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Chap. 18] The Materials of the Sacrifice 283
The Brahman Ajigarta fares very hardly at the hands of the narrator, and one
motive in it is clearly the connexion of Cunahgepa with the family of Vigva-
mitra. The most that can be deduced from it in favour of human sacrifice
is that it is possibly a far-off and dim reminiscence of a possible offering of the
son of a king in time of distress as a sin offering. Obviously such a story
allows us to see in it other explanations, for instance that it is an echo of the
slaying of the divine king or of his son in him—if so, a very distant and dis-
torted echo, or that it is due to totemism. In view, however, of the lack of
better evidence of any kind for totemism or slaying the divine king,! the
piacular explanation may stand, if it is realized that the tradition is clearly
so distorted that we do not know what it means. The conclusion is an im-
portant one : in later India there are not a few traces of human sacrifice,
and offerings to Kali have taken place within recent years : the aborigines had
clearly no hesitation in following certain forms of worship which involved
human sacrifice,? but the Brahmans remained, like the Roman priests, superior
to this particularly unlovable peculiarity of the human mind.

The most important of all offerings in the eyes of the priest was certainly
the Soma, as is proved by the fact that the Rigveda in the main is a collection
based on the Soma sacrifice, though not exclusively devoted to it. The
question of the origin and nature of the plant is insoluble : the efforts made
to identify it have led to interesting investigations,® but to no sure result, and
the only thing certain is that the plant, which has been used in modern India
as the Soma plant, is one which would not be considered by modern tastes as
at all pleasant in the form of pressed juice mixed with water. We are unable
naturally to say what would seem pleasant to the Vedic Indian: we know
that surfeit in the drink had disagreeable results. Curiously enough too we
do not know whether the drink was really popular outside the circle of priests,
who took it sacrificially : there is just enough evidence in the Rigveda *
to suggest that it was a popular drink, though the normal civil drink is Sura.
This beverage was made from a decoction of herbs of various sorts, and seems
to have had characteristics which ally it to beer on the one hand and brandy

1 Either in India or elsewhere, save piacu-
larly ; see Lang, Magic and Religion for the Celts, Rhys, Celtic Heathendom,
(London, 1901). In Cunahgepa’s case pp. 282 ff., 675.
we should have to admit the custom ¢ Max Miiller, Biogrephies of Words, pp.
of sacrificing the son in place of the 222 ff. ; Hillebrandt, Ved. Myth. i.
king (Frazer, The Dying God, pp. 160 f£.) 12 ff. ; Macdonell and Keith, Vedic
and to hold that the king really wanted Index, ii. 474 ff. ; Brunnhofer, drische
a son in order to save his own life, all of Urzeit, pp. 297-801; Weber, SBA.
which is absurd. 1894, p. 787 ; Pischel, Ved. Stud. ii.

¢ For human sacrifice in Greek and Semitic 217 ff.; Meyer (Gesch. d. Alt® II. i.

for Germany, Helm, Aligerm. Rel.i.293 ;

religion, see Farnell, Greece and Babylon,
Pp. 244-6 ; for the scanty evidence in
Rome, Warde Fowler, Religious Ez-
perience of the Roman People, pp. 33,
820 ff.; Cichorius, Rém. Stud., pp. 7 ff.

p. 903) holds that Bactria and the
Western Himalaya wasits original home
and therefore the home of the Aryans
(Indo-Iranians).

¢ RV. viii. 69. 8-10.
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on the other : that it was intoxicating is proved by the ill repute in which. it
normally was held, and by its very limited use at the sacrifice, in the Sautra-
mani, where it figures in the rite by which excess in Soma drinking is cured,
and at the Vijapeya, in both cases in rites which appear to owe their present
form to priestly action. There is, however, enough evidence to indicate that
the corresponding Avestan Huri was used in the offering.

Oldenberg ! is inclined to suggest that the plant was never very popular :
that it really took the place of the old Indo-European mead,? and that
therefore it was traditionally the subject of sacred use and appreciation with-
out having any very real claim to pleasantness of character. It is possible
that this was so, but it is not very natural, and it seems more reasonable to
suppose that the mead of the older period was fully replaced by a really
pleasant drink. The term Madhu, which is properly honey, is applied to it in
the Rigveda, though not in the Avesta : the origin of the use is uncertain :
it is especially eonnected in the mythology with the Ac¢vins, and in point of
fact it seems to have been originally offered to them in the Dadhigharma
offering, though in the ritual as recorded the offering is practically confined to
milk.® It is possible, therefore, that in point of fact honey as well as milk
might be mixed with the Soma, though it is also true that the term ¢ honey ’ in
the Veda is applied in the most promiscuous way as to the milk or butter of
the cow, or to the waters of the rain. On the whole, however, we are hardly
entitled to doubt that the drink was originally a really pleasant one: in the
course of time the long distance from which the shoots had to be brought may
easily have made it less attractive, as it certainly encouraged the use of
various substitutes described in the ritual text-books.

There is no ground on which any totemist nature can be applied to the
Soma sacrifice : * much as the Brahmans speculated on the question,® there
is no real proof that the offering ever really lost its true character, that of the
offering to a god, in the main Indra, of the intoxicating and exhilarating
drink, and the share in the drink by the priest. The killing of king Soma in the
pressing, the eating of the substance of the moon, were no doubt seen by the
ingenuity of the Brahmans, but these are speculations, not Vedic religion.

In some cases it is true that we find alleged sacrifices of things which cannot
be regarded as eatable or indeed of any use to the gods at all. In these cases
the explanation is simple : a magic rite is dressed up as an offering : if a man
seeks a hundred years, the normal term of life, and offers a hundred nails of

! Rel. des Veda®, pp. 366 ff. Aryans took over the drink from the
2 Feist, Kullur der Indogermanen, pp. 257, aborigines of Iran, whence its popular
. 856. In Greece wine replaced, under but yet not orthodox nature is derived.
the influence of the Thracian Dionysos Cf. Moulton, Early Zoroastrianism,
cult, mead asasacred drink. Wineand pp. 70 ff. )
blood are closely connected in Greek ¢ Henry, L’dgnistoma, pp. 470 ff. Keith,
and Roman ritual alike. Taittiriya Samhitd, i. pp. exix—cxxi.
3 Garbe, ZDMG. xxxiv. 819 ff.; cf. Hille- ©° These speculations (Lévi, La docirine du
brandt, op. cit.i. 2381f. Henry (L’ dgni- sacrifice, p. 169) have misled Hubert
stoma, pp. 4721ff.) thinks that the and Mauss, Année sociol. ii. 129 ff,
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Khadira wood, he turns a magic rite into a sacrifice pro forma: ! similarly,
if he offers manure to produce plenteousness in cattle,? or gives the sacrificer
the strength of a lion, wolf, and tiger by mixing in the oblation at the Sautra-
mani hairs of these animals.® Such cases are instructive as they show that the
idea that the horse sacrifice might in itself merely be intended to secure to the
sacrificer the strength and swiftness of the horse is by no means absurd or
unreasonable, even if it is not quite a complete view of the rite.

§6. Fire and Sacrifice

The constant interrelation of magic and religion in the Vedic cult is seen
in its most complete form in the position of the fire, which serves the double
end of the mode in which the sacrifice is brought to the gods, and of the most
effective agency for the banning of evil spirits. The Vediec hymns show clearly
enough the enormous value of the fire for the driving away of the Raksases,
and the ritual bears this out in the most marked manner. There is lighted a
special fire, the Sttikagni, in place of the normal fire for the woman in child-
birth : it is not used for any offering except for the fumigation of the newly
born infant and the warming of dishes, but its object of driving off evil spirits
is attested by the list of evil spirits who are banned in the ritual.* 'The hair-
cutting of the child is likewise performed to the west of a fire, which is not
used for any offering, though utensils of the rite are put around it.®> The
teacher initiates his pupil and girds on the sacred girdle, which marks his
second birth, in the presence of a fire,® but in this case the making of an offering
in it shows the tendency to mingle religion and magic : the recitation goes on
in the presence of a fire. Such a fire is absolutely essential, when the passages
recited are of special importance and therefore holiness.” The consecration
of the offerer of Soma takes place before a fire ; after a death, fire is used to
drive away the evil powers, fire is used even in battle, the third of the holy
fires of the ritual seems to have been intended from the first to drive away
evil spirits : the south is the region of the Fathers and of the demons ? akin
to them, and, when it is being used for offerings to the Fathers, a brand is taken
out from it to drive away the evil spirits, which seek to have a share in the
sacrifice.}?

A further important function of the fire as used at the ritual is cathartic
in a different way : at the end of the offering it is desirable to remove from
possibility of human contact the apparatus of the sacrifice, which has been
filled by its use at the sacrifice with a superhuman character and danger. The

1 GGS.iv. 8.11, 12, (Arische Urzeit, pp. 356-61) finds
2 GGS.iv. 9. 18, 14, Greek fire and some sort of powder in
s Weber, Ind. Stud. x. 350. the Rigveda!

¢+ HGS.ii. 8; cf. BhGS.i. 26, ® ¢B.iv. 6. 6. 1, as the region where the
5 CGS. 1. 28. sun at the winter solstice seems to be
s CGS,ii. 7. about to die ; Henry, La magie dans
" 0GS.ii.1.28 ; PB. xxi. 2.9, UInde antique, p. 162, n. 1.

s Weber, Ind. Stud. xvii. 180. Brunnhofer 1 K(S.iv.1.9; VS.ii. 80.
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strew of grass, which covers the altar, is burnt, and the same mode of disposal
is applied to the Svaru or chip of wood, which is used for several mystical
purposes at the animal offering, the ointment used for the anointing of the
piler of the fire altar, the twig with whichat the new and full moon offerings
the calves are driven away from the cows which are to give the milk, the spits
used at the animal sacrifice for holding the pieces of the victim : the idea
animating these usages, and the parallel one of burying such dangerous
objects, is illustrated very clearly ! by the rule that the spit which has been
used for the heart of the vietim, the seat of life. must not be laid on the earth
or water, but must be buried in secret, the burier turning away without looking
back. A further kind of purification is the final bath at the end of the offering
and the use of washing : the sense of cleansing and destroying is seen in the
practice of letting things float away on water.

In addition to these uses the practice observed in the burning of the
omentum in the first place for the deities, in order at least in part to convey a
pleasant savour, must be reckoned as a function of the fire, and further there
must be borne in mind the case where the fire itself was adored : the natural
way of serving the fire was, and must have been, to offer the oblations directly
in it, and thus to let the god taste in actual presence the gifts of his adorers.

