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6 or priyaschitta occupy, in several ingtances, one
third of the whole collections of ceremonial rules,
But this was not enough. Discussions were raised,
not only how to remedy mistakes, that had been ob-
served at the time ; but how to counteract the effects
of mistakes, unobserved during the performance of
the sacrifice. To settle. this question, the Kaushita-
kins quote the following story : —

“ And then Pratardana, the son of Divodisa, (a
famous king) having gone to the sacrifice of the
Rishis of Nimisha, sat down in their presence and asked
the question: ‘If the Sadasya (the superintending
priest, according to the ceremonial of the Kaushita-
kins) should make known a past blunder, or any one of
the priests should observe it, how would you be free
from gin?’ The priests were silent. Their Brahman
was Alikayu, the descendant of Vichaspati. He said, ‘1
do not know this, alas! Let us ask the teacher of our
fathers, the elder JAtukamya.! He asked him: ¢ If
the performer himself should observe a past blunder,
or some one else should make it known, how could
that blander become not a blunder ? by saying the
passage again, or by an offering ?’ Jatukarnya said,
¢The passage must be said again.’ Alikayu asked
him again: ‘Should he say again the Sastra, the
Anuvachana, the Nigada, the Yijy4, or whatever else
it may be, from beginning to end?’ Jitukarnya
said: ¢ As far as the blunder extends, so far let him
say it again, whether a verse, a half verse, a foot, a
word, or a letter,’ Then said Kaushitaki: ‘Let him
not say the passage again, nor let him perform a pe-
napce offering (Kaush.-br. vi. 11.). It is not a
blunder,” so said Kaushitaki ; “for, whatever blunder
the Hotris commit at the sacrifice without being
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e aware of it, all that, Agni, the divine Hotyi, makes
whole ; and this is confirmed by a verse from the
ng-veda’ i

There are, however, other passages in the Brib-
manas, full of genuine thought and feeling, and most
valuable as pictures of life, and as records of early
stroggles, which have left no trace in the literature
of other nations. The story of Sunahéepha, for in-
stance, which we find in the Aitareya-brihmana, and
in the Sankhiysna-sitras is interesting in many
respects. It shows that, at that early time, the Brah-
mans were familiar with the idea of human gacrifices,
and that men who were supposed to belong to the
caste of the Brahmans were ready to sell their sons
for that purpose. The text of this story, together
with the various readings, as 'gathered from  the
Sinkhiyana-sttras will be printed in the appendix.!

“ Hariéchandra? the son of Vedhas, of the family
of the Tkshvakus, was a king without a son. He had
a hundred wives, but had no son by them. In his
house lived Parvata and Narada. He asked Néarada:
‘Tell me, O Narada, what do people gain by a
son, whom they all wish for, as well those who reason

_ag those who do not reason ?’

Being asked by one verse, Narada® replied in ten

verses:

I See Professor Wilson’s Essay on Human Sacrifices in the
Veda, and Professor Roth, in Weber’s Ind. Studien, i. p. 457,

2 Hariéchandra was, according to the Puriinas, the son of Tri-
ganku, king of Ayodhyd, whom Vasishtha had cursed, and whe
made ViévAmitra his Purchita. Viévimitra in the Brihmana is
represented as one of Harifchandra’s priests, but the office of

8 Brahman is held by Vasishtha. In the Rimiyana, the sacrifice
of Sunahdepha takes place under King Ambarisha.

8 Nirada is known as & frequent interlocutor in the epic
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¢If o father sees the face of a son, born alive,
he pays a debt in him, and goes to immortality.

¢The pleasure which a father has in his son is
greater than all the pleasures that are from the earth,
from the fire, and from the waters. '

¢ Always have the fathers overcome the great
darkness by a son; for a Self is born from his Self;
it (the new-born Self, the gon) is like a ship, full of
food, to carry him over.

¢ What is the flesh? What is the skin? What
are the hairs ? What the heat 7 Try to get a son,
you Brahmans ; he is undoubtedly the world.

¢ Food is life for men, clothing his protection, gold
hig beauty, cattle his strength. His wife is a friend,
his daughter is a pity’; but the son is his light in the
highest world.

¢ As husband he embraces a wife, who becomes

and puranic poetry, particularly in dialogues where moral and
legnl precepts are given. Cf. Burnouf, Bhagavat-purina, vol. iii.
preface. i

! The commentator gives a very different version of this line,
e takes mala, which usually means matter, or mud, to signify
the state of life of a Grihastha, or houseiwlder, Ajina, the skin,
particulariy of the antelope (aja), he takes as a symbol of the
Bralmachdrin state, because the pupil wears a skin, Smasriipi,
used in the singular for beard, he takes as a symbol for the Vana-
prastha, because he doesnot shave any more ; and tapas ho ex-
plains to mean the perance practised by the Parivrajaka.

Why the birth of a daughter was considered a pity we learn
from the following verse (metre Rathoddhatd) : —
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his mother, when he becomes her child. Having been
renewed in her, he is born in the tenth month.

. ‘A wife is a wife (jayd) because man is born
(jayate) again in her. She is a mother (Abhfti)
beeause she brings forth (&bhiiti) ; & germ is hidden
in her.

¢The gods and the old ages brought great light
unto her. T he gods said to men: *In her you will
be born again.’

; There is no life for him who has no son, this the
animals also know.

¢ The path which those follow who have sons and
o sorrows, is widely praised and happy. Beasts
and birds know it, and they have young ones every-
where.’ _ _

Having thus spoken, he said to him: ‘Go to Va-
runa the king, and say: May . be born to me,
and I shall sacrifice him to you.” The king assented,
he went to Varuna the king, and said: ‘ May a son
be born ‘to me and I slnll sacrifice him to. you.
Varuna said, ¢ Yes’! A son was born to him, called
Rohita, Then Varuna said to Harischandra: ¢ A son
is born to thee, sacrifice him to me. Harichandra
said: ¢ When an animal is more thon ten days old,
it can be sacrificed. May he be older than ten days
and 1 shall sacrifice him to you.

Varuna assented. The boy was more than ten days
old, and Varunasaid : ¢ Heisolder now than ten days,
sacrifice him to me”’  Haridchandra said: ¢ When
an animal’s teeth come, then it can be sacrificed. May
his teeth now come, and I shall sacrifice him to you.’

Varuna assented. His teeth came, and Varuna
said s ¢ His teeth have come, sacrifice him to me.
Harischandra said: ¢When an animal’s teeth fall
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~'otit, then it can be sacrificed. May his teeth fall out,
and I shall sacrifice him to you.

Varuna assented; his teeth fell out, and Varuna

said ¢ ¢ His teeth have fallen out, sacrifice him to
me.” HariSchandra replied: ‘When an animal's
teeth come again, then it can be sacrificed. May his
teeth come again, and I shall sacrifice him to you.’
- Varuna assented. His teeth came again, and
Varuna sai_d ¢ His teeth have come again, sacrifice
him to me.” Harischandra said: ¢ When a warrior
(kshatriya) is girt with his armour, then he can be
aacriﬁccd May he be girt, and I shall sacrifice him
to you.'

Varuna assented. He was girt, and Va.mna. said &
¢ He has been girt, let him be sacrificed to me.

HariSchandra assented. Ile addressed his son and

said : ¢ Child, he gave you to me; Death! that I
sacrifice you to him.” The sou said, * No!’ took his
bow, and went to the forest, and lived there for a
years y .
And Varuna seized Harischandra, and his belly
swelled. This Rohita heard and went from the
forest to the village (grima). Indra, in the form of
a man, went round him, and said : ¢ For a man who
docs not travel about there is no happiness, thus we
have heard, O Rohita! A good man who stays at
home is a bad man. Indra is the friend of him who
travels. Travel. )

Rohita thought, a Brahman has told me to travel,
and thus he travelled a second year in the forest.
When he went from the forest to the village, Indra,
in the form of & man, went round him, and said:
¢A traveller’s legs are like blossoming branches,
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e himself grows and gathers the fruit. All his
wrongs vanish, destroyed by his exertion on the road.
Travel !’ ;

" Rohita thought, a Brahman has told me to travel,
and thus he travelled a third year in the forest.
‘When he went from the forest to the town, Indra, in
the form of a man, went round him, and said :

¢ The fortune of a man who sits, sits also; it rises,
when he rises; it sleeps, when he sleeps; it moves
well when he moves, Travel!’

Rohita thought, a Brahman has told me to travel,
and thus he travelled a fourth year in the forest.
When he went from the forest to the town, Indra, in
the form of a man, went round him, and said :

¢ A man who sleeps is like the Kali age’; a man
who awakes is like the DvApara age; a man who rises
is like the Tretd age; a man who travels is like the
Krita age. Travel!’

Rohita thought, a Brahman hes told me to travel,
and thus he travelled a fifth year in the forest.
‘When he went from the forest to the town, Indra, in
the form of a man, went round him, and said :

* A traveller finds honey, a traveller finds sweet
figs. Look at the happiness of the sun, who travel-
Ying never tires. Travel!’

Rohita thought, a Brahman has told me to travel,
and thus he travelled a sixth year. He met in the
forest a starving Rishi, 4jigarta, the son of Sdyavasa.
He had three sons, Sunakpuchha, Sunahéepha, and
Sunolingtla. Rohita said to him: ¢ Rishi, I give.
you @ hundred cows, I ransom myself with one

| This is one of the carliest allusions to the four ages of the
world, i
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~of #hese thy sons. The father embraced the eldest
son, and said: ‘Not him. ¢ Nor him, said the
mother, embracing the youngest, And the parents
bargained to give Sunahepha, the middle son.
Rohita gave a hundred, took him, and went from the
forest to the village. And he came to his father, and
said: ‘Father, Death! I ransom myself by him.
The father went to Varuna, and said: ‘I shall sacri-
fice ‘this man to you.’ Varuna said, ¢ Yes, for a
Brahman is better than a Kshatriya’ And he told
him to perform a Rijasiiya sacrifice. Haribchandra
took him to be the victim for the day, when the
Soma is spent to the gods.
- Visvamitra was his Hotri priest, Jamadagni his
Adhvaryu priest, Vasishtha, the Brahman, 4yisya, the
Udghtri priest.  When Sunabéepha had been. pre-
pared, they found nobody to bind him to the sacri-
ficial post. And Ajigarta, the son of Sliyavasa said:
¢ Give me another hundred, and I shall bind him.'?
They gave him another hundred, and he bound him.
‘When he had been prepared and bound, when the
Apri hymns had been sung, and he had been led
round the fire, they found nobody to kill him. And
Ajigarta, the son of Sfyavasa said: ¢ Give me an-
other hundred, and I shall kill him.’ They gave
bim another hundred, and he came whetting his
sword. Then Sunahéepha thought, ¢ They will really
kill me, as if I was not a man.? Death! I shall pray
1 Limglais, in his translation of the Harivanda (i. 124.), takes a
different view of this circumstance. According to his translation
Sunabfepha “avait été dans une autre existence un des coursiers
attelés au char du soleil.” Langlois reads in the text Haridasva,
which he takes as a name of the sun with green horses. i

2 The commentator observes here, that although at a sacrifice -
men and wild beasts were bound to the post, yet Dboth Leasts
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Son 4o the gods”  He went with a hymn to Prajdpati
(Lord of the World), the first of gods. Prajapati
said to him: * Agni (fire) is the mearest of gods, go
to him." He went with a hymn to Agni, and Agni
said to him: *Savitri (the progenitor) rules a]l
creatures, go to him.” He went with a hymn to
Savitri, and Savitri said to him: ¢ Thou art bound
for Varuna the king, go to him.! He went with a
hymn to v aruna the king, and Varuna said to him:
‘Ac;m is the mouth of the gods, the kindest god,
praise him, and we shall set thee free.” Thus he
praised’ Agni, and Agni said to him: *Praise the
Vibve Devah, and we shall set thee free! Thus he
praised the Viive Devah, and they said to him:
¢Indra is the greatest, mightiest, strongest, and
friendliest of the gods, praise him, and we shall set
thee free.! Thus he praised Indra, and Indra was
pleased, and gave him in his mind a go]den car, which
Sunahaepha acknowledged by another verse. Indra
said to him; ¢ Praise the Asvinau, and we shall sct
thee free.” Thus he praised the Afvinau, and they
said to him: ¢ Praise Ushas (dawn), and we shall
set thee free” Thus he praised Ushas with three
verses, While each verse was delivered, his fetters
were loosed, and HariSchandra’s belly grew smaller,
and when the last verse was said, his fetters were
loosed, and Haritchandra well again.”

Thts story is chiefly interesting -as revealing to
us three distinct elements in the early social life
of India. These are represented by the royal or

and men were set free immediately after the Paryagni-karanam
(purification by fire, carried rouud), and only ummals like sheep,
&e., were killed.
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o peigning family of the lkshvAkus, by their priests
or ministers belonging to several famous Brah-
manical races, and by a third class of men, living in
the forests, such as Ajigarta and his three sovs. It
is true that Ajigarta is called a Rishi, and one of
his sons a Brahman, But even if we accept the
Aryan origin of Ajigarta, the seller and butcher of
his own son, it is important to remark how great &
difference therc must have been between the various
Arysn settlers in India, Whether we ascribe this
difference to a difference in the time of immigration,
or whatever other reason we may assign to it, yet
there remains the fact, that, with all the vaunted
civilisation of the higher Aryan classes, there were
Aryan people in India to whom not only a young
prince conld make the offer of buying their children,
but where the father offered himself to bind and kill
the son, whom he had sold for a hundred cows. This
was a case o startling to the Tater Brahmans, that the
author of the Laws of Manu was obliged to allude to
it, in order todefend the dignity of his caste! Manu
says, that hunger is an excuse for many things, and
that Ajigarta, although he went to kill his own son, wus
not guilty of a crime, because he did so to appease
his hunger. Now the author of the Aitareya-brih-
mana certainly does not adopt this view, for Ajigarta
is there, as we shall see, severely abused for his
eruelty, so much so, that his son, whom he has sold,
considers himself at liberty to leave the family of his
parents, and to accept the offer made by Visvamitra
of being adopted into his family. So revolting, in-
deed, is the description given of Ajigarta’s behaviour

I Manu, %. 105.
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him a specimen of the un-Avryan population of India.
Stch a supposition, however, would be in contradic-
tion with several of the most essential points of the
legend, particularly in what regards the adoption of
Sunahéepha by ViévAmitra. VisvAmitra, though
arrived at the dignity of a Brahman, clearly considers
the adoption of Sunahfepha Devarfita, of the famous
Brahmanic family of the Angirasas, as an advantage
for himself and for his descendants; and the Deva-
ritas are indeed mentioned as a famous branch of
the Vibvamitras, (V... p. 405,23.). Sunahiepha is
made his eldest son, and the leader of his brothers,
evidently as the defender and voucher of their
Brahmahood, which must have been then of very
recent date, because ViévAmitra himself is still ad-
dressed by Sunabéepha as Rdja-putra, and Bharaia-
vishabha. .

The Aitareya-brihmana goes on to state that the
priests asked Sunabgepha to perform the sacrifice of the
day. Sunabéepha then invented the ceremony called
Anjahsava, and prepared the Soma, accompanied by
four verses.! He poured the Soma into the Drona-ka-
lada vessel with one verse, and made the libations with
the four first verses of the same hymn, accompanied
by Svihi exclamations, as the sacrifice had been
begun by Harichandra. Afterwards he carried out
all the things belonging to the Avabritha ceremony,
employing two verses, and made Hariéchandra go to
the Ahavaniya fire with another hymn.

