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INTRODUCTION.

THE translator of the Satapatha-brdhmasna can be under
no illusion as to the receptxon his production is likely to
meet with at the hand of the general reader. In the whole
range of literature few works are probably less calculated
to excite the interest of any outside the very limited
number of specialists, than the ancient theological writings
of the Hindus, known by the name of Brihmazas., For
wearisome prolixity of exposition, characterised by dog-
matic assertion and a flimsy symbolism rather than by
serious reasoning, these works are perhaps not equalled
anywhere ; unless, indeed, it be by the speculative vapour-
ings of i Gnostics, than which, in the opinion of the learned
translators of Irenzus, * nothing more absurd has probably
ever been imagined by rational beings?.’ If I have, never-
theless, «undertaken, at the request of the Editor of the
present Series, what would seem to be a rather thankless
task, the reason will be readily understood by those “who

ave taken even the most cursory view of the history of
the Hindu mind and institutions.

The Brﬁhmanas, it is well known, form our chief, if not
our only, source of information regarding ong___t_'__the most

rtant periods in the social and. mental development

bf Tndii “Thoy represent the intellectual activity of a

“sacerdotal caste which, by turning to account the religious

instincts of a gifted and naturally devout race, had succeeded

in transforming a primitive worship of the powers of nature

. into a highly artificial system of sacrificial ceremonies, and
was ever intent on deepening and extending its hold on

the minds of the people, by surrounding its own vocation

with the halo of sanctity and divine inspiration. A com-
plicated ceremonial, requiring for its proper observance and

1 A.RobemudW.A.lhmbmt.ThWﬂtingsofhnns,vol.i.p.xv.



X SATAPATHA-BRAHMANA.,

consequent efficacy the ministrations of a highly tsained
ﬂ\prmtly class, has ever been one of the most effective means
of promotmgm;g_m;glmam Even practical Rome
did not entirely succeed in steering clear of the rock of
priestly ascendancy attained by such-like means. There,
as elsewhere, ‘the neglect or faulty performance of the
worship of each god revenged itself in the correspondifg
occurrence; and as it was a labarious and difficult task
to gain even a knowledge of one’s religious obligations, the
priests who were skilled in the law of divinc things and
pointed out its requirements—the pontifices—could not
fail to attain an extrgordinary influence’’ The catalogue
of the duties and privileges of the priest of Jupiter
might well find a place in the Talmud. *The rule—
that no religious service can be acceptable to the gods,
unless it be performed without a flaw—was pushed to
such an extent, that a single sacrifice had to be repeated
thirty times in succession on account of mistakes again and
again committed ; and the games, which forme® part of
the divine service, were regarded as undone, if the pre-
siding magistrate had committed any slip in word or deed,
or if the music even had paused at a wrong time, and so
had to be begun afresh"frequently for several, even as
many as seven, times in succession®’ Great, however, as
was the mﬂuence acquired by the pgiestly colleges of Rome,
‘it was never forgotten—least of all in the casc of those
who held the highest position—that their duty was not to
command, but to tender skilled advice®’ The Roman
statesmen submitted to these transparent tricks rather from
considerations of political expediency thaft from rellglous
scruples; and the Greek Polybius might well say that
‘the strange and ponderous ceremonial of Roman religion
was invented solely on account of the multitude which, as
reason had no power over it, required to be ruled by signs
and wonders 4’

The devout belief in the efficacy of invocation and sacri.

! Mommsen, History of Rome, translated by W. P. Dickson, vol. i. p. 1§1.
* Ibid. vol. ii, p. 400. ? Ibid. vol. i. p. 179, ¢ Ibid. vol. iii. p. 455.
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ficial -oﬂ'enn which pervades most of the hymns of the..
xg-veda, s’&' which may be assumed to reflect pretty
?ﬁthfully the religious sentiments of those amongst whom
they were composed, could not but ensure to the priest,
endowed with the gift of sacred utterance,a considerable
amount of respect and reverence on the part of the people.
His superior culture and habitual communpion with the
divine rulers of the destinies of man would naturally entitle
him t6°4 place of honour by the side of the chiefs of clans,
or the rulers of kingdoms, who would not fail to avail them-
selves of his spiritual services, in order to secure the favour
of the gods for their warlike expeditions or political under-
takings. Nor did the Vedic bard fail to urge his claims on
the consideration and generosity of those in the enjoyment
of power and wealth. He often dwells on the supernatural
virtues of his compositions and their mysterious efficacy in
drawing down divine blessings on the pious worshipper.
In urging the necessity of frequent and liberal offerings to
the godsiand invoking worldly blessings on the offerer, the
priestly bard may often be detected pleading his own cause
a.long with that of his employer, as Karva does when he
sings (Rig-veda VIII, 2, 13), “ Let him be rich, let him be
foremost, the bard of the rich, of so illustrious a Maghavan!
as thou, O lord of the bay steeds!’ Though the Dina-
stutis, or verses extolling, often in highly exaggerated terms,
the munificence of princely patrons, and generally occurring
at the end of hymns, are doubtless, as a rule, later additions,
they at least show that the sacerdotal office must have been,
or must gradually have become during this period, a very
lucrative one. *

Although there is no reason to suppose that the sacrificial
ceremonial was in early times so fully developed as some
scholars would have us believe, the religious service would

- seem to have been already of a sufficiently advanced nature
to requu'e some kind of fraining for the priestly office. In
course of time, while the collection of hymns were falthfully

leMaghavan, the mighty or bountiful, is a designation both of Indra and
the wealthy patron of priests, Here it is evidently intended to refer to both.
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handed down as precious heirlooms in the several families,
and were gradually enriched by the poetical genius of
succeeding generations, the ceremonial became more and
more complicated, so as at last to necessitate the distribution
of the sacerdotal functions among several distinct classes
of priests. Such a distribution of sacrificial duties must
have taken place before the close of the period of the
hymns, and there can be little doubt that at that time the
position of the priesthood in the community was that of

a regular profession, and even, to some extent, a hereditary
onel. A _post . of peculiar importance, which seems to go
back to a very early time, was that of the Purohita (literally
‘ praepositus’), or family priest to chief and kings. From
the comparatively modest position of a private chapiain,
who had to attend to the sacrificial obligations of his master,
he appears to have gradually raised himself to the dignity
of, so to say, a minister of public worship and confidential
adviser of the king. It is obvious that such a_post was
singularly favourable to the designs of a crafty and am-
bitious priest, and must have offered him exceptional oppor-
funifies for' promoting the hicrarchical aspirations of the
priesthood 2. )

“In’the Rig-veda there is, with the single exception of the
Purusha-siikta, no clear indication of the existence of caste
in the proper, Brahmanical sense of the word. That in-
;intufi?m, we may assume, was only introduced after the
‘Brihmans had finally established their claims to the highest

1 See J. Muir, Original Texts, I, p. 239 seq.

* See Max Miiller, History of Ancient Sanskrit Litergture, p. 485 seq.; A®
Weber, Indische Studien, X, 31 seq. In Rig-veda IV, 50,8, Vimadeva is made
to say, ‘ That king alone, with whom the Brahman walks in front (pirva eti),
lives well-established in his house; for him there is ever abundance of food;
before him the people bow of their own accord.’ If Grassmann was right in
excluding verses 7-11 as a later addition, as I have no doubt he was (at least
with regard to verses 7-9), these verses would furnish a good illustration of the -
gradually increasing importance of the office of Purohita. Professor Ludwig
seems to take the verses 7-11 as forming a scparate hymn; but I doubt not ‘
that he, too, must consider them on linguistic grounds, if on no other, as con-
siderably later than the first six verses. The fact that the last pida of the sixth
verse occurs again as the closing formula of the hymns V, 55; VIII, 40; and
X, 121 (though also in VIII, 48, 13, where it is followed by two more verses)
seems to favoar this view. R
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rank in the body politic; when they sought to perpetuate
thelr social ascendan by strictly defining the privilege:
and du e several classes, and assigning to them

.

their respective places in the gradated scale of the Brahma-
[ical community. The periog%i?ﬁ?mm main body
oi:t'ﬁ'e Vedic hymns was composed, in the land of the seven
rivers, seems to have been followed by a time of wars and
conquests. From the literary products of the succeeding
period we can see that the centre of the Aryan civilisation
had in the meantime shifted from the region of the_Sindht
(Indus) to that of the Yamuni (Jumna) and Gaigd. A
the conquered districts were no doubt mainly occupied by
aboriginal tribes, which had either to retire before theil
Aryan conquerors, or else to submit to them as_Sidras
or serfs, it seems not unnatural to suppose that it was from
a sense of the danger with which the purity of the Brahma:
nical faith was threatened from the idolatrous practices o
the aboriginal subjects, that the ngéessity of raising ar
Tisurmountable barrier between the Aryan freeman anc
the man of the servile class first suggested itself to the
Brahmans. As religious interests would be largely involve«
in this kind of class legislation, it would naturally call int
play the ingenuity of the priestly order; and would creat
among them that tendency towards regulating the mutua
relations of all classes of the community which ultimatel:
found its legal expression, towards the close of this period
in the Dharma-s(tras, the prototypes of the Hindu code
of law.

.""Tlie“ggguggl.e.for social ascendancy between the pricsthoo:
and the ruling military class must,inthe nature of things, hav
been of long duration. In the chief literary documents c
this period which have come down to us, viz. the Yagur-ved:
the Brahmanas, and the hymns of the Atharva-veda som

- of which perhaps go back to the time of the later hymn
of the Rsk, we meet with numerous passages in which th
ambitious claims of the Brahmans are put forward wit
singular frankness. ‘The powerful personal influence exe
cised by the Purobitas, as has already been indicate
seems to have largely contributed to the final success of tt
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sacerdotal order. Thus we read in the Aitarcya-brilmmana
VIII, 24-25, ‘ Verily, the gods do not eat the f66d offered
by the king who is without a Purohita: wherefore let the
king, who wishes to sacrifice, place a Brihman at the head
(uro adhita)....” ‘Now Agni Vaisvanara, who is pos-
sessed of five destructwe weapons, is the same as the
Purohita. With them he constantly surrounds (protects)
the king, even as the ocean surrounds the earth: the king-
dom of such a ruler is undisturbed. His vital breath deserts
him not before the (full term of) life, but he lives to old
age, and attains to the full measure of life: he dies not
(and is not born) again, whosoever possesses such a wise
Brahman for his Purohita, for the guardian of his realm.
And again, in the Atharva-veda III, 19, ‘May this prayer
of mine be accomplished; may perfect vigour and strength,
may perfect, unceasing, and victorious power accrue to those
whose Purohita T am. I perfect their kingdom, their
mxght, their vigour, their strength. With this_oblation
I cut off the arms of their enemies . ... Go forth, ye men,
and conquer ; may your arms be terrible! ye sharp-shafted,
smite the weak-bowed; ye of terrible weapons and terrible
arms, (smite) the feeble! when discharged, fly forth, O
arrow, sped by prayer; vanquish the cnemies; rush.forward
and slay all the best of them ; let not one of them escape?.’
The question as to how the Brahmans ultimately succceded
in overcoming the resistance of the ruling class receives
but little light from the contemporaneous records. Later
legendary accounts of sanguinary struggles between the
two classes, and the final overthrow, and even annihilation,,
of the Kshatriyas can hardly deserve much credence. At
Sest they scem to contain some small kernel of historical
fact. Perseverance and tenacity of purpose were probably
the chief means by which the Brihmans gained their ends.
Not unfrequently, too, kings may have lent their countenance
to the aspirations of the priesthood, as calculated to counter-
act the unruly spirit and ambitious designs of the military
order. We certainly meet with not a few instances of kings

? Cf. J. Muir, Original Sanskrit 'l"ex.tl, I, p. 283.
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figuring as the patrons of learned Brahmans. As the old
hymns were gradually assuming the character of divinely
inspired utterances, additional matter might occasionally
find its way into them, almost unconsciously, which more
adequately expressed the actual scope of the aspirations
of their priestly depositaries. That many such additions
must have been made to the old hymps, prior to the age
of diaskeuasts and exegetes, cannot be doubted.

Another, even more important, source of strenggll to the
_sacerdotal grder was the sacrifice. The more comphcated
the ceremonial, the greater the dependence of the lay wor-
shipper on the professional skill of the priests; and the
greater the number of priests required for the proper per-
formance of these ceremonies, the larger the gains degived by
the priesthood generally from this kind of occupation. What
more natural, therefore, than that the h:ghest importance
should have been ascribed to these performances, and an
ever-incrgasing attention bestowed on the elaboration of
the ceremonial. From clear indications in not a few hymns
of the Rig-veda it appears, as has already been remarked,
that a distribution of the sacrificial functions among different
classes of priests had taken place before the final redaction
of that collection. As to the time when such a step may
have become necessary for the due performance of sacri-
ﬁccs this is a question which _will. ptobably never_be,
Gern;amc, institution. Some of the chief Indian sacrifices
undoubtedly go back, in some form or other, to the
common Indo-Iranian period, notably the _Soma-sacrifice,
and, if we may julige from the coincidence of name between
the 4pri-hymns?! and the 4fri-gdn of the Parsi ritual, the

animal sacrifice.

As regards the third great division of Indian sacrifices,
“ the haviryagias (or offerings of milk, butter, grain-food,
and similar materials), of which the present volume treats,
we have hardly any evidence to fall back upon. It is,

1See Haug's Essays, p. 241; Max Miiller, History of Ancient Sanskrit
Literature, p. 463 seq. °
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however, highly probable that these sacrifices also Yeach
at all events far back into the Vedic antiquity. Perhaps
the careful preservation of the pravara-lists?, or lists of
ancestors required at the ish/i, the normal form of offering
which underlics the haviryagiias, might be adduced in
favour of the antiquity of the latter. This, however, is a
point which requires further investigation. Ncither has the
last word been spoken regarding the traditional arrange-
ments of the hymns, It is well known that the majority of
the single collections of which the first sevep Mandalas
(and to some extent those of the tenth) are made up,
begin with hymns addressed to Agni, which, as a rule, arc
followed by hymns addressed to Indra. These, again, are
in many cases followed by hymns to the Visve Devik (and
Maruts)®. Now, in the later dogmatic literature we find the
three Aryan castes, the hmhmnn, the Kshatra, and the Vis,
identified with Agni, Indra, and the Visve Devih (all the
gods, or, as a special class, the All-Gods)* respectivgly. This
identification is a very natural one.  Ayni, the sacrificial
fire, the bearer of oblations and caller of the gods, is, like
the priest, the legitimate mediator between God and man.
Penetrating brilliance (tegas) and holy lustre (varkas) are
the common attributes of the Brahman.  Again, Indra, the
valiant hero, for cver battling with the dark powers of the
iky, is a not less appropriate representative of the knightly
wder.  According to Irofessor Roth, this truly national
leity of the Vedic Aryans would scem to have superseded

¥ See the present volume, p. 114 sote. .
¥ See Max Muiler, Histiny of Ancient Samknt Laterature, p 461 sy,
* See epecially Tat 8 V1L 1, 0,4 55 Weber, Ind. Std. X, pp 8, 26, In
it Br. 11, 4, 3,6, 7. Indra and Agni ate wlentificd with the Kahatra 1 power
n general) and the Virve Devih with the Vis. Sometimes Brihaspati or Hrah-
manaspati, the lord of prayer or wonship, takes the place of Agnl, as the
tepresentative of the priestly dignity (expecially Taitt. S, IV, 3, 10, 1-3; Vig,*
8. 14, 38-30); and in several pawages of the Adk this yod appears to be
identical with, or at least kindred to, Agni, the purohita and priest (see
Max Muller, Translation of Rig-veda, 1, 77; J. Muir, Original Sanskrit
Texts,V, p. 273 s2q) In Rig-veda X, 68, 9, where Brihaspati is said to bave
found (avindat) the dawn, the sky, and the fire (agni), and to have chased away
darkness with his light (arka, sun), he scems rather to represent the elemefit of
light and fire gencrally (das Ur-licht, cf. Viig. S.,IX, 10-12). In the second
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the qlder Indo-Iranian god Trita?l, and to have gradually
encroached on the province of Varuma, who perhaps
was originally one of the highest deities of the Aryan
(Indo-Germanic) panthcon. The warlike chiefs and clans-
men cvidently saw in_Indra a more congenial object of
their adoration. It can scarcely be without significance
that of all the Vedic Rishis, Vasishtka, the priest par
excellence, has ascribed to him by far the greatest number
of hymns addressed to Varuna (and Mitra-Varura), while
there is not a single hymn to Varuza in the family
collection of the royal Rishi VisvAmitra, whose religious
enthusiasm is divided almost exclusively between Agni,
Indra, and the Visve Devih.  Lastly, the identification_of
the common people with a whole class of comparatively
inferior deities would naturally suggest itself. Hence we
also Tind the Maruts?, the constant companions and help-
mates of Indra, the divine ru'er, employed in a similar

Muaxdala thg hymns to Bribaspats are placed immediately after those to Agni
and Indra. Though the abstract conception represented by this deity may
secem & comparatively modermn one, 1t will by no means be easy 2 prove from
the text of the hymas addressed to him, that these are modem. It wonid
almost secm as if two different tendencics of adoraticn bad existed side by ude
from olden times ; the one, a2 more popuiar and sensuous once, which, in Vedx
times, found its chief expression in Indra and his circle of deities: and the
other. a more spiritual one, represented onginally by Varuma (Mitra, &c.; of,
however, Sat. Br. 1V, 1. 4, 1-4), 30 1 Vedic tires, when the sacerdotal element
more and more asserted itself, by Reahaspats, and especially by Agm. The identi-
fication of this god with the priestiy olficr was as Lajgy as it was nataral; for
Agny, the gensal inmate of every housrhold, is indeed vl Y ARARA. the friend
slallmen. Shadowy conceptions, such as Erthaspmti and Erahman, on the otter
hand, could evoke no feelings of sympathy in the hearts of the people gencrally.
Of peculiar interest, 16 thas respect, ate the hymns 1 which Agoi 18 associated
With Indra see Ma® Muller's Scicnoe of Language, Second Serdes, p 493
J. Muir, Original Sanskm Texts, V, pra 310, 220, amid the passages :o which Agni
has ascribed to lum funitions which legit.mately belong to Indra; viz. the
slaying of Vritra apd destruction of the epemies’ cities. The mutual relation
of Indra and Varuma has been well discussed in Dr. Hillebrandt's treatise ¢ Va-
ruma and Mitra,’ p. 97 scq. It is most concisely expressed by Vasish/4a, Rig-veda

VI, 83, 9, ¢ The one {Indra) slays the enemies in battles; the other (Varuma)
ever defends the ordinances.’

! See the present volume, p. 48 note; R. Roth, Zeitsch. der D. M. G., VI,

. 73 %¢q.

P s Th’?Mmu are identified with the visa4, or clans, in Sat. Br. IL, g, 1, 12;

3, 34; 27; 35 etc. In Sdakh. 16, 17, 2—4 the heaven of the Maruts is assigned

to tit Vaisya (Ind. Stud, X, p. 26).

[12] [
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ense. The identification of the Vis with the Visve Devas,
rhich ultimately obFained, was probably determined chiefly
y etymological considerations.

The same triad of divinities, as representative of the
wtual relations of the social grades of the Aryan com-
1nity, is repeatedly met with in the sacrificial ritual, and
specially in its dogmatic exposition, This identificatich
nds its most complete expression in the well-known
assages of the Taittirlya-samhitd (VII, 1, 1, 4-5) and the
dndya-bréhmana (V1 1, 6-11)", Accordmg to these
uthoritics, Pragpati, the lord of creatures, created from
is mouth the Brihmana, together with Agni, the tri-
rit stoma, the giyatri metre (and the rathantara siman
ad he-goat, according to the first source ; or the spring,
:cording to the other). From his breast and arms he
reated the Riganya, together with Indra, the paska-
asa stoma, the trishfubh metre (and the brshat siéman,
nd the ram; or the summer respectively). From the
riddle part of his body he created the YaisyaPtogether
ith the Visve Devi/. the saptadasa stoma, the gagati metre
ind the vairtipa siman, and the kine; or the rainy scason
:spectively ). Finally. from his feet he created the Sadra,
»gether with the ckavimsa stoma and the anushfubh metre
ind the vairiga siman and the horse, according to the
aitt. S.), but no deity, and no scason. In accordance
ith these speculations, single objects of those here enume-
ited are frequently found elscwhere identified with their
spective dcities and castes.  On the same principlc, the
ire¢ savanas, or morning, mid-day, and evening libations?

: the Soma-sacrifice, as well as the ﬁrst tﬂrce days of thc

e b e i ettt S 68 5 M 4w r e e aaArt e Akt 4 - & o

! See Weber, Ind, Smtl X,p.8.

2 Jp Ath.-veda IX, 1, 11, the threc savanas are assigned to the Asvins, Indra-

mui, and the Zibhus ‘ef, Ait. Pr. V1, 12) respectively ; and in another passaye of

¢ same collection, VI, 47. 1,10, Agni; b. the Visve Devak, Maruts and Inde;
-.d ¢, the Bards (kavi). In Vig 5. XIX, 26, also, the moming libation is -
assign-d to the Asvins (?as thetwo Adhvaryus of the gods, of, Sat. Br. 1,1, 3,17;
IV, 8, 5, 15; Ait Br. 1, 18;; but in Taitt. 8. I1, 2, 3, 1; Ait. Br. 111, 13; Sat.
Br. 1L 4, 4,125 1V, 3 4475 they are referred to Agni, Indre, and the Visve
Devik tesectively.  See,also, Sat. Br. 1V, 3, 5, 1, where the Vasus (gelated to

Agei 11\, 4, 2, 15 V1, 1, 2, 10), Rudras, and Aduye (et V1,1, 3, 10, a0d

Ait. Br. 111, 13) ase eonneded with the three libations. .
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Dvéflassha’, are generally assigned to Agni, Indra, and the
Visve Devak respectively. If in the ekidasini, or traditional
order of eleven victims that have to be immolated at the
Soma-sacrifice, the victim sacred to Agni is placed first,
while those to the Visve Devik and to Indra only come
gixth and seventh respectively, we have probably to assume
that this order was too firmly established (just as the
so-called dpri-hymns are) by long usage to have been
casily altered; the more so as the privileged position of
the sacerdqtal class was not thereby affected.

At the haviryagsiag not less prominent a place is assigned
to the divine representatives of the two leading classes.
The first oblation at every ishsi belongs to Agni. The
sccond oblation at the new-moon sacrifice is offered
either to Indra, or to Indra? and Agni; at the full-moon
sacrifice, to Agni and Soma, the latter of whom consti-
tutes Indra’s chief source of strength. Indra also plays an
importag part at the Scasonal offerings which indeed,
according to the dogmatic, and by no means improbable,
explanation of the Brahmanas, are performed with special re-
ference to Indra’s struggle with Vritra, the demon of drought.
At the Agny-upasthina, or worship of the fires, which suc-
ceeds the Agnihotra, the first prayer is addressed to Agni,
the second to Indra and Agni®. Indeed, while Agni appears
everywhere as the Purobita, the ¢ yag#asya deva ritvik,’ or
divine priest of the sacrifice. Indra is the god of sacrifice *,
the Maghavan, or munificent patron of the priest.

