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I 

In trod uction 

Much has been written on the religious significanee of trees, on their being sym

bols ofsupernatural power or manifestations ofthe Holy, their vi tal force that enters 

into a peculiar relation to human life, their power to sustain - for instanee, as May

poles or Easter branches adorned with fruits - the life and prosperity of a whole 

community, their function as life-bearers and saviours l . Gods and spirits are of ten 

believed to dweIl in trees, their coalescence being confirmed in thal the taking of 

a branch is supposed to bring pain to the dei ly2. A vegetation god is not infre

quently represented as a tree, the Grea t Goddess often associated with a perennial 

plant, holy trees are in Christian countries and elsewhere connec ted with the names 

ofsaints. Symbolizing, by ilS vertical growth , the world tree, the axis ofthe cosmos, 

a tree is believed to be a means of reaching the sky and the heavenly regions by 

c1imbing it or its representative, a sacred pole3• It was no doubt their periodic re

generation, interpreted as a constantly repea ted defeat of dea th , tha t made trees 

and other plants symbols of continued life4 . 

Plants, representing and manifesting the vital power of nature, spontaneous 

growth and continued life, have for various reasons, rightl y or wrongly, been or 

are sti ll regarded as beneficialor oflicinal, also as bearers of some divine or magie 

powers. An y form of contact with a great many of them has been, or is, supposed 

to transfer their inherent power to those human beings who are informed of their 

properties; they provide nourishment , restore lO health, proteet from visible and 

invisible evil and their young shoots bestow fresh energy and vitality . Thus flax and 

I. Sec, e.g., F. Heiler, Erscheinungsfo rmen und Wesen der Rcligion, Stuttgan 196 1, p. 67 rr , with 
references, to which should now he added, i1/ler alia, j. de Vries, Keltische Religion, Stuttgan 196 1, 
p. 187 fT. ; M. Eliade, Traité d ' histoire des rcligions, Pa ris 1949 ( = Die Religionen und das Heilige, 
Salzburg 1954; Pa tterns in compa ra ti ve religion, New York 1958), eh. VIII (with a bibliography); 
Eliade, Binh a nd rebinh, Ncw York 1958, passim; G. van der Leeuw, Religion in essence a nd 
manifestation, London 1938, p. 55 fT.; as to India, O. Viennot, Le cult e de l' a rbre da ns I' Inde 
a ncienne, Paris 1954; B.C. Sinha, Tree worship in a ncient India, Ncw Delhi 1979. 

2. Sec, e.g., W.Ch. Bcane, Myth, cult a nd symbols in Säkta Hinduism, Leiden 1977, p. 57. 
3. See, e.g., M . Eliadc, Images e t symboles, Paris 1952, p. 55 fT.; 2 13 fT. ; Binh and rcbinh , p. 11 9 f ; 

]. Gonda, Aspec ts of ea rl y Vi~l)ui sm , U trecht 1954, ' Delhi 1969, p. 8 1 fr. 
4. For the tree of life sec a lso H . Bergerna, De boom des levens in schrift en historie, Thesis Amster

dam V.U. 1938. 
5. Far a survey offacts and references etc. Heilcr, op. eit. , p. 73 fT. ; ].]. Meyer, Trilogie a ltindischcr 

Mächte und Fes te der Vegeta tion, Z üri ch and Leipzig 1937. 
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other plants we re in ancient Greece and Rome, and are in popular belief, means 
of warding off demons6. The wreath, a bearer of green and flowering or blossoming 
twigs, was, for instance, in Greece worn by sacrificers and by those participating 
in such solemn or ceremonious occasions as weddings; a lso in ancient India it was 
worn for prosperity, and together with fruits, grain etc. used for purificatory pur
poses7• The well-known scattering of seeds on abridal couple is to make the newly 
married pair participate in the fecundity and productiveness ofthe plants. In Chris
tianity olive branches symbolize the heavenly unction8 , the ear of corn the Resur
rection . And so on, and so on. 

Indian authorities never tire of urging the necessity for worshipping the deity 
with " fruits, flowers and leaves fresh and readily available" (e.g. SivaPur., RudraS. 
2, 15, 26), with "kusa grass, flowers and sacrificial twigs" (ibid., 3, 13, 46) or with 
a handful of rIürvä grass (ibid ., 4, 18, 44). Those who wish to consecrate and install 
a material representation of Vi~~u or Rudra should make an image by means of 
asvattha or paläsa leaves, sprouts of rIürvä grass, barley and gold and sprinkle it; 
thereupon they should throw on the pedestal rIürvä sprouts, flowers, fruit, unhusked 
barley-corns9 . Various puppets of popular deities made of grass or straw are led 
about in procession as the central figures of religious festivitiesIO. Amulets and talis
mans used for protec tion, concilia tion of dei ties etc. were or are of ten made of wood 
of auspicious trees, beneficial plants, rice, mustard seed 11, sometimes also of a piece 

of gold fastened to kusa grass (SS. 3, 19, 9; cf. SB. 12, 4, 4, 6). A girdle prepared 
of sara grass, which is (represents) vigour or strength (ürj), enables the one who 
wears it to obtain these conditions (TS. 6, I , 3, 3 f.) . Grass used for sacrificial pur
poses should have young shoots that the one who uses it may become prosperous 
(BhS. 8, I, 13; ÄpS. 8, I , 10; TB. I, 6, 3, 2) . The vital power inherent in grasses, 
which a re a part or constituent element of nature, brings the one who uses or wears 
them or has them ritually spread 12 into contact with nature's energy and vitality, 
transfers it to him, ma kes him participate in it, purifies, wards off evil, or makes 
a pi ace, a rite or other event auspicious l3 . The Vedic ritualists, basing their injunc
tions, descriptions and arguments on this traditional belief, ex tended , developed 

6. See, e.g., J. de V ries, A1tgermanische Religionsgeschichte, II , Leiden 193 7, p. 41 and compare 
also X.F.M.G. Wolters, Notes on an tique folklore , Thesis U trecht 1935, p. 133. 

7. L. Deubner, Die Bedeutung des Kranzes im klassischen Alterturn, Archiv fLir Religionswissenschaft 
30, p. 70 fr.; G . Burkert, Griechische Religion, Stuttgart 1977, p. 502, s.v.; ] . Gonda, Vedic ritual, 
Leiden 1980, p. 122. For Ilowers put on one's head see, e.g., LiP. 2,4, 10. 

8. Heiler, op. cit. , p. 68. 
9. Thus the non-Vedic inst ructions in BGS. 2, 13, I; 2, 16,2. 

10. See, e.g. , BhavPur. 117, 37 fr. and Meyer, op. cit. , I, p. 186; II , p. 163; 165; 246. 
11 . For a survey see Viennot, op. cit. , p. 62 fr. (mainly drawing on AVS. and Kaus.); compare, e.g., 

also post-Vedic pI aces such as Varähamihira, BS. 44, 5. 
12. For insta nce, to tread on them as in the marriage ceremony described in VaikhG . 3, 4: bridegroom 

and bride tread on blades of grass "for food, for strength, etc.". Or in order to place the animal 
victim on them (AiB. 2, 11 ,6). 

13. "Zu den kanaanäischen Kultplätzen gehörten auch Bäume. Der grüne Baum war in einem baum
armen Land wie Palästina ein selbstverständliches Symbol des Lebens und der Fruchtbarkeit; des
halb lag der Kultplatz entweder in einem Hain oder stand auf der Kulthöhe ein Baum . .. " (H. 
Ringgren, Israelitische Religion, Stuttgart 1963, p. 142 f. ) . For the combination stone, tree, altar 
constituting an "efrective microcosmos" see Eliade, Traité, § 95. 
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and e1aborated, especially in the brähmaI)as and srautasütras, numero us ritual 
practices long since in existence, created new ones of the same or si mil ar type and 
more or less successfully tried to systematize and motivate them in accordance with 
their philosophy, ritual theory and views ofnatural processes and phenomena. 

In order to exemplify the methods of teaching and reasoning of the ritualists an 
excursus may be inserted here on those staIks of grass that are used as so-called 
vidhrfi (dual ). The word vidhrti means "separation, division, partition" . Sun and 
moon, earth and sky are vidhrta, i.e. they stand apart (SB. 14, 6, 8, 9; BÄU. 3, 8, 
9). The nose is a vidhrti between the two eyes (SB. 10, 5, 2, 9), the navel a vidhrti 
between the upper and lower vital functions (~B . I, 3, 6). Since the drops of fat 
of the victim that is being immolated should be produced separately (TS. 6, 3, 9, 
5), the officiant is enjoined to throw a stalk of grass (trTJa) under the fat in order 
to keep the drops separated (stokana17} vidhrtyai, MS. 3, 10, I: 130, I ) 14. An object 
intended to fulfil some function is regarded as a bearer of a particular power: a 
lump of earth by which a separation is brought about is requested to keep apart, 
i.e. to keep ofT (vidharaya) , evil and enmity from those pronouncing a relevant for
mula (T Ä. 6, 9, 2). If one offers particular ladlefuls of ghee in separate libations, 
one makes a distinction between the vital powers and the limbs (ofthe same body, 
SB. 9, 2, 2, 6). The officiant (adhvaryu) who is preparing the vedi (the sacrificial bed 
covered with grass) takes two blades of darbha grass of the same length that have 
no inner shoot from the barhis (sacrificial grass) and pI aces them in the middle of 
the vedi with their ends pointing towards the north 15; on these vidhrtis he places the 
prastara (grass tied in a bundIe), which represents the "sacrifieer" (patron of the 
sacrifice), and on the prastara the offering ladles (BhS. 2, 9, 9 ff.; ÄpS. 2, 9, 12 f.; 
see also BS. 5, 6: 135, 11; SB. I , 3, 4, 10 fT.; KS. 2, 8, 5 f.). Prastara and barhis are 
now kept separate. The sacrificial area being the place where the expert officiant 
by means of apposite mantras and manual rites manipulates, for the benefit of the 
'sacrificer' (the one who has the rites performed), the unseen powers and exerts 

influence on the social and natural processes and phenomena, the accompanying 
mantra informs us that these vidhrtis have not only their above pragmatic function 
but are also to fulfil a 'symbolic' function : they will enable the (nobIe) sacrificer 

to restrain the common people (TB. 3, 3, 6, 10 calling them yantre). The mantra 
prescribed in SB. I, 3, 4, 10 states that they are put down for the sake of separating 
(vidhrtyai) nobility and the common people and that for this reason they are called 
vidhrfi and are placed transversely (across the grass that covers the vedi) 16. However, 
e1ements of asymbolie system have the capacity to accumulate meanings, that is, 
they are apt to be reinterpreted, liable to be understood in more than one way. 
Being means of restraining the (common) people the vidhrtis enable according to 
TB. 3, 7, 6, 7 f. the sacrifieer to destroy his rivals so that he shall be at the head 

14. The term vidhrti is also applied to other things, e.g. PB. 24, 11 , 4 to riles performed over-night 
separating certain days. 

15. They have to fulfil exactly the same function, are non-productive and are laid in the auspicious 
direction in which sacrifiees are performed (SB. 3,4,3,19; cf. Gonda, Vedie rima), p. 53). 

16. The Maiträya\lïyas (MS. I, I, 12: 7, 16; MS. I, 2, 6, 12; VärS.) preseribe the mantra "ye two 
are the division of all men" . - For other particulars see eh. XI. 
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of his people; being goddesses seated in the world of religious merit (sukr:tasya loke) 17 

and driving away malignity, every evil, and indigence, they are not only vidhr:fï, 

but also dhr:fï (supports) and svadhr:fï (spontaneous supporters) and are besought to 
support the vital functions as weil as ofTspring and cattIe of the person addressing 
them. These statements and prayers are to be pronounced by the sacrifieer, when 
the adhvaryu pI aces the vidhr:tis on the vedi (see above, BhS. 4, 9, 3; ÄpS. 4, 6, 5) . 
On the other hand, since the prastara is supposed to represent the top-knot of the 
sacrifice (SB. I , 3, 3, 7; I, 3, 4, 10) and the barhis the beard and other hair below 
that ( I, 3, 3, 7), the vidhr:fï, being placed transversely, can be taken to correspond 
to the eye-brows (cf. I, 3,4, 10). 1 t may be noticed that on the occasion of an animal 
sacrifice (SB. 3, 6, 3, 10; ÄpS. 7, 7, 7) and of the so-called guest-ofTering (the rite 
for the reception of the soma stalks, SB. 3, 4, I , 18; KS. 8, I , 14) the vidhr:tis should 
consist of two staIks of sugar-cane. No motivation is added, but this sweet plant is, 
in magie, a means of conciliating other people (cf. AVS. I, 34 18) . Since however 
the paridhis (the three sticks encIosing the ähavanïya (oblatory) fire ) and the prastara 

should for special reasons - to ward ofT the demons and so on (SB. 3, 4, I, 16 f.; 
TS. 6, 2, 1,5 f. ) - be made of other material, conciliation of the victim (cf., e.g., 
SB. 3, 7, 3, 4 f. ) or of the soma staIks may be the motive here also. In TS., I. cit. 
these paridhis are made an element of the Prajäpati doctrine: the (horizontal ) eyelids 
of the Creator consist of sugar-cane. In the case of the sacrifice to the Fathers (säka

medha ritual ) no vidhr:tis are laid down (SB. 2, 6, I, 16; ÄpS. 8, 14,8), because the 
Fathers have departed once for all (SB.) . 

Already in former centuries the profuse ritual use the Jndians made of grasses 
and other plants in worshipping their gods did not escape the observation of for
eigners visiting their country l9. In view of the almost innumerable references to 
grasses in the brähma~a and sütra Iiterature and of the fact that already in the 
~gveda the indispensability of the grass covering (barhis) of the sacrificial place is 
emphasized - Agni is the protector charged with the oral ritual , the pressing-stones 
and the barhis are responsible for the performance of the manual rites (8, 27,' 1) -
it is not surprising that th is characteristic of the Vedic sacrificial cult attracted the 
attention of authors on Vedic religion2D • However, this attention was mainly 
focussed on the barhis and more than once especially on the fact that grass and twigs 
were also used in the cult of the ancient Iranians21• Af ter ascertaining traces of the 
employment of grass or straw in the ritual of other Jndo-European peoples (Greeks, 

17. For this expression sec]. Gonda, Loka, Amsterdam Acad. 1966, p. 115; 130; 142. 
18. With the notes by W.O. Whitney and Ch.R. Lanman, Atharva-veda Sarphitä, Cam bridge Mass. 

1905, p. 34 f. 
19. See, e.g., B. Ziegenbalg (1683- 1719), Ma1aba risches Heidenthum , herausgegeben .. . von W. 

Ca1and, Amsterdam Acad. 1926, p. 97 f. ; W. Ca1and, Twee oude Fransche verhandelingen over 
het Hindoeïsme, Amsterdam Acad. 1923, p. 159; 162. 

20. See, e.g. , H. 01denberg, Die Religion des Veda, Stuttgart und Berlin , ' 1923, p. 342/f.; A.A. Mac
donell , Vedic mytho1ogy, Strassburg 1897, p. 154; H .O. Griswo1d , The religion of the ~igveda , 

Oxford 1923, p. 158 f. ; 321 ; A.B. Keith , The religion and phi1osophy ofthe Veda and Upanishads, 
Cambridge Mass. 1925, p. 34; 286; K .R . Potdar, Sacrifice in the ~gveda, Bombay 1953, p. 74. 

21. See, e.g. , a1so H. von G1asenapp, Die Re1igionen Indiens, Stuttgart 1943, p. 54. 
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Romans22 , Slavs etc.) L. von Schroeder23 tried to show that the sacrificial straw or 
a carpet of grass or grasslike plants was al ready in the religion of the original Indo
Europeans spread on the place to which the worshippers invited their godS24 • 

However, in spite of, and also because of, this onesided historical , or rather pre
historie, interest in one ofthe ritual uses ofgrasses in Indian antiquity, a monograph 
on th is subject and a discussion of the various uses and religious significa nee of gra
mineae in Vedic ritual has, as far as I am able to see, not yet been published. That 
is why I purpose, in this book, a survey of the main relevant facts and, without 
aiming at completeness offinality, ofthe ritual uses and functions ofthe main grass
es distinguished by the ancient ritualists . I shall focus attention first and foremost 
on those points which, I think, are of special interest to philologists and students 
ofIndian and comparative religion, that is to say, on the interpretation oftexts and 
the explanation of rites and myths2.\. Since, however, the ritual use and religious 
significa nee of these plants cannot always be dissociated from their employment as 
utilitarian materiaJ26- which, at least in some technical respects, is its natural basis 
- I shall have to discuss also some references to techniques of processing grasses in 
daily Iife. 

I t is indeed not surprising that grass, being multifunctional, should have been used 
also for various profane purposes. Owing to the character of our sou rees, references 
are comparatively rare, however. This is regrettable, because a complete acquain
ta nee with the non-ritual and non-religious uses could doubtless elucidate some sta
tements made in the tex ts in connexion with its ritual functions and significanee. 
It seems nevertheless possible to regard some ritual employments of grass or rele
vant instructions found in the ritual manuals as special cases of common or daily 
practices. In SB. 9, 2, I , I it is stated that the pot into which sour curds, honey 
and ghee have been poured together should be covered with a handful of darbha 

grass. (Likewise in the domestic ritual described at ÄgnG . 2,6,6: 101 ,4) . When 
one has, for a ritual purpose, sown barley grain, one covers it with darbha in order 
to proteet it from (the sun and) desiccation (13,8,3, 13). Butter should be taken 
up by means of two clusters of darbha blades (BhS. 10, 4, 8; Äp:;. 10, 6, 11 ) . Part 
of a mixture of sour milk and a particular powder is taken out of a vessel with a 
darbha sprout (ÄpS. 12, 24, 5). The wooden sword is wiped off or swept clean by 
means of darbha (ÄpS. 2, I, I ) . If a consecra ted sacrifieer has to go out on a journey, 
he should halt for grass and water (tr~lOdakäya) for the bullocks (BS. 6, 9: 165, 14: 
th is action, though prescribed, should be performed without a mantra ). If the pa-

22. See also H. Wagenvoort , Roman dynamism, Oxford 1947, p. 28; cf. also p. 19; 198. 
23. L. von Schroedcr, Arische Rcligion, 11 , Lcipzig 1916, p. 312. Sec also Handwörterbuch des deut· 

schen Abcrglaubens, herausgegeben von H . Bächtold-Stäubli, Berlin 1927- 1942, VII , p. 408 a: 
24. For venical altars made of bamboo and leaves used by many mountain-tribes of Assam sec Chr. 

von Fürer-Haimendorf, in Die Religionen Indiens, 111 , Stuttgart 1964, p. 278. 
25. Their mythology was to provide the ancients with a possibly consis tent conceptualiza tion of their 

ritual and social order. Almost all customary acts traccd their origin and mainta ined their credit 
in what was believed to be real events that , having come to pass in the beginning, cstablished them 
as elements of that order. 

26. Sec a lso J.M . Adams, Style in Southcast Asian materials processing, in H. Lechtman and R . Mer
rill , Material Culture, St. PauI1977 , p. 47. 
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tron ofthe sacrifice should give a chariot yoked with horses, he (or another person) 
should sweep the horse mouths clean with a handful of darbha grass (LS. 2, 7, 20; 
DS. 5, 3, 23). It is hardly conceivable that su eh natural and uncomplicated actions, 
precautions or technical devices were no everyday occurrences. On the other hand, 
it is interesting to see that the ritualists deemed it right to mention and prescribe 
them in their manuals. 

It should be borne in mind that, although it is comparatively easy to recognize 
members of the large family of the gramineae - there are about 5000 species known 
- their great complexity, the uniformity of their extremely reduced flowers and 
other particulars render classification very difficult. A superficial similarity does not 
necessarily indicate close relationship27. There does not yet exist a classification sys
tem on which all botanists agree and most of the grasses discussed in the following 
pages are given more than one scientific name. Besides, the ancient Indian ritualists 
were no more than the European authors ofSanskrit dictionaries and commentaries 
botanists. Their terminology was not based on scientific determination of distinctive 
factors; in giving the grasses under discussion names community of outward appear
ance (colour, length etc. ) or usefulness for the same or similar purposes could easily 
prevail over biological characteristics. These considerations may explain why the 
subject-matter of the several chapters of the present publication is made to accord 
with the Vedic nomenclature, however probable it may be that sometimes different 

plants were given the same name and the same plants different names. 

