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Some remarks on the chronological relations

between the Yajamana Brahmana of the Maitrayani Samhita

and its parallels in the Kathaka and Taittiriya Samhitas

In the Maitrayani Samhita, the section I, 4, called Yajamana-brahmana, deals with the part
of the sacrificer during the DarSapiirnamasa ritual, and contains both the mantras to be uttered
by the yajamana (and his wife), and the brahmana or prose commentary of these mantras. This
situation of the YB in the first kanda contrasts with the fact that the brahmana section
commenting on the mantras to be uttered by the priests belongs to the fourth (and last) kanda,
which is the khila or supplementary part of the whole book.

Here I will try to show that the YB reflects the earliest state of the DarS§apiirnamasa ritual
known to us, and predates the parallel passages contained in the Black Yajur-veda Sambhitas
(Kathaka and Taittiriya) dealing with this topic. Moreover, it will appear that the parallel
passage of the KS is earlier than that of the TS.

I Composition of the MS Yajamana-brahmana

The text of the MS YB appears to be composed of several layers.

1) Mantras
In the YB we first find the mantras, and then the brahmanas commenting on these mantras.
But the mantra part itself exhibits some traces of internal stratification.

From I, 4,1:47, 1 up to 1, 4, 3: 50, 16, the mantras follow one another in an order which
conforms to the sequence of their use in the ritual. They run from the preparation which takes
place on the eve of the sacrifice (the upavasatha day) to the closing procedures which are
performed at the end of the sacrifice the next day.

But this first layer of the mantras is followed, from I, 4, 3: 50, 16 upto I, 4,4 : 52, 8, by a
series of additions related to various moments of the sacrifice.



- A first addition is composed of a set of three mantras related to the topic of the use of the véda
or ritual broom, to be uttered during the Sacrifice to the wives of the gods (patnisamyajd) which
follows the main rites of the Dar§aptrnamasa, but takes place before the closing procedures ;
plus of a mantra which is uttered at the end of the whole sacrifice, according to KS, TS and the
Srauta-sutras.
- 1,4,3:50,16-18
vedo ’si védo ma abhara tr3pto "hdm //( ...) vedé vajam dadatu me (at the end of the patnisamyajd the broom
is held out to the wife of the sacrificer ; according to MSS 1, 3, 5, 15-16 these mantra dedicated to the broom
are used in a dialogue between the adhvaryii and the wife).
- L4,3:51,1
nir dvisantam nir dratim daha, rudrds tva yachann, adityds tva strnan (according to MSS 1, 4, 3, 4 the first
mantra is uttered when the broom is loosened and strewn between the fires, before the samistayajus oblation).
- 1,4,3,51,2-3
gomam agné vimam asvi yajiié nrvdtsakha sadam id apramrsydh /
idavan esé asura prajavan dirghd rayih prthubudhndh sabhavan //
Though KS, TS and the Srauta-siitras agree to say that it is one of the very last mantras of the sacrifice, we
cannot exclude the (rather unlikely) possibility that in an archaic form of the sacrifice, it was uttered in a
previous stage of the ritual sequence. Moreover, this mantra might have been added to the list afterwards,
separately from the two preceding ones, since it deals with a different topic.

Do we have to believe that this first additional series of mantras represents a first development
of the earliest state of the ritual (as far as the part of the yajamana is concerned)?

- Then we find a set of three groups of mantras which pertain to the wife and relatives of the
sacrificer.
- 1,4,3:51,4-6
sdm pdmi pdtya sukrtésu gachatam yajiidsya yuktdu dhiirya abhiitham //
aprinandu vijaghata dratim divi jyotir uttamdm d rabhetham sviha // (according to the MSS L, 3, 5, 5, this
mantra is uttered by the adhvaryd when, in the course of the patnisamyajd, the wife of the sacrificer holds
him from behind ; this happens before the time when the broom is held out to the wife.

- 1,4,3:51,7

pdtni patny esd te lokd, ndmas te astu, mda ma himsir (the adhvaryii indicates her place to the wife of the
sacrificer ; according to the MSS 1, 2, 5, 10, this mantra is uttered at the beginning of the day of the sacrifice,
when the sacrificial ground is being prepared — the pravard having not been recited yet. Such a use of the
mantra appears to be very puzzling to us, since it is related to a completely different moment of the rite. I
believe that we can put forth another interpretation. Here we have to draw a comparison with the brahmana
commenting on the parallel list of mantras in the KS : as I will show later on, the KS has rearranged the
mantras in the correct order, and though the text does not mention pdtni patny esd te loké any more in the list
of the mantras itself, it still mentions it in the brahmana, just before sdm pdtnt pdtya sukrtésu gachatam —
thus the close link between these two mantras is preserved in the KS in spite of the rearrangement. The
brahmana of pdtni patny esd te loké might perhaps be understood in this way : if the wife had remained seated
in her normal place near the fire, this fire would have burnt his progeny ; but then she is invited to join another
place; that is to say to hold the adhvaryii from behind, and so her progeny will not be burnt by the fire.

- L4,3:51,79

ya sdrasvatt veSaydmani tdsyai svaha // yd sdrasvati veSabhagind tdsyas te bhaktiviano bhiiyasma // (according
to MSS L, 3, 5, 12, after the oblation to the wives of the gods, and before the broom is held out to the sacrificer’s
wife, the adhvaryii offers the chaff of the grains in the daksinagni fire with the first mantra, and the sacrifice
wipes his face with the second one).

We thus see that these mantras deal with some ritual acts which take place before the broom
handling at the close of the patnisamydjd, though in the list they occur after the mantras related
to the broom : this shows that they have been added to the preceding ones afterwards.



- And finally, we find a set of four mantras or groups of mantras concerning the topic of
expiations. We cannot be sure that the three last ones have not been added afterwards, separately
from the first one.