From these indications it would appear far from impro-
dable that the garrangement of the hymns in which the
collections of thd Rig-veda were finally handed down, was
intended, as far as the leading deities are concerned, to

! See, for instance, Ait. Be. IV, 29: 31; V.1,
* The special oblations of the offering of first-fruits consist of a rice-cake
" to Indra and Agni, and a pap of rice-grans to the Visve Devid.
3 See Vig. S. 111, 12-13; Sat. Br. 11, 3, 4, 11-32.  ‘Indra-Agni are every-
thing.—Rrahman, Kshatra, and Viz,* Sat Br. IV, 3, 2, 14
¢ See, for instance, Sat. Br. 1, 4, 3, 4: I, 3. 1, 38 3, 4 33; and especially
1V, 1, 3, 15, ‘for Indra, indecd, is the Maghavan the ruler (netrs) of the sacrifice.’
He is, as it were, the divine represeatative of the human sacrificer or patron,
who'is the yag#apati or lord of sacrifice.

* b2
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exhibit a social gradation of the Hindu community which
was cither aﬁ:eﬁgm firmiy” established or was steadily kept
in view by the sacerdqtal class as ‘a consummation devoutl
to be wished.” In either case the cla]ms of t the pricsts cotﬂg
not fail to be materially strengthcned by the pre-eminent
position assigned to their divine prototype in the inspiregd
utterances of the Rishis. The question, whether the present
arrangement is entirely the rcsult of the final redaction, or
whether it was already a feature of the carlier redactions,
will perhaps never receive a quite satisfactory answer. It
cannot, however, be denied that there is some force in
Professor Ludwig’s® argument,—that, if the arrangement
of the several collections had lain with the authors of the
final redaction, the result would probably have been a tar
greater uniformity than they now present.

The idea of bringing together the different family collec-
tions would seem first to have suggested itsclf to the priests
at a time when the hitherto divided Aryan tribes had
moved from the Panjab to the castern plains and became
consolidated into larger communitics, and the want of a more
uniform system of worship would naturally make itself felt.
To the same period. then, we may refer the first attempts
at a systematic arrangement of the cntire cercmonial of
‘worship, and the definite distribution of the sacrificial
duties among four classes of priests,—viz. the Adhvaryu,
or performer of the matcrial part of the sacrifice ; the
Udgatri, or chanter of hymns; the Iotrs, or reciter of
‘solemn sacrificial praycrs; and the Brahman, or super-
intendent of the entire performance. Though some ofs
these “offices had no doubt existed for & long time, we
possess no definite information as to the exact cxtent of
the duties entrusted to them *.  The institution of the office

! Der Rig-veda, vol. iii. p. 45. .

?* Compare the following remarks of M. Hang, who believed in the identity
of the Vedic Adhvaryu and the Zota and Rathwi of the Zend-Avesta :—¢ At the
most ancient times it appears that all the sacrificial formulas were spoken by
the Hotar alone; the Adhvaryu was only his assistant, who atranged the sacri-
ficial compound, provided the implements, and performed all manual labour,
It was only at the time when regular metrical verses and hymns were introdgeed
into the ritual, that & past of the duties of the Hotar devolved on the Adbvarya,
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.of Byahman, doubtless the latest of all, marks a new era in
“the'd development of the sacrificial system. While the other
priests were only required to possess an accurate know-
ledge of their own special departments, the Brahman was
to be the very embodiment of the sacrificial ast and Vedic
lore in general, so as to be able to advise the other priests
8$n doubtful points and to rectify any mistakes that might
be committed during the performance of sacrifices. Neither
had the Hotrs priest any special manual of his formulas
assigned to him. He was rather expected to have acquired

a thorough knowledge of the whole of the Rik-samhita,
from which the sacrificial prayers recited by him were ex-

clusively sclected. It was probably out of this class—or the |
Bahvrikas, as the followers of the Rig-veda came to be

called—more than from any other, that individual priests
would fit themselves for the office of Brahman.

As regards the two remaining classes of priests—the
Udgitris and Adhvaryus—we have no means of deter-
mining $n what form and to what extent the stock of chants
and sacrificial formulas used by them may have existed
from the time of the institution of their offices down to
the formation of the collections that have been handed
down, viz. the Sima-veda-samhitd and the Yagur-veda.
From the close connection that exists between the Siman
and the eighth and ninth mandalas of the Rik, as well as
from the fact that most of the hymns of these two mandalas
are ascribed to authors whose family collections (including,
in several instances, hymns of their own) are contained in
carlier mandalas,—we may perhaps assume that already
at the time wign the first nine mandalas were collected the
then existing hymns of the eighth and ninth mandalas were
set apart for the purpose of being chanted at the Soma-
sacrifice. In course of time—hand in hand with the fuller
"devclopment of the Soma ritual and the gradual influx of
new hymn material which was cither incorporated with the
old collections or formed into a ncw mandala—additional
chants (or more suitable ones in the place of those hitherto

e e S kS o A . e o Y AT 40t o e T

Tpenmmthepteuntnmdmwwbcfuuad that the Hotar actually must
have performed part of the dutics of the Adhvaryw.” -Ait. Br. I, p. 31.



xxii SATAPATHA-BRAHMANA,

used) might be required and selected from the hymys of
other mandalas. In its original connccted form, the ma-
terial of these chants would naturally remain all along
an essential part of the Kik-samhitd, for the use of the
Hotri and Brahman priests; and thus each of these two
collections would henceforth have a history of its own, and
discrepancies in the texts common to both would graduall}
become more and more numerous.

The sacrificial texts used by the Adhvaryu priest are
contained in the Yagur-veda, of which several recensions
have come down to us. These texts consist, in about equal
parts, of verses (rék) and prose formulas (yagus). The
majority of the former arc likewise found in the Rik-
samhitd, though not unfrequently with considerable varia-
tions, which may be cxplained partly from a difference of
recension, and partly as the rcsult of the adaptation of
these verses to their special sacrificial purpose!,  With the
prose formulas, on the other hand, save a few isolated
sacrificial calls alluded to in the Ask?, we meef for the
first time in this collection. In the older recensions
of the Yagur-veda the texts are, as a rule, followed im-
mediately by their dogmatic explanation.  Now, these
theological trcatiscs, composed chicfly with the view of
elicidating the sacrificial texts and explaining the origin
and hidden meaning of the various rites, form one of the
most important departments of the literature of the period
which succeeded the systematic arrangement of the sacri-
ficial ceremonial, and in which we must place the gradual
consolidation of the Brihmanical hierarchy. Such as they
fle beforc us, they contain the accumulatid wisdom and
speculations of generations of Indian divines. They are
essentially digests of a floating mass of single discourses or
dicta on various points of the ceremonial of worship,
ascribed to individual tcachers, and handed down orally
in the theological schools. Single discourses of this kind
were called brahmana,—probably either because they
were intended Tor the instruction and guidance of priests

! See A. Weber, History of Indian Literature, pp. g, 115. .
* See M. Haug, Ait. Br. 1, p. 34.
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(bralman) generally ; or because they were, for the most
part, the authoritative utterances of such as were thoroughly
versed in Vedic and sacrificial lore and competent to act
as Brahmans or superintending priests’. In later times
a collection or digest of such detached pieces came to be
likewise called a Brahmana. Works of this kind have
come down to us in connection with all the Vedic Samhi
generally in more than one version which, though on the
whole betraying a common stock of material, often vary
considerably, both in their arrangement and their treat-
ment of these materials. Nay, owing as they do their
origin to different schools of the same Veda, these re-
censions not unfrequently take the very opposite view of
single points of ceremonial. Originally the number of such
recensions, more or less differing from cach other. must
have been much larger; but the practical tendencies of
a later age, which led to the production of concisc manuals
of ceremonial rules—the Kalpa-sitras—adapted to the
sacrificial practices of more than one school, were not
favourable to the perpetuation of these.bulky cyclopzdias
of theological school-wisdom : thus only the Brihmanas of
the schools which had the greatest number of followers
survived ; while others were probably never committed
to writing, or at best had a precarious existence down to
more recent times.

While the Brahmanas are thus our oldest sources from
which a comprchensive view of the sacrificial ceremonial
can be obtained, they also throw a great deal of light on

Jthe carliest etaphysical and linguistic speculations of the
Hindus. Anotler, even more interesting feature of these
works, consists in the numerous legends scattered through
them. From the archaic style in which these mythological
tales are generally composcd, as well as from the fact that
not a few of them are found in Brihmanas of different
schools and Vedas, though often with considerable varia-

} Sec Max Milller, History of Ancient Sanskrit Literature, p. 172; Rig-veda-
samhith IV, p. vi. Professors Weber {History of Sanskrit Literatute, p. 11),
Whitney, Westergaard, and other scholars derive brihmasa from brihman,
¢ pfayer, worsbip.’
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tit;ms, it is pretty evident that the ground-work of many of
them goes back to times preceding the compsition of the
Brohmanmas. From a mythological, and to some extent
from a linguistic, point of view these legends thus form
a connecting link between the latter and the Vedic hymns,
In the case of some of these legends—as thosc of Sunak-
Legl)a and the fetching of the Soma from heaven
can even sce how they have grown out of germs contained
in the Vedic hymns ; their relation to the latter being thus
not unlike that of the Sagas of the younger Edda to the
songs of the older Edda. The Kaushitaki Brahmana®, at
the end of a story of this kind about Soma, remarks that
it is thus told by those versed in legend (dkhyanavida).
We may perhaps infer from this passage that there was
a class of peoplc who took a special interest in such legends,
and made it their business to collect and repeat them.
Indeed, many of the elaborate mythical stories with which
we meet in the later epical and P'urdnic literature doubtless
owe their crigin to simple popular legends of this kind ¢.
Besides the genuine myths which we find in the Brah-
manas, there is also a large number of stories which were
evidently invented by the authors of these treatises for the
purpose of supplying some kind of traditional support for
particular points of ceremonial®. However small the in-
trinsic merit of such passages, they, too, are not cntircly
devoid of interest, especially from a linguistic point of
view, since the style of narrative and the archaic mode of
diction which they affect, readily lend themsclves to syn-
tactic turns of expression rarcly indulged in by the authorg
in the purely explanatory and excgeti parts of their
works. And, indeed, whatever opinion the gencral reader
may form of the Br’thmanas, as pun.ly literary com-

! See R. Roth in Weber's Jnd. Stud. I, 475 seq.; I, 111 seq.; Max Miiller,
History of Ancient Sanskrit Litcrature, p. 408 seq. )
* Sce the present volume, p. 1%3. Compare also Professor Aufrecht's remarks
on the myth of Apéld, Ind. Stud. IV, p. 8.

3 K. B. 111, 35; cf. Weber, Ind. Stad. II, 313.

¢ Cf, Max Méller, Upagishads, 1, p. 39 note.

$ See, for instance, 3at. Br, 11, 4, 3, 1, where a legend of this kind scems to
be directly ascribed to Yignavalkya.
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# positions—and, assuredly, it cannot be a very high one—
to the Sagskrit student these works (together with their

. Supplements, the Araryakas; and their metaphysical ap-
pendages, the Upanishads) are of the highest importance
as the only geauine prose works which the Sanskrit,
ag a popular language, has produced. For the com-
parative study of syntax, which has been taken up with
such signal success by Professor Delbriick and -other

" scholars, the Brahmanas offer a rich field of enquiry. Nor
is the style of these compositions—with its compact gram-
matical forms and expressive particles, and its habitual
employment of the oratio directa instead of dependent
clauses—without a certain rough beauty of its own, which,
however, almost entirely evaporates in a rendering into
modern analytical speech. And notwithstanding the
general emptiness of the speculations of the Indian
theologians, ¢ there arc,’ as Professor Max h! iller observes?,
‘ passageg in the Brihmanas full ofmiﬁémihought 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.’

Although the Adhvaryus, who had to perform all the
manual work connected with the sacrifice, were originally
looked upon as a subordinate class of priests, their office
scems to have riscn in the general estimation with the
incrcasing importance that was attributed to the endless
details of the ceremonial. In a passage of the Taittiriya
Upanishad (2, 3). the Yagus is said to be the head, the
K1k the right side, the Siman the left side, the Adesa?
the soul, ard the Atharvangiras (Atharva-veda) the tail.
With better reason the Yagur-veda might be called the
body of the sacrifice, since it contains almost the entire
apparatus of sacrificial formulas, while the other ritualistic

- works are concerned, either chiefly or entircly, with the
Soma-sacrifice. As a matter of fact, no other Veda has
given rise to so large a number of schools as the Yagur-

¢ History of Ancicent Sanskrit Literature, p. 408.
3, That is, the Bidhmana, according to Saikara. In Sat. Br.1V,6,7,6, the Rié
and Siman are identified with Speech, and the Yagus with the Mind.
]



xxvi SATAPATHA-BRAHMANA,
vedal. The numerous subdivisions of tihe Adhwvaryus*.
trace their origin to either of two principil schools, an
older and a younger one, the latter of which is itself
an offshoot of the former. The oral transmission of the
large body of exegetic and legendary matter attached to
the sacrificial formulas could hardly fail, in course of timg,
to produce considerable variations, in different localities,
both as regards the wording and the arrangement of these
works. Different schools would naturally arise,—each with
its own approved recension of the traditional texts,—which
in their turn would sooner or later become liable to the
same process of disintegration. Such, indeed, has been
the case, more or less. with all the Vedic texts, until
mechanical means were devised to arrest this process of
change. The names of many such subdivisions of the
older Yagur-veda are recorded : but hitherto the recensions
of only three of them have come to light,—viz. the Kdskaka,
the_Maitrayani-samhit, and the Thaittiriya-samhjta. The
two former texts belong to subdivisions of the Kaskas and
Maitrayanivas, two branches of the old school of the
Karakas or Aarakiadhvaryus. The Taittiriyas, on the
other hand, scem to have been an independent branch of
the old Yagus?, the origin of which is ascribed to a teacher
named Tittiri. Their text has come down to us in the
recension of one of its subdivisions 3, the Apastambins.

The chief characteristic of the old Yagus texts consists,
as has already been indicated, in the constant inter-

4

! Except, perhaps, the Sima-veda, which, in the Aarasavyiha, is said to have
counted a thousand achools; though that work itswlf epumcrates only seven
schools, one of them with five subdivisions. The numbe¥ of teachers mentioned
in connection witia this Veda is, however, very considerable,

? As such, at least, the Taittirlyas are mentioned in the Anrasmavydha, The
term Karaka, however, is also (e, 1. in the Pratigai-sttia, applied to the schools
of the Black Yagus generally. 1f the Ierlin MS. of the Kitkaka professes, in
the colophon, to contain the A'araka text of the work (which Professor Weber,
takes to refer to the Adrdyaniyik), the Karaka-sikhi of the KésAaka has perbaps
to be understood in contradistinction to thuse portions of the Ka/Aaka which have
been adopted by the Taittirlyas and incorporated into their Bribhmana,

* The Taittirlyas divide themselves into two schools, the Aukhiyas and the
Kbandiktyas; the Apastambins are a subdivision of the latter branch. We
bave also the list of the contents (anskramant) of the Atreyas, & subdivision
of the Aukhtyas,
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~Wingliog of the sacrificial formulas and the explanatory or
Brahmasxa portions. It was with the view of remedying
this want of a arrangement, by entirely separating the
exegetic matter from the formulas, that the new school of
Adhvaryus was founded, The name given to this school
is VaAgasaneylins, its origin being ascribed to ‘YigRavalkya
Vigasaneya. The result of this new redaction of the
Yagus texts was the formation of a Samhita, or collection
of mantras, and a BrAhmana. ' This re-arrangement was
doubtless undertaken in imitation of the texts of the Hotrs
priests, who had a Brihmana' of their own, while their
sacrificial prayers formed part of the Rik-samhiti. Indeed,
the Taittiriyas themselves became impressed with the
desirability of having a Brihmana of their own,—and
attained their object by the simple, if rather awkward,
expedient of applying that designation to an appendage
to their Samhiti, which exhibits the same mixture of
mantra and brihmawa as the older work. They also
incor;mra?cd a portion of the Kathaka text into their
Brahmana and its supplement, the Taittiriyaranyaka. Of
all the schools of the old Yagus those of the Taittiriyas
seem to have attracted by far the grecatest number of
adherents ; and in southern India their texts have continued
pre-eminently the subject of study till the present day. In
northern India, on the other hand, they have been largely
superscded by their later rivals. On account of the lucid
arrangcment of their sacred texts, the Vigasaneyins called
them the \White (sukla) Yagur-veda : the term of Black or
Park (krnhna) Yagur-veda being, for the opposite reason,
applied to the teMs of the older schools. In later times. an
absurd story was invented (doubtless by followers of the
White Yagus), in which the origin of the name Taittiriya is
connected with the word tittiri 2, in the sense of * partridge.’

* ' It has come down to us in two dm’crent tectnsious, the Aitareya and the
Kaushitaki (or SRakhayana) Bribmana.

? Professor Weber, however, thinks there may be some reason for this deri-
vation; the name of Taittirlya having perhaps been applied to this school on
account of the motley (partridge-like) character of its texts. According to the
story alluded to, Vighavalkya, having been taught the old Yagus texts by Vai-
samplhyana, incurred the displeasure of his teacher, and was forced by him to
disgorge the sacred science which, on falling to the ground, became soiled
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The Brahmana of the Vigasaneyins bears the name ”0(3
Satapatha, that is, the Brahmawa * of a hundred’ igthg?
because it consists of a hundred lectures (adhydyas).  Hoth
the Vigasaneyi-samhitd and the Satapatha brihmana have
come down to us in two different recensicns, those of the
Madhyandina and the Kdsva schools.  Of the latter recen-
sion of the Brahmana, however, three buoks out of seventedn
are wanting in the European libraries and have, as far as [
know, not yet been discovered in India. The Madhyandina
text both of the Sawhitd and the Brihmana has been edited
by Professor Weber; the former with the various readings
of the Kinva recension. To the same scholar we owe a
German translation of the first adhydya of the first kdnda ! ;
and he has, moreover, subjected the entire accessible litera-
ture of the White Yagur-veda—with the exception of the
Kéanva text of the Brihmasa—to a careful examination,
and has extracted from it all that scems calculated to
throw light on its history, so that in this respect little re-
mains to those who come after him but to state the results
of his enquiries. Professor Max Muller, in his History of
Ancient Sanskrit Literature;has also fully discussed the ques-
tions regarding the date and authorship of these texts, and
has done much to cléar up what was obscure in their rela-
tions to the older Yagus texts and to Vedic literature gene-
rally. Many points, however, still remain doubtful ; and,
above all, opinions are as divided as ever regarding the
approximate date of the tcacher with whose name tradition
connects the origin of the modern school of the Adhvaryus,
The schools of the Vagasancyins arc stated to have been
cither fiftcen or scventeen; and their ®ames are given,
though with considerable variations, in different works. No
distinct traces, however, have as yet been discovered of any
recensions besides the two alrcady rcferred to. As regards
the names of these two,—the Miadhyandina and Kéinva,—
the latter is the name of one of the chief families of Rishis

(hence Blatk Yagus), and was picked up by YigAavalkya's condisciples, who had
assumed the form of partridges.  This story seems first to occur in the Purimas;
see Wilson's translation of the Vishnu Purdna (ed. Hall), 111,p. 54. Plsini(IV, 3,
102) and Patafgali only know of the Taittirlya texts as ‘ promulgated by Thtiri,’

! Zeitsch. der D. M. G., 1V, p. 2893eq ; reprinted in Indische Streifen 1,p. 31 seq,
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#f the Rik-samhitd ; and certain orthoepic peculiarities of
the Yagus texts of the K4nvas would secm to favour the
assumption of a connection of this school with the redac-
tion of the Rik. The name of the MAdhyandinas, literally

‘meridional,’ on the other hand, does not occur in the older
lxterature Nor can we draw any definite conclusions, as
to the probable date of their recension, from Lassen's
identification of this name with the Mardadiwol, mentioned
by Megasthenes (as quoted by Arrian) as a people on the
banks of a tributary of the Ganges; or from Professor
Weber's conjecture that the Midhyandina school may have
taken its origin among that people.

The MAdhyandina text of the Satapatha is divided into

st

than the others. In the first placc, the twelfth kinda is
called madhyama,the middle one;’ a fact which in itself
would s the idea that, at the time when this nomen-
clature was adopted, the last five books (or perhaps books
11-13) were regarded as a separate portion of the work !.
Besides, Pataﬂgah. in a kirikd or memorial couplet to Péin.
IV, 2, 60, mentions the words shashhpatha (* consisting
of sixty paths’) and satapatha, with the view of forming
derivative nouns from them, in the sense of one who studies
such works. Now, as the first ninc books of the Satapatha,
in the Madhyandina text, consist of sixty adhydyas, it
was suggested by Professor Weber that it was probably
this very portion of the work to which Patasgali applied
the term ‘shashfipatha,’ and that consequently the first
nine books were 4t that time considered as, in some sense,
a distinct work and were studied as such. This conjecture
has been generally accepted. There is indeed a possibility
that Patafgali may have been acquainted with some other

3 The Kénva text is divided into seventeen books. Kamdas 12-13 correspond
to Midhyandina 10-13; and kinda 16. which treats o, the Pravargya ceremony,
eonaponds to the first three adhydyas of the last kimsa of the Midhynndinu.
Thus, in the Kisnva recension the fourteenth kixd, called ‘ madhyama,' is the
middle one of kindas 12-16; the seventeenth kinda, or Bn‘lmllraw;uh, being
apparently cousidered as a gupplement, Perhaps this division is more original
than that of the Midbyandinas.
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recension of the Brahmama of the Vigasaneyins avhicha
consisted of only forty adhydyas; but even in that case the
latter would in all probability correspond to the first nine |
books of the Madhyandina text. As regards thg»}(ﬂnva
recensxon we are unfortunately not yet able, owmg to the
want of some of its kindas, to determine its exact extent ;
and have to rely on a list added by a scribe on the front
page of one of the kdndas in the Oxford MS.!, according
to which that text consists of 104 adhydyas. Still further
evidence regarqu the mutual relations of the several
portions of our Brahmana is contained in a passage of the
Mahibhirata (XII, 11739), where Yighavalkya relates
EE2RE Inspiration of the Sun, he composcd (kakre)
the Satapatha, including? the Rahasya (mystery), the
Samgraha (epitome), and the Parisishza (supplement).
Now the tenth book is really called Agni-rahasya; while
the eleventh contains a kind of summary of the preceding
ritual ; and kindas 12-14 treat of various other subjects.
This relation between the first nine and the remaining five
books is also fully borne out by internal evidence, as well
as by a comparison with the Vigasaneyi-samhitd. The
latter consists of forty adhyiyas, the first eighteen of which
contain the formulas of the ordinary sacrifices—the Havir-
yagnas and Soma-sacrifice—and correspond to the first ninc
books of the Satapatha-brihmana. The succeeding adhyé-
yas have been clearly shown by Professor Weber? to be
later additions. As a rule only those formulas which are
contained in the first cightecn adhydyas are found in the
Taittiriya-samhitd ; whilc those of the later adhydyas arg
given in the Taittiriya-brahmara. f
At the end of the Satapatha the White Yagus is said to
have been promulgated (i-khyd) by Y.lgiiavalkya Vigasa-
ncya. Now the name of this teacher is indeed more fre-
‘quently met with in the Brahmaza than that of any other ;-

D R LR TR T eRea

! The accuracy of this list cannot te relictd upon, as several mistakes occur in
the number of kandikds there given. It is, however, unlikely that the scribe
should have committed any mistake regarding the number of adhydyss.