27. Encyc10paedia Brilannica , Chicago 1970, X , p. 700. 
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11 

Trna 

The neuter noun trTJa was in the Vedic period a common and general' term for 
grass, any gramineous plant2, a blade of grass or (blade of) straw. (Cf. AVS. 11, 
7,21; AVP. 16,84, I; ChU. 7,2, I; 7, 7, I; 7, 8, I; 7, 10, I). Being uncultivated 
it was "increased by rain" (A VS. 6, 54, 1 ; AVP. 19, 8, 4), shaken off, cut off or 
blown away by the wind (AVS. 2, 30, I ; 6,102,2; AVP. 2,17, I; 2, 78, I; 9, 25, 
13; 19, 14,2; 19, 19, la; ÄpDh. I, 11,8), also exposed to (forest- )fire ( ~V. 3, 29, 
6; AVP. 10,2, 10; 19,26, 12), and liable to become withered (KS. 11, 3: 147, 7; 
AVPar. 50, 9, 3)3. In daily life, trTJa was no doubt of ten used for profane purposes. 
I t was as food grazed by and supplied to cows, horses and other animals4 (cf. R V. 
1,162,8; VS. 25, 31; TS. 4, 6, 8, 3 h; MS. 3,16, I: 182, 11 etc.; RV. I, 164,40; 
AVS. 7, 73,11; 9, 10,20; AVP. 16,69,10; 20,11,4; RV. 10, 102, 10; AVS. 9, 
8, 22; AVP. 16, 139, 23; 5, 20, 8; PB. 6, 7, 19; AVPar. 71, 5, 2 (see also 70 b, 23, 
10); ÄpS. 20, 2,11; VaikhG. 2,16: 34, I; BÄU. 1,4, 16 and cf. also AVP. 1,87, 
2). 

IfWhitney's translation5 0fpräTJäha.rya trTJa.rya in AVS. 9, 3,4; AVP. 16,39,5, viz. 
"binding grass" is correct, trTJa was - as might be expected - also employed as a 
cord, or as a means offastening things together. However, in SB. 3, 7, 3, 8 this func
tion is only symbolical and therefore ritual: af ter dissuading those concerned from 
binding the animal victim the author enjoins them to drive it up with (a blade) 
ofgrass (or straw). - The cords with which the sticks used for kindling the fire are 

bound together are called san:zmärgä~ (e .g. ÄpS. 2, 15, 4; 4, 11, 6; ÄsvS. 3, I, 13) . 
They obviously derive their name from the fact that they are also, and primarily, 
used for c1eaning (see below as weil as the comm. on KS. 2, 6, 46 f. and the comm. 
on ÄsvS. I , 3, 28). The compound san:zmärgatrTJai~ occurs in ÄsvS. I , 3, 28: with these 

I. Cf. Piil:lini, 2, 4, 12 vrk~amrgalr,!a ... "words for trees, forest animais, grasses (just like Engl. grass 
"any wild, green, low-growing herbage") . 

2. Inclusive of edible gramina su eh as wild millet and wild sesame (BDh. 3, 2, 18). - Hence also 
explanations sueh as kä.(äkhyatrTJakusumäni (Malliniitha, on Kiil. Ragh. 4, 17). That grass was 
regarded as a sort o~adhi appears for instanee from TS. 3, 3, 8, 3 ordering the patron ofthe sacrifice 
to bum at the end ofthe sacrifice, the plants (o~adhi) whieh he has strewn on the vedi; these plants 
are grass (ApS. 13, 24, 15). - In the Pali Jiitaka I, p. 190 kusa being eaten by an clephant is 
explained by lina (trTJa , comm.). 

3. For trTJa in a simiIe see, e.g., SB. 14,7,2, 4 (BAU. 4, 4, 3). 
4. As to the man who, being under a ritual obligation, has to eat grass seeJB. 2, 11 3; ApS. 22, 13,2. 
5. See W.D. Whitney and Ch.R. Lanman, Atharva-veda SalJ1hitii, Cambridge Mass. 1905, p. 526. 
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wisps of grass for tying faggots together (but now not in this function, comm.) the 
hotar should wipe off his mouth with the formula "thou art a sa7l)märga , rub (sam 

mr:44hi) with offspring and cattIe". (In ApS. 24, 12, 10 th is officiant has to shake 
the strings for fastening fuel together (idhmasa7l)nahanäni6 ) before his face). 

From AVS. 9, 3, 17; AVP. 16, 40, 7 "enveloped in grass ( tr:TJai~ ), clothed in bun
dies of straw or reeds for wainscoting etc. (a probable translation of palada )" , A VS. 
3, 12, 5; AVP. 3, 20, 5, where the genius of the house, addressed as mistress, is said 
to clothe herselfin tr:TJa and AVP. 7,6,9, where the divine hall or house is described 
as doing likewise, it may be inferred that tr:TJa was used as " building-materials" and 
perhaps also that ordinary clothes could sometimes be made ofit l . Inside the house 
it did duty for a seat or couch (ViDh. 50, 4) and should therefore, just as fire and 
water, not fail in the dwelling of men who live up to the recognized standard 
(VäsDh. 13, 61 ). It should be offered to a guest (AiB. 8, 24, 6; GautDh. 5, 35; Manu 
3, 101 ; cf. ApDh. 2, 4, 14). In this case it has a function in connexion with an 
Aryan's social behaviour. In our eyes, not in his, the author of Kau~U. 2, 15 crosses 
a borderline: when a dying father wishes to bequeath his various powers to his son 
he strews his house with new grass, builds up his fire and pi aces near it a vessel 
of water: here a customa ry practice assumes the character of a rite. Notice that the 
grass is not specified. - With reference to its use as a place to sit upon the authors 
(e.g. JB. 1, 338 tr:TJebhyo 'nüttasthau ) describe a social situation or a ceremonious sit
ting down (AsvS. 8, 14, 13 f. " the teacher should sit down behind the fire tr:TJe.fu 
(ofwhich the tips are turned eastward, comm), the pupil behind the teacher like
wise tr:TJe~u" ) . 

It is easily conceivable tha t in d aily practice a tuft of grass was used as a sweep
ing-brush or as an implement for cleaning (cf. SB. 1,3, I , II with the comm.; TB. 
3, 3, I , 2; 5). (The veda, the broom employed for sweeping the vedi, is made of darbha 

grass (BhS. 1, 6,4; ApS. 1, 6, 4)). Nor is it surprising that in the Veda tr:TJa occurs 
as a means of wiping out or counteracting the effec ts or conseq uences of evil deeds 
(AVP. 9, 22, 27), or is used to keep a person who, being in company with unclean 
people, is seated on it pure (ApDh. I , 15, 14; cf. 13 ). Grass is on the other hand 
one of the many articles that are cleansed by sprinkling water over them when they 
have been defiled (ViDh . 23, 16). 

For tr:TJa as a 'symbolical' partition or barrier see MS. 3, 8, 6: 102, 5 dealing 
with the prastara that represents the noble sacrifice r and the barhis representing his 

praJä~. 

At the beginning of the section on the construc tion of the vedi (sacri fi cial bed) 
the author of BhS. 2, I , I enjoins the adhvaryu to "sharpen" (sa7l)Syati) the wood en 

sword by means of a tr:TJa . Although a translation " prepare" would be possible we 
must regard th is ac t as symbolical, because the wooden sword represents Indra's 
vajra; when it is taken up, it is raised against the patron's rival (see SB. I , 2, 4, I 

ff. and TS. 2, 6, 4, I "with ' ... thou art a slayer of the hos tile one' he sharpens 
the vajra"). The tr:TJa is no doubt a very suitable instrument because of its inherent 

6. See p. 23 below. 
7. Cf. R . Copal, India ofthe kalpasütras, Delhi 1959, p. 156 fr. 
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properties just as in SB. I, 2, 4, 7 a mantra addressed to the sharp-edged Väyu is 
used for the same purpose. 

From BhS. 9, 13,9 and ÄpS. 9, 9, 12 (mentioning also firewood and cowdung) 
as weil as ChU. 6, 7, 5 it appears that grass, or rather straw, was used to make 
a fire blaze up. See also SBK. I, 2, 2, 8; SBM. 2, 2, 2, 13 (where trTJcmi daha, därüTJi 
daha in order to cook pap etc. was translated by Eggeling "eat grass"); SBM. 2, 
4, 1,8 f.; 13; SBK. 1,4,2,4. For straw and wood as fuel also MaiU. 6, 268. Grass 
could also serve as a match or a small torch (abhidyotana, BS. 3, 5: 73, 10)9. Those 
who are present at a cremation go ahead with a firebrand (a stick of paläsa ) that 
has been lighted on the gärhapatya fire by means of trrJäni (BhP. I, 2, 6). The agniho
tra milk should be illuminated with a lighted (blade or tuft of) grass (tr,!enävajyotya, 
KS. 4, 14, 5; tr,!ena jvalatä, ÄpS. 6, 6, 610, tr'!a1!l pradipya, HS. 3, 7, 30: 343) . This 
milk being put on fire is illuminated in order to know when it is boiling (SB. 2, 
3, I, 16): no doubt in itself a non-ritual action. But it is also believed to have a 
ritual function or an esoteric significance: according to SB. 11, 6, I, 10 the one who 
illuminates this milk with a tr,!a gains the (useful) plants (o~adhi) and conquers the 
"world" (loka) ofthe plants; according toJB. 1,7 he collects by means ofthe tr,!a 

in the oblation the sap (ürj, also "vigour") with which the sun after setting has 
entered the useful plants". The au thor of VädhS. 3, 24, consistently recognizing 
the principle of similia similibus, is of the opinion that one collects the sun from the 
plants (o~adhi), and states interestingly that the milk is to be illuminated by means 
of (burning) plants (o~adhi) 12. 

Occasionallya blade of grass may represent fire. After having stated th at the con
cluding bath should be performed standing and in the water the au thor of ÄpS. 
8, 7, 28 f. describing the varu,!apraghäsa ritual 13 enjoins the adhvaryu to throw a blade 
of grass into the water and pour out an oblation of clarified butter on it. If however 
there is already such a blade on the water, he should make the offering on it. Such 
an offering is mentioned in TS. 6, 6, 3, 2: "He makes offering over the barhis in 
order to bring about a firm foundation for the oblations; verily also he offers in what 
has fire (agnivatijuhoti)". See also MS. 4, 8, 5: 112, 14 trTJa1!l präsyajuhoty agnimaty 

evajuhoty äyatanavati ("on the right place" ). As is weil known, "there is a fire in every 

(piece of) wood" (SB. 12, 4, 3, I). 
In a section on the sacrifices belonging to the concluding bath (avabhrtha) of a 

soma sacrifice KS. 29, 3: 171, 5 mentions a sprinkling of ghee in the direction of 

8. Withj.A.B. van Buitenen's nOle, The Maitriiyal:i1ya Upani~ad, 's-Gravenhage 1962, p. 145. 
9. MS. 1, 6, I, 17 prescribes the use of a piece of burning charcoal (a lirebrand, ulmuka ); SS. 2, 8, 

3 mentions the kindling ofa piece oflirewood (samidh). 
10. I would not translate t~~enäbhijvälya in BhS. 6, 10, JO by "with a lighted darbha-blade" (Kashikar; 

see also 14,22, I ). Is darhhat~~äbhyäm in the similar pasage ÄgnG. I , I , I : 3, 21 a dvandva or a 
karmadhiiraya? 

11. F or t~,!a and o~adhi see be!ow. 
12. Compare H.S. Harrison, Fire-making, fue!, and lighting, in C. Singer et alii, A history of techno-

10gy, Oxford 1954, p. 2161f.; R.F. Heizer, Domestic fue! in primitive society,j.R . Anthrop. Inst. 
93 (1963), p. 1861f. 

13. I refer to j. Gonda, The concluding bath of the va ruI;lapraghiisa, in Selected studies on ritual in 
the Indian religions, Supplement to Numen 45 (Volume DJ. Hoens), Leiden 1983), p. Ilf. 
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trrJa or wood, if the officiant happens to see these (yatra trrJarrz vä áaru vä paJyet, tat 
pratyäghärayed agnimaty evajuhoti) . Then he offers "beyond" the fire - but we may 
add, in a substitute for the fire - for the sake of welfare or success (samrddhi) . -

When one takes the water made into an oblation and sprinkled with ghee one 
makes an oblation beyond the fire, on the regular place, if one has previously 
thrown down trrJa (MS. 4, 5, 2: 65, I; cf. TS. 6, 4, 3, 3 f.; SB. 3, 9, 3, 31 f. ) . 

Cases in which a layer of trT}a provides protection are not lacking. When the vedi 
is being pre pa red the offician t pu ts a grass-bush (trrJam) between the wooden sword 
which he is to fling at the vedi and that piece of ground whilst pronouncing the 
words "lest I should injure the earth with this sharp thunderbolt" (KS. 2, 6, 15; 
SB. I, 2,4, 15) or with "thou art the defensive armour of the earth" (VSK. I, 9, 
2; ÄpS. 2, I, 5): no doubt a ritual application of a secular technique (this is also 
apparent from the injunction that the top ofthe grass should point northwards, that 
is, to an auspicious quarter). On the victim that is to be immolated (animal sacri
fice) the adhvaryu puts astalk ofgrass with the formula "0 plant (o~adhe) , protect" 
(KS. 6, 6, 8; SB. 3, 8, 2, 12, see also 13 ff. ). See also VarS. I, 6, 5, 21. - When 
the patron of a sacrifice is shaved a blade of grass - elsewhere also denoted by the 
words kufa, barhis, darbha l4 - is placed between the razor and the hair to afford pro
tection ("in order to avoid hurting him", MS. 3,6,2: 61, 5); see also VarS. 3, 2, 
I, 18. According toJG. 1,3: 4, 10 one may in cutting offthe portions ofthe sacrifi
cial substance use a bunch of grass (trT}akurca) or one's forefinger instead of one's 
thumb and two fingers . 

After observing that an oblation that trickles away is spilt the author of MS. 3, 
9, 7: 126, 15 states that one throws trrJa under it in order to prevent it from being 
spilt. In a similar passage (TS. 6, 3, 8, 2 f. ) it reads: "'Guard from contact with 
the earth', with these words he casts down (the ) barhis, that (nothing) may be spilt 
.. . "". See also MS. 3, 10, 2: 130, I "he throws trT}a under it in order to restrain 
(vidhrtyai) the drops from (reaching the ground)". 

The question may arise, whether the poet of ~ V . I, 162, 8 ff. expressing the wish 
that any part of the sacrificial horse should af ter the immolation reach the gods 
(st. 11, and "not attach itself to the ground, to the grasses") has in mind the grass 
that grows on the earth or the plucked grass laid under the victim (cf. SayaI;la: 
trrJe~u: vifasanasamaye darbhe~u; cf. Mahïdhara on VS. 25, 34; also KS . 5, 6, 4: 177, 
18; MS. 3,16, I: 183, I) . 

If the execution of a task in the open, irrespective of whether it is a secular or 
religious affair, requires the placing of an object on the bare ground one should see 
to it that no stalk of grass is left or put between (KS. 9, 2, 18; SBM. 4, 2, 4, 13; 
14; 15; 24; SBK. 5, 2, 4, 13; also KB. 6, 14 (6, 9, 9); GB. 2, I, 2: 145, II vyuhya 

trT}äni ). This was no doubt one ofthose situations that made people very weil aware 
of the small size and value of grass: "there is not in him so much sin (evil, enas) 
as the point of a blade of grass" (SB. 5, I, 2, 18). Accordingly, the fine inflicted 
on the man who cuts grass is the lowest possible (ViDh. 5, 58). However, it is not 

14. Cf. J. Gonda, Vedic ritual, Leiden 1980, p. 91; for particulars see ch. 111 , IV, X below. 
15. Cf. also p. 36 etc. below. 
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worthless: the man who steals it is put on a par with the thief of firewood etc. (52, 
9). The man who is about to beat the soma with the pressing-stone should think 
that he strikes an enemy lest he should incur the guilt of killing the god Soma; if 
he hates no one, he may think of a blade of grass in order to be free from guilt 
(SB. 3, 9, 4, 17) . Here again grass serves as a substitute. 

Grass did not escape the notice of those authorities who from the point of view 

of their religious and ritual doctrines laid down the rules of conduct in the sphere 
of commerce and economy. From ÄpDh. I, 21, 2 and BDh. 2, I, 28 it appears that 
in their opinion grass - Äp. § I specifies: mufija and balbaja - and wood might at 
least in their natural state be sold, although one should not be too eager after such 
a livelihood. In this respect these plants are put on a par with such edible artides 
as roots and fruits (Äp. I) and contrast with, e.g., sesame, which belongs to and 
represents (B. 27) the Fathers l6, and rice, which is one's own indispensable food (cf 
B. 27). A snätaka (the student who having finished his studies etc. returns home), 
who is subject to many taboosl 7, "shall avoid cutting grass and crushing dods of 
earth without a particular reason" (ÄpDh. I, 32, 28; ViSm. 71, 42 f; Manu, 4, 
70 f ), lest he should "go soon to perdition" (Manu). Kullûka on Manu refers to 
the ban on doing anything useless or anything devoid of result. One should not 
however forget that even for gaining bare subsistence one should glean corn rather 
than apply oneself to agriculture (Manu 4, 2 ff. ). Another prohibition and at the 
same time a reference to the comparative insignificance of grass occurs in ViDh . 
71 , 87: "On the days offull and new moon he must not cut even grass". 

It is not surprising that an author of the A V . should ascribe some more or less 

important properties to grass; nevertheless the author of AVP. 4, 10, 8 stating that 
"he anoints himself with the varcas (" brilliant vital power and energy") of a nob Ie 
or auspicious bull, of trTJa that makes good pasturage (suyavase, conj.) and of 
unguent", propounds a puzzling problem. 

Nor is it sm all wonder that trTJa is one of the many objects mentioned in texts 
dealing with portents and so on, e.g. AVPar. 71,13,5 grass or wood carried away 
by a river portend danger; 64, 5, 10. But if a man wis hes to gain in playing he 
should cover the playground (with grass, Kaus. 41, 12). A withered tree-stump or 
dump of grass is on the other hand used in pronouncing a curse (suggestive ana
logy) IS . 

Sometimes a trTJa is employed in order to prevent an unwished for result ofa ritual 
action or procedure from occurring, or to mitigate or delay their effect. According 

to KS. 25, 5: 108, 13; KapS. 39, 2: 214, 14 one keeps the sacrificer in this world, 
when the prastara has been thrown into the fire whereby he is expected to go to 
the heavenly world. If by a particular act ion one should run the risk of interfering 
with the duration of the people's life a trTJa held over the implement used with a 
definite mantra will prevent th is casualty. 

16. Gonda, Vedic ritual, p. 442 f. 
17. Gonda, Vedic ritual, p. 276 f. 
18. J. Schwab, Das altindische Thieropfer, Erlangen 1886, p. 108. 
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From the description in BGS. I, 22 we learn that the rite called troagarbha 

("grass-womb" or "grass-embryo") takes away all evil and destroys all diseases: one 
should place four pure and learned brahmins and one's teacher in the directions 
of the points of the compass and sketch a lotus - which, being purificatory, brings 
prosperity - in the middle of a square; the person on whose behalf the rite is per
formed should sit down on a garment that has been spread on that figure, being 

enveloped in a garment and pronouncing prayers, being covered with pure trTJäni 
and especially with dürvä~ and muttering the thousand names ofVi~I;lu or Si va; the 
guru and the other brahmins should mutter other mantras; thereupon the grass 
(troam) is removed and af ter some other ritual acts given to the cows. This rite frees 
a person from any disease, fulfils all his wishes and gives him access to Vi~~u's or 
Siva's world. It is clear that from the "grass-womb" a new man is so to say bom. 
Comparable scenarios of a ritual rebirth characterized by resurrection or a new 
birth in a sacred enclosure are well known in other parts of the world 19. 

In magic, the vicarious use of images was in rites performed to hurt or kill an 
enemy a well-known and widespread method of transmitting injury or subjecting 
a person (see e.g. Kaus. 35, 28; 47,542°; AVPar. 31,8,4 ff. ). InJB. 1,202 groats 
(karambha) and green (harita) grass (troa) serve this purpose. From sacrificial cakes 
prepared of this material and obviously given the form of a human being the necks 
are cut OWI with the formula "here I cut offthe neck ofNN.". The image or effigy 

of the victim is treated as if it were the victim himself. Notice the analogy between 
green grass and a living enemy. 

A man who wishes to remain healthy should sprinkle grass (trTJa) four22 fingers 
long with a drop (probably of rain-water)23 - which is supposed to be auspicious24 

- and stir (with it some fragrant substances) with which he anoints himself with 
the mantras AVS. 12, 1, 23- 25 (which " make mention ofpleasant odours") after 

he has thrown away the grass towards the south (the region of the dead ) with the 
words "the leprosy must be in the dog (i. e. not in me), the grey hair in the he-goat, 
the fever in the grass, the räjayak~ma25 in the one who hates us and wh om we hate" 

(Kaus. 13, II f. ). The grass is here supposed to materialize the diseases and in
firmities which he hopes will spare him and to convey these to the animals and ene
my mentioned26 . 

In a section on the election of the human hotar (sacrifices of full and new moon) 
SB. I, 5, I, 23 combines this imitative manual act and the representation of the 
hotar of the asuras (parävasu "the one who keeps off wealth" ) who is to be ejected 

19. I refer to M . Eliade, Birth and rebirth, New York 1958, p. 28 ff. etc. 
20. See W. Caland's note, Altindisches Zauberritual, Amsterdam Acad. 1900, p. 166, n. 45 and p. 

