
x--\:" '^''allusion to S&nkhya doctrines, but M&uhava explains 
it in a different sense. He maintains that here also 
the Divine Self is meant by the Great Lord, and that 
Delusion is only one of his powers, as heat is a power 
of fire.1 And he appeals to another passage in the 
same Upanishad (I. 3,), where it is said “ that sages 
endowed with meditation and intuition, saw the 
power of the Divine Self, concealed by his own 
qualities.” This same interpretation is adopted in 
the Sutras of the Vedanta-philosophy, but it by no 
means follows that therefore it is the true one.

/The principal interest of the older Upanishads con
sists in the absence of that systematic uniformity 
which we find in the later systems of philosophy, and 
it is to be regretted that nearly all scholars who have 
translated portions of the Upanishads have allowed 
themselves to be guided by the Brahmanic commen
tators. The commentators wrote all, more or less, 
under the influence of philosophical systems, and 
thought themselves justified in explaining the Upani
shads in such a manner that they should agree, even 
in the. most minute points, with the Sutras of the 
philosophical schools. But the authors of the Upani
shads were poets rather than philosophers. Truth 
itself assumed, in their eyes, an aspect varying ac-

1 tR^TTrfP
sjsra *rraf (%° Tfai *rr-
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.%r, ..^epi'tling to their own feelings and misgivings. We saw 
that the Bahvricha-upanishad placed Atman or the 
Self at the beginning of all things. The Taittiriya- 
upanishad1 speaks of Brahman the true, omniscient, 
and infinite, and derives from it the ether, the air, 
fire, water, earth, plants, food, seed, and body.2 This, 
in the eyes of the later commentators, may appear 
substantially the same doctrine as that of the Bahv
richa-upanishad. But to us it is of interest to mark 
the difference, and to watch the various attempts 
which were made to express the idea of a creator. 
The Bahvrichas, by calling him Atman in the mascu
line, showed that they were impressed more strongly 
with the idea of a personal Being; the Taittiriyas, 
speaking of Brahman as neuter, gave more promi
nence to the idea of a Power, It was an epoch in 
the history of the human mind when the identity of 
the masculine Self and the neutral Brahman was for 
the first time perceived, and the name of the dis
coverer has not been forgotten. I t  was Sandilya 
who declared that the Self within our heart is Brah
man (Chhand.-up. iii. 4. 14. p. 208.), and this tenet, 
somewhat amplified, is quoted as “ Sandilya’s wis
dom ” by the author of the Satapatha-brahmana (x. *
6. 3.). Other sages among the Chhandogas3 again

1 Bibl. Ind. vii. 56.
1 Purusha is body rather than man. Madhava says: <=T̂

fane: rw n i i f tg i iY  t *  ^
V ? t  n

3 Chband.-up. vi. 2.; Bibl. Ind. iii. 394.
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; ~ r '' '"spea'ij simply of a Sat, or a Being, which desired to be 
many, and created the light, the light flowing into 
water, the water into food, and so on. The Athar- 
vanikas speak of the Creator as Akshara, and it must 
remain doubtful whether they connected with this 
word the idea of the Indestructible or of Element.1 
The term used by the Vajasancyins is Avydkrita, or 
the Undeveloped. Every one of these terms had 
originally a meaning of its own, and though in later 
times they may all be used synonymously, they ought 
to be kept distinct when we are tracing the history 
of the human mind. Some of the ancient sages, 
after having arrived at the idea of Avyakrita, Un
developed, went even beyond, and instead of the Sat 
or t o  tv, they postulated an Asat, t o  yij tv, as the 
beginning of all things. Thus we read in the 
ChMndogya-upanishad2: “ And some say, in the 
beginning there was Asat (not being), alone, without 
a second; and from this Asat might the Sat be 
born.”

But in spite of the great variety of philosophical 
thought on this and similar subjects that was to be 
found in the Upanishads, the want of new Upanishads 
was felt by the sects -which sprang up in every part of

?rif5iŝ 5n=n n%sr b̂ rr mi rr̂ --
ifts^srcMi

1 See Goldstiicker’s Dictionary, s. v. Madhava says :

Tfrf 3T ~-tT II

s Chhand.-up. vi. 1.

rtflfTT^W.
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^"■iwia.1 The old Upanishads, however, were hot re

jected, and to the present day the ten which are chiefly 
studied in Bengal are the Brihadkranyaka, the Aitareya, 
Chhandogya, Taittiriya, Isa, Kena, Katha, Prasna, 
Mundaka and Ma ndkkya- upan ishads. Every one of 
these has been published, and we possess an excellent 
edition both of text and commentary by Dr. Boer in 
the volumes of the Bibliotheca Indica. The whole 
number of Upanishads, however, known to be or to 
have been in existence, is much larger. It was com
monly stated at 621 2, but it has lately been brought as 
high as 108 3, and even higher. Some of the titles 
given in various lists belong most likely to smaller 
portions of certain Upanishads, and these extracts, 
adopted by some sect or other, were afterwards quoted . 
as independent treatises.4 * 6 Many are of very modern 
origin, and have no right to be mentioned in connec- j 
tion with Vedic literature.* In order, however, to J 
have this whole mass of literature together, every work 
that claims the title of Upanishad on any ground 
whatsoever, has been incorporated in an alphabetical 
list, which will be printed as an Appendix. There are 
several works which had to be consulted in drawing 
up this list. First, Anquetil Duperron’s OupnekhaU, a

1 Ward, A View of tlie History, Literature, and Mythology of 
the Hindus, ii. 61.

2 Ward, loc. cit. p. 61.
3 W. Elliot, Journal of the As. Soc. of Bengal, 1831, p. 607.
4 The Mai treyi-upanishad (29. 89.) is probably meant for the

Dialogue between Yajnavalkya and Maitreyi in the Brihadaran- 
yaka. The SindiIya-upanishad (57. 105.) seems to be a portion of 
the Chhandogya upanishad.

6 Oupnckhat, id est, Seeretum tegendum; opus ipsa in India 
rarissimum contineris anti<p.iain et arcanam, seu theologicam et 
philosophicam doctriuam, e quatuor sacris Indorum libris, Ruk
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which contains the translation o f fifty Upani- 
shads from Persian into Latin. [The author o f this 
Persian translation is supposed to be D d n l  Shahoh, 
the eldest son of Shah  J eh a n , and pupil o f Babu L a i; 
but in reality the work seems to have been per
formed by several Pandits, whom that enlightened  
prince called from Benares to Delhi, ordering them  
to  translate some of their sacred works into Persian. 
Three years after the accomplishment o f their work, 
their patron was put to death by his brother Aurung-

be'td, Djedjer bind, Sam baid, Athrban baid, excerptam ; ad ver- 
bum, e Peraico idiomate, Samskreticis vocabulis intermlxto, in 
Latinum conversum; Dissertationibus et Annotationibus diffici- 
Hdra explanantibus, illustratum : studio et opera Anquetil Du* 
perron, Indieopleusts). Argentorati, typis et impensis fratrum 
Levrault, vol. i. 1801: vol. ii. 1802.

Duperron received a MS. of the Persian translation of the 
Upanishads from M. Gentil, the French resident at the court of 
Soudjaeddaulali. It was brought from Bengal to France by M. 
Bernier, in the year 1775. Duperron, after receiving another 
MS., collated the two, and translated the Persian into French (not 
published) and into literal Latin.

The Persian translation, of which several other MSS. exist, 
bears the following title in Duperron’s translation: “ Ha no inter- 
pretationem rwi- Oupneknathai quorutnvis quatuor librorum Beid, 
quod, designatum cum secreto magno (per secretum magnum) est. 
et integrant cognitionem luminis luminum, hie Fakir sine tristitia 
(Sultan) Mohammed Dare Schakoh ipse, cum signification® recta, 
cum sinceritate, in tempore sex tnensiura, (postremo die, secundo 
rov Schonbt h, vigesimo,) sexto mensis rov Ramaz/,an, anno 1067 
row Hedjri (Christ), 1657) in urbe Delhi, in mansione nakhe nou- 
deh, cum absolutione ad finem fecit pervenire.”

The MS. was copied by Atma Ram in the year 1767 A.n. 
Duperron adds: Absolution est hoc Apographurn versionis Latinm 
r£>t> quinquaginta Oupnekhatha, ad verbum, o Persico idiomate,

, Samscreticis vooabulis intermixto, factas, die 9 Oetobris, 1795, 
18 Brumaire, auni 4. Reipubl. Gall. Parisiis.

( I  ( V  dM UPASflSHADS. v f i T
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g:-!).1] Secondly, there is Colebrooke’s Essay on the 
Vedas, which gives u more complete enumeration of 
the Upanishads. Thirdly, Weber’s Analysis of Duper- 
ron’s translation of the Upanishads, in his u Indian 
Studies.” -Fourthly, an article by Mr. W. Elliot in 
the Journal of the Asiatic Society of Bengal, 1851, 
giving an account of Upanishads known in the South 
of India, among the Telugu Brahmans. Fifthly,
Dr. Roer’s introductions to the various Upanishads, 
edited and translated by him in the volumes of the 
Bibliotheca Indica. There are other works, the well- 
known pamphlets of Eammohun Roy, the Essays of 
Pau finer, Poley, d’Eckstein, Windischmann, and the 
publications of the Tattvabodhini Society, all of 
which had to be consulted in drawing up our own 
alphabetical list.
/  The names of the authors of the principal Upa- \ 
nishads1 2 are unknown. This is owing to the very j 
character of these works. They contain authorita
tive statements on the highest questions, and such 
statements would lose all authority if they were re
presented to the people at large as the result of 
human reasoning and imagination. They, in a 
higher degree than any other part of the Vedas, must

1 Elphinstone, History of India, ii. 446. An earlier instance 
of a translation of the Upanishads is mentioned in Elliot’s His
torians of India, 5. 260. “ Abdul Kadir, author of the Tarikh- 
badauna, who died at the close of the 16th century, says that lie 
was called upon to translate the Atharvana-veda from the Hindi, 
which he excused himself from doing on account of the exceeding 
difficulty of the style and abstruseness of meaning; upon which 
the task devolved on Hiiji Ibrahim Sirhindi, who accomplished it 
satisfactorily.”

2 Some of the most modern Upanishads are confessedly the 
works of Gaudapada, Sankara, and other more recent philosophers.

x 4
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have been considered from the very beginning as re
velation, and as directly communicated to the world 
by the Supreme Spirit./ This sentiment is clearly 
expressed in the beginning of the Mianlaka-upanishad:
“ Brahman (masc.), the creator of the universe, the 
preserver of the world, appeared first among the gods. 
He taught the knowledge of Brahman (neuter), the 
foundation of all knowledge, to Atharvan, his eldest 
son. Atharvan long ago imparted the knowledge of 
Brahman, which Brahman had explained to him, to 
Angis; he told it to SatyavAha BhAradvAja, BhArad- 
vaja in succession to Angiras. Saunaka, the great 
lord, approached Angiras respectfully, and asked:
‘ What is it through which, if known, all this becomes 
known? ’ ” 1 It is stated that the text of the Upa- 
nishads, after it had once been revealed, was never 
affected by differences, arising from the oral tradition 
of various SakhAs; and in one instance where various 
texts of the same Upanishad have been noted by the 
Brahmans, they are ascribed to various localities, but 
not to various Vakhas. Each Sakha, however, was 
supposed to be possessed of an Upanishad, and the 
MuktikA states boldly that, as there are 1180 Hakims, 
there ought properly to be as many Upanishads.
/  Another reason why we never hear of the authors 

of Upanishads as we hear of the Rishis of hymns is 
that in many instances the Upanishads are mere 
compilations from other works. Verses from the 
hymns are incorporated into various Upanishads, 
and stories originally propounded in the BrAhmanas, 
are enlarged upon by the compilers of these philo
sophical tra c ts ./

■. 1 See Mimdaka-up. ed. Rtier.
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xJjYAA7 oases only where the Upanhhads form part of 
an Aranyaka, the reputed authors of the larger 
works might likewise be considered as the authors of 
the IJpanishads. This authorship, however, is dif
ferent from the authorship of a GaudapAda and San
kara. As the BrihadAranyaka forms part of the 
6atapatha-brahmana, Y Ajnavalkya, this reputed au
thor of the Brail mana, might well be considered as 
the author of the Upanishad known by the name of 
Brihud Arenyaka. It forms the last five PrapAthakas 
of the 14th book of the Satapatha-brAhmana in the 
MAdhyandina-6AkhA, whereas in the KAnvaAAkhA the 
whole ol the 17th book is comprised under the name 
ol Upanishad. YAjnavalkya Yajasarieya is mentioned 
towards the end of the BrihadAranyaka as the person 
who received the whole of the White Yajur-veda 
from Aditya or the Sun, Bis influential position at 
the court of Janaka, king of Videha, is alluded to 
several times, and one portion of the BrihadAranyaka 
is called the YAjnavalkiyam KAudain, as specially 
celebrating the victories gained by that sage over all 
his rivals. But even if we accept the traditional 
opinion that YAjnavalkya was the author of the 
BrAhmana and the Aranyaka, such a supposition 
would be of very little help to us in determining 
the probable age of the Upanishad portion of the 
Satapatha-br&hmana* We need not enter at present 
into the question whether the supposed authorship 
of Yajnavalkya implies that he actually composed, or 
only that lie collected and arranged the sacred code 
of the YAjasaneyins. That code is, no doubt, in 
some peculiar sense, considered as YAjnavalkya’s 
owr work. At the time -of PAnini it was called by a 
name which, by its veiy character, indicated that the

--✓ ------------------------------------------------------------------------------------------------- V



✓<<3* ■ ,A y —sAA

' ' '  Satapatha-br&hmana was a work clue to the exertion
of one individual, and that it was not, like other 
Br&hmanas, simply proclaimed by him (prokta), or 
formed the traditional property of an ancient Yedic 
Sakha bearing his name- This, together with a re
mark in the Yarttika to Panim, iv. 3. 105., may be 
interpreted as indicating the more modem date of 
this Br&hmana and its Aranyaka, as compared with 
the Br&hmanas and Aranyakas of other Yeclas. But 
beyond this, the name of Yhjasaneya Yhjnavalkya, 
as the reputed author of these works, will not help 
us in fixing the age of the Vajasaneyi-brahmana- 
upanishad.

Attempts have been made to fix the age of Yft- 
jnavalkya, as the author of a Law-book, and to trans
fer this date to the author of the Yedic works, just 
mentioned. The versifier, however, of these laws is as 
distinct from the original Yftjnavalkya, as ti e poetical 
editor of the Laws of the Manavas is from the mythic 
Mann, the founder of the ManavaYukha.

Although the poetical editor of this code of laws 
speaks of the Aranyaka1 as his own work, nobody 
will be misled by an assertion of this kind.2 But

1 This can only mean the Brihadaranyaka, as the commentator 
also observes.

2 Yujn. Dh. iii. 110.
i r e  T T W Jnii

“ He who wishes to attain Yoga (unioD with the Divine Spirit) 
must know the Aranyaka, which 1 have received from Aditya, 
and the Yoga-Aaslra, which I have taught.” I thought, at first, 
that there might have been old Dharma-sutras of Y:\jnavalkya, 
and that the versifier of these Sutras took this sentence simply

f .  ( §  l  A  3 0  BRIHADAHANTAKA.S. V ^ IJ Jk*_^



' Goix/ --
J  j -  y a j n a v a l k y a . 3 ^ t

X̂ ^ 7̂ i n  the age of the versifier of the Yftjnavalkiya 
code of laws is difficult to determine. Professor 
Wilson, in his “ Ariana Antiqua ” (page 864), ob
serves that the word N&naka, a gold or silver coin 
having upon it the figure ofSiva, may be derived from 
A ana, a term which occurs on the coins of Ivanerki, 
and is supposed to be “ the name of a goddess; 
probably the same as the Anaitis or Anahid of the 
Persians, or the tutelary goddess of Armenia, Anaia, 
or Aarmca.’5 If so (and I think the explanation ex
tremely doubtful) the age of Y&jnavalkya’s legal dicta 
in which the word N&naka occurs, would be subse
quent to the era of ICanerki, and, as Professor Stenz- 
ler remarks in his edition of Yajnavalkya, the second 
century after Christ would be the earliest date that 
could be assigned to Yftjnavalkya. Now the identi
fication of Nfinaka and Nfina (Nanaia, Nana Rao,) is 
a very ingenious conjecture, but no more. Even if 
admitted to be true, we should still have to prove that 
the same goddess did not occur in the same way on 
more ancient oriental coins. As the Hindus derived

from the Sutras. I have not yet found, however, Yajnavalkya- 
sutras on Achara. The so-called Vaislmava-dharma-Mstra, or Sri- 
bhagavad-Vishnu-sanhita, which has been printed at Calcutta, 
contains large portions of Sutras which have been worked up in 
a very crude manner into a law treatise. The whole chapter on 
the anatomy of the human body, which in the Yajnavalkiya Code 
precedes the verse in question (iii. 110.), a chapter which does not 
stand in the Manava code, exists, still in prose, in the Vishnu-sanhita 
(fol. 28. a. line 11.). The simile of the lamp, also, representing 
the mind in the middle of the body, is borrowed by the editor of 
the Yajnavalkiya Code from the Vishuu-sanhitn (fol.29. a. line 1.).
Yet, although the Vislinu-sanhita, like the Code of Yajnavalkya, 
goes on describing the Yoga, no mention is made hero of the Aran* 
yaka, nor does the author speak of himself in the first person, as 
the author of the metrical Code does.



y YljN A V A LK YA . ^

their knowledge of coined money from foreign nations, 
Nftnakas may have been current in India long before 
the time of Kanerki, though the Mnakas of Kanerki 
may be the first known to us as coined in India, 
The occurrence of a word like Kanaka1, therefore, is 
not sufficient by itself to prove that the second cen
tury after Christ is the earliest date of the Y&jnaval- 
kiya Code, still less of Yajnavalkya, as Professor 
Stenzler supposes. But whatever date may be as
signed to this Sloka work, the date of Y&jnavalkya, 
the author of the Aranyaka and the Satnpatha-brah- 
man.a, would not be affected by it in any way, and

1 In the same way it might he said that the Rig-veda-sanhita 
could not have been collected before the second century after 
Christ, because the word Nishka occurs in the hymns, Nishka is 
a weight of gold, or gold in general, arid it certainly has no satis
factory etymology in Sanskrit. Nothing seems to he more likely 
than that it should be derived from Kanishka, the Sanskrit name 
of Kanerki, as we speak of a “ Sovereign,” the French of a 
“ Louis.’" The first syllable Ka may be taken as the usual royal 
prefix, particularly as Fabian calls the same king Kanika and 
Nika. (Cf. Reinaud, Me moire sur 1’Iude, p. 76.) Yet nobody 
would, draw from this the conclusion that the Veda was written 
after the time of Kanishka. If Nishka be really derived from the 
name of Ka-Nishka, Kanishka must have been the name or title 
of more ancient kings, whose money became known in India.
But Nishka may have a very different etymology, and at all 
events it does not furnish any solid basis for chronological conclu
sions. Nishka does once occur in Paaini’s Sutras, v. 2, 119,; 
and it is frequently quoted as an example. Pan. iv. 3. 156.

f%K=RTtt sjjtrT | fifaRTTfi I |

Pan. i. 4. 87. \fftf fSfEft ^TRTTWI v. 2. 119.

