the  so-called  Nigadas,  and  Nivids,  preserved 

in  the  Br4hmanaa  and  Sfitras  with  the  bulk  of  the  Rigveda  hymns,  we 

come  to  the  conclusion,  that  the  former  are  more  ancient,  and  served  the 

Risis  as  a   kind  of  [33]  sacred  text,  just  as  passages  of  the  Bible  suggest 

ideas  to  religious  poets  among  Christians.  That  Vedic  poets  were  per- 
fectly acquainted  with  several  of  such  formulas  and  addresses  which 

are  still  extant,  can  be  proved  beyond  any  doubt. 

Reserving  a   more  detailed  treatment  of  this  important  question  to 

a   future  occasion,  I   here  instance  only  some  of  the  most  striking  proofs. 

One  reference  to  the  Nivid  inserted  in  the  Vaidvadeva  hymn  at  the 

Vaisfvadeva  ̂ astra,  and  my  remarks  on  it  (see  pages  212-13),  the  reader 

will  find,  that  the  great  Risi  Vi^vamitra  who  with  some  of  his  sons  are 

the  poets  of  many  hymns  which  we  now  possess  (as,  for  instance,  of  the 

whole  third  Mandala),  knew  this  ancient  sacrificial  formula  very  well ; 

for  one  of  its  sentences  setting  forth  the  number  of  deities  is  alluded  to 
by  him. 
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Certain  stereotyped  form  ilas  which  occur  in  every  Nivid,  to  what- 
ever deity  it  might  be  addressed,  occur  in  hymns  and  even  commence 

them.  T   instance  the  hymn  predam  brahma  (8,  37),  which  is  certainly 

an  allusion  to  the  sentence  which  occurs  in  all  Nivids,  predam  brahma 

predam  hsattrarn  (see  note  25  on  page  189.)  That  the  coincidence  is 
no  mere  chance  follows  from  some  other  characteristic  Nivid  terms  made 

use  of  in  the  hymn  in  question  ;   compare  dvitha  pra  sunvatalt  with  pre- 
dam sunvantam  yajamdnam  avatu  in  all  Nivids,  and  k^attriya  tvam 

avasi  with  predam  hsattram  (avatu). 

The  Subrahmanya  formulas,  which  is  generally  called  a   Nigadft  (see 

on  it  the  note  to  6,  3   on  pages  383-84)  [34]  is  unmistakably  aUuded  to 

in  the  hymn,  1,  51,  principally  in  the  first  and  thirteenth  verses.  In  both, 

Indra  is  called  me?a,  a   ram,  and  vri§ams  vasya  mend. 

The  call  of  the  Agnidhra,  astu  sr&u^at  as  well  as  the  Agur  address- 

ed to  the  Hotar,  hotd  yakqat,  were  known  to  the  Risis,  as  we  learn 

from  1,  139,  1.  10. 

The  so-called  Rituyajas  which  are  extant  in  a   particular  collection 

of  sacrificial  formulas,  called  prai?a  sukta  or  prais&dhyaya,  occur  even  with 

their  very  words  in  several  hymns,  such  as  1,  15;  2,  37.  (On  the  Rituy&jas, 

see  note  35  on  pages  135-36). 

The  so-called  Apr!  hymns  are  nothing  but  a   poetical  development 

of  the  more  ancient  Prayajas,  and  Anuyajas  (compare  the  notes  12  on 

page  18  ;   14  on  pages  81-82  ;   and  25  on  page  110.) 

Many  hymns  were  directly  composed  not  only  for  sacrificial  pur- 

poses in  general,  but  even  for  particular  rites.  This  is  principally  the 

case  with  several  hymns  of  Vii^vamitra.  So,  for  instance,  the  whole  of 

hymn  3,  8   anjanti  tvdm  adhvare  (see  about  it,  Ait.  Br.  2,  2)  refers  only 

to  the  anointing,  erecting,  and  decorating,  of  the  sacrificial  post ;   3,  21 

is  evidently  made  for  addressing  the  drops  of  melted  butter  which  drip 

from  the  omentum,  over  which  they  were  poured  (see  Ait.  Br.  2,  12)  ;   3   52, 
celebrates  the  offering  of  the  Purodaila  consisting  of  fried  grains,  pap, 
&c.,  which  belongs  to  each  Soma  libation  (see  Ait.  Br.  2,  23.) 

The  first  ten  hymns  of  the  first  book  of  the  Rigveda  Samahita  contain, 
as  it  appears,  the  Soma  ritual  [35]  of  Madhuchhandtls,  the  son  of  Vyv&- 
mitra.  It  provides,  however,  only  for  two  libations,  uiz.,  the  morning  and 
midday.  The  first  hymn  has  exactly  the  nature  of  an  Ajya  hymn,  which 
forms  the  principal  part  of  the  first  ̂ astra,  the  so-called  Ajya.  The 
second  and  third  hymns  contain  the  Pra-uga  ̂ astra,  which  is  the  second 
at  the  morning  libation,  in  ali  its  particulars.  The  following  seven 
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hymns  (4-10)  all  celebrate  India  and  it  appears  from  some  remarln  in 

the  Ait.  Br.  (3,  20,  page  192),  that  in  ancient  times  the  midday  libation 

belonged  exclusively  to  India.  The  ritual  for  the  evening  libation  is  of 

so  peculiar  a   nature,  and  so  complicated,  that  we  must  ascribe  to  it  quite 

a   different  origin  than  to  the  two  other  libations. 

The  hymns  12-23  appear  to  contain  a   more  comprehensive  ritual  of 
the  Kanva  family,  which  is  ancient.  The  12th  hymn  (the  first  in  this 

collection)  is  addressed  to  the  Agni  of  the  ancestors,  the  pravara,  who 

must  be  invoked  at  the  commencement  of  every  Kusrifice ;   it  contains 

three  parts  of  the  later  ritual — (a)  the  pravara,  (6)  the  invocation  of  Agni 

by  the  Nigada,  and  (e)  the  request  to  Agni  to  bring  the  gods  (the  so-called 
devdvahanam).  The  13th  is  an  apri  Sfikta  containing  the  Fray&ia% 

which  accompany  the  very  first  offerings  at  every  sacrifice. 

These  three  hymns  were,  it  appears,  appropriate  to  a   simple  Isfi, 

as  it  precedes  every  greater  sacrifice.  The  following  hymns  refer  to  the 

Soma  sacrifice.  The  Isth  is  a   Ilituy&ja  hymnv  the  Ritny&jas  always 

precede  the  Ajya  i^astra.  The  hymns  from  [36}  16-19  contain  a   ritual  for 

the  midday  libation,  and  in  20-22  we  find  the  principal  deities,  of  the 

i^astras  of  the  evening  libation. 

The  hymns  from  44-50  in  the  first  book  by  Praskanva,  the  son  of 

Kanva,  contain,  if  the  Indra  hymn  (51)  is  also  reckoned,  aU  the  principal 

deities,  and  metres  of  the  Aivina  ̂ astra,  the  former  even  in  their  proper 

order,  vie.,  Agni,  U§as,  the  Aivins,  Surya,  Indra  (see  Ait.  Br.  4,  7-11).  * 

These  instances,  which  could  be  easily  greatly  enlarged,  will,  I 

think,  suffice  to  show  that  the  ritual  of  the  BrShmanas  in  its  main  features 

was  almost  complete  at  the  time  when  the  principal  Rishis,  such  as  the 

EaQvas,  Vhlvamitra,  Vasis^a,  &c.,  lived. 

I   must  lay  particular  stress  on  the  Nivids  which  I   believe  to  be 

more  ancient  than  almost  all  the  hymns  contained  in  the  Biff^^da.  The 

principal  ones  (nine  in  number)  are  all  to  be  found  in  the  notes  to  my 

translation  of  the  3rd  Panchika  ('book).  That  no  attention  has  been  paid 

as  yet  to  these  important  documents  by  the  few  Vedic  scholars  in 

Europe,  is  principally  owing  to  the  circumstance  of  their  not  having  been 

known  to  them.  It  being  now  generally  believed,  that  the  earliest  relics 

of  Vedic  literature  are  to  be  found  only  in  the  Rigveda  Samhit&,  it  is  of 

course  incumbent  on  me  to  state  briefly  the  reasons  why  I   refer  tiie  so- 

called  Nivid  to  a   still  more  remote  antiquity. 

The  word  nivid  frequently  occurs  in  the  hymns,  and  even  with 

the  epithet  pdrva  or  pArvya,  old  [871  (see  1,  89,  3 ;   96,  2 ;   2,  36^  6.)  Tim 
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Marntvatiya  Nivid^^  is,  as  it  appears,  even  referred  to  by  Vamadeva 
(4,  18,  7,  compared  with  note  25,  on  page  189)  ;   the  repetition  of 

the  Nivids  is  juxtaposed  with  the  performance  of  the  chanters,  and 

the  recital  of  the  Sastras  (6,  'C7,  10).  The  Brahmanam  regards  the 
Nivids,  particularly  that  one  addressed  to  Agni,  as  those  words  of 

Prajapati,  by  means  of  which  he  created  all  beings  (see  Ait.  Br.  2, 

33-34).  That  siich  an  idea,  which  entirely  coincides  with  the  Zoroastrian 

of  Ahuramazda  (Ormazd)  having  created  the  world  through  the  yathd- 

ahd-vairyo  prayer  (see  the  19th  chapter  of  the  Ya4na),  must  be  more 
ancient  than  the  Brahmanas,  we  learn  from  a   hymn  of  the  old  Risi 

Kutsa,  who  is  already  in  many  Vedic  songs  looked  upon  as  a   sage  of  the 
remote  past.  He  says  (1,  90,  2)  that  Agni  created  by  means  of  the 

“   first  Nivid  ”   the  creatures  of  the  Manus  (see  page  143).  In  1,  89,  3-4, an  old  Nivid  appears  to  be  quoted.  For  the  words  which  follow  the 

sentence,  we  call  them  with  the  old  Nivid,”  bear  quite  the  stamp 
of  such  a   piece.  ♦ 

Many  Nivids,  even  the  majority  of  them,  are  certainly  lost.  But 
the  few  pieces  of  this  kind  of  religious  literature  which  are  still  extant, 
are  sufiicient  to  show  that  they  must  be  very  ancient,  and  are  not  to  be 
regarded  as  fabrications  of  the  sacrificial  priests  at  the  times  when  the 
Brahmapas  were  composed.  [381  Their  style  is,  in  the  main,  just  the  same 
in  which  the  hymns  are  composed,  and  far  more  ancient  than  that  of 
the  Brahmanas.  They  contain,  in  short  sentences,  the  principal  names, 
epithets,  and  feats  of  the  deity  invoked.  They  have  no  regular  metre,- 
but  a   kind  of  rhythmus  /   or  even  a   parallelismus  membrorum  as  the ancient  Hebrew  poetry. 

The  circumstance  that  in  the  ritual  such  a   paramount  importance 
is  attached  to  such  half  poetical,  half  prose  pieces  as  the  Nivids  are  (see 
particularly  Ait.  Br.  2,  33  ;   3,  10-11),  clearly  tends  to  prove,  that  they 
must  have  been  regarded  as  very  efficacious.  This  could  be  hardly accounted  for  at  a   time  when  beautiful  and  finished  songs  were  forth- 
comnig  111  abundance  to  serve  the  same  purpose,  had  they  not  been  very ailment,  and  their  employment  been  sanctioned  by  the  example  of  the most  ancient  Risis. 

We  have  already  seen,  that  several  of  tho.se  Nivid  formulas  which 
we  have  now  were  known  to  some  Vedic  poets.  I   will  give  here  a   few more  instances.  The  hymn  to  the  Marutaa  by  Vis'vamitra  (3,  47)  is _emdently  based  on  the  Marntvatiya  Nivids  (see  them  on  page  189) ;   the appears  often  in  the  plural,  then  the 
the  Juvid  consists,  are  to  bo  understood. 

several  pfidas,  of  which 
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verse  to  Savitar  (3,  54,  11)  alludes  to  Savitri  Niyids  (see  them  on  page 

208);  the  hymn  to  Dyavaprithivl  (1,  160)  is  a   poetical  imitation  of  the 

Dyavtprithivi  Nivids  (page  209) ;   the  Itibhu  hymn  (4,  33)  resembles  very 

much  the  Ribhu  Nivids  (page  210),  &c- 

Another  proof  of  the  high  antiquity  of  the  Nivids  is  furnished 

by  the  Zend-Avesta.  The  many  prayer  ̂ ^91  formulas  in  the  Ya4na  which 

commence  with  nivae-ahayemi,  i.e.,  I   invite,  are  exactly  of  the  same 
nature  as  the  Nivids. 

The  Nivids  along  with  many  so-called  Yajus  formulas  which  are 

preserved  in  the  Yajurveda,  the  Nigadas,  such  as  the  SubrSihmanyS,  and 

the  so-called  Japa  formulas  (such  as  Ait.  Br.  2,  38),  which  are  muttered 
with  a   low  voice  only,  are  doubtless  the  most  ancient  pieces  of  Vedic 

poetry.  The  Risis  tried  their  poetical  talent  first  in  the  composition  of 

Yajyas  or  verses  recited  at  the  occasion  of  an  offering  being  thrown  into 

the  fire.  Thence  we  meet  so  many  verses  requesting  the  deity  to  accept 

the  offering,  and  taste  it.  These  Yfijy&s  were  extended  into  little  songs, 

which,  on  account  of  their  finished  form,  were  called  sAktam,  i-e.  well, 

beautifully  spoken.  The  principal  ideas  for  the  Yfijy&s  were  furnished 

by  the  sacrificial  formulas  in  which  the  Yajurveda  abounds,  and  those  of 

the  hymns  were  suggested  by  the  Nigadas  and  Nivids.  There  can  be 

hardly  any  doubt,  that  the  oldest  hymns  which  we  possess,  are  purely 

sacrificial,  and  made  only  for  sacrificial  purposes.  Those  which  express 

more  general  ideas,  or  philosophical  thoughts,  or  confessions  of  sins, 

such  as  many  of  those  addressed  to  Varuna,  are  comparatively  late. 

In  order  to  illustrate  that  the  development  of  the  sacrificial  and 

religious  poetry  of  the  ancient  Brahmans  took  such  a   course  as  here 

described,  I   may  adduce  the  similar  one  which  we  find  with  the  Hebrews. 

The  sacrificial  ritual  of  Moses,  as  laid  [401  down  in  the  Leviticus,  knows  no 

rythmical  sentences  nor  hymns  which  accompanied  the  oblations  offered 

to  Jehovah.  It  describes  only  such  manual  labour,  as  found  'with  the 

Brahmans  its  place  in  the  Yajurveda,  and  mentions  but  very  few  and 

simple  formulas  which  the  oflSciating  priest  appears  to  have  spoken  when 

throwing  the  offering  into  the  fire  of  the  altar.  They  differed,  according 

to  the  occasion,  but  very  little.  The  principal  formula  was  rrirr'>b  TW'2 

n-i*!  ntLi«  “   a   fire  offering  of  pleasant  smell  for  Jehovah,”  which  exactly  cor- 

responds with  the  Vedic  dgnaye,  indrdya,  &c.  svahd  !   ̂   i.e.  a   good  offering  to 

Agni,  Indra,  &c.  If  it  was  the  solemn  holocaustum,  then  the  word  i,e. 

Th3  term  svdhd  is  to  be  traced  to  the  root  dhd,  to  put,  with  to  put  in,  iuto^  and 

stands  for  svddhd  {8u~\-ddM).  It  means  the  gift  which  is  thrown  into  the  fire. 
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holocatistTitn,  was  used,  in  addition  (Leviticus  1,  9-13) ;   if  it  was  ttie  Bo- 

cal led  zebakh  shlamim  or  sacrifice  for  continued  welfare,  the  word  DTlb  f(^, 

bread,  was  added  (Levit.  3,  ID  ;   if  it  was  a   penance,  the  words  W't
H  QiUJW 

(Levit.  7,  5),  “   this  is  a   penance,”  were  required.  When  the  priest 
absolved  a   sacrificer  who  brought  an  offering  as  a   penance,  he  appears 

to  have  used  a   formula  also,  which  is  preserved  in  the  so-frequently 

occuring  sentence;  Wion  “inwrorra  (Lev.  iv,  25, 

31;  V.  6,  10.)  “and  he  (the  priest)  shall  annul  the  sin  which  he  has 

committed,  so  that  he  will  be  pardoned.”  “ 

[41]  If  we  compare  these  formulas  with  the  psalms,  whicb  were  composed 

and  used  for  the  worship  of  Jehovah,  then  we  find  exactly  the  same 

difference  between  both,  as  we  discover  between  the  Yajus  formulas, 

Nivids,  &c.,  and  the  finished  hymns  of  the  Rigveda  Saihhita.  In 

the  same  way  as  there  is  a   considerable  interval  of  time  between  the 

establishment  of  the  Mosaic  ritual  and  the  composition  of  the  psalms, 

we  are  completely  justified  in  supposing  that  a   similar  space  of  time 
intervened  between  the  Brahmanical  ritual  with  its  sacrifical  formulas, 

and  the  composition  of  the  majority  of  the  Vedic  hymns.  Between 

Moses  and  David  there  is  an  interval  of  five  hundred  years,  and  if  we 

assume  a   similar  one  between  the  simple  Yajus  formulas,  and  such 

finished  hymns  as  those  addressed  to  Varuna  which  M.  MtlUer  ascribes 

to  his  Chhandas  period,  we  shall  not  he  in  the  wrong. 

Another  proof  that  the  purely  sacrificial  poetry  is  more  ancient 

than  either  profane  songs  or  hymns  of  a   more  general  religious  character, 

is  furnished  by  the  Shi-king  or  Book  of  Odes  of  the  Chinese.  Of  its 

four  divisions,  viz.  kuo-fung,  i.c.  popular  songs  of  the  different  territories 

of  ancient  China,  ta-ya  and  siao  ya^  i.e.  imperial  songs,  to  be  used 
with  music  at  the  imperial  festivals,  and  sung,  i.e.  hymns  in  honour 

of  deceased  emperors,  and  vassal  kings,  the  latter,  which  are  of  a   purely 
sacrificial  character,  are  the  most  ancient  pieces.  The  three  last  odes  in 

this  fourth  division  go  back  as  far  as  the  commencement  of  the  Shang 
dynasty,  which  ascended  the  dragon  seat  in  [42]  the  year  1766  b.g.,  whilst 
almost  all  other  pieces  in  the  collection  are  composed  from  the  earlier 

part  of  the  reign  of  the  Chou  dynasty  down  almost  to  Confucius’  time 
(from  1120  B.c.  till  about  600  b.c.) 

If  we  consider  that  the  difference  of  time  between  the  purely  sacrifi- 
cial and  non-sacrificial  hymns  of  the  Chinese  thus  amounts  to  about 

”   The  priest  appears  to  have  addressed  these  words  to  the  sinner  who  was  to  be 
absolved  in  this  manner,  “   1   annul  the  sin  which  thou  hast  committed,  and  thou  shall 
be  pardoned.” 
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1,000  years,  we  would  not  be  very  wrong  in  presuming  mm3ar  inter- 
vals to  exist  between  the  different  hymns  of  the  Rigveda.  Rigis  like 

Kavya,  UrfauAs,  Kaksivat,  Hiranyaatupa,  to  whom  several  hymns  are 

traced,  were  for  the  Kanvas,  Virfv&mitra,  Vasistha,  &c.,  as  ancient  jwr- 

Bonagea,  as  the  emperors  Tang  (1765  B.b.)  and  Wuwang  (1120  B.o.) 

to  Confacious  (born  551  b.  o.) 

On  account  of  the  utter  want  of  Indian  chronology  for  the  Vedio  and 

post-Vedic  times,  it  will  be  of  course  for  ever  impossible  to  fix  exactly 

the  age  of  the  several  hymns  of  the  Rigveda,  as  can  be  done  with  most 

of  the  psalms  and  many  of  the  odea  of  the  Shi-king.  But  happily .   we 

possess  at  least  one  astronomical  date  which  furnishes  at  any  rate  the  ex- 

ternal proof  of  the  high  antiquity  of  Vedic  literature,  which  considerably 

tends  to  strengthen  the  internal  evidence  of  the  same  fact.  I   here  mean 

the  well  known  passage  in  the  Jyotigam,  or-  Vedic  calendar,  about  the 

position  of  the  solstitial  points.  The  position  there  given  carries  us 

back  to  the  year  1181  according  to  Archdeacon  Pratt's,  and  to  1186 

C43j|  B.o.  according  to  the  Rev.  R.  Main’s  calculations.**  The  questions 
on  the  age  of  this  little  treatise  and  the  origin  of  the  Naksatra  •• 

system,  about  which  [44]  there  has  been  of  late  so  much  wrangling 

among  the  few  Sanscrit  scholars  of  Europe  and  America,  are  of 

**  See  the  Joarnal  of  the  Asiatic  Society  of  Bengal  of  the  year  1862  pages  49-50.  Max 

Muller’s  Preface  to  the  4th  Volume  of  his  edition  of  the  itigreda  Samhitft,  page  Icaxv, 

**  There  can  be  hardly  any  doubt,  that  the  Naksatra  system  of  the  Indians, 
Chinese,  Persians  and  Arabs  is  of  a   common  origin,  but  it  is  very  difBcnlt  to  determine 

with  what  nation  it  originated.  The  original  number  was  twenty-eigfht.  I   do  not 

intend  fully  to  discuss  here  the  important  question,  but  I   wish  only  to  direct  attentim 

to  the  circumstance  orerlooked  as  yet  by  all  the  writers  on^the  subject,  that  the  terms 

which  the  Indians,  Arabs,  and  Chinese  use  for  expressing  the  ides  *‘  ccmstellation”  have 
in  all  the  three  languages,  Sanscrit,  Chinese,  and  Arabic,  precisely  the  same  meaning^ 

viz.  a   place  where  to  pass  the  night,  a   station.  This  is  certainly  no  mere  chance, 

but  can  only  be  accounted  for  by  the  supposition,  that  the  framers  of  the  Nak§atra 

system  regarded  the  several  Naksatras  as  heavenly  stations,  or  night  quarters,  where 

the  travelling  moon  was  believed  to  put  on  his  journey  through  the  heavens.  Let  ns 
examine  these  terms. 

The  Chinese  expression  for  Nakjatra  is  Siu  (spelt  by  Morrison  aith  and  -   aao,  by 

Medhnrst  sew  with  the  third  or  departing  tone).  The  character  representing  it  which 

is  to  be  found  under  the  40th  radical,  strokes  8   (see  Morrison’s  Chin^  Dictionary, 
Vol.  1   page  847)  is  composed  of  three  signs,  tnat.  that  for  a   roof,  that  for  man,  and 

that  for  a   hundred.  Its  original  meaning  therefore  is  “   a   place  where  a   hundred  men 

find  shelter,  a   station  or  night  quarters  for  a   company  of  soldiers.”  The  word  is,  as 
is  the  case  with  most  of  the  Chinese  words,  used  as  a   substantive,  adjective,  and  verb. 

As  a   substantive  it  denotes  “   a   resting  place  to  pass  the  night  at  ”   with  a   road-house 
(lu  thih),  i.e.  an  inn,  or  a   halting  place  in  general ;   such  places  were  situated  at  the 

distance  of  every  thirty  Li.  Thence  it  is  metaphorically  employed  to  express  the 
e 
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t45]  minor  importance  compared  with  the  fact  and  the  age  of  the  obser- 
vation itself.  That  an  astronomical  observation  was  taken  by  the 

station  on  the  heavens  where  the  travelling  moon  is  supposed  to  pnt  np.  In  this 

sense  the  Chinese  speak  of  olh  shih  pd  siu  “the  twenty-eight  halting  places”  (<m  the 
heavens). 

As  an  ohjeotive  it  means  past,  former,  i.  e.  the  night-qnarters  which  were  jnst  left. 
In  the  sense  of  a   verb,  bnt  never  in  that  of  a   substantive,  we  find  it  frequently  used 

in  two  of  the  so-called  See-shn  or  four  Classical  books  of  the  Chinese,  vie.  the  Lun-yu 

(the  Confncian  Analects)  and  in  Meng-tse. 

In  order  to  show  the  use  of  this  important  word  in  the  Classical  writings,  I   h»o 

quote  some  instances  : 

(a)  intrans,  to  pass  the  night,  to  stop  over  night,  Lnn-yn  14,  41 ;   tse  lit  siu  yu  Bhih-nun, 
i.e.  Tse-ln  (one  of  the  most  ardent  and  zealous  disciples  of*  Confucius)  passed  the 

night  at  Shih-man  ;   18.  7.  3   ibidem  ;   chih  Tse-lu  siu,  i.e.  he  detained  Tse-ln  to  pass 

the  night  (with  him).  Meng-tse  2,  2,  11,  1   ;   Meng-tse  k’iu  Tsi  sia  yu  Ohaio,  i.  e. 
Meng-tse  after  having  left  Tsi,  passed  the  night  at  Chow  ;   2,  2, 12,  4,  ibidem  :   yu 
san  siu  olh  heu  chuh  Chow,  yu  yu  sini  wei  suh,  i.  e.  When  I,  after  having  stopped  for 

three  nights  left  Chow,  1   thought  in  my  mind  my  departure  to  be  speedy  still. 

(b)  trans.  to  make  pass  the  night,  to  keep  over  night.  Lnn-yn  10,  8.8;  tse  yu  hung 

pii  siu  ;d,  when  he  (Confucius)  sacrificed  at  the  Duke's  (assisted  the  Duke  in 
sacrificing)  he  did  not  keep  the  (sacrificial)  flesh  over  night.  In  this  sense  it 

is  several  times  metaphorically  used ;   so  Lnn-yn  12.  2,  2   :   Tse-lu  u'u  siu  no,  ie. 

Tse-lu  never  kept  a   promise  over  night  (he  carried  it  out  at  one,  before  he 
went  to  rest). 

(c)  to  have  taken  up  his  quarters,  to  be  at  rest.  Lnn-yn  7,  26 :   yih  pit  shS  siu,  he 
(Confucius)  shot,  but  not  with  an  arrow  and  string  at  (animals)  which  were 
at  rest  (asleep). 

The  Arabic  word  for  the  Nakshatras  is  JjL.  maneil  phur.  J^IL.  menaeil,  “   a   place  where 

to  put  up,  qurters,”  from  the  root  to  make  a   journey,  to  put  np  at  s   place  as  a 

guest. 
This  name  for  the  constellations  roust  be  very  ancient  with  the  Semitic  nations, 

for  we  find  it  already  in  the  Old  Testament  (Book  of  the  Kings  ii.  23,  5)  in  the  form 

niblQ  magzaloth  ;   it  has  no  proper  etymology  in  Hebrew  (for  the  root  ̂ 3  nasal,  to 
which  alone  it  could  be  traced,  means  to  flow),  .and  is  apparently  introduced  as  a   foreign 
word  from  some  other  Semitic  nation,  probably  the  Babylonians.  The  Jewish  commenta- 

tors had  no  clear  conception  of  the  proper  meaning  of  the  word  ;   they  take  it  to 
mean  star  in  general,  and  then  the  twelve  signs  of  the  Zodiac.  But  from  the  context 
of  the  passage  in  the  Book  of  the  Kings,  just  quoted,  where  it  stands  together  with 
the  moon  and  the  whole  host  of  the  heavens  (“ior  the  moon  and  the  mazzaloth  and  the 

whole  host  of  the  heaven”)  it  undoubtedly  follows,  that  its  meaning  cannot  be  “   star”  in 
general,  which  idea  is  expressed  by  the  “   whole  host  of  the  heavens,”  but  something 
particular  in  the  heavens  connected  with  the  moon.  The  use  of  the  same  word  in 
Arabic  for  expressing  the  idea  of  constellation,  heavenly  mansions  of  the  moon,  proves 
beyond  any  doubt,  that  the  mazzaloth  mean  the  same. 

Now  the  Sanscrit  word  vak§atra  has  originally  no  other  meaning  than  either  siu 
or  matizil  have.  The  arrangement  of  the  me.aning  of  this  word  which  is  made  in 
Boehtlingk  and  Roth's  Sanscrit  Dictionary  is  insufficient  and  treated  with  the  same superficiality  as  the  majority  of  the  more  difficult  Vedic  werds  in  that  much-lauded 
work.  They  make  it  to  mean  star  in  general  (sidus),  the  stars,  and  then  constellation, 
station  of  the  moon.  But  the  very  formation  of  the  word  by  moans  of  the  suffix  atra 



xxrf 

Brabmans  as  eaily  as  the  12th  century  before  Christ  is  proted  be- 
yond any  donbt  by  the  date  to  be  elicited  from  the  oteervation 

itself.  If  astronomical  calculations  of  past  events  are  of  any  worth, 

we  must  accept  as  settled  the  date  of  the  position  of  the  solstitial  (461 

points  as  recorded  in  the  Jyotisam.  To  believe  that  such  an  observation 

was  imported  from  some  foreign  country,  Babylon  or  China,  could  be 

absurd,  for  there  is  nothing  in  it  to  show,  that  it  cannot  have  been 

made  in  the  north-western  part  of  India,  or  a   closely  adjacent  country. 
A   regulation  of  the  calendar  by  such  observations  was  an  absolute 

necessity  for  the  Brahmans  ;   for  the  proper  time  of  commencing  and 

ending  their  sacrifices,  principally  the  so-called  Sattras  or  sacrifimtd 

sessions,  could  not  be  known  without  an  accurate  knowledge  of  the  time 

of  the  sun’s  northern  and  southern  progress.  The  knowledge  of  the 
calendar  forma  such  an  essential  part  of  the  ritual,  that  many  import- 

ant conditions  of  the  latter  cannot  be  carried  out  without  the  former. 

The  sacrifices  are  allowed  to  commence  only  at  certmn  lucky  constel- 

lations, and  in  certain  months.  So,  for  instance,  as  a   rule,  no  great 

sacrifice  can  commence  during  the  sun’s  southern  progress  (dofe^iudyona); 
for  this  is  regarded  up  to  the  present  day  as  an  unlucky  period  by  the 

indicates,  that  something  partienlar  mast  be  attached  to  its  meaning;  compare  patafra 'a 
wing,  literally  a   means  for  flying,  vadhatra  a   weapon,  literally  a   means  for  striking,  yafat^ 
ram  the  keeping  of  a   sacriflcial  Are,  literally  the  means  or  place  for  sacriflcing  ;   umatra,  a 

drinking  vesseU  literally  a   place  to  which  a   thing  goes  which  holds  it.-  According  to 
all  analogy  we  can  derive  the  word  only  from  itakh  which  is  a   purely  Vedie  root, 

and  means  to  “arrive  at.”  Thus  nakjatra  etymologically  means,  either  the  means 
by  which  one  arrives,  or  the  place  where  one  arrives,  a   station.  This  expresses 

most  adequately  the  idea  attached  by  the  Indians  to  the  Nakfatras  as  nwnsions  for 

the  travelling  moon.  But  even  if  we  waive  this  derivation,  and  make  it  a.componi^ 

of  nak  (instead  of  naktd,  see  Itigveda  7,  71, 1)  and  satra=sattra,  a   session  for  the  niglri, 

night  quarters,  we  arrive  at  the  same  meaning.  The  latter  derivation  ia,  I   think, 

even  preferable  to  the  former.  The  meanings  of  the  word  are  to  be  classed  as  follows  : 

(1)  station,  qurters  where  to  pass  the  night.  In  this  sense  it  is  out  of  use  ;   (fl)  especially 

the  stations  on  the  heavens  where  the  travelling  moon  is  supposed  to  pnt  up,  the 

twenty-eight  constellations  ;   (S)  metonymicliy  stars  in  general,  the  starry  sphere  (Rig- 

veda  7,  88, 1   :   nak^tram  paprathachcha  bhuma,  he  spread  the  starry  sphere,  and  the 

earth).  The  latter  use  is  pre-eminently  poetical,  as  poets  always  can  use  pors  pro  toto. 

The  nakiatras  as  stations  ot  the  moon  were  perfectly  known  to  the  Rifis^  as  evray 

one  can  convince  himself  from  the  many  passages  in  the  Taitirtya  Bridimapam,  and  tiie 

Atharvaveda.  That  these  books  are  throughont  much  later  than  the  songs  of  the  Rigveda 

is  jast  what  I   have  strong  reasons  to  donbt.  The  arrangement  of  the  meanings  ot 

nak^tra  as  given  here  entirely  coincides  with  all  wo  know  of  the  history  of  either 

the  word  stu  in  Chinese,  or  tnanzil,  mazzaloth  in  the  Semitic  languages.  The  Chineae, 

especially  poets,  used  the  word  siu  in  the  sense  of  star  or  stars  in  {general,  and  so 

did  the  Rabbis  in  the  Mishnah  and  the  Talmud,  according  to  the  testimony  of  Juda  ',ben 
Karlsh  (see  Qesenii  Thesaams  Lingnse  Hebnem,  et  Cbaldsm  ii.  page  889). 
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Brahmans,  in  which  even  to  die  is  belived .   to  be  a   tnisfortnne.  The 

great  sacrifices  take  place  generally  in  spring,  in  the  months  Chaitra 

and  Vaimkha  (April  and  May).  The  sattras  which  lasted  for  one  year 

were,  as  one  may  learn  from  a   careful  perusal  of  the  4th  book  of  the 

Aitareya  Brahmanam,  nothing  but  an  imitation  of  the  sun’s  yearly 
course.  They  were  divided  into  two  distinct  parts,  each  consisting  of  six 

months  of  thirty  days  each  ;   in  the  midst  of  both  was  the  Vi§umn,  i.e. 

equator  or  central  day,  cutting  the  t47]  whole  Sattra  into  two  halves.  The 

ceremonies  were  in  both  the  halves  exactly  the  same  ;   but  they  were 

in  the  latter  half  performed  in  an  inverted  order.  This  represents  the 

increase  of  the  days  in  the  northern,  and  their  decrease  in  the  southern 

progress  ;   for  both  increase  and  decrease  take  place  exactly  in  the  same 

proportions. 

In  consideration  that  these  Sattras  were  already  at  the  time  of  the 

compilation  of  the  Brahmanas  an  old  institution,  we  certainly  can  find 

nothing  surprising  in  the  circumstance,  that  the  Indian  astronomers 

made  the  observation  above-mentioned  so  early  as  the  12th  century 

B.o.  For  the  Sattras  are  certainly  as  early  as,  if  not  earlier  than,  this 

time.  Sattras  lasting  for  sixty  years  appear  even  to  have  been  known 

already  to  the  authors  of  the  BrShmanas  (see  page  287). 

Now  that  observation  proves  two  things  beyond  doubt  :   (1)  That  the 

Indians  had  made  already  such  a   considerable  progress  in  astronomical 

science,  early  in  the  12th  century,  as  to  enable  them  to  take  such  obser- 

vations ;   (2)  That  by  that  time  the  whole  ritual  in  its  main  features 

as  laid  down  in  the  Brahmanas  was  complete. 

We  do  not  hesitate  therefore  to  assign  the  composition  of  the 

bulk  of  the  Brahmanas  to  the  years  1400-1200  b.c.;  for  the  SamhitS 

we  require  a   period  of  at  least  500-600  years,  with  an  interval  of  about 
two  hundred  years  between  the  end  of  the  proper  Brahmana  period. 
Thus  we  obtain  for  the  bulk  of  the  Samhita  the  space  from  1400-2000 ; 
the  oldest  hymns  and  [48]  sacrificial  formulas  may  be  a   few  hundred  years 
more  ancient  still,  so  that  we  would  fix  the  very  commencement  of 

Vedic  Literature  between  2400-2000  b.  o.  If  we  consider  the  completely 
authenticated  antiquity  of  several  of  the  sacred  books  of  the  Chinese, 
such  as  the  original  documents,  of  which  the  Shu-king,  or  Book  of 
History,  is  composed,  and  the  antiquity  of  the  sacrificial  songs  of  the 

Shi-king,  which  all  carry  us  back  to  1700-2200  B.o.,  it  will  certainly 
not  be  surprising  that  we  assign  a   similar  antiquity  to  the  most  an- 

cient parts  of  the  Vedas.  For  there  is  nowhere  any  reason  to  show. 
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that  the  Vedas  mast  be  lees  ancient  than  the  earliest  parts  of  the  sacred 

booke  of  the  Chinese,  but  there  is  on  the  contrary  much  ground  to  belieTe, 

that  they  can  fully  lay  claim  to  the  same  antiquity.  Already  at  the 

time  of  the  composition  of  the  Br&hmanas,  which  as  we  have  seen, 

cannot  be  later  than  about  1200  b.  o.,  the  three  principal  Vedas,  i.e. 

their  respective  Samhitas,  were  believed  to  have  proceeded  directly  from 

the  mouth  of  Praj&pati,  the  lord  of  the  creatures,  who  occupies  in  the 

early  Vedic  mythology  the  same  place  which  is,  in  the  later  writings, 

held  by  Brahmadeva.  This  could  not  have  been  the  case,  had  they  not 

been  very  ancient.  In  a   similar  way,  the  Chinese  ascribe  the  ground 

text  of  their  most  ancient  and  most  sacred  book,  the  Y -king,  i.e.  Book  of 

Changes,  to  a   hind  of  revelation  too,  which  was  made  to  Fuhi,  the  Adam 

of  the  Chinese,  by  a   Dragon  horse,  called  Lung-ma. 

Speculations  on  the  nature  of  the  sacrificial  rites,  [49]  and  cognate 

topics  of  a   mystical  character  which  form  the  proper  sphere  of  the  Br&h- 

manas,  commenced  already  during  the  SamhiU  period,  as  one  may  learn 

from  such  hymns  as  Rigveda  1,  95,  and  the  so-called  V&mana 

Sfikta  1,  164.  Even  at  the  time  of  the  composition  of  the  present 

Brahmanas,  there  existed  already  some  time-hallowed  sayings,  which 

resemble  in  every  respect  those  dicta  of  the  Brahmk  priests,  of 

which  the  bulk  of  the  Brkhmanas  consists.  I   instance  here  the  Brah~ 

modyam  (Ait  Br.  5,  25),  which  was  used  already  at  that  time  at  the 

conclusion  of  the  tenth  day’s  performance  of  the  Dvkda4&ha  sacrifice. 
It  is,  therefore,  v.ery  difficult  to  draw  a   strict  line  of  separation  between 

the  period  during  which  the  hymns  were  composed,  and  that  one  which 

brought  forward  the  speculations  known  by  the  name  of  Br&hmapas.  On 

a   more  close  comparison  of  the  mystical  parts  of  the  Samhit&  with  the 

Br&hmanas,  one  must  come  to  the  conclusion,  that  the  latter  were  com- 

menced already  during  the  period  of  the  former. 

Let  us  say  a   few  words  on  the  division  made  of  the  contents  of  the 

Brahmanas  by  the  Indian  divines  and  philosophers.  According  to  the 

introductory  chapters  to  the  Hirany&keffi  (and  Apastamba  Sutras)  the 

Brahmanas  contain  the  following  topics : — 

(1)  Karmavidhdnam,  or  vidhi,  i.e.  rules  on  the  performance  of 

particular  rites.  To  this  class  all  those  sentences  in  the  Br&hmanas  are 

referred  which  contain  an  order  expressed  in  the  potential  mood,  such  as 

yajeta,  he  ought  to  sacrifice  ;   saihset,  he  ought  [50]  to  repeat  (such  and 

such  a   verse) ;   kurydt,  he  ought  to  proceed  (in  such  or  such  a   way),  &c. 

This  is  the  principal  part  of  the  Brahmanas,  and  has  for  the  Brahmans 
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about  the  eame  significance  as  in  the  Talmudic  Literature  the  haldkiA 

has  for  the  Jews  ;   it  is  simply  authoritative. 

(2)  Arthavdda.  This  term  comprises  the  numerous  explanatory 

remarks  on  the  meaning  of  mantras  and  particular  rites,  the  reasons 

why  a   certain  rite  must  be  performed  in  a   certain  way.  This  is  the 

speculative  part,  and  is  on  account  of  its  containing  the  germs  of  all 

Hindu  philosophy,  and  even  of  grammar,  of  the  greatest  importance. 

There  is  nowhere  anything  like  an  approach  to  a   regular  system  per- 

ceptible, but  only  occasional  remarks  bearing  on  philosophical  and 

grammatical  topics.  For  the  history  of  grammar,  the  fifth  Panchikft 

of  the  Aitareya  Brahmanam  is  of  a   particular  interest.  We  learn  from 

it,  that  at  that  time  not  only  numerous  attempts  were  made  to  explain 

the  meaning  of  words  by  etymology,  but  that  the  Brahmans  even  had 

already  commenced  to  analyse  the  forms  of  speech  by  making  distinc- 

tions between  singular  and  plural,  present,  past,  and  future  tenses,  &c. 

The  idea  of  mukti  or  final  absorption  in  the  Supreme  Being,  as  taught 

in  the  later  Vedanta  philosophy,  is  even  with  most  of  its  particulars 

spoken  out  in  several  of  those  explanatory  remarks.  I   allude  here  to 

the  frequently  occurring  terms,  sayujyatd  junction,  aarupata  identity  of 

form,  salohatd  identity  of  place,  which  mark  in  the  later  times  different 

stages  of  the  final  beatitude.  [511  The  principal  tendency  of  this  part  is, 

to  show  the  close  connection  of  the  visible  and  invisible  worlds,  between 

things  on  earth,  and  their  counterparts  or  prototypes  in  heaven.  Pan- 

theistic ideas  pervade  all  the  Brahmanas,  and  are  already  traceable  in 
hymns  of  the  Samhita. 

(3)  Nindd,  censure.  This  refers  principally  to  the  controversial 

remarks  contained  in  all  Brahmanas.  There  was  amongst  these  ancient 

divines  and  metaphysicians  often  difference  of  opinion  as  to  the  perform- 

ance of  a   certain  rite,  or  the  choice  of  a   particular  mantra,  or  their 
meaning.  One  criticised  the  practice  of  the  other,  and  condemned  its 

application  often  in  the  strongest  terms.  The  censure  is  generally 

introduced  by  the  expression,  “but  this  opinion  is  not  to  be  attended  to.” 
The  sacrificers  are  often  cautioned  from  adopting  such  a   malpractice, 
by  the  assertion  that  if  a   priest  would  proceed  in  such  or  such  a   way, 
the  sacrificer  would  lose  his  life,  be  burned  by  the  sacrificial  fire,  &c. 

(

4

)

 

 

Samsd,  i.  e.  praise,  recommendation.  This  part  comprises  princi- 

pally those  
phrases  

which  
express  

that  the  performance  
of  such  or  such  a 

rite  with  the  proper  
knowledge,  

produces  
the  effect  

desired.  
They  

almost invariably  
contain  

the  expression,  
ya  evam  veda,  

i,e.  who  has  such  a 
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knowledge.  The  extreme  frequency  of  this  phrase  in  the  Br4hmanas, 

and  Upanisads,  is  probably  the  reason,  that  the  whole  sacred  know- 

ledge was  comprised  afterwards  only  by  the  general  term  redo.  Origi- 

nally  C523  it  appears  to  have  applied  to  Br&hmana  like  sentences  and 
explanations  only. 

(5)  Purakdlpa,  i.  e.  performance  of  sacrificial  rites  in  former  times. 

Under  this  head  come  the  numerous  stories  of  the  fights  of  the  Devas 
and  Asuras,  to  which  the  origin  of  many  rites  is  attributed,  as  also  all 

legends  on  the  sacrifices  performed  by  the  gods.  This  very  interesting 

part  forms  the  historical  (or  rather  legendary)  background  of  the  whole 

sacrificial  art.  All  rites  were  traced  to  the  gods  as  their  originators, 

or  even  to  Prajapati,  the  Supreme  Being,  the  Lord  of  creatures.  We 

can  derive  one  important  historical  fact  from  the  legends  on  the  fight 

between  the  Devas  and  Asuras,  viz.,  that  the  religious  contest  between 

the  ancient  Indians  (represented  by  the  Devas)  and  the  Iranians  (repre- 

sented by  the  Asuras,  contained  in  the  name  Ahuramazda=Ormazd)  took 

place  long  before  the  time  of  the  composition  of  the  Brahmapas,  that 

is,  before  the  12th  century  B.o.  This  is  another  proof  corroborative  of 

the  high  antiquity  ascribed  by  Grecian  vrriters  to  Zarathustra  (Zoroaster), 

the  prophet  of  the  Asura  nation  (Iranians),  who  did  manfully  battle 

against  idolatry  and  the  worship  of  the  Devas,  branded  by  him  as 

“devils.”  That  contest  which  must  have  been  lasting  for  many  years 
appeared  to  the  writers  of  the  BrShmaqas  as  old  as  the  feats  of  Sing 

Arthur  appear  to  lEnglish  writers  of  the  nineteenth  century. 

(
6
)
 
 

'   Parakfiti,  i.e.  the  achievement  or  feat  of  another.  This  head 

comprises  
the  stories  of  certain  performances  

of  renowned  
i^otriyas, 

or  sacrificial  
[53]  priests,  of  gifts  presented  

by  kings  to  Brahmans,  
the 

successes  
they  achieved.  

The  last  book  of  the  Aitareya  
particularly  

is 
full  of  this  class  of  topics. 

These  six  heads  are  often,  however,  brought  only  under  two  principal 

ones,  viz.,  vidhi  and  arthavada.  The  latter  then  comprises  all  that  is  not 

injunction,  that  is,  all  topics  from  2   to  6.  This  philosophical  division 

exactly  corresponds  to  the  division  of  the  contents  of  the  Talmud  by  the 

Jewish  Rabbis  into  two  principal  parts,  viz  :   haldkah,  i.e.  rule  of  con- 
duct, which  is  as  authoritative  as  the  thorah  (law  of  Moses),  and  haggadah, 

i.e.  story,  parable,  and  in  fact  everything  illustrative  of  the  former. 
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The  Aitareya  Brdhmanam  in  -particular. 

The  Aitareya  Brahmanam  is  one  of  the  collections  of  the  sayings  of 

ancient  Brahma  priests  (divines  and  philosophers),  illustrative  and  ex- 

planatory of  the  duties  of  the  so-called  Hotfi-priests.  '   The  latter  perform- 
ing the  principal  part  of  their  duties  by  means  of  the  mantras,  termed 

rik,  and  contained  in  the  so-called  Rigveda  Saihhita,  the  Aitareya  is 

therefore  one  of  the  Brahmanas  belonging  to  the  Rigveda.  There  must 

have  been,  as  we  may  learn  from  Panini  and  Patanjali’s  Mahabhasya,  a 
much  larger  number  of  Brahmanas  belonging  to  each  Veda ;   and  even 

Sayana,  who  lived  only  about  four  hundred  years  ago,  was  acquainted 

with  more  than  we  have  now.  To  the  Rigveda  we  know  at  present 

besides  [54]  the  Aitareya,  only  the  Kausitaki  Brahmanam,  which  is  also 

called  Saukhayana.  Both  appear  to  have  been  known  to  the  grammarian 

Panini,*  as  one  may  gather  from  the  rule  (v.  1,  62)  which  he  gives  re- 
garding the  formation  of  names  of  Brahmanas  consisting  of  thirty  and 

forty  Adhyayas ;   for  the  Kausitaki  actually  consists  of  thirty  and  the 

Aitareya  of  forty  Adhyayas,  which  were  afterwards  divided  into  eight 

Panchikds,  each  of  which  comprises  five  Adhyayas.' 

The  name  “   Aitareya  ”   is  by  Indian  tradition  traced  to  Itar&.  Sayana 
tells  regarding  the  origin  of  the  name  and  of  the  Brahmana  itself,  in  his 

introduction  to  the  Aitareya  Brahmanam,  the  following  story,  on  the 
authority  of  the  sa-thpraddya-vidah,  i.e.  men  versed  in  traditional  stories. 
An  ancient  Risi  had  among  his  many  wives  one  who  was  called  Itard. 
She  had  a   son  Mahiddga  by  name,  who  is  mentioned  in  the  Aitareya 
Aranyaka  as  Maliidasa  Aitareya.  The  Risi  perferred  the  sons  of  his 
other  wives  to  Mahidasa,  and  went  even  so  far  as  to  insult  him  once  hy 
placing  all  his  other  children  in  his  lap  to  his  exclusion.  His  mother, 
grieved  at  this  ill-treatment  of  her  son,  prayed  to  her  family  deity 
(Jiuladevatd),  the  Earth  (hhumi),  who  appeared  in  her  celestial  form  in 
the  midst  of  the  assembly,  placed  him  on  a   throne  {siihlidsa-na),  and 
gave  him  as  a   token  of  honour  for  his  surpassing  all  other  children  in 
learning  a   boon  [55]  (vara)  which  had  the  appearance  of  a   Brahmana. 
After  having  received  this  gift,  a   Brahmanam  consisting  of  forty*  Adhya- 

yas, which  commenced  with  the  words,  agnir  vai  devand-m  avamo  (the  first 
sentence  of  the  Aitareya),  and  ended  with  strirtute  strinute  (the  two 
last  words  of  the  Aitareya),  came  forth  through  the  mind  of  Mahdiasa. 

‘   The  attention  of  Sanscrit  scholars 
to  this  circumstance. 

was  first  directed  by  Professor  Weber  at  Berlin 
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Afterwards  the  Br&hmanam,  commencing  with  atha  mahdvratam  (the 

beginning  words  of  the  first  Aitareya  Aranyaka)  and  ending  with 

dchdrya  dcharya  (the  two  last  words  of  the  third  Aranyaka)*  was  also 

revealed  in  the  shape  of  the  vow  of  an  hermit’  (ctranyakavratarA'pam).- 

The  Aitareya  Brahmanam,  as  well  as  the  Kausitaki,  do  not  treat 
of  all  the  sacrifices  and  sacrificial  rites  which  are  mentioned  and  des- 

cribed  in  the  books  of  Yajurveda,  which  may  be  (principally  the  Sfitras) 

regarded  as  the  proper  sacrificial  encyclopedia.  They  were,  however, 

perfectly  well  known  to  the  authors  of  these  Brahmanas,  as  we  may  learn 

from  the  fact,  that  the  names  of  several  sacrifices,  such  as  V^japeya,  Aptor- 

yama  (see  3,  41)  are  mentioned  without  the  description  of  the  rituals 

belonging  to  them.  Several  things  concerning  [56]  the  Hotris  whose 

duties  principally  are  treated  at  every  Soma  sacrifice  are  left  out.  So  the 

ceremony  of  choosing  the  sacrificial  priests  (Titvig-varanam)  by  the  ssicri- 

ficer,  including  the  Hotars,  is  left  out,  as  Sayana  has  already  observed. 

But  every  Hdutra-prayoga,  i.e.  practical  hand-book  for  the  Hotri-priests 

(for  each  sacrifice  there  are  separate  -prayogas  for  each  set  of  priests 
requirail),  commences  with  it ;   the  topic  is  generally  treated  in  the  Sfitras 

belonging  to  the  Yajurveda ;   the  principal  mantras  required  at  that 

occasion  are  to  be  found  in  the  first  chapter  of  the  Tandya  Br&hmanam 

of  the  Samaveda.  The  dialogue  used  at  this  occasion  is  interesting,  and 

throws  some  light  on  the  nature  and  character  of  some  sacrifices ;   there- 

fore I   give  here  some  account  of  it. 

The  person  who  wishes  to  perform  the  Agnistoma  sacrifice,  for 

instance,  sends  a   delegate  called  Somapravdha  to  all  i^rotriyas  (sacrificial 

priests)  whose  services  he  wishes  to  engage  for  his  forthcoming  Soma 

sacrifice,  to  ask  whether  they  would  be  willing  to  olEciate  at  this  occasion. 

The  dialogue  between  the  Somapravaka  and  the  Hotar  is  as  follows :   S. 

“   There  will  be  a   Soma  sacrifice  of  such  and  such  one  ;   you  are  respect- 

fully requested  to  act  as  Hotar  at  it.”  H.  “What  sacrifice  is  it?”  S. 

The  J'yotidoma-AgmspTna-Soina  sacri&ce.”  H.  “What  priests  iritvijai) 
will  officiate?’,  S.  “Visnu,  Mitra,*  ”   &c.  H.  “What  is  the  reward  for 

*   This  remark  throws  some  light  on  the  relationship  in  which  the  five  treatises,  of 

which  the  present  Aitareya  Aranyaka  consists,  and  each  of  which  bears  the  name 

aranyaka,  stand  to  one  another.  Only  the  three  first  Aranyakas  were  according  to  this 

notice  regarded  as  a   divine  revelation  to  the  Aitareya  B*'*  !   others  are  then 

later  additions,  and  did  not  form  originally  part  of  the  Aitareya  Aranyaka. 

®   According  to  Brahminical  ideas,  a   vow,  a   curse,  a   blessing,  &c.,  can  assume  a   visible 

‘   form  and  so  become  manifest  to  the  mental  eyes  of  men. 

*   The  priests  represent  the  gods, 
f 
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tie  priests  ?”  S.  “   One  hundred  and  twelve  cows.”  [57]  If  the  priests 

have  accepted  the  invitation,  then,  the  sacrificer  has  actually  to  appoint 

them  to  their  respective  offices.  This  is  the  varavam  or  selection  (of 

the  priests). 

The  sacrificer  first  mentions  the  gods  who  are  to  act  as  his  priests, 

“   Agni  (the  fire)  is  my  Hotar,  Aditya  (the  sun)  my  Adhvaryu,  the  Moon 
my  Brahma,  Parjanya  (the  god  of  rain)  my  Udgatar,  the  Sky  (dkdia)  ia 

my  Sadasya  (superintendent),  the  waters  are  my  Hotra^amsis  (all  the 

minor  Hotri-priests) ;   the  rays  my  Chamasa  Adhvaryus  (cup-hearers). 

These  divine  priests  I   choose  (for  my  sacrifice).”  After  having  thus  ap- 
pointed the  gods,  who  are  to  act  as  his  divine  priests,  he  now  proceeds  to 

appoint  the  “   human  ”   {manuka)  priests.  This  is  at  the  Agnistoma 

done  with  the  following  formula,  “   I   (the  name)  of  such  and  such  a   Gotra, 
will  bring  the  Jyotistoma  sacrifice  by  means  of  its  Agnistoma  part,  with 

the  Rathantara-Pristha,  four  Stomas  (the  nine,  fifteen,  seventeen  and 

twenty- one-fold),  for  which  ten  things,  cows  and  so  on  are  required,  and 

for  which  as  fee  one  hundred  and  twelve  cows  must  be  given.  At  this 

sacrifice  be  thou  my  Hotar.”.  The  Hotar  then  accepts  the  appointment  by 

the  following  formula  :   “   May  the  great  thing  thou  spokest  of  (unto  me), 
the  splendour  thou  spokest  of,  the  glory  thou  spokest  of,  the  Stoma  thou 

spokest  of,  the  way  of  performance  thou  spokest  of,  the  enjoyment  thou 

spokest  of,  the  satisfaction  thou  spokest  of ;   may  all  that  thou  spokest  of 

come  to  me  ;   may  it  enter  me  ;   may  I   have  enjoyment  through  it.  Agni 

is  thy  Hotar.  He  is  [58]  thy  (divine)  Hotar.  I   am  thy  (human)  Hotar.’ 
All  priests  are  appointed  in  the  same  way,  and  by  the  same  formulas. 

After  this  disgression  let  us  discuss  the  contents  of  the  Aitareya 

Br^hmanam.  It  treats  in  its  eight  books,  or  forty  chapters,  each  of  which 

is  subdivided  into  a   certain  number  of  haridikds,  i.e.  small  sections,  para- 

graphs, as  we  have  seen,  almost  exclusively  of  the  duties  of  the  seven 

Hotri-priests  at  the  great  Soma  sacrifices,  and  the  different  royal  inaugur- 

ation ceremonies.  All  minor  sacrifices  and  Istls,  although  they  require 

the  services  of  a   Hotar,  are  excluded.  The  Hotfi-priests  are  to  be  divided 

into  three  distinct  classes :   (1)  The  Hotar,  the  chief  of  all  Hotri-priests.  (2) 
The  Hotrakas,  i.e.,  the  little  Hotras ;   these  are,  Maitr^varuna  (Praiiastar) 

Brahmanfichhaihsi,  and  Achhfivaka.  (3)  The  Hotrasarhsinah,  i.e,  the 

repeaters  of  the  Hotfi  verses ;   they  are,  Potar,  Nestar,  and  Agnidhra. 

The  first  thirteen  chapters  (the  two  first  books,  and  the  three  first 

chapters  (of  the  third)  treat  of  the  duties  of  the  chief  Hotar  at  the 

Agni§toma  Soma  sacrifices  only;  for  this  is  the  model  (pralcfiti)  of 
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all  Soma  sacrlfices'Turlii^  last  for  one  day  only  (the  so-ealled  a{ka%ikas) ; 
all  other  Soma  sacrifices  of  the  same  duration  are  mere  modifications 

(vikriti)  of  it.  It  is  regarded  as  an  integral  part  of  the  Jyoti^toma,  and 

said  to  consist  of  the  following  seven  sacrifices :   (1)  Agnistoma,  (2)  Atyag- 

nistoma,  (3)  Ukthya,  (4)Solasi,  (5)  Atiratra,  (6)  V^japeya,  (7)  Aptoryama 

A^v.  Sr.  S-  6,  11).  In  many  places,  however,  the  [591  term  Jyotistoma  is 
equivalent  to  Agnistoma.  The  Aitareya  does  not  know  these  seven 

parts,  as  belonging  together,  but  simply  remarks,  that  they  follow  the 

Agnistoma  as  their  ■prakriti  (3^  41).  The  AtyagliistcMna  is  not  even 
mentioned  in  it  at  aU. 

AH  the  duties  of  the  Hotar  at  the  Agnistoma  are  mentioned  almost  in 

the  exact  order  in  which  they  are  required.  It  lasts  generally  for  five 

days.  The  ceremonies  are  then  divided  as  follows : 

'First  day. — Preliminary  ceremonies,  such  as  the  election  of  th© 
priests  giving  them  presents  (madhuparka),  the  Dikganiya  Isti,  and  th© 

Dik^a  itself. 

Second  day. — The  Prayantya  or  opening  Isti ;   the  buying  of  the 

Soma;  the  Atithya  Isti,  Pravargya,  and  Upasad  twice  (once  in  the 

forenoon,  and  once  in  the  afternoon). 

Third  day. — Pravargya  and  Upasad  twice  again. 

Fourth  day. — Agnipranayanam,  Agni-Soma-pranayanam,  Havirdh&na 

pranayanam.  The  animal  sacrifice. 

Fifth  day. — The  squeezing,  offering  and  drinking  of  the  Soma  juice 

at  the  three  great  Libations,  viz.  the  morning,  midday,  and  evening  Liba^ 

tions.  The  concluding  Isti  (udayaniya).  Ablution  (avabhrita). 

The  ceremonies  of  the  four  first  days  are  only  introductory,  but  abso- 

lutely necessary ;   for  without  them  no  one  is  allowed  to  sacrifice  and 

drink  the  Soma  juice.  The  Soma  ceremony  is  the  holiest  rite  in  th© 

whole  Brahmanical  service,  just  as  the  Homa  ceremony  of  the  Parsi 

priests  is  regarded  by  them  as  [60l  the  most  sacred  performance.  No 

Parsi  priest  is  allowed  to  perform  it,  if  he  does  not  very  frequently  undergo 

the  great  purification  ceremony,  called  the  Barashnom  of  nine  nights.  In 

the  same  way  every  Brahman  has,  as  often  as  he  brings  a   Soma  sacrifi'ce 
to  undergo  the  DiksA  (see  1,  3   ;   4,  26.)  One  such  ceremony  is  even  not 

considered  sufficient.  For  the  sacrifice  has  besides  the  Dlksa.  to  undergo 

the  Pravargya,  which  is  a   similar  preparation  for  the  great  Soma  day. 

Even  the  animal  sacrifice  must  precede  the  solemn  Soma  fiestival ;   for  it 

is  of  minor  importance.  The  animal  is  instead  of  the  sacrificer  himself. 



The  animal  when  sacrificed  in  the  fire,  goes  to  the  gods,  and  so  does  the 

sacrificer  in  the  shape  of  the  animal  (see  page  80  of  the  translation).  The 

animal  sacrifice  is  vicarious.  Being  thus  received  among  the  gods,  the 

sacrificer  is  deemed  worthy  to  enjoy  the  divine  beverage,  the  Soma,  and 

participate  in  the  heavenly  king,  who  is  Soma.  The  drinking  of  the 

Soma  juice  makes  him  a   new  man  ;   though  a   new  celestial  body  had  been 

prepared  for  him  at  the  Pravargya  ceremony,  the  enjoyment  of  the  Soma- 
beverage  transforms  him  again ;   for  the  nectar  of  the  gods  flows  for  the 

first  time  in  his  veins,  purifying  and  sanctifying  him.  This  last  birth  to 

the  complete  enjoyment  of  all  divine  rights  is  symbolically  indicated  in 

rites  of  the  morning  libation  (see  32,  35  ;   38  ;   3,  2j. 

The  principal  features  of  this  Agnistoma  sacrifice  must  be  very 

ancient.  For  we  discover  them  almost  complete  with  the  Parsis. 

They  also  do  not  prepare  [613  the  corresponding  Homa  (Soma)  juice 

alone,  but  it  must  always  be  accompanied  with  other  offerings. 

The  Purodasa  of  the  Brahmans,  which  alv^ays  belongs  to  a   Soma 

libation,  is  represented  by  the  Darun  (holy  bread),  the  animal  offer- 
ing indicated  by  the  ring  of  hair  {varasa)  taken  from  an  ox,  to 

be  placed  on  the  same  table  with  the  Homa.  The  Homa  shoots 

are  treated  in  the  same  way,  when  brought  to  the  spot,  as  the 

Brahmans  treat  them.  The  Parsi  priest  sprinkles  them  with  water,® 
which  is  exactly  the  dpydyana  ceremony  of  the  Brahmans.  He  must 

go  round  the  fire  with  the  Homa  just  as  the  Brahmans  carry  the  Soma 

round  the  sacrificial  compound  (see  1,  14).  The  ceremonies  of  preparing 

and  drinking  both  the  Homa  and  Soma  juice  are  quite  similar.®  The  water 

required  for  it  must  be  consecrated,  which  exactly  corresponds  to  the 

Vasativaris  and  Ekadhanas  of  the  Brahmanical  Soma  service  (2,  20).  The 

Zota  of  the  Parsis  dripks  his  cup  filled  with  Homa  in  three  turns,  so  does 

the  Hotar  also  from  the  Graha.  After  the  libation  has  been  poured  from 
the  Grahas  into  the  fire,  and  drunk  by  the  Hotar,  the  Stotras  are  chanted, 
and  then  the  ̂ astras  belonging  to  them  recited.  In  a   similar  way  the 
Zota  priest  repeats,  shortly  after  having  enjoyed  the  Homa,  the(?d(hdsof 
Zarathustra  Spitama  (Zoroaster),  which  [62]  are  metrical  compositions, 
and  represent  the  ̂ astras  of  the  Brahmanical  Soma  service.  He  must 

repeat  five  such  Gathas,  just  as  there  are  five  l^astras,  at  the  morning 

'The  mantra  repeated  at  that  occ.asion  is  Yaana  10,  1,  ■‘May  the  water-drops  (sprinkled over  the  Homa)  fall  to  the  destruction  of  the  Devas,  and  Devis.  ” 

•Compare  notes  8   on  page  118,  5   on  page  131,  14  on  page  137,  and  my  Essays  on  the Sacred  Language,  &c.,  of  the  Parsis,  pages  132-33,  167. 



and  midday  libations,  and  at  the  Uktbya  Soma  sacrifice  at  the  evening 
libatioue  also. 

These  are  only  a   few  of  the  points  of  comparison  which  I   could  easily 
enlarge  ;   but  they  will  be  sufficient  to  show,  that  the  Agnistoma  Soma 
sacrifice  was  originally  the  same  ceremony  as  the  Homa  rite  of  the  Parsi 
priests.  The  opinions  of  both  the  Brahmans  and  Parsis  on  the  effect  of 

the  drinking  of  the  Soma  (Homa)  juice  are  besides  exactly  the  same.  The 
Brahmans  believe  that  it  leads  to  heaven ;   so  do  the  Parsi  Priests.  They 
say,  that  Homa  is  a   plant,  and  a   great  angel.  Any  one  who  has  drunk 

the  Homa  juice  becomes  united  with  this  angel,  and  after  his  death  an 

inhabitant  of  paradise.  For  the  juice  which  is  in  the  body  of  the  priest 

who  has  drunk  him,  goes  to  heaven,  and  connects  him  mystically  with  the 
angel. 

With  particular  care  are  the  the  so-called  ̂ astras  or  recitations  of 

the  Hotfi  priests  treated  in  the  Aitareya  Brahmanam.  The  fifth  chapter  of 

the  second,  and  the  three  first  chapters  of  the  third  book  are  entirely 

taken  up  with  the  exposition  of  the  Shastras  of  the  Hotar  at  the  morning, 

midday,  and  evening  libations.  As  the  reader  may  learn  from  a   perusal 

principally  of  the  third  book,  the  ̂ astras  always  belong  to  Stotras  or 

performances  by  the  Sama  singers,  viz  :   the  Udg&tar  or  chief  singer,  the 

Prastotar  who  chants  the  prelude,  and  the  Pratihartar  [631  who  chants  the 

response.  Their  recitations  must  be  very  ancient,  as  we  have  seen  ;   for 

they  are  by  the  name  uMha  (exactly  corresponding  to  w/chdhem  in  the  Zend 

language)  frequently  mentioned  in  the  Samhita.  A   closer  examination  of 

them  will  throw  much  light  on  the  history  of  the  composition  of  the  Vedic 

hymns.  As  ancient  as  the  Sastras  are  the  Stomas,  the  exposition  of  which 

forms  one  of  the  topics  of  the  Samaveda  Brahmanas  (see  note  18  on  page 

237-38).  The  word  stoma  is  in  the  form  stoma  also  known  in  the  Zend- 

Avesta.  The  Parsi  priests  understand  by  it  a   particular  sacrificial 

ceremony  of  minor  importance,  which  consists  in  consecrating  a   meal 

(meat  is  at  this  occasion  indispensable)  in  the  honour  of  an  angel  or  a 
deceased  person,  to  be  enjoyed  afterwards  by  the  whole  party  assembled. 

That  the  idea  of  “   sacrificial  rite  ”   was  attached  also  by  the  Brahmans  to 
the  word,  clearly  follows  from  the  terms,  Agnistoma  and  Jyofi^toma.  The 
musical  performance  which  was  oifiginally  alone  called  a   Stoma,  formed  a 
necessary  part  of  certain  sacrifices,  and  was  then,  as  pars  pro  toto,  applied 
to  the  whole  rite. 

The  universal  character  of  the  Agnistoma  and  its  meaning  is  treated 
especially  in  the  fourth  chapter  of  the  third  book.  In  its  last  chapter,  and 



in  the  two  first  of  the  fourth,  the  principal  modifications  of  the  Agni^toma 

are  mentioned,  and  briefly  described,  viz;  the  Ukthya,  ̂ olajji,  and 

Atiratra,  along  with  the  AiJvina  Sastra. 

The  Atiratra  sacrifice  introduces,  however,  the  [643  Sattras  or  sacrificial 

sessions,  the  principal  rules  for  the  Hotri  performances  of  which  are  laid 

down  in  the  third  chapter  of  the  fourth  book.  They  are  applicable  for 

Sattras  which  last  for  a   whole  year.  The  two  last  chapters  of  the  fourth, 

and  the  first  four  chapters  of  the  fifth  book  describe  very  minutely  the 

duties  of  the  Hotar  during  the  ten  principal  days  of  the  Dvadasaha  which 

may  be  performed  as  a   Sattra,  or  as  a   Ahina  (a  Soma  sacrifice  lasting  for 

more  than  one,  and  less  than  thirteen  days). 

The  last  chapter  of  the  fifth  book  is  taken  up  with  miscellaneous 

matter,  such  as  the  penances  required  of  an  Agnihotri  when  he  becomes 

guilty  of  some  fault,  or  if  some  misfortune  should  befal  him  regarding  his 

duties  towards  his  sacred  fires,  and  the  question,  whether  the  Agnihotram 

(daily  burnt  offering)  is  to  be  offered  before  or  after  sunrise  ;   it  further 

treats  of  the  duties  of  the  Brahma  priest,  how  he  has  to  perform  the 

penances  for  mistakes  committed  by  any  one  of  the  performing  priests. 

The  whole  sixth  book  treats,  after  some  remarks  on  the  offices  of  the 

Grivastut  and  SubrahmanyS,,  almost  exclusively  of  the  duties  of  the  six 

minor  Hotri-priests,  principally  at  the  great  Soma  sacrifices,  which 
last  for  one  week  at  least,  or  for  a   series  of  weeks  ( Salaha )   We  find 

in  it  descriptions  of  the  so-called  l^ilpa  ̂ astras,  or  “skilful  (rather 

very  artificial)  recitations”  of  the  minor  Hotars.  These  Sastras,  prin- 
cipally the  Valakhilyas,  the  Vjisakapi,  Evayamarut,  and  the  so-called 

Kuntapa  hymns,  are  no  doubt  the  latest  additions,  looking  like  [65} 

decorations,  to  the  ritual  of  the  Hotp-priests.  The  whole  book  has  the 

appearance  of  a   suppliment  to  the  fourth  and  fifth. 

The  seventh  and  eighth  books  treat  principally  of  the  sacrifices  of 

the  Ksattriyas  and  the  relationship  in  which  the  princes  stand  to 

the  Brahmans.  They  are,  from  an  historical  point  of  view,  the  most 

important  part  of  the  whole  Brahmanam. 

The  seventh  book  describes  first  the  division  of  the  sacrificial  animal 

into  thirty-six  single  pieces,  and  their  distribution  among  the  officiating 
priests,  the  sacrificer,  his  wife,  and  other  persons  connected  with  the 

performance  of  the  sacrifice. 

Then  follows  a   chapter  of  penances  for  neglects  on  the  part  of  an 

Agnihotri,  or  mishaps  which  might  befal  him.  This  is  a   continuation  of 

the  fifth  chapter  in  the  fifth  book. 



In  the  third  chapter  we  are  introduced  to  the  rites  of  the  princely 

inauguration  ceremonies  connected  with  a   sacrifice,  by  the  story  of 

^unashepa.  On  account  of  its  containing  Rik  verses,  as  well  as  Gathfis 

(stanzas)  it  was  to  be  told  to  the  king  on  the  day  of  its  inauguration  by 

the  Hotar.  The  story  is  highly  interesting  ;   for  it  proves  beyond  doubt 

the  existence  of  human  sacrifices  among  the  ancient  Brahmans,  and  shows 

that  they  were  in  a   half  savage  state  ;   for  we  find  here  a   Brahman  selling 

his  sou  to  a   prince  to  he  immolated. 

Now  three  kinds  of  such  inauguratory  sacrifices  for  the  king,  called 

EdjasAyas,  are  described,  vis.  [663  Abhi^eka,  Punarabhi^eka,  and  Mahdbhi- 
^eka.  The  principal  part  of  all  these  ceremonies  consists  in  the 

sprinkling  of  holy  water  over  the  head  of  the  kings,  which  is  called 

abhiqeka.  It  corresponds  to  the  ceremony  of  anointing  the  kings  with 

the  Jews.  It  is  of  particular  interest  to  observe  that  the  Brahmans  at  this 

occasion  did  not  allow  the  king  to  drink  the  proper  Soma  juice,  but 

that  he  had  to  drink  instead  of  it,  a   beverage  prepared  from  the  roots 

and  leaves  of  several  trees.  The  enjoyment  of  the  Soma  juice  was 

a   privilege  reserved  by  the  Brahmans  to  themselves  alone.  The  king  was, 

properly  speaking,  even  not  entitled  to  bring  a   sacrifice  at  all.  It  was 

only  for  the  sake  of  the  most  extravagant  gifts  which  the  shrewd 

Brahmans  extorted  from  kings  for  their  offices,  that  they  allowed  him 

to  bring  a   sacrifice.  But  before  he  could  do  so,  he  was  to  be  made  first 

a   Brahman  himself ;   at  the  conclusion  of  the  ceremony  he  had,  however, 

to  resign  his  Brahmanship,  and  return  to  his  former  caste. 

The  last  chapter  of  the  Brahmanam  is  taken  up  with  the  appointment 

by  the  king  of  a   duly  qualified  Brahman  to  the  office  of  a   house-priest, 
who  is  called  puroliita,  i.e.,  president,  superintendent.  The  word,  as  well 

as  the  office,  must  be  very  ancient ;   for  we  find  it  not  only  in  the  Saibhit& 

of  the  Rigveda,  but  even  in  the  Zend-Avesta.  It  is,  as  to  etymology, 

the  same  word  as  paradhata,''  which  is  generally  [673  the  epithet  of  one  of 
the  most  ancient  Iranian  heroes,  of  Haoshyarjha  (see  Yashts  5,  20 ;   9,  3   ; 

15,  7 ;   17,  24  ed.  Westergaard)  the  Hosheng  of  the  Shahnamah.  The 

later  Iranian  legends,  as  preserved  in  the  Shahnamah,  made  of  the  para- 

dhdtas  a   whole  dynasty  of  kings,  which  they  call  Peshdadians  (the  modern 

Persian  corruption  of  the  primitive  paradhata)  who  then  precede  the 

Kayanians  (the  Kavis  of  the  Vedas).  This  shows  that  the  institution  of 

'   Tbo  word  purohita  is  composed  of  paras  before,  and  hita  placed  (from  the  root 
dha);  so  paradhata  also  ;   para  is  the  Zend  form  of  purd  before,  which  is  equivalent  to 

puras,  and  dhdta  is  the  Zend  participle  of  the  root  dhd. 
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serve  practical  as  well  as  theoretical  ends.  From  a   practical  point  of 

view  it  was  to  be  a   guide  to  the  repeaters  of  the  mantras  of  the  Rigveda 

in  some  of  their  most  important  performances ;   hut  as  regards  the 

theoretical  one,  the  author  intenned  to  instruct  them  on  the  real  ends 

of  their  profession,  viz.  to  make  the  sacrificer,  by  means  of  the  mystical 

power  ascribed  to  the  mantras,  either  attain  to  anything  he  might 

wish  for,  or  if  the  Hotar  should  from  some  reason  or  other  choose  to 

do  so,  to  deprive  him  through  the  same  power  of  his  property,  children, 

and  [7l]life.  The  Hotris  could  learn  from  such  a   book  how  great  their 

power  was  as  the  preservers  of  the  sacred  Rik  verses.  Every  one  who 

wished  to  perform  a   sacrifice  as  the  only  means  for  obtaining  the  favour 

of  the  gods,  was  entirely  given  up  to  the  hands  of  the  Hotri-priests, 
who  could  do  with  him  what  they  pleased. 

The  mantras  referred  to  are,  for  the  most  part,  to  be  found  in  the 

Rigveda  Samhita  which  we  have  at  present.  There  are,  however, 

several  quoted,  which  are  not  to  be  met  with  in  it,  whence  we  must 

conclude,  that  the  Samhita  of  the  Aitareyins  belonged  to  a   ̂akha 

different  from  that  one  (the  ̂ dkala  ̂ akha)  which  is  at  present  only 

known  to  us.  Aiivalayana,  in  his  ̂ rauta  Sutras,  which  are,  as  we  have 

seen,  founded  on  the  Aitareya  Brahmanam,  generally  supplies  the  text 

of  those  mantras  which  are  wanting  in  the  Samhita.  Several  of  them 

are  in  the  Atharvaveda  Samhita,  but  they  generally  show  different 

readings.  In  comparing  both,  those  in  the  A^valayana  Sutras,  and 

those  in  the  Atharvaveda  Samhitii,  we  find  that,  if  there  is  any  difference, 

Jhe  text  of  the  Atharva  is  then  always  incorrect.  It  is  remarkable 

that  we  do  not  only  discover  some  relationship  between  the  supposed 

^aklui  of  the  Aitareyins  and  the  Atharvaveda  Samhita,  but  also  between 

the  Aitareya  and  Gopatha  Brahmanam.  Whole  kandikas  of  the  Aitareya, 

such  as  those  on  the  Vasatkara  (3,  7-8)  on  Atiratra  (4,  5)  are  almost 
literally  to  be  found  in  the  Gopatha  Brahmanam  of  the  Atharvaveda. 

The  author’s  own  additions  consisted  principally  [72]  in  critical 
remarks,  recommending  certain  practices,  and  rejectingothers,  statement  of 

reasons,  why  a   particular  rite  must  be  performed  in  a   particular  way,  and 

explanations  of  apparent  anomalies  in  the  ritual.  The  author  does  never, 

however,  speak  in  the  first  person  ;   for  the  whole  he  has  the  appearance 

of  a   tradition  having  descended  from  him.  He  is  referred  to  only  in 

the  third  person  by  the  words,  taddha  smaha,  “this  he  told.”  The 
theologians  whose  opinions  are  either  accepted  or  rejected,  are  generally 

mentioned  in  the  third  person  plural  by  the  words  “they  say.”  Now 
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and  then  they  are  called  mah&vadaf^,  i..e.  the  speakers  of  great  things'. 
But  their  real  name  appears  to  have  been  Brahmavddins,  {.  e.  the 

speakers  on  Brahma  (theologians,  divines),^  which  term  we  freciuently 

meet  in  the  Taittiriya  Veda  (Black  Yajurveda.) 

The  work  was,  like  the  other  Brahmanas,  no  doubt,  Kke  the  Samhita, 

orally  handed  down.  Some  external  mark  is  still  visible.  At  the  end 

of  each  Adhyaya  the  last  word,  or  phrase,  is  put  twice.  The  same 

fact  we  observe  in  all  other  Brdhmanas  as  well  as  in  the  Sutras.  This 

was  evidently  a   mark  for  the  repeater  as  well  as  the  hearer  by  which 

to  recognise  the  end  of  a   chapter,  each  of  which  formed  a   Mttle  treatise 
for  itself. 

Regarding  the  repetition  of  the  Brahmanam  we  have  to  remark, 

that  it  is  done  in  a   very  slow  tone,  but  quite  monotonously,  whilst 

the  Brahmanas  of  the  Yajurveda  are  recited  with  the  proper  accents, 

like  the  Samhitas.  Of  very  frequent  occurrence  in  it  is  the  pluti  i.e. 

the  lengthening  of  a   vowel  to  [731  three  moras  marked  by  This  Pluti 

is  used  in  three  cases,  (1)  to  ask  a   question,  (2;  to  deliberate  or  consider 

whether  a   thing  should  be  done  or  not,  and  (3)  to  give  some  emphasis 

to  a   certain  word.  To  the  two  first  cases  it  expresses  exactly  the  idea 

of  our  sign  of  interrogation,  in  the  latter  that  of  our  underlining  or 
italicising  of  certain  important  words. 

Let  us  make  before  we  conclude  some  remarks  on  the  principal 

sacrificial  and  theological  ideas  (as  far  as  they  have  not  been  touched 

already)  which  pervade  the  Aitareya  Brahmanam. 

The  sacrifice  is  regarded  as  the  means  for  obtaining  power  over  this 

and  the  other  world,  over  visible  as  well  as  invisible  beings,  animate  as 

well  as  inanimate  creatures.  Who  knows  its  proper  application,  and 

has  it  duly  performed,  is  in  fact  looked  upon  as  the  real  master  of  the 

world;  for  any  desire  he  may  entertain,  if  it  be  even  the  most  ambitious, 

can  be  gratified,  any  object  he  has  in  view  can  be  obtained, by  means  of 

it.  The  Yajna  (sacrifice)  taken  as  a   whole  is  conceived  to  be  a   kind  of 

machinery,  in  which  every  piece  must  tally  with  the  other,  or  a   sort  of 

large  chain  in  which  no  link  is  allowed  to  be  wanting,  or  a   staircase,  by 

which  one  may  ascend  to  heaven,  or  as  a   personage,  endowed  with  all 

the  characteristics  of  a   human  body.  It  exists  from  eternity,  and  preced- 

ed from  the  Supreme  Being  (Prajapati  or  Brahma)  along  with  the  Trai- 
vidyd,  i.  e.  the  three-fold  sacred  science  (the  Rik  verses,  the  Samans  or 
chants,  and  the  Yajus  or  sacrificial  formulas).  The  creation  of  the  world 

[743  itself  was  even  regarded  as  the  fruit  of  sacrifice  performed  by  the 

24.36 
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Supreme  Being.  The  Yajna  exists  as  an  invisible  thing  at  all  times,  it  is 

like  the  latent  power  of  electiicity  in  an  electrifying  machine,  requiring 

only  the  operation  of  a   suitable  apparatus  in  order  to  be  elicited.  It  is 

supposed  to  extend,  when  unrolled,  from  the  Ahavaniya  or  Bacrificial 

fire  into  which  all  oblations  are  thrown,  to  heaven,  forming  thus  a   bridge 

or  ladder,  by  means  of  which  the  sacrificer  can  communicate  with  the 

world  of  gods  and  spirits,  and  even  ascend  when  alive  to  their  abodes. 

The  term  for  beginning  the  sacrificial  operations  is  “to  spread  the  sacri- 
fice this  means  that  the  invisible  thing,  representing  the  ideal  sacri- 

fice which  was  lying  dormant,  as  it  were,  is  set  into  motion,  in  conse- 
quence of  which  its  several  parts  or  limbs  are  unfolding  themselves,  and 

thus  the  whole  becomes  extended.  This  ideal  sacrifice  stands  in  the 

closest  relationship  with  all  the  sacrificial  implements,  the  sacrificial  place, 
and  all  the  sacred  verses  and  words  spoken  during  its  actual  perfor- 

mance. The  sacrifice  being  often  represented  as  a   kind  of  being  with 
a   body  like  that  of  men,  certain  ceremonies  form  his  head,  others  his 
neck,  others  his  eye,  &c.  The  most  important  thing  at  a   sacrifice  is  that 
all  its  several  parts  should  tally  together,  and  that  consequently  there 
should  neither  anything  be  in  excess,  nor  deficient  in  it.  This  agreeing 
of  the  several  parts  of  the  sacrifice  constitutes  its  ntpa  i,  e.  form.  The 
proper  form  is  obtained,  when  the  mantras  which  are  repeated  are  in 
[75]  strictest  accordance  with  the  ceremony  for  which  they  are  repeated, 
or  (if  the  sacrifice  lasts  for  several  or  many  days)  when  they  have  the  cha- 

racteristics of  the  respective  days.  If  the  form  is  vitiated,  the  whole 
sacrifice  is  lost.  Mistakes  being,  on  account  of  the  so  extremely  com- 

plicated ritual,  unavoidable,  tlie  sacrificial  being  was  to  be  attended  by  a 
physician  in  the  person  of  the  Brahma  priest  (5,  34).  Each  mistake  must 
be  made  good  by  a   prdyasehitta,  i.e.  penance,  or  propitiatory  offering. 

