
xjsnw ^/oi*; r&yascliitta occupy, in several instances, 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 o!> 
served at the time ; but how to counteract the effects 
of mistakes, unobserved during the performance of 
the sacrifice. To settle this question, the Kauslnta- 
kins quote the following story: —

“ And then Pratardana, the son of Divodasa, (a 
famous king) having gone to the sacrifice of the 
Rishis of Niinisha, sat down in their presence and asked 
the question: * If the Sadasya (the superintending 
priest, according to the ceremonial of the Kausluta- 
kins) should make known a past blunder, or any one of 
the priests should observe it, how would you be free 
from sin?’ The priests were silent. Their Brahman 
was Alikayu, the descendant of Vaebaspati. He said, * I 
do not know this, alas! Let us ask the teacher of our 
fathers, the elder Jatukamya.’ He asked him: ‘ I f  
the performer himself should observe a past blunder, 
or some one else should make it known, how could 
that blunder become not a blunder ? by saying the 
passage again, or by an offering?’ J&tubarnya said,
‘ The passage must be said again.’ Alikayu asked 
him again: ‘ Should he say again the &a.ffra, the 
Anuvachana, the Nigada, the Yajyff, or whatever else 
it may be, from beginning to end?’ Jatukarnya 
said: ‘ As far as the blunder extends, so far let him 
s a y  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
nance offering (Kaush.-br. vi. 11.). It is not a 
blunder,’ so said Kaushitaki; 4 for, whatever blunder 
the ITofris commit at the sacrifice without being'
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aware of it, all that, Agni, the divine Hotri, makes 
whole; and this is confirmed by a verse from the 
Rig-veda.' ”

There are, however, other passages in the Brfih- 
manas, full of genuine thought and feeling, and most 
valuable as pictures of life, and as records of early 
struggles, which have left no trace in the literature 
of other nations. The story of SunaMepha, for in
stance, which we find in the Aitareya-brahmana, and 
in the S&nkhftyana-sfttras is interesting in many 
respects. I t  shows that, at that early time, the Brah
mans were familiar With the idea of human sacrifices, 
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 
SankMyana-s&tras will be printed in the appendix.1

“ Harischandra2, the son of Vedhas, of the family 
of the Ikshvfikus, 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 Narada :
‘ Tell me, O Narada, what do people gain by » 
sou, whom they all wish for, as well those who reason 
as those who do not reason ? ’

Being asked by one verse, N&rada3 replied in ten 
verses:

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

s Harischandra was, according to the Puranas, the son of Tri- 
4anku, king of Ayodhya, whom Vasishtlia had cursed, and who 
made Visvfimitra his Purohita. Visvamitra in the Brahmana is 
represented as one of IIarischandra’3 priests, but the office of 
Brahman is held by Vasishtlia. In the Ramayana, the sacrifico 
of Sunahseplia takes place under King Ambarisha.

4 Narada is known as a frequent interlocutor in the epic
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‘If  a father sees the face of a sort, 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 son) 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 ? Try to get a son, 
you Brahmans; he is undoubtedly the world.

‘ Food is life for men, clothing his protection, gold 
]iia beauty, cattle his strength. His wife is a friend, 
his daughter is a pity1; 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 
legal precepts are given. Cf. Burnouf, Bhagavat-purana, vol. iii. 
preface.

1 The commentator gives a very different version of this line.
He takes mala, which usually means matter, or mud, to signify 
the state of life of a Grihastha, or householder. Ajina, the skin, 
particularly of the antelope (aja), he takes as a symbol of the 
Brahmachdrin state, because the pupil wears a skin. Smasmni, 
used in the singular for beard, he takes as a symbol for the Vam - 
prastha, because he does not shave any more; and tapas he ex
plains to mean the penance practised by the Parivrajaka.

Why the birth of a daughter was considered a pity we learn 
from the following verse (metre Rathoddhata): —

m f j  s '^ r r f ^ r  i
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his mother, when he becomes her child. Having been 
renewed in her, he is bom in the tenth month.

‘ A wife ia a wife (jaya) because man is bom 
(jayate) again in her. She is a mother (abhiiti) 
because she brings forth (abhuti) ; a germ is hidden 
in her.

‘ The gods and the old ages brought great light 
unto her. The gods said to m en: “ 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 
no 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
nina the king, and say : May a son 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 1 shall 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.’ Harischandra 
said: ‘ When an animal is more than ten days old, 
it can be sacrificed. May he be older than ten days 
and I shall sacrifice him to you.’

Varuna assented. The boy was more than ten days 
old, and Varuna said : ‘ He is older now than ten days, 
sacrifice him to me.’ Harischandra 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: ‘ His teeth have come, sacrifice him to me.’ 
Harischandra said: ‘ When an animal’s teeth fall

/ f S A  ( O T
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out, then it can be sacrificed. May his teeth fall out, 
and I shall sacrifice him to you.’

Tatum assented; his teeth fell out, and Yaruna 
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.’

Yaruna assented. His teeth came again, and 
Yaruna said: ‘ His teeth have come again, sacrifice 
him to me.’ Harischandra said: ‘ When a warrior 
(kshatriya) is girt with his armour, then he can be 
sacrificed. May he be girt, and I shall sacrifice him 
to you.’

Yaruna assented. He was girt, and Yaruna said :
‘ lie has been girt, let him be sacrificed to me.’

Harischandra assented. lie addressed his son and 
said: ‘Child, he gave you to me; Death! that 1 
sacrifice you to him.’ The son said, ‘No!’ took his 
bow, and went to the forest, and lived there for a 
year.

And Yaruna seized Harischandra, and his belly 
swelled. This Rohita heard and went from the 
forest to the village (grama). 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, 0  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 a man, went round him, and said:

‘ A traveller’s legs are like blossoming branches,
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-i.: -’W he 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 age1; a man 
who awakes is like the Dvapara age; a man who rises 
is like the Treta age; a man who travels is like the 
Ivrita age. Travel! ’

Rohita thought, a Brahman has told me to travel, 
arid 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
ling 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, Ajigarta, the son of S&yavasa. 
He had three sons, Sunahpuchha, Sunahsepita, and 
Sunoldngula. Rohita said to him: ‘ Rishi, I  give 
you a hundred cows, I ransom myself with one

1 This is oue of the earliest allusions to the four ages of the 
world.
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' < ot These thy sons.’ The father embraced the eldest 
son, and said: ‘ Not him.’ ‘ Ror him,’ said the 
mother, embracing the youngest. And the parents 
bargained to give SunahSepha, 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 saeri* 
fiee this man to you/ Varuna said, * Yes, for a 
Brahman is better than a Kshatriya/ And he told 
him to perform a Rsijasdya sacrifice. Ilarischandra 
took him to be the victim for the day, when the 
Soma is spent to the gods.

Visvamitra was his Hofcri priest, Jamadagni his 
Adhvaryu priest, Vasishtha, the Brahman, Aytmja, the 
Udgfuri priest. When &unaMepha had been pre
pared, they found nobody to bind him to the sacri
ficial post. And Ajigarta, the son of Suyavasa said ;
‘ Give me another hundred, and I shall bind him/ 1 
They gave him another hundred, and he bound him.
When he had been prepared and bound, when the 
Apr! hymns had been sung, and he had been led 
round the fire, they found nobody to kill him. And 
Ajigarta, the son of Shyavasa said: * Give me an
other hundred, and I shall kill him / They gave 
him another hundred, and he came whetting his 
sword. Then SunaMepha thought, * They will really 
kill me, as if I was not a man.2 Death 1 I shall pray

1 Langlois, in his translation of the Harivansa (i. 124.), takes a 
different view of this circumstance. According to his translation 
SunahSepha “ avait etc dans une autre existence un des coursiers 
tut el (‘s au char du soleil.’* Langlois reads in the text Haridasva, 
which he takes as a name of the sun with green horses.

2 The commentator observes here, that although at a sacrifice 
men and wild beasts were bound to the post, yet both beasts
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.,^T o  the gods.’ He went with a hymn to Prajdpati 
(Lord of the World), the first of gods. Prajdpati 
said to him: ‘ Agni (fire) is the nearest of gods, go 
to him.’ He went with a hymn to Agni, and Agni 
said to him: ‘ Savitri (the progenitor) rules all 
creatures, go to him.’ He went with a hymn to 
Savitri, and Savitri said to him: ‘ Thou art bound 
for Vanina the king, go to him.’ He went with a 
hymn to Varuna the king, and Varum said to him:
‘ Agni 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 
Viljve Devah, and we shall set thee free.’ Thus he 
praised the Visve Devah, and they said to him;
4 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 i n his mind a golden car, which 
•SunaMepha acknowledged by another verse. Indra 
said to him; 4 Praise the A h v in au , and we shall set 
thee free.’ Thus he praised the Asvinau, and they 
said to him: 4 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 Harisehandra’s belly grew smaller, 
and when the last verse was said, his fetters were 
loosed, and Harischandra well again.”

This 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 Pixtyagni-karanam 
(purification by fire, carried rouud), and only animals like sheep. 

&c., were killed.
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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 sons. 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 a 
difference there must have been between the various 
Aryan 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 could 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 so startling to the later Brahmans, that the 
author of the Laws of Mam  was obliged to allude to 
it, in order to defend the dignity of his caste.1 Mann 
says, that hunger is an excuse for many things, and 
that Ajigarta, although he went to kill his own son, wms 
not guilty of a crime, because he did so to appease 
his hunger. Now the author of the Aitareya-brkh- 
mana certainly does not adopt this view, for Ajigarta 
is there, as we shall see, severely abused for his 
cruelty, 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

J Mauu, x. 105.
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: " ^ g ^ i n  the Br&hmana, that we should rather recognise in 
him a specimen of the un-Aryan population of India. 
Such a supposition, however, would be in contradic
tion witli several of the most essential points of the 
legend, particularly in what regards the adoption of 
Sunahsepha by Visvarnitra. Visvamitra, though 
arrived at the dignity of a Brahman, clearly considers 
the adoption of Sunahsepha Devarata, of the famous 
Brahmanic family of the Angirasas, as an advantage 
for himself and for his descendants ; and the Deva- 
ratas are indeed mentioned as a famous branch of 
the Vi&vamitras. (V.-P. p. 405, 23.). Sunahsepha 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 Vi&v&mitra himself is still ad
dressed by Sunahsepha as Rdja-putra, and Rharata- 
rishabha.

The Aitareya-brahmana goes on to state that the 
priests asked SunahSepha to perform the sacrifice of the 
day. Sunahsepha then invented the ceremony called 
Anjahsava, and prepared the Soma, accompanied by 
four verses.1 He poured the Soma into the Drona-ka- 
if^a Vessel with one verse, and made the libations with 
the four first verses of the same hymn, accompanied 
by Svaha exclamations, as the sacrifice had been 
begun by Harischandra. Afterwards he carried out 
all the things belonging to the Avabritha ceremony, 
employing two verses, and made Harischandra go to 
the Ahavaniya fire with another hymn.