- L,4,3:51,10-12

ayas cagné ’sy anabhisastis ca satydm it tvam ayd asi /

aydh sdan mdnasa kr3tto 'yih sdn havydm ihise "yd no dhehi bhesajdm svaha // (According to the MSS 1, 3,
5, 20, this mantra is uttered during a libation of ghi following the loosening and strewing of the broom. But
according to the KS it is uttered at a slightly earlier stage, after the mantra sdm pdtni pdtya, and before the
mantra yd sdrasvati vesaydmanf tdsyai svaha. In both the MS and KS it is used (by the sacrificer ?) for a
general expiation.

- 1,4,4:51,13-16

devan janam agan yajiids, tdto ma yajiidsyasir dgachatu, pitin (...) manu3syan (...) apd ésadhir vdnaspatin
(...) paficajandm jdnam agan yajiids, tdto ma yajidsyasir dgachatu (according to the MSS III, 1, 20 this
mantra is used as an expiation in case an offering has been spilled and has to be thrown out ; but the KS list
of mantras locates it in the regular closing procedures — before the uttering of the ye deva yajiiahanah
formulas, and has it immediately followed by the mantras paricanam tva vatanam dhartraya grhnami, etc...
and bhiir asmakam etc, just as it is the case in the MS. The MS and KS brahmanas do state that the mantra
devan janam agan yajiids ... is to be applied to the offerings which have been spilled (skanna), but the purpose
here is to get back the blessings that might have fled away from the sacrificer (seemingly with the spilled
offerings).

- L,4,4:51,162a52,6

paiicanam tva vatanam dhartraya grhnami (...) paficanam tva paficajananam dhartraya grhmami caréstva
pdiicabilasya dhartraya grimami // dhamasi priyam devanam dnadhrstam devaydjanam / devavityai tva
grhnami //

In MSS I, 4, 1, 15, just as in TS and in the other Srauta-siitras, we find that this mantra is uttered by the
sacrificer at an early stage of the sacrifice (the preparation of the sacrificial ground), when the adhvaryii scoops
ghi with the sacrificial ladles ; this use of the mantra is in agreement with the fact that the verbal root GRH
commonly denotes the ritual scooping of a material for making a libation. As a matter of fact at the end of this
series of MS mantras the term ajya-grahd does occur. But the KS list of mantras locates the formulas
paiicanam tva vtanam dhartraya grhnami towards the end of the sacrifice, just after devan janam agan yajiias,
and thus before the formulas ye deva yajiiahanah. They might then have some relation with the preceding
expiation. And the KS brahmana applies GRH to the sacrifice itself, and then to different items which are
seemingly some of the possible benedictions obtained by the sacrifice : yajiam evasmai
ghrnati...pasin...disah... As to the MS brahmana (which is very similar in content), it clearly uses the root
GRH as a synonym of A-LABH in the same context : ydvan evd yajiid tdm dlabdha...tdm evagrahit. Thus,
the idea here seems to be close to that of the devan jdnam agan yajiids formulas, that is to say, taking back
the part of the sacrifice (and of the related benedictions) which have gone away through spilling. The formulas
paficanam tva vitanam dhartraya grhnami are concluded with a mantra dedicated to the ghf, that is to say
dhamasi priydm devdanam etc... ; we can suppose that this mantra deals with the taking back of the spilled ghi
— the MS brahmana here says : prdjiidta ajyagrahd pathd, which might mean “the ladleful of butter, having
been discerned, has gone along its (normal?) path”, and the KS brahmana adds : na yajiiad dhiirchati, nasmad
yajiio hiirchati ya evam veda “it does not sneak away from the sacrifice, the sacrifice does not sneak away
from him who thus knows”. Of course, the mantra dhamasi priydm devanam is also uttered by the adhvaryii
in the early stage of the ritual sequence, when the ghi is scooped in the ladles (in MS 1, 1, 11 and KS I, 10),
but the KS brahmana which we have just cited hints at the idea that in the YB this mantra is used by the
sacrificer in the concluding rites to prevent the sacrifice from being deprived of any part of the ghi libations.

We cannot completely exclude the possibility that in the MS the formulas devan jdnam agan yajiids and
paiicanam tva vatanam dhartrdaya grhinami were a series of optional mantras to be uttered only at the time
when some ghi may have been spilled, and that the KS chose to include them towards the end of the ritual
performance in order to make sure that no part of the sacrifice had gone away (and that the TS chose to use
them in a completely different place because they can be interpreted as being fit to accompany the scooping
of the ghi). But the other possibility is that the KS ritual sequence shows us the correct way to interpret the
MS mantras.



- 1,4,4:52,7-8

bhiir asmakam havydm devanam asiso ydjamanasya, devdtabhyas tva devdtabhir grhnami. This double
mantra is the continuation and the end of the set of previous formulas containing the GRH root ; in the MS
brahmana it is related to the asking for benedictions (asdste). In KS the first part is inserted between paiicanam
tva paricajananam dhartraya grhnami and carostva paricabilasya dhartraya grhnami, and the second part
appears at the end of the whole set ; in TS the double mantra is not split (just as in MS) and appears at the end
of the formulas for scooping the ghi.

We thus see in the MS mantras for the sacrificer, that the earliest form of the ritual was
gradually enriched with new elements, which all pertain to the last part of the ritual sequence,
and for some of them involve the wife of the sacrificer.

We can distinguish two layers of additions to the original bulk of MS mantras, plus a third
one containing expiations — which may or may not be later than the second additional layer,
since it is anyway usual for expiations to be appended at the end of the development of a ritual
topic.

In fact we have no proof that in the earliest form of the ritual — that which preceded the
addition of some sets of new mantras in the MS YB — the rite of the patnisamydjd was already
in existence. At the time of the Yajur-veda Samhitas, we find very few mantras for the
patnisamydjd in the sections containing the mantras for the adhvaryii : none in the MS and KS,
and three in TS (TS I, 1, 13, p-r). Our knowledge of the existence of the patnisamydjd thus
essentially comes from the lists of mantras to be uttered by the sacrificer.

2) Brahmanas

In the text of the MS YB, the list of the mantras is followed by a long sequence of
brahmanas, which clearly exhibits signs of internal stratification.

