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FIRST CHAPTER (ADHYAYaA).

(The Diksautyx Igti, with the Initiatory Rites.)

1.

Agni, among the gods, has the lowest,’ Visnu the highest, place ;

between them stand all the other deities.

'Séayana, whom M. Milller followa in his translation of the first six chapters of

the firat book, ag given in his “ History of Ancient Samskri¢ Literature’ (pages

5110-405), explains the words avuma and parama by “ first ".and “last.” To prove this

meaning to be the true one, Séyana addnoes the mantra (1,4. Asval. Sr. 8, 4, 2), agnir

mukham prathamo devatdnim sdmgatdndm uttamo Visrur dsit, i.e,, Agui was the first

of the deities assembled, ‘and) Vixyou the last. In the Kausgitaki-Brdhmanam (7, 1)

Agni is called avardrdhya (instead of avama), and Visnu pardrdhyu (instead of parama),

ie,, belonging to the lower and higher halves (or forming the lower and higher

halves). That the meaning “first” cannot be reasonably given to the word avama, one

may learn from some passages of the Rigveda Samhita, where avama and purumea are

not applied to denote rank and dignity, but only to mark place and locality. See

Rigveda 1, 108,9, 10: avamasyim prithivyam, madhyamasyim, paramusydm uta, ie, in

the lowest place, the middle (place), and the highest (place). Agni, the fire, has, among

the gods, the lowest place; for he resides with man on the earth; while the other

gods are either in the air, or in the sky. Visnu occupies, of all gods, the highest

place ; for he representa (in the Rigveda) the sun in its daily and yearly conrse, In

ita daily course it reaches the highest point in the sky, when passing the zenith on

the horizon; thence Vig1u is called the“ highest” of the gods. Sayana understands

“first ‘and last” in reference to tha respective order of deities in the twelve

liturgles (Séstra) of the Soma day at the Agniytoma sacrifice. For, saya he, “ The

first of these liturgies, the so-called Ajya-Sdstra (see 2,31), belongs to Agni. and in

the last out of the twelve, in the so-called Aguamiruta sdstra (see 8, 32-88), there is

one verse addressed to Visnu. But this argument, advanced by Sayana, proves

nathing for his opinion that “Agni is the first, and Vignu [2] the last deity ;’ for

hese twelve liturgies belong to the fifth day of the Agnistoma sacrifice, whilst the

‘ikganiya-isti, in connection with which ceremony the Bréhmanam makes the remark
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[2] They offer * the Agni-Visnu ri¢e-cake (Puroddsa) * which belongs

to the Diksaniya isti (and put its [8] several parts) on alevan potsherds:

“agnir vai devdnim avamo," &c., forms part of the first day. The ceremonies of the

first and those of the fifth day have no connection with one another.

Equally inconclusive are two other arguments brought forward by SAayana. The

one is, that in all the constituent parts of the Jyotistomu sacrifice, of which the

Agnistoma is the opening, the first place ia assigned to Agni, and the last to Visnu,

and that the last Stotra (performance of the Sima singers), and the last sdstra

(performance of the Hotri-priests), in the last part of that great cycle of sacrifices (the

Jyoti toma), known by the name of Aptorydéma, are devoted to Vigsnu. The other

argument is, that Agni ts worshipped in the first, op Dikganiya iyti,and that the Védjasu-

neyins (the follow -ra of the so called White Yajurveda) use, instead of the last Isti (the

avasiniyd), the Parwihuti to Visnu.

Both arguments prove only, that the ceremonies commenced with the dsity who is

on earth, that is, Agni, and ended with that ouo who occupies the highest place in

heaven. Though, from a liturgical point of view, Sayana’s opinion might be correct,

yet he does not state any reason why the first place in certain invocations is assigned

to Agni, and the last to Vignu. But the translation “lowest and highest,” as given

here, does not only account for the Jiturgical arrangemeut, but states the proper reason

of such an order besides, That these terms are really applicable to both respective

deities, Agni and Visnu, and that the words ayama and parama actually convey such

meaning, has been shown above.

*The term of the original is, nirvapaati (from vap, to strew, to sow). This expres-

sion, which very frequently occurs in liturgical writings of all kinds, means, originally,

“to take some handfuls of dry substances (such as grains) from the heap in which they

are collected, and put them into separate vessel.” It is used in a similar sense of |

liquids also. SAyana restricts tho meaning of this common sacrificial term somewhat

too much. He says, that it means “to take four handfuls of rice from the whole load

which is on the cart, and throw them into the winnowing basket (strpa).” In this
passage, he further adds, the Lerm means tho bringing of that offering the preparation

of -which begins with this aet of taking four bavdfuls from the whole load. Sayana

discusses the meaning of the form ‘nirvupanti" which is in the present tense, and

in the plural number, Referring to a parallel in the “Black Yajurveda,” agnidvaisravam

ekddusakapdlum nirvdped dikgiyyamdvah, where the potential (nirvapet) is used instead

of the present tense of (nirvapanti', and to a rule of Panini (3, 4,7,) [8] which teachers

that the conjunctive (Let) can have the meaning of the potential, ho takes it in the

sense of a conjunctive, implying an order. The plural instead of the singular is

accounted for the supposition, that in the Vedie language the numbers might be inter-

changed, But the whole explanation is artificial,

*The principal food of the gods xt the so-called Istis is the purodfsa. 1 here

give a short description of its preparation, which I myself have witnessed, Tho

Adhvaryu takes rico which is husked and ground (pis{a), throws it into a vessel of

copper (madunti), kneads it with water, and gives the whole miss a globular shape,

He then places this dough on a piece of wood to the Ahavaniya fire (the fire into

which the oblationa are thrown), in order to cook it. After it is half cooked, he takes

it off, gives it the shape of a tortoise, and places the whole on eleven potsherds

(kapdlaz), To complete cooking it, he takes Iaebha grass, kindles it and puts it on

the Purodaéya. After it is made ready, he pours melted butter over it and puts the

ready dish in the so-called Iddpdtra, which is placed on the Vedi, where it re

till itis sacrificed,
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(kapdla), They offer it (the rice-cake) really to all the deities of this
(Is¢i) without foregoing any one.* For Agni is all the deities, and

Visnu is all the deities. For these two (divine) bodies, Agni and

Vignu, are the two ends * of the sacrifice. Thus when they portion

out the Agni-Vigsnu rice-cake, they indeed make at the end ® (after the

ceremony is over) prosper’ (all) the gods of this ‘ceremony).

(4] Hore they say: if there be eleven potslerds on which portions of

the rice-cake are put, and (only) two deities, Agni and Visnu, what

arrangement is there for the two, or what division ?

(The answer is) The rice-cake portions on eight potsherds belong

to Agni; for the Gayatri verse consists of eight syllables, and the Gayatré

is Agni’s metre. The rice-cake portions on the three potsherds belong

to Visnu; for Vignu (the sun’ strode thrice through the universe. *

This the arrangement (to be made) for them ; this the division.

‘ Anuntardyam : literally, without any one between, without an interval, the chain

of the gods being uninterrupted.

*Antye, Saéyana opines that this adjective here is ekusesu, i.e., that out of two

or more things to he expressed, only one has actually remained, It stands, as he thinks,

instead of ddyiand anty i, just as pitarise means “father and mother.” (Panini, t, 2, 70.)

‘Antatah, Say, “at the beginning and end of the sacrifice,” But [doubt whether

the term implies the beginning also. In the phrase: autatuh pratitistali, which so

frequently occurs in tho Ait. Brabm.,antatah moans only “ultimately,” at the end

of a particular ceremony or rite.

'Ridhuuvanti, Siy. puricharanti,thoy worship. Ho had, in all probability, Nighanf.

8,5,in view, where this meaning is given to ridhnoli. Bur that this word conveys

the sense of “prospering” follows unmistakeably from a good many passages of the

Samhita of Rigveda and Manu. (See the Sanskrit Dictionary by Bébtlingk and Roth.

8. v.qq and Westergaard’s Radices Sanscritaoa 8. v. 9yq page 182.) Lo this pasrage the

meaning ‘to worship,” as given by Sdyana, is too vague, and appears not quite appro-

priate to the sense. On account of its governing the accusative, wo must take it here in

the sense of a transitive verb, although it is generally an intransitive one. The mean-

ing which lies nearest, is,“ to make prosperous.” At the first glance it might appear

somewhat curious, how men should make the gods prosperous by sacrificial offerings.

But ifone takes into consideration, that tho Vedas, and particularly the sacrificial rites

inculcated in them, presuppose a mutual relationship between men and gods, one

depending on tho support of the other, the expression will no longer be found strange,

Men must present offerings tu the gods to increase the power and strength of their

divine protectors, They must, for instance, inebriate Indra with Soma, that he might

gather strength for conquering the demons. The meaning “ to satisfy, to please,” which

is given to the word " ridhunvanti” of the passage in question in Béhtlingk's and Roth's

Dictionary, isa mere guess, and wholly untenable, being supported by no Hrahmanik

authority.

* This refers to the verso in the Rigveda Samhit& 1,22,17,18: idam Visnur vichakrame

tredhd nidadhe padam, ie, Virnu strodo through the universe; he put down thrice hig
foot; and trini padd vichakrume, he strode three steps. These jthree steps of Vignu,

who represents the sun, are: sunrise, zenith, and sunset.
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He who might think himself to have no position (not to be highly

respected by others) should portion out (for being offered) Charu * over

which clarified [&] butter is poured. For on this earth no one hasa firm

footing who does not enjoy a certain (high) position.” The clarified butter

(poured over this Charu) is the milk of the woman ; the husked rice grains

(tandula of which Charu consists) belong to the male; both are a pair.

* Thus the Charu on account of its consisting of a pair (of female and male

parts) blesses him with the production of progeny and cattle, for his

propagation (in his descendants and their property). He who haa such

a knowledge propagates his progeny and cattle.

He who brings the New and Full Moon oblations, has already made

a beginning with the sacrifice, and made also a beginning with (the sacri-

ficial worship of the) deities. After having brought the New or Full

Moon oblations, he may be inaugurated in consequence of the offering

made at these (oblations) and the sacrificial grass (having been spread) at

these (oblations, at the tine of making them), This (might be regarded)

as one Diksé (initiatory rite)."!

* Charu is boiled rice. It can be mixed with milk and butter; but itis no essential

part. It is synonymous with odannm, the eammon term for “ boiled rice.” Satap. Brah.

4,12, 1. There were different varieties of this dish; yome being prepsred with the

addition of barley, or some other grains. See Taittiriya Samh, 1, 8, 10, 1.

[5] ° Pratitigtati, which is here put twice, hag a double sense, viz., the original

meaning “to havea frm footing, standing,” anda figurative one “to have rank, position.

dignity.” In the latter sense, the substantive pratigth2 is of frequent occurrence

Dignity and position depend on the largeness of family, wealth in cattle, &e,

"The present followors of the Vedik roligion, the so-called Agnihotris, who take

upon themselves the porformance of all the manifold sacrificial rites enjoined in the

Vedas, begin their arduous career for gaining a place in heaven, aftor the sacrod fires

have been established, with tho regular monthly porformance of the Darga and Parai-

maisti or the New and Full Moon sacrifices. Thon they bring the Chdturmdésya-tsti,

and after this rite they proceed to bring tho Agnistoma, the first and model of all Soma

sacrifices. By the bringing of the New and Full Moon offerings, thé Agnihotri is already

initiated into the grand rites; he is already an adept (Dikgitu) in it. Some of the links

of the yajna or sacrifice which is regarded as a chain extending from this earth to heaven,

by meang of which the successful performer reaches the celestial world, the seat of the

gods, are already established by these offerings; with the deities, whose associate the

wacrificer wishes to become after his death, the intercourse is opened; for they have

already received food (havih), prepared [6] according to the precepts of sacred cookery,

at his hands, and they have been sitting on the sacred seat (burhis) propared of the sacri-

ficial grass (Darbha). Thence tha performance of the Fulland New Moon sacrifices is

here called one Diksd, ie., one initiatory rite. But if the Agnihotri, who is performing

a Soma sacrifice, is already initiated (Diksitu) by means of the rites just mentioned, how

does he require at the opening of the Agnixtoma (Soma-sacrifice) the go-callod Diksaniya

Isti, or “ offering for becoming initiated " ? This question was mooted already in ancient

times. Thence, says Asvaldyana in his Srauta sitras (4, 1), that, some are of opinion, the

Sonma-sacrifice should be performed, in the case of the means required being forthcoming
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[6] The Hotar must recite seventeen verses for the wooden sticks to be
thrown into the fire! (to feed it). For Prajdpats (the Lord of all creatures)
is seventeenfold ; the months are twelve, and the seasons five, by putting

Hemanta (winter) and Siéira (between winter and spring) as one. So
much is the year. The year ia Praj&pati. He who has such a knowledge
prospers by these verses (just mentioned) which reside in Prajapati.

2.

[7] The sacrifice went away from the gods. They wished to seek
after it by meana of the Istis. The Istig are called Istis, because they
wished (ish, to wish) to seek after it. They found it. He who has such
a knowledge prospers after he bas found the sacrifice. The name
Ghutis, t.e., oblations, stands instead of Ahitt, i.e, invocation; with them
the sacrificer calls the gods. This is (the reagon) why they are called
Ghutis. They (the dhutis) are called atis; for by their means the gods
come tothe call of the sacrificer (dyanti, they come). Or they are the
paths (and) ways; for they are the ways to heaven for the sacrificer.

There they say, as another priest (the Adhvaryu) offérs (juhott) the
oblations, why do they call that one, who repeats the Anvdkyé and Yajyd
verses, a Hotar? (The answer is) Because he causes the deities to be
brought near (évdhayahti), according to their place, (by saying) “bring
this one, bring that one.”" This is the reason why he is called a Hotar

(the sacrifice is very expensive), after the Full and New Moon sacrifices have been
brought; others opine the Soma sacrifice might be performed before the Full and New
Moon suerifices, No doubt, the Agnistoma was in ancient times a sacrifice wholly
independent of the Darsa Puruimi-istis.) This clearly follows from the fact, that just
such Iybis, as constitute the Full and New Moon sacrifces, are placed at the beginning
of the Agnigtoma to introduce it,

" These verses are called Sdmidhenis. They are only eleven in number; but by
repeating the firat and last verses thrice, the number is brought to fifteen. They are
mentioned in Asval. Sy. 8. 1, 2.3 several are tuken from Rigveda 3, 27, as tho first (pra vo
vajn abhidyavo) fourth (sqmidhyamdua) 18th, 14th, and tSth (tlenyo) verses. Besides these
three, Ady. mentions : agna Gydhi vitaye 6, 185 10, 12, three verses), agnim dutam vrivimuhe
(1, 12, L.), and samiddho agua -5, 28, 5, 6, two verses). They are repeated monotonously
without observing the usual three accents. The numberof the simidhents is generally
stated at fifteen; but now and thon, seventeen are mentisned, as in the case of the
Dikgariya igi. Tho two additionat mantras are called Dhaiyyi, i.e,, verses to'be repeated
when an additional wooden stick, after the ceremony of kindling is over, is thrown into
the fire, in order to feed it. Thoy are mentioned in Sayana's commentary on the Rigveda.
Samhita, vol. UL., page 762 (ed. M, Miiller). 8. Asval. 4, 2, two Dhayy4s at the Dikganiya tyeé.

[7] '3 At every Isti, the Hotar calls the particular gods to whom rico-cake portions
are to be presented, hy their names to appear. At the Dikganiya [yti, for instance, he
Bays: agna agnim duuha, vigaum dvaha, ie, Agni! bring hither Agni ! bring hither Vignu,
The name of the deity who is called near, is only muttered, whilst dvaha is pronounced
with a loud voice, the first syllable d being pluta, te, containing threo short a, See Ady,
Sr, 8. 1, 3,
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(from @vah, to bring near). He who has such a knowledge is called a

Hotar."

3.

[8] The priests make him whom they initiate (by means of the

Diky4 ceremony) to be an embryo again (i.e, they produce him anew

altogether). ‘They sprinkle him with water; for water is seed. By

having thus provided him with seed (for his new birth), they initiate him.

They besmear him with fresh butter (navanita). The butter for the gods

is called djya," that for men surabhi ghritam, that for the manes dyuta,

and that for the embryos navanita. Therefore by anointing him with

fresh butter, they make him thrive through his own portion.

They besmear his eyes with collyrium. For this anointment is

lustre for both eyes. By having imparted lustre to him, thvy make him

a Diksita.

They rub him clean with twenty-one handfuls of Darbha grass. By

having thus made pure and clean they make him a Diksita.

They make him enter the place destined for the Dikgita.* For

this is the womb of the Diksita. [9] When they make him enter the

place destined for the Dikgita, then they make him thus enter his own

womb, In this (place) be sits as in a secure abode,” and thence he

“ Theso ctymologies of isti, dhuti, ati, and hotd are fanciful and erroneous, The

real root of istiis yaj, to sacrifice; that of ahutiis hu, to brivg anoffering 5 that of ti

is av, to protect, to assist; that of hotd is hzé, to call. The technical meaning of an isti

is a series of oblations to differeut deities, consisting chiefly of Puroddsu. An Ghutior

uti, which appears to bean older name of the same idea (this meaning is quite omitted in

the Sanscrit Dictionary by B. and Rt), is an oblation offered to one deity. This oblation is

generally accompanied by two mantras, the first being called the Anmuudkya or [8] Puro-

anuvikya, the second Yda/yi When the second is recited, the oblation is thrown into the
fire by the Adhvaryu. The Hotar repeats only the mantras.

“To remind his readers of the differcuce existing between d@jya and ghrita, Say,

quotes an ancient versus memorialis (K@rikd), sarpir viltnam djyam sydt; ghaytbhitam

ghritam viduh, ie, they call the butter, which is ina liquid condition, d yd, and that one

which is hardened is called ghrita. Ayutais the butter when but slightly molten, and

surabhi when well seasoned. According to the opinion of the Tuittiriyas, saya Sdyana, the

butter for the gods is called ghrita, that for the manes aetu, and that for mon nispakva,

Astu is the samo ay dynta, slightly molten, and nispakud, the same as djyt, entirely

molten.

Diksita-vimita. It is that place which is gencrally called prdchina vasa (or

prdg-vamsa), This place is to represent tho womb which the Nik-ita enters in the

shape of an embryo to be born again. This is clearly cnough stated in the Brahmana of

another Sakba, which S4yana quotes: aa areftaqugadta astaasan: aq.

[9] " Sf&yaua takes the three ablatives—tasmad, dhruvdd, youer, in the sense of loca-

tives; but I think this interpretation not quite correct. The ablative is chosen on

account of the verb charati, he walks, goes, indicating the point, whence he starts. The

other verb dste, he sits, would require the locative. Therefore we should expect both
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departs. Therefore the embryos are placed in the womb as a secure

place, and thence they are brought forth (as fruit). Therefore the sun

should neither rise nor set over him finding him in any other place than

the spot assigned to the Diksita; nor should they speak to him (if he

should be compelled to leave his place). ®

They cover him with acloth. For this cloth is the caul (ulba) of the

Diksita (with which he is to be born, like a child); thus they cover him

with the caul. Outside (this cloth) there is (put by them) the skin of a

black antelope. For outside the caul, there is the placenta (jardyw).

Thus they cover him (symbolically by the skin of the antelope) with the

placenta. He closes his hands. For with closed hands the embryo lies

within (the womb) ; with clesed hands the child is born. As he closes his

hands, he thus holds the sacrifice, and all its deities in his two hands

closed.

They allege as a reason (why the Diksita should close together both

his hands) that he who takes (among two wha are sacrificing on the same

place and at the same time) his Dikgd (initiation) first, is not guilty (of

the sin) of “confusion of libations” (sa7isava).'® For his sacrifice and

the deities are held [10] fast (in his hands); and (consequently) he does
not suffer any loss like that whieh falls on him who performed his Diksa

later.

After having put off the skin of the black antelope he descends to

bathe.

Thence embryos are born after they are scparated from the placenta.

He descends to bathe with the cloth (which was put on him) on. Thence

a child is born together with the caul.

4.

The Hotar ought to repeat for him who has not yet brought a

‘sacrifice two Puronurdkyd verses, team agne saprathd asi (ltig-veda Samhita

5, 13, 4) forthe first, and Soma yis te mayobhuvah (1, Y1, 9) for the

second portion of (the offering of) melted butter. (By reading the third

pida of the first verse trayd yajnam “through thee (thy favour) they

cases, locative and ablative. On account of conciseness, only the latter is chosen, but

the former is then to be understood.

* For performing, for instance, the functions of nature.— Sdy.

“If two or more peoplo offer their Soma-libations at the same time, and at places

which are not separated from one another, either by a [40] river, or by a mountain,

then a ‘sayhsava” or confusion of libation is caused, which is regarded as a great sin.

He, however, who has performed his Dik>4 first, and holds the gods betweon his hands,

is not guilty of such a sin, and the gods will be with him,— Say.
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Bo

extend TM the sacrifice,” the Hotar extends thus the sacrifice fur him (who

has uot yet brought a sacrifice),

For him who has brought a sacrifice before, the Hotar has to recite

(two other mantras instead): agnih pratnena manmand (8, 44, 12) and

Soma girbhig tvd vayam (1, 91,11). For by the word pratnam, i. e.,

former (which occurs in the first verse), he alludes to the former sacrifice.

But the recital of these verses (for a man who has performed a sacrifice, and

for one who has not done so) may be dispensed [11] with. Let the Hotar

rather use the two verses which refer to the destruction of Vritra (vdr-

trughna), viz., Agnir vritradni janghanal (6, 16, 24), and, team soma asi

satpatih (1, 91, 5). Since he whom the sacrifice approaches, destroys

Vritra (the demon whom Indra conquers), the two verses/refcrring to the

destruction of Vritra are to be used. #

The Anuvdkyd for the Agni-Visnu-offering is: Agnir muhham

prathamo devatdnadm, the Yéjyd: agnischa Vigno tapa.*) These two

verses (addressed) to Agni and Vignw are corresponding (appropriate)

in their form. What is appropriate in its form, is successful in the

sacrifice; that is to say, when the verse which is recited refers to the

ceremony which is being performed.

(Now follows a general paraphrase of the contents of these two verses)

Agni and Vignu are among the gods, the ‘‘ guardians of the Diksd”

(that is to say), they rule over the Diks&.. When they offer the Agni-

2 Vitanvate, The sacrifice is regarded as a kind of chain which, when not used, lies

rolled up; but which when being used, is, as the instrument for ascending to heaven,

to be wound off, This winding off of the sacrificial chain is expressed by the term vitan,

to extend. Connected with this term are the expressions vitana and vaitdnika,

[11] 7! The verses mentioned here are the Puronuvdkyds, i.e. such ones as are to be

recited before tho proper Anuvdiyd with its Ydyd is to be repeated, The Puro-anuvdk-

yas are introductory to the Anuvtkyd and Yayya.

22 Both verses are not to be found in the Sékala S&khé of the Rig-veda, but they are

in Asval Saruta Satras 4,2. I put them here in their entirety :

afage raat gaat anarmrgaat Asyndiz |
aaraara aRage gay Hvag euaesd 7: 0
ufgafaca? aq wad nat derma aad & wat)
RRdtaafya: aaat Head anaaa way

[12] ie, “Among the deities assembled, Agni, being at the head, was the first, and

Visnu the last (god). Ye both, come to our offering with the NDiks4, taking (with you all)

the gods for the sacrificer ! (i,¢., come to this offering, and grant the Diks& to the sacrif-

cer). Agni and Viznu! ye two strong (gods)! burn witha great heat to the utmost (of

your power) for the preservation of the Diksé, Joined by all the gods who participate in

the sacrifice, grant, ye two, NiksA to this sacrificer.” Agniand Visnu, the one repre-

senting the fire, the other the sun, are here invoked to burn the sacrificer, by combination

of their rays, clean, and to purify him from all gross material dross. The Dik:4 should

be made as lasting as a mark caused by branding,
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Vignu oblation, then those two who rule over the Dike become

pleased, and grant Dtke4, that ie to say, the two makers of DtksA, they

both make the sacrificera Dthgita. These verses are in the Tristubh

metre, that the sacrificer might acquire the properties of the god Indra

(vigour and strength),

&

[12] He who wishes for beauty and acquisition of sacred knowledge
should use at the SvigtakritTM two verses in the Gayatri metre as his

Samydjyas. For the Gayatri is beauty and sacred knowledge. He who

having such a knowledge uses two Gayatria TM (at the Svistakrit) becomes

full of beauty and acquires sacred knowledge.

He who wishes for long life, should use two verses in the Ugnth

metre; for Usnih is life. He who having such a knowledge uses two

Uynihs © arrives at his full age (i.e., 100 years).

He who desires heaven, should use two Anustubhs. There are

sixty-four syllables in two Anustubhs,” Each of these three worlds

(earth, air, and sky) contains twenty-one places, one rising. above the

[13] other (just as the steps of aladder). By twenty-one steps he ascends

to each of these worlds severally; ” by taking the sixty-fourth step he

stands firm in the celestial world. We who, having such a knowledge,

uses two Anustubhs, gains a footing (in the celestial world).

Ile who desires wealth and glory, should use two Brihatis. For among

the metres the Brihati® is wealth and glory. He who, having such a

knowledge, uses two Brihatis, bestows upon himself wealth and glory.

He who loves the sacrifice should use two Panktis.* For the sacrifice

is like a Patkti. It comes to him who having such a knowledge uses two

Panktis.

He who desires strength should use two Trigtubhs.~ Tristubh is

strength, vigour, and sharpness of senses. He who knowing this, uses

two Tristubhs, becomes vigorous, endowed with sharp senses and strong.
a.

23 The Svistakrit ia that part of an offering which is given to all gods indiscrimi-

nately, after the principal deities of the respective Isti (in the Dikgdniya Igti, these

deities are Agni, Soma, and Agni-Visnu) have received their share. The ‘two mantras

required for the Svisjakrit are called Samhydjyé. On account of the general nature

of this offering, the choice of the mantras is not so much limited as is the case when

the offering is to be given to one particular deity,

“ They are, sa havyavdl amartyah (8, 11, 2), and Agnir hota purohitah (8, 11, 1).

TM They are, agne ud/asya gomatah (1, 79, 4), and sa idhduo vasug havih (1, 79, 5).

= Tvam agne vasin (1, 45, 1, 3).

(13] *' This makes on the whole 63 steps.

“” They are, ena vo agnim (7, 16, 1), and udasya éochth (7, 16, 8).

* Agnim tam\manye (5, 6, 1. 2).

* Due viripe charathah (1, 95, 1, 2).

2
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He who desires cattle should use two Jagatis (verses in the Jagat!

metre).= Cattle are Jagati-like. He who knowing this, uses two Jagatte,

becomes rich in cattle.

He who desires food (annddya) should use two verses in the Virdj

metre.” Virdj is food. Therefore he who has most of food, shines (vi-

rdjati) most on earth. This is the reason why it is called virdj (from vi-rdj,

to shine). He who knows this, shines [14] forth among his own people,

(and) becomes the most influential man among his own people.

8.

The Virdj metre possesses five powers. Because of its consisting of

three lines (pédas), it ia Gayatrt and Ugnih (which metres have three

lines also). Because of its lines consisting of eleven syllables, it is Tris-

tubh (4 times 1) syllables =44). Because of its having thirty-three syllables,

it is Anugtubh. (If it be said, that the two Viréj verses in question, 1.e.,

preddho agne and imo agne have, the one only 29, and the other 32 syl-

lables, instead of 33, it must be borne inwnind that) metres do not change

by (the want of) one syllable or two®. The fifth power is, that it is Virdj.

He who knowing this, uses (at the Svistakrit) two VirAéj verses, ob-

tains the power of all metres, gains the power of all metres, gains union,

uniformity, and (complete) unison with all the metres.*

Therefore two Virij verses are certainly to be used, those (which

begin with) agne preddho (7, 1, 3), and imo agne (7, 1, 18).

Diksé is right, Diksa is truth ; thence a Diksita should only speak the

truth.

Now they say, what man can speak all truth ? Gods (alone) are full

of truth, (but) men are full of falsehood.

[15] He should make each address (to another) by the word, “‘ vichak-

gana,” 1.e., “ of penetrating eye.”” The eye (chakgus) is vichaksana, for with

it he sees distinctly (vi-paésyati). For the eye is established as truth among

men. Therefore people say to a man who tells something, ‘Hast thou seen

it?’ (2.2, ig it really true ?) And if he says, “I saw it,” then they believe

3" They are, janasyu gopd (5, 11, 1, 2).

*? They are, preddho agne (7, 1,8), and imoague (7,1, 18).

{14} 99 In the first verse quoted, there are even 4 syllablos less than required, The

Bréhmanam is not very accuratein its metrical discussion. The Anastubb has 82 sylla-

bles.

The meaning is, by usingtwo Vir4j verses which contain the principal metres,

he obtains collectively all those boons which each of the several metres is capable of

bestowing uponhim who uses them. So the Gayatri, for instance, grants beauty and

sacred knowledge, the Tristubb strength, &c. (See above). The metres are regarded as

deities. He who employes them becomes pervaded, as it were, by them, and participates

in all their virtues and properties,
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him. And if one sees a thing himself, one does not believe others, even

if they were many. Therefore he should add (always) to his addresses

(to others) the word vichaksaya,® “ of penetrating, sharp eyes.” Then

the speech uttered by him becomes full of truth.

SECOND CHAPTER.

Prdyantya Isti.

7

The Prdyantya isti has its name “prdyantya’ from the fact that

by its means the sacrificers approach heaven (from pra-yd, going forward).

The préyantya [16 ]ceremony is the air inhaled (préna), whereas the uda-

yaniya, t.e., concluding ceremony (of the whole sacrifice) is the air exhaled.

The Hotar (who is required at both ceremonies) is the common hold of both

the airs (sama@na). Both the air inbaled andexhaled are held together

(in the same body). (The performance of both ceremonies, the prayaniya

and udayantya are intended) for making the vital airs, and for obtaining

a discriminating knowledge of their several parts (prdna, uddna, &c.}*

The sacrifice (the mystical sacrificial personage) went away from the

gods. The gods were (consequently) unable to perform any further cere-

mony. They did not know where it had gone to. They said to Aditi ;

Let us know the sacrifice through thee { Aditi said : Let it be so ; but I will

choose a boon from you. They said : Choose ! Then she chose this boon :

all sacrifices shall commence with me, and end with me. Thence thera

is at(the beginning of) the prdyaxtya istt a Charu-offering for Aditi,

{15]", This explanation of of the term vichaksana refers to the offering of two parts
of melted butter (See chapter 4, page 10), which are called chuksusi, i.e, two eyes, Tho

sacrificer obtains in a symbolical way new eyes by their means to view all things in the

right way. The Diksita ought to use the term vichaksana after the name of the person

who is addressed ; for instance, ‘Devadatta Vichaksuana, bring the cow.’ According to

Apastamba, this term should be added only to thenames of a Keatriya and Vaisya ad-

dressed; in addressing a Bréhmana, the expression chanasita should be used instead.— Sdy,

1 MATAM : The masculine is here used, instead of the feminine, weafarte: 3is,as Sty.

justly remarks, to be supplied. The common name of this ceremony is Prdéyantya isti,

The Brahmanam here attempts at giving an explanation of the terms prdyaniya and

udayaniya.

[16]? The Prayaniya ceremony is here regarded as the proper commencement of the

ya'na; tor the Dikyaniyé i;tiis only introductory to it. The beginning is compared to

the prdua andthe ued to the uddaa, both which vital airs are held together by the
samdna, The Brahmana mentions here only three prdas or vital airs. Two others, vydna

and upfna, are omitted. This mystica) explanation can be only understood if one bears in

mind that the yajna or sacrifice itself is regarded asa spiritual man who shares all

properties of the natural man.
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and the same offering is given to her as the boon chosen by her at the

end (of the sacrifice). Then she chose this (other) boon. Through

me you shall know the eastern direction, through Agni the southern,

through Soma the western, and through Savitar the northern direction.

The Hotar repeats the (Anuvakya and) Yajya-mantra for the Pathya.’ [17]

Therefore the sun rises in the east and sets in the west; for it follows in

its course the Pathyé. He repeats the (Anuvadkya and) Yajya verse for

Agni.‘

That is done because cereals first ripen in southern countries * (for

Agni ia posted at the southern direction); for cereals are Agni’s. He

repeats the (Anuvdkyd and) Yajya® for Soma. That is done, because many

rivers flow towards the west (to fall into the sea), and the waters are

Soma’s. He repeats the (Anuvdkyd and) Ydjyd’ mantra for Savitar.

That is done, because the wind (pavamdnah) blows most from the north

between the northern and western directions; it thus blows moved by

Savitar?

He repeats the (Anurdkyd and) Yajya ° mantra [18] for Aditi, who is

the upper region.” This is done, because the sky (asdu) wets the earth with

rain (and) dries it up (which is done from above). He repeats (Anuvdkyd

and) Ydjyd verses for five deities, The sacrifice is five-fold. All (five)

*The two verses addressed to Pathyd aro Rigveda 10, 68, 15, 16, svastir nah

~pathydsu (see Nirukti 11, 45). These verses are mentioned in Aaval, br. 84, 4, 3,

The word yajati is an abbreviation (17] for anvhda yajaticha, i.e, he repeats the

Anuvaky& (first) and YAjya (second) mantra when an offering is given, Say. notes

from another Sakh4- the passage: gett wafer aafa sretaa aa faxt srararte |
te, he (the Hotar) recognises the eastern direction by repeating the YA&jy& verse

addressed to Pathyd Svaati, i.e, well-being when making a journey, safe pas-

sage. According to Sfyaaa, Puthyd is only another name of Aditi, She repre-

sents here the line which connects the point of sunrise with that of sunset,

‘ These are, agne naya supathd 1, 189, 1, and d devdndmapi panthdm 10, 2, 8.

* Say. states that inthe north of the Vindhy& mountaing chiefly barley and wheat

are cultivated, which ripen in the months of Magha and Phdiguna (February and March),

whilst in the countries south from the Vindhy& (ie, in the Nekkhan} rice prevails,

which ripens in the months of Kértika and Margadirgsa (November and December),

* They are: tvam soma prachikité munty4, 1, 91,1, and yi te dhdmdni divi 1, 91, 4,

Bee 1, 9, Asv, Sr. 8. 4, 8,
* They are: d visvadevam satpatim 5, 82,7, and ya im4 visud jAtani 5, 82, 9.

* S8y. explains Savitur as, TUBTRA: a moving, inciting god.
* These are sutrdmdaam prithivim 10, 68, 10, and mahim @ 9% mdtaram. Atharva

Veda 7, 6, 2.

{18] °° Say, explains uttamd, by ardhud, referring to a passage of the Taittiriya Veda ;

wrfxaea ( TATA ). There is no doubt, the word can mean the upper region, but one
would not be quite wrong in translating here the word by “ last." For Aditi is here the

last delty invoked.
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directions are (thus) established ; and the sacrifice becomes also estab-

lished. It becomes established for such people (only) with whom there is

s Hotar having this knowledge (to separate and mark the regions in this

way).
8

He who wishes for beauty and acquirement of sacred knowledge,

should turn towards the east when making the offerings for the Praydja

deities. * For the eastern direction is beauty and sacred’ knowledge.

He who baving this knowledge turns eastward (when making the

Praydjas) obtains beauty and sacred knowledge.

He who wishes for food, should turn towards the south when making

the offerings for the Prayfja deities. For Agni (who is posted at the

southern direction) is the eater of food, and master of fuod. He who

having this knowledge goes towards the south (when making the

Prayajas) becomes an eater [19] of food, a master of food; he ebtains

nourishment along with offspring.

He who desires cattle, should go towards the west when making the

PrayAja offerings. For cattle are the watera(which are in the western

direction). He who having such a knowledge goes westwards becomes

rich in cattle.

He who desires the drinking of the Soma, should go towards the

north when making the Praydja offerings. For the northern direction is

the king Soma. He who having sucha knowledge goes northwards

(when making the Pray4jas) obtains the drinking of the Soma.

The upper direction (tirdhvd) leads to heaven. He who performs the

Prayaja offerings when standing in the upper direction 3 becomes success-

ful in all directions. For these (three) worlds are linked together. They

being in such a condition shine for the welfare of him who has such a

knowledge.

He repeats the Yajya for the Pathy4." By doing so, he places

“The fifth direction is‘ %rdhud,’ above. “ The directions are established,” means

the directions which were previously not to be distinguished from one another, are

now separated and may be known.

2 They are formulas addressed to the following deities: samidh, the wooden sticks

thrown into the fire; tantsnapét, a name of Agni; {dd, the sacrificial food; barhia, the

kusa grass spread over the sacrificial ground ; and sudhdkdra, the call sudhi! at the

end of Ydjyd verses, See Asva. tr. &. 1, 5.
13 That is, in the middie of the north and west of the Abavantya fire,
“ ‘This refers to the words: @ Gara’ (ic, we who worship) qaijaifed which are

repeated by the Hotar, after the Anuvakyd is over, and before the commencement of the

proper YAjy& verse. These words are introductory to the latter. Before all Yajya

verses (as is generally done), the words @qarag with the nameof the respective deity
are to be found.—Saptahdutra. .
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speech (represented by Pathyd) at the beginning of the sacrifice. The

breath (coming out of the mouth and the nostrils) is Agni; the breath

(being within the mouth and nostrils) is Soma. Savitar is to set into

motion (the ceremonial machinery), and Aditi is to establish a firm footing.

When he repeats a Yajy& to Pathya, then he carries the sacrifice on its

path. Agni and Soma verily are the two eyes; Savitar serves for moving

it, and Aditi for establishing a firm footing (to it), For through the [20]

eye the gods got aware of the sacrifice, For what is not perceivable

(elsewhere) is to be perceived by the eye. If any one even after having

run astray gets aware (of any thing) by exerting his eye successively ®

(in consequence of the successive exertions of the faculty of seeing), then

he (really) knows it. When the gods (were exerting their eyes repeated-

ly, and looking from one object to the other) they got sight of the

sacrifice. Thus they got sight of it on this earth ; on the earth (therefore)

they acquired the implements (required for performing the sacrifice). On

her (the earth) the sacrifice is spread; on her it is performed ; on her the

sacrificial implements are acquired. ‘This earth is Aditi; therefore the

last Yajy4 verse repeated is addressed to her, This is done (in order to

enable the sacrificer) to get aware of the sacrifice (the mystical sacrificial

man) and to beliold afterwards the celestial world.

9

They say, the gods should be provided with Vatsyas ® (agricul-

turists and herdsmen). For if [21] the gods are provided with them, men

[21] * Anustyd is explained by SAy. : ware sqafasigay, It no doubt, literally means,

one standing by the other, one aftcr the other, The substantive anusthdna is the

most general word for performance of a religious ceremony, being a succession of

several acts. The meaning given to the word in Béhtlingk and Roth’s Samskrit Dic-

tionary (I. page 124) “with his own eyes,” is nothing but a bad guess unsupported by

any authority and contrary to etymology and usage. The phrase anustyd prajdndti

properly means, he gets aware of the chief object after having got sight of an inter-

mediate one which alone leads to the first. The sacrificer whose principal object is to

reach heaven, must first see the medium by means of which he can ascend to the

celestial world, Thisis the sacrifice. Therefore ho first sees the sacrifice and then he

casta a glance at the celestial world. A traveller who has run astray, muat first

recognise the direction, and then he may find the way to his homely village.

“ According to SAyana, the word vigah may convey two meanings: 1. a subject in

general; 2, men of the Vaisya caste. 1 prefer the latter meaning. The Vaisyas are to

provide gods and men with food and [21] wealth. They are here evidently regarded as

the subjected population, The gods aro, as Say. states with reference to the creation

theory of the Vajasaneyins, divided into four castes, just as men. Agni and Briliaspati

are the Brahmans among the gods ; Indra, Varuyva, Soma, the Rudras, Parjanya, Yama

Mrityu are the Ksatriyas ; Gazesa, the Vasus, the Rudrus, the Adityus, Visvedevas and

Marutas are the Vaisyas, and Pusan bolongs to the Shdra caste.
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subsequently obtain them also. If al] Vaisyas (to furnish the necessary

supplies) are in readiness, then the sacrifice is prepared. It is pre-

pared for that family in the midst of which there is a Hotar who has this

knowledge (and makes provision accordingly).

(The gods are provided for with Vaidyas by the recital of the

verse, svastinah pathydsu: ” 10, 63, 15), “O Maruts! grant us in the

desert tracks prosperity (by providing us with water); grant us

prosperity (by abundance) in waters in a desolated region over which

the sky shines! grant prosperity to the wombs of our women for

producing children ! grant prosperity to our wealth.” For the Maruts

are the Vaidyas of the gods (their agriculturists). The Hotar puts

them by (repeating) this (mantra) in readiness at the beginning of the

sacrifice.

They say, the Hotar should (as Anuvdkyd and Ydjy& verses at

the Préyaniya isti) use mantrasof all (principal) metres. For the

gods conquered the celestial world by means of having used for their

(Anuvdkyd and) Ydjyd verses mantras of all metres. Likewise, the

~sacrificer who does the same gains the celestial world. (The two

verses) svastt nah pathyasu and snastir iddhi prapathe (10, 63, 15,

16),” which are addressed to path ydsvasti, i.e. safe journey, are

in the Tristubh metre. The two verses addressed to Agni, agne naya

supathd (1, 189, 1), and & devdndm api prnthdm (10, 2, 3), [22] are also

in the Tristubh metre. The two verses, addressed to Soma, tuam amos

prachikito mantsd (1, 91, 1), and yd te dhdmdni divi (1, 91, 4) are

(also) in the Tristubh metre. The two verses addressed to Savitd:

& visvadevam satpatim (5, 82, 7), and ya@imd visvd (5, 82, 9), are in the

Gayatri metre. The two verses addressed to Aditi, sutrdmdnam prithiotm

(10, 63, 10), and mahim 2 gu mdtaram (Atharv. 7, 6, 2), are in

Jagat metre.® These are all the (principal) metres: Géyatri, Tristubh,

and Jagati. Those (other metres) follow them. For these (three

kinds of metres) are, agit were, of the most frequent occurrence (pra-

tamdm) at asacrifice. He, therefore, who having such a knowledge gets

repeated his Anuvékyd and Yajyé verses in these (three) metres, gets

repeated them in all metres (obtains the particular advantage to be

derived not only from the three metres mentioned, but from all other

metres also),

Ree the 3rd note above, pago 16. The translation of the whole is given ia the

context,

“All the Anuudkyé and Ydjyd verses required for the five deities (see 1, 7), of

the Préyaniya istiaro hore mentioned.
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10

These verses used as Anuvakyfs and Y&jyés at this offering

(the Prayantya Isti), contain the words, pra, forward, forth” nt,” to

carry; pathin,” path ; svasti,” welfare. The gods after having per-

formed an Igti by means of these verses, gained the celestial world.

Likewise, a sacrificer, after having done the same, gains the celestial

world. Among these verse there isa pada (a foot, here the last quarter

verse of 10, 63,15): “OMaruts! grant prosperity in wealth.’ Tbe

Maruts are the Vaidyas (the subjects) of the gods, and are domi-

[23] ciled in the air. (By these words just mentioned) the sacrificer

who goes to heaven is to be announced to them (the Maruts). For they

have the power of preventing him (from going up) or even of killing

him. By the words, “O Maruts! grant prosperity,” &c., the Hotar

announces the sacrificer (his projected journey up to the celestial world)

to the Vaidyas (the subjects) of the gods. The Maruts then neither

prevent nor kill him who goes tothe celestial world. He who has such

a knowledge, is allowed a safe passage up to the celestial world by

them.

The two Samydjyd verses required for the Svistakrit (of the

Prayaniya-isti) ought to be in the Viraj metre, which consists of

thirty-three syllables. These are: sed agnir agntmr (7, 1, 14) and

sed aynir yo (7,1, 15). The gods after having used for their Samyajyds

two verses in the Virdj metre, gained the celestial world. Likewise

does that sacrificer gain heaven who uses also two verses in the Virdj

metre (when performing the Svistakrit of the Prdyantya isti). They

(each of them) contain thirty-three syllables. For there are thirty-

three gods, viz., eight Vasus, eleven Ridras, twelve Adityas, (one)

Prajapati, and (one) Vasat-kéra. In this way, the Hotar makes the

gods participate at the very first beginning of the sacrifice in the

(33) syllables of the mantra recited ; for each syllable is (as it were)

a plate * for the gods, by which the sacrificer makes (all) deities pleased

and satiates them.

11

They say, at the PrAyantya isti are (only) the PraydjaTM offer-

1° In the word prapathe, in svastir iddhi prapathe (10, 68, 16),

** In the word naya, in Agne naya (1, 189, 1).

"In the words puthyd and supathd,

[23] TM Ja the verses 10, 63, 15, 16.

* The syllables of the mantras represent different plates of food presented to the

‘gods. They oan be the food of the gods only ina mystical sense.

3‘ Bee page 18, note 12,
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ings to be made, but not the Anuyd [24] jas ;* for the latter are, as it

were, a blank, and (if performed) cause delay. But this (precept) should

not be observed; at the said Isti both the Prayaja as well as the

Anuydja offerings should be made. For the Prayfjas are the vital airs,

and the Anuy4jas are offspring. When he thus foregoes the Praydjas,

he foregoes the vital airs of the sacrificer (deprives him of his life),

and when he foregoes the Anuydjas, he foregoes the offspring of the

sacrificer (deprives him of it). Thence Prayajas as well as Anuydjas

are required (at the Prayantya sft).

He should not repeat the Samydja mantras addressed to the ladies ®

(patnis, of the gods) ; nor should he use the Samsthita-Yajus*” formula.

Only inasmuch as this is done (7.e., if the Patni-sarhydjya and Sazhsthita-

Yajus offerings are omitted), the sacrifice is complete.”

He should keep the remainder of the Pr&yantyta-ist offering

and (after the Soma _ sacrifice is over) mix it together, with the

offering required for the Udayanitya (concluding) ‘sti, in order ta

make the sacrifice one continuous uninterrupted whole. (Thera

[25] is aldo another way for connecting both Istis). In the same vessel,

in which he portions out the rice for the Purodiga of the Prayantya isti, he

should portion out also the rice for the Purodfda of the Uddyantya isti.

Inasmuch as this is done, the sacrifice becomes continuous, uninterrupted.

They say, in doing this the sacrificers succeed in that (the other) world, but

notin this one, They use the expression Prayaniyam (on several occasions).

For, on the several portions of rice being taken out for the Purodada (by the

Adhvaryu), the sacrificers say this is Prdyrntya (i.e., to go forth, to pro-

gress), and on the Purodasa oblations being thrown (into the fire), they say

again, this is Préyaniyam (i.e., to progress). In this way, the sacrificers go

forth (Prayantt) from this world. But they say so from ignorance (and this

objection is consequently not to be regarded.)

The Anuvakya and YAjya verses of both the Prayantya and Uddyantya

istis should interchange in this way, that the Anuvdkyd verses of the

[24] “ln the common Istis there are generally three Anuydjaa, or oblations of
clarified butter, after the Svi-takrit ceremony is over. The deities are : devam barhis

(the divine seat), deva nardgamea, and deva ogni svistakrit. See Asv. Sr. 8. 1,8. The

present practice is to leave out the Anuy4jas at the Pr&yaniya izti.

TM* These mantras, which are addressed to several deities, chiefly the wives of the

_ B0ds, are called, Patni-samydsds, These women are: Rakd, Sinivdh (full moon), and

Auhi and Anumati ‘new moon). In the Asv. Sr. 8.1, 10 Anumati is omitted,

a The last Yajus like mantra which is recited by the Hotar at the close of the

isti. Sce Asv. br.S. 1, IL.

“ The usual concluding ceremonies of the Ipti are to be dispensed with at the

Préyaniya, in order to connect it with the other parts of the sacrifice.

3



18

Prayantya isti should be used as the Yajy& verses for the Udayantys, and

the Yajy& verses of the Prayantya as Anuvékyas of the Udéyantya. The

Hotar shifts in this way (the Anuvakyfs and YAjy4s of both the Igtis) for

ensuring success (to the sacrificer) in both worlds, for obtaiging a firm

footing (for the sacrificer) in both worlds, The sacrificer (thus) succeeds

in both worlds, and obtains a firm footing in both worlds. He who has

this knowledge, obtains a firm footing (in both worlds). The Charu oblation

which is given to.Aditi at the Prayania as well as at the Udayaniya isti

serves for holding the sacrifice (at both its ends) together, to tie the two

knots of the sacrifice (at the beginning and at the end), in order to prevent

it from slipping down. Some one (a theologian) has told: this [26] (tying

of the two ends of the sacrifice) is exactly corresponding to that (act of

common life to which it alludes) ; as (for instance) one ties two knots at both

the ends of a rope (tejanih), in order to prevent (the load which is tied up)

from slipping down. In the same way, the priest ties the knots at both

ends of the sacrifice (the sacrificial chain) by means of the Charu oblation

given to Aditi at the Prayaniya as well as at the Udayantya isti. Among

those (deities required at both the Istis) they commence with Pathy4

Svasti (at the Prayanta isti), and conclude (at the Uddyantya igti) also

with Pathyé Svasti. (Thus) the sacrificers start safely from here, and end

(their journey there, in the other world), they end safely, safely (their

journey there, in the other world).

mee

THIRD CHAPTER.

The Buying and Bringing of the Soma. The Producing of Fire

by Friction. The Atithyd Iti.

12,

The gods bought the king Soma in the eastern direction. Thence he

is (generally) bought in the eastern direction. They bought him from the
thirteenth month. Thence the thirteenth month is found unfit (for any

religious work to be done in it) ; a seller of the Soma is (likewise) found

unfit (for intércourse). For such a man is a defaulter. (When the Soma,

after having been bought, was brought to men (the sacrificers), his powers

and his faculty of making the senses sharp moved from their place and

scattered everywhere.’ 'ley tried to collect and keep them [27] together

with one verse. But they failed. They (tried to keep them together, with

two, then with three, then with four, then with five, then with six, then

1 Diso a to be taken as an ablative depending on the verb vyudasidan, literally, they
were upset (and scattered) everywhere. The preposition ut in this verb mainly requires

the ablative.
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with seven verses ; but they did not succeed in keeping them together,

(Finally) with eight verses they succeeded, and recovered them (in

their entirety and completeness). (Therefore) what is held together and

obtained, that is called agtau, t.e. eight (from @é to reach, obtain). He who

has this knowledge obtains anything he might wish for. Thence there are
in those ceremonies (which follow the bringing of the Soma to the sacri-

ficial compound), eight verses, each time recited, in order to collect and hold

together the strength and those qualities (of the Soma plant) which give

sharpness of senses.

13.

The Adhvaryu then says (to the Hotar) : repeat a mantra for the Soma

who is bought and being brought (to the sacrificial compound). The Hotar

repeats : Bhadrdd abhi sreyah prehi,® 1.e., go from [28] happiness to still

greater bliss. By the word bhadra, i.e., happy, this world (the earth) is

meant. That world is better (greydn) than this world. Thus the Hotar

makes the sacrificer go to the celestial world (which is to be understood

by sreyas, 7.e, better). (The second pada of the verse is): brihaspatih pura

etd astu, 2.¢., the (thy) guide be Byihaspati! If the Hotar has made (by

repeating this pada) the Brahma his (the sacrificer’s) guide, (the sacrifice)

being thus provided with the Brahme will not be damaged. (The

third pada of the verse is :) atha ¢m avasya vara 4 prithivya, i.e., stop him

(Soma) on the surface of the earth. Vara means the place for sacrificing

2 The mantra is from the Taittiriya Sarhité. We find it also in the Atharvaveda

Samhhitd (7, 8, 1.) with some deviations, which are found alike in the printed edition and in
an old manuscript which is in my possession, The verse reads in the Aitarey, Brahm. ang

Taittir, Samb. aa follows :—

wareht sta: Sf qeeafe: ge gat a wey |

wmiaaer ax wr greg wit any WUe aiete:

Instead of q there ia @fY in the A. V., and instead of. QUART (x48 t ty 1 waEN)
there is sriaacqr (sq | FA WM) ; instead of the plur, mM we have the sing,
wa, and instead of @aatt there is @adh. There is no doubt that the readings of the
Atharva Veda look like corrections of the leas intelligible parts of the original mantra,
whieh is correct only in the form in which we find it in the Ait. Br. and the Taitt. 8, ufx

is less correct than wf¥, The redactor of the A. V, chose it on account of the so ex.
tremely frequent combination of Wf with an ablative which generally precedes (see the

large number of instances quoted ia B. and R.’s Samskrit Dictionary I. pp. 142, 148), whilst

never governs an ablative, but rather an accusative. and is in this passage to be

connected with Wa, The words : WRAMEAT are a bad substitute for MAAACT. The term
“ i im” i i od by theavusya “ make an end, do away with him "(the enemy) was entirely misunderstood by t

redactor. Asya he makes asyé and refors it to ghreat ! The nominative aamtt: which

refers only to the deity invoked is made an accusative and referred to way, which then

became a singular, wy.
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to the gods (devayajana). (By these words) the Hotar makes him (the

Soma) stop (and remain in that place). (The fourth pada is :) dre satran

krinuhi sarvavirah, 2.e., endowed with all powers, drive far off the ene-

mies! (By reading these words) the Hotar turns out the enemy who does

injury to the sacrificer, and his adversary, (and) consigns him to the lowest

condition.

The Hotar then repeats the triplet: soma yde te * mayobhuvah
(1, 91, 9-11), which is addressed to Soma, and is in the Gayatri metre.

In this way the Hotar makes the king Soma flourishing when he

is being brought (to the sacrificial compound) by means of his owa

deity (the verse being addressed to [29] Soma himself), and his

own metre (his favourite metre being the Gayatri.*) (The Hotar re-

peat :) sarvet nandanti yasasé (10, 71, 10), te, “all friends rejoice

at the arrival of the friend crowned with” fame for having remained

victor in the learned discussion-(savh4); for as their (of hie friends)

protector from defects, and giver of food, he is fit and ready for provid-

ing them with strength.” ° (Now follows the ex [80] planation); Yaésah,

§ The GAyatri is said to have assumed the shape ofa bird, and brought the Soma

from heaven. Thence this metre is sacred to him.

‘ Gay. understands hy “the friend,’’ Soma, and by “ the friends, who rejoice at the

friend's arrival,’ the priests and the sacrifcer. About the same meaning he gives to

the verse in his commentary on the Rigveda Samhité. There he explains Ware: friends,

by G@ATAQTA being equal in knowledge, aa he refers to “all men of the assembly."

@mart he takes in the sense of an adjective auftaar. But it is very doubtful whether

this verse had originally any reference to Soma. In the whole hymn (azeva Taq

are Wo) of which it forma the eleventh verse, there is nowhere any allusion made to
Soma. According to the Anukramani, the hymn is “ seen" (composed) by Bribaspati, the

son of Angiras. But this appears to be very unlikely; for Bribaspati himsel{ is addressed

in the voecative, Bay. gets over the difficulty by asserting that Brihaspati (the teacher

of the Gods and the receptacle of all sacred knowledge) is addressing these words to

himself, after having had revealed the meaning and bearing of the Veda, before he

ventured upon communicating the revelation (to the Gods). To judge from the contents

of the hymn, the author prays to Brihaspati who is the same with Vdchaspati, tho god

of eloquence and speech, to endow him with the power of giving utterance in the proper

words to his feelings, of which only the best ones should be revealed (v. 1), There Is

an interesting simile to be met with in the 2nd verse: ‘* when the wise made the speech

through their mind, purifying it (through their thoughts), just as they purify barley

juice(saktu) through a filterer (titau).”” Suktu isa kindof beer prepared by pouring

water over barley, and by filtering it after having allowed it to remain for some time

in this state. The whole hymn, in which the name “* brfhmana” ias that of a caste) is

several times mentioned, appears to refer to the might of speech and the great success

to be derived from it when engaged in sacrificing.

* The priests live on the presents which are given to them by the sacrificers.

Hence the Soma, who is indispensable for the sacrificer, and who isto be administered

in the proper way by priests only, is ‘ their giver uf food '
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1.¢., fame, glory, ia the king Soma. Athis being bought, every one

rejoices, he who has to gain something (in the shape of Daksina, the

sacrificial reward), as well as he who has not. The king Soma “is the

friend who remains victor at the learned discussions of the Brahmans.”

He is kilbisasprit., “the protector ftom defects.” For he protects him

from defects who becomes liable to them. He (that priest) who excels all

others (regarding the power of speech and recitation) becomes liable to

defects (voice becoming hoarse or the hands flag). Thence they (the

sacrificers) say (to the Hotar): “‘do not repeat (if thy intention is only to

excel a rival in skill) the mantra (wrong), and likewise (to the Adhvaryu :)

do not (in a state of confusion) perform the ceremony (wrong); may they

now not do anything wrong, in too great a hurry!” He is “ pitusanir,”

4.€., giver of food; pitu is food, and pitu is the sacrificial reward

(daksind). The sacrificer gives, on account of a Soma sacrifice having

been performed for him (to the priests), a reward. Thus he makes him

(the Soma) “the giver of food.” (for the priests.) The word rdjinam

means sharpness of sénses and (bodily) strength. He.who has this

knowledge will preserve up to the end of his life the unimpaired use of

his senses and strength.

The Hotar repeats : dgan deva (A, 53, 7.), te, May the divine mover

Savitar come ® with the Ritus (7.e., seasons) ! May he make prosperous our

household, and bless us with children and nourishment ! May he favour

us (with gifts: at day.and night (always)! [81] May he let ua obtain chil-

dren and wealth! ‘‘dgan means: he (the Soma) has come and is here by

that time (after having been bought). The Ritus (seasons) are the royal

brothers of the king Soma, just as men have brothers. (By repeating this

first pada) the Hotar makes him (the Soma) come with them (his brothers,

the Ritus). By the words: “may he make prosperous,” &c., he asks for

a blessing. (By repeating the third pada) ‘‘ may he favour us at day and

night,” he asks for a blessing for him (the sacrificer) at day and night.

(By the fourth pada :) “ may he let us,” &c., he (also) asks for a blessing.

The Hotar repeats: yd te dhdmani haviyd (1, 91,19), ze. “ may all

thy qualities which they honour (with prayers and with oblations) become

manifest at (this) sacrifice everywhere! Enter, O Soma! (our) houses (the

sacrificial hall) as an increaser of property (of cows), as a protector (from

* The Br&hmana as wellas S&yana refer the conjunctive dgun to Soma which is

certainly not the case, ta his commentary on the Samhita, he refers it justly to Savitar

(see vol. ITI, page 236, ed. M. Miiller), No doubt the verse was originally intended for

Savitar and not for Soma. The whole hymn whence the verse is taken is devoted to

Bavitar.
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evil), as one who gives good children and does not hurt them (im any

way).”

The words gayasphéna, pratarana, suvirah mean: be an increaser

and protector of our cattle. Durydh means the premises (of the sacrificer)

which are afraid of the king Soma having arrived. When the Hotar

repeats this (last pada of the verse), he does it with a view to propitiate

him (Soma). If the Hotar has thus propitiated him (the Soma), he neither

kills the children nor the cattle of the sacrificer.

The Hotar concludes with the verse, addressed to Varuna: imdm

dhiyam sikgamdnasya deva (8, 42, 3), te, “O divine Varuna, instruct

the pupil in understanding, performance and skill. May we ascend

[32] the ship for crossing safely all evil waters and land in safety (on the

other shore).” Soma is in the power of the god Varuna, as Jong as he is

tied up (in the cloth),’ and goes to the places of the Pragvamésa, When

reciting this verse, he thus makes the Soma prosper by means of his

own deity (for as liquor he is Vérun?), and his own metre. ® The “ pupil”

(learner) is ha who sacrifices, for he is learning. ‘By the words “ instruct

in understanding, performance, and skill,’’ he means, teach, O Varuna,

strength (and) knowledge. The “ship” is the sacrifice. The ship is of

“ good passage.” The black goat-skin is the “good passage,” and

speech the ship. By means of this verse the sacrificer thus ascends speech

‘(as his ship) and sails in it up to the celestial world.

These eight verses which he repeats, aro complete in form. What is

complete in form, that is successful. in the sacrifice, when the verse |

repeated alludes to the ceremony which is being performed.

Of these yerses he repeats the first and last thrice; this makes twelve

(in all). The year consists of twelve months, and Prajapati is the year.

He who has this knowledge succeeds by these verses which reside in

Prajapati. By repeating the first and last verses thrice, he ties the two

end knots of the sacrifice for fastening and tightening it, in order to

prevent it from slipping down. :

14

One of the bullocks (which carry the cart on which the king

Soma is seated) is to remain yoked, the other [88] to be

' The Soma stalks are to be tied up ina cloth, when they are brought to the sacri-

ficial compound, the front part of which, including the Ahavaniya, Dakgin& and Garhapatya

fires is called, Prdguvurhsu or Prichana-vumhéa.

* This is Tristubh. According to another S4kh4, as Say. says, this metre (very

Jikely in the shape of a bird, as the GAyatri is said to have assumed) went to heaven to

abstract the Soma, and brought down the DakginG (sacrificial reward), and the internal

concentration of the vital powers (the so-called tapas), See Ait, Brah. 8,25, .
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unyoked. Then they should take down (from the cart)the king (Soma).

Were they to take him down when both are let loose, they would

bring him into the power of the manes (pitarak). Would they do so,

when both are still yoked (to the cart), the sacrificer could not keep what

he is possessed of, nor increase it; should he have any children, they

would be scattered (everywhere, and consequently be lost for him). The

bullock which is let loose, represents the children who are in the house,

that one which remains yoked, the actions (ceremonies, and worldly pur-

suits). Those sacrificers who take the Soma down, whilst one of the

bullocks is yoked and the other let loose, avail themselves of both

actions, of acquiring property, and keeping what they have acquired.

The Devas and Asuras were fighting in these worlds. They fought

in the eagtern direction; there the Asuras defeated the Devas. They

then fought in the southern direction, the Asuras defeated the Devas

again. They then fought in the western direction, the Asuras defeated

the Devas again. They foughtin the northern direction, the Asuras

defeated the Devas again. They then fought in the north-eastern direc-

tion *, there the Devas did not sustain defeat. This direction is apardjitd,

t.e., unconquerable. Thence one should do work in this (north-eastern)

direction, and have it done there; for such one (alone) is able to clear

off his debts.

The Devas said, it is on account of our having no king, that the

Asuras defeat us. Let us elect a king. [34] All consented. They elected

Soma their king. Headed by the king Soma, they were victorious in

all directions. He who brings the sacrifice is the king Soma. The Soma

faces the eastern direction, when the priests put him (on the cart). By

this means the sacrificer conquers the eastern direction. The priests

turn the carf round in the southern direction. By this means he conquers

the southern direction, They turn (the cart) towards the west; by this

means he conquers the western direction. When the cart stands in the

northern direction, they take (the Soma) off. By this means he conquers

the northern direction. He who has this knowledge conquers all directions.

15

After the king Soma has arrived, the reception offering is pre-

pared. [or the king Soma comes to the premises of the sacrificer

* It is called diédnt, i.e,, the direction of isinak, who is Siva.
© According to the Brahmanical notions, every man born is adebtor. His creditors

are the gods, Rigis, the Pitaras, and men. His debt towards the Pitaras or manes, ig

cleared off by begetting aaon. As long as he has begot no son, he is debtor to the

manes. To clear his debts towards the gods by offering sacrifies to them, he must have

some property. Any act required for the acquisition of anything, should be done in the

north-eastern direction,



24

(as a guest). Thence the offering for receiving him as a guest (atithz)

is calied Atithya-tstt. Its Purodaéa is made ready in nine potsherds

(i. e., the rice ball, making up the Purod4éda is placed on nine potsberds).

For there are nine vital airs (prarah). (This offering is made) for making

the vital airs (to the sacrifice) and for making them severally known. It

belongs to Visnu; for Visnu is the sacrifice. By means of his own

deity and his own metre! he makes the sacrifice successful. For all

metres and Pristhas, ? [85] follow the king Soma, when he is bought (as

his retinue). To all who follow a king (as his retinue) a reception is given.

When the king Soma has arrived, then they produce fire by friction.

Agni being the animal of the gods, this rite of producing Agni (and

throwing him into another fire) is equivalent to the slaughter of an ox

ora cow which miscarries, which rite is always perforie! when a king

or another man who deserves high honour ® is to be received.
18.

The Adhvaryu (says to the Hotar): repeat mantras for Agni, who is

being produced by friction.

The Hotar repeats a verse addressed to Savitar: abht tvd deva Savitar

(1, 24, 3). They ask: why does he repeat a verse addressed to Savitar

for the Agni, who is heing produced ? (The answer is :) Savitar rules over

all productions. Produced“ (themselves) by Savitar, they (are able) to

produce Agni (by friction). Thence a verse addressed to Savitar is required.

He repeats a verse, addressed to Dydvd-prithivt: mahi dyduh pri-

thivicha na (4, 56, 1.)

[36] They ask : why does be repeat a verse addressed to Dydvd-prithivt

for Agni. who is being produced (by friction)? They answer: the gods

"The Anovéky& mantra is, idum Visaur vichakrame (t, 22, 17) and the Yajya,

tad asya priyam ubhipdtho (1, 154, 5), See Asval, Sr. 84,5. Of both verses Vionu is the
deity. The metre of the first verse is Gayatri, that of the second, Tris{ubh, These two

metres are regarded as the principal ones, comprising all the rest.

12.4 Pristha is a combination of two verses of the Simaveda. Some of the principal

Simans are in’ the Trigtubh or Giyatri metre. These two metres represent all others,

13 The term is arhat, a word well-known chiefly to the students of Buddhism. Sayana

explains it by “a great Bribman,” ora Br&hman (in general). That cows were killed

at the time of receiving a most distinguished guest, is stated inthe Smritis. But, as

Sayana observes (which entirely agrees with the opinions held now-a-days), this custom

belongs to former Yugas (periods of the world), Thence the word: goghna, i e,, cow=

killer means in the more ancient Samskrit, books “a guest”: (See the commentators on

Panini 3, 4, 78); for the reception of ahigh guest was the death of the cow of the house,

“ Sa4yana explains prasuta as “allowed, permitted." According to his opinion, the

meaning of the sentence is, ‘‘having been permitted by Savita to perform this ceremony,

they perform it." Prasava ie then “the permission for performing ceremonies,” But I

doubt whether this opinion is correct.
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caught him (once), when he was born, between heaven and earth (dydvd-

prithivi) ; since that time he is kept there enclosed (by heaven and earth).

Thence the Hotar repeats a verse addressed to Dydzd-prithivt.

He repeats a triplet of verses addressed to Agni in the Gayatri

metre: trdm Agne puskardd adhi (6, 16,13), when Agni is being pro-

duced. Thus he makes him (Agni) prosper by his own deity (the verses

ure addressed to Agni) and his own metre (G&yatri). The words, atharvd

niramanthata, » i.e, the fire-priest produced thee out (of the two wooden

sticks by means of friction), are complete in form.

What is complete in form, (that is) when the verse which is repeated

alludes to the ceremony which is being performed, that is successful in

the sacrifice.

Should Agni not be born (the fire not be produced), or should it

take a long time, then the Rakgogni verses, which are in the Gayatrt

metre are to be repeated : Agne harhst nyatrinam (10,118). These (verses)

are intended for destroying the Raksasas (the evil-doers). For the Raksasas

have seized him, if he is not born, or if his birth is delayed.

When Agni is born after the recital of the firat or the second (and

‘go on) of these (Rakgognt verses), then the Hotar has to repeat a verse

appropriate to him, who has been born, by containing the term “ born,”

uta bruvantu jantava (1, 74, 3.)

What is appropriate in the sacrifice, that is successful. He repeats:

& yam hastena khddinam (6, 16, 40).

[37] ln this verse occurs the term “ hasta, hand ;” for they rub him

(out of two wooden sticks) by means of their hands. In it there further

occurs : sisur-jdtah, z.e., achild born; for, just as a child, he is first born. The

word na (in na bibhrati of the verse) has with the gods the same meaning

as om (yes) with these (men). He repeats, pra devam devavitaye (6, 16, 41).

This verse is appropriate for Agni when he is being thrown into the

Abavantya fire (after having come out of the two wooden sticks). The

half verse, 4 sve yondu nigidatu (which are contained in this verse), 7. e,

he may sit in his own house, means, that Agni (the Ahavantya fire) is

Agni’s (who was just born by friction) proper place.

