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allusion to SAnkhya doctrines, but MAdhava explains
it in & diffevent senge. 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.) -And he appeals to another passage in the
same Upanishad (J. 8.), 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 Stitras 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 gnided 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 Sitras 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-
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~ebrding 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-
upanishad® 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. It was Sandilya
who declared that the Self within our heart is Brah-
man (Chhind.-up. iii. 4. 14. p. 208.), and this tenet,
somewhat amplified; is quoted as “Shndilya’s wis-
dom” by the author of the Satapatha-brhmana (x. -
6. 3.). Other sages among the Chhandogas® again

1 BibL Ind. vii. 56. »
* Purusha is body rather than man. Midhava says: §9
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speak simply of a Saf, or a Being, which desired to he
many, aund created the light, the light flowing into
-water, the water into food, and so on. The Athar-
vanikas speak of the Creator as dkshara, and it must
remain doubtful whether they connected with this
word the idea of the Indestructible or of Element.!
The term used by the Vijasaneyins 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 gynonymously, 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 Avyékrita, Un-
developed, went even beyond, and instead of the Sat
or 75 dy, they postulated an Asat, 7o p3 s, as the
beginning of all things. Thus we read in the
Chhéndogya-upanishad 2: “ And some say, in the
beginning there was Asat (not being ), alone, without
a sccond; and from this Asat might the Su¢ 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 sectsavhich sprang up in every part of
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ia.!  The old Upanishads, however, were not re-
Jjeeted, and to the present day the ten which are chiefly
studied in Bengal are the Brihaddranyaka, the Aitareya,
Chhéndogya, Taittirlya, f4a, Kena, Katha, Praéna,
Mundaka and Méandtkya-upanishads. Every one of
these has been published, and we possess an excellent
edition both of text and commentary by Dr. Roer 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 622 but it has lately been brought as
high as 108 %, 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.* Many are of very modern
origin, and have no right to be mentioned in connec- j
tion with Vedic literature’ In order, however, to

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 thislist. First, Anquetil Duperron’s Oupnekhat?, a

e

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

* Ward, loc. cit. p. 61,

3 W. Elliot, Journel of the As. Soc. of Bengal, 1851, p. 607.

4 The Maitreyi-upanishad (29. 89.) is probably meant for the
Dislogue between Ydjnavalkya and Maitreyi in the Bribadiran-
yaka. The Sindilya-upanishad (57, 105.) seems to be a portion of
the Chhindogyn-upanishad.

b Qupnekliat, id est, Secretum tegendum: opus ipsa in India
rarvissimum continens antiquam et arcanam, seu theologicam et
philosophicam doctrinam, ¢ quatuor sacris Indorum libris, Rak

Y 3
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rk which contains the translation of fifty Upani-
shads from Persian into Latin. [The author of this
Persian translation is supposed to be Ddrd Shakoh,
the eldest son of Shak Jehan, and pupil of Babu Lal ;
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 of their work,
their patron was put to death by his brother Aurung-

beid, Djedjer baid, Sam baid, Athrbau baid, excerptam ; ad ver-
bum, o Persico idiomate, Samskreticis vocabulis intermixte, in
Latinum conversum; Disserfationibus et Annpotationibus diffici-
liora explanantibus, illustratum : studio et opera Anquetil Du-
perron, Indicopleustw, Argentorati, typis et impensie fratrum
Levrault, vol. 1. 1801: vol, il. 1802,

Duperron received a MS. of the Persian translation of the
Upanishads from M. Gentil, the French resident at the court of
Soudjaéddaulah. I¥ was brought from Bengal to France by M,
Bernier, in the year 17756, Duperron, afier 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: * Ianc iater-
pretationem r@y Oupneknathai quorumvis quatuor librorum Beid,
quod, designatum cum secreto magno (per secretum magnum ) est,
et integram cognitionem luminis luminum, hic Fakir sine triatitia
(Sultan) Mohammed Dara Schakoh ipse; cum significatione recta,
cum sineeritate, in tempore sex mensium, (postremo die, secundo
rov Schonbéh, vigesimo,) sexto mensis rov Ramazzan, anno 1067
rov Hedjri (Christi, 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.p.
Duperron adds: Absolutum est hoe Apographum versionis Latina
réy quinguaginta Oupnekhatha, ad verbum, ¢ Persico idiomate,

e Samsereticis voeabalis intermixto, factm, die 9 Oectobris, 17935,
18 Brumaire, auni 4. Reipubl. Gall, Parisiis.
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H.'] * Secondly, there is Colebrooke’s Fssay on the
Vedas, which gives & more complete enumeration of
the Upuniahads. Thirdly, Weber's Analysis of Duper-
ron’s translation of the Upanishads, in his “ 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. Rier'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 Rammohun Roy, the Essays of
Pauthier, Poley, &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- ‘
nishads? are unknown. This is owing to the very |
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

. ! Elphinstone, History of India, ii. 446. An earlier instance *
of a translation of the Upanishads is mentioned in Elliot's His-
torians of India, 3. 260. ¢ Abdul Kédir, author of the Tarikh-
badaum, who died at the close of the 16th century, says that lLe
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 Haji Thrahim Sirhindi, who accomplished it
satisfactorily.”

2 Some of the most lnodern Upanishads are confessedly the
works of Gaudapida, Sankara, and other more recent philosophers.
Y 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 Mundaka-upanishad:
“ Brahman (mase.), 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 Satyavdha BhAradvaja, Bhirad-
vija 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 Sikbas; 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 Stkhas. Each Sakha, ‘however, was
supposed to be possessed of an Upanishad, and the
Muktiké states boldly that, as there are 1180 Sakhds,
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 tracts. / '

! See Mundaka-up. ed. Roer.



k' cases only where the Upanishads form part. of
an Aranyaka, the reputed authors of the larger
works might likewise be considered as the authors of
the Upanishads. This authorship, however, is dif-
ferent from the authorship of a Gaudapida and San-
kara. = As the Brihadiranyaka forms part of the
Satapatha-brahmana, Yéjnavalkya, the reputed au-
thor of the Brahmana, might well be considered as
the anthor of the Upanishad known by the name of
Brihaddranyaka. It forms the last five Prapathakas
of the L4th book of the Satapatha-brahmana in the
Madhyandina-4kha, whercas in the Kdnva-64kLa the
- whele of the 17th book is comprised under the natme
of Upanishad. = Yajnavalkya Vajasaneyu is mentioned
towards the end of the Brihaddranyaka as the person
who received the whole «of the White Yajur-veda
from Aditya or the Sun. His influential position at
the court of Janaka, king of Videha, is alluded to
several times, and one portion of the Brihadfranyaka
is called the Yéajnavalkiyam Kandam, as specially
eelebrating the victories gained by that sage over all
his rivals. But even if we accept the traditional
opinion that Ydjnavalkya 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-brﬁhmal_m. We need not enter at present
into the question whether the supposed authorship
of Xajnavalkya implies that he actually composed, op
only that he collected and arranged the sacred code
of the Vajasaneyins. That code is, no doubt, in
some peculiar sense, considered as Yhjnavalkya’s
own work. At the time of Pénini it was called by a
name which, by its very character, indicated that the

BRIHADARANYARAS. 829 (g I
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Satapatha-brihmana was a work due to the exertion
of one individual, and that it was not, like other
Brihmanas, simply proclaimed by him (prokta), or
formed the traditional property of an ancient Vedic
Sakh bearing his name. This, together with a re-
mark in the Vérttika to Panini, iv, 3. 105., may be
interpreted as indicating the more modern date of
this BrAhmana and its Aranyaka, as compared with
the BraAhmanas and Aranyakas of other Vedas. But
beyond this, the name of Vijasaneya Y Ajnavalkya,
as the reputed author of these works, will not help
us in fixing the age of the Vijasaneyi-brihmana-
upanishad. )

Attempts have been made to fix the age of YA-
Jjnavalkya, as the author of a Law-book, and to trans-
fer this date to the author of the Vedic works, just
mentioned. The versifier, however, of these laws is as
distinct from the original Yajnavalkya, as the poetical
editor of the Laws of the Mnavas is from the mythic
Manu, the founder of the MAnava-54kha.

Although the poetical editor of this code of laws
speaks of the Aranyaka! as his own work, nobody
will be misled by an assertion of this kind.? Bat

! Thig can only mean the Brihadiranyaka, as the commentator
also observes.

2 Yijn. Dh. iii. 110.

- . .
WY ARWEHE gfXErrarear
FIAATEH ¥ AR FG Fromdar)

“He who wishes to attain Yoga (union with the Divine Spirit)
must know the Arspyaka, which I have received from Aditya,
and the Yoga-dstra, which I have taught.” I thought, at first,
that there might have been old Dharma-siitras of Yijnavalkya,
and that the versifier of these Sitras took this sentence simply
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the age of the versifier of the Y#jnavalkiya
code of laws is difficult to determine. Professor
Wilson, in his * Ariana Antiqua” (page 864), ob-
serves that the word Nanaka, a gold or silver coin
having upon it the figure of Siva, may be derived from
Néng, a term which occurs on the coins of Kanerki,
and is supposed to be “the mame of a goddess;
probably the same as the Anaitis or Anahid of the
Persians, or the tutelary goddess of Armenia, Anaia,
or Nanaca,” If so (and I think the explanation ex-
tremely doubtful) the age of Yéjnavalkya’s legal dicta
in which the word Nénaka occurs, would be subse-
quent to the era of Kanerki, 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 YAjnavalkya. Now the identi-
fication of NAnaka and Néana (Nanaia, Nana Rao,) is
a very ingenious conjecture, but no more. BEven 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 Siitras. I have not yet found, however, Yhjnavalkya-
sfitras on Achira. The so-called Vaishnava-dharma-#stra, or Sri-
bhagavad-Vishnu-sanhiti, which has been printed at Caleutta,
contuins large portions of Stitras 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 Yéjnavalkiya Code
precodes the verse in question (iii. 110.), & chapter which does not
stand inthe Manava code, exists, still in prose, in the Vishnu-sanhith
(fol, 28. a. line 11.). Tho simile of the lamp, also, representing
the mind in the middle of the body, is borrowed by the editor of
the Y#jnavalkiyn Code from the Vishnu-sanhitd (fol. 29. a. line 1.).
Yet, althongh the Vishnu-sanhitd, like the Code of Yajnavalkya,
goes on describing the Yoga, no mention is made here of the Aran-
yaka, nor does the author speak of himself in the first person, as
the author of the metrical Code does.

b0
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their knowledge of coined money from foreign nations,
Nénakas may have been current in India long before
the time of Kanerki, though the Nanakas of Kanerki
may be the first known to us as coined in India.
The oceurrence of a word like Nonaka!, therefore, is
not sufficient by itself to prove that the second cen-
tury after Christ is the earliest date of the YAjnaval-
kiya Code, still less of Yéjnavalkya, as Professor
Stenzler supposes. But whatever date may be as-
signed to this Sloka work, the date of Yhjnavalkya,
the author of the Aranyaka and the Satapatha-brih-
mana, would not be affected by it in any way, and

! In the same way it might be said that the Rig-veda-sanhiti
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, and it certainly has no satis-
factory etymology in Sanskrit. Nothing seems to be 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
“Lonis.” The first syllable Ka may be taken as the nsnal royal
prefix, particularly as Fahian calls the same king Kanika and
Nika. (Cf. Reinaud, Mémoire sur I'Tnde, 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 Nishke may have a very different etymology, and at all
events it does not furnish any solid basis for chronological eonclu-
sions, Nishka does once occur in Péanini’s Sitras, v. 2, 119.;
and it is frequently quoted as an example. Pan. iv. 3. 156,
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we may expect information on this point.

Another attempt has been made to fix the age of
Yajnavilkya, or, at least, to assign certain chronolo-
gical limits to the first origin of the SAkhA of the
Madhyandinas, a subdivision of the Vijasaneyins.
Arrian, when speaking of the course of the Ganges,
mentions among the rivers falling into the Ganges,
the ‘‘ Andomatis, flowing from the country of the
Mandiadini, an Indian people.” ! Lassen thought he
discovered in this the Sanskrit word Madhyandina,
meridional ; and, as a mere conjecture, such a re-
mark was valuable. Professor 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 Médhyan-
dina, a subdivision of the Sakha of the Vajasaneyins,
be concluded that the text of this Sakhd, i. o the
Sanhitd and Brahmana of the White Yaju r-veda, pub-
lished by himself, must have existed in the third cen-
tury B.c. Such rapid conclusions are rarely safe.
There may have been such a people as the Madhyan-
dinas at any time before or after Christ, and there may
have been such a Sakhé as that of the Madhyandinas
at any time before or after Christ, but the people
need not have bad any connection with that Sakha, as
little as the Prichyas or Prasii had anything in com-
faon with the Sakhd of the Prichya-Kathas, or the
‘Kapbisbono, another Indian people, mentioned by
Greek writers, with the Sakhd of the Kapishthalas.
Granted, however, that the Sakha was formed in the
country ofithe Madhyandinas, and derived its name

! Indische Alterthumskunde, i. 130.; Schwanbeck, Megasthenis
Indica, p. 106.
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= Arom 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 Taittiviya-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 Brihadiranyaka. 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 Sanhitd and BrAhmana. The Aranyaka
of the Taittiriyas may have been added to their
Brihmanas subsequently to this schism, in the same
way as the Brihadéranyaka is: certainly later than
many portions of the Satapatha-brahmana. At
all events the Taittiriya-Aranyaka .represents the
latest period in the development of the Vedic reli-
gion, and shows a strong admixture of post-vedic
ideas and names, The same applies also to several
parts of the Taittiriya-brAhmana, the last part of
which does not belong to Tittiri, but is aseribed to
Katha, the same Muni to whom the beginning of the
Aranyaka is said to have been revealed.! 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
Brihmana of the Rig-veda. In the Taittiriya-Aran-
yaka different readings are mentioned, which are
no longer ascribed to different Sakhas but to certain
countries in the south of India, like those of the Dri-
vidas, Andhras, and Karnitakas. This fact by itself

! See page 224
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woald throw some doubt on the antiquity and gen-
nineness of this class of Vedic writings?, at least
in that form in which we now possess them.