At first, we find a rather long development (from 1, 4, 5 to I, 4, 9) which comments one by
one the mantras of the preceding list, following their order in the text (that is to say, the
additional mantras are commented upon after the mantras of the main part, though they relate
to events which take place at an earlier stage of the ritual sequence). In this way, we can surmise
that this part of the brahmanas has been redacted after the addition of the supplementary
mantras, when the list of mantras had been completed. The style of these comments is worthy
of notice : they are very terse and simple, containing no speculations or Prajapati theology ;
they just point out what ritual act the sacrificer is doing when he has to utter the corresponding
mantra, or what it serves for. Moreover, the text justifies the legitimacy of asking for blessings
during the call of the Ida and at the close of the sacrifice — just as if it was composed in a time
when there was still no unanimity concerning these aspects of the ritual.

Then we find in I, 4, 10 the addition of a section which contains comments on
miscellaneous aspects of the New and Full-Moon rite, mainly concerning the ritual acts
performed on the beginning of the main day of the sacrifice. Concrete details are given (e. g.
on the fast food, or on the time of silence), contrary to what could be found in the previous part
commenting on the mantras, and the passage gives greater importance to speculations
concerning the symbolic meaning or mythological justifications of the details of the rite (the



Prajapati theology appears once). The style is very different from that of I, 4,5to I, 4, 9, and
we can guess that it comes from a different origin.

The I, 4, 10 section has no real internal organization and looks more like a mere
accumulation of remarks ; in spite of this, I think it should be treated as a whole — just as the
KS has understood it : the KS has also added it, without important modification, to its initial
group of brahmanas commenting upon the list of the mantras for the sacrificer. After this
addition, the KS ends there its brahmana section dealing with the role of the sacrificer. But in
the MS it is continued by a new layer of additions.

Then we have a third layer : I, 4, 11 and I, 4, 12 seem to form a whole (though any kind
of internal stratification cannot be completely excluded) : these two sections are composed of
miscellaneous developments on different topics more or less related to the theme of ensuring
that the sacrifice may be successful for the sacrificer. Three news mantras are introduced in
passages which have a parallel in the KS brahmana section (while the other passages do not
have such a parallel in KS) :

- L4, 11 (3) features the mantra : dévah pitarah pitaro devas, yo’smi sd sdn yajé, yo’smi
sd sdn karomi, Sundm ma istam sundm Santdam Sundm krtdm bhiiyat, to be uttered during
the recitation of the pravard, in order to prevent the 7si ancestors from reaping the
benefit of the ongoing sacrifice.

- I, 4, 11 (4) features the mantra : yajiidsya tva pramdyabhimdya parimdyonmdya
pdrigrhnami, to be uttered, according to KS XXXII, 4, after the completion of the
patnisamyajyas (contrary to the use mentioned in later srauta-siitras).

- 1, 4, 12 (5) features the mantra : brddhna pahi / bhdjatam bhagi mibhdagé bhakta
brahmandnam iddm havih somyanam somapanam, néhabrahmanasydpy asti , kurvaté
me md ksesta dddato me mépadasat, which serves as an expiation (found by Vasistha)
in case a part of the sacrificial cake is eaten by a sacrificer who is a non-brahmin. While
uttering this mantra, the sacrificer touches the sacrificial cake, but the MS YB does not
tell the moment when this has to be done. According to the KS and the Srauta-sitras, it
takes place after the rite of the calling of the Ida (in order to “milk” her). We should
note that, in the mantra section of the MS YB (and in the first layer of the brahmanas
commenting upon these mantras), the eating of a part of the sacrificial cake by the
sacrificer takes place towards the end of the sacrifice, in the vicinity of the samistayajus
oblation, just before the closing rites which start with the continuous pouring of water
upon the pranita-waters. We find the same location in the Srauta-sitras ; but the KS
brahmana strangely mentions the eating of the sacrificer’s share immediately following
the recitation of the Vasistha expiatory mantra.

In1, 4, 13 we find a fourth layer, featuring different types of expiations (for various faults likely
to be committed during the sacrifice), or explaining how to avoid some bad results ; these
brahmanas have no parallel in the KS. Since it is customary to put the expiations at the end of
a section, this layer may not necessarily be later then the preceding one.

And eventually we have a supplement concerning the optional istis in I, 4, 14-15, which has no
parallel in KS.



II Comparing MS, KS and TS mantras of the sacrificer in DarSapurnamasa

1) Comparing MS and KS mantras

There is almost no doubt that the mantras of the MS YB (including those which have been
added at the end of the original list) are older than those of KS and TS. They are fewer and
reflect a less developed state of the ritual. The new mantras introduced in KS and TS are too
numerous to be cited here, for example we have in KS IV, 14 a set of mantras dedicated to the
five seasons to be uttered by the sacrificer during the fore-offerings (vasantdm rtiinam prinami,
sd ma pritdh prinatu, vasantdasyahdm devayajydyorjasvan pdyasvan bhityasam, etc... for the
next seasons ; // TS 1, 6, 2, less developed than in the KS). One of the most significant
innovations is the introduction by the KS and the TS of a mantra dedicated to Prajapati, to be
uttered by the sacrificer when the anvaharya (or rice-mess which serves as a fee for the priests)
is put on the altar — the importance of this mantra lies in the fact that it is linked with the search
for keeping an inexhaustible supply of istapiirta in heaven for the sacrificer — a concern which
seems totally absent in the YB of the MS.

The study of the relationship between MS and KS mantras can be pushed further on. We note
that the MS mantras have been fully rearranged to follow the order of their use in the ritual :
the mantras from the additional layers of the MS list have been inserted by the KS list at their
correct place in the ritual sequence. What is still more remarkable is that the three
supplementary mantras introduced by the MS brahmanas (namely, yajiidsya tva pramdya...,
dévah pitarah pitaro devah..., and brddhna pahi...) have been also inserted (with sometimes
some changes) at a place which indicates their position within the ritual sequence. This seems
to mean that the KS list of mantras is even later than the MS brahmanas featuring the three
additional mantras.