“ When the sacrifice had thus been performed Su- 
naMepha sat down on the lap of Visvamitra. Ajlgarta,

1 These verses are to be found in the sixth Anuvaka of the 
hirst Mundula of the Kig-veda.
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the son of Sftyavasa, said: “ Rislii, give me back my 
s o b . ”  Yi&v&mitra said, “ No; for the gods have 
given him to me.” He became Devarata (Theodotus) 
the son of Visvumitra, and the members of the fami
lies of Kapila and Babhru became his relations. 
Ajigarta the son of Suyavasa said: “ Come thou, 0  
son, we, both I and thy mother call thee away.” 
Ajigarta the son of Sfiyavasa said : “ Thou art by 
birth an Angirasa, the son of Ajigarta, celebrated as 
a poet. 0  Rislii, go not away from the line of thy 
grandfather, come back to me.” Sunahsepha replied:
“ They have seen thee with a knife in thy hand, a thing 
that men have never found even amongst Sfidras; thou 
hast taken three hundred cows for me, 0  Angiras.” 
Ajigarta the son of Shyavasa said: “ My old son, it 
grieves me for the wrong that I have done; I throw 
it awa}', may these hundred cows belong to thee.” 
SunabJsepha replied : “ Who once commits a sin will 
commit also another sin; thou wilt not abstain from 
the ways of Sfidras; what thou hast committed 
cannot be redressed.” “ Cannot be redressed,” Y is va
in it ra repeated. “ Dreadful stood the son of Sfiyavasa 
when he went to kill with his knife. Be not his 
son, come and be my son.” Sunalisepha said: “ Tell 
us thyself, 0  son of a king, thus as thou art known to 
us, how I, who am an Angirasa, shall become thy 
son.” Vi£vamitra replied : “ Thou shall be the eldest 
of my sons, thy offspring shall be the first, thou sbalt 
receive the heritage which the gods have given me, 
thus I  address thee.” Sunahsepha 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-
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v-c!: dressed his sons: “ Hear me, Madhuchhandas, Risliabha,
Rerm, Ashtaka, and all ye brothers that you are, 
believe in his seniority.”

This Visv&rnitra had a hundred sons, fifty older than 
Madhuchhandas, and fifty younger. The elder did not 
like this, and Yisv&mitra pronounced a curse upon 
them, that they should become outcasts. They 
became Andhras, Pundras, Sabaras, Pulindas, Mufci- 
bas, and many other outcast tribes, so that the 
descendants of Yi&vamitra became the worst of the 
Dasyus. But Madhuchhaudas, together with the 
other fifty sons, said: “ What our father tells us, iu 
that we abide; we place thee before ns and follow thee.” 
When Yisv&mitra heard this, he praised his sons and 
said : “ You sons will have good children and cattle, 
because you have accepted my will, and have made 
me rich in brave sons. You, descendants of Gfithin1, 
are to be honoured by all, you brave sons, led by 

> Devarata; he will be to you good counsel. You, 
descendants of Kusika, follow Devarata, he is your 
hero, he will give you my riches, and whatever know
ledge I  possess. You are wise, all you sons of Yis- 
vnmitra together; you are rich, you stood to uphold 
Devarfita, and to make him your eldest, descendants of 
G&thin. I)evar&ta2 (Sunahsepha) is mentioned as a

1 Fururavas 
J&bnu

. . . .  x Gatliin Kausika (Bhrigus)

Visvlmitra. Satjavali X Rielrika (Jkshvakus)

Jamaaagni x liemil.a

P • 1 *Farasu-ranaa.
* This last verso, which is also attributed to Viivaniitra, ought
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Hishi of both families, in the chiefdom of the Jahnus, 
and in the divine Yeda of the G&thina.’’

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

It does not necessarily follow7 from this legend that 
the Risliis, the authors of the Yedic 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 victims. I t 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 
among 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 lelt a 
craving to offer whatever seemed most valuable on 
earth to the gods in whom they believed. I here are 
few nations in the history of the world whose early 
traditions do not exhibit 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. T a h n u  

is one of the ancestors of Visvamitra, belonging to the Lunar 
Dynasty; Giithin is considered as Visvamitra's father. The com
mentator gives Jahnu as a Eishi of the family of Ajigarta, which 
seems better to agree with the Vedie story.
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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 
tire gods took man for their victim. “ As he was taken, 
medha, (the sacrifice or the spirit,) went out of him.
It entered the horse. Therefore the Horae became the 
sacrificial animal. Then the gods took the horse, 
hut as it was taken, the medha went out of him. It 
entered the ox. Therefore the ox became the sacrifi
cial 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 purol&sa, in lieu 
of the sacrificial animal. The other beings which had 
formerly been offered and then been dismissed, are 
supposed to have become changed into animals unfit 
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.”

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 
corresponds to the hair of animals ; the husk to the
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the phalikaranas to the blood; the' meal to tln iS -L  
flesh ; the straw to the bones.

The next story, from the Satapatha-br&hmana1 
serves to illustrate the relations between the priestly 
nncl 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 Videlia once met with some Brahmans 
who had just arrived. They were Svetaketu Aru- 
neya, Somusushma S&tyayajni, and Yajnavalkya, He 
said to them : ‘ How do you perform the Agnihotra ?’ 
Svetaketu replied : 1 0 king, I  sacrifice to two heats 
in one another, which are ever shining, and pervading 
the world with their splendour.’ ‘ How is that ? ’ said 
the king. Svetaketu replied: ‘ Aditya (the sun) is 
heat ; to him do I sacrifice in the evening in the 
fire (Agni). Agni is heat ; to him do I sacrifice in 
the morning in the sun (Aditya).’ ‘ What becomes 
of him who sacrifices thus ? ’ said the king. The 
Brahman replied : * He becomes evershining with
happiness and splendour, and has his dwelling with 
these two gods and is one with them.’

Then Somasushma began : ‘0  king, T sacrifice to 
light in light.’ ‘ How is that ? ’ said the king. Soma- 
6ushma replied: ‘ Aditya is light, to him do I sacrifice 
in the evening in Agni. Agni is light, to him do I 
sacrifice in the morning in Aditya.’ 1 What becomes 
of him who sacrifices thus?’ said the king. The 
Brahman replied: * He becomes full of light and 
splendour in this life, and has his dwelling with 
these t-wo gods and is one Avith them.’

* Satapatha-brahmana, Madhyandina-Sakha, xi. 4. 5. The same • 
story is alluded to in the Brihadaranyaka, iv. 3. 1.
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Tqen said Yajnavalkya: ‘I offer the Agnihotra 
in taking out the fire (from the house-altar); for 
when Aditya sets, all the gods follow him, and if they 
See that I 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, 0  Yijnavalkya, 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 Ilajanya has 
insulted us 5 let us call him out for a Brahman-dis
pute,’ Yijnavalkya observed, ‘ We are Brahmans, 
he a fellow of a JRijanya. If we vanquished him, 
whom should we say we had vanquished ? But if he 
vanquished us, people would say of us that a K&janya 
had vanquished Brahmans. Do not think of this.’ 
They allowed what he said, and Yajnavalkya mounted 
his car, and followed the king. He reached the king, 
and the king said to him, ‘ Yijnavalkya, dost thou 
come to know the Agnihotra ?’ * The Agnihotra,
O king,’ replied Yijnavalkya.”

Here the king begins to explain to Yijnavalkya his 
own view of the two morning and evening libations, 
ealled 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
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back to the earth, and are performed by fire 
(warmth) a,nd plants ; how they enter the man, and 
are performed by his tongue and food ; how they enter 
the woman, and a son is born. “ ‘This is the true 
Agnihotra, 0  Y&jnavalkya,’ said the king; ‘there is 
nothing higher than this.’ Yajnavalkya granted 
him a boon; and the king said, ‘ May I be allowed, 
Yajnavalkya, 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-brfthmana, v. 14.

“ N&bhtinedishtha, 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 (nishthava1) 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

1 The commentary explains, fa in * :  t>y

fasri m
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'''•SjysS^my means. The Angiras’ there perform a 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 thine1) on the sixth day, and. 
when they go to heaven they will give thee all the 
great riches which they have brought together lor 
the sacrifice.’ The son said, 4 Y e sw e n t to them, 
and spoke: ‘Ye sages, receive me, the son of Maim.’1 2 
They replied, ‘ What is thy wish that thou speakest 
thus? lie answered, 41 shall teach you this sixth 
day, and you shall give me, when you goto 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, 44 All these great riches are thine, 0  Brah
man.” 3 WThile he was putting them together, a 
man4 in dark dress came up from the north, and said,

1 Two hymns ascribed to ]Nrub 11aiic>lis 11tlia, occur in the Itig- 
veda, Maintain, x. 5. 1. & 2.

2 These words are taken from the second hymn of Kablui- 
nedishtha.

3 The text is but the commentator
says, it is to be understood of a thousand cows or animals, lefton the 
spot of the sacrifice, and that in a different Aikha of this Bra,li
man a the text is cf ■33=rt m w  ririr n^rr w t

t t t w t  ^ r ^ f r f n i i
1 The commentator says, that this is Rudra, the lord of animals, 

and that this is clearly indicated in a different &Lkh6, where the

text is rj
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.. is mine, mine is what is left on the sacred
spot.’ Nabh&nedishtha 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 ?’ Mbhane- 
cli shtha 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 is left on the sacred spot,” 
and took it.’ The father said, ‘ It belongs to him, in
deed, my son, but lie will give it to thee.’ There
upon Nabhiinedishtha went back and said, ‘ This is 
thine indeed, O reverend s ir ; 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 
Nabhhnedishtha give great riches. They give great 
riches; and he understands on the sixth day the life 
in heaven who knows this,’ ”

The next extract is taken from the iSatapatha- 
br&hmana, i. 8, 1 . 1 . (Prap. vi. 3. 1 . ) : —

“ To Maim 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, I 
shall preserve thee.’ Harm 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 long as we are small there 
is much destruction for u s ; fish swallows fish. First, 
then, thou must keep me in a jar. If I outgrow it 
dig a hole, and keep me in it. If I outgrow this,

/ f / ^ %  / n
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ViN^ v  yy M atake me to the sea, and I shall be saved from de
struction,’

He became soon a large fish. H e said to Manu,
1 When I am full-grown, in the same year the flood 
will come. Build a ship then, and worship me, and 
when the flood rises g o  into the ship, 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 o f 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. A s the water will 
sink, thou wilt, slide down.’ Manu slid down with  
the w ater; 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 w ent along m editating a hymn, and w ishing  
for offspring. And he sacrificed there also (a  pfika- 
yajna). Taking clarified butter, coagulated milk, 
whey and curds, he made an offering to the waters. 
In a year a woman was brought forth from it. She 
rose unctuous and trick lin g; and where she stood 
there was clarified butter. Mitra and Vanina came 
to meet her.

They said to her, ! Who art thou ?’ She said,
‘ The daughter of M anu.’ ‘ Say thou art, ours,’ they  
said. 4 N o ,’ she replied; 4he who lias begotten me
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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.

Mam* said to her, ‘ Who art thou V  She said,
‘ I  am thy daughter/ ‘ How art thou my daughter V  
he asked. She replied, 4 The oblations which thou 
hast thrown into the waters, clarified butter, coagu
lated milk, Whey and curds, by them thou hast be
got ten me. I am a blessing. Praise me at the sacri
fice. I f  thou praise me at the sacrifice, thou wilt be 
rich in offspring and cattle. W hatever blessing thou 
wilt ask by me, will all be given to thee/ Thus 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 
anuyajas),

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

She is indeed Id d .  Whoever knows this, and 
goes with IdA, he begets the offspring which Manu 
b eg a t; and whatever blessing he asks by her, is all 
given to him.”