“ When the sacrifice had thus been performed Su-
nahéepha sat down on the lap of VisvAmitra. Ajigarta,

‘ot 1 These verses are to be found in the sixth Anuvika of the
first Mondula of the Rig-veda.
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son of Syavasa, said: “Rishi, give me back my
son.”  VikvAmitra said, “No; for the gods have .
given him to me.” He became Devarta (Theodotus)
the son of Vidvéimitra, and the members of the fami-
lies of Kapila and Babhru became his relations,
Ajigarta the son of Shyavasa said: “ Come thou, O
son, we, both T and thy mother call thee away.”
Ajizarta the son of Slyavasa said: “ Thou art by
birth an Angirasa, the son of Ajigarta, celebrated as
a poet. O Rishi, go not away from the line of thy
grandfather, come back to me.” Sunahfepha replied:
% They have seen thee with a knife in thy hand, a thing
that men have never found even amongst Stidras; thou
hast taken three hundred cows for me, O Angiras.”
Ajigarta the son of Sdyavasa said: “ My old son, it
grieves me for the wrong that I have done; I throw
it away, may these hundred cows belong to thee.”
~ Sunabéepha replied : “ Who once commits a sin will
commit also another sin ; thou wilt not abstain from
the ways of Stidras; what thou hast committed
cannot be redressed.” “ Cannot be redressed,” Vikvi.

mitra repeated. “ Dreadful stood the son of Sfyavasa
when he went to kill with his knife. Be not his
son, come and be my son.” Sunabéepha said: *Tell
us thyself, O son of a king, thus as thou art known to
us, how I, who am an Angirasa, shall become thy
son.” ViévAmitra replied : “ Thou shalt be the eldest
of my sons, thy offspring shall be the first, thou shalt
receive the heritage which the gods have given me,
thus I address thee.” Sunahéepha. replied: * May
the leader of the Bharatas say so, in the presence of
his agreeing sons, for friendship’s and happiness’ sake,
that I shall become thy son.” Then VisvAmitra ad-.

EE
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ressed hissons: “ Hear me, Madhuchhandas, Rishabha,
Renu, Ashtaka, and all ye brothers that you are,
 believe in his seniority.” ' .
This VisvAmitra had a hundred sons, fifty older than
Madhuchhandas, and fifty younger. The elder did not
like this, and ViévAmitra pronounced a curse upon
them, that they should become outeasts. They
became Andhras, Pundras, Sabaras, Pulindas, Mati-
bas, and many other outcast tribes, so that the
descendants of VikvAmitra became the worst of the
Dasyus.  But Madhuchhandas, together with the
other fifty sons, said: “ What our father tells us, ii
that we abide; we place thee before us and follow thee.”
When Viévamitra heard this, he praised his sons and
gaid : * You sons will have good children and cattle,
because you have accepted my will, and have made
me richin brave sons.  You, descendants of Géthint,
are to be honoured by all, you brave sons, led by
» Devaréita; he will be to you good counsel. You,
descendants of Kubika, follow Devarita, he is your
hero, he will give you my riches, and whatever know-
ledge I possess. You are wise, all you sons of Vi
viimitra together; you are rich, you stood to uphold
Devaréita, and to make him your eldest, descendants of
Géthin, Devarita® "(Sunal,léepha) is mentioned as a

I Purfiravas
Jalinu
il e % Githin Kauvsika (Bhrigus)
I |
Vidvimitra. Satyavati X  Richike ' (Ikshvékus)
Jamadagni X Renuki

Paradu-rima.
# This last verse, which is also attributed to Vidvémitra, ought
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Rishi of both families, in the chiefdom of the Jahnus,
and in the divine Veda of the GAthina.”

The same chapter of the Aitareya-brihmana, where
this story of Sunalfepha is told, contains many cu-
rious details on the mutual relation of the Brahmans
and the Kshatriyas. The story of Sunahsepha is said to
form a part of the inauguration of a king, to whom it
is related by the Hotri priests, the Adhvaryu priest
acting the second part; perhaps an early attempt at
dramatic representation. __ ,

1t does not necessarily follow from this legend that

. the Rishis, the authors of the Vedic hymns, offered
human sacrifices. No one would conclude from the
willingness of Abraham to sacrifice his own son in
obedience to a supposed command from Jehovah, that
the Jews had been in the habit of offering their sons
as vietims, It is not, however, because human sacri-
fices seem to belong only to the most savage races of
men, that we doubt the prevalence of this custom
amnong the ancient Hindus. Human sacrifices are
not incompatible with a higher stage of civilization,
particularly among people who never doubted the
immortality of the soul, and at the same time felt a
craying to offer whatever seemed most valuable on
earth to the gods in whom they believed. There are
few nations in the history of the world whose early
traditions do not éxhibit some traces of human sacri-
fices. And though I doubt the continuance of that
custom during the Chhandas period, I see no reason

to be taken rather as a recapitulation of the whole story. Jalhnu
is one of the ancestors of Vidviimitra, belonging to the Lunar
Dynasty ; Géthin is considered as Visvimitra's father. The com-
mentator gives Jahnu as a Rishi of the family of Ajigarta, which
seems better to agree with the Vedic story.

EE 2
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to doubt its previous existence. A passage from the
Aitareya-brahmana offers a striking confirmation of
this opinion. It is said there (Ait.-br. 6. 8.) that
the gods took man for their vietim. * As he was taken,
medha, (the sacrifice or the spirit,) went out of him.
It entered the horse. Therefore the Worse became the
sacrificial animal. Then the gods took the horse,
but as it was taken, the medha went out of him. It
entered the ox: Therefore the ox became the sacrifi-
eial animal.  The same happened with the ox. After-
wards the sheep, then the goat, and at last the earth
became the victim. From the earth rice was produced
and rice was offered in the form of puroléfa, in lieu
of the sacrificial animal. The other beings which had
formerly been offered and then been dismissed, ave
supposed to have become changed into animals unfif
for sacrifice : man into a savage, the horse into a
Bos Gaurus, the ox into a Gayal ox, the sheep into a
camel (ushtra), the goat into a Sarabha. All these
animals are amedhya or unclean, and should not be
eaten.” R
The drift of this story is most likely that in former
times all these victims had been offered. We know
it for certain in the case of horses and oxen, though
afterwards these sacrifices were discontinued. As to
sheep and goats they were considered proper victims
to a still later time. When vegetable offerings took
the place of bloody victims, it was clearly the wish of
the author of our passage to show that, for certain
sacrifices, these rice-cakes were as efficient as the
flesh of animals. He carries out his argument still
further, and tries to show that in the rice the beard
v corresponds to the hair of animals; the husk to the
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; the straw to the bones. ;

fhe next story, from the ‘tﬂ‘a.ta.patha br&.hmana b
serves to illustrate the relations between the prxestly
and royal families in the early history of India,
and allows us an insight into the policy of the Brah-
mans in their struggle for political influence.

“ Janaka of Videha once met with some Brahmans
who had just arrived. They were Svetaketu Aru-
neya, Somasushma Satyayajni, and Yéjnavalkya, He
said to them: ¢ How doyou perform the Agnihotra ?’
Svetaketu replied : ¢ O king, I sacrifice to two heats
in one another, which are ever shining, and pervading
the world with their splendour.” * How is that ?’ said
theking. Svetaketu replied: ¢ Aditya (the sun) is
heat; to him do I sacrifice in the evening in the
fire (Agni). Agniis heat ; to him do I sacrifice in
the morning in the sun (Aditya). ¢ What becomes
of him who sacrifices thus 7’ said the king, The
Brahman replied: ‘He becomes evershining with
happiness and splendour, and has his dwelling wath
these two gods and is one with them.’

Then Somasushma began : ‘O king, T sacrifice to
light in light.” ¢ How is that ?’ said the king. Soma-
éubhma replied: ﬁdltva is light, to him do I sacrifice
in the evening in Agn[ Agni i8 light, to him do I
gacrifice in the morning in Aditya. ¢ What becomes -
of him who sacrifices thus?’ said the king. The
Brahman replied: ‘He becomes full of llght and
splendour in this life, and has his dw elling with
these two gods and is one with them.’

1} Satapatha-brihmana, Madhyandina-éakbd, xi, 4. 5. The same .
story is alluded to in the Brihadaranyaka, iv. 8. 1.
EE 3
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* Tyen said Yijnavalkya: ‘I offer the Agnibotra
in taking out the fire (from the house-altar); for
when Aditya sets, all the gods follow him, and if they
seo that 1 take out the fire, they come back, and,
after having cleaned . the sacrificial vessels, having
filled them again, and after having milked also the
sacred cow, I shall delight them, when I see them
again, and they see me.’

Janaka said: ¢ Thou, O Yéjnavalkya, hast come
very near to the Agnihotra; I shall give theea hundred
cows. But thou dost not know what becomes after-
wards of these two libations (in the morning and
evening).’ So he said, then mounted his car and
went away. / _

The priests said: * This fellow of a Réjanya has
insulted us; let us call him out for a Brahman-dis-
pute.’  Yajnavalkya observed, ‘ We are Brahmans,
he a fellow of a Réjanya. If we vanquished him,
whom should we say we had vanquished ? DBut if he
vanquished us, people would say of us that a Rijanya
bad vanquished Brahmans, Do not think of this.
They allowed what he said, and Y#ijnavalkya mounted
his car,and followed the king. He reached the king,
and the king said to him, ‘Ydajnavalkya, dost. thou
come to know the Agnihotra?’ *The Agnihotra,
O king,” replied Y4ajnavalkya.”

Here the king begins to explain to Y#jnavalkya his
own view of the two morning and evening libations,
called Agnihotra. He says, that these two sacrifices
rise into the air, and are there again performed ; the
wind being the fuel, and the rays the bright libation.
Then he goes on explaining how these two sacrifices,
after having delighted the. air, enter the sky, where
they are performed by sun and moon; how they



i BRAHMANAS. 42 @L

fie back to the earth, and are performed by fire
(warmth) and plants ; how they enter the man, and
are performed by his tongue and food ; how they euter
the woman, and a son is born. “‘This is the true
Agnihotra, O Yéjnavalkya,” said the king; ‘there is
nothing higher than this” Ydijnavalkya granted
him a boon; and the king said, ¢ May I be allowed,
Yéjnavalkya, to ask thee what I wish.’ Since then
Janaka became a Brahman.” _

The two following stories are of a more mytho<
logical character, and contain curious traditions about
Manu, the supposed ancestor of mankind. The first
is from the Aitareya-brahmana, v. 14.

“ Néabhanedishtha, the son of Manu, had been de-
‘prived of his paternal share by his brothers, while he
was pursuing his studies (in the house of his Guru).
When he came home, he said, ¢ What is my share ?’
They replied (pointing to Manu), ¢ The father, who
is our governor and arbitrator. (Therefore sons
call now their father, governor (nishthava') and ar-
bitrator (avavaditri) ). He went to his father and
said, ‘ Father, they have made thee to be my share.’
The father replied, ‘Do not believe it, my son, by

! The commentary explains, BT by Eﬁﬁ'&rﬂrﬁﬁﬁ-
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dny means. The Angiras’ there perform & sacrifice
in order to go to Heaven, but every time they come
to the sixth day, they get confused. Let them recite
these two hymns (of thine') on the sixth day, and
when they go to heaven they will give thee all the
great, riches which they have brought together for
the sacrifice.’  The son said, ¢ Yesy went to them,
and spoke: ¢ Ye sages, receive me, the son of Manu.’?
They replied, ¢ What is thy wish that thou speakest
thus 2 He answered, ‘I shall teach you this sixth
day, and you shall give me, when you go to heaven, all
these great riches which you have brought together
for the sacrifice’ They agreed, and he recited for
them these two hymns on the sixth day. Thus the
Angiras' understood the sacrifice and the life ‘in
heaven. Therefore, when the Hotri priest recites
these two hymns on the sixth day, it leads to an un-
derstanding of the sacrifice and of the life in heaven.

When the Angiras’ were going to heaven they
said, “ All these great riches are thine, O Brah-
man.”®  While he was putting them together, a
wan* in dark dress came up from the north, and said,

! Two hymns aseribed to NabhAnedishtha, occur in the Rig-
veda, Mandala, x. 5. 1. & 2.
© 2 These words are taken from the second liymn of Nabha-
nedishtha.

3 The text is ‘l{?l’% ATR[W W‘Q’ﬁl‘ﬁﬂ but the commentator

says, it is to be understood of & thousand cows or animals, lefton the
spot of the sacrifice, and that in a different Sikhd of this Brih-

mana the text is A HHU'E AL '!i?ﬁ' g Ul qYua -
o arwen wEafifal

4 The commentator says, that this is Rudra, the lord of animals,
and that this is clearly indicated in a different Sikhé, where the

text is @ UITMHETA THATET TF WAL AU
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Mg ¢ s mine, mine i3 what is left on the sacred
spot.” NAbbanedishtha replied, ¢They gave it to

me.!  The man said, ‘Then let us ask thy father

about it.” He went to his father, and the father said,
‘Have they given thee nothing, my son 2’ Nébhéne-
dishtha replied, ¢ They gave me a portion, but then a
man in dark dress came up from the north, and said,
“This is mine ; mine is what s left on the sacred spot,”
and took it.’  The father said, ‘ It belongs to him, in-
deed, my son, but he will give it to thee.’ There-
upon Nabhanedishtha went back and said, ¢This is
thine indeed, O reverend sir; thus spoke my father.’
‘This I give to thee,” replied the man, ¢who hast
spoken the truth. = Therefore the truth must be
spoken by a man who knows it. These verses of
Nabhanedishtha give great riches. They give great
riches ; and he understands on the sixth day the life
in hemen who knows this. ”

The next extract is taken from the Satapatha-
bréhmana, i. 8. 1. 1. (Prap. vi. 8. 1.) :—

“To Manu they brought in the morning water to
wash. As they bring it with their hands for the
washing, a fish comes into the hands of Manu as soon
as he has washed himself.

He spoke to Manu the word: — ‘Keep me, T

shall preserve thee’ Manu said, ‘ From what wilt
thou preserve me ?’ The fish said, ¢ The flood will
carry .away all these creatures. I shall preserve
thee from it ‘How canst thou be kept?’ said
Manu.

The fish replied, ¢ As lung as we are small there
is much destruction for us; fish swallows fish. First,

L,

then, thou must keep me in a jar. If I outgrow it

dig a hole, and keep me'in it. If I outgrow this,
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oo take me to the sea, and I shall be saved flom de-

struction.’

He became soon a large fish. He said to Manu,
¢ When I am full-grown, in the same year the flood
will come. DBuild a ship then, and worship me, and
when the flood rises go into the Shlp, and I shall pre-
serve thee from it

Manu brought the fish to the sea, after he had
kept him thus. And in the year which the fish had
pointed out Manu had built a ship, and worshipped
the fish. Then when the flood had risen, he went
into the ship. The fish came swimming to him, and
Manu fastened the rope of the ship to a horn of the
fish, The fish carried him by it over the northern
mountain.

The fish said, ‘I have preserved thee. Bind the
ship to a tree. May the water not cut thee asunder
while thou art on the mountain. As the water will
sink, thou wilt slide down.” Manu slid down with
the water; and this is called the Slope of Manu on
the northern mountain. The flood had carried away
all these creatures, and thus Manu was left there
alone.

He went along meditating a hymn, and wishing
for offspring. And he sacrificed there also (a paka-
yajna). Taking clarified butter, coagulated milk,
whey and curds, be made an offering to the waters,
In a year a woman was brought forth from it. She
rose unctuous and trickling; and where she stood
there was clarified butter. Mitra and Varuna came
to meet her. ;

They said to her, * Who art thou?’ She said,
¢ The danghter of Manu.’ ‘Say thou art ours,’ they
said. ¢ No,’ she replied; ‘he who has begotten me
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uﬁ% I belong.” Then they asked her to be their
sister, and she half agreed and half did not agree.
She went off and came to Manu. ;
Manu said to her, * Who art thon ?” She said,
¢ am thy daughter.” ‘How art thou my daughter ?’
he asked. She replied, ¢ The oblations which thou
hast thrown into the waters, clarified butter, coagu-
lated milk, whey and curds, by them thou hast be-
gotten me, I am a blessing. Praise me at the sacri-
fice. If thou praise me at the sacrifice, thou wilt be
rich in offspring and cattle. = Whatever blessing thou
wilt ask by me, will all be given to thee." Thas he
praised her in the middle of this sacrifice; for the
middle of the sacrifice is that which comes between
the introductory and the final prayers (prayajas and
anuy#jis).

Manu went along with her, meditating a hymn,
and wishing for offspring ; and by her he begat this
offspring, which is called the offspring of Manu,
and whatever blessing he asked was all given to
him. gy

She is indeed Jdd. Whoever knows this, and
goes with 14, he begets the offspring which Mana
begat ; and whatever blessing he asks by her, is all
given to him.”