183 f. sub 4. 
21. See Caland, DasJaiminiya-Brähmal)a, Amsterdam 1919, p. 80, § 75, n. I. 
22. For "four" see p. 20 below. 
23. See Caland, op. cit. , p. 26, n. 7, who takes rajohara,!am to mean " rain", but this word can also 

mean "broom", so th at lr'J-lltrl rajoharaTJam may denote "grass used as a broom" . 
24. See, e.g., Gonda, Vedic ritual, p. 134. 
25. SeeJ. Filliozat, La doctrine classique de la médecine indienne, Paris 1949, p. 40 f.; 80; 83 f. 
26. H. Kriek, Das Ritual der Feuergründung, Wien (Vienna) Acad. 1982, p. 72 f. (fn. 185) draws 

attention to BS. 2, 5 and TB. 3, 2, 8, 9 ff. where water and slops are used for similar purposes. 

16 



from the hotar's seat in the shape ofa stalk ofgrass which is thrown outside the sacri

ficial ground by the hotar elect27 • In SS. 1,6,6 ff. this officiant is enjoined to cast 
away to the sou th-west (the region of decay) a withered blade of grass of which 
he has cut off both ends28 and which he had taken from the hotar's seat whilst mut

tering the formula "cast away is Parävasu (see above), (cast away) he who hates 
me, and wh om I hate"; having touched water (for purification ) he pi aces a fresh 

blade (on the seat) with the top pointed to the north and sits down . The same in

junction applies to the brahman priest (SS. 4, 6, 5). For a similar rite see LS. 4, 9, 
16 ff.: before sitting down on his seat the brahman throws grass away towards the 
south with "thrown away is the one who causes the good to disappear". See a lso 

GG. 1,6, 14; HG. I, 1,22, and ÄsvS. 1,3,3 1. In th is connexion KB. 6, 13 (6, 
7,6 f.) observes that the casting away ofthe tma is to purify the seat (ceremoniously, 
sodhayati). These ritual ac ti ons are clearly eliminatory, intended to expel eviJ29. 

Similarly, GB. 2, I , I. When a sacrificer who has a soma ceremony performed is 
about to sit down on his seat30 he picks up a blade of grass from it (tr,!anirasanam, 

VaikhS. 15, 24: 204, 18) and throws it outside the sadas with the words "Ho, son 

of a second marriage, get thee hence .. . " (TS. 3, 2, 4, 4 m; ÄpS. 12, 20, 8; BhS. 
13, 22, I1 whilst prescribing the mantra makes no mention of the action 31 ). - When 
grass has fallen on the rice from which the sacrificial cakes are to be prepared the 

officiant throws it away with "repelled is the demoniac power" ( rak~as, VS. I, 9 
el; "one thereby drives away the evil demons" (SBK. 2, I, 2, 12; SBM. I, 1,2, 

15). See also SBK. 2, 2, 3, 23 (cf. SBM. 1,2,5,26). 
In LS. 2, I, 6; DS. 4, I, 7 a stalk of grass that is thrown away materializes the 

resuIts of a ritual performance (the chanting of a laud ) by which the person con

cerned is enabled to mount the heavens or to conquer the worId. KS. 6, 6, 10: the 
adhvaryu having cut the grass (tr,!am) that has been put in front ofthe victim's navel 
together with the animal's skin, throws part of the grass on the rubbish heap with 
"expelled is the demoniac power" (VS . 6, 16). 

Manual acts of a "symbolic" character of ten imitate or prefigure a desi red out

come32 • Detachable parts of a person's property that resem bie in some respect the 

object one wishes to appropriate or are supposed to be associated with it are taken 
away in order to convert that object to one's own use, if at least one accompanies 
th is action with suitable formulae. The man who desires to take the possibility of 
eating food (annädyam) of another person should fall at length in that person's house 
and gather blades of grass while invoking Prajäpati, through whose help he expects 
to achieve his object (TS. 3, 4, 8, 6). It would appear to me that the one who, while 
assuming this position, gathers grass makes himself so to say to an animal that eats 

27. Sec also Kriek, op. eit., p. 549 (and p. 254 and 294). 
28. Sec p. 20 below. Sueh a bladc belongs ncithcr to the gods nor to the deccased. 
29. See, e.g. , Frazer, The Golden Bough, abr. cd., p. 752 ctc.; F. Heiler, Erschcinungsformen und 

Wesen der Rcligion, Stullgart 1961 , p. 181 !f. 
30. W. Caland and V. Hcrny, L'agni~loma, Paris 1906-07, p. 189 t: 
31. For similar uses ofthe mantra sec ÁpS. 24, 12, 11 ; MS. 5,:.1, 15,4; KS. 2, 1,:.12; ÁsvS. 1,3,30; 

Ka m;. 3,5; 137,37; VaitS. 1, 20. 
32. For miracles brought about by means of consecratcd grass sec, e.g., Lak~mï-Tant ra, 49, 35!f. 
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the other man's food (cf. SB. 7, 2, 3, 2) and by this prefiguration secures the result 
he desires. If so, this rite is in a way a counterpart of the custom (of the Afghans 
at the time of Baber) to put grass into one's mouth as a sign of subjection33 . - In 
AiB. 3, 22, 7 a blade of grass cut on both sides serves as a 'symbolical' arrow 
thrown towards a hostile army which one desires to put to flight. 

'Magical' substance is indeed often associated 'symbolically' with the object 
or quality desired, aimed at or afTected. One should not, the author of SB. 3, 3, 
2, 8 argues, throw away any trrJa or piece of wood found among the soma staiks 
(KS. 7, 7, 11 ) because the soma is the nobility and the other plants (arryä o~adhaya~) 
the common people (third estate, vis) who are the nobleman's food; it would be 
just as if one we re to pull some food out of the patron's mouth and throw it away. 
Notice that trrJa is here included in the category o~adhi. 

J ust as qualities of objects are considered to reside also in their detachable parts, 
they may be beJieved to be somehow associated with a person or thing with which 
the whole object is supposed to be reJated , or associated, or to be of the same origin . 
Thus astalk plucked out from the veda (broom ) may serve as a substitute for the 

prastara (SB. I, 9, 2, 16). Particular cases are not lacking, however. At the conclu
sion of a sacrifice (darsapüT7Jamäse~#) one should not throw the whole prastara (at 
once) into the fire, but take a single stalk (trrJa) from it, because the prastara "is" 
the patron of the sacrifice, who would soon go to yonder world, if the whole prastara 
were thrown into the fire (SB. I , 8, 3, 16). Since then "the patron will live long", 
the prastara minus the stalk continues representing the whole of the patron's life 
expectation. But af ter holding the prastara for a moment (§ 17) the officiant has to 
throw it nevertheJess into the fire lest he should cut ofT the patron from (yonder) 
world . So the officiant has, in the typicallY brähmaTJa way, to run with the hare and 
to hunt with the hounds. When, at the right moment (§ 17 and the comm. on § 

20), the single stalk has been thrown into the fire lest the patron should be cut ofT 
from yonder world, the adhvaryu throws this stalk without a mantra34 after the pras
tara and thereby makes it go towards the place where the patron's other self had 
gone; then he touches himself (that is, probably his eyes) with VS. 2, 16 f " . .. 0 
Agni, guard mine eye" (and touches lustral water, cf. KS. I, 10, 14 and SB. 1, 9, 
3,7)35. "In this way he does not throw (remove, anupravrTJakti ) himseJfinto the fire 
af ter (the prastara or patron)". Similarly, 1,9, 2, 17. (See also KS . 3, 7, 15 f. the 
ägnïdhra (then ) requests the adhvaryu to throw the vedatrrJa ( = vedasya trTJam, comm. ) 
into it (i.e. the gärhapatya fire ). The adhvaryu performs this task (silently)) 36 . Notice 
that at SB. 3, 3, I, 9 the adhvaryu touches himseJf with "may we not be deprived 
of increase of prosperity"; cf. also 2, 6, I, 46. 

In an episode ofthe varuTJapraghäsa (the second seasonal sacrifice), which is foreign 
to VS. and KS., the adhvaryu and his assistant, the pratiprasthätar, are SB. 2, 5, 2, 

33. H. Gaidoz, Un vieux rite médical , Paris 1892, p. 83, quoted by Th. Zachariae, Kleine Schriften, 
Bonn and Leipzig 1920, p. 299 f. and R. Pischel , Ins Gras beissen, SitzBer. Berlin 1908, p. 445 
fT. , esp. p. 457. 

34. As to the mantra see SB. I, 8, 3, 15. 
35. Cf. Gonda, Vedic ritual , ch. IV etc. 
36. For the compound vedalr:'!a see, e.g., also ÁSvS. I, 11 , 4; 5; 9. 
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42 ff. (cf. SB.K. 1,5, 1,37) said to throw, towards the end ofthe ceremony, their 
prastaras into the fires and, af ter having taken a single straw from them, to remain 

sitting by (the fire ) - meanwhile the hotar recites a eulogy - ; and not until the 
ägnïdhra has enjoined them to throw these straws also into the fire and they have 

touched themselves, they proceed to discourse together. - Notice that the tie (idhma
saTl}nahanam) of the faggot is also thrown into the fire (BhS. 4, 17, 3; ÄpS. 4, 11, 

6); in the mantra the wish is expressed that the vedi, barhis, hot milk, oblation, faggot 

etc. may favour the person speaking and submit to him. - That tr1Ja stands for any 
grass used during the sacrifice and th at no mention or specification of grasses and 

their uses is necessary appears from places such as VGP. 4 "the grasses (used ) are 

thrown into the fire". 

At the end of a section which deals with the daily worship of the sacred fires 

(ÄpS. 6, 23, 1 in fine) the author informs us that after having acquitted onese1f of 
this duty with a considerable number ofmantras the sacrificer should gather (separ

ate) some of the blades of grass (which lie around) from the fire (iry upasthäyägnes 

tr1Järry apacinoti). Thus the sacrificer remains in physical contact with the sacredness 
of the place. The comm. observes that on other occasions the adhvaryu strews the 

same tr1Jäni together with the things used for cleaning again and again round the 
fire with a view to the important collecting at the end ofthis rite. 

When a householder returns from ajourney he has to approach first his ähavanïya 

fire, and thereupon the gärhaparya. From KS. 4, 12, 19, SB. 2, 4, I, 8; 9, 13 and 
SS. 2, 15, 3 it appears that then one of his duties is to sweep the blades of grass 

which lie around the hearths into the fires (parisamühanäni, eXplained as trl'!änäm apa

lumpanam, "the taking away of the grass" (see KS. , l.c. , comm.), and as "throwing 
into the fire, af ter having taken away pieces of firewood etc. that had fallen around 
(the fires ) (and) are regarded as tr1Ja" ). These ritual acts are performed without 

mantras (cf. SB. 2, 4, I, 13 and 10). 1 t would appear that this is another concluding 

rite : on leaving his house the worshipper had implored his fires to protect his off

spring and cattIe (SB. § 4 f.), and on his return he again approaches them, praising 
them in their capacity of, respectively, an all-knowing deity, and as a lord of the 

house and most liberal dispenser of goods to his offspring, adding a prayer for splen
did power (dyumna) and (overwhelming) strength (sahas). SS. 2, 15, 2 ff. is more 
explicit: the sacrificer addresses his gratitude to the three fires, to the ähavanïya for 

having protected his cattIe, to the dak~i1Jägni for having protected his food, to the 
gärhaparya for having protected his offspring. I am under the impression that the 

fires are ceremoniously relieved of their responsibility for the safety of offspring and 
cattIe and asked to give their blessing to the householder who is now taking over 

th is duty. 
At a given moment the hotar performing his part ofthe rites offull and new moon 

should sit down, with his knees raised high, remove towards the north some blades 

of grass (vyühya tr1Jäni) (from among those strewn in the northern part ) of the vedi 
and pi ace upon them, on the ground, the extended palm of his (right ) hand with 
the mantra "thou art Mother Aditi (i.e. the earth, see, e.g., SB. 11, I, 3, 3); do 

not cut (me) offfrom the intermediate space (the air)", and so on (ÄsvS. 1,3,22). 

In the parallel passage SS. 1, 5, 8 f. Mother Earth is invoked ("may I not be separ-

19 



a ted from this firm found a tion" ) but no mention is m ad e of the grass . The second 

mantra prescribed in ÄsvS., viz . " 1 kill here with Agni the god etc. the enemy who 

ha tes us .. . " corrobora tes the conclusion that the blades of grass are here also to 
bring the speaker into close contact with the sacrificia l ritua l and so to enhance 
his power. 

T o what ex tent a ny objec t, however insignificant, that had come into contact 

with sacrificial ma teri al was considered " to belong to the sacrifice" (SB. I, 3, I , 
II )37 a nd was therefore, when it was no longer used , to be disposed of in the right 

way, appears from SB., I . cit. H ere the question is discussed , as to whether the 

grass-ends tha t were cut olf from the grass in tying the veda (broom ) and used for 

cleaning the spoons should be th rown into the fire - a usua l procedure (see, e.g., 

ÄpS. 3, 7, 11 If. ; KS. 3, 8,5) " in order tha t they should not be excluded from the 

sacrifice"; this is also the view of the author of TB. 3, 3, 2, 1 - or on the heap of 

rubbish (utkara, cf. a lso SB., I. cic ). For the la tter procedure see, e.g., SB. 3, 8, 2, 

15 (the lower end of a sta lk of g rass used in killing the victim smeared with the 

blood of the animal victim : " herewith 1 dri ve away the demoniac power" ), for the 

former, e.g., § 18 the adhvaryu throws the top pa rt of tha t sta lk into the ähavanïya 

as " the kindier of the drops", inviting in the ma ntra Väyu to accept these, af ter 
the agnïdh has th rown a firebra nd from the fäm itra fire into it (K S. 6,6, 14 f. ). It 

may be no ti ced tha t the top pa rt of the "sacrificia l grass sta lks" (darbhä~) belongs 

to the gods (SB. 9, 2, I , 12), the roots and lower pa rts to the Fa thers or chthonian 
powers3B. 

O ccasiona ll y, a n object used in magico-religious rites is subjec ted to a specia l 

trea tment or adapta tion before it can se rve for an opera tor's or offi ciant 's purpose. 

As we have seen the ends of a blade of grass a re in particul a r rites cut olf or it is 

brok en on both sides (AiB. 3, 22, 7; SS. I, 6, 6). In the SB. this use is eXpl ained 

as follows: "as to its being roo t\ess (amülam) and severed on bo th sides, tha t is be

cause rootless a nd severed on both sides the demoniac power moves a bout in the 

in termedia te space just as man here moves about in the intermedia te space (in the 

air)" (3, 8,2, 15; cf. also I , 1,2,4; 3, 1,3, 13, and 4, I , 1,20 observing tha t in 

this way the evil spirits tha t roam about in the air are chased away; 3, 8, I , 12). 
This may however be a reinterpreta tion of a pre-existent practice tha t was somehow 

based on the principle of ana logy39. Analogies, even of a n elabora te cha racter, of ten 

determine wha t ingredients are se\ec ted by an operator. On the other hand , since 

qualities of objec ts are widely believed to be tra nsmissible, a broken or incomplete 

object thrown away with a suitable formula may be supposed to break, destroy or 

cut olf the persons or spirits a imed a t. See a lso MS. 5, 2, 15,5. - O ccasiona lly, a 

tex t supplies us with a de ta il : LS. 2, I , 6 enjoins to cut olf four finger-breadths of 

the blade of grass which is to be thrown into the cätväla ( b ah i~pavamäna ritual): be

cause the accompa nying m antra mentions four contingencies? 
Sometimes the dilference in ritua l use and significance between clipped and 

37 . See a lso T S. 3, 3, 8, 3 f. 
38. Gonda, Vedic ritual, p. 123 f. 
39. Cf. , e.g. , H . Webster , M agie, Stanford Cal. and London 1948, p. 132. 
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undipped grass is very dear. When those who at the end of the pravargya ritual40 

wish to arrange the utensils employed in the shape of a man, a broom (veda) of 

muiEja grass is with its ends uncut (cf. BS. 9, 5: 271, 6) placed above the mahävïra 

vessels (serving as the head) to represent the tuft ofhair; afterwards one should loos

en a second broom with the ends of the grass cut and place these on the figure to 

represent the musdes (BhS. 11,5,2 1; 11, 15,2; 23; ÄpS. 15, 15, I; cf. 15,5, 18; 

15, 7, 2). 

A case of a double purpose of two staiks taken from the vedi at the same time 

occurs in SB. 4, 2, 5, 3 fT. Before proceeding to the pi ace where the bahi~pavamänasto
tra is to be chanted the adhvaryu takes two staiks from the barhis on the vedi; one of 

these he throws towards the cätväla - from which the gods went to heaven - in order 

to make the sacrifieer look along the road to heaven, and the other in front of the 

chanters who represent Prajäpati, to whom the stalk is ofTe red so that this god will 

not gain possession of the adhvaryu4 1• 

According to BGS. I, 3, 8 and 4, 5, 7 one should sacrifice whilst holding plants 

(o~adhaya~), groats, a flower, a piece of wood, a root, fruit42 or grass (trTJam, 

obviously any grass) in the hand, no other object unless there is a (special ) rule. 

This implies that trTJa , like the ot her objects mentioned, is supposed to bring the 
person sacrificing into contact with the auspicious and invigorating force of nature 

which, it is hoped, will strengthen and proteet him. 

RV. 6, 48 is called the tr~!apäTJi hymn (BD. 5, 113; Sarvänukramal)ï43
) . From 

RgVidh. 2, 22, 2 and Skandasvämin's commentary we 1earn that it owes this name 

to the facl that it should be recited by one who whilst concentrating his attention 

upon it has taken grass in the hand44 • Then, the RgVidh. goes on to say, he will 

obtain the fruit of the study of that sûkta (see especially st. 8; 10; 21: protection 

against enemies, strength) and will (always) possess grass. The hymn does not refer 

to grass but the no doubt popular rite recorded in RgVidh. st. 3 f. attests to the 

belief that the procedure mentioned above was supposed to be a safeguard against 

demons and human enemies and that by throwing the grass into fire or water or 

on salt soil at the end of the recitation one leaves behind what is fearful. The grass 

has obviously a double function: held in the hand it protects and thrown away it 

represents the evil or the danger, which one fears or from which one wishes to be 

freed, in material form 45• 

After RV. 5, 49 thrce lines are handed down which, being entirely unrelated to 
the contents of the sûkta, have reference to the above ceremony46: "At the end of 

40. SeeJA.B. van Buitenen, Thc pravargya, Poona 1968, p. 130 f. 
41. For particulars sec p. 176 f. below. 
42. See Gonda, Vcdic ritual , esp. eh. V, passim. 
43. See also ~açlgurusi~ya on ~ V. 5, 49 ("while he is learning the fifth (s tanza ) he takes t~~a in his 

hand ; by means of (with regard tol thc sludy of the Veda he becomes one who holds t~rya in his 
hand ... ") and 6. 48. 

44. Sec p. 42; 69; 85; 171. 
45. For various forms of transfcrcnce or expulsion of cvil , scapegoa ts and so on in many parts of the 

world see Frazer, The Golden Bough, p. 706 ff. 
46. For the lext, notes and a Gcrman translation sec J. Scheftclowitz, Die Apokryphcn des ~gveda, 

Breslau 1906, p. 169 f. 
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the sükta the grasses (should be thrown into) the fire, the wilderness (aratzye, which 

may have replaced iriTJe "on salt soil" ( ~gVidh.)) or into water. The study (ofthe 
Veda) which is (connected with ) the strewing (ofthe grass, tr:TJai~ ) has been studied 

(i. e. completed); I wil! strew, 0 Bhava, for thee, 0 Bhava - this is a non-rgvedic 
name of Agni as weil as Rudra4 7 - . Go to the gathering together of the waters 
(samudram) of the ponds, wells, pools, svähä; go to Agni, svähä". ~ V. 5, 49 which 
is not employed in the solemn ritual may have been rese rved for upasthäna, i. e. pay
ing homage while standing or sitting down by one of the ritual fires48 . The same 
lines occur in another order af ter ~ V . 6, 4849 . 

An interes ting case of the use of tr:TJa as weil as barhis50 in the same contex t occurs 
in some passages discussing the question as to whether the agnihotra should be con
cluded or not, l. KS. 6, 8: 58, 8 fr. is of the opinion that it should be: " he anoints 
a blade of grass (tr:TJam , with milk or ghee) a nd throws it after (the oblation into 

the fire). This is the conclusion . .. When he anoints the blade and throws it after, 
he thereby appeases it (famayati)" . See also KapS. 4,7: 46, 10 fr. MS . 1, 8, 7: 126, 
8 fr. mentioning the same rite speaks likewise of tr:TJa. TB. 2, I , 4, 9, a rguing that 
the agnihotra is a sacrifice without a conclusion, states that the officiant does not 
throw the barhis after (the obla tion into the fire). - See also MS. 4, 8, 5: 112, 14 
tr:TJam präsyajuhoti, but TS . 6, 6,3, 2 ba,hir abhijuhoti "for a firm support (prati~(hityai) 
of the oblations" (in a chapter on the concluding bath of the soma sacrifice) . So 
tr:TJa in KS., K apS. and MS. refers to the barhis, the grass strewn over the vedi (and 
other parts of the sacrificial ground ) which now is disca rded . 