%Wlf?Ffr: I vi. 2. 55. frfT^HTwiT I iv. 3. 153. ^T£<r)-

Cf. v. 1.37.



' ■ ;;;^ //Batapath a-br&h mana is the only work from which
we may expect information on this point.

Another attempt has been made to fix the age of 
1 ajnav&lkya, or, at least, to assign certain chronolo
gical limits to the first origin of the $&kh4 of the 
Madhyandinas, a subdivision of the Wajasaneyins. 
Arrian, when speaking of the course o f the Ganges, 
mentions among the rivers falling into the Ganges’ 
the “ Andomatis, flowing from the country of the 
Mandiadini, an Indian people.” 1 Lassen thought he 
discovered in this the Sanskrit word Madhyandina, 
meridional; and, as a mere conjecture, such a re- 
mark was valuable. I  rofessor Weber, however, went 
beyond this, and, taking for granted the identity of 
Mandiadini and Madhyandina, taking for granted also 
the identity of this Indian people with the Madhyan
dina, a subdivision of the Sakha of the \  itjasaneyins, 
he concluded that the text of this Sakha, i  e. the 
Sanhitk and Brahman a of the White Yajur-veda, pub
lished by himself, must have existed in the third cen
tury b . c .  Such rapid conclusions are rarely safe.
I  here may have been such a people as the Madhyan
dinas at any time before or after Christ, and there may 
have been such a feakhft as that of the Madhyandinas 
at any time before or after Christ, but the people 
need not have had any connection with that J§kkh&, as 
little as the Prachyas or Prasii had anything in com
mon with the Sakha of the Prachya-Kathas, or the 
Ka^ftVSoAoi, another Indian people, mentioned by 
Greek writers, with the Sakha o f the ICapishthalas. 
Granted, however, that the Sakha was formed in the 
country of .the Madhyandinas, and derived its name

1 Indische Alterthumskunde, i. 130.; Sclav anbeck, Megasthenis 
Indiea, p. 100.

(if W  I yajxavat.kta . T
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it, nothing whatever would follow from this as 
to the exact date when this was effected.

A second Aranyaka is that of the Taittiriyas. As 
the Taittiriya-veda (or the Black Yajur-veda) is 
always represented as anterior to the White Yajur- 
veda, the Taittiriya-Aranyaka also might be expected 
to be older than the BrihadAranyaka. It is more 
likely, however, that the Taittiriya-aranyaka did not 
yet exist at the time when Y&jnavalkya, after seceding 
from his master, founded a new school, and endowed 
it with a new SanhifA and Br&hmana. The Aranyaka 
of the Taittiriyas may have been added to their 
Brahmanas subsequently to this schism, in the same 
way as the Brihadaranyaka is certainly later than 
many portions of the ^atapatha-brahmana. At 
all events the Taittiriya-aranyaka represents the 
latest period in the development of the Yedic reli
gion, and shows a strong admixture of post-vedic 
ideas and names. The same applies also to several 
parts of the Taittiriya-bralmiana, the last part of 
which does not belong to Tittiri, but is ascribed to 
Katha, the same Muni to whom the beginning of the 
Aranyaka is said to have been revealed.1 There 
are some traces which would lead to the supposition 
that the Taittiriya-veda had been studied, particu
larly in the south of India, and even among people 
which are still considered as un-Aryan in the 
Brahmana of the Rig-veda. In the Taittiriya-aran
yaka different readings are mentioned, which are 
no longer ascribed to different iSakha-i but to certain 
countries in the south of India, like those of the Dra- 
vidas, Andhras, and Karn&takas. This fact by itself

1 See page 224.
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V ^ ^ ^ ^ 0u]i{ throw some doubt on the antiquity and gen
uineness of this class of Vedic writings1, at least 
in that form in which we now possess them.

The Taittiriya-uranyaka consists of ten books, of 
which the four last are devoted to Upanishad doctrines.
No author is mentioned, and Tittiri, who might seem to 
hold the same position for the Taittiriy&ranyaka which 
h &jnavalkya holds for the Brihadaranyaka, is repre
sented by the Brahmans themselves neither as the 
author nor as the first teacher. He received the tra
dition from Yaska Paingi, who received it from Vai- 
sampayana. Tittiri himself handed it on to Ukha, 
and he to Atreya. Tittiri, therefore, was believed to 
be the founder of a Sakha, but not the author of the 
A rany aka.

A third Aranyaka is the Aitareya-arunyaka, be
longing to the Kig-veda. I t forms a work by itself, 
and is not counted as part of the Aitareya-brahmana.
This is an important point. The work consists of five 
books or Aranyakas 1 2 3, the second and third of which

1 I find that Ilarisvumiri also, in his commentary on the 6ata-
patha-brahmana, quotes the Dakskinatyas and Saurashf.ras, to
gether with the Kanvas, as authorities on Vedic subjects. See 
Dr. Weber’s Ind. Studien, i. 77. In the same place Dr. Weber 
attempts to prove the late origin of this work by the contraction 
of sa indrah into sendrah. This contraction, however, occurs 
already in the Rig-veda-sanhitfi. See also Pan. vi. 1. 134.

3 The first Aranyaka consists of five Adhy&yas and twenty-two 
Khandas. The second Aranyaka consists of seven Adhyayas and 
twenty-six Khandas. Tho Upanishad begins with the fourth 
Adhyaya and the twenty-first Khanda. The third Aranyaka 
consists of two Adhyayas and twelve Khandas. The fourth Ara
nyaka consists of one Adhyaya and one Khanda (ascribed to 
Asvftlayana in ShadgnruMshya's commentary on the •Sarvanu- 
krama). The fifth Aranyaka consists of three Adhyayas and 
fourteen Khandas (ascribed to Saunaka).

II( W  A1TAKEYA-ARANTAKA. 3,v C T
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the Bahvricha-upanishad, if by this name we like 
to distinguish the complete Upanishad from a portion 
of it, viz.: Adhyayas 4—6, of the second Aranyaka, 
commonly quoted as the Aitareyopanishad, If we ask 
for the name of the author, we find again the same un
certainty as in the Brihadhranyaka and the Taittiri 
y aranyaka. All we know for certain is that there 
was a Shkhh of the Aitareyins, which was in the pos
session of a Br&hmana and an Aranyaka. Both these 
works were afterwards adopted by the later Sfikhhs of 
the Rig-veda, so that we actually hear of an Asvalayana 
text of the Aitureyakain. We also know from the 
Chhfindogya-upanishad (iii. 16.) that there was a 
Mahidhsa Aitareya, who, by means of his sacred know
ledge was supposed to have defied death tor 1,600 
years; and in the Aitareya-firanyaka, not in the Brfih- 
mana, he is several times quoted by the same name 
as an authority. In the later commentaries, a story 
is mentioned according to which the Brahmuna and 
Aranyaka of the Rig-veda were originally revealed 
to one Aitareya, the son of Itara. This story, how
ever, sounds very apocryphal, and had a merely 
etymological origin. Itara, in Sanskrit, means not 
only the other of two, but also low, rejected. Thus, 
if the patronymic Aitareya was to be accounted 
for, it was extremely easy to turn it into a me
tronymic, and to make Aitareya the son of an Itara, 
a rejected wife. Thus Sayana, in bis introduc
tion to the Aitareya-brahmana, tells us that there 
was once a great Rishi who had many wives. One 
of them was called Itara, and she had a son called 
Mahid&sa. His father preferred the sons of his other 
wives to Mahidhsa, and once he insulted him in the 
sacrificial hall, by placing all his other sons
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x^«ES^fiia lap* Mahidflsa’s mother, seeing her son 
with tears in his eyes, prayed to her own tutelary 
goddess, the Earth (sviyakuladevatft Bhumih), and 
the goddess in her heavenly form appeared in the 
midst of the. assembly, placed Mahidasa on a throne, 
and gave him on account of his learning the gift of 
knowing the Br&hmana, consisting of forty Adhy&* 
yas, and, as Sftyana calls it, another Brahmaua, treat
ing “ of the Aranyaka duties,”

This, and similar stories mentioned by Colebrooke1, 
are not calculated to inspire much confidence. On 
the contrary we feel inclined to attach more value 
to the accidental admissions of the Brahmans who 
ascribe the later portions of the AitareyAranyaka to 
such well known authors as Savin aka and A Avalayana, 
There may have been an Aitareya, the founder of the 
&akha of the Aitareyins, and himself the expounder 
of those ceremonial, philological, and philosophical 
tracts which are incorporated in the Br&hmana and 
the Aranyaka of the Aitareyins. He is quoted him
self as an authority in those works, but nothing is 
said in them of his degraded descent, nor of the eru
dition granted to him by the goddess of the earth.

Another Aranyaka, belonging to another Sakha, of 
the liig-veda, is the Kaushitaki-aranyaka. Colebrooke 
stated in his Essay on the Veda that ‘‘ the original 
of the Kaushitakam was among the portions of the 
Veda which Sir Robert Chambers collected at Be
nares, according to a list which he sent to me some 
time before his departure from India.” According 
to the catalogue of Sir Robert’s MSS. which are now 
at the Royal Library at Berlin, there is in that col-

1 Miscellaneous Essays, i. 46. n. 
z
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■ V;? -tV lection not only the text and commentary of the 
Ivaushitalii-brahmana, but likewise the Aranyaka, in 
three Adhyayas, of which the third constitutes the 
Kaushitaki-upaidshad. Here again we know nothing 
as to the name of an author, Jvauslutakin being 
simply the name of that sect in which the text of 
these works was handed down from teacher to pupil.

There are no Aranyakas for the Sama-veda, nor for 
the so-called fourth Veda, the Atharvarta.

Traces of modern ideas are not wanting in the 
Aranyakas, and the very fact that they are destined 
for a class of men who had retired from the world 
in order to give themselves up to the contempla
tion of the highest problems, shows an advanced, 
and already declining and decaying society, not un
like the monastic age of the Christian world. The 
problems, indeed, which are discussed in the Aran
yakas and the old Upanishads are not in them
selves modern. They had formed the conversation 
of the old and the young, of warriors and poets, for 
ages. But in a healthy state of society these ques
tions were discussed in courts and camps: priests 
were contradicted by kings, sages confounded by 
children, women were listened to when they were 
moved by an unknown spirit.1 This time, which is 
represented to us by the early legends of the Aran
yakas, was very different from that which gave rise 
to professional anchorites, and to a literature composed 
exclusively for their benefit. As sacrifices were per
formed long before a word of any Brahmana or Sfitra

1 A  Kumari gandbarvagrilM is quoted as an authority in the 
Kaushitaki-brahmana, and it is explained, by “ viseslmbhijuk.” 
Kausli.-br. ii. .9.; Ait.-br. v, 29. Ind. Studien, i. 84. 217.
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been uttered, so metaphysical speculations were 
carried on in the forests of India long before the names 
of A.ranyaka or Upanishad were thought of. We 
must carefully distinguish between a period of growth, 
and a period winch tried to reduce that growth to 
rules and formulas. In one sense the Aranyakas are 
old, for they reflect the very dawn of thought; in 
another, they are modern, for they speak of that 

' dawn with all the experience of a past day. There 
are passages in these works, unequalled in any lan
guage for grandeur, boldness, and simplicity. These 
passages are the relics of a better age. But the ge
neration which became the chronicler of those Titanic 
wars of thought, was a small race: they were dwarfs, 
measuring the footprints of departed giants.
/  Chronologically we can see with great clearness 
that the Aranyakas are anterior to the Sutras. It 
is only in their latest portions that they show traces 
of the style of Sutra compositions. We can likewise 
see that they are later than the Br&hmanas, to which 
they themselves, in several instances, form a kind of 
appendix. Beyond this we cannot go, and an im
partial consideration of the arguments adduced in 
favour of a much earlier or a much later date for 
this class of Yedic literature, will show a complete 
absence of facts and arguments, such as are required 
for historical inductions. Whether Panini knew 
the Aranyakas as a branch of sacred literature is 
uncertain. Although he mentions the word “ aran- 
yaka,” he only uses it in the sense of “ living in the 
forest;” and it is the author of the Varttilfas1 who 
first remarks that the same word is also used in the

1 IV. 2. 129.
z 2
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of.‘‘read in the forest.” The word UpanishaHf*^ 
besides being used in the Upanishads themselves1, 
occurs in the Sutras of Panini (i. 4. 79), but there is 
nothing to prove that Pan ini knew Upanishad as the 
name of a class of sacred writings.,
/ I t is hardly necessary to remark that at the time 
when the Aranyakas were written, the hymns of the 
Sanhitds were not only known, but known in the 
same form in which we now possess them.2 The 
Rig-veda is quoted as a whole, and as consisting of 
ten Mandalas. Though the name of Mandala is not 
used, the names assigned to each of the ten books 
are the same as those used in the Atmkramanis, and 
they follow each other in the same succession. Nay, 
these names had evidently been current for some 
time before, for the author of the Aranyaka assigns 
the most extraordinary etymologies to them, and 
uses them in support of the wildest speculations/
He first mentions the Satarchins or the poets of the 
first Manda.la. He then comprehends the poets of 
Mandala II. to IX. under the common name of the Mil- 
dhyamas, assigning to the poets of the tenth and last 
Mandala the name of Kshudrasftktas and Mahasuktas.
The middle books are enumerated more in detail under 
their usual names. Gritsamada, ( ii.), Yisvamitra (iii.), 
VfLmadeva fiv.), the Atris (v.), Bharadvftja (vi.), 
Vasishtha (vii.), the Pragathas (viii.), the Pavamatiis 
(ix.) The names also of Rig-veda, \ajur-veda, and 
Sama-veda occur as literary titles in this Aranyaka.3

1 Ait.-ar. iii. I. ; ibid, i. 11. Upanishasada.
4 Ait.-ar. ii. 9.
* Ait.-ar. i. 10. : Bhur bhuvah. svar ityeta viva vyahritaya 

ime trayo veda, bhur ityeva Rig-veda, bhuva iti Yajur-vedah, 
svar iti Sama-vedali.

| if  g  w f  Ab a n y a k a s . ^ n |



The etymologies assigned to these names are not 
perhaps more absurd than those which we find in 
the Brahmanas. But there are other etymological 
explanations in the Aranyakas such as we scarcely 
find in any genuine Brahmana. Part of the first 
Aranyaka (i. 4.) reads almost like a commentary on 
the first hymns of the Rig-veda, and the short glosses 
scattered about In these books of the forest might well 
he considered as the first elements of a Nirukta.

The grammatical study of the hymns of the Veda 
was evidently far advanced, and scholastic pedantry 
had long taken the place of sound erudition, when the 
early portions of the Aranyaka were composed. Not 
only the ten books of the Rig-veda are mentioned, but 
likewise their subdivisions, the hymns (sfikta), verses 
(rich), half-verses (arddharcha), feet (pada), and syl
lables (akshara). Sometimes the syllables of certain 
hymns and classes of hymns are counted, and their 
number is supposed to possess a mysterious signifi
cance. In one passage (ii. 12.) speculations are 
propounded on the division of letters into consonants 
(vyanjana), vowels (ghosha), and sibilants (fishman).