In the verse: jdtam jdtavedaai (6, 16, 42), the one is jdta (the Agni

produced by friction), the other jatavedds (the Ahavaniya fire). The

words, priyam sisitha atithin mean, Agni (the new born) is the

beloved guest of the (other) Agni (the Ahavaniya). By the words, syonad

grihapatim, he, the priest, places him at ease (by putting him into his

“ They occur in the first verse of the triplet mentioned.

* Verses calculated to kill the Rakgas who are preventing Agni from being born.

A
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proper place, the Ahavantya fire). Agnindgnih samidhyate (1,12, 6) is

appropriate (when the new born Agni has been thrown into the Ahavantya

fire). In the verse: tvam hyagne agniné vipro viprena eantsatd (8, 43, 14),

the one vipra (wise) means one Agni, and the other vipra, the other Agni;

the one ean (being, existing) means the one, the other san in (satd) the

other Agni. The words, sakhd scky@ samidhyase (at the end of the verse
quoted) mean, this Agni is the friend of the (other) Agni.

In the verse: tam marjayanta sukratum (8, 73, 8), the words, svegu

keayesu, mean, this Agni is the other Agni’s own residence.

With the verse, yajftena yajfiam ayajanta (1, 164, 50), he concludes.
By means of the sacrifice (the ideal omnipresent sacrifice) the gods thus

(38] performed (the actual, visible) sacrifice. By having sacrificed Agni
through Agni (having thrown the new born Agni into the Ahavantya fire),

the gods went to heaven. (In the remaining part of the verse) “ these
(producing fire, &c.) were the first rites; the great ones (the sacrificers)
reached that heaven in which those gods who formerly performed the
fame rites reside ” (1, 164, 50), the metres are the sddhyd devds, i.e, the

gods who (formerly) performed. They sacrificed Agni at the beginning

by means of Agni, and went to heaven. There were the Adityas, and

the. Angiras. They sacrificed at the beginning Agni by means of Agni

and went to heaven. The offering of the fire (Agni) is that offering

which leads to heaven. Even if the performing priest is no proper

Bréhman” (in the strictest sense), or even pronounced to be an ill-reputed
man, this sacrifice nevertheless goes up to the gods, and becomes not

polluted by contagion with a wicked man (as in this case the per-

forming priest is). The oblation (of Agni in the Ahavantya fire) of him

who has this knowledge goes up to the gods; and does not become in-

fected by contagion with a wicked man.

The verses he repeats are thirteenin number ; they are complete in
form. If the form is complete and the verse alludes to the ceremony

which is being performed, then the sacrifice is successful. Of these

[39] verses he repeats the first and the last thrice ; this makes seventeen.

“The term in the original is, abréhmanokta, ie, who is declared to be no proper

Brahman. According to Say. there are in the Smritis six kinds of men mentioned who are,
strictly speaking, not capable of the Brahmanship, though they are Brahmans by birth,
viz., the servant of a king, a merchant (seller and buyer); the bahuydji, he who performs

many sacrifices (for the sake of gain only) ; the as rduta-ydjaka, i.e, he who being properly
appointed for the performance of the great (Sranta) sacrifices, performs only the less
important domestic rites (smdrta-karmdnt); the grdmayd/i, i.e, he who performs out of

covetousness alone sacrifices for all inhabitants of a village or town qualified or disquali-
fied; the brahmabandhu, {, ¢., he who performs the daily religious duties neither before

suprise nor sunset,
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For Prajapati is seventeen-fold, comprising such a year as consists of

twelve months and five seasons. Prajapati is the year.

He who has such a knowledge prospers by these verses which reside

in Prajapati. By repeating thrice the first and last verses he ties both

the knots of the sacrifice to fasten and tighten it, and prevent it from

slipping down.

17

(The Remaining Rites of the Atithi-igfi," after the Ceremony of Pro-

ducing Fire by Friction is finished).

The two Puro-anuv&ky&s for both portions of melted butter®

(which are to be offered) are, samidhdgnim duvasyata (8, 44,1), and

Apydyasva sametu (1, 91, 16.) These two verses are complete in form;
for they contain an allusion to guests. When the verse (which is

repeated) alludes to the ceremony which is being performed, then the

form is complete, and (consequently) the sacrifice successful. The verse

(8, 44, 1) alluding to the guest (atithz) belongs to Agni, whilst the verse

addressed to Soma. (1,91, 16), does not contain the word “ guest.” If there

were a verse addressed to Soma, containing the word “ guest,” such one

should always be used. But notwithstanding (there being no such verse)

the verse mentioned (1, 91, 16) refers to a guest, for it contains the term

“being fattened ;” for, when one feeds a guest [40] (well), then he grows

fat, as it were. The Yajya mantra for both, Agni and Soma, commences

with jugénah." The AnuvAkya and Y4jy& mantras (for the principal

offering consisting of Purodd3a) are idam Vignur® vichakrame (1, 22, 17)

and tad asya priyam abhi patho (1, 154, 5), Both verses are addressed to

Vienu. Having repeated as Anuvaky4 a verse with three padas, he uses

as Yajya one consisting of four padas ; thus seven padas are obtained.

For the ceremony of receiving a guest (dtithyam—atithi-igti) is the
head of the sacrifice. There are seven vital airs in the head. By this

ceremony the Hotar thus puts the seven vital airs in the head (of the

sacrificer),

The two Sathy&jy& mantras, required at the Svistakrit are: hotdram

chitraratham (10, 1, 5), and pra prayam agnir (7, 8, 4). Both verses are

"See the Taittiriya SamhitA 1, 2, 10, and Say.'s commentary on it, vol, i,, pp, 870—884,

ed. Cowell, Adval. Sraéuta 8. 4, 5.

"These two parts are the so-called chakgusi, ¢.c., oyes of the Isti, which always

precede the principal offering, consisting of Puroddsa.

*, In the words of the second pada of samidhdgnim, viz., ghritaih bodhayata atithim,

refresh the guest with clarified butter drops !

“Jusdno agnir djyasya vetu; jugdno Soma dyyasya vetu: may Agni pleased, eat the

melted butter, &c.

% The Puroddda is given to Visnu who is the chief deity of this Isti,
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complete in form; for in both the word atithi®, a guest (referring to

Agni’s reception as a guest) occurs. The success of the sacrifice depends

on the completeness of the form, t.e., that the mantra (which is repeated)

alludes to the ceremony which is being performed. Both Samyfjyfis

(used at the Svistakrit of the Atithi-isti) are in the Tryistubh metre, for

getting possession of Indra’s powers (for Indra is Tristubh). The cere-

mony ends here with the eating of the sacrificial food.* The gods having

Aonce’ rested [41] satisfied with the Atithya-isti ending by the eating of

the sacrificial food (on the part of the sacrificer and the priests’, this Isti is

to end with the eating of the sacrificial food (no further ceremonies being

required).

They offer only the Praydjas * at this (Isti), but not the Annydjas.

The Prayfijas, as well as the Anuy&jas are the vital airs. The airs

which are in the head are the Praydjas, whilst those in the lower parts

of the body are the Anuyfjas. He who should offer the Anuy4jas at this

(Igti) is just like a man who, after having cut off the vital aira residing

in the lower parts of the body), wishes to put them in the head. That

would be superfluity, * were all the vital airs, those of the head as

well as those of the Jower parts of the body, to be found at the same

place (viz, in the head). If they therefore offer at this (Isti) only the

Prayéjas without Anuy&jas, then the wish which one entertains at the

offering of the Anuyfjas becomes also fulfilled (for the offering of the

Anuy&jas on this occasion would be a mistake),

FOURTH, CHAPTER.

(The Pravargya Ceremony.*)

18.

The sacrifice went away from the gods (saying), I shall not

be your food. The gods said: do not go; thou alone shalt be our

food. The gods then killed [42] it. When it had been taken asunder

3 In the last pada of the first mantra there occur the words agnim atithim jandndm,

and also in the last pada of the second the words daivyo atithih, the heavenly guest.

“ That is to say, the ceremonies, which in the usual course of the Ist! follow the

eating of the sacrificial food, auch as the Anuydyas, the Suktavdk, Sanyuvde, Painisamyaja
and Samhsthita Japa, are left out on the occasion of the Atithya-isti.

TM They precede the principal offering, which consists of Puroddéa,
TM” This is amistake In the sacrifice which is to be propitiated.

‘The Prayargya ceremony lasts for three days, and is always performed twice a day,

in the forenoon and afternoon, It precedes the animal and Soma sacrifices. For without

having undergone it, no one is allowed to take part in the solemn Soma feast prepared for

the gods, It Is a preparatory rite, just as the Diks4, and is intended for providing

the sacrificer witha heavenly body, with which alone he is permitted to enter the

residence of the gods, That the gods do not receive mortals at their residence when
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(cut into pieces) by them, it was found not to be sufficient (to satiafy

their appetite’. The gods said: this sacrifice after having been taken

asunder, will certainly not be sufficient for us. Well, let us dress

(and fill up) this sacrifice. After ‘having dressed it, they said to the

Asvins, oure this sacrifice ; for the Advins are the two physicians of the gods,

they are the two Adhvaryus ? [43] (sacred cooks). Thence two Adhvar-

yu priesta provide for all the implements required for the Pravargya

vessel (gharma). After having done so, they say, ‘‘ Brahma !? we shall

perform the Pravargyaceremony. Hotar ! repeat the appropriate mantras!”

arriving in their very bodies, one may learn from the amusing story of the king Trisunku,

as reported in the Ramfyana (1, 57-60). For the performance of this important

ceremony extensive preparations are to be made by the Adhvaryu and his assistant,

the Pratiprasthaétar. All the vessels and implements required are brought to the spot

and placed at the left side of the Gdrhapatya fire, The chief implements are: an

earthen vessel of peculiar form, called Mahdvira or gharma (i.e, heat, or heated

substance, for it is to be heated), a seat (Asandf) to sit on, two wooden pieces for lifting

the Mahdvira pot (called gapha), two shovels for charcoal (dhrigti), one very large

wooden spoon (Upaymani) from which the sacrificer drinks milk (this forms part of

the ceremony), three fans (dhavitra), six shavings from the Udumbara tree as fuel,

thirteen sticks, to be laid round the Mahdviea vessel (paridhi), two metal blades, one of

gold and one of silver (called suvarnarajatdu rnkmdu). A cow and a female sheep sre

to be kept in readiness, Two bunches of kusa grass are prepared, and tied in the

midat. Theyare called Veda, and resemble very much the Baresma (Barsom) of the

Parsis, which ia also tied together by means of areed (aiwydonhanem).

The Mah&vira is firat put on the Vedi, Then the Adhvaryu makes a circle of

clay, in which afterwards the Mah&vira is put. This ring is called khara, i.¢., ass, for

earth is always carried on the back of donkeys to the sacrificial compound. After the

priests have repeated the mantras required for propitiation (santi) namo vdche, &c.,

the Mahavira is taken from the Vedi and placod in that earthen ring (khara). Wooden

sticks are put around it along with burning coals, and also fire is put in the khara

just below the Mahfvira, in order to makeit hot. The fire is blown by three little

fans which serve as bellows. The silver blade is put below, the gold blade above the

Mahfvira. Whilst the empty vessel is being heated, the Hotar repeats the first series

of mantras, called the pirva patala. After the vessel has been made quite hot, it is

lifted up by means of the two Saptias, The cow then is called, tied by the Adhvaryu

with a cord, and milked, The milk is put on the left side of the Vedi, and then under

recital of the mantra, @ dasabhir, poured into the MahAvira. Then the'milk of a goat whose

kid is dead is taken, and mixed with that of the cow in the vessel. After this has been

done, the contents of the Mahfvira are thrown into the Ahavaniya fire. The sacrificer

drinks milk from a large wooden spoon (Upayamani) which has been first smelled

by tho Adhvaryu. The second series of mantras, the so-called uttaru patala, is repeated

when the cow is milked and her milk poured into the Mahavira. The whole ceremony has

been witnossed by me.

* Viz., the properly so-called Adhvaryu with his constant assistant Pratiprasthdtd,

* The Brahma priests, i.e. the president of the sacrifice, is here informed, that the

priests are going to perform the Pravargya ceremony. The Hotar receives at the

same time orders to repeat the appropriate mantras. The intimation to the Brabma

priest as well ag the order to the Hotar aro given by the Adhvaryu and the Prati-

prusthdtar, called the two Adhvaryua,
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19.

The Hotar begins with brahma jajndnam prathamam (V4j.

8. 13, 5. Adval. as 4,6). In this mantra Brahma is Brihaspati (the

teacher of the gods); by means-of Brahma (t.e., the Brahmans) the

Hotar thus cures the Pravargya man (the mystical personage, called

“sacrifice” which had been torn to pieces by the gods). By repeating

the mantra, iyam pitre rdstrt (Adval. S. 9. 4, 6), the Hotar puts speech

in the Pravargya man ; for by rdgtré, i.¢., queen, speech is to be under-

stood.

The verse, mahdn mahi astabhdyad (Adval. 8.8. 4, 6), is addressed

to Brahmanaspati. Brahma is Brihaspati; by means of Brahma the

priest thus cures the Pravargya man.

(44] The verse addressed to Savitar is, abhi tyam devam

savitdram (Vj. 8. 4, 25. Agval. S&S. 8. 4, 6). Savitar is the vital air;

thus the Hotar puts the vital air in this Pravargya man.

By the verse, sathstdasva mahan asi (1, 36, 9), they make him (the

Pravargya man) sit down.‘

The verse, athjanti yam prathayanto (5, 43, 7), is appropriate to

the ceremony of anointing (the Pravargya vessel with melted butter).

What is appropriate in the sacrifice, that is successful.

Of the following mantras, patengam aktamasurasya (10, 177, 1),

yo no sanutyu abhiddead (6, 5, 4), bhavd no agne eumand upetau (3, 18, 1),

the first as well as the second verse ° are appropriate.

The five verses required for killing the Rakgas, commence with,

krinugva pajah prasitim (4, 4, 1-5).

Now follow four single verses : *

Pari tv girvano gira (1, 10, 12);

Adhi dvayor adadha ukthyam (1, 83, 3);

Sukram te anyad yajatam (6, 58, 1);

Apaiyan gopém anipadyamdnam (10, 177, 3).

All these verses (if counted) number to twenty, one. This (sacrificial)

man is twenty-one fold; for he has ten fingers on his hands and ten

4‘ The Adhvaryus put the Pravargya vessel, the so-called Mahdvira, in an earthen

ring, called Khara,

*That is to say: of the three mantras mentioned, always that one which

immedistely follows them in the Samhlté, is to be repeated along with them. For

inatance, of 10,177,1 (patangam aktam, &c,), is the 2nd verse, to be also repeated.

* Bkapdtinyah. An ekapdtini is such a mantra which is taken single, and not followed

by any other verse which comes immediately after it in the Samhité. The term is

here used to mark a distinction between: dve, i.e, two verses and pazhcha, i.e, five

verses, which follow one another in the Samhité,



3l

on his feet, and the soul is reckoned as the twenty-first. He (thus)

prepares the soul as the twenty-first (part).

20.

[485] (Now follow) nine Payam&n!-verses (dedicated to the purifica-

tion of the Soma juice) beginning with, srakve drapsasya dhamatah

(9, 73,1). There are nine vital airs. By repeating these (verses), the

Hotar puts the vital airs in him (the Pravargya man). (Now he repeats)

ayam venas chodayat’ (10, 123,1). (When repeating this mantra, the

Hotar points, when pronouncing the word ayam, t.e., this, to the navel).

“This” (the navel) is meant by venaés; for some vital airs are circulat-

ing (venanti) above the navel, others below it. On account of this vital

air (the life) taking its origin from the navel, venas (circulation, from

ven to circulate) means “navel.” By repeating this mantra, the Hotar

pute life in this (Pravargya man).

(Now he repeats the (verses), pavitram te vitatam (9, 83, 1), tapash

pavitram vitatam (9, 83, 2), and viyat pavitram dhigané atanvata.

On account of their containing the word ‘ pavitram” (pure), the vital

airs are purified (when these mantras are recited over them). These

are the vital airs of the lower part of the body presiding over the semen,

urine, and excrements. (By repeating these three verses) he puts these

vital airs in this (Pravargya man).

21.

(He now repeats) a hymn, addressed to Brahmanaepati. ° Gandném

tva ganapatim havdmahe (2,23) Brahma is Brihaspati; by means of

Brahma he thus cures him (the sacrificial man, who had been torn to

pieces). The verses beginning with prathaicha [46] yasya saprathascha

nama (10,181, 1-3) are the three Gharmatanu’ mantras; by repeating

them the Hotar provides the Pravargya man with a body, and a form.

(For in the fourth pada of the first of these verses), there is said: ‘‘ Vasia-

tha brought the Rathantara Sama,” and (in the last half verse of the

second Gharma-tanu mantra is said), “Bharadvaja made the Brihat

Sama out of Agni.” ” By repeating these mantras, the Hotar provides

the Pravargya man with the Rathantara and Brihat-Samans (required

for its prosperity).

‘According to Sdyana this verse is taken from another Sdkhd,

* In the ?rd pada of the first verse, the name “ brahmanaapati" is mentioned,

* This means, those mantras the recital of which is caloulated to give the new body,

which is to be made in the Pravargya vessel (the Gharma), the proper shape.

»° The Risi of the Rathantara Séma : abhi tud édra nonumah (7, 82, 22.) is Vasistha,

and that-of the Brihat Sima: tudm iddht havdmahe (6, 46, 1.) is Bharadvéja.
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(By repeating) three verses (of the hymn) apasyan tvd manaséd

chekitanam (10,183, 1), the Risi of which is Prajavdn, the son of

Prajépati (the Lord of creatures), he provides him with offspring. ”!

(Now the Hotar repeats) nine verses in different metres, commencing

with ka rddhad dhotré (1,120, 1-9). °

(These different metres represent the difference in magnitude and,

expansion of the extremities of the belly of the sacrificial man). For

the extremities of the (mystical) sacrificial body (to be restored by

means of the Pravargya ceremony) vary as to magnitude and largeness;

some are rather thin, others are rather big.

Thence are verses of various metres required (for the verses repre-

sent the extremities of the body). By means of these verses (the Risi)

Kaksitvdn [47] went to the beloved residence of the Advins. . He conquered

the highest heaven. He who has this knowledge goes up to the keloved

house of the Advins, and conquers the highest heaven.

(Now he repeats) the hymn: Alhdty agnir usasdm (5, 76.) The words:

pipivdmsam asvind gharmam achha(the fourth pada of the first verse

of the hymn mentioned) are appropriate “ to the ceremony. What is

appropriate at the sacrifice, that is successful. This hymn is in the

Tristubh metre, for Tristubh is strength ; by this means he puts strength

in this (Pravargya man.)

He repeats the hymn: gravaneva tad id artham jarethe (2, 39). In

this hymn there being expressions like, akst iva ‘‘ as theeyes”’ (2, 39, 5),

karndviva “as two ears,” nasa iva “as a nose” (2, 39, 6), he puts in this

way, by enumerating the limbs of the body, the senses in this (Pra-

vargya man.) This hymn is in the Trigtubh metre; for Tristubh

is strength. In this way he puts strength in this (Pravargya man.)

‘He repeats the hymn: ile dydvéprithivi (1,112), (The words in the

second pada:) gharmam surucham are appropriate.TM This hymn is in

the Jagati metre; cattle is of the same (Jagatt) nature. Thus he pro-

vides this (Pravargya man) with cattle. By the words: “ what assistance

you (Asvind) have rendered such and such a one” (which occur in every

verse of the hymn mentioned), he provides this (Pravargya man) with

all those wishes (and their fulfilment) which the Asvins in this hymn are

said to have deemed proper to fulfil.

[48] In repeating this hymn, the priest thus makes this (Pravargya

man) thrive by means of those desires (including their satisfaction).

a The Hotar when repeating the first of these verses, looks at the sacrificer, when
ropeating the second, at the sacrificer'’s wife, when the third, at himself.

1" The word “ gharnu," which is a name of the Pravargya vessel, is mentioned in it.

4° For the word “ ghurma"’ (the Pravargya vessel) is mentioned in it.
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He repeats the ruchitavatt, i.e, the verse whose characteristic the

word “rueh,” to shine, is: artruchad ugasch prisnir (9, 83, 3). In

this way he provides thia(Pravargya man) with splendour.

With the verse, dyubhir aktubhih paripdtam (1, 112,25), he con-

cludes (the ceremony). (In repeating this verse, the words of which)

arigtebhir prithivi uta dyduh (contain a prayer for prosperity) he makes

thus this Pravargya man thrive, granting him all that is wished for

(in the verse mentioned). Now is (completed) the firat part of the

mantra collection (required at the Pravargya ceremony).

22.

The second part of the mantra collection 74 (required at the Pravargya

ceremony) is as follows :—

1, Upahvaye sudughém dhenum (1, 164, 26).

2, Himkrinvatt vasupatnt (1, 164, 27).

, Abhi tva deva Savitah (1,24, 3).

, Samt vatsann amdtribhih (9, 104, 2).

, Samvatsa iva matribhil: (9, 105, 2).

, Yaste stanah sasayo \1, 164, 49).

, Gaur amimed anuvatsam (L, 164, 28).

, Namased upasidatam (9, 1], 6).

9, Samjdndnd upastdan (1, 72, 5).

10, Adasabhir (8, 61, 8).

11, Duhanti saptdtkan (8, 61, 7).

12, Samiddho Agnir Asvind (A aval. 4, 7).

[49] 13, Samiddho Agnir vrisana (Aéval. 4, 7).

14, Tadu prayaksatamam (1, 62, 6).

15, Atmanvain nabho duhyate (9, 74, 4).

16, Ulttistha Brahmanaspate (1, 40, 1).

17, Adhukgat pipyugtm igam (8, 61, 16).

18, Upadrava payasd (Aéval. 4, 7).

19, Asute sithchata sriyam 8, 61, 13).

20, Antnam aésvinor (8, 9, 7).

21, Samutye mahatir apah (8, 7, 22).

These twenty-one verses are appropriate, What is appropriate at a

sacrifice, that is successful,

oN mo to

“ During the recital of the frst part of the Pravargya mantras, the vessc! had been

made only hot; now milk, butter, &c., are to be poured intoit. A cow is brought to the

spot, which is to be milked by the Adhvaryu, To tLis ceremony the first mantra of the

second part, “I call the cow yiolding good milk,” refers,

Jv
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The Hotar, when standing behind (the others)," repeats ud u sya

devah Savité hiranyayd (6, 71, 1. When going forward, he repeats,

praitu Brahmanaspati (1, 40, 3.) When looking at the Khara (the

earthen ring, in which the Pravargya vessel is placed), he repeats:

Gandharva itthd (9, 83, 4). When repeating ndke suparnam upa yat

(9, 85, 11), he takes his seat. By the two mantras, tapto vd gharmo

nakgati evahoté (Atharv. 7, 73,5. Adv. 4, 7), and ubhd pibatam (1, 46, 15),

the Hotar sacrifices to the forenoon (the deity of the forenoon). After

the formula: Agni eat! he pronounces Vaugat! which is in lieu of the

Svistakrit.

By the mantras, yad usriydsu svahutam (Atharv. 7, 73,4. Aév. 4, 7.),

and asya pilatam Asvind (8, 5, 14), he sacrifices for the afternoon. After

the formula, Agni eat! he pronounces Vaugat! which is in lieu of the

Svistakrit. They take, for making Svigtakrit, parts of three offerings,

viz, Soma juice (contained in the stalks), the things thrown into the Pra-

vargya vessel (milk, butter, etc.), and hot wheys. When the Hotar (after

having repeated the two mantras, above mentioned, along with the

formula, [60] Agni eat!) pronounces the formula Vaugat! then thus the

omission of “ Agni Svistahrit” is replaced.”

The Brahma priest mutters (makes japa), 484 daksindsad (Adv. 4, 7.)

(After the offering has been given to the fire) the Hotar repeats the

following (seven) verses: Svdhdkritah suchir devegu (Atharv. 7, 73, 3.

Adv 4, 7.); samudradd trmim udiyarti veno (10, 123, 2.; drapsah samudram

abhi (10, 123, 8); sakhe sakhayam (4,1, 8); ardhva d gu na (1, 36, 13);

ardhvo nah pahi (1, 36, 14); tam ghem itthd (8, 58,17). These verses are

appropriate. What is appropriate at the sacrifice, that is successful.

By the mantra, pdvaka goche tava (3, 2, 6), the Hotar wants to eat.

When eating it, he says: “ Let ua eat the (remainder of the) offeriffg

which has been offered, of the sweet offering which has been thrown

into the most brightly blazing (indratama) fire! (Let us eat) of thee, O

divine gharma (the contents of the Pravargya vessel) which art full of

honey, full of sap, full of food, and quite hot (angirasvat”). Praise to

thee (O gharma!);do me no harm!”

When the Pravargya vessel is put down, then the Hotar repeats these

two mantras, syeno na yonim sadanam (9, 71,6), and dyasmin sapta Vdsavah

He stands behind the other priests, when the Pravargya vessel is taken away,

* Anantar-iti means “ what has not gone into” = what is omitted.

The word certainly has here no roference to the Aigiras, the celebrated Risis.
One of tho characteristics of tho Gharma food is that itis very hot. This is expressed

here, digiras had no doubt origiuvally the same meaning as atgdra,
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(Adval. 4,7). In whatever (part of the) day (forenoon or afternoon), they
are about to take off (the Pravargya vessel from its place), he repeats the

mantra, havir havismo mahi (9, 83, 5). With the verse, styavasdd bhaga-

vatt (1, 164, 40), he concludes (the ceremony).

[51] The Gharma (ceremony) represents the cohabitation of the

gods. The Gharma vessel is the penis ; the two handles (placed underneath,

to lift it) are the two testicles, the Upayamani" the thighs. The milk (in

the vessel) is the seed. This seed (in the shape of milk) is poured into

Agni as the womb of the gods for production. For Agni is the womb of

the gods.

He who knowing this, sacrifices according to this rite (yajfakratu), is

born (anew) from the womb of Agni and the offerings, and participates in

the nature of the Rik, Yajus, and Siman, the Veda" (sacred knowledge),

the Brahma (sacred element), and immortality, and is absorbed in the

deity.

23.

(Upasad.)

The Devas and Asuras were fighting in these worlds. 'The Asuras

made these worlds fortified castles, just as the strongest and most powerful

(kings) do. Thus they made the earth an iron castle, the air a silver, the

sky a golden castle, Thus they made these worlds castles. The Devas

said, these Asuras have made these worlds castles ; let us thus make other

worlds in opposition to these castles. They made out of the earth in

opposition (to the iron castle of the Asuras)a sitting-room” (sadas), out

[32] of the air a fire-place (4gnidhriya), and out of the sky two repositories

for food (havirdhdna). Such they made these worlds in opposition to the

castles (into which the three worlds had been transformed by the Asuras).

The gods said, Let us perform the burnt offerings called Upasads" (2.e.,

besieging). For, by means of an upasad, 1.e., besieging, they conquer a

large (fortified) town. Thus they did. When they performed the first

Upasad, they drove by it them (the Asuras) out from this world (the earth),

A large wooden spoon, from which the sacrificer drinks milk,

°SAyana here understands by Veda the Atharvaveda, or all the Vedas collectively.

Brahma is according to him Hiranyagurbha (the universal soul), and amrita the supreme

sou). But it is very doubtful whether these interpretations are right. By “Veda”

certainly the Atharva Veda cannot be meant; for it was not recognized as ‘a sacred book

at the time of tiie composition of the Brihmanas.

»* A place near the so-called Uttard Vedi which is outside that one appropriated for

the performance of the Isfis. The latter place is called Prdchina vamsa. This sadas is

the sitting-room for the king Soma, after his removal from the Prdchina vathéa,
"There is observable throughout this chapter a pun between the two meanings

of upasad “siege,” and, a certain ceremony.
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By the performance of the second, they drove them out of the air, and by

the performance of the third, out of the sky. Thus they were driven out

of these worlds. The Asuras driven out of these (three) worlds, repaired

to the Ritus (seasons). The gods said, Let us perform the Upasads.

Thus they did.

These Upasads being three, they performed each twice; (thus) they

became six. There are six Ritus (seasons); thus they drove them (the

Asuras) out of the Ritus. The Asuras driven out of the Ritus, repaired

to the months. The Devas said, Let us perform the Upasads. Thus they

did. The Upasads being six, Let us pefform each twice, thut makes

twelve. There are twelve months, They drove them out of the months.

The Asuras driven out of the months repaired to the half-months, The

Devas said, Let us perform the Upasads. Thus they did. The Upasads

being twelve, they performed each twice: that makes twenty-four. There

are twenty-four half-months. They turned them (the Asuras) out of the

half-months. The Asuras, turned out of [53] the half-months, repaired

to Day and Night (ahordtra). The Devas said, Let us perform the

Upasads. Thus they did. By means of the Upasad which they per-

formed for the first part of the day, they turned them out of day,

and by means of that which they performed for the second part of the

day, they turned them out of night. Thus they disappeared from both

day and night. Thence the first Upasad is to be performed during

the first part of the day, and. the second, during the second part. By

doing so, the sacrificer leaves only 80 much space to his enemy (as there

is between the junction of day and night.)

24,

The Upasads are the goddesses of victory (jitayahk). For, by means

of them, the gods gained a complete victory, destroying all their enemies.

He who has such a knowledge, gains a victory, destroying all his enemies.

All the victories which the gods gained in these (three) worlds, orin the

Ritus (seasons), or in the months, or the half-months, or in day and night,

will he (also) gain who has such a knowledge.

(The Tandnaptram TM ceremony, or solemn oath taken by the priests.)

The Devas were afraid, surmising the Asuras might become aware of

their being disunited, and seize [64] their reign. They marched out in

* The TaénQnaptram ceremony which is alluded to and commented on in this para-

graph, is to take place immediately after the Atithya isti is finished, and not, as it

might appear from this passage, after the Upasad. Itisasolemn oath taken by the

sacrificer and all the officiating priests pleiging themselves mutually not to injure one

another, It is chiefly considered as asafeguard for the sacrificer who is, as it were,

entirely given up to the hands of the priesta, They are believed to have the power of
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several divisions and deliberated. Agni marched out with the Vasus, and

deliberated. Indra did so with the Rudras; Varuna with the Adityas; and

Brihaspati with the Visve Devas. Thus'all, having severally marched out,

deliberated. They said, ‘“ Well, let us put these our dearest bodies * in

the house of Varuna, the king, (7.¢., water); he among us who should, out

of greediness, transgress this (oath, not to do anything which might

injure the sacrificer), he shall no more be joined with them.” *

{58] They put their bodies in the house of Varuna. This putting

of. their bodies in the house of Varuna, the king, became their

Taninaptram (joining of bodies). Thence they say: none of those joined

together by the taninaptram ceremony is to be injured. Thence

the Asuras could not conquer their (the gods’) empire (for they all had

been made inviolable by this ceremony).

25.

The Atithya-jisti is the very head of the sacrifice (the sacrificial

destroying him, or cheating him ont of whatho is sacrificing for, by not performing the

ceremonies required in the proper, but ina wrong, way. This oath is taken in the

following way: The Adhvaryu takes one of the large sacrificial spoons, called Dhrusd,

and puts melted butter init. He then takes a vessel (Kameda, a goblet) into which, after

having placed it on the Vedi, he puta by means of a Sruva the melted butter contained
in the Dhruvd. He puta five times the Sruva in the Dhruvd, and each time after a piece

of melted butter having been taken out, a Yajus (»acrificial formula) is repeated, viz:

dpataye tud grihndmi; paripataye tud grihndmi; tdninuptre tud grihadmi ; édkvardya

tud grihndmi ; sakmann o, isthdyu tod grihudmi (see Black Yajurveda }, 2, 10,2,; Vajasaneya-

Samh, 5,5, where grihndmi and tvd are only put once) All priests with the sacrificer

now touch the vessel (Kams4) in which the Ajya or melted butter thus taken outof the

Dhruv’ had been put. They may touch, however, the d/ya (melted butter) by means of

a stalk of Kuda grass. When touching the butter, they all repeat the formula:

anddhristum asi, &c, (Bl. Y. 1,2, 10,2.) “thou art inviolable.” All the seven Hotargs

then put their hands én the madanti, a copper vessel, which is filled with water, This

latter ceremony, only porformed by the Hotars, is regarded as the symbolical deposition

of the priesta' own bodies in the “ house of Varune," which is only a poetical expression

for the copper vessel filled with water,

As to the name tdénunaptram, one is indaced to refer it to tun#napdat, a name of Agni,

by which ho is invoked in the Pray&jas and which occurs along with others at this very

ceremony. But I doubt whether the name tdninaptram has here anything to do with

Agni taniinapat. The latter word meang unly one’s own son, or one’s own relative. By

taking this solemn oath, the sacrificer and the officiating priests come as it werenoti*®

the closest contact with one another, bound by ties as strong as family ties. The term,

therefore, means only: contracting of the closest relationship, brotherhood.

23 Gay. understands by this expression “ wifo and children,” But this inter-

pretation is doubtful to me,

24 This is the formula of the oath, which is very ancient in language, as the forma;

Sathgacchatdi, Sra pers, sing., conjunct., middle voice, and, Uhavishdd, conjunct. of the
aorist, clearly prove.
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personage); the Upasade are hia neck. The two stalks of Kuda grasa

(ueld hy the Hotar) are of the same length; for head and neck are equal.

The gods made the Upasads as an arrow (the upasad ceremony

served them as an arrow); Agni was its shaft, Soma ita steel, Visnu its

point, and Varuna its feathers. The gods holding this arrow represented

by the Ajya (at the Upasad ceremony) discharged it, and, breaking with

it the eastles of the Asuras, entered them. For these (deities, Agni and

so on) are in the Ajya offering. At first he (the sacrificer) undergoes the

religious ceremony of drinking (milk) coming from four nipples (of

the cow), * for the arrow in the Upasads consists of four parts, viz., shaft,

steel, point, and feathers. He (subsequently) undergoes the religious

ceremony of drinking what comes from three nipples. For the arrow in

the Upasads consists of three parts, viz., shaft, steel, and point. He under-

goes the religious ceremony of drinking what comes from two nipples.

For the arrow in the Upasads consists of two parts, viz., shaft and point.

He undergoes the religious ceremony of drinking what comes from one

nipple (alone). For, in the Upasads, there is only “one” arrow

mentioned (as [58] a unit). By means of oue alone (i.e., by co-operation

of all its parts) effect is produced. The worlds which are above are ex-

tended* and those which are below, contracted. The priest (in per-

forming this ceremony) commences by that number of nipples (four)

which represents the larger worlds, and proceeds to those which represent

the smaller ones.” (That ia done) for conquering these worlds.

(Now the Sdmidhéni verses for the. forenoon and afternoon Upasad

ceremonies are mentioned).TM

Upasadyaya milhushe (7,15, 1-3), Imdm me Agne samidham (2, 6,

1-3), Three Samidhéni verses are to be repeated each time (the firat. set
in the forenoon and the second in the afternoon). They are complete in

form. When the form is complete, and the verse which is recited alludes

to the ceremony which is being performed, then the sacrifice is successful.

For Anuvdkyds and Ydjyds, Jaghnivatt verses (such verses, as con-

tain derivatives of the root han to kill) ought to be used. These are:

agnir vpttrant jathghanat (6, 16, 34); ya agra iva saryahd '6, 16, 39);

TM* See Black Yajurveds, ed. Cowell, 1, p, 400.

* The highest world Is Satyaloka which is the largest of all; Dyuloka is smaller ;

Antariksa loka and Bharloka are successively smaller still.

" That ig to say, he milks on the first day four nipples, on the second three, and on

the third two and one.

TM After some preliminary remarks on the importance and signification of the Upasad
ceremony, the author goes on -to set forth the duties of the Hotar when performing the

Upasad, which has all the characteristics of a common Inti.
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tvath somasi satpatih (1, 91,5); gayasphdno amivaha (1, 91, 12:); idam

Vignur vichakrame (1, 22, 17.); trtni padd vichakrame (1, 22, 8). TM

This is the order for the forenoon ceremony). For the afternoon cere-
mony he inverts the order of these verses (so as to make the Yajyé of

[57] the forenoon Anuvakya in the afternoon, and vice versed). By means

of these Upasads the Devas defeated (the Asuras), and, breaking down their

castles, entered them.

In performing the Upasad ceremony he should use verses in the same

metre (for all the Ahutis), not such ones as are in different metres. When
the Hotar uses different metres, then he produces the king’s evil on the

necks (of the sacrificers). Thus the Hotar has it in his power to produce

diseases. Thence the mantras (for the chief deities at the Upasad igti)

should be always of the same metre, not of different metres.

Updvih, the son of Janaérutd, said in a Brahmanam about the Upasads,

as follows: ‘‘ From this reason (on account of the Upasads) the face of an

ugly-looking Srotriya makes upon the eye of an observer the distinct im-
pression, as if it were very full, and he like a person who is in the habit
of singing.” He said so, for the Upasad offerings, consisting of melted

butter, appear on the throat as a face put over it.)

26.

(Neither Praydjas nor Anuydjas are to be used at the Upasad Iti).

The PrayAjas as well as the Anuydjas are the armour of the gods. (The

Upasad isti) is to be performed without both, in order to sharpen the

arrow for preventing it from recoiling.

The Hotar repeats the mantras (at this occasion) only after having

overstepped (the boundary between the Vedi and Ahavantya fire on all

sides”), in order to supervene the sacrifice, and prevent it from going.
[5&8] They (the divines) say: it is, as it were, a cruel act, when they

perform ceremony of (touching) the melted butter (the T&nQnapatram)

near the king Soma." The reason is, that Indra, using melted butter
as his thunderbolt, killed Vritra. In order to compensate the king
Soma for any injury he might have received from the performance of the

Ténfinaptram ceremony in his presence) they sprinkle the king (Soma)

** The respective deities of these Anuvakyfs and Y4jyas are: Agnt, Soma, and Visnu,
** In most ceremonies he oversteps this boundary only towards the south. But at the

Upasad ceremony it is done on all sides,

*" The vessel, containing the Ajya which is to be touched by all the priests and the

‘ sacrificer, in order to bind them together by a solemn oath, is placed over the Soms plant
which tstying onthe Vedi. To put anything on the king Soma, is regarded as a cruel

treatment which is to be atoned for. Soma is to be pacified by sprinkling with water,

which ceremony is called dpydyanam—Soma prayogt,
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with water (whilst the following mantra is repeated): arhsur athsugte

deva Soma (Taitt. 1, 2,11, 2). When they perform this ceremony near

him (Soma), which is, as it were, a cruel treatment of him, then they (sub-

sequently) make him (Soma) by this (sprinkling of water) fat (when lying)

on her (the Vedi), and make him grow.

The king Soma isthe fruit of heaven and earth. When repeating

the words : esta rdyah, * &c., they (the Hotri priests) throw the two bun-

dles of kuda grass (held in their hands, in the southern corner of the Vedi),-

and put their right handa ever their left ones (to cover the kuda grass),

By making a bow to“ heaven and earth’ (which are represented by

those two bundles of kuda grass) they make them both grow.

[59] FIFTH CHAPTER.

(The Ceremonieg of carrying the Fire, Soma, and the Offerings from

their Places in the Préchina-vamea to the Uttara Vedi.)

27.

The king Soma lived among the Gandharvas. The Gods and Risis

deliberated, as to how the king might be induced to return to them. Vdch

(the goddess of speech) said, the Gandharvas lust after women. I (there-

fore) shall transform myself into a woman, and then you sell me to them

(in exchange for Soma).' The gods answered: ‘No! how may we live

without thee @ She said, sell me unto them; if you should want me, I

shall return to you.” Thus they did. In the disguise of a big naked wo-

man she was sold (by the gods to the Gandharvas) in exchange for Soma.

In imitation (of this precedent) they drive away an immaculate cow of one

year’s age, being the price* at which they purchase the king Soma. She

(this cow) may, however, be rebought?; for Vach (whom this cow, for

which the Soma is bought, represents) returned to the gods. Thence the

mantras (after Soma has been bought) are to be repeated with a low

voice. After Soma has been bought, Vach is with the Gandharvas ; but

‘she retuns as soon as the ceremony of the Agnipranayana is performed.

*' These words follow thy mantra mentioned above: arhéur amsuste, &c, (Taitt.

Bamh, 1, 2, 11, 1.; but the text differsa little from that in our BrAbmanam).

** The term usedis: prastarenihnavate, literally, he conceals the two bundles of

knga grass, The concealment is done in the manner expressed in the translation, as I my-

self have witnessed it,

'Thisig the meaning of the verb pax, which appears tobe related to the Latin

pignus, pawn.

2 Instead of giving a cow, the sacrificer pays the price ofa cowin money to the

Brahman who brings him the Suma, To sell Soma is regarded ag very disroputable, The
seller is not admitted tothesacrificial compound, nor invited to the great dinner which

the sacrificer must give to Brahmans at the end of the sacrifice,

3 As arule, the cows given in Daksina, cannut be rebought by the giver.
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28.

[80] The Agni-pranayana, i.e, Ceremony of Carrying the Sacrificial
Fire to the Altar destined for the Animal and Soma Sacrifices.)

The Adhvaryu orders (the Hotar), when the sacrificial fire is

to be carried (to the Uttara Vedi), to repeat mantras appropriate (to the
ceremony).

(He repeats :) pra devam devyd (10, 176, 2). Ifthe sacrificer be a
Brahman, he ought to repeat a verse in the Gayatrt metre ; for the Brah-
man belongs to the G4yatrt metre (has its nature), The Gayatri is beauty

and acquisition of sacred knowledge. (This metre) makes him the (sacrifi-

cer) thus prosper by means of the Beauty and sacred knowledge (which is
contained in it).

If the sacrificer be a Keattriya, he should repeat a, Tristabh, viz.—
tmam mahe vidathydya (3, 54,1). For the Keattriya belongs to the
Tristubh (haa its nature). Tristubh is strength, sharpness of senses
and power. By repeating thus a Tristubh, the Tlotar makes him (the
sacrificer of the Ksattriya caste) prosper through the strength,- sharpness
of sense and power (containedin the Trietubh). ° By the words of the
second pada of the verse mentioned): sassatkritva {dydya prajabhrur, i.e.,

“they brought to him who is to be praised always /Agni), the Hotar brings
the saerific&r at the head of his (the sacrificer’s) family. By the second

half verse, srinotu. no damyebhir, &c., t.6., mey Agni hear us with the hosts
(the flames) posted in his house; may he, the imperishable, hear (us) with
his hosts in heaven! (the Hotar effects that). Agni shines in the house of
the sacrificer till the end of his life (.e., he is always protected by him).

Ifthe sacrificer be a Vaidya, the Hotar should repeat a verse in the

Jagat! metre, viz:—ayam tha prathamo [61] (4, 7, 1). For the
Vaidya belongs to the Jagatt: cattle is of the same (J. agatt)
nature. Thus he mekes him prosper by means of cattle

(provides him with it) In its fourth pada vanegu, &c., the word vise
(Vaidya) ia mentioned. This is appropriate. What is appropriate, that
is successful in the sacrifice.

When repeating the verse: ayath u sya pra devayur (10, 176, 3),

which is in the Anugtubh metre, the Hotar sends forth speech (2.e., he

repeats for the first time, this mantra, with a loud voice again, after having

only inaudibly muttered some of the preceding ones), For the Anustubh

metre is speech. By repeating (an Anustubh), he thus sends forth

speech in speech. By the words ayarh u sya he expresses the following

sentence: | who formerly was living among the Gandharvas have come.’

* The author of the Brahmanam tries to find in the words aysiu sya of the mantra,

6
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By the verse: ayam agnir urusyati, &e. (10, 176, 4) 2, “this Agni

makes (us) fearless by dint of his immortal nature, as it were,” the Hotar

provides him (the sacrificer) with immortality. (The second half of thia

yerse), sahasaé chit sahiydn devo jivdtave kritah, i.e. “the god has been

made very powerful by means of (his own) power, in order to preserve

[62] (our) lives” signifies, that he (Agni) is the god who, by (our)

repeating this verse, is made the preserver of (our) lives.

(The Hotar now repeats :) ildy4s tud -pade vayam, &e. (3, 29, 4), 2.e.,

“we put thee, O Jétavedas! (Agni) in the place of J[d, in the centre

(ndlhi of the Uitard Vedi)® on the earth to carry up (our) offerings.” By

pdbhé (lit. navel), the ndbhi of the Uttara Vedi is meant. Nidhimahs (lit.

we put down) means “they are about to put him (Agni) down.” The

term “ havydya volhave” means : he is about to carry up the sacrifice.

(The Hotar repeats :) Agne visvebhth svantka (6, 15, 16).- “O Agni,

“with thy well-armed host (the flames), take firat with all the gods thy

“seat in the hole which is etulled with wool; carry well the sacrificial

“ offering, seasoned with melted butter, and deposited in thee as in a nest,

“ for the sacrificer who is producing (the mystical sacrificial man) anew.”

{When repeating the first and second padas:) agne visvebhih, he makes

him (Agni) with all the gods sit. (When repeating the third pada:

kuldyinam ghritavantam, &c.) a bird’s nest, as it were, Consisting of

sticks of fir-tree wood, an odoriferous gum (guggul), a braid of hair

(drndstukdh), and a kind of fragrant grass,° ia prepared (for Agni) at the

sacrifice.

in question, an allusion to the fable reported in 1, 27, on the Vach’'s (speech) residence

among the Gandharvas. But this interpretation is wholly ungrammatieal and childish.

Ayam, the masculiae of the demonstrative pronoun, is hero, as SAyana explains, according

to the irabmanam, taken as a feminine, in order to make it refer to Vadch, which word is

feminine, The impossibility of such an explanation will be apparent to every reader. The

verse in question refers tothe ceremony of the Agni-pranayanam, tho carrying of the

fire from the Abavaniya fire to the Uttara Vedi; but its subject is Agni, and not Vach, I

translate it as follows: “This very Hotar (ie, Agni, whom the Hotar represents)

“ desirous of worshipping the gods, is carried (thither, to the Uttara Ved!) for the per-

“formance of the sacrifice (animal and Soma offering), He (when being carried) appeara

“ by himself as a fiery chariot (the sun) surrounded (by a large rotinue of priests and

“ gaorificers),””

*The Nabhi of the Ulttard Vedi (the altar outside the Prdéchina varha or place for the

Tatis with the three fires) is a hole of a quadrangular form in the midst of thig altar,
filled with kusa grass, &c. (see below) in which tho fire brought from the Ahavaniya is
deposited,

* The articles here mentioned, are put in the Na&bhi, or hole in the Uttar& Vedi. They
aro regarded as forming.the nest of Agni, As living in (his nest like a bird, he is called
huldyt,
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(When repeating the fourth pada:) yajnam naya, &c., he thus places
the sacrifice (the sacrificial personage) straight on him (Agni).

[63] (The Hotar repeats): sida hotak eva u loke, &c. (3, 29, 8), 1.€.,
sit, O Hotar! (Agni) in thy own place (the Nabhi), boing conspi-

“cuous; make sit the sacrifice in the hole of the well-made (nest).

““Mayst thou, Agni, who art going tothe gods with the offering,

“repeat sacrificial verses addressed to the gods’. Mayst thon grant the

‘*sacrificer a life with abundance.” -

ce

By ‘‘ Hotar” Agni is to be understood; for he is the Hotar of the

gods. ‘His own place” (sva uloke) is the Nabhi of the Uttara Vedi,

By the words: make sit, &c., the Hotar asks a blessing for the sacrificer ;

for the “ yajiia” (sacrifice, mentioned in this verse) is the sacrificer.

When repeating the second half of this verse: devdévir, &c., the Hotar

provides the sacrificer with life ; for “‘ vayas” (mentioned in this verse)

is life.

(The Hotar repeats :) ni hotd hotrigadane (2, 9, 1), t.e., “the Hotar of

“‘ great knowledge and skill, who is brightly shining, sat down on the
“Hotri-seat (place for the Hotar), Agni, who deeply comprehends the

“inviolable laws (of the sacrificial art), he, the most splendid (vasisthah)

“ who bears a thousand burdens (.e., preserver of all) and has a flaming

tongue.” By Hotar is Agni to be understood; hotrigadanam is the

nabhi of the uttara vedi. By “he sat down” is expreased that he was

put there. The term “ vasistha” means, that Agni is the most shining

(vasu) among the gods. The term. ““sahasrambhara” means, that they,

though he (Agni) be only one, multiply him by using him at different

occasions. He who has this knowledge, has a thousand-fold profit.

The Hotar concludes with the verse: tvam diitas tvam u nak

(2, 9, 2), i.e, “thou art our messen;:r, our [64] protector behind (us);

“thou the bringer of wealth, O strong one! O-Agni! do not neglect the

“bodies (members) in the spread of our families. The herdsman

“with his light was awake.” Agni is the herdaman (gopa) of the

gods, He who knowing this, concludes (the ceremony of Agni-pra-

nayanam) with this verse (mentioned), has Agni everywhere round him

ag herdsman (watchman) for himself and the sacrificer, and secures thus

welfare for the whole year.

He recites these eight verses (just enumerated), which are complete

in form. What is complete in form, that is, when the mantra recited

alludes to the ceremony which is being performed, that is successful in

’The verb yaj hag here (as in many other cases) the meaning; to repeat the Yajya-

mantra.
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the sacrifice. Of these eight verses he repeats the first and last thrice ;

that makes twelve. Twelve months make a year; the year is Prajapati.

He who has such a knowledge, prospers through these verses which

reside in Prajapati.

By repeating the first and last verses thrice, he ties the two ends of

the sacrifice, in order ta give it a hold and tighten it to prevent it from

falling down.

29.

(The Carrying of the Repositories * of Sacred Food to the Uttara Vedi).

The Adhvaryu calle (upon the Hotar): repeat the mantras appropriate

to the two repositories with sacred food (havirdhdna) being carried (to the

Uttara Vedi).

He repeats: yuje’ edm brahma, &o. (10, 13,1), “the Brahma is

joined to the praises of you both.” [68] For the two Havirdhaén. |

which are gods, were united with the Brahma. By reciting this verse

he joins both these (Havirdhfnas) with the Brahma, and having this

latter (Brahma) power, he does not sufierany harm.

He repeats the triplet: pretam yajnasya sarnbhuva (2, 41, 19-21),

which is addressed to Heaven and Earth,

They ask: “ Why does the Hotar repeat a triplet addressed to Heaven

and Earth, when he is reciting mantras to the two Havirdhénas being

removed (to the Uttara Vedi) ?” (The answer is): Because Heaven and

Earth are the two Havirdhanas of the gods. They are always repositories

for offerings ; for every offering is between them (Heaven and Earth),

The verse, yame iva yatamdne yadaitam (10, 13, 2), means: these

two Havirdhanas, walk together, like twins, their arms stretched. (The

second pada of this verse) pra tdm bharan mdnugd devayantah means,

that men bring both (these Havirdhanas) when worshipping god. (The

third and fourth padas:) ds{datam u lokam, &c., allude to Soma (by

the name Indu). By repeating this (half verse), the priest prepares for

the king Soma (a seat) to sit on (alluding to de?datam).

(He repeats :) adhi dvayor adadhé ukthyam vachah (1, 83, 3). This

ukthyam vachah is as 8 cover, forming the third piece (in addition to

the two Havirdhdnas) put over both.” For ukthyam vachah is the

* The two Havirdhénas, gre two carta, on which the Soma and the other offerings are

put, and covered with a cover (chhadih), for carrying all thisgs from the Prachina-vams a

to the Uttar&é Vedi, The cover consists of grass, Seo Black Yajurveda, ed. Cowell i,

p- 428,

* It is te be taken as third person of the Atmanepadam, not as a first one.

2° This is aymbolioally to be understood. The author calls the expression ukthyam

vachah s cover, to which oplnion he, probably, was led by the frequency of the term :
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sacrificial performance, By means of this (ukthyam vachah) he thus makes

the sacrifice successful,

[66] The term yata, i.e., cruel, used in the second pada (yatasruchd,

1, 83, 3), is propitiated in the following third pada by asamyata, i.e.

appeased, propitiated."" By the fourth pada, bhadrd éaktir, &c., he asks

for a blessing.

He repeats the Vidvarfpa verse ® : visvd ridpani pratimurichate (5, 81, 2).

He ought to repeat this verse when looking at the upper part (rardti)"

of the posts (between which the two Havirdhanas are put); for, on this

part there every form is hung, white and black, as it were. He who

having sucha knowledge repeats this verse -when [67] looking at the

upper part of the posts, obtains for himself and the sacrificer every form. ©

With the verse, pari tvd girvano gira (1, 10, 12), he concludes. He

should repeat this concluding verse at the time he might think both the

Havirdhanas closed by hanging over them the bunch of DarbhaTM

(between the two posts). He who knowing thus concludes with this

verse, when the two Havirdh&nas are thus closed, secures for himself

uktham vdchi, i.e, the Sistra has been repeated at the end of the recitations of

the Hotri-priests atthe Soma libations to denute that they are finished. The Flotar

must stop after having recited the first half of the verse, adhi dvcyor, as is said in the

Asval, Srauta Sdtras, 4, 9, and indicated in the Saptahuutra prayoga. The rule in
Asval., which is strlotly observed by the Srotriyas up tothls day, runs as follows.—

weft gitreqar weed we gf meet create cqqer Veer Rearenhy witawa eerearat:
4.6, He should atop after having repeated half of the verse adhi duayor, when the bunch
of kuss grass is not yet hang over the two posts. When this bunch is hung over, he

recites (the second half of that verse, and) visu? répdni. The form vyavasta in

contraction of vyava-situ (from the root si, to tie, bind).

“The interpretation which the writer of the Brahmans gives of this passage, is

egregiously wrong. Yata-sruk can only mean “with the sacrificial spoon kept in his

hand ;” asothyata (instead of asamyatasruk) then atandain opposition to it, meaning:

“having laid i¢ aside. The meaning “ cruel” is given to yata by Sdyana.
1* Go called from the beginning words: visud rdpdéni. It refers to the objects of

senses becoming manifest again by sunrise. For Savitar the san, brings forth “all

forms.”

” This translation {is made according to oral information obtained from a Brahman

who officiated asa Hotar, Sayana explains it as‘'s garland of Darbha.” It ia true, a

bunch of Darbha grass, consisting of dry and green stalks, the first representing the

white, the latter the dark, colour, is hung up at the upper part of the two posts (called

methi) between which the two Havirdhdnas are put. Therefore, when the priest looks

at the upper part of thie gate, he mecessarily glances at the bunch of Darbha grass

which must be hung there. The garland whieh is hung up, is designated by the name:

rardtam, as appears from the Yajus, which is mepested by the Adhvaryu at that time ;

wignor rdrdtamasi, Seo Taittiriya Samh. 1,2, 18, 8, amé& Séyaga’e Commentary on it,

vol, 1. p. 429, ed, Cowell,

‘ The term in the original is pariérita, which literally means surrounded.
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and the sacrificer fine women who are not naked (covered with clothes,

jewels, &c.).

Both are closed with a Yajusmantra.!* Thus the Adhvaryus do it

with the said Yajus. When the Adhvaryu and Pratiprasthatar on

both sides (of the HavirdhAnas) drive in the two stakes (methi), then he

should conclude. For at that time the two Havirdhanas aro closed.

These eight verses which he has repeated aro complete in form.

What is complete in form, that is, when the verse recited alludes to the

ceremony which is being performed, that is successful in the sacrifice.

Of these, he repeats ths first and last thrice, that makes twelve. For the

year has twelve months.* Prajaépati is the year. He who has sucha

knowledge thus prosperg through these verses which reside in Praj&pati.

By repeating the first and last thrice, he ties the two ends (knots)

of the sacrifice for giving ita hold, and tighten it to prevent it from

falling down.
(68] 30

(The Bringing of Agni and Soma ** to the Place of the Uttara Vedi.)

When Agni and Soma are brought, the Adhvaryu calls upon (the

Hotar) to repeat appropriate mantras,

He (first) repeats a verse addressed to Savitar sdvir hi deva prathamaya

(Adv. Sr. S. 4, 10. Atharv. 7, 14,3.) They ask: why does he repeat a

verge addressed to Savitar, when Agni and Soma are brought? (The

answer is:) Savitar rules over generation, Under the recital of thia

verse, they (the priests) carry both (Agni and Soma) as being produced

by Savitar. Therefore he repeats a verse addressed to Savitar.

He repeats a verse addressed to Brahmanaspati: praitu Brahmanas-

patih (1,40,3). They ask: why does he repeat a verse addressed to

Brahmayaspati when Agni and Soma are brought? (The answer is ):,

Brihaspati (the same as Brahmanaspati) is Brahma. By repeating this

verse, he makes Brahma the leader (purogava) of both (Agni and Soma),

and the sacrificer, being provided with the Brahma, does not suffer any

injury.

“ This ig, visnoh pristhamasi. See Taitt. Samh. 6, 2, 9.

“In order to make the removal of Agni-Soma and the Havirdhinas clear it is to

be remarked, that first Agni alone is carried to the Uttara Vedi. This ceremony is called

Agni-pranayanum, Theo the two carts, called HavirdhAnas, filled with ghee, Soma, and

after oblations, are drawn by the priests to the place on the right side of the Dttar&

Vedi, Thisis the Havirdkdna pravartanam, Then the priests goa third time back

to the Prachina-vaméa, aud bring Agni (fire), and Soma again. Both, after having been

removed fram the Prachina-vamda, are put down at the.gate, facing their former place,

The fire is to be put in the Agnidhriya hearth, in the place of the UttarA Vedi (on the

left side), and the Soma in the place called Sadas, near the Agnidbriya hearth, This

ceremony is called ; Agnigoma-pranayanam,



47

[69] By repeating the second half verse (of praitu Brhmanaspatih) pra

devi etu sunrita, he provides the sacrifice with a good omen. Thence

he repeats a verse addressed to Brahmanaspati.

He repeats a triplet in the GAyatrt metre, which is addressed to

Agni: hotd devo amartya (38, 27, 7).

When the King Soma had been carried’ once (to the place of the

Uttara Vedi), then the Asuras and demons sought to kill the king be-

tween the place called Sadas and the two Havirdhainas. Agni saved him

by assuming an illusory form (m@yd}, asis said in the words of the mantra

(just quoted) : purastdd eti mayay4, 2.2, he walks before him by assum-

iug an illusory form. In ‘this way Agnisaved Soma. Therefore they

hold before him (Soma) fire.

He repeats the triplet, upa tvd agne dive (1, 1, 7, 9 11), and the

single verse, upa priyam (9, 67, 29). For these two Agnis,’ that one

which has been taken first, and the other which was brought afterwards,”

have the power of injuring the sactificer, when they are fighting (with

one another as to whom the oblation belongs). By repeating these three

verses, and the single one (in addition to them), he thus reconciles

them in a friendly way, and puts them (back) in their proper places,

without any injury being done either to himself or the sacrificer.

When the oblation is givento the fire, he repeats: agne jugasva

prati harya (1, 144, 7). By repeating this verse, he gives (this) oblation
to Agni as a “favour” (on account of the term “ jusgasva,” take it

favourably ! contained in it).

[70] Whenthe King Soma is carried (to the Sadas) the Hotar

repeats the triplet of verses, commencing with: somo jigdti gdtuvid

(3, 62, 13-15), which is in the Gayatri metre, and addressed to Soma.

By repeating it, he thus makes prosper Soma by means of his own deity

(the verses being addressed to Soma) and his own metre (Gayatri). The

words (in the last verse of this triplet)—Somah sadastham dsadat, “Soma

sat on the seat,” which express that Soma (at the time of the triplet

in question being repeated) is just about taking his seat (in the Sadas),

are to be repeated by the Hotar, after having gone beyond the place

of the Agnidhriva hearth, when turning his back to it.

He repeats a verse addressed to Visnu: tam asya raja varunas

(1, 156, 4), te, “ the King Varuna and “ the Asvins follow the wisdom

" This first Agni is that one, which was brought to the Uttaré Vedi, and put in

the NAbhi of it; the other is that one, which was afterwards taken to the Agnidhriya

hearth,

* Thia refers to the burnt-offering (homa) which is to be thrown into the Agnidhriya

hearth.
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‘of the leader of the Maruts (Visnu); Vienu ia possessed of the high-

“est power, by means of which he, surrounded by his friends, uncovers

“the stable of darkness (night) to make broad daylight.” Visnu is the

door-keeper of the gods. Thence he opens the door for him (for Soma’s
admission), when this verse is being repeated.

He repeats: antascha priégd aditir (8, 48, 2), when Soma is

about to be put in the Sadas. When Soma has taken his seat, the

Hotar repeata : éyeno na yonim sadanam (9, 71, 6), é.e., “ the god (Soma)

“takes his golden seat just as the eagle is occupying for his residence

“‘a nest wisely constructed ; the hymns fly to him, when comfortably

“seated on the grass spread ; like a sacrificial horse he runs to the gods.”

By “ golden seat” the black goat skin (on which Soma is put) is to be

understood, which covers that which belongs to the gods (their food).

Thence he repeats this mantra.

[71] He concludes with a verse addressed to Varuna: astabhnat

dydm asuro (8, 42, 1), ie, “the living god (Asura) established heaven,

“he the all-possessing created the plain of the earth; as their

“supreme ruler, he enforces upon all beings those (well-known) laws

“of Varuna (laws of nature, birth and death &c.)."’ For Soma is in

the power of Varuna, as long as he remains tied up (in a cloth), and

whilst moving in a place shut up (by hanging kuda grass over it).

By repeating at that (time) this verse, the Hotar makes him (Soma)

prosper through his own deity, and his own metre (Trigtubh).

If some persons should take their refuge with the sacrificer, or

should wish for protection from him, the Hotar must conclude with :

evd vandasva varunam (8, 42, 2). He who, having such a knowledge,

concludes with this verse, secures aafety for as many persons as be wishes

and contemplates. Thence he who knows it, should conclude with

this verse.

All the seventeen verses which he hag repeated on this occasion

are complete in their form. What is complete in form, that ia to say,

when the mantra which is repeated alludes to the ceremony which is

being performed, that is successful in the sacrifice. Of these (17 verses)

he repeats thrice the first and last; that makes twenty-one. Prajdpati

is twenty-one fold; for he consista of twelve months, five seasons,

and these three worlds with that Aditya (sun) as the twenty-first.
For he is the highest place (on the sky, occupied by Aditya), he is the
field of the gods, he is fortune, he is sovereignty ; he is the heayen of

the bright one (sun), he is the residence of Prajapati; he is independent

rule. He (the Hotar) makes the sacrificer prosperous through these

twenty-one verses.
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SECOND BOOK

FIRST CHAPTER.

(The Animal Sacrifice.)

1.

(Erecting of the Saerifictal Post.)

The Gods went up to the celestial world by means of this sacri-

fice. They were afraid that Men and Risis, after having seen their

sacrifice (by means of which they ascended to heaven), might come after

(they had gone), and inquire (whether they could not obtain some sacri-

ficial knowledge). They debarred ‘them! (from obtaining such a know-

ledge) by means of the Yapu, i.e. the sacrificial post. ‘Thence the

YApa is called so (from yoydpuyan, they debarred). The gods when

going up to the celestial world, struck the Yipa in (the earth), turning

its points downwards. Thereupon Men and Risis came to the spot

where the gods had performed their sacrifice, thinking, that they

might obtain some information (about the sacrifice). They found only

the Yfipa struck in (the earth), with its point turned downwards,

They learnt that the gods had by this means (te. by having struck in

the earth the Yapa) precluded the sacrificial secret (from being known).

They dug the Yfpa out, and turned its points upwards, where-

[78] upon they got aware of thersacrifice, and beheld (consequently),

the celestial world. That is the reason that the Yipa is erected with its.

point turned upwards (it is done), in order to get aware of the sacrifice,

and to behold the celestial world.

This Yapa ia a weapon. Its point must have eight edges. Fora

-weapon (or iron club) has eight edges. Whenever he strikes with it an

enemy or adversary, he kills him. (This weapon serves) to put down him

(every one) who is to be put down by him (the sacrificer). The Yiipa isa

weapon which stands erected (being ready) to slay an enemy. Thence an

1The term is: yoyzpayan, which word is only a derivation from ypa, and proves,

In fact, nothing for the etymology of the latter. The author had no doubt the root

(yu “to avert, prevent”) in view. Itis possible that the word is ultimately to be traced

to thia root, The Yiipa Itself is a high wooden post, decorated with ribands and erected

before the Uttara Vedi. The sacriticial animal is tied to it,

7
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enemy (of the sacrificer) who might be present (at the sacrifice) comes out

ill after having seen the Yfipa of such or such one.

He who desires heaven, ought to make his Yfpa of Khadira wood.

For the gods conquered the celestial world by means ofa Yapa made of

Kh&dira wood. In the same way, the sacrificer conquers the celestial

world by means of a Yfpa made of Khadira wood.

He who desires food and wishes to grow fat, ought to make his Yapa
of Bilva wood. For the Bilva tree bears fruits every year ; it is the

symbol of fertility ; for it increases (every year) in size from the roots up

to the branches, therefore it is a symbol of fatness. He who having such

a knowledge makes his Yfpa of Bilva wood, makes fat his children and

cattle,

_ As regards the Yapa made of Bilva wood (it is further to be

‘remarked, that) they call “light” bilva. He who has sucha knowledge,

becomes a light among his own people, the most distinguished among his

own people.

He who desires beauty and sacred knowledge ought to make

his Yapa of Palaga wood. Yor the [74] Palada is among the trees beayty

and sacred knowledge. He who having such a knowledge makes his

Yfpa of Palaga wood, becomes beautiful and acquires sacred knowledge.

As regards the Yfipa made of Palfda wood (there is further to be

remarked, that) the Palada is the womb of all trees. Thence they speak

on account of the paldéam (foliage) of the Paldda tree, of the palasam

(foliage) of this or that tree (ae, they call the foliage of every tree

paldsam). He who has such a knowledge obtains (the gratification of) any

desire he might have regarding all trees (t.¢., he obtains from all trees

anything he might wish for).

2.

(The Ceremony of Anointing the Sacrifictal Post).

The Adhvaryu says (to the Hotar): “ We anoint the sacrificial post

(Yapa); repeat the mantra (required). The Hotar then repeats the

verse : ‘‘ Athjanti tudm adhvare” (3, 8, 1), i.e., “ The priests anoint thee,

O tree! with celestial honey (butter); provide (us) with wealth if thou

standest here erected, or if thou art lying on thy mother (earth).” The

“ celestial honey ” is the melted butter (with which the priests anoint the

Ydpa). (The second half verse from) “ provide us,” &c., means: “thou

mayest stand or lie, ? provide us with wealth.”

2 The Brihmanam explains here only the two somewhat obscure verbal forms:
tisthd and kgayo of the mantra, by tisthdsi (2nd person conjunctive, present tense),
and sayasii (2nd person conjunctive, middle voice, present tense), which are in the
common Samskrit language equally obsolete: tigthd stands instead of tisthds, 2nd person
conjunctive, present tense of the shorter form, .
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(The Hotar repeata the mantra.) Uchchhrayaava, &c. (3, 8, 3), i.¢.,

“be raised, O tree! on the surface of the soil; thou who hast well lain.

(on the ground), grant splendour to the carrying up of the [75] sacrifice.

(to heaven).” This (verse) is appropriate to (the occasion of) erecting’

the YQpa (for it contains the words: “‘ be raised!”) What is appropriate

in the sacrifice, that is sure of success. (The words), on the surface of the

soil’? mean the surface of that soil over which they raise the Ytpa. (By

the words) “thou hast lain well, grant us,” &, the Hotar aska for a

blessing (from the Yapa).

(The Hotar repeats :) samiddhasya srayamanah " (3, 8, 2), i.e., “ placed

before the (fire) which is kindled (here), thou grantest the Brahma power,

which is indestructible and provides with abundance offspring. Stand

erected, driving far off our enemies (amati), for our welfare.” By the

words: “placed before,” &c., he means: placed before it (what is kindled,

the fire). By the words: “‘ thou-grantest,” &c., he asks for a blessing.

The wicked enemy (amati) is hunger. By the words: “driving far off,”

&e., he frees the sacrifice as well as the sacrificer from hunger. By the

words: “stand erected,” &c., he aske for a blessing.