The Taittiriya-iranyaka consists of ten books, of
which the four last are devoted to Upanishad doctrines.
Noauthor is mentioned, and Tittiri, who might seem to
hold the same position for the TaittiriyAranyaka which
Yijnavalkya 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 Ydska 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 Sakh4, but not the author of the
Aranyaka. _

A third Aranyaka is the Aitareya-iranyaka, be-
longing to the Rig-veda. It forms a work by itself,
and is not counted as part of the Aitareya-brihmana,
This is an important point.  The work consists of five
books or Aranyakas %, the second and third of which

! 1 find that Harisvimin also, in his commentary on tho Sata-
patha-brihmana, quotes the Dikshinftyas and SaurAshiras, to-
gether with the KAnvas, as suthorities 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-sanhitd. See also Pin. vi. 1. 134,

? The first Aranyaka consists of five Adhyéiyas and twenty-two
Khandas. The second Aranyaka consists of seven Adhydyas and
twenty-six Khandas.. The Upanishad begins with the fourth
Aduylys and the twenty-first Khanda, The third Aranyaks
consists of two Adbyiyas and twelve Khandas. The fourth Ara-
nyaka consists of one Adhyiya and one Khanda (aseribed to
Advaliyana fn Shadgurudishya’s commentary on the Sarvénu-
krama). The fifth Aranyaka consists of three Adhyfiyas and
fourteen Khandas (ascribed to Saunaka).
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$or the Bahvricha-upanishad, if by this name welike
to distinguish the complete Upanishad from a portion
of it, viz.: Adhyfyas 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 Brihadfranyaka and the Taittiri-
yhranyaka. « All we know for certain is that there
wag a Sakhd of the Aitareyins, which was in the pos-
session of a Brahmana and an Aranyaka. DBoth these
works were afterwards adopted by the later Sikhés of
the Rig-veda, so that we actually hear of an Abvaldyana
text of the Aitareyakam. We also know from the
ChhAndogya-upanishad (iii. 16.) that there was a
Mahiddsa Aitareya, who, by means of his sacred know-
ledge was supposed to have defied death for 1,600
years; and in the Aitareya-franyaka, not in the Brih-
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 BrAhmana and
Aranyaka of the Rig-veda were! originally revealed
to one Aitareya, the son of Itarh. This story, how-
ever, sounds very apocryphal, and had a mercly
etymological origin. Itard, 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 Itard,
a rejected wife. Thus SAyana, in his introduc-
tion to the Aitareya-brihmana, tells us that there
was once a great Rishi who had many wives. One
of them was called Itard, and she had a son called
Mahidésa, His father preferred the sons of his other
wives to Mahidésa, and once he insulted him in the
sacrificial hall, by placing all his other sons
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his lap. Mahidésa's  mothery seemg her  son
with tears in his eyes, prayed to her own tutelary
goddess, the Earth (sviyakuladevatd Bhﬁtmll}, and
the goddess in her heuvenly 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 Brahmana, consisting of forty Adhyé-
yas, and, as Siyana calls it, another. Brﬁhmma, treat-
ing “of the Aranyaka duties.”

l‘hls, and similar stories mentioned by Colebrooka"
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 Aitareybranyaka to
such well known authors as Saunaka and Abvaliyana.
There may have been an Aitareya, the founder of the
Sakha of the Aitareyins, and himself the expounder
of those ceremonial, philological, and philosophical
tracts which are incorporated in the Brahmana 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 Sakh& of
the Rig-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.
Z
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lection mnot only the text and commentary of the
Kaushitaki-brahmana, but likewise the Aranyaka, in
three Adhyiyas, of which the third constitutes the
Kaushitaki-upanishad. ~Here again we know nothing
as to the name of an author, Kaushitakin 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 Atharvana.

Traces of modern ideas are not wanting in the
Avanyakas, 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." < 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 Brihmana or Stra

! A Kuméri gandharvagrihitd is quoted as an authority in the
Kaushitaki-brihmana, and it is explained. by ¢ vifeshibbijod.”
Kaush.-br: ii. 9.3 Ait.-br. v. 29, Ind. Studien, i. 84 217.



earried on in the forests of India long before the names
of Aranyaka or Upanishad were thought of. We
must carefully distinguish between a period of growth,
and a period which tried to reduce that growth to
rules and formulas. In one sense the Arapyakas are
old, for they rveflect 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 Titanie
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 Sttras. It
is only in their latest portions that they show traces
of the style of Sfitra compositions. We can likewise
see that they are later than the Brihmanas, 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 Vedic literature, will show a corplete
absence of facts and arguments, such as are required
for historical inductions. Whether Phnini knew
the Aranyakas as a branch of sacred literature is
uncertain. = Although he mentions the word “f&ran-
yaka,” he only uses it in the sense of “living in the
forest;” and it is the author of the Virftikas' who
first remarks that the same word is also used in the

4

I IV. 2. 129,
AR



. .. f 4 3“153’4&“8- @L
; };/nse of “read in the forest.” The word Upanishadt;

besides being used in the Upanishads themselves',
occurs in the Sttras of Panini (i. 4. 79), but there is
nothing to prove that PAnini knew Upanishad as the
name of a class of sacred writings.y
¢ It 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.? 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 Anukramanis, 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 Mandala. He then comprehends the poets of
Mandala 11, to LX. under the common name of the Mé-
dhyamas, assigning to the pocts of the tenth and last
Mandala the name of Kshudrastiktas and Mahastktas.
The middle books are enumerated more in detail under
their usual names, Gritsamada, (ii.), Viévimitra (iii. ),
Vamadeva (iv.), the Atris (v.), Bharadvja (vi.),
Vagishtha (vii.), the Pragathas (viii.), the PAvaménis
(ix.) The names also of Rig-veda, Yajur-veda, and
Sama-veda occur as literary titles in this Aranyaka.®

U Ait.-Ar. iii. 1.3 ibid, i. 11. Upanishasida.

* Ait-ér. ii. 9. i

_ ® Aitefir. i 10.: Bhir bhuvah svar ityetd viva vyihritaya
" ime trayo vedd, bhir ityeva Rig-veda, bhuva iti Yajur-vedalb,

svar iti Sima-vedaly.



ARANYARAS, @L

The etymologies assigned to these names are not
perhaps more absurd than those which we find in
the DBrihmanas. But there are other etymological
explanations in the Aranyskas such as we scarcely
find in any genuine Brihmana. 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
be considered as the first elements of a Nirukta.

The grammatical study of the hymus 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 (stkta), 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 ome passage (ii. 12.) speculations are
propounded on the division of letters into consonants
(vyanjana), vowels (ghosha), and sibilants (4shman).

Admitting, therefore, that the Aranyakas repre-
sent the latest productions of the Brahmana period,
and that in some cases their authors belong to the age
of Saunaka, in others even to a more modern age,
we have now to consider the character of the genuine
Bréhmanas, in order to point out the differences
which distingnish the Brihmanas from the Sfitras
by which they are followed, and from the Mantras by
which they are preceded.
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THE BRAHMANAS.

/Tae difficulty of giving an exhaustive definition of
what & Brihmans is, has been felt by the Drahmans
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 brahmanic,
i.e. theologieal tracts, comprising the knowledge
most valued by the Brahmans, bearing partly on
their sacred hymnus, partly on the traditions and
customs of the people. They profess to teach the
performance of the sacrifice; but for the greater
part they are occupied with additional matter; with
explanations and illustrations of things more or less
distantly connected with their original faith and
their ancient ceremonial. /

Stiyana, in his introduction to the Rig-veda *, has
given such extracts from the Pfirva-miménsi 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-bréhmana.
/ % A Brihmana,” he says, “is twofold, containing
either commandments (vidhi), or additional explana-
tions (arthavdda). This is confirmed by Apastamba,
saying: ‘The Brhmanas 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-

L Rig-veda—bbﬁshya, p- 11.
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ncal part such as, ‘At the Dikshaniy ceremony he
presents’ a purodida oblation to Agni and Vishnu.
OFf the latter kind are all phllosophlca.! paseages,
such as, * Self was all this alone in the beginning.”
/% But how can it be said,” Siyana goes on, “that
the Veda consists of Mantras and Brahmanas, as the
essential qualitice 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
Mautras, 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 wonld comprehend the Brihmanas
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 nore 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. Thereare some
recmding the performance of sacrifices; some contain
praises, some end with the word thee (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 mot
come under the name of Mantra is Brihmana, whether
it contain reasons, explanations, censures, recommen-

*  dations, doubts, commandments, relations, old stories,

z 4
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~“or particular determinations,  Not one of these sub-
Jects belongs to the Brohmanas exelusively, but they
occur more o less frequently in the Mantras also, and
could therefore not be nused as definitions of the Brah-
manas, /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 Brihmana; others, that a Brahmana
closes with the Words itydha (thus he said); others
that a Brihmana contains stories, &e.; but all this
would apply with equal force to some of the Man-
tras. . The only division therefore of the Veda that
holds good cousists in comprehending one part under
the old traditional appellation of Mantra, and con-
sidering all the rest as Brahmanas.

“But it might be objected,” Shyana continues, “that
for instance in the chapter on the Brahmayajna, other
parts of the Veda are mentioned besides the Brihma-
nas and Mantras, under the title of Itihasas, (e¢pic
stories) Purfinas (cosmogonic stories), Kalpas (cere-
monial rules), Githds (songs), Nhrfidansis, (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 Brihmanas,
like ¢ The gods and the Asuras were fighting, &e.,
would be called Itihdsas; other passages like ¢ In the
beginning there was nothing,’ would be called Puri-
nas; therefore we may safely say, that the Veda
consists of two parts only, of Mantras and Brdh-

~ manas.” !

! According to Madhustdana's view, the Brihmanas consist of
three parts; of commandments, additional explanations, and Ve- »
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“7If after these not very satisfactory definitions of
what a Brihmana is, and how it differs from a
 Mantra, we turn to the Brihmanas themselyes, such
as we possess them in MS., we find that their number
is much smaller than we should have expected.

If every SkhA consisted of a Sanhitd and a Brih-
mana, the number of the old Brihmanas must have
been very considerable. It must not be supposed, how-
ever, that the Brihmanas which belonged to different
Sakhés, were works composed independently by dif-
ferent authors. On the contrary, as the Sanhitis of
different Sékhés were nothing but different recensions
of one and the same original collection of hymns, and
could be dlstmgulshed fromeach otheronly by anumber
. of authorised varie lectiones or by the addition and
omission of certain hymns, the Brihmanas 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 Brihmanas for each of the three
Vedas; for the Rig-veda, the Briéhmanas of the
Bahyrichas, for the SAma-veda the Brihmanas of the
Chhandogas, and for the Yajur-veda in its two forms,
the Brihmanas of the Taittiriyas, and the Satapatha-
brihmana. / These works were not written in metre,
like the Sanhités, and were therefore more exposed to

dinta doctrines, the latter being more particularly represented by
the Upanishads. The same author speaks of four classes of command-
ments, “ A commandment may consist,” he says, “ecither 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
saerifice with rice’); or it may contain all this together.”
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<
“““glteration in the course of a long continued oral tra-
dition. / _ : '

We possess the Brahmana of the Bahvrichas, in the
Shkhés of the Aitareyins and the Kaushitakins. The
various readings of other Sikhis, quoted by the
commentator on the Aitareya-brdhmana, show evi-
dently that there were other Sikhds of the Bahvri-
chas, which differed but little in the wording of
their Brahmanas. But even the Brahmana of the
Kaushitakins which has been preserved to us as
a distinet work, different from the Brihmana of the
Aitareyins, can only be considered as a branch of
the original stock of Brahmana literature, current
among the Bahvrichas. Its arrangement differs con-
giderably from that of the Aitareya-brihmana, The
sacrifice described in the beginning of the Aitareya-
brihmana forms the seventh Adhyaya of the Kaushi-
taki-brihmwana®, and most of the other sacrifices are
equally displaced. Others which are discussed in
the Aitareya-brahmana are altogether wanting in the
Kaushitaki-bridhmana, and must be supplied from the
Sttras of the SankhAyana-4khd, 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 Brihmanas which are left to us are
collective works. A tradition has been preserved in
confirmation of this fact. The Brihmana of the

1 Aitareya-br. i, 1. ‘Iﬁ‘%m ﬁ‘\!!: YT{H:, &
" Kaushobr. vii. 1. w6 Tavaraacrgt L€ B E g

&c.  Ait-brihm, ii. 2.=Kaush.-br. x. 2.; ii. 6.=x. 4 (Sankh.-
sttra, v. 17.) ; §i. 3. =xii. 1.
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Taittiriyes, in the Sakhis 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 Brihmanas, instead of chapters or sections.
The same applies to the Aranyakas and Upanishads,
In some cases, these smaller Brahmanas are quoted
by their special titles'; 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-brihmana,
though adopted by the Aévalayaniyas, is more fre-
quently quoted by its original name than by that of
Aévalfyana-brahmana. The Brihmana of Kaushi-
takin or the Kaushitakins is more usually referred
to by this name than by that of the later Charana of
the SankbAyanas.