These extracts from the Brihmanas will be suffi-

. cient to show that there is much curious information
to be gathered from these compilations. / In spite of
their general dreariness, the Brihmanas well deserve
to be preserved from destruction,/which can only be
done by the help of European editors. / It is true
that the ceremonial, the vidhis, can be better studied
in the Sttras, but if we want to know what meaning
was assigned to every act of the sacrifice, such as it
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“ had been haunded down and become fixed in the

Brahmanic society of India, long before the composi-
tion of any Brahmana, we must consult these works.
Though their professed object is to teach the sacrifice,
they allow a much larger space to dogmatical, exege-
tical, mystical and philosophical speculations, than to
the ceremonial itself. = They appeal continually to
carlier authorities, and in some of them, particularly
in the Kaushitaki-brahmana, the conflicting opinions
of ancient sages are so well confronted, and their
respective merits so closcly discussed, that we some-
times imagine ourselves reading the dogmatic philo-
sophy of Jaimini. According to the views of native
commentators, the characteristic feature of the Briah-
manas consists in doubt, deliberation, and discussion,
and the word Miménsé, which afterwards became the
title of Jaimini’s philosophy, is frequently used in the
Brahmanas to introduce the very problems which
occupy the attention of Jaimini and his followers.
Of course the discussion is not a bond fide discussion.
The two sides of every question are stated, but they
only serve to lead us on to the conclusion which the
author of the Brahmana considers in the light of a
divine revelation. We are reminded ‘of the disputa-
tions of two Doctors of Theology who defend for a
time the most heretical propositions with the sharpest
weapons of logic and rhetoric, though they would
extremely regret the final victory of that cause which,
for argument’s sake, they are called upon to maintain.
Never was dogmatism more successfully veiled under
the mask of free discussion than in the Miménsé or
discussion of the Brahmanas. /

/The fact of so many authorities being quoted by
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jame in these works shows that the Brihmanas ex-
hibit the accumulated thoughts of a long succes-
sion of early theologians and philosophers. But the
very earliest of these sages follow a train of thought
which gives clear evidence of a decaying religion.
The Brihmanas presuppose, not only a complete col-
lection of the ten Mandalas of the Rig-veda, not only
the establishment of a most complicated ceremonial,
not only the distribution of the ceremonial offices
among three or four classes of priests, but a complete
break in the primitive tradition of the Aryan settlers
of India. © At the time when the law was laid down
about the employment of certain hymns at certain
parts of the sacrifice, the original meaning of these
hymns, and the true conception of the gods to whom
they were addressed, had been lost. © The meaning
also of the old and sacred customs by which their
forefathers had hallowed the most ecritical epochs of
life and the principal divisions of the year, had faded
away from the memory of those whose lucubrations
on the purport of the sacrifices have been embalmed
in the so-called Arthavidas of the Brabhmanas, It is
difficult to determine whether, before the beginning
of the Brihmana period, there existed various Sakhis
among the Bahvrichas. The collection of the Rig-
veda-sanhitA must no doubt have been completed
long before the age which led to the composition of
Brihmanas. Various readings also may have found
their way into that collection before the Brihmana
period.  But the scrupulous preservation of such
variations, which were the natural result of oral tra-
dition, seems more akin to the spirit of the Brih-
manas than to that of an earlier age./ There is less -
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room for doubt as to the date of the Sakbés of the
Adhvaryus and Chbandogas. They belong to the
Brahmana period. What is called the Taittiriya-
sanhitd is no Sanhitd, in the usual sense of the word,
but was originally the Brihmana of the ancient
Adhvaryus. It contains the description of the sacri-
fice, such as it would be required by the Adhvaryus.
The composition of a separate Sanhitd in their be.
half, the so-called Sanhitd of the White Y ajur-
veda, is contemporaneous with, if not later than, the
collection of the Satapatha-brihmana. We therefore
consider all the Sakhds of the Adhvaryns, with ihe
exception of their SOtra-fakhis, as Bréhmana-§akhas
which had grown up during the Brihmana period,
And if we feel more hesitation with regarﬂgfo the
Sanhitd of the Chhandogas, it is not with reference
to what is usually called the Sima-veda-sanhité, but
with regard to the GAnas, These collections of hymns,
though they have a purely ceremonial object, have an
air of antiquity, and we could hardly understand how
the Tandya-brihmana, even in its original component
parts, could have arisen, unless we suppose that there
existed previously collections and groups of hymns,
comprised under special names, such as we find in the
Génas. Without, therefore, pronouncing a definite
opinion on the existence of any Sakhds of the two
minor Vedas, previous to the first appearance of Bréh-
mana literature, we confine ourselves tothe assertion,
that not one line of any of the Brahmanas which we
possess could have been composed, until after the com-
plete collection of the Rig-veda, and after the three-
fold division of the ceremonial.  Not one of the Brih-
manas was composed by a Brabman who was not
cither & Bahvricha, an Adhvaryu, or Chhandoga.
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was a fourth class of superintending priests,
who were supposed to be cognisant of the duties
' of all the three other classes: but there was, as
we shall see, neither Brihmana nor Sanhita for
their special benefit, According to the opinion of
some, the superintendent or Brahman might indeed
be an Adhvaryu, or even a Chhandoga, but the gene-
ral rule is that he should be a Bahvricha', because
the Bahvricha had the widest knowledge of Vedic
hymns, There must have been a time when every
Brahman who had to act as a priest, whatever offices
he had to perform at the sacrifice, was acquainted with
the complete body of the sacred hymns, collected in the
Rig-veda. But of that time no traces are left in our
Brahmanas.  Our Brihmanas know of no hymns
which are not the property of Hotri, Adhvaryu, or
Udgétri; they know of no priests, except the four
classes which have divided between themselves all the
sacrifices, and have distinet duties assigned to them,
whether they officiate singly or jointly. Such a
system could only have been carried out by a power-
ful and united priesthood ; its origin and continuance
can hardly be conceived, without the admission of
early councils and canons. Originally every sacrifice
was a spontaneous act, and as such had a meaning.
When the sacrifices fell into the hands of priests, the
priest was at first the minister, afterwards the repre-

! Kaush-br. vi. 11. q27g: fEfag @asd sy zoty
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fa A fera 1 Some allowance must be made for the
fact that the Kaushitakins are Bahvrichas.
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= sentative, of those who offered the sacrifice. But it

is only in the last stage of priesteraft that the spoils
are divided, and certain acts made the monopoly
of certain priests. All this had taken place before
the rising of what we call the Brihmana literature,
and we may well conceive that but few traces are
left in these works of the thoughts and feelings which
had suggested the first spontaneous acts of the early
worshippers of India.

The transition from a natural worship to an arti-
ficial ceremonial may take place gradually. It had
taken place long before the beginning of the Brih-
mana period, and the process of eorruption continued
during this and the succeeding periods, till at last the
very corruption became a principle of new life.
But there is throughout the Bréhmanas such a ¢om-
pléte misunderstanding of the original intention of
the Vedic hymns, that we can hardly understand
how such an estrangement could have taken place,
unless there had been at some time or other a
sudden and wviolent break in the chain of tradi-
tion. The author of the DBrihmanas evidently
imagined that those, ancient hymns were written
simply for the sake of their sacrifices, and whatever
interpretation they thought fit to assign to these acts,
the same, they supposed, had to be borne out by the
hymns. This idea has vitiated the whole system of
Indian exegesis. It might be justified, perhaps, if it
had only been applied to the purely sacrificial hymns,
particularly to those which are found in the Sanhitds
of the Shwma-veda and Yajur-veda. But the Rig-
veda too has experienced the same treatment at the
hands of Indian commentators, and the stream of
tradition, flowing from the fountain-head of the ori-



nal poets, has, like the waters of the Sarasvati, dis
appeared in the sands of a desert. Not only was the
true nature of the gods, as conceived by the early
poets, completely lost sight of, but new gods were
actually created out of words which were never
intended as names of divine beings. There are
several hymns in the Rig-veda confaining questions
as to who is the true or the most powerful god. One
in particular is well known, in which each verse
ends with the inquiring exclamation of the poet;
% Kasmai devAya havish4 vidhema ?” ¢ To which god
ghall we sacrifice with our offering ?” This, and
similar hymns, in which the interrogative pronoun
- occurred, were employed at various sacrifices. A
rule had been laid down, that in every sacrificial
hymn, there must be a deity addressed by the poet.
In order to discover a deity where no deity existed,
the most extraordinary o})jects, such as a present, a
drum, stones, plants, were raised to the artificial
rank of deities. = In accordance with the same system,
we find that the authors of the Brihmanas had so
completely broken with the past, that, forgetful of
the poetical character of the hymns, and the yearning
of the poets after the unknown god, they exalted the
interrogative pronoun itself into a deity, and acknow-
ledged & god Ka or Who? In the Taittiriya-sanhita'
(1 7. 6. 6.), in the Kaushitaki-brthmana (xxiv. 4.),
in the TAndya-brahmana (xv. 10.), and in the Sata-
patha-brahmana, wherever interrogative verses oceur,
the author states, that Ka is Prajipati, or the Lord
of Creatures (prajipatic vai Kah). Nor did they
stop here. Some of the hymns in which the inter-

1 See Bohtlingk and Roth's Dictionary, s v.
FF
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rogative pronoun occurred were called Kadvat, 7.6
having kad or quid. But soon a new adjective was
formed, and not only the hymms, but the sacrifice
also, offered to the god, were called Kdya, or who-ish.
This word, which is not to be identified with the
Latin cujus, cuja, cujum, but is merely the artificial
product of an effete mind, is fonnd in the Taittiriya-
sanhitd (i. 8. 8. 1.), and in the Véjasaneyi-sanhitd
(xxiv. 15.). At the time of Péanini this word had
acquired such legitimacy as to call for a separate rule
explaining its formation (Péan. iv. 2.25.). The Com-
mentator here explains Ka by Brahman. After this,
we can hardly wonder that in the later Sanskrit lite-
rature of the Purfinas, Ka appears as a recognised
god, as the supreme god, with a genealogy of his
own, perhaps even with a wife; and that in the laws
of Manu, one of the recognised forms of marriage,
generally known by the name of the Prajpati-mar-
riage, occurs under the monstrous title of Kaya.
What is more natural than that the sun should be
called in the hymns, golden-handed ? The Brahmana,
however, affected with a kind of voluntary blindness,
must needs explain this simple epithet by a story of
the sun having lost his hand, and having received
instead a hand made of gold.
It would be useless to multiply these instances, as
/ every page of the Bréhmanas contains the clearest
proof that the spirit of the ancient Vedic poetry, and
the purport of the original Vedic sacrifices, were
both beyond the comprehension of the authors of the
Brahmanas. But although we thus perceive the wide
chasm between the Brahmana period and that period
+ by which it is preceded, we have still to answer the
question whether any probable limits can be assigned
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the duration of this literary period. ' The Brah-
manas are not the work of a few individuals. By
whomsoever they were brought into that form ' in
which we now possess them, no one can claim the
sole authorship of the dogmas which are incorporated
in each Br&hmana. The Brihmanas represent a
complete period during which the whole stream of
thought flowed in one channel, and took, at least in
that class which alone sustained intellectual activity,
the form of prose, never before applied to literary
productions.  There are old and new Brahmanas,
but the most modern hardly differ in style and lan-
guage from the most ancient. The old Brahmanas
passed through several changes, represented by the
Brahmana-84khis, and even the most modern were
not exempt from these modifications. Considering,
therefore, that the Brahmana period must com-
prehend the first establishment of the threefold
ceremonial, the composition of separate Brihmanas,
the formation of Brihmana.charanas, and the schism
between old and new Charanas, and their various
collections, it would seem impossible to bring the
whole within a shorter space than 200 years./ Of
course this is merely conjectural; but it would ve-
quire a greater stretch of imagination to account for
the production in a smaller number of years of that
mass of Brahmanic literature which still exists, or is
known to have existed. Were we to follow the tradi-
tions of the BrAhmanas themselves, we should have
much less difficulty in accounting for the great variety
of authors quoted, and of opinions stated in the Brah-
manas. They contain lists of teachers through whom
the Brihmanas were handed down, which would -
extend the limits of this age to a very considerable

rrF 2
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~“degree. The Chhandogas have assxgned a separate
Brihmana to the list of then- teachers, viz. the Vanga-
brdhmana, a work the existence of which ought not to
have been called into question, as a copy of it existed
in the Bodleian Library.! In the Sf;tapatha-br&h
mana these lists are repeated at the end of various
sections. There seems to be no imaginable object in
inventing these long lists, as in the eyes of the
Brahmans they would have been much too short for
the extravagant antiquity assigned to their sacred
books. With the exception of the highest links in
each chain of teachers, the lists have an appearance
of authenticity rarely to be met with in Indian com-
positions. The number of teachers in the Vansa-
brihmana amounts to 53, the last of them, KaSyapa,
the father, having received the tradition from Agni,
or the god of fire. From Agni the tradition is
further traced to Indra, Véyu (wind), Mrityun
(death), Prajipati (the Lord of Creation), and lastly
to Brahman, the Self-existing, From Kaéyapa, down
to Réadha Gautama, his 26th successor, the line of
teachers seems to have been undivided. Radha
Gautama had two pupils, who apparently became the
founders of different schools. One is called Anfu
Dhénanjayya, who received instruction from Rédha
Gautama and AmAvAsya Sandilyéyana; the other,
Gobhila, had no teacher besides Radha. The suc-
cessors of Gobhila are eleven in number, while those
of Ansu Dhananjayya are twenty-five.
In the Satapatha-brahmana we find four Vanfas. .

! Prof. Weber's recent edition of this tract, is the best amende
*¢  he conld have made for hig former scepticism with regard to the
existence of this and other Brihmanas of the Sima-veda.
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The most important of them stands at the end of the
whole work, and consists of fifty-five names; the lust
of the human teachers being again KaSyapa, who
here igsupposed to have received his revelation from
Vich, the goddess of speech. She received it through
Ambhini from Aditya, the sun. Among the succes-
sors of KaSyapa we mark the 10th, Yajnavalkya, the
pupil of UddAlaka and the teacher of Asuri; and
the 15th, SAnjiviputra. Shnjiviputra seems to have
united two lines of teachers; he was the pupil of
KérSakeyiputra, and, according to the Vansa of the
10th book, he was likewise the pupil of MandtikAyani,
the 9th snccessor of Tura Klvasheya, who is fabled
to have received his revelation, not through the agency
of Vch, Ambhini, and Aditya, but direct from Praja-
pati and the self-existing Brahman. 'There are two
other Vangas, one at the end of the Madhukénda, the
other at the end of the Yfjnavalkiya-kinda. Both are,
in reality, varieties of one and the same Vanéa, their-
differences arising from the confusion caused by the
recurrence of similar names. That of the Madlin-
kinda consists of sixty names, only forty-five or
forty-six of which have an historical appearance.
The principal divine teachers after Brahman, the
Self-existing, are Parameshthin (Prajépati ?), Mrityu
(death), Dadhyach Atharvana, and the two Aévins.

At the end of the Khila-kiinda a fifth list is found,
not a Vansa, but a list of teachers who handed down
the VanSa. This seems to be ascribed to Uddalaka
Aruneys, the teacher of Yéjnavalkya, as its original
aunthor.

é‘;\\.
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Lists of Teachers from the Satapatha-brahmana.

Madhukéinda. Yihjuavalkiya-kinda.
1. Saurpandyya. The same as in e Ma-
2. (autama. dhukénda.
3. Vétsya.
4. Vatsyaand Pardsarya.!
5. Sankritya and DBhé-
radvéja. 4
6. Audavihi and Sén-
dilya.
7. Vaijavapa and Gau-
tama.
8. Vaijaviphyana and
Vaishtapureya. .
9 Sandilya and Rauhi-
niyana.
10. Saunaka and Atreya, Jaivantiyana instead of
and Raibhya. Atreya.
11, Pautimfishyfyanaand The same as in the Ma-
Kaundinyfyana. dhukinda.
Kaundinyau.
Aurnavabhéh.
12. Kaundinya. Kaundinya.
13. Kaundinya. Kaundinya.
14. Kaundinya and Ag- Kaundinya and Agni-
nivefya. velya.
. 15. Saitava. Saitava.
16. Pérdsarya. The same as in the Ma-
17. Jatukarnya. dhukénda.
' 1| When there are two teachers, it is always the second through

whom the tradition was carried on, except'in No. 28. where there
has evidently been a great confusion.
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18, Bhéradvaja.
19. Bhéaradvija and Asu-
rayana and Gauta-

X e LISTS OF TRACHERS. 439 @L
b/&*i%dhukﬁg@a.

