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FOREWARD
. BY
THE EDITOR. :

Dr. Martin Haug’s translation of the Aitareya Brahmana has been out
of print for along 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[ ] 1t has not been considered necessary to reprint the
Sanskrit text, as better editions of that text are now available.

Extracts from Professor Max Muller's review of this work are repro-

duced below :(—

The Aitareya-brihmapa, containing the earliest speculations of the Brahmans on the
meaning of their sacrificial prayers, and the purport of their ancient religious rites, Is a
work which could be properly edited nowhere but in India. It isoolya small work of
about two hondred pages, but It presupposes so thorough a familiarity with all the
oxternals of the religion of the Bralimans, the varlous offices of their priests, the times
and seasons of their sacred rites, the form of their Innnmerable saerificial utensils, and
the preparation of their offerings, that no amount of Sanskrit scholarship, suchds ean
be gained in England, would have been sufficient to unfivel the intricate speculations
concerning the matters which form the bulk Aareya-brihmana..........

The ancient Indian eeremonial, however, is Gnb of tire most artificial and complicated
forms of worship that can well be imagined ; and thoogh its detalls are, no donbt, most
minutely deseribed in tho Brihmanss and the Sdtras, yet, without having seen tho actnal
site on which the sacrifices are offered, the altars constructed for the oocasion, the
instruments employed by different priests—the tout-ensemble, in fact, of the sacred rites—
the reader seems to deal with words, but with words only, and is unable to reproduce in
bis imagination the acts and facts which were intended to be eonveyed by them..........

Dir. Hang succeeded, however, at last in procuring the assistance of a real Doctor of
Divinity, who had not only performed the minor Vedic saerifices, 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 ceremonies in a secluded part of
Dr. Hang'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. Hang was in any doubt
85 to the propor meaning of the ceremonial treatises which give the ontlines of the Vedia
sacrifices, Dr. Aang was actually allowed to taste that sacred beverage, the Soma, which
gives health, wealth, wisdom, inspiration, nay immortality, to those who receive It from
the hands of a twice-born priest..........

After having gone through all these ordeals. Dr. Haug may well say that his oxplana-
tions of sacrificial terms, as given in the notes, can be relied upon as ocertain ; that they
proceed from what he himself witnessed, and what he was able to learn from men who
had inherited the kowledge from the most anclent times.......... ]

In the preface to his edition of the Aitareya-brihmapa, Dr. Hang has thrown out
some new ideas on the chronology of Vedic literature which deserve careful considera-
tion, Beginning with the hymns of the Rig-veds, ho admits, indeed, that thers are in
that collection ancient and modern hymns, but hé doubts whether it will be possible to
draw a sharp line botween what has been called the Chhandas period, representing the
freo 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. Haug maintains that some hymns of a decldedly eacrificial character
should be ascribed to the earliest period of Vedic poetry, He takes, for instanece, the
bymns describing the horse-sacrifice, and he concludes from tho fact that seven priests
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only are mantioned in It by name, and that none of them belongs to the class
Udgitars (singers) and Brahmans (superintendents), that this hymn was written bef
establishment of these two classes of priests, As these priests are mentioned in
Vedic hymns, he concludes that the hymn deseribing the horse-sacrifice is of & very ear!
date, Dr. Haog strengthens his case bya reference to the Zoroastrian ceremonial, in
which, as he says, the chanters and superintendents are entirely unknown, whereas tha
other two classes, the Botars (reciters) and Adhvaryus (assistants) are mentioned b!il‘. )
same names a8 Zaotar and Rathwiskare. The establishment of the two now classes 'l‘.lf‘
priests would, therefore, seem to have taken place in India after the Zoroastrians had
separated from the Brahmans ; and Dr. Hang would ascribe the Vedic hymns in which no -'
more than two classes of priests are mentioned to a period preceding, others in which thlw
other two classes of priests are mentioned to a period suceeeding, that ancient Hllhu_....., !

According to Dr. Haug, the period during which the Vedic hymns were mm ]
oxtends from 1400 to 2000 B, ¢. The oldest hymns, hewever, and the sacrificial formulas
he would place between 2000 and 2400 8. 0, This period, corresponding to what has Illﬂ’.
called the Chhandas and Mantra poriods, would be sncceeded by the Brihmagpa period,
and Dr. Haug would place the bulk of the Brihmanas,all written in prose, between 1400
and 1200 B, c. He does not attribute much weight to the distinetion made by the B
mans themselves befween revealed and profune literature, and would place the Sdi
almost contemporancons with the Brihmapas. The only fixed point from which
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 beem
acenrately fixed by the Rov. R. Main at 1180 B, c.* Dr. Haug fully admits that such an
ohservation was an absolute necessity for the Brahmans in regulating their calendar :......

This argument of Dr. Hang's seems correct as far as the date of the establishment nl
tho ceremonial is eoncerned, and it is curious that several scholars who have ll_hg!" s
written on the origin of the Vedie ealendar, and the possibility of its foreign mm‘ =
not have perceived the intimate relation between that ealendar and the whole ceremon '
system of the Brahmans. Dr., Fang is, no doubt, perfectly right when he claims the
invention of the Naksatras, or the Lunar Zodiac of the Brahmans, if we may so eall i§,
for India ; he may be 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 Vi 3
festivals is founded. He calls the theories of others, who have lately tried to elaim 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
thoy will soon have discovered the very means of the Indian Naksatras in Babylonian
inseriptions. But does it follow that, because the ceremonial presupposes an observation
of the solstitial points in about the twellth century, therelors the theological works in
which that ceremonial is explained, commented upon, and farnished with all kinds of
mysterions meanings, wore composed at that early date 2 We sce no stringenoy whatever
in this argument of Dr, Haog's, and we think it will bo necessary to look for other
anchors by which to fix the drifting wrecks of Vedie literature..........

However intertsing the Brahmanpas may be to students of Indian literature, thoy are
of small interest to the general reader. The greater portion of themis simply ¢
and what is worse, theologieal tw.uldle, No person who is not soquainted beforehand
with the place which tho Brihmanas fll in the history of the Indian mind, could rend
more than ten pages without being disgusted To the historian, however, and to m
philosopher, they are of infinite importance—to the formerasa real link between the
ancient and modorn literature of India ; to the latter as a most important phase in §
growth of human mind, in its passage trom health to diseasa,

* Sen preface to the fourth volume of my edition of the Rigreda,



PREFACE

The present work is the first edition, and first translation of one
of the most important works of the Brihmana literature..........cccovenein

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 Sanserit 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 Siyapa’s
excollent Commentary, which I have used throughout, is a great help
for making out 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 eonvey a correct
meaning, are hardly intelligible to European Sanscrit scholars who
have no access to oral sources of information. The difficulties mainly
lie in the large number of technical terms of the sacrificial art, which
occur in all Brihmanas, and are, to those uninitiated into the mysteries of
this certainly ancient craft, for the most part unintelligible. It is, there-
fore, not surprising that no Sanscrit scholar as yet ever attempted the
translation of the whole of a Brihmana; for the attempt would, in many
essential points, have proved a failure.

What might be expected in the explanation of sacrificial terms from
scholars unaided by oral information, may be learnt from the three val-
umes hitherto published of the great Sanscrit Dictionary, compiled by
Behtlingk and Roth. The explanations of these terms there given (as
well as those of many words of the Samhiti) 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 commentaries on the
Siitras and Bribmanas, and who appears to have thought his own con-
jectures to be superior tothe opinions of the greatest divines of Hindustan,
who were especially trained for the sacrificial profession from times
immemorial. These defects of a work which is in other respecis &
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monument of gignatic toil and labour, and on account of its cor
numerous references and quotations extremely useful to the small
of Sanscrit scholars who are able to make independent researches, AV
been already repeatedly pointed out by Professor Theodor Galdstneku',
one of the most accurate Sanscrit scholars in Europe. Although hia
remarks excited the wrath principally of some savants at Berlin, who had
tried to praise up the work as a masterpiece of perfection and inge
almost unparalleled in the history of lexicography, they are, neve th
thongh in some points too severe, not quite so undeserved and wu
as the defenders of the Dictionary made them to appear. Go
justly does not only find fault with its explanation of ritual t
with the meanings given to many words in the sarhhitd. M
from defending even the greater majority of Sayana's explanati
more difficult words and sentences of the Sambitd, it we
been at any rate advisable for the compilers of a Sanserit
which includes the Vedic words, to give Siyana’s explanations al
their own. Even granted that all Siyana’s explanations are o
guesses of his own, or of the great Bhattichiryas® before his
labours he principally used, they nevertheless deserve all at
the opinions and observations of men who had a much deeper k
of the Sanscrit langnage in general, and the rites of the Vedic
“than any E_mpen,n_schn&nr has ever attained to. It is quite errone
presuppose, as the editors of the Dictionary appear to do, that 84
himself made the majority of explanations in his Commentary. A
Pandits who have any kunowledge of the subject unanimously
he used a good many predecessors, and that comparatively. fe
tions are entirely hisown. The so-called Kiudika '
more ancient than that of Sayana, and also the Rivana gF
are said to be still extant, but I have not yet been able to

of them.

Seeing the great difficulties, nay impossibility, o{. i
thing like a real understanding of the sacrificial art from all th
books I had collected, T made the greatest efforts. tn_phtgip;

* This s the name of those Hindn scholars who not only learn, as 4
one of the Vedas completely b

¥ heart, but who st meaning w :
80 35 to be able to give orally PN %

the explavation of any passage re uired
this class of scholars who represent the Doctors of thu olog:

small. In this part of India, though there
of the sacred ‘toxts, thore Is not a aingle [
#aid to be at Bonares, They are highl bﬁlw of

: ¥ rospected, and, as 0 :
thahndjto!thﬂﬂﬂmltoeitﬂnmmi i Wl
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tion from some of those few BrAhmans who are known by the name of
Srotriyas, or Srautis, 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 country 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 Brihmans (and they alone have the knowledge) as such a mon-
strous profanation of their sacred creed, and fraught with the most serions
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 Srauti, who not only had performed the small sacrifices, such as
the Dardapfirnamisa Isti, but who had even officiated as one of the
Hotars, or Udgitars, at several Soma sacrifices, which are now very rarely
brought. In order to obtain a thorongh understanding of the whole
course of an Isti, and a Soma sacrifice, I induced him (about 18 months
ago) to show me in some secluded place in my premises, the prineipal
ceremonies. After the place had been properly arranged, and the neces-
sary implements brought to the spot, the performance began. T 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 Siitras and the Prayogas or pocket books of the sacrificial priest,
go that no deception ecould take place. All information was conveyed to
me by means of the Marathi language, of which Ihad 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 generdlly 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 Brihmanas. 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 uncient times, My notes are therefore, for the mmf part,
independent of Siyana, for I had almost as good sources as he himself
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It had been easy for me to swell bymnmnlihﬁn of ni
to double the size which it is now ; but I confined mysel
‘th.t wWas nw----tt-u---.1.----..--t-"to-;-_|uii_---uuiulln_i_-_lr.v_'
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INTRODUCTION.
II-
On the Mantras, Brahmanas, and Sitras, and their mutual relationship.
Probable origin and age of the Mantras, and Brihmauas.

The Veds, or Scripture of the Brihmans, consists, according to the

opinion of the most eminent divines of Hindustan, of two principal parts,
viz., Mantra and Brdhmanam. All that is regarded as revelation must
be bronght under these two heads. What of the revealed word is mo
Mantra, that is a Brihmapam ; and what is no Brihmanam, must be
a Mantra. This is the line of argument followed by the Brihmanic
theologians. But this does neither make clear what a Mantra is, nor
what we have to understand by a Brahmagam. Both terms are technical,
and their full bearing, and characteristic difference from one another,
is to be comprehended only from & careful study of those works
which bear either of these titles. The Brihmanical divines have, of
course, not failed to give definitions of both, and ghown what topics fall
under the head of either. But, as Siyaga (in his preface to his Comment-
ary on the Aitareya Brahmanpam) justly remarks, all definitions of either
term which were attempted, are unsatisfactory.
[2].We have here nothing to do with the theological definitions of these
two terms ; we are only concerned with their meaning, from a literary
point of view. And this we can state without reference to Brihmanic
authorities. .

Each of the four Vedas (Rik, Yajus, Siman, and Atharvan) has a Mantra,
as well as a Brihmana portion. The difference 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 sacrificial formulas, blessings and curses, pro-
nounced by priests is called mantrs,! i.¢., the produce of thinking. This
word is of a very early date; for we find it in the Zend-Avesta in the
form of manthra also. Its meaning there is that of a sacred prayer,
or formula, to which a magical effect was ascribed, just as to the Vedic
mantras. Zoroaster is called & manthan, i.c., 8 speaker of mantras, and
one of the earliest names of the Seriptures of the Parsis, is manthra ipents,
i.e., the holy prayer (now corrupted to mansar spent).

O Py e Sl e iR
' §oo more about it in Goldsticker, * Pdpini, his Place in Sanserit Literatuse,” page 65
b .



This fact clearly shows, that the term mantrs in its proper mi
was already known at that early period of Aryan history wh
ancestors of the Brilhmans and those of the Parsis (the ancient Ir
lived as brother tribes peacefully together. This time was anterior
combats of [3] the Devas and Asuras, which are so frequently m
in the Brihmanas, the former representing the Hindus, the lal
Iranians,® :

At this time the whole sacred knowledge was, no doubt, com
by the term mantra. The Brahmanam was - unknown : and t
actually nowhere in the whole Zend-Avesta a word to be found
conveys the same or a similar meaning which has been attached tc
word “ Brihmanam ” in the Indian Literature. b it

The Brihmanam always presupposes the Mantra; for wi
latter it would have no meaning, nay, its very existence would b
impossible. By “ Brahmanam” we have always to understand tl
part of the Veda (Brahmanical revelation) which contains speculat
on the meaning of the mantras, gives precepts for their appli
relates stories of their origin in connection with that of sacrificial
and explains the secret meaning of the latter, It is, tosay it in s
kind of primitive theology and philosophy of the Brahmans, The ¢
for these theological, philosophical, grammatical, etymological,
wetrical speculations were the Mantras, and the i pring
the great ones, for the performance of which the Brahmans were actu
trained, a custom which has obtained almost up to the present d
in some parts of India (such as Mahrdstra), e

[4] Etymalogical]y the word is dexrved § . : ."‘-" ! .-. I 1

* [See my Essays on the Bacred Language, Writings, and Religion of the Parsis,
pp. 225-20, V i 4
* Brahmdn is derived from Brahma, This is an sbstract nomn, in the neuter gender,
of & root brih (original from barh), to which the two meanings * to ralse,” 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 no necessity
for that. What grows, becomes bigger, and higher and thus * rising in heigh,
i neeessary consequence of growth, 1t is, however, very doubtfnl whether the
brih without a preposition (such as wd) ecan convey the meaning “to raise”
meaning “ to grow” is at any rate the original one, Thus derived brahma mes
originally “ growth,” That this was the original sense of the word, can be proved from
other reasons also. Brahma is the sume word in every respect, as the baresma of & e
Zend-Avesta, the ‘h' of SBanserit, being changed according to the phonetical Jaws of |
the Zend grammar, into s sibilant, This means a bunch of twigs tied together -_f. =4
a reed which is used up to the present day by the Parsi priests when perform
the Homa ceremony. The Brahmans use at all their sacrifices a bunch of kusa
which is also tied together, They eall it Veda (soe Adv, 4r. 8, 1, 11 vedam patnydi
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signifies the Brahma priest who must [5] know all Vedas, and understand
the whole course and meannig of the sacrifice. He is supposed to be a
perfect master of divinity, and has in this capacity to direct and
superintend the sacrificial ceremonies. The most eminent of this class
of priests laid down rules for the proper performance of sacrificial
vites, explained them, and defended their own opinions, on such topics
against those of their antagonists; moreover, they delighted in specula-
tions on matters of a more universal character, on'this life, and that life,
on the best means of securing wealth, progeny, fame, heaven, &e., on
mind, soul, salvation, the Supreme Being ; the dictum of such a Brahma
priest who passed as a great authority, was called a Brihmanam.

wichayet, i.e., atter having handed over to the wife of the sacrificer that bunch of kuda
grass which is called Veda, he should mrake her repest this mantra, &e). Veda is & synony=
mous word for brahma ; for the latter torm is often explained by veda (so does Kaiyata
in his notes on Patajall’s explanstion of Pipini's Sotra 6,3, 86, in the ‘Mahibhigya),
and thus identified with the designation of the whole body of sacred kuowledge of the
Brahmans. In the Nighantavas, the ancient collection of Vedic words, brahma ocvurs twioe,
once as a name for " food” (3, 7),and another time as that for * wealth.” Both these
meanings, prineipally the former, can easily be eonpected - with that ef “growth.”
They appear to be founded on passages of the Brihmapas, where it is said that the Brabma
is food. In the Samhitd, however, these meanings dre never to be met with ; bat from
this olroumstance it cortainly doss not follow that they never existed. The meaning
attached to the word in the Samhits appears to bo that of * sacred hymn chant.” Siyana
explains it often by stotra, Le. the performance of the Sima chanters (s0e ' his commentary
on Rigvedn, 7, 22, 9) or by stotrdni havihgicha (7, 23,1), i.e. chants and offerings. This
meaning is, however, not the original one, and does even in the Sambitd hardly express’
its proper sense. 1b cannot bean equivalent either for mantra OF gdman or stotram, Or.
havis, and if it appear to be used in one of these senses, it means thelr common SOUros; for
the hymn, repeated by the Hotar, as well as the chant of the S&ma singers and the obla-
tions given to the fire by the Adhvaryu, 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,” (brakma jimvati) throw some light on its nature. They show (as one may cleatly
seo from such passages as Taittiriya Brihmagam 1,1) thab it was regarded as » latend
power, like clectricity, which was to be stirredup at the time of the performance ol &
eoromony, The apparatus wero the sacred vessels, or the hymns, or chants, So,ats
cortain ceremony at the morning libation of the Soma feast, the Adhvaryu and Prati-
pasthitdr pub tho two Grahas (Soma cups), callod Sukra and Manthi (see Alt, Br. 51)
together, and address them in the following way, “ Put, yo two { Grahas) ! together tho
Brahma; may ye stir it up for me,"” &o., (Taittir. Be. 1, 1). This evidently means, that
thess two Geahas are put together for the purpose of eliciting the Brahma-power, and all
tho other powers, dependent upon it, such as the Kpattram, &o, The presenco nl the
brahma at every sacrifice s necessary ; for it is the invisiblo link connocting the ocere-
mony performed with the fruits wished for, stch aa sovereignty, leadorship, cattle,
food, &o,

1t is. a8 we have seen, symbolically represented by s bunch of kusa grass, whieh is
always wandering from one person to another, as long as the sacrifice lasts. It uxpresses
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[€] Strictly speaking, only the rule regarding the performance of a pa:
cular rite, * or thé authoritative opinion on a certain point of specul
theology went by this name, and we have accordingly in the works ¢
Brihmanas, nothing more or less than collections of the dicta of il
Brahma priests on the topics mentioned. Afterwards the term Brahman m,
which originally signified only a single dictum, was applied to the who

callection. ™

In a still more comprehensive sense we have to undﬁrshnﬂ_"_
“ Brahmans,” a whole kind of literature, including the called f:"'
Aranyakas and Upanisads, . : & d

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

Priests, of its own. Bat 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 Brihmanas is indisputable.
They owe mainly their origin to thoss Brahmans who constituted them-
eelves into regular sacrificial congregations, in order to perform the so-called
8attras or sacrificial seasions, some of which could Iast for many years, The
legendary 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 Angiras, and by the Adityas (a class of gods), or even
by the cows, trees, snakes, &c., presuppose their existence from times y
immemorial. Likewise we find in the Mahibhdrata frequent mention made
of these sacrificial sessions which eonstitate one of the characteristic fea-
tares of the earliest Brahmanie settlements in the northwest of Hindustan, =
1t 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,

o

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

4 Boare, for instanee, the rules given for the repetition of the Diirohapam (4, II}
quoted asa * Brihmapam " (in 6, 25). Bee also 8, 2,

6 Bee Mahibhirata 8, 105,13, where 3 Sattra, Istdkrita by name, is mentioned as
lasting for one thousand yoars,
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When the Brahmanas were brought into that form, in which we
possess them now, not only the whole kalpa (i.e. the way of performing the
sacrificial ceremonies) was settled, save some minor points, but even the
symbolical and mystical meaning of the majority of rites. It took, no
doubt, many centuries before the almost endless number of rites and cere-
monies, and their bewildering complications could form themselves into
such a regular system of sacrificial rules, as we find already exhibited in
the Brahmanas. For the Sitras which belong to each class of Brihmanas
generally contain nothing novel, [8] no innovation in the sacrificial art;
they supply only the external form to a system which is already complete in
the Brahmanas, and serve as text-books to the sacrificial priests. And even
in their arrangement they follow often their Brihmanas to which they be-
long. So forinstance the fourth, fifth, and sixth Adhyayasof the Asvali-
yana Siitras, which treat of the Agnigtoms, Soma sacrifice, and its modi=
fications, Ukthya, Solasi, and Atirtra, closely correspond to the three
first books, and the two first chapters of the fourth, of the Aitareya
Brahmanam ; and the seventh and eighth Adhyiya of those Siitras treat
exactly of the same subjects, as the three last chapters of the fourth book,
and the fifth and sixth books of our Brihmanpam, viz.,, on the various
parts of the Sattras, or sacrificial sessions, and the numerous recitations
required for their performance. In many passages, the Aitareya Brih-
manam and the Advaldyana Siitras even literally agree. The latter could,
from their very nature as a “ string of rules” for the guidance of the
gacrificial priests, dispense with almost all the numerous speculations of
the meaning and effect of certain verses and rites, and all points of contro-
versy in which some of the Brilhmanas abound ; but as regards the actual
performance of rites, what mantras were required at certain occasions, and
in what way they were to be repeated, the Séitras must give much more
detail and be far more complete than the Brahmanas. From this nature
of both classes of works, and the relation in which they stand to one
[9] another, it would not be difficult to show, that both might have ori-
ginated at the same time. Pipini distinguishes between old and new
Brahmanas as well as between old and new Kalpa works (Siitras). The
strict distinction between a Brihmana and Satra period is, on a closer
inquiry, hardly tenable. The Brahmanas were only more complete col-
lections of the same traditional stock which was in existence on the
cacrificial art and its meaning than the Sitras, which were compiled
for practical purposes only.

We may safely conclude from the complicated nature and the
maltitude of the Brahminical sscrifices which were already developed
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and almost complete at the time of the composition of the Vedi 3
not only at that of the Brihmanas, that the compilation :
manuals containing all the rules for the actual performance
of a certain class of priests (such as the Hotris or repeaters
verses, the Udgatris, the chanters of the Rik verses, and the
the manual labourers and sacred cooks), was quite ne
early time, certainly not posterior to the collection of the M
the dicta of the Brahma priests into separate works.

. The Siitras contain many special rules which will be in
for in the Brahmanas, but which are there simply presupp
do mot find, for instance, the description of the Dardap
(the New and Full Moon sacrifice), or that of the Chiturmé -y
Aitareya Brihmagam, though their names are oceasionally me
[10] we find them in the Advaliyana Siitras. The recital of th
verses (required when kindling the fire at the commencement o
rificial rite) is briefly mentioned in the Brihmanas, but minutely
in the Sfitras (1, 2). That they were left out in the B,
cannot be accounted for by assuming that their e position
to the purpose of its author, or that they were unknown to
only by believing, that they were regarded as too trivial mg
commonly known to deserve any special notice on his part.
modifications in repeating mantras (required at the great Soma sa
fices), such as the Ddrohanam, the Nyttikha, the peculiar econs
and - repetition of the Solait and Valkhilya Sastras, &c., are in
Brihmanam almost as minutely and accurately described, as we
them in the Sitras (compare, for instance, Ait.Br. 4, 10 with Ady
8r.8.8,2). This clearly shows that the authors of the Brihmanas knew
@ well all the details of the sacrificial art as the compilers of

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

Siamidheni verses, &e., were left ont in the Bribmanam, though hey
are neither very simple to comprehend, nor were they unknown; entitles

us to assume that they were tanght in se i i 14 B
nothing else than works like thuu:reuan: B?trr:: A wﬁd.
The Siitras which we Possess at present are, no doubt, poster ' 2
the Brihmanas to which they belong ; but thers is every ‘H!llll‘ o
believe that there were Sfitras more ancient, and simple in thejr [11] style,

which served the authors of the present ones as sources of information,
these works may have been co-eval with the majority of our Brihm: ._.
Although we cannot e,

Brihimanas and the Sitras s as to regard the lalln:r as dev::ﬁug' d

"
R = |

X
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systematizing the ideas contained in the former, as is the case with
the Vedinta philosophy in reference to the Upanisads, yet there
exists one between the Brihmanas, aod the Mantras and hymns. This
difference is, however, not very great, and can be accounted for purtisﬂjr
from other causes than that of age. Already the hymns presuppose a
settled ritual, and contain many speculative ideas similar to those of
the Brahmanas.

Some scholars hold that the occurrence of sacrificial terms, or of
philosophical and mystical ideas, are suggestive of thelate 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 religious and devotional feelings
in general, without any reference to sacrificial rites. Butl 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 Chhandas 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. .

[ may instance here the hymn required at the horse-sacrifice
(Rigveds, 1, 162) and the Nibhanedistha Sikta (10, 61 ; on its origin
soe 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 gacrificial 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, Varuna, and Arysman,
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 pames,—all these ecircum-
stances combined tend to show, that it is rather ome 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 Brimapas, in its
infancy, yet containing all the germs of the latter system. Because of
almost all incidents attendantupon a sacrifice being mentioned in this
hymn, it affords us the best means for investigating into the extent

* History of Ancient Sanscrit Literature, page abd.
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and development of the sacrificial art at the time of its compe 1tion.
Tet us point out some of the most remarkable facts wm
elicited from it. e S
[13][n the fifth verse the names of the performing priests are mentioned.
They are only six in number, viz. Hotar, Adhvaryu, Avaydj, Agns .- wdha,
Grivagrdbha, and Samstar. Four of these names are quite uncomn
obsolete. Avaydj isthe Pratiprasthitar, Agnimindha (thrﬁltw
the Agnidhra, Gravagribha the Grivastut, and Samstar the Maitrivarupa
of the Brihmanas. The small number of priests at the horse-sac
(asvamedha), which was at later times, as we may learn from ip
given of it in the epic poems, the greatest, most cnmphmhd and c
which the Brahmans used to perform, must surprise, principally if
consider, that the Agnistoma, which was the most simple Soma m‘h
required for its performance already at the time of the Brihmagas, snd
even anterior to it, sixteen officiating priests.

There can be no doubt that in the most ancient times a mmpﬂiﬂ!
small number ¢f priests was sufficient 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 Iranians
separated from the ancestors of the Hindus ; for we easily recognise them
by the names Zota and Rathwi (now corrupted to Rnpu} in the Zend-

Avesta.

The Pratiprasthitar appears to have been an assistant of the Adh-
varyu from a very remote time; for we find the two Advins called the
two Adhvaryus (Ait. Br. 1, 18), by which expression we can only under-
stand the Adhvaryu and [14] his constant assistant the Pratiprasthitar.
That there was a plurality of Adhvaryus already at the time of the Risis,

wamayleamimmnaﬂrﬂwﬂilhﬂsiﬁhﬂﬂfih#w
(2,37,2;8,2,4), ;

The fourth prmat here mentioned is the Agnidhra ; for by the “
Agnimindha we can only understand him. His office appears to be 'ﬁ
old and he is once mentioned by his very name Agnidhra ina Vedic
song (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 Adhvaryn
commences a set of oblations accompanied by the Anuviky# MW
mantras of the Hotar, This is astu fraugat (1, 139, ¥), which he has
to repeat when the Adhvaryu calls upon him to do so, by the formula
6 srdvaya,” Before he repeats it, he takes a wooden . lll'lll'a. m

' This formula is repeated just before the commencement of the so-ealled ’Hm
Aéval, Br, 8, 1, 4, gives the following rules; Adhvaryur dirdvayeti
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sphya® into his hand, and ties round it twelve stalks "of kuda grass, called
;dhmasannahandni (what is tied round the wood), making three kmots
(trisandhana). He must hold it up as long as the principal offerings last,
from [15] the time of the beginning of the PrayAjas till the Svistakrit is
over. The purpose, of this act as explained by the Srotriyas (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 Sraosha (now called Serosh), that we can fairly conclude that the
office, or at any rate, the duties, of the Agnidhra priests were already
known to the Aryas before the Iramians separated from the Indians.
Serosh, as may be seen from the Serosh Yasht (Yadna 57), holds in his
hand a sword (énaithis) in order to fight against the Devas, and to keep
them away from the creation of Ormazd. He first spread the sacred
grass or twigs; he first repeated (frairdeayat) the sacred prayers. His
very name of Sravsha reminds of the call fraugat. Ome 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 Atarerakso, 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 Grdragrdbha, a name no further mentioned
in other Vedic books. Siyana identifies him with the Gravastut® of the
ceremonial of the Brihmanpas. The office of the latter is to repeat the
Pivaminya verses when the Soma juice is being prepsred. But the
name Grdrvagribha [18] implies more, for it means, one who holds, or seizes
the Gravanas'® (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 Gravastut. Sucha priest who was engaged in the
preparation of the Soma (Homa) juice is also known in the Zend-Avesta.

dgnidhral, {. e. the Adhvaryu ealls, 3 érdoayo, to which the Agnidhra responds by astu
draugat. Both formulas are mentioned or alluded to in two Sttras of Pdaini (8, 2, 91-92),
who teaches that the first vowel in érdupat, and the first and second in 8 drapaya are
to l'e prononnced in the pluts way, i.e. with three moras. Regarling inrdusaf Asval.
gives the same rule (astw Srdugaj iti aukaram plévayan) ; but the pronuneiation of
il irdvaya he does not particalarly mention,

* Other interpretations have been given of this word by European scholars. Bub
being myself in possession of a sphys, and having seen its use at the sacrifice, Iecan
prove beyond any doubt, that it is a wooden sword,

* On his office, see 6, 1-2, pp. 370-80.

* Beo the note on the preparation of the Soma 7, 82 pp. 468-90.
o
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His name there is havanan,'' i one who makes or Drem
havana=savana “libation.”

The sixth priest mentioned in the Advamedha hymn is the
i.e. the repeater of Sastras. Thisis no doubt the Maitrivaruna
later ritual, who is several times mentioned by the name of F ',
other passages of the Samhitd (1, 94, 6) and in the Brihmanas.
takes the same view. '

Besides the names of the officiating priests, we have to examir
of the technical terms of the sacrificial art, In the 15th verse
[17] the expressions, istam, vitam, abhigdrtam, vagatkritam, which
to the repetition of the Yajya mantra by the Hotar when the Adhy
ready to throw the offering into the fire. Igtam is the technical
pronouncing the YijyA mantra itself ; abhigirtam, which is the
dgirtam, signifies the formula ye yajdmahe (generally called dgur) whic
always precedes the Yajyd verse; vasatkritam is the Ppronunciati
the formula vdusat at the end. of the Yijyi verse; vitam rafara
formula Agne vihi, which follows the vagatkdra, and is itself :-h ved
by another vagatkira (the so-called Anuvastkira). i

Let us now sum up the evidence furnished by this sacrificial hym F_T';-
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 ean here dis-
cover only two classes instead of the four, known to other Vedic ans,
and principally to the Brihmanas, Wae have only Adhvaryus and M g
but-no Brahma priests, and no Udgitris (chanters). Without the two
latter classes no solemn sacrifice at which Soma was used could be

- formed even at a time far anterior to the Brihmagas. There is no dﬂ%— [
the introduction of each of these two classes marks a new epoch in ﬁa‘
history of the sacrificial art, just as the separation of the offices of Adh-

' Boe Visparad ‘8,1, The term havana oceurs in the Gathis for Homa {Yasna,
That it means the same as the Vedie savana with which it is identieal follows unmis
ably from the context. A fratarem havanem and an uparem havanem, that is, n firgh
second libation, are even distingnished (¥asna 10, 2 e, Westergaard). Tho frat
havanem is the prdtak savanam, {.e. morning libation of the ritas] books ; the
latter, following, eorresponds to the mddhyanding savanam.  The Parsi priests pre
up to the present day actualy the Homa juiee twice when performing the Homa @
The first preparation takes place before the Zota (the Hotar of* the Brahmans) appe
the second commences at the beginning of the proper coremony is finlshed
with it. The Zota drinks the Homa which wis prepap:ed first by ;n:ndM[ [;‘. ; ) s
that one prepared during the ceremony is thrown into & well as a kind of offering,

ol
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varyn 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
[18] Iranians left their Indian brethren on account of a bitter religious
contest, which is known in the Brihmanas as the struggle between the
Devas and Asuras, already the offices of an Adhvaryu 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
ahurotkéshi =asura-diksd, i.e. initiated into the Asura rites).

But the offices of Udgitris and that of the Brahma priests were not
known to the Aryas 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 Hotyi-priests is darks, to praise, recite; that for that of the
Udgatyis stu or gdi to sing (see, for instance, Rigveda Samh (8, 1,1;
6, 62, 5; 6, 69, 2-3); besides the technical names uktha=Sastra and
Stoma, sima, are frequently to be met with (see 8,1,15; 3, 3, 6; 6, 3;
16,9; 14, 11; 6, 24, 7, &e.). Now the absence of all such terms, indica-
tory of the functions of the Udgitris (chanters) in the Advamedha hymn
is certainly remarkable. Their not occuring might, perhaps, be accounted
for by the supposition that the chanters were not required at the hose
sacrifice. It is true, several smaller sacrifices, such as the Dardapiirna-
misa, the Chiturmisya Istis 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 Grdvagribha being
mentioned in it; for this priest is only required for the extracting of
tho Soma juice, and has nothing whatever to do with any other sacrificial
rite. The mentioning of the Samstar (Maitrivruna) is another indication
that the Advamedha already at that early time was accompanied by a Soma
gacrifice. For one of the principal duties of the Maitrivaruns, who may
be called the first assistant of the Hotar, is to repeat Sastras, which are
only required at Soma sacrifices as the necessary accompaniments of all
chants.

Besides the Udghtris, we miss the class of the Brahma priests, vig.
Brahma, Bralhmanfchamsi, and Subrahmany4, whose services are required

1 According to Asval, Sr, Bitras (10, 8) there are three Soma days {sutyeisd) required
for tho horse sacrifice.
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at all great sacrifices. The Brahmi cannot, even at small sae
such as the Dardapfirnamisa Isti, be dispensed with. The Brahmanf-
chatsi aud Subrahmagya are at Soma sacrifices as indispensable as t
Maitrivarnna; the first has to repeat also Sastras 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 natare 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 b
liable to many mistakes. The origin of the office dates earlier than the
Brihmanas. Unmistakeable traces of it areto be found already in ﬁiq -
Samhiti of the Rigveda. In one passage 1, 10,1, the Brahmd priests
(brahmdnas) are juxtaposed with the Hotris (arkinah) and Udgatyis (giyat-
rinah). They are there said to “raise Indra just as (one raises) a reed.”
Similarly we find together gdyata, chant, sarhiata, praise, and bﬂm‘ .
kriputa make the Brahma (8, 32, 17). ' 1In 10, 91, 10 the Brahmi is men-
tioned along with other priests also, such as the Potar, Nestar, &c. The
little work done by the Brahmil priests, or rather their idleness, is men-
tioned, 8, 92, 30, “ do not be as lazy as a Brahma priest” (mo gu trah-
meva tandrayur bhuval). That the Brahma priests were thus reproached
may clearly be seen from Ait. Brabm. 5, 34. The Brahma priest
is the speaker or expounder of religious matters (10, 71, 11; 117, 8), in
which capacity they became the authors of the Brihmanas, 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
Angirasah (7, 42, 1). Sometimes the name signifies the Brahman as
distinguished from the Ksattriyas brahmani rdjani v (1, 108, .

[21] It is certainly remarkable, that none of the Brahmi priests is to be
found among the priests enumerated in the Advamedba 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 i
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 réady-made offerings (adhvaregu),
Brahma has here very likely its original meaning, “ the sacrificial grass ™

=
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or & certain bunch of it (see the note on pages 4,5 of this Introduction).
For the meaning * prayer,” which is here given to it by Siyana, does not
suit the simile. In order to understand it fully, one has to bear in mind
that the Adhvaryu after having cooked and made ready any offering
(Purodasa or flesh, or Charu, &e.) generally wmhomnﬂmohmﬁmp
of melted butter over it. Now the trahma by means of which the priest
is to soothe all injury which the saerificial horse may have received
from kicking or striking, is compared with this Sruch ; the drops of
melted butter are then the several stalks of the bunch of the sacrificial
grass, required at all sacrifices and their taking onut, and throwing
away (as is done at all sacrifices, see note 8 to page 79), is compared to
the flowing of the drops from the sacrificial spoon.

Not only is the number of priests less, but the [22] ceremonies are also
more simple. 1t appears from verse 15th, that there was no Puronuvikyd
or introductory mantra required, but the Yajya alone was sufficient.
The latter consisted already of the same parts as in the Brihmanas,
viz. the Agur, the Yijyi mantra, the Vasatkira and Anuvagatkira
(see note 32 to page 95, page 126, and mote 11 to page 133-34). The
Agur or the introductory formula, ye yajamahe, i, * what (gods are),
those we worship by sacrificing,’ 18 very ancient, and seems to g0
even beyond the properly so-called Vedic times ; for we meet it even
with the same name already in the Zend-Avesta (see mote 1l to page
134) ; even a large number of the Parsi prayer formulas commence with
it up to this day, vis yuzdmaidd. The Vasatkira or the call odugat,
and the Anuvasatkira, or the second call vdugat preceded by Agni 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 ean be,
however, easily accounted for. The first call vdugal being required
in the very moment of the offering being thrown info the fire, and the
second at once after it, there was mo occasion for them at the Zoroastrian
sacrifices ; for the priests are mot allowed to throw flesh, or Homa, or
even cakes into the fire; they have only to show their offerings to the
cacred element. In the Sambitd itself, the Vasatkira is frequently
mentioned, and in hymns which show bypno meansa modern origin {see
1,14, 8; 120,4;21,5;7, 14, 3 ; 15, 6;99,7, &o) ; some of them appar-
ently allude to the [23] Anuvasatkira, (so, for instance, 7, 156, semdm
vetu vagathritim, ‘may he eat this piece " offered by the call rausat ! o
(in vihi) being one of the characteristic terms of the Anuvagaldra).

From all we have seen as yet it clearly follows that the Advamedhs
hymn is by no means 8 late, but a very early, production of Vedic poetry,
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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, i

The same, result is to be gained from & 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, T will only here make some remarks on the
Nibhinedistha hymns (10, 61-62). Their history is given in the Ait
Brabm. itself (5, 14). They are traced to Manu, the progenitor of
the human race, who gave them to his son, Nabhinedigtha. He should
communicate them to the Atgiras, for enabling them to perform success- :
fully the ceremonies of the sixth day (in the Salaha, (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 [24] latter. The first is very difficalt
to understand, the second is on the the whole simple. Both are by
tradition ascribed to Nibbanedigtha, 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 Angiras, *receive the son of Manu,” re-occurs in the legend ; also
the gift of a thousand. Ina verse of the former (10, 61, 18) the word
ndbhdnedistha oceurs, but it does not mean there a human, but some
divine, being. 1 give the 18th and 19¢h verses in translation,

(18) *His relative, the wealthy Nibhinedistha who, directing Lis
thoughts towards thee, speaks on looking forward (as follows) “this
our navel is the highest ; as often es required I was behind bim (the
Nibhanedistha on earth),’ » .

(19) “This is my navel, here is what resides with me ; these gods
are mine;Iamavarything 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,” 14

"It is to be found also with little difference in the Taittiriys Samnita 3, 1,9, 46,
Instead of the two Suktas (bymaos) Many there is said tohave given his son p Brihmanam
on a cortain rite concerning the share of Rudra in the Bomg libation, to help ‘Hn
Afigiras to beaven, The * sixth day " is not mentioned in it, The man in
dress ' of the Altareya Br, is hero called Rudra,

"* The explanation Eiven by Siyana of these difienlt verses fg very artificial. Heo

;;m: butgnt. out of the bymn overywhere the story tolg of Hlbhhndin;hn in tho Ait,
s (] 1 T . ?
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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 intercourse with his
[25] daoghter, see Ait. Br. 3, 33), we may clearly perceive that Nibhine-
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
Bribmanam, and as even pre-supposed in the hymn itself.

We know' from various passages of the Brihmanas, 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. 8o, for instance, the whole Pravargya ceremony (see note 1 to pages
41-43), the Ajya and Pra-uga Sastras (see Ait. Br. 2, 35-38; 3, 2) of the
morning libation, and the so-called Silpa Sastras (6, 27-31) of the
Hotri-priests are intended for this purpose. Of the latter the two
Nibhinedistha hymns form the two first parts, representing the seed
effused, and its transformation to an embryo in its rudest state (see 6, 27).
Nibhanedistha is the sperm when effused ; after having undergone some
change in the womb, it is called Naridarsa.'® 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 ememy with his weapons. (After
having thus made the place safe) he then bastily under a very loud cry
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 ss a revelation from Prajipati, 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 Prajipati

* This idea must be very old ; for we find an unmistakeable trace of it In the Zoroastrian
tradition. So wo read in the Bandchesh (page 80 in Westergaard’s edition of the Pehlevi
text) that the angel Neriogeng (nerioseng yazd=nardiariza yajata in SBanserit) intercepted
the three particles of sperm which Zoroaster is aaid to have once lost, and out of which
the three great prophets, Oshadar (bdmi), Oshadar mdh. and Sosiosh are expected to spring
at the end of the world. Nerioseng elothed the said sperms with lustre and strength
{rosnus Zor), and handed them over to Andhit (the Persian Venus) to look at them. They
are guarded against the attacks of the Devas (the Indian gods) by 999,060 Frohars
(a kind of angels),




XXV

(when he poured forth his sperm) are like parents m
the new celestial body to the sacrificer. The place
the seed poured out mystically in prayer by the Hotan
standing near it (and even touching it with their
the mantras. The reason that they have to regard t
receptacle of the seed, is to be sought for in the antec
who prepared it for the purpose, defending [27] it against ¢
enemies. After having made it safe, he poured out his M
all creatures sprang (see Ait. Br. 3, 34). s ]
Nibhinedistha is, according to the verses above

heavenly guardian of all germs of generation ; all gods, men,
come from him. His assistance is required when the sacrif
are producing the new celestial body of the sacrificer.
from heaven at his relative, that is, the seeds containing
new life poured out mystically by the Hotars in their prayers, B
18 the centre of all births in the universe ; as being nearest (*
the navel”is the literal meaning of ndbhénedigtha), be is the g
all seeds. Every seed on earth has only effect as far as he partieif
We have here the Zoroastrian idea of the Fravashis (Frobars)
the prototypes of all things existing,'® The word ndbhdnedisgtha
very old; for we find it several times in the form szdista in
the Zend Avesta. It is an epithet of the Fravashis (Yadna, 1, 18. Yashts
13, 156), and signifies the lineal descendants in future generations'?
(Vend, 4, 5-10 Westergaard). . : :

the Aitareya Bribmanam traced to Manu,
race, shows, that its origin is entirely lost in the depths of ani
The mentioning of Kaksivan in verse 16, and the oceurrence
"“seven Hotars " (in the 1st verse) are no proofs of a late ¢ igin,

" Seo my Essays on the Sacred Languago, Writings and Religion of
page 186. -

--Tmummormmmmminmmm b
In the passage in question, the punishment econsequent gn th o
to extond to so and B0 many mardm -mmm.,_uh“u,,
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Kaksivan appears as a celebrated Rigi, who was distinguished ss
a great chanter and Soma drinker in many other passages, principally
in the first book (see Rigveda Samh. 1, 18, 1-2; 51,13; 116, 7; 117, 6;
4, 26, 1), who enjoyed the special favour of the Advins. He is to the
majority of the Vedie Risis whose hymns are kept, a personage of as
remote an antiquity as Kdwya, Uiands, the Angiras, &. The “seven
Hotars "** occur several times besides (3, 29, 14 ; 8, 49, 16), most of them
with their very names, viz, Potar, Nestar, Agnid, Prasistar, &c.,
(1,15,2-5; 9; 1, 94, 6; 10, 91, 10). _

The second Nibhinedistha hymn is certainly later than the first,
and contains the germs of the later legend on Nébhinedistha. The
reason that it was also referred to him, is certainly to be sought [29] for
in the 4th verse, where is eaid, * This one (i.e. I) speaks throngh the
navel,'* (nd’hd), hails you in your residence ; hear, O sons of the gods, ye
Rigis (to my speech).” The song is addressed to the Angiras, who are
requested to receive the poet. The gift of thousand is also mentioned.

Let us, after this discussion regarding the antiguity of the Asva-
medha and Nabhinedistha hymns, return to the general guestion on
the relationship between the pre-eminently saerificial mantras and the
other production of Vedic poetry.

1f we look at tlie history of poetry with other nations, we nowhere
find profane songs precede religious poetry. The latter owes its origin
entirely to the practical worship of 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 religions poetry already so highly developed,
the language so polished, the metres already so artificially eomposed,
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 poets and many
family [30] schools in which sacred poetry was regularly taught, just as
the art of the bards and scaldes with the Celtic and Seandinavian
nations, must have preceded that period to which we owe the present

* They are, according to the Brahmapas (see Ait. Br. €, 10-12), Hotar, Maitrivarapa,
Bribmanfchharisi, Achhivika, Potar, Nostar, and Agnidhra.

" This expression appears to be strange. 1t implies a very ancient idea, which must
have been corrent with the lranians and Indians alike. The navel was regirded as
the seat of an internal light, by means of which the seers roceived what they ealled
reve'ation. It is up tothe present day a belief of the Parsi priests, that the Daxturs
or High-priests have a fire in their navel, by means of which they can sec things
which are hidden. This reminds us of some phenomens in wodern somnambulism,

d
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colleciion, 1f an old song was replaced by a new one, whmh PP
more beautiful and finished, the former was, in most cases, irre |
lost. 0ld and new poets are frequently mentioned in the hymns uf
Rigveda; but the more modern Rigis of the Vedic period appm
to have regarded tha pmdu{:tmna of their pmdecasm:sra with anjr partic

the Rigveda with their artificial metres the most ancient rahuau! '.:
whole religions literature of the Brihmans, or are still more ._
pieces in the other Vedic writings to be found? It is hardlruoﬂih]u;'
t.hat the Bmhmamcal priests emp]oyad at their sacrifices Inﬂ:lﬂ mrlﬂl ]

settled. The first sacrifices were no doubt simple offerings Fﬂfw:
without much ceremonial. A few appropriate solemn words, indicating
the giver, the nature of the offering, the diety to which as well as ﬂ:ih. .
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 ¥ajus,
whilst the older one appears to have been Yédja (preserved in pra-ydja,
anu-ydje, &c). The invocation of the deity by different names, [81] and
" its invitation to enjoy the meal prepared, may be equally old. It was
justly regarded only as a kind of Yajus, and called Nigada®® or Nivid.
The latter term was principally applied to the enumeration of the
titles, qualities, &e., 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 his assistant, who
arranged the sacrificial compound, provided the implements, and per- 1
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 mui
have performed part of the duties of the Adhvaryu.