~ In the Brahmana of the Chhandogas it is evident
that, after the principal collection was finished (called
the praudha or panchavinfa.brbmana, 7. ¢. consisting
of twenty-five sections), a twenty-sixth DBrahmana
was added which is known by the name of Shadvinsa-
brahmana. This Brihmana together with the Ad-
bhuta-brihmana must be of very meodern date. It

! Maitreyi-brihmana is the title given to that portion of the
Brihadiranyaka which contains the dialogue between Yjnavalkya
and Maitreyl. The Saulabhdni brihmanini, quoted by Advala-
yana and Pinini as modern compositions, may refer to sections con-
taining a dialogue similar to that between Janaka and Sulabhd,
which exista in the Mahfibhirvata, TIL v. 11,854, Cf. Lassen, Ind.
Alterth. xv.note. According to Panini, however, they oughtto be
taken as Brihmanas composed by Sulabha. J

2 Quoted as such by Yajnikadeva on Kity, 2. 5, 18.; 6. 6. 25.
Weber, Ind. Stud. 1. 230.
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mentions not only temples (DevAyatanini),but images
of gods (daivata-pratimé) 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 Brahmanas 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 Brahmanas of the Chhandogas are quoted,
their number is invariably fixed at eight. Kumirila
Bhatta, i. 3!, says, “in the eight Brahmanas, together
with the Upanishads, which the Chhandogas read, no
single accent is fixed.” ~Still more explicit is a state-
ment by Shyana which I quoted in the introduction
to the first volume of my edition of the Rig-veda.*
Here Styana says: “There are eight Brihmanas; the
Praudha is the first, (this means the large Brahmana,
or the Panchavinéa); the one called Shadvinfa or
Shadvinéad-bréthmana, is the second ; then follows the
Samavidhi; then the Arsheya-brihmana, the Devatd-
dhyfiya-braéhmana, and the Upanishad. These with the
Sanhitopanishad and the Vanfa are called the eight
books.” Of these the Samavidhfna-brahmana ywas
well known, the very quotation of SAyana being taken
from his commentary on this very curious work. It
wight 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-brihmanam, the
Devatadhyayah, the Vanéa-brahmanam, and the

1 BrAhmanéini hi yny ashtau sarahasyiny adbiyate Chhandogis
teshu sarveshu na kaschin niyatah svarah.
2 P. xxvii. note.



: heya-brihmanam.! The only Brihmana, 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 Siyana intended this for the Chhan-
dogya-upanishad.? With the exception of this and
the SAmavidhidna, which contains most important in-
formation on questions connected with Achdra or cuse
toms, all the other tracts are of comparatively small
importance.
ATt is in the Satapatha-bréhmana, however, that we
gan 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 Vedic literature, published from time to
time by that industrious scholar. According to In-
dian traditions, Yéjnavalkya Vijasaneya, the founder
of the new Charana of the Vijasaneyins is himself,
if not the ‘author, at least the first who proclaimed
the Sanhitd and Brihmana of the Vijasancyins. We
can see clearly that the composition of both the San-
hitd and Brihmana was guided by the same spirit,
and it is not at all unlikely that in this, the most
modern of all Vedas, the final arrangement of the
Sanhitd may have been contemporaneous with, or
even later than, the composition of the Brahmana.
- First of all, it ought to be remarked that the story

! See also “A Catalogne Raisonée (gic) of Oriental Manugeripts
in the Library of the late College Fort St. George,” by the Rev.
W. Taylor, Madras, 1857, p, 69.

? The Vansa-brihmana has lately been printed, with some
valuable remarks, by Prof. A, Weber, Ind. Stud, iv. 871.
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"~ “introduced by Yéijnavalkya among the followers of

the Adhvaryu or Yajur-veds is confirmed by internal
evidence. The general name of the ancient Sakhis
of the Yajur-veda is Charaka, and the Taittiriyas,
therefore, together with the Kathas, and others are
called by a general name, Charaka-§6khfs. This name
Charaka is used in one of the Khilas of the Va-
jasaneyi-sanhitd as a term of reproach. In the
30th AdhyAya a list of people is given who are
to' be sacrificed at the Purushamedha, and among
them we find the Charakéchérya, 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 Satapatha-bréhmana, 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 Yéjnavalkya seceded in order to become him-
self the founder of the new Charanas of the Véjasa-
neyins.

If we compare the Sanhitd and Bréhmana of the
Véjasaneyins 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 Bréhmanas, which is
carried out more strictly by Y&jnavalkya than in the -
ancient text of the Taittiriyas. This was most likely
the reason why the text of Y#jnavalkya was ecalled
Sukla Yajur-veda, which is generally translated by
the White Yajur-veda. But some commentators ex-
plain Sukla more correctly by éuddha!, and. trinslate

! Dvivedaganga explains m ﬂ'ﬁl\ﬁ by sxgTiE gz
ArgrawtfAfHaEaraaT
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v “cleared,” because in this new text the Mantras
had been cleared and separated from the Brihmanas,
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 becaunse, as Vidyfranya says, it
contained the rules of the Hotri as well as of the
. Adhvaryu priests, and thus bewildered the mind of
the student.!

It was in the nature of the duties which the
Adhvaryus had to perform at the sacrifices, that
their hymns and invocations could hardly be sepa-
rated from the rules (vidhi), contained in the Bréh-
manas. It was not a mere accident therefore that in
the Veda 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 Sanhitd of the
Black Yajur-veda is distinguished by this name from
the Bréhmana, 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
Sanhitd, 7. e.a collection of hymns distinet from the ce-
remonial rules, which led to the secession of the Vija-
saneyins, and, by a kind of reaction, to the absurd adop-
tion of the titles of Sanhith and Brihmana among
the Taittiriyas. In the new code of the Vijasaneyins
the most important part was nevertheless the Bréah-
mana, the Sanhitd being a mere collection of verses,

' et AT afNgr wfy-
fraemaa yfgmfvmvagarsey: swidkan v

makrishna’s Sanskiraganapati.  Weber, Ind. Stud. i. 27. 84,
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tracted and collected for the convenience of the
officiating priest. The differcnces in the text of these
verses and formulas would be marked in the Brih-
mana, and transferred from the Brihmana into the

G,

Sanhitd. This is, therefore, the very opposite of what

happened with the text of the Sanhith and Bréh-
mana of the Bahvrichas. Here the Sanhitd existed
long before the Drahmana, and it had diverged into

different Sfkhés, before the Brahmana of the Aita-.

reyins was composed. The Vijasancyi-sanhiti may
possibly represent various readings which existed in
the Sakhfs of the Taittiriyas; but these verses were
collected and formed into a Sanhith only as an ap-
pendix to the Satapatha-brihmana, the real code of
the V&Jasaueylns ‘Where the sacrificial invocations of
the Vajasaneyins differ from those of the Taittiriyas,
we ought to recognisein those differences the last traces
of Shkhés which existed previous to the establishment
of the Véjasaneyins. In the beginning, for instance,
of the Darfa-plirnamésa 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
“ vAyava stha, upiyava stha,” “you are like the
winds,”—and the whole ceremony, together with
these invocations, is contdined in the Taittiriya-
sanhitd. Tn the MAdhyandina-S4khd, on the con-
trary, not only are the words *uplyava stha”
omitted in the Sanhitd, but a distinct warning is
given in the Bféhmana not to use these words, be‘
longing to a different Sakha.!

! Cf. Siyansa, Rig-veda-bhiishya, p. 12.; Satapatha-brihmana,

i 7. 3. AWTRTY AT99 WAUTES @ ¥ IrHwy

LY



A comparison of the texts of the Taittiriyas and
Vijasaneyins -shows that it would be a mistake to
call Yhjnavalkya the author, in our sense of the
word, of the VAjasaneyi-sanhitd and the Satapatha-
brahmana. But we have no reason to doubt that
it was Ydjnavalkya who brought the ancient Man-
tras and Brihmanas 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, KéatyAyana says, in his Anukramani,
that Yajnavalkya received thé Yajur-veda from the
Sun.! In the same sense the Satapatha-brahmana
ends with the assertion that the White Yajur-veda was
proclaimed by Y#jnavalkya Vajasaneya?; and in the
same sense Péanini, or rather his editor, says in the
first Varttika to iv. 3. 105. that there were modern

ﬁ?ﬁﬂ&‘qﬂ'ﬁ' ag qUT 7 WII In the commentary

on Baudhiyana’s Shtras, a passage from a Brihmana is quoted,
which may have belonged to the Bandbiyaniya-sikba, TH Eﬁ'ﬁ

#f wrarmfswfa Tt @ves |/ T@mE-
YUATIA N The Baudhdyana-shtras enjoin the first sentence for
‘male calves, the second for female ones, JTH ‘@ﬁ 31]' ST
wfa _
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Brihmanas proclaimed by Yéjnavalkya, and that
their title differed by its formation from the title
given to more ancient Brihmanas. At the time when
these titles were framed Y4&jnavalkya 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 Y#jnavalkya the author or editor of the
whole Yajur-veda, because there are several portions
of the Brihmana where Y &jnavalkya himself is intro-
duced as one of the chief interlocutors, so much so
that part of the Brihadéranyaka, the last book of the
Satapatha-bréhmana, is designated by the name of
Yéjnavalkiyam kindam. But similar instances occur
in geveral 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 YAjnavalkya's decease, particularly as it
is called Y#jnavalkiya, not Yjnavalkya-kénda.*
That YAjnavalkya, though deserting the Charakas,
derived great advantage from their Veda, is seen at
once by the whole arrangement of his work. T give
a list of the various sub‘}ects treated in the Vijasa-
neyi-sanhitd, according to Mahidhara. The Sanhitd
of the Vijasaneyins begms with
The Darfaptirnaméisamantris, Adhy&ya, i.—ii. 28.
Then follow :—
Pitriyajnamantgds, ii. 29 —34.
Agnyfdheyamantras, iii. 1—8.
Agnihotram, iii. 9—10.
Agnyupasthinam, i, 11.—43.

1 Seo Pén. v. 4. 105, on the purport of this difference.
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ﬁtumﬁsyﬁ.nl, iil. 44-—63.
Soma. Agnishtomas, iv. 1-—viii. 23
Sﬁlapraveéas, iws et By
Atithyeshtau havnrorahauﬁ,dlma.ntrﬂs (y&pamrm&-
nam), v. 1-—fin,
Yiipasanskira (ﬁgniahonﬁyapaéu) somﬁbh;shavaman-
tris, vi. 1—fin,
Grahagrabanamantris (upAnévidi-praddnénta),  vii.
1—-fin,
Tritiyasavonagatd Adityagrabddimantrds, viii, 1.—23.
Présangikis, viii. 24— 63.
Vijapeyas, ix. 1—34.
Rajasliyas, ix. 85—40.
Réjashiya abhishekrthajaladinidirdjasQiyaseshas, Cha-
“rakasautrAmani cha, x. 1—fin.
Agnichayanam, ix. — xviii.
Ukhéisambharanadimantris, xi.
Ukbédhérana, gﬁrhapatyachayana, kshetrakarshana,
aushadhavapanidi, xii.
Pushkarapa.ma,dyupadhﬁ.nama,ntras (prathamé chitih),
K]ll
Dwtly&dlchmtrayam, Xiv.
Panchamachitih, xv.
Satarudrlyﬁkl1yahomamantr&s Xvi.
Chityaparishekddimantris, xvil.
Vasordhirddimantris, xviii.
Sautrdmant, xix, —xxi.
Surfdindribhishekintam, xix.
Sekasandyadi-hautrintam, xx. a
Yajyﬁ,di-preshagﬁntam, XXl.
Asvamedhas, xxii.—XXV.
Homamantris, xxii.
Sishtam dsvamedhikam, xxiii.
1 According to the forty-eighth Atharvaparifishta, the thirty-
Aa?2

1
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~</Srutiripamantrt dévamedhikdnim pastindm, xxiv.