Admitting, therefore, that the Aranyakas repre
sent the latest productions of the Br&hmana period, 
and that in some cases their authors belong to the age 
of Saunaba, in others even to a more modern age, 
we have now to consider the character of the genuine 
Br&hmanas, in order to point out the differences 
which distinguish the Brahmanas from the Sutras 
by which they are followed, and from the Mantras by 
which they are preceded.

z  3
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THE BEAHMANAS.

T h e  difficulty of giving an exhaustive definition of 
what a Brahmana is, has been felt by the Brahmans 
themselves. The name given to this class of litera
ture does not teach us more than that these works 
belonged to the Brahmans. They were brahrnanic,
i.e. theological tracts, comprising the knowledge 
most valued by the Brahmans, bearing partly on 
their sacred hymns, partly on the traditions and 
customs of the people. They profess to teach the 
performance of the sacrifice; but for tbe greater 
part they are occupied with additional m atter; with 
explanations and illustrations of things more or less 
distantly connected with their original faith and 
their ancient ceremonial.

Sfiyana, in his introduction to the Rig-veda \  has 
given such extracts from the I'Urva-rminansa philo
sophy as may furnish a pretty correct idea of the 
Brahmanas, and he has treated the same subject 
again in his Introduction to the Aitareya-br&hmana.

“ A Brahmana,” he says, “ is twofold, containing 
either commandments (vidhi), or additional explana
tions (arthavixda). This is confirmed by Apastamba, 
saying: 1 The Brahmanas are commandments for 
the sacrifices; all the rest consists of additional 
explanations.’ The commandments, too, are of two 
kinds, either causing something to be done, which 
was not done before, or making something known 
which was not known before./ Of the former kind 
are all those commandments occurring in the prac-

1 Rig-veda-bhiishya, p. 11.
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part, such as, ‘At the Dikshaniyfi ceremony lie 
presents a purodassa oblation to Agnx and Vishnu.’
Of the latter kind are all philosophical passages, 
such as, ‘ Self was all this alone in the beginning.’

/ “ But how can it be said,” Skyana goes on, “ that 
the Veda consists of Mantras and Brkhmanas, as the 
essential qualities neither of the one nor of the other 
part can be satisfactorily defined ? For if it be said 
that a Mantra alludes to those things which are com
manded, this definition would not comprehend all 
Mantras, because there are some which are them
selves commandments, as, for instance, ‘ He takes 
Kapinjalas for the Spring.’ Again, if it be said that 
a Mantra is what makes one think (man, to think), 
this definition would comprehend the Brkhmanas 
also. Other definitions have been given, that a Mantra 
ends with the word ‘ thou art,’ or that it ends with 
the first person plural; but none of these definitions 
can be considered as exhaustive. The only means, 
then, by which Mantras can be distinguished from 
Brahmanas lies in their general sacrificial appellation, 
which comprehends the most different things under 
the one common name of Mantras. There are some 
recording the performance of sacrifices; some contain ' 
praises, some end with the word thce(tva), some are 
invocations, some are directions, some contain deliber
ations, some contain complaints, some are questions, 
some are answers, &c. All these attributes are so 
heterogeneous, that none of them can be used for a 
definition. Knowing, however, that the Veda consists 
only of two parts, we may say that whatever does not 
come under the name of Mantra is Brahmana, whether 
it contain reasons, explanations, censures, recommen- 

* dations, doubts, commandments, relations, old stories,
% 4
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ui particular determinations. Not one of these sub 
jects belongs to the Brahmanas exclusively, but they 
occur more or less frequently in the Mantras also, and 
could therefore not be used as definitions of the Br&h* 
man as,/The same objection applies to all other defi
nitions which have been attempted. Some have said 
that the frequent occurrence of the particle iti (thus) 
constitutes a Brahmana ; others, that a Brahmana 
closes with the words itydha, (thus he said); others 
that a Brahmana contains stories, & c . b u t  all this 
would apply with equal force to some of the Man
tras. The only division therefore of the Veda that 
holds good consists in comprehending one part under 
the old traditional appellation of Mantra, and con
sidering all the rest as Br Mananas.

“ But it might be objected,” Sayan a continues, “ that 
(or instance in the chapter on the Brahmayajtm, other 
parts of the Veda are mentioned besides the Brahma- 
nos and Mantras, under the title of Itiliasas, (epic 
stories) Puranas (cosmogonic stories), Kalpas (cere
monial rules), Giith&s (songs), NMdtsansxs, (heroic 
poems). This however would be the same mistake, 
as if we should place a Brahman coordinate with a 
Brahman who is a mendicant. For all these titles, 
like Itihasa, &c., apply only to subdivisions of the 
Brahmanas. Thus, passages from the Brahmanas, 
like ‘ The gods and the Asuras were fighting,’ &c., 
would be called Itih&sas; other passages like ‘ In the 
beginning there Was nothing,’ would be called Pura
nas ; therefore we may safely say, that the Veda 
consists of two parts only, of Mantras and Brtih- 
manas." 1

1 According to Madhusudana» view, the Brahmanas consist of 
three parts; of commandments, additional explanations, and Ve-



If after these not very satisfactory definitions of 
what a Brahtnana is, and how it differs from a 
Mantra, we turn to the Brahmanas themselves, such 
as we possess them in MS., we find that their number 
is much smaller than we should have expected.

If every S&khft consisted of a Sanhitti and a Brah- 
rnana, the number of the old Brahmanas must have 
been very considerable. It must not be supposed, how
ever, that the Brahmanas which belonged to different 
Sakliiis, were works composed independently by dif
ferent authors. On the contrary, as the Sanlntas of 
different Sakhas were nothing but different recensions 
of one and the same original collection of hymns, and 
could be distinguished from each other only by a number 
of authorised varies lectiones or by the addition and 
omission of certain hymns, the Brahmanas also, which 
were adopted by different Charanas of the same Veda, 
must be considered not as so many independent 
works, but in most instances as different recensions 
of one and the same original. There was originally 
but one body of Brahmanas for each of the three 
Yedas; for the Rig-veda, the Brahmanas of the 
Bahvrichas, for the Stima-veda the Brahmanas of tho 
Chhandogas, and for the Yajur-veda in its two forms, ’ 
the Brailmanas of the Taittiriyas, and the Satapatha- 
brahmana. /  These works were not written in metre, 
like the Sanhitas, and were therefore more exposed to
danta doctrines, the latter being more particularly represented by 
theUpanishads. The sameauthor speaks of four classes of command
ments. “ A commandment may consist,” be says, “ either in a sim
ple definition ( ‘the oblation to Agni is given in eight cups,’)} or it 
may include the aim ( ‘he who wishes for life in heaven may 
perform the sacrifices of the new and full moon ’) ; or it may- 
detail the means by which the sacrifice is performed ( ‘let him 
sacrifice with rice’);  or it mny contain all this together.”

(*'y M k  ) : )  BBAHMANAS. 3J© fc. 1
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x^ jL'^Adteration in the course of a long continued oral tra
dition. /

We possess the Brahma mi of the Bahvriehas, in the 
$akh&s of the Aitareyins and the Kaushitakins. The 
various readings of other S&khas, quoted by the 
commentator on the Vitarey a-bral)mana, show evi
dently that there were other !§ilib&S of the Bahvri- 
chas, which differed but little in the wording of 
their Brahmanas. But even the B rail man a of the 
Kaushitakins which has been preserved to us as 
a distinct work, different from the Br&hmana of the 
Ai tarey ins, can only be considered as a branch of 
the original stock of Brahmana literature, current 
among the Bahvriehas. Its arrangement differs con
siderably from that of the Aitareya-brahmana. The 
sacrifice described in the beginning of the Aitareya- 
brahmana forms the seventh Adhyhya of the Kaushi- 
taki-bralunana1, and most of the other sacrifices are 
equally displaced. Others which are discussed in 
the A i farcy a-brah m a na are altogether wanting in the 
Kaushitaki-brahmana, and must be supplied from the 
Sfttras of the 8ankhay ana-sa kha, a subdivision of the 
Kaushitakins. But whenever parallel passages occur, 
it becomes clear that the coincidences in the descrip
tion of sacrifices and the wording of legends cannot 
be accidental.

Most of the Brahmanas which are left to us are 
collective woi’ks. A tradition has been preserved in 
confirmation of this fact. The Bralunam of the

1 Aitareya-br. i. 1. t f i n : .  &c.

ICaush.-br. vii. 1. V f P r r a T f r g f r  f r o  K rrgT :,
&c. Aii.-brahra. ii. 2.=Kaush.-br. x. 2.; ii. 6 .=x. 4. (Sankh.- 
sutra, v. 17.) ; ii. 3. =  xii. 1.
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Taittiriyas, in the S&kli&s both of the Apastambiyas 
and the Atreyas, contains some portions which bear 
the name of Katha, and were formerly the property of 
his followers. The component parts are frequently 
called Brahrnanas, instead of chapters or sections.
The same applies to the Aranyakas and llpauishads.
In some cases, these smaller Brhhmanas are quoted 
by their special titles1; and in their collected form 
they are handed down, not always by the name of the 
Charana by which they were adopted, but more fre
quently by that of the Charana in which their original 
collection took place. Thus the Aitareya-brhhmana, 
though adopted by the Asvalayaniyas, is more fre
quently quoted by its original name than by that of 
Asvalayana-brahtnana.2 The Brahinana of Kauslii- 
takin or the Kaushitakins is more usually referred 
to by this name than by that of the later Charana of 
the Sankhayanas.

In the Brhhmana of the Chhandogas it is evident 
that, after the principal collection was finished (called 
the praudha or panchavinsa-brahmana, i. e. consisting 
of twenty-five sections), a twenty-sixth Br&hmana 
was added which is known by the name of Shadvinsa- 
brfihmana. This Brahmana together with the Ad- 
bhuta-brahmana must be of very modern date. It

1 Maitreyi-brahmana is the title given to that, portion of the 
Brihadaranyaka which contains the dialogue between Yajnavalkya 
and Maitreyi. The Saulabhanl brahmanani, quoted by Asvala- 
yana and Panini as modern compositions, may refer to sections con
taining a dialogue similar to that between Janaka and Sulabha, 
which exists in the Mahabharata, III. v. 11,854. Cf. Lassen, Ind.
Alterth. xv. note. According to Panini, however, they ought to be 
taken as Brahmanns composed by Sulabha.

t Quoted as such by Yajuikadeva on Katy. 2. 5. 13.; 6. 6, 25.
Weber, Ind. Stud. i. 230.
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'S^ 1:22meEt»on$ not only temples (Devd,ya.tan4tii),but images 
of gods (daivata-pratirnfi) which are said to laugh, 
to cry, to sing, to dance, to burst, to sweat, and to 
twinkle. These two have long been supposed to be 
the only Brahman as of the Chhandogas, and they 
constitute, no doubt, the most important part of that 
class of literature. It is curious, however, that when
ever the Brfdunanas of the Chhandogas are quoted, 
their number is invariably fixed at eight. Kum&rila 
Bhatta, i. 31, says, “in the eight Brahman as, together 
with the Upanishads, which the Chhandogas read, no 
single accent is fixed.” Still more explicit is a state
ment by Sayan a which I quoted in the introduction 
to the first volume of my edition of the Rig-veda.i 2 
Here Sayana says: “ There are eightBrfihmanas; the 
Fraud ha is the first, (this means the large Brahmana, 
or the PanchavinAa); the one called ShadvinAa or 
ShadvinAad-brfihmana, is the second; then follows the 
Samavidlii; then the Arsheya-brahmana, the Devata- 
dhyfiya-brfihmana, and the Upanishad. These with the 
Sanhitopanishad and the VanAa are called the eight 
books.” Of these the Samavidh&na-br&hmana was 
well known, the very quotation of Sayana being taken 
from his commentary on this very curious work. It 
might have been difficult, however, to identify the 
other five works if there had not been among the 
MSS. of Professor Wilson’s collection at the Bod
leian Library, one (No. 451) containing four of these 
small tracts, the Sanhitopanishadam-brahmanam, the 
Devatadhyayah, the Yansa-brahmanara, and the

i  B r a h m a n a n i  h i  y a n y  a s h t .a u  s a r a l i a s y a n y  a d h i y a t o  C h h a n d o g a s  

t e s l i u  s a r v o s h u  n n  k a s c h i u  n i y a t a h  s v a r a h .

1 P .  x x v i i .  n o t e .
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x^2^5Z^heya-brahmanam.1 The only Brahmana, there
fore, on which any doubt could remain, was the 
Upanishad, and here we shall probably not be wrong 
if we adopt one of Professor Weber’s less bold 

. conjectures, that Siiyana intended this for the Cld am- 
dogya-upanishad.1 2 With the exception of this and 
the S&mavidhana, which contains most important in
formation on questions connected with Ach&ra or cus
toms, all the other tracts are of comparatively small 
importance.

It is in the datapath a- brah m an a, however, that we 
ban best observe the gradual accumulation of various 

• theological and ceremonial tracts which were to form 
the sacred code of a new Charana. The text of this 
work has been edited by Professor Weber, and we 
can likewise avail ourselves of several essays on this 
branch of Yedic literature, published from time to 
time by that industrious scholar. According t,o In
dian traditions, Yajnavalkya Yftjasaneya, the founder 
of the new Charana of the Vajasaneyins is himself, 
if not the 'author, at least the first who proclaimed 
the Sank i t a, and Brahmana of the Vajasaneyins. We 
can see clearly that the composition of both the San- 
hit a and Brahmana was guided by the same spirit, 
and it is not at all unlikely that in this, the most 
modem of all Vedas, the final arrangement of the 
Sanhita may have been contemporaneous with, or 
even later than, the composition of the Brahmana. 

i ’irst of all, it ought to be remarked that the story

1 See also “A Catalogue Ilaioonee (sic) of Oriental Manuscripts 
in the Library of the late College Fort St. George,” by the Rev.
W. Taylor, Madras, 1857, p. 69.

2 The Yansa-brahmana has lately been printed, with some 
valuable remarks, by Prof. A. Weber, Ind. Stud. iv. 371.
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^  BRAHMANA.S OS' THE VAJASAXEMNS.

has been preserved by tradition of the schism A'~ 
introduced by YAjnavalkya among the followers of 
the Adhvaryu or Yajur-veda is confirmed by internal 
evidence. The general name of the ancient Sfikhas 
of the Yajur-veda is Charaka, and the Taittiriyas, 
therefore, together with the Kathas, and others are 
called by a general name, Charaka-Aakh&s. This name 
Charaka is used in one of the Khilas of the V&- 
jasar.eyi-sanhitit as a term of reproach. In the 
30th Adhyftya a list of people is given who are 
to be sacrificed at the Purushamedha, and among 
them we find the Charak&cMrya, the teacher of the 
Charakas, as the proper victim to be offered to Dush- 
krita or Sin. This passage, together with similar 
hostile expressions in the datapatha-brahmana, were 
evidently dictated by a feeling of animosity against 
the ancient schools of the Adhvaryus, whose sacred 
texts we possess in the Taittiriya-veda, and from 
whom Yajnavalkya seceded in order to become him
self the founder of the new Charanas of the Vfijasa- 
neyins.