These different uses of the fire suggest the process by which the practice of
sacrifice among the Iranians came to be changed in the Vedic period. The
evidence of Herodotos * we have no ground to doubt, and he is quite clear that
the Persians used no fire : the victim was cut up, and the flesh laid down on
grass, the Magos recited over it what he calls a Theogony, and after a short °
time the sacrificer took away the flesh and did what he liked with it. The
grass on which the victim is laid is beyond possibility of doubt the strew,
Barhis, of India: the Avestan name Baresman is undoubtedly cognate,
though differently formed, and the Avesta used of it the expression fra-star,
‘spread out’, which is the Vedic str. But in the Avesta, for reasons which we
do not know, the strew became a bundle of grass tied together, which is used
for various purposes.® In the Rigveda the strew is clearly often still thought
of as the place to which the gods come to receive the offerings,? but the fire has
its essential place within the altar, ready for the burning of the offerings.
Hence we meet that constant confusion noted already in the conceptions of
the functions of Agni: he is bidden on the one hand to carry the offerings to
the god : in the other he is to invite them to come and to sit down on the strew

! OB.iii. 8.5.9 f.; ApCS. viii.23.10; K(CS. 198, 408) holds that the old Iranian
vi. 8. 8; Oldenberg, Rel. des Vedd®, practice was perverted by the non-
p- 346, n. 2. Iranian Magoi, but this theory is most

? 1,182 ; Strabo, xv. 8. 18, 14, p.782. For doubtful ; see Keith, JRAS. 1915,
many parallels, see von Schroeder, pPp. 790-9.
Arische Religion, ii. 814 #., 864 f.; ¢ Ovid (Fast. vi. 307) recognizes this as the
cf. Herodotos, iv. 60; for Germany, old Latin belief; Warde Fowler, Re-
Mogk, Germ. Myth., p. 165. ligious Experience of the Roman People,

Moulton (Early Zoroastrianism, pp. 68, p- 198. Cf. Keith, JHS. xxxvi. 109,
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to partake of the offerings: the twoideas are actually found in the same hymn.!
The character of the strew is seen also in the rule that the gifts to the gods are
first deposited on it, and that anything which falls upon it is not counted as
wasted 2 and so unfit for offering. The exact form of the process of develop-
ment by which the fire came to be treated as the normal mode of the offering
to the deity is uncertain : the making of a sweet odour may have been
adopted, even when the gods were still supposed to come to the strew, in order
perhaps to call their attention to the performance of the offering, and to
attract them there; the strew and perhaps even the remains of the offering
were burnt as too full of holy power to be safe to keep, or sometimes even in
the case of the offerings to eat; the fire has a strong power to drive off demons,
or the fire was the actual god to whom the offering was made, all reasons
from which the new use could arise. But it must be remembered that it never
became the sole manner of offering : ® the throwing of gifts to water deities
in the waters is a natural and common use ; the placing of food in pits for the
dead is a very old and common usage; the offerings to Rudra and other
demoniac figures may be placed in ant-heaps, a sort of natural entrance to the
earth, or hung on trees, or even merely thrown in the air.*

The Vedic ritual, however, is long past the period when the use of fire
originated : the Crauta ritual demands not one but three fires, and the time
when the three were the mere expansion of the one is far behind the Rigveda :
we find already there a distinction between the ordinary fire and the three
fires of the more elaborate ritual.® Each householder is bound by the ritual
texts, if he be pious, to keep one fire and in it each day to perform the cult
of the house : the rich, nobles and princes, and even men of lower status, who
can afford it, maintain in the same way a set of three fires, and with them a
number of priests who are essential to the carrying on of the cult. In both
cases certain ceremonies may be performed, and indeed ought to be performed,
the offering night and morning of the Agnihotra, the new and full moon
sacrifices, and the difference in the two modes of performance is one only
of elaboration. Many other kind of cereal and animal offerings are also
available for performance in both ways, but the family rites proper, those
deeply affecting private matters, are only allowed to be performed in the
domestic fire, while on the other hand the Soma sacrifice cannot be performed
without the whole of the three fires. The great sacrificer therefore has the
three fires beside the domestic fire : the older position that on great occasions

b il 11. 5. HGS. ii. 9. 5. Forthe practice of hang-

¢ TS, vi.8.8.8. ing gifts to deities of fertility on trees,

3 On the Bali type of offering see especially cf. Cook, Zeus, i. 538, 592 ; Helm, Ait-
Arbman, Rudra, pp. 68 ff.; for Ger- germ. Rel, i, 244 f. Hubert and Mauss
many, see Helm, Aligerm. Rel.i. 244 £, (Année sociol. ii. 75, 76) ascribe to
294, Throwing in the airis appropriate offerings by precipitation the character
for celestial deities ; thus the Mongolian of the expulsion of evil.
milk offering to the sun is thus per- ° Ludwig, Rigveda, iii. 355; Oldenberg,
formed, Ratzel, Vlkerkunde, i, 649. SBE. xxx.p. X, n. 1.~

¢ KCS.i. 1. 16; ix. 8. 7; v. 10. 13, 18;
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the domestic fire was divided into three is suggested quite irresistibly by the
name of the one of the three fires, which occurs in the Rigveda, the Garha-
patya, which means clearly the fire of the householder, and must have derived
its name from the domestic fire, but it had disappeared before the tradition
begins. It is a natural conjecture that it was in the Soma ritual that the
origin of the fires developed, but it is not capable of proof.! Nor is there any
evidence at all that the three fires represent an amalgamation of different
forms of fire worship.? The number suggests such a conclusion, but the mere
fact of the number is of course not sufficient evidence and of other proof none
is forthcoming.

Of the three fires the Garhapatya alone was continually maintained :
the other fires, the Ahavaniya and the Daksina, were derived from it, and the
leading forward of the fire is already referred to in the Rigveda, though it is
not possible to prove that the process was identical with that applied in the
ritual.? The central position of the Garhapatya is also to be seen in its relation
to the man who goes on a journey : he takes formal leave of it first and then
of the Ahavaniya, on his return he as solemnly greets first the Ahavaniya, and
then the Garhapatya.* The Ahavaniya, with which Hillebrandt seeks to
identify the Vai¢gvanara of the Rigveda, is the fire for the offering, not that, as
a Brahmana says, in which the cooking is done, but that in which the cooked
food is made over to the gods : the Garhapatya therefore serves to cook the
food and to warm the dishes, an act which seems clearly both in its nature for
which no practical purpose is seen, and through the assertion that thus the
demons are destroyed, to have been a piece of magic.’ But the relations of
the two fires are not in practice so simple as this: there are cases in which
the functions are inverted.® The third fire is the Daksinigni, also called the
Anvaharyapacana because the sacrificial fee for the new and full moon sacri-
fices, which was called Anvaharya, was cooked on it. This fire was probably
in its origin, as shown by its place at the south, intended to drive away by its
flames the evil spirits and the souls of the dead, but it was natural that it
should serve also for offerings to such spirits, though in the case of the Fathers
pits were also used. We are expressly told that the fire served to avert danger
from the Fathers,? and in the rite of the royal consecration a brand is taken out
of this fire, and used as the place for an offering to drive away evil spirits, and
in the same rite another fire-brand is taken out and an offering made on it to
Nirrti.* The Daksinagni is also used both at the monthly offerings to the

* Qldenberg, Rel. des Veda?, p. 849, n. 3; 3 Hillebrandt, Ved. Myth. ii. 97 ff,

Knauer, Festgruss an Roth, p. 64. * ¢B.ii. 4. 1. 8.

* Ludwig, Rigveda, iii. 836. Three is a * ¢B.i.7.8.27; iii. 8. 1, 7; Weber, Ind.
sacred number, because of its being the . Stud.x.827,n. 5.
first expression of plurality and in- ©° ¢B. i..7. 8. 26 ff.; X(CS. i. 8. 84, 35,
divisible, and the mere growth in &e. : ‘

elaboration may have produced the 7 CB.ii.8.2.6; CCS.1ii,14.8; 15.4.
three ; cf. Meyer, Gesch. d. Alt* II.i. * CB,v.2.4.15; 3.2.
p. 588. ‘
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Fathers, and at the annual offering connected with the Sikamedhas, the
third of the four-month sacrifices of the Crauta ritual.l

The rules for the steps to be taken to set up the three fires or the house-
holder’s single fire are many and minute, but of little general importance : it
is precisely in minutiae that the genius of the Brahmans shows itself to its
complete extent, but, as in the case of the Roman priesthood, without gain
to religious conceptions. The two normal methods are the old-fashioned one
of producing the fire from the fire sticks, a process which is of immemorial
antiquity in India,> and the obtaining of the fire from the fire maintained
by a great sacrificer or wealthy master of cattle, the chief kind of Vedic
wealth : in the first case the fire is new and pure, in the second it bears with it
the associations of ceremony or of wealth or both. In the case of the house-
hold fire it is often preferred to take it from the last fire tended by the house-
holder as a Brahman student, thus doubtless preserving the continuity of his
holiness, or in the alternative from the fire with which his marriage ceremonies
were performed, and which therefore is a suitable fire for the continuance of
the rites arising from his married state. But in the case of the four-month
offerings, and the Soma sacrifice as at the animal offering, it is the practice to
produce by friction a new fire and unite it with the Ahavaniya, in order
doubtless to refresh it and make it strong. In this usage may be seen the
remnant of an idea that the fire grows from time to time tired, and should
annually be refreshed by being superseded by a new fire. The evidence for
such a belief being really held in any strong way in the Vedic period is, how-
ever, very weak : Hillebrandt’s ® suggestions that once a year the fire was
normally relit rests on combinations which are without any value. The chief
occasion recognized by the ritual for the setting up of new fires was when it was
found that the existing fires were not bringing good fortune to the offerer. For
this occasion the rite of re-establishment, Punaridheya, was prescribed.

§ 7. The Performers of the Sacrifice

As we have seen, it is an essential part of the Vedic sacrifice that it is a
saerifice for an individual, the Yajamina,* or sacrificer, who provides the
means for the sacrifice, and above all the rich rewards for the priests. The
king is naturally the chief of sacrificers, for him alone such sacrifices as the
royal consecration could be offered, but there are others, members of the royal
house, high officers and soldiers among the Ksatriyas, rich merchants or

KCS.iv.1.2; v.8.6. sacrifice brahmanique (Louvain, 1908) ;

$ Frazer, The Magic Art, ii. 248 ; Cook Oldenberg, Archiv f. Religionswissen~

(Zeus, i, 825 if.) traces to this the Pro- schaft, vii, 222—4, who very properly

metheus myth, comparing pramantha insists that the priest differs from the

with Zeus Pramantheus of Thourioi, sacrificer mainly in the fact that by

but this is not plausible ; for Prome- reason of his office he has less need of

theus cf. Keith, JRAS, 1916, pp. 553 ff. elaborate ritual preparation than the

3 Ved. Myth.ii. 77 ff. lay sacrificer. In the actual rite he is
¢ QOltramare, Le r6le du Yajamana dans le as much as the priest made divine.

19 - [ros 3]
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agriculturists, and also, we should certainly add, rich Brahmans themselves.
After making all allowances for exaggeration, the gifts to the Brahmans must
often have resulted in the accumulation by a Brahman of great wealth which
would pass on to his son. and which in view of the conceptions of the Brahmans
could certainly not be better spent than in the performance of sacrifice. But
even in the case of the king, the sacrifice is for the prosperity of the king,
and only incidentally for the prosperity of the realm and people : the prayer
of the royal consecration shows this, and still more markedly the prayer of the
horse sacrifice, which in effect is the real purpose of that sacrifice, and not a
thank-offering or mere celebration of the success of the king : the Adhvaryu
prays,! ¢ In holiness may a Brahman be born, full of holy radiance. In the
kingly power be born a prince, a hero. a bowman, piercing with shafts, a
mighty warrior. May the cow be rich in milk, strong the draught ox, swift
the steed, fruitful the woman, eloquent the youth. May a hero son be born
to the sacrificer. May Parjanya grant rain at all time according to our desire.
May the corn ripen’. The bulk of the people are not even mentioned. but
their pursuits, agriculture and the care of cattle, are alluded to.