Khildni, xxvi, —xxxV.
Anuktamantrakathanam, xxvi. &
Panchachitikamantriis, xxvii.
Sautramanisambandhiprayjanuyijapraishanirtpa-

nam, xxviii.

Sish!;ﬁévamedhamantrﬁs, XXix.
Purushamedhas, xxx. —xxxi.
Sarvamedhas, xxxii, — xxxiii. 54.
Brahmayajnas, xxxiii. 55 —xxxiv. fin.
Pitrimedhas, xxxv.

Sukriyam (panchidhydyl), xxxvi.—x1.!
Pravargya Santipfthas, xxxvi.
AbhryAdi-rauhinfintam, xxxvii.
Mahfviranirtpanam, xxxviii.
GharmAdinishkritis, 1xi,

Judnakandam, x1.

According to this list the Véajasaneyi-sanhitd may
be divided into different sections. The first section
comprises the Darfaplirnamisa, &e., i.—iii.; the
second the Soma sacrifices, iv.—x. ; the third the
Agnichayanas, xi.—xviii.

These ecighteen AdhyAyas, which correspond to
the Taittiriya-sanhitd, are explained in she first
nine books of the Satapatha-brahmana and the first
cighteen chapters of KatyAyana’s Sttras. They form,
no doubt, the most im portant 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 Adhyiya would be the last verse
of the Sanhitd. See Weber, Ind. Stud. iv. p. 432.

1 According to the Mitiikshara commentary on Y Ajnavalkya's
Dharma-fistrs, xxxvi, 1. forms the beginning of an Aranyaka.
Weber, Vorlesungen, p. 103,
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atked, however, by the editor of the Satapatha-
hrahmana, that the first nine books consist altogether
of sixty AdhyAyas!, 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 Brihmana, consisting of one hun-
dred AdhyAyas, received the title of ga.tapatha, the
Hundred Paths.

The SautrAmani ceremony, which begins with the
19th Adhyéya, has nothing corresponding to it in the
Taittiriya-sanbité, but, like the following sacrifices,
it has been incorporated in the Taittiriya-brahmana.
There is a difference also in the treatment which
this sacrifice receives in the Satapatha-brahmana. -
Adhyfya 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 AdhyAya, containing verses of
the Hotri, is not explained at all. KéityAyana treats
these three Adhyfyas in the 19th book of his Sfitras.

The Aévamedha, which fills Books xxii, — xxv. of
the Vijasaneyi-sanhitf, is but partially contained in
the Taittiriya-sanhitd; and the gatapatha also, though
it devotgs to this ceremony a considerable part of the
13th book, treats it in a much more superficial manner
than the former sacrifices. Katydyana explains it in
his 20th book.

1 A similar ingenious remark bas been made by the same
savant with regard to the Aitareya and Kaushitaki, or, as he calls
it, SAukhfiyana-brahmana. The former consists of forty, the latter
of thirty Adhyfiyas, and it is not unlikely that the rule in PAyini,
v. 1. 62, how to form the names of Brihmanas, consisting of
thirty and forty Adhyiyas, had special reference to these works.
The names are “trainéini and chitvirindini brihmanéni;” the
explanation, “trinfad adhylyih pariminam eshim brihmaninim.”
AAd
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“The Adhyhyas, which follow the Aévamecdha, are
distinctly called Khilas or supplements by Katyéyana.
They are relegated to the Brabmana by the Taitti-
riyas, and explained with less detail in the Satapatha-
brihmana. © Adhydya xxvi—-xxiX, contain some
hymns belonging to sacrifices previously explained,
and they are passed over entirely by the Satapatha-
brahmana and by Kétyfyana. Adhydya xxx. and
xxxi. contain the Purushamedha, which the Taitti-
‘riyas treat in theic Brahmana.  The Satapatha-brah-
mana devotes but a short space to it in its 13th book,
and Katydyana explains Adhyfys xxxi. in his 21st
boakesy | i - :

The ceremonies comprised in the three following
AdhyAyas, xxxii. to xxxiv., Sarvamedha and Brahma-
yajna, are passed over by the Satapatha-brihmana
and Katyfiyana. The Taittiriyas allow them no
place in their Brihmana, but include them in their
Aranyaka. :

The Pitrimedha which follows in the xxxvth
Adhyfya, finds its place in the Brihmana of the
Taittiriyas. The Satapatha and Kityfyana explain
it, the former in the 18th, the latter in the 21st book,

~The Sukriya portion of the Vijasaneyisanhitd,
xxxvi. — x1., is excluded from the Brihmana of the
Taittiriyas, and treated in their Aranyaka. The Sa-
tapatha-brahmana explains three of these Adhyéyas,
XXXVil~—xxxix., in full detail in its 17th Kanda, and
Katyfiyana devotes to them the Stitras of his last book.

Those who only take into account the general object
of the Satapatha-brahmana, have called it a running
commentary on the Vajasaneyi-sanhiti. But this ap-
plies strictly to the first nine books only, and with
the tenth book the Brihmana assumes a new and more

L,
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ndependent character. The tenth book is called the

Agnirahasyam, the mystery of the fire, anll it refers
to no particular portion of the Sanhitd, 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 Kénva-$akhé,
form the beginning of the Brihadfiranyaka-upanishad, g
and ave there followed by the Madhu-kinda, the Ya-
jnavalkiya-kénda, and Khila-kéinda of the 14th book of
the Médhyandina-sikhd. The tenth book or Agnira-
hasyam closes with its own genealogy or Vanfa.

With the 11th book begins, according to Siyana,
the second part of the Satapatha-bréhmana. If is
called Ashitfdhyfyi, and gives additional information

" on all the sacrifices mentioned before, beginning with
the Agnyadhfna. ;

The 12th book, which is called Sautrimaui, treats
of prayaschitta, or penance in general, and it is only
in its last portion that it refers to the text of the
Sanhitd, and to that ceremony in particular’ from
which it has derived its name. Besides this name of
Sautrimani, 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
Satapatha, not, as Siyana suggests, with the 11th,
but with the 10th book. _

The 13th book is chiefly concerned with the Aéva-
medha, and its first three Adhydyas may again be
considered as a kind of commentary on the Sanhitd.
Towards the end some sacrifices, beginning with the
Purushamedha, which the Sanhitd treats in its Khila
portion, are explained, but other ceremonies also are
mentioned, for which there is no precedent in the
Sanhith, The Brihadiranyaka, the last book of the

AA 4
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tapatha, contains® in its first three Adbydya
close comihentary on the Pravargya of the Sauhitd,
but becomes quite independent aftcrwards. TIts ob-
jeet is no longer the sacrifice, but the knowledge of
Brahman, without any particular reference, however,*
to the last Adhydya of the Sanhitd, which, as we saw,
was equally devoted to the doctrine of the Upanishads.

It is clear, therefore, that the Satapatha-brihmana
was not simply a running commentary on the San-
hith ; nay there is nothing to prove that the hymn-
book of the Véjasaneyins existed previous to their
Brihmana. The Satapatha-brahmana may have been
edited by YAjnavalkya, but its component parts, like
the component parts of the other Brihmanas, must
have been growing up during a long period of time
in different localities before they were collected. The
collection of ancient Drihmanas must always have
been the work of individual teachers, and their Bréih-
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 Brihmanas
were adopted by the members of other Charanas,
who ecither added some chapters of their own, or
introduced certain modifications, by which we now
find that different texts of one and the same Braih-
mana differ from one another. We must distin-
guish, therefore, between old and new Brihmanas,
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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: idual editors. Pamm, whose views are mot
shackled by the inspiration-doctrine whidh blinded
and misled all the followers of the orthodox Miménsd
school, broadly states the fact, that there are old and
‘new Brihmanas; whereas, according to the doctrine
of later divines, the Brihmanas are neither old nor
new, but eternal, and of divine origin. Panini, who
is a grammarian, rests his opinion as to the different
dates of the Erdhmanas on the evidence of language.
“A book,” he says, ‘“composed by acertain author, may
be called by an adjective derived from the author’s
name.” For instance, a book composed by Vararuchi,
may be called * Vararucho granthah.” A work, on the
contrary, which has only been taught and promul-
gated? 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. Pénini's
grammar, for instance, is not to be called “ Paniniyo
granthah,” but “Péniniyam vyAkaranam” ; because it
is a canonical work, revealed to Panini, but notinvented
by him. It may also be called ‘‘ Paniniyam,” in the
singular neuter; ¢ ¢. Pinineum.*? In the same way
it is perfectly correct to speak of an “ ApiSalam,” a -
work composed by Apisala, of a “ Paingi Kalpah,” an
old ceremonial of Pinga’s, of a“ Madhuri Vrittih,” a
commentary of Madhura, and of “Charakah Slokah,”

1 Pén. iv. 8. 116. ﬁﬁ ﬁall Kaiyyata says that this Sfitra
does not belong to Pagini, See page 184,

2 Pin. iv. 3. 115, m‘rﬂl Bhashya, : fqﬁi‘q’;‘aq SITEN

iv. 3. 101. A9 ATH| Bhishya: TRA ITH @ € a7 &Al

8 Cf. iv. 8. 101 ; iv. 2. 64
4 Cf. Pan. iv. 3. 108.
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verses composed by Charaka. *But,” says Panini, “if
the work Teferred to comsists either of Vedic hymns
(Chhandas), or of old Brihmanas (purdnaprokteshu
Brahmaneshu), then itis not correct to use these
derivative adjectives in the singular (unless we employ *
secondary derivatives, such as Taittiriyakam, Katha-
kam), but it ig 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 Pé.nmiyam from PAnini), or
Taittiriyam Brihmanam, in the sense of a Brihmana
promulgated by Tittiri. Even Kalpas and Sttras like
the Kalpas of Kisyapa, and Kausika, or the Satras of
Phridarya, Silala, Karmanda, and Krisdéva, are better
quoted as “the Kdsyapins” &e. if they ave old works.!
According to Panini, we must speak of ¢ the Kathas,”
i. 6. those who study and know the hymns promulgated
by Katha?; of  the Taittiriyas,” those who study
and know the Brihmana promulgated by - Tittiri.
This peculiarity of the Sanskrit language, which re-
minds us of the Greek expression of of wepl, 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

! Of. Phn. iv. 2. 66. & (¥ wTgreTf® ¥ Wrwveraiar-
wweafeevayd far A warwatE
* That the Kathas were an old Charana, possessing their own

tradition and laws, is seen from the 11th Virttika to Pan. iv.
3. 120. and from Pan. iv. 8. 126.
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iater times. It was much more natural, therefore,
to say, “the Taittirlyas 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, . e. Tittiri’s book;
which in reality never existed. That this is the real
ground for this Sanskrit idiom becomes more evi-
dent by the exceptions mentioned by Pinini himself.
There are no exceptions with regard to the names of
hymns, or rather of the supporters of their texts;
but there are Brahmanas, Kalpas, and Stitras spoken
of in the same way as Phnini's own work. It is
wrong, for instance, to speak of the Y&jnavalkyas in
the same sensc as wespeak of the Taittiriyas, and the
works promulgated by Yéjnavalkya, although they are
Bréhmanas, are called Yéjnavalkyéni Brahmanéni.!
“And why?” says KatyAyana; “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 KéatyAyana a distinction
was made, not only by learned men, but. in common
language, between old and, modern Brihmanas. We
see that the BrAhmanas of Y#jnavalkya, whose works,
as those of a seceder, we had reason to consider as
modern, are by their very name classed as modern.
What other Brahmanas belong to the same class, it is
not so easy to say? because the only other instance
quoted, besides the Brihmanas of Yéjnavalkya, are
the Saulabh@ni Brihmandni; and they have not yet
been met with. It is not unlikely, however, that

| Phy. iv. 8. 105, 1. gryd=mTiR: wATwgEIH-
ara :

# "TChere 18 no Gana, Yijnavalkyidih.
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the so-called Anubrhmanéni!, or supplementary
Bralhmands, which we have, for iustance, in the
Sama-veda % may come under this category.?

That different BrAhmanas existed at the time when
the great collective Brihmanas were composed, might
be proved, even without the testimony of Phnini, by
quotations occurring in the BrAhmanas themselves.
The original Charanas were not all rival sects, and it
was natural that one Charana should be ready to ac-
cept Bréhmanas of another, if they contained any
additional traditions or precepts which seemed to be
valuable. Thus we find the Brihmanas of the
Kathas added to the Brihmanas of the Taittiriyas.
In other cases we find that one Brihmana quotes
the opinion of another Sikh&, not in suppert of
its own doctrines, but in order to refute it. Thus
the Kaushitakins are frequently attacked in the
Tandya-brihmana. Now, if these quotations of diffe-
rent authorities, which we meet with in Brihmanas,
alluded only to the opinions of certain individuals
we might still be doubtful whether these opinions
had formerly been laid down in separate Bréhmana

1 Cf. Pén, iv. 2. 62.
2 The Anubrihmaninah are mentioned in the Nidfina-stitra
- belonging to the Sima-veda. Cf. Ind. Stud. i. 45.