If we compare the Sanhita and Brahmana of the 
Vajasaneyins with those of the Charakas, we see that 
the order of the sacrifices is on the whole the same, 
and that the chief difference between the two consists 
in the division of Mantras and Br&hmanas, which is 
carried out more strictly by Yajnavalkya than in the 
ancient text of the Taittiriyas. This was most likely 
the reason why the text of Yajnavalkya was called 
hiukla Yajur-veda, which is generally translated by 
the White Yajur-veda. But some commentators ex
plain Sukla more correctly by Auddha1, and,translate

1 Dvivedaganga explains
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V ^, .w^by “ cleared,” because in this new text the Mantras 
had been cleared and separated from the Br&hmanas, 
and thus the whole had been rendered more lucid 
and intelligible. In opposition to this they suppose 
that the old text was called Krishna or dark, because 
in it the verses and rules are mixed together, and 
less intelligible; or because, as Vidy&ranya says, it 
contained the rules of the Hotri as well as of the 
Adhvaryu priests, and thus bewildered the mind of 
the student.1

It was in the nature of the duties which the 
Adhvaryus had to perform at the sacrifices, that 
their hymns and invocations could hardly he sepa
rated from the rules (vidhi), contained in the BrAh- 
manas. It was not a mere accident therefore that in 
the Yeda of the ancient Adhvaryus the hymns and rules 
were mixed up, and it must be considered as a mere 
innovation if what is now called the Sanhita of the 
Black Yajur-veda is distinguished by this name from 
the Brahman a, which in reality is a continuation of 
the same work. It is not unlikely that it was the very 
wish to have, like the Bahvrichas and Chhandogas, a 
SanhitA, i. e. a collection of hymns distinct from the ce
remonial rules, which led to the secession of the VAja- 
saneyins, and, by a kind of reaction, to the absurd adop
tion of the titles of SanhitA and Brahmana among 
the Taittiriyas. In the new code of the YAjasaneyina 
the most important part was nevertheless the BrAh- 
mana, the SanhitA being a mere collection of verses,

’ f taT O P frl WfaT« < ' <sfV

makrislma’s Sanskaragannpati. Weber, Ind. Stud. i. 27. 84.



xjW^jMtracted and collected for the convenience of the 
officiating priest. Tho differences in the text of these 
verses and formulas would be marked in the Brah- 
mana, and transferred from the Br&hmana into the 
Sanhita. This is, therefore, the very opposite of what 
happened with the text of the Sunhitfi arid Brali- 
mana of the Eahvrichas. Here the Sanhita existed 
long before the 1'rail man a, and It had diverged into 
different iSakluts, before the Brfihmana of the Aita- 
reyins was composed. The Vfijasaneyi-sanhitfi may 
possibly represent various readings which existed in 
the Vakhas of the Taittiriyas; but these verses were 
collected and formed into a Sanhita only as an ap
pendix to the Satapatha-brfthmann, the real code of 
the V&jasaneyins. Where the sacrificial invocations of 
the Vajasaneyins differ from those of the Taittiriyas, 
we ought to recognisein those differences the last traces 
of Sfiklias which existed previous to the establishment 
of the Vajasaneyins. In the beginning, for instance, 
of the Darsa-purnam&sa sacrifice, the Adhvaryu 
priest, having called the cows and calves together, 
has to touch the calves with a branch. This act of 
the sacrifice was originally accompanied by the words 
“ v&yava stha, up&yava stha,” “ you are like the 
winds,” — and the whole ceremony, together with 
these invocations, is contained in the Taittiriya- 
sanhitfi. In the Madliyandina-Aakha, on the con
trary, not only are the words “ upfiyava stha ” 
omitted in the Sanhita, but a distinct warning is 
given in the Brahma na not to use these words, be
longing to a different Sakha.1

* 1 Cf. Siyaria, Rig-veda-bhfishya, p. 12.; Satapatha-bralininna,
•* 7- a. w y  fv
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comparison of the texts of the Taittiriyas and
V&jasaneyins shows that it would be a mistake to 
call Yajnavalkya the author, in our sense of the 
word, of the YAjasaneyi-sanhitd and the Satapatha- 
br&hmana. But we have no reason to doubt that 
it was Yajnavalkya who brought the ancient Man
tras and Brahman as into their present form, and, 
considering the differences between the’ old and new 
text, we must admit that he had a greater right 
to be called an author than the founders of the 
Charanas of other Vedas whose texts we possess.
In this sense, Katj ayana says, in his Anukramani, 
that Yajnavalkya received the Yajur-veda from the 
Sun.1 In the same sense the Satapatha-br&hniana 
ends with the assertion that the White Yajur-veda was 
proclaimed by Yajnavalkya Vajasaneya2; and in the 
same sense Pan ini, or rather his editor, says in the 
first V&rttika to iv. 3. 105. that there were modern

rf*JT In the commentary
on Baudhayana’s Sutras, a passage from a Brahmana is quoted, 

which may have belonged to the Baud hay aniya-sak ha.

$f?T ’JirWHTTf^fflT WT̂ P? f̂frT WT̂ T-

II The Baudhayana-sfitras enjoin the first sentence for 

male calves, the second for female ones,

f%v:i
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^^'^^Br^hm aiiaa proclaimed by Y&juavalkya, and that 
their title differed by its formation from the title 
given to more ancient BHlhraanas. At the time when 
these titles were framed Yaj navalkya was still alive ; 
and his work, therefore, was not yet considered as one 
handed down by tradition through several genera
tions. There might seem to be some difficulty in 
making YAj navalkya the author or editor of the 
whole Yajur-veda, because there are several portions 
of the Brhhmana where Yaj navalkya himself is intro
duced as one of the chief interlocutors, so much so 
that part of the Brihadaranyaka,, the last book of the 
6 at apa th a-br ah man a, is designated by the name of 
Yajnavalkiyaui kandam. But similar instances occur 
in several of the traditional works of the Brahmans, 
and in this case the decided traces of a later origin 
which are to be found in the Brihadaranyaka, would 
justify us in supposing that these portions were 
added after Y&jnavalkya’s decease, particularly as it 
is called Yfijnavalkiya, not Yajnavalkya-k&nda.1

That Y aj navalkya, though deserting the Charakas, 
derived great advantage from their Yeda, is seen at 
once by the whole arrangement of his work. I give 
a list of the various subjects treated in the Vajasa- 
neyi-sanhith, according to Mahidhara. The Sanhita 
of the Vajasaneyins begins with 
The Dar&apurnam&samantr&s, Adhyaya, i----ii. 28.

Then follow:—
Pitriyajnamantf&s, ii. 29—34.
AgnyMheyamantriis, iii. 1— 8.
Agnihotram, iii. 9 — 10.
Agnyupasthanam, iii. 11 — 43.

1 See Pan. v. 4. 105, on the purport of this difference.
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~ Cbaturmasy&m, iii. 44 — 63.
Soma. Agnlshtomas, iv. 1—viii. 23.

S&l&pravesas, iv. 1 — 37.
Atitliyeslitau havirgrahan&dimantras, (yftpamrma- 

nam), y. 1— fin.
Yupasanskata (agnishomiyapa&u ) - somabh i shavaman- 

tras, vi. 1— fin.
Grahagrahanamantr&s (upftnfiv&di-pradariikita), vii.

1—fin.
Tritiyasavanagat A, Adityagralnidimantr&s, viii. 1 —23. 
Prasangikas, viii. 24— 63.
Y&japeyas, ix. 1— 34.
Rajasfiyas, ix. 35—40.
R&jasGya abhishek&rthajaludftnMir&jasflyaSeshas, Cha- 
\  rakasautramani cba, x. 1—fin.

Agnichayanara, ix. — xviii.
IJ kli Asai nbli a ra nadiman t ras, xi.
Ukhadlmrana, garhapatyachayana, kshetrakarshana, 

au shadh a va pan Ad i, xii.
I ,usbkarapaniadyupadlianamantras(pratbaraa chitih),

xiii.
Dvitiyidicbititrayam, xiv.
Pancbamachitib, xv.
S&tarudriyakhyahomamantr&s, xvi. 
ChityaparishekAdimantras, xvii.
Y aso rd h Arad irn an tras, xviii.

Sautrdmam, xix.—xxi.
Suradindra Idushekaniam, xix.
Sekasandyadi-hantrantarn, xx. »
Yajyadi-preshan Antam, xxi.

Ahamedhas, xxii— xxv.
Homamantrns, xxii.
Sisbtam asvavnedhikam, xxiii.1

1 According to the forty-eighth Atkairvapariiislita, the thirty-
\  A 2
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x^> Si’utirApamanira fiAvamedhik&n&m pa&unfim, xxiv.
Khil&ni, xxvi__ xxxv.

Anuktamantrakathanam, xxvi.
Panchachitikamantr&s, xxvii. 
Sautr&maniaambandhipray&j&nuy&japraishanirfipa-

nam, xxviii.
SishtfiAvamedhamantr&s, xxix.
Purushamedhas, xxx__ xxxi.
Sarvamedhas, xxxii. — xxxiii. 54.
Brahmayajnas, xxxiii. 55—xxxiv. fm.
Pitrimedhas, xxxv.

SuJcriyam (panchfldhy&yi), xxxvi.—xl.1 
Pravargya Santipfithas, xxxvi.
Ablirytldi-rauhiriamarri, xxxvii.
Mahaviranirupanam, xxxviii.
Gharmfidinishkritis, lxi.

Jndnakdndarn, xl.
According to this list the Vajasaneyi-sanhitli may 

be divided.into different sections. The first section 
comprises the Darsapfirnamasa, &c., i. —iii.; the
second the Soma sacrifices, iv__ x . ; the third the
Agnichayanas, xi__xviii.

These eighteen Adhyayas, which correspond to 
the Taittiriya-sanhitk, are explained in the first 
nine books of the Satapatha-brahmana and the first 
eighteen chapters of Katyayana’s Sfitras. They form, 
no doubt, the most important part of the Adhvaryu- 
veda, but there is no evidence to show that they ever 
existed in a separate form. It has been well re-

second verse of the twenty-third Adhyaya would be the last verse 
of the Sanhita. See Weber, Ind. Stud. iv. p. 432.

1 According to the Mitakshara commentary on Yajnavalkya’s 
Dharma-sastra, xxxvi. 1. forms the beginning of an Aranyaka. 
Weber, Vorlesungen, p. 103.
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5r  . jp&fiked, however, by the editor of the Satapatha- 
brahmana, that the first nine books consist altogether 
of sixty Adhyayas1, and that the name of Shashti- 
patha, the Sixty Paths, which is mentioned in the 
Varttika to Pan. iv. 2. 60., may refer to this portion, 
whereas the whole B rah maria, consisting of one hun
dred Adhyayas, received the title of Satapatha, the 
Hundred Paths.

The Sautr&mani ceremony, which begins with the 
19th Adhyaya, has nothing corresponding to it in the 
Taittiriya-sunhita, but, like the following sacrifices, 
it has been incorporated in the Taittiriya-brahinana. 
There is a difference also in the treatment which 
this sacrifice receives in the datapath a - br ah in an a. 
Adhyfiya xix. and xx. are indeed explained there, 
in the 12th book, but they do not receive the same 
careful explanation which was given to the preceding 
sacrifices. The last Adhy&ya, containing verses of 
the Hotri, is not explained at all. Kktyfiyana treats 
these three Adhyayas in the 19th book of his Sutras.

The Asvamedha, which fills Books xxii. — xxv, of 
the Vfijasaneyi-sanhita, is but partially contained in 
the Taittiriya-sanhita; and the Satapatha also, though 
it devotes to this ceremony a considerable part of the 
13th book, treats it in a much more superficial manner 
than the former sacrifices. Katyayana explains it in 
his 20th book.

1 A similar ingenious remark ha3 been made by the same 
mvant with regard to the Aitareya and Kausliitiiki, or, as he calls 
it, Sankhayana-brahmana. The former consists of forty, the latter 
of thirty Adhyayas, and it is not unlikely that the rule in Panini, 
v. 1. 62, how to form the names of Brahmanas, consisting of 
thirty and forty Adhyayas, had special reference to these Works.
The names are “ trainsani and chdtvarinsS.ni brahm ananithe 
explanation, “trinsad adhyayah parimanam esham brahmananam.”

A A 3
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:^ ^ T h e  Adhy&yas, which follow the Asvamedha, are 
distinctly called Khilas or supplements by K&tyfiyana, 
They are relegated to the Brhhmana by the i'aitti- 
riyas, and explained with less detail in the Satapatha- 
brhhmana. Adhyaya xxvi— xxix, contain some 
hymns belonging to sacrifices previously explained, 
and they are passed over entirely by the Satapatha- 
brfihmana and by Katyhyana. Adhyaya xxx. and 
xxxi. contain the Purushamedha, which the Taitti- 
riyas treat in their Brhhinaria. The Satapafha-brfih- 
maixa devotes but a short space to it in its 13th book, 
and Kfitydyaua explains Adhyaya xxxi. in his 21st 
book.

The ceremonies comprised in the three following 
Ad by by as, xxxii. to xxxiv., Sarvamedha and Brahma- 
yajna, are passed over by the 6atapatha-brfihmana 
and Ivht y ay a n a. The Taittiriyas allow them no 
place in their Brahmana, hut include them in their 
Aranyaka.

The Pitrimedha which follows in the xxxvth 
Adhyftya, finds its place in the Brahmana of the 
Taittiriyas. The Satapatha and KAtyayana explain 
it, the former in the 13th, the latter in the 21st book.

The Sukriya portion of the V itjasaneybsanhit a,
x xxvi__ xl., is excluded from the Brahmana of the
Taittiriyas, and treated in their Aranyaka. The &a- 
tapatha-bruhmana explains three of these Adhyayas,
xxxvii__xxxix., in full detail in its 17th Kami a, and
KAtyayana devotes to them the Sfitras of his last book.

Those Vv'ho only take into account the general object 
of the Satapatha- brahmana, have called it a running 
commentary on the Yajasaueyi-sanhitfi. But this ap
plies strictly to the first nine books only, and with 
the tenth book the Brahmana assumes a new and more

I ( W  mk b r I h m a n a s  o f  t h e  v a j a s a n e y i n s . V f i T



^ ^ iic fe p en d e n t character. The tenth hook is called the 
Agnirahasyam, the mystery of the fire, anti it refers 
to no particular portion of the SanhitA, but enlarges 
on the ceremonies which have been described in the 
four preceding books. Towards the end (x. 4. 6.), 
it contains two chapters, which, in the IvAnva-SAkha,  ̂
form the beginning of the BrihadAranyaka-upanishad, 
and are there followed by the Madhu-kAnda, the h A- 
jnavalluya-kanda, and Khila-kArula of the 14th book of 
the Madhyandina-sakha. The tenth book or Agnira
hasyam closes with its own genealogy or A ansa.

With the 11th book begins, according to SAyana, 
the second part of the Satap&tha-brahmana. It is 
called Ashtadhyayi, and gives additional information 
on all the sacrifices mentioned before, beginning with 
the Agnyadhana.

The 12th book, which is called Sautramani, treats 
of prayasebitta, or penance in general, and it is only 
in its last portion that it refers to the text of the 
Sanhita, and to that ceremony in particular from 
which it has derived its name. Besides this name of 
Sautramani, the 12th book is also known by the name 
of Madhyama or the middle book, and this title can 
only be explained if we begin the second part of the 
Satapatfia, not, as SAyana suggests, with the 11th, 
but with the 10th book.

The ldth book is chiefly concerned with the Asva- 
medha, and its first three Adhyayas may again be 
considered as a kind of commentary on the SanhitA. 
Towards the end some sacrifices, beginning with the 
Purushamedha, which the Sanhita treats in its Khila 
portion, are explained, hut other ceremonies also are 
mentioned, for which there is no precedent in the 
Sanhita. The BrihadAranyaka, the last book of the

A A 4
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V ^ ^ i t a p o t h a ,  contains? in its first three Adb\ Hyas/a ^  
close commentary on the Pravargya of the Sauhitft, 
but. becomes quite independent afterwards. Its ob
ject is no longer the sacrifice, but the knowledge of 
Brahman, without any particular reference, however, 
to the last Adhy&ya of the San hit A, which, as we saw, 
was equally devoted to the doctrine of the ITpanishads.

It is clear, therefore, that the Satapatha-br&hmana 
was not simply a running commentary on the San- 
hita,; nay there is nothing to prove that the hymn- 
hook of the Yajasaneyins existed previous to their 
Brfihma na. The Satapatha-brfihmana may have been 
edited by Yajnavalkya, but its component parts, like 
the component parts of the other Brahman as, must 
have been growing up during a long period of time 
in diiferent localities before they were collected. The 
collection of ancient Brahmanas must always have 
been the work of individual teachers, and their Brah
manas, in their new and complete form, were at first 
the exclusive property of that one Charana to 
which the collectors belonged, or of which they became 
the founders. Afterwards these collective Brahmanas 
were adopted by the members of other Charanas, 
who either added some chapters of their own, or 
introduced certain modifications, by which we now 
find that diiferent texts of one and the same Brali- 
mana differ from one another. We must distin
guish, therefore, between old and new Brahmanas, 
the former being those which from time immemorial 
had been living in the oral tradition of various 
Charanas, the latter comprising the great collective 
works. Some of the latter vary slightly in the edi
tions adopted in various Charanas ; others, and these 
the most modern, show the distinct influence of
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’̂ ^ ^ 4 iv id u a l  editors. Pari ini, whose views are not 
shackled by the inspiration-doctrine which blinded 
and misled all the followers of the orthodox Miin&ns& 
school, broadly states the fact, that there are okl and 
new Brahmanas; whereas, according to the doctrine 
of later divines, the Brhhmanas are neither old nor 
new, but eternal, and of divine origin. P&nhai, who 
is a grammarian, rests his opinion as to the different 
dates of the Brahmanas on the evidence of language.
“ A book,” he says, “ composed by aeertain author, may 
be called by an adjective derived from the author’s 
name.”1 For instance, a book composed by Vararuchi, 
may be called “ Yararucho granthah.” A work, on the 
contrary, which has only been taught and promul
gated2 by a person, is not to be called his book 
(grantha), but bears its own title, such as “ gram
mar,” or, whatever else it may be, together with an 
adjective, derived from the author’s name. Panini’s 
grammar, for instance, is not to be called “ Paniniyo 
granthah/’ but “ P&niruyam vyakaranam” ; because it 
is a canonical work, revealed to Phnini, but not invented 
by him. It may also be called “ Panimyam,” in the 
singular neuter; i. e. Panineum,3 In the same way 
it is perfectly correct to speak of an “ Apisalam,” a ■ 
work composed by Api&ala, of a “ Paingi Kalpah,” an 
old ceremonial of Pinga’s, of a “ Mhdhuri Yrittih,” a 
commentary of Madhura4, and of “ Charakah Slokah,”