These extracts from the Brkhmanas w ill be suffi
cient to show that there is much curious information 
to be gathered from these compilations. /  In spite of 
their general dreariness, the BrMananas well deserve 
to be preserved from destruction/which can only be 
done by the help o f European editors. /  I t is true 
that the ceremonial, the vidhis, can be better studied 
in the Sfitras, but if  we want to know what meaning 
was assigned to every act of the sacrifice, such as it
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i' ,had been handed down and become fixed in the 
l ‘> rah manic society of India, long before the composi
tion of any Br&hmana, 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 
earlier authorities, and in some of them, particularly 
in the KausMtaki'brkhmana, the conflicting opinions 
o f ancient sages are so well confronted, and their 
respective merits so closely 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 JBr&h- 
manas consists in doubt, deliberation, and discussion, 
and the word Mira ansa, which afterwards became the 
title of Jaimini’s philosophy, is frequently used in the 
Brahman as to introduce the very problems which 
occupy the attention of Jaimini and his followers. 
O f course the discussion is not a bond Jide  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 Br&hrnana 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 
t he mask of free discussion than in the Mimknsa, or 
discussion of the Brahimmas. /

The fact o f so many authorities being quoted by
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3 in these works shows that the Br&hmanas 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 Brahman as 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 critical 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 A rthavadas of the Brahman as. It is 
difficult to determine whether, before the beginning 
of the Brahmana period, there existed various Sakhas 
among the Bahvrichas. The collection of the Rig- 
veda- sanhitft must no doubt have been completed 
long before the age which led to the composition .of 
Br&htnanas. Various readings also may have found 
their way into that collection before the Brahmana 
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 Biah- 
marias than to that of an earlier age./ There is less
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room for doubt as to the date of the jS&kb&s of the 
Adhvaryus and Chhandogas. They belong to the 
Brahmana period. What is called the Taittiriya* 
sanhita is no Sanhita, in the usual sense of the word, 
but was originally the Brahmana 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 Sanhita, in their be
half, the so-called Sanhita of the White Yajur- 
veda, is contemporaneous with, if not later than, the 
collection of the Satapatha-brahmana. We therefore 
consider all the S&kh&s of the Adhvaryus, with the 
exception of their Sfitra-sakhas, as Brahmana4akhas 
which had grown up during the Brahmana period. 
And if we feel more hesitation with regard’ to the 
Sanhita of the Chhandogas, it is not with reference 
to what is usually called the Sama-veda-sanhit&, 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 T&n dy a- brahman a, 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 
Getnas. Without, therefore, pronouncing a definite 
opinion on the existence of any S&khas of the two 
minor Vedas, previous to the first appearance of Brah- 
rnana literature, we confine ourselves to the assertion, 
that not one line of any of the Brahrnanas 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 Bra, li
ra anas was composed by a Brahman who was not 
either a Bahvricha, an Adhvaryu, or Chhandoga,
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There 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 Brahmana nor Sanhira for 
their special benefit. According to the opinion of 
some, the superintendent or Brahman might indeed 
bean Adhvaryu, or even a Cbliandoga, but the gene
ral rule is that he should be a Bahvrieha1, because 
the Bahvrieha had the widest knowledge of Vedie 
hymns. There must have been a time when every 
Brahman who had to act as a priest, whatever offices ' 
be had to perform at the sacrifice, was acquainted with 
the complete body of the sacred hymns, collected in the 
Rig-v^a. But of that time no traces are left in our 
Brahmanas. Our Brahmanas know of no hymns 
which are not the property of Hotri, Adhvaryu, or 
Udgutri; they know of no priests, except the four 
classes which have divided between themselves all the 
sacrifices, and have distinct 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-

1 KausL-br. vi. I I .  r ^ T S :

WrftfrT

Some allowance must be made for the 
laefc that the Kaushitakins are Bahvrichas.
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Y^'-^'^sentative, of those who .offered the'Sacrifice. But it 
is only in the last stage of priestcraft 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 Brslhmana literature, 
and we may well conceive that but few trace's are 
left in these works of the thoughts and feelings which 
had suggested the first spontaneous acts of the early 
worshippers of India.

Tile transition from a natural worship to an arti
ficial ceremonial may take place gradually. It had 
taken place long before the beginning of the Brail- 
raana period, and the process of corruption continued 
during this and the succeeding periods, till at last the 
very corruption became a principle of new life. 
But there is throughout the Brahman as such a Com
plete misunderstanding of the original intention of 
the Yedic 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 violent break in the chain of tradi
tion. The author of the IMhmanas 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 Sanhiias 
of the Sama-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 orb
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,ginal poets, lias, 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 containing 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 havisha vidhema ?” “ To which god 
shall 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 objects, 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 Brahmanas 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 a god Ka or Who ? In the Taittiriya-sanhita1 
(i. 7. 6. 6.), in the Eaushitaki-bralunana (xxiv. 4.), 
in the T&ndya-br&hmana (xv. 10.), and in the Sata- 
patha-br&hmana, wherever interrogati ve verses occur, 
the author states, that Ka is Prajapati, or the Lord 
of Creatures (praiapatir vai Kah). Nor did they 
stop here. Some of the hymns in which the inter-

1 See Bohtlingk and Roth’s Dictionary, a. v 
F F
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rogative pronoun occurred were called Ivadvat, i.e. 
having lead or quid. But soon a new adjective was 
formed, arid not only the hymns, but the sacrifice 
also, offered to the god, were called Kuya, or who-ish. 
This word, which is not to be identified with the 
Latin cujus, cuja, cujurn, but is merely the artificial 
product of an effete mind, is found in the Taittiriya- 
sanhitfi (i, 8. 3. 1.), and in the Yfijasaneyi-sanhitfi, 
(xxiv. 15.). At the time of Panini this word had 
acquired such legitimacy as to call for a separate rule 
explaining its formation (Pan. 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 Puranas, 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 Praj&pati-mar- 
riage, occurs under the monstrous title of Kay a.

’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 Brahmanas contains the clearest 

proof that the spirit of the ancient Yedic 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 Brahrnanas 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 Brahrnanas, 
but the most modern hardly differ in style and lan
guage from the most ancient. The old Br&hmanas 
passed through several changes, represented by the 
Brahmana-6&kh&s, 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 Brahrnanas, 
the formation of Brkhmana-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 re
quire a greater stretch of imagination to account for 
the production in a smaller number of years of that 
mass of Brfihmanic literature which still exists, or is 
known to have existed. Were we to follow the tradi
tions of the Brahrnanas themselves, we should have, 
much less difficulty in accounting for the great variety 
of authors quoted, and of opinions stated in the Br&h- 
rnanas. They contain lists of teachers through whom 
the Brahrnanas were handed down, which would 
extend the limits of this age to a very considerable

F  £  2
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''"X 'degree. The Chhandogas have assigned a separate 
Brahmana to the list of their teachers, viz. the Van6a- 
brahmana, a work the existence of which ought not to 
have been called into question, as a copy of it existed 
in the Bodleian Library.1 In the &atapatha-brhh- 
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 Yansa- 
brahmana 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, Yayu (wind), Mrityu 
(death), Prajilpati (the Lord of Creation), and lastly 
to Brahman, the Self-existing. From Kasyapa, down 
to B&dha Gautama, his 26th successor, the line of 
teachers seems to have been undivided. Bad ha 
Gautama had two pupils, who apparently became the 
founders of different schools. One is called Ansu 
Dlninanjayya, who received instruction from Bad ha 
Gautama and Am&v&sya Sand ily ay ana; the other, 
Gobhila, had no teacher besides Il&dha. The suc
cessors of Gobhila are eleven in number, while those 
of Anfsu Dhananjayya are twenty-five.

In the Satapatha-br&hmana we find four Vansas.

1 Prof. Weber’s recent edition of this tract, is the best amende 
he conld have made for his former scepticism with regard to the 
existence of this and other Brahmauas of the Sarna-veda.
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The most important of them stands at the end of the 
whole work, and consists of fifty-live names ; the last 
of the human teachers being again Kasyapa, who 
here ^supposed to have received his revelation from 
Y&ch, the goddess of speecli. She received it through 
Ambhini from Aditya, the sun. Among the succes
sors of Kasyapa we mark the lOtli, Yajnavalkya, the 
pupil of llddfdaka and the teacher of Asuri ; and 
the 15th, S&njiviputra. Sanjlviputra seems to have 
united two lines of teachers; he was the pupil of 
Kslrlakeyiputra, and, according to the Vania of the 
10th book, he was likewise the pupil of M&ndukayani, 
the 9th successor of Tura Kavasheya, who is fabled 
to have received his revelation, not through the agency 
of Yficli, Ambhini, and Aditya, but direct from Praja- 
pati and the self-existing Brahman. There are two 
other Vanias, one at the end of the Madhukanda, the 
other at the end of the Yaj navalkiy a-kanda. Both are, 
in reality, varieties of one and the same Vania, their 
differences arising from the confusion caused by the 
recurrence of similar names. That of the Madhu
kanda 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 (Prajapati ?), Mrityu 
(death), Dadhyaeh Atharvana, and the two Alvins.

A t the end of the Khila-kanda a fifth list is found, 
not a Vania, but a list of teachers who handed down 
the Vania. This seems to be ascribed to Uddalaka 
Aruneya, the teacher of Yajnavalkya, as its original 
author.
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Lists of Teachers from the &atapatha-br&hmana.
Alaithukanda. Y §j mivalkiya-kanda.

1. Saurpanayya. The same as in tP.e Ma-
2. Gautama. dhukanda.
3. V&tsya.
4. Vatsva and Parfusarya.1
5. Sankritya and B ha-

rad v&j a.
8. Audavahi and o&n- 

dilya.
7. Vaijavapa and Gau

tama.
8. Vaijavapayana and

Yaishtapureya.
9i Sandilya and Rauiu- 

riayana.
10. Saunaka and Atreya, Jaivantayana instead of

and Raibhya. Atreya.
11. Pautirnashyayana and The same as in the Ma-

Kaundinyayana. dhukanda.
Kaundinyau.
Aurnav&bhah.

12. Kaundinya. Kaundinya.
13. Kaundinya. Kaundinya.
14. Kaundinya and Ag- Kaundinya and Agni-

nive&ya. veSya.
, 15. Saitava. Saitava.

16. PHrMarya. The same as in the Ma-
17. J&tukamya. dhukanda.

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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'"-A? Madhukanda. Yaj u avalMya-kanda.
18. Bh&radvaja.
19. Bharadvsya and Asu-

rtiyana and Gauta
ma.

20. Bharadvaja.
21. Yaijavapfiyana. Val&kakausika.
22. Kau&ik&yam. K&shayaria.
23. Ghritakau&ika. Saukar&yana.
24. Parasaryayana.
25. PArfiiarya.
26. J&tukarnya.
27. Bh&radv&ja. Hesunt.
28. Bharadvaja and Asu-

r ay ana, and Y &ska, -
29. Traivani. Traivani.
30. Aupajandhani. Aupajandhani.1
31. Asuri. Asuri.
32. BMradv&ja.
33. Atreya.
34. M&nti.
35. Gautama.
36. Gautama.
37. V&tsya.

1 T b .e  Yajnavalkiya-kanda inserts beret Sayak&yana.
Kansikayani (22).
Gkritakausika (23).
Parasary§yana (24).
Parasarya (25).
Jatukamya (26).
Bharadvaja (27).
Bharadvaja and 
Asurayana and Yaska (28).
Traivani (29).
Aupajandhani (30).
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Madhukaiida.

38. Sandilya.
39. Kaisorya Ktlpya.
40. K umaraiArita.
41. Calava.
42. Yidarbhikaundmya.
43. Vatsanapat Babhrava.
44. Pathas Saubhara.
45. Ayasya Angirasa.
46. Abhhti Tvashtra.
47. Yisvarupa Tv&shtra.
48. The two Asvins.
49. Dadhyach Atharvana.
50. Atharvan Daiva.
51. Mrityu Pradhvansana.
52. Pradhvansana.
53. Ekarshi.
54. Viprajitti.
55. Vyashti,
56. San&rti.
57. SarAtana.
58. Sanaga.
59. Parameshthin.
60. Brahman Svavambhu.