According to the ritual which appears to bave been in force for
the last three thousand years without undergoing any maid&nhh
change, it is one of the principal duties of the Adhvaryu to give urﬂm

* Bee Madhnsfidana's Prasthénabheda in Weber's Indische Studien, I page 14, and
the DBhigavata Purina 12, 6,52 (in the Bombay edition) where the e furgna, {.l. the
sories of Yojus mantras is ealled migada. Madhusfidana comprises by this namo;, a

it appears, principally the Peisas or orders by the Adhvaryuto the m priost
to do their respective doties.
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(praisa) to most of the officiating priests, to perform their respective
duties. Now at several occasions, especilly at the more solemn sacrifices,
the order isto be given either by the Hotar himself, or his principal
assistant, the Maitrivaruna. 8o, for instance, the order to the slaugh-
terers of the sacrificial animal, [82] which is known by the name of
Adhrigu-Praisa-mantra (see Ait. Br. 2, 6-7) 1s given by the Hotar himself,
though the formulas of which it is composed have all characteristics
of what was termed in the ritual Yajus, and consequently assigned
to the Adhvaryn. At the Soma sacrifice all orders to the Hotar to
repeat the YijyA mantra, before the libations are thrown into the fire,
aro to be given by the Maitrivaruna, and not by the Adhvaryn. 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 Hiranyakedi and Apastamba Sriuta Sutras) is therefore
not quite correct. The Hotar himself even sacrifices on certain occasions
what is, according to the later ritual, to We done by the Adhvaryum
alone, or, when the offering is given as penance, by the Brahmi. So,
for instance, he sacrifices melted butter before repeating the Advina '
Qastra (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 Brihmanas and Sfitras with the bulk of the Rigveda hymns, we
come to the conclusion, that the former are more ancient, and served the
Risia ns a kind of [88] sacred text, just as passagea of the Bibla suggest
ideas to religions 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 8 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
Vaigvadeva Sastra, and my remarks on it (see pages 212-13), the reader
will find, that the great Risi Vidvimitra who with some of his sons are '
the poets of many hymus which we now possess (as, for instance, of the
whole third Mapdala), knew this ancient sacrificial formula very well ;

for one of its sentences setting forth the number of deities is alluded to
by bim.
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Certain stereotyped formulas which occur in every Nivid, to w!
ever deity it might be addressed, occur in hymns and even e
them. Tinstance the hymn predam brahma (8, 37), which is

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

no mero chance follows from some other characteristic Nivid terms -
use of in the hymn in question ; compare dvitha pra sunvatah with
dam sunvantam yajamdnam avetu in all Nivids, and kealtriye tu
avasi with predam ksattram (avatu). e I
The Subrahmanyi formulas, which is generally called a Nigadd (see
on it the note to 6, 3 en pages 383-84) [84] is unmistakably alluded to
in the hymn, 1, 51, principally in the first and thirteenth verses. In both,
Indra is called mega, & ram, and vrisanaé vasys mend. i _-r"-.'E B
The call of the Agnidhra, astu érdusat as well as the Agur address
ed to the Hotar, hotd yaksat, were known to the Rigis, as we learn
from 1, 139, 1. 10. v
The so-called Rituyijas which are extant in a particular collection I s
of sacrificial formulas, called praisa sdkta or praisidhyaya, occur even with
their very words in several hymns, such as 1, 15; 2, 37. (On the Rituydjas,
see note 35 on pages 135-36).

The so-called Aprt hymns are nothing but a poetical ﬂmiﬂpment
of the more ancient Prayijas, and Anuyijas (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 Vidvimitra. So, for instance, the whole of
hymn 3, 8 oiijanti 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) ; 8 52,
celebrates the offering of the Purodida consisting of fried grains, pap,
&c., which belongs to each Soma libatios (see Ait. Br. 2, 23) .

The first ten hymns of the first book of the Rigveda Samahitd contain,
as it appears, the Soma ritual [85] of Madhuchbandis, the son of Vidvil
mitra. It provides, however, only for two libations, viz,, the morning and
midday. The first hymn has exactly the nature of an Ajya hymn, which
forms the principal part of the first Snatn, the so-called Advs, m i
second and third hymns contain the Pra-uga Sastra, which is the second

at tho morning libation, in all its particulars, The following seven
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hymms (4-10) all celebrate Indra and it appears from some remarks in
the Ait. Br. (3, 20, page 192), that in ancient times the midday libation
belonged exclusively to Indra. 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 Agniof the ancestors, the pravars, who
must be invoked at the commencement of every sacrifice; it contains
three parts of the later ritual—(a) the pravara, (b) the invocation of Agni
by the Nigada, and (¢) the request to Agni to bring the gods (the so-called
devdvahanam). The 13th is an apri Sikta containing the Prayijas,
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 hymos refer to the
Soma sacrifice. The 15th is a RituyAja hymn; the Rituyijas always
precede the Ajys Sastra. The hymns from [86] 16-19 contain a ritual for
the midday libation, and in 20-22 we find the principal deities of the
Sastras of the evening libation.

The hymns from 44-50 in the first book by Praskanva, the son of
Kanva, contain, if the Indrd hymn (51) is also reckoned, all the principal
deities, and metres of the Advina Sastra, the former even in their proper
order, viz., Agni, Usils, the Advins, Siirya, 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 Brihmanas in its main features
was almost complete at the time when the principal Rishis, such as the
Kanvas, Vidvémitra, Vasistha, &e., lived.

I must lay particular stress on the Nivids which I believe to be
more ancient than almost all the hymns contained in the Rigveda. The
principal ones (nine in number) are all to be found in the notes to my
translation of the 3rd Paiichiki (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 Samhita, it is of
course incumbent on me to state briefly the reasons why I refer the so-
called Nivid to astill more remote antiquity.

The word nivid frequently occurs in the hymns, and even with
the epithet pdrva or pdroya, old [87] (see 1, 89, 3; 96, 2; 2, 36, 6.) The
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Marutvatiya Nivid® is, as it appears, even referred to by v‘“‘m %
(4, 18, 7, compared with note 25, on page 180); the repetition of
the Nivids is juxtaposed with. the performance of the chanters, W5 e
‘the recital of the Sastras (6, '67, 10). The Brahmanam regards the =
Nivids, particularly that one addressed to Agni, as those :"ﬂﬂdﬂifﬁf}t
Prajipati, by means of which he created all beings (see Ait, Er_: 211 >
393-34). That such an idea, which entirely coincides with the Zoroastrian B
of Ahuramazda (Ormazd) having created the world through the WM‘, b8
ahid-vairyi prayer (see the 10th chapter of the Yadna), must be mm\,
ancient than the Brihmanas, 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, 96, 2) that Agni created by means of the
“first Nivid"” the creatures of the Manus (see page 143). 1In 1, 80, 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. * M,

Many Nivids, even the majority of them, are certainly lost. But
the few pieces of this kind of religious literatare which are still extant,
are sufficient 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
Brahmanas were composed, [38] Theirstyle is, in the main, just the same
in which the hymns are composed, and far more ancient than that of
the Brihmanas, 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 efficacions. This could be hardly
accounted for at & time when heautiful and finished songs were forth-
coming in abundance to serve the same purpose, had they not been very
ancient, and their employment been sanctioned by the example of the
wost ancient Risis. : v

We have already seen, that several of those Nivid formulas which
we have now were known to some Vedic poets. I will give here a fow
more instances. The hymn to the Marutas by Vidvamitra (3,47)is
evidently based on the Maratvatiya Nivids (see them on page 189) ;. the

* Whean the word nivid appears often in the plural, then the several pldas, of whick

mﬁiﬂdmhmwmmm
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verse to Savitar (3, 54, 11) alludes to Savityi Niyids (see them on page
208); the hymn to DyAvaprithivi (1, 160) is a poetical imitation of the
Dyéviiprithivi Nivids (page 200) ; the Ribhu hymn (4, 33) resembles very
much the Ribhu Nivids (page 210), &e. -

Another proof of the high antiguity of the Nivids is furnished
by the Zend-Avesta. The many prayer [89] formulas in the Yadna which
commence with nivad-ahayémi, i.e., 1 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 Subrihmanyi 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 Vedie
poetry. The Risis tried their poetical talent first in the composition of
Yijyis or verses recited at the occasion of an offering being thrown into
the fire. Thence we meetso many verses requesting the deity to accept
the offering, and taste it. These YAjyis were extended into little songs,
which, on account of their finished form, were called sikiam, i.e. well,
beautifully spoken. The principal ideas for the Yéjyis 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 thonghts, 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 [40] down in the Leviticus, knows no
rythmical sentences nor hymns which accompanied the cblations 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 officiating 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 TS AN
M TN “ a fire offering of pleasant smell for Jehovah,” which exactly cor-
responds with the Vedic agnaye, indrdya, &ec. stéhd ! ® i.e. a good offering to
Agni, Tndra, &e. If it was the solemn holocaustum, then the word o, e,

“Thy term sl is o be traced to the root dhd, to put, with 4, to pat in, into, and
stands for svddi (su-tdd4d), 1t means the gift which is thrown into the fire.
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holocaustum, was used.in addition (Leviticus 1, 9-13); if it was
called zebakh shldmfim or sacrifice for continued welfare, thawmi_

bread, was added (Levit. 3, 11); if it was a penance, the words
(Levit. 7, 5), “this is & penance,” were required. When the -
absolved a sacrificer who brought an offering as a penance, he ag
to bave used a formula also, which is preserved in the so-freg
occuring sentence : ¥9 M50 NI YN N0 15 134 (Lev.
31: v.6,10.) “and he (the priest) shall annul the sin which
committed, so that he will be pardoned.” ®

[41] If we compare these formulas with the psalms, which were com;
and used for the worship of Jehovah, then we find exactly tl
difference between both, as we discover between the Yajus forn
Nivids, &c., and the finished hymns of the Rigveda Samhita.
the same way as there is a considerable interval of time Batwun
establishment of the Mosaic ritual and the composition of the ps:
we are completely justified in supposing that a similar space of
intervened between the Brahmanical ritual with its sacrifical form
and the composition of the majority of the Vedic hymns. Betwe n
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 Hﬂullorumhm
to his Chhandas period, we shall not be 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. Ofits
four divisions, viz. kdo-fung, i.e. popular songs of the different territories -
of ancient China, ta-ya and siao ya, ie. 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 pum]ér ,
sacrificial character, are the most ancient pieces. The three last odes in
this fourth division go back as far as the commencement of the Sha:
dynasty, which ascended the dragon seat in [42] the year 1766 p,0., whilst
almost all other pieces in the ecollection 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 5.0.)

If we consider that the difference of time between the
cial and non-sacrificial hymns of the Ch

+ purely sacrifi-
inese thus amounts to about
" The priest appears to have addressed these words to the sinner who was ta be

absolved in this manner; “1annul the sinwhich thoy hast committed, and thou shalt
be pardoned.”
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1,000 years, we would not be very wrong in presuming similar inter-
vals to exist between the different hymns of the Rigveda. Risis like
Kivya, Udanids, Kaksivat, Hiranyastiipa, to whom several hymns are
traced, were for the Kanvas, Vidvimitra, Vasistha, &ec., as ancient per-

sonages, as the emperors Tang (1765 B.0.) and Wuwang (1120 B.0)
to Confacious (born 551 B, 0.)

On account of the utter want of Indian chronology for the Vedic 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 odes 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 Jyotisam, 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
[43] s.0. 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 Sapscrit scholars of Europe and America, are of

* Beo the Journal of the Asiatic Society of Bengal of the year 1862 pages 40-50. Max
Miiller's Preface to the 4th Volume of his edition of the Rigveds Samhitd, page Lxxxv.

" There can ba hardly any doabt, that the Naksatra system of the Indians,
Chinese, Persians and Arabs is of & common origin, but it Is very difficult to determine
with what nation it originated. The original nomber was twenty-eight. I do not
intend fully to diseuss hore the important question, but I wish only to direct attention
to the circomstance overlooked as yet by all the writers on’the subject, that the terms
which the Indians, Arabs, and Chinese use for expressing the idea * constellation™ have
in all the throe langusges, Banscrit, Chinese, and Arabie, precisely the same meaning,
viz. nplace where to pass the night, a station. This is certainly no mere chance,
but can only be aceounted for by the supposition, that the framers of the Naksatra
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 us
examine these terms,

The Chinese cxpression for Nakgatra is Biu (spelt by Morrison sub and. sew, by
Medburst sew with the thied or doparting tone). The character representing it which
is to be found under the 40th radical, strokes 8 (see Morrison's Chinese Dietionary,

Vol. 1 page 847) is composed of three signs, viz. that for a roof, that' for man, and
that for a hundred. Its origioal meaning therefors is*a place where a hundred man
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 shih), i,e. an inn, or a halting place in general ; such places wers situnted at the

distance of every thirly Li ‘Thence it is metaphorically employed to express the
o
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[45] minor importance compared with the fact and the age of the obser
vation itsell. That an astronomical observation was taken by the

gtation on the heavens where the travelling moon is supposed to pot mp. m
®ense the Chinese speak of 6lh ehih pd siu * the twenty-cight balting places” (om the
beavens), 1

As an objective it means past, former, . . the night-quarters which were just left.

In the sense of a verb, but never in that of a substantive, we find it frequently H
in two of the so-called See-shu or four Qlassical books of the Chinese, viz, the Lun-yu
{the Confucian Analects) and in Meng-tse. .

In order to show the use of this important word in the Classical writings, 1here
quoote some instances ; i

(a) intrans, to pass the night, to stop over night, Lun-yu 14, 41 ; tse In siu yu Shik-man,

Le. Tse-1n (one of the most ardent and zealous disciples of Confucins) passed the
night at Shih-man ; 18.7. 3 ibidem ; chih Tse-Iu siu, L.e. he detained Tse-lu to pass

the night (with him). Mengtse 2, 3, 11, 1; Meng-tse k'iu Toi sia yu Ohasey & &

Meng-tse after having left Téi, passed the night at Chow; 2,9, 12, 4, Ibidem: e
san siu Glh hiu chich Chow, yu yu sin { wei suh, {. e. When 1, after having stopped for
three nights left Chow, I thought in my mind my departure to be speedy still.
(b) trans, tomake pass the might, to keep over might. Lun-yu 10, 8, 8: tse yu kung
pii #in 4, when he (Confueins) sacrificed at the Duke's (assisted the Duke in
sacrificing) he did not keep the (sacrificial) flesh over pight. In this seose it
is seversl times metaphorically used; so Lun-yn 12,9, 2: Tseln wu siu wo, Le
Tse-lu nover kept a promise over night (he ecarried it out at one, before he
went to rest). E

(¢) to have taken up kis quarters, to be at rest. Lun-yn 7,26: yih pil shé sin, b
(Confucius) shot, but not with an arrow and string st (animals) which were
at rest (asleep).

The Arabic word for tho Nakshatras is Jii, mansil phur. uJjle mendsil, * a place where
to put up, qurters,” from the root (3, to make a journey, to putup at a place as &
guest.

This name for the constellations must be very ancient with the Semitie nations,
for we find it already in the Old Testament (Book of the Kings ii. 23, 5) in the form
rﬁleY‘_'\, mazzaloth; it bas no proper etymology in Hebrew (for the root Ij'u nazal, to
which alone it counld be traced, means fo flow), and is apparently introduced asa foreign
word from some other Semitic nation, probably the Babylonians, The Jewish commenta-
tors had no elear conception of the proper meaning of the word ; they take it te
mean star In general, and then the twelve signs of the Zodiae, But from the conbext

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(* for the moon and the mazzaloth and the
whole host of the heaven") it undoubtedly follows, that its meaning eannot be * star” in
genoeral, which idea is expressed by the “ whols host of the heavens,” but something
particular in the heavens connected with the moon. The use of the same word in
Arabie for expressing the idea of constellation, heavenly mansions of the moon, pmﬁp
beyond any donbt, that the mazsaloth mean the BN, :

Now the Banserit word waksatra has originally no other meaning than either sin
or manzil have. The srmangement of the meaning of this word which is made in
Boehtlingk and Roth's Banserit Dictionary is insufcient and treated with the same
soperficiality as the majority of the more diffieult Vedia werds in that moch-landed
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 sufix atva
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Brahmans as early as the 12th century before Ohrist is proved be-
yond any doubt by the date to be elicited from the observation
itself. If astronomical caleulations of past events are of any worth,
we must accept as settled the date of the position of the solstitial [48]
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 eountry.
A regulation of the calendar by such observations was an absolute
necessity for the Brahmans ; for the proper time of commeneing

ending their sacrifices, principally the so-called Sattras or sacrificial
gessions, could not be known without an accurate knowledge of the time
of the sun's northern snd southern progress. The knowledge of the
calendar forms 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 certain lncky constel-
lations, and in certain months. So, for instance, as n rule, no great
sacrifice can commence during the sun's southern progress (dakgindyana);
for this is regarded up to the present day as an unlucky period by the

indicates, that something particular must be attached to its meaning ; compare patatraa
wing, literally a means for flying, vadhatra a weapon, literally a means for striking, yojat-
ram the keeplng of a sacrifieial fire, literally the means or place for sacrificing ; amatra, 8
drinkirg vesssl, literally & place to which a thing goes which holds it According fo
all analogy we ean derive the word only from maks, which is s purely Vedic roof,
and means to “arrive at” Thus maksatra etymologically means, either the means
by whieh one arrives, or the place where oue arrives, a station. This expresses
most adequately the idea attached by the Indians to the Naksatras as mansions for
the travelling moon. Buteven if we waive thisderivation, and make it a,compound
of nak (instead of maktd, sce Rigveds 7,71, 1) and satra=sattra, a session for the night,
night quarters, wo arrive at the same meaning. The latter derivation is, 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 ; (3) especially
tho stations on the heapems where the travelling moon is supposed to put up, the
twenty-eight constellations ; (8) metonymiclly stars in general, the starry sphere (Rig-
veda 7, 88, 1: maksatram paprathachcha bhima, he spread the starry sphere, and the
earth). The Istter use is pre-emivently poetical, as poets always can use pars pro fofo,
The naksatras as stations of the moon were perfectly known to the Rigis, as every
onc can eonvinee himsell from the many passages in the Taitiriya Brihmapam, and the
Atharvaveds, That these books are thronghout much later than the songs of the Rigveda
is just what 1 have strong reasbns to doubt. The arrangement of the meanings of
naksatra as given here ontirely eoincides with all we koow of the history of either
the word siu in Chinese, or manail, mazzaloth in the semitio languages. The Chinese,
especially poets, used the word siw 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
Earish (see Gesenii Thessurus Lingum Hebres, et Chaldes ii. page 869).
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Brahmans, in which even to die is belived. to be & misfortune. The :"| :_-I
great sacrifices take place gemerally in spring, in the months itra
and Vaisikha (April and May). The sattras which lasted ﬁl’l:ll:lﬂ]'*"T
were, as one may learn from a careful perusal of the 4th book of the
Aitareya Brihmanpam, nothing but an imitation of the sun's early
course. They were divided into two distinet parts, each consisting of six
months of thirty days each ; in the midst of both was the Viguvan, i.g..
equator or central day, cutting the [47] whole Sattra into two halves, The
ceremonies were in both the halves exactly- the mmu;huttha:m,
in the latter half performed in an inverted order. This represents the .
increase of the days in the northern, and their decrease in the southerm
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 Brihmanas 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.0. 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 Brihmanas (see page 287).

Now that observation proves two things beyond doubt : (1) That the b
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 mot hesitate therefore to assign the composition of the
bulk of the Brihmanas to the years 1400-1200 ®.0.; for the Samhita
we require a period of at least 500-600 years, with an interval of about
two hundred years between the end of the proper Brihmapa period.
Thus we obtain for the bulk of the Samhitd 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 . 0. 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.0, it will certainly
not be surprising that we assign asimilar antiquity to the most an- A
cient parts of the Vedas. For there is nowhere any reason to show,
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that the Vedas must be less ancient than the earliest parts of the sacred
booke of the Chinese, but there is on the contrary much ground to believe,
that they can fully lay claim to the same antiquity. Already at the
time of the composition of the Brihmanas, which as we have seen,
cannot be later than about 1200 B.c., the three principal Vedas, ..
their respective Samhitis, were believed to have proceeded directly from
the mouth of Prajipati, the lord of the creatures, who occupies in the
eatly Vedic mythology the same place which is, in the later writings,
held by Brahmadeva. This could not bave 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 ¥-king, i.e. Book of
Changes, to a kind of revelation too, which was made to Fuhi, the Adam
of the Chinese, by a Dragon horse, called Lung-ma. '

Speculations on the natare of the sacrificial rites, [49] and cognate
topics of a mystical character which form the proper sphere of the Brih-
manas, commenced already during the Samhitd period, as one may learn
from such hymns as Rigveda 1, 05, and the so-called Vimana
Stkta 1, 164. Even at the time of the composition of the present
Brihmanns, there existed already some time-hallowed sayings, which
resemble in every respect those dicta of the BrahmA priests, of
which the bulk of the Brihmanas 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 Dvidadiha sacrifice.
Itis, therefore, very difficult to draw & 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 Brihmapas. On
a more close comparison of the mystical parts of the Samhita with the
Brihmanas, 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
Bribmanas by the Indian divines and philosophers. According to the
introductory chapters to the Hiranyikedi (and Apastamba Sfitras) the
Brihmanas 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 Brihmapas are
referred which contain an order expressed in the potential mood, such as
yajeta, he ought to sacrifice ; samset, he ought [50] to repeat (such and
such a verse) ; kurydt, he ought to proceed (in such or such a way), &e.
This is the principal part of the Brihmanas, and has for the Brahmans



xxIViil
about the same significance as in the Talmudic Literature the halakak
has for the Jews; it is simply authoritative. : A

(2) Arthavida, This term comprises the numerous
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 philosophieal and
grammatical topics. For the history of grammar, the fifth Pafichika
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 distine-
tions between singular and plural, present, past, and future tenses, &e.
The idea of mukti or final absorption in the ‘Supreme Being, as taught
in the later Vedinta philosophy, is even with most of its particulars

spoken out in several of those explanatory remarks, I allude hereto

the frequently occurring terms, sayujyatd junction, sarupata identity of
form, salokatd identity of place, which mark in the later times different
stages of the final beatitude. [51] 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 Brihmanas, and are already traceable in
hymns of the Samhiti,

(3) Nindd, censure. This refers principally to the controversial
remarks contained in all Brihmapas. 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 condemmed ita
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 adoptin

(4) Samad, 1. e, praise, recommendation. Thig part comprises prinoie
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, ie. who has such a

4
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knowledge. The extreme frequency of this phrase in the Brihmanas,
and Upanigads, is probably the reason, that the whole sacred know-
ledge was comprised afterwards only by the general term veda. Origi-
nally [62] it appears to have applied to Brihmana like sentences and
explanations only. _

(5) Puriikalpa, i. e, performance of sacrificial rites in former times.
Under this head come the numerovs 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 Prajipati, 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 Brihmanas, that
is, before the 12th century B.c. This is another proof corroborative of
the high antiquity ascribed by Grecian writers 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 Brihmanas as old as the feats of King
Arthur appear to :English writers of the nineteenth century.

(6) " Parakriti, i.e. the achievement or feat of another. This head
comprises the stories of certain performances of renowned ﬂrotri_ﬁw,
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 prineipal
ones, viz., vidhi and arthavida. 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: halakah, i.e. rule of con-
duect, 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 Brihmanam in particular.

The Aitareya Brahmanam is one of the collections of the sayings of
ancient Brahmi priests (divines and philosophers), illustrative and ex-
planatory of the duties of the so-called Hotri-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 Samhiti, the Aitareya is
therefore one of the Brihmanas belonging to the Rigveda. There must
have been, as we may learn from Panini and Patafijali's Mahibhisya, a
much larger number of Brihmanas belonging to each Veda; and even
Sfyana, 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 Saikhiyana. Both appear to have been known to the grammarian
Pinini,' as one may gather from the rule (v. 1, 62) which he gives re-
garding the formation of names of Brihmanas consisting of thirty and
forty Adhyiyas; for the Kausitaki actually consists of thirty and the
Aitareya of forty Adhyiyas, which were afterwards divided into eight
Paiichikis, each of which comprises five Adhyiyas’ A0

The name “ Aitareya” is by Indian tradition traced to I#ard. Siyana
tells regarding the origin of the name and of the Brihmana itself, in his
introduction to the Aitareya Bribhmapam, the following story, on the
authority of the sampradiya-vidah, i.e. men versed in traditional stories.
An ancient Risi had among his many wives one who was called Ttard.
She had ason Mahiddsa by name, who is mentioned in the Aitareya
Arapyaka as Mahidisa Aitareya. The Risi perferred the sons of his
other wives to Mahidisa, and went even so far as to insult him once by
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
- (kuladevatd), the Earth (bhdmi), who appeared in her celestial form in
the midst of the assembly, placed him on a thronme (sithhdsana), and
gave him asa token of honour for his surpassing all other children in
learning a boon [65] (rara) which had the appearance of a Brihmana.
After having received this gift, a Brihmanam consisting of forty! Adhya-

yas, which commenced with the words, agnir vai devindm avamo (the first *

sentence of the Aitareya), and ended with stpinute stripute (the two
last words of the Aitareya), came forth through the mind of Mahdidsa.

' The attention of Bangerit scholars was first directed b
e 7 Professor Weber at Borlin
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Afterwards the Brihmanam, commencing with atha mahdoratam (the
beginning words of the first Aitareya Aranyaka) and ending with
dchdrya dchdrya (the two last words of the third Aranyaka)® was also
revealed in the shape of the vow of an hermit® (dranyakavratardpam)..

The Aitareya Brihmanam, as well as the Kiusitaki, 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 Siitras)
regarded as the proper sacrificial encyclopedie. They were, however,
perfectly well known to the authors of these Brihmanas, as we may learn
from the fact, that the names of several sacrifices, such as Vijapeya, Aptor-
yima (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 (ritvig-varanam) by the sdcri-
ficer, iacluding the Hotars, is left out, as Siyana has already observed.
But every Hdutra-prayoga, i.e. practical hand-book for the Hotyi-priests
(for each sacrifice there are separate prayogas for each set of priests
requireg), commences with it ; the topic is generally treated in the Siitras
belonging to the Yajurveda; the principal mantras required at that
occasion are to be found in the first chapter of the Tindya Brihmanam
of the Simaveda. 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 Somapravdka to all Srotriyas (sacrificial
priests) whose services he wishes to engage for his forthcoming Soma
sacrifice, to ask whether they would be willing to cofficiate at this occasion.
The dialogue between the Somapravika and the Hotar is as follows: 8.
“ 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?” 8.
“ The Jijotistoma-Agnistoma-Soma sacrifice.” H. “ What priests (ritoijah)
will officiate?, 8. *Visnu, Mitra,*” &e. H. “What is the reward for

* This remark throws some light on the relationship in which the five treatises, of
which the present Aitareya Aranyaks copsists, and each of which bears the name
dranyaka, stand to one another, Only the three first Aranyakas were according to this
notice regarded asa divine revelation to the Aitareya Rizl; the two others are then
later additions, and did not form originally part of the Altareya Arapyaka,

% According to Brahminical ideas, a vow, a curse, a blessing, &o., can assume a visible
¥ form and 80 bocome manifest to the mental eyes of men,

* The priests represent the gods,
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the priests ?” 8. “One hundred and twelve cows.” [57] If the priests
have accepted the invitation, then the sacrificer has actually to appoing
them to their respective offices. This is the varanam 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 Brahmi, Parjanya (the god of rain) my Udgatar, the Sky (dkdéa) is
my Sadasya (superintendent), the waters are my Hotridamsis (all the
minor Hotri-priests); the rays my Chamasa Adhvaryus (cup-bearers),
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” (mdnuga) priests. This is at the Agnistoma
done with the following formula, “I (the name) of such and such a Gotra,
will bring the J yotistoma 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 whichas 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 thon spokest of (unto me),
the splendour thou spokest of, the glory thou spokest of, the Stoma thon
spokest of, the way of performance thou spokest of, the enjoyment thon
spokest of, the satisfaction thon spokest of ; may all that thou spokest of
come to me ; may it enter me ; may I have enjoyment through i, 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 Ai
Brahmanam. It treats in its eight books, or forty chapters, each of which
is subdivided into a certain number of kandikds, i.e. small sections, para-
graphs, as we have seen, almost exclusively of the duties of the seven
Hotyi-priests at the great Soma saerifices, and the different royal inaugur-
ation ceremonies. All minor sacrifices and Istis, although they require
the services of a Hotar, are excluded. The Hotri-priests are to be divided
into thres distinct classes: (1) The Hotar, the chief of all Hotri-priests. (2)
The Hotrakas, i.e., the little Hotras ; these are, Maitrﬂvnrnm (Pradistar)
Bribhmagichhamsi, and Achhivika. (3) The Hﬂtrﬁamt'mﬁ, i.e, the
repeaters of the Hotri 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
Agnigtoma Soma eacrifices only; for this is the model (prakpiti) of



all Somia sacrifices"which last for one day only (the go-called aikdhikas);
all other Soma sacrifices of the same duration are mere modifications
(vikrits) of it. It is regarded as an integral part of the Jyotistoma, and
gaid to consist of the following seven sacrifices : (1) Agnistoma, (2) Atyag-
nistoma, (3) Ukthya, (4)Soladi, (5) Atiritra, (6) Vajapeys, (7) Aptoryima
Ady. 8r. 8.6, 11). In many places, however, the [68] term Jyotistoma is
equivalent to Agnistoma. The Aitareya does not know these sevem
parts, as belonging together, but simply remarks, that they follow the
Agnistoma as their prakriti (3, 41). The Atyagmistoma is not even
mentioned in it at all. .

All 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 the
priests giving them presents (madhuparka), the Diksaniya Isti, and the
Diksi itself.

 Second day.—The Priyapiya or opening Isti; the buying of the
Soma; the Atithya Isti, Pravargys, and Upasad twice (onee in the
forenoon, and once in the afternoon). ;

Third day—Pravargya and Upasad twice again,

Fourth day.— Agnipranayanam, Agni-Soma-pranayanam, Havirdhina
prapayanam. 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 (udayoniya). Ablution (avabhrita).

The ceremonies of the four first days are only introductory, but abso-
lntely necessary ; for without them no ome is allowed to sacrifice. and
drink the Soma juice. The Soma ceremony is the holiest rite in the,
whole Brahmanical service, just as the Homa ceremony of the Parsi
priests is regarded by them as [60] the most sacred performance. No
Parsi priestis 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 Diksd (see 1, 3; 4, 96.) One such ceremony is even not
considered sufficient. For the sacrifice has besides the Diksti to undergo
the Pravargya, which is a similar preparation for the great Soma day.
Lven the animal sacrifice must precede the solemn Soma fiestival ; for it
is of minor importance. The animal is instead of the sacrificer himself.
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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 & 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, 2).

The principal features of this Agnigtoma sacrifice must be
ancient. For we discover them almost complete with the - Parsis,
They also do not prepare [61] the corresponding Homa (Soma) juice
alone, but it must always  be accompanied with other offeri
The Purodéda of the Brahmans, which always belongs to a Soma
libation, is represented by the Darfin (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 Ppreparing
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 Ekadhands 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 Sastras belonging to them recited. In a similar way the
Zota priest repeats, shortly after having enjoyed the Homa, the Gdthds of
Zarathustra Spitama (Zoroaster), which [82] are metrical compositions,
and represent the Sastras of the Brabmanical Soma service, He must
repeat five such Gathis, justas there are five Sastras, at the morning

"The mantra repeated at that oceasion is Yadfna 10, 1, “May the water-drops {4p.l'1nklad
over the Homa) fall to the destroction of the Devas, and Devis, "

*Compare notes 8 on page 118, 5 on page 181, 14 o page 137, and my Essays on the
Bacred Language, &o,, of the Parsis, pages 132-53, 107,

.
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and midday libations, and at the Ukthya Soma sacrifice at the evening
libations also.

These are only a few of the points of mmparimnjwhich 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 thesame. The
Brahmans believe that it leads to heaven ; so do the Parsi Priests. They
gay, that Homa is a plant, and a great angel. Any one who has drank
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 th
angel. .

With particular care are the the so-called Sastras or recitations of
the Hotri priests treated in the Aitareya Brihmanam. 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 Sastras always belong to Stotras or
performances by the Sima singers, viz: the Udgiitar or chief singer, the
Prastotar who chants the prelude, and the Pratihartar [83] who chants the
response. Their recitations must be very ancient, as wehave seen ; for
they are by the name wktha (exactly corresponding to ukhdhem in the Zend
language) frequently mentioned in the Samhitd. A closer examination of
them will throw much light on the history of the composition of the Vedie
' hymns. As ancient as the Sastras are the Stomas, the exposition of which
forms one of the topics of the Simaveda Brihmanas (see note 18 on page
937-38). 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 @ 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, Agnigloma and Jyotigfoma. The
musical performance which was offiginally alone called a Stoma, formed a
necessary part of certain sacrifices, and was then, as pars pro toto, applied
to the whole rite.

T.he universal character of the Agnistoma and its meaning is treated
especially in the fourth chapter of the third book. In its last chapter, and
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in the two first of the fourth, the principal modifieations of the Agnistoma

are mentioned, and briefly described, viz, the Ukthya, Soladi, and

Atiritra, along with the Advina Sastra.

The Atiritrasacrifice introduces, however, the [64] Sattras or sacrificial
sessions, the principal rules for the Hotyi 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 she 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 Dvadagaha which
may be Performed as a Sattra, oras 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 Brahmi 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
Grivastutand Subrahmagyd, 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 Silpa Sastras, or “skilfal (rather
very artificial) recitations” of the minor Hotars, These Sastras, prin-
cipally the Valakhilyas, the Vyisikapi, Evayimarut, and the so-called
Kuntipa hymns, are no doubt the latest additions, looking like [85]
decorations, to the ritual of the Hotri-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 Brihmanam.

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 isa continuation of
the fifth chapter in the fifth book.
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In the third chapter we are introduced to the rites of the princely
inauguration ceremonies connected with a sacrifice, by the story of
Sunaihepa, On account of its containing Rik verses, as well as Githds
(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 son to a prince to be immolated.

Now three kinds of such inanguratory sacrifices for the king, called
Réjasiyas, are described, viz. [68] Abhiseka, Punarabhiseka, and Mahdbhi-
geka. The principal part of all these ceremonies consists in the
sprinkling of holy water over the head of the kings, which is ealled
abhiseka, It corresponds to the eeremony 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 Brihmanam is taken up with the appointment
by the king of a duly qualified Brahman to the office of a house-priest,
who is called purohita, i.e., president, superintendent. The word, as well
as the office, must be very ancient ; for we find it not only in the Samhitd
of the Rigveda, but even in the Zend-Avesta. It is, as to etymology,
the same word as paradhdta,’ which is generally [87] the epithet of one of
the most ancient Iranian heroes, of Haoshyanha (see Yashts 5, 20; 9, 3;
15, 7; 17, 24 ed. Westergaard) the Hosheng of the Shahnimab. The
later Iranian legends, as preserved in the Shihnimah, made of the para-
dhitas a whole dynasty of kings, which they call Peshdadians (the modern
Persian corruption of the primitive paradhdita) who then precede the
Kayanians (the Kavis of the Vedas). This shows that the institution of

* The word purchita is composed of puras before, and hita placed (from the roob
dhd); so paradhdta also ; pard 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. Froma 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; but 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 chooseto*
- do so, to deprive him through the same power of his property, children,
and [71]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. Theré are, however,
several quoted, which are not to be met with in it, whence we must’
conclude, that the Samhiti of the Aitareyins belonged to a Sikha
different from that one (the Sikala Sakha) which is at present only
known to us. Advaliyana, in his Sriuta Siitras, which are, as we have
seen, founded on the Aitareya’ Brihmapam, generally supplies the text
of those mantras which are wanting in the Samhitid. Several of them
are in the Atharvaveda Samhita, but they generally show different
readings. In comparing both, those in- the Advaliyana Sftras, and
those in the Atharvaveda Saimhitd, we find that, if there is any difference,
phe text of the Atharva is then always incorrect. It is remarkable
that we donot only discover some relationship between the supposed
Sikha of the Aitareyins and the Atharvaveda Samhitd, but also between
the Aitareya and Gopatha Brahmanam. Whole kandikas of the Aitareya,
such as those on the Vasatkdra (3, 7-8) on Atiratra (4, 5) are  alimost
literally to be found in the Gopatha Brahmanam of the Atharvaveda.

The author's own additions consisted principally [72] in eritical
remarks, recommending certain practices, and rejecting others, 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 sméha, “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 mahdvaddh, i.e. the speakers of great things.
But their real name appears to have been Brahmovidins, i. e. the
speakers on Brahma (theologians, divines), which term we frequently
meet in the Taittiriya Veda (Black Yajurveda.)

The work was, like the other Brihmanas, no doubt, like the Samhitd,
orally handed down. Some external mark is still visible. At the end
of each Adhyiya the last word, or phrase, is put twice. The same
fact we observe in all other Brihmanas as well as in the Sitras. 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 little treatise
for itself. .

Regarding the repetition of the Brihmanam we have to remark,
that it is done in a very slow tone, but quite monotonously, whilst
the Brihmapas of the Yajurveda are recited with the proper accents,
like the Samhitis. Of very frequent oecurrence in it is the pluti t.e.
the lengthening of a vowel to [78] three moras marked by 2. 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 somé emphasia
to a certain word. In 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 ebtaining 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
hasit duly performed, isin 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 Yajiia (sacrifice) taken as a whole is conceived to bea kind of
machinery. in which every piece must tally with the other, or a sort of
Jarge chain in which no link is allowed to be wanting, or a staircase, by
which onemay ascend to heaven, or as a personage, endowed with all
the characteristics of a human body. It exists from eternity, and proced-
ed from the Supreme Being (Prajipati or Brahma) along with the Trar
vidyd, i. e. the three-fold sacred science (the Rik verses, the Simaus or
chants, and the Yajus or sacrificial formulas). The creation of the world
[74] itself was even regarded as the fruit of sacrifice performed by the

-
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Supreme Being. The Yajiia exists as an invisible thing at all tinuh.-i!:'-
like the latent power of electricity in an electrifying machine, raqmnn:g
only the operation of a suitable apparatus in order to be elicited, It is

supposed to extend, when unrelled, from the Ahavaniya or aaun:ﬁmll
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
elosest 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, otbers his eye, &e. 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 ripa 4. 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 forms is vitiated, the whole
sacrifice is lost. Mistakes being, on account of the so extremely com-
plicated ritual, unavoidable, the 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 prdyaichitta, i.e. penance, or propitiatory offering,

The power and ®ignificance of the Hotri-priests at a sacrifice
consists in their being the masters of the sacred word, which is fre-
quently personified by Vaeh i.e. Speech, who is indentical with Saras-
vatl, 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 Viich, the spiritual birth of
the sacrificer, form his body, raise him up to heaven, connect him with
the prototypes of those things which he wishes to obtain (such as children,
cattle, &c.) and make him attain to hix 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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designs against him) can be killed, and all evil consequences of sin (this
is termed pdpman) be 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 [78] the great importance of the
metres, apd 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 mumber of syllables of which it consists ; for each
thing has, (just as in the Pythogorean system) a certain pumerical pro-
portion. The Géyatri metre, which cansists of three times eight syllables,
is the most 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 Uspih metre of twenty-eight syllables, is to be employed by a
gacrificer 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 Pankti metre (five timea
eight syllables). The Bribati, 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 [77] of those ideas. The Anustubh 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 namie, or an allusion to it; were it to contain
the nmame of Indra, or one of his characteristics, the offering would be
thrown away. Every act, even the most trifling one, is at the sacrificial
performance accompanied with mantrus, and always such a verse is to he
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
anvinting sud erecting the sacrificial post is given.
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Of almost equal importance with the metres are the so-called
Stomas, based also on numerical proportions. Fach Stoma containsa
~ 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 Trivyit (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 Paiichadasa (fifteen-fold) is the [78]

symbol of royal power and thence appropriate to Indra, and the Ksat- -

triyas : the Saptadada (seventeen-fold) is the exponent of wealth in cattle ;
thence a Vaidya should use it, or any other sacrificer who wishes to obtain
wealth : the Ekavirda-(twenty-one-fold) is the symbol of generation :
thence it is prineipally 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), Trayastriths'a (thirty-three-fold), &e.,
have a similarly symbolical meaning, :

Besides the Stomas, the so-called Pristhas {the pame of certain
Simans 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 (yoni) of the sacrificial
being. They are generally only used at the midday libation. The two
principal Prigthas are the Rathantara and Brihat Samans (abhited stica
nonuma, and tedmiddhi havimahe). 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 Pyistha means “ back,” for they are regarded on
the whole as the back of the sacrifice.

All these things, metres (chhandas), Stomas and Pyisthas, 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. Buta
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 pida by pada (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 upihéu, i.e. with an almost inaudible
voice, or tdsnim, i.e. silently, or with a low and slow voice (mandrasvars),
or with a middle tone (madhyama), or very loud (uttama). (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 4dnti [80] (propitiation,
appeasing). Such dangerous words are for instance, vdugaf (see 3, 8) and
rudra, the name of Siva, 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 (a pratigthd) for 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
gpeaks, 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 indispensakle. 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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the place of another metre. Céyatri aspired after the place of Trigtabh
and Jagatl, Trigtubh after that of Gayatri and Jagati, and Jagati
alter that of Gayatri and Tristubh.

Thereupon Prajapati saw this Dvidadiha with metres being removed
from their proper places (vyilhachhandasa). He took it and sacrificed
with it. In this way, he made the metres obtain (fulfilment of) all their
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) yoke 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 beings (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 Siman, this earth is wedded to heaven ;
and in the form of the Brihat Saman, heaven is wedded to the earth.
(And again) in the form of the Naudhasa Simam, the earth is wedded to
heaven ; and in the form of the Syiita Siman, heaven is wedded to the
earth,

Tn 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 hlack
spot is visible) ; for they only wish to obtain that (black spot).

Heaven (put) on the earth herbs for pasturage. About thena Tura, the
son of Kavasa, said : O Janamejaya, what is (to be understood by the worids)
[308] pog (fodder) and dga (herbs of pasturage)?  This is the reason

that those who care for what proceeds from the cow /such as milk, &c)
1 -
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put thé question (when sending a cow to a pasturage), are there fisas,
i.e., herbs of pasturage ? For dsa 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, Bribat is Mind.
Bribat being first created, thought Rathantaram to be inferior; the
Rathantaram put an embryo in its body and brought forth Vairiipam.
These two, Rathantaram and Vairiipam joined, thought Brihat to be in-
ferior to them ; Brihat put an embryo in fits own body, whence the
Vairijam was produced. These two, Brihat and Vairdjam joined, thought
Rathantaram and Vairiipam to be inferior to them. Rathantaram then
put an embryo in its body, whence the Sikvaram was produced. These
three, Rathantaram, Vairfipam, and Sikvaram thought Brihat and Vairi-
jam to be inferior to them. Brihat then put an embryo in its* body,
whence the Raivatam was produced. These three Simans on each side
(Rathantaram, Vairiipam, S&k'mrnm, and Brihat, Vairijam, Raivatam)
became the six Prisphas. ’

At this (time, when the Sima Pristhas originated) the three metros
(Gayatri, Trigtubh, and Jagati) [310] were unable to get hold of these
six Pristhas. Giyatrl put an embryo in herself and produced Anustubh.
Trigtubh put an embryo in hereself and produced Patkti, 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 oeca-
sion takes his Diksid when knowing this production of the metres and
Pristhas.

FIFTH CHAPTER.
(T'he Two First Days of the Doddasiha Sacri fice)
29.
(The Sastras of the Morning and Midday Libations on'the First Day.)
Agni is the leading deity of the first day. The Stoma (required) is
* Boe page 214,

' The purport of this paragraph s to show why on certain days of the Dvidasiha
the Rattmntara Sdman, and on others the Brihat S&man, is required for forming a Pristha
with another Biman. Sce on these different Simans 4, 13,
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Trivyit (the nine-fold), the Siman Rathantaram, .the metre Gayatri. He
who knows what deity, what Stoma, what Siman, what metre (are re-
quired on the first day), becomes successful by it. The words d and pre
are the characteristics of the first day. (Further) characteristics of this
day are: yukta joined, ratha carriage, dsu swift, pd 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), Simanps akin to Ra-
thantaram, metres akin to Giyatri, the future of kri to make.

The Ajya hymn of the first day is, ups prayanto adhvaram (1, 74) ;
for it contains the term pra, which is a characteristic of the first day.

[811] The Pra-uga Sastram is, vdyavdydhi darsateme (1, 2-3); for it
contains the term &, a characteristic of the first day.

The Pratipad (beginning) of the Marutvatiya Sastra is, & tvd ratham
yathotaye (8, 57, 1-3); its Anuchara (sequel), idash vaso sutam andhal
(8, 2, 1-3); they contain the terms ratha and piba (drink), which are
characteristics of the first day.

The Indra-Nihava Pragitha is, indra nediya ed ihi (Vilakh. 5, 5-6);
here the deity is mentioned in the first pada, which is a characteristic of
the first day. '

The Brahmanaspatya Pragitha is, praitu Brahmanaspatih (1, 40, 3-4);
it contains the term pra, which is a characteristic of the first day.

The Dhiyyhs are, agnir netd, toam Soma kratubhib, pinvanty apalh
(Ait. Br. 3, 18); here are the deitics mentioned in the first padas, which
is a characteristic of the first day.

The Marutvatiya Pragitha is, prava indrdya brihate (8, 78, 3-4); it
contains the term pra, which is a characteristic of the first day.

The (Nivid) hymn is, & ydte indro vase (4, 21); it contains the term &,
which is a characteristic of the first day.

(Nigkevalya Sastra)

The Rathantara Pristham is, abhi tvd ira nonumo (7, 32, 22.23) and
abhi tvd pdrvapitaye (8, 3,7-8); (this is done)ata Rathantara day, of
which characteristic the first day is.

The Dhayya is, yad vdvdna (Ait. Br. 3, 22); it contains the term d,
which is a characteristic of the first day.

The Sima Pragitha is, piba sutasya (8, 3, 1-2) ; it contains the
term piba, ** drink,” which is a characteristic of the first day.

The Tirksyam is, tyam 11 su rdjinam (Ait. Br. 4, 20). The Hotar

_repeats it before the (Nivid) hymn [812] (of the Nigkevalya Sastra).
The Tarksyam is safe journey. (It is repeated) for sccuring salety.
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e who has such a ‘knowledge makes his journey in safety and reachea
the end of the year in safety.
30.

(The Rest of the Nigkevalya Sastra, and the Sastras of the Evening
Libation)

The (Nivid) hymn (of the Nigkevalya Sastra) is, 4 na indro dilrid
(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 Sastras are (so called) Sampatas. * Vamadeva, after having
seen (once) these (three) worlds, got Possession of them (samopatat) by
means of the Samhpdtas. On account of his getting possession of (saripati)
by means of the Samptas, they are called by this name (sampitas).

The reason that the Hotar, on the first day, repeats two Sathpita
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
first day, which is a Rathantara day * [318] is, tat savitur vrivimahe,
3, 82, 1-3) ; its Anuchara (sequel) is, adys no deva savitar (o, 82, 4-6),
It is used at a Rathantara day, which is characteristio of the first day.

The (Nivid) hymn for Savitar 8, yuiijate 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 Eaxrth 18, pra dydvd yajndih (1,
159 ) ; it contains the pra, which is a characteristic of the first day.

The (Nivid) hymn for the Ribhus i8, theha vo manasd (3, 60). Ifit
would contain pra, and d, the (proper) characteristics of the first day, then
all would be pra, i. ., going forth, and consequently the sacrificers would
depart (prdidyan) from  this world. This is the reason that the Hotar
repeats on the first day (as Nivid bymn for Heaven gng Earth) iheha
mano though it does not contain the term characteristic of the first day),
~ 1 Bee Ait. Brahm, 6, 18,

* The so-called Rathantars days of the Dvidasgha are the first, third and g, Biy,
here remarks that the Pratipad of the Vaisvadeva Hastras is

ovening libation of the Agnigtoma. Bdy. wrote that explanatie
term rdthantara. This means only that this is done on the W
Rathantara is on this day required at the middey libation.

n only to explain the
Rathantarg day.” The
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Tha, i.e., here, is this world. By doing so, the Hotar makes the sacrificers
enjoy this world.

The (Nivid) hymn for the Vidvedevih is, devdn huve brikach chha-
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 Siikta) for the
Vidvedevih 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
Dvidadiha, are going to set maon 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 Agnimiruta Sastra is, vais vinardys prithu-
pdjase (3, 3). The deity (Vaidvinara) [814] is mentioned in the first
pada, which is a characteristic of the first day.

The (Nivid) hymn for the Marutas is, pra traksasah pra tavasah (1,
87). It contains the term pra, which is a characteristic of the first
day. :

He repeats the Jitavedds verse, jitavedase sunavdma (1, 99, 1) before
(the Jatavedds) hymn. The Jitavedds 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 Jatavedds is, pra tavyasim navyasim (1, 143),
It contains the term pra, which is a characteristic of the first day.