3 Ancient Chhandas (Sanhiti-&ikhfis) are those of the Kathas,
Charakas, Maudas, and Paippalidas, Siunakins, Vijasaneyins, &c.,
iv. 2, 66. Ancient Briihmanas are those of the Bhillavins,
Taittiriyas, Viratantaviyas, Khindikiyas, Aukhiyas; the Alambins,
Pilangins, Kimalins, Archabhins, Arunins, Tandins, Syfmiyanins,
Kathas, and Kaliipas (these descended from the nine pupils of Vai-
fgampiyana); the Haridriivins, Taumburavins, Aulapins, and
Chhéigaleyins (these derived their origin from the four pupils of
Kalipin); the Sitydyanins. Old Kalpas are those of the Kasyapins,
Kausikins, the Paingi and Arupapardji Kalpah. Old Sttras
those of the Parfidaring, Sailalins, Karmandins, and Kriédévins,
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vks. But when we see quotations like * iti Kau-
shitakam,” * iti Paingyam,” * so says the work of the
Kaushitakins or Paingins,” there can be little doubt
that separate Brihmanas, propagated by separate
Charanas, are here intended, whatever commentators
may say to the contrary.'

What became of these numerous Brihmana-charanas
which are quoted both in the Brihmanas and in the
Siitras, is not quite clear. Most likely they were
absorbed or replaced by a more modern class of Cha-
ranas, the Sttra-charanas. When the "Sttras 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
Sanhith and Bralimana of an earlier Charana from
which they originally branched off.# The ground
of division being in the Shtras, the minor dif-
ferences between the texts of the Sanhitds and

1 Indisene Studien, i. 393.

2 Colebrooke has taken a different view with respect fto the
Sttras. He says, “But those numerous Sikhds did not differ so
widely from each other as might be inferred from the mention of
an equal number of Sanhitéis, or distinet 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 Brihmanas; and some received into

their canon of seripture portions which do mot 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 (slitras) adopted by each school; and these do not consti-
tute a portion of the Veda, but, like grammar and astronomy, are
placed among its appendnges.” Misc. Essays, i. 18.

-
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Yo e/ Brahmanas  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 Bashkalas, that at the time
when Sttras began to be composed there was a ten-
dency to reunite different Sakhds into one.  That the
intreduction of Sitras enoroached on the study of the
Brahmanas and Sanhitis in the schools of the Brah-
mans, becomes evident from passages in which the
custom of performing sacrifices after the prescriptions
of Sltras only is declared to be without merit and
without effect.  Kumérila 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 Brihmanas, and without the Kalpas.!
In another place® he declares that the reason why the

! Kumirila, i. 8.
Frrrash gifa s a@fe arfygar)
AR FWUEAAT HFGHIAACGCATIHTAN
? Kumarila, i. 3. 1, a9 fi’ﬁ m m-
Aarifa angrafEarnia fAbemyaastfaat
& wrardrsdae: gWA| WIATHTRIC Sfaew-
Rraaifrerarat anft g sgayaanbeamT-
WTHA $TC FAVHFTUTHTAT! FafafEfwa s
YRAYHAT WA | T ARILTHET §Y A €A AWS
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>payitis or law.books, which he congiders to be

™ founded. 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 Stitras, and it would account for the loss of many
of the old Sakhas, Sanhits as well as Brihmanas,
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-
navyf@iha. This Paridishta is a document of a com-
paratively late period, though it may be one of the
oldest works belonging to this class of literature.l
It is, therefore, no good authority as to the number
of the old Sanhité-charanas and Brahmana-charanas,
many of which were lost or merged into others
during the Stitra 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 Sttra-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 eon-
siderably, if the quotations of different SAkhds were

wraael e, sRtufwars an @9 Yzyew:
sl

! 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, T have used the
text and various readings given in Ridhakintadeva’s Sabdakalpa-
droma,

.
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aken into account, which oscur in the Brahmanas as
well as in the Stras. But at the same time we may
conclude from the lists given in the Charanavytiha
that most of these old Charanas were extinct shortly
after the Stitra-period, and that their works as well
as their names, began to be forgotten.

Of the R1g-veda five Charanas are mentioned :

1. The Sakalas.!

2. Bashkalas.?

3. A&valdyanas.?

4. SankhAyanas.*

5. Méandukéyanas.®

We miss the names of several old Sakhés such as.
the Aitareyins, Saifiras’, Kaushitakins, Paingins,

1 Phu. iv. 8. 128.: iv. 2.117.

* Bishkale. Not mentioned in Pinini. As to its etymology,
of. Pén. ii. 1. 65.

3 Pin. iv. 1. 99.: Gana nadadi.

¢ This Sikba is spelt Sankhydyana, Sinkhyiyana, Sankbi-
yana and Sankhdyana. The last, however, is the most correct
gpelling.  See Panini, Ganapitha, aévadi, and kunjidi, This
Sikba is omitted by accident in MS. E. I. H.

+ * Pin, iv. 1. 19 (text). Minddka; derivative, Mandakiyana.
See also Pan. iv. 1. 119.

5 The Saiira-¢ikhi, however, may perhaps be considered os a
subdivision of the Sikala-éfikhil. Saidira, or Sidira, is mentioned
in the Purfipas as one of the five Sdkala pupils, who propagated
different S4khis of the Rig-veda, all of them derived from the
original recension of Sikalya Vedamitra. In the Vishnu-purina
these five pupils or descendants of Shkalya Vedamitra are called
Mudgala, Gosvalu, Vitsya, Siliya, and Sidira. (Vishnu-por. 277.)
In the Viyu-purfiga their names are Mudgala, Golaka, Khéliya,
Mitsys, Saidireya. In the commentary on the Sikala-pritisikhya
they are called Mudgals, Gokula, Vétsya, Saifira, and Sidira,
according to the Paris MS.; or Mudgala, Gokhula, Vatsya, Sirira,
and Saidira, according to the MS. at the E. L H.

I NTE TR TEAlEE qqUEWIT I T
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ile the A4valiyanas, who are mentioned, must be
considered as the founders of one of thelatest Sakhas
of the Rig-veda. s e

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

1. Charakas.' :

2. Ahvarakas.”

3. Kathas.®

4, PrAchya-kathas.*

5. Kapishthala-kathas.®

6. Charfyaniyas.®

Tare;) RO sroreware wfa A Thcd-
grat efearyrfrara: | R 4fmr ffocygarm;
AYT gUTW  wW| WRET drger e #fad
fafrcgyt) 4R¥% wrEem: {wEn ArETREAEAST
fal aur = wAR Rt deararfafa aur
AT woueTe W ®fadastafa an

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

1 Phn. iv. 3. 107. text; v. L. 11. text. Gana Kshipakédi,

2 Ahvarakas, & K. D. Ahtirakss, Sansk. G. P, Hvarakas,
MS. Berol. 785. Of. Pay. ii. 4. 20.; vi. 2. 124,; iii. 2. 135.
comment. Several of these names are very problematical.

3 Phn. iv. 8. 107, text; ii. 1. 65. cofu.; vii. 4. 88. text; vi.
3. 42. com. ; ii. 4. 3. com, ; i. 3. 49. com. ; ii. 1. 163. com.

4 Of, Piin. vi, 2. 10

5 Pin. viii. 8. 91. Kapishthalah aud Kapisthalam. Gaga krao-
dydi and upakidi. As to KapGislodo, see Megasthenes, edit,
Schwanbeck, p. 33. note, and p. 108.

8 Pay. iv. 1. 89. com.; iv. L. 63. com. ; iv. 1. 99. com.; iv. 3.
80. com.  Gana nadadi. '

A

BB



[5,9 CHARANAS, 4 ' @
Gy A Vﬁmtahta.viyas.* L

5
. 8. Bvethbvataras.?

9. Aupamanyavas.’

© 10. Péatas.t

11. Aindineyas.®
12. Maitriyaniyas.®
The Maitrayaniyas are subdivided into seven Cha-

Tanas : —

13. Ménavas.’

14, Varfhas®

15, Dundubhas.
16. Chhagaleyas.”
17, Haridraviyas."
18. Syamas.

1 Virtantaviya, MSS. See, however, Pin. iv. 3. 102,
¢ A different reading is mentioned in the $, K. D., namely,

Svetd Svetatarih. MS, Chamb. 785, bhas Svetih Svetdatarkh;
876. Svetl Advatardh, Sansk. G, P, Svetah Svetatarih.

3 See Gane Vidadi.

+ Ashthalakathas, $, K. D, Pitindiniyas, Chamb. 785,

5 Vérdyaniyas, . K. D.

6 Ses Ganapfitha, arthanfidi.

" Phn, iv, 1. 105, Gana Gargidi, unless the reading be

manutantu,

8 Phn. iv. 2. 80. Gana Varfhddi, Pdg. iv. 1. 78,
9 Chaikeyas . K. D. MSS. Chamb, 376. 785, have Chhigeyas.

MS. 785. places the Hiridraviyas at the end, adding five new
divisions. HH !Tﬁ'{é’fﬂf #TH U9 5?{'1‘ wifa wrfc-

» -i ﬁ n - . a% ﬁ it
ra‘ém:l Pan. iv. 1. 117, Chhfgala, Gtreyaé chet, chhigalir

anyah ; iv. 8. 109, Chhgaleyinal ; vii. 1. 2, Gana takshasiladi.
Chhéigaleyah, Pin. iv. 2. 30, Gana Sakhyadi.

10 Pia, iv. 8. 104, Haridru and biridravinah ; iv, 4. 53, Gana

kisarfdi. i

11 Gana (svadi.

L
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en follow

20. Taittiriyas, subdivided into

21. Aukhiyas® and

22. Khéndikiyas.? BRI
The Khandikiyas are again subdivided into:—

23. Kaleyas.*

24, Satyfyanins.

25. HiranyakeSins.

26. Bharadvijins.

27. Apastambins,

This gives altogether twenty-seven Sakhds, the same
number which is mentioned in the Vishnu-purfna’
although the manner of computing them is different.

Then follow the fifteen Sakhas of the Vijasaneyins,
a number which is confirmed by the Pratijnf-pari-
&ishta, and has also been preserved in the Vishnu-
purfna, while the Charanavytha of the Sabda-
kalpa-druma brings their number to seventeen.
They are : —

28. JhabAlas.®

1 Pin. iv. 3. 104

2 Aukshyas and Aukhyas, 8. K. D.; Aukhiyas, Ch. 785, ; An-
sheyas, Ch. 376. Cf. Pin. iv. 3. 102.

8 Khindikiyas, Ch. 785.; Shindikeyas, Ch. 876.; Pin. iv. 8..
102.

4 The Charanavyfiba of the & K. D. has, ~ 28. Apastambins ;
24. Baudhdyanins; 25. SatyAshidhins ; 26. Hiranyakeding; 27,
Aukheyas or Audheyins. MS. Ch. 785. has, — 23. Killeyas (K«
leyih, Pin. iv.' 2. 8.); 24. Sityayanas (Pin, iv. 3. 105.); 25. Hiran-
yakedas; 26. Bhiradvijas; 27. Apasmmb;yan MS. 376, Ka-
letas, Sitylyinins, Hiranyakesins, Bhiradvijins, Apastambms.

5 P.279. «Of the tree of the Yajur-veda there are twenty-seven
branches, which Vménmpayam, the pupil of Vydsa, comp;led aan
taught to as many disciples.”

6 Pin, vi. 2, 38, text ; ii. 4. 58. 1,

BB 2



29. Baudheyas.!

30. Kanvas.? .

31. Mﬁdhya.ndmas”

32, Sapheyas.* .

33. Tépaniyas.® ' A

34. Kapolas.® :

35. Paundravatsas.”

36. Avatikas®

37. Paramévatikas.

38, Parisaryas.'

39. Vaineyas."

40, Vaidheyas.'

41. Audheyas.'

42. Mauneyas.'*

Though the number of the Sikhés of the Ya.}ur-
veda is stated as eighty-six by the Charanavytiha,

! Baudheyas, P.-p. Ch. 785.; Augheyas, S. K. D, ; Gnutlheyas,
8. G. P. ; Baudhiyanas, Ch. 376 E.LH.; Baudlnh Pin, ii. 4,
58,1,

* Pan, iv. 2, 111, text,

3 Médhysndineyas, Ch. 876. See Gana utsddi.

4 Qipeyas, P.-p. ; Sipiyas, S. K. D.; Sipeys, Gana éaunakidi.

5 Tipiyaniyas, S. K. D. ; Ch. 876.; Thpiyanas. Ch. 785

"6 Kaldpas, P.-p.; Kapﬁlas, 8. K. D.; Ch. 785.; Kapolas, Ch.
376. .