Last Book.
1. Bharadvaji-putra.
2. Vatsimftndavi-pu tra.
3. Parasart-putra.
4. Gargi-putra.
5. PA,r5feari-kaundi.m-putra.
6. G&rgi-putra.
7. Gargi-putra.
8. Badeyi-putra.
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X̂ ' ^ 9 .  Maushiki-putra.
10. IMrikarni-putra.
11. Bharadvaji-putra.
12. Paingi-pucra.
13. Saunaki-putra.
14. K&Ay apiv&l&ky&m&thari-putra.
15. Kautsi-putra.
16. Baudhi-putra.
17. Salankayani-putra.
18. Yftrshagani-put ra.
19. Gautaml-putra.
20. Atreyi-putra.
21. Gautami-putra.
22. Vatsi-putra.
23. Bharadvaji-putra.
24. Parasari-putra.
25. Yarkaruiu-putra.
26. Artabhagi-putra.
27. Saungj-putra.

-• 28. Sankriti-puti’a.
29. Alambi-putra.
30. Alambayani-patra.
31. J&yanti-putra.
32. Mandlakayani-putra.
33. Manduki-putra.
34. Sdndili-putra.
35. R&thitari-putra.
36. Kraunchiki-putrau.
37. Yaidabhriti-putra.
38. BLaluki-putra.
39. Prachinayogi-putra. Xth Book.
40. Sdnjmi-puira. SanjM-putra.
41. Karaakeyi-putra, Mdndukayani.
42. Prasni-putra Asuriv&sm,, Mandavya.



43. Asur&yana. Xautsa.
44. Asuri. M&hitthi.
45. Yitjnavalkya. (V&ja- \  amakaksbayana. 

saneya Y&jnavalkya, Kh.)
46. Udd&laka. (Udda* Vatsya. 

laka Aruneya, Eh.)
47. Aruna. SawUlya.
48. Upave£i. KuVri.
4.9. Kusri. Yainavachas RajastamM-

y&tia.
50. \  ajasravas. Tura K&vasheya.1
51. Jihvavat B&dhyoga. Prajapati.
52. Asita Y&rshagana, Brahman Svayambhii.
53. Marita Ka6yapa.
54. Silpa Ka^yapa.
55. Kalsyapa Naidhruvi.
56. Y&ch.
57. Ambhiat
58. Aditya.

Khila-kdnda.
Satyakama Jabala.
Janaki Ayasthbna.
Chhda Bh&gavitti.
Madhuka Paingya.
Y&jasaneya Yajnavalkyu.
Udd&laka Aruneya.

Van's a of the S&ma-veda.
1. Sarvadatta Gargya.
2. Rudrabhttti Drithyayani.
3. Tr&ta Aishumata.

1 The priest of Jarainejaya Parikshita, at his Abliisheka sacri 
fice, is called Tura Kiivas^ya in the Ait.-br. viii. 21.

( I f  g l l  I  ( C T
LISTS OF TEACH BBS. O J L i



4. Nigada ParnavaU'.
5. Girisarman K&ntheviddhi.
6. Brahmavriddhi Ohhandogamiihaki.
7. Mitravarchas Sthairakayana.
8. Supratita Aulundya.
9. Brihaspatigupta SayasthL

10. Bhavatr&ta S&ynsthi.
11. Kustuka Sark araksha.
12. Sravauadatta Kauhala,
13. SueArada SlUankayana.
14. Urjayat Aupamanyava.
15. Bhanurnat Aupa- Aryamabhftti K&labava. 

manyava.
16. Anantlaja Chandha- Bhadrakarman Kausika. 

n&yana. *
17. Samba Sarkara- Pushyayasas Audavraji. 

ksha, and K&mboja Aupa
manyava.

18. Madrag&ra Saunga- Sankara Gautama, 
yani.

19. S&ti Aushlr&kshi. Ary amar&dha Gobhila and
Phshamitra Gobhila.

20. Sussravas Yarsha- Asvamitra Gobhila. 
ganya,

21. Pr&tarahna Kauhala. Varunamitra Gobhila.
22. Ketu Yajya. Mhlamitra Gobhila.
23. Mitravinda Kauhala. Yatsamitra Gobhila.
24. Sunitha Kapatava. Gaulgulaviputra Gobhila.
25. Sutemanas $&ndi- Brihadvasu Gobhila(pitk). 

lyayana.
26. Ansu Dhananj&yya. Gobhila.

27. Amfty&sya Slindily&yaiia and Radha Gautama.
28. Gatri Gautama.
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29. Sam vargajii Lamakayana.
30. Safoidusa Bh fid it ay an a
31. Yichakshana Tandya.
32. Gardabhimukha Saiatilyayana.
33. TJdara§andilya (the father).
34. Atidhanvan Saunaka and Masaka G&rgya.
35. Stliiraka Gargy-i (the father).
36. Y&sishtha Chaikitaneya.
37. Yasishtha Araihanya (a prince).
38. Sumantra Babhrava Gautama.
39. Susha Y&hneya Bharadvaja.
40. Arfda Darteya Saunaka.
41. Driti Aindrota Saunaka (the father).
42. Indrota Saunaka (the father).1
43. Vrishabuslma Yatavata.
44. Nikothaka Bhayajittya.
45. Pratithi Devataratha.
46. Devataras Savasayana (the father).
47. Sayas (the father).
48. Agnibhft KMyapa.
49. Indrabhu Kasyapa.
50. Mitrabhu KMyapa.
51. Yibhandaka KMyapa (the father).
52. RishyaSringa KMyapa (the father).
53. Ka&yapa (the father).
54. Agni (fire).
55. Indra.
56. Yfiyu (wind),
57. Mrityu (death).
58. Prajapati (Lord of Creation.)
59. Brahman Svayambhu.

1 The priest of JanamejayaParikshita, at his Horse sacrifice, is 
called Indrota (Daivapa) Sami aka in the Satapatba, xiii. 5. 4. 1., 
and in the Mahabh. xii. 559.5. seq. Cf, Weber, Ind. Stud. i. pp.
2«3. 483.
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"'-'i!'';:4t, -would be difficult to tell how these long strings 
of names are to be accounted for, whatever system of 
chronology we adopt. If we were in possession of the 
Vansas of the Balivrichas and the ancient Adhvar- 
yus, we might perhaps see more clearly. But it is 
important to observe that these two, which are deci
dedly the two most ancient Yedas, seem to have had 
no Van&as 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
selves 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, hack to the very dynasties of 
their gods. If, therefore, we limit the age of the 
Brahman as to the two cent uries from 600 to 800 b. c., 
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 Brfthmana period, the Gopatha- 
bralrmaua. It is the Brahmana of the Brahma-veda, 
the Veda of the Atharvangiras’ or Bhrigu-Angiras’.
This Yeda does not properly belong to the sacred 
literature of the Brahmans, and though in later times 
it obtained the title of the fourth Yeda, there was 
originally a broad distinction between the magic 
formulas of the Atharvangiras’ and the hymns of 
the Bahvrichas, the Chhandogas, and the Ad h vary us. 
Madhushdana 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 TJdgatri priests with the Sama-veda. The duties
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of the Brahman and the sacrifice!* 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 
although the hymns of the Atharvans were not from the 
first looked upon as part of the sacred literature of the 
Brahmans, the Brahmana of the Atharvans belongs 
clearly to the same literary period which saw the rise 
of the other Br fib man as; and though it does not share 
the same authority as the Br&bmanas 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 Vedic 
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 vidya,” the 
threefold knowledge, is constantly used in the Brah
man as1 with reference to their sacred literature. This, 
however, proves by no means that at the time when the 
Brahmanas were composed the songs of the Atharvan- 
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 IMhmanas, the Atharvfmgiras’ 
are mentioned. The passage translated before (p. 38.) 
shows that at the time when the &atapatha-br&hmana 
was composed the songs of the Atharvangiras’ were not 
only known, but had been collected, and had actually 
obtained the title of Veda. Their original title was the 
Atharvangiras’ or the Bbrigvangiras’, or the A tharvans,

'/k • <

1 Nirukta-paiisishta, I, IQ.
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these very titles show that songs which could be 
quoted in such a manner1, 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- 
tiriyaranyaka (viii. 3.), where the Yajush is called 
the head, the Rich the right, the Sanian the other 
side, the Adefea (the Upanishad) the vital breath, and 
the Atharv&ngiras’ the tail.

The songs known under the name of the Atharv&n- 
giras’formed probably an additional part I f  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. If once 
sanctioned, however, these magic verses would soon 
grow in importance, 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 so complicated a ceremonial as that of the 
Brahmans. As that power was believed to reside in 
the songs of the Atharv&ngiras’, 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.2 If it was, the office
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of the Brahman to remedy mistakes in the perform
ance of the sacrifice, and if, for that purpose, the 
formulas of the Atharvangiras’ were considered of 
special efficacy, it follows that it was chiefly the 
Brahman who had 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 Visvamitras. (See 
p. 92.)

Because a knowledge of the songs of the Atharvan
giras’ was most important to the Brahman or Purohita1, 
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 GopatLa-brahmana the 
title of Brahma-veda does not occur.2 But the songs 
of the Atharvangiras’ 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 
(iii. 1.): “ B eta man electa Hotri who knows the 
Rich, an Adhvaryu who knows the Ynjush, an 
Udg&tri who knows the S&man, a Brahman who ' 
knows the Atharvangiras’.” It seems in fact the 
principal object of the Gopatha to show the necessity

1 Yajriavalkya’s Lawbook, i. 312.
2 See, however, i, 22.

M  1 ?  )%4S THE GOPATHA-BRAHMANA. \ V l



/jS  ■ G°ix
/ n

Voclas. A carriage, we are told, does not 
proceed with less than four wheels, an animal does 
not walk with less than four feet, nor will the sacrifice 
be perfect with less than four Vedas,1 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 (Kv. Bh. vol. i. page 3.), 
the Atharvanikas also declare that the whole sacrifice 
is performed twice, once in words, and once iri 
thought. It is performed in words by the Hot pi,
UdgA.tri, and Adhvaryu separately; it is performed 
in thought by the Brahman alone (Gop. Br. vol. iii. 2. )
Idle Brahman, therefore, had to know all the three 
Vedas and in addition the formulas of the Athar- 
vAngiras’. 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 Adhvaryu,
SArya (sun) the Udgatri,
Chandramas (moon) the Brahman,
Parjanya (rain) the Sadasya,
Oshadhi and Vanaspati (shrubs and trees) the 

ChamasAdhvaryus,

1 At the end of the fifth Prapathaka we read : yfvfAt

wrm f t i  m x fa m w sim :}
f r f irg  — it
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The Vifive Devaswere the Hotrakas,
The Atharvangiras-'-, the Goptris or protectors.
In .mother place (v. 24.) the persons engaged in 

the sacrifice are enumerated as follows:
Hotri, Maitr&varuna, Achhavkka, Grfivastut ( Rig- 

veda), 1 — 4.
Adhvaryu, Prafiprasth&tri, Neshtri, Unnetri 

(Yajur-veda), 5 — 8,
Udg&tri, Prastotri, Subrahmanya, Pratihartri 

(S&ma-veda), 9 —• 12.
Brahman, B rah man ae h h an sin, Potri, Agnidhra 

( Atharvangiras’), 13— 16.
Sadasya, 17.
Pathi dikshitA (the wife), 18.
Samitri (the immolator), 19.
Grihapati (the lord), 20.
Angiras, 21.
Here we see that besides the four Brahman-priests 

to whom a knowledge of the Atharvangiras’ is recom
mended, there were other priests who are called 
Goptris, i. e. protectors or Angiras’, and whose 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 
Yedic sacrifices, and a large portion of the Gopatha- 
brahmana (i. 13. j i. 22.) is taken up with what is 
called the Virishta, the tin a, the Yatayama, or what
ever else the defects in a sacrifice are called which 
must he made good (sandh&na) by certain hymns, 
verses, 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

0  THE GOPATHA.-BR.AHMANA. l O T



( iX w W l  rHE G0P A TH A'1:Ul'')m A$A ■ 4 / D _

and other strange sounds are recommended-*^ 
fi>r various purposes, and works such as the Sarpa- 
veda, PiM,cha-veda, Asura-veda, Itihasa-veda, Purina- 
veda, are referred to as authorities (i. 10.).