This point needs further discussion. Could not some redactor of the MS brahmanas have heard
of these three KS mantras, and have wanted to add them in the MS ritual by mentioning them
in the MS brahmanas, at a time when the list of MS mantras was considered to be definitively
closed ? An examination of the content of these mantras shows that this is not the most plausible
hypothesis.

Concerning the mantra dévah pitarah pitaro devah..., one can note that, though the global
purpose of the formula is the same in both MS and KS (preventing the rsi ancestors from reaping
the benefit of the sacrifice), the KS mantra displays some specific features which are linked to
the interpretation of its role as developed in the corresponding KS brahmana (XXXI, 15) : the
KS mantra puts a greater emphasis on drawing the attention of the ancestors to the fact that the
sacrifice is the property of the sacrificer (tdd vah prabravimi tdsya me vitta, svdm ma istdm
astu...), which matches with the corresponding brahmana where the KS develops the theory
that by the power of this mantra the sacrifice is entrusted to the fathers who guard it, so that it
becomes inexhaustible istapiirta in heaven. In view of such elements, N. Nishimura has
concluded (2019) that there has been an interval of “theological” elaboration between the MS
and the KS version of the pravard mantra for the sacrificer, and this view seems to me to be
perfectly sound.

Concerning the mantra brddhna pahi..., one feels at first sight puzzled by the KS version of it,
which begins with bradhna pinvasva kalpantam diso yajamanasyayuse. Since the bradhna,
“ruddy one”, is the sacrificial cake, equated with the sun, why ask it to “swell”, and what is the



relation of an expiation and such a swelling ? The KS brahmana explains here that, since the
word bradhna refers to the sun, the effect of this mantra is to make at sunrise the cosmic
directions favourable to the life of the sacrificer who knows this — the KS clearly wants to
emphasize the importance of a reference to the sun, but the relation of the “swelling” with the
purpose of the expiation is not explained at all. We are forced to agree that the much simpler
wording of the MS — brddhna pahi — better fits with the purpose of making an atonement.
Moreover, the MS clearly states that this is an optional formula to be used in the case the
sacrificer is not a brahmin, with the aim of repairing the resulting ritual fault (we can guess that
in most cases among the Maitrayaniya the sacrificer was a brahmin). On the contrary in the KS
version the expiation formula does not appear to be optional, it has been integrated in the
normal, “standard” course of the sacrifice (we can guess here that among the Katha, sacrifices
where much more often performed by non-brahmin, that is to say ksatriya sacrificers)'. I find
it likely that here a formula which originally was optional expiations became in a later stage
included in the normal sequence of the ritual. It is remarkable that the mantras which in the KS
list precede the mantra bradhna pinvasva, also contain the word pinvasva. These are the
formulas for “milking” the Ida, by asking for benedictions : we have brahma tejo me pinvasva,
ksatram ojo me pinvasva, etc..., asking her to “make swell my sacred power and my luster, my
political power and my energy”, and so on (we see again that here both brahmins and ksatriya
sacrificers are concerned together by the standard form of the ritual). I suppose that the wording
of the formula brahma pinvasva has been influenced by the preceding mantras of the KS list.
Of course, we could also imagine that the sacrificial cake is asked to grow in size in order to
restore the small part which has been already cut from it (at an earlier stage) in order to become
the share of the sacrificer. Anyhow, the MS wording of the mantra appears to be the original
one.

Eventually I will give a striking example of the anteriority of the MS mantras compared to
those of the KS. Among the closing procedures of the New and Full-moon sacrifice is the
striding of the Visnu strides by the sacrificer. At each step he has to utter a particular formula.
In the MS YB mantras (MS 1, 4, 2), we find only three formulas, which means that the sacrificer
takes three steps, in agreement with the old Rg-vedic tradition of the three Visnu strides
(climbing up the three worlds). But in the KS list of mantras (KS V, 5) we find four formulas,
which means that one more step has been added to the traditional list (in order to reach all the
directions of space). A similar shift from the original traditions can be found in the Atharvanic
tradition : in AVS X, 5, 25-35 we find list of mantras for ten Visnu-strides of the sacrificer.

The tricky question is now to determine whether KS mantras are older than those of TS, or if it
is the opposite.

2) Comparing KS and TS mantras

Both KS and TS mantras correspond to a more developed state of the ritual than the MS
mantras. The TS list of mantras is closer to that of KS than to that of the MS, while it also
features characteristics which seem to come from a tradition different than that of MS/KS. We
can find a good illustration of this phenomena in the formulas for the Visnu-strides of the

! This social difference has already been seen by Nishimura (2019) in the case of the MS and KS versions of the
formula dévah pitarah pitaro devah.



sacrificer. Just as the KS (and unlike the MS), the TS has four formulas, but the wording of the
TS formulas differs from that of the KS (while the wording of the KS formulas is close to that
of the MS) : in the MS we have (for the first step) visnuh prthivyam vyakramsta gayatréna
chdndasa, nirbhaktah sd yam dvismé ; in KS prthivim visnur vyakramsta gayatrena chandasa,
nirbhakto yam dvismo ; but in the TS visnoh krdmo ’sy abhimatihd, gayatréna chdndasa
prthivim dnu vi krame, nirbhaktah sd ydm dvismds — this TS wording perhaps shows an
influence from AVS X, 5, 25.

As far as the development of the list of mantras is concerned, the KS is somewhat comparable
to the TS, but in a puzzling way. In some cases, the TS mantras are more developed than those
of the KS, and in other cases it is the reverse. For example, TS I, 6, 2, 1 has formulas to be
uttered before the yoking of the fire, when the enclosing sticks are placed around : dhruvo’si
dhruvo ’ham sajatésu bhityasam, etc..., which are totally lacking in the KS (and the MS) ; TS I,
6, 5, 1 has a mantra to be uttered when the dhruva is being filled up for the samistayajus oblation
(apyayatam dhruvd ghrténa yajiidm yajiidm prdti, etc...), which is lacking in the KS (but is also
found in the White Yajurveda’s Kanva Vajasaneyi Samhita 11, 5, 3).