The position revealed by the ritual seems hardly to be natural : it would
certainly be expected that therc should be some recognition of the sacrifices
of the tribe, and the scant traces of an Agni Sabhya and Avasathya, which are
adduced by Hillebrandt 2 as proving the existence of tribal sacrifices, are a
poor substitute for the evidence which should be forthcoming. We cannot,
however, doubt that the Vedic attitude to the clan is unnatural and is a sign
of developed ritual, not of primitive rclations. There is but one exception
to the rule that the sacrifice is for an individual in the Sattras, ° sacrificial
sessions ’, long sacrifices extending as much as and even over a vear, in which
the sacrificers are the whole body of Brahmans officiating, the performance of
such sacrifices being only possible when all are Brahmans : in that case the
rule is that the whole of the merit of the offering belongs to them all, while
any evil done belongs to the one who does it. It is possible that we have the
record here of an older period of family offerings,® but it is far from certain that
this is so, and it is not clear whether the Rigveda % really knows of such rites :
if not they must be priestly inventions, as in many respects they most certainly
are, representing the imaginations of a priesthood, which desired nothing
better than to spend its time in the technique of a curious and complicated
ritual.

In so developed a condition of religious practice it is not surprising to find
that the priests had already made themselves indispensable at the Crauta
offerings : * the householder might perform many of the domestic services
himself, if he preferred to do so, and the poor man must have been in this
position, but the Crauta sacrifices demanded a priest or often several priests.
1 V8. xxii. 22 ; TS. vii. 5. 18; KSAgv.v. * vii. 83. 18.

14 ; MS. iii. 12. 6. 8 Cf. Hubert and Mauss, Année social. ii. 52,

* Ved. Myth. ii. 118-26. who give Hebrew and Greek parallels.
3 Oldenberg, Rel. des Veda®, p. 871.
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It is beyond doubt that in the time of the Rigveda the priesthood was normally
hereditary : we have no material for a history of the growth of the special
connexion of the families mentioned in the Rigveda such as the Vigvamitras,
Vasisthas, Atris, Bharadvajas, with the sacrifice : we may assume that at a
period when the simpler relations of life prevailed, some family became
associated with the ritual through the skill of one of its members or some
possession of unusual powers, but that period lies far behind the Rigveda,
especially if we believe as is quite possible that a priesthood arose in the Indo-
European ! period. But these families differ essentially in some respects from
parallel institutions in other Indo-European lands, showing that the Indo-
European idea of priesthood cannot have been highly developed. There
is no trace among them of the characteristics of the sacred colleges of the
Romans, like the Arval Brothers or the Salii, charged with the oversight of
definite parts of the public sacrifices, for there were no public sacrifices. Nor
again are they like the Greek families which had hereditary priesthoods, often
recognized by the state as at Eleusis, for these again had definite gods or rites
to care for, while the Vedic families in the main dealt with the same kinds of
rites, the differences between families in the times of which we know being in
detail rather than in general aspect. Doubtless the different families were
originally marked out by much more serious differences in cult than those
which we can verify : the whole process of the relation of the Rigveda and
of the ritual suggests syncretism on a large basis, but the possibility of the
development of the distinct priesthoods of Greece and Rome was in all pro-
bability hampered and finally prevented by the lack of the temple, and of the
organization of public worship by the state. The state is a much more per:
manent instrument than any private men or kings could be: the Veédic
kingship was, it is certain,? far from assured, by reason of foreign war and
internal dissension, and the priests could not therefore gather as a standing
priesthood around the royal house. Nor, to do them justice, do the priests
seem to have desired to do so: the impression left by the Rigveda and the
ritual alike is that priests were fond of wandering from place to place, per-
forming rites for now this patron, and now that, a fact which probably
explains how the innovations discovered from time to time by individuals had
comparatively little chance of affecting seriously the main body of the ritual,
which has come down to us in essentially the same shape, despite endless
variation in unimportant minutiae. The radical changes, if any, perished
with their inventors, or at best soon after.

1 Hirt, Die Indogermanen, pp. 514ff.; times. Inter alia this theory rests on
Carnoy, Les Indo-Européens, pp. 235 ff.; the false view that a magician is the
Feist, Kulitur der Indogermanen, p. first priest as held by Frazer, The Magic
855. Meyer (Gesch. d. Alt? 1. ii. pp. Art, i. 371 ff., 420ff.; Henry, La
870, 871, 916, 917) holds that the magie dans U Inde antique, pp. 84 ff.
'Indo-Europeans had probably already Macdonell and Keith, Vedic Indewz, ii.
magicians, but no priesthood proper, 210 ff.
which developed itself in Indo-Iranian

19'.
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One priest alone seems to have been definitely attached to the king, and
less*often to other rich persons of the warrior or the agricultural and trading
classes, Ksatriva or Vai¢ya. This was the Purohita, praepositus, who was
charged with the general control of the offerings to be performed in households,
which were large enough to maintain a considerable body of priests, and to
hire others for special rites. As a rule there can only have been one Purohita
who probably acted as long as he and the king were alive and on good terms :
we hear, however, of changes of Purohita, as that of Vigvamitra for Vasistha,
with the result of the effort of the rejected rival to overthrow the king by
bringing a coalition of ten princes against him,! and there is no Vedic evidence
to show that the later practice, which made the priesthood hereditary in the
family of the priest prevailed, though one Purohita in some cases at least
evidently served more than one prince in succession, or even according to the
later texts one man might be Purohita of as many as three allied kings at once.?
In this case, however, we may imagine that there were subordinate Puro-
hitas also employed. The relation of king and Purohita was created by a very
formal act in which the precise words of the wedding service were repeated,®
and there is abundant evidence that the Purohita was in religion and civil
affairs the alier ego of the king.* The law books ® make him out to be the king’s
teacher in sacred and other learning, his councillor in the performance of all
his duties, the dispenser of justice in the place of the king, and prone to inter-
fere in royal successions: popular tales represent the evil Purohita as bringing
to ruin the kingdom as the good preserves it, and the Rigveda ® already makes
the prosperity of the whole realm depend on him. It may be taken as certain
that he performed all the domestic ritual of the king’s household, with its
many formulae and magic rites ? to secure the success of the king’s under-
takings in war and peace, the correctness of his judgements, and the prosperity
of his subjects: we see clearly from the Rigveda 8 that the Purohita was
expected to be in the battle to secure victory, not by arms, but by the weapons
of his magic power; the Atharvaveda ® preserves a battle spell used by a
Purohita in fight, and the Rigveda ° tells how the Purohita Deviapi won rain
by a spell. The Braihmanas represent the gods defeated by the Asuras as
rushing to Brhaspati, who is the divine Purohita, and asking him to devise a
new rite to overcome the Asuras, which he very properly at once does. More-
over, in the address to Agni when he is invoked as having aforetime favoured
1 RV, vii. 18 and 33 ; Hopkins, JAOS. xv. Die kénigliche Gewalt.

259 ff.; Oldenberg, ZDMG. xlii. 205 ff.; ¢ iv. 50. 8.
Rgveda-Noten, ii. 16-18; Macdonell 7 Henry, La magie dans U'Inde antique,

and Keith, Vedic Index,ii. 275; Bloom- pp. 84, 88, 146 ff. ; Bloomfield, Athar-
field, Rig-Veda Repetitions, pp. 646 f. vaveda, pp. 78-76; N. N. Law, 4n-
See also JB.iii. 199-202 for the story of cient Indian Polity, pp. 152 ff.
Kutsa and Upagu.  vii. 18.
* Macdonell and Keith, Vedic Index,ii. 5-8. *° iii. 19 ; Kaue¢. xiv. 22, 28.
3 AB. viii, 27. 10 x. 98; cf. Oldenberg, ZDMG. li. 274;
4 AB, viii.24; CB.iv.1.4. 5, 6. Macdonell and Keith, Vedic Indez, i.
5 Cf. Hopkins, JAOS, xiii. 151 #,; Foy, 3 1.
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the ancestor of the invoker, when a king is the sacrificer, the name of his
Purohita’s ancestor is used in place of his own : the Purohita must take part
in offerings made to undo errors of the king in his capacity as criminal judge,?
and in the sacrifice of the horse certain libations must be offered, according to
some authorities, in the house of the Purohita.?

From the Purohita must be distinguished the ordinary offering priest, and
his relation to them may be assumed to have been that suggested by his name :
he was the superintendent who took the care of the offerings, and saw that
they were duly carried out. But it is obvious that he might, as a Brahman and
as competent ex hypothesi to supervise every rite, undertake some part him-
. self, and we have every reason to think that he did so. In the case of Devipi
he was not only Purohita, but at the sacrifice performed by him as a rain spell
he acted as the Hotr priest : similarly Agni is Purohita as well as Hotr
priest,® and the two divine Hotrs who are invoked in the Apri litanies are also
called the two Purohitas.* That this was the older rule, seems suggested by
the fact that the Hotr was clearly in the time of the composition of the poetry
of the Rigveda the really important priest, and that the Purohita would
naturally take his office, as it was taken in some cases by the sacrificer himself.?
With the growth of the ritual, however, and its increasing complication, a
sure sign that the poetry was ceasing to be the main point of interest to the
priest, it was only natural that the overseer of the sacrifice should become a
priest different from the Hotr, namely the Brahman priest to whom in the
ritual as opposed to the Rigveda the duty of caring for the sacrifice as a whole
is assigned. Hence we find that the Brahmanas assert that the Purohita is the
Brahman priest, and that the Vasisthas as Purohitas and Brahmans are
specially meritorious,® while the divine Purohita, Brhaspati, becomes the
Brahman priest of the god in the technical sense of the term. But even then
the Purohita seems not to have been tied down to any one function : he could,
if he preferred, act as a Siman singer.’

In the later literature after the Vedic period the figure of the Purohita
retains in even increased force the importance which it has for the Veda. Itis
clear that in him we have the aggressive and active side of priestly interference
in human affairs : the ordinary offering priest must be deemed in comparison
to have been a technical priest, or scholar engaged in reflection, and the proud .
position asserted for priests generally never in fact was attained by them. The
position of the Purohita therefore never essentially affected the priesthood as
a whole, and it was made only possible by the existence when the practice
developed of the hereditary priesthood and the belief that offerings required
priestly intervention to be successful.” The Purohita, therefore,? is not to be
1 VDS. xix. 40. + RV.x. 66.18; 70.7.

* CB. xiii. 4. 4. 1. So at the Rajasiya ¢ Ap(CS.xii.17.2; GGS.1i.9.9.
© (TS.i. 8. 9) the Brahman in whose ¢ AB. vii. 26; TS. iil. 5. 2. 1 ; Geldner,
house sacrifice is made is probably the Ved. Stud. ii. 144 ff.