A single tr:TJa does duty for a barhis in cases such as SB. 3, 8, I , II (KS. 6, 5, 10), 
where the adhvaryu takes two sta iks from the barhis of the vedi (" the covered vedi" ), 
one of which he later on throws down to serve as a barhis when those concerned 
cut the animal up, to prevent sacrificial food from being spi lt, because "what is 
firml y es ta blished (pratiti~(hati) thereon is not los t" (SB. § 14; KS . 6, 5, 15 f.) ,2 . 

Elsewhere we find the word tr:TJa where we might expec t darbha so tha t then a lso 
the former object may be supposed to be a substitute. Wh en about the time of sun
set,3 the adhvaryu makes the chanters commence the ~o4afin stotra he takes into, or 

has in , his hands grass and gold; the text (KS. 12, 6, I ) uses the plural: tr:TJahiratzyai~, 
which probably means one piece of gold and some blades of grass. The gold repre
sents the sun af ter sunse t (cf. SB. 3, 5, I, 20; 3, 9, 2, 9) . The use of the grass is eluci
da ted by SB. 12, 4, 4, 6 and KS. 25, 3, 17 dealing with an expia tion necessitated 
by the occurrence of sunset before the ähavanïya fire has been taken out : then one 
should fasten a piece of gold to a darbha plant (hiratzyarrz darbhe prabadhya, SB. 12, 

47. I refer to A.A. Macdonell , Vedic mythology, Strassburg 1897, p. 75. Cf., e.g. , SB. 1, 7, 3, 8. 
48. See J. Gonda, Hymns of the ~gveda not employed in the solemn ritual, Amsterdam Academy 

1978, p. 43. 
49. See Scheftelowitz, op. ci!. , p. 171. 
50. For TS. 6, 3, 8, 2 f. see p. 14 a bove. 
51. Sec p. 180 below. 
52. As to the other stalk sec SB. 3, 8, 2, 12; KS. 6, 6, 8 and p. 14 a bove. 
53. Cf. SB. 4, 5, 3, II and J. Eggeling, The Satapatha Brahma~a translatcd, II , Oxford 1885 (Delhi 

1963), p. 401 , n. 3. 
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4, 4, 6; see also 7), and take that towards the west, where it is to represent the sun, 

the darbha - like the auspicious gold - being a means of purification (pavitram)"4. 
In the same context SS. 3, 19, 9 makes mention of gold fastened to a blade of kufa. 

See also MS. 6, I, 5, 3355 and ~B . 2, 9, 2 yellow gold (i.e. gold) is with a stalk of 

kufa bound to a sacrificial spoon with which ghee is taken and poured into the fire . 

The adhvaryu performing the sacrifices of full and new moon should at a given 

moment take a blade of grass from the vedi (BhS. 2, 14, 8; ÄpS. 2, 15, I ). The text 

(veder a1!)lantaf!l trTJam äaaya) has been variously eXplained: "einen Grashalm von der 

Mitte der Vedi genommen hat" (Caland, cf. the comm.: vedyäf ca t. a. avigatäntaf!l 

madhyavarti tasya pracyävanam ); "should take in hand the darbha-blades from near the 

(northern ) boundary of the altar" (Srautakosa); " takes from the altar a darbha
blade whose end (i.e. root ) is not separated (from the altar)" (correctly Kashikar)56. 

MS. I, 3, I, 24 reads instead: having taken up trTJa that has been extended along 

from the barhis". SB. I, 5, I, 3 speaks of taking barhis from the covered vedi (vede 

s[zrTJäyai); alternatively the adhvaryu may cut ofT and take a chip of firewood; from 

this text it appears th at both objects were, just as the straw-band with which the 

firewood was tied (KS. 3, I , 13; ÄpS. 2,15,2 idhmasaf!lnahane); regarded as belong

ing to the sacrifice and therefore as a sui table means of "taking hold" of i t, or of 

deriving benefit from coming into contact with it. 

In the descriptions of the same rites variations in the choice of words and in the 

particulars mentioned or omitted are a most common occurrence. When in the sec

tion on the piTJ4apitryajfia the utensiIs req uired are to be arranged the author of BS. 

I , 4: 6, 1 confines himself to the statement th at they are placed on trTJäni that are 

spread as an (underlying) layer; BhS. I, 7, 2 says that af ter having strewn darbha 

(plural ) round the southern fire (here called anvähäryapacana ) one arranges the uten

sils; and ÄpS. 1,7,3 fT. informs us that one fetches either barhis ("Streu", Caland ) 

or trTJäni that have been severed near to the roots with one cut5) (Iikewise SS. 4, 

4, 2 speaking of kufa blades; see also SB. 2, 4, 2, 17, where the comm. explains bar

hïf!lsi ); thereupon one strews darbha (plural ) round the southern (dak~iTJa) fire as weil 

as to the south or west of it (other) darbha (plural ) and pI aces the utensils ready 

(Prayunakti). SS. 4, 3, 3 makes mention of kufa (plur.) on which the wooden sword 

is placed, and so on; ÄsvS. 2, 6, 4 omits a word for the grass in his reference to 

the strewing round the fires. 

When on the eleventh day of the agnicayana ritual it appears that the hotar does 

not recite Agni's uktha, a text la be pronounced for appeasement (ÄpS. 17, 12, 12; 
KB. 19,4 (19, 3,1 fT.), and consequently does not desire the fruits ofthe ceremony 

for himself - that is, if the ritual is not part of a sattra, a soma sacrifice of twelve 

or more days' duration - the patron himself scatters blad es of (dry) grass (trTJäni) 

- which now obviously will suffice - behind the tail (of the fireplace ), sits down 

54. For purifiea tion af ter ritual transgressions sec Gonda, Vcdie ritual , eh. XVIII. 
55. Sec p. 86 f. 
56. W. Caland, Das Srautasutra des Apastamba, I, Göttingen and Leipzig 1921, p. 68; Srautakosa, 

I, Engl. scetion, I, p. 332; C.G. Kashikar, Sutras of Bharadväja , 1I , Poona 1964, p. 52. 
57. No doubt with the impliea tion that with coneentration of effort on onc single purpose the ae tion 

is at once successful; sec also Gonda, Vedic ritual, p. 21, al. I. 
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on them and praises once or three times with the recitation (uktha) of Agni, i.e. 

TS. 5, 6, 8, 6 h (BS. 10,49: 51, 2). 
A case ofinterchangeability of tr:TJa and darbha - by no means a rare phenomenon 

- occurs in the descriptions oUhe sacrifices offull and new moon. After the bringing 
of the pot containing the praTJïtä water and before the placing of the utensiIs the 
adhvaryu should, according to KS. 2, 3, 6, strew grass ( tr:TJai~, plural, "sacrificial 
grass" Eggeling58; "sacred grass" Ranade) around the three fires and th en pI ace 
the utensils; similarly, SB. I , I, I, 22 tr:TJai~ paristr:TJäti; in the comm. on KS. it reads 
darbhatr:TJai~, which must mean "the straw that is the remains ofthe darbha" . In this 
connexion the word tr:TJa occurs twice in BS., viz. I, 4: 6, I (see above) and 20, 5: 
14, 6 ("af ter having strewn tr:TJäni ... the adhvaryu should pI ace the utensiIs on 
them"59). BhS. I, 16, I , on the other hand, while omitting the object of the verb 
parisfirya, refers to I, 11 , 2 where darbha has been used. In contrast to KB. 18, 8 
(18, 5, 25 ) reading vyapadadhati darbhapifE]üläni " they separate (distribu te) the 
bunches of darbha", GB. 2, 4: 214, II borrowing this passage has trTJäni vyavadadhäti. 

Whereas Kaus. 33, 13 makes, in a rite for a prosperous pregnancy and confine
ment, mention of darbha which is to surround a definite root that is to be fastened 
in the woman's hair, GG. 2, 6, 8 speaks, in a simila r rite, of trTJai~, which, however, 
are to be placed in the open air with the wish "bestow (manly) energy on this (nyag

rodha) shoot" , which is enwrapped with th is grass . 
In the section on the construction of the vedi MS. I, 2, 4, 9 fT. the adhvaryu is 

enjoined to put down a trTJa obliquely a t the end of some lines tha t had been 
scratched previously, with the mantra "thou art the defensive armour ofthe earth". 
Thereupon he cuts it obliquely with the wooden sword and takes away the ea rth 
(that has been dug up) with the blade, whilst pronouncing the mantra "go to the 
fold where the cattle are". In the other srautasütra of the Maiträyal)Îyas the former 
mantra accompanies the placing of darbha on the eas t end of the vedi and the la tter 
the ta king up of the foremost part of the tr:TJa ( tr:TJägram ) tha t has been cut through 
th ree or four times (VärS. I, 3, 1,32 f. ) ; in § 35 the dust (with the other parts of 
the grass, satr:TJän pän:zsün ) is ta ken away with the wooden sword. - In the description 
of the ekädasinï ritual VärS. 3, 2, 6, 46 speaks likewise of tr:TJägräTJi which are to be 
thrown away (and are no longer ofritual va lue to the sacrifieer cum suis ) in contrast 
to MS. 5, 2, 2, 24 which uses the word darbhän . 

H e who is performing the agnimukha rites60 has, successively, to prepare a seat 
(äsana ) for Agni (the fire) after having strewn darbha and consecra ted it by sprin
kling (BGS. 5, I , 2); to mitigate the heat of the fire that his wife has brought near 

in the form of charcoal . . . ; to add three pieces of thick wood to it and worship it, 
to prepa re a seat and then throw down tr:TJa a nd sprinkle it, to touch water (for puri
fi cation) and perform a number of other ritual ac ts. - Towards the end of the same 

58. Sec Eggel ing, Sa!. Br. I, p. 10 r. n. 1. 
59. One should not be led astray by the translation darbha-bIades and the add ition of this word in 

the Srautakosa, I, Engl. sec tion, I, Poona 1958, p. 252 r. The same transla tion a lso ibidem, p. 
254 (BS. 20, 5: 14, 16) and cIsewhcrc . 

60. See Gonda, Vedic ritual, p. 352 etc. 
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rite one collects (the butter refuse) from the (grass th at has been) strewn round into 
the butter vessel, smears the barhis in the manner of the prastara, covers the trTJa and 
throws it into the fire; after having touched water and trTJa one throws the middle 
one ofthe (three) paridhis6' into the fire and sa on (5, 1,27 f.). 

For deaning the sacrificialladles one should use wisps of grass (saT(lmärjanäni, TB. 
3, 3, 2, I, speaking in this connexion also of darbhä~, but stating explicitly that these 
wisps should consist of the top of the veda (broom), and going on to say that they 
have the appearance of a tuft of grass (stamba), for (useful) plants are (growing) 
by tufts). Af ter having used this grass the ägnldhra should throw it into the fire on 
which he has (heated and) deaned the spoons in order to support the cattIe (of 
the patron), because cattle delight in herbs growing on recently bumt pasture land. 
In BS. I, 12 these wisps are called "chips of the broom" (vedapariväsanäni), in BhS. 
2,4, 3 and ÄpS. 2,4,2 "tips of the broom" (veáagräTJi); cf. BhS. 4; 5; ÄpS. 4; 5; 
6 and saT(lmärjanäni (BhS. 2, 5, I ); this text has them thrown on that fire or on the 
rubbish-heap (utkara) , but BS. I, 12: 17, 4 employs the general term trTJäni to denote 
these grasses that, it is stated, are to be thrown down bef are the rubbish-heap to 
become the pI ace on which to deposit the large ladles (srucal!J. In this connexion 
ÄpS. 2, 4, 10 has darbhe~u. - The day that has been collected for the agnicayana cere
monies is at BS. 10, 3: 3, 8 placed upon ·the skin of a black antelope (thus also SB. 
6, 4, I, 6; cf. TS. 5, I, 4, I fT.) which is laid on trTJäni that have been strewn with 
their tips towards the east. 

Whereas BhS. 2,9,9 says that the officiant should prepare two vidhrtis (indicating 
a boundary-line62) out of the barhis, and ÄpS. 2, 9, 12 uses, in the same context, 
the word darbhau, SBK. 2, 3, 2, 24 and SBM. I, 3, 4, 10 state that two blades of 
grass (tme) should, for that purpose, be taken from the covered vedi (sfïrTJäT(l vedim 
. . . ) but KS. 2, 8, 5 speaks of two grass-blades of the barhis (barhi~as trTJe) which are 
laid across, adding that these should be other than those strewn already on the vedi, 
because they should not have been employed previously. 

Among the material for the gopitryajila to be collected on the day preceding the 
day on which the sacred fires are to be set up mention is in BS. 2, 8: 45, 9 and 

46,15 made ofa handful ofgrass (trTJamu~(i) . When however grass is employed for 
particular purposes other words are used. When this material has been screened 
afT the adhvaryu should cut afT part of the sacrificer's hair together with grass, now 
said to consist of three darbhapuilJïläni which he has put above the latter's right ear. 
Thereupon the adhvaryu purifies him at his head, navel, and knees by means of 21 
darbha bunches (the same word ) divided into three bunches ofseven blades each63 • 

When at a later moment grass is strewn round the fire, it is called barhis (p. 46, 

10). When the sacrificer commits the cow (the victim) to the Fathers he ought to 
have taken barhis in his hand (2, 9: 48, 11). - The person who is about to perfarm 
the agni~!oma should bring near 22 darbhapuif]ïläni, a stalk of sara reed or grass and 
also a large quantity of grass (darbhapuilJïläni) and bamboa, sacrificial animais, dar-

61. Thc encircling sticks; see Gonda, Vedic ritual , p. 174; 351. 
62. See p. 7 f. 
63. For these numhers sec Gonda, Vedic ritual, p. 29fT.; 38; 40 f. 
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ified butter, vessels etc. (BS. 6, I: 156, 3; 4; 7); in 25, 4: 232, I the last articles are 
described as prabhütaTIJ troavan:t1am. From the occurrence of the word troäni in BS. 
9, 13: 284, 3 it may therefore be inferred that when the sacrificer wishes to dispose 
of (the objects used in ) the pravargya ceremony they may be placed on any grass 
(cf. 1,,3: 4, 3). 

That in ritual practice tr1Ja and kusa were, or could be, used for different purposes 
appears, e.g., from BS. 9, I: 265, 11 . Those who intend to perform the pravargya 
ritual have to spread tr1Jäni the points ofwhich are turned eastward, and thereupon 
the skin of a black antelope. On that skin they make a round mound which they 
cover with young sprouts of kusa and knots of áurvä (panic grass). - But elsewhere 
the words denote the same material in the same context: GG. 4, 2, 24 makes men
tion ofa layer ofsouthward-pointed kusa spread out to the west ofthe pits but KhG. 
3, 5, 13 - which is a concise revised version of GG . - speaks of a layer made with 

(of) tr1Ja (plural). 
The following is an interesting example of the use of various words in the same 

ritual context. When a soma sacrifice draws to a close the adherents of several 
schools throw grass in the remains of the ekadhana water - that is the water that 

has been fetched from running waters early in the morning on the pressing day and 
part ofwhich has come to be mixed with soma (cf. ÄpS. 12, 16, 11 ) - squeeze that 
grass and make the water sh<Û"p (of taste); the mixture is distributed among those 
who are entitled to receive a cup filled with soma; they partake, each of them from 
his own cup, of the mixture by smelling it64. Now, whereas KB. 18,8 (18,5,25) 
says that those concerned distribute darbhapifljüläni and that, when the water and 

the plants come together, the soma is complete, SS. 8, 9, 2 uses the term paviträ1Ji 

to indicate the grass and adds the mantra: "the water has united with the water, 
the herbs (o~adhaya~) with juice (rasena) . .. ", ÄsvS. 6, 12, 7 speaks of haritatroäni 
("green grasses" )6>, BhS. 14, 19, 3 and ÄpS. 13, 17, 9 of hari1Jï áurvä ("green áurvä 

grass" ); the brief but clear MS. 2, 5, 4, 10, speaking of áurvä~, addresses, in the man
tra, the drink as "soma purified (dhautä~) in the water"; KS. 10, 8, 7 says that the 
goblets filled with water are touched by those who manage these vessels af ter having 
placed haritakuSan ("green kusa" ) in them, the mantra being VS. 8, 14 "we have 
again been united with vital energry (vareas) . .. ": cf. SB. 4, 4, 3,13 f.66 • The conclu
sion seems legitimate that here the grass represents soma, or gives the drink at least 
the character of soma, and that, according to the tradition as a whoie, several grasses 
may fulfil that function. 

The following passage may clarify the relation supposed to exist between tr1Ja and 
o~adhi. The pain suffered by the animal victim that is being immolated is transferred 
to men, if a man is touched; to cattIe, if a cow; to the trees, if wood, to the (useful ) 
plants, if grass; to the waters (äpa~, as a divine cosmic element or principle), ifwater 
(MS. 3, 10. 7: t39, 8). 

64. For particulars see Caland and H enry, L'agni~!oma, p. 389. 
65. The comm. (Gärgya Näräya~a ) observes that they belong to the species diirva a nd thaI in another 

manual they are said to be particular darbha4· 
66. See also Eggeling's note, in Sat. Br. 11, p. 373. 
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Let us by way of supplement and recapitulation briefly survey some 'transiatabie 
meanings', shades of meaning and contextual uses of the word trrya. It can denote 
fodder for cattIe (e.g. BS. 6, 9: 165, 12)67. It can be used as material for making 
a mat (6, 27: 189, 17). The word trrya denotes also a single blade of grass (SB. I, 
9, 2, 16; 2, 5, 2, 42; 3, 8, I, 11). When in the story told in JUB. 4, 10, 3 a supema
tural being, pretending to be able to destroy the universe by fire and to blow away 
anything on the earth, could not bum or take away a trrya, "grass" symbolizes some
thing unsubstantial and insignificant. There is no doubt that in ViSm. 73, 25 tma 

is the used and valueless grass which together with the remains of the food eaten 
by the brahmins is thrown away near the leavings; in 73, 17 the same grass had, 
before the performance of the rite, been called darbha. Notice also explanations such 
as that by Gärgya Näräyat:la on ÄsvS. I, 11, 9 vedatrryäni " the grass blades of the 
broom": "they are called trryäni because they are loosened from the bound broom" . 
In the plural it appears to be a general term for the sacrificial grass collectively: 
SB. 12,5, I, 12 "the grasses (trryäni) that (ordinarily) are Iying with their tops to
wards the north68 he (the person performing a ceremony in connexion with the 
death ofan agnihotrin ) lays them so as to have their tops towards the south". Com
menting upon Manu 2, 43 stating that girdles may be made of kufa etc., if muiiJa 

grass is not available, Kullüka says that those grasses are species of trrya, or particu
lar trryäni (kuSadibhis trryavife~ai~) . Likewise, the comm. on SB. 11, 4, I, 6 (vïraryäs 

trryavife~a~). The comm. on KS. 6, I, 12 explains kufatarurya "a fresh shoot of kufa" 

by darbhatrrya "grass, viz. the sacrificial grass -known as darbha". But in JG. I, I: I, 
11 the word has a more general sense: "any kind oftrrya (sarvatrryäni) with the excep
tion of fûkatrrya ("awn grass, a particular kind of prickly grass) sacchacum reed, 
uSzra (?), balbaJa, mutava, nala (a species of reed ) and fury(ha". 

That trrya could be used as a general term appears also from compounds such 
as dhüpatrrya which in the plural denotes "grass serving (or that has served) as in
cense" (BhS. 11, 15, 24; ÄpS. 15, 15, I; HS. 24, 6, 12). When, at the end of the 
pravargya ritual, one desires to arrange the utensils in the shape ofa man such grass 
should represent the flesh . The word occurs, no doubt as a general name for unspe
cified grass, as the first member of terms of grass-Iike kinds of grain, considered to 
be of an inferior quality (trryadhänya, trryadhänyaka). 