Conversely, the mantra dévah pitarah pitaro devah, present in the KS, is completely lacking in
the TS ; the formulas for the fore-offerings have a less developed wording in the TS I, 6, 2
(vasantdm rtianam prindami, sd ma pritdh prinatu) than in the KS 1V, 14 (vasantdm rtianam
prinami, sd ma pritah prindatu, vasantdsyahdm devayajydyorjasvan pdyasvan bhityasam) ; the
mantra brddhna pinvasva has also a much less developed wording in the TS than in the KS (as
we shall see later). There is sometimes a trend in the KS formulas to a kind of “verbal swelling”
that we do not find in the TS.

In my opinion, the TS sections have made an eclectic use of the MS / KS tradition and have
carefully knitted it with some other traditions ; this applies to the mantras as well as to the
brahmanas. As far as the mantras are concerned, I will try to support this opinion by examining
the case of two mantras, a version of which appears in both KS and TS.

Let us first go back to the mantra brddhna pinvasva : it appears in TS 1, 6, 3, 3, followed by
dddato me md ksayi kurvaté me mépadasat ; the wording here is exactly the same as in the KS.
But in the KS version we find a sequel to this, namely bhajatam bhagi mabhago bhakta ye
brahmanas somyas tesam idam havir nasomyasyapy asti, which does not appear in the TS (but
is present in the MS). We cannot suppose here that the TS version is the earlier one, and that
the KS would have added a sequel to it, because here the KS version is dependant on the MS
version (and has replaced the MS brddhna pahi by bradhna pinvasva). Moreover, we are led to
note that the meaning of this TS shorter wording of the formula is rather vague, since any
reference to the subject of the expiation is lacking in it — does it really have any relation to an
expiation ? In the corresponding TS brahmana in 1, 7, 1, 6, the answer is clearly negative. The
“ruddy one” represents there the sacrifice, which has to swell, that is to say to be magnified ; it
seems that “sacrifice” in this context means what it given to the gods, that is to say to the priests
(who are the gods living on earth) — the sacrificer should only place in the priests what he gives
to them, but not his cattle (this is supposed to prevent his cattle from accompanying the
sacrificial fee). Such an explanation seems quite embarrassed, as though the TS redactors had
wanted to keep on including a traditional mantra in their ritual, while not adhering any more to
its traditional interpretation. This situation is not completely surprising, because in the TS ritual,
the eating of a share of the sacrificial cake by a non-brahmin does not represent a ritual fault,



and so needs no expiation at all (the non-brahmin sacrificer was supposed to have been
transformed into a brahmin as long as he was under consecration). In other words, the TS has
completely modified the meaning of the earlier KS mantra.

As to the words dddato me ma ksayi kurvaté me mopadasat, they seem to have been linked by
the TS with the next mantra in the list, which relates to the giving of the anvaharya or rice mess
which served as a sacrificial fee for the officiating priests. This is the second mantra 1 want to
examine now. Here too the TS has introduced a modification in the previous ritual. In the MS
YB, the giving of the anvaharya took place during the closing rites, and the sacrificer did not
have to utter a special mantra at that time. But in the KS, the anvaharya begins to acquire a
grand status, with a deep symbolic meaning : it becomes “the share of Prajapati”, endowed with
an endless life force. It serves to grant dksiti to the sacrificer ; though the meaning of this word
is not explicitly clarified in the KS, we can understand that it is related to the development of
the search for unlimited istapiirtd (which will grant an imperishable life in heaven after the
earthly death). Thus in the KS the sacrificer has to utter this mantra ; prajapater bhago’sy
irjasvan payasvan aksito ’sy aksityai tvaksito namasi ma me ksesthah pranapanau me pahi
samanavyanau me pahy udanaripe me pahy iurg asy urjam mayi dhehy a ma gamyah. The
location of the formula in the KS list of mantras indicates that the giving of the anvaharya is
still located among the closing rites (like in the MS). This kind of theorization of the role of the
anvaharya was unknown to the MS YB, but we find it again in the TS I, 6, 3, 3, with another
version of the same mantra : prajapater bhago ’sy iirjasvan pdyasvan, pranapandu me pahi
samanavyandu me pahy udanavyandu me pahy dksito sy dksityai tva md me ksestha
amutramiismim loké. The wording is more developed in the KS version of the mantra, which
heavily emphasizes the notion of imperishability by repeatedly using the root KSI ; but on the
other hand, the TS gives a precision that is missing in the KS version, namely that this mantra
is meant to avoid the perishing of the istapiirtd in the heavenly world (amiitramissmim loké) —
the whole theory of the exhaustion of the istapiirtd in heaven is further clearly explained in the
corresponding TS brahmana (1, 7, 3, 4), while it is completely lacking in the KS. The Kathas
here may have wanted to keep secret this theory — but the secret could not be kept for a long
time ! Here I would like to insist on the main difference between the KS and the TS versions :
in the KS list of mantras (like in the MS) the giving of the anvaharya takes place at the time of
the closing procedures of the sacrifice — this clearly is the oldest form of the ritual ; but in the
TS list the anvaharya is given to the priests at a much earlier stage of the ritual sequence,
namely after the eating of the Ida and before the anuyajas. In other words, the TS ritualists have
modified the previous structure of the ritual — that which was previously in use among the
Maitrayaniyas and the Kathas — probably to give more symbolic importance to the giving of the
anvaharya as a ddksina to the priests. This change might have been related to the growing
development of the theory of the perishing of the istapiirtd (which later on took the form of the
punar-mrtyu theory). This analysis leads me to think that the KS version of the mantra predates
the TS version.

The anteriority of the KS compared to the TS is more obvious when it comes to the brahmanas.



I Comparing MS, KS and TS brahmanas

1) Comparing the general structures

As we have seen before, the MS brahmana section has a first layer (I, 4, 5-9) which comments
on the list of MS mantras (without rearranging their order), then a layer containing
miscellaneous remarks concerning some current aspects of the sacrifice (I, 4, 10), followed by
a layer of supplementary elements dealing with some methods to make the sacrifice successful
(including three new mantras) — for the convenience of the presentation I need not take here
into account the section of the expiations and that of the optional istis. The KS list of mantras
has then rearranged the MS mantras in their correct order, including the three new ones. We
should thus expect he KS brahmana section commenting on this list of KS mantras to be more
recent than the first three layers of the MS brahmana section.