(The Hotar repeats the mantra: drdhva 2 gu na dtaye (1, 36, 13), te,

“Stand upright for our protection just as the sungod! Being raised, be

a giver of food, when we invoke thee in different ways (metres), whilst the

anointing priests are carrying on (the sacrifice).” (As to the expression),

deva na savitd, “just as the sungod,” the (particle) na has with the gods

the same meaning as om (yes) with these (men) ; * it means iva, “ like as.”

By the words, [76] “being raised, be a giver of food,” he calla

him (the Y@pa) adispenser of food; he is giving them (men) grain;

he dispenses (sanoti) it. The words, ‘“‘ amjayo vaghatah ' (the anointing

priests are carrying) mean the metres ; for by their means the saorificers

call the different gods: ‘‘ Come to my sacrifice, to my sacrifice!” If many,

as it were, bring a sacrifice (at the same time), then the gods come only to

the sacrifice of him, at which (there isa Hotar), who having such a

knowledge repeats this (mantra),

(The Hotar then repeats:) “ardhvo” nah pahit (1, 36, 14), i.e,

* Bayana refers the demonstrative pronoun esdm to the Vedas. But there is no

sufficient proof to show that the three Vedas are hinted at in this demonstrative. It

stands in opposition to deviindm ; thence it oan only refer to men. The meaning of the

explanatory remark, that “na has with the gods the same meaning as om (yes), with

men," is, that na ig here no negative particle, as is generally the case, but affirmative,

excluding negation, just as om, which is used for solemn affirmation.

“ This and the preceding verse properly refer to Agni, and not tothe YOpa, as the

contents of both clearly show, They form part of a hymn addressed to Agni, They
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“ (Standing) upright protect us from distress; with thy beams burn down

all carnivorous beings (ghosts). Make us (stand) upright, that we may

walk and live! Mayst thou as messenger carry (our offerings) to the gods!

The wicked carnivorous beings are the Rakeas. He calls upon him (the

Yapa) to burn the wicked Raksas down. (In the second half verse) the -

word charathdya, “that he might walk,” is equivalent to charandya, “for

walking.”

(By the word “to live”) he rescues the sacrificer, even if he should

have been already seized, as it were (by death), and restores him to (the

enjoyment of) the whole year. (By the words:) ‘“ mayst thou carry,” &c.,

he asks for a blessing.

(The Hotar then repeats :) “‘ jdto jdyate sudinatve,” &c. (3, 8, 5), t. e.,

“After having been born, he (the Yfpa) is growing (to serve) in

the prime of his life the [77] sacrifice of mortal man. The wise

are busy in decorating (him, the Yapa) with skill. He as an eloquent

messenger of the gods, lifts his voice (that it might be heard by the

gods).” He (the Ydpa) is called jdta, 7.e., born, because he is born

by this (by the recital of the first quarter of this verse). (By the

word) vardhamdana, i.e., growing, they make him (the Ydpa) grow in

this manner. (By the words:) punanti (i.e, to clean, decorate), they

clean him in this manner. (By the words:) ‘he as an eloquent

messenger, &c.,” he announces the Yapa (the fact of his existence),

to the gods.

The Hotar then concludes (the ceremony of anointing the sacrificial

post) with tho verse “ yuvd surdsdh parivitah ” (3, 8, 4.), 7.6, “ the youth,®

decorated with ribands, has arrived ; he is finer (than all trees) which ever

grew ; thie wise priests raise him up under recital of well-framed thoughts

of their mind.” The youth decorated with ribands, is the vital air (the

soul), which is covered by the limbs of the body. * (By the words :) “ he is

finer,” &c., he means that he (the Yfpa) is becoming finer (more excellent,

beautiful) by this (mantra). By the wise priests (Kavis) those who have

repeated the hymns are to be understood. Thus by this (mantra) they

raise him up.

When the Hotar has repeated these seven verses, which are com-

appear to have been selected for being applied to the YOpa, only on account of the word

“ rdhva,"” “erected, upwards,” being mentioned inthem, The Ydpa, when standing

upright, required mantras appropriate to its position, and these appear to havo been

the only available ones serving this purpose,

* There isa pun between yuvd, young,a youth,and Yapa. By this “ youth ” the

Yapa is to be understood. *

* The limbs of the body are to correspond with the ribands to be put on the Yapa.
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plete in their form (corresponding to the ceremony for which they are

used), the sacrifice is made successful ; that is, the formis complete, when

the verse recited alludes to the ceremony which is being performed. Of

these seven (verses), he recites the first thrice, and the last thrice ; [78]

that makes eleven. The 7’rigtubh (metre) namely consists of eleven sylla-

bles (i.¢., each quarter of the verse). Trigtubh is Indra’s thunderbolt.’ He

who has such a knowledge prospers through these verses which reside in

Indra. By repeating the first and last verses thrice, he ties together botit

ends of the sacrifice to fasten and tighten them, in order to prevent (the

sacrifice) from slipping down.

3.

(Speculations on the Yapa, and the Meaning of the Sacrificial Animal.)

They (the theologians) argue the question: Is the Yapa to remain

standing (before the fire), or is it to be thrown (into the firey? They

answer: ) For him who desires cattle, it may remain standing. (About

this the following story is reported). Once upon a time cattle did not

stand still to be taken by the gods for food. Having run away, they stood

still(and turning towards the geds), said repeatedly: You shall not ob-

tain us! No!no! Thereupon the gods saw that YOpa-weapon which they

erected. Thus they frightened the animals, which then returned to them.

That is the reason, that up to this day, the (sacrificial) animals are turned

towards the Yapa, (7.e. the head being bent towards the sacrificial post to

which they are tied). Then they stood still to be taken by the gods for

their food. The (sacrificial) animals of him who has such a knowledge,

and whose Yapa stands erected, stand still to be taken by him for his

food. [79] He (the Adhvaryu) should afterwards throw the Yapa of that

sacrificer who desires heaven (into the fire). For the former (sacrificers)

actually used to throw the Ydpa (into the fire), after it had been used for

tying the sacrificial animal to it. For the sacrificer is the Yapa, and the

bunch * of Darbha grass (prastara) is the sacrificer (also), and Agni is the

* The Ydpa represents Indra's thunderbolt, see 2, 1. Thence the author is anxiously

looking out for a relationship between the Ydpa and anything belonging to Indra. Here

he finds it in the circumstance, that, if the repetitions are counted, the number of the

mantras required for the ceremony of anointing, raising, and decorating the Yapa,

amounts to eleven, which is the principal number of Indra's sacred metre, Tristubh.

* At the beginning of the sacrifice the Adhvaryu makes of the load of Darbha or

sacred grass, which has been brought to the sacrificial compound, seven mug{is or bun-

ches, each of which is tied together with a stalk of grass, just as the Baresma (Barsom) of

the Parsis. The several names of these seven bunches are: (1) yajamdna musti, the

bunch kept by the sacrificer himself in his hand as long as the sacrifice lasts. (2)

Three bunches form the Burhis, or the covering of the Vedi on which the sacrificial

vessels are put, These are unloosened and spread all over the Vedi. (8) Prastara, This
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womb of the gods. By means of the invocation offerings (4huti), the sacri-

ficer joins the womb of the gods, and will go with a golden body to the

celestial world.®

The sacrificers who lived after the ancient ones, observed ‘that the

svaru,” being a piece of the Yapa (represents the whole of it). He (who

now brings a sacrifice) should, therefore, throw it, at this time, afterwards

(into the fire). In this way, any thing obtainable through the throwing of

.the Yfilpa (into the fire), as well as that one obtainable through its re-

maining standing, is obtained,

[ 80 ] The man who is initiated (into the sacrificial mysteries) offers

himself to all deities. Agni represents all deities, and Soma represents all

deities. When he (the sacrificer) offers the animal to Agni-Soma," he

releasea himself (by being represented by the animal) from being offered

to all deities.2?

They say: the animal to be offered to Agni-Soma, must be of two
colours,** because it belongs to two deities. But this (precept) is not to be

attended to. A fat animal is to be sacrificed ; because animals are of a

fat complexion, and the sacrificer (if compared with them) certainly

lean. When the animal is fat, the sacrificer thrives through its marrow.

They say : “do noteat from the animal offered to Agni-Soma.” Who

eats from this animal, eats from human flesh ; because the sacrificer re-

banch, which must remain tied, ia put over the Darbha of the Vedi. (4) Paribhojani, From

this bunch the Adhvarya takes a handful out for each priest, and the sacrificer and his

wife, which they then use for their seat, [5) Veda. This bunch is made double in its first

part; the latter part is cut off and has to remainon the Vedi 3; it is called parivdsana,
The Veda itself is always wandering from one priest to another, and is given to the

sacrificer and his wife. It is handed over to the latter ouly when one of the prieste

makes her recites mantra. In our passage here, prastara cannot mean the bunch which

is put on the Vedi, but we must understand by it the Fajamanu miusti.

* If the Yfipa represents the sacrificer, then his ascent to heaven is effected by

the throwing into the fire of the former,

te Svaru means “ shavings.” A emall piece of the Ydpa is put into the Juhu (sacrid-
cial ladle) and thrown into the fire by the words : “ may thy smoke go to heaven.”

Fhe name of the animal, or animals, sacrificed on the day previous to thefoma

festival, as well as that of the day itself, is 4gnizsamiya.

* The same idea is expressed in the Kauagitaki Brahmanam 10,8. ssiyftataaral cq

ereanragada fied augeeisiietesia wae sreaftesutt tarde aa aradt
fretarza? vray aaa ARNT MET atsitary, ic, He who is initiated (into the sacrificial
mysteries) falls into the very mouth of Agni-Soma (to be their food), That is the reason,

that the sacrificer kills on the day previous to the Soma festival an animal being devoted

to Agni-Soma, thus redeeming himeelf (from the obligation of being himself sacrificed,) He

then brings his (Soma) sacrifice after having thus redeemed himself, and become free from

debts. Thence the sacrificer ought not to eat of the flesh of this (animal).

* White and black according to Sayana,
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leases himself (from being sacrificed) by means of the animal.” But this

(precept) is not to be attended to.

The animal offered to Agni-Soma is an offering to Vritraghna (Indra).

For Indra slew Vritra through Agni-Soma. Both then said to him: “Thou

hast slain Vyitra through us, let us choose a boon from thee.” Choose

yourselves, answered he. Thus they [81] chose this boon from him.

Thus they receive (now as their food) the animal which is sacrificed the

day previous to the Soma feast.

This is their everlasting portion chosen by them. Thence one ought

to take pieces of it, and eat them.

4.

(The Apri verses."

The Hotar repeats the Apri verses. These are brightness and sacred

knowledge. Through brightness and sacred’ knowledge the Hotar thus

makes thrive the sacrificer.

[82] (First) he recites a Yajya verse for the wooden sticks (samidhah)

which are used as fuel,” These are the vital airs. The vital airs kindle

“The so called Apri verses, i,¢., verses of invitation, occupy at the animal sacrifice

the same rank which the praydjas have at the Igtis. By means of them certain divine

beings (who do not get any share in the principal part of the sacrifice) are invited and

satisfied chiefly with butter. The number of these praydjas or Apri verses varies

according to the Istis, of which they are the introductory part. At the common Istis,

such a8 Darsa-pirnima, there are five (see ASv. Sr. 8. 1,5), at the Chdturmdsya-isti we

have nine (ASv, 2, 16), and at the Pasu-igti (the animal sacrifice) there are eleven used

(Asv. 8,2), The nnmber of the latter may, however, rise to twelve, and even thirteen

(See Max, Miller's History of Ancient Samskrit Literature, p. 464), At all Pray 4éjas, at

the common Istis as well as at the sacrificial sacrifice, there is a difference inthe second

deity. Certain Gotras must invoke Taninapdét, othera must choose instead of this deity

Nardéarhea, This ie distinctly expressed in the words aprmay wiser aftafe fzaiay

( sam: ) sean ate gaerfkerrarratat quad we srsaeateafa aet. (sv, 1,5),
te, the second Prayéija mantra (at the Dara Pdrnimé Igti) is: “may Tantnapét, O

Agni, taste of this melted butter; but a different mantra is used by the Vasigtas,

Sunakas, Atris, Vadhryasvas and individuals belonging to the royal caste. They use the

mantra: May Narééamsu, O Agni! taste of the melted butter!” On the distribution of

the ten Aprf hymns of the Rigveda Samhit&, according to the Gotras, see Max, Miller's

History of Ancient Samskrit Literature, p, 466. It clearly follows from this distinction

between the invocation of the two deities Taninapét and Nardsamnsa (both representing a

particular kind of Agni), that certain Gotras regarded TanQnapét, others Nardsamsa as

their tutelary deity, or rather as one of their deified ancestors. These Apri verses seemed

‘to have formed one of the earliest part of the Aryan sacrifices; for we find them in the

form of Afrigdn also with the Parsis, See my ‘ Essays on the Sacred language, Writings

-and Religion of the Parsis. p. 241.

“The formula by .which each Apri verse is introduced, is aqanae. Bor each
verse there is a separate praiga, i.e, order, requisite. This is given by the Maitrd.

varuga priest of the Hotar, which always begins with the words qtarega, and the
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this whole universe (give life to it). ‘Thus he pleases the vital airs and

puts them into the sacrificer.

He repeats a Y4jya verse for Taninapdt. The air inhaled (prana) is

Tanfnapat, because it preserves (apat) the bodies (tanvah)." Thus he

pleases the air inhaled, and puts it into the sacrificer.

He repeats a Y&jy& verse for Nardsamhsa. Nara means offspring,

athsa speech, Thus he pleases offspring and speech, and puts them into

the sacrificer.

He repeats the Yajyaé for Ilah. Jlah means food. Thus he pleases

food and puts food into the sacrificer.

He repeats a Y&jy& for. the Barhis (sacred grass). Barhis is cattle.

Thus he pleases the cattle and pyts it into the sacrificer.

He repeats the Yajy& for the gates (of the sacrificial place). The

gates are the rain. Thus he pleases (fertility) and puta it into the

sacrificer. °

He repeats the YAjya for Dawn and Night. Dawn and Night are

day and night. Thus he pleases day and night and puts them into the

sacrificer,

He repeats a Yajya for the two Divine Hotars.” [83] The air inhaled

and exhaled are the two Divine Hotars. Thus he pleases them and puts

them into the sacrificer.

He repeats a Yajya for three goddesses. These three goddesses are

the air inhaled, the air exhaled, and the air circulating in the body. Thus

he pleases them and puts them into the sacrificer.

He repeats a Yajyafor Tvastdr. ‘T'vagtar is speech. Speech shapes

(tdsfi), as it were, the whole universe. ‘Thus he pleases speech, and puts

it into the sacrificer.

He repeats a Yajya for Vanaspati (trees). Vanaspati is the life. Thus

he pleases life and puts it into the sacrificer.

He repeats a Yajya for the Svdhdkritis.” These are a firm footing

Thus he puts the sacrificer on a firm footing.

nawe of the respective deity aftrg wT ATTA, &c.,in the accusative. Bee Vajasaneya
Sambitaé 21, 29-40.

“This etymology is apparently wrong. Sa&yana explains it in a similar way by

surirum na pdtayati, he does not make fall the body.

“They are, according to Siyana’s Commentary on the Rigveda Samhité, i. p. 162

(ed. Miiller), the two Agnis, i.¢., the fire on earth, and that in the clouds. See also

M4adhava's Commentary on the Véjasaneya Samhita, p. 678, ed. Weber.

“They are: Ild (food), Sarasvati (speech), and Mahf or Bhdrati (earth), See Vajasa-

neya Samhita 31, 87.

"In the last Pray4ja, at every occasion, there occurs the formula svahi along with

all the deities of the respective I ti, of whichthe Prajayas form part. There are as
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He ought to repeat such Aprt verses, as are tracoable toa Risi (of

the family of the sacrificer). By doing so the Hotar keeps the sacrificer

within the relationship (of his ancestors).

5.

[84] (The Carrying of Fire round the Sacrificial Animal.)

When the fire is carried round” (the animal) the Adhvaryu

says to the Ilotar: repeat (thy mantras). The Hotar then repeats

his triplet of verses, addressed to Agni, and composed in the Gayatri

metre: agnir hota no adhrare (4, 15, 1-3) ie. (1) Agni, our priest,

is carried round about like a horse, he who is among gods the god of

sacrifices. (2) Like a charioteer Agni passes thrice by the sacrifice ; to the

gods he carries the offering. (3) The master of food, the seer Agni, went

round the offerings ; he bestows riches on the sacrificer.

When the fire is carried round (the animal) then he makes him (Agni)

prosper by means of his own deity and. his own,, metre. “ Asa horse he

is carried” means: they carry “iim asifhe were a horse, round about.

lake a charioteer Agni passes thrice by the sacrifice means: he goes

round the sacrifice like a charioteer (swiftly), He is called vajapati

‘{master of food) because he is the master of (different kinds of) food.

The Adhvaryu says: give Totar! the additional order for despatching

offerings to the god.”

(85) Then the Maitrivarima proceeds to give his orders by the

words : may Agni be victorious, may he grant (us) food !

They ask: why does the Maitrivaruna proceed to give his orders,

ifthe Adhvaryu orders the Hotar to recite? (The answer is:) The

many svdhds as there are deities mentioned. The pronunciation of this formula is called

sudhikriti, Besides the regular deities, there are mentioned the devd a yapd, i.e, the

deities who drink melted butter. To mako it clear, I write out tho fifth Pray dja of the

Dik;aniyalti-Qy aamag eareiiia carer ari earerener, waren gat asa
BUA BH WIITEy yey ayez: i.e, (may the Gods) for whom we sacrifice, Agni, Soma, Agni-~

Viz nu, and the gods who enjoy melted hutter, beconie pleased and eat of (this) melted

butter, “each of them being invited by (Sedha)’.—Sapta’ hautra, The latter means

nothing but “ well spoken” (the eidypeiy of the Greeks),

*° This ceremony is called paryagnikriyé and is performed by the Agn/d priest, He

takes a firebrand fromthe Ahavaniya fire and carries it to the right side, thrice round

the animal which is to be sacrificed.

“Agni bimself is tho deity of the hymn in question; it isin Agni's metre, te,

Gfyatri. ,

**This second praiga, or orderof one of the Hotars, who is here the Maitravaruna

to the Hotar to repeat his mantras, is called wpapraigs.. At the Animal, as well as at the

Soma sacrifices, the ordors for repeating the Yajy4 mantras are given by the Maitré-

varuna. As symbol of his power, he reccives a stick which he holds inhis hand. The

Adhvaryu gives at those sacrifices only the order for repeating the AnuvAkyds.

8
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Maitr4varuna is the mind of the sacrifice; the Hotar is the speech of the

sacrifiee ; for speech speaks only if driven (sent) by the mind ; because an

other-minded?° speaks the speech of the Asuras which is not agreeable

to the Devas. If the Maitrivaruna proceeds to give orders, he stirs up

speech by means of the mind. Speech being stirred up by his mind,

he secures the offering to the gods (by preventing the Asuras from

taking possession of it).

6.

(The Formula to be Recited at the Slaughter of the Animal.

Seo Adv. Sr. 8. 3, 3).22

The Hotar then says (to the slaughterers): Ye divine slaughterers,

commence (your work), aswell as ye who are human! that is to say, he

orders all the slaughterers among gods as well as among men (to com-

mence),

Bring hither the instruments for killing, ye who are ordering the

sacrifice, in behalf of the two masters of the sacrifice.??

(88) The animal is the offering, the sacrificer the master of the

offering. Thus he (the Hotar) makes prosper the sacrificer by means of his

(the sacrificer’s) own offering. Thence they truly say : for whatever deity

the animal is killed, that one is the master of the offering. If the

animal is to be offered to one deity only, the priest should say : medha-

pataye'® “‘to the master of the sacrifice (singular)”; if to two deities,

then he should use the dual “to both the masters of tho offering,” and

tf to several deities, then he should use the plural “ to the masters of the

offering.” This is the established custom.

Bring ye for him fire! For the animal when carricd (to the

slaughter) saw death before it. Not wishing to go to the gods, the gods

said to it : Come, we will bring thee to heaven! The animal consented

and said : One of you should walk before me.

’ Tf “ mind and speoch ” are unconnected,

“It is called the Adhrigu-praisa-mantra, ie, the mantra by which the Adhrigu

is ordered to kill the animal, The word used for “ killor, slaughterer,” is “ Samitd,”

lit, silence-maker. This peculiar term accurately expresses the mode in which the

sacrificial animal is to be killed. They stop its mouth, and beat it severcly ten or twelve

times on tho testicles till itis suffocated. During the act of killing, no voice is to bo

heard.

“ Bither the sacrificor and his wife, or the two deities, Agnisomaéu, to whom

the sacrificial animal ig devoted. SAy. says: anoth°r S4khf has Medha-pataye, In

the Kausitaki Bréhmanam 10, 4, there is also the dual.

" This change in the formula is called tha. Sco SAyana's Introduction to Rigveda,

vol. i, p. 10, 11, od. Miller,
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They consented. Agni then walked before it, and it followed
after Agni. Thence they say, every animal belongs to Agni, for it fol-
lowed after him. Thence they carry before the animal fire (Agni).

Spread the (sacred) grass! The animal lives on herbs. He (the
Hotar) thus provides the animal with its entire soul (the herbs being
supposed to form part of it).

The mother, father, brother, sister, friend, and companion should
give this (animal) wp (for boing slaughtered)! When these words
are pronounced, they seize the animal which is (regarded as) entirely given

up by its relations (parents, &c.).

Turn its feet northwards ! Make its eye yo to the sun, dismisa its breath

to the wind, its life to the air, its hearing to the directions, its body to the

earth. [87] In this way he (the Hotar) places it (connects it) with these

worlds.

-- Dake of the skin entire (without cutting it), Before opening the

navel, tear out the omentum! Stop its. breathing within (by stopping its
mouth)! Thus he (the Hotar) puts its breath in the animals.

Make of its breast a piece like aneagle, of itsarms (two pieces, like)

two hatchets, of its forearms (two pieces, like) two spikes, of its shoulders

(tivo pieces, like) two kasyapas, 4 its loins should be unbroken (entire) ;

(make of) its thaghs (two pieces, like) two shields, of the two kneepans (two

pieces, like) two oleander leaves ; take out its twenty-six ribs according

to their order ; preserve every limb of it in its integrity. Thus he bene-

fits all its limbs.

Dig a ditch in the earth to hide its exerements. The oxcrements
consist of vegetable food; for the earth is the place for the herbs.

Thus the Hotar puts them (the excrements) finally in their proper place.

7

Present the evil spirits with the blood! For the gods having de-

prived (once) the evil spirits of their share in the Haviryajiias ‘such as

the Full-and New-moon offerings) apportioned to them the husks and

smallest grains,‘* and after having them turned out of the great sacri-

fice ‘such as the Soma and animal sacrifices), presented to them the

blood. Thence the [otar pronounces the words : present the evil spirite

with the blood! By giving them this share he 88 deprives the evil spirits

* Probably another name for kirma, i.e. tortoiso. Soe Satapathabrabm. 7, 5, 1, 2,
“ The priest having taken these parts, addresses them as followa: “ Thou art the

share ofthe avil spirits!’ By those words ho throws them below tho black foat-skin
{always required at the sacrifices.) So do the Apastambas,--Sdy,
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of any other share in the sacrifice.'* They say: one should not address

the evil spirits at the sacrifice, any evil spirits, whichever they might be

(Raksas, Asuras, &c.); for the sacrifice is to be without the evil spirits

(not to be disturbed by them). But others say: one should address

them; for he who deprives any one, entitled to a share, of this share, will

be punished (by him whom he deprives); and if he himself does not

suffer the penalty, then his son, and if his son be spared, then his

grandson, will suffer it, and thus he resents at him (the son or grandson)

what he wanted to resent at you.

However, if the Hotar addresses them, he should do so with a

low voice. For both, the low voice and the evil spirits, are, as it were,

hidden. If he addresses them with a loud voice, then such a one speaks

in the voice of the evil spirits, and is capable of producing Rikgas-sounds

(a horrible, terrific voice). The voice in which the haughty man and

the drunkard speak, is that of the evil spirits (Raksas). He who

has such a knowledge will neither himself become haughty, nor will

such a man be among his offspring.

Do not cut’? the entrails whieh resemble an owl (when taking out the

omentum), nor should among your children, O slaughterers ! or among their

[89] offspring, any one be found who might cut them. By speaking these

words, he presents these entrails to the slaughterers among the gods as

well as to those among men.

The Hotar shall then say thrice: O Adhrigu (and ye others), kill (the

animal), do 2 well; kill it, O Adhrigdu. After the animal has been

killed, (he should say thrice :) Far may it'® (the consequences of murder)

be (from us). For Adhrigu among the gods is he who silences'® (the

animal) and the Apdpe (away, away !) is he who puts it down. By speak-

“ According to the Apastamba Sidtras, tho priest takes the thick ends of the

sacrificial grass in his left hand, besmears them with blood, and hy tho recital of the

words, raksasum bhdgo st, i.e, “thou art the share of the evil spirits,” he shakes it

up and dowa, and pours it out from the middle of the bauch. See also the Hiranyakesi

Srdutau Satras, 4, 12,

Ravistha is here to be traced to the root rx=lu, to cut, r being put instead of 1,

just as we have here urfika instead of ulwka,an owl. Sdyanaexplains: lavanam kuruta.

Ravitd, a cutter, and ravat conjunct., are traced by Say. to the root ru, to roar; but

there is no reason to take the word here in another sense than rdvigiha in the preceding

sentence.

* Apdpu, This formula is evidently nothing but the repetition of the particle apa,

away! lt was very early misunderstood, as we may see from the very explanation given

of it by the author of our Bramanam; for he takes it as apapuh, i.c,, guiltless, and makes

it the name of one of the divine slaughterers,

" Te is the proper Sumitd or silencor,
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ing those words, be surrenders the animal to those who silence it (by

stopping its mouth), and to those who butcher it.

The Hotar then mutters (he makes japa): ‘‘O slaughterers! may all

good you might do abide by us! and all mischief you might do go

elsewhere.’ The Hotar °° gives by (this) speech the order (for killing

the animal), for Agni had given the order for killing (the animal) with

the same words when he was the Ifotar of the gods.

By those words (the japa mentioned) the Hotar removes (all evil

consequences) from those who suffocate the animal and those who butcher

it, in all that they might transgress the rule by cutting one [80] piece too

soon, the other too late, or by cutting a too large, or a too small piece.

The Hotar, enjoying this happiness, clears himself (from all guilt), and

attains the full length of his life (and it serves the sacrificer) for obtain-

ing his full life. He who las such a knowledge, attains the full length

of his life,
8.

(The Animals fit for being Sacrificed. The Offering of the Purodiésa,

for mingpart of the Animal Sacrifice.)

The gods killed a man for their sacrifice. But that part in him,

which was fit for being made an offering, went out and entered a horse.

Thence the horse became an animal fit for being sacrificed. The gods

then dismissed that man after that part which was only fit for being

offered had gone from him, whereupon he became deformed. *'

The gods killed the horse; but the part fit for being sacrificed (the

medha) went out of it, and entered.an.ox.; thence the ox became an animal

fit for being sacrificed. The gods then dismissed (this horse) after the

sacrificial part had gone from it, whereupon it turned to a white deer.

The gods killed the ox ; but the part fit for being sacrificed went

out of the ox,and entered a sheep ; thence the sheep became fit for being

sacrificed. The gods then dismissed the ox which turned to a gayal

(hos goaevus),

The gods killed the sheep ; but the part fit for being sacrificed went

out of the sheep, and entered [91] a goat; thence the goat became fit for

3 The Hotar must recite at the sacrifice the whole formula, from “Ye divine

slaughterers,” &c. The whole of it, consisting of many so called Priigas or orders ought

properly to be repeated, by the Adhvaryu, who generally calls upon the different priests

to do their respective duties, This exception to the rule is here explained by a referenco

to what Agni, the mode! Hotar, had once done when ofticiating at a sacrifice brought by

the gods,

" Yn the original : kimpuruga, According to the original etymolggical meaning, the

word signifles “a deformed or low man.” In later mythology, the kimpurugas or kinnaras

were attached to Kuvera, the god of treasures. Thcy were regarded as musicians, But

this meaning is certainly not applicable here. The author very likely means a dwarf.
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being sacrificed. The gods dismissed the sheep, which turned to a camel.

The sacrificial part (the medha) remained for the longest time (longer

than in the other animals) in the goat; thence is the goat among all these

animals pre-eminently fit (for being sacrificed).

The gods killed the goat ; but the part fit for being sacrificed went out

of it, and entered the earth. Thence the earth is fit for being offered.

Tho gods then dismissed the goat, which turned to a Sarabha.**

All those animals from which the sacrificial part had gone, are unfit

for being sacrificed, thence one should not eat (their flesh),”*

After the sacrificial part had entered the earth, the gods surrounded

it (so that no escape was possible). It then turned to rice. When they

(therefore) divide the Purodada into parts, after they have killed the

animal, then they do it, wishing “might our animal sacrifice be per-

formed with the sacrificial part (which is contained in the rice of the

Purodisa)! might our sacrificial part be provided with the whole

sacrificial essence!” The sacrificial animal of him who has such a know-

ledge becomes then provided with the sacrificial part, with the whole

sacrificial essence.

[92] (The Relation of the Rice Cake Offering to that of Irlesh.

The Vapa and Puroddsa Offerings).

The Purodiga (offered at tho animal sacrifice) is the animal which

is killed. The chaff and straw of the rice of which it consists are the

hairs of the animal, its husks ** the skin, its smallest particles tho blood,

all the fine particles to which the (cleaned) rice is ground (for making,

by kneading it with water, a ball) represent the flesh (of the animal), and

whatever other substantial part?* is in the rice, are the bones (of the

animal). He who offers the Purodasa, offers the sacrificial substance of

all animals (for the latter is contained in the rice of the Purodiasa).

Thence they say: the performance of the Purodasa offering is to be

attended to.

21 A fabulous animal, supposed to have cight legs, and to kill lions,

% That is to say: all beings who owe their origin to a loss of tho sacrificial part in

a higher species of the same class, such as the dwarf, the gayal, the camel, &c., arc unfit

to bo used as food. Here is a hint given as to why certain animals are allowed and others

prohibited to be eaten. Wo see from this passage clearly, that animal food was

very extensively used in the Vedic times,

«The husks, tusa, fall off when the rice is beaten for the first timo; the thinnest

particles, which fall off, when the grains are completely made bare and white by continucd

béating, are calloa phulikuranas,

“ Kitichitkam sdram, Kiiichitaka is an adjective of the indefinite pronoun Kiiichit,

having, as SAy. remarks, the sense of “ all.”
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Now he recites the YajyA for the Vap4 (which is about to be offered) :

yuvam «tant divi, i.e. Yo, O Agni and Soma, have placed, by your joint

labours, those lights on the sky ! ye, Agni and Soma, have liberated the

rivers which had been taken (by demons;, from imprecation and defile-

ment. (Rigveda 1, 93, 5.)

The man who is initiated into the sacrificial mystery (the Dikgita)
is seized by all the gods (as their property). Thence they say: he

should not eat of a thing dedicated (to the gods).** But others

say: he should eat when the Vapé is offered; for the Hotar

{93} liberates the sacrificer from the gods by (the last words of the mantra

just mentioned): ‘‘ Ye, Agni and Soma, have liberated the (rivers) which

had been taken.” Consequently, he becomes a sacrificer (a yajaména),

and ceases to belong as a Diksita exclusively to the gods.*’

Now follows the Yajya verse for the Purodida (mentioned : dnyam

divo mdtarigva (1, 93, 6), z.e, Miataridvi brought from heaven another

(Soma),** and the eagle struck out another (Agni, fire) of the rock, &c.

(On account of the meaning of the last words “and the eagle,” &c., the

verse is used as Yijyi for the Purodisa offering.) For it expresses the

idea, that the sacrificial essence had gone out and had been taken away

(from man, horse, &c.), as it were, just as (Agni) had come out (of the

rock),

With the verse : Taste (O Agni) the offerings, burn them well, &c.,

(3, 54, 22), the Hotar makes the Suistakrit of the Puroddsa. By this

mantra the Hotar makes the sacrificer enjoy such an offering (to be

granted by the gods in return for the gift), and acquires for himself food

and milky essences.

THe now calls the Z/é (and eats from the Purodida), For Ild means

cattle ; (by doing so) he therefore calls cattle, and provides tho sacrificer

witb them.

7 Tho text offers some difficulties; it literally means: ho should not eat of the

Diksita, which latter word can here not be taken in its usual sense, “one initiated into

tho sacrificial rites," but in that of a thing consecrated to thegods, Sfy. gets over the

diffeulty by inserting tho word grihe after diksitasyx, and understantls it of a meal to be

taken in tho house of a sacrificor when the Vap4 offering is porformed,

» Aga YajamAna, ho is allowed to eat again,

* This refors to the legond of Soma being abstracted from heaven by the Gayatri,

in the shape of an cagle, or by MaAtarisva, the Promethens of the Vedic tradition. See

Kuln, Die Herabkunft des Feucrs und Gdtte rtranks. Ait. Br. 3, 25-27,
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10.

(The Offering of Parts of the Body of the Animal. The Manotd).

The Adhvaryu now says(to the Hotar) : recite the verses appropriate

to”® the offering of the [94] parts of the sacrificial animal which are cut off

for the Manotd.*® He then repeats the hymn : Thou, O Agni, art the first

Manota (6, 1). (This hymn being exclusively devoted to Agni), and the

sacrificial animal belonging to another deity (besides Agni, viz, Soma),

they ask : Why does he recite verses, (exclusively) addressed to Agni, when

the sacrificial parts (of the animal) intended for the Manotdé are being cut

off ? (The answer is:) There are three Manotds among the gods, in

which all their thoughts are plotted and woven, viz., Vach (speech), Gdus

(the cow), and Agnt, in every one of whom the thoughts of the gods are

plotted and woven ; but Agni is the complete Manotd (the centre for all

[95] thoughts); for in him all Manotés are gathered. For this reason

the priest repeats verses as anuvdiyds addressed to Agni at that occasion.

By the verse: “O Agni-Soma, eat the food which is waiting (for you)

&c. (1, 93, 7), he makes the Yajyé to the offering, This verse ensures,

on account of the words “food” (havzgo) and “ waiting for you”

(prasthitasya), success. For the offering of him who has such a know-

® After tho Vap& (omentum) and the Purod48a, which forms part of the animal

sacrifice have been thrown into the fire, the Adhvaryus offer different parts of the body

of the slaughtered animal. Most of them are put in the Juhi—tadle, some in the Upabhrit,

For the Adhvaryu generally holds, when giving an oblation, two ladles, Juhf and Upabbrit,

in his hand, placing the first over the latter. The names of the parts of the body which

are to besacrificed, are differcntly stated in the Katiya (6,7, 6-11) and Hiranyankesi

Sutras (4, 14), but they appear to mean always the same parts, They are: the heart,

tonguo, the breast, the two sides (with the ribs which are not to bo broken), the liver

(called yakrit in Kat., and taniman in the Hiranyankesi and Baudhfyana Sutras), the two

reins (vakkdu in the K., atasnz in the H. and B. Sutras), the left shoulder blade (aavyam

dos in H.and B,, savyasakthipir-vanadakam in K.), the right part of the loins, the middle

part of the anus, These are put in tho Juh@. The romainder, the right shoulder blade,

the third part of the anus which is very small, and the left part of tle loins are put in the

Upabhrit. Besides the penis (vargisiha), the straight gut (vanistha), and the tail aro

cut off for being sacrificed, If the parts to be given with the Juha and Upabhrit are fried

and dripped over with melted butter, then is the Hotar ordered to repeat the Anuvaiky&

mantra by the words : manoldydi haviso avadiyamanasya anubrithi, i.e, “repeat a mantra

to the offering, which has been cut off for the Manota.” This offering which is called

the angaydga, is given to the Manoté, the weaver of thoughts, who is said to be Agni.

* The word is explained by Sayana as a compound of mun and oté, which means,

literally, the “ weaving of thoughts,'' that is, the seat of intelligence. Here it is used as a

feminine ; but inthe hymn referred to,it is evidently a masculine: prathamé manotd,

“the first weaver of thoughts,’ which means about the same as “ the first poet or priest,”

another denomination of Agni.
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ledge ensures succesa and goes to the gods (only) by means of all parts

of a particular ceremony being well performed.*?

He gives an offering to Vanaspati’* (the vegetable [96] kingdom).

Vanaspati is the vital air; therefore, the offering of him who, knowing

this, sacrifices to Vanaspati, goes endowed with life to the gods.

He gives an offering to the Svistakrit.°* The Svistakyit is the

footing on which he finally places the sacrificer.

3) The verses should be always in accordance with the sacrificial act.

82 The offering of melted butter to Vanaspati (in form of the Ydpa) takes place

immediately after the so-called vasdhoma, or the offering of the water in which entrails

(heart, &c.) of the slaughtered animal have been fried. In the Apastamba Satras, the

performance is thus described as Séy. mentions. The Adhvaryu puts a plant on the Juhs

(large ladle), takes once liquid 4jy4 (melted butter), drips it twice about it (the plant),

and says to the Hotar: address Vanaspati. He then first repeats an Anuvdky& : devebhyo

vanaspataye. I give here the text of this mantra, which I found in its entirety only in

the Sapta-héutra prayoga.

Raat anera eae ray seared ade | nefefaqaa frge eae afy aireh

afretaz
i.¢, Mayst thou, O tree (the Ydpa), with golden leaves of old, who art quite straight

after having been freed from the bonds (with which thou wert tied), carry up, on the

paths of right, turning towards the suuth, the offerings for thy own sake to the gods!

(The “bonds ” refer to the cord with which the animal was tied to the Yapa; they are

to be taken off. The golden leaves refer to the decoration of the Yapa with ribands.

“For thy own sake ;” this offering belongs to himself.)

After the Hotar has repeated this Anuvaiky4, the Maitrfvaruna then gives the praiga

(orders) to repeat the Yéjy4 mantra by the words : tar qezaaa, &c. (See the mantra

in full in the VAjasaneya-Samh. 21, 46, with some deviations.)

The Hotar thereupon repeats the Yéjy4 mantra, which runs as follows :

43 amag | aac wag frqa fasanar ayaafe faayuae gam fahrat

edife yagiaaady atar | alan
O tree! after having been loosened from the nicely decorated cord, thou, who art experi-
enced in wisdom and knowledge, carry up to the gods the offerings, and proclaim to the

immortals the (name of the) giver !

TM After the oblation to Vanaspati follows that to Agni Svigtakrit, including all the

deities of the animal sacrifice, viz. Agni, Soma, Agni-Somdu, Indrdgni, Asvindu' Vanas pati,

Deva djyapé (deities which drink melted butter). The Anuvaikydé of the Svistakrit

oblation i ig at the animal sacrifice the same as at other Istis, viz: fase dargqaar (Rigveda

10, 1, 2, Asv. &r. 8, 1,6). Then follows the praiga by the Maitravaruna, where the names

of all the deities of the Isti (as given above) are mentioned. It runs as follows :

tin aeafta faegaaas whrmasae eae: far ure GRcatsae afer:

far waroratiairng med eae: frat saree qi renege gfe: flan aaa

wfeaategrered elas: flat arnaataaega: far netware gamsamat fear wef

aaeaeig: frat aru aged anftaraarasaritea aq aatrg at wxati waaal avai
efreterta Sapta Hautra (compare Vajasaneya 8. 21,47. On the form of the Svistakrit,

see Asy, ky. B, 1,6), The YAjy& mantra is: gy Qay (4, 15, 14). which is preceded by

9
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He calles Ija.** The cattle are lA. By calling her, he calls cattle

and provides the sacrificer with them.

{97} SECOND CHAPTER.

(The Remaining Rites of the Animal Sacrifice. The Prétar-anuvdka).

11.

(Why fire is carrie? round the sacrificial animal.)

The Devas spread the sacrifice. When doing so, the Asuras attacked

them, intending to put an obstacle in their way (to prevent the successful

performance of the sacrifice). The attack was made against the sacrificial

post from the eastern direction, after the animal had been consecrated by

the Apri verses (see 2, 4), and before the fire was carried round tlie animal.

The Devas awoke, and surrounded, for their own protection, as well as for

that of the sacrifice (the place) with a three-fold wall resembling fire.

The Asuras seeing those walls shining and blazing, did not venture an

attack, but ran away. Thus the Devas defeated the Asuras on the eastern

side as well as on the western. For this reason the sacrificers perform the

rite of carrying fire round (the animal, when consecrated), and have a

mantra recited ; for they thus surround (the animal) with a three-fold

wall, shining like fire, for their own protection and that of the sacrifice.

After the animal is consecrated, and fire carried around it, they take

it northwards. They carry before it a firebrand, meaning thereby that

the animal is ultimately the sacrificer himself ; they believe that he will

go to heaven, having that light (the firebrand) [98] carried before him.

And in this way he really goes to heaven.

The Adhvaryu throws sacred grass (barhis) on the spot where they

are to kill the animal. When they carry it outside the Vedi, after having

consecrated and carried fire round it, they make it sit on the sacred grass

(barhis).

the dgur: 23 amare, and followed by the Vasatk4ra, One of the rules laid down for

the Svistakrit mantras and the respective praigas, as far as they are not taken from

the Samhit& of Rigveda, is, that all the deities of the Igti must be mentioned along with

the expression : faq aratfy i¢. beloved residence; the name of the deity always

precedes it in tho genitive.

TM After the Svigtakrit is over, the remainder of the offerings, which are at the

anisnal sacrifice, flesh ig eaten by the priests and the sacrificer. Tho Idap4&tra in which

the dish ig placed is held up and !la, the personification of food, ca'led to appear. This

“galling,” of lf is always the same. Tho formula is givenin the Adval. Sr. Sitras 1,7;

qatesgat ay fate
1 Aguidbra ia performing this rite. See 3,4.
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They dig a ditch for its excrements. The excrements consist of

herbs ; the earth is the proper place for herbs ; thus he puts them at the end

in their proper place (by throwing them into a ditch, dug in the earth).

They say : when the animal is the offering, then many parts (of this

offering) go off (are not used), such as hairs, skin, blood, half-digested food,

hoofs, the two horns, some pieces of flesh which fall to the ground. (Such

being the case) in what way then is the deficiency made up ? The answer

is : if they sacrifice Purodasa, divided into its proper parts along with the

animal, then the animal sacrifice is made complete. When the sacrificial

essence had gone from the animals, both rice and barley sprang out of it.

When they offer Purodada, divided into its proper parts along with the

animal, then they should think, “our animal was sacrificed with the

sacrificial essence in it ; our animal has been sacrificed in its entirety.”

The animal of him who has this knowledge is sacrificed in its entirety. -

12.

(The Offering of the Drops which fall from the Omentum).

After the Vapi (omentum) has been torn out (of the belly), they

being it (to the fire for being fried). ‘he Adhvaryu causes to drip

out of a Sruva drops of hot melted butter. When the drops are falling

[99] (to the ground), the Adhvaryu orders the Hotar to recite the mantra

appropriate to the drops (falling down). For the drops belong to all

deities. He might think, they are not mine. (I, the priest, have nuth-

ing to do with them); they may, therefore, uninvited go to the gods; (but

he ought to repeat mantras for them).

He repeats the Anuvakya (for the drops:) “Be favourable to our

loud voice (to be heard at a distance) which is agreeable to the gods,

when swallowing our offerings with thy mouth! d, 75, 1.) By this

mantra he throws the dropsinto the mouth of Agni. He further repeats

the hymn: “ Bring this our sacrifice among the gods” (3, 21). By the

words (of the second pada of the first verse :) ‘‘ be favourable to our offer-

ings, O Jatavedas!” he begs for the acceptance of the offerings. In the

words (in the third pada of the first verse:) “eat, O Agni, the drops

of the marrow ” (and the) melted butter,” the drops of the marrow and

-the melted butter are mentioned. The words (of the fourth pada of the

first verse :) “eat, O Hotar, having first taken thy seat!” mean: Agni

(for he is the Hotar of the gods) eat, after having taken, &c.

(In the first half of the second verse :) “ the drops of melted butter

drip for thee, O purifier, from the marrow,” the drops both of the melted

2 By medas, &éy. understands the Vap4, which is ceatainly the right explanation
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butter and the marrow are mentioned. (By the second half:) “ grant

us the best things which are desirable, for worshipping (thee) in the

proper way,” he pronounces a blessing.

(In the first half of the third verse:) “O! Agni! these drops are

dripping melted butter for thee, the wise, who art to he worshipped with

gifts,’ the drops (of marrow) are described as ‘‘ dripping melted butter.”

(100] (By the second half:) “thou, the best Risi art kindled; bea

carrier of the sacrifice !” he (the priest) orders the sacrifice to be successful.

(In the first half of the fourth verse :) “to thee, O Adhrigu! drip

the drops of marrow and melted butter, O Agni! thou strong one!” the

drops both, of the marrow and melted butter, are mentioned. (By the

second half:) “ mayst thou, praised by poets, come (to us) with thy

brightly shining flame! kindly accept our offerings, O wise!” the priest

asks the acceptance of the offerings.

(After the recital of the fifth verses :) “ we offer to thee the most juicy

marrow (the Vapa), taken out. of the midst (of the belly); these drops

(of melted butter) drip on this thin skin’ (the Vapa), carry them

severally up to the gods!” the priest pronounces the formula Véusat!

for the drops (and thus concludes the offering of the drops).

He then repeats the same formula (the Anuvasatkara as is sacrificing

the Soma), O Agni, enjoy the Soma! (using instead of “Soma” the word

“drops.”) These drops belong to all the gods. Thence the rain falls,

divided in drops, down upon the earth.

13.

(On the Svdhakyitis and the Offering of the Vupd).

They ask: which are the Puronuvikyds, the Praisas and the

Yijyas for the call: Sviha *? (The [101] answer is:) The Puronuvikyfs

3 From this passage it is clear that by medasin the whole of this hymn, the Vapd

or omentum is to be understood; for it is called horo tvach, i.e, skin, which (although

it is very thin) it resembles.

‘ The author of the Brahm. alludes here toa practice which appears to be contrary

to the general rules established regarding the offering of oblations. To make it clear,

There extract the passage concerning it from the Manual, used by the seven Hotri

priests (called Sapta hautra), On pp. 22, 23 of my manuscript is said, that the Hotar,

after having repeated the hymn addressed to the drops dripping from the Vapf, is re-

quested by the Maitravaruna (who then gives the praigu, i.e, order) to make the

Bvihds (szdhakritis, ie, the pronunciation of the formula: sv4ha ! of the Gjyd, the medus

(Vap4) of the drops dripping from the Vapé, of the Svahdkritis in general, and of the

verses which are addressed to the oblations in the hymn mentioned (imam no yajnuam, 8, 2t,

see above). This orderthe Maitrivaruna concludes by the words: “Sv4hf! the gods

pleasod with the Ajy4 may first taste the Ajy4! Hotar, repeat the YajyA!’ Thereupon

the Maitrdvaruna repeats a Puronuvékyé for the offering of two portions of Ajys. Then

the Maitravaruna orders the Hotar to recite two Yajyfs, one for Agui, the other for Soma,
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are just the same as those recited (for the drops), the Praisas and the

YAjyaéa are also the same. They further ask: which are the deities for

these Syahakritis? (To this) one should answer, the Vive devdh; for

there are (at the end) of the Yajya the words, “ may the gods eat the

oblation over which Svaha! is spoken,”

The gods conquered by meaus of the sacrifice, austerities, penances,

and sacrificial oblations the heavenly world. After the Vapa had been

offered, the heavenly world became apparent to them. Regardless of all

the other rites, they went up to heaven by means of the oblation of the

VapA (alone). Thereupon Mon and Risis went to the sacrificial place

of the gods (to see) [102] whether they might not obtain something

worth knowing. Having gone round about and searched all the place,

they found nothing but a disembowelled animal lying there. Thence

they learnt that verily the value of the animal ( for sacrifices) consists only

in its Vapa, which part is just as much as the whole animal.

When they, at the third libation, fry the remaining portions (all save

the Vapa) of the animal and offer them, then they do so, wishing, ‘“ may

our sacrifice be performed with many many oblations! may our sacrifice

be performed with the entire animal!”

44.

The oblation of the Vapdé is just like an objation of ambrosia ; such

oblations of ambrosia are (besides) the throwing of the fire* (produced by

the friction of wooden sticks) into the sacrificial hearth, the oblation of Ajya

and that of Soma. All these oblations are without an (apparent) body (they

disappear at once when thrown into the fire), With such bodiless obla-

tions the sacrificer conquers the heavenly world. The Vapa is just like

sperm ; for just as the sperm (when effused) is lost (in the womb), the

Vapa is lost (disappears in the fire on account of its thinness), Further,

the Vapa is white like sperm, and, without a substantial body, just as

in order to induco these deities to accept the offering given after the recital of the Yajya,

After having repeated them, heis ordered to repeat tho YAjy& for the medas (Vapa),

addressing Agnigomdu.

Now the deviation from the general adopted rules of the sacrificial practice is, the

formula Sv4h4 is here several times used without having a proper Anuvaéky& and Yajyé,

To this practice some performers of sacrifices had raised some objections, But the author

of our Br&hm, defends the practice, asserting that the Puronuvékyfs required {or the

Svahikritig are ineludod in those mentioned for the drops (p, 99), their praisa is contained

in the general praisa, in the words: hotar agnim yaksat, may the Hotar recite the Yajy4&

for Agni! &¢c, which formula the different Sv4hfis follow, one of which is, Sudha

aydhdkritiadm (see above); and their Yajy& comprised in the genoral Yajya, which is

according to the Asvalay, Sutr, 8, 4, the last verse of the Aprisilktd.
‘See Ait, Br, 1, 16.
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sperm. Blood and flesh making up the substance of the hody, the Hotar

therefore should say (to the Adhvaryu): cut off all that has no blood.

The Vap& oblation must consist of five parts, even if there are only

four parts (all except the gold plate) at the sacrificer’s disposal. The

priest first puts * melted [103] butter for- the Vapa in the ladle, then

follows a thin gold plate, the Vap4, the melted butter for the gold plate,

and (lastly) the dripping of melted butter (on the whole).

They ask : if there is no gold to be had, what should he do then?

(The answer is:) he should first put twice melted butter in the ladle,

then the Vapaé, and drip twice hot melted butter on it. The melted

butter is ambrosia, the gold is also ambrosia. Therefore everything

wished for (by the sacrificer) when throwing the melted butter and

the gold (into the ladle), is attainable. Together with the melted

butter (to be taken twice), and the gold, the Vapdé oblation consists of

five parts.’

Man is composed of five parts, vz. hairs, skin, flesh, bones, and

marrow. The priest having (by the Vapa oblation) made (the sacrificer)

just such a man (composed of five parts), offers him in Agni, who is

the womb of the gods. For Agni is the womb of the gods; after

having grown together in Agni’s womb with the (different other) oblations,

he then goes up to heaven with a golden body.

15.

(On the Repetition of the Pratar-anuvaka, or Early Morning Prayer,

on the Day of the Soma Libation.)

The Adhvaryu orders the Hotar to repeat the mantras appropriate

for the gods who appear in the early morning. - These gods are Agni,

Usais (dawn), and the Asvins (twilight); they come, if each of them

is addressed in mantras of seven different [104] metres.” They come

on the call of him who has such knowledge.

As Prajdpati, when he himself was (once) Hotar, wasjust about

to repeat the Pratar-anuvaka, in the presence of both the Devas and Asu-

ras, he first thought, he will repeat the Pratar-anuvaka for our benefit ;

the latter believed, he will do so for us. He then repeated it for the

Devas. Thence the Devas became masters of the Asuras. He who has

such a knowledge becomes master of his enemy, adversary, and

* The technical term for this proceeding is upa-staraxam.

' The two others are the Vap4 itself and the hot melted butter dripped on it.

*Toeach of these three deities are mantras in the following seven metres

addreased ; Giyatri, Anustup, Trigtup, Br.hati, Ugnih, Jagati and Pankti,
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gainsayer. It is called Pritar-anuvAka (morning prayer); for PrajApati

prayed it early in the morning. It is to be repeated in the dead of

night.® For people follow in their sayings him, who possesses the

whole speech, and the full Brahma, and who has obtained the leader-

ship.'°

Therefore, the Praétar-anuvaka is to be repeated in the dead of

night: for it must be repeated before people commence talking.

Should he, however, repeat the Pratar-anuvdka after people have

commenced talking, he would make the Pratar-anuvaka (which should

be the first speech uttered in the morning) follow the speech of

another. \Such being contrary to ita nature) it must be repeated in

the dead of night. He should repeat it even before the voice of

the cock is heard.'’’ For all the birds, including the cock, are the

(105] mouth (the very end) of the goddess Nirriti (destruction, death.)

If he thus repeats the Praétar-anuvaka before the voice of the cock is heard,

(he should do so considering) that we cannot utteg the sacred words re-

quired at a sacrifice, should others already (animals or men) have made

their voices heard. Thence (to avoid this) the Pratar-anuvika should be

repeated in the dead of night. Then verily the Adhvaryu should begin

his ceremonies'* (by calling on the Hotar to repeat the Pratar-anuvika),

and the Hotar then should repeat it. When the Adhvaryu begins his

work (by ordering the Hotar to repeat), he begins with Speech, and the

Hotar repeats (the Pratar-anuvaka) through Speech. Speech is Brahma.

Thus every wish which might be attainable either by Speech or Brahma!®

is attained.

16.

Prajapati being just about to repeat the Prétar-anuvika, when he

was himself Hotar (at his own sacrifice), all the gods were ina state of

anxious expectation, as to who of them would be first mentioned. Praja-

pati looked about (and, seeing the state of anxiety in which the gods were,

thought), if I commence by addressing (the mantra) to one deity only,

*This appears to be the meaning of: mahati rdtrydh. Séy. explains it rather

artificially “as the great portion of the night following theday on which the animal
sacrifice for Agnisomiya had been performed,

.° The author alludes here to the relation of subjects to the king, and of pupila to

their teacher.

i By gukuni only the cock is to be understood. The original form being kakuni,

we are reminded of the very word “cock.” Great importance is attached to this bird in

the Zend-Avesta, where it is named paro-dars.

12 The term used is, updékaroti.

13 Béy. understands here hy speech the worldly commen talk, by Brahma the sacred

speech, the repetition of the mantras.
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how will the other deities have a share (in such an invocation)? He then

saw (with his mental eyes) the verse: apd revatir, 2.e., the wealthy waters

(10, 30, 12). Apo,z.e. waters, means all deities, and revatth (rich) means

also all deities. He thus commenced the Pratar-anuvika by this verse, at

which all the gods felt joy: (for each of them thought), he first has men-

tioned me ; they all then felt [106] joy when he was repeating the Pratar-

anuvaka, He who has such a knowledge (i.e., who commences his Pratar-

anuvika by the same verse), commences his Prétar-anuvika with a joint

address to all the gods.

The Devas were afraid of the Asuras robbing them of their early

morning sacrifice (the Pratar-anuvika), for they (the Asuras) were so very

strong and powerful. But Indra said to them : “ Do not be afraid! I shall

strike them with the three-fold power of my morning thunderbolt.”

He then repeated the verse mentioned (10, 30, 12). This verse is in three

respects a thunderbolt, vzz., it contains“ the destroying waters’’!* (apé nap-

try6), it is in the Tristubh (Indra’s metre, and it contains “speech”?® (it is

recited with a loud voice). With this thunderbolt he struck and destroyed

them. Thence the Devas became masters of the Asuras. He who has such

a knowledge, becomes master of his enemy, adversary, and gainsayer.

They say : he should be the Hotar who produces in this verse (when

reciting it) the number containing all metres. This is the case, if it be

repeated thrice. This is the production of the metres,

17.

He who wishes for long life, should repeat a hundred verses. For

the (full) life of man is a hundred (years); he has (besides) a hundred

powers, and a hundred senses.'° (By repeating one hundred verses)

[107], the priest secures to the sacrificer his full age, his (mental and

bodily) powers, and his senses.

He who wishes for (performing successfully the subsequent great)

sacrifices, should repeat 360 verses. For the year consists of 360 days;

such a year (is meant here). The year is Prajipati. Prajapati is the eac-

rifice. The intelligent Hotar who recites 360 verses, turns (in this way)

the sacrifice (regarded as adivine being, the mediator between gods and

men) towards the sacrificer.

“In the Anukramanik®, the deity of the song in which this verse occurs, is called

Apo naptryah,

* Vdach has the power of destroying, under certain circumstances, the sacrificer,

* According to Sféy.,the numberof“ a hundred” for the senses is to be obtained,

if the sonses arc stated aé ten, and if to each of them ton tubular vessels, iu which they

move, are ascribed,
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He who wishes for children and cattle, should repeat 720 verses. For

so many days and nights make a year (one of 360 days). Prajadpatiis the

year. Tor, after he is produced (praéjayamdna), the whole universe is pro-

duced (prajéyate).'7 He who has such a knowledge, obtains, if being born

after Prajapati (by means of the sacrifice), children and cattle.

If any one who is not recognized as a Brahman, or one who has a bad

reputation on account of being charged with crimes, should bring «a

sacrifice, then 800 verses should be repeated. The Gayatri consists of

eight syllables (three times eight). The gods being of the nature of the

Gayatri, removed the evil consequences of sin and crime. He who has

such a knowledge, removes the evil consequences of sin and crime from

himself by means of the Gayatri.

He who wishes for heaven, should repeat a thousand verses. For the

heavenly world is at a distance of about 1,000 days’ travelling on horse-

back from here (thisearth). (To repeat.a thousand verses, is done) for

reaching the heavenly world everywhere. (He who then wishes) for

acquisition of things to be enjoyed; and of communion (with the gods),

should recite an unlimited number (of verses). For Prajipati is [108]

boundless. To Prajdpati belongs the recitation which makes up the

Prftar-anuvika. Therein are all desires contained. When he repeats an

unlimited number (it is done) to obtain fulfilment of all desires. He who

has such a knowledge, obtains fulfilment of all wishes.

Thence one should repeat an unlimited'*® number (of verses). He

repeats verses of seven (kinds of) metres for Agni; for there are seven

worlds of the gods. He who has such a knowledge becomenr successful

in all of them. He repeats verses of seven (kinds of metres) for Usas;

for there are seven (kinds of) cattle’® in villages. He who has such a

knowledge, obtains these seven (kinds of) cattle in the villages.

He repeats seven (kinds of verses) for the ASvins; for Speech spoke in

seven (different tones). In as many tones (t.e., seven) then spoke Speech

(in all made men). (These seven tones are made) for comprising the

wliole speech (the worldly talk and singing), the whole Brahma. He

repeats verses for three deities; for three worlds are three-fold. (This

repetition therefore serves) for conquering (all) these worlds of the

gods.

'’ He is the creator.

TM As many as a Hotar can repeat from after midnight to sunrise.

'* Such as goats, sheep, cows, horses, asses, camels, &c. As the seventh kind, Apastam-

ba counts man,

10
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18.

They ask : how should the Pratar-anuvika be repeated? It is to be

repeated’° according to the metres (verses of the same metre to be put

together). The metres are the limbs of Prajipati. He who brings the

sacrifice is Prajipati. Tor the benefit of the sacrificer, the several verses

of the Pratar-anuvika are to be recited pada (foot) by pada.*' For cattle

[109] have four feet, (if he do so) he obtains cattle. He should repeat it by

half verses. When he repeats it in this way, (then he does so for securing)

a footing (to the sacrificer). Man has two legs, and animals have four.

Tle thus places the two-legged sacrificer among the four-legged animals. **

Thence he should repeat the Pratar-anuvaka only by half verses.

They ask: the (metres of the) Prétar-anuvika being developed, °°

how do they become then undeveloped? The answer should be: if the

Brihatt metre is not moved from its centre. ,

Some deities have a share in the invocation offerings, others in the

Stomas (the chants of the SAma singers), others in the metrical verses)

(chhandas) repeated (by the Hotar). By means of the invocation offerings

(ahutis), one makes pleased those deities who have a share in these offerings,

and, by means of the chants and recitations, those also who have their

shares in the Stomas and metres. He who has such a knowledge, makes

pleased and well-disposed both parties of deities (those who have their

share in the invocation offerings, and those who have theirs in the Stomas

and metres).

{110} There are thirty-three gods who drink Soma and thirty-three

who do not drink Soma,

The Soma-drinking gods are: eight Vasus, eleven Rudras, twelve

~ That is to say: he sbould take together allthe verses in the G&yatri, or In the

Triptubh or other metres, without mixing them,

2 ~=There are in most cases four,

22 The four feet of animals are indicated by the division of each verse Into four padas,

and the two legs of the sacrificer by the stopping of the voice after the repetition of each

half verse.

@ Ady. Er, Sdtr. 4,18. The regular order of metres which commences hy GAéyatri

and goes on by Usnih, Anustubh, &c., based on the increase by four syllables of each

subsequent metre, is not kept in the Pritar-anuvaika, Usnih is here not second, but fifth ;

Annstubh is second. The expression vyzilha means, one metre being produced by an

increase of the number ofsyllables out of the preceding metre. This increase in the

PrAtar-anuvéka goes as far as the fourth mentre, the Brihati, which is the centre ,;

then the turn from the lower number to the higher commences again. The firat

turn is Gfyatri, Anurtubh, Tristubh, and Brihati; the second Usnih, Jagati, and

Pankti. There heing after the Brihati a return to lower numbers, the development {a

stoppod ; thence the Pratar anuvaka is avyulha alao.
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Adityas, Prajipati and Vagat-kara. The not-Soma-drinking gods are:

eleven Praydjas,"* eleven Anuydjas,"° and eleven Upayajas.** They

[141] have their share in the sacrificial animal. With Soma, he pleases

the Soma-drinking deities ; with the animal, those who do not drink Soma.

Thus, he who has such a knowledge, makes both parties pleased and well-

disposed.

24 These are the eleven yorses of the Apri hymns, see 2, 4.

2 At the animal sacrifice, there ara eleven Anuyajas required, This is briefly stated

in Adv. Sr, Sttras 4,6, where, however, in addition to those occurring at & previous
sacrifice (Ohaturmasya Isti), only two are mentioned ; and on refereace to the rules on

the Chéturmésya Isti (2, 16), we find also, in addition to three which are supposed to be

already known, only six mentioned, The threo primitive ones are then to be found in the

rules on the Darga pfroima-istis (1,8). The formula ia for all Anuyajas the samo. First

comes the name of the respective deity in the nominative, then follow the words : vasuvane

vasudheyasya vets (or vitdm, or vyanti). The first AnuyA&ja, which ig addressed to the

édarhis, or sacrificial seat, runs for instance, as follows : qa afgagat aqua aq

4 ¢. “ may the divine sacrificial seat, O giver of wealth (Agni) ! taste of the wealth (food)
which is to be put by.” The latter expression refers tothe remainder of the sacrificial

food which had been eaten by the priesta and the sacrificer just before the offering of the

Anuyéjas. The gods are to have a share in the food already eaten. Foodlis regarded as

the wealth to be put by; for it serves for the acquisition of vigour and strength. The

term vasu is frequently used with reference to food at the time ef eating the remainder

of the sacrifice. See 2,27, The order of the Anuydjah deities at the animal sacrifice fa

the following: (1) devir dvfrah (the gates), (2) usdsd-naktd (dawn and night), (8) devt

Jostri (satiation), (4) arf and dhuti (vigour and oblation), (5) daivyd hotard (the two divine

Jlotars, i.e, the fireon earth and that inthe sky), (6) tisro devir (the three deities :

Ild, Surasvait, and Bhérati, see 2%, 5), (7) darhis, (8) nardsamsa (see 2, 5), (9) vanaspati,

(10) barhir vdritindm (the stalka of kusa grass, thrown in water Jars, (11) Agni Svigtakrit.

* The Upayjas, or supplementary offerings, accompany the Anuy4jas. At the same

time that the Hotar is repeating the Anuy4ja mantras, and the Adhvaryu {a throwing at

the end of each an oblation into the fire, the Pratiprasth4tar, who is the conatant assistant

of the Adhvaryu, offers eleven pieces of the guts of the slaughtered animal, and

accompanies his offerings with eleven Yajusmantras (see thom im the Vaéjasaneya

Samhit4 6,21, and Taittritya Samh. 1,8,11). Allconclude with: sudhd. On comparing

their text inthe VAjasaneya @., with that in the Taittiriya S., we find some differences

in the order of these mantras. The deities are the same. They are according to the Taitt. &

the following ones: (1) Ocean, (2) Air, (8) Savitar, (4) Day and Night, (5) Mitravaruna,

(6) Soma, (7) the Sacrifice, (8) the Metres, (9) Heaven and Earth, (10) the Divine Cloudg

(nabhas, invoked for giving rain according to SAyana’s commentary on the Taitt. 8, vol, 1.

p. 550, ed. Cowell), (11) Agni Vaidvanara. The Hotar has nothing to do with the Upayajas.

All is performed by the Pratiprasthitar. We find the whole ceremony minutely described

in the Hiranyakedi-Srauta-SOtras (4, 16, 17). The charcoals for kindling the fire for these

offerings are taken from the fire which is on the place where the animal is slaughtered.

These charcoals are (as Iam orally informed) put on the so-called Dhigpya, or small

fire-place behind which the Hotar ia sitting, and which is between the Aguidhra and

Marjali fires. Onthe same place the tail of the animal, the principal part of which

belongs to the " wives of goda,” is sacrificed.
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He concludes with the verse: abhid usd rusatpasur (5, 75, 9), 1.e.,

aurora appeared with the roaring cattle.

They ask: if he repeats three liturgies (kratus)*? addressed to Agni,

Usis, and the Asvins, how can his concluding (the whole liturgy) with

one verse only be accounted for? (The answer is:) all three deities are

contained (in this verse). (The first pada:) ‘aurora appeared with the

roaring cattle," is appropriate to Usis. (The second pada:) ‘“ Agni is

put in at the proper time,” belongs to Agni. (The second half verse :)

“O, ye mighty (brothers !), your immortal carriage is yoked, hear my sweet

voice!” belongs to the Asvins. When he thus concludes with (this) one

verse, then all three liturgies have their place in it.

(112) THIRD CHAPTER.

(The Apo Naptrtyam Ceremony. The Updmsu and Antarydma Oblations.

The Hotar has no share in the Bahispavamana Meal. The Libation for

Mitré-Varuna to be mixed with milk. On the Puroddsas belonging

to the Libations. Havispankti. Akgara-panktt. Nardgarhsa-panktt.

Savana-pankti).

19.

\Story of the Sidra Risi Kavaga').

The Risis, when once holding a sacrificial session on (the banks of)

the Sarasvati, expelled Kavasa, the (113) son of Ilsa, from (their) Soma

* This term denotes the parts of the PrA&tar-anuvaka which introduces the Soma

sacrifice.

In the Kaugitaki Brahmanam (13, 8), the story of Kavaga is reported in the

following way :—

areaat: Great aaa agi see act Preeng at ta sirgaien 8 es quis a

wd ee ag wafer eff a eee: nIRaTditae Get gered tanriag ay

da Prom ga AAR a Ceagehywa and weg arn fredied & a: Tes a a

dared | a eagvatemareng ahs Rfrg: 1a ce waTete afta gmey aaa i
ie, the Rigis, called the ‘middle ones" (Gritsamada, Visvamitra, Vimadeva, Atri,

Bharadvaja, Vadigtha, see Asv. Grihya Sdtras, 8, 4), held once a sacrificial soaston on

the Sarasvati. Amongst them there sat Kavasa, These (Risis) reproached him (that

he had come among thom) saying: “ Thou art the son of a slave girl, we shall neither eat

nor drink with thee,"' Having become angry, be ran to the Sarasvati, and obtained her

favour by means of this hymn (pra devutrdé brahmane), Sho followed him. These Risis

then thought that he was guiltless. Turning to him, they said, “Risi! adoration be to

thee, do us no harm! thou art the most excellent among us, for she (Sarasvati) follows

thee.” They made him the manager of the sacrifice, and thus appeased his wrath. This

is the importance of Kavaga, and he it was who made that hymn known.