%
Yhjnavalkiya-kinda.

ma.

20. Bhéradvaja.

21. Vaijavipéyana. Valakikansika.
22. Kausikdyani. Késhayana,
23. Ghritakautika. Saukarfyana.

24. Parbsarydyana.

25. Parasarya.

26. Jatukarnya. :

97. Bhéradvaja. desunty

28. Bharadvija and Asu- :
riyana, and Y fiska,

29. Traivani. Traivani.
30. Aupajandhani. Aupajandhani.!
81 Asuri. | Asuri. :

32. Bhéradvéja.
33. Atreya.
34. Ménti.

35. Gautama.

86. Gautama.

37. Vitsya.

! The Yéjnavalkiya-kinda insertshiero: Siyakiyana,
Kausikiyani (22).
Ghritakaudika (23).
Pirdéaryiyana (24).
Pirfidarya (25).
Jatukarnya (26).
Bhéradvija (27).

Bhéradyija and
Asuriyana and Yiska (29).
Traivani (29).
Aupajandhani (30).

FP4
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Madhukénda.

38. Sandilya.

39. Kaisorya Kapya.

40. KumArahfrita.

41. Gélava.

42. Vidarbhikaundinya.

43, Vatsanapit Babhrava.

44. Pathas Saubhara.

45. Ayhsya Angirasa.

46. Abhtti Tvéshtra.

47, Vikvarpa Tvashira.

48. The two Abvins.

49. Dadhyach Atharvana.

50. Atharvan Daiva.

51. Mrityu Pradhvansana.

52. Pradhvansana,

53. Ekarshi.

54. Viprajitti.

55. Vyashti.

56, Sanért,

57. Sanétana.

58. Sanaga.

59, Parameshthin,

60. Brahman Svayambhu.

Last Book.
Bhéradvéji-putra.
Viatsimandavi-putra.
Péarasari-putra.
Gargl-putra.
Phrabari-kaundini-putra.
Gargi-putra.

Géargi-putra.
Badeyi-putra.
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. Maushiki-putra.

. Harikarni-putra.

. Bhéradvaji-putra.

. Paingi-putra.

. Saunaki-putra.

. Kadyapivaldkydmathari-putra.

. Kautsi-putra,

. Baudhi-putra.

. Salankayani-putra.

. Vérshagani-putra.

. Gautami-putra.

. Atreyi-putra.

. Gautami-putra.

. Vatsi-putra.

. Bhéradviji-putra.

. Péarfari-putra.

. Varkéruni-putra.

. Artabhigi-putra.

Saungi-putra.

. Sankriti-putra.

. Alambi-putra.

. Alambayani-putra.

. Jayanti-putra.

. MéndtikAyani-putra.

. Méndaki-putra.

. Sandili-putra.

. Rathitari-putra.

. Kraunchiki-putrau.

. 'Vaidabhriti-putra.

. Bhéluki-putra.

. Préchinayogi-putra. Xth Book.
. Sanjivi-putra. Sanjlvi-putra.
. KArsakeyi-putra. Mandakiyani.
. Praéni-putra Asurivising - Méandavya.
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43. Akurdyana. Kautsa.
44. Asuri, Méhitthi.
45. Yljnavalkya. (Vaja- Vamakakshayana,
saneya Y Ajnavalkya, Kh.)
46. Uddélaka, (Udda- Vatsya.
laka Aruneya, Kh,)

47. Aruna. Sandilya.

48. Upavesi. Kuéri.

49. Kubri, Yajnavachas Rijastamba-
yana. ‘

50, Véjasravas. ura Kdvasheya.*

51. Jihvivat BAdhyoga. Prajapati. :
52. Asita Virshagana. Brahman Svayambhu,
538. Harita Kasyapa.

54. Silps Kayapa.

55. KaSyapa Naidhruvi.

56. Vich.

57. Ambhini.

58. Aditya.

Khila-kanda.

Satyakima Jabéla,

Janaki Ayasthina.

Chtda Bhigavitti. :
Madhuka Paingya.

Véjasaneya Yéjnavalkya.
Uddélaka Aruneya.

Vansa of the Séma-veda.

1. Sarvadatta Gérgya.
2. Rudrabhiti Drahyéyani.
3. Trata Aishumata.

! The priest of Janamejaya Pivikshita, at his Abhisheka sacri-
fice, is called Tara Kivashgya in the Ait-br. viii, 21.
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4. Nigada Péarnavalki.

5. Girisarman Kéntheviddhi,

6. Brahmavriddhi Chhandogam&haki.

7. Mitravarchas Sthairakdyana.

8. Supratita Aunlundya.

9. Brihaspatigupta Sayasthi.

10. Bhavatrita Siyasthi.

11. Kustuka SArkarfiksha.

12. Sravanadatta Kauhala,

13. Suétrada Salankdyana.

14. Urjayat Aupamanyava.

15. Bhinumat  Aupa- Aryamabhfiti Kélabava.
manyava.

16. Anandaja Chéndha- Bhadrasarman Kausika.
nilyana. . :

17. Stmba  Sarkaré- Pushyayaéas Audavraji.
ksha, and Kamboja Aupa-

manyava.
18. Madragira Saungi- Sankara Gautama.
yani. /
19. Shti Aushirikshi.  AryamarfdhaGobhila and
: Paishamitra Gobhila.
20. Sukravas  Viarsha- Abvamitra Gobhila.
ganya.
21. Pratarahna Kauhala. Varunamitra Gobhila.
22. Ketu Vijya. Malamitra Gobhila.

23. Mitravinda Kanhala. Vatsamitra Gobhila.

24. Sunitha KApatava. Gaulgulaviputra Gobhila.

25. Sutemanas Séndi- Brihadvasu Gobhila(pitd).
lyAyana.

26.- Anfu Dhénanjlyya. Gobhila.

-

27. Amavésya Sindilyiyana and Radha Gautama.

28. Gétri Gautama.
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29. Samvargajit LAmakiyana,

30. Sakadisa Bhaditiyana.

31. Vichakshana T4ndya.

32. Gardabhimukha SandilyAyana.

33. UdaraSandilya (the father).

34. Atidhanvan Saunaka and Madaka GArgya.
85. Sthiraka GArgya (the father).

36, Vasishtha Chaikitineya,

37. Vasishtha Araihanya (a prince).
38. Sumantra Babhrava Gautama.

39. Stsha Vahneya Bhéradvija.

40. Arila Dirteya Saunaka.

41. Driti Aindrota Saunaka (the father).
42. Tndrota Saunaka (the father).!

43. VrishaSushna Vitavata.

44. Nikothaka Bhayajitya.

45. Pratithi Devataratha.

46. Devataras Sivasdyana (the father).
47. Sayas (the father).

48. Agnibhf Kéadyapa.

49, Indrabhti Kééyapa.

50, Mitrabhti Kéa&yapa.

51. Vibhandaka Kh&yapa (the father).
52. Rishyafringa KdSyapa (the father).
53. Kadyapa (the father).,

54, Agni (fire).

55. Indra.

56. Véyu (wind).

57. Mritya (death).

58. Prajapati (Lord of Creation.)

59, Brahman Svayambhu.

! The priest of Janamejaya Pirikshita, at his Horse sacrifice, i3
called Indrota (Daivipa) Saunaka in the Satapatha, xiii. 5, 4. 1.,
and in the Mahfibh. xii, 5595. seq. Cf. Weber, Ind, Stud. i. pp.
203. 483.
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= /ﬁ/would be diffieult to tell how these long strings
of names are to be accounted for, whatever system of
chronology we adopt. Ifwe were in possession of the
Vansas of the Bahyrichas and the ancient Adhvar-
yus, we wmight purhaps see more clearly. But it is
important to observe that these two, which are deci-
dedly the two most ancient Vedas, scem to have had
no Vandas at all. However this may be explained
hereafter, certain it is,—and these long lists of names
teach at least this one thing,—that the Brahmans them-
selyes looked upon the Brahmana period as a long
continued succession of teachers, reaching from the
time when these lists were made and recited to the
most distant antiquity, back to the very dynasties of
their gods. If, therefore, we limit the age of the
Brihmanas to the two centuries from 600 to 800 =. ¢.,
it is more likely that hereafter these limits will have
to be extended than that they will prove too wide.
 There is one work which ought to be mentioned
before we leave the Brahmana period, the Gopatha-
brahmana. ‘1t is the Brahmana of the Brahma-veda,
the Veda of the Atharvangiras’' or Bhrigu-Angiras’.
This Veda does not properly belong to the sacred
literature of the Brahmans, and though in later times
it obtained the title of the fourth Veda, there was
originally a broad distinetion between the magic
formulas of the Atharvéngiras’ and the hymns of
the Bahvrichas, the Chhandogas, and the Adhvaryus.
Madhustidana states the case simply and clearly.
“The Veda,” he says, “is divided into Rich, Yajush
and SAman for the purpose of carrying out the sacri:
fice under its three different forms.  The duties of the

Hotri priests are performed with the Rig-veda, those .

of the Adhvaryu priests with the Yajur-veda, those
of the Udgatri priests with the SAma-veda. The duties

L,
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f the Brahman and the sacrificer are contained in all
the three. The Atharva-veda, on the contrary, is totally
different. It is not used for the sacrifice, but only
teaches how to appease, to bless, to curse, &c.” But
althoughthe hymns of the Atharvans were not from the
first looked upon as part of the sacred literature of the
Brahmans, the Brihmana of the Atharvans belongs
clearly to the same literary period which saw the rise
of the other BrAhmanas; and though it does not share
the same authority as the Brhmanas of the three
great Vedas, it is written in the same language, and

" breathes the same spirit. The MSS. of this work are

extremely scarce, and the copy which I use (E. I. H.
2142) is hardly legible. The remarks, therefore,
which I have to offer on this work will necessarily
be scanty and incomplete.

The original division of the Veda, and of the Vedie
ceremonial, was, as we have seen, a threefold division.
The Brahmans speak either of one Veda or of three; of
one officiating priest, or of three. ¢ Trayi vidy4,” the
threefold knowledge, is constantly used in the Bréah-
manas' with reference to their sacred literature. This,
however, proves by no means that at the time when the
Brihmanas were composed the songs of the Atharvén-
giras’ did not yet exist. It only shows that originally

‘they formed no part of the sacred literature of the Brah-
mans. In some of the BrAhmanas, the Atharvingiras’
are mentioned. The passage translated before (p. 88.)
shows that at the time when the Satapatha-brahmana
was composed the songs of the Atharvingiras’ were not
only known, but had been collected, and had actually
obtained the title of Yeda. Their original title was the
Atharvéingiras’ or the Bhrigvangirag’, or the Atharvans,

! Nirukta-parisishta, I, 10.
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1d these very titles show that songs which could be
quoted in such a manner', must have been of ancient
date, and must have had a long life in the oral tradition
of India. Their proper position with reference to the
other Vedas is well marked in a passage of the Tait-
tiriyAvanyaka (viii. 3.), where the Yajush is called
the head, the Rich the right, the Siman the other
side, the Adeta (the Upanishad) the vital breath, and
the Atharvangiras’ the tail. -

The songs known under the name of the Atharvén-
giras’ formed probably an additional part of the sacri-
fice from a very early time. They were chiefly in-

tended to counteract the influence of any untoward
event that might happen during the sacrifice. They
also contained imprecations and blessings, and various
formulas, such as popular superstition would be sure
to sanction at all times and in all countries. 1f once
sanctioned, however, these magic verses would soon
growinimportance, nay, the knowledge of all the other
Vedas would necessarily become useless without the
power of remedying accidents, such as could hardly be
avoided in go complicated a ceremonial as that of the
Brahmans. As that power was believed to reside in
the songs of the Atharvangiras’, a knowledge of these
songs became necessarily an essential part of the
theological learning of ancient India.

According to the original distribution of the sacri-
ficial offices among the four classes of priests, the
supervision of the whole sacrifice, and the remedying of
any mistake that might have happened belonged to the
Brahman. He had to know the three Vedas, to follow in
his mind the whole sacrifice, and to advise the other
priests on all doubtful points.®? If it was, the office

| Sce page 362. 2 Séyana's Introduction to the Rig-veda, p. 8.1. 3.
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of the Brahman to remedy mistakes in the performs
ance of the sacrifice, and if, for that purpose, the
formulas of the Atharvingiras’ were considered of -
special efficacy, it follows that it was chiefly the
Brahman who bad to acquire a_knowledge of these
formulas. Now the office of the Brahman was con-
tested by the other classes of priests. The Bahvrichas
maintain that the office of Brahman should be held
by a Bahvricha (Hotri), the Adhvaryus maintain
that it belongs to one of their own body, and the
Chhandogas also preferred similar claims. It was
evidently the most important office, and in many in-
stances, though not always, it was held by the Puro-
hita, the hereditary family priest. Certain families
also claimed a peculiar fitness for the office of Brah-
man, such as the Vasishthas and ViévAmitras. (See
p. 92.) :
Because a knowledge of the songs of the Atharvin-
giras’ was most important to the Brahman or Purohita!,
these songs themselves, when once admitted to the
rank of a Veda, were called the Veda of the Brahman,
or the Brahma-veda. In the Gopatha-brAhmana the
title of Brahma-veda does notocour.?  But the songs
of the Atharvingiras’ are mentioned there. They are
called both Atharvana-veda (i. 5.), and Angirasa-
veda (i. 8.), and they are repeatedly represented as
the proper Veda for the Brahman. Thus we read
(iil. 1.): “Let a man elect a Hotri who knows the
Rich, an Adhvaryu who knows the Yajush,  an
Udgatri who knows the Sfman, a Brahman who
knows the Atharvingiras’.” It seems in fact the
principal object of the Gopatha to show the necessity

! Yijnavalkya’s Lawbook, i. 312,
2 See, however, i. 22,
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r Vedas. A carriage, we are told, does not
proceed with less than four wheels, an a.mmal does
not walk with less than four feet, nor will the sacrifice
be perfect with less than fonr Vedas.! But although
a knowledge of the fourth Veda is thus represented
as essential to the Brahman, it is never maintained
that such a knowledge would- be sufficient by itself
to enable a person to perform the offices of a Brah.

. man. Like the Chhandogas (Rv. Bh. vol. i. page 8.),
the Atharvanikas also declare that the whole sacrifice
is performed twice, once in 'words, and once in
thought. It is performed in words by the Hotri,
Udgétri, and Adhvaryu separately ; it is performed
in thought by the Brahman alone (Gop. Br. vol. iii. 2.)
The Brahman, therefore, had to know all the three
Vedas and in addition the formulas of the Athar-
vingirag’. It is a common mistake in later writers to
place the Atharva-veda coordinate with the other
Vedas, and to represent it as the Veda of the Brah-
man. The Gopatha-brahmana raises no such claims ;/
when it describes the type of the sacrifice, it says :

Agni (fire) was the Hotri,
- Vayu (wind) the Adhvaryn,
Stirya (sun) the Udgatri,
Chandramas (moon) the Brahman,
Parjanya (rain) the Sadasya,
Oshadhi and Vanaspati (shrubs and trees) the
Chamaséidhvaryus,

1 At the end of the fifth Prapfithaka we read : =afiyy: wforg
guuafs wrar @4 @St seafiche
ﬁﬁm TR FEgAwRE - - -0
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/. The Vitve Devas were the Hotrakas, ; ;
The Atharvingiras’y the Goptris or protectors.

~In another place (v. 24.) the persons engaged in

the sacrifice are enumerated as follows :

Hotri, MaitrAvaruna, Achhéivika, Gravastut (Rig-
veda), 1 —4. ;

Adhvaryn, Pratiprasthitri, Neshtri, Unnetri
(Yajur-veda), 5 — 8.

Udgétri, Prastotri, Subrahmanya, Pratihartri
(SAma-veda), 9 — 12.

Brahman, BrahmanAchhansin, Potri, Agnidhra
(Atharvingiras’), 13 — 16. |

Sadasya, 17.

Patni dikshitd (the wife), 18,

Samitri (the immolator ), 19.