The KS brahmana section has only two layers. The first one (from XXXI, 15 to XXXII, 6)
comments upon the list of KS mantras, strictly following their order (that is to say following
the order of their use within the ritual sequence) with some minor exceptions (the commentary
upon the mantra for eating the share of the sacrificer appears immediately after the bradhna
pinvasva formula, though the actual eating takes place only after the samistayjus oblation, and
the brahmana concerning the use of the broom (veda) has also been shifted to an incorrect
location). The content of the KS brahmanas is closely related to the materials contained in the
first and third layer of the MS brahmana section.

The second layer of the KS brahmana section corresponds to the second layer of the MS
brahmana section, with very little change in the wording. To some extent, the plan of the KS
imitates that of the MS up to its second layer (except that a part of the content of the MS third
layer has been transferred into the KS first layer).

When we come to the TS brahmanas, an important change has taken place. The two layers of
the MS / KS brahmana section have been carefully merged into a coherent whole?, which
contains also some elements coming from a different tradition. I will give only one example of
this intelligent synthesis. In I, 6, 7 the TS brahmana section begins, in a perfectly logical way,
with some general considerations on the nature of the New and Full Moon sacrifice, which are
taken (with some modifications) from the first layer of the MS / KS brahmana section : ydtha
vdi samrtasomd evdm va eté samrtayajiia ydd darSapirnamasdu, kdsya vaha devd yajiidm
agdchanti kdsya va nd, bahiinam ydjamananam yo vdi devdtah pirvah parigrhnati sd enah své
bhiité yajata ( // to MS 1, 4, 5 and KS XXXI, 15). The next sentence comes from the second
layer of the MS / KS brahmana section : etdd vdi devanam aydtanam ydd ahavaniyo ‘ntardgni
pasinam garhapatyo manusyanam anvaharyapdcanah pitinam (// to MS 1, 4, 10 and KS
XXXII, 7). The third sentence is again a modified version of the content of the first layer of the
MS / KS brahmana section : agnim grhnati svd eviydtane devdtah pdrigrhnati tah §vé bhiité
vajate (// to MS 1, 4, 5 and KS XXXI, 15). The fourth sentence contains original materials,
foreign to the MS / TS tradition : vraténa vdai médhyo ’gnir vratdpatir...

2 And also an element of the MS third layer which had not been taken into account by the KS brahmana section,
MSL 6,11, 1.



We can thus see that the TS brahmana section has been preceded in time by the MS and KS
brahmana sections. I will now give two illustrations showing more clearly the evolution of the
ritual from the MS brahmana to that of the KS, and from that of the KS to that of the TS.

2) The theme of the ritual appropriation of the deities

In L, 4, 5 the prose commentary of the MS mantras begins with these words : samrtayajiié va
esd ydd darsapiirnamasdu, kdsya vaha yaksydmanasya devdta yajiidm agdchanti kdsya va nd,
bahiinam samandm dhar ydjamananam ydh pirve dyir agnim grhndti sd svo bhiité devdta
abhiyajate). We are told that the sacrificer who wants the deities to come to his sacrifice must
“appropriate” (grhnati) the fire (that is to say the @havaniya) on the day preceding the sacrifice
: according to Manava Srauta-siitra I, 4, 1, 7, this is done by putting a log in it (to kindle it)
while repeating the vihavya mantra, mdmdagne vdrco vihavésv astu, which is the first mantra of
the MS list. In this way he indeed “appropriates” the deities (that is to say binds them to come
to his sacrifice on the next day), devdta vd etdt agrahit tiah Své bhiité bhiyajate.

The beginning of the parallel passage in KS XXXI, 15 resembles that of the MS, except for
some details (yaksyamanasya is omitted, agnim is replaced by devatah, devdta abhiyajate is
replaced by yajiiam agacchanti). But the process of the appropriation is explained in a more
logical way than in MS : first, the KS version explains that the gods will come to the sacrifice
of the sacrificer who appropriates them the previous day ; and then, it adds a traditional
sentence, agnis sarvd devatah, in order to explain why it is by appropriating the (@havaniya)
fire that the sacrificer is able to appropriate the gods. On the other hand, the MS version
seemingly took it for granted that the deities are appropriated by appropriating the fire. We will
see later on another example of the trend of the KS redactors to rationalize the presentation of
the MS version.

The general meaning of the passage is the same in both MS and KS : since there is a competition
between the neighbouring sacrificers to obtain the presence of the gods when the offerings are
made on the day of the sacrifice, the appropriation of these gods has to take place on the
preceding day, pirvedyih. To my mind, this means that at the time when both MS and KS
brahmanas were redacted, the common usage was to try to appropriate the deities on the very
day of the offerings, and that the MS (followed by the KS) introduced a new procedure for
surpassing the rival sacrificers who followed this common usage, which consisted in
appropriating the deities earlier than they tried to do, that is on the upavasatha day.

I find a confirmation of this interpretation in the fact that the MS brahmanas do keep track of
ritual procedures by which the appropriation of the deities took place on the very day of the
sacrifice — even though the text prescribes a new procedure of appropriating the deities on the
previous day. It is obviously difficult for ritualists to completely remove an older state of the
ritual ! More precisely, one can find two distinct moments at the beginning of the day of the
offerings, when text of the MS mentions an appropriation of the deities ; one of these mentions
is located in the first layer of the MS brahmanas, and the other in the second layer.