Tho occasion on which Kavaga had this hymn revoaled to him, is thus related in

the Kaugitaki Brahm. (12, 1): —
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sacrifice (saying) : How should the son of a slave-girl, a gamester, who is

no Brahman, remain among us and become initiated (into all sacrificial

rites)? They turned him out (of the place) into a desert, saying, that

he should die by thirst, and not drink the water of the Sarasvati. After

having been driven (from this place), into a desert, he, being vexed by

thirst, saw (the mantra called) Apo naptriyam: pra devatrd brahmaue

gitur etu, &c., i.¢., may there be a way leading to the gods for the Brahman

(may he be received among them). By this means he obtained the favour

of the waters. They went out (of their house) to (meet) him. Sarasvati

surrounded him on all sides. Therefore that place is called Parisérake

(from enam-kavagam-parisasdra). As Sarasvati had surrounded him on

all sides, the Risis said, the gods know him; let useca]l him back. All

consented, and called him back. After having called him back, they

made Apo naptriyam, by repeating: pra devatrd brahmane (10, 30); by

its means they obtained the favour of the waters and of the gods. He

who, having this knowledge, makes the Apo naptriyam,* obtains the

favour of the watera and the gods, and conquers the highest world (the

heavenly-world).

[144] He should repeat it without stopping. (If he do so) the god

of rain (Parjanya) will bless his children with incessant rain. Should he

stop at regular intervals, when repeating (the hymn, as usual), then the

rain-god would keep away in the clouds the rain from his children.

Thence it is to be repeated without stopping. If he repeats thrice the

first verse of this (hymn) without stopping, in this manner the whole (of

the hymn) becomes repeated without stopping.*

20.

(The Ceremony of Mixing the Vasattvart and Ekadhand Waters.)

After having repeated these (first) nine verses (of the hymn, 10; 30)in

the same order as they follow (one another in the Samhita), he repeats the

aR ST Ter NAN ewwifA area aq | avs s TF se wywa va ory aaly

MEA TT aL SAT: TRAITS T saa Kae myafs avandiaa ayqer

wate Ate s WET ti
Of old the Rak-=as, the disturbers of the sacrifice, guarded the waters on the bathing

places. Some persons had come to the waters. Thereupon the Rak.as killed them all.

Kavara then saw this hymn which comprises fifteen verses: pra depatrd. He then

repeated it, and by means of it turned tho Raksas from the bathing places, aud killed

them.

* The priests take water from ariver, putting it in an earthen vessel. This water

serves for squeezing the Soma juice.

* He has to repeat only the first verse thrice without stopping, whilst all remaining

verses of the hymn may be repeated in the usual wanner, For, the repetition of the first

holds good for the whole remaining part.
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(Lith verse), hinotd no adhvaram, &c., as the tenth, and (after it, he adds the

10th :) dvarvrttatir, when the waterst filled (in jars) by the Hkadhanins are

(115] turned away (from the river or tank whence they have been taken

to the sacrificial compound). When they are seen (by the Hotar), he

repeats : prati yad Gpé adrisram (10, 30, 13). When the waters approach

(the Ch&tvala), then he repeats the verse: ddhenavah payasd (5, 43).

When the (Vasativarf and Ekadhand) waters are joined together (in the

Chamasas of the Hotar and Maitrdvaruna), then the Hotar repeats: sam

anyé yanti (2, 35, 3).

(To illustrate the origin of this rite, the following story is related.)

Both kinds of waters, those called Vasativart, which were brought

the day previous (to the Soma feast), and those called Ekadhands, which

were brought on the very morning (of the Soma feast), were once jealous

of one another, as to which should first carry up the sacrifice. Bhrigu,

becoming aware of their jealousy, bade them to be quiet, with the verse:

sam anya yanti, &c. He restored peace among them. The waters of him

who, having such a knowledge, restores peace among them (in this

manner) will carry his sacrifice.

[116] When (both kinds of waters) the Vasattvarts and the

Ekadhands are poured together in the Chamasa of the Hotar, he repeats:

Apo na devtr upayanti (1, 83, 2). Then the Hotar asks the Adhvaryu:

‘1 subjoin here a more detailed description of the Apé naptriyam ceremony,

or the joining of the water jugs. My statements are taken from a Soma prayoga

(a manual of the Adhvaryu priests), the Hiranyakesi Sriuta Sftras, and oral infor.

mation. After the Hotar has finished the Pr&tar-anuvdka, the Adhvaryu addressea

to him the words: “Ask for (igya) the waters,” to which the Hotar answers: “ Apé

noptriya” (calling upon them), Tbe Adhvaryu continues his orders (before the Hotar

can answer): Ohamasa-adbvaryu of the Maitrfvaruna, come hither! ye Ekadhanins

(bringer of the Ekadhan& waters) come! Negtar bring the wife (of the sacrificer)!

Agnid (Agnidhra), turn the Chamasa (Soma cup) of the Hotarand the vasativar? waters

towards one another in the Ohdtvdla (a hole, for making ablutions)! The Ohamasa-

adhvaryu of the Maitravaruga thea brings & Chamasa. The Ekadhanins, i.e, those

who carry the so-called Ekadhan&i waters, then come with three jugs for the

ekadhané, that the Adhvaryu should first throw one stalk (ekadhana) into the jug, and

thus consecrate it. Thence these wators are called ekadhands. The Nestar brings

the wife who holds a juginher hand. After all have come, the Adhvaryu throws one

stalk of kuda grass into the waters, and after having repeated the mantra, devir dpal,

he puta four sruvafuls of ghee on the stalk, and sacrifices it. The Adhvaryu brings the

Chamaga of the Hotar and that of the Maitraévaruna, in which the Ekadhan& waters are,

into mutual contact, and puts the Vasativari water jug near it, He pours water from

it into the Chamasa of the Hotar, and leads it into that of the Maitrfvaruna, and again

from that of the Maitravaruna into that of the Hotar. When the waters poured by the

Adhvaryu from this jug come near the Hotar, the latter asks the Adhvaryu thrice,

adhvaryo aver apd— Hast thou brought the waters, Adhvaryu? Instead of this formula,
we find in the Kau.itaki Br, (12, 1,) ead Sreqr y which means exactly the same,
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Hast thou obtained the waters? Tor the waters are the sacrifice. (The

question therefore means:) Hast thou obtained® the sacrifice? The

Advharyu answers : These (waters) are completely obtained. * This means:

see these waters.

(The Hotar now addresses to the Adhvaryu the following words :)

“With these waters you will squeezo, O Adhvaryu, for Indra, the Soma,

the honey-like, the rain-giving, the inevitably-successful-making’ at

the end, after having included so many ceremonies (from the first

to the last); (you will squeeze) for him (Indra), who is joined by the

Vasus, Rudras, Adityas, Ribhus, who has power, who has food, who

is joined by Brihaspati, and by all gods; (you will squeeze the Soma)

of which Indra (formerly) drank, slew his enemies, and overcame his

adversaries. Om!” (After having spoken these words) the Hotar

rises from his seat (to show his respect) Respect is to be paid to

the waters by rising, just as people rise to salute a distinguished

{ 117 ] person whois coming near. Thence the waters are to be

saluted by rising from the seat, and turning towards them. For, in the

same manner, people salute a distinguished man. Therefore the Hotar

must go behind the waters for saluting them. For, the Hotar, even if

another one brings the sacrifice, has (in this way) the power of earning

fame. Therefore the repeater (of the mantra) should go behind them.

When going behind them, he repeats: ambayo yanty adhvabhih (1, 23, 16),

t.e., the waters which are the friends of the sacrificers come on (various)

ways mixing their (own) liquid with honey. (In the word madhu, honey,

there is an allusion to Soma.) Jf a man, who has not tasted (formerly) the

Soma juice, should wish to earn fame (he ought to repeat this verse). If

he wishes for beauty, or for the acquirement of sacred knowledge (Brahma

splendour), he should repeat the verse, amér yd upa sdrye (1, 23,17). If

he wishes for cattle, he should repeat, apo devtr upahvaye (1, 23, 18).

* The word aver, in the formula used by the Hotar, is here explained by “ avidah,”

thou hast obtained.

*In the original, Utem anannamur. The formulas appear to be very ancient.
Anunnamur is an imperfect of the intensive of the root ram. In the Kausitak?

BrA4hmanam stands the same formula.

' Tivrdutam. The word, tivra, “ pungent," is here, no doubt, used ina figurative

senso,ag Siy. explaing{t. It means a thing that Js ultimately to the point, that hits at

its aim, just as the sting of an insect. S4y,’s oxplanation is, on the whole, certainly

correct. That this is the true meaning, is corroborated by the following word, bahura-

madhyam, i.e, which has much (i.e., many ceremonies) between the commencement and end.

Roth expressions seem to belong together, forming a sort of proverhial phrase, tha

import of which is that, notwithstanding the many ceremonies, the fruit of the Soma

sacrifice is not lost, but ultimately gure.
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Should he, when repeating all these verses, go behind (the waters), he

would obtain fulfilment of (all) these wishes. He who knows this, obtains

these wishes.

When the Vasatizari, and Ekadhands are being put (on the Vedi),

then he repeats, imd agman revatir jiva dhanyé (10, 30, 14); and with the

verse, dgmann pak (10, 30, 15), he concludes when they are (actually)

put (on the Vedi).

21.

(The Libations from the Upaéméu and Antaryéma Grahas.

The Haling in and out of the Air by the Hotar).

The Prftar-Anuvika is the head of the sacrifice (Soma_ sacrifice).

The Upaérhdu and Antaryima [118] Grahas*) are the air in-

haled (préna) and the air exhaled (apdna*). Speech is the weapon.

Therefore, the Hotar should not make his voice heard before the

libations from the Updmdu and Antarydma grahas are poured (into

the fire). Should the Hotar make his voice heard before these two have

*Updmndu and Antarydma are names of vessels from which the two first Soma libations

are poured into the Ahavaniya fire, as soon as the juice is obtained by squeezing,

Both libations which precede those from the other Soma vessels (Aindravayava, &c.)

poured into the fire of the Uttara Vedi, are not accompanied with mantras recited by the

Hotar, as all other libations are, but they are performed by the Adhvaryu, whilst the

Hotar is drawing in his breath, or haling out the air which was breathed in. When

doing the first, tho libation from the Up4msu graha is poured into the fre ; whon doing

the latter, that from the Antary4ma grahais given. The Adhvaryu repeata some sacri-

ficial formulas (seo the Taittiriya Samhita 1, 4, 2,3), whilst the Hotar mutters only the

two formulas (the technical name of such formulas repeated by the Hotar is uigada) which

are mentioned hero (2, 2L), and also in the Asv. Sr. Sftras (5, 2).

In the books belonging to the Yajurveda, we meet the terms updmhsu graha and

updmsu patra, and likewise antarydma graha, and-antarydma pétra, These terms require

some explanation. The pdtrais a vessel, resembling a large weoden jar with bat a very

slight cavity on the top,in which the Soma juice is filled. The graha isa small cup,

like a saucer, made of earth,and put over the cavity of the Soma vessacl, in order to

cover the “precious” juice. The bottom of it is frat put in water, and a gold leaf placed

beneath it. There are as many frahas as there are pitras; they belong together just as

cup and saucer, and are regarded as inseparable. Tho word graha is, however, taken

often in the sense of the whole, meaning both gruha and padlra. On the different names of

the grahas required at the three great libations, see the Gruhakindain the Satap.
Brihm, 4,and the commentary on the Taittiriya Samhita (vol. i. p, 598-693 ed. Cowell).

I amin pos3ession of several grahas and pitras.

*At the end of the Prdtar-auuvaka, the Hotar must, after having repeated with a

low voice tho mantra, prdwam yachha, &c.,draw in the breath as strongly as he can,

Then he repeats with a low voice, apdnam yachha, &c., and, after having finished, he

exhales the air (through the nose) as strongly as hecan, He repeats with a low voice,

vydndya, &e., and when touching the stone by which the Soma for the Upamsu graha is

squeezed, he is allowed to speak aloud, (Oral information),
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[119] been poured into the fire, then he would carry off the vital airs of
the sacrificer by means of the speech, which is a weapon. For (if he do

80) some one should say to the Hotar (afterwards), that he has made the

vital airs of the sacrificer go off, (and he, the Hotar) would lose his life.'®

It happens always thus. Thence the Hotar should not make his voice

heard, before the libations from the Upamyu and Antaryima grahas are

poured into the fire. Ile should, when the libation from the Upamsgu

graha is given, mutter the words; “ Keep in the air inhaled ! Svaha ! (I emit)

thee, O speech of good call for pleasing the sun (which is thy presiding

deity).” He should then draw in the air, and say {with a low voice): *O

breath, who goest in (my body), keep in (my body) the breath!’ He should,

when the libation from the Antarydma graha is given, mutter the words:

“Keep in the air exhaled! Svahi! (I emit) thee, O speech of yood call

for pleasing the sun.” (After having spoken these words) he should hale

out the air, and say, “ O air, haled out, keep this very air (which is to be

haled out, in my body).” By the words‘ (I emit) thee (O speech!) for

the air, circulating (in my body),”” he then touches'! the stone used to

squeeze the Soma juice for the Uparsu graha, and makes his voice heard.

This stone to squeeze the Soma juice for the Upimsu graha is the soul.

The Hotar, after having put (thus) the vital airs in his own self, emits his

voice, and attains his full age (100 years). Likewise, does he who has such

a knowledge.

22.

[120] (The Hotar has no share in the Bahis-pavamdna Meal. The Soma

Libation for Mitvd-Varuna to be mized with Milk),

(After the libations from the Updmsya and Antary4ma have been

poured into the fire, the Soma squeezed, and poured into the different

vessels—grahas-—such as Aindaonyava, &e., which are then kept in readi-

ness for making the libations, five of the priests: Adhvaryu, Prastotar,

Pratihartar, Udgitar, and Brahma, one holding the hand of the cther

—samanvéraldhé— walk in the direction of the Chatvdla, and ultimately

take their seats for performing the ceremony of the Stotra, i.e, chanting

a sacred verse—a SAman. Now the question is, whether the Hotar is

allowed to walk or not at the same time that the other priests juat

mentioned do so.)

At that (occasion, when the priests walk) they (the theologians) ask,

whether he (the Hotar) ought to walk or not (together with the others).

10 That is to say, some one might “charge him aftorwards with having murdered the
sacrificer,

1} Not struck against anothor, as isdone when the Soma juice is being sqneezed,

ll
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Some say, he ought to walk; for this meal'* in honour of the Buhis-

pavamana-stotra'* (which is about to [121] be performed by the.

Sama singers) is enjoyed equally by both gods and men ; hence (both

gods and men) participate in it. But those who say so are not to

be attended to. Should he walk (along with the Sima singers), then

he would make the Rik (which is repeated by the Hotar) follow

the SAman. (If any one should see him do sv) he at that occasion

should tell him: “The Hotar here has been behind the Sima singers,

and ceded his fame to the Udgatar; he has fallen from his place

and will (in future) also fall from it.” So it always happens to the

Hotar (who walks after the Sama singers)."* Therefore he ought to

remain where he is sitting, and repeat the following Anumantrana '§

verse : “ which Soma draught here at the sacrifice, placed on the sacred

grass, on the altar, belongs to the gods, of this we also enjoy a share.”

Thus the soul of the Hotar is not excluded from that Soma draught

(which is drunk by the Sima singers after.the Bahis-pavamina Saman ia

over). Then (after having repeated the mantra mentioned) he ought

to repeat: ‘Thou art the mouth (of the sacrifice); might I become the

[122] mouth (first among my people) also! For the Bahis-pavamina

12° Thus I translate bhaksa. It refers to the eating of Charu or boiled rice by the Sama

singers before they chant, The Hotars are excluded from it,

This gtotra consists of nine richas commencing with: up-ismii gd@yatdé narah, which all

are found together in the Sdmaveddrchikam it, 1-9. All nine richas are solemnly chanted

by the three Sima singers, Prastotur, Udgitar, and Pratihartar, Each of these verses is

for the purpose of chanting, divided into four parts: Prastdva, i.e., prelude, the first being

preceded by hum, to bo sung by the Prastotar; Udgitha, the principal part of the S4iman,

preceded by om, to be chanted by the Udgatar ; the Pratihdra, i.e, response introduced by

hun, to be chanted by tho Pratihartar, and the Nidhana, i.e, finale, to be sung by all three,

To give tho student an idea of this division, I here subjoin the second of these richas in the

Sima form, distinguishing its four parts :—

Prastdva: ai A waar darn

Udgitha: qioraatat afaardgazaraar ti
Pratihdra: z HIATT A

hidhuna: QT te

The Nidhanas, i.e., finals, are for the nino Pavaména-stotra verses, the following ones:

aa, QL Fat:, FT, ae, and gy (for the four last verses),

“Tho Rik is regarded asasolid foundation on which the Saman is put. See the

passage in the Chdadogya-Upanisad (1, 6, 1), here quoted by Siyana:* The Rik is the

earth, the SAman Agni; justas (the fire is put) on the earth, the SdAman is placed

over the Rik (as its foundation) ; thence the Saman is sung placed over the Rik.” This

means, before the singers can sing the Siman, the Rik which servos for this purpose,

is first to be repeated in the form in which it isin Rigveda, This is generally done.

Bee, besides, Ait. Br. 3, 28.

“ This is the repetition, with a low voice, of a verse or formula, by the Hotar, after

a coremony ig over,
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draught is the very mouth of the sacrifice (sacrificial personage’. He

who has such a knowledge, becomes the month of his own people, tlie

chief among his own people.

An Asura woman, Dirghajthré (ong-tongued), licked the morning

libation of the gods. It (consequently) became inebriating everywhere.

The gods wished to remedy this, and said to Mitra and Varuna:

“Ye two ought to take off this (the inebriating quality from the Soma).”

They said: ‘Yes, but let us choose a boon from you.” The god said :

Choose! They chose at the morning libation curd of milk whey (payasya)

in milk. This is their everlasting share; that is, the boon chosen by

them. Whathad heen made by her(the Asura woman) inebriating, that

was made good (again) by the curd; for both Mitraand Varuna removed,

through this curd, the inebriating quality, as it were (from the Soma

juice).'®

23.

(Puroddsa Offerings for the Libations.)

The libations (sarandnt) of the gods did not hold (they were about

falling down), The gods saw the rice cakes (Pitroddias;, They portioned

them out for each libation, that they should hold together the libations.

Thence their libations were held together. When, therefore (at the

libations) rice cakes are portioned [123] out for holding together the

libations, the libations offered by the sacrificers are then (really) held

together. The gods made these rice cakes before (the Soma offering).

Thence it is called puroddéa (from puro, before).

About this they say : for each libation one ought to portion out rice

cakes, one of eight potsherds (a ball put on eight kapadlas) at the morning,

one of eleven potsherds at midday, and one of twelve at the evening, liba-

tion. For the form of the libations is defined #7 by the metres. But this

“The translation of this sentence offers some difficulty. I follow here Sdyana,

who refers the one asydi to Dirghajihvi, the other to payasyd. We have here an ailu-

sion to mixing the Soma with sour milk (dudhydsih}, in order to make it less inebriatiug.

The curds put in it, are Mitra’s and Varuna's everlasting share, By the story which is

here told, the author tries to account for the fact, that the libation for Mitra-Varuna

is mixed with curds of milk whey. At present, the Soma is not generally mixed with

sour milk. A large quantity of water is taken,in order to weaken its strength,

That is to say, at the morning libation Gdyatr?, each pada of which consists of

eight syllables, is the leading metre, whilst at the midday libation Tristubh (with four

padas, each of eleven syllables',and at the eveving libation Jagaté (with four padas,

each of twelve syllables), are the leading metres. Therefore, some sacrificial priests were

of opinion that, in accordance with the number of syllables of the leading metre of eath

libation, the number of kapdlas (potsherds) should be eight at the morning, eleven at the

midday, aud twelve at the evening, libtaion.



84

(opinion) is not to be attended to. For all the rice cakes, which are por-

tioned out for each libation, are Indra’s. Thence they ought to be put

(at all three libations) on eleven potsherds only. ?*

About this they say: one ought to eat of such a portion 2f a rice

cake which is not besmeared with melted butter, in order to protect the

Soma draught. For Indra slew with melted butter as his thunderbolt

Vritra. But this (opinion) is not to be attended to. ?* For the offering

(besmeared with butter) is a liquid sprinkled (into the fire), and the Soma

draught is such a liquid sprinkled (into the fire). (Both—Ghee and Soma—

being thus of the same nature) the sacrificer [124] should eat of any part

of the offering (whether besmeared with ghee or not).

These offerings, viz., melted butter, fried grains of barley (dhkdndh),

harambha, *° parivdpa, *) purodasa, and payasyd, 77 come by themselves to

the sacrificers from every direction. To him who has such a knowledge

come these (offerings) by themselves.

24.

(Havig-pankti. Akgara-park(.. Nardsamsa-panktt.

Suvand-pantkit.)

He who knows the offering consisting of five parts prospers by means

of this offering. The offering consisting of five parts (havis-panktt)

comprises (the following five things): fried grains of barley, karambha,

parirdpa, puroddga, and payasyd.

He who knows the Aksara-pankti sacrifice (offering of five sylla-

bles), prospers by means of this very sacrifice. The Aksara-pankti com-

prises (the following five syllables): sa, mat, pad, vag, de.** He, who has

such a knowledge, prospers by the sacrifice consisting of five syllables.

He who knows the Nerdsamsa-pankti ** sacrifice [125], prospers by

TM The reason is that Iudra's metre, Tristubh, consists of eleven syllables.

*° The Soma is not to be brought into contact with anything that is supposed to have

been an instrument of murder, ag in this case the melted butter was.

® This is a kind of pap, prepared of curds and barley juice (saktu) by kneading both

together. Instead of curds, slightly melted butter (sarpis) might be taken. See KAtya-

yana srduta Sdtra. 8, 1, 17.

21 This is another kind of pap, prepared of fried grains and barley juice,

22 See 2, 22. p. 122,

28 These five syllables are to be muttered by the Hotar whon making ‘apa (the utter-

ing of mantras with a low inaudible voice), after the haris-pankti is over. Thoy, no

doubt, correspond to the five parts of the huvis-punkti offering,

TM“ This means: the assemblage of five Narisamsas. Nardéuisa is, as is well-

known, a name of Agni, and of some other gods, identical with the Ndiryé-sunha of the

Zend -Avesta (seo Haug's ‘‘Essayson the Sacred Language, Writings, and Religion of

the Parsees,” p, 282). According to the explanation given by Saéyana, who follows
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means of it. For two Nardgathsa offerings belong to the morning,

two to the midday, and one to the evening, libation. This is the

Nardsarhsa-pankti sacrifice. He who has sucha knowledge prospers by

it.

He who knows the Sarana-pankti sacrifice, prospers by it. This

Savana-panktt sacrifice consists of the animal which is sacrificed the

day previous to the Soma feast (pesur upavasathe), the three libations

(sevandni), and the animal to be sacrificed after the Soma feast is over

(pasur anitbandhyah\). This is the Savana-panhkti sacrifice. He who

has such a knowledge prospers by means of the Savana-pankti sacrifice.

The Yajyaé-mantra for the havis-pankt7 is: 7° “May Indra, with his

“two yellow horses, eat the fried grains (first part of the havts-pankti,

“with Pdason, the karambha; may the parivépa (be enjoyed) by

“Saraseatt and Bhdrati, and the cake (apitpa-purodésa) by Indra!”

The two yellow horses (hart) of Indra are the Rik and Sdéman. Pagan

(the guardian of flocks, the divine herdsman) is cattle, and karambhd is

food.?* As to the words: surasvati-vdn and bhdrativan, Sarasvatt is speech,

[126] and Bhdrata (bearer) means vital air. Parivépa is food, and

epipa is sharpness of senses.

(By repeating this YAjy4-mantra) the Hotar makes the sacrificer

join those deities, assume the same form, and occupy the same place

with them. He (the Hotar) who has such a knowledge becomes (also)

joined to the best beings and obtains the highest bliss.

The Yajyé-mantra for the Svistakyit of the Puroddsa offering at

each libation is “ Agni, eat the offering.”?"

one of the masters (Acharyas), the word Nardsainsa, ie., belonging to Nardsamsu, means

the Soma cups (chamasa), after one has drunk out of them, sprinkled water over them,

and put them down. For, in this condition, they belong to Nardsumsa. At the morning

and midday libations, the Soma cups (chumasa) are filled twice each time, and at the

evening libation only once. Thus the Soma cups become during the day of libations five

times Nardsurhsas, This is the Nardsamhea-paikti sacrifice.

"Jt isnot in the Samhita. As it stands hero, it appears to have been taken from

another Sdkhd. Vor, whilst we found above, five parts of the havis-paikti mentioned,

here in this mantra we have only four, the payasyd being omitted.

“According to S4yana, the meaning of the latter sentence is: Prgan is called by

this name from his feeding (pus) the cattle, and kurumbha is called food from being

itself the nourishment.

TM The Kausitaki Brihmanam (13, 8) furnishes us with a fuller report on the origin

of the Svistakrit formula required for the Puroddia offerings which accompany the Soma

libations. It is as follows :—

ea didiagqaai Wise: faegar amar avaadt garat gaa | aaafiay

a aq: safeeted aq: a chad HG crate ensmfegga ad gaa far.

agian cis Aigieda cui shenmfogeaa cada waueWzar: eit Be ay-
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[127] By repeating this mantra, Avatsira (an ancient Risi)

obtained Agni’s favour and conqnered the highest world. The same

happens to him who has such a knowledge, and who knowing it has

this havis-pankti offered (7.e., the sacrificer), or repeats the Yijya-mantra

belonging to it (z.e., the Hotar).

FOURTH CHAPTER,

(The Dvidevatya Grahe Lilations, 7.e., the Libations poured from the

Aindravdyava, Maitrdécaruna, and Aégvina Grahas. Rituydjas. The

Silent Praise).

265.

(Story of a Race run by the Gods for obtaining the right to drink first

from a Soma Libation. The Aindraviyava Graha. Explanation of a

certain custom with the Bharatas),

The gods could not agree as to who of them should first taste the

Soma juice. They (all) wished for it, (each saying) “Might I drink

first, might I drink first.” They came (at length) to an understanding.

They said: “Well, let us runa race.! He of us who will be victor,

shall first taste the Soma juice.” So they did. Among all those who

ran the race, Vayu first arrived at the goal; next Indra ; next Mitra

and Varuna, then the Aégcins, Indra thinking he would be beforehand

with Vayu, (ran as fast as he could [128] and) fell down close to him. He

carafe a ge: seneetsiza aeaed ea af efraft sarsarAgghr |

vir aaa Agestar sea aida cai sraraagead 1 ah ar gaa gegarftr

ed Has seatissea qeaeaquadaad faataga aaa aad a gts

RANA MaayQey aa: |

i.¢., The Hotar uses, as Yijya of the Svistakrit offering of the Purodésa which accom-

panies the libations, the formula: “ Agni, eat the offering.”

(On the origin of this formula, the following is reported:) AvatsAra, the son of

Prasravana, was (once) the Hotar of the gods. In that abode of light, Death (one of

the gods) attached himself to him; for Agniis Death. He pleased Agni with an oflering,

repeating : “ Agni, cat of the offering,’ and was released.

(There is another story reported on the origin of this formula, which runs as

follows :-—)

The gods went by means of their innate light and splendour to the celestial world.

In that abode of light, Death attached himself to them. Agni is Death. Thoy pleased

Agni with an offering, repeating “ Agni, cat tho offering,” and were released,

This formula (havir agne vihi) consists of six syllables; the soul consists of six

parta,—is six-fold, Thus tho sacrificer redeems (by ineans of this formula) through a

soul (represented by this formula) his own soul, and clears of his debts. This is the

mantra of Avatsira, the son of Pragravana.

? The oxpression in the original is: @jim uydmu. See 4, 7.
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then said, “We both have (arrived at the goal) together; let both of

us be winners of the race.” Vayu answered, “ No! I (alone) am

winner of the race.” Indra said, “ Let the third part (of the prize)

be mine; let both of us be winners of the race!’ Vayu said, “No!

] alone am winner of the race.” Indra said, ‘“ Let the fourth part (of

the prize) be mine; let us both be winners of the race!’ To this

Vayu agreed, and invested him with the right to the fourth part (of the

first Soma cup presented), Thence Indra is entitled only to the fourth

part; but Vayu to three parts. Thus Indra and Vayu won the race

together ; next followed Mitra and Varuna together, and then the Advins.

According to the order in which they arrived at the goal, they

obtained their shares in the Soma juice. The first portion belongs to

Indra and Vayu, then follows that of Mitra and Varuna, aud (lastly) that

of the Advins.

The Aindravdyava Soma jar(graha) is that one in which Indra

enjoys the fourth part. Just this (fourth part as belonging to Indra)

was seen (by means of revelation) by a Risi. He then repeated the

mantra appropriate to it, niyutudn Indrah sérathir, t.e., Vayu? (and)

Indra his carriage-driver! Thence, when now-a-days the Bharatas® spoil

their enemies (conquered in the battle-field), those charioteers who

[129] seize the booty, say, in imitation of that example set by Indra,

who won his race only by becoming the charioteer (of Vayu), “the fourth

part (of the booty is ours) alone.”’ ‘

26.

(On the Meaning of the Libations from the Aindrandyava, Maitrivaruna,

end Aseina Grahas, The two Anuvihyds for the Aindravdycra Greha.)

The Soma jars (graha) which belong to two deities® are the vital

airs. The Aindravayara jar is speech and breath, the Muitrdraruna

jar is eye and mind; the Asr/na jar is ear and soul. Some (sacrificial

priests) use two verses in the Anustubh metre as Puronuvakyds, and two

in the Gayatri metre as YAjyis when offering (the Soma juice) from the

1 Niyutvdn is a frequent spithet of Vayu. See the hynin 2, 41, meaning, one who haa

teams, oxen, cows, &u, ;

* Savana docs not take this word here as a proper name, in which sense we goner-

ally find it in the ancient Samskrit Literature, Lutas anappellitive noun, meaning

“warriors.” He derives the word from bhara cattle, and tan to extend, stretch: to

which etymology no modern philologist will give his assent. | Satean is here explained

by Sdyana as “ charioteer ;" but in his commentary on Rigveda 1,62, 2, ho takes it in

the sense of “enemy " which is, we think, the right one.

“The author of the Bradhmanam explains here the reason of the enstom why the

charioteers aro entitled to the fourth part of the booty made ina battle,

* These vessels are called: Afudrariyena, Maitradcarusa, and Asving
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Aindravéyava jar. As the Aindraviyava jar represents speech and breath,

thus the proper metres ‘Anustubh being speech, and Gayatri breath) will

be applied. But this (practice) ought not to be observed. For, where the

Puronuvakyé mantra excceds in (syllables) the YaéjyA mantra,® there is no

success in the sacrifice ; but where the Yajy& exceeds the Puronuvakyé

{in syllables) there is success.

(Likewise success is not obtained) by using the same metres (for

Anuvaky& and YajyA mantras). In order to obtain any desire what-

ever, referring to speech and breath, the Hotar ought to do so (ie,

[130] to repeat two verses in the Anustubh metre as Anuvakyds, and

two in the Gayatri metre as Yajy4 mantras). In this way (all he desires)

will be fulfilled. The first Puronuvakyd belongs to Vayu (1, 2,1), the

second to Indra and Vayu (1, 2,4). By that Yajya? which belongs to

Vayu, the Hotar makes (produces) breath (in the sacrificer). For Vayu

(wind) is breath, and by means of that pada (foot) of the Indra-Vayu-Yajya

mantra, which refers to Jndra,, be makes speech. For speech is Indra’s.

He (thus) obtains every desire (granted) which refers to breath and speech,

without producing any inequality (by having the one set of mantras too

long, the other too short) in the sacrifice.*

27.

(The Rite of Drinking from the Aindrardyavi, Meitravaruna, and Agcina

Grahas by the Hotar. The Formulas repeated ct those occasions.)

The Soma offerings belonging to two deities are the vital airs; * but

they are offered in the same jar for both (deities); for the reason is, that

(all) the vital airs are of one and the same nature. They are sacrificed from

two‘ grahas (jars with small cups), for the vital airs are a pair (such as the

* This would be the caso if the Anugtubh metre should be used for the Puronuvaky&,

and the Gayatri as Y4jyfi; for the Annstubh consists of thirty-two, and the Gayatri

only of twenty-four syllables.

! The two first verses of 4, 46, are used as Yajyas.

* This latter remark refors to the opinion of those who maintained that the

Puronuvakyé& and Yajy4 mantras ought to be of the same metres,

* By these, speech, cyes, and ears are meant.

‘ At the Soma offerings, there are always two Grahas required; oneis held by the

Adhvaryu, tho other by his assistant Pratipasthftar. The contents of both the grahas

belong tothe samo pair of deities ; both are thercfore dvidevatya, belonging to two

deities, The author of the Braimana attempts here toexplain the circumatance that,

though the Soma offering contained in one graha belong to two deities (Vayu and

Indra, Mitra and Varuna, &c.), there are always two Grahas used, and their contents

simultaneously sacriliced,
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eyes), [131] When ‘after the Soma offeriug has been given to the two res-

pective deities) the Adhvaryu hands over (the Soma cup to drink of the re-

mainder of the juice) to the Hotar, he receives it with the same mantra by

which the Adhvaryu presents it (to him). By the (words) : This is a good,*

“this is a multitude of goods; here is good, a multitude of goods ; in me is

“the good (when the Soma is drunk), a multitude of goods; rule of speech® !

“protect my speech!” the Hotar drinks Soma from the Aindravayava

“graha. (Then he repeats): ‘Speech with breath is called hither (by me);

“‘ may speech with breath call also me! The divine Risis, the protectors of

“ (our) bodies, ' who are born from austerities (tapoja) are called hither (by

““me)! may the divine Risis, the protectors of our bodies, who are born

“from austerities, call (also) me!’ By the divine Risis, who are the

* protectors of (our) bodies, the vital airs are to be understood. Thus he

“ calls (invites) the Risis.

(By the words): “ This is a good which has knowledge; here is a good

“which has knowledge ; in me isa good which has knowledge ; ruler of the

eye, protect my eye!” the Lotar drinks Soma from the MaitrAavaruna graha.

(Then he repeats): “The eye with the mind is called hither. May the

* [132] eye with the mind call (also)me! ‘I'he divine Risis,” &e. (just as

above).

(By the words): “ This isa good, a good which is lasting; here is a

“ good, a good which is lasting ; in me isa good, a good which is lasting;

“ruler of the sense of hearing !° protect iny sense of hearing !" the Hotar.

drinks Soma from the Advina graha. (Then he repeats): ‘The sense of

“hearing with the soul is called hither: may the sense of hearing with the

“soul call(also; me! The divine Risis,” &c. (just as above),

When drinking from the Aindravayava graha, the Hotar facing the

cup turns its mouth towards his face (anddrinks); for the inhaled and

exhaled airs are in his front. In the same manner, he drinks froin the

Maitravaruna jar ; for the two eyes are in his front. When drinking from

* This formula resembles very much one of the most sacred prayers of the Parsis, viz.,

ashem vohu vahistemasti which is particularly repeated when the Zota priest (the Hotar of

the Brahmans) is drinking the Homa (Soma) juice ; rohitis etymologically vasu, whichis

very frequently usedin formulas repeated by the Hotar before he tastes the sacrificial

food ; vulistem is the superlative of oh“, conveying the same sense as purivasu.

‘ In this translation I followed the reading mag One of my Manuscripts and Séyana

read aren, Which appears to be only a lapsus calami for armor,

* The expression in the original is : tantpeivdnus tancah, the term “body” being thus

put twice.

" SBayana explains aan by fian

12
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the Asvina jar, he turns its mouth * reund about; for men and animals

hear apeech sonnding from all sides.

28.
\

‘On the Repetition of the Two Vajyt Mantras for Libation from the Deidet-

yagrahas. No Anurasatkira allowed. On the Agur for those Yajyas).

The Soma jars belonging to two deities are the vital airs. The Hotar

ought to repeat the (two) Yajya mantras (for the offering poured out of

such a jar, [183] without stopping (at the end of the first mantra), in order

to keep together the vital airs and to prevent their being eut off. The

Soma jars belonging to two deities are the vital aire. (Thence) the Hotar

should not make the Anuvasatkira (7.e, not pronounce the formula:

“Agni, eat the Soma!"'® with the formula Vaugat! after the Yajyd

has been repeated). If he doso, then he stops the (circulation of the)

vital airs which are not stopped (in any other way). For this formula

(the anuvasitkdra) is a stop. (If ene should observe a Hotar repeat the

Anuvasatkfra) one ought to tell lim, that he had stopped the vital airs,

which are not stopped (otherwise), and that he would (consequently) lose

his life. This always happens. Thence he ought not to repeat that

formula (the a@nuvasatkdra) when pouring oblations from the Soma jars

belonging to two deities.

They ask, (what is the reason that) the Maitrévaruna priest gives

twice his assent that the YAjyi mantra should be repeated, and calla

twice (upon the Iotar) to do so, whilst the Hotar declares his readiness

to repeat the YajyA mantra only once, and (concludes with) pronouncing

twice, Vausat! Vausat! (instead of doing it once)? What is the

(meaning) of the Hotar's declaration of his readiness to repeat the Ydjyf

mantra!! (that he repeats it only [134] once at the beginning, and not

hefore the second mantra ?

* The Aindravayava graha has one, the Maitrévaruna two,mouths. The drinking trom

the two latter ones ia described as purastdt pratyaiicham, thitis, to take the graha in

one’s hands, so that its mouth faces the mouth of the drinker, and, when drinking, to turn

the Iower part of the vessel aside.

The Aévina graha has three mouths. The drinking from it is described aq parihdram,

that is, to turn itsthree mouths one after the other to one’s mouth when drinking, so that

the whole vessel becomes turned round. (Oral infarmation.)

The recital of this formula ia called anuvasatkara,

"The words “assent that the Yajy& mantra,” &c,,and ‘declaration of his readiness

to repeat,” &., are only a translation of the term dgur, stating its fullimport, After the

FHotar has repeated the two Puronuvakyé mantras, mentioned on p, 180, he is addressed by

the Maitravaruna priest in two formulas, following immediately one another, which are

called Praisa-mantra, te, mantras containing an order to repeat. Both commence by



wh

(Che answer is.) The Soma jars belonging to two deities ate the vital

airs. Tho Agur formula is the thunderbolt. If, therefure, the Hotar were

to put between (the two Yajy& mantras) the Agur formula, be would de-

prive the sacrificer of his life (as if striking him) with (a weapon like)

the thunderbolt. (If one should observe a Hotar doing so) one ought tu

tell him, that for having, by means of the Agur weapon, deprived tho

socrificer of his life, he himself would also lose Lis life. Thus it always

[185] happens. (Therefore) the Hotar ought not to repeat the Agur

formula in the midst of (the two Yajyé mantras’.

And, further, the Maitrivaruna priest is the mind of the sacritice,

and the Flotar its speech. Speech speaks only when instigated by the

inind (to do go), If any one utters speech different from what he thinks,

such a speech is liked only by the Asuras, but not by the Devas. ‘The

Agur formula of the Hotar is contained in the two Agur formulas (etd

yaksat) pronounced. at this (cccasion) by the Maitravaruna priest.

£9.

CHitayigas )

?
The mautras repeated far the afferiijis fo the Ritus '? (seasons) ara

the formule: Hutd yaksal, de, may tue Hotar repeat (he Yajya mantra, The Hutae being

obliged to repeat both Yajya mantras uno tenore without stopping, he eau declare his readi-

ness to respond to the order given by the Maite varuiaa ouly before he commences to repeat

the proper Yajya mantras, His readiness he declares by thu wutda g 3 amine: This is

the dgur of the Hutar. That Q is tobe pronounced with pinti, Ge, with throe wourus, is

remarked by Pinini 8, 2, 88 ( a aseata y Patanjoli, in bis Mahaébba: ya, explains g

as an elliptical expression, implying the whole; verse—Q aaa fas terest wy (Rigveda,

1, 18¥, 1D. On tho dgur formula, sev Asval. : ranta Sdtras 1,5. where it is said that the

Agur formula, a quae: is required at the so-called Prayfjas (at the first and fifth)

and principally 6, 3. ta this latter passage, the rule is given to which the author of the

Bedhwane refers, Ghat the two Yajyés for the Aindravéyava graha reyoire two Praisas,

tec. orders, one Agur, and two Varatkdras ; whilst the two other grahas, the Maitravariny

and the Asvina, require each only one Vajyd, one Prai_a, and one Va-atkara. See algo

the Sdukhuyane BOtras 7,2. The formula g qarpgg is always at the beginuing of the

YAjy4, us well as the words gra aya at that of the Praisa miptra, The proper order

to repeat is conveyed at the end of the latter by the words Baa, t.e., Hotar, repeat the

Yajyv4 mantra, whereupon the Hotar repeats the Yajy& The repetition of this formula

appears to go back to a very remote antiquity. Kor we tind both the formula and its

technical term in the Zend-Avesta. Yajdinuhe is completely identical with the Zend

Yazumdidé, which always precedes the names of Aliura-mazda, the archangels, and other

divine beings, and the souls of the daceased, when homage is paid te them. The technical

term for repeating this formula is: d-ghare (the same as d-gur), See the Fravardin

Yasht 50, kuhé no idha udmd dghairydt, Le., to whose name of us will be pay homage by

repeating Yuzumaide, Le., we worship. That the word dghuirydt has this meaning, is well-

known to the Parsi Dasturs

42 There are twelve Grahas for the Ritus, from which the Soma juice is offered in

three sections; first six, then four, aud, lastly, two aro takua, The wautres required
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the vital airs. By performing [186] them, they (the priests) provide

the sacrificer with vital airs. By repeating six mantras containing the

singular ritund to the Kitus, they provide the sacrificer with the air

inhaled (prdua); by repeating four mantras containing the plural ritubhih,

they provide him with the air exhaled (apdna) ; by repeating, at last, two

mantras containing the singular ritund, they provide him with the cir-

culating vital air (vydna). For the vital airs are three-fold, viz., air

inhaled, air exhaled, and the air circulating in the body. (These Ritu

offerings being made in three sections) in the first (series of mantras when

six ave given), the singular ritund is used; in the second, the plural

ritubhik; and in the third, the singular again ritund are applied. (This

is done) to keep together the vital airs, to prevent them from being cut

off.

are to bo tound among the so called pruiga siktus. See Asval Srauat, 8,5, %, SAnkbayana

7, 8. About the particulars of the Ritu Yajas, soo Taittiviya Sainhita 1,4, 14 and 6, 5, 8,

with Sfiyaua’s commentary, ed. Cowell, i., p, 643-46. Tho YajyA mantras and the Prairas

for the Ritu offerings are essentially the same, 9 All (12) Praizas are given by the

Maitravarnna. The first is addressed to the Hotar, and runs as follows : Qa wafaz
Qiareaniza or gfqeat AAT aa fag witis, ie, May the Hotar repeat the Yajya mantra for
Indra! May he drink Soma from the cup of the Hotar with the Ritu! The Y&jya

contains the same words, with the ouly difference that, instead of yakgal, the appropriate

formula % y UarAz is used.

In the second Rituyaja, whichis repeated by tho Potar, the Marutags are invited

to drink with the Ritu from the offering of the Potar. The third helongs to Tva:tar

and tha wives of the gods, It is ropeated by the No-tar (@ a aarag afar grag: quiver

aqgaray vated aar Gra fowy),

The fsurth, which is repeated by the Agnidhra, belongs to Agni. The fifth helcngs

to Indra-Brahma, and is repeated by the Brahmanéehhbansi, The sixth is repeated for

Mitra-Varuaa (who are called agit) by tho Maitrdvaruna, These six mantras

contain the formala sagar 3eq Fiaa.

The seventh, eighth, ninth and tenth Rituy4jas which are ropcated by the Hotar,

Potar, Ne.tar and Achhivaka respectively, helong to deva dravivodah (a name of Agni).

These four-maniras contain the term aaghh: aa faa, The eleventh and twellth RituyAjas

are repeated by the Hotar with the term waqarea The cleventh belongs to the Asvins

as the two Adhvaryus; the twelfth to Agni Gihapati.

The first Soma libation for the Ritus is poured from the Hotrap&tra, the second

from the Potra-patra, the third from thatof the No tar, the fourth from that of the

Agnid, the fifth from the Brahmana-patra, tho sixth from that of the PrasAstar

(Maitravaruna),

The seventh, eighth and ninth from the Patras of the Hotar, Potar, and Nectar

respectively. Tho tenth libation is not poured from ono of these Patras already mentioned,
but in addition to the Patras of the Hotar, Potar,and No tar,a “ fourth vessel” (turZyam

pdtram) is mentioned, which is called amurtyam, i.e., immortal. Theo devo dravinodadh

(Agni) is called upon to prepare the Soma draught himself and repeat himself the YAjy4.
The eleventh libstioen is poured from the Adhvaryava-patra, and the twelfth from the

Garhapatya (Sapla-Haulra).
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[137] The Ritu Yajis’® are the vital airs. (Thence) the Hotar ought

not to repeat the Anuvasatkdra. For the Ritus have no end ; one (always)

follows the other. Were the Hotar to repeat this formula (the anuvasat-

kara) when making the offerings to the Ritus, he would bring the endless

seasons (their endless succession) to a stand still, For this formula is a

tand still. Who (therefore) should repeat it, would bring the Ritus to

stand still, and difficulty would be created (for the sacrifice). This

ways happens. Thence he ought not to repeat that formula, when

‘peating the mantras for the offerings to the Ritus,

3O.

(The Hotar Eats the Puroldsu and Drinks from the Grahas.)

The Soma jars belonging to two deities, are the vital airs, and cattle

s food (ila). (Thence) after having drunk from the Soma jars belong-

ing to two deities, he calls Jd (food). }* Jlaéis cattle. He thus calls cattle,

and ‘consequently) provides the sacrificer.with cattle.

They ask, Should the Hotar first eat the food (remainder of the

Purodasa offering previous to the Soma offering) which he has in his

hand, or should he drink'® first from his Soma cup (chamasa)? (The

[138] answer is) he should first eat the food which he has in his hand,

then he may drink Soma from his cup. In consequence of the circums-

tance that he first drinks from the Soma jars (grahkas) belonging to two

leities, the Soma draught is first (before lie takes any other food) enjoyed

y him, Therefore (after having tasted already the Soma juice by

rinking from the Grahas belonging to two deities) he ought to eat the

0d (Purodaga) which he has in his hand, and then drink from his own

up (chamasa), In this way, he takes (for himself) nourishment of both

sinds (food and drink).

By taking both Soma draughts (from the graha and the chamesa) he

obtains (for himself) nourishivent (of all kinds).

(The Hotar pours some drops of Sema from the Graha into his

Chamasa ; the meaning of this proceeding ix given in the following :)

13 The same speculations on the nature of the Rituyajis, viz. that they are the vital

airs, wo find in the Kau-itaki Brahm. 18,9, and in the Gopatha Brftun. 8, 7,

'* Tho term used for “drinking " is bhaksayati, which is also the common word for

eating, That bhaky must have been wsed already in very ancient times for “ driuking ”

the Soma juice, is shown in a passage in the Hama Yasht of the Zcend-Avesta (see Yasna

10,18.) yase téhddha haoma adiré gavd ivistahé baksaiti, Le, who enjoys thee, O Homa,

(Soma) when being dead (by bruising and squeezing’ in the yellow milk. (The Homa

juice of tho Parsis is of yellow colour, and acinally mixed with a little fresh milk).

’ Tho formula for calling Ha is to be found in the Asvalfiyana ‘ravta Sutra 1, 7:
ilopthistd, We,
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he Soma jars belonging to two deities are the vital airs; the

Cliamasa of the Hotar isthe soul. By pouring drops from the Soma jars

belonging to two deities in the Chamasa of the Hotar, the Hotar puts (in

his own body) the vital airs for obtaining his full age. He who has such

a knowledge attains to his full age (]00 years).

81.

(The Oriyin of the Tasnnim Samsa,'* ie., Silent Preise, Explained.)

The Asuras performed at the sacrifice all that the Devas performec

The Asuras became thus of equal [139] power (with the Devas), and di

not yield to them in any respect). ‘Thereupon the Devas saw (by the:

‘7 The Asuras (uotmental eyes) the ¢isnim samsa, .., silent praise.

knowing it) did not perform this (ceremony) of the Devas. This “silent

praise” is the silent (latent) essence (of the mantras). Whatever weapo:

(vajra) the Devas raised against the Asuras, the latter got (always) aware

of them.’® The Devas then saw (by their mental eyes) the ‘silent praise”

as their weapon ; they raised it, but the Asuras did not get aware of it.

The Devas aimed with ita blow atthe Asuras and defeated the latter,

who did not perceive (the weapon which was aimed at them). Thereupon

the Devas became masters of the Asuras. He who has such a knowledge

becomes master of his enemy, adversary, and hater.

The Devas thinking themselves to be victors spread the sacrifice

(i.e, made preparations for performing it), The Asuras came near it,

intending to disturb it. When the Devas saw the most daring (of th:

Asuras) draw near from all quarters, they said : let us finish this sacrifice

Jest the Asuras slay us. Sothey did. They finished it by repeatinu

the “silent praise.” (The words which constitute the ‘silent praise

now follow.) By the words, bkar agnir jyotir jyotir agnih, they finishec

the Ajya and Pra-uga Sastras (the two principal liturgies at the morning

libation). By the words, indro jyotir bhuvo jyotir indrak, they finished

the Niskevalya and Marutvativa Sastras [140] (the two principal

liturgies at the midday libation’. By the words, sdrya jyotir jyotth svuh

* See about this particular part of the Soma service, Asval. Mr. bd. 3,9, which pass-

age is quoted by Sayoua in his commentary on the Aitaréya Brahmanam. The three for-

mulas which coustitule the Silent Praise (as inentionod here) form also, with the exception

of the vyvhritix (the three great words bhi, bhuvuh, svah) a chant ealled the Jyotirada,

which is sung by the Udgatar when holding the eloth through which the Koma juice is

strained (itis called dasdpavitru) in bis hand, The metre of the three formulas (if all

are taken together) is Gayatri, The Risi to whom it was revealed is ssid to be Puskala

(S4wa prayoga),

Mantras, ancred formulas and words, are always regarded as personager,

w Phe term in tho origiual is: pratyatudhyanta, Fa sana explains it by amare ef fa,

thes retaliate, take rovenge,
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eteyah. they taished the Vaideadeva and Agni:miruta Sastrus he two
litmrgies of the evening libation).

Thus they finished the sacrifice by the “silent praise.”” Having thus

finished the sacrifice by means “of the silent praise” they obtained the

Inst mantra required for the safety of the sacrifice.'® he sacrifice is

finished when the Hotar repeats the “silent praise.”’

Shonld any one abuse the Hotar or cnrse him after having repeated

the “silent praise,” he should tell him (the man who abuses or cnrses him)

that he (the abuser) would be hurt by doing so.

({n order to make abuses or curses retort upon their author, tho

TIotar repeats the following mantra :) ‘“‘ At morning we (the Hotara)

finish to-day this sacrifice after having repeated the “silent praise.” Just

as one receives a guest (who comes to our houses) with ceremony, in the

name way we receive (the sacrifice as our guest with duo honours) by

repeating this (silent praise).”” He who having sucha knowledge should

abuse or curse the Hotar after he has repeated the ‘ ‘silent praise,” suffers

injury. Thence he who has such a knowledge should not abuse or curse,

after the “silent praise” has been repeated.

32.

(On the Meaning of the Silent Praise.)

The “silent praise” are the eyes of the (three) libations. Bhialragnir,

Xe, are the two eyes of the morning libation. Indro jyotir, &c., are the two

eyes [141] of the midday libation. Sitryo jyotir, &., are the two eyes of

the evening libation. Hoe who has such a knowledge, prospers by means

of the three libations which are provided with eyes, and goes by means

of such libations to the celestial world.

This ‘silent praise” isthe eye of the sacrifice (the sacrificial man).

There being only one of the “ great words” (Lhir, bhuvah, sear), (in the

“silent praise’ of every Jibation), it must be repeated twico, for, though the

eye is (according to its substance) only one, it is double (in its appear-

ance).

Tho “silent praise” is the root of the sacrifice. Should a Hotar wish

to deprive any sacrificer of his standing place, then he must not at his

sacrifice repeat the ‘silent praise;’’ the sacrificer then perishes along

with lis sacrifice (the sacrificial personage) which thus has become

rootless.

1* ‘Phe sacrifice is believed to be a chain; none of its links is tu be broken. It

finished, {tia roHedup. Tho last mantra ropresents tho last link. Without the last link,

a chain cannot be wound up.
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About this they say: the Hotar ought to recite (it at any rate); for it

is for the priest’s own benefit when the Hotar repeats the “silent praise.”

In the priest rests the whole sacrifice, and the sacrificer in the sacrifice.

Thence the “silent praise,” ought to be repeated.

FIFTH CHAPTER.

The Different Parts of the Ajya Sdstra: Ahdva, Nivid, Sakta.)

33.

The call, gomsdvom? (called dhdva) is the Brahma ; [142] the address

(Nivid,? is the Ksatram (royal power), and the hymn (s@kta) are the subjects

(vis), By repeating ‘first) the call gomsdvom (representing the Bralima),

and then setting forth the titles (representing the royal power), the Motar

joins subsequently the Ksatram to the Brahma. By repeating the Nivid

before he recites the hymn, he joins subsequently the subjects to the

Ksatram, the Ksatram being the Nivid, and the hymn the subjects.

Should the Hotar wish to deprive the sacrificer of his Ksatram, he

1 This formula, which is very frequently used, is only a corruption and con-

traction of gata dq i.e, let us both repeat the hastra. To this eall by the Hotar
the Adhvarya responds with the words: gig @r@a ic., we repeat, God! (deva meaning

here only priest). This call of the Hotar is called Ahdva, and the response of the

Adhvaryu Pratigdra, See Asval, Sr. S, 5, 9, where the following rules regard-

ing the repetition of the Ahiva, by which the Adhvaryn is informed that the Hotar

is about to repeat his recitation, are given: eq snga; nraea® ararfeq yalanudiaia gana:

gw AaWradara: this Ab4va (the call Somsdvom with a loud voice by the Hotar) takes place at
tho commencement of the Sastras at the morning libation, and at the beginning of the

several parts of the Sastras (as in those of the Pra-uga SAstra), and everywhere (at all
KAatras) within the FAstra of which it forms an integral part. The first syHable 37 is
always pluta, i.e, spoken with three moras, and also the om (pranav) at the end. In the

Prayogas it isthus writton : 3iq @atya, At the midday libation, the dhiva is preceded by

the word gaat Adhvaryu (Asv. Sr. S. 5, 14), which is wanting at the morning libation. At the

evening libation, there is another modification of the dhéva, viz., aeaaf HMw the syllable

So being repeated twice. This d@hiva is regarded as a matter of great importance, and

required at tho beginning of all SAstras, he they recited by the Hotar, or the Maiteraévaruna

or Bréihmanichhanst or the Achhaévdka. (See 8, 12.)

2 The Nivid is an address either toa single deity or to a class of deities, inviting them

to enjoy the Soma libation which had been propared for them, It generally contains the

enumeration of the titles and the qualities of the respective deities. Its proper place

is only in the midday and evening libations, Allthe Nivids for these libations are given

in full in the Sainkhdyana Sr. 8, 8, 16-23. Tho twelve formulas addressed to Agni which

are enumerated in 2, 84, are properly, speaking, no Nivid, but only a Puroruk, i.e, a mera

preliminary address. They are actually called so in 2,40. We find the word also in the

Zend Avesta in the verbal form : nivaédayémi ic, 1 addressmy prayer to such and such

heings (which are then montioned).
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has only to put in the midst of [143] the Nivid the hymn, By doing

30, he deprives him of his Ksatram.

Should the Hotar wish to deprive tho sacrificer of his subjects (his

income, &c,) he has only to putin the midst of the hymn the Nivid.

Ry doing so, he deprives the sacrificer of his subjects.

But should he wish to perform the sacrifice in such a way as to

keep the sacrificer in the proper possession of all he had (Brahma,

Ksatra, or Vis)’, then he must first repeat the dhdva (Somsdvom,) then

the nivid, and (lastly) the skta (hymn), This is the proper performance

for all (the three castes).

Prajipati was in the beginning only one (not distinguished from

the world). He felt a desire of creating (beings) and (thus) multiplying

himself. (Therefore) he underwent austerities, and remained silent.

After a year had elapsed, he uttered twelve times (words) which con-

stitute the Nivid of twelve sentences. After this Nivid had been pro-

nounced, all creatures were produced.

(That the world had been created by means of the Nivid) this saw

(also) a Rigi (Kutsa by name) when repeating the following verse in

which there is an allusion to it: sa parvayd nividé (1, 96,2)i.e, “he

(Agni) created through the first Nivid, through the praise of life in

‘songs, all the creatures of the Manus (regents of large periods of time);

“through his lustre shining everywhere (he made) the heavens and

‘water; the gods (priests) kept Agni (back on earth), the giver of

“ treasures.”

This is the reason that the Hotar gets offspring, when he puts the

Nivid before the hymn (sitkfa’.. He who has such a knowledge, is blessed

with children and cattle.

34.

[144] (The Several Words of the Nivid are Explained).

The Hotar repeats: Agnir deveddhah,* i.e, Agni lighted by the

gods. The Agni lighted by the gods is that Agni (in heaven); for the

gods kindled him. By these words, he (the Hotar) has command over

that Agni in that world (the fire in heaven).

The Hotar repeats: Ayuir manviddhak, ie, Agni lighted by

men. The Agni lighted by men is this one (on carth); for men lighted

him. Thus he has command over Agni who is in this world (on earth).

* That is to say, if he does not wish to deprive one of “the roy al caste of his nobility,
or a Vaisya of his caste,

‘The address to Agni at the DarsapOrnamasa-igti, after the names of the chief

patriarchs (pravara) of the sacrificer’s family have been pronounced, is just like this one

mentioned here, which is required at the Afya Sastra, Aéval. Ar. 8, 1, 2%

18
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The Hotar repeats: Agnil. susamit, 7¢e, Agni who lights well.

This is Vayu. For Vayu lights himself through himself and all that

exists. Thus he has command over Viyu in the airy region,

Ile repeats: hott devaarriteh, ie., the Tlotar chosen by the gods.

The Hotar chosen by the gods is that Agni (in heaven). For he is every-

where chosen by the gods. Thus he has command over him in that

world (heaven).

He repeats: hot4 manuvritah, i.e, the Hotar chosen by men. The

Totar chosen by men is this Agni (on earth). For this Agni is every-

where chosen by men. Thus the Hotar hascommand over Agni in this

world.

lle repeats: prantr yajidndm, ve, the carrier of sacrifices.

Vayu is the carrier of sacrifices. Jor, when he blows (prayiti), then the

sacrifice exists, and consequently the Aguiketram. Thus he has command

over Viyu in the airy region.

He repeats: rathir adhvardydm, i.e, proprietor of the carriage

[ 4145 ] laden with offerings. The proprietor of the carriage

laden with offerings is that one (Agni in heaven, Aditya). For he moves

to his place (to which he wishes to go), just as one who has a carriage.

Thus the Hotar has command over him (Agni) in this world.

He repeats: atitrto hotd, 7.e., the Hotar who is not to be overcome.

This Agni (the Agni on earth) is the Hotar who is not to be overcome.

None can come across his way. Thus the Hotar has command over

Agni in this world (on earth).

He repeats : térnix havydvat, i.e., the runner who carries the offerings.

Viiyu is the runner who carries the offerings. For Vayu runs in an

instant through the whole universe; he carries the offerings to the gods.

Thus he has command over Vayu in the airy region.

_Ile repeats: & devo devin vaksat, i.e, may the god bring hither

the gods, That god (Agni in heaven) is it who brings hither the gods,

Thus he has command over that (Agni) in that world.

He repeats: yaksad agnir devo devdn, i.e., may Agni, the god, repeat
the sacrificial mantras addressed to the gods. This Agni is it who

repeats the sacrificial mantras addressed to the gods. Thus he has

command over Agni in this world.

He repeats: so adhvard karati, jataveddh, ie. may Jatavedis (Agni)

prepare the sacred food. Vayu is Jatavedis. Vayu makes the whole

universe. Thus he has command over Vayu in the airy region.
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35,

(On the Recitation of the Sitkta of the Ajya Sastra, The Peculiar

Reeitation of the lrirst Verse Represents Copulation.)

(When the Iotar repeats? the (seven) Anustubh verses: pra vo

devaya agnaye (3, 13), he separates [148] the first pada (from the second

one). For a female divaricates her thighs (ut the time of coitus.) He joins

the two last padas (when repeating the hymn). For a male contracts his

thighs (at the time of coitus). This (represents) copulation. ‘Thus he

performs the act of copulation (in a mystical way) at the very beginning

of the recitation (of the Ajya Sastra), in order to produce (offspring and

cattle for the sacrificer). He who has such a knowledge, is blessed with

the production of offspring and cattle.

By separating, the two first padas when repeating (this hymn), be

thus makes the hindpart of the weapon (represented by the Ajya Sastra)

very thick, and by joining the two latter padas (of the hymn), he makes

its forepart thin. (The samé is the case with) an iron club or with an

axe (that is to say, the forepart, the shaft is thin, and the (iron) part of

them thick). Thus he strikes a blow with the weapon at his enemy and

adversary. Whatever (enemy) of his is to be put down, this weapon will

accomplish it.

86,

(Why the Hotri Priests Repair to the Dhisnyas or Five Places, stretching a

Straight Line from the Aynidhra ILearth. On the Name of the Ajya

Sastra, The Sastra of the Achhivika belongs to Indra Agnt).

The Devas and the Asuras were lighting in these worlds. The

Devas had made the Sadas (sitting place) of the priests (on the right side

of the Uttara Vedi) their residence. But the Asuras turned them out of

it. They then repaired to the Agnidhra® hearth lon the left of the

Uttara Vedi). Thence they were [147] not conquered by the Asuras.

Therefore, the priests take their seats near the Agnidhra, and not in

the Sadas. Tor, when sitting near the Agnidhra, they are held (from dhri

to hold). Thence that hearth is called Agnidhra. —

The Asuras extinguished the fires of the sitting place of the

Devas. But the Devas took the fires (which they require?) for their

sitting places ° _from the Agnidhra. By means of them they defeated

s The legend i is here rel: ated, in order to account for the fact, that the priests w. vhen
porforming the Sastrag, have their usual sitting place near the Marjdliya fire and take
their seats (dhignya) near the Aguidhra fire.

* Tho places to which the Brahmanam alludes arc the so-called Dhiguyas, oxtending

ina straight linc from the Marjalito the Agnidhra fire. Thoy ara eight in nunber, all
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the Asuras and lakgas, and drove them out. ‘hence the sacrificers,

by taking out the different fires (required) from the Agnidhiva, defeat the

Asuras and Raksasas and turn them out.

They conquered (ujayanta) by means of the (four) Ajya Sastras

at the morning libation and entered (the place) which they had conquered.

Thence the name djya (from ji to conquer, and 4-yd to come near,

enter),

Among the bodies of the minor Hotri priests (Maitravaruna,

Brahmandchhansi, and Achhavika), that of the Achhivaka was missing

when they conquered and entered (the place); for in his body Agni

and Indra had taken up their abode. Agni and Indra are of all the

gods the strongest, mightiest, defeating. best (the enemies), the suost

excellent, saving best (theirfriends). Thence the Sastra of the Achha-

vaka’ at the morning libation belongs to [148] Indra and Agni (whilst in

those of the other Hotri pricsts, Agnivalone is praised), For Indra and

Agni took their abode in his (the Achhayika’s) body. Thence the other

Hotyi priests walk first to their sitting places, and last comes the

Achhavaka, For he who is behind, is missing; he will join (the others)

at a later time.

Thence the sacrilicer should have a very strong Bahvricha *

Braihmana to repeat the Achbavika Sastra, for only then (if he be strong)
his (the priest’s) hody will not be missing.

37,

(On the Meaning of the Ajyu and Pra-uya Sustras. How they correspond

with their respective Stotrus. Ou the Yajyd of the Hotar.)

‘The sacrifice is the carriage of the gods. The Ajya and Pra-uga

Sastras are the two reins between (the carriage and the horses). By
repeating the Ajya Sastra after the Pavaminah Stotra (has been
sung by the Sima singers), and the Pra-uga after the Ajya Stotra,°

vecupied by the s0-called Hori priests in the following order, commencing from the
Marjali fire: Maitr4varuna, Hotar, Brahmanachhansi, Potay, Nestar, Achhavaka, and
Agnid. Before each of these priests there isa small earthen ring, in which sand, dust, &c.,
are thrown and a little fire lighted on it for the protection of the Hotri priest who standg

near it. See Mahidhara’s commentary on tho Vajasaneya Samhita, p. 151-52, cd. Weber,

and the Katiya Sitras 8, 6, 16-23. (p.708-10, ed. Weber),
‘Tho Sastra of the Achhaévaka consists of a hywn addressed tu Indragni, viz.,

tndrdyui dé gatum (8, 12).

*This means a Rigvedi, ic, a repeater of the mantras, of which the Rigveda
Samhita is made up.

"Each Sastram or revitation of one of the Hotri priests pre-supposesy 2 Stotrain,
or performanee of the Sdma singers. There are alwaysas many Sasttas ay there are

Stotras.
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the Hotar holds asunder the reins of the carriage of the gods, in order

to prevent it from being broken to pieces. In imitation thereof

charioteers hold asunder the reins of human carriages. Neither the

divine nor the human carriage of him who has such a knowledge will

be broken.

They (the theologians) ask : How does the Ajya Sastra of the Hotar
which belongs to Agni, correspond with the Pavaminya verses (for the

fermentation of the Soma juice) which are chanted by the Sima singers,

(the rule being) that the Sastra [149] should be just like the Stotra ?'’

(The answer is:) Agni is pav manak, ie. purifying, as even a Risi

(already) said: Aynir risth pavamdnah (9, 66, 20). The Ajya Sastra,
which begins with verses addressed to Agni, thus corresponds with

the Pavamiinya verses of the Stotra (for Agni is also pavamanah).

They ask: Why is the Stotram of the Sima singers in the Gayatri,

and the Ajya Sastra of the Hotar in the Anustubh metre, (the rule

being) that the Stotram must be like the Sastram (i.e, both must be

of the same metre)? He ought toanswer: one ought to look only to the

total. ‘There are seven verses (2.¢., the hymn of the Ajya Sastra) in
the Anustubh metre; by repeating the first and last verses thrice, the

number is brought to eleven; as the twelfth verse, the Yajya, in the

Virait, metre is to be counted, fur the metres are not changed by an

excess of one or two syllables.’* ‘These twelve (Anustubhs) are equal

to sixteen Gayatris, The Sastra being in the Anustubh metre, cor-

responds with the Gayatris of the Stotram (the metres thus being

equalized).

The Yajyi mantra (belonging to the Ajya Sastra of the Hotar) is,
uyna indrascha dasuso (8, 25, 1.) (Instead of the regular order indrdyni,

there is agra indrascha in the Yajya, Agni thus being first; but this

must beso, for) these two (deities) did not conquer, as Indrdgni, but

they conquered, when being made, Aguendrdu. The reasou that tho

Hotar repeats a Yajya verse addressed to Agni-Indra is that he might
be victorious. This verse is in the Virit metre, which consists of thirty-

three syllables, [150] There are thirty-three gods, viz.: eight Vasus,

eleven Rudras, twelve Adityas, one Prajipati, and one Vasatkira. Thus

he makes the deities participate in the syllables at the very first recita~

tion (the Ajya Sastra being the first among the twelve recitations of
“ Thero appeared. ‘to be an “exception to the rule in tho ‘fact that tho Nastra and

the Stotra have nut tue same deity, the tirst being addressed to Agui, and the latter to

Indra, whilst, according to the rale, both Sastra and Stutra ought to refer to one and
the same deity.

HW Tho Anustubh has thirty-two syllables, but the Virat thirty-three,
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the Soma-day). According to the order of the (thirty-three) syllables, the

gods severally (one after the other) drink (the Soma). Thus the deities

are satisfied by the vessel holding the gods.'”