3 Literally *together with the rahasys (sarahasyam),’ &e, .

* Hixory of Indian Literature, p. 107 seq.
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sespecially in some of the later books where his professional
connection with Ganaka, king of Videha, and his skill in
theological disputations are favourite topics. As regards
the earlier portion of the work, however, it is a remarkable
fact that, while in the first five books Y4gAavalkya's opinion
is frequently recorded as authoritative !, he is not once men-
tioned in the four succeeding kandas (6-9). The teacher
whose opinion is most frequently referred to in these
books, is Sandilya. This disagreement in respect of doc-
trinal authoritics, coupled with unmistakable differences?,
stylistic as°well as geographical and mythological, can
scarcely be accounted for otherwise than by the assumption
of a difference of authorship or original redaction. Now
the subject with which these four kindas are chiefly con-
cerned, is the agnikayana, or construction of the sacred
fire-altar. For rcasons urged by Professor Weber, it would
appear not improbable that this part of the ceremonial was
specially cultivated in the north-western districts; and
since the ®eographical allusions in these four kindas chiefly
point to that part of India, while those of the other books
refer almost exclusively to the regions along the Ganges
and Jumna, we may infer from this that the fire-ritual,
z.;doptcd by the Vigasancyins at the time of the first redac-
tion of their texts—that is, of the first nine kiandas, as far
as the Brihmana is concerncd—had been scttled in the
north-west of India.

Here, however, we meet with another difficulty. The
tenth book, or Agnirahasya, decals with the same subject as
the preceding four kindas; and here also Sindilya figures
ds the chicf autheyity, while no mention is made of Yigsa-
valkya. Morcover, at the end of that kimda, a list of
teachers is given in which the transmission of the sacri-
ficial 'science (cither in its entircty. or only as regards the
fire-ritual) is traced from a teacher Tura Kivasheya
—who is said to have received it from the god Pragépati—
downwards, through two intermediate teachers, to Sindi-

3 See, however, Sat. Br. II, g, 1, 2-3, where Yég#avalkya's opinion is
referred to as being contrary to the Rig-veda.
¥ Bee Weber, Ind. Stud. XIIL, p. 266 seq.
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lya; and from thence, through six intermediate teachers, to,
Samgivi-putra. Tura Kivasheya is referred to in another
passage of the tenth kinda (X, 6, 5, 9) as having built a
fire-altar! to the gods at Kéroti; and in the Aitareya-brah-
mana he is mentioned as the high-priest who officiated at
the inauguration-ceremony of king Ganamggaya Pari-
kshita, renowned in epic legend. “Froiii these Tndications
“We may, it seems to me, take it for certain that Tura
Kavasheya and Sindilya (the latter of whom is also
held in high repute by the A'4andogas or Siman-priests)
were regarded by the Vigasancyins as the chi¢f arrangers,
if not the originators, of the fire-ritual such as it was
finally adopted by that school. On the other hand, we
saw that the first ninc books of the Satapatha. if their
identification with Patasgygali’s ‘shashsipatha’ be correct,
must have been regarded as, in some particular sense, a .
complete work. Now this combination of the firc-ritual
in kandas 6-¢ with the complete exposition of the Havir-
yagiia and Soma-sacrifice. contained in the first e books,
would scem to presuppose some kind of compromise be-
tween the two schools recognising Yagaavalkya and San-
dilya respectively as their chiel authority. What, then, arc
we to understand to be the exact relations betwecen the later
kindas, especially the tenth, and the carlier portion of the
work? We do not, and could not, meet with such a term
as ‘datvirimsat-patha,'or work of forty paths, as applying
‘o Mne \ast five Kandas of the Satapatha; ther nature was

ton well understood for that, as we sce from the jrassagre of

the Mahabhirata, above referr .
. Herred to.
at the end of \he tenth kind The Lt of teachers

i a SNHOWsS # :
gamation of the two schouls u: ‘t:'t;:: tqi;n’:eo:f“gwam’.
] ‘ ioned in it: with o s
;‘t belongs exclusively to the Shndilya school. Mlte:onuim'
S:wever, an additional remark to the cffect that M
mgfvbputm. downward the list is *identical,'~viz, with
some ot!ncr list. Now this remark can onl \ p
vamsa given at the end of th  thie e ihe

e last ki
! The author of this pareage wou ast kinda. In this list the

Id seem 1o §
mply,
exactly express it, that this was :umswmwf:{.::.“;:p:-ﬁm
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transmission of the science of the Adhvaryus is traced—as far
as human agency is “concerned—from Kasyapa Naidhruvi,
through nine teachers, to Yig#avalkya, and thence,
through four other teachers,to Simgtvi-putral. The only
name which_ this list has in common with the former one,
previous to SAmgtvI-putra, is that of Kusri. Accordmg to
the former list, he was the teacher of Sandilya, who, in his
turn, taught VAtsya3. But since in the same book (X, 5,
5, 1) he is referred to as Vigasravasa, and in the list at the
end of the Satapatha he is set down as the pupil of Viga-
sravas, the same teacher is evidently referred to in both
lists ; and if we can at all rely on the authenticity of these
vamsas, we should have to infer from this coincidence, that
there was already some connection between the two schools
prior to both Yigiavalkya and Sandilya.

The two lines of teachers mect once more in the name of
Samgivi-putra. In the later list the succession of teachers

o

1 1 here give, side by side, the lists. in inverted order, from Simcivi-putra
vpwards. For the complete lists, sce Max Mulier, History of Ancient Sanskrit
Literatore, p. 438 seq.

End of Book XIV. End of Buok X.
£8. Aduya. (52% Brahman Svayambhu.
87. Ambind.

8. vak (51} Pragipati

55. Kasyapa Naidhruvi.
84. Silpa Kasyapa.

53 Harita Kasyapa. (50) Tara Kivasheya

§3. Asita Virshagamwa.

§1. Gihvivat Ridhyoga. (49) Yaghavatas Rigastambiyana.
o 59 Vigasravas.

49 Kusri. * () Kuwri.

48." Upavesi. (42) S‘lnlllya.

42, Aruma. v

46. Uddtlaka (Arumeya). us) va..m"f xhd

Yigaavalkya (Vigasaneya). (45) yasa.

ol s (44) Mahistbi.

43 J\.ulyun. (43) Kautaa.

43, Prim!-potra (Asurivisin). (42) Mimfavys.

43, Kirsakeyl-putra. {41) Méndikiyant.

40, Skmgivt-putra, (40) Simgivi-putra.
Fonow um formed by the addition {Same as elsewbere.)

2 tra® to the mother's name.

? Inthe mmmmmwx.,..m order is Kusri, Vitsya, Shnsilys.
[12) © e
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is then continued by forty-nine more names—all of -them -
formed by the addition of ‘putra’ (son) to the mother's
name—which, it appears, we are to supply in the former
list. According to Professor Max Miiller !, ¢ Simgivi-putra
seems to have united two lines of teachers.” That this must
have been the case, cannot be doubted, provided, of course,
that the vamsas are trustworthy?. Nay, I should even be
inclined to assign to the time of Simygivi-putra the final
adjustment of the ritual and its dogmatic exposition such
as we find them in the Shash/ipatha (and the first eighteen
adhyayas of the Vigasaneyi-samhitd), and consequently
the first redaction of that part of the Satapatha. Not that
all the matter contained in the latter part of the work must
necessarily be more modern. Therc can, on the contrary,
be little doubt that much of it is quite as old as anything in
the earlicr books; and of the Madhukdnda, which forms
part of the Brshad-dranyaka in the last book, we know at
any rate, from a reference to the Madhu-brahmgsa in the
fourth kdmfa, that somc such tract cxisted at that time.
But such matter as, for some rcason or other, was not
included in the systematic cxposition of the ceremonial,
would naturally be in a less scttled condition and more
liable to modifications and additions.

According to the two lists, Samgivi-putra is removed from
Sandilya by six intermediate teachers, the three older? of
whom are referred to in kindas 6-9; and from Yigha-

; ;}:s;my of \cn'c:ml:mkm Literature, p. 437
ulessor Weber, Ind. Stud. 11, 20t note, expresses hi

‘ the vamsas are, on the whole, Yuite authentic; though u:;. d:o::::“ o‘:“ th‘“

belong to the text, but are later additions; judging from the great anm;‘:::
pames, some vamsas most have been adided at a very Iate time” It

me, however, that if the vamsas are at wil autbentic—and | aee 0o mm -
doubtu‘ht::;l;emolhunbwenhnedwm for
assume sts were kept from early times and added

the other hand, little can be made of the two nmns:.:’b:.:?d of dnu;hdg:
and Yignavalkiya kindas. They look rather like Attempts—aad very unsuc-
ceuful ones—at throwing several independent lists into one.

* Viz,, Vitsyn IX, §, 1, 62; VAmakakshiyass VII, 1, 3,11 ; MAbitthi VY,

3,2,10; VIII, 6,1,16 seq.; 1X, 5, 1, 57. Not mentioned are Kautsa, Min.
davya, and Méindikiyani, AMMmomuhlhtmlﬁMq[m
) as & contemporary of Ganaka and Yigsavalky e
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valkya by four intermediate teachers, the first of whom
(Asuri)? is repeatedly quoted in the second (and once each
in the first, fourth, and fourteenth) kindas. Although these
indications do not, of course, supply more than a ferminus
a guo for the, final settlement of this part of the work, they
would nevertheless seem to favour the supposition that the
combination of the fire-ritual with the sacrificial system
cannot have taken place at a time far removed from that
of Samgivi-putra. The custom of forming metronymics by
means of ‘putra’ is of some interest. It first shows itself
in the predecessor of Samygivi-putra’s teacher in the Yig#na-
valkya line, and continues from thence down to the very
end of the vamsa. Unlortunately, however, we have no
means of ascertaining whether this custom had already
been commonly practised, in certain localities, before that
time, or whether, as secems to me more probable, it was
a fashion of recent date. If the latter alternative could be
proved, itgmight help to settle the chronological relations
between Yéghavalkya and Panini, since it would appear
from Pin. IV, 1, 1592 (and VI, 1, 13), that the great gram-
marian was well acquainted, not only with the practice of
forming metronymics of this kind, but also with that of
forming patronymics from such mectronymics.

The relative date of Panini and Yigwavalkya has been
discussed more than once by Sanskrit scholars®; but no
agrecment has as yet been come to on what Goldstiicker
justly called ‘one of the most important problems of
Sanskrit literature.” ‘The chicf difficulty of this problem
Ties in’ the ambigyity of Katyiyana's well-known varttika
to Pan. IV, 3, 105. According to Parini’s rule the names

3 He is also the Ksshi of Vig: S. 111, 37.
* This rule, which applies to the people of the north, is not explained in the
MabAbhdshys, The Kisiki Vratti gives the patronymics of Gérglputra and
Vitstputra, both of whom occur in our vamsa. It is worthy of remark that
Kavasha Ailisha, who is mentioned in Ait. Br. 11, 19, and to whom the hymns
Rig-veda X, 30-34 are ascribed, is called Kavasha Aildshipatra in the Kizbaka
3§, 7. Cf. Weber, Ind, Stud. ILL, pp. 439, 157, 455
§ See especially Max Maller, History of Ancient Sanskrit Umm.yﬁo
Joldstiicker, Pdwinl, p. 132 seq.; Weber, Ind. Stud. V, 65 seq.; XITI, 443
j Sacred Laws of the Aryas, 1, p. xxxix note,

* c2

»
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of BrAhmarnas and Kalpas proclaimed by old (sages) are
formed by the addition of the affix in (to the sa.res’ names).
As instances of Brahmanas, the names of which are formed
in this way, the Kdsikd Vritti gives Bhallavina/ proclaimed
by Bhallu), Sityayaninak. Aitareyina%. In accordance
with this rule the texts of the White Yagun are called
Vigasancyinak. This name does not, however, occur in
any of Pawini's rules, but follows only from the word
‘vigasaneya’ being included in the gawa ‘saunakidi’ to
Pan. 1V, 8, 106; and since we have no evidence. as to
whether any of the words in a gama except the first really
belong to Péiwini, it must remain doubtful whether or not
he knew of the existence of the school known by that
rame. Kditydyana's virttika runs thus: ‘Among the
Bréhmana¥ and “Kalpas proclaimed by the old, there is
in exception in regard to Yjg#avalkya and others, on
account of contemporaneousness: hence (Yigaavalkya's
Brihmanas are called, not Yigavalkinak, by) YigRa-
valkini Brahmawini; Saulabhini B! The question, then,
is, Does Kitydyana mean to say that the Brihmasas
proclaimed by Yig#avalkya do not fall under this rule,
because he was contemporary with Panmini,—and therefore
not an old sage in the sense of the rule,—or, that those
works should have been excepted by Panini from his rule,
because they are of the same age as those (old) Brahmanas
to which the rule applics ? The former alternative was the
one generally accepted, until the late Professor Goldstiicker
made known the text of Patadgalis and Kaiyafa’'s com-
ments' on this virttika. He showedthat Kaiyasa, at
Jeast, clearly interprets it in the sense that Pixini should
have excepted works like the Yignavalkdni Brahmandni,
since they, too (api), are of the same age as the Sitya-
yaninak and others. The Mahdbhashya, on the other hand,
is not quite so explicit. It merely says that the YagAavalkani
BrAhmandni &c. ought to have been excepted, because
they, too (api), are of the same age. Goldstiicker naturally
took this explanation to convey the same meaning as that
of Kaiyasa. This view was, however, controverted by

! Phsini, p. 138
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l’rofcssor Weber in his review of Goldstiicker’s * Pasini.’
interpretation of the virttika adopted in the Kisika
Vritti—according to which Paxini's rule does not apply to
those works, because Y4gAavalkya and others are not old
authorities in the sensc of Pinini’s rule—is likewise rejected
by him, since in that case Katydyana's exception would be
no exception at all. On the other hand, Professor Weber
thinks that, if we accept Kaiyasa's interpretation, Kitya-
yana's additional remark ‘ on account of contemporaneous-
ness’ would be entirely superfluous. He, therefore, pro-

poses, in the pasugc of the Mahabhishya, to take ‘api’ in
the sense of ‘even’ and to interpret the passage thus!:
‘ Among the Brihmasas and Kalpas proclaimed by the
ancients, Pasxini ought to have made an exception in regard
to Yig#avalkya &c.,.because the Brahmanas and Kalpas
proclaimed by them, though indeed going back to ancient
(sages), are nevertheless contemporaneous (with Pasini him-
self)’ Tpis rather paradoxical argumentation, on the part
of Patasigali, would have to be understood to mean, that
the Yig#avalkini Brahmandni and similar works, though
ascribed to old authorities, are in reality modern productions;
or—if we may venture to express it in somewhat different
words—PAanini ought to have made an exception in regard
to works which, in point of fact, are no exception at all. Now,
if this be the correct interpretation, I can only say this—
that, had Patasgali been anxious to conceal his real meaning,
he could scarcely have donc so more effectually than by

choosing words which, at first sight, look as clear as day.
o Professor. Biihjer?, who has recently touched upon this
controversy, sides with Kaiyasa and Goldstucker; and I,
too, can take no other view. But, like him, I sce no
necessity for accepting the inferences which Goldstiicker
has drawn from this varttika, viz. that we have to assume
so long an interval between Piwini and Kitydyana, that
authors, whom Katydyana considered as far older than
PAnini, were in reality his contemporaries. This assumption,
surely, would involve a degree of ignorance, on the part of

. ' Ind. Stad. V, 68 seq.; XIII, 443,
3 Sacred Lawg of the Aryas, ], p. xxxix note.




xx'xviii SATAPATHA-BRAHMANA.

Wm regarding the age of Painl, such as would*seem
altogether umcconnuble. The of Goldstucker's
asgument lies in his {dentification “Vighavalkani
ibanini with the Brihmawa of the Vigasaneyins, With
Professor Weber I believe that Pinini was perfectly well
acquainted with the term ‘Vigasaneyinak, but saw no
occasion for specially mentioning it in his rules. Surely, if
his silence could possibly have been construed into an act
of negligence, KAtyiyana, who was so intimately connected
with the White Yagus that, on Goldstiicker's oywn showing,
he composed the Vigasancyi-pritisikhya before he wrote
his véirttikas, would have beea the first to notice it. The
Yigsavalkini Brahmaxdni, in their relation to the sacred
canon of the school, seem to me to stand somewhat on a par
with the’ Tittirind proktd4 slokd4!,’ which,in Patagyali‘'stime,
were excluded from the term * Taittiriyd4 ' as uncanonical,
and which Professor Weber would identify, perhaps rightly,
with some portions of the TaittirivAranyaka. Rgth kinds
of tracts prubably belong to the last floating materials of
Adhvaryu tradition, which had not yet been incorporated
with the canun. Whether or not the YigRavalkani Brih-
manani form part of the text of the Satapatha which has
come down to us, and what exact portions of that text we
have to undcrstand by this designation, must remain un-
¥ certain for the present. Most probably, however, we have
to look for them to certain portions of the last book (or
books) in which Yigmavalkya figures so promincntly If
we had a complcte copy of the Kénva recension, we might
perhaps be in a better position for formigg an opinion on
this subject; for if that version should really turn out to
consist of 104 adhydyas, four of these adhydyas may have
to be considered as a later interpolation; and the fact
might have become obscured in the Mddhyandina recension
by a different division of the text?. But, however this may

' Mahibhishya on Pin. 1V, q, 66; 3, 104.

* Possibly, however, this redundancy may have been cansed by the insertion of
the third or nddhiri-kisda, consisting of 124 kandikis, to which there seems to be
pothing corresponding in the Madhyandina text.  We have no MS. of this garti-
cular kdnda. Imay also mention that, while in the first kiisnda (or second Kinva),
the Méidhyandinas count 9, and the Kdnvas 8 adhfiyas,—in the fourth kinda (or
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be, i* appears to me quite intelligible why such portions
should have been considered as of equal age to the body
.of:the work ;. in fact they would probabify go. back to.ahout
the same time as some of the earlier portions; only that,
owing to a longer state of uncertain transmission, they may
have been more liable to changes and additions. If these
tracts are not mentioned by Pasini, it may be an accidental
omission on his part, or he may not have been aware of
their existence, for geographical or other reasons: we can
hardly expeget Pnini to have been so intimately acquainted
with the Yagus texts as KAtyiyana. As regards :
of Katydyana and Patasgali, I accept with Professor Biihler
and others, as by far the most probable, the fourth and the
Middle of the second century B.C. respectively.

Under the title of Vigasaneyaka, the Satapatha-brih-
mana is quoted once in Lisydyana’s Srauta-sttra 1V, 12,
12; but I have not been able to find the passage cither in
the Midjyandina text or in that part of the Kinva text
which I have hitherto had at my disposal, viz. kindas I,
II, IV-VII (Ké&ava). Far more frequently the work is
quoted, either as Vigasaneyaka or as Vigasancyi-brihmana,
by Apastamba, both in his Srauta and his Dharma-sitras.
On comparing onc of these quotations in the Dharma-
sttras (I, 4, 12, 3) with the corresponding passage in the
Madhyandina recension, Professor Buhler found that ‘its
wording possessed just sufficient resemblance to allow us
to identify the passage which Apastamba meant, but dif-
fered from the Satapatha-brihmana in many details®.’
Erom this he nagurally inferred that Apastamba probably
took his quotations from the Kiwva recension. Now,
although I have not been able to comparc this particular
passage with the Kanva text?3 I have done so regarding
a number of other passages quoted from Apastamba in
Karka's commentary on the Kitlya-Srauta-sitra. The
result was that in no single case did Apastambas quota-
tions agree with the corresponding passages in the Kanva,
fifth Kiwva), on the other hand, the Kinvas have 8, instead of 6 adhydyas; and
in thg fifth kisda (or sixth and seventh K&nmvas) they have together 3, instead

of § adhylkyas.
i Bibler, loc. cit. p. xxv. ¥ The passage occurs in Midhyandina XI, §,6, 3.
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any more than they did with those of the Madhyandina
text!. In some cascs they came nearer to the one text,
in others to the other. To several quotations, a;zain, I could
find nothing corresponding in either text. Now, supposing
the quotations, as given by Karka, to be ou the whole
correct, there seem to be only two ways of accounting for
these discrepancies, viz. either Apastamba did not mean to
quote the passages literally, but only to give the substance
of them; or he had a third recension of the Satapatha before
him. While some passages would seem to be in favour of the
former alternative, others would scarcely admit of this expla-
nation. This question,however, requiresfurtherinvestigation,
before it can be definitely settled. In connection with this
question the fact will also have to be taken into account, that
Kityiyana, in composing his Vigasaneyi-pratisdkhya, secms
to have had before him a different recension of the Samhita,
from those of the Kaava and Midhyandina schools®.
Professor Bﬁhlet appears to be inclined to pbce Apa-

.....

as conclusive, they seem at any rate to show that that writer
cannot have lived later than the third century B.C. From

V| select a few passages .
1. Ap. Katy, VI, 1, 36 . prigvamuasya madhyamsm sthdmirigam dlabbya
Zapatiu vignaneyakam,
Madhy. 11,1, 1, 11. s3 plrvisdhyam sthinirfenm abhipadyaitad yagur dha.
Kanva IV, 1, 1, 7. si yasau vanhish/Ad punvardhe sdlisthiwd bhavati tdm
abhipadya gapati.
2. Ap. (Kiny. V, 3, 6). atripi mesham 4a meshim £a karotiti vignsaneyakam.
Madhy. I, 5, 2, 15. tatrdpt mesham 4a meshim &a kurvanti.
Kéanva 1, 5, 1, 13. mesham a vi api meshlm 4a kugaod, .
3. Ap. 'Katy. V11, 2,34).  vritrasya haninikishti traikakudenigganeninkte) yadi
traikadokam nidhigakbhed yenaiva kendganeningtti vignsancyakam.
Madhy. 111, 1, 3, 12. ‘tratkadukam bhavati ; yatra v indro vritram ahams
tasya yad skshy fsit tam girim trikakudam akarot. . ..) yadi traikakudem
na vinded apy atraikakudam cva syat samént hy eviaganasya bandhuti,
Kinva 1V, 1, 3, 10. (tat traikakudam syit; yatra vi indro vritram ahams
tasya ha yi kanfnakdsa yat kakshus tam etam girim £akdra trikakodam ;
sa yat traikakndam bhavati fakshushy evaita# takshur dadhti); yadi
traikakndams na vinded api yad eva kifka syfit.
4. Xp. (Kity. VI, 3, 28). Gshnishena pradakshimam siro vesh/ayata iti vAgnsa-

m.
Maidhy, 111, 2, 1, 36-17. sa promte. N
Kinva 1V, 3, 1, 11-12. athainam proroti,—m prormotl.
b4 SeaWebn,lnd. Stud. IV, p. 69.
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the fact that Svetaketu, the son of Uddilaka Arusj. the
reputed teacher (and rival™) of YigAavalkya, is counted
by Apastamba among the Avaras or moderns, Dr. Buhler
infers that the promulgator of the White Yagus cannot
have preceded Apastamba ‘by a longer interval than, at
the utmost, two or three hundred years.” That the two
authors may not have been separated from each other by
a longer interval seems likely enough; but, on the other
hand, Apastamba, by his remark, pays no very great com-
pliment to the inspired texts of his own school, since Arusa
Aupavesi, the grandfather of Svetaketu Arureya, is: twice
referred to in the Taittirlya-samhitd 3, ~

The_geographical and_ethnical allusions contained in
the Satapatha-brahmana have been carefully collected by
Professor Weber 3. With the exception of those in kindas
6-10, as I have already remarked, they point almost
exclusively to the regions along thc Ganges and Jumna.
In the legend about%ﬁegha Mithava 4, and his Purohita
Gotama Réhogana, tradition scems to have preserved
a reminiscence of the eastward spread of Brihmanical
civilisation. Among the pcoples that occupied those
regions, a prominent position is assigned in the Satapatha
to the closely-allied Kuru-Padtilas. The Kurus occupied
the districts bctween the Jumna and Ganges—the so-
called Maghyadesa or middle country—and the Pad-
kalas bordered on them towards the south-east. According
to Sat. Br. XIII, 3, 4, 7, the Pajdkilas were in olden times
called Krivi; and a tribe of this name is evidently referred
to in Rig-veda V]II, 20, 24; (22, 12)% in connection with the
rivers Sindhu aud Asikni. The Kurus, on the other hand, are
not directly referred to in the Rsk ; but a king Kurusravara,
‘glory of the Kurus, and a patron with the cpithet
Kaurayina are mentioned in the hymns. In Aitar. Br.
VIII, 14, the Uttara (northern) Kurus, together with the
Uttara-Madras, "afe said to dwell beyond the Himalaya.