In1, 4, 5, the MS brahmana comments on a mantra which the sacrificer has to utter after the
beginning of the ritual procedures performed on the day of the offerings : agnim hétaram tipa
tdm huva, iti yéna havir nirvapsydnt syat tad abhimrsed, devdtanam va esd grdho, devdta va



etdd agrahit. Agni, as the god of fire, is summoned to the sacrificial ground, to carry the offering
to the deities ; this happens as the adhvaryii is about to pour the sacrificial material (grains for
making the cakes) out of the cart into the winnowing basket — the sacrificer touches the vessel
or the ladle by the means of which this grain is poured. This mantra appears to be suitable for
appropriating the gods, since it appropriates the fire deity so that the oblation may be carried to
the gods ; moreover the end of the formula invites the gods to enjoy this oblation (vydntu deva
haviso me asyd devd yantu sumanasydmandah) — though the cake has not been baked nor offered
yet (this is only making the gods look at the menu of the meal !). The MS thus mentions that
this is the appropriation (grdha) of the deities.

The second layer of the MS brahmana (I, 4, 10) mentions another occurrence of the
appropriation of the deities that takes place at a slightly later stage of the ritual, when the
adhvaryli “pours the materials for the sacrificial cakes” (puroda3syan d vapati) in the mortar
(to crush them), while saying agnér jihvasi vaco visdrjanam (since this is the end of a period of
ritual silence). How could this be a symbolic appropriation of the deities, as the MS eventually
states (devdtanam va esd grdho, devdta va etdd agrahit) ? This is not clear, but we can
understand that at this stage also, for those who have the knowledge of it (yd evdm véda),
preparing the food for the gods is a way to invite them to come and eat the offering of this food
that will be made later on, since the MS quotes here an opinion of Aruna Aupavesi according
to which the ritual food is sent to the gods even before it has been formally offered (dhutasu va
ahdm ahutisu devdta havydm gamdyami).

It looks as though the time when the deities are appropriated has been progressively put forward,
from some location within the day of the offerings, to the day before. The oldest practice could
perhaps have been to appropriate the deities when all the oblation-materials (including the
cakes) are placed on the altar (just before kindling the fire for starting the offering procedure),
since both MSS 1, 4, 1, 17 and ASS 1V, 8, 6, though late works, mention that at that time the
sacrificer has to utter the vihavya mantra (which serves to win the presence of the gods against
rival sacrificers).

The content of the KS brahmanas concerning the topic of the appropriation of the deities does
not differ much from that of the MS brahmanas : here we find again the same three occurrences
of the appropriation of the deities : 1. on the upavasatha day (XXXI, 15) ; 2. when the sacrificer
touches the vessel containing the grains while uttering agnir hotopa tam huve (XXXI, 15) ; 3.
when the grain is poured into the mortar (XXXII, 7). However, when stating the second
occurrence, the text of the KS shows a certain uneasiness at the idea of repeating a procedure
which has already been performed the day before, since it tries to find a way to justify this
repetition : durgraha vai devata durgraho yajiiah. This means : we are not sure of succeeding
the first time, so it is safer to do it a second time. And this sentence also adds a new idea which
was not found in the MS version : we do not have only to appropriate the deities, we also have
to appropriate the sacrifice itself, or to take hold of it. Still, the KS does not explain here what
“appropriating the sacrifice” could exactly mean, but at least the second occurrence of the
appropriation process gets here some specific function. I believe that this remark inserted by
the KS betrays some reflexive distance from the MS heritage, which it tries to rationalize.

The passage of the TS concerning the appropriation of the deities on the upavasatha day has
features which distinguish it from the MS and KS parallels. Its beginning runs as follows : ydtha
vdi samrtasomd evdm va eté samrtayajiid ydd darsapirnamasdu, kdsya vaha devad yajidm



agdchanti kdsya va nd, bahiinam ydjamananam yo vdi devdtah piirvah parigrhndti sd enah svo
bhiité yajate’®. There are two main differences : the TS adds an analogy with the soma sacrifice
(ydtha vdi samrtasomd), and above all it replaces pirvedyih with pitrvah. The word pitrvah
applies to the sacrificer : it is no more said — as it was the case in the MS and the KS — that in
order to be the one among the neighbouring sacrificers who obtains the presence of the gods, it
is enough to appropriate them on the day before the offerings ; instead, it is said that one has to
be the first one to appropriate them, and in the context this means that one has to be the first
one on the day preceding the offerings. Most sacrificers now try to appropriate the gods on the
day preceding the offerings, and the competition between sacrificers has been shifted to the
upavasatha day itself. This means that enough time has elapsed since the MS introduced the
idea of appropriating the deities on the eve of the day of the offerings, so that this MS/KS usage
has started to become a standard practice. The TS brahmanas thus reflect a state of the ritual
which is more recent than that which is described in the KS and the TS.

The continuation of the TS brahmanas keeps track (in I, 6, 8, 3-4) of the second occurrence of
the appropriation of the deities as it appeared in the MS and KS parallels — but the third one is
not mentioned any more. We notice that the TS version is closer to that of KS XXXI, 15, than
to that of MS 1, 4, 5 : y6 vdi devébhyah pratiprécya yajiiéna ydjate jusdnte ’sya deva havydm,
havir nirupydmanam abhi mantrayetdagnim hotaram ihd tdm huva iti, devébhya evd pratiprécya
yajiiéna yajate, jusdnte 'sya devd havydm, esd vdi yajiidsya grdho grhitvaivd yajiiéna yajate.
To be more precise, the TS here only mentions the appropriation of the sacrifice (yajiidsya
graha), but not the appropriation of the deities. We have seen that it is the KS XXXI, 15 which
has introduced the notion of an appropriation of the sacrifice in the sentence durgraha vai
devata durgraho yajiiah, to comment on the formula agnir hotopa tam huve (agnim hétaram
ihd tdam huve in the TS). This TS version represents the outcome of a tradition from which it
has ruled out what seemed illogical (the three successive appropriations of the deities), but kept
what seemed acceptable (the association of the second appropriation with the sacrifice). The
notion of a yajiidsya grdha is still not really explained, but at least the TS here makes it clear
that it is necessary to announce the sacrifice to the gods before undertaking the offerings.

3) The theme of the ritual fires

The rest of the text of TS I, 6, 7 then presents the symbolism of the three fires used in the srauta
ritual ; this passage has parallels in MS I, 4, 10 and KS XXXII, 7.