1 Pan- iv. 3. 116. ig?} li Kaiyyata says that this Sutra 
does not belong to Pauini. See page 184.

a Pan. iv. 3. 115. W s f R !  Bhashya : Tr| II

iv. 3. 101. FR fTHfil Bhashya: xj ^  « tf ll
a Cf. iv. 3. 101 ; iv. 2. 64.
< Cf. Paii. iv. 3. 108.
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verses composed by Cliaraka. “ But,5' says P&nini, “ if 
the work referred to consists either of Vedic hymns 
(Chhanoas), or of old Brtdnnanas (puranaprokteshu 
Bi&hmaneshu), then it is not correct to use these 
derivative adjectives in the singular (unless we employ * 
secondary derivatives, such as Taittiriyakam, Kfii.ha- 
kam), but it is necessary to use the masculine 
plural.” It is wrong to use the word Katham 
as an adjective from Katha, in the sense of hymns 
promulgated by Katha; or to use Taittiriyam 
(from Tittiri, like Puniniyam from Pan ini), or 
Taittiriyam Brahman am, in the sense of a Bralimana 
promulgated by Tittiri. Even Kalpas and Sut ras like 
the Kalpas of KMyapa, and Kausika, or the Sfitras of 
P&r&sarya, Silala, Karmanda, and KrEasva, are better 
quoted as “the KMyapins” &c. if they are old works.1 
According to Panini, we must speak of “ the Kathas,” 
i. e. those who study and know the hymns promulgated 
by Katha 2; of “ the Taittiriyas,” those who study 
and know the Brahmana promulgated by Tittiri. 
This peculiarity of the Sanskrit language, which re
minds us of the Greek expression of oi Wepi, admits 
of a very natural explanation, if we remember that 
in these old times literary works did not exist in 
writing, but were handed down by oral tradition in 
different communities, which represented, so to say, 
different works, or even different recensions of one 
and the same work, like so many manuscripts in

» Cf. Pan* iv. 2. 66. ^  3-?TrhPrfl^f rfT-

2 That the Kathas were an old Charana, possessing their own 
tradition and laws, is seen from the 11th Yarttika to Pan. iv.
3. 120. and from Pan. iv. 3. 126.

x - 5 *  ■ G° i x

M  ^  S i t  AN C i'-KT  AND MODERN BRAh MANAS. V ^ I



times. It was much more natural, therefore, 
to say, “ the Taittiriyas relate,” than to speak of a 
Taittiriyam, a work proclaimed by Tittiri, who was 
perhaps a merely nominal ancestor of the Taittiriyas, 
or to refer to a Taittiriya grantha, i. e. Tittiri’s hook, 
which in reality never existed. That this is the real 
ground for this Sanskrit idiom becomes more evi
dent by the exceptions mentioned by Panini himself. 
There are no exceptions with regard to the names of 
hymns, or rather of the supporters of their tex ts; 
but there are Brahman as, Kalpas, and Sutras spoken 
of in the same way as Pan ini’s own work. It is 
wrong, for instance, to speak of the Yajnavalkyas in 
the same sense as we speak of the Taittiriyas, and the 
workspromulgated by Yajnavalkya, although they are 
Brahman as, are called Yajnavalkyani Brsihtnan&ni.1 
“ And why? ” says Kitty ay ana; “because they are of 
too recent an origin; that is to say, they are almost 
contemporaneous with ourselves.” Here, then, we see 
that as early as Panini and Katyayana a distinction 
was made, not only by learned men, but. in common 
language, between old and, modern Brahrnanas. We 
see that the Brahrnanas of Yajnavalkya, whose works, 
as those of a seceder, we had reason to consider as 
modern, are by their very name classed as modern.
What other Brahrnanas belong to the same class, it is 
not so easy to say 2, because the only other instance 
quoted, besides the Brahrnanas of Yajnavalkya, are 
the Saulabhani Brahmanani; and they have not yet 
been met with. It is not unlikely, however, that

1 Pan. iv. 3. 105. 1.

^T<\l
2 There ia no Gana, Yajnavalkyadih.
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<r' "-flic so-called Aniibruhmanani \  or supplementary 
Brfibmanas, which we have, for instance, in the 
Sama-veda2, may come under this category.3

That different Brahmanas existed at the time when 
the great collective Brahmanas were composed, might 
be proved, even without the testimony of Panini, by 
quotations occurring in the Br&hmanas themselves. 
The original Charanas were not all rival sects, and it 
was natural that one Charaua should be ready to ac
cept Brahmanas of another, if they contained any 
additional traditions or precepts which seemed to be 
valuable. Thus we find the Brahmanas of the 
Kathas added to the Brahmanas of the Taittiriyas.
In other cases we find that one Brahmana quotes 
the opinion of another Sttkhfi, not in support of 
its own doctrines, but in order to refute it. Thus 
the KausMtakins are frequently attacked in the 
Tan(lya-brahmana. Now, if these quotations of diffe
rent authorities, which we meet with in Brahmanas, 
alluded only to the opinions of certain individuals 
we might still be doubtful whether these opinions 
had formerly been laid down in separate Brahmana

* i Cf. Pan. iv. 2. 62.
2 The Anubrahmauinah are mentioned in the Nidana-shtra 

belonging to the Sama-veda. Cf. Ind. Stud. i. 45.
3 Ancient Chhandas ( Sanhita-sakhils) are those of the Kathas, 

Charakas, Maudas, and Paippaiadas, Saunakins, Vajasaneyins, &c,, 
iv. 2. 66. Ancient Brahmanas are those of the Bhallavins, 
Taittiriyas, Varatantaviyas, Khandiklyas, Aukki/as; the Alambins, 
Palangins, Kamalins, Archabhins Aruains, Tandins, 6y a may si runs, 
Kathas, and Kalapas (these descended from the nine pupils of Vai- 
tampayana); the Haridravins, Taumburavins, Aulapins, and 
Chhagaleyins (tliese derived their origin from the four pupils of 
Kalapin); the Satyayanina. Old Kalpas are those of the Kasyupins, 
Kausikins, the Paingi and Arunaparaji Kalpah. Old Sutras 
those of the Paraaarin ?, Sailulins, Kamiundins, and Krisasyins.
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^''''^-^tvrks. Bat when we see quotations like f* iti Kau- 
shitakam,” “ iti Paingyam,” “ so says the work of the 
Kaushitakins or Paingins,” there can be little doubt 
that separate Brahmauas, propagated by separate 
Charanas, are here intended, whatever commentators 
may say to the contrary.'

What became of these numerous Brfihmana-charan as 
which are quoted both in the Brahmanas and in the 
Sfltras, is not quite clear. Most likely they were 
absorbed or replaced by a more modern class of Cha- 
ranas, the Sutra-charanas. WThen the Sutras once 
came to be regarded as part of the sacred canon, 
they gave rise to a large number of new Charanas."
Their members would preserve the text of the 
Sanhit& and Bralnnana of an earlier Charana from 
which they originally branched off.® The ground 
of division being in the Sfftras, the minor dif
ferences between the texts of the Sanhitas and

1 Indische Studien, i. 393.
■ Colebrookr has taken a different view with respect to the 

Sutras. He says, “ But those numerous Sakhas did not differ so 
widely from each other as might be inferred from the mention of 
an equal number of Sanhitas, or distinct collections of texts. In 
general, the various schools of the same Veda seem to have used 
the same assemblage of prayers; they differed more in their 
copies of the precepts or Brahmanas; and some received into 
tlieir canon of scripture portions which do not appear to have 
been acknowledged by others. Yet the chief difference seems 
always to have been the use of particular rituals taught in apho
risms (sfltras) adopted by each school; and these do not consti
tute a portion of the Veda, but, like grammar and astronomy, are 
placed among its appendages.” Misc. Essays, i. 18.

rTw rfa *nwr$N-:ii n m
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r/ihmanas might be waived in these modern 
Charanas, and this would gradually lead to the loss 
of many of the old Sakhas. We saw before, in the 
case of the Sakalas and B&shkalas, that at the time 
when Sutras began to be composed there was a ten
dency to reunite different S&khils into one. That the 
introduction of Sutras encroached on the study of the 
Brahmanas and Sanhittis in the schools of the Brah
mans, becomes evident from passages in which the 
custom of performing sacrifices after the prescriptions 
of Sutras only is declared to be without merit and 
without effect. Kumarila in one passage simply 
states the fact that priests perform sacrifices by means 
of the Kalpa-sfitras only, and without the Veda, but 
that they could not do the same by means of the 
Mantras and Brahmanas, and without the Kalpas.1 
In another place2 he declares that the reason why the

1 ICumarila, i. 3.

^ffyr s n f ^ r . i

2 Knmarila, i. 3. 1. STW

f% i V f ^ r w i -C\

sffrJR '̂T^T^Trn: ?3T«WTnTT :

w m \  w r  w ra fT w r ^  ^
i ?nt wrttt^ w ^t-
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or law-books, which he considers to be 
^ fb u n d e d  on the Veda, had not been made up of 

literal extracts, was because this would have endan
gered the sacred study of the whole Veda. The 
Veda would thus have been read in a different order, 
or small extracts only would have been studied in
stead of the whole Veda. Now this is what seems to 
have happened to a certain extent by the introduction 
of'the Sfttras, and it would account for the loss of many 
of the old Sakhas, Sanhitas as well as Brahmanas,

In order to show more clearly to how great an 
extent the Vedic literature was fostered by means 
of the Charanas, I shall give a list from the Chara- 
liavyfiha. This Pariiishta is a document of a com
paratively late period, though it may be one of the 
oldest works belonging to this class of literature.1 
It is, therefore, no good authority as to the number 
of the old Sanhitfi,-charanas and Br&hmana-charanas, 
many of which were lost or merged into others 
during the Siitra period; but it is of interest as the 
first attempt at a complete enumeration of all Chara- 
nas, and may be trusted particularly with regard to 
the Sfttra-charanas, which, at the time of its composi
tion, were still of recent origin. The number of the old 
Charanas would, no doubt, have to be increased con-* 
siderably, if the quotations of different S&kh&s were

wti sp ra n g :
WSffrlll

1 It has been printed by Prof. Weber in his Indische Studien.
I possess the collation of some of the .Berlin MSS., but not of all.
In addition to the MSS. collated by Prof. Weber, I have used the 
text and various readings given in Radhakantadeva’s Sabdakalpa- 
druma.
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x'•-? >••=•■;;taken into account, which occur in the Br&hmanas as 
well as in the Sfitras. But at the same time we may 
conclude from the lists given in the Charanavyftha 
that most of these old Charaaas were extinct shortly 
after the Sfitra-period, and that their works as well 
as their names, began to be forgotten.

Of the Big-veda five Charanas are mentioned;
1. The Sakalas.1
2. Bashkalas.2
3. Afevalayanas.3
4. $&nkh&yanas.4
5. Manduka.yanas.5
We miss the names of several old Sakh&s such as 

the Aitareyins, Saisiras6, Kaushitakins, Paingins,

1 Pan. iv. 3. 128.: if* 2. 117.
2 Bashkak. Not mentioned in Panini. As to its etymology, 

cf. Pan. ii. 1. 65.
8 P&n. iv. 1. 99.: Gana riadadi.
* This Sakha is spelt Sankhyayana, Sankhyayana, SankM- 

yana and Sankhayana. The last, however, is the most correct 
spelling. See Panini, Ganapatha, afivadi, and kunjadi. This 
Silk ha is omitted by accident in MS. E. I. H.
• 6 Pan. iv. 1. 19 (text). Mandfika; derivative, Mandukayana. 
See also Pan. iv. 1. 119.

6 The Saisira sakba, however, may perhaps be considered as a 
subdivision of the Sakala-ifikhfi. Saisira, or Sisira, is mentioned 
in the Parana? as one of the five Sakai a pupils, who propagated 
different Sakbas of the Big-veda, all of them derived from the 
original recension of SakaJya Vedamitra. In the Vishnu-purana 
these five pupils or descendants of Sakalya Vedamitra are called 
Mudgala, Gosvalu, Vatsya, Saliya, and Skira. (Vishnu-pur. 277.) 
In the Vayn-puruna their names are Mudgala, Golaka, Ivhaliya, 
Matsya, Saisireya. In the commentary on the Sitkala-pratisakhva 
they are called Mudgala, Gokula, Vatsya, fsaisira, and Sieira, 
according to the Paris MS.*; or Mudgala, Gokhula, Vatsya, Sartra, 
and Saisira, according to the MS. at the E. I. II.

TT w r w  xn̂ TisErHf̂ Ri ^ crt
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'<•' g#$me the Asvaltiyanas, who are mentioned, must be 
considered as the founders of one ot the latest f'iakhas 
of the Rig-veda.

The number of Sakhas of the Yajur-veda is stated 
at eighty-six. We have first the twelve Oharanas 
comprehended under the common name of Charakas.
They are, according to the MS of the Charanavyfiha:

1. Charakas.1
2. Ahvarakas.2
3. Kathas.3
4. Prkchya-kathas.4
5. Kapishthala-kathas.5 
G. Ch&r&yaniyas.6

ir c tfw  i m t T W r r e  T fo  srPETJhr: I

rt̂ IT X fTTW ^#1 v n r w r  W T ^ W f  1 T W -\f 4
f a f a r n w i  filw  TJTT̂ rr: f a w

ciw  ^  t f t f t o r a f  * ifw ^ rfa fa !  w
!tf3rrT?r*f*ff?T i

The verses to which this commentary refers are not in the 
MS.

1 Pan. iv. 3. 107. text; v. 1. 11. text. Garni Kshipakadi.
2 Ahvarakas, S. K. D. Ahhrakas, Sansk. G. P. Hvarakas,

MS. Berol. 785. Of. Pan. ii- 4. 20.; vi. 2. 124,; iii. 2. 135. 
comment. Several of these names are very problematical.

3 Pan. iv. 3. 107. text; ii. 1. 65. coin.; vii. 4. 38. text; vi.
3. 42. com.; ii. 4. 3. com.; i. 3. 49. com.; ii. 1. 163. com.

1 Of. Pan. vi. 2. 10.
4 Pan. viii. 3. 91. Kapishthalah and Kapisthalam. Gana krau- 

dyadi and upak&di. As to Kap&VJoAoi, see Megasthenes, edit. 
Schwanbeck, p. 33. note, and p. 108.

6 Pan. iv. 1. 89. com.; iv. 1. 63. com. ; iv. 1. 99. com.; iv. 3.
80. com. Gana nadadi.
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7. Y&ratantaviyas.1 D J u
8. SvetMvataras.2
9. Aupamanyav'is.8

10. P&taa.*
11. Aindineyas.5
12. Maitrilyauiyas.6
The Maitrayaniyas are subdivided into seven Cha

nt aas : —
13. Manavas.7
14. Varfxhas.8
15. Dundubhas.
16. Chh&galeyas.9
17. H&ridraviyas.10
18. Sy&maa.11

1 Vartantaviya, MSS. See, however, Pan. iv, 3. 102.
2 A different reading ia mentioned in the & K, I)., namely,

Svetii. Svetatarak. MS. Chamb. 785,, has Svetah &\ etantarah j 
376. Sveta A.4vatarah. Sansk. G. P., Svetah Svetatarah.

3 See Gana Vidadi.
1 Ashthalakatbas, S. K. D. Patantjiniyas, Chamb. 785.
5 Varayamyas, S. K. D.
8 See Gnnapatha, arihanadi.
7 Pan. iv. 1. 105. Gana Gargadi, unless the reading be 

manutantu.
8 Pan. iv. 2. 80. Gana Varahadi. Pan. iv. 1. 78.
9 Chaikeyas A K. D. MSS. C hamb. 376. 785, have Chhageyas.

MS. 785. places the Haridraviyas at the end, adding five now
divisions. rf F̂ ir r f t -

*rnt( q q w i  TrfY-
^pgtpTfTJ | Pan. iv. 1. 117, Chhagala, atreyas cbet, chhagalir 
anyah ; iv. 3. 109, Cbbagaleyinali j vii. 1. 2, Gana 1 aksha&iladi. 
Chliagaieyah, I'an. iv. 2. 30, Gana Sakhyadi.

10 Pan. iv. 3. 104, Haridru and haridravinah ; iv. 4. 53, Gana 
kisavadi,

11 Ga^a asvadi.
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\yv*!g ^ g 9. Syhm&yaniyas.1 
Then follow

20. Taittiriyas, subdivided into
21. Aukhiyas1 2 and
22. KhSndikiyas.3

The Kha.ndikiyas are again subdivided into: —
23. K&leyas.4
24. lSfit.yfi.yani ns.
25. Hiranyake&ins.
26. Bhhradvhjins.
27. Apastambins.
This gives altogether twenty-seven Saklihs, the same 

number which is mentioned in the Vi shn tt-purfuia5 * * 8, 
although the manner of computing them is different.

Then follow the fifteen B&khas of the Yajasaneyins, 
a number which is confirmed by the Pratij nApari- 
feishta, and has also been preserved in the Vishnu- 
purana, while the Charanavyfiha of the Sabda- 
kalpa-druma brings their number to seventeen. 
They a re : —

28. JhbMas.6

1 Pan,, iv. 3. 104,
2 Aukshyas ancl Aukhyas, $. K. D . ; Aukhiyas, Ch. 783.; Au- 

sheyas, Ch. 376. Cf. Pan. iv. 3. 102.
3 Klmndikiyas, Ch. 783.; Sliandikeyas, Ch. 376.; P&n. iv. 3 .. 

102.
4 The Charanavyuha of the Si. K. D. has, —  23. Apastambins ;

24. Baudhayanins; 25. Satyashadhins •, 26. HiranyakeMna; 27.
Aukheyas or Audheyins. MS. Ch. 785. has, —  23. Kaleyas (Kft-
leyah, Pan. iv. 2. 8.); 24.Satyayanas (Pan. iv. 3. 105.); 25. Hircm- 
yakesas; 26. Bharadvajas; 27. Apa3tamb5yas. MS. 376., Ka- 
letas, Satytiyinins, Hiranyakeeina, Bharadvajins, Apastambins.