Purohita. 7 PB.xiv. 6. 8.
* RV.i,1.1;i.8.2; 11.1; v.1L.2, &e. 8 Oldenberg, Rel. des Veda®, pp., 375 ff.
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treated as more than an incidental factor in the growth of the caste system,
and it must be remembered that in the time of the later literature the whole
aspect of the priesthood was profoundly affected by the existence of temple
worship with its apparatus of bodies of priests and the growth of traditional
practices.

Of the ordinary priest we have, as we have seen, a good many details in
the Rigveda : specially often do we hear of seven Hotrs, who presumably must
correspond to the seven Seers whom the Rigveda ! also mentions. This list
may be given by detail in one passage of the Rigveda where Agni is identified
with the Hotr, the Potr, the Nestr, the Agnidh, the Prac¢istr, the Adhvaryu,
and the Brahman as well as with the householder himself. The same list, save
for the Upavaktr, who seems to be identical in essence with the Pracastr,
appears as the list of priests to whom the Achavika, a later addition to the
priesthood, addresses a request to be admitted to share the Soma.?2 Another
list, given in connexion with the morning pressing of the Soma, is slightly
different : it includes the Hotr, two Adhvaryus, two Pracistrs, Brahman,
Potr, Nestr, and Agnidhra.> The second Adhvaryu is evidently an addition :
in the later period he is the Pratiprasthatr; the second Pracastr is similarly
the Achdvika in the later ritual. The list also agrees, in the main but not
completely, with the list of priests, who have cups and altars in the Soma
sacrifice. The old list is comparable with the eight of the Avesta,® but the
comparison is not in detail exact, and we may doubt whether we can safely
assume more than a general similarity between the Indo-Iranian and the Vedic
cult : the exact degree of the development of the separation of functions is
not to be determined with certainty. The Hotr is clearly the Zaotar, the
Agnidh has the same duty as the AtarevakhSa, and the Potr as the Asnatare,
the washer of the Soma. But it is impossible to find the counterpart to the
singers of the Vedic ritual.

The Hotr must from his name have been originally at once the performer
of the offering and the speaker of any words which accompanied it, but the
distinction between the two portions of the functions of the Hotr must have
developed quite early, perhaps even before the close of the Indo-Iranian
period. In the Vedic ritual text-books a fundamental distinction is drawn
between two kinds of offerings, which are called Yajatayas and Juhotayas
respectively : in the former there is but one speaker and actor, who is, however,
called Adhvaryu, not Hotr, from the more important side of his functions ;
in the latter there is, beside the Adhvaryu who performs the manual acts, the
Hotr to recite. The extent of the function of the Hotr varies very greatly :
in a large number of offerings the only verses which he has to repeat are
the Puronuvikys and the Yajya. The first is a verse addressed to the god

Macdonell and Keith, Vedic Indez, ii. 7.8; KCS.ix. 12.11.

51f.; N. N. Law, dncient Indian * KCS.ix. 8. 8ff.

Polity, pp. 88 #." * Weber, Ind. Stud. x. 366, 877.
"1, 1, 2. ¢ Henry, L’dgnistoma, pp. 477 .

* KB. xxviil. 5; CCS. vii. 6. 7; ACS. v.
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inviting him to be present at the offering to be made to him ; the latter is said
just at the end when the Adhvaryu is about to throw the offering into the fire ;
after it the Hotr says the word Vausat, of doubtful sense and meaning,! and
thereafter often a brief formula addressed to the god bidding him enjoy the
offering, terminating with Vausat again, the whole phrase forming the
¢ secondary Vasat’ (anu-vasatkdra) which is constantly referred to in the
sacrifice. The Y&jya verse is preceded by the word ye yajamahe, and it is very
possible that it is merely a development from it : but at least in the Rigveda
there were series of such verses composed. The Puronuvikyis seem to have
been later in development, though some may be seen in the Rigveda. In
their place often are found longer recitations such as accompany the main
offerings of the Soma : there is a peculiarity in the verses thus used which
suggests that the ritual in its development still retained traces of its older form.
In the hymns used are inserted Nivids, apparently also called Madas, which
areinvitations to the god with an enumeration of his titles to come and intoxi-
cate himself with the Soma. These Nivids, as they are preserved to us, are
of undoubtedly later composition than the hymns of the Rigveda, but it is
perfectly reasonable to believe that in principle they represent the oldest form
of the invitation to the gods.? We may conceive a time when the Nivid and
the mere formula ye yajamahe represented the whole of the words of the Hotr,
but we have no clear ground on which to trace the precise development of the
form of the ritual. The Adhvaryu in his turn has a certain number of formulae,
normally in prose, to repeat as the several acts of the sacrifice proceed, in
order to avert evil and invoke prosperity, but his main duty must have at first
been, and even in the later ritual was, the management of the practical part
of the offering, the preparation of the cakes and the straining and purifying
of the Soma, the arranging of the many utensils, and the actual pouring of the
offerings in the fire appropriate to each. In this work he had the constant aid
of the Agnidh, whose name denotes him as specially concerned with the
kindling of the fire. This priest with the Adhvaryu, the Hotr, and the Brah-
man to oversee it all, managed many of the lesser offerings, and he was
specially in these cases concerned with the keeping of fire burning, but
naturally did much else beside. The position in which he stood to the
Adhvaryu is neatly shown by the procedure, which was gone through before
the Hotr said his Yajya verse : he must be told to do so by the Adhvaryu, but
before this takes place the Adhvaryu must address the Agnidh with the words,
“Om : make him hear’, to which the Agnidh replies solemnly, ‘ Be it so.
Let him hear’. The episode is deliciously significant of the absurdities of the
developed ritual.3 The close union of the two priests is perhaps the explana-
tion of the two Adhvaryus in the list of priests already mentioned, though
in the later tradition the second was the Pratiprasthatr.

» Cf. Foy, ZDMG. 1. 189 ; Wackernagel, ZDMG. xlii. 242 ff.
- Altind. Gramm. i. 41, 177 (for vaksat, *° Hillebrandt, Neu- und Vollmondsopfer,
¢ may he bear*). p- 94 ; Rituallitieratur, p. 99.

: Cf. Oldenberg, Rel. des Vedd®, p. 387;
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These priests sufficed for the new- and full-moon offerings, but for the
animal offering the Hotr required an assistant, the priest called variously
Upavaktr, Pracastr, and Maitravaruna. The first two names indicate his
chief activity in the ritual, the giving of directions, called Praisas,! to the
priests, and this function he already exercised in respect of the Hotr as
early as the Rigveda. The ritual prescribes that he should give to the Hotr
his Praisa for the recitation of the Y&jya. standing before him on the right
hand of the Hotr’s seat, holding a staff, slightly bent forward. Moreover, at
the animal sacrifice he shares the Hotr’s duties, often, when there are verses to
be recited, taking the one and the Hotr the other.? In the case of the Soma
sacrifice he has recitations of his own to perform, in large measure directed to
Mitra and Varuna, from whom therefore he borrows his third name as ¢ (The
priest) connected with Mitra and Varuna ’, and, as the root whence comes
the name Pracdstr, ‘ orderer’, is an appropriate term for the commands of
these gods, the human priest may have borrowed this designation from the
gods themselves, though this is rather conjectural.®* What is much more
certain is that the two divine Hotrs, of whom we hear in the Rigveda, are
the heavenly representatives of the Hotr and the Maitrivaruna. .

In the Soma sacrifice lie the functions of the Potr and the Nestr, who are
included in the Rigveda list. The Potr is in the actual ritual a mere shadow,
of no consequence or importance, whose former importance may be judged
from his name and his obvious connexion with Soma Pavamina. The Nestr
is also in the later ritual a priest with but one function of any interest or
importance. It occurs in the course of the Soma rite, when an offering is made
to Agni with the wives of the gods. The Agnidh, who in this case has to par-
take of the Soma, sits in the lap of the Nestr, and thereafter the Nestr
summons the wife of the householder, who then performs with the Udgatr a
rite which is a mimicry of cohabitation and whose nature as a fertility spell
was as clearly recognized by the ritual texts as by us.* The suggestion 5 that
the rite is a barbarous one, and that the Nestr is an intrusion into the Vedic
ritual from a non-Vedic source, is clearly an error, and ignores the fact that
fertility magic is looked upon by primitive peoples with very different eyes
from those of the present day.

The remaining priest in the list of seven is the Brahman. It is uncertain
exactly who is meant by this term, but the greatest probability is clearly that
it is the Brihmanicchansin of the later ritual, who is also addressed as Brah-
man and whose older name was clearly Brahman.® His duty in the later
ritual is to be an assistant of the Hotr, and at the Soma sacrifice to recite
a litany for Indra. The alternative view, that of Geldner,? takes him to be

! For a collection see Scheftelowitz, Die ¢ KCS.ix. 8. 11.
Apokryphen des Rgveda, pp. 142-55. " Ved. Stud. ii. 145 ff. For Henry’s theory

* Schwab, Altind. Thieropfer, p. 90, of the Brahman as the primitive
* Oldenberg, Rel. des Veda®, p. 391. magician whence develops the priest
+ TS.vi.5.8.6; CB,iv,.4.2,18. see below, Chap. 22, § 8.

5 Hillebrandt, Ved. Myth.i. 250, 261, n. 2.
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in the Rigveda already the priest charged with the whole of the supervision of
the ritual, and it is possible, though not certain, thiat already in the Rigveda?!
in the latest parts such a priest was known. In the later ritual his place is
one of the highest importance : he is set off against all the other priests as
equal in value to the whole of the rest of them : he says very little, and is
mainly engaged in supervision seated in the place of the Brahman near the
chief fire altar, by his silent meditation repairing every flaw in the sacrifice.
The later nature of the office is also reflected in the tradition that the Vasisthas
alone were the owners of a certain litany,? which has to be spoken by the
Brahman at the offering : this points to the tradition of an invention in one
family, which led in course of time to the gradual adoption of the use of such
a priest by all the families. ‘

In the list of seven there is no mention of the Hotr’s counterparts, the
Saman singers, but they are elsewhere mentioned in the Rigveda, and the
names of the Udgatr and Prastotr are mentioned,® so that the omission of the
Pratihartr may be merely accidental. The songs of the Saman singers are
of a really primitive kind,* in that they are made up with all sorts of meaning-
less syllables interjected among the words, in order presumably to fit them to
the music of the song : the comparison of the chant to the revival ceremonies
of American negroes is too attractive to be disregarded. The chants fall
into two classes, those addressed to Soma Pavamina, which are the chants
that they must first have been expected to sing : they differ in form markedly
from the ordinary hymns of the Rigveda, and are also differentiated by their
position in book ix. In addition to these, however, they chant songs for the
ordinary gods, to whom the libations are offered at the three pressings of the
Soma : the ritual demands a precise parallelism, each recitation of the Hotr
being preceded by a chant, and the chant and recitation being closely allied -
by the use in the chant of sets of verses of the recitation. The arrangement
is artificial and not early, as the inaccuracies in the ritual ® prove, and the
absurdity of the theory of correspondence is proved by the case of the songs
to Soma Pavamana which have no real connexion at all with the recitations
of the Hotr, to which they are alleged to be a parallel.