7 Paundravachhas, P.-p.; Ch. 376. Cf. Pin. vii, 3. 24,

8 Cf. Gana gargidi, Pan. iv. 1. 17.; iv. 1. 75, text.

9 Pamivatikas or Paramivatikas, 8. K. D.

19 Pirfdaras, P.-p.; Ch. 785. 876. ; Pirddariyas, 8. K. D,; Gana
krisisvidi ; gargidi.

11 Vaidheyas, Ch. 785.; Vaineyas, Ch. 376. i

1? Vaidheyas, Ch, 876.; Vaineyas, Ch. 785.

18 Aukhya.a, P.-p.s Addhas, Ch. 376.; Ugheyas, S K. D.; See
Pin. il, 4. 7.; Aunkhiyas, Ch. 785,

M Baudhyaét as, P.-p. ; Mauneyas, Ch. 785, ; Bodheyas, Ch. 876,
The 8. K. D. adds here,—42. Galavas; 48. Vaijaras ; 44 Katya-
yaniyas.
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¢ names given, including the VAjasaneyins, amount
only to forty-three, exactly half the number expected.!
It is difficult to account for this, for although some
other names are mentioned, for instance the Prichya,
Udichya and Nairritya Kathas, yet this would not in-
crease the number of Sikhds sufficiently. _
The largest number of Sikhés is ascribed to the

Sima-veda. It is said to have been a thousand. The
author of the Charanavytiha, however, confesses that
the greater part of them no longer exist. Those
remaining at the time when the Charanavyiha was
composed were the seven Stkhas of the

I. Randyaniyas.”

2. Sityamugryas.®

3. Kalapas*

4, Mahékalopas.®

5. Léngalayanas.®

6. Sirdflas.”

7. Kauthumas.®
The Kauthumas are again subdivided into the
8. Aburiyanas.’
9. Vatayanas.'

! In a MS. of the Charakn-6akh& of the Kithaka, 101 Sikhis
of the Yajur-veda are mentioned. Catalogue of the Berlin MSS., p.
88, “ Ekottarafatddhvaryusikhaprabhedabhinne yajurvedakithake.”

? (ana pailidi.

! Shtyamurgyes and Satyamurgryas, Ch. 785, ; Sé{yamurgryas,
Ch. 876.5; Paw. iv. 1. 81.

4 Kalopas, Ch. 785. 876, , Pin. iv. 8. 108,

8 Muhakflopas, Ch. 785, 876.; probably Mahikilipas.

6 Lingalas, Ch. 785.

7 S\rdilas, Ch. 876. ; wanting in Ch. 785.

% (ana Kértakaujapidi.

9 Kauthumas, Ch, 785.; Gapa taulvalyadi.

10 S4rdulas, Ch. 785,

BB 3
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10. PrAnjalidvaitabhrits."

11. Préichinayogyas.®

12. Naigeya-Kauthumas.®

The account given by the 8. K. D. is very different
and in many places corrupt. Here we have, 1. the
Asuarfiyaniyas or Surfiyaniyas, 2. Virtintaveyas,
3. Pranjalas, 4. Rigvarnabhedas, 5. Prichinayogyas,
6. Jninayogyas, 7. Réniyaniyas. The Réndyaniyas
are subdivided into nine ; Rénfiyaniyas, 8. Sathyfya-
niyas (or Sarfyaniyas, Sathyamugryas), 9. Satvalus
(or Sityamudbhavas), 10. Maudgalas (not mentioned
in the Bhéishya), 11. Khallalag, 12. Mahdkhallavas,
13. Langalas, 14. Kauthumas, 15. Gautamas, 16.
Jaiminiyas.

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

1. Paippalidas.®

L)

! Surfinfiyaniyas, Ch. 785.

? Prijvalanadvaitabhrits, Ch. 785.; Prinjalidvenabhyits, Ch.
376. Gapa Gargidi.

8 Prichinayogyas and Naigeyas.

¢ The text in the %K. D. has Quq@iT: | TTAT:1 WITAT:
Fran| @ar T W wrEi €T AGETEEn|
st A STefigrEfn TTET g Srar
syt 3z fa wra et MS. Ch. 785,
reads WIAHT ZTAIIT FIATEAT STHET HGOAST
wga Wt FAht arcufEgrfa)  MS. Oh. 876. reads,
WraFT TTATZT ATHTEAT ATATHT WHIWAT A
a1 afd wrcefEmrfa

5 P, iv. 2. 66,
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2. Saunakas.!
3. Damodas.
4. Tottiyanas.
5. Jayélas.
6. Brihmapaldsas.
- 7. Kaunakhins.
8. Devadarfanins.?
9. Chiranavidyas.

This list makes no distinction between old and new
Charanas. If we had the whole Vedic literature
before us, asit 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 Seitras, which to BrAhmanas or San-
hiths. As it ig, we can only infer that some Charanas,
like those of the Aévaliyanas, HiranyakeSins, Bhéra-
dvijins, Apastambins, BaudhAyanas, Pérfsaryas, &c.,
are in all probability of modern origin, because the
only works aseribed to their founders are Sttra com-
pilations. Their Sanhitds and Brédhmanas, when-
ever they are mentioned, seem to be the same as
those of older Charanas, with but small medifications.
Other Charanas, like those of the Paingins, Kaushita-
kins, Aitareyins, Satyfyanins, &c., are not mentioned
in connection with any Stitras composed by authors
bearing 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 Sfitras is doubtful, nor have we any means of
determining whether, for instance, a member of the
Aitareyi-charana, after adopting the Kalpa-siitras of

! Pag. iv. 3. 106. ? Gana Saunakidi.

ne 4
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Saunaka, would retain his allegianee to the Aitareyins
ornot, The ancient Sanhitds used in these Brihmana-
charanas, and originally adopted from older Cha-
ranas, were not likely to be affected by considerable
differences after their adoption.  The fact that we
never find a Kaushitaki-sanhitd or Paingi-sanhitd
quoted tends to show that fhe Charanas, which owe
their independent constitution to the introduction
of a Brihmana, retained in most instances the
original text of their Sanhitds. Charanas, lastly,
like those of the Sikalas, Bashkalas, Saiéiras, &c.,
whose names are connected neither with Sfitras nor
Brahmanas, but with Sanhiths only, must be referred
to. the earliest period of the formation of Vedic
communities, and must have existed, as the bearers
of their own traditional collection of hymns, before
the ecomposition of either Brihmanas or Stitras. 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
cach Charana becomeés available. Charanas like
those, of the MAdhyandinas and Kéanvas must be re-
ferred to the Brihmana period, because their San-
hiths and Brahmanas are ascribed to one and the
same teacher. This teacher, Yéjnavalkya, is repre.
sented as the author of modern Brihmanas, and we
saw that, in all probability, his Sanhitd was even
more modern than his Brihmanas. The ‘fact, how-
ever, that the Sfitras adopted by the Madhyandina
and Kénva-charanas are ascribed to Katyfyana,
shows that these Charanas existed certainly previous
to the Sitra period. With regard to the Sanhité-
' charanas it will always be difficult to determine how
far their differences were fixed, if not originally
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- called forth by the introduction of the Brthmanas.
Most likely the Sanhitd-charanas are restricted to
the Rig-veda. It is certain, at least, that no Brah-
mana belonging to any Veda was composed before
the division of priests into Hotris, Udghtris, 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 "»anhltﬁ-charanas

It will always be very difficult to assign a distinet
meaning to such terms as Charana and Qa.khﬁ, because
we have nothing that exactly corresponds to them in
our own experience. Literary works, such as the
- SAkhAs were, have assumed with us a much more
tangible shape. They exist as books, and not merely
as a body of thought handed down in schools, or
in families. To read a §4khA meant not only to go
over it, but totake 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 cither
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 of 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 &4khd, and of
the latter as the reader of a &ikha, while we should
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serve the name of Charana for those ideal sucees-
sions or fellowships to which all those belonged who
read the same &ikhA.

If it is difficult to deseribe what a Sakhd 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
serupulous care, as may be scen 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
Q4kha he followed, what Sttra he had adopted, adds at
the end that his family descended from Bharadvéja.*
Gotras, or families existed among Kshatriyas and
Vaikyas as well as among Brahmans.? Charanas were
confined fo the priestly caste. Gotras depended on &
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

| S s gw gafasrge: faarn
ATEET WY 7Y E TRl
q9 ITYTEE gH WET g9 ¥ T
NS g 9w € w9 {8 wruati
? Baudhiyuna-shtra-bhashya. MS. E. I H. 104, p. 9L
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arana, the words which were believed to be the
breath of God would have been lost without the
hope of recovery. Members 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 Brahmanas, in
the Siitras, in the Mahibhérata, in the Purdnas, and
even at, the present day, present in their general
outlines a correct account of the priestly families of
India. All Brahmanic families who keep the sacred
fires are supposed to descend from the Seven Rishis.
These ave: — Bhrigu, Angiras, Visvdmitra, Vasishtha,
Kisyapa, Atri, Agasti. The real ancestors, however, '
are eight in number: — Jamadagni, Gautama snd
Bharadvdja, Visvimitra, Vasishtha, Kisyapa, Atri,
Agastya. 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,
varga, paksha, and gana are all used in the same
sense, to express the larger as well as the smaller
farilies, 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.! Alist of these forms part of
most of the Kalpa-sfitras, and I here give one of them
from the 12th Book of Aévaliyana’s Srauta-sfitras.?

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

1. Tue Barigus.

Name of Gotra. No. of Ancestors. Invoeation of Ancestors.
1. JAmadagnd Vatshh *5 Bhirgava, Chylvana,
Apnavina, Aurva, JA-

madagneti.
2. Jimadagnyéh or 5 DBhérgava, Chyavana,
- Jamadagnih. Apnavéna, Arshtishe-

na, Anfipeti,

' gaaraTfa Wwﬁn. AT q mrﬁ
WgATHAZT ¥ FAGAWL AW FACT =Wz

? These lists vary considerably in the different Sfitras. Puro-
ghottama, in his Pravaramanjari, has made an attempt at collect-
ing and explaining them. He uses the Kalpa-siitras of Baudhfiyana,
Apastamba, Satydshadha, Kundina, Bharadvija, Lavgikshi, Kd-
tydyana, and Aévaldyana ; the Matsya-puriia, the Bhiirata, Manu's

- Law-book and their commentaries. For Baudhfiyans he quotes a
commentary by Amala; for Apastamba, Dhiirtasvamin, Kapar-
disvimin, Guradevasvimin ; for Advalfiyana, Devasvimin.



4.

8.

9.

10.

11

Yaska
Bédhaula
Mauna

Mauka
Sarkarikshi
Sarshti

Sdvarni
Salankyana
Jaimini
Devantyfiyanah

. Syaitéh

. Mitrayuvah

. Sunakih

I1.

1.
Gotaméh

Uchathyah
Rahfiganih

. Somaréjakayah

GOTRAS. 581 @L

No. of Ancestors.  Invoeation of Ancestors,

5 DBhirgava, Chyavana,
Apnavina, Aurva, Ba1
deti.

3 Bhérgava, Vaitahavya,

Shvetaseti.

3 Bhirgava, Vainya, Pir-
_ theti.

(1 Béadhryasveti.

or

3 DBhérgava, Daivodisa,
. Bidhryaéveti.

(1  GéArtsamadeti.

Jor
3 Bhérgava, Saunahotra,

Gértsamadeti.

Tae ANGIRASAS. &

a. Tue GoTAMAS.
3 Angirasa, Ayhsya, Gau-
tameti.
8 Angirasa, Auchathya,
' Gautameti. :
3 Angirasa, RAhtganya,
Gautameti.
3 Angirasa,  Somaréjya,

Gautameti.
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< /) Name of Gotra. No. of Ancestors. Invocation of Anc I /

X _"4 12. Vimadevah '8 Angirasa, Véamadevya,
Gautameti.
13. Brihadukthih 3 Angirasa,  Bérhaduk-

thya, Gautameti.
3 Angirasa, Parshadaéva,
or Vair{ipeti.
3 Ashtiddavnshtra, Plrsha-
dakva, Vairtipeti.
15. Rikshah 5 Angirasa, Barhaspatya,
Bhéradvéija, Véandana,
- Métavachaseti.
16. Kakshivantah 5 Angirasa, Auchathya,
Gautama, Aubija, Kik-
| shivateti.
17. Dirghatamasah 8 Angirasa, Auchathya,
Dairghatamaseti.

14. Prishadaévah

11. b. Ter BHARADVATAS.

18. BharadvAjAgnive- |8 Angirasa, Birhaspatya,
AL b

3 Angirasa, BharmyaSva,
or Maudgalyeti.
3 Tarkshya, Bhirmyabva,
Maudgalyeti.
20, Vishnuvriddhah 3 Angirasa, Paurukutsya,
. Trasadasyaveti.
5 Angirasa, Béarhaspatya,
op DBharadvija, Ghrgya,
21. Gargih Sainyeti, i
apmeir 3 Angirasa, Sainya, Gér-
gyeti.