8 P. 279. “ Of the tree of the Tajur-veda there are twenty-seven 
branches, which Vaisampayana, the pupil of Vyasa, compiled and 
taught to as many disciples.”

15 Pan. vi. 2. 38. text ; ii. 4. 58. 1.
B B 2
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29. Baudheyas.1
30. Kanvas.2
31. M&dhyandinas.8
32. I§&pheyas.4
33. T&paniyas.6
34. Kapolas.6
35. Paundravatsas.7
36. Avatikas.8
37. Paramavatikas.9
38. P&rMaryas.19
39. Vaineyas.11
40. Vaidheyas.12
41. Audheyas.18
42. Mauneyas.14
Though the number of the S&khks of the Yajur- 

veda is stated as eighty-six by the Charanavyfdia,
1 Baudheyas, P.-p. Ch. 785.; Augbeyas, 6. K. 1).; Gaudheyas,

S. G. P .; Baudluiyanas, Ch. 376. E. I. H .; Baudhih, Pan. ii. 4.
58. 1.

3 Psln. iv, 2. 111. text.
3 Madhyttndineyas, Ch. 376. See Gana utsadi.
I Sapeyas, P.-p. ; Sapiyas, S. K. D .; Sapeya, Gana saunukadi.
5 Tapayaniyas, S. K. D .; Cb. 376.; Tapayanas. Ch. 785
6 Kalapas, P.-p.; Kapalas, S. K. D .; Ch. 785.; Knpolas, Ch.

376.
7 Paundravachhas, P .-p.; Ch. 376. Cf. Pan. vii. 3. 24.
8 Cf. Gana gargadi, Pan. iv. 1. 17.; iv. 1. 75, text.
9 Puruavutikns or Paramavatikas, 6. K. D.
10 Parasaras, P.-p.; Ch. 785. 376. j Paraiariyas, 6. K. D .; Gana 

krisasvadi; gargadi.
II Vaidheyas, Ch. 785.; Vaineyas, Ch. 376.
11 Vaidheyas* Ch. 376.; Vaineyas, Ch. 785.
13 Aukhyas, P.-p.; Addhas, Ch. 376.; IJgiieyas, S. K. D .; See 

Pan. ii. 4. 7.; Aukhiyas, Ch. 785.
14 Baudhyasvas, P.-p.; Mauneyas, Ch. 785.; Bodheyas, Ch. 376.

The S. K. D. adds here,— 42. Galavasj 43. Vaijaras ; 44. Katya- 
yaniyas.
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the names given, including the Vajasaneyins, amount 
only to forty-three, exactly half the number expected.1 
It is difficult to account for this, for although some 
other names are mentioned, for instance the Prachya, 
Udichya and Nairritya Kathas, yet this would not in
crease the number of Sakh&s sufficiently.

The largest number of S&kh&s is ascribed to the 
Saina-veda. It is said to have been a thousand. The 
author of the Charanuvyftha, however, confesses that 
the greater part of them no longer exist. Those 
remaining at the time when the Charanavyftha was 
composed were the seven Sfildius of the

1. R&n&yanSyas.2
2. Satyarnugryas.3
8. Kalhpas.1
4. Mah&kalopas.®
5. Langalayanas.c
6. Shrdhlas.7
7. Kauthumas.8

The Kauthumas are again subdivided into the
8. Atturayanas.9
9. VattVyanas.10 *

* In a MS. of the Charaka-Sakha of the Kathaka, 101 Sakhas 
of the Yajnr-veda are mentioned. Catalogue of the Berlin MSS., p.
38. ‘‘Ekottnrmtadhvaryuaakliaprabhedabhinneyajurvedftkapiak6»”

3 Gana paiiadi.
* Satyamurgyas and 8atyam urgryas, Ch. 785.;  isatyamurgrya*,

Ch. 376.; Pa». iv. 1. 81.
* Kalopas, Ch. 785. 376., Pan. iv. 3. 108.
* Mahakalopas, Ch. 785. 376.; probably Mahikalapas.
« Langalas, Ch. 785.
7 fetrdulaa, Ch. 376.; wanting in Ch. 785.
* G a n a  K a r t a k a u j a p a d i .
9 Kauthumas, Ch. 785.; Gana taulvalyadi.
10 Sardulas, Ch. 785.
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10. PrAnjalidvaitabhrits.1
11. Pr&chinayogyas.®
12. Naigeya-Kauthumaa.®
The account given by the S. K. D. is very different 

and in many places corrupt. Here we have, 1. the 
Asurayaniyas or Sur&yaniyas, 2. Vartftntaveyas,
3. Pranjalas, 4. Rigvamabhedas, 5. Praehinayogyas,
6. Jnanayogyas, 7. Ranayaniyas. The Ranayaniyas 
are subdivided into nine ; R&n&yaniyas, 8. SAthyilya- 
niyas (or Shrayaniyas, Sfithyamugryas), 9. S&tvalus 
(or Satyamudbhavas), 10. Maudgalas (not mentioned 
in the Bhashya), 11. Khallalas, 12. Mah&khallavas,
13. Langalas, 14. Kauthumas, 15. Gautamas, 16. 
Jaiminlyas.

Of the Atharva-veda nine divisions are mentioned, 
but the names given are incomplete and corrupt.
They are given here, with some conjectural emenda
tions from the MSS.4

1. Paippal&das.6
1 Suranayaniyas, Ch. 785.
8 Prajvalanadvaitablirits, Ch. 785.; Pranjalidvenabhrits, Ch.

376. Giuia Gargadi.
8 Praehinayogyas and Naigeyas.
4 The text in the 8. K. D. has r[Up*rn I <3[TfTT! I tTflfTcTn I

M m  T fr ^ m s u  w : i  i

t r r r ^ l  T f o p f r f t l  ATRT ^ T 7 tH>?TT

^  H r a  «TTRtfTTII MS. Ch. 785. 

reads ^nfTTT ^ tr iW T T  » iv m m  ? i i w i

left I MS. Ch. 376. reads,

’jfrsf^T ^THT^T mTTT^^TT T̂TWTHT

grt
* Pun. iv. 2. 66.
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2. Saunakas.1
3. Dftmodas.
4. TottAyanas.
5. Jay alas.
6. Brahmapalaiks.
7. Kaunakhins.
8. Devadarsanins.2
9. Chftranavidyas.

This list makes no distinction between old and new 
Charanas. If we had the whole Yedic literature 
before us, as it was living during ancient times in the 
tradition of numerous Brahmanic families, it would be 
possible to determine which of these Charanas owe 
their origin to Sfttras, which to Brtihmanaa or San- 
hitas. As it is, we can only infer that some Charanas, 
like those of the Asvalayanas, Hiranyakesins, BhAra- 
dvajins, Apastambins, Baudh&yanas, Parusaryas, &c., 
are in all probability of modern origin, because the 
only works ascribed to their founders are Sutra com
pilations. Their Sanhitas and Brahmanas, when
ever they are mentioned, seem to be the same as 
those of older Charanas, with but small modifications.
Other Charanas, like those of the Paingins, Kaushita- 
kitis, Aitareyins, Satyayanins, &c., are not mentioned 
in connection with any Sutras composed by authors 
hearing these names; and it is most likely, therefore, 
that they- derive their origin from authors whose 
names have been perpetuated in the titles of certain 
Brahmanas. Whether these Charanas were in posses
sion of Shtras is doubtful, nor have we any means of 
determining whether, for instance, a member of the 
Aitareyi-charana, after adopting the Kalpa-sfttras of

1 Pan. iv. 3. 106, 3 Gana Aiunakadi.
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Saunaka, would retain his allegiance to the Aitareyins 
or not. The ancient SanhitAs used in these Brahnutna- 
charanas, and originally adopted from older Cha
re nns, -were not likely to be affected by considerable 
differences after their adoption. The fact that we 
never find a Kaushitaki-sanhitu or Paingi-sanhitA 
quoted tends to show that the Charanas, which owe 
their independent constitution to the introduction 
of a Brailmana, retained in most instances the 
original text of their Sanhitas. Charanas, lastly, 
like those of the Sakalas, Eashkalas, Sai&iras, &c., 
whose names are connected neither with Sutras nor 
Br Aluminas, but with Sanhit&s only, must be referred 
to. the earliest period of the formation of Yeuio 
communities, and must have existed, as the bearers 
of their own traditional collection of by in ns, before 
the composition of either Brahman as or Sutras. With 
regard to many Charanas, however, it will remain 
doubtful to which of these three classes they belong, 
until a larger number of Vedic works peculiar to 
each Charana becomes available. Charanas like 
those of the MAdhyandinas and Kaiivas must be re
ferred to the Brah man a period, because their Sam 
hit&a and Brahmanas are ascribed to one and the 
same teacher. 'This teacher, YAjnavalkya, is repre
sented as the author of modern BrAhmanas, and we 
saw that, in all probability, his SanhitA was even 
more modern than his BrAhmanas. The -fact, how
ever, that the SAtras adopted by the MAdhyandina 
and KAnva-charanas are ascribed to KAtyAyana, 
shows that these Charanas existed certainly previous 
to the Sutra period. With regard to the SanhitA- 

' charanas it will always be difficult to determine how 
far their differences were fixed, if not originally

|  (St
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called forth by the introduction of the Brtihrnanas.
Most likely the Sanldtk-charanas are restricted to 
the Eig-veda. It is certain, at least, that no Brah- 
ma.ua belonging to any Veda was composed before 
the division of priests into Hotris, UdgAtris, and 
Adhvaryus, — had taken place. Before that division 
there was but one collection of hymns, that of the 
Bahvrichas, and it is among the Bahvrichas only 
that we have any distinct traces of Sanhitit-charanas.

It will always be very difficult to assign a distinct 
meaning to such terms as Charana and Sakhfi, because 
we have nothing that exactly corresponds to them in 
our own experience. Literary works, such as the 
3&bh&s were, have assumed with us a much more 
tangible shape. They exist as books, and not merely 
as a body of thought banded down in schools, or 
in families. To read a i-sakha meant not only to go 
over it, but to take possession of it, to guard it in the 
memory, and to enable others to read it by repeating 
it to them. A man who had read a book was him
self the book; the song of a poet had no outward 
existence except through those who heard and re
membered it. A work, once composed, might either 
wither for want of an audience, or grow, like a tree, of. 
which every new listener would become a new branch.
The idea of representing what we should call an 
edition of a hundred copies, by the simile of a branch, 
was a very natural one, and if we once adopt it and 
enter into the spirit cf this Sanskrit idiom, we see that 
it is difficult to distinguish between the branch, as 
the book, and the branch, as the reader; between 
the trust, and the trustee. It would be well, how
ever, to speak of the former only as wikha, and of 
the latter as the render of a Lxkha, while we should

' ’
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x-> ...preserve the name of Charana for those ideal succes

sions or fellowships to which all those belonged who 
read the same silkiui.

If it is difficult to describe what a .Sakha and a 
Charana were, it is all the more necessary to state 
what they were not. Now a Charana was not the 
same as a Gotra or Kula. Gotra or Kula means a 
family, and the number of families that had a right to 
figure in the Brahmanic Peerage of India was very 
considerable. The Brahmans were proud of their 
ancestors, and. preserved their memory with the most 
scrupulous care, as may be seen by the numerous 
treatises on the subject which are preserved to the 
present day. Madhava, for instance, after stating 
who his father, mother, and brothers were, what 
£akha he followed, what Sdtra he had adopted, adds at 
the end that his family descended from Bharadvaja.1 
Gotras, or families existed among Kshatriyas and 
V'aisyas as well as among Brahmans.2 Char anas were 
confined to the priestly caste. Gotras depended on a 
real or imaginary community of blood, and thus cor
respond to what we call families. Charanas de
pended on the community of sacred texts. They 
were ideal fellowships, held together by ties, more 
sacred in the eyes of a Brahman than the mere 
ties of blood. They were the living depositaries of 
the most sacred texts, and with the extinction of a

1 srfnft w  fw r i

t r rw r  *rp»T5Trsni 
w  ^  'srmT w  ^
*mn5T3T w  TRTfcî f: 11

2 BaudlmynDa-sutra-bliusliya. MS. E. I. H. 104, p. 91.



' Gharana, the words which were believed to be the 
breath of God would have been lost without the 
hope of recovery- Membei's of different Gotras 
might belong to the same Charana. Where the 
member of a Gotra became the founder of a new 
Charana, the new Charana might bear the name of 
its founder, and thus become synonymous, but not 
identical, with a Gotra.

The names of the Charanas were naturally pre
served as long as the texts which they embodied con
tinued to be studied. The names of the Gotras were 
liable to confusion, particularly in later times, when 
their number had become very considerable. But 
the respect which the Brahmans, from the very earliest 
time, paid to their ancestors, and the strictness with 
which they prohibited marriages between members of 
the same family, lead us to suppose that the gene
alogical lists, such as we find in the Br&hmanas, in 
the Sfitras, in the Mahubharata, in the Puranas, and 
even at the present, day, present in their general 
outlines a correct account of the priestly families of 
India. All Brail manic families who keep the sacred 
fires are supposed to descend from the Seven Rishis.
These are :—Bhrigu, Angiras, Vi'svdmitra, Vasishtha, 
Kasyapa, Atri, Agasti. The real ancestors, however, 
are eight in number: — Jamadagni, Gautama and 
Bharadvdja, Vi'svdmitra, Vasishtha, Kasyapa, Atri, 
Ajastya. The eight Gotras, which descend from 
these Rishis, are again subdivided into forty-nine 
Gotras, and these forty-nine branch off into a still 
larger number of families. The names gotra, vansa, 
v«rg(i, paksha, and gana are all used in the same 
sense, to express the larger as well as the smaller 
families, descended from the eight Rishis.
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A Brahman, who keeps the sacrificial fire, is obliged 
by law to know to which of the forty-nine Gotras his 
own family belongs, and in consecrating his own fire 
he must, invoke the ancestors who founded the Gotra 
to which he belongs. Each of the forty-nine Gotras 
claims one, or two, or three, or five ancestors, and the 
names of these ancestors constitute the distinctive 
character of each Gotra.1 A list of these forms part of 
most of the Kalpa-sfitras, and I here give one of them 
from the 12th Book of A&val&yana’a Srauta-sfitras.8

List of the Forty-nine Gotras, according to 
Arvalayana, xii. 10. seq.

1. T h e  B h r ig u s .

Name of Gotra. No. of Ancestors. Invocation of Ancestors.
1. J&rnadagnA Yatsah * 5 Bh&rgava, Chyavana,

Apnavana, Aurva, Ja- 
madagneti.

2. Jarnadagnyah or 5 BhArgava, Chy&vana,
Jamudagnah. Apnavana, Arshtishe-

na, Anfipeti.

’ T?eiTr?̂ r?r-rrTf̂  i r̂r̂ Twt wwrf%
trtt

* These lists vary considerably in the different Sutras. I’uru- 
shottnma, in Ilia Pravarainanjari, has made an attempt at collect
ing and explaining them. He uses the Ivalpa-sntras of Baudh&yana, 
Apustamba, Satyashddhn, Kundina, Bharadvaja, Laugdkshi, Ka- 
tydyana, and Asvalayana ; the Matsya-purdua, the Bhdrata, Manu’s 

• Law-book and their commentaries. For Baudhayana he quotes a 
commentary by Amala; for Apaatamba, Dlu rtusvamin, Kapar. 
disvdmin, Gurudevasvamin ; for Asvalayatm, Devasvamin.

V J | |  )  GOTRAS. V X  I
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.Wi<yamo of Gotra. No. of Ancestors. Invocation of Ancestors,
3. Bidflh 5 Bhflrgava, Ohyflvana,

Apnavflna, Aurva, Bai- 
deti.

4. Yaska 
Bfldhaula 
Mauna
Mauka
Sflrkarflkshi , 3 Bhargava, Vaitahavya,
Sarshti ' Sflvetaseti.
Savarni
SfllankAyana
Jaimini
DevantyAyanah

5. Syaitfl.li 3 Bhflrgava, Yainya, Pflr-
theti.

‘ 1 Bfldhryasveti.
6. Mitrayuvah ■ 01

3 Bhflrgava, Daivodflsa,
, Badhryasveti.

' 1 Gflrtsamadeti.
7. Sunakflh ' «r r>i < a3 Bhflrgava, Saunahotra,

Gflrtsamadeti.
II. The A ngirasas.
II. a. The Gotamas.

8. Gotamflh 3 Angirasa, Ayflsya, Gau-
tameti.

9. Uchathyab 3 Angirasa, Auchathya,
Gautameti.

10. RahAganAh 3 Angirasa, RAhAganya,
Gautameti.

11. Somarfljakayah 3 Angirasa, Somar&jyu,
Gautameti.
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■ VAmadev&h 3 Angirasa, YAmadevya,

Gautameti.
13. BrihadukthAh 3 Angirasa, BArhaduk-

thya, Gautameti.
• 3 Angirasa, PArshadaisva,

14. 1-rishadaSvto - “ r pAr8,ia.