Although, however, the Gopatha-br&hmana is more 
explicit on the chapter of accidents than the Brhh- 
manas of the other Vedas, the subject itself is by no 
means peculiar to it. The question of expiation or 
penance (pr&ya&chitta) is fully discussed in the other 
Vedas, and remedies are suggested for all kinds of 
mishaps. The ceremonial in general is discussed in 
the Gopatha in the same manner as in the other 
Brahmanas. There is, in fact, very little, if any, dif
ference between the Gopatha and the other Brain 
in anas, 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 Brahmanas. There is nothing; remark
able in it except one idea, which I do not remember 
to have seen elsewhere. Brahman (neuter), the self- 
existing, burns with a desire to create, and by means 
of his heat, sweat is produced from his forehead, and 
from all the 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 Anukrarnani, 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

a a 2



^ ^ ^ ^ b e l l y ,  heaven from his skull. He then creates three 
gods: Agni (fire) for the earth, VAyu (wind) for the 
sky, and Aditya (sun) for the heaven. Lastly, he 
creates the three Vedas : the Rig-veda proceeds from 
Agni, the Yajur-veda from Vrtyu. the Sama-veda from 
Aditya. The three Vyahritis also, or sacred sylla
bles (bhith bhuvah spar), are called into existence. 
I t  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 Gbpatha-biAhmana, till we come to the end of 
the fifth Prapathaka. This is the last Prapathaka of 
the Gopatha-biAhmana, properly so called. The text 
is very corrupt, hut 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.1 That the Go- 
patha-brahmaim was composed after the schism of the 
Charakas and Yftja&aneyins, and after the completion 
of the Vfyasaneyi-sanhita, 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

1 wtt Tparn ^  qFFsrejr ^f^a'SiT: 
fqtgffT: 1 sfa vfrt r̂PTT

^  ^  qpTT^:il And again ?-JT«f

’srf̂ TT̂  iNpsn^nnln̂ sNT w*rnr: < wf % 
^f^TT^TSfq q fn  r̂trfT m f f  TTfrtif^rtT 
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X . j - ; A r - v c d a  is taken from the Y&jasaneyins, and not 
from the Taittiriyas.

I  he five Prapafchakas 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 Prapfi- 
thakas. It is impossible to fix their exact numbers, 
as the MS. breaks off in the middle of the sixidi 
book. I t  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 Br&hmanas. 
Sometimes they coincide literally, sometimes the dif
ferences are no greater than what we find in different 
Sklkhas of the same Brhhmana. Thus the legend of 
tlie 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 
Yasishtha receiving a special revelation from Indra 
which is told in the Taittirlyaka1 (iii. 5. 2.) is repeated 
in the Uttara-br&hmana, (ii, 13.). And here a dif
ference occurs which is characteristic. The Taittiri
yas relate that owing to this special revelation which 
Vasishtha had received from Indra, the Yasishthas had 
always acted as Purohitas. So far both the Taittiriyas 
and the Atharvans agree. But when the Taittiriyas 
continue that therefore a Yasishtha is to be chosen a 
Brahman, the Atharvans demur. The sentence is 
left out, and it is inculcated on the contrary that the 
office of Brahman belongs by right to a Bhrigu, or to 
one cognisant of the songs of the Atharv&ngiras’.1 2

1 See page 91, note.
2 See also Uttara-brahmana ii. 1. =  Ait.-be. iii. 5. ; Utt.-br.
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If, as we have little reason to doubt, these passages 
in the second part of the Gopatha-brhhmona were 
simply copied from other Brahmanas, we should have 
to assign to the Uttara-brahmana a later date than 
to the Br&hmanas of the other Vedas. But this 
would in no way affect the age of the original Gopa- 
tha-brahmana. In it there is nothing to show that 
it was a more modern composition than, for instance, 
that Satapatha-br&bmana. In the Sanbita of the 
A tharva-vcda we find something very similar,1 Here 
also the last, if not the last two books, betray a more 
modem origin, and are full of passages taken from 
the Rig-veda. The Anukramani calls the nineteenth 
book the Brahma-kanda, and the hymns of the last 
book yajniyasansanamantras, i. e. hymns for sacrificial 
recitations. The collection of the Sanhita, was pro
bably undertaken simultaneously with the composition 
of the Gopatha-brahmana, at a time when through 
the influence of some of the families of the Bbrigus 
and Anginas' 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 Vedxe 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 Oriental Society.2 
“ The Atharvana,” he says, “ is, like the Rich, a his

v. 14. =  Ait.-br, vi. 17.; Utt.-br. vi. 1. =  Ait.-br. vi. 18.; 
Utt.-br. vi. 3. ss Ait.-br. vi. 21.

1 Atharva-veda-sanlritu, herausgegeben von Itoth und Whitney, 
Berlin, 1855, and 1856.

2 Joiirnal of the American Oriental Society, iv. p. 254
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v^T-Jtola'cal 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 tbe 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 IMhmanas.
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 la tte r: the rest is 
peculiar to the Atharvana.’’ And again1, “ The most 
prominent characteristic feature of the Atharvana is 
the multitude of incantations which it contains ; 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 
variety 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 some 
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.”

1 Loc. cit. iii. p. 308.
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CHAPTER HI.

MANTBA PERIOD.

H a v i n g  ascribed t o  one period the first establishment 
of the three-fold ceremonial (trayi vidyh), the compo
sition, and collection of the Br&hmanas, and the rami
fication of the E r ahin an a-eh a ran as, 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 Br&hmana 
period must be called 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 Brahmanas, 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 composition of the 
Brahmanas, 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 ? I believe we must de
cidedly adopt the latter view. The only document 
we have, in which we cun study the character of the
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| -'ctifnei;, previous to the Brahmana period, is the Rig-

veda-sanhita. The other two Sanhitas were more 
likely the production of the Brahmana period. These 
two Vedas, the Yajur-veda and Sama-veda, were, in 
truth, what they are called in the KausMtaki-brfUi- 
mana, the attendants of the Rig-veda.1 The 1’rah- 
manas presuppose the Trayi vidyfi,, the threefold 
knowledge, or the threefold Veda, but that Trayi 
vid Vi again presupposes one Veda, and that the Rig- 
\  We cannot suppose that the hymns which are
found in the Rig-veda, and in the Sanhitas of 
the two supplementary Vedas, the Sanm 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 Snuhif&s, are such as we should expect 
to find in different Sitkli&s, not such as would natur
ally arise in independent collections or Sanhit&s.y 
/  The principle on which the Sanbita of the Rig- 

veda was made is different from that which guided 
the compilers of the Sanhit&s of the Adhvaryus and 
UdgsUris. These two Sanhitas follow the order of 
an established ceremonial. They presuppose a fixed 
order of sacrifices. This is not the case in the San- 
hita of the Bahvrichas. There is, as we shall see, a 
system in that Sank it a. also, but it has no* reference 
to the ceremonial./

The different character of the Rig-veda-sanhita, as 
compared with the Sanhitas of the other two Vedas, 
has attracted the attention of the Brahmans* and we

1 rfrqftT4:W Tfa?TTt vi. 11.

I



may quote on this subject the remarks of feayana, in 
his Introduction to the Rig-veda.1 
^  “ Has Aavalayana,” he says, “ when composing his 
ceremonial Sutras, followed the order of the SanhitA 
of the Rig-veda, or of the Brahman a ? He could 
not have followed the order of the hymns, because he 
says at the beginning of his Sfitras, that first of all 
he is going to explain the new and full-moon sacri
fices (Darsa pumamusa). while the first hymns of the 
Iiig-veda are never used at that sacrifice. Nor does 
he seem to have followed the BrAlunana. For 
the BrAhmana begins with the DikshamyA 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 is 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 SArnan. This repeating of all the 
Rich, Yajush or SArnan verses is enjoined by many 
passages of the ErAhmanas, 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 A&valAyana 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 hymns of the 
Rig-veda. The texts of the Yajur-veda, however, 
are given, from the first beginning, according to their

1 P, 34.
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at the performance of sacrifices, and thus have 
Apastamba and others proceeded in the same order in 
the composition of their Stitras. As this order has 
once been received, it is likewise adopted in the Brah- 
iriayajna. That Asval&yana should explain in the. 
first place the Dar&apftrnam&sa sacrifice, while the 
Brnhmana begins with the Dikslmiiiya sacrifice, is no 
objection, beca use the DikshaniyA. is only a modifica
tion of the Darfeupfirnaradsa, and many of its rules 
must be supplied from the typical sacrifice. Thus 
the Ivalpa-shtra of Asval&yana assists in teaching the 
performance of the sacrifice by showing the employ
ment of the hymns. That Asvalhyana should teach 
the employment of passages which do not occur in 
the Sanhita of the Rig-veda1, is no fault, because these

1 Our MSS. represent, according to tradition, the text of the 
Sakala-Sakha, and the same text is followed by Asvalayana in his 
Swtras. Now, whenever Asvalayana quotes any verses which 
form part of the feikala-sakha, he only quotes the first words.
Every member of his Charana was supposed to know the hymns 
of the Ssikala-sakha by heart, and it was sufficient, therefore, to 
quote them in this manner. But; when lie has occasion to refer to 
the verses which are found in the Brahmana of the Aitareyins, 
without being part of the Sakala-sanhita, Asvalayana quotes them 
in full. As these verses are not quoted in full in the text of the 
Aitareya-bralimana, we may fairly suppose that the text of the 
Kig-veda-sarihita, current among the Aitareyins, was different from 
that of the Sakala-Akha, and contained the full text of these 
hymns. Sayaua, in his Commentary, does not state that these 
additional verses belonged to the Aik ha of the Aitareyins, but 
there can be little doubt that at his time the text of their Sanhita 
was lost and forgotten. He says, however, that these verses be
longed to a different Sakha, and that they must be supplied 
from Asvalayana’s Sutras, where, for this very reason, they were 
given in full. At the time of Asvalayana, therefore, the text of 
the Sanhita of the Aitareyins vva3 still in existence, and he like
wise notices in his Sutras peculiarities in the ceremonial of the
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hymns occur in different Sakh&s, and their employ
ment is prescribed by a different Br&hnntna, 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 one sacrifice and that it is to 
be learnt from all the different SakMs.”/
/  Here then we see that even so late a writer as 

S&yana is fully aware of the peculiar character of 
the Rig-veda, as compared with the other "V edas. In 
his eyes the collection of hymns, 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 in 
the Brhhmanas and Sfitras, are to him a subject of 
far greater importance than the religious poetry of 
the Rishis. It is but 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 collections 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 pointed out one of these verses (Nirukta, 
xlv.). The passage in the Aitareya-hrahmana from which the verse
is taken, is, i. 4. 2.; and Sayana, says there: rfT TJ/TPiRT*!

urwtffTRffT vft< n  ii
a similar manner the modern Sutras oi the Fvatres Attidii 
(Tab. vi. vii.) contain the Mantras in full, which in the ancient 
statutes (Tab. i.) are only indicated as generally known. See 
Aufrecht und Kinhhoff, Die Uinbrisehen Spraehdenkmiiier.
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of the Brahmans anything that is contrary J 
'r d A h e ir  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 o f too solid a nature to receive the smooth 
polish o f the Brahmanic system. It is so with the 
Hig-veda-sanhit&. It belongs to a 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 Eig-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 
families, at different times, and with different objects ?
I believe not. There are traces, however faint, of one 
superintending spirit. '

Eight out o f the ten Mandalas begin with hymns 
addressed to Agni, and these hymns, with the excep
tion o f the tenth Mandala, are invariably followed by 
hymns addressed to Indra.1 After the hymns ad-

1 First Mansi a I ft, Anuvaka l.=A gni.
Anuvaka 2. 3.=Indra.

Second Mandala, Anuvaka !.=A gni (—11).
Anuvaka 2 .= Indra.