The MS version runs as follows : devdtandm va etdd aydtanam ydd ahavaniyo, ydd antardgni
tat pasinam, manusyanam garhapatyah, pitinam odanapdcanah, sdrva ha vd asya
yaksydmanasya devdtd yajiidm a gachanti yd evdm véda ; pirvam cagnim dparam ca
pdristaritavd aha, manusyanam vdi ndvavasanam, priydm ndvavasanam evakar medhyatvaya.
This is at first sight very puzzling, because the symbolism of the fires is presented here as a
secret knowledge which will attract the gods to the sacrifice (is this one more method to

3 The wording is somewhat closer to that of KS than to that of MS, since like KS, TS omits MS yaksydmanasya,
and replaces MS agnim ghrnati with devdtah... parigrhnati. In the following, the TS will try to explain (like the
KS) why the appropriation of the fire performs an appropriation of the deities, but not in the way the KS does it :
it will use some information contained in MS I, 4, 10 / KS XXXII, 7 concerning the c‘zhavanfya.



appropriate the deities ? or simply a condition to be met for the gods to agree to come ?) — while
in truth this knowledge is the very basis of the srauta ritual, and as such is by no means a hidden
doctrine. I find no other explanation than thinking that this passage dates back to a remote time
when many sacrificers where still not well acquainted with the basics of the srauta ritual (if we
believe with M. Witzel that this kind of liturgy has originated from a reformation of older modes
of sacrifice). We should also note that the meaning of the second part of this passage is very
unclear : after saying that on the upavasatha day the fires are strewn with darbha grass around
their edges, the text mentions a new dwelling for human beings — that might refer to the
sacrificial ground, or to the place near the fires where the sacrificer and his wife are going to
sleep on the upavasatha night — and ends with the idea that he (the adhvaryu) has made a
“pleasant new dwelling” (priydm ndvavasanam) which is fit for the sacrifice — but what does
these words refer to ? Is it different from the dwelling for the human beings ? Is it the vedi or
the ahavaniya, which is a new dwelling, fit for sacrifice ? To whom is it pleasing — men, gods,
or both ? This is not explained at all.

The text of KS XXII, 7 is close to that of MS, except that the knowledge of the symbolism of
the fire is no more presented as a secret doctrine which is able to attract the deities to the
sacrifice : devatanam va etad ayatanam yad dahavaniyo yad antaragni tat pasiunam
manusyanam garhapatyo 'nvaharyapacanah pitrnam, pirvam cagnim aparam ca paristaritava
aha, manusyanam in nvai navavasanam, priyam navavasanam evakran medhyatvaya, sarva ha
va asya yaksyamanasya devata yajiiam dagacchanti ya evam veda. We can suppose that the
symbolism of the fires had become at that time a rather common knowledge, so that it could
not be taken any more as an efficient means to appropriate the deities. The sentence explaining
the symbolism of the fires had thus become no longer useful, but the KS has still kept it and has
not given up following its source. The KS has only moved the original MS sentence sdrva ha
vd asya yaksydmanasya devdtda yajiidm d gachanti yd evdm véda to the end of the passage, so
that now the secret knowledge which can attract the gods to the sacrifice concerns the fact that
men (and gods ?) have a new dwelling, and that the new dwelling is “pleasant” and “fit for the
sacrifice”. In order for all this to make sense, we have to suppose that the new dwelling is
pleasing to the gods, and that the knowledge of this can attract them to the sacrifice. But the
wording of the text of the KS is still unclear, just as it is the case in MS.

The materials contained in the KS have been reorganized by the TS I, 6, 7, which has an original
composition, even though the borrowed elements can still be recognized. The TS uses them
after explaining that the gods will go to the sacrifice of the sacrificer who has been the first to
appropriate them on the preceding day : etdd vdi devanam aydtanam ydd ahavaniyo ‘ntardgni
pasinam garhapatyo manusyanam anvaharyapdcanah pitinam ; agnim grhnati svd evdydtane
devdtah pdrigrhnati, tah své bhiité yajate. While the symbolism of the fires was left without
any function of its own in the text of the KS, it acquires a logical function in its new context in
the TS, since it serves to explain why by appropriating the @havaniya on the eve of the sacrifice,
the sacrificer appropriates all the deities svd evdydtane “in their own abode”. The TS fills the
gap that the KS text had created when it had dropped the function attributed by the MS to the
knowledge of the symbolism of the fires.

The TS brahmana goes on to mention the taking of the vow on the upavasatha day, since it
follows the chronological order of the ritual sequence, before coming to the passage dealing
with the strewing of the fires : upastiryah piirvas cagnir dparas céty ahur ; manusyah in nva
lipastirnam ichdnti kim u devd yésam ndvavasanam, iipasmiii chvé yaksydmane devdta vasanti



yd evdm vidvan agnim upastrnati). Even though the exact wording here differs from that of the
KS (except the use of the particles in nvdi !), the TS just like the KS links to the “new dwelling”
the secret knowledge which will attract the gods to the sacrifice. But, whereas the text of the
KS was fully unclear in its formulation, the TS gives us a clear gloss which enables us to
understand what it is all about : both men and gods like places which have been bestrewed (they
are pleasing to both of them), and this is truer of the gods, who now have a new dwelling — the
one which has just be bestrewed (the ahavaniya ?). Here the ritual seems to have to be referred
to some kind of psychology of the gods : if the sacrificer performs the strewing with the idea
that it will please the gods, then the gods will wish to attend his sacrifice the next day ; what
will retain the gods to the sacrifice is thus the sacrificer’s conscious intention to please them. I
would say that at the time of the TS version, the original MS material has gone through a
complete process of clarification and rationalization.

We see in the case of this passage how the redaction of the TS brahmanas takes place at a later
stage than those of the MS and the KS, which did not have the same concern for a clear and
well-ordered explanation of the ritual. Nevertheless, we have also seen that the process of
rationalization of the original MS materials started with the redaction of the KS brahmanas.