The evidence clearly does not allow us to say whether the Saman singers
were, or were not, present in the earliest form of the Soma sacrifice : the
absence of their names from the Avestan list and the list of the seven Hotrs
might be cited in support of such a view, but at the same time the argument
could not be pressed : the songs might easily have been chanted by some other
priest—as by the Potr—before the Saman singers came into existence.

The later ritual requires only the Adhvaryu for the Agnihotra offering
performed daily ; for the piling or establishing of the fire, Agnyadheya, four

* x, 141, 8. ¢ Cf. Bloomfield, VOJ. xvii. 156-164;

2 TS, iii. 5. 2. 1; Macdonell and Keith, JAOS. xxi. 50 ; Oldenberg, GGA. 1908,
Vedic Indez, ii. 7. pp. 711 ff.

3 RV, viii. 81. 5. 5 'Weber, Ind. Stud. x.874,n.8 ; 885,n.1.
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priests, Hotr, Adhvaryu, Agnidhra, and Brahman; for the four-month
offerings also the Pratiprasthatr; and for the animal sacrifice the Maitravaruna
and Camitrs as aiders of the Adhvaryu. For the Soma sacrifice it prescribes
sixteen, who are arranged as Hotr, Maitravaruna, Achavika, and Gravastut ;
Adhvaryu, Pratiprasthatr, Nestr, and Unnetr ; Udgéatr, Prastotr, Pratihartr,
and Subrahmanya ; and Brahman, Brahmanicchansin, Potr, and Agnidhra.
The whole arrangement?! is, however, artificial and worthless : the three
assistants of the Brahman and the Nestr in practice are reckoned rather with
the Hotr, and the aim at sets of four has spoiled the natural order. The
Kausitakins curiously enough had seventeen priests, a view not approved by
the other schools, which naturally saw no need for a priest who was merely
to sit in the Sadas at the sacrifice,? a function clearly sufficiently provided for
by the Brahman who had nothing else to do.

In this ritual we find the fully developed form of what is already known to
the Rigveda, the choosing of the priests by the offerer, who must satisfy him-
self as to their capacities, if for no other reason than that, while he attains the
fruit of the sacrifice, all the errors of the priests fall upon him, so that they can
if they like ruin him at any moment by making deliberate blunders, as the
Brahmanas tell them how to do if they so wish. In their turn they are entitled
to ask the sacrificer questions and to make sure that he is a proper person to
sacrifice for, and that other priests have not already been engaged in the
offering and left it unfinished by reason of disagreement with the sacrificer.
The point is of interest, as illustrating how firmly organized the Brahmans
were on the best trade-union models. The sacrificer must be of the three
highest castes; exceptions are of the rarest character, and mainly concern the
makers of chariots, Rathakiras, who seem to have occupied at quite an early
date a peculiar position, not included in the third caste but still distinctly
superior to the Ctidras, a fact which suggests that they were of inferior origin
to the three castes, but by skill too important and useful to be neglected.®

The evidence, however, is somewhat confusing. We find in Apastamba 4
a form of words prescribed at the new- and full-moon offering in the case of a
Ctdra, where it seems that we are expected to see in the Cudra either a
Rathakara or a Nisdda, two special classes permitted a share in the sacrifice.
A Cudra appears also at the Pitrmedha in the Catapatha Brahmana,® and it is
permitted to cat food from a carpenter (faksan), who, of course, is closely
allied to the Rathakara. A¢valiyana ¢ permits the carpenter to establish the
sacred fire, and Bharadviaja expressly says that some permit this to the
fourth caste, while others donot.”? The later theory & makes the Rathakara to

! Weber, Ind. Stud. x. 143 {f. ‘ is recorded in AB. vii. 27 ; Macdonell
* Generically as in TS. vi. 5. 1. 4 a group of and Keith, Vedic Index, i. 120.
priests bears the term Sadasya, but to ¢ i.19,9.
them the Kausitakins added another,  * xiii.8. 3. 11 ; MS.ii. 4. 1; KS. xii. 10.
# Macdonell and Keith, Vedic Index, ii. ¢ ii. 1. 18. ‘ :
203, 204. A classical example of dis- * See Caland’s tr. of Ap(S., p. 186.
agreement between priests andsacrificer ¢ BDS.i. 17. 6.
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be the son of a Vaigya by a Cidra mother. On the other hand Apastamba !
expressly contemplates any of the first three classes including in its ranks
Rathakaras, which certainly seems an artificial view, in view of the compara-
tively late period of that Stitra. The Nisadas who appear occasionally as per-
mitted to have some concern in the sacrifice are reckoned by the ancient
authority Aupamanyava as a fifth class, and they have some claim to be
regarded as members of the pre-Aryan population who remained in a less
dependent condition than the Ciidras, presumably retaining their own tribal
organization under the suzerainty of Aryan princes.?

In the later ritual the chief duties of the sacrificer himself were of an
inferior type: he had certain formulae to repeat, he might perform the
manual throwing of the offering in the fire, and he had various restrictions to
undergo : his wife was in the same position, but her part in the rite was rather
smaller than her husband’s : she was, however, clearly considered throughout
to be concerned in the sacrifice, and a formal place is provided for her at the
Soma sacrifice and still more clear is her participation in other offerings. The
sacrificer had, however, the most important duty of dividing the sacrificial
fees, or Daksinas, so called either from the literal fact that the gifts, usually
. of cows, were placed on the right side for the sacrificer to divide, or because the
word Daksina from its literal sense had come to mean acceptable.> This duty
is prescribed in precise terms with regard to the several offerings, and there is
often an obvious attempt to make the reward fit the service which has taken
place in respect of the nature of the gifts given, e.g. a black beast for an
offering for the dead. It must remain doubtful to what extent we may not see
in the Daksinis the alteration of the older practice of offering the things given
at the sacrifice : the priests determined to keep them, and converted the sacri-
fice into gifts to themselves.

Of the additional priests at the Soma sacrifice none have much importance
or interest : the Subrahmanya was introduced because of a particular formula
only,* with which has been compared the Bahram Yast of the Avesta, and the
Achavika is of special interest only because he is so obviously an introduction
when the ritual was well defined, as is practically admitted in the Brahmanas
and in the ritual itself.®

! v, 3.19, Cf, Biihler, SBE. xiv. p. xxxviii, $B.i.1; KB. xxvii. 6 ; Oertel, JAOS

¢ Yaska, Nir. iii. 8. xviii. 84 {f,; Hillebrandt, Ved. Myth.

s Macdonell and Keith, Vedic Index, ii. iii. . 209 ff., 298 ; Charpentier, Kleine
208, 204 ; Bloomfield, Religion of the Beitrige 2ur indoiranischen Mythologie
Veda, pp. 71 £, (1911).

4 ¢B.iii,83.4.18; AB.vi.3; TB.iii.8.1.2; * KB.xxviii.4-6 AB.vi.14.8.
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CHAPTER 19
RITES ANCILLARY TO THE SACRIFICE

§ 1. The Consecration

THeE Diksa is a rite which has to be performed by the sacrificer and his
wife before the Soma sacrifice.? It is carried out in a hut near the fire : the
sacrificer bathes, has his hair cut, is anointed, puts on a fresh garment, is
girded with the sacred cord, and sits down on a black antelope hide, in which
there resides, in the view of the tradition, holy power. His head is covered,
an antelope horn is tied to his garment, and it is prescribed that, when he
suffers from iteh, he is to use that only with which to scratch himself. He
sits in this condition in silence until night comes, when he drinks cooked
milk, which is the food appropriate for the consecration, and then keeps awake
all the night, or goes to sleep after commending himself to Agni to preserve
him from evil spirits. He is also enjoined to stammer when he speaks, and to
keep the three last fingers closed into his hand. Some authorities insist that
he is to remsin in this condition, until he is reduced to skin and bone and
until the black in his eyes disappears : he is to be pure for the sacrifice only
when he is reduced to complete exhaustion. The loneliness, the silence, the
lack of food, are not however the only elements in the prescription: the
heat is also indicated by the provision regarding scratching, reference to the
sweating of the performeris made, and it is said that water will spoil the con-
secration, Tapas ; the last term clearly means the process of heating, which is
also said to be affected by any breach of the rules imposed. This Tapas is one
of the earliest conceptions of the Rigveda : 2 the power produced by it is great
in the extreme, and it marks out seers like the Afigirases; through it a
poet can behold the old creations of the Fathers, speech is born of Tapas,
which procures dreams and which elevates man to the state that gods may
enter in. If the king wrong a Brahman, then the Tapas of the Brahman is
capable of ruining him. Indra was borne by Astaka by practising Tapas, by
it also Indra won immortality. Prajipati before creation practises Tapas to
bring about the desired result of power to create ; it is a significant case that
once the stars come from him in this condition. Already in the Jaina litera-

! Lindner, Die Diksd (Leipzig, 1878); Indien, pp. 55ff.; wvon Schroeder,
Weber, Ind. Stud. x. 358 ff.; Olden~ Arische Religion,ii. 249 (assimilation of
berg, GGA. 1917, pp. 828 ff.; Rel. des sun and heat, rain and water).

Vedd*, pp. 897 ff.; Hillebrandt, Ved. 2 viii,59.6; x.186.2; 154.2,4; 167. 1;
Muyth. i. 482 1. ; iii. 855 ; Hubert and 109. 4 ; AV.iii. 10. 12; xix.56. 5 and
Mauss, Année sociol. ii. 53 ff,; Hauer, often.

Die Anfinge der Yogapraxis im alten
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ture,! the common feature of modern Indian thought, the ascetic who presents
himself to the heat of four fires and the sun, is found, and the idea of the con-
nexion ? of heat with creative power and ecstasy is clearly one of the most
assured ideas of Indian thought.

The Diksé has obvious affinities with the ceremonies, which all over the
world have been used to spread that feeling of ecstasy which makes man akin
to the divine, and of which the Bacchic rites of Greece present the most obvious
and convincing classical parallel. The idea is found but rarely in the Rigveda
but it is to be noted in one hymn of the tenth book,? in which is described the
long-haired Muni, clad in dirty garments, who claims to speed along with the
winds on the path of the Apsarases and the Gandharvas, to have entered into
the winds leaving his body only for men to see, and who, it is clear, regards
-himself as quasi-divine for the moment. In that case there is no reference to
Tapas, but the long unshorn hair and the dirty garments remind us of the
plight of the unhappy sacrificer. At any rate it would be absurd to doubt
for 2 moment that in this figure we have a case of the effort made to obtain
religious exaltation, or that the attitude is similar to that of the medicine man
of tribes in a lower stage of civilization. It is not, of course, in any sense
irreligious or opposed to religious feeling : it is the same spirit as that of mysti-
cism throughout all ages and among all peoples. The discomforts of the
performance are merely intended to melt away the solid flesh, which retards
the communion of the spirit with the divine. The wearing of the black
antelope skin is a practice which is especially enjoined on the Brahman student,
and it is natural to see in it some special connexion with the power to be
derived from wearing such a skin. The sacrificer wears a pair of shoes of
antelope hide.* The use of the horn of the antelope is parallel to its use for the
pouring out of the mixture used for the anointing of the king.® The parts of
the offering which fall down are offered to the Raksases under such a skin.®
The actual intention is uncertain : the prohibition of the use of the hand to
scratch is paralleled in many lands, especially in initiation ceremonies, and it
is clearly due to the fact that the body is full of the divine essence, and that
therefore contact with the hand is undesirable : a non-conducting material
should be interposed. But the choice of a black skin also suggests that the
idea of making the wearer invisible to the demons may have something to do
with the use. The idea that the antelope is divine as a representative of any
god cannot be proved or even made probable for this rite, and similarly there
is no trace of totemism to be seen in regard to the antelope in Vedic literature.