The Agnimiruta Sastra (of the first day of the Dvadadiha)is the
same as in the Agnistoma®. The creatures live on what is performed
equally in the sacrifice (i.e, in soveral different kinds of sacrifices),
Thence the AgnimAruta Sastra (of the first day of the Dvidadiha) is
identical (with that of the Agnistoma).

a1
(The Characteristica of the Second Day of the Dvidaiiha. The Sastras 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 (pasichadada), the SAman is Byihat, the metre is Tris-
tubh. He who knows what deity, what Stoma, what Siman, what
metre (are required for the second day) succeeds by it. On the second
day, neither @ nor pra (the characteristics of the first day) are used, but
sthd (derivations from this root)  to stand, " is the characteristic. Other

* Beo 3, 15-38,
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characteristics of the second day are, drdhva [315] upwards, prati to-
wards, antar in, between, vrisgan male, vpridhan 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 Trigtubh the present tense®.

The Ajya (hymn) of the second day is, agnim ddtam vrinimahe
(1, 12) ; this contains the present tense (in vrinimahe), which is a charac-
teristic of the second day.

The pra-uga Sastra is, viyo ye te sahasrino (2, 41); it contains the

term vridhan growing, increasing, in the words sutah soma pitd pidha

(2, 41, 4), which is a characteristic of the second day.

The Pratipad (beginning) of the Marutvatiya Sastra i8, visrdnarasya

vaspatim (8, 57, 4-6), and its Anuchara (sequel), indra it Somapd (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) Pragitha is, indra nediya edthi.

The Brahmanaspati Pragitha is, uttistha brahmanaspate ; it contains
the term drdhva up, upwards, (in the word wuttigtha, .., rise), whichis a
characteristic of the second day. '

The constant Dhiyyés are, agnir netd tvam soma kratubhih, pincanty
apal.

The Marutvatiya Pargatha is, brihad indrdya gdyata (8, 87, 1-2) ; it
contains the term vridhan increasing, in the word ritarridhd.

The (Nivid) hymn (of the Marutvatiya Sastra) is, indra somam soma
pate (3, 32); it contains the [316] term vpizan in the word & vrigasva
* gather strength ™' (show yourself as a male 3, 82, 2), which is a charac-
teristic of the second day.

The Byrihat Prigtham (i. e., Stotriyam, and Anurdipam) is tedm iddhi
havdmohe (6, 46, 1-2) and team hyehi cherave (8, 50, 7-8) ; (this is done)
on the Birhata day,” of which kind the second day is (the use of the Byihat
prigtha), being a characteristic of the second day.

The constant Dhayyh (of the Niskevalya Sastra) is, yad vdvdna.

The Sima Pragitha is, ubkayam srinavacheha (8, 50, 1-2); (the term
ubhayam, i. e. both) means, what is today and what was yesterday. It
belongs to the Brihat Siman, which is a charateristic of the second day.

The constant Tarksya is, tyam 4 su vdjinam.

* The word for * present tense " in the urlil.n&nl is kurvat, which is the participle of
the present tense of the root kri to. make, T it cannot have any other mean
undoubtedly follows from the application of this term to the hymn agnim dutam vrin
muhe, in the whole of which there. is nowhere any prosont tonso or prosent parkiciple
of tha root kri, but present tonsces of other verba,

' The Birh ata days are tho second, fourth, and sixth.

.'f1
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32

(The Remainder of the Niskevalya Sastra and the Sastras of the Evening
Libation on the Second Day)

The (Nivid) l:.ymn (of the Niskevalya Sastra)is, ya ta dtir avamd
(6, 25): it contains the term vrigan, in the word vpisnyini (6, 25, 3),
which term is a characteristic of the second day.

The Pratipad of the Vaidvadeva Sastra is, vidvo 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 Brihat 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 savitd (6, T1); it
contains the trem * up upwards " (in ut), which is a characteristic of the
gecond day.

[317]1 The Nivid hymn for Dyavaprithivi is, te hi dydvdprithivi (1, 160);
it contains the term antar, which is a characteristic of the second day.

The (Nivid) hymn for the Ribhus is, taksan ratham (1, 111), it con-
tains the term vrisan, in the word vpisanvasd, which is a characteristic
“of the second day.

The (Nivid) hymn for the Vidvedevah is, yajiiasya yo rathyam (10,
92) ; it contains the term opigd in the words vriga ketur, which is a
characteristic of the second day. This hymn is by Sﬁryﬁta As the Af-
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 Salaha). Séryiita,
the son of Manu, made them repeat the hymn, yajiasya 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
got aware of the sacrifice, and consequently to see the celestial world
{of which he wishes 10 became an inhabitant).

The Pratipad (beginning) of the Agnimiruta Sastra is, priksasys
vprimo (6, 8) ; it contains the term wvpigan, which is a characteristic of the
second day.

The (Nivid) hymn for the Marutas ‘in the agmmlmh ﬂaatm is,
vrisne sardhdya (1, 64) ; it contains the term vrisan,, which is a charac-
teristic of the second day.

The constant Jatavedis verse is, Jdtavedase sunavdma.

The (Nivid) hymn for Jatavedis is yajiiena vardhata (2, 2); it con-
tains the term vridh, whick is a charcteristic of the second day.



(318] FIFTH BOOK.

FIRST CHAPTER.

(The Characteristics and Sastras of the Third and Fourth
Days of the Dvadaiiha)

1

(The Characteristics of the Third-Day. The Sastras of the Morning
and Midday Libations)

The leading deities of the third day are the Vidvedevah ; its (leading)
Stoma is the so-called Saptadada (seventeen-fold), its Saman the Vairfipam,
its metre the Jagati, He who knows what deity, what Stoma, what
Béman, 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 : aiva horse, anta end, repetition, (punardopitti)
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 Vairfipam
Séiman, the Jagati metre, the past tense.

The Ajya Sastra is, yuksod hi devahdtamdn (3,64). The gods went
to heaven by means of the third day. The Asuras (and) Riksas 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 Siman called Vairfipam,
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 Dovas again, and came into contact
with them. The Devas turned horses (asva) and kicked them with their
feet. Thence the horses are called aéva (from aj to reach). He who
knows this obtains (ainute) all he desires. Thence the horse is the swiltest
of animals, because of its kicking with the hind- legs. He who has sueh
8 knowledge destroys the consequences of guilt. Thia 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 Pra-nga Sestra consists of the following triplets : vdyaviydhi vitayd
(5, 51, 5-7) vdyb ydhi sivad (8, 26, 23-25), indraé cha vdyov egdm sutdndm
{5, 51, 6-8), @ mitre varun? vayam (5, 72, 1-3), asvindveha gachhatdm (5, 75,
7-9), dydhy adribhib (5, 40, 1-3), sajtr devebhir visvebhir (7, 34, 15-17), wta
nab priyd (6, 61 10-12). They are in the Uspih metre, have a refrain
(saménodarkam), which is a characteristie of the third day.

Tam tam id radhase (8, 57, T-9), traya indrasya Soma (8, 2, 7-9) ave
the beginning and the sequel of the Marutvatiya Sastra, which contain
the terms, nrid, i.e., consonance (8, 57, 7) and traya, i.e., three, which are
characteristics of the third day. Indra nediya(Val 5, 5-6)is the eonstant
(Indra-Nibavs) pragdthah' Pranidnaem Brahmanaspabir (1, 40, 5-6) is the
Brahmanaspatya Pragitha which has a consonance (of vowels), is a charac-
teristic of the third day. Agnir netd (3, 20, 4), toam Soms kratubhib (1, 91,
9), and pinvanty aps (1, 64, 6) are the immovable Dhiyyis. Nakik
Suddsé vatham (7, 32, 10) [320) is the Marutvatiya Pragitha, which
contains the term prayasta, i.e, covered, closed. Tryaryamd manug
devatdtd (5, 29)is the (Nivid) hymn (for the Marutvatiya Shastra) ; it
contains the térm * three.” Yad dydva indra (8, 59, 5-6), yad indra jdvatas
(7, 82, 18-19) form the Vairpam Pristham on the third day, which is

" a Rathantara day, which is a eharacteristic of the third day.

Yad vdedna (10, 74, 6) is the constant Dhiyyd. By repeating (after
this Dhayya) : abhi tod sdra nonwmalb (7, 32, 99_93) the Hotar 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. Fndra tridhdtu
daranam (6, 46, 9-10) is the Sima Pragitha ; it contains the term “three"
(in tridhita). Tyam 4 gu vdjinam (10, 178)is the constant Tarksya.

2
(The Nivid Hymn of the Nigkevalya Sastra, and the Sastras
of the Evening Libation of the Third Day)

Yo jits eva prathamé mandswin (2, 12)is the (Nivid) hymn, every
verse of which ends in the same words (sa jandsa Indrab), which is a
characteristic of the third day. It contains the words sa jana and Indra.
1f this be recited, then Indra becomes possessd of his Indra (peeuliar)
power. The Sima singers, therefore, say, the Rigvedis (the Hotars) praise
Indra’s peculiar nature (power, indrasya indriyam). This hymn is by the
Risi Gritsamada. By means of it, this Risi obfained Indra's favour

* Sayana explains panarninritam as follows ; Jefier erdeaferaosi, o groartin o awimeTgeE,
This clearly oxpresses what wo call consonance ; the recurrence of the samo vowel at
the cod I8 compared to the movemants of a dancer-fminvittam).

2




[318] FIFTH BOOK.

——

FIRST CHAPTER.

(The Characteristics and Sastras of the Third and Fourth
Days of the Dvidasiha)

1

(The Characteristies of the Third-Day. The Sastras of the Morning
and Midday Libations)

The leading deities of the third day are the Vidvedevah ; its (leading)
Stoma is the so-called Saptadada (seventeen-fold), its Siman the Vairfipam,
its metre the Jagati. He who knows what deity, what Stoma, what
Bfman, 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 : aira horse, anta end, repetition, (punardopitti)
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 Vairfipam
Siman, the Jagati metre, the past tense.

The Ajya Sastra is, yuksod hi devakitamdn (8, 64). The gods went
to heaven by means of the third day. The Asuras (and) Riksas 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 Vairfipam,
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.

[819] The Asuras persecuted the Devas again, and came into contact
with them. The Devas turned horses (aéva) and kicked them with their
feet. Thence the horses are called aiva (from aé to reach). He who
knows this obtains (asnute) all he desires. Thence the horse is the swiftest
of animals, because of its kicking with the hind legs. He who has sueh
8 knowledge destroys the consequences of guilt. Thia is the reason that

the Ajya hymn on the third day contains the term aépa horse, which is
a characteristic of the third day,
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The Pra-uga Sastra consists of the following triplets : viyavdydhi vitayé
(5, 51, 5-T) vdy6 yihi sivdd, (8, 26, 23-25), indrai oha viyav exim sutdndm
(5, 51, 6-8), & mitra varuné vayam (5, 72, 1-3), asvindveha gachhatdm (5, 75,
7-9), dydhy adribhih (5, 40, 1-3), sajitr devebliir visvebhir (7, 34, 15-17), uta
nab priyd (6, 61 10-12). They are in the Usnih metre, have a refrain
(saménodarkam), which is a characteristic of the third day.

Tam tam id rddhase (8, 57, 7-9), trays indrasya Soma (8, 2, 7-0) are
the beginning and the sequel of the Marutvatiya Sastra, which contain
the terms, nrid, i.e., consonance (8, 57, 7) and traya, i.e., three, which are
characteristics of the third day. Indra nediya (Val. 5, 5-6) is the constant
(Indra-Nihava) pragidthah.' Pranidnam Brahmanaspatir (1,40, 5-6) is the.
Brihmanaspatya Pragitha which has a consonance (of vowels), is a charac-
teristic of the third day. Agnir netd (3, 20, 4), tvary Soma kratublib (1, 91,
2), and pinvanty apd (1, 64, 6) are the immovable DhiyyAs. Nakik
SudAsé ratham (7, 32, 10) [820]} is the Marutvatiya Pragitha, which
contains the term prayasta, i.e., covered, closed. Tryaryomd manugo
devatdts (5, 29)is the (Nivid) hymn (for the Marutvatiya Shastra) ; it
contains the térm * three.”” Yad dydva indra (8, 59, 5-8), yad indra jdvatas
(7, 32, 18-19) form the Vairdpam Pristham on the third day, whichis

" a Rathantara day, which is a eharacteristic of the third day.

Yad vivdna (10, 74, 6) is the constant Dhiyyi. By repeating (after
this Dhayyd) : abhi tvd ddra nonumal (7, 32, 99.93) the Hotar turns back
the womb (of this day), because this (third) day is, as to its position, &
Rathantara day which Saman is, therefore, the womb of it. Indra tridhitu
savanam (6, 46, 9-10) is the Sima Pragiitha ; it contains the term “three"
(in tridhita). Tyam 4 gu vdjinam (10, 178)is the constant Tarksya.

2
(The Nivid Hymn of the Niskevalya Sastra, and the Sastras
of the Evening Libation of the Third Day)

Yo jdts eva prathams mandsedn (2,12)is the (Nivid) bymn, every
verse of which ends in the same words (sa jandsa Indralh), 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 (peeuliar)
power. The Sima singers, therefore, say, the Rigvedis (the Hotars) praise
Indra’s peculiar nature (power, indrasya indriyam). This hymn is by the
Rigi Gritsamada. By means of it, this Rigi obtained Indra's favour

* Gayana explalos panarninritam as follows ; gaRiYR wrcRReraawi, ga: Jrown @ AR,
This clearly cxprosscs what we call consonance ; the recurroncoe of the same vowel at
the cnd is compared to the movements of a dancer-finrittam).

]
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and conquéred the highest world. He who has this knowledge obtains
Indra’s favour and conquers the highest world.

Tat Savitur vrinimahe vayam (5, 82, 1-3) and adyd né deva savitah
(5, 82, 3-5), are the beginning and the [321] sequel of the Vaidvadeva
Sastra on the third day, which is a Rathantara day.

Tad devasya Savitur viryam mahad vrintmahe (4, 53, 1) is the (Nivid)
bymn for Savitar. Because the end (which is aimed at)is a great ome
(mahad) ; and the third day is also an end. Ghpitena dydvd prithivi
(6, 70) is the (Nivid) hymn for Dyavaprithivi. Tt contains the words
ghritaériyd, ghrita prichd, ghritavpridhd, in which there isa 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.

Anajeé jat6 anabhisur (4, 36) is the (Nivid) hymn for the Ribhus.
It contains, in the words rathas trichakral, the term ““ three” (tri), which
is a characteristic of the third day.

Pardvati ye didhiganta (10, 63) is the (Nivid) hymn for the Vidvedevih.
Because the word anta (the end) is to be found in the word paravats
(atd in the strong form antd), and the third day is an end (an object). This
is the Gayasfikta, by which Gaya, the son of Plata, obtained the favour
of the Visvedevih and conquered the highest world. He who has this
knowledge obtains the favour of the Vidvedevah and conquers the highest
world.

Vaisvanardya dhigandm (3, 2) is the beginning of the Agnimiruta
Sastra, The anta (end) is in digand (but thet is wanting). The third
day is also an “end " (to a Tryaha or period of three days). ;

Dhdrdvard maruté (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] Jitavedase sunavdma (1, 99, 1) is the constant verse for Jhtavedis.
Tvam agne prathamo angird (1, 31) is the (Nivid) hymn for Jatavedas,
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 team) have both series of three days
performed without interruption and breach.
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3.
(On the Nydiikha)*

(Say. These periods of three days form part of the Navardtra—nine
nights included in the Dvadadiha. [328] 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 Navaritra
(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 ; vich is one syllable, “and (this) syllable consists of three sounds,
which represent the latter thre days (out of the six), of which Vich
(Speech) is one, and Gius (Cow) is one, and Dyaus (Heaven) is one.
Therefore, Vich alone is the leading deity of the fourth day.

On just the fourth day, they make Nydikha of this syllable by
pronouncing it with a tremulous voice, increasing and decreasing (divid-
ing) the tome. It serves for rising the fourth day (to make it particularly
important). Because the Nyiifikha is (produces) food, for the singers
seeking a livelihood wander about, in order to make food grow (by
their singing for rain).

By making Nyiifikha on the fourth day, they produce food ; (becaunse
it is done) for producing food. Thence the fourth day is jitavat, i.e.,
productive. Some say, one must make Nyfiikha with a word comprising
four sounds : for the animals are fourfooted, in order to oblain cattle.
Others say, one must make Nyiifikha with three sounds. These three
sounds are the three worlds. In order to conquer these worlds, they say,

* The rules for makiog the NyGiikha are laid dwon in Asval, Br. 8§(7,11), Theyarn
sragars sfavagsi grgen fdfratisn frnage e aw Sferafifaeg-
SEE SRR, § 7 AT SR, i.c., “on the fourth dsy is the

second sound (syllable) of each of the two first half verses in the beginning of the
Pritarannviike to be pronounced with Nydiikha. (This Nydfikha is made in the following
manner). The & (in dpd repatir and rdyd) is pronounced thrice with thres moras, in the
high tone (uddtta) ; this (6 thus pronounced in the high tone with threo moras is cach
time followed by an indefinite number of half os (i.e, the vows] o pronounced vory abruptly
with balf a mora only) or by five only, the last 8 (with three moras) being, however,
followed by three hall os only ; tho first sound is pronounced with some impotus, when
a syllable is spoken with Nydikha,

This description which is quite exact, as I can assnre the reader from my having heard
the Nyiliika pronounced by a émbriyl, is illusfrated in Asv by several instapces, It
oconrs twice in the first vorse of the Pritaranuvika (after the words yoffia rdyas, the
last syllable of both being changed into #), and onee in the Ajva Bukta (dgnim na 10 21),
after the d of the word yajfidya, and in the Niskevalys Sastra. The Nydikha is always
followed by a pratigats, pronounced by the Adhvaryn, containing also the Nyt dkba.
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one must make Nyiikha with one sound only. Singaliyana, the son
of Mudgala, a Brahman, said “ The word * Vich ’ comprises one syllable
only ; therefore he who makes Nydikha by one sound only, does it in
the right way.” They say, one must make Nyaikha with two sounds for
[324] 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 Nyiiikha with two sounds. At the
beginning, he makes Nydiikha in the morning prayer (Pritaranuvika) ;
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 Sastra, the Nyiikha 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
Nydiikha at the beginniug, because animals eat food with their mouth.
Thus he places the sacrificer with his mouth towards food. Thus he
makes Nyfiikha at both the libations (morning and midday) for obtaining
food. ;

3.

(The Characteristics of the Fourth Day. The Sastras of
the Morning and Midday Libations)

The leading deity of the fourth day is the Vach. The Stoma is the
twenty-one-fold, the Saman is Vairdja, the metre is Anustubh. He who
knows what deity, what Stoma, what Siman, what metre (are required)
on the fourth day, succeeds through it (the fourth day). The terms d
pra are the characteristics of the fourth day. The fourth day has all the
characteristics of the first, viz., yukta ratha déu pd (to drink); the
mentioning of the deity in first pada, an allusion to this world. Other
characteristics of the fourth day are the jéta, hava, sukra what has the form
of speech (the Ny#iikha), what is by Vimada viriphita, what has different
metres (vichhandas), what is wanting in syllables,and [825] what has an
excess of them; what refers to Virdj and to Anustubh ; the tense in
future (karigyat).

Agnim na svavpiktibhih (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 viriphitam has, it appears, been misunderstood by Bdyaps, who explains it
by © nyiiilhita,” i e, in which the Nyofikha'is made, It is troe, the Nytdkba is mado
by the Hotar, when repeating the two Vimada hymns (dgnim wa svavriktibhir 10, 21, and
kuha druta indrah 10, 22) on the morning and midday jof the fourth day (Soo Ay
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sists of eight verses, and is in the Pankti metre ; because the sacrifice is
8 Pankti (series of ceremonies) ; and cattle are of the Patkti nature (i. e,
they consist of five parts) ; (it is done) for obtaining cattle.

These eight verses make ten Jagatls,*because [328] this morning
libation of the middle three days (from the fourth to the sixth) belongs to
the Jagat (i. e., Jagati). This (the connection of the Jagati with the
morning libation) is a characteristic of the fourth day.

These eight verses comprise ten Anugtubhs; 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 Giyatris; for this day is, again,
a day of commencement (like the first, where Giyatri is the metre). In
this consists a characteristic of the fourth day. ]

Although this hymn is neither accompanied by the chants of the
Sima singers, nor by the recitations of the Hoftyi 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 Sastra of the
fourth day. They thus develop (stretch) out (of the form of) the sacrifice
(contained in this hymn), the sacrifice (i. e., this bymn is the external
ghape, in the boundary of which the sacrifice—conceived ss a being—
extends and thrives), and obtain (through the medium of this hymn)
the Vich again. (This is done) for establihshing a comnection (between
the several periods of three days. Those who have such a knowledge move
continually within the closely connected and uninterrupted periods of
three days (required for having success in the sacrifice).

Hr. 8, 7, 11). But the term nyinkha being perfectly known to the author of our Brihmanam,
and its application even being accurately described by him (in 5, 8), it s surprising |
only why he should call this peculiar way of lengthening the syllable § (m) in the midst
of n verse, here viriphita. Besides, the Ny@ifikha does not take place in the Vimada hymn
only, but in the beginning verses, the Pritaranuvika of which verse is by the Stdra Rigi
Eavaga AllGga. Viriphita most refer to some poculiaritics whieh lie in the two hymns
alluded to. On referonce to them, every one will observe that in the first of them, each
verse conolodes with the word vivokgase, and contains the words i vo made, which are an
allusion to the name of the Risi Vimads, who is therefore also called viriphita ; In the
second, there cecurs in the two first vorses in the same place (in the commencement of
the second pada) the term adya, and ot the ond of several padas in the following verses,
the word vajrivah, These repetitions of the same words, generlly commencing with
pa, vi, vo is, no doubk, the proper meaning of the term “ viriphitam,” as understood by
tho author of our Brihmanam. -

4. This is bronght about by repeating thrice the first and last verses. The padkti con-
giats of 41 syllables. In this way of computation, one obtains 480 syllables, just as many
as 10 Jagatis compriso (84y,) LI they are divided by 32 (the number of syllables for the
Anustubh metre), then we obtain 15 Anugtubhs, and if divided by 34, 20 Gdyatris,
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The Pra-uga Sastra, which is in the Anugtubh metre, is composed
of the following verses: Viys sukro (4, 47, 1), viki hotrd avitd (4, 48, 1)
vdyd satam harindm (4, 48, 5), indras cha vdyav egdm (4, 48 2-1,4 n‘n'&i&_ln_n_
sukratd (5, 66, 1-3), & no visedbhir tibhik (7, 24, 4-6), tyam w vo aprah-
anam (6, 44, 4-6), apa tyam vri jinam ripum (6, 51, 13-15) ambitame
naditame (2, 41, 1-3), In them, there occur the words, [827] & pra, and
dukra, which are charncteristics of the fourth day.

Tam tod yajiiebhir tmahe (8, 57. 10) is the beginning (pratipad) of the
Marutvatiya Sastra. The word imahe “ we ask for” in this verse, means
that this day’s work is to be made long (ia consequence of the multitude
of rites) as it were (just as one has to wait long before a request is
acceded fo). This is a characteristic of the fourth day (for it indicates
the multitude of its rites).

The verses, Idam vaso sutam andhah (8, 2, 1-2), Indra nediya (Val
5. 5-B), prditu Brahunanaspatir (1,4, 34), Agnir netd (3, 20, 4), tvath Soma
kratubhih (1, 91, 2), pinvant Yy api (1, 64, 6), pra va indrdya brihate (8, 78,
3), which form part of the Marutvatiya Sastra of the first day, are also re-
quired for the fourth day, and are g characteristic of it. Srudhi havam mé
riganya (2, 11, 1) is the hymn which contains the word hava (call), being
a characteristic of the fourth day. Inthe hymn Marutodsm Indra vrig-
abhé (3, 47), there is, in its last quarter (47, 5), in the word huvema, the
root hu perceptible, which is g characteristic of the fourth day. This
bymn isin 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)
18 the setting (parydsa), containing the word huva, which is a characteristic
of the fourth day. The verses (of this bymn) are in the Giyatri metre,
for the Giyatri 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 mandaty (7, 22, 1-2) and srudhi havam vpipd-
nasyddrer (7, 22, 4-5) is the Vairija 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 vivana (10, 74, 6) is the immovable Dhiyya.

Tvim iddhi havdmahe (G, 46, 1) forms the womb (central verse) to
which the Hotar brings (all) back, after the Dhiyyi has been recited ;
for this isa Brihat Sima day, according to its position (thence the
Pragitha, constituting the text of the Byibat Saman, is its womb),
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Tvam Indra pratdrtigu (8, 88, 5) is the Sima Pragitha ; (the third
pada) asastthd janitd contains the term * jdta,” which is a characteristic
of the fourth day. Tyam @ gu vdjinam (10, 178) is the immovable
Tiarksya.

o,
(The Remainder of the Nigkevalya Sastra, and the
Sastras of the Evening Libation)

Kuha sruta indrak (10, 22) is the Vimada hymn, with alliterations,
assonances, and consonances, by the Risi 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 origabhasya (3, 46) contains (in the fourth verse) the word janusd
(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 satrdsdham (8, 81) is the setting. Tts words, vidvdsu girge
dyatam, indicate that this day’s work is to be made long, as it were, which
15 one of the characteristics of the fourth day. They are in the Giyatri
metre ; the Gayatris are the leaders of the midday libation in these three
(latter) days.

[820] The Nivid is to be put in that metre which leads (the day);

therefore they put the Nivid in the Gayatris. Viivé devasya netus (5,
50, 1), tat savitur varenyam (3, 62, 10-18), @ vidvadevam saptatim (5, 82,
7-0), are the beginning and sequel of the Vaidvadeva Sastra on the
fourth day, which is a Brihat day, being one of the characteristics of
the fourth day. A devd ydtu (7, 45)is the (Nivid) hymn for Savitar;
it contains the term 4, which is a characteristic of the fourth day.

Pra dydvd yajidih prithivi (7, 53) is the (Nivid) hymn for Dyiiva-
prithivi ; it contains the term pra, which isa characteristic of the fourth
day. Pra pibhubhys didtam iva edcham igys (4, 33) is the (Nivid) hymn
for the Ribhus; it contains the words pra and vdcham igya, which are
characteristics of the fourth day. Pra fukrditu devimanisd (7, 34) is
the (Nivid) hymn for the Vidvedevah; 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
18 a characteristic of the fourth day.

Vaidvinarasya sumatdu syima (1, 98) is the beginning of the Agni-
maruta Sastra ; it contains the term jita, which is a characteristic of
the fourth day. Ka ¢m vyaktd (7, 56) is the (Nivid) hymn for the Marutas,

"
———y



224

(In the third pada of its first verse) there are the words, nakir hy eyim
janitngi veda, which contain the root jan to be born (in jandngi), 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 sunavima somam (1,99, 1) is the immovable Jitavedis
verse. Agnim nard didhitibir (7, 1) is the (Nivid) hymn for Jatavedis;
it contains the term janayanta, which is a characteristic of the fourth
[880] day. Its meters are unequal; there are in it Virijas and Tris-
ubbs. This constitutes a characteristic of the fourth day.

SECOND CHAPTER.

(The Characteristics and Sastras of the Fifth and
Sixth Days of the Dvidaédha)
8
The Characteristics of the Fifth day. The Sastras
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 Siman is the Sikvaram, the metre is
Paiikti. He who knows what deity, what Stoma, what Siman, what
metre (are required on this day), succeeds by it. What is not 4 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 filth)
such as drdhva, prati, antar, vrigan, vpridhan: 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) prisni (cloud, cow) mad (drunk), the
animal form, an increase (adhydsal),’ 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 Jagatd
metre), for [831] the animals are movable ; it is bérhatam, for the animals
have reference to the Brihat! metre ; it is pdfiktam, for the animals refer
to the Paiikti melre;it is vdmam, i.e., left, because the animals are of
this quality.® It is havigmat, i.e., having offerings ; because the animals

! The Puiu is eonsidered to have five feet, the mouth being reckonod as the fifth. Sdy.

2 The original vikpudrd iva ki paiaod eannot be literally translated. I therefore must
content mysell with a paraphrase, based chiefly on 8iynna ; ksudra means small, low ; and
vi expresses * different, manifold,”

*Bdy. interprets the wond vima here difforently. He takes it to mean “ lowely, beautifal,”
This, he says, refers to the song (what song, he does not spoeify) which is pleasing to hodd
on acconnt of ite sweet tones and sounds ; or to the beantilal view whick animals; sudh



225

are an offering (serve as an offering); it is vapugmat, i.e, having a
body ; for the animals have a body ; it is édkvaram pdiakiam, and has the
present tense, just as the second day.

Imam @ guvo atithim (6, 15)is the Ajya Sastra. Itisin the Jagati
metre with additional other metres (such as Sakvari, Atid akvari, &c.) ;
this is the animal characteristic of the fifth day.

The Pra-uga Sastra of the fifth day, which is in the Bribati metre,
consists of the following verses: A no yajiiam divisprisam (8, 90, 8-10),
d mo tdyo (8, 46, 25), rathena prithapdjasd (4, 46, 5-T) bahavah sdrachak-
3asd (7, 66, 10-12), imd w vim divigaya (7, 74, 1-3), pibd sutasya rasind
(8, 3, 1-3), devam devam vo vase devam (8, 27, 13-15) bmhad u gdyige
vacha ( 7, 96, 1-3).

In the verse yat pdiichajanyayivisd (8, 52, T), which is the beginning
of the Marutvatiya Sastra, there is the word pdfichajanyayd (consisting
of five Tamilies) whieh (five) is a characteristic of the fifth day [ttbu.ng
piiikta, 1. e., five-fold.)

Indra it somapa ekah (8, 2, 4), Indra nediya ediki (Vil. 5, 5), uttistha
Brahmanaspate (1, 40, 1), Agnir netd (3, 20, 1), tram soma kratubhib (1, 91,
2), [3832] pinventy apé (1, 64, 6), brikad Indrdya géyata (8, 78, 1) is the
extension (of the Marutvatiya Sastra) of the fifth day, which is identical
with that of tlie second day.

Avitdsi sunvatd (8, 36)is a hymn whieh eontains the word mad “to
be drunk.” There are (in the first verse) five padas, which is in the Pankti
metre, all these are characteristies of the fifth day. Ttthd hi soma in mada
(1, 80) is another hymn in the Patkti metre, comsisting of five padas
which contains the word mad also.

The hymn Indra piba tubnyam suto madiye (6, 40), composed in the
Tristubh metre, contains the word mad also. By means of this pada
which remained firm, the Hotar keeps the libation in its proper place,
preventing it frem slipping down. The triplet marutvwin indra midhva
(8, 65, 7-9) is the setting containing neither the word 4 nor pra which is a
characteristic of the fifth day. These verses are in the Gyiltri metre, which
lead the midday libation of the three days’ sacrifice. The Nivid is placed
in that metre whieh is the leading one. Therefore the Hotar places
the Nivid in (these) Giyatria.

as cows, horses, &e., represent to the eye of the spectator. Bub these explanations have
no sense at all, and appear to bo mere gnesses. 1 think it belter to take the word in
the meaning **left "' according to-which the animals are the * left part " in creation, opposed

to men and gods who represent the right.
1S
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7

. (On the Sakvara Sdman and the Mahdndmnis.
The Niskevalya Sastra.)

On the fifth day, which is a Rathantara day, the Sima singers chant
the Mahinimni verses*according to the Sikvara 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 Mahinimni. These worlds (also) sre Mahanamnis, for they are

t.

[g:;al Prajipati had, when he created the universe, the power (of making
all) this and everything. The power possessed by Prajipati to make
all this and everything when creating these worlds, became the Sakvart
verses. Thence they are called Sakvaris (from saknoti, he has the power).
He (Prajipati) made them (these Mahénimnis) to extend beyond the
frontiers. All that he created as extending beyond the frontiers, turned
cords (sima). Thence comes the word siman, from sima a cord.

The verses Swvddor itthd vigdvato (1, 84, 10), upa no haribhih sutam
(8, 82, 31), indram wviivd avivridhann (1, 111, 1), are the Anurfipa (of
the Niskevalya Sastra); they contain the words vpigan, priéni, mad,
vridhan, which are characteristics of the fifth day. Yad vdvdna (10, 74, 6)
is the immovable Dhiyyd. By repeating Abhi tod édra nonumo after the
Dhiyyé, 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.
M6 su tvd vaghatas chana (7, 32, 1-2) is the Sima Prigatha with an addi-
tional foot, having the animal form (five parts), which is a characteristio
of the fifth day. Tyam 4 su vdjinam is the immovable Tarksya.

8.
(The Remainder of the Nigkevalya Sastra. The
Sastras of the Evening Libation.)

The bymn, predam brahma (8, 37) is in the Patkti metre, comprising
five padas. The hymn, Indro maddya vivyidha (1, 81) is in the Pahkti
metre, consisting of five padas, and containing the term “mad.” By
means.of the hymn Satrd maddsas tava (6, 36, 1) which contains the term
“mad” also, and is in the Trigtubh metre, the Hotar keeps through
its padas which remain - firm, the libation in its proper place, [334]
thus preventing it from falling down., The triplet, tam Indram vdjay~
dmaosi (8, 82, 7-9) is the setting (parydsa). (Its third pada) sa vrigd ovrig-
ablio bhuvat, contains the animal from (there is the word vrigan, . e,

* These are vidd maghawan, Hee 4, 4. :
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male, in it). “Ttisin the Giyarti metre, for the Giyatris 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) Giyatris.
The verses, tat savitur vrinimahe (5, 82,1-3) adyd no deva savitar (5,
82, 13-15), are the beginning and sequel of the Vaidvadeva Sastra on
the Rathantara day, of which ‘the fifth is one. Ud w gys devab savitd
damdnd (6, 71, 4-6) is the (Nivid) hymn for Savitar. In it there is the
-wurd vdmam (in the last pada), i.e., left, which is a characteristic of the
animal form. In the Dyaviprithivi hymn, mahi dydrdprithivi (4, 56)
the words ruvad dhoksd (in the last pada) contain the animal form (be-
cause the word dhoksd, from the root duh, to milk, is in it).

Ribhur vibhod vdja (4, 34) is the Ribhu hymn, Because the auimals
are vdjal, i. ¢, property, booty, which (zdjah) is an animal form. Stuge
janani suvratath navyasibhir (6, 49, 1)is a hymn (in the Trigtubh metre)
with an additional pada (in the last verse, which is in the Sakvari, instead
of in the Tristubh metre). This is the animal form (animals being
gupposed to have five feet instead of four, the mouth being counted as
the fifth) which is a characteristic of the fifth day. Havis pdntam ajaram
(10, 88, 1) is the beginning of the Agnimiruta dastra. It contains the
word havig, 1. e., offering, which is a characteristic of the fifth day. Vepur
na tachehikitusé (6, 66) is the (Nivid) hymn for the Marutas, which con-
tains the word vapus, i. e., from. Jdtavedase sunavdma is the invariable
Dhiyyd. Agnir hotd [335] grihapatih (6,15, 13) is the (Nivid) hymn
for Jatavedas, with an additional pada (at the end); thig is the animal
form, which is a characteristic of the fifth day.

9.
(On the Rituydjas of the Sixth Day.)

The sixth day is deva ksetra, 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 sfother Ritu. Therefore the priests perform the Ritu-
yhjas (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 circumstance that at the common Soma sacrifiees, such an the
Agnigtoma, the Rituyija mantra for the Adhvarya and the sacrificer are repeated by the
Hotar, and not by the Adhvaryu'and the sacrificer themselves, But at a Sattra, to which
olass of sacrificos the Dvidasiha belongs, this is not allowed : each must act for himsell,
each member of the body of priests who are performing a Battra, being alternately priest
and sacrificer. The RituyAjs mantras for the Adhvaryu and sacrificer aro the sleventh
and twelfth in order. Sece tho note on page 135-36. : L

o



228

without foregoing such or such one (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 Ritu offering is required, nor is the
formula “vdusat” to be repeated. Because the order given (by the Maitrii-
varuna), for the Ritu offerings are the Vach, who is wearied on the sixth
day. When they would give the order (for repeating the Yijyas) for the
Ritu offerings, and call “edusat,” then they would bave Vich wearied,
tired, sinking under her load® (the number of mantras recited on the
previous days) and faltering in her [388] voice.” But if the priests do nofy
repeat the order for the Ritu offerings, nor repeat vdugat 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 prina (breath),
Prajipati and cattle, and will (henceforth) walk crooked. Therefore the
order (praiga) to repeat the mantras, as well as the Yajya verse (at the
end of which the Vasatkira occurs) should be preceded by a Rik verse.®
Thus they will not have the Vich 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 prina, nor from
Prajipati, nor from the cattle, nor walk erooked,
10.
(On the Nature and Meaning of the Paruchhepa Verses,)

They place at the two first libations a Paruchhepa verse (one seen by the
Rigi Paruchhepa) before each of the Yijyas, which are repeated by the
seven Hotars in their order (the so-called prasthitas).® The name of their
metre is Rohita. 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 churacteristic of the fifth
day, and such ones as consist of six padas are fit for the gixth day, why
then are metres of seven padas (as the Rohita is) [887] 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 baving reached it by six).
Thus they regain the Vich for the connection (of the whole). Those who

are possessed of such a knowledge have the three days connected and un- -
broken.

" Rikyavahi ; rikna="bhagna, broken, stands, as Sdy. ;;uunu, instead of vrikna,

* Yubardvini.

* The verse ta be prefixed to the Praiga and Yijyi is tubkyam hinvdnd (3, 56, 1),

* Previous to the recital of overy Yijyd, ove of the Paruchhe vorses is to be

ropaated, These are, vrisann indrg Prini
indra sundnam(l, 180, 2-10). i o S 4, 155, &1 )
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11.
(On the Origin of the Paruchhepa Verses.)

The Deviis and Asuras waged war in these worlds. The Devas turned
the Asuras 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 Paruchhepa verses which have seven padas) all they
(the Asuras) had grasped. Just this pada, viz., the additional pada (the
seventh in the Paruchhepa 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 u::ld turns’
him out of all these worlds.

12,
(The Characteristies of the Sixth Day. The Sastras of the Morning and
Midday Libations.)

Heaven (Dydus) is the leading deity of the sixth day. The Stoma is
the thirty-three-fold, the Siman is Raivatam, Atichhandis the metre,
What has the same end (refrain) is a characteristic of the sixth day. [338]
The sixth day has the same characteristics as the third, viz, the words,
aéca, 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
gixth day are, the Paruchhepa hymns comprising seven padas, the
Narajathsam,. the Ndbhdnedigtham, the Raivatam the Atichianddh, and
the past tense.

Ayam jdyata manwgo dharimani (1, 128)is the Ajya Sastra, which
is & Paruchhepa hymn, an Atichhandih (a metre exceeding the normal
measure) comprising seven padas, which is a characteristic of the sisth
day. ;

The Pra-uga Sastra consists of the following verses, which all are
Paruchhepa, and Atichhandih, comprising seven padas : stirnam barhir
up no ydhi vitaye (1, 135, 1-3), @ vim ratho niyutvdn (1, 135, 4-6);
sugumd yatam adribhir (1, 137, 1-3); yuvdm stomebhir devayanto (1, 130,
4-6) ; avar maha 11, 133, 6-T); astu érdugel (1, 129, 1); o s no agne
sripubi tvdm a6 (1, 139, 7); ye devdeo divy ekidasa (1,139, 11); iyam
adaddd rabhasam (6, 61, 1-3).

Sa pireyd mehdndm (8, 52, 1-3) is the beginning of the Marutvatiya

astra, because mohan is a word in anta (acc. mahdntam), and anta, 1. €.,

T Auuh-fya--prfﬂ_h;lﬂ gatwd 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 mediya edihi (VAL 5, 5-6) ; pra nidnam Brahmanaspatir (1, 40, 5-6) ;
Agnir netd (3, 20, 4); tvam Soma kratubhik (1, 91, 2), pinvanty apd (1, 64, 6);
and nakih suddsé ratham are the extension (dtdnah of the Marutvatiya
Sastra) and identical with those of the third day.

¥Yam tvam ratham indra medhasétaye (1, 129)is a Paruchhepa hymn
in the Atichhandih metre, consisting [839] of seven padas. Sa yo vrigd
vrigyebhih (1, 100)is the hymn whose verses have the same refrain!?
(samdnodarka). Indra Marutvd iha pahi (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), tebhil sikam pibatu vritrakhddah ; because
vritrakhdds (4d6 being taken as equivalent to anta) is the anta, and the
sixth day is the end (ants). By means of this hymn, which is in the
Tristubh metre, the Hotar keeps through its padas which remain firm,
the libation in its proper place, preventing it from falling. Aya ha yena
(10, 65, 4-6) is the triplet which serves as a setting, for in its words, svar
marutvatd jitam, there is an anta, jita is an anta.’® These verses are in
the Gayitri metre; the Giyatris 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 Gayitri metre,

The verses, revatir na sadhamdde (1, 30, 13-15), and revdn id (8, -
13-15), form the Raivata Pristha (the Raivaita Sima), which is used on
a Brihat day, to which the sixth day belongs. The verse yad vivdna is the
invariable Dhiyyd. By “ tvdm iddhi havdmahé » (6, 46, 1-2) which follows
the Dhayyi, the Hotar returns all to the womb of the Brihat Sima ; for
this is a Brihat day according to its position. Indram id decatitaya (8,
3,5-0) is the Sima Pragitha which has the characteristic of ninpita
(has a consonance).” Tyam 4 su vdjinam is the invariable Tarksya,

13
[840] (The Remainder of the Nigkevalya Sastra and the Sastras of the
Evening Libation.,)

Endra yihy upa nah (1, 130) is the Paruchhepa hymn, in the Atichhan-
dalh metre, comprising seven padas. Pra gha neasya (2, 15) is the hymn
whose several verses have the same refrain,'* In the hymn abhir eko

W This is Marutvin no bhavaty indra iti,
* In the present state of the Sambitd it is incorporated with another one,
1* This appears to be an error, the form ant is to ba sought in marutpatd,

" Becanse in every pada there is the word Indra, the re t roS0m
the sounding of a bell motal instrument.— Bely. i Polition, of which e

" This is meda indra chokéra,
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rayipate (6, 31), the words occur (verse 5) ratham dtigtha tuvinpimne
bhimam ; 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 Tristubh metre, the Hotar keeps, through its padas
which remain firm, the libation in its proper place, preventing it from
falling. Upa no haribhih stutam (8, 82, 31-33) is the setting which has the
same refrain. It is in the Giyatrl metre, which is the leading one of the
midday libation of the three (latter) days. Therefore the Nivid is to be
placed in it. Abhi tayh decam Savitdrem (Vaj. Samh, 4, 25) is the
beginning of the Vaidvadeva Sastra, in the Atichhgnda metre. Tat Savitur
varenyam (3, 62, 10-11) and dogi agdt from the sequel, because gata, i.e.,
gone, signifies an end, which is a characteristic of the sixth day.

Ud u gya devah savitd savfya (2, 38) is the (Nivid) hymn for Savitar ; the
words therein, asvattamam tadapa vahnir asthdt, contain an anta, for sthita,
i.e., standing is an anta.

Katard pitred (1, 185, 1) is the (Nivid) hymn for Dyfivaprithivi, whose
verses have the same refrain.'*

Kim u éregthah Kkim yavigthé (1, 161) and ups mo vijd adhvaram
pibhuksa (4, 37) form the Arbhavam [841] Naridatbgam hymns, in which
the term * three ” occurs, being a characteristic of the third day.

The two hymns Idam itthd rdudram (10, 61), and ye yajiiena dakgi-
nayd samaktd (10, 62) form the Vaisvadeva (Nabhanedistha) hymns.

14,
(The Story of Ndbhdnedigtha, the son of Manu.)

He recites the Nabhanedistham. Nabhinedistha 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 .
gixth day those two hymns (abovementioned, Rigveda 10, 61-62), then they
will give thee thesum of a thousand which: is contributed by all the,

" This is dyded rakgatam prithivi no abhodt,
’:. 'I}:jamll tho meaning of the term brahmacharyam vasaniam,
Whava,
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sacrificers who participate in the sacrificial session, '* when they go to
heaven.” He said, “ Well, lat it be so.”” He then went to them,
saying, “ Receive me, the son of Manu, among you, O ye wise!" They
said, * What dost thoa wish, that thou speakest thus?” He answered,
[342] “ 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 s0.”” He made
them recite on the sixth day those two hymus ; then they became aware
of the Yajiia (the sacrifice regarded asa 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 Brihmaga, 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 mive ; I have left it here.” He answered, “ The Angirasah have
given it to me.,” The man said “ Then it belongs to either of us, thy
father 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, ‘Thisis mine, I have left it here.' So saying, 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, (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,” the
Nibhénedistha hymn. Upon that man who has this knowledge, a thonsand
gifts shower, and he getsa glimpse of heaven by means of the sixth day.

15,

[343] On the auziliary Sastras at the Evening Libation, Nibhinedistha,

Valakhilyd, the Bukirti Hymn, Vrigikapi, and Evaydmarut. The Agni-
mdruta Sastra of the Sixth Day. (See 6, 27-30.)

The Hotar ought to repeat those Sastras which are ecalled the

- accompaniments (of the others on the sixth day), viz., the Nabhanedis-

tham, Vilakhilyd, Vyisikapi and Evayimaruta only as auxilinries

(to the Vaidvadeva-Sastra). If the Hotar foregoes only one of them,

" This is the translation, of mttn-pm:huﬂglqﬂ.
™ Siy, says that aceording to another sdkha, this man is Rudra, the master of cabtle.
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(these additional Sastras), the sacrificer will lose something. If he
foregoes the Nabhanedistham, then the sacrificer will lose his semen ;
if he foregoes the Valakhilyés, then the sacrificer will lose his breath;
if he foregoes the Vrighkapi, the sacrificer will lose his soul; and
if he foregoes the Evayimarutam, then he will turn the sacrificer
out of his divine and human position. By means of the Nabhinedis-
tham, he (the priest) poured the semen into the sacrificer; by means of the
Vilakhilya 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, becanse 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 bymn (Brahma, the Sukirti bymn), then the
Hotar imparts to the sarcificer the faculty of walking by means of the
Evayfmaruta hymn (5, 87). If he has done all required for making
the sacrificer walk, then he walks (he has obtaiped the faculty of
walking).

Ahaicha krignam ahar arjunam (6, 9, 1-33) is the beginning of the
Agnimiruta Sastra, because ahas [844] is a repetition, and a consonance,
which is a characteristic of the sixth day. Madhvo vo ndma mdrutam
yajatrd (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.

Jatavedase sunavdma (1, 99, 1), is the invariable Jitavedis verse, Sz
pratnathi sahasd (1, 96, 1) is the (Nivid) hymn for Jitavedds, 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 dhdrayan,” i, e,
they may hold, just asone 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).

3 Apa prdcha Indra (10, 131).-
7 [t is in the last pada of all vorses of this hymn,

1% In order t0 mako of thom a large ring.
4
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; THIRD CHAPTER.
(The Characteristics and Sastras of the Seventh and Eighth Days.)

18,
(The Characteristics of the Seventh Day. The Sastras of the Morning
and Midday Libation.)

The terms & and pra ave the characteristics of the seventh day. The
seventh day is just like the first, yukta, ratha, diu, pibs, the deity
mentioned in the first pada, the allusion to this world (earth,) jita,
anirukts, karigyat (future), these are the characteristics of the seventh
day.