19. Mudgaldh
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No, of Amemms - Tnvocation of Ancestors.

3 Angirasa, Anibaris.ha,
[ or Yauvanfbveti.
(8 MandhAgra, Ambarisha,

D&rbhya Yauvanadveti.
Bhaimagavih 4
) IS)m:erftlh | 3 Angirasa, Gaurivita,
Tu 1(;111 " or Sankrityeti.
S:;lzbhu (3 Smktya, Gaurivita, San-
Sa.n'agav ah krityeti.
(3 Angirasa,  Ajamilha,
iy Jor  Kanveti.
% 3 Angirasa, Ghaura, Kan-
L veti,
L‘i.‘i. Kapayah 8 Angirasn,  Mahiyava, |
I8 Urukshayasetl

: 5 Angirasa, Bfrhaspatya,’
26. Saunga-Saiirayah { or Bhéradvija, Ktya, At-
3  kileti.

III, Tag Arris.

27. Atrayah 8 Atreya, Archaninasa,
w SyAvéaéveti,
28. Gavishthirih 3 Atreya,  Gavishthira,
PaurvAtitheti.

IV. Tuee VisvAimiTras,

29. Chikita- ]
Ghlava-
Kalabava- .3 Vaibviimitra, Devaréta,
Audaleti.
Manutantu- j
Kuéikih



30. Sraumata- kimaké-
yanih
31. Dhananjayah

|

32, Ajih

33. Rohinéh

34. Ashtakih

. Ptirana- Varidhdpa-
yantih

. Katdh

}

. Aghamarshanih
38. Renavah

39. Venavah

40. SalankAyana-
Silaksha-
Lohitiksha-

Lohitajahnavah

Y. Tae

41. Kabyapah

42. Nidhruvah

43, Rebhéh

No. of Ancestors.

3

GOTRAS

Invocation of Ancestors,

8 ' VaisvAmitra, Devabrava«
sa, Daivataraseti,

3  Vaibvimitra, = Madhu-
chhandasa, Dhinanjay-

yeti. ity .
3 VaibvAmitra,  MAdhu-
chhandasa, Ajyeti.
3 VaibvAmitra,  MAdhu-
- chhandasa, Raulineti.
3 VaiSvAmitra,  Madhu-

chhandasa, Ashtaketi.

3 VaifvAmitra, Devarita,
Pauraneti.

8 VaivAmitra, Kitya, At-
kileti.
VaikvAmitra, Aghamar-
shana, Kaufiketi.

3 VaikvAmitra, Géthina,
Rainaveti.

3 VaibvAmitra, Géthina-
Vainaveti.

3 VaisvAmitra, Salanké-
yana, Kausiketi.

Kasyaras.

8 Kéakyapa, Avatsira, Asi-
teti.

3 Kéasyapa, Avatshra,
Naidhruveti.

3 Kétyapa, Avatsira, Rai-
bhyeti.
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No. of Ancestors, Invocasion of Ancestors,
3 Sndila, Asita, Daivaleti,
or
3 Késyapa, Asita, Daiva-

leti. '

VI Tur VasisurHas,

45. Vasishthah 1 Vésishtheti.

46. Upamanyavah 3 Visishtha, Abharadvasu,
Indrapramadeti.

47. PardSarih 3 Vasishtha, Stktya, Pa-
rifaryeti.

48. Kundinih 3 Vasishtha, Maitravaru-

na, Kaundinyeti.
VII. Tue AgasTis.

& Agastya, Dardhachyuta,
or Idhmavéheti.
8 Agastya, Dirdhachyuta,

Somavéheti.

49. Agastayah

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 -
Saunakéiyanih (8), Paildh (13), Paingalayanah (14),
Paninih (29), VAlmikayah (30). The Vidas com-
prise 13, the Arshtishenas 8, the Yaskas 20, the Mi-
trayus 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 society,

cce
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o consecrating of the sacrificial fives, and marriage,

should be borne in mind.

When the fire is to be consecrated, Agni Havya-
vhhana, the god who carries the libations to heaven,
must be invoked. This invocation or invitation of
Agni, is called pravara.! Agni himself or the fire is
called Arsheya, the offspring. of the Rishis, because the
Rishis first lighted him at their sacrifices. Heis 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 invoeation of
the ancestors came to be called pravara. For in-
stance, if & Brahman belongs to the family of the Man-
diikeyas, he must know that the Mand{ikeyas belong
to the Vatsas, 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 Bhirgava, Chydvana, Apnavéna, Aarva,
and Jamadgna. If he belong to the family of
Yhjnavalkya, a branch of the Kufikas, descendants
of VisvAmitra, he must invoke Agni by the name of
Viévamitra, Devarita and Udala. This, at least, is

| g (FACTRENIR) vahw yraar Awdey-
i RFvdaR At g
YRrHET: WA TG Al
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e/ rule laid down in the Baudhﬁyanmsﬁtm, with L

““Svhich the Advaliyana-sitra coincides, except that it
does not mention the Yijnavalkyas as a subdivision
of the Kusikas. 7This custom was known at the time
of the composition of the Brahmanas, and we have no
reason to doubi 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 valne,!
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
sovere penance. Afvaliyana (xii. 15.) says: “ Asa-
minapravarair vivahah.” “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: “Sagotrya duhitaram uva prayach-
chhet,” “ Thou shalt not give thy daughter to a man
belonging to the same Gotra or family.” Yijnavalkya
says: “Aroginim bhrifrimatim asaminfrshagotrajam
udvahet.” “Tet a man marry a woman who is free
from disease, who has brothers, and who is not
the daughter of & man having the same ancestors
and belonging to the same Gotra as himself.” In’
each case severe punishments are threatened if a man

! Thus we read in the Srauta-siitras of the Minavas, that the
Dikshita must say his name, the name of his Gotra, of his father,
grandfather, and great grandfather; a custom which, if observed
as a sacred law, must have preserved a genealogical knowledge for

many generations. FAFATsEwATAfd AW gHTA) Wl

warafufa W1 wgw g7 <l gy
a3fa farsa wHa Taf AfameE)

geo 2
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s gress these rules knowingly, or even unknow- L

gly. There are some special rules with regard to
marriage, which differ again according to differcnt
Sftras; of which the following, taken from Aéva-
liyana, may serve as a specimen :

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

2. Persons belonging to the same Gotra must not
intermarry. Hence a VisvAmitra must not marry
the daughter of a VisvAmitra.

3. There are exceptions to this rule among the
Bhrigus and Angirasas. As a general rule, persons
arc called sagotra, if but one of the Rishis whom they
invoke is the same. Hence an Upamanyu must not
marry the daughter of a Parara, because the name
of Vasishtha occurs in the tryArsheya 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,
Vishnuvriddhas, Kanvas, Agastyas, Haritas, San-
kritis, Kapis and Yaskas may intermarry among
themselves, and with the Jimadagnyas, &e. Dhir-
ghatamas’, on the contrary, Auchathyas and Kak-
ghivats are to be considered as members of one Gotra,
nor are marriages allowed between the Bharadvijig-
nivetis, Rikshas, Sunga-Saisiris, (or Sungas, Saifiris),
Katas, and, according to some, the Gargas. :

It 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
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in ancient works represent something real and his-
torical.

#'After we have thus gained an insight into the
system by which the Brihmanas were handed down
from generation to generation, we now return to
a consideration of the literary merits of these works.
The Brabmanas represent no doubt a most interest-
ing phase in the history of the Indian mind, 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 forso, 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

cc3d
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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 pot been chosen to
give an unfavourable idea of the BrAhmanas. It
is the beginning of the Aitareya-brAhmana, and ex-
plains a sacrificial act in itself full of meaning, Ori-
ginally the Dikshaniyé, as this ceremony is called,
was meant to represent, by simple and naturalemblems,
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. i '

Aitareya-brakmana.—Dikshaniya.

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

They offer a Puroldfa to Agni and Vishnu which
has been prepared for the Dikshaniyé in eleven jars.”

L s AT A qeEEE AT a9 W
A
- 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 Agnishioma. There are
12 prayers (fastra), and the first is addressed to Agni (bhir
Agnir jyotih) ; the last, which is an fgnimiruta, contains a verse
in praise of Vishnu (Vishnor nu kam). See Kaushitaki-brihmana,
viii. 1. This passuge proves nothing as to the relative dignity of
Agni and Vishnu. In the Kaush.-br, Agni is called avararddhyn,
Vishpu parfirddhyass, and the Com, explains these terms as signi-
fying the first in the former, and the first in the latter half.
* rgTad gk FMaufy SedaRaT awaEl
A puroliida is a baked flour cake (pakvah pishtapindah), and
nirvap, to strew, means originally to take four handfuls of rice

L
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hey offer it indeed to all the deities of this cere-
mony, without any difference.’

For Agni is all the deities, VlBhIl‘l.l is all the dei-
ties.?

They are the two extremities of the sacrifice, Agni
and Vishnu. Thus when men offer the Purolifa to
Agni and Vishnu, they worship the deities at both
ends.®

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

The Purolasa of eight jars belongs to Agni, for the
Géyatri verse consists of eight syllables, and the
Géayatri 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.’

from the cart and throw them into a winnowing basket. Here,
however, it ‘means the offering of the oblation which has been

. prepured in that manner, The original meaning of Dikshi is said
to be “shaving or cleansing.”

' gdng UAE AgFaTaTsHacTy A

* wfgd wdr Faar few wdr FaaT

' UA ¥ awwty a=t 97 fry fay sggmras
e fddean va agargyEfan

¢ AFTEATHTIAFUTE: GTTETAT FTamTiaa -
e Ffw: w7 fFAufafcfan

S WYTHYTH WHATSTIICT 3 AAN Are=an -
wrfaanw Fwafady GAufivwas Radres
Ffi ar fawfw
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' He who thinks himself without wealth, may offer

a Charu in ghee (clarified butter).!

On this earth no one succeeds who has no wealth.?

The ghee in the Charu, is the milk of the woman,
the grains belong to the manj both together are a
‘pair. Thus the Charu increases him by this very pair
with progeny and cattle, so that he may prosper.?

He who knows this is increased with progeny.t |

He who performs the New-moon and Full-moon sa-
crifices, has commenced with the sacrifice and with the
gods." After having sacrificed with the new moon
cor full-moon oblation, he may perform the Diksha
-on the same oblation and the same sacrificial seat,

' ga w® fAdua arsufafar wami

* w@i 3a § 9 wfafasfd 9 « sfafef

' aggd afee? wOr ¥ dgeTR yuafays fa-
gasad amerar i werafy swran

¢ quTaR wSEr qusive ud Al

*RIHIST AT U¥ wIHREar 4t qwgdar-
Tt VA WIRIETRW a7 wfivgr qrdwmde ar
afarsm wfafe afer=aféfy NI/ var e

The commentator tries to show that the Darfa-pltrna-misa
sacrifices are connected with all other rites. Although the Soma
sacrifice is not a modification of the Darda-plirna-misa, still the
Islitis, as, for instance, the Dikshaniyd and Prayaniyi, are, and
they form part of the Suma sacrifice. The Agnihotra also, with
all its parts, does not follow the rule of the D. P., but it has
reference to the Abavanlya and the other sacred fires, and these
firea must be p. b ieans of the Pavamina-ishti. Now, as
all the Ishtis are .tions of the D, P., the relation is esta-

*  blished; and the ~the D. P. may be called the beginning of
all sacrifices.

® The commentator says: avij means the sacrifice, and barhih
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Thls is one Diksha.!

The Hotri must recite seventeen Sﬁrrudheni yerses.”

The Prajfipati, the Lord of the World, is seventeen-
fold, the months are twelve, and the seasons five, by
putting the Hemanta and Sifira seasons as one. So
much is the year, and the year is Prajapati.?

He who knows this prospers by those verses which
reside in Prajipati.* .

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 (is,
to wish) to find it.> They found it.®

means the same, and he takes the two locatives in the sense of
“after this new moon and full moon sacrifice has been performed.”

sfarmafRa= sft agwwss:) - afesraEr-
wrd wffy wf afweardamerer af¥y !msgf%a
wfa vgrea ™Al

I The last words, *“this is one Dikshd,” indicate that thereis an-
other ; that is to say, some allow the Soma sacrifice, which begins
with the Dikshd, before the Darda-plirna-mésa.

P AT mlﬁﬁiltupla i

The number is stated, because generally the Simidhenis are
only fifteen in number. These fifteen were originally but eleven
verses, of which the first and last are repeated three times.

s gREAT 3 FATAFAKTZW WrAT qRAar [Haf-
WA, GHTHR ATEt@IE<: §q@T gemafai
¢ FeTqETEAATRICATET iR 9 uE 0

5 The Brihmana gives here three fanciful etymologies of ishf,
the technical name of the sacrifice ; of akuti, the oblations enjoined
at the sacrifice 3 and of ##, another name for the same. The real
etymology of ishfi is not ish, to wish, but yaj, to sacrifice; of
ahuti, not hvayati, to call, but jukoti, to offer; of ##i, not dyad,
to come, but avati, to protect.

¢ gHT A T SEmHEEE R A et
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“He who knows this prospers after having found
the sacrifice,!