* Bhagavatli, ii. 1. 65, Mauss, Année sociol. ii. 100 ; below,
. % Cook (Zeus, i. 28) suggests that Hera- Chap. 22,§ 9.
Kkleitos’s doctrine of heat as the world ¢ TS.v, 4. 4. 4.
principle is connected with Zeus as the * CB. v. 4. 2. 4. For the use of the horn
burning sky or aether. generally cf. Evans, JHS. 1901, pp.
* RV, x. 186; Oldenberg, Rel. des Vedd, 185 #f.; Cook, Zeus, i. 506 ff.
pp. 404, 406 ; otherwise, Bloomfield, ¢ Hillebrandt, Neu- und Vollmondsopfer,
JAOS. xv. 157ff, Cf. Hubert and p. 171
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Probably enough there is hete religious conservatism : the antelope hide is the
natural garment of the early Vedic Indian, and the one worn by the student
who is in a special condition of religious communion with the divine : these
motives may go far to explain the use.

There is, however, another element in the rite, which is emphasized by the
Briahmanas, but denied as primitive by Oldenberg. It is that the per-
formance is a new birth, that the performer is reduced to the condition of an
embryo, and the use of milk, the stammering speech, the clenched fist, are thus
explained. There can be really no doubt that the ceremony was meant by
the Brahmans to convey and to have this effect, and the result of the consecra-
tion in the case of one who was not a Brahman, was to convert him into a
Brahman, not of course permanently, but for the time being. The Rigveda !
is one place seems perfectly clearly to allude to the rite as making the per-
formers born, that is newly born again,? and while we may, if we like, say that
the older idea was merely that of the production of religious ecstasy, still we
have no right to deny that the rite was as early as the period of the Rigveda
carefully remodelled so as to suit the idea intended to be seen in it by the
Brahmans. An explanation of the stammering speech is offered by Olden-
berg as indicating the moment when the ecstasy seizes on the offerer, but,
though this may be paralleled with the broken utterances of the priestess of
Delphi and elsewhere, the other interpretation deserves preference.3

A very different theory of the whole rite is suggested by Hillebrandt,* who
relies on the derivation of the word from dah, ‘ burn’, in place of that from
dag, ‘ serve a god’, or perhaps daks—preferred by Oldenberg. He therefore
thinks that the Diksd was a voluntary death by fire, the desire to burn oneself
to attain the heaven of Visnu, and adverts to the suicide by fire of Kalanos
of Taksacila, which is recorded by the Greek writers. He admits, of course,
that this is not the purpose of the rite as known to us, in which the offerer had
no intention at all of departing from life, but undertook the offering in the
hope inter alia of prolonging his days, and multiplying his possessions in this
world, but he points out that Brahmana texts 5 lay down that the victim for
Agni and Soma, which is offered after the Diksa, is not to be eaten, and that
it is a buying off of one’s self, which he interprets to mean that the ceremony
of offering this victim was ingeniously intended to redeem the man from death.
The stammering speech of the consecrated man he explains in another way,
from the offering of enemies to the gods, the stammering being the view
taken of their strange and unintelligible speech. The evidence for this view is,
however, clearly of the weakest kind: there is no trace of the practice of
! RV.vii. 88, 18; cf. AB. j. 8.22, &e. Cf. adeath, JUB.iii.9.4 ; 10.86.

also RV.i. 164. 86 ff. 3 Hauer (op. cit., 3 Keith, Taittiriya Sambhita, i. PP exiii-cxv.

pPp- 68 ff.) interprets the frog hymn ¢ Ved, Myth.i. 482 ; iii. 854 ff. ; (Kl Ausg.),

(vii. 108) as alluding to the Diksa, and p- 188.
finds in x. 106, 5 #f. specimens of the % MS. iii. 7,8; AB.ii. 8. 11 ; KB. x. 8
. stamumering speech of the consecrated. TS. vi. 1. 11, 6,

* From another view-point consecration is

Downloaded from https://www.holybooks.com



. Chap. 19] The Consecration 303

voluntary religious suicide in the age of the Vedas : the pessimism which leads
to this suicide is not, in historic times, known in the Veda, and the idea that
as later * captured enemies were sacrificed to the gods is without any evidence
for the Vedic age. The sanctity of the victim to the two gods is much more
probably to be explained by the excess of divinity embodied in it, in view
of the greatness of the two gods to whom it is dedicated, both of whom
must be deemed to appropriate it for their own, and it must be remembered
that the explanation of the offering being a redemption is merely a priestly
speculation, not finally held valid by the Taittiriya Samhita.

§2. The Avabhrtha

As the Diksa is the beginning of the Soma sacrifice, so the end of it and also
of many other offerings is the Avabhrtha, or ‘ concluding bath’.2 The word is
found already in the Rigveda,® and undoubtedly in the original sense, and the
practice must therefore be assumed to have existed from the earliest period
of the Vedic religion. The meaning of it is clear: it is the carrying down to
the waters of the various things which are to be disposed of after the offering
is over. The ceremony at the end of the Soma sacrifice is simple : the skins of
antelope hide and the girdles, which the sacrificer and his wife have been
wearing throughout the rite, are taken off, and cast into the water along with
the utensils which have come into contact with the Soma and with the pressed
shoots of the Soma plant. Then the two go into the water and rub the backs
of each other : then they come out from the water, and thereupon put on fresh
garments. The performance is made into a sacrifice by the fact that offerings
are made and verses addressed to Varuna, claiming him as the possessor of
many healing powers, imploring him to drive away hate, and to pardon sin.
The bath itself is addressed as the cause of the removal of sin. But these
forms are obviously mere cloaks for the fact that the washing is the chief
thing, and that it concerns itself with the removal of the mysterious potency,
which has clung since the Diksa to the sacrificer and his wife, rendering them
unfit for normal human life. That this was realized by the priest is clearly
proved by the language used of the rite : ¢ the waters are distinctly said to
remove the consecration and the Tapas, and it is stated that the sacrificer
takes the consecration with him into the bath. The meaning is illustrated
by the parallel procedure in the case of the undertaking of a vow of study by
a Brahman. He then assumes a girdle, an antelope skin, and a staff, and at the
end of the vow all these things are solemnly laid aside, and he takes a bath.?

1 So King Jurdsandha in the epic; Egge- vi. 10, 1; x. 8. 16 ff.; Hubert and
ling, SBE. xliv. p. xxxvi, n. 1. For Mauss (Année sociol. ii. 861f.) ‘give
German parullels, see Dio Cassius, liv. Hebrew and Greek parallels and com-
20; Tacitus, Ann. xiii. 57; Helm, pare the concludingservice of the Mass.

. Altgerm. Rel. i. 293, 3 viii. 93. 28. ’

* Oldenberg, Rel. des Veda®, pp. 407-10; * MS.iii.6.2; ApCS. xiii. 21.8.
ApCS. viil, 7. 12 ff. ; xiii. 19 #1.; KCS, * HGS.i.7.8; 9.8-10.
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The nature of the bath is further elucidated by the fact that through the
performance of ablutions in it the waters become charged with magic potency
and power: thus at the end of the bath at the horse sacrifice, those who go in,
though evil doers, are released from all their sins.! The bath too serves as the
mode of driving out evil in a curious rite, which is recorded of the same sacri-
fice : 2 a man is driven into the water up to his mouth, and on his head offer-
ings are made to Jumbaka, to death,and to the slaying of an embryo: theman
is of an ugly appearance, and is said in the Catapatha Briahmana to be the
symbol of Varuna. It is clear from the notice of a Sttra that the real meaning
of the ceremony, which ends with the man being driven away, is that he is a
scapegoat, who bears with him the sins of the community, but who is also
purified from them in some measure by the driving into the water. The
offering on his head may well be derived from the mere mode of transferring 3
the sin by touching him on such a part as the head, or merely be based on the
fact that an offering to Varuna was an essential part of the rite for the priest,
and that the obvious place to make it was in the man who had the sins of the
people upon him. That a human sacrifice is meant, as was imagined by Weber,*
who thought that the potency of the bath to remit sin was due to this, is
obviously wrong : there is no trace in any of the texts of the death of the man,
who is on the contrary clearly driven away  as an essential part of the rite.

§3. Taboos

While the bath has the power of removing what is attached to a man’s
person, and thus is often used before undertaking a rite, as before the Dikga
itself by the sacrificer, by bridegroom and bride before marriage, and by a
woman after the spell to produce offspring has been performed for her,® it is
also necessary to avoid its use to prevent the removal of the holy power,
which has been attained by some means or other. The theory would therefore
demand that, after the initiation of the Brahman student, he should not take
a bath until the final bath, so as to preserve his undoubted condition of
holiness to the end, as the sacrificer ean do in the case of the sacrifice, but
obvious practical considerations rendered it impossible to carry that out in the
times recorded for us. Though the more recent ascetics in India often never
wash at all, and the seclusion of girls from ordinary life before and during
puberty is practised for long periods in some lands, the use of the bath was not
normally in the slightest degree forbidden to the Vedic student.” But we hear

3 Above, Part ITI, Chap. 18, § 2 ; KCS, xx. all likelihood permanent, though Egge-
8. 17, 18. ling thinks he may have been expected
* CB.xiii. 8. 6. 5; TB.iii, 9. 15. to live an anchorite’s life. But he had
* 80 in theancient Hebrew rite of consecrat- been bought to perform the rite for
ing a thing the touching by the people 1,000 cows: so, if he went away, he
was the essential element ; Wellhaugen, would probably not trouble about
Archiv f. Religionswissenschaft, vii. 83— asceticism,
89, S ¢ KCS. vii. 2. 15, &e.
¢ See Eggeling, SBE. xliv, p. xl. ‘ .1 BDS.i.2.8.89; GDS.ii. 8, &e,

5 CCS. xv1 18.20; fhe expulsion was not in
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of cases where the theory was worked out : in the case ! of the period of a year
connected with the ceremony of cutting the beard of the youth, which is intro-
duced by a ceremony comparable to the initiation to studentship and during
which the carrying of a girdle, the living on alms, and so on are preseribed as
1or a student, washing, combing the hair, cleaning the teeth, and washing the
feet are forbidden. In the case of the four-month ceremonies,? it is a rule of
perfection, at least, that the performer should not bathe until the final bath.
The sense is clear, and throws light on the famous reference in the Aitareya
Brahmana 2 to the dirty condition of the ascetic, which is also echoed in the
hymn of the Rigveda ¢ regarding the inspired Muni.