The  power  and  significance  of  the  Hotri-priests  at  a   sacrifice 
consists  in  their  being  th?  masters  of  the  sacred  word,  which  is  fre- 

quently personified  by  Vachi.e.  Speech,  who  is  indentical  with  Saras- 
vati,  the  goddess  of  learning  in  the  latter  Hindu  Pantheon.  Speech 
has,  according  to  the  opinion  of  the  earliest  Hindu  divines,  the 
power  of  vivifying  and  killing.  The  sacred  words  pronounced  by  the 
Hotar  effect,  by  dint  of  the  innate  power  of  Vacb,  the  spiritual  birth  of 
the  sacrificer,  form  his  body,  raise  him  up  to  heaven,  connect  him  with 
the  prototypes  ol  those  things  which  he  wishes  to  obtain  (such  as  children, 
cattle,  &c.)  and  make  him  attain  to  his  full  life  term,  which  is  a 
hundred  years ;   but  they  are  at  the  same  time  a   weapon  by  means  of 

which  the  sacrificer’s  enemies,  or  he  himself  (if  the  Hotar  have  any  evil 
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tJesigns  against  him)  can  be  killed,  and  all  evil  consequences  of  sin  (this 
is  termed  pdpman)  he  destroyed.  The  power  and  effect  of  Speech  as 
regards  the  obtaining  of  any  particular  thing  wished  for,  mainly  lies  in 
the  form  in  which  it  is  uttered.  Thence  CT6]  the  great  importance  of  the 
metres,  and  the  choice  of  words  and  terms.  Each  metre  is  the  invisible 

master  of  something  obtainable  in  this  world  ;   it  is,  as  it  were,  its  ex- 
ponent, and  ideal.  This  great  significance  of  the  metrical  speech  is 

derived  from  the  number  of  syllables  of  which  it  consists ;   for  each 

thing  has,  (just  as  in  the  Pythogorean  system)  a   certain  numerical  pro- 

portion. The  Gayatri  metre,  which  cansists  of  three  times  eight  syllables, 

is  the  moat  sacred,  and  is  the  proper  metre  for  Agni,  the  god  of  fire, 

and  chaplain  of  the  gods.  It  expresses  the  idea  of  Brahma  ;   therefore 
the  sacrificer  must  use  it  when  he  wishes  for  anything  closely  connected 
with  the  Brahma,  such  as  acquirement  of  sacred  knowledge,  and  the 
thorough  understanding  of  all  problems  of  theology.  The  Tristubh,  which 
consists  of  four  times  eleven  syllables,  expresses  the  idea  of  strength,  and 
royal  power ;   thence  it  is  the  proper  metre  by  which  Indra,  the  king  of 

the  gods,  is  to  be  invoked.  Any  one  wishing  to  obtain  strength  and 

royal  power,  principally  a   Ksattriya,  must  use  it.  A   variety  of  it 

the  U§nih  metre  of  twenty-eight  syllables,  is  to  be  employed  by  a 
sacrificer  who  aspires  for  longevity,  for  twenty-eight  is  the  symbol  of 

life.  The  Jagati,  a   metre  of  forty-eight  syllable,  expresses  the  idea  of 

cattle.  Any  one  who  wishes  for  wealth  in  cattle,  must  use  it.  The  same 

idea  (or  that  of  the  sacrifice)  is  expressed  by  the  Pafikti  metre  (five  times 

eight  syllables).  The  Brihati,  which  consists  of  thirty-six  syllables,  is 
to  be  used  when  a   sacrificer  is  aspiring  to  fame  and  renown  for  this  metre 

is  the  exponent  [TT]  of  those  ideas.  The  Auustubh  metre,  of  thirty-two, 

syllables,  is  the  symbol  of  the  celestial  world  ;   thence  a   candidate  for  a 

place  in  heaven  has  to  use  it.  The  Viraj  of  thirty  syllables,  is  food  and 

satisfaction ;   thence  one  who  wishes  for  plenty  of  food,  must  employ  it. 

The  words  contained  in  these  different  metrical  forms  must  always 

be  appropriate  to  the  occasion.  If  the  oblation  is  given  to  Agni,  the  verse 

repeated  must  contain  his  name,  or  an  allusion  to  it ;   were  it  to  contain 

the  name  of  Indra,  or  one  of  his  characteristics,  the  offering  would  be 

thrown  away.  Every  act,  even  the  most  trifling  one,  is  at  the  sacrificial 

perfonnance  accompanied  with  mantras,  and  always  such  a   verse  is  to  be 

chosen  as  contains  (or  is  made  to  contain  by  interpretation)  an  allusion  to 

it.  This  will  all  be  clear  to  the  reader  on  reference,  for  instance,  to  2,  2, 

where  the  mantras  connected  with  every  particular  act  of  the  ceremony  of 

anointing  and  erecting  the  sacrificial  post  is  given. 



liv 

Of  almost  equal  importance  with  the  metres  are  the  so-called 

Stomas,  based  also  on  numerical  proportions.  Each  Stoma  contains  a 

certain  number  of  verses,  chanted  according  to  one  and  the  same  tune. 

The  number  is  very  often  obtained  only  by  frequent  repetition  of  the  same 

triplet  of  verses  (see  about  the  particulars  of  the  Stomas  note  18  on 

pages  237-38  of  the  translation).  Each  has,  just  as  the  metres,  its  peculiar 

symbolical  meaning.  The  Trivrit  (nine-fold)  stoma,  is,  for  instance,  the 

symbol  of  Brahma,  and  the  theological  wisdom,  and  has  Agni,  the  house- 

priest  of  the  gods,  for  its  deity :   the  Panchadasa  (fifteen-fold)  is  the  L78.J 

symbol  of  royal  power  and  thence  appropriate  to  Indra,  and  the  Ksat- 

triyas  :   the  Saptadasfa  (seventeen-fold)  is  the  exponent  of  wealth  in  cattle  • 
thence  a   Vaisya  should  use  it,  or  any  other  sacrificer  who  wishes  to  obtain 

wealth  :   the  Ekavims'a-ttwenty-one-fold)  is  the  symbol  of  generation  : 
thence  it  is  principally  to  be  used  at  the  third  libation,  many  rites  of 

which  refer  to  the  propagation  of  progeny.  The  other  Stomas,  such  as 

the  Trinava  (twenty-seven  fold),  Trayastriihs'a  (thirty- three-fold),  &c., 
have  a   similarly  symbolical  meaning. 

Besides  the  Stomas,  the  so-called  Pristhas  (the  name  of  certain 

Samans  and  their  combinations)  are  a   necessary  requisite  at  all  the  Soma 

sacrifices.  They  form  the  centre  of  all  the  ceremonies,  and  the  principal 

one  of  them  is  always  regarded  as  the  womb  (yoiii)  of  the  sacrificial 

being.  They  are  generally  only  used  at  the  midday  libation.  The  two 

principal  Pristhas  are  the  Rathantara  and  Biihat  S&mans  (abhitcd  Suva 

nonuma,  and  tvdiniddhi  havdmahe).  They  can  be  used  singly,  or  along 

with  one  of  their  kindred  (see  notes  29  on  page  193,  14  on  page  282, 

and  4,  28).  The  name  Piistha  means  “   back,”  for  they  are  regarded  on 
the  whole  as  the  back  of  the  sacrifice. 

All  these  things,  metres  (chhandas).  Stomas  and  Pristhas,  are 

believed  to  be  as  eternal  and  divine,  as  the  words  themselves  they 

contain.  The  earliest  Hindu  divines  did  not  only  believe  in  a   pri- 

mitive revelation  of  the  words  of  the  sacred  texts,  but  even  in 

that  of  the  various  forms,  which  might  be  used  for  their  repetition 

or  chanting.  These  forms  along  with  their  contents,  [79]  the  everlasting 

Veda  words,  are  symbols  expressive  of  things  of  the  invisible  world, 

and  in  several  respects  comparable  to  the  Platonic  ideas.  They  are 

in  the  hands  of  the  sacrificial  priests  the  instruments  for  accomplish- 

ing anything  they  might  wish  for  in  behalf  of  the  sacrificer.  But  a 

great  deal  depends  upon  the  way  of  using  those  spiritual  instruments.  It 

is  a   matter  of  importance  whether  a   mantra  is  repeated  without  stopping. 
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or  p&da  by  pa,da  (quarter  by  quarter),  or  half  verse  by  half  verse.  The 

four  feet  (padas),  of  which  many  metres  are  composed,  represent  the  four 

feet  of  animals.  The  repetition  of  such  a   verse,  half  verse  by  half  verse, 

that  is,  with  two  stops  only,  represents  the  sacrificer  who  as  a   human 

being,  has  two  legs.  By  thus  combining  the  ideas  of  four  and  two-footed 

beings,  the  sacrificer  is  mystically  placed  amidst  cattle,  and  obtains 

them,  in  future,  in  the  largest  quantity.  Another  important  point  is, 

whether  the  mantra  is  repeated  upirhsu,  i.e.  with  an  almost  inaudible 

voice,  or  i.e.  silently,  or  with  a   low  and  slow  voice  (mandrasvara), 

or  with  a   middle  tone  {madhyama),  or  very  loud  {utlavia).  (See  3,  44). 

Among  the  large  number  of  the  sacred  words,  there  are  always  some 

which  have  a   destructive  quality,  and  must,  therefore,  be  used  with  great 

caution.  In  order  to  protect  the  sacrificer,  as  well  as  himself,  from  the 

dangerous  effects  of  such  words,  the  repeater  must,  by  means  of  certain 

other  words,  or  formulas,  deprive  them  of  their  destructive  power,  and 

thus  propitiate  them.  This  is  generally  called  sdnti  [801  (propitiation, 

appeasing).  Such  dangerous  words  are  for  instance,  vdu^at  (see  3,  8)  and 

rudra,  the  name  of  ̂iva,  the  god  of  destruction  (3,  34). 

The  sacrificer,  who  is  the  object  of  all  these  mystical  operations  on 

the  part  (of  the  priests)  by  means  of  their  mantras,  chants,  and  manual 

labour,  is  not  allowed  to  remain  inactive,  but  he  himself  has  to  repeat 

certain  mantras,  expressive  of  his  desires.  When,  for  instance,  the  Hotar 

is  performing  the  mystical  operation  of  placing  him  among  cattle,  he 

must  say,  “   May  I   become  rich  in  cattle  !   ”   When  the  same  priest  makes 

a   firm  standing  place  (s,  prat  i^thd)  iov  him,  he  must  say,  “May  I   goto 

my  place  !   ”   Thus  he  obtains  the  fulfilment  of  any  desire  which  might 
be  obtainable  by  means  of  a   particular  verse  or  mode  of  repeating,  or 

chant,  or  performance  of  a   particular  rite,  when  he  repeats  the  appro- 
priate formula  at  the  right  time  and  occasion.  For  what  he  himself 

speaks,  connects  him  with  the  ideals  of  his  wishes,  which  are  brought 

within  his  grasp  by  the  priest. 

The  objects  sacrificed  for  are  manifold,  viz.  offspring,  cattle,  wealth, 

fame,  theological  learning,  skill  for  performance  of  sacrifices,  and  heaven. 

For  gaining  heaven  a   Soma  sacrifice  is  indispensable.  For  the  sacred 

Soma  juice  has,  according  to  the  opinions  of  the  ancient  Hindu  theo- 

logians, pre-eminently  the  power  of  uniting  the  sacrificer  on  this  earth 

with  the  celestial  king  Soma,  and  make  him  thus  one  of  his  subjects,  and 

consequently  an  associate  of  the  gods,  and  an  inhabitant  of  the  celestial 

world. 
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tlie  place  of  another  metre.  G&yatri  aspired  after  the  place  of  Tri§tubh 
and  Jagati,  Tri§tubh  after  that  of  Gayatri  and  Jagati,  and  Jagati 
after  that  of  G&yatri  and  Tristubh. 

Thereupon  Praj&pati  saw  this  Dfrada^ha  with  metres  being  removed 
from  their  proper  places  (pj/uZftachhandosa).  He  took- it  and  sacrificed 

with  it.  In  this  way,  he  made  the  metres  obtain  (fulfilment  of)  all  tlieir 
desires.  He  who  has  such  a   knowledge,  obtains  (fulfilment  of)  all  desires. 

The  Hotar  removes  the  metres  from  their  proper  places,  in  order  that 
the  sacrifice  should  not  lose  its  essence. 

This  circumstance  that  the  Hotar  changes  the  proper  place  of  the 
metres  has  its  analogy  in  the  fact  [308]  that  (great)  people  when  travelling 
(to  a   distant  place)  ycke  to  their  carriages,  at  every  stage,  fresh  horses  or 
oxen  which  are  not  fatigued.  Just  in  the  same  way,  the  sacrificers  travel 
to  the  celestial  world  by  employing  at  every  stage  fresh  metres  (repre- 

senting the  horses  or  oxen)  which  are  not  fatigued.  (This  results)  from 

changing  the  places  of  the  metres. 

These  two  worlds  (heaven  and  earth)  were  (once)  joined.  (Subse- 

quently) they  separated.  (After  their  separation)  there  fell  neither  rain, 

nor  was  there  sunshine.  The  five  classes  of  beinga  (gods,  men,  &c.)  then 

did  not  keep  peace  with  one  another.  (Thereupon)  the  gods  brought 
about  a   reconciliation  of  both  these  worlds.  Both  contracted  with  one 

another  a   marriage,  according  to  the  rites  observed  by  the  gods. 

In  the  form  of  the  Rathantara  S^man,  this  earth  is  wedded  to  heaven  ; 

and  in  the  form  of  the  Brihat  S&man,  heaven  is  wedded  to  the  earth. 

(And  again)  in  the  form  of  the  Naudhasa  Saman,  the  earth  is  weddeil  to 

heaven  ;   and  in  the  form  of  the  ̂ yaita  Saman,  heaven  is  wedded  to  the 
earth. 

In  the  form  of  smoke,  this  earth  is  wedded  to  heaven  ;   in  the  form  of 

rain,  heaven  is  wedded  to  the  earth. 

The  earth  put  a   place  fit  for  offering  sacrifices  to  the  gods  into 

heaven.  Heaven  (then)  put  cattle  on  the  earth. 

The  place  fit  for  offering  sacrifices  to  the  gods  which  the  earth  put 

in  heaven  is  that  black  spot  in  the  moon. 

This  is  the  reason  that  they  perform  their  sacrifice  in  those  half 

months  in  which  the  moon  is  waxing  and  full  (for  only  then  that  black 

spot  is  visible) ;   for  they  only  wish  to  obtain  that  (black  spot). 

Heaven  (put)  on  the  earth  herbs  for  pasturage.  About  them  Tura,  the 

son  of  Kava§a,  said  :   O   Janamejaya,  what  is  (to  be  understood  by  the  words) 

[308]  poja  (fodder)  and  4l$a  (herbs  of  pasturage)  ?   This  is  the  reason 

that  those  who  care  for  what  proceeds  from  the  cow  ( such  as  milk,  Ac.) 
1 
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put  the  question  (when  sending  a   cow  to  a   pasturage),  are  there  usas, 

i.e.,  herbs  of  pasturage  ?   For  is  fodder. 

That  world  turned  towards  this  world,  surrounding  it.  Thence 

heaven  and  earth  were  produced.  Neither  came  heaven  from  the  air,  nor 
the  earth  from  the  air. 

28. 

{On  the  Sdma  Pristhas.)  ® 

At  the  beginning,  there  were  Brihat  and  Rathantaram  ;   through  them 

there  were  Speech  and  Mind.  Rathantaram  is  Speech,  Brihat  is  Mind. 

Brihat  being  first  created,  thought  Rathantaram  to  be  inferior ;   the 

Rathantaram  put  an  embryo  in  its  body  and  brought  forth  Vairupam. 

These  two,  Rathantaram  and  Vairupam  joined,  thought  Brihat  to  be  in- 
ferior to  them  ;   Brihat  put  an  embryo  in  its  own  body,  whence  the 

Vairajam  was  produced.  These  two,  Brihat  and  Vairajam  joined,  thought 

Rathantaram  and  Vairiipam  to  be  inferior  to  them.  Rathantaram  then 

put  an  embryo  in  its  body,  whence  the  ̂ akvaram  was  produced.  These 

three,  Rathantaram,  Vairupam,  and  ̂ akvaram  thought  Brihat  and  Vair4- 

jam  to  be  inferior  to  them.  Brihat  then  put  an  embryo  in  its  body, 

whence  the  Raivatam  was  produced.  These  three  Samans  on  each  side 

(Rathantaram,  Vairupam,  ̂ akvaram,  and  Brihat,  Vair&jam,  Raivatam) 

became  the  six  Pristhas.  ’’ 
At  this  (time,  when  the  Sama  Pri§thas  originated)  the  three  metres 

(GAyatri,  Tristubh,  and  Jagati)  C310]  were  unable  to  get  hold  of  these 

six  Pristhas.  Gayatri  put  an  embryo  in  herself  and  produced  Anustubh. 

Tristubh  put  an  embryo  in  hereself  and  produced  Pabkti.  Jagati  put 

an  embryo  in  herself  and  produced  the  Atichhandas  (metres).  The  three 

metres  having  thus  become  six,  were  thus  able  to  hold  the  six  Pristhas. 

The  sacrifice  of  him  becomes  (well)  performed  and  (also)  becomes 

well  performed  for  the  whole  assemblage  (of  sacrificer),  who  at  this  ocea- 
sion  takes  his  Diksa  when  knowing  this  production  of  the  metres  and 
Pristhas. 

FIFTH  CHAPTER. 

il  he  Two  First  Days  of  the  Dvddakiha  Sacrifice) 28 
/ 

(The  Sastras  of  the  Morning  and  Midday  Libations  on  the  First  Day.) 
Agni  is  tlie  leading  deity  of  the  first  day.  The  Stoma  (required)  is 

■   See  page  214. 

’   Tlie  purport  of  this  paragraph  is  to  show  why  on  certain  days  of  the  DvAdas'Sha 
the  Rathantara  Saman,  and  on  others  the  Brihat  Sfttnan,  is  required  for  forming  a   Pristha 
with  anotlior  Saman.  .See  on  these  different  Samans  4,  13. 
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Trivyit  (the  nine-fold),  the  Saman  Bathantaram,  the  metre  G&yatri.  He 
who  knows  what  deity,  what  Stoma,  what  Saman,  what  metre  (are  re- 

quired on  the  first  day),  becomes  successful  by  it.  The  words  d   and  pra 

are  the  characteristics  of  the  first  day.  (Further)  characteristics  of  this 

day  are  ;   yukta  joined,  ratha  carriage,  dsu  swift,  pa  to  drink,  the 

mentioning  of  the  deities  in  the  first  padas  (of  the  verses  repeated)  by 

their  very  names,  the  allusion  to  this  world  (earth),  S&mans  akin  to  Ra- 
thantaram,  metres  akin  to  Gayatrl,  the  future  of  kri  to  make. 

The  Ajya  hymn  of  the  first  day  is,  upa  prayanto  adhvaram  (1,  74j ; 

for  it  contains  the  term  pra,  which  is  a   characteristic  of  the  first  day. 

[311]  The  Pra-uga  ̂ astrara  is,  vayavaydhi  dar'sateme  (1,  2-3);  for  it 
contains  the  term  d,  a   characteristic  of  the  first  day. 

The  Pratipad  (beginning)  of  the  Marutvatiya  ̂ astra  is,  d   tvd  raiham 

yatliotaye  (8,  57,  1-3)  ;   its  Anuchara  (sequel),  idayh  vaso  siitam  andhalj, 

(8,  2,  1-3) ;   they  contain  the  terms  raiha  and  piha  (drink),  which  are 
characteristics  of  the  first  day. 

The  Tndra-Nihava  Pragatha  is,  indra  nediya  ed  ihi  (Valakh.  5,  5-6) ; 

here  the  deity  is  mentioned  in  the  first  pada,  which  is  a   characteristic  of 

the  fii'st  day. 

The  Br&hmanaspatya  Pragatha  is,  praitu  Brahmamspatik  (1,  40,  3-4) ; 
it  contains  the  term  pra,  which  is  a   characteristic  of  the  first  day. 

The  Dhfiyyas  are,  agnir  netd,  tvam  Soma  kratulhiji,  pinvanty  apalj. 

fAit.  Br.  3,  18) ;   here  are  the  deities  mentioned  in  the  first  padas,  which 

is  a   characteristic  of  the  first  day. 

The  Marutvatiya  Pragatha  is,  prava  indrdya  bpihatc  (8,  78,  3-4) ;   it 
contains  the  terra  pra,  which  is  a   characteristic  of  the  first  day. 

The  (Nivid)  hymn  is,  d   ydtv  indro  vase  (4,  21) ;   it  contains  the  term  d, 

which  is  a   characteristic  of  the  first  day. 

(Ni§kevaJya  ̂ astra) 

The  Rathantara  Pristham  is,  abhi  tva  sdra  nonumo  (7,  32,  22-23)  and 

abhi  tvd  pdrvapUaye  ( 8,  3,  7-8)  ;   (this  is  done)  at  a   Rathantara  day,  of 
which  characteristic  the  first  day  is. 

The  Dhayya  is,  yad  vdvana  (Ait.  Br.  3,  22) ;   it  contains  the  term  a, 

which  is  a   characteristic  of  the  first  day. 

The  Sama  Pragatha  is,  piha  mtasya  (8,  3,  1-2)  ;   it  contains  the 

term  piba,  “   drink,”  which  is  a   characteristic  of  the  first  day. 
The  Tark^yam  is,  tyam  it  .pi  rdjinam  (Ait.  Br.  4,  20).  The  Ilotar 

repeats  it  before  the  (Nivid)  hymn  [312]  (of  the  Ni^jkevalya  ̂ astra). 

The  Tarksyam  is  safe  jouiney.  Gt  is  repeated)  for  securing  safety. 



Ilewliolias  sucli  a 'knowledge  makes  his  journ
ey  in  safety  and  reaches 

the  end  of  the  year  in  safety- 30. 

{The  Best  of  the  Ni^kevalya  ̂ astra,  and  the  ̂ astras  of  the  Evening Libation) 

The  (Nivid)  hymn  (of  the  Niskevalya  l^astra)  is,  d   na
  indro  ddrdd 

(4,  20) ;   it  contains  the  term  d,  which  is  a   characteristic  of 
 the  first  day. 

Both  Nivid  hymns,  that  of  the  Marutvatiya  as  well  as  that
  of  the 

Niskevalya  ̂ astras  are  (so  called)  Sampdtas.  ‘   Vamadeva,  after  havi
ng 

seen  (once)  these  (three)  worlds,  got  possession  of  th
em  (samopatat)  by 

means  of  the  Sarhpdtas.  On  account  of  his  getting  possession  of
  (sarripati) 

hj  means  of  the  Sampatas,  they  are  called  by  this  name 
 (sa&p&tas). 

The  reason  that  the  Hotar,  on  the  first  day,  repeats  two  S
ampata 

hymns,  is,  to  reach  the  celestial  world,  to  get  possession  of  it, 
 and  join 

(its  inhabitants). 

The  Pratipad  (beginning  verse)  of  the  Vaisvadeva  Sastra  on  the 

fust  day,  which  is  a   Rathantara  day  ̂   1313]  is,  tat  savitur  vrinimahe, 

(5,  82,  1-3) ;   its  Anuchara  (sequel)  is,  adya  no  dem  savitar  (5,  82,  4-6). 

It  is  used  at  a   Rathantara  day,  which  is  characteristic  of  the  first  day. 

The  (Nivid)  hymn  for  Savitar  is,  yunjate  mana  uta  (5,  81) ;   it  con- 

tains the  term  yuj  to  join,  which  is  a   characteristic  of  the  first  day. 

The  (Nivid)  hymn  for  Heaven  and  Earth  is,  pro  dydvd  yajfidih  (1, 

159  )   ;   it  contains  the  pro,  which  is  a   characteristic  of  the  first  day. 

The  (Nivid)  hymn  for  the  Ribhus  is,  iheha  vo  manasd  (3,  60).  If  it 

,vould  contain  pro,  and  d,  the  (proper)  characteristics  of  the  first  day,  then 

all  would  be  pro,  i.  e.,  going  forth,  and  consequently  the  sacrificers  would 

depart  (prdisyan)  from  this  world.  This  is  the  reason  that  the  Hotar 

repeats  on  the  first  day  (as  Nivid  hymn  for  Heaven  and  Earth)  iheha 

mano  though  it  does  not  contain  the  term  characteristic  of  the  first  day). 

'   See  Ait.  BrShm.  6,  18. 

»   The  so-called  Kathantara  days  of  the  DvadasSha  are  the  first,  third  and  fifth.  84y. 

here  remarks  that  the  Pratipad  of  the  'VaisTadeva  Sastras  is  joined  to  the  Rathantara 
Sfiman.  This  is,  however,  an  erroneons  statement,  as  I   can  prove  from  the  Bama  prayoga 

of  the  DvSdas'fiha  (the  last  sacrifice  of  this  kind  has  been,  in  this  part  of  India, 
performed  about  fifty  years  ago)  which  is  in  my  possession.  The  triplet  addressed  to 

Savitar  is  always  (at  all  Soma  sacrifices)  the  opening  of  the  'Vaisvadeva  Sastra  on  the 
evening  libation  ;   but  on  the  first  day  of  the  Dvfidasaha,  there  is  besides  the  Arbhava 

PavamSna  Stotra,  only  the  Yajna  yajniya  Sfima  used,  the  same  which  is  required  at  the 

evening  libation  of  the  Agnistoma.  Say.  wrote  that  explanation  only  to  explain  the 

term  rathantara.  This  means  only  that  this  is  done  on  the  “   Rathantara  day.”  The 
Rathantara  is  on  this  day  required  at  the  midday  libation. 
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enjoy  this  world. 

The  (Nivid)  hymn  for  the  Vi^vedevah  is.  devdn  huve  hrUiach  ehha- 

vasah  svastaye  (10,  66).  The  deities  are  mentioned  in  the  first  pada, 

which  is  a   characteristic  of  the  first  day. 

The  reason  that  the  Hotar  repeats  this  hymn  (as  Nivid  Sukta)  for  the 

ViiivedevS-h  on  the  first  day,  is  to  make  the  journey  (of  the  sacrificers)  safe, 

because  those  who  hold  a   session  lasting  for  a   year,  or  who  perform  the 

Dvadadaha,  are  going  to  set  oi^on  a   long  journey.  Thus  the  Hotar  makes 
(for  them)  the  journey  safe.  *- 

He  who  has  such  a   knowledge  reaches  in  safety  the  end  of  the  year, 

as  well  as  those  who  have  a   Hotar  knowing  this  and  acting  accordingly. 

The  Partipad  of  the  Agnimaruta  ̂ astra  is,  vais  vanardya  pfithit- 

pajase  (3,  3).  The  deity  (VaWvanara)  [314]  is  mentioned  in  the  first 

pada,  which  is  a   characteristic  of  the  first  day. 

The  (Nivid)  hymn  for  the  Marutas  is,  pro  tvdk^asd^  pra  tavasal^  (1, 

87).  It  contains  the  term  pro,  which  is  a   characteristic  of  the  first 

day. 

He  repeats  the  Jataved&s  verse,  jdtaoedase  sunavdma  (1,  99,  1)  before 

(the  Jlltavedds)  hymn.  The  Jataveda.s  verse  is  safe  journey.  (It  is 

repeated)  for  securing  a   safe  journey.  Thus  he  secures  a   safe  journey 

(for  the  sacrificer).  He  who  has  such  a   knowledge  reaches  in  safety 

the  end  of  the  year. 

The  (Nivid)  hymn  for  Jdtavedas  is,  pro  tavyasim  navyasim  (1, 143X 

It  contains  the  term  pro,  which  is  a   characteristic  of  the  first  day. 

The  Agnimaruta  ̂ astra  (of  the  first  day  of  the  Dvada^aha)  is  the 

same  as  in  the  Agnistoma^.  The  creatures  live  on  what  is  performed 
equally  in  the  sacrifice  {i.e.,  in  several  different  kinds  of  sacrifices). 

Thence  the  Agnimaruta  ̂ astra  (of  the  first  day  of  the  Dvadailaha)  is 

identical  (with  that  of  the  Agnistoma). 31 

(The  Characteristics  of  the  Second  Day  of  the  Dvadasaha.  The  ̂ astras  of 

the  Morning  and  Midday  Libations.  Story  of  Sdrydta,  the  son  of  Manu) 

Indra  is  the  leading  deity  of  the  second  day ;   the  Stoma  (required) 

is  the  fifteen-fold  {panchadasa),  the  Saman  is  Brihat,  the  metre  is  Tris- 

tubh.  He  who  knows  what  deity,  what  Stoma,  what  Saman,  what 

metre  (are  required  for  the  second  day)  succeeds  by  it.  On  the  second 

day,  neither  d   nor  pro  (the  characteristics  of  the  first  day)  are  used,  but 

stha  (derivations  from  this  root)  “   to  stand,  ’’  is  the  characteristic.  Other 
’   See  3,  35-38. 
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characteristics  of  the  second  day  are,  itrdhva  [315]  upwards,  prati  to- 
wards, antar  in,  between,  vri^an  male,  vridhan  growing,  the  deities  men- 

tioned (by  their  names)  in  the  second  pada,  the  allusion  to  the  airy 
region,  what  has  the  nature  of  the  Brihat  Saman,  what  has  the  nature  of 
the  Tristubh  the  present  tense\ 

The  Ajya  (hymn)  of  the  second  day  is,  agiiim  ddtam  vrinimahe 
(1,  12) ;   this  contains  the  present  tense  (in  vrmimahe),  which  is  a   charac- 

teristic of  the  second  day. 

The  pra-uga  J^astra  is,  vdyo  ye  te  sahasrivto  (2,  41) ;   it  contains  the 
term  vridhan  growing,  increasing,  in  the  words  sutah  soma  ritd  ridha 
(2,  41,  4),  which  is  a   characteristic  of  the  second  day. 

The  Pratipad  (beginning)  of  the  Marutvatiya  ̂ astra  is,  visvdnarasya 

vaspattm  {8,  57,  4-6),  and  its  Anuchara  (sequel),  indra  it  SomapA  (8,  2, 
4-6 ).  They  contain  the  terms  vridhan  (8,  57,  5)  and  antar  (8,  2,  5),  which 
are  characteristics  of  the  second  day. 

The  constant  (Indra-Nihava)  Pragatha  is,  indm  nediya  edihi. 

The  Brahmanaspati  Pragatha  is,  utti^tha  hrahmarxaspate ;   it  contains 

the  term  Ardhoa  up,  upwards,  (in  the  word  ulti^iha,  i.e.,  rise),  which  is  a 

characteristic  of  the  second  day. 

The  constant  Dhayyds  are,  agnir  netd  tvam  soma  kratubhiJ},  pinvanty 

apal}. 

The  Marutvatiya  Parg&tha  is,  hrihad  indrdya  gdyata  (8,  87,  1-2)  ;   it 
contains  the  term  vridhan  increasing,  in  the  word  ritarridha. 

The  (Nivid)  hymn  (of  the  Marutvatiya  Sastra)  is,  indra  somam  soma 

pate  (3,  32) ;   it  contains  the  [316]  term  vri^an  in  the  word  d   vri^asva 

“   gather  strength  ”   (show  yourself  as  a   male  3,  32,  2),  which  is  a   charac- 
teristic of  the  second  day. 

The  Brihat  Pri^tham  (i.  e.,  Stotriyam,  and  Anurupam)  is  tvdm  iddhi 

havdmahe  (6,  46,  1-2)  and  team  hyehi  eherave  (8,  50,  7-8)  ;   (this  is  done) 

on  the  Barhata  day,^  of  which  kind  the  second  day  is  (the  use  of  the  Brihat 

pi-^tha),  being  a   characteristic  of  the  second  day. 
The  constant  Dhayya  (of  the  Niskevalya  i^astra)  is,  yad  vdvdna. 
The  Sama  Pragatha  is,  ubhayam  srivaoacheha  (8,  50,  1-2) ;   (the  term 

uhhayam,  i.  e.  both)  means,  what  is  today  and  what  was  yesterday.  It 
belongs  to  the  Brihat  Saman,  which  is  a   charateristic  of  the  second  day. 

The  constant  TS,rksya  is,  tyam  d   ju  vdjinam. 

*   The  word  for  “   present  tense  ”   in  the  original  is  kurvat,  which  is  the  participle  of the  present  tense  of  the  root  kri  to  make.  That  it  cannot  have  any  other  meaning, 
undoubtedly  follows  from  the  application  of  this  term  to  the  hymn  agaim  ditto ni  tTi’it 
rmihe,  in  the  whole  of  which  there  is  nowhere  any  present  tense  or  present  participle of  the  root  kri,  but  present  tenses  of  other  verbs. 

*   The  Barh  ata  days  are  the  second,  fourth,  and  sixth. 
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32 

{The  Remainder  of  the  Niskevalya  ̂ astra  and  the  Sastras  of  the  Evening 
Libation  on  the  Second  Day) 

The  (Nivid)  hymn  (of  the  Niskevalya  ̂ astra)  is,  ya  ta  Utir  avamd 

(6,  25) ;   it  contains  the  term  vri^an,  in  the  word  vrisnydni  (Q,  25,  3), 

which  term  is  a   characteristic  of  the  second  day. 

The  Pratipad  of  the  Vai^vadeva  ^astra  is,  visvo  devasya  netus  (5,  50, 

1),  and  tat  savitur  varenyam  (3,  62,  10-11),  the  Anuchara  (sequel)  is,  d 
visvadevam  satpatim  (5,  82,  7-9).  It  belongs  to  the  Bfihat  day,  and  is 
thus  a   characteristic  of  the  second  day  (which  is  a   Brihat  day). 

The  (Nivid)  hymn  for  Savitar  is,  ud  u   Sya  devah  savita  (6,  71) ;   it 

contains  the  trem  “   up  upwards  ”   (in  ut),  which  is  a   characteristic  of  the 
second  day. 

[317]  The  Nivid  hymn  for  Dya,v4prithivi  is,  te  hi  dyavaprithivi  (1,  160) ; 

it  contains  the  term  antar,  which  is  a   characteristic  of  the  second  day. 

The  iNivid)  hymn  for  the  Ribhus  is.  tah^an  raiham  (1,  111),  it  con- 

tains the  term  vri^an,  in  the  word  vjd^anvasil,  which  is  a   characteristic 

of  the  second  day. 

The  (Nivid)  hymn  for  the  Viilvedevah  is,  yajnasya  yo  rathyam  (10, 

92) ;   it  contains  the  term  vti^d  in  the  words  vfi^a  ketur,  which  is  a 

characteristic  of  the  second  day.  This  hymn  is  by  ̂aryata.  As  the  Ah- 

giras  were  engaged  in  a   sacrificial  session  for  going  to  heaven,  they  be- 
came always  confounded  (in  their  recitations)  as  often  as  they  were  going 

to  perform  the  ceremonies  of  the  second  day  (of  the  Sa]aha).  l^aryata, 

the  son  of  Manu,  made  them  repeat  the  hymn,  yajnasya  rathyam  on  the 
second  day,  whereupon  they  got  aware  of  the  sacrifice  (the  sacrificial 

personage),  and  (by  means  of  it)  of  the  celestial  world.  The  reason  that  the 

Hotar  repeats  this  hymn  on  the  second  day  is  (to  help  the  sacrificer;,  to 

get  aware  of  the  sacrifice,  and  consequently  to  see  the  celestial  world 

(of  which  he  wishes  to  became  an  inhabitant). 

The  Pratipad  (beginning)  of  the  AgnimAruta  >§astra  is,  pfdk^asya 

vri^o  (6,  8)  ;   it  contains  the  term  vfi^an,  which  is  a   characteristic  of  the 
second  day. 

The  (Nivid)  hymn  for  the  Marutas  in  the  Agnim&ruta  ̂ astra  is, 

vrisiie  sardhaya  (1,  64) ;   it  contains  the  term  vfisan,  which  is  a   charac- 
teristic of  the  second  day. 

The  constant  Jataved^s  verse  is,  Jdtavedase  eunavdma. 

The  (Nivid)  hymn  for  Jg.taved^  is  yajnena  vardhata  (2,  2) ;   it  con- 

tains the  term  vridh,  which  is  a   charcteristic  of  the  second  day. 



[318]  FIFTH  BOOK 

FIRST  CHAPTER. 

(The  Gharaeteristies  and  Sastras  of  the  Third  and  Fourth 

Days  of  the  Dvadasaha) 

1 

(The  Gharaeteristies  of  the  Third-Day.  The  Sastras  of  the  Morning 
and  Midday  Libations) 

The  leading  deities  of  the  third  day  are  the  Vi^\redevah  ;   its  (leading) 

Stoma  is  the  so-called  Saptada^a  (seventeen-fold),  its  Siman  the  Vairupam,^ 
its  metre  the  Jagati.  He  who  knows  what  deity,  what  Stoma,  what 

Saman,  what  metre  (are  required  on  the  third  day),  becomes  successful 

by  it. 
What  hymn  has  a   refrain,  that  is  a   characteristic  of  the  third  day. 

Other  characteristics  are  :   aha  horse,  anta  end,  repetition,  (punardcritti) 

consonance  (in  the  ending  vowels),  cohabitation,  the  term  “   covered,  closed," 
(paryasta),  the  term  three,  what  has  the  form  of  anta  (end),  the  mentioning 

of  the  deity  in  the  last  pada,  an  allusion  to  that  world,  the  Vairdpam 

Saman,  the  Jagati  metre,  the  past  tense. 

The  Ajya  ̂ astra  is,  yiiksva  hi  devahdtamdn  (8,  64),  The  gods  went 

to  heaven  by  means  of  the  third  day.  The  Asuras  (and)  Raksas  prevented 

them  (from  entering  it).  They  said  (to  the  Asuras),  “Become  deformed, 

become  deformed  ”   (virdpa)  ;   when  the  Asuras  were  becoming  deformed, 
the  Devas  entered  (heaven).  This  produced  the  Saman  called  Vairdpam, 

thence  it  is  called  so  (from  virdpa,  deformed).  He  who  has  become 

deformed  in  consequence  of  his  own  guilt,  destroys  it  (his  deformity)  by 

means  of  this  knowledge. 

[319]  The  Asuras  persecuted  the  Devas  again,  and  came  into  contact 

with  them.  The  Devas  turned  horses  (aha)  and  kicked  them  with  their 

feet.  Thence  the  horses  are  called  aha  (from  as  to  reach).  He  who 

knows  this  obtains  (ahute)  all  he  desires.  Thence  the  horse  is  the  swiftest 

of  animals,  because  of  its  kicking  with  the  hind  legs.  He  who  has  such 

a   knowledge  destroys  the  consequences  of  guilt.  This  is  the  reason  that 

the  Ajya  hymn  on  the  third  day  contains  the  term  asva  horse,  which  is 

a   characteristic  of  the  third  day. 
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The  Pia-uga  Sastra  consists  of  the  follow!  og  triplets  ;   vdyamydhi  vitayS 

(5,  51,  5-7)  vdyo  yahi  sivid^  (8,  26,  23-25),  indras  eha  vdyav  e^dm  sutandm 

(5,  51,  6-8),  d   mitre  varm^^vayam  (5,.  72,  l-%  akvindveha  gaeWuitdm  (5,  75, 
7-9),  AydJty  adrihhifi  (5,  40,  1-3),  sajdr  dievebhir  tnkvehhir  (7,  34, 15-17),  uta 

naf^  priyd  (6,  61  10-12).  They  are  in  the  Usnih  metre,  have  a   refrain 
{aamdnodarkam),  which  is  a   characteristic  of  the  third  day. 

Tam  tarn  id  rddhase  (8,  57,  7-9),  tratp  tndfa^a  Soma  (8,  2,  7-9)  are 
the  begiiming  and  the  sequel  of  lie  Marutvatiya  ̂ stra,  which  contain 

the  terms,  ivrtd,  i.«.,  consonance  (8,  57,  7)  and  traya,  i.e.,  three,  which  are 

characteristics  of  the  third  day.  Indra  mdiya  (Vdl.  5^  5-6)  is  the  constant 

(Indra-NihaVa)  pragdihdfjt}  Prandnam  BrahmavaapaHr  (1,  40,  5‘&)  is  the 

Brd,hmanaspatya  Pragatha  which  has  a   consonance  (of  vowels),  is  a   charac- 
teristic of  the  third  day.  Agnir  netd  (3,  20,  4),  tvaifi  Soma  kratvhMfy  (1,  91, 

2),  and  pinvanty  apo  (1,  64,  6)  are  the  immovable  Dh&yy&s.  NaJtify 

Suddsd  ratham  (7,  32,  10)  [320]  is  the  Mamtvattya  Prag&tha,  which 

contains  the  term  prayasta,  i.e.,  covered,  closed.  Tryaryamd  manuiO 

devatdtd  (5,  29)  is  the  (Nivid)  hymn  (for  the  Marntvatiya  Shastra) ;   it 

contains  the  term  "   three.”  Yad  dydm  indra  (S,  59,  5-6),  yad  mdra'^dvatas 
(7,  32, 18-19)  form  the  Vairdpam  Pristham  on  the  third  day,  which  is 
a   Rathantara  day,  which  is  a   characteristic  of  the  third  day. 

Tad  vdvdna  (10,  74,  6)  is  the  constant  DhSyya.  By  repeating  (after 

this  DhayyS,) :   ahhi  tvd  sAra  nonumah  (7,  32,  22-23)  the  Botar  turns  back 

the  womb  (of  this  day),  because  this  (third)  day  is,  as  to  its  position,  a 

Rathantara  day  which  Saman  is,  therefore,  the  womb  of  it.  Indra  tridhdtu 

iaravam  (6,  46,  9-10)  is  the  Ss,ma  Prag&tha  ;   it  contains  the  term  “three” 
(in  tridhdta).  Tyam  A   ?w  vdjinam  (10,  178)  is  the  constant  Tdrksya. 

2 

{The  Nivid  Hymn  of  the  Ni^kevalya  Sastra,  and  the  Nostras 

of  the  Evening  Libation  of  the  Third  Day) 

Y o   jdto  eva  prcUhamo  manasvdn  (2,  12)  is  the  (NiVid)  hymn,  every 
verse  of  which  ends  in  the  same  words  (sa  jandsa  Indrahi),  which  is  a 

characteristic  of  the  third  day.  It  contains  the  words  sa  Jana  and  Indra. 

If  this  be  recited,  then  Indra  becomes  possessd  of  his  Indra  (peculiar) 

power.  The  Sama  singers,  therefore,  say,  the  Rigvedis  (the  Hotara)  praise 

Indra’s  peculiar  nature  (power,  indrasya  indriyam).  This  hymn  is  by  the 
Riei  Gritsamada.  By  means  of  it,  this  Rigi  obtained  Indra*s  favour 

*   Saya^a  explains  putiarnlnritam  as  follows  ;   js:  j-iusfWn  m 
This  clearly  expresses  what  we  call  consonance  ;   the  recurrence  of  the  same  vowel  at 

the  end  is  compared  to  the  movements  of  a   dancer 'ftiinri(fam). 
2 



[3183  FIFTH  BOOK 

FIRST  CHAPTER, 

(The  Charaeteristies  and  Nostras  of  the  Third  and  Fourth 

Days  of  the  Dvadasdha) 

1 

(The  Characteristics  of  the  Third-Day.  The  ̂ astras  of  the  Morning 
and  Midday  Libations) 

The  leading  deities  of  the  third  day  are  the  Vi^vedevah  ;   its  (leading) 

Stoma  is  the  so-called  Saptadajta  (seventeen-fold),  its  Saman  the  Vairupam, 
its  metre  the  Jagatt.  He  who  knows  what  deity,  what  Stoma,  what 

Saman,  what  metre  (are  required  on  the  third  day),  becomes  successful 

by  it. 
What  hymn  has  a   refrain,  that  is  a   characteristic  of  the  third  day. 

Other  characteristics  are  ;   asva  horse,  anta  end,  repetition,  (punardvritti) 

consonance  (in  the  ending  vowels),  cohabitation,  the  term  “   covered,  closed,”' 
iparyasta),  the  term  three,  what  has  the  form  of  anta  (end),  the  mentioning 

of  the  deity  in  the  last  pada,  an  allusion  to  that  world,  the  Vairflpam 

S4man,  the  Jagati  metre,  the  past  tense. 

The  Ajya  ̂ astra  is,  yuksvd  hi  devahdtamdn  (8,  6i).  The  gods  went 

to  heaven  by  means  of  the  third  day.  The  Asuras  (and)  Raksas  prevented 

them  (from  enteiing  it).  They  said  (to  the  Asuras),  ‘‘Become  deformed, 

become  deformed  ”   (virupa)  ;   when  the  Asuras  were  becoming  deformed, 
the  Devas  entered  (heaven).  This  produced  the  Saman  called  Vairflpam, 
thence  it  is  called  so  (from  virApa  deformed).  He  who  has  become 

deformed  in  consequence  of  his  own  guilt,  destroys  it  (his  deformity)  by 

means  of  this  knowledge. 

[3193  The  Asuras  persecuted  the  Devas  again,  and  came  into  contact 

with  them.  The  Devas  turned  horses  (asva)  and  kicked  them  with  their 

feet.  Thence  the  horses  are  called  asva  (from  as  to  reach).  He  who 

knows  this  obtains  (a'snute)  all  he  desires.  Thence  the  horse  is  the  swiftest 
of  animals,  because  of  its  kicking  with  the  hind  legs.  He  who  has  such 

a   knowledge  destroys  the  consequences  of  guilt.  This  is  the  reason  that 

the  Ajya  hymn  on  the  third  day  contains  the  term  asva  horse,  which  is 

a   characteristic  of  the  third  day. 
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The  Pfa-iiga  Sastra  consists  of  the  following  triplets  ;   vdyamydhi  vitayS 

(5,  51,  5-7)  vdyd  yahi  sivM,  (8,  26,  2S-25),  indras  eha  tdyav  e0m  siUandm 

(5,  51,  6-8),  d   mitre  varm^ixtyam  (5-,,72, 1-3-),  ospiTidncha  gocTAatam  (5,  75, 

7-9),  AyShy  adrihhi}}  (5,  40, 1-3),  aojdr  devMir  vihehhir  (7,  34, 15-17),  uta 

najjt  priyd  (6,  61  10-12),  They  are  in  the  Usnih  metre,  have  a   refrain 
iaamanodarham),  which  is  a   characteristic  of  the  third  day» 

Tam  tarn  id  rddhase  (8,  57,  7-9),  traya  indfasya  Soma  (8,  2,  7-9)  are 
the  beginning  and  the  sequel  of  the  Marutvatiya  Sastra,  which  contain 

the  terms,  nrtd,  i^.,  consonance  (8,  57,  7)  and  traya,  i.e.,  three,  ̂ hich  are 

characteristics  of  the  third  day.  Indra  nediya  (V&l.  5-,  5<-^  is  the  constant 

(Indra-Nihava)  pragdthaJ^}  Prandnam  BrahmanaapoHr  (1, 40,  5^6)  is  the. 

Brd>hmanaspatya  PragStha  which  has  a   consonance  (<rf  vowels),  is  a   charac- 
teristic of  the  third  day.  Agnir  netd  (3,  20,  4),  tvaift  Soma  kratuhJd^  (1,  91, 

2),  and  pinvanty  apo  (1,  64,  6)  are  the  immovable  Wi&yy&s.  Ndki^ 

Suddso  ratham  (7,  32,  10)  £320]  is  the  Marutvatiya  Pragatha,  which 

contains  the  term  prayasta,  i.e.,  covered,  closed.  Tryaryamd  manugo 

deeatdtd  (5,  29)  is  the  (Nivid)  hymn  (for  the  Marutvatiya  Shastra) ;   it 

contains  the  term  “   three.”  Yad  dydva  indra  (8,  59,  5-6),  ipd  vndra^mtaa 
(7,  32, 18-1^  form  the  Vairdpam  Pfistham  on  the  third  day,  which  is 

a   Rathantara  day,  which  is  a   characteristic  of  the  third  day. 

Yad  vdvdna  (10,  74,  6)  is  the  constant  DhS,yya.  repeating  (after 

this  Dhayyd) :   dbhi  tvd  sAra  nonumah  (7,  32,  22-23)  the  Botar  turns  back 
the  womb  (of  this  day),  because  this  (third)  day  is,  as  to  its  position,  a 

Rathantara  day  which  Saman  is,  therefore,  the  womb  of  it.  Indra  tridh&tu 

saravtam  (6,  46,  9-10)  is  the  S^raa  Pragatha  ;   it  contains  the  term  “three” 
(in  tridhdta).  Tyam  d   ju  vdjinam  (10, 178)  is  the  constant  Tarksya. 

2 

(The  Nivid  Hymn  of  the  Nigkevalya  Rostra,  and  the  Nostras 

of  the  Evening  Libation  of  the  Third  Day) 

Yo  jdto  eva  praihamo  manasvdn  (2,  12)  is  the  (NiVid)  hymn,  every 

verse  of  which  ends  in  the  same  words  (sa  Jandsa  Indrah),  which  is  a 

characteristic  of  the  third  day.  It  contains  the  words  sa  jana  and  Indra. 

If  this  be  recited,  then  Indra  becomes  possessd  of  his  Indra  (peculiar) 

power.  The  Sama  singers,  therefore,  say,  the  Rigvedis  (the  HotMs)  praise 

Indra’a  peculiar  nature  (power,  indrasya  indriyam).  This  hymn  is  by  the 

Ri§i  Gfitsamada.  By  means  of  it,  this  Ri§i  obtained  India’s  favour 

*   Saysns  explains  putiarninritam  as  follows  ;   jsPivn  m   srissi^s. 
This  clearly  expresses  what  we  call  consonance  ;   tho  recurrence  of  the  same  vowel  at 

the  end  is  compared  to  the  movements  of  a   dancer -e>*nri(taml. 
i 



218 

and  conquered  the  highest  world.  He  who  has  this  knowledge  obtains 
Indra’s  favour  and  cojiquers  the  highest  world. 

Tat  Savitur  vrinimahe  vayam  (5,  82,  1-3)  and  adya  no  deva  savitah 
(5,  82,  3-5),  are  the  beginning  and  the  [321]  sequel  of  the  Vai^vadeva 
Sastra  on  the  third  day,  which  is  a   Rathantara  day. 

Tad  devasya  Savitur  vdryam  mahad  vrinimahe  (4,  53,  1)  is  the  (Nivid) 
hymn  for  Savitar.  Because  the  end  (which  is  aimed  at)  is  a   great  one 
{mahad) ;   and  the  third  day  is  also  an  end.  Qhritena  dydvd  prithivi 
(6,  70)  is  the  (Nivid)  hymn  for  Dyavaprithivi.  It  contains  the  words 
ghritasriyd,  yhfita  priahd,  ghritavridhd,  in  which  there  is  a   repetition 
(because  the  word  ghrita  is  three  times  repeated)  and  the  consonance  of 
the  terminating  vowels  (because  there  is  three  times  d   at  the  end),  which 
are  characteristics  of  the  third  day. 

Ana'svo  jdto  analhisur  (4,  36)  is  the  (Nivid)  hymn  for  the  Ribhus. 
It  contains,  in  the  words  rathas  triehaJtrah,  the  term  ‘‘  three  ”   {tri),  which 
is  a   characteristic  of  the  third  day. 

Pardvato  ye  didhi^anta  (10,  63)  is  the  (Nivid)  hymn  for  the  Vidvedevih. 
Because  the  word  anta  (the  end)  is  to  be  found  in  the  word  paravato 
{atd  in  the  strong  form  antS),  and  the  third  day  is  an  end  (an  object).  This 
is  the  Gayasukta,  by  which  Gaya,  the  son  of  Plata,  obtained  the  favour 
of  the  Vi^vedevdh  and  conquered  the  highest  world.  He  who  has  this 
knowledge  obtains  the  favour  of  the  Vislvedevah  and  conquers  the  highest 
world. 

Vaisvanardya  dhi^amm  (3,  2)  is  the  beginning  of  the  Agnimaruta 
J^astra,  The  anta  (end)  is  in  di^aifd  (but  the  t   is  wanting).  The  third 

day  is  also  an  “end  ”   (to  a   Tryaha  or  period  of  three  days). 
Lhdrdvard  maruto  (2,  34)  is  the  (Nivid)  hymn  for  the  Marutas.  Here 

by  anta  is  the  plural  (most  of  the  nominatives  of  this  verse  are  in  the 
plural)  to  be  understood,  because  the  plural  is  the  end  (the  last  among 
the  terminations,  following  the  singular  and  dual).  The  third  day  is 
also  the  end  (of  the  Tryaha). 

[322]  Jdtavedase  sunavdma  (1,  99,  1)  is  the  constant  verse  for  Jfitavedas. 
Tvam  agne  prathamo  angird  (1,  31)  is  the  (Nivid)  hymn  for  Jatavedds 

where  each  verse  begins  by  the  same  words  {tvam  agne),  which  is  a’ characteristic  of  the  third  day.  By  repeating  tvam  tvam  (in  every  verse) 
the  Hotar  alludes  to  the  following  three  days  (from  the  fourth  to  the  sixth) 
for  connecting  (both  series  of  three  days).  Those  who,  with  such  a   know- 

ledge, repeat  (at  the  end  of  the  last  Sastra  of  the  third  day  a   hymn  every 
verse  of  which  contains  the  term  tvam)  have  both  series  of  three  days 
performed  without  interruption  and  breach. 
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3. 

{On  the  l^yUnkha)* 

(Say.  These  periods  of  three  days  form  part  of  the  Navardtra — nine 
nights  included  in  the  Dvddai^Aha.  [323]  The  first  Tryahah  or  period  of 

three  days  is  now  explained,  and  the  very  same  is  the  first  part  of  the 

pristhyam,  comprising  six  days.  Now  the  middle  part  of  the  Navar&tra 

(the  second  three  days)  are  to  be  explained. 

The  Stomas  and  Chhandas  are  at  an  end  (i.e.,  all  the  Stoma  combi- 

nations, and  the  metres  are  exhausted)  on  the  third  day  ;   that  one  only 

remains.  This  “   that  one  ”   is  the  syllable  vdeh,  which  consists  of  three 

sounds  ;   vach  is  one  syllable,  ‘^and  (this)  syllable  consists  of  three  sounds, 
which  represent  the  latter  thre  days  (out  of  the  six),  of  which  V&ch 

(Speech)  is  one,  and  Gaus  (Cow)  is  one,  and  Dyaus  (Heaven)  is  one. 

Therefore,  V&ch  alone  is  the  leading  deity  of  the  fourth  day. 

On  just  the  fourth  day,  they  make  Ny&nkha  of  this  syllable  by 

pronouncing  it  with  a   tremulous  voice,  increasing  and  decreasing  (divid- 

ing) the  tone.  It  serves  for  rising  the  fourth  day  (to  make  it  particularly 

important).  Because  the  Nyunkha  is  (produces)  food,  for  the  singers 

seeking  a   livelihood  wander  about,  in  order  to  make  food  grow  (by 

their  singing  for  rain). 

By  making  Nyunkha  on  the  fourth  day,  they  produce  food  ;   (because 

it  is  done)  for  producing  food.  Thence  the  fourth  day  is  jdtavat,  i.e,, 

productive.  Some  say,  one  must  make  Nyfinkha  with  a   word  comprising 

four  sounds ;   for  the  animals  are  fourfooted,  in  order  to  obtain  cattle. 

Others  say,  one  must  make  Nyunkha  with  three  sounds.  These  three 

sounds  ai’e  the  three  worlds.  In  order  to  conquer  these  worlds,  they  say, 

’The  rules  for  making  the  NyOnkha  are  laid  dwon  in  Aaval.  6r.  S(7,  Ii),  They  are 

3   ie.,  “   on  the  foorth  day  is  the 
second  sound  (syllable)  of  each  of  the  two  first  half  verses  in  the  beginning  of  the 

Pr&tarannvdke  to  be  pronounced  with  Nyfinkha.  (This  Nyfinkha  is  made  in  the  following 

manner).  The  6   (in  dp6  revatir  and  rdy6)  is  pronounced  thrice  with  three  moras,  in  the 

high  tone  (uddtta) ;   this  {6  thus  pronounced  in  the  high  tone  with  three  moras  is  each 
time  followed  by  an  indefinite  number  of  half  os  (i.e.,  the  vowel  o   pronounced  very  abruptly 

with  half  a   mora  only)  or  by  five  only,  the  last  6   (with  three  moras)  being,  however, 

followed  by  three  half  os  only  ;   the  first  sound  is  pronounced  with  some  impetus,  when 

a   syllable  is  spoken  with  Nyfinkha. 

This  description  which  is  quite  exact,  as  I   can  assure  the  reader  from  my  having  heard 

the  Nyunka  pronounced  by  a   Srotriya,  is  illustrated  in  Asv  by  several  instances.  It 

occurs  twice  in  the  first  verse  of  the  Prfitarannvftka  (after  the  words  ya/Aa  rdyas,  the 

last  syllable  of  both  being  changed  into  6),  and  once  in  the  Ajva  Snkta  idgnim  aa  10  21), 

after  the  d   of  the  word  yaiHdya,  and  in  the  Niskevalya  Sastra.  The  NyfiSkha  is  always 

followed  by  a   pratigara,  pronounced  by  the  Adhvaryn,  containing  also  the  NyOflklia. 
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one  must  mate  Nyuntha  with  one  sound  only.  Sangalayana,  the  son 

of  Mudgala,  a   Brahman,  said  “   The  word  ‘   Vach  ’   comprises  one  syllable 
only ;   therefore  he  who  makes  Nytinkha  by  one  sound  only,  does  it  in 

the  right  way.”  They  say,  one  must  make  Nyunkha  with  two  sounds  for 
[3241  obtaining  a   stand-point,  for  man  has  two  legs,  and  the  animals  have 

four ;   thus  he  places  the  two-footed  man  among  the  four-footed  animals. 
Therefore,  the  Hotar  ought  to  make  Nyunkha  with  two  sounds.  At  the 

beginning,  he  makes  Nyhhkha  in  the  morning  prayer  (Prataranuvaka) ; 

because  creatures  first  eat  food  with  the  mouth.  In  this  way,  the  Hotar 

places  the  sacrificer  with  his  mouth  (ready  for  eating)  towards  food. 

In  the  Ajya  ̂ astra,  the  Nyfiukha  is  made  in  the  middle  ;   for,  in  the 

middle,  he  makes  the  creatures  fond  of  food,  and  he  places  thus  the 

sacrificer  in  the  midst  of  food.  In  the  midday  libation,  the  Hotar  makes 

Nyunkha  at  the  beginning,  because  animals  eat  food  with  their  mouth. 

Thus  he  places  the  sacrificer  with  his  mouth  towards  food.  Thus  he 

makes  Nyfinkha  at  both  the  libations  (morning  and  midday)  for  obtaining 
food. 

4. 

{The  Gharaeteristics  of  the  Fourth  Day.  The  ̂ astras  of 

the  Morning  and  Midday  Libations) 

The  leading  deity  of  the  fourth  day  is  the  VS,ch.  The  Stoma  is  the 

twenty-one-fold,  the  Sdman  is  Vairdja,  the  metre  is  Anu^tubh.  He  who 

knows  what  deity,  what  Stoma,  what  Saman,  what  metre  (are  required) 

on  the  fourth  day,  succeeds  through  it  (the  fourth  day).  The  terms  d 

yra  are  the  characteristics  of  the  fourth  day.  The  fourth  day  has  all  the 

characteristics  of  the  first,  uis.,  yuhta  ratha  am  yd  (to  drink) ;   the 

mentioning  of  the  deity  in  first  pada,  an  allusion  to  this  world.  Other 

characteristics  of  the  fourth  day  are  the  jdta,  hava,  sukra  what  has  the  form 

of  speech  (the  Nyunkha),  what  is  by  Vimada  viriphita,  what  has  different 

metres  {vichhandas),  what  is  wanting  in  Byllables,and  [3251  what  has  an 
excess  of  them ;   what  refers  to  Viraj  and  to  Anustubh  ;   the  tense  in 
future  {kari^yat). 

Agnim  na  svavriktibhih  (10,  21)  is  the  Ajya  hymn  of  the  fourth  day. 

It  is  by  the  Risi  Vimada,  whose  name  is  contained  in  an  alliteration  in 

it  (in  vi  VO  made),  and  has  alliterations,  consonances,  and  assonances 

{viriphitam)."'  Such  a   hymn  is  a   characteristic  of  the  fourth  day.  It  con- 
*   The  word  znriphitam  has,  it  appears,  been  misnnderstood  by  SSyaua,  who  explains  it 

by  “   nywiifchita,”  i.  e.,  in  which  the  Nyflnkha'is  made.  It  is  true,  the  NyOflkha  is  made 
by  the  Hotar,  when  repeating  the  two  Vimada  hymns  (agnim  na  svavrijetibhir  10,  21 ,   and 
Ttuha  sriita  imlrah  10,  22)  on  the  morning  and  midday  lof  the  fourth  day  (Soo  As'v. 
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sists  of  eight  verses,  and  is  in  the  Patikti  metre  ;   because  the  sacrifice  is 

a   Fafikti  (series  of  ceremonies) ;   and  cattle  are  of  the  Pafikti  nature  (i.  e., 

they  consist  of  five  parts) ;   (it  is  done)  for  obtaining  cattle. 

These  eight  verses  make  ten  Jagatls,*  because  [326]  this  morning 
libation  of  the  middle  three  days  (from  the  fourth  to  the  sixth)  belongs  to 

the  Jagat  (i.  Jagati).  This  (the  connection  of  the  Jagati  with  the 

morning  libation)  is  a   characteristic  of  the  fourth  day. 

These  eight  verses  comprise  ten  Anu§tubhs;  for  this  is  the  Anus- 
tubh  day,  in  the  application  of  which  metre  one  of  the  characteristics  of 

the  fourth  day  consists. 

These  eight  verses  contain  twenty  G^yatris ;   for  this  day  is,  again, 

a   day  of  commencement  (like  the  first,  where  G^yatri  is  the  metre).  In 

this  consists  a   characteristic  of  the  fourth  day. 

Although  this  hymn  is  neither  accompanied  by  the  chants  of  the 

S4ma  singers,  nor  by  the  recitations  of  the  Hotri  priests,  the  sacrifice 

does  not  lose  its  essence  by  it,  but  the  sacrificial  personage  is  even 

actually  present  (in  it) ;   thence  it  serves  as  the  Ajya  ̂ tra  of  the 

fourth  day.  They  thus  develop  (stretch)  out  (of  the  form  of)  the  sacrifice 

(contained  in  this  hymn),  the  sacrifice  (i.  e.,  this  hymn  is  the  external 

shape,  in  the  boundary  of  which  the  sacrifice— conceived  as  a   being — 
extends  and  thrives),  and  obtain  (through  the  medium  of  this  hymn) 

the  Vdch  again.  (This  is  done)  for  establihshing  a   connection  (between 

the  several  periods  of  three  days.  Those  who  have  such  a   knowledge  move 

continually  within  the  closely  connected  and  uninterrupted  periods  ol 

three  days  (required  for  having  success  in  the  sacrifice). 

Sr.  S.  7, 11).  Bnt  the  term  nyunliha  Being  perfectly  known  to  the  author  of  ear  Br&hmanam, 

and  its  application  evmi  being  aocorately  described  by  him  (in  6,  S),  it  is  snrprisiag  , 
only  why  he  shonld  call  this  peculiar  way  of  lengthening  the  syllable  6   (m)  In  the  midst 

of  a   verse,  here  oiriphito.  Besides,  the  NyOnkha  does  not  take  place  in  the  Timada  hymn 

only,  bnt  in  the  beginning  verses,  the  Pr&taranuvftka  of  which  verse  is  by  the  Sfldra  Bifi 

Eavafa  AilAffa.  Viriphita  most  refer  to  some  peculiarities  whioh  lie  in  the  two  bynas 

alluded  to.  On  reference  to  them,  every  one  will  observe  that  in  the  first  of  them,  each 

verse  concludes  with  the  word  vivakfose,  and  contains  the  words  vi  vo  made,  whitfii  are  an 

allusion  to  the  name  of  the  Risi  Yimada,  who  is  therefore  also  called  tariphito  ;   in  the 

second,  there  occurs  in  the  two  first  verses  in  the  same  place  (in  the  commencement  at 

the  second  pada)  the  term  adya,  and  at  the  end  of  several  padas  in  the  following  vetsea, 

the  word  va/rivah.  These  repetitions  of  the  same  words,  g^enerally  commencing  with 

M,  vi,  VO  is,  no  doubt,  the  proper  meaning  of  the  term  **  viriphitam,"  as  understood  by 
the  author  of  our  Brfihmanam. 

4.  This  is  brought  about  by  repeating  thrice  the  first  and  last  versea  The  pankti  eou* 
sists  of  41  syllablea  In  this  way  of  computation,  one  obtains  480  syllables.  Just  as  many 

as  10  Jagatis  comprise  (Sfiy.)  If  they  are  divided  by  82  (the  number  of  syllables  for  the 

Anustubh  metre),  then  we  obtain  15  Anustubhs,  and  if  divided  by  24, 20  Ctfiyatris. 



Tlie  Pra-uga  iSastra,  which  is  in  the  Anus^ubh  metre,  is  composed 

of  the  following  verses  :   Ydyo  sukro  (4,  47,  1),  vihi  hotrd  avitd  (4,  48,  1) 

vdyo  satam  harindm  (4,  48,  5),  indra's  cha  vdyav  ejdm  (4,  48  2-1),  d   chikitdna 
mkratd  (5,  66,  1-3),  d   no  visvdhhir  dtibhiji  (7,  24,  4-6),  tyam  u   vo  aprdh- 

anam  (6,  44,  4-6),  apa  tyam  vrijinam  ripum  (6,  51,  13-15)  amhiiame 

naditame  (2,  41,  1-3).  In  them,  there  occur  the  words,  [327]  d   pm,  and 
sukra,  which  are  characteristics  of  the  fourth  day, 

Tam  tod  yajnehhir  imahe  (8,  57.  10)  is  the  beginning  [pratipad)  of  the 

Marutvatiya  ̂ astra.  The  word  imahe  “   we  ask  for  ”   in  this  verse,  means 

that  this  day’s  work  is  to  be  made  long  (in  consequence  of  the  multitude 
of  rites)  as  it  were  (just  as  one  has  to  wait  long  before  a   request  is 

acceded  to).  This  is  a   characteristic  of  the  fourth  day  (for  it  indicates 
the  multitude  of  its  rites). 

The  verses,  I   dam  vaso  sutam  andhah  (8,  2,  1-2),  Indra  nediya  (Vdl 

5,  5-6),  prditu  Brahmamspatir  (1,4,  34),  Agnir  netd  (3,  20,  4),  tvarh  Soma 

kratubhih  (1,  91,  2),  pimanty  apd  (1,  64,  6),  pra  va  indrdya  hrihate  (8,  78, 

3),  which  form  part  of  the  Marutvatiya  l^astra  of  the  first  day,  are  also  re- 
quired for  the  fourth  day,  and  are  a   characteristic  of  it.  ̂ rudhi  havam  md 

ri^anya  (2,  11,  1)  is  the  hymn  which  contains  the  word  ham  (call),  being 

a   characteristic  of  the  fourth  day.  In  the  hymn  Marutvdih  Indra  vri^ 

ahhd  (3,  47),  there  is,  in  its  last  quarter  (47,  5),  in  the  word  huvema,  the 

root  hu  perceptible,  which  is  a   characteristic  of  the  fourth  day.  This 
hymn  is  in  the  Tristubh  metre. 

By  means  of  the  padas  of  this  hymn  which  stand  firm,  the  Hotar  keeps 

the  libation  lest  it  fall  from  its  proper  place  (it  should  be  kept  in  its  proper 

place,  like  a   piece  in  machinery).  Imam  nu  mdyinam  huva  (8,  65,  13) 

is  the  setting  (parydsa),  containing  the  word  huva,  which  is  a   characteristic 

of  the  fourth  day.  The  verses  (of  this  hymn)  are  in  the  Gayatri  metre,^ 

for  the  Gayatri  verses  are  the  leaders  of  the  midday  libation  in  these  latter 
three  days.  That  metre  is  the  leading  one  in  which  the  Nivid  is  placed  ; 
therefore  one  puts  in  (these)  Gayatri  verses  the  Nivid. 

Piba  Somam  Indra  mandatu  (7,  22,  1-2)  and  srudhi  havam  vipipd- 

nasyddrer  (7,  22,  4-5)  is  the  Vairaja  Pristham  of  the  Brihat  days,  to 

which  the  fourth  day  belongs.  [328]  This  (reference  to  the  Brihat)  is 

a   characteristic  of  the  fourth  day. 

Yad  vdvdna  (10,  74,  6)  is  the  immovable  Dhayy^. 

Tvdm  iddhi  havdmahe  (6,  46,  1)  forms  the  womb  (central  verse)  to 

which  the  Hotar  brings  (all)  back,  after  the  Dhayya  has  been  recited  ; 
for  this  is  a   Brihat  Sama  day,  according  to  its  position  (thence  the 

Pragatha,  constituting  the  text  of  the  Biihat  Saman,  is  its  womb). 
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'foam  Indra  pratArti^u  (8,  88,  5)  is  the  Sama  Prag4tba ;   (the  third 

pada)  asastiha  janita  contains  the  term  “   jAta,"  which  is  a   characteristic 
of  the  fourth  day.  Tyam  A   vAjinatn  (10,  178)  is  the  immovable 

Tarksya. 

5. 
(J'he  Remainder  of  the  Ni^kemlya  Rostra,  and  the 

Sastras  of  the  Evening  Libation) 

Kuha  kruta  indrah  (10,  22)  is  the  Vimada  hymn,  with  alliterations, 

assonances,  and  consonances,  by  the  Ri§i  whose  (name)  is  contained  in 

an  alliteration  (vi  vo  made  in  10,  21  being  taken  as  equal  to  vimada). 

This  is  one  of  the  characteristics  of  the  fourth  day.  The  hymn  yudhmasya 

te  vri^abhasya  (3,  46)  contains  (in  the  fourth  verse)  the  word  janu^d 

(from  the  root  jan  “   to  be  born  ”),  which  is  a   characteristic  of  the  fourth 
day.  It  is  in  the  Tristubh  metre.  By  means  of  the  padas  of  this 

hymn  which  stand  firm,  the  Hotar  keeps  the  libation,  lest  it  fall  from 

its  proper  place. 

Tyam  uvah  satrAsSham  (8,  81)  is  the  setting.  Its  words,  visvasu  gir^ 

dyatam,  indicate  that  this  day’s  work  is  to  be  maderlong,  as  it  were,  which 
is  one  of  the  characteristics  of  the  fourth  day.  They  are  in  the  Gayatri 

metre  ;   the  Gdyatris  are  the  leaders  of  the  midday  libation  in  these  three 

(latter)  days. 

[328]  The  Nivid  is  to  be  put  in  that  metre  which  leads  (the  day) ; 

therefore  they  put  the  Nivid  in  the  Gayatris.  Visvo  devasya  v^us  (5, 

50,  1),  tat  savitur  varenyam  (3,  62,  10-18),  A   viivadevam  saptatim  (5,  82, 

7-9),  are  the  beginning  and  sequel  of  the  Vaiivadeva  ̂ astra  on  the 

fourth  day,  which  is  a   Brihat  day,  being  one  of  the  characteristics  of 

the  fourth  day.  A   devo  yAtu  (7,  45)  is  the  (Nivid)  hymn  for  Savitar ; 

it  contains  the  term  A,  which  is  a   characteristic  of  the  fourth  day. 

Pra  dyAvA  yajnAih  prithivi  (7,  53)  is  the  (Nivid)  hymn  for  DyavA- 

prithivi ;   it  contains  the  term  pro,  which  is  a   characteristic  of  the  fourth 

day.  Pra  fibhubhyo  dAtam  iva  vacham  i^ya  (4,  33)  is  the  (Nivid)  hymn 

for  the  Ribhus ;   it  contains  the  words  pro  and  vacham  i?ya,  which  are 

characteristics  of  the  fourth  day.  Pro  sukrditu  devimani^A  (7,  34)  is 

the  (Nivid)  hymn  for  the  Vi4vedevdh ;   it  contains  the  terms  pra  and 

sukra,  which  are  characteristics  of  the  fourth  day.  It  has  different  metres, 

such  as  consist  of  two  padas,  and  such  as  consist  of  four  padas.  This 

is  a   characteristic  of  the  fourth  day. 

V aiivanarasya  sumatdu  syama  (1,  98)  is  the  beginning  of  the  Agni- 
m&ruta  ̂ astra ;   it  contains  the  term  jata,  which  is  a   characteristic  of 

the  fourth  day.  Ka  tm  vyahta  (7,  56)  is  the  (Nivid)  hymn  for  the  Marutas. 
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(In  the  third  pad  a   of  its  first  vei-ae)  there  are  the  words,  uakir  hy  e^dm 
jandn^i  veda,  which  contain  the  root  jan  to  be  bom  (in  jarvAn^),  which 

is  a   characteristic  of  the  fourth  day.  The  verses  of  this  hymn  are  in 

unequal  metres  \   some  have  two  padas,  some  four.  This  constitutes  a 

characteristic  of  the  fourth  day. 

Jdtavedase  sunavdma  somam  (1,  99,  1)  is  the  immovable  JatavedSs 

verse.  Agnim  naro  didhitihir  (7, 1)  is  the  (Nivid)  hymn  for  Jg,tavedfi8 ; 

it  contains  the  term  janayanta,  which  is  a   characteristic  of  the  fourth 

[3301  day.  Its  meters  are  unequal ;   there  are  in  it  Virfijas  and  Tri^ 

jubhs.  This  constitutes  a   characteristic  of  the  fourth  day. 

SECOND  CHAPTER. 

(The  Gharaeteristics  and  ̂ astras  of  the  Fifth  and 

Sixth  Days  of  the  Dvddasdha) 
6 

The  Characteristics  of  the  Fifth  day.  The  ̂ astras 

of  the  Morning  and  Midday  Libations) 

The  leading  deity  of  the  fifth  day  is  Gdus  (the  cow).  Its  Stoma  is  the 

Trinava  (twenty-seven-fold),  the  Sdman  is  the  ̂ fikvaram,  the  metre  is 

Pankti.  He  who  knows  what  deity,  what  Stoma,  what  Sfiman,  what 

metre  (are  required  on  this  day),  succeeds  by  it.  What  is  not  d   and 

not  pra,  what  is  fixed  (standing),  that  is  a   characteristic  of  the  fifth 

day.  Besides,  the  characteristics  of  the  second  day  re-occur  in  the  fifth, 

such  as  Ardhm,  prati,  antar,  vri^an,  vridhan  :   the  mentioning  of  the 

deity  in  the  middle  pada,  an  allusion  to  the  airy  region.  (In  addition 

to  these,  there  are  the  following  peculiar  characteristics),  dugdha,  {duh  to 

milk)  udha  (udder),  dhenu  (cow)  pri'sni  (cloud,  cow)  mad  (drunk),  the 
animal  form,  an  increase  (adftydso^),' for  the  animals  differ  in  size,  as 

it  were,  one  being  smaller  or  bigger  than  the  other.*  This  (fifth)  day 
is  jdgatam,  i.e.,  it  refers  to  the  movable  (jagat)  things  (or  the  Jagatl 
metre),  for  [331]  the  animals  are  movable  ;   it  is  hdrhatam,  for  the  animals 

have  reference  to  the  Brihatl  metre  ;   it  is  pdnktam,  for  the  animals  refer 
to  the  Pankti  metre ;   it  is  vdmam,  i.e.,  left,  because  the  animals  are  of 

this  quality."  It  is  havijmat,  i.e.,  having  offerings  ;   because  the  animals 

*   The  Push  is  considered  to  have  five  feet,  the  mouth  being  reckoned  as  the  fifth.  8dy. 
*   The  original  vik^udrA  iva  hi  pasavd  cannot  be  literaily  translated.  I   therefore  mnst 

content  myself  with  a   paraphrase,  based  chiefly  on  Bflyana  ;   kxudra  means  small,  low  ;   and 
nt  expresses  “   diflerent,  manifold,” 

*   SSy.  interprets  the  wonl  vdma  here  differently.  He  takes  it  to  mean  “   lovely,  beautiful.” 
This,  he  says,  refers  to  the  song  (what  song,  ho  does  not  specify)  which  is  pleasing  to  heih 
on  account  of  its  sweet  tones  and  sounds  ;   or  to  the  boantiful  view  which  animals,  sneh 
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are  an  oifering  (serve  as  an  offering) ;   it  is  vapu$mat,  i.e.,  having  a 

body  ;   for  the  animals  have  a   body  ;   it  is  sdkvaram  pdfJttam,  and  has  the 

present  tense,  just  as  the  second  day. 

Imam  d   ̂uvo  atithim  (6,  15)  is  the  Ajya  i^astra.  It  is  in  the  Jagati 
metre  with  additional  other  metres  (such  as  ̂akvui,  AtW  akvarh  &c.) ; 
this  is  the  animal  characteristic  of  the  fifth  day. 

The  Pra-uga  ̂ astra  (rf  the  fifth  day,  which  is  in  the  Brihati  metre, 

consists  of  the  following  verses  :   A   no  yajnam  dioisprisam  (8,  90,  9-10), 

d   no  vdyo  (8,  46,  25),  rathena  prithapdjasa  (4,  46,  5-7)  bahavalt,  s4ra(IiaJt~ 

§osd  (7,  66,  10-12),  imd  u   vdm  dioi^taya  (7,  74,  1-3),  pihd  gutasya  raaind 

(8,  3,  1-3),  devam  devam  vo  vase  devam  (8,  27,  13-15)  brUiad  u   gdyi^e 

vaeha  (   7,  96,  1-3). 

In  the  verse  yat  pdnehajanyaydvi^  (8,  52,  7),  which  is  the  beginning 

of  the  Marutvatiya  ̂ astra,  there  is  the  word  pdnehmjanyaya  (consisting 

of  five  families)  which  (five)  is  a   characteristie  of  the  fifth  day  (it  being 

pdfikta,  i.  e.,  five-fold.) 

Indra  it  somapa  ekafy  (8,  2,  4),  Indra  nediya  edihi  (Vul.  5,  5),  uttistha 

Brahmaijaspate  (1,  40,  1),  Agnir  netA  (3,  20,  1),  tvam  soma  kratMiil}  (1,  91, 

2),  [332}  pinvonty  apo  (1,  64,  6),  hfikad  Indrdya  gayata  (8,  78, 1)  is  the 

extension  (of  the  Marutvatiya  ̂ tra)  of  the  fifth  d^,  which  b   identical 

with  that  of  the  second  day. 

Avttdsi  sujivatd  (8,  36)  is  a   hymn  which  contains  the  word  mad  “to 

be  drunk.”  There  are  (in  the  first  verse)  five  padas,  which  is  in  the  Pafikti 
metre,  all  these  are  characteristics  of  the  fifth  day.  Itthd  hi  soma  in  mada 

(1,  80)  is  another  hymn  in  the  Pahkti  metre,  consisting  of  five  padas 
which  contains  the  word  mad  also. 

The  hymn  Indra  piba  tnhhyam  suto  madaya  (6,  40),  composed  in  the 

Tristubh  metre,  contains  the  word  mad  also.  By  means  of  this  pada 

which  remained  firm,  the  Rotar  keeps  the  libation  in  its  proper  place, 
preventing  it  from  slipping  down.  The  triplet  marutv&Tb  indra  midhva 

(8,  65,  7-9)  is  the  setting  ccmtaining  neither  the  word  d   nor  pro  which  is  a 
characteristic  of  the  fifth  day.  These  verses  are  in  the  Gyatri  metre,  which 

lead  the  midday  libation  of  the  three  days’  sacrifice.  The  Nivid  is  placed 
in  that  metre  which  is  the  leading  one.  Therefore  the  Hotar  places 
the  Nivid  in  (these)  Gdyatris. 

as  cows,  korses,  &c.,  represent  to  the  eye  of  the  spectator.  But  these  explanations  have 

no  sense  at  all,  and  appear  to  be  mere  gnesses.  I   think  it  better  to  take  the  word  in 

the  neaning  “left  ”   according  to  which  the  animala  are.  the  “   left  part*’  increatioo,  opposed 
to  men  and  gods  who  represent  the  right. 

t 
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-   {On  the  ̂ akvara  Sdman  and  the  Mahdndmnis. 

The  Ni^kevalya  ̂ astra.) 

On  the  fifth  day,  which  is  a   Rathantara  day,  the  Sama  singers  chant 

the  Mahanamni  verses* according  to  the  ̂ akvara  tune  ;   this  is  a   charac- 
teristic of  the  fifth  day.  Indra  (having  had  once  a   desire  of  becoming 

great),  made  himself  great  by  means  of  these  verses  ;   therefore  they  are 

called  Mahdnamni.  These  worlds  (also)  are  Mahanamnis,  for  they  are 

great. 
[^333j  Prajapati  had,  when  he  created  the  universe,  the  power  (of  making 

all)  this  and  everything.  The  power  possessed  by  Prajapati  to  make 

all  this  arjd  everything  when  creating  these  worlds,  became  the  ̂ akvari 

verses.  Thence  they  are  called  ̂ akvaris  (from  saknoti,  he  has  the  power). 

He  (Prajapati)  made  them  (these  Mahandmnis)  to  extend  beyond  the 
frontiers.  All  that  he  created  as  extending  beyond  the  frontiers,  burned 
cords  (sima).  Thence  comes  the  word  siman,  from  sima  a   cord. 