They ask, Why is the Yajya verse addressed to Agni-Indra, whilst

the Ajya Sastra of the Hotar belongs to Agni alone, (the rule being)

that the YAjyd verse is to correspond with the Sastra (to which it be-

longs)? (The answer is) The Agni-Indra-Yajya is the same with the

Indra-Agni one; and this Sastra belongs to Indra-Agni, as may be seen
from the (Aindragna) Graha (mantra), and the “silent praise” (used at

this occasion). For the Adhvaryu takes the Graha under the recital of

the following mantra: indrdgni dgatam sutam'* (8, 12,1. Vajasaneya-

Sarhhita 7, 31), te, “Come ye, Indra and Agni! to the Soma juice,
(which is like a) fine cloud. Drink of it, driven by your mind.” The

“silent praise” is, Lhir agniy jyotir jyotir agnir, indro jyotir bhuvo

jyotir indrah; sitryo jyotiv jyotik svah stryak. Thus the Yajy4 verse is

in accordance with the Sastram,

38.

(The Japa which is Repeated before the Libations from the Dvidevatya

Grahas are given. Its Several Sentences Explained.)

The Japa’* which the Hotar mutters, is the seed. [151] The

effusion of seed is inaudible; so isthe Japa. It is, as it were, the

effusion of the seed.

This mystical devapétra, i.e, vessel holding the gods, is here the Yajy& verse
in the Virét metre.

18 This ig tho Yajya mantra which is repeated by the Achhavika.

4 This Jepa or inaudible utterance of words is the very commencement of the Ajya

Sastra. It is given in full, Asval, Sr. S.5,9, First the Adhvaryu is called upon by the

Hotar to turn away his face with the words : Ws, geaai, ie, Away, Adhvaryu! Then he

commences the Japa with the words : su-mat, &c. (see 2, 24), We here give the whole of

ib:

qaeagia fier maftar feqr gar wafaqien waa: siaeerar favafaettar

arqqecteen agit ceacamngArargeeaag: = eg afecale a ax deat.
ic, “ May the fathor MAtarisvan (wind, breath) make the verse feet without a breach !

May the Kavis repeat the recitations without a breach! May Soma, the all-possessing,

guide our performances! May Brihaspati repeat the recitations (and) the joyful

choruses! Vach (speech) is life, she has the whole life. She is life. Who will repeat

this (Sastva) ? He (ie, 1, the Hotar, representing Vach) will repeat it.’ From the

contents of this Japa, it is evident that the Hotar invokes the deitios presiding over

breath, speech, and literary skill, for a sucéessful recitation of the whole £astra, to

accomplish whichis regarded as an arduous task, In one of the sentences of this Japu

the repeaters are called kavis, which appears to have been the more ancient namo of

tho Hotri priests. Itis mentioned as signifying a class of priests in the Zond-Avesta

also,
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He mutters the Japa before the call sormsévom. Tor all that is

repeated after the call, somsivom, forms part of the Sastra. The Hotar

addresses thia call (sovsirom) to the Adhvaryu, when the latter with his

face turned away is lying prostrate on the earth (using the two hands as

his two forelegs like beasts), For four-footed beings (animals) emit. their

sperms (at the time of copulation) having turned their faces away from

one another. He (the Adhvaryu) then stands upright on his two legs.

For two-footed beings (men) emit their sperms when facing one another

in a straight line.

(The several sentences of the Japa are now explained).

He mutters, pitd mAtarised. The breath is pita (father), and the

breath is ma@tarigvd ; the breath is seed.

[152] By repeating these words, he (the Hotar) emits the seed

(for a spiritual birth).

Achhidré pad& dhi.'* Achhidraé, ic., without breach, is seed.

Thence a being which is unbroken (a whole) rises out of the seed.

Achhidra uktha havayah saitsann. Those who have learnt by heart

(the mantras) are called kavis. The sentence means: ‘They produced

this unbroken (matter), ze. the seed.”

Somo visvavid—samétsat. Brihaspati is Brahma; the Soma, whio is

praised by the singers, is the Ksatram. ‘The nithdni and ukthd maddni

are the Sastras. By repeating this sentence, the Hotar recites his

Sastras, instigated (prasutu) by the divine Brahma and by the divine

Ksatra. Both these (Brihaspati and Soma) preside over the whole

creation, whatever exists. For all that the Hotar is doing without being
incited by these two (deities), is not done. (Just as) they reproach one (in

common life, when something is done without order, saying) he has done

what was not done (not to be done). Of him who has such a knowledge

all that is done will be done, and nothing that is done be undone.

Vag-dyur. Ayuh (life) is breath; seed is breath; the womlh is

wich. By repeating this sentence, he pours the seed into the womb.

Kaidam-gamsisyati. Kah (who?) is Prajipati. The meaning of the

sentence is, Prajipati will generate.

39.

(On the Meaning of the Six Members of the “ Silent Praise,” and the Twelve

Members of the Puroruk. Why Jdtavedds is mentioned in the Puroriuk.

The Meaning of the A jya-sithta. )

Having called somsavom, he recites the “silent praise.” This trans. -

” Asval., dhadt,
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forms the seed (represented by [158] the Japa). First the effusion of

the seed takes place; then follows its transformation.

He repeats the “silent praise’? withont proper articulation of the

voice } (in order to make its proper words unintelligible even to those who

atand nearest). For, in the same way, the seeds are transformed (going

across one another).

Ife repeats the “silent praise’’ in six padas'’ (2.e., stopping six

times). Tor man is six-fold, having six limbs. Thus he produces by

transformation the soul as six-fold, consisting of six parts.

After having repeated the “silent praise,” he repeats the Puroruh

(Nivid 2, 34). Thus he brings forth (as a birth) the seed which had been

transformed. The transformation (of the seed) occurs first ; then follows

birth,

He repeats the Puroruk with aloud voice. Thushe brings him (the

mystical body of the sacrificer) forth with a loud voice (crying).

He repeats it in twelve padas. The year has twelve months; Praji-

pati is the year; he is the producer of the whole universe. He who is the

producer of thewhole universe, produces also him (the sacrificer) and

(provides him) with offspring and cattle for propagation. He who has

such a knowledge, prospers in offspring and cattle.

[Te repeats a Puroruk addressed to Jdtavedas'* (Agni), the word Jata-

vedas occurring in the last (twelfth part (of it).

[154] They ask, Why do they repeat at the morning libation a

Puroruk addressed to Jatavedis, wheréas this deity has its proper place

at the evening libation ? (The answer is) Jatavedis is life. For he

knows (veda) all that are born. As many as he knows of are born (jaté-

ndm), 80 many (only) exist." How could those exist of whom he does not

know (that they are born ?) Whosoever (what sacrificer) knows that he

himself is made a new man (by means of the Ajya Sastra), he hasa good
knowledge.

40.

He repeats the (hymn), pra ro deviya Aqnaye (3, 15).2° (The word)

pra means prdna (life). or all these beings move only after having been

1° Phis is called ; tira iva, i.e, across asit were,

"' Ite six parts are as follows: (1) yxfaeirfax (2) earftefas (3) cegtetrftetar (4) oanfatterie

(5) geroerfire, (6) cart: ea:gtty, Sec Asval. sr. 8. 5, 8. Properly speaking, the “silent
pralso ” consists only of three padas. See Ait, Br. 2, 81.

* This refers to the last pada of the Puroruk ov Nivid, where Agni is mentioned hy

the § name of Jdtavedds. See 2, 34,

* This is an explanation of the name “ Jdtavedds."
* This is the Ajya-sdkta, the chief part of the Ajya-sastra.
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endowed with praya. Thus the Hotar produces the prdna (for the sacri-

ficer), and makes it ready (for use).

He repeats, didivdshsam apdrvyam (3,13, 5).”' For the mind has

become shining (diddyaj, und nothing exists anterior (a@pirvyam) to

the mind, Thus he produces the mind (of the sacrificer), and makes it

(ready for use).

He repeats, su nah sarmdni vitaye (4). Vdch is sarma (refuge). For

they say about one who is repeating with his speech (the words of

another). “I have stopped his talkativeness (sarmavat).”*” By [155]

repeating this verse, thc Hutar produces speech (in the sacrificer), aud

makes it ready (for use).

He repeats, wa no Lrahman (6). Brahma is the sense of hearing.

For, by meaus of the ear, one hears the Brahma; *° Brahma is placed in.

the ear. By repeating this verse, he produces (in the sacrificer) the sense

of hearing, and makes it ready (for use).

He repeats, sa yanté vipra (3). The air exhaled is Yanté, 2.e., restrainer.

For the air inhaled (préya) is held back by the air exhaled (apdna),

and does (consequently) not turn away. By repeating this verse, he

produces the apdna (in the sacrificer), and makes it ready (for use’.

lle repeats, rifdévd yasya rodasi (2). Rita, te, true is the eye. For

if two men have a dispute with one another (about anything), they believe

him who says, “I have seen it by the exertion of (my own) eyes.’ By

repeating this verse, he produces thc eyc (in the sacrifice), and makes it

ready (for use).

With the verse, ud no rdsva (7), he concludes. The whole (man)

“endowed with thousand-fold gifts, with ollspring, and thriving well,” *4

is the démd (soul). By repeating this verse, he thus produces the soul as

the aggregate man, and makes it ready (for use).

He repeats a Yajyi mantra. The Ydjydisa gift, meritorious, and

2 Though in the Sakta the fifth verse, it is the second, if this hymn is used as the

principal part of the Ajya Sastra.
22 The worcs, sptaqrensraifa@ are no doubt an idiomatical phrase of the aneient

kanskrit, the exact meaning of which it is now impossible to determine, Sayana ex-

piains it in the following way: saAqtrarter qrangaiaa fara wag gagetad daw’ y aera

rem 1 @ fier erate quent featsfer Tho irro-ularform greq instead of w® ho takes

a Vedic anomaly, Tho phrase, he further adds, is applied in common life when one’s

speech is stopped, The author of the Bréhmana adduces this phrase only in illustration

of the supposed identity of Vach with Sarma,

78 Bay. takes it in the sense of Veda, which appears to be the right Interpretation,

if the word is restricted to the Mantras,

* These are words of the Mantra,

14
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fortune. By repeating it, be makes him (the sacrificer) a pure (goddess)

of fortune ** and prepares her for assisting him.

He who has such a knowledge, merges in the deities, after having

been identified with the metres, [186] the deites, the Brahma, and

immortality. Ue who thus knows how to become identified with metres,

&c., has (certainly) a good knowledge ; it is beyond the sou! and beyond

any deity.(2. e., this knowledge is of higher value than the soul, or any

god).
41,

(The Meaning of the Several Verses of the Ajya Siktu.)

He repeats the “silent praise’ in six padas. There are six seasous.

By doing so, he makes the seasons and enters them.

He repeats the Puroruk in twelve padas. There are twelve months.

By doing so, he makes the months and enters them.

He repeats, pra vo devaya 7° (3,13). LVra is the air. For all beings

go after air. By repeating this verse, he makes the air and enters it.

He repeats, didivamsam. Thesunis diddya, nothing is earlier’? than

the sun. By repeating this verse, he makes the sun and enters it.

He repeats, ea nah éarmdni vitaye. Sarméni (places of refuge) means

Agni. He, gives nourishment. By repeating this verse, he makes Agni

and enters Agni.

He repeats, wta no brukimun. ‘he moon is Brahma. By repeating

this verse, he makes the moon and enters her.

He repeats, sa yantd. Vayuis yantd «the restrainer); for by Vayu

(wind) the universe is kept up, who prevents the air from gathering in the

atmosphere only. By repeating this verse, he makes Vayu and enters

bin.

{157] He repeats, ritdvd yasya rodasi. Meaven and earth are the

two rodas. Thus he makes heaven and earth and enters them.

He concludes with the verse, ni nv rdsea, The year isa whole with

thousand-fold gifts, produces, and well-being. ‘Thus he makes the year

as a whole and enters it.

He repeats a Yajyi mantra. The Yajya iy rain (and rain is) light-

ning. Vor lightning (produces) rain, and rain gives food. Thus he makes

lightning and enters it. Ife who has such a knowledge, becomes identified

with (all) these things ** and with the deitics.

* The word lakgmi here evidently expresses the idea ot “destiny” i in . general.
* Tho Ajya-sdkta (8, 18), which has been cxplained in the preceding chapter, is here

oxplained again.

* This is an oxplauation of the term apreyam in tho verso in question.

* Such as the seasons, months, Agni, &e., which are sovorally menutivmed in this

paragraph.



THIRD BOOK.

FIRST CHAPTER.

[ 488 ] (The Pra-uqa Sastra. Vasathara, The Nivids.)

(The Pra-uga Sastra.) }

1.

(The deities of the Pra-uga Sastra.)

The Pra-uga Sastra is the recitation appropriate to the Soma offer-

1 The Pra-uga Sastra is the most peculiar of all the recitations by the Hotar

onthe day of the Soma feast; for it comprises a larger number of deities, divided

into regular sections, than any other one, and has neithor a proper Nivid, nor Prag&thas,

nor Dhayy4s, nor Sdktas, as we constantly find at the Kastras of the midday and evening
libations. It consists only of the verses in seven sections, mentioned in the Rigveda-

Bambhita (1, 2-8). Each section is preceded by a so-called Puroruk, along with the Ahava.

Before the Puroruk of the first section there arc, besides, the Himkara and the three

great words requlred. I here write these introductory words in the same order in which

they are repeated by the Hotri-priests up ta the present day : fe" qya: watts, ata areata,

wrgeaa age: are neamat aay’ 1 rar Pais: Rearity araavaite (see 1, 2,1-8) ie,
May Vayu who walks first, be the enjoyer of the sacrificer, como with bis mind to the

sacrifice; (may he come) the happy with his happy crowd! Om! Come, O Vayu, &c.

The Puroruk of the second triplet (1. 2, 4-6), which is addressed to Indrayayu, [s :

atgarata feeoage at var gar eet ued | ry Rig gaa finery Et gM
i.e., the two divine men who come of golden paths, the two masters (who are) for protec-

tion, Indra and Vayu, the happy ones, &c.

Puroruk of the third triplet, which ia addressed to Mitra- Varuna (1, 2, 7-9):

LTR WTCNT UATAT FRAT HTET. TA | Varga Trew! a Rrtargse the two Karyas

(descendants of the Kavis), the two kings (who are distinguished) through skilfn) perform-

ance (of sacrifices) at home, aud who destroy the enemies in the combat.

Puroruk of the fourth triplet, which is addressed to the Asvin, (1, 8, 1-3) :

xitgo Gem sexy’ sind ctr querer. | Ae Gg” AaaTety mf oahe

Ye two divine Adhvaryns whose skin is sun-like, come up with (your) carriage; may ye

anoint the sacrifice with honey!

Puroruk before the fifth triplet, whith is addressed to Indra (1, 3, 4-8) ;

aiteo gy veahratget ararat @ ara: | eftat garat aera Rreqrafye Indra who
ia most stimulated (to action) through the recitations (of the Hotris), and is the lord of

booty, he, with his two yellow horses, the friend of the Soma drops.

Puroruk before the sixth triplet, which is addressed tothe Viéve Devah (1, 8, 7-9) :

Oty oPartaeqeaesheeay gies: | a qi agama ear gen fea |

WATT wat VY I ayen aga: Aes er Srerfiadra Arava We call all the gods the
well-adorned to this sacrifice ; may these gods come to this sacrifice with divine thought,

favourably accepting the seat (prepared for them) at the preparation (by cooking) of the

self-making sacrifice (i.e., of the sacrificial personage whose body is always restored by

itself, when the sacrificial rites are performed) ; (may) all (come) to drink the Goma!.
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ings from the Grabas. Nine? such Grahas are taken at the morning.

With nino [189] verses forming the Bahis-pavamaina chant,* they are

praised by singers. After the singers have finished [160] their chant, the

Adhvaryu takes the tenth Graha (for the Agvins); the sound. “hin”

uttered by singers when chanting the other verses, counts as the tenth

part. Thus, an equality‘ of the Grahas and verses of the chant is obtained.

The Hotar repeats a triplet addressed to Vayu (1, 2, 1-3). By this

the Viyu graha is celebrated. Tle repeatsa triplet addressed to Indra-

Vayu (1, 2, 4-6). By this the Indra-Vayu graha is celebrated. He repeats

a triplet addressed to Mitra, Varuna. By this the Mitra-Varuna graha is

celebrated. He repeats a triplet addressed to the Advins (1, 3, 1-3). By

this the Aévin grahais celebrated. He repeats a triplet addressed to

Indra (1, 3, 4-6). By this the Sukra and Manthi grahas are celebrated.

He repeats a triplet addressed to the Visve Devah (J, 8,7-9). By this

the Agrayana graha is celebrated) He repeats a triplet addressed to

Sarasvati (1, 3, 10-12), though there is no Sarasvati graha(no such vessel

as in the other cases). Sarasvati is Speech. Whatever grahas are taken

by means of Speech (under recital of a mantra), all these are celebrated

by means of Sastras. He who hassuch a knowledge gets (thus) cele-

brated (all his Grahas),

2.

(On the Meaning of the Several Parts of the Pra-uga Sastra.)

By means of the Pra-uga Sastra one obtains food. In (each

part of ) the Pra-uga Sastra, there is always another deity praised, and

(thus) always another being celebrated. Ho who has such a knowledge

[161], keeps different kinds of food in his Grahas.*. The Pra-uga

astra is, as it were, most intimately connected with the sacrificer.

Thence they say, the greatest attention is to be paid to it by the sacrificer.

For by means of it the Hotar makes him (his new body) ready.

Paroruk before the seventh triplet, which is addressed to Sarasvati (1, 8, 10-12):

af, araay tat nenftarag” gaat areal caagiqnapre! (invoke) the goddess
of Speech with my excellent speech at this sacrifice ; we invoke Sarasvati, &c. (Sapta-

h&utra).

2 The nine Grahas here alluded to are the UpAmsu, Antaryama, Véyava, Aindraviyava,
Maitrévaruna, Asvina, Sukra, Manthis Agrayans. The libations from these nine Grahas

belong to the Bahispavamana Stotra, and the Pra-uga Sastra.

4 Bee page 120,

* The expression in the original is, so sf sammd, no doubt an idiomatical expression,

implying “this and that is the same,”

* The whole Pra-uga is intended for providing the sacrificer with food, A variety
in food is produced by changing the deities in every part of the Sastra.



109

He repeats a triplet, addressed to Vayu, because they say, life is Vayu,

seed is life. Seed is first produced (in the body) before a man is produced

(out of it). By repeating a triplet addressed to Vayu, the Hotar makes

the prana (air inhaled) of the sacrificer.

He repeats a triplet, addressed to Indra and Vayu. Where there is

prana (air inhaled), there is apdna (air exhaled). By repeating a triplet,

addressed to Indra and Viyu, he thus makes the prdna and apdna of the

sacrificer.

He repeats a triplet, addressed to Mitra-Varuna. That is done,

because they say, the eye is first produced when a human being is being

called into existence. By repeating a triplet, addressed to Mitra-Varuna,

he thus makes eyes to the sacrificer.

He repeats a triplet, addressed to the Asvins. Because parents say,

in their conversations about a child when it is born, “it has the desire of

listening (to us); it is very attentive.” By repeating a triplet, addressed

to the ASvins, he makes to the sacrificer the sense of hearing.

He repeats a triplet, addressed to Indra, Because parents say, in

their conversations about a child, when it is born, “it endeavours to raise

its neck, then its head.” By repeating a triplet, addressed to Indra, he

makes to the sacrificer, strength.

He repeats a triplet, addressed ta Visve Devih. Because a child

when itis born, uses hands and feet [162] after (it has been able to use

the eye, ear, and to raise ita neck), The limbs (for they are many) belong

to the Vidve Devab, 7.e., All Gods. By repeating a triplet, addressed to

the Vidve Devah, he thus makes the limbs to the sacrificer.

He repeats a triplet, addressed to Sarasvati. Because Speech enters

the child, when it is born, last. Sarasvati is speech. By repeating a

triplet, addressed to Sarasvati, he thus makes speech to the sacrificer.

The Hotar who has such a knowledge, as well as the sacrificer for

whom the Hotri priests repeat the recitations (Sastras), are, though
already born (from their mother), born again from all these deities, from

all the recitations (Sastras), from all the metres, from all the triplets of
the Pra-uga Sastra, from all the ‘three) libations.

3.

(The Hotar has itin his power to deprive the Sacrificer of his life, &c., by not

repeating the several parts of the Pra-uga Sastra ig the proper way.)

This Pra-uga Sastra represents the vital airs. The Hotar addresscs

this recitation to seven deities. for there are seven vital airs in the

head. By doing so, the Hotar places the vital airs in the head (of the

sacrificer),
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There ia the question asked, Whether the Hotar might be able

to produce woe aa well as happiness to the sacrificer ? (The answer

is) He who might be the Hotar of the sacrificer at that time (when

the Pra-uga Sastra is to be repeated) can do with him what he

pleases. If he think, “ I will separate him from his vital airs,” he need

only repeat tho triplet addressed to Vayu confusedly, or forego a

pada, by which means the (several parts of the) triplet become con-

[163] fused. In this manner, he separates him (the sacrificer) whom he

wishes 80 to separate, from his vital airs.

Should he think, ‘I will separate him from his prdya and apéna,”

he need only repeat the triplet addressed to Indra-Vayu confusedly, or

forego a pada. In this way, the triplet becomes confused, and he thus

separates the sacrificer, whom he wishes so to separate, from his prdna

and apana,

Should he think, “1 will separate the sacrificer from his eye,” he need

only repeat the triplet addressed to Mitra-Varuna confusedly, or forego

apada. In this way the triplet becomes confused, and he thns separates

the sacrificer, whom he wishes so to separate, from his eye.

Should he think, “1 will separate him from the sense of hearing,”

he need only repeat the triplet addressed to the Advins confusedly, or

forego a pada. In this way, the triplet becomes confused, and he separates

the sacrificer, whom he wishes so to separate, from the sense of hearing.

Should he think, “I will separate him from his strength,” he need

only repeat the triplet addressed to Indra confusedly, or forego a pada.

In this way, the triplet becomes confused, and he separates him, whom ho

wishes so to separate, from his strength.

Should he think, “1 will separate him from his limbs,” he need only

repeat the triplet addressed to the Vidve Dev&h confusedly, or forego a

pada. In this way, the triplet becomes confused, and he separates the

sacrificer, whom he wishes so to separate, from his limbs.

Should he think, “I will separate him from his speech,” he need only

repeat the triplet addressed to Sarasvati confusedly, or forego a pada.
In this way, the triplet becomes confused, and he separates the [164]

sacrificer, whom he wishes so to separate, from his speech.

Should he think, “I will keep him joined with all his limbs and

his soul,” he ought to-repeat the triplet, as it was first told (to him

by his master) in the right way. Thus he keeps him joined with all

his limbs and his whole soul. Hewho has such a knowledge remaina

joined with all his limbs and the whole soul.
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(All the Deities of the Pra-uga Sastra are said tobe forms of Agni.)
‘Phey ask, How (can it be accounted for) that the verses addressed

to Agni which the Sima singers chant, are celebrated by a recitation of

the Hotar commencing with a verse addressed to Vayu, (the rule being)
that the Sastra exactly corresponds to the Stotra? (The answer is)
Those deities are only the bodies of Agni. When Agniis blazing up,

as it were, that is his Vayu (wind) form. Thus he celebrates by means

of this (Vayu form) that (Agni form).

Divided into two halves, the fire burns. Indra and Vayu are two.

That is his Indra-Viyu form. Thus he celebrates by means of this

(Iudra-Viyu form) that (Agni form).

[t moves up and down (when being lighted or extinguishod); this

is his Mitra-Varuna form. Thus he celebrates by means of this (Mitra-

Varuna form) that (Agni form).

(1@5] The dangerous touch’ of Agui is ¢his Varuna form. His Mitra

form is (shown in the fact) that men who make friends with him may sit

vear him, though his touch be dangerous. ‘Thus he celebrates by means

of these (Mitra and Varuna forms) that (Agni form).

His Advina form is that they produce him by friction through two

arms and two wooden sticks, the Advins being two. Thus he celebrates

by means of this (Advina form) that (Agni form).

That he burns with a loud crackling voice, imitating the sound

bababd, as it were, on account of which all beings flee trembling from him.

This is his Indraform. Thus the Hotar celebrates by means of the (Indra

form) that (Agni form).

That they divide him into many parts (when taking fire from the

hearth), though he is only one. This is his Vidve Devih form. Thus the

Hotar celebrates by means of this (Vidve Devah form) that (Agni form).

That he burns with a roaring noise, uttering speech, as it were. This

is his Saravati form. Thus the Hotar celebrates by means of this (Saras-
vati form) that (Agni form).

In this way, the triplet of the Sima singers* becomes celebrated,

notwithstanding thesc (different) deities in the several triplets, for him who

thus has commenced (the Sastra) with 2 verse addressed to Vayu.

* The recitation of the Pra-uga Fustra is preceded by tho singing of the so-called

Asyarstotru : agnu dydhi vitayc (Sima-veda 2, 10-12), ‘ho deity of it is Agni, whilst the

deities of tho Pra-uga Sastra, to which it is vaid to staud in connection, are different.

* Ghoru-sams parsa. Sco the Kauyituki Brihmanam 1, 1, where Agni says:

ug Sreeerate sft.
? The Ajya Stotra, sce note 1. It vonsists of three verpes.
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Having repeated the Sastra addressed to all the gods® (Pra-ugu),

he recites a Yajy mantra addressed [466] to the Viéve Devah (all gods) :

visvebhih somyan madhvagna (1, "4, 10). Thus he satisfies all deities,

giving to each his due share.

5.

(Ou the Vasatkara and Anuvagatkdra.)

‘The Vagatkara!® (the formula vaugat!) is the drinking vessel of

the gods. By making the Vasatkira, the Hotar satisfies the deities with

(presenting) a drinking vessel.

fle makes the Anuvasatkara (the formula “Agni, eat!”). In this

way, he satisfies the deities by repeatedly placing before them the Vagat-

kira (representing the drinking vessel), just as men place belore their

horses or cows repeatedly grass, water, &c.'*

They ask, Why do they sacrifice in the same Agni (the Aguiof the

Uttara Vedi) where they did it before, and make the Vasatkira there,

when sitting near the Dhisnya’* fires (after having left the place near

the Uttara Vedi)? (The answer is} By making the Anuvastkara,

“ Agni, taste the Soma!” he makes there the Vasatkara and pleases the

Dhisnyas.

They ask, Which is the Svistakyit portion of the Soma at those

offerings,'* of which the priest tastes without having finished them, and

without making the Anuvasatkara? (The answer is) By repeating the

Anuvagatkira (when repeating the Yajyas for the Sastras), ‘‘ Agni, taste

the Soma!” they (complete the ceremony and) drink from the Soma juice

after the completion (of the [167] ceremony).'* This very (Anuvasat-

kara) is the Svistakrit portion of the Soma. (Thence) he makes the

Vasatkara (and Anuvasatkara).

* The Pra-uga sastra is here called vatsyvadevam, /.c., belonging to all the gods, on

account of the large number of deities, comprising the Visve Devah contained in it.

° The paragraphs from 3, 8, are found also with very little change and a few omis-

sions in the Gopatha Brahmanam 3, 1—5. Both evidently come from one source only.

‘} This is the full meaning of Qa@WsATHIg as explained by Siyana.

TM” Bee above.

These are the dvidevatyu grahas, seo 2,

“Tho priests are nut allowed to cat from the sacrificial foud, or drink of the Soma,

before all the ceremonioy pertaining to the offerings to tho gods aro completed. The

Sviztakrit ceremony is regarded as tho completion of the principal rites attending auy

vblation given to the gods, At this ceromony, tho Anuvasatkdra docs not take place,

After it is completed, the priests are allowed to cat the remainder of tho food or drink tho

remaining juice.
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6,

(On the Meaniny of the Vasathdra and its Different Purts).

(he Vasatkara is a weapon. If one has an enemy (and wishes to

destroy him), one has only to think of him when making the Vasatkira,

in order to strike him a blow with a weapon (in the form of the

Vasatkara).

Tho word geé asix) fs contained in the formula cau-gat (the so-

calle] Vagatkara), Thore ure six seasons. Thus ho makes the seasons

and establishes them. lic who is established in tlic scasons becomes

afterwards (also) established in all other things. [fe who has such a

knowledge, obtains a firm footing.

Iliranyadan, the son of Beda, said about this (the Vasatksra) as

follows: By this part sat (six) of the formula (rausit), the Hotar estab-

lishes these six (things). The sky rests on the air; the air on the

earth; the earth on the waters; the waters [1468] on the reality (satya) ;

the reality on the Brahma; the: Brahma on the concentrated heat of medi-

tation (tapas). If these plaees are established, then all things are con-

sequently established. We who las such a knowledge has a firm footing.

. Che part wiu of the formula ecarusa’ means the six seasons. By

repeating Uie Vasatkara, the Hotar places the sacrificer in the seasons,

ifives him a looting in them. -Tastas he docs unto the zods, the gods do

wuito him,

7.

The Three KRaels of the Vasatkdra: Vajra, Damachhad, and ikl,

In what Tone the Vasatetme ts to be Repeate!. The Hotar ean, by

wot repeating i properly, tréure the Saer fieer)

There are three (kinds of the) Vasatkiea, rasa weapon), damachhad

who covers beings), and rilla iempty, voids.

it is a vajre (weapou). in consequence of its being pronounced with

a doud and stroug voice by the Hotar, With it he strikes, whenever he

pleases, a blow to his enemy and adversary who is to be put down by

him, In order to put him down. Thence is this weapon, in the forin of

the Vasatkira, to be used by the saerificer who has enemies.

It is damaehhad, i.e., protecting the beings, on account of its being

pronounced ag an integr val part of the verse to which it belongs without
“The etymology eowhic in is here given of the word vaused is of course quite fanciful,

le ig only a verve fenihened pronunciation of a conjunctive form vokgat, of the

root vault, to carry, meabing, may he (Agnii carry it (the offering) ap, Tustead of the

original Gk, du was substituted,

15
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omitting any part of it. Children and cattle stand near (this part of

[169] the Vagatkara) and follow it. Thence ought he, who desires

children and cattle, tomake this Vagatkara.

It is rikta, t.e., void, the syallable sat being pronounced with a low

accent. fle thus makes void (rtkta) the soul, aud the sacrificer. He who

makes such a Vagatkara becomes a great sinner, und also be for whom

such a Vagatkira is made. ‘Thence he should not wish to make it.

As regards the question whether thé Hotar might make the saerilicer

happy or unhappy, the auswer is, that he who might be the Llotar of any

sacrificer can do so. At this (occasion, ie, at the sacrifice), the Hotar

may just do with the sacrificer as he pleases.

Should he wish to deprive the sacrificer of the fruit of his sacrifice,

he has only to repeat the (YAjya) verse, and the Vasatkara in the same

tune'? (1.e,, monotonously). If he do so, he deprives the sacrificer of the

fruit of his sacrifice.

Should he wish to make the sacrilicer liable to the cousequences of a

great guilt, he has only torepeat the (Yajya) verse with a very loud voice,

and the Vasatkira with a very low one. (If he do so) he makes the

sacrificer liable tu the consequences of a great guilt.

Should he wish to make the saerificer very happy, le las to repeat

the (Yijya) verse with a very low, and the Vasatkara with a very loud,

voice. (That is done) for obtaining fortune. By doing so, he puts the

sacrificer in (the possession of) fortune.

The Vasatkira is to form an integral part of the (Yajya); verse (uo

stopping between the end of the [170] verse and vausut being allowed),

in order to have an uninterrupted whole. He who has such a knowledge

beconies possessed of children and cattle.

8.

(Phe Danger whieh might be imminent upon the Uetar aud Sucrificer, tie con-

sequence of the Vayutkéra weapon, is to be averted by certain

Formulas.)

The Hotar ought tothink of the deity to whom the oblation is given

“The term in the original is nirkénarcha, ic, without losing any part of the Rich,

This means, that no vowel is to be dropped at the end of the Yajyi verse when Vausgat

is joined to it as an integral part. The remark is madeon account of the way in which

the syllable om (when pra»ave is made) is joined to the last syllable of averse. In that

case, the last vowel disappears and 6 is substituted in itsstead. Hf, for instance, the last

syllable of the Rich he yu, then in the Pranava yom is pronounced, See the rules for

making the Pranava in the Samidheni verses, ASv. br. S. 1,2,

1 The Yajyé is repeated monotonously, and, at the morniug Hbation, in a low tone,

whilst the Vagatkara is pronounced with a loud voice.
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when he is about to repeat the Vagatkara. Thus he pleases the deity

personally, and addresses the Yajya mantra direct to it.

The Vasatkara isa weapon.'* The weapon is like a flash when

one strikes with it without having conjured its evil effects.1* Not

every one knows how to conjure it, nor its (proper) place. Therefore the

mantra, vag ojah (Adv. Sr. S. 1, 5) is at such occasions, when even many
are killed (as is the case in a battle), the propitiation, and the assignation

of the proper place (after the Vasatkéra). or this reason, the Hotar has,

after every Vasatkara, to repeat the Anumantrana?® formula, vdg ojah.

If thus propitiated, the Vasatkara does not hurt the sacrificer,*?

[ 171] The sacrificer ought to repeat this Anumantrana formula: “O

‘“ Vagatkara, do not sweep me away, I will not sweep thee away. I call
“hither (thy) mind with great effort, thou art ashelter (having joined

‘“ thy) body with the air circulating (in my body). Go to (thy) place, let

“me go to (my) place.”

Some one (a theologian) has said; this Gust mentioned anumantranam)

is too long and has no effect. (Instead of it) the sacrificer ought to repeat

after the Vasatkara the words, ojak saha ojah. Ojah (vigour) and sahah

(strength) are the two most beloved bodies (forms) of the Vagatkira.

By making him repeat this Anumantrana formula, he thus makes the

sacrificer prosper through (the Vasatkéra’s) own nature. He, who has

such a knowledge, prospers through (the Vasatkara’s) own nature.

The Vasatkira is speech, and prana (air inhaled) and apdna (air

exhaled). These (three) leave as often as a Vagatkira is repeated.

(But that ought to be prevented ; thence) he ought to include them (their

names) in the Anumantrana formula. (This is done by repeating the

following formula) vdg ojak saha ojo mayt préndpdndu, 1.e., May speech,

vigour, strength (and) the prana and apana (be) in me! Thus the Hotar

puts speech, prana and apana in himself (he prevents them from going), and

reaches his full age. He who has such a knowledge reaches his full age.

1s This idea is clearly expressed in an Antwmantrana formula : AISHIT away

asearete qa ay fgsned gira; i. Coy 1 slay, with the Vasatkara as a weapon, him who

hates us a9 wellas him whom we hate (Asv. Sr. 9,1, 3).

1» For the mischief done by a weapon, he who strikes with it, is answerable. To

guard himself against the evil consequences of such an act, propitiation (Sduti) is required.

2 ‘This is the technical name of those formulas which areto be repeated by the

Hotar and the sacrificer after the proper mantya has been recited, They follow tke

mantra. Thence the name, anumantrans, They must be always uttered with a low voice.

21 Up to the present day, the Srotriyas oy sacrifical priests never dare to
pronounce this formula save at the time of sacrificing. They say that, if they would do

goat any other time, thay would ba cursed by the gods,
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9.

(Etymology of the words Praisa, Purorul, Vedi, Nivid, Graha.)

The sacrifice went away from the gods They wished it (to réturn)
by means of the Praisas.7* [172] That is the reason that the Praisas

(orders to repeat a mantra given by the Adhvaryu or Mitra Varuna to the

Hotar) are called so (from pra+zts, “to wish’). They made it shine forth

(prdrochayanti) by means of the Puroruks. Thence the Purornk is called

so (from prdrochayanti;. They found it on the Vedi. Thence this place

is called Vedi (from vid, io find), After having found it, they caught it

with the Grahkas; thence they are called so (from qrih, to catch, seize’.

Having found it, they announced it to the gods by means of the Nivids.

Thence they are called Nivids (from nivedayati, he announces).

A person who wishes to recover something lost, wants either much

(of it) or little. Among two, the elder (most experienced) wishes for the

hest (portion. We who knows that the Praisas are exccedingly strong

(give most power), knows (at the same time) that they are the best portion.

The Praisas being the desire to recover something lost, he (the Mitra-

Varuna) repeats them with his head lowered (prahras) (jast as suppli-

eants do’.

10.

‘On the Proper Place of the Nivids in the Three Lihations.:

The Nivids are the embryos of the Sastras (whkthas'. At the morning
libation, they are put before the Sastras (wl:thas), because the embryos
are lying in the womb with their beads turned downward, and thus

they are born (the head coming first out of the wom). At the midday

libation, the Nivids are put in the midst (of the Sastras). This is
done because the embryos have their hold in the middle of the womb.

At the evening libation, the Nivids are repeated at the end (of the

Sastras), because the embryos are coming down from thence (the womb)

{173} when they are brought forth. Te who has such a knowledge is

blessed with children and cattle

The Nivids are the decorations of the Sastras. They are put, at
the morning libation, before the Sastras, just as a wenver weaves deco-
rations in the beginning of a cloth.

At the midday libation, they are put in the midst (of the Sastras),
just as a weaver weaves decorations in the midst (of acloth).

At the evening libation, they are put at the end (of the Sastras), just
as the weaver weaves decorations in the end of a cloth (avaprajjana),

ecy The ‘Prais ~as here “alluded to are those used at the animal ‘sacrifice. They correa-
pond to the Pray Aja (Apri) mantras. See the White Yajurveda 21, 29-40,
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He who has such a knowledge is ornamented on all parts with the decora-

tion of the sacrifice.

11,

‘How the Nivids should be Repeated. How to Correct Mistakes

Arising from Confusion.)

The Nivids are deities connected withthe sun. When they are put

at the morning libation at the beginning (of the Sastras), at the midday
libation in the midst, and at the evening libation at the end, then they
follow the regular course of the sun.

The gods had obtained (once) one portion of the sacrifice after the

ather (pach-chias), Thence the Nivids are repeated pada by pada.

When the gods had obtained the (whole of the) sacrifice,’ a horse came

outof it. Thence they say, the sacrificer ought to give a horse to the

reciter of the Nivids. By doing so (presenting a horse), they present really

the most exquisite gift (to the reciter).

The reciter (of the Nivid) ought not to forego any of its padas. Should

he da so, he would make a rupture in the sacrifice; if this (@upture)

increases, the sacrificer then becomes guilty of the consequences [174] of
agreat sin. Thence the reciter ought not to forego any cf the padas of

the Nivid.

He ought not to invert the order of two padas of the Nivid. Should

lie do so, he would confound the-saerifice, and the sacrifice, would be-

come confounded. Thence be ought not to invert the order of two padas.

Ne ought not to take together two padasof the Nivid. Should he

lose, he would confound the sacrifice, which would prove fatal to the

sacrificer. Thence he ought not to take together two padas of the Nivid

whon repeating if,

He ought to take together only the two padas, predam brahkma and

predam Tsatram.* Tfhedo so, it is (done) for joining together the

trahima and the Ksatra. Thence the Brahma and Kegatra become joined.

Te ought, for the insertion of the Nivid. to select hymns consisting

of more than a triplet, or stanza of four verses ;°* for the several padas of

the Nivid ought to correspond, each to the several verses in the hymn. as

Dp hese two sentences form pait of every Nivia, used at the midday or evening
libation, They occur in the following connections : gat aa dag fanag @ aear f&ar | TF

aa az ara | a aaa aaaraaag |
** This refers tothe s#kta or hymn which stands in connection with the Nivid.

The expression richam siktam prati is evidently a Hendiadyoin; for the distri-

butive meaning of prati can only refer to rich, but not to szkta ; because there are not as
many sfktas as there are padas ofthe Nivid. The sentence, a 7a a aaa aafartea

16
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Thence he ought, for the insertion of the [175] Nivid, to select hymns

consisting of more than of stanzas with three or four verses. Through

the Nivid the celebration of the Siman is made excessive.?°

At the evening libation, he ought to put the Nivid when only one

verse (of the Sastra) remains (to be recited), Should he recite the

Nivid when two verses (of the Sastra) are still remaining, he would thus

destroy the faculty of generation, and deprive the offspring of their

embryos. Thence he ought to repeat the Nivid at the evening libation

when only one verse (of the Sastra) remains (to be recited).

Te onght not to Jet fall the Nivid beyond the hymn (to which it be-

longs).”". Should he, however, do it, he ought not to revert to it again

(not to use the hymn), the place (where the Nivid is to be put) being de-

stroyed. He ought (in such a case) to select another hymn which is addres-

sel to the same deity and in the same metre, to put the Nivid into it.

(In such a case ) he ought, before (repeating the new) Nivid hymn,

to recite the hymn: ma praydma [176] patho vayam (10, 57), Le, let

ug not goastray. Ferhe loses bis way who gets confounded ata sacri-
fice. (By repeating the second pada) ma yajndd indra saminah (10, 57, 1)

i.e., (let us not lose) O Indra, the Soma sacrifice, he prevents the sacrificer

from falling out of the sacrifice. (By repeating the third pada) mé& antah

sthur no ardtayah, ie. “May no wicked men stand among us !” he turns

away all who have wicked designs, and defeats them.

In the second verse (of this hymn), yo yajvasya prasidhanas tantur,

ie., “ Let us recover the same thread which serves for the performance

—

fafaard, can easily be misunderstood. At the first glanco it appears to mean “he ought

not to think of selecting any other hymn for inserting the Nivid, save such ones as consist

of three or four verses.” Say. followed this explanation which most naturally sug-

gests itself to every reader, But, in consideration that all the Nivid hymns, actually in

use, and mentioned in the Aitareya Br. excecd in number four vorses (some contain

eleven, others even fifteen verses), that explanation cannot be correct. The passage

can only have the sense given to it in my translation.

2 ‘Tho Sastra thus obtains more verses than are properly required,

2? The meaning is: he should not repeat the Nivid, after he might have repeated

the whole of the hymn in which it onght to have been inserted, Should he, however,

have committed such a mistake, then he must select another hymn, and put the Nivid

in its proper place, te. before the last verse of the hymn. The Hotar is more liable to

commit such a mistake at the evening libation than at the two preceding ones. For,

at the evening libation, there are seven Nivids (to Savitar, DyAvaprithivi, Ribhus, Vais-
vinara, Visvedevih, Maratas, and Jitavedis) required, whilst we find at the morning

libation only one (which is rather a Puroruk than a Nivid), and at the midday libation

two (to the Marutas and Indra),
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of sacrifice, aud is spread among the gods?” by means of which was

(hitherto) sacrificed (by us',” the expression tandu (thread) means off-

spring. By repeating it, the Hotar spreads (saitanoti) offspring for the

sacrificer.

(The words of the third verse are) manu nu d@ huvdmahe naéra-

suinsena someua, ie, ‘“ Now we bring an olfering’® to the mind (manas)

by pouring water in the Soma cups (devoting them thus to Naras-

athsa).” By means of the mind, the sacrifice is spread ; by means of

the mind, it is performed. ‘This is verily the atonement at that occasion

‘for the mistake pointed out above).

; SECOND CHAPTER.

1177} (Lhe Murutvatiya and Niskevalya Sast ras.)

12

(On the Ahdéa and Pratiyara.)

They (the theologians) say: the subjects of the gods! are tu be pro-

cured. (To achieve this end) one metre is to be put in another metre.

(This istdone when) the Hotar ealls (the Adlivaryu) by somsdvom, ‘ Let us

both repeat, yes!’ which (formulai consist: of three syllables. At the

moruing libation, the Adlvaryu responds : prati-grifndti) (to this formula

of three syllables) with one consisting of five: samsdmo daivdm.? This

‘makes eight on the whole. The Gayatri Las eight syllables (2. e. each of

its three padas). Thus these two (formulas) make the Gayatri at the com-

mencenent of the recitation at the morning libation. After the Hotar has

finished his recitation, he uses this (formula of) four syllables: ubtham

1178] wichi’ Lc., the recitation has been read, to which the Adhvaryu

2a Say. has, i in “his. commentary on the Rigveda Sarhhité, the following remark :

2a: wath: eRaftafenRat ada.
» Of BIETAG Say. gives twodifferent explanations in his commentaries on the Ait.

Br. and inTM that on the Rigveda Samhita. In the tirst, he explains it by wreafa I call

hither (from hvé to call); in the other, ho derives it from hn, to sacrifice, The latter expla-

nation is preferable,

' Seo 1, 9.

*Sce about the Prutigara, ie., response by the Adhvaryu to tho recitations of the

Hotar, Asv. sr. S. 5,9. The most comnion pratigara repeated by the Adhvaryu is othdmo

daiva; but at the time of the diva (the call somsdvom) it is: santisdmo duiva. At the end

of the Pratigura, the pranava, (incorporation of tho syllable om) required, is daivdn.

>The formula uktham udehi, with some additional words, always concludes a sastra,

In the Kaugitaki Brahmanam (14, 1), and in the Sinkh&y. Srauta Sdtras (8, 16, 17-20),

this formula is called achha viryam, In the Asval, SAtras, no particular name is given

toit. The Kausituki and Siukhay. Sakhas differ hero a little from that of Asvalayana,
According to the former, uwktham vachiis always preceded by a few sentences which are
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(responds) in four syllables: om ukihasdé, ie., thou hast repeated the recita-

tion’ ‘ukikam, sastram), This makes cight syllables. The Gayatri consists

of cight syllables. Thus the two (formulas) make at the morning kbation

(179} the Gayatri® at both cnds (at the commencement and the end).

At the midday libation, the Hotar calls: udhvaryo sorisdeom, t.+.,

‘ Adhvaryu, let us two repeat! Om!” with six sylables! to which the

Adhvaryu responds with five syllables, the samsd@mo daivom. This

makes eleven syHables. The Tristubh has eleven syllables. Thus he

makes the ‘Tristubh at the beginning of the Sastra at the midday
libation. After having repeated it, he says, uklham vdeht tndrdys, tLe.,

the Sastra has been read for Indra, in seven syllables; to which the
Adhvaryu responds in four syllables: om ukthasd. This makes (also)

eleven syllables, The Tristubh has eleven 1 syllables, Thus the tive

not to be found in Asval. “Thus, we have, for ingtanec there, at the end of the Marut-
vatiya sastra, the following formulas: Sayer afaeq geared aqarzad

aaanastgra In the Agval. Sétras (4, 14), there is instead of it only : aH ardiqgia
szvaqa raqys«AEC wey Sastra repeated by the Hotar, there is a little diiterence i in the
appendages to this formula. The rules, as given here in this paragraph, refer only to the

eonclusion of the Nastras of the minor Hotri priests ; they alone conclude in the way

hore stated, without any olhee appendage (sce Asval. 5, 10), The concluding formulas
for the Hotar are, according to Asval. Sr Si, as follows:

(a) For the Ajya sastra: 36a aR S77] I (, 9),

(b) For the Pra-vga Sastra : TEU arf rater eat (5,-10).

(c) For the Marutvatiya sastra Maia ahove).
(d) For the Niskovalya saslya : sey alex arqerega aT (5, 15).

(e) For the Vaisvadeva sastra: 3Ry artezta gary aaa at (5, 18)
~“ . .

(f) Wor the Agnimaruta sastra: THe aidtexta garg MAUNA MT (5, 20).

All these appendages express the idea, that the god to whom the recitation is

addressed should hear it, and take notice of it. So ghoghdye tod means that “it

(the recitation) might be sounded to thee; ” upasrivzute bya, that it might be for
thy heaving.” The active participle in the present tense mist here have something

like the meaning of an abstract noun, correspondiag with slokdya and drutydi. Literally,

upasrirpate appears to mean that “ Lhe hearing (of this recitation might eome) to thee. ”

After the repetition of these formulas which conelade all “astias, the Y4jy& verse
Lelonging to the particular sastra is recited.

‘This alone can be the tacaning of the obscure formula, ukthas, which comes no doubt

from the remotest antiquity, It is perhaps a corruption of ukikam sis, the neutral charac-

ter m being left out, Sty, explains: wf age, “thou art the repeater of the astra,”
But this meaning is not appropriate to the ogeasion at which the formula is used. ‘This

{g done only when the recitation is over, Tho onty proper meaning of the formula

therefore is either “the recitation is repeated,” or “ thon hast repeated the recitation.”
* The Gayatri is the characteristic metre of the morning libation ; thence its form

(eight syllables) is to appear in some shapo at the commencoment as well ag at the end
of the Sastre.
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(formulas) make the Tristubh at both ends of the Sastra at the midday
libation.

At the evening libation, the Hotar calls: adhvaryo gom-sothsdcom,

in seven syllables, to which the Avdharyu responds in five syllables:

samisdmo daivom. This makes twelve syllables. The Jagati has twelve

ayllables, Thus (with these two formulas taken together) he makes the
Jagati at the begining of the Sastra at the evening libation. After

having repeated the Sastra, he says, in eleven syllables: uktham vdchi

indraya devebhyah, i.c., ‘the Sastra has been repeated for Indra,” for

the Devas, to which the Adhvaryu responds in one syllable: om! This

makes twelve syllables. The Jagati has twelve syllables. Thus the two

(formulas) make the Jagati at both ends at the evening libation.

This (the mutual relation of the three chief metres to one another

aud to the sacrificer) saw a Risi, and expressed (his opinion) in the

mantra: yad gdyatre adhi (1, 164,23), ie, “those who know that

[180] the Gayatri is put over a Gayatri, and that out of a Tristubh

a (another) Trishtubh is formed, and a Jagat (Jagati) is put in a Jagat,

obtain immortality. ’’*

In this way, he who has such a knowledge puts metre in metre, and

procures “ the subjects of the gods. ”

13.

(On the Distribution of the Metres amony the Gods, Anustubh

Prajapali’s AMetre.)

Prajipati allotted to the deities their (different) parts in the

sacrifice and metres. Le allotted to Agni and the Vasus at the morning

libation the Gayatri, to Indra and the Rudras the Tristubh at the mid-

day libation, and to the Viéve Devah and Adityas the Jagati at the

evening libation.

His (Prajdpati’s) own metre was Anustubh. Le pushed it to the

end (of the Sastra), to the verse repeated by the Achhaivaka (which is

the last). Anustubh said to him: “Thou art the most wicked of all

gods ; for thou hast me, who am thy metre, pushed to the end (of the

Sastra), to the verse repeated by the Achhivika.” He acknowledged
(that he had wronged her). (In order to give redress) he took his own

Soma (sacrifice) and put at the beginning, at the very mouth of it,

* The meaning is, that no pada of a metre, neither that of the Gayatri por Tri>tubh,
nor Jagati can stand alone, but must be joined to another pada of the same metre, The

ahdva and pratigara must, therefore, be at the beginning as well asat the end of the

Sastra in the same metre ; for each time they consist only of one pada, and that is not

auspicious.

16
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Anusgtubh, Thence Anustubh is joined (to the Sastras: as the first metre,

as the very mouth-piece at all libations.

He who has such a knowledge becomes the first, the very mouth

(of the others), and attains to supremacy. Prajipati having thus made

(the beginning [184] of all libations) at his own Soma sacrifice (with

Anustubh), the sacrificer (who does the same) becomges master of the
sacrifice, and the latter becomes (properly) performed. Wherever a

sacrificer has a sacrifice performed, so that he remains master of it, it is

performed for this (the whole) assomblage of men? (who might be with

the sacrificer).

14.

(How Agni, as Hotar of the Gods, Escaped the Meshes of Death.)

When Agni was the Hotar of the Gods, Death sitting in the Bahis-

pavamina Stotra’ lurked for him...By commencing the Ajya Sastra®
with the Anustubh metre, he overcame Death. Death repaired to the

Ajya Sastra lurking for Agni. By beginning (to repeat) the Pra-uga
Sastra, he overcame Death (again).

At the midday libation, Death sat im the Pavamana Stotra!® lurking

for Agni. By commencing the Marutvatiya Sastra with Anustubh, he

overcame Death. Death could not sit, at that libation, in the Brihati

verses (repeated by the Hotar at the commencement of the Niskevalya

Sastra). For the Brihatis are life. Thus Death could not take away
the life. This is the reason that the Hotar begins (the Niskevalya

Sastra) with the Stotriya triplet (corresponding to the Saman which is

sung) in the Brihati metre. The Brihatis are life. By commencing

[182] his second Sastra (with Brihatis), he has the preservation of (his)
life in view.

At the evening libation, Death sat iu the Pavamina Stotra lurking

for Agni. By commencing the Vaisvadeva Sastra with Anustubh, Agni

overcame Death. Death repaired to the Yajnd yajntya Sdman."! By

* The sacrificer is to make the sacrifice, i.e., the sacrificial man, hig own, ie, he must

subject it to his own will, justas Praj4pati did. Thus he makes it beneficial to others, just

as Prajépati benefited gods and men by it.

See page 120.

* See the hymn ;: pra vo derdya agnaye, 2, 55, which is in the Anustubh metre and

which is meant here.

1° Uchehid te jdtam andhaso. SAmaveda Sainh, 2, 22-29.

"Qn ayt at raya | Samaveda Samh, 2, 53-54,
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commencing the Agni-Maruta Sastra, with a hymn addressed to Vaig-
vinara, he overcame Death. Vor the hymn addressed to Vaisvinara is a

weapon ; the Yajna yajniya Siman is the place. By repeating the Vaid-

vinara hymn, he thus turns Death out of his place.

Flaving escaped all the meshes of Death, and his clubs, Agni came

off in safety. The Hotar who has such a knowledge, comes off in safety,

preserving his life to its full extent, and attains to his full age fofa hun-

dred years).

15.

(Marutvatiya Sastra. Indra Conceals Himself. How he was found.)

Indra, after having killed Vritra, thought, ‘I might perhaps not have

subdued him’ (apprehending his revival), and went to very distant regions.

He (ultimately) arrived at the most distant place. This place is Anus-

tubh, and Anustubh is Speech, He having entered Speech, lay down

in her, All beings scattering themselves here and there went in search

of him. The Pitaras (manes) found him one day earlier than the gods.

This is the reason that ceremonies are performed in honour of the Pitaras

previous to the day on which they sacrifice for the gods.'* They: (the

gods) said, “‘ Let us squeeze the [188] Soma juice ; (then) Indra will

come to us very quickly.” So they did. They squeezed the Soma

juice. By repeating the verse, dtvaratham (8, 57, 1), they made him
(Indra) turn (towards the Soma juice). By the mantra, 7dam vaso sutam

(8,2, Db, he became visible to the gods om account of the term (suta),

i.e., squeezed (contained in it).’° By the mantra, 7ndra nediya ed thi

(8, 53, 5),14 they made him (Indra) come into the middle (of the sacri-

ficial place).

le who has such a knowledge, gets his sacrifice performed in the

presence of Indra, and becomes (consequently) successful by means of the

sacrifice, having Indra (being honoured by his presence).

16,

(ndra-Nihava Pragaétha.)

As Indra had killed Vritra, all deities thinking that he had not

conquered him, left him. The Maruts alone, who are his own rela-

tions,’® did not leave him. The “maruto srépayak” (in the verse, Indra

—s The Pitaras are worshipped on the Amfvasya day (New Moon), and the Darsa-
pdrnimaisti takes place on the pratipada (first day after the New Moon).—Aay,

‘8 These two firat are called the pratipad and anuchara of the Marutvatiya

Aastra, the beginning verse and the sequel,

“This mantra is called, indra-nihava pragitha, i,e., pragatha for calling Indra near,

& §Svapi, which term occurs in tho Indra-Nibava Pragatha (8, 58, 5), is explained

by Say. gafeare sit aaatat: But this interpretation, which is founded on
Vedantic ideas strange to the poets of the Vedic hyuuns, is certainly wrong ; for, “being



124

nediya) are the vital airs. The vital airs did not leave him [184] (Indra).

Thence this Pragatha, which contains the term sv@pi(in the pada) 4 svdpe

svdpibhir, is constantly repeated (at the midday libation of all Soma

sacrifices). When, after this (Pragitha’, a mantra addressed to Indra

is repeated, then all this (is termed) Marutvattya (Sastra). If this

unchangeable Pragatha, containing the term sedpi, is repeated (then

always the Marutvatiya Sastra is made).

17.

(Braéhmanaspati Pragétha. To what Stotras the Indra-Nihava and

Bradhmanaspati Pragatha belong. The Dhdyyéds )

He repeats the PragAtha’® addressed to Br&hmanaspati. Led by

Brihaspati as Purohita (spirirual guide), the gods conquered the celestial

world, and were (also) victorious everywhere in this world. Thus the

sacrificer who is led by Brihaspati.as his Purohita, conquers the celestial.

world, and is (also) victorious everywhere in this world.

These two Pragithas,!? not being accompanied by a chant, are recited

with repetition'*® (of the last pada of each verse). They ask, ‘ How is it

that these two Pragithas, which are not accompanied by a chant, are re-

cited with repetition (of the last pada of each verse), the rule being that no

Sastra verse can be recited with such a repetition, if it be not accompani-

ed by achant ?” (The answer is) The Marutvatiya (Sastra) [188] is the

recitation for the Pavamana Stotra ;” they perform this Stotra (in singing),

with six verses in the Gayatri, with six in the Brihati, and with three
in profound sleep,” does not suit the sense of the passage at all. How could the Marutas
assist Indra when they were in “profound sleep” (susupti) 2 In order to countenance

his interpretation, Sdy. refers to the meaning “prdva,” life, attributed to the word by the

author of the Ait. Br. itself in this passage. The word is, however, to be traccable

only to su-dpi or sva-dpi. That dpi means “friend, associate,” follows from several

passages of the Samhita, Seo Boehtlingk and Roth's Samskrit Dictionary, i., p. 660.

* A Pragdtha comprises two richuas, according to Adv. Sr. 8, 5, 14: Tat: AAT TA

Rar Waa: i.e, the Pratipad (opening of the Marutvatiya Sastra) and its Anuchara

(sequel) consist of three richas, the Pragithas of two richas,
47 The Indra-Nihava and Hrahmanaspatyah Pragftha.

1 The two Pragitha verses are to be repeated, so as toformatriplet. Thisis

achieved by repeating thrice the fourth pada of each verse, if it be in the Brihati metre

In asimilar way, the Sima singers make of two verses three,

The Pavamana Stotra or the performance of the Sama singers atthe beginning of

the midday libation, consists only of three verses in the Gayatri (uchchd te to,sAmaveda,

2, 22-24), of two in the Brihati (pundnah Soma, 8, V. 2, 25, 26) and three in the Tris

tubh metre (pra tu drava pari kogam, 8, V, 2, 27-29), The three G&yatris are sung twice,

thus six are obtained, andthe two Brihatis are twice repeated in such a manner as to

produce each time three verses (by repeating thrice the last pada of each verse), which

makes also six. Sma prayoya,
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in the Tristnbh metres. Thus, the Pavamdna (Stoma) of the midday

libation comprises three metres, and is fifteen-fold.% They ask, “ How

becontes this Pavamina Stoma celebrated (by a Sastra) 2” The two last

verses of the Pratipad triplet (8, 57, 1-3, @ (vd ratham) [186] are in the

Gayatri metre (the first being Anustubh), and also the triplet which

forms the sequel (of the Pratipad) is in the Giyatri metre. Thus the

Gayatri verses (of the Pavamana Stotra) become celebrated. By means of

these two Pragithas (the Indra-Nihava and Bréhmanaspati Pragitha,

which are in the Brihati metre) the Brihati verses (of the Pavaména Stotra)

become celebrated. .

The Sima singers perform this chant with these verses in the Brihati

metre, by means of the Raurava and Yaudhaja Simans (tunes”), repeating

thrice (the last pada of each verse). This is the reason that the two Pra-

githas, though they have no Stoma belonging to them, are recited with

repeating thrice (the last pada of each verse). ‘Thus the Stotra is in ac-

cordance with the Sastra. ,
Two Dhéyyis’* are in the Tristubh metre, and also the hymn** in

which the Nivid is inserted. By these verses (in the Tristubh metre),

are the Tristubhs of the Stotra celebrated. In this way, the Pavamfna

2° For the explanation of this and similar terms, SAyana refers always to the Braéhma-

nasof the Samaveda. Tha explanatory phrase of the panchadas'ah stoma of the Samavedsa.

theologians is constantly the followin, : qaar eat a: fat: a qeat a eat | Ta-

eat festa a gear | @ Rafi: a gen gach Rec @ cosa a vem a Aafy:
These enigwatical words aro utterly unintelligible without oral information, which I was

happy enough to obtain. They refer to the number of verses obtained by repetition of the

triplet which forms the text ofa Siman. The Siman consists of two verses only: it is

first to be made to consist of three, by repetition of some feet of the two principal verses,

before it can be used as a chant at the Soma sacrifices. After a triplet of verses has been

thus obtained, it is to be chanted in three turas, each turn containing in three subdivi-

sions @ certain number of repetitions, This number of repetitions is indicated by three

rows of wooden sticks of the Udumbard tree, called kusd, each row comprising five (if the

Stoma is the patichadasa, the fifteen-fold), which the three Sima singers must arrange

according to a certain order before they can chant the S&man. Each row is oalled a

parydya, The several sticks in each row are placed in the following order ;: lat row—3

ina straight, lacross, 1 in a straight, line ; 2nd row—Lin a straight, 8 across, 1 in a

straight, line ; 8rd row—1 iu a straight, t across, 3ina straight, line. As often as the sticks

of one row are Jaid, the Sama singer utters the sound him. This apparatus is regarded as

quite essential for the successful chanting of the Siman. See more on this subject in the

notes to 8, 42,

2 These are tho names of the two peculiar tunes in which the verses, puninah soma

and duluina ridhar (SA4maveda S, 2, 25-26) are sung.

72 See 3, 18 : the two first, aguir netd, and tuam Soma kratubhih are in the Tristubh

metre.

2 The Nivid hymn is janigtha wgra , see 8, 19; it is in the Tri-tubh metre
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Stoma, comprising three metres, being fifteen-fold, becomes celebrated for

him who has such a knowledge.

18.

(On the Origin of the Dhayyds, their Nature and Meaning.)

He recites the Dhayyds. Prajipati had (once) sucked up from these

worlds everything he desired [187] by means of the Dhayyas (from dhe,

to suck). Thus the sacrificer who has such a knowledge sucks up from

these worlds everything he desires. The nature of the Dhiyyés is,

that the gods ata sacrifice, wherever they discovered a breach, covered

it with a Dhayya; thence they are so called (from dhd, to put). The

sacrifice of him, who has such a knowledge, becomes performed without

any breach in it.

As to the Dhayyas, we sew up with them (every rent in the) sacrifice,

just as we sew up (a rent in) a cloth witha pin that it might become

mended. A breach in the sacrifice of him who has such a knowledge

becomes thus mended.

As to the Dhayyas, they are tlie recitations for the Upasads.** The

verse, Agnir netd (3, 20, 4), which is addressed to Agni, is the recitation

for the first Upasad ; the verse, tu¢m Soma kratubhih, which is addressed

to Soma (1, 91, 2), is the recitation for the second Upasad; the verse

pinvanty apo (1, 64, 6), which is addvessed to Visnu, is the recitation

for the third Upasad. Whatever place one may conquer by means of

the Soma sacrifice, he who, having such a knowledge, recites the Dhayyas,

conquers (it only) by the several Upasads.

About this last Dhiyy’, some say, the Hotar ought (instead of

pinvanty apo) to repeat tan vo maho (2, 34,11), asserting, “ we distinctly

know that this verse is repeated (as the third Dhayyd) among the

Bharatas.” But this advice is not to be cared for. Should the Hotar

repeat that verse (f4n vo maho), he would prevent the rain from coming,

for Parjanya has power over the rain (but there is no allusion to him in

that verse). Butif he repeat the verse pinvanty apo, where there is a

pada referring to rain (the third atyam na mihe), and one referring to the

Marutas [188] (the storms accompanying the rain, in the first pada),

and the word viniyanti, ‘they carry off,’ which refers to Visnu, whose

characteristic feature is said to he vichakrame, i.e., he strode (thrice

- through the universe), which meaning is (also) implied in the term
vinayanti, and (where is further in it) the word, vdjte, “‘ being laden

with booty,” referring to Indra (then the rain would come). This vese

has four padas, and (as we have seen) refers to rain, the Marutas, Visnu,

3° See Ait. Br. 1, 23-25, ~
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and Indra, and, though (on account of these allusions just mentioned,

and its being in the Jagati metre) properly belonging to the evening

libation, it is repeated at the midday libation. Therefore the cattle

of the Bharatas which are at their stables at evening (for being milked)

repair at noon to a shed erected for giving all the cows shelter (against

leat). That verse (pinvanty apo) is in the Jagati metre; cattle are of the

Jagati nature; the soul of the sacrificer is the midday. Thus the

priest provides cattle for the sacrificer (when he recites this verse asa

Dhiyya at the midday libation).
19

; (The Marutvatiya Pragathu. The Nivid hymn of the Marutvatiya

Sastra, Low the Hotar can injure the sacrifiecr by misplacing the Nivid.)

He repeats the Maruteatiya Praydtha (pra va indraya brihatc, 8,

78, 3). The Marutas are cattle, cattle are the Pargitha (that is to say,

the Pragatha ts used) for obtaining cattle.

He repeats the hymn janéstha ugral (10, 75). This hymn serves

for producing the sacrificer. For, by means of it, the Hotar brings forth

the sacrificer from the sacrifice as the womb of the gods. By this

(hymn) victory is obtained ; with it the sacrificer remains victor, without

it he is defeated.

[189] This hymn was (seen) by (the Rigi) Gauriviti. CGauri-

viti, the son of Sakti, having come very near the cclestial world, saw

this hymn (i.e, had it revealed); by means of it, he gained heaven.

Thus the sacrificer gains by this (hymn)the celestial world.

Having repeated half tho number of verses (of this hymn), he

leaves out the other half, and inserts the Nivid ’* in the midst (of both

22 This is not strictly in accordance with therules laid down by ASsvalfyana, who
, ~ . . eA

in his Srauta Sutras, 5, 14; Hirer sngete ae? : qear aeedial Hg eeaparaagng

arenfera i.e. the Nivid Sfkta is, janisihd ugrah, After having repeated ono verse
more than half the number of verses (the whole has eleven verses) of which it consists,

he ought to insert the Nivid. That ought always to be done at the midday libation,

where the number of verses of the Nivid Sikta is uneven. The Sikta janisgtha ugra

consists of eleven verses. The number being uneven, the Marutvatiya Nivid is put

in the hymn janistha ugra after the sixth verse, which concludes with qzy, The text

of this Nivid (see the Sénkhdyadna Sdtras, 8, 16) is (according to Sapta Héutra) as follows :

aig arata faeq? avearataes Rag | agama aeKa: | AKA ATT: | TATAT THT |
aemaisar agi a Gat sar weangy | wast gaqa | wave afadt 1 wad ger qari
qeneat wala | ard aan adaqs warzerenaar | ged sae ga: Teh: afe-
fi: ag | gat awat ge safes Grace frag 1 dai gat Zazfanag gear fear 1 de oa
RG qr sg geared asart way | Rrafenrelah: 1 rag nerreqaaraad |
i.e, May Indra with the Marutas drink of the Sowa. He has the praise of the

Marutas; he has (with him) the assemblage of the Marutas. He is the friend of
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parts). The Nivid is [190] the ascent to heaven; itis the ladder for

climbing up to heaven. (Therefore) he ought to recite it (stopping at

regular intervals) as if he were climbing up (a height) by meas of a

ladder. Thus he can take along with him (up to the celestial world) that

sacrificer to whom he is friendly. Now, he who desires heaven, avails

himself of this opportunity of going thither.

Should the Hotar intend to do any harm (to the sacrilicer) thinking,

“may Islay the Vis through the Ksatra,” he need only repeat the

Nivid in three dilferent places of the hymn (in the commencement, middle,

and end). For the Nivid is the Ksatram (commanding power), and

the hymn the Vis (prototype of the Vaisyas); thus he slays the Vis

of any one whom he wishes through his .Ksatra.2¢ Thus he slays

the Vis through the Ksatram.

Should he think, ‘ may I slay the Keatram through the Vis,”

he need only thrice dissect the Nivid through the hymn (by repeating

the hymn atthe commencement, in the middle, and at the end of the

Nivid). The Nivid is the Ksatvam, and the [194] hymn is Vis. Ie

thus slays whosoever Ksatra he wishes by means of the Vis.