Gravel or sand (sikatä) is considered to be bad, harmful or deteriorated (and 
unfit for ritual purposes) , if it is mixed with ashes, hairs, chaff, fragments of earthen
ware, crumbling earth, trrya, bones and ants; ifwith ashes, the patron will pass away; 
if with hairs, a woman (his wife) will die; if with chaff, his son, ... if with ants -
which also pollute sacrificial food etc. - the kingdom is ruined; if with trrya, the rite 
results to nothing ( karmak~aya~). Here trrya probably is mainly uSeless, used, worth
less (rests of) grasses (BGS. 1,5,2 f.). In a syntactically irregular and possibly some

what corrupt enumeration of requisites the au thor of VaikhS. 11, 10: 130, 3 men
tions wet trrya that is to be stretched out on dry sand, stones with wood sticking out, 
lumps of earth, hair (of the body) etc. (these should be rejected ); barhis consisting 

67. See p. 9; 11 m above. 
68. Cf. Gonda. Vedic ritual . p. 53. 
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of (?) material fit for covering or strewing round , (of) kürcas, pavitras etc., kufa and 

käfa grass or hair of the tail of a horse; in case these are not available one should 

procure fragrant reed (tejana) , (the sedge-like) mufija grass, (the soft) ulapa grass, 

cultivable millet, wild ri ce, corn , dürvä, trTJa (which here may mean ordinary or 

unspecifi ed grass) or other herbage; among the plants that are to be avoided are 

fUTJiha, fara (saccharum sara), awns ofgrain, and broken trTJa . 

lt may finally be observed that, in contrast to grass that is (also) d enoted by 

nouns such as ku fa or darbha , trTJa is rarely said to be purified or to be in need of 

purification . 
The generally accepted etymological connexion of trTJa with Greek r:épvrxç "the 

stem of the Két,Kr:oÇ , the cardoon (cynara cardunculus, a vegetable allied to arti

choke and thistle )", the German words for "thorn ", viz. German dorn , Dutch doorn, 

Eng!. thorn - also in names of thorny or prickly plants such as Eng!. hawthcrn, Dutch 
hagedoorn - , the ChSlav. triinii " thorn", should not make us believe tha t the Indian 

trTJa 'originally' denoted only or mainly thorny or prickly grasses. Nor should we 

rel y upon the less convincing derivation of this word group from a root ter- " denot

ing words for stifT a nd stinging sheaths of plants"69 and on the identification of that 

element with the root teT- "to penetrate", when we are trying to establish the iden

tity of trTJa in various ancient India n contexts. It is, on the other hand and to men

ti on only this , worth remembering th at it was also grazed by cows and horses, 

although it is not considered to belong to an Indo-European word group that de

notes grass as " fodder" or as "green blade (s)"70. 

69. A. Walde and J. Pokorny, Verg!. Wönerbuch der indogermanischen Sprachen, 11 , Berlin and 
Lcipzig 1927 , p. 641 ; cf. also Hj , Frisk, Gricchisches etymologisches Wöncrbuch, I1 , Hcidelberg 
196 1- 1970, p. 881; M. Mayrhofer, Kurzgefasz tes etymologisches Wönerbuch des Altindischen, I, 
Hcidelberg 1956, p. 522. 

70. C.D. Buck, A dictionary ofselected synonyms in the principal Indo-European languages, Chicago 
1949, p. 519 f. 
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III 

Kusa 

The etymologically obscure l Sanskrit word kufa2, which does not occur in the 
Vedic sar(lhitäs, is aften said to denote the plant named eragrostis cynosuroides 
Beauv. by botanists, but there are also other names, e.g. poa cynosuroides Retz. 3. 

Many ancient and modern authors regard darbha and kusa as identical4, but others 
distinguish these plants clearly; see, e.g., I;>alha~a, on Susrutasarphitä, Sütr. 38, 75: 
"kusa is short and soft and has leaves with the farm of a ncedie; darbha has leaves 
which are broad, long and rough"'. 

That kusa characterized by long pointed stalksfi could prick, cut (in SG. I, 8, 14 
two blades of kusa are severed with another one) or wound one's finger etc. appears 
from SB. 3, I, 2, 16; 5, 3, 2, 7 and ViS. 20, 447• This explains the occurrence of 
the compound kusaka,!{aka "the point or needie of kl/sa, kl/sa needle"B in SG. I, 20, 

I. See M ayrhofer, Etym. Wörterbuch, I, p. 245. 
2. The feminine noun kuSa , a term denoting the small pieces of wood used to mark the oeeurrenec 

of each sloIra verse during the chanling of a Jlolra ("laud", i.c. a rillla l ehant sung at the 1Ol1Ia cere
monies ) (sec W. Howard , Samavedie chant , New Haven and London 1977, p. 20 f. ; 521 f ) is in 
all probability righlly held (LS. 2. 6, I fT.; DS. 5, 2, I fT.) to owe its name to the fact that , heing 
made of wood Ihal is suilable for sacriticc (especially aS/lauhn or udul1Ihnra, also pn/(lia ) a nd a span 
long, il has "on Ihc side of Ihe rind a kuJa-like back" ; for slems cnding in -ä- hesides Ihemalic 
slems and a slighl difTerencc in mcaning sec]. Wackernagel and A. Dehrunner, Altindische Gram
matik, 11 , 2, Göttingen 1954; p. 241. It is in Ihis connexion worth noti cing Ihal on thc ninth day 
of the agnicayana ceremonies Ihree cha nters perform rites around Ihe pole of udul1lhara wood which 
has been crected in thc ccntre of the sadas (the shed within the mahävfdi, PB. 6, 4, 6). This polc 
is covered with darbha , and a string made of that grass is wound 28 times round it , because 28 
stotras will be chanted in thc sadas. When chanting these ehanlS, Ihc udgälar wears a ring of darb/ta 
grass - which is also called slot ra - consisting of two blades called harlti~ï in BS. 7, 8: 212, 19, round 
his tinger. Af ter each song he inserts this slotra (the ring) into Ihe corresponding row of the string 
on the pole, so that anyonc can sec how many sioiras have been chanted. I refer to F. Staal (ed. ), 
Agni, the Vedie rilual oflhe tire ahar, Berkeley 1983, I, p. 579; 625 fT. 

3. Sec]. Meulenbeld , The Mädhavanidäna, Thesis Ulrechl, Leiden 1974, p. 56 1 f. 
4. I shall have 10 revert 10 Ihis poim; sec eh. V. 
5. For mylhs elc. connccled wilh kusa sec Shakli M . Gupla, Planl myl hs and Iradilions in India, 

Leiden 1971, p. 41 fT. 
6. Henee referenees 10 1'1 aces rough wilh kusa , e.g. MärkPur. 10,65 . 
7. In Mbh. 3, 81, 98 fT. Ihc Slory of M ankaI;laka is lold who was woundcd wilh a blade of kula. Sec, 

e.g., also ViDh. 20, 44; Kathäsar. 5, 133; 71, 194; 98, 13 ("his ree l wounded with sharp poinls 
of kufa" ). 

8. In ViS. 20, 44 being louched by (somclhing small insignitieanl like) Ihc point of a bladc of kufa 
may be falal. 
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3; PG. I, 14,4. This needie is together with a soma staik, the last shoot ofa nyagrodha 
tree etc. pounded and sprinkled into the right nostril of a woman who it is hoped 
will give birth to a son. The 'symbolism' is suggestive. - Hence the occurrence 
of kufa as a utensil for sketching (for drawing a costus (or lotus leaf?) in sandy soil, 

BGS. 3, 12, I or the lines of the figure called lak~aTJa on the sacrificial place (PG. 
I, 1,2 etc.9)) . Hence also the technical term kusaPrHha "kusa pin" for the sticks for 
counting the slo Ira verses, which should be made of wood suitable for sacrifice (the 
holy fig tree etc. ) and be a span long, have a kusa-like back and so on (LS. 2, 6, 
I; DS. 5, 2, 1 fT.) 10 . 

For kusa grass as material for making a broom (veda) see BS. 9, 14 describing 
the pravargya ritual): 287, 9, where a broom made of it is loosened, anointed with 
curds mixed with honey and placed (Iiterally, spread out) behind the ceremonial 
mahävïra vessel (see also 288, 10). In the same section mention is made of a veda 
made of muflja grass. From KS. I, 3, 23 it may be inferred th at according to the 
sacrificer's ambitions the handful of kusa was transformed into brooms of various 
forms, e.g. into the shape ofthe knee ofa calfifhe desired to obtain cattIe. Among 
the utensils for the pravargya are two brooms (veda) of kusa and one of muflja grass 
(BS. 9, 5: 271, 6). 

A winnowing basket (Surpa) could be made of kusa, mango leaves, bamboo or 
the coarse grass known as balbaja (AVPar. 23, 1,5). Among the utensils to be pro

cured by a person desirous to perform the varuTJapraghäsa is, according to Bau
dhäyana, a winnowing basket made of reeds or cane (BS. 5, 5: 113, 8) , but Sälïki 
preferred one made of darbha or kusa (21, 2: 72, 7). 

The man who undertakes the construction of the great fireplace (agnicayana) 
should bring near a horse and an ass and for these animals bridles of muflja or kusa 

(BS. 10, I: I, I; see also 15,2: 205, 9, asvamedha ). See also ÄpS. 20, 2, 7; 20, 3, 5. 
In default of muflja grass the girdle of a brahmin youth should be made of kusa 

(PG. 2, 5, 24; Manu 2, 43 ). - The sacrificial cord (yajflopavïlam) 11 ofan Aryan may 
be a s!ring or cord (of cotton, sÜlra ), a garment, or "simply a rope of kusa (kusa
rajju)"; see GG. I, 2, 1 and KhG. I, I, 4 (omitting the garment) 12; BDh. I, 5, 5 
sa ys tha t i t shall be made of kusa or be a thread (of cotton) 13. 

In the sections dealing with the preparation of the sacrificial place and imple
ments for the domestic sacrifices several grhyasütras teach their readers to make 

strainers (or purifiers, pavitra ). One should cut offtwo young kusa blades which are 
not unequal, with unbroken points and without shoots, with another kusa blade 
pronouncing the formula "ye are purifiers ... " (by which they are formally 
"endowed" with their specific quality ) and sprinkle them (with water), saying " . .. 

belonging to ViglU" (SG. I, 8, 14 ff. ; see also JG. I, 2; ÄsvG. I, 3, 3; PG. I, I, 

9. See Gonda, Vedie ritual, p. 232; Kriek, Feuergründung, p. 107. 
10. For partieulars see A. Parpola, The Srautasûtras of Läçyäyana and Drähyäyat:la, Helsinki Aead. 

1969, p. 208 fr. and fn . 2 above. 
11. Gonda, Vedie ritual, p. 512, s.v. 
12. See P.V. Kane, History ofdharmasästra, II, Poona 1941 , p. 292. 
13. For (non-Vedie) rosaries made of kufa see, e.g. , Mayamata 12, 51 f. 
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2; HG. I, I, 23 etc. with differences in particulars) 14. - KS. 2, 3, 30 f (also 4, 2, 
IS) mentions two or three blades of kusa cut ofT by means of a few other such blades. 
Likewise SB. I, I, 3, I fT., eXplaining the numbers as follows: in the human body 
the wind, being a purifier, becomes two or three breaths l5 • For the usu al practice 
see e.g. KS. 9, 6, 9 on pouring milk into soma juice after keeping a pair of kusa blad es 
between (or within, i.e. upon the cup) 16. - The adhvaryu performing the rites of the 
soma ceremony purifies the patron of the sacrifice by sprinkling him above and be
low the navel by means of seven kusa purifiers l7 (KS. 7, 3, I, see also SB. 3, I, 3, 
18 fT., using the compound darbhapavitra: seven "because there are seven vital 
breaths in the head; there ma y even be th ree times seven, 21, such indeed is the 
numerical congruence (saT(lPad)") 18. 

The suitability of kusa for th is purpose is eXplained in SB. I, I, 3, S (using the 
word darbha I9 ) : one strains through these strainers because they make the water 
ritually pure (medhya); the grasses ofwhich the strainers are made have in the myth
ical past sprung from part of the (primeval) waters. Hence the statement in I , 3, 
1,3 "the water is (represented by) kusa grass" (äpo hi kufä"-); cf 2, 2, 3, II where 
äpo darbhä"- but in SBK. 1,2,3,9 äpa"- kufä"-; 2, 2, 4,3. 

ÄsvS. 2, 4, 13 mentions the cieansing of the sruca"- (wooden ladles for pouring 
ghee on the fire) by means of kusa (plural ); the contents of one of these ladles is 
poured upon a place where is kusa. 

When, for instance, in the udakafänti (rite with propitiatory water) BGS. I, 14 
the priest is described as preparing th is water (fäntyudaka , § 2) pavitre7Ja, th is means 
that he dips two blades of kusa in it. See also § 3, I. 4. - The one who performs 
the yajflavästu ceremony20 has to dip kusa three times into the sacrificial butter or 
food inviting the ·birds to lick what has been anointed, and then throws the grass 
into the fire with a prayer to Rudra for sparing "our cat tie" (GG. 1,8,26 fT. ; KhG. 
2, I, 2S fT.; ÄgnG. 2, S, 6: 84, 16; cf. also esp. 2, I f ). It may be remembered 
that to Rudra, the lord of cattIe, the geese, eagles, hawks (and other) birds are 
assigned (A VS. 11 , 2, 24). Are the birds in this rite supposed to act as mediators? 
or are they (partial) manifestations of the god?21 

14. For other references and particulars see Gonda, Vedic ritual, p. 347 f. 
15. For one strainer see, e.g. , SB. I, 7, 1, 9. 
16. Hence the expressions tiras pavitram ajyasthalyam äjya,!, nirüpya (BG. 1, 3, 11 ); tiras pavitra,!, sthälyäm 

apa~ payo vanrya (3, 7, 8). 
17. For sprinkling with bunches of kuJa in Hinduist lustration rites (nïrajana) sec, e.g., ViDhP. 2, 50, 

14: "the elephants are to be sprinkled with Santi water by means of the tops of bunches of kuJa 
and mantras that ward off demoniac powers" (cf. J. von Negdei:1, Der Traumschlüssel des Jagad
deva, Giessen 1912, p. 165 f. ). 

18. See Gonda, Vedic ritual, p. 40 f. ; on sampad, Prajäpati and the year, p. 50 ff., Amsterdam Acad. 
1984, p. 50 ff. 

19. See eh . V. 
20. Gonda, Vedic ritual, p. 422. 
21. The function of kuJa and other grasses in popular medicine and magic is not always clear at lirst 

sight. If, for instance, a person usually announces good or bad fortune as indicated by throbbings 
in his body one can cure him of this habit by striking the side of his body with kuJa (MärkPur. 
48, 16). Does the mere touching produce the result or a special virtue ofthe grass? 
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Fresh kufa blades we re a lso used to sprinkle water a round the ritua l fire (SG. I, 

8, 17); to sprinkle the sacrificia l place before establishing the sacred fire (ÁsvG . I, 
3, I ; VG . 1, 2- 8); the fu el and the ku fa which a re placed read y for the domes tic 

ritua l UG. I, I: 1, 3; ÁpDh. 1, 5, 15, 12); the bricks with which the great fireplace22 

is built (for that purpose their tips ( kufägrärJi) are dipped in cla rified butter , KS . 
17 , 3, 20; cf. SB. 7, 3, 2, 3 " darbha is pure and ritually clean"23; to spirt out small 
portions of collyrium on the eyelashes (SG. 4, 15, 11 in a description of the fravaTJä

karma24
) , but one may readily imagine that in d a il y prac tice any grass could serve 

for such purposes2:; - the person performing the sacrifice lo r a ppeasement of evil 

(ÁgnG . 3, 7, I f.) anoints himself (his eyes) with ointment from the Trikakud 
(mountain ) by means of such a ku fa sta lk and places it a fterwa rds on a bunch of 

darbha: 3, 7, 2: 155, 15; 17 - ; to offer the contents of the so-called phalacamasa, i.e. 

the cup containing pounded fi gs etc. instead of soma (KS. 10, 9, 32 dealing with 
a particula r soma sacrifice performed by a k~atriyo or a vairya; with some more deta ils 
ÄpS . 12,24, 5). The depa rture from the usua l way appears to be due to the fac t 
tha t this procedure was considered to have the cha rac ter of a n a tonement26. Ku fa 

is a lso employed in th e rite of a tonement mentioned PB. 9, 9, 8; MS . 3, 6, 13; KS . 
25, 12, I: in case soma of which has been drunk a nd soma which has not (ye t) been 
drunk come to be mixed , one should according to KS . make a n offering of this soma 

with a ku fataruTJo (fresh ku fo blade, i.e. darbhatrTJo , comm .) on some coals tha t have 
been pushed within the enclosing sti cks27. 

22. I refer ta Staal (ed. ), Agni. 
23. O n the o ther ha nd , objeCls made of grass, wood etc. are p"rified by sprinkling them with consec

ra ted wa ter (LiPlI r. 98, 6 1). 
24. Gond a, Ved ic ritlla l, p. 422 f. ; fo r sprinkling in general, ibidem, p. 127 , a nd , e.g., A. King, H oly 

wa ter, London 1926. 
25. I have grave d Oll bts abn ut the correc lness ofth e view (0. V iennot, Le c ult e de I' a rbre d a ns l' lnde 

a ncienne, Pa ris 1954, p. 139) tha t the blade of kufa, by means of w hich q ll een Alindä taok up 
a nd d rank a drop of water wilh the result lha t she became pregna nt, represented the fecu nda tory 
power of the waters, because the drop containcd pa rt of a medicina l pill . In t he correspond ing 
passage J ä taka 53 1, p. 28 1 the funClion of lhe kuf a is Icss d ea r. 

26. Cf. I . Scheft elowi tz, Die Sü ndcntilgllng durch W asser, Archi v f. R cl igionswisscnschaft 17 ( 19 14), 
p. 353 If. 

27. In illustra lion of thc im port a ncc a tt ac hcd to thc protcctive a nd pu rifi catory funct io ns of kllfa in 
the pos t-Vedic peri ad the following passages may be brid l y q uotcd . When Sïtä had given bi rth 
10 R ä ma's sans Kusa a nd Lava, the fa rmer was, according to Rä m. 7, 58, 5 If. 10 bc wipcd , i.c. 
sprinkled a nd purified by mea ns of kufa (plural) tha t had been " mad e right ", i.e. dul y prepa red 
a nd consecra ted (sa lk [la), by mantras; hence hc was ca ll ed Kusa. The la tt er was purified by means 
of lava - which is explained as lhe lower part of plucked or c1ipped kuf a - a nd was hence give n 
the name Lava (the commen tato r Räma rega rds the kufamlLfli , held by Vä lmïki , as thc u pper pa rt 
of the sta lks). Välmïki is expl icitl y said to pe rfa rm thi s rite in order ta protec t thc child ren againsl 
the demons. W ith t his accou nt K ä lidäsa, R agh . 15,32, does not agree: the poet (Välmïki ) na med 
the boys Kusa a nd Lava becausc the ut erine moislure of their bodies was wiped olf by means of 
kufa a nd a tuft of lava (which according to Mallinä tha is the ha ir of a cow's ta il ) . Another story 
is told in K a thäs. 5 1, 88 If.: wh en Sïtä had given birth ta Lava Välmïki , thinking that this child 
had been ca rried olf by a wild beast , crea ted a nother child, "a pure babe of kuf a grass, resem bling 
Lava, so tha t Sït ä now had two sans": a va ri a nt of lhe well-known motif of the tree or pla nt as 
a bes tower or origin of childrcn (A. Dietrich , M Ullcr Erde, in Archi v f. Rcl igionswiss. 8, p . 16 
If. and others). 
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PI aces attesting to the custom to sit on kusa are far from rare2H. BS. 22, 11: 134, 

2 " one should only spread blades of kusa and anoint him (the pa tron of an agni

cayana ) on them" ; ÄsvS. I, 12, 8 " he (an officiant) should sit down to the south 

of the ähavanrya on kusa (plural ) while clasping his hands in a particular way29". 

While teaching the Veda the äcärya should be seated on darbha or on a bunch of 
kusa or darbha (ÄsvG. 3,5, 11 ; HG . 1, 6, 9; ÄpG . 11 , 7; MG . 1, 22, 13; BG. 2, 5, 

38, prescribing the same posture for the student in 39) . ViS. 73, 2 mentions seats 

covered with kU.fa (kusottara) ; in BGS. 2, 14, 2 one offers such a sea t to the Supreme 

Soul ( Mahäpuru~a) who is being invoked . From the fact tha t this d eta il is a ften 

explicitly mentioned and is accompa nied by several other ceremonial observances 

it appears that it was considered relevant, that the officiant or teacher could no t 

be seated in same ordina ry way30. See a lso Yäjfi . I, 229; A VPa r. 30, 2, 2 sea ted 

on a seat of kusa (kausam äsanam äsïna~) ; 23, 13, 3 and 38, I , 3 ( kuSasana p l. 
When the äcärya is about to teach the student the Veda the latter has to kneel 

down with his right knee on young kusa shoots a t their roo ts (SG. 2, 7, 5). The sup

position seems warranted that in the opinion of the a uthori ties same power or 

energy was - in th is way - transmitted to the youth , the kneeling pose (see also 

GG . I , 3, I; VG . 5, 25; BGS. I, 10, 11; with the left knee BGS. 4, 3, 1 )32 expressing 

devotion and readiness to receive the sacred knowIedge. The man who enters upon 

the life of a hermit33 should place two blades of kusa to the west of the fire with 

their tops to the east, above these a stone, and place the big toe of his right foot 

on th is stone (VaikhDh . 2, 2: 122, 14). 