The  verses  Svddor  itiha  viiUmto  (1,  84,  10),  upa  no  haribhi}^  sutam 

(8,  82,  31),  indram  visva  avivridhann  (1,  111,  1),  are  the  Anurupa  (of 

the  Niskevalya  Sastra) ;   they  contain  the  words  vfi^an,  pfikni,  mad, 
vridhan,  which  are  characteristics  of  the  fifth  day.  Yad  vavdna  (10,  74,  6) 
is  the  immovable  Dhayyel.  By  repeating  Ahhi  tvd  sdra  nonumo  after  the 

Dhayya,  the  Hotar  returns  to  the  womb  of  the  Rathantaram  (as  the  receptacle 
of  all  ceremonies),  this  (fifth)  day  being  a   Rathantara  day  by  its  position. 
Mo  SIC  tvd  vqghatas  chana  (7,  32,  1-2)  is  the  Sama  Pragatha  with  an  addi- 

tional foot,  having  the  animal  form  (five  parts),  which  is  a   characteristic 
of  the  fifth  day.  Tyam  A   ?u  vdjinam  is  the  immovable  Tark^ya. 8. 

{The  Uemainder  of  the  Niskevalya  ̂ astra.  The 
Sastras  of  the  Evening  Libation.) 

The  hymn,  predam  brahma  (8,  37)  is  in  the  Pafikti  metre,  comprising 
five  padas.  The  hymn,  Indro  yiaddya  vdvridha  (1,  81)  is  in  -the  Pafikti 
metre,  consisting  of  five  padas,  and  containing  the  term  “mad.”  By 
means  of  the  hymn  Satra  madasas  tava  (6,  36,  1)  which  contains  the  term 

“   mad  ”   also,  and  is  in  the  Tri§tubh  metre,  the  Hotar  keeps  through  I its  padas  which  remain  firm,  the  libation  in  its  proper  place,  [334] 
thus  preventing  it  from  falling  down.  The  triplet,  tarn  Indram  vdjay- 
dmasi  (8,  82,  7-9)  is  the  setting  {parydsa).  (Its  third  pada)  sa  vrisd  vrif  ./ 
abho  bhuvat,  contains  the  animal  from  (there  is  the  word  vri^an,  i.  e.. 

*   These  are  vidd  maghavan.  See  4,  4. 
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male,  in  it).  It  is  io  the  Gdyartl  metre,  for  the  Gayatris  are  the  leading 

metres  at  the  midday  libation  in  this  Tryaha  (the  three  days  from  the 

fourth  to  the  sixth).  The  Nivid  is  placed  in  that  metre  which  is  the 

leading.  Therefore  the  Hotar  places  the  Nivid  in  (these)  Gayatris. 

The  verses,  tat  savitur  vrinimahe  (5,  82, 1-3)  adyd  no  deva  savitar  (5, 

82,  13-15),  are  the  beginning  and  sequel  of  the  Vai^vadeva  l^astra  on 
the  Bathantara  day,  of  which  the  fifth  is  one.  Ud  u   qya  devajf.  savitd 

damdnd  (6,  71,  4-6)  is  the  (Nivid)  hymn  for  Savitar.  In  it  there  is  the 

^word  vdmam  (in  the  last  pada),  i.c.,  left,  which  is  a   characteristic  of  the 
animal  form.  In  the  Dyavapfithivi  hymn,  mahi  dyavdprithivi  (4,  56) 

the  words  ruvad  dhokqd  (in  the  last  pada)  contain  the  animal  form  (be- 

cause the  word  dhokgd,  from  the  root  duh,  to  milk,  is  in  it). 

Ribhur  vibhi:d  vdja  (4,  34)  is  the  Ribhu  hymn.  Because  the  animals 

are  vajafi,  i.  e.,  property,  booty,  which  (vdja^)  is  an  animal  form.  Stu§e 

janarri  suvratarh  navyasibhir  (6,  49,  1)  is  a   hymn  (in  the  Tristubh  metre) 

with  an  additional  pada  (in  the  last  verse,  which  is  in  the  ̂ akvari,  instead 

of  in  the  Tristubh  metre).  This  is  the  animal  form  (animals  being 

supposed  to  have  five  feet  instead  of  four,  the  mouth  being  counted  as 

the  fifth)  which  is  a   characteristic  of  the  fifth  day.  Havi^  pdntam  ajaram 

(10,  88, 1)  is  the  beginning  of  the  Agnimlruta  i^astra.  It  contains  the 

word  haoi?,  i.  e.,  offering,  which  is  a   characteristic  of  the  fifth  day.  Vnpur 

na  tachehikitu^e  (6,  66)  is  the  (Nivid)  hymn  for  the  Marutas,  which  con- 
tains the  word  vapus,  i.  e.,  from.  Jatavedase  sunavama  is  the  invariable 

Dhslyya,.  Agnir  hotd  [3351  grihapatik  (6,  15,  13)  is  the  (Nivid)  hymn 

for  J   ataved4s,  with  an  additional  pada  (at  the  end) ;   this*  is  the  animal 
form,  which  is  a   characteristic  of  the  fifth  day, 9. 

{On  the  Rituydjas  of  the  Sixth  Day.) 

The  sixth  day  is  deoa  kqetra,  i.  e   ,   the  field  of  the  gods.  Those  who 

enter  on  the  sixth  day,  enter  the  field  of  the  gods  who  do  not  live  to- 

gether, but  each  in  his  own  house.  They  say,  No  Ritu  (season)  lives 

in  the  house  of  another  Ritu.  Therefore  the  priests  perform  the  Ritu- 

yfi-jas  (offerings  to  the  Ritus),  each  for  himself,  without  appointing 

another  one  to  do  it  for  them.’  Thus  the  priests  prepare  all  the  Ritus 

‘   This  refers  to  the  circnmstance  that  at  the  common  Soma  sacrifices,  such  as  the 
Agniatoma,  the  Ritny&ja  mantra  for  the  Adhvaryu  and  the  sacrifioer  are  repeated  by  the 

Hotar,  and  not  by  the  Adhvaryu'and  the  sacrificer  themselves.  But  at  a   Sattra,  to  which 
class  of  sacrifices  the  DvfidasSha  belongs,  this  is  not  allowed  ;   each  most  act  for  himself, 

each  member  of  the  body  of  priests  who  are  performing  a   Sattra,  being  alternately  priest 
and  sacrificer.  The  Ritnyftja  mantras  for  the  AdhVaryn  and  sacrificer  are  the  eleventh 
and  twelfth  in  order.  See  the  note  on  page  136-36. 
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without  foregoing  such  or  such  oae  (and  make  them  fit  for  their  own  use), 

that  the  whole  assemblage  enjoys  happiness,  each  in  his  own  place. 

They  say,  No  order  for  making  the  Eitu  offering  is  required,  nor  is  the 

formula  “   vau^af'  to  be  repeated.  Because  the  order  given  (by  the  Maitr&- 
varuna),  for  the  Ritu  offerings  are  the  Vach,  who  is  wearied  on  the  sixth 

day.  When  they  would  give  the  order  (for  repeating  the  Yajyas)  for  the 

Ritu  offerings,  and  call  “   vdu^t”  then  they  would  have  Vach  wearied, 

tired,  sinking  under  her  load*  (the  number  of  mantras  recited  on  the 

previous  days)  and  faltering  in  her  [3S6]  voice.’  But  if  the  priests  do  no^ 
repeat  the  order  for  the  Ritu  offerings,  nor  repeat  vdusat  after  the  Yajyas, 

then  they  fall  from  the  line  of  the  sacrifice  which  should  not  be  broken 

and  (consequently  they  fall)  from  the  sacrifice,  from  the  prfina  (breath), 

Prajapati  and  cattle,  and  will  (henceforth)  walk  crooked.  Therefore  the 

order  (prai§a)  to  repeat  the  mantras,  as  well  as  the  Yh]yk  verse  (at  the 

end  of  which  the  Vasatkara  occurs)  should  be  preceded  by  a   Rik  verse.* 
Thus  they  will  not  have  the  Vdch  wearied,  tried,  sinking  beneath  her  load, 

faltering  in  her  voice,  nor  will  they  fall  from  the  line  of  sacrifice  which 

should  not  be  broken,  nor  from  the  sacrifice,  nor  from  the  prana,  nor  from 

Prajapati,  nor  from  the  cattle,  nor  walk  crooked. 
10. 

(On  the  Mature  and  Meaning  of  the  Paruehhepa  Verses.) 

They  place  at  the  two  first  libations  a   Paruchhepa  verse  (one  seen  by  the 

Ri§i  Paruchhepa)  before  each  of  the  Yijyas,  which  are  repeated  by  the 

seven  Hotars  in  their  order  (the  so-called  ■prasihitas).^  The  name  of  their 
metre  is  Bohita.  By  means  of  it  Indra  ascended  the  seven  heavens. 

Thus  he  who  has  this  knowledge  ascends  the  seven  heavens.  They  say. 
Verses  which  consist  of  five  padas  (steps)  are  a   characteristic  of  the  fifth 

day,  and  such  ones  as  consist  of  six  padas  are  fit  for  the  sixth  day,  why 
then  are  metres  of  seven  padas  (as  the  Robita  is)  [387]  recited  on  the 

sixth  day  ?   (The  reason  is)  By  six  steps  the  sixth  day  is  reached  ;   but  by 
cutting  off,  as  it  were,  the  seventh  day  (by  taking  it  single)  they  settle 
with  the  seventh  step  down  (in  heaven  after  having  reached  it  by  six). 
Thus  they  regain  the  Vach  for  the  connection  (of  the  whole).  Those  who 

are  possessed  of  such  a   knowledge  have  the  three  days  connected  and  un- 
broken. 

”   Riknavahi  ;   rikm=bhagm,  broken,  stands,  as  SSy.  observes,  instead  of  vrikna. ’   Vuhardvini. 

•   The  verse  to  be  prefixed  to  the  Praisa  and  YSjyd  is  tuhhyam  hinvand  (2,  36, 1). 
•   Previous  to  the  recital  of  every  Yfijyft,  one  of  the  Paruchhepa  verses  is  to  be 

1 
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11. 

(On  the  Origin  of  ike  Paruehhepa  Verses.) 

The  Dev&s  and  Asuras  waged  war  in  these  worlds.  The  Devas  tamed 

the  Asaras  by  means  of  the  sixth  day’s  ceremonies  out  of  these  worlds. 
The  Asuras  seized  all  things  which  they  could  grasp,  took  them  and  threw 

them  into  the  sea.  The  Devas  following  them  behind’"  seized  by  means 
of  this  metre  (of  the  Paruehhepa  verses  which  have  seven  padas)  all  they 

(the  Asuras;  had  grasped.  Just  this  pada,  viz.,  the  additional  pada  (the 

seventh  in  the  Paruehhepa  verses)  became  a   hook  for  the  purpose  of 

gathering  the  treasures  (thrown  into  the  sea  by  the  Asuras).  Therefore 

he  who  has  this  knowledge,  deprives  his  enemy  of  his  fortune  and  turns' 
him  out  of  all  these  worlds. 

12. 

(The  Characteristics  of  the  Sixth  Day.  The  ̂ astras  of  the  Morning  and 

Midday  Libations.) 

Heaven  (DyStus)  is  the  leading  deity  of  the  sixth  day.  The  Stoma  is 

the  thirty-three-fold,  the  Salman  is  Raivatam,  Atichhand&s  the  metre. 

What  has  the  same  end  (refrain)  is  a   characteristic  of  fhe  sixth  day.  [388] 

The  sixth  day  has  the  same  characteristics  as  the  third,  viz.  the  words, 

aha,  anta,  end,*  repetition,  consonance,  cohabitation,  -paryasta  (set),  three, 
what  has  the  form  of  anta ;   the  mentioning  of  the  deity  in  the  last  pada, 

an  allusion  to  that  world  (heaven).  The  peculiar  characteristics  of  the 

sixth  day  are,  the  Paruehhepa  hymns  comprising  seven  padas,  the 

Narasarhsam,-  the  Udbhdnedistham,  the  Baivatam  the  Atichhanddh,  and 

the  past  tense. 

Ayam  jdyata  monujo  dharimani  (1,  128)  is  the  Ajya  l^astra,  which 

is  a   Pai’uchhepa  hymn,  an  Atichhandah  (a  metre  exceeding  the  normal 
measure)  comprising  seven  padas,  which  is  a   characteristic  of  the  sixth 
day. 

The  Pra-uga  ̂ astra  consists  of  the  following  verses,  which  all  are 

Paruehhepa,  and  Atichhandah,  comprising  seven  padas  :   stirvam  harhir 

up  no  ydhi  vitaye  (1,  135,  1-3),  S   vdm  ratho  niyutvan  (1,  135,  4-6); 

su^md  yatam  adrihhir  (1,  137,  1-3) ;   yuvdm  etomebkir  devayanto  (1,  139, 

4-6);  avar  maho  (1,  133,  6-7);  astu  srdu^ol  (1,  139,  1);  o   fu  no  agne 

srinuhi  tvam  ilito  (1,  139,7);  ye  devdso  divy  ekdda'sa  (1,139,11);  iyam 
adaddd  rabhasam  (6,  61,  1-3). 

Sa  pdrvyo  mah&ndm  (8,  52,  1-3)  is  the  beginning  of  the  Marutvatiya 
^astra,  because  mahan  is  a   word  in  anta  (acc.  mahdntam),  and  anta,  i.  e., 

>”  Anuhdya=pritthato  gatvd  8. 
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end,  is  a   characteristic  of  the  sixth  day,  being  the  end  (the  last  of  the 

second  series  of  three  days).  The  verses,  Traya  indrasya  Soma  (8,  2,  7-9)  ; 

Indra  nediya  edihi  (Val.  5,  5-6) ;   pra  nUnam  Brahmamspatir  (1,  40,  5-6) ; 

Agnir  netd  (3,  20,  4);  tvam  Soma  kratubhij}  (1,  91, 2),  pinvanty  apo  (1, 64, 6) ; 
and  nakibi  suddsd  ratham  are  the  extension  (dtdna^  of  the  Marutvatiya 

^astra)  and  identical  with  those  of  the  third  day. 

Yam  tvam  ratham  indra  medhasdtaye  (1,  129)  is  a   Paruchhepa  hymn 

in  the  Atichhandah  metre,  consisting  [3391  of  seven  padas.  Sa  yo  vfi^d 

vfi^riyebhih  (1,  100)  is  the  hymn  whose  verses  have  the  same  refrain** 

(samdnodarka).  Indra  Marutvd  iha  pdhi  (3,  51,  7)  is  the  hymn,**  which 
contains  an  anta,  (a  participle  of  present  tense  form  in  ant,  or  its  equiva- 

lent) in  the  words  (verse  9),  tebhiTf  sdltam  pibatu  vritrahhddalk  ;   because 

vritrakhddS  (ado  being  taken  as  equivalent  to  anta)  is  the  onto,  and  the 

sixth  day  is  the  end  (anta).  By  means  of  this  hymn,  which  is  in  the 

Trisjubh  metre,  the  Hotar  keeps  through  its  padas  which  remain  firm, 

the  libation  in  its  proper  place,  preventing  it  from  falling,  Ayaiii  ha  yena 

(10,  65,  4-6)  is  the  triplet  which  serves  as  a   setting,  for  in  its  words,  svar 

marutvata  jitam,  there  is  an  onto, /ito  is  an  onto.*  *   These  verses  are  in 
the  Gayatri  metre ;   the  GAyatris  are  the  leading  metres  at  the  midday 

libation  during  these  three  days.  The  Nivid  is  put  in  the  leading  metre ; 

thence  the  Hotar  puts  the  Nivid  in  the  Gdy^tri  metre. 

The  verses,  revatir  na  sadhamade  (1,  30,  13-15),  and  revan  id  (8,  2, 
13-15),  form  the  Raivata  Pristha  (the  Raivaita  S§.ma),  which  is  used  on 

a   Brihat  day,  to  which  the  sixth  day  belongs.  The  verse  yad  vdvdna  is  the 

invariable  Dh^yya.  By  “   tvdrh  iddhi  havdmahe  ”   (6,  46,  1-2)  which  follows 
the  DhayyS,  the  Hotar  returns  all  to  the  womb  of  the  Brihat  Sama  ;   for 
this  is  a   Brihat  day  according  to  its  position.  Indram  id  devatataya  (8, 
3,5-6)  is  the  Sama  Prag^tha  which  has  the  characteristic  of  ninrita 
(has  a   consonance). Tyam  u   su  vdjinam  is  the  invariable  Tarksya. 13 

[3^0](TheRemainder  of  the  Ni§kevalya  Rostra  and  the  ̂ astras  of  the 
Evening  Libation.) 

Endra  ydhy  upa  nah  (1,  130)  is  the  Paruchhepa  hymn,  in  the  Atichhan- 
dab  metre,  comprising  seven  padas.  Pra  gha  nmsya  (2,  15)  is  the  hymn 
whose  several  verses  have  the  same  refrain.*®  In  the  hymn  abhur  eko 

**  This  is  Marutvan  no  bhavatv  indra  uti. 

*’  In  the  present  state  of  the  Sarahita  it  is  incorporated  with  another  one. 
»*  This  appears  to  be  an  error,  the  form  ant  is  to  be  sought  in  manitvatd 
”   Because  in  every  pada  there  is  the  word  Indra,  the  repetition  of  which  reaomblea tlio  sounding  of  a   bell  motal  instrument.—  8dy, 
“   This  is  mada  indra  chakdra. 
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rayipate  (6,  31),  the  words  occur  (verse  5)  ratham  dtistha  iuvinrimna 

hhimam  ;   in  it  the  word  sthd  “   to  stand,  ”   marks  an  end  (standing  being  the 
end  of  going)  which  is  a   characteristic  of  the  sixth  day.  By  means  of  this 

hymn,  which  is  in  the  Tri§tubh  metre,  the  Hotar  keeps,  through  its  pad{» 

which  remain  firm,  the  libation  in  its  proper  place,  preventing  it  from 

falling.  Vpa  no  haribhiik  stutam  (8,  82,  31-33)  is  the  setting  which  has  the 

same  refrain.  It  is  in  the  Gayatri  metre,  which  is  the  leading  one  of  the 

midday  libation  of  the  three  (latter)  days.  Therefore  the  Nivid  is  to  be 

placed  in  it.  Ahhi  tayih  detam  Savit&ram  (Vaj,  Saihh.  4,  25)  is  the 

beginning  of  the  Vai^vadeva  Sastra,  in  the  Atichh^nda  metre.  Tat  Savitup 

varevtyam  (3,  62,  10-11)  and  doqo  agdt  from  the  sequel,  because  gata,  i.e., 

gone,  signifies  an  end,  which  is  a   characteristic  of  the  sixth  day. 

Ud  u   ?ya  devaTi  savitd  savaya  (2,  38)  is  the  (Nivid)  hymn  for  Savitar  ;   the 

words  therein,  sahattamam  tadapa  vdhnir  asthdt,  contain  an  anta,  for  sthita, 

i.e.,  standing  is  an  anta. 

Katard  pUrvd  (1,  185,  1)  is  the  (Nivid)  hymn  for  Dyfiv&prithivi,  whose 
verses  have  the  same  refrain. 

Kim  u   sre^thal}  kirn  yavi^tho  (1,  161)  and  upa  no  vajd  adhvaram 

rihhuk^a  (4,  37)  form  the  Arbhavam  [341]  Naradaifegam  hymns,  in  which 

the  term  “   three  ”   occurs,  being  a   characteristic  of  the  third  day. 
The  two  hymns  Idam  itthd  rdudram  (10,  61),  and  ye  yajnena  dahfi-_ 

nayd  samaktd  (10,  62)  form  the  Vai^vadeva  (N&bh&nedistha)  hymns. 14. 

{The  Story  of  Ndbhdnedi§tha,  the  son  of  Manu.) 

He  recites  the  Nabhtlnedistham.  Nabhanedistha  was  a   son  of  Manu, 

who  was  given  to  the  sacred  study  (after  his  investiture  in  the  house  of 

his  Guru) ;   ”   his  brothers  deprived  him  of  his  share  in  the  paternal  pro- 

perty. He  went  (to  them)  and  said,  “   What  portion  is  left  to  me  ?   ”   They 

answered,  “   Go  to  the  adjudicator  *   ’   and  arbitrator.  ”   By  “   adjudicator 

and  arbitrator  ”   they  meant  their  father.  He  went  to  his  father  and  said, 

“   They  have  divided  the  property  including  my  share  among  themselves.” 

The  father  answered,  “   My  dear  son,  do  not  mind  that.  There  are  the. 
Angirasah  just  engaged  in  holding  their  sacrificial  session  (Sattra)  for 

going  to  heaven.  As  often  as  they  commence  the  ceremonies  of  the  sixth 

day,  they  are  puzzled  (frustrated  in  their  design).  Let  them  recite  on  the 

sixth  day  those  two  hymns  (abovementioned,  Rigveda  10,  61-62),  then  they 

will  give  thee  the  sum  of  a   thousand  which*  is  contributed  by  all  the , 

••  This  is  dydvd  rakgatam  prithivi  no  abhvdt, 
”   This  is  the  meaning  of  the  term  brahtnachuryam  vaaantam. *•  Niftdva. 



sac  rificers  who  participate  in  the  sacrificial  session,*®  when  they  go  to 

heaven.  ”   He  said,  “   Well,  let  it  be  so.”  He  then  went  to  them, 

saying,  “   Receive  me,  the  son  o£  Manu,  among  you,  O   ye  wise  !”  They 

said,  “What  dost  thou  wish,  that  thou  speakest  thus  ?   ”   He  answered, 

L342]  “   I   will  show  you  how  to  perform  the  sixth  day,  then  give  me  the 
reward  for  the  sacrificial  session  of  a   thousand  (cows  or  other  valuables), 

when  you  go  up  to  heaven.”  They  said,  “   Well,  let  it  be  so.”  He  made 
them  recite  on  the  sixth  day  those  two  hymns ;   then  they  became  aware 

of  the  Yajna  (the  sacrifice  regarded  as  a   person,  leading  to  heaven),  and 

of  the  heaven-world.  Therefore  the  Hotar  recites  those  two  hymns  on 

the  sixth  day,  in  order  that  the  sacrificer  might  become  aware  of  the 

sacrifice,  and  to  have  subsequently  pointed  out  the  heaven-world.  When 

they  were  going  up,  they  said,  “   This  thousand,  O   Brahmapa,  belongs  to 

thee.”  When  he  was  putting  all  together  (the  thousand  pieces),  a   man 

clothed  in  a   blackish  (dirty)  dress  *®  alighted  and  approaching  him,  said, 

“   This  is  mine  ;   I   have  left  it  here.”  He  answered,  “   The  AngirasaJb  have 

-   given  it  to  me.”  The  man  said  “   Then  it  belongs  to  either  of  us,  thy 

^ther  may  decide.”  He  went  to  his  father.  He  asked  him,  “Have  they 

not,  my  dear  son,  given  you  (the  reward)  ?   ”   He  said,  “   They  have  given 
me ;   but  a   man  clothed  in  a   blackish  dress  alighted,  and  approaching  me 

said,  ‘   This  is  mine,  I   have  left  it  here.’  So  sajdng,  he  took  it,”  The 

father  said,  “   It  is  his,  my  dear  son  !   but  he  will  give  it  to  thee.”  He 

went  back  to  him,  and  said,  “   Sir,  this  belongs  only  to  you  ;   so  says  my 

father.”  He  said,  “   I   give  it  to  thee,  because  you  have  spoken  the  truth,  (z.e., 

acknowledged  that  it  is  my  property).”  Therefore  a   man  who  is  learned 

must  speak  only  the  truth.  This  is  the  mantra  of  “   the  thousand  gifts,”  tbe 
Nabhanediatha  hymn.  Upon  that  man  who  has  this  knowledge,  a   thousand 

gifts  shower,  and  he  gets  a   glimpse  of  heaven  by  means  of  the  sixth  day. 

15. 

£343]  On  the  auxiliary  Nostras  at  the  Evening  Libation,  Nabhanediatha, 

Valakhilyd,  the  'SuMrti  Hymn,  Vrkdkapi,  and  Evaydmarut.  The  Agni- 
mdruta  ̂ astra  of  the  Sixth  Day.  {See  6,  27-30.) 

The  Hotar  ought  to  repeat  those  l^straa  which  are  called  the 

•   accompaniments  (of  the  others  on  the  sixth  day),  vis.,  the  N&bhSnedis- 

tham,  Valakhilya,  Vri§akapi  and  Evayamaruta  only  as  auxiliaries 

(to  tbe  Vai(fvadeva-^3stra).  If  the  Hotar  foregoes  only  one  of  them, 

'*  Thia  ia  the  translation  ol  sattra-parivefanam. 
S&y.  says  that  according  to  another  «akh&,  this  man  is  Rudra,  the  master  of  cattle. 
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(these  additional  J^astras),  the  sacrificer  will  lose  something.  If  he 
foregoes  the  Nabh&nedistham,  then  the  sacrificer  will  lose  his  semen  ; 
if  he  foregoes  the  Valakhily&s,  then  the  sacrificer  will  lose  his  breath  ; 
if  he  foregoes  the  Vyisakapi,  the  sacrificer  will  lose  his  soul;  and 
if  he  foregoes  the  Evayamarutam,  then  he  will  turn  the  sacrificer 

out  of  his  divine  and  human  position.  By  means  of  the  Nibhfinedis- 

tham,  he  (the  priest)  poured  the  semen  into  the  sacrificer ;   by  means  of  the 

Valakhilya  verses,  he  transformed  them  (to  make  an  embryo).  By  means 

of  the  hymn**  by  Sukirti,  the  son  of  Kaksivat,  he  made  the  womb 
set  forth  the  child,  because  therein  (in  the  first  verse  is  said),  “   Let  us 
rejoice  in  thy  shelter,  Indra !   (just  as  people  find  pleasure  in  a   large 

commodious  room).”  Thence  the  child  {garbha),  though  being  larger,  does 
not  damage  the  womb  which  is  (much)  smaller.  If  the  womb  is  pre- 

pared by  (this)  sacred  hymn  (Brahma,  the  Sukirti  hymn),  then  the 
Hotar  imparts  to  the  sarcificer  the  faculty  of  walking  by  means  of  the 
Evayfimaruta  hymn  (5,  87).  If  he  has  done  all  required  for  making 

the  sacrificer  walk,  then  he  walks  (he  has  obtained  the  faculty  of 
walking). 

Ahascha  ahar  arjunam  (6,  9,  1-33)  is  the  beginning  of  the 

Agnim^ruta  ̂ astra,  because  ahas  [^3443  is  a   repetition,  and  a   consonance, 

which  is  a   characteristic  of  the  sixth  day.  Madhvo  vo  nama  mSrutam 

yajatra  (7,  57)  is  the  Maruta  hymn.  Here  is  the  plural  (because  the 

Marutas  are  many)  to  be  urged  ;   because  the  plural  is  an  anta,  and  ‘this 
is  a   characteristic  of  the  sixth  day. 

Jdtavedase  sumvdma  (1,  99,  1),  is  the  invariable  Jataved&s  verse.  Sa 

pratnathd  sahasa  (1,  96,  1)  is  the  (Nivid)  hymn  for  Jatavedfts,  whose 

verses  have  the  same  refrain,  which  is  a   characteristic  of  the  sixth  day. 

The  priest,  apprehending  the  anta,  i.  e.,  ends  of  the  sacrifice,  might  fall 

down,  keeps  them  up  by  repeating  twice  the  word  dMrayan,^  i.  e., 
they  may  hold,  just  as  one  ties  and  unties  successively  the  ends  of  a 

cord,  or  just  as  one  (a  tanner)  is  driving  in  the  end  of  a   (wetted)  skin 

a   peg,  in  order  to  keep  it  (expanded^.  It  is  done  to  keep  the  sacrifice 

uninterrupted.  Those  who  have  such  a   knowledge  have  the  three  days 

continuous  and  unbroken  (undisturbed). 

Apa  prdcha  Indra  (JO,  131).  - 

**  It  ia  in  the  last  pada  of  all  yerses  of  this  hymn. 

In  order  to  make  of  them  a   large  ring. 
i 
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THIRD  CHAPTER. 

(TAe  Characteristics  and  ̂ astras  of  the  Seventh  and  Eighth  Days.) 
16. 

(The  Characteristics  of  the  Seventh  Day.  The  Astras  of  the  Morning 
and  Midday  Libation.) 

The  terms  a   and  <pra  are  the  characteristics  of  the  seventh  day.  The 
seventh  day  is  jast  like  the  first,  yuhta,  ratha,  ahi,  piba,  the  deity 

mentioned  in  the  first  pada,  the  allusion  to  this  world  (earth,)  jata, 

anirukta,  kari^yat  (future),  these  are  the  characteristics  of  the  seventh 
day. 

£345]  Samudrdd  Armim  (10,  123,  2)  is  the  Ajya  hymn.  Here  is 

something  hidden  (aniruktam,  i.  e.,  not  explicitly  stated)  which  is  a 

characteristic  of  the  seventh  day.  In  the  sea  (Samudra)  is  Vach ;   because 

neither  the  sea  becomes  (ever)  extinct,  nor  V4ch.  Thence  this  (hymn)  is 

the  Ajya  (^astra)  of  the  seventh  day.  From  the  Yajna  (sacrifice)  only,* 
the  Hotar  thus  extends  the  sacrifice,*  and  thus  they  recover  Vach  again 

(to  ‘Continue  the  sacrifice).  The  Stomas  are  at  an  end,  the  meters  are  at 

an  end  on  the  sixth  -day.  Just  as  (at  the  Darilapurnamasa  Isji)  they 
cause  to  drip  upon  the  pieces  of  sacrificial  food  drops  of  melted  butter 

{dfya\  in  order  to  make  th^  hot  again  •   for  recovering  its  essence 
already  gone ;   in  the  same  way,  they  recover  the  Stomas  and  meters 

for  regaining  (the  essence  of)  the  sacrifice  again  by  this  Ajya  ̂ astra 

of  the  seventh  day.  It  is  in  the  Tri^tubh  metre ;   because  this  is  the 

metre  at  the  mwning  libaticm  during  the  (last)  three  days. 

The  Pia-uga  ̂ astra  consists  of  the  following  mantras :   d   vdyo 

Ihuga  (7,  92,  1),  praydhhir  ydsi  (7,  92,  3)  d   no  niyudbhih  satinir 

(7,  92,  5),  pro  sold  jiro  adhvarefv  asthdt  (7,  92,  2),  ye  vdyava  indra 

mdda  ndsa  (7,  92,  4),  yd  vdm  satam  (7,  91,  6),*  pro  yad  vam  Mitrdvarund 

(6,  67,  9-11),  d   gomatd  ndsatyd  (7,  72,  1-3),  A   no  deva  savasd  (7,  30,  1-3) 

pro  VO  yajne^  (7,  43,  1-3),  pro  kqodasd  dhdyasd  (7,  95,  1-3).  In  these 
verses  there  are  the  characteristics  of  the  £346]  seventh  day,  d   and  pro, 
contained.  They  are  in  the  Tristubh  metre,  because  this  is  the  metre 

at  the  morning  libation  during  the  (last)  three  days. 

’   With  the  sixth  day,  the  sacrifice  is  finished.  V4ch  is  done  up ;   but  the  priest 
commences  now  developing  the  Yajoa  again.  This  can  be  done  only  by  starting  from  the 
Yajna  itself  (wifliont  any  other  help),  and  recovering  the  Vach  in  the  form  of  this  allusion. 

*   All  this  is  implied  in  the  expression  pratijahhighdrayan 
•   These  six  verses  form  two  triplets  ;   they  all  are  so  called  ekapdtims,  and  consti- 
tute the  two  triplets  for  Vayn  and  Indra  respectively,  which  are  always  required  at 

the  Pra-nga  Sastra. 



235 

4   tud  raiham  yathotaya,  (8,  57,  1-2)  idam  vaso  sutam  aniafi  (8,  2,  1-2), 

Indra  nediya  ed  ihi  (Val.  5,  5-6),  praitu  Brahmanaspatw  (1,  40,  3-4), 
Agnir  netd  (3,  20,  4),  tvam  soma  kratuhh^  91,.  2),  pinvanty  apafjt  (1, 

64,  6),  pra  va  indrSya  hrihate  (8,  78,  3),  are  the  esteasion  (of  the  Marut- 
vatiya  ̂ astra)  of  the  seventh  day,  identical  with  that;  of  the  first. 

In  the  hymn,  Kayd  subhd  savayasaT}:  (1,  165)  (9th  verse),,  in-  the 

words  na  jdyamdno  nasate,  na  jdta  the  term  jdta  occurs,  which  is  one 

of  the  characteristics  of  the  seventh  day.  This  is  the  Kaydsubhtya 

hymn  which  effects  unanimity  (among  people)  and  prolongs  life.  By 

means  of  it  Indra,  Agastya,  and  the  Marnta  became  (unanimous).  By 

reciting  the  KayasuhMyam  hymn,  the  Hotar  produces  unanimity.  But 

it  bears  upon  the  prolongation  of  life  alsoi  Who  desires  that^  may  have 

repeated  the  KaydsvthMyam.  It  is  in  the  Tristubh  metre.  By  means 

of  its  pada  which  remains  firm,  the  Hotar  keeps  the  libation  in  its  proper 

place,  preventing  it  from  falling  down. 

The  hymn,  tyam  su  me^am  mdhaya  (1,  52)  contains  (in  the  second  pada 

of  the  first  verse)  the  words  atyarh  na  vdjam  havanasyadaihratham,  die 

term  ratha,  i.e.,  carriage,  being  a   characteristic  of  the  seventh  day.  It*i8 

in  the  Jagatl  metre,  for  the  Jagatis  are  the  leading  metres  at  the 

midday  libation  of  these  three  last  days.  The  Nivid  is  placed  in  that 

metre  which  is  the  leading thence  one  places  (herel  the  Nivid  in  the 

Jagatis.,- 
The  hymns  representing  cohabitation  are  now  repeated  ;   they  are  in 

the  Tristubh  and  Jagatl  metres.  Because  cattle  is  represented  by 

cohabitation  and  t3471  the  Ghandomas  *   are  cattle  and  calculated  for 

obtaining  cattle.  Tvam  iddhi  havdmahe,  and  team  hy  ehi  £3481  eherave 

{8,  50,  1-2)  form  the  Bcihat  Pcistha  on  the  seventh  day.  The  same  « 
Pristhas  take  place  as  on  the  sixth  day.  The  Vairupam  (S&ma)  belongs 

*The  Chandomah  aie  thT«e  peeulair  Stomas,  which  are  required  on  the  three  last  days 
of  Navaratra,  or  the  seventh,  eighth,  and  ninth  days  of  the  Dv&daa&ha  and  the  name  of 

these  three  days  themselvea.  They  are  minutely  described  in  the  Ttndya  Brihmaiiani 

8,  8-13.  These  Stomas  are,  the  twenty-fonr-fold  (chatunnmia),  the  forty-fonr-fold  (cfcatus- 

eha tmrithsa),  and  the  torty-eight-fold  (a$^cltatvdri>hfa).  The  verses  required  for 

chanting  the  Chandom&h  on  the  three  last  days  of  NavM&tra  are  (aococding  to  the  Udgd- 

tri  prayoga  of  the  Dvddasuha)  all  pat  together  in  the  second  part  et  the  Simaveddrchi- 

ham,  coDunencing  with  the  second  Ardfaa  of  the  fourth  Prap&tbaka  (pra  kdpyatn  umneznt), 

and  ending  with  the  ffth  Prapfithaha  (with  the  verse  YuHkszfA  hi  kesind  hari).  The 

order  is,  on  the  seventh  day,  all  h&ma  verses  are  put  in  the  twenty-fonr-fold  Stoma,  on 
the  eighth  all  are  chanted  accor^ng  to  the  lorty-foar-fold  Stoma  in  three  varieties,  on 
the  ninth  ail  are  put  in  the  forty-eight-fold  Stoma,  of  which  there  are  two  varieties 
enumerated.  There  is  here  no  change  of  the  Stomas  aecordhig  to  the  libations,  aa  it  ia 
in  the  Agni^toms  and  the  cognate  sacrifices.  That  Stoma,  in  which  the  first  Stotram 
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to  tlie  Rathantaram  ;   the  Vair&jam  to  the  Brihat  ;   the  Sakvaram  to  the 

Rathantaram,  and  the  Raivatam  to  the  Brihat.  Therefore  (because  the 

Raivatam  representing  the  Brihat  was  chanted  on  the  sixth  day)  the 

Brihat  Pjistha  takes  place  (on  the  seventh  day)  ;   for  they  fasten  through 

that  Brihat  (of  the  sixth  day),  the  Brihat  (of  the  seventh  day)  to  prevent 

the  cutting  off  of  the  Stomas  ;   for,  if  the  Rathantaram  (which  is  opposed 

to  the  Brihat)  is  used,  then  the  union  (of  the  sixth  and  seventh  days)  is 

destroyed.  Therefore  only  the  Brihat  is  to  be  used  (on  the  seventh  day.) 

Yad  rdvdna  is  the  immovable  Bhayya.  By  the  subsequent  recital  of 

the  Rathantaram  alhi  tvd  sura  nonumah,  the  Hotar  brings  all  back  to  the 

womb  ;   for  this  is  a   Rathantara  day  according  to  its  position.  Pibd  suta- 

sya  rasinali  (8,  3,  1-2)  is  the  Sama  Pragdtha,  which  has  piba,  one  of  the 

characteristics  of  the  seventh  day.  Tyam  H   ?u  vdjinam  is  the  invariable 

Tarksya. 
17 

{The  Remainder  of  the  Niskevalya  ̂ astra.  The  ̂ astras  of  the  Even- 

ing Libation-) 

Indrasya  nu  virydtjii  (1,  32)  is  a   hymn  which  has  the  characteristic 

word  pm  of  the  seventh  day.  It  is  [349]  in  the  Triftubh  metre.  By 

(the  Babis-pavam^na)  is  chanted,  remains  in  force  for  the  whole  day.  The  Bahis-pava- 
mdnas  of  all  three  days,  generally  contain  as  many  verses  as  the  Stoma  has  members. 

So,  for  instance,  the  Bahis-pavamana  of  the  seventh  day  consists  of  24  verses  (Samaveda 

ii.  485-88),  for  the  twenty-four-fold  Stoma  is  reigning  during  this  day  ;   the  Bahis-pava- 

m5na  of  the  eighth  day  consists  of  forty-four  verses  (S5maveda  ii.  624-67),  for  the  Stoma 

reigning  during  this  day  is  the  forty-four-fold,  &o.  The  four  SAmans  which  follow  the 

Bahis-pavamAna  Stotras  at  the  midday  libation,  are  called  d/tj&ni,  the  four  which  follow 
the  Pavamana  Stotras  at  the  midday  libation,  go  by  the  name  of  Pri.jfhdni,  and  the  four 

which  follow  the  Arbhava-pavamana  Stotra  at  the  evening  libation  are  called  ukthdni. 
Now  the  djydni,  pri.jfhdni  and  ukthdni  generally  consist  either  of  three  or  even 

only  two  verses.  If  they  consist  of  only  two  verses,  they  are  to  be  made  three,  just  as 

is  the  case  with  the  Rathantara,  NAndhasa,  and  'Kaleya  Pristba  at  the  Agni^toma.  The 

three  verses  then  are,  in  three  tnrns,  so  often  to  be  repeated,  as  to  yield  twenty-four, 
forty-four,  or  forty-eight.  Each  turn  of  the  twenty-four-fold  Stoma  contains,  for  ins- 

tance, eight  verses,  in  three  divisions,  in  the  following  order :   — 

I.  8 — o,  3 ;   b,  4   ;   c,  1 ;   II.  8 — a,  1 ;   b,  3   ;   c,  4   :   III.  8 — a,  4 ;   b,  1 ;   c,  3. 

In  the  forty-fonr-fold  Stoma,  the  repetitions  are  arranged  in  the  following  way  :   
I.  16 — u,  3 ;   b,  11 ;   c,  1 :   II.  14 — o,  1 ;   b,  S ;   c,  10 :   HI.  15 — a,  11 ;   b,  1 ;   c,  3. 
The  forty-eight-fold  Stoma  is  as  follows: — 

I.  16-a,  8;b,  12;c,  1:  II.  16-a,  1 ;   b,  8;  c,  12  :   III.  16 -o,  12  ;   b,  1 ;   o,  3. 
The  forty-eight-fold  Stoma  is  the  last  of  the  Stomas  ;   thence  it  is  called  anta.  The 

Chandomfth  are  said  to  have  the  animal  form.  According  to  the  Tardya  Brfihm.  (8,  8), 
the  animals  have  eight  hoofs,  thence  are  eight  verses  required  in  each  turn  when  the 
twenty-four-fold  Stoma  is  made  ;   or,  they  are  said  (3,  12)  to  consist  of  sixteen  pieces  ; 
thence  are  sixteen  verses  in  each  turn  required  when  the  forty-eight-fold  Stoma  is  made. 
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means  of  the  p&das  which  remain  firm,  the  Hotar  keeps  the  libation  in  its 

proper  place,  preventing  it  from  falling  down. 

Abhi  tyam  me^am  puruhUtam  (1,  51,  1)  is  a   hymn  in  which  pro  is 

replaced  by  abhi,  forming  a   characteristic  of  the  seventh  day.  It  is  in 

the  Jagatt  metre,  because  the  Jagatis  are  the  leading  metres  at  the  midday 

libation.  Therefore  the  Nivid  is  to  be  placed  in  it. 

These  hymns  representing  cohabitation  are  now  repeated,  which  are 

in  the  Tristubh  and  Jagati  metres ;   because  cohabitation  represents 

cattle,  and  the  Chandom&s  represent  cattle ;   (this  is  done)  in  order  to 
obtain  cattle. 

Tat  savitar  vinimahe  (5,  82,  1-3),  adya  no  dewo  Savitar  (5,  82,  3-5) 

are  the  beginning  and  sequel  of  the  Vaievadeva  l^astra  in  the  Hathan- 

tara  days,  on  the  seventh  day.  Abhi  tvd  deva  Savitar  (1,  24,  3)  is  the 

(Nivid)  hymn  for  Savitar,  which  contains  instead  of  pro  the  word  abhi, 

which  is  identical  with  pro,  a   characteristic  of  the  seventh  day. 

Pretdm  yajhasya  (2,  41,  19)  is  the  (Nivid)  hymn  for  Dyav4pfithivi, 

which  contains  the  word  pro.  Ayam  devdya  janmana  (1,  20)  is  the  (Nivid) 

hymn  for  the  Ribhua,  which  contains  the  word  jan,  to  be  born. 

He  repeats  now  the  verses,  consisting  of  two  padas,  commencing 

dyahi  ranasa  saha,  (10,  172,  1)  ;   for  man  has  two  feet,  and  animals  have 

four  ;   animals  are  represented  by  the  Chandomto.  (This  is  done)  for 

obtaining  cattle.  If  he  repeats  these  verses  which  consist  of  two  feet, 

then  he  places  the  sacrificer,  who  has  two  legs,  among  the  four-footed 

cattle.* 

Abhir  agne  duvo  (1,  14)  is  the  (Nivid)  hymn  for  the  Viivedevah,  which 

has  the  characteristic  a   of  the  seventh  day.  It  is  in  the  Gayatri  metre; 
for  [350]  the  third  libation  is  headed  by  the  Gayatri  during  these  three 
days. 

Visvdnaro  ajijanat  is  the  beginning  of  the  AgnimSruta  i^tra,  which 
contains  the  word  jan,  to  be  born.  Pro  yad  vas  tri^tvbham  (8,  7)  is  the 
(Nivid)  hymn  for  the  Marutas,  which  has  the  word  pro.  Jdtavedaso 
sunavdma  (1,  99,  1)  is  the  invariable  J&tavedfts  verse.  Ddtam  vo  viavave- 
dasam  (4,  8)  is  the  (Nivid)  hymn  for  Jatavedas,  where  the  name  (J4tave- 
das)  is  not  explicitly  mentioned  (only  hinted  at).  All  these  are  in  the 
Gdyatrl  metre  ;   for  the  third  libation  on  these  three  days  is  headed  by 
the  G&yatri. 

‘   He  makes  him  obtain  them. 
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18. 

(TZie  Characteristics  of  the  Eighth  day.  The  ̂ astras  of  the  Morning 

and  Midday  Libations.) 

Neither  the  words  d   nor  pro,  but  what  is  “   standing  ”   is  the  character- 
istic of  the  eighth  day  ;   because  the  eighth  is  identical  with  the  second. 

The  characteristics  are,  lirdhva,  prati,  antar,  vfi^an,  vridhan,  the  men- 

tioning of  the  deity  in  the  middle  pada,  an  allusion  to  the  airy  region, 

twice  the  name  Agni  (in  the  same  pS.da),  the  words  mahad,  vihdta  punar^ 

the  present  tense. 

Agnim  vo  devam  agnibhiht  (7,  3)  is  the  Ajya  of  the  eighth  day  ;   bacause 

it  contains  twice  the  word  agni.  It  is  in  the  Tri§tubh  metre ;   for  the 

T-ristubh  is  the  leading  metre  at  the  morning  libation  during  these  three 

days.  The  Pra-nga  ̂ astra  is  composed  of  the  following  verses  :   Kuvid 

ahga  namasd  (7,  91,  1,)  pivo  anndn  (7,  91,  3,)  uchhan  u^asah  (7,  90,  4', 

usantd  ddta  (7,  91,  2,)  yavat  taras  (7,  91, 4-5,)  prati  vdrh  sdra  udite  (7,  65, 

1-3,)  dhenuh  pratnasya  (3,  58,  1-3),  Brahmdna  indropa  (7,  28, 1-3, 5   urdhvo 

agnih  sumatim  (7,  39,  1-3)  iita  syd  nabt  sarasvati  (7,  95,  4-6).  In  these  verses 

are  the  characteristics  £351]  prati,  antar,  vihdta,  urdhvai  contained  ;   they 

are  in  the  Tristubh  metre,  which  is  the  leading  metre  at  the  morning 
libation  on  these  three  days. 

The  extension  (of  the  Marutvatiya  ̂ astra)  consists  of  the  following 

verses  :   Visodnarasya  vaspatim  (8,  57,  4),  Indra  it  Somapd  ekah  (8,  2,  4), 

Indra  nediya  ed  ihi  (Val.  5,  5-6),  uttistha  Brahmanspate  (1,  40,  1-2),  agnir 
netd  tvam  Soma  kratubhih,  pinvanty  apo,  brihad  indrdya  gdyata.  This 

i^astra  is  identical  with  that  of  the  second  day. 

Now  follow  the  Mahadvat  hymns,  i.  e.,  such  ones  as  contain  the  word 

mahat,  great.  (These  are)  sarhsa  mahdm  (3,  49),  mahaschit  tvam  (1,  169), 

pihd  somam  abhi  yam  (6,  17),  in  the  words  drvam  gavyam  mahi,  mahdm 

indro  nrivat  (6,  19).  This  hymn  is  in  the  Tristubh  metre ;   by  means 

of  its  padas  which  remain  firm,  the'  Hotar  keeps  the  libation  in  its  proper 
place,  preventing  it  from  falling  down. 

Tam  asya  dydvd  prithivi  (10,113;  \s  a   mahadvat  hymn  also;  for,  in 
the  second  pada  of  the  first  verse,  the  word  occurs.  It  is  in 

the  Jagati  metre.  The  Jagatis  are  the  leading  metres  at  the  midday  liba- 

tion during  the  three  last  days  (above-mentioned).  Thence  the  Nivid  is 

placed  in  it.  These  hymns  represent  cohabitation  ;   they  are  in  the  Tris- 

tubh and  Jagati  metres,  for  cattle  is  represented  by  cohabitation,  and,  for 
obtaining  cattle,  the  mahadvat  hymns  are  repeated.  The  air  is  mahad  ; 
in  order  to  obtain  the  airy  region,  fire  hymns  (there  are  five,  four  in  Tris- 
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tubb,  and  one  in  Jagatl)  are  required.  For  the  Fabkti  metre  comprises 

five  p4das,  the  sacrifice  belongs  to  this  metre,  cattle  belong  to  it ;   cattle  is 

represented  by  the  Chandom^s. 

Ahhi  tvd  sAra  nonumdfy,  and  abhi  tvd  pArvapitaye  form  the  Rathanta- 

ram  Pristbam  of  the  eighth  day.  Yad  vavana  is  the  invariable  Dh43ry4. 

By  tvAm  iddhi  havidmahe  all  is  brought  back  to  the  womb  ;   [3S2]  for  this 

day  is  a   Barhata  day  according  to  its  position.  Dbhayarh,  srivavachcha 

(8,  50,  1-2)  is  the  Sama  Prag4tha ;   the  meaning  of  uhhayam  i.  e.,  both,  in 

it  is,  what  is  to-day  and  what  was  yesterday.  This  is  a   characteristic  of 

the  eighth  day,  which  is  a   Brihat  day.  Tyam  A   vijinam  is  the  invari- 
able Tarksya. 19. 

{The  Mahadvat  Hymns  of  the  "Si^evalya  Rostra. 
The  Nostras  of  the  Evening  Libation.) 

The  five  Mahadvat  hymns  are,  apArvya  purutaindni  (6,  32),  tarn  su  te 

liirtim  (10,  54),  tmih  mahdn  Indra  yo  ha  (1,  63),  tvarh  mahan  indra 

tubhyam  (4,  17).  These  (four)  hymns  are  in  the  Tristubh  metre  ;   by 

means  of  its  padas  which  remain  firm,  the  Hotar  keeps  the  libation  in  its 

proper  place,  preventing  it  from  falling  down.  The  fifth  is  in  the  Jagati 

metre,  viz.,  divasehid  asya  varimd  (1,  55),  which  contains  in  the  words, 

indram  na  mahnd,  the  tenamahat,  great.  For  obtaining  cattle  these  Mahad- 

vat hymns  are  repeated.  The  air  is  mahat,  and  for  obtaining  the  airy 

region  two  times  five  hymns  must  be  repeated.  Because  a   Pafikti  (a 

collection  of  five  hymns)  has  five  feet,  the  Yajna  consists  of  five  parts, 

cattle  consist  of  five  parts.  Twice  five  makes  ten  this  decade  is  Vir4|, 

Vir&t  is  food,  cattle  are  food,  the  Chandomas  are  cattle. 

Visvo  devasya  netus  (5, 50, 1),  tat  savitur  varenyarh  d   vis  vedevam  sapta-. 

tim  (5,  82,  7-8),  are  the  beginning  and  sequel  of  the  Vaislvadeva  l^astra. 

Hiranyapdnim  Ataye  (1,  22,  5-7),  which  contains  the  word  Ardhva,  is  the 

(Nivid)  hymn  for  Savitar.  Mahi  dyduh  prithivi  ehana  (1,  22,  13-15)  is  the 

(Nivid)  hymn  for  Dyavaprithivi,  which  contains  the  word  mahat.  Yuvdnd 

£353]  pitara  punar  (1,  20,  4-8’  is  the  (Nivid)  hymn  for  the  Ribhus, 

which  has  the  characteristic  word  “punah.^' 
Imd  nu  ham  hhuvand  (10,  157)  is  the  hymn  which  contains  only  verses 

of  two  feet.’  For  man  has  two  feet,  whilst  the  animals  have  four,  and  by 

•   Bay  —The  five  Mahadvat  hymns  of  the  Mamtvatiya,  and  the  five  of  the  Niskevalya Sastras  are  to  be  understood. 

'   It  contains  five  verses,  which  are  called  Dvipadft  Tristabh.  (Sfty,  in  his  Commentary on  the  Samhitft.) 
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means  of  this  hymn  he  places  the  two-footed  sacrificer  among  the  four- 
footed  cattle.  DevAndm  id  avo  mahad  (8,  72,  1)  is  the  (Nivid)  hymn  for  the 

Viiivedevas,  which  contains  the  term  mahat.  These  verses  are  in  the 

G&yatri  metre  (except  the  Dvip4ds),  because  the  Gayatri  is  the  leading 

metre  at  the  evening  libation  during  these  three  (last)  days. 

By  ritdvdnam  vaisvdnaram  (Asv.  ̂ r.  S.  8,  10,',  commences  the  Agni- 
mSruta  Sastra  ;   because  in  the  word  agnir  vaisvdnaro  mahon,  there  is  the 

word  mahat  contained.  Krilam  vah  sardho  mdrutam  (1,  37)  is  the  (Nivid) 

hymn  for  the  Marutas  ;   because  it  contains  (in  the  fifth  verse)  the  word 

vavridhe,  which  is  a   characteristic  of  the  eighth  day. 

Jdtavedase  sunavdma  is  the  invariable  Jatavedds  verse.  Agne  mrila 

mahdn  asi  (4,  9)  is  the  (Nivid)  hymn  for  Jataved&s;  it  contains  the  cha- 
racteristic term  mahad.  All  these  verses  are  in  the  G&yatri  metre,  which 

is  the  (leading)  metre  at  the  evening  libation  during  these  three  (last)  days* 

FOURTH  CHAPTER. 

{The  ninth  and  Tenth  Days  of  the  Dvddasdha.  Concltmon 

of  this  Sacrifiee.) 20. 

(The  Gharacteristies  of  the  ninth  Day.  The  ̂ astras  of  the  Morning  and 

Midday  Libations.) 

What  has  the  same  refrain,  is  a   characteristic  of  the  ninth  day.  This  day 

has  the  same  characteristics  as  [354]  the  third,  viz.,  asva,  anta,  'piinard- 
vrittam,  punarninrittam,  rata,  paryasla,  the  number  three,  antarupa,  the 

mentioning  of  the  deity  in  the  last  pada,  an  allusion  to  that  world, 

suchi  splendour,  satya  truth,  h^eti  to  reside,  gata  gone,  oka  house,  the 

past  tense. 

Aganma  mahd  nama'sd  (7,12,  1)  is  the  Ajya  hymn  of  the  ninth 

day,  because  it  contains  the  word  “   gone  ”   (in  aganma,  we  went),  it  is 
in  the  Tri§tubh  metre. 

The  Pra-uga  ̂ astra  consists  of  the  following  verses  :   pra  vtryd  (7,  90, 
1),  te  te  satyena  manasd  (7,  90,  5).  divi  k?ayanta  (7,  64,  1),  d   visva  vdrd  (7, 

70,  1-3),  ayam  soma  indratuhhyam  sunva  (7,  29,  1-3),  pra  Brdhmario  (7, 42, 

1-3),  Sarasvatim  devayanto  (10,  17,  7-9),  a   no  divo  hfihatah.  (5,  43, 11-13), 

Sarasvaty  abhi  no  (6,  61,  14-16).  These  verses  have  the  characteristics, 

suchi  i.e.,  splendour ;   satya,  i.e.,  truth  ;k^eti,  i.e.,  residence  ;   gate,  i.e.,  gone  ; 

oka,  i.e.,  house.  They  are  in  the  Tristubh  metre,  which  is  tho 

(leading)  metre  at  the  morning  libation,  during  tho  three  (last)  days. 
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The  extension  (of  the  Marutvatiya  ̂ astra)  is  the  same  as  on  the  third 

day.  The  five  hymns  representing  cohabitation  which  contain  the  cha- 

racteristics of  this  day,  and  represent  cattle,  are,  Indra  svahd  pihatu  (3,  50) ; 

evdha  here  is  an  anta  ;   gayat  sdma  nahhanyam  (1,  173),  which  contains  an 

anta  in  the  word  svar ;   ti^thd  hari  ratha  (335),  which  contains  an  onto 

in  sthd,  to  stand  ;   ima  u   tvd  purutam  asya  (6,  21),  which  contains  an  anta 
in  rathestha.  These  four  are  in  the  Tristubh  metre.  The  fifth  is  in  the 

Jagati  metre,  pra  mandine  pitumat  (1,  101),  whose  verses  have  the  same  re- 
frain. The  Jagatis  being  the  leading  metre  on  the  three  (last)  days,  the  Nivid 

is  to  be  put  in  them.  These  hymns  in  the  Tristubh  and  Jagati  metres  are 

repeated  as  (representing)  cohabitation.  For  cattle  is  cohabitation  ;   the 

Chandomas  are  [355]  cattle.  (This  is  done)  for  obtaining  cattle.  Five 

(such)  hymns  are  repeated.  For  the  Patkti  consists  of  five  padas  ;   the 

sacrifice  has  the  nature  of  the  Pahkti,  and  so  have  cattle  (also)  ;   the 

Chandomah  are  cattle  ;   (this  is  done)  for  obtaining  cattle. 

Tvdm  iddhi  havdviahe  and  tvdm  hyehieherace,  form  the  Brihat  Pristha. 

Yad  vdvclna  is  the  invariable  D^yy&.  By  abhi  tvd  sdra  nonumo  all  is 

brought  to  the  womb,  because  the  ninth  day  is  a   Rathantara  day  accord- 

ing to  its  position.  Indra  tridhdtudaranam  (6,  46,  9-10)  is  the  S&ma 

Prag&tha  containing  the  characteristic  “   three.  ”   (The  Tarksya  just  as  on 
the  other  days.) 

21. 

{The  Remainder  of  the  l^i^hemlya  lustra.  The  Sastras  of  the  Evening 
Libation.) 

There  are  five  other  pair-hymns  enumerated,  the  four  first  are  in  the 

Tristubh,  the  fifth  in  the  Jagati  metre.  These  are,  sajh  cha  tve  jagmur 

(6,  34),  which  contains  the  word  “   gone ;   ”   kadd  bhuvan  (6,  35)  which  con- 

tains the  word  “   ”   to  reside,  (in  k^ayaijii),  which  is  an  antarApa,  “   he 

resides  as  it  were,  gone  to  an  end  (having  gained  his  object),”  d   satyo  ydtu 
(4, 16)  which  contains  satya  truth,  tat  ta  indriyam  paramam{l,  103),  which 

contains  an  a?ita  in  the  word  "   paramarh,”  i.  e.,  highest.  Aharhihuvarh 
(10,  48, 1),  which  contains  an  anta  in  jaydmi,  I   conquer*. 

The  commencement  and  sequel  of  the  Vai^vadeva  ̂ astra  is,  tat  Savi~ 

tur  vrinimahe,  and  adyd  no  deva  Savitar.  (The  Nivid)  hymn  for  Savitar 

is  dogo  dgdt  (?).  The  (Nivid)  hymn  for  Dy&vaprithivi  is,  pravdm  mahi  dygvi 

abhi  (4,  56,  5-7). 

[3561  Indra  i?e  daddtu  naify  (8,  82,  34),  tc  no  ratndni  (1,  20,  7-8)  form 

the  (Nivid)  hymn  for  the  Ribhus,  the  words  tinV  d   saptdniil,  20,  7)  contain 

’   For  the  sentences  here  omitted  in  the  translation  (they  are  only  repetitions)  see  6,  18. 5 
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sfche  characteristic  “   three.  ’’  Babhrur  eko  vi?ur}al}  (8,  29)  is  the  DvipadA. 
By  repeating  a   Dvipad,  the  Hotar  puts  the  two-legged  sacrificer  among 

the  four-legged  animals.  Ye  trirhsati  trayas  para  (8,  28)  is  the  (Nivid)  hymn 

for  the  visvedevdh,  because  it  contains  the  term  “   three.  ”   Vaisvdnaro  na 
Utaye  (Asv  Sr.  S.  8,  11)  is  the  Pratipad  of  the  Agnimaruta  >^astra  ;   it 

contains  the  term  pardvatah,  which  is  an  aj?fa. 

Maruto  \yasya  hi  Tt^aya  (1,  86)  is  the  (Nivid)  hymn  for  the  Marutas. 

It  contains  the  term  Ttsi,  to  reside,  which  is  an  antardpam ;   for  one  resides, 

as  it  were,  after  having  gone  to  a   (certain)  object. 

The  (Nivid)  hymn  for  Jatavedas  is,  prdgnaye  vaeham  iraya  (10, 

187)  (each  verse  of  which  ends  with)  sa  nah  pdr§ad  ati  dvi§ah, 

i.  e.,  may  he  (Agni)  overcome  our  enemies,  and  bring  (safely  our 

ceremonies)  to  a   conclusion.  He  repeats  this  refrain  twice.  For  in  this 

Navaratra  sacrifice  (which  is  lasting  for  nine  days),  there  are  so  many 
ceremonies,  that  the  committal  of  a   mistake  is  unavoidable.  In  order 

to  make  good  (any  such  mistake,  the  pada  mentioned  must  be  repeated 
twice).  By  doing  so,  the  Hotar  makes  them  (the/,  riests  and  sacrificers) 
free  from  all  guilt.  These  verses  are  in  the  Giyatrl  metre  ;   for  the  G^ya- 
tri  is  the  (leading)  metre  at  the  evening  libation  during  the  three  (last) 
days- 

22. 

{To  What  the  Different  Parts  of  the  Dvddasdha  are  to  he  likened.  The 
Tenth  Day.) 

The  six  Pfistha  days  (the  six  first  in  the  Dvadadaha)  represent  the 
mouth  ;   the  Chandomah  days,  from  the  seventh  to  the  ninth,  are  then 
what  is  [357]  in  the  mouth,  as  tongue,  palate,  and  teeth  ;   but  that  by 
which  one  produces  articulate  sounds  of  speech,  or  by  which  one  distin- 

guishes the  sweet  and  not  sweet,  this  is  the  tenth  day.  Or  the  six  Pris- 
tha  days  are  comparable  to  the  nostrils,  and  what  is  between  them,  to  the 
Chandomah  days  ;   but  that  by  which  one  discerns  the  different  smells, 
this  is  the  tenth  day.  Or  the  six  Prigtha  days  are  comprable  to  the  eye  • 
the  Chandomah  are  then  the  black  in  the  eye,  and  the  tenth  day  then  is 
the  pupil  of  the  eye,  by  which  one  sees.  Or  the  six  Pristha  days  are comparable  to  the  ear  ;   while  the  Chandomah  represent  what  is  in  the  ear  • 
but  by  what  one  hears,  that  is  the  tenth  day.  ’ 

The  tenth  day  is  happiness ;   those  who  enter  on  the  tenth  day,  enter on  happiness,  therefore  silence  must  be  kept  during  the  tenth  day  ;   for 

X, 
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“   we  shall  not  bespeak  the  (goddess  of)  fortune,”  ’because  a   happy  thing  is. 
not  to  be  spoken  to. 

Now  the  priests  walk,  clean  themselves,  and  proceed  to  the  place  of 

the  sacrificer’s  wife  (patnisald).^  That  one  of  the  priests,  who  should 
know  this  invocation  offering  (ahuti),  shall  say  : 

“   Hold  one  another  then  he  shall  offer  the  oblation  by  repeating 

the  mantra,  “   here  be  thou  happy,  here  be  ye  happy,  here  may  be  a   hold, 

here  may  be  a   hold  for  all  that  is  yours  ;*  may  Agni  carry  it  (the 

sacrifice)  up  1   Svah&  1‘  may  he  take  it  up  !   ” 

When  he  says,  “   be  happy  here,”  then  he  makes  happy  (joyful)  all 

those  (sacrificers)  who  are  in  this  [3581  world.  When  he  says,  “   enjoy 

yourselves,”  then  he  makes  joyful  their  offspring  in  these  worlds. 

When  he  says,  “   here  may  be  a   hold,  a   hold  for  all  that  is  yours, 
then  he  provides  the  sacrificers  with  children,  and  speech  (the  power 

of  speech).  By  the  words  “   may  Agni  carry  it  up  ”   (vat),  the 

Rathantaram  Saman  is  to  be  understood,  and  by  “Svaha  !   may  he 

carry  it  up  !”  the  Brihat  Saman  is  meant.  For  the  Rathantaram  and 
Brihat  Saman  are  the  cohabitation  of  the  gods  ;   by  means  of  this  cohabi- 

tation of  the  gods  one  obtains  generation  ;   by  means  of  this  cohabitation 

of  the  gods  generation  is  produced.  (This  is  done)  for  production.  He 

who  has  this  knowledge,  obtains  children  and  cattle. 

Now  they  all  go  and  make  ablution  and  proceed  to  the  place  of  the 

Agnidhra.  That  one  who  knows  the  invocation  offering  (ahuti)  shall  say 

”   hold  now  one  another,”  then  he  should  bring  the  offering  and  recite, 

”   he  who  produced  besides  us  this  ground  (our)  mother,  he,  the  preserver 
who  feeds  (us),  may  preserve  in  us  wealth,  vigour,  health,  and  strength, 

Svaha  !”  Who  knowing  this,  recites  this  formula,  gains  for  himself,  as  well 
as  for  the  sacrificers,  wealth,  vigour,  health,  and  strength. 

23. 

(The  Chanting  and  Repeating  of  the  Serpent  Mantra.  The.  Chaturhotri 

Mantra.  Its  effect.  Who  Ought  to  Repeat  it.) 

All  the  other  priests  (except  the  Udgatris)  go  fr(Mn  thence  (the  Agnf- 

dhriya  fire)  and  proceed  to  the  Sadas  (a  place  in  the  south-east  of  the  Utta- 

*   This  is  a   very  common  superstition  spread  in  Europe  ;   not  to  speak,  for  instance,  orr 

finding  some  treasure  in  the  earth.  Say.  explains  avawA  by  “   to  blame  •/’  but  this  is  not 
required,  and  is  not  good  sense. 

’   To  make  Homa. 

''All  that  yon  have,  all  your  posseesioDS  may  be  upheld  and  remain  in  the  same  pros- 
perous state. 

‘   The  formula  Svaha  is  poi-sonifiod,  and  taken  as  a   deity. 
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rftvedi)  all  walking  each  in  his  own  way,  in  this  or  that  direction.  But 

the  Udgatris  walk  together.  They  chant  the  verses  (seen)  by  the  Queen 

of  the  Serpents  (Sarpa-rdjfii)  ;   because  the  earth  (iyam)  is  the  Queen  of 
the  Serpents,  for  she  is  the  queen  of  all  that  [359]  moves  (sarpat). 

She  was  in  the  beginning  without  hair,  as  it  were  (without  trees, 

bushes,  &c.)  She  then  saw  this  mantra,  which  commences,  dyam 

gauji  prisnir  ahramit  (10,  189).  In  consequence  of  it,  she  obtained  a 

motley  appearance,  she  became  variegated  (being  able  to  produce)  any 

form  she  might  like  (such  as)  herbs,  trees,  and  all  (other)  forms. 

Therefore  the  man  who  has  such  a   knowledge  obtains  the  faculty  of 

assuming  any  form  he  might  choose. 

The  three  Udgatris,  Prastotar  Udgatar,  and  Pratihartar,  repeat  their 

respective  parts  in  their  mind  (i  e.  they  do  not  utter  words),  but  the 

Hotar  repeats  (aloud)  with  his  voice  ;   for  Vach  (speech)  and  Manas  (mind) 

are  the  cohabitation  of  the  gods.  By  means  of  this  cohabitation  of  the 

gods,  he  who  has  such  a   knowledge,  obtains  children  and  cattle. 

The  Hotar  now  sets  forth  the  Chaturhotii  mantras;*  he  repeats  them 
as  the  Sastra  accompanying  the  Stotram  (the  chanting  of  the  verses  just 

mentioned)  by  the  Udgatris.  The  sacrificial  name  of  the  deities  in  the 
Chaturhotris  was  concealed.  Therefore  the  Hotar  now  sets  forth  these 

names,  and  makes  public  the  appropriate  sacrificial  name  of  the  deities, 

and  brings  what  has  become  public,  to  the  public.  He  who  has  this 

knowledge,  becomes  public  (i.e.,  celebrated). 

A   Brahman  who,  after  having  completed  his  Vedic  studies,  should  not 

attain  to  any  fame,  should  go  to  a   forest,  string  together  the  stalks  of 

Dharba  grass,  with  their  ends  standing  upwards,  and  sitting  on  the  right 

side  of  another  Brahman,  jepeat  with  a   loud  voice,  the  Chaturhotfi 

mantras.  (Should  he  do  so,  he  would  attain  to  fame). 

24. 

([360]  When  and  How  the  Priests  Break  their  Silence  on  the  Tenth  Day) 

All  touch  now  the  branch  of  an  Udumbara  tree  (which  is  at  the 

sacrificial  compound  behind  the  seat  of  the  Udgatar)  with  their  hands, 

thinking  “   I   touch  focd  and  juice  ;   ”   for  the  Udumbara  tree  represents 

juice’ and  food.  At  the  time  that  the  gods  distributed  (for  the  earth) 

‘This  is  generally  done  before  the  singing  of  a   mantra  by  the  Udgfltar ;   bnt  the 
Udgatar  not  being  allowed  at  this  occasion  to  utter  words,  his  office  is  taken  by  the 
Hotar. 

’   The  sap  of  the  Udumbara  tree  is  to  be  understood.  It  grew  out  of  the  food  scattered 
by  the  gods  on  the  earth.  — So;/,  compare  7,  32. 
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food  and  juice,  the  TTdumbara  trees  grew  up ;   therefore  it  brings  forth 

every  year  three  times  ripe  fruits.  If  they  take  the  Udumbara  branches 

in  their  hands,  they  then  take  food  and  juice.  They  suppress  speech, 

for  the  sacrifice  is  speech;  in  suppressing  the  sacrifice  (by  abstaining 

from  it)  they  suppress  the  day ;   for  the  day  is  the  heaven-world,  and 

(consequently)  they  subdue  the  heaven-world.  No  speech  is  allowed 

during  the  day ;   if  they  would  speak  during  the  day,  they  would  hand 

over  the  day  to  the  enemy ;   if  they  would  speak  during  the  night,  they 

would  hand  over  the  night  to  the  enemy.  Only  at  the  time  when  the  sun 

has  half  set,  they  should  speak ;   for  then  they  leave  but  this  much  space 

(as  is  between  the  conjunction  of  day  and  night)  to  the  enemy.  Or  they 

should  speak  (only)  after  the  sun  has  completely  set.  By'doing  so,  they 
make  their  enemy  and  adversary  share  in  the  darkness.  Walking  round 

the  Ahavaniya  fire,  they  then  speak;  for  the  Ahavaniya  fire  is  the 

sacrifice,  and  the  heaven-world  ;   for  by  means  of  the  sacrifice,  which  is  the 

gate  of  the  heaven-world,  they  go  to  the  heaven-world.  By  the  words,  “   if 
we  have  failed,  by  omission,  or  improper  application,  or  by  excess,  of 
[361]  what  is  required,  all  that  may  go  (be  taken  away)  to  (our)  father,  who 

is  Prajapati,  ”   they  recommence  speaking.  For  all  creatures  are  born  after 
Praj&pati  (he  being  their  creator).  Prajapati,  therefore,  is  the  shelter 

from  (the  evil  consequences  of)  what  is  deficient,  or  in  excess  (in  his 

creatures) ;   and  thence  these  two  faults  do  no  harm  to  the  sacrificers. 

Therefore  all  that  is  deficient  or  in  excess  with  them  who  have  this 

knowledge,  enters  Prajapati.  Thence  they  should  commence  speaking 

by  (repeating)  this  (mantra). 25, 

(The  Ohaturhotri  Mantras.  The  Bodies  of  Prajapati.  The  Brahmodyam. 

The  Sacrificers  take  their  Seats  in  Heaven.) 

When  the  Hotar  is  about  to  repeat  the  Ohaturhotri  mantra,  he  cries, 

“   Adhvaryu !   ”   This  is  the  proper  form  of  dhava  (at  this  occasion,  and 

not  soihsdvom).  The  Adhvaryu  then  responds,  Om,  Hotar !   tathd  Hotar  !” 
The  Hotar  (thereupon)  repeats  (the  Ohaturhotri  mantras),  stopping  at  each 

of  the  ten  padas  ! 

(1)  Their  sacrificial  spoon  was  intelligence  ! 

(2)  Their  offering  was  endowed  with  intellect ! 

(3)  Their  altar  was  speech  ! 

(4)  Their  Barhis  (seat)  was  thought ! 

(5)  Their  Agni  was  understanding  ! 

6)  Their  Agnidhra  was  reasoning  ! 



(7)  Their  offering  (/iaris)  was  breath  ! 

(8)  Their  Adhvaryu  was  the  Saman  ! 

(9)  Their  Hotar  was  Vachaspati ! 

(10)  Their  Maitr&varuna  {upa-vdkta)  was  the  mind  f 

(11)  They  (sacrificers)  took  (with  their  mind)  the  Graha  ? 

(12)  O   ruler  Vachaspati,  0   giver,  O   name ! 

(13)  Let  us  put  down  thy  name ! 

(14)  May’st  thou  put  down  our  (names) ;   with  (our)  [362]  names  go  to 
heaven  (announce  our  arrival  in  heaven) ! 

(15)  What  success  the  gods  who  have  Praj^pati  for  their  master^ 

gained,  the  same  we  shall  gain  !   ”   ® 
The  Hotar  now  reads  the  Prajdpati  tanu  (bodies)  mantras,  and  the 

Brahmodyam. 

(1  &   2)  Eater  of  food,  and  mistress  of  food.  The  eater  of  food  is 

Agni ;   the  mistress  of  food  is  Aditya. 

(3  &   4)  The  happy  and  fortunate.  By  “   happy  ”   Soma,  and  by  “   fortu- 
nate ”   cattle  are  meant, 

(5  &   6)  The  houseless  and  the  dauntless.  “   Houseless  ”   is  Vayu,  who 

never  lives  in  a   house,  and  “   fearless  ”   is  Death,  for  all  fear  him. 

(7  &   8)  The  not  reached,  and  not  to  he  reached.  “   The  not  reached  ”   is 

Earth,  and  “   the  not  to  be  reached  ”   is  Heaven, 

(9  &   10)  The  unconquerable,  and  the  not  to  he  stop/ped.  “   The  unconquer- 

able ”   is  Agni,  and  “   the  not  to  be  stopped  ”   is  Aditya  (sun), 
(11  &   12)  Who  has  no  first  {material)  cause  (apdrcd),  nor  is  liable  to 

destruction.  “   Who  has  no  first  (material)  cause  ”   is  the  mind 

(manas)  and  “   what  is  not  liable  to  destruction  ”   is  the  year. 

These  twelve  bodies  of  Prajapati  make  up  the  whole  Prajapati.  On 

the  tenth  day,  one  reaches  the  whole  Prajapati. 

They  now  repeat  the  Brahmodyam.*  “   Agni  is  [363]  the  house-father  ; 
“   thus  say  some,  for  he  is  the  master  (house-father)  of  the  world  (earth). 
“   Vayu  is  the  house-father,  thus  say  others  ;   for  he  is  the  ruler  of  the  airy 
“   region.  That  one  (Adit>a,  the  sun)  is  the  house-father  ;   for  he  burns 

8.  Heaven-world.  The  gods  ascended  to  heaven  by  sacrifice.  The  same  is  the 
object  of  the  sacrificers.  This  is  the  Oraha  mantra,  recited  by  the  Hotar.  Now  follow 
the  Prajdpati  tann  mantras,  and  the  Brahmodyam,  There  are  twelve  Prajdpati  tana 
mantras ;   they  are  repeated  by  pairs,  every  time  two, 

9.  That  is,  what  Brahmans  ought  to  repeat.  It  begins  with  the  words,  Agnir  grihapatih, 
and  ends  with  ardtsmo.  This  Brahmodyam  is  no  proper  mantra,  but  a   kind  of  Brdhmanaro, 
or  theological  exposition.  However,  the  whole  is  repeated  by  the  Hotar  as  a   mantra. 
See  the  whole  of  it  also  in  the  As'v.  Sr.  S.  8,  13. 
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(with  his  rays).  The  Ritus  are  the  houses.  He  who  knows  what 

god  is  their  (the  Ritu’a)  house-father,  becomes  their  house-father,  and 

“   succeeds.  Such  sacrificers  are  successful  (they  become  masters  them- 
selves).  House-father  (master)  becomes  he  who  knows  the  god  who 

“   destroys  the  evil  consequences  of  sin  (Aditya,  the  sun).  This  house- 

“   father  destroys  the  evil  consequences  of  sin  and  becomes  (sole) 

“   master.  These  sacrificers  destroy  the  evil  consequences  of  their  sin 

**  (and  say),  0   Adhvaryu  !   we  have  succeeded,  we  have  succeeded.” 

FIFTH  CHAPTER. 

{The  Agnihotram.  On  the  Duties  of  the  Brahma  Priest). 
26. 

(The  Agnihotram.^  When  the  Saerifieer  has  to  Order  his  Priest  to  Bring 
Wire  to  the  Ahavaniya.  The  Sixteen  Parts  of  the  Agnihotram.) 

The  Agnihotrl  says  to  his  Adhvaryu,  “   Take  from  ”   (here  the  Gaxha- 

patya  fire)  the  Ahavaniya  fire.”  Thus  he  says  at  evening  ;   for  what 
good  he  was  doing  during  the  day,  all  that  is  taken  away  (together  with 

t364]  the  fire  and  brought)  eastwards  and  put  in  safety.  If  he  says  at 

morning  time,  “   Take  from  (here)  the  Ahavaniya,”  then  he  takes  with 
him  aU  the  good  he  was  doing  during  the  night  (brings  it)  eastwards 

and  puts  it  in  safety.  The  Ahavaniya  fire  is  the  sacrifice  (sacrificial  fire) ; 

the  Ahavaniya  is  the  heaven-world.  He  who  has  this  knowledge, 

places  the  heaven-world  (the  real  heaven)  in  the  heaven-world,  which 

(is  represented  by)  the  sacrifice  alone.  Who  knows  the  Agnihotram 

which  belongs  to  all  gods,  which  consists  of  sixteen  parts,  and  is  placed 

among  cattle,  is  successful  by  means  of  it. 

What  in  it  (the  offering  of  which  the  Agnihotram  consists)  is  of  the 

cow  (such  as  milk)  belongs  to  Rudra.  What  is  joined  to  the  calf,  belongs 

to  Vayu.  What  is  being  milked,  belongs  to  the  Alvins.  What  has 

been  milked,  belongs  to  Soma.  What  is  put  on  the  fire  to  boil,  belongs 

to  Varuna.  What  bubbles  up  (in  boiling)  belongs  to  Pfi§an.  What 

is  dripping  down,  belongs  to  the  Maruts.  What  has  bubbles,  belongs  to 

Vi^vedevas.  The  cream  (of  the  milk)  gathered,  belongs  to  Mitra.  What 

*   The  Agnihotram  is  a   burnt  ofiering  of  fresh  milk,  brought  every  day,  twice  during  the 
whole  term  of  life.  Before  a   Brahman  can  take  npon  himself  to  bring  the  Agnihotram,  he 

has  to  establish  the  three  sacred  fires,  Garhapatya,  Bakfina  and  Ahavaniya.  This  cere- 

mony is  called  Agniyddhdna.  The  performers  of  these  daily  oblations  are  called  “A gni- 

hotris”.  They  alone  are  entitled  to  bring  the  letis  and  Soma  sacrifices.  There  are,  np  to 
this  day,  Agnihotrfs  in  the  Dekkhan,  who  may  bo  regarded  as  the  trne  followers  of  the 
ancient  Vedic  religion. 



falls  out  (of  the  potj,  belongs  to  Heaven  and  Earth.  What  turns  up 

(in  boiling),  belongs  to  Savitar.  What  is  seized  (and  placed  in  the  vessel), 

belongs  to  Visnu.  What  is  placed  (on  the  Vedi)  belongs  to  Bfihaspati. 

The  first  offering  is  Agni’s,  the  latter  portion  is  Prajapati’s,  the 
offering  itself  (chief  portion)  belongs  to  Indra.  This  is  the  Agnihotrani, 

belonging  to  all  gods,  which  comprises  sixteen  parts. 27. 

(Row  the  priest  has  to  make  good  certain  casualties  which  may  happen 

when  the  Agnihotram  is  offered.) 

If  the  cow  of  an  Agnihotri  *   which  is  joined  to  her  calf,  sits 
down  during  the  time  of  being  milked,  what  is  the  penance  for  it  ? 

He  shall  repeat  over  it  this  [365}  mantra.  “   Why  dost  thou  sit 
down  out  of  fear  ?   From  this  grant  us  safety  !   Protect  all  our  cattle  ! 

Praise  to  Rudra  the  giver!”  (By  repeating  the  following  mantra) 

he  should  raise  her  up.  “   The  divine  Aditi  (cow)  rose,  and  put  long 
life  in  the  sacrifice,  she  who  provides  Indra,  Mitra  and  Varuna  with  their 

(respective)  shares  (in  the  sacrifice).”  Or  he  may  hold  on  her  udder  and 
mouth  a   vessel  filled  with  water  and  give  her  (the  cow)  then  to  a   Brahman, 

This  is  another  Praya^chitta  (penance). 

If  the  cow  of  an  Agnihotri,  which  is  joined  to  her  calf,  cries  during 

the  time  of  being  milked,  how  is  this  to  be  atoned  for  ?   If  she  cries  out  of 

hunger,  to  indicate  to  the  sacrificer  what  she  is  in  need  of,  then  he 

shall  give  her  more  food  in  order  to  appease  her-  For  food  is  appeasing. 

The  mantra  suyavasad  hhagavati  (1, 164,  40)  is  to  be  repeated.  This  is  the 

Prayai^chitta. 

If  the  cow  of  an  Agnihotri  which  is  joined  to  her  calf  moves  during 

the  time  of  being  milked,  what  is  the  Praya^cbitta  ?   Should  she  in  mov- 

ing spill  (some  milk)  then  he  shall  stroke  her,  and  whisper  (the  following 

words),  “   What  of  the  milk  might  have  fallen  to  the  ground  to-day,  what 
might  have  gone  to  the  herbs,  what  to  the  waters, — may  this  milk  be  in 

‘my  houses,  (my)  cow,  (my)  calves,  and  in  me.”  He  shall  then  bring  a 
burnt  offering  with  what  has  remained,  if  it  be  sufficient  for  making  the 
burnt  offering  (Homa). 

Should  all  in  the  vessel  have  been  spilt  (by  the  moving  of  the  cow) 

then  he  shall  call  another  cow,  milk  her  and  bring  the  burnt  offering  with 

that  milk,  and  sacrifice  it.  It  is  to  be  offered  alone  in  faith.* 

’   The  cow  herself  is  called  Agnihotri. 

•   The  meaning  of  the  sentence  :   «   :   this  (substitute)  is  to  be  offered 
(completely)  even  including  the  sraddlw.  This  is  the  formula  :   (i.e.)  “I  offer 
(this)  in  faith  (as  a   believing  one).” 
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t366]  This  is  the  Prayaifchitta.  He  who  with  such  a   knowledge  offers 

the  Agnihotram,  has  (only)  offerings  in  readiness  (which  are  fit)  and  has 

(consequently)  all  (accepted  by  the  gods). -   28. 