The case of the hair is analogous to, and closely connected with, that of the
washing or refraining from washing the body. The Vedic domestic ritual lays
stress on the cutting of the child’s hair once in early childhood, and then later
for the youth when he has grown up : the hair is carefully cut, and after that
was arranged in the characteristic manner in which the family wore its hair,
this being a marked sign of differentiation among the Vedic families and one
already recorded to us in the Rigveda ; the beard of the youth was also shorn.®
The aim of the performance is expressly stated in the formulae accompanying
it to be the production of long life, and the giving of health and purity, and
obviously it served also to mark the family connexion of the child or youth.
That in the ceremony there was any idea of an offering whether to gods, or
to demons, or to the Fathers ¢ is not indicated by anything in the ritual texts
nor in the formulae used, and, if any such idea was ever present, it was not
felt in Vedic times. There is indeed no obvious reason for distinguishing the
action in these cases from the action in the cases of sacrifices. The sacrificer
before the new-and full-moon offerings has his hair cut, except the family knot,
and his beard shaven, and even his nails pared: so the sacrificer in the case of
the Diksa, and at the four-monthly offerings, and the motive expressed in
these cases is the removal of the dead skin to make the body pure.” The same
principle of shaving was observed by the living after the death of a member of
the family,? at the same time as the putting on of new garments, the renewal
of the domestic fire, and the washing of their bodies. The same performances
were applied as in all lands to the dead :  perhaps we can say nothing more
than that the feeling of impurity from contact with the dead was very strong,
and required to be removed as vehemently as possible.

On the other hand, as in the case of abstaining from washing, so we have

* GGS.iii. 1. 10 ff. logical Essays presented to E. B.
* KCS.v.2.21. Tylor, p. 805; Hillebrandt, Ritual-
3 AB. vii. 18. litteratur, pp. 7, 8. For the soul in the
¢ x.186. hair, see Hopkins, Origin of Religion,
5 AGS.i.17.12,16; 18.5; GDS, xx. 5. pp. 116 ff.

For Greek parallels see Cook, Zeus, i.
23-5, 98. For peculiarities of arrange-
ment of hair as characteristic of tribes
and families cf. Ridgeway, Anthropo-

20 . [mos. 81]

Oldenberg, Rel. des Veda', p. 426.
CB.iii.1,2.1; MS.iii. 6. 2.
AGS.iv. 6. 4.

AGS.iv.1,16; AV.xix. 82.2.

® ®» N o
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instances in which the hair must not be cut at all. The newly wedded bride
on the fourth day, before the consummation of the marriage is permitted, must
be rubbed with an ointment from the remains of oblations up to the nails and
the hair.! The ascetic of the Rigveda wears long hair; the description of
the attributes of asceticism in the Aitareya Brahmana include dirt, long hair,
a girdle, and an antelope skin. In the period of a year before the shaving of
the beard referred to above the hair may not be cut. Inthe royal consecration
the sacrifice is followed by period of a year in which the consecrated may rub
but not wash himself, shorten, but not cut off the hair.2 The reason for the
usage is given with perfect distinctness by the Brahmana : the anointing has
put the strength of the waters of anointing into his hair, and he would destroy
the virtue thus engendered, if he cut off the hair. The same principle is applied
to the animals of the sacrifice : the steed for the horse sacrifice must not, for
the year in which it wanders free before its death, be allowed to bathe in
water, and the manes of the horses in the realm should not be cut for a year
after the royal consecration.® Naturally the end of the period of allowing
the hair to grow is marked by a formal act of shaving : this is the case with
the man consecrated by the Diksd, with the king at the end of the year of
consecration; at the Samavartana ceremony, which ends the period of
studentship, the hair, the beard, the hair on the body, and the nails are all
carefully cut.?

In a considerable number of cases we find that at certain times the
intending sacrificer must abstain from sexual intercourse, must fast, or feed
on certain specified foods alone, must sleep on the ground, and so on. The
man who intends to establish the sacred fire must for the night before the per-
formance lie awake in silence : ® thus he is said to secure purity and Tapas
for his approach to the gods next day. For the day before the new- and full-
moon sacrifices the sacrificer must be careful not to eat meat or have sexual
intercourse ; at evening he may eat wild plants and fruits, but nothing of what
he is to offer next day; he must sleep on the ground with his wife for the
night, and some even demand that the pair shall spend it in telling stories.®

When the student is performing his period of studentship,? he is forbidden
intercourse, and a high bed : when he has been admitted to study 8 by the
solemn offering, he must stand silent for the rest of the day, and eat no salted
food for the day. When he comes to a specially sacred part of his work of

* GGS. ii. 5. 6. to Persian influence on Candragupta’s
¢ LCS.ix.2.18,21; €CB.v. 5.3.1; KCS. court drawn but with little cogency ;
xv.8.28. of. Keith, JRAS. 1916, pp. 188-43.

3 K¢S, xx. 2. 12, 18; LCS. ix. 2. 26. In ¢ Ap(S. xiii. 28. 16 ; ¢GS.iii. 1. 2.
Persia we have an obscure record °® Ap(S.wv, 8.1 ff. _
(Herodotos, ix. 110) of an annual hair Hillebrandt, Neu- wund Vollmondsopfer, .
washing (?) by the King, with which Pp- 3, 6, 14.
Strabo’s (xv. 69) remark as to a GGS, iii. i. 17 .
similar Indian practice has been com- * GGS, ii. 10, 45 ff.
pared, and far-reaching conclusions as

@
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learning, then he must shut his eyes, and in silence for a day and a night or
three days eat nothing, the shutting of the eyes being no doubt in order not
to be blinded by the excessive majesty of the work, which he has studied.
Before he imparts such important knowledge to his pupil, the teacher himself
for a day and a night must practise chastity, and eat no flesh.! In the offering
of the Cabalthoma it is provided that the offerer must lic on the ground for
twelve nights, speak as little as possible, observe chastity, and take only sweet
milk.? The fasts are deemed by the Brahmanas to be the essence of Tapas,3 or
again the fasting before an offering is deemed courtesy to the gods, just as
one does not eat before one’s guests. The former motive is very probably
areal one: the use of hunger to produce states of ecstasy is well attested, but
other reasons are possible : the motive of refraining from eating flesh is
doubtless connected with the spirit, which is in the dead animal, and which
may be dangerous, especially to a man undertaking a solemn rite. The
refraining from salt, which is even extended by some authorities to cover the
offering of any salted food to the gods, is a strange taboo which is very well
known in many parts of the earth, and which in some way seems to stand
in’connexion with fertility : Oldenberg 5 suggests that if it is not an inheritance
from a time which knew no salt, as is very possible, the unfruitfulness of salt
ground and of sea water suggested its evil character, but of that we have no
adequate proof, and in point of fact salt passes in some measure as a sign of
prosperity,® through its use for animals to lick. Other motives may be the
danger of evil spirits entering the man who eats, seeing that at a festival such
spirits will be present in large numbers ; the desire to secure that there will be
enough food for the gods—which is paralleled by the Vedic politeness theory ;
or the desire not to interfere with the full benefit to be obtained by the holy
food, which is not expressed in any Vedic passage, but with which may be
compared fasts ordered after consuming forbidden food until all trace of it
has disappeared.” In the case of sexual intercourse probably the same idea
is at work as in the case of the loss of seed generally : the horse for the horse
sacrifice is kept away from mares as well as from the water, and the motive
appears clearly enough in the ritual and the formulae : 8 it is undesirable in
this case as in the case of the Brahman student and the consecrated man to
lose any strength whatever. Even laughter ® is regarded as loss of strength :
the consecrated man must put his hand before his mouth to prevent the loss
of his laughter, which is compared with light on the strength of the Rigveda,1?
by which laughter and lightning are already closely connected.

In addition to these taboos there are others of more curious character.

* GGS.iii. 2.87; €GS.ii. 11. 6. 8 CB. xiii. 3. 8.1; TB.iii. 9. 17. 4; TA.i.
* Weber, Ind. Stud. v. 440 ff. 80; ii. 18; KCS. xxv. 11.21; AGS.
. % CB.ix, 5.1, 6. iii. 6. 8 ; Vait. xii. 9.

¢ CB.i.1.1.8; ii.1.4.1, 2, * TA.v.1.4; contrast TS. vi, 1. 3.8.

S Rel. des Veda®, p. 414, n. 1. ¢ Qldenberg, op. cit., p. 429. Forthelucky
¢ CB.v.2,1.16. sneeze (dskara ), see PB.viii. 1.1 ; 2.2,
7 ApDS.i.9.27.8; GDS. xxiii. 23.
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‘When the ground is ploughed for a fire altar, there are sowed upon it seeds of
every kind except one, and of that the sacrificer never tastes again in his life.2
If'a man use a goat or Kuca grass as a fetish of the fire, then he must not
eat either the goat or sit on Kuga grass ; ? if a man takes his fire from the house
of a wealthy man, he may not again eat in his house ; ® at the Vajapeya the
sacrificer is anointed, or deluged, with various libations, in preparing which
all kinds of food are mixed with water, one only being excepted of which
he never eats again.* The builder of the fire altar in bird form must not again
eat a bird in his life,® and the same rule is laid down for the learner of the
Jyestha Saman.® To see here traces of totemism is of course possible, but like
all possibilities, which have no evidence to raise them into probabilities, not
a very helpful mode of procedure. The case of the altar is clearly due to its
bird form : the bird is invested with the holiness of Agni, and must not be
eaten by a man who is closely connected with Agni, as is the builder of the
fire altar. The borrowing of the same taboo by the learner of the Jyestha
Saman must not mislead us : once a taboo starts, others easily follow. The
idea that the taboos represent an agreement with spirits to abstain from one
food, in return for being allowed to use others, is one which has no support of
any kind in the Vedic religion.’

The silence taboo may be variously explained : possibly it may denote the
desire to avoid the attacks of evil spirits who may enter the open mouth :
retirement into solitude which is further recommended may denote the same
feeling, and the sleeping on the ground is interpreted by Oldenberg as a device
for avoiding the attacks of such spirits, who will be misled by the change of
couch. So also, he thinks, one of the causes of the abstinence from intercourse
is the avoidance of attack by the demons whom such conduct deceives. Itis
possible, however, that in the case of sleeping on the ground another motive
was at work, the desire to obtain the power which belongs to the earth spirit :
we are reminded of the priests of Zeus at Dodona who slept on the ground.®

The fear of the spirits is of course an undoubted motive in the case of the
constant taboo of anything connected with death. The teacher who desires to
instruct his pupil in the secret texts which cannot be recited in the village
must not see blood, a cemetery, nor certain beasts, which are said to be
shaped like a corpse.® The pupil himself is to avoid the sight of a place of
burning bodies or the bearers of such bodies ; he should not look into a well,
nor climb a tree: *° the first of these rules reminds us that the spirits dwell in

the depths of the earth, that it is dangerous to see one’s own reflection in the
- water, and the second may refer to the part played by the tree as giving the
coffin or covering for the body or ashes of the dead. Again the Snataka may

! CB.vii.2.4.14; of. GGS. iii. 2. 58.