) See Brih. Ar. 3, 5, where he is defeated by YigAavalkya in disputation.

3 Taitt.S. VI, 1, 9,3 4, 8, 1. * Ind. Stud. I, 187 seq.

¢ Sce the present volume, p. 104, with note. It woald have been safer to give

the name as Videgha Méthava, instead of Mithava the Videghs.
8 See Ludwig, Rig-veda J8I, p. 205 ; Zimmer, Altindisches Leben, p. 103.
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From these indications Professor' Zimmer infers that, in
the times of the hymns, the Kurus and Krivis- whose namcs
evidently are merely variations of the same word--may
have lived together in the valleys of Kdsmir, on the upper
Indus; and he also offers the ingenious coniecture, that
we may have to look for the Kuru-Krivis in the twin-
people of the Vaikarwau, mentioned in Rig-veda VI, 18,11,
The names of the principal teachers of the Satapatha mark
them as belonging to the land of the Kuru-Pudkilas; and
as in 1, 7, 2, 8, preference is given to a certain sacrificial
practice on the ground that it is the onc obtaining among
these peoples, it seems highly probable that the redaction
of the work, or at least of the older portion of it, took
place among the Kuru-Paskilas'. A prince® of Pad-
k4la, Pravihama Gaivali, is mentioned XIV, 9, 1, 1, in
connection with YAgiavalkya's teacher, Uddalaka Aruni.
East of the Madhyadesa, we mect with another con-
federacy of kindred peoples, of hardly less importance than
the Kuru-Padkllas, at the time of the redaction of the
Brihmana, viz. the Kosala-Vidchas. In the legend above
referred to they are said to be the descendants of Videgha
Mdthava, and to be scparated from cach other by the
‘river Sad4nira (either the modern Gamdaki or Karatoyd).
The country of the Videhas, the castern branch of this
"allied péople, corresponding to the modern Tirhut or
Puraniya. formed in those days the gxtreme cast of the
l:md of the Al)'as. In the later books of the Satapatha,
king Qyuka of Vidcha appcars as,one of the principal
tpmmotcrs of the Brahmanical religion, and cspcctally as the
P

atron of Yig#avalkya. In XTI, 6, 2, 1, Gangka is repre-

¥ The passage 111, 2, 3, 15, where the Kuru-Pastilas are apparently placed
in the north——in direct contradiction to X1, 4, 1, 1, where they are placed in
opposition to the Northemers {udléyak)—seems to go against thix supposition.
Professor Weber, Ind. Stud. 1, 191, tries to get over this difficulty by transiating
Kurupankilatrd by ‘as among the Kuru-Pasdilas,’ instead of * among the Kuro-
Paskilas;" .s0 that the meaning of the passage would be that ‘the same
language is spoken in the northemn region, as among the Kuru-Padiflas." Unfor-
tunately, however, the Kdmva text of the passage is not favourable to_this
wmtlon. 1t runs as foilows (K. 1V.3,'3,10) :—udtitm pathyayk svastyd
vig vai pathyl svastls tasmid atrottaribal vig vadatityShak kuru u
kurumahvisheshy ity etdm hi tayd disam priginann eshd hi tasydl dik pragaid.

? He is styled rAganyabandha in A'kdndogyop.V, 3, 5.
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sented as mecting, apparently for the first time, wit
Svetaketu Aruncya, Somasushma Satyayag#i, and Yigia
valkya, while they were travelling (dhavayadbhik). Probabl
we are to understand by this that these divines had th
come from the west to visit the Videha country. A con
widerable portion of the Brihadiranyaka deals with learned
isputations which Yigiavalkya was supposed to have
held at Ganaka’s court with divers sages and with the king
himsell. In Brh. Ar. 1L 1, 1 (and Kaush. Up. IV, 1)
Ganaka's fape as the patron of Brihmanical sages is said
to have aroused the jealousy of his contemporary, Agita-
satru, king of the Kasis!. The name Ganaka is also in-
teresting on account of its being borne likewise by the
father of Sit4, the wife of Rama. Unfortunately, however,
there is not sufficient evidence to show that the two kings
are identical. " With the legend of the other gredt epic, the
‘Satapatha offers more points of contact; but on this
subject ajso no definite results have as yet been obtained,
it being still doubtful whether the internecine strife between
the royal houses of the Kurus and Pa#kilas which, according
to the late Professor Lassen, forms the central fact of the
legend of the Mahibhdrata, had not yet taken place at the
time of the Satapatha-brahmana, or whether it was already
a thing of the past 2. In thc Mahabhirata, I, 4723, Pinduy, in
speaking to his wife Kunti, meations Svetaketu, the son of
the Maharshi Uddalaka, as having lived * not long ago3
As regards the two recensions of the Satapatha-brih-
mana, this is hardly ¢he place to enter into any detailed
discussion of thejr mutual relations. Nor is my acquaint-
ance with the Kanva text as yet sufficiently extensive to
do justice to this important question. I intend, however,
to publish before long a number of extracts from several
kindas of this recension,—including the text of all the

! They occupied the coantry abont the modern Benares (Kist).

’ Dhn’!:% Vll}itnvlgl, whose sons and nephews form the chief parties
of this great feud, is ment ib the Kiséaka 10, 6. From this passage—which,
‘unfortanately, is notin a very good condition in the Berlin MS.—it would appear
that animosities had then existed between the Kurus and Paddilas. It is
douthful, however, whether this part of the KizAaka is older than the bulk of
the Satapaths. See Weber, Ind. Stud. 111, 469 seq.

See Weber, Ind, Stud. X176
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legends as well as other portions ‘which seemed to me of
special interest,—from which Sanskrit scholars will be able
to form an opinion regarding the exact nature of the varia-
tions between the two versions. In my notes to the present
translation of the first two kdmdas, I have considered it
desirable occasionally to notice some of the variac lectiones
of the K&nva school ; it should, however, be understood
that these readings have been given solely on the authority
of the Oxford MS., for the loan of which I am deeply in-
debted to the liberality of the Curators of the Bodleian
Library. With the aid of the Paris MS., the use of which
has also just been kindly granted to me, I hope soon to be
able to verify these extracts. For most of the kindas,
from the fourth! onwards, our materials have been lately
enriched by a copy which Mr. Whitley Stokes has had
made for Professor Weber from a Benares MS,

The various readings of the Kinva recension of the
Vigasaneyi-samhitd have been given in Professof Weber's
edition, at the end of cach kidnda. They may be said to
consist either of mere verbal variations or of additional
mantras. In regard to thesc readings the Brahmana of the
same school exhibits a fcature which may have an important
bearing on the textual criticism of the Samhitd. While the
Brihmana gencrally shows the same verbal variations in
the sacrificial texts as the Sawhitd, it, as a rule, takes no
notice whatever of the additional mantras, but agrees in
this respect pretty closely with the Méidhyandina text.
Indeed, so far as I am able to judge, the two relations seem
to coincide almost entirely, as far as the subject-matter is
concerned ; the differences, considerable as thcy sometimes
are, being rather of a grammatical and stylistic nature.
Occasional omissions, which I have hitherto noticed 3, may
perhaps turn out to be due to the carelessness of scribes.
As regards the additional mantras referred to, they may have
found their way into the Samhita at the time when the Sttras

' Viz. kdndas 4-7, g, 10, 12, 14-17.

% For instance, the brihmasas Mihy.1,4,3; 1I,3,3and 3; IV,5,10; 6,8
are wanting in the Oxford MS. ; see p. 338, note 3.—In the fourth (fifth K{mva)
kinda, the Kisvas, on the other hand, have two brAhmanas (V, 7, §: 8,3, the
latter of which treats of the adSbhya grabs, Vig. 8: V111, 47-50) which are not
€annd in tha Midhvandina text.
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were eomposed ; though, 1t is true,they do not as a rule appear
in the Katlya-sGtra, and no other sttra of the White Yagus,
as far as I know, has hitherto come to light!. On the other
band, as there are also not a few mantras in the Madhyan-
dina Samhitd ’,wluch are not noticed in the Brahmana of that
achool this question must be left for future investigation.

® 1 have already referred to the connection which seems
to have existed between the Kasva school of the White
Yagus and the rédactors of the Rik-samhitd. One of the
chief points, of contact between our existing recension-of
the Rik and the Kanva text of the Yagur-veda is the use
of the letters / and /4 instead of d and dk used by the
Madhyandinas. Besides, the riks of the Kinva text gene-
rally approach more nearly to the readings of the Rig-veda
than those of the other school. Another, even more inter-
esting, feature which the K4nva recension has in common
with the Rk, is the constant * employment of the ordinary
genitive gnd ablative of feminine bases, where the other
Samhitds and Brihmaras generally use the dative; thus
the Kinvas read ‘tasydk’ instcad of ‘tasyai’ (M., 1, 4,16);
¢ gAyatrydk’ instead of ‘gayatryai’ (I, 7, 1, 1); ‘prithivydd’
instead of * prithivyai’ (I, 2, 5, 18); ‘ kumbhya bhastriyak’
instead of ‘kumbhyai bhastriyai’ (I, 1, 2, 7); *stirsiyld
vedek' instead of ‘stirrayai vedek ' (IV, 2, 5, 3); ‘dhenok’
instead of ‘dhenvai’ (I11. 1, 2, 21), &c. Thus the Kidava text
is in this respect more in accordance with the Rik-samhitd
than cven the Aitareya-brihmamad. Again, the Kénvas
seem to form the dative of feminine i-bases in accordance
with the usual agd older practice of the Rik; at least I find
everywhere *hutaye’and‘ guptaye (as also in the Atharvan)
instead of ‘4hutyai’ and ‘guptyai’ as the Midhyandinas
(and Taittiriyas) read®. Of minor points of grammatical

1 Professor Weber thinks that the sitra of Vaigavipa, of which mentioa is
occasionally made in the commentaries on the Kiilya-sitra, may belong to the
White Yagus. Sce History of Indian Literature, p. 142. Professor Bihler,
Sacred Laws, I, p. xxvi, remarks that ¢ Kinva is considercd the author of the

still existing Kalpa-sitras of the Kisva school ; * but I have found no notice of
these slitras anywhere.

'Thnt is, in those adhylyas to which the Brihmaxa forms a running
commentary.

% 1 have not met with mywhnlummchshuheﬂoemiud.

¢ See Aufrecht, Alt. Br.p.438.  * See also the form * dhenod" mentioned above.
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differences may be mentioned the form ‘nililye,' avhich
occurs once in the Madhyandina text (I, 3, 1, 1), and is
otherwise only found in the Mahdbharata; whi'c the Kanva
recension has the periphrastic form (nilayam £ akre), which
the MAdhyandina text also offers in the other two cases
(I,6,4,1; IV, 1, 3,1) in which the word occurs. "t )n the other
hand, the Kdnvas scem to read invariably * &tmani (dhd ér
ki), where the Madhyandinas have ‘atman,’ which is also
(doubtless on metrical grougds) the more usual formation
in the Rig-vedal, Of cases of material differences I can
only at present adduce the passage I, 1, 4, 12 (M.), where the
Maidhyandina text is guilty of a transposition of the second
and third castes, while that of the Kdnvas gives them in
the proper order. Though most of these points of differ-
ence between the two schools would seem to tell in favour
of the higher antiquity of the Kiwva text, there will
always be great difficulty in deciding this question, as
it is by no means impossible that these variations are
entirely due to different local or family traditions. In
favour of the latter alternative onc or two other points may
be mentioned. The Maidhyandina text, as has alrcady
been remarked, offers not a few grammatical and other
differences betwcen the first five and the succeeding four
kdndas, or, as we may say. between the Yigdavalkya and
the Sindilya books of the Shashsipatha. Though I cannot
speak with confidence on this point, as I have not yet
examined the Kanva text of the Sandilya kindas, 1 may
refer here to at least two points in which the Kinvas, in
the Yéagravalkya portion, agree with the Sandilya portion
of the Madhyandina text, viz. the use ‘of the imperfect
(aspardhanta) instcad of the perfect (paspridhire) in the
opening clause of legends; and the frequent cmployment
of the particle ‘viva '’ in the place of ‘vai.’

As regards the present translation of the first two kindas,

3 Another curious feature of the Kisnva text is the frequent insertion of an
‘ity uvika’ in the middle of speeches, much like the colloguial ‘ says he.'! As
an instance I may adduce K. 1V, 3, 3, 3(M. I, 3, 3, §5) :-~S4 hovi4d 'ham eva
vo yagham amimuham iti hovi4s yad eva mayi tanvind iti mim yagaid antara-
ghta tenaiva vo yag#am amGmuham iti te mahyam nu bhigam kalpayatety atha
vo yaghah prarokishyata iti tatheti hokus, &c. The Kidmvas also insert much
mote frequently an ¢ iti’ in the middle of speeches,
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1 neeqd hardly say that [ am fully aware of its shortcomings.
My chief cndcavour has been to translate as literally as
scemed at all compatible with the English idiom. If, in
consequence of this, many passages should be found to read
somewhat awkwardly, I hope at least that the wish to follow
the original as closcly as possible, has not rendered them
umintelligible. Those who have given any attention to the
Brahmanas and the sacrificial system of the Hindus, know
how difficult the task is, and how casy it is to commit.mis-
takes regarding the intricate minutiae of theceremonial. The
Brihmasnas presuppose a full knowledge of the course of
‘sacrificial performance, and notice only such points as afford
an opportunity for dogmatic and symbolic explanations, ar
scem to call for some authoritative decision to guard them
against what were considered as heretical practices. In order
to enable the reader to follow the course of the performance
with something like completeness, I have supplied in my
notes the chief details from Katyayana's Kalpa-sitras. That
not a few of these details did not belong to the sacrificial
ceremonial of the Satapatha, but were the result of later
development, or of an adaptation of sacrificial practices of
other schools, can scarcely be doubted. Dr. Hillebrandt? is
of opinion that sacrificial manuals, somewhat similar to the
later Prayogas, must hiave existed as early as the time of
the composition of the Brihmanas. In the absence of any
direct evidence, speculation on this point can scarcely lead
to any definite results. I may say, however, that it seems
to me quite sufficient to assume that the performance ¢ of
sacnhccs was taught as a practical art,and that the . theoretic
mstructlon. suppMed by the Brahmasas, was conveyed orally
in connection with such practical performances. That the
latter was the casc, is sufficiently evident from the constant
occurrence in the Brihmanas of demonstrative pronouns
and particles of a ‘deictic’ force?.

I have occasionally referred to corresponding passages
of the Taittiriyas: an exhaustive comparison of the two
branches of the Yagur-veda, however interesting this might
be, lay outside the scope of my notes. A general view of

' Das Altindische Neu- und Vollmondsopfer, p. xv.
3 See, for instanke, Sat. Br. I, 3,1, 7; 8,1, 14.
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the sacrificial system might be coasidered desirable jn this
place; but I have found it necessary to defer this part of
my duty as translator to some future opportunity. Those
who desire further information on this point. | may refer
to Professor Weber’s general survey of Hindu sacrifices, in
vols. x and xiii of his Indische Studien. No cther scholar
has contributed so much to our knowledge of the sacrificial
ceremonial of the Hindus. I need hardly say that I have
also obtained much useful information from the late Pro-
fessor Haug’s notes to his translation of the Aitareya-
brihmaxa, although on many points the practices of modern
Srotriyas, oa which he chiefly relied, are manifestly at vari-
ance with those enjoined by the old ritualistic authorities.
For the first kinda, I have also been able to avail myself
of Dr. Hillebrandt's careful exposition of the new and full-
moon sacrifice; and though I had already worked myself
through that part of the ritual before the appearance of his
treatise, his constant references to the Sitras of the Black
Yagur-veda have been of great assistance to me.

The Brahmaras and Kalpa-sﬁtras treat of the so-called
Srauta or Vaidik sacrifices, requiring for their performance
three sacrificial fires; while the PAka-yagdas, or simple
oblations of cooked food prepared on the domestic fire, are
dealt with in the Grihya-sitras. The present volume con-
tains that portion of the Brahmana which deals with the
Havnrngﬂas—or offerings of milk, butter, rice, barley, and
similar materials—asdistinguished from theanimaland Soma
sacnﬁces The new and full-moon offering being considered
as the normal type of an jshfi, or simplest form of a com-
plete sacrificial performance, the place of hionour is assigned
to it in most texts of the Yagus; only points of difference
being generally noted regarding the performance of ish#is, as
parts of subsequent sacrifices. In point of time, the Darga-

irnamésau ought to be prccedcdf:s indeed they arc?:x't%e
%Anva text of the BroAhmaza—by the AgnyAdh4na, or esta-
blishment of a sacred fire on the part of a young householder ;
and by the Agnihotra, or morning and evening libations.



SATAPATHA-BRAHMANA:
FIRST KANDA.

THE DARSAPORNAMASA-ISH71 or NEW AN]
FULL-MOON SACRIFICES.

FirsT Apuviva. First BrAumawna.

A, Tu‘i. Yow _or_ Amsminzsce.

Eacu of the two half-monthly sacrifices, the regular performance
of which is®enjoined on the Brihmarical householder for a s period
gf shirty years from the time of his performance of the ceremony of
agny-idhina, or setting up of a fire of his own,—according
to some authorities even for the rest of his life—usually occupies
the greater part of two consecutive days. Whilst the first day—
the_upayasatha or fast- da) —is chiefly taken up with preparatory
rites, such as the sweeping and trimming of the fire-places and
lighting of the fires; and the formal taking of the xow. of gbgti-
nence (vrata) by the sacrificer and his wife; the second day is
reserved for the main performance of the sacrifice, As to the
exact days of the month appointed for these ceremonies, there
is some difference of Opmmn among native authorities, some of
them deciding in fffour of the last two days of each half of the
lunar month, whilst the generality of ritualistic writers consider the
first day of the half-month—or the first and sixteenth day of the
month respectively—to be the proper time for the main perform-
ance. The persopal..restrictions involved in the householder’s
entering on the vrata include chicfly the abstention from certain
kinds of food, especially mgat, and from ‘other carnal pleasures,
the cumng (optnonnl according to some) of the beard and hair,
except the grest-lack : the sleeping on the ground in one of the
chief fire-houses; and the observance of silence during the cere-
monits. It was, however, permitted to compress the two-days’

[12] * B
,.-v
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vites of the Full-moon sacrifice into éne single day, in which case
some of these restrictions would of course not be applicable.

The ceremonies begin with the preparation of the sacrificial
fires. [First, the fivefold lustration successively of the Ahavantya
and Dakshinégni fire-places, to render them fit for receiving the
fire from the Girhapatya or houscholder's fire, viz. by thrice
sweeping the hearths; thrice besmearing them with B,
drawing three lines across them from west to east, or south to
north, with the wooden sword (sphya); removing the dust from
the lines with the thumb and ring-finger; and thrice sprinkling the
lines with water'.] Then the Adhvaryu érperforms the agny-uddha-
rana, or twice taking out of T¥*fire from the Gdrhapatya,
and putting it successively on the furepart of the Ahavaniya and
Dakshindgni hearths. After this takes place the agny-anvi-
dhina, or putting (fuel) on the fires. by cither the householder
or the Adhvaryu; two logs being put on cach of the three fires,
This may be done in three different ways, viz. fiest on the
Ahavaniya, then on the Girhapatya, and last on the Dakshinigni,
in which case the first log is put on by him whilst mutering the
verse Rx‘g-mh\ 128, 1 (l‘mt SOV, 5, 14.1), 'Imbclusuc
Mgm at my invocations !” &c., the second log silently. Or the
first logs are put on with one of the thge mystical words * bhdr,
bhuvah, svar’ on the Girhapatya, Dakshizgni, and Ahavaniya
W 4
successnely, and the second logs again 'u]entl) Or both logs may
be put on silently, the order of fires bemg in that case the one in
which they originate, viz. Girbapatya, Ahavaniya, and Dakshinigni.

In the afternoon the householder and his wife partake of the
vnto%:.mi)a or fast-day food (prepared chiefly of rice, barley,
or mudga beans) with clarified butter; whereupon they take the
vow in the manner prescribed in the Brihmasa. In the evening,
immediately after sunset, and on the folluwing morning just before
sunrise, the houscholder has, as usual, to perform the Agnihotra,
a burnt-offering of ‘fresh milk, which has to be made by him twice
daily, with certain exceptions, from the A gnyddhina to the end
thls life. e 3at ;

1. ]ie who is about to enter on the_ yow, touches
water?, whilst standing between the Ahavantya

! The statements enclosed in brackets [ ] are drawn from the
comments and Paddhati on Kityiyana's Srauta-sQtra.

! Le. ‘be dips his hand into water contained in a vessel,’ Schol.
Kity. 8t. S. 1, 10, 14. According to the general rule there given,



1 RANDA, 1 ADHVAYA, 1 BRAMMANA, 3.  }

and G4rhapatya fired, with his face turned towards
east. The reason why he touches water is, that mag,

- 18 (sacnﬂmlly) impure on account of his speaki
untruth and because by that act an mtmﬁ%u?%
catxon (ls effected),—for water is indeed (sacrificially)
ptre. ¢ After becoming sacrificially pure, I will enter
on the vow, thus (he thinks); for water is indeed
purifying. ‘Having become purified through the
purifying one, I will enter on the vow,’ thus (he
thinks, and) this is the reason why he touches
water.

2. Looking towards the (Ahavanlya) fire!, he
enters on the vow, with the text (Vig. S. I, 5 a):
‘O Agni, Lord of Vows! I will keep the vow! may
I be equal to it, may I succeed in it!' For Agni is
Lord of Yows to the gods, and it is to him therefore
that he addresses these words. In the words, ‘1
will observe the vow; may I be equal to it; may
I succeed in it there is nothing that requires
explanation.