{On  the  Meanly  of  the  Agnihotram,  if  Performed  ifi  Perfect  Faith.  It 

represents  Dak^ipd.  The  Ahina  Rostra,  Mahdvrata,  and  Agnicha^ 
yana  are  hinted  at  in  it.) 

That  Aditya  (the  sun)  is  his  (the  Agnihotri’s)  sacrificial  post,  the 
earth  is  his  altar,  the  herbs  are  his  Barhis  (seat  of  grass),  the  trees  are  hia 

fuel,  the  waters  his  sprinkling  vessels,  the  directions  the  wooden  sticks 

laid  round  about  (the  hearth).  If  anything  belonging  to  the  Agnihotrt 

should  be  destoryed,  or  if  he  should  die,  or  if  he  should  be  deprived  of 

it,  then  he  should  receive  all  this  in  the  other  world,  placed,  as  it  were, 

on  the  Barhis  (sacrificial  litter).  And  the  man  who,  having  this  know* 

ledge,  performs  the  Agnihotram,  will  actually  obtain  (aU  this). 

He  brings  as  Daksina  (donation)  both  gods  and  men  mutually, 

and  everything  (the  whole  world).  By  his  evening  offering  he  presents 

men  to  the  gods,  and  the  whole  world.  For  men,  if  being  fast  asleep 

without  shelter,  as  ̂t  were,  are  offered  as  gifts  to  the  gods.  By  the 

morning  offering  he  presents  the  gods  as  gifts  to  men,  and  the  whole 

world.  The  gods,  after  having  understood  the  intention  (of  men  that  the 

gods  should  serve  them)  make  efforts  (to  do  it),  saying  “   I   will  do  it,  I   will 
go,”  What  world  a   man,  who  has  presented  all  this  property  to  the  gods, 
might  gain,  the  same  world  gains  he  who,  with  this  knowledge,  performs 

the  Agnihotram. 

By  offering  the  evening  oblation  to  Agni,  the  Agnihotri  commences 

the  A4vina  ̂ astra  (which  [367]  commences  with  a   verse  addressed  to 

Agni).  By  using  the  term  vdch,  i.  e.,  speech  (when  taking  out  the 

Agnihotram)  he  makes  a   {pratigara),  i.  e.,  response  (just  as  is  done  at 

the  repetition  of  a   ̂astra). 

By  (thus)  repeating  every  day  ”   Vach,”  the  Asvina  ̂ astra  *   is  recited 

by  Agni  at  night,  for  him  who,  having  this  knowledge,  brings  the  Agni- 
hotram. 

The  Asvina  Sastra  is  required  at  the  commencement  of  the  Qavfim  ayanam,  'when 

making  AtirStra.  See  4,  17-11.  The  author  of  our  BrShmaua  here  tries  to  find  out  some 

resemblance  between  the  performance  of  the  evening  Agnihotram  and  the  Asvina  Sas- 

tra. He  finds  it  in  the  circumstance,  that  this  offering  belongs  to  Agni,  and  the  As'vina 
i^astra  commences  with  a   verse  addressed  to  Agni  (4,  7).  Having  thus  obtained  the 

commencement  of  the  Sastra,  he  must  find  out  also  the  pratigara  or  response  which 

belongs  to  every  Sastra.  This  he  discovers  in  the  formula;  vdchd  tvdhotre,  which  the 

Agnihotri  repeats  as  often  as  the  offering  is  taken  out  for  being  sacrificed. 
6 
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By  offering  the  morning  oblation  to  Aditya,  he  commences  the  Maha- 

vrata  *   ceremony.  By  using  (a  term  equivalent  to)  prdrio,  i.  e.,  life  (when 
eating  the  remainder  of  the  Agnihotram)  he  makes  a   pratigara  (also).  By 

(thus)  repeating  everyday  the  word  “   food  ”   (life),  the  Mahavrata  (^as- 
tram)  is  recited  by  Aditya  at  day  for  him  who,  with  this  knowledge,  per- 

forms the  Agnihotram. 

The  Agnihotri  has  to  perform  during  the  year  720  evening  offerings 

and  also  720  morning  offerings,  just  as  many  bricks  (1440)  marked  by 

sacrificial  formulas  as  are  required  at  the  Gavam  ayanam.  He  who  with 

such  a   knowledge  brings  the  Agnihotram,  has  the  sacrifice  performed  with 

a   Sattra  [368]  lasting  all  the  year  (and)  with  Agni  Chitya  ®   (the  hearth 
constructed  at  the  Chayana  ceremony). 29, 

(Whether  the  Morning  Oblation  of  the  Agnihotri  is  to  hr  Offered  Before  or 

After  Sunrise. 

Vri^asu^ma,  the  son  of  Vatavata,  the  son  of  J atxikarna,  said,  “   We 
shall  tell  this  to  the  gods,  that  they  perform  now  the  Agnihotram,  which 

was  brought  on  both  days  (on  the  evening  of  the  preceding,  and  the 

morning  of  the  following,  day)  only  every  other  day.”  And  a   girl,  who 

was  possessed  by  a   Gandharva,  spoke  thus,  “   We  shall  tell  it  to  the  Pitaras 
(ancestors),  that  the  Agnihotram  which  was  performed  on  both  days,  is 

now  performed  every  other  day.” 

The  Agnihotram  performed  every  other  day  is  performed  at  evening 

after  sunset,  and  at  morning  before  sunrise.  The  Agnihotram  performed 

on  both  days  is  performed  at  evening  after  sunset,  and  at  morning  after 

sunrise.  Therefore,  the  Agnihotram  is  to  be  offered  after  sunrise.  For 

he  who  offers  the  Agnihotram  before  sunset,  reaches  in  the  twenty- 

fourth  year  the  Gayatri  world,  but  if  he  brings  it  after  sunrise,  in  the 

‘   This  concludes  the  Gavam  ayanam.  Seethe  note  to  4,  12.  The  resemblance  between 
the  Mahavrata  and  the  morning  Agni>toma  is  found  by  our  author  in  the  following 
points  :   The  morning  Agnihotram  belongs  to  Aditya,  and  the  Nihkevalya  Sastra  of  the 
Mahavrata  commences  with  a   mantra  addressed  to  the  same  deity.  The  Pratigara  he 
finds  in  the  mantra,  annam  payo  reto  smasii,  which  the  Agnihotri  repeats  as  often  as  he 
eats  the  remainder  of  his  offering. 

•   At  each  Atiratra  of  the  Gavam  ayanam,  the  so-called  Ohayana  ceremony  takes 
place.  This  consists  in  the  construction  of  the  UttarA  Vedi  (the  northern  altar)  in  the 

Shape  of  an  eagle.  About  1440  bricks  are  required  for  this  structure,  each  being  conse- 

crated with  a   separate  Yajus  mantra.  This  altar  represents  the  universe.  A   tortoise 

is  buried  alive  in  it,  and  a   living  frog  carried  round  it  and  afterwards  turned  out.  The 
fire  kindled  on  this  new  altar  is  the  Agni  Ohxtya.  To  him  are  the  oblations  of  flesh  And 
Soma  to  be  given.  The  whole  ceremony  is  performed  by  the  Adhvaryn  alone. 
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twelftli.  When  he  brings  the  Agnihotram  before  sunrise  during  two 

years,  then  he  has  actually  sacrificed  during  one  year  only.  But'if  he 
sacrifices  after  sunrise,  then  he  completes  the  yearly  amount  of  ofierings 

in  one  year.  Therefore  [3691  the  Agnihotram  is  to  be  brought  after 

sunrise.  He  t|kio  sacrifices  after  sunset  at  evening,  and  after  sun- 

rise in  the  morning,  brings  the  offering  in  the  lustre  of  the  day-night 
(Ahoratra).  For  the  night  receives  light  from  Agni,  and  the  day  from  the 

sun  (Aditya).  By  means  of  this  light  the  day  is  illuminated.  Therefore 

he  who  sacrifices  after  sunrise,  performs  the  sacrifice  only  in  the  light 

of  Ahoratra  (that  is,  he  receives  the  light  only  once,  instead  of  twice,  the 

offering  brought  before  sunrise  belonging  to  the  night,  and  being  illumi- 
nated by  Agni,  not  by  Aditya). 

30. 

{Several  Stanzas  Quoted  Regarding  the  Necessity  to  bring  the  Agnihotram 

After  Sunrise). 

Day  and  night  are  the  two  wheels  of  the  year.  By  means  of  both,  ho 

passes  the  year.  He  who  sacrifices  before  sunrise,  goes  by  one  wheel,  as 

it  were,  only.  But  he  who  sacrifices  after  sunrise,  is  going  through  the 

year  with  both  wheels,  as  it  were,  and  reaches  his  destination  soon. 

There  is  a   sacrificial  Gatha  (stanza)  which  runs  as  follows  : 

“   All  that  was,  and  will  be,  is  connected  with  the  two  Samans,  Brihat 

“and  Rathantaram,  and  subsists  through  them.  The  wise  man,  after  having 

“   established  the  sacred  hearths  (the  Agnihotri),  shall  bring  a   different 

“   sacrifice  at  day,  and  a   different  one  at  night  (i.  e.,  devoted  to  different 

“deities).” 

The  night  belongs  to  the  Rathantaram,  the  day  to  the  Brihat.  Agni 

is  the  Rathantaram,  Aditya  the  Brihat.  Both  these  deities  cause  him  to 

go  to  the  heaven-world,  to  the  place  of  splendour  {bradhna),  who  with 

this  knowledge  sacrifices  (the  Agnihotram)  after  sunrise.  Thence  it  is  to 

be  sacrificed  after  sunrise.  Regarding  this,  there  is  a   sacrificial  Gath(t 

chanted,  which  runs  as  follows  : 

“   Just  as  a   man  who  drives  with  one  pack-horse  [3701  only  without 

“   purchasing  another  one,  act  all  those  men  who  bring  the  Agnihotram 
“   before  sunrise.” 

For  all  beings  whatever  follow  this  deity  (Aditya)  when  he  stretches 

(the  arms  at  sunrise  and  sunset).  He  who  has  this  knowledge,  is  followed 

by  this  deity,  after  whom  all  follows,  and  he  follows  her.  For  this  Aditya 
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is  the  “   one  guest  ”   who  lives  among  those  who  bring  the  sacrifice  after 
sunrise.  Concerning  this  there  is  a   G4th&  (stanza,  which  runs  as  fol- 

lows) : 

“   He  who  has  stolen  lotus  fibres,  and  does  not  receive  (even)  one  guest 

“on  the  evening,  will  charge  with  this  guilt  the  not  guilty/ihid  take  off  the 

“   guilt  from  the  guilty.”’ 
This  Aditya  is  the  “one  guest”  (elcdtithih)  he  is  it  “who  lives  among 

the  sacrificers.  ”   The  man  who  £371]  thinking,  it  is  enough  of  the 
Agnihotram,  does  not  sacrifice,  to  this  deity  (Aditya),  shuts  him  out  from 

being  his  guest.  Therefore  this  deity,  if  shut  out,  shuts  such  an  Agnihotrf 
out  from  both  this  world  and  that  one. 

Therefore  he  who  thinks,  it  is  enough  of  the  Agnihotram,  may 

nevertheless  bring  sacrifices.  Thence  they  say,  a   guest  who  comes  at 

evening  is  not  to  be  sent  away.  It  happened  that  once  a   learned  man, 

Janasruteya,  a   resident  of  a   town  (a  Nagari;,  said  to  an  Aikadasak^a,  a 

descendant  of  Manutantu,  “   we  recognise  from  the  children,  whether  one 

brings  the  Agnihotram  with  or  without  the  proper  knowledge.”  Aikada- 
ii4ksa  had  as  many  children  as  are  required  to  fill  a   kingdom.  Just 

as  many  children  will  he  obtain  who  brings  the  Agnihotram  after  sunrise. 

31. 

(The  Agnihotram  is  to  he  Offered  After  Sunrise). 

In  rising,  the  sun  joins  his  rays  to  the  Ahavaniya  fire.  Who,  therefore, 

sacrifices  before  sunrise,  is  like  a   female  giving  her  breast  to  an  unborn 

’   Sayana  makes  the  following  remarks  on  this  rather  obscure  stanza  : 

W'W  I   nror  sreqwitrtrnrff 

sTTc^  II  m   sremm:  qrRst;  ^ 

^   i   q:  snsmrq:  i^q 

ww^l^mw  qfl  ?rtrq:  I 

«TT^r^itf?nniqqi^  i   ?m  f^HKTfTTOTq^i#  jjt  tmrnq 

The  stealing  of  bis&ni,  i.e.,  lotus  fibres,  from  a   tank  appears  to  have  been  a   great 

ofience  in  ancient  times.  Not  to  receive  one  guest  (at  [least)  on  the  evening  was  consi*^ 
dered  as  equally  wicked.  The  man  who  has  committed  such  crimes  will,  in  order  to  clear 

himself.from  all  guilt,  charge  an  innocent  man  with  it.  The  forms  ubhisastdt  and  apahardt 
have  evidently  the  sense  of  a   future  tense,  as  is  the  case  in  other  instances  also.  The 
stanza  in  question  appears  to  be  very  old,  and  was  hardly  intelligible  even  to  the  author 

of  our  Brfihmanam.  He  means  by  eUdtithih  »   the  one  guest,”  the  sun,  which,  according to  the  context,  cannot  have  been  the  original  sense. 
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child,  or  a   cow  giving  her  udder  to  an  unborn  calf.  But  he  who  sacrihces 

after  sunrise  is  like  a   female  giving  her  breast  to  a   child  which  is  bom, 

or  like  a   cow  giving  her  udder  to  a   calf  which  is  bom.  The  Agnihotram 

being  thus  offered  to  him  (Siirya),  he  (Surya)  gives  to  the  Agnihotri  in 

return,  food  irP  both  worlds,  in  this  one  and  that  one.  He  who  brings  the 

Agnihotram  before  sunrise,  is  like  such  an  one  who  throws  food,  before 

a   man  or  an  elephant,  who  do  not  stretch  forth  their  hands  (not  caring 

for  it).  But  he  who  sacrifices  after  sunrise,  is  like  such  an  one  who 

throws  food  before^  a   man  or  an  elephant  who  stretch  forth  their  hands. 

He  who  has  this  knowledge,  and  sacrifices  after  sunrise,  lifts  up  with 

this  hand  (Aditya’s  hand)  his  sacrifice,  and  puts  it  down  [372}  in  the 
heaven-world.  Therefore  the  sacrifice  is  to  be  brought  after  sunrise. 

When  rising,  the  sun  brings  all  beings  into  motion  (prarfayati). 

Therefore  he  is  called  prdi}a  (breath).  The  offerings  of  him  who,  knowing 

this,  sacrifices  after  sunrise,  are  well  stored  up  in  this  pr&va  (Aditya). 
Therefore  it  is  to  be  sacrificed  after  sunrise. 

That  man  is  speaking  the  trath,  who  in  the  evening  after  sunset,  and 

in  the  morning  after  sunrise,  brings  his  offering.  He  commences  the 

evening  sacrifice  by  the  words,  “   BMr,  BhuvaT},  Svar,  Om !   Agni  is 

Light,  Light  is  Agni ;   ”   and  the  morning  sacrifice  by  “   BhUr,  Bhuvaf}, 

SvaVyOm!  Sun  is  Light,  Light  is  Sun.”  The  truth-speaking  man  offers 
thus  in  truth,  when  he  brings  his  sacrifice  after  sunrise.  Therefore  it 

must  be  sacrificed  after  sunrise.  This  is  well  expressed  in  a   sacrificial 
stanza  which  is  chanted. 

“   Those  who  sacrifice  before  sunrise  tell  every  morning  an 

“   untruth  ;   for,  if  celebrating  the  Agnihotram  at  night  which  ought  to  be 

“   celebrated  at  day,  they  say,  Sun  is  Light,  but  then  they,  have  no  light 

“   (for  the  sun  has  not  risen).” 
32. 

(On  the  Creation  of  the  World.  The  Origin  of  the  Vedas  and  the  Saered 

Words.  The  Penances  for  Mistakes  committed  at  a   Sacrifice.) 

Prajapati  had  the  desire  of  creating  beings  and  multiplying  himself. 

He  underwent  (consequently)  austerities.  Having  finished  them,  he 

created  these  worlds,  viz.,  earth,  air  and  heaven.  He  heated  them  (with  the 

lustre  of  his  mind,  pursuing  a   course  of  austerities) ;   three  lights  were 

produced  :   Agni  from  the  earth,  Vayu  from  the  air,  and  Aditya  from 

heaven.  He  heated  them  again,  in  consequence  of  which  the  three  Vedas 

were  produced.  The  Rigveda  came  from  Agni,  the  Yayurveda  from 
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Vayu,  and  the  Samaveda  from  Aditya.  He  heated  these  Vedas,  [373] 

in  consequence  of  which  three  luminaries  arose,  viz.,  Bhur  came  from 

the  Rigveda,  Bhuvah  from  the  Yajurveda,  and  Svar  from  the  SS,maveda, 

He  heated  these  luminaries  again,  and  three  sounds  came  out  of  them 

a,  tt  and  m.  By  putting  them  together,  he  made  the  syllable  om.  There- 

fore he  (the  priest)  repeats  “   Om  !   Om  !,”  for  Om  is  the  heaven-world,  and 
Om  is  that  one  who  burns  (Aditya). 

Prajapati  spread  the  sacrifice*  (extending  it),  took  it,  and  sacrificed 
with  it.  By  means  of  the  Rich  (Rigveda),  he  performed  the  duties  of  the 

Hotar ;   by  means  of  the  Yaj  us,  those  of  the  Adhvaryu ;   and  by  means 

of  the  Saman,  those  of  the  Udgatar.  Out  of  the  splendour  (seed)  which 

is  inherent  in  this  three-fold  knowledge  (the  three  Vedas),  he  made  the 
Brahma  essence. 

Prajapati  offered  then  the  sacrifice  to  the  gods.  The  gods  spread  it, 

took  it,  and  sacrificed  with  it,  and  did  just  as  Prajapati  had  done 

(regarding  the  office  of  the  Hotar,  &c).  The  gods  said  to  Prajapati,  “   If 
a   mistake  has  been  committed  in  the  Rik,  or  in  the  Yaj  us,  or  in  the 

Saman  in  our  sacrifice,  or  in  consequence  of  ignorance,  or  of  a   general 

misfortune,  what  is  the  atonement  for  it  ?   ”   Prajapati  answered,  “   When 
you  commit  a   mistake  in  the  Rik,  you  shall  sacrifice  in  the  G&rha- 

patya,  saying  Bhufy.  When  you  commit  one  in  the  Yajus,  then  you  shall 

sacrifice  in  the  Agnidhriya  fire*  or  (in  the  absence  of  it,  as  is  the  case) 
in  the  Havis  offerings,  in  the  cooking  fire  (Dak^ina  Agni)  saying, 

BhuvaJf.  When  a   mistake  is  committed  in  the  S4man,  then  it  is  to  be 

sacrificed  in  the  Ahavaniya  fire  by  saying,  Svar.  When  a   mistake  has 

been  committed  out  of  ignorance,  or  in  consequence  of  a   general 

[374]  mishap,  then  you  shall  sacrifice  in  the  Ahavaniya  fire,  reciting  all 

three  words,  Bhilh,  Bhuvah,  Svar.  These  three  “   great  words  ”   {vy&hfiti) 
are  like  nooses  to  tie  together  the  Vedas.  It  is  just  like  joining  one 

thing  to  another,  one  link  to  another  link,  like  the  stringing  of  anything 

made  of  leather,  or  of  any  other  thing,  and  connecting  that  which  was 

disconnected,  that  one  puts  together  by  means  of  these  great  words  all 

that  was  isolated  in  the  sacrifice.  These  Vyahritis  are  the  general 

Prayailchitta  (penance) ;   thence  the  penances  (for  mistakes  )   at  a   sacrifice 
are  to  be  made  with  them. 

•   It  is  regarded  as  a   person. 

’   This  is  used  only  in  the  Soma  sacrifices. 

Such  as  the  Dars'apurnamasa  isti,  ChSturmfisya  i>ti,  &c. 
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33. 

{Oil  the  O^ce  of  the  BrahmSt  Priest.  He  ought  to  remain  Silent  during  all 

the  Principal  Ceremonies.) 

The  great  sages  (mahavadah)  ask,  “   When  the  duties  of  a   Hotar  are 
performed  by  the  Rik,  those  of  the  Adhvaryus  by  the  Yajus,  and  those 

of  the  Udgatar  by  the  Si,man,  and  the  three-fold  science  is  thus  properly 
carried  into  effect  by  the  several  (priests  employed),  by  what  means  then 

are  the  duties  of  the  BrahmS,  priest  performed  ?   ”   To  this  one  should 

answer,  “   This  is  done  just  by  means  of  this  three-fold  science,” 

He  who  blows  (Vayu)  is  the  sacrifice.  He  has  two  roads,  viz.,  speech 

and  mind.  By  their  means  (speech  and  mind),  the  sacrifice  is  performed. 

In  the  sacrifice 'there  are  both,  speech  and  mind,  required.  By  means  of 
speech  the  three  priests  of  the  three-fold  science  perform  one  part 
(assigned  to  V&ch) ;   but  the  Brahma  priest  performs  his  duty  by  the 

mipd  only.  Some  Brahma  priests,  after  having  muttered  the  Stomabh^- 

gas  11  when  all  arrangements  have  been  made  for  [375]  the  repetition  of 

the  Prataranuvdka  (the  morning  prayer)  sit  down,  and  speak  (without 

performing  any  of  the  ceremonies). 

Respecting  this  (the  silence  on  the  part  of  the  Brahmft  priests),  a   Brah- 

man,who  saw  a   Brahma  priest  at  the  Prfitaranuv&ka  talk,  said  (once)  “   they 
(the  priests  and  the  sacrificer)  have  made  one-half  of  this  sacrifice  to 

disappear.”  Just  as  a   man  who  walks  with  one  foot  only,  or  a   carriage 
which  has  one  wheel  only,  falls  to  the  ground,  in  the  same  manner  the 

sacrifice  falls  to  the  ground  {bhre^an  nyeti),  and  if  the  sacrifice  has 

fallen,  the  sacrificer  falls  after  it  too  (if  the  Brahm&  priests  talk  during 

the  time  they  ought  to  be  silent).  Therefore  the  Brahma  priest  should, 

after  the  order  for  repeating  the  Pr&taranuv&ka  has  been  given,  refrain 

from  speaking  till  the  oblations  from  the  Upamiu  and  Antaryima 

(Grahas)  are  over.  After  the  order  for  chanting  the  Pavam&na  Stotra  has 

been  given  (he  ought  also  to  refrain  from  speaking)  till  the  last  verse  (of 

the  Stotra)  is  done.  And  [376]  again,  he  should  during,  the  chanting  of 

th»  (other)  Stotras,  and  the  repeating  of  the  ̂ astras,  refrain  from 

speaking,  till  the  Vasatkara  (at  the  end  of  the  Y&jyd  verse  of  the 

^astra)  is  pronounced.  Likewise,  as  a   man  walking  on  both  his  legs, 

Tho  Stomabh4gas  are  certain  Yajns-like  mantras  which  are  to  be  fonnd  in 

the  Br&hmanas  of  the  S^maveda  only  (not  in  the  Yajus  or  Rigveda).  Each  of  these 

mantras^consists  of  fonr  parts ;   (a)  To  what  the  Stoma  is  like,  snch  as  a   cord,  a   joint,  &c. ; 

(b)  To  what  it  is  devoted  or  joined ;   (c)  An  order  to  the  Stoma  to  favour  the  object  to 



and  a   carriage  going  on  both  its  wheels,  does  not  suffer  any  injury  ;   in 

the  same  way  such  a   sacrifice  (if  performed  in  this  manner),  does  not 

suffer  any  injury,  nor  the  sacrificer  either,  if  the  sacrifice  be  not 

injured. 

34. 

(On  the  Work  done  hy  the  Brahma.  He  Permits  the  Chanters  to  Chant) 

They  say.  When  the  sacrificer  has  the  reward  {dakfina)  given  to  the 

Adhvaryu,  he  thinks,  “   this  priest  has  seized  with  his  hands  my  Grahas 

(Soma  cups),  he  has  walked  for  me,  he  has  sacrificed  for  me.”  And  when 

he  has  the  reward  given  to  the  Udgatar,  bethinks,  “he  has  sung  for  me  ;   ” 

and  when  he  has  the  reward  given  to  the  Hotar,  he  thinks,  “   this  priest 
has  spoken  for  me  the  AnuvakyEs,  and  the  Y4jy&8,  and  repeated  the 

^astras.”  But  on  account  of  what  work  done  is  the  Brahna  priest  to 
receive  his  reward  ?   Shall  he  receive  the  reward,  thinks  the  sacrificer, 

without  having  done  any  work  whatever  ?   Yes,  he  receives  it  for  his  medi- 
cal attendance  upon  the  sacrifice,  for  the  Brahma  is  the  physician  of  the 

sacrifice  (which  is  regarded  as  a   man).  Because  of  the  BrahmS.  priest 

performing  his  priestly  function  with  the  Brahma,  which  is  the  quintess- 

ence of  the  metres.  He  does  one-half  of  the  work,  for  he  was  at  the  head 

of  the  other  priests,  and  the  others  (Adhvaryu,  Hotar,  Udg&tar)  do  the 

other  half.  (The  Brahma  priests  tell  if  any  mistake  has  been  commit- 

C377]  ted  in  the  sacrifice,  and  perform  the  Prayaschittas,  as  described 
above. 

which  it  is  joined  ;   (d)  An  order  to  the  chanters  to  chant  the  Stoma  by  the  permission 

of  Savitar  in  honour  of  Brihaspati.  The  last  (fourth)  part  is  in  all  the  Stomabhdga 
mantras  the  same.  I   give  here  some  of  these  mantras,  which  are  all  to  be  found  in 

the  Tandya  BrShmanam  (1,  8-9).  They  commence  : 

1   (a)  (h)  (c)  ̂    id) 

2   (o)  (h)  (c)  W   (d) 

3   (o)  (fc)  ̂    (c)  flfssf  (d)  9^0 

4   (a)  ^ h)  (c)  (d) 

5   (a)  (b)  (c)  1%*  (fee. 
The  proper  meaning  of  the  repetition  of  these  and  similar  mantras  by  the  BrahmS  priests 
is,  to  bring  the  chant  (Stoma),  which  is  about  to  be  performed,  into  contact  with  the 
external  world,  with  day,  night,  air,  rain,  the  gods,  and  secure  the  favour  of  all 
these  powers  and  beings. 

In  the  original,  harata,  which  is  to  be  taken  in  the  sense  of  a   future. 

"   I   have  not  translated  the  passage  regarding  the  Prftyaschitta  to  be  performed  by 
the  Brahma  priest  if  any  mistake  has  been  committed  ;   for  it  is  only  a   repetition  from 
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The  PrastotarlS  says,  after  the  order  for  chanting  the  Stotram  has  been 

given,  “   0   Brahma,  we  shall  now  chant,  our  commander  !   ”   The  BrahmS 

then  shall  say  at  the  morning  libation,  “   Bhur  !   filled  with  the  thought  of 

Indra,  ye  may  sing  !”  and  at  the  evening  libation,  £378]  he  says,  “Svar  ! 

filled  with  the  thought  of  Indra,  ye  may  sing.” 
At  the  time  of  the  Ukthya  or  AtirStra  sacrifice,  all  the  three  great 

words,  BhAr  Bhuvdh  Svar  are  required.  If  the  Brahmfi  says,  “   Filled 

with  the  thought  of  Indra,  ye  may  sing,”  this  means,  that  the  sacrifice  is 

Indra’s,  for  Indra  is  the  deity  of  the  sacrifice.  By  the  words,  “   filled  with 

the  thought  of  Indra,”  the  BrahmS  priest  connects  the  Udgitha  (the 
principal  part  of  the  chant)  with  Indra.  This  saying  of  the  BrahmS 

means,  “Do  not  leave  Indra  ;   filled  with  him,  ye  may  sing.”  Thus  he 
tells  them. 

M   The  annonnoement  of  the  Prastotar,  that  the  chanters  are  ready  to  perform  their 

chant,  as  well  as  the  orders  to  do  so  given  by  the  Brahm&  and  Maitr4varnna,  are  contained 

in  fall  in  the  Asval.  8r.  S.  (6,  2),  and  in  the  Sdnk.  Sr.  8.  (6,  8).  I   here  give  the  text  from 
the  Aav.  S. 

^   i   "ar  I   «rrg«*ie*i  m 

HR!  ?l^  «T!?8T*R  5lf^  U 

(When  the  Prastotar  calls)  “   BrahmS,  we  shall  chant,  O   commander  I”  then  the  two  priests 
(the  BrahmS  and  MaitrSvarnna)  whose  duty  it  is  to  allow  (the  chanters  to  sing)  give  their 

permission.  The  BrahmS,  after  having  first  muttered  the  words  “   bhiir,  be  ye  filled  with 

Indra,  created  by  Savitar  (or  permitted  by  Savitar),”  at  the  morning  libation,  says,  “chant 
at  the  midday  libation  he  uses,  instead  of  bhiir,  bhttvali ;   and  at  the  evening  libation, 

svar  (the  remainder  of  the  Japa  being  the  same).  Before  all  the  Stotras  which  follow  the 

AgnimSruta  Sastra  ( which  concludes  the  Sastras  of  the  Agnistoma),  that  is  to  say,  at 

the  Ukthya,  Solasi,  AtirStra  sacrifices,  &c.,  the  BrahmS  mutters  all  the  three  great  words 

(bhiir,  bhuvaU,  smti  along  with  the  remainder  of  the  formula)  at  the  same  time.  The 

MaitrSvarnna,  after  having  mattered,  “   Speak  what  is  right  and  true,  ye  who  are  created 

by  Savitar,  the  god  to  whose  honour  praises  are  chanted,  do  not  lose  the  sacred  verses 

(chanted  by  you)  which  are  life,  may  he  protect  both  bodies  of  the  SSman  (the  verses  and 

the  tune)  Om  !”  says  aloud  “   chant  I" 

7 



1378]  SIXTH  BOOK. 

FIRST  CHAPTER. 

{On  the  Offices  of  the  Gravastut  and  Subrahmanyd.) 

1 

{On  the  Origin  of  the  Office  of  the  Grdvastut.''^  The  Serpent Risi  Arbuda.) 

The  gods  held  (once  upon  a   time)  a   sacrificial  session  in  Sarvacbaru. 

They  did  not  succeed  in  [380]  destroying  the  consequences  of  guilt. 

Arbuda,  the  son  of  Kadru,  the  Serpent  Risi,  the  framer  of  mantras, 

said  to  them,  “   You  have  overlooked  one  ceremony  which  is  to  be 
performed  by  the  Hotar.  I   will  perform  it  for  you,  then  you  will  destroy 

the  consequences  of  guilt.”  They  said,  “   Well,  let  it  be  done.”  At 
every  midday  libation,  he  then  came  forth  (from  his  hole),  approached 

them,  and  repeated  spells  over  the  Soma,  squeezing  stones.  Thence 

they  repeat  spells  at  every  midday  libation  over  the  Soma  squeezing 

stones,  in  imitation  of  him  (the  Serpent  Risi).  The  way  on  which  this 

Serpent  Ri§i  used  to  go  when  coming  from  (his  hole)  is  now  known 

by  the  name  Arbudodd  Sarpani  (at  the  sacrificial  compound). 

‘See  also  him  about  AsV,  Sr.  S.  5,  12.  His  services  are  only  required  at  the  midday 

libation.  He  performs  his  function  of  repeating  mantras  over  the  Soma,  squeezing  stonea 

before  the  so-called  Dadhi  Gharma  ceremony.  He  enters  through  the  eastern  gate,  and 

passes  on  to  the  two  Havirdhinas  (the  two  carts,  on  which  the  sacrificial  offerings  are 

put,  and  the  two  covered  places,  in  which  these  two  carts  are).  Having  arrived  north-east 
of  the  exterior  front  of  the  axe  (ak-fasiras)  of  the  southern  Havirdhftna,  he  throws  off 

a   stalk  of  grass  held  in  his  hand,  which  ceremony  is  called  nirasanum  (it  is  performed 

often  by  other  priests  also).  He  then  faces  the  Soma  shoots,  assuming  a   peculiar  posture. 

The  Adhvaryu  gives  him  a   band  («?>«/.jo),  which  he  ties  round  his  face.  As  soon  as 

the  Adhvaryu  and  his  assistants  take  the  Soma  sprouts  from  below,  the  adhifavana 

board  (see  the  note  to  7,  32),  he  ought  to  repeat  the  mantras  over  the  Grfivfinas,  which 

are  now  being  employed  for  extracting  the  Soma  juice.  He  commences  with  verses 

containing  the  term  su,  to  squeeze,  or  derivatives  of  it.  The  first  is  :   abhi  tvd  deva  savitar 

(1,  24,  3).  After  some  more  single  verses  follow,  the  three  principal  Grfivfina  hymns,  viz., 

praite  vadantu  (10,  94),  d   va  rimjase  (10,  7S),  and  pra  vo  gr&udndh  (10,  175).  The  first 

and  the  last  are  said  to  have  been  seen  by  Arbuda,  the  Serpent  Risi,  the  second  hy  Jurat 

Itarna,  one  of  the  Serpent  tribe  also.  These  hymns  very  likely  formed  part  of  the  so-called 

Barpaveda  or  Serpent  Veda  (see  the  Gopatha  Brfihmanam  1,  10,  according  to  whosa 

statement  this  Veda  came  from  the  east),  and  were  originally  foreign  to  the  Rigveda. 

They  may  be,  nevertheless,  very  ancient.  The  two  latter  hymns  are  to  be  repeated 

before  the  last  verse  of  the  first,  and  are  thus  treated  like  a   Nivid  at  the  evaning  libation. 

Either  in  the  midst,  or  before,  or,  after  those  two  hymns,  the  Grdvsstut  must  repeat  the 
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The  King  (Soma)  made  the  gods  drunk.  They  then  said,  “   A   poison- 
ous serpent  {asivi^)  looks  at  our  King !   Well,  let  us  tie  a   band  round 

his  eyes.”  They  then  tied  a   band  round  his  eyes.  Therefore  they  recite 
the  spells  over  the  Soma  squeezing  stones,  when  having  tied  (round  the 

eyes)  a   band  in  imitation  (of  what  the  gods  did).  The  King  (Soma) 

made  them  drunk.  They  said,  “   He  (the  Serpent  Risi)  repeats  his  own 
mantra  over  the  Soma  squeezing  stones.  Well,  let  us  mix  with  his 

mantra  other  verses.”  They  then  mixed  with  his  mantra  other  verses, 

in  consequence  of  which  he  (Soma)  did  not  make  them  drunk.*  By 
mixing  his  mantra  with  other  verses  ior  effecting  propitiation,  they 

succeeded  in  destroying  the  consequences  of  guilt. 

£3811  In  imitation  of  this  feat  achieved  by  the  gods,  the  Serpents  destroyed 

all  consequences  of  their  own  guilt.  Having  in  this  state  (being  qtdt© 

free  from  guilt  and  sin)  left  off  the  old  skin  torn,  they  obtain  a   new  one. 

Who  knows  tlfis,  destroys  the  consequences  of  his  own  guilt. 

2 

(How  Many  Verses  are  to  be  "Repeated  over  the  Grdvanas.  How  (hey 
ought  to  he  Repeated.  They  are  Required  only  at  the  Midday  Libation. 

No  Order  for  Repeating  them  Necessary.) 

They  say.  With  how  many  mantras  should  he  (the  Gr^vastut)  pray 

over  the  Soma  squeezing  stones  ?   The  answer  is,  with  a   hundred  ;   for 

the  life  of  a   man  is  a   hundred  years,  he  has  a   hundred  powers,  and  a 

hundred  bodily  organs ;   by  doing  so,  he  makes  man  participate  in  age, 

strength,  and  bodily  organs.  (Others)  say.  He  ought  to  repeat  thirty-three 

verses,  for  he  (the  Serpent  Rishi)  destroyed  the  sins  of  thirty-three  gods, 

for  there  are  thirty-three  gods.  (Others)  say.  He  ought  to  recite  an 
unlimited  number  of  such  mantras.  For  Prajapati  is  unlimited ;   and 

this  recital  of  the  mantras  referring  to  the  Soma  squeezing  stones  belongs 

to  PrajS,pati,  and  in  it  all  desires  are  comprised.  Who  does  so,  obtains 

all  he  desires.  Thence  he  ought  to  repeat  an  unlimited  number  of  such 
mantras. 

Now  they  ask.  In  what  way  should  he  repeat  these  mantras  (over 

the  Soma  squeezing  stones)  ?   Syllable  by  syllable,  or  should  he  lake 

four  syllables  together,  or  pSda  by  pada,  or  half  verse  by  half  verse,  or 

so-called  P&vamfiDi  verses  (Rigveda  9.)  He  has  to  eontinne  bis  recitation  as  long  as 

the  squeezing  of  the  jaice  lasts,  or  he  may  go  on  till  it  is  filled  in  the  Orabas  (d  vd  graha 

grahandt) ;   he  then  mnst  conclnde  with  the  last  verse  of  the  first  Grav&pa  hymn.  Besides 

this  ritnal  for  the  Or&vastnt,  another  one  is  given  by  Asvalftyana,  which  he  traces  to 

O&nagdri. 
•   These  mantras  were  the  antidote, 
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verse  by  verse  ?   With  whole  verses  (repeated  without  stopping)  one 

does  not  perform  any  ceremony,  nor  with  stopping  at  every  p4da.  If 

the  verses  are  repeated  with  stopping  at  every  syllable,  or  every  four 

syllables,  then  the  metres  become  mutilated,  for  [382]  many  syllables 

(sounds)  would  thus  be  lost.  Thence  he  ought  to  (repeat)  these  mantras 

one  half  verse  by  another.  For  man  has  two  legs,  and  cattle  are  four-footed. 

By  doing  so,  he  places  the  two-legged  sacrificer  among  the  four-legged 
cattla  Thence  he  ought  to  repeat  these  mantras  by  half  verses. 

Since  the  Gravastut  repeats  only  at  every  midday  libation  mantras 

over  the  Soma  squeezing  stones,  how  do  mantras  become  repeated  over 

them  at  the  two  other  (morning  and  evening)  libations  ?   By  repeating 

verses  in  the  Gayatri  metre,  he  provides  for  the  morning  libation ;   for 

the  Gayatri  metre  is  appropriate  to  the  morning  libation ;   and  by  repeat- 

ing verses  in  the  Jagati  metre,  he  provides  for  the  evening  libation ; 
for  the  Jagati  metre  is  appropriate  to  the  evening  libation.  In  this 

way  he  who,  with  this  knowledge,  repeats  the  mantras  over  the  Soma 

squeezing  stones  only  at  the  midday  libation,  supplies  these  praises  for 
the  morning  and  eveving  libations. 

They  say,  What  is  the  reason,  that,  whilst  the  Adhvaryu  calls  upon 
the  other  priests  to  do  their  respective  duties,  the  Gravastut  repeats 
this  mantra  without  being  called  upon  (without  receiving  a   praisa)  ? 
The  ceremony  of  repeating  mantras  over  the  Soma  squeezing  stones  is  of 
the  same  nature  as  the  mind  which  is  not  called  upon.  Therefore  the 
Gravastut  repeats  his  mantra  without  being  called  upon. 

3 

{The  SubrahmanyA  Fomiila.  On  its  Mature.  By  whom  it  is  to  be  Bepeated, 
The  Oblation  from  the  Pdtnivata  Graha.  The  Ydjyd  of  the  Agnidhrd.) 

The  Subrahmanya  *   is  Vach.  Her  son  is  the  [383]  king  Soma.  At 
the  time  of  buying  Soma,  they  call  the  Subrahmanya  (thither),  just  as one  calls  a   cow. 

»   The  Subrahmanyft  formula  is  oontaioed  in  the  KfttySyana  Sriuta  Sdtras  (I  8)  the Agnistoma  Sfima  Prayoga,  the  «atapatha  Brahm,  (3,  3,  4,  17-20),  and  the  Taittiriy* 
Aranyaka  (1,12,3-4).  The  peculiar  pronimciation  of  this  formnla  is  noted  by  Pftoini 
(1,2,  37-38).  The  most  complete  information  on  its  use  being  only  to  bo  found  in  the 
Samaveda  SOtras,  I   here  give  the  passages  from  KdtySyana  referring  to  it,  along  with 
the  formula  itself: —   

^ 
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£384]  Through  this  son,  the  Subrahmanya  priest  milks*  (obtains)  aU 
desires  for  the  sacrificer.  For  V^ch  grants  all  desures  of  him  who  has 

this  knowledge.  They  ask,  What  is  the  nature  of  this  Subrahmapy&  ? 

After  the  Atithya  Isti  has  been  finished,  he  (the  SnbrahmanyS)  shonld  stand  in  the  front 
part  of  the  enclosnre  made  for  the  wife  of  the  sacrificer  inside  the  Vedi,  and  when 

touching  the  sacrificer  and  his  wife,  after  having  called  thrice  “   subrahmanyom,"  recite 
the  following  formula,  “   Come,  Indra  !   come  owner  of  the  yellow  horses  !   “   ram  of  Me- 
“   dhatithi  !   Men&  of  Vrisanasval  ,thoa  buffalo  (gaura)  who  ascendest  the  female 
iavaskandin),  lover  of  Ahalyft  1   son  of  Ensika  1   BrShmana  t   son  of  Ck>tama  !   (come) 

“   thou  who  art  called  ”   (to  appear)  at  the  Soma  feast  in  so  and  so  many  days  how 
many  there  might  intervene  (bet^en  the  day  on  which  the  Subrahmanyfi  calls 
him,  and  that  of  the  Soma  festival  at  which  his  presence  is  requested).  The  Snbrah- 
manyfi  is  required  on  the  second,  third,  fourth  and  fifth  day  of  the  Agnistoma,  and 
almost  on  every  day  of  the  other  Soma  sacrifices.  On  the  second  day,  the  terms,  tryahe 

sutydm,  “   three  days  hence,"  i.e^  on  the  fifth) ;   on  the  third  day,  duyahe  autydm,  Le.,  two 
days  hence ;   on  the  fourth,  ivaa,  i.  e.,  to-morrow  ;   and  on  the  fifth  (the  day  of  the  Soma 
feast)  adya,  i.  e.  to-day,  are  used  to  mark  the  time  when  the  Soma  banquet,  to  which 
Indra  is  by  this  formula  solemnly  invited,  is  to  come  off.  As  far  as  which  is 

followed  by  the  mentioning  of  the  time  appointed  §[^,  &c.,thereisnodifferen«5e 
anywhere  observable.  But  the  few  sentences  which  follow,  and  which  conclude  the 
formula,  differ  according  to  different  schools.  Some  were  (according  to  Efttyftyana) 

of  opinion,  that  only  “   come  hither  ”   is  to  follow ;   others  reoommmoSed 

“   come  hither,  O   Maghavan.”  Others,  such  as  Oantama,  were  of  opinion,  that 
either  is  to  be  omitted,  and  the  concluding  formula, 

“   come,  ye  divine  Brahmt  priests,  come,  come.  ’’  has  to  follow  immediately  upon 

The  name  of  the  tune  (S4man),  according  to  which  it  is  chanted  (or  rather  recited) 
is  Brahmaari,  the  metre  is  called  Safhpdt,  the  Risi  is  Aditya,  and  Indra  is  the  deity. 

At  the  so-called  Agnishtut  sacrifices,  whicli  opmi  the  Chatnrdatfarfttra  Sattras  (sacrifi- 
cial sessions  lasting  tor  a   fortnight),  (Asv.  Sr.  S,  11,  2),  the  8nbrahmapy&  calls  Agni 

instead  of  Indra  (KStyfty.  1,4),  according  to  Gautama,  by  the  following  formula ; 

i.  e.,  “   Come,  O   Agni,  with  (thy)  two  red  ones  (horses),  thou  brightly  shining,  thon  blaz- 
ing in  smoke,  J&tavedts,  thou  wise  1   Angiras  1   Brfibmana,  (oome)  called,  ’’  ftc.  In  the 

concluding  formula  fires,  is  used  instead  of  According  to  Dh&nafi jay 

the  Subrahmanyfi  formula  for  Agni  runs  as  follows :   9(141^ 

SIRtPtTO,  (the  remainder  as  above),  t.  e., 

“   Come,  Agni !   master  of  the  red  horses,  goat  of  Bhardvftja,  son  of  powear,  thon  who 
ascendest  (the  female)  ;   lover  of  Usas,  ”   &c.  The  latter  formula  is  just  like  that  one 
addressed  to  Indra.  Agni,  as  well  as  Indra,  are  in  both  these  formulas,  which  must  bo 
very  ancient,  invoked  as  family  deities,  the  first  pre-eminently  wor^ipped  by  tito 
Ahgirasa,  the  latter  by  the  Enmkas.  Both  gods  are  here  called  “   Br&hmans.”  In  later 
bo^s,  Indra  appears  as  a   Ksattriya,  and  as  a   model  of  a   king. 

On  the  so-called  Agnistomiya  day,  of  all  sacrifices  (in  the  Agniftoma,  it  is  the 
fourth  and  precedes  the  Soma  day),  on  which  day  the  animal  for  Agni  and  Soma 
is  slain  and  sacrificed,  an  extension  of  the  Subrahmanyfi  formula  takes  place.  The 
Subrahmanya  priest  has  on  this  day  to  announce  to  the  gods,  that  such  and  such 
one  (the  name  of  the  sacrificer  must  be  mentioned),  the  son  of  such  and  such  one, 
the  grandson  of  such  and  such  one,  offers,  as  a   Dikbita,  (as  initiated  into  the  sacrifi- 

cial rites)  a   sacrifice  The  term,  'Dikfi'ta,’  forms  then  henceforth  part of  the  name  of  the  sacrificer,  and  his  descendants  down  to  the  seventh  degree.  la 
this  part  of  India,  there  are  many  Br&hmans  distinguished  by  this  honorary  epithet, 
which  always  indicates  that,  either  the  bearer  of  it  or  his  immediate  ancestors  have 

performed  a   Soma  sacrifice,  and  have  been  proclaimed  \dikiitu  by  the  Babrahmanyft  is 
all  dne  form. 

*   Diihe  must  be  a   3rd  person  singular,  as  SSy.  explains  it. 
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13851  One  should  answer,  She  is  Vdch.  For  Vach  is  Brahma,  and  Sub- 

rahma  (good  Brahma). 

They  ask,  Why  does  one  call  him  (the  Subrahmanya  priest)  who  is 

a   male,  a   female  ?   (They  answer)  Subrahmanya  represents  Vach  (which  is 

in  the  feminine  gender). 

They  further  ask,  When  all  the  other  priests  are  to  perform  their 

respective  duties  within  the  Vedi,  and  the  Subrahmanya  outside  the 

Vedi,  how  is  it  that  the  duty  of  the  Subrahmanya  (in  this  particular 

case)  becomes  performed  inside  the  Vedi)  ?   One  should  answer,  The 

Vedi  has  an  outlet  where  things  (which  are  no  more  required)  are 

thrown ;   if  the  Subrahmanya  priest  calls  (the  Subrahmanya)  when  stand- 

ing in  this  outlet,  then,  in  this  way  (his  duty  is  performed  within  the 

bounds  of  the  Vedi).  They  ask,  Why  does  he,  standing  in  the  outlet, 

repeat  the  Subrahmanya  ?   On  this,  they  tell  the  following  story.) 

The  Risis  held  once  a   sacrificial  session.  They  said  to  the  most  aged 

man  among  them,  “   Call  the  Subrahmanya.  Thou  shalt  call  the  gods 

standing  among  us  (on  account  of  thy  age),  as  it  were,  nearest  to  them." 
In  consequence  of  this,  the  gods  make  him  (the  Subrahmanyg,)  very  aged. 

In  this  way,  he  pleases  the  whole  Vedi. 

They  ask.  Why  do  they  present  to  him  (the  Subrahmanya)  a   bull  as 

a   reward  for  his  services  ?   (The  answer  is)  The  bull  is  a   male  (rrtja),  the 

Subrahmanya  is  a   female,  both  making  thus  a   couple.  This  is  done 

for  producing  offspring  from  this  pair. 

The  Agnidhra  repeats  the  Yajya  mantra  for  the  Patnivata  Graha  (a 

Soma  vessel),  with  a   low  voice.  For  the  Patnivata  is  the  semen  virile, 

and  the  effusion  of  the  semen  virile  passing  on  without  noise,  as  it  were, 

he  does  not  make  the  Anuvasatkara.  For  C386j  the  Anuvasatkara  is  a 

stop.  Thinking,  I   will  not  stop  the  effusion  of  the  semen,  he  does  not 

make  the  Anuvasatkara,  for  the  semen  which  is  not  disturbed  in  its 

effusion,  bears  fruit.  Sitting  near  the  Nestar,  he  then  eats,  for  the 

Nestar  is  in  the  room  of  women.  Agni  (Agnidhra)  pours  semen  in  wo- 

men, to  produce  children.  He  who  has  this  knowledge,  provides  through 

Agni  his  females  with  semen,  and  is  blessed  with  children  and  cattle. 

The  Subrahmanya  ends  after  the  distribution  of  the  Daksinii,*  for  she 
is  Vach.  The  Daksina  is  food  ;   thus  they  place  finally  the  sacriffce  in 

food,  which  is  Speech. 

He  represents  Agni. 

‘   The  Dakshini  is  distributed  at  the  midday  libation. 
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SECOND  CHAPTER. 

{On  the  ̂ astras  of  the  Minor  Hotri-prieata  at  the  Sattras.) 

4. 

{On  the  ̂ astras  of  Minor  Hotri-priesta  at  the  Morning  and 
Evening  Libations.) 

The  Devas  spread  the  sacrifice.  When  doing  so,  the  Asuras  approach- 
ed them,  thinking,  let  ns  obstruct  their  sacrifice.  They  attacked  them 

from  the  right  side,  thinking  this  to  be  the  weak  point.  The  Devas 

awoke,  and  posted  two  of  their  number,  Mitra  and  Varuna,  on  the  right 

side.  Through  the  assistance  of  these  two,  the  Devas  drove  the  Asuras 

and  Raksasas  away  from  the  morning  libation.  And  thus  the  sacrificers 

drive  them  away  (if  they  have  the  Maitravarunia  ̂ astra  repeated) ;   thence 

the  Maitravaruna  priest  repeats  the  Maitravaruna  ^astra  [387]  at  the 

morning  libation.  The  Asuras,  defeated  on  the  right  side,  attacked  the 

centre  of  the  sacrifice.  The  Devas  awoke,  posted  then  Indra,  and  defeated 

through  his  assistance  the  enemies.  Therefore  the  Brahmanachchhamsi 

repeats  at  the  morning  libation  the  Indra  Shastra. 

The  Asuras,  thus  defeated,  attacked  the  sacrifice  on  the  northern 

side.  The  Devas  posted  on  this  side  Indragni,  and  defeated  thus  the 

Asuras.  Therefore  the  Achhavaka  repeats  the  Aindragna  ̂ astra  at  the 

morning  libation.  For,  by  means  of  Indragni,  the  Devas  drove  the  Asuras 

and  Raksasas  away  from  the  northern  side. 

The  Asuras,  defeated  on  the  northern  side,  marched,  arrayed  in  battle 

lines  towards  the  eastern  part.  The  Devas  awoke  and  posted  Agni  east- 

wards at  the  morning  libation.  Through  Agni,  the  Devas  drove  the 

Asuras  and  Raksasas  away  from  the  eastern  front.  In  the  same  way,  the 

sacrificers  drive  away  from  the  eastern  front  the  Asuras  and  Raksasas. 

Thence  the  morning  libation  is  Agni’s.  He  who  has  such  a   knowledge, 
destroys  the  evil  consequences  of  his  sin. 

The  Asuras,  when  defeated  eastwards,  went  westwards.  The  Devas 

awoke  and  posted  the  Viilve  Devah  themselves  (westwards)  at  the  third 

libation,  who  thus  drove  the  Asuras  and  Raksasas  away  from  the  western 

direction  at  the  third  libation.  Likewise,  the  sacrificers  drive  through 

the  Visve  Devah  themselves  at  the  third  libation  the  Asuras  and  Rak§aa 

away.  Thence  the  evining  libation  belongs  to  the  Vidve  Devah.  He  who 

has  such  a   knowledge,  destroys  the  consequences  of  his  sin. 

In  this  manner,  the  Devas  drove  the  Asuras  out  of  the  whole  sacrifice. 

Thence  the  Devas  became  masters  of  the  Asuras.  He  who  has  this  know- 
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ledge  becomes  therefore  through  himself  (alone)  master  of  his  adversary 

and  enemy,  and  destroys  the  consequences  [388]  of  his  sin.  The  Devas 

drove  away  the  Asuras  and  destroyed  the  consequences  of  sin  by  means 

of  the  sacrifice  arranged  in  such  a   way,  and  conquered  the  heaven-world. 
He  who  has  this  knowledge,  and  he  who,  knowing  this,  prepares  (these) 

libation  required  in  the  said  manner,  drives  away  his  enemy  and  hater, 

destroys  the  consequences  of  his  guilt,  and  gains  the  heaven-world. 
6. 

{The  Stotriya  of  the  Following  Day  is  made  the  AnurUpa  of  the  Preceding 

Day  in  the  ̂ astras  of  the  Minor  Hotri-priests  at  Soma  Sarcrifices  last- 
ing for  Several  Days.) 

They  use  at  the  morning  libation  the  Stotriya  (triplet)  (of  the  following 

day)  as  Anurupas*  (of  the  preceding  day).  They  make  in  this  way  the 
following  day  the  Anurupa  (corresponding  to  the  preceding  day).  Thus 

they  commence  the  performance  of  the  preceding  day  with  a   view  to  that 

of  the  following.  But  this  is  not  done  at  the  midday  libation  ;   for  the 

Pfi§thas*  (used  then)  are  happiness  (they  are  independent)  ;   they  have 
at  this  (the  midday  libation)  not  that  position  (which  the  verses  have  at 

the  morning  libation)  that  they  could  use  the  Stotriya  (of  the  following 

day)  as  Anurfipa  (of  the  preceding  day).  Likewise  they  do  not  use  at 

the  third  libation,  the  Stotriya  (of  the  following  day)  as  Anurflpa  (of  the 

preceding  day). 
6. 

[389]  (The  Opening  Verses  of  the  ̂ astras  of  the  Minor  Botri-priests  at  the 

Ahargarna  Soma  Sacrifice,  i.e.,  such  ones  as  last  for  a   Series  of  Days.) 

Now  follow  the  opening  verses  (of  these  ̂ astras  after  the  Stotriyaa 

have  been  repeated).  RijunUl  no  Varum  (1,  90,  1)  is  that  of  the  Mai- 

travaruna  ̂ stra  ;   for  in  its  second  p^da  is  said,  “Mitra,  the  wise,  may 

lead  !”  for  the  Maitrdvaruna  is  the  leader  of  the  Hotri-priests.  There- 
fore is  this  the  leading  verse. 

By  Indram  vo  visvatas  pari  (1,  7,  10)  commences  the  Brahmanfi- 

chchhamsi  ;   for  by  the  words  “   we  call  him  (Indra)  to  the  people”  they  call 

>   See  on  the  meaning  of  the  terms  stotriya  and  atniriipa,  note  41  on  page  199.  Tho 

first  contains  always  those  versos  which  tho  SSma  singers  chant,  tho  latter  follows  its 

form,  and  is  a   kind  of  supplement. 

’   Tho  SSmans  of  the  midday  libation  aro  called  Pri^thas  ;   and  tho  Stotriyas  and 

Anurfipas  which  accompany  them,  go  by  tho  same  name. 
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Indra  every  day.  When  the  Brahman&chehhaibsi,  with  this  hnostledge^ 

recites  this  verse  every  day,  then  no  other  sacrifieer,  notwitbstanding 

he  (Indra)  might  be  called  by  different  parties  (at  the  same  time),  can 

get  Indra  away. 

Yat  soma  a   sute  nara  (7,  10)  is  the  verse  of  the  Achchh&vaka.  By  its 

words  “   they  called  hither  Indragni,”  every  called  Indragni  every  day. 
When  the  Achchhavaka  is  doing  this  every  day,  no  other  one  can  wrest 

(from  them)  Indragni.  These  verses  (rijuniti  &c.)  are  the  boats  which 

lead  to  the  shores  of  the  heavenly  world.  By  their  means  the  sacrificers 

cross  (&e  sea)  and  reach  the  heavenly  world. 

7. 

{The  concluding  verses  of  the  same  Nostras  at  the  Ahargana 
Soma  sacrifices.) 

Now  follow  the  concliading  verses  of  these  ̂ tras :   Te  sydma  deva 

tarurta  (7,  66,  9)  is  that  of  the  Maitravaruna  ^astra.  For  by  its  words, 

“   we  contemplate  food  {i§am)  and  light  (war),”  they  get  hold  of 

both  worlds  ;   for  “   food”  is  this  world,  and  “light”  is  that  world. 

By  the  triplet  vyantarik^am  atirad  (8,  14,  7-9),  which  has  the  ehar- 
acteristie  ct,  i.e.  asunder,  the  Brahmanaehehhaihsl  opens  the  gates  of  the 

heavenly  world.  The  words,  “Indra,  inebriated  by  Soma,  cleft  the  hole 

and  made  appear  the  lights”  (8,  14,  7),  refer  te  the  passionate  desire  of 
those  who  are  initiated  into  the  sacrificial  art  (for  heaven) ;   thenee  it  is 

called  the  Balavati  verse.*  The  words,  “He  drove  out  the  eows,  and 

revealed  them  which  were  hidden,  to  the  AiiJgiras,  and  fihing  away  Bala'^ 
contain  the  expression  of  a   gift  to  them  (the  Aftgiras).  By  the  words, 

“   indrena  rochand  divi  (verse  9)  the  heaven-world  is  alluded  to.”  By  the 

words,  “The  fixed  lights  (stars)  of  heaven  have  been  fastened  by  Indn^ 

the  fixed  ones  he  does  not  fling  away,”  the  sacrificers  ai^roaeh  every 
day  heaven  and  walk  there. 

Aham  sarascativator  (8,  38,  10),  is  the  verse  of  the  Achehhav&ka.  Fear 

Sarasvati  is  the  voice  ;   (the  dual  is  used)  for  this  day  belongs  to  the  “two 

who  have  the  voice.”  (As  to  who  they  are  is  expressed  by  the  words)  “   I 

choose  the  tone  of  Indragni.”  For  the  voice  is  the  beloved  residence  of 
Indragni.  Through  this  residence  (me  makes  both  successful.  Who  has 

this  knowledge,  will  be  successful  in  his  own  residence  (his  own 

way). 

*   There  is  the  word  vala  bole,  in  it,  which  may  be  regarded  as  a   proper  name  ol  aa 
Asura  also. 

8 
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(On  the  Ahina  and  Aikdhika  concluding  verses  of  the  Nostras  of  the 

minor  Eotri-priests.) 

The  concluding  verses  of  the  Hotfi-priests  (Maitrfi;varuQa,  Brahmana- 

chchhamsi,  and  Achchhavaba)  are,  at  [391]  the  morning  and  midday  liba- 
tions of  two  binds,  viz.  ahina  (which  are  proper  for  Soma  sacrifices,  which 

last  for  several  days  successively)  and  aikahika  (which  are  proper 

for  Soma  sacrifices  which  last  for  one  day  only).  The  Maitravaruna  uses 

the  aibahibas  preventing  (thus)  the  sacrificer  from  falling  out  of  this 

world.  The  Achchhavaba  uses  the  ahinas  for  mabing  (the  sacrificer  obtain 

heaven).  The  Brahmanachchhmsi  uses  both  ;   for  thus  he  holds  both 

worlds  (with  his  hands)  and  walbs  in  them.  In  this  way  he  (the 

Brahmanachchhamsi)  walks  holding  both,  the  Maitravaruna  and  the 

Achchhavaba,  the  Ahina  and  Ebaha,  and  (farther)  the  sacrifical  session 

lasting  all  the  year  round  (such  as  the  Gavfi.m  ayanam)  and  the  Agnistoma 

(the  model  of  all  Aibihibas). 

The  Hotfi-priests  require  at  the  third  libation  Ebahas  only  for  con- 
cluding. For  the  Ebaha  is  the  footing,  and  thus  they  place  the  sacrifice 

at  the  end  on  a   footing.* 

At  tlie  morning  libation  he  must  read  the  Yajya  verses  without  stop- 

ping ianavdnam).  The  Hotar  shall  not  recite  one  or  two  additional 

verses  (aftsamsonaTTi)  for  the  Stoma.  It  is  just  the  same  case  as  if  one 
who  asbs  for  food  and  drinb  must  be  speedily  supplied.  Thinking,  I 
will  quickly  supply  the  gods  their  food,  he  speedily  gets  a   footing  in 
this  world.  He  should  make  the  ̂ astram  at  the  two  latter  libations 

with  an  unlimited  number  of  verses ;   for  the  heaven-world  is  unlimitted. 
(This  is  done)  for  obtaining  the  heaven-world.  The  Hotar  may,  if 
he  like,  recite  those  verses  which  the  minor  Hotri-priests  used  to  repeat 
on  a   previous  day.  Or  the  Hotri-priests  (may,  if  they  like,  repeat 
those  verses)  which  the  Hotar  (used  to  repeat  on  the  previous  day) 
(For  Hotar  as  well  as  the  Hotri-priests  form  parts  of  one  [382]  body 
only).  For  the  Hotar  is  the  breath,  and  the  Hotri-priests  are  the  limbs. 
This  breath  goes  equally  through  the  limbs.  Thence  the  Hotar  should, 
if  he  like,  receite  those  verses  which  the  minor  Hotri-priests  used  to 
recite  on  the  previous  day.  Or  the  Hotri-priest  (may,  if  they  like,  repeat 
those  verses)  which  the  Hotar  (used  to  repeat  on  the  previous  day).  The 
last  verses  of  the  hymns  with  which  the  Hotar  concludes,  are  the  same 
with  the  concluding  verses  of  the  minor  Hotri-priests  at  the  evening 

*For  the  Ekftba  sacrifices  are  the  models  of  the  others. 
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libation.  For  tbe  hotar  is  tbe  soul,  and  the  Hotri-priests  are  the  limbs  ; 

the  ends  of  the  limbs  are  equal,  therefore  the  (three)  Hotfi-priesta  use, 

at  the  evening  libation,  the  same  concluding  verses. 

THIRD  CHAPTER. 

{The  hymns  for  lifting  the  Ghamasa  (Soma  eups).  The  Praqfhita  T&jyds 

of  the  seven  Hotars  concluding  this  ceremony.  The  two  different  kinds 

of  Rotars.  Explanation  of  some  apparent  anomalies  in  the  perfor- 

mances of  the  minor  Rotfis.  The  Jagati  hymns  for  Indra.  The 

concluding  verses  of  the  minor  Rotri-priests.  On  a   peculiarity  in  the 

l^astras  of  the  Achchhdvdha.) 

9 

(The  number  of  verses  which  the  Rotar  has  to  repeat  at  the  time  of  the 

Soma  cups  being  lifted  at  the  three  libations.) 

When  at  the  morning  libation  the  Soma  cups  are  lifted  and  filled 

he  (the  Maitr4varuaa)  recites  the  hymn  d   tva  vahantu  harayah  (1,  116.) 

the  several  verses  of  which  contain  the  words  vrisan  (male),  pita  (drunk), 

mta  (squeezed),  mad  (drunk),  are  complete  in  their  form  and  are  addressed 

to  Indra,  for  [393]  the  sacrifice  is  Indra’s.  He  repeats  Gayatris ;   for 

Gayatri  is  the  metre  of  the  morning  liabation.  At  the  morning  libation 

he  recites  nine  verses  only  ;   one  less  (than  ten).  For  the  semen  is  poured 

in  to  a   place  made  narrow  (nydna).  At  the  midday  libation  he  repeats 

ten  verses  *;  for  the  semen  which  was  poured  in  a   narrow  place  grows 

very  large,  after  having  reached  the  centre  of  the  woman’s  body.  At 

the  evening  libation  ho  repeats  nine*  verses,  one  less  (than  ten)  ;   for 

from  a   narrow  place  (represented  by  the  third  libation^  men  are  born. 

If  he  recites  these  hymns  complete,  than  he  makes  the  sacrificer  bring 

forth  the  embryo  of  his  (spiritual  body)  begotten  in  the  sacrifice,  which  is 

the  womb  of  the  gods. 

Some  recite  every  time  only  seven  verses  at  the  morning,  midday 

and  evening  libations,  asserting  that  there  must  be  as  many  Puronuvaky&s 

as  there  are  Yajyas.  Seven  (Hotri  priests)  having  their  faces  turned 

(towards  the  fire)  receite  the  Yajyas,  and  pronounce  Vausat !   Now 

they  assert  that  those  (seven  verses)  are  the  Puronuv&kySs  of  these  (seven 

’   niey  are  the  hymn,  asdvi  devam  gorichikam  (7>  21). 

’   They  are  the  hymn,  ihopaydta  aavato  (4,36). 
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Yujyas) ;   but  the  Hotar  ought  not  to  do  so  (to  recite  only  seven  verses.) 

For  in  this  way  they  spoil  the  semen  of  the  sacrificer,  and  conseqnently 
the  sacrificer  himself. 

The  Maitr^varuna  carries  in  this  way  the  sacrificer,  for  the  sacrificer 

is  the  hymn,  by  means  of  nine  verses  from  this  world  to  the  airy  region  ; 

but  by  means  of  ten  he  carries  him  further  on  to  that  (heaven)  world  ; 

for  the  airy  region  is  the  oldest ;   from  that  world  he  takes  him  by 

means  of  nine  verses  up  to  the  celestial  world.  Those  who  recite 

(3951  duly  seven  verses,  do  not  wish  to  raise  the  sacrificer  to  heaven. 

Therefore  the  hymns  are  to  be  recited  complete  only*. 

lO. 

(On  the  Prasthita  Ydjyds*  of  the  Eotars  at  the  morning  libation.) 

Some  one  (a  theologian)  has  asked.  When  the  sacrifice  is  Indra’s,  why 
do  only  two,  the  Hotar  and  Brahmanachhamsi,  at  the  morning  libation, 

for  the  Soma  drops  which  are  in  readiness,  repeat  Yajyfts  where  Indra’s 
very  name  is  mentioned,  the  Y&jya  of  the  Hotar  being  idam  te  somyam 

madhn  (8,  54,  8),  that  of  the  BrahmaiiachchhariiBi,  indra  tva  wi^abham 

vayam  (3,  40, 1)  ? 

When  the  other  (priests)  repeat  verses  addressed  to  different  deities, 

bow  do  they  concern  Indra  ?   For  the  Ysijya.  of  the  Maitravaruna  is  mitram 

vayam  havamahe  (1,  23,  4),  “   we  invoke  Mitra  but  in  its  words  varuifam 

somapitaye  i.e.  “   we  call  Varuna  to  the  Soma  beverage;”  there  is  an  allu- 

sion to  Indra  ;   for  whatever  word  refers  to  “drinking”,  hints  at  Indra, 
and  pleases  him. 

The  Yajya  of  the  Potar  is,  Maruto  yasa  hi  hiiaye  (1,  86,  1)  ;   its  words 

sa  svgopatamo  janali  i.e.  “   he  is  the  best  protector,’*  allude  to  Indra  ;   for 
Indra  is  the  gopd,  which  is  a   characteristic  of  Indra,  Thus  he  pleases Indra. 

The  Yajya  of  the  Ne§tar  is,  agne  patnir  ihd  vaha  (1,  22,  9) ;   in  its 
words,  tva^tdram  somapitaye,  [395]  there  is  an  allusion  to  Indra; 

3   The  hymns  mentioned  for  the  morning  and  evening  libations  contain  eanh  nin», that  mentioned  for  the  midday  libation  ten  verses, 

‘   These  YSjyfis  are  at  each  libation  seven  in  number,  and  repated  successively  by  the 
BO  called  ‘seven  Hotars’  (Hotar,  Maitravarnna,  Brahmanachchhamsi,  Potar,  Ifostar 
Agnidhra,  and  Aehchhavaka)  when  the  Ghamasa  Adhvaryn  or  enp-bcarers,  are  holding  up the  cups  filled  with  Soma.  As  often  a.s  one  of  them  has  repeated  his  Yajya  libations 
Item  seven  cups  are  thrown  at  the  same  time  in  the  fire.  The  rest  is  to  bo  drunk  by  them 
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for  Indra  is  -Tvastar,  wtich  is  a   characteristic  of  Indra.  Thus  he 

pleases  him. 

The  Yajyfi,  of  the  Agntdhra  is,  Z7/cs(tnn^i/a  (8,  43,  11) ;   in  its  words 

Soma  pri^tkdya  vedkase,  there  is  an  allusion  to  Indra ;   for  Indra  is  Vedh&s 

(striker,  beater)  which  is  a   characteristic  of  Indra,  Thus  he  pleases  him. 

The  verse  of  the  AchchhavS.ka,  which  is  directly  addressed  to  Indra,  is 

complete,  m   :   prdtarydvahhir  (8,  38,  7),  (for  in  the  last  part  of  it  there  is 

the  term  Indrdgni).  Thus  all  these  verses  refer  to  Indra.  Though  there  are 

different  deities  mentioned  (in  them)  (such  as  Mitra,  Varuna,  &c.)  the 

sacrificer  does  not  satisfy  other  deities  (alone).  The  verses  being  in  the 

Gayatri  metre,  and  this  being  sacred  to  Agni,  sacrificer  gains,  by  means 

of  these  verses,  the  favour  of  three  deities,  i.  e.  Indra,  the  ndnadevatas  or 

different  deities,  and  Agni. 
11. 

(The  hymn  to  he  repeated  over  the  Soma  eups  being  lifted,  and  the  Pras^ 

'   thita  Ydjyds  at  the  midday  libation.) 
At  the  midday  libation,  when  the  Soma  cups  are  being  lifted,  the  Hotar 

repeats,  Asdci  devam  gofichikam  (7,  21. 1.).  This  hymn  contains  the  words, 

vri?an,  pita,  suta,  mad ;   its  verses  are  complete  in  form  and  addressed  to 

Indra.  For  the  sacrifice  belongs  to  Indra.  The  verses  are  in  the 

Tristubh  metre ;   for  this  metre  is  appropriate  to  the  midday  libation. 

They  say,  if  the  term  mad  “to  be  drunk  ”   is  only  appropriate  to  the  third 
libation,  why  do  they  recite  such  verses  (containing  this  term)  at  the  midday 

libation  as  Anuvakyds  and  Yajyas  ?   The  gods  get  drunk,  as  it  were,  at 
the  midday  libation,  and  are  then  consequently  at  the  third  libation  in  a 

state  of  £396]  complete  drunkenness.  Thence  he  repeats  verses  contain- 

ing the  term  mad  as  Anuvakyds  and  Y’djyfis  at  the  midday  libation. 
At  the  midday  libation  all  the  priests  repeat  Ydjyds  addressed  to 

Indra  by  his  very  name  (for  the  Soma  drops)  which  are  in  readiness. 

Some  (the  Hotar,  Maitrdvafuna,  and  Brdhmandchchhatbsi)  make  the  Ydjyds 

with  verses  containing  (besides  the  name  of  Indra)  the  words,  ahhi  trid. 

So  the  Hotar  repeats,  pibd  somam  ahhi  yam  ugra  tarda  (6,  17,  1) ;   the 

Maitrdvaruna,  so  im  pSihi  ya  fijishi  (6,  17,  2) ;   and  the  Brdhman- 
dchhamsi,  eva  pAhi  pratnathA  (6,  17,  3). 

The  Yajyd  of  the  Potar  is,  arvAhg  ehi  somahAmam  (1,  104,  9).  The 

Yiijyd  of  the  Nestar  is,  tava  yam  somas  tvam  (3,  35,  6).  The  Yajyd,  of 

the  Achchhavdka  is,  indrAya  somali  pro  divo  vidana  (3,  36,  2).  The  Yajyd 

of  the  Agnidhra  is,  apArno  asya  kalasah  svdhA  (3,  32,  15). 

'   These  tliroc  verses  contain  forms  of  the  verb  tri^  (Lat.  trodoro)  “to  injure,  to  kiU,'’ 
■'^’ith  the  proposition  obHi. 

t 
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Among  these  verses  there  are  those  containing  the  words  ahhi  trid. 

For  Indra  once  did  conquer  at  the  morning  libation ;   but  by  means  of 
these  verses  he  broke  down  the  barriers  and  made  himself  master 

{abhi  trimt)  of  the  midday  libation.  Thence  these  verses, 
12. 

(The  hymn  and  the  Prasihita  Ydjyds  at  the  evening  libation.} 

At  the  third  libation  the  Hotar  repeats  at  the  time  when  the  Soma 

cups  are  being  lifted,  the  hymn  ihopayata  savaso  napdtaJf.  (4,  35,  1).  Its 

verses  which  are  complete  in  form,  are  addressed  to  Indra,  and  belong 

to  the  Ribhus,  contain  the  words  vri^an,  pita,  [397]  suta  mad.  They  ask, 

Why  is  the  Pavam&na  Stotra  at  the  evening  libation  called  Arbhava, 

though  they  do  not  sing  Ribhu  verses?  (The  answer  is)  PrajApati,  the 

father,  when  transforming  the  Ribhus  who  were  mortals,  into  immortals, 

gave  them  a   share  in  the  evening  libation.  Thence  they  do  not  sing 

Ribhu  verses,  but  they  call  the  Pavamana  Stotra  Arbhava. 

One  (great  Risi)  asked  about  the  application  of  metres,  viz.  for  what 

reason  does  he  use  the  Tri§tubh  metre  at  the  third  libation,  whilst  the 

appropriate  metre  for  this  libation  is  Jagati,  as  weU  as  the  Gdyatri  that 

for  the  morning,  and  the  Tri§tubh  for  the  midday  libation  ?   One  ought 

to  say  (in  reply),  At  the  third  libation  the  Soma  juice  is  done ;   but  if  they 

use  a   sparkling  (   sukriyam)  metre  as  the  Tristubh,  the  juice  of  which 

is  not  done,  then  they  provide  the  (third)  libation  with  juice  (liquor). 

Then  he  makes  Indra  participate  in  this  libation  also.  One  says.  Why, 

since  the  third  libation  belongs  to  Indra  and  the  Ribhus,  and  the  Hotar 

alone  makes  the  Yajyas  for  the  Soma  which  are  in  readiness  (prasthita) 

with  an  Indra-Ribhu  verse,  at  the  third  libation,  do  the  other  Hotri- 

priests  use  verses  addressed  to  various  other  deities  for  their  Yajyds  ? 

In  the  Yajya  of  the  Hotar,  rHihubhir  vajadbhih  samuk^itam  (not  in  the 

Rigveda)  the  Ribhus  are  mentioned,  but  in  the  Yajyds  of  the  other 

priests  they  are  only  hinted  at. 

The  Maitravaruna  repeats,  indrdvarum  sutapdvimam  sutam  (6,  68, 10) ; 
in  the  words,  yuvo  ratho  adhvaram  devavitaye,  there  is  a   plurality  (in  the 
words  devavitaye =devdndm  vltaye,  i.e.  for  the  enjoyment  of  the  gods)  which 
is  a   characteristic  of  the  Ribhus. 

The  Brahmanachchhamsi  repeats  the  verse,  indrakha  somam  pibatam 

(4,  50,  10) ;   in  its  words,  visantu  ivtdavah,  i.  e.  “   may  the  drops  come  ”   a 

[398]  plurality  is  expressed,  which  is  a   characteristic  of  the  Ribhus.' 
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The  Y&jya  of  the  Potar  is,  d   vo  vahantu  saptayo  (1,  85,  6   ) ;   in  its 

words,  raghu  atvdnaTi  prajigdta  bdhuhhir  there  is  a   plurality  (these 

three  words  are  in  the  plural)  expressed,  which  is  the  characteristic  of 
the  Ribhus. 

The  Yajya  of  the  Nestar  is,  ameva  naJ}  suTiavd  (2,  36,  3),  in  it  the 

word  gantana  “   go  ye !   ”   expresses  a   plurality. 
The  Yajya  of  the  Achchhav&ka  is,  indravi^nu  pibatam  madhvo  (6,  69,  7) ; 

its  words,  d   vdm  amdhdmsi  madirdni  expresses  a   plurality. 

The  Yajya  of  the  Agnidhra  is,  imam  stomam  arhate  (1,  94,  1)  ;   in  its 

words  ratham  iva  sarfimahemd  (this  is  first  person  plural)  there  is  a   plurality 

expressed. 

In  this  way  all  these  verses  become  Aindra — Arbhavah.  By  repeating 

verses  being  (apparently)  addressed  to  various  deities,  he  pleases  ether 

deities  (also),  save  Indra  and  the  Ribhus.  They  are  the  conquerors  of  the 

Jagat  i.  e.  world ;   therefore  the  Jagati  metre  is  required  for  the  evening 

libation,  to  make  it  successful. 

13. 

(On  the  relationship  of  those  Hotars  who  have  to  repeat  a   Rostra  to  those 

who  have  none.  How  the  Nostras  of  the  minor  Hotri-priests  are  supplied 

at  the  evening  libation.) 

Some  one  asks.  Some  of  the  duties  of  the  Hotri-priests  being  performed 

without  ̂ stra,®  some  with  ̂ astra,  how  are  then  all  these  ceremonies  (as  it 

[399]  should  be)  provided  with  their  respective  ̂ astras,  and  consequent- 

ly equal  and  complete  ?   (The  answer  is)  They  call  the  performance  {i.e, 

the  repetition  of  Yajyas)  of  those  (Hotfis)  who  like  the  Potar,  Nestor,  and 

Agnidhra,  have  no  ̂ astra  (to  repeat)  Hotrd  (also),  on  account  of  their 

reciting  their  (respective)  verses  along  with  (the  other  Hotri-priests,  such 

as  the  Hotar,  Maitr^varuna  &c.  who  repeat  proper  ̂ astras).  In  this  way 

they  are  equal.  But  in  the  fact  that  some  Hotri-priests  perform  their 

duties  with  ̂ astras,  others  without  ̂ astras,  lies  their  inequality.  Thus 

(both  kinds  of  Hotri  performances)  become  provided  with  ̂ astras, 

equalised  and  successful  (for  the  Yajyas  of  all  seven  Hotfi-priests  are 
repeated  one  after  the  other). 

e   Besides  the  Hotar  only  the  Maitr&yarnna,  Biftbman6chhamsi,  and  Achh&vdka  repeat 

"Bhastras  ;   the  others,  snch  as  the  Potar,  &c.  do  not  do  it.  But  the  former  repeat  them  at 
the  Agnishtoma,  only  at  the  morning  and  midday  lihations. 



Now  the  Hotri-prieats  (Maitravaruna,  Brahmanachchhamsi,  Aehehha- 

vaka)  repeat  ̂ astras  at  the  moming  and  midday  libationa  only,  in  what 

way  is  this  duty  performed  at  the  third  libation  ?   One  ought  to  answer,  in 

this  way,  that  they  (these  three  priests  just  mentioned)  repeat  at  the  mid- 
day libation  two  hymns  each.  Some  one  may  ask,  In  what  way  do  the 

Hotri-priests  (who  properly  speaking  repeat  one  ̂ astra  only)  repeat  two 

^astras,  as  many  as  the  (chief)  Hotar’  does  ?   One  ought  to  answer. 
Their  Yajyas  are  addressed  to  two  deities. 14. 

[400j  (How  the  Sastras  of  the  Agnidhra,  Polar  and  Nectar  are  supplied. 

On  the  two  Praisas  to  the  Potar  and  Nestar.  On  the  additional  verse  of 

the  Achehhdvaha.  How  the  Prai$a  formula,  hota  yak^t,  is  applicable  to 

the  Potar,  Nesfar,  and  Agnidhra.  The  Prai^a  for  the  chanters.  The 
Praisa  for  the  Aehehhdvdka.  On  the  inequality  of  the  the  deities  of  the 
Sastras  and  Stotriyas  of  the  evening  libation.) 

Some  one  asks  further.  If  there  are  the  performances  of  three  Hotri- 

•   priests  only  provided  with  a   l^astra,  how  are  these  l^aslras  supplied 

for  the  performances  of  the  others  (the  three  remaining  Hotri-priests)  ? 

(The  answer  is)  The  Ajyam  is  the  l^astra  for  the  Yajya  repeated  by  the 

Agnidhra ;   the  Marutvatiya  that  one  for  the  Potar’s  YajyS, ;   the  Vai4- 

vadevam  that  one  for  the  Ne§tar’s.  These  Y&jyds  have  the  characteristic 

sign  of  the  respective  Sastra.’ 
Some  one  asks  further,  If  the  other  Hotri-priests  are  requested  only 

once  (to  repeat  their  Sastras),  why  are  the  Potar  and  Negtar  requested 

twice  ? 

(Regarding  this  the  following  story  is  reported).  At  the  time  when 

the  Gayatri  having  assumed  the  shape  of  an  eagle,  abstracted  the  Homa 

(from  heaven),  Indra  (out  of  anger)  cut  off  from  these  (three)  Hotri-priests 
(Agnidhra,  Potar  and  Nestar)  their  Sastras,  and  transferred  them  to 

the  Hotar,  saying,  “   Do  not  call  me,  you  are  quite  ignorant  of  it.”  The 

gods  said,  “   Let  us  give  more  stren^h  to  the  performances  of  these  two 
Hotri-priests  (Potar  and  Nectar)  through  Speech  (by  requesting  them  once 

'   The  Agnidhra  addresses  the  Yajy&  to  Agni,  to  whom  the  Ajya  Sastra  belongs  ;   the 
Potar  to  the  Maratas,  to  whom  the  Marutvatiya  Sastra  belongs,  and  the  Nesto  to  the 

Visvedevas,  to  whom  the  Vdis'vadeva  Sastra  belongs. 
’   The  Hotar  repeats  at  the  morning  libation  the  Ajya  and  Pra-nga  Sastra,  at  the 

midday  libation  the  Marutvatiya  and  Nihkovalya  feastra,  and  at  the  third  libation  the 

Vaisvadeva  and  Agnimaruta  Sastra. 