[346] Samudrdd drmim (10, 123, 2) is the Ajya hymn. Here is
something hidden (aniruktam, §. e, not explicitly stated) which is a
characteristic of the seventh day. In the sea (Samudra) is Vich; because
neither the sea becomes (ever) extinet, nor Vach. Thence this (hymn) is
the Ajya (Sastra) of the seventh day. From the Yajiia (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 Dardapfirnamasa Isti) they
cause to drip upon the pieces of sacrificial food drops of melted butter
(djya), in order to make them hot agsin * 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 Sastra
of the seventh day. It is in the Tristubh metre; because this is the
metre at the morning libation during the (last) three days,

The Pra-uga Sastra consists of the following mantras: 4 wvdyo
bhiga (7, 02, 1), proydbhir ydsi (7, 92, 3) 4 no niyudbhih  satinir
(7, 92, 5), pra sotd jiro adhvaresy asthit (7, 92, 2), ye vdyave indra
mdda ndsa (7,92, 4), yd vim datam (7, 91, 6),* pra yad vam Mitrdvarund
(6, 67, 9-11), 4 gomatd masatyd (7, 72, 1-3), 4 no deva savasi (7, 30, 1-3)
pra ve yajiiesu (7, 43, 1-3), pra kyodas? dhdyasd (7, 95, 1-3). In these
verses there are the characteristics of the [346] seventh day, 4 and pra,
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. Véch is done up; but the pricst
commences now developing the Yajiia again, This can be done only by starting from the
¥ajiia itsel (without any other help), and recovering the Vieh in the form of this allosion,

2 All this is implied in the expression pratyabhighdrayan

* These six verses form two triplets ; they all are so called ekapdtinis, and congti-
tute the two triplets for Viyu and Indea respectively, which are alwsys required at
the Pra-uga Sastra.
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A tod ratham yatholaya, (8, 57, 1-2) idam vaso sutam andal (8, 2 12
Indra nediya ed ihi (Vil. 5, 5-8), praitu Brahmanaspatir (1, 40, 3-4),
Agnir netd (3, 20, 4), tvam soma kratubhil (3, 91, 2), pinvanty apah (1,
64, 6), pra va indrdya brihate (8, 78, 3), are the estension (of the Marnt-
vatiya Sastra) of the seventh day, identieal with that pi the first.

In the hymn, Koyd subhd savayasah (1, 165) (9th verse), in the
words na jéyamdno nalate, na jdta the term jdta occurs, which is one
of the characteristics of the seventh day. This is the Kaeydsubhiya
hymn which effects unanimity (among people) and prolongs life. By
means of it Indra, Agastya, and the Maruts became (unamimous). By
reciting the Kaydsubhiyam hymn, the Hotar produces unanimity. But
it bears upon the prolongation of life also. Who desires that, may have
repeated the Kaydsubhiyam. 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 mesam mahayd (1, 52) contains (in the second pada
of the first verse) the words atyarh na vdjem havanasyadatratham, the
term ratha, i.e., carriage, being a characteristic of the seventh day. It.is
in the Jagati 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 (here) the Nivid in the
Jagatis. -

The hymns representing cohabitation are now repeated; they arve in
the Tristubh and Jagati metres. Beeause eattle is represented by
eohabitation and [347] the Chandomés* are eattle and calculated for
obtaining cattle. Tvdm iddhi havdmahe, aud team hy chi [348] cherave
(8, 50, 1-2) form the Brihat Pristha en the seveath day. The same
Pristhas take place as on the sixth day. The Vairfipam (Sima) belongs

*The Chandomih nre three peculair Stomas, whieh are required on the three last days
of Navaritra, or the seventh, eighth, and niuth days of the Dvédasiha and the name of
these three days themselves. They are minutely deseribed in the Tipdya Rrihmapam
3, 818, These Stomaa are, the twenty-four-lold (chaturpiida), the forty-fous-fold (chatus-
chatvdriméa), and the forby-eight-fold (astdchatwdrimsa), The verses required for
ehanting the Chandomah on the three last days of Navaritra are (sccording to the Udgd-
tri prayoga of the Duddadéha) all put together in the second part ef the Samaveddrehi-
kam, commencing with the seeond Ardha of the fourth Prapithaka (pra kivyam uiamewa),
and ending with the ffth Fn-pl}hlli (with the verss Ywikgd hi kedind hari). Tho
order is, on the seyenth day, all HAma verses aro put in the twenty-four-lold Btoms, on
the eighth all are chanted aceording to the forty-four-fold Stoma in three varieties, on
the ninth all are pub in the forby-eight-fold Stoma, of which there are two variebies

enumerated. Thero is horo no change of the Btomas according to the libations, as it is
in tha Agnistoms and the cognate sacrifices, That Btoma, in which the firat Stotram
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to the Rathantaram ; the Vairijam 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 Pristha takes place (on the seventh day) ; for they fasten through
that Bribat (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 (6n the seventh day.)

Yad vdvdna is the immovable Dhiyyi. By the subsequent recital of
the Rathantaram abhi tvd sidra nonumah, the Hotar brings all back to the
womb ; for this is a Rathantara day according to its position. Pibd suta-
sya rasinah (8, 3, 1-2) is the Sima Pragitha, which has piba, one of the
characteristics of the seventh day. Twyam 1 su vdjinam is the invariable
Tirksya.

17

(The Remainder of the Nigkevalya Sastra. The Sastras of the Even-
ing Libation.} :

« Indrasya nu virydni (1, 32) is a hymn which has the characteristic

word pra of the seventh day. Itis [849] in the Tristubh metre, By

(the Bahig-pavamdna) is chanted, remains In force for the whole day. The Bahig-pava-
minas of all three days, generally contain as many verses as the Stoma has members.
Bo, for instance, the Bahis-pavamina of the seventh day consists of 24 verses (Bimaveda
ii, 485-83), for the twenty-four-fold Btoma is reigning during this day ; the Bahis-pava-
mina of the eighth day consists of forty-four verses (Simaveda il 524-87), for the Btoma
reigning during this day is the forty-four-fold, &c. The four Sdmans which follow the
Bahis-pavamfing Stotras at the midday libation, are called dfylini, the fonr which follow
the Pavamina Btotras at the midday libation, go by the name of Pristhdni, and the four
which follow the Arbhava-pavamfina Stotra at the evening libation are called wltheini.
Now the djydmi, prigihdni 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
i the case with the Rathantars, Naodhasa, and Eidleya Prigtha at the Agnistoma. The
three verses then are, in three torns, so often to be repeated, as to yield Ehmtr-hur.
forty-four, or forty-eight. Each turn of the twenty-four-fold Gtoma contains, for ins-
tance, eight verses, in three divisions, in the following order:—

LB8—a3;b4;c,1: I.8—a,1:b,8;¢,4: L 8—a,4;b,1:¢,8

In the forty-four-fold Stoma, the repetitions are arranged in the following way :—

L16—u, 830, 156, 1: 10, 14—, 135,85 ¢, 10:1IL 16—a, 115 5,15 ¢, B,

The forty-eight-fold Btoma is as follows :—

1,16-—a,8;b,13;¢,1: I 16—a,1;5,8;¢,12;: IIL 18-a,12;b,1: 0, 8,

The forty-eight-fold Btoma Is the last of the Stomas ; thence it s called ante. The
Chandomih are said to have the animal form. According to® the Tipdya Brahm. (8, 8),
the animals have eight hoofs, thence are eight verses required in each turn when the
twenty-fonr-fold Stoma is made ; or, they are sald (8, 12) to consist of sixteen pleces ;
thence are sixteen verses in each turn required when the forty-eight-fold Stoma is ma.dn:
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means of the pidas which remain firm, the Hotar keeps the libation in its
proper place, preventing it from falling down.

Abhi tyam megam puruhdtam (1,51, 1) is a hymn in which pra is
replaced by abhi, forminga characteristic of the seventh day. Itis in
the Jagati 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 cobabitation represents
cattle, and the Chandomfis represent cattle ; (this is done) in order to
obtain cattle.

Tat savitar vinimahe (5, 82, 1-3), adya no deva Savitar (5, 82, 3-5)

aro the beginning and sequel of the Vaiévadeva Sastra in the Rathan-
tara days, on the seventh day. Abhi ted deva Savitar (1, 24, 3) is the
(Nivid) hymn for Savitar, which contains instead of pra the word abhi,
which is identical with pra, a characteristic of the seventh day.

Pretdm yajiasya (2, 41, 19) is the (Nivid) hymn for Dyavaprithivi,
which contains the word pra. Ayam devdya jonmana (1, 20) is the (Nivid)
hymn for the Ribhus, which contains the word jan, to be born.

He repeats now the verses, consisting of two pidas, commencing
dydhi ranasd sahs, (10,172, 1) ; for man has two feet, and animals have
four ; animals are represented by the Chandomés. (This is doms) for
obtaining cattle, 1f 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 Visvedevih, which
has the characteristic @ of the seventh day. Itisin the Gayatrl metre;
for [850] the third libation is headed by the Géyatri during these three
days. ’

Viévdnaro ajijanat is the beginning of the Agnimfiruta Sastra, which
contains the word jan, to be born. Pra yad vas trigtubham (8, 7) is the
(Nivid) hymn for the Marutas, which has the word pre. Jatavedase
sunavdma (1, 99, 1) is the invariable Jitavedis verse. Dilam vo viévave-
dasam (4, 8) is the (Nivid) hymn for Jatavedds, where the name (Jitave-
dds) is not explicitly mentioned (only hinted at). All these are in the
Gayatri metre; for the third libation on these three days is headed by
the Giyatri. -

* He makes him obtain them,
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18,

(The Characteristics of the Eighth day. The Sastras of the Morning
and Midday Libations.)

- Neither the words d nor pra, but what is “standing ” is the character-
istic of the eighth day ; because the eighth is identical with the second.
The characteristics are, drdhva, prati, antar, vrigan, vridhan, the men-
tioning of the deity in the middle pida, an allusion to the airy region,
twice the name Agni (in the same pida), the words mahad, vihdlta punar, .
the present tense.

Agnim vo devam agnibhih (7, 3) is the Ajya of the eighth day ; bacause
it contains twice the word agni. Itis in the Tristubh metre; for the
Trigtubh is the leading metre at the morning libation during these three
days. The Pra-uga Sastra is composed of the following verses: Kuvid
anga namasd (7, 91, 1,) pivo anndn (7, 91, 3,) uchhan wgasah (7, 90, 4,
usantd ddtd (7, 91, 2,) ydvat taras (7, 91, 4-5,) prati vimh sira udite (7, 63,
1-3,) dhenub pratnasya (3, 58, 1-3), Brahmdna indropa (7, 28, 1-3,; drdheo
agnibk sumatim (7, 39, 1-3) uta syd nah sarasvati (7,95, 4-6). In these verses
are the characteristics [851] prati, antar, vihilta, 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 Sastra) consists of the following
verses : Visodnarasya vaspatim (8, 57, 4), Indra it Somapi ekah (8, 2, 4),
Indra nediya ed ihi (VAL 5, 5-6), uttigtha Brahmanspate (1, 40, 1-2), agnir
netd tvam Soma kratubhih, pinvanty apo, brihad indréya giyata, This
Sastra 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) sarhsd maham (3, 49), mahaichit team (1, 169),
pibd 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 pidas which remain firm, thé Hotar keeps the libation in its proper
place, preventing it from falling down.

Tam asya dyivd prithivi (10, 113) is a mahadrat hymn also; for, in
the second pida of the first verse, the word mahimdino occurs, It is in
the Jagatl metre. The Jagatis are the leading metres at the midday liba-
tion during the three Jast days (above-mentioned). Thence the Nivid ia
placed in it. These hymns represent cohabitation ; they are in the Trig-
tubh and Jagat! 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, five hymns (there are five, four in Trig-
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tubh, and one in Jagatl) are required. For the Patkti metre comprises

five padas, the sacrifice belongs to this metre, cattle belong to it ; cattle is
represented by the Chandomés.

Abhi tod #ira nonumah, and abhi tvd pdreapitaye form the Rathanta-
ram Pristham of the eighth day. ¥ad vdvdna is the invariable Dhiyya.
By tvdm iddhi havdmahe all is brought back to the womb ; [852] for this
day is & Barhata day according to its position. Ubhayath srinavachcha
(8, 50, 1-2) is the Sama Pragitha ; the meaning of ubkayam 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 Bribat dsy. Tyam @ gu vdjinam is the invari-
able Tarksya.

19,
(The Mahadvat Hymns of the Nigkevalya Sastra.
The Sastras of the Evening Libation.)

The five Mahadvat hymns are, epdroyd purutamdni (6, 32), tdm su te
kirtim (10, 54), tvasn mahdn Indra yo ha (1, 63), tvah mahdn indra
tubhyam (4, 17). These (four) hymns are in the Tristubh metre ; by
means of its pidas 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., divaschid asya varimd (1, 55), which contains in the words,
indram na mahnd, the term mahat, 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 Paikti(a
collection of five hymns) has five feet, the Yajfia consists of five parts,
cattle consist of five parts. Twice five makes ten ;® this decade is Virds,
Virit is food, cattle are food, the Chandomis are cattle.

Viivo devasya netus (5, 50, 1), tat savitur varenyarh d vis vedevam sapta-
tim (5, 82, 7-8), are the beginning and sequel of the Vaidvadeva Sastra.
Hiranyapdnim dtaye (1, 22, 5-T), which contains the word drdhva, is the
(Nivid) hymn for Savitar. Mahi dydub prithivt chana (1, 22, 13-15) is the
(Nivid) hymn for Dydviprithivi, which contains the word mahat. ¥uvdnd
[353] pitard punar (1,20, 4-8'is the (Nivid) hymn for the Ribhus,
which has the characteristic word “punah.”

I'mé nu kam bhuvand (10, 157) is the hymn which contains only verses
of two feet.” For man has two feet, whilst the animals have four, and by

* §dy —The five Mahadvat hymns of the Marutvatiya, and the five of the Niskevalyn
Enstras are to be understood.

' 1t eontains five verses, which are called Dvipadd Tristobh. (S4y, in his Commentary
on tho Samhith.)
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means of this hymn he places the two-footed sacrificer among the four-
" footed cattle. Devdndm id avo mahad (8, 72, 1) is the (Nivid) bymn for the
Vidvedevas, which contains the term mahat. These verses are in the
Géyatrl metre- (except the Dvipids), because the Gayatri is the leading
metre at the evening libation during these three (last) days.

By ritdvinam vaisvinaram (Adv. Sr. 8. 8, 10, commences the Agni-
méruta Sastra ; because in the word agnir vaisvdnaro mdhdn, there is the
word mahat contained. Krilam vab sardho mérutam (1, 37) is the (Nivid)
bymn for the Marutas; because it contains (in the fifth verse) the word
vavridhe, which is a characteristic of the eighth day.

Jitavedase sunavima is the invariable Jatavedis verse. Agne mrila
mahdn asi (4, 9) is the (Nivid) hymn for Jatavedds; it contains the cha-
racteristic term mahad. All these verses are in the Giyatrl métre, which
is the (leading) metre at the evening libation during these three (last) days.

FOURTH CHAPTER.

(The Ninth and Tenth Days of the Dvfdasdha. Conclusion
of this Sacrifice.)
20,
(The Characteristies of the Ninth Day. The Sastras of the Morning and
Midday Libations.) :
. What bas the same refrain, is a characteristic of the ninth day. This day
has the same characteristics as [854] the third, viz., aéva, anta, punard-
vrittam, punarninrittam, rata, paryasts, the number three, antardpa, the
mentioning of the deity in the last pada, an allusion to that world,
Suchi splendour, satya truth, kgeti to reside, gata gome, oka house, the
past tense.

Aganma mahd namasd (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 Tristubh metre.

The Pra-uga Sastra consists of the following verses : pra viryd (7, 90,
1), te te satyena manasi (7, 90, 5), divi keayanta (7, 64, 1), & visva vdrd (7,
70, 1-3), ayam soma indra tubhyam sunva (7, 29, 1-3), pra Brihmano (7,42,
1-3), Sarasvatim devayanto (10, 17, 7-9), & no divo brihatah (5, 43, 11-13),
Sarasvaty abhi no (6, 61, 14-16). These verses have the characteristics,
éuchi i.e., splendour ; satya, i.e, truth ; keeti, i.e., residence ; gate, i.e., gone :
oka, i.e., house. They are in the Trigtubh metre, which is the
(leading) metre at the morning libation, during the three (last) days.
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The extension (of the Marutvatiya Sastra) 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 svdha pibatu (3, 50);
svdhd here is an anta ; gdyat sima nabhanyam (1, 173), which contains an
anta in the word svar : tisthd hari ratha (335), which contains an anta
in sthd, to stand ; ima u ted purutam asyo (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 Trigtubh and Jagati metres are
repeated as (representing) cohabitation. For cattle is cohabitation ; the
Chandomas are [855] cattle, (This is done) for obtaining eattle. Five
(such) hymns are repeated. For the Patkti consists of five pidas ; the
sacrifice has the nature of the Patkti, and so have cattle (also) ; the
Chandomih are cattle ; (this is done) for obtaining cattla,

Todm iddhi havdmahe and tvdm hyehi cherave, form the Brihat Prigtha.
Yad vivdna is the invariable Diyyd. By abhi tod #dra monumo all is
brought to the womb, because the ninth day is a Rathantara day accord-
ing to its position. Indra tridhitu sarauam (6, 46, 9-10) is the Sima
Praghtha containing the characteristic “ three.” (The Térksya justason
the other days.)

21,

(The Remainder of the Nigkevalya Sastra. The Sastras of the Evening
Libation.)

There are five other pair-hymns enumerated, the four first are in the
Tristabh, the fifth in the Jagati metre. These are, sath cha tve Jjagmur
(8, 34), which contains the word * gone ;" kadd bhuvan (6, 35) which con-
tains the word “kgi " to reside, (in ksayani), which is an aniardpa, “he
resides as it were, gone to an end (having gained his object),” & satyo ydtu
(4, 16) which contains satya truth, tat ta indriyam paramam (1, 103), which
contains an anta in the word * paramam,” i. e, highest. Ahath bhuvam
(10, 48, 1), which contains an anta in jaydmi, I conquer®,

The commencement and sequel of the Vaidvadeva Sastra is, tat Savi-
tur vrinimahe, and adyd no deca Savitar. (The Nivid) hymn for Savitar
is dogo dgdt (?). The (Nivid) hymn for Dyaviprithivl is, pravdm mahi dyavi
abhi (4, 56, 5-7). -

[358] Indra ise daddtu nah (8, 82, 34), te no ratndni (1, 20, 7-8) form
the (Nivid) hymn for the Ribhus, the words trir 4 saptini (1, 20, T) contain

' For the sentences here omitted in the translation (they are oply repetitions) sec 5, 10
]
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the characteristic “ three. " Babhrur eko visuyah (8, 20) s the Dvipada,
By repeating a Dvipid, the Hotar puts the two-legged sacrificer among
the four-legged animals. Ye trimsati trayas para (8, 28)is the (Nivid) hymn
for the visvedevdh, because it contains the term “ three.” Vaisvdnaro ne
dtaye (Adv Sr. 8. 8, 11) is the Pratipad of the Agnimiruta Sastra ; it
contains the term pardvatal, which is an anta.

Maruto [yasya hi ksaya (1, 86)is the (Nivid) hymn for the Marutas,
It contains the term ki, to reside, which is an antardpam ; for one resides,
as it were, after having gone to a (certain) object.

The (Nivid) hymn for Jatavedis is, prdgmaye vdcham draya (10,
187) (each verse of which ends with) s#a nah pdrsad ati dvigah,
i.e, may he (Agni) overcome our enemies, and bring (safely our
ceremonies) to a conclusion. He repeats this refrain twice. For in this
Navariitra sacrifice (which is lasting for nine days), there are so
ceremonies, that the committal of a mistake is unavoidable. In order
to make good (any such mistake, the pida 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 Gayatri metre ; for the GAya-
tri is the (leading) metre atthe evening libation during the three (last)
days-

22,

(To What the Different Parts of the Dvddaidha are to be likened. The
Tenth Day.)

The six Pristha days (the six first in the Dvidadaha) represent the
mouth ; the ChandomaAh days, from the seventh to the ninth, are then
what is [857] 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 Chandomih 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 Chandomih

2 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 he kept during the tenth day ; for
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* we shall not bespeak the (goddess of) fortune,” "because a happy thing is
not to be spoken to.

Now the priesta walk, clean themselves, and proceed to the place of
the sacrificer’s wife (patniaild).” That one of the priests, who should
know this invoeation offering (dkuti), 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 bea hold for all that is yours ;* may Agni earry it (the
sacrifice) up ! Sviha !* may he take it up ! "

When he says, *“ be happy here,” then he makes happy (joyful) all
those (sacrificers) who are in this [858] world. When he says, “ enjoy
yourselves,” then he makes joyful their offspring in these worlds.
When he says, “ here may bea 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 ” (vdf), the
Rathantaram Sidman is to be understood, and by “SvébA ! may he
earry it up !" the Brihat Siman is meant. For the Rathantaram and
Brihat Siman are the echabitation of the gods ; by means of thia cohabi-
tation of the gods one obtains generation ; by means of this eohabitation
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 invoeation offering (dhuti) 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 Chaturholps
Mantra. Its effect. Who Ought to Repeat it.)

All the other priests (except the Udgiitris) go from thence (the Agni-
dhriya fire) and proceed to the Sadas (a place in the south-east of the Utta-

2 This is a very common superstition spread in Europe ; not to speak, for instance, on
finding some treasore in the earth By, explains avasad by “ to blame ;" but this is nok .
roquirad, and s not good sense.

' To make Homa,

*All that you have, all your possessions may be upheld and - remain in the ssme pros-
perous state,

' The formuls Bvihi is porsonified, and taken as a deity.
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ravedi) all walking each in his own way, in this or that direction. But
the Udgitris walk together. They chant the verses (seen) by the Queen
of the Serpents (Sarpa-rdjiti) ; 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
ghuls prisnir akramit (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 &ll (other) forms.
Therefore the man who has such a knowledge obtains the faculty of
assuming any form he might choose.

The three Udgitris, Prastotar Udgitar, and Pratibartar, repeat their
respective parts in their mind (i. e. they do not utter words), but the
Hotar repeats (aloud) with his voice ; for Vich (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 catle.

The Hotar now sets forth the Chaturhotyi mantras;* he repeats them
as the Sastra accompanying the Stotram (the chanting of the verses just
mentioned) by the Udgdtris. 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.c., celebrated).

A Brahman who, after having completed his Vedic studies, should not
attain to any fame, should go toa forest, string together the stalks of
Dharba grass, with their ends standing upwards, and sitting on the right
side of another Brahman, repeat with a loud voice, the Chaturhotyi
mantras, (Should he do so, he would attain to fame).

S |
([880] 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 Udgftar) 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 Udgdtar : buk tha
Tldgitar not being allowed at this oceasion to utter words, his office is taken by the
Hotar,

" The sap of the Udumbara troe is to be understood, It praw out of th ttered
by the gods on the earth.—Sdy. compare 7, 52, , o e food weh
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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
wonld 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 &pace
(as is between the conjunction of day and night) to the enmemy. 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 Abavaniya 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
[261] what is required, all that may go (be taken away) to (our) father, who
is Prajipati, " they recommence speaking. For all creatures are born after
Prajipati (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 Prajipati, Thence they should commence speaking
by (repeating) this (mantra),

25, 4

(The Chaturhotyi Mantras. The Bodies of Prajdpati. The Brahmodyam.
The Saerificers take their Seats in Heaven.)

When the Hotar is about to repeat the Chaturhotri mantra, he ecries,
“Adhvaryn!"” This is the proper form of dhdva (at this occasion, and
not sothsdvém). The Adhvaryu then responds, ““ Om, Hotar ! tathd Hotar "
The Hotar (thereupon) repeats (the Chaturhotri 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 !

-
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(7) Their offering (havis) was breath !
(8) Their Adhvaryu was the Siman !
(9) Their Hotar was Vichaspati ! :
(10) Their Maitrivaruna (upa-vaktd) was the mind !
(11) They (sacrificers) took (with their mind) the Graha !
(12) O ruler Vichaspati, O 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 Prajapati for their master,
gained, the same we shall gain !”*
The Hotar now reads the Prajipati tanu (bodies) mantras, and the
Brakmodyam,
(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. * Houselesa” js Vayu, who
never lives in a house, and “ fearless ” is Death, for all fear him.
(7 & 8) The not reached, and not to be reached. “'The not reached” js
Earth, and “ the not to be reached ” is Heaven.
(9 & 10) The uneonquerable, and the not to be stopped. * The unconquer-
able” is Agni, and “ the not to be stopped ” is Aditya (sun),
(11 & 12) Who has no first (material) eause (apidred), mor s liable to
destruetion. “ Who has no first (material) cause” is the mind
(manas) and “ what is not liable to destruetion is the year.
These twelve bodies of Prajapati make up the whole PrajApati. Onp
the tenth day, one reaches the whole Prajipati.
They now repeat the Brahmodyam,® Agni is [383] the house-father ;
“ thus say some, for he is the master (honse-father) of the world (earth).
“ Viiyu is the house-father, thus say others ; for he is the ruler of the airy
“ region. That one (Aditya, the sun) is the house-father ; for he burns

0. That is, what Brahmans onght to repeat, It bogins with the wards, dgnir grihapatih,
and ends with ardtsma, This Brabmodyam is n

or theological exposition, However, the whole is repeated by the Hotar
Eoe the whole of it also in the Ay, 8r.B. 8, 18.
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*(with his rays). The Ritus are the houses. He who knows what
“ god is their (the Ritu’s) 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), O Adhvaryu ! we have succeeded, we have succeeded.”

FIFTH CHAPTER.
(The Agnihotram. On the Duties of the Brahmd Priest).
m. L

(The Agnihotram.® When the Sacrificer has to Order his Priest to Bring
Fire to the Ahavaniya. The Sixteen Parts of the Agnihotram.)

The Agnihotri says to his Adhvaryu, “ Take from " (here the Girha-
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
[384] the fire and brought) eastwards and put in safety. If bhe says at
morning time, * Take from (here) the Ahavaniya,” then he takes with
him all 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 Advins. 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 Plsan. What
is dripping down, belongs to the Maruts. What has bubbles, belongs to
Vidvedevas. The cream (of the milk) gathered, belongs to Mitra. What

' The Agnihotram is a burnt offering of fresh milk, brought every day, twice during the
whole term of lifs, Before s Brahman can take upon himself to bring the Agnihotram, he
has to cstablish the three sacred fires, Garhapatys, Nakgina and Ahavaniya. This cere-
mony is called Agnyidhdna. The performers of these dally oblations are called * Agni-
hotris”. They alono are entitled to bring the Istis and Soma sacrifices, There are, up to

this day, Agnihotris in the Dekkhan, who may be regarded as the true followers of the
ancient Vedie religion.
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falls out (of the pot), belongs to Heaven and Earth. What turns up
(in boiling), belongs to Savitar, What is seized (and placed in the vessel),
belongs to Visnpu. What is placed (on the Vedi) belongs to Brihaspati.
The first offering is Agni’s, the latter portion is Prajapati’s, the
offering itself (chief portion) belongs to Indra. This is the Agnihotram,
belonging to all gods, which comprises sixteen parts,

27.

(How the priest has to make good eertain casualties which may happen
when the Agnihotram is offered.)

If the cow of an Agnihotrl * 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 [885] 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).” Orhe may hold on her udder and
mouth a vessel filled with water and give her (the cow) then to a Brahman.
This is another Priyadchitta (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
ghall give her more food in order to appease her. For food is appeasing,
The mantra sdyavasid bhagavati (1, 164, 40) is to be repeated. This is the
Priyadchitta.

If the cow of an Agnihotri which is joined to her calf moves during
the time of being milked, what is the Prayadchitta? 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 ealled Agnihotri.

" The meaning of the sentence : wieda srgd RTaw is : this (substitate) is to be offered
(completely) even including the sraddhd, This is the formula : v (i.6.) “T offer
(this) in faith (as a believing one).” s atify
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[366] This is the Prayadchitta. 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 Meaniy of the Agnihotram, if Performed in Perfect Faith. It
represents Dakgind. The Asvina Sastra, 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 his
fuel, the waters his sprinkling vessels, the directions the wooden sticks
laid round about (the hearth). If anything belonging to the Agnihotri
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 (all this).

He brings as Daksini (donation) both gods and men mutuslly,
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 It were, are offered as gifts to the gods. By the
morning offering he presents the gods as gifis 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 kaowledge, performs
the Agnihotram.

By offering the evening oblation tn.&gm, the Agnihotri commences
the Advina Sastra (which [887] commences with a verse addressed to
Agni). By using the term vdch, i. ¢, speech (when taking out the
Agnihotram) he makes a (pratigara), 1. e., response (just as is done at
the repetition of a Sastra).

By (thus) repeating every day * Vich,” the Asvina Sastra * is recited
by Agni at night, for him who, having this knowledge, brings the Agni-
hotram.

+ The Asvina Bastra is required at the commencement of the Gavdm ayanam, when
making Atiritra. Sece 4, 17-11. The asuthor of our Brihmapa here tries to find out somo
ressmblance between the performance of the evening Agnihotram and the Advina Sag-
tra. He flnds it in the circumstance, that this offering belongs to Agni, and the Advian
Bastra commences with & verse addressed to Agnl (4, 7). Having thus obtained the
eommencement ul: the Sastra, he must find out also the pratipara or response which

. belongs to every Sastra. This he discovers in the formula : wichd tod hotre, which Lhe

Aguihotri repeats as ofton as the offering is taken out for being sacrificed.
5 x
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By offering the morning oblation to Aditya, he commences the Mahi-
vrata ' ceremony. By using (a term equivalent to) prana, i. e, life (when
eating the remainder of the Agnihotram) he makes a pratigara (also). By
(thus) repeating every day the word “food " (life), the Mahavrata (Sas

tram) is recited by Aditya at day for him who, with this ®rowledge, 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
gacrificial formulas as are required at the Gavim ayanam. He who with
such a knowledge brings the Agnihotram, has the sacrifice performed with
a Sattra [388] lasting all the year (and) with Agni Chltya (the hearth
constructed at the Chayana ceremony).

29,

(Whether the Morning Oblation of the Agnihotri is to be Offered Before or
Ajfter Sunrise.

Vrigasugma, the son of Vatavata, the son of Jétukarna, said, * We
ghall 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
gunrise. 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 Gavim ayanam. Seothe note to 4, 12, The resemblance betwesn
the MahAvrata and the morning Agnistoma is found by our nuthor in the following
points : The moroing Agnibotram belongs to Aditya, and the Niskevalya Eastra of the
Mahdvrata commences with a mantra addressed to the same delty. The Pratigara he
finds in the mantra, annam payo reto smdsw, which the Agnihotrl repeats as often as he
cats the remainder of his offering,

* At each Atiritra of tho Gavim ayanam, the so-called Chayama ceremony takes
place. This consists in the construction of the Uttard Vedi (the northern altar) in the
ghape of an eagle, About 1440 bricks are required for this structure, each being conse-
grated with a separate Yajus mantra. This altar represents the universe. A tortoise
is baried alive in it, and a living frog carried round it and afterwards torned out. The
fire kindled on this now altar is the Agni Ohitya. To him are the oblations of flesh and
Boma to be given. The whole cereony Is performed by the Adbvaryu alone.
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twelfth. 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 offerings
in one year. Therefore [8689] the Agnihotram is to be brought after
gunrise. He Wbo sacrifices after sunset at evening, and after sun-
rise in the morning, brings the offering in the lustre of the day-night
(Ahoritra). 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 Ahoritra (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).

20. N

(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, he
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 Giithd (stanza) which runs as follows :

“ All that was, and will be, is connected with the two Simans, Brihat
“and Rathantaram, and subsists through them. The wise man, after having
“ egtablished the sacred hearths (the Agnihotri), shall bring a different
“ gacrifice 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 Gathd
chanted, which runs as follows: -

“ Just as a man who drives with one pack-horse [870] 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 livés among those who bring the sacrifice after
sunrise. Concerning this there is a Gatha (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 guiltyMind take off the
“ guilt from the guilty.”” :

This Aditya is the “one guest” (ekdtithih) he is it “who lives among
the sacrificers. " The man who [871] 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 Agnihotrt
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 Aikadasikga, a
descendant of Manutantu, “ we recognise from the children, whether one
brings the Agnihotram with or without the proper knowledge.” Aikida-
diksa 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 be Offered After Sunrize).

In rising, the sun joins his rays to the Ahavaniya fire. Who, therefore,
sacrifices before sunrise, islike a female giving her breast to an unborn

" Bayapn makes the following remarks on this rather obsours stanza :

#argndat ; %
mm“w mTmew

s g g

The stealiog of bisdni, i,e., lotus fibres, from a tank appears to have been a great
offence in ancient times. Not to receive one guest (at Neash) on the evening was g
dered as equally wicked. The man who has committed such crimes will, in order to eleap
himself from all guilt, charge an innocent man with i, The forms ubhiiastdt and apak fit
have evidently tho sense of a foture 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 sathos
of our Brihmanam. He means by ekdtithih “ the gne guest,” the sun, which, » g
to the context, cannot have been the original sense, e

L
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child, or a cow giving her udder to an unborn calf. But he who sacrifices
after sunrise is like a female giving her breast to a child which is born,
or like a cow giving her udder to a calf which is born. The Agnihotram
being thus offered to him (Siirya), he (Siirya) gives to the Agnihotrl in
return, food i 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 ome 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 [872] in the
heaven-world. Therefore the sacrifice is to be brought after sunrise.

When rising, the sun brings all beings into motion (pranayati).
Therefore he is called prdna (breath). The offerings of him who, knowing
this, sacrifices after sunrise, are well stored up in this prdva (Aditya).
Therefore it is to be sacrificed after sunrise,

That man is speaking the truth, who in the evening after sunset,and
in the morning after sunrise, brings his offering. He commences the
evening sacrifice by the words, “ Bhdr, Bhuvab, Svar, Om! Agni i
Light, Light is Agni; " and the morning sacrifice by " Bhdr, Bhuvah,
Svar, Om! 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).”

a2,

(On the Creation of the World. The Origin of the Vedas and the Saered
Words, The Penances for Mistakes committed at a Sacrifice.)

Prajipati had the desire of creating beings and multiplying himself,
He underwent (consequently) austerities. Having finished them, he
created these worlds, vis., 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, Viyn 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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Viyu, and the Samaveda from Aditya.- He heated these Vedas, [873]
in consequence of which three luminaries arose, vis.,, Bhiir came from
the Rigveda, Bhuvah from the Yajurveda, and Svar from the Simaveda,
He heated these luminaries again, and three sounds came out of them
d, w and m. By putting them together, he made the syllabde om, There-
fore he (the priest) repeats *“ Om ! Om " for Om is the heaven-world, and
Om is that one who barns (Aditya).

Prajipati spread the sacrifice® (extending it), took it, and sacrificed
with it. By means of the Kich (Rigveda), he performed the duties of the
Hotar; by means of the Yajus, 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.

I-'rajapati offered then the sacrifice to the gods. The gods spread it,
took it, and sacrificed with it, and did just as Prajipati had done
(regarding the office of the Hotar, &c). The gods said to Prajipati, “If
a mistake has been committed in the Rik, or in the Yajus, or in the
Siman in our sacrifice, or in consequence of ignorance, or of a general
misfortune, what is the atonement for it ? " Prajipati answered, “ When
you commit a mistake in the Rik, you shall sacrifice in the Géarha-
patya, saying Bhilh. 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 (Daksina Agni) saying,
Bhuvalh, When a mistake is committed in the Siman, then it is to be
sacrificed in the Ahavaniya fire by saying, Svar. When a mistake has
been committed out of ignorance, or in comsequence of a general
[874] mishap, then you shall sacrifice in the Ahavaniya fire, reciting all
three words, Bhih, Bhuvah, Svar. These three * great words " (vydhriti)
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 Vydhritis are the general
Prayadchitta (penance) ; thence the penances (for mistakes ) at a sacrifice
are to be made with them.

* It is regarded as o person.
* This is used only in the Soma saorifices,
1* Boch as the Dardapirnamisa igtl, Chdtarmisya isti, &e,



(On the Office of the Brahmd Priest. He ought to remain Silent during all
the Principal Ceremonies.)

The great sages (mahdvadah) ask, * When the duties of a Hotar are
performed by the Rik, those of the Adhvaryus by the Yajus, and those
of the Udgitar by the Siman, 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 BrahmA 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 Vach); but the Brahmi priest performs his duty by the
mipd only. = Some Brahmd priests, after having muttered the Stomabhi-
gas 11 when all arrangements have been made for [875] the repetition of
the Pritaranuvika (the morning prayer) sit down, and speak (without
performing any of the ceremonies). '

Respecting this (the silence on the part of the Brahmé priests), a Brah-
man,who saw a Brahmé priest at the Pritaranuvika talk, said (once) ““they
(the priests and the sacrificer) have made one-half of this sacrifice to
disappear.” Just asa 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 (bhregan nyeti), and if the sacrifice has
fallen, the sacrificer falls after it too (if the BrahmA priests talk during
the time they ought to be silent). Therefore the Brahmi priest should,
after the order for repeating the Pritaranuvika has been given, refrain
from speaking till the oblations from the UpAmisu and Antaryima
(Grahas) are over. After the order for chanting the Pavaména Stotra has
been given (he ought also to refrain from speaking) till the last verse (of
the Stotra) is done, And [876] again, he should during, the chanting of
tha (other) Stotras, and the repeating of the Sastras, refrain from
speaking, till the Vasatkira (at the end of the YajyA verse of the

Sastra) is pronounced. Likewise, as a man walking on both his legs,

u Thoe Stomabhigas are certain Yajus-like mantras which are to be fonnd in
the Brihmanas of the SBimaveds only (oot in the Yajus or Rigveda). Each of theso
mantras gonsists of four parts : (a) To what the Stoma is like, such a8 a cord, a joiot, &o.;
() To what itis devoted or joined; () An order to the Gtoma to favour the chject to
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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 by the Brahms. He Permits the Chanters to Chant)

They say, When the sacrificer has the reward (dakgind) given to the
Adhvaryu, he thinks, “ this priest has seized with his bands my Grahas
(Soma cups), he has walked for me, he has sacrificed for me.” And when
he has the reward given to the Udgtar, he thinks, “ he has sung for me ;"
and when he has the reward given to the Hotar, he thinks, “ this priest
has spoken for me the Anuvikyis, and the Yajyas, and repeated the
Sastras.” But on account of what work done is the Brahmé priest to
receive his reward ? Shall he receive 12 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 Brahmé is the physician of the
sacrifice (which is regarded asa man). Because of the Brahma 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, Udgatar) do the
other half. (The Brahmi priests tell if any mistake has been commit-
[877] ted in the sacrifice, and perform the Prayadchittas, as described
above. )18
which It Is joined ; (4) An order tothe chanters to chant the Stoma by the permisica
of Bavitar in honour of Erikaspatl, The last (fourth) part is in all the Btoma

mantras the same, I give here some of these mantras, which are all to be found in
the Tindya Brahmanam (1, 8-8). They commence :

1 (a) tftmefs (b) oy e (c) 9 R (d) sRgaga qgead T

2 (a) Sféaf (b) ot ar (o) 9 Frea (d) @70 il
3 (a) mfffaef@ (b) R e (o) Fid P (d) @m0

4 (o) aftwrf (b) weaftera = (o) wwafiy fre (d) g3-

5 (a) fremitsf (b) qed = (o) TR Frem .

The proper meaning of the repetition of these and similar mantras by the Brahmi P'I:Hﬁ
is, to bring the chant (Stoma), which is nbout to be performed, into contact with the
external world, with day, night, air, rain, the gods, and secare the favour of all

these powers snd beings,

12 In the original, haratd, which is to be taken in the senso of a futore,

" I bave not translated the passage rogarding the Prdyadchitin to be performed by
the Brahmd priest Il aoy mistake has been commibted i for it is only a repetition from
6, 32,
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The Prastotar!3 says, after the order for chanting the Stotram has been
given, *‘ O Brahmi, we shall now chant, our commander ! The Brahmi
then shall say at the morning libation, “ Bhiir ! filled with the thought of
Indra, ye may sing !” and at the evening libation, [878] he says, ““Svar
filled with the thought of Indra, ye may sing.” ~

At the time of the Ukthya or Atirfitra sacrifice, all the three grea
words, Bhilr Bhuvah Sver are required. If the Brahmi 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 Brahmi priest connects the Udgitha (the
principal part of the chant) with Indra. This saying of the Brahma
means, “Do not leave Indra; filled with him, ye may sing.” Thus he
tells them. .

“The announcement of the Prastotar, that the chanters are ready to perform thelr
chant, as well as the orders todo so given by the Brahmé and Maitrivaruna, are contained

in full in the Asval, 6r. S. (5, 2), and in the Sink, Sr. 8, (6, 8). I here give the text from
the Asv.8, ;—

wE S SRy St m.“"‘“‘f‘“ gfr afen
egeafifa wen sreraad g9 gt Aty aftfy sheeed g afgesn afigee
G qYEATRATET | WA sfen e wd @ g € AR | e s
e & qeEr wtafef st A qafegd: o

(When the Prastotar calls) “ Brahmd, we shall ehant, O commander I* then the two priests
(the Brahmd and Maitrivarapa) whose duty it is to allow (the ehanters to sing) give their
permission. The Brahmd, after having first muttered the words * bhiir, be e filled with
Indra, created by Bavitar (or permitted by Bavitar),” at the morning libation, says, “chant ;"
at the midday libation he uses, instead of bhir, bhuvah ; and at the evening libation,
svar (tho remainder of the Japa being the same). Before all the Stotras which follow the
Aguimiruta Sastra (which concludes the Sastras of the Agnistoma), that is to say, ab
the Ukthys, Eolasi, Atiritra sacrifices, &o., the Brahmi mutters all the three great words
(bhir, bhucaly, svab along with the remainder of the formula) at tho same time, The
Maitrivaruga, after having mattered, * Bpeak what is right and true, ye who are created
by Bavitar, the god to whose honour praisch are chanted, do nob lose the sacred verses
(chanted by you) which are life, may he protect both bodies of the Béman (the verses and
the tune) Om !" says aloud “ chant |



1878 SIXTH BOOK.

FIRST CHAPTER.
(On the O ffices of the Gravastut and Subrakmanyd.)

i
(On the Origin of the Office of the Grdvastut. The Serpent
Rigi Arbuda.)

The gods held (once upon a time) a sacrificial session in Sarvacharu.
They did not succeed in [380] destroying the consequences of guilk.
Arbuds, the son of Kadru, the Serpent Risi, the framer of mantras,
gaid 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 dome.” 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
gtones, in imitation of him (the Serpent Risi). The way on which this
Serpent Rigi used to go when coming from (his hole) is now known
by the name Arbudodd Sarpant (at the sacrificial compound).

1808 also him about Asy, Er. 8. G, 12, His services are only required at the midday
likation. He performs his function of repeating mantras over the SBoma, squeczing stones
before the so-called Nadhi Gharma ceremony. He enters throogh the eastern gate, and
passes on to the two Havirdhinas (tho two carts, on which the sacrificial offerings are
put, and the two covered places, in which these two carts are). Having arrived north-casb
ol the exterior fromt of the axe (aksaiiras) of the southern Havirdhfna, 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 SBoma shoots, assuming a peculiar posture,
The Adhvaryn gives him a band (wgniga), which he ties roond his face, As soon as
the Adhvaryn and his assistants take the Soma sprouts from below, the adhigavaga
board (see the note to 7, 32), he onght to ropeat the mantras over the GrivAnas, which
are now being employed for extracting the Boma juice, He commences with verseg
containing the term su, to squeeze, or derivatives of it. The first is : abhi tod deca savitar
(1, 24, 8), After some more single verses follow, the three prineipal Grivina hymns, viz.,
pruite vadantu (10, 94), 4 va rithjase (10,78), and pra vo grdvdpah (10, 175). The firsk
and the last are said to have been seen by Arbuda, the Serpent Risi, the second by Jarat
karna, one of the Serpent tribe also. Theso hymns very likely formed part of the so-called
Barpaveda or Berpent Veda (see the Gopatha Brihmanam 1, 10, according to whosa
statement this Veds came from the east), and were originally foreign to the Rigveda.
They may be, nevertholess, very ancient. The two latter hymns are to be ropeated
before the last verse of the first, and are thus treated like a Nivid at the evaning libation.
Either in the midst, or belore, or, after these two bymns, the Grivastut must repeat the
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The King (Soma) made the gods drank. They then said, “ A poison-

ous serpent (aéiviza) 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 Rigi) 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 Jor effecting propitiation, they
gucceeded in destroying the consequences of guilt.
[381] In imitation of this feat achieved by the gods, the Serpents destroyed
all consequences of their own guilt. Having in this state (being quite
free from guilt and sin) left off the old skin torn, they obtain a new one.
Who knows tMis, destroys the consequences of his own guilt.

2

(How Many Verses are to be Repeated over the Grdvanas. How they
ought to be Repeated. They are Required only at the Midday Libation,
No Order for Repeating them Necessary.)

They say, With how many mantras should he (the GrAvastat) 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 deing so, he makes man participate mn 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 Prajipati is unlimited; and
this recital of the mantras referring to the Soma squeezing stones belongs
to Prajipati, 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 stomes)? Syllable by syllable, or should he take
four syllables together, or pida by pada, or half verse by half verse, or

go-called Pivamini verses (Rigvedsa 9.) He has to continue his recitation as long as
the squeezing of the juice lasts, or he may go on till it is filled in the Grahas (4 od groha
grahandt); he then must conclude with the last verse of the first Grivins hymn, Besides
this ritual for the Geivastut, another one is given by Advaldyana, which he traces to

Gdnagiri.
ﬂ#’_ Thess mantras wero 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 pida. If
the verses are repeated with stopping at every syllable, or every four
syllables, then the metres become mutilated, for [882] 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 fonr-footed.
By doing so, he places the two-legged sacrificer among the four-legged
cattle. Thence he ought to repeat these mantras by half verses.

Since the Grdvastut 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 Giyatri 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
sgueezing stones only at the midday libation, supplies these Praises for
the morning and eveving libations.

They say, What is the reason, that, whilst the Adhvaryn calls upon
the other priests to do their respective duties, the Grivastut repeats
this mantra without being called upon (without receiving a priisa) P
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
Grivastut repeats his mantra without being called upon.

3

(The Subrahmanyd Fomula, On its Nature. By whom it is to be R
The Oblation from the Pitnivata Graha. The Yajyd of the Agnidhra.)

The Subrahmanyé * is Vach. Her son is the [883] king Soma. At

the timo of buying Soma, they call the Subrahmanyd (thither), just as
one calls a cow.

3 The Subrahmanyd formula Is contalned in the Katyiyana Sriuts Sotras (1,3), the
Aguigtoma Bdma Prayoga, the Satapatha Brahm, (8, 8, 4, 17-20), and the T-l.m:h-h:
Arapyaka (1,12, 3-d). Tho peculiar promunciation of this formala is noted by Pinini
(1,2, 57-38). The most complete information on its use belng only to be found in the

Bimaveda Btras, 1 horo give the passages from Kitydyana ref
the formuln itself:— yana reforring to it, along with

mmmmmﬁﬁ* P S
m‘mmmrmmmmnﬂﬁ
v aw Sfos ww dtw TNGTAR eyl TR =\ )
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[384] Through this son, the Subrahmanyi priest milks*® (obtains) all
desires for the sacrificer. For Vich grants all desires of him who has
this knowledge. They ask, What is the nature of this Subrahmanyd ?

After the Atithys Isti has been finished, he {the Euhnhmgﬁ shonld stand in the front
part of the enclosure made for the wife of the sacrificer inside the Vedi, and when
touching the sacrifieer and his wife, after having called thrice * lubrrnhmugom," recite
the following formuls, “ Come, Indra ! come owner of the yellow horses ! ® ram of Me-
o ghitithi ! Mend of Vrisanadval.thou buffalo {paura) who ascendest the female
v (gpaskandin), lover of Ahalyd! son of Endika ! Brihmana ! son of Gotama! (eome)
& thon who art called” (to appear) atthe Boma feast in 80 and so many days how
many thera might intervens {between the day on which the Sohrahmanyi calls
him, and that of the Soma fostival at which his presence is requested). The Subrah-
manyl is required on the second, third, fourth and fifth day of the Agnisioma, and
almost on every day of the other Soma saerifices. On the second day, the terms, ]
sutydm, “ three days hence,” ie,on the fifth) ; on the third day, doyahe sutyim, ie., two
days henoce ; on the fourth, §vas, i. e, to-morrow ; and on the fifth (the day of the bem
feast) adya, i, e. to-day, are used to mark the time when the Soma banguet, to which
Indra is by this formula solemnly Invited, is to coms off. Asfarss gmargy which is

followed by the mentioning of the time appointed =%, wi, &e., there is no difference
anywhere observable. But the few sentences which follow, and which eonclude the
formula, differ according to different schools. Bome were (according to Kdtylyana)
of opinion, that only wmTes “ come hither " is to follow ; others recommended WRTSS

Waw,  come hither, O Maghavan.” Others, such as Gautams, were of opinion, thak
either is to be omitted, and the concluding formuls, Fa7 WEET
# gome, yo divine Brahmi priests, come, come.” has to follow immediately upon gty

The name of the tune (Siman), mrdl.nfh o which it s chanted (or rather recited)
is Brahmasri, the metre is called Sathpdt, the Risi is Aditys, and Indra is the deity.