3. After the completion (of the sacrifice) he di-
vests himself (of the vow), with the text (Vig. S. II,
28 a), ‘O Agni, Lord of Vows! I have kept the
vow ; I have been equal to it; [ have succeeded in

the same purificatorfact has to be repeated whenever, in the course
of ceremonial performances, a sacrificial formula or prayer has been
used, which is addressed to, or directed against, Rudra, the Ra-
kshas and Asuras, and the Manes; or one directed against some
specified cnemy of the sacrificer with the view of exorcising or
averting the evil influences with which the latter is supposed to be
threatened from that quarter; or lastly, when a touching of one’s
self has taken place, either accidentally or as part of the ceremonial.
! ¢Stepping between the Girhapatya and Dakshina fires (apa-
rdgni), and standing west of the Ahavaniya, with his face turned
eastward andloohngatthe fire’ Kty S S. I, 1, 11,

B2
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it;’ for he who has attained ‘the completion ®f the
sacrifice, has indeed been equal to it; and he who
has attained the completion of the sacrifice, has ¢
succeeded in it. It is in this way that most (sacri-
ficers) will probably enter on the vow; but one may
also enter on it in the following way. *

4. Twolold, verily, is this, there is no third, viz.
truth and untruth. And verily the gods are the
truth, and man is the untruth. Therefore in saying
(Vag. S. I, 5 b), ‘I now enter from untruth into
truth,’ he passes from the men to the gods®.

5. Let him then only speak what is true; for this
vow indeed the gods do keep, that they speak the
truth; and for this reason they are glorious : glorious
therefore is he who, knowing this, speaks the truth.

6. After the completion (of the sacrifige) he di-
vests himself (of the vow), with the text (Vig. S. 11,
28 b): ‘Now I am he who I really am.” For, in
entering upon the vow, he becomes, as it were, non-
human; and as it would not be becoming for him to
say, ‘1 enter from truth into untruth;' and as, in
fact, he now again becomes man, let him there-
fore divest himself (of the vow), with the text:
‘Now I am he who I really am.’

7. Now then of the gating (or) fasting?. And on
this pomt Ashad/ka Savayasa, ou the one hand,
was of opinion that the vow consisted in fasting. For
assuredly, (he argued,) the gods see through the mind
of man; they know that, when he enters on this

1 Le. ‘he obtains a divine_body @evatﬁ.mrtram), Mabhtdh. ;
man's existence is untruth on account of its penshableness, id.

* The discussion which here follows refers to the evening meal
vhich the sacrificer is allowed to take after he has performed the

\guibotra. y. Sr. S. 11, 1, 13.
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vow, ‘he means to S%acrifice to them the next
morning. Therefore all the gods betake them-
selves to his house, and abide by (him or the
fires, upa-vas) in hls house; whence thu (day) is
called

8. Now as it would even be unbecoming for him
to take food, before men (who are staying with him
as his guests) have eaten; how much more would it
be so, if he.were to take food before the gods (who
are staying with him) have eaten: let him therefore
take no food at all.

9. {4gnavalkya, on the other hand, said: ‘If
he does not eat, he thereby becomes a sacrificer to
the Manes; and if he does eat, he eats before the
gods have eaten: let him therefore eat what, when
eaten, cognts as not eaten.’ For that of which no
offering is made, even though it is eaten, is con-
sidered as not eaten. \When he therefore eats,
he does not become a sacrificer to the Manes; and
by eating of that of which no offering is made, he
does not cat before the gods have eaten.

10. Let him thercfore eat only what grows in the
forest, be it forest plants or the fruit of trees. And
in regard to this point Barku Virshra said:
*Cook ye beans for me, for no offering is made of
them !’ This, hewever, he should not do; for pulse

! The primary meaning of upa-vas probably is ‘to dwell or
abide near (?the gods or fires);" its secondary and technical
1meaning being ‘o fast,” whence upavasatha, ta-fasting or fast-
day,’ literally *the abiding near (? or honouring, the gods or fires).’

.1I1, 9, 2, 3. The term is more usually applied to the prelimi-
nary fast-day of the Sgma-sacrifice ; but the latter being considered
the most solemn and efficacious of sacrificial rites, a strong ten-
dency prevails to establish some kind of connection between it and
the dther ceremonies. Cf. KAty. Sr. S. IV, 15, 36.
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serves as an addition to rice @nd barley; and shence
he increases the rice and barley by means of it: let
him therefore eat only what grows in the forest.

11. Let him sleep that night in the house of the
Ahavantya fire or in the house of the Garhapatya
fire. For he who enters on the vow approaches the
gods; and he sleeps in the midst of those very
gods whom he approaches. Let him sleep on the
ground 1; for from below, as it were,.one serves
one’s superior.

B. Tue Preparatiox oF THE ()FFERINGS.

After the morning’s performance of the Agnihotra and the
subsequent rising of the sun, the sacrificer chooses his Brahman,
or_superintending priest. [In the first place he gets six scats
ready, covercd with sacrificial grass: two of these, to be used by
the Brahman and sacrificer during the ceremony of election, are
placed somewhere on the north side of the sacrifigial ground;
another south of the \ha\am)a fire, to serve for the Brahman’s
permanent seat (brahmasidanam), and west of the latter (placcd
30 as to be quite close to the altar to be constructed herealter, cf.
Kity. Sr.1, 8, 28), the sacrificer’s permanent seat; finally a seat north
of each of the two fircs, the G Arhapatya and lhe Ahavantya, to be
used by the Adhvaryu on certain occasions. The sacrificer and future
Brahman then havmg seated themselves on the two first-mentioned
seats on the north side, the former with his face turned northward,
and the latter looking toward east; the_sacrificer, holding the
wooden sword (sphya) in his left hand, touches the right knee of the
Brabman with his right hand, in which h= holds barley-corns and]
chooses him for his Brahman with the formula: [* Thou, of such
and such a family, N.N. Sarman! we are about to perform the
Full-moon sacrifice,’] ‘O Lord of the earth! Lord of the world!
Lord of the great universe! we choose thee for our Brahman!® The
chosen one then mutters (cf. Vig. S. p. 57): ‘I am the lord of the
earth, I lord of the world, I lord of the great universe (mahd -
bhta)! earth! ether! heaven! O God Savivrs, thee they choose
for their Brahman, their lord of prayer (Brrhaspati)!’ &c., ‘Bri-
{ haspati is Brahman to the gods, I 1o the men!’ He (or, according

' A shake-down of grass (istaramam, ? a blanket) is not for-
bidden. Paddh. on Kity. St. 11, 1.
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to some, the sacrificer) further says, *Q { gpeech,
the sacrifice !* after which he_betakes himself 10.the Beabm:

(south of the Abavantya), and whilst [standing north of it, with his
face turned eastward and) looking on it, he mutters: ‘ Ava
unholy one (daidhishavya, lit. son of a re-married woman)!
take thee away from here and seat thee on another’s seat who is
lgss exalted (pikatara) than wel’ He takes one blade of grass
from the seat and flings it towards south-west (the region of the
Rakshas or evil spirits) with the formula: ‘Expelled is sin with
him whom we detest!' and then sits down with the formula:
“Heére I sit on the seat of Brihaspati, at the command of the
divine Savitrf! This T j¥ocliim to the fire, this to the wind,
this to the earth!’ Here he remains seated, with his face towards
the Ahavantya fire, 1o watch the progress of the ceremony and
give directions, whenever he is appealed to. When the full or new-
moon sacrifice is performed for the first time, it should be pre-
ceded by the Anvirambhaniyi offering, performed in much the
same way as the Paurnamisf, except that the oblations themselves
consist of a rice cake on eleven potsherds for Agni and Vishsu,
a potful ofboiled (rice) grains (Raru) for Sarasvaii; and a rice
cake on twelve potsherds for Sarasvat; the priest's fee on this
occasion cousisting of a cow four years old, or a pair of catule,
instead of the Anvihirya mess. Katy. St IV, 5, 22-23.

12. By way of his first act on the following
morning he (the Adhvaryu priest) betakes him-
self to the water, and brings water forward!: for

! He, in the first place, pours water into a jug [usually made of
varana wood (Crateva Roxburghi), four-cornered, about a span or
twelve fingers’ breadihs deep and four fingers’ breadths square, and
farnished with a hagdle], puts it down north of the Girhapatya fire,
and touches it with the formula: 1, the existent, will operate with
thee (?tvf karishyimi), O existent one!" He then addresses himself
to the Brahman: ‘O Brahman! shall I bring the water forward?’
and to the patron or sacrificer: * Sacrificer, restrain thy speech !’
The Brahman,—after muttering the mantra (as he does, with certain
modifications, on similar occasions when his permission is asked in
the course of the performance): *Lead on the sacrifice ! gladden the
deities! May the sacrificer be on the vault of heaven! Where the
world of the seven pious Rishis is, thither do thou lead this sacrifice
andsgacrificer |’~—replies aloud : * Hail (§m)! bring forward I’
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water is (one of the means of} sacrifice. Hence by
this his first act he approaches (engages in) the
sacrifice ; and by bringing (water) forward, he spreads
out (prepares) the sacrifice.

13. He brings it forward with those mysterious
words (Vag. S. 1, 6): ‘“Who (or Pragépati) joins (or
yokes) thee (to this fire)'? He joins thee. For what
(or, for Pragipati) does he join thee? For that (or
him) he joins thec!’ For Pragapati is undefined?
(mysterious) : Pragdpati is the sacrifice: hence
he thereby yokes (gets ready for the performance)
Pragapati, this sacrifice.

14. The reason why he brings forward water is,
that all this (universe) is pervaded by water?; hence
by this his first act he pervades (or gains) all this
(universe).

15. And whatever here in this (sacrltclce) the
Hotr7, or the Adhvaryu, or the Brahman, or
the Agnldhra, or the sacrificer himself, does not
succeed in accomplishing, all that is thereby ob-
tained (or made good).

16. Another reason why he brings forward water
is this: whilst the gods were engaged in performing
sacrifice, the Asuras and Rakshas forbade (raksh)

' *Ka (i.e. who? or Pragipati) joins thee fi.e. places thee, C
water, by the side of the Ahavaniya fire)? (1) . . . Kasmai (i.e. for
what purpose? or, for whom? or, for Pragﬁpali) does he join
thee?(!)’ Mahidh. Dark is the meaning of these words because of
the ambiguity of ka, the interrogative pronoun, which speculative
theology also takes for a mystic name of Pragipati. Cf. Xl, 5, 4, 1
seq.; Max Mdller, History of Ancicnt Sanskrit Literature, p. 433.

* Cf. also I, 6, 1, 20, where Siyana says that Pragipali is ani-
&lkta, because he represents all deitics,

® A play on the word Apah (ap), ‘ water," and the root 4p, ‘to
obtain, to pervade.’ «
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them, saying, ‘ Ye shall not sacrifice!’ and, because
they forbade (raksh), they are called Rakshas.

17. The gods then perceived this thunderbolt, to
wit, the water : the water is a thunderbolt, for the
water is indeed a thunderbolt; hence wherever
it goes, it produces a hollow (or depression of
ground); and whatever it comes near, it destroys
(lit. it burns up). Thereupon they took up that
thunderbolt, and in its safe and foeless shelter
they spread (performed) the sacrifice. And thus
he (the Adhvaryu priest) likewise takes up this
thunderbolt, and in its safe and foeless shelter
spreads the sacrifice. This is the reason why he
brings forward water.

18. After pouring out some of it (into the jug)
he puts .it down north of the Garhapatya fire.
For water (ap) is female and fire (agni) is male;
and the Girhapatya is a house: hence a copulation
productive of offspring is thereby effected in this
house. Now he who brings forward the water,
takes up a thunderbolt; but when he takes up the
thunderbolt, he cannot do so unless he is firmly
placed; for otherwise it destroys him.

19. The reason then why he places it near the
Gérhapatya fire is,that the Garhapatya is a house,
and a house ig a safe resting-place; so that he
thereby stands firmly in a house, and therefore in
a safe resting-place: in this way that thunderbolt
does not destroy him,—for this reason he places it
near the Garhapatya fire.

20. He then carries it north of the Ahavanlya
fire'. For water is female and fire is male: hence

! After the water has been brought forward by the Adhvaryu from
the house of the Gérhapatya fire, its technical name is Pranitd4,
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a copulation productive of soffspring is thereby
effected. And in this way alone a regular copu-
lation can take place, since the woman ires on the
left (or north) side of the man,

21. Let nobody pass between the wat-r (and the
fire), lest by passing between them he :hould dis
turb the copulation which is taking place. Let him
set the water down without carrying it beyond (the
north side of the fire, i.e. not on the eagtern side) ;
nor should he put it down before reaching (the
north side, i.e. not on the western side). For, if
he were to put the water down after carrying it
beyond,—there being, as it were, a great rivalry
between fire and water,—he would cause this rivalry
to break forth on the part of the fire; and when they
(the priests and the sacrificer) touch the gwater of
this (vessel), he would, by carrying it and setting it
down beyond (the northern side), cause the enemy
to rise (spirt) in the fire. If, on the other hand, he
were to put it down before gaining (the northern
side), he would not gain by it the fulfilment of the
wish for which it has been brought forward. Let
him therefore put it down exactly north of the
Ahavaniya fire.

22. He now strews sacrificial grass all round (the
fires)!, and fetches the utensils, taking two at w

*brought forward’ On putting it down north of the Ahavaniya,
he covers the jug over with sacrificial grass.

! Kity. Sr. 11, 3, 6: ‘Having strewn sacrificial grass around the
fires, beginning on the east side, which the Comm. interprets :
‘He strews eastward and northward-pointed grass around first
the Ahavaniya, then the Girhapatya, and last the Dakshinigni,
beginning cach time on the eastern side, and then moving around
from left 1o right, and turning his right side towards the fire, so0 as
to end on the north side * (cf. Kity, IV, 13, 15). The Paddhad, on
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time; viz. the winnowing basket and the Agnihotra
ladle, the wooden sword and the potsherds, the
wedge and the black antelope skin, the mortar and
the pestle, the large and the small mill-stones.
These are-ten in number; for of ten syllables con-
Sists the Virdg (metre), and radiant (virdg) ! also is
the sacrifice : so that he thercby makes the sacrifice
resemble the Virdg. The rcason why he takes two
at a time.is, because a pair means strength for
when two undertake anything, there is strength in
it. Moreover, a pair represents a productive copu-
lation, so that a productive copulation (of those
respective objects) is thereby effected.

SECOND BRAHMANA.

1. Tleercupon he takes the winnowing basket and
the Agnihotra ladle?, with the text (Vig. S. I, 6 b):
‘For the work (I take) you, for pervasion (or accom-
phshment) you two!’ For the_sacrifice is a work:
hence, in saying *for the work you two, "he says, ‘for
the sacrifice.” And *for prr\:mon you two, he says,

the other hand fuﬂowmg ‘\;Aaszamm interprets it ta the effect that
on the eastern and western sides he strews the grass with its tops
turned northward, and on the southern and northern sides with the
tops turned castward.

' Or, ‘and the Sacrifice alw is Viedy,” as the scholiast inter-
prets the passage on the ground that at the performance of the
Gyotish/oma 190 stotrivd verses are used, and that this number
is dividable by ten, the number of syllables in the Virigy metre; cf.
Weber, Ind. Streifen I, 36, note 4. Sce also X, 4, 3. 21, where the
fire is identified with the virig on the ground that there are ten
fires, viz. cight dhishaya fires and the Ahavaniva and Gérhapa-
tya. In VIIL, 4, 8. 5 virdg is explained as * that which rules.’

 For the Agnihotra-havawnt or ladic used for making the
morning and evening milk-oblations, sce note on 1, 3, 1, 1. For
the winnowing basket (sQrpa), see I, 1. 4, 19 seq.
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because he, as it were, pervades (goes through,
accomplishes) the sacrifice.

2. He then restrains his speech; for (1estrained)
speech means undisturbed sacrifice; so that (in so
doing) he thinks : * May I accomplish the : acrifice !
He now heats (the two objects on the Garhapatya)e
with the formula (Vag. S. I, 7a): *Scorch -d 15 the
Rakshas, scorched are the enemies!" or (Vas. S. 1,
7b): * Burnt out is the Rakshas, burnt qut are the
enemies !

3. For the gods, when they were performing the
sacrifice, were afraid of a disturbance on the part of
the Asuras and Rakshas: hencc by this means
he expels from here, at the very opening’® of the
sacrifice, the evil spirits, the Rakshas.

4. He now steps forward (to the cart ?), gvith the
text (Vig. S. I, 7¢): ‘1 move along the wide aérial
realm.” For the Rgkshas roams about in the air,
rootless and unfettered in both directions (below and
abovc); and in order that this man (the Adhvaryu)
may move about the air, rootless and unfettered in
both directions, he by this very prayer renders the
atmosphere free from danger and evil spirits.

5. It is from the cart that he should take (the rice
required for the sacrifice). For at first the cart (is
the receptacle of the rice) and afterwards this hall¢
mi”l.iler:.llly‘, ‘from the very mouth,” which refers both o the
mouth or hollow part of the two vessels (from which the enemies
are, as it were, burnt out), and to the opening of the sacrifice.
The same symbolical explanation is met with on the occasion of
the heating of the sacrificial spoon, I, 3, 1, 5.

* The cart containing the rice or barley, or whatever material
may be used instead, stands behind (i. e. west of) the Girhapatya,
fitted with all its appliances (except the oxen). KAty. Sr. I1, 3, 12.

Rice-grains, as the most common material, will be assumed to con-
stitute the chief havis (sacrificial food) at the present sacrifice.
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and because he thinks ‘what was at first (in the
cart, and hence still unimpaired by entering the
householder’s abodc), that 1 will operate upon ;* for
that reason let him take (rice) from the cart.

6. Moresver, the cart represents an abundance ;
for the cart does indeed represent an abundance :
hence, when there is much of anything, people say
that there are ‘cart-loads’ of it.  Thus he thereby
approaches an abundance, and for this reason he
should take from the cart.

7. The cart further is (one of the means of) the
sacrifice; for the cart is indeed (one of the means
of) sacrifice. To the cart, therefore, refer the (fol-
lowing) Yagus-texts, and not to a store-room, nor to
a jar. The Rishis, it is true, once took (the rice)
from a jeathern bag, and hence, in the case of the
Rishis, the Yagus-texts applied to a leathern bag.
Here, however, they are taken in their natural
application. Because he thinks ‘ from (or, by means
of) the sacrifice I will perform the sacrifice,’ let him,
therefore, take (rice) from the cart.

8. Some do indeed take it from a (wooden) jar.
In that case also he should mutter the Yagus-texts
without omitting any; and let him in that case take

(the rice) after inscrting the wooden sword? under
'y -

¥ The sphya is a straight sword (khadga) or knife, a cubit
long, carved out of khadira wood (Mimosa Catechu).  Kity. Sr.
I, 3, 33; 39- It is used for various purposes calculated to sym-
bolically insure the safe and undisturbed performance of the sacri-
fice. On the present occasion it represents the yoke, by touching
which (par. 10) the cart is connected with the sacrifice. At the
close of the sacrifice also the offering spoons are, as it were, un-
yoked (or relieved of their dutics), by being placed on the yoke, if
the rice was taken from the cart; or on the wooden sword lying on
the Jar, if it was taken from the latter. See I, 8, 3, 26,



14 SATAPATHA-BRAHMANA,

(the jar). He does so, thinking ‘where we -want
to yoke, there we unyoke ;* for from the same place

where they yoke, they also unyoke.
9. (Like) fire. verily, is the yoke of that very cart;

for the yoke is indeed (like) fire : hence the shoulder
of those (oxen) that draw this (cart) becomes as €
burnt by fire. The middle part of the poie behind
the prop represents, as it were, its (the cart'~) altar!;
and the enclosed spacc of the cart (which contains
the rice) constitutes its havirdhdnam (receptacle
of the sacrificial food)?®.

10. He now touches the yoke, with the text
(Vag. S. I, 8a): ' Thou art the yoke (dhur); injure
(dhirv) thou the injurer! injure him that injures
us! injure him whom we injure!' For there being
a fire in the yoke by which he will havegto pass
when he fetches the material for the oblation, he
thereby propitiates it. and thus that firc in the yoke
does not injure him when he passes by.

11. Here now Aruzi said: * Every half-moon 3
I destroy the enemies.” This he said with reference
to this point.

! The pole of an Indian cart consists of two pieces of wood, joined
together in its forepart and diverging towards the axle. Hence, as
Séyama remarks, it resembles the aliar in®shape, being narrower
in front and broader at the back, the altar meesuring twenty-fou?
cubits in front and thirty cubits at the back. At the extreme end
of the pole a piece of wood is fastened on, or the pole itself is
turned downwards, so as to serve as a prop or rest (popularly
called ‘sipoy’ in Western India, and ‘horse’ in English).

* The havirdhina (-mandapa) is a temporary shed or tent
erected on the sacrificial ground 50} the performancé of the Soma-
sacrifice, in which the two carts containing the Soma-plants are
placed. These carts themselves, however, are also called havir-

dhina. Cf.1V,6, 9, 10 8eq.; Ill, 5, 3, 7.
? Le. at the time of the new and the full moon. Schol.
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12. Thereupon, whilst touching the pole behind
the prop, he mutters (Vag. S. I, 8b-9a): ' To the
;'ods thou belongest, thou the best carrying one,
the most firmly joined'!, the most richly flled?,
the most agrecable (1o the gods), the best caller
of the gods!' * Thou art unbent, the receptacle of
oblations: be thou firm, waver not!" Thus he
culogises the cart, hoping that he may obtain the
oblation from the one thus eulogised and pleased.
He adds (Va¢. S. I, 9 b), * May thy Lord of Sacri-
fice not waver!' for Lord of Sacrifice is the sacri-
ficer, and it is for the sacrificer, therefore, that he
thus prays for firmness.

13. He now ascends (the cart by the southern
wheel), with the text (Vag. S. 1,9 ¢): *May Vishau
ascend ghee!" For Vishwu is the sacrifice; by
striding (vi-kram) he obtained for the gods this
all-pervading power (vikranti) which now belongs
to them. By his first step he gained this very
(earth), by the second the aérial expanse, and by
the last step the sky. And this very same per-
vading power Vishau, as sacrifice, by his stnides
obtains for him (the sacrificer).

14. He then looks (at the rice) and (addressing
the cart) mutters {Vig. S. I, 9 d): *Wide open (be
. -

' Sasni-tama (?*the most bountiful): saspj is explained by
Mabfidhara (in accordance with Yiska, Nir. V, 1) by samsnita,
from snd, ‘1o purifly, cleanse,” or from snd (snai), ‘to envelop,
wrap round ;' hence ‘cleanest or purest,’ or ‘mast firmly secured
by being tied (with thongs, &c.)’ The latter was probably the
meaning connected with the word in this sacrificial formula;
though the correct derivation is no doubt from san, ‘to acquire,
goin,” and ‘to bestow’ (Roth, Nirukta notes, p. 52) In modern
Indian carts the yoke is fastened on 1o the pole by a string.

SePapritama, ‘most filled with rice,’ &c. Schol
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thou) to the wind!' For widd means breath; so
that by this prayer he effects free scojc for the
air of the (sacrificer’s) breath.