Third Mandala, Anuvaka 1, 2. =  Agni,
Anuvaka 3. 4. =  Indra.

Fourth Mandala, Anuvaka 1.—2, 5.=; Agni.
Amivlika 2. 3 .--In Ira,

Fifth Mandala, Anuvaka 2, 14 .= Agni.
Anuvaka 2, 15.—3, 8.=Indra.

Sixth Mandala, Anuvaka 1.—2, l.=A gni.
Anuvaka 2, 1.—4, 4.=Indra.
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.^ ^ ;'dressed - to ' these two deities we generally meet with 
hymns addressed to the Vi&ve Devali. 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.1 It simply 
means that Agni, as the god of tire 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.2 This would not be sufficient to account 
for the place assigned to him at the beginning of eight 
out of the ten Mand alas of the Rig-veda. Indra, again, 
is certainly the most powerful of the Yedic gods3, but 
he never enjoys that supremacy which in Greece and 
Rome was allowed to Zeus and Jupiter. VVe can 
hardly doubt, therefore, that the place allowed to 
hymns addressed to Agni and Indra, at the beginning

Seventh Mand a! a. Anuvaka l.=A gni.
Anuvaka 2. =  Indra.

Eighth Mandala, Pragatha hymns.
Ninth Mandala, Soma hymns.
Tenth Mandala, Anuvaka I. =  Agni.

* Sehol. ad Pind. Nera. x. 59. Kal yap to irp&rov hrycnov wore 
oiii arai yevf'rrtiru. Kal to layarov npibrov, Ktypi\Tcu mi t£>
itrx&Tf a m  rov irpwrov, "HSt) yap tSpa Zevc iv §e&v Gxa
yap eSpav. Brunck.)

2 Rv. iv, 1. 5.U wf syf ^£$33*1  MTTrft ^

i w t  w i n  “ Come down to us, 0  Agni, with thy help, he 
thou most near to U3 to-day as the dawn flashes forth.”

* T jjr t  % ^rf%gr: | Kaushitaki-hr-Umiami,
vi. 14.



' i  of the Maudalas, was the result of a previous agree
ment, and that the Maudalas themselves do not re
present collections made independently by different 
families, but collections carried out simultaneously in 
different localities under the supervision of one central 
authority.

Another indication of the systematic arrangement 
of the Maudalas, is contained in the Apia hymns.

There are ten Aprl-suktas in the Rig-veda: __
t. I. 13., by Medhatithi, of the family of the 

K&nvas (ii. b .) ; 12 verses.
2. I. 142, by Dirghatamus, son of Uchathya, of the 

family of the Angi rasas (ii. a .) ; 13 verses. (Indra.)
3. I. 188, by Agastya, of the family of the Agastis 

(v ii.); 11 verses. (Tamlnapat.)
4. II. 3, by Gritsamada, son of Sunahotra, (Angi- 

rasa), adopted by iSunaka (Bh&rgava) (i. 7.); 11 
verses. (Nar&sansa.)

5. III. 4, by Vlsvamitra, son of G&thin, of the 
family of the Vi&v&mitras (iv .); 11 verses. (Tanft- 
nap&t.)

6. Y. 5, by VasiGruta, son of Atri, of the family 
of the Atreyas (iii.) ; 11 verses. (Narasansa.)

7. VII. 2, by Vasishtha, son of Mitr&varunau, of 
the family of the Vasishthas (vi. ) ; 11 verses. (XarV 
sansa.)

8. IX. 5, by Asita or Devala, of the family of the 
EAsyapas (v.) ; 11 verses. (Tanfmapilt.)

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

10. X. 110, by Rama, the son of Jamadagni, or by 
Jamadagni, of the family of the Jamadagnyas (i. 2.);
11 verses. (Tanimapat:)

These hymns consist properly of 11 verses, each of

w m h  / g _
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x j ^ ^ ^ h i c h  is addressed to a separate deity. Their order is 
as follows :

First verse, to Agni Ic'ihma or Susamiddha, the 
lighted fire.

Second verse, to Tanunap&t, the sun hidden in the 
waters or the clouds, or to NarMar.sa, the rising sun, 
praised by men.

Third verse, to the lias, the heavenly gifts, or llita, 
Agni, implored to bring them.

Fourth verse, to Barhish, the sacrificial pile of grass.
Fifth verse, to Devir dvnrah, the gates of heaven.
Sixth verse, to Ush4s4-naktau, dawn and night.
Seventh verse, to Daivyau hotarau pracbetasau 

(;*. <*• Agni and Aditya, or Agni and Yaruna, or 
Varuna and Aditya; ShadguruSishya).

Eighth verse, to the three goddesses Sar&svati, 114, 
Bh4rati.

Ninth verse, to Tvashtri, the creator.
Tenth verse, to Vanaspati, the tree of the sacrifice.
Eleventh verse, to the Sv4h4krit,is. ( Visve Devfih, 

ShadguruSishya.)
The only differences in the ten Apr! hymns of the 

Rig-veda arise from the name by which the second 
deity is invoked. I t  is Tanfinapat in hymns 3, 5, 8, 
10; NarMansa 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 construction of these hymns is clearly 
artificial. They share the character of the hymns 
which we find in the S4ma and Yajur-vedas, being 
evidently composed for sacrificial purposes. Never-
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. jfcholcss. we find these artificial hymns in’seven out of 
the ten Mandalas, in I., II., III., V., VII., IX., X.
This proves a previous agreement among the col
lectors. For some reason or other, each family 
wished to have its own Apri hymn, a hymn which 
had to be recited by the Hotri priest, previous to the 
immolation of certain victims1, and such a hymn was 
inserted, not once for all in the SanhitS, 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 Vi&v&mitras have 
some verses in common in these' Apr! hymns.
But, if on one side the presence of the Apri hymns in 
different Mandalas 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 Vedic 
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, as fixed in the Brahmanas and Sutras, 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 
Visvamitra is once fixed by the Br&hmanas and * 
Sfitras 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 
liberty Is conceded. The Aitareya-brahm a n a records

1 Burnouf, Journal Asiatique, 18o0, p. 249. Roth, M rukta, 
p. xxxvi.
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fact in the most general form.1 “ 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.” Atsvalayana enters more into details.2 He 
says that those who belong to the Sunukas, should 
use the hymn of Gritsamada; those who belong to the 
Vasishthas, that of Vasisbtha. The Apr! hymn of 
R4ma or Jamadgni he allows to be used by all fami
lies, (excepting the Sunakas and Vasishthas) but, he 
adds, that each family may choose the Apr! hymn of 
its own Rishi. flow this is to be done is explained 
in a Sloka, ascribed to Saunaka.3 He ascribes the 
first Apr! hymn to the Kanvas; the second to the 
Angiras’, with the exception of the Kanvas; the 
third to the Agastis; the fourth to the Suuakas ; the 
fifth to the Yisvarnhras j the sixth to the Atris ; the 
seventh to the Vasishthas; the eighth to the Kasyapas j 
the ninth to the Badhryasvas; the tenth to the 
Bhrigus, with the exception of the Sunakas and 
Badhryasvas.4

The original purpose of the Apri hymns, and the 

Ait.-tr. ii. 4.

2 A»v.-s&tra, iii, 2.
3 »fTfqr?tT ?!Vw*r

qf%¥: q rjsq f q ia p if  ^ ^ i n q f r m n i

1 qqrqr<hT*lfq Narayana on Ahv.
firauta-sft. iv. 1.



^52-3nt)tive 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 Gftnagaril, endeavoured 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 reconciliat ion, and that they 
were called clpfl, 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 arid 
arranged by men who took more than a merely 
poetical interest in the ancient sacred poetry of their 
country.

Although we see 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 hymns 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

|-Aisv-sutras, xii. 10. See also Anuvakannkranmni-blia-
»v *Kf> , *

stya, Mol ̂  7. % TrTcff̂ T: I 3T rfl 
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Y:;....y the case with the other Vedas, Every hymn, every 
verse, every invocation in the Sanhit&s of the Stew 
and Yajur-Vedas are employed by the Udgteris 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 Brahmans, that of the Stem and Yajur-vedas is 
sacred only because it is used for sacrificial purposes, 
that of the Rig-veda is sacred, because it had been 
banded down as a sacred heir-loom from the earliest; 
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. Mo 
one acquainted with the ceremonial of the Brahmans 
could well maintain 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 Yeda for the 
Hotri priest, in the same sense in which the Stem and 
Yajur-vedas are for the Udgatri and Adhvaryu priests. 
But it might he 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./

/  Asvalayana (iv. 1.), says that thei’e are four priests, 
each having three men under him. These are:

I. Hotri, with Maitr&varana, Achhhvaka, GrU- 
vastut.1

* This is not the order as given in Asvalayana.; he places the 
Brahman and his three men before the Udgatri and his attendants.

i (  W  4 6 8  c h a r a c t e r  o f  t h e  b i g -y e d a . I C T
#



Y * \l®  / • /  the ritvij. 469 n i l  j

II. Adhvaryu, with PrafciprastMtri, Neshtri, Un- 
netri.

HI. Udg&tri, with Prastotri, Agnidhra or Agnidh,
Potri.

IV. Brahman, with Brahmanachhansin, Pratihar- 
tri, Subrahraanya.

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 Yajatnana or Svhmia./
There are other priests, such as the Samitri, (the 
slayer,) the Vaikartas, (the butchers,) the Chama- 
s&dhvaryus, (the assistants of the Adhvaryus,) but 
they do not rank as Ritvij. The Kaushitaking admit 
a seventeenth Ritvij, the so-called Sadasya, who is to 
superintend the whole sacrifice.1 'This large array of

Some would seem to place the Brahman first of all, but Asvala- 
yana (Gribya, L 22.) remarks that the Brahman is first chosen 
when there is an election of four priests only. If  all the sixteen 
are chosen, then the Ilotri comes first, afterwards the Brahman, 
thirdly the Adhvaryu, and lastly the TJdgatri.

1 Asv.-Grihya, i. 22. #TtftrTt%«T: WTHf

This is confirmed by the Kaushitaki-brah- 

mana. Other authorities admit several Sadasyas. -
•S **\
«f«tT f^gTO For the Sattra sacrifices a seventeenth priest, 
called the Grihapati, lord of the house, is admitted. He is not 
considered as the Yajamana, but seems to be the actual sacrificer.