The  Agnidhra  addresses  the  Yajya  to  Agni,  to  whom  the  Ajya  Sastra  belongs; 

the  Potar  to  the  Marutas,  to  whom  the  Marutvatiya  8astra  belongs,  and  the  Nebtar  to 

the  Visvedevas,  to  whom  the  Vaisvadeva  Sa.stra  belongs. 
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t40i1  more  than  the  others).  Thence  come  the  two  requests  (for  Nestar 

and  Potar).  The  performance  of  the  Agnidhra  was  strengthened  by  one 

additional  verse  to  his  Yajya  ;   therefore  his  Yajyas  are  supernumerary 

by  one  verse. 

Some  one  asks,  When  the  Maitravaruna  calls  upon  the  Ho  tar  by  the 

words,  “   may  the  Hotar  repeat  the  Yajy4 !   may  the  Hotar  repeat  the 

Yajya!”  why  does  he  call  upon  those  who  are  no  Hotras,  but  only  the 

repeaters  of  Hotpi  verses,  by  the  same  words,  “   may  the  Hotar  repeat 

the  Yajy4  ?”  (The  answer  is)  The  Hotar  is  life,  and  all  the  (other)  sacrifi- 

cial priests  are  life  also.  The  meaning  (of  the  formula  “   may  the  Hotar 

repeat  his  Yajyfi,,”  is)  “   may  the  life  repeat  the  Yajya,  may  the  life  repeat 

the  YajyS,  I” 
If  some  one  asks  further.  Are  there  requests  for  the  Udgatfi  priests 

(to  chant)  ?   One  should  answer.  Yes,  there  are.  For  if  all  (the  priests) 

are  ordered  to  do  their  respective  duties,  then  the  Maitravaruna,  after 

having  muttered  with  a   low  voice  (a  mantra),  says,  “praise  ye  !”“  These 
are  the  summons  for  the  Udgfttj-i  priests. 

Some  one  asks.  Has  the  Achchhav^ka  any  preference  (to  the  other 

priests)  The  answer  is.  Yes,  he  has ;   for  the  Adhvaryu  says  to  him, 

“   Achchhavaka,  speak  what  you  have  to  speak  (and  no  more) !” 
Some  one  asks.  Why  are  at  the  evening  libation  the  Stotriya 

and  Anurfipa  verses  addressed  to  Agni,  whilst  the  MaitrSvaruija  at  that 

time  repeats  an  Indra-Varuna  l^astra  ?   (The  answer  is)  The  Hevas  turned 
the  Asuras  out  of  the  ̂ astras  by  means  of  Agni  as  their  mouth. 

Therefore  the  Stotriya  and  Anurupa  are  addressed  to  Agni, 

[402]  Some  one  asks,  Why  are  both  the  Stotriya  and  Anurupa  of  the 

singers  devoted  to  Indra  at  the  evening  libation,  whilst  the  Sastram  repeat- 

ed by  the  Brahmanachchhaifarfi  is  addressed  to  Indra  and  Brihaspati,  and 

that  of  the  AchchhS,vaka  to  Indra  and  Visnu  ?   (The  answer  is)  Indra  turned 

the  Asuras  out  from  the  Sastras  (of  which  they  had  got  hold)  and  defeated 

them.  He  said  to  the  Devas,  “   Which  (from  among  you)  follows  me 

They  said,  “   I,  I,’®  (we  will  follow),”  and  thus  the  Devas  followed.  But 
on  account  of  Indra  having  first  defeated  fthe  Asuras)  the  Stotriya  and 

Anurupa  of  the  singers  (they  precede  the  Shastram)  are  addressed  to 

Indra.  And  on  account  of  the  other  deities  having  said,  “   I,  I,  (will 

follow)”  and  (actually)  followed,  both  the  Brahman&chhamsi  and  Achchh^- 
v4ka  repeated  hymns  addressed  to  several  deities. 

’   See  note  to  6,  34. 
’That  is,  is  there  anything  exceptional  to  be  seen  in  the  performance  of  his  duties  ? 

This  refers  to  the  peculiar  praifa  given  to  him,  which  is  mentioned  in  the  context.  See 
also  Asv.  Hr.  S.  6,  7.  ‘"Visnu  and  Brihaspati. 9 
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15. 

(On  the  Jagati  hymns  addressed  to  Indra  at  the  evening  libation.  On  th% 

hymn  of  the  Achchhavdka.  The  eonduding  verses  of  the  Maitrdvarurja 

BrShmai^dchchhamsi,  and  Achehhdvaka.  The  last  four  syllables  of  the  last 

^astra  of  the  Soma  day  to  he  repeated  twice.) 

Some  one  asks  further,  For  what  reason  do  they  repeat  at  the  com- 

mencement of  the  evening  libation  hymns  addressed  to  Indra,  and 

composed  in  the  Jagati  metre,  whereas  the  evening  libation  belongs  to 

the  Visvedevas?  (The  answer  is)  Having  got  hold  of  Indra  {draihya 

having  commenced  with  him)  by  means  of  these  (hymns),  they  proceed 

to  act,  being  sure  of  success).  The  Jagati  metre  is  used  because  the 

evening  libation  belongs  to  the  Jagati,  implying  a   desire  for  this  world 

(Jagat) ;   and  any  metre  [403]  which  is  used  after  (this  commencement) 

becomes  related  to  the  Jagati  (jagat)  if,  at  the  beginning  of  the  evening 

libation,  hymns  in  the  Jagati  metre  are  repeated  which  are  addressed  to 

Indra. 

At  the  end  (of  the  ̂ astra)  the  Achchhavaka  repeats  a   hymn  in  the 

Tristubh  metre,  safnvdih  karmapa  (6,  69,  1.)  The  word  karma  (ceremony) 

alludes  only  to  the  praise  of  drinking  (the  Soma).’’  In  the  words 
sam  i?d  the  word  isd  means  food  ;   it  (serves)  for  obtaining  food  (by  means 

of  this  mantra.)  (By  the  words  of  the  last  pada)  “   both  (Indra  and  Visnu) 

carry  us  through  on  safe  paths,”  he  pronounces  every  day'*  something 

relating  to  welfare. 

Some  one  asks,  Why  do  they  conclude  the  evening  libation  by  Tris- 

tubhs,  if  properly  the  Jagati  metre  should  be  used  at  it  ?   Tristubh  is 

strength  ;   (by  repeating  at  the  end  Tristubhs)  the  priests  (who  are  at 

the  Sattras  the  sacrificers  themselve)  get  finally  possessed  of  strength. 

The  concluding  verses  of  the  Maitravaruna  is,  iyam  Indram  Varumm 

(7,  84,  5.)  That  of  the  Bn'dimanAchharnsi  is,  Brihaspatir  wo  paripdtu 
(10.  42,  11.)  That  of  the  Achchhavaka  is,  uhhk  jigyathur  (6,  69,  8.) 

For  “both  (Indra  and  Visnu)  had  been  victorious  jigyathuh,  i.  e.,  they 

had  not  sustained  any  defeat,  neitlier  of  them  was  defeated  ”” 

“   The  word  alluded  to  is,  jxuwyyn,  which  is  traced  to  a   root  pa<i  =   pnn  to  praise  ;   but 

it  hardly  can  mean  “praising”  in  general.  It  refer.s,  as  Sayana  justly  remarks,  to  t.ho 
“   drinking  of  the  .Soma  juice.”  In  the  fifth  ver.se  of  the  hymn  in  (luestion,  we  have  the 
word  pcuiay  fyiiu,  which  is  the  s.amc  as  ptimryi/u,  whore  the  words  ui  tat  panayd- 

yyum  trim  evidently  mean,  “   this  is  your  praise  for  having  drunk  the  Soma,’’ 
The  hymn  is  to  be  repeated  every  day  on  the  Soma  sacrifices  which  last  for  several 

days. 

“   This  is  a   paraphr.ase  hy  the  author  of  the  Brahmanam  of  the  first  half  of  the  verse  9, 
69,  8   {nbhd  /igyathur.)  It  diflors  little  from  the  original,  and  retains  most  of  the  terras 



[404]  In  the  words  indros  Vi?^o  yai  apaspridhethdm^*  (there  is 
hinted)  that  Indra  and  Visnu  fought  with  the  Asuras.  After  they  had 

defeated  them,  they  said  to  them,  “Let  us  divideL”  The  Asuras  accepted 

the  offer.  Indra  then  said,  “All  through  which  Visnu  makes  his  three 

steps  is  ours,  the  other  part  is  yours.”  Then  Indra  stepped  through  these 
(three  worlds),  then  over  the  Vedas,  and  (lastly)  over  Vach. 

They  ask,  What  is  meant  by  the  “   sahasram,  ”   “   a   thousand  ?   One 
should  say  in  reply,  these  worlds,  the  Vedas,  and  Vach.  The  Achchhava- 

ka  repeats  twice  the  (last)  word  airayethdm,  i.e.,  “   you  both  (Indra 

and  Visnu)  strode,”  at  the  Ukthya  sacrifice ;   for  the  part  (repeated)  by 
the  AchhAv4ka,  is  the  last  in  it ;   whereas  at  the  Agnispjma  and  Atiratra 

the  Hotar  (repeats  twice  the  four  last  syllables  of  his  ̂ astra) ;   for  (the 
part  recited  by  him)  is  in  these  [405]  sacrifices,  the  last.  At  the  Solarfi 

there  it  is  questionable  whether  or  not  (the  last  four  syllables)  are  to  be 

repeated  twice.  They  say,  He  ought  to  repeat  them  twice,  for  why  should 

he  repeat  them  twice  on  the  other  days,  and  not  on  this  one  ?   Therefore 

he  should  repeat  them  twice  (also  at  the  ̂ olasi.) le. 

{Why  the  Aehehhdvdha  at  the  end  of  his  Silpa-^astra  does  not  recite 
verses  addressed  to  Nardsarhsa.) 

Some  one  further  asks.  Why  does  the  Achhavaka  at  the  end,  in  his 
^ilpas,  recite  verses  not  addressed  to  Naraifaihsa  at  the  third  libation, 
although  this  libation  belongs  to  Nard^msa  ?   The  Naraslainsa  part  repre- 

sents the  change  (of  the  semen  into  the  human  form) ;   for  the  semen  be- 
comes  by  and  by  somewhat  changed  ;   that  which  then  has  undergone  the 
of  the  verse  without  giving  any  substitute  for  them.  This  shows,  that  many  verses 
turns  of  speech  in  the  mantras  were  perfectly  intelligible  to  the  author  of  the  Br&hma- 
nas.  The  only  difference  of  the  paraphrase  from  the  original  is  the  substitution  of  tayoh 
for  enoh,  which  is  an  uncommon  dual  form  (gen.)  of  a   demonstrative  form  ;   one  ought  tOk expect  enayofi. 

**  This  is  the  second  half  of  the  last  verse  of  6, 69, 8,  which  concludes  the  hymn  repeated 
by  the  AchchhSvika.  The  author  of  the  Brfihmapam  explains  it  also  by  reporting  a   story 
to  which  he  thinks  the  contents  of  thisilatter  half  allude.  However  he  does  not  quite 
overlook  the  meaning  of  several  terms  ;   apaspridhetam  he  explains  by  yuyudhate,  “they 
two  have  fought,”  and  vyairayeth&m  by  vichakrame,  “he  stepped  through.”  The  meaning 
of  these  words  is  certainly  correct ;   but  the  grammatical  structure  is  misunderstood  by our  author  ;   airayethdm  is  taken  by  him  as  a   singular,  though  it  is  a   dual,  for  it  refers  to both  Indra  and  Visnu,  and  not  to  Visnu  atone. 

_   “   In  the  last  pada  of  the  last  verse  nbhd  jigyathur.  There  the  words  tredha  sahasram vi  tad  airayethdm  mean  “   ye  both  strode  thrice  through  this  thousand.”  The  “thousand’* 
refers  to  the  booty  they  made  in  the  battle,  or  perhaps  to  the  “   thousand  caws”  given  as reward  at  great  sacrifleea. 
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change  becomes  the  prajdtam  (the  proper  form.)*®  Or  the  Nar&^m- 
sam  is  a   soft  and  loose  metre,  as  it  were  ;   and  the  Achchhav&ka  is  the  last 

reciter ;   therefore  ^it  cannot  be  used),  for  (the  priests  think)  We  must 
put  the  end  in  a   firm  place  for  obtaining  stability.  Therefore  the  Achhfl. 

vaka  does  not  repeat  at  the  end,  in  his  ̂ ilpas,  verses  referring  to  Nara- 

!^amsa.*’ 

[406]  FOURTH  CHAPTER. 

{The  bampdta  hymns.  The  V alahhilyas.  The  Ddroha^arn.) 

17. 

(See  6,  5.) 

When  they  make  at  Soma  sacrifices,  which  require  several  days  for 

their  performance  (ahinas)  in  order  to  make  them  continuous,  at  the 

morning  libation,  the  singing  verse  (Stotriya)  of  the  following  day,  the 

Anurupa  of  the  preceding  day,  it  is  just  the  same  as  with  the  performance 

of  a   Soma  sacrifiice  which  lasts  for  one  day  only  (ekdha.)  For  just  as 

the  (three)  libations  of  the  one  day’s  Soma  sacrifice  are  connected  with 
each  other,  in  the  same  way  are  the  days  of  a   Soma  sacrifice  which  lasts 

for  several  days  connected  with  one  another.  The  reason  that  they  make 

at  the  morning  libation,  the  singing  verse  (Stotriya)  of  the  following  day, 

the  Anurupa  of  the  preceding  day,  is  to  make  the  days  during  which  the 

sacrifice  lasts  one  continuous  series.  Thus  they  make  the  days  of  the 
Ahina  sacrifices  one  continuous  whole. 

The  Gods  and  Risis  considered-  Let  us  make  the  sacrifice  continu- 

ous by  equalising  (its  several  days.)  They  then  saw  this  equality  (of  the 

several  parts)  of  the  sacrifice,  viz.  the  same  Pragnthas,  the  same  Pratipads 

(beginning  triplets),  the  same  hymns.  For  Indra  walks  in  the  sacrifice 

on  the  first  as  well  as  on  the  following  day,  just  as  one  who  has  occupied 
a   house.  (The  Soma  days  are  thus  equalised)  in  order  to  have  (always) 
Indra  (present.) 

»•  Say.  says,  “   For  seven  nights  after  the  coition  the  semen  has  the  form  of  a   bubble 
a   fortnight  after  it  is  changed  into  a   ball,  which,  if  the  change  has  been  completed, 
assumes  the  proper  (human  or  animal)  form.”  The  Narasamsam  is  the  state  of  transition 
for  the  semen  from  the  bubble  into  the  ball  form.  Therefore  in  order  not  to  disturb 
and  stop  the  course  of  this  change,  no  verses,  referring  to  the  imperfect  state,  can  bo 
repeated. 

"   See  on  them  6,  32. 
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18. 

On  the  Sarhpdta  hymn.  The  counter-Sanipata  hymns.  On  a   peculiarity 
in  the  use  of  the  hymn  of  the  Aehchhdvdka. 

Vi^v^mitra  saw  for  the  first  time  (the  so-called)  £4071  Sampata 
hymns ;   but  V&madeva  made  those  seen  by  Vi^v&mitra  known  to  the 

public  (asrijata).  These  are  the  following  :   evd  tvdm  indra  (4,  19) ; 

yanna  indro  (4,  22) ;   hatha  mahdm  avridhat  (4,  23).  He  went  at  once 

after  them  (samapatat)  and  taught  them  his  disciples.  *   Thence  they 
are  called  Sarkpatas. 

Vidv^mitra  then  looked  after  them,  saying,  “The  Saihpfita  hymns 
which  I   saw,  have  been  made  public*  by  Vamadeva ;   I   will  counteract 
these  Sampatas  by  the  publication  of  other  hymns  which  are  like  them. 

Thus  he  made  known  as  counterparts  the  following  hymns  :   sadyd  ha 

jdto  vfi^ahhah  (3,  48) ;   indrah,  pdrbhid  dtirad  (3,  34) ;   imdmd  jtt  prabhfi- 

tim  (3,  36)  ;   iehhanti  tvd  somydsaTi  sahhdyahk  (3,  30) ;   sdsad  vahnir  duhitur 

(3,  31)  ;   abhi  tastem  didhayd  mani?dm  (3,  38)  ;   (Other  Sampata  hymns 

are),  the  hymn  of  Bharadvaja,  ya  eha  id  dhavyas  (6,  22) ;   those  of  Vasi§- 

tha,  yas  tigmasrirhgo  vri^abho  na  bMma  (7,  19),  ud  u   brahmdvairata 

(7,  23) ;   and  that  of  Nodhtls  asmd  id  u   pratavase  (1,  61). 

These  Hotri-priests  (Maitravaruna,  BrahmanSchhamsi,  and  Achchhfl- 

v&ka)  after  having  recited  at  the  morning  libation  of  the  six  days’  sacrifice 
the  Stotriya  verses,  repeat  at  the  midday  libation  the  hymns  or  the 

several  days’  sacrifices  {ahina).  These  hymns  are  d   satyo  ydtu  maghavan 

(4,  16) ;   for  the  Maitravaruna  (by  whom  it  is  to  be  repeated)  is  endowed 

with  satya,  i.  e.  truth.  The  Brahmanachhainsi  repeats,  asma  id  u   pratavase 

(1,  61) ;   for  in  this  hymn  there  occur  the  words  indrdya  brahman^  rdtatama 

(in  the  fourth  pada  of  the  first  verse),  and  Indra  brahmdni  Gotamdso  ah- 

rann  (verse  16),  i.  e.  the  Gotamas  have  made  the  prayers,  Indra !   in  which 

the  word  “   brahma  ’’  is  mentioned.  I’he  Achchhavaka  £408]  repeats  sdsad 

vahnir  (3,  31),  in  which  the  words  janayanta  vahnim  (verse  2)  occur  ; 

for  he  is  the  Vahni  (guide). 

Some  one  asks.  Why  does  the  Achchhfi,v&ka  repeat  in  both  kinds  of 

days*  (of  the  Gavam  ayanam  sacrifice)  this  Vahni  hymn  in  those  days 

which  stand  by  themselves  (pardnchi)  as  well  as  those  which  form 

'   This  is  the  meaning  of  the  expression  samarutut. 

*   The  term  is  srij  to  emit. 

s   This  refers  to  two  classes  of  days  of  which  a   great  Sattra  consists,  i.  e.  single 

days,  which  only  once  occur  in  tho  course  of  the  session,  and  regular  periods  of  the 
same  length  which  follow  one  another.  See  page  279. 
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regular  periods  (of  six  days)  one  following  the  other  (ahhydvarti)  ?   The 

answer  is,  the  Bahvricha  (Rigveda)  priest  (i.e.  one  of  the  Hotris)  ia 

endowed  with  power,  and  the  Vahni  hymn  leads  (vahati) ;   for  the  Vahni 

(guide  horse)  draws  the  beams  to  which  he  is  yoked.  Therefore  the 

Achchhavaka  repeats  the  Vahni  hymns  in  both  classes  of  days. 

These  Ahina*  hymns  are  required  during  the  five  days  (in  the 
Gavam  ayanam),  viz.  on  the  Chaturvimrfa,  Abhijit,  Visuvat,  Virfvajit 

and  Alahavrata  days ;   for  these  (five)  days  (though  the  performance  of 

each  lasts  for  one  day  only)  are  ahinas,  for  nothing  is  left  out  (na>- 

Jilyate)^  in  them;  they  (further)  “stand  aloof”  and  do  not  re-occur 
in  the  other  turn  (as  is  the  ease  with  the  ̂ alahas).  Thence  the  Hotri- 

priests  repeat  on  these  (five)  days  the  Abina  Suktas.  When  they  repeat 

them,  then  thay  think,  “   may  we  obtain  the  heaven-worlds  undiminished^ 

in  their  full  forms  and  integrity.”  When  they  repeat  them,  they  call 
hither  Indra  by  them,  just  as  one  calls  a   bullock  to  a   cow.  They 

repeat  them  for  making  uninterrupted  the  series  of  sacrificial  daya  Thua 

they  make  them  uninterrupted. 

[409]  19. 
(On  ichat  days,  in  what  order,  and  by  whom  the  Saitipdta  hymm  are  to  he’ 

repeated.  The  Avapana  hymns.) 

Thereupon  the  Maitriavaruna  repeats  on  every  day  (of  the  l^ajaha, 

hut  not  on  those  five  days  mentioned)  one  of  the  three  Sampdtas, 

inverting  their  order*  (in  the  second  three  days’  performance  of  the  ̂ a- 
laha).  On  the  first  day  he  repeats  evd  tvdm  indra ;   on  the  second,  yanna 
indro  jujube ;   and  on  the  third,  Jcathd  maham  avfidhat. 

The  Brahmanachchhamsi  repeats  three  Sarfapata  hymns,  every  day  one, 
inverting  their  order  (in  the  second  three  days  performance),  viz.  pdrbhid 
dtirad  on  the  first  day  ;   eka  id  dhavyas  on  the  second  ;   and  yas  tigmas- 
riihgo,  on  the  third  day. 

In  the  same  manner  the  Achchhavaka  repeat  three  SaApdtas,  every 
day  one,  viz.  imam  iX  prabhritim  on  the  fisrt  day,  ichhanti  tod  somydsa^ 
on  the  second  day,  and  sdsad  vahni  on  the  third  day. 

These  three  (for  there  are  every  day  three  to  be  repeated)  and  nine  (nine 
is  the  number  of  all  taken  together)  hymns,  to  be  recited  day  after  day, 
make  twelve  in  all.  For  the  year  consists  of  twelve  months,  PrajApati  is 

*   The  Sampatas  whi^h  are  mentioned  here  are  meant. 

>   They  arc  hero  called  ahims,  from  a   purely  etymological  reason.  Strictlv  sneaking, 
tbe)  are  

^   ® 

"   This  is  the  real  meaning  of  the  term  viparydsam.  In  the  seponrl  Tryaha  of  the fialaha,  the  hymn  which  was  the  Qrst  in  the  first  7 ryaba  is  m«'ide  the  Inst  au/J  th€»  laafc 



the  year,  the  sacrifice  is  Prajapati.  They  obtained  thus  this  sacrifice,’ 

which  is  Prajapati,  who  is  the  year,  and  they  place  thus  every  day’s 
performance  in  the  sacrifice,  in  Prajapati,  and  in  the  year. 

Between  these  hymns  they  ought  to  insert  the  Virfij  verses  by  Vimada, 

to  be  recited  without  Nyuiikha  on  the  fourth,  the  Pankti  verses  on  the  fifth, 

and  the  Paruchhepa  verses  on  the  sixth  day.  Then  on  the  [4101  days 

when  the  Mahastomas  are  required  (the  Chhandoma  days)  the  Maitr4varuna 

inserts  ho  adya  naryo  devaMma  (4,  25,  1),  the  Brahman&chchhaifasi,  vanena 

vayo  nyadhdyi  (10,  29,  1),  and  the  Achchh&vdfca,  dydhy  arvimg  upa,  (3,  43, 

1).  These  are  the  Avapana  hymns  (intercalary  hymns),  by  means  of  which 

the  Gods  and  Risis  conquered  the  heaven-world,  and  by  means  of  which 

the  sacrificers  conquer  heaven  (also). 

20. 

(On  the  hymns  repeated  by  the  Maitrdvarma,  tic.  which  precede  the 
Sarhpatas). 

Before  the  (Ahina)  hymns  are  repeated,  the  Maitravaruqa  repeats 

every  day,  sadyo  ha  jito  vriqahhah  (3,  48).  This  hymn  leads  to  heaven  ; 

for  by  means  of  this  hymn  the  Gods  conquered  the  heavenly  world, 

and  the  Risis  did  the  same  ;   by  means  of  it  the  sacrificers  also  conquer 

the  heavenly  world.  This  is  a   VWv4raitra  hymn,  for  Virfv&mitra  (all- 

friend) was  the  friend  of  all ;   therefore  all  will  be  friendly  towards 

him  who  has  this  knowledge,  if  the  Maitravamna  knowing  this  repeats 

(this  hymn)  every  day  before  the  Ahina  Sfiktas.  This  hymn  (sadyo 

ha)  contains  the  word  '‘bull,”  and  is  therefore  apakimat  (having  cattle), 

serving  for  obtaining  cattle.  It  consists  of  five  verses  ;   five-hood  
com- 

prises five  feet,  and  five-hood  is  food  for  obtaining  (which  this  hymn 

is  useful).  The  BrAhmanuchharasi  repeats  every  day  the  BrahmA  hymn, 

whice  is  complete,  ud  u   hrahmdny  airata  (7,  23). 

This  hymn  leads  to  heaven  ;   by  means  of  it  the  Gods  conquered  the 

heavenly  world,  and  the  Risis  did  the  same  ;   by  means  of  it  the  s
acri- 

ficers  conquered  the  heavenly  world.  It  is  a   Vasistha  hymn  ,   by  means 

of  it  Vasistha  obtained  Indra’s  favour,  and  conquered  the  highest  world. 

He  who  has  such  a   [4111  knowledge,  obtaius  Indra’s  favour,  and  
con- 

quers the  highest  world.  It  consists  of  six  verses ;   for  there  are  six 

seasons ;   in  order  to  gain  the  seasons  (Titus),  he  repeats  it  after  the 

SarapAtas.  For  the  sacrifiers  have  thus  a   firm  footing  in  this  world,  in 

order  to  reach  the  heavenly  world  (after  death). 



The  Achchhavaka  repeats  every  day,  alhi  ta^teva  didhaya  (3,  38).  This 

hymn  contains  the  characteristic  abhi  (towards)  in  order  to  establish  a 

connection  (with  the  other  world).  Its  words  “   abhi  priydm  marmnsat 

pardni,"  mean  that  the  other  days  (those  in  the  other  world)  are  lovely, 

and  that  they  are  seizing  them  (securing  them).  Beyond  {para)  this  world 

is  the  heaven-world,  to  which  he  thus  alludes. 

When  repeating  the  words,  kavimrieh,ehhdmi  sathdriie  sumedhd,  i.  e.  “1 

wish  to  see  the  wise  prophets,”  he  means  by  havis  the  departed  Eisis, 

This  hymn  (abhi  tasteva)  is  a   Vii^vamitra  hymn,  for  Vi^vamitra  was  friend 

to  all ;   every  one  will  be  friendly  to  him  who  has  this  knowledge. 

He  repeats  this  hymn  which  belongs  to  Prajapati,  though  his  name 

is  not  expressly  mentioned  (aniruktam  only  hinted  at)  in  it.  For  PrajS- 

pati  cannot  be  expressed  in  words.  (This  is  done)  in  order  to  obtain  (com- 

munion with)  him.  In  this  hymn  the  name  “   Indra  ”   is  once  mention- 
ed^ ;   but  this  is  only  for  the  purpose  of  preserving  the  Indra  form  of  the 

sacrifice  (to  Indra  chiefly  belongs  the  sacrifice).  It  consist  of  ten  verses. 

For  the  Viraj  consists  of  ten  syllables,  and  the  Viraj  is  food  ;   it  serves 

for  obtaining  food.  As  regards  the  number  ten  (of  these)  verses,  it  is 
to  be  remarked  that  there  are  ten  vital  airs.  The  sacrificers  thus  obtain 

the  vital  airs,  and  connect  them  with  one  another, 

[412]  The  Achchh4vaka  repeats  this  hymn  after  the  Saihpdtas  in  order 

to  secure  the  heavenly  world  (for  the  sacrificers),  whilst  the  sacrificers 
move  in  this  world. 

21. 

(The  Kadvat  hymns^  The  Tri^tiibhs). 

The  beginning  Pragathas  of  every  day  are  the  kadavntas  (containing 
the  interrogative  pronoun  Teas  who?)  viz.  has  tarn  Indra  {7,  32,  14-15), 
kannvayo  (8,  3,  13-14),  kad d   no  asya  (8,  55,  9-10).  By  has  i.e.,  who?  Pra^ 
j^pati  is  meant ;   these  Kadvantah  Pragathas  are  suitable  for  obtaining 

’   In  the  last  verse  (3.  88.  10);  but  several  times  alluded  to  by  the  name  “   vrisabha." i.  e.  bull . 

»   The  Sastras  of  the  minor  Hotri-priests  being  at  the  Dvadasaha  and  Sattras  rather complicated,  I   here  give  some  hints  as  to  the  order  of  their  several  parts  At  the 
midday  libation,  after  the  Hotar  has  finished  his  two  Sastras,  the  Maitrfivaruna,  Brflh- 
manachhamsi,  and  Achchhavaka  repeat  one  after  the  other  the  several  parts  of  their  Sas- trasin  the  following  order  :   (I)  Stotriya  andAnfirnpa.  (2)  One  of  the  three  Tri.tnbh 
verses  as  mtrodneto^  to  the  Ahina  hymns  and  the  Kadvantah  Pragathas.  (3)  The  Ahina hymns,  of  which  each  has  to  repeat  two,  the  Maitrdvaruna  sadpo  ha  ;«la,  the  Brah- manachhams.  xd  u   pra  t«u«se,  and  the  Achchhavaka  sdsad  vuhnxr  ■   and  further,  the 
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Prajapati.  Kam  (old  neuter  form  of  has)  signifies  food ;   the  “kadvantas  there- 
fore serve  for  obtaining  food.  For  the  sacrificers  are  every  day  joined  to 

the  Ahina  hymns,  which  become  (by  containing  the  term  ham  i.  e.  happy) 

propitiated.  They  make  by  means  of  the  kadvad  Pragathas  propitiation 

(for  the  sacrificers).  When  thus  propitiated,  these  (Ahina  hymns)  become 

(a  source  of)  happiness  for  them  (the  sacrificers)  and  thus  carry  them  up 
to  the  celestial  world. 

[4131  They  ought  to  repeat  the  Tristubhs  as  the  beginning  of  the  (Ahina) 

hymns.  Some  repeat  them  before  these  Pragathas,  calling  them  (these 

Trshtubhs)  Dhayyas.  But  in  this  way  one  should  not  proceed.  For 

the  Hotar  is  the  ruler,  and  the  performances  of  the  minor  Hotri-priests 

are  the  subjects.  In  this  way  (by  repeating  Dhayyas  which  ought  to  be 

repeated  by  the  Hotar  alone)  they  would  make  the  subject  revolt  against 

his  ruler,  which  would  be  a   breach  of  the  oath  of  allegiance.® 

(The  repetition  of  these  Tristubhs  by  the  minor  Hotri-priests  is, 

however,  necessary).  He  ought  to  know,  “   these  Tristubhs  are  the  helm 

(pratipad)  of  my  hymns,”  just  as  (one  requires  a   helm)  if  crossing  the 
sea.  For  those  who  perform  a   session  lasting  for  a   year  or  the  Dvddasf- 

S,ha,  are  floating  like  those  who  cross  the  sea.  Just  as  those  who  wish  to 

land  on  the  shore  enter  a   ship  having  plenty  of  provisions,  ’®  in  the  same 
manner  the  sacrificers  should  enter  (i.e.,  begin  with)  these  Tristubhs. 

For  if  this  metre,  which  is  the  strongest,  has  made  the  sacrificer  go  to 

heaven,  he  does  not  return  (to  the  earth).  But  he  does  not  repeat  (at  the 

beginning)  of  the  several  Tristubhs  the  call  sorhsavoms ;   for  the  metre 

must  run  in  one  and  the  same  strain  (without  any  interruption,  through 

the  call  soThsavom,  in  order  to  be  successful). 

The  Hotar  further  ought  to  think,  I   will  not  make  the  DhayySs,  if 

they  recite  those  (Tristubhs),  and  further,  let  us  use  as  a   conveyance 

the  hymns  with  their  well  known  introductory  verses  (the  Tristubhs).  If 

they  then  repeat  these  verses  (Tristubhs),  they  [214]  call  hither  by 

them  Indra,  just  as  a   bullock  is  called  to  the  cow.  If  they  repeat  them, 

Maitrfivarnna  a   satya  ydtu,  tho  Brfihmanacbhatnsi,  n   du  brahma  ni,  and  the  Achchh&vfika 

abhi  taste7'a  (see  the  reference  in  6,  18  )   (4)  The  three  Kadvantah  Prag.ttha,  of  which 
each  has  to  repeat  one.  (5)  The  tiainpata  hymns,  see  6,  19.  The  principal  parts  of  the 

6'astras  of  the  minor  Hotri-priests  are  only  the  two  latter,  the  hymns  and  verses  which 
precede  being  regarded  only  as  intercalary  (dvapavn)  ;   thence  the  Radvantah  Pragathas 
are  hero  called  drafnbhaniya,  i.  e.  beginning  PragSthas.  See  on  the  whole  AsVal,  bV. 
S.  7,  4. 

“   This  is  the  translation  of  papa  unsiyasaw. 
Thus  Sfty.  explains,  Sairarati,  tracing  it  to  ira=animm.  Rut  T   donbt  the  correct- 

ness of  this  explanation  ;   very  likely  the  front  of  the  ship  which  might  have  had  the 
form  of  a   plough  (sirci)  is  to  bo  undorstood- 

10 



it  is  for  making  the  sacrificial  days  continnons.  Tims  they  make  tho 
sacrifi.cial  days  coirtinuous, 22. 

{The  Tristiihlis  of  the  minor  Ilolris.) 

The  Maitravarana  repeats  every  day  before  the  hymns  (the  Tris- 

tubh)  apa  prdcha,  Indro,  (10, 131,  1),  in  which  the  idea  of  safety  is  expressed  ; 

in  the  words,  “   Drive  away  from  round  about  us  all  enemies  :   drive  them 
away,  0   conqueror  !   May  they  b©  in  the  south  or  north,  prostrate  (all)  O 

hero!  that  we  may  enjoy  thy  far-extended  shelter!”  For  he  (the  Mai- 
truvaruna)  wishes  to  be  in  safety  (thence  he  has  to  repeat  this 
verse). 

The  Brahmanachchhamsi  repeats  every  day  Bruhmdna  te  brahmayujd 

(3,  35,  4).  By  the  word  yunajmi,  “   I   join,”  the  idea  of  “   joining  ”   is  inti- 
mated ;   for  the  sacrificial  days  are  joined,  which  is  the  characteristic  of 

(all)  sacrifices  which  last  for  a   series  of  days  (the  Ahinas). 

The  Achchhavaka  repeats  every  day,  urum  no  loham  anuneshi  (6.  47,  8). 

For  the  term  anu  “   after,”  implies  the  ideaof  going  (after),  as  it  were,.ivhich 
is  a   characteristic  of  the  Ahina  sacrifices  (for  one  day  follows  the  other) ; 

whereas  ne-fi  is  a   characteristic  of  a   six  monthly  period  of  a   sacrificial 
session. 

These  verses  are  recited  every  day,  as  well  as  the  concluding'*  verses, 
which  are  every  day  the  same. 

Indra  is  the  occupant  of  their  (of  the  sacrificer’s)  house,  he  is  at 
their  sacrifice.  Just  as  the  bull  goes  [415]  to  the  cow,  and  the  cow  to 

her  well-known  stable,  so  does  Indra  go  to  the  sacrifice.  He  ought 
not  to  conclude  the  Ahina  with  the  verse  sunam  havema  {3,  30,  22) ; 

for  the  king  loses  his  kingdom  if  he  calls  him  who  becomes  his  enemy 
(rival). 

'   * 

23. 

How  to  join  and  disconnect  the  Ahinas. 

There  is  a   joining  as  well  as  a   disconnecting  of  the  Ahina  sacrifice. 

By  the  mantra  vy  antarik^am  atirad  (8,  14,  7-9)  the  BrAhmanachchhaAsl 
joins  the  Ahinas  (at  the  morning  libation) ;   by  eved  Indra  (7,  23,  6)  he 
dissolves  them  (at  the  midday  libation). 

11  Those  are  according  to  Say.,  nti  stuta  indra  (4,  16,  21)  repeated  by  tho  Maitrd- 
varuna  ;   eved  indram  (7,  23,  6)  repeated  by  tho  Brahman Schchhaui si  :   and  nnnam  ta  te  (2, U   22)  repeated  by  the  AchchhSvaUa, 
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By  the  mantra  d   ham  sarasvativator  (8,  38,  10)  the  Achchhavaka  joins 

them,  and  by  nitnam  so  te  (2,  11,  22)  (he  dissolves  them). 

By  te  sydma  deva  Varuna  (7,  66,  9)  the  Maitravaruna  (joins  them),  and 

by  nu  stuta  (4,  16,  21)  he  dissolves  them.*’ 
He  who  knows  how  to  join  (at  the  morning  libation)  and  to  disconnect 

(at  the  midday  libation  )   is  enabled  to  spread  the  thread  of  the  sacri- 

ficial days  (Ahlnas).  Their  (general)  junction  consists  in  their  being 

joined  on  the  Chaturvim^a  day ;   and  their  (general)  disconnection  in 

disconnecting  them  before  the  concluding  Atiratia  (on  the  MahS.vrata)  day 

When  the  Hotri-priests  would  conclude  on  the  Chaturvim^  day  with 

verses  appropriate  to  the  Ekdhas,  then  they  would  bring  the  sacrifice 

to  a   close,  without  performing  the  ceremonies  referring  to  the  Ahinas. 

When  they  would  conclude  with  the  concluding  verses  of  the  Ahina  days, 

then  the  sacrificers  [416]  would  be  cut  off,  just  as  (a  bullock)  who  is  tired 

must  be  cut  off,  (from  the  rope,  for  he  does  not  move).  They  ought  to 

conclude  with  both  the  Ekdha  and  Ahina  verses,  just  as  a   man  setting 

out  on  a   long  journey  takes  from  station  to  station  fresh  animals.  Thence 

their  sacrifice  becomes  connected,  and  they  themselves  (the  sacrificers) 
find  relaxation. 

He  ought  not  to  overpraise  the  stoma  (i.  e.  not  to  repeat  more  verses 

than  the  singers  chant)  at  the  two  (first)  libations  by  (more  than)  one  or 

two  verses.  When  the  Stoma  is  overpraised  with  many  verses,  (i.  e.  more 

than  two)  then  they  become  for  the  Hotar  like  extensive  forests  (through 

which  he  has  to  pass  without  a   resting  place).  At  the  third  libation  (he 

ought  to  overpraise  the  stoma)  with  an  unlimited  number  of  verses.  For 

the  heavenly  world  has  no  limits.  (This  serves)  for  obtaining  the  celes- 
tial world.  The  Ahina  sarifice  of  him  who  with  such  a   knowledge  extends 

it, 'remains,  if  once  commenced,  undisturbed. 

(The  nature  of  the  Vdlakhilya  Sastra.  13  How  to  repeat  it.) 

>’  The  verbs  virmiurhati  as  well  as  yiiiUde  are  here  used  in  an  elliptical  sense 
.   To  the  former,  yuiikte,  and  to  the  latter,  vimuiichati  is  to  be  supplied,  each 

thus  implying  its  contrariety. 

•’  The  way  of  repeating  the  so  called  V.alakhilya  Sastra,  the  text  of  which  consists 
of  the  V&lakhilya  verses,  now  arranged  in  eight  hymns,  is  very  artificial,  and  considered 

as  the  most  difificult  task  to  bo  achieved  by  a   Hotri-priest.  It  is  repeated  in  a   manner 

similar  to  the  repetition  of  the  Solas'i  h'astra  (see  page  258).  The  most  general  term 

for  the  peculiar  way  of  repeating  both  the  Valakhilya  and  ̂ lasi  b'astras  is  vihdra, 

that  is,  the  dissecting  of  a   verse  by  joining  to  each  of  its  p&das,  a   p4da  taken  from 

another  verse,  and  reciting  then  both  parts  in  such  a   way  as  if  they  were  forming  only  one 

verse.  The  way  in  which  the  Vfilakhilyas  are  repeated  is  a   modification  of  the  vihara. 

It  is  called  t<(/attmarsa.  This  consists  in  a   mutual  transposition  of  the  several  pftdas  or 

half  verses,  or  whole  verses  of  the  first  and  second  Vftlakhilya  hymns,  which  are  repeated 

in  sets,  al ways  two  being  taken  together.  The  first  two  are  to  be  repeated  p5da  by 
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24. 

The  gods  after  having  perceived  the  cows  to  be  in  the  cavern,  “ 
wished  to  obtain  them  by  means  of  a   sacrifice.  They  obtained 

them  by  means  of  the  sixth  day.  *   ‘   They  bored  at  the  morning  liba- 

tion the  cavern  with  the  bore  mantra  [ndbhdka).  After  having  suc- 

ceeded in  making  an  opening,  they  loosened  (the  stones),  and  then,  at  the 

third  libation,  broke  up  the  cavern  by  means  of  the  Valakhilya  verses, 

with  the  Ekapada  as  vdchah  kixta,  which  served  as  a   weapon  and  drove 

the  cows  out.  In  this  way  the  sacrificers  bore  the  cavern  at  the  morning 

libation  by  means  of  the  Nabhaka,  and  make,  by  boring,  its  structure 

loose.  Hence  the  Hotri-priests  repeat  at  the  morning  libation  the 
Nabhaka  triplet.  The  Maitravaruna  repeats,  yah  kakuhho  nidhdraya  (8, 

41,  4-6)  ;   the  Brfthhmanachchhatfasi),  purvhta  indra  (8,  40,  9-11) ;   the 

Achchhavaka,  td  hi  madhyam  hhardnam  (8,  40,  3-5). 

pSda ;   the  third  and  fourth  by  half  verses ;   the  fifth  and  sixth  by  whole  verses  (Aav, 

Sr.  S.  8.  2j.  The  general  rule  for  this  transposition  is  expressed  by  Asval  SHTOT- 

i.  e.  he  must  join  the  first  verse  (or  half  verse 

or  ptida,  as  the  ease  may  be)  of  the  first  hymn  with  the  second  verse  of  the  following 

hymn,  and  then  the  first  of  the  following  hymn  with  the  second  of  the  first.  Two  such 

verses  form  then  one  PragStha. 

In  order  to  better  illustrate  the  way  of  transposition,  I   here  subjoin  an  instance 

The  first  verse  of  the  first  Vfilakhilya  hymn  is  as  follows  ; 

Abhi  pra  vah  surddliasam  indram  archa  yathd  viiie- 

Yo  jaritribhyo  mayhavd  punwasuh  sahasreneva  iik?ati 

The  second  verse  of  the  second  hymn  is  : 

Satanika  hetaya  asija  dustarrf  indrasya  sami^o  mahih. 

Oirir  na  bhu/nul  mayhavastu  pinvate  yadim  sutd  amundisuh. 

If  the  several  pSdas  of  these  two  verses  are  to  be  mutually  transposed,  it  is  then 
done  in  the  following  way  : 

(1)  Abhi  pra  vah  surddhasam  indrasya  samiso  mahih, 

Hatanika  hetayo  asya  duftard  indram  urchd  yathd  vidoni. 

(2)  Yo  jaritribhyo  magtiavd  pnnivasar  yadim  suta  amandi^uh. 

Girir  na  bhujmd  maghavutsu  pinvate  sahasrena  siksatom. 

At  the  end  of  the  five  first  Pragfitha  verses  an  Exapadfi  or  verse  containing  one  pfida 
only  is  added.  Four  of  them  belong  to  the  performance  of  the  tenth  day.  These  are 
according  to  Asval.  (8,  2):  (1)  indra  visvasya  goputih ;   (2)  indra  viivasya  bhupatih  ;   (Z) 
indra  viivasya  chetati ;   (i)  indra  vUuasya  rd/ati.  The  fifth  is  from  thfe  Mahdvrata  day, 
sdnvendro  viivam  virajati.  These  five  Ekapadfis  are  not  joined  to  the  Pragdtha  without 
a   stop  after  the  latter,  (snrnif^g  Asv.  8,  2.) 

The  Pragatha  with  the  Ekapad.a  belonging  to  it  is  the  viichah  kit^ah,  i.e,  the  point 
of  speech,  according  to  Sftyana.  But  this  appears  not  to  bo  quite  correct.  According 
to  an  unmistakable  indication  in  Ait.  Br.  6,  24  (updpto  vdchah  kiita  ekapaddydm)  it  can mean  only  the  Ekapada  which  is  added  to  the  Pragatha. 

"   This  story  is  frequently  alluded  to  in  the  Samhita  of  the  Rigveda. “   .See  page  335. 
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At  the  third  libation  they  break  up  the  cavern  with  the  VAlakhilya 

verses,  and  the  one  footed  VdchaJ}  hdta  which  served  as  a   weapon,  and  obtain 

the  cows.  There  are  six  Valakhilya  hymns.  He  repeats  them  in  three 

terms ;   for  the  first  time  he  repeats  them  foot  by  foot,  dissecting  the  in- 

verse by  insertion ;   for  the  second  time  half  verse  by  half  verse ;   and  for 

the  third  time  verse  by  verse.  When  he  repeats  them  foot  by  foot,  dis- 

secting the  verse  by  insertion,  then  he  ought  to  put  in  every  PragtLtha 

verse  (of  which  each  hymn  is  composed)  one  additional  foot  (ekapadd  ), 

which  is  the  Vdehah  ItdiaT},  i.e.  the  point  of  the  V^ch.  There  are  five 

such  Ekapadas,  four  of  them  being  taken  from  the  tenth  day  and  one 
from  the  Mahavrata  sacrifice. 

He  ought  (if  the  two  verses  joined  should  fall  short  of  a   proper  Prag&tha 

by  eight  syllables)  to  supply  the  eight  syllables  from  the  Mahan&mnisi*  as 
often  as  they  might  be  wanting ;   for  the  other  padas  (of  the  Mahfin&mnis 

which  he  does  not  require  for  filling  up  the  deficiency  in  the  Prag&tha) 

he  ought  not  to  care. 

When  reciting  the  V^lakhilyas  half  verse  by  half  verse,  he  ought  to 

repeat  those  Ekapadels;  and  the  [4191  P&das  from  the  Mah&namnis 

which  consist  of  eight  syllables.  When  repeating  the  Valakhilyas 

verse  by  verse,  he  ought  (also)  to  repeat  those  Ekapadas,  and  •   the 

padas  of  eight  syllables  which  are  taken  from  the  Mahfinamnis. 

When  he  repeats,  for  the  first  time,  the  six  Valakhilya  hymns,  then 

he  mixes  {viharati)  breath  and  speech  by  it.  When  he  repeats 

them  for  the  second  time,  then  he  mixes  the  eye  and  mind  by  it. 
When  he  repeats  them  for  the  third  time,  then  he  mixes  the  ear  and  the 

soul  by  it.  Thus  every  desire  regarding  the  mixing  (of  the  verses) 

becomes  fulfilled,  and  all  desires  regarding  the  Valakhilyas,  which  serve 

as  a   weapon,  the  Vachah  kfi^  in  the  form  of  an  EkapadS.  and  the  forma- 

tion of  life  will  be  fulfilled  (also). 

He  repeats  the  (Valakhilya)  Pragathas  for  the  fourth  time  without 

mixing  the  verses  of  two  hymns.  For  the  Pragathas  are  cattle.  (It 

serves)  for  obtaining  cattle.  He  ought  not  to  insert  (this  time)  an  Ekapadft 
in  it  Were  he  to  do  so,  then  he  would  cut  off  cattle  from  the  sacrificer 

by  slaying  them.  (If  one  should  observe  a   Hotri-priest  doing  so)  one 
ou^ht  to  tell  him  at  this  occasion,  thou  hast  cut  off  cattle  from  the 

sacrificer  by  slaying  them  with  the  point  of  speech  {vdchdf}  kAta)  thou  hast 

deprived  him  of  cattle  (altogether).  And  thus  it  always  happens.  Thence 

one  ought  never  to  insert  the  Ekapadas  at  this  occasion. 
10 

See  page  2tl. 
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Tlie  two  last  Valakhilya  hymns  (the  seventh  and  eighth^)  he  adds  as 

a   setting  (cover).  Both  are  mixed.  In  such  a   way,  Sarpi ,   the  son  of  Vatsa, 

repeated  them  for  a   sacrificer,  Subala  by  name.  He  said,  “I  have  now 
grasped  for  the  sacrificer  the  largest  number  of  cattle,  the  best  ones  (as  a 

reward  for  my  skill)  will  come  to  me.”  He  then  gave  [420]  him  (Sarpi)  as 
much  Daksinats  as  to  the  great  priests  (Hotar,  Adhvaryu,  Udg&tar, 
Brahma).  This  i^astra  procures  cattle  and  heaven.  Thence  one  repeats  it 

25. (TT/iat  liind  of  hymn  ought  to  be  chosen  for  the  DArohanam.) 

He  recites  a   hymn  in  the  Durohana  way,  about  which  a   Br&hmanam 

has  been  already  told  (4,  20;.  If  the  sacrificer  aspires  to  cattle,  then  an 

Indra  hymn  is  required  for  this  purpose.  For  cattle  belong  to  Indra  ;   it 

should  be  in  the  Jagati  metre,  for  cattle  have  the  nature  of  Jagati,  they 
are  (movable) ;   it  should  be  a   great  hymn  (a  mahdsulcta)  for  then  he 

places,  by  it,  the  sacrificer  among  the  largest  number  of  cattle.  He  may 

choose  for  making  Dnrohanam  the  Baru  hymn  (seen  by  the  Ri§i  Baru), 
which  is  a   large  hymn  and  in  the  Jagati  metre.^O 

For  one  who  aspires  after  a   firm  footing,  an  Indra-Varuna  hymn  is 
required ;   for  this  performance  of  the  Maitravaruna  (his  hotrd)  belongs  to 
this  deity  ;   (and)  the  Indra-Varuna2i  (Yajya)  is  the  conclusion  of  it.  It  is 
the  Daksin4  of  the  great  priests. 

[421]  This  (Durohacia  repetition)  puts  (the  reciter)  finally  in  his  own 
place  (keeps  him  in  his  position).  As  regards  the^Indra-Varuna  hymn,  it  is 
at  this  occasion  (when  performing  the  Durohanam)  a   Nivid  {i.e.  like  it).  By 
means  of  the  Nivid  all  desires  become  gratified.  When  be  should  use  an 
Indra-Varuna  hymn  for  the  Durohanam,  then  he  ought  to  choose  a   hymn 
by  Suparna.  Thus  a   desire  regarding  Indra-Varuna  and  one  regarding 
Suparna  22  become  gratified  (at  the  same  time). 

*’  The  order  ot  both  is  only  inverted,  the  eighth  Snkta  is  first  to  be  repea7ed,‘'and'then’ follows  the  seventh. 

The  term  is  only  niiiaija,  to  which  dutt^ina  “on  the  right  side”  is  to  be  supplied.  Cows 
horses,  &c.,  which  are  given  as  a   sacrificial  reward,  are  actually  carried  to  the  right  side of  the  recipient.  The  word  d«*.?i  itself  is  only  an  abbreviation  of  daknnd  «««;<•  what 

M   rr  The  repeater  of  the  Vfilabhilya  bastra 

Tar  th  Hotri-priests,  obtains  generally  only half  the  Daksinfi  of  the  great  pnests,  ^   ^ 

‘   Hymns  which  exceed  the  number  of  ten  verses  are  callrHi  hvr  fv>'o  m.  •   *   < 

fall^short  of  this  number,  are  the  Mr.  sukta.  (small  hymn^)  ̂    "" It  commences  pra  te  mnhe  (10,  06). 
This  is,  indramtiind  madhumattamasya{^,  68,  11). 

”   The  hymn  is,  incfni  turn  hhd,y,dhnKini  (Vulab.  11).  It  i.s  nddresed  to  Iiulra-Varmu.. 
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26. 

(Whether  <»' not  the  Maitravarur^a  should  repeaA  the  Ahina  and  Ekdha 
hymns  along  with  the  Dilrohar^am.) 

They  (the  interpreters  of  Brahma)  ask,  Shall  he  recite  together  (with 

these  Durohanaa  the  Ahina  hymns  which  are  required  on  the  sixth  day)  or 

shall  he  not  do  so  ?   To  this  question  they  answer,  he  shall  recite  them ; 

for  why  should  he  recite  them  on  all  other  days,  and  not  do  so  on  this  day  ? 

But  (others)  say  he  ought  not  to  recite  them  together  with  these  hymns ;   2* 
for  the  sixth  day  represents  the  heavenly  world  ;   the  heaven-woild  is  not 

accessible  to  every  one  (asamayi) ;   for  only  a   certain  one  (by  performing 

properly  the  sacrifices)  meets  there  (the  previous  occupants).  Therefore, 

when  the  other  hymns  are  repeated  together  with  the  Diirohanas,  then  he 

(the  priest)  would  make  all  equal  (make  all  those  who  sacrifice  and  those 

who  do  not  sacrifice  go  to  heaven).  Not  to  repeat  these  other  hymns 

along  with  the  Dfirohanas  is  a   characteristic  of  the  heaven-world  (the 

celestial  world  being  accessible  to  but  few).  Therefore,  one  ought  not  to 
repeat  them. 

£422]  That  is  the  reason  that  he  does  not  repeat  them.  (Should  he  do  so, 

he  would  destroy  the  sacrificer) ;   for  the  singing  verse  (Stotriya)  is  his  soul, 

and  the  Valakhilyas  are  his  breath.  When  he  repeats  (the  Ahina  hymns) 

along  (with  the  Dfirohana)  then  he  takes  away  the  life  of  the  sacrificer 

through  those  two  deities  (Indra-Varuna,  to  whom  the  Durohana  belongs.) 

(If  one  should  observe  a   Hotyi-priest  doing  so),  one  ought  to  tell  the  priest 
that  he  has  deprived  the  sacrificer  of  his  vital  airs  through  those  two 

deities  (who  get  angry  at  it),  and  that  he  will  lose  his  life.  And  thus  it 

always  happens.  Thence  he  ought  not  to  repeat  (them). 

If  the  Maitravaruqa  should  think,  “I  have  repeated  the  Valakhilyas 
(which  was  a   very  arduous  task),  well,  I   will  now  repeat  before  the  Dfiro- 

bana  the  Ekaha  hymns,”^^  he  should  not  entertain  such  a   thought  (for  it  is 
useless).  But,  however,  should  he  pride  himself  too  much  of  his  skill, 

that  he  would  be  able  to  repeat  after  the  Dfirohana  (the  repetition  of  which 

is  very  difficult)  is  over,  many  hundred  mantras,  he  may  do  so  for  gratifying 

that  desire  alone  which  is  (to  be  gratified  by  repeating  many  mantras). 

He  then  obtains  what  he  was  wishing  to  obtain  by  repeating  many  man- 

tras. He  would,  however,  do  better  not  to  recite  them.  For  the  V&lakhilyas 

”   Sastram  of  tho  Maitr&varuna  is  to  be  understood. 

Those  are,  chm-}anidhritam  (3,  51),  and  &   vdm  rdjdnda  (7,  84), 
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belong  to  Indra  ;   in  them  there  are  padaa  of  twelve  feet^^  and  every  wish 

to  be  gratified  by  an  Indra  hymn  in  the  Jagati  metre,  is  contained  therein 

(therefore  no  other  Indra  hymn  is  required). 

[423]  (Another  reason  that  he  had  better  not  recite  them)  is  the  Indra- 

Varuna  hymn  (of  the  Durohana),  and  the  Indra-Varuna  (YSjyS)  which  con- 
cludes (for  these  represent  a   firm  footing,  of  which  the  sacrificer  might 

be  deprived,  when  repeating  hymns  which  serve  for  connecting  the  several 
days). 

They  say.  The  ̂ astra  must  always  correspond  with  the  Stotra.  Now 

the  Valakhilyas  being  repeated  by  mixing  verses  of  two  hymns  (vihiita) 

are  then  the  Stotras  to  be  treated  in  the  same  way  or  not  ?   The  answer 

is.  There  is  such  a   mixing  in  (the  Stotra),  a   pada  of  twelve  syllables  being 

joined  to  one  of  eight.** 
They  say.  The  Yajya  must  correspond  with  the  Sastra.  If  in  (the 

^astra)  there  are  three  deities,  viz.  Agni,  Indra,  and  Varuna  mentioned, 

how  does  he  make  the  Yajyfi.  with  a   verse  addressed  to  Indra-Varuna 

alone,  and  omit  Agni  ?   (The  answer  is)  Agni  and  Varuna  are  one  and 

the  same  being.  So  said  a   Risi  in  the  mantra,  “   Thou  Agni !   art  born 

as  Varuna”  (5,  3,  1).  If  he  therefore  makes  his  Yajya  with  an  Indra- 
Varuna  mantra,  then  Agni  is  not  left  out. 

FIFTH  CHAPTER. 

{The  so-called  Silpas,  viz.  the  "Nahhanedi^tha,  Nardsarhsa,  Valahhil- 
ya,  Sukivti,  Vri^akapi,  and  Evaydmarut  hymns.  The  Kuntdpa  Rostra.) 

27. 

{The  Nahhanedii^tha  and  Nardsamsa  hymns  repeated  hy  the  Hotar) 

They  repeat  the  ̂ ilpas  (hymns  for  producing  [424]  wonderful  pieces 

of  art).  There  are  such  wonder-works  of  the  gods,  and  the  arts  in  this 
world  are  to  be  understood  as  an  imitation  thereof.  The  gilded  cloth 

spread  over  an  elephant,  the  carriage  to  which  a   mule  is  yoked,  are  such  a 

wonder-work.  This  work  is  understood  in  this  world  by  him,  who  hds  such 

a   knowledge.  The  J^ilpas  make  ready  the  soul,  and  imbue  it  with  the 

knowledge  of  the  sacred  hymns.  By  means  of  them  the  Hotri-priest 

prepares  the  soul  for  the  sacrificer. 

"   Some  of  the  Valakhilyas  are  in  the  Pragfitha  metro,  which  consists  of  two  strophes, 
called  Brihatiand  Satobrihati.  In  the  Orst  the  third  pSda  comprises  twelve  syllables,  and 
in  the  second  the  first  an4  third  contain  as  many.  Twelve  syllables  four  times  taken  con- 

stitute the  Jagati  metre.  Thence  the  author  supposes  the  Jagati  metre  to  be  contained  in 
the  valakhilyas. 

•'The  Stotra  alluded  to  is,  ague  timrii  no  antnmah  (5,  21,  1)  which  is  a first  pada  comprising  eight,  the  second  twelve  feet. 
Dvipada,  the 
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Fie  repeats  the  Nabhanedistha  hymn  (one  of  the  ̂ ilpas).  For 
Nnbhanedistha  is  the  sperm.  In  such  a   way  he  (the  priest)  effuses  the 
sperm.  He  praises  him  (Nabhanedistha)  without  mentioning  his  name. 
For  the  semen  is  like  something  unspeakable  secretly  poured  forth  into 
the  womb.  The  sperm  becomes  blended.  For  when  Prajapati  had  carnal 
intercourse  with  his  daughter,  his  sperm  was  poured  forth  upon  the  earth 
(and  was  mixed  up  with  it),  ’   This  was  done  for  ihaking  the  sperm  produce fruit. 

He  then  lepeats  the  Nara^amsa,*  for  navoili  means  '"offspring,”  and 
samsah  speech.”  In  this  way  he  (the  priest)  places  speech  into  children 
(when  they  are  born.)  Thence  chidren  are  born  endowed  with  the  faculty 
of  speech. 

Some  repeat  the  Nara^amsa  before  (the  Nabhanedistha,)  saying. 

Speech  has  its  place  in  the  front  (of  the  body  .;  others  repeat  it  after  (the 

Nabhiuiedistha),  saying,  Speech  has  its  place  behind  (in  the  hinder  part 

of  the  head).  He  shall  recite  it  in  the  middle  ;   for  speech  has  its  place  in 

the  middle  (of  [425]  the  body).  But  speech  being  always,  as  it  were, 

nearer  to  the  latter  part  (of  the  Nabhanedistha  hymn),  the  Nark^amsa 

must  be  repeated  before  the  Nabhfinedistha  is  finished)* 

The  Hotar  having  effused  the  sacrificer  in  the  shape  of  sperm  (symbo- 

lically), gives  him  up  to  the  Maitrdvaruna,  saying,  ”   form  his  breaths.” 28. 

[The  Vdlakhilyas  repeated  by  the  Maitj'dvdrurta.) 

He  (the  Maitnlvaruna)  now  repeats  the  Valakhilyas.  For  the  Vala- 

kbilyas  are  the  breaths.  In  this  way  he  forms  the  breaths  of  the  sacrifi- 

ccr.  He  repeats  them  by  mixing  two  verses  together.  For  these  breaths 

are  mutually  mixed  together,^  with  the  Prana  the  Apana,  and  with  the 
Apana  the  VyAna.  The  two  first  hymns  are  repeated  piida  by  pada  ;   the 

second  set  (third  and  fourth)  half  verse  by  half  verse,  and  the  third  set 

(fifth  and  sixth)  verse  by  verse.  By  repeating  the  first  set,  he  makes  the 

breath  and  speech.  By  repeating  the  second  set,  he  makes  the  eye  and 

mind.  By  repeating  the  third  set,  he  makes  the  ear  and  soul.  Some  take, 

*   This  is  mentionocl  in  the  fifth  verse  of  the  NdbhSnedistha  hymn  (10,  61>.  PrajSpati’s 
intereonr.so  with  his  clanghtor  is  allnclecl  to  in  this  hymn. 

5   This  is  called  the  second  NabhSnedistha  hymn  (10,  62),  beginning  ye  yajiiem.  There 

the  birth  of  the  Angiras  is  spoken  of. 

*   The  Nabhanedistha  hymn,  idam  itihd  roudram  (10,  61)  consists  of  twenty-seven 
verses ;   after  the  twenty-fifth  verse  is  finished,  the  following  Narftsamsa  hymn  is  repeated. 
Repeater  of  both  the  NabhSnedi.stha  and  Narfisamsa  hymns  is  the  Hotar, 

*   The  six  first  Valakhilya  hymns  are  repeated  in  three  sets,  each  comprising  two 
hymns,  see  page  419. 

11 
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when  repeating  these  Valakhilya  Pragathas,  always  two  Bfibatis,  and 

two  Satobrihatis  together.  Though  the  wish  obtainable  by  mixing  the 

verses  is  obtained  by  this  way  of  recital,  yet  no  Pragathas*  are  thus  formed. 

[426]  He  must  repeat  them  by  inserting  an  additional  pada;*then 
thus  are  the  Pragathas  formed.  The  Valakhilya  verses  are  the  Prag&thas. 

Therefore  he  must  repeat  them  by  inserting  a   pada  (in  order  to  obtain  the 

Pragatha  metre").  The  Bribati  of  the  Pragatha  is  the  soul,  the  Satobri- 
hati  the  life.  If  he  has  repeated  the  Bribati,  then  the  soul,  (is  made)  ; 

and  if  he  has  repeated  the  Satobrihati,  the  vital  airs  (are  made).  By  thus 

repeating  the  Bribati  and  the  Satobrihati,  he  surrounds  the  soul  with 

the  vital  airs.  Therefore  he  must  repeat  the  Valakhilyas  in  such  a   way 

as  to  obtain  the  Pragatha  metre.  The  Biihati  is  the  soul,  and  the  Sato- 

brihati cattle.  If  he  has  repeated  the  Bribati,  then  the  soul  (is  made); 

and  if  he  has  repeated  the  Satobrihati,  then  cattle  (is  made).  By  repeating 

both  he  surrounds  the  soul  with  cattle.  The  two  last  hymns  are  repeated 

in  an  inverted  order  (first  the  eighth  and  then  the  seventh.) 

The  Maitravaruna  after  having  made  in  this  way  the  vital  airs  of  the 

sacrificer,  hands  him  over  to  the  Brahmanachchhaihsi,  saying,  “create  him 

now  (in  the  human  form).” 29 

(The  S'Liktrti  and  Vrk'ihapi  hymns  repeated  by  the  Bruhmaridchhaihsi.) 

The  Brahmanachchhaihsi  repeats  the  BuMrli  hymn ;   ’   for  the  Sukirti  is 
the  womb  of  the  gods-  He  thus  causes  the  sacrificer  to  be  born  out  of 
the  sacrifice,  which  is  the  womb  of  the  gods. 

lie  repeats  the  Vrisdkapi  hymn."  h’or  Viis-ikapi  is  the  soul.  In 
this  way  he  makes  the  soul  of  [427]  the  sacrificer.  He  repeats  It  with 

Xyuhkba."  The  Nyufikha  is  food.  In  this  way  he  provides  him  when 
born  with  food,  just  as  (a  mother)  gives  the  breast  to  her  child. 
That  hymn  is  in  the  Pafikti  i.c.  five-hood)  metre;  for  man  consists 
of  five  parts,  viz.  hair,  skin,  flesh,  bones  and  marrow.  He  prepares 
the  sacrificer  just  in  the  same  way,  as  man  (in  general)  is  prepared. 

The  Biahraariiichchhanisi,  after  having  created  the  sacrificer,  bands 
him  over  to  the  Achchhuvaka,  saying,  “   make  a   footing  for  him.  ” 

‘   The  foi-m  required  for  tlie  I’ragatha  metro  is  the  combination  of  tl.o  Rrihattwith  the 

SffifrL-  .1oiS“  • '   See  above  page  419,  Tlii.s  is  called  Atimar-ia. 
’   This  is  the  lumn,  apa  prCicha  (10, 131).  It  is  repeated  bv  the  ..i  i   •   • 

»   This  is  the  hymn  eiltt  sotor  (10,  86.)  ”   Pe^icci  in  the  Lrflhman.acheliliamsi. 
’   This  NyOukha  differs  somewhat  from  tlio  usual  wav  of  mi.  i   • uttered  sixteen  times,  threo  times  with  three  morns  anilthirwJ  i® 

See  Asval.  Sr.  s.  s,  n.  '''^‘^'"rtoen  times  with  half  moras 
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30- 
{The  Evaydmarut  repeated  by  the  Achelihdvaka.  Story  of  Bulila) 

The  Achclihiivaka  now  repeats  the  Evayamarut  hymn.’®  This  hymn 
is  the  footing  ;   by  repeating  it  the  Achchhavaka  makes  a   footing  to  the 

sacrificer.  He  repeats  it  with  Nyiifikha.  The  Nyufikha  is  food.  Thus 

he  provides  the  sacrificer  with  food.  In  this  hymn  there  is  the  Jagati 

and  Atijagati  metre,  which  metres  comprise  the  whole  universe  wh®t 
falls  in  the  sphere  of  movable  things  as  well  as  what  falls  beyond  it.  It 

is  addressed  to  the  Marutas.  The  Marutas  are  the  waters ;   and  water 

is  food  which  is  to  be  filled  ( in  the  sacrificer  like  water  in  a   pot).  In 

this  way  he  provides  the  sacrificer  with  food. 

The  Nabhanedistha,  Vtllakhilyas,  Viisakapi,  and  Evayamaruia  are 

called  "auxiliary  hymns.”  The  priest  ought  to  recite  them  (all)  along 
with  (the  other  hymns);  (if  he  does  not  like  that)  he  ought  not  to  repeat 

any  (of  them  along  with  the  other  hymns). 

t4281  But  if  he  should  repeat  them  on  difierent  (days  or  occasions)  it 

is  just  as  if  one  would  separate  a   man  from  his  sperm.  Thence  he  ought 

either  to  repeat  them  along  with  (the  other  hymns)  or  omit  them  entirely. 

That  (famous)  Bulila,  the  son  of  A^'atoro,  the  son  of  Asta,  being 
once  Hotar  at  the  VisJvajit  sacrifice,  speculated  about  this  matter,  that  is  to 

say,  these  ̂ ilpas  (these  auxiliary  hymns).  He  thought,  "   There  having 
been  added  two  Sastras  (.that  of  the  Maitnlvaruna  and  that  of  the 

Bnihmanacbchhaihsi)  to  the  midday  libation  in  the  Vi^vajit  of  the  sacri- 

ficial sessions  for  a   year,  I   thus  (in  further  addition)  will  repeat  the 

Evayumaruta.”  Thus  he  recited  it.  Whilst  he  was  repeating  it  Gausla 

came  near  him,  and  said,  "   Hotar  !   Why  does  thy  ̂ astra  proceed  with- 

out wheels  ?   How  has  it  come  (that  thou  art  acting  in  such  a   way)?”  The 
Evaytimaruta  is  repeated  by  the  Achchlnivaka  standing  north  from  the 

Hotar.  He  further  said,  "   The  midday  libation  belongs  to  Indra.  Why 

dost  thou  wish  to  turn  out  Indra  from  it  ?”  He  answered,  "   I   do  not  wish 

to  turn  out  Indra  from  the  midday  libation.”  He  said,  (Yes,  you  do), 
for  this  particular  metre  being  the  Jagati  and  Atijagati  is  not  fit  for 

the  midday  libation,  ’ '   and  the  hymn  is  besides  addressed  to  the  Manitas 
(not  to  India,  as  it  should  be) ;   therefore  one  should  not  repeat  it  now. 

Bulila  then  said,  “   Stop,  Achhiivaka,  I   wish  to  carry  out  Gausla’s 

order.”.  Gautfla  then  said,  "   He  shall  repeat  an  Indra  hymn,  in  which 

Pravo  make  malayah  (5,  87). 

"   Tho  proper  metro  for  the  midday  libatiou  is  the  Tri^tubh,  whilst  the  Jagati  is 
used  at  the  evening  libation. 
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the  mark  of  Visuu  is  impressed.**  Thence  thou,  Hotar,  shall  leave 
[429]  out  from  thy  ̂astra  this  Evayiimaruta,  which  was  recited  after 

the  Rudra  Dhayya,  and  before  the  Maruta  ̂ astra.”  He  did  so,  and  so 
they  proceed  now. 31 

{Queries  on  some  •particulars  of  the  application  of  these  auxiliary 
hymns.  Their  meaninyX 

They  ask,  Wby  do  they  not  repeat  the  Nabhanedistha  in  the 

Viijvajit,  Atiratra,  and  on  the  sixth  day  of  the  ̂ alaha,  when  they 

make  the  sacrifice  complete  and  reproduce  the  sacrifice!’  (in  a   mystical 

way),  although  the  Maitravaruna  repeats  the  Valakhilyas  which  repre- 
sent the  breaths,  but  not  the  sperm  (as  the  Nabhanedistha  does),  whilst 

the  sperm  must  precede  the  breaths  (in  the  act  of  generaticm)  ?   In  the 

same  way  why  does  the  Brahmanachchhamsi  repeat  the  Viisakapi  when  the 

Nabhanedistdia  is  not  repeated  ?   For  the  Viisakapi  is  the  soul,  whilst 

the  sperm  represented  by  the  Nablninedistha  hymn  precedes  the  making 

of  the  soul.  How  then  can  the  sacrificer  be  reproduced  in  this  way  ? 

How  can  that  be  effected,  if  his  life  is  not  formed  (by  the  act  of  genera- 

tion) ?   For  the  priests  produce  the  sacrificer  (make  him  anew)  by 

means  of  the  sacrificial  process.  Therefore  the  whole  being  of  the 

sacrificer  cannot  be  made  at  once  at  the  beginning,  but  just  as  an  embr3’o 

which,  lying  in  the  womb,  developes  itself  (grows  giadually).  If  h 

has  all  limbs  (only  then  he  is  entire).  The  priests  should  make  them 

all  on  the  same  day.  If  thus  the  sacrifice  is  made  ready,  then  the  re- 

production of  the  sacrificer  is  effected. 

The  Hotar  repeats  the  Evayamarut  at  tlie  third  libation.  For  this 

is  the  sacrificer’s  footing  on  which  the  Hotar  places  him  at  the  end. 32 

{On  the  orhjin  and  nature  of  the  so-called  Kuntapa'^  hymns,  Atharcacc- 

da  20,  127-130.  The  Narasaihsl,  Raibhi  and  PdrUnti,  \)ikhn  hlripti  and 
Janakalpa  verses ;   the  Indr  a -yd  thus.) 

[430]  The  juice  of  the  metres  which  were  all  done  by  the  sixth  day 
(at  the  Salaha)  was  running  Cover  the  brim).  Frajapati  got  afraid  lest  the 

'*  lusLcad  o£  the  K vayumai’ut,  the  Achebbavaka  is  to  repeat,  dijcoir  iiaija  (6,  20,)  which is  an  Indra  hymn.  Yi-iiu  is  mentioned  in  tlic  fourth  jjada  of  the  second  verse  by the  words,  v   simna  sacluinah. 

fho  so-callod  Kuntapa  hymns  arc  to  he  repeated  by  the  Ur.ihmaiiachchhrfisi  .ftftor  he 
has  hnislicd  the  Vri^Skapi.  Their  repetition  has  several  pccuUar'ities  rocarding  the response,  wlueli  all  .are  noted  by  A   aval.  Sr.  S.  (8,  3).  The  response  for  the  fiwt  14 
verses  beginning  with  idarn  /'J'ai  srnta  is  at  the  end  of  each  verso  only,  it  is  simply othnmo  diitzwm.  The  versos  which  immediately  follow  up  to  cld  asvd  uplavanta  have  two 
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juice  o£  tlie  metres  might  go  away  aud  ruu  over  the  worlds.  Therefore 

he  kept  it  down  by  means  of  metres  placed  on  another  part  (above 

tbem).  With  the  IS'ara-iarhsi  he  kept  down  (the  juice)  of  the  Gayatri,  with 
the  Raiblii  that  of  the  Tristubh,  with  the  Pdi-ik^iti  that  of  the  Jagatis, 
with  the  Karavya  that  of  the  Anus  ̂ 4313  tubhs.  Thus  he  provided 
again  the  metres  with  good  juice.  The  sacrifice  of  him  who  has  this 

knowledge  becomes  performed  with  metres  keeping  their  juice,  and  he 

spreads  it  with  metres  keeping  their  juice,  (i.c.,  the  essence  of  the  sacrifice 
is  not  lost). 

Tiie  priest  now  repeats  iVa)-dsa7?isi  verses. For  nara^r  (men)  means 
children  and  samsah  speech.  He  thus  places  speech  in  children.  Therefore 

children  of  him  who  has  this  knowledge  are  born  with  the  faculty 

of  speaking.  The  Gods  and  Ri.sis  having  gained  tlie  heavenly  world 

by  repeating  the  N^raslamsa  verses,  the  sacrificers  who  repeat  them  go 

to  the  heavenly  world  also.  The  priest  stops  when  repeating  these  verses, 

after  each  of  the  two  or  three  first  pfidas,  and  after  the  two  or  three 

last  taken  together,”  just  as  he  does  when  repeating  the  Vfis&kapi.  For 
what  is  of  the  same  nature  as  the  Viisdkapi  (as  the  Narlsfathsis  are 

responses  each,  after  every  half  verse.  The  seventy  padas  commencing  with  eta  asod 

have  each  a   response.  The  six  verses  commencing  with  vitatau  kirandu  have  each  a 

peculiar  response  after  the  first  half  verse.  So  the  response  to  vitatau  is  dunduhhim 

aliuiianiihhydm  jaritar  otlumo  daiva  ;   that  to  the  second  is  kosahile  jaritar,  &c.  They 

arc  all  given  in  the  Atharvaveda  Samhita  (20,  133)  along  with  the  text  of  which 

they  form,  however,  no  part.  For  tlie  response  (prat igara)  is  repeated  by  the  Adhvaryn. 

Similar  responses  occur  in  all  verses  which  follow  as  far  as  the  devanilham,  Ciditydha 

;arifar  ;   they  all  are  given  in  the  Atharvaveda,  such  as  pipilakduatah,  svd,  parnasadah, 

&c.,  which  all  are  followed  by  jaritar  otilamo  daivom.  In  the  Devanitha  (Athar.  20, 

135,  6-10)  the  response  is  in  the  lirst  pada  of  each  verso  ;   it  is  om  ha  jaritar  othdmo  daiva. 

These  Kuutiipa  songs  do  not  boar  a   strictly  religious  character  ;   they  .arc  praise  songs, 

principally  referring  to  Daksina  and  belong  to  that  class  of  ancient  poetry  which 
bears  the  name  ndrdsufnsi.  This  may  be  clearly  seen  from  the  commencement  of  the 

whole  collection,  idnm  jaad  uiMsruta  ndrdsaihsah,  taviiyate,  i.  c.,  hearken  ye  people  to 

this  ;   Narasaiiisah  will  bo  praised  with  chants.  The  recitation  of  these  pieces  is  accom- 

panied with  musical  instruments,  such  as  dundubhi,  karkari,  <&c.  The  repeater  must  have 

been  originally  the  chanter  ;   for  in  the  response  he  is  always  addressed  by  “jaritar," 
i.  e„  singer. 

’*  Main  juiia  upa  irula  ti'in/su/iisa  A.  V.  20,  127,  1-3. 

*’  This  is  a   translation  of  tlic  term  pragrdha.  Several  of  tlie  veises  are  in  the  Paukti 

metre  ;   then  the  three  last  padas  arc  taken  together.  As  tar  as  this  goes,  they  are  just 

recited  as  the  Vri.sakapi  hymn.  Only  the  Nyunhka  is  not  made,  but  instead  of  it  the 

iXiuarda,  which  is  a   substitute  for  it.  This  peculiar  pronunciation  of  the  vowel  takes  place 

in  the  second  syllable  of  the  third,  and  the  fourth  of  the  fourth  pada.  The  Pratigara  is 

nuidethama  daivom  othumo  daivom. 
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supposed  to  be)  follows  the  same  rule.  In  repeating  them,  he  shall  not 

make  Nyuhkha,'®  but  pronounce  them  with  a   kind  of  [432J  Ninarda,^^ 
for  this  is  the  Nyufikha  of  the  Narasamsis  verses. 

The  priest  repeats  the  Raihh?  verses.’ *   For  the  Gods  and  Risis  went 
by  making  a   great  noise  {rehhanlal})  to  the  celestial  world  ;   in  the  same 

way,  therefore,  the  sacrificers  go  to  the  celestial  world.  (The  recital  is 

just  the  same  as  that  of  the  Narassihsis,  and  subject  to  the  same  rules.) 

He  repeats  the  Pdrih^iti  verses.'”  For  Agni  is  the  dweller  round 
about  ipariknt) ;   he  lives  round  the  people,  and  the  people  live  round  (po- 

him.  He  wlio  has  sjrch  a   knowledge,  obtains  union  with  Agni,  and 
shares  the  same  character  and  abode  with  him.  As  to  these  Pariksiti  verses 

(they  may  have  another  meaning  too  .   For  the  year  is  Pariksit  (dwelling 

roitnd  about)  ;   for  it  dwells  round  about  men,  and  men  dwell  round  about 

the  year.  Therefore  he  who  has  this  knowledge,  obtains  union  with  the 

year  (sarhratsam)  and  shares  its  character  and  abode.  (The  Pariksiti  verses 

are' repeated  in  the  same  way  as  the  Narasathsih.) 

He  repeats  the  Kdravyd  verses.*”  For  any  work  of  the  gods  crowned 
with  success  was  performed  by  means  of  the  Karavyas  ;   and  the  same  is 

then  the  case  with  the  sacrificers.  (The  recital  is  the  same  as  that  of 

the  Karasamsih.) 

The  priest  now  repeats  the  "   directions  forming  verses  ”   (disdm  Uriptis). 
For  in  this  way  he  [433]  forms  the  directions.  He  repeats  five  such  verses ; 
for  there  are  five  directions,  the  four  points  (east,  west,  south  and  north) 

”   In  ropcatlug  the  ViUiikapt  hymu,  both  the  Nyhiikha  and  Ninarda  are  used.  The 
^yQhkha  takes  place  at  the  second  syllable  of  the  third  pada,  which  is  the  proper  place 
for  the  Ninarda  also.  (On  the  Nyuhkha  sec  page  322).  The  Ninarda  is  described  by 

As'val.  Nr.  S.  7,  11,  as  follows  :   oftdms  chatnrninarda  uddltdn  pralhamottamdv  anuddttd- vitasd  uttaro  snuddttatarah  plutah  prathamo  makdrdnta  uttamali,  i.  e.,  the  vowel  o   has  four 
times  the  Ninarda  sound  ;   the  first  and  last  times  it  lias  the  iidotfa^cecnt,  the  two  others 
the  amaldtta  ;   the  latter  of  which  has  even  the  anudattatara  (lowest  aniidcUta) ;   the  first 
(and  last)  is  pronounced  with  three  iiioras.  There  is  another  way  of  making  the  Ninarda 
by  pronouncing  the  o   successively  first  with  tlio  udatta,  then  with  theanndatta,  then  with 
the  svarita,  and  lastly  w   i   th  the  udatta  accent  again. 

to  be  parsed  »i  ui  iwi,  the  iii  anti  ni  belonging  to  the  verb  iiardet  The 
whole  means,  literally,  he  ought  to  make  a   peculiar  species  of  the  Ninarda,  as  it  were. 

"   Vachijasva  rcblia,  A.  V.  20,  127,  4, 

lldjnoviivaiauiijasija,  A.  V.  20,  127,  7-10. 
dwelling  round  about  (said  of  Agni)  occurs. 

In  every  verse  the  word  pdrih^it,  u   e.. 

’’  Indrah  kunm  uhahudhat,  A.  V.  20.  127,  ll-H.  Because  of  the 
pra’iscr,  occurring  in  the  first  verse,  they  arc  called  kuravyds. 

’’  Tliesc  are,  yah  solibcyo  vidtilhyn,  A,  V,20,  128,  1-5. 

word  kdrii,  1.  e.,  singer, 
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and  one  direction  above  crossing  (them  all).  He  ought  not  to  repeat  (these 

verses)  with  Nyhhkha,  nor  make  the  Ninarda  in  the  same  way  as  above. 

Thinking,  I   will  not  mutilate  (nyHfikhayAni)  these  directions,  he  repeats 

these  verses,  half  verse  by  half  verse. 

For  making  a   footing,  he  then  repeats  the  Jandkalpa  verses.”  For 

children  are  janakalpa  \   production  of  men).  Having  made  the  directions 

in  the  above  manner,  he  places  people  in  them.  He  shall  not  repeat  these 

verses  with  Nyhfikha,  nor  with  the  Ninarda,  but  just  in  the  same  way  and 

for  the  same  reasons  as  the  disdm  hlviplu 

He  repeats  the  Indra-gdthds.'*  For  by  means  of  the  Indra  songs,  the 

Devas  sang  the  Asuras  down  and  defeated  them.  In  the  same  way,  the 

sacrificers  put  down  their  enemies  by  these  songs.  They  are  repeated,  half 

verse  by  half  verse,  to  obtain  a   footing  for  the  sacrificer. 

33. 

{Aitah-praUpa.  The  Pravahlika_  Ajijndsenya  Pratirddha,  and 
Ativdda  Verses.) 