Should he think, “I will cut off from the sacrificer the Vis (relation,

subject, offspring) on both sides,” he need only dissect (at the beginning

and end) the Nivid by the call somsarom. Thus he cuts the sacrificer off

from his Vis on both sides (from father and mother, as well as from his

children). Thus he should do who has sinister designs towards the

the Marutas, he is their ‘help. He mee the enemies, he released the waters (kept
back by the demons of the air) by means of the strength of the Marutas. The gods fol-
lowing him rejoiced at the (defeat of the) Asuras, the conquest of Vritra, at the

killing of ‘ambara, at the battle (for conquering cows). Him (Indra) when he was
repeating the secret verses, in the highest region, in a remote place, made the sacred

ritesand hymns (brakmdi) grow (increase in strength) ; these (sacred rites) are through

their power inviolable. He makes presents to the gods, he who is with the Marutas hia

friends, May Indra with the Marutas here hear (our prayer) , and drink of the Soma, May

the god come to his oblation offered to the gods with (our) thoughts being directed to the
gods. May he protect this Brahma (spiritual power), may he protect this Ksatram

(worldly power), may he protect the sacriflcer who prepares this (the Soma juice),
(may he come) with his manifold helps. May he (Indra) hear the sacred hymns (brahm-

dui), may he come with (his) aid !

* Theso sentences can beonly understood when one bears in mind, that men of

the higher caste are supposed to have a share in a certain prototype. Keatra represents
the commanding powcr, A Brahman, deprived of his Kzatra, loses all influence and
becomes quite insignificant in worldly things ; if deprived of his Vis, he loses his means
of subsistence. A Kesatriya loses his power, if deprived of hig ksatram, and his
subjects, if deprived of his Vis.
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sacrificer. But otherwise (in the manner first described) le should do to

him who desires for heaven (if he be friendly to him).

He concludes with the verse, vayah suparna upasedur (LO, 73, 11),

z.é., “the poets with good thoughts have approached Indra, begging like

birds with beautiful wings ; uncover him who is enshrouded in darkuess ;

fill the eye (with light); release us who are bound (by darkness), as it

were, with a ropo (nidhé).” When he repeats the words “ uncover him, ”

&e., then he should think that the darkness in which he is enshronded,

might go by means of his mind. Thus he rids himself of darkness. By

repeating the words, “ fill the eye,” he should repeatedly rub both his

eyes. Le who has such a knowledge, keeps the use of his eyes up to his

old age. In the words, “release us,” &c., the word nidk@ means rope.

The meaning is, release us who are tied with a rope, as it were.

20.

(Why the Muretas aro Honoured with & separate Sustru.)

Indra, when he was abont to kill Vritra, said to all the gods, ‘ Stand

near me, help me.”” So they did, They rushed upon Vyitra to kill him.

He perceived they were rushing upon him forthe purpose of [192]

killing him. He thought, “‘ I will frighten them.” He breathed at them,

upon which all the gods were flung away and tvok to flight; only the

Marutas did not leave him (Indra); they exhorted him by saying, “ Strike,

O Bhagavan ! kill (Vritra)! show thy prowess!” This saw a Lisi, and

recorded it in the verse tritrasya ivd..svasathdd (8, 85, 7), w2., “all the

gods who were associated (with Indra) left him when flung away by the

breathing of Vritra. If thou keepest friendship with the Marutas, thou

wilt conquer in all these battles (with Vritra).”

He (Indra) perceived, “‘ the Marutas are certainly my friends; these

(men) love me! well, I shall give them a share in this (my own) celebra-

tion (Sastra).” He gave them ashare in this celebration. Formerly both
(Indra as well as the Marutas) hada place in the Nigkevalya 77 Sastra,

(But to reward their great services he granted them more, viz., a separate

Marutvatiya Sastra, &c.). The share of the Marutas (in the midday
libation) is, that the Adhvaryu takes the Marutvatiya Graha, and the Hotar

repeats the Marutvatiya Pragitha, the Marntvatiya hymn, and the

Marutvatiya Nivid. After having repeated the Marutvatiya Sastra, he
recites the Marutvatiya Yajya. Thus he satisfies the deities by giving

them their shares. (The Marutvatiya Yajya is) ye tvahihatye maghavan

(3, 47, 4), ie, “drink Indra, the Soma juice, surrounded by thy host, the

2° The second sastra to be repeated by the Hotar at the midday libation,
{7



130

Marutas who assisted thee, OQ Maghavan, in the battles with the huge

serpent (Ahi), &c. Wherever Indra remained victor in his various

engagements, through their assistance, wherever he displayed his pfowess,

there (in the feast given in his honour) he announced them (the Marutas)

as his associates, and made them share in the Soma juice along with

hin.

[193] 21.

(Indra wishes for PrujApati’s rank. Why Prajdpati is ealled Kah.

Lndra’s share in the Sacrifiee.)

Indra, after having slain Vritra and remained victor in various battles,

said to Prajipati, “} will have thy rank, that of the supreme deity; I

will be great!” Prajapati said, “Who am 1” (to aham)? Indra answered,

“ Just, what thou hast told( ic, kak, who?) Thence Prajipati received

the name kah, who? Lrajapati is (the god) tah, who? Indra is called

mahendra, i.e, the great Indra, because he bad become great (greater

than all the other gods).

Tle, after having become great, said to the gods, “Give me a dis-

tinguished reception !’**

wishes for (honourable) distinction, and he who attains to an eminent

position, is great. The gods said to him, “Tell it yourself what shall

be yours (as a mark of distinction).” He answered, ‘‘ This Mahendra

Soma jar (Graha}, among the libations that of the midday, among the

Sastras the Niskevalya, among the metres the Tristubh, and among

the Simans the Pristha’’’® They thus gave him these marks of distinc-

tion. They give them also to him who has such a knowledge. [194]

The gods said to him, ‘Thou hast chosen for thyself all; let some of

these things (just mentioned) be our also.” He said, “No, why should

anything belong to you?” ‘They answered, “ Let it belong to us, Magha-
ay

van.” Te only looked at them (as if conniving}

just as one here (in -this world) who is (great)

» Of the words giz R genta Siyina gives the following explanation : az garqr-

fadtar feed aarad dist aes sged TaN! A awd saw Tas Feahe
2 Pristha ia a combination of two Sima triplets for singing. ‘Hero the principal

chant of the Nixkevalya Sastra, which is the centre of the whole Soma feast, is to be

understood, At the Agnistoma, this chant ig the Rathantaram, The four Stotras at the

midday libation, which follow the Pavamina Stotra, aro called Prigtha Stotras. For they

are capable of entering into the combination, called Pristha, by putting in the midst of

them another S4man. At the Agnistoma, the actual Pri>tha is, however, not required.

The four Prigtha Stotras of the midday libation are, the Rathantaram, Vamadevyam

Naudhasam, and Kaleyam.
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22.

(Story of Prdsahd, the wife of Indra. On the Origin of the Dhdyya

verse Of the Niskevalya Sastra. Huwa King can defeat a hostile army.

All gods have a share in the Yajyd in the Virdt metre. On the Importance

of the Virdt metre at thie occasion.)

The gods said, “There is a beloved wife of Indra, of the Vavita *°

order, Prasahai by name. Let us inquire of her (what Indra’s intention is).”

So they did. They inquired of her (what Indra’s intention was). She said

to them, “I shall give you the answer to-morrow.” For women ask their

husbands; they doso during the night. On the morning the gods went to

her (to inquire). She addressed the following (verses) to them: yad vévana

purutamam *' (LO, 74,6, ie, what Indra, the slayer of Vritra, the con-

[198] queror in many battles of old has gained, filling (the world) with

his name (fame), by what he showed himself as master in conquering

(prdsahaspati), as a powerful (hero),that is what we beseech him to do

(now); may he do it.” Indra is the mighty husband of Prasaha.** (The

last pada) “that is what we beseech him,” &c., means, he will do what

we have told him.**

‘Thus she (Prasaha) told them. The gods said, “ Let her have a share

here (in this Niskevalya Sastra) who has not yet obtained one in it (na

vd vidat).** So they did. They gave her (a share) in it; thence this

verse, yad vidvdna, &c., forms part of the (Niskevalya) Sastra.°!
The army (send) is Indra’s beloved wile, Vavata, Prisaha by name.

Prajapati is by the name of kak (who?) his father-in-law. If one wish

»” The wives of a king are divided into three classes, the first is called mahig#, the

second véudta, the third or last parivrikti. Say, Vdudtais in the Rigveda Samhita, 8,

84,14, a name of Indra's two horses. S&yana in his commentary on the passage, proposes

two etymologies, from the root zan to obtain, and ré to go, The latter is the most

probable,

*! That part of the Samhita where it occurs, not being printed yet, I put thia verse

here in full :—

UAATA FAA FUANSITAeHgl aaa: |

waht sragedt aearadiqzaa wat str tt
is taken by Sayana in both his commentaries on the Aitareya Braéhmanam, and the

Rigveda Samhita in the sense of a present tenge mua, But itis here conjunctive, which

word alone gives a good sense. Besides, the present tense is never formed in this way.

* The author takes prdsahaspatiin the sense of hushand of a wife, Prasaha, above-

mentioned.

** I take here akarat in the seuse of a future tense, Let, the Vedie conjunctive,

has often this meaning, Siy. takes it in the sense of Net.

* This is nothing but an attempt atan etymology of the name wdvita. Thatit ig per-

fectly childish, every one may see at a glance,

* This verse, frequently used at various sacrifices, is the so-called Dhdyyd of the
Ni:kevalya sastra at the midday libation.
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that. his army might be victorious, then he should go beyond the battle

line (occupied by his own army), cut a stalk of grass atthe top and end,

and throw it against the other (hostile) army by the words, prdsdhe kas

trd prsyati ? te, “O Prisaha, who sees thee?” [fone who has such a

knowledge cuts a stalk of grass at the top and end, and throws (the

parts cut) against the other (hostile) army, saying prdsahe kas tod pasyati ?

it becomes split and dissolved, just as a daughter-in-law becomes abashed

and faints, when seeing her father-in-law (for the first time).

[196] Indra said to them (the gods), ‘‘ You also shall have (a

share) in this (Sastra).” The gods, said, “ Let it be the YAjyé verse,”*

in the Virit- metre of tho Niskevalya Sastra.”” The Virit has thirty-

three syllables. There are thirty-three gods, viz, eight Vasus, eleven

Rudras, twelve Adityas, (one) Prajipati, and (one) Vasatkira. He (thus)

makes the deities participate in the syllables ; and according to the order

of the syllables they drink, and beeome thus satisfied by (this) divine dish.

Should the Hotar wish to deprive the sacrificer of his house and

estate, he ought to use for liis Yajyt along with the Vasatkira a verse

which is not in the Virdt metre, but in the Gayatri or Tristubh, or any

other metre (save the Virat); thus he deprives him of his house and estate.

Should he wish to procure a house and estate for the sacrificer, he

ought to repeat his YajyA in the Virit metre: piba somam indra mandatu,

(7,22. 1). By this verse, he procures for the sacrificer a house and estate.

23,

(On the Close Relationship between Sdman and Rik. Why the Sdma

Singers require three richas. The fire-fold division of both, Both are

contained in the Virdt. The fire parts of the Niskevalya Sastra.)

First there existed the Rik and the Séman (separate from one an-

other); sé was the Rik, and the name amahk was the Siman. Sé, which was

Rik, said to the Siman, “ Let us copulate for begetting children.” The

Saman answered, “ No; forimy greatness exccedsiyours:.” (Thereupon)

the Rik became two; both spoke (to the Simau to the same effect); but

[ 197 Jit did not comply with their request. The Rik became three

(divided into three); all three spoke (to the Saiman to the same effect).

Thus the Siman joined the three Richas. Thence the Sama singers use

for their chant three Richas,” (that is) they perform their work of chanting

" This is piba somam indra (7, 221).

“The Saiman, to which the Niskevalya astra of the Hotar refers, is the Rathan
taram. It consists only of two richas (verses), viz., abhi tud Sara and na tudvan (Simaveda
Samh. 2, 80, 31), but by the repetition of certain parts of these two verses, three are

produced. Seo about this process, called punardddyam, above,
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with three Richas. (This is so also in worldly affairs.) For one man

has many wives (represented liy the Richas); but one wife has not many

husBands at the same time. From s4 and amah having joined, sama was

produced. Thence it is called séman.* He who has such a knowledge

becomes s4man, i.e., equal, equitous. Te who exists and attains to the

highest rank, is a s@man, whilst they use the word asdmanya, 1.6.,

inequitous, partial, as a term of reproach.

Both, the Rik as well as the Saman, were prepared (for sacrificial

use) by dividing either into five [ 198 ] separate parts: (1) dh4va

‘the call gomsdvom at the commencement of the Sastras, and himkdra

(the sound hum, commencing every Siman); (2) the prastdva (prelude,

first part of the text of the Siman) and the first rick out of the

three, required for the Siman of the Niskevalya Sastras); (3) the
udgitha (principal part of the Siman), and the second rich; (4) the

pratihdra (response of the Siman), and the last rich (out of the

three); (5) nidhanam (the finale of the Siman) and the call vausat

(at the end of the Yajyé verses).” Thence they say, the sacrifice is

**The same etymology is given in the Chhandogya Upani:zad, 3, 6, 1-8, p, 58 in the

Calentta edition of the Bibliotheca Indica): gana at SftARAATA ic. tho earth is sa,

and fre ama, whence comes Sima, The authorof this Upanizad also supposes that the

Sima rests on the Rik, the latter being compared to the earth, the first to the fire burning

onher. This etymology is wholly untenable from a philological point of view, The

erude form is not sina, but séman; thenee the derivation of the second part of the word

from ama (a noun ending ina, not au) falls tothe ground, The first part sa is regarded

ag the feminine of the demonstrative pronoun, and said to mean Rik, for Rik is a feminine.

Bot such monstrous formations of words are utterly strauge to the Sanskrit language

and sanctioned by no rules of the grammarians, In all probability we have to trace

the word siman to the root go,° to bind,” whence the word avasdnea, ie., pause, is

derived. It thus means “what is bound, strung together," referring fo the peculisr

way of chanting the SAmans. All sounds and syllables of one of the parts of a Saman

are so chanted, that they appear to be strung Logether, and to form only one long sound.

* Many Sdmans are divided into four or five parts, Sce the note to 2,22. If five

parts are mentioned, then either the himkdra, which preeedes the prastéva, is counted as

a separate part, or the pratihdra part divided into two, pratihdra and upadraya, the

latter generally only comprising a few syllables.

In order to better illustrate the division of Simans into five parts, 1 give here

the Rathantaram, according to these divisions :

First rich—(1). prastdva:—gag nN aarhe eat ee ATgat at tl

(2) udgitha, Margrar ga daa Ferawed Ta: Yat TAT U
(3) pratihira , ARUTAAT €z1 |

(4) upadrava : GeTAT sat Bl sar t

(5) nidhanam: BA |

Second rich--(1) prastdva : zarat ‘
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[199] five-fold (isa pentad). Animals are five-fold (consist of five parts,

four feet and a mouth).

(Both, the Rik and the Saman, either of which is divided into® five

parts, are contained in the Virit, which consists of ten syllables).*?

Thence they say, the sacrifice is put in the Virat, which consists of ten

parts.

(The whole Niskevalya Sastra also consists of five parts, analogous to

the five parts of the Siman and the Rik at this Sastra.) The stotriya is the
soul ; the anuripa is offspring, the dhdyy4 is the wife, animals are the

pragatha, the st#ktam is the house.*?
He who has such a knowledge, lives in his premises in this world,

and in the other, with children and cattle.

24,

(The Stotriya, Anuritpa, Dhéyyd, Sima-Pragttha and Nivid Sikta of

the Niskevalya Sastra.)

He repeats the Stotriya. He recites it with a half loud voice. By

doing so, he makes his own soul (the Stotriya representing the soul).

(2) udgitha ssitnftig qed ae ar want a arfktar:
(8) pratihdra: # Mat Arar |

(4) upadrava? argeqrat Star et zat t

(5) nidhanam Way
N

Third pich: (1) prastéva amar |

(2) udgitha: Wat 4 afread scare aaafiqenrar: 11

(8) pratihdra: TIRQAZaTET |

(4) upadrava? atargrstar et sar |

(5) nidhanam: ae Agnistoma Sdm Prayaga,

From this specimen the reader will easily learn in what way they make of two

richas three, and how they divide each into five parts, The prastfiva is chanted by the

Prastotar, the udgitha by the Udgditar (the chief of the Sama singers), the pratihara by

the pratihartar, the upadrava by the Udgatar, and the nidbanam by all three.

“ This statement is not very accurate. In other passages it is said, that it consists

of thirty-three syllables, see 8,22. The metre is divided into three padas, cach consisting

of nine, ten, or eleven syllables.

“| Here are the five parts of the Niskevalya Sastra severally enumerated, The
stotriya are the two verses of which the Rathantara consists, but so repeated by the

Hotar as to make three of them, just as the Sima singers do, The substantive to be

supplied to stotriya is pragétha, t.e., that pragdtha, which contains the same text as the

stotram or performance of the Sima singers. The anuritpa pragdtha, follows the form

of the Stotriya ; it consists of two verses which are made three. It must have the same

commencing words ag the Stotriya. The anuripa is: abhi tua pirvapitaye (8, 3, 7-8).

The Dhfyy& is already mentioned (3, 22), The Sama pragAtha is: pibdé sutasya (8, 8, 12).

The sikta or hymn is mentioned in the following (24) paragraph.
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He repeats the Anurdpa. The Anurapa is offspring. It is to be

repeated with a very loud voice. [200] By doing sv, he makes his

children more happy than he himself is (for the Stotriya representing his

own self, was repeated by him with a half loud voice only.)

He repeats the Dhayyi. ‘The Dhayyaé is the wife. It is to be

repeated with a very low voice. When he who has such a knowledge

repeats the Dhiyyé with a very low voice, then his wife does not

quarrel with him in his house.

He repeats the (Sima) Pragitha. It is to be repeated with the proper

modulation of the voice (i.e, with the pronunciation of the four accents). **

The accents are the animals, the Pragétha are the animals. (This is

done) for obtaining cattle.

He repeats the Sukta** (hymn): indrasya nu virydnt [ 201 ]

(1, $2), This is the hymn liked by Indra, belonging to the Nis-

kevalya Sastra, and (seen) by Hiranyastipa. By means of this hymn,
HiranyastGpa, the son of Angiras, obtained the favour of Indra (and)

gained the highest world. He who has such a knowledge, obtains the

favour of Indra (and) gains the highest world. The hymn is the house

as a firm footing. Thence it is to be repeated with the greatest slowness.

(For a firm footing as a resting place is required for every one.) If, for

instance, one happens to have cattle grazing in a distant quarter, he

wishes to bring them (in the evening) under a shelter. The stables are the

firm footing (the place where to put up) for cattle. That is the reason

“ The mantras which form part of the Sastras| are nearly throughout monotonously

(ekaSruty@) repeated. Only in the recital of the Sama pragdtha an exception takes place.

It is to be repeated with all the four accents: anuddtia, anuddttatara, udaétta, and

avavitu, just as is always done when the Rigveda is repeated in the temple, orin private

houses, without any religious ceremony being performed,

“ In this hymn, the Nivid of the Niskevalya Sastra is to be inserted after its eighth
verse. The Nivid is as follows :

gat fa: ara fag | gest ateanrt aaa arean: | gat: eatat | gets aT |

aga vel | gut dari get gall saat erent wat Far | erat Aan i Prafrgtean: 1 evafa-

Br aang | gate at aang | gg fa ge wake aiaea flag | Sat gat gaghanag

geal far | Tee (the conclusion being the same as in the Marutyutiya Nivid, see page
186) i.e, May the god Indra drink of the Soma juice, he who is the strongest among those

who are born only once ; he who is the mightiest among those whoare rich; he who is the

master of the two yellow horses, he the lover of Prisni, he the bearer of the thunderbolt,

who cleaves the castlesr who destroys the castles, who makes flow the water, who carries

the waters, who carries the spoil from bis enemies, who kills, who is far-famed, who appears

in different forms upamdtikrit, lit., making similes), who is busy, he who has been here a

willing god (to listen to our prayers). May the god Indra hear, &e. Sapta hdutra.

Instead of azftquai: the sankhayana Satras, 7, 17, read aftarat: which is less correct, and
appears to bea mistake.
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that this hymn, which represents a firm footing, or shelter for cattle, which

was represented by the Pragitha, is to be repeated very slowly, so as to

represent a firm footing.

THIRD CHAPTER.

(The Abstraction of Soma. Origin of the Three Libations. Evening

Libation. The Vaisvadeva and Aynimaruta Sastras.)

25.

(Story of the Metres which were despuched by Ute Gods to fetch the Soma

from heaven, Jagati and Tristuwhh unsuccessful. Origin of Dikgt, Tapas,

and Daksind),

The king Soma lived (once) in the other world (in heaven’. The

Gods and Risis deliberated: how might the king Soma (be induced)

to come to us? They said, “ Ye metres must bring back to us this king

Soma.” They consented. They transformed themselves into birds.

That they transformed themselves into birds (suparua), and Hew up, is called

[202] by the knowers of stories sauparnam (i.c., this very story is called
so). The metres went to fetch the king Soma. They consisted (at that

time) of four syllables only ; for (at that timc) there were only such metres

as consisted of four syllables. The Jagati, with her four syllables, flew

first up. In flying up, she became tired, after having completed only

half the way. Sho lost three syllables, and being reduced to one syllable,

she took (from heaven) with her (only) the Dikst and Tapas,? and flew

back (to the earth). Ife who has eattle is possessed of Diksa and pos-

sesse(l of ‘Tapas. For cattle belong to Jagati. Jagati took them.

Then the Tristubh flew up. After having completed more than

half the way, she became fatigued, and throwing off one syllable, be-

came reduced to three syllables, and taking (with her) the Daksini, flew

back (to the earth). Thence the Daksini gifts (sacrificial rewards) are
carried away (by the priests) at the midday libation (which is) the place

of the Tristubh; for Tristubh alone had taken them? (the Daksina
gifts.)

26.

(Gdyatri successful; Wounded when Robbing the Soma. What became
of her nail cut off, &e.)

The gods said to the Gayatri, “ Fetch thou the king Soma.” She con-
sented, but said, “Daring the whole of my journey (up to the celestial

1 These gifts are to ‘be. bestowed upon the sacriticer at the Diksantyd igti. See
i, 1-3.

2 The words Faczafirert are to be parsed as follows: facgar ira
N
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world), you must repeat the formula for wishing a safe passage for me.”
The gods consented. She flew up. The gods [208] repeated throughout
her passage the formula for wishing a safe passage, viz, pra ché cha, go,
and come back, and come back. For the words, pra chd chd,° signify, that
the whole journey will be made in safety. He who has a friend (who
sets out on a journey) ought to repeat this formula; he then makes his

passage in safety, and returns in salety.

The Gayatri, when flying up, frightened the guardians of Soma, and
seized him with her feet and bill, and (along with him) she also seized the
syllables which the two other metres (Jagati and Tristubh) had lost.
Krisinu, (one of) the guardians’ of the Soma, discharged an arrow after
her, which cut off the nail of her left leg. This became a porcupine,

(The porcupine, having thus sprung from the nail which was cut off),
the Vasa (a kind of goat) sprang from the marrow (vasa) which dripped
from the nail (cut off). Thence this gat is a (suitable) offering. The shaft
of the arrow with the point (diseharged by Kriginu) became a serpent
which does not bite (dundubha by name). Irom the vehemence with
which the arrow was discharged, the snake svaja was produced ; from the
feathers, the shaking branches which hang down {the airy roots of the
Asvattha) ; from the sinews (with whieh the feathers were fastened on the
shaft) the worms called yendipada, from the fulinination (of the steel) the
serpent andhahi. Into such objects was the arrow ‘of Kyiginu) trans-

formed.

27.

[204] (Origin of the Three Libations. Lhey all are of equal strength.)
What Gayatri had seized with her right foot, that became the morning

libation ; she wade it her own place. Thence they think the morning
libatiou to be the most auspicious (of all), tle who has such a knowledge,
becomes the first and most prominent (among lis people) and attains to
the leadership.

What she had seized with her left foot, became the midday libation.
‘This (portion) slipped down, and after having slipped down, did not attain
tu the same (strength) as the first libation (held with the right foot). The
gods gut aware of it, and wished (that this portion should uot be lost).
They put (therefore) in it, of the metres, the Trigtubh, and of the deities.

3 This formula is used for wishing to a friend who is sotting out on a journey a safe
passage and return in safety.

* Sayana here quotes an Adhvaryu mantra containing the names of the guardians of the
Soma, among whom one is Krisdnu : lasing aw Ba get Bera aa a aawaqr-

TAIT THA A at aaa, See Vajasancyi Samhita, 4, 27, with Mahidhara’s commentary on
it (p, 117 in Weber's edition).

18
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Indra, ‘Therefore it (the midday libation) became endowed with the same

strength as the first libation. He who has such a knowledge, prospers

through both the libations which are of equal strength, and of thre same

quality.

What Gayatri had seized with her bill, became the evening libation.

When flying down, sho sucked in the juice of this (portion of Soma,

held in her bill), and after its juice had gone, it did not equal (in strength)

the two first libations. The gods got aware of that and wished (that the

juice of this portion should be kept). They discovered it (the remedy) in

cattle. That is the reason that the priests pour sour milk (in the Soma at

the evening libation), and bring oblations of melted butter and of flesh

(things coming from the cattle). In this way, the evening libation obtain-

ed equal strength with the two first libations.

He who has such a knowledge, prospers through all the libations which

are of equal strength and of the same quality.

[205] 23.

(How Tristubh and Gayatri obtained their proper

wunrber of syllables.)

The two other metres said to the Cayatri, “ That which thou hast

obtained of us, viz., our syllables, should be restored to us.” The Gayatri

answered, “‘ No.” (They said) “ As far as the right of possession is con-

cerned, they (those syllables) are ours.’ They went to ask the gods. The

gods said, “‘ As far as the right of possession is concerned, they are yours.”

Thence it comes, that even here (in affairs of daily life), people say when

they quarrel, “as far as the right of possession is concerned, this is

ours,”*

Hence the Giyatri becaine possessed of eight syllables (for she did

not return the four which she lad taken from the others), the Tristubh

had three, and the Jagati only one syllable.

The Gayatri lifted the morning libation up (to the gods) ; but the

Tristubh was unable to lift up the midday libation. The Gayatri said

to her, “I will go up (with the midday libation); let me have a share

init. The Tristubh consented, and said, ‘Put upon me (who consists

of three syllables), these eight syllables.” The Gayatri consented, and put

upon her (eight syllables). That is the reason that at the midday libation

the two last verses of the triplet at the beginning of the Marutvatiya

Sastra (the first verse being in the Anustubh metre), and its sequel

* This remark here is only made to illustrate a phrase
vory common in the Vedic Samskrit : gyfay a:

which seems to hayo been
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(the anwehare triplet) belong to the Clayatri. After having obtained thus

eleven syllables, she lifted the midday libation up (to heaven).

The Jagati which had only one syllable, was unable to lift the third
libation (up). The Gayatri said [206] to her, “ I will also go up (with

thee); let me have a share in this dibation).” The Jagatt consented (and

said), “ Put upon me those eleven syllables (of the Gayatri and Tristubh

joined). She consented and put (those eleven syllables) upon the Jagati.

That is the reason, that, at the evening libation, the two latter verses of

the triplet with which tho Vaisvadeva Sastra commences (pratipad),

and its sequel (anuehara) belong to the Gayatri. Jagati, after having

obtained twelve syllables, was able to lift the evening libation up (to

heaven). Thence it comes that the Gayatri obtained eight, the Tristubh

eleven, and the Jagati twelve syllables.

Te who has such a knowledge, prospers through all metres which are

of equal strength and of the same quality. \What was one, that became

three-fold.* Thence they say, only he who has this knowledge, that what

was one, hecame three-fold, should receive presents.

29.

(Why the Adityas and Savitay have « share in the evening libation.

On Vayws and DyAvdprithivi’s share int.)

The gods said to the Adityas, ‘Let us lift up this (the evening)

libation through you.” They consented. Thence the evening libation

commences with the Adityas.7 At the commencement of it there is (the

[207] libation from) the Aditya graha. Its Yajyi mantra is, dditydso

aditir madayantim (7, 51, 2), which contains the term mad, “to be

drunk,” which is complete in form (equal to the occasion). For the

characteristic feature of the evening libation is, “to be drunk.” He

does not repeat the AnuvasatkA@ra,* nor does he taste the Soma (as is

usual, after the libation has been poured into the fire); for the Anuvasat-

kira is the completion, and the tasting (of the offering by the priests)

is also the completion (of the ceremony). The Adityas are the vital

airs. (When the Hotar, therefore. does not repeat the Anuvagatkara,

* This remark refera to the fact that the G&yatri, which consisted originally only

of eight syllables, consists of three times eight, i.e, twenty-four.

* The very commencement of the cvening libation is the pouring of Soma juice from

the so-called Aditya graha (a wooden jar). Then follows tho chanting of the Arblavam ;

then the offering of an animal, and that of Purodésa to the manes, after which a libation

is poured from the Sivitri graha, and the Vaijvadeva Sastra repeated. (Adv. Sr, 8. 5, 17.)
*Saea page 153.
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nor taste the Aditya libation, (he thinks', I will certainly put no end °

to the life (of the sacrificer).

The Adityas said to Savitar, “let us lift up this (the evéning)

libation through thee.” He consented. Thence’ the beginning (pratipad

of the Vaisvadeva Sastra at the evening libation) is made with a triplet

of verses addressed to Savitar.'° To the Vaigvadeva Sastra belongs

the Savitri graha. Before’! the commencement (of this Sastra) he

repeats the Yijya for the libation (from the Savitri graha), damind

devah savitd varenyam (Adv. Sr. S. 5, 18). This verse's contains

(208] the term mad “to be drunk” which is complete in form.

The term mad “ tobe drunk” is a characteristic of the evening libation.

He does not repeat the Anuvasatkdra, nor docs he taste (from the

Soma juice in the Savitri graha). For the Anuvasatkfra is completion,

the tasting (of the Soma by the priest) is completion. Savitar is the

life. (Te should do neither, thinking) I will certainly put no end to

the life (of the sacrificer). \Savitar drinks largely from both the

morning and evening libations, lor there is the term pila, “ drink,”

at the commencement !3 of the Nivid addressed to Savitar at the

° The negation is here expressed by net, 7.e., 1a it, the same word, which is almost

exclusively used in the Zend-Avesta, in the form noit., for oxpressing the simple

negative. ,
* Tho Pratipad, or beginning triplet of verses of the Vaisvadeva Sastra is:

tat savitur vrinimale (5, 82, 1-3).

" The YAjyd is to he repeated before the Vaisvadeva Sastra is repeated.

27t ig also, with some deviations, found in the Atharvaveda Samhitaé (7, 14, 4).

According to the ASy. Satras, it runs as follows :

agar 2a: aftat atear qageat qefiasar sugh 1 Rerdiat aagAafiea:

QhRsat Fagard aca wat tt! The deviations of the text in the Atharvaveda consist
in the following : instead of qat: wa; for waft: agate; for angedafteq: it has

aagaafaed: ; instead of wa, it has mR. It is evident that the. readings of the Athar-
vaveda are corrupt ; for it will be impossible to make out the sense of the mantra from its

text presented in the Atharvaveda: but it may be done from that one given in the

Asvalfyana Sfitras. I translate it as follows: ‘ The divine house-father Savitar, who is

chosen (as tutelary deity by men), has provided people (dyn) with precious gifts to

make offerings to Daksa (one of the Adityas) and the manes. May he drink the

Soma! May tho (Soma) offerings incbriate him, when on his wanderings, he pleases

to delight in his (the Soma’s) quality !"

'3Jn the words, savitd devah somasya pibatu. The hymn, in which the Nivid for

Savitar is inserted, is, abhid devah savita (4, 64). The whole Nivid is as follows :

aftar 2a: area fag | feeorarhte: grea: | garg: eaghs | RreeReeaa: |
a: cigaggfear | sa stot cata | ote’ arkaagd | atoll dy | ateerareare |
ag’ aff | geharet i Reg’ est) aaa gard | Taftat aiarqredid | afar aa

ge wafer araea WaT | sat Zato (The conclusion is just as in the other Nivids),
Sapta Hautra. In the Sinkhay. Sr. Sitras (8, 18), there are, before qulats the words :
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{[209] evening libation), and at the end'* the term mad, “ to be drunk.”
Thus he makes Savitar share in both the morniag and evening libations.

“At the morning and evening libations, verses addressed to Viyu are

repeated, many at the morning, one only'* at the evening, libation. That is

done because the vital airs (represented by Viyu, the wind) in the upper

parts (represented by the morning libation) of the human body are more

numerous than those in the lower parts (represented by the evening

libation).

He repeats a hymu addressed to Heaven and Earth. For Heaven

and Marth are stand-points. [210] Earth is the stand-point here, and

Heaven is the stand-point there (in the other world). By thus repeating a

hymn addressed to Heaven and Earth, the Hotar establishes the sacrificer

in hoth places (in earth and heaven).

30.

(Story of the Ribhus. On their Share in the Evening Libation.)

Tle repeats the Ribhu hyn nim (taksan vatham, 1, 111). u The (beings

aftat 2 qa: I translate it as follows : Wer the gba Savitar drink of the Soma juice
he with his golden hands and his good tongue, with his fine arms and fine fingers, he

who produces thrice a day the real objects (i.c., the external world is visible in the

morning, at noon, and in the evening), he who produced the two treasures of wealth,

the two loving sisters (night and dawn), the best things that are created, the

milking cow, the ox-drawing cart, the swift septad (of horses for drawing the carriage

of the sun-god), the female (called) purandii, ie, meditation, the victorious warrior, the

youth in the assemblage (of men}, &e.

4 In the words, savitd devuh iha sravad iha somasya matsat.

© This remark refers to the last words which are appended to the Nivid hymn for

Savitar, viz, uiprdbhir odyaviha, The whole appendage, which is to be found in the Asv.

sr. S. 5, 18, and in Sapta Hautra is: gear gers eae t qreahrea fararata

farefan ava fargara t fagfxatafie al ate, i.e, Vayu, come hither with (thy) steeds,

unloosen them, (come) with cleyen for thy own sake, with twenty-two for (making) the

sacrifice om! with thirty-three for carrying (the sacrifice).

* This is pradydud yajndih (1, 159), The Nivid to be inserted before the lost verse

of the DyAvappithivi hymn is :

aragrat araea acaat i far a Arar a gare qRad & | Gara waRRa | VAT

a fram ai gia gga wi age ainga ) soeadt a aaeadia Yared @a1-

faze | ural gira ge arte dread aeaat | dat gat Qaghrasai goa fiat | tz aa Re

aa | 3% grad aaamaaal | Fat Renfree: | wat amcaraamat | May Heaven
and Earth enjoy the Soma which are the father and mother, the son and generation, the

cow and the bull, the grain and the wood, the well-provided with seed, and the well-pra-

vided with milk, the happy and the beneficial, the juicy and milky, the giver of seed, and

(holder) of seed, May both Heaven and Barth here hear (me)! May they here enjoy the

Soma, &c,

'? The Nivid inserted before the last verse of the Ribhu hymn is :

saat 2a araea aera) fagdt aaa eA geen | aa aren tue
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called) Ribhus among the gods, had, by means of austerities, obtained

the right toashare in the Soma beverage. They (the gods) wished to

make room for them in the recitations at the morning libation, but

Agni with the Vasus (to whom this libation belongs), turned them

out of the morning libation. They (the gods) then wished to make

room for them in the recitations at the midday libation; but Indra

with the Rudras «to whom this libation belongs), turned them ont of
this libation, They then wished to make room for them in the [241]

recitations at the evening libation ; but the Vigve Devah (to whom it be-

longs), tried to turn them ont of it, saying, “They shall not drink here ;

they shall not.” Prajipati then said to Savitay, “ These are thy pupils;

thou alone (among the Vidve Devih), therefore, shalt drink with them.”

He consented, and said (to Prajdpati), “ Drink thou also, standing on both

sides of the Ribhus.”” Prajapati drank standing on both sides of them.

(That is the reason that) these two Dbiyyis (required for the Vaisvadeva

Sastra) which do not contain the name of any particular deity, and
belong to Prajipati, are repeated, one before the other, after the Ribhu

hymn. (They are) suriipakrtiimh ttaye 1, 4,1) and ayam venas chodayat

(16,123, .'° — Prajapati thus drinks on both their sides. Thus it comes

that a chief ‘sresth?) favours with a draught from his goblet whom he

likes.

The gods, however, abhorred them (the Ribhus), on account of their

human’? smell. (Therefore) they placed two (other) Dhayy4s between

the Ribhus and themselves. (These are) yebhiyo mtid madhumat (10, 63

4), and evd pitre visva deviya (4, 50, 6).?°

afer t wear afig: 1a ag’ agd Aredaaqy i sad dgauafzaedt | aise
ee waz | waa stat yea) deat evar afied aaaraq | waa gat

qe wala AAey Raz | tai gat @aghiadige May tho divine Ribhus enjoy the

Soma, who are busy and clever, who are skilful with their hands, who are very rich,

who are full of bliss, fuli of strength, who cut the cow which moves everywhere,

and has all forma (i.e, the earth), who cut the cow (that) sho became of all forms, who

yoked tho two yellow horses (of Indra) who went tothe gods, who when eating got

aware of the girls, who entered by their skill upon their share in the sacrifice in the

year (at the sacrificial session lasting for one year); may the divine Ribhus hear (us)

here and enjoy the Soma, &c.

* This whole story is invented for explaining the position assigned to certain verses

and hymns in the VaiSvadeva Sastea, After tho hymn addressed to Savitar, abhid
devak savitd (4, 54), there follows the verse surépakritium, which is called a Dhdyy4;

then comes the hymn addressed to the Ribhus, taksan ratham, and then the verse ayam

vena’, which is aleoa Dhdyyd. Sce Asv, Sr. 8, 5, 8.
1* They are said to have heen men, and raised themselves to an equal rank with the

gods by means of sacrifice and austerities,

” These two verses immediately follow: ayam venas chodayut, Asv. SY. S,

5, 18,
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[212] 31.

he Nivid hymn for the Visve Devil. On the Didyyds of the Vats-

vadeva Sastra. ‘Tv what deities tl belungs. On the concluding verse of

this Sastra).

He repeats the Vaigvadeva hymu.?! he Vaidvadeva Sastra shows

the relationship of subjects (to their king) Just as people represent the

interior part [213] (of a kingdom), so do also the hymns (represent the

interior, the kernel, of the Sastra). The Dhayyas, then, are like what is

in the desert (beasts, &c.) That is the reason why the Hotar must repeat

before and after every Dhayyé the call gurksdévom (for every Dhiyya i is

nu This is dno bhad ah kratavo (1, 89). The Nivid inserted before the last verse of
this Visvedevih bymn is:

fart dar araeq weaq | faxed Sara: | fad fe feaaee: | aftaeia: |
aaarearaeeiart 2) seer GaaaTEa: | atararat | afeear: | a ata gfuata
AY WN wal Fae ea al ata asa) agdreatahe i der aa geqe : |

aaa fines | aaa ata gar | saa ate agar) aaa faara: 1 oraetr ufaara: |
maar: gat: | arated 1 araza eget) aldeal fae 1 war at gat wie: al

ar aidar aftuerniituarsfy | fxd dar xe wafre area RAT | Ral Zato
(Sapta Hfutra). The text ag giveninthe Sapkhaya. se 6, 8,21, differs in several pas-

sages, Instead of appr o ib has qappgyo which is, no doubt, more correct. Tho

words qyaqzq BT ararat faaaa are transposed ; they follow after aradiqi: after which

arafitqo and atqo wo arc put. Insicad of wfqgae, there is BRerannfaar gu ate

The translation of some terms in this Nivid, which is doubtloss very old, is extromely

dificulé. Now and then the reading docs not appear to be correct. It is, however,

highly interesting, as perhaps one of the most ancicnt accounts we have of tho

number of Hindu deitics. They arc here stated at 2 times U1; then at $3, thon at

308, then at 3003. It appears from this statement, that only the number 3 remained

unchanged, whilst the number 80 was multiplied by 10 or 100, Similarly, the

number of gods is stated at 3339 in a hymn ascribed to the Risi VisvAwitra

tigveda, 3, 9, 9 This statement appears to rely on the Vaisyadeva Nivid, For, if we

add $3 4-303-+8003 together, we obtaiu exactly the number 3889. This cvincidcnos

can hardly be fortuitous, and we have strong reasons to belicye that Visvamitra

perfectly knew this Visve Devih Nivid, That it contains one of tho most authoritative

passages for fixing the number of Hindu deities follows from quotations in other ‘Vedic

houks. So we read in the Brihad Aranyaka Upanishad (page 642-49, edited by Roer,

Calcutta, 1849) a discussion by Yajdavalkya on the number of gods, where he appeals to

the Nivid of the Vaisvadova hymu as the most authoritative passage for settling this

question. Perhaps the oldest authority wo have for fixing the number of the Hindu deities,

on the first instance, at thirty-three, is Rigveda, 8,28, 1, The lymn to which this verse

belongs is said to have descended from Manu, tho progenitor of the human race. Its

style shows traces of high antiquity, and there can be hardly any doubt, that it is one of

the oarliest Vedic hymns we have. Tho division of these thirty-three deities into three

sets, each of cleven, equally distributed among'the three worlds, heaven, air, and earth,

(see 1, 189, 11) appears to be the resultof later speculations. According to the Nivid in

question, the gods are not distributed among Lhe thrce worlds, but they are in heavon

and earth, water, and sky, in the Brahma and Kgatra, in the Barhis, and on the Vedi, in

the sacrifice, and in the air.
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considered as a separate recitation distinct from the body of the Sastra).

(Some one might object) how can verses, like the Dhayyis, which are life,

be compared to a desert ? Negarding this, he (the Aitareya Rigi) has told

that the deserts (aranydit) are properly speaking no deserts, on account of

the deer and birds to be found there.

The Vaigvadeva Sastra is to be likened to man. Its hymns are like

his internal parts ; its Dhayyas are like the links (of his body). That is

the reason that the Hotar calla gumsdvoim before and after every Dhayya

(to represent motion and flexibility). For the links of the human body

are loose ; these are, however, fastened and held together by the Brahma.

The Dhayya*? and Yajyé verses are the root of the [214] sacrifice. When

they use Dhayyas and Yijyds different from those which are prescribed,

then they uproot the sacrifice. Therefore, they (the Dhayyds and Yajyds)

should be only of the same nature (they should not use other ones than

those mentioned).

The Vaisvadeva Sastra belongs to five classes of beings. It belongs

to all five classes of beings, viz.: Gods and Men, Candharvas (and)

Apsaras,”* Serpents and Manes. ‘To all these five classes of beings belongs

the Vaisvadeva Sastra. All beings of theso five classes know him (the
Hotar who repeats the Vaisvadcva Sastra). To that Hotar who has such
a knowledge come those individuals of these live classes of beings wlio

understand the art of recitation (to assist him). The Hotar who repeats

the Vaisvadeva Sastra belongs to all deities, When he is about to repeat
his Sastra, he ought to think of all directions (have them before Lis mind),
by which means he provides all these dircetions with liquid (rasa). But

he ought not to think of that direction in which his enemy lives. By

doing so, he consequently deprives him of his strength.

He concludes (the Vaisvadova Sastra) with the verse aditi« dydur

aditiv antarikgam (1, 89,10), ¢¢, Aditi is heaven, Aditi is the air, Aditi

is mother, father and son; Aditi is all gods ; Aditi is the five classes of

creatures; Aditi is what is born; Aditi is what isto be born.” She

(Aditi) is mother, she is father, she is son, In hor are the Vaidvadevas,

in her the five classes of creatures. She is what is born, sbe is what is

to be born. ;

(When reciting this concluding verse which is to be repeated thrice),

he recites it twice (for the second and third times) so as to stop at

each (of the four) padas. (He does so) for obtaining cattle, which are

“4 Here the regular Dhayyfs (sce 3, 18), are tobe understood, not those extraordinary
additions which we have in the Vaisvadeva astra.

* Gandbarvas and Apsaras are counted as one class only.
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[215] four-footed. Onoo (the firat time) he repeats the concluding

verse, stopping at the end of each half of the verse only. (That is done)

for establishing a firm footing. Man has two feet, but animals have

four. (By repeating the concluding verse twice in the said manner)

the Hotar places the two-legged sacrilicer among the four-legged animals.

He ought always to conclude (the Vaidvadeva Sastra) with a
verse addressed to the five classes of beings (as is the case in aditir

dyiur); and, when concluding, touch the earth, Thus he finally esta-

blishes the sacrifice in the same place in which he acquires the means

of his performance.

After having repeated the Vaisvadeva Sastra, he recites the

Y&jya& verse addressed tothe Vidve Devas: visve devdh srinuta imam

havam me (6, 52, 13). Thus he pleases the deities according to their

shares (in the libation).
32.

(The Offerings of Ghee to Agni and Vignu, and the Offering

of a Charu tv Soma.)

The first Yajyé verse for the offering of hot butter is addreased

to Agni, that for the offering of Charu is addressed to Soma, and another

for the offering of hot butter is addressed to Vignu.TM

[216] The Yajya versé for the offering of Charu to Soma is

tvam soma pitrivhih (8, 48, 13); it contains the word “‘ pitaras,” i.e., manes.

(This Charu is an oblation to the dead Soma). The priesta kill the

Soma, when they extract its juice. This (oblation of Charu) is therefore

the cow whieh they use to kill (when the body of a sacrificer is laid

on the funeral pile.TM) For this Charu oblation has, for the Soma,

* After tho Soma juice has boven offered to the Visvedevas, an offering of hot butter

(ghee) is given to Agni ; then follows the oblation of Charu or boiled rice to Soma, and

then another oblation of hot bulter to Visnu. The chief oblation is that of Chara to Soma,

which is put in the midst of the two offerings of hot butter. Fhe Y4jya verses

addressed at this occasion to Agni and Visna ure uot to be found im the Sauhité

of the Rigveda ; bat they are given by Asval. in the srauta Sdtras, (5, 1%. The following

is addressed to Agni: gargaat are wfirg afwadr Yarwer wa | yarexal ERA aay

wa fay aala 2a gary, i.e, Agni is it who receives oblations of hot butter, who hua

(as it were) a back laden with hot butter, by whom hot butter abides, whose very

house is hot butter, May thy butter drops, sputtering horses, carry thee! Thou,O

God ! offerest up the sacrifice to the gods, by drinking the hot butter,

The Yijy& verse addressed to Visnuis: 36 facatr amngiegare aeafat yt ga-

art faa a sayafa’ fae, ic, take, O Visnul thy wide strides; make us room for

living in ease. Drink the hot butter, O thou, who art the womb of hot butter ; prolong

(the life of) the master of the sacrifice (the sacrificer).

* The term is anustarani (gauh), i.e.,.a cow put down after, i.e, accompanying tha

dead to the other world. See Adv. Grihya Sotra, 4, 8.

1
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the same significance as the cow sacrificed at the funeral pile for

the manes, This is the reason that the Hotar repeats (at this occasion)

a Yajy& verse, containing the term “‘ pitaras,” i.e, manes. Those’ who

have extracted the Soma juice, have killed the Soma. (By making this

oblation) they produce him anew.

They make him fatTM* in the form of a siege (by putting him

between Agni and Visnu); for (the order [217] of) the deities Agni,

Soma, and Visnu, has the form of a siege.

After having received (from the Adhvaryu) the Charu for Soma for

being eaten by him, the Hotar should first look at himself and then

(offer it)to the Sama singers. Some Hotri-priests offer first this Charu

{after the oblation to the gods is over) to the Sama singers. But he ought

not to do that; for he (the Hotar) who pronounces the (powerful) call

vaujat, eats all the remains of the food (offered to the gods). So it has

been said by him (the Aitareya Risi). Therefore the Hotar who

pronounces the (powerful) formula vausat should, when acting upon

that injunction (to offer first the Charu remains to the Sama singers),

certainly first look upon himself. Afterwards the Hotar offers it to the

Sama singers.*?

33.

(Prajdpati’s Illegal Intercourse with his Daughter, and the Conse-

quences of it, The Origin of Bhittavdn.)

Prajapati thougnt of cohabiting with his own daughter, whom some

call “Heaven,” others “Dawn,” (Us4s), He transformed himself into a

buck or a kind of deer (rigya), whilst his daughter assumed the shape of

*The term is dpyayanti. This is generally done*by sprinkling water over him

before the juice is squeezed, for the purpose of making the Soma (mystically) grow.

When he is already squoezed and even sacrificed, water itself cannot bo sprinkled

over him, But this is mystically done, by addressing tho verses just mentioned to the

deities Agni, Soma, and Vi>nu, so as to put Soma in the midst of them, just as a town

invested on all sides, When they perform the ceremony of dpydyanam, the Soma plant

‘is on all siden to be sprinkled with water. This is done here symbolically by offering
first ghee, and giving ghee again after the Charu for Soma is sacrificed. So he is

‘surrounded everywhere by ghee, and the two gods, Agni and Visnu,

The remark about the dpydyanam is made in the Bréhmanam for the sole purpose of

accounting for the fact, that the first Yajya is addressed to Agni, the second to Soma, and

the third to Vipnu ; that this was a sacrificial rule, seo ASv, Sr. 8, 5, 10.

* The mantras which the Hotar has to repeat at this occasion, are given in full by

ASvalayana Sr. 8, 5,19. After having repeatod them, he besmears his eyes with melted

butter, and gives the Charu, over which batter is dripped, to the SAma singers, who are

dalled here and in Advalayana Chandogas
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a female deer (rohit). ** He approached her. [218] The gods saw it

(crying), ‘‘ Prajapati commits an act never done (before). (In order to

avert the evil consequences of this incestuous act) the gods inquired for

some one who might destroy the evil consequences (of it), Among

themselves they did not find any one who might do that (atone for

Prajapati’s crime). They then put the most fearful bodies (for the gods

have many bodies) of theirs in one. This aggregate of the most fearful

bodies of the gods became a god, Bhittavan,?® by name. For he who

knows this name only, is born.*° The gods said to him, “Prajapati has

committed an. act which he ought not to have committed. Pierce this **

(the incarnation of his evil deed).” So he did. He then said, “I will

choose a boon from you.”—They said, “Choose.” He then chose as his

boon sovereignty over cattle.*" That is the reason that his name is

pasumdn), ze, having cattle. He who knows on this earth only this

name (pasuman), becomes rich in cattle. :

He (Bhitavan) attacked him (the incarnation of Prajapati’s evil

deed) and pierced him (with an arrow). After having pierced him,

he sprang up (and became a constellation). They call him mriga, ie.,

deer (stars in the Orion), and him who killed that being*’® (which

[219] sprang from Prajipati’s misdeeds), mriga vyddha, te, hunter

of the deer (name of star). The female deer Rohit (into which Prajapati’s

daughter had been transformed) became (the constellation) Robint.

TM SAyaya gives another explanation, He takes rohitam, notas the name of a female

deer, but as an adjective, meaning red. But then we had to expect rohitém. The crude

form is rohit, not rohita. He explains the supposed rohita as ritumati.

* Bay. takes him as Rudra, which is, no doubt, correct.

*° This is only an explanation of the term bhutavdn,

This refers to the pdpman, i.e., the incarnate evil deeds, a kind of devil. The avil

deed of Prajapati had assumed 4 certain form, and this phantom, which is nothing but g

personification of romorse, was to be destroyed,

TM This appears to confirm Séyana's opinion that Rudra or Siva is here alluded to.

For ho is called pasupati, master of cattle.

* Say. refers the demonstrative pronouns tam imam, by which alone the inoar-

nation of Prjd4pati's evil deed is here indicated, to Prajapati himself, who had assumed

the shape of a buck. But the idea that Prajapati was killed (even in the shape

of a buck) is utterly inconsistent with the Vedie notions about him: for in the older

parts of the Vedas he appears as the Supreme Being, to whom all are subject. The

noun to be supplied was pdpman. But the author of the Brdhmanam abhorred the idea of

a pdpmun or incarnation of sin of Prajapati, the Lord of the Universe, the Creator. Thence

he was only hinted at by this demonstrative pronoun. ‘The mentioning of the word

papman in connection with PrajApati, was, no doubt, regarded by the author, as very in-

auspicious, Even the incestuous act committed by Prajdpati, he does not call papa, sin,

or doga, fault, but only akritam, “ what ought not to be done,’ which is the very mildest

term by which a crime can be mentioned.

Bi
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The arrow (by which the phantom of Prajapati’s sin was pierced) which

had three parts (shaft, steel, and point) became such an arrow (in the

sky). The sperm which had been poured forth from Prajapati, flew flown

on the earth and became a lake. The gods said, ‘“ May this sperm of

Prajapati not be spoilt (mddugat).” This became the madugam, This

name madusa is the same as mdnusa, te, man. For the word manuga,

i.e, man, means “one who should not be spoiled” (mddusan). This

(madusa) is a (commonly) unknown word. For the gods like ‘to express
themselves in such terms unkown (to men).

84.

(How Different Creatures Originated from Prajdpati's Sperm. On the

Verse addressed to Rudra. Propitiation of Rudra.)

The gods surrounded this sperm with Agni (in order to make it flow);

the Marutas agitated it; but Agni did not make it (the pool formed of

Prajapati’s sperm) move. They (then) surrounded it with Agnt Vais-

vdnara; the Marutas agitated it; Agni Vaisvinara (then) made it move.

That spark which first blazed up from Prajipati’s sperm became that

Aditya (the [220] sun); the second which blazed up became Bhrigu.

Varuna adopted him as his son. Thence Bhrigu is called Varuni, i.e,

descendant of Varuna. The third which blazed up (Gdidevatd)** became

the Adityas (a class of gods). Those parts (of Prajapati’s seed after it

was heated) which were coals (avigadra) becane the Angiras. Those coals

whose fire was not extinguished, and which blazed up again, became

Brihaspati. Those parts which remained as coal dust (pariksandni)

became black animals, and the earth burut red (by the fire), became red

animals. The ashes which remained lecame a being full of links, which

went in all directions (and sent forth) a stag, buffalo, antelope, camel, ass,

and wild beasts.

This god (the Bhfttavan), addressed them (these animals), “ This is

mine ; mine is what was left on the place.” They made him resign his

share by the verse which is addressed to Rudra: d te pita marutdm (2, 33,

1), i.e, “may it please thee, father of the Marutas, not to cut us off from

beholding the sun (ie. from living); may’st thou, powerful hero

(Rudra) ! spare our cattle and children, that we, O master of the Rudras !”

might be propagated by our progeny.”

The Hotar ought to repeat (in the third pada of the verse) tuam no

vtro and not abhi no viro (as is the reading of another Sakh4). For, if
he do not repeat the words abhi nah, ie. towards us, then this god

* This strange intensive form of the root div, to shine, is here chosen only for ex-

plaining the origin of the namo, “ ddityds.” :
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(Rudra) does not entertain any designs against (abhi) our children and

cattle (i.e.) he does not kill them. In the fourth half-verse he ought to

use the word rudriyz, instead of rudra, for diminishing the terror (and

danger) arising from (the pronunciation of) the real name Rudra.**

[221] (But should this verse appear to be too dangerous) the Hotar

may omit it and repeat (instead of it) only sam nah karati (1, 43, 6), i.e.,

“may he be propitiated (and) let our horses, rams and ewes, our males

and females, and cows go on well.” (By repeating this verse) he

commences with the word gam, i.e., propitiated, which serves for general

propitiation. Narah (in the verse mentioned) means males, and ndryah

females.

(That the latter verse and not the first one should be repeated, may

be shown from another reason.) The deity is not mentioned with its name,

though it is addressed to Rudra, and contains the propitiatory term sam.

(This verse helps) to obtain the full term of life (100 years). He who

has sach a knowledge, obtains the full term of his life. This verse

(gam nah karati) is in the Gayatri metre. Gayatri is Brahma. By

repeating that verse, the Hotar worships him (Rudra) by means of Brahma

(and averts consequently all evil consequences which arise from using a

verse referring to Rudra).

35.

(The Vaisvdnara and Méruta Nivid Hymns, and the Stotriya and

Anuripa of the Agnimaruia Sasira.)
The Hotar commences the Agni-maruta Sastra with a hymn

addressed to Agni-Vaidvanara.** [222] VaisvAnara is the seed which

* In the Rigveda Samhita which is extant at present, the mantra has in the third

pada the word abhi no, and not tvam no, and in the fourth pada rudra, and not rudriya.

The readings of the verse as they are in our copies of the Samhita, seem to have been

current already at the time of the author of the Aitareya Brihmanam, But he objects to

using the vorse so, asit was handed down, for sacrificial purposes, on account of the

danger which might arise from the use of such terms as abhi, f.e. (turned) towards, and

rudra, the proper name of the fearful god of destruction. He proposes two things, either

to change these dangerous terms, or to leave out the verse altogether, and use another

one instead of it.

* This is vaigvdnardya prithu (8,8). The Nivid for the Vaisvanara hymn is :—

wivdarng: drag araq | faxaet Qart afiet sore’ fet saree 1 ar Ayer

wath waite ag vatg Reena: | wat sears i on tr at arergftedt 1 atd-

aRe 1 stiffer eqra at deat wfdzare qe wafee aiaer aay | Sat fat gagh-
aay

“ May Agni Vaitvanara enjoy the Soma, he who is the fuel for all gods (for he as the

vital spirit ‘keeps them up), he who is the imperishable divine light, who lighted to the

quarters of men, who (was) shining in former skies (days), who is never decaying in the
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was poured forth. Thence the Hoiar commences the Agni-m4ruta Sastra

with a hymn addressed to Vaidvanara. The first verse is to be repeated

without stopping. He who repeats the Agni-méruta Sastra, extingrishes

the fearful flames of the fires. By (suppressing) his breath (when

repeating the first verse) he crosses the fires. Lest he might (possibly)

forego some sound (of the mantra) when repeating it, it is desirable that

he should appoint some one to correct such a mistake (which might arise).

By thus making him (the other man) the bridge, he crosses (the fires, .

even if heshould commit some mistake in repeating). Because of no

mistake in repeating being allowed in this, there ought to be some one

appointed to correct the mistakes, when the Hotar repeats it.

The Marutas are the sperm which was poured forth. By shaking

it they made it flow. Thence he repeats a hymn addressed to the

Marutas.*?

[223] In the midst (of the Sastra, after having repeated the two

hymns mentioned) he repeats the Stotriya®® and Anurdpa Prugathas, yajnd

yajna vo agnaye (1, 168, 1-2), and devo vo dravinodd (7, 16, 11-12). The

reason that he repeats the “ womb’ (the Stotriya) in the midst (of the

Sastra), is because women have their wombs in the middle (of their

bodies). - By repeating it, after having already recited two hymns (the

Vaidsvanara and Agni-méruta), he puts the organ of generation between

the two legs in their upper part for producing offspring. He who has such

a knowledge will be blessed with offspring and cattle.

course of the auroras (during all days to come), who illamines the sky, the earth, and

the wide airy region. May he, through his light, give (us) shelter! May Agni

Vaisvanara here hear (us), &c,”

* This is the Sikta : pratvakgasah pratavasah (1,87), The Nivid of the hymn for

the Marutas at the evening libation, is :

meat gar: Grea we! grea: wat: | begat qegaa: | qu ware: |

‘dara: gare: | Eoe-wararga : aa ar sighter: : 1 areas Phan: | wear ar

gq wafie Gineq nag! sat gat qagfadg ©

‘* May the divine Marutas enjoy the Soma, who chant well and have fine songs, who

chant their songs, who have large stores (of wealth), who have good gifts, and whose

chariots are irresistible, who are glittering, the sons of Prisni, whose armour shines with

the brilliancy of gold, who are powerful, who receive the offerings (to carry them up),

who make the clouds drop the rain. May the divine Marutas hear (my invocation). May

they enjoy the Soma, &c,”

** The Stotriya is here mentioned by the term of yoni, womb, It is called so on

account of its containing the very words of the S4man in whoge praise the whole Sastra

is recited, and forming thus the centre of the whole recitation. The name of the SAman

in question is yajnd yajniya (SAmaveda Samhita, 2, 63, 5¢.)
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36.

(The Jdtavedas Nivid Hymn).

He repeats the hymn addressed to JAtavedis.** All beings, after

having been created by Prajapati [224], walked, having their faces turned

aside, and did not turn (their backs). He (Prajapati) then encircled

them with fire, whereupon they turned to Agni. After they had turned

to Agni, Prajapati said, “‘ The creatures which are born (jdta), I obtained

(avidam) through this one (Agni).” From these words came forth

the Jatavedis hymn. That is the reason that Agni is called

Jatavedas,*°

The creatures being encircled by fire, were hemmed in walking.

They stood in flames and blazing. Prajdpati sprinkled them with water.

That is the reason that the Hotar, after having recited the Jatavedas

hymn, repeats a hymn addressed to the waters: dpd histha mayobhuvah

(10, 9), Thence it is to be recited by him as if he were extinguishing

fire (i.e., slowly),

Prajapati, after having sprinkled the creatures with water, thought

that they (the creatures) were his own. [He provided them with an

invisible lustre, through Ahir budhnya. This Ahir budhnya (lit., the

serpent of the depth) is the Agni Garhapatya (the household fire). By

repeating therefore a verse addressed to Ahir bundhnya, *! the Hotar

3% This is: pra tavyasim, t, 143. The Nivid for Jitavedis is :

sfratatar: @raca mag 1 cattery $1 woataraqed: 1 faraatr estat |

yargat gem: | agaaatega asar oft: waedarterfra: | ea wraaatsPranafaar

wage | qulacgm | aage Manneaens i afvatatar ye walle dine ara

dat gat fa gfanag o

“May Agni Jatavedis enjoy the Soma! he who has a beautiful appearance, whose

splendour is apparent to all, he, the house-father, who does not flicker (when burning,

ie., whose fire is great and strong), he who is visible amidst the darkness, he who

receives the offerings of melted butter, who is to be praised, who performs thé sacrifices

without being disturbed by many hindrances, who is unconquerable and conquers his

enemies in the battle. O Agni J&tavedfis ! extend (thy) splendour and strength round

us, with force and pluck (tusuh and aptusah areadverbs); protect him who lights (thee),

and praises (thee) fromdistress! May Agni J&tavedds here hear (us): may he enjoy

the Soma.

‘© The etymology of the word as here given is fanciful. The proper meauing of the

word is, “having possession of all that is born," i.e, pervading it. With the idea of

the fire being an all-pervading power, the Risis are quite familiar. By Jdtaveddés the

“animal fire’ is particularly to be understood,

| This is uta noahir budhnyah Srisotu (6, 50, 14), which forms part of the Agni-

mfruta Kastra. See Afv. Sr, 8. 5, 20.
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puts the invisible lustre in the [2265] offapring (of the sacrificer), Thence

they say, “One who brings oblations is more shining than one who does
not bring them.” **

37,

(The Offerings to the Wives of the Gods and to Yama and the Kavyas,

a Class of Munes.)

After having addressed (in the Ahir budhnya verse) Agni, the house-

father, he recites the verses addressed to the wives of the gods.** For
the wife (of the sacrificer) sits behind the Garhapatya fire.

They say : he should first address Rdkd ** with a verse, for the

honour of drinking first from the Soma belongs (among the divine women)
to the sister (of the gods). But this precept should not be cared for.

He should first address the wives of the gods. By doing so, Agni, the-

house-father, provides the wives with seed. By means of the Garhapatya,

Agni, the Hotar thus actually provides the wives with seed for

production. He who has sucha knowledge will be blessed with offspring

(and) cattle. (That the wives have precedence of a sister is apparent in

worldly things.) For a sister who has come from the same womb is

provided with food, &c., after the wife, who has come from another womb,

has been cared for.

He repeats the Raka verse. ** She sews that seam (in the womb)

which is on the penis, so as to form a man. He who has such a knowledge
obtains male children.

[226] He repeats the Pdviravt verse.* Speech is Sarasvat? pdvtravi.

By repeating this verse, he provides the sacrificer with speech.

They ask, Should he first repeat the verse addressed to Yama, or
that one which is devoted to the Manes?*? Te should first repeat the
verse addressed to Yama: imam yama prastara (10, 14,4). For a king

(Yama being a ruler) has the honour of drinking first.

Immediately after it, he repeats the verse for the Kavyas :
mdtalt Ravydir yamo (10,14, 3). The Kavyas are beings inferior to the
gods, and superior to themanes. Thence he repeats the verses for the
manes, udiratdm avara utpardsah (10, 15, 1-3), after that one addressed
to the Kavyas. By the words (of the first verse), “ May the Soma-loving

“" This, no doubt, refers to the so-called Agui-hotris, to whom daily oblations to
the fire, in the morning and evening, are enjoined.

“* These are two in number, devdndm patnir usatir avuntu (5, 46, 7, 8).
“* See the note to 7, 1.

“ Thisis rékdm aham, 2, 32, 4,

“ Pdvirdvi Kanyd, 6, 49, 7,

“ This is wdiratam avara utpardsah (10, 18,1).
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manes who are of low as well as those who are of a middling and supe-
rior character, rise,” he pleases them all, the lowest as well the middling

and highest ones, without foregoing any one. In the second verse, the

term barhisado, “‘sitting on the sacred grass,” implies, that they have

a beloved house. By repeating it, he makes them ** prosper through

their beloved house. He who has such a knowledge prospers through

his beloved house. The verse (out of three) which contains the term

“adoration,” “this adoration be to the manes,” he repeats at the end

(though it be second in order), That is the reason, that at the end (of

funeral ceremonies), the manes are adored (by the words) “adoration to

you, O manes !”

They ask, Should he, when repeating the verses to the manes, use at

each verse the call gormsdvom, or [227] should he repeat them without

that call? He should repeat it. What ecremony is not finished in the

Pitri yajria (offering to the mancs),.that is to be completed. The Hotar

who repeats the call gormsdvom at each verse, completes the incomplete

sacrifice. Thence the call sotvsdvom ought to be repeated.

3s.

On Indra’s Share in the Evening Libation. On the Verses Addressed

to Visnu and Varuna, to Visnualone, and to Prajdpati. The Concluding

Verse and the Yajyd of the Agnimaruta Sastra.)

The Hotar repeats the anw-pantya verses addressed to Indra and his

drinking of the Soma juice after (the other deities have been satisfied),

soddus kildyam madhuman (6, 47, 1-4). By their means, Indra drank

from the Soma after the third libation (anupibat). Thence the verses

are called anu-pdntyat, “referring to drinking after.” The deities are

drunk, as it were, at this (third libation) when the Hotar repeats those

verses. Thence has the Adhvaryu, when they are repeated, to respond

to the Hotar (when calling somsdvom) with a word derived from the root

mad, “to be drunk.’’*®

He repeats a verse referring to Vignu and Varuna, yayor ojasa.®*

“ The MSS have uaa, instoad of qate (acc. pl) }, as Sy. reads in his Commentary,
“ This refers to the two phrases, maddmo deva, “ we are drunk, O God!" and modd@mo

daivom, ' we rejoice, O divine! Om!" which are the responses of the Adhvaryu to the

Hotar's call Somsivom in the midst of the four Anu-pdniya verses abovementioned, See

Asy. Sr. 8,8, 20. Tho usual | response of the Adhvaryu to the Hotar's cihdva, suisdivom, is

Somhsdmo daivom, see Asv. Sr. S. 5, 9. ,
© It is not found fn the Samhita of the Rigveda, but in the Asv. Sr. 8 6, 20, and in

the Atharvaveda, S, 7, 25, 1. Both texts diffora little. Asvalayana reads:

wintwer esfin wate Aafiakaa wea ads andtar ads fie ae-

wer wage » &@, “The two, through whose power the atmosphere was framed, the
20
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Vignu protects the defects in the [228] sacrifices (from producing any

evil consequences) and Varuna protects the fruits arising from its success-

ful performance. (This verse is repeated) to propitiate both of them.

He repeats a verse addressed to Visnu: vignor nu kam virydni (1,

154, 1). Visnu is in the sacrifice the same as deliberation in (worldly

things). Just (as an agriculturist) is going to make good the mistakes

in ploughing, (and a king) in making good a bad judgment by

devising a good one, so the Hotar is going to make well recited what

was badly recited, and well chanted what was badly chanted, by repeating

this vorse addressed to Visnu.

Tle repeats a verse addressed to Prajipati, tantum tanvan rajaso (10,

53, 6) Tantu, te., thread, meana offspring. By repeating this verse,

the Hotar spreads (suntanoti) for him (the sacrificer) offspring. By the

words of this verse, jyoligmatal patho raksa dhiyt kritam, ie, “ protect

the paths wluch are provided with lights, and made by absorption in

meditation” wherein the term “the patlis provided with lights’ means

the roads of the gods (to heaven), the Ifotar paves these roads (for the

sacrificer to go on them on his way to heaven).