(wrffnmSfa iwwmerqr*Tfwr
g w s r  * f w :  Nar&yana on Asv. Srautn-sutra, iv. 1.) In.
the Aitareya-brahroana (vii. L), where the division of the animal 
among the various priests is described, we have the sixteen Ititvij, 
and besides one Sadasya, three Grihapati: (probably the saori-

H H 3
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priests was only wanted for certain grand sacrifices.
In the Gautama-slitra-bhashya (p. 30.) we are told 
that for the Agnihotra and Aupasana one priest, the 
Adhvaryu, was sufficient; for the Darsapurnamltsa, 
four; for the CMturm&syas five; for the Pasubandha 
six; for the Jyotishtoma sixteen. Asval&yana pre
scribes the sixteen priests for the sacrifices called 
Ahina (sacrifices lasting from two to eleven days), 
and Eh aha (sacrifices of one day), and restricts the 
seventeen priests to the Sattras (sacrifices lasting 
from thi rteen to one hundred days). Each of the four 
classes of these priests had peculiar duties to perform. 
These duties were prescribed in the Br&hmanas. The 
duties of the Ilotri are laid down in the Brahma- 
nas of the Bahvrichas, such as the KausMtaki and 
Aitareya-brhhinanas; those of the Adhvaryu in the 
JhAhtaarnis of the Charakas (the Taittiriyaka) and 
in the Brahmanas of the Ytljasaneyins (the Sata- 
patha); those of the Udgatri in the Brfihmanas of 
the Chhandogas (the TAndya.) Apastamba, who de
scribes the sacrifice in his ParibhashA-sfitras1, says 
that it is prescribed by the three Vedas, the Rig-veda, 
Yajur-veda and Sfitna-veda.2 “ The Ilotri,” 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 Upagatris (choristers), and an Atreya.
Other wives (patois), besides the bharyi, are mentioned as present.
Jn the Tandya-brahmana (25. 15.) the Pratiprasthatri is left out, 
but two Ad h vary us, two Unnetris, and two Abhigarapagarau are 
mentioned.

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

* v  t f ^ s r d  it =* ii
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'5i: ■ :^f>erfbmis his duties with the Rig-veda, the LIdg&tri 
writh the Sama-veda, the Adhvaryu with the Yajur- 
veda; the Brahman with all the three Yedas.”/

! The Adhvaryus were the priests who were intrusted 
with the material performance of the sacrifice. They 
had to measure the ground, to build the altar (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. 
Some 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 Brahman1, and the same applies to the 
Vaikartas, the butchers, and the so-called Chamasa- 
dhvaryus. The number of hymns 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 taught in 
the Pratisukhyas, the Adhvaryus were allowed to 
mutter their hymns®, so that no one at a distance could

TTrTT 'Ifftfoll \i\\

n 1511

W % % T II \t~\\
1 Ait-brahmaxia, vii. 1.
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.ffĵ yither hear or understand them. Only in cases where 
the Adhvaryu had to speak to other officiating priests, 
commanding them to perform certain duties1, 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 ii^e, were collected in the 
ancient liturgy o f the Adhvaryus together with the 
yulesl of the sacrifice. In this mixed form they exist 
in the Taifctiriyaka. Afterwards the hymns were 
collected by themselves, separated from the ceremonial 
rules, and tins collection is what we call the Yajur- 
veda-sanhitd, 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

wrrzmTKwwmii
1 An instance of this occurs in a passage of the Aitareya-brah- 

ttiana, translated by Prof. Roth. The first words (ii. 2.) w r

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 stake, 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 Brahinana itself says, i “ so says the Adhvaryu.”
The preslia, or command, “ anubruhi,” can only bo addressed to 
the Hotri, and there was no ground for placing the following 
verses in the mouth of the Adhvaryu. Roth, Nirukta, xxxiv.



>5ifJSiHhe music which the Udg&tris 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 libretto 
is what we possess under the name of Sdmci-veda-san- 
hitd, or the prayer-book of the Udgfitri priests.1?'
/  Distinct from these two classes, we have a third 
class of priests, the Hotels, whose duty it was to re
cite certain hymns during the sacrifice in praise of the 
deities to whom any particular act. of the sacrificer 
was addressed. Their recitation was loud and dis
tinct, 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 Br&h- 
manas of the Balmuchas. But while both the Adhvar- 
yus and UdgtUris 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 
Sankita was ever arranged for their special benefit/

1 The Sanhita consists of two parts; the Archika and Stau- 
bliika. The Archika, as adapted to the special use of the priests, 
exists in two forms, called Ginas, or Song-books, the Veyagana 
and Avanyagina. The Staubhika exists in the same manner as 
Ohagana and Uhyagana. Cf. Benfey, Preface to his edition of 
the Sima-Veda - archika, Leipzig, 1848, and Weber, Ind. Studien, 
i. 30. The supposition that the modern origin of some of the 
hymns of the Rig-veda could be proved by their not occurring in 
the Sama-veda, has been well refuted by Dr. Pertsch.

/ (  5  )•*/ h o tk is . 4 7 3 \ £ j |



(’ V ^  ) | / A  HOXHIS, V f i T\ $k X. MNM4 -1U5, y x / -ML_J
•••'’There is no SanhifA for the Hotris corresponding to 

the Sanhit&s of the Adhvarym and Udg&tris. The 
Hotri learnt from the Br&hrnaua, or in later times, 
from the Sutra, what special duties he had to perform, 
lie 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./ There exists 
among the MSS. of Walker’s Collection a work en
titled, Asvaluyana-s-Akhoktam&ntra-sanhita, a collec
tion of hymns of the AsvaMyana-£akh&, which contains 
the hymns as required according to the Grihy a-sutras 
of AsvalSyana, It would have been easy to construct 
a similar collection for the Srauta-sutras, but such a 
collection was never made, and it is never alluded 
to in the ancient literature of the Brahmans.1

1 Sayana (Rv. Bh. i. p. 23.) remarks that some verses of the Ya- 
jur-vcda are called Rich in the Brahmanas of the Adhvaryus. Thus
the verse is called a Rich addressed to
Savitri. Samaris also are mentioned, as when it ia said, “ Singing 
the Saman he sits down.” In the S&ma-veda there are not only 
Rich verses, but also Yajush invocations, such as

The Hotri priests have likewise 
to use invocations which would more properly be called Yajush, 
such as “ Adhvaryu, hast thou got the

water ? ” to which the Adhvaryu replies: “ Yes, it

lias come.” Here the Commentator says,

' G°%\

I!



/ I f  then the Rig-veda-sanhitii 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 mistake they might commit. He was 
therefore, supposed to know the whole ceremonial and 
all the hymns employed by the Hotri, Adhvaryu, 
and Udgatri. Now the Rig-veda does contain most 
of the hymns of the other two Yedas1, and in several 
places it is maintained that the Brahman ought pro
perly to be a Hotri. All this would render it not 
improbable that the Rig-veda-sanhiti belonged to the 
same age as the other two Sanhit&s, 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 Udgafri were expected 
to know singly. In this case the Rig-veda-sanhita,

1 The invocations, properly calied Yajush, are of course not to 
be found in the Rig-veda. Some of the hymns of the Sama and 
Yojur-vedas, which hare n more modem appearance, are to be 
found in the tenth Mandala of the Big-veda, or among the latest 
additions, such as the Valakhilyas. There are, however, some, 
which, though they occur in the Sama and Yajur-vedas, are not 
to be found in the Big-veda. This may possibly be accounted 
for by the fact that we do not possess all the Sakhas of the Ri"- 
veda. The differences also in the text of hymns, as read in the 
three Vedas, must be ascribed to the influence of. early Safebas, 
and cannot be used as an argument for determining the more or 
less ancient date o f the three Vedas.
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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 Purhnas, in 
order to refute this theory. The Vishnu-purfina (p. 
276), for instance, has the following remarks on this 
subject: “ Vy&sa,” 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 Yajush verses or direct the ceremony; of the 
Hotri to repeat the Rich ; of the Udg&tri to chaunt 
the Shman; and of the Brahman, to pronounce the 
formula called Atharvan. Then the Muni, having 
collected together the hymns called Rich, composed 
the Eig-veda, &c., and, with the Atharvans, he com
posed the rules of all the ceremonies suited to kings, 
and the function of the Brahman agreeably to prac- 

m tice.” This passage only serves to show that the 
authors of the Puritnas were entirely ignorant of the 
tone and character of the Vedic literature. For 
although the Brahman 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 common with 
the three ancient Vedas, and contained no informa
tion on the general features of the great sacrifices, 
such as would have been indispensable to the super
intendent of the other priests.1

1 PrastMna-bheda, p. 16., 1. 10.

Against this statement that of Kumarila should be taken into

r t i  ( e x
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px^fflt^rne real answer to a supposition which would 

assign the iljg-veda-sanhiod 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 Big-veda, or, as Professor Both calls it, 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, ;|iet 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 
Diaskeuasts. A generation which begins to collect 
has 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 that they are not better than their

account: (i. 3.) ir tfc r c ^ fw iT r e iT
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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 
poems have to be collected ! mm 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 a 
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-veda, 
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 Kh.ilas, 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 Sank it as of the other Vedas ; 
they are referred to in the Brahmanas •, and though 
they are not counted in tne Aniurrainanis, 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 bad been completed, there 
is another class of hymns, actually incorporated in the 
sacred Deeads, but which nevertheless must be ascribed 
to poets who were imitators of earlier poets, and 
whose activity, whether somewhat anterior to, or 
contemporaneous with the final edition of the Rig- 
veda-sanhita, must he referred to the same Mantra 
period. We need not appeal to the tradition of the 
R- limans, who, in matters of this kind, are ex-



V;\£; treiiiely untrustworthy. They place a very smallk ....*
interval between the latest poets of the hymns and 
the final collection of the ten books. The latter 
they ascribe to Krishna Dvaipfiyana Vyasa, the em
bodiment of the Indian (haa-xtur', whereas one of the 
poets whose hymns form part of the SanbitA, is 
Parasara, the reputed father of Vyasa.

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 MMhyatnasx, from the fact of 
their hymns standing between the first and the last 
books of our collection. They are Gritsamada, (2d 
Mandala), Visvamitra (3d Mandala), VAmadeva (4th 
Mandala), Atri (5th Mandala), Bharadvaja (6th 
Mandala), and Vasishtha (7th Mandala). Added to 
these are, in the beginning, the hymns of various poets, 
collected in the first Mandala, called the book of the 
fSatarehins, from the fact that each poet contributed 
about a hundred verses ; and at the end, the book of 
the Prag&tha hymns (8th Mandala), the book of the 
Soma hymns (9th Mandala), and the book of long 
and short hymns, ascribed to the ICshudrasftkta and 
Mah&sftkta poets, which, in accordance with its very 
name, is a miscellaneous collection.
/ I t  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 Mddkyama, given to the poets of the 
books from the second to the seventh, shows that 
they were considered, even by the Brahmans, as clis-

1 See page 42, note 2, and page 59.
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V- - ■ ‘M inct 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 ot other books of a more miscellaneous cha
racter. /

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 a later origin than
the rest. All such hymns I refer to the Mantra
period, to an age which, though chiefly occupied in
collecting and arranging, possessed likewise the
power of imitating, and carrying on the traditions
of a former aje.©

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. At present, however, I need not enter 
into the minutiae of this critical separation of an
cient and modern poetry. It is not my object to 
prove that this or that hymn is more modem 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 should 
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,
i.e. during the Mantra period. There is not a single 
hymn in the Rig-veda that could be ascribed to the 
Brahmana period. Even a few of the Khilas, modern 
as they appear to us, are presupposed by the Brah- 
marup and quoted, together with other more ancient 
hymns. The most modern hymns in the Rig-veda-
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composed previous to 800 b.c., previous to the first 
introduction of prose composition.