L dalsva. YairApeti.
15. Rikshah 5 Angirasa, BArhaspatyn,

Bharadvaja, YAndana, 
MAtavachaseti.

16. Kakshivantah 5 Angirasa, Auchathya,
Gautama, Aufeija, Kak- 
shivateti.

17. Dirghatamasah 3 Angirasa, Aucliathya,
Dairgbatamaseti.

II. b. T he B h a badva-tas.

18. Rharad vAjAgni ve- | 3 Angirasa, BArhaspatya,
£yAh J BhAradvAjeti.

{ 3 Angirasa, Bharmyasva,
or Maudgalycti.

3 Tarkshya, BhArmyasva, 
Maudgalyeti.

20. Yishnuvriddhah 3 Angirasa, Paurukutsya,
Trasadasyaveti.

' 5 Angirasa, BArhaspatya,
or BhAradvftja, GArgya,

21. Gargah - Sainyeti.
3 Angirasa, Sainya, GAr-

gyeti.



! of Gotru- No. of Ancestors, Invocation of Ancestors,
arita

^ utsa 3 Angirasa, Ambarisha,
pnga or Y auvanasveti.
Sankha j 3 Mandhatra, Ambarisha,
Darbhya I Yuuvana«veti.
Bhaimagavah J

23. Sankriti .
Putimfisha 3 ,f>ri,rafa’ . Gaurivita,
Tancli or Sankrityeti.
Satiibhu 3 Siiktjtt, Gaurivita, San-
Saivagavfth J ¥*?»“•

3 Angirasa, Ajamijha,
24. Kanv&h ° r K&$veti.

3 Angirasa, Ghaura, Kan-
• veti,
I 25, Kapayah 3 Angirasa, Mahiyava’ 1

TJrukshayaseti. , ,  1 
f  5 Angirasa, B&rhaspatya,

26. Saunga-Sateirayah j  or Bh&radvaja, Katya, At-
l 3 kileti.

III. T he A tris.

27. Atrayah 3 Atreya, Archananasa,
6yava6veti,

28. Gavishthir&b 3 Atreya, Gavislithira,
Paurv&titbeti.

IV . The V isvAmitbas.
29. Ghikita-

Kilabava. L* V“ Sf ! ni?ra’ Dovarilta,
Mamitantu- Audalet..
Kusikah J
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Name «f Qotro No. of Ancestors. Invocation of Ancestors.
80. traumata-kamakA- I 3 Vaifev&mitra, Deva&rava* 

vanA.h j  sa, Daivataraseti.
31. DhananjayAh 3 VaiAvAmitra, MAdhu-

clihandasa, DhAnanjay- 
yeti.

32. A j All 3 Vni&vAinitra, MAdhu-
chhand asa, A j ye ti.

33. Rohiriah 3 YaiAvAraitra, MAdhu-
chhandasa, Rauhineti.

34. Ashtakah 3 VaisvAmitra, MAdhu-
chhatidasa, AsbtakefcL

3o. PArana-VaridhApa- 1 3 VaisvAmitra, Devarata, 
yantah j  Pauraneti.

36. KatAh 8 VaifivAraitra, ICAtya, At-
klleti.

37. AghamarshanAh 3 VaiAvAmitra, Aghamar-
shar.a, Pausi keti.

38. Renavah 3 VaiAvAmitra, GAtbiria,
Rainaveti.

39. Venavah 3 VaiAvAmitra, GAthina-
Vainaveti.

40. &Alaukayana-
SAlAksha- 3 VaisvAmitra, Salanka-
LohitAksha* ’ yam, kausiketi.
Lohitajahnavah

V. The Kasyapas.
41. KaAyapah 3 KMyapa, AvatsAra, Asi-

teti.
42. NidhruvAh 3 KA&yapa, AvatsAra,

Naidhruveti.
43. Rcbliah 3 KAAyapa, AvatsAra, Rai-

bhycti.



\* V of Goti-ii. No. of Ancestors. Invocation of A n c e s t o r s . I  j
' 3 Sandila, Asita, Daivaleti.

44 . SandilAh or
3 KAsyapa, Asita, Daiva

leti.

VI. The V a s is h t h a s .

45. VasishthAh .1 VAsishtheti.
46. Upamany avail 3 VAsishtha, Abharadvasu,

Indrapramadefi.
47. PurA,sarah 3 VAsishtha, $Aktya, PA-

rAAaryeti.
48. KundinAh 3 VAsishtha, MaitrAvaru-

iia, Kaundinyeti.

VII. T h e  A g a s t is .

" 3 Agastya, Dardhachyuta,
49. Agastayah I or WhmavAheti.

3 Agastya, DArdhachyuta, 
SomavAheti.

There are other lists of much greater extent, which 
may become useful in time for chronological calcula
tions. In them the first branch of the Bhrigus, the 
Vatsas, count 73 names; among them such names as * 
SaunakAyanAh (8), PailAh (13), PaingalAyanAh (14),
PAninih (29), VAlmikayah (30). The Vidas com
prise 13, the Aishtishenas 8, the Yaskas 20, the Mi- 
t ray us 11, the Vainyas 3, and the Sunakas 9 names.
It would occupy too much space to print these lists 
here.

In order to prove that these lists were not merely 
arbitrary compositions, their practical bearing on two 
very important acts of the ancient Brahmanic societ}',

c c
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N S ^S ^hc consecrating of the sacrificial fires, and marriage, 
should be borne in mind.

When the fire is to be consecrated, Ag-ni Havya- 
vahana, the god who carries the libations to heaven, 
must be invoked. This invocation or invitation of 
Agni, is called pravara.1 Agni himself or the fire is 
called Arsheya, the offspring-of the Rishis, because the 
Rishia first lighted him at their sacrifices. He is the 
Hotri as well as the Adhvaryu among the gods. 
Like the Hotri and Adhvaryu priests, he is supposed 
to invite the gods to the sacrifice, and to carry him
self the oblation to the seat of the immortals. When 
therefore a Brahman has his own fire consecrated, he 
wishes to declare that he is as worthy as his ancestors 
to offer sacrifices, and he invites Agni to carry his 
oblations to the gods as he did for his ancestors. The 
names of these ancestors must then be added to his 
invitation, and thus the invitation or invocation of 
the ancestors came to be called pravara. For in
stance, if a Brahman belongs to the family of the Man- 
dfikeyas, he must know that the M&ndfikeyas belong 
to the Yatsas, and that the Vatsas are descended from 
Bhrigu, and invoke five ancestors. He must, therefore, 
like all members of the Vatsa-gotra, invoke Agni by 
the names of Bh&rgava, Chy&vana, Apnavana. Aurva, 
and Jiimadgria. If he belong to the family of 
Yajnavalkya, a branch of the Ku&ikas, descendants 
of Visv&mitra, he must invoke Agni by the name of 
Visvamitra, Devarflta and Udala. This, at least, is

tN nw r: ttctt
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rule laid down in the Baudh&yana-sftt.a, with ^ ^ J 

which the A.svnl&yana-shtra coincides, except that it 
does not mention the Yajnavalkyas as a subdivision 
of the Kusikas. This custom was known at the time 
of the composition of the BrsUmianas, and we have no 
reason to doubt that ever since the first establish
ment of Vedic sacrifices, the forty-nine families pre
served the tradition of their sacred pedigree, and that 
their genealogies possess a certain historical value.1

This is confirmed still further if we consider the 
ancient Brahmanic marriage laws. To marry a 
woman belonging to the same Gotra, or having the 
same Pravara, was considered incest, and visited with 
severe penance. A&val&yana (xii. 15.) says : “ Asa- 
mknapravarair viv&hah.” “ Marriage takes place with 
persons who have not the same Pravara, i. e. who do 
not invoke the same Rishis as their ancestors. 
Apastamba says: “ Sagotraya duhitaram na prayach- 
chhet,” “ Thou shalt not give thy daughter to a man 
belonging to the same Gotra or family.” \  ajnavalkya 
says: “Aroginlra bhratrirnatim asam k n 5 r si 1 ago t raj am 
udvahet.” “ Let a man marry a woman who is free 
from disease, who has brothers, and who is not 
the daughter of a man having the same ancestors 
and belonging to the same Gotra as himself.” In' 
each case severe punishments are threatened if a man

i ti,us read in tbs Ssraufca-s&tras of the Manavas, that the 
Dikshita must say bis name, the name of his Gotra, of bis father, 
grandfather, and great grandfather; a custom which, if observed 
as a sacred law, must have preserved a genealogical knowledge for
many generations. *rrn w r f n i  tit-

ra rrew ftfa  ifN i w *  y* Tfa fW rurT i w a
qV^frf farfPRW  UptaPRWl

c c 2



w - ^transgress these rules knowingly, or even unknow- 
X̂ Lfrrgly. There are some special rules with regard to 

marriage, which differ again according to different 
Sfttras; of which the following, taken from A&va- 
l&yana, may serve as a specimen:

1. Persons who have the same Pravara must not 
intermarry. Hence a ParMara must not marry the 
daughter of a ParMara.

2. Persons belonging to the same Gotra must not 
intermarry. Hence a A7isvamitra must not marry 
the daughter of a Yisv&mitra.

3. There are exceptions to this rule among the 
Bhrigus and Angirasas. As a genei’al rule, persons 
are called sagotra, if but one of the Rishis whom they 
invoke is the same. Hence an Upamanyu must not 
marry the daughter of a ParMara, because the name 
of Yasishtha occurs in the try/trsheya pravara of both.
But the three Gotras of the Bhrigus, from the Syaitas 
to the Sunakas, may intermarry. The first four 
Gotras of the Bhrigus must not, neither the six first 
Gotras of the Gotamas. The Prishadasvas, Mudgalas, 
Vishnu vriddhas, Kanvas, Agastyas,. Haritas, San- 
kritis, Kapis and Yaskas may intermarry among 
themselves, and with the Jamadagnyas, &c. Dhir- 
ghatamas’, on the contrary, Auchathyas and Ivak- 
shivats are to be considered as members of one Gotra, 
nor are marriages allowed between the Bharadvajkg- 
nivests, Rikshas, Sunga-Saisiris, (or Sungas, Sawiris), 
Katas, and, according to some, the Gargas.

I t is clear from this that the science of genealogy, 
being so intimately connected with the social and 
ecclesiastical system of the Brahmans, must have been 
studied with great care in India, and that the

//> dv--.
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genealogical lists which have been preserved to us 
in ancient works represent something real and his
torical.

S  After we have thus gained an insight into the 
system by which the Br&hmnnas were handed down 
from generation to generation, we now return to 
a consideration of the literary merits of these works.
The Brahmanas represent no doubt a most interest
ing phase in the history of the Indian rnind, but 
judged" by themselves, as literary productions, they 
are most disappointing. No one would have supposed 
that at so early a period, and in so primitive a state 
of society, there could have risen up a literature 
which for pedantry and downright absurdity can 
hardly be matched anywhere. There is no lack of 
striking thoughts, of bold expressions, of sound reason
ing, and curious traditions in these collections. But 
these are only like the fragments of a torso, like pre
cious gems set in brass and lead. The general cha
racter of these works is marked by shallow and insipid 
grandiloquence, by priestly conceit, and antiquarian 
pedantry. It is most important to the historian 
that he should know how soon the fresh and healthy 
growth of a nation can be blighted by priestcraft 
and superstition. It is most important that we 
should know that nations are liable to these epidemics 
in their youth as well as in their dotage. These 
works deserve to be studied as the physician studies 
the twaddle of idiots, and the raving of madmen.
They will disclose to a thoughtful eye the ruins of 
faded grandeur, the memories of noble aspirations./
But let us only try to translate these works into our 
own language, and we shall feel astonished that

. c c 3
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human language and human thought should ever 
have been used for such purposes. The following 
is a small specimen, and it has not been chosen to 
give an unfavourable idea of the Brahinanas. It 
is the beginning of the A itarey a-brhh rn an a, and ex
plains a sacrificial act in itself full of meaning. Ori
ginally the IMkshaniya, as this ceremony is called, 
was meant to 1’epresent, by simple and natural emblems, 
the new birth through which a man, on his first ad
mission to the sacrifice, was believed to enter a new 
life. Let us see what became of this act in the hands 
of the Brahmans.

Aitareya-brdhmana.—DiJcshamyd.

Agni is the first among the Gods, Vishnu the 
last.1 Between them stand all the other deities.

They offer a PurolMa to Agni and Vishnu which 
lias been prepared for the Dikshaniya. in eleven jars.2

The commentator says that the gods among whom Agni and 
Vishnu are the first and last, are the gods to whom prayers are 
offered at the ceremonies belonging to the Agnishtonia. There are 
12 prayers (sastra), and the first is addressed to Agni (tiliur 
Agnir jyotih); the last, which is an agnimaruta, contains a verse 
in praise of Vishnu (Vislmor nu kara). See Kaushitaki-brahmann, 
viii. 1. This passage proves nothing as to the relative dignity of 
Agni and Vishnu. In the Kaush.-br. Agni is called avararduhya, 
Vishnu pararddhyas, and the Com. explains these terms as signi
fying the first in the former, and the first in the latter half.

2 ^pjfl^crT TT ^T ii fMhrfrt
A purolasa is a linked flour cake (pakvnh pishtapindah), and 

nirvap, to strew, means originally to take four handfuls of rice

‘ G°i$X



Z ^ .y iey offer it indeed to all the deities of this cere
mony, without any difference.1

For Agni is all the deities, Vishnu is all the dei
ties.2

They are the two extremities of the sacrifice, Agni 
and Vishnu. Thus when men offer the PurolMa to 
Agni and Vishnu, they worship the deities at both 
epds.3

Here they say, if there be a PuroMsa prepared in 
eleven jars, and there be two gods, Agni and Vishnu, 
what rule is there for the two, or what division ?4

The Purolasa of eight jars belongs to Agni, for the 
Guyatri verse consists of eight syllables, and the 
Cayatri is Agni’s metre. That of three jars belongs 
to Vishnu, for Vishnu strode thrice through this 
universe. This is their rule here, and this the 
division.6

from the cart and throw them into a winnowing basket. Here, 
however, it means the offering of the oblation which has been 
prepared in that manner. The original meaning of Diksba is said 
to be “ shaving or cleansing.”

1 M m  f*R#T!l
2 v f r  few;: m x

3 fr*!V 
1 f t  at n r  W re ra H  vm

1 g ftaE n fr
f t v r e  J>fn: mrr

5 ^Ti^TS-gT^TT % JfTrsr t̂ -

j f n :  v r*CJ
c c 4
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He who thinks himself without wealth, may offer 
a Charu in ghee (clarified butter).1

On this earth no one succeeds who has no wealth.2 
I he ghee in the Charu, is the milk of the woman, 

the grains belong to the man; both together are a 
pair, lhus the Charu increases him by this very pair 
with progeny and cattle, so that he may prosper.3 

He who knows this is increased with progeny.4 
He who performs the New-moon and Full-moon sa

crifices, has commenced with the sacrifice and with the 
gods.6 After having sacrificed with the new moon 
or full-moon oblation, he may perform the Diksha 
on the same oblation and the same sacrificial seat,6

1 ^  ^  Tf̂ rTII
5 w f  SCR ¥  ^  *?T *t Sffrfrrefall
3 W f? r w r  $  cr?wrr^ fa-

J[3l5Rf?t W W II
4 W€TT TT̂  ^ | |

* 3T X[W WfTT R̂̂ ffifY *ft T * ^ N tT-

^afrT wt =u

wgrr #t^rrn
1 he commentator trios to show that the Dar^a-purna-masa 

sacrifices are connected with all other rites. Although the Soma 
sacrifice is not a modification of the Darsa-purmi-rmisa, still the 
Islitis, as, for instance, the Dikshaniya and Prayaniya, are, and 
they form part of the Soma sacrifice. The Agnihotra also, with 
all its parts, does not follow the rule of the D. P., but it has 
reference to the Ahavaidya and the other sacred fires, and these 
fires must be p. P cans of the Pavamana-ishti. Now, as 
all the Ishtis are dons of the D. P., the relation is esta-

• Wished; and tin, , the D. P. may be called the beginning of 
all sacrifices.

6 I he commentator says: havih means the sacrifice, and barhih
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This is one Diksh&v1
The Hotri must recite seventeen Saraidheni verses.2
The Prajfipati, the Lord of the World, is seventeen

fold, the months are twelve, and the seasons five, by 
putting the Hemanta and Sisira seasons as one. So 
much is the year, and the year is Praj&pati.®

He who knows this prospers by those verses which 
reside in Prajiipati.4

The sacrifice went away from the gods. They 
•wished to find it by means of the Ishtis. The Ishtis 
are called Ishtis because with them they wished (ish, 
to wish) to find it.5 They found it.6
means the same, and he takes the two locatives in the sense of 
“ after this new moon and full moon sacrifice has been performed.”

WTWvfi*: I rTf%TW-RP*T-

1 The last words, “ this is one Diksha,” indicate that there is an
other ; that is to say, some allow the. Soma sacrifice, which begins 
with the ffiksha, before the Darsa-pfirna-masa.

2 €TfaV ^^*TTnJI
The number is stated, because generally the Samidhenis are 

only fifteen in number. These fifteen were originally but eleven 
verses, of which the first and last are repeated three times.