15. With the text (Vig. S. 1, 9 ¢), *Repelled is
the Rakshas!" he then throws away whatever (grass,
&c.) may have fallen on it. But if nothing (have
fallen on it), let him merely touch it. He therchy
drives away from it the evil spirits, the Rakshas.

16. He touches (the rice), with the text (Vig. S
I, 9f), *‘Let the five take!’ for five are these
fingers, and fivefold also is the sacrifice!; so that
he thereby puts the sacrifice on it (the cart).

17. He then takes (the rice), with the text (Vg S.1,
10a, b): ‘At the impulse (prasavana) of the divine
Savitr7, I take thee with the arms of the Asvins,
with the hands of Pshan, thee, agreeable ¢o Agni!’
For Savitr/ is the impeller (prasavits?) of the
gods : therefore he takes this as one impelled by
Savitrs. ‘With the arms of the Asvins,’ he says,
because the two Asvins are the Adhvaryu priests (of
the gods). ‘With the hands of Pdshan,’ he says,
because Pashan is distributer of portions (to the
gods), who with his own hands places the food
before them. The gods are the truth, and men are
the untruth: thus he thercby takes (the rice) by
means of the truth.

' According to Siyama, because there are five kinds of obla-
tions (havish-pankti) at the Soma-sacrifice. Cf. Ait. Br, 11, 24,
with Haug’s translation. Compare also the distinction of five
different parts in the victim at animal sacrifices: Sat. Br. 1, 5, 2, 16;
Ait. Br. 11, 14; 111, 23; and the five kinds of victims, viz. man,
horse, bullock, ram, and he-goat: Ath. V. XI,2,9; Sat.Br.1, 2, 3,
6.%; V1, 2,1,6.18; VII, g, 2, 10; Taitt. S. IV, 2, 10; I(Mnd

Up. 1L, 6, 1.



I KANDA, 1 ADHVAVA, 2 BRAMMANA, 20, 1%

18. He now announces (the oblation) to the deity
(for whom it is intended). For when the Adhvaryu
i~ about to take the oblation, all the gods draw near
to him, thinking, ‘My name he will choose! my
rame he will choose!” and among them who are thus
rathered together, he thereby ! establishes concord.

19. Another reason for which he announces (the
oblation) to the deity, is this : whichever deities are
chosen, they consider it as an obligation that they
are bound to fulfil whatever wish he entertains whilst
taking (the oblation) : and for that reason also he an-
nounces it to the deity.  After taking the oblations
(to the other deities) in the same way as before 3, —

20. He touches (the rice that is left), with the text
(Vag. S. I, 11 a): * For existence (or, abundance,—
I leavejghee, not for non-offering !’ He thereby
causes it to increase again.

! Viz. by calling out the names, since, without this being done,
quarrels would arise among the deitics as 10 whom the offering
might be intended for.  Mahidh.

? Viz, as in the case of the oblation to Agni, and substituting
the name of the respective deity in the formula used above (par. 19),
* Thee, agrecable to (Agni)!” The oblations prescribed for the
full-moan sacrifice are a cake on eight patsherds for Agni, and one
on eleven potsherds for Agni and Soma: for each of these cakes
he takes four handfuls ffum the can [and throws them into the
Agnihotra ladle l\mg on the winnowing basket which he holds
with his left hand. ®*With cach of the first three handfuls of each
of the two oblations he repeats the above text, whilst the fourth
handful is thrown in silently.  After the oblation for Agni is taken,
he pours it from the ladle into the winnowing basket so as to lie
on the southern side; and then takes out the oblation for Agni-

Soma, which is afterwards poured into the basket so as to lie
north of the first heapl. Kity. Sr. 11, 3. 20-21 and Scholl.
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-2t. He now (whilst seated on the cart) looks
towards east, with the text (V4g. S. I, 11 b): ‘May
I perceive the light!' For that cart being covered
up, its eye is thereby, as it were, affected with evil.
Light, moreover, represents the sacrifice, the day,
the gods, and the sun; so that he thereby perceives
this same (fourfold) light.

22. He then descends (from the cart), with the
text (V4. S. 1, 11 ¢): ‘May those provided with doors
stand firm on the carth!’ Those provided with doors

are the houses: for the houses of the sacrificer
might indeed be capable of breaking down behind
the back of his Adhvaryu, when he walks forward
(from the cart) with the sacrifice, and might crush
his (the sacrificer’s) family. By this (text), however,
he causes them to stand firmly on this eargh, so that
they do not break down and crush (his family); for
this reason he says: *May those provided with doors
stand firm on the earth!’ He then walks forward
(north of the Garhapatya fire), with the text (Vag. S. 1,
11.d), ‘I move along the wide aérial realm:’ the appli-
cation of which is the same (as before ; see par. 4).

23. In the case of one (viz. houscholder) whose
Garhapatya fire they (the priests) use for cooking
oblations, they place the utensils in the GArhapatya
(house); and let him (the Adhvaryu} in that case plt
(the winnowing basket with the rice) down at the
back (or west) side of the Girhapatya. But in the
case of one whose Ahavantya they use for cooking
oblations, they place the utensils together in the
Ahavantya; and let him in that case put it (the

' Ahavantya. He
:he text (V4g. S. 1,
I place theel® for
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the pavel means the \centre, and the centre is safe
from danger: for this n he says, ‘On the navel
of the earth I place thee!’ And further, ‘In the
lap of Aditi (the boundless or inviolable earth)!’ for
when people guard anything very carefully, they
ecommonly say that ‘they, as it were, carried it in
their lap;’ and this is the reason why he says, ‘In
the lap of Aditi!’ And further, ‘O Agni, do thou
protect this offering!’ wherchy he makes this obla-
tion over for protection both to Agni and to this
earth: for this reason he says, ‘O Agni, do thou
protect this offering!’

Tuirp BrAumana.

1. He now prepares two strainers (pavitra)', with
the texto(Vag. S. 1, 12 a): * Durifiers (or strainers,
pavitra) are ye, and belonging to Vishau!" For
Vishzu is the sacrifice; so that he thereby says,
‘You belong to the sacrifice.’

2. Two there are of them: for means of cleansing
(pavitra) is this (wind) which here ventilates (pa-
vate); and this, it is true, ventilates as one only;
but on entering into man, it becomes a forward and
a backward one, and they are these two, to wit, the
prana (breathing eut) and the udana (breathing up
dr in)® And as this (clarifying process) takes place

' These girainers (or clasifiers) are to comsist of two blades of
Kusa grass, with unbroken or undecayed tops, and without buds
on them; and they must be severed from their roots by means of
other Kusa blades, so as to be of equal length (viz. one pridera,
or span of thumb and fore-finger, long). Kity. St. 11, 3, 31.

* Thus Sdyama here takes the terms prina (ifipingalddinidt-
dvird bahir nirgadtéan primak prin) and udina (tathaiva dvird
punar anta} pravian pratyad). In Ait. Br. 1I, 29, and Kidnd.
Up. 1, 3, 3, préins, apins, and vyfpa are mentioned as the

c2
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in accordance with the measure of that*(process of
‘breathing), therefore there are two (strainers).

3. There may also be threc for the_vydna (or ¢
pervadmg vital air) Vis a third (kind of breathing) ;
but in reality there are only two. Having then
strained the sprinkling water® with these twe
(strainers), he sprinkles with it. The reason why
he strains it with the two (strainers) is this:

4. Vritra in truth lay covering all this (space)
which here extends between heaven and earth.
And because he lay covering (v#7) all this, there-
fore his name is Vritra,

5. Him Indra slew. He being slain flowed forth
stinking in all directions towards the water; for in
every direction lies the ocean. And in consequence
of this, some of the waters became disgugted, and,
rising higher and higher, flowed over: whence
(sprung) these grasses (of which the strainers are
made; for they represent the water which was not
putrified. With the other (water), however, some

thaes yital airs: where prina is taken by Professors Haug and
Maller as *jp-breathing’ (* respiration ' or * expiration,” Réer), and
apina as ‘qui-brewuing ' (inspiration,” Raer).  Five vital airs
are generally enumerated (Sat. Br. IN, 2, 2, 5); but theological
speculation cvidently considered these bodily processes a very con-
venient source of svimbolism, as we find uention made in the
Sat. Br. of six (XIV, 1, 3. 323; seven (111, 1, 3, 205 XL 1, 7, 2);
nine (I, 5, 2. 5); and ten (X1, 6, 3, 7) breaths or vital airs,

' ¢ A combination of the out-breathing and in-breathing ;' but
as there is no distinction tetwern this kind of breath and the
others (combined), two must be considered as the normal number
of strainers. Schol.

? He pours water into the Agnihotra ladle (in which some of
the awn of the rice remains), and after cleaning it with the two
strainers, he sprinkles with it. Kity. I, 3, 33seq. The demll of
this process are given in par. 6 seq.
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matter has’ become ‘mixed up, inasmuch as the
putrid Vritra flowed intp it. This he now removes
from it by means of these two strainers; whereupon
he sprinkles with the (sacrificially) pure water. This
is the reason why he strains it through them.

* 6. He strains it, with the text (V4¢. S. I, 12 b):
‘By the impulse of Savitr7 I purify thee with this
flawless purificr (or ventilator, pavitra), with the rays
of the sun!’ For Savitri isthe impeller (prasavitsi)
of the gods, so that he strains this (water) as one
impelled by Savitrz. ‘With this flawless purifier (ven-
tilator, pavitra),” he says, because this (wind) which
here ventilates (or purifies, pavate) is a flawless puri-
fier. ‘With the rays of the sun, he says, because they,
the rays of the sun, are certainly purifying ; and for
this reasen he says, ¢ With the rays of the sun.’

7. Having taken it (the water with the ladle) in
his left hand, he makes it spirt upwards with his
right hand, and eulogises and glorifies it, with the
text (Vig. S. I, 12 ¢): * Shining (or divine) waters!
ye the first-going, the first-drinking!® ones!' For
the waters are shining; and for this reason he says,
*Shining waters!’ * First-going,” he calls them, be-
cause they flow towards the sea and are therefore
going in front (of forwards). ‘First-drinking,” he
calls them, because they are the first that drink
of king Soma* and are therefore ‘drinking first”
And further: ‘Forward now lead this sacrifice?,

! Agrepuva’; Mahtdhara allows to it the alternative meaning
¢ first-purifying.’
% * Because, for the sake of extracting the juice from the.Sqmam—
ts, water is poured on them, so that the water drinks of the
' sugce before the gods do.”  Shy.
¥ L e. “carry the sacrifice through without hindrance.” Mahtdh.
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forward the Lord of Sacrifice, the liberal, god-loving
“Yiord of Sacrifice!’ whereby he says, ‘Well (lead)
the sacrifice, well the sacnficrl’

8. And further (V4¢g. S. I, 13 a): ‘You Indr.a
chose (for his companions) in the battle against
Vritra!” For Indra, when he was battling witlf
Vritra, did choose them (the waters) and with their
help he killed him; and for this reason he savs,
‘You Indra chose in the battle against Vaitral’

9. *You chose Indra in the battle against Vrstre V'
for they, too, chose Indra when he was battling with
Vritra, and with them he killed him : therefore he
says, ‘You chose Indra in the battle against Vsstra!’

10. And further (Vig. S. 1, 13 d): * Consecrated
by sprinkling are ye!" With these words he makes
amends to them' He then sprinkles the (first)
oblation®. One and the same meaning applies to
the (whole process of) sprinkling, viz. he thereby
makes sacrificially pure that (which he sprinkles),

11. He sprinkles, with the text (Vag. S. I, 13 €):
“Thee, agreeable to Agni, I sprinkle!’ Thus for which-
ever deity the oblation is intended, for that one he
thereby renders it sacrificially pure. When he has in
the same way as before sprinkled (all) the oblations,—

12. He then sprinkles the sacrificial vessels?,

' He, in the first place, sprinkles the sprinkling water in the
ladle with itself; and the guilt incurred in the act of consecrating
it with itself, that is, with something unconsecrated, is made amends
for by the accompanying formula, Siy. Similarly Mahtdhara:
‘ The unconsecrated (water) cannot consecrate other (water).’

* Before doing 30 he asks the Brahman's permission (cf. p. 7,
note 1), ‘O Brahman! shall I sprinkle the oblation?’ when the latter,
after muttering the mantra, * Sprinkle the sacrifice! gladden the
deities,’ &c., gives the permission by * Om .sprinkle ]’ Paddh on

Kity. 11, 3, 36.
¥ According to some authorities the vessels are placed together
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with the text (V4¢. S. 4, 13 g), ‘ Be ye pure for the
divine work, for the sacgifice to the gods!’ for it is
-fo:thedivinework.t::&cﬁﬁumdgego&:ththe
consecrates them. ‘ Whatever, that belongs to you,
the impure have defiled by touching, that I hereby
purify for you!’ For whatever belonging to them
some impure one—either a carpenter or some other
impure person—has on this occasion desecrated by
touching, that he thereby renders sacrificially pure
for them by means of the water; and therefore he
says, ‘ Whatever, that belongs to you, the impure
have defiled by touching, that 1 hereby purify for
you'!’
Fourti BrAumasa,

1. He now takes the black antelope skin?, for
completegess of the sacrifice. For once upon a
time the sacrifice escaped the gods, and having be-
come a black antclope roamed about. The gods
having thereupon found it and stripped it of its
skin, they brought it (the skin) away with them.

on one heap, and are then consecrated together by one sprinkling.
According to others, cach vessel must be consecrated separately.
Kiuy. Sr. 11, 3, 39.

Y After he has done the sprinkling, he puts the remaining water
away in some place where nobody is allowed to walk [as between
the pranitis and the Ahavaniya; or (according to Apastamba)
before, or cast of, the Girhapatya, since nobody is allowed to pass
between the Girhapatya and Ahavaniya. The two strainers also
remain in the sprinkling water]. Kéty. St. 11, 3, 40.

* The skin_of the black antclope may be regarded as one of
the symbols of Brihmanical worship and civilisation. Thus it is
said in_Manu TI, 22-23:" ¢ That which lics between these two
mountain ranges (the Him4laya and the Vindhya), from the eastern
o the western ocean, the wise know as Arydvarta (the land of the
Aryas). Where the black antelope naturally roams about, that
should be known as the land suitable for sacrifice; what lies
beyond that is the country of the Miekkhas (barbarians).
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2. Its white and black hajrs represent the Ki-
verses and the Saman-verses; to wit, the white the
Saman and the black the f0i4; or com ersely, the
black the Siman and the white the A7 The
brown and the yellow ones, on the other hand,
represent the Yagus-texts. .

3. Now this same threcefold science i the sacri-
fice; that manifold form, that (varying) colour of
this (science) is what is (represented by) this
black antelope skin. For the completeness of the
sacrifice (he takes the skin): hence the rite of ini-
tiation (for the Soma-sacrifice) is likewise performed
on the black antelope skin;—for the completion of
the sacrifice : hence it is also used for husking and
bruising (the rice) on, in order that nothing of the
oblation may get spilt; and that, if any grain or

-

flour should now be spilt on it, the sacrifice would -

still remain securely established in the sacrifice. For
this reason it is used for husking and bruising upon.

4. He thus takes the black antelope skin, with
the text (Vig. S. 1, 14 a) : * Bliss-bestowing (sarman)
art thou!” For £Zarman (‘hide’) is the name of that
(skin of the) black deer used among men, but
sarman (bliss) is (that used) among the gods; and
for this reason he says, ‘ Bliss-bestowing art thou !
He shakes it, with the text (Vag. S. I 14 1),
‘Shaken off is the Rakshas, shaken off are the
enemies !’ whereby he repels from it the evil spirits,
the Rakshas. He shakes it whilst holding it apart
from the vessels!; whereby he shakes off whatever
impure matter there may have been on it

! According to some exegetes the Adhvaryu himself must step
beyond (i.e. aside from) the vessels when he shakes the skin;
according to others, he should not move, but only hold the skin




I KANDA, 1 ADHYAYA, 4 BRAHMANA, 7. 2§

5. He spreads it (o the ground with the hairy
side upwards, and) with its neck-part turned to the
west !, with the text (VA}. S. 1, 14 ¢): * The skin of
Aditi art thou! May Aditi acknowledge thee!’
For Aditi is this carth, and whatever is on her,
that serves as a skin to her: for this reason he says,
‘The skin of Aditi art thou!" And ‘may Aditi
acknowledge thee!' he says, because one who is
related (to another) acknowledges (him).  Thereby
he cstablishes a mutual understanding between her
and the black antelope skin, (thmkm;,) ‘they will
not hurt each other.’ While it is still being held
down with his left hand,—

6. He at once takes the mortar with his right
hand, fearing lest the evil spirits, the Rakshas,
might rush in here in the meantime. For the
priest (brdhmana)? is the repeller of the Rakshas:
therefore, whilst it is still being held down with his
left hand,—

7. He puts the mortar (on it), with the text (Vag.
S.1,14d, e): ‘A wooden stone (adri) art thou!'

apart from the vessels, so that no impure matter should fall on
them. Some also maintain that the skin should only be shaken
once, whilst others think it should be done three times.  Cf. Kdty.
Sro 1l 4, 2. Schol. ¢
*t Special mentiorp is here made of this feature, since as a rule
(Kdty. I, 10, 4) the skin is spread with its neck-part turned east-
wards. He lays it down on the north side of the sacrificial ground,
cither west of the utkara (the mound formed by the earth dug
out in constructing the altar, and by other rubbish) or exacly
nouh of the Gérhapatya. Schol. on Kéty. 1L 4, 3.
WWM“ petformesagrifice.  1f, as is permitted in
certain ceremonies, a Kshatriya or Vaisva offiviates, he, as it were,
becomes a Brihman (and is addressed as such) for the occasion,
by means of the dikshd, or_ritg of ivitiation. Cf. Sat. Br. 1,

s, 8,39; XIII, 4, 1, 3.



26 " SATAPATHA-BRAHMANA.

or ‘A broad-bottomed stong (gravan) art thou!’
For, just as there (in the Soma-sacrifice) they press
king Soma out with stongs (gravan), thus here
also he prepares the oblation (haviryag#a) by
means of the mortar and pestle, and the large and
small millstones'. Now ‘stones (adraya/)' is
the common name of these, and therefore he says,
‘a stone art thou." And *wooden,’ he calls it, be-
cause this one (the mortar) really is made of wood %
Or. he says, ‘a broad-bottomed stone (grivan) art
thou,” because it is both a stone and broad-bottomed.
He adds: ‘ May Aditi’s skin acknowledge (receive)
thee!” whereby he establishes a mutual understand-
ing between it (the mortar) and the black antclope
skin, thinking: * they will not injure each other.’

8. He then pours the (two portions of) gice (from
the winnowing basket into the mortar), with the text
(Vaz. S. I, 15 a): *Thou art the body of Agni,
thou the releaser of speech!” For it is (material
for) sacrifice, and hence (by being offered in the fire)
it becomes Agni's body. *The rcleaser of speech,’
he adds, because he now releases that speech which
he restrained when he was about to take the rice
(from the cart). The reason why he now releases his
speech, is that the sacrifice has mow obtained a firm
footing in the mortar, that it has brecome diffused;
and for this reason he says, ‘ the relcaser of speech !’

! Here,as in 1, 5, 2, 11 (haviryagde 'tha saumye '"dhvare),
we have the simple division of the Stauta-sacrifices into obla-
tions (of ghee, milk, rice, barley, &c.) and libations (of Soma).
More usually the pasubandhu, or animalsacrifice, is added as
a third division. See also 1, 7, 2, 10,

* The mortar (ul@khala) and pestle (musala) are to be made
of very hard wood, viz. both of varana wood (Cratsga Roxburghii),
or the mortar of paldsa wood (Butea Frondosa), and the pestle of
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'9, Should he, however (by some accident), utter
any human sound béfory this time, let him in that
*case mutter some R7% & Yagustext addressed to
Vishnmu!; for Vishnu is the sacrifice, so that he
thereby again obtains a hold on the sacrifice, and
Ptnance is thereby donc by him (for not keeping
silent). He adds: ‘For the plcasure of the gods
I seize thee!’ for the oblation is taken with the
intention * that it shall gladden the gods.’

10. He now takes the pestle, with the text (Vig.
S. 1, 14 b), ‘A large, wooden stone art thou!’ for
it is a large stone, and made of wood, too. He
thrusts it down, with the text (Vag. S. I, 14 ¢), * Do
thou prepare this oblation for the gods?*! do thou
prepare it thoroughly!' thereby saying, ‘Get this
oblation ready for the gods! get it quite ready!’

11. He then calls the Havishkrit® (preparer
of the sacrificial food), ‘ Havishkrit, come hither!
Havishk»st, come hither!" The Havishkrit* no
doubt is speech, so that he thereby frees speech from

khadira wood (Acacia Catechu). ‘The former is to be of the height
of the knee, and the latter three aratnis (cubits) long. Schal. on
Kity. I, 3, 36; M. Maller, Die Todtenbestattung bei den Brab-
manen, Zeitsch. der D. Morg. Ges. IX, p. xl.

' Kity. Sr. I1, 2, 6<% lays down the general rule, that if the
Brahman or Adhvaryh (and according to some, the sacrificer also)
by some slip werc to utter any sound during the time for which
resiraint of speech (vﬁg—yama) is enjoined, they must atone for
the transgression by muttering some mantra addressed to Vishwu,
such as the couplet (Vig. S. V', 38, 41), ‘Widely, O Vishwu, stride!’
&c., or the formula (ib. I, 4), * O Vishmu, preserve the sacrifice!’

% Or ‘for the god,’ * for the goddess,’ as the case may be.

% Or, he pronounces the havishkrst formula, see next note.
According to Katy, Sr. I1, 4. 13 he calls out three separate times,

denotes not only the person that prepares the
oblation, but also this formula by which that person is called.
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réstraint. And speech, moreorer,repruem sacrifice?,
so that he thereby again cajis the sacrifice to him, -

12. Now there are fouf different forms of this**

call, viz. *come_hither (¢hi)!' in the case of a
Brihmay; ‘approach (4gahi)!’ and ‘hasten hither
{Edrava)! in the case of a Vaisya and a member of
the military caste (r.xganyabandhu Y); and ‘run
hither (adhﬁva)' in that of a Sidra. On this
occasion he uses the call that belongs.to a Brih-
man, because that one is best adapted for a sacrifice,
and is besides the most gentle: let him therefore
say, ‘come hither (ehi)!’

13. Now in former times it was no other than the
wife (of the sacrificer) who rose at this (call, to act)
as Havishkrit; therefore now also (she or) some
one (priest)? rises in answer to this calls And at
the time when he (the Adhvaryu) calls the Havish-
krit, one of the priests* beats the two mill-stones.

' Viz, in the shape of the sacrificial formulas,

P Ths inversion of the order of the sccond (or Kshatriya) and
third (or Vaiya) castes is rather strange, The Stras of Bhdradv.,
Apast., and Hirany, assign the same formulas to the several castes
as here.  Cf. Hillebranlt, Neu- und Vollmondsopfer, p. 29.