What are called oblations (#hiiti) are invocations
(&hati) ; with them the sacrificer calls the gods,
this is why they are called &hiitis.?

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 Gtis; for they are the way to heaven
for the sacrificer.? ’

There they say, as another priest makes the obla-
tion (scil. the Adhvaryu), then why do they call him
the Hotri (the offerer), who recites the prayers and
formulas ?* _
Because he causes the deities to be brought near

Ivhmwiefafed anafigs

' swgfasrastr e @ w3

* WTRAAT A ATHAT ATRAY UATRNY AT
wrEr gafa arrsdammrsias)

*HAAT §W A AT W Arfigar  gseee
TIATY § X UGTAT 94T AIWT AT AW @
CIAEAATIT gRETAY WA

‘¢ ATVUTAT YEI@WY AT ST WY gwfa T a0T
wramTaga Al

The commentator says, that the proper name for the Hotri
would seem to be Anuvaktri or Yashtri, because W

wrqga arst 9 g2fal
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him,” this is the reason why he is called Hotri; he is
a Hotri (from dvah, to bring near.) !

He who knows this, is called a Hotri?

He whom the priests initiate (by means of the
Dikshé ceremony), he is made again to be an embryo
(he is born again.)?

They sprinkle him with water.*

Water is seed; having thus given this to him,
they initiate him.

. They anoint him with fresh butter (navanita).
Clarified butter for the gods is (called) Ajya; for
men Surabhighrita ; for the manes Ayuta; for the
embryos Navanita. Therefore by ancinting him with
navanita, they increase him with his own portion.’

. -
' gFTY W AW AATITIA LAAT WHATTRIHATIE-
b, .

mareafd aya wragtes wrar wafal

* STAWwATYSA 9 UF 3T RN

* geaT yAAfawT W gata 9 SaEtan

‘ ﬁ ﬁ ﬁ’ .ﬁ u

- - D

AT AT WY WCANHIH a@ar wutan

o wEAYAATESLA |
= ¥ YAt gihrgd wymrorargd figwt wa-

. L3 s _& et i+ o
N mirei gusgaaasA @q99  agTTaey

- Rt

The commentator quotes a verse to the effect that molten ghee
is called djya ; hardened, it is called ghyita ; slightly molten, it is
called dyuta ; and well seasoned, it is called swrabhi. But the
Taittiriyas say, “ghrita is for the gods, astu for the manes, nisk-

pakva for men.”  Astu is here the same as ayuta, slightly molten,
and nishpakva, quite Lquid.
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They anoint lis eyes with a collyrium.*

Anointing is light for the eyes. Hayving thus im-
parted light to him, they initiate him.?

They rub him clean with twenty-one handfuls of
Kuba grass?

Him who is pure and has thus been cleaned, they
initiate.*

They take him to the hall.’

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,®

Tn this true womb he sits, and hence he departs.”,

Therefore the fruit is borne in the true womb and
brought forth from it.®

Therefore let not the sun shine upon him in its

L il

* Je0 AT UATTQIUEINE WAVEHAT A@Er g1-
Al

s ysfiman gHfie@: aradEfa

¢ gygwa amgE deEfal
s Pfgafafad o

The hall is called Dikshita-vimita, because it was made (vi-

mita) for the initiated (dikshita). It is commonly called Prfichi-
navanéa,

¢ @rfrdr et fgam adfeafafad afEEs
weat warzafail

’ awrganr’ﬁv:r% w w<fq @i

s aurr.gmﬁiﬂﬁr WEr ¥ ¥ ¥ wrEal
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or sefting away from the hall ‘nor let the
priests speak to him.*

They cover him with a cloth.?

This cloth is the caul in which the pupil is to be
born ; thus they cover him with the caul.?

The skin of a black antelope is his next cloak.

Next to the caul is the Jarfiyu; thus they cover
him with the Jaryu.®

He closes his hands.®

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.”

*They say, there is no confusion for him who has
first finished his Dikshd ; 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 Dikshi was finished later.®

' agrdtfad At AfaefafmmRaT stz
arEngwiiETET T

* qrET WrdEfa

* 9 a1 UARGaR agTe wRAAw am gt
¢ grfamgw wafa

¢ ST AT IWIMICY ATGAAA AR
5@@%5

"qeY ¥ wEr mitda: WA A war gwwr
ST9A AUEH FEA TN 99 AwATY IIAT HE
FEAN

pofaw dedsfe ofoder a



8 BRAIMANAS. L

After having put off his cloak, he descends to
bath. Therefore an embryo is born after he is sepa-
rated from the Jardyut ;

He descends together with his cloth — therefore a
child is born together with the caul.?

For him who has not offered a sacrifice before, let
(the Hotri) recite two puronuvikyas, “tvam agne
saprathé. asi,” (v. 18. 4.) for the first, *soma yhs te
mayobhuvah” (i. 91. 9.) for the second portion of
the ghee?

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

vAw g URCTRAT YA ArerceEeEiE
ug gvr aufAl

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 & siu, which is called samsava, confusion of libations,
They ought to be separated by a river or a mountain. He, how-
ever, who has finished his Dikshf first and holds the gods between
liis closed ‘hands, is not exposed to the consequenees of the san-
cava, because the gods will be with him and not with the other
man whose Diksha was finished later.

' g S AT ITATA AW INT S
- rarETEa
> - .
: gRA FTEATATA A TA A TS FATL! ATFAURN
o
» qwa AW Wi A Wrw wAd ST
TR GOIFETH WA QA —raal
After the general remarks on the Dikshaniyeshti 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 bas to recite certain verses
" on being ordered to do so by the Adhvaryu.

s waT T3 @A o awwaran vafsaarai
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r him who has offered a sacrifice before, let the
otri recite instead “Agnih pratnena manwmanf,”
(viii. 44. 12.) and “soma girbhish tvd vayam ”
¢ 8L, 130

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

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.?

Let him rather use the two verses on the destrue-
tion of Vritra ‘ Agnir vritrAni janghanat,” (vi. 16.24.)
and ¢ tvam SomAsi satpatih ” (i. 91. 5.)*

«For he whom the sacrifice approaches destroys
Vritra ; therefore verses on the destruction of Vritra
are to be used.®

Having enjoined these two verses for the introduc-
tory ceremony of the offering of ghee, the Brahmana
now proceeds to detail the yajyhnuvikyds for the
principal offering.

L wfy: wEA weer rA afbgr aefaf @
QAT @R

: yafafa gd sarfazfa

s gwErg i

« wfygarfa s @rate wafaily arduraa
FAAN

» g9 ar Uy ¥ ¥ aw wywafa awETIwta
Fa=riafan |

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 saerifices, while the two verses now
enjoined both treat of the destraction of Vritra.
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400 BRAHMANAS, (S‘IJ
9 ¢ Agnir mukham prathamo devatinim,” &e., is

Puronuvikyd, * Agnié cha Vishno tapa uttamam
mahah,” etc. the Yajyé verse. These two verses on
Agni and Vishnu are correct in form. The correctness
of a sacrifice consists in its correctness of form ; it
consists in this that the verse recited alludes to the
act performed.’

Agni and Vishnu are the guardians of the Diksha
among the gods. They are the lords of the Diksha.
Therefore as the oblation is to Agni and Vishnu, they
who are the lords of the Diksh4 are pleased and grant
the ‘Dikshd, saying, Let those who perform this rite
" be initiated.?

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

Having explained the verses used by the Hot.rl a.t.
the prmmpal part of the sacrifice, the Brihmana adds
some rules on the Svishtakrit verses.

' wfaRE . e TaaTArafiy Ay q9 9wWH
mmzﬁu‘rwwﬁm:vm-
Ywalt wUEHY UAR UMW WHE URUYE TEA
fraareamfwEz @

Instead of qnymcr « anuvikyfyfijye,” because the anuvikyd
comes before the yijyd, the compound ydjyinuvikye is formed, the
shorter word, according to grammar, standing first in a Dvandva
compound. The verses are not in the. Sikala-gdkbi of the

Rig-veda.
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¢ who wishes for beauty and for wisdom, let him L

“1ise the two Gyatri verses ! of the Svishtakrit.?
The Géayatri is beauty, fall of wisdom. 3
He who knowing this uses the two Giyatris be-
comes possessed of beauty and wisdom.*
He who desires long life, let him use two Uahnlh
verses.’
Ushnih is life.?
He who knowing this uses the two Ushnihs, arrives
at any age.’
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.’
1 They are “ Sa havyaval amartyah,” (iii. 11. 2.) and “ Agnir
hotél purohitah.” (iii. 11.1.)

» T fegma: wars gila AN@IHT WYE-
SERTH: I ¢ s ANT ¥ wgEAwE ATTRN0
¢ Aw) wgrEeE! wafa 9 vafigTa, At EA
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They are “Agna viijasya gomatah,” (i. 79.4.) and “Sa idlino
vasush kavih.” (i. 79, 5.)

¢ mrgdr sl
' gdwracla 9 vdfigrgfest gEal
wWamTH: Fara

e
Tlley are “'Tvam Agne vastn.” (i. 45. 1.)
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402, BRAUMLANAS, L
/1 He who knowing thls uses the two Anushtubhs
stands firm.!

He who desires wealth and glory, Iet him use two
Brihatis.?

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

self wealth and glory.* ‘
He who loves the sacrifice, let him wuse two

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

two Panktis.’

~ Let him who desires strength, use two T mshtllbhs.s
Trishtubh is strength, which is vigour and power.”
He who knowing this uses two Tmahmbhs, beeomes

strong, vigorous and powerful.*?

' yfafaefa @ TEfgrAggAr gEal
* gwar shwTHT quera: gatal

They are * Eni vo agnim (vii. 16. 1.), and Udasya fochih” (vii.
16. 8.)

‘ﬁmﬂ#’m
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They are “ Agnim tam manye.” (v. 6. 1)
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They are “Dve virfipe charatal.” (i, 95, 1)
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him who desires catble, use two Jagatﬁs 4
attle is Jagati-like.?

He who knowing this uses two Jagatis, becomes
rich in cattle.?

Let him who desires food, use two Virdj verses®

Virdj is food.®  (virdj, to shine.)

Therefore he who has the largest food here shines
most on earth; this is the reason why it is called
Virdj (shining).?

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

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

Now the metre Virdj 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
Virdj verses in questmn, i ¢. “preddho agne,” &c.
and * imo agne,” &e., have only thirty-one and thirty-

! SART QITETA: FA Al
" They are * Janasyn gopd.” (v. 11. 1.)
* STAAT F qUE
3 quzATeRafa 9 AR, SRl FEAl
| @OSTEETGETA: Al

They are “Preddho agne” (vii. 1. 8.), “Imo agne.” (vii. 1. 18.)

* %% 3 faTg
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two syllables, it must be remembered that) metres do
not change by one syllable or by two. The fifth power
is that it is Vir4j (shining).! !

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

Therefore the two Virej verses are certainly to be
used, -those which begin with ¢ Preddho agne” and
“Imo agne.

Dikshd is right, Dikshd is truth, therefore a man
who performs the DikshA must speak the truth.!

Now they say, what man can speak all truth ?
Gods are full of truth, men are full of falsehood.?

'Y YA a1 TaE T 9kl
ar Pragt ReRRTATIR T AT R AT 9
1 R (g o TR AT RATGYH AT AT
u szife At = grat wFOE aEEEHl ,

» gigt gzt dewakg wdat wgEt fEAEA 9
quT BTET WIGH wwIAl R TRATHHA SHE T §HALA-
WraraR w3 e, fae gl

s AT FAN FET TF TA WW L@

‘wd A fter W Qe awrdiERn e
gfgaail

Right (rita) and truth (satya) are said to differ, inasmuch as
rita means a true conception, satya, a true speech.

ww wwrE: arsif wmm: Wi W AR
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~ Let him make cach speech with the word * Vicha-
kshana.” (which means, let him put “ vichakshana ™ at
the end of the name of a person whom he addresses. )"
. The eye is vichakshana, for with it he sees clearly
(vi-chaksh, to perceive.)”
. The eye is established as trath among men.?
Therefore people say to a man who tells something,
« Hast thou seen it ?” And if he says “I saw it,”
then they believe him. Aud if one sees a thing one-
self, one does not believe others, even many.*
Therefore let a man make each speech with the
word “ Vichakshana ”; then his uttered speech be-
comes full of truth.’

! Begua® ary agall

For instance, instead of saying, ©Devadatta, bring the cow ;™
let him say, « Devadatts, vichakshana, bring the cow,” According
to Apastamba, vichakshana ought to be vsed after the names of a
Kshatriya and Vaidya, but “chanasita” after the name of a Brah-
man

2 1355 gy 7 g@9 gwAifan  Kooshobr. 133
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& ;,J The next extract is from the Kaushitaki-bréh-

T

mana (xxvi. 5.). It will show how completely the true
character of the sacrifice had been forgotten, and how
much importance was attached to meére trifles,! Itis
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 Brahmauns have spared no painsin laying
down the most complicated rules, how to counteract
the consequences of a real mistake. The rules of pe-
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