In the chapter on the mahävrata ritual it reads (SS. 17 , 4, 5 f. ): "They prepa re 

a bunch (kürca) of muflja and ( .. . ca . . . ca which sometimes expresses a contrast, 

" or" Caland34) kusa for the adh varyu; standing on this he ma kes his responds". Since 

28. See Gonda, Vedie rilua l, p. 162. 
29. samastapä'!Yarigu~!ha'!, " grasping wilh his lefl hand Ihe palm of Ihe righl hand and wilh Ihe righl 

hand the Ihumb of Ihe left " (comm .). 
30 . lt is worth nol icing Iha l, e.g., aecording 10 one of Ihe earli es i J a ina eoll ec lions of rules of cond ucl 

for one renouncing worldl y life is Ihe injunelion "he should nol sil down on green pia nIs, b UI li e 
on Ihe bare ground . . . " (Äyära lJ1ga 1, 8, 7, 2 (241 )) . 

3 1. There a re many rcferenees 10 Ihis euslom in posl-Vcdie lilera lu re. In BhG. 6, II Ihc man who 
wishes to a tta in the highesl goal should SC I up a sea t bestrewn with cloth , hide or kl/sa (cf. SvV. 
2, 8 ff.; MaiU. 6, 30 and see DJ. Hoens, in Pratidänam , Vol. F.BJ . Kuiper, The Hague 1968, 
p. 523 ff.). Some other insta nees ehosen a t ra ndom are: Vil'. 3, 15, 17 kl/sa grasses offered for a 
ui~!ara (a spread sca t); M ä rkP. 6, 25 f. " bra hmins, eagerly lislni ng to rcligious tex ts, sca lcd on . .. 
hides ofthe black antelope, on kusa grass a nd on sea ts made of kusa grass"; 31, 40 " Iel the inlelligent 
man give kusa fo r asea t" (sräddha ); Bhäg p . I, 19, 17 " the (inspired ) wisc one was sea ted on kufa 

grasses, the roots of whieh we re turned eastwa rd , faeing Ihe north , on the right bank (of a river) "; 
also K äl. R agh. 1,95 iying on a bed of kufa (in the hut of an asce tic ); Ka thäsa r. 52, 244 " there 
he went through a severe penance withou t food , on .; bed of kufa grass (kuSastare)"; cf. also 56, 
315; 100, 49 and 101 , 21 9 ( darhhafayanf); Lak~mï T antra 28, 39 (on a soft sh"cl of cotl on, a hide 
or kuJa ). Sec a lso B.A. Gupta , Hindu holidays a nd ceremonials, Calcutt a a nd Simla 19 19, p. 
XXXV and 126. 

32. Cf. Gonda, Vedic ritual , p. 61 ; T. Ohm, Die Gebelsgebärden der Völker und d as Christentum, 
Leiden 1948. For knecling in this way in the pos l-Vedic period sec, e.g., LiPur. 8, 87 " (the devotee ) 
sho uld sit wi th the knees on a level or kneel on one of his knecs". 

33. Now see alsoJ .F. Sprockhoff, in WZKSA 25 ( 1981 ), p. 19 ff. and esp. p. 67 ff. 
34. W. Cala nd , Säilkhäyana-Srautasu tra, Nagpur 1953, p. 478. 
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a kürca is often used as aseat, th is stand is no doubt more honourable than the mats, 
cushions or rolls of twisted grass (brsïp5 for the use of the other participants (7). 
For these cushions loads of kufa are laid down ( 17 , 6, 6). See also 17, 14, 6; 17, 
17, 4. However, according to PB. 5, 5, 11 f., the adhvaryu performs his task while 
standing on a plank (of udumbara wood (comm. )), which , meaning food, strength, 
abundance etc. 36, is very auspicious, while the others are seated on bundies (kürca) 

consisting of kufa (i.e. brsï~ , comm. ; this word is also used at AiÄ. 1, 2, 4). (See also 
KS. 34, 5: 38, 23). Similarly KS. 13,3, I stating that the other ofIiciants are seated 
brsï-ru (i.e. kürce-ru, comm., eXplaining "kürcas made of darbha, particular seats" ). TS. 
7, 5, 8, 5 mentions that the adhvaryu mounts two kürcas (or two planks of udumbara, 
ÄpS. 21, 17, 14), leavin'g the material unmentioned . 

The sacrifieer who intends to perform the pravargya . .. spreads kufa with its tops 
directed towards the east, in front of the gärhapatya hearth and places the vessels 
thereon (SB. 14, 1, 3, I; see also KS. 26, 2, 9). - The use of kufa grass in cases such 
as that described BS. 6, 25: 186, 11 : when one is making the doorposts of the havir
dhäna (the shed for the two vehicles) one presses down a handful of kufa (kufahasta 

= kufamu-r!i) and weaves a sort of grass-mat (darbhaTJa) on which the post is to rest 
may be a technical affair, it is from the ritual point ofview indispensable37 . 

Kufa is one of the many forms of plant life that, together with famï wood, mustard, 
barley etc. etc., is thrown on a purified place on which, during the wedding ceremo
nies, water is consecrated (VäG. 14, 6)38. - See also SS. 17, 10, 14 (with the tips 
turned towards the east and north )39. 

Kufa was also employed as a cover or covering, for instanee of cups or other ves

seis: ÄgnG. 3, 6, 2: 150, 19 (kufataruTJakai~ praticchädya); 21; 3, 7, 3: 156,20; 3, 92: 
168,20; BPit. 2, 1; 2, 6 (p. 2, 2 and 11 , 10 Raabe, always in the above fixed phrase). 
When on the sacrificial place a mound has been made it is covered with fresh shoots 
of this grass (BS. 9, 1: 265, 15, pravargya#J; 1, 10: I, 13 (agnicayana; KS. 18, 3, 5; 
SB. 9, 2, I, 1). 

The fire-pan (ukhä) in which the fire is to be taken and conveyed (agnicayana 
ritual ) is held up by means oftwo coverings, or pads (iTJe/u) made ofgrass (muiljaraj

java~, KS. ) that are wound around it (KS. 16,5, 3 f; SB. 6, 7, 2, 3). PG. 3, 7, 3 
using the compound kUSeTJe/u prescribes the sacrificing of these objects in a fire that 
has been taken from wood which is on fire in case a servant has run away. Are these 

35. See eh. XIV below. 
36. Gonda, Vedic ritual, p. 109 r 
37. See also Caland and Henry, L 'agni~\oma, p. 100 on the sound-holes (Staal, Agni , I, p. 579) and 

MS. 2, 2, 3, 3, referring to the hole for theyüpa ( I, 8, 2, 1 tr. ). 
38. Compare, e.g. , LiPur. 8, 84 " A canopy should adom the whole place. Ir should be fumished with 

roots, fruits, tender sprouts, kuf a grass and various 110wers" . 
39. In Hinduist worship kufa is, for instanee, used to make a pI ace fit for a base ofan image ofa deity: 

" after smearing a plot of ground (stha~4ila) ... and strewing it with sand and Icufa (one should ) 
pI ace the ... statue on a throne" (Varähamihira, BS. 60, 7). Buildings in which ceremonies are 
to take pI ace or sheds are thickly strewn with kufa (idem, 44, 4; 8). 

40. See p. 26 above. See also J.J. Meyer, Trilogie altindischer Mächte und Feste der Vegetation, Zü
rich and Leipzig 1937, 11 , p. 167. 
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objects which have come into contact with firejust as the firewood expected to com
pel the servant to his master's will (compare the mantra)?41 

A bond made of kufa (kaufi rafanä, to support his begging bowl) belongs to the 
outfit of a sa~nyäsin (ÄgnG. 2, 7, 11: 119, 7) . Here again the special reference to 
kufa implies th at no ordinary grass or other plants may be used for this purpose. 
- The strings of the garlands (in the non-Vedic rites BGS. 2, 13, 4 and 2, 16, 5) 
for the images ofViglU and Rudra are also made of kufa. 

A rope of kufa (kaufi rafanä) is prescribed at KS. 6, 3, 15 to those who have to 
"gird" the sacrificial post (animal sacrifice; cf. SB. 3, 7,1, 19 f.). At a later moment 
(SB. 3, 7, 4, 1) the adhvaryu has to make a noose for binding the victim by means 
ofa double-plaited kufa rope (KS. 6, 3, 27). Ifan animal is sacrificed on a domestic 
occasion42 one winds a kufa rope round a paläfa branch which is driven into the 
ground (PG. 3,11,1). ÄsvG. 4,8,15 describing the spit-ox sacrifice43 mentions the 
erection of a fresh branch with leaves as a sacrificial post and the employment of 
two creeping plants (vratatyau) or kufa ropes (kufarajjü) as cords with which to bind 
the victim to the post. 

It is clear that for these purposes stout cords or ropes are required. But the stout
ness of the material is not the only reason why ParäsaraS. 9, 34 explicitly dissuades 
those concerned from binding cattIe with ropes made of grasses other than kufa or 
käfa. These - and especially the kufa grass - are supposed to possess a certain imma
terial power. That is also the reason why, for instance, in the Hinduistya.f!ikäkar.fa~a 
ceremony44, a tug of war, the use of a kufa or käfa rope is prescribed, which, af ter 
having been brought to a temple or a crossroads - another favourite place for magic 
or religious ceremonies - should be grasped by two groups of men in order to pro
gnosticate the king's success in the year that has begun. 

Garments made of kufa, bark, or hides are worn by anchorites (ÄgnG. 2, 7, 10: 
118,12). - The wife ofa sacrificer who has the väjapeya ritual performed has to wrap 
round herself, over her garment of consecration, a cloth or skirt of kufa grass which 
is to propitiate the sacrifice (SB. 5, 2, I, 8)45. 

In the description ofthe human sacrifice SS. 16, 12,20 it reads: "Then they spread 
out for (i.e. under, upastr~anti) the man (i.e. the human victim to be immolated) 
a piece of cloth (not: a garmen t (Caland)) made of kufa, one of silk (or of the vege
table substance called trpä?)46, and a red one made offilaments". This passage runs 

parallel with SS. 16,3,25 where those concerned are said to spread under the horse 
that is to be immolated a piece ofcloth (väsas), un upper garment (adhiväsa) and 
gold. From KS. 20, 6, 10 it appears that the horse is killed on the gold which is 
placed on the piece of cloth that is spread on a larger piece of cloth; the comm. 

41. For palmyra potholders see Staal, Agni, I, p. 551. For a photo ibidem, p. 611. 
42. Gonda, Vedic ritual, p. 433. 
43. Gonda, Vedic ritual, p. 435 fT. 
44. See, e.g. SkandaP. 10,64 fT. ; M.M. Undcrhill, The Hindu religious year, Calcutta 1921 , p. 62; 

Meyer, Trilogie, Il , p. 181 fT. 
45. Which reminds us of garments consisting of bark, leaves, flowers etc. which are wom on the occa

sion of traditional European fertility festivals (cf. Meyer, Trilogie, lll, p. 184, n. 2; 248). 
46. See SäyaJ.1a on SB. 5, 3, 5, 20; KS. 15, 5, 7 f.; Eggeling, Sat. Br. lil , p. 85, n. I and TB. I, 3, 

7, I wherc thc patron ofthe sacrifice is made to put on a larpya (garment). 
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adds that under that piece of cloth (a) trrJa is laid down47 • The fourfold underlayer 
is to prevent any part of the sacrificial material from being spilt-l8. See also SB. 13, 
2, 8, I; 13, 5, 2, I; BS. 15, 28: 232, 8 requiring a barhis, a gold plate (having a 
weight) of 100 palas, a hide, an upper garmentand a cushion of trPa (see above), 
and ÄpS. 20, 17, 8 and especially the explanation in TB. 3, 9, 20, where the under
most cloth is said to be an image of the earth and the gold an image of the sky 
and the sun. Does the kufa of SS. 16 correspond (also) with the trrya and the barhis, 

and the red cloth with the gold? 
Among the elaborate directions for the erection of the sacrificial stake49 is the 

placing of a handful of kufa (kufamu.r!i) on it when it has been laid down with the 
top towards the east (an auspicious quarter) in front of the hole in which it is to 
be raised into an upright position (KS. 6, 2, 12; SB. 3, 7, 1,3 speaking of barhïrr;si 

(measuring a handful, comm. )). On that grass the adhvaryu puts the chip of the 
stake. (Notice that the fiery energy (tejas) of the tree falls away with the first chip, 
TS. 6, 3, 3, 2, and that by throwing the chip one "plants (the stake) full ofvigour" 
(SB. 8)) . Af ter having sprinkled water on the top, middle part and bottom of the 
stake and so on he throws the kufa blades (KS. 18 now reads barhïrr;si, just like SB. 
7, but the comm. identifies these explicitly with the above kufamu.r!i ) to be "a seat 
of the Fathers" (VS. 6, I ) - for the underground part of the stake is sacred to the 
Fathers - and also to restore the normal situation in which the bottom part of a 
tree is established among plants (SB. 7). It should also be remembered that, while 
theyüpa represents the axis mundi, the grass may be thought to represent the (prime
val, cosmic) waters. 

Discussing the punarädheya (renewing of the sacred fires ) 50 SBM. 2, 2, 3, II ( dar

bhailJ) and SBK. 1,2,3, 9 (kufailJ) inform us that - notwithstanding the fact that 
the fires are established in much the same way as before - the fire is taken from 
the gärhapatya by means of sacrificial grass (and not, as the first time, by means of 

firewood ): one should avoid "sameness' (jämi51 ) and a conflict (samad) and, more
over, produce Agni from out of the water which is represented by the grass52 (SB). 
For this custom see also the detailed descriptions at BhS. 5, 19, 8 fT.; ÄpS. 5, 27, 

11 fT. (both speaking of darbha ). One should however remember the purificatory and 
propitiatory virtue of the grass which makes it specially suitable for the renewed 
establishment of the fires. 

Grass is strewn around the ritual fire (s)53 (see e.g. SG. 1, 8, I fT.) . Dealing with 

47. See p. 14 above. 
48. See also Eggeling, SB. V, p. 320, n. 2. 
49. ! also refer to O . Vi en not, Le cult e de l'arbre dans I' !nde ancienne, Paris 1954, p. 41 ff. 
50. H. Kriek, Das Ritual der Feuergründung, Wien (Vienna) Acad. 1982, p. 514 ff. 
51. Properly speaking, }ämi means related like brother and sister; a second piece of wood would be 

dosdy rela ted to the first. Closely rel a ted persons a re regarded as "identi cal" and as rivals. There
fore "sameness" (repetition of a rite in exactly the same way) should be possibly avoided (see e.g. 
SB. 1,3,2, 8; 9; I, 5, 3, 8; 15 (it does not effect productiveness); 4, 3, 5, II and ~specially 2, 4, 
4, 20). Thc renewing ofthe fire requires new matcrial. 

52. See p. 31 abovc; 46; 59; 60 ff. ; 101. 
53. As to the domestic rites see Gonda, Vedic ritual , p. 60 f. ; 167; 347 (with pa rti eula rs and refcrences). 

For illustra tions see the plates 37 Band 49 in Staal , op. ei t. 
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srauta rites KS. 2, 3, 6 and SB. I, I, I, 22 use the term trTJa; in other cases, e.g. SBM. 
I, 7, 3, 28; SBK. 2, I, 2, I; JB. I, 362; TB. 3, 7, 6, 1 grass is strewn round the fire 
but no word for it is used (for pari~!araTJa see also AVS. 9, 6, 2). At SB. I, 7, 3, 28 
the grass is, at the request of the sacrifice itself, to protect it from nakedness. Naked
ness is of ten feit to be undesirable (e.g . ÄgnG. 2, 7: 104, 5; VaikhG. 5, 6: 80, 3) 
because the naked are unprotected against demons that might enter their bodies, 
or for fear of magical harm in general (cf. also Manu 4, 75; ViS. 70, 3; GautDh. 
9, 60)54. So the strewing of the grass is an attempt to retain and concentrate the 
potency of the fire, just as for instance in some European countries (Sweden, the 
Netherlands) trees are wrapped in straw at Christmas time so that they shall bear 
heavily55. GG. 4, 2, 20 uses the term darbhamu~!i in a description of the anva~!akya 
rituaJ56. 

A sacrificer who wishes to perform the so-called abhyätäna sacrifices, overpowering 
rites aimed at adversaries (TS. 3, 4, 6) should procure vessels, firewood etc. etc. 
made of parTJa wood (the wood of this tree, also called paläsa, the butea frondosa, 
is regarded as sacred, see e.g. SB. I, 7, I, I; 3, 3, 4, 10) and spread a barhis consisting 
of kusa (BS. 14, 16: 181, 12 f.). Such a barhis is, together with parTJa firewood, also 
required for the Säntihoma described in Ä:gnG. 3, 7, 1: 154,4 and 7. 

For the erection ofa mound for the deceased (to~!aciti) are required, among other 
things, four bunches or dumps of plants, viz. one of the terminalia arjuna, one of 
dürvä, one ofkäsa57 , one ofkusa (ÄgnG. 3,8, I: 160,9; cf. also BGPit. I, 17 fIl. These 
are, to the accompaniment ofappropriate mantras, placed, respectively towards the 
east, the north, the west and the sou th (ÄgnG. 3,8,3: 164, 22 fr.). The last stam ba 
(now called darbhastamba) is in the mantra said to be "the plant (o~adhi) that is dear 
to the Fathers, along with its roo(;8, thejoint ofits stalk which sprinkles abundantly, 
then its fruit"59. When these bunches have been arranged a mess of boiled rice 
( caru) is placed in the middle and a südahoma (oblations of broth thrown into the 
fire) is performed. The Mädhyandinas have the mound covered with (grass-like) 
avakä plants (which are held to mean water, SB. 7,5, I, II etc.), i.e. blyxa octandra 
Roxb. (SB. 13,8,3, 13) and darbha (cf. also KS. 21, 3, 26 f.)60. 

54. See alsoJ.J. Meyer, Sexuallife in ancient India, London 1930, p. 262. 
55. O . von Reinsberg-Düringsfeld , Das festli cheJahr, 21898, p. 460. 
56. In Hinduism fuel and kuia are indispensable requisites for sacrificing (cf., e.g., MärkPur. 21,61 

ff. ). In modern Hinduist ritual practice, in which many elements ofthe ancient cult, particularly 
of those described in the grhyasütras have survived side by side with younger elements, kuia grass 
is still as barhis strewn around the ku'!4a (round hole in the ground for receiving the ritual lire). 
The Hindus ofSurinam, immigrants from Uttar Pradesh anti Western Bihar and adherents ofthe 
orthodox popular Hinduism, unable to procure kuia, have replaced it by an indigenous grass called 
mosonjo (C.J.M. de Klerk, Cultus en ritueel van het orthodoxe Hindoeïsme in Suriname, Thesis 
Leiden, Amsterdam 1951, p. 36). 

57. Dûrvä grass is of ten used in lustrations etc.; käfa is in this text said to ward offthe demons. 
58. The roots, being chthonian, belong to the Fathers; see, e.g., Meyer, Trilogie, 11, p. 163 fn.; lIl, 

p. 71 fn.; 263 f. fn. 
59. Reading and translation are somewhat uncertain. 
60. For other particulars see W. Caland, Die altindischen Todten- und Bestattungsgebräuche, Amster

dam Acad. 1896, p. 161 f. - Cf. also ÄpS. 21, 7, 9. 
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In performing the sräddha ceremony described in ÄgnG. 3, 3, 261 one should fetch 
"honey" (madhu) with ~V. 1,90,6-8 stating that the winds and rivers bring madhu 
and expressing the wish that the plants, the tree, the sky, the sun and the cows may 
give it; then one should take a fragment of kufa and "chum" (mathitvä) the food 

with the mantras TS. I, 8, 14, 1 a-e "thou art the glittering of soma . . . ; thou art 
amrta, protect me from death ... " - used in the räjasüya ritual etc. , see ÄpS. 18, 15, 
5 e - , throw away the faam (scum) with ibid . f. "cast away is Namuci's62 head", 
place (the food for the Fathers) on darbha (plural ) and cover it with darbha (plural ) 
and sa on. The kusa was apparently used as chum-stalf. 