The  priest  (Brahmapacbhari^si)  repeats  the  Aitaiapraldpa.  Aitaia  was  a 

JIuni.  He  saw  the  mantras,  called  “   the  life  of  Agni  ”   {agner  dyiij}),  which 

should  remove  all  defects  from  the  sacrifice,  as  some  say.  He  said  to  his  -- 

sons,  “   0   my  dear  sons,  I   saw  ‘the  life  of  Agni :   ’   I   will  talk  about  it ;   but 

pray  do  not  scorn  at  me  for  anything  I   might  speak.  He  then  commenced 

to  repeat,  ctd  ascd  dplavante,  prattpam  [434]  prdti  sutcanam  (A.  V.  20, 

129,  1   et  '.seq.).’“  Then  one  of  his  family,  Abhyagni  by  name,  went 
to  him  at  an  improper  time  (before  Aitarfa  had  finished  his  talk)  and 

stopped  his  mouth  by  putting  his  hand  on  it,  saying,  “Our  father  has 

become  mad.”  Then  his  father  said  to  him,  “   Go  awaj’,  become  infected 

with  leprosy,  thou  who  hast  murdered  my  speech.  I   would  be  able  to 

prolong  the  life  of  a   cow  to  a   hundred,  and  that  of  a   man  to  a 

thousand  years  (if  thou  wouldst  not  have  stopped  my  mouth),  but  thou, 

my  son,  who  hast  overpowered  me  (in  such  an  improper  way),  I   curse  : 

thy  progeny  shall  come  into  the  condition  of  the  lowest  among  the  most 

wicked.”  Therefore  they  say,  that  among  the  Aitasfiyanas  the  Abhyagnis 

are  most  burdened  with  sins,  in  the  whole  Aurva-Gotra  (to  which  they 

belong).  Some  priests  lengthen  this  AitasJa-pralapa  (repeating  eighteen 

Prom  uhh,  loiWi.  to  move,  go. 

**  Yo  ndkt^lt?o  anahhtjaklo,  A.  V.  20,  128,  8-11. 

**  Yad  indrddo  dasurdjnc,  A.  V.  20, 128,  12-16. 

”   According  to  Sftyana,  the  Aitasa-praiapa  consists  of  70  p-tdas. 
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more  pAdas).  (If  they  choose  to  do  so)  one  should  not  prevent  them  ;   but 

say,  “   repeat  as  long  as  you  like.  For  the  Aita^a-pralApa  is  life.”  There- 
fore, he  who  has  this  knowledge,  prolongs  in  this  way  tFe  life  of  the 

•sacrificer. 

As  to  tiie  Aita^a-pralupa,  there  is  another  meaning  in  it.  For  it  is 
the  essence  (juice)  of  the  metres  ;   by  repeating  it,  the  reciter  puts  speech 
in  the  metres.  He  who  has  this  knowledge,  will  keep  the  essence  in  the 
metres,  when  the  sacrifice  is  performed,  and  will  spread  the  sacrifice  with 
the  essence  in  the  metres. 

But  there  is  still  another  meaning  in  the  AitasVpralapa  ;   it  is  fit  for 
removing  defects  in  the  sacrifice,  and  for  restoring  its  entirety.  For  the 
Aitasfa-pralnpa  is  imperishableness.  (Therefore  when  it  is  recited,  the  sa- 

crificer wishes)  “^lay  my  sacrifice  be  lasting  and  all  its  defects  be 
removed.”  He  repeats  [435]  this  Aitas'a-prahipa ,   stopping  after  every 
pada,  just  as  the  Nivid  is  repeated  ;   at  the  last  pada  he,  pronounces  “om,” 
just  as  it  is  done  in  the  Nivid. 

He  repeats  the  Pmvahlika  verses.’®  For  the  gods  made  the  Asuras 
benumbed  iiiravahlya)  by  means  of  the  Pravahlikas,  and,  consequently, 
defeated  them.  In  the  same  waj%  the  sacrificers  benumb  and  defeat  their 
enemies  by  repeating  these  verses.  They  are  repeated,  half  verse  by  half 
verse  for  obtaining  a   footing. 

He  repeats  the  Ajijmsenya  verses. “   ’   For,  by  means  of  these  verses,  the 
Oevas  recognised  (AjiUya)  the  Asuras  and  defeated  them.  In  the  same 
way,  the  sacrificers  recognise  and  defeat  their  enemies.  They  are  repeated 
half  verse  liy  half  verse. 

Ho  now  repeats  tlit>  Prallradha  ,«■'  For,  by  means  of  it,  the  Devas 
frustrated  (prati-rddh)  the  eftorts  of  tlie  .\suras,  and  consequently  defeated 
them.  The  same  effect  is  produced  by  the  sacrificers  wlio  have  repeated  it. 

He  repeats  the  At a-ddu.’ S'  For,  by  means  of  it,  the  Devas  abused 
(alivadj  the  Asuras  so  much  as  to  defeat  them.  The  same  effect  is  produced 
b.y  the  sacrificers  who  repeat  it.  They  are  repeated,  lialf  verse  by  half  verse, 
for  obtaining  a   footing. 

^‘Vitaldu  kiran/hi  dmu,  A.  V,  20,  l.S.t,  1-0. 

’’  Urn  itthd  piw/  njvuj  udak,  A.  V.  20,  1.14,  1-4 

”   Bliufjiti  abhirjrUah,  A.  V.  20,  1-.",. 

’’  Vimi'  devfi  akrnn,  A.  V.  20,  1.56,  4. 
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34 

{Story  of  the  Sacrifices  of  the  Adityas  and  Ahgirasas  for  reaching  Heaven) 

He  repeats  the  Devaniithamf^  (About  this,  the  following  story  is 
reported.)  The  Aditiyas  and  Afigirasas  (436]  were  contending  with  one 

another  as  to  who  should  gain  first  the  heavenly  world.  The  Afigirasaa 

had  seen  (in  their  mind)  that,  by  dint  of  the  Soma  sacrifice  they  were 

about  to  bring  on  the  next  day,  they  would  be  raised  to  heaven  first. 

They  therefore  despatched  one  from  among  themselves,  Agni  by  name, 

instructing  him  thus ;   “   Go  to  the  Adityas  and  announce  to  them  that 

we  shall,  by  dint  of  our  to-morrow’s  Soma  sacrifice,  go  to  heaven.”  As 
soon  as  the  Adityas  got  sight  of  Agni,  they  at  once  saw  (in  their  minds) 

the  Soma  sacrifice  by  which  they  would  reach  heaven.  Having  come 

near  them,  Agni  said,  “   We  inform  you  of  our  bringing  to  morrow  that 

Soma  sacrifice,  by  means  of  which  we  shall  reach  heaven.”  They  answered, 

“   And  we  announce  to  you  that  we  are  just  now.  contemplating  to  bring 
that  Soma  sacrifice,  by  means  of  which  we  shall  reach  heaven ;   but  thou 

(Agni)  must  serve  as  our  Hotar,  then  we  shall  go  to  heaven.  He  said, 

“Yes,”  (and  went  back  to  the  Afigiras).  After  having  told  (the  Abgiras 
the  message  of  the  Adityas)  and  received  their  reply,  he  went  back  to 

the  Adityas).  They  asked  him,  “Hast  thou  told  our  message?”  He 

said,  “   Y’es,  I   have  told  it  (to  the  Afigiras);  and  they  answered,  and  asked, 

‘Hid’st  thou  not  promise  us  thy  assistance  (as  a   Hotar),’  and  I   said,  ‘Yes, 

I   have  promised.’  (But  I   could  not  decline  the  offer  of  the  Adityas).  For 
he  who  engages  in  performing  the  duty  of  a   sacrificial  priest,  obtains  fame ; 

and  any  one  Who  prevents  the  sacrifice  from  being  performed,  excludes 

himself  from  his  fame.  Therefore  I   did  not  prevent  (by  declining  the 

offer).”  If  one  wishes  to  decline  serving  as  a   sacrificial  priest,  then  this 
resfusal  is  only  justified  on  account  of  oneself  being  engaged  in  a   sacrifice, 

or  because  of  being  legally  prohibited  to  perform  the  sacrificial  duties. 
36 

(437]  (Oil  the  Dak^hid  given  hy  the  Adityas  to  the  Angirasas.  The 

Decinitha  Uynin.) 

The  A/igirasas,  therefore,  assisted  the  Adityas  in  their  sacrifice.  For 

this  service,  the  Adityas  gave  them  the  earth  filled  with  presents  {dah^hjd) 

as  reward.  But  when  they  had  accepted  her,  she  burnt  them.  Therefore 

they  flung  her  away.  She  then  became  a   lioness,  and,  opening  her 

•°.ldUj/o  ha  /aritar  ah'jirobhyo,  A.  'V.  20,155,  6   et  seq,  17  verses,  according  toSfty. 12 
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moutb,  attacked  people.  From  this  buniiag  state  of  tlie  earlli  came 

those  ruptures  (which  are  now  visible  on  her),  whereas  she  Lad  been 

previously  quite  even.’’  Thence  one  shall  not  retake  a   sacrificial  reward 
which  one  has  once  refused  to  accept.  (For  he  must  think)  the  Daksinii 

being  penetrated  by  a   tlame,  shall  not  penetrate  me  with  it.  But  should 

he  take  it  back,  then  he  may  give  it  to  his  adversary  and  enemy,  who  will 
be  defeated,  for  it  burns  him. 

That  (Aditya,  the  sun)  then  assuming  the  shape  of  a   white  horse  with 

bridle  and  harness,  presented  himself  to  the  other  Adityas,-tvho  said,  “Let 

us  carry  this  gift  to  you  (the  Adgirasas).”  Therefore  this  Devanitha, 
i.e.,  what  is  carried  by  the  gods,  is  to  be  recited. 

{Sow  folloics  the  Devanitha,  ivkli  Explanatory  Bemarhs.) 

“   The  Adityas,  O   singer!  brought  the  Adgirasas  their  reward.  The 

Adgirasas,  0   singer,  did  not  go  near,”  i.e.,  they  did  not  go  near  to  that 
first  gift  (the  earth). 

“   But,  0   singer  !   (afterwards)  they  went  near  it,”  i   <?.,  they  went  near 
the  other  gift  (the  white  horse). 

[4381  “   They  did  not  accept  it,  0   singer,”  i.e.,  they  did  not  accept 

this  earth.  “   But  they  accepted  it,”  i   e.,  they  accepted  that  white  horse. 

“   He  (Aditya,  the  sun),  being  carried  away,^’  the  days  disappeared;” 
for  he  (the  sun)  makes  the  days  visible. 

“   He  being  carried  away,  the  wise  men  were  without  a   leader  Ipuro- 

gava)."  For  the  reward  (Daksina)  is  the  leader  in  the  sacrifices.  Just 
as  a   carriage  without  having  a   bullock  as  a   leader  yoked  to  it,  becomes 

damaged,  a   sacrifice  at  which  no  reward  (Daksina)  is  given,  becomes 

damaged  also.  Therefore,  tlie  sacrificial  reward  must  be  given  (to  the 

performers  of  a   sacrifice),  and  even  if  it  should  be  but  verj-  little  (on 
account  of  the  poverty  of  the  sacrificcr). 

“   And,  further,  this  horse  is  white,  with  quickly  running  feet,  the 
swiftest  (of  all).  He  quickly  discharges  the  duties  incumbent  on  him.  The 
Adityas,  Ludras  and  \   asavas  praise  (him).  Accept,  therefore,  this  gift, 

O   Atigiras  !   ”   They  now  intended  accepting  this  gift. 

Here  we  have  an  attempt  to  e,xplain  the  unfevenness  of  the  earth.  It  is  interesting 
to  sec  the  theories  of  moafern  geology  foreshadowed  in  this  certainly  ancient  myth. 

”   Instead  of  iiela  saiui,  which  reading  is  to  bo  found  here,  as  well  as  in  the  Atharvavcda, 
netak  sunn  must  bo  read ;   iiealh,  then,  is  an  irregular  form  of  the  past  part,  of  iii,  to  carry, standing  for  iiifn. 
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“   Thia  gift  is  large  and  splendid.  This  present  which  the  gods  have 
given,  shall  be  your  illuminator.  .It  shall  be  with  you  every  day.  Thence 

consent  to  accept  it  !”  (After  having  heard  these  words)  the  Afigiras 
accepted  the  reward. 

In  reciting  this  Devanitha,  the  priest  stops  at  every  pada,  just  as 

is  done  when  the  Nivid  is  repeated,  and  pronounces  “   om  ”   at  the  last 
pMa,  justasis  the  case  with  the  Nivid. 36. 

t439^  {Bhilte-chhad,  Ahamsya,  Dadhtkramn,  Pdvamdnya,  and  the 
Indra  Brikaspati  Verses.) 

He  now  repeats  the  Bhfde-clihad  ”   (dazzling  power)  verses.  By  means 
of  these  verses,  the  Devas  aproached  the  Asuras  by  fighting  and  cunning. 

For,  by  means  of  them,  they  dazzled  the  power  of  the  Asuras, -end 
consequently  overcame  them.  In  the  same  way,  the  sacrificer  who  repeats 

these  verses,  overcomes  his  enemy.  They  are  repeated  half  verse  by  half 

verse,  to  obtain  a   footing. 

He  now  repeats  the  Ahanasya  verses.  For  the  sperm  is  poured  forth 

from  the  Ahanasya  (penis) ;   and  from  the  sperm  creatures  are  born.  In 

this  way,  the  priest  makes  offspring  (to  the  sacrificer).  These  verses  are 

ten  in  number ;   for  the  VirSj  has  ten  syllables,  and  the  Viraj  is  food  ; 

from  food  the  sperm  (is  produced)  and  can  (consequently)  be  poured  forth, 

and  from  sperm  creatures  are  produced.  He  repeats  them  with  Nyfifikha; 
for  this  is  food. 

He  now  repeats  the  Dadhikrdvan  verse,  dadhikrdvano  ahdi'sihain 
(Atharv.  V.  20,  137,  3).  For  the  Dadhikra  is  the  purifier  of  the  gods. 

For  he  (the  priest)  spoke  such  (words’*)  as  are  to  be  regarded  as  the  speech 

containing  the  most  excellent  semen.’’  By  means  of  this  purifier  of 
the  gods,  he  purifies  speech  (rach).  The  verse  is  in  the  Anustubh  metre ; 

for  Vach  is  Anustubh,  and  thus  slie  becomes  purified  by  her  own  metre. 

He  now  repeats  the  Pclramaiiya  verses,  sukiso  madhumalamd  (9,  101,4); 

for  the  Pavamfinyas  (purification  verses)  are  the  purification  of  the  gods. 

For  he  spoke  such  (words)  as  are  to  be  regarded  as  the  speech  containing 

the  moat  excellent  semen.  By  means  of  this  purifier  of  the  gods,  he 

purifies  speech.  They  are  .Anustubhs ;   for  the  Vnch  is  Anustubh, 

and  thus  she  becomes  purified  by  her  own  metre. 

*’  Tonm  indra  Sarma  pi'ia,  A.  V.  20,  136,  11-13. 
**  Lit,,  penis ;   for  dlutnas,  dhana,  means  penis,  derived  jast  as  /eglianya ,   i.e^  from 

root  han,  to  strike,  Sdy.  explains  it  by  “   maithumm,”  i.e.,  cohabitation. 
Yad  asya  arhhnbhedydh,  A.  V.  20,  136,  1-10, 

’•  The  repetition  of  the'Ahanasya  verses  is  to  be  understood, 
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[440]  He  now  repeats  the  Indra-Brihaspati  triplet  of  verses  commencing, 

avil  drapso  anikunathn  (S,  85,  13-15).  At  the  end  of  it  (verse  15)  there  is 

said,  “   Indra,  assisted  by  Brihaspati,  conquered  the  tribes  of  the  despisers 

of  the  Devas  when  they  encountered  (the  Devas  on  tlie  battle-field).  ”   For 

the  Asura  nation,  when  they  had  marched  out  to  fight  against  the  Devas, 

was  everywhere  subjugated  by  Indra  with  the  assistance  of  Bfihaspati, 

and  driven  away.  Therefore  the  sacrifieers  subdue  and  drive  away  by 

means  of  Indra  and  Brihaspati  the  nation  of  the  Asuras  {asurya  varm)-^’’ 

They  ask.  Should  the  Ilotri-priest,  on  the  sixth  day,  repeat  (the 

hymns)  along  (with  the  additional  ̂ astras  ?).  See  (i,  26. 

He  concludes  with  a   Brihaspati  verse ;   thence  he  ought  not  to  repeat 

(the  hymns)  along  (with  the  additional  ̂ astras). 

•’  That  these  are  the  Zoroastrians,  is  beyond  any  doubt.  Sec  my  Essays  on  the  Sacred 

Language,  Writings,  &c.,  of  the  Parsis,  page  226-30. 



1441]  SEVENTH  BOOK. 

FIRST  CHAPTER. 

{The  Distribution  of  the  Different  Parts  of  the  Sacrificial  Animal  among 

the  Priests.)  • 

1 

Xow  follows  tbe  division  of  the  different  parts  of  the  sacrificial  animal 

(among  the  priests).  We  shall  describe  it*.  The  two  jawbones  with  tbe 
tongue  are  to  be  given  to  the  Prastotar ;   the  breast  in  the  form  of  an 

eagle  to  theUdgatar;  the  throat  with  tbe  palate  to  the  Pratibartar  ;   tbe 

lower  part  ol  tbe  right  loins  tbe  Ilotar ;   the  left  to  the  Brahma  ;   the  right 

thigh  to  the  Maitravaruna  ;   the  left  to  the  Brahmanachhamsi ;   the  right  side 

with  the  shoulder  to  the  Adhvaryu ;   the  left  side  to  those  who 

accompany  the  chants ;   *   the  left  shoulder  to  the  PratipasthStar ;   the 
lower  part  of  the  right  arm  to  the  Nestar ;   the  lower  part  of  the  left 

arm  to  the  Potar ;   the  upper  part  of  the  right  thigh  to  the  Achbavaka  ;   the 

left  to  the  Agnidbra  ;   the  upper  part  of  the  right  arm  to  Atreya  * ;   the 
left  to  the  Sadasya  ;   the  back  bone  £442]  and  the  urinal  bladder  to  the 

Gribapati  (sacrificer) ;   the  right  feet  to  the  Gribapati  who  gives  a 

feasting  ;   the  left  feet  to  the  wife  of  that  Giibapati  who  gives  a   feasting  ; 

the  upper  lip  is  common  to  both  (the  Giibapati  and  his  wife),  which 

is  to  be  divided  by  the  Giibapati.  They  offer  the  tail  of  the  animal 

to  wives,  but  they  should  give  it  to  a   Brahmana ;   the  fleshy  processes 

(manikdh)  on  the  neck  and  three  gristles  {kahasal})  to  the  Gravastut ;   three 

'   The  same  piece  is  found  in  Asv.  br.  S.  12,  9. 

*   The  Upagfitris  accompany  the  chant  of  the  Sama  singers  with  certain  syllables  which 
correspond  to  the  Pratigaia  of  the  Adhvaryu  This  accompaniment  is  called  upagdmm. 

It  differs  according  to  the  different  S&mans.  At  the  Bahis-pavam&na  Stotra  at  the 

morning  libation,  the  vpagdnam  of  the  Upagatris  is  ho.  Besides,  the  sacrificer  has  to 

make  an  upagdiiam  also.  This  is  om  at  the  Bahis-pavamana  Stotra. 

’   The  Atreya  who  is  here  mentioned  as  a   receiver  of  a   share  in  the  sacrificial  animal, 
is  no  officiating  priest.  Bnt.the  circumstance  that  he  receives  gold  for  his  Daksina,  and 

that  it  is  given  to  him  before  the  other  priests  (save  the  Agnidhra),  as  we  learn  from 

the  EfitiyabrSuta  Sutras  10,  2,  2l  shows,  that  he  had  a   certain  right  to  a   principal  share 

in  all  sacrificial  donations.  Atreya,  meaning  only  a   descendant  of  the  Atri^trs,  the 

right  appears  to  have  been  hereditary  in  the  family  of  the  ancient  RUi  Atri. 
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other  gristles  and  one-half  of  the  fleshy  part  on  the  back  (taikaiita  *)  to 
the  Unnetar ;   the  other  half  of  the  fleshy  part  on  the  neck  and  the  left 

lobe  [kloma  •)  to  the  slaughterer,  who  should  present  it  to  a   Brahmana, 
if  he  himself  would  not  happen  to  be  a   Brahmana.  The  head  is  to  be 

given  to  the  Subrahmnya),  the  skin  belongs  to  him  (the  Subrabmanya), 

who  spoke,  sutyani  (to-rnorrow  at  the  Soma  sacrifice) ;   ®   that  part  of 

*   the  sacrificial  animal  at  a   Soma  sacrifice  which  belongs  to  Ila  (sacxdficial 
food)  is  common  to  all  the  priests;  only  for  the  flotar  it  is  optional. 

All  these  portions  of  the  sacrifical  animal  amount  to  thirty-six  single 

pieces,  each  of  which  represents  the  pada  (foot)  of  a   verse  by  which  the 

sacrifice  is  carried  up.  The  Brihati  metre  consists  of  thirty-six  syllables  ; 

and  the  heavenly  worlds  are  of  the  Brihati  nature.  In  this  way  (by 

dividing  the  animal  into  thirtj'-si.x  parts),  they  gain  life  (in  this  world) 
and  the  heavens,  and  having  become  established  in  both  (this  and  that 

world),  they  walk  there. 

[443]  To  those  who  divide  the  sacrificial  animal  in  the  way  mentioned, 
it  becomes  the  guide  to  heaven.  But  those  who  make  the  division 

otherwise,  are  like  scoundrels  and  miscreants  who  kill  an  animal  merely 

(for  gratifying  their  lust  after  flesh).  ' 

This  division  of  the  sacrificial  animal  was  invented  by  the  Risi 

Devahhdrja,  a   son  of  Sruta.’  When  he  was  departing  from  this  life,  he 
did  not  entrust  (the  secret  to  any  one).  But  a   supernatural  being  com- 

municated it  to  Givijci,  the  son  of  Duhhvu,  Since  his  time,  men  study it. 

SECOND  CHAPTER. 

The  Penances  for  Mishaps  to  the  Performer  of  the  Agnihotram). 

2. 

[What  Penances  are  required  when  an  Agnihofri  Dies  ) 

They  ask,  If  a   man  who  has  already  established  a   sacred  fire  (an  Agni- 
hotii)  should  die  on  the  day  previous  to  a   sacrifice  (iipavasatha),  what 
is  to  become  of  his  sacrifice  (toxvhich  all  preparations  had  been  made)  ? 

*   A   large  piece  of  flesli.— ~ 

‘   Tlie  piece  of  (lesli  which  is  on  the  .side  of  the  ho.irt.— S’di;. *   See  the  note  to  8,  3. 

(■''‘^anaintod  with  the 



One  should  not  have  it  brought ;   thus  say  some  ;   for  he  (the  owner)  him- 

self has  no  share  in  the  sacrifice.  ~ 

They  ask,  If  an  Agnihotri  should  die  after  hanng  placed  the  intended 

fire  offering,  be  it  the  Sannayya  ’   or  (other)  offerings  (on  the  fire),  how  is 
[444]  this  to  be  atoned  for  ?   One  shall  put  all  these  things  one  after  the 

other  round  the  fire  (like  sticks,  pariJhas)  and  burn  them  all  together. 

This  is  the  penance. 

They  ask,  If  an  Agnihotri  should  die  after  having  placed  the  sacri- 

ficial offerings  (ready  made)  on  the  Vedi,*  what  is  the  atonement?  One 
ought  to  sacrifice  them  all  in  the  Abavaniya  fire,  with  the  formula  Svahd,  to 

all  those  deities  for  whom  they  were  intended  (by  the  deceased  Agnihotri). 

They  ask.  If  an  Agnihotri  should  die  when  abroad,  what  is  to  become 

of  his  burnt  offering  (aynihotram)?  (There  are  two  ways.)  Either  one 

shall  then  sacrifice  the  milk  of  a   cow  to  which  another  (as  its  own) 

calf  had  been  brought  (to  rear  it  up),  for  the  milk  of  such  a   cow  is  as 

different  as  the  oblation  brought  in  the  name  t)f  an  Agnihotri  deceased. 

Or,  they  may  offer-  the  milk  of  any  other  cow.  But  they  mention  another 
way  besides.  (The  relatives  of  the  deceased  Agnihotri)  should  keep  burn- 

ing the  (three)  constantly  blazing  fires  (Ahavaniya,  &c.)  without  giving 

them  any  offering  till  the  ashes  of  the  deceased  shall  have  been  collected. 

Should  they  not  be  forthcoming,  then  they  should  take  three  hundred 

and  sixty  footstalks  of  Palasa  leaves  and  form  of  them  a   human  figure, 

and  perform  in  it  all  the  funeral  ceremonies  required  {dvrt}.  After 

having  brought  the  members  of  this  artificial  corpse  into  contact  with 

the  three  sacred  fires,  they  shall  remove  (extinguish)  them.  They  shall 

make  this  human  [445]  figure  in  the  following  way  :   one  hundred  and 

fifty  footstalks  are  to  represent  the  trunk  of  the  corpse,  one  hundred  and 

forty  both  the  thighs,  and  fifty  both  the  loins,  and  the  rest  are  instead 

of  the*head,  and  are  therefore  to  be  placed  accordingly.  This  is  the 
penance. 

‘   Sanniiyija  is  the  technical  term  for  a   certain  offering  of  the  Agnihotris.  It  is  prej 
pared  in  the  following  way  :   The  Adhvaryu  takes  the  milk  from  three  cows,  called  Gaiigd, 
Yamund  and  Sarnsvalt,  on  the  morning  and  evening,  and  gives  it  to  the  Agnidhra.  Halt 
the  mik  is  first  drawn  from  the  udder  of  each  of  tb  e   three  cows  niider  the  recital  of  man- 

tras;   then  the  same  is  done  silently  The  milk  is  taken  from  these  cows  on 
the  evening  of  the  New  Moon  day,  and  on  the  morning  of  the  following  day,  the  so-called 
Pratipad  (the  first  day  of  the  month).  The  milk  drawn  on  the  evening  is  made  hot, 
and  lime-juice  poured  over  it,  to  make  it  sour,  whereupon  it  is  hung  up.  The  fresh  milk 
of  the  following  morning  is  then  mixed  with  it,  and  both  are  sacrificed  along  with  the 

Pnrodfis'a.  Only  be  who  has  already  performed  the  Agni§toma,  is  allowed  to  sacrifice the  Sfinnftyya  at  the  Harsapurnima  isti.  (Oral  in/omut  ion.) 
*   The  place  for  all  the  offerings. 
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{This  Parajraph  is  identical  with  5,  27.) 4. 

{On  the  Penances  in  the  case  of  the  Sdnn^yyaleing  Spoiled.) 

They  ask,  If  tlie  Sanniiyya  wLicli  was  milked  on  the  evening  becomes 

spoiled  or  is  lost  (during  the  night),  what  is  the  penance  for  it  ?   (The 

answer  is)  The  Agnihotri  shall  divide  the  milk  of  the  morning  into  two 

parts,  and  after  having  curdled  one  pait  of  it,  he  may  offer  it.  This  is 

the  penance. 

They  ask.  If  the  Sannayya  which  was  milked  on  the  morning  becomes 

spoiled  or  is  lost,  what  is  the  penance  ?   (The  answer  is)  He  must  prepare 
a   Purodatla,  for  India  and  Mahendra,  divide  it  instead  of  the  milk,  into 

the  parts  required,  and  then  sacrifice  it.  This  is  the  penance. 

They  ask,  If  all  the  milk  (of  the  morning  and  evening)  of  the  Sannfiyya 

becomes  spoiled  or  is  lost,  what  is  the  penance  for  it  ?   The  penance  is 

made  in  the  same  way  by  offering  the  Indraor  Mahendra  Purofjiasfa  (as 

in  the  preceding  case). 

They  ask.  If  alt  the  offerings  (Puroduila,  curds,  milk)  become  spoiled 

or  are  lost,  what  is  the  penance  for  it?  lie  ought  to  prepare  all  these 
offerings  with  melted  butter,  and,  having  apportioned  to  the  several 

gods  their  respective  parts,  should  sacrifice  this  Ajyahavis  (offerings  with 
melted  butter)  as  an  Isti.  [446]  Then  he  ought  to  prepare  another  I§ti 
all  smooth  and  even.  This  sacrifice  performed  (in  the  regular  way)  is 
the  penance  for  the  first  which  had  been  spoiled. 

5. 

{The  Penance  required  tchen  Anything  of  the  Aynilwlram  is  Spilt,  or  the 
Spoon  is  Bruhen,  or  the  Garhapatija  Fiic  Extinguished.) 

They  ask,  If  anything  improper  for  being  offered  should  fall  into 
the  fire  offering  when  placed  (over  the  fire  to  make  it  ready),  what  is  the 
penance  for  it  ?   The  Agnihoti  then  ought  to  pour  all  this  into  a   Smeh 
(sacrificial  spoon),  go  eastwards  and  place  the  usual  fuel  {samidh)  into 
the  Ahavaniya  fire.  After  having  taken  some  hot  ashes  from  the  northern 
pait  of  the  Aha^aniya  fire,  he  shall  sacrifice  it  by  repeating  either  in 
his  mind  (the  usual  Agnihotra  mantra),  or  the  Prajapati  verse.*  In  this 

’   Prujdpale  iia  tvud  etiini  (10,  I2I,  10). 
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way  (by  means  of  tbe  hot  ashes'),  the  offering  becomes  sacrificed  and  is  not 
sacrificed.*  (It  is  of  no  consequence)  whether  only  one  or  two  turns  of 
the  oblation  (become  spoiled) ;   the  penance  for  it  is  always  performed 

in  the  way  described.  Should  the  Agnihotri  be  able  to  remove  thus  (the 

unclean  things  fallen  into  the  offering)  by  pouring  out  all  that  is  spoiled, 

and  pour  in  what  is  unspoiled,  then  he  ought  to  sacrifice  it  just  as  its 

turn'  is.  This  is  the  penance. 

They  ask,  If  the  fire  offering  when  placed  over  the  fire  (for  being  made 

ready)  is  spilt  or  runs  over  (by  boiling),  what  is  then  the  penance  for  it  ? 

He  [447]  shall  touch  what  fell  down  with  water  for  appeasing  (arresting 

the  evil  consequences) ;   for  water  serves  for  this  purpose.  Then  moving 

with  his  right  hand  over  what  fell  out,  he  mutters  the  mantra,  “   May  a 

“   third  go  to  heaven  to  the  gods  as  a   sacrifice  ;   might  I   obtain  thence 

“   wealth  !   May  a   third  go  to  the  air,  to  the  Pitaras,  as  a   sacrifice  ;   might  I 

“   obtain  thence  wealth  !   May  a   third  go  to  to  the  earth,  to  men;  might  I 

“   obtain  thence  wealth  !   ”   Then  he  mutters  the  Vi§nu-Varuna  verse,  yayor 

ojasa  shabhitd  rajdihsi  (A.  V.  7,  25,  1).  *   For  Visnu  watches  over  what  is 

performed  badly  in  the  sacrifice,  and  'Varuija  over  what  is  performed  well. 
To  appease  both  of  them,  this  penance  (is  appropriate). 

They  ask.  When  the  fire  offering,  after  having  been  made  ready,  at 

the  time  when  the  Adhvaryu  takes  it  eastward  to  the  Ahvaniya  fire 

(to  sacrifice  it),  runs  over  or  is  spilt  altogether,  what  is  the  penance  for 

it?  (The  Adhvarj’u  is  not  allowed  to  turn  back  his  face).  If  he  would 
turn  his  face  backward,  then  he  would  turn  the  sacrificer  from  heaven. 

Therefore  (some  other  men)  must  gather  up  for  him  when  he  is  seated 

(having  turned  the  face  eastward)  the  remainder  of  the  offering,  which  he 

then  sacrifices  just  in  its  turn. '   This  is  the  penance  for  it. 
They  ask,  If  the  sacrificial  spoon  {sruch)  should  be  broken,  what  is 

the  penance  for  it  ?   lie  ought  to  take  another  Sruch  and  sacrifice  with  it. 

Then  he  shall  throw  the  broken  Sruch  into  the  Ahavaniya  fire,  the  stick 

being  in  the  front,  and  its  cavity  behind.  This  is  the  penance  for  it. 

They  ask,  If  the  fire  in  the  Ahavaniya  only  is  burning,  but  that  in 

the  Garhapatya  is  extinguished,  what  is  the  penance  for  it?  When  he 

'   It  is  only  burnt  by  tbo  ashes,  but  not  sacrificed  in  the  proper  way. 

‘   UnnilL  Say.  understands  by  it  the  placing  of  the  offering  into  the  Agnihotra-havani, 
which  is  a   kind  of  large  spoon. 

*   See  8,  88. 

'   Four  times  a   portion  is  to  be  poured  into  the  Agnihotrfi-havaui. 
18 



takes  ofl  the  [448]  eastern  portion  of  the  Ahavauiya  (for  the  Garhapatya), 

then  he  might  lose  his  place ;   if  he  takes  off  the  western  portion,  then  he 

would  spread  tlie  sacrifice  in  the  way  the  Asuras  do ;   if  he  kindles 

(a  new  fire)  by  friction,  then  he  might  produce  an  enemy  to  the  sacrifice!’ ; 

if  he  extinguisheslt,  then  the  vital  breath  would  leave  the  sacrifice!’. 
Thence  he  must  take  the  whole  (Ahavaniya  fire)  and,  mixing  it  with  its 

ashes,  place  it  in  the  Garhapatya,  and  then  take  off  the  eastern  part  as 

Ahavanij’a.  This  is  the  penance  for  it. 

6. 

{The  Penances  for  a   Firebrand  taken  from  a   Sacred  Fire,  for  Mingling 

the  Sacred  Fires  ndth  one  another,  or  with  Profane  Firesd 

They  ask,  If  they  take  fire  from  that  belonging  to  an  Agnihotri,' 
what  is  the  penance  for  it  ?   Should  another  Agni  be  at  hand,  then  he 

should  put  him  in  the  place  of  the  former  which  has  been  taken. 

Were  this  not  the  case,  then  he  ought  to  portion  out  to  Agni  Agnivat 

a   Puro(]urfa,  consisting  of  eight  pieces  (kapulas].  The  AnuvtikyA 

and  Yujya  required  for  this  inirpose  are,  agnind  agnilt  samidhyate 

(fire  is  kindled  by  fire,  1,  12,  G) ;   team  hy  dgne  agnind  (8,  43,  14).  Or,  he 

may  omit  the  Anuvakyii  and  YajyS  verses  and  (simply)  throw  (melted 

butter)  into  the  Ahavaniya,  under  the  recital  of  the  words,  to  Agni  Agnivat 

Svdhd !   This  is  the  penance  for  it. 

They  ask,  When  some  one’s  Ahavaniya  and  Garhapatya  lires  should 
become  mutually  mingled  together,  what  is  the  pejiance  for  it?  One  must 

portion  out  to  Agni  viti  a   Purodiisa,  consisting  of  eight  pieces,  under  the 

recital  of  the  following  [449]  xVnuvakyu  and  Yajj’a,  verses  ;   agna  dydhi 

i-itaye)  0,  IG,  10-  ;   ijo  agnim  decavUayc  (1,  12,  (Jj-,  he  may  (simply) 
sacrifice  (melted  butter;,  under  the  recital  oi,  to  Agni  iHi  Svdhd.'  in  the 
Ahavaniya  fire.  This  is  the  penance  for  it. 

They  ask,  Y   hen  all  the  dhree)  fires  of  an  x\gnihotri  should  become 

mutually  mingled  together,  wdiat  is  the  jjcnance  for  it  ?   One  must  portion 
out  to  Agni  I   iiichi  (Agni,  the  separate!’)  a   Piirodaslii,  consisting  of  eight 
pieces,  and  lepeat  the  following  Anuvakya  and  Yajya  verses  :   svar  na  vastor 
iisasdm  arochiil,  10,  2);  tvdm  ague  mdnu.^ir  ilatc  vikil^  (o,  8,  3).  Or,  he 
may  (simply)  offer  (melted  butter),  under  the  recital  of,  to  Agni  Vivkhi 
Hvdhd !   in  the  xVhavaniya  fire.  This  is  the  penance  for  it. 

’   Say.  unclerbtaiKls  tho  tiro  wliicii  is  taken  from 
lijrhapatya. 

tho  Ahavaniya  and  placed  in  tho 
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They  ask,  When  some  one’s  fires  are  mingled  together  witli  other  fires, 
what  is  tlie  penance  for  it?  One  must  portion  out  to  Agnik^&cat  a 

Purod&rfa,  consisting  of  eight  pieces,  under  the  recital  of  the  following 

Anuvakya  and  Yajya  :   akmndad  agnis  lanayan  (10,  45,  4) ;   adh&  yatha  naj} 

pitarahpardsttli  {4,  2,16).  Or,  he  may  'simply)  sacrifice  (melted  butter), 
under  the  recital  of,  Agni  k^mdvat  Svdha !   in  the  Ahavaniya  fire.  This 

is  the  penance  for  it. 

7. 
{The  Penance  for  a   Sacred  Fire  heecmiing  Mixed  ̂ vith  those  of  a   Confla- 

gration in  a   Village,  err  in  a   Wood,  or  with  Lightning,  or  with  those  Biern- 
ing  a   Corpse.) 

They  ask,  When  the  fires  of  an  Agnihotri  should  burn  together  with 

the  fire  of  a   general  conflagration  in  the  village,  what  is  the  penance  for  it  ? 

He  ought  to  portion  out  a   Piirodarfa  consisting  of  eight  pieces  to 

Agni  Saihvarga  (Agni,  the  mingler),  under  the  recital  of  the  following 

Anuvakya  and  Yajya  ;   knit  su  no  gavi^taye  (8,  64,  11),  ma  no  asmin  mahd- 

dhme  (8,  64,  [460]  12).  Or,  he  may  (simply)  sacrifice  (melted  butter) 

under  the  recital  of,  to  Agni  Saihva7'ga  Svdha  !   in  the  Ahavaniya  fire.  This 
is  the  penance  for  it. 

They  ask,  When  the  fires  of  an  Agnihotri  (have  been  struck)  by 

lightning,  and  become  mingled  with  it,  what  is  the  penance  for  it? 

He  must  offer  to  Agni  apsnmat  (water  Agni)  a   Purodfisa  consisting  of  eight 

pieces,  under  the  recital  of  the  following  Anuvakya  and  Yajya  :   Apso  agne 

(8,  43,  9   )   ;   7?m7/d  dadhc  (S,  1,  3\  Or,  he  may  (simply)  sacrifice  (melted 

butter),  under  the  recital  of,  to  Agni  apsumat  Sraha  !   in  the  Ahvaniya  fire. 

This  is  the  penance  for  it. 

They  ask,  When  the  fires  of  an  Agnihotri  should  become  mingled 

with  the  fire  which  burns  a   coipse,  what  is  the  penance  for  it  ?   He  must 

offer  to  Agni  suchi  aPurodfiifa,  consisting  of  eight  pieces,  under  the  recital 

of  the  following  Anuv.nkya  and  YAjyfi:  Agnili  suchi  vratatamaJi  (8,  44,  21); 

nd  agne  suchayas  tava  (S,  44,17).  Or,  he  may  (simply)  sacrifice  (melted 

butter),  under  the  recital  of,  to  Agni  suchi  Svdha  !   in  the  Ahavaniya  fire. 

This  is  the  penance  for  it. 

They  ask.  When  the  fires  of  an  Agnihotri  should  burn  together 

with  those  of  a   forest  conflagration,  what  is  the  penance  for  it?  He  shall 

catch  the  fires  with  the  Aranis  (the  two  wooden  sticks  used  for  producing 

fire),  or  (if  this  be  impossible)  he  should  save  a   firebrand  from  either  the 
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Ahavaniya  or  Gnrhapatya.  Where  this  is  impossible,  then  he  nvust  oFer  to 

Agni  Sarhvarga  (Agni,  the  mixer)  a   Purodasa,  consisting  of  eight  pieces, 

under  the  recital  of  the  abovemen tionecl  AnuvAkya,  and  Yajy&  (which  be- 

long to  the  Agni  Samvarga).  Or,  he  may  (simply)  sacrifice  (melted  butter), 

under  the  recital  of,  to  Agni  Sarhvarga  Svdhtl  in  the  Ahavaniya  fire.  This 

is  the  penance  for  it. 8. 

[451]  (The  Penances  when  the  Agnihotri  Sheds  Tears,  or  Breaks  his 

Void,  or  Neglects  the  Performance  of  the  Darmpurnima  Isti,  or  when  he 

alloiDs  his  Fires  to  go  out.) 

They  ask.  When  an  Agnihotri  on  the  day  previous  to  the  sacrifice 

should  shed  tears,  by  which  the  Purodasa  might  he  sullied,  what  is 

the  penance  for  it?  He  must  offer  to  Agni  Vratahhfit  (Agni,  the 

bearer  of  vows)  a   Purodasa,  consisting  of  eight  pieces,  under  the 

recital  of  the  following  Anuvakya  and  Yajya  ;   team  agne  vratahhfit  suehir 

{Mv.  ̂ r.  S.  3,  11)  vratani  hibhrad  vratapd  (Aslv.  ̂ r.  S.  3,  11).®  Or, 
he  may  sacrifice  (melted  butter),  under  the  recital  of,  to  Agni  rratabhrit 

Svdhd  !   in  the  Ahavaniya  fire.  This  is  the  penance  for  it. 

They  ask.  When  an  Agnihotri  should  do  something  contrary  to  his 

vow  (religion)  on  the  day  previous  to  the  sacrifice,  what  is  the  penance 

for  it  ?   He  must  offer  a   Purodasa,  cousi-sting  of  eight  pieces  to  Agni 

vratapati  (Agni,  the  lord  of  vows',  under  the  recital  of  the  following 
Anuvakya  and  Yajya  :   tram  agne  vratapd  asi  (8,  11,  1);  yad  vo  vayam 

praniindma  flO,  2,  4).  Or,  he  may  sacrifice  (melted  butter),  under  the 

recital  of,  to  Agni  vratapati  Svdhd  '   in  the  Ahavaniya  fiire.  This  is  the 
penance  for  it. 

Thej’  ask,  \\  hen  an  Agnihotii  should  neglect  the  celebration  of  the 
New  Moon  or  Full  Moon  sacrifice.s,  [452]  what  is  the  penance  for  it  ? 
He  must  offer  to  Agni  pathihrit  (paver  of  ways)  a   Purodaifa,  consisting 
of  eight  pieces,  under  the  recital  of  the  following  Anuvkaya  and  Yfiiya  : 

'   Tlie  .\niiv:ik\  ;i  is  arcorcliiig  to  As'val : 

etcnfsf  I 

■jti  f   fta  !t:  II 

The  Yfljyi  is : 
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velOia  hi  vedho  adhvana  (0 , 16,  3) ;   a   detdndm  a-pi  (10,  2,  3).  Or,  he  may 
sacrifice  (melted  butter),  under  the  recital  of,  to  Agvi  Pathihrit  Svdhd  ! 
in  the  Ahavaniya  fire.  This  is  the  penance  for  it. 

They  ask.  When  all  (three)  fires  of  an  Agnihotri  should  go  out, 

what  is  the  penance  for  it?  He  must  offer  to  Agni  tapasvat,  janadcat 

and  pakavat,  a   PurodAila,  consisting  of  eight  pieces,  under  the  recital 

of  the  following  Anuvakya  and  T’Sjya  :   dydhi  tapasd  jane^i  {Aiv.  ̂ r.  S. 
3,  11)  ;   «   no  yahi  tapasd  {AAv.  ̂ r.  S.  3,  11).*®  Or,  he  may  sacrifice 
(melted  butter)  in  the  Ahavanyia  fire,  under  the  recital  of,  to  Agni 

tapasvat,  janadvat  pdhavat,  S-vdhd  !   This  is  the  penance  for  it. 

9. 

{Penances  for  an  Agnihotri  when  he  Eats  New  Corn  without  bringing  the 

Sacrifice  prescribed,  and  for  Varioi's  Misha2^s  and  Neglect  irhen  saodfi- 
sing.) 

They  ask.  When  an  Agnihotri  eats  new  corn  without  having  offered  the 

Agrayana  * '   isti,  what  is  the  penance  for  it  ?   He  must  offer  to  Agni  Vais- 
vdnara  a   PurocJA^a,  consisting  of  twelve  pieces,  under  the  [453]  recital 

of  the  following  Anuvakaya  and  Yajya  ;   Vaisvdnaro  ajijanat  (?)  ;   prkto 

divi  prhto  (1,  98,  2).  Or,  he  may  offer  to  Agni  Vaisvdnara  (melted  butter)  * 

in  the  Ahavaniya  fire,  under  the  recital  of,  to  Agni  viasvSndra  Srdftd.' 
This  is  the  penance  for  it. 

They  ask.  When  one  of  the  potsherds  {kapiilas)  containing  the  Puro- 
(lai^a  should  be  destroyed,  what  is  the  penance  for  it?  He  must  offer 

a   Purodasla,  consisting  of  two  pieces,  to  the  A.-lvins,  under  the  recital  of  the 

following  Anuvakya  and  A’ajya  :   asvind  vartir  (1,  92,  16) ;   t1  gomatd  na- 
satyail,  72,  1).  Or,  he  may  sacrifice  (melted  butter)  in  the  Ahvaniya  fire 

under  the  recital  of,  to  the  Asvins  Srdhd !   This  is  the  penance  for  it. 

*"  The  AnnvakyS  is  . 

^in%  ?ITOI  I 

3^  w   II 

Tlip  Vajyft  is : 

iwn  <^3  ̂    W   H 

This  Isti  is  prescribed  to  bo  performed  before  the  Affnibotri  is  allowed  to  eafc 
new  corn. 
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They  ask,  When  the  stalks  of  kinJa  grass  (pavitra)  (on  which  the 

offering  is  placed)  should  bo  destroyed,  what  is  the  penance  for  it  ?   Ho 

must  offer  to  Agiu  pavitrni''tt  a   Pnrodaila,  consisting  of  eight  pieces,  under 
the  recital  of  the  following  AnuvAk}ni  and  YajyA  :   pavitram  te  vitatam  (9, 

83,  1)  ;   tapoj  pavitram  (0,83,  2).  Or,  he  may  offer  (melted  butter)  in  the 

Ahavaniya  fire  under  the  recital  of,  to  Agni  pavitravat  Svuhd!  This  is  the 

penance  for  it. 

They  ask.  When  tlie  gold  of  an  Agnihotri  should  be  destoryed, 

what  is  the  penance  for  it?  He  must  offer  to  Agni  hiranyvat  Puro- 

daiJa,  consisting  of  eight  pieces,  under  the  recital  of  the  following 

Anuvcikya  and  Yajya  :   hiranyakeio  rajaso  visdra  {1,  79,  1);  d   te  supartui 

aminantam  (1,  79,  2).  Or,  he  may  offer  (melted  butter)  in  the  Ahavaniya 

fire,  under  the  recital  of,  to  Agni  hirariyavat  Srdltd  !   This  is  the  penance 
for  it. 

They  ask.  When  an  Agnihotii  offers  the  fire  oblation  without  hav- 

ing performed  in  the  morning  the  usual  ablution,  what  is  the  penance 

for  it  ?   He  must  offer  to  Agni  Vanina  a   Purodasa,  consisting  of  eight 

pieces,  under  the  recital  of  the  following  [454]  Anuvakya  and  Yajya  : 
tvamno  ague  varupa^a  (4,  1,  4);  sa  traih  no  ague  avamo  (4,  1,  5).  Or  he 

•   may  offer  (melted  butter)  in  the  Ahavaniya  fire,  under  the  recital  of, 
to  Agni  Varupa  Srahil This  is  the  penance  for  it. 

They  ask.  When  an  Agnihotri  eats  food  prepared  by  a   woman 
who  is  confined  (sutaka),  what  is  the  penance  for  it?  He  must  offer 
to  Agni  tantumat  a   Purodasa,  consisting  of  eight  pieces,  under  the  recital 
of  the  following  Anuvakya  and  Yajya  ;   tantnni  tanvan  rajaso  {10,  53,  0) ; 
akmnako  nahy  tanota  (10,  53,  7).  Or,  he  may  .sacrifice  (melted  butter)  in 
the  Ahavaniya  fire,  under  the  recital  of,  to  Agni  tantumat  BvdM  /   Thifi 
is  the  penance  for  it. 

They  ask.  When  an  Agnihotri  liears,  when  living,  any  one,  an 
enemy,  say,  tliat  he  Ohe  Agnihotri)  is  dead,  what  is  the  penance  for 
it?  He  must  offer  to  Agni  i^cakkimai  a   Parorln^a,  consisting  of  eight 
pieces,  under  the  recital  of  tlie  following  AnuvAkya  and  YajyA  : 
Agnir  /iotd  nya-^idad  (5,  ],  0) ;   f<ddhvim  akar  dera  vUim  (10,  oZ,  Or  lie 

may  sacrifice  (melted  butter)  in  the  Ahavaniya  fire,  under ’the  recital of,  to  Agnir  surabhimat  Svdhd  !   This  is  the  penance  for  it. 
They  ask,  When  the  wife  or  the  cow  of  an  Agnihotri  give  birth  to 

twins,  what,  is  the  penance  for  it?  He  must  offer  to  Agni  marutvat  a Purodfiifa,  consisting  of  thirteen  pieces,  under  the  recital  of  the 
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following  Anuvakya  and  Yajya  :   maruto  yasya  hi  k^ye  (1,  86,  1) ;   ard 
ived  (5,  58,  5).  Or,  he  may  sacrifice  (melted  butter)  in  the  Ahavaniya 
fire,  under  the  recital  of,  to  Agni  marulKal  Scdha!  This  is  the  penance  for  it. 

They  ask.  Should  an  Agnihotri,  who  has  lost  his  wife,  bring  the  fire  ob- 
lation, or  should  he  not  ?   He  should  do  so.  If  he  does  not  do  so,  then  he  is 

called  [455]  an  Anaddha '   ’   man.  Who  is  an  Anaddha  ?   He  who  offers  obla- 
tions to  neither  the  gods,  nor  to  the  ancestors,  nor  to  men.  Therefore,  the 

Agnihotri  who  has  lost  his  wife,  should  nevertheless  bring  the  burnt  offer- 
ing {agnihotram).  There  is  a   stanza  concerning  sacrificial  customs,  where 

is  said,  “   He  who  has  lost  his  wife  may  bring  the  Sautrainani”  sacrifice  ; 
for  he  is  not  allowed  to  drink  Soma  !   But  he  must  discharge  the  duties 

towards  his  parents.’  '*  Bat,  whereas  the  sacred  tradition  (sruti)  enjoins 
sacrifice,*'  let  him  bring  the  Soma  sacrifice. 10. 

[456]  Uoic  the  Agnihotram  of  Him  Who  has  no  Wife  beeomes  Performed).^^ 

They  ask,  Iii  what  way  does  an  Agnihotri  who  has  no  wife,  bring  his 
oblations  with  Speech  (t.  e.,  by  repeating  the  mantras  required  with  his 

voice)?  In  what  way  does  he  offer  his  (daily)  burnt  offering,  when  his  wife 

dies,  after  he  has  already  entered  on  the  state  of  an  Agnihotri,  his  wife 

”   By  this  term,  a   mau  is  to  be  understood  who,  from  reasons  which  are  not  culpable, 
does  not  discharge  his  duties  towards  tho  gods,  ancestors  and  men.  All  the  MSS.  read 
tnaiiHjijd,  instead  of  maiiu^ijaii, 

"   The Sdiitnima'ii  (ij{i)  is  a   substitute  for  the  Soma  sacrifice.  Some  spirituous 
Htiuor  is  taken  instead  of  Soma,  and  milk.  Both  liquids  arc  filled  in  the  Soma  vessels.  It 
is  performed  in  various  ways.  It  is  mentioned,  and  its  performance  briefly  describ^  in 

the  Asval.  ijr.  S. 3,  fi, and  in  the' Katiya  SOtr.as  (in  tho  19th  Adhyaya),  From  three  to four  animals  are  immolated,  one  to  tho  Asvins,  one  to  Sarasvati,  one  to  Indra,  and 
one  to  Brihaspati.  Tho  Pasupurodasa  are  for  Indra,  Savitar  and  Varuua.  The  Puronu- 
vakyii  for  tiic  offering  of  the  spirituous  liquor  is,  tjnvain  surdmam  aiuimi  (10,11,4). 
i   he  Praisa  for  repeating  the  Yajya  mantra  is  as  follows  :   — 

(The  offering  to  be  presented  to  tho  As'vins,  Sarasvati,  and  Indra  Sutraman,  are  here 
called  soiHiih  surdmanah,  i   c..  Soma  drops  which  are  spirituous  liquor).  The  YdjyS  is 

ptitram  iva' pilardii  (l6,  131,5).  'Ihc  sacrifice  is  brought  up  to  tho  present  day  in  the Dckkhan 

In  another  Bfikha,  there  is  said,  that  a   Brahman  has  incurred  three  debts,  the  Brah- 
macharyam  or  celibacy  as  a   debt  to  tho  Risis,  tho  sacrifice  as  a   debt  to  the  gods,  and  tho 
necessity  of  begetting  children  as  a   debt  to  the  Pitaras. — Sdi/. 

”   “   Worship  the  ,gods  by  s.acrificiug,  road  tho  Vedas,  and  beget  children  !”  This  is 
the  sacred  tradition  (Jiruti)  hero  alluded  to.— Udij. 

"   This  paragraph  offers  considerable  diftlcultios  to  the  translator.  Its  style  is  not 
lilaiu  and  perspicuou.s,  and  it  appears  that  it  is  an  interpolation  as  well  as  the  following 
(llth)  paragraph.  But,  whether  it  is  an  interpolation  of  lator  times  is  very  doubtfnl.  The 
piece  may  (to  judge  from  its  uncouth  language)  ovon  be  olderthan  the  bulk  of  tho  Aitareya 



having  tby  her  death)  destroyed  the  qualification  for  the  performance  of 

(the  daily)  burnt  offering?  ’’ 

They  say,  That  one  has  children,  grand-children,  and  relations  in  this 

world,  and  in  that  world.  In  this  world,  there  is  heaven  {i.  e.,  heaven  is 

to  be  gained  in  this  world  by  sacrificing).  (The  Agnihotri  who 

[457]  has  no  wife,  says  to  his  children,  &c :)  “   I   have  ascended  to  heaven 

by  means  of  what  was  no  heaven  (i.  e.,  by  the  sacrifice  performed  in  this 

world'.”  He  who  does  not  wish  for  a   (second]  wife  (for  having  hissacifi- 

cial  ceremonies  continuously  performed),  keeps  thus  (by  speaking  to  his 

children,  &c.,  in  the  way  indicated)  his  connection  with  the  other  world 

up.  Thence  they  (liis  children)  establish  (new  fireS;  for  him  who  has  lost 
his  wife. 

How  does  he  who  has  no  wife,  bring  his  oblations  (with  his  mind)  ? 

(The  answer  is)  Faith  is  his  wife,  and  Truth  the  sacrificer.  The  marriage 

of  Faith  and  Truth  is  a   most  happy  one.  For  by  Faith  and  Truth  joined, 

they  conquer  the  celestial  world. 

11. 

(On  the  Different  Names  of  the  Full  and  Neic  Moon.) 

They  say,  If  an  Agnihotri,  who  has  not  pledged  himself  by  the  usual 

vow,  makes  preparations  for  the  performance  of  the  Full  and  New  Moon 

sacrifices,  then  the  gods  do  not  eat  his  food.  If  he,  therefore,  when  mak- 

ing his  preparations,  thinks,  might  the  gods  eat  my  food,’*  ("then  they 

Urabiuaiiau).  S4y..  who  iuverts  their  order,  says,  that  they  arc  found  in  some  countries, 

whereas  they  arc  wautiug  in  others,  lu  his  Ckjinmontary  on  tho  lOtU  paragraph,  Sdy.  docs 

several  times  violence  to  grammar.  Ho  a.sserts,  for  instance,  that  Sfjg:  after  is 
to  bo  taken  in  tho  souso  of  tho  third  person  singular  of  the  potential,  standiug  for 

same  sense  of  a   [lotential  ho  gives  to  tho  perfect  tense,  druroha.  Both  those 

explanations  are  inadmissible.  Tho  purport  of  this  paragraph  is  to  show,  in  what  way 
an  Agnihotri  may  continue  his  sacrificial  career,  though  it  be  interrupted  by  tho  death 
of  his  wife.  For  the  rule  is,  that  the  sacrificer  must  always  have  his  wife  with  him  (thoir 

bands  are  tied  together  on  sucli  an  occasion)  when  ho  is  sacrificing. 

"This  is  the  translation  of  tho  term,  mitdvignihotram.  which  1   take  as  a   kind  of 
compound.  Say.  explains  it,  nailam  era  bJtavali  pih  vasiddluiir  agnUihiJi  patnidaltapaksc 
punaragniholruhetimom  agninum  abluiral.  Na^td  is  to  be  takoa  in  tho  sense  of  an  active 

past  participle,  “   having  destroyed,”  vd  appears  to  have  tho  sense  of  ava,  as  Sfiy.  explains. 
That  vd  can  form  part  of  a   comi)ound  as  the  word,  abhUwvjavatsiu  proves  (7,  2). 

All  this  refers  to  an  Agnihotri,  who  has  lost  his  wife  ami  is  continuing  his  sac- rifice. 
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eat  it).  He  ought  to  make  all  the  preparations  on  the  first  part  of  the 

New  Moon  day  ;   this  is  the  opinion  of  the  Paingyas  :   he  shall  make  them 

on  the  latter  part  ;   this  is  the  opinion  of  the  Kdu^Uakis.  The  first  part 

of  the  Full  Moon  day  is  called  Anumati,'^  the  latter  Bdkd the  first 
[458]  part  of  the  New  Moon  day  is  called  Siniv&U,  and  its  latter  part 

Kiihu.  The  space  which  the  moon  requires  for  setting  and  rising  again 

is  called  Tithi  (lunar  day).  Without  paying  any  attention  (to  the  opinion 

of  the  Paifigyas)  to  make  the  preparations  on  the  first  part  of  the  Full 

Moon  day,  he  brings  his  sacrifice  when  he  meets  (sees)  the  Moon  prising) 

on  the  New  Moon  day;  on  this  (day)  they  buy  the  Soma.  Therefore 

he  must  always  make  his  preparations  on  the  second  part  of  either  the 

Full  or  New  Moon  days  (i.  e.,  on  the  days  on  which  the  moon  enters 

into  either  phase).  All  days  which  follow,  belong  to  Soma  (the  Soma 

sacrifice  may  be  completed.)  He  brings  the  Soma  sacrifice  as  far  as  the 

Soma  is  a   deity  ;   for  the  divine  Soma  is  the  moom  Therefore,  he  must 

make  the  preparations  on  the  second  part  of  that  lunar  day. 

12. 

(Oil  Some  Other  Penances  for  Mishaps  occurring  to  an  Agnihotri.  Whei'e
 

the  Agnihotri  must  Walk  between  his  Fires.  Whether  the  Dakpnu  Agni  is  to 

be  Fed  with  the  other  Fires  also,  flow  an  Agnihotri  should  Behave
  ivhen 

oJjsent  from  his  Fires.) 

They  ask.  If  the  sun  rise  or  set  before  an  Agnihotri  takes  fire  out  of
 

(the  Garhapatya  to  bring  it  to  the  Ahavaniya),  or  should  it,  whe
n  placed 

(in  the  Ahavaniya),  be  extinguished  before  he  brings  the
  burnt  offering 

(tioma),  what  is  the  penance  for  it  ?   He  shall  take  
it  out  after  sunset, 

after  having  placed  a   piece  of  gold  before  it ;   for  light 
 is  a   splendid 

t459l  body  {sukram'^,  and  gold  is  the  splendid  light,
  and  that  body 

The  lunar  day  on  which  either  the  Full  Moon  or  New 
 Moon  takes  place,  is  divided 

ito  two  parts,  and  is  consequently  broken.  For  the
  fourteenth  tithi  (or  lunar  day)  is 

;an  end.  though  it  might  not  have  been  lasting  
for  the  usual  hme  M   thirty  Muhdr- 

is.  as  soon  as  the  disk  of  the  moon  appe
ars  to  the  eye,  either  completely 

.11,  or  (at  the  New  Moon)  distinctly  visi
ble.  The  broken  lunar  day  (   he 

mrteenth)  is  then  called  Anumati  at  the  
Full  Moon  time,  and  S^n^vaU  at  he 

ew  Moon  time;  the  remaining  part  of  the  
day  (till  the  moon  sets)  is  then  either 

or  K«h,i.  This  part  of  the  day  forms,  then,  p
art  either  of  the  proper  Full  Moon  or 

ew  Moon  day  (the  fifteenth). 

That  is,  on  the  fifteenth. 
14 
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(the  sua)  is  just  this  light.  Seeing  it  shining,  he  takes  out  the  fire.  At 

morning  time  (after  sunrise),  he  may  take  out  the  fire  when  he  has  put 

silver  below  it ;   for  this  (silver)  is  of  the  same  nature  with  tlie  night 

(representing  the  splendour  of  the  moon  and  the  stars).  He  shall  take  out 

(of  the  Garhapatya)  the  Ahavaniya  before  the  shadows  are  cast  together 

(before  it  has  grown  completely  dark).  For  the  shadow  of  darkness  is 

death.  By  means  of  this  light  (the  silver),  he  overcomes  death,  which  is 

the  shadow  of  darkness.  This  is  the  penance. 

They  ask,  WJien  a   cart,  or  a   carriage,  or  horses  go  over  the  Garhapatya 

and  Ahavaniya  fires  of  an  Agnihofri,  what  is  the  penance  for  it?  He  shall 

not  mind  it  at  all,  thus  they  say,  believing  that  these  things  (their  types) 

are  placed  in  his  soul.  But  should  he  mind  it,  then  he  shall  form  a   line 

of  water  drops  from  the  Garhapatya,  to  the  Ahavaniya  under  the  recital  of 

tantum  tanvam  rajaso  (10,  53  6).  This  is  the  penace. 

They  ask,  Shall  the  Agnihotri,  when  feeding  the  (other)  fires  with  wood, 

make  the  Daksitja  Agni  (ancaharya  ■pachanad)  also  to  blaze  up  brightly, 
or  shall  he  not  do  so  ?   Who  feeds  the  fires,  puts  into  his  soul  the  vital 

breaths ;   of  these  fires,  the  Dakfjina  Agni  provides  (the  feeder)  best 

with  food.  He  gives  him  therefore  an  offering,  saying,  “to  Agni,  the 

enjoyer  of  food,  the  master  of  food,  Swdhd  1"  He  who  thus  knows,  becomes 
an  enjoyer  of  food,  and  a   master  of  food,  and  obtains  children  and  food. 

The  Agnihotri  must  walk  between  the  Garhapatya  and  Ahavaniya 

when  he  is  about  to  sacrifice  ;   for  the  Agnis  (fires)  when  perceiving  him 

walk  thus,  know,  “he  is  about  to  bring  us  a   sacrifice.”  By  this  both  these 
fires  destroy  all  wickedness  of  him  who  is  thus  walking  (between  them). 

Whose  wickedness  C460]  is  thus  destroyed,  goes  up  to  the  heavenly  world. 

Thus  it  is  declared  in  another  Brahmanam  which  they  ijuote. 

They  ask.  How  can  an  Agnihotri,  who  intends  going  abroad,  be- near 
his  sacred  fires  (established  at  his  home)?  Can  he  do  it  when  absent,  or  is 
he  to  return  to  them  every  day  ?   He  shall  approach  them  silently  (in  his 
mind,  without  repeating  the  mantras).  For,  by  keeping  silence,  they  aspire 
after  fortune.  But  some  say  (he  should  go  to  them)  every  day.  For  the 
Agnis  of  an  Agnihotri  lose  all  confidence  in  him  by  his  absence,  fearing 
lest  they  be  removed  or  scattered.  Therefore  he  must  approach  them, 
and,  should  he  not  be  able  to  return,  he  must  repeat  the  words,  “   May  J'ou 

be  safe  !   may  1   be  safe  !”  In  this  way,  the  Agnihotri  is  safe. 
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THIRD  CHAPTER. 

(The  Story  of  Sunahsepa) 
13 

(King  Harischandra  xoishes  for  a   Son.  Stanzas  praising  the  Possession 

of  a   Son). 

Harischandra,  the  son  of  Vedhas,  of  the  Iksvaku  race,  was  a   king 

who  had  no  son.  Though  he  had  a   hundred  wives,  they  did  not  give 
birth  to  a   son.  In  his  house  there  lived  the  Risis,  Parvata  and  Narada. 

Once  the  king  addressed  to  N&rada  (the  following  stanza) ; 

“   Since  all  beings,  those  endowed  with  reason  (men)  as  well  as  those 
who  are  without  it  (beasts)  wish  for  a   son,  what  is  the  fruit  to  be  obtained 

by  having  a   son  ?   This  tell  me,  0   Nilrada?  ” 

Narada  thus  addressed  in  one  stanza,  replied  in  (the  following)  ten : 

1.  The  father  pays  a   debt  in  his  son,  and  gains  immortality,  when  he 

beholds  the  face  of  a   son  living  who  was  born  to  him. 

2.  The  pleasure  which  a   father  has  in  his  son,  exceeds  the  enjoyment 

of  all  other  beings,  be  they  on  the  earth,  or  in  the  fire,  or  in  the  water. 

3.  Fathers  always  overcome  great  diflSculties  through  a   son.  (In  him) 

the  Self  is  born  out  of  Self.  The  son  is  like  a   well-provisioned  boat,  which 
carries  him  over. 

4.  “   What  is  the  use  of  living  unwashed,'  wearing  the  goatskin,”  and 

beard  ’?  What  is  the  use  of  performing  austerities  ?   ♦   You  should  wish  for 

a   son,  0   Brahmans !   ”   Thus  people  talk  of  them*  (who  forego  the  married 
life  on  account  of  religious  devotion). 

5.  Food  preserves  life,  clothes  protect  from  cold,  gold  (golden 

ornaments)  gives  beauty,  marriages  produce  wealth  in  cattle  ; '   the  wife  is 
the  friend,  the  daughter  object  of  compassion,  but  the  son  shines  as  his 

light  in  the  highest  heaven. 

’   Here  the-Orlkastha  is  meant. 
*Tho  BrahmachaH  is  alladed, 

*   Tiio  Vanaprugtba,  or  hermit  Is  to  be  understood. 

*   The  Parivrdjaka,  or  religious  mendicant  is  meant. 

*   Avadavadah,  t.  e.,  pronouncing  a   blame.  Sdy.  takes  the  word  in  a   different  sense,  “   not 

deserving  blame  on  account  of  being  free  from  guilt.”  This  explanation  is  artificial. 

*   At  certain  kinds  of  marriages,  the  so-called  Ar^a  (the  Risi  marriage),  a   pair  of  cows 
was  given  as  a   dowry.  See  Asval,  Grihy.  Sfltr.  1,  fi. 
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6.  The  husband  enters  the  wife  (in  the  shape  of  seed),  and,  when  the 

seed  is  changed  to  an  emhryo,  he  makes  her  mother,  from  whom,  after 

having  become  regenerated,  in  her,  he  is  horn  in  the  tenth  month. 

7.  His  wife  is  only  then  a   real  wife  (jdyd,  from  jan,  to  be  born)  when 

he  is  born  in  her  again.  The  [462]  seed  which  is  placed  in  her,  she 

developes  to  a   being  and  sets  it  forth. 

8.  The  Gods  and  the  Risis  endowed  her  with  great  beauty.  The 

gods  then  told  to  men,  this  being  is  destined  to  produce  you  again. 

9.  He  who  has  no  child,  has  no  place  (no  firm  footing).  This  even 

know  the  beasts.  Thence  the  son  cohabits  (among  beasts  even)  with  his 
mother  and  sister. 

10.  This  is  the  broad,  well-trodden  path  on  which  those  who  have  sons 
walk  free  from  sorrows.  Beasts  and  birds  know  it ;   thence  they  cohabit 

(even)  with  their  own  mothers. 

Thus  he  told. 

14. 

(A  Son  is  Born  to  Harisehanclra.  Varum  repeatedly  requests  the  King  to 

sacrifice  his  Son  to  him-,  hut  the  Sacrifice  is  under  dif erent  pretences 
always  Put  Off  by  the  King.) 

Niirada  then  told  him,  “   Go  and  beg  of  Varuna,  the  king,  that  he  might 

favour  5'ou  with  the  birth  of  a   son  (promising  him  at  the  same  time)  to 

sacrifice  to  him  this  son  when  born.  ’   He  went  to  Varuna,  the  king, 

praying,  “   Let  a   son  be  born  to  me  ;   1   will  sacrifice  him  to  thee.”  Then 

a   son,  liohita  by  name,  was  born  to  him.  Varuna  said  to  him,  “A  son  is 

born  to  thee,  sacrifice  him  to  me.”  Hariscbandra  said,  “An  animal  is  fit 

for  being  sacrificed,  when  it  is  more  than  ten  days  old.  Let  him  reach 

this  age,  then  I   will  sacrifice  him  to  thee.”  After  Rohita  had  passed  the 

age  of  ten  days,  Varuna  said  to  him,  “He  is  now  past  ten  days,  sacrifice 
him  to  me.”  Haritlchandra  answered,  “An  animal  is  fit  for  being  sacrificed 
when  its  teeth  come.  Let  his  teeth  come,  then  I   will  sacrifice 

[463]  him  to  thee.”  After  his  teeth  had  come’,  Varuna  said  to  Hariib 

(^handra,  “   His  teeth  have  now  come,  sacrifice  him  to  me.”  He  answered, 

“An  animal  is  fit  for  being  sacrificed  when  its  teeth  fall  out.  Let  his 

teeth  fall  out,  then  I   will  sacrifice  him  to  thee.”  His  teeth  fell  out. 

He  then  said,  “   His  teeth  are  falling  out,  sacrifice  him  to  me.”  He-said, 

“An  animal  is  fit  for  being  sacrificed  when  its  teeth  hav’e  come  again. 

Let  his  teeth  come  again,  then  I   will  sacrifice  him  to  thee.”  His  teeth 

'   The  words,  ajnatavai  and  apatsatavifi,  are  a   kind  of  infinitive. 
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came  again.  Varuna  said,  “   His  teeth  have  now  come  again,  sacrifice 

^hira  to  me.”  He  answered,  “   A   man  of  the  warrior  caste  is  fit  fcr  being 
sacrificed  only  after  having  received  his  full  armour.  Let  him  receive 

his  full  armour,  then  I   will  sacrifice  him  to  thee.”  He  then  was  invested 

with  the  armour.  Varuna  then  said,  “   He  has  now  received  the  armour, 

sacrifice  him  to  me.”  After  having  thus  spoken,  he  called  his  son,  and 

told  him,  “   Well,  my  dear,  to  him  who  gave  thee  unto  me,  I   will  sacrifice 

thee  now.”  But  the  son  said,  ‘   No,  no,”  took  his  bow  and  absconded 
to  the  wilderness,  where  be  was  roaming  about  for  a   year. 

15. 

{ContinuatiQn  of  this  story.  Eohita,  Harischandra’s  Son,  Purchases,  after 

SixYears  of  fi'uitless  Wanderings  in  the  Forest,  a   Brahniaii  hoy,  ̂unajfsepa 

hy  name,  from  his  parents,  to  be  sacrificed  in  his  stead  by  Earisehandra  to 

Varuna.  Stanzas.) 

Varuna  now  sei2ed  Hariilchandra,  and  his  belly  swelled  (i.  e.,  he 

was  attacked  by  dropsy).  When  Rohita  heard  of  it,  he  left  the  forest, 

and  went  to  a   village,  where  Indra  in  human  disguise  met  him,  and 

said  to  him,  ‘‘  There  is  no  happiness  for  him  who  does  not  travel,  Rohita  ! 

thus  we  have  heard.  Living  [464]  in  the  society  of  men,  the  best  man 

(often)  becomes  a   sinner  (by  seduction,  which  is  best  avoided  by  wandering 

in  places  void  of  human  dwellings)  ;   lor  lodra  surely  is  the  friend
  of  the 

traveller.  Therefore,  wander !   ” 

Rohita  thinking,  a   Brahman  told  me  to  wander,  wandered  for 

a   second  year  in  the  forest.  When  he  was  entering  a   village,  afte
r 

having  left  the  forest,  Indra  met  him  in  human  disguise,  
and  said  to 

him,  “   The  feet  of  the  wanderer  are  like  the  flower,  his  s
oul  is  growing 

and  reaping  the  fruit ;   and  all  his  sins  are  destroyed  by  his  fatigues  in 

wandering.  Therefore,  wander  !   ”
 

Rohita  thinking,  a   Brahman  told  me  to  wander,  wander
ed  then 

a   third  year  in  the  forest.  When  he  was  entering  a   village,  a
fter  having 

left  the  forest,  Indra  met  him  in  human  disguise,  and  said  to
  him,  “   The 

fortune  of  him  who  is  sitting,  sits  ;   it  rises  when  he  rises  
;   it  sleeps  when 

he  sleeps  ;   it  moves  when  he  moves.  Therefore,  wa
nder  . 

Rohita  thinking,  a   Brahman  told  me  to  wander,  
wandered  then  a 

fourth  year  in  the  forest.  When  he  was  entering  a   v
illage,  after  having 

left  the  forest,  Indra  said  to  him,  “   The  Kali  is  lying 
 on  the  grouiid, 

the  Dvapara  is  hovering  there  ;   the  Treta  is  getting  up
,  but  the  Kfita 
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happens  to  walk  (hither  and  thither).*  Therefore,  wander,  wander ! 

Rohita  thinking,  a   Brahman  told  me  to  wander,  wandered  for  a   fifth 

year  in  the  forest.  When  he  was  |[4653  entering  a   village,  after  having 

left  the  forest,  Indra  said  to  him,  “   The  wanderer  finds  honey  and  the 

sweet  Udurabara  fruit ;   behold  the  beauty  of  the  sun,  who  is  not  wearied 

by  his  wanderings.  Therefore,  wander,  wander  !   ” 

Rohita  then  wandered  for  a   sixth  j*ear  in  the  forest.  He  met  (this  time) 

the  Risi  Ajlgavta,  the  son  of  Suyavasa,  who  was  starving,  in  the  forest.  He 

had  three  sons,  SunaTipuclilia,  Sunahkpa,  and  Sunolangula.  He  told  him, 

“   Ri.si !   I   give  thee  a   hundred  cows  ;   for  I   will  ransom  myself  (from  being 

sacrificed)  with  one  of  these  (tby  sons).”  iljigarta  then  excepted  the  oldest, 

saying,  “   Do  not  take  him,”  and  the  mother  excepted  the  youngest, 

saying,  “   Do  not  take  him.”  Thus  they  agreed  upon  the  middle  one, 

Sunahsepa.  He  then  gave  for  him  a   hundred  cows,  left  the  forest,  entered 

the  village,  and  brought  him  before  his  father,  saying,  “   0   my  dear 

(father)  !   by  this  boy  I   will  ransom  myself  (from  being  sacrificed).”  He 

then  approached  Vanina,  the  king  (and  said),  “   I   will  sacrifice  him  to 

thee !   ”   He  said,  “   Well,  let  it  be  done :   for  a   Brahman  is  worth 

more  than  a   Ksattriya  !   ”   Varuna  then  explained  to  the  king  the  rites 
of  the  R^jaauya  sacrifice,  at  which,  on  the  day  appointed  for  the 

inauguration  {abhi^eehanhja),  he  replaced  the  (sacrificial  animal)  by  a   man. 
16. 

(The  Sacrifice  loith  the  intended  Human  Victim  comes  off.  Four  Great 

Rifs  were  officiating  as  Priests.  Sunahsepa  prays  to  the  Gods  to  be  Released 
from  the  Fearful  Death.  The  Uik  verses  ivhich  he  used  mentioned,  and  the 

different  Deities  to  whom  he  applied]. 

At  this  sacrifice,  Visvdmitra  was  his  Hotar,  J amadagni  his  Adhvaryu, 
Vasishthci  his  Brahma,  and  Ayasyci  his  Udgatar.  After  the  preliminary  cere- 
[466]  monies  had  been  performed,  they  could  not  find  a   person  willing 
to  bind  him  to  the  sacrificial  post.  Ajigarta,  the  son  of  Suyavasa,  then 

SSy.  does  not  giv^e  any  explanation  of  this  important  passage,  where  the  names  of 
the  Yngas  are  mentioned  for  the  first  time.  These  four  names  are,  as  is  well  known  from 
other  sources  (see  the  Sanscrit  Dictionary  by  Doehtlingk  and  Roth,  s.  v.  kali,  dvdpara,  &c.,) 
names  of  dice,  used  at  gambling.  The  meaning  of  this  Gfltha  is,  There  is  every  success 
to  be  hoped  ;   for  the  unluckiest  die,  the  Kali,  is  lying,  two  others  are  slowly  moving 
and  half  fallen,  but  the  luckiest,  the  Krita.is  in  full  motion.  The  position  of  dice  given here  is  indicatory  of  a   fair  chance  of  winning  the  game. 
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sail],  “   Give  me  another  hundred  (cows),  and  I   will  bind  him.”  They 
gave  him  another  hundred,  whereupon  he  bound  him.  After  he  had 

been  bound,  the  Apri  verses  recited,  and  the  fire  carried  round  him,® 

they  could  not  find  a   slaughterer.  Ajigarta  then  said,  “   Give  me 

another  hundred,  and  I   will  kill  him.”  They  gave  him  another  hundred. 
He  then  whetted  his  knife  and  went  to  kill  his  son.  SunaJ^kpa  then  got 

aware  that  they  were  going  to  butcher  him  just  as  if  he  were  no  man 

(but  a   beast.)  “   Well  ”   said  he,  “   I   will  seek  shelter  with  the  gods.”  He 
applied  to  Prajapati,  who  is  the  first  of  the  gods,  with  the  verse,  hasya 

nunam  halamasya  (1,  21,  1).  Prajapati  answered  him,  “   Agni  is  the 

nearest  of  the  gods,  go  to  him.”  He  then  applied  to  Agni,  with  the 
verse,  agner  vayam  prathamasya  amritandm  (1,  24,  2),  Agni  answered  him, 

“   Savitar  rules  over  the  creatures,  go  to  him.”  He  then  applied  to 
Savitar  with  the  three  verses  (1,  24,  3-5)  beginning  with,  alhi  Iva  deva 

Savitar.  Savitar  answered  him,  “   Thou  art  bound  for  Varuna,  the  King, 

go  to  him,”  He  applied  to  Varuna  with  the  following  thirty-one  verses 

(121,  6-2.J,  21j.  Varuna  then  answered  him,  “   Agni  is  the  mouth  of  the 
gods,  and  the  most  compassionate  of  them.  Praise  him  now  !   then  we 

shall  release  you.”  He  then  praised  Agni  with  twenty-two  verses  (1,  26, 

1   =   27,  12).  Agni  then  answered,  ”   Prasise  the  VWve  Devas,  then  we 

shall  release  you.”  He  then  praised  the  Viifve  Devas  with  the  verse  (1,27,13), 

uamo  mahadbliyo  namo  arbJiakebhyo.  The  Vislve  Devas  answered,  “   Indra 
is  the  strongest,  the  most  powerful,  the  most  enduring,  the  most  true  of  the 

[467]  gods,  who  knows  best  how  to  bring  to  an  end  anything.  Praise 

him,  then  we  shall  release  you.”  He  then  praised  Indra  with  the  hymn 
(1,  29),.yae?i  chid  did  satija  somapd,  and  with  fifteen  verses  of  the  follow- 

ing one  (1,  30,  1-15).  Indra,  who  had  become  pleased  with  his  praise, 

presented  him  with  a   golden  carriage.  This  present  he  accepted  with 

the  verse,  mhad  indra  (1,  30,  16).  Indra  then  told  him,  “   Praise  the 

Asvins,  then  we  shall  release  you  ”   He  then  praised  the  Asvins,  with  the 
three  verses  which  follow  the  abovementioned  (1,  30,  17-19  .   The  Alvins 

then  answered,  “Praise  Usas  (Dawn),  then  we  shall  release  you.”  He 
then  praised  Usns  with  the  three  verses  which  follow  the  A4vin  verses 

(1,30,20-22).  iS  s   he  repeated  one  verse  after  the  other,  the  fetters  (of 

Varuna)  were  falling  off,  and  the  belly  of  Ilari^chandra  became  smaller. 

And,  after  he  had  done  repeating  the  last  verse,  (all)  the  fetters  were 

taken  off,  and  Harischandra  restored  to  health  again. 

’   See  Ait.  Br,  2,  3-6. 
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iSunal}sepa  is  Released.  He  Invents  the  Ahjalji,  Sava  Preparation  0/  the 

Soma.  Visvdmitra  Adopts  him  as  his  Son.  Stanzas.) 

The  priests  now  said  to  ̂unahsepa,  ‘‘  Thou  art  now  only  ours^  (thou 
art  now  a   priest  like  us)  ;   take  part  in  the  performance  of  the  particular 

ceremonies  of  this  day  (the  abisechaniya  ).”  He  then  saw  (invented)  the 
method  of  direct  preparation  of  the  Soma  juice  (afijah  sava  without  in- 

termediate fermentation)  after  it  is  squeezed,  and  carried  it  out  under 

the  recital  of  the  four  verses,  yach  chid  dhi  team  grihe  grihe  (1,285-8). 

Then,  by  the  verae,  uchchhistam  ehamvor  (1,  28,  9),  he  brought  it  into 

the  Dronakalasa.  * "   Then  [468],  after  having  been  touched  by  Haris- 
chandra,  he  sacrificed  the  Soma,  under  the  recital  of  the  four  first  verses 

(of  the  hymn,  yatra  grdvd  prithuhudhna  (1,  28,  l-d),  which  were  accom- 

panied by  the  formula  Swdhd.  Then  he  brought  the  implements  required 

for  making  the  concluding  ceremonies  {avahhrltha)  of  this  sacrifice  to  the 

spot,  and  performed  them  under  the  recital  of  the  two  verses,  team  no 

ague  Varuriasya  (4,  1,  4-5).  Then,  after  this  ceremony  was  over,  Sun- 

ahijepa  summoned  Hari^chandra  to  the  Ahavanlya  fire,”  and  recited  the 
verse,  Sunali  chichchhepam  niditamio,  2,  7). 