Grrihapati (the lord), 20.

Angiras, 21.

Here we see that besides the four Brahman-priests
to whom a knowledge of the Atharvingiras’ is recom-
mended, there were other priests who are called
Goptris, 7. e, protectors or Angiras’, and whosc special
office it was to protect the sacrifice by means of the
magical formulas of the Atharvangiras’, against the
effects of any accidents that might have happened.
Such was the original office of the Atharvans at the
Vedic sacrifices, and a large portion of the Gopatha-
brahmana (i. 13.; i. 22.) is taken up with what is
called the Virishta, the Una, the Yétayama, or what-
ever else the defects in a sacrifice are called which
must be made good (sandhana) by certain hymns,
vewses, formulas, or exclamations. There are long
discussions on the proper way of pronouncing these
salutary formulas, on their hidden meaning, and their

* miraculous power. The syllable Om, the so-called
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gohritis, and other strange sounds are recommenc
~for various purposes, and works sach as the Sarpa-
veda, Pisicha-veda, Asura-veds, Itihdsa-veda, Purina:
veda, are referred to as authorities (i. 10.).
Although, however, the Gopatha-brahmana is more
explicit on the chapter of accidents than the Brah-
manas of the other Vedas, the subject itself is by no
means peculiar to it. The question of expiatiou or
penance (prAyaSchitta) is fully discussed in the other
" Vedas, and remedies are suggested for all kinds of
‘mishaps. The ceremonial in genera} is discussed in »
the Gopatha in the same manner ag in the other
Brahmanas. There is, in fact, very little, if any, dif-
ference between the Gopatha and. the other Bréh.
manas, and it is not easy to discover any traces of its
more recent origin, It begins with a theory of the
creation of the world, such as we find in many places
of the other Brihmanas. There is nothing remark-
able in it except one idea, which I do not remember
to have seen elsewhere.  Brahman (neuter), the self:
existing, burng with a desire to create, and by means
of his heat, sweat is produced from his forehead, and
~ from all thc pores of his body. These streams of
sweat are changed into water. In the water Brahman
perceives his own shadow, and falls in love with it.
This, however, is only one phase in the progress of
creation, which is ultimately to lead to the birth of
Bhrigu and Atharvan. Atharvan is represented as
the real Prajapati, or Lord of Creation. From him
twenty classes of poets, the same as those mentioned
in the Anukramani, are produced, and their poems
are said to have formed the Atharvana-veda.
Then follows a new series of creation. Brahman
creates the earth from his feet, the sky from his

4.6 2
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““belly, heaven from his skull. He then creates three
gods: Agni (fire) for the earth, Viyu (wind) for the
sky, and Aditya (sun) for the heaven. Lastly, he
creates the three Vedas : the Rig-veda proceeds from
Agui, the Yajur-veda from Vayu, the Sdma-veda from
Aditya. The three Vyéhritis also, or sacred sylla-
bles (bhth bhuvak svar), are called into existence.
It is important to remark, that nothing is here said of
the fourth Veda; its origin is described separately,
and its second name, Angirasa, is explained in detail.

 We look in vain for any traces of more modern ideas

in the Gopatha-bréhmana, till we come to the end of
the fifth PrapAthaka. This is the last Prapithaka of
the Gopatha-brAhmana, properly so called. The text
is very corrupt, but it seems to contain an admission
that, besides the twenty-one sacrifices which are ac-
knowledged in all the Vedic writings, the Angiras’
had some new sacrifices of their own.!  That the Go-
patha-brahmana was composed after the schism of the

Charakas and Vijabaneyins, and after the completion

of the Vajasaneyi-sanhitd, may be gathered from

the fact that where the first lines of the other

Vedas are quoted in the Gopatha, the first line of the

' ¥y gAT: W ¥ OTHEGNT wEEWT @9 Auw-
fawfa: w4/ @ SETETsfu e gamn agwEre)
wefd @ W wEr gOWi Andagain Y ATH
T Ul WATATETATTAENT WATH:| €4 @
T wEcaTsh W@fq gamr & & afasgor
gracrgTl fefed fXd awgwd awasr
T FAR WA SR AW ARATSEACTH-
farcat = a1 ofa
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Yajur-veda is taken from the Viéjasaneyins, and not
from the Taittiriyas.

The five Praphthakas which we have hitherto dis-
cussed, form only the first part of the Gopatha-brah.
mana. There is a second part, called the Uttara-
brahmana, which consists of more than five Prapa-
thakas. 1Tt is impossible to fix their exact numbers,
a8 the MS. breaks off in the middle of the sixth
book. * It is likewise reckoned as belonging to the
Atharva-veda, and quoted by the name of Gopatha.
In this second part we meet repeatedly with long
passages which are taken from other Brahmanas.
Sometimes they coincide literally, Sometimes the dif-
ferences are no greater than what we find in different
Sakhas of the same Brahmana. Thus the legend of
the sacrifice running away from the gods, which is
told in the Aitareya-brahmana, i. 18, is repeated
in the Uttara-brahmana, ii. 6. The story of
Vasishtha recciving a special revelation from Indra
which is told in the Taittiriyaka® (iii. 5. 2,) is repeated
in the Uttara-brAhmana, (ii. 13.). And here a dif
ference occurs which is characteristic. The Taittiri-
yas relate that owing to this special revelation which
Vasishtha bad received from Indra, the Vasishthas had
always acted as Purohitas. So far both the Taittiriyas
and the Atharvans agree. But when the Taittiriyas
continue that therefore a Vasishtha is to be chosen a
Brabhman, the Atharvans demur. The sentence is
left out, and it is incaleated on the contrary that the
office of Brahman belongs by right to a Bhrigu, or ta
one cognisant of the songs of the Atharvangiras'.?

! Bee page 91, note.
* Bee also Uttara-bribmana ii. 1. = Ait.-br. iii. 5. ; Utt.-br.

G a3
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If, as we have little reason to doubt, these passages
in the second part of the Gopatha-brdhmana were
simply copied from other BrAhmanas, we should have
to assign to the Uttara-brihmana a later date than
to the Brahmanas of the other Vedas. But this
would in no way affect the age of the original Gopa-
tha-brihmana. In it there is nothing to show that
it was a more modern composition than, for instance,
" that Sata.pathwbrﬁ,hma];a.. In the Sanhitd of the

Atharva-veda we find something very similar.! Here
also the last, if not the last two books, betray a more
modern origin, and arve full of passages taken from
the Rig-veda. The Anukramani calls the nineteenth
book the Brahma-kanda, and the hymnus of the last
book yajniyasansanamantras, ¢.¢. hymns for sacrificial
‘recitations.  The collection of the Sanhitd was pro-
bably undertaken simultaneously with the composition
of the Gopatha-bribmana, at a time when throngh
the influence of some of the families of the Bhrigus
and Angiras’ the magic formulas of the Atharvans had
been acknowledged as an essential part of the solemn
ceremonial. With the means at present at our dis-
posal it is impossible to trace the history of these
verses back to the earlier period of Vedic literature,
and I shall not return to them again. What is
known of their origin and character has been stated
by Professor Whitney in several very careful articles
in the Journal of the American Oricntal Society.?
“The Atharvana,” he says, “ i9, like the Rich, a his-

V. 14 = Aitbr. vi. 17.; Utt-br. vi. 1.= Ait-br. vii 18.3
Utt.br. ¥i. 8. = Ait.-br. vi. 21. {

! Atharva-veda-sanhiti, herausgegeben von Roth und Whitney.
Berlin, 1855, and 18356.

* Jourpal of the American Oriental Society, iv. p. 254.
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oforical and not a liturgical collection,  Its first
_eighteen books, of which alone it was originally com-
posed, are arranged upon a like system throughout :
the length of the hymns, and not either their subject
or their alleged authorship, being the guiding prin-
ciple : those of about the same number of verses are
combined together into books, and the books made
up of the shorter hymns stand first in order. A sixth
of the mass, however, is not metrical, but consists of
. longer or shorter prose pieces, nearly akin in point
of language and style to passages of the Brahmanas.
Of the remainder, or metrical portion, about one-
sixth is also found among the hymns of the Rich, and
- mostly in the tenth book of the latter: the rest is
peculiar to the Atharvana,” And again', % The most
prominent characteristic feature of the Atharvana is
the multitude of incantations which it cortains ; these
are pronounced either by the person who is himself
to be benefitted, or, more often, by the sorcerer for
him, and are directed to the procuring of the greatest
~ varicty of desirable ends; most frequently, perhaps,
long life, or recovery from grievous sickness, is the
object sought : then a talisman, such as a necklace, is
~ sometimes given, or in very numerous cases somg
 plant endowed with marvellous virtues is to be the
immediate external means of the cure; further, the
‘attainment of wealth or power is aimed at, the down-
fall of enemies, success in love or in play, the removal
~ of petty pests, and so on, even down to the growth of
hair on a bald pate.”

! Toe. cit. iii. p. 308.
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CHAPTER 1IL
MANTRA PERIOD.

Havine ascribed to one period the first establishment
of the three-fold ceremonial (trayi vidya), the compo-
sition, and collection of the Brahmanas, and the rami-
fication of the Brihmana-charanas, we have now to see
whether we can extend our view beyond the limits
of this period and trace the stream of Vedic literature °
still further back to its source and its earliest diffusion.
/According to its general character, the Brahmana
. period must be callcd a secondary period. It ex-
hibits a stratum of thought, perfectly unintelligible
without the admission of a preceding age, during
which all that is misunderstood, perverted, and ab-
surd in the Brihmanas, had its natural growth, its
meaning, and purpose. But can it be supposed that
those who established the threefold ceremonial, and
those who composed the threefold BrAhmanas, fol-
. lowed immediately upon an age which had known
poets, but no priests, prayers, but no dogmas, wor-
ship, but no ceremonies? Or are there traces to
show that, even previous to the composltlou of the
Brithmanas, a spirit was at work in the literature of
India, no longer creative, free, and original, but
living only on the heritage of a former age, collecting,
classifying, and imitating ? 1 believe we must de-
cidedly adopt the latter view. The only document
~we have, in which we can study the character of the
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fies, previous to the Brahmana period, is the Rig-
veda-sunhith. The other two Sanhités were more
likely the production of the Brihmana period. These
two Vedas, the Yajur-veda and Sima-veda, were, in
truth, what they are called in the Kaushitaki-brah-
mana, the attendants of the Rig-veda.! The Bréh-
manas presuppose the Trayi vidyf, the threefold
knowledge, or the threefold Veda, but that Trayi

~ vigdeeh again presupposes one Veda, and that the Rig-

» We cannot suppose that the hymns which are
found in the Rig-veda, and in the Sanhitis of
the two supplementary Vedas, the Sima and Yajur-
veda, were collected three times by three independent

*collectors. If so, their differences would be much
greater than they are. The differences which do
exist between the same hymns and verses as given
in the three Sanhits, are such as we should expect

to find in different Sakhds, not such as would natur-

~ ally arise in independent collections or Sanhitds.,

s The principle on which the Sanbitd of the Rig-

~ veda was made is different from that which guided

the compilers of the Sanhits of the Adhvaryus and
Udghtris. These two Sanhitds follow the order of
‘an established ceremonial. They presuppose a fixed
‘order of sacrifices. This is not the case in the San-
hitd of the Bahvrichas. There is, as we shall see, a
system in that Sanhitd also, but it has no* reference
to the ceremonial. / :
/ The different character of the Rig-veda-sanhité, as
compared with the Sanhitis of the other two Vedas,
has attracted the attention of the Brahmansyand we

1 mqﬁjq-{-qrrfaaf‘t:ﬁﬁn vi. 11,



may quote on this subject the rexnarks of Sﬁyana, in
his Introduction to the Rig-veda.'

J ¢ Has Abvaldyana,” he says, * when composmg his
ceremonial Stitras, followed the order of the Sanhita
of the Rig-veda, or of the Brihmana ? He could
not have followed the order of the hymns, because he
says at the beginning of his Stitras, that first of all
he is going to explain the new and full-moon sacri-
fices (Darfa plirnamdisa), while the first hymns of the
Rig-veda are never used at that sacrifice. Nor does
he seem to have followed the Prihmana. For
the Bréhmana begins with the Dikshaniyd cere-
mony. Here then it must be observed that the
collection of hymns follows the order which is ob-
served at the Brahmayajna and on other occasions
where prayers are to be recited. It does not follow
the order,in which hymns are employed at the
different sacrifices.  Brahmayajna i8 the name
given to the act of repeating by heart one’s own
sacred text or even a single verse of it, whether
a Rich, Yajush or Siman. This repeating of all the
Rich, Yajush or Siman verses is enjoined by many
passages of the BrAhmanas, and whenever hymns are
thus enjoined to be repeated, that order is to be ob-
served in which/they have been handed down by an
uninterrupted tradition. But as Abvaldyana teaches
the particular employment of particular hymns,
basing it upon the authority of what are termed
indicative passages of the revelation, it is but natural
that he can not follow the order of the hymmns of the
Rig-veda. The texts of the Yajur-veda, however,
are given, from the first beginning, according to their

LD 84,
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order at the performance of sacrifices; and thus have
Apastamba and others proceeded in the same order in
the composition of their Sttras. As this order has
~once been received, it is likewise adopted in the Brah-

mayajna.  That ﬁévalﬁyzma should explain in the

first place the Darfapfirnamfsa sacrifice, while the
Brahmana begins with the Dikshaniyé sacrifice, is no
objection, because the Dikshaniyd is only a modifica-
tion of the Darfapfirnaméisa, and many of its rules
must be supplied from the typical sacrifice. Thus
the Kalpa-sitra of Advaliyana assists in teaching the
performance of the sacrifice by showing the employ-
ment of the hymns. That Aévalayana should teach
the employment of passages which do not occur in
the Sanhité of the Rig-vedal, is no fault, because these

1 Qur MSS. represent, according to tradition, the text of the
Siikala-44kha, and the same text is followed by Advaliyana in his
Stiras. Now, whenever Advaliyana quotes any verses which
form part of the Sikala-éakhd, he only quotes the first words:
Every member of his Charana was suppesed to know the hymns
of the Sakala-44kha by heart, and it was sufficient, therefore, to
quote them in this manner. But when he has oceasion to refer to
the verses which are found in the Brihmana of the Aitareyins,
withoat being part of the $akala-sanhitd, Advaldyana quotes them
in full. As these verses are not quoted in full in the text of the
Aitareya-brihmana, we may fairly suppose that the text of the
Rig-veda-sanhitd, current among the Aitareyins, was different from
that of the Sikala-4ikhd, and contained the full text of thege
hymns, Siyana, in his Commentary, does not state that these
additional verses belonged fo the Sikbi of the Aitareyins, but
there can be little doubt that at his time the text of their Sanhitd
was lost and forgotten. He says, however, that these verses be-
longed to & different Sikhd, and ‘that they must be supplied
from Advaliyana’s Sfitras, where, for this very reason, they were
given in full. At the time of Advaliyana, therefore, the text of
the Sanhita of the Aitareyins was still in existence, and he like-
wise notices in his Stitras peculiaritics in the cerémonial of the

[
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ymns oceur in different Skhds, and their employ-
ment is prescribed by a different Brahmana, so that
their being mentioned can only increase the value of
his Sfitras. Those who know the logic of this subject -
say, that there is but ome sacrifice and that it is to
be learnt from all the different Sakhds.”/
/ Here then we see that even so late a writer as
Séyana is fully aware of the peculiar character of
the Rig-veda, as compared with the other Vedas. In

" his eyes the collection of hymus, preserved in the
Rig-veda, has evidently something anomalous, He,
brought up in the system of a stiff liturgical religion,
looks upon the Sanhiths simply as prayer-books to be
used at the sacrifices. The sacrifices as taught
the Brihmanas and Stitras, are to him a subject of
far greater importance than the religious poetry of
the Rishis. It isbut natural, therefore, that he should
ask, what is the use of this collection of hymns, in
which there is no order or system, as in the hymn-~
books of the Yajur-veda and SAma-veda ? His answer,
however, is most unsatisfactory. For if the other
two eollections of hymns can be used for private de-
votion although they follow the order of the sacri-
fices, why should not the same apply to the hymns
of the Rig-veda?/ ,
/ Whenever we find in the ancient literature and
Aitareyins., Dr, Roth has pointedout one of these verses (Nirukta,
xlv.). The passage in the Aitareya-brihmana from which the verse

ie taken, is, 1. 4. 2.; and Séyana says there: {7 UdATHAH
e WEAOET Srgergad gfear ety b

a4 similar manner the modern Sfitras of the Frafres Attidii

(Tab. vi. vii.) contain the Mantras in full, which in the ancient
v statutes (Tab. i.) are only indicated as generally known. See

Aufrecht und Kirchhotf, Die Umbrischen Sprachdenkmiiler.
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Healogy of the Brahmans anything that is contrary

eir general rules, anything that seems anomalous
to them and is yet allowed to exist, we may be sure
that it contains some really historical elements, and
that it was of too solid a nature to receive the smooth
polish of the Brahmanic system. It is so with the
Rig-veda-sanhitf. Tt belongs to o period previous to
the complete ascendancy of the Brahmans; it was
finished before the threefold ceremonial had been
worked out in all its details.