At the so-called Agnishtut sacrifices, which open the Chaturdadaritra Battras (morifi-
cial sessions lasting for a fortnight), (Adv. Br. 8, 11, 2), the ﬁubmbmng.&l ealls Agni
fnstead of Indra (Eitydy. 1, 4), according to Gauntama, by the following formula :

ww Wiy tfRarat gegaET qEed wreRdy Rrady wifie sl T

i e, *‘Onrmu,ﬂﬁful. with (thy) two red ones (horses), thon brightly shining, thou blaz-
jng in smoke, Jitavedds, thou wise | Abgiras 1 Brihmana, (come) called, " &e. Tn the
concluding formuls 34T Afe, UHT fires, is used instead of &1 According to Dhinafijay

the Subrahmanys formula for Agni runs as follows: WHWITG ijﬂ-uq S

SETHENTS G gAY AMAHFIYIET Wi, (the remainder as above), L.
% Come, Agni! master of the red horses, goat of Bhardvijs, son of power, thon who
ascendest (the female) ; lover of Usas,” &c, The latter formuls is just like that one
addrossod to Indra, Agni, as well as Indra, are in both these form which must be
very ancient, invoked as family deities, the first pre-eminently worshipped by the
Afgirasa, the latter by the Kusikas. Both gods are hefe ealled @ Brihmans." In later
books, Indra appears as o Ksattriys, and as a model of a king.

On the so-called Agnistomiya day, of all sacrifices (in the Agnigtoma, it is the
fourth and precedes the Soma day), on which day the animal for Agnl and Bomn
is slain and sacrificed, an extension of the Subrahmanyd formula takes place. Thae
Bubrahmanyi priest bas on this day to announes to the gods, that such and soeh
one (the name of the sacrificer must be mentioned), the son of such and snch ome,
the grandson of such and such one, offers, as a Diksita, (as initiated into the saerifi-
cial rites) a sacrifies (m“i) The term, *Diksita,’ forms then henceforth part
of the name of the sacrificer, and hls desecendants down to the seventh degree, In
this part of India, there are many Brihmans distinguished by this honorary epithet,
whioh always indicates that, either the bearer of it or his immediate ancestors have

performed a Soma sscrifice, and have been prochimed idiksita by the Subrahmapyd is
all duoe form.

% Duke must be a Srd person singulur, as Biy. explains it
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[385] One should answer, She is Vach. = For Vich is Brahma, and Sub-
Tahma (good Brahma).

They ask, Why does one call him (the Subrahmanya priest) who is
a male, a female ? (They answer) Subrahmanys represents Vich (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 Subrahmanyi outside the
Vedi, how is it that the duty of the Subrahmanyi (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 Subrahmany4) 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 Subrahmanyi ? On this, they tell the following story.)

The Rigis held once a sacrificial session. They said to the most aged
man among them, “ Call the Subrahmanyi. Thou shalt eall 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 Subrahmanyi) very aged.
In this way, he pleases the whole Vedi.

They ask, Why do they present to him (the Subrahmanyt) a bull as
a reward for his services ? (The answer is) The bull is a male (vriga), the
Subrahmanya is a female, both making thus a couple. This is done
for producing offspring from this pair.

The Agnidhra repeats the Yijya mantra for the Pitnivata Graha (a
Soma vessel), witha 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 Anuvasatkira. For [386] the Anuvasatkira is a
stop. Thinking, I will not stop the effusion of the semen, he does not
make the Anuvasatkira, for the semen which is not disturbed in its
effusion, bears fruit. Sitting near the Negtar, 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 Subrahmanyd ends after the distribution of the Daksini,* for she

18 Vich. The Daksind is food ; thus they place finally the sacrifice in
food, which is Speech.

* He roprosents Agnl.,
* The Dakshin is distributed at the midday libation.
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SECOND CHAPTER.
(O the Sastras of the Minor Hotri-priests at the Sattras.)

4.

(On the Sastras of Minor Hotri-priesis at the Morning and
Evening Libations.)

The Devas spread the sacrifice. When doing so, the Asuras approach-
ed them, thinking, let us 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
gide. 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 Maitrivaruna Sastra repeated); thence
the Maitrdvaruna priest repeats the Maitrivaruna Sastra [887] 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 Brihmanichchhamsi
repeats at the morning libation the Indra Shastra.

The Asuras, thus defeated, attacked the sacrifice on the northern
gide. The Devas posted on this side Indrigni, and defeated thus the
Asuras. Therefore the Achhdvika repeats the Aindrigna Sastra at the
morning libation. For, by means of Indrigni, 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 Vidve Devih 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 Viéve Deviih themselves at the third libation the Asuras and Raksas
away. Thence the evining libation belongs to the Vidve Devih, 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.

5.

(The Stotriya of the Following Day is made the Anur@pa of the Preceding
Day in the Sastras 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 Anurfipas® (of the preceding day). They make in this way the
following day the Anuriipa(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
Prigthas” (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 Btotriya (of the following day) as Anurfipa (of the
preceding day).

[889] (The Opening Verses of the Sastras of the Minor Hotpi-priests at the

Ahargana Soma Sacrifice, i.e., such ones as last for a Series of Days.)

Now follow the opening verses (of these Sastras after the Stotriyas
have beetl repeated). Rijunitt no Varuna (1, 90, 1) is that of the Mai-
trivaruna Sastra ; for in its second pida is said, “Mitra, the wise, may
lead ! for the Maitrivaruna is the leader of the Hotyi-priests. There-
fore is this the leading verse.

By Indram vo visvatas pari (1,-7, 10) commences the Brihmanf-
chehharhsi ; for by the words * we call him (Indra) to the people” they call

1 Boe on the meaning of the terms stotrige and amurdipa, note 41 on page 100. Tho
first contains always those verses which the Bima singers chant, tho Iatter follows ite
form, and is a kind of supplement.

? The S84mans of the midday libation are called Pristhas ; and the Btotriyas and
Anmurdpas which accompany them, go by the same name,
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Indra every day. When the Brihmanichehharbsi, with this knomledge,
" recites this verse every day, then no other sacrifieer, notwithstanding
he (Indra) might be called by different parties (at the same time), can
get Indra away.

Yat soma & sute nara (7, M, 10) is the verse of the Achchhivika. By its
words' “ they called hither Indrigni,” every called Indrigni every day.
When the Achchhivika is doing this every day, no other one ean wrest
(from them) Indrigni. These verses (rijunitf{ &c.) are the boats which
lead to the shores of the heavenly world. By their means the saerificers
cross (the sea) and reach the heavenly world.

7.
(The concluding verses of the same Sastras at the Ahargana
Soma sacrifices.)

Now follow the concluding verses of these Sastras: Tesyima deva
varuna (7, 66, 9) is that of the Maitrivaruna Sastra. For by its words,
“ we contemplate food (isam) and light (svar),” they get [390F hold of
both worlds ; for “ food” is this world, and “light” is that world.

By the triplet vyantariksam atirad (8, 14, 7-9), which has the ehar-
acteristie vi, 4., asunder, the Brihmaniehebhamsi 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 to 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 whieh were hidden, to the Adgiras, and flung away Bala’,
eontain the expression of a gift to them (the Aagiras). By the words,
“ indrena rechand divi (verse 9) the heaven-world is alluded to.” By the
words, “The fixed lights (stars) of heaven have been fastened by Indra,
the fixed ones he does not fling away,” the sacrificers approach every
day heaven and walk there.

Aham sarasvativator (8, 38, 10), is the verseof the Achehhivika. For
Sarasvati is the voice ; (the dual is used) for this day belongs to the “two
who have the voice.”” (Asto who they are is expressed by the words) “1I
choose the tone of Indrigni.” For the voiee is the beloved residence of
Indrigni, Through this residence one makes both suecessful, Who has
this knowledge, will be suceessful in his own residemce (his own
way).

* There is the word vala hole, in it, which may be regarded as a proper name of an
Asura also,
8
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8.

(On the Ahina and Aikdhika concluding verses of the Sastras of the

minor Hotri-priests.)

The concluding verses of the Hotri-priests (Maitrivaruna, Brahmani-
chehharhsi, and Achehhéivika) are, at [391] the morning and midday liba-
tions of two kinds, viz. dhina (which are proper for Soma sacrifices, which
last for several days successively) and aikdhika (which are proper
for Soma sacrifices which last for one day only). The Maitrivaruna uses
the aikihikas preventing (thus) the sacrificer from falling out of this
world. The Achchhavika uses the ahinas for making (the sacrificer obtain
heaven). The Brihmanichchhmsi uses both ; for thus he holds both
worlds (with his hands) and walks in them. In this way he (the
Brihmanichchhamsi) walks holding both, the Maitrivaruna and the
Achchhivika, the Ahina and Ekiha, and (farther) the sacrifical session
lasting all the year round (such as the Gavim ayanam) and the Agnistoma
(the model of all Aikihikas).

The Hotri-priests require at the third libation Ekihas only for con-
cluding. For the Ekiha is the footing, and thus they place the sacrifice
at the end on a footing.*

" At the morning libation he must read the Yajyi verses without stop-
ping (snavdnam). The Hotar shall not recite one or two additional
verses (atisamsanam) for the Stoma. It is just the same case as if one
who asks for food and drink 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 Sastram 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 Hotyi-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 [392] 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 Hoty)-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 Hotyi-priests at the evening

‘For the Ekiba sacrifices are tho models of the others,
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libation. For the hotar is the soul, and the Hotri-priests are the Limbs
the ends of the limba are equal, therefora the (three) Hotri-priests use,
at the evening libation, the same concluding verses.

-

L ——

THIRD CHAPTER.

(The hymns for lifting the Chamasa (Soma cups). The Pragthita Ydjyds
of the seven Hotars concluding this ceremony. The two different kinds
of Hotars. Explanation of some apparent anomalies in the perfor-
mances of the minor Hotris. The Jagati hymns for Indra. The
concluding verses of the minor Hotri-priests. On a peculiarity in the
Sastras of the Achchhdvika.)

o
(The number of verses which the Hotar has to repeat at the time of the
Soma ewps being lifted at the three libations.)

When at the morning libation the Soma cups are lifted and filled
he (the MaitrAvaruna) recites the hymn d tea vahantu harayah (1, 116.)
the several verses of which contain the words orisan (male), pita (drank),
suta (squeezed), mad (drunk), are complete in their form and are addressed
to Indra, for [893] the sacrifice is Indra’'s. He repeats Gliyatris; 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. A€
the evening libation he repeats nine® verses, one less (than ten); for
from a narrow place (represented by the third libation) men are born.
1f 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 Puronuvikyis
as there are Yajyis. Seven (Hotri priests) having their faces turned
(towards the fire) receite the YAjyds, and pronounce Vausat! Now
they assert that those (seven verses) are the Puronuvikyfla of these (seven

' They are the hymn, asdei devam gorichikam (T 2L).
* Thoy are the hymn, ihopaydta Sapaso (4, 36).
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Yijyis); 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 Maitrivaruna 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 (beaven) world ;
for the airy region is the oldest ; from that world he takes him by
means  of nine verses wupto the celestial world. Those who recite
[895] ouly seven verses, do not wish to raise the sacrificer to heaven.
Therefore the hymns are to be recited complete onlys.

10.
(On the Prasthita Y 4jydis of the Hotars at the morning libation.)

Some onie (a theologian) has asked, When the sacrifice is Indra’s, why
do only two, the Hotar and Brihmanichharsi, at the morning libation,
for the Soma drops which are in readiness, repeat Yajyis where Indra's
very name is mentioned, the Yajyi of the Hotar being idam te somyam
madhu (8,54, 8), that of the Bribmanichchhamsi, indra tva vrigabham
vayam (3, 40, 1)?

When the other (priests) repeat verses addressed to different deities,
how do they concern Indra ? For the Yijyi of the Maitrivaruna is mitram
vayam havdmahe (1, 23, 4), * we invoke Mitra;” but in its words varunam
somapitaye i.e. * we call Varupa to the Soma beverage;” there is an allu-
sion to Indra ; for whatever word refers to “drinking”, hints st Indra,
and pleases him.

The Yajya of the Potar is, Maruto yasa hi ksaye (1, 86, 1) : its words
sa sugopidtamo janah i.e. “ he is the best protector,” allude to Indra s for

Indra is the gopd, which is 8 characteristic of Indra. Thus he pleases
Indra.

The Yijya of the Nai;gar is, agne patnir thd vahd (1,22, 9); in its
words, feagtiram somapitaye, [886] there is an allusion to Indra;

3 The hymns mentioned for the morning and evening libations malnmhnluu.
that mentioned for the midday libation ten vorses,

* These Yijyls are at each libation seven in number, and repated successlvely by the
so called ‘soven Hotars' (Hotar, Maitravarups, Brahmandchehhathsi, Potar, Nostar
Agnidhra, and Achebhivila) when the Chamasa Adhvaryu or cup-hoarers, are holding up
the cups filled with Soma. As bften as one of them has ropeated his Yajyd, libations
trom seven cups ace thrown at the samo time n tho fire, Tho rost is to b drunk by them,
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for Indra is-Tvastar, which is a chardcteristic of Indra. Thus he
pleases him.

The Yajya of the Agnidhra is, Uksdnndya (8, 43, 11); in its words
Soma prigthiya védhase, there is an allusion to Indra; for Indra is Vedhéis
(striker, beater) whichis a characteristic of Indra. Thus he pleases him.

The verse of the Achehhivika, which is directly addressed to Indra, is
complete, viz : pritarydvabhir (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, Varups, &c.) the
sacrificer does mot satisfy other deities (alone). The verses being in the
Giyatri metre, and this being sacred to Agni, sacrificer gains, by means
of these vetses, the favour of three deities, i. ¢. Indra, the ndnddevatis or
different deities, and Agni. +

(The hymn to be repeated over the Soma cups being lifted, and the Pras-

- thita Ydjyds at the midday libation.)

At the midday libation, when the Soma cups are being lifted, the Hotar
ropeats, Asdoi devam gorichikam (T, 91.1.). This hymn contains the words,
orisan, pita, sula, mad ; its verses are complete in form and addressed to
fudra, For the sacrifice belongs to Indra. The verses are in - the
Trigtubh 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 (¢ontaining this term) at the midday
libation as Anuvikyis and Yajyds? * The gods get drunk, as it were, af
the midday libation, and are then consequently at the third libation in a
state of [398] complete drunkenness. Thence he repeats verses contain-
ing the term mad as Anuvikyés and Yijyhs at the middsy libation.

At the midday libation all the priests repeat Yijyds addressed to
Tndra by his very name (for the Soma drops) which are in readiness.
Bome (the Hotar, Maitrivafuna, and Brihmanachchharbsi) make the Yajyds
with verses containing (besides the name of Indra) the words, abhi trid.
8o the Hotar repeats, pibd somam abhi yam ugra tarda (6, 17, 1); the
MaitrAvarupa, sa ¢m pdhi ye rijishi (6, 17, 2); and the Brihman-
Achhathsi, evd pdhi pratnathd (6, 17, 3).

The Yajya of the Potar is, arpdhg ehi somakdmam (1,104, 9). The
Yijyh of the Nestar is, tavd yam somas tvam (3, 35, 6). The Yijyi of
the Achchhivika is, indriya somah pra divo vidand (3, 36, 2). The Yajyh
of the Agnidhra is, apdrné asya kalaiah svihd (3, 32, 15).

These thitoe vorscs contain forms of the verb frid (Lat. tendere) “to injare, o kill,"
with tho preposition abhi,
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Among these verses there are those containing the words abhi 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 trigat) of the midday libation. Thence these verses.

12,
(The hymn and the Prasthita ¥ajyds at the evening libation.)

At the third libation the Hotar repeats at the time when the Soma
cups are being lifted, the hymn thopaydta savass napdtah (4, 35, 1), Its
verses which are complete in form, ure addressed to Indra, and belong
to the Ribhus, contain the words vrisan, pita, [397] suta mad. They ask,
Why is the Pavamdna Stotra at the evening libation ecalled Arbhava,
though they do not sing Ribhu verses? (The answer is) Prajipati, 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 Pavaméina Stotra Arbhava.

One (great Risi) asked about the application of metres, viz, for what
reason does he use the Tristubh metre at the third libation, whilst the
appropriate metre for this libation is Jagati, as well as the Géyatri that
for the morning, and the Trigtubh 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,
gince the third libation belongs to Indra and the Ribhus, and the Hotar
alone makes the Yijyds 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 Yijyts ?
In the Yijya of the Hotar, ribhubhir vajadbhih samulkgitam (not in the
Rigveda) the Ribhus are mentioned, but in the Yijyhs of the other
priests they are only hinted at.

The Maitrdvaruna repeats, indrdvaruna sutapdeimam sutam (6, 68, 10);
in the words, yuvo ratho adhvaram devavitaye, there is a plurality (in the
words devavitaye=devdndm vitaye, i.e. for the enjoyment of the gods) which
is a characteristic of the Ribhus.

The Brahmanfchchhathsi repeats the verse, indrascha somam pibatam
(4, 50, 10); in its words, visantu indavah, i. e, * may the drops come,” a
[398] plurality is expressed, which is a characteristic of the Ribhus:
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The Yajya of the Potar is, d vo vahaniu saptayo (1, 85,6); in its
words, raghu atvdnah prajigita bihubhir there is a plurality (these
three words are in the plural) expressed, which is the characteristic of
the Ribhus. '

The Yijyi of the Nestar is, ameva nah suhavd (2, 36, 3), in it the
word gantana “go ye!" expresses a plurality.

The Yajya of the Achchhivika is, indrdvignu pibatam madhvo (6, 69, T) ;
its words, 4 vdm amdhdms: madirdni expresses a plurality. :

The Yajya of the Agnidhra is, imam stomam arhate (1, 94, 1) ; in its
words ratham iva sathmahemd (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 Sastra to those
who have none. How the Sastras of the minor Holpi-priests are supplied
at the evening libation.)

Some one asks, Some of the duties of the Hotyi-priests being performed
without Sast.rﬂ.' some with ﬂast.ra, how are then all these ceremonies (as it
[399] should be) provided with their respective Saatma, and consequent-
ly equal and complete ? (The answer is) They call the performance (i.e
the repetition of Yajyas) of those (Hotris) who like the Potar, Nestar, and
Agnidhra, have no Sastra (to repeat) Hotrd (also), on account of their
reciting their (respective) verses along with (the other Hotri-priests, such
as the Hotar, Maitrivaruna &c. who repeat proper Sastras). In this way
they are equal. But in the fact that some Hotri-priests perform their
duties with Sastras, others without Sastras, lies their inequality. Thus
(both kinds of Hotri performances) become provided with
equalised and successful (for the Yajyis of all seven Hotyi-priests are
repeated one after the other).

« Besides the Hotar only the Maitrdvaruna, Brihmandchhamsi, and Achhdvika repeat
‘Bhastras ; the others, such as the Potar, &o. do not do it. But the former repeat them at
the Agnishtoma, only at the morning and midday libations,
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Now the Hotri-priests (Maitrivaruna, Brahmandchchharmsi, Aeliehhbi-
viks) repeat Sastras at the morning and midday libations 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 Sastra only) repeat two

tras, as many as the (chief) Hotar? does? Ome ought to answer,
Their Yajyds are addressed to two deities. o

14, 1
[400] (How the Sastras of the Agnidhra, Potar and Nestar are supplied,
On the two Praisas to the Potar and Negtar. On the additional verse of
the Achchhdvika. How the Praisa formula, hotd yaksat, is applicable to
the Potar, Nestar, and Agnidkra. The Praisa for the chanters. The
Praisa for the Achchhdvdka. 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 Sastra, how are these Sastras supplied
for the performances of the others (the three remaining Hotri-priests) ?
(The answer is) The Ajyam is the Sastra for the Yijya repeated by the
Agnidhra; the Marutvatiya that one for the Potar's Yajya; the Vaid-
vadevam that one for the Nestar's, These Yajyas have the characteristic
sign of the respective Sastra.’

Some one asks further, If the other Hotyi-priests are requested only
once (to repeat their Sasb‘ns}, why are the Potar and Negtar requested
twice ?

(Regarding this the following story is reported). At the time when
the Géayatri having assumed the shape of an eagle, abstracted the Soma
(from heaven), Indra (out of anger) cut off from these (three) Hotyi-priests
(Agoidhra, 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 strength to the performanees of these two
Hotri-priests (Potar and Negtar) through Speech (by requesting them onee

" The Agnidhra addresses tho Yijyi to Agni, to whom the Ajya Sastra belongs ; the
Potur to the Marntas, to whom the Marntvatiya Sastea belongs, and the Nestar to tho
Viévedevas, to whom the Viisvadeva Sastra belongs.

"The Hotar repeats at the morning libation the Ajya and Pra-uga Saskra, at the
midday libation the Marotvatiya and Niskevalya Sastra, and at the third libation the
Vaidvadeva and Agnimiruta Sastra, '

The Aguidhra addresses the Yijyd to Agni, to whom the Ajyn Sastra belongs:
the Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to
the Visvedevas, to whom the Valsvadewn Bastra belongs.

-
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[401] 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 Ydjyd; therefore his Yijyis are supernumerary
by one verse.

Some one asks, When the Maitrivaruna calls upon the Hotar by the
words, “may the Hotar repeat the Yijyi! may the Hotar repeat the
Yijya!” why does he call upon those who are no Hotras, but only the
repeaters of Hotri verses, by the same words, “ may the Hotar repeat
the Yajya ?” (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 Yajyd,” is) “ may the life repeat the Yajyd, may the life repeat
the Yajya!”

If some one asks further, Are there requests for the Udgatyi priests
(to chant) ? One should answer, Yes, there are. For if all (the priests)
are ordered to do their respective duties, then the Mailrivaruna, after
having muttered with a low voice (a mantra), says, * praise ye!”* These
are the summons for the Udgétri priests.

Some one asks, Has the Achchhivika any preference (to the other
priests) 7* The answer is, Yes, he has; for the Adhvaryun says to him,
“ Achchhdvika, 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 Maitrivarupa at that
time repeats an Indra-Varuna Sastra ? (The answer is) The Devas turned
the Asuras out of the Sastras by means of Agni as their mouth,
Therefore the Stotriya and Anurfipa are addressed to Agni.

[402] Some one asks, Why are both the Stotriya and Anurfipa of the
singers devoted to Indra at the evening libation, whilst the Sastram repeat-
ed by the Brihmapachchhardi is addressed to Indra and Brihaspati, and
that of the Achchhdvika to Indra and Visopu? (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, “1, I,'* (we will follow),” and thus the Devas fellowed. But
on account of Indra having first defeated (the Asuras) the Stotriya and
Anurfipa 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 Brihmanfchharhsi and Achchhd-
viika repeated hymns addressed to several deities.

~® "Bae note to 5, 34,

*That Is, is there anythin exceptional to be scen in the performance of his duties?

This refors to the peculiar pr iven to him, which is mentioned in the context. Bes.
also Asv. Br. 5, 6, 7. kil o

. *Visou and Brihaspati.
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(On the Jagati hymns addressed to Indra at the evening libation. On the
hymn of the Achchhdvdka. The concluding verses of the Maitrdvaruna
Brahmandchchhamsi, and Achchhdvdka. The last four syllables of the last
Sastre of the Soma day to be 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 (dralhye
having commenced with him) by means of these (hymus), 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 [408] 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 Sastra) the Achchhdvika repeatsa hymn in the
Tristubh metre, sarivdm karmand (6, 69, 1.) The word karma (ceremony)
alludes only to the praise of drinking (the Soma).'' In the words
sam isd the word isd means food ; it (serves) for obtaining food (by means
of this mantra.) (By the words of the last pida) * 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 Trise
tubhs, if properly the Jagati metre should be used at it ? Trisgubh is
strength ; (by repeating at the end Trigtubhs) the priests (who are at
the Sattras the sacrificers themselve) get finally possessed of strength.

The concluding verses of the Maitrivaruna is, iyam Indram Varupam
(7, 84, 5) That of the Brihmanichhatsi is, Brihaspatir na paripiitu
(10, 42, 11.) That of the Achchhivika is, ubhi jigyathur (6, GO, 8.)
For “both (Indra and Visgu) had been victorious jigyathuh, 1. e, they
had not sustained any defeat, neither of them was defeated ”'”

1 The word alluded to is, pandyya, which is traced to a root pan=pan Lo praise : bub
it hardly can mean “praising” in general, It refers, as Biyaoa jusily remarks, to the
“ drinking of the Soma juice.” In the (ifth verseof the hymn jn guestion, we have the
word panagdyye, which is the same as pandyya, where the words indrdoigai Lol panagi-

m vim ovidently mean, * this is your praise for having drunk the Soma,"

5 "2 The hiymn is to be repeated every day on the Soma sacrifices which last for H'l"ﬂl"l
ays,

" This is & paraphrase by the author of the Bribmanam of the first half of the vorso 8,
09, B (ubhd pigyathur,) It differs little from the original, and retains most of the terms
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[404] In the words indras cha Vigmo yal apaspridhethdm'* (there is
hinted) that Indra and Vignu fought with the Asuras. After they had
defeated them, they said to them, “Let us divide!” 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 throngh these
(three worlds), then over the Vedas, and (lastly) over Vich.

They ask, What is meant by the “ sahasram,”"® a thousand? One
should say in reply, these worlds, the Vedas, and Vich. The Achchhévi-
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 Achhivika, is the last in it ; whereas at the Agnigtoma and Atiritra
the Hotar (repeats twice the four last syllables of his Hastra) ; for (the
part recited by him) is in these [40B] sacrifices, the last. At the Soladi
there it is questionable whether or not (the last four syllables) are to be
yepeated 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 go}aal.}

18,
(Why the Achehhdviha at the end of his Silpa-Sastra does not recite
verses addressed to Nardsaihsa.)

Some one further aske, Why does the Achhdvika at the end, in his
Silpas, recite verses not addressed to Naridarmsa at the third libation,
although this libation belongs to Narisamsa? The Narisamga 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 and
turns of speech in the mantras were perfectly intelligible to the author of the Brihma-
nas. The only difference of the paraphrase from the original is the substitution of tayeh
for ench, which is an uncommon dual form (gen.) of 8 demonstrative form ; one caght to
expect enayoh.

1 This is the second half of the last verse of 8, 60,8, which concludes the hymn repeated
by the Achehhiviks, The anthor of the Bribmapamexplains it also by reporting a story
to which he thinks the eontents of thisilatter half allude. However he does nob quite
overlook the meaning of several terms ; apaspridheldm he explains by suyudhdte, “they
two have fought,” and vyairayethdm by vichakrame, “ho stepped through.” The meaning
of these words iscertainly eorrect ; but the grammatienl structure ks misunderstood by
our author ; airayethim is taken by him as a singular, though it is a dual, for it refers to
both Indra and Visnu, and not to Visnn alone,

. ¥ In the last pada of tho last verse ubhdi figyathur. There the words tredhd sahasram
vi tad airayethdm mean * yo both strode thrice through this thousand.” The “thoasand™

refers to the booty they wade in the battle, or perhaps to the * thousand cows"” given ag
reward at groat sacrifices
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change becomes the prajitam (the proper form.)'s Or the Naridarh-
sum is a soft and loose metre, as it were ; and the Achchhivika 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 Achhit
vika does mot repeat at the end, in his Silpas, verses referring to Nardi-
damsa.'’

[406] FOURTH CHAPTER.

(The Sawmpdta hymns. The Vilakhilyas. The Ddrohanam.)
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
Anuriipa 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 Anurfipa 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 Rigis 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 Pragithas, 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 bave (always)
Indra (present.)

** Biy. says, “For seven nights after the coition the somen has the form of a bubble
o fortnight after itis changed into a ball, which, if the change has boen completed,
assumes the proper (human or animal) form.” The Nardsamsam is the state of transition
for the semen from the bubble into the ball form. Therefore in order not to disturb
and stop the eourse of this change, no verses, roferring to the imperfoct state, can bo
repeated.

"' Bee on them 6, 32



18.

On the Sathpdta hymn, The counter-Sampita hiymns. On a peeuliarity
in the use of the hymn of the Achchhdvika.

VidvAmitra saw for the first time (the so-called) [407] Sampata
" hymns; but Vimadeva made those seen by Visvimitra known to the
public (asrijata). These are the following: evd (vdm indra (4, 19);
yanna indro (4, 22) ; kathd mahdm avridhat (4, 23). He went at once
after them (samapatat) and taught them his disciples. ' Thence they
are called Sarmpdtas.

Vidvamitra then looked after them, saying, ‘“The Sampita bymns
which I saw, have been made public* by Vimadeva; I will counteract
these Samphtas by the publication of other hymns which are like - them.
Thus he made known as counterparts the following hymns : sadyé ha
jato vrigabhal (3, 48); indrah pirbhid atirad (3, 34); imdmd gu prabhyi-
tim (3, 30) ; ichhanti ted somydesh sakhdyah (3, 30) ; édsad vahnir duhitur
(3, 31); abhi tagteva didhayi mandsdm (3, 38) ; (Other Bampéta hymns
are), the hymn of Bharadvéjs, ya eka id dhavyas (6, 22) ; those of Vasig-
tha, yas tigmasrithgo vrigabho na bhima (7, 19), ud u brahmdnairate
(7, 23) ; and that of Nodhés asmd id u pratavase (1, 61).

These Hotri-priests (Maitrivaruna, Brahmanfichhahsi, and Achchhi-
vika) after having recited at the morning libation of the six days’ sacrifice
the Stotriya verses, repeat at the midday libation the hymns or the
soveral days' sacrifices (ahina). These hymns are d satyo ydtu maghavan
(4, 16); for the Maitrivaruna (by whom it is to be repeated) is endowed
with satya, i, e. truth. The Brihmandchhathst repeats, asma id u pratavase
(1, 61) ; for in this hymn there occur the words indrdya brahmdni rdtatama
(in the fourth pada of the first verse), and Indra brahmdni Gotamiso ak-
rann (verse 16), i. e. the Gotamas have made the prayers, Indra! in which
the word “brahma” is mentioned. The Achchhivika [408] repeats édsad
vahnir (3, 31), in which the words janayanta vahnim (verse 2) occur ;
for he is the Vahni (guide). )

Some one asks, Why does the Achchhivika repeat in both kinds of
days® {of the Gaviim ayanam sacrifice) this Vahni hymn in those days
which stand by themselves (pardiichi) as well as those which form

* Thia is the meaning of the nxpmafu; samaputat.

2 The term is sriy to emit.

3 This refers to two classes of days of which a great Sattra consists, i. e, -mg&
dnys. which only once oceur in the course of the session, and rogular periods of the
game length which follow one ancther. Boo page 270,
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regular periods (of six days) one following the other (abhydvarti) ? The
answer is, the Bahvyicha (Rigveda) priest (i.e. one of the Hotris) is
endowed with power, and the Vahni hymn leads (vahati); for the Vahni
(guide horse) draws the beams to which he is yoked, Therefore the
Achchhivika repeats the Vahni hymas in both classes of days.

These Ahina® hymns are required during the five days (in the
Gavim ayanam), v»iz. on the Chaturvimsa, Abhijit, Visuvat, Vidvajit
and Mahivrata days; for these (five) days (though the performanece of
each lasts for one day only) are ahiunas, for nothing is left out (na-
hiyate)® in them : they (further) “stand aloof” and de mot re-occur
in the other turn (as is the ease with the Sajahss). Thence the Hotri-
priests repeat on these (five) days the Ahina Sdktas. 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, justas one calls a bullock to 8 eow. They
repeat them for making uninterrupted the series of sacrificial days. Thus
they make them uninterrupted.

[409] 19.
(On what days, in what order, and by whom the Sarhpita hymns are to be
repeated. The Avapana hymns.)

Thereupon the Maitridvarupa repeats on every day (of the Salaha,
but not on those five days mentioned) one of the three Sampitas,
inverting their order® (in the second three days’ performance of the Sa-
laba). On the first day he repeats ezd trdm indra ; on the second, yanna
tndro jujuge; and on the third, kathd makém avridhat,

The Brihmanichchhamsi repeats three Sarhpita hymns, every day one,
inverting their order (in the second three days performance), vz, pdrbhid
atirad on the first day ; cka id dharyas on the second ; and yas tigmas-
vithgo, on the third day.

In the same manner the Achchhivika repeat three Sampiitas, every
day one, viz. imdm @ su prabhritim on the fisrt day, ichhanti tod somydsah
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 mamber of all taken together) hymns, to be recited day after day,
make twelve in all. For the year consists of twelve months, Prajipati is

. ’;:e Hmip:tu whinh are mentioned hore are meant.
* They are here ealled ahi from a purely ot i
L n? E‘MMHI:L ahinns purely etymologieal resson, Strietty speaking,
* This is the roal menning of the term viparyisam. In the seeo Tryaha
Iti:ln.:n,bt.hu bymn which was the first in the Grst Tryabn is made h:;m lun: and u;:' &
o first. 1
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the year, the sacrifice is Prajipati. They obtained thus this sacrifice,
which is Prajfpati, 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 Virlj verses by Vimada,
to be recited without Nyfitkha on the fourth, the Pajikti verseson the fifth,
and the Paruchhepa verses on the sixth day. Then on the [410] days
when the Mah#stomas are required (the Chhandom4 days) the Maitrivaruna
inserts ko adya naryo decahdma (4, 25, 1), the Brahmanfchchharhsi, vanena
vayo nyadhdyi (10, 29, 1), and the Achchhivaka, dydhy arcdig 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 Maitrdvaruna, &e. which precede the
Sampdlas).

Before the (Ahina) hymns are repeated, the Maitrivaruga repeats
every day, sadyo ha jito origabhal (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 conguer
the heavenly world, This is a8 Vidvimitra hymn, for Vidvimitra (all-
friend) was the friend of all; therefore all will be friendly towards
him who has this knowledge, if the Maitrivaruna knowing this repeats
(this hymn) every day before the Ahina Sdktas. This hymn (sadyo
ha) contains the word “bull,” and is therefore apasumat (having cattle),
serving for obtaining cattle. Tt consists of five verses ; five-hood com-
prises five feet, and five-hood is food for obtaining (which this hymn
is useful). The Brihmapichharmsi repeats eyery day the Brahmd hymn,
whice is complete, ud u brahmdny airata (7, 23).

This hymn leads to heaven ; by means of it the Giods conquered the
heavenly world, and the Risis did the same ; by means of it the sacri-
ficers conquered the heavenly world. It is a Vasigtha hymn ; by means
of it Vasistha obtained Indra’s favonr, and conquered the highest world.
He who has such a [411] knowledge, obtains Indra's favour, and econ=
quers the highest world. It consists of six verses; for there are six
seasons ; in ovder to gain the seasons (ritus), he repeats it after the
SampAtas, For the sacrifiers have thus a firm footing in this world, in
order to reach the heavenly world (alter death).
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The Achchhavika repeats every day, abhi tagteva didhayd (3, 38). This
bymn contains the characteristic abhi (towards) in order to establish a
connection (with the other world). Its words * abhi priydui marmrisat
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
i8 the heaven-world, to which he thus alludes.

When repeating the words, kavimrichchhdmi sathdride sumedhd, 1. e. “1
wish to see the wise prophets,” he means by kavis the departed Risis.
This bymn (abhi tasteva) is a Vidvamitra hymn, for Vidvimitra was friend
to all ; every one will be friendly to him who has this knowledge.

He repeats this hymn which belongs to Prajipati, though his name
is not expressly mentioned (aniruktam only hinted at) in it. For Prajé-
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 Virij consists of ten syllables, and the Virij 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 cohnect them with one another.

[412] The Achchhivika repeats this hymn after the Sampitas in order

to secure the heavenly world (for the sacrificers), whilst the sacrificers
move in this world.

———

21,
(The Eadvat hymns. The Trigtubhs),

The beginning Pragithas of every day are the kadavntag [c-:mtaining
the interrogative pronoun Zas who ?) viz. kas tam Indra (7, 32, 14-15),

kannvayo (8, 3, 13-14), kad 4 ne asya (8, 55, 9-10), By kas i.e., who ? Pra-

jApati is meant ; these Kadvantah Pragathas are suitable for obtaining

" In the last verse (3, 88, alluded to b uvripabha,
i. ¢, ball, e 3

* The Sastras of the minor Hotri-priests being at

the Dvidagiha and Bat
complicated, I hore give some hints as to the order of their severa] p.r:.,m::“t;:
middsy libation, after the Hotar has finished his two Sast

; TS, the Maitrivarups, Brih-
mandchhamsi, and Achehhivika repeat one aftor th :
tras in the fol o othor the sevoral parts of their Has-

(2) One of the three Tristobh
tah Pragthas. (83) Tho Ahina
Arupa sadyo ha jdta, the Brih-
ddsad vuhnir ; and furthor, the

10); bot severa] times

Peat two, pis, the Maitrgy
and the Achehhg viky
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Prajipati. Kam (old neuter form of kas) 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 kam i. e. happy)
propitiated. They make by means of the kadead Pragithas 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.

[413] They ought to repeat the Tristubhs as the beginning of the (Ahina)
hymns, Some repeat them before these Pragithas, calling them (these
Trshtubhs) Dhiyyds. But in this way one should not proceed. For
the Hotar is the ruler, and the performances of the minor Holri-priests
are the subjects. In this way (by repeating Dbiyyds 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 Trigtubhs 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 Dvidad-
iiha, 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 Trigtubhs.
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 sohéaroms; for the metre
must run in one and the same strain (without any interruption, through
the call sothéavom, in order to be successful).

The Hotar further ought to think, I will not make the Dhiyyis, if
they recite those (Tristubhs), and further, let us use as a conveyance
the bymns with their well known introductory verses (the Tristubhs). Tf
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,

Maitrivarona a satya ydtu, the Brahmanichharmsi, w du brahmani, and the Achehhivikna
abhi tastera (see the referencoin@, 18) (4) Tho throo Kadvantah Peagitha, of which
each bas to repeat one. (5) The Eampita hymos, seo 6, 19, The principal partaof the
sastras of the minor Hotri-pricsts are only the two lattor, the hymns and verses which
precede being regarded only as interealary (dvapana) ; theneo the Kadvantah thas
;-:ﬂ bere ealled drahibhapiyn, 4. e beginning Pragithas, Sece on the whole Adval, He.

* This is the translation of pdpa vasyasam.

'" Thus 84y. explains, Bairapali, tracing it to ira—annam, Bat T donbt tho correct-
ness of this explanation ; vory likely the front of the ship which might have had the
form of a plough (sira) is to bo undorstood.

10
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it is for making the sacrificial days continuous. Thus they make the
sacrificial days-continuous,

22,
(The Trigtubha of the minor Holpis,)

The Maitrivarana repeats every day before the hymns (the Tris-
tubh) apa prdeha Indra (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, O conqueror ! May they be in the south or north, prostrate (all) O
hero! that we may enjoy thy far-extended shelter!” For he (the Mai-
trivaruna) wishes to be in safety (thence he has to repeat this
verse),

The Brahmanichchharhsi repeats every day Brahmdna 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 Achchhivika repeats every day, urum ne lokam anuneshi (6, 47, 8).
For the term anu ** after,” implies the idea of going (after), as it were, which
is a characteristic of the Ahina sacrifices (for one day follows the other);
whereas negi 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 éunam 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 antarikgam atirad (8, 14, 7-9) the Brihmanichchhadhsi

joins the Ahinas (at the morning libation) ; by eved Indra (7. 23, 6) he
dissolves them (at the midday libation).

L1 These are according to Say., nu gtuta {ndra (4, 18, 21} repeated by the Maitri-
varuna ; eved indram (7, 23, 8) repeated by the Brihmanichehhagsj » rinem
11 22) repoatod by the Achohhivika. 7 SET e e
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By the mantra @ ham sarasvativator (8, 38, 10) the Achehhivika joins
them, and by nidnam ai te (2, 11, 22) (he dissolves them).

By te sydma deva Varuua (7, 66, 9) the Maitrivaruna (joins them), and
by nu gtuta (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 (Ahinas). Their (general) junction consists in their being
joined on the Chaturvithda day; and their (general) disconnection in
disconnecting them before the concluding Atiritra (on the Mahivrata) day
When the Hotri-priests would conclude on the Chaturvimda 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 Ekiha and Ahina verses, just as a man setling

out on a long journey takes from station to station fresh animals. Thence -

their sacrifice becomes connected, and they themselves (the saerificers)
find relaxation.

He ought not to overpraise the stoma (i. &. 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 Valakhilya Sastra. 13 How to repeat it.)

'* The verbs vimuirkati as well as yuikte are here wsed in an olliptical sense
(3g@gmd, To the former, yuikte, nnd to the latter, vimuichati is to be supplied, each
thas implying ite contrariety,

' The way of ropeating the so ealled Vilakhilya Sastea, the text of which consists

of the Valakhilya verses, now arranged in eight hymns, Is vory artifioial, and considored
a5 the most difficult task to be achieved by a Hotri-priest. It is repeated in & manner
similar to the repetition of the Solasi Sastra (sco page 258). Tho most general torm
for the peculiar way of repeating both the Vilakhilya and Solasi Sustras is wvikdra,
that is, the dissecting of & verse by joining to cach of its pldas, a plda taken from
another verse, and reciting then both parts in such a way as if they wore forming only ono
vorse. The way in which the Valakhilyas are repeated is a modifieation of the pikdra.
It is called wyatimarsa, This consists in a mutual transposition of the several pidas or
hall verses, or whole verses of the first and second Vilakhilya hymns, which are repoated
in sets, always two being taken together, Tho frst two are to be repoated pdda by

&4
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24, 2

The gods after having perceived the cows to be in the ecavern,'*
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 (nabhdka). 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 Vilakhilya verses,
with the Ekapadd as vdchalh kita, 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 Nabhika, and make, by boring, its structure
loose. Hence the Hotri-priests repeat at the morning libation the
Nabhika triplet. The Maitrivaruna repeats, yah kakubho nidhdraya (8,
41, 4-6); the Brihhmanichchhamsi), pidrvigta indra (8, 40, 9-11); the
Achchhivika, ti hi madhyam bhardndm (8, 40, 3-5).

plda; the third and fourth by half verses; the fifth and sixth by whole verses (Adv,
Sr.8.8.2). The general role for this transpesition is expressed by Asval THeq woHT-
gwve feftadraes sant g fgdtar 4 e, he must join the first vorse (or half verse
or pida, as the case 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 Pragdtha. i

In order to better illustrate the way of transposition, I here subjoin an instans
The first verse of the first Villakhilya hymn Is as follows ;

Abki pra vah surddhasam indram archa yathd vide-

Yo jaritribhyo maghavd purivasub sahasreneva siksati

The second verse of the second hymn is =

Satanika hetaya asya duglard indrasys samigo mahih,

Girir na bhayjmt maghavastu pinvate vadim sutd amandipuh.

If the several pAdas of these two verses are to be mutually transposed, it is then
done in the following way : 1

(1) AbM pra vak surddhasam indrasya samiso mahih,

Satanika hetayo asya duptard indrom urchd yathd vidom.

(2} Yo jaritribhyo maghavd purivasar yadith suta amandiguh.

Girir na bhuymd maghavatsu pinvate sahasrena siksatom.

At the end of the five ficst Pragitha verses an Egapadd or verse containing one pida
only is added. Four of them belong to the performance of the tenth day. These are
according to Adval. (8, 2): (1) indra viivasya gopatil; (2) indra vifvasya bhipatih ; (8)
indra viSvasya chetati; (4) indra visvasya rijati. The fifth is from the Mahivrata day,

sinvendro visvam virajatl. These five Ekapadis are not joined to the Pragitha without
a stop after the latter, THTEA m:qﬂm aide Asv. 8,2)

The Pragitha with the Ekapadi belonging to it is the vichah kiitah, i.0. the point
of spoech, according to Siyana, But this appears not to be quite correck. According
to an unmistakable indieation in Ait. Br, 6, 24 (updpto vichah kija ekapaddydm) it can
mean only the Ekapadi which is added to the Pragitha,

** This story is frequently alluded to in the Samhitd of the Rigveda,
" Seo page BI5.
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At the third libation they break up the cavern with the Valakhilya
verses, and the one footed Vdehah kita 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
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 Pragitha
verse (of which each hymn is composed) one additional foot (ekapadd ),
which is the Vdchah kdiah, i.c. the point of the Vich. There are five
such Ekapadis, four of them being taken from the tenth day and one
from the Mahivrata sacrifice.

He ought (if the two verses joined should fall short of a proper Pragitha
by eight syllables) to supply the eight syllables from the Mahindmnis'® as
often as they might be wanting ; for the other pidas (of the Mahinimnis
which he does not require for filling up the deficiency in the Pragitha)
he ought not to care.

When reciting the Vilakhilyas half verse by half verse, he ought to
repeat those Ekapadis; and the [449] pidas from the MahAnAmnis
which consist of eight syllables. When repeating the Vilakhilyas
verse by verse, he ought (also) to repeat those Ekapadis, and .the
pidas of eight syllables which are taken from the Mahinimnis.
When he repeats, for the first time, the six Vilakhilya 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 Vilakhilyas, which serve
as & weapon, the Vichah kiita in the form of an Ekapada and the forma-
tion of life will be fulfilled (also).

He repeats the (Vilakhilya) Pragithas for the fourth time without
mixing the verses of two hymns. For the Pragithas are cattle. (It
serves) for obtaining cattle. He ought not to insert (this time) an Ekapadi
init Waere he to do so, then he would cutoff cattle from the sacrificer
by slaying them. (If one should observe a Hotri-priest doing so) one
ouzht to tell him at this occasion, thou hast cut off cattle from the
sacrificer by slaying them with the point of speech (vdehah kits) thou hast
deprived him of cattle (altogether). And thus it always happens. Thence
one ought never to insert the Ekapadis at this occasion.

* Boo page 201,
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The two last Vilakhilya hymns (the seventh and eighthl?) headds as
a setting (cover). Bothare mixed. Insocha way, Sarpi, theson of Fs?u.
repeated them for a sacrificer, Subala by name. He said, “I have now
grasped for the sacrificer the Jargest number of cattle, the best ones (as a
reward for my skill) will come to me.” He then gave [420] him (Sarpi) as
much Daksinil® as to the great priests (Hotar, Adhvaryu, Udgatar, :
Brahma). This Sastra procures cattle and heaven. Theuce one repeats it

25.
(What kind of hymn ought to be ehosen Jor the Ddrohanam.)

He recites a hymn in the Diirohana way, about which a Brihmanam
has been already told (4, 20). If the sacrificer aspires to cattle, then an
Indra bymn 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 mahdsukta) ;1% for then he
places, by it, the sacrificer among the largest number of cattle. He may
choose for making Diirohanam the Baru hymn (seen by the Risi Baru),
which is a large hymn and in the Jagati metre.20

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-Varunat (Yajya) is the conclusion of it. It is
the Daksini of the great priests,

[421] This (Diirohana repetition) puts (the reciter) finally in his own
place (keeps him in his position), As regards the Indra-Varuga hymn, it is
at this oocasion (when performing the Dirohanam) a Nivid (i.e. like it). By
means of the Nivid all desires become gratified. When he should use an
Indra-Varupa hymn for the Diirohapam, then he ought to choose a hymn
by Suparpa. Thusa desire regarding Indra-Varuna and one regarding
Suparna 22 become gratified (at the same time).