Sunal^ilepa  then  approached  the  side  of  Visvamitra  (and  sat  by  him). 

Ajigarta,  the  son  of  Suyavaaa,  then  said,  “   0   Risi !   return  me  my  son.’’ 

He  answered,  “   No,  for  the  gods  have  presented  (deed  ardsata)  him  to 

me.”  Since  that  time,  he  was  Devardta,  Visfvamitra’s  son.  From  him 

come  the  Kapileyas  and  Babhravas.  Ajigarta  further  said,  ”   Come,  then, 

we  (thy  mother  and  I   myself)  will  call  thee,”  and  added,  “   Thou  art 

known  as  the  seer  from  Ajigarta’s  family,  as  a   descendant  of  the  Ahgi- 
rasah.  Therefore,  0   Risi,  do  not  leave  your  ancestral  home ;   return  to 

me.”  ̂ unahrfepa  answered,  "What  is  not  found  even  in  the  hands  of 
a   ̂fidra,  one  has  seen  in  thy  hand,  the  knife  (to  kill  thy  son) ;   three 

hundred  cows  thou  hast  preferred  to  me,  0   Afigiras  !   ”   Ajigarta  then 

answered,  "   0   my  dear  son  !   1   repent  of  the  bad  deed  I   have  committed ; 

I   blot  out  this  stain  !   one  hundred  of  the  cows  shall  be  thine  !” 

^unahisepa  answered,  "   Who  once  might  commit  such  a   sin, 
may  commit  the  same  another  time ;   thou  art  still  not  free  from 

the  brutality  of  a   ̂fidra,  for  thou  hast  committed  a   crime  for 

”   The  large  vessel  for  keeping  the  Soma  in  readiness  for  sacrificial  purposes,  after 
it  has  been  squeezed. 

**  They  returned  from  the  place  of  the  Uttara  Vedi  to  the  Vedi,  where  the  Ijtis  are 
performed. 
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which  no  leconcilia-  [469]  tion  exists.”  “   Yes,  irreconcileable  (is  this  . 
act),  ”   inteiTupted  Vi^vamitia. 

Visvamitra  then  said,  “   Fearful  was  Suyavasa’s  son  (to  look  at)  when 
he  was  standing  ready  to  naurder,  holding  the  knife  in  his  hand ;   do  not 

become  his  son  again  ;   but  enter  my  family  as  my  son.”  ̂ unahifepa 
then  said,  “   0   prince,  let  us  know,  tell  (us)  how  I,  as  an  Afigirasah,  can 
enter  thy  family  as  thy  (adopted)  son  ?   ”   Visvamitra  answered,  “   Thou 
shalt  be  the  first-born  of  my  sons,  and  thy  children  the  best.  Thou  slialt 
now  enter  on  the  possession  of  my  divine  heritage.  I   solemnly  instal 

thee  to  it.”  Sunahslepa  then  said,  “   When  thy  sons  should  agree  to  thy 
wish  that  I   should  enter  thy  family,  O   thou  best  of  the  Bharatas  !   then 

tell  them  for  the  sake  of  my  own  happiness  to  receive  me  friendly.” 
Viilvamitra  then  addressed  his  sons  as  follows :   “   Hear  ye  now,  Madhu- 

chhandah,  Ri§abha,  Renu,  Astdka,  and  all  ye  brothers,  do  not  think  ** 
yourselves  (entitled)  to  the  right  of  primogeniture,  which  is  (^unah- 

ilepa’s').” 

18 
lO?!  Visvamitra’ s   Descendants.  HowAhe  Reciters  of  the  Swnajfsepa  Hcn'y 

are  to  he  Rewarded  by  the  King.  Stanzas.  On  the  Pratigara  far  the 

Richus  and  Stanzas  at  this  Occasion.) 

This  Risi  Viivamitra  had  a   hundred  sons,  fifty  of  them  were  older 

than  Madhuchhandas,  and  fifty  were  younger  than  he.  The  older  ones 

were  not  pleased  with  (the  installation  of  ̂ unahiepa  to  the  primogeni- 

ture). Visvamitra  then  pronounced  against  [470]  them  the  curse,  “   You 

shall  have  the  lowest  castes  for  your  descendants.”  Therefore  are  many 
of  the  most  degraded  classes  of  men,  the  rabble  for  the  most  part,  such 

as  the  Andhras,  Pundras,  Sabaras,  Palindas,  and  MUtibas,  descendants  of 

Visvamitra.  But  Madhuchhandas,  with  the  fifty  younger  sons,  said, 

”   What  our  father  approves  of,  by  that  we  abide  ;   we  all  accord  to  thee 

(^unahSepa)  the  first  rank,  and  we  will  come  after  thee !   ”   Viifvamitra, 
deligated  fat  this  answer)  then  praised  these  sons  with  the  following 
verses  : 

“   Ye  my  sons  will  have  abundance  of  cattle  and  children,  for  you 

have  made  me  rich  in  children  by  consenting  to  my  wish.” 

"   I   have  parsed  the  word  sthono  as  stha  >w.  It  stJuinti  is  taken  as  a   2nd  person  plural, 

as  Max  MUller  (following  Sfiyana)  does  in  his  translation  of  the  story  of  Suna^epa 

(History  of  Ancient  Sanscrit  Literature,  page  4l8j,  the  passage  is  to  be  translated  as 

follows:  “   and  all  you  brothers  that  you  are,  think  him  to  be  entitled  to  the  primogeniture." 
15 



“   Ye  SOBS  of  Gathi,  blessed  with  children,  you  all  will  be  successful 

when  headed  byDevarata;  he  will  (always)  lead  you  on  the  path  of 

truth.” 
“   This  Devarata,  is  your  master  (man) ;   follow  him,  ye  Ku^ikas ! 

He  will  exercise  the  paternal  rights  over  yon  as  his  heritage  from  me, 

and  take  possession  of  the  sacred  knowledge  that  we  have.” 

“   All  the  true  sous  of  Visvamitra,  the  grandsons  of  Gfithi,  who  forth- 
with stood  with  Devarata,  were  blessed  with  wealth  for  their  own  welfare 

and  renown.” 

“Devarata  is  called  the  Risi  who  entered  on  two  heritages,  the 

royal  dignity  of  Jahnu’s  house,  and  the  divine  knowledge  of  Gathi’s 

stem.”*’ 
This  is  the  story  of  ̂unahslepa  contained  in  the  stanzas  which  are  be- 

yond the  number  of  the  hundred  Rik  verses  ”   (recited  along  with  them). 
The  Hotar  14711  when  sitting  on  a   gold  embroidered  carpet,  recites  them  to 

the  king,  after  he  has  been  sprinkled  with  the  sacred  water.  The  Adlivaryii 

who  reapeats  the  responses  sits  likewise  on  a   gold  embroidered  carpet. 

For  gold  is  glory.  This  procures  glory  for  the  king  (for  whom  these  Gathas 

are  repeated).  Om  is  the  Adhvaryu’s  response  to  a   Rich  (repeated  by  the 
Ilotar),  and  evam  tathd  (thus  in  this  way  it  is)  that  to  a   GatbA  (recited  by 

the  Hotar).  For  Om  is  divine  (therefore  applied  to  /'fc/m.?,  which  are  a 
divine  revelation),  and  tatlul  human.  By  means  of  the  divine  (om)  and 

human  (fathu)  responses,  the  Adhvaryu  makes  the  king  free  from  sin  and 
fault.  Therefore  any  king  who  might  be  a   conqueror  (and  consequently 

by  shedding  blood  a   sinner),  although  he  might  not  bring  a   sacrifice, 

should  have  told  the  story  of  .S'unahilepa.  (If  he  do  so)  then  not  the 
slightest  trace  of  sin  (and  its  consequences)  will  remain  in  him.  He  must 

give  a   thousand  cows  to  the  teller  of  this  story,  and  a   hnndred  to  him  who 

makes  the  responses  (required) ;   and  to  each  of  them  the  (gold  embroidered) 

carpet  on  which  he  was  sitting  ;   to  the  Hotar,  besides,  a   silver  decked 

carriage  drawn  by  mules.  Those  who  wish  for  children,  should  also  have 

told  this  story  ;   then  they  certainly  will  be  blessed  with  children. 

”   JahnA  is  the  ancestor  of  Ajigarta,  and  G&tbi  the  father  of  Visvamitra. 

Say.  says  that  ninety-seven  out  of  them  luad  been  seen  by  Sunahspea  and  three 

by  another  Risi.  The  term  purariU-sata  gdthum  dkhydiiam  means,  the  “story  which 
contains  besides  one  hundred  Rik  verses  Githfl.s  (stanzas)  also.”  The  number  of  the 
latter  is  thirty-one 
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FOURTH  CHAPTER. 

{The  Prelimlnai  y   Rites  of  the  Rijusuya  Sacrifie) 

19. 

{The  Relatimiship  between  the  Brahma  and  Ksattra.) 

After  Prajapati  had  created  the  sacrifice,  the  Brahma  (divine  knowledge) 

and  the  Ksattra  (sovereignty)  were  produced.  After  both  two  kinds  of 

[472]  creatures  sprang  up,  such  ones  as  eat  the  sacrificial  food,  and  such 

ones  as  do  not  eat  it.  All  eaters  of  the  sacrificial  food  followed  the  Brahma, 

the  non- eaters  followed  the  Ksattra.  Therefore,  the  Brahmans  only  are 

eaters  of  the  sacrificial  food  ;   whilst  the  Ksattriyas,  Vaissyas,  and  Sudras 
do  not  eat  it. 

The  sacrifice  went  away  from  both  of  them.  The  Brahma  and  Ksat- 

tra followed  iif.  The  Brahma  followed  with  all  its  implements,  and  the 

Ksattra  followed  (also)  with  its  implements.  The  implements  of  the 

Brahma  are  those  required  for  performing  a   sacrifice.  The  implements  of 

the  Ksattra  are  a   horse,  carriage,  an  armour,  and  a   bow  with  arrow. 

The  Ksattra  not  reaching  the  sacrifice,  returned  ;   for,  frightened  by  the 
weapons  of  the  Ksattra,  the  sacrifice  ran  aside.  The  Brahma  then  follo- 

wed the  sacrifice,  and  reached  it.  Hemming  thus  the  sacrifice  in  its 
further  course,  the  Brahma  stood  still  ;   the  sacrifice  reached  and  hemmed 
in  its  course,  stood  still  also,  and  recognising  in  the  hand  of  the  Brah- 

ma its  own  implements,  returned  to  the  Brahma.  The  sacrifice  having 
thus  remained  only  in  the  Brahma,  it  is  therefore  only  placed  among  the 
Brahmans  {i.e.,  they  alone  are  allowed  to  perform  it.) 

The  K§attra  then  ran  after  this  Brahma,  and  said  to  it,  “Allow  me 
to  take  possession  of  this  sacrifice  (which  is  placed  in  thee).’’  The  Brahma 
said.  Well,  let ’it  be  so  ;   lay  down  thy  own  weapons,  assume  by  means 
of  the  implements  of  the  Brahma  (the  sacrificial  implement)  which  cons- 

titute the  Brahma,  the  form  of  the  Brahma,  and  return  to  it !   ’’  The 
Ksattra  obeyed,  laid  down  its  own  weapons,  assumed,  by  means  of 
the  implements  of  the  Brahma  which  constitute  the  Brahma,  its  form, 
and  returned  to  it.  Therefore  even  a   Ksat  [473]  triya,  when  he  lays 
down  his  weapons  and  assumes  the  from  of  the  Brahma  by  means  of  the 
sacrificial  implements,  returns  to  the  sacrifice  (he  is  allowed  a   share in  it.) 



324 
20 

{On  the  Place  of  Worshiping  the  Gods  asked  for  bp  the  King  at  the 

EdjasAya. ) 

Then  the  king  is  to  be  requested  to  worship  the  gods.  They  ash, 

If  a   Brahman,  Ksattriya,  or  Vaisya,  who  is  to  be  initiated  into  the  sacrifi- 
cial rites,  requests  the  king  to  grant  a   place  for  the  worship  of  the  gods, 

whom  must  the  king  himself  request  to  do  so  ?   He  must  request  the  divine 

Ksattra,  Thus  they  say.  This  divine  Ksattra  is  Aditya  [the  sun]  ;   for 

he  is  the  ruler  of  all  these  beings.  On  the  day  on  which  the  king  is  to 

be  consecrated,  in  the  forenoon,  he  must  post  himself  towards  the  rising 

sun,  and  say,  “This  is  among  the  lights  the  best  light !   [Rigveda  10,  1, 

70,  3.]  0   god  Savitar,  grant  me  a   place  for  the  worship  of  gods.”'  By 
these  words  he  asks  for  a   place  of  worship.  When  Aditya,  requested  in 

this  way,  goes  northwards,  saying,  “Yes,  it  may  be  so,  I   grant  it,”  then 
nobody  will  do  any  harm  to  such  a   king,  who  is  permitted  [by  Savitar 
to  do  so]. 

The  fortune  of  a   king  who  is  consecrated  in  such  a   way  by  having  secur- 

ed the  place  of  divine  worship  previously  by  the  recital  of  the  verse  (men- 

tioned above]  and  by  addressing  that  request  (to  Savitar),  will  increase  from 

day  to  day  ;   and  sovereign  power  over  his  subjects  will  remain  with  him. 21 

[474}  {The  Istdpih’ta  Aparijydni  Offerings.) 
Then  the  burnt  offering,  called  the  Istapiirla  aparijydni'  is  to  be 

performed  by  the  king  who  brings  the  sacrifice.  The  king  should  perform 
this  ceremony  before  he  receives  the  sacrificial  inauguration  [dih^d).  (When 

pei’forming  it)  lie  throws  four  spoonfulls  of  melted  butter  in  the  Ahavaniya 

fire,  saying,  “to  the  preservation  of  the  Istapdrla  May  India  the  mighty 
1   The  verse  is  evidently  a   Yajns,  {and  so  it  is  termed  by  Sayanaf  but  I   do  not  find 

it  in  the  Yajiirvoda. 

’   Lit.,  the  rccompensation  {aparijydni)  of  what  has  ))con  sacrificed  (ifpJ)  and  filled 
{istdpf/vlo).  I-^ta  means  onl\*  “   what,  is  sacrificed,  *'  and  dpiirtn  “   filled  up  to."  For,  all 
sacrifices  go  up  to  heaven,  and  arc  stored  up  there  to  be  taken  po.sscssion  of  by  the  sa- 

crificcr  on  his  arrival  in  heaven  (See  Rigveda.  10,  14,  1   sai'iiyachhaKva — j-sfdpiirtc/w,  join 
thy  sacrifices  which  were  stored  up).  The  opinions  of  the  ancient  Aeharyas  or  Brahmanical 
Doctors,  about  the  proper  meaning  of  this  word,  were  already  divided,  as  Sayana  gays. 

Some  understood  by  it  the  duties  of  tho  castes  and  religions  Brahmanical  orders,  as  far  as 

the  digging  of  wells  and  making  of  ponds  are  concerned  (which  was  a   kind  of  religions 

Obligation).  Others  meant  by  i?la  what  refers  to  .Smflrta  (domestic)  offering,  and  pur  I   a 
they  interpreted  as  referring  to  the  solemn  .sacrifices  (^rrfnfa.) 
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give  us  again  (recompensate  us  for  what  we  have  sacrificed).  May  the 

Brahma  give  us  again  full  compensation  for  what  has  been  sacrificed.” 

Then,  after  having  recited  the  Samista  Yajus  mantras’  which  are 
required  when  binding  the  sacrificial  animal  to  the  pillar,  he  repeats  the 

words,  “   May  Agni  Jatavedas,  recompensate  us  !   May  the  Ksattra  give 

us  full  compensation  for  what  we  have  sacrificed,  Sv&ha.”  These  two 
Ahutis  are  the  Istapfirta  aparijyani  for  a   princely  person  when  brining 
a   sacrifice.  Therefore  both  are  to  be  offered. 

22. 

{The  Ajitapunarvaviya  ^   Offerings.) 

[475]  Sujata,  the  son  of  Ardllia,  said  that  it  is  optional  for  the  king 

to  perform  (besides  the  ceremony  mentioned  in  21)  the  two  invocation 

offerings,  called  Ajitapunarvanya-  He  may  bring  them  if  he  like  to  do  so. 

He  who,  following  the  advice  of  Sujata,  brings  these  two  invocation  offer- 

ings, shall  say,  “   I   turn  towards  the  Brahma,  may  it  protect  me  from  the 

K§attra,  Svaha  to  the  Brahma  !   ”   “This,  this  is  certainly  the  case;” 
thus  say  the  sacrificial  priests  (when  this  mantra  is  spoken  by  the  king). 

The  meaning  of  this  formula  is.  He  who  turns  towards  the  sacrifice,  turns 

towards  the  Brahma ;   for  the  sacrifice  is  the  Brahma ;   he,  who  undergoes 

the  inauguration  ceremony,  is  born  again  from  the  sacrifice.  He  who  has 

turned  towards  the  Brahma,  the  Ksattra  does  not  forsake.  He  says, 

“   May  the  Brahma  protect  me  from  the  Ksattra,”  that  is,  the  Brahma 
should  protect  him  from  the  Ksattra  (which  is  persecuting  him).  By 

the  words,  Sioaha  to  the  Brahma  !   he  pleases  the  Brahma ;   and,  if  pleased, 

it  protects  him  from  the  Ksattra.  Then,  after  the  recital  of  the  Sami§ta 

Yajus  mantras,  required  for  binding  the  sacrificial  animal  to  the  pillar, 

he  repeats,  “   I   turn  towards  the  Ksattra,  may  it  protect  me  from  the 

Brahma,  Svaha,  to  the  K§attra.”  “This,  this  is  certainly  the  case;  ”   thus 
they  say.  He  who  turns  towards  the  royal  power  (to  assume  it  again) 

turns  towards  the  Ksattra.  For  the  Ksattra  is  the  royal  power.  When 

he  has  reached  the  K§attra,  the  Brahma  does  not  leave  him.  If  he 

*   The  Adhvaryu  takos  Darbha  grass  and  molted  butter  (in  a   spoon)  in  bis  hands,  and 
sacrifices  for  them.  This  is  called  Suwijpi.  The  Yajus  or  sacrificial  formula  required 

at  the  time  is  dead  riiituvido.  Svdhd  must  be  repeated  twice.  {Oral  informatioH.) 

*   In  sonic  Mss.  and  in  Sayana's  cominenlary,  this  name  is  written  :   ajilapuiiai’variiya. 
It  means  “   the  recovering  of  what  is  not  to  be  lost,"  This  refers  to  the  K.sattra  which 
the  Ksattriya  first  lost  by  his  turning  towards  the  Brahma,  but  regained  by  his  subse- 

quently embracing  the  Ksattra  again,  which  he  cannot  throw  off  if  he  otherwise  wish 
to  retain  his  sovereignty. 
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[476]  repeats  the  words,  “   -\Liy  the  Ksattra  protect  me  from  the  Brah- 

ma,” that  is,  the  Ksattra  should  protect  him  from  the  Brahma,  “   Svahti 

to  the  Ksattra!"  he  pleases  this  Ksattra.  Pleased  in  this  way,  the 
Ksattra  protects  him  from  the  Brahma.  Both  these  oEEerings  {ajita- 

pumrvanyam)  are  also  calculated  to  preserve  the  sacrificing  king 

from  the  loss  of  the  Istapurta.  Thence  these  two  are  (also)  to  be 
sacrificed. 

23. 

{The  Kinrj  is,  Before  ̂ aerifieinrj.  Made  a   Brahman,  but  he  must 

Lose  his  Royal  Qualifications.) 

As  regards  the  deity,  the  royal  prince  (Ksattriya)  belongs  to  Indra; 

regarding  the  metre  he  belongs  to  the  Tristubh  ;   regarding'  the  Stoma, 
he  belongs  to  that  one  which  is  fifteen-fold.  As  to  bis  sovereignty,  he  is 

Soma  iking  of  the  gods) ;   as  to  his  relationship  ,   he  belongs  to  the  royal 

order.  And,  it  inaugurated  into  the  sacrificial  rites,  be  enters  even  the 

Brahmanship  at  the  time  when  he  covers  himself  with  the  black  goatskin, 
and  enters  on  the  observances  enjoined  to  an  inaugurated  one,  and  Brah- 

mans surround  him. 

When  be  is  initiated  in  such  a   manner,  then  Indra  takes  away  from 
him  sharpness  of  senses,  Tristubh  strength,  the  fifteen-fold  Stoma  the  life, 
Soma  takes  away  the  royal  power,  the  Pitaras  (manes)  glory  and  fame. 

(For  they  say)  “   he  has  estranged  himself  from  us  ;   for  he  is  the  Brahma ; 
be  has  turned  to  the  Brahma.”  The  royal  prince  then,  after  having brought  an  invocation  offering  before  the  inauguration,  shall  stand  near 
the  Ahavaniya  fire,  and  saj',  “   I   do  not  leave  Indra  as  my  deity,  nor  the 
Tri.stubli  as  (my)  metre,  nor  the  fifteen-fold  Stoma,  nor  the  king  Soma, 
nor  tlic  kinship  of  the  Pitaras.  May  therefore  Indra  not  take  from  me 
the  skill,  nor  the  Trisuibh  the  strength,  nor  the  fifteen-fold  Stoma  the 
life,  nor  Soma  the  royal  power,  nor  tlie  Pitaras  glory  and 
[477]  renown  1   approach  here  Agni  as  (my)  deity  with  shai-pness  of 
senses,  strength,  life  (vigour),  renown  and  kinship.  1   go  to  the  Gilyatri metro,  to  the  threc-fo  d   Stoma,  to  Sonia  the  ki.^^^^  the  Brahma.  I   be- 
come  a   Brahmaiia^  W   hen  he,  standing  before  the  Ahavaniya  fire,  brings his  invocation  offering,  tiien,  although  he  be  K.sattriya  (by  birth,  no 
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(Iloiv  the  King  becomes  a   Kmttriya  again  after  the  Sacrifice  is  over.) 

The  royal  prince  belongs,  as  regards  the  deity,  to  Agni ;   his  metre 

is  the  Gayatri,  his  Stoma  the  Triviit  (nine-fold),  his  kinsman  the  Brah- 

mana.  But  when  performing  the  concluding  ceremony  of  the  sacrifice, 

the  royal  prince  (who  was  during  the  sacrifice  a   Brahinana)  assumes  (by 

means  of  another  offering)  his  royal  dignity  (which  was  lost)  again.  Then 

Agni  takes  away  from  him  the  (Brahmanical)  lustre,  Giiyatri  the  strength, 

the  Trivrit  Stoma  the  life,  the  Brahnianas  the  Brahma,  and  glory  and 

renown  ;   for  they  say,  this  man  has  forsaken  us  by  assuming  the  Ksat- 

tra  again,  to  which  he  has  returned. 

Then,  after  having  performed  the  Samista  offerings  ̂    which  are  re- 

quired for  the  ceremony  of  binding  the  sacrificial  animal  to  the  pillar 

he  presents  himself  to  the  Ahavaniya  fire  (again),  saying,  “   I   do  not  leave, 
x\gni  as  (my)  deity,  nor  the  Gayatri  as  my  metre,  nor  the  Trivrit  Stoma, 

nor  the  kindred  of  the  Brahma.  May  Agni  not  take  from  me  the  lustre, 

nor  the  Gayatri  the  strength,  nor  the  Triviit  Stoma  the  life,  nor  the 

Brahmanas  glory  and  renown.  With  lustre,  strength,  life,  the  Brahma, 

glory,  and  renown,  I   turn  to  Indra  as  my  deity,  to  the  Tristubh 

[478]  metre,  to  the  fifteen-fold  Stoma,  to  Soma  the  king,  I   enter  the 

Ksattra,  I   become  a   Ksattriya  !   0   ye  Pitaras  of  divine  lustre !   0   ye  Pitaras 

of  divine  lustre  !   I   sacrifice  in  my  own  natural  character  (as  a   Ksattriya, 

not  as  a   Bruhmana) ;   what  has  been  sacrificed  by  me,  is  my  own,  what  has 

been  completed  as  to  wells,  tanks,  Ac.,  is  my  own,  what  austeiitiea  have 

been  undergone  are  my  own,  what  burnt  offerings  have  been  brought  are 

my  own.  That  this  is  mine,  this  Agni  will  see,  this  VSyu  will  hear,  that 

Aditya  Avill  reveal  it.  I   am  only  what  I   am  (i.  e.,  a   Ksattriya,  no  BrMi- 

mana).”  When  he  speaks  thus  and  gives  an  invocation  offering  to  the 
Ahavaniya  fire,  Agni  docs  not  take  away  from  him  the  lustre,  nor  the 

Gayatri  strength,  nor  the  Trivrit  Stoma  the  life,  nor  the  Brahmanas  the 

Brahma,  glory  and  renown,  though  he  concludes  the  sacred  rites  as  a 
Ksattriya. 

25. 

{The  Pravaras  of  a   K^attriya's  Bouse-priest  are  Invoked 
at  the  Time  of  his  Sacrifice.) 

Thence  (if  the  sacri freer  be  a   Ksattriya)  they  (the  Brahma  speakers) 
ask  as  to  how  the  inauguration  (dik^d),  which  is,  in  the  case  of  a   Brah- 

‘   See  page  471. 



man  being  initiated,  announced  l)y  the  formula,  '   the  BrShmana  is  initiat- 

ed,”® should  be  promulgated  in  the  case  of  the  sacrificer  being  a   Ksat- 

triya  ?   The  answer  is,  The  formula,  “   the  Bruhtnana  is  initiated,”  is  to  be 
kept  when  a   Ksattriya  is  being  initiated  ;   the  ancestral  fire  of  theKsat- 

triya’s  house-priest  is  to  be  mentioned.  7   This,  this  is  certainly  so. 
[479]  Having  laid  aside  his  own  implements  (weapons),  and  taking 

up  those  of  the  Brahma,  and  having  thus  become  Brahma,  by  means  of 

the  Brahma  form,  he  returned  to  the  sacrifice.  Therefore  they  should 

proclaim  him  as  a   Diksita,  with  the  name  of  his  house-priest’s  ancestral 

fires,  and  invoke  them  also  in  the  Pravara*  prayer. 

‘   This  is,  according  to  S3y ,   thrice  iow  and  thrice  alond  to  be  repeated.  By  repeating 
the  formula  low,  the  inauguration  is  made  known  to  the  gods  alone,  but  by  repeating  it 
aloud,  it  is  announced  to  gods  and  men  alike. 

'   For  the  Ksattriya  cannot  claim  descent  from  the  Risis,  as  the  Brahmans  alone 
can  do. 

'   By  pravam,  which  literally  means  “   choice,  particular  address,”  (see  6,  14),  we  have 
to  understand  the  invocation  of  the  sacrificial  fires  lighted  by  the  principal  Risi 

ancestors  of  the  sacrificer.  This  invocation  may  comprise  only  one,  or  two,  or  three,  or 

five  ancestral  fires,  the  name  of  which  is  dr?ei/o  ;   the  pravara  becomes  accordingly 

etefr.jeya,  dvynv.^eya,  trydrseya,  and  pancMi'ieya,  i.e.,  having  one  or  two,  &c.  Rifis. 
This  invocation  takes  place  at  the  very  commencement  of  the  sacrifice,  after  the 
fire  has  been  kindled  under  the  recital  of  the  Samidbeni  verses,  and  at  the  time 

of  the  Snbrahmanya.  proclamation  (see  6,  3),  after  the  sacrificer  has  become,  in  conse- 

quence of  the  initiatory  rites,  such  as  Diksa,  Pravargya,  &c.,  a   Diksita.  Asval,  gives 

in  hisb'rfiuta  Sutras  (1,3),  the  following  rules  regarding  this  rite :   ^ 

i.e..  the  Hotar  particularly  mentions  the  fires  of  the  Risi  ancestors  of  the  sacrificer,  as 

many  as  he  may  have  (one,  or  two,  or  three,  or  five).  He  mentions  one  after  the  other,  bnt 

the  first  (in  the  general  enumeration)  is  to  be  made  the  last  (at  the  time  of  sacrificing). 
If  the  sacrificer.^  happen  to  be  Ksattriyas  or  Vaisyas,  he  mentions  the  fires  of  the 

Bisi  ancestors  of  their  Puroliitas  (house-priests),  or  the  princely  Risis  (rdjavxis,  who 
might  have  been  their  ance.stors)  If  there  should  be  any  doubt,  the  word  mdnam,  i.r.. 
descended  from  or  made  by  Manu,  may  be  used  in  the  case  of  all  kings. 

This  explanation  of  the  terms  pravara  and  dr^eya  have  been  .already  given  by 
Max  Miiller  (History  of  Ancient  Sanscrit  Literature,  ptige  386)  according  to  the  authority 
of  AsvalSyana  and  Daudhdyana.  It  has  been  doubted,  of  late,  by  Dr.  Hall  (in  his 
paper  on  three  San.scrit  In.scrlptions  in  the  Journal  of  the  Asiatic  Society  of  Bengal 

of  1862,  page  115),  but  without  any  sufficient  reason.  He  says ‘‘ prar/orus"  appear  to  be 
names  of  the  families  of  certain  persons  from  whom  the  founders  of  Gotras  were  descended, 

and  of  the  families  of  the  founders  themselves.  ’   But  if  this  were  the  case,  it  would 
be  surprising,  that  the  founders  of  certain  Gotras  should  claim  to  descend  not  only  from 
one  but  from  several  Hisi  ancpstors.  All  the  Gotras  have  eight  great  ancestors  only. 
■viz.,  Visv4iiiitr.i,  Jam.adagiii,  Bbaradvaja,  Gautama,  Atri,  V.asistha,  Kasyapa,  and  Agastya. These  occupy  with  the  Brahmans  about  the  same  position  as  tlio  twelve  sons  of  Jacob  with 
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[480]— (;T/jc  K^attriija  is  Not  Allowed  to  Eat  Sacrificial  Food. 
The  Brahma  Priest  Eats  his  Portion  for  Him.) 

As  regards  the  portion  of  sacrificial  food  which  is  to  be  eaten  by  the 
sacrifice!-,  they  ask,  whether  the  Ksattriya  should  eat,  or  whether  he 
should  not  eat  it  ?   They  say,  if  he  eat,  then  he  commits  a   great  sin, 
as  having  eaten  sacrificial  food,  although  he  is  an  ahutdd  (one  not  per- 

mitted to  eat).  If  he  do  not  eat,  then  he  cuts  himself  off  from  the 
sacrifice  (with  which  he  was  connected).  For  the  portions  to  be  eaten 
by  the  sacrificer,  is  the  sacrifice.  This  is  to  be  made  over  to  the  Brahma 
priest.  For  the  Brahma  priest  of  the  Ksattriya  is  in  the  place  of 
(his)  Purohita.  The  Purohita  is  the  one-half  o?  the  Ksattriya ;   only 
[481]  through  the  intervention  of  another  (the  Brahma  priest)  the  portion 
appears  to  be  eaten  by  him,  though  he  does  not  eat  it  with  his  own  mouth. 
For  the  sacrifice  is  there  where  the  Brahma  (priest)  is.  The  entire  sacri- 

fice is  placed  in  the  Brahma,  and  the  sacrificer  is  in  the  sacrifice.  They 
throw  the  sacrifice  (in  the  shape  of  the  portion  which  is  to  be  eaten 
by  the  sacrificer)  into  the  sacrifice  (which  has  the  form  of  the 
Brahma),  just  as  they  throw  water  into  water,  fire  into  fire,  without 
making  it  overflow,  nor  causing  any  injury  to  the  sacrificer.  There- 

fore, is  this  portion  to  be  eaten  by  the  sacrificer  (if  he  be  a   Ksattriya)  to be  given  up  to  the  Brahma. 

the  Jews.  Only  he  whoje  descent  from  one  of  these  great  Risis  was  beyond  donbt, 
could  become  the  founder  of  a   Gotra.  In  this  genealogy  there  is  no  proper  place  for 
the  pravaras  according  to  Dp.  Hall’s  opinion ;   fop  a   family  calls  itself  generally  only 
by  the  name  of  its  founder.  From  a   genealogical  point  of  view,  therefore,  only  the  names 
of  the  patriarch  (one  of  the  great  Risis)  and  those  of  the  founders  of  the  Gotras  were 
important.  The  institution  of  the  Pravaras  is  purely  religious,  and  sacrificial.  The 
pravaras  or  drseyas,  which  are  used  as  synonymous  terms,  are  those  sacrificial  fires  which 
several  Gotras  had  in  common  ;   it  was  left  to  their  own  choice,  to  which  they  wished 
to  repair.  This  had  a   practical  meaning,  as  long  as  fire-worship  was  the  prevailing 
religion  of  the  Aryas,  which  was  the  case  before  the  commencement  of  the  properly 
so-called  Vedic  period.  In  the  course  of  time  it  became  a   mere  form,  the  original  mean- 

ing of  which  was  very  early  lost.  That  the  arseyas  refer  to  the  sacrificial  fire,  may 
^   e   clearly  seen  from  the  context,  in  which  they  occur.  Their  names  are  mentioned 
in  the  vocative,  as  soon  as  the  fire  is  kindled.  After  they  have  been  invoked,  the  Hotar 
begins  at  once  the  invocation  of  Agni,  the  fire,  by  various  names,  such  as  deveddho,  manvid- 
dho,  &c.,  kindled  by  gods,  kindled  by  Manu,  &c.  ( As'v.  Sr.  S.  1,  3).  That  this  rite  of  invoking 
the  drseyas  must  bo  very  ancient,  proves  the  occurrence  of  a   similar,  or  even  the  same, 
rite  with  the  Parsis.  They  invoke  up  to  this  day,  in  their  confession  of  faith,  those 
ancestors  and  beings  who  were  of  the  same  i-arma,  i,e.,  choice,  religion,  as  they  are, 
The^  term  for  “   I   will  profess  (a  religion)  ”   is  fravardne,  which  is  exactly  of  the  same 
origin  as  pravara  (See  Yasna  12  in  my  Essays,  page  184). 16 
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Some  sacrificial  priests,  Loivever,  sacrifice  this  portiou  to  the  fire, 

saying,  “   1   place  thee  in  Prajapati’s  world,  which  is  called  vibhdn  (shining 

everywere),  to  be  joined  to  the  sacrificer,  Svaha  !   ”   But  thus  the  sacrificial 

priest  ought  not  to  proceed.  For  the  portion  to  be  eaten  by  the  sacrificer 

is  the  sacrificer  himself.  What  priest,  therefore,  asserts  this,  burns  the 

sacrificer  in  the  fire.  (If  anyone  should  observe  a   priest  doing  so) 

he  ought  to  t('ll  him,  “Thou  hast  singed  the  sacrificer  in  the  fire.  Agni 

will  burn  his  breaths,  and  he  will  consequently  die.’’  Thus  it  always 
happens.  Therefore  he  should  not  think  of  doing  so. 

.   FIFTH  CTIAPTER. 

On  the  Sacrificial  Drink  ichieh  the  King  has  to  Taste  instead  of  Soma, 

According  to  the  Instruction  given  ly  Tidrna  Mdrgaveya  to  the  King 
Visvnntara.) 

27. 

{Story  of  the  Syaparnas.  Rama  Defends  their  Rights.) 

Vihantara,  the  son  of  Sufxdman,  deprived  the  Syaparyas  of  their 

right  of  serving  as  his  sacrificial  [482]  priests,  and  interdicted  any  one  of 

this  family  to  take  part  in  his  sacrifice.  Having  learnt  (that)  they  went  to 

the  place  of  his  sacrifice  and  seated  themselves  within  the  precincts  of 

the  Vedi.'  On  ob.serving  them,  Visvantara  said  (to  his  attendants), 

“   There  sit  those  ̂ yaparnas,  the  scoundrels,  who  endeavour  to  sully 

another’s  fame.  Turn  them  out  ;   let  them  not  sit  in  the  Vedi.”  The 
attendants  obeyed  and  turned  the  %aparnas  out.  They  then  cried  aloud, 

’■  Wlien  Jannmejaya,  the  son  of  Varifiiit,  was  performing  a   sacrifice 

without  the  Kasyapas  ('who  were  his  hereditaiy  priests),  then  the Asitamrigas  from  among  the  Ka.syapas  turned  the  Bhiitavtras  (who  were 

ofiiciating  instead  of  the  Ka:i\  apas)  out,  not  allowing  them  to  administer 
the  Soma  rites.  They  succeeded  because  they  had  brave  men  with  them. 

V   ell,  what  hero  is  now  among  us,  *   vrho  might  by  force  take  away  this 
Soma  beverage  that  we  might  administer  it  ourselves)  ?   ”   “This  your 
man  am  I,  sahJ  Rama  Mdrgaveya.  ’   This  R;ima  belonged  to  the  l^yapar- 
nas,  and  had  complnted  die  sacred  study.  When  the  rfyaparnas  rose 

Tins  placo  is  to  bo  ocpupiecl  by  the  priests  and  the  sacrificer  only. 
’   III  tlie  text  in  us,n  ihi,  in.stoid  of  nsmthain. 

'Son  of  a   woman  Mri<jriou  or  d/rii/aa/yii  (both  forms  are  used).  Sag.  Ho  is  quite dilToroiit  from  Itama.  the  Iiero  of  the  Itainyaiia. 



3S1 

to  leave,  then  he  said  to  the  king,  “   Will  (thy  servants),  0   king,  turn  out 
of  the  Vedi  even  a   man  (like  me)  who  knows  the  sacred  science  ?”  (The 

king  answered),  “0  thou  member  of  the  vile  Brahman  brood,*  whoever 
thou  art,  how  hast  thou  aoiy  knowledge  (of  such  matters)  ?   ” 28. 

[483]  (Why  Indra  was  Excluded  from  his  Share  in  the  Soma.  The 

K^attriya  Eaee  Became  also  Excluded.) 

(Rama  said)  “I  know  it  from  the  fact,  that  Indra  had  been  excluded 
by  the  gods  (from  having  any  share  in  the  sacrifices).  For  he  had 

scorned'  Vislvarupa,  the  son  of  Tvastar,  cast  down  Vritra  (and  killed 
him),  thrown  pious  men  (yatis)  before  the  jackals  (or  wolves)  and 

killed  the  Arurmaghas,  *   and  rebuked  [484]  (his  teacher)  Brihaspati. 

*   Say.  explains  bralimabaiidfiu  by  brahmaya  atlJiuma,  i.e.,  lowest  Braliman.  No  doubt, 
there  is  something  contemptible  in  this  expression. 

‘   In  the  original,  abhijamamsta.  This  cannot  mean  (according  to  etymology),  “   he 

killed  ’’  as  Say.  supposes,  misguided  by  the  story  told  in  the  Taittir.  Bamh.  2,  4,  where 

Indra  is  said  to  have  cut  the  three  heads  of  Vis'varflpa,  which  were  somapdnam,  (drinking 
of  Soma),  surapdnam  (drinking  of  spirituous  liquor),  and  annddanam  (eating  of  food).  The 

reason  alleged  for  Indra’s  killing  him  is  that  he,  as  a   relation  of  the  Asnras,  informed 
them  about  the  secret  portions  of  the  sacrificial  food.  Soma,  &c.,  whilst  he  told  the 

Oevas,  whose  associate  he  was,  only  the  real  and  visible  ones,  Indra  holding  that  he 

who  knows  the  secret  portions  of  Soma,  &e.,  will  come  to  know  the  real  ones  also,  became 
afraid  lest  the  Asuras  might,  strengthened  by  Soma,  overthrow  his  rule,  and  killed  the 

perpetrator  of  such  a   treason  by  cutting  ofi  his  three  heads,  each  of  which  was'transform- 
ed  into  a   particular  kind  of  bird.  Viswarflpa  being  a   Brahman,  Indra  thus  became  guilty 
of  the  horrible  crime  of  Brahman-murder  {brahmahatyu).  All  beings  called  him  “   murderer 

of  a   Brahman,”  so  that  he  could  not  liud  rest  anyw'herc.  He  requested  the  Earth  to  take 
oil  the  third  part  of  his  guilt,  who  under  certain  conditions  complied  with  his  request. 
To  be  relieved  from  the  two  remaining  thirds  of  his  burden,  ho  applied  to  the  trees, 
and  the  women,  who  readily  took  under  certain  conditions  a   part  of  his  guilt  upon  them- 

selves. Tvastar,  the  father  of  Vairfipa,  excluded  Indra  from  any  share  in  the  Soma 
sacrifice  ;   but  he  took  his  share  with  force.  The  remaining  portion  of  Indra’s  share  was 
thrown  into  the  sacrificial  fire  by  Tvastar,  with  the  words,  “   Grow  (uord/msua)  into  an 

enemy  of  Indra.’’  This  became  the  terrible  foe  of  Indra,  known  in  the  legends  by  the 
name  of  Vritra.  Indra  succeeded  afterwards  in  killing  him.  See  the  same  legend  in  the 
Kausitaki  TJpani.fad.  3, 1. 

In  the  Eitus.  Up.  3,  1,  we  find  the  form  Arunmukha.  Say.  thinks  them  to  be  Asnras 

in  the  disguise  of  Brahmans.  'With  this  explanation  agrees  S'ankaracharj-a  on  the 
whole  in  his  Commentary  on  the  Kau^.  Up.  (page  75,  ed.  Cowell).  He  divides  the  word 
into  rurwjiWia,  and  the  negative  a.  The  first  is  to  mean  “the  study  of  the  Vedas, "   and 
the  second  ‘'mouth.”  Therefore  the  whole  means,  according  to  him,  in  “   whose  mouth  is 
not  tho  study  of  the  Vedas.”  This  explanation  is  quito  artificial  and  unsatisfactory. 

'Iho  Arurmaghas  (this  is  propably  the  right  form)  were,  no  doubt,  a   kind  of  degraded 
Aryas,  very  likely  a   tribe  of  tho  ancient  Irani*ns,  in  whose  language  (the  Zend)  the 

■Words  aurj;o  and  magha  are  frequently  to  be  met  with. 
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On  account  of  these  faults,  Indra  was  forthwith  excluded  from  partici- 
pation in  the  Soma  beverage.  And  after  Indra  had  been  excluded  in 

this  way  from  the  Soma,  all  the  Ksattriyas  (at  whose  head  he  is)  were 
likewise  excluded  from  it.  But  he  was  allowed  a   share  in  it  afterwards, 
having  stolen  the  Soma  from  Tvastar.  But  the  Ksattriya  race  remains 
excluded  from  the  Soma  beverage  to  this  day.  There  is  one  here  who 
knows  the  way  in  which  the  Ksattriya,  who  is  properly  excluded  from 
the  Soma  beverage,  may  relish  in  this  juice.  Why  do  thy  men  expel 

such  a   man  from  the  Vedi  ?   ”   The  king  asked  then,  “Dost  thou,  0 
Brahmana,  know  this  way  ?   ”   Rjima  answered,  “   Yes,  I   know  it.  ”   The 
king  then  replied,  “Let  me  know  it,  0   Brahmana.”  Rdma  answered, 
“   I   will  let  thee  know  here,  0   king.” 29. 

(Which  Portions  of  Sacrificial  Drinh  the  King  has  to  Avoid.) 

The  priests  may  take  any  one  of  the  three  portions  (which  are  to 
be  left),  either  Soma,  or  curds,  or  water.  When  they  take  the  Soma, 
which  is  the  portion  allotted  to  Brahmanas,  then  thou  wilt  favour  the 

Brahmaoas  by  it.’  Thy  progeny  will  be  distinguished  by  the  charac- 
teristics of  the  Brahmana ;   for  they  will  be  ready  to  take  gifts,  thirsty 

after  drinking  (Soma',  and  hungry  of  eating  food,  and  ready  to  roan? 
about  everywhere  according  to  their  pleasure.  [485]  When  there  is 
any  fault  on  the  Ksattriya  (who,  when  sacrificing,  eats  the  Brahmana 
portion),  then  his  progeny  has  the  characteristics  of  a   Brahmana  ;   but 
in  the  second  or  third  generation  he  is  then  capable  of  entering  com- 

pletely the  Brahmanaship,  and  he  will  have  the  desire  of  living  with  the 
Brahmanic  fraternity. 

When  they  take  the  curds,  which  is  the  share  of  the  Vais'yas,  then 
thou  wilt  favour  the  Vaiifyas  by  it  (and  consecpiently  be  brought  near 
them).  Thy  offspring  will  be  born  with  the  characteristics  of  the  Vaisl- 

yas,  paying  taxes  to  another  king,  to  be  enjoyed  by  another  ;   they  will 
be  oppressed  according  to  the  pleasure  of  the  king.  When  there  is  any 
fault  on  the  Ksattriya  (who,  when  sacrificing,  eats  the  Vaislya  portion), 
then  his  progeny  is  born  with  the  characteristics  of  a   Vaiilya ;   and  in  the 
second  or  third  degree,  they  are  capable  of  entering  the  caste  of  the 
VaiiSyas,  and  are  desirous  of  living  in  the  condition  of  a   Vaislya  (i.c., they  will  have  the  nature  of  a   Vai^jm). 

'   That  IS  to  say,  thou  ̂ vilt,  when  regeufratea  iu  thy  son  ami  grandson,  be  accepted  by tlio  ^   nicml’cr  of  their  caste. 
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When  thou  takest  the  water,  which  is  the  share  of  the  Sudras,  then 
thou  wilt  please  the  Sudras  by  it.  Thy  progeny  will  have  the  character- 

istics of  the  Sudras,  they  are  to  serve  another  the  three  higher  castes, 
to  be  expelled  and  beaten  according  to  the  pleasure  (of  their  masters.) 
When  there  is  any  fault  on  the  Ksattriya  (who,  when  sacrificing,  eats 
the  Sudra  portion),  then  his  offspring  will  be  born  with  the  character- 

istics of  the  Sudras ;   and  in  the  second  or  third  degree,  he  is  capable 
of  entering  the  condition  of  the  Sudras,  and  will  be  desirous  of  passing 
his  life  in  that  condition. 

30. 

{Which  Portion  the  King  nhould  Choose  at  the  Sacrifice.  The  Origin  and 

Meaning  of  N ijagrodha.) 

These  are  the  three  portions  (hhah^as,)  0   King,  of  which  the 

Ksattriya,  when  performing  a   sacrifice,  [486]  must  choose  none.  But 

the  following  is  his  own  portion,  which  he  is  to  enjoy.  He  must  stjueeze 

the  airy  descending  roots  of  the  Nijagrodha  tree,  together  with  the  fruits 

of  the  Udimbara,  Asvattha,  and  Flaksa  tree®,  and  drink  the  juice  of 

them.  This  is  his  own  portion. 

(For  the  origin  of  the  Nyagrodha  tree  is  as  follows) :   When  the  gods, 

after  the  (successful)  performance  of  their  sacrifice,  went  up  to  heaven, 

they  tilted  over  {nij^uhjati)  the  Soma  cups,  whence  the  Nyagrodha  trees 

grew  up.  And  by  the  name  of  Nyubja,  i.e.,  tilted  over,  they  are  now 

colled  in  Kuruksetra,  where  they  grew  first ;   from  them  all  the  others 

originated.  They  grew  descending  the  roots  (nyaheho  rohanli).  There- 

fore what  grows  downwards,  is  a   downward  growth  (nyagroha);  and 

for  this  name,  signifying  “downward  growth,”  they  called  the  tree  Nya- 

grodha.” *   It  is  called  by  the  name  Nyagrodha,  whose  meaning  is 
hidden  (to  men),  and  not  by  the  more  intelligible  name  Nyagroha,  for 

the  gods  like  to  conceal  the  very  names  of  objects  from  men,  and  call  them 

by  names  unintelligible  to  them. 31. 

\0n  the  Me'Ji}iing  of  the  King's  Drinking  the  Juice  of  the  ̂    yagrodha  Tree 
instead  of  Soma.) 

That  portion  of  the  juice  in  these  Soma  cups  which  went  downwards 

became  the  descending  roots,  and  of  the  other  which  went  up,  the  fruits 

were  produced.  That  Ksattriya,  therefore,  who  enjoys  the  juice  of 

•   The  word  is  traced  to  the  root  ruh,  to  grow,  the  older  form  of  which  is  rudh  ;   compare 

az'oradha,  “   the  descending  roots.  ” 
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the  descending  roots  of  the  Nyagrodha  tree,  and  that  of  its  fruits,  is  not 

debarred  from  his  own  share  (hhaTisa).  Further,  he  thus  obtains 

the  Soma  beverage  by  means  of  a   substitute,  though  he  does  not  enjoy 

[487]  the  real  Soma,  but  only  in  the  form  of  a   substitute ;   for  the 

Nyagrodha  is  just  this  substitute  of  the  Soma.  The  Ksattriya  (when 

drinking  the  juice  of  the  Nyagrodha)  enters  the  form  of  the  Brahma  by  the 

medium  of  another  (not  direct),  vh.,  through  the  relationship  of  his 

purohita  (with  the  Brahmans),  his  own  Diksa  (at  which  the  king  himself 

was  made  a   Brahmana  for  a   little  while),  and  the  Pravara  of  his  Purohita. 

The  Ksattra  (ruling  power)  occupies  (among  men  the  same  place  as)  the 

Nyagrodha  among  the  trees ;   for  the  Ksattra  are  the  royal  princes,  whose 

power  alone  is  spread  here  (on  this  earth),  as  being  alone  invested  with 

sovereign  power.  The  Nyagrodha  is,®  as  it  were,  firmly  established  in 
the  earth  (and  thus  a   sign  of  the  duration  of  the  royal  power) ;   and  by 

means  of  its  descending  roots  expanded  (in  all  directions,  and  therefore 

a   sign  of  the  great  extent  of  the  power  of  the  Ksattriyas  over  the  whole 

earth).  When  the  Kfattriya  who  performs  a   sacrifice  enjoj^s  (the  juice 

squeezed  out  of  the)  descending  roots  of  the  Ny'agrodha  tree,  and  its 
fruits,  then  he  places  in  himself  royal  power  (exercised  by  the  Nyagrodha) 

over  the  trees,  and  into  the  Ksattra  his  own  Self,  He  then  is  in  the 

Ksattra,  and  the  royal  power  represented  by  the  Nyagrodha  over  the 

trees,  is  then  placed  in  him.  Just  as  the  Nyagrodha  tree  has,  by 

means  of  its  descending  roots,  a   firm  footing  on  the  earth  (for  it  i3 

multiplied  in  this  way),  the  royal  power  of  a   Ksattriya  who  enjoys, 

when  sacrificing,  thi.s  portion  (as  food)  has  a   firm  footing,  and  his  rule 
cannot  be  overthrown. 

32 

£488]  (The  SymhoUcal  Meaniurj  of  the  Fruits  of  the  Udumhara,  Ascattha, 

and  Flaksa  Trees.  Whal  Imjdcmcnls  are  liei^uircd  for  this  qnasi-Soma 
Feast  of  the  King.) 

As  to  the  fruits  of  the  Uduiubara  tree,  which  origiua'ed  from  the 

vigour  which  is  in  food,  and  in  whicli  there  is  all  the  vigour  of  the  trees, 
furnishing  nourishments,  the  Ksatriya  (when  drinking  the  juice  prepared 
from  its  fruits)  places  in  the  Ksattra  f   od,  and  what  yields  nourishment 
from  the  trees. 

’   The  tree  (a  kind  ol  the  Fkus  indico)  is  very  strong. 
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As  to  the  fruits  of  the  Asvattha  tree,  which  sprang  out  of  lustre,  and 

which  has  the  sovereignty  over  the  trees,  the  Ksattriya  (when  drinking 
the  juice  prepared  from  its  fruits)  places  in  the  Ksattra  lustre  and  the 

sovereignty  over  the  trees. 

As  to  the  fruits  of  the  Plaksa  tree,  which  sprang  out  of  glory,  and  in 

which  thei-e  is  the  independence  and  brilliancy  of  the  trees  represented, 
the  Ksattriya  places  in  this  way  the  independence  and  brilliancy  which 
is  in  the  trees  in  the  Kshattra. 

When  all  these  things  (the  roots  of  the  Nyagrodha  tree,  &c.)  are  in 

readiness  for  him,  then  the  priests  buy  the  Soma,  and  perform  for  the  king 

the  several  ceremonies  preceding  the  eve  of  the  festival,  just  in  the  sam^ 

way  as  the  real  Soma  is  treated.  Then  the  day  before  the  celebration 

(of  the  feast)  the  Adhvaryu  should  have  all  these  things  ready  which  are 

required  for  the  preparation  of  the  Soma  juice,  such  as  the  (goat)  skin 

(placed  below),  the  two  boards  required  for  squeezing,  the  Drovakalam, 

the  cloth  (for  purifying),  the  stones,  the  P&tahhfit,  the  Adhavaniya,  the 

StJiaU,  the  Udanehnam  and  the  GhamasaA^  Then  [489]  they  should  make 

Here  are  the  principal  implements  required  for  squeezing,  preparing,  keeping, 

sacrificing  and  drinking  the  Soma  juice  mentioned.  A   detailed  knowledge  of  them 

constitutes  one  of  the  principal  qualifications  of  an  Adhvaryu.  Their  description  is 

therefore  to  be  found  principally  in  the  Sfitras  of  the  Yajurveda  (see  the  9th  and  10th 

Adhyaya  of  the  Katiya  sfitras,  the  8th  and  9th  Prasna  of  the  Hirap  yakesi  Sfitras,  S&yana’s 
Commentary  on  the4th  Prapfithaka  of  the  1st  Kfinda  of  the  Taittiriya  SamhitS,  founded 

on  the  Apastamba  Srauta  Sfitras). 

In  order  to  make  the  use  of  these  vessels  intelligible  to  the  reader,  I   subjoin  hero 

a   short  description  of  the  preparation  of  the  Soma  juice,  partially  from  what  I   myself  have 

witnessed,  partially  from  the  ritual  books  and  oral  information. 

The  plant  which  is  at  present  used  by  the  sacrificial  priests  of  the  Dekkhan  at  the 

Soma  feast,  is  not  the  Soma  of  the  Vedas,  but  appears  to  belong  to  the  same  order.  It 

grows  on  hills  in  the  neighbourhood  of  Poona,  to  the  height  of  about  4   to  B   feet,  and  forms 

a   kind  of  bush,  consisting  of  a   certain  number  of  shoots,  all  coming  from  the  same  root ; 

their  stem  is  solid  like  wood;  the  bark  greyish;  they  are  without  leaves,  the  sap 

appears  whitish,  has  a   very  stringent  taste,  is  bitter,  but  not  sour;  it  is  a   very  nasty 

drink,  and  has  some  intoxicating  effect.  I   tasted  it  several  times,  but  it  was  impossible 

for  me  to  drink  more  than  some  tea-spoonfulls. 

The  juice  is  obtaind  in  the  following  way :   The  Adhvaryu  first  spreads  a   skin 

(charma),  and  puts  on  it  the  Soma  shoots  which  are  called  amsu  or  valU.  He  now  takes 

two  boards,  adlii.jnz'07n  ;   the  first  is  placed  above  the  Soma.  He  beats  the  board  with 

one  of  the  so-called  grdunnos,  i.p,.  Soma  squeezing  stones,  takes  the  shoots  (as  many  as 

he  requires  for  the  particular  Savana)  from  below  the  boards,  ties  them  together,  and 

places  the  other  board  above  them.  He  then  pours  water  from  the  Yasativari  pot  (see 

page  114-115)  on  this  board  ;   this  water  is  called  «igrdbhi/a.  He  now  takes  certain  num- 

ber of  shoots  (there  are,  for  instance,  for  the  libation  from  the  Upfims'n  Graha,  which  is 
the  first  of  all,  six  required)  out  of  the  whole  bunch  which  lies  between  the  two  boards. 
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tvro  parts  of  what  is  squeezed  for  the  king  (the  roots  of  the  Nyagrodha, 

Ac.) ;   one  is  to  [490]  be  made  ready  for  the  morning  libation,  the  other 

to  be  left  for  the  midday  libation. 

33. 

{The  DvinTting  from  the  Traita  Cups.) 

When  the  priests  lift  the  Traita  cups  for"  sacrificing,  then  they 
shall  lift  up  the  cup  of  the  sacrifieer  [491]  also,  having  thrown  upon  it 

holds  over  them  the  Soma  squeeziDg  stone,  and  shakes  them  thrice  in  the  Chamasa  (cap) 

of  the  Hotar,  towards  the  right  side.  This  is  the  Nigrdbhu.  Be  wets  them  with  the 

waters  of  the  Vasativarj  pot.  Xow  he  puts  them  on  a   large  stone,  places  upon  them  some 

gras.s,  and  beats  the  shoots  in  order  to  extract  the  juice.  The  technical  term  for  this 

beating  is,  £ibhi.j«i.!ofi.  Each  abh/.joua,  or  complete  extracting  of  the  Soma  juice  consists 

of  three  turns  (pavydtjas)'  in  the  first,  the  Adhvaryn  beats  the  shoots  eight  times,  and 
makes  the  yigrdhha  in  the  manner  described  above ;   in  the  second  turn,  he  beats  them 

eleven  times,  and  in  the  third  twelve  times,  making  at  the  end  of  each  the  NigrSbha- 

Tlie  juice  wliich  the  Adhvaryu  catches  at  the  end  of  each  turn  with  his  hard,  is  fhicwti 

into  a   vessel  (at  the  first  ahhisava  in  the  UpSmsn  Graha). 

After  this  first  or  preliminary  abhisavo,  follows  the  mdhdhhiiava  or  the  great 

squeezing  ceremony,  performed  exactly  in  the  same  way  as  the  first,  with  the  only 

difference,  that  the  Adhvaryu  takes  from  between  the  two  boards  as  many  Soma  shoots 

as  are  required  for  the  rest  of  the  Savanam  (libation).  If  the  juice  is  extracted,  it  is 

poured  in  the  Adhauaniya,  a   kind  of  trough.  Thence  it  is  poured  in  a   cloth,  in  order  to 

strain  it.  This  cloth  is  called  Paiitra  or  Dasdpavitra,  Below  the  cloth  is  another 

trough,  called  Putabhrit  (i.e.,  the  bearer  of  what  is  strained,  purified).  The  Udgfitar  must 

hold  the  cloth  when  the  juice  is  strained. 

Single  shoots  of  the  Soma,  and  drops  of  its  juice,  are  put  in  several  sthdHs  or  small 

vessels  generally  used  for  keeping  butter.  The  libations  are  poured  from  two  kinds  of 

vessels,  from  the  Grahas  (see  page  118),  and  the  Chamasas  fciips).  Each  offering  from  a 

Graha  consists  of  a   certain  number  of  Dbdrds  or  portions  (of  a   liquid  substance).  So,  lor 

instance,  the  offering  from  the  Agrayana  Graha,  at  the  evening  libation,  consists  of  the 

following  four  Dhdrds:  that  one  which  is  in  the  Agrayana  stbali  (not  the  Graha)  taken  by 

the  Adhvaryu  ;   the  two  portions  which  remained  in  tho  Aditya  Graha  (the  libation  from 
which  precedes  that  from  the  Agrayana),  and  in  the  Ajya  sthSli  (the  pot  with  melted 
butter);  these  two  are  taken  by  tho  Pratipasthatar ;   the  fourth  Dharft  is  taken  from 
the  Adhavaniya  trough  by  tho  Unnetar,  Each  of  the  four  Dh.-irSs  is  first  strained  by  a 
cloth  held  over  tho  Pfitabhrit  vessel.  Tho  Unnetar  take.s  his  Dh3r.a  with  a   vessel,  called 
UdoKchaufl,  or  with  a   Chamasa.  These  four  DhSras  are  then  filled  from  the  Pfitfibhrit 

in  the  Agrayana  Graha,  and  sacrificed  in  the  usual  way.  Certain  offerings  are  filled  in  the 
Grahas  from  another  very  large  trough,  the  so-called  Dronaknhisa  (one  such  vessel  is  in  my 
po.sscssion).  At  certain  occasions,  there  is  not  only  the  mouth  of  the  Graha  to  be  filled  up 
to  the  brim,  but  the  small  cup,  put  in  it  (which  alone  was  nriginalhj  the  Graha;  but,  after 
the  latter  term  had  become  identical  with  Patra,  tho  vessel  itself,  the  smill  cup,  was 
called  atigratia),  is  also  filled;  this  is  called  atigrdhya, 

“   Ihey  are  called  hero  trdita  chiinasa.  There  are,  on  tho  whole,  ten  such  cups; 
therefore  traita  cannot  bo  referred  to  tri,  i.e.,  three.  In  all  likelihood,  the  word  is 
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two  young  sprouts  of  Dharba  grass ;   both  are  then  (one  after  the 

other)  to  be  thrown  on  the  wooden  sticks  surrounding  the  fire,  by 

the  formula  Vausat !   After  having  thrown  the  first,  the  priest 

repeats  the  verse,  dadhikrdv)w  akarisam  (4,  39,  6),  concluding  with 

Hvdhd  and  Faitsat.  After  having  thrown  the  second  Dharba  stalk, 

he  repeats  the  verse,  d   dadhikrdh  savasa  (4,  38,  10.)  When  the 

priests  then  take  the  Soma  cups  to  drink  themselves,  tlie  sacrificer 

should  take  his  cup  also.  When  they  lift  them  up  (to  drink), 
the  sacrificer  should  do  the  same.  When  the  Hotar  then  calls  the 

l]a  (just  before  drinking)  to  the  place,  and  drinks  from  his  cup,  then 

the  sacrificer  should  drink  his  cup  whilst  repeating  the  following  verse, 

“   What  has  remained  of  the  juicy  Soma  beverage  whilst  Indra  drank 
with  his  hosts,  this  his  remainder  I   enjoy  with  my  happy  mind,  I   drink 

the  king  Soma.”  This  beverage  prepared  from  the  trees  (above  men- 
tioned) promising  fortune  to  him,  becomes  drunk  with  a   happy  mind. 

The  royal  power  of  a   Ksattriya  who,  when  sacrificing,  drinks  only  this 

portion  described,  becomes  strong,  and  is  not  to  be  shaken. 

[492]  By  the  words,  “   Be  a   blessing  to  our  heart  thou  who  art  drunk  ! 

l)i  oloug  our  life,  0   Soma,  that  we  may  live  long  !   ”   he  then  cleans  his 
mouth  ;   for,  if  the  juice  (remaining  on  his  lips)  is  not  wiped  off,  then 

Soma,  thinking,  “   an  unworthy  drinks  me,  ”   is  able  to  destroy  the  life  of 
a   man.  But  if  the  juice  is  wiped  off  in  this  way,  then  he  prolongs  the 

life.  With  the  following  two  verses,  which  are  appropriate  for  the  sacri- 

fice, di'ijilijasvci  samelu  (I,  91,  10)  and  sam  Ic  [laydihsi  samayanlii  (1,  91, 

I'S',  he  blessc.s  the  Chaniasa  {i.  c.,  what  he  has  drunk  from  it)  to  bear 

fruit.  What  is  appropriate  in  the  sacrifice,  that  is  successful. 

connected  with  Trita,  who  was  the  first  physician,  and  the  Soma  being  the  best  of  all 

medicines,  supposed  to  have  invented  such  cups.  Sayana  docs  not  explain  the  term  in  his 

Commentary  on  the  Aitareya  brahmanaui  ;   but  Iiis  attempt  at  an  explanation  in  that 

Oil  the  Taittiriya  Saiiihita  (ii.  page  233,  cd.  Cowell)  shows  that  ho  had  evidently  no  clear 

idea  of  what  the  original  meaning  was;  for  after  having  tried  more  than  one  explanation 

from  the  numeral  tri,  he  exclaims,  “   but  it  is  now  enough  ;   one  should  see  that  traita 

means ‘good,  excellent,'  (pniiaslii)."  But  we  need  not  despair  of  making  out  its  meau- 

iug.  If  wc  compare  the  term,  tniita  chanutsa  with  that  of  nardsai'nsa  chamasa  (in 
7,  of),  wc  can  pretty  clearly  sec  what  it  must  moan.  As  I   have  stated  above  (in  note 

21,  on  page  124- 123),  the  Chamasa  are  Nunisamsa,  that  is  to  say,  they  belong  to  the  deity 

Aarasaiusa,  alter  one  has  drunk  out  of  them,  sprinkled  water  over  them,  &c.  Now,  from 

a   Chamasa,  they  generally  drink  twice.  What  is  filled  in  for  the  first  time  is  Trnjta, 

i   c   ,   belongs  to  Trita;  afterwards,  it  is  cleaned  and  filled  again.  This  then  is  the  Nard- 

bamsa  draught.  [In  Corrigenda  the  translator  says  “   my  opinion  on  the  Traita  cups  rests 

on  a   doubtful  reading."  Again,  in  the  Corrections  to  Yol,  I„  ho  writes  ‘‘The  rare  word 

traita  appears  to  have  been  very  early  luisundorstood." — Editor.] 17 
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34. 

{The  Triitkiny  from  the  Narasamsa  eups.  The  List  of  Teachers  of  the  Sub- 

stitute for  the  Soma  Juice,  and  the  Bites  Connected  with  it.) 

When  the  priests  put  the  Traita  cups  down,  then  the  king  should  put 

down  the  sacrificer’s  cup  also  ;   when  they  incline  their  cups  (after  having 
put  them  down),  then  the  king  should  do  the  same  with  his  cup.  Then 

he  should  take  up  the  [Xarasaihsa]  cup,  and  by  the  recital  of  the  verse, 

“0  thou  divine  Soma,  who  knowest  my  mind,  who  art  drunk  by  Nava- 

ilamsa,  and  enjoyed  by  the  Uma-Pitaras  I   enjoy  thee  !   ’   In  this  way  the 
king  enjoys  the  Naraslaihsa  portion  at  the  morning  libation.  At  the  midday 

libation,  he  repeats  the  same  mantra,  but  says,  “   enjoyed  by  the  Urea- 

(Pitaras),”  and  at  the  evening  libation,  he  says,  “   enjoyed  by  the  Kdvya 

[493]  (Pitaras).”  For  the  Pitaras  (present)  at  the  morning  libation,  are 
the  Umas,  those  (present)  at  the  midday  libation,  are  the  Urvas,  and  those 

at  the  evening  libation,  are  the  Kavyas.  In  this  way,  he  makes  the 

immortal  Pitaras  enjoy  the  libations. 

Priijavratu,  the  Soma  drinker,  said,  ‘‘  Whoever  enjoys  the  Soma 

beverage,  he  certainly  will  be  immortal,”  The  ancestors  of  a   king  who 
enjoys,  when  sacrificing,  this  Nanisatusa  portion,  therefore,  become 

immortal  li  e.,  they  never  will  perish),  when  they  enjoy  (in  such  a   way) 

the  Soma  libation,  and  his  royal  power  will  be  strong  and  is  not  to  be 

shaken.  The  ceremony  of  wiping  off  from  the  mouth  what  of  the  juice 
remained,  and  thespriuking  of  the  cup  with  water  {apijdijaiiam)  is  the  same 
as  above  (wlien  the  Traita  Chamasa  arc  emptied).  All  the  three  libations 

of  the  juice  prepared  for  the  king,  should  be  performed  in  the  same  way 
as  the  real  Soma  libation. 

This  way  of  enjoying  the  Soma  juice  (by  means  of  a   substitute),  was  told 
by  R&raa  Mavgaveya  to  Visvantara,  the  son  of  Susadman.  The  king 

then,  after  having  been  told  it,  said,  “   We  give  thee  a   thousand  cows, 
0   Brahmana.  My  sacrifice  is  to  be  attended  by  the  ̂ yaparnas.” 

This  portion  [lliali^a)  was  told  by  Turn,  the  son  of  Kava^a,  to  Jana- 
mejaya,  the  son  of  Pariksit ;   then  by  Paroala  and  Ndrada  to  Somaka,  the 
son  of  Sahadeva;  thence  (this  traditional  knowledge)  passed  to  Sahadeva 

A   division  of  tho  i*itara,s,  or  niuiic.s.  It  is  Iho  proper  of  u   cortaiii  clas,s  of  the 
I’ltaras.  The  original  uioaiiiiig  of  the  word  is  uncertain.  The  root  is,  no  doubt,  av,  but 
it  has  so  many  meanings  tliat  it  i.s  difficult  to  state  satisfactorily  the  meaning.  Another division  of  the  Pitaras,  sec  on  i»agc  226.  » 



Sarjayn;  tlioiioo  tn  Bahhrii  Dnirarn'illin  ;   11101100  to  Bhlmn  Vahhxrhhn,  and 
t^fignajit  QandMra. 

This  portion,  further,  was  told  hy  Agni  tn^Samasrula  Arinduma  ;   thcnco 

it  passed  to  Kratuvid  Jmxalti.  This  portion  was  further  told  hy  Vaai^tha 

to  Silvias,  the  son  ot  Fijavana. 

[494]  All  these  became  great,  in  consequence  of  their  having  drunk 
the  Soma  in  this  way  (bj’  means  of  a   substitute),  and  were  great  kings. 
Just  as  the  sun  (placed  on  the  sky)  sends  forth  warmth,  thus  the  king 

who,  when  sacrificing  drinks  the  Soma  in  this  way,  is  placed  amidst 

fortune  and  shines  everywhere,  from  all  directions  lie  exacts  tribute,  his 

kingdom  becomes  strong,  and  is  not  to  be  shaken. 
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FIRST  CHAPTF.Ii, 

{The  Sastras  and  Siotras  required  at  the  Soma  Day  of  the 
Rdjasfiya.) 

1 

{The  Use  of  Both  the  Rathantiram  and  Brihat  at  the  Midday  Libation.) 

Now,  as  regards  the  Stotras  and  i^astras  (required  at  the  king’s  liba- 
tion), both  the  morning  and  the  erening  libations  do  not  differ  in  this 

point  from  the  rule  of  the  Aik'thikas  (Soma  sacrilice  of  one  day’s  duration  ; 
for  both  tliese  libations  at  the  Aikahika  sxcrificos  are  indisturbable,  well 

arranged,  and  firmly  standing,  and  they  produce  quiet,  good  order,  firm 
footing,  and  security. 

(But  there  is  a   difference  in  the  ceremonies  of  the  midday  libation.) 

The  midday  Paramana  performance  (of  a   .sacrifice,  which  require.?  both 

Siimans  with  the  Brihat  for  the  Piistlia  Stotra,  has  been  told;’ 

'   The  expression  ukta,  “   told,  ”   appears  to  refer  to  i,  19,  iihhc  hrihad  rathantare  itdvamuna- 
y   yr  hharatas.  But  the  reference  is  not  quite  exact.  Tlie  author  wishes,  doubtlcs.s,  to  advert 

to  the  peculiar  circumstance,  that  both  the  principai  .Sarnans  are  used  at  one  and  the 

same  day,  vh.,  on  the  Soraa  d.ay  of  tho  flajasOya.  It  is  even  agiin.st  the  general 

principles  of  the  sacrificial  theory  to  use  both  on  the  same  diy  (see  4,  I3),  as  the 

whole  arrangement  of  the  Dvadasaha  sacrifice  with  its  Rathantara  and  Brihat  days 

clearly  .shows.  Tliere  are  only  three  cxcoption.s  to  this  rule,  as  far  as  my  knowledge 

goes,  viz.,  on  tlic  .Wiijil  and  Visinnin  day.s,  and  on  tho  Ahhi^rrhaniija  day  of  the 

Rajasflya,  widc-li  is  poifor.iieii  according  to  tlio  rites  of  an  uikAhiku  .Soma  sacrifice 

(soe8,  4).  The  particulars  of  tlc'  ceremonies  of  the  AhhijK  day  arc  not  given  in  our 

Brfihmanam  ;   but  wo  learn  thorn  from  tho  As'val.  Siitras  (S,  .'))  There  it  is  said; 
.[bhijit  Brihat-pri.}fha  nhhuijasdm  i   uadj  ipi  /f  itluiataimm  n   iji'iaijif  i.c.,  the 
Abhijit  sacrifice  requires  tho  Brihat  as  its  Pri^Uia  .Stotra  (at  the  midil.ay  libation),  and 
(thus)  both  ((he  principal)  Samans,  if  tho  Rathantaram  (is  used  at  tho  evening  libation) 
instead  of  the  YajiiayajnTya  .Samaii  (used  at  the  evening  libation  of  tho  Agnistoma). 
Tho  exceptional  use  of  Brihat  and  Rathantaram  on  tho  Vi  -iivan  day  has  been  stated  by 
our  author  (4,  19,  compare  Asval.  8,0).  On  tho  use  of  both  these  8Sfti.ins  at  the  RSjasflya 

sacrifice,  A.swal.  (9,  3)  makes  the  following  remark:  ukthijo  hi-ihat  pri^tha  ubhayaadmd 
abhiahechamyah,  i.e.,  on  tho  inauguration  day,  the  Ukthya  sacrifice  takes  place,  with  the 
modification  th.at  the  Brihat  is  the  .Sama  of  the  P.ri;.tha  Stotra,  and  that  both  (the  prin- 

cipal) Sfimans  (Brihat  and  Rathantaram)  arc  required.  Both  are,  as  we  learn  distinctly 
from  our  Brahmanam,  required  at  the  midday  libation  ;   the  Rathantaram  being  chanted 
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[496]  for  the  chanting  of  both  Samans  (the  Rathantara  and  Brihat)  is 

performed.  "The  verse,  n   ti'd  7'atha7h  y athotay a   (S,  57 , 1-3)  is  the  beginning 
(required  for  the  ̂ astra)  belonging  to  the  Rathantara  Saman  ;   the  verse 

idam  vasn  sidam  a7ulha  (8,  53,  5-7),  the  sequel  required  for  the  same  Sas- 

tra.  This  Pavamana  Uktham  (the  just-mentioned  Shastra)  is  just  the 

Marutvatiya  ̂ astra,  to  which  the  Rathantara  Saman  (at  the  Agni§toma, 

for  instance)  belongs.  They  perform  the  Rathantara  chant  at  the  Pava- 

mana Stotra  (   of  the  midday  libation)  praised  at  this  (sacrifice) ;   the  Bj-ihat 
is  the  Pfistha  (Stotra),  in  order  to  give  a   prop  (to  the  whole).  For  the 

Rathantara  is  Brahma  ;   the  Brihat  is  thelvsattra.’  The  Brahma  certainly 

precedes  the  Ksattra.  For  the  [497]  king  should  think  “   when  the 
Brahma  is  at  the  head,  then  my  royal  power  would  become  strong  and  not 

be  shaken.”  Further,  the  Rathantara  is  food  ;   if  placed  first,  it  pro- 
cures food  to  the  king.  The  Rathantara  further  is  the  earth,  which  is  a   firm 

footing  ;   if  placed  first,  it  therefore  procures  a   firm  footing  to  the  king. 

The  Pragntha  for  calling  Indra’  near  remains  the  same  without  any 
modification  (as  in  the  Brahmanical  sacrifices),  this  Prag&tha  belonging  to 

(all)  Soma  days.  The  Pragiitha  addressed  to  Brabmanaspati,*  which  has 

the  characteristic  of  nf  Uitiistha,  rise  !)  is  appropriate  to  both  the  Sa- 

mans  which  are  chanted.  The  Dhyayytis®  are  the  same  without  any 
modification  ;   they  are  those  appropriate  for  the  Ahina  sacrifices,  whilst 

that  Marutvatiya  Pragatha,®  which  is  peculiar  to  the  Aikahikas,  is  chosen. 2. 

{The  Tteinai'ndei'  of  the  Ma7'Utvatiya  ^hash'd, .   a7id  the  Nishkevalya  ̂ ast7'a.) 

The  (Nivid)  hymn  (of  the  Pavamd7ia  ukthain)  is  janisthd  TigraJ} 

do,  73).’  It  contains  the  terms,  rq/j’a  strong,  and  sofios  power,  which 

lirst,  and  the  lii/iliat  after  it.  The  former  form.s  here  part  of  the  Pa vamSna  Stotra  (the 

first  at  the  midday  libation),  the  latter  is  the  (principal)  Pristha  Stotra  which  follows 

the  first.  The  >a.stra  belonging  to  the  Pavamana  Stotra  is  the  Marutvatiya  (see  3, 

12-20),  that  for  the  P.ri.stlia  Stotra  is  tbo  Ki.shgvaija  (sec  3,  21-24).  At  the  RajasOya 

sacrifice,  the  first  goes  by  the  name  of  Pa7'av'(:ua-vkiha7>i,  the  latter  by  that  of  Graha- 
nktliam. 

*   The  royal  sacrifice  differs  from  the  Braii.nnnical  hero  by  the  employment  of  both  the 
principal  Sfl roans  at  the  same  time;  whilst  at  the  latter  sacrifice,  either  is  employed 
separately. 

'   See  about  it  3,  16.  It  is  repeated  on  all  Soma  days,  and  forms  always  part  of  the  first 
Sastra  of  the  midday  libation.  Thence  it  is  also  necessary  at  the  Rfijasflya). 

’   See  3, 17  (page  184). 
‘   See  3, 18. 
•   See  4,  19. 

'   See  pages  188-89.  It  is  the  same  as  at  the  Marutvatiya  Sastra. 
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are  ohraoteristifi  ijf  tlie  K^attra.  Tho  Kvor  ],  nji^tha,  ‘   the  strongest,  ”   \< 
also  a   characteristic  of  the  Ksattra.  The  words,  b^ahulahhimanah 

tin  the  first  verse)  contain  the  term  nbht,  which  means,  “to  over- 

power, defeat,”  (which  is  a   characteristic  of  tlio  Ksattram  [498] 
also).  The  liymn  consists  of  eleven  verses,  for  the  Tristubh  com- 

prises eleven  syllables,  and  the  Ksattrij’as  share  in  the  nature  of  the 

Tristubh.  Ojas  (in  ojisfha)  is  Indra’s  power,  viryam  (strength)  is 
Tristubh  ;   the  Ksattra  is  power  (ojas\  and  the  Ksattriya  race  is  the 

strength  (as  to  progeny).  Thus  he  (the  priest)  makes  him  Cthe  Ksattriya) 

suf^cessful  in  strength,  royal  power,  and  progeny.  By  this  Gauriviti  hymn* 
the  Marutvati3’’a  ̂ astra  becomes  successful,  on  which  a   Brahmanam* 
has  been  told. 

(   .X'UI  FuUnirS  thfl  X'sbciudyn  Sdsh-Unl.) 

The  verse,  tvam  i   hlhi  haramahe  (H,  40,  1-2),  forms  the  Bjrihat  Pristha. 

For  the  Brihat  Snma  is  the  Ksattram  ;   I)y  means  of  the  Ksattra,  the 

king  makes  complete  liis  royal  power.  If  the  Brihat  is  the  Ksattra, 

then  the  soul  of  the  sacrifice!-  is  tlie  Niskevalya  .Sastra  (to  which 
the  Brihat  Sfima  belongs).  Tliat  is  what  the  Bfihat  Pristha  becomes  (Cor 

the  sacrificer).  The  Brihat  is  tlie  Kshattra  ;   by  means  of  the  Ksattra, 

the  Brihat  makes  him  successful.  Tlie  Brihat  is  fnrtlier  precedence,  •and 

in  this  respect  it  makes  him  successful  also.  The  Brihat  is?  further  ex- 
cellence, and  in  this  respect  it  makes  him  successful  also. 

They  make  the  Rathantara  Suma,  ahhi  tvd  sura  7ionumct.Ji  ,   the  Anu- 

riipa'"  to  the  Brihat.  For  the  Rathantara  is  this  wot-ld,  and  the 

Brihat  is  that  world.  That  world  corresponds  to  this  Oxie,  and  this 

[499]  world  to  that  one.  Therefore,  they  make  the  Ra.thantara  the 

Anurupa  to  the  Brihat,  for  thus  they  make  the  sacrificer  enjoy  both  worlds. 

Further,  the  Rathantara  is  the  Brahma,  and  the  Ksattra.  the  Bfihat; 

thus  the  Ksattra  is  then  placed  in  the  Brahma,  and  the  Brahma  in  the 

Ksattra.  There  is  then  prepared  for  both  the  SAmans  the  same  place. 

The  DhA  ,vyA  is  y-iil  fth'dua  (10,  74,  (>>,  of  which  a   BrAhmaua»-n*’  has  been 
already  told.  The  ,SAma  PragAtha  is,  nhkayam  srinncachcJia  (8,  50,  ; 
for  it  is  a   characteristic  of  both  Samans  wliich  are  sung  (on  account  of  its 
containing  the  word  uhhaijam,  both.) 

'JanijMttgra/j  (See  above).  The  Risi  is  sapposed  to  lie  Ganriviti. 

’   It  begins,  tnd  vd  ctad  yajamdua  jannnam.  See  4,  19  (page  65  of  the  texfc). That  IS  to  say,  the  Hotar  repeats  as  counterpart  to  the  Stotriya  of  the  Nifkevalya 
■Sastra,  which  is  at  this  occasion  tho  text  of  tho  Brihat  .Sania,  tho  text  of  the  Ratban- taram,  which  is  quite  unusual, 

'*  Thi«  Brfthmanam  i.s.  tf  di>vd  nhruvan  sarvnm  vd,  .Sec  3.  2-2  (page  67  of  the  text). 
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3. 

{The  tiivid  Sukta  of  the  Niskeoalya  Sastra). 

The  hymn,  tarn  su  tuhi  yo  ahhibhutyojd  (6,  18),  contains  the  character- 

istic ahhi  in  the  word  ahhibhdti.  Its  words,  asalham  (unconquerable),  ugram 

(strong),  sahamanavi  (being  strong),  contain  characteristics  of  the  Ksattra 

also.  It  consists  of  fifteen  verses ;   for  the  number  fifteen  is  strength,  sharp- 

ness of  senses,  and  power,  the  Ksattra  is  strength,  the  royal  prince,  is 

might  {viryamj.  The  liymn  thus  makes  the  king  successful  in  strength, 

royal  power  and  might.  It  is  a   hymn  of  Bharadvilja.  The  Brihat  Saman 

was  seen  by  BharadvAja  also  (and)  is  in  direct  relationship  with  the 

ancestral  fire.^^  The  sacrifice  of  the  Ksattriya  which  has  the  Bi  ihat  for 

[500]  (Stotra)  becomes  successful.  Thence,  wherever  a   Ksattri5’^a  brings 
a   sacrifice,  there  the  Brihat  Pfistha  is  to  be  employed,  for  this  makes  it 

(the  sacrifice)  complete. 

4. 

{The  Sastras  of  the  Minor  Hotri-iyrieste.) 