And yet there is some system, there is some priestly
influence, clearly distinguishable in that collection also.
It is true that the ten books of the Rig-veda stand be-
fore us as separate collections, each belonging to one
of the ancient families of India ; but were these collec-
tions undertaken independently in each of these

L,

families, at different times, and with different objects ?

I believe not. There are traces, however faint, of one
superintending spirit. / :
_Eight out of the ten Mundalas begin with hymns
- addressed to Agni, and these hymns, with the excep-
tion of the tenth Mandala, are invariably followed by
‘hymns addressed to Indra.! After the hymns ad-

! First Mandala, Anuvika 1.==Agni.
Anuviika 2. 3.=Indra.
Second Mandals, Anuvika 1.==Agni (—11).
Anuvika 2.=1Indra,
Third Mandala, Anuvéka |. 2. = Agni.
Anuvika 3. 4.=1Indra,
Fourth Mandala, Anuvika 1.—2, §.=Agni.
; Anuvika 2. 3. =Iudra,
Fifth Mandala, Anuvika 1.2, 14.=Agni.
Anuvéks 2, 15,—38, 8.==Indra,
Sixth Mandala, Annviika 1.—2, 1.=Agni.
Anuvika 2, 1,—~4, 4. =TIndra,
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L__Eﬁji/dmasedto'thm two deities we generally meet wit.
‘hymns addressed to the Vidve Devah. This cannot

be the result of mere accident, nor is there anything
in the character of the two gods, Agni and Indra,
which would necessitate such an arrangement. Agni
is indeed called the lowest of the gods, but this neither
implies his inferiority nor his superiority.' 1t simply
means that Agni, as the god of fire on the hearth, is
the nearest god, who descends from his high station
to befriend men, and who, in the form of the sacrifi-
cial fire, becomes the messenger and mediator between
god and men.? This would not be sufficient to account
for the place assigned fo him at the heginning of eight
out of the ten Mandalas of the Rig-veda. Indra,again,
is certainly the most powerful of the Vedic gods®, but
he never enjoys that supremacy which in Greece and
Rome was allowed to Zeus and Jupiter. We ean
hardly doubt, therefore, that the place allowed to
hymus addressed to Agni and Indra, at the beginning

Sevénth Mandala, Anuvika 1.=Agni.
Anuvika 2.= Indra.

Fighth Mandala, Pragitha hymns,

Ninth Mandala, Soma hymns.

Tenth Mandala, Anuvika J.=Agni.

} Schol. ad Pind. Nem. x. 59, Kal yap ro mparov Eoyaroy woré
Suvarai wvznﬂm, kat o wxaror wpwrav, kExpnrac xal Zogokije ro
éaxdary dyri Tou wpdrov, "Hin yap pa Zeig tv toxiry Jeiv (Exee
vip Edpav. Brunck.)

*Rv.iv. 5.0 ® AT WASIHT WATAT AW @

Wﬁ'\‘ aé'ﬂ:)l'll “ Come d_own to us, O Agni, with thy help, be

thou most near to us to-day as the dawn flashes forth.”

3 '{ﬁ‘ %'i?ramiﬁw"r wﬁ!m | Kaushitaki-brahmana,

vi, 14,

L



/:Z " R’FHQHYMR‘S. i e %@L

o ofthe Mandalas, was the result of a previous agree-
ment, and that the Mandalas themselves do not re-

~ present collections made independently by different
families, but collections carried out simultancously in
different localities under the supervision of one central
authority. i SRR R

Another indication of the systematic arrangement
of the Mandalas, is contained in the Apti hymns.

There are ten Apri-stiktas in the Rig-veda: —

1. 'L 18., by Medhatithi, of the family of the
Kanvas (ii. b.) ; 12 verses.

2. L. 142, by Dirghatamas, son of Uchathya, of the
family of the'Angirasas (ii. a.); 13 verses. (Indru.)

3. L. 188, by Agastya, of the family of the ‘Agastis
(vii.); 11 verses. (Tantnapat.)

4. 1L 3, by Gritsamada, son of Sunahotra, (Angi-
rasa), adopted by Sunaka (Bhargava) (i (D Kl 2 |
verses. (Narfikansa.) :

5. 1II. 4, by VidvAmitra, son of Géthin, of the

 family of the VisvAmitras (iv.); 11 verses. (Tanf-
napit.) ¢

6. V. 5, by Vasufruta, son of Atri, of the family
of the Atreyas (iii.); 11 verses. (N aréfansa. )

7. V1L 2, by Vasishtha, son of Mitrivarunau, of
the family of the Vasishthas (vi.); 11 verses. (Nara-
Sansa.)

8. 1X. 5, by Asita or Devala, of the family of the
Kagyapas (v.); 11 verses. (Tanfinapat.)

9. X. 70, by Sumitra, of the family of the Badhrya-
svas (i. 6.); 11 verses. (Naridansa.)

10. X. 110, by Rima, the son of Jamadagni, or by
Jamadagni, of the family of the JAmadagnyas (i. 2.);
11 verses. (Tanfinapét:) : ;

These hymns consist properly of 11 verses, each of
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2 Avhich is addressed to separate deity. Their order is

as follows : —

. First verse, to Agni Idhma or Susamiddha, the

lighted fire.

Second verse, to Tanfinapt, the sun hidden in the
waters or the clonds, or to Narffansa, the rising sun, -
praised by men. il

Third verse, to the Ilas, the heavenly gifts, or [lita,
Agni, implored to bring them.

. Fourth verse, to Barhish, the sacrificial pile of grass.
Fifth verse, to Devir dvirah, the gates of heaven.
Sixth verse, to UshAsf-naktau, dawn and night.
Seventh verse, to Daivyau hotArau prachetasau

(i e. Agni and Aditya, or Agni and Varuna, or

Varuna and Aditya; Shadgurufishya). j
Eighth verse, to the three goddesses Sarasvati, 14,

Bhérati,

Ninth verse, to Twvashtri, the creator.

Tenth verse, to Vanaspati, the tree of the sacrifice.

Eleventh verse, tothe SvAhAkritis. (Viéve Devéh,
Shadguruéishya.)

The only differences in the ten Apri hymns of the
‘Rig-veda arise from the name by which the second
deity is invoked., Tt is Tanfinapit in hymns 8, 5, 8,
10; NarfSansa in hymns 4, 6, 7, 9 ; whereas in hymns
1 and 2 the second deity is invoked under either
name in two separate verses. = This raises the number
in these two hymns to twelve, and this number is
again raised to thirteen in hymn 2, by the addition at
the end of a separate invocation of Indra.

The whole construetion of these hymns is clearly
artificial.  They share the character of the hymns
which we find in the SAma and Yajur-vedas, being
evidently composed for sacrificial purposes. Never-
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~¥holess, we find these artificial hymns in‘seven out of
the ten Mandalas, in 1., 1L, IIL, V., VIL, IX, X.
This proves a previous agreement among the col-
lectors. For some reason or other, each family
wished to have its own Apri hymu, a hymn which
had to be recited by the Hotri priest, previous to the
immolation of certain victims', and such a hymn was
inserted, not once for all in the Sanhitd, but ten
times over. Some of the verses in the Apri hymns
are mere repetitions, and even families so hostile to
each other as the Vasishthas and VifvAmitras bave
some verses in common in these Apri hymns.
But, if on one side the presence of the Apri hymns in
different Mandulas proves a .certain advance of the
ceremonial system in the Mantra period, and the in-
fluence of a priestly society even in the first collection
of the hymns; it proves likewise, that the traditional
distribution of the Mandalas among various Vedie
families is not a merely arbitrary arrangement, These
families insisted on having each their own Apri
hymn recorded, and whereas for the general ceremo-
nial, a8 fixed in the Brihmanas and Sttras, the family
of the poet of certain hymns employed at the sacri-
fices, is never taken into account, we find an exception
made in favour of the Apri hymns. If a verse of
VikvAmitra is once fixed by the Brihmanas and
Stitras as part of any of the solemn sacrifices, no
sacrificer, even if he were of the family of the Vasish-
thas, would have a right to replace that verse by an-
other. But with regard to the Apri hymns that
Tiberty is conceded. The Aitareya-brAimana records

! Barnouf, Journal Asiatique, 1830, p. 249. Roth, Nirukta,
p- XXXVi. .
HH

~
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this fact in the most general form.! ¢ Let the priest
use the Apris according to the Rishi, If he uses
the Apris according to the Rishi, he does not allow
the sacrificer to escape from the relationship of that
Rishi.” Aévaliyana enters more into details.? He
says that those who belong to the Sunakas, should
use the hyran of Gritsamada; those who belong to the
Vasishthas, that of Vasishtha. The Apri hymn of
Rama or Jamadgni he allows to be nsed by all fami-
lies, (excepting the Sunakas and Vasishthas) but, he
adds, that each family may choose the Apri hymn of
its own Rishi. How this is to be done is explained
in a Sloka, ascribed to Saunaka.? He ascribes the
first Apri hymn ‘to the Kanvas; the second to the
Angiras', with the exception of the Kanvas; the
third to the Agustis; the fourth to the Sunakas ; the
fifth to the VisvAmitras ; the sixth to the Atris; the
seventh to the Vasishthas ; the eighth to the Kasyapas ;
the ninth to the Badbryadvas; the tenth to the
Bhrigus, with the exception of the Sunakas and
Badhryatvas.* :

The original purpose of the Apri hymns, and the

| grEEnATH| SUeAreq  auwTTRT
agyAqr Aregwial Aitcbr i 4

2 Aév.-shitra, iii. 2.

s g9 WagAr Wewa  wgfiys  srhEIwEEa
wWF IW '
gt oS sgaaT frafarErs ey W
afeeg: wwer T9AY SRATATARI)
4 gararaTHiy fSrdgEERaTe Nardyana on Adv.

Sranta-st. iv. L.
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. Jn%ve.for allowing the priest to choose among them
according to the family to which his client belonged,
are difficult to discover. An ancient author of the
name of GAnagari!, endeayoured to prove from the
fact that one and the same Apri hymn may be used
by all, that all people belong really and truly to one
“family. It is possible, indeed, that the Apri hymns
may have been songs of reconciliation, and that they
were called dpr, i.e. appeasing hymns, not from their
appeasing the anger of the gods, but the enmities of
members of the same or different families. However
that may be, they certainly do.prove that there had
been an active intercourse between the ancient fami-
lies of India long before the final collection of the ten
books, and that these ten books were collected and
arranged by men who took more than a merely
poetical interest in the ancient sacred poetry of their
country. ' iy
/ Although we ses from these indications that the
collection of the hymns. which we possess in the Rig-
veda took place during a period when the influence
of the Brahmans, as a priestly caste, had made itself
felt in India, we must claim, nevertheless, for this
collection a character not yet exclusively ceremonial.
Not only is the order of the hymuns completely inde-
pendent of the order of the sacrifices, but there
are numerous hymns in our collection which could
never have been used at any sacrifice.  This is not

4 g gt reafe: w9 WA
lﬁ‘gt |- Adv.stitras, xii, 10. See sleo Anuvikinukramani-bhi-
stys, doka 7. ¥ WTRWT| & A WAY ATHES W0~
RETCTN | e

Hu 2
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' *’,_:%he case with the other Vedas. Every hymn, every

verse, every invocation in the Sanhitis of the SAma
and Yajur-vedas are employed by the Udghtris and
Adhvaryus, whereas the hymns of the Rig-veda are
by no means intended to be all employed by the

Hotri priests. If we speak of the sacred poetry of
the Brabhmans, that of the Sima and Yajur-vedas is
sacred only becanse it is used for sacrificial purposes,
that of the Rig-veda is sacred, because it had been
handed down as a sacred heir-loom from the eéarliest
times within the memory of man. The sacredness
of the former is matter of system and design, that
of the latter is a part of its origin./

/ There is an objection that might be raised against
this view, and which deserves to be considered. No
one acquainted with the ceremonial of the Brahmans
could well maiuntain that, after the final division of
that ceremonial among the three classes of priests,
a collection like that of the Rig-veda could have been
conceived. The Rig-veda.is not a Veda for the
Hotri priest, in the same sense in which the S4ma and
Yajur-vedas are for the Udghtriand Adhvaryu priests.
But it might be said that there is a fourth class of
priests, the Brahman class, and that the Rig.veda
might have been collected for their special benefit.

In order to answer this objection, we shall have to
examine more closely the real character of the four
classes of priests./

/ Aévalbyana (iv. 1.), says that there are four priests,
each having three men under him. These are:

L Hotri, with Maitrvaruna, Achhivdka, Gra-
vastut.!

1 This is not the order as given in Aﬁvnliyana; he places the
Braliman and his three men before the Udgétri and his attendants,
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<
1L Adhvaryu, with Pratiprastbtri, Neshtri, Un-
netri.

1IL. Udgatri, with Prastotri, Agnidhra or Agnidh,
Potri.

IV. Brahman, with Brihmanfchhansin, Pratihar-
tri, Subrahmanya. ;

These sixteen priests are commonly called by the
name of Ritvij, and are chosen by the man in whose
favour the sacrifice is offered, the Yajaméana or SvAmin..
There are other priests, such as the Samitri, (the
slayer,) the Vaikartas, (the butchers,) the Chama-~
sddhvaryus, (the assistants of the Adhvaryus,) but
they do not rank as Ritvij. The Kaushitakins admit
a seventeenth Ritvij, the so-called Sadusya, who is to
superintend the whole sacrifice.' /This large array of

Some would seem to place the Brahman first of all, but Advald-
yana (Gribya, i. 22.) remarks that the Brahman is first chosen
when there is an election of four priests only. If all the sixteon
are chosen, then the Hofri comes first, afterwards the Brahman,
thivdly the Adhvaryu, and lastly the Udgdtri,

! Adv.-Grihys, i 22. TR WUIH FETATEA: GHIR-

A § aHeTHuEeT WAl angwmewHiewEt
a{a?ﬁﬁ'_ W‘rﬁﬂ This is confirmed by the Kaushitaki-brah-

mana. Other anthorities admit several Sadasyas, (mf&s-

B G ET) For the Sattra sacrifices a seventeenth priest,

called the Grihapati, lord of the house, is admitted, He is not,
considered as the Yajaména, but seems to be the actual sacrificer.

(Teufaiwaa  FIwgwHTATRTRRICOT | awzRe

g‘q.ﬁm’ wfR¥aT: Naragana on Agy. Srauta-sfitra, iv. 1) In

the Aitareya-brahmana (vii, 1.), where the division of the animal

among the various priests is deseribed, we have the sixteen Ritvij,

and besides one Sadasya, three. Grihapatis (probably the sacri-
HHI3 ;



priests was only wanted for certain grand sacrifices.
In the Gautama-stitra-bhashya (p. 30.) we are told
that for the Agnihotra and Aupasana one priest, the
Adhvaryun, was sufficient; for the Darfaptirnamésa,
four; for the Chiturmasyas five; for the PaSubandha
six ; for the Jyotishtoma sixteen. Afvaliyana pre-
scribes the sixteen priests for the sacrifices called
Ahina (sacrifices lasting from two to eleven days),
and Ekfha (sacrifices of one day), and restricts the
seventeen priests to the Sattras (sacrifices lasting
from thirteen to one hundred days). Each of the fonr
classes of these priests had peculiar duties to perform.
These duties were preseribed in the Brahmanas. The
duties of the Hotri are laid down in the Brahma-~
nas of the Bahvrichas, such as the Kaushitaki and
Aitareya-brahmanas; those of the Adhvaryu in the
Brahmanas of the Charakas (the Taittiriyaka) and
in the Brahmanas of the Vfjasaneyins (the Sata-
patha); those of the Udghtri in the BrAhmanas of
the Chhandogas (the Thndya.) Apastamba, who de-
scribes the sacrifice in his Paribhashé-stitras, says
that it is prescribed by the three Vedas, the Rig-veda,
Yajur-veda and Sima-veda.®  « The Hotri,” he says,

ficer himself, one who acts for him, and one who acts for his wife),
one Samitri (a slayer, who need not be a Brahman), two Vai-
kartas (butchers), several Upagitris (choristers), and an Atreya.
Other wives (patnis), besides the bhry4, are mentioned as present.
In the Tandya-brahmana (25. 15.) the Pratiprasthiitri is left ont,
but two Adhyaryus, two Unnetris, and two Abhigaripagaran are
mentioned.