" The order of both is only Inverted, the cighth Sukta is first to be repeated, and then
follows the seventh,

" The term Is only mindya, to which duksipd “on the right side” is to he supplied, Cows
horses, &¢., which are given as a sacrificial reward, are actually carried to the right side
of the recipient. The word daksig itself is only an abbreviat

R ion of detleging nita, “ what
has been earried to the rlght sido.” Very soon tho word was used as a fomining sobstan-
tive. The noun to heuupplindiadié, direction, The ropeater of the Vilakhilya sSastra

is the Maitrivaruns, who 88 one of the minor Hokbri-
r Fi-priesta, obtaj erally only
half the Daksind of the great priests, T
" Hymns which exceed the number of ten verses are called b Those
¥ this name,
fall short of this number, are the kshudra siktas (small bymns), Sy, e
"It commencos pra te mahe (10, 08),
* This s, indrdvarund madhumattamasya(s, 68, 11),
™ The hymn is, imduj vl bl dhewini (Vilak. 11),

It is addresed o Ladra-Yarnoa,
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26.

( Whether or not the Maitrivaruna should repeat the Akina and Ekdla
hymne along with the Darohagam.)

They (the interpreters of Brahma) ask, Shall he recite together (with
these Durchanas 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 ; %8
for the sixth day represents the heavenly world ; the heaven-world is not
accessible to every one (asamdyi); 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 Dirohanas, then he
(the priest) would make all equal (make all those who sacrifice and those
who do mnot sacrifice go to heaven). Not to repeat these other hymns
along with the Dirohanas 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 hissoul,
and the Vilakhilyas are his breath. When he repeats (the Ahina hymus)
along (with the Dfirohana) then he takes away the life of the sacrificer
through those two deities (Indra-Varuna, to whom the Diirohana belongs.)
(1f 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 Maitrivaruna should think, “I have repeated the Vilakhilyas
(which was a very arduous task), well, I will now repeat before the Diiro-
hana the Ekiha 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 Diirohana (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 Valakhilyas

** gastram of tho Maitrivarupa is to be understood.
*! Thoso are, charganidhritam (3, 51), and & wim rdjdniu (7, 84).
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belong to Indra ; in them there are padas 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 ).

[428] (Another reason that he had better not recite them) is the Indra-
Varupa hymn (of the Diirohana), and the Indra-Varuna (Y§jy4) which con-
cludes (for these representa firm footing, of which the sacrificer might
be deprived, when repeating hymns which serve for connecting the several
days).

They say, The Sastra must always correspond with the Stotra. Now
the Valakhilyas being repeated by mixing verses of two hymns (vihyita)
are then the Stotras to be treated in the same way ornot ? The answer
is, There is such a mixing in (the Stotra), a pida of twelve syllables being
joined to one of eight."® _

They say, The Yajyi must correspond with the Sastra. If in (the

tra) there are three deities, viz. Agni, Indra, and Varuna mentioned,
how does he make the Yajyi with a verse addressed to Indra-Varuna
alone, and omit Agni ? (The answer is) Agni and Varuna are one and
the same being. 8o said a Risi in the mantra, “Thou Agni! art born
as Varupa” (5,3, 1). If he therefore makes his Yajy with an Indras
Varuna mantrs, then Agni is not left out.

e —

FIFTH CHAPTER.

(The so-called Silpas, viz. the Nabhanedigtha, Nardsarmsa, Valakhil-
ya, Sukirti, Vrisdhapi, and Evaydmarut hymns, The Kuntdpa Sastra.)
27.

(The Nibhinedigtha and Nardéamsa hymns repeated by the Hotar)

They repeat the Si]pas (hymps 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 Silpas make ready the soul, and imbue it with the
knowledge of the sacred hymns. By means of them the Hotyi-priest
prepares the soul for the sacrificer.

* Some of the Vilakhilyas are in the Pragitha metro, which consists of ¢
called Brihatiand Batobrihati. In the first the third pida mmpﬁiﬂs hml::: :;?hmm
i? g;mﬁ t::iﬂmtnnd ;hﬁlrﬂ contain n-l: many. Twalve ayllables four times taken con-
wti & otro. nee th t i
the Valakhilyss, 0nee the author supposes the Jagati motro to be contained in
» The Btotraalluded to is, agne toari no antamak (5, 24, 1) which
first pdda comprising eight, the second twelve feot, ) which is a Dvipads, the
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fle repeats the Nabhinedistha bymn (one of the dilpas). For
Nibhiinedistha is the sperm, In such a way he (the priest) effuses the
sperm. He praises him (Nibhénedistha) without mentioning his name.
For the semen is like something unspeakable secretly poured forth into
the womb. The sperm becomes blended. For when Prajipati had carnal
intercourse with his daughter, his sperm was poured forth upon the earth
(and was mixed up with it)," This was done for making the sperm produce
fruit.

He then repeats the Nardgamsa,® for narel means “offspring,” and
sarmsak “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 Nariidarsa before (the Nibhinedistha,) saying,
Speech lias its place in the front (of the body ; others repeat it aflter (the
Nabhanedistha), saying, Speech has its place behind (in the hinder part
of the head). Heshall 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 Nabhinedistha hymn), the Naridarasa
must be repeated before the Nibhinedigtha is finished)®

The Hotar having effused the sacrificer in the shape of sperm (symbo-
lically), gives him up to {he Maitrivaruna, saying,  form his breaths.”

28,
(The Vilakhilyas repeated by the Maitrdviruna.)

He (the Maitrivaruna) now repeats the Valakbilyas. For the Vila-
khilyas are the breaths. In this way he forms the breaths of the sacrifi-
cer. He repeats them by mixing two verses together. For these breaths
are mutnally mixed togother,® with the Prina the Apina, and with the
Apéna the Vyina, The two first hymns are repeated pida by piida ; 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 mentioned in the fifth verse of the Nabhinedigtha hymn (10, 61), Prajipati's
intercourse with his danghter is alluded to in this hymn,

. 'This is called the seeond Nabhdnedistha hymn (10, £2), beginning ye yafiena. There
tha birth of the Ahgiras is spoken of. -

3 The NAbhinedistha hymn, idam itthd yoiidram (10, 61) consists of tweniy-seven
vorses : after the twonty-ffth verae is finished, the l'nltnwlniﬁnﬁtm hymn is repeated.
Repeater of both the Nibhinedigtha and NarAsamsa hymns is the Hotar,

“ The six first Valakhilya hymns are repeated in threc sels, each comprising two
hymns, see page 410, f

11



200

when repeating these Vilakhilya Pragfithas, always two Brihatis, and
two Satobribatis together. Though the wish obtainable by mixing the
verses is obtained by this way of recital, yet no Pragiithas® are thus formed.

[428] He must repeat them by inserting an additional pida;* then
thus are the Pragithas formed. ‘The Vilakhilya verses are the Pragathas.
Therefore he must repeat them by inserting a pida (in order to obtain the
Pragitha metre). The Brihati of the Pragitha is the soul, the Satobri-
hati the life. If hehas repeated the Bribati, then the soul, (is made) ;
and if he has repeated the Satobrihati, the vital airs (ave made). By thus
repeating the Brihati and the Satobribati, he surrounds the soul with
the vital airs. Therefore he must repeat the Vilakhilyas in such a way
as to obtain the Pragitha metre. The Byihati is the soul, and the Sato-
bribati cattle, If he has repeated the Byihati, then the soul (is made);
and if he has repeated the Satobrihati, then cattle (is made). Byrepeating
both he surrounds the soul with cattle. The two last hymns are repeated
in aninverted order (first the eighth and then the seventh.)

The Maitrivaruna after baving made in this way the vital airs of the
sacrificer, hands him over to the Brihmanichchbasi, saying, “create him
now (in the human form).”

29
(The Sukirti and Vyigikapi hymns repeated by the Brdahmandehhamst,)

The Brihmandchchhatisi repeats the Sukirti 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.

He repeats the Vrisdkapi hymn. Tor Vyisakapi is the soul. Tn
this way he makes the soul of [427] the sacrificer. He repeats it wit]':;
Nyitkha.* The Nyfnkha is food. In this way he provides him when
born with food, just as (a mother) gives the breast to her child.
That bymn is in the Panhkti 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 Brihmanachehbaisi, after having created thesacrificer, hands
him over to the Achchhivaka, saying, “ make a footing for him.

-_-T;I'Ingrl-n mﬁﬁ!md f;:nr this Pragitha umf;ls_lhe cnmhi-r;fti-; n.l' the Brihati with the
Batobrihati., 1f two BErihatis are taken together, no Pragiths :
brihatis are joined, 81tha Ia formed, nor if two Sato-
X ?‘fﬂ n;l:m-;: pl.':gnflm. This is called Atimarda,
' This Is the hymn, apa pricha (10, 181). Tt is repeat nachehhamsi
R LMy mA P sotor (10,88) . . T 0 by the Brikmay X
* This Nydikhn ers somewhat from the nsnal way of makj
i g s ] ing it. Tho soumd is
ﬁfﬂﬁﬁfﬂ; ﬂt:i?:ns three times with three moras, :ms thirteen times with h“m
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30.

(The Evayimarut repeated by the Achehhdvika. Story of Bulila)

The Achehhavika now repeats the Evayimarut hymn.'® This hymn
is the footing ; by repeating it the Achchhivika makes a footing to the
sacrificer. He repeats it with Nyfitkha. The Nyfinkba is food. Thus
Lie provides the sacrificer with food. In this hymn there is .the Jagati
and Atijagati metre, which metres comprise the whole universe what
falls in the sphere of movable things as well as what falls beyond it. It
s 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.

-
JL 5
o
P R rhiﬁ

The N:lhhu‘meﬂiqi;ha, Vilakhilyas, Vrisikapi, and Evayimaruta 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 hymus).
[428] But if he should repeat them on different (days or occasions) it
is just as if one would separate & man from his sperm. Thence he ought
cither to repeat them along with (the other hymns) or omit them entirely.
That (famous) Bulils, the son of Asvitara, the son of Aésea, being
once Hotar at the Vigvajit sacrifice, speculated about this matter, that is to
say, these Silpas (these auxiliary hymns). He thought, “ There having
been added two Sastras (that of the Maitravaruna and that of the
Briihmandchchhaisi) to the midday libation in the Visvajit of the sacri-
ficial sessions for a year, I thus (in further addition) will repeat the
Evayamarata.” Thus he recited it. Whilst he was repeating it Gauila
came near him, and said, * Hotar !  Why does thy Sastra proceed with-
out wheels ? How has it come (that thou art acting in such a way) " The
Evayamaruta is repeated by the Achchliivika 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, *1.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 bymn is besides addressed to the Marutas
(not to Indra, as it should be); therefore one should not repeat it now.
Bulila then said, “Stop, Acbhivika, I wish to carry out Gausla's

order.”. Gaudla then said, * He shall repeat an Indra bymn, in which -

" Pravo mahe matagah (5, 87),

" The proper metro for tho widday libation is the Tristubh, whilst the Jagati is
used at the evening libation.
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the mark of Vispu is impressed.'* Thence thou, Hotar, shalt leave
[429] out from thy Sastra this Evayimaruta, which was recited after
the Rudra Dhiyyd, and before the Maruta Sastra” He did so, and so
they proceed now.
21

{Queries on some particulars of theapplication of these auziliary
hymns, Their meaning).

They ask, Why do they not repeat the Nablhinedistha in the
Vidvajit, Atiritra, and on the sixth day of the Salaha, when they
make the sacrifice complete and reproduce the sacrificer (in a mystical
way), although the Maitrivaruna repeats the Vilakhilyas which repre-
sent the breaths, but not the sperm (as the Nébhinedistha does), whilst
the sperm must precede the breaths (in the act of generation) ? In the
same way why does the Bribhmandchchhaisi repeat the Vyisikapi when the
Nibhinedigtha is not repeated ? For the Vyigdkapi is the soul, whilst
the sperm represented by the Nibhinedistha hymn precedes the making
of the soul. How then can the sacrificer be reproduced in this wnjr?'
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 embryo
which, lying in the womb, developes itself (grows gradually). If
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 Evayimarut at the third libation. For this
is the sacrificer's fooling on which the Hotar places bim at the end.

az

(On the origin and nature of the so-called Kuntapa® hymns, Atharvave-
da 20, 127-136. The Narasarmsi, Raibhi and Pariksiti, Disdm klripti and
Janakalpa verses; the Indra-githds.)

[480] The juice of the metres which were all done by the sixth day
(at the Salaba) was runuing (over the brim). Prajapati got afraid lest the

* Instead of the Eyaydmarat, the Achehhviks is to ropeat, dyanr naya (6, 20,) which

g . t, dy
is an Indra hyfon. Visnou is wentioned in the f
the words, vignund sachdnali, ourth pida D{uﬂm second verso by

"* The so-called Kuntipa hymns are to be repeated by the Bril n r he
has finished the Vrisdkapi. ~Their repotiti nlhn.u unvml mn{f:r"'::fabi" hhmuidh.m
TESpONsED, v.-hic_h all ara noted by Adval, Bre. B, (8, 8). The response for the firsst 14
verses beginning with idash jond wipa §rula is at the end of each verse only, it is simply
othimo daivom, The verses which immediately follow up to etid ased dplapanta bave two
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juice of the metres might go away and run over the worlds. Therefore
he kept it down by means of metres placed on another part (above
them). With the Nardsunsi he kept down (the juice) of the Giyatri, with
the Raibhi that of the Tristubh, with the Pdrikgiti that of the Jagatis,
with the Kdravya that of the Anus [431] tubhs. Thus he pmﬁflad'
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.e., the essence of the sacrifice
is not lost).

The priest now repeats Nardsamsi verses.!' For narali (men) means

children and sahsah speech. He thus places speech in children, Therefore
children of him who has this knowledge are born with the faculty
of speaking. The Gods aud Risis having gained the heavenly world
by repeating the Naridamsa 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 pidas, and after the two or three
last taken together,'® just ashe does when repeating the Vrisikapi, For
what is of the same nature as the Vyisikapi (as the Narisaisis are

responses each, after every hall verse. The seventy padas commencing with eld asvd
have cach o response. The six vorses commencing with vcitalde kirandu have cach a
peenliar response after the fizst hall verse. Sothe responsc to pitatdu is dundublim
dhanandbhydm joritar othdmo daiva ; that to the second is kodabile jaritar, &e. They
arc all given in the Atharvaveds Bambitd (20, 128) along with the text of which
they form, however, no park, For the responso (pratigara) is repeated by the Adhvaryu.
Similar responscs oeenr in all verses which follow as far as the devanilham, dditydha
jaritar ; they all are given in the Atbarvaveda, such as pipilakdeatel, sud, parnasadal,
&o., which all are followed by joritar ofhiimo doivom. In the Devanitba (Athar. 20,
185, 6-10) the response is in the first pida of cach verse ; 1t is om ha jaritar othdmo daiva,
These Kuntipa songs do nob boar a strictly religious character ; they arc praise songs,
principally referring to Daksgini and belong to that class of ancient poetry which
bears the name nfrdé¥isl, This may be cloarly seen from the commencement of the
whole collection, idam jond upasrutno nifrddotsal, tarisyate, 1. ¢, hearken ye people to
this: Narddamsah will be praiscd with chants, The recitation of these pleces is necom-
panied with musieal instruments, such as dundubhi, karkari, &c. The ropeater must have
been originally the chanter ; forin the response he is always addressed by * faritar,”
i, e,, singer.

' fdam juna upa Srule mirdsaisa A V. 20, 137, 1-3.

v This is o transiation of the term pragrd . goveral of the verses are in the Pankti
metre : then the three last pidas aro taken together, As [or as this goes, they are just
recited as the Vyigikapi hymn. Only the Ny@ihka is not made, but instead of it the
Ninarda, which is a substitute forit. This peculiar pronunciation of the vowel takes place
in the second syllable of the third, and the fourth of the fourth padn, The Pratigara is

mitdelhama daivom othdmo daivom.
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supposed to be) follows the same rule. In repeating them, he shall not
make Nyiitikha,'® but pronounce them with a kind of [482] Ninarda,*’
for this is the Nyiiakha of the Narisatsis verses. .

The priest repeats the Raibhi verses.'® For the Gods and Risis sent
by making a great noise (rebhantal) 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 Naradisis, and subject to the same rules.)

He repeats the Pdrilsiti verses.'" For Agni is the dweller round
about (pariksit); he lives round the people, and the people live rmmﬂ{lﬂ-
rikgi) him. He who has spch a knowledge, obtains union with Agni, Iﬂli
shares the same character and abode with him. As to these Piriksiti verses
(they may have another meaning too’, For the year is Parikgit (dwelling
round 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 (sarhvatsara) and shares its character and abode. (The Périksiti verses
are'repeated in the same way as the Narisarsil).) .

He repeats the Kdraryd verses.”® Forany work of the gods crowned
with success was performed by means of the Kiravyis ; and the same is
then the case with the sacrificers. (The recital is the same as that of
the Narddaimsih.)

The priest now repeats the ** directions forming verses "' (disdm kipiptis).
Forin this way he [488] forms the directions. He repeats five such verses:
for there ave five directions, viz., the four points (east, west, south and north)

* In ropeating the Vrisikapi hymn, both the Nylikha and Ninarda arc used, Thoe
NyGakba takes place at the sccond syllable of the third pada, which is the proper place
for the Ninarda also. (On the Nydikha sec page 033). The Ninarda is described by
Adval. Sr. 8.7, 11, as follows : okdrad chaturninarda uddltdn prathamot tamdey anuddtid
witasd uttaro snuddltatarah plutah prathamo makdrdnta uttamal, i. e, tho vowel o hat fobe
times the Ninarda sound ; the first and last times it has the uddtta accent, the two others
the anuddiia ; the latter of which has even the anudittatara (lowest anuditta) ; the llli
(and last) is pronounced with three moras, There is another way of making the M
by pronounciog the o successively first with tho uddtta, then with thoanuditta, then jﬂl
the svarita, and lastly with the nditta accent again, >

" Nivivais to be parsed ni vi fva, the mi and vi belonging Lo Lhe verb rllll'iﬂ.i ' Tho
whole means, literally, he onght to make o peeuliar spocies of the Ninarda, as it were, :
' Vachyasva rebla, A, V, 20, 127, 4,

" Réjilo visvajaniyasya, A.V. 20, 127, 7-10, In cvery verse the wo pariksit, &
! rd L
dwelling round about (said of Agni) oceurs, X

* Indrah kirum ubibudhat, A. V.20, 127, 11-14 Beeanso of the :
] - . 20, 127, a word kdru, 1. e, singor,
praiser, ocourring in the first verse, thoy are called kefirayipls, =

3 These are, yab sahbeyo vidathya, A, V, 20, 128, 1.5,
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and one direction above crossing (them all). He ought not to repeat (these
verses) with Nyfiakha, nor make the Ninarda in the same way as above.
Thinking, I will not mutilate (nydakkaydni) ** these directions, he repeats
these verses, half verse by half verse.

For making a footing, he then repeats the Janakalpa 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 Nyfittkha, nor with the Ninarda, but just in the same way and
for the same reasons as the disdm klripti.

He repeats the Indra-githds.** 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.

a38.

(Aitasa-pralipa. The Pravahlikc, A jijiidsenya Pratividha, and
Ativdda Verses.)

The priest (Brahmapichhamsi) repeats the Aitaéapraldpa. Aitasa was a
Muni. He saw the mantras, called “ the life of Agni " (agner dyub), which
should remove all ‘defects from the sacrifice, as some say. He said to his
sons, * O 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. e then commenced
to repeat, etd aiod dplavante, pratipam [434] priti suteanam (A. V. 20,
120, 1 et seq.).** Then one of his family, Abhyagni by name, went
to him at an improper time (before Aitada had finished his talk) and
stopped his mouth by putting his hand onit, saying, “Our father has
become mad.” Then his father said to him, “ Go away, 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 thon wouldst not have stopped my mouth), but thou,
my son, who hast overpowered me (in such an improper way), [ curse :
thy progeny shall come into the condition of the lowest among the most
wicked.” Therefore they say, that among the Aitaddyanas the Abhyagnis
are most burdened with sins, in the whole Aurva-Cotra (to which they
belong). Some priests lengthen this Aitada-pralipa (repeating eighteen

22 From wkh, unkh, to move, go.

* Yo niktdkeo anabligakto, A, V. 20, 128, 8-11.

# Yad indrddo dasurijiic, A, V, 20, 128, 12-18,

® According to Biyana, the Altasa-praldpa consists of 70 pidas,

&
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more pidas). (If they choose to do so) one should not pmm but

say, " repeat as long as you like. For the Aitada-pralipa is life.” There-
fore, he who has this knowledge, prolongs in this way the life of the

sacrificer.

As to the Aitada-pralipa, there is another meaning in it. Forit is
the essence (juice) of the metres ; by repesting 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 sacrifiee with
the essence in the metres. *

But there is still another meaning in the Aitada-pralipa ; it is fit for
removing defects in the sacrifice, and for restoring its entirety. For the
Aitada-pralipa is imperishableness. (Therefore when it is recited, the sa-
crificer wishes) “ May my sacrifice be lasting and all its defects be
removed.” He repeats [485] this Aitada-pralipa,stopping after every
pida, just as the Nivid is repeated ; at the last pada he, pronounces “om,"
just as it is done in the Nivid.

He repeats the Pricvahlika verses.’* For the gods made the Asura
benumbed (pravahlya) by means of the Pravahlikds, and, consequently,
defeated them. In the same way, 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 Ajijildsenya verses,®” For, by means of these verses, the
Devas recognised (Ajidya)the Asuras and defeated them. In the m
way, the sacrificers recognise and defeat their enemies. They are repeated
half verse by half verse. "

He now repeats the Pratirddha .** Far, by means of it, the Devas
frustrated (prati-pdidh) the eftorts of the Asuras, and consequently defeated
them. The same effect is produced by the sacrificers who have repeated it.

He repeats the Ativdda.*® Tor, by meansof it, the Devas abused
(ativad) the Asuras so much as to defeat them, The same effect is produced
by the sacrificers who repeat it. They are repeated, half verse by half m'
for obtaining a footing. -

" Vitaldu kiraadu dodu, A, V. 20, 188, 1-0,

« ' Tha itthé prdg apdg wdak, A, V. 20, 184, 14
* Bhugiti abhigatah, A. V, 20, 1895, 1-5.
¥ Vime devd akran, A. V. 20, 135, 4. | +
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(Story of the Sacrifices of the Adityas and Angirasas for reaching Heaven.)

He repeats the Devaniitham.'® (About this, the following story is
reported.) The Aditiyas and Angirasas [486] were contending with one
another as to who should gain first the heavenly world. The Ahgirasas
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 Leaven.” 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 Angiras). Alter baving told (the Ahgiras
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, “ Yes, 1 have told it (to the Abgiras); and they answered, and asked,
‘Did’st thou not promise us thy assistance (as a Hotar),’ and 1 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 [ame; .
and any one Who prevents the sacrifice from being performed, excludes
Limself from bis fame. Therefore I did not prevent (by declining the
offer).” 1f 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 sacrilicial duties.

a6

(4871 (On the Dakgind given by the Adityas to the Angirasas. The
Devinitha Hynin.)

The Angirasas, therefore, assisted the Adityas in their sacrifice. For
this service, the Adityas gave them the earth filed with presents (dakgind)
as reward. But when they Lad accepted ber, she burnt them. Therefore
they flung ber away. She thén became a lioness, and, opening her

* Aditya ha jaritar angirobhyo, A. V. 20, 185, 8 ¢l seq. -17 verses, aceording to Sdy.
12
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mouth, attacked people. Irom this burning state of the earth eame
those ruptures (which are now visible on Ler), 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 thiuk) the Daksini
being penetrated by a flame, 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 Lim, :

That (Aditya, the sun) then assuming the shape of a white horse with
bridle and Larness, presented himself to the other Adityas,.who said, * Let
us' carry this gift to you (the Angirasas).” Therefore this Devanitha,
i.2,, what i.“ carried by the gods, is to be recited.

(Now follows the Devanitha, with Ezxplanatory i?-emm;i'.:a.}
“The Adityas, O singer! brought the Atigirasas their reward, The

Abgirasas, O singer, did not go near,” i.e., they did not go near to that
first gilt (the earth).

. But, O singer ! (alterwards) they went near it," 1.e., they went near
the other gift (the white Lorse),

[438] “ They did not accept it, O singer,” i.e., they did not aceept

" thisearth. * But they accepted it,” ie., they accepted that white horse.

“ He (Aditya, the sun), being carried away,” the days disappeared;”
for he (the sun) makes the days visihle.

* He being carried away, the wise men were without a leader (puro-
gava)." Forthe reward (Daksind) is the leader in the sacrifices. Just
as a carriage without having a hullock as a leader yoked to it, becomes
damaged, a sacrifice at which no reward (Daksind) is given, becomes
damaged also. Therefore, the sacrificial reward must be given (to the
performers of a sacrifice), and even if it shonld be but very little (on
account of the poverty of the sacrificer).

* And, Turther, this horse is white, with quickly running feet, the
swiltest (of all). He quickly discharges the duties incumbent on him, The
Adityas, Rtudras and Vasavas praise (Lim), Accept, therefore, this gilt,
O Atgiras!” They now intended accepling this gift,

* Here we have an attempt to explain the unevenness of the earth. It is interestiog
to sec the theories of modérn geology foreshadowed in this eertainly ancient myth.

* Instead of neta sann, which reading is to be found here, as well as in the Atharvaveds,

melak sann must be read ; ficath, then, is an irrcgular form of the past part, of ni, to carry,
standing for nita,
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“This gift is large and splendid. This present which the gods liave
given, shall be your illuminator. It shall be with you every day. Thence
consent to accept it 1" (After having heard these words) the Angiras
accepted the reward.

In reciting this Devanitha, the priest stops at every pida, just as
is done when the Nivid is repeated, and pronounces “om" at the last
pida, just as is the case with the Nivid,

36.
[439] (Bhilte-chhad, Ahanasya, Dadhikrivan, Pivamdnya, and the
' Indra Brikaspati Verses.)

He now repeats the Bhite-chhad ** (dnzzling 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,sand
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 & 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 Virdj has ten syllables, and the Virij is food ;
from food the sperm (is produced) and can (consequently) be poured forth,
and from sperm creatures are produced. e repeats them with Nyfinkha3;
for this is food.

He now repeats the Dadhikrivan verse, dadhikrivano okdrsiham
(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 (vich). The verse is in the Apustubh metre;
for Vich is Anustubh, and thus she hecomes purified by Ler own metre.

He now repeats the Pdvamdnya verses, suldso madhumatamd (9, 101,4);
for the Pivaminyas (purification verses) are the purification of the gods.
For he 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. They are Anustubhs; for the Viel is Anustubh,

* Toam indra Sarma piga, A, V. 20, 135, 11-15, .

" Lit,, penis; for mas, dhana, means penis, derived just as joghanyd, i.c, feom the
root han, to strike, Sdy. explains it by * maithunam,” i.c., echablitation.

* Yad asya afhubheduydk, A. V, 20, 138, 1-10,

» The repetition of the'Ahanasyn verses Is to be understood,

e Vo
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[440] He now repeats the Indra-Brihaspati triplet of verses comm
avd drapso amsumatim (8, 85, 13-15). At the end of it (verse 15
said, “Indra, assisted by Brihaspati, conquered the tribes of the despisers
of the Devas when they encountered (the Devas on the 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 Bi‘ibﬂpaﬂ,
and driven away. Therefore the sacrificers subdue and drive away by
means of Indra and Prihaspati the nation of the Asuras (asurya varpa),’?
They ask, Should the Hotri-priest, on the sixth day, repeat (the
bymns) along (with the additional Sastras ?). See 6, 26. -

He concludes with a Brihaspati verse ; thence he ought not to mpm
(the hymns) along (with the additional Sastras). '

* That these are the Zoroastrians, is beyond any donbt. See my Essays on the Sacred
Langnage, Writings, &e, of the Parsis, page 226-30, i

-
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a1 SEVENTH BOOK.

FIRST CHAPTER.

(The Distribution of the Different Parts of the Saerificial Animal among |
the Priests.) i

1

Now follows the division of the different parts of the sacrificial animal
(among the priests). e shall describe it'. The two jawbones with the
tongne are to he given to the Prastotar ; the breast in the form of an
cagle to the Udgitar; the throat with the palate to the Pratibartar; the
lower part of the right loins the Hotar; the left to the Brahma ; the right
thigh to the Maitrivaruna; the left to the Brahmanichhaisi ; the right side
with ‘the shoulder to the Adhvaryu; the left gide to these who
accompany the chants; * the left shoulder to the Pratipasthitar; 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 Achhivika ; the
left to the Agnidhra; the npper part of the right arm to Atreya*; the
lelt to the Sadasya; the back bone [442] and the urinal bladder to the
Gribapati (sacrificer); the right feet to ke Grihapati who gives a
feasting ; the left feet to the wife of that Ghibapati who gives a feasting;
the upper lip is common to both (the Gribapati and his wife), which
is to be divided by the Gyibapati. They offer the tail of the animal
to wives, but they should give it to a Brihmana ; the fleshy processes
(mayikal) on the neck and three gristles (kdkasih) to the Griivastut ; three

' The same piece is found in Adv. Br. 5. 15,0,

1 The Upagéitris accompany the chant of the Sima singers with certain syllables which
rorrespond to the Pratigira of the Adbvaryu This acecompaniment is called upagduam,
It differs according to the different Simaps. At the Bahlg-pavaména Stotra at tho
morning libation, the wpagdnam of the Upagitris is ho. Besides, the sacrificer has to
make an wpagdnam also. This Is om ak the Bahis-pavamfna Stotra,

*The Atreya who is here mentioned as a receiver of a share in the sacrificial animal,
is no offielating priest. But the cireumstance that lie receives gold for his Daksind, and
that it s given to him before the other priests (save the Agnidhra), as we learn from
the Kdtiya Erduta Sutras 10, 2,21 shows, that he had a certain right to a principal share
inall saerificial domations. Atreys, meaning only adescendant af the Atrigotrs, the
right appears to bave been hereditary in the family of the ancient Risi Atri.




" and the heavenly worlds are of the Brihati nature. In this way (by
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other gristles and one-half of the flesby part on the back {a_ﬂikﬂ;'_:ﬁ‘l to
the Unnetar; the other half of the fleshy part on the neck and the left
lobe (kloma *) to the slanghterer, who should present it to a Brihmana,
if he himself would not happen to be a Brihmana, The head is to he
given to the Subrahmnya), the skin belongs to him (the Subrabmanyi),
who spoke, vak sutyim (to-morrow at the Soma sacrifice) ; ® that part of
the sacrificial animal at a Soma sacrifice which belongs to I (sacrificial
food) 1s ecommon to all the priests; only for the Hotar it is optional;

All these portions of the sacrifical animal amount to thirty-six single
pieces, each of which represents the pida (foot) of a verse by which the
sacrifice is carried up. The Brihati metre consists of thirty-six syllables ;

dividing the animal into thirty-six parts), they gain life (in this world)
and the heavens, and having become established in hoth (this and that
world), they walk there,

[4438] To those who divide the sacrificial animal in the way mentioned,
it becomes the gnide to heaven, Bat those who make the division
otherwise, are like scoundrels and miscreants who kill an animal merely
(for gratifying their lust after flesh). 5

This division of the sacrificial animal was invented by the Risi
Devabhiga, a son of Sruta.’ When he was departing from this life, he
did not entrust (the socret to any one). Buta supernatural being com-
municated it to Qipi Jja, the son of Babhpu, Since his time, men study
it. .

—_——

SECOND CHAPTER.

The Penances for Mishaps to the Performer of the Agnihotram),
2,
(IWhat Penances are required when an Agnihotri Dies)

They ask, If a man who has already established a sacred fire (an Agni-
hotri) should die on the day previous to g sacrifice (upavasatha), what
ia_l'.o become of his sacrifice (to which al preparations had been made) ?

‘Alarge pic;tﬁ-ua—_js;:‘;._
' The piece of fles) which is on the side of the Ilenrt,a—-ﬂr.?y.
*See the noto to g 3,

, " Thus 8iy,, but the transiation, a Srotriya,

Sruti ‘would snjg better

f.# sacriflcin) Priest (acqualnted with the

L]
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One should not have it brought; thus say some ; for he (the owner) him-
self lias no share in the sacrifice. 5 2

They ask, If an Agnihotri should die after having placed the intended
fire offering, De it the Sdnndyya ' or-(other) offerings (on the fire), Low is
|444] this to be atoned for ? Oune shall put all these things one alter the
other round the fire (like sticks, paridhas) and burn tlem all together.
1'his is-the penance. :

They ask, 1f an Agnihotri should die after having placed the sacri-
ficial offerings (ready made) on the Vedi,* what is the atonement? One
ouglt to sacrifice them all in the Abavaniya fire, with the formula Svahd, to
all those deities for whom they were intended (by the deceased Agnibotri).

They ask, If an Agnibotri should die when abroad, what is to become
of Lis burnt offering (agnilotram)? (There are two ways.) Either one
shall then sacrifice the milk of a cow to which another (as its own)
calf liad been brought (to rear it up), for the milk of such a cow is as
different as the oblation brought in the name of an Agnibolri deceased.
Or, they may offer the milk of any other cow. DBut they mention another
way besides. (The relatives of the deceased Agnihotri) should keep burn-
ing the (three) constantly blazing fires (Alavaniya, &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 Lundred
and sixty footstalks of Palisa leaves and form of them a human figure,
add perform in it all the funeral ceremonies required {(dept). After
having bronglt the members of this artificial corpse into contact with
the three sacred fires, they shall remove (extinguish) them. They shall
make this human [448] figure in the following way : one hundred and
(ifty footstalks are to represent the trunk of the corpse, one hundred and
forty both the thighs, and filty both the loins, and the rest are instead
of the®ead, and are therefore to be placed accordingly. This is the
penance. ' -

' Samndyya is tho techoical term for a certain offering of the Agnihotris. 1t.is pre=
pared in the following way : The Adhvaryu takes the milk from three cows, called Gaigd,
Yamund and Sarqsvati, on the morning and evening, and gives it to the Agoidhra. Hall
the mik is first drawn from the udder of each of the three cows under the recital of man-
tras; then the sameis done silently (tigeim), The milk is taken from these cowson
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 eveningis 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
Purodisa, Only be who has nlr_endfr rformed the Agnigtoma, is allowed to saerifico
the Sinndyya at the Darsapurpima istl. (Oral information.)

? The place for all the offerings,
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" (This Paragraph is identical with 5, 27.)
‘4

(On the Penances in the case of the 8inundyya being Spoiled.)

They ask, If the Sinnayya which was milked on the evening becomes
spoiled or is lost (during the night), what is the penance for it? (The
answer is) The Aguoilotyi shall divide the milk of the morning into two
parts, and after having curdled one part of it, Le 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 Puroida, for Indra and Mahendra, divide it instead of the milk, into
the parts required, and tlen sacrifice it. This is the penance.

They ask, If all the milk (of the morning and evening) of the Sinnéyya
becomes spoiled or is lost, what is the penance for it ? The penance is
wade in the same way by offering the Indra or Mahendra Purogisa (as
in the preceding case),

They ask, If all the offerings (Purodida, curds, milk) become spoiled
or arelost, whatis the penance forit? He 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 Tsti
all smooth and even. This sacrifice performed (in the regular way) is
the penance for the first which had been spoiled.

5.

(Lle Penance required when Anything of the Agnihotram is Spilt, or the
Spobn is Broken, or the Girhapatya Fire Ext inguished.)

E: ]

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 Agnilioti then ouglt to pour all this into a Sruch
(sacrificial spoon), go eastwards and place the usual fuel (samidh) into
the Ahavaniya fire. After having taken some hot ashes from the northern
part of the Alavaniya fire, he shall sacrifice it by repeating either in
his mind (the usual Agoibotra mantra), or the Prajipati verse.* Tn this

* Prajipate na tvad etdni (10, 121, 10).
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way (by means of the 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 muttersthe 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; might1
“obtain thence wealth!"” Then he mutters the Vignu-Varuna verse, yayor
ojasd skabhitd rajimsi (A. V. 7, 25,1).* For Visnu watches over what is
performed badly in the sacrifice, and Varuna 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 Adhvaryn is not allowed to turn back his face). If he wounld
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 be
theu 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? He ought to take another Sruch and sacrilice 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 Abavaniya ouly is burning, but that in
the Girhapatya is extinguished, what is the penance for it? When he

*1t is only burnt by the ashes, but not sacrificed in the proper way,
* Unniti, Sdy. understands by it tho placing of the offering into the Agniholed-havaps,
which is a kind of largo spoon,
" Beo B, 08,
' Four times a portion is to be poured iuto the Aguibotri-havauvi.
13




takes off the [448] eastern portion of the Ahavaniya (for the Girhapalya),
then he might lose his place; if he takes off the western portion, then Le
would spread the sacrifice in the way the Asuras do; if he Kindles
(a new fire) by friction, then he might produce an enemy to the saerificer ;
if he extinguishes’it, then the vital breath would leave the sacrificer.
Thence he must take the whole (Ahavaniya fire) and, mixing it with its
ashes, place it in the Girhapatya, and then take off the eastern part as
Ahavaniya, This is the penance for it.
6.

(The Penances for a Firebrand taken from a Sacred Fire, for Mingling

the Saered Fires with one another, or with Profane Fires.)

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 bLas been taken.
Were this not the case, then he ought to portion out to Agni Agnivat
a Purodida, consisting of eight pieces (kapalas) The Anuvikyi
and Yajya required for this purpose are, agnind agnilsamidhyate
(fire is kindled by five, 1, 12, 6); tedm hy dgne dgnind (8, 43, 14). Or, he
may omit the Auunvikyi and Yajyd verses and (simply) throw (melted

~ butter) into the Abavaniya, under the recital of the words, to Agni Agnivat

Svdhd! This is the penance for it.

They ask, When some one's Abavaniya and Gérhapatya fires should
become mutually mingled together, what is the penance for it? One must
portion out to Agni viti a Purodisa, consisting of eight pieces, under the
recital of the following [449] Anuvikyd and Yijyi verses : agna Ey-!ﬁ;
vitaye) 6, 16, 10); yo, agnim decavitaye (1, 12, 9). Or, he may (simply)
sacrifice (melted butter), under the recital of, to Agni viti Sedhd ! in the
Abavaniya fire. This is the penance for it.

They ask, When all the (three) firesiof an Agniliotri should becowne
mutually mingled together, what is the penance for it ? One must portion
out to Agni Vivichi (Agni, the separater) a Purodida, consisting of eight
pieces, and repeat the following Anuvikya and Yajyi verses : soar pa vastor
ugasam arochi (7, 10, 2); tvdm agne manugir flate viiah (5, 8, 3). _ﬁr, he
may (simply) offer (melted butter), under the recital of, to Agni Viviehi
Sedhd ! in the Ahavaniya fire. This is the penance for it.

*Biy. understands the fire which is taken from tho Abavaniya and lﬂﬂﬂﬂ in the

Girbapatya.
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They ask, When some one’s fires are mingled together with other fires,
what is the penance for it? One must portion out to Agni ksmdbrat a
PurodAda, consisting of eight pieces, under the recital of the following
Anuvikyi and Yajyé : akrandad agnis tanayan (10, 45, 4) ; adhd yatha nab
pitarak pardsal (4, 2, 16). Or, he may isimply) sacrifice (melted butter),
nnder the recital of, Agni ksmdrat Sedhd! in the Ahavaniya fire. This
is the penance for it.

7.

(The Penance for a Sacred Five becoming Mixed with thoss of a Confla-
gration in o Village, or in a Weod, or with Lightning, or with those Burn-
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 forit ?
He ought to portion out a Purodida consisting of eight pieces to

Agni Samvarga (Agni, the wingler), under the recital of the following
Anuvikya and Yajyh : kuit su no gavigtaye (8, 64, 11), méa no asmin mahi-
dhine (8, 64, [460] 12). Or, he may (simply) sacrifice (melted butter)
under the recital of, to Agni Satrarga Svihd ! 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 apsumat (water Agni) a Purodiisa consisting of eight
pieces, under the recital of the following Anuvikyd and Yajyi : Apee agne
(8, 43,9) ; mayd dadhe (3, 1, 3). Or, he may (simply) sacrifice (melted
hutter), under the recital of, fo Agni apsumat Srdhd ! 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? THe must
offer to Agni éuchi a Purcdada, consisting of eight pieces, under the recital
of the following Anuvikya and Yajyh : Agnik duchi vratatamah (8, 44, 21);
ud agne suehayas tara (8, 44,17). Or, he may (simply) sacrifice (melted
butter), under the recital of, to Agni $uchi Svihd ! 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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Abavaniya or Girhapatya. Where this is impossible, then he must ofer to
Agni Savvarga (Agni, the mixer) a Purodisa, consisting of eight pieces,
under the recital of the abovementioned Anuvitkya and Yiijya (which be-
long to'the Agni Sarmvarga). Or, he may (simply) sacrifice (melted butter),
under the recital of, to Agni Samrearga Seahd in the Ahavaniya fire. This
is the penance for it.

[451] (The Penances when the Agnihotri Sheds T'ears, or Breaks his

Vow, or Neglects the Performance of the Darisapirpima Isti, or when he
allows his Fires to go out.)

They ask, When an Agnihotri on the day previous to the sacrifice
should shed tears, by which fhe Purodada might be sullied, what is
the penance for it? He must offer to Agni Vratabhpit (Agni, the
bearer of vows) a Puarodada, consisting of eight pieces, under the
recital of the following Anuvikyi and Yijyd: tvam agne vratabhyit &uchir
(Adv. &r. 8. 3, 11) vratdni bibhrad vratapd (Adv. 8. 8. ‘3, 11).* Or,
he may sacrifice (melted butter), under the recital of, to Agni vratabhpit
Swvikd ! in the Abhavaniya fire. This is the penance for it. 3

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 Purodisa, consisting of eight pieces to Agni
vratapati (Agni, the lord of vows), under the recital of the following
Anuvikyi and Yijyi : tvam agne vratapd asi (8, 11, 1); yad ve rayam
pramindma (10, 2, 4). Or, he may sacrifice (melted butter), under the
recital of, to Agni vratapati Srahd ! in the Ahavaniya fiire. This is the
penance for it.

They ask, When an Agnihotri should neglect the celebration of the
New Moon or Full Moon sacrifices, [452] what is the penance for it?
He must offer to Agni pathikyis (paver of ways) a Purodida, consisting
of pight pieces, under the recital of the following Anuvkiyi and Yajya :

" The Anuvikyd is according to Adval
taw amgeg Fafr |
79 a% ghm a0
The YAjys is:
aafa Fesgean weat qar 2ama: gt
el gaedr v fgm i e Ry |
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vettha hi ‘vedho adhvana (6,18, 8); 4 derdndm api (10, 2, 3). Or, he may
sacrifice (melted butter), under the recital of, fo Agni Pathikrit Svdha !
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, janadeat
and pikavat, a Purodida, consisting of eight pieces, under the recital
of the following Anuvakyd and Yéjyd : dydhi tapasa janepu (Adv. Sr. 8.
3, 11); 4 no ydhi tapasi (Adv. Sr. 8. 3, 11).'° Or, he may sacrifice
(melted butter) in the Ahavanyia fire, under the recital of, to Agm
tapastat, janadvat pikavat, Sedhd ! This is the penance for it.

9.

(Penances for an Agnihotri when he Eats New Corn without bringing the
Sacrifice preseribed, and for Various Mishaps and Neglect when sacrifi-
ging.)

They ask, When an Agnihotri eats new corn without having offered the
Agrayana ' igti, what is the penance forit? He must offer to Agni Vais-
vénara a Purodda, consisting of twelve pieces, under the [453] recital
of the following Anuvdkayd and Yajyi: Vaisvdnaro ajijanat (?) ; prigto
divi pristo (1, 98, 2). Or, he may offer to Agni Vaiivdnara (melted butter)
in the Ahavaniya fire, under the recital of, to Agni viaivindra Swihd !
This is the penance for it.

They ask, When one of the potsherds (kapdlas) containing the Puro-
disa shonld be destroyed, what is the penance for it? IHe must offer
a Purodisa, consisting of two pieces, to the Advins, under the recital of the
following Anuvikyf and Yijya : afvind vartir (1, 92, 16); 4 gomdtd na-
satya (7, 72, 1) Or, he may sacrifice (melted butter) in the Ahvaniya fire
under the recital of, to the Aévins S8vihd ! This is the penance for it.

¥ The Anuvikyd s ¢

st aven weas g s |
wint gefi aa |l

The YAjyh is:
o 31 Wi agEr s qEs fieE |
gea REY AT qEa N

W This 1sti is preseribed to be performed before the Agnihotpi  is allowed to eat
new eorn.



310

They ask, When the stalks of kuda grass (pavitra) [ern_wi;i_i:h the
offering is placed) should be destroyed, what is the penance forit? He
must offer to Agni paritraval a Purodida, consisting of eight pieces, under
the recital of the following Anuvakya and Yajyi : pavitram te vitatam (9,
83, 1) ; tapog paritram (0, 83, 2, Or, he may offer (melted butter) in the
Ahavaniya fire nnder the recital of, to Agni pavitravat Svihd! Thisis the
penance for it.

They ask, When the gold of an Agnihotri should be destoryed,
what is the penance for it? He must offer to Agni hiranyvat Puro-
dads, consisting of eight pieces, under the recital of the following
Anuvikyi and Yajya : hiranyakeio rajaso visira (1, 79, 1): 4 te suparpd
aminantam (1, 79, 2). Or, he may offer (melted butter) in the Ahavaniya
fire, under the recital of, to Agni hivan yavat Sedhd ! This is the penance
for it.

They ask, When an Agnihotri offers the fire oblation without hav-
ing performed in the morning the usual ablution, what is the penance
forit? He must offer to Agni Varuna a Purodisa, consisting of eight
pieces, under the recital of the following [454] Anuvvikyd and Yajya:
team no agne varunaga (4, 1, 4); sa tram no agne avamo (4, 1, 5). Or, he
may offer (melted butter) in the Abavaniya fire, under the recital of,
to Agni Varuna Svihd! This is the penance for it.

They ask, When an Agnihotri eats food prepared by a woman
who is confined (sitaka), what is the penance forit? He must offer
to Agni tantumat a Parodisda, consisting of eight pieces, under the recital
of the following Anuviikyd and Yajya : tantum tancan rajaso (10, 53, 6):
akginalo nahy tanota (10, 53, 7).  Or, he may sacrifice (melted butter) in
the Ahavaniya fire, under the recital of, to Agni tantumat Swdhd ! This
is the penance for it, :

They ask, When an Agnihotri hears, when living. a
enemy, say, that he (the Agnihotri) js dead, what is 1]!];; ::n::; f;]:-
it_? He must offer to f-i.gu:' surabhimat a Purodada, consisting of eight
pieces, under the recital of the following Anuvikyd and Yajya
Agnir hotd nyasidad (5,1, 6): sidheim akar deva vitim ( 10, 53, 3.). Or, he
may sacrifice (melted butter) in the Ahavaniya fire, under the *recital
of, to Agnir surabhimat Svah4 ! This is the penance for it. '

'Thay 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
Purodfida, consisting of thirteen pieces, under the recital of - the
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following Anuvikyd and Yajyd : maruto yasys hi ksye (1, 86, 1); ard
ived (5, 58, 5). Or, he may sacrifice (melted butter)in the Abavaniya
fire, under the recital of, to Agni marutvat Sedha! 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 [465] an Anaddha'* man. Who is an Anaddhi ? He who offers obla-
tions to neither the gods, nor to the aucestors, nor to men. Therefore, the
Agaihotei who has lost his wife, should nevertheless bring the burnt offer-
ing (agnihotram). There is a stanza concerning sacrificial customs, where
i3 said, “ He who has lost his wife may bring the Siutrimani'’ sacrifice ;
for he is not allowed to drink Soma! But he must discharge the duties
towards his parents,” '* DBat, whereas the sacred tradition (fruti) enjoins
sacrifice,'® let him bring the Soma sacrifice. \

10.
[458] How the Agnihotram of Him Who has no Wife becomes Performed).}s

They ask, In what way does an Agnibotri who has no wife, bring his
oblations with Speech (i. 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 t.hls_t.u-rm. a ;ninn ia_ t_.u bz un:lara_mod who, trcuu_ COAS0ns wglnh ara IH}I--I!IIIPITIE.
does not discharge his duties towards the gods, ancestors and mon. All the MSS, read
manugyd, instead of mankgydn,

¥ Tho Sdutrimani (isfi) is a substitule for the Soma sacrifice. Somo spirituous
liquor is taken instead of Soma, and milk. Both liguids are filled in the Soma vessels. 1t
is performed in various ways. 1t is mentioned, and its performance briefly deseribed in
the Asval. 5r. 8.3, %, and in the’ Edtiya Sdtras (in the 19th Adhyiya). From thrce to
four animals ars immolated, one to the Asvins, oue to Sarasvati, one to Indea, and
one to Rrihaspati, The Pasupurodisa are for Indra, Savitar and Varupa. The Paronu-
vikyi for the offering of the spirituous ligquor is, yuvar surdmam adoind (i, 11, 4).
The Praisa for repeating the Yijyd mantra is as follows :—

R1a1 aggfa Gt gamg dmmi gt
At @y ey waeg AmmgTRal fada

{The offering to Lo presentod to the Asvins, Sarasvati, and Indea Sotriman, are hero
called somdh surdmanab, i ¢, Soma drops which aro spirituous liquor). The Yijyd is
putram fva pitardu (10, 131,5). The sacrifice is bronght up to the present day in the
Dekkhan

U In another Sikhi, there is said, that a Brihman has incurred three debis, the Brak-
machiryam or celibacy as a debt to the Rigis, the sacrifice asa debt to the gods, and the
necessity of begetting children as a debt to the Pitaras,—5dy.