3 innrsrr % %^rrfar-
-enFnrw'T tl

4 THTtfa ^  %^ll 1 11
5 The Brahmana gives here three fanciful etymologies of ishti, 

the teelinical name of the sacrifice ; of ahuti, the oblations enjoined 
at the sacrifice ; and of uti, another name for the same. The real 
etymology of ishti is not isli, to wish, but yaj, to sacrifice; of 
ahuti, not hvayati, to call, but juhoti, to offer; of uti, not ay ad, 
to come, but avati, to protect.
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He who knows this prospers after having found 
the sacrifice.1

What are called oblations (&huti) are invocations 
(alvfiti); with them the sacrificer calls the gods, 
this is why they are called tihutis.2

They are called Utis, for by their means the gods 
come to the calling of the sacrificer (dyanti, they 
come). Or because they are the paths and the ways, 
they are called fitis; for they are the way to heaven 
for the sacrificer.3

There they say, as another priest makes the obla
tion (soil, the Adhvaryu), then why do they call him 
the Hotri (the offerer), who recites the prayers and 
formulas ?1

Because he causes the deities to be brought near

1 ^ ^ T f w r  THttfa er tj ' H li

2 % 5TTWTT TJchI h !
^ f r f  rj^T^n'RTTirsfrT^II

5 1  jrJT  * n f » T ^ t T  ^ ? T T ^
^«WT*?f?T if  % W 3 T  *TT.’ v?

Trlrfo^jfvtTWT ^T T T ^^f

4 fJ ^ T S F ^ ifr  *T5!f?T ^

ft^<37T5?^rT T fd ll
The commentator says, that the proper name for the Hotri 

would seem to be Anuvaktri or Yashtri, because UTftRIT^jtv* \*
'*TT35?t ^

( if  W)* i  v f i T
v a S / 7 3 9 4  b r a h m a n ;, s . T f l  1
n&£>— <̂ y
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according to their station, saying, “ Bring him, bring 
him,” this is the reason why he is called H otri; he is 
a Hotri (from dvah, to bring near.) 1

He who knows this, is called a Hotri.2
He whom the priests initiate (by means of the 

Dlksh& ceremony), he is made again to be an embryo 
(he is born again.)3

They sprinkle him with water.4
Water is seed; having thus given this to him, 

they initiate him.5
* They anoint him with fresh butter (navanita).

Clarified butter for the gods is (called) Ajya; for 
njen Surabhighrita; for the manes Ayuta; for the 
embryos Navanita. Therefore by anointing him with 
navanita, they increase him with his own portion.6

1 *  fR  W > T T ^  \g r f l
riTW TTccii<f'^ ^f?n w fdn

2 q  TT# 3<riRII
f tpR T x r v f^ ^ T  q $  q

6\ftY  *rr w r :  ?n§RT f t w ^ e

j r ^ t w r r ?! ftnr^rf

The commentator quotes a verse to the effect that molten ghee 
is called ajya ; hardened, it is called ghrita ; slightly molten, it is 
Called ayuta; and well seasoned, it is called snrabhi. But the 
Taittiriyas say, “ ghrita is for the gods, astu for the manes, nish- 
pakva for men.” Astu is here the same as ayuta, slightly molten, 
and nishpakva, quite liquid.



"" They anoint his eyes with a collyrium.1
Anointing is light for the eyes. Having thus im

parted light to him, they initiate him.2
They rub him clean with twenty-one handfuls of 

Kusa grass.3
Him who is pure and has thus been cleaned, they 

initiate.4
They take him to the hall.5
The hall is the womb for the pupil (dikshita).

By taking him to the hall they take him (who 
was before represented as an embryo) into his 
womb.6

In this true womb he sits, and hence he departs.7. 
Therefore the fruit is borne in the true womb and 

brought forth from it.8
Therefore let not the sun shine upon him in its

ŜpjfFTII
a XTcftMir̂ T

4 f M f a l l

5 W ^ f a l l
The hall is called Dikshita-vimita, because it was made (vi- 

mita) for the initiated (dikshita). It is commonly called Piathi- 
navansa.

6 Xr̂ T
7Tr\Ut

7 ^  1̂13 <<s

V v J l Q -^9 6  beatimanas. o L



XVjj îAtog; or setting away from the hall, nor let the J 
priests speak to him.1

They cover him with a cloth.2
This cloth is the caul in which the pupil is to be 

born ; thus they cover him with the caul.3
The skin of a black antelope is his next cloak.1
Next to the caul is the Jar&yu; thus they cover 

him with the Jar&yu.5
He closes his hands.6
With closed hands the embryo lies, with closed 

hands the child is born. As he closes his hands, he 
holds the sacrifice, and all its gods between his 
hands.7

-They say, there is no confusion for him who has 
first finished his Diksha; for his sacrifice is held fast 
(between his hands), and the gods are so likewise. 
Therefore there can be no loss for him, like that 
which falls on him whose Diksha was finished later.8

m^rrwr^f^rqr^Tftr 11

’ *twwt t i f f i n
3 ^  W wnsMfWii
4 TOTfSpngirc *n?f?Ni
fi 53tPC 3t T̂^5jTT'«r wrrsrw*

^  v l V*

7 w iwrr s?i: wot fe r re t
5TT€̂  r f ^ r g  \^rtT  ^ T :

8 w r U f e  <rr
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After having put off his cloak, he descends to 
—  bath. Therefore an embryo is bom after he is sepa

rated from the Jarayu .1
He descends together with his cloth — therefore a 

child is bom together with the caul.2
For him who has not offered a sacrifice before, let 

(the Hotri) recite two puronuvakjffs, “ tvam agne 
sapratha asi,” (v. 13. 4.) for the first, “ soma yas te 
muyobhuvah” (i. 91. 9.) for the second portion of 
the ghee.8

(The third line of the first verse is) “ through thee 
they carry out the sacrifice;” and by reciting this 
line the Hotri carries out the sacrifice for the pupil.'1

*rsr: \en rr

Jt is said by the commentator that if two or more Brahmans 
perform the Soma sacrifice on the same spot and at the same time, 
they commit a siu, w h i c h  is called sansava, confusion of libations. 
They ought to be separated by a river or a mountain. He, how
ever, who has finished his Diksh& first and holds the gods between 
his closed hands, is not exposed to the, consequences of the san
sava, because the gods will be with him and not with the other 
man whose Diksha was finished later.

si
Kr«faSr$5hi

2 grrwrHraf^r wper 11 ̂  11
3 vtHTT W3T9T 'ETrTfif TpqfajW TtlTT̂ STHT"

^ ttHrii
After the general remarks on the Dlkshamyeshti which were 

given in the first three sections, without any particular regard to 
the offices of the Hotri, the fourth section begins with the cere
monial rules for the Hotri. The Hotri has to recite certain verses 
on being ordered to do so by the Adhvaryu.

* cWT ■'TST fsfrF^rf Tfff 'ETfTWlWT II
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him who has offered a sacrifice before, let the 
iTotri recite instead “ Agnih pratnena matunana,”
(viii. 4.4. 12.) and “ soma girbhish tva vayam ”
(i. 91. I I .)1

By saying “ pratnam ” (former) a word which oc
curs in the first verse, he alludes to the former 
sacrifice.2

Both these rules (of using certain verses for a man 
who has not, and for a man who has, sacrificed before) 
are not to be observed.3

Let him rather use the two verses on the destruc
tion of Yritra “Agnir vritranijanghanat,” (vi. 16. 24.) 
and “ tvam Somfisi satpatih ” (i. 91. 5.)4

•For he whom the sacrifice approaches destroys 
Yritra; therefore verses on the destruction of Vritra 
are to be used.5

Having enjoined these two verses for the introduc
tory ceremony of the offering of ghee, the Brahmana 
now proceeds to detail the yajyanuv&ky&s for the 
principal offering.

1 ’sffir: tripr
W v H I l l

2 Trsrfafw
3 rfvreniyani
4 shUW f̂t̂ RTffT UrqrfMtfa 

ajptr^ll
6 T *  <Tf YW Yfa ^  *T*r TgvrJTfa

wifsiTf3f?UI
The reason which the commentator gives for this extraordinary 

proceeding is, that in each of the two couples of verses which 
were first recommended, the first verse only contained an allusion 
to the peculiarities of the sacrifices, while the two verses now 
enjoined both treat of the destruction of Vritra.
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“ Agnir mukliam prat 1 iamo devatan am, &c., !8%Mm  
P uronuvfikyti, “ Agnis cha Yishno tapa uttamam 
mahah,” etc. the Yajya verse. These two verses on 
Agni and Yishnu are correct in form. The correctness 
of a sacrifice consists in its correctness of form j it 
consists in this that the verse recited alludes to the 
act performed.1

Agni and Yishnu are the guardians of the Dlksh& 
among the gods. They are the lords of the Dikshfu 
Therefore as the oblation is to Agni and Yishnu, they 
who are the lords of the Diksh& are pleased and grant 
the DikslA, saying, Let those who perform this rite 
be initiated-'3

They are Trishtubhs (by their metre), in order 
that they may give bodily strength.3

Having explained the verses used by the Hotri at 
the principal part of the sacrifice, the Brahmana adds 
some rules on the Svishtakrit verses.

1 i r w r  \3rTPTT3rfins W f r  j h-j  _
Y fsftT  W R fI I '?fTCTT-

f̂ TETRTYTWT fwr^"f^r II
Instead of saying “ anuvakyayajye,” because the anuvakya 

comes before the yajya, the compound yajyanuvakye is formed, the 
shorter word, according to grammar, standing hrst in a Dvandva 
compound. The verses are not in the &ak&la-eakha of the 
li ig-veda.

2 Y  1  \Y R T  #1" ^tYTYT

YT ftYTYT

<rV f lY t - w w n i  y V ?rr < 1y -

YfTTM<=H!

3 fW YT l!#tt
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A^^ss^Me who wishes for beauty and for wisdom, let hunkJA-J 
use the two Gftyatri verses1 of the Svishtakrit.2

The Gayatri is beauty, full of wisdom.3
He who knowing this uses the two Gay atria be

comes possessed of beauty and wisdom.4
He who desires long life, let him use two Ushnih 

verses.5
Ushnih is life.6
He who knowing this uses the two Ushuihs, arrives 

at any age.7
He who desires heaven, let him use two Anush- 

tubhs.®
There are sixty-four syllables in the two Anush- 

tubhs, and three are these worlds, (earth, sky and 
heaven) each of twenty-one parts. With each 
twenty-one syllables he ascends to these worlds, and 
with the sixty-fourth he stands firm in heaven.9

1 They are “ Sa liavyaval am arty ah,” (iil. 11. 2.) and “ Agnir 
hota purohitnh.” (iii. 11.1.)

^*P»rre:ii 3 ^w f % w im 'd  *inrfln

4 ^sp^t ^ fr{  Tjrwf^Tn, ’TUHlfV

They are “Ague vajasya gomatah,” (i. 79.4.) and “ Sa idhuno 
vasush havih.” (i. 79, 5.)

* ’SfTSpiT

They are “ Tvani Agne vflsfin.” (i. 45. 1.) 

tptffajlT
w fa  ^7s:*fg?i$ar TTfafTreffirn
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He who knowing tills uses the two Anuslitubas 
stands firm.1

He who desires wealth and glory, let him use two 
Bnhatis.2

The Brihati is wealth and glory.3
He who knowing this uses two Brihatis, gives him

self wealth and glory.4
He who loves the sacrifice, let him use two 

Panktis.6
The sacrifice is like a Paukti.6
The sacrifice comes to him who, knowing this, uses 

two Panktis.7
Let him who desires strength, use two Trishitibhs.8
Trishtubh is strength, which is vigour and power.9
He who knowing this uses two Trishtubhs, becomes 

strong, vigorous and powerful.10

2 ¥ w r  ^ ffan rt # f r r ii
They are “ Ena vo agnina (vii. 16. 1.),and Udasya sochih.” (vii. 

16. 3.)

8 w t  w^RTii:
They are “ Agnim tarn manye.” (v. 6. 1.)

« xrrmt ’I  11
7 ^

8 #HkT*r:
They are “ Dve virftpe eharatah.” (i. 0.5. 1.)

9 ’Jgm'T TT fWR,H

1 ^ 1 1
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him who desires cattle, use two Jagatis.1
vlattle is Jagati-like.2
He who knowing this uses two Jagatis, becomes 

rich in cattle.3
Let him who desires food, use two Yiraj verses.1
Yir&j is food.6 (virdj, to shine.)
Therefore he who has the largest food here shines 

most on earth; this is the reason why it is called 
Vir&j (shining).3

He who knows this shines forth among his own 
people; he is the best of his friends.7

All these are voluntary verses. We now come to 
those which are always to be used.

Now the metre Yir&j possesses five powers.
Because it has three lines, therefore it is Gayatri 

and Ushnih (which also have three lines). Because 
its lines have each eleven syllables, therefore it is 
Trishtubh. Because it has thirty-three syllables, 
therefore it is Anushtubh. ( If it be said that the two 
Yiraj verses in question, i. e. “ preddho ague,” &c. 
and “ imo ague,” Ac., have only thirty-one and thirty-

1 q^T JT : ^ f r f l l
They are “ Janasya gopa,” (v. 11. 1.)
s oirnrrr % w ? :  11

3 tsr»ra?T
4 l | . ^ ^ I- p^RrwnR;

They are “ Preddho agne” (vii. 1. 3.), “Imo agne.” (vii. 1. 18.)
5 f^CT^II 

rrf%TTWt t^TTZrqil

7 fa %  ^ersifn w .  w f a  n  ifa *tii
» v 2
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two syllables, it must be remembered that) metres do 
not change by one syllable or by two. 1 he fifth power 
is that it is Viraj (shining).1

He who knowing this uses the two Vriraj verses, ob
tains the power of all metres, retains the power ol all 
metres, obtains union, uniformity and unison with 
all metres, eats and has to eat, has food together with 
his family.2

Therefore the two Viraj verses are certainly to be 
used, those which begin with “ Preddho agne ” and 
“ lino agne.”3

Diksha, is right, Diksha is truth, therefore a man 
who performs the Diksha must speak the truth .4

Now they say, what man can speak all truth i 
Gods are full of truth, men are lull ot falsehood.5

^  ^ f^P T P S D ifV  xf-
^  mV«TT -̂

» w t*t *-

^wsrspl ttspsttot ^  f r o m
3 wTf%TT^T^ gnriri T^V W d ii

4 t8trt <ffaT wm f t a r

R i g h t  ( r i t a )  a n d  t r u t h  ( s a t v a )  a r e  s a i d  t o  d i f f e r ,  i n a s m u c h  a s  

r ita  m e a n s  a t r u e  c o n c e p t i o n ,  sati/a, a  t r u e  s p e e c h .

^S j4f%?TT vfa\\



BRAHMAN A3. 405 J

Let him make each speech with the word 1 Vicha
kshana.” (which means, let him put “ vichakshana ” at 
the end of the name of a person whom he addresses.)1

The eye is vichakshana, for with it he sees clearly 
(vi-chaksh, to perceive.)2

The eye is established as truth among men.8
Therefore people say to a. man who tells something,

« Hast thou seen it ? ” And if he says “ I saw it,” 
then they believe him. And if one sees a thing one
self, one does not believe others, even many.4

Therefore let a man make each speech with the 
word “ Vichakshana then his uttered speech be
comes full of truth.6

' srnj ?<rcrji
For instance, instead of saying, “ Deva/latta, bring the cow f” 

let him say, “ Devadatta, vichakshana, bring the cow.” According 
to Apastamba, vichakshana ought to be used after the names of a 
Kshatriya and Vaisya, but “chanastta” after the name of a Brah- 
man.

2 f ^ W I T  f% t } ^ { ? T | l  Kaush.-br.

4 ^  wjp&S TO «
* T O W I M Tfirf̂ T *

?r^r{7! htRifd w wiptt ’rsrvTfait

6 sirt sro-

f̂ rTT 3^f^il4ll
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^^6 next extract is from the Kaushitaki-br&n- 
inana (xxvi. 5.). It will show how completely the true 
character of the sacrifice had been forgotten, and how 
much importance was attached to mere trifles.1 It is 
intelligible, wherever there is an established ceremo
nial, and priests appointed to watch over it, that cer
tain rules should be laid down for remedying any 
mistake that may have occurred in the performance 
of a sacrifice. The chapter of accidents is a large 
one, and the Brahmans have spared no pains in laying 
down the most complicated rules, how to counteract 
the consequences of a real mistake. The rules of pe-

^T^nrirr g>?ra ^  gY$*prw g
g? r ^ 'g f tw ^ % g t^ ^ g * w g w f  w T R rg

rf 1? ^frTWtfrTTt^l^ cfirfr 3T ^  IW rTT^\t >»
r̂r gHnfct graj gr

tHrj gfg w i  ^ wn? grnpr-

3*r: ir# g-Rggg gr gr

* trr̂ if wsgajg rng»r̂ «rrf%f̂ r grggrr îggw <rr- 
gp tf-’ j gr gig- gr gr gw gfg n  

stTrsgrwfs'g *  ^Irffafgr^ w k  ^ w g r r s f a  
^  qyy^gvTTmfg'fg ^ TmTfY

v rs rg j  fg? : ^ g f g  g f  g ^ f i r g g V  t T-
ttr^ w g r a f t
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