* According to the Schol. on Kity, St 11, 4, 13, cither the
wife of the patron or the Agnidhra (the priest who kindles the
fire) arts as Havishkrat.  Mahidh, on Vag. S 1, 15 includes the
patron (sacrificer) himsclf, unless yagaman.x’; patniis a misprint
for yagaminapatni, According to Apastamba, *either a maid-
servant or the wife grinds: or the wife threshes and the Sidra
woman grinds’ (cf. Schol. on Katy. Sr. 11, 5, 7). Similarly Bhiradv.
and Hirany.; cf. Hillebrandt, p. 38, n. 2. Similar cases of dif-
ferences between the ritualistic practices of the present time and
those of former times are very frequently alluded to in the ritvalistic
books; and are of especial interest, as they afford some insight
into the gradual development of the sacrificial ceremgnial. Cf.
Weber, Ind, Slud X, 156 seq.

* Viz, the Agnidhra, whilst seated north of the expansion



‘The reason why they groduce this discordant rioise,
is this: ' ' , ‘

» 14, Manu was in jon of a bull’. Into him
had entered an Asura-killing, foe-killing voice ; and
by his snorting and roaring the Asuras and Rakshas
were continually being crushed, Thereupon the
Asuras said to onc another: *‘Evil, alas! this bull
inflicts upon us! how can we possibly destroy him ?'
Now Kiliga and Akuli were the two priests
(brahman) of the Asuras.

15. These two said, ‘God-fearing, they say, is
Manu: let us two then ascertain!” They then went
to him and said : *Manu! we will sacrifice for thee!”
He said: ‘Wherewith>”  They said: * With this
bull'” He said: ‘So be it!” On his (the bull's)
being killgd the voice went from him.

16. It entered into Manavi, the wife of Manu;
and when they heard her speak, the Asuras and
Rakshas were continually being crushed. There-
upon the Asuras said to one another: *Hereby
even greater evil is inflicted on us, for the human
voice speaks more!’ Kilita and Akuli then said :
*God-fearing, they say, is Manu: let us then ascer-
tain!’ They went to him and said: *Manu! we
will sacrifice for thee!" He said: ‘Wherewith?’

(vihéira) of the fires : he strikes with the wedge (samy3, a stick of
khadira wood, usually some six or eight inches long, used for
placing under the lower grindstone on the north side, so as to
make it incline towards cast) twice the lower and once the upper
grindstone.  Schol. on Kity. Sr. 11, 4, 13.

! This bull of Manu has been compared by Dr. Kubn (Zeit-
schrilt fF Vergl, ‘Sprachf. IV, g1 seq.) with the Minotaur of the
Greeks. CI. also J. Muir, Original Sanskrit Texts, vol. i. p. 188

-

seq. ; and Professor Weber's Translation of the first Adhydya, Ind.
Streifen, 1, p. go.
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They said: ‘With this thy, wife!’ He said: ‘So
be it!’ And on her being killed that voice went
from her.

17. It entered into the sacrifice itself, into the
sacrificial vessels; and thence those. two (Asura
priests) were unable to expel it. This same Asura-
killing, foe-killing voice sounds forth (from the mill-
stones when they are beaten with the wedge). And
for whomsoever that knows this, they produce this
discordant noise on the present occasion, his enemies
are rendered very miserable.

18. He beats the mill-stones with the wedge,
with the text (Vig. S. I, 16 a): ‘A honey-tongued
cock (kukkusa?) art thou (O wedge)!” For honey-
tongued indeed was he (the bull) for the gods,
and poison-tongued for the Asuras: hence he
thereby says: *What thou wert for the gods, that
be thou for us!" He adds: *Sap and strength do
thou call hither! with thy help may we conquer in
every battle!” In these words there is nothing that
is obscure.

19. Thercupon? he (the Adhvaryu) takes the
winnowing basket, with the text (Va¢. S. 1, 14 b):
* Rain-grown art thou!” For rain-grown it is indeed,
whether it be made of reeds or af cane or of rushes,
since it is the rain that makes thesesgrow. .

L3

! Mahidhara offers the following etymological derivation of this
word: 1. from kva kva, ‘ where? where?’ [‘ He who, wishing to
kill the Asuras, roams about everywhere, crying “whcr;, where
are the Asuras?"’]; 2. from kuk, ‘a hidcous noise,’ and ku/, ‘to
sprcad or 3. one who, in order to frighten the Asuras, utters
a sound resémbling that of the bird called kukkusa (cack). Pro-
fessor Weber translates it by * Braller’ (roarer, crier).

* Viz. when the rice has been husked (by the Havishkrit in the

mortar). Schol. on Kity. St. 11, 4, 16.
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20. He then pours gut the (threshed) rice (from
the mortar into the winhowing basket), with the text
o (V4z. S. 1, 16 ¢): ‘May the rain-grown acknowledge
(receive) thee!' For rain-grown also are these
(grains), whether they be rice or barley, since it is
she rain that makes them grow. By these words he
establishes an understanding between them and the
winnowing basket, in the hope ‘that they will not
injure each, other.’

21, He now winnows (the rice), with the text
(Vag. S. I, 16 d): ‘Cleared off is the Rakshas!
cleared off are the evil-doers!” The husks (which
have fallen on the ground) he throws away?, with
the text (Vig. S. I, 16 ¢), * Expelled is the Rakshas!’
for those evil spirits, the Rakshas, he thereby expels.

22. Hg, then separates (the husked grains from
the unhusked), with the text (Vig. S. I, 16 f) : * May
the wind separate you!' For it is that wind (which
is produced by the winnowing) which here purifies
(or blows, pavate); and it is the wind that separates
everything here (on earth) that undergoes separation:
therefore it also separates here those (two kinds of
grain) from each other. Now when they are under-
going this process, and whilst he is separating ? (the
husked, so as to drop them into a pot),—

"y

! He puts them into the central one of the potsherds for the
Agui cake, and throws them on the utkara, or heap of rubbish
(cf. p- 25, note 1).  Schol. on Kiy. Sr. 11, 4, 19. Before he pro-
ceeds with his work, he has to touch water; cf. p. 2, note 2.

% He separates them whilst holding the mouth of the winnowing
basket sideways or horizontally, and makes the husked ones fall
into the pot. Schol. on Kity. Sv. II, 4, 20. According to the Pad:
dhati, he now puts the unhusked once more into the morar and
threshes them again, and then pouring them back into the baske
repeats the same process.
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. 23. He addresses (those ip the pot) thus (V4g. S.
1, 16 g): ‘May the diving Savitrs, the golden-
handed, receive you with afffawless? hand!" By this.
he says: ‘May they be well received!’” He then
cleans them thrice ¢; for threefold is the sacrifice.
24. Here now some clean them with the formula:
‘For the gods get clean! for the gods get clean!’
But let him not do so: for this oblation is intended
for some particular deity: and if he were to say,
‘For the gods get clean!’ he would make it one
intended for all the deities, and would thereby raise
a quarrel amony the deities.  Let him therefore do
the cleaning silently!

Secoxd Abnviva,  First BrAvana.

1. Now the one (viz. the Agnidhra) puts the
potsherds on (the Garhapatya fire); the other (viz.
the Adhvaryu) the two mill-stones (on the black
antelops skin): these two acts are done simulta-
neously. The rcason why they are done simul-
taneously (is this):

2, The head of this sacrifice is (represented by)
the rice-cake®: for those potsherds (kapéla), no
doubt, are to this (ricc-cake) what the skull bones

(kapéla) are to the head, andsthe ground rice is
a °

' Viz. with the fingers joined together so as not to allow any
grains to fall to the ground.  Mahidh.

* By removing the minute husks and grains (kana) he makes the
husked grains (tandula; free from dust and shiny (this is apparently
done by repeated winnowings). Schol. on Kity. St. I, 4, 2a.

* This idea was no doubt suggesicd by the derivation of the
word purodis (rice-cake), from puras, ‘before, in front, at the
head,’ and dds, ‘to offer’ (see I, 6, 2, 5); the double meaning of
kapila (shell or cup and skull) being made use of to complete
the simile,



othing elsé than the btgin. Now this (corbination
of skull and brain) certhinly forms one limb: ‘ Let
*us put that (which is) one together! Let us make it
onel’ thus they think; and therefore the two acts
are done simultaneously.
* 3. He who puts the potsherds on (the fire), takes
the shovelling-stick (upavesha), with the text (Vag.
S.1, 17 a): *Bold (dhrish¢i) art thou!" For since
with it he, as it were, attacks the fire boldly, there-
fore it is called dhr/sh/i'. And since with it he
touches (the coals) at the sacrifice, since with it he
attends to (upa-vish) this (Gérhapatya fire), there-
forc it is called upavesha.

4. With it he shifts the coals to the fore-part?
(of the khara or hearth-mound), with the text (Vag.
S. I, 174: ‘O fire! cast off the fire that eateth
raw flesh! drive away the corpse-eating one!’ For
the raw flesh-eating (firc) is the one with which men
cook what they eat; and the corpse-cating one is
that on which they burn (the dead) man: these two
he thereby expels from it (the Garhapatya).

5. He now pulls toward himself® one coal, with
the text (Vag. S. I, 17 ¢): * Bring hither that (fire)
which maketh offerings to the gods!’ He thinks:
* On that (fire), which makes offerings to the gods, we

' The upavesha, or dhrsshsi, is made of fresh varama or
palfisa wood, a cubit (aratni) or span (vitasti) long; one of its ends
having the shape of a hand (hastikriti), to serve as a coal shovel;
cf. Mahidh. and Schol. on Kity. I, 3, 36; II, 4. 26. Dhrishsi is
apparently derived from the root dhrish, ‘1o be bold.'

* The burning coals have becn hitherto lying on the western
side of the GArhapatya hearth, and as this side, which has been
well heated by this time, will be used for the potsherds to be put on,
he shifts the coals to the castern or fore-part of the hearth,

* Viz. to the centre of the cooking-place.

(2] * D
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will cook the oblations! on that one we will perform
the sacrifice!’ and for this/reason he pulls (one of
the coals) toward himself., .

6. On it he places the central potsherd’. For

! In Yagaika Deva’s commentary on Kity. 11, 4,37, full explana-
tions are given regarding the manner of arranging the potsherds
(kapilas) on which the sacrificial cakes are spread, and which
vary in number and shape. The Adhvaryu is first to describe
a circle, the diameter of which is six angulas (an aingula or
thumb’s breadth=about §inch). This circle he then divides into
three parts by drawing across, from west to cast, two parallel lines
at a distance of two angulas from one another, s0 as 10 make the
two outer (or southern and northern) segments of equal size. The
middle division he then covers with three equal square potsherds
(measuring two angulas on each side), by laving down first the
central one, then the one behind or west of it, and lastly the front
or eastern one.  He then lays down another (the fourth) south of
the first or central one; after which he divides the still remaining
potsherds equally between the southern and the northern segments,
or, in case of that number being uncven, assigns the odd potsherd
to the southern division.  Thus, in the present case, where in the
first place a cake on eight potsherds is to be offered to Agni;
after laying down the three intermediate ones amd the fourth, or
central onc of the southern division, he divides the remaining four
equally between the southern and northern segments, beginaing,
in laying them down, in the south-cast corner, and moving around
from right to left, so as to end in the north-cast.  Similarly in the
case of the cake on eleven potsherds for Agnishomau, after
laying down the first four potsherds, be assigns four of the re-
maining seven to the southern, and three to the northern division.
Thus with cakes requiring an uneven number of potsherds, che
number of thase of the southern division exceeds that of the nor-
thern one by two; and in the case of an c¢ven number, by one
only. This is the rule applying to cakes requiring at least six
potsherds. When one potsherd only is required, it is to be of the
size of a hand; when two, they are to form a circle divided into
two equal parts by a line drawn from south 10 north; when three,
the circle is divided into three sections from south to north; when
four or five, it is divided into two halves from west to east; and in
the one case three potsherds are placed in the southern and one
(of half-moon shape) in the northern half; in the other case three
in the northern and two in the southem division. The potsherds,
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the gods, when they were performing sacrifice, were
in fear of a disturbarkce from the Asuras and
Rakshas. They were afcaid lest those evil spirits,
the Rakshas, might rise from below them. Now
Agni (fire) is' the repeller of the Rakshas, and for
this reason he thus places (the potsherd) on it.
The reason why it is just this (coal) and no other
(on which the potsherd is put) is, that this one,
having been consecrated by the (above) sacrificial
formula, is sacrificially pure: that is why he places
the central potsherd on it.

7. He puts it on, with the text (Vig. S. 1. 17 d):
“Thou art firm; make thou the carth firm!’ For
under the form of the earth he renders this same
(sacrifice) firm; by it he chases away the spiteful
enemy. Ne adds: ‘Thee, devoted to the brah-
man, devoted to the kshatra, devoted to the
(sacrificer’s) kinsmen, I put on for the destruction of
the enemy!" Manifold, indeed, are the prayers for
blessing in the sacrificial texts (yagus): by this one
he prays for the priestly and military orders, those
two_towers of strength (virye, energies)’. * Thee.
devoted to the (sacrificer’'s) kinsmen,” he says, be-
cause kinsmen mean wealth, and wealth he thereby
prays for. When he says, ‘I put thee on for the
deStruction of the®encmy,” whether or not he wishes
to exorcise, let him say, ‘for the destruction of so

though mostly irregular in shape, must always exactly fit one
another, 50 as not to leave any space between. This is effected by
rubbing the edges. The cake itsclf is to be of the shape of a
tortoise ; the convex shield, or carapace, of the latter consisting of
plates arranged in a somewhat similar way as the potsherds of most
cakes, viz. in a central (dorsal) and two lateral sets.

! For special prayermfor the tuo highest. Gastes, in the Vigas.
Samh,, cf. Weber, Im;‘.?l%!. X, g‘ e

W . D z
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and so!’ The moment it /thc potsherd) has been
put down (and while it is ‘still being touched) wnth
the (fore-)ﬁngcr of his lefr hand,—

8. He seizes a (second) coal, lest the evil spirits,
the Rakshas, should in the meantime rush in here.
For the Brihman is the repeller of the Rakshas®:
hence, the moment it (the potsherd) has been put
down (and while it is still being touched) with the
finger of his left hand,—

9. He pushes the coal on it, with the text (V.
S. I, 18a): “ Accept, O Agni, this holy work (brah-
man)®!’ He says this, lest the evil spirits, the
Rakshas, should rush in here before; for Agni is
the repeller of the Rakshas: this is the reason why
he pushes it on (the potsherd).

. 10. He then puts on that (potsherd§ which is
(to stand) bchind (or west of the first or central
one). with the text (Vag. S. I, 18 b): ‘A support art
thou! make firm the aérial region!” Under the
form of the atmosphere he makes this (sacrifice)
firm; by this he chases away the spiteful encmy. He
adds : ‘ Thee, devoted to the brahman, devoted to
the kshatra, devoted to the (sacrificer’s) kinsmen,
I put on for the destruction of the enemy!’

11. He then puts on that ont which is (to stand)
before (i. e. east of the first potshérd), with the text
(Vag. S. 1, 18¢): ‘A stay art thou! do thou make
firm the sky!’ Under the form of the sky he makes
this same (sacrifice) firm; by it he chases away the
spiteful enemy. He adds: ‘ Thee, devoted to the
brahman, devoted to the kshatra, devoted to the
kinsmen, 1 put on for the destruction of the enemy!’

J Cf. I,1,4,6.

* Mahtdhara admits the alternative mlerpteuuon,  Receive (me)
the priest!’
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i

12. He now puts on the one that is (to stand) on
the right (i.e. south of thé first), with the text (V4g. S,
I, 18d): * For all the regjons I put thee on!" What
fourth (world) there is or is not beyond these (three)
worlds, by that indeed he thereby chases away the
gpiteful encmy. Uncertain, no doubt, is what fourth
(world) there is or is not beyond these (three)
worlds, and uncertain also are all those regions; for
this reason he says, ‘ For all the regions I put thee
on!' The remaining potsherds he puts on! either
silently, or with the text (Vag. S. 1, 18 ¢): ‘Layer-
forming are ye! heap-forming are ye!’

13. He then covers them over with (hot) coals,
whilst muttering the text (Vig. S. I, 18 f): ‘May
ye be hecated with the heat of the Bhrigus and

'V Viz, diviaing them in the manner explained at p. 34, note 1,
and beginning (south)-east, and moving around from left to right
(i.c. following the course of the sun). Mr, Ralph Griffith (Trans-
lation of the R&mdyan, I, p. go) has compared this Hindu rite of
pradakshina or dakshinikarana with the Gaelic deasil, as
described in the following passage of Sir W. Scout's The Tvso
Drovers: “*But it is little T would care for the food that nourishes
me, or the fire that warms me, or for God's blessed sun itself, if
aught but weel should happen to the grandson of my father. So
let me walk the deasil round you, that you may go safe out into
the far foreign land, and come safe home.” Robin Oig stopped.
half embarrassed, half la{xghmg, and signing to those near that he
only comphcd with the old woman 1o soothe her humour. In the
meantime she traced around him, with wavering steps, the pro-
pitiation, which some have thought has been derived from the
Druidical mythology. It consists, as is well known, in the person,
who makes the deasil, walking three times round the person whe
is the object of the ceremony, taking care 10 move according to
the course of the sun.’ Cf. note at p. 45. Note also the etymolo-
gical connection between dakshina and deiseil (Old Ir. desse),
from dess, Gacl. deas, south or right side). For the corresponding
tite (dextratio) at the Roman marriage ceremonies see Rossbach,
Rémische Ehe, pp. 318, 316; Weber, Ind. Stud. V, p. asz,
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. Atgiras'!’ for it is indeed the brightest light, that -
of the Bhrigus and Adgirad  He covers them with
the view that  they shall bg well heated.’ e

14. Now he® who puts the two mill-stones on
(the black antelope skin), (in the first: place) takes
up the black antelope skin, with the text (Vaz. S. I,
19): ‘ Bliss-bestowing art thou!" He shakes it, with
the text (ib.): ‘Shaken off is the Rakshas, shaken
off are the enemics!’ the import and application of
which is the same (as above, [, 1, 4, 4). He spreads
it (on the ground) with the neck-part turned towards
west, whilst muttering the text (ib.): ‘ The skin of

Aditi (the inviolate or boundless earth) art thou!
May Aditi acknowledyc (receive) thee!” the import (of
this formula) being the same (as before, I, 1, 4, 5).

15. He then puts the lower millstene on it,
with the text (Vig. S. 1, 19): * A rock-bowl art thou!
May the skin of Aditi acknowledge thee!” for it is
a bowl (dhishaxd) and a rock too; and by saying,
*May the skin of Aditi acknowledge thee, he esta-
blishes an understanding between it and the black
antelope skin, so that * they will not hurt each other.’
This one (the lower millstone) represents the earth.

16. He now puts upon (the west side of) it the
wedge? with its point turned toxards north, whilst

! The old famlies of the Bhri gus and A gnras are frequcmly
{ mentioned tog cther and ofién also in conjunction with the Athar-
vans: it is indeed to these three families that the native authori-
ties attribute the texts and riwal of the Atharva-veda, or fourth
Veda, which is gencrally referred to in the later Vedic writings
under the designation Atharvipgirasas. It is probable that
the Bhrigu-Angiras in the above formula of the Vigas, Sam-
hitd are intended as equivalent to the latter term. Cf, Weber,
Omina et Portenta, p. 346.
* Viz. the Adhvaryu; cf. I, 2,1, 1.
* According to the corresponding rule of Kétydyana (1L, 5, 4)
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muttering the text (Vig. S. I, 19)' ‘The stay of‘
the sky art thou!’ that is to say, it represents the

v atmosphcre, for by means of the atmospheric
region those two, the sky and the earth, are firmly
kept asunder; and for this reason he says, ‘ The
stay of the sky art thou!’

17. He then puts the upper mill-stone on (the
lower one), with the text (Vig. S. 1, 19): ‘A rock-
born bowl.art thou! May the rock acknowledge
thee!’ For this one being smaller is, as it were, the
daughter (of the lower mill-stone)'; for this reason
he calls it ‘rock-born. ‘May the rock acknow-
ledge thee!" he says, because one of the same kin
acknowledges (reccives the other): thereby he esta-
blishes an understanding between those two mill-
stones, thinking ‘they will not hurt one another!’
This one, as it were, represents the sky; (or) the
two mill-stones are, as it were, the two jaws, and
the wedge is the tongue: that is why he beats
(the mill-stones) with the wedge?, for it is with the
tongue that onc speaks.

18. He now pours the rice on (the lower stone),
with the text (Vaz S. I, 20): *Grain (dhényam)
art thou! do thou gratlf) (dhx)3 the gods!’ for it is

ot s

and to his commcnnﬁrs (and Mahidhm on Vig. S. 1, 19) and
the Black Yagur-ved, he does not lay the wedge on the lower mill-
stone, but inserts it under the west or back-part of the stone, so as
to make the latter inclinc towards east and to steady it.

!Inthe Gobhiltya Grehya-stitra I, 1,16 the upper stone is similarly
called ‘the son or child’ of the lower one [drishatputra), which the
cditor, Kandrakénta, interprets as ‘dreshad and its son:" or options
ally, ‘the son of the drishad.’ Cf. Weber, Ind. btud V, p. 305 note,

t Seel, 1,4, 13

! Mabtdhara, derives ¢hinya from the root dhi; and appa-
rently allows to it here the double meaning *corn or grain, and
*that which satisfies or pleases.’
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i a0 it is with the intention “that it iy

gk

gfatifythegods that the rice-cblation is
¢ 19 He then grinds it, with the text (V4g. S, I,a
zo) ‘ For gut-breathing (I grind) thee! fog jn:beeath-

ce! for through-breathing (pervading vital
an')‘ thee! May I impart a long duration to the
life (of the sacrificer}?!” He pours it (the ground
rice on the skin), with the text (ib): ‘Muy the
divine Savitr7, the golden-handed, receive thee with
a flawless hand®!’ ‘'For his (the sacrificer’s) eye
(I look at) theet!’

20. The reason why he thus grinds it, is that
the sacrificial food of the gods is living, is amr7ta
(ambrosia, or not dead) for the immortals. Now
with the mortar and pestle, and with the two mill-
stones they kil this rice-oficring (haviryagdia).

21. When he now says: ‘ For out-breathing thee!
for in-breathing thee!" he thereby again imparts
out-breathing and in-breathing (to it), and by saying
“for through-breathing thee!’ he imparts through-
breathing (to it). By ‘may I impart a long duration
to the life!” he bestows life onit. By ‘may the divine
Savitri, the golden-handed, reccive thee with a flaw-

! On the three kmds of breathing, sce I, 3, 2-3.

* According to Katydyana (11, 5, 7) and dahidhara, this lat
formula (* May 1,” &c.) should be joined to the one that follows,
and pronounced by the Adhvaryu whilst he pours the ground rice
on the skin, Mahidhara interprets it thus: ‘I put thee, (O rice!
on the black antelope skin) fur (increasing) the life (of the sacri-
ficer) with a view to a long continuance (of the sacrificial work) ;'
or ‘I place thee along the long cxpanse (i.e the skin) for thy
(the rice’s) long life!’

8 Seel, 1, 4, 23.

* Thus, according to Katy. or Mahidh,, whilst he looks at the

~ ground rice on the skin.



less hand!’ he says: ‘ May théy be well recoived!’

By *for the eye thee!’ he bestows eye-sight on it.