" Worship the pods by sacrificing, read the Vedas, and beget childeen ! This is
the sacred tradition (Srati) hero alladed to.—Sdy.

" This paragraph offers considerable dificalties to the translator, lts style is not
plain and perspicuous, and it appears that it is an interpolation as well as the following
{L1th) parazraph, Bat, whethor it is an intorpolation of lator times is very donbifol Tho .
piece may (to judge from its uncouth language) even be older than the bulk of the Aitardya
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baving (by 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 Aguihotri who
[457] has no wife, says to his children, &e:) “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 baving his sacifi-
cial ceremonies continuonsly performed), keeps thus (by speaking to his
children, &e., in the way indicated) his connection with the other world
up. Thence they (Lis children) establish (new fires) for him who has Jost
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, oy

11,
(On the Different Names of the Full and New 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 Le, therefore, when mak-
ing his preparations, thinks, might the gods eat my food,"* (then they

whereas thoy are wautiog in others. [o his Cowmentary on tho Lot paragraph, 8iy. docs
soveral times violenca Lo grammar. He asserts, fop instance, that : altor JAM® g
to be taken in the seuse of the third person singular of the Potential, standing fur

u'ipl.lnnt.iunu are inadmissible, The purport of this Paragraph is Lo show, in what way
an Aguihotri way continue his sac rificial career, though it be interrupted by the death
of his wife, For the rule is, that the sacrificor must always have his wife with him (their
hands are tied togelher on such ay oceasion) whon he is sacrificiog,

" This is the translation of tle torw, nagtdoiguikotram, which 1 take as a kiud of

punaragnihotraketiimdm ognindm abldcat. Nagtd is to pe takea in the sense of an active
past participle, ¢ having destroyed,” yi Appears Lo have the sonse of ava, as Sfy. explaivs.
That vé can form part of a compound as the word, abhicdnyayatsg proves (7, 2),

* All this rofers to an Aguibotri, who has lost Lis wife and is continuing his sace
rifiee,
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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 Paifigyas : he shall make them
on the latter part ; this is the opinion of the Kdugitakis. The first part
of the Full Moon day is called Anumati,'® the latter Rdkd ; the first
[458] part of the New Moon day is called Sinivdli, and its latter part
Kuhi. The space which the moon requires for setting and rising again
is called Tithi (lanar day). Without paying any attention ito the opinion
of the Paifigyas) to make the preparations on the first part of the Fall
Moon day, he brings his sacrifice when he meets (sees) the Moon {rising)
on the New Moon day; *° on this (day) they buy the Soma. Therefore
lie must always make his preparations on the second part of eitber 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 moon. Therefore, he must
make the preparations on the second part of that lunar day.

12,
(On Some Other Penances for Mishaps occurring to an Agnihotri. Where
the Agnihotyri must Wall: between Jis Firves. Whether the Dakgina Agni is to
be Fed with the other Fires also. How an Agnilotri should Belhave when

absent from his Fires.)

They ask, 1f the sun rise or set before an Agnihotri takes fire ont of
(the Garhapatya to bring it to the Ahavaniya), or should it, when plnf:ad
(in the Ahavaniya), be extinguisbied before he brings the burnt offering
(Homa), what is the penance for it ? He shall take it ont. alter sunset,
after having placed a piece of gold before it ; for light is a splendid
[459] 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
into two parts, and is consequently broken. For the fourteenth tithi (or lunar day) is
at an end, though it might not have been lasting for the usual time of thirty Muhir=
tas, 2s soon as tho disk of the moon appears to the eye, cither complotoly
fall, or (at the New Moon) distinctly visible. The broken lamar day (tho
fourteenth) is then ecalled Anumati at the Fall Moon time, and Sinfudli at the
New Moon time ; the remaining part of the day (till the moon sets) is then either
Rdlkd or Kwhii. This part of the day forms, then, part either of the proper Full Moan or
New Moon day (the fifteenth).

* That is, on the fiftcenth.
14
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(the sun) is just this light. Seeing it shining, Le 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 the night
(representing the splendour of the moon and the stars). He shall take out
(of the Girhapatya) 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, When a cart, or a carriage, or horses go over the Girhapatya
and Ahavaniya fires of an Agnihotri, 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 Girhapatya, to the Abavaniya under the recital of
tantum tanvan rajaso (10, 53 6). This is the penace.

They ask, Shall the Agnihotri, when feeding the (other) fires with wood,
make the Dakgina Agni (anvdhdrya pachanad) also to blaze up brightly,
or shall he not doso ? Who feeds the fires, puts into his soul the vital
breaths ; of these fires, the Daksina Agni provides (the feeder) best
with food. He gives hLim therefore an offering, saying, “to Agm, the
enjoyer of food, the master of food, Swihi !” He who thus knows, becomes
an epjoyer of food, and a master of food, and obtains children and food.

The Aguibotri must walk between the Garbapatya and Abavaniya
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 [460] is thus destroyed, goes up to the heavenly world.
Thus it is declared in another Brahmanam which they quote,

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), F or, by keeping silence, they aspire
alter 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 you
be safe! may I be safe!” In this way, the Agnihotri is safe.
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THIRD CHAPTER.
(The Story of Sunaléepa)
13
(King Harischandra wishes for a Son. Stanzas praising the Possession
of a Son).

Harischandra, the son of Vedhas, of the lksvikn race, was a king
who had no son. Though he had a hundred wives, they did not gzwa
birth to a son. In his house there lived the Risis, Parvata and Narada.
Once the king addressed to Nirada (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, O Nirada?”

Nirada thus addressed in one stanza, replied in (the following) ten :

1. The father pays a debt in his son, and gains immortality, when he
heholds 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 difficulties 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 ausferities ?¢ You should wish for

a son, O Brahmans!”" Thus people talk of them® (who forego the married
life on account of religious devotion).

-

5. TFood 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 Grihastha is meant.

*The Brahmachd ri is alloded,

* Tha Vanaprastha, or bermit is to be understood.

* The Parlvrdjoka, or religious mendicant is meant.

* Avadavadal, i, e., pronouncing a blame. 8iy. takes the word in a diferent sense,  not
deserving blame on account of being free from guilt,” This explanation is artificial,

* At certain kinds of marriages, the so-called Arsa (the Risi marriage), a pair of cows
was given as a dowry, See Adval, Grihy, Sotr. 1,8,

o



p 316 . ' o

6. The husband enters the wife (in the shape of aoed},md;rh!m: the
seed is changed to an embryo, he makes her mother, from whom, after
having become regenerated, in her, be is born 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 [482] 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 yon 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 eohabit
(even) with their own mothers. ;

Thus he told.

14.

(A Sonis Born to Harischandra. Varuna repeatedly requests the King to
sacrifice his Son to him; but the Sacrifice is under different pretences
always Put Off by the King.)

Nirada then told him, “ Go and beg of Varuna, the king, that he might
favour you with the birth of a son (promising him at the same time) to
sacrifice to him this son when born.” He went to Varupa, the king,
praying, ** Let a son be born to me ; I will sacrifice him to thee.” Then
a son, Rohita Ly name, was born to him. Varuna said to him, “A son is
born to thee, sacrifice him to me.” Haridchandra said, ‘*An animal is fit
for being sacrificed, when it is more than ten days old. Let him reach
this age, then [ will sacrifice him to thee.” After Rohita had passed the
age of ten days, Varupa said to him, “He is now past ten days, sacrifice
him to me.” Haridchandra answered, “ An animal is fit for being sacrificed
when its teeth come. Let his teeth come, then I will saerifice
[463] him to thee.”” After his teeth had come’, Varuna said to Harid-
chandra, “ 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
teoth fall out, then I will sacrifice him to thee.! His teeth fell out.
He then said, “ ITis teeth are falling out, sacrifice him to me.” He-said,
“An animal is fit for being sacrificed when its teeth have come l'agli::.
Let his teeth come again, then I will saerifice him to thee.” His teeth

' The words, ajnatavdi and apatsatavdi, are a kind of infinitive.
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came again, Varupa said, “His teeth have now come again, sacrifice

_Lim to me.” He answered, “ A man of the warrior caste is fit ’icr being
sacrificed only after having received his full armour. Let him receive
his full armour, then T will sacrifice him to thee.” He then was invested
with the armour. - Varupa then said, “ He has now received the armour,
sacrifice him to me.” After having thus spoken, he called his son an-:i‘
told him, * Well, my dear, to him who gave thee unto me, I will s.w.riﬁce
thee now.” But the son said, ‘ No, no,” took his bow and absconded
to the wilderness, where he was roaming about for a year.

15.
(Continuatian of this story. Rohita, Hariichandra's Son, Purchases, after
Six Years of fruitless Wanderings in the Forest, a Brahman boy, Sunalisepa

by name, from his parents, to be saerificed in his stead by Harischandra to

Varupa. Stanzas.)
Varuna now seized Haridchandra, 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 [484] in the society of men, the best man
becomes a sinner (by seduction, which is best avoided by wandering

(often)
for Indra surely is the friend of the

in places void of human dwellings) ;

iraveller. Therefore, wander! X
Rohita thinking, a Brihman told me to wander, wandered for

When he was entering a village, after
having left the forest, Indra met him in human disguise, and said to
him, “ The feet of the wanderer are like the flower, his soul is growing
and reaping the [ruit; and all his sins are destroyed by his fatigues in
wandering. Therefore, wander ! "

Robita thinking, a Brihman told me fo wander, wandered then
a third year in the forest. When he was entering a village, after 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
lie sleeps ; it moves when he moves. Therefore, wander!”

Rohita thinking, a Brihman told me to wander, wandered then a
fourth year in the forest. When he was entering a village, after having
left the forest, Indra said to him, « The Kali is lying on the ground,
the Dyiipara is hovering there ; the Tretd is getting up, but the Krita

a second year in the forest.
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happens to walk (hither and thither)." Therefore, wander, wander!"”

Rohita thinking, a Brihman told me to wander, wandered for a filth
year in the forest. When he was [485] entering a village, after having
left the forest, Indra said to him, “ The wanderer finds honey and the
sweet Udumbara fruit ; behold the beauty of the sun, who is not wearied
by his wanderings. Therefore, wander, wander!"

Rohita then wandered for a sixth year in the forest. He met (this time)
the Risi Ajigarta, the son of Suyavasa, who was starving, in the forest. He
had three sons, Sunahpuchha, Su nafisepa, and Sunolangiila, He told him,
“Risi! I give thee a hundred cows : for I will ransom myself (from being
sacrificed) with one of these (thy sons).” Ajigarta 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,
Sunahiepa. He then gave for him a hundred cows, left the forest, entered
the village, and brought him before his father, saying, “0O my dear
(father) ! by this boy T will ransom myself (from being sacrificed).” He
then approached Varuna, the king (and said), “T will sacrifice him to
thee!” He said, “ Well, let it be done: for g Brihman is worth
more than a Ksattriva!” Varuna then explained to the king the rites
of the Rajasiya sacrilice, at which, on the day appointed for the
inauguration (abhisechaniya), he replaced the (sacrificial animal) by a man.

i8.

(The Saerifice with the intended Human Vietim comes o If.  Four Great

Rigis were officiating as Priests. guunhér.m prays to the Gods to be Released
from the Fearful Death. The Rik verses whieh he used mentioned, and the
different Deities to whom he applied), -

At this sacrifice, Visedmitra was his Hotar, Jamadagni his Adhvaryu,
Vasishtha his Brahma, and 4 yasya his Udgatar. After the preliminary cere-
[488] monies had been performed, they could not find a person willing
to bind him to the sacrificial Post. Ajigarta, the son of Suyavasa, then

" Biy. does not give any explanation of this important Passage, where the names of
the Yugas are mentioned for the first time. These four names are, na is well kmown from

other sources (see the Sanscrit Dictlonary by Boebtlingk and Roth, s, v, kali, dodpara, &o.,)

names of dice, used at gambling, The meaning of this Githa jg Th
A » There is BUCCess
to be hoped ; for the unluckiest die, t i

he Kali, is lying, t i
R R Tl i et ying, two others are slowly moving

Erita,is in fall motion, The tion of dice
here is indieatory of » fair chance of winnjog the game, 2ty ‘"?I'l:
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said, “ Give me another hundred (cows), and I will bind him.” They
gave him another hundred, whereupon he bound him. After Le had
been bound, the Apri verses recited, and the fire carried round him,”
they could not find a slaughterer. Ajigeria then said, “Give me
another hundred, and T will kill him.” They gave him another hundred.
He then whetted his knife and went to kill his son. Sunaliepa 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 Prajipati, who is the first of the gods, with the verse, kasya
ninam hatamasya (1, 24, 1). Prajipati answered him, Agni. iz the
nearest of the gods, go to him.” He then applied to Agni, with the
verse, agner vayam prathamasya amritdndm (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, abhi tvd deva
Savitar. Savitar answered him, * Thou art bound for Varuns, the King,
go to him." He applied to Varuna with the following thirly-one verses
(124, 6-25, 21). 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 Vidve Devas, then we
shall release you.” He then praised the Vidve Devas with the verse (1,27,13),
namo mahadhhyo namo arbhakebhyo. The Vidve 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 bymn
(1, 20),-yach chid dii satya 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, snsvad indra (1, 30, 16). Indra then told him, “Praise the
Asvins, then wo shall release you.” He then praised the Advins, with the
three verses which follow the abovementioned (1, 30, 17-19. The Advins
then answered, “ Praise Usis (Dawn), then we shall release you." He
then praised Usas with the three verses which follow the Advin verses
(1, 30, 20-22). As he repeated one verse alter the otber, the fetters (of
Varuna) were falling off, and the belly of Harischandra became smaller.
And, after lie had done repeating the last verse, (all) the fetters were
taken off, and Harischandra restored to health again.

* Sgo Ait, Br, 2, 8-5.
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17
(Sunabéepa is Released. He Invents the Aiijals Sava Preparation of the
Soma. Visvdmitra Adopts him as his Son. Stanzas.)

The priests now said to Sunal;biepn, “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 sara without in-
termediate fermentation) after itis squeezed, and carried it out under
the recital of the four verses, yach chid dhi tvam grike grihe (1,285-8).
Then, by the verse, uchehhigtam chameor (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 grirvd prithubudhna (1, 28, 1-4), which werg accom-
panied by the formula Swdhd. Then he brought the implements required
for making the concluding ceremonies (aralliritha) of this saerifice to the
spot, and performed them under the recital of the two verses, tvam no
agne Varunasys (4, 1, 4-5). Then, alter this ceremony was over, Sun-
ahdepa summoned Haridchandra to the Abavaniya fire,'" and recited the
verse, Sunal ¢h ichchhepam niditam (5, 2, 7).

Sunabdepa then approached the side of Vidvimitra (and sat by him).
Ajigarta, the son of Suyavasa, then said, “0 Risi! return me my son.”
He answered, ““ No, for the gods have presented (derd ardsata) him to
me.” Since that time, he was Devardta, Vidvimitra'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 Angi-
rasah. Therefore, O Risi, do not leave your ancestral home; return to
me.” Sunabdepa answered, “What is not found even in the hands of
a Stdra, one has seen in thy hand, the knife (to kill thy son); three
hundred cows thou hast preferred to me, O Angiras!” Ajigarta then
answered, “ O my dear son! I repent of the bad deed I have committed ;
1 blot out this stain ! one hundred of the cows shall be thine |

Sunabdepa answered, “ Who once might commit such a sin;
may commit the same another time; thou art still not free from

the brutality of a 5ﬂdm, for thon hast committed a crime for
* The large veasel for keeping the Soma in readiness i after
R hoss ‘qﬁu or keeping or sacrificial purposes,

' They returned from the place of the Uttard Vedi to the Vedi, where the lgtis are
performed.

P
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which no reconcilia- [489] tion exists.” * Yes, irreconcileable (is this.
act),”’ interrupted Vidvimitra.

Vidvimitra then said, * Fearful was Suyavasa's son (to look at) when
he was standing ready to murder, holding the knife in his hand ; do not
become his son again ; but enter my family as my son.” ﬂunah:iepu
then said, ““ O prinee, let us know, tell (us) how I, as an Ahgirasah, can
enter thy family as thy (adopted) son?” Vidvimitra answered, ' Thou
shalt be the first-born of my sons, and thy children the best. Thou shalt
now enter on the possession of my divine heritage. I solemnly instal
thee to it.”” Sunahdepa 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."”
VidvAimitra then addressed his sons as follows: * Hear ye now, Madhu-
chhandah, Risabha, Renu, Agtaka, and all ye brothers, do not think '*
yourselves (entitled) to the right of primogeniture, which is (Sunah-
depa’s).”

18
(On Vitvamitra’s Descendants. How -the Reciters of the Sunahiepu story
are to be Rewarded by the King. Stanzas. On the Pratigara for the

Richas and Stanzas at this Occasion.)

This Risi Viévamitra had a hundred sons, fifty of them were older
than Madhuchhandis, and fifty were younger than he. The older ones
were not pleased with (the installation of Sunahdepa to the primogeni-
ture). Vidvamitra 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 Mdtibas, descendants of
Vidvimitra. But Madbuchhandis, with the fifty younger sonms, said,
“ What our father approves of, by that we abide; we all accord to thee
(Sunabdepa) the first rank, and we will come after thee!™ Vidvimitra,
deligated (at 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 sthana as stha no. 1f sthane is taken as a Ind person plueal.
as Max Miller (following Siyapa) does in his translation of the story of Sunahsepa
{History of Ancient Sauscrit Literature, page 418), the passage is to be translated as
follows: * and all you brothers that you are, think him tohe entitled to the primogeniture.”

16
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“Ye sons of Géthi, blessed with children, you all will be successful
when headed by Devarita; he will (always) lead you on the path of
truth.” 2 -

“This Devariita, is your master (man); follow him, ye Kudikas!
He will exercise the paternal rights over you as lis heritage from me,
and take possession of the sacred knowledge that we have.”

“ All the true sons of Visvimiira, the grandsons of Githi, who forth-
with stood with Devarita, were blessed with wealth for their own wellare
and renown."

* Devarfita is called the Risi who entered on two heritages, the
royal dignity of Jahni's house, and the divine knowledge of Gathi's
stem.”!*

This is the story of Sunahéepa contained in the stanzas which are be-

yond the number of the hundred Rik verses '* (recited along with them)
The Hotar [471] when sitting on a gold embroidered carpet, recites them to
the king, after he has been sprinkled with the sacred water. The Adlivaryu
who reapeats the responses sits likewise on a gold embroidered ecarpet.
For gold is glory. This procures glory for the king (for whom these Githis |
are repeated). Om is the Adhvaryu's response to a Rich (repeated by the
Hotar), and evam tathd (thusin this way it is) that to a Githa (recited by
the Hotar), For Om is divine (therefore applied to pichas, which arve a
divine revelation), and tathd human. By means of the divine (om) and
human (fatha; reSponses, the Adhvaryu makes the king free from sin and
fault. Therefore any king who mightbe a conqueror (and consequently
by shedding blood a sinner), although he might not bring a sacrifice,
. should have told the story of Sunshdepa. (If hie 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 hundred 1o 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.

!* Jahni is the ancestor of Ajigarta, and GAthi the father of Visvimitra,

" Sidy. says that ninety-seven out of them bad been seen by ﬁ,’umbip“uﬁ“m
by another Rigi. The term purarik-sata gétham dkhydnam means, the “story which

contains besides one hondred Rik verses Githds (stanzas) also,” The number of the
latter is thirty-one ;
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FOURTH CHAFPTER.
(The Preliminary Rites of the Rijasdya Sacrifie.)
18.-
(The Relationship between the Brakma aud Kgatira.)

After Prajipati had created the sacrifice, the Bralma (divine knowledge)
and the Kgattra (sovereignty) were produced. After both two kinds of
[472] creatures sprang up, such ones as eat the sacrificial food, and sach
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, Vaidyas, and Sidras
do not eat it.

The sacrifice went away from both of them. The Brahma and Ksat-
tra followed it. 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 Keattra, 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 Brabma. The sacrifice having
thus remained only in the Bralima, it is therefore only placed among the
Brahmans (i.e., they alone are allowed to perform it.)

The Ksattra then ran after this Brahma, and said fo 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 Brabma, the form of the Brabma, 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 [478] 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,)
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20

(On the Place of Worshiping the Gods asked forby the King at the

Rijasdya,)
Then the king isto be requested to worship the gods. They ask,
If a Brahman, Ksattriya, or Vaidya, 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 vequest the divine
Ksattra. Thus they say. This divine Ksattra is ﬁdit;n [the sun]; for

he is the ruler of all thesa 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.] O 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. :
[974] (The Igtaparta Aparijyin: Of erings.)

Then the burnt offering, called the Igtapirta aparijyini® is to be
performed by the king who brings the sacrifice. The king should perform
this ceremony before he receives the sacrificial inauguration (dikgd). (When
performing it) he throws four spoonfulls of melted butter in the Ahavaniya

fire, saying, “to the preservation of the Istapidrta ! May Indra the mighty

* Lit, the recomponsation (aparijyini) of what has been sacrificed (izja) and filled
(igtdpirta). Ista means only *whap jg sacrificed, " and dpirta” filled up to.” For, all
saerifiees go up to heaven, and are stored ug there to he taken possecssion of by Lhe sa-
crificor on bis arrival in heaven (Boo Rigveda. 10, 14, 1 sttiigachhasa—is (@ piirtena, join
thy sacrifices which were stored up). The opinions of the ancient Acharyas or Brahmanical
Doetors, abont the proper meaning of this ward, were already divided, as Biyana says.
Some nnderstood by it the duties of tho eastes and roligious Brahmanieal orders, as faras
the digging of wells and making of ponds are concerned (which wasa kind of religions
obligation). Othors meant by ista what rofers to Bmirta (domostie) offering, and peirta
they interpreted as referring to tho solomn sacrificos {drduta.)

Pe—
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give us again (recompensate us-for what we have sacrificed). May the
Brabma give us again full compensation for what has been sacrificed.”

Then, after having recited the Samista Ysjus mantras® which are
required when binding the sacrificial animal to the pillar, he repeats the
words, “May Agni Jitavedis, recompensate us ! May the Ksattra give
us full compensation for what we have sacrificed, Svihi.” These two
Ahutis are the Istipfirta aparijyani for a princely person when bringing
a sacrifice. Therefore both are to be offered.

22,
(The Ajitapunarvauya  Offerings.)

[475) Sujits, the son of Arilha, said that it is optional for the king
to perform (besides the ceremony mentioned in .21) the two invocation
offerings, called Ajifapunarranya. He may bring them if he like to do so.
He who, following the advice of Sujita, brings these two invocation offer-
ings, shall say, “ I turn towards the Brahma, may it protect me from the
Ksattra, Svibd 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 Brabma : 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, Swéhd to the Brahma ! he pleases the Brahma ; and, if pleased,
it protects him from the Ksattra. Then, after the recital of the Samigta
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 Ksattra.” “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 Keattrais the royal power. When
he has reached the Ksattra, the Brahma does not Jeave him. If he

1 The Adhvaryu takes Darbha grass and melted butter (in s spoon) in his hands, and
sacrifices for them. This is called Samigte. The Yajus or sacrificial formula required
at the timo is deod gatuvido. Swikd must bo repeated twice. (Oral information,)

* In somo MSS, and in Siyana's commenlary, this nawe is writton : ajilapunarvoryy.
It mcans * tho recovering of what is not to be lost,” This refers to tho Ksatbra which
tho Keattriya first lost by his turning towards the Brahma, butb regained by his suhse-
quently embracing the Ksattea again, which ho cannot throw off if he otherwise wish
to retain his sovercignty.
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[478] repeats the words, ““ May the Ksattra proiect me from the Brah-
ma,” that is, the Ksattra should protect him from the Brahma, * Seihd
to the Kgattra!" he pleases this Ksattra. Pleased in this way, the
Ksattra protects him from the Brahma. Both these offerings (ajita-
punarvanyam) are also caleulated to preserve the sacrificing king
from the loss of the Istipfirta, Thence these two are (also) to be
sacrificed.

23,

(The King is, Before Sacrificing, Made a Brahman, but ke 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 his sovereignty, he is
Soma (king of the gods); as to his relationship , he belongs to the royal
order. And, if inaugurated into the sacrificial rites, he 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, Trigtubh strength, the fifteen-fold Stoma the life,
Sowma 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 :
he has turned to the Brahma,” The royal prince then, after baving
brought an invocation offering before the inauguration, shall stand near
the Abavaniya fire, and say, “I do not leave Indra as mwy deity, nor the
Triag_uhh as (my) metre, nor the fifteen-fold Stoma, nor the king Soma,
nor the kinship of the Pitaras. May therefore Indra not take from me
the skill, nor the Tristubh the strength, nor the ifteen-fold Stoma the
life, nor Soma (he royal power, nor the Pitaras glory and
[477] renown. 1 approach here Agni as (my) deity with sharpness of
senses, strength, life (vigour), renown and kinship. 1 go to the Gayatri
metre, to the three-fold Stoma, to Soma the king, to the Brahma, I be-
come a Brihmana.” When he, standing before the Ahavaniya Ere: brings
this invocation offering, then, although hLe he Ksattriya (by birth, no

h Indra dm“ not take from Lim
. : Hlllll‘[mesa a
Tnﬂ.uhh Bl'.r[*:::gl.h, e, f feénses, nor
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249,
(How the King becomes a Ksattriya again after the Sacrifice is over.)

The royal prince belongs, as regards the deity, to Agni; his metre
is the Giiyatri, his Stoma the Trivyit (nine-fold), his kinsman the Brih-
mana. DBut when performing the concluding ceremony of the sacrifice,
the royal prince (who was during the sacrifice a Brihmana) assumes (by
means of another offering) his royal dignity (which waslost) again. Then
Agni takes away from him the (Brahmanical) lustre, Giyatri the strength,
the Trivyit Stoma the life, the Brahmanas 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 Abavaniya fire (again), saying, “I do not leave,
Agni 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 Trivrit Stoma the life, nor the
Brihmanas glory and renown. With lustre, strength, life, the Brahma,
glory, and renown, I turn to Indra as my deity, to the Tristubh
[478] wetre, to the filteen-fold Stoma, to Soma the king, I enter the
Ksattra, I become a Ksattriva! O ye Pitaras of divine lustre! O ye Pitaras
of divine lustre ! 1 sacrifice in my own natural character (as a Ksattriya,
not as a Brahmann); what has been sacrifieed by me, is my own, what has
been completed as to wells, tanks, &c., is my own, what austerities have
been undergone are my own, what burnt offerings have been brought are
my own, That this is mine, this Agni will see, this Viyu will hear, that
Aditya will reveal it. 1am only what I am (i. e, a Ksattriys, no Brih-
mana).” When he speaks thus and gives an invocation offering to the
Alavaniya fire, Agni does not take away from him the lustre, nor the
Gayatrl strength, nor the Trivyit Stoma the life, nor the Brihmanas the
Brahma, glory and renown, though he concludes the sacred rites asa
Ksattriya.

26,
(The Pravaras of a Ksattriya’s House-priest are Invoked
at the T'ime of his Sacrifice.)

Thence (if the sacrificer be a Ksattriya) they (the Brahma speakers)
ask as to how the inauguration (diksd), which is, in the case of a Brah-

* Soe page 474 o
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man being initiated, announced by the formula, * the Brihmana is initiat-
ed,”® should be promulgated in the case of the sacrificer being a Ksat-
triya? The answer is, The formula, “ the Brihmana is initiated,” is to be
kept when a Ksattriya is being initiated ; the ancestral fire of the Ksat-
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 himas a Diksita, with the name of his house-priest’s ancestral
fires, and invoke them also in the Pravara® prayer.

* This is, aceording to 84y, thriee low and thrice aloud to be repeated, By repeating
the formula low, the inanguration is made known to the gods alone, but by repeating It
aloud, it is announced to gods and men alike,

' For the Esattriya cannot elaim descent from the Rigis, as the Brahmans alone
can do.

' By pravara, whieh literally means © cholee, particular address,"” (see 6, 14), we have
to understand the invocation of the sacrificial fires lighted by the prineipal Risi
ancestors of the sacrificer. This invoeation may eomprise only one, or two, or three, or
five ancestral fires, the pame of which is drgeya ; the pravara beeomes accordingly
ekdrgeys, duyirseya, trydrseya, and pafichdrseyn, ie, having one or two, &e, Risis.
This invocation takes place at the very commencement of the sacrifice, after the
fire has been kindled under the recital of the Simidheni verses, and at the time
of the Bubrahmanyd proclamation (see B, 3), after the sacrificer has become, in conse-
quence of the initiatory rites, snch as Diksi, Pravargya, &c., a Diksita. Adval, gives
in his Srilita Subras (1, 3), the following rules regarding this rite:

ARAERTAE AT
e g W W omeR | RifRamuaivet gwdtay oyt wdwi AR G,
i.¢,, 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, but
the fiest (in the general enumeration) is to be made the last (at the time of sacrificing).
If the sacrificers happen to be Ksattriyas or Vaisyas, be mentions the fires of the
Risl ancestors of their Purohitas {house-priests), or the princely Risis (rdjarsis, who
might have been their ancestors). 1f chore should be any doubt, the word mifnam, ..,
descended from or made by Manu, may be used in the caseof all kings,

This explanation of the terms pravara and drzeya have been already miven by
Max Miiller (History of Ancient Sanserit Literalure, page a8a) aceording to the authority
of Asvaliyana and Bawdhdyama, It has been doubted, of Iate, by Dr, Hall (in his
paper on three Sansorit Inscriptions in the Journal of the Asintic Soclety of Bengal
of 1862, page 115), but without any sufficient reason. He says “ pravaras” appear to be
names of the families of certain persons from whom the founders of Gobras were descended.
and of the families of the founders themselyes, ' But if this were the case, [t would
be surprising, that the founders of certain Gotras should claim to descend not only from
one bub from several Rigi ancestors. All the Gotras have eight groat ancestors only.
wiz, Visvimitra, Jamadagni, Bharadvija, Gautama, Atri, Vasistha, Kasyapa, and Agastya.
These oceupy with the Brahmans about the same position as the twelye snns of Jagob with
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28
[480]—(The Kuttriya 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
sacrificer, 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 ahutid (one not per-
mitted to eat). If he do not eat, then he cuts himself off from the
sacrifice (with which he was connected). Ior 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) Parohita, The Purohita is the one-half of the Ksattriya; only
[481] throngh 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 Jows. Only he whose descent from one of these great Risis was beyond doubt,
could become the founder of a Gotra. In this genealogy there is mo proper place for
the pramtras according to De. Hall's opinion; for a family ealls itself generally only
by the name of its founder, From a genealogical point of view, therefore, only the names
ol 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 saorificial. The
pravaras or drgeyas, 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 practiesl meaning, as long as fire-worship was the prevailing
religion of the Aryas, which was the caso bofore 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 drpeyas refer to the sacrificial fire, may
be eclearly seen from the context, in which they oceur. Their names are mentioned
in the vocative,as soon as the fire is kindled, After they have been invoked, the Hotar
begins at onee the invoeation of Agni, the fire, by various names, such as degeddho, manvid-
dho, &c,, kindled by gods, kindled by Manu, &e. (Adv, 6r. 8. 1, #). That this rite of Invoking
the drgeyas must be very ancient, proves the occurrence of a similar, or even the same,
rite with the Parsis, They Invoke up to this day, in thelr confession of faith, thoss
ancostors and beings who were of the same varend, {.e., choice, religion, as they are,
The term for “1 will profess (a religion)" Is fravardn, which is exactly of the same

origin as pravara (See Yodna 12 in my Essays, page 184).
18
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Some sacrificial priests, however, sacrifice this portion to the fire,
saying, * I place thee in Prajipati’s world, which is called pibhdn (shining
everywere), to be joined to the sacrificer, Sviha !” But thus the sacrificial
priest ought not to proceed. For the portion to be eaten by the sacrificer
is the sacrificer himsell. What priest, therefore, asserts this, buras the
sacrificer in the fire. (If anyone should observe a priest doing so)
he ought to tell him, * Tliou 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 deing so.

« FIFTH CHAPTER.

On the Sacrificial Drink whieh the King has to Taste instead of Soma,
Aceording to the Instruction given by Réima Mdrgaveya to the King
Vikvantara.)

27. _ L

(Story of the Sydparnas. Rima Defends their Rights) -
Vitvantara, the son of Sustdman, deprived the Sydparnas 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 hissacrifice and seated themselves within the precinets of
the Vedi.' On observing them, Vidvantara said (to his attendants),
“There sit those S;,-a’:purrgns, 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 Syaparnas out. They then eried aloud,
“When Janamejaya, the son of Parigkit, was performing a sacrifice
without the Kaéyaspas (who were his hereditary priests), then the
Asitampigas from among the Kadyapas turned the Bhittariras (who were
officiating instead of the Kadyapas) out, not allowing them to administer
the Soma rités.  They suceeeded because they had brave men with them.
“ Well, what hero is now among us, * who might by force take away this
Soma beverage (that we might administer it ourselves) 2" “This your
man am I,” said Rima Mdrgaveya, * This Rima belonged to the Syapar-
nas, and had eompleted the sacred study.  When the SyAparnas rose

' This place is to be occupied by the priests and the sacrificer only,
! In the text is asmika, instend of nsmikam.

* Bon of a woman N rignon or Mriganfyu (both forms are need). Sdy. . He ls . *"’
_different from Rima, the horo of the Rimyinn, ; y o ql]~

— = ————
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to leave, then he said to the king, “ Will (thy servants), O king, tarn ont
of the Vedi even a man (like me) who knows the sacred science ?"" (The
king answered), “O thou member of the vile Brahman brood,* whoever
thou art, how hast thou any knowledge (of such matters)?” 0
: 23. A
[488] (Why Indra was Excluded from his Share in the Soma., The
Kattriys Race Became also Excluded.)

(Réima 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® Vidvaripa, the son of Tvastar, cast down Vyitra (and killed
him), thrown pious men (yatis) before the jackals (or wolves) and
killed the Arurmaghas, ® and rebuked [484] (his teacher) Brihaspati.

* Biy, explains brahmabandhu by brdhmana adhama, i.e., lowest Brahman, No doubt,
there is something contemptible in this expression.

*In the origioal, abhyamamsta, This eannot mean (sccording to etymology), * he
killed " as8iy, sapposes, misguided by the story told in the Taittir. Barih, 2, 4, where
Indra is said to have oot tho three hoads of Visvardpa, which were somapdnam (drinking
of Soma), surdpdnam (drinking of spiritucus lignor), and annddanam (eating of food). The
reason alleged for Indra's killing him is that he, as a relation of the Asuras, informed
them about the secret portions of the sacrificial food, Soma, &c., whilst he told the
Devas, whose assoclate he was, only the real and visible ones, Indra holding that he
who knows the secret portions of Soma, &c., will come to know the real ones also, became
afraid lest the Asuras might, strengthened by Soma, overthrow his rule, snd killed the
perpetralor of such a treason by cutting off his three heads, each of which was:transform-
ed into a particular kind of bird, Visvarfpa being a Brahman, Indra thus became guilty
of the horrible erime of Brahman-murder (brakmahatyd). All beings called him “ murderer
of a Brahman,” so that he could not find rest anywhere. He requested the Earth to take
off the third part of his guilt, who nnder certain conditions complied with his request.
To be relioved from the two remaining thirds of his burden, he applied to the trecs,
and the women, who readily took under certain conditions a part of his guilt vpon them-
solves, Tvastar, the father of Vairdpa, excloded Indrea 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 (vardhasva) into an
cnemy of Indra,” This became the terrible foe of Indra, known in the legends by the
name of Vritra, Indra suecceded afterwards in killing him. See the same legend in the
Kiusitaki Upanisad. 8, 1.

* In the Kius. Up. 3, 1, we find the form Arunmukha. E4y. thinks them to be Asuras
In the disguise of Brahmans, With this cxplanation agrees Fankardchirya on the
whole in his Commentary on the Kius, Up. (page 75, ed. Cowell). He divides the word
into rurmukha, and the negative a. The firat is to mean *the stody of the Vedas," and
the second’ + month,” Theérefore the whole means, according to him, in " whose mouth is
not the study of tho Vedas” This cxplanation s quite artificial and unsatisfactory.
The Arurmaghas (this is propably the right form) were, no doubt, a kind of degraded
Aryas, vory likely a tribe of tho ancient Iranigns, in whose language (the Zend) the
words aurgo and magha are freguently to be meb 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 Ksattrivas (at whose head he is) were
likewise excluded from it. DBut he was allowed a share in it afterwards,
having stolen the Soma from Tvagtar. 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 them, “Dost thou, 0
Brihmana, know this way?” Rima answered, “ Yes, 1knoow it.” The
king then replied, “Let me know it, O Brihmapa.” Rama answered,
“I will let thee know here, O king.”

29,
(Which Portions of Sacrificial Drink the King has to Avoid,)

The priests may take any one of the three portions (which are to
be left), eitber Soma, or curds, or water. When they take the Soma,
which is the portion allotted to Brihmanas, then thou wilt favour the
Brihmagas by it." Thy progeny will be distinguished by the charac-
teristics of the Brihmana ; for they will be ready to take gifts, thirsty
after drinking (Soma', and hungry of eating food, and ready to roam
about everywhere according to their pleasure. [488] When there is
any fault on the Ksattriya (who, when sacrificing, eats the Brihmana
portion), then his progeny has the characteristics of a Brihmana ; 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
Brahminic fraternity.

When they take the curds, which is the share of the Vaidyas, then
thov wilt favour the Vaidyas by it (and consequently be brought near
them). Thy offspring will be born with the characteristics of the Vaid-
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 Vaidya portion),
then his progeny is born with the characteristies of a Vaidya ; and in the
second or third degree, they are capable of entering the caste of the
Vaidyas, and are desirous of living in the condition of a Vaidya (ie,
they will have the nature of a Vaidya).

o L L o TN L ———— ———————
* That is to say, thou wilt, when reguserated in tby son and grandson, be aceepted by
the BrAhmagas as a membor of their caste,
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When thou takest the water, which is the share of the Sidras, then
thou wilt please the Siidras by it. Thy progeny will have the character-
istics of the Sadras, 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 Siidra portion), then his offspring will be born with the character-
istics of the Sdras; and in the second or third degree, be is capable
of entering the condition of the Stdras, and will be desirous of passing
his life in that condition.

30.
(Which Portion the King should Choose at the Sacrifice. The Ovigin and
Meaning of Nyagrodha.)

These are the three portions (bhaksas) O King, of which the
Ksattriya, when performing a sacrifice, [486] must choose none. But
the following is his own portion, which le is to enjoy. He must squeeze
the airy descending roots of the Nyagrodha tree, together with the fruits
of the Udumbara, Aévaltha, and Flaksa treeS, and drink the juice of
them. This is his own portion.

(For the origin of the Nyagrodha trée is as follows): When the gods,
after the (successful) performance of their sacrifice, went up to heaven,
they tilted over (ny-ubjan) the Soma cups, whence the Nyagrodha trees
grew up. And by the name of Nyubja, i.e., tilted over, they are mnow
colled in Kuruksetra, where they grew first; from them all the others
originated. They grew descending the roots (nyaiicho rohanti). There-
fore what grows downwards, is a downward grewth (nyagroha); and
for this name, signifying “ downward growth,” they called the tree * Nya-
grodha' * Tt 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,
On the Meaning of the King's Drinking the Juice of the Nyagrodha 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, {herefore, who -enjoys the juice of

* The word is traced to thl;-mut. rul, to grow, the older forw of which is rudh ; compare
avoradha, * the desgending roots.
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the descending roots of the Nyagrodha tree, and that of its fruits, is not
debarred from his own share (bhaksa). 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 substimta_*; for the
Nyagrodha is just this substitute of the Soma. The Ksattriya (when
drinking the juice of the Nyagrodha) enters the form of the Bralima by the
medium of another (not direct), viz., through the relationship of his
purohita (with the Brahmans), his own Diksd (at which the king himself
was made a Brihmana for a little while), and the Pravara of his Puarohita.
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 Ksattriya who performs a sacrifice enjoys (the juice
squeezed out of the) descending roots of the Nyagrodha 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 is
multiplied in this way), the royal power of a Ksattriya who enjoys,
when sacrificing, this portion (as food) has a firm footing, and his rule
cannot be overthrown.

[488] (The Symbolical Meaning of the Fruits of the Udy mbara, Asvattha,
and Plaksa Trees, What I mplements ave Requived for this quasi-Soma
Feast of the King.)

As to the fruits of the Udumbara tree, which originated from the
vigour which is in food, and in which there is all the vigour of the trees,
furnishing nourishments, the Ksatriya (when drinking the juice prepared

from its fruits) places in the Ksattra fuod, and what yields nourishment
from tlie trees, - |

—— —

" The tree (a kind of the Ficus indica) is vory strong,
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As to the fruits of the Advattha 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 there 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, &e.)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 samg
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 Dronakalasa,
the cloth (for purifying), the stones, the Pdtabhrit, the Adhavaniy, the
Sthalt, the Udanehnam and the Chamasa.’® Then [488] 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
constitiites one of the principal qualifications of an Adhvaryn Their description is
therefore to bo found principally in the Sitras of the Yajurveda (see the Oth and 10th
‘Adbydya of the Kitiya sfitras, the Sth and Oth Pradina of the Hiran yakesi Sdtras, SBiyapa's
Commentary on the 4th Prapithaka of the Ist Kinda of the Taittiriya Sambitd, fonnded
on the Apastamba Sranta Sitras),

In order to make the use of these vessels intelligible to the reader, I subjoin hers
a short deseription of the preparation of the SBoma juice, partially from what I myself have
witnessed, partially from the ritual beoks and oral information.

The plant which is at present osed by the saerificial 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 5 feet, and forms
a kind of bush, consisting of & certain number of shoots, all coming from the same root;
their stom is solid like wood; the bark greylsh; they are withont leaves, the sap
appears whitish, has a very stringent taste, is bitter, but not sour; it is a very nasty
drink, and has sone intoxieating effect. 1 tasted it several times, but it wns impossible
for me to drink more than some tea-spoonfulls. *

The juice is obtaind in the following way :  The Adhvaryn flest spreads a skin
(charma), and puts on it the SBoma shoots which are called afisu or valli. He now takes
two boards, adhisavana; the first is placed above the Soma. Ho beats the board with
one of the so-called grévanas, i.e., Boma squeezing stones, takes the shoots (as many as
he requires for the partienlar Savana) from below the boards, ties them together, and
places the other board above them. He then pours water from the Vasativari pot (see
page 114-116) on this board ; this water is ealled nigrdthya. He mow takes certain num-

ber of shoots (there are, for instance, for the libation from the Upfmsa Graha, which is
the first of all, six required) ont of the whole bunch which lies between the two boards,
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two parts of what is squéezed [or the king (the roots of the Nyagrodha,
&e.); one is to [490] be made ready for the morning libation, the other
to be left for the midday libation,
33,
(The Drinking from the Traita Cups.)
When the priests lift the Traita cups for '' sacrificing, then they
shall 1ift up the eup of the sacrificer [491] also, having thrown upon it

holds aver them the Soma squeezing stone, and shakes them thrice [n the Chamasa {eup)
of the Hotar, towards the right side. This is the Nigrdbha. He wets them with the
waters of the Vasativari pot. Now he pots them on a large stone, places upon them some
grass, and beats the shoots in order to extract the julee, The technieal term for this
beating is, abhisunoti., Each abhigtua, or complete extracting of the Soma juice consists
of three turns (parydyas); in the first, the Adhvaryn beats the shoots elght times, and
makes the Nigrdbha in the manner desoribed above; in the second turn, he beats them
eleven times, and in the third twelve times, making at the end of each the Nigrdbha.
The juice which the Adhvaryu catckes at the end of each turn with his hard, is thicwn
into a vessel (at the first abligava in the UpAdisy Graha),

Alter this frst or preliminary abhisave, follows the mahdbhisava or tho great
squeczing ceremony, performed exactly in the same way as the fiest, with the only
diffarence, that the Adhvaryu takes from between the two boards as many Soma shoots
a8 are required for the rest of the Savanam (libation). If the juice Is extracted, it is
poared in the Adhavaniya, a kind of trongh, Thenece it is poured in aeloth, In ordar to
strain it, This cloth is ecalled Pauitra or Daidpavitra, Below the cloth is another
trough, called Pitdbhrit (ie., the bearer of what is strained, parified), The Udgidtar .mnst
hold the eloth when the juice is strained, :

Bingle shoots of the Soma, and drops of its juice, are put in several sthflis or small
vessels generally used for keeping butter. The libations are poured from two kinds of
vessels, from the Grahas (sea page 118), and the Chamasas fenps), FEaeh offering from a
Graha eonsists of a certain nomber of Dhdrds or portions (of a liguid substance). 8o, for
instanoe, the offering from the Agrayana Graha, at the evening libation, consists of the
following four Dhdrds: that one which is in the Agrayaga sthidli (not the Graha) taken by
the Adhvaryu; the two portions which remained in the Aditya Graha (the libation from
whieh precedes that from the Agrayana), and in the Ajya sthili (the pot with melted
butter); theso two are taken by the Pratipastbdtar; the fourth Dhirs is taken from
the Adbavaniya trough by the Unnotar. Bachof the four Dhirds is fpst strained by a
cloth held over the Patabhrit vessel, The Unnetar takes his Dhara with a vessel, called
Udafiehana, or with a Chamasa. These four Dbirds are then flled from the Pitabhrit
in the Agrayana Graha, and saerificed in the uspal way, Certain offerings are filled in the
Grahas from another very large trough, the so-called Dronakalasa (one such vessel is in my
posscssion). At certain oceasjons, there Is not only the mouth of the Graha to be filled up
to the brim, but the amall cup, put in it (which alone was ariginally the Graha: bat, after
the latter term had become identioal with Pitra, the vesse| Itsell, the small eop, was
called atigraha), is also filled ; this Is ealled atigrdhya,

Y They are called hore trdita ehamasa, Thera are, on

the whole, ten sach cups:
therelore tradfta cannot boe referred to bri, ie, throe,

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 Vaugat! After having thrown the first, the priest
repeats the verse, dadhilrdvno akdriam (4, 39, 6), concluding with
Svihd and Vaugat, After having thrown the second Dharba stalk,
he repeats the verse, d dadhikril savasd (4, 38, 10.) When the
priests then take the Soma ecups to drink themselves, the 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
Il (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 deseribed, becomes strong, and is not to be shaken.
[492] By the words, * Be a blessing to our heart thon who art drunk !
. prolong our life, O 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-
lice, dpydyasva sametu (1, 91, 16) and sam te paydmsi samayantu (1, 91,
18), he Dblesses the Chamasa (i. e., 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 Sowa being the best of all
medicines, sapposed to have invented such cups. Siyana docs not explain the term in his
Commentary on the Aitareya Brihmapaw : but his attempt at an oxplanation in thak
on the Taittiriyn Samhita (ii. page 253, ed. Cowell) shows that he bad ovidently no clear
idea of what the original meaning was; for after having tried more than one explanation
frow the nnmeral tri, he exelaims, ¥ bubt it is now engugh ; one shonld sece that traita
means ' good, excellent,' (prosasta),” But we noed not despair of making out its mean-
ing. If we compare the torm, trdita chamasa with that of nardiaisa chamasa . (in
7, 31), we can pretty elearly - see what it must mean. As 1 have stated above (in note
24, on page 124-125), tho Chamasa are Nurdéahisa, that is Lo say, they belong to the deity
Nardsamnea, altor one has deonk out of them, sprinkled water over them, &e, Now, from
a Chawasa, they generally dreink twice. What is filled in for the first time is Trdila,
i e, belougs to Trifa ; altorwards, it is cleancdand filled again, This then is the Nard-
samsa draught. [In Corrigenda the translator says * my opinion on the Traita cups rests
on a doubtlul reading.” Again, in the Oorrections to Vol, I,, he writes :—* The rare word

Eraitn appoars to have been vory early misunderstood.”"—Editor.]
17
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34.