In order to prove that the hymns which are now 
thrown together into one body of sacred poetry, were 
not the harvest 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 hymns to Rishis, who stand to each 
other in the relation of father and son, and grandson, 
but the hymns themselves allude to earlier poets, and 
events which in some are represented as present, are 
mentioned in others as belonging to the past. The 
argument which Dr. Roth1 has used in order to prove 
the comparatively modern date of the Atbarvana, 
applies with equal force to some of the hymns of 
the Rig-veda. Here, also, the names of Purumtlha, 
Vasishtha, Jamadagni, and others, who are known 
as the authors of certain hymns, are mentioned in 
other hymns as sage3, who in former times enjoyed 
the favour of the gods.

u As our ancestors have praised thee, we will praise 
thee,” is a very frequent sentiment of the Yedic 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, 11 thou who art worthy of the praises of an
cient, and also of living poets, bring hither thou 
the gods.”

ViSvArnitra, the father of Madhuchhandas, and

1 Abhamllungen, p. 43.
I I
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v«w^4iimself one of the ancient Rishis, concludes bis 
first hymn1 with the words, “ I  have proclaimed,
0  Agni, these thy ancient songs1 2, and new songs 
for thee who art old. These great libations have 
been made to him who showers benefits upon us: 
the sacred fire has been kept from generation to 
generation.”

In another hymn3, Visvamitra distinguishes be
tween three classes of hymns, and speaks of Indra 
as having been magnified by ancient,, middle, and 
modern songs.

The sacrifice itself is sometimes represented as a 
thread which unites the living with the departed, 
and through them, with the first ancestors of man, 
the gods.4 The son carries on the weaving which 
was interrupted by the death of his father5, and 
the poet, at the beginning of a sacred rite6, exclaims,
“ 1 believe I see, with the eye of the mind, those 
who in byegone days performed this sacrifice.” With 
a similar feeling, Visv&mitra* 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. Hi. 1. 20.
2 Janinia, originally creations, n-oi^ara; it is likewise ex

plained as works. Cf. iii. 39. 1.
3 Rv. iii. 32! 13.
’ See my Essay on the Funeral Ceremonies, p. xxii. note.
5 Rv. x. 130. 1.
6 Rv. x. 130. 7.
7 Rv. iii. 39.



x^v^Sm ce; Indra, take heed of that which is made for 
thee!

“ Rising even before the day, awakening thee 
when recited 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. horn 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.” 1 2 3 *

Vasishtha, another of the ancient Rishis, speaks 
likewise of ancient and modern hymns by which, 
others, besides his own family, secured the favour 
of the gods.8 “ Whatever poets, ancient or modern, 
wise men, made prayers to thee, 0  Indra, ours may 
be thy propitious friendship: protect us, 0  gods, 
always with your blessings ! ’’

One of the greatest events in the life of Vasishtha 
was the victory which King Sud&s achieved under 
his guidance. But in the Mandala of the Vasislithas, 
the same event is sometimes alluded to as belonging1o o

1 The VilvSniitras wore white raiments. Their colour, called 
arjuna, can hardly be distinguished, however, frdhi the colour of 
the dress of the Vasislithas, which is called sveta.

2 Gotra, originally a hurdle, then those who live within the 
same hurdles or walls ; a family, a race.

3 Rr. vi, 23. 9.
i i 2
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the past, ami in one of the hymns ascribed to 
the same Yasishtha we read : “ Committing our sons 
and offspring to the same good protection which 
Aditi, Mitra, and Varuna, like guardians, give to 
Sudas, 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 Yedic 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 Hiranyastlpa Angirasa to Inclra, 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 copy.

The fact, however, of ancient and modern hymns 
being 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
sion to ceremonial subjects. 1 do 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 
o r  d o m e s t i c ‘holy-days. But those sacrifices were of 
a much more simple nature than the later Yedic 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 lire, 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 generally 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, 11 a famine 
had ceased after a prayer, an illness been cured with 
a charm, an enemy been 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 Brahmans.. 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 preepositus or 
preeses. 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. Yasishtba and Visv&mitra, who with their 
families have both been the Purohitas of King Suclas, 
did more for the king than chaunting hymns to im
plore the aid of their gods. Vasishtha was with the
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army of Sudas when that king conquered the ten 
kings who had crossed the Parushni' (Hydraotis, 
Kawi) ; Vi&v&mitra, when Sudas himself crossed the 
Vi pas (Hyphasis, Reyah) and the $atadra (Hesudrus, 
Sutlej).1 The importance of their office is best 
shown by the violent contest which these two families 
of the Vasishthas and Visvarnitras .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 Asamfiti, a de
scendant of Ikshvaku. He, not satisfied with his four 
Purohitas, Bandhu, Subandhu, Srutabandhu, and 
Yiprabandhu, who were brothers and belonged to 
the family of the Gaup&yanas, dismissed them, arid 
appointed two new priests (nmyavinau). These new 
Purohitas, seeing that the Gaupayanas used incanta
tions against the life of King Asamfkti, retaliated, 
and caused, by their charms, the death of one of 
them, Subandhu. Thereupon the other three bro
thers composed a song to appease the wrath of the 
two priests, and to sa,ve their own lives. This song 
and some others connected with the same contest, 
form part of the 8th Ashtaka of the Eig-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, JanushA 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 Parikshlta ventured to perform a sacrifice

1 Bee Prof. Roth’s excellent essay on Vasishtha and Yisvamitra, 
in his work, “ Zur Literatur and Geschichte des Veda,” published 
as early as 1816.
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t the Kasyapas, he was forced by the Asita- 
mrigas, a family of the Kasyapas to employ them again. 
When ViSv&iitara Saushadmana drove away the SyA- 
parnas from hi; sacrifice, he was prevailed upon by 
dam a Margaveya to call them back.1 All this shows 
that the priestly office was of great importance in 
the ancient times of India.

The original occupation of the Purohita may simply 
have been to perform the usual sacrifices j but, with 
the ambitious policy of the Brahmans, it soon became 
a stepping-stone to political power. Thus we read 
in the Aitareya-br&hmana: “ 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 Purohita. He con
quers power by power ; obtains strength by strength ; 
the people obey him, peaceful and of one mind.’’/

Vatnadeva, in one of his hymns 2, 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 Brihaspati3 in comfort, praises 
him, and honours him as the first.

1 AitareyK. br. vii. 27. Roth, Abhandlungen, p. 118. Weber,
Ind. Studien, i. 39. Margaveya is a difficult name. It may be 
simply, as Sayana says, the son of his mother Mrigu ; but Mrigu 
may be a variety of Bhrigu, and thus confirm Lassen’s conjecture 
that this Rama is Rama, the son of Jamadagni, of the race of 
Bhrigu, commonly called Ttira^u-rama. Of. Weber, Ind. Stud. i.
216. Marghu is the name of Margiana in the Cuneiform Inscrip
tions.

* Rv. iv. 50. 7.
3 “ Brihaspati,” says the Aitareya-brahmana, “ was the Purohita 

of the gods, and the Purohitas of human kings are iiis successors.”
i i 4
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“ The king before whom there walks a priest, lives 
well established in his own bouse ; to him the earth 
yields for ever, and before him the people bow 
of their own accord.

“ Unopposed he conquers treasures, those of Ins 
enemies and his friends, himself a king, 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 chaplains. They walked 
before the king, and considered themselves 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 Brahman priest, who was the episcopos of 
the whole, though he himself took little active part 
in it. Thus at the sacrifice of Hariscliandra, de
scribed in the Aitareya-brkhinana (vii. 16.), Ayksya 
acts as Udg&tri, Jamadagni as Adhvaryu, Visvamitra 
as Hotri, and Vosishtba, who is known as the Pu» 
rohita of the Ikshvaku dynasty, as Brahman. In the 
Taittiriya-sanhiti (iii. 5. 2), we read: “ Men were 
born, having a Yasishtha for Purohita, and there
fore a Vasishtha is to be chosen as Brahman.” In 
the Aitareya-brahmana 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 
as a class of men of higher intellectual power than

V A  P  /  PUROHITAS. j
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the rest of the Aryan colonists ; and their general 
position, if at all recognised, could hardly have been 
different from that of Vasishtha in the camp of 
Sudas. The hymns, therefore, which only allude to 
a Purohita, or priests in general, need not 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 li the singers sing thee, the chaunters chaunt 
thee V’ where the singers are called not by their tech
nical name of Udgatri, but G&yatrins, and the chaun
ters not by their technical i ame of Hotri, but Arkins, 
all we can say is that the later division of the sacrifice 
between Hotri and Udgatri 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 Udgatris were then in possession 
of their own SanhitA. But in Rv. v. 44. 14. we 
read :

“ The Rich verses long for the god who watches ; 
the Saman verses go to him who watches; this Soma 
libation calls for him that watches : I, 0  Agni, am at 
home in thy friendship.” 2

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

» Rv. i. 10. TJT^frf r!T •

•' SPT1T ffT O  *JT P̂TTT 'rP« WTiTTfa *Tf?Tl

WC 3RPC TTO*? T O  WH} cR T ^fal T O  III
Rv. viii. 3 22. ^ i^ P H T ^ t l l
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sung, must have been established, though agam we 
need not go so far as to maintain the actual exist
ence of a prayer-book for the Udg&tri priests.

The third class of priests, the Adhvarvus, who 
performed the principal acts of the sacrifice, are like
wise alluded to in the hymns. We read, Rv. in. 36. 
10: “ Accept, 0  Irulra, 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 Darsapurnarnhsa, the famous New and Full Moon 
sacrifices. These sacrifices in themselves may have 
been of the greatest antiquity, as old as any attempt 
at a regulated worship of the gods. Passages there
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 Yedic 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 conjunction of the moon.1

1 I translate parva by conjunction, because parvani, the dual, 
is used for the full and new moon ; Asvalfiyana-sutras, i. 3. 12. 
Mr. Weigle, in his interesting article on Canarese literature (Zeit- 
schrift der Deutschen Morgenliindischen Gesellschaft), states that 
habba or 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 moaning. We see, however, that the old meaning of paroa 
new and full moon, would account very well for the meaning at
tached to pabba in Canarese, a festival.
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^xE»o thou perfect our sacred acts that we may live 
long. Let us not fail in thy friendship, 0  Agni/’1 
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 periods as the most appro
priate for rendering thanks to the heavenly givers of 
light and life. Thus Manu Vaivasvata2 alludes several 
times to the three periods of the day which the gods 
themselves have fixed for their sacrifice, sun-rise 
(suryu udyati, or sflra udite), mid-day (madhyandine 
divah, or madhyandine), and sun-set (nimruchi, or 
atuchi), and he calls this established or^pr of the 
sacrifice riia, the law or the truth.

But when tjiese 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-

1 a w n  ^  erfwr
^rTT I T W  W* *TT fCNUR ̂  cR ||

2 Rv. viii. 27. 19: —

Tiwfw w  ti

TT?T >4c?T R%?TRIi sy) ||
TQ ^TNT UT W T  ?T ^ T T 5 f l

rR T f^T T  T O T O T T n l l l^  ||
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