In this connexion it is worth recalling that on the occasion of a sräddha63 or an
other ceremony in honour of the deceased the kusa grass should have its roots. Intel
Iigibly enough, because the roots and "that which has roots" belang to the Fathers: 
the top (agram) of sacrificial grass belongs to the gods6\ the middle part to men, 
and the root-part (mülam) to the Fathers (SB. 2, 4, 2, 17,piT]tfapitryajfla). The author 
goes on to say: "therefore (the ) staiks are cut alf near the root"; see also TB. I, 
6, 8, 6 f.) ; see also "the Fathers are (homologous to) the world of plants (ó~adhiloka4) 
and to the roots of plants they approach stealthily" (13, 8, I, 20); " ta the Fathers 
belongs the (sod) filled with roots" (13,8, I , 15) ; and, briefly, "what has roots be
langs to the Fathers" (TB. 1,6,.8,7). Hence the injunction at GG. 1,5,17 "the 
(blades of the grass for the barhis) should be cu t near the roots at (the ceremonies 
directed tol the Fathers" . Similarly, BhS. 8, 16, 10 (samülal!l .. . upamülal!l vä ); ÄpS. 
8, 13, 11 f.65 (the pitryajfla following the säkamedha ). This belief has survived in the 
post-Vedic periad: see, e.g., Brahma-Purä~a 219, 73 f. "on kusa grasses with sesam 
seed and with their roots the incense, flowers etc. are to be placed, then (thereupon) 
the lumps of rice . . . " 66 . Not infrequently it is explicitly stated that the grass should 

(with the roots) be severed with one cut (sakrdäcchinna): ÄpS. I~ 7, 3 f.; KS. 4, I, 
11 (upamülal!l S.)67. Now, it is stated that the Fathers have passed away once for 
all (sakrt: SB. 2,4, 2,9; 13; 19; 2, 6, 1,6; 8; 14 and sa on). That is why, according 
to the Sat. Br. "with one stroke the staiks of sacrificial grass are severed, because 
the Fathers have passed away once for all" (2, 4, 2, 17). It has aptly been observed68 

that, anyhow, the cutting of the grass should be executed quickly, because this ac
tion is dangerous, "unheimlich", an encroachment upon the realm of the dead. 
Moreover, the so-called kutapa, i.e. grass that on the occasion of a sräddha is, together 

61. Compare Gonda, Vedic ritual, p. 514 ff. 
62. As to the demoniac Namuci sec A .A . Macdonell, Vedic mythology, Strassburg 1897, p. 161 f. The 

verb math- is also used to de no te the twirling off of Namuci's head; Indra is also said to have cut 
offhis head with foam. 

63. The sacrifice of offerings of lumps of cooked rice to the Fathers; see Gonda, Vedic ritual, p. 444 
(with n. 9). 

64. Remember the sprinkling of clarified butter with the tops of kuJa (KS. 17, 3, 20). 
65. See Caland's notes, Sr. Äp. 11, p. 43. 
66. For some relevant quotations from Hemädri , Caturvargacintämar;1i see Meyer, Trilogie, 111, 

p. 263, n. I. 
67. See, e.g. , also BhS. I, 7, 8; ÄpS. I, 7, 13; I, 10, 13; HS. 2, 7, 62; SS. 4, 5, 10; MvS. 2, 6, 10; 

KG. 18, I and TB. 3, 7, 4; 10. 
68. Meyer, Trilogie, I. cit. See atso p. 23 (with fn . 57) above. 
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with kufa and dürvä, used as a pavitra for forming aseat, for strewing around or for 
purification (BG. 2, 11,63), should also be cut with the roots (Hemädri, Cat. lIl, 
I, p. 637)69. For rites performed for the gods one should use kufa without the roots 
(ibid. lIl, I, p. 638). 

The kufa staiks which are put on the seats of the brahmins representing the de
ceased ancestors are broken in the middle; both parts are laid end to end in such 
a way that the upper part has also roots (dvigul'Jabhagna, Hemädri, Cat. lil, I , p . 
1217 f.; 1253; 1257) in contrast to staiks that are laid down in rites performed for 
the gods: then they are put down in a straight lirie (rju). Hence the direction: "until 
the sapil'Jtfikaral'Ja (the rite by means of which a deceased person is received into the 
group of the ancestors who are entitled to the pil'Jtf,a offerings) the staiks should be 
placed straight, after that rite twofold (dvigul'Ja, i.e. "in such a manner that their 
roots and tops are joined together", BrPur. 219, 54, cf. ViPur. 3, 16, 19 darbhän dvi
dhäkrtän)" (Hemädri, Cat. lIl, I, p. 639; 1585). 

Another employment of kufa , no doubt a customary daily practice, but signifi
cantly prescribed in a ritual manual , occurs in ÄsvS. 2, 3, 20: the performer of the 
agnihotra should leave most of the oblation in the ladle and shake it three times (on 
the pi ace where the libation is to be made), wipe offwhat adheres to the ladle with 
his (Ieft) hand and then wipe off (with a downward movement) the remnants which 
adhere to his hand on the roots of kufa with the mantra "for the cattIe thee"70. In 

this case also the rite was capable of variation: according to BS. 3, 6, 12 the adhvaryu 
has to wipe offhis hand on (the) plants (o-fadhï-fu) with the mantra "for the plants 
thee!; refresh the plants"; to MS. I, 6, I, 44 he rubs it upon the darbha plants with 
the words " refresh the plants"; to ÄpS. 6, 11,4 he wipes away the remnant (with 
his finger) and rubs it upon the ground to the sou th of the vedi with the mantra 
"svadhä to the Fathers!, refresh the Fathers" (similarly, HS. 3, 7, 89: 350 f.); to KS. 
4,14,20 he rubs it upon the bundie ofgrass (kurca). All variants are perfectly legiti
mate. Notice however that in contrast to the plants (in BS.), which get "personal 
benefit" from the rite, the kufa, the darbha and the ground are supposed to transmit 
the blessing to the plants or the Fathers. 

That kufa was regarded as something auspicious appears, e.g., from ÄsvG. 2, 7, 

4: one should build a house on a spot where much kufa and (the fragrant) vïral'Ja 
grass (andropogon muricatus, used as an amulet and in exorcising demons, Kaus. 
26, 26; 25, 30 etc.) grows and remove plants with thorns and with milky juice71 . 
On the occasion of a fräddha one should offer to the brahmins present kufa, sesame, 
clothes, flowers, ornaments, incense, lamps72 (ViDh. 73, 12). Because of this eh ar
acter the bunches of kufa were also employed - together with the auspicious famï 

69. Howevcr, SB. 7,4,2, 13 mentions Ihe ritual use of planls (ofadhi) wilh 10ps and rools "for Ihe 
sake of compleleness". NOlice also Ih al TS. 5, 6, 4, 2 speaks of a hunch of darbha, hUI ÄpS. 16, 
17, 7 of darbha with ils rools (agnicayana); see also ÄpS. 19, 11, 6. - Also BhS. I , 5, 11 ; ÄpS. I , 
5,12. At MG. I, 12,2 Ihe hair ofthe bride is combed wilh darbha that has its root: probably in 
order 10 prevent Ihe falling out of Ihe hair (cf. A VS. 6, 136, 3; AVP. I, 67, 3). 

70. See also P.E. Dumont, L'agniholra, Baltimore 1939, p. 172. 
71. Cf., e.g., also BhPit. I, I, 6. 
72. SeeGonda, Vedicntual,p.120f.; 142fT.; 122f. ; 145; 140 etc. 
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wood and the purifying cowdung73 and so on - in a rite to get rid of the contamina
ti on caused by the death ofa guru (AsvG. 4, 6, 4), the young women in the house 
should use them to salve their eyes (§ 11 ). 

In the sïmantonnayana rite (the dividing of a woman's hair) th ree bunches of kufa 

are together with an auspicious porcupine's quill and a bunch of unripe fruits -
which, suggesting ripening, is no doubt expected to enhance the woman's fecundity 
- used as instruments (ÄsvS . 1, 14,4; SG. 1,22, 8 prescribes a darbha needie and 
unripe udumbara fruits which signify abundant thrivingJ14. The prastara grass for the 
vaifvadeva ceremonies, which take pi ace in spring, is for a similar reason made of 
blossoming kufa (because these are "generative" (prajanana) , SB. 2, 5, I, 18; by 
means ofblossoms one secures prosperity, TB. 1,6,3,2): KS. 5, 1,26, prescribing 
also the use of two fresh kufa blades for churning the fire (§ 29 f.). See also ÄpS. 
8, I , la; BhS. 8, I, 13; ÄgnG. 3, 7, I: 154, 4; 7. Notice that the word prasü "blossom
ing (grass )" means also "productive, giving birth" (with respect to the sacrificer's 
wife and ca ttle) . 

However, Kaus. 50, 3 advises those who wish to undertake a prosperous journey 
to cut off (ordinary) t'[lJani (or any grass? ) (and to throw these in their house or 
on their land, Kdava, specifying " darbha and so on"). 

When the patron of a soma sacrifice is consecrated the adhvaryu has to place inter 

alia a blade of fresh kufa (kufataruTJam, explained as sük~maT7J. kufägraT7J. darbhataru

TJakam, comm.) on the right side of his hair with the mantra " proteet, 0 plant" 
(o~adhe trayasva): KS. 7,2, 10; VS. 4, I; SB. 3, 1, 2, 7 explaining: "For the razor 
is a thunderbolt, and thus that thunderbo1t . . . does not injure him, therefore he 

(also says:) "0 axe (svadhite) do not injure him"". The same mantras are pro
nounced , when a kufataTUTJa is placed crosswise on the point of the tree where one 
intends to strike it in order to obtain a sacrificial stake (the kufa is to be struck first: 
t'7Jasyopari praharati, comm. KS. ): KS. 6, 1, 12; VS. 5,42; SB. 3, 6, 4, la; also in 
connexion with the shaving ofthe patron's hair and beard at the end ofthe seasonal 
sacrifices (SB. 2, 5, 2, 48; 2, 6, 2, 19; 2, 6, 3, 17 ): KS. 5, 2, 15 (mentioning three 
blades). Remarkably enough, KS. 6, 6, 8 f. dealing with the immolation ofthe ani
mal victim and prescribing the same mantras (VS. 6, 15) , prefers, like SB. 3, 8, 
2, 12, (ordinary) trTJam to kufataruTJam75 . PG. 2, 1, 10 uses the latter term and the 
same mantra (VS. 4, I ) in connexion with the tonsure of a young boy (cüt{áka

raTJaP6. 

73. See Gonda, Vedic ritual , p. III etc. ; p. 106 etc. 
74. For other differences etc. see J. Gonda, The sïmantonnayana , East and West 7 ( 1956), p. 12 ff. 

( = Selected Studies, Leiden 1975, p. 186 ff. ) . 
75. See p. 32 above. 
76. Passing mention may be made ofW. Wüst's attempt (Rhèma 2, München 1956), p. 77 ff. to derive 

the adjective kufala "right , proper, in good condition, healthy, clever, skilful etc." - which does 
not occur in the sa rphitäs and is only a few times found in the brähmat:las (AiB. 7, 18; SB. 11 , 
4,2, I; 4; 13, three times in the same ritual context ) - from kufa. H e regards the expression kufafikr- , 

in ÄsvG . I, 17, 17; I, 19, 10; GG. 2, 9, 25; 2, 10, 7; JG. I, 11 : 10, 3, a lways used in connexion 
with the caula ritual or with the ritually correct head-dress, as the connecting link , translating it 
by "to shear" . However, the traditional translation (" to a rrange weil" ) could in this context do 
just as weil: "10 act in such a way that (the hair, or some other objec t of ritual importance?) is 
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So much for the texts of the White YaJurveda. Other authors use a somewhat 
longer mantra, viz . " . . . protect him (or it, mam)" and differ in another, more im
portant, respect. With the exception ofthe rgvedic grhyasütras ÄsvG. I, 17,8 and 
SG. 1,28, 12, which in connexion with the tonsure ofthe boy use the compounds 
kusapiiljüläni77 and kusataruTJam respectively, the other works, mainly Srautasütras of 
the (0Ider78

) Black Yajurveda, prefer different terms instead of kusa. Thus in the 
chapter on the sacrificial post BS. 4, I: 107, 19 speaks of barhis, BhS. 7, I, 13 of 
o~adhi "plant, herb", ÄpS. 7, 2, 4; VärS. I, 6, I, 9 and MS. 1, 8, I, 6 of darbha (TS. 
6,3,3,2 and KS. 3, 2: 26, 17 do not mention the grass); in that on the immolation 
of the victim BS. 4, 6: 119, 4 and BhS. 7, 14, 8 f. of barhis (as to ÄpS. cf. 7, 18, 
12 referring to 7, 12, 5 where barhis), MS. I, 8, 4, 7 and VärS. I, 6, 5, 19 of darbha; 
in that on the shaving of the patron of the sacrifice BS. 6, 2: 157, 9 has again barhis, 

BhS. 10, 3, 12 darbhapufE]ïläni, ÄpS. 10, 5, 8 probably following MS. 3, 6, 2: 61, 5 
t'(TJam, MS. 2, I, I, 22 darbha . In connexion with the tonsure of a boy HG. 2, 6, 
7 uses the general term o~adhi (which occurs also in connexion with the student of 
the Veda taking his concluding bath, 1,9, 13), JG. I, 11: 9,7; GG. 2, 9, 14 and 
KhG. 2, 3, 24 darbhapiiljürï (plural), MG. 1,21,4; KG. 40,11 and VärG. 4, 9 darbha . 
Describing the vaFasamana rituaF9 Kaus. 44, 29 f. uses, in connexion with the immo
lation, the word darbha. 

In some ofthe above texts the purpose in employing the grass and (or) pronounc
ing the mantra is explicitly indicated: according to TS. 6, 3, 3, 2 (sacrificial post) 
and 6, 3,9, 1 f. (immolation) it is Fanti, i.e. "appeasement, soothing", because the 
axe and the knife are thunderbolts; to MS. 3,6,2: 61, 3 (shaving); 3, 9, 3: 115, 
18 (the post); 3, 10, I: 129, 1 (immolation) träti, i.e. protection, and with special 
reference to the t'(TJa (sic, MS. 3, 6, 2: 61, 5) ahirr.zsä, i.e. safety from injury"80, see 
also 115, 19 and 129, 3 and compare SB. 3, I, 2, 7 etc.; KS. 26, 3: 124, 23 (the 
post) varman "defence" and ahirr.zsä . 

According to A VPar. 21, I, 2 the sages have said that fresh blades of kusa the 
tops of which have not been cut off and whose splendour is like that of sapphires 
a nd likewise dry blades of kusa with a white colourB' cause appeasement (of evil, 
Fanti ); that is, they bring about that situation, in which all forms of evil are rendered 

characterized by, furnish ed with kufa grass", hence to "arrange (it ) weil" (on the suffix -la- see 
J . W ackernagel and A. Debrunner, Altind. Grammatik 11 , 2, Göttingen 1954, p. 864, rejecting 
this etymology th at was already proposed by Indian grammarians). It is to be regretted that there 
are no clea r occurrences of kusala in the sense of "furnished with kusa" in ot her contexts. Or do 
the above pi aces SB. 11 , 4,2, I etc. point in that direc tion (cf. , e.g., AsvS. 2, 3, 20, p. 39 a bove). 

77. The second element , piiljüla, pufl]ïla, piiljufï etc., gives the impression of a popular word charac ter
ized by instabi lity and more or less individual variation of its outward form (L. Spitzer, Hugo 
Schuchardt-Brevier, Halle (S. ) 1928, p. 240 ff.; E. Sapir, Language, New Vork 1921 , p. 157 ff.; 
sec alsoj. Wackernagel , Kleine Schriften, Basel 1953, I, p. 689). 

78. j. Gonda, Vedic literature, Wiesbaden 1975, p. 332, sec also P. Thieme, Pä~ini and the Veda, 
Allahabad 1935, p. 63 ff. ; 75 f. 

79. Gonda, Vedic ritual, p. 407 . 
80. I refer toJ . Gonda, Four studies in the language ofthe Veda, 's-Gravenhage 1959, eh. 111. 
81. The white colour is favourable or auspiciuous. For colours and their homoeopathic significance 

and application sec Gonda, Vedic ritual , p. 45 ff. 
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harmiess and inoffensive, all dangerous influences are neutralized, all threatening 
demons are warded off82• This explains, at least to a considerable extent, the custom 
to hold kuSa in the right hand while performing a ritual ceremony. "Muttering (of 
sacred texts), burnt-offerings (homa) and ceremonies in honour of the Fathers" 
should be carried out in this way (A VPar. 23, 10, 7)83. Sätätapa, in the Smrtican
drikä, I, p. 108 adds study of the Veda and the presentation of gifts84 . While learn
ing (reciting) Vedic texts the studen t should "grasp round kufa shoots in their middle 
with his hands" (SG. 2, 7, 6; see also ÄsvG. 3, 2, 2)8'; cf. also Manu, 2, 7586. A VPar. 

42, I , 5 enjoins the twice-born man who is performing the bathing ritual to do like
wise87 . In connexion with the spreading of a particular barhis (BS. 6, 24: 183, 18) 
Aupamanyava (21, 14: 94, 16) observed that this had to take place kufahasta~ and 
while moving towards the east. See also 6, 25: 186, IJ. When the youth who is to 
be initiated has to tread upon a stoneBB he is, according to the commentator Brähma
I)abala, not only wearing the sacred thread, but has also sipped water for purifica
tion and is holding a pavitra (in the form of kufa ) in his hand (KG . 41, 8).89. - The 
man who does not cohabit with his wife in her rtu period must, being seated with 
kufa in his hand, suppress his breath, recite purificatory texts and so on (BaudhDh. 
4, I, 22). A similar penance is inflicted on those whose guilt has not been made 
public (VäsDh. 25, 4). 

Mention is also made of a ring-like loop (called pavitra ) in one's right hand or 
in both hands on the third (ring-)finger90 : such an amulet is, e.g., worn by a bride
groom who is about to accept a girl as his bride (ÄgnG. 1, 6, I : 35, 7 (cf. Kaus. 
76,8). In making an oblation that finger is to be covered with kufa, balbaja or muiija 

(AVPar. 28, 1,3)9 1. 
These customs are no doubt based upon the belief that kufa grass purifies and 

protects the person who holds or wears it and appeases or counteracts evil and 
thwarting influences. SB. 5, 2, I , 8 (cf. KS. 14, 5, 3 f. ) dealing with the vàjapeya 

82. DJ. Hoens, Santi , Thesis Utrecht, The Hague 195 1; Gonda, Vedic ritual, ch. XVIII. 
83. See also L.P. van den Bosch, Atharvaveda-Parisi~!a ch . 21 - 29. Thesis Utrecht 1978, p. 70, n. 160. 
84. For later authorit ies see also Kane, Hist. ofDharmaSastra, I1, p. 657. See also Gonda, Vedic ritual , 

p. 469. 
85. Brahma's image should hold a waterjar (kamaTJtfalu) and kuJa in his two left hands (Mayamata, 

36, 5) . 
86. According to Pataiijali , Mah. I, p. 39, I. 10 f. Pal)ini formulating a sütra held grass in his hand. 
87 . For a similar custom in SkandaPur. VII , 1, 206, 17 see Kane, op. cit., IV, p. 418. For other pi aces 

see Gonda, Vedic ritual, p. 11 5. 
88. See Gonda, Vedic ritual, p. 38 1. 
89. Explaining the right methods of sipping water and ablution LiPur. 25, 26 fr. prescribes holding 

pa.itra in the hand and sprinkling kuJa water (see below, p. 47) on one's body. 
90. I refer to Kane, I. cit. - It may aJso be recalled thatthe Indian artist who, also in the post-Vedic 

period, worked within a strictiy delineated tradition, should not only know the relevant mantras 
and wear the sacred thread and a necklace of holy beads but also on his finger "a ring of sacred 
kuJa in the worship of (his) god", Manasara SilpaSastra 1 (P. Kumar Acharya, Architecture of 
Manasära, London 1933). 

91. Rings, called pauitra, can up to the present day serve similar purposes, e.g., when one is making 
a sa".'kalpa, i.e. the formulation of the intention to be ritually engaged, goes on pilgrimage etc. See, 
e.g., also Kathasar. 24, 96 " . .. he went in the presence of the god, making kürcas of kusa grass 
(to be worn on his fingers ) and muttering prayers, silling in the 10tus-poslUre . .. " 
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ritual is quite clear on this point. One of the officiants, the ne.rlar, being about to 
lead up the wife of the patron, " makes her wrap round herself, over the garment 
of consecration (cf. ÄpS. 10, 9, 11; 16), a cloth, a skirt, made of kusa" , because he 
wants her, thus coming forward, to propitiate the sacrifice. But because that part 
of a woman which is below the navel is impure he cannot cause her to do so before 
he has made that part pure by means of that grass (now called darbhä~ ) which is 
pure92 . 

Hence also the brief statement in KS. I, 3, 12 kausam barhi~ "the term barhis 
means (merely) (the object consisting of the) kusa grass", i.e. it is already denoted 
by that name, if it is mere kusa , not specially prepared for a sacred purpose; "it 
needs no sa'!lskära"93 (comm.). But whereas Sälïki was of the opinion that the barhis 
should consist of "self-cut" (svaya'!ldina, BS. 12, 6: 92, 15) grass, Baudhäyana taught 
that the grass should be crushed by a cow (BS. lIl, 141, 12)94 

Other places worth mentioning are TB. 1,3,7, I "he causes (the patron) to put 
on (a garment) of darbha (darbhamaya'!l paridhäpayati) , darbha (plur.) is a means of 
purifying (pavitra'!l vai darbhä~)"; BDh. 1,5, 4 introduces the section on the sacred 
thread (yajilopavïta) as follows: "We shall explain (the rules) of external purifi
cation". 