(The Dyinking from the Navdsomsa cups, The List of Teachers of the Sub-
stitute for the Soma Juice, and the Rites Connected with t.)

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 [Naridammsa] cup, and by the recital of the verse,
“0 thou divine Soma, who knowest my mind, who art drunk by Nari-
darhsa, and enjoyed by the Uma-Pitaras '* I enjoy thee ! " In this way the
king enjoys the Nariidarhsa portion at the morning libation. At the midday
libation, he repeats the same mantra, but says, “enjoyed by the Ureca-
(Pitaras),” and at the evening libation, he says, “ enjoyed by the Kdvys
[488] (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.

Priyavrata, the Soma drinker, said, “ Whoever enjoys the Soma
beverage, he certainly will be immortal.” The ancestors of a king who
enjoys, when sacrificing, this Narisaimsa portion, therefore, become
immortal (7 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 thesprinking of the cup with water (dpydyanam) is the same
as above (when the Traita Chamasa are 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 Rima Mirgaveya to Visvantara, the son of Susadman. The king
then, after having been told it, said, “ We give thee a thousand cows,
O Bribmaga. My sacrifice is to be attended by the Syiparnas.”

This portion (bhaksa) was told by T'ura, the son of Kavase, to Jana-
mejaya, the son of Parikgit; then by Paroata and Ndrads to Somaka, the
son of Sahadeva; thence (this traditional knowledge) passed to Sahaders

" A division of tho Pitaras, or manes. 1t is the proper nawe of a cortain class of the
Pitaras. The original meaning of the word Is uncertain. The root is, no doubt, ae, but

it has 5o many meaniogs that it is dificult to state satisfactorily the meaning. Another
division of the Pitaras,see on page 226, ’
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Sérjaya ; thenee to-Bablrn Dairdvyidha ; thenee to Bhima Vaidarbla, and
Nagnajit Gandhdra.

This portion, further, was told hy Agni to Samagruta Avindama ; thenee
it passed to Kratuvid Jénaki. This portion was further told by Vasistha
to Sugdés, the son of Pijavena.

[494] All these became greal, in consequence of their having drunk
the Soma in this way (by means of a substitute), and werve great kings.
Just as the sun (placed on the sky) gends forth warmtl, thus the king
who, when sacrificing drinks the Soma in this way, is placed amidst
fortune and shines everywhere, from all directions he exacts tribute, his
kingdom becomes strong, and is not to be shaken.
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: 498] EIGHTH BOOK,

FIRST CHAPTER. ,

(The Sastras and Stotras required at the Soma Day of the
Rijasiya,)

——

1
(The Use of Both the Rathantaram and Brihat at the Midday Libation.)

Now, as regards the Stotras and Sastras (required at the king's liba-
tion), both the morning and the evening libations do not differ in this
point from the rule of the Aikihikas (Soma sacrifice of one day’s duration’;
for both these libations at the Aikihika sacrifices are indistarbable, 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 “Pavamina performance (of a sacri fice, which requires both
Simans with the B:ihat for the Prigtha Stotra, has been told ;'

' The axpression wkta, * told, " appears to rofer to 1, 10, ublia brihad ra thantare Pivamina.
wor lihavatas, But the relerence js not quite exact. The anthor wishes, donbtloss, to advert
to the pecaliar circumstanee, that both the principal Sdmans are nsad at one and the
same day, viz, on the Soma day of the Rijasdya. Tt is even againsb the genoral
prineiples of the saerificial theory to use both on the same diy {sea 4, 13), as the
whole arrangement of the Dvidasiha sacrifice with its Rathantarn and Brihat days
elearly shows. There aro only three exesptions to this rule, as far as my knowledge
goes, viz, on the Abhijit and Viguzan days, and on the Abhizechaniya day of the
Rijasfiya, which is performed ncoording to the rites of an aikihika Somna saerifico
(sce8, 4). The particolars of the coremonies of the Abhijit day are nob given in onr
Brihmapam ; but wo learn them from the Asval, Sitras (8 5). Thero it is sald:
Abhijit Brihat-prigtha wbhayasimi padyapl Rathantaram wjiayiyasithine, ie., the
Abhijit sacrifice roquires the Brihat as its Pristha Stotea (at tho midday libation), and
(thus) both (the principal) Bdmans, if tho Rathantaram (is nsed at the ovoning libation)
instead of the Yajfiayajniya Siman (used at the evening libation of the Agnistoma)
The exceptional use of Brihat and Rathantaram on the Vizuvan day has been stated Ly
our suthor (4, 19, compare Asval, 8,6), Onthe nse of both these Simans at the Rijastiya
sacrifice, Adval. (0, 8) makes the following remark : wkihyo byihat prigtha ubkayasdmi
abhishechaniyah, ic, on the Inauguration day, the Ukthya sacrifice takes place, with the
modification that the Brihat is the Sima of the Pristha Btotrs, and that both (the prin-
cipal) Somans (Bribhat and Ratbantaram) are required. Both are, as we learn distinetly
from our Brihmanam, required at the midday libation ; the Rathantaram being chanted
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[496] for the chanting of both Simans (the Rathantara and Bribat) is
performed. “The verse, d tvd ratham yathotaya (8, 57, 1-3) is the beginning
(required for the Sastra) belonging to the Rathantara Siman ; the verse
idam vaso sutam andha (8, 53, 5-7), the sequel required for the same Sas-
ira. This Pavamana Uktham (the jnst-mentioned Shastra) is just the
Marutvatiya Sastra. to which the Rathantara Siman (at the Agnistoma,
for instance) belongs. They perform the Rathantara chant at the Pava-
méana Stotra ( of the midday libation) praised at this (sacrifice) ; the Brihat
is the Pristha (Stotra), in order to give a prop (to the whole). For the
Rathantara is Brahma ; the Byihat is the Ksattra.®* 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-
eures fool to the king. The Rathantara further is the earth, which isa firm
footing ; if placed first, it therefore procuresa firm footing to the king.
The Pragitha [or calling Indra® near remains the same without any
modifieation (as in the Bralmanical sacrifices), this Pragitha belonging to
(all) Soma days. The Pragitha addressed to Brahmanaspati,® which has
the characteristic of ut (uttigtha, rise !) is appropriate to both the Si-
mans which are chanted. The Dhyiyyis® are the same without any
modification ; they are those appropriate for the Ahina sacrifices, whilst
that Marutvatiya Pragitha,® which is peculiar to the Aikihikas, is chosen.

2
(The Remainder of the Marutvatiya Shastra, and the Niskkevalya Sastra.)

The (Nivid) hymn (of the Pavamdna uktham) is janisthd ugrah
(10, 73.* Tt contains the terms, ugra strong, and sahas power, which

first, and the Brihat after it. The former forms here part of the anmlnnﬁtntm[au
first at the midday libation), the latteris the (principal) Pristha Stotra which follows
tho first. The Sastra belonging to the Pavamina Stotra Is the Marntvativa (sec 8,
12-20), that for the Pristha Stotra is the Niskgvalya (sec 3, 21-24). At the RijasGyn
sacrifice, the frst goes by the namo of Paramdna-wkiham, the latter by that of Graka-
ulkelham, 3

® The royal sacrifice differs from the Brahmanical here by the employment of both the
principal Simans at tho same time: whilst at the Ilatter sacrifice, either is employed
separately.

*Boe abont it 3, 10. It is repested on all Soma days, and forms always part of the first
Sastra of the midday libation. Theaee it is also necessary at the Rijastya).

' Bee 8,17 (page 184). ;

' Bee B, 18,

* Bee 4, 10.

' Seo pages 188-80, It is the same as at the Marntvativa Sastra,
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are chracteristic of the Keattra. The wordl, ojistha, * the strongest,” is
also a characteristic of the Ksattra. The words, beaahuldblimanal
(in the first verse) contain the term abhi, which means, “to over-
power, defeat,” (which is a characteristic of tho Ksattram [498]
also). The hymn consists of eleven verses, for the Tristubh com-
prises eleven syllables, and the Ksatiriyas share in the natare of the
Tristubb. Ojas (in ojistha) is Indra’s power, viryam  (strength) is
Trigtubh ; the Ksattra is power (ojas), and the Ksattriya race is the
strength (as to progeny). Thus he (the priest) makes him ( the Ksattriya)
successful in strength, royal power, and progeny. By this Gauriiti hymn’
the Marutvatiya Sastra hecomes successful, on which a Brahmanam'

has been told. : "
( Nenwr Follows the f\'!.ﬂ:ﬂu!yﬂ Sastram.)

The verse, todm iddhi hardmahe (6, 46, 1-2), forms the Brihat Pristha.
For the Brihat Sima is the Ksattram ; by means of the Ksattra, the
king makes completo his royal power, If the Brihat is the Ksattrs,
then the soul of the sacrificer is the Niskevalya Sas€ra (to which
the Brihat Sima belongs). That is what the Brihat Pristha becomes ([or
the sacrificer). The Brihat is the Kshattra ; by means of the Ksattr,
the Brihat makes him successful. The Byihat is further precedence, and
in this respect it makes him successful also. The Brihat iss further ex-
cellence, and in this respect it makes him successful also,

They make the Rathantara Sima, abhi ted #ira nonumagly , the Anu-
rdpa'® to the Brihat. For the Rathantara is this world, and the
Brihat is that world, That world corresponds to this ome, and this
[498] world to that one. Therefore, they make the Raghantara the
Anuriipa to the Brihat, for thus they make the sacrificer enjoy both worlds.

Further, the Rathantara is the Brahma, and the Ksattra the Byihat;
thus the Ksattra is then placed in the Brahma, and the Brahma in the
Ksattra. There is then prepared for both the Simans the game place.
The Dhiyyii is yad vdvdna (10, 74, 6, of which a Brihmanamm! hLas been
already told. The Sima Pragitha is, ubhayam érinavacheha (8, 50, 1-2);
for it is a characteristic of both Simans which are sung (on ageount of its
containing the word ubkayam, both.)

*Janigtdugrak (S8ee above), The Rigi is supposed to be Gauriviti,
* It begins, tad vd etad Yajamdna jananam. See 4, 10 (page 65 of the texk),
, " Thatis to say, the Hotar repeats as counterpart to the Stotriya of the Nigkevalys
Sastra, which is at this oceasion the text of the Brikat Sima, the text of the Rathan-
taram, which is quite unnsual,

"' This Brthmanam is, te dend ab rupan sarvam v, See 8, 23 (page 67 of the bext).
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(The Nivid Sitkta of the Nigkeealya Sastra).

The hymn, tam su tuhi yo abhibhdtyojd (6, 18), contains the character-
istic abhi in the word abhibhdti. Its words, agilham (unconquerable), ugram
(strong), sahamanam (being strong), contain characteristics of the Ksattra
also. Tt consists of filteen verses ; for the number fifteen is strength, sharp-
ness of senses, and power, the Ksattra is strength, the royal prince, is
might (viryamj. The hymn tlml-, makes the king successful in strength,
royal power and might. It isa hymn of Bharadvija. The Brihat Siman
was seen by Bharadvija also (and) is in direct relationship with the
ancestral fire.1?2 The sacrifice of the Ksattriya which has the Bribhat for
[500] (Stotra) becomes successful. Thence, wherever a Ksattriya brings
a sacrifice, there the Brihat Pristha is to be employed, for this makes it
(the sacrifice) complete.

4.
(The Sastras of the Minor Hotypi-priests.)

The performances of the minor Hotyi-priests (Maitrivarana, Brabmani-
chamsi, and Achhivika) required (at the sacrifice of a Ksattriya) are
those allotted to the Aikihika sacrifices. For these Aikihika perform-
ances are propitiatory, ready 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
Ksattrivas who perform a sacrifice should think, * Let us obtain all
desires by means of the all-perfect and complete performances of the
minor Hotyi-priests.” Therefore, wherever the Ekihas are not complete
as to the number of Stomas and Pyisthas, there are the Aikihika perfurm—

Wiy, cxplains the expression, argeyenu salumoe, in the iulluwwg manuer: drgayu
blarad e gomunismiboedhak, lomas abdena kesaguklo nuirddhopalokgyate, salomd sasiriskal
« sumhpirpa ity acthal. The word lome means, according to him, “the head with the
hair ;" and to salomd he attributes the meaning * baving & helmet, or turban,” that is,
“gomplete, ' But Lhis explanation is too artificinl and far-fetehoed to meet with the
approval of modern philvlogists, To arrive al the proper meaving of the obsclote term,
siloma, we have to consult the cogoate words, anuloma and pratifoma, both applied to
doterioralion of lincoge by mixing with lower castes. In refercoece to these terms, 1
translated the passage :
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ances of the minor Hotyi-priests required,!3 then it (the sacrifice) be-
comes completed. i

This sacrifice (performed by a Ksatiriya) shounld be the Ukthya,
which has fifteen Stotras and Sastras. [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 Stotras and Sastras (viz., fifteen each). For the
Virij consists of thirty syllables. The Viraj is food. When he places
Lim (the sacrificer) in the Viréj, then he places him in food. Therefore
the Ukthya, which is fifteen-fold, should be (employed for the king at
this occasion), But the Agnistema, which forms part of the Jyotigtoma,
would more properly answer this purpose,!4 For, among the Stomas, the
Trivyit (nine-fold) is the Brahma, and the fifteen-fold Stoma is the Ksat-
tra. But the Brahma precedes the Ksattra: (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 Sidras. 1If these two Stomas (the seventeen and twenty-one
fold) are employed, then they make the Vaidyas and Sadras follow him
(the king). Among the Stomas, the Trivyit is splendour, the fifteen-fold
is strength, the seventeen-fold is ofispring, the twenty-one-fold is the
footing. Thus the priest makes the king, who (thus) sacrilices, successful
in gaining splendour, strength, offspring, and a firm footing. Therefore
the Jyotistoma (Agnistoma) is required. This requires twenty-four
Stotras and Sastras (twelve each). For the year consists of twenty-
four half months; in the year there are all (kinds of) nourishment.
Thus he places him (the sacrificer) in all (kinds 6I) nourishment.

Thence the J yotigtoma-Agnistoma alone is required (and not the
Ukthya).

" For the Ekibas, which are sirposiy
Fequired : trivril, poichadasy, st pladas
Ing Prizthas ; Brihat, Rathantarg,
sacriflice, there are only the Brilat
the defeets are Lo be supp

ma sand sarpuprighli, {ho [ul!-n-.-in;; six Blowas are
u rhavitmsa, trivaon, Erayantrifida ; and the follow-
Vairipa, Viirdje, Sikvara, Rairata, In the Erattriya
and Bathautara required. In is therefore incomplete ;
licd by the minor Hotri-pricsts,

- ' In this sacrifice, there are the fonr Stomas, subsequently tentioned, requoired.

|




345

[602] SECOND CHAPTER.

(Punarabhigska, or Repetition of the Inauguration Ceremony.)
B,
(The Implements and Preparation for Punarabhigeka.)

Now follows (the rule) of Punarabhiseka 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.

Aftex this Isti is finished (and thus the Soma day of the Rajasiiya
concluded), they sprinkle him again with the holy water (they make
punarabhigeka). Before it commences, all implements must be in readiness,
viz., & 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 Mufija grass, a tiger skin for covering the throne, a (large)
ladle of Udumbara wood and a (small) branch of the Udumbara 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 Di‘ﬂi grass (Dfrvi). The throne is to be placed
in the southern line,’ drawn by a wooden sword (splya) in the Vedi, the
front part [508] turned eastwards. Two of itsfeet 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.

(How the King has to Ascend hi Throne at the I nauguration Ceremony;
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 siiyate, containing an allusion to the name of the sacrifice, rdjasiya,

* This is the so-called avabhritha ceremony which takes place at tae end of the
sacrifice before the coneluding Isti.

* By means of n wooden sword, three lines are drawn in the Vedi, vis., one towards

the south, one towands the west, and one towards the east,
13
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king makes his 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, O throne, with the Gityatri ‘metre | May
Savitar ascend (thee) with the Usnih, Soma with the Anustabh, Brihas-
pati.with the Brihat, Mitra and Varuna with the Patikti, Indra with the
Tristubh, and the Vigve Devih 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 ruler (on this earth), and to reach the world
of Prajipati, 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,‘whicﬁ_wm 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, Savitar with the Uspih, Soma with the Anustubb,
Brihaspati with the Brihati, Mitra and Varuna with the Pankti, Indra
with the Trigtubh, the Vidvedevih with the Jagati. The two verses
(where the joining of the gods to their metres is mentioned) commencing,
Agner Giyatri abhavat ( 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-

quired ;* his prosperity increases from day to day, and he will rule su-
preme over all his subjects,

* This “particular posture [s ealled j@npuchya, The Hotar, prineipally, must on v
oceasions take it it is very awkward and troublesome ; 1 could not imitate it well,
though 1 tried. .

' Giyatri with 4 syllables comes first; 24 -+ 4 =38 fs Usnih ; 284 4=32 Is Anus-
fubh ; 83+4=36 is Brihati; 36+4=40 is Pafikti: 4044=44 1o Tristubh ; 444+4=48 I8
Jagati,

* This is the translation of the word, Yoga-kgema,

P ——
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When the priest is about to sprinkle him (with water) then 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).

¢ f

(The Imauguration Mantra when the King ts Sprinkled with the Holy
Water. Whether the Sacred Words,“ bhir,” dt., are to e Pronownced along
with this Mantra or not,  Different Opinions on this Point.)

They now put the branch of the Udumbara tree on the Lead 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 Prajipati sprin-
kled Indra, Soma the king, Varuna, Yama, Manu ; with the same, sprinkle
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 Advins, with the hands of Pfisan, with the lustre
of Agni, the splendour of Sirya, 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, bhdr.
If he wishes that two men (son and grandson) should enjoy this benefit
together with him, then he shall pronounce the two sacred words,
bhidr, bhuvah. If he wishes to benefit in this way three men (son,
grandson, and great grandson), or to make (the king) un-[508] rivalled,
then he ought to pronounce the three sacred words, bhdr, bhurah,
svar,

" The arms of the Asvins, &c., are here regarded as the instroments by whieh the.cnm-
mony is performed ina mystical way on the king,

o Lit., that he may eat food.
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Some say, These sacred words having the power of bringing every
thing within grasp, the Ksatiriya 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,” &. They, again, are of opinion
that the Ksattriya, when sprinkled, not under the recital of the whole
mantra (i.e., with omission of the sagred words), has power only over his
former life. _ oyt

Satyakima, the son of Jabald, 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 fas much as is apportioned to
him).” But Uddilaka Aruyih ssid, “ 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,” &c., and conclude by
Lhar, bhuvah, scar!

The Ksattriya who has thus performed a ‘sacrifice loses (in conse-
quence of his sacrifice) all these things (which were i him), viz,, the
Brahma which was placed in the Ksattra, the sap, nourishment, the
essence of water and herbs, the character of holiness (brahmavarchasam),
the thriving consequent on food, the begetting of children, and the
peculiar form of the Ksattra (all that it comprises). And as far-
ther regards the sap for (producing) nourishing substances, the
Ksattra is the protection of the herbs (the fields of grain, &e., being
protected by the Ksattriyas, these things must be kept). 1f he there-
fore brings those two invocation offerings before the inaugur{507]
ation ceremony,'® then he places the Brabma in this Keattra (and
all those things will be conseauently kept).

(The Symbolical Meaning of the Different I mplements and Liguwids required

for the Inauguration Ceremony. The Drinking of Spirituous Liguor
(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

" Atisarpena, i.e., by what is bayond the w]mla mantra, that is, the mnﬂ_“ﬁr
bhiir, &e., which are added to i,

" Bee above 7, 22, one to the Brahma, the other to the Esattra: *1 cater the
Brahma, "' &eo.
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substance. The priest thus places vigour in him (the Kings) as
his nourishing substance. :

As to curds, honey, and melted butter, they represent the liguid
(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)
offspring, and consequently (provide him with) offspring.

The spirituous liquor represents the Ksattra, and, farther, the juice
in the food ; thus both the Ksattra and the juice in the food, are placed
in him.

The Dérvi grass is Ksattra ; for this is the ruler of the herbs. The
Ksattra, viz,, 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 Dirvi, which have, [508] 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, &e.), 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, svddisthayd madigthayd, &e. (9, 1, 1) i.e., *“Purify, O
Soma! with thy sweetest, most exhilarating drops (the sacrificer), thou
who art squeezed for Indrs, to be drunk 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 liguor 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).

i This interpretation is given by Sayapa, which, no doulit, is suitable to the ocecasion
at |which this mantra is used ; and thus it cortainly was interpreted even in anecient
times, However, it does not appear to be the original meaning of the verse.

1 It is with some variations to be found in the Vijasaneyi Bamhitd (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 (gives him a share in it). And thus has he who possesses
such a knowledge, a place in his friend (they are mutually connected).
9. : L :

[609] (The Descent of the King from the Throne, after having been

Tnaugurated. The Mantras which he has to Repeat at this Qccusion,)

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 :) “T stind 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,
Ksattra, and these three worlds.” Finally, he stands firmly through the
universal soul (sarca-atma, which connects all the things just mentioned),
aud 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
krited) with his face towards the east, and utters thrice the words,
* Adoration to the Brahma!” Then he says aloud, “I present a gift for
the attainment of victory (in general), of victory everywhere (abhijits), of
victory over strong and weak enemies (vijiti), and of complete vietory
(samjiti).” [540] By thus making thrice salutation to the Brahma, the
Ksattra 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 mnqndréd;
(recovered, after having been silent), L

“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

" - . T e
** Pratyavarithya, instead of ruhya ; long i, instead of shart u, heing o Vedie form,
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art a wooden stick, become joined to the sharpness of senses and strength
of the body, Svaha!” 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).
10.

(Magical Pevformance of a King for 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
[511] Ksattriya, 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 repeatthe mantra, vanaspate vidvdngo 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) ;
tken to the north-west, south and east, and (lastly) towards the enemy.”
With the hymn, ablivartena havisd (10, 174) shall he turn his chariot,
and when reciting the Apratiratha (10, 103 déuh sisdno) Sdsd (1, 152 édsa
itihd), and Sauparna (pra dhdrd yantu madhuna) hymns, he shall look upon
it (the chariot).

The Ksattriga 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

 Bdy, refers this nddress to the king who ls sitting in his chariok, A Esattriya
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 st by the demonstrative promoun, but never explicitly mentioned. I think it
refers to the Parohits or house-pricst, who has always to accompany the king when
going ‘to fight a battle, and give him hisadvice. Siyapa's opinion is bardly 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 his dominions, and thus takes his
refuge with him (the house-priest), saying, “* Make me return to my do-
minions,” then hLe (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) aﬂar‘ having
been standing (in northeastern direction) recites then, when going [512]
to his palace, (the verse) calculated to drive away all enemies altogether.
(This verse is), apa prdeha (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 sovereigaty 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.

(The Repetition of Three Mantras, with Im

gertion of a certain Formula.
Its Effect, Jo

mmejaya’s Opinion on the Effect of this Magical Performance.)

(The verses to be recited in the Prapada way follow) Paryd su
pradhanva (4, 110, 1), i.e, acquire everywhere riches, in order to grant
them (to thy worshipper). In the midst of the word, vpitrdni (of the just
mentioned mantra), after 4, and before ui, he inserts the words, “bhdr,
brakma, prinam (breath), ampitam (ambrosia) is such one (the pame is

required) [518] who seeks for shelter and safety, for welfare with his ohild-

ren and cattle.” (Now follows the remainiog part of the verse), ni saksanir,
" Biy. addoees for explaining this term a memorial verse (kefrikd) :

Pddd yasuihatu yfranto wieand akgarasathmitah,

Richy adayayanam etegim prapadam tad vidur !;Hd‘hd-il.

i. e, the wise eall that recital of the (several) pAdas of a Rik verse propada, when

they all are measured by the syllables of Which they consist.” This means that each

syllable of the phda isto bo prononneed quite distinetly, and that there shoald be

a utup;t Fﬂm er:dh of a?uh pida.  This explanation appears, however, not to be quite

correo rom the following pa h, insertion

formula ina pAdaofa ﬂ-rm.! o B i s i
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&e. i.e., being a conqueror of enemies, thou makest Bﬁurts of crﬂﬂamg the
lines of our adversaries.

(Now follows the second verse), Anu hi tod sutam, &e. (9, 110, 2). In the
midst of the word, samarya, in the second pida, after the syllable *ma,”
the words, bhuro, brahma, &e. (the remainder just as above) are inserted.

(Now follows the third verse), ajijano hi pavamdino, &e. (9, 110, 3).
In the midst of the word, sakmand, after sa and before ma, he inserts
the words, svar, brahma, &c. (just as above). After the last word of the
interpolation, viz., ** pasubliir,” he then proceeds to finish the verse re-
commencing by kmand.

The Ksattriya, for whose benefit the louse-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 (after 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 ! horses, 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 [514] him of his
property, as the most degraded of men {nigidas), robbers, murderers,
seize 8 wealthy man (when travelling) in a forest, and, after having thrown
him into a diteh, run away with his property.

Janamejaya, the son of Pariksit, 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 I am victorious; I
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.

" |n the original, ablifteari. SAy. abhito yuddhdrtha-mudayuktd pa_mkiuti send
19
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THIRD CHAPTER.
(The Mﬂﬂabhi?eku or Grand Inauguration Ceremony of Indra.)

12.

(The Elevation of Indra to the Royalty over the Gods. His Throne-seatl.
By what Mantrus he Ascended it. The Gods Proclaim him as King
by mentioning all his Titles.)

Now follows the great inauguration (mahdbhiseka) 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 (mahdbhiseka) 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 Vairfipa and
Vairhja verses its hind-legs, the Sikvara and Raivata (verses) its top-
boards, the Niudhasa and Kileya its side-boards. The Rik vérses were
made the threads of the texture which went lengthwise, the Simans were
the threads which went crossways, the Yajus versesthe intervals in the
texture. They made (the goddess of) Glory its covering, and (the goddess
of) Fortune its pillow, Savitar and Bribaspati were holding its two fore-
legs, Viyu and Pisan the two hind-legs, Mitra and Varuna the two
top-boards, the Advins the two side-boards. i

Indra then ascended the throne-seat, addressing it thus: * May the
Vasus ascend thee with the Giyatri metre, with the Trivyit Stoma, with
the Rathantara Sima. After them I then ascend for obtaining universal
sovereignty. May the Rudras ascend thee with the Tristubh metre,
the fifteen-fold Stoma, and the Brihat Sima. 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 Vairipa Sama. After
them I ascend for obtaining iudependent rule. May the Vidve Devih
ascend thee with the Anustubh metre, the twenty-one-fold Stoma, and
the Vairija Sima. After them I ascend for obtaining distinguished rule.
May the divine Sddhyds and Apiyas ascend thee with the Pankti metre,
the Tyinava (twenty-seven-fold) Stoma, and the Sikvara Sima. After
them I ascend for nhtamlng royal power. May the divine Maratas and

' It was composed of all the sacred mantras of the Rigveda, On the different Eill-“
mentioned heee, see the notes on page 252,

-

-
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Angiras ascend thee with the Atichandas metre, the thiriy-three-fold
Stoma, and the Raivata Sima. Alfter [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 Vidve Devih
gaid 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
s0.” They then consented to do so, and econsequently, turning towards
Indra, eried 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-
gures),” 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 distinetion ;
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 heroie virtues in the
following manner): “The Ksattra is born; the Ksattriya is born;
the supreme master of the whole creation is born; the devourer of
the (hostile) tribesis born ; the destroyer of the hostile castles is born;
theslayer of the Asuras isborn; the protector of the Brahma is born;
the protector of the religion is born.”

After (his royal dignity) was thus proclaimed, Prajipati, when being
just about performing the inavguration ceremony, recited over him
(consecrated him with) the following mantra :

13.
[647])(The Mantras by which Indra was Conseérated. He was Installed
by Prajipati.)

“Varuna, the faithful, sat down in his premises—for obtaining
nniversal rule, enjoyment (of pleasures), independence, distinction as
sovereign, fulfilmert of the highest desires—he, the wise, &e,” (1, 25,
10). Prajipati, 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 Palida tree, reciting the three Rik verses, imd dpal #ivatama,

* The term is anobhyutkrugia. Yok
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i.c., these most happy waters, &o. (Ait. Br. 8, 7); and the Yajus verse,
devasya ted (Vijasan. Samhb. 1, 10, Ait Br. 8, 1); and the great words,
bhitr, bhuval, srar,

14.

Indra Inaugurated by 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 verse, and
the great words (all just mentioned), for the sake of obtaining universal
sovereignty. Hence all kings of eastern nations, in the eastern regions,
ale inaugurated to universal sovereignty, and called samrdj, i.e., uni-
versal sovereign, after this precedent made once by the gods,

Then the Rudras 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 bhoja, i.e,
enjoyer.

[618] Then the divine Adityas inangurated him in the western
region, during thirty-one daye, with those three Rik verses, that Yajus
verse, and those great words, for obtaining independent rule. Hence all
kings of the Nichyasaund Apdchyas in the western countries, are inau-
gurated to independent rule, and called * independent rulers.”

Then the Vidve Devih 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 Uttarakuris, Uttaramadras, are inaugurated for living with-
out a king (vairdjyam), and called Virdj,s i.e. without king,

Then the divine Sidhyas and Aptyas ipaugurated Indra, during
thirty-one days, in the middle region, which is a firmly established foot-
ing (the immovable centre) to the kingship (rdjya). Hence the kings
of the Kurdpaiichdlas, with the Valas and Ustnaras, are inaugurated
to kingship, and called Kings (rdjd).

7 To this word two meanings can be given ; I_{wlth;m. king.;]_;u very distingunished
king. In this passage, wo must take it in the first meaning ; for here are fanapaddl, i. e,

people in opposition to the king mentioned, as abligikta, i.e., inaugurated, whilst in
all other passages of thig chapter, we find instead of thom, the rdjinak or kings.
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Then the divine Marutas and Ahgiras inangurated him, during thirty-
one days, in the upper (drdhva) 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.

Indra thus became, by means of this great inauguration ceremony,
possessed of the power of obtaining anything wished for, as h{'l: been
only the prerogative of Prajipati.' He conquered in all the various ways
[518] of possible conquest, * and won all people. He obtained the leader-
ship, precedence, and supremacy over all gods. After baving conguered
the position of a samrdj (universal ruler), &c., he became in this world
self-existing (svayambhdl), an independent ruler, immortal,® and, in the
heaven-world, after having attained all desires wished for, Lhe became
immortal (also).

FOURTH CHAPTER.
(The Mahabligeka Ceremony Performed on a King. What Rigis
Performed it, and for what Kings they Performed it.)
15,

(The Consequences of the Mahabhigeka. The Oath which the King must
take Befove the Priest Performs the Ceremony.)

The priest who, with this knowledge (about the Mahdbhiseka
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 e might cross (with his arms) the universe, and become
the ruler of the whole 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 hordering on the ocean ; such a priest should inaugurate
the Ksattriyva with Indra's great inavguration ceremony. But, before
doing so, the pnest must make the king take the following oath : ** What-

“This whole sentence is only o translation of the full import implied in the wnrdu,
paramegti préjipatya.

* Lit.,, he eonguered all the conquests (fitds, {.e., abhifits, vifiti, sohjiti, &e. See above.)

, Here Siyana explaing it as* long-lived,"
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ever pious works thou mightest have done during the time which may
elapse from the day' of thy birth to the day 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, &e., &c.)

i6.
(The Woods and Grains Required for the Performance of Mahabhigeka.)

The priest then shall say (to kis attendants), * Bring four kinds of
wood : Nyagrodha, Udumbara, Advattha, and Plaksa.” Among the trees,
the Nyagrodha is the Ksattra. Thus by bringing Nyagrodha wool,
he places in the king the Ksattram, the Udumbara representing the
enjoyment, the Advattha 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, &e., &c.). Next he shall order to bring
four kinds of grain from vegetables (augadha tokmakyita), viz., rice with
small grains, rice with large grains, Priyatgu, and barley. For, amongst
herbs, rice with small grains represents the Ksattra. Thus, by bringing
sprouts of such grains, he [621] places the Ksattra in bim. Rice with
large grains represents umiversal sovercignty. Therefore, by bringing
sprouts of such grains (to the epot), he places universal sovereignily in
him. The Priyahgus, 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 places such a skill in him (the king).

17.
(The Implements for Making Malabhigeka,)

Now they bring for him a throne-seat made of Udumbara wood, of

which the Drahmanam has been already told (see 8, 8). The ladle of

Udambara wood is here optional ; instead of it, a vessel of the same wood
(pitri) 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, ritri, night, The day commenced at wn-ni_;g_,u it appears,
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during sunshine, put it down. He (the priest) should then consecrate

the throne-seat in ihe following way : *“ thy two forelegs are the Byihat

and Rathantaram Simans, &c. (just as above, see §, 12). i

' 18=13, and 19=14.
20,

(The Medning and Effect of the Various Liquids Poured over the Head of
the King. His Drinking of Spirituous Liquor. He drinks 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 'ﬁigour.
in herbs and trees. By sprinkling him with clarified butter, he Lestows
upon him splendour; for [522] 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

(amrita).

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, seddigthayd, &c. (see 8, 8). He then should
drink the remainder (after previuos libation to the gods), when repeating
the following two mantras: *‘OF what juicy, well-prepared beverage®
Indra drank with his associates, just the same, viz., 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 off (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 inangurated by means of
Indra’s geat inauguration ceremony (the ceremony just described), and not
the spirituous liquor.® (Alter baving drunk this mystical Soma) he should

* The spiritnons liquor is here a substitute for the Soma, which the Ksattriyas were
not allowed to drink.

* iy means of mantras, the liguor was transformed into real Soma. We have heroa
sample of a supposcd miraculous translormation of oné matter into another.
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repeat the [528] following mantras, apdma Somaim (8, 48, 3), i.e., we have

drunk, Soma, and san no bhavae (10, 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- 4

ated by means of Indra’s great inavguration ceremony, just as pleasantly
and agreeably till it falls down (on account of drunkenmess), as the son
feels such an excess of joy when embrucing his father, or the wife when
embracing her husband, as to lose all self-command.

21

(What Kings had the Mahdbhiseka Ceremony Performed ; their Con-
quest of the Whole Earth, and the Horse Sacvifices. Stanzas on Janame-
jaya, Vitvakarmd and Marulta.)

Tura, the son of Kavaga, inaugurated with this great inauguration
ceremony of Indra, Janamejaya, the son of Parikgit. Thence Janame-
jaya went everywhere conquering the earth, up to its ends, and sacrificed
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 (rukmin), and with yellow flower garlands, which was walking
over the best (fields full of fodder), for the gods.”

With this ceremony, Sdraydta, the son of Manu, was inaugurated by
Chyavana, the son of Bhrigu. Thence Sﬁryc’nia went conquering all over
the earth, and sacrificed the sacrificial horse, and was even, at the sacrilici-
al session held by the gods, the house-father.

With this ceremony, Samasugmd, the son of Vijaralna, inaugurated
Satdnika, the son Satrajit, [624] Thence Satinika went conquering every-
where over the whole earth, up to its ends, and sacrificed the sacrificial
horse.

With this ceremony, Parvate and Ndrada inaugupated Ambastya.
Thence Ambastya went conquering everywhere over the whole earth, up
to its ends, and sacrificed the sacrificial horse,

With this ceremony Parvata and Ndrada inaugurated Yudhdmérouti,
the son of Ugrasena. Thence Yudhdmdrausti went conquering every-
where over the whole earth, up to its ends, and sacrificed the sacrificial
horse.

With this inaunguration ceremony, Kaiyapa inaugurated YV isvakarmd,
theson of Bhurana. Thence ViivakarmA went conquering everywhere
over the whole earth, up to its ends, and sacrificed the sacrificial horse.
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They say that the earth sang to Vidvakarmi the following stanza :
“ No mortal is allowed to give me away (as donation),* O Vidvakarma,
thou hast given me, (therefore) I shall plunge into the midst of the
sea. In vain was thy promise made to Kadyapa.” f

With this ceremony, Vasistha inaugurated Sudds, the son of Pijavana.
Thence Sudis went conquering everywhere over the whole earth, up to
its ends, and sacrificed the sacrificial horse.

With this inauguration ceremony Sathvarta, the son of Ai#igiras, inau-
gurated Marutta, the son of Avikshit. Thence Marutta went conquering
everywhere over the whole earth, up to its ends, and sacrificed the sacri-
ficial horse.

Regarding this event, there i8 the following Stotra chanted : * The
Maruts resided as distributors of [6285] food in the house of Marutta, the
son of Avikgit, who had fulfilled all his desires; all the gods were

present at the gathering.”
22,

(Continuation of the Preceding. Stanzas on the Lilberality of Aaga,
Udamaya, and Virochana.) 3

With this ceremony, Udamaya, the son of Airi, inangurated Anga.
Thence Afiga went conguering everywhere over thewhole earth, up to
its ends, and sacrificed the sacrificial horse. This Afga, who was not
defective in any respect (thence called alopdiiga), had once said, “ 1
give thee, O Brahman, ten thousand elephants, and ten thousand slave
girls, if you eall me to this (thy) sacrifice.”®. Regarding them, the follow-
ing (five) stanzas (slokas) were sung :—

(1) * Whatever cows the sons of Priyamedhas had ordered (Uda-
maya to give (in the midst of the sacrifice at the midday libation), the
Atri son (Udamaya) at each time presented two thousand Badvas,

(2) *“ The son of Virochana loosened eighty-éight thousand white
horses from their strings, and presented those, which were fit for drawing-
a carriage, to the sacrificing Purohita.”” i

(8) * 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 ofelating priest.

* Odamaya, the son of Atrl, was at this time himself the sacriflcer. The Priyamedhas
were his officiating priests, = g i
* A Badva is, according to Siyapn, 100 kotis, i.e., a billion. But I donbt very much
whether this is the original meaning of badva. It is perhaps related to th bacpare
which means * ten thou'inud." g 4 oy
' This Sloka does not refer to king Adga.
20
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(4) The son of Atri, having given ten thonsand elephants in the
country Avachatnuka, the Brahman [526] (Atri's son) being tired, desired
his servants (to take charge) of Ahga's gift.” LY

(5) “(From saying) I give thee a bundred (only), I give theea
hundred, he got tired ; (thence) he said, I give thee a thousand, and
stopped often in order to breathe, for there were too many thousands to
be given."”

23.

(Comtinuation. Stansas on the Liberality of Bharata. Story of Satya-
havya, who was Created out of his Reward by the King Atyarati.)

With this ceremony, Dirghatamas, the son of an unmarried woman,
inaugurated Bharata, the son of Dugyanta. 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 teeth, all d with
gold, in the country Magmdra. .

(2) At the time when Bharata, the son of Dusyanta constructed
a sacred hearth in (the country of) Sdchiguna, the Brahmans got distri-
buted flocks of cows by thousands.

(3) DBharata, the son of Dusyanta, hound seventy-eight horses (for
being sacrificed) on the banks of the Yamun4, and fifty-five on the Gangl
for Indra.” x

(4) The son Dusyanta, after having bound (for sacrificing) one
hundred and thirty-three horses [627], overcame the stratagems of his
royal enemy, by means of the superiority of his own stratagems..

(5) The great work achieved by Bharata, neither the forefathérs
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, ** ean
touch with his hands the sky.

*Mriga in Sanserit. Siy. says, that elephants are to be understood here, Mriga
appears to bo a general term for a wild beast,

* Pritraghne, Biy, takes it, however, as name of a country, for which I see, however,
0o reason, ;

* Pailcha mdnavdh, Siy. explains the four castes, with the Nigddas as the Gfth.
But I am rather inclined to take the word in the sense of paiichakrigti, or pafichakgiti,
i e, five tribes frequently mentioned in the SBamahitd, It then denotes the whole human
race, including the superior beings, See page 214. .
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The Risi Brihad Uktha communicated this great inauguration cere-.
mony to Purmukha, the Paiichila. 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 Vasigtha Gotra, communicated this
ceremony to Atyariti, the son of Janantapaya. Thenee Atyariti, who was
no king, being possessed of sueh a knowledge, went conquering every-
where over the whole earth, np to its end, and sacrificed the sacrificial
horse. )

The son of Satyahavya, of the Vasistha Gotra, then told (the king)
“ Thou hast (now) eonquered the whole earth up to the shore of the sea;
let me obtain now greatness (as reward: for my services)” Atyariti an-
swered, *“ When, O Brahmana, I shall have eonquered the Uttara Kurus,**
then thou shalt be king of the earth , and I will be thy general.”™ The
son of Satyahavya ssid, “ This is the land of the gods, no mortal can
eonguer it. Thou hast eheated me ; therefore-I take all this (from thee).”
Atyariti, after having been thus deprived of his powers and majesty, was
slain by the victorious king Sugmina, [528] the son of Sibya. Thence a
Ksattriya sheuld not eheat a Brahman whe has this knowledge and per-
formed this (inauguration) ceremony, unless he wishes. to be turned out
of his dominions, and to lose his life.

FIFTH CHAPTER.
(On the Office of the Purohita, or House-priest. The Brahmanaly
Parimara, i. 6., Dying Avound the Brahma.)
24.
(The Necessity for a King to Appoint a House-priest.
In what Way the King Keeps the Sacred Fives. How to Appease the Five:
Destructive Powers of Agni).

Now, about the office of a Purohita (house-priest). The gods do not
eat the food offered by a king whe has no house-priest (Purchita). 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
Purchita is his Ahavaniya fire, his wife the Girhapatya, and his son the

U In the north of the Himalaya.—Sdy.
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Daksina fire. When he does (anything) for the Purohita, then he sacri-
fices in the Ahavaniya fire (for the Purohita represents this fire). When
he does (anything) for his wife, then he verily sacrifices in the Girha-
patya fire. When he does (anything) for his son, then he verily sacrifices
in the Daksina fire. These fires (which are led by the Purohita) ‘l]?.iCh
are thus freed from their destructive power' (for the Ksattriys, t.e.,
[529] they do not burn him), carry, pleased by the wish for sacrificing,”
the Ksattriya to the heaven-world, and (make him obtain) the royal
dignity, bravery, a kingdom, and subjects to rule over. Bat, if the
Ksattriya has no wish for sacrificing (by not appointing a Purohita), then
the fires get displeased with him, and being not freed from their destructive
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 Agni Vaidvanara, which is the Purohita, is possessed of five
destructive powers;® one of them is in his speech, one in his feet, onein his
gkin, 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, * O master, hast thou been residing (for so long
a time)? Servants, bring (kuda) 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 isin 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
Agui'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 powers 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 he might rule. But
ghould the king not do so, he will be deprived of all these gifts.

25,
(Agni Protects the King who Appoints a House-priest.)

This Agni Vaidvinara, who is the Purohita, is possessed of five des-

tructive powers.  With them he surrounds the kiug (for his defence), illﬂi_

! Literally, the bodies njl'-;hich are appoased,
2 The king manifests his wish by appointing a Purohita,

3 They are called meni. Siy. explaing paropadravakdring krodharipd Saktir,
Agni, or his ropresentative, the Purchita, is here treated as a guest.
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as the sea surrounds the earth. The empire of such a ruler (drya) 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 Brihmana 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 Importance of the Offics of a Purohita Proved from Three Verses
of a Vedic Hymn). :

To this power of the Purobita, a Risi alludes in the the following
verses : sa id rdji pratijanyini, &o. (4, 50, 7). i.e, the king defeated by
his prowess and bravery all his adversaries. By janyini 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 yals
subhritam bibharti, i. e., * who (the king) supports Brihaspati who is well
to be supported.” For Brihaspati is the [631] Purohita of the gods and
him follow the Parohitas of 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) valgdyati vandate pitrvabhajam,
i.c., he honours and salutes him who has the precedence of enjoyment
(i.e., the Purohita), he recommends his (the Purchita's) distinction.

(In the first half of the following verse), aa it ksetti sudhite okasi sve
(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, ie., well-disposed, pleased. (The second half of the
verse) tasmd 1]d pinvate visvaddnim, i. e, food grows for him (the king
who keeps a Purohita) at all times. Ild here means anna, ie., food ; euch
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 ihemselves bow before such a king who is pre-
ceded (piirva eti) by a Brahma. Thus one calls him (such a Brihmana)
a Purohita.

(The first quarter of the third verse 4, 50, 9 is as follows) apratito
jayati sath dhandni, 1. ¢., he (such a king) conquers realms without being

e
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opposed by enemies. By dhandni kingdoms are to be understood ; he
conquers them without meeting any opposition. The second quarter of
the verse is as follows) prati Janydni uta yi sajanyd. By janyini are
enemies and adversaries to he understood ; he conquers them without
meeting any opposition. (In the third quarter) avasyave o varivah
karoti, there is said, ** who (what king) not being possessed of any wealth
renders service (varivah)to a very indigent (Purohita),” (In the last
quarter of the verse) brahmane *djd tam avanti devdh, 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 Pis Jor the Office of a Purohita.
By Repeating of What Mantra and Performance, 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 Viyn, his appointer is the air ; the (third) Purchita
is Aditya, his appointer is the sky. Who knows this is (fit for the office
of a) Purohita ; but he who does not know it, is unworthy of holding such
an office.

That king who appoints a Brahmana who has this knowledge to be his
Purohita and proteetor 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 ¢., he defeats him). The subjects of such a
king obey him unanimously and undivided.

(Now Follows the Mantra for Appointing the Purolita).

“ Bhir, Bhuvah, Svar, Om! 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 Siman,
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 eeat, uninterrupted hapi-
ness.  All ye herbs raled by [638] Soma the king, which are spread
over the earth, grant me (sitting) on this seat, uninterrupted hapiness, I
Ccause 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, 1
make that sharpness of senses increase. I wash, O 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,

(Spell to be Spoken and Applied by & King to Kill kis Enemics. Who First
Communicated it.)

Now follows the ceremony called, “ dying round the Brahma” (Broh-
manal 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 dics, 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, &e.
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), &e. The king then
shall say, *“ With the death of the sun, my enemy shall die, and disappear !
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may they never get aware of him ! Instanly, then, thq,dbmwm
him (the enemy), for he will be killed. : 3o

The fire when extinguishing, is absorbed by Viyu, &e. The km 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. i §

These (five) deities are then born again. The fire is born out of Viyu
(wind). For it is produced by friction practised with (great) farce, and
restraining the breath.)* After having seen the fire new born, the king
shall say, “ May Agni be born, but may my enemy not be born (again) ;
may he go far off ! " 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 san 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 I"
Then he goes far off. :

From the moon the rain is born, Having seen it, the king ghall say,
“ May the rain be born, but not iy 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 parimarah (dying around the Brahma). Mai-
treya, the son of Kugdiru, 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 ghall 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 alsp be awake. In this way, he
puts his enemy down, even if he wears a stone-helmet (is well armed),

* The production of fire hy means of triction is very fatiguing, as I can assure the read-'

er, from having tried it once with the proper apparatus, nsed at the saceifices for this
purpose.
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