! Translated by me in the ninth volume of the German Oriental
Society.

28 w fafiagfaiaanze
A WATITATHTHAZ 1 I G 0
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: rforms his duties with the Rig-veda, the Udghtri
with the Sima-veda, the Adhvaryu with the Yajur-
veda ; the Brahman with all the three Vedas.”,

/ The Adhvaryus were the priests who were mtrusted
with the material performance of the sacrifice. They
had to measure the ground, to build the sltar (vedi),
to prepare the sacrificial vessels, to fetch wood and
water, to light the fire, to bring the animal and im-
molate it. = They formed, as it would seem, the
lowest class of priests, and their acquirements were
more of a practical than an intellectual character.
wome of the offices which would naturally fall to the
lot of the Adhvaryus, were considered so degrading,
that other persons besides the priests were frequently
employed in them.; The Samitri, for instance, who
had to slay the animal, was not a priest, he need not
even be a Brahman‘,'and the same applies to the
Vaikartas, the butchers, and the so-called Chamasé-
dhyaryus. = The number of hymuns and invocations
which they had to use at the sacrifices was smaller
than that of the other priests. These, however, they
had to learn by heart. But as the chief difficulty

- consisted in the exact recitation of hymns, and in the
close observance of all the euphonic rules, as tanght in
the Pritifikhyas, the Adhvaryus were allowed to
mutter their hymns? so that no one at a distance could
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<either hear or understand them, Onlyin cases where
the Adhvaryu had to speak to other officiating priests,
commanding them to perform certain duties!, he was
of course obliged to speak with a loud and distinct
voice. All these verses and all the invocations which
the Adhvaryus had to use, were collected in the
ancient liturgy of the Adhvaryus together with the
rules of the sacrifice. 1In this mixed form they exist
in the Taittiriyaka. Afterwards the hymns were
collected by themselves, separated from the ceremonial
rules, and this collection is what we call the Yajur-
veda-sankitd, or the prayer-book of the Adhvaryu
priests.
~There were some parts of the sacrifice, which ac-
cording to ancient custom, had to be accompanied by
songs, and hence another class of priests arose whose
particular office it was to act-as the chorus. This
naturally took place at the most solemn sacrifices only,
Though as yet we have no key as to the character

YW WA IR AN

! An instance of this oecurs in & passage of the Aitareya-brih-
mana, translated by Prof. Roth. The first words (ii. 2.) sy

E\W are spoken by the Adhvaryu, and not, as Professor

Roth supposes, by the Hotri. It is the Adhvaryu only who can
say, *We anoint the sacrificial stuke, do thou accompany us with
the hymns.” A passage like this, as it is addressed to another
priest, the Adhvaryu would have to pronounce with a loud voice.

The Brahmana itself says, '{mﬂ‘ﬁa‘&: ‘80 says the Adhvarya.”

The presha, or command, “anubriihi,” can only be addressed to
the Hotri, and there was no ground for placing the following
o verses in the mouth of the Adhvaryu,  Roth, Nirukta, xxxiv.

iz Wrmmﬁqa i TaeTH-
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: u!%e’ music which the Udghtris performed, we
can see from the numerous and elaborate rules,
however unintelligible, that their music was more
than mere chanting. The words of their songs were
collected in the order of the sacrifice, and this lLbretto
is what we possess under the name of Sdna-veda-san-
hité, or the prayer-book of the Udghtri priests.'y
/ Distinet from these two classes, we have a third
class of priests, the Hotris, whose duty it was to re
cite certain hymns during the sacrificein praise of the
deities to whom any particular act of the sacrificer
was addressed. Their recitation was loud and dis-
tinet, and .required the most accurate knowledge of
the rules of euphony or SikshA. The Hotris, as a
class, were the most highly educated order of priests.
They were supposed to know both the proper pro-
nunciation and the meaning of their hymns, the order
and employment of which was taught in the Brah-
manas of the Bahvrichas. But while both the Adhvar-
yus and Udgitris were confessedly unable to perform
their duties without the help of their prayer-books,
the Hotris were supposed to be so well versed in the
ancient sacred poetry, as contained in the ten Mandalas
of the Rig-veda, that no separate prayer-book or
Sanhitd was ever arranged for their special benefit,/

! The Sanhitd consists of two parts; the Archika and Stau.
bhika. The Archiks, as adapted to the special use of the priests,
exists in two forms, called Génas, or Song-boaks, the Veyagiina
and Aranyaghna. The Staubhika exists in the same manner as
Uhagiina and Uhyagdna. Cf. Benfey, Preface to his edition of
the Sdma-veda-archika, Leipzig, 1848, and Weber, Ind. Studien,
i, 30. The supposition that the modern origin of some of the
hymns of thie Rig-veda could be proved by their not oceurring in-
the Sima-veda, has been well refuted by Dr. Pertsch.
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=" /Thereis no Sanhité for the Hotris corresponding to
 the Sanhiths of the Adhvaryus and Udgatris. The
Hotri learnt from the Brahmana, or in later times,
from the Sitra, what special daties he had to perform.
He knew from those sources the beginnings or the
names of the hymns which he had to recite at every
part of the service. But in order to be able to use
these indications, he had previously to know the whole
body of Vedic poetry, so as to be ready to produce
from the vast store of his memory whatever hymn or
verse was called for at the sacrifice.s There exists
among the MSS. of Walker's Collection a - work en-
titled, Aévaliyana-$akhoktamantra-sanhitd, a collecs
tion of hymns of the Aévalayana-8akh4, which contains
the hymns as required according to the Grihya-sfitras
of Akvaliyana. It would have been easy to construct
a similar collection for the Srauta-sitras, but such a
collection was never made, and it is never alluded
to in the ancient literature of the Brahmans.!

! Siyana (Rv. Bh. i, p. 23.) remarks that some verses of the Ya-
jur-veds are called Rich in the Brihmanas of the Adhvaryus. Thus

the verse }1: Eﬁ?ﬁ"qiﬂ‘?x is called a Rich addressed to

Buvih;i. Sdmans also are mentioned, as when it is said, * Singing
the Sdman he sits down.” In the SAma-veda there are not only

Rich verses, but also Yajush invocations, such as wiaawfa,

wegaafy, wrewfaanfi) The Hotri priests have likewiso

to use invocations which would more properly be called Yajush,

such as MSW&I’Q? % Adhvaryu, hast thou got the
wate;'? " to which the Adhvaryu replies : @ﬁ'&r&i’ﬂ'ﬂ: “ Yes, it
has come.” Here the Commentator says, ﬁﬁﬁw

O afweE fRwH



71t then the Rig-veda-sanhiti was not composed for
the special®benefit of the Hotris, much less of the
other two classes of priests, it might be supposed that
it had nevertheless a sacrificial character, and was in-
tended to assist the fourth class of priests, or the
Brahman, properly so called. The Brahman, as we
saw, had to watch the three classes of priests' and to
correct any midtake they might commit. e was
thercfore, supposed to know the whole ceremonial and
all the hymns employed by the Hotri, Adhvaryu,
. and Udgitri. Now the Rig-veda does contain most
of the hymns of the other two Vedas', and in several
places if is maintained that the Brahman ought pro-
perly to be a Hotri. All this would render it not
improbable that the Rig-veda-sanhitd belonged to the
same age as the other two Sanhitas, that its collection
was suggested by the same idea which led to the col-
lection of the hymns of the other two classes of priests,
and that, for the special benefit of the Brahman, it
comprehended in one body all the hymns which the
Hotri, the Adhvaryu, and Udghtri were expected
to know singly. In this case the Rig-veda-sanhit,

.} The invocations, properly called Yajush, are of course not to’
* be found in the Rig-veda, Some of the hymns of the Sfma and
Yajur-vedas, which have s more modern appearance, are to be
found in the tenth Mandala of the Rig-veda, or among the latest
additions, such as the Vilakhilyss. There are, however, some,
which, though they occur in the Sima and Yajur-vedas, are not
to be found in the Rig-veds. This may possibly be accounted
for by the fact that we do not possess all the Sfkhds of the Rig-
veda, The differences also in the text of hymns, as read in the
three Vedas, must be ascribed to the influence of early $ikhds,
and cannot be used as an argument for determining the more or
less ancient date of the thiree Vedas.

CHARACTER OF THE RIG-VEDA. 475 @I !
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instead of being more ancient, would in fact represent
the latest collection of a sacred poetry..” *

It would be of no avail to appeal to the testi
mony of later authorities, such as the Purfinas, in
order to refute this theory. The Vishnu-purns (p.
276), for instance, has the following remarks on this
subject :, * Vylsa,” it is said, *“divided the one sacri-
ficial Veda into four parts, and instituted the sacri-
ficial rite administered by the four kinds of priests,
in which it was the duty of the Adhvaryu to recite
the Ya_]ush verses or direct the ceremony; of the
Hotri to repeat the Rich; of the Udghtri to chaunt,
the SAman; and of the Brahman, to pronounce the
formula ca.lled Atharvan. Then the Muni, having
collected together the hymns called Rich, composed
the Rig-veda, &c., and, with the Atharval,ls, he com-
posed the rules of all the ceremonies suited to kings,
and the function of the Brahman agreeably to prac-
tice.” This passage only serves to show that the
authors of the Purfnas were entirely ignorant of the
tone and character of the Vedic literature. For
although the DBrahman priest was the only Ritvij
who had occasionally to use passages from the Athar-
va-veda, blessings, imprecations, etc.; yet the so-
called Atharva-veda had nothing in ¢ommon with
the three ancient Vedas, and contained no informa-
tion on the general features of the great sacrifices,
such as would have been zndlspensable to the super-
intendent of the other priests.!

" ! Prasthina-bheda, p. 16., 1, 10. qqﬁﬂ W:
wifafearfrsrcfrsanfngsanaafese va

Against this statement that of Kumérila should be taken into
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SPhe real answer to a supposition which would
assign the Rjg-veda-sanhitd to the Brahman is, that to
him also that collection of hymns would have been
of no practical utility. He would have learnt from
it many a hymn never called for, never used at any
sacrifice; and he would have had to unlearn the
order both of hymns and verses whenever he wished
to utilise his knowledge for the practical objects of
his station.

We may, therefore, safely ascribe the collection of
the Rig-veda, or, as Professor Roth calls i, the histo-
rical Veda, to a less practical age than that of the
Brahmana period ; to an age, not entirely free from the
trammels of a ceremonial, yet not completely enslaved
by a system of mere formalities ; to an age no longer
creative and impulsive, yet not without some power
of upholding the traditions of a past that spoke to
a later generation of men through the very poems
which they were collecting with so much zeal and
accuracy.

The work of the Mantra period is not entirely
represented by the collection of the ancient hymns.
Such a work would be sufficient in itself to give a
character to an age, and we might appeal, in the his-
tory of ancient Greek literature, to the age of the
Diaskenasts. A generation which begins to collect
bas entered into a new phase of life. Nations, like
individuals, become conservative when they cease to
trust implicitly in themselves, and have learnt from
experience fhat they are not better than their

account : (i. 8.) ﬁm Mﬁﬂlﬁlﬂ:
feuTay  WHTGA S el e i
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fathers. But though the distinctive feature of the
Mantra period consisted in gathering the fruits of
a bye-gone spring, this was not the only work
which occupied the Brahmans of that age. Where
pocws have to be collected "from the mouth of
the people, they have likewise to be arranged.
Corrections are supposed to be necessary; whole
verses may have to be supplied. . After collecting
and correcting a large number of poems, many &
man would feel disposed to try his own poetical
powers ; and if new songs were wanted, it did not
require great talent to imitate the simple strains
of the ancient Rishis. Thus we find in the Rig-veday
that, after the collection of the ten Mandalas was
finished, some few hymns were added, generally at
the end of a chapter, which are known by the
name of Khilas, We can hardly call them successful
imitations of the genuine songs; but in India they
seem to have soon acquired a certain reputation. They
found their way into the Sanhités of the other Vedas ;
they are referred to in the Brhmanas ; and though
they are not counted in the Anukramaunis, together
with the original hymns, they are there also men-
tioned as recognised additions.

Besides these hymns, which were added after the
collection of the ten books had been completed, there
is another class of hymus, actually incorporated in the
sacred Decads, but which nevertheless must be aseribed
to poets who were imitators of earlier poets, and
whose activity, whether somewhat anterior to, or
contemporaneous with the final edition of the Rig-
yeda-sanhitfi, must be referred to the same Mautra
period.  We need not appeal to the tradition of the
P- hmans, who, in matters of this kind, are ex-
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tremely untrastworthy.  They place a very small
interval between the latest poefs of the hymns and
the final collection of the ten books. The latter
they ascribe to Krishna DvaipAyana Vyisa, the em-
bodiment of the Indian Bixsxevs, whereas one of the
poets whose hymns form part of the Sanhitd, is
Paréifara, the reputed father of Vyhsa.

But we have better evidence in the hymns them-
selves, that some of their authors belonged to a later,
generation than that of the most famous Rishis.
The most celebrated poets of the Veda are those
who are now called the Madhyamas?, from the fact of
their hymns standing between the first and the last
books of our collection. They are Gritsamada, (24
Mandala), VisvAmitra (8d Mandala), Vamadeva (4th
Mandala), Atri (5th Mandala), Bharadv&ja (6th
Manda.la.), and Vasishtha (7th Mandala). Added to
these are, in the begmmng, the hymns of various poets,
collected in the first Mandala, called the book of the
Satarchins, from the fact that each poet contributed
about a hundred verses ; and at the end, the book of
the Pragtha hymns (8th Mandala), the book of the
Soma hymns (9th Mandala), and the book of long
and short hymns, ascribed to the Kshudrastikta and
Mahastikta poets, which, in accordance with its very
name, is a mmcellaneous collection.
# It by no means follows that all the hymns of
the seven middle Rishis are more ancient than
" those of the first and the last books; or that these
books contain nothing but modern hymns. But the
very name of Midhyama, given to the poets of the
books from the second to the seventh, shows that
they were considered, even by the Brahmans, as dis-

! See page 42, note 2, and page 59.
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w=“Ainet from the first and the three last books. They

‘are not the middle books numerically, but they are
~called so because they stand by themselves, in the
- midst of other books of a more miscellancous cha-

racter, / (4%

- Traces, however, of earlier and later’ poems are to
be found through the whole collection of the Rig-
veda; and many hymns have been singled out by |
different scholars as betraying s later origin than
the rest. All such hymns I zefer to the Mantra
period, to an age which, though chiefly occupied in
collecting and arranging, possessed likewise the
power of imitating, and earrying on the traditions
of a former age. '

It is extremely difficult to prove the modern origin .
of certain hymns, and I feel by no means convinced
by the arguments which have been used for this
purpose. Af present, however, I need not enter
into the minutize of this critical separation of an-
cient and modern poetry. It is not my object to
prove that this or that hymn is more modern than
the rest; but I only wish to establish the general fact
that, taken as a whole, the hymns do contain evi-
dence of having been composed at various periods.