By the words anullanam vayata, i.c., ‘“‘weave ye the work of the

chanters and repeaters®' so as to rid [229] it from all defects, become

a Manu, produce a divine race,” the [star propagates him through

human offspring. (That is done) for production. He who has such a

knewledge will be blessed with offspring and cattle.

two who are the strongest in powor and most vigorous, who rule uneonquerabie through

their strength 3 may these two, Visnn and Varuna, come on being called first.” Thero

is a grammatical diuicully in this translation : agar, which ean he only explained as a

third person plural of the aorist in the conjunctive, is here joined to nouns in the dual.

The Atharvaveda shows the same form, Tere is an evident incorrectness, which perhaps

was the reason for its boing excluded from the Samhita,

* Tho word translated by “chanters and repeaters" is jogu. Say. explains it in his

commentary on this passage of the Ait. Br. in the following manner ;

aay Tala sada ya sasraattar dragster.
In bis commentary on the Rigveda Samhita (10, 53, 6, page 8 of my manuseript copy of the

commentary on the Sth Astaka), he explains if simply by edtrggry | But I think the first

definition is too comprehensive, the latter too restricted, For, strictly speaking, the term

stolar is only applicable to the chanters of the Simans. Lut the recital of the Rik

mantras by the Hotars, and the formulas of the Yajurveda by the Adhvaryu and his

assistants is about as important for tlc success of tho sacrifice, All that is in cxcess

(ulbanam), above what is required, is a hindranee to tho sacrifice. Thence all mistakes,

by whatever pricst they might have beeu committed, are to be propitiated. The word jogu,

being a derivativo of the voot gu, “to sound,” eanunot mean “a sacrificial performer” in

gencral,as Say. supposes in hia commentary on tho Ait. Br, but such porformers only aw

require prinvipally tho aid of their voice.
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Tfe concludes with the verse ev@ na indvo maghavi virapst (4, 17, 20).

This earth is Indra maghavé virapsi, iv., Tudra, the strong, of manifold

eraffs. She is (also) saty?, the true, charganidhptt, te, holding men

anarvd, safe. She is (also) the raj7. In the words, éravo mahiném yaj

jaritre, mahinim means the earth, sravo the sacrifice, and jarita the sacri-

ficer. By repeating them, he asks for a blessing for the sacrificer. When

he thus concludes, he ought to touch the carth on which he employs the

sacrificial agency. On this earth he finally establishes the sacrifice.

After having repeated the Agni-Maruta Sastra, he recites the Yajyé.:

agne marudbhih (5, 60, 8). Thus he satisfies (all) the deities, giving to each

his due.

[230] FOURTH CHAPTER.

(On the Origin, Meaning, and Universal Nalure of the Aguistoma as the

model for other Suerifiers. On the Chatustoma and Jyvtigtoma.)

39.

(On the Origin of the name “ Aynistoma,” and its Meaning.)

The Devas went to war with the Asuras, in order to defeat them.

Agni was not willing to follow them, The Devas then said to him, “ Go

thou also, for thou art one of us.” Ue said, “Ishall not go, unless a

ceremony of praise is performed for me. Do ve that now.” So they did.

They all rose up (from their places), turned towards Agni, and performed

the ceremony of praising him. After having been praised, ho followed

them. He having assumed the shape of three rows, attacked in three

battle lines the Asuras, in order to defeat them. The threo rows were

made only of the metres (Géyttri, Tristubh, Jagati). The three battle

lines are only the three libations. le defeated them beyond expectation.

Thence the Devas put down the Asuras, The enemy, the incarnate sin’

(pipman), the adversary of him who has such a knowledge, perishes by

himself.

Tho Agnistoma is just as the Gayatri. The latter has twenty-four

syllables (if all its three padas are counted) and the Agnistoma has

twenty-four Stotras and Sastras.'

' That is to say, twelve Stotras or porformances of the Sama singers, and twelve

Sastras or recitations of the HWotri-priests, To cach Stotra a Sastra corresponds, The
twelve Sagtrag are as follows:—-(A) At tho morning Hbation—1) the Ajya and 2)

‘Pra-uga to ho repeated by the Hotar, 38) tho Sastra of the Maitravaruna,
4) of the Brihmanichhansi, and 5) of the Achhfavika. (B) At the midday lhibation~6)

the Marutvatiya and 7) Ni-kevalya Sastras to be recited by the Hotar, 8) the Sastrag

of tho Maitriévaruna, 9) of the Brihmanfchhansi, and 10) that of the Achhavaka. (0)

At the evening libation—11) the Vaid vadeva, and 12) Agnimaruta Sastras to be repeated

by the Hotar alone
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[231] It is just as they say : a horse if well managed (@uhwd) puts

the rider into ease (sudhd), This docs also the Gayatri. She does not

stop on the earth, but takes the sacrificer up to heaven. This does also

the Agnigtoma ; it does not stop on earth, but takes the sacrificer up to
heaven. The Agnistoma isthe year. The year has twenty-four half-months,

and the Agnistoma twenty-four Stotras and Sastras. Just as waters

flow into the sea, so go all sacrificial performances into the Agnistoma

(3. e., are contained in it).

40.

(All Sacrificial Rites are Contained in the Agnistoma.)

When the Dikehaniya Isti is once performed in all its parts (lit. 3

spread), then all other Istis, whatever they may be, are comprised in the

Agnistoma.”

When he calls Ila," then all Pikayajiias,* whatever they may be,

are comprised in the Agnistoma.

[232] One brings the Aguihotram’ in the morning and evening.

They (the sacrificers when being initiated) perform in the morning and

2 The meaning is, the Diksaniya Isti is the model Isti or prakriti, of all the

other Istis required at the Agnistoma, such as the Prayantya, &c., and is, besides, exactly

of the same nature as other independont Estis, such as the Darspdrnima fsti,

* This is always done at every occasion of the Agnistoma sacrifice, as often as the

priests and the sacrificer eat of the sacrificial food, after having first given an oblation

to the gods, by the words: ilopahjtd saha diva briha ddityenu, &e, (ASv. Sy. 8, 1, 7).

* This is the gencral name of the oblations offered in the so-called smdrta agni or

domestic fire of every Brahman, which are always distinguished from the sacrifices

performed with the Vaitanika fires (Gdrhapatya, Dakzina, and Abavaniya). They are

said to be soven in number. According to oral information founded on Narayana Bhatta’s

practical manual for the performance of all domestic rites, they are for the Rigveda

as follows: 1) Srdvandkar ma (an oblation principally given to Agni in the full moon
of the month of Sravana), 2) Sarpabali (an oblation of rice to the serpents), 8) Asvayufi
(an oblation to Rudra, the mastor of cattle), 4) Agrayana (an oblation to Indragni and

the Visvedevas), 5) Pratyavarohanam (an oblation to Svaita Vaiddrava, a particular deity

connected with the sun), 6) Piudapitriya/na (an oblation to the manes), 7) Anvastaka

(another oblation to the manes). Sce Asval. Grihya Sitras, 2, 1-4. The meaning of the

word pdka in tho word pikaya/ia isdonbtfn], In all likelihood, péka hore means “ cooked,

dressed food,” which is always required at these oblations, Somo Hindu Scholars whom

Max Miller follows (History of Anciont Samskrit Literature, p 203), explain it as “good.”

It is true the word is already used.in tho sense of “ripe, mature, excellent” in the

Samhita of the Rigveda (see 7, 104, 8-9). In the sense of “ ripening” we find it 1, 81, 14.
But it is very doubtful to me whether by pédka, a man particularly fit for performing

sacrifices can be understood, The difference between the Srauta and Smarta oblations is,

that at the former no food, cooked in any other than tho sacred fires, can be offered to the

gods, whilst at the latter an oblation is first cooked on the common hearth, and then
offered id the sacred Smarta agni.

* The sacrificer who is being initiated (who is made a Dikgita) hag to observe fast

for several days (three at the Aguistoma) before he is allowed to take apy substantial
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evening the religious vow (of drinking milk only), and do that with

the formula sudkd. With the same formula one offers the Agnibotram.

Thus the Agnihotram is comprised in the Agnistoma.

At the Priyaniya Isti* the Totar repeats fifteen [233] verses for

the wooden sticks thrown into the fire (sdmidhenis). The same number

is required at the New and Full Moon offerings, Thus the New and Full

Moon offerings are comprised in the Prayaniya Isti.

They buy the king Soma (the ceremony of Somakraya? is meant). The

king Soma belongs to the herbs. They cure (a sick person) by means

of medicaments taken from the vegetable kingdom. All vegetable

medicaments following the king Soma when being bought, they are thus

comprised in the Agnistoma.

At the Atithya Isti® they produce fire by friction, and at the

Chaturmasya Istis (they do the samo). The Chiturmisya Istis thus

following the Atithya Isti, are comprised in the Agnistoma.

At the Pravargya ceremony they use fresh milk, the same is the case

at the Ddaksdyana yajiia.® Thus [234] the Dikgdyana sacrifice is

comprised in the Agnistoma.

food. He drinks in the morning and evening only milk, which is taken from the cow

after sunrise and after sunset, He is allowed but a very small quantity, as much as

remains from the milk of one nipple only after the calf has sucked, This fast is called a

vrata, and as Jong as he is observing it he is vrulaprada, ie, fulfilling a vow. Seo

Riranyakesi Sdtras, 7, 4. Whon doing this he repeats the mantra, ye devd manojdta

(Taitt. 8.1, 2, 8,1), which concludes with tebhyo numus tebhyo sudhd, i.e, worship be

to them, Svih& be to them. The Agnihotram bcing offered in the morning and evening

always with the formula avdhd, the autbor of the Brihmanam believes that by these

incidents the Agnihotram might be said to be contained in the Agni-toma.

* There are fiftecn Simidheni verses required at the Prayaniya Isti, whilst at the

Dikeaniyé seventeen are requisite. Fifteen is the general number at most Istis, This

number !gs therefore to be regarded as the prukriti, i.e, standard, model, whilst any

other number is a vikritt, ie., modification,

* On the buying of the Soma, see 1, 12-18.

* On the producing of fire by friction at the Atithya Isti, see 1. 16-17, The same

is done at the Chaturmasya Istis,, 8ee Katiya-Sr. 8. 5, 2,1.
* The Ddksdyana yujia belongs to that peculiar class of Istis which are called

istyayandni, i.e, oblations to he brought regularly during a certain period, They are,

as to their nature, only modifications of the Darsapirnamisa Isti. It can be performed

either on every Full and New Moon during the life-time of the sacrificer, or during a

period of fifteen years, or the whole course of oblations ean be completed in one year,

Therule ig, that the number of oblations given must amount to at least 720. This

number is obtained either by performing it every day twice during a whole year, or by

making at every Fall Moon day two oblations, and two others on every New Moon day

daring a space of fifteen years. The deities aro, Agni-Soma at the New Moon, and Indra-

Agni and Mitra-Varuna at the Full Moon oblations. The offerings consist of Purodasa,

sour milk (dadhi), and fresh milk (payas), On every day on which this sacrifice ig

performed, {t must be performed twice, See Katiya. sr. 8. 4,4, 1-80 and Asy, by. 8. 2,14.
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The animal sacrifice takes place tho day ptevious to the Soma feast.

All animal sacrifices'® which follow it are thus comprised in the

Agnistoma.

Tidadhe 1! by namo is a sacrificial rite. They perform it with thick

milk (dzdhi), and they also take thick milk at tho time of making the

Dadhigharina'* vite (in the Agnistoma). Thus the I\Adadha is, on

account of its following the Dadhigharma rite, comprised in tho

Agnistoma.

41,

(The Other Paris of Jyotistoma, such as Ukthya, Atirdtra, Comprised in the

Agnistoma.)

Now the first part (of the Agnistoma) has been explained. After that

has beon performed, the fifteen Stotras and Sastras of the Ukthya ceremony

[235] fllow. If they (the fifteen Stotras and fifteen Sastras) are taken

together, they represent the year as divided into months (each consisting

of thirty days). Agni Vaisyanara is the year; Agnistoma is Agni.

The Ukthya by following (also) the order of the year is thus comprised

_ in the Agnistoma.

After the Ukthya has entered the Agnistoma, the Vajapoya '® follows

it ; forit exceeds (the number of the Stotras of) the Ukthya (by two only).

The twelve turns of the Soma cups? at night (at the Atiratra Soma

*° On the animal sacrifice, sco 2; 1-14. The animal sacrifices are called here, pasu-

bandha. Somesuch as the Nirddka Pasubindha ean precedo the Agnigtoma.

" Wlddadha is anothor modification of the Darsapdrnamfsa I-tis. Its principal part

issour milk. Seo A’sv, 2, 14,

2 On the Dadhi-gharma, tho draught of sour milk, seo Asy. 5, 18, and Hiranyakesi Sr.

Satr, 9,2. It is propared and drunk by tho priests after an oblation of it has been thrown

into the fire, at the midday Libation of tho Soma feast just bofore the recital of the

Marutvatiya Sastra, The ceremony is echiotly performed by the Pratiprasthithar,

who, after having taken sour milk witha spoon of Udunhara wood, makes it hot under

the rocital of the mantra, vikcha ty i manascha Srinitém, &c., in which Speech and Mind,

the two vital airs (pediva and apdue), eve and ear, Wisdom and Strength, Power and

Quickness in action, are Inveked to cook it. After having repeated this mantra and

made hot the offering, he says to the Motar, “ Tho offoring is cooked, repeat the Yajy&

forthe Dadhi-ghapma.” The lattor repeats, * Pha offering ig cooked; I think it cooked

in the udder (of the cow) and cooked iu the fire, Vangat! Agni,ecat the Dadhi-gharma,

Vausat!" Then the Hotae repeats another mantra, mayi tyad indriyam brilas (Asv.

Sr. 5,18), whereupon tho priosts eat it,

18 This is a particular Soma sacrifice, genorally taken as part of Jyotiatoma, which

ig said to be saptu-saristhd, i,e,, consisting of soven parts.

“ This refers to the arrangement for the great Soma banquets held at night when

celebrating the Atirdtra. In the evening, after a Soma libation has been given to the fire

from the Solaéi Graha, the Soma cups are passed in a certain order, There are four such

ordéra Called ganas, At the first, the cup of the Hotar takes the load, at the second that
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feast) are on tho whole juined to the fifteen verses by moans of which the

Stotras are performed. ‘I'wo '* of those turns belonging always together,

the nueaber of the Stotra verses to which they (the turns) belong, is

brought to thirty (by multiplying the number fifteen with these two).

(But the number thirty is to be obtained in another way also for the

Atiritra). The Solavi Siman is twenty-one-fold, and the Sandhi (a

Siman at the end of Atiritra) is trirpit, i.e., nine-fold, which amounts

in all to thirty. Thero aro thirty nights in every month all the year

round. Agni VaiSvinara is the year, and Agni is the Agnistoma.

The Atiritra is, by thus following (the order of) the year, comprised

[236] in the Agnistoma, and the Aptory.una sacrifice follows the! track

of the Atiratra when entcring tho Agnistoma. For it becomes also an

Atiritra. Thus all sucrificial rites which precede the Agnistoma, as

well as those which come alter it, are coniprised in it.

All the Stotra verses of the Agnistuma amount,if counted, to one

hundred and nincty. For uinety are the ten trivritas (three times

three=nine). (The number hundred is obtaincd thus) ninety are ten

(trivritas), but of the number tea one ttotriyd verse is in excess ; the

rest is the Trivrit (nine), which is taken twenty-one-fold '* (this makes

189) and represents by this ntmber that one (the sun) which is put over

(the others), and burns, This is the Vésuran *7 (equator), which has

ten Trivrit Stomas before it and ten after it, and, being placed in the

midst of both, turns above them, and burns (like the sun). The one

Stotriyi verse which is in excess, is put in that (Visuvan which is the

twenty-first) and placed over it (like a cover). This is the sacrificer.

This(the twenty-one-fold Trivrit Stoma) is the divine Ksatram (sovereign

power), which has the power of defying any attack.

He who bas such a kuowledge obtains the divino Kestram, which has

the power for dofying any attack, and becomes assimilated to it, assumes

its shapo, and takes the same place with it.

42.

(Why Four Stomas are Required at the Agnistoma.)

The Devas after having (once upon atime) been defeated by the

Asuras, started for the eclestial world.

of the Maitravaruna, at the third that of the Braéhmanéchuansi, and at the fourth that of

tho Achh4vaka, This is thrico repeated. which wakes twolye turns in all.— Say.

“ Alwaya twoturns aro progided over by une pricst, the lrst two by the Adhvaryu,

the following two by tho Pratiprasthatar,

* Tho 190 Stotriya verses of tho Agnistuma vomprisy the number 21 nino times

takon, one belng only iu oxcuss.

7 Seo about it in the Ail. Ler. 4, 18-22,
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[287] Agui touching the sky (from his place on earth), entered the upper

region (with his flames), and closed the gate of the celestial world; for

Agni is its master. The Vasus first approached him and said: ‘‘ Mayest

thou allow us to pass over (thy flames) to enter (heaven) ; give us an oppor-

tunity (dkdsa.Y’ Agni said, “ Being not praised (by you’, I shall not

allow you to pass (through the gate) Praise me now.” So they did.

They praised him with nine verses (the Trivrit Stoma)."® After they had

* Tho Trivpit Stoma consists of tho nino verses of the Bahispavamdna Stotra (sea

S4maveda Samh. 2, 1-0), which are sung in threo turns, cach accompanied by the Himkara.

In this Stoma, the same versos arenot sung repoatedly, as is the case with all other Stomas,

Thero are three kinds (visfuti) of this stoma montioned in the Tdndya Brdahimanam 2, 1-2,

called the udyati trivrito vistuti, parivarttin?, and kuldyin?. Tho difference of these

three kinds lics in the order which is assignod to each of the three verses which form one

turn (parydéya), and in the application of the IWimkdra (tho sound hum pronounced very

loudly) which always belongs to one turu. Tho arrangement of all the verses which form

part of the Stoma (the whole musical pioco), in threo turns, each with a particular order

for its several verses, and their ropetition, is called in the technical language

of the Sama singers a vistuti. Mach Stoma has sevoral variations. The firat

variation of the Trivpit Stoma is the udyatt, ie, the rising. This kind {a vory

simple. Tho Himk4ra is pronounced in the first paryiya at the first vorso (tisribhyohiin~

karoti sa prathamayd), in the second at the middle verso of tho triplet (tisribkyo hiszkkarott

sa madhyamayd), and in the third, at the last verse (lisribhyo himkaroti sa wttamaydé). The

parivarttin’ vistuli consist in singing the scveral verses of the triplet in all threo turns

in the inverted order, that is to say, tho first is always made the last, and the last the first

(tisribhyo himkarott sa pardchibhik). Tho kutdyint vistuti is more complicated than the

two othors, In tho first turn, tho order of the verses is inverted (tisribliyo hithkaroti sa

pardchibhih), in the second turn tho middle verso is made the first, the last becomes the

tniddle verso and the first becomos tho Jast (tisribhyo himnkaroti yd madhyamd sa prathamd,

ya uttamd sé madhyamd, yd prathamd sé uttamd); in the third turn, the last becomes the

first, the first tho sccond,and tlio second the last. Tho Sama singers mark the several

turns, and the order of cach verse in itas woll as the number of repetitions by small

sticks cut from the wood of the Ddumbara tree, the trunk of which must always be

placed behind the scat of tho Udgdtar. They are called kusds. Each of the three

divisions of each sctin which they are put is called vigiéva. Their making is minutely

doscribed in the Létydydna Sutras, 2, 6,

setin er arta ayer | aes dhiarcté | sient: gergereas:

Gn amdisyetazgarn: agra: enfter a: afer efit ate ada qaaa

qhace qaurgerida Sahrecalg'aat araag
t.e,, the Prastotar ought to gct made tho kusds (small piece of wood) from a wood which

is used at sacrifices, Some aro of opinion that at sacrificial sessions (settras) which last

long, they ought to be made of Khadira wood only, After having got them made of the

length of a span (the space between the thumb and forefinger stretched),so that the

part which is covered with bark resembles the back of the kuda grass, the fibro part of

the etick boing quito evyon, as big as the link of tho thumb, the euds being prominent

(easily to be recognized), he should besmoar them with odoriferous substances, but at the

Sattras,as some say, with liquid butter, put the cloth used for the Vistutis, which ia

mado of linen, or flax, or cotton, round them and place them, above the Udumbara branch

(always required when singing).
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done, so he allowed [238] them to pass (the gate), that they might enter

the (celestial) world.

The Rudras approached him and said to him, “ Mayest thou allow

us to pass on; give us an opportunity (by moderating thy flames). He

answered, “If I be not praised, I shall not allow you to pass. Praise me

now.” They consented. They praised him with fifteen verses!® After

they had done go, he allowed [239] them to pass, that they might enter

the (celestial) world.

The Adityas approached and said to him, “ Mayest thou allow us to
pass on; give us an opportunity.” He answered, “If I be not praised, I

shall not allow you to pass. Praise me now!” They consented. They

praised him with seventeen verses. After they had done so, he allowed

them to pass, that they might enter the (celestial) world.

The Visve Devés approached and said to him, ‘‘ Mayest thou allow

us to pass on; give us an opportunity.” He answered: If I be not

praised, I shall not allow you to:pass. Praise me now!” They consented.

They praised him with twenty-one verses. After they had done so, he

allowed them to pass, that they might enter the (celestial) world.

The gods having praised Agni each with another Stoma (combination

of verses), he allowed them to pass.

The sacrificer who praisesgni _ with all (four) Stomas, as well as he

(the priest) who knows it (the Agnistoma) will pass on beyond him (Agni,

who watches with his flames the entrance to heaven).”

To him who has such a knowledge, he (Agni) allows to pass and

enter the celestial world.

43.

(On the Names “ Agnistoma, Chatustoma, J yotistoma.”’

The Agnistoma is Endless).

The Agnistoma is Agni. It is called s0, because they (the gods)

} 'Phis is the so-called Pduchadasa Stoma, The arrangement is the same as with the

Trivrit 8toma. The same triplot of verses is hero renired for each of the three turns.

Each turn is to consist of five verses. In the first turn, the first verse is chanted thrice,

the second once, the third once (pinchabhyo himkuroti sa tisribhih sa ekayi aa ekayd); in

the second turn the first verse is chanted once, the second thrice, the third once; in the

third turn the first and second verses are chanted each once, but the third thrice. This

Stoma is required for those S&amans of the morning libation which follow the Bahis-

pavamanas. The saptadasa and ekavishsa stomus follow the same order as the panchadasa.

The several verses of the triplet are in three turns chanted so many times as to obtain

respectively the number 17 and 21, The former is appropriate to the midday libation, the

latter to the evening libation.

* In this sentence, we have two peculiar forms : ati, instead of ati, beyond, and arjd«

tdi, 8rd pers, conjunct. middle voice, in the sonac of a futuro.

21
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praised him with this Stoma. They called it soto hide the proper

meaning of the word ; [240] for the gods like to hide the proper meaning

of words.

On account of four classes of gods having praised Agni with four

Stomas, the whole was called Chatuhstoma (containing four Stomas). They

called it so to hide the proper meaning of the word; for the gods like to

hide the proper meaning of words.

If (the Agnistoma) is called Jyotigtoma, for they praised Agni

when he had risen up (to the sky) in the shape of a light (jyotis.) They

called it so to hide the proper meaning of the word; for the gods like to

hide the proper meaning of words.

This (Agnistoma) is a sacrificial performance which has no beginning

and no end. The Agnistoma is like the endless wheel of a carriage.

The beginning (prayaniya) and the conclusion (udayantya) of it are alike

(just as the two wheels of a carriage.)

About this there is a sacrificial stanza sung, ‘‘ What is its (of the

Agnistoma) beginning, that is its end, and what is its end, that is its

beginning ; just as the Sakala serpent, it moves in a circle, that none can

distinguish its first part from its last part.” For its opening (the pra-

yantya) was (also) its conclusion.”

But to this some raise objections, saying, ‘they make the beginning

{of the Stotras of the Soma day) with the Trivrit Stoma, and conclude with

the twenty-one-fold Stoma (at the evening libation); how are they (the

beginning and conclusion) then alike?” To this one should answer, ‘‘ They

are alike as far as the twenty-one-fold Stoma is also a Trivrit Stoma, for

both contain triplets of verses, and have their nature. ”

44,

{241] (How the Sastras should be Repeated at each of the Three
Lubations. The Sun never rises nor sets. How the Pheno-

mena of unrise and Sunset are to be Explained.)

The Agnistoma is that one who burns (the sun). The sun shines

*\ This refers to the Charu oblation to be given to Aditi at the Prayaniya as well ag

at the Udayaniya Isti. See 1,7.

“For performing the Trivpit Stoma at the commencement of the morning libation,
the nine Bahig-pavamna verses are required which consist of three triplets. (trichas),

For performing the twenty-one-fold Stoma at the evening libation, the Yajiiayasniya
Saman is used, which consists only of two verses, but by repeating some parta of them

twice, the number of three verses is obtained. The same triplet being canted in three

turns (parydyc,) the twenty-ouc-fold Stoma ap;eara to be like the Trivrit,
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during the day, and the Agnistoma # should be completed along with

the day. It being a séhna, i.e., going with the day, they should not per-

form it hurriedly (in order to finish it before the day is over), neither at
the morning, nor midday, nor evening libations. (Should they do so}

the sacrificer would suddenly die.

When they do not perform hurriedly ( nly) the rites of the morr.-

ing and midday libations, but hurry over the fites of the evening libation,.

then this, viz., the villages lying in the eastern direction, become largely

populated, whilst all that is in the western direction becomes a long

tract of deserts, and the sacrificer dies suddenly. Thence they ought to

perform without any hurry the rites of the morning and midday, as well

as those of the evening libation. (If they do so) the sacrificer will not

suddenly die.

In repeating the Sastras, the Hotar ought to be guided by the

(daily) course (of the sun). In the [242] morning time, at sunrise, it

burns but slowly. Thence the Hotar should repeat the Sastras at the
morning libation with a feeble voice.

When the sun is rising higher up (on the horizon), it burns with

greater force. Thence the Hotar should repeat the Sastras at the mid-
day libation with a strong voice.

When the sun faces men most (after having passed the meridian), it

burns with the greatest force. Thence the Hotar should repeat the Sas-
tras at the third (evening) libation with an extremely strong voice. He

should (only) then (commence to) repeat it so (with the greatest force of

his voice), when he should be complete master of his full voice. Tor the

Sastra is Speech. Should he continue to repeat (the Sastras of the third

libation) with the same strength of voice with which he commenced the.

repetition, up to the end, then his recitation will be admirably well ac-

complished.

The sun does never set nor rise. When people think the sun is

setting (it is not so). For, after having arrived at the end of the day, it

makes itself produce two opposite effects, making night to what is

below and day to what is on the other side. -

‘When. they believe it rises in the morning (this supposed rising is.

2Agni-toma is here taken in the strictest sense, as meaning only a Soma festival,

lasting for one day, and comleted by means of th: four Stomas mentioned. Thereiore,

Agnigtoma is often called th model (prakyiti) of the Aikdhika soma sacrifices, or »uck

ones which last for one day only, But in a more comprehensive spouse all the

which precede it, such as the Diksaniya and other 1;tis, and the aniesd - ceetive.

are regarded as part of the Agui;toma, For, without tuese rites, nobudy is allowed

to perform any Soma sacrifice.
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thus to be accounted for). Having reached the end of the night, it makes

itself produce two opposite effects, making day to what is below and

night to what is on the other side. In fact, the sun never sets. Nor

does it set for him who has such a knowledge. Such a one becomes

united with the sun, assumes its form, and enters its place.

[243] FIFTH CHPTER.

(On the Gradual Recovery of the Sacrifice. What Men are Unfit to

Officiate as Sacrificial Priests. The Offerings to the Devis and

Devikas. The Ukthya Sacrifice.)

45.

(How the Gods recoveredt he Sacrifice whith had gone from them.

How they Performed Different Rites. Under what Conditions the

Sacrifice is E ffectual.)

The sacrifice once left the gods and went to nourishing substances.

The gods said, ‘‘ The sacrifice has gone from us to nourishing substances,

let us seek both the sacrifice and the nourishment by means of a Brih-

mana and the metres.” So they did. They initiated a Brihmana by

means of the metres. They performed all the rites of the Diksaniya

Tsti up to the end, including even the Patni-samydjas,' On account of

the gods having at that occasion performed all the rites at the Dik-

saniya Isti up to the end,. including even the Patni-sarmyajas,? men

followed afterwards the same practice. The gods (in their search for

the sacrifice) came very near it by means of the Prayaniya Isti. They

performed the ceremonies with great haste and finished the Isti already

with the Sathyuvaka.?! This is the reason that the Prayantya Isti ends

with Samyuvaka ; for men followed (afterwards) this practice.
, 244 The gods performed the rites of the Atithya Isti, and came

by means of it very near the sacrifice. They concluded hastily the cere-

monies with the ZJ44(the eating of the sacrificial food). This is the

24 This passage is of considerable interest, containing the denial of the existence

of sunrise and sunset, The author ascribes a daily course to the sun, but supposes it

to remain always in its high position in the sky, making sunrise and sunset by means

of its own coutrarieties.

| See page 24,

2 The Patni-samyAjas generally. conclude all Iitis an sacrifices.

3 This is a formula containing the words sam yoh which is repeated before the Patni-

samyajas. Adv. 8r. 8. 1, 10. The mantra which is frequently used at other occasions

also, runs as follows :

aqaaigiag ag aaa my aqqad adi: eaftaceg a: eaftanfagea: | wa
freng aust wat weg Fog at aged? ny

4See page 41. This rite precedes tho Sainyuvdka.
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reason that the Atitbya Isti is finished with the Ili; for men followed

(afterwards) this practice.

The gods performed the rites of the Upasads > and came by means

of them very near the sacrifice. They performed hastily the ceremonies,

repeating only three Samidhbent verses, and the YAjyas for three deities.

This is the reason that at the Upasad Isti only three Samidhenis are

repeated, and YAjya verses to three deities ; for men followed (afterwards)

this practice.

The gods performed the rites of the upavasatha ° (the eve of the Soma

festival). On the upavasatha day they reached the sacrifice. After

having reached the sacrifice (Yajria), they performed all its rites severally,

even including the Patni-samyijas. This is the reason that they perform

at the day previous to the Soma festival all rites to the end, even in-

cluding the Patni-sathyéjas.

This is the reason that the Hotar should repeat the mantras at all

ceremonies preceding the Upavasatha day (at which the animal sacrifice

is off ere) with a very slow voice. For the gods came at it (the sacrifice)

by perforining the several rites in such a manner as if they were searching

(after something, i.e., slowly).

This is the reason that the Hotar may repeat on the Upavasatha

day (after having reached the sacrifice) {245] the mantras, in whatever

tone he might like to recite them. For, at that occasion the sacrifice. is

already reached (and the “searching” tone of repeating not required).

The gods, after having reached the sacrifice, said to him, ‘“ Stand

still to be our food.” He answered, “ No. How should I stand still for you

{to be your food)?” He then only looked at them. They said to him,

“ Because of thy having become united with a Brabmana and the metres,

thou shalt stand still.” He consented.

That is the reason that the sacrifice (only) when joined toa Brahma-

na and metres carries the oblations to the gods. '

5 See 41, 28-26, At the Upasad Isti only three Samidheni verses are required, whilst

their number in other Istis amounts to fifteen, and now and then to seventeen, See

page 56.

6 This is the day for the animal sacrifice, called Agnixomiya, See 2, 1-14.

? The driftof this paragraph is to show, that. for the successful performance of the

sacrifice, Brdimanas, as well as the verses composed in the different metres and preserv-

ed by Brahmanas only, are indispensible. The Ksattriyas and other castes were to be

deluded into the belief that they could not perform any sacrifice with the slightest

chance of success, if they did not appoint rahmanas and employ the verses of the Rigveda,

which were chiefly preserved by the Brihmanas only.
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46.

(On Three Mistakes which might be made in the Appointment of Priests.

How they are to be Remedied.)

Three things occur at the sacrifice: offals, devoured food, and

vomited food. Offals(jagdha) occur when one appoints to the office of

a sacrificial priest one who offers his services, thinking “‘ he (the sacrificer)

give me something, or he should choose me for the performance of his

sacrifice.” ° This (to appoint such a man to the office of a priest) is as

should perverse as .to eat) the offals of a meal (which are generally not

touched by others). lor the acts of such a one do not benefit the sacrificer.

[246] Devoured (girnwm) is that, when a sacrificer appoints some

one to the office of a priest out of fear, thinking,‘“‘ he might kill me (at

some future occasion), or disturb my sacrifice Gf I do not choose him for

the office of a priest)’ This is as perverse as if food is devoured (not

eaten in the proper way). For the acts of sucha one do not benefit the

sacrificer (as little as the devouring of food with greediness benefits the

body).

Vomited (vénta) is that, when a sacrificer appoints to the office of a

priest a man who is ill-spoken of. Just as men take disgust at anything

that is vomited, so the gods take also disgust at sucha man. This (to

appoint such a man) is as disgusting as something vomited. For the

acts of such a man do not benefit the sacrificer.

The sacrificer ought not to cherish the thought of appointing any

one belonging to these three classes (just described). Should he, how-

ever, involuntarily (by mistake) appoint one of these three, then the

penance (for this fault) is the chanting of the Vimadevya Séman. For

this Vamadevyam is the whole universe, the world of the sacrificer (the

earth), the world of the immortals, and the celestial world. This Saman

(which is inthe Gayatri metre) falls short of three syllables.” When

goingto perform this chant, he hould divide the word purusa, denot-

ing his own self, into three syllables, and insert one of them at the end

of each pada (of the verse abhi su na). Thus he puts himself in these

worlds, viz., [247] the world of the sarificer, thato the immortals, and

*The sacrificer must always himself choose his priests by addressing them in due

form. No one should offer his services ; but he must be asked by the man who wishes

to perform a sacrifice.

* The Vamadevyam consists of the threo verses, kaya naschitra, kas tud satyo, and

abhi su nah (See Samaveda Samh. 2, 82-84). All three arein the Gayatri metre, But the last

ibhi su has, instead of twenty-four, only twenty-one syllables, wanting in every pada

me syllable. To make it to consist of twenty-four algo, the repeater has at this occasion

to add to the first pada pu, to the second ru, to the third ga.
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the celestial world. (By chanting this Saman) the sacrificer overcomes

all obstacles arising from mistakes in the performance of the sacrifice

(and dbtains nevertheless what he was sacrificing for).

He (the Risi of the Aitareyins), moreover, has told that the sacrifi-

cer should mutter (as japa) tie Vimadevyam in the way described (above),

even if the performing priests were all of unexceptionable character.

47.

The Offerings to Dhaétar and the Devikas: Anumatt, Rakd,

Sinivali, Kuh.)

The metres (chhanddnsi), having carried the offerings io the gods,

became (once) tired, and stood still on the latter part of the sacrifice’s

tail, just ag a horse or a mule after having carried a load (to a distant

place) stands still.

(In order to refresh the fatigued deities of the metres) the priest

ought, after the Purodaéda belonging to the animal slaughtered for Mitra-

Varuna '° has been offered, portion out the rice forthe devikd havimst

(offerings for the inferior deities).

For Dhatar, he should make a rice ball (the Purod4da) to be put on

twelve potsherds. Dhatar is the Vasatkara.

To Anumati (he should offer) a portion of boiled rice charu ; for

Auumati is Gayatri.

To Rakha (he should offer) a portion of boiled rice; for she is

Tristubh.

The same (he should offer) to Sintval4 and Kuha ; for Sintvdlt

is Jagati, and Kuh Anustubh. These are all the metres. For all

other metres (used at the sacrifice) follow the Gayatri, Trigtubh, Jagati,

and [248] Anustubh, as their models. If, therefore, one sacrifices

for these metres only, it has the same effect as if he had sacrificed for

all of them.

The (common) saying, “ the horse if well managed (suhita) puts him

(the rider) into ease,” is applicable to the metres; for they put (if well

treated) the sacrificer into ease (sudhd, comfort or happiness of any

kind). He who has such a knowledge, obtains such a world (of bliss) as he

did not expect.

Regarding these (devika) oblations, some are of opinion that before

each oblation to all (the several) goddesses, the priest ought to make

an oblation of melted butter to Dhatar ; for thus he would make all the

goddesses (to whom oblations are given along withthe Dhatar) cohabit

with the Dhatar.

© Thia is done at the end of the Agnistoma sacrifice,
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About this they say : it is laziness '! (at a sacrifice) to repeat the

same two verses (the Puronuvakya and Yajyé:for the Dhatar) on the same

day (several times).'* (It is sufficient to repeat those two verses once

only.) For even many wives cohabit with one and the same husband

only. When the Hotar, therefore, repeats, before addressing the (four)

goddesses, the Yajya verse for the Dhitar, he thus [249] cohabits with

all goddesses. So much about the oblations to the minor goddesses

(devikd).

48.

(The Offerings for Siirya and the Devis, Dydus, Usds, Gdus, Prithivt,

who are Represented by the Metres. When Oblations should be given

to both the Devikds and Devis. Story of Vriddhadyumna.)

Now about the offerings to the goddesses (devi).

The Adhvaryu ought to portion out for Sérya (the sun) rice for a

ball to be put on one potsherd (ekakapéla). Strya is Dhatar (creator),

and this is the Vagatkara.

To Dydus (Heaven) he ought to offer boiled rice. For Dyaus is

Anumati, and she is Gayatri.

To Usas (Dawn) he ought to offer boiled rice. For Usas. is Raka,

and she is Tristubh.

To Gadus (Cow) he ought to offer boiled rice. For Gaus is Sinivalt,

and she is Jagati.

To Prithivt (Earth) he ought to offer boiled rice. For Prithivi is

Kuhu, and she is Anustubh.

All other metres which are used at the sacrifice, follow the Gayatri,

Tristtubh, Jagati and Anustubh as their models (which are most fre-

quently used).

"The word jdmi is explained by dlasyam,

” Both the Anuvaky4 and Yajy4 for the Dhatar are not in the Samhita, butin the

Aval. Sr, 8, 6,14. The Anuvakya is:

Mat Tare BBs grat sfrargafyat |

aq gaeq dias gala alfereftaa: ) (Atharvavoda 8, 7, 17, 2).
The YAjya is:

war ssrgeaa gt wag Red yaad sara |
ara Betfafranras arr east Gaasgetar tt

The oblations to the Dhatar who is the same as Tvastar, and the four goddesses

mentioned, form part of the Udayaniya or concluding Isti. The ceremony iscalled Maitrd-

varun? dmiked, (i.c., the 4miks4 dish for Mitra~-Varuna). Mitra-Varuna are first invoked,

then follow Dhatar and the goddesses.

13 Instead of the devikd offerings those for the devis might be chosen, The effect is

the same. The place of the Dhatar is occupied by Sirya, who himself is regarded asa

DhAtar, ie., Creator.
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The sacrifice of him who, having such a knowledge, gives oblations

to these metres, ' includes (then) oblations to all metres.

The (common) saying, “ the horse, if well managed, puts him (the

rider) into ease,” is applicable to the metres ; for they put the sacrificer

(if well treated) {250] into ease (sudhd). He who has such a knowledge,

obtains such a world (of bliss) as he did not expect.

Regarding these (oblations to the Devis), some are of opinion that,

before each oblation to all (the several) goddesses, one ought to offer melted

butter to Sfrya ; for thus one would make all goddesses cohabit with

Sarya.

About this they say, it is laziness at a sacrifice to repeat (several

timeg) the same two verses (the Puronuvakya and Yajya for Sarya) on_the

same day. (It is sufficient to repeat those verses once only), For even

many wives cohabit with one (and the same) husband only. When the

Hotar, therefore, repeats before addressing the (four) goddesses, the YAjya

verse for Sdrya, he thus cohabits with all goddesses.

These (Sirya with Dyaus, &c.) deities are the same as those others

(Dhatar with Anumati, &c.) One obtains, therefore, through one of these

(classes of deities), the gratification of any desire which is in the gift of

both.

The priest ought to portion out a rice-cake ball for both these classes

(of deities) for him who desires the faculty of producing offspring (to make

him obtain) the blessings contained in both. But he ought not to do so

for him who sacrifices for acquiring great wealth only. If he were to

portion out a rice-cake ball for both these classes (of deities) for him who

sacrifices for acquiring wealth only, he has it in his power to make the

gods displeased (jealous) with the wealth of the sacrificer (and deprive

him of it) ; for such one might think (after having obtained the great

wealth be is sacrificing for), ‘I have enough (and do not require anything

else from the gods).’

Suchivriksa Gaupdlayana had once portioned out the rice ball for both

classes (of deities) at the sacrifice [254] of Vriddhadyumna Pratirina. As

he (afterwards) saw a prince swim (in water), he said, ‘‘ This is owing to

the circumstance that I made the goddesses of the higher and Jower

ranks (devts and devikds) quite pleased at the sacrifice of that king ; there-

fore the royal prince swims (in the water). (Moreover, he saw not only

14 Tho instrumental etdih chhandobhih must here be talon in the sense of a dative,

For the whole refers to oblatious given to the metres, nos to those offered through

them to the gods.

33
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him) bunt sixty-four (other) heroes always steel-clad, who were his sons

and grandsons. |5

49.

(Origin of the Ukthya. The Sdkamasram Sdmans. The Pramam-

histhiya Sdman.) '°

The Devas took shelter in the Agnistoma, and the Asuras in the

Ukthyas. Both being (thus) of [252] equal strength, the gods could not

turn them out. One of the Rigsis, Bharadvaja, saw them (and said),

“These Asuras have entered the Ukthas (Sastras) ; but none (else) sees

them.” He called out Agni with the mantra: ehy 2 9u bravani (6, 16,

5 Vhe king had performed the sacrifice for obtaining offspring, and became blessed

with them,

16 The Ukthya is a slight modification of tho Agnistoma sacrifice, The noun to be

supplicd to itis Aratu. It is a Soma sacrifice also, and oue of the seven Samsthas or

component parts of the Jyotigstoma. Its namo indicates its nature, For Ukthya means

“what refers to the Uktha,” which is an older name for sastra, ie, a recitation of

one of the Hotri priests at the timc of thoSoma Jibations. Whilst the Agni-toma has

twelve recitations, the Ukthya has fiftcen. The first twelve recitations of the Ukthya

are the same as those of the Agnistoma; to these, three are added, which are want-

ing in the Agnistoma. For, at the evening libation of the latter sacrifice, thero are

only two Sastras, the Vaisvadeva and Agni-Maruta, both to be repeated by the Hotar.
The three bastras of the so-called Hotradus, ic., minor Hotri- -priests, who are (accord-

ing to As'val. sr. 8S. 5, 10), tho Prasdstar (another name of the Maitrdvaruna), the Bréa-
hmandchhansi, and Achhdvdka, aro left out, But just these three bastras which are

briefly described by Asvalayana (sr. S, 6, 1) form a necessary part of the Ukthya, Thus
this sacrifice is only a kind of supplement to the Agni+toma,

Thore is some more difference in the SAéimans than in the Rik verses required at the

Ukthya. Of the three triplets which constitute the Bahi:pavaména Stotra (sce page

120) at the morning libation of the Agniztoma, only the two last are employed: for

the first another one is chosen, pavasra udcho agriyah (Bam, Samah. 2, 125—27). The four

remaining Stotras of the morning libation, the so-called A;ya-stutrdni, are different.

They are all together in the SAmaveda Samh, (2, 140-152). At the midday Jibation,

there is the Brihat-Sdma (tudm iddhi havamahe, Sam. 8, 2, 159-160) used instead of

the Rathantaram; the Syaitum (ubhi pra vah surddha-sam, 64m. 8. 2, 161-62 (instead of

tho VAmadevyam), At the evening libation, there are three Stotras required, in addition

to those of the Agni=toma. (Sco note 18 to this chapter).

In the Hirapyakedi Sdtras (9, 18), the following description of the Ukthya is

given :—

ageta qyea ata | enfield sett careara: | daqu gfteaq: maw ge

gia ata aed gRaraad frais saga? fadit aetranaad | adiaeat
MULHTS BWTIY Yetearaes geadfieiaanagead faramuaneat ustaafa-
aaa a@ ustageay arfadr Rar gaife: gaat wea quale a Taa gaafietaeaaal
aie Aa waa: dermanaagaAascqafietaana: saz faifieeafand:
meat aan grenfa'g1a agqnat af sua aequreal aaaedieqrqeerfarat cafe freie

arqifaegpat cafe afta,
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16). Tho itard girah, i.e., other voices (mentioned in this verse) are

those of the Asuras. Agni rose thereupon '7 and said : ‘‘ What is it, then,

that the lean, long, pale has to tell me?” For Bharadv4éja was lean, of

high stature, and pale. He answered, “ These Asuras have entered the

Ukthas (Sastras) ; but nobody is aware of them.”

Agni then turned into a horse, ran against them and overtook

them. This act of Agni became the Sakamasvam *%Saman. Thence it is.

called so from aéva, a horse).

[2853] About this they say, the priest ought to lead the Ukthas by

means of the Sakamasvam. For if the Ukthas (Sastras) have another head

save the Sakamadvam, they aro not led at all.

They say, the priest should lead (the Ukthas) with the Pramamhigs-

thiya Saman (Sim. Samh. 2, 228, 229=2, 2, 2, 17, 1, 2); for, by means of

this Siman, the Devas had turned the Asuras from the Ukthas.

(Which of both these opinions is preferable, cannot be settled.) He is

at liberty” to lead (the Ukthas) by means of the Pramamhisthtya or the

Sdkamaéva,”

50.

(The Sastras of the Three Minor Hotri-priests al the Evening Libation

of the Ukihya Sacrifice.)

The Asuras entered the Uktha (Sastra) of the Maitravaruna. Indra

said, “ Who will join me, that we both might turn these Asuras out

from here (the Sastra of the Maitravaruna)?” “I,” said Varuna. Thence

the Maitravaruna repeats a hymn for Indra-Varuna” at the evening liba-

tion. Indra and Varuna then turned them out from it (the Sastra of the

Maitrivaruna).

[254] The Asuras having been turned out from this place, entered the

Sastra of the Bralmanéchhamsi. Indra said, ‘‘ Who will join me, that.
we both might turn the Asuras out from this place?” Brihaspati

answered, “1 (will join you).”” Thence the Brahmanichhamsi repeats at

17 Bay. reads upottisthunn, but my MSS, have all wpottisthanu, w being an en-

cilitic,

18 This S4man consists of the three verses, ehy asu bravdnt yatra Ruacha te and
nahi te pértam (Saimaveda Samb. 2, 66-57). This SAman is regarded as the leader of

the whole Ukthya coremony, that js to say, as the principal Saman. Thence the two

other Samans, which follow it at this ceremony, tho Sduchuram (udyam w tedm, Samhb,

2, 58-59), 5 and the Ndrmadhasam (adhd hindra girvana 2, 60-62),are ealled in the S4ma
prayogas the second and third Sdkamusvum.

1” At the Ukthya ceremonies which were performed inthe Dekkhan, more than ten
years ago, only the S&ikamasvam Saman was used.

* This meaning is conveyed by the particle aka, which hag hore about the same

sense as athavd, ag Say. juatly remarks,

2 This is Indrd-Yarund yuyam (7, $2).
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the evening libation an Aindra-Barhaspatya hymn**. Indra and Brihaspati

turned the Asuras out from it.

The Asuras, after having been turned out from it, entered the Sastra

of the Achhavaka. Indra said, “Who will join me, that we both might

turn out the Asuras from here?” Visnu answered, “I (will join you.)”

Thence the Achhavaka repeats at the evening libation an Aindré-

Vaisnava hymn.” Indra and Visnu turned the Asuras out from this

place.

The deities who are (successively) praised along with Indra, form (each)

& pair with (him). A pair is a couple, consisting of a male and female.

From this pair such a couple is produced for production. He who has

such 8 knowledge, is blessed with children and cattle.

The Rituyajas of both the Potar and Nestar amount to four.“ The

(YAjyés to be recited by them along with the other Hotars) are six verses.

This is a Virat which contains the number ten. Thus they complete the

sacrifice with a Virdt, which contains the number ten (three times ten).

22 This is ud apruto na vayo (10, 68).

23 This is sath vém karmand (6, 69).

TM The Potar has to repeat the second and eighth, the Nestar the third and ninth

Ritny4Sja, see page 135-86. At each of the three Sastras of the Ukthya, each of these

two priests has also to recite a Y4jy& This makes six. If they are added to the

four Rituy4jas, then the number ten is obtained, which represents the Virét.



[255] FOURTH BOOK.

FIRST CHAPTER.

(On the Solast and Atirdtra Sacrifices.)

1.

(On the Nature of the Solasi, and the Origin of itsName. On the Anustubh

Nature of the Solait Sastra.)

The gods prepared for Indra, by means (of the Soma ceremony) of the

first day’ , the thunderbolt ; by means (of the Soma ceremony) of the second

day, they cooled it (after having forged it, to increase its sharpness); by

means (of the Soma ceremony) of the third day, they presented it (to him);

by means (of the Soma ceremony) of the fourth day, he struck with it

(his enemies).

Thence the Hotar repeats. on the fourth day the Solasé” Sastra.

The Solasi is the thunderbolt. [256] By reciting the Solasi on the fourth

day, he strikes a blow at the enemy (and) adversary (of the sacrificer),

in order to put down any one who is to be put down by him (the

sacrificer).

The Solast is the thunderbolt; the Sastras (Ukthas) are cattle. He
repeats it as a cover over the ‘Sastras (of the evening libation). By
doing so he surrounds cattle with a weapon (in the form of) the Solasi

(and tames them). Therefore cattle return to men if threatened round

about with the weapon (in the form) of the Solast.

‘ The first, second day, &c. refer to the eo-called Saul-aha or six days’ sacrifice,

about which see the 8rd chapter of this Pafichika.

* The Solasi sacrifice is almost identical with the Ukthya. The Sdmans and

Sastras at all three libations are the same. The only distinctive features ‘are the use of
the Solasi grsha, the chanting of the Gaurivitam or Nanadam SAman, and'the recital of the
Solast Sastra, after the Ukthani (the BSimans of the evening libation) have been
ehanted, and their respective Sastras recited. The Soladi Sastra is of a peculiar
composition, It is here minutely described, and also in the Asv. Sr, 8, 6, 2, The
number sixteen prevails in the arrangement of this Sastra, which is itself the six-

teenth on the day on which it is repeated. Thence the name. “ The substantive to be

supplied is, kraiu. The whole term means, the sacrificial performance which containg

the number sixteen.” The Anustubh metre consisting of twice sixteen syllables, the

whole Sastra has the Anustubh character. It commences with six verses in the

Anustubh metro, called by Asv. though improperly, Stotriya and Anurdpa (for the

Btotelya verse of the Sastra is always chanted by the Sama singers, but thia is not the
Case with the verse in question). These are; asdvi soma indra te (1, 84, 1-6).
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Thence a horse, or a man, or a cow, or an elephant, after having been

(once) tamed, return by themselves (to their owner), if they are only

commanded (by the owner) with the voice (to return).

He who sees the weapon (in the form of) the Solasi (Sastra), is sub-
dued by means of this weapon only. For voice isa weapon, and the

Solasi is voice (being recited by means of the voice).

About this they ask, Whence comes the name “ Solasi”’ (sixteen) ?

(The answer is) There are sixteen Stotras, and sixteen Sastras. The Hotar
stops after (having repeated the first) sixteen syllables (of the Anustubh

verse required for the Solast Sastra), and pronounces the word om after

(having repeated the latter) sixteen syllables (of the Anustubh). He puts

in it (the hymn required at the Solasi Sastra) a Nivid of sixteen padas
(small sentences). This is the reason that it is called Soladi. But two

syllables are in excess (for in the second-half there are eighteen, instead

of sixteen) in the Anustubh, [257] which forms a eomponent part of the

Solasi Sastra. For Speech (represented by the Anustubh) has (as a
female deity) two breasts; these are truth and untruth. Truth protects

him who has such a knowledge, aud untruth does no harm to such one.

2.

(On the Wayof Repeating the Solast Sastra, On the Application of

the Gauriviti or Ndnada Sdman.)

He who desires beauty and the acquirement of sacred knowledge ought

to use the Gaurivitam * as (the proper) Saéman at the Svlagi (ceremony).

For the Gaurivitam is beauty and) acquirement of sacred knowledge. He

who having such a knowledge uses the Gaurivitam as (the proper Siman

at the Soladi ceremony) becomes beautiful and acquires sacred know-

ledge.

They say, the Ndnadam ‘ ought to be used as (the proper) Saman at

the Soladi (ceremony). Indra lifted his thunderbolt to strike Vritra; he

struck him with it, and, hitting him with it, killed him. He, after having

been. struck down, made a fearful noise (vyanadat), Thence the Nanada

Saman took its origin, and therefore it is called so(from nad to scream).

This Saman is free from enemies; for it kills enemies. He who having

such a knowledge uses the Nainada Saman at the Solagi (ceremony)

gets rid of his enemies, (and) kills them.

If they use the Nanadam (Séman), the several padas of verses in

two metres at the Soladi Sastra are not to be taken out of their natural
s This is Indra jugasve pra yahd (SAm. Samh. 2, 302-804). Thesa- veraes are not

to be found in the Rigveda Samhité, but in Asv. Sr, 8. 6, 2,

* This is praty asmdi pipishate (Gém. Bamh. 3,6, 8, 3,1, 6).
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connection to [288] join one pada of the one metre to one of the other °

(avihyita). For the Sima singers do the same, using verses which are not

joined in the vthrita way for singing the Nanada Saman.

If they use the Gaurivitam, several padas of verses in two metreg

used at the Soladi are to be taken out of their natural connection, to join

one pada of the one metre to one of the other (vihrita). Forthe Sima

singers do the same with the verses which they use for singing. °

3.

The Way in which the Padas of Two Different Metres are Mixed in the

Solast Sastra is Shown.)

Then (when they use the Gauriviti Sdman) the Hotar changes the

natural position of the several padas of two different metres, and mixes

them (vyatisajatt). Hoe mixes thus Gayatris and Pahktis, dtv@ vahantu

(1, 16, 1-3), and upa su srinwhi(1, 82, 1-3-4).7 Man has the nature of the

Gayatri, [259] and cattle that of the Pahkti. (By thus mixing together

Gayatri ard Pankti verses) the Hotar mixes man among cattle, and gives

him a firm footing among them (in order to become possessed of them).

As regards the Gayatri and Pankti, they both form two Anugtubhs

(for they contain as many padas, viz., eight, as both Gayatri and Panhktt

taken together). By this means, the sacrificer becomes neither separated
from the nature of Speech which exists in form of the Anustubh, nor

from the nature of a weapon (Speech being regarded as such a one).

He mixes verses in the Ugnih and Byihatt metres, yad indra prita-

majye (8, 12, 25-27) and ayam te astu. haryata (3, 44, 1-3). Man has the

nature of Usnib, and cattle that of Brihati. (By thus mixing together

Usnih and Brihati verses) he mixes man among cattle, and gives him a

firm footing among them.

* All the words from “the several padas” to “other’’are only a translation of the

term avihritu, in order to make it better understood.

* The reason of this is, that the recitations of the Hotri-priest must correspond

with the performances of the Sama singers.

' Say. shows the way in which the metres are mixed in the two verses :

(Géyatri) imd dhand ghritasnuvo hari ihopa vakyatah indrum sukhutame iruthe (1, 16, 2).

(Pahkti) susamdrisam tud vayam maghavan vundigimahi.

pra nina parvuavandhurah stulo ydhi visdn anu yosdnvindru to hari.

The G4yatri has three, the Pankti five feet (padas), each consisting of eight sylla-

bles. The two padas which the Pankti has in excess over the Gayatri, follow at the end

without any corresponding Gayatri pada, After the secord pada of the Pankti, there is

the praiuva made (i.e. the syllable um is pronounced), and, likewise, after the fifth, The two

versos, just mentioned, are now mixed as follows; imd dhdnd ghritasuuvah susamhdrisam

tud vayam hari thopa vqkgate maghavan vandisimahkom indram sukhutame rathe pra

aunath pariavandhurah stuto yahi visan anu yojdnuindra to karom,
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As regards the Usnih and Brihatt, they both form two Anugtubhs.

By this means the sacrificer becomes neither separated, &c.

He mixes a Dvipfd (verse of two padas only)- and a Tristubh, 4

dhirso asmdt (7, 34, 4), and brahman vira (7, 29, 2). Man is dvipddin

i.e, has two feet, and strength is Tristubh. (By thus mixing a Dvipéd

and Tristubh), he mixes man with Strength (provides him with it) and

makes him a footing in it. That is thereason that man, as having pre-

pared for him a footing in Strength, is the strongest of all animals. The

Dvipidv erse consisting of twenty syllables, and the Tristubh (of forty-

four), make two Anustubhs (sixty-four syllables). By this means, the

sacrificer becomes neither separated, &c.

He mixes Dvipidas and Jagatis, viz., esa brahmdrya hitvyam (Aév.

dr. 8. 6, 2) * and pra te mahe [260] 10, 96, 1-3). (Man is Dvipad, and

animals have the nature of the Jagati. (By thus mixing Dvipad and Jagatt

verses) he mixes man among cattle; and makes him a footing among them.

That is the reason that man, having obtained a footing among cattle, eats

(them) ® and rules over them, for they are at his disposal.

As regards the Dvipad verse consisting of sixteen syllables and the

Jagati (consisting of forty-eight), they both (taken together) contain two

Anustubhs. By this means, the sacrificer, &c.

He repeats verses in metres exceeding the: number of padas of the

principal metres, ‘° viz., trikadrukegu mahigo (2, 22, 1-3), and progvas-

mai puro ratham (LO, 133, 1-3). ‘The juice which was flowing from the

metres, took its course to the atichhandas. | Thence such metres are called

atichhandas, ‘t. c., beyond the metre, what has gone beyond, is in excess).

This Solagi Sastra being formed out of all metres, he repeats

verses in the Atichhandas metre.

Thus the Hotar makes (the spiritual body of) the sacrificer consist

of all metres.

* These verses are not to be fornd in the Rigveda Samhit& I, therefore, write them

out from my copies of the Agval, Stitras : —

ag wat a scftay | gegt ata watt Tatu

fee aa vat oa | gag crafts waa: tI

enfigaaed | afta fat aaa Wl
> That atti * he eats,” put here without any object, refers to ‘ pasavah,” animals, fol-

laws with certainty from the context. S4y. suppli®s ksira, milk, &c., for he abhorred the

idea that animal food should be thus explicitly allowed in a sacred text.

* Thus I have translated the term atichhandasah ,i.r,, having excess in the metre.

The verses mentioned contain seven padas or feet, which exceeds the number of feet of all

other metres,
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He who has such a knowledge prospers by means of the Solasi

consisting of all metres,

4,

[261] (The Upasargas taken from the Mahdndmnts. The Proper

Anustubhs. Consequences of Repeating the Solas Sastra inthe Vihrita

and Avihrita way. The Ydjyd of the Solas? Sastra.)

He makes the additions" (upasarga), taking (certain parts) from the

Mahandmnt verses.

The first Mahanamnit (verse) is this world (the earth), the second the

air, and the third that world (heaven). In this way, the Soladi is made

to consist of all worlds.

By adding parts from the Mahdnamnis (to the Solasi), the Hotar

makes the sacrificer participate in all worlds. He who has such a

knowledge, prospers by ineans of the Soladi being made to consist of all

the worlds.

He repeats (now) Anustubhs of the proper form,” viz., pra pra vas

tristubham (8, 58, 1), archata praérckata (8, 58, 8-10), and yo vyatinr

aphdnayat (8, 58, 13-15).

[ 262 ] That the Hotar repeats Anustubhs of the proper form

(after having obtained them only in an artificial way) is just as if a man,

after having gone here and there astray, is Jed back to the (right) path.

He who thinks that he is possessed (of fortune} and is, as it were,

sitting in fortune’s lap (gatasrir), should niake his Hotar repeat the Solasi

in the avihrita way, lest he fall into distress for the injury done to the

metres (by repeating them in the vzkrita way).

But if one wishes to do away with the consequencrs of guilt (to get

out of distress and poverty), one should make the Hotar repeat the So'ast

in the vihrita way.

‘t These additions are called upasargas, They are five in number, and mentioned by
Asy. 6,2, They areall taken from different verses of tho so-called Mah4ndmnis, com-

mening with faer agafeag mg which make up the fourth Aranyaka of the

Aitareya Brahm. These five upasargas make together one Anu:tubh, They are: (1)

waaa (2) wlan (3) wrae faa mea, (4) margey aa’ aga (5) quer ar adr.

Their application ig different according to the avihrita or vihrita way of repeating the

Bolasi Sastra. If the Suastra is to be repoated in the former way, they are simply

repeated in the form of one verse, after the recital of the Atichhandas verses. But if

it be repeated in the vihrita way, the several upasargas are distributed among the five

latter of the six Atichhandasa verses, in order to bring the number of syllables of each

such verse to sixty-four, to obtain thé two Anustubhs for cach

“Ags yet the Anustubhs were only artificially obtained by the combination of tha

padas of different other motres.
ane
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For (in such cases) man is, as it were, intermixed with the conse-

quences of guilt (with the papman), By thus repeating the Soladi in the

vihrita way, the Hotar takes from the sacrificer all sin and guilt. He

who has such a knowledge becomes free from (the consequences of) guilt.

With the verse ud yad bradhnasya vistapam (8, 58, 7) he conclades.

For the celestial world is the ‘‘bradhnasya vistupam.” Thus he makes

the sacrificer go to the celestial world.

As Yajyé verso herepeats apah purvesim harivah (10, 96, 13)."

By repeating this verse as Yajya& (of the Solasi Sastra) he makes the

Soladi to consist of all libations (savandni). The term apéh, thou hast

drunk (used in this verse) signifies the Morning Libation. Thus he makes

the Solagito consist of [ 268 ] the Morning Libation. The words

atho idam savanam kevalam te, i.e., this libation here is entirely thy own,

signifies the Midday Libation. Thus he makes the Solasi to consist of

the Midday Libation. The words, mamaddhi somam, 2.e., enjoy the Soma,

signify the Evening Libation, which has its characteristic the term mad,

to enjoy, to be drunk. Thus he makes the Solasi to consist of the

Evening Libation. The word wrigan, te, bull (contained in the last

pada), is the characteristic of the Solasi.

By repeating as YAjya (for the Solasi), the verse just mentioned,

the Solasi is made to consist of all Libations. Thus he makes it to

consist of all Libations. He who has such a knowledge prospers through

the Solagi, which consists of all Libations.

(When repeating the Yajy&) he prefixes to each (of the four) pada,"

consisting of eleven syllables, an upasarga of five syllables (taken) from

the Mahaéndmnis. Thus he makes the Solasi to consist of all metres.

He who has such a knowledge prospers by means of the Solasi, which is

made to consist of all metres,

23 The whole of the verse is as follaws :—~

wor: qast gfta: qed at aad eaat a

aal® era aygauraltreg eon gar wee UTTAeT 1

te, “Thou hast drunk,O master of the two yellow horses (Indra)! of the Soma drops

formerly prepared for thee, This libation here is entirely thy own (thou hast not to

share it with any other god). Knjoy,O Indra! the honey-like Soma, O bull! increase

thy strength by (receiving) all this (quantity of Soma) in (thy) belly.

1 These four upasargas are:

quae ») gagted °) gafe mat 2) agtr f& ae.
They are thus prefixed :

gar wart vie yaRregnh gxo ke.

These Upasargas aie profixed to the YAajy4, in order to obtain two Anustubhs (sixty-four

syllables),



(Atirdtra, Its origin. The three Parydyas.)

The Devas took shelter with Day, the Asuras with Night. They were -

thus of equal strength, and [ 264 ] none yielded to the other. Indra

said, ‘‘ Who, besides me, will enter Night to turn the Asuras out of it?”

But he did not find any one among the Devas ready to accept (his offer),

(for) they were afraid of Night, on account of its darkness being (like that

of) Death. This is the reason that even now one is afraid of going at

night even to a spot whichis quite close. For Night is, as it were,

Darkness, and is Death, as it were. The metres (alone) followed him.

This is the reason that Indra and the metres are the leading deities

of the Night (of the nightly festival of Atirdtra). No Nivid is repeated,

nor a Puroruk, nor a Dhayyé; nor is there any other deity save Indra and

the metres who are the leading (deities). They turned them out by going

round (parydyam) with the Parydyas(the different turns of passing thé

Soma cups) This is the reason that they are called parydya (from 1 to

go, and part around).

By means of the first Parydya they turned them out of the first part

of the night; by means of the middle ParyAya out of midnight, and by

means of the third Paryaéya out of the latter part of the night. The

metres said to Indra, ‘“ Even we (alone) are following (thee, to turn the

Asuras) out of the Dark one (sarvard, night).” He (the sage’ Aitareya)

therefore called them (the metrés) apisarvardnt, for they had Indra, who

was afraid of the darkness of night (as) of death, safely carried beyond it.

That is the reason that they are called apisarvadns.

: 6.

(The Sastras of Atiratra at the Three Parydyas. Sandhi Stotra.)

The Hotar commences (the recitations at Atiratra) with an Anustubh

verse containing the term andhas, 2.e., darkness, viz., pdntdm a vo andhasah

(8, 81, 1.) [ 2665 J For night belongs to Anustubh; it has the nature

of night.

As appropriate YAjya verse (at the end of each turn of the three

Paryayas) '© Tristabhs containing the terms—andhas, darkness, pd to, drink,

“The same story with some trifling deviations in the wording only is recorded in

the Gopatha Bréhmanam of the Atharvaveda, 10, 1.

16 There are four turas of the Soma cups passing the round in each Pary4ya, or part

of the night, At the end of each, a Yajy4 is repeated, and the juice then sacrifieed, There

ia at each turn (there are on the whole twelve) a Sastra. repeated, to which a Yajy4 be-

longs, The latter contains always the terms indicated, See, for instance, the four Yajyas
used at the first Paryaya (Asv. Sr. 8, 6,4)jadhvaryavo bhurata indriya, 2, 14.1. (repeated
by the Hotar), In the second pada, there are the words, madyam andhah, “ the inebriating



180

and mad, to be drunk, are used. What is appropriate at the sacrifice,

that is successful.

The S&ma singers repeat when chanting at the first Paryaya twice

the first padas only of the verses (which they chant). By doing so they

take from them (the Asuras) all their horses and cows.

. At the middle Parydya, they repeat twice the middle padas. By

doing so, they take from them (the Asuras) their carts and carriages.

- At the last Paryaya, they repeat twice when chanting the last padas

(of the verses which they chant). By doing so, they take from them (the

Asuras) all things they wear on their own body, such as dresses, gold and

jewels.

He who has such a knowledge deprives his enemy of his property,

(and) turns him out of all these worlds (depriving him of every firm

footing).

: { 266 ] They ask, llow are the Pavamana Stotras " provided for the

night, whereas such Stotras refer only to the day, but not to the night ?

In what way are they both made to consist of the same parts (to have the

same number of Stotras and Sastras) ?

The answer is, (They are provided for) by the following verses,

which form part of the Stotras as well of the Sastras (at the Atiratra) :

indraya madrane sutam (8, 81,19. Simaveda Samh. 2, 72), idam rsao

sutam andhah (8, 2,1, Sim. 8. 2, 84), idam hyanvojasd sutam (8, 51, 10.

Sim, S. 2, 87). In this way,the night. becomes also provided with

Paramdénas for the verses mentioned contain the term suta, z.e., squeezed,

referring to the squeezing of the Soma juice, which term is proper to the

Pavamaéna Stotra) ; in this way, both (day and night) are provided with

Pavaminas, and made to consist of the same (number of) parts.

They ask, As there are fifteen Stotras for the day only, but not for

Jarkuess"” (symbolieal name of the Soma juice). The Yajy4 of the Maitrévaruna is, asya

made puruvurpdmsi 6,44, 14), It coptains the term made, “to get drunk,” and pd, “to

drink,” in the last pada. Tho Yajy4 of the Br&hmanfebhamsi? is dpsu dhitasya hurivah

pibu (10, 104, 2). This verse contains both the terms p#, “to drink” (in piba of the first

pada), and med, “to be drunk ” (in the last pada). The Yajy4 of the Achhavaka is, indra

pibu iubhkyam (6,40, 1), It contains both the terms, pa, and mad, The YAjy4é of the Hotar

in the secund Paryfya is, updyyasydndhaso maddyu (2, 19, 1) ; it contains all three terms,

* darkuess, to drink, and to be drunk.”