¢ GGS. i, 2. 57.
* KCS.xxv. 4, 48, . " Oldenberg, Rel. des T/’eda‘ p. 416.
* ApCS.v.14.2. " ® Kretschmer, Gesch. d. gnech Spr., p. 87.
¢ 0B.v,2.2.4; Weber, Vajapeya, p. 86. * €GS.ii.12.10; vi.1. 4,5

‘CBX1413 © €GS.iv. 12. 27ff
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not sit directly on the bare earth, which may be thus explained or by the fear
of his losing his holiness by contact with earth.! He may not go by evening to
another village or by any but the main road, probably lest he meet evil
spirits.? There are also innumerable other taboos, connected not only with
death but with lying-in women, and women in their courses, who are regarded
as specially full of danger by many peoples, an idea which is often to be
traced to the blood taboo.3 Of special frequence is the occurrence of taboo
against the use of vessels of clay : the consecrated man must not use such a
vessel for his milk food, the butter used at the Taninaptra service must not be
covered by such a vessel, the learner of the Jyestha Siman must not eat or
drink from such an utensil, the milk for the new-moon offering must not be
covered in this way, and so on.? The vessel used when certain secret texts are
recited must be of metal.’ In these cases the Brahmanas show clearly that
the sense of the connexion of the earth with the dead was the cause of the
objection.

On the other hand there are instances in which the aim of man is pre-
cisely the opposite from that seen in the working of taboos: he desired to
come into the closest possible relations with the object which he desires to
provide. Thus in the case of the Cakvari verses which are already alluded to
in the Rigveda the rules for the conduct of the pupil who desires to study the
verses are of a peculiar nature. He is required to follow certain rules for a
period of from twelve years to a year—in fixing lengths of courses the
Brahmans are always accommodating—which include the duty of touching
water thrice daily, wearing black garments, eating black food, exposing him-
self uncovered to the rain : he must not cross flowing water nor save in case of
the greatest need go on a ship, because the strength of the Cakvari rests in the
waters. At the end, when he has learned to sing the verses, he must plunge
his hands in water in which vegetables are placed.® The whole performance
has only one possible meaning : it is a Brahmanized version of a rain spell.
Moreover, the ordinary student is encouraged to expose himself to the rain : ?
the holy youth is not to shrink from the holy element. The same sort of
observance in the case of the sun is laid down for students of the Samaveda : 8
they are not to cover themselves from the sun with more than a single garment,
and not to allow anything save trees to get between them and the sun. The
performer of the Pravargya ® ceremony is forbidden to cover himself in the
sun, or to defile it by performing before it any of the acts of nature: *° at

1 CGS.iv, 12, 21. ¢ PB.xii. 18,14 ; TS.ii.2.8.5; GGS. iii.2.
2 GGS.iii. 5. 32. 7 PGS.ii.7.11; GGS.iii. 5.11. Cf.Usener,
3 Reinach, Cultes, Mythes et Religions, i. Archiv f. Religionswissenschaft, vii. 285.

162 . ; Frazer, Taboo, pp.145 ff. This * GGS.iii. 1. 31 ff.
work contains examples of all thekinds ° CB.xiv. 1. 1. 33.

of Vedic taboos. 10 Cf. the rule for the Brahman student, CB.

¢« KCS, vii. 4. 83 ; viii. 2.1 ; GGS.iii. 2. 60, xiv. 1. 2. 83; AV. xiii. 1. 56 (with

' 61, &e. Lanman’s note) ; Hes. op. 725 ; Brunn-
GGS.iii.2.85; PGS.i. 3. 3. hofer, Arische Urzeit, pp. 324, 325.
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night he must make a light, and eat by it, thus creating for himself a present-
mept of the sun. The performer of the second form of consecration at the
Soma offering takes nothing save hot milk in the effort to make complete the
state of heat which the performer of the first consecration aimed at.?

1t is of interest to mention in conclusion the conjecture put forward by
Weber 2 that the word taboo as tabuva was actually found in the Atharvaveda ;3
it is clear that such a suggestion could not possibly be made good, and the idea
has been rejected with almost entire unanimity by scholars.®

§4. The Forms of Prayer

The Rigveda shows quite clearly that the conception of prayer for aid to
a god without the performance of any sacrifice was quite natural and intelli-
gible. The heroes of its narratives of the deeds of the Ag¢vins in special seem
to have been specially eager in their prayers for the aid they desired. But
the priests were, from the earliest period of the later Sarhitis and probably
earlier, ready to find the exact formulae with which the deity should be
addressed in every stage of trouble, and, what was still more important, to
lay down the nature of the necessary offering. Hence we find even in the
Taittiriya Samhiti 5 an elaborate account of the different offerings to be made
to the gods for a vast variety of cases of special desires : the verses used by the
priests for the Anuvikyis and Yajyis are taken from the Rigveda, many
however in a very far from natural way, showing that the only interest of the
composers of these lists of offerings was to find some verse, which by connexion
of sound or sense might be thought appropriate. On the other band the ritual
still here and there allows the offering of prayers which were not immediately
dictated by the necessity of accompanying libations : thus in the Agnistoma
the morning litany, the Prataranuvika with its address to Agni, to the Dawn,
and to the Acvins is independent of any actual libations. In the domestic ®
ritual the rule is laid down that the student is to perform the devotion to the
twilight, both night and morning in the wood : after the twilight is over, he
has to repeat the three sacred words Bhth, Bhuvah, and Svar, and the
Savitrl verse : the sacred words denote, the first earth, the third heaven, but
the intermediate expression has no obvious relation to the intermediate space,
save in so far as it may be a compound, as suggested by Oldenberg,? of the two
elements of the first and third words. In another form of ritual the prayer is
connected not with a libation, but with a ceremonial reverence to the fire, the

t Weber, Ind. Stud. x. 363. Contra, Hauer, Die dnfinge der Yoga-
! SBA. 1896, pp. 681 ff., 873 ff, (with praxis im alten Indien, p. 63.
remarks of Jacobi, E. Kuhn, and ¢ ii.l.1ff. Thereisa considerablesimilarity
Bendall) ; cof. Ind. Stud. xviii. 215; in many of the magic rites of the
Bloomfield, Atharvaveda, p. 61. Kaugika Sttra as is' pointed out by
® v,18.10. For other strange terms in this Caland (dltindisches Zauberritual, p.
‘ hymn, cf. Tilak, Bhandarkar Comm. viii).
Vol., pp. 27 ff. See also App. G. ¢ CGS.ii. 9.

¢ Hillebrandt, Rituallitieratur, p. 171. 7 Rel.des Veda?, p. 481, n. 4.
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Upasthina, where by the mention of his devotion to the fire the votary intends,
in the naive conception of the Brihmanas, to call the attention of the god to
the fact of his existence and doubtless also of his needs.!

In the main the rule is observed that the prayers, which celebrate the
actions of the gods and invoke their aid, are in verse, while the prose is
restricted to the formulae, which accompany each act of the sacrifice and in
special each offering as it is made. But there are here and there prose prayers
spoken by the Adhvaryu, as at the new- and full-moon offering and at the horse
sacrifice. But, whatever the type of the prayer, the result is the same : the
priest prays that the sacrificer—who may of course be himself—shall have
long life, riches, especially in cattle and horses, in chariots and gold, sons in
abundance, freedom from disease, success over his enemy, and prosperity in
general ; he also prays that his enemies may be brought to ruin.? It is
undeniable that the prayers are nearly always for material objects, and that
the occasional expressions of desire for spiritual goods are in the extreme
exceptional : here and there we find admissions of sin and desire to be at
friendship with the gods, especially Varuna, but that there is much ethical
cOntent in the hymns generally it would be absurd to assert. The real object
of the hymn is to please the god by the references to his past deeds and his
power, and thus induce him to manifest again the strength of his right arm
for the benefit of his servants. The hymns often remind the god of their
ancestral connexion, and in the pride of their production and of the value
which the gods must attach to them are extremely naive. It is wholly im-
possible to doubt that, if the Adhvaryu really thought that the acts of the
sacrifice and the actual offerings were what mattered, his view was not in the
least shared by the Hotr, who was of opinion that his perfectly constructed
hymns would give the god the greatest possible amount of pleasure. Itis a
question of interest, but one which cannot be answered, how it came about that
this love of poetry died out, after it must have flourished for some centuries.
The Brahmana period is clearly a time when the priests are content in the
main to use the traditional poetry, and, if they composed, to base their com-
positions very closely on the traditional models. The pride of the Vedic poets
in their own powers is perfectly evidenced, when they claim that their hymns
strengthen Indra for the slaying of Vrtra or that through the prayers the
steeds are yoked to the chariot of the god. Here as everywhere the tendency
of the sacrifice to pass into magic is illustrated : the prayer which is really
essentially free from magic is at last turned by the pride of its composers into
nothing but a spell.

* CB.ji.8.4.7. pp. 163 ff.), stands or falls with the view

2 The theory that the spell precedes prayer, that magic precedes religion. On the

which is widely held (Meyer, Gesch. d. view here taken that they are inde-

A2 1.ii. pp. 870, 871 ; Usener, Archiv pendent, prayer is mnot originally a

f- Religionswissenschaft, vii. 15 ff.; spell; cf. Bloomfield, Religion of the

- Feist, Kultur der Indogermanen, pp. 349 Veda, pp. 205 ff. ; Jevons, Idea of God,
ff. ; cf. Farnell, Ebolution of Religion, pp. 108 ff. ; Heiler, Das Gebet (1921).
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The Brahmanas and the ritual 1 give advice to the priest how to make use
* of the service for ends not openly expressed. If the ritual contain in a liturgy
thé word * possessing heroic sons’, he has but to think of the wife of the
sacrificer, and he will bring if about that she has a strong son : the word
¢ embryo * if thought on will bring her fertility. But, on the other hand, the
power can be used for evil as effectively : if the przest but think of the enemy
whom he hates, when he takes up the pressing stone in his hand, he can over-
throw the enemy : the pressing stone thus becomes a weapon to slay him.®
Of these puerilities the Brahmanas are never tired,® and this attitude of mind
must be accepted as a fundamental fact of their mental outlook. '

 CB.iii.9.4.17; CCS.iv.8.4.8; v. 9,19 p. 185 ; TS.ii.5.2.1; CB.i.6.3.10.
14,12, &e. Thehighestpitch of absur- * ¢B. iii. 9. 4. 17; cf. PB if. 18.2; vi. 8. "
. dity is perhaps reached in the narrative '~ 18; 6.2; MS.i.4.12; 6,8; ii.5.8; |
how by the error in placing an accent iii, 1. 9, &e.; AB.iii. 8. 21 ; 6.1 1,
a foe of Indra ruined himself and not 3 TS, vi. 4. 4. 8 (device to secure wamen’s ‘

Indra; Keith, Taittirtye Sanhitd, i. love); MS.iv.5.7; CB.i.4.8.11 ﬁ. ;
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