In order to guard against misconceptions, it shonld
be understood that, if we call a hymn modern, all that
can be meant is that it was composed during the period
which succeeded the first spring of Vedic poetry,
%e. during the Mantra period. There is not a single
hymn in the Rig-veda that could be ascribed to the
Brahmana period. Even afew of the Khilos, modern
as they appear to us, are presupposed by the Brah-
‘mangs and quoted, together with other more ancient
hymns. The most modern hymns in the Rig-veda-



satikith, if our caleulations ave right, must have been
composed previous to 800 B.c.; previous to t.he first
introduction of prose composition. y

In order to prove that the hymns which are now
thrown together into one body of sacred poetry, were
not the harvegt- of one single generation of poets, we
have only to appeal to the testimony of the poets
themselves,  who distinguish between ancient and
modern hymns. Not only has the tradition of the
Brahmans, which is embodied in the Anukramanis,
assigned certain hymms to Rishis, who stand to each
other in the relation of father and son, and grandson,
bat the hymns themselves allude to earlier pouts, and
events which in some are represented as present, are
mentioned in others as belonging to the past. The
argument which Dr. Roth! has used in order to prove
the comparatively modern date of the Atharvana,
applies with equal force to some of the hymns of
the Rig-veda. Here, also, the names of Purumilha,
Vasishtha, Jamadagni, and others, who are known
as the authors of certain hymns, are mentioned in
other hymns as sages, who in former times enjoyed
the favour of the gods. ;

“ As our ancestors have praised thee, we will praise
‘thee,” is a very frequent sentiment of the Vedic poets.
A new song was considered a special honour to the
gods. The first hymn of the Rig-veda gives utter-
ance to this sentiment.  * Agni,” says Madhuchhan-
das, “thou who art worthy of the praises of an-
cient, and also of living poets, bring hither thou
the gods.”
VikvAmitra, the father of Madhuchhandas, and

! Abhandlungen, p. 43.
II
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‘himself one of the ancient Rishis, concludes his
first hymn® with the words, “I have proclaimed,
O Agni, these thy ancient songs® and new songs
for thee who art old. These great libations have
been made to him who showers benefits upon us:
the sacred fire hasg been' kept from geueration to
‘generation.”

Ta another hymn? Vlévamltra distinguishes be-
tween three classes of hymns, and speaks of Indra
as having been magnified by ancient, middle, and
modern songs.

The sacrlﬁce itself is sometimes represente(l as a
thread which unites the living with the departed,
and through them, with the first ancestors of man,
the gods.* The son carries on the weaving which
was interrupted by the death of his father? and
the poet, at the beginning of a sacred rite &, exclaims,
“I believe I see, with the eye of the mind, those
who in byegone days performed this sacrifice.” With

a similar feeling, VisvAmitra, in his morning prayer,
looks back to his fathers, who have gazed on the
rising sun before him, and have exalted the power of
-the gods : 7

“To Indra goes my thought, spoken out from" the
heart, to him, the Lord, it goes, fashioned by the
bard. It awakes thee when it is recited at the sa-

1 Rv. iii. 1. 20. .

? Janimé, originally creations, movjpara; it is likewise ex-
plained as works.  Cf. iii, 89. 1.

3 Ry. iii. 32, 13,

! See my Essay on the Funeral Ceremonies, p. xxii. note.

¥ Ry, x, 130.1,

6 Rv, x, 130. 7,

7 Rv. iii. 39,
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“ Rising even before the day, awakmmg thee
when recxtcd at the sacrifice, clothed in sacred white
raiments !, this is our prayer, the old, the prayer of
our fathers.

“ The Dawn, the mother of the twins, has given
birth to the twins (i. e. Day and Night)—the top of

my tongue fell, for he (the Sun) came. The twins,

who have come near the root of the Sun, assume
their bodies as they are born together, the destroyers
of darkness.

% Amongst men there is no one to scoff at them
who were our fathers, who fought among the cattle.
Indra, the mighty and powerful, has stretched out
their firm folds.” 2

Vasishtha, another of the ancient Rlshls, speaks
likewise of ancient and modern hyrans by which
others, besides his own family, secured the favour
of the gods.® “ Whatever pocts, ancient or modern,
wise men, made prayers to thee, O Indra, ours may
‘be thy propitious friendship : protect us, O gods,
always with your blessings ! ”

One of the greatest events in the life of Vasishtha
was the victory which King Sudfs achieved under
* his guidance. But in the Mandala of the Vasishthas,
the same event is sometimes alluded to as belonging

I The Vifséumitras wore white raiments. Their colour, ealled
arjuna, can hardly be distinguished, however, frdh the colour of
the dress of the Vasishthas, which is called &veta.

? Gotra, originslly a burdle, then those who live within the
‘same hurdles or walls ; a famnly, a race,

3 Rv, vi. 23. 9.
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 the past, and in one of the hymns ascribed to
the same Vasishtha we read: “ Committing our sons
and offspring to the same good protection which
Aditi, Mitra, and Varuna, like guardians, give to
Sudés, let us not make our gods angry.”

These passages, which might be greatly increased,
will be sufficient to show that there were various
generations of Vedic poets. The traces of actual
imitations are less considerable than we might ex-
pect under such circumstances ; and where we do
meet with stereotyped phrases, it is often difficult
to say which poet used them for the first time.
When we find Dirghatamas Auchathya, beginning a
hymn to Vishnu with the words, “ Let me now pro-
claim the manly deeds of Vishnu;” and another
hymn of Hiranyastfipa Angirasa to Indra, beginning
with, ¢Let me now proclaim the manly deeds of
Indra,” we may suppose that the one hymn was
composed with a pointed reference to the other; but
we cannot tell which of the two was the original,
and which the ecopy.

The fact, however, of ancient and modern hymns
heing once admitted, we may hope to arrive gra-
dually at some criteria by which to fix the relative
age of single hymns, Some of the hymns betray
their comparatively modern origin by frequent allu-

" gion to ceremonial subjects. 1do not mean to say
that the sacrifice as such, was not as old and primi-
tive an institution as sacred poetry itself. Most of
the hymns owe their origin to sacrifices, to public
or domestic holy-days. But those sacrifices were of
a much more simple nature than the later Vedic cere-
monial.  When the father of a family was priest,
poet, and king, in one person, there was no thought
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‘as yet of distributing the ceremonial duties among
sixteen priests, each performing his own peculiar
office, or of measuring the length of every log that
should be put on the fire, and determining the
shape of every vessel in which the libations should
be offered. It was only after a long succession of
sacrifices that the spontaneous acts and observances
of former generations would be treasured up, and
established as gencrally binding. It was only after
the true meaning of the sacrifice was lost, that un-
meaning ceremonies could gain that importance
which they have in the eyes of priests. If a hymn
addressed to the gods had been heard, if a famine
had ceased after a prayer, an illness been cured with
a charm, an enemy heen vanquished with war songs;
not only would these songs, however poor, be kept
and handed down in a family as the most precious heir-
loom, but the position in which the poet recited them,
the time of the day, the most minute circumstances
of every act, would be superstitiously preserved,
in order to insure the future efficiency of the prayer.
This was the origin of a ceremonial so complicated as
that of the Brahmauns. Now, we find in some of the
hymns allusions which refer, not to a naturally grow-
ing, but to an artificial and a decaying ceremonial,
The most ancient name for a priest by profession
was Purohita, which only means prapositus or
prases. The Purohita, however, was more than a
priest. He was the friend and counsellor of a chief,
the minister of a king, and his companion in peace
and war. Vasishtha and VisvAmitra, who with their
families have both been the Purohitas of King Sudés,
did more for the king than chaunting hymns to im-
plore the aid of their gods. Vasishtha was with the
113
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army of Sudds when that king conquered the ten
kings who had crossed the Parushni® (Hydraotis,
Rawi) ; ViévAmitra, when Sudds himself crossed the
Vipaé (Hyphasis, Beyah) and the Satadru (Hesudrus,
Sutlej).! The importance of their office is best
shown by the violent contest which these two families
of the Vasishthas and ViivAmitras carried on, in
order to secure for themselves the hereditary dig-
nity of Purohita. There was a similar contest be-
tween the priests at the Court of Asamiti, a de-
scendant of Tkshvaku. He, not satisfied with his four
Purohitas, Bandhu, Subandhu, Srutabandhu, and
Viprabandhu, who were brothers and belonged to
the family of the Gauplyanas, dismissed them, and
appointed two new priests (méyAvinau). These new
Purohitas, seeing that the Gaupdyanas used incanta-
tions against the life of King Asamiti, retaliated,
and caused, by their charms, the death of one of
them, Subandhu. Therenpon the other three bro-
thers composed a song to appease the wrath of the
two priests, and to save their own lives. This song
and some others connected with the same contest,
form part of the 8th Ashtaka of the Rig-veda.

/The very fact of the office of Purohita being here-
ditary shows that it partook of a political character.
. It seems to have been so at an early time. In a hymn

of the Rig-veda, i. 94. 6, where Agni is invoked under
several priestly names, he is called, Janush& Purohita
or Purohita by birth. Cf. i. 102. 8. And we find
several instances where priests, if once employed by
a royal family, claim to be employed always. When
Janamejaya Périkshita ventured to perform a sacrifice

1 See Prof. Roth’s excellent essay on Vasishtha and Vidviimitra,
in his work, * Zur Literatur und Geschichte des Veda,” published
as early as 1846. :
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out the Kabyapas, he was forced by the Asita-
mrigas, a family of the KaSyapas to employ them again,
When Viévantara Saushadmana drove away the Sya-
parnas from his sacrifice, he was prevailed upon by
Réma Mérgaveya to call them back.! All this shows
that the priestly office wus of great importance in
the ancient times of India.

The original occupation of the Purohita may simply
have been to perform the vsual sacrifices ; but, with
the ambitious policy of the Brahmans, it soon became
a stepping-stone to political power. Thus we read
in the Aitareya-brihmsna : * Breath does not leave
him before time; he lives to an old age ; he goes to
his full time, and does not die again, who has a Brah.
man as guardian of his land, as Purchita. e con-
quers power by power ; obtains strength by strength ;
the people obey him, peaceful and of one mind.”/

Vamadeva, in one of his hymns? expresses the
same sentiment; and though he does not use the
word Purohita, there can be little doubt that the
Aitareya-brahmana is right in explaining the words
Brihaspati and Brahman by Purohita.

“ That king withstands his enemies with strong
power who supports a Brihaspati® in comfort, praises
him, and honours him as the first.

! Aitareys-br. vii. 27. Roth, Abhandlungen, p. 118. Weber,
Ind. Stadien, i. 39. Mdirgaveya is a difficult name, It may be
simply, as Siyana says, the son of his mother Mrigii ; but Mrigh
may be a variety of Bhrign, and thus confirm Lasgen’s conjecture
that this Rama is Rima, the son of Jamadagni, of the race of
Bhrign, commonly called Puradu-rima. Cf. Weber, Ind. Stud. i.
216. Marghu is the name of Margiana in the Cuneiform Inserip-
tions.

? Bv.iv. 50. 7.

8 «Brihaspati,” says the Aitareya-brihmana, “ was the Purchita

of the gods, and the Purohitas of human kings are his successors.”
114
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% The king before whom there walks a priest, lives
well established in his own house ; to him the earth
~ yields for ever, and before him the people bow
of their own accord.

“Unopposed he conquers treasures; those of his
encmies and his friends, himsell aking, who makes
presents to a Brahman : the gods protect him.”
/This shows that the position of the Brahmans
at the courts of the Kshatriya kings was more influ-
ential than that of mere chaplaing.. They walked
before the king, and considered thémselves superior
to him. In later times, when the performance °
of the ceremonies no longer devolved on the Pu-
rohita, the chief priest took the place of the so-
called Prabhman priest,) who was the episcopos of
the whole, though he himself took little active part
in it. Thus at the sacrifice of HariSchandra, de-
scribed in the Aitareya-brdhmana (vii. 16.), Ayésya
acts as Udgétri, Jamadagni as Adhvaryu, Visvamitra
as Hotri, and Vasishtha, who is known as the Pu-
rohita of the lkshvikku dynasty, as Brahman. In the
Taittiriya-sanhitd (iii. 5. 2), we read: “ Men were
born, having a Vasishtha for Purchita, and there-
fore a Vasishtha is to be chosen as Brahman.” In
the Aitareya-brihmana again the Brahman is iden-

- tified with Brihaspati, who was the Purohita, or
pura-etri of the gods.

/ The original institution of a Purohita, as the

spiritual adviser of a king or a chief, need not

be regarded as the sign of a far advanced hier.

archical system. The position of the Brahmans

must have been a peculiar one in India from the

very beginning. They appear from the very first

i as a class of men of higher intellectual power than
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he rest of the Aryan colonists; and their general
position, if at all recognised, could hardly have been
different from that of Vasishtha in the eamp of
Sudés. The hymns, therefore, which only allude to
a Purohita, or priests in general, need mnot be
ascribed to a late age. But when we meet in certain
hymns, not only with these, but with various
grades of priests, we may be sure that such hymns
belong to the Mantra period, and not to the age of
primitive Vedic poetry. /

This is a question of degree. If we find such
verses as “ the singers sing thee, the chaunters chaunt
thee 1,” where the singers are called not by their tech-
nical name of Udgétri, but GAyatrins, and the chaun-
ters not by their technical name of Hotri, but Arkins,
all we can say is that the later division of the sacrifice
hetween Hotri and Udghtri priests is here found in
its first elements. It does not follow that there
existed at that time two recognised classes of priests,
still less that the Udgéatris were then in possession
of their own Sanhith. But in Rv. v. 44. 14. we
read :

“The Rich verses long for the god wko watches 3 :
the Siman verses go to him who wiohedi ; this Soma
libation calls for him that watches: I, O Agni, am at
home in thy friendship.”

Here it is clear that the distinction between Rich
verses, that were recited, and SAman verses, that were

' Ry. i 10, TR @ -TEfAQrsHmaaa: |
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sung, must have been established; though again we
need not go so far as to maintain the actual exist-
ence of a prayer-book for the Udgatri priests.

The third class of priests, the Adhvaryus, who
performed the prineipal acts of the sacrifice, are like-
wise alluded to in the hymns. We read, Rv. iii. 36.
10: “ Accept, O Indra, what is offered thee from the
hand of the Adhvaryu, or the sacrifice of the libation
of the Hotri.”

There are several hymns which contain allusions to
the Darfapirnamasa, the famous New and Full Moon
sacrifices. These sacrifices in themselves may have
been of the greatest antiguity, as old as any attempt
at a regulated worship of the gods. Passages therc-
fore, where we only meet with allusions to the phases -
of the moon, and their recurrent appeal to the human
heart to render thanks to the unknown Powers that
rule the changes of nature, and the chances of human
life, prove by no means, as the Indian commentators
suppose, that at the time of the ancient Vedic poets
the lunar ceremonies were of the same solemn and
complicated nature as in later times. We read, Rv. i.
194. 4: “ Let us bring fuel, let us prepare oblations
remembering thee at each conjunetion of the moon.!

1 I translate parva by conjunction, because parvani, the dual,
ie nsed for the full and new moon ; Aévaliyana-stitras, i. 3. 12.
Mr. Weigle, in his interesting article on Canarese literature (Zeit-
gelrift der Deutschen Morgenliindischen Gesellschaft), states that
habba o pabba means a festival in Canarese, whereas in Sanskrit
its usual signification is a chapter of a book. Mr. Weigle there-
fore refers pabba to a class of words, which, in being transferred
from the Sanskrit into the Dravidian languages, have changed
their meaning. We see, however, that the old meaning of parva
new and full moon, would account very well for the meaning at-
tached to pabba in Canarese, a festival.
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Do thou perfect our sacred acts that we may live
long. Let us not fail in thy friendship, O Agni."?
Passages like this do not necessitate the admission of
a full-grown ceremonial, they only point to its natural
beginnings. The same remark applies to the three
daily prayers, at sun-rise, noon, and sun-set. Nature
herself suggests these three pemods as the most appro-
priate for rendenng thanks to the heavenly givers of
light and life. Thus Manu Vaivasvata® alludes several
times to the three periods of the day which the gods
themselves have fixed for their sacrifice, sun-rise
(sOrya udyati, or siira udite), mid-day (wmadhyandine
divah, or madhyandine), and sun-set (nimruchi, or
dtuchi), and he calls this established order of the
sacrifice rita, the law or the truth,

But when these sacrifices are mentioned with their
technical names, when the morning, and noon, and
evening prayers are spoken of as first, second, and
third libation, we feel that we move in a different at-
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