7 This question refers to the Stotras to be chanted for the purification of the Soma

juice, which are, at the morning libation, the Bahis-pavam4na, at midday, the Pavamana,

and in the evening, the Arbhava-pavamfna, At night, there being no squeezing of the Soma

juice, there are, properly speaking, no Pavamdna Stotras required, But to make the per-

formance of day and night alike, the Pavamfna Stotras for day and night are to be indi-

cated in one way or other in the Stotras chanted at night, This is here shown.
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the night, bow are there fifteen Stotras for both (for day as well as for

night) ? In what way are they made to consist of the same (number of)

parts ?

The answer is, The Apisarcaras 8 form twelve Stotras. (Besides)

they chant, according to the Rathantara tune, the Sandhi "9 Stotra which

contains [ 267 ] (three sets of) verses addressed to three deities. In this

way, night comprises (also) fifteen Stotras, Thus both (day and night)

comprise each fifteen Stotras. 'Thus both are made to consist of the same

{number of) parts.

The number of verses for making the Stotras is limited, bunt the

number of recitations which follow the Stotras) is unlimited. The past

. is, as it were, limited, defined ; the future is, as it were, unlimited (not

defined). In order to secure the future (wealth, &c.,) the Hotar repeats

more verses (than the Sama singers chant). What goes beyond the Stotra

is offspring, what goes beyond one’s) self (represented by the Stotra),

is cattle. By repeating, when niaking his recitation, more verses (than

the Sama singers chant) the Hotar acquires all that he (the sacrificer)

has beyond his own self on this earth (@e., all his cattle, children, fortune,

&c.)

18 See 4,5, They are the metres used for Sastras and Stotras duriug the night of

Atiratra.

19 This Stotra which is chanted after the latter part of the night is over, when the

dawn is commencing (thence it is called sahdhi, ie., the joining of night and day), consists

of six verses in the Brihati metre, with the exception of the two last which are kakubha

(a variety of the Brihati), They are put together in the Sfmay, Samh, 2, 99-104. The

two frat of them, ena vo dgnim (2, 99-100) are addressed to Agni, the third and fourth,

pratyuodarsy dyat yd (101-102) to U: as, and the fifth and sixth, ima u vdmh divistaya (103-104)

to the Asvins. The Stoma required for singing it, is the trivrit parivarttini (see page 237).

Two verses are made three by means of the repetition of the latter padas. This Saman is

chanted just like the verses of the Rathantaram, which are in the same metre. It follows

throughout the musical arrangement of the Rathantaram. The musical accents, the cres-

cendos, and decrescendos, the stobhag, i. e., musical flourishes, and the finales (nidhana)

are the same. Both are for the purpose of chanting equally divided into five parts, viz,

Prastiva, Udgitha, Pratihdra, Upadrava, and Nidhana (see page 198), For instance, the

Prast&va or prelude commences in both in the low tone, and rises only at the Jast syl-

lable (at mo in the nonumo of the Rathantaram, and at the so in the namaso of the firat

Bandhi Stotra); at the end of the Prastiva of both there is the Stobha, t.e,, flourish va.

At the end of the Upadrava both have the Stobhas vi hd uvd, The finale ig in both through-

out, as, in the rising tone.--(Sdma prayogu and Oral information.)
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[ 268 } SKCOND CHAPTER.

(The Asvina Sastra. The Beginning Day of the Gavdm Ayanam.

The Use of the Rathantara and Brihat Sémans and their kindreds.

The Mahdévrata Day of the Sattra.)'

1 The Asvin Sastra is one of the longest recitations by the Hotar. It is only a
modification of the Prétaranuvdka, Ita principal parts are the same as thoge of the
Pritaranuvaka, the Agneyakratu, Usaaya kratu and Asvina kratu (sea page 111), Z.e.,
three scries of hymns and verses in seven kinds of metre, addressed to Agni, U-4s, and
tho Asvins, which deities rule at the end of the night, and at the very commencement of
theday. In addition to these three kratus of the PrAtaranuvaka, in the Aévina Sastra,
there are verses addressed to other deities, chiofly the sun, repeated. Before commenc-
ing to repeat it, the Hotar (not the Adhvaryu) must sacrifice thrice a little melted butter,

and eat the rest of it, These three oblations are given to Agni, Usfs, and the two

Asving, Each ia accompanied with a Yajua-like mantra. That one addressed to Agni ia:

sfiad org pqar aneat anand wea aang aed carer |“ Agni is driving
with the Gayatri metre (this motre being his carriage), might | reach him ;Thold him;
may this (melted butter) help me to-him ; SvAh& to him,” The mantras repeated for
the Ajya offerings to Uyds and the Asvine differ very little,

wa whet sega qeqar ceai macand at amagq at eae 1 wfiraRah
MMA BCA aparat aaeans arat AAA aat MME. <Asv. sr. 8/6, 5.) After
having eaten the rest of the melted butter, he touches water only, but does not rinse
his mouth in the usual way (by dchuniana), He then sits down behind his Dhisnya
(fire-place) in a peculiar posture, representing an eagle who is just about flying up.
He draws up his two legs, puta both his knees close to each other, and touches the
earth with his toes. Isaw a priest, who had once repeated the Advin Sastra (there are

scarcely more than half a dozen Brahmans living all over india who actually have
repeated it), make the posture with great facility, but I found it difficult to imitate it
well.

The whole Aévina Sastra comprises a thousand Brihati verses. The actual num-
ber of verses is, however, larger. All verses in whatever metre they are, are reduced
to Brihatis by counting their aggregate number of syllakles and dividing them by 36
(of so many syllables consists the Brihati). The full account is cast up in the
Kausitaki Brahmanam, 18, 8.

The fret verse of the Sastra is mentioned in the text, Itis to be repeated thrice
and to be joined, without stopping, to the first verse of the Gayatri part of the Agneya,

kratu (qaaria araaygraagary Asv, sr. 8. 6, 5), After the opening verse which
stands by itself altogether, just as the opening verse in the prataranuvdka, the three
kratus or liturgies of the Prataranuvéka (4gneya, ugasya, and aSvani) are repeated,
These form the body of the Advin Sastra, Each kratu is preceded by the Stotriya
Pragatha, i.e., that couple of verges of the Sandhi Stotra (see page 266) which refers to
that deity, to which the respective kratu is devoted, So the égneya kratu, i.e., the series
of hymns and verses, addreased to Agni, in seven different kinds of metre, is preceded
by the first couple of verses of the Sandhi Stotra, which are, end vo agnim namasd (Sim.

Bamb, 2, 99-100); the uyasya kratu is preceded by praty u udarsy dyati (8am, Samh. 2, 101,
102), the deity being Usas,and the dsvina-kratu by ima uvam divigtaya (Sam. Samh, 2,
108-104) being addressed to tho two ASving. Each couple of these verses is to be made a
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[269] 7.

(The Marriage of Prajdpati’s Daughter, Sirya. The Aivina Sastra

was the Bridal Gift. In What Way the Hotar has to Repeat it. Tis Beyin-

ning Verse.)

PrajApati gave his daughter, Sarya Sivitri, * inf{27O]marriage to the

king Soma. All the gods came as paranymphs. Prajapati formed, accord-

ing to the model of a vahatu, i.e, things (such as turmeric, powder, &c.,

to be carried before the paranymphs), this thousand (of verses), which is

called the Asvina (Sastra). What falls short of (arvdk) one thousand
verses, is no more the A¥vin’s. This is the reason that the Hotar ought

to repeat only a thousand verses, or he might repeat more. He ought to

eat ghee before he commences repeating. Just as in this world a cart or

acarriage goes well if smeared (with oil), thus hisrepeating proceeds well

if he be smeared (with ghee, by eating it.) Having taken the posture

of an eagle when starting up, the Hotar should recite (when commencing)

the call somsdvom (i.e., he should’ commence repeating the Asvina Sastra).

The gods could not agree as to whom this (thousand verses) should

belong, each saying, ‘‘ Let it be mine.” Not being able to agree (to whom

it should belong), they said, “ Let us run a race forit. Heof us who

will be the winner shal) have it.” They made the sun which is above

Agni, the house-father (above the Garhapatya fire’), the goal. That is

the reason that the Advina Sastra commences with a verse addressed to

Agni, viz., agnir hoté grihapatih (6, 15, 13).

triplet, by repeating the last pada several times, just as the SAma singers do,

Cargaaaesa 2} carfrn rire at arqueanggzad wea aTar aur eqa saa
(Adv, 6, 5).

The Hotar must repeat less than a thousand verses before sunrise : aearenarat :

After suurise, he repeats the verses addressed to Sdrya, which all are mentioned in the

Aitareya Bréhmanam, as well as all other remaining verses of the Asvina Sastra, The

whole order of the several parts of this Sastra is more clearay stated in the Kusitaki
Brahm. (18, 2),thanin the Aitareya, The verses addressed to Indra follow after the

Barya verses (4, 10). At the end of the Sastra, there are two PuronuvSkyés and two

Yajy4s, for there are two Advins.

The Advina Sastra is, as one may see from its constituent parts,*a Prataranuvaka,
or early morning prayer, including the worship of the rising sun, anda Sastra accom-

panying a Soma libation. It follows the Sandhi Stotra at the end of the AtirAtra, and is

regarded aa the Sastra belonging to this Stotra. To the fact of its containing far

more verses than the Sandhi Stotra, the term atisarhsati, i.c., “he repeats more verses”

{used in 4, 6) refors.

2 This is the model marriage. It is described in the well-known marriage hymn

aatyenottabhitd (10, 85).

> That is to say, they atarted when running the race from the Garhapatya fire, and

ran up as far as the gua, which was the goal (Austhd),
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According to the opinion of some (theologians), the Hotar should {in-

stead of this verse) commence (the recitation of the Aévina Sastra) with
agnim manye pitaram (10, 7,3); for they say, he reaches the gaal by

means of the first verse through the words (contained in its fourth pada):

divi gsukram yajatam siryasya, t.e., the splendour of the sun in heaven

which deserves worship. But this opinion is not to [271] be attended to.

(If one should observe a Hotar commencing the Asvina Sastra with the

verse agnim manaye) one should say to him, “ If (a Sastra) has been com-

menced with repeatedly mentioning agni’ fire, the Hotar will (ultimately

fall into the fire (be burnt by it)” Thus it always happens. Thence the

Hotar ought to commence with the verse: agnir hotd grihapatith. This

verse contains in the terms grthapati, house-father, and janima, generations,

the propitiation (of the word agni, fire, with which it commences, and is

therefore not dangerous) for attaining to the full age.

He who has such a knowledge attains to his full age (of one hundred

years).

8.

(The Race Run by the Gods for Obtaining the Aévina Sastra asa Prize.)

Among (all) these deities who were running the race, Agni

was with his mouth (the flames) in advance (of all others) after they had

started. The Asvins (closely) followed him, and said to him, ‘‘ Let us both

be winners of this race.” Agni consented, under the condition that he

should also have a share in it (the Advina Sastra). They consented, and
made room also for him in this (Agévina Sastra). This is the reason that
there is in the Advina Sastra a series of verses addressed to “Agni.

The Advins (closely) followed Usis. They said to her, “Go aside,

that we both may be winners of the race.” She consented, under the

condition that they should give her also a share in it (the Advina Sastra),
They consented, and made room also for [ 272] herinit. This is the

reason that in the Advina Sastra a series of verses is addressed to Usgas.
The Advins (closely) followed Indra. They said to him, “Maghavan,

we both wish to be winners of this race.” They did not dare to say to

him, ‘Go asige.” He consented, under the condition that he should

also obtain a share in it (the Advina Sastra). They consented, and

made room also for him. This is the reason that in the Advina Sastra

there is a series of verses addressed to Indra.

Thus the Advins were winners of the race, and obtained (the prize).

This is the reason that it (the prize) is called Advinam (7. e., the Advina

2 The verse in question contains four times the word agni. This is regarded as

inauspicious, The deity should not be always mentioned with ita very name, but with

its opithets.



185

Sastra). He who hds such a knowledge obtains what he may wish

for.

They ask, Why is this (Sastra) called Advinam, notwithstanding

there being in it verses addressed to Agni, Usis, and Indra? (The an-

swer is) the Advins were the winners of this race, they obtained it (the

prize). This is the reason that it is called the Aévina Sastra. He who

has such a knowledge obtains what he may wish for.

9.

(What Animals were Yoked to the Carriages of the Gods when they were
Running the Race for the Asvina Sastra. The Verses Addressed to Sdrya

in this Sastra.).

Agni ran the race, with a carriage drawn by mules, When driving

them he burnt their wombs; thence they do not conceive.

Usis ran the race with cows of a reddish colour, thence it comes

that after the arrival of Usis (Dawn), there is a reddish colour shining as

it were (spread over the eastern direction) which is the characteristic of

UsAs.

[ 273 ] Indra ran the race with a carriago drawn by horses. Thence

-& very noisy spectacle (represented by the noise made by horses which

draw a carriage) is the characteristic of the royal caste, which is Indra’s.

The Asvina were the winners of the race with a carriage drawn by

donkeys; they obtained (the prize). Thence (on account of the excessive

efforts to arrive at the goal) the donkey lost ita (original) velocity, became

devoid of milk, and the slowest among all animals used for drawing

carriages. The Asvins, however, did not deprive the sperm of the ass of

its (primitive) vigour. This is the reason that the male ass (vdjt) has

two kinds of sperm (to produce mules from a mare, and asses from a

female ass).

Regarding this (the different parts which make up the Asvina

Sastra), they say, “The Hotar ought to ropeat, just as he does for Agni,

Usas, and the Aévins also, verses in all seven metres for Sirya. There

are seven worlds of the gods. (By doing so) he prospers in all (seven)

worlds.”

This opinion ought not to be attended to. He ought to repeat (for

Sdarya) verses in three metres only. For there are three worlds which are

three-fold. (If the Hotar repeats for Sfrya verses in three metres only,

this is done) for obtaining possession of these worlds.

Regarding this (the order in which the verses addressed to Sirya

are to be repeated), they say, “‘ The Hotar ought to commence (his recitation

24
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of the Sfirya verses) with udu tyam jatavedasam (1, 50, in the Gayatri

metre)’ But this opinion is not to be attended to. (To commence with

this verse) is just as to miss the goal when running. He ought to commence

with suryo no divas patu (10, 158, 1, in the Gf&yatri metre). (If he do so)

he is just as one who reaches the goal when running. He repeats: ud u

tyam as the second hymn.

[274] The Tristubh hymn is, chitram devdndm ud dgéd (1, 115).

For that one (the sun) rises as the chitram devandm, i.¢., as the mani-

festation of the gods. Thence he repeats it.

The hymn is, namo mitrasya varunasya (10, 37), In this (bymn)

there is a pada (the fourth of the first verse, sirydya ésamhsata) which

contains a blessing (asih). By means of it, the Hotar imparts a blessing

to himself, as well as to the sacrificer.

10.

(The Verses which Follow those Addressed to Sdrya in the Asvina Sastra
Must Bear some Relation to Sdrya and the Brihatt Metre. The Pragathas

to Indra, The Text of the Rathantara Séman. The Pragdtha to Miird-

varuna, The Two Verses to Heaven and Earth, The Dvipadé for

Nirritt.)

Regarding this (the recitations for Sirya), they say, Sdrya is not to

be passed over in the recitation; nor isthe Brihati metre (of the Avina

Sastra) to be passed over. Should the Hotar pass over Sarya, he would

fall beyond (the sphere of) Brahma splendour (and consequently lose it).

Should he pass over the Brihati, he would fall beyond the (sphere of the)

vita} airs (and consequently die).
He repeats the Pragitha, addressed to Indra, viz., indra kratum na

(7, 32, 26), 72, “Carry, O Indra! our (sacrificial) performance through,

just asa father does to his sons (by assisting them). ‘Teach us, O thou

who art invoked by many, that we may, in this turn (of the night) reach

alive the (sphere of) light.”* The word “light” (jyotis) in this verse, is

[275] that one (the sun). In this way, he does not pass over the sun.

By repeating a Barhata Pragitha he does not pass over the Brihati.

By repeating the principal text of the Rathantara Siman (which is in the

Brihati metre, viz., abhi tvd stra, 7, 32; 22-23), according to whose tune

* This verse evidently refers to the Atirdtra feast, for which occasion it was in all

likelihood composed by Vasistha. Sdy., in his commentary on this passage in the Ait, Br,

takes the same view of it. It forms part of the Asvina sSastra which is repeated at the

end of the night. Kratu means the Atiratra feast; for AtirAtra is actually called a kratu ;

ydman is the last watch of the night. That Atiratra was well-known to the great Risis,

we may learn from the well-known “ praise of the frogs” (7, 108), which is by no meang

one of the latest hymns, a8 some scholars have supposed,



187

the Sama singers chant the Sandhi Stotra for the Aévina Sastra, he does

not overpraise the Brihati. This is done in order to have provided (for the

Sandhi Stotra) its principal text (lit., its womb). In the words of the

Rathantara Saman, tédnam asya jagatah svardrisam, 1.e., the ruler of this

world who sees the sky, there is an allusion made to Sarya by “‘ svardrisam,”

i.e, who sees the sky. By repeating it, he does not pass the sun. Nor

does he by its (the Rathantaram) beinga Barhata Pragaétha pass over

the Brihatt.

He repeats a Maitrdvaruna Pragatha, viz., bakavah strachakgase

(7,66, 10). For Mitra is the day, and Varuna the night. He who

performs the Atirdtra, commences (his sacrifice) with both day and night.

By repeating a Maitravaruna Pragitha, the Hotar places the sacrificer in

day and night. By the words sirachaksase he does not overpraise Sfirya.

The verse being a Brihati Pragitha, he does not pass over the Brihati.

He repcats two verses addressed to Heaven and Earth, viz., maht

dyduh prithivi (1, 22, 13), and te ht dydud prithivt visvas ambhuva (1, 160, L).

Heaven and Earth are two places for a firm footing; Earth being the firm

footing here, and Heaven there (in the other world). By thus repeating

two verses [276] addressed to Heavenand Earth, he puts the sacrificer in

two placeson @ firm footing. By the words, devo devi dkarmand sitryah

suchih (in the last pada of 1, 160, }), 7.2, “the divine brilliant Sfrya

passes regularly between the two goddesses (i.e, Heaven and Earth),” he

does not pass over Sfrya. One of these verses being in the Gayatri, the

other in the Jagati, metre, which make.two Brihatis,® he does not pass

over the Brihat?.

He repeats the Dvipada verse : visvasya devi mrichayasya (not to be

found in the Samhita, but in the Brahmanam), z.c., may she who is the:

ruler of all that is born and moves (mrichaya) not be angry (with us), nor

visit us (with destruction). They (the theologians) have called the Agvina-

Sastra a funeral pile of wood (chitaidha). For, when the Hotar is about
to conclude (this Sastra), Nirriti (the goddess of destruction) is lurking.
with her cords, thinking to cast them round (the Hotar). (To prevent.

this) Brihaspati saw this Dvipada verse. By its words, “may she not be-

angry (with us), nor visit us (with destruction), he wrested from Nirriti's.

hands her cords and put them down. Thus the Hotar wrests also from

the hands of Nirpiti her cords, and puts them down when repeating this

Dvipadé verse, by which means he comes off in safety. (He does so) for

* Tho Brihati contains thirty-six syllables, the “Gayatri twenty-four, and the Jarath
forty-eight. Two Brihatis make seventy-two, and one Gdyatri and Jagati make together

seventy-two syllables,
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attaining to his full age. He who has sucha knowledge attains to his

full age. By the words, mrichayasya janmanah, 2.e., “what is born and

moves,” he does not pass over the sun in his recitation, for that one
(the sun) moves (marchayatt) as it were.

As regards the Dvipada verse, it is the metre corresponding to man

(on account of his two padas, ze, [277] feet). Thus it comprises all

metres (for the two-legged man is using them all). In this way, the

Hotar does not (by repeating the Dvipada) pass over the Brihatt.

11.

(The Concluding Verses of the Aivin Sastra. The Two Ydjyde of

it. In What Metre They Ought To Be.)

The Hotar concludes with a verse addressed to Brahmanaspati.
For Brahma is Brihaspati. By repeating such a verse he puts the
sacrificer in the Brahma. He who wishes for children and cattle
should conclude with, evd pitre visvaderdya (4, 50, 6). For, on account

of its containing the words, “O Byihaspati, might we be blessed with

children and strong men, might we become owners of riches,” that man

becomes blessed with children, cattle and riches, and strong men, at
whose sacrifice there is a Hotar, knowing that he must conclude with
this verse (in order to obtain this object wished for),

He who wishes for beauty and acquirement of sacred knowledge
ought to conclude with, brihaspate atiyad (2, 23, 15). Here the
word ati, t.¢, beyond, means that he acquires more of sacred
knowledge than other men do. The term, dyumat (in the second
pada), means “ acquirement of sacred knowledge,” and vibhatt means,
that the sacred knowledge shines everywhere, as it were. The term
didayat (in the third pada) means, that the sacred knowledge has been
shining forth (in the Brahmans), The term, chitra (in the fourth pada),
means that the sacred knowledge is, as it were, apparent (chitram).

He, at whose sacrifice there is a Hotar knowing that he must
conclude with this verse, becomes endowed with sacred knowledge and
famous for sanctity. Thence a Hotar who has such a knowledge ought
to conclude with this Brahmanaspati verse. [278] By repeating it, he does
not pass over the sun. The Trightubh,? when repeated thrice, comprises
all metres. In this way, he does not pass over the Brihati (by repeating
this Tristubh).

He ought to pronounce the formula, Vaugat, along with a verse
"The verse brihaspate ati isin the Trixtubh metre, Onaccount of its being the

last verse of the Shastra, it is to be repeated thrice,
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in the Gayatri, and one in the Tristubh metre. Géyatri is the Bralima,

aud Trigjubh is strength. By doing so, he joins strength to the

Brahma.

He, at whose sacrifice there is a Hotar knowing that he (in order

to obtain the objects mentioned) must pronounce the formula, Vausut, °

with a verse in the Gayatri, and one in the Tristubh metre, becomes

endowed with sacred knowledge and strength, and famous for sanctity.

(The Tristubh verse is) ascind vdyund yuvam (3, 58,7); (the Gayatri

is) ubhd pibatam (1, 46, 15).

(There is another way of pronouncing the formula Vausat.)

He ought to pronounce the formula Vaugat along with a verse

in the Gayatri, and one in the Virat metre. For Gayatri is Bralima,

and Virat is food. By doing so, he joins food to the Brahma.

He, at whose sacrifice there is a Hotar knowing that he must

pronounce the formula Vausat along with a verse in the Gayatri, and

one in the Virag metre, becomes endowed with sacred knowledge, and

famous for sanctity and eats Brahma food (i.e, pure food). Therefore,

one who has such a knowledge ought to pronounce the formula Vausat

along with a verse in the Gayatri, and one in the Tristubh metre.

They are, pra vam andhdrnsi (7, 68, 2, Virit) and ubhd pibatam:

(1, 46, 15, Gayatrt).

(279| 12,

(The Chaturvimnia ® Day of the Sacrificial Session, called Gavdm
Ayanam.)

. On this day'® (which follows tho Atiritra coremony) they celebrate

* That {s to say, ho should then make the Y4jy4s; for only at that occasion the

formula vausag is pronounced.

* This is tho name of aday, and a Stoma, required at the Sattra or sacrificial sea-

sion, called the gavdm uyanam (see more about it, 4,17). Yt lasts for a whole year of

860 days, and consists of tho following parts : 1) The Atirdtra at the beginning. 2)The

Chaturviinsa or beginning day; it is called In the Aitareya Br. drambhaniya, in the
TSuadya Br. (4,2,) prdyaniys. 8) The periods of six days’ performance (Salaha) con-

tinued during five months, so that always the four fret Salchasare Abhiplavas, and

the fifth a Prigthya (see on these terms 4, 15-17). 4) In the sixth month, there are

three Abhiplava Salahas, and one Pristhya Salaha, 6) The Abhijit day. 6) The three

Svarasiman, days. 7) The Visuvan or central day which stands quite apart. 8) The three

Syarasiman dayg again. 9) The Visvajit day. 10) A Ppigthya Salaha, aud three Abhi-

plavas during foar months continuously, 12) In the last month (the twelfth of the

Sattra) there are three Abhiplavas, one Goztoma, one Ayu>toma, and one Dasaritra
(the ten days of tho DvAdas&ha). 18) The Mah&vrata day, which properly concludes

the performance ; it corresponds to the Chaturvimsa at the beginning. 14) The con-

cluding Atjr@tra, Boe AS v. Sr.8, 11, 7.

*° Ahah, haa, according to Bay., the technical meaning of the Soma ceremony, which

is performed on every particular day of a sacrificial session.
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the Chaturvishda (Stoma). It is the beginning day (of the year during

which the sacrificial session is to last). For by this day they begin

the year, and also the Stomas and metres, and (the worship of) the

deities. If they do not commence (tho Sattra) on this. day, the metres

have no (proper) beginning and the (worship of the) deities is not.

commenced. ‘Thence this day is called drambhantya, i. e., the beginning |

day. On account of the Chaturvimnda (twenty-four-fold) Stoma being

used on it, it is (alao) called Chaturvimda. There are twenty-four half

months. (By beginning the Sattra with the Chaturviméa Stoma, i.e,

the chant, consisting [ 280 ] of twenty-four verses) they commence the

year as divided into half-months.

The Ukthya (performance of the Jyotistoma) takes place (on that

day). For the ukthas (recitations) are cattle. (This is done) for

obtaining cattle.

This (Ukthya sacrifice) has fifteen Stotras and fifteen Sastras.'?

(These make, if taken together, one month of thirty days.) By (perform-

ing) this (sacrifice) they commence the year as divided into months.

This (Ukthya sacrifice) has 360 Stotriya verses’* as many as the year

has days. By (performing) this (sacrifice) they commence the year as

divided into days.

They say, “the performance of this (first) day ought to be an

Agnigtoma. Agnistoma is the year. For no other sacrifice, save the

Agnistoma, has kept (has been able to keep) this day (the performance

of this day), nor developed its. several parts (te, has given the power

of performing all its several rites).

Should they perform (on the beginning day) the Agnigtoma,

then the three Pavamina Stotras '* of the morning, midday, and evening

libations are to be put in the Agtachatvdrimnda Stoma (ze, each of the

Stotriya triplets is made to consist of forty-eight verses by means of

repetition), and the other (nine) Stotras in the Chaturvimda Stoma. This

makes (on the whole) 360 Stotriyas, as many as there are days (in the

year). (By performing the Agnistoma in this way) they commence the

year as divided into days.

{281} The Ukthya sacrifice should, however, be performed (on the

beginning day of the Sattra, not the Agnistoma). (For) the sacrifice is

wealth in cattle, the Sattra is (also) wealth in cattle (and cattle is represent-

"TM Ree page 234.

“ Each of the fifteen Stotra triplets is made to consist of twenty-four verses by

repetition, accomding to the theory of the Chaturvimnsa Stoma. 24times 15 makes 860.

These are, the Bahig-pavamAna, the Pavaména, and Arbhavapavaména.
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ted by the Ukthya). Ifall Stotras are put in the Chaturvithda Stoma (as

is the case when the Ukthya is performed), then this day becomes actually

throaghout a Chaturviihda (twenty-four-fold). Thence the Ukthya sacri-

fice ought to be performed (on the beginning day of the Sattra).

13.

(On the Importance of the Two Sdmans, Rathantaram and Brihat.

They are Not to be Used at the Same Time. The Succession of the Sacrificial

Days in the Second-Half of the Year is Inverted.)

The two (principal) Samans at the Sattra are the Brihat and Rathan-

taram. These are the two boats of the sacrifice, landing it on the other

shore (in the celestial world). By means of them, the sacrificers cross the

year (just as one crosses a river), Brihat and Rathantara are the two feet

{of the sacrifice); the performance of the day is the head. By means of

the two feet, men gain their fortune (consisting of gold, jewels, &c.) which

is to be put (aa ornament) on their heads.

Brihat and Rathantaram are two wings; the performance of the day

is the head. By means of these two wings, they direct their heads to

fortune, and dive into it.

Both these Samans are not tobe let off together. Those performers

of the sacrificial session who would do so, would be floating from one shore

to the other (without being able to land anywhere), just as a boat, whose

cords are cut off, is floating from shore to shore. Should they let off the

Rathantaram, then, by means of the Brihat, both are kept. Should he let

off [282] the Brihat, then, by means of the Rathantaram both are kept.'*

(The same is the case with the other Sima Prigthas.) Vairipam'® is

* This refers to the so-called Sima pristhas, i.e, combination of two different

B4mans, in sucha way, that one forms the womb (yoni), the other the embryo (garbha).

This relationship of both S&mans is represented by repeating that set of verses which

form the womb in the first and third turns (parydyas) of the Stomas (see 237-88), and that

one which is the embryo, inthe second turn, In this way, the embryo is symbolically

placed in the womb which surrounds it on both sides. The two SAmans which generally

form the womb, are the Brihat and Rathantaram. Both are not to be used ‘at the same

time ; but only one ofthem. Both being the two ships which landthe sacrificer on the

other shore (bring him safely through the year in this world), they cannot be sent off at

the same time; for the sacrificer would thus deprive himself of his conveyance, One of

them is tied to this, the other to the other shore. If he has Janded on the other shore, he

requires another boat to go back. For, before the end of the year, he cannot establish

himself on the other shore, nor, as long as he is alive, on the shore of the celestial

world. By going from one shore to the other, and returning to that whence he started,

“ho obtains a fair knowledge of the way, and provides himself with all that is required for

being received and admitted on the other shore after the year is over, or the life has

terminated,

“ The Vatropa Sama is, yudydua indra te satam (Sam. Samh. 2, 212-18),
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the same as Brihat, Vairdja'* is the same as Brihat, Sakvaram'' is the
saine as Rathantaram, and Raivatam!® is the same as Brihat.

Those who, having such a knowledge, begin the Sattra (sacrificial

session) on this day, hold their (sacrificial) year in performing austerities,

enjoying the Soma draught, and preparing the Soma juice, after having

reached the year as divided into half-months, months, and days.

{28%3] When they (those who hold the Sattra) begin the performance

of the other part?® (of the sacrifice), they lay down their heavy burden, for

the heavy burden (if they are not released) breaks them down. There-

fore, he who, after having reached this (the central day of the yearly sacri-

ficial session) by means of performing the ceremonies one after the other,

begins (the second part of the sacrificial session) by inverting the order of

the ceremonies, arrives safely at the end of the year.

14,

(On a Modification of the Niskevalya Sastra on the Chaturvimnsa

and Mahavrata Days of the Satira,

This Chaturvimsa day is (the same as) the Mahavratat® (the Nig-

kevalya Sastra being the same as in the Mahavrata sacrifice). By means

of the Brihad-deva hymn,*' the Hotar pours forth the seed. Thus he

makes the seed (which is poured forth) by means of the Mahavrata day

produce offspring. For seed if effused every year is productive (every

year). This is the reason that (in both parts of the Sattra) the

{284] Brihad-deva hymn forms equally part of the Niskevalya Sastra.

He who having such a knowledge performs, after having reached

the central day by performing the ceremonies one after the other, the

“ Tho Vairaja Sama is, pibd somam indra mandatu (S4m. Samh, 2, 277-79).

" Tie Sikvara Sama is, pro svasmdi puroraiham (84am, Samh, 2,9, 1, 14, 1-3).
' The Raivata Séma is, revatir nah sadhamada (Sam. Samh, 2, 434-36).

° Thig sense is implied in the words, ata ardhvam, “ beyond this,” i, e, beyond the

ceremonies commencing ou the drambhaniya day of the Sattra, The first six months of the

sacrificial session lasting all the ycar, are the first, the second six months the other turn;

in the midst of both is the Visuvan day (see 4, 18,), i. ¢,, the equator, After that day the

same ceremonies begin anew, but in an inverted order; that isto say, what was performed

iumediately before the Vinpuvan day, that is performed the day after it, &c.

2° This sacrifice is described in tho Aranyaka of the Rigveda, It refers to generation

and inciudes, therefere, some very obscene rites. Its principal bastra is the Mahaduk-
tham, i, ¢., the great Sastra, also called the Brihati Sastra, The Mahdvrata forms part

ofa Sattra, It is celebrated on the day previous to the concluding Atirdtra, and has the

same posilion and importance as the Chaturviméa day after the beginning Atiratra. The

Brihad-deva hymn is required at the Nigkevalya Sagtra of both. But, instead of the

Chaturviméa Stoma, the Pafichavimda (twenty-five-fold) Stoma is used at the Mahavrata

sacrifice. (See Aitar, Aranyaka 1, 2.)

TM This is, tad id dsa bhuvunegu, 10, 120.
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ceremonies of the second part in an inverted order, using the Brihad-deva

hymn also, reaches safely the end of the year.

He who knows this shore and that shore of (the stream of) the year,

arrives safely on the other shore. The Atirdtra at the beginning (of the

Sattra) is this shore (of the year), and the Atirdtra at ‘the end (of the

Sattra) is the other shore.

He who has such a knowledge, arrives safely at the end of the year,

He who knows how to appropriate the year (according to half-months,

months, and days), and how to disentangle himself from it (after having

passed through it) arrives safely at the end of the year. The Atiratra at

the beginning is the appropriation, and that at the end is the disentangle-

ment.

He who has such a knowledge, safely reaches the end of the year.

He who knows the prdéya (air inhaled) of the year and its apdna (air ex-

haled) safely reaches the end of the year. The Atirdtra at the beginning

is its prdna, and the Atiratra at the endits. udina (apana). He who has

such a knowledge, safely reaches the end of the year.

THIRD CHAPTER.

(The Salaha and Viguvan Day of the Sattras with the Performances

of the Days Preceding and Following the Viguvan.)

15.

(The Tryaha and Salaha, i..¢., periods of three and sim days at the

Sattra, The Abhiplava.)

They (those who hold the sacrificial session) perform [280]

(now) the Jyotiz-Go and Ayus-Stomas. This world is the Jyotis

(light), the airy region the Go (Stoma), that world dyus (life). The same

Stomas (as in the first three days out of the six) are observed in the latter

three days. (In the first) three days (the order of the stomas is), Jyotis-

Go and Ayus Stomas. (In the latter) three days (the order is) Go-Ayus-

Jotia-Stomas. (According to the position of the Jyotis Stoma in both

parts) the Jyotis is this world and that world; they are the two Jyotis

(lights) on both sides facing (one another) in the world.

They perform the Salaha (six days’ Soma sacrifice), so that in both

its parts (each consisting of three days) there is the Jyotis Stoma (in the

first at the beginning, in the latter at the end). By doing so, they gain a

firm footing in both worlds, in this one and that one, and walk in both.

Abhiplava Salaha! is the revolving wheel of the gods. Two Agnis-

} The Sattra is divided into periods of six days, of which period cvery month haa five,

Such a period is called a Salaha, i.e., six days’ sacrificial work. The five times repetition

within a month is abhiplava,

25
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tomas form the circumference (of this wheel); the four Ukthyas in the

midst are then the nave. By means of this revolving (wheel of the gods)

one can go to any place one may choose. Thus he who has sucha

knowledge, safely reaches the end of the year. He who has a (proper)

knowledge of the first Salaha safely reaches the end of the year, and so

does he who has a (proper) knowledge of the second, third, fourth, and

fifth Salahas, i.e., all the five Salahas of the month.

16.

(On the Meaning of the Celebration of Five Salahas during the Course

of a Month.

They celebrate the first Salaha. There are six seasons. This

makes six days. Thus they secure [286] the year (for themselves) as divi-

ded into seasons, and gain a firm footing in the several seasons of the year.

They celebrate the second Salaha. This makes (in addition to the

previous six days) twelve days. There.are twelve months. Thus they

secure the year as divided into months, and gain a firm footing in the

several months of the year.

They celebrate the third Salaha. This makes (in addition to the

previous twelve days) eighteen days. This makes twice nine. There are

nine vital airs, and nine celestial worlds. Thus they obtain the nine

vital airs, and reach the nine celestial worlds, and gaining a firm footing

in the vital airs, and the celestial worlds, they walk there.

They celebrate the fourth Salaha. This makes twenty-four days.

There are twenty-four half-months. ‘Thus they secure the year as divided

into half-months, and, gaining a firm footing in its several half-months,

they walk in them.

They celebrate the fifth Salaha. This makes thirty days. The

Virat metre has thirty syllables. The Virat is food. Thus they procure

virdt (food) in every month.

Those who wished for food, were (once) holding a sacrificial session.

By obtaining in every month the Virat}(the number thirty), they become

possessed of food for both worlds, this one and that one.

17.

(Story of the Sacrificial Session held by the Cows. Different kinds of the

great Sattras, such as the Gavém Ayanam, Adityandm Ayanam, and

Angirasim Ayanam).

They hold the Gavém Ayanam, i.e., the sacrificial session, called

“cow's walk.” The cows are the [287] Adityas (gods of the months). By

holding the session called the ‘“cow’s walk,” they also hold the walk of

the Adityas.
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The cows being desirous of obtaining hoofs and horns, held (once)

a sacrificial session. In the tenth month (of their sacrifice) they obtained

hoofs and horns. They said, ‘‘ We have obtained fulfilment of that wish

for which we underwent the initiation into the sacrificial rites. Let us

rise (the sacrifice being finished). When they arose they had horns.

They, however, thought, “let us finish the year,” and recommenced the

session. On account of their distrust, their horns went off, and they

consequently became hornless (t2para). They (continuing their sacrificial

session) produced vigour (#rj). Thence after (having been sacrificing for

twelve months and) having secured all the seasons, they rose (again) at

the end. Fay they had produced the vigour (to reproduce horns, hoofs, &c.,

when decaying). Thus the cows made themselves beloved by all (the

whole world), and are beautified (decorated) by all.

He who has such a knowledge, makes himself beloved by every one,

and is decorated by every one.

The Adityas and Afgiras were jealous of one another as to who

should (first) enter the celestial world, each party saying, “ we shall first

enter.’ The Adityas entered first the celestial world, then the Afgiras,

after (they had been waiting for) sixty years.

(The performance of the sacrificial session called Adityanam ayanam

agrees in several respects with the Gavim ayanam). There is an Atirdtre

at the beginning, and on the Chaturvimsa day the Ukthya is [288] per-

formed ; all the (five) Abhiplava Salahas* are comprised in it; the order of

the days is different, (that is to, say, the performance of the first, second

days, &c., of the Abhiplava are different from those of the Gavim ayanam).

This is the AdityAnam ayanam.
The AtirAtra at the beginning, the Ukthya on the Chaturviméa day,

all (five) Abhiplava performed with the Pristhas, the performance of the

ceremonies of the several days (of the Abhiplava) being different (from the

Gavim ayanam, &c.): this is the Angirasfiin ayanam.

The Abhiplava Salaha is like the royal road, the smooth way

to heaven. The Pristhya Salaha is the great pathway which is to be

It isan Indian custom preserved up to this day to decorate cows, chiefly on the

birth-day of Krisaa (Gokul agtami).

*In the Gayam ayanam there are only four Abhiplava Ralabas ; but in the Adityan4m
ayanam there are all five Abhiplava Salahas required within a month. The last (fifth)

Salaha of the Gavam ayanam is a Pristhya, that is, one containing the Pristhas. The

difference between an Abhiplava Salaha, and a Pristhya Salaha, is, that during the

latter, the Sama Prigthas is required, that is to say, that on every day at the midday

libation the Stomas are made witha combination of two different Sémans in the way

described above (page 282), whilst this is wanting in the Abhiplava,
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trodden everywhere to heaven. When they avail themselves of both roads,

they will not suffer any injury, and obtain the fulfilment of all desires

which are attainable by both, the Abhiplava Salaha and the Pristhya

Salaha.'

18.

(The Ekavithsa or Visuvan Day.)

They perform the ceremonies of the [kavithda day, which is the

equator, dividing the year (into two equal parts). By means of the

performance of this day, the gods had raised the sun up to the heavens.

This Ekavithda day on which the Divakirtya mantra [289] (was

produced), is preceded by ten days, ° and followed by ten such days, and
is in the midst (of both periods). On both sides, it is thus put ina

Virat (the numberten), Being thus put ina Virdit (in the number ten) on

both sides, this (Ekavithda, i.e, the sun) becomes not disturbed in his

course through these worlds.

The gods being afraid of the sun falling from the sky, supported him

by placing beneath three celestial worlds to serve as a prop. The (three)

Stomas ® (used at the three Svarasiman days which precede the Visuvan

day) are the three celostial worlds. They wero afraid, lest he (the sun)

should fall beyond them. They then placed over him three worlds (also),

in order to give him a prop from above.. The (three) Stomas (used at the

three Svarasiman days which follow the Viguvan day) are the three

worlds. Thus there are before (the Visuvan day) three seventeen-fold

Stomas (one on each of the preceding Svarasiman days), and after it (also),

three seventeen-fold Stomas. In the midst of them there is the Ekavithya

day (representing the sun) held on both sides by the Svarasaman days.

On account of his being held by the three Svarasimans (representing the

three worlds below and the three above the sun) the sun is not disturbed

in his course through these worlds,

The gods being afraid of the sun falling down from the sky, support-

ed him by placing beneath the highest worlds. The Stomas are the

highest worlds.

The gods being afraid of his falling beyond them being turned

‘In the Gavém ayanam, both the Abhiplava Salaba and the Pristhya Salaha are

required, Thence the sacrificers who perform the Gavam ayanam, avail themselves of

both the roads leading to heaven.

* The ten days which precede the Ekavimsa are, the three Svarasimanah, Abhi/it,

anda Salahu (a period of six days). The same days follow, but so, that Svarasimanah,

which were the last three days before the Ekaviméa, are the first three days after that

day, &e,

* On Stonias, seo the note to ¢, 42,
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upside down, supported him by [290] placing above him the highest

worlds (also). The Stomas are the highest worlds.

Now there are (as already mentioned) three seventeen-fold Stomas

before, and three after (the Visuvan day). If two of them are taken

together, three thirty-four-fold Stomas are obtained. Among the Stomas

the thirty-four-fold is the last.?

The sun being placed among these (highest worlds) as their ruler,

burns with (his rays). Owing to this position, he is superior to every-

thing in creation that has been and will be, and shines beyond all that

is in creation. (In the same way, this Visuvan day) is superior (to all

days which precede or follow).

It is on account of his being prominent as an ornament, that the man

who has such a knowledge, becomes superior (to all other men).

19.

(The Svarasédmans... Abhijit. V isvajit. Visuvan.®

They perform the ceremonies of the Svarasiman days. These (three)

worlds are the Svarasiman days. On account of the sacrificers pleasing

these worlds by means of the Svarasimats, they are called Svarasiman

(from asprinvan,® they made pleased).

By means of the performance of the Svarasiman days, they make him

(the sun) participate in these worlds.

[291] The gods were afraid lest these seventeen-fold Stomas

(employed at tho Svarasiman days) might, on account of their being all

the same, and not protected by being covered (with other Stomas), break

down, Wishing that they should not slip down, they surrounded them,

below with all the Stomas, and above with all the Pristhas. That is the

reason that on the Abhijit day which precedes (the Svarasiman days) all

Stomas are employed, and on the Visvajit day which follows (the Svarasi-

man days after the Visuvan day is over) all Prigthas are used. These

(Stomas and Pristhas) surround the seventeen-fold Stomas (of the

Svarasiman days), in order to keep them (in their proper place) .and to

prevent them from breaking down.

* This is not quite correct. There is a forty-eight-fold Stoma, besiges,

* Seo the Asval. dr. S. 8, 5-7.

* This etymology is certainly fanciful ; Svara cannot be traced to the root sprin,

a modification of pri, to love. The name literally means, ‘ The Sfmans of the tones.”

This appears to rofer tosome peculiarities in their intonations. These Samans heing

required only for the great Sattras, which have been out of use for at least a thousand

years, it is dilticult now to ascertain the oxact naturo of the recital of these Simans.



198

(The Performance of the Viguvan Day.) °

The gods were (again) afraid of the sun falling from the sky. They

pulled him up and tied him with five ropes." The ropes are the

Divakirtya Samans, ” among which there is the MahAdivakirtya Prigtha ; °

the others are, the Vikarna, the Brahma, the Bhasa,TM and the Agnis-

toma ® Sama; [292] the Brihat and Rathantara Simans are required

for the two Pavamana Stotras (the Pavamina at the midday, and the

Arbhava-pavamana at the evening, libations).

Thus they pulled up the sun, tying him with five cords, ® in order to

keep him and to prevent him from falling.

(On this day, the Visuvan) he ought to repeat the Prdtaranuvdka

after the san has risen; for only thus all prayers and recitations belong-

ing to this particular day become repeated during the day-time (the day

thus becomes divdkirtyam).

As the sacrificial animal belonging to the Soma libation (of that day)

and being dedicated to the sun, they ought to kill such an one as might be

found to be quite white (without any speck of another colour). For this

day is (a festival) for the sun.

He ought to repeat twenty-one Simidhent verses (instead of fifteen

or seventeen, as is the case at other occasions); for this day is actually

the twenty-first (being provided with the twenty-one-fold Stoma).

° See the Asval. Sr. 8, 8, 6.

The term ig rasmi, ray, which Sfiy. explains by parigraha.

2 Say. explains the words by : feaa qzfaarfa ga ara& ie, the five Simans
which are to be repeated only at day. This explanation may appear at first somewhat

strange, but itis quite correct. For the employment of the different tunes is regulated

by the different parts of the day. Up to this time, certain tunes (rdga, the word séman

being only the older denomination for the samo thing) are allowed to be chanted only

at day, such as the Séranga, Gaurasdéranga, &c., others are confined to the early morning,

others to the night.

18 This is the triplet vibhrad brihat pibatu (Sam, Samh. 2, 802-804).

“ The Vikarnam Sfma is, priksasya vrisno (6, 8,1). The same verse ia used, accord~

ing to SAy., for the Brahma, as well as for the Bhasa, SAmans.

“ The Agnigtoma S4ma is not especially mentioned by Séy, He simply says in the

same manner in which the Pandits up to this day explain such things : aa araifietadenr

aarat aqfretaara Now the Sfman with which the Agnistoma becomes com-
pleted, i.e., the last of the twelve Stotras is the so-called Yajfi& Yajiliya S4man ; yajnd

yajnai vo agnaye (Sam, Sam. 3, 58-54), This one is expressly called (in the Sama

prayogas) the Agnigtoma-sdma, being the characteristic Siman of the Agnistoma.

* The five tunes or S4mans representing the five cords are, the MahAdivaikirtyam,

the Vikarna, Brahma, and Bhasa tunes, being regarded only ag one on account of their

containing the same verse; the Agnigtoma Sfma, and tho Brihat, and Rathantaram,
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After having repeated fifty-one or fifty-two verses " of the Sastra (of
this day), he puts the Nivid (addressed [298] to Indra) in the

midst jof the hymn indrasya nu virydnt, 1, 32). After this (the

repetition of the Nivid) he recites as many verses (as he had recited

before putting the Nivid, i.e. fifty-one or fifty-two). (In this way the

total number of verses is brought to above a hundred.) The full

life of man is a hundred years; he has (also) a hundred powers

and a hundred senses. (By thus repeating above a hundred verses) the

Hotar thus puts the sacrificer in (the possession of his full) life, strength,

and senses.

20.

(The Hamsavati Verse or the Tarksya Triplet to be Repeated in the

Diirohana way. Explanation of both the Hamsavati and Tarksya.)

He repeats the Diirohanam as if he were ascending (a height), For the

heaven-world is difficult to ascend (diirohanam). He who has such a

knowledge ascends to the celestial world.

As regards the word dirohanam, that one who there burns (the sun)

has a difficult passage up (to his place) as well as any one who goes there

(i. e., the sacrificer who aspires after heaven).

By repeating the Dfirohanam, he thus ascends to him (the sun).

He ascends with a verse addressed to the amea (with a hamsavatt.)!*

(The several terms of the [294] harm savati are now explained). This

(Aditya, the sun) is “the swan sitting in light.” He is the “ Vasu

(shining being) sitting in the air.” He is the “ Hotar sitting on the Vedi.”

17 The number fifty-one or fifty-two depends on the circumstance that of the Nivid

hymn, indrasya nu virydni, either eight or nine verses might be recited before the

insertion of the Nivid. The rule is that at the midday libation the Nivid should be inser-

ted after the first half of the hymn has been exceeded by about one verse. The song

in question has fifteen verses. The insertion can, therefore, not take place before the

eighth, and not after the ninth.

1° This verse forms the Dirohans mantra, Ita repetition is deacribed by Adval.

Sr. 8. 8,2, in the followin way :

aaa qed wige: qfeafea aeatsdhafeaenegeerarngysean Tyerretgafag-
erga: Quy We AAARATUET; i. e., after having called somsfivom, he should repeat the
verse hamhsah suchisad (4, 40,5) in the Dirohana way first by padas, then by half verses,

then taking three padas together, and, finally, the whole verse without stopping, and

conclude (this first repetition) with the syllable om. Then he ought to repeat it again,

commencing with three padas taken together, then by half verses (and ultimately) by

padas, which makes the seventh repetition (of the same verse). This is the Ndrohanam.

Gee Ait. Br. 4, 21, The Maitravaruna has it to repeat always on the sixth day of the

Abhiplava Salahas. On the Viguvan day it is repeated by the Hotar. The harisavati

forms part ofahymn addressed to Dadhikrdvan, which isa name of the sun; harhaa, t, €.,

swan, ig another metaphorical expression for “sun.”
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He is the “ guest sitting in the house.” Te is “sitting among men.”

He “sits in the most excellent place” (varasad), for that place, in which

sitting, he burns, is the most excellent of seats. He is “sitting in tsuth ”

(ritasad). He is “sitting in thesky ” (vyomasad), for the sky is among

the places that one where sitting he burns. He is “born from the

waters ” (alj4), for in the morning he comes out of the waters, and in the

evening he enters the waters. He is “born fromcows”’ (gojé). He is

“born from truth.” He is “born from the mountain” (he appears on a

mountain, as it were, whenrising) He is “ truth” (ritam).

He (the sun) is all these (forms). Among the metres (sacred verses)

this (hamsavatt verse) is, as it were, his most expressive and clearest form.

Thence the Iotar should, wherever he makes the Dfirohanam, make it

with the Hamsavati verse.

He who desires heaven, should, however, make it with the Tarksya

verse (10, 178, 1). For Tarksya showed the way to the Gayatri when

she, in the form of an eagle, abstracted the Soma (from heaven). When

he thus uses the Tarksya (for [#96] making the Diirohanam), he does

just the same as if he were to appoint one who knows the fields as his

guide (when travelling anywhere). The Tarksya?® is that one who

blows (i. e., the wind), thus carrying one up to the celestial world.

The Tarksya hymn is as follows :)\——(1) “ Let us call hither to (our)

“safety the Tarksya, that horse instigated by the gods, (the horse) which

‘is enduring, makes pass the carriages (without any impediment), which

“keeps unbroken the spokes of the carriage wheel, which is fierce in battle

“and swift.”

He (the Tarksya) is the horse (vdj¢) instigated by the gods. Ile ia

enduring, makes pass the carriage (without any impediment); for he

crosses the way through these worlds in an instant. He keeps the spokes

of the carriage wheel unbroken, conquers in battle (pritandja being

explained by pritandjzt), By the words, “ to (our) safety,” the Hotar

asks for safety. . By the words, “let us call hither the Tiarksya,”’ he thus

calls him.

(2) “ Offering repeatedly gifts (to the Tarkeya) as if they were for

“Indra, let us for (our) safety embark in the ship (represented by the

“ Diirohanam) as it were. (May) the earth (be) wide (to allow us free

passage). May we not be hurt when going (our way) through you two

“(heaven and earth) who are great and deep (like an ocean).”

“Tt is often identified with the Garuda, i. e,, the celestial cagle. According to Naigh,

1, 14, it means “ horse.’ Whether it is a personification of thosun,as is assumed in the

Bamskyit Dictionary of Boohtlingk and Roth, ili, page 310, is very doubtful to mo
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By the words, “ for safety,” he asks for safety. By the words, “let

us embark in the ship,” he thus mounts him (the Tarksya), in order
tein A sol
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after heaven, the Hotar ought to repeat (the Darohanam) without making

the descent (in the way described, by stopping first after three padas,

&e.) They (thus) conaucr only the celestial world, but they cannot estay

long, as it were, in this world.

Hymns in the Tristubh and Jagati metre are mixed to represent @

pair. For cattle are a pair; metres are catile. (‘This is done) for obtaining

cattle. ,
22.

(To What the Visuvan Day is like. Whether or not the Sastras of the

Visuvan Day are tobe Repeated on other Days during the Sattra also. On

the Merit of Performing the Viguvan Day. On this Day an Ox is to be

Immolated for Viscakarma.)

The Visuvan day is like aman. Its first halfis like the right half

(of a man) and its latter half like the left half. This is the reason that it

(the performance [298] of the six.months’ ceremonies following the

Visuvan day) is called the “ latter ” (half).

The Visuvan day is (just as) the head of a man whose both sides are

equal.” ifan is, as it were, composed of fragments (/idala, That is the

reason that even here a suture is found in the midst of the head.

They say, He ought to repeat (the recitation for) this day only on the

Visuvan day. Among the Sastras this one is Vigsuvan. ‘This Sastra
(called) Visuvan is the equator (visuvan). (By doing so) the sacrificers

become visuvat (i.e., standing like the head above both sides of the body)

and attain to leadership.

But this opinion is not to be attended to. He ought to repeat it

(also) during the year (the Sattra is lasting). For this Sastra is seed.
By doing so, the sacrificers keep their seed (are not deprived of it) during

the year.

For the seeds produced before the lapse of a year which have required

(for their growth) five or six months, go off (have no productive power).

The sacrificers will not enjoy them (the fruits which were expected to

come from them). But they enjoy (the fruits of) those seeds which are

produced after ten months or a year.

22 The term in the original is prabahuk, which appears to mean, literally, measured

by the length of arms (which both are equal), Say. explains it in the following way :

cage aar aaa yaarit ant Farsakwaey Re quad aractsafaea.
TM That is to say, the performance of the Viguvan day must bo distinguished from

that of all othor days of the Sattra. The Mahddivakirtyam Saman, the Ddrohanam, &c.,

ought to be peculiar to it. Ahas hore clearly means “the porformance of the ceremonies,”

or more especially the “ Sastras required for the Boma day.”

“ This is implied in the term (zara atz) upa, meaning, “in addition.”
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{299] Therefore, the Hotar ought to repeat the (Sastra for the)
Visuvan day during the year (also). Jor this day’s Sastra is the year.

Those who observe this day’s performance (during the year) obtain the

(enjoyment of the) year.

The sacrificer destroys, by means of the Visuvan day’s performance,

during the year, all consequences of guilt (pdpman).

By means of (the performance of the Sattra ceremonies in) the months

(during which the Sattra is lasting), he removes the consequences of guilt

from his limbs (the months heing the limbs of the year). By means of

the Visuvan day’s performance during the year he removes the conse-

quences of guilt from the head (the Vipuvan being the head). He who

has such a knowledge removes, by means of the Visuvan day’s perform-

ance, the consequences of guilt.

They ought (on the Mahfvrata day) to kill for the libations an ox for

Visvakarman (Tvastar), in addition(to the regular animal, a goat, required

for that occasion) ; it should be of two colours, on both sides.

Indra, after having slain Vyitra, became Visvakarman. Prajipati,

after having produced the creatures, became (also) Visvakarman. The

year ig Visvakarman.* Thus (by sacrificing such a bullock) they reach

Indra, their own Self, Prajipati, the year, Visvakarman (i.e., they remain

anited with them, they will not dic), and thus they obtain a footing in

Indra, in their own Self (their prototype), in Prajipati, in the year, in

Visvakarman. He who has such a knowledge, obtains a firm footing.

—

[300] FOURTH CHAPTER.

(The Doidasaha Sacrifice. Its Origin, and General Rules for its Perform-

ance. The Initiatory Rites.)

23.

(Origin of the Dvddasdha. Its Gayatri Form.)

Prajapati felt a desire to create and to multiply himself. He under-

went (in order to accomplish this end) austerities. After having done so,

he perceived the D)vAdasiha sacrifice (ceremonies to be) in his limbs and

vital airs. He took it out of his libs and vital airs, and made it twelve-

fold. He seized it and sacrificed with it. Thence he (Prajipati) was

produced (i.e., that form of his which enters creatures, his material body).

Thus he was reproduced through himself in offspring and cattle. He who

* Visvakarman means ‘ who does all work.” Generally, the architect of the gods is
meant by the term,
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has such a knowledge, is reproduced through himself in offspring and

cattle.

Ilaving the desire to obtain, through the GAyatri, throughort the

Dvadasiha everywhere, the enjoyment of all things, (he meditated) how

(this might be achieved.)

(It was done in the following way.) The Gayatri was at the

beginning of the DvAdastha in (the form of) splendour, in the midst of

it, in (that of the) metre, at its end in (that of) syllables. Having pene-

trated with the Gayatri the Dvddasiha everywhere, he obtained the

enjoyment of everything.

Tle who knows the Gayatri as having wings, eyes, light, and lustre,

goes by means of her, being possessed of these things, to the celestial

world.

The Dvadasiha (sacrifice) is the Gayatri with wings, cyes,

light, and lustre. The two wings. (of the Dvadasiha) are the two

Atiritras which are at the “beginning and end of it (lit., round

about). The two Agnistomas (within the two Atirdtras) are the two

[301] eyes. The eight Ukthya days (between the Atirdtra and

Agnistoma at the beginning, and the Aguistoma and Atiratra at the

end) are the soul.

IIe who has such a knowledge, goes to heaven by means of the

wings, the eyes, the light, and lustre of the Gayatri.

24,

(On the Different Parts, and the Duration of the Dvddasdha Sacrifice,

On the Brihati Nature of this Sacrifice. _The Nature of the Brihati.)

The Dvadasaha consists of three Tryahas (a sacrificial performance

lasting for three days) together with the “tenth day” and the two

Atiratras. After having undergone the Diks& ceremony (the initiation)

during twelve days, one becomes fit for performing (this) sacrifice.

During twelve nights he undergoes the Upasads’ (fasting). By means of

them, he shakes off (all guilt) from his body.

Ho who has such a knowledge, becomes purified and clean, and

enters the deities, after having during (these) twelve days been born anew

and shaken off (all guilt) from his body.

The Dvadasiha consists (on the whole) of thirty-six days. The

Brihati has thirty-six syllables. The Dvidagiha is the sphere for the

Brihati (in which she is moving). By means of the Bribati, the gods

"He keeps the fasting connected with the Upasad eeremony. At this occasion he
must live on milk alone. The Upasads are, at the Dvadasaha, performed during four days,

on cach day thrice, that makes twelve, Sce about them 1, 25.
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obtained (all) these ‘worlds ; for by fon syllables they reached this world

(the earth), by (other) ten they reached the air, by (other) ten the sky, by

four, they reached the four directions, and by two they gained a firm

footing in this world.

[802] He who has such a knowledge, secures a firm footing (for

himself).

About this they (the theologians) ask, How is it, that this (particular

metre of thirty-six syllables) is called Brihati, ac. the great one, there

being other metres which are stronger, anf’ execed the (Brihatt) in

number of syllables? (The answer is) It is called so on account of the

gods having reached by means of it (all) these worlds, by ten syllables,

this world (the earth), &e. He who has such a knowledge, obtains any-

thing he might desire,

25.

(Prajapati Instituted the Dvadasaha. The Nature of this Sacrifice. By

Whom it should le Performed.)

The Dvadasiha is Prajipati’s sacrifice. At the beginning, Prajapati

sacrificed with it, He said to the Seasons and Months, “ Make me sacri-

fice with the Dvadasdha (.e., initiate me for this sacrifice).”

After having performed on him the Diksi ceremony, and pre-

- vented him from leaving (when walking in the sacrificial compound) they

said to him, “Now give us (first something), then we shall make the’

sacrifice.” He granted them food, and juice (milk, &c.). Just this juice

is put in the Seasons and Months.

When he granted them that, then they made him sacrifice. This

is the reason that only the man who can afford to give something is fit for

performing this sacrifice.

When receiving his gifts, they (the Seasons and Months’ made him

(Prajipati) sacrifice. Thence must he who receives gifts, sacrifice for
another. Thus both parties succeed those who, having such a knowledge,

‘bring sacrifices for others, as well as those who have’them performed for

themselves.

[803] The Seasons and Months felt. themselves burdened, as it were

(with guilt), for having accepted at the Dvadasiha (which they performed

for Prajipati) a reward. They said to Prajapati, “Make us (also)

sacrifice with the Dvadasiha.” He consented ang said to them, “ Become

ye initiated (take the Diksa\!’ The deities residing in the first (the s0-

called bright) half of the months first underwent the Diksa ceremony,

and thus removed the’ consequences of guilt. Thence they are in the
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daylight as it were; for those who have their guilt (really) removed, are

in the daylight, as it were (may appear everywhere).

The deities residing in the second half (of the months) afterwards

underwent the Diksé. But they (could) not wholly remove the evil

consequences of guilt. Thence they are darkness, as it were; for those

who have their guilt not removed are darkness, as it were (comparable

to it).

Thence he who has this knowledge onght to have performed his

Diksa first and in the first half (of the month). He who has such a

knowledge, thus removes (all) guilt from himself.

It was Prajipati who, as the year, resided in the year, the seasons,

and months. The seasons and months thus resided (also) in PrajApati as

the year. Thus they mutually reside in one another. He who has the

Dvadagiha performed for himself resides in the priest (who performs it

for him). Thence they (tho priests) say, ‘ No sinner is fit for having

the Dvadasiha sacrifice performed, nor should such an one reside in me.”

The Dvadasiha is the sacrifice for the first-born. He who first had

the Dvadagiha performed (became) tho first-bori among the gods. It

is the sacrifice for a leader (a érestha). Tle who first performed it (be- |

came) the leader among the gods, The first-born, [804] the leader (of his

family or tribe) ought to perform it (alone); then happiness lasts (all the

year) in this (the place where it-is performed).

(They say) ‘No sinner ought to have the Dvddasiha sacrifice

performed ; no such one should reside in me (the priest).”

The gods (once upon a time) did not acknowledge that Indra had

the right of primogeniture “and leadership. He said to Brihaspati,

“Bring for me the DvAdasitha sacrifice.” He complied with his wish.

Thereupon the gods acknowledged Indra’s right of primogeniture and

leadership.

He who has such a knowledge, is acknowledged as the first-born

and leader. All his relations agree as (to his right) to the leadership.

The first three (Soma) days (of the Dvadasiha) are ascending (ie,

the metres required are from the morning to the evening libation

increasing in number); the middle three (Soma) days are crossed, (2. ¢.,

there is no regular order of increase nor decrease in the number of

syllables of the metres); the last three (Soma) days are descending (ze.,

the number of syllablesyof the metres from the morning to the evening

libations is decreasing).?

> Here are the nine principal days of the NDvAdasiha sacrifice mentioned, They

constitute the Navardtra, ie. sacrifice lasting for nine nights (and days). It consists of

‘
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On account of the (metres of the) first three days (tryuha) being

ascending, the fire blazes up, for the upward region belongs to the

fire, e On account of the (metres of the) middle three days being

crossed, the wind blows across; the wind moves across (the other

[305] regions), and the waters flow (also) across; for the region which

is across (the others) belongs to the wind. On account of (the metres of)

the three last days being descending, that one (the sun) burns downwards

(sending his rays down), the rain falls down, (and) the constellations (in

heaven) send (their light) down. For the region which goes down belongs

to the sun.

The three worlds belong together, so do these three Tryahas.

These (three) worlds jointly shine to the fortune of him who has such a

knowledge.

26,

(When the Diksd for the Drdidasdha ia to be Performed. The Animal for

Prajdpati. Jamadagni Samidhent verses required. The Puroddsa for

Vayu. On Some Peculiar Rite when the Deddasdha is Performed as a

Satira.)

The Diksi went away from the gods. They made it enter the

two months of spring, and joined it to it; but they did not get it out (of

these montlis for using it). They then made it subsequently enter the

two hot months, the two rainy months, the two months of autumn, and the

two winter months, and joined it to them. They did not get it out of

the two winter months. They then joined it to the two months of

the dewy season (Sigira); they (finally) got it out of these (two months

for using it).

He who has such a knowledge, reaches any one he wishes to reach,

but hig enemy will not reach him,

Thence the sacrificer who wishes that the Diks& for a sacrificial

session? should come (by itself) to him, should have the Diked rites

performed on himself [806] during the two months of the dewy season.

“Thus he takes his Diksa when the Diksé herself is present, and receives

her in person.

(The reason that he should take his Diksa during the two months

three Tryahus, i.e., three days' performance of the Soma sacrifice. The order of metres

on the first three days is, at the morning tibation, Gayatri (twenty-four sytlables) ;

at the midday libation, Tristubh (forty-four syllables); at the evening libation, Jagati

(forty-eight syllables). On the middle three days the order of metres is, Jagati, Gayatri,

and Tristabh, and on the last three days, Priz-tubh, Jagati, and Gayatri.

*The Dvddaséha is regarded as a Sattra orsession. The initiation for the por-

formance of a Sattra is a Sattra dikaa.
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af the dewy season is) because both tame and wild animals are, in

these two months (for wani of green fodder), very thin and show only

hones, and present in this state the most vivid image of the Diksde (the

aim of which ceremony is to make the sacrificer lean by fasting).

Before he takes his Diksa, he sacrifices an aniraal for Prajapati.

Yor (the inmolation of) this (animal) he ought to repeat seventeen Sami-

dheni* verses. For Prajipati is seventeen-fold. (This is done) for

reaching Prajapati. Apri verses which come from Jamadagni are

(required) for (the immolation of) this animal. About this they say, Since

at (all) other animal sacrifices only such Apri verses are chosen as are

traceable to the Risi ancestors (of-the sacrificer), why are at this (Prajapati

sacrifice) only Jamadagni verses to be used by all? (The reason is) The

Jamadagni verses have a universal character, and make successful in

everything. This (Prajipati) animal is of a universal character, and

makes successful ineverything. he reason that they use (at that occasion)

Jamadagni verses, is to secure all forms, and to be successful in every-

thing.

The Purodiga belonging to this animal is Vayu’s. About this they -

ask, Why does the Purodisa, which forms part of the animal sacrifice,

belong to Vayu, whilst the animal itself belongs to another deity (Prajapati)?

(To this objection) one ought to reply, Prajapati is the sacrifice ; (that

Purodisga is given to Vayu), in order to have the sacrifice performed

without any mistake. Though this [307] Purodasa belongs to Vayu, it’

is not withheld from Prajipati. For Vayu is PrajApati. This has been

said by a Risi in the words, pavamdnuh prajdpatik (, 5, 9), i.¢, Prajapati

who blows.

If the Dvadagaha be (performed as) a Sattra, then the sacrificers®

should pui all their several fires together, and sacrifice in them. All

should take the Diksa; and all should prepare the Soma juice.

Ife concludes (this sacrifice) in spring. For spring is sap. By

doing so, he ends (his sacrifice) with (the obtaining of) food (resulting

from the sap of spring).

27.

(The Rivalry of the Metres, The Separation of Heaven and Harth. They

Contract « Morriage, The Sima Forms in which they are Wedded to one

another, On the Black Spot in the Moon. On Poss and Osa.)

Fach of the metres (Gayatri, Tristubh, and Jagati) tried ‘to occupy

‘See 1, 1.

*At a Sattra or sacrificial session all the sixteen priests in their turn become

sacrificers. They perform the ceremonies for one another,


	First Book
	First Book
	Second Chapter
	Third Chapter
	Fourth Chapter
	Fifth Chapter

	Second Book 
	First Chapter
	Second Chapter
	Third Chapter
	Fourth Chapter
	Fifth Chapter

	Third Book
	First Chapter
	Second Chapter
	Third Chapter
	Fourth Chapter
	Fifth Chapter
	Untitled

	Fourth Book
	First Chapter
	Second Chapter
	Third Chapter
	Fourth Chapter