«Now these (attributes) are those of & living being;

" and thus that sacrificial food for the gods is indeed
living, is am#ita (ambrosia, or not dead) for the im-
mortals. This is the reason why he thus grinds (the
rice). (Whilst) they are grinding the (ground) grains’,
(and whilst) they are heating the potsherds,—

22, Some, one? pours clarified butter (into the
4gyasthilt, or hutter-pot). Now whatever oblation,
in being taken, is announced to a (particular) deity,
that belongs to the respective deity, that he takes
with a special prayer; but in taking this oblation,
to wit, the butter, he does not announce it to
any particular deity, and thercfore takes it with an
undefined gformula, viz. with (Vag. S. 1, 20): * Juice
of the great ones art thou!" For ‘the great ones’
some (take to be) a name for the cows; and their
juice indeed it is: for this reason he says, ‘ The
juice of the great ones art thou!" And thus, more-
over, is some of that (butter) taken with a sacrificial
formula: and for this reason also he says, ‘ The juice
of the great ones art thou !’

! Pimshanti pish/iai; the grinding of the ground or grinding
of* flour yish/a-peshana) is a common expression in later
Sanskrit for doing a uscless work (‘carrying owls to Athens, or
‘coals to Newcastle ). In the present passage, however, ihe phrase
has 10 be understood, according to Siyama, as meaning * whilst
they (the sacrificer’s people) carry on the work of grinding begun
by the Adhvaryu.’ .

! The Agnidhra or somebody else, according to Siyama; but
according to the Schol. on Kity. 11, 5, 9, it is done by the sacrificer
himself, who thercupon prepares the veda or bunch of sacrificial
grass, tied in the middle, and cut straight at each end, and used
for sweeping, &c. Cf. Kivy. 1, 3, 21-22; 11, 5, 9.
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v - SECOND BRAHMANA.
1. He pours (the ground rice) into that which_
contains the strainers—viz. into a dish (patrt) on

which he has laid the two strainers—with the text

(Vig. S. 1. 21): At the tmpulsguq(d\:gdwgﬁ@&'
7 1 pour thee out, with the arms of the Asvins, wi
the hands of Pshan!” The import of this formula
is the same (as before, I, 1, 2, 17).

2. He now sits down somewhere inside the altar
(vedi)!. Then some one (viz. the Agnidhra) comes
with the kneading-water # and brings it to him. He
(the Adhvaryu) receives it through the strainers,
with the text (Vie. S. I, 21): ‘Let the waters
mingle with the plants!” for thereby the water unites
with the plants, viz. with the ground rice,~—* The
plants with the sap!’ for the plants thereby unite
with the sap; viz that ground rice with the water,
for water is their sap,—' The shining (or wealthy
ones) with the moving!" for the shining ones are the
waters, and the moving ones are the plants, and
these two are thereby mixed together,—¢Let the
sweet mingle with the sweet!” whereby he says, ‘let
the savoury be mixed with the savoury!”

3. He then mixes (the two) together, with the
text (Vag. S. I, 22): ‘For geneﬁtion I unite thee!’
for, in order that it (the dough or the sacrificial cake
prepared from it) may bring offspring to the sacri-

! ¢He sits down (with the dish) either behind the cooking fire,
or inside the altar,” Kity. II, 5, 11. According to Mahideva, the
former alternative is the onc favoured by the Kinvas.

* According to Kity. II, 5, 1, the kneading-water (or mixing-
water, upasarganf) has been put on the (GArhapatya) fire (by
the Agnidh) at the time of, or previously to, the spreading of
the black antelope skin,
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ficer, for his prosperity, for food, and so on,—for
these reasons he mixes them together. - And he also
*'mixes them together with the intention of placing
- it (the dough) on (the fire): hence, in order that it
(the sacrificial cake) may be produced over the fire,
Yor that purpose also he mixes them together.

4. He now divides it into two halves, if there be
two oblations : at the full-moon sacrifice there really
are two oblations. He then touches them,—where
(by so doing) he would not again-mix (the two)
together,—with the (respective) formulas (Vig.
S. I, 22) : *This to Agni!’ *This to Agni-Soma!’
Separatcly indeed they take that sacrificial food
(from the cart) in the first place'; then they thresh
it together, then they grind it together, then he
again diwides it: for this reason he thus touches
(them separately). The one (the Adhvaryu) now
places the cake over (the firc), the other (the Agnt-
dhra) puts the clarified butter on:

5. These two acts are done simultaneously. The
reason why these two acts are done simultaneously
is that one half of the body of the sacrifice no doubt
is that butter, and the other half is this rice-offering.
*That half and this half, these two let us now take
to the firc!’ thus they think) : for this reason those
two acts are dorfe simultaneously, and thus this body
of the sacrifice is joined together.

6. That onc (the Agnidhra) puts the butter on,
with the text (Vig.S. I, 22): ‘For sap—thee!" \Vhen
he says ‘for sap thee!’ he says it for the sake of
rain; therefore he takes it off again, with the text
(Vag. S. 1, 30): ‘For juice—thee !’ \What juice is

3 See I, 1, 3, 17 seq., especially p. 17, note 2.
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(by the plants) from the rain, for that he
siya this.

‘9. Now he (the Adhvaryu) puts on (adhl-vn'g)'
the cake, with the text (Vig. S. I, 22): ‘Heat {or a
hot vessel, gharma) art thou!" whereby he makes it
(a means of) sacrifice, and puts it on in the same
way as if he were putting the (pravargya) cauldron
(gharma)' on,~*Life-sustaining (visvdyus)!' he
adds, whereby he obtains life (for the sacrificer).

8. He spreads it (over the respective potsherds),
with the text (Vag. S. I, 22): * Spread widely, thou
wide-spreading one!" whereby he causes it to spread.
He adds: ' May thy Lord of Sacrifice spread widely
(prosper)!" Lord of Sacrifice, namely, is the sacri-
ficer: hence it is for the sacrificer that he thereby
prays for blessing. .

9. Let him not make it too broad; for he would
make it a human (profane, common cake), if he were
to make it (tov) broad. Unlucky for (or, excluded
from) the sacrifice indeed is that one, to wit, the
common (cake). ‘ That I may not do anything that

' Gharma, literally *heat,” is also the technical term for a kind
of cauldron {also called mahdv ira) used at the Pravargya cere-
mony, a preparatory rite of the Soma-sacrifice : the empty cauldron
is there put on the fire, and when thoroudhly heated (whence its
name), fresh milk is poured into it. The Sechnical phrase for
putting on the cauldron is pra-vrig, from which pravargyais
derived; and the tame verh, though with a different preposition
(viz. adhi-vrig), being technically used for the putting on of
the sacrificial cake, this verhal coincidence has probably suggested
this connection of the two ceremonies, there being a constant
tendency to establish some kind of relation Letween ordinary
offerings and the Soma-sacrifice, as the most solemn one; cf. III,
4 4, 1; X, 2,5 3 seq.; Ait. Br. 1, 18 seq. Previously to the
spreading of the cake, the cinders are swept off from the potsherds
with the grass-brush (veda), Hilleb. p. 41, note 4.
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it unhcky at the sactifice; “ tllinh. ndi
forthatrusonheshouldnotmkeitﬁoohud.

~'10. And some now say: ‘He should make it of
the size of a horse’s hoof!” But who knows how
large is a horse’s hoof? Let him make it of such
< size as in his own mind he does not think would
be too broad.

11. He then touches it over with water, elther
once or three times: for whatever in this (rice-
offering) they either injure or tear asunder in the
threshing or grinding of it, that—water being (a means
of) expiation (or purification}—he thereby expiates
with water, that is, with (the means of) expiation;
that he thereby makes good: for this reason he
touches it over with water.

12. Hg touches it over, with the text (Vag. S. I,
22): ‘May the fire not injure thy skin!’ for on the
fire he is now going to heat it: ‘ May that (fire) not
injure thy skin!’ this is what he thereby says.

13. He now carries fire round it'. By this he
encloses it with an unbroken fence, lest the evil

! The paryagnikaranam consists in performing prada-
kshind (sce p. 37, note 1) on an object whilst holding a firé-brand
“or Burning coal; or (according to the Paddhati) in moving one's
hand, which holds th: burning coal, round the oblation, from
Rt to right.  Accortling to Kity. 11 5. 22, the Adhvaryu does so
on the present occasion, whilst multering the formula, * Removed
is the Rakshas! removed are the encmics!’ (Taitt. £ 1,7, 8, 1)
'ﬁns pracnce ‘of paryagnikaranam may be compared with the
ying of fire round houscs, ficlds, boats, &c., on the last night
of mﬁiﬂi custom which, according to Mr. A. Mitchell (The
Past in the Present, p. 145}, still prevails in ‘saime parts of Scot-
land, and which he thinks is probably a survival of some form of
ﬁre-worstnp, and intended to secure fertility and general prosperity.
Th&Gbvious meaning of the ceremony would seem to be the
warding off of the dark and mischievous powers of nature.
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spirits, the Rakshas, should seize upon it; for Agni
(fire) is the repeller of the Rakshas: this is the
reason why he carries fire round it.

14. He bakes! it, with ‘the text (Vig. S. 1, 22):
‘Let the divine (or God) Savitri' bake thee!" for it
is not a man that bakes it, but a god it is : therefore-
it is the God Savitri that bakes it?. Headds: ‘In
the highest heaven!” He means to say ‘among the
gods, when he says ‘in the highest haven.” He
touches it: ' I will ascertain whether it is done!’
thus (he thinks, and) for that reason he touches it.

15. He touches it, with the text (Vig. S. 1, 23):
‘Be not afraid! shrink not!" He thereby says: ‘Do
not thou be afraid, do not thou shrink, because I, a
man, touch thee that art not human!’

16. When it is done, he covers it over {with hot
ashes): *Lest the evil spirits, the Rakshas, should
espy it,’ thus (he thinks); and *Lest it should lie,
as it were, naked and despoiled!” thus also (he
thinks) :—that is the reason why he covers it over.

17. He covers it over, with the text (Vig. S. 1,
23): ‘May the sacrifice not be liable to languish,
nor the sacrificer’s race liable to languish " * That
the sacrifice or the sacrificer may not languish after
this, when I cover this over, thu§ (he thinks, and)
for this reason he covers it over.in this manner
(i.e. with the above text).

1 On the upper side it is baked by Lurning straw put on or held
over it, whereby it takes a crust (1va#, ‘skin’), Schol. on Kity.
1L 5, 23

* With the name of no other God the epithet ",S‘{f_ﬂ!bmn'
*God'y is so frequently used as with that of Saviiri: hence,
according 10 the author's reasoning, it is he that must be intended,
whenever a god not otherwise specified is alluded to,
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18. He then pours out for the Aptya deities the

. water with which the dish has been rinsed and

othat in which he has washed his fingers'. The
reason why he pours it ot for the Aptyas (is this):

. Turp Brinmana.
THF. PR!"AIATION OF THE ALTAR.

1. Fourfold, namely, was Agni (fire) at first. Now
that Agni whom they at first chose for the office
of Hotr? priest passed away. He also whom they
chose the second time passed away. He also whom
they chosc the third time passed away? There-
upon the one who still constitutes the fire in our own
time, concealed himself from fear. He entered into
the waters. 1lim the gods discovered and brought
forcibly away from the waters. He spat upon the
waters, saying, ‘ Bespitten are ye who are an unsafe
place of refuge, from whom they take me away
against my will!" Thence sprunyg the Aptya deities,
Trita, Dvita, and Ekata.

2, They roamed about with Indra, even as now
adays a Brihman follows in the train of a king
When he slew Visvaripa. the three-headed son o!
Tvash?r they also knew of his going to be killed
and straightway Trita slew him. Indra, assuredly
was free from thit (sin), for he is a god s,

! The washing of the fingers and the dish, and has taken place
after the putting on and touching over of the cake, and before the
paryagnikaramam is performed.

*In |, 3, 3, 13-16, the three former Agnis (or the three brothers
of Agni, acc. to Mahidh,, Vig. S. 11, 2) are said to have fled from
fear of the thunderbolt, in the shape of the vasha/ formula.

Y CE1, 6,3 1t 5cq In the Taitt, Samh. II, 5, 1, 1, Visvarlpa,
the Tvash/ra, is said to have been a sister’s son of the Asuras, and



43 . SATAPATHA-BRAHMANA,

.. 3 And the people thereupon said: * Let those:be

- guilty of the sin who knew about his going to-be
killed! ‘How?' they asked. *The sagrifics_shalle

* wipe it off upon (shall trandfer it to) them !’ they said,
"Hence the sacrifice thereby wipes off upon them
(the guilt or impurity incurred in the preparation of
the offering), when they pour out for them the water
with which the dish has been rinsed, and that in
which he (the Adhvaryu) has washed his fingers.

4- And the Aptyas then said: *Let us make .his
pass on beyond us!" ‘On whom?' they asked.
‘On him who shall make an offering without a
dakshixa (gift to the officiating priests)!’ they said.
Hence one must not make an offering without a da-
kshiud: for the sacrifice wipes (the guilt) off upon
the Aptyas, and the Aptyas wipe it off wapon him
who makes an offering without a dakshixd,

5. Thercupon the gods ordained this to be the

house-priest (purohita) to the gods, and to have been killed by
Indra, because he had secretly comtrived to let the oblations
g0 to the Asuras, instead of t the gods, Thus by killing him,
dra (or ‘T'rita, according to our version of the legend) became
guilty of that most hidcous crime, the brahmahaty4, or killing
.. Brihmama. Trita, the Aptya (i.e. probably ‘sprung
* from, or belonging to the ap, or waters of the atmosphere )
scems 10 have been a prominent figure of the early Indo-
Iranian mythology, the prototype, in many wspects, of Indra, the
favourite god of the Vedic bymns. The notion of wishing evil and
misfortune away to Trita, or far, far away, is a familiar one 1o the
Vedic bards. The name Traitana also occurs once in Rig-veda
(1, 158, 5) though in a rather dark passage. On the connection
between Trita (? Traitana) and the Iranian Thractona (Feriddn),
son of Athvya, see E. Burnouf, Journ. Asiat. V, 120; R. Roth,
Zeitschr. d. Deutsch. Morg. Ges. 11, p. 216 seq. Dvita (the second)
and Ekata are no doubt later abstractions suggested by the
etymology of the name Trita (the third), although the former,
Dvita, occurs already in the Vedic hymns,
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dakshind at the new- and full-moon sacrifices, to
t, the Anvaharya mess of rice’; ‘lest the obla-
sh without a dakshin4. That (rinsing
water)heponrsout (forachAptya)sepemely thus
he avoids a quarrel among them.” He makes it hot
opreviously)*: thus it becomes boiled (drinkable) for
them. He pours it out with the formulas, ‘ For
Trita thee!’ ‘For Dvita thee!’ ‘For Ekata thee!’
—Now it i as an animal sacrifice that this sacri-
ficial cake is offered>.

! The Amihiga conists of boiled rice prepared from the
rice-grains that remain after the sacrificial cakes have been pre-
pared. It is put on the Dakshina fire by the Adhvaryu for
cooking aftes covering over the cakes and pouring out the water.
Kity. 11, 5, 27. Sdyana explains the term as ‘that which takes
away (anvd-hrs) from the sacrificer the guilt incurred by mistakes
during the fcrifice;’ but the St. Petersburg Dictionary offers the
more probable explanation of it as *that which serves to supple-
ment (anvd-hr1) the sacrifice.’

* According to Sdyama ‘he makes the poured-out water hot
with a coal.’ Kitydyana (I, 5, 20) and his commentators, on the
other hand, supply the following particulars: ‘ Having heatea (with
straw lighted in the Girhapatya) the water which has been used
for washing the dish and hands, he pours it out for the Aptyas
(from east to west into three lines drawn with the wooden sword
from west to cast, north of the sacrificial ground) in such a manner
that it does not flow together, with the formulas, *“For Trita thee!”
&c., respectively.’ P

S That is to say, the sacrificial cake is a substitute or symbol
(pratim4) for the animal sagrifice (a3 this it would seem was ori-
ginally 4 ‘substitute for the human sacrifice) by which the sacrificer
redeems himself from the gods. CF. Sat. Br. XI, 1.8, 3; Tait. Br.
I11, 2, 8, 8. The iniation (dfksh4) of the sacrificer constitutes
his consecration as the victim at the animal sacrifice (Sat. Br. XI,
7, 1,3; Ait. Br. 11, 3; 9; 11; Taitt, Br. II, 2, 82; T. 8. VI, 1, 11,
6; Kaush. Br. X, 3; XI, 8),orasthe sacnﬁcnlfoodatthehmb
&&(SM. Br. 111, 3, 4, 21; Taitt. Br. 111, 2, 8, ), or as the home

horse-sacrifice (Tnm. Br. 111, 9, 17, 4-5) &c. See, also,
Taitt. S. VII, 32, 10, ¢; KAz, 34, 11, where it is said that.onemmmgl,

[12] * E
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i
& At first, namely, the gods offered u

¢ victim!. When he was offered up, the sacrificial - -
essence went out of him. It entered igfothe hozse. « -
They offered up_the  horse.  When it was offered
up, the sacrificial essence went out of it. It entered -
into the ox. They offered up the ox. When it wae
offered up, the sacrificial essence went out of it. It
entered into the sheep. They offered up the sheep.
When it was offered up, the sacrificial essence went
out of it. It entered into the goat. They offered
up the goat. When it was offered up, the sacrificiai
essence went out of it.

7. It entered into this earth. They searched for

it, b) digging. They found it (in the shape of) those
two (substances), the rice and barley : therefore even

\ now they obtain those two by digying ; and as much

not perform the dvidasiha for any one, since in having to eat of
the victim, the cake, &c., one would cat the sacrificer’s own flesh,
&c. Cf Weber, Ind. Streifen, I, p. 73.  In accordance with these
notions it would seem that man originally sacrificed his equal, as
! the best substitute for his own self; and that, as advancing civilisa-
tion rendered human sacrifices distasteful, the human victim was
sipplied by domestic animals, ennobled by constant contact with
man; and finally by various matenals of human diet.
1 Qn,_mu legend and the one in"the Ait. Br. II, 8, but slightly
differing from ours, see Max Miller's llis‘ory of Ancient Sanskrit
2 Literature, p. 420; A. Webers Ind. Streifen, I, p. 55; Haug's
{ Transl. of the Ait. Br. p. 9o; J. Muir's Original Sanskrit Texts, IV,
p- 289 note. Professor. Max Millles zemarks: ‘ 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 antfw '
though afterwards these sacrifices were discontinued. Asto oheep
and goau they were considered proper victims o a still later time,
table offerings took the place of bloody victims, it was
clwly wish of the author of our passage to show that, for
mnucnﬁcu,tbcseﬁé‘eﬁ&’kumueﬂimntutheﬂahof
Clalsoll, 1,43
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‘&c.) for him who knows thig, And thusthere is in this
oblation also that completeness which they call © tll
fivefold gptmal sacrifice.’
* 8. When it (the _rice-cake) still consists of rice
mea, it is the hair ©.  When he pours water on it, il
becomes skin2. When he mixes it, it becomes flesh :
for then it becomes consistent; and consistent also
is the flesh. When it is baked, it becomes bone : fot
then it becomes somewhat hard; and hard is the bone.
And when he is about to take it off (the fire) and
sprinkles it with butter, he changes it into marrow.
This is the completeness which they call *the five-
fold animal sacrifice.

9. The man (purusha) whom they had offered up
became a mock-man (kim-purusha?). Those two,
the horse and the ox, which they had sacrificed,

A Wy g Vg et 1

! According to Siyama, biccause, like the hair of the victim, the
particles of the ground rice are minute and numerous. According
1o Ait. Br. Il, 9, on the other hand, the awn or beard of the rice
represents the hair; the husks the skin; the minute particles of
chaff removed by the final winnowings, the blood; the ground rice
the flesh; and ¢ whatever other substantial part is in the rice’ are
the bones of the victim.

% ¢ Because it becomeseas flexible as skin,’ Siyama.

"It is doubtful whaP particular kind of being the term kimpu-
tusha (de mved man) is here intended 1o denote. The authors

mg'chtxonar), whom Professor Weber follows
(Ind. Stud. lX 246), take it (probably correctly) to denote
‘a_monkey.” Professor Haug, -on the other band, in his transla-
tion of the corresponding passage in the Ait. Br. 11, 8, thinks ‘ the
author very likely meant a_dwarf,' whilst Professor Max Mdller
(Huww of Ancient Sanskrit ‘Literature, p. 420) translates xt\y
‘waavags’  Perhaps one of the species of gpsawhich particularly
resemble man, is intended by it. Cf Weber Omina et Portents,
P. 356.

‘' E2
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became a bos gaurus and a _gayal (bos gavaeus)
respectively. The sheep which they had sacrificed,
became a_camel. The goat which they had sacri+
ficed, became a sarabha . For this reason one should
not eat (the flesh) of these animals, for these animals
are deprived of the sacrificial essence (are impure). ©

Fourt BrAnmana.

1. When Indra hurled the thunderbolt at Vritra,
that hurled one became fourfold, Of (three parts
of) it the wooden sword (sphya) represents one-third
or thereabouts, the sacrificial post one-third or there-
abouts,and the chariot one-third or thereabouts. That
piece, moreover, with which he struck him, was broken
off (s»7); and on falling down it became an arrow
(sara) : hence the designation arrow, becuse it was
broken off. And in this way the thunderbolt became
fourfold.

2. In consequence of this, the priests make use of
two (of these pieces) at the sacrifice, and men of the
nlghgicaste (raganyabandhu) also make usc of
two of them in battle : viz the priests make use of the
sacrificial post and the wooden sword, and the men of
the m:htary caste of the chariot and the arrow.

. Now when he takes up the,wooden sword?, he
ranses that thunderbolt against the wicked, spntéful
enemy, even as Indra at that time raised the thunder-
bolt against Vritra : that is the reason why he takes
the wooden sword.

4. He takes it, with the text (V4g. S. 1, 24): ‘At
the impulse of the divine Savitr7, I take thee with

3 A fabulous kind of deer with cight legs, which was supposed
to kill elephants and lions.
$ Seenoteon ], 1,12,8
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the arms of the Asvins, with the hands of Pdshan;
thee that performs sacred rites to the gods!” Savitrs,
‘namely, is the impeller of the gods : thus he thereby
takes that (wooden sword) as one impelled by Savitrz.
‘ With the arms of the Asvins,’ he says, because the
Asvins_are the two Adhvaryu _pnests (of the gods) :
with their arms he therefore takes it, not with his own.
Pashan is distributer of portions (to the gods): with
his hands he therefore takes it, not with his own ; for
it is the thunderbolt, and no man can hold that: he
thus takes it with (the assistance of) the gods.

5. * I take (thee) that performs sacred rites to the
gods,” he says, because a sacred rite means a sacrifice :
* that performs sacrifices to the gods,” he thereby says.
After taking it in his left hand and touching it with
his right, e murmurs—by what he murmurs he
makes it sharp,—

6. He murmurs (Vig.S. 1, 24) : ‘ Thou art Indra’s
rightarm!’ for Indra’s right arm no doubt is the most
powerful one, and for that reason he says: * Thou art
Indra’s right arm!" * The thousand-spiked, hundred-
edged!" he adds, for a thousand spikes and a hundred
edges had that thunderbolt which he hurled at \'»stra:
he thereby makes it to