A snätaka (an accomplished student returning home) should se ek to dweil in a 
pi ace where firewood, water, fodder, kusa etc. exist in abundance (GDh. 9, 65), the 
kusa no doubt to perform the rites of purification by himself (ÄpDh. I, 5, IS, 22). 
He is, on the other hand, not allowed to wipe the dirt from his feet with blades 
of kusa (ViS. 71, 38), no doubt for fear that he should defile something that is nor
mally associated with religious rites. 

An interesting custom is described in SG. 2, 7, 6 f. etc.: the fresh kusa shoots on 
which the student who is about to ask his teacher for instruction has knelt (§ 5)95 
are thereupon grasped (round ) by him in their middle with his hands, the right 
uppermost, and grasped (thoroughly) by the teac~er with his Ie ft hand at their tops; 
with his right hand he sprinkles them with water. When the lesson is finished the 
teacher (thus the comm.) takes the kusa shoots (§ 28), makes a pit at their roots 
by means of cow-dung and sprinkles water on them in proportion to (the number 
of) the süktas (the student has recited). With regard to the last words the commenta-

92. According to Mayamata 18, 181 the axis of the motif of the cornice of a temple should be 
"adorned" (this includes protected ) by means ofnew cloth that is interwoven with kusa. The belief 
in the protective and purificatory properties ofku.fa and dürvä continues to exis!. When (about 100 
years ago) the eldest daughter of a Kakatia family (Conj eeveram) was dedicated to a deity, she 
was taken to a tempie; a plantain leaf is placed on the ground and on it some raw rice; on that 
a brass vessel containing water, mango leaves and darbha; mantras are recited and the water to
gether with the leaves and grass is thrown over the girl, who, moreover, had to swallow a pill of 
the five products of the cow for purification (F. Fawcett, in J. Anthrop. Soc. of Bombay, 2 (1892), 
p. 322 IT.). - "Confectioners, who are obliged to keep large quantities of cooked food ready, relieve 
themselves and their customers from the taboo by keeping some of the sacred ku.fa or düb grass 
in their vessels when an eclipse is expected" (N.M . Penzer, The ocean of story, being C.H. Taw
ney's translation ofSomadeva's Kathä Sarit Sägara, 11, Delhi 31968, p. 82). 

93. See Gonda, Vedic ritual, p. 364. 
94. For the advantages ofphysical contact with a cow I refer to Gonda, Vedic ritual, p. 99. 
95. Sec p. 33 abovc. 
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tor Näräyal)a observes that according to some authorities these water oblations 
were intended for the f.fis of the hymns recited . Oldenberg96 was inclined to regard 
SG. 4, 6, 6 as a corroborative parallel (similar oblations on the first day of the 
month Mägha, when the study is interrupted97). I cannot, however, escape the con
viction that this purpose of the sprinkling is a secondary and (together with the 
adverb yathäsüktam?) an additional one; that another explanation is within the 
range of possibility; and that the original meaning of the whole rite had probably 
fallen into oblivion with the ancient authorities. Is there no room for the supposition 
that the tubular kusa staiks formed a 'mystic bond' between teacher and pupil on 
the one hand and were a means of transmitting a certain energy, in casu the power 
inherent in the texts taught by means of contact on the other?98 It is in any case 
worth noticing that in the parallel sections found in the other grhyasütras there are 
many references to the significance of a close contact between teacher and student. 
Nobody is allowed to walk between a teacher and a student engaging in study of 
the Veda (SG. 4, 8, 18). They should look at each other (PG. 2, 3, 3); the student 
should embrace the feet ofhis teacher (HG. 1,6, 10; ÄpG. 11 ,8 with his right hand 
the right foot; BG. 2, 5, 39)99; on a particular occasion they eat together (GG. 3, 
3,6 f. )100. Moreover, the äcärya had already at an earl ier moment, whilst pronounc
ing the consecratory mantra " I initiate thee", touched with his hands the boy's 
shoulders (HG. 1,5, 8; other texts enjoin the former to grasp the pupil 's hand (s): 
SG. 2, 2, 11, PG. 2, 2, 17 etc. ): a gesture that must no doubt be understood as an 
imposition of hands endowing the pupil with a certain quality or transmitting to 
him some form of power or energy. Is a similar significance of the position of the 
teacher's and pupil's hands on the kusa staiks in SG. 2, 7, 6 f. entirely inconceivable? 
Had not the new garment with which the äcärya clothed his pupil at the beginning 
ofthe initiation ceremonies UG. I, 12: 10,7)101 the same function : "We clothe, 0 
Soma (Indra, Po~aI02), th is (boy) with brahman for the sake of great sacred know
ledge (dominion , prosperi ty (po.fa))"? 

It seems worth while to call attention to some other uses of staiks or rods which 

to a certain extent are comparable to that of the kusa in SG. 2, 7, 6 f. With the 
Romans slaves were, in the ceremony ofmanumission, touched with afestuca "staik, 
stem, straw" (e.g. Gaius, Inst. 4, 16)103. The purport of this ceremony was to all 
appearance analogous to the imposition of hands which could likewise result in 
manumission and to the function ofthe sagmina - the word is etymologically related 

96. Oldenberg, Grhya-sütras, I , p. 73, n. 
97 . Gonda, Vedic ritual , p. 468. 
98. In general , Gonda, Vedic ritual, p. 82 fr.; on SG. 4, 8, 18 sec p. 87. 
99. Notice also that the student should take hold of his teacher when the latter sacrifices (ÁsvG. I, 

22, 13; 3, 5, 10; see Gonda, Vedic ritual, p. 85). 
100. See Gonda, Vedic ritual, p. 335 etc. 
101. Compare also HG. 1, 4, 6, fr. ; KG . 41 , 5 fr. 
102. According to the social dass ofthe boy. 
103. See H . Wagenvoort , Roman dynamism, Oxford 1947, p. 22 fr. (with references). For the rod in 

antiquity: F.J.M. de Wade, The magic stafr or rod in Graeco-Italian antiquity, Thesis Nijmegen, 
Gent 1927 (as to theftstuca, p. 128 fr. ). 
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to sacer "dedicated or consecrated to a divinity, holy, sacred"I04 - "the tuft ofherbs 
plucked within the Roman citadel by the consul or praetor and regarded as sacred, 
by bearing which the persons of the Roman ambassadors became inviolable" : an
other instance of transmission of power, or of a certain quality or dignity. See 
Livius, I, 24, 4 ff. relating that when on a certain occasion king Tullus wished to 
conclude a treaty with the Albani, an undefiled (pure) green blade of grass (gram i

nis herba) was fetched to be used as sagmina by means of which - now called verbena 

"twigs, branches, leaves or laurel etc., (sacred) foliage or herbage" - head and hair 
of a certain Fusius were touched by one of the priestly authorities in order to create 
him ambassador. 

As to the direction given in SG. 2, 7, 28, viz. the placing of the kusa shoots in 
cowdung etc., was this rite perhaps a variant ofthe well-known magic or ritual pro
cedure known as conjoined growth of tree and man?I05 The experience of the speci

fic power of trees and plants in their constantly repeated defeat of death led men 
to assume the possibility of a favourable influence exerted by trees etc. upon the 
duration of their own lives, for instance by planting a tree at the birth of a child. 
Remember also, for instance, the close association of trees with the Buddha lO6, with 
wisdom, spiritual illumination lO7 • It would .therefore seem probable that the motive 
inducing the above action was the beliefthat the continued growth ofthe kusa shoot 
which has served as a means of transmitting knowledge of the Veda to the pupil 
also contributed to its development. If this explanation is substantially correct, it 
may probably also apply to the direction given to a teacher who together with his 
pupils intends to study the Veda in ÄsvG. 3, 5, 11: he should sit down on darbha 

and put darbha blades into a water-pot,join the hollowed hands (make the brahmäii

jali) and repeat Vedic texts. According to VärG. 5, 25, however, the teacher should 
fold his hands in which he helds kusa whilst reciting the sections of the Veda. 

As to the two blades of grass (KS. 9, 6, 36, cf. 38) or the handful of kusa (KS. 
9, 7, I; see also BhS. 13, 17, 12; ÄpS. 12, 17, 7) which the adhvaryu hands over to 
the praslolar, thereby initiating the chanting of the pavamäna stanzas, this custom 
may, I think, be regarded as comparable to the above transmission of power: it is 
an authorization; the praslolar is given authority to commence the chanting. 

Occasionally the use of kusa grass is prescribed almost to excess. In the rite 
regarding the holy syllable OT!! described in BGS. 3, I, 2 ff. one should, on a place 
where the animals of the village are no longer heard, near water, have made a hut 
that faces the east and has one pillar of a brahmavrkra (ficus glomerata). Then one 
should, with a kusa banner l08, in an enclosure of kusa, wearing a garment made of 

\04. Notice the suffix -men- , which like SkI. -man- , often forms nouns denoting some (religious or " philo
sophical") power or ot her (Latin numen, carmen, SkI. brahman, dhäman etc.) . 

\05. Which a t the time was recognized by W. Mannhardt, Wald- und Feldkulte, (1875 - 1879) 2Berlin 
1904-1905. 

106. Cf. Viennot, Le culte de l'a rbrc dans l'lnde a ncienne, p. 195; 199 fr. and passim; M. Éliadc, Traité 
d 'histoire des religions, Paris 1949, 51975 ( = Palterns in comparative religion, New Vork 1958), 
eh. VIII. 

107. See, e.g., H. Bergerna, De boom des levens in Schrift en histori e, Thesis Vrije Univ. Amsterdam 
1938. 

108. A banner (dhvaja) as a mark of yogins or ascetics. The word Kusadhvaja occurs also as a proper 
name. 
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kuJa, invested with a sacred thread that consists of kuJa, seated on kuJa, holding kuJa 
in the hand, having a girdle made of kuJa ... , Iying on kuJa ... , in a standing position 
and facing the sun, 5000 times mutter the syllable OT!!. 

In this connexion mention mayalso be made of the custom to place a bundie 
of kuJa in the middle of the space of ground on which the great fireplace is to be 
built lO9 af ter (KS. 17, 3, I; SB. 7, 2, 3, I) or before (ÄpS. 16, 17, 7 stating th at 
the kuJa should have its roots; cf. BS. 10, 24: 23, 9) this site has been or will be 
ploughed. Darbha represents pure water (SB. § 2). According to SB. § 4 and Äp. 
one thereupon offers on the darbha, for various reasons, among others, because the 
ghee offered is the life-sap of both water and plants; according to TS. 5, 6, 4, 2 
one offers on a darbhastamba , the darbha (plural) being amrtam, i.e. (the draught of) 
"immortality" and vïryam (virtue-and-energy) ofthe earth the result being that one 
is propagated; according to SB. § 2 the darbha plants contain both kinds of food, 
because they are both water and plants. The kuJa is placed in the middle because 
this is considered to represent the centre of the universe and any new building is 
in a way a repetition of the construction of the universe, and also because there 
should exist a fixed and regular correspondence between the ritual system and the 
structure of the universello. As to the ploughing which is elaborately discussed in 
SB. 7, 2, 2, 1 ff. it is said (§ 7) to mean food and to mark out the "body of the 
site" (§ 8); on the furrows seeds of plants are scattered to win food (TS. 5, 2, 5, 
5; SB. 7,2,4, 13 f.; ÄpS. 16, 19, 13 f.; MS. 6, 1,6, I). As is weil known, the practice 
of marking out a settlement with the plough was also known in other countries 
(Rome, Indonesia) 111 . There is in some respects a remarkable resemblance between 

the above passages and Ovidius' description (Fasti, 4, 821 ff.) of the foundation of 
Rome by Romulus: he marked out the city walls with the plough and made a deep 
furrow in which fruits ofthe earth (fruges) were thrown. For some different particu
lars see MS. 6, I, 5, 33 f. enjoining to put a piece of (always auspicious) gold on 
a bundie of darbha l12 in the middle of the designed fireplace, to offer on it, and to 
touch the earth - i.e. to participate in her invigorating power l13 - in that middle. 

Those who are engaged in preparing the ähavanrya fireplace (agnicayana ritual) 
have at a later moment to make the so-called uttaravedi l14 on the above (KS. 17, 
3, I ) bunch ofkuJa root (KS. 17,3, 14; for details see also SB. 7, 3, 1,27 which 
makes no mention ofthe kuJa ). Then sand, which represents seed (retas, 7, I, I, 10; 
7, 3, I, 9; 7, 3, I, 28 etc. ) 115, is thrown on it; remember that the kuJa grass represent 
the waters (7, 2, 3, 2). 

109. For this ceremony see Staal, Agni, p. 387 IJ. 
110. See M. Eliade, The sacred and the profane, New York 1959 (1961 ), p. 36 fr.; ] . Gonda, Die Bedeu

tung des Zentrums im Veda, in Sehnsucht nach dem Ursprung (Vol. in honour of M. Eliade, 
edited by H .P. Duerr), Frankfurt M. 1983, p. 374 fr. 

111. Gonda, Vedic ritual , p. 155. 
112. See p. 23. 
113. See Gonda, Vedic ritual, p. 140; 83. 
114. I refer to Eggeling, Sat. Br. I, p. 392, n. I. 
liS. See Meyer, Trilogie, I, p. 118 n.; lIl , p. 183 etc. and on sand in general Krick, Feuergründung, 

p. 120 fr. 
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Kusa is also used in eliminatory rites, when some dangerous substance should be 
prevented from coming into contact with, e.g., the bare ground. Thus SG. I, 28, 
7 enjoins those persons who perform the tonsure of a young boy to place the hair 
on a "fragment of kusa" (kusabhitta, also Kau~G. I, 21, 6; BG. 2, 4, 15 and HG. 
2, 6, 12 speak of a darbhastamba, GG. 2, 9, 26 of a stamba "a bunch, tuft or cluster 
(of grass)" which, it is observed, some prefer instead ofa bull's dungI16). - The same 
purificatory and neutralizing character of kusa is apparent from the injunctions in 
ÄsvG. 4, 8, 22 and 27 to make bali offerings to Rudra's hosts on wicker-work baskets 
of kusa (kusasunä) and to pour out the blood of the sacrifical animal which is due 
to the serpents on such baskets or on rows (vïtä) of darbha 11 7. 

Water in which kusa has been steeped (kusodaka) or which has been boiled with 
kusa is a means of purification - and hence sometimes indicated by the term pavitra 

(Yajfi. I, 230) - used, e.g., in the purificatory ceremony described in A VPar. 38 
and BDh. 4, 5, 25 (cf. also ÄgnG. 2, 7, 7: 114, 8; 15) together with cow's urine, 
cowdung, milk, coagulated milk and butter (38, 1,4); the mixture is drunk"s. See 
also BGS. 1, 23, 9; 2, 13, 6; 2, 16, 7; 2, 20, 7; 5, 3, 10. BDh. 4, 5, 10 and 13 prescribe 
kusodaka to persons undertaking particular penances or mortifications (krcchra) 119; 

ViS. 46, 23; VäsDh . 27, 13 and KG. 6, 4; 7, 3. The man who wis hes to become 
a hermit should fast after having drunk kusodaka (VaikhDh. 2, 1: 122, 4) 120. 

Manu 11, 148 prescribes kusaväri as a means of purification in cases such as touch
ing or receiving spirituous liquor; Kulliika explains "water boiled with darbha". 

Authorities seem to have differentiated the curious compound kusavärijala which 
as a means ofpurification is to be drunk by apartaker offood prepared at a sräddha 

(ÄgnG. 3, 12, I: 181,6) from the above. 
On the other hand, the compound kusatoya (in the plural) denotes in VaikhG. 

7, 3: 105, 14; 17; 106, 8 water mixed with kusa used to wash a corpse or its bones 

116. See Gonda, Vedic ritual, p. 92; as to cowdung used for the same purpose also p. 106. 
117. In post-Vedic literature various stories are told with a view to explain, in/er alia, the sacredness 

or purificatory power of /cufa grass . When Garuc;la, who had carried olf the soma had put this on 
/cufa (Mbh. 1,30, 15) from which he had taken it away, the snakes who had hoped to find it there 
licked the darbha grass (sic) as it has been the seat ofthe soma. Then their tongues bccame forked, 
and the darbha staiks became purifying (pavi/ri~a4) as they had been in touch with soma. In a vari
ant of th is story (Kathäs. 22, 195 f. ) the soma is placed on a bed of darbha which in the next line 
is called pavi/rt /cuJäs/are and is th en Iicked by the snakes. - According to an addition to the story 
of MankaJ;laka who had cut his hand with a blade of /cufa (Mbh. 3, 81, 98 If. ) Mahädeva (Siva) 
told him that it was the sacredness in this grass th at was capable of turning his blood into vegetable 
juice. See Sh.M. Gupta, Plant myths and traditions in India, p. 44 (without an indication of the 
source). 

118. Post-Vedic references are, e.g., found in LiPur. 15, 21. lt is also used for purificatory purposes 
(ifsomething has been defiled ): 89, 64; 69; Mayamata 18, 133; 200 (and without the five products 
ofthe cow 192). 

119. For /cufa in /cfcchras see W. Gampert, Die Sühnczeremonien in der altindischen Rechtsliteratur, 
Prague 1939, p. 48 If. etc. 

120. For a regular temple rite requiring the use of /cufodalca mixed with the five products of the cow 
in modern South India see e.G. Diehl , Instrument and purpose, Lund 1956, p. 108; for apräyafcilla 
in which it is required see Somasambhupaddhati, Präy. 109; for /cuSambu as an ingredient of the 
paflcagavya (five products of the cow) ibid. 111. - See also, e.g., LiPur. I, 25, 26 f.: sprinkling /cufa 
water, wearing apavitra in the hand etc.; 1,98,64; 66. 
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that have been touched by impure beingsl 21. - In ViS. 73, 12 water (udaka) for 

washing the feet offered to the deceased a ncestors is scented and mixed with kusa 

and sesame (which is of ten used in the cult of the dead l22 and on this occasion IS 

also, together with kusa, offered to the brahmins who represent the Fathers) 123. 
In case at a given moment one of the consecrated participants in a soma cere

mony fa lis ill one should (ÄsvS. 6, 9, I ), with a mantra which in a similar context 

is also used at ÄpS. 14,2 1,7 and in which the Lord ofprosperity ( Pü~an ) is invoked 
to make the patient prosperl 24, perform the brahmähuti - at which the recitation of 

the Veda takes the place ofburnt oblations (Manu 2, 106) - bring near lukewarm l25 

water and put therein 21 126 barley-corns - generally regarded as averting evil etc. 
- and (21 , comm. ) bunches of kusa and with this water perform a sprinkling rite 

(cf. ÄsvS. 4, 5, 5) and wash the patient with the mantra "ye are the living ... ; ye 

are those who make alive .. . , make him alive ... ", which in ÄpS . 14, 20, 8 is likewise 

used in a rite ofappeasement ofevil 127 . 

121. Cf p. 30 ff. above. 
122. Gonda, Vedic ritual, p. 120 f 
123. Tt is worth observing that in post-Vedic times images of gods we re bathed with a mixture of the 

decoction of twigs of various auspicious trees (plak~a, afval/ha, utjumbara etc. ), "all herbs" (sarvau
~adhi, i.e., according to Utpala on Variihamihira, BS. 60, 8 useful plants with aus picious names 
such asjayä, jayanfi, abhayä ), kuJa and the like, i.e. other auspicious grass, see, e.g., ibidem, 60, I 
ff. (See Ajay Mitra Shastri, India as seen in the BfhatsalJlhitii of Variihamihira. Delhi 1969, p. 
176 f ; also, e.g., LiPur. 33, 14) . For bathing in sacred water mixed with kuJa see, e.g., LiPur. 25, 
14. Those who are prevented from bathing, for a ritua1 purpose, in water mayalso take a bath 
in cow's urine or dung, milk, sacred ashes, darbha grass, earth and a mantra (Diehl, Instrument 
and purpose, p. 74). - As to the belief in the efli cacy of such decoctions it may be noticed that 
Cherokee women wash their heads with a decoction ofthe wiry a nd tough roots ofthe catgut plant 
to make their hai r strong and that Cherokee ball-players wash themselves with it to toughen their 
muscles O.G. Frazer, The Golden Bough, abr. ed. , London 1957, p. 38). - The holy water ofthe 
Roman Catholic church contains various consecrated admixtures (for references see F. Heiler, Er
scheinungsformen und Wesen der Religion, Stuttgart 1961, p. 40). 

124. SeeJ . Gonda, Pü~an and Sarasvatï, Amsterdam Acad. 1985, p. 121; 133 e tc . 
125. " Having mixed cold and warm water" (comm. ). 
126. See Gonda, Vedic ritual, p. 40 f 
127. Tt may be briefly noticed that in the religious vocabulary ofthe inhabitants of Bali the word kuJa 

has survived up to the present day. Tt denotes the grass which in profane usage is called alang-alang 
and under th at name is the Indonesian word for the imperata cylindrica, one of the botanical 
names given to the