The  performances  of  the  minor  Ilotfi-priests  (Maitrai  aruna,  Brahmana- 

cliariisi,  and  AchhAvAka')  required  fat  the  sacrifice  of  a   Ksattriya)  are 
those  allotted  to  the  Aikahika  sacrifices.  For  these  AikAhika  perform- 

ances are  propitiatory,  read}'  made,  and  placed  on  a   footing,  in  order  to 
make  the  sacrifice  successful  to  accomplish  it,  and  place  it  on  a   firm 

footing  whence  it  cannot  fall  down.  These  (performances)  contain  all  the 

forms  (required),  and  are  quite  complete.  (They  are  repeated!  in  order  to 

accomplish  the  integrity  and  completeness  (of  the  sacrifice).  The 

K.sattriyas  who  perform  a   sacrifice  should  think,  “   Let  us  obtain  all 
desires  by  means  of  the  all-perfect  and  complete  performances  of  the 

minor  Hotfi-priests.”  Therefore,  wherever  the  EkAhas  are  not  complete 
as  to  the  number  of  Stomas  and  Pristhas,  there  are  the  Aikahika  perform- 

'’biiy.  c'.\i)liiius  the  oxiirossiou,  iirivijcitu  buluvui,  in  the  fullowiug  luaunei':  drjui/u 

l)hi(nididjt(miinisctriil)(iii<lli'tlt,  luiiuis  ubilciia  Iccmijnklo  mih'ddhopaloh^yale,  salonui  saHrisJeah 

buj/ip/inja  ill)  iirlfKih.  The  word  luma  means,  accortling  to  him,  ‘‘the  head  with  the 

liair  ;   ”   and  to  suloma  he  attributes  the  meaning  “   having  a   helmet,  or  turban,”  that  is, 

“complete.”  Hut  tlii.s  explanation  is  too  artiOeiai  and  far-fetched  to  meet  with  the 
approval  of  modern  (diilologi.sts.  To  arri\e  at  the  proper  meaning  of  the  obsolete  term, 

sdtoma,  we  have  to  consult  the  cognate  words,  uiniluma  and  prtiti/omo,  both  applied  to 

deterioration  of  lineage  by  mixing  with  lower  castis.  In  reference  to  these  terms,  I 

translated  the  passage 



aiices  of  the  minor  Uotri-priests  required, then  it  (the  sacrifice)  be- 
comes completed. 

This  sacrifice  (performed  by  a   Ksattriya)  should  be  the  Ukthya, 

wliich  has  fifteen  Slotras  and  ̂ astras.  [501]  Such  is  the  opinion 

of  some.  Eor  the  sharpness  of  senses  is  a   power  (ojas),  and  the 

number  fifteen  is  strength ;   (furtner)  the  Keattra  is  power,  and  the 

Ksattriya  is  strength.  Thus  the  priest  makes  him  (the  Ksattriya) 

succeseful  by  means  of  power,  Ksattra,  (and)  strength.  This  sac- 

rifice requires  thirty  fStotras  and  ̂ astras  ivis.,  fifteen  each'.  For  tlie 

Viraj  consists  of  thirty  syllables.  Tlie  VirAj  is  food.  When  he  places 

him  (the  sacrificer,,  in  the  Viraj,  then  lie  places  him  in  food.  Therefore 

the  Ukthya,  which  is  fifteen-fold,  should  be  (employed  for  the  king  at 
this  occasion).  But  the  Agni.-tonia,  which  forms  part  of  the  Jyotistoma, 
would  more  properly  answer  this  purpose.l^  For,  among  the  Stomas,  the 
Triviit  (nine-fold)  is  the  Brahma,  and  the  fifteen-fold  Stoma  is  the  K^at- 
tra.  But  the  Brahma  precedes  the  K§attra :   (for  the  king  should 

think)  “   If  the  Brahma  is  placed  first,  my  kingdom  will  be  strong  and  not to  be  shaken.  The  number  seventeen  represents  the  Vaidyas,  and  twenty- 
one  the  Madras.  If  these  two  .Stomas  (the  seventeen  and  twenty-one 

fold)  are  employed,  then  they  make  the  Vais'yas  and  ̂ lidras  follow  him 
(the  king).  Among  the  Stomas,  the  Triviit  is  splendour,  the  fifteen-fold 

is  strength,  the  seventeen-lold  is  oilspring,  the  twenty-one-fold  is  the 
footing.  Thus  the  priest  makes  the  king,  who  fthu^)  sacrifices,  successful 

in  gaining  splendour,  strength,  oilspring,  and  a   firm  footing.  Therefore 
the  Jyotisioma  (Agiiistoma)  is  required.  This  requires  twenty-four 
btotras  aud  bastras  (twelve  each).  For  the  year  consists  of  twenty- 
four  lialf  months;  in  the  year  there  arc  all  (kinds  of)  nourishment. 
Thus  he  places  him  al.e  sacrificer;  in  all  (kinds  of)  nourishment. 
Thenes  the  -lyotistoina-Agni.^toiiia  alone  is  reynirod  (and  not  the Fkthya). 

I'.rthcLkalian,  uliich an- ami  !l„,  l„|l.,uinn  ,siv  .Stomas  arc rmiimm  1:  Invnl,  par,M,>u,  tu  .uvn.  ;   and  the  follow- 
iiig  Pi  i   ./has.  Unhat.  Uulhaala,,,.  rm.vj,,.  .S  ,/c,  ,n<i.  In  the  Ksattriya rciMircI.  I,,  is  tlicrcfore  incoinplote ; 

the  delects  arc  to  be  su, , idled  by  the  minor  Itot;  i-priests. 

.   "   In  this  sacrihm,  there  arc  the  four  stomas  sid-scpiently       required. 
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[502]  SECOND  CHAPTER. 

(Pmiarabhifeka,  m'  Repetition  of  the  Inauguration  Ceremony.) 

5. 
(The  Implements  and  Reparation  for  Punarahhiseka.) 

Now  follows  (the  nile)  of  Punarahhiseka  of  the  Ksattriya  who  is 

inaugurated  as  a   sacrificer,  and  whose  Ksattram  is  in  (such  a   way)  new 

born.*  After  having  undergone  the  ceremonies  of  ablution^  and  perform- 
ed the  animal  sacrifice  (anubandhya),  he  performs  the  concluding  Isti. 

After  this  Isti  is  finished  (and  thus  the  Soma  day  of  the  Eajasuya 

concluded),  they  sprinkle  him  again  with  the  holy  water  (they  make 

punarahhiseka).  Before  it  commences,  all  implements  must  be  in  readiness, 

viz.,  a   throne,  made  from  Udumbara  wood,  with  feet  only  as  large  as  the 

span  between  the  thumb  and  forefinger,  and  successive  helmets  of  the 

length  of  half  an  arm,  (besides  there  must  be  provided  for)  cords  for  bind- 

ing made  of  Munja  gi-ass,  a   tiger  skin  for  covering  the  throne,  a   (large) 
ladle  of  Udumbara  wood  and  a   (small)  branch  of  the  Udiunbara  tree.  In  this 

ladle  the  following  eight  substances  are  thrown  :   curds,  honey,  clarified 

butter,  rain-water  fallen,  during  sunshine,  young  sprouts  of  grass  and  of 

green  barley,  liquor  and  Dub  grass  (Dfirva).  The  throne  is  to  be  placed 

in  the  southern  line,^  drawn  by  a   wooden  sword  (sphya)  in  the  Vedi,  the 

front  part  [503]  turned  eastwards.  Two  of  its  feet  are  to  be  within  the 

Vedi  and  two  outside.  For  this  earth  is  (the  goddess  of)  fortune  ;   the 

little  space  within  the  Vedi  is  thus  allotted  to  her,  as  well  as  the  large 

(infinite)  region  outside.  If  thus  two  feet  of  the  throne  are  inside  and  two 

outside  the  Vedi,  both  kinds  of  desires,  those  obtainable  from  the  place 

within  as  well  as  from  outside  the  Vedi,  are  to  be  gained. 

6. 
(How  the  King  has  to  Ascend  hi  Throne  at  the  Inauguration  Ceremony  i 

what  Mantras  he  has  to  Repeat  at  this  Occasion.) 

He  spreads  the  tiger  skin  on  the  throne  in  such  a   manner  that  the 

hairs  come  outside,  and  that  part  which  covered  the  neck  is  turned  east- 

ward. For  the  tiger  is  the  Ksattra  (royal  power)  of  the  beasts  in  the 

forest.  The  Ksattra  is  the  royal  prince ;   by  means  of  this  Ksattra,  the 

'   The  term  is  sfiyate,  containing  an  allasion  to  the  name  of  the  sacrifice,  rajaswt/a. 

’   This  is  the  so-called  avabhvitlui  ceremony  which  takes  place  at  t.ie  end  of  the 
sacrifice  before  the  concladiog  Isti. 

*   By  means  of  a   wooden  sword,  three  lines  are  drawn  in  the  Vedi,  viz.,  one  towards 
the  sonth,  one  towards  the  west,  and  one  towards  the  east, 

18 
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king  makes  liis  Ksattra  (royal  power)  prosper.  The  king,  when  taking 
his  seat  on  the  throne,  approaches  it  from  behind,  turning  his  face  east- 

wards, kneels  down  with  crossed  legs,  so  that  his  right  knee  touches  the 
earth,  and  (holding  the  throne  with  his  hands)  prays  over  it  the  follow- 

ing mantra : — 

May  Agni  ascend  thee,  0   throne,  with  the  Gayatri  metre  I   May 
Savitar  ascend  (thee)  with  the  Usnih,  Soma  with  the  Anustubh,'  Bfihas- 
pati  with  the  Brihat,  Mitra  and  Vanina  with  the  Pahkti,  Indra  with  the 
Tristubh,  and  the  Visve  Devah  with  the  Jagati  metres.  After  them  I 
ascend  this  throne,  to  be  ruler,  to  be  a   great  ruler,  to  be  an  uni- 

versal ruler,  to  obtain  all  desires  fulfilled,  to  be  an  indepen-  ̂ 504] 
dent  and  most  distinguished  niler  (on  this  earth),  and  to  reach  the  world 
of  Prajapati,  to  be  there  a   ruler,  a   great  ruler,  a   supreme  ruler,  to  be  in- 

dependent, and  to  live  there  for  a   long  time  !   ” 

After  having  repeated  this  mantra,  the  king  should  ascend  the  throne, 
with  his  right  knee  first,  and  then  with  his  left.  This,  this  is  done ;   so they  say. 

The  gods  joined  with  the  metres,  which  were  placed  in  such  an  order 
that  the  following  exceeded  the  preceding  one  always  by  four  syllables,’ 
ascended  this  (throne,)  which  is  fortune,  and  posted  themselves  on  it,  Agni 
with  the  Gayatri,  feavitar  with  the  Usnih,  Soma  with  the  Anustubb, 
Biihaspati  with  the  Brihati,  Mitra  and  Varuna  with  the  Pahkti,  Indra 
with  the  Tristubh,  the  Vi4vedevah  with  the  Jagati.  The  two  verses 
(w  eio  the  joining  of  the  gods  to  their  metres  is  mentioned)  commencing, 
Affner  Gdyatvi  ahhavat  (10.  130,  4-5)  are  then  recited. 

The  Ksattriya,  who,  after  these  deities  (after  having  previously  in- 
voked them  in  this  manner)  ascends  his  throne,  obtains  for  himself  the 

power  not  only  of  acquiring  anything,  but  of  keeping  what  he  has  ac- 
quire  ,   his  piosperity  increases  from  day  to  day,  and  he  will  rule  su- preme over  all  his  subjects. 

riiiH  particular  posture  is  called  /dnmchya.  The  Hotar,  principally,  must  on  many occ.asions  take  it ;   it  is  very  awkward  and  troublesome  ;   I   could  not  imitate  it  well, though  I   tried. 

*   syllables  comes  Grst ;   24  +   4   =28  is  Usnih  •   2844=82  is  AnuP- 
tubh  ;   32+4=36  is  Brihati  ;   30  +   4=40  is  PaCkti;  40+4=44  is  Tristubh  ;   44+4=48  is 

This  is  tho  tPAuslation  of  tli0  word,  Voju-ftsciHo. 
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Wliea  the  priest  is  about  to  spriukle  him  (with  water)  theu  he  makes 

the  king  invoke  the  waters  for  their  blessing  (by  these  words) :   “   Look 
upon  me,  ye  waters,  with  a   favourable  eye !   touch  my  skin  with  your  happy 

body  !   I   invoke  all  the  fires  which  reside  in  the  waters  to  bestow  on  me 

splendour,  strength,  and  vigour.”  For  the  waters,  if  not  invoked  for 
a   blessing  (by  a   mantra),  take  away  the  strength  from  £505]  a   Ksat- 
triya  who  is  already  consecrated  ;   but  not  (if  they  have  been  duly 

invoked). 
7. 

(The  Inauguration  Mantra  ivhen  the  King  is  ̂ Sprinkled  ivith  the  Holy 

Water.  Whether  the  Sacred  Words,  “   hhur”  &c.,  are  to  he  Pronounced  along 
ivith  this  Mantra  or  not.  Different  Opinions  on  this  Point.) 

They  now  put  the  branch  of  the  Udumbara  tree  on  the  head  of  the 

Ksattriya,  and  pour  the  liquids  (which  are  in  the  large  ladle)  on  it. 

(When  doing  so),  the  priest  repeats  the  following  mantras  :   “   With 
these  waters,  which  are  most  happy,  which  cure  everything,  increase  the 

royal  power,  and  hold  up  the  royal  power,  the  immortal  Prajapati  sprin- 

kled Indra,  Soma  the  king,  Varuna,  Yama,  Manu  ;   with  the  same,  ̂ rinkle 
1   thee  !   Be  the  ruler  over  kings  in  this  world.  Thy  illustrious  mother 
bore  thee  as  the  great  universal  ruler  over  great  men  ;   the  blessed  mother 

has  borne  thee  !   By  command  of  the  divine  Savitar  I   sprinkle  ’   (thee) 
with  the  arms  of  the  Aslvins,  with  the  hands  of  Pusan,  with  the  lustre 

of  Agni,  the  splendour  of  Surya,  the  power  of  Indra,  that  thou  mayest 

obtain  strength,  happiness,  fame,  and  food.” 

If  the  priest,  who  sprinkles  the  king,  wishes  him  alone  to  enjoy  good 

health,"  then  he  shall  pronounce  (when  sprinkling)  the  sacred  word,  bh^lr. 
If  he  wishes  that  two  men  (son  and  grandson)  should  enjoy  this  benefit 

together  with  him,  then  he  shall  pronounce  the  two  sacred  words, 

bhiir,  hhuvafy.  If  he  wishes  to  benefit  in  this  way  three  men  (son, 
grandson,  and  great  grandson),  or  to  make  (the  king)  un-[506]  rivalled, 
then  he  ought  to  pronounce  the  three  sacred  words,  hhdr,  hhuval}, 
avar. 

'   The  arms  of  the  As'vins,  &c.,  are  here  regarded  as  the  instruments  by  which  the  cere- 

mony is  performed  in  a   mystical  way  on  the  king. 

,   Lit.,  that  he  may  cat  food. 
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Some  say,  These  sacred  words  having  the  power  of  bringing  every 

thing  within  grasp,  the  K^attriya  who  has  the  mantra  recited  with  the 

addition  of  these  sacred  words,®  provides  for  another  (not  for  himself) ; 
therefore,  one  should  sprinkle  him  only  under  the  recital  of  the  mantra, 

“   By  command  of  the  divine  Savitar,”  &c.  They,  again,  are  of  opinion 
that  the  Ksattriya,  when  sprinkled,  not  under  the  recital  of  the  whole 

mantra  {i.e.,  with  omission  of  the  sacred  words),  has  power  only  over  his 
former  life. 

Satyakdma,  the  son  of  Jahald,  said,  “   If  they  do  not  sprinkle  him 
under  the  recital  of  these  sacred  words  (in  addition  to  the  mantra),  then 

he  is  able  to  go  through  his  whole  life  ̂ as  much  as  is  apportioned  to 

him).”  But  Udddlaka  Arm^ih  said,  “   He  who  is  sprinkled  under  the 

recital  of  these  sacred  words  obtains  everything  by  conquest.” 
He  (the  priest)  should  sprinkle  him  under  the  recital  of  the  whole 

mantra,  “   By  the  command  of  the  divine  Savitar,”  I'cc.,  and  conclude  by 
hhAr,  hhucali,  svarl 

The  Ksattriya  who  has  thus  performed  a   sacrifice  loses  (in  conse- 
quence of  his  sacrifice)  all  these  things  (which  were  in  him),  viz.,  the 

Brahma  which  was  placed  in  the  Ksattra,  the  sap,  nourishment,  the 

essence  of  water  and  herbs,  the  character  of  holiness  {hrahmavarehazam), 

the  thriving  consequent  on  food,  the  begetting  of  children,  and  the 

peculiar  form  of  the  Ivsattra  (all  that  it  comprises).  And  as  fur- 

ther regards  the  sap  for  (producing)  nourishing  substances,  the 

Ksattra  is  the  protection  of  the  herbs  1   the  fields  of  grain,  &c.,  being 

protected  by  the  Ksattriyas,  these  things  must  be  kept).  If  he  there- 

fore brings  those  two  invocation  offerings  before  the  inaugur-[607] 

ation  ceremony,'®  then  he  places  the  Brahma  in  this  Ksattra  (and 
all  those  things  will  be  conseauently  kept). 

8. 

{The  Symholical  Meaniay  of  the  Differctil  Implcinents  and  Liquids  required 

for  the  Inauguration  Ceremony.  The  Drinking  of  Spirit iioua  Liquor 
(surd)  by  the  King.) 

The  reason  that  the  throne-seat,  the  ladle,  and  the  branch  is  of  the 

Udumbara  tree  is  because  the  Udumbara  is  vigour  and  a   nourishing 

Atisarvena,  i.e.,  by  what  ia  beyond  the  whole  mantra,  that  is,  the  aacred  words, 
hh/ir,  &c,,  which  are  added  to  it. 

'".Sec  above  7,  22,  one  to  the  Urahma,  the  other  to  the  Ksattra:  "I  enter  the 
Brahma,  ”   &c. 
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substance.  The  priest  thus  places  vigour  in  hiiu  (the  Kings)  as 

his  nourishing  substance. 

As  to  curds,  honey,  and  melted  butter,  they  represent  the  liquid 

(essence)  in  the  waters  and  herbs.  The  priest,  therefore,  places  the 
essence  of  the  waters  and  the  herbs  in  him. 

The  rain  water  fallen  during  sunshine,  represents  the  splendour  and 

lustre  of  sanctity,  which  are  in  this  way  placed  in  him. 

The  young  grass  and  young  barley  represent  provisions  and  the 

thriving  by  their  means,  which  are  thus  placed  in  him  for  (producing) 

otfspring,  and  consequently  (provide  him  with)  offspring. 

The  spirituous  liquor  represents  the  Ksattra,  and,  further,  the  juice 

in  the  food  ;   thus  both  the  Ksattra  and  the  juice  in  the  food,  are  placed 
in  him. 

The  Durva  grass  is  Ksattra  ;   for  this  is  the  ruler  of  the  herbs.  The 

K§attra,  vi:s.,  the  princely  race,  is  represented  by  it,  as  it  were,  spread 

everywhere  ;   the  Ksattriya  becomes  residing  here  (on  this  earth),  in  his 

kingdom,  he  becomes  established,  as  it  were,  his  rule  extended,  as  it  were. 

This  is  represented  by  the  sprouts  of  the  Diirvd,  which  have,  [608]  as 

it  were,  a   firm  footing  on  the  earth.  In  this  way,  the  Ksattra  of  the 

herbs  is  placed  in  him  (the  king)  and  a   firm  footing  thus  given  him. 

All  those  things  (the  Brahma,  sap,  &c.),  which  had  gone  from  the 

king  after  having  performed  a   sacrifice,  are  in  this  way  placed  in  him 

(again).  By  their  (of  curds,  honey,  &c.)  means  he  makes  him  thus 
successful. 

Now  he  gives  into  his  hand  a   goblet  of  spirituous  liquor,  under  the 

recital  of  the  verse,  svddi^thayd  madi§thayd,  &c.  (9, 1,  1)  i.^.,  "Purify,  0 
Soma !   with  thy  sweetest,  most  exhilarating  drops  (the  sacrificer),  thou 

who  art  squeezed  for  Indra,  to  be  dmnk  by  him.”  “   After  having  put 
the  spirituous  liquor  into  his  hand,  the  priest  repeats  a   propitiatory 

mantra**  (which  runs  thus);  "To  either  of  you  (^spirituous  liquor  and 
Soma  !)  a   separate  residence  has  been  prepared,  and  allotted  by  the  gods. 
Do  not  mix  with  one  another  in  the  highest  heaven;  liquor!  thou  art 

powerful ;   Soma  !   thou  art  a   king.  Do  not  harm  him  (the  king) !   May 

either  go  to  his  own  place.”  (Here  is  said),  that  the  drinking  of  the 
Soma  and  that  of  liquor,  exclude  one  another  ( they  are  not  to  be  mixed). 

**  This  interpretation  is  given  by  S&yana,  which,  no  doubt,  is  suitable  to  the  occasion 
at  iwhich  this  mantra  is  used  ;   and  thus  it  certainly  was  interpreted  even  in  ancient 

times.  However,  it  does  not  appear  to  be  the  original  meaning  ol  the  verse. 

’*It  is  with  some  variations  to  be  found  in  the  Vajasaneyi  8amhit&  (19,  7), 
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After  having  drunk  it,  he  should  think,  “   the  giver  (the  priest)  of  the 

goblet  (to  be  his  friend)  and  give  him  (the  remainder  of)  this  (liquor).” 
This  is  the  characteristic  of  a   friend.  Thus  he  finally  places  the  liquor 

in  his  friend  (giv^es  him  a   share  in  it).  And  thus  has  be  who  possesses 

such  a   knowledge,  a   place  in  his  friend  (they  are  mutually  connected). 9. 

[509]  {The  Descent  oj  the  King  from  the  Throne,  after  having  been 

Ino/agn/rated.  The  Mantras  which  he  has  to  Repeat  at  this  Occasion.) 

He  now  descends  (from  the  throne-seat),  facing  the  branch  of  the 

Udumbara  tree  (which  was  placed  in  the  ground).  The  Udumbara  being 

sap,  and  consequently  a   nourishing  substance,  the  king  goes  thus  (to 

receive)  these  gifts  (hidden  in  the  Udumbara  tree).  Being  seated  above, 

and  having  put  both  his  feet  on  the  ground,  he  announces  his  descent 

(facing  the  Udumbara  ,   (by  uttering  the  following  words  :)  “I  stand  in 
the  heavens,  and  on  the  earth ;   I   stand  in  the  air  exhaled  and  inhaled ;   I 

stand  on  day  and  night ;   I   stand  on  food  and  drink  ;   I   stand  on  Brahma, 

K^attra,  and  these  three  worlds.”  Finally,  he  stands  firmly  through  the 
universal  soul  {saroa-Mma,  which  connects  all  the  things  just  mentioned), 
and  thence  has  a   firm  footing  in  the  universe.  He  obtains  continuous 

prosperity.  The  king  who  descends,  after  having  been  inaugurated  by 

the  ceremony  of  Punarabhiseka  in  this  way  (from  the  throne-seat), 

obtains  supremacy  over  his  subjects,  and  royal  power. 

After  having  descended,”  he  then  stands,  inclining  his  body  (upastham 
kritva)  with  his  face  towards  the  east,  and  utters  thrice  the  words, 

“   Adoration  to  the  Brahma  1   ”   Then  he  says  aloud,  “   I   present  a   gift  for 
the  attainment  of  victory  (in  general),  of  victory  everywhere  [ahhijiti),  of 

victory  over  strong  and  weak  enemies  (vijiti),  and  of  complete  victory 

(sariijiti).”  [610]  By  thus  making  thrice  salutation  to  the  Brahma,  the 
xCsattra  comes  under  the  sway  of  the  Brahma,  and  consequently  the  rule 
of  the  king  becomes  prosperous,  and  he  will  have  issue.  As  regards  (the 

mantra),  “   I   present  a   gift  for  the  attainment  of  victory,  ”   &c.,  he  emits 
Speech  by  it.  For  the  words,  “   I   give,  ”   imply  that  Speech  is  conquered, (recovered,  after  having  been  silent), 

“   When  Speech  is  recovered,  then  (consequently)  all  this  my  per- 
formance shall  be  completed,”  having  (so  thinking)  emitted  Speech,  he 

approaches  the  Ahavaniya  fire,  and  puts  a   stick  into  it,  reciting,  “Thou 

Pratyavan'ihija,  instead  of  ruhya ;   long  n,  instead  of  short  u,  being  a   Vedic  form. 
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art  a   wooden  stick,  become  joined  to  the  sharpness  of  senses  and  strength 

of  the  body,  Svah^ !   ”   Finally,  he  succeeds  thus  in  making  himself 
sharpness  of  senses  and  valiant.  After  having  put  the  stick  into  the 

fire,  he  walks  three  steps  towards  the  east  and  north,  (and  addresses  the 

step  he  is  taking  thus)  ;   *’  Thou  art  the  means  of  subduing  the  regions ; 
ye  (steps),  make  me  capable  of  adoring  (in  the  right  manner)  the  gods  ; 

may  I   obtain  my  desires  wished  for  and  preserve  what  is  granted  to  me, 

and  safety^”  He  now  proceeds  to  the  north-east,  that  is,  to  undo  again  a 
defeat.  Such  is  the  meaning  (they  say). lO. 

(Magical  Perfanncmce  of  a   King  fore  Defeating  an  Enemy.) 

The  Devas  and  Asuras  were  fighting  in  these  worlds.  They  fought 

in  the  eastern  direction,  then  the  Asuras  defeated  them.  They  then 

fought  in  the  southern  direction,  and  the  Asuras  defeated  them  again  ; 

and,  likewise,  they  were  defeated  by  the  Asuras  when  fighting  in  the 

western  and  northern  directions.  They  were  then  fighting  between 

the  eastern  and  northern  directions,  and  remained  victors.  The 

[Sll]  K^attriya,  therefore,  standing  amidst  both  armies  arrayed  in 

battle  lines,  shall  proceed  to  the  northeast,  saying  to  him  (to  the  house- 

priest),  “   do  so  that  I   may  conquer  this  army.”  After  he  (the  house- 

priest)  has  consented,  he  should  touch  the  upper  part  of  the  king’s 
chariot  and  repeat  the  mantra,  vanaspate  vidvango  hi  (6,  47,  26).  Then 

he  shall  say  to  (the  king),  ”   Turn  towards  this  (north-east)  direction ; 
thy  chariot  with  all  its  implements  should  be  turned  thither  (north-east)  ; 

then  to  the  north-west,  south  and  east,  and  (lastly)  towards  the  enemy.” 
With  the  hymn,  ahhivartena  hachd  (10,  174)  shall  he  turn  his  chariot, 

and  when  reciting  the  Apratiratha  (10,  103  dhih  sisdno)  ̂ asd  (1,  152  sasa 

and  Sauparao,  (pra  dhdrd  yantu  madhuna)  hymns,  he  shall  look  upon 
it  (the  chariot). 

The  Ksattriya  conquers  (the  hostile)  army,  when  he,  at  the  time  of 

just  being  about  fighting  (with  the  enemy),  takes  thus  his  refuge  (with 

the  house-priest),  saying,  “   Make  me  win  this  battle.  ”   He  then  shall  let 

“   SSy.  refers  this  address  to  the  king  who  is  sitting  in  his  chariot.  A   Ksattriya 

is  speaking  these  words.  He  asks  first  the  king's  permission  to  perform  the  cere- 

mony mentioned.  The  person  to  whom  the  Ksattriya  addresses  his  words,  is  only 

hinted  at  by  the  demonstrative  pronoun,  but  never  explicitly  mentioned.  I   think  it 

refers  to  the  Pnrohita  or  house-priest,  w’ho  has  always  to  accompany  the  king  when 

going  to  fight  a   battle,  and  give  him  his  advice.  SSyana’s  opinion  is  hardly  correct, 
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him  fight  in  the  north-eastern  direction,  and  he  (the  Kgattriya)  wins 

the  battle.  If  he  be  turned  out  of  hia  dominions,  and  thus  takes  bis 

refuge  with  him  (the  house-priest),  saying,  “   Make  me  return  to  my  do- 

minions,” then  he  (the  house-priest)  shall  let  him,  when  going  away, 
proceed  to  this  (north-eastern)  direction,  (and)  thus  he  recovers  his 
dominions. 

(The  king,  whose  inauguration  ceremony  is  performed )   after  having 

been  standing  (in  northeastern  direction)  recites  then,  when  going 

to  his  palace,  (the  verse)  calculated  to  drive  away  all  enemies  altogether. 

(This  verse  is),  apa  prdaha  (10,  131  1.)  Then  he  will  be  made  rid  of  all 

his  enemies  and  live  in  safety,  and  enjoy  happiness  increasing  from  day 

to  day.  He  who  returns  to  his  palace  whilst  reciting  the  above-mentioned 

mantra  (10,  131,  1)  obtains  sovereignty  over  his  subjects,  and  supreme 

power.  After  having  come  home,  he  sits  behind  the  household  fire. 

His  priest  then,  after  having  touched  him,  fills  a   goblet  four  times  with 

melted  butter,  and  makes  thus  three  (each  consisting  of  four  spoonfuls) 

offerings  addressed  to  Indra,  the  mantras  being  recited  in  the  Prapada  *   ‘ 
form,  in  order  that  he  might  be  protected  from  disease,  injury  from  any 
loss,  and  enjoy  perfect  safety. 

11. 

(TAe  Repetition  of  Three  Mantras^  ivith  Insertion  of  a   certain  Foi'mula. 
Its  Effect  JanmejaycCs  Opinion  on  the  Effect  of  this  Magical  Performance.) 

(The  verses  to  be  recited  in  the  Prapada  wav  follow)  PargiX  m 
pradhanm  (1»,  110,  1),  f.c.,  acquire  everywhere  riches,  in  order  to  grant 
them  (to  tl)y  worsliippert.  In  the  midst  of  the  word,  vritrdiii  (of  the  just 
mentioned  inantia),  after'?,  and  before  ?i?,  he  inserts  the  words,  “bhdr, 

hrahma,  prdvam  (breath),  amrifam  (ambrosia)  is  such  one  (the’ name  is required)  [513]  who  seeks  for  shelter  and  safety,  for  welfare  with  hischild- 
ren  and  cattle.”  (Now  follows  the  remaining  part  of  the  verse),  vi  sdkmir, 

Sdy.  adduces  for  explaining  this  term  a   memorial  verse  {kdrikn)  ; Pddd  yasydihatu  ydvanCo  ydvand  aksarasathmitah, 
Richy  adayayanum  efefdm  praixidnm  tadvidur  hudhdh, 

i.  p.,  the  wise  call  that  recital  of  the  (several)  padas  of  aRik  verse  prapada,  when 

sJlKWrortr'^r  •   ^his  means  that  e«=h t   P'-ono-’nced  qaite  distinctly,  and  that  there  should  be 

cor  PrrtL  f   n   however,  not  to  be  quite 

formula  in  a   pSda  ot  a   .Te® 
 * 
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&c.  i.e.,  being  a   couqueuor  o£  enemies,  thou  luakest  efforts  of  crossing  the 
lines  of  our  adversaries. 

(Now  follows  the  second  verse),  Anu  hi  tod  sutam,  &c.  (9,  110,  2).  In  the  ' 

midst  of  the  word,  samarya,  in  the  second  pada,  after  the  syllable  “   ma,  ” 
the  words,  bhuvo,  brahma,  &c.  (the  remainder  just  as  above)  are  inserted. 

(Now  follows  the  third  verse),  ajijano  hi  pavamdno,  &c.  (0,  110,  3). 
In  the  midst  of  the  word,  aahmana,  after  sa  and  before  m'l,  he  inserts 
the  words,  soar,  brahma,  &c.  (just  as  above).  After  the  last  word  of  the 

interpolation,  vis.,  “   paktbhir,”  he  then  proceeds  to  finish  the  verse  re- 
commencing by  hmani. 

The  Ksattriya,  for  whose  benefit  the  house-priest  sacrifices  three 

offerings  of  melted  butter,  each  consisting  of  four  spoonfuls,  whilst  recit- 

ing these  Indra  verses  in  the  above-mentioned  Prapada  way,  thus 

becomes  free  of  disease,  free  of  enemies,  does  not  suffer  any  loss,  and, 

screened  by  the  form  of  the  three-fold  science  (the  three  Vedas),  walks  in 

all  directions,  and  becomes  established  vafter  his  death)  in  Indra’s  world. 

Finally,  he  prays  for  increase  in  cows,  horses,  and  progeny,  with  the 

words,  “Cows,  may  ye  be  born  here  !   hoi-ses,  may  ye  be  born  here  !   men, 
may  ye  be  born  here !   may  here  sit  a   hero  (my  son),  as  protector  (of 

the  country),  who  presents  the  priests  gifts,  consisting  of  a   thousand 

(cows).”  He  who  thus  prays,  will  be  blessed  with  plenty  of  children 
and  cattle. 

The  Ksattriya,  whom  those  (priests)  who  have  this  knowledge  make 

sacrifice  in  such  a   way,  will  be  raised  to  an  exalted  position.  But 

those  who  make  the  king  sacrifice  in  this  way,  without  possessing  this 

knowledge,  they  kill  him,  drag  him  away,  and  deprive  [5143  him  of  his 

property,  as  the  most  degraded  of  men  {niaadas),  robbers,  murderers, 

seize  a   wealthy  man  (when  travelling)  in  a   forest,  and,  after  having  thrown 

him  into  a   ditch,  run  away  with  his  property. 

Janarnejaya,  the  son  of  Parik^it,  who  possessed  this  knowledge,  said, 

“   My  priests,  who  possess  this  knowledge,  made  me  sacrifice,  I   who  have 
the  same  knowledge  (in  such  a   manner).  Therefore  lam  victorious;! 

conquer  a   hostile  army  eager  for  fighting;'*  neither  the  divine  nor  the 
human  arrows  coming  from  such  an  army  can  reach  me.  I   shall  attain 

the  full  age  allotted  to  man  (100  years),  I   shall  become  master  of  the 

whole  earth.  The  same  falls  to  the  lot  of  him,  who  knowing  this,  is 

made  to  sacrifice  (by  priests)  in  this  way. 

In  the  original,  abhitvari,  SSy,  ahhito  yiiddhdrUui-miidaynktd  pamkiijd  send 
19 
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THlliD  CHAPTER. 

{The  Mahahkiseka  or  Grand  Inanrjiiration  Ceremony  of  Indra.) 
12. 

(The  Elevation  of  Indra  to  the  Royalty  over  the  Gods.  His  Throne-seat. 

By  u’h(U  Mantras  he  Ascended  it.  The  Gods  Proclaim  him  as  King 

hy  mentioning  oil  his  Titles.) 

Now  follows  the  great  inauguration  {mahdbhiselia)  of  Indra.  The 

gods,  headed  by  Prajapati,  said  to  one  another  (pointing  with  their  hands 

to  Indra)  :   “   This  one  is  among  the  gods  the  most  vigorous,  most 
strong,  most  valiant,  most  perfect,  who  carries  best  out  any  work  (to  be 

done).  Let  us  instal  him  (to  the  kingship  over  us).”  They  all  consented  to 
[615]  perform  just  this  ceremony  (mahabhiseTia)  on  Indra.  They 

brought  for  him  that  throne-seat,  which  is  called  the  Rik-formed.*  They 
made  the  Brihat  and  Rathantara  verses  its  two  forelegs,  the  Vairupa  and 

Vairaja  verses  its  hind-legs,  the  ̂ akvara  and  Raivata  (verses)  its  top- 

boards,  the  Naudhasa  and  Kfdeya  its  side-boards.  The  Rik  v6rses  were 

made  the  threads  of  the  texture  which  went  lengthwise,  the  S&mans  were 

the  threads  which  went  crossways,  the  Yajus  verses  the  intervals  in  the 

texture.  They  made  (the  goddess  of;  Cdory  its  covering,  and  (the  goddess 

of)  Fortune  its  pillow,  Savitar  and  Bjihaspati  were  holding  its  two  fore- 

legs, Vayu  and  Pusan  the  two  hind-legs,  Mitra  and  Vanina  the  two 
top-boards,  the  Alvins  the  two  side-boards. 

Indra  then  ascended  the  throne-seat,  addressing  it  thus  :   “   May  the 
Vasus  ascend  thee  with  the  Gayatri  metre,  with  the  Trivrit  Stoma,  with 
the  Rathantara  Sama.  After  them  i   then  ascend  fur  obtaining  universal 
sovereignty.  May  the  Rudras  ascend  thee  with  the  Tristubh  metro, 
the  fifteen-fold  Stoma,  and  the  Brihat  Sama.  After  them  then  I   ascend 
for  obtaining  increase  of  enjoyment.  May  the  Adityas  ascend  thee  with  the 

Jagati  metre,  the  seventeen- fold  Stoma,  and  the  Vairupa  Sama.  After 
them  I   ascend  for  obtaining  independent  rule.  May  the  Vis've  Uevah 
ascend  thee  with  the  Anusiubh  metre,  the  twenty-one-fold  Stoma,  and 
the  Vairaja  Sama.  After  them  i   ascmid  for  obtaining  distinguished  rule. 
May  the  divine  Sddhyds  and  Ai>iyas  ascend  thee  with  the  Patikti  metre, 
the  Triuava  (twenty-seven- fold)  Stoma,  and  the  ̂ akvara  Sama.  After 
thrai  I   ascend  for  obtaining  royal  power.  May  the  divine  Marutas  and 

*   It  was  connioscd  of  all  the  .sacred  niautrus  of  the  Rigveela.  On  the  different  Siimans moutiouod  here,  sec  the  notes  on  page  282. 
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Afigiras  ascend  thee  with  the  Atichandas  metre;  the  thirty-three-fold 

Stoma,  and  the  Raivata  Sama.  After  [516]  them,  then,  I   ascend  for 

obtaining  the  fulfilment  of  the  highest  desires  for  becoming  a   great  king, 

for  supreme  mastership,  independence,  and  a   long  residence.  By  these 

words,  one  should  ascend  the  throne-seat. 

After  Indra  had  seated  himself  on  this  throne-seat,  the  Vislve  Devah 

said  to  him,  “   Indra  cannot  achieve  any  feat  if  he  is  not  everywhere 

publicly  proclaimed  *   (as  hero) ;   but  if  he  be  thus  proclaimed,  he  can  do 

so.”  They  then  consented  to  do  so,  and  consequently,  turning  towards 
Indra,  cried  aloud  (calling  him  by  all  his  titles.) 

The  gods  bestowed  on  him  (Indra),  by  proclaiming  him  as  "univer- 

sal ruler,”  universal  rule ;   by  proclaiming  him  as  “   enjoyer  (of  plea- 

sures),” they  made  him  father  (of  pleasures) ;   by  proclaiming  him  as  “   inde- 

pendent ruler,”  they  granted  him  independence  of  rule  ;   by  proclaiming 

him  as  “   distinguished  king,”  they  conferred  on  him  royal  distinction; 

by  proclaiming  him  “   king,”  they  made  him  father  of  kings  ;   by  calling 

him  “   one  who  has  attained  the  highest  desires,”  they  granted  him  fulfil- 
ment of  the  highest  desires. 

(The  gods  then  continued  proclaiming  his  heroic  virtues  in  the 

following  manner) :   "   The  Ksattra  is  born ;   the  K§attriya  is  born ; 
the  supreme  master  of  the  whole  creation  is  born  ;   the  devourer  of 

the  (hostile)  tribes  is  born  ;   the  destroyer  of  the  hostile  castles  is  born  ; 

the  slayer  of  the  Asuras  is  born;  the  protector  of  the  Brahma  is  born; 

the  protector  of  the  religion  is  born.” 
Alter  (his  royal  dignity)  was  thus  proclaimed,  Prajnpati,  when  being 

just  about  performing  the  inauguration  ceremony,  recited  over  him 

(consecrated  him  with)  the  following  mantra  : 

13. 

[517]  (The  Mantras  ly  u'hich  Indra  was  Consecrated.  Ec  was  Installed 

hy  Prajdyati.) 

“   Varuna,  the  faithful,  sat  down  in  his  premises— for  obtaining 
universal  rule,  enjoyment  (of  pleasures),  independence,  distinction  as 

sovereign,  fulfilment  of  the  highest  desires — he,  the  wise,  A'c.,”  (1,  25, 
10).  Prajapati,  standing  in  front  of  Indra  who  was  sitting  on  the  throne- 

seat,  turned  his  face  to  the  west,  and,' after  having  put  on  his  head  a   gold 
leaf,  sprinkled  him  with  the  moist  branch  of  an  Udumbara,  together  with 

that  of  a   PaM^a  tree,  reciting  the  three  Rik  verses,  iind  apal^  sivatamd. 

*   The  term  is  anabhijutknista. 
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i   e.,  these  most  happy  waters,  &c.  (Ait,  Br.  8,  7j ;   and  the  Yajus  verse, 

derasya  trd  (Vi'ijasan.  Saihh.  1,  10.  Ait  Br.  8,  1);  and  the  great  words, 
hlixlr,  bhuvali,  svar. 

14. 

Indra  Inaugurated  ly  Various  Deities  in  the  Various  Directions  to  the 

Kingship,  becomes  Universal  Ruler. 

The  Vasavas  then  inaugurated  him  (Indra)  in  the  eastern  direction, 

during  thirty-one  days,  by  these  three  Rik  verses,  the  Yajus  vei’se,  and 

the  great  words  (all  just  mentioned),  for  the  sake  of  obtaining  universal 

sovereignty.  Hence  all  kings  of  eastern  nations,  in  the  eastern  regions, 

aie  inaugurated  to  universal  sovereignty,  and  called  samrdj,  i.e.,  uni- 
versal sovereign,  after  this  precedent  made  once  by  the  gods. 

Then  the  Rudias  inaugurated  Indra  in  the  southern  region,  during 

thirty-one  days,  with  the  three  Rik  verses,  the  Yajus  and  the  great 

words  (just  mentioned),  for  obtaining  enjoyment  (of  pleasures).  Hence 

all  kings  of  living  creatures  (chiefly  beasts)  in  the  southern  region  are 

inaugurated  for  the  enjoyment  (of  pleasures)  and  called  hhoja,  i.e-, 

enjoyer. 

[518]  Then  the  divine  Adityas  inaugurated  him  in  the  western 

region,  during  thirty-one  days,  with  those  three  Rik  verses,  that  Yajus 

verse,  and  those  great  words,  for  obtaining  independent  rule.  Hence  all 

kings  of  the  Nichyas  and  Apdchyas  in  the  western  countries,  are  inau- 

gurated to  independent  rule,  and  called  “   independent  rulers.” 

Then  the  Viilve  Devah  inaugurated  him  during  thirty-one  days,-  in 
the  northern  region,  by  those  three  Rik  verses,  &c.  for  distinguished  rule. 

Hence  all  people  living  in  northern  countries  beyond  the  Himalaya, 

such  as  the  Uttarakurus,  U ttaramadras,  are  inaugurated  for  living  with- 

out a   king  {vairdjyam),  and  called  VirAj,3  i.e.  without  king. 

Then  the  divine  Sadhyas  and  Aptyas  inaugurated  Indra,  during 

thirty-one  days,  in  the  middle  region,  which  is  a   firmly  established  foot- 
ing (the  immovable  centre)  to  the  kingship  (rdji/«).  Hence  the  kings 

of  the  Kurdpanehdlas,  with  the  Vasas  and  Usinaras,  are  inaugurated 

to  kingship,  and  called  Kings  {rdjd). 

•   To  this  word  two  meanings  can  be  given  :   1   (without  king;)  2   a   very  distinguished 
king.  In  this  passage,  we  must  take  it  in  the  first  moaning  ;   for  hero  are  fanapadak,  i.  e , 
people  in  opposition  to  the  king  mentioned,  as  ahhi^ikta,  i.e.,  inaugurated,  whilst  in 
all  other  passages  of  this  chapter,  we  find  instead  of  them,  the  raj-inaU  or  kings. 
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Then  the  divine  Marutas  and  Aftgiras  inaugurated  him,  during  thirt}-- 
one  days,  in  tlie  upper  (urdhva)  region,  for  attaining  fulfilment  of  the 
highest  wishes,  the  position  of  a   great  king,  of  a   supreme  ruler,  of  an 
independant  king,  and  long  duration  of  his  rule. 

India  thus  became,  by  means  of  this  great  inauguration  ceremony, 

possessed  of  the  power  of  obtaining  anything  wished  for,  as  b^d  been 
only  the  prerogative  of  Prajapati.*  He  conquered  in  all  the  various  ways 

[519]  of  possible  conquest,  ‘   and  won  all  people.  He  obtained  the  leader- 
ship,  precedence,  and  supremacy  over  all  gods.  After  having  conquered 
the  position  of  a   samrdj  (universal  ruler),  &c.,  be  became  in  this  world 

self-existing  {svayamhhuh),  an  independent  ruler,  immortal,®  and,  in  the 
heaven-world,  after  having  attained  all  desires  wished  for,  be  became 
immortal  (alsol. 

FOURTH  CHAPTER. 

(The  MahdhMgeka  Ceremony  Performed  on  a   King.  What  Rinis 
Performed  it,  and  for  %ehat  Kings  they  Performed  it.) 15. 

(The  Consequences  of  the  Mah&bhiseka.  The  Oath  which  the  King  must 

take  Before  the  Priest  Performs  the  Ceremcnty.) 

The  priest  who,  with  this  knowledge  (about  the  Mahabbiseka 

ceremony),  wishes  that  a   Ksattriya  should  conquer  in  all  the  various 

ways  of  conquest,  to  subjugate  all  people,  and  that  he  should  attain  to 

leadership,  precedence,  and  supremacy  over  all  kings,  and  attain  every- 

where and  at  all  times  to  universal  sovereignty,  enjoyment  (of  pleasures), 

independence,  distinguished  distinction  as  king,  the  fulfilment  of  the 

highest  desires,  the  position  of  a   king,  of  a   great  king,  and  supreme 

mastership,  that  he  might  cross  (with  his  arms)  the  universe,  and  become 

the  ruler  of  the  w'hole  earth  during  all  his  life,  which  may  last  for  an 
infinitely  long  time,  that  he  might  be  the  sole  king  of  the  earth  up  to  its 

[520]  shores  bordering  on  the  ocean  ;   such  a   priest  should  inaugurate 

the  Ksattriya  with  India’s  great  inauguration  ceremony.  But,  before 
doing  so,  the  priest  must  make  the  king  take  the  following  oath  :   “   What- 

*   This  whole  sentence  is  only  a   transl.ation  of  the  full  import  implied  in  the  words, 
paraiiicffi  prajdpatya, 

•   Lit.,  he  conquered  all  the  conquests  (/His,  i.e.,  alhi/iti,  vijiti,  safiijiti,  &c.  See  above  ) 

,   Here  Rfiyana  explains  it  as“  long-lived.” 
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ever  pious  works  tkou  mightest  have  done  during  the  time  which  may 

elapse  from  the  day*  of  thy  birth  to  the  daj'  of  thy  death,  all  these, 

together  with  the  position,  thy  good  deeds,  thy  life,  thy  children,  I   would 

wrest  from  thee,  shouldest  thou  do  me  any  harm.” 

The  Ksattriya,  then,  who  wishes  to  attain  to  all  this,  should  well 

consider  and  say  in  good  faith  all  that  is  above-mentioned  (thou  mayest 

wrest  from  me,  &c.,  &c.) 16. 

(The  Woods  and  Grains  Required  for  the  Performance  of  Mahahhiseha.) 

The  priest  then  shall  say  (to  his  attendants),  ‘‘  Bring  four  kinds  of 

wood  ;   Nyagrodha,  Udumbara,  Asvattha,  and  Plaksa.”  Among  the  trees, 
the  Nyagrodha  is  the  Ksattra.  Thu.s,  by  bringing  Nyagrodha  wool, 

he  places  in  the  king  the  Ivsattram,  the  Udumbara  representing  the 

enjoyment,  the  As'vattha  universal  sovereignty',  the  Plaksa  independence 
and  freedom  of  the  rule  of  another  king.  The  priest,  by  having  these 

woods  brought  to  the  spot,  thus  makes  the  king  participate  in  all  these 
qualities  (universal  sovereignty,  &c.,  Arc.).  Next  he  shall  order  to  bring 

four  kinds  of  grain  from  vegetables  (ausaclha  tokmahrita),  vis.,  rice  with 

small  grains,  rice  with  large  grains,  Priyafigu,  and  barley.  For,  amongst 

herbs,  rice  with  small  grains  represents  the  Ksattra.  Thus,  by  bringing 

sprouts  of  such  grains,  he  [521]  places  the  Ksattra  in  him.  Rice  with 

large  grains  represents  universal  sovercig?ity.  Therefore,  by  bringing 
sprouts  of  such  grains  (to  the  spot),  he  places  universal  sovereignty  in 
him.  The  Priy.a/igus,  among  herbs,  represent  enjoyment  of  pleasures, 

By  bringing  their  sprouts,  he  places  the  enjoyment  of  pleasures  in  him. 

Barley  represents  the  skill  as  military  commander.  By  bringing  their 
sprouts,  he  place.s  such  a   skill  in  him  (the  king). 

17. 

(Thr  Implements  far  Matimj  Mah^jhlsda.) 

Now  they  bi  ing  for  him  a   throne-seat  made  of  Udumbara  wood,  of 
which  the  Bruhmanam  has  been  already  told  (see  8,  8).  The  ladle  of 
Udarabaia  wood  is  here  optional ;   instead  of  it,  a   vessel  of  the  same  wood 
(prxtri)  may  be  taken.  Besides,  they  bring  an  Udumbara  branch.  Then 
they  mix  those  four  kinds  of  fruit  and  grain  in  a   vessel,  and,  after  having 
poured  over  them  curds,  honey,  clarified  butter,  and  rain-water  fallen 

>   In  the  original,  votri,  night.  The  day  commeneed^T^onlngT^SOT^a;^^ 
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during  sunshine,  put  it  down.  He  (the  priest)  should  then  consecrate 

the  throne-seat  in  the  following  way  :   “   thy  two  forelegs  are  the  Brihat 
and  Rathantaram  Samans,  &c.  (just  as  above,  see  8,  12). 

18=13,  and  19=14. 
20. 

{The  Meaning  and  Effect  of  the  Various  Liquids  Poured  over  the  Head  of 

the  King.  His  Drinking  of  S2nrituous  Liqum'.  He  do'inks  the  Soma 
Mystically^) 

By  sprinkling  the  king  with  curds,  the  priest  makes  his  senses  sharp  ; 

for  curds  represent  sharpness  of  senses  in  this  world.  By  sprinkling  him 

with  honey,  the  priest  makes  him  vigourous ;   for  honey  is  the  vigour 

in  herbs  and  trees.  By  sprinkling  him  with  clarified  butter,  he  bestows 

upon  him  splendour ;   for  [5221  clarified  butter  is  the  brightness  of 

cattle.  By  sprinkling  him  with  water,  he  makes  him  free  from  death 

(immortal) ;   for  waters  represent  in  this  world  the  drinking  of  immortality 

(anirita). 

The  king  who  is  thus  inagurated,  should  present  to  the  Brahman  who 

has  inaugurated  him  gold,  a   thousand  cows,  and  a   field  in  form  of  a 

quadrangle.  They  say,  however,  that  the  amount  of  the  reward  is  not 

limited  and  restricted  to  this  (it  may  be  much  higher),  for  the  Ksat- 

triya  {i.e.,  his  power)  has  no  limits,  and  to  obtain  unlimited  (power,  the 

reward  should,  as  to  its  greatness,  be  unlimited  also). 

Then  the  priest  gives  into  his  hands  a   goblet  filled  with  spirituous 

liquor,  repeating  the  mantra,  seddi^^ayd,  &c.  (see  8,  8).  He  then  should 

drink  the  remainder  (after  previuos  libation  to  the  gods),  when  repeating 

the  following  two  mautras  :   “   Of  what  juicy,  well-prepared  beverage* 
India  drank  with  his  associates,  just  the  same,  viz.t  the  king  Soma,  I 

drink  here,  with  my  mind  being  devoted  to  him  (Soma),”  The  second 

mantra  (Rigveda,  8,  45,  22),  “   To  thee  who  growest  like  a   bullock  (Indra), 
by  drinking  Soma,  I   send  oil  (the  Soma  juice),  which  was  squeezed,  to  drink 

it ;   may  it  satiate  thee  and  make  thee  well  drunk.” 
The  Soma  beverage  which  is  (in  a   mystical  way)  contained  in  the  spirit- 

uous liquor,  is  thus  drunk  by  the  king,  who  is  inaugurated  by  means  of 

Indra’a  geat  inauguration  ceremony  (the  ceremony  just  described),  and  not 

the  spirituous  liquor.’  (After  having  drunk  this  mystical  Soma)  he  should 

•   The  spirituous  liquor  is  hero  a   substitute  for  the  Soiua,  which  the  Ksattriyas  were 
not  allowed  to  drink. 

’   By  raoaus  of  mautras,  the  liquor  was  transformed  into  real  Soma,  We  have  hero  a 

sample  of  a   supposed  miraculous  transformation  of  one  matter  into  another. 



repeat  the  [523]  following  mantras,  apdma  Somam  (8,  48,  3),  i.e.,  we  have 

drunk,  Soma,  and  sail  no  hhava  tlO,  37,  10),  i.e.,  Be  it  propitious  to  us  ! 

The  drinking  of  spirituous  liquor,  or  Soma,  or  the  enjoyment  of  some 

other  exquisite  food,  affects  the  body  of  the  Ksattriya  who  is  inaugur- 

ated by  means  of  Indra’s  great  inauguration  ceremony,  just  as  pleasantly 
and  agreeably  till  it  falls  down  (on  account  of  drunkenness),  as  the  son 

feels  such  an  excess  of  joy  when  embracing  his  father,  or  the  wife  when 

embracing  her  husband,  as  to  lose  all  self-command. 
21. 

(What  Kings  had  the  Mahdhhiseha  Ceremong  Performed  ;   their  Con- 

quest of  the  Whole  Barth,  and  the  Horse  Sacrifices.  Stanzas  on  Janame- 
jaya,  Visvaharmd  and  Marutta.) 

Turn,  the  son  of  Kavaia,  inaugurated  with  this  great  inauguration 

ceremony  of  Indra,  Jancimejaya,  the  son  of  Parihfit.  Thence  Janaine- 

jaya  went  everywhere  conquering  the  earth,  up  to  its  ends,  and  sacriBced 

the  sacrificial  horse.  To  this  fact  refers  the  following  Gatha  (stanza), 

which  is  sung  :   “   In  the  land  where  the  throne-seat  was  erected,  Janame- 
jaya  bound  a   horse,  which  was  eating  grain,  adorned  with  a   mark  on  its 

forehead  (riikmin),  and  with  yellow  flower  garlands,  which  was  walking 

over  the  best  (fields  full  of  fodder),  for  the  gods.” 
With  this  ceremony,  Sdraydta,  the  sou  of  Manu,  was  inaugurated  by 

Chyavana,  the  son  of  Bhrigu.  Thence  i'uryala  rvent  conquering  all  over 
the  earth,  and  sacrificed  the  sacrificial  horse,  and  was  even,  at  the  sacrifici- 

al session  held  by  the  gods,  the  house-father. 

With  this  ceremony,  Samaktsmd,  the  son  of  Vdjaratna,  inaugurated 
Sataniha,  the  son  Satrajit,  [524]  Thence  ̂ atanika  went  conquering  every- 

where over  the  whole  earth,  up  to  its  ends,  and  sacrificed  the  sacrificial 
horse. 

With  this  ceremony,  Parvata  and  Ndrada  inaugurated  Ambafiya. 
Thence  Ambastya  went  conquering  everywhere  over  the  whole  earth,  up 
to  its  ends,  and  sacrificed  the  sacrificial  horse. 

With  this  ceremony  Parvata  and  Hdrada  inaugurated  Y udhamsraudi, 
the  son  of  Ugrasena.  1   hence  Yudh^llil^^rausfil  went  conquering  every 
where  o\ei  the  whole  earth,  up  to  its  ends,  and  sacrificed  the  sacrificial horse. 

With  this  inauguration  ceremony,  Kakjapa  inaugurated  V isvaharmd, 
the  son  of  Blutrana.  Thence  Visvakarma  went  conquering  everywhere 
over  the  whole  earth,  up  to  its  ends,  and  sacrificed  the  sacrificial  horse. 



They  say  that  the  earth  sang  to  Vi^vakarma  the  following  stanza  ; 

“   No  mortal  is  allowed  to  give  me  away  fas  donation),*  0   Vij^vakarm^, 

thou  hast  given  me,  (therefore)  I   shall  plunge  into  the  midst  of  the 

sea.  In  vain  was  thy  promise  made  to  Karfyapa,” 

With  this  ceremony  Vashtha  inaugurated  Sudas,  the  son  of  Pijavana. 

Thence  Sudas  went  conquering  everywhere  over  the  whole  earth,  up  to 

its  ends,  and  sacrificed  the  sacrificial  horse. 

With  this  inauguration  ceremony  Saihvarta,  the  son  of  Ahgiras,  inau- 

gurated Ma7-ytta,  the  son  of  Aviksliit.  Thence  Marutta  went  conquering 

everywhere  over  the  whole  earth,  up  to  its  ends,  and  sacrificed  the  sacri- 
ficial horse. 

Regarding  this  event,  there  is  the  following  Stotra  chanted  :   “   The 
Maruts  resided  as  distributors  of  [525]  food  in  the  house  of  Marutta,  the 

son  of  Aviksit,  who  had  fulfilled  all  his  desires  ;   all  the  gods  were 

present  at  the  gathering." 22. 

{CmtiwMtion  of  the  Precedmg.  Stanzas  cm  the  Liberality  of  Ahga, 

Vdamaya,  and  Vivocfiana.) 

With  this  ceremony,  Udamaya,  the  son  of  Atri,  inaugurated  Afiga. 

Thence  Afiga  went  conquering  everywhere  over  the^whole  earth,  up  to 

its  ends,  and  sacrificed  the  sacrificial  horse.  This  Afiga,  who  was  not 

defective  in  any  respect  (thence  called  aloydiiga),  had  once  said,  “   I 
give  thee,  0   Brahman,  ten  thousand  elephants,  and  ten  thousand  slave 

girls,  if  you  call  me  to  this  (thy)  sacrifice.”'.  Regarding  them,  the  follow- 
ing (five)  stanzas  (sloJias)  were  sung  ; — 

(1)  “   Whatever  cows  the  sons  of  Priyamedhas  had  ordered  (TJda- 
maya  to  give  (in  the  midst  of  the  sacrifice  at  the  midday  libation),  the 

Atri  son  fUdamaya)  at  each  time  presented  two  thousand  Badvas. 

(2)  “   The  son  of  Virochana  loosened  eighty-eight  thousand  white 

horses  from  their  strings,  and  presented  those,  which  were  fit  for  drawing- 

a   carriage,  to  the  sacrificing  Purohita.”’ 

(3)  “   The  son  of  Atri  presented  ten  thousand  girls,  well  endowed 
with  ornaments  on  their  necks,  who  had  been  gathered  from  all  quarters.” 

*   The  king  had  promised  the  -whole  earth  as  gift  to  his  officiating  priest. 

‘   Udamaya,  the  son  of  Atri,  -was  at  this  time  himself  the  sacriflcer.  The  Priyamedhas 
■were  his  officiating  priests. 

'   A   Badva  is,  according  to  SSyana,  100  kotis,  I'.e.,  a   billion.  Bnt  I   doubt  very  much 
■whether  this  is  the  original  meaning  of  badva.  It  is  perhaps  related  to  the  Zend  baevare 
■which  means  “   ten  thousand.”  ’ 

’   This  Bloka  does  not  refer  to  king  Anga. 20 



(4)  The  son  of  Atri,  having  given  ten  thonsand  eleptants  in  the 

country  Avacliatnuka,  the  Brahman  [526]  (Atri’s  son)  being  tired,  desired 

his  servants  (to  take  charge)  of  Afiga’s  gift.” 

(5)  “   (From  saying)  I   give  thee  a   hundred  (on]y^,  I   give  thee  a 
hundred,  he  got  tired  ;   (thence)  he  said,  I   givp  thee  a   thousand,  and 

stopped  often  in  order  to  breathe,  for  there  were  too  many  thousands  to 

be  given.” 
23. 

(Ctmtinuation.  Stanzas  on  the  Liberality  of  Bhavata.  Story  of  Satya- 
havya,  ̂ vho  ivas  CreoAed  out  of  his  Reward  by  the  King  Atyarati.) 

With  this  ceremony,  Dirghatamas,  the  son  of  an  unmarried  woman, 

inaugurated  Bharata,  the  son  of  Dusyanta.  Thence  Bharata  went 

conquering  everywhere  over  the  whole  earth,  up  to  its  ends,  and  sacrificed 

those  horses  which  were  fit  for  being  sacrificed.  Regarding  this  event, 

the  following  stanzas  are  sung  : 

(1)  Bharata  presented  one  hundred  and  seven  Badvas  (large  flocks) 

of  elephants,®  of  a   dark  complexion,  with  white  Ifeeth,  all  decked  with 
gold,  in  the  country  Mamdra. 

(2)  At  the  time  when  Bharata,  the  son  of  Dusyanta  constructed 

a   sacred  hearth  in  (the  country  of)  Sdcliiguna,  the  Brahmans  got  distri- 
buted flocks  of  cows  by  thousands. 

(3)  Bharata,  the  son  of  Dusyanta,  bound  seventy-eight  horses  (for 

being  sacrificed)  on  the  banks  of  the  Yamuna,  and  fifty-five  on  the  Ganga 

for  Indra.® 
(4)  The  son  Dusyanta,  after  having  bound  (for  sacrificing)  one 

hundred  and  thirty-three  horses  [527],  overcame  the  stratagems  of  his 

royal  enemy,  by  means  of  the  superiority  of  his  own  stratagems. 

(

5
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The  great  work  achieved  by  Bharata,  neither  the  forefathers 

achieved  
it,  nor  will  future  

generations  
achieve  

it,  (for  it  is  as  impossible 
to  do  it)  as  any  mortal,  

belonging  
to  the  five  divisions  

of  mankind,  
can 

touch  with  his  hands  
the  sky. 

“   W)'iga  in  Sanscrit.  Say.  says,  that  elephants  are  to  bo  understood  hero.  MriQU 
appears  to  bo  a   general  term  for  a   ̂ vild  beast. 

“   Vt-itrcifjline,  bay.  takes  it,  however,  as  name  of  a   country,  for  which  I   see,  however, no  reason. 

Pancha  manavah.  Say.  explains  the  four  castes,  with  the  NisAdas  as  the  fifth. 

But  I   am  rather  inclined  to  take  the  word  in  the  sense  of  pciiicliaftri.sji,  or  pancltakiiti, 
I   e.,  five  tribes  frequently  mentioned  in  the  SamahitS.  It  then  denotes  the  whole  human 
race,  including  the  superior  beings.  Sec  page  214. 



363- The  Risi  Brihad  Vktha  communicated  this  great  inauguration  cere- 
mony  to  Thirmukha,  the  Panchala.  Thence  Durmukha,  who  was  no 

king,  being  possessed  of  this  knowledge,  went  conquering  everywhere 

over  the  whole  earth,  up  to  its  ends,  and  sacrificed  the  sacrificial  horse. 

The  son  of  Satyahavya^  of  the  Vasistha  Gotra,  communicated  this 

ceremony  to  the  son  oi  Janantapaya,  Thence  Atyarati,  who  was 

no  king,  being  possessed  of  such  a   knowledge,  went  conquering  every- 

where over  the  whole  earth,  up  to  its  end,  and  sacrificed  the  sacrificial 
horse. 

The  son  of  Satyahavya,  of  the  Vasistha  Gotra,  then  told  (the  king), 

“   Thou  hast  (now)  conquered  the  whole  earth  up  to  the  shore  of  the  seaq 

let  me  obtain  now  greatness  (as  reward  for  my  services).”  Atyarati  an- 

swered, “   When,  O   Brahmana,  I   shall  have  conquered  the  Uttara  Kurus,*  * 

then  thou  shalt  be  king  of  the  earth  ,   and  I   will  be  thy  general.”  The 

son  of  Satyahavya  said,  “   This  is  the  land  of  the  gods,  no  mortal  can 

conquer  it.  Thou  hast  cheated  me  ;   therefore  !   take  all  this  Ifrom  thee).” 
Atyarati,  after  having  been  tlius  deprived  of  his  powers  and  majesty,  was 

slain  by  the  victorious  king  [528]  the  son  of  Sibya.  Thence  a 

Ksattriya  should  not  cheat  a   Brahman  who  has  this  knowledge  and  per- 

formed this  (inauguration)  ceremony,  unless  lie  wishes  to  be  turned  out 
ef  his  dominions,  and  to  lose  his  life. 

FIFTH  CHAPTER. 

{On  the  OjJice  of  the  Purohita,  or  House-priest.  The  Brahmana^ 

Parimura.,  i.  e.,  Dying  Arovmd  the  Brahma.) 

24. 
{The  Necessity  foi'  a   King  to  Appoint  a   House-priest. 

In  ivhat  Way  the  King  Keeps  the  Sacred  Fires.  How  to  Appease  the  Five- 
Destructive  Poivers  of  Agni). 

Now,  about  the  office  of  a   Purohita  (house-priest).  The  gods  do  not 
eat  the  food  offered  by  a   king  who  has  no  house-priest  (Purohita).  Thence 
the  king  even  when  (not)  intending  to-  bring  a   sacrifice,  should  appoint 
a   Brahman  to  the  office  of  house-priest. 

The  king  who  (wishes)  that  the  gods  might  eat  his  food,  has,  after 
having  appointed  a   Purohita,  however,  the  use  of  the  (sacred)  fires  (with- 

out having  actually  established  them.)  which  lead  to  heaven ;   for  the 
Purohita  is  his  Ahavantya  fire,  his  wife  the  Garhapatya,  and  his  son  the 

**  In  the  north  of  the  llimaLiya. — fieij. 



364 

Daksina  fire.  When  he  does  (anything)  for  the  Purohita,  then  he  sacri- 

fices in  the  Ahavani3'a  fire  (for  the  Purohita  represents  this  fire).  When 

he  does  (anything)  for  his  wife,  then  he  verily  sacrifices  in  the  Garha- 
patya  fire.  When  he  does  (anything)  for  his  son,  then  he  verily  sacrifices 

in  the  Daksina  fu’e.  These  fires  (which  are  led  hj  the  Purohita)  which 

are  thus  freed  from  their  destructive  power'  (for  the  Ksattriya,  i.e., 

[529]  they  do  not  burn  him),  carry,  pleased  hy  the  wish  for  sacrificing,’ 
the  Ksattriya  to  tiie  heaven-n  orld,  and  (make  him  obtain)  the  royal 

dignity,  bravery,  a   kingdom,  and  subjects  to  rule  over.  But,  if  the 

Ksattrijm  has  no  wish  for  sacrificing  (by  not  appointing  a   Purohita;,  then 

the  fires  get  displeased  with  him,  and  being  not  freed  from  their  desti'uctive 
power,  throw  him  out  of  the  heaven-world  (and  deprive  him)  of  the  royal 

dignity,  bravery,  his  kingdom,  and  subjects  over  whom  he  rules. 

This  A   gni  Vaiilvanara,  which  is  the  Purohita,  is  possessed  of  five 

destructive  powers one  of  them  is  in  his  speech,  one  in  his  feet,  onein  his 

skin,  one  in  his  heart,  and  one  in  the  organ  of  generation.  With  these 

(five)  powers,  which  are  burning  and  blazing,  he  (Agni)  attacks  the  king. 

By  saying,  “   Where,  ’   0   master,  hast  thou  been  residing  (for  so  long 

a   time)?  Servants,  bring  (kunJa)  grass  for  him,”  the  king  propitiates  the 

destructive  power  which  is  in  Agni’s  speech.  When  they  bring  water 
for  washing  the  feet,  then  the  king  propitiates  the  destructive  power 

which  is  in  Agni’s  feet.  When  they  adorn  him,  then  he  propitiates  by 
it  the  destructive  power  which  is  in  Agni’s  skin.  When  they  satiate  him 
(with  food),  then  the  king  propitiates  the  destructive  power  which  is  in 

Agni’s  heart.  When  Agni  lives  unrestrained  (at  ease)  in  the  king’s  pre- 
mises, then  he  propitiates  the  destructive  power  which  is  in  Agni’s  organ 

of  generation.  Agni,  then,  if  all  the  destructive  pow’ers  which  are  in  his 

body  have  been  propitiated,  and  he  is  pleased  by  the  king’s  wish  [530] 
for  sacrificing,  conveys  him  to  the  heaven-worlds  and  (grants  him)  royal 
dignity,  bravery,  a   kingdom,  and  subjects  over  whom  ho  might  rule.  But 
should  the  king  not  do  so,  he  will  be  deprived  of  all  these  gifts. 25. 

(A<jiit  I‘r'>h;cts  the  1\  mg  n.'ku  Appuiats  rj,  IIuu sc-priest.) 
This  Agni  Vaisv.inara,  who  is  the  Puroiiita,  is  possessed  of  five  des- 

tructive powers.  With  them  he  surrounds  the  king  (for  hia  defence),  just 
*   Lltci'.vUy,  tho  Ijodios  o£  which  are  appeased. 

*   the  Iklug  manifests  his  wish  by  appointing  a   Purohita. 

’   They  arc  called  mcni.  Bay.  e,xplains  paropadramik  irini  krodUarupd  saktir. 
Agni,  or  his  representative,  the  Purohita,  is  hero  treated  as  a   guest. 
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as  the  sea  surrounds  the  earth.  The  empire  of  such  a   ruler  {arya)  will 

be  safe.  Neither  will  he  die  before  the  expiration  of  the  full  life  term 

(100  years) ;   but  live  up  to  his  old  age,  and  enjoy  the  full  term  appor- 

tioned for  his  life.  Nor  will  he  die  again  (for  he  is  free  from  being 

born  again  as  a   mortal),  if  he  has  a   Brahmana  who  possesses  such  a   know- 

ledge as  his  Purohita,  and  guardian  of  his  empire ;   for  he  obtains  by  means 

(of  his  own)  royal  dignity  that  ("for  another,  his  son),  and  by  means  of  his 
bravery  that  (of  another).  The  subjects  of  such  a   king  obey  him  unani- 

mously and  undivided. 26. 

{The  Importmice  of  the  0ffi.ee  of  a   Pwrohita  Proved  from  Three  Verses 

of  a   Vedic  Hymn). 

To  this  power  of  the  Purohita,  a   Itisi  alludes  in  the  the  following 

verses:  sa  id  raja  pratijanydni,  &c.  {i,  50,  7),  i.e.,  the  king  defeated  by 
his  prowess  and  bravery  all  his  adversaries.  By  janydni  are  enemies  and 

adversaries  to  be  understood  ;   he  conquers  them  by  means  of  his  prowess 
and  bravery.  (The  other  half  of  this  verse  is  as  follows)  Birhaspatim  yal^ 

siihhritam  hihharti,  i.  e.,  “   who  (the  king)  supports  Brihaspati  who  is  well 

to  be  supported.”  For  Brihaspati  is  the  [531]  Purohita  of  the  gods  and 

him  follow  the  Purohitasof  the  human  kings.  The  words,  “   who  supports 

Brihaspati  who  is  well  to  be  supported,”  therefore  mean,  who  (what  king) 
supports  the  Purohita  who  is  well  to  be  supported.  By  the  words  (the 

last  quarter  of  the  verse  above  mentioned)  valguyati  vandate  pHrmhhajam, 

i.e.,  he  honours  and  salutes  him  who  has  the  precedence  of  enjoyment 

(t.e.,  the  Purohita),  he  recommends  his  (the  Purohita’s)  distinction. 
(In  the  first  half  of  the  following  verse),  sa  it  ksetti  sudhita  okasi  see 

(4,  50,  8;,  the  idea  is  expressed,  that  he  (the  Purohita)  lives  in  his  own 

premises ;   the  word  okas  means  griha,  i.  e.,  house,  and  the  word  sudhita 

is  the  same  as  suhita,  i   e.,  well-disposed,  pleased.  (The  second  half  of  the 

verse)  tasma  ild,  pinvate  visvaddnim,  i.  e.,  food  grows  for  him  (the  king 

who  keeps  a   Purohita)  at  all  times,  lid  here  means  anna,  i   e.,  food  ;   such 

one  (such  a   king)  is  always  possessed  of  essential  juice  (for  keeping  the 

life  again) ;   his  subjects  bow  before  him.  The  subjects  (the  tribes)  form 

kingdoms  ;   kingdoms  by  themselves  bow  before  such  a   king  who  is  pre- 

ceded {ptirva  eti)  by  a   Brahma.  Thus  one  calls  him  (such  a   Brahmaija) 
a   Purohita. 

(The  first  quarter  of  the  third  verse  4,  50,  9   is  as  follows)  apratito 

jayali  saiii  dhandni,  i.  e.,  he  (such  a   king)  conquers  realms  without  being 
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opposed  by  enemies.  By  dhanani  kingdoms  are  to  be  understood  ;   he 

conquers  them  without  meeting  any  opposition.  The  second  quarter  of 

the  verse  is  as  follows)  prati  janydni  uta  yd  sajanyd.  By  janyani  are 

enemies  and  adversaries  to  be  understood ;   he  conquers  them  without 

meeting  any  opposition.  (In  the  third  quarter)  avasyave  yo  varival} 

haroti,  there  is  said,  “   who  (what  king)  not  being  possessed  of  any  wealth 

renders  service  {varivaJi)  to  a   very  indigent  (Purohita).”  (In  the  last 

quarter  of  the  verse)  brahmane  raja  tarn  avanti  deval},  i.e.,  “   if  the  king  is 
£532^  for  the  Brahman  (if  he  support  him),  then  the  gods  protect  him 

(the  king)  ”   he  speaks  about  the  Purohita. 
27. 

The  Three  Divine  Purohitas.  Who  is  Fit  f<y>'  the  Office  of  a   Purohita. 
By  Repeating  of  What  Mantra  and^  Perfm'niance^  of  What  Ceremony  the 
King  has  to  Engage  him) 

The  Brahman  who  knows  the  (following)  three  (divine)  Purohitas,  as 
well  as  the  three  appointers  to  this  office,  should  be  nominated  to  such  a 
post.  Agni  is  one  of  these  (three)  Purohitas  ;   his  appointer  is  the  earth  ; 
the^  (other)  Purohita  is  Vayu,  his  appointer  is  the  air  ;   the  (thirds  Purohita 
is  Aditya,  his  appointer  is  the  sky.  Who  knows  this  is  (fit  for  the  oflfice 
of  a)  Purohita ;   but  he  who  does  not  know  it,  is  unworthy  of  holding  such 
an  office. 

That  king  who  appoints  a   BrA.hmana  who  has  this  knowledge  to  be  his 
Purohita  and  protector  of  his  kingdom,  succeeds  in  making  (another)  king 
his  friend,  and  conquers  his  enemy.  The  king  who  does  so,  obtains  by 
means  of  (his  own)  royal  dignity  that  (for  another),  and  by  means  of  (his) 
bravery  that  for  another  (i.  c.,  he  defeats  him).  The  subjects  of  such  a 
king  obey  him  unanimously  and  undivided. 

(Mow  Follows  the  Mantra  far  Appointing  the  Purohita). 

Bhur,  Bliuvah,  Svar,  0ml  I   am  that  one,  thou  art  this  one  ;   thou  art 
this  one,  I   am  that  one ;   I   am  heaven,  thou  art  the  earth  ;   I   am  the  Saman, 
thou  art  the  Rik.  Let  us  both  find  here  our  livelihood  (support).  Save 
us  from  great  danger  (just  as  was  done)  in  former  times  ;   thou  art  (my) 
body,  protect  mine.  All  ye  many  herbs,  of  a   hundred  kinds,  over  which 
the  king  Soma  rules,  grant  me  ('sitting)  on  this  seat,  uninterrupted  bapi- ness.  All  ye  herbs  ruled  l)y  £5331  Soma  the  l^ing,  which  are  spread 
over  the  earth,  giant  me  (sitting)  on  this  seat,  uninterrupted  hapiness.  I 
cause  to  sit  in  the  kingdom  this  goddess  of  fortune.  Thence  I   look  upon 
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the  divine  waters  (with  which  the  king  is  washing  the  feet  of  the 

Purohita).” 

“   By  washing  his  (the  Purohita’s)  right  foot,  I   introduce  wealth  obtain- 
ed by  sharpness  of  senses  into  the  kingdom  ;   by  washing  his  left  foot,  I 

make  that  sharpness  of  senses  increase.  I   wash,  0   gods  !   the  first  (right) 
and  second  (left)  foot  for  protecting  my  empire  and  obtaining  safety  for 
it.  May  the  waters  which  served  for  washing  the  feet  (of  the  Purohita) 

destroy  my  enemy  !   ” 
28. 

((SpeZZ  to  he  Spoken  and  Applied  by  a   King  to  Kill  his  Enemies.  Who  First 

Communicated  it.) 

Now  follows  the  ceremony  called,  “   dying  round  the  Brahma”  {Brah- 
ma^aj}  parimara).  All  enemies  and  foes  of  him  who  knows  this  cere- 

mony, die  round  about  him.  This  Brahma  is  he  who  sweeps  (in  the  air, 

i.e.,  Vdyu).  Round  him  five  deities  are  dying,  viz.,  lightning,  rain,  moon, 
sun,  fire. 

Lightning  is  absorbed  by  lightning  when  it  does  not  rain,  and  is  conse- 

quently hidden  (to  our  eyes).  They  do  not  perceive  such  a   flash  of  light- 

ning when  it  dies,  and  consequently  disappears.  When  they  do  not  see 

him  (the  enemy),  he  (the  king)  shall  say,  “With  the  death  of  lightning 

my  enemy  shall  die,  and  disappear !   May  they  never  get  aware  of  him  !   ” 
Instantly,  then,  they  do  not  perceive  him  (the  enemy),  for  he  will  be killed. 

The  rain  when  fallen  is  absorbed  by  the  moon  which  disappears  ;   they 
do  not  perceive  it,  when  it  dies  and  disappears.  Then,  when  they  do  not 
[534]  perceive  him  (the  enemy),  then  he  (the  king)  should  say,  "   With  the 
death  of  the  rain,  my  enemy  die  and  disappear.  May  they  never  get 

aware  of  him  !   ”   Instantly,  then,  they  do  not  perceive  him  (the  enemy), for  he  will  be  killed. 

The  moon  at  the  time  of  the  new  moon,  is  absorbed  by  the  sun,  &o. 

When  they  do  not  perceive  him  (the  enemy)  then  (the  king)  shall'say. With  the  death  of  the  moon,  my  enemy  shall  die,  and  disappear.  May 
they  never  get  aware  of  him !”  Instantly,  then,  they  do  not  perceive  him (the  enemy),  for  he  will  be  killed. 

The  sun,  when  setting,  is  absorbed  by  Agni  (fire),  &c.  The  king  then 
shall  say,  “   With  the  death  of  the  sun,  my  enemy  shall  die,  and  disappear  ! 



may  they  never  get  aware  of  him  !   ”   Instauly,  then,  they  do  not  perceive 
him  (the  enemyj,  for  he  will  be  killed. 

The  fire  when  extinguishing,  is  absorbed  by  Vayu,  t*vc.  The  king  then 

shall  say,  “   With  the  death  of  the  fire,  my  enemy  shall  die  and  disappear. 

May  they  never  get  aware  of  him  !   ”   Instantly,  then,  they  do  not  perceive 
him  (the  enemy),  for  he  will  be  killed. 

These  (five)  deities  are  then  born  again.  The  fire  is  born  out  of  Vaya 

(wind).  For  it  is  produced  by  friction  practised  with  (great)  force,  and 

restraining  the  breath.)'  After  having  seen  the  fire  new  born,  the  king 

shall  say,  “   May  Agui  be  born,  but  may  my  enemy  not  be  born  (again) ; 
may  he  go  far  olf !   ”   Then  he  goes  far  off. 

Out  of  fire  the  sun  is  born.  Having  seen  him,  the  king  shall  say, 

“   May  the  sun  be  born,  but  may  my  enemy  not  be  born  ;   may  he  go  far 
off !   ”   Then  he  goes  far  off. 

[535]  From  the  sun  the  moon  is  born.  Having  seen  it,  the  king  shall 

say,  “   May  the  moon  be  born,  but  not  my  enemy,  may  he  be  far  off !” 
Then  he  goes  far  off. 

From  the  moon  the  rain  is  born.  Having  seen  it,  the  king  shall  say, 

"   May  the  rain  be  born,  but  not  my  enemy  ;   may  he  be  far  off.”  Then  he 
goes  far  off. 

From  rain  lightning  is  born.  Having  seen  it,  the  king  shall  say, 

“   May  lightning  be  born,  but  not  my  enemy ;   may  he  be  far  off.  Then  he 
goes  far  off. 

This  is  the  Brahmanah  ’parimaralt  (dying  around  the  Brahma).  Mai- 
treya,  the  son  of  Kumru,  told  it  to  Satvan,  the  son  of  Kirisi,  a   king  of 

the  Bharga  Gotra.  Five  kings  (who  were  his  enemies)  died  round  him  ; 
thence  he  attained  to  greatness. 

He  who  uses  this  spell,  has  to  observe  the  following  rules:  He  never 
shall  sit  before  his  enemy  has  taken  his  seat.  When  he  believes  him  to 

be  standing,  then  he  shall  stand.  He  shall  not  lie  down,  before  also  his 
enemy  has  done  so.  When  he  thinks  him  sitting,  then  he  shall  sit  him- 

self. He  never  shall  sleep  before  his  enemy  has  fallen  asleep.  When  he 
believes  him  to  be  awake,  then  he  shall  also  be  awake.  In  this  way,  he 
puts  his  enemy  down,  even  if  he  wears  a   stone-helmet  (is  well  armedh 

The  production  of  fire  by  means  of  friction  is  very  fatiguing,  as  I   can  assure  the  read- 
er, from  having  tried  it  once  with  the  proper  apparatus,  used  at  the  sacsifices  for  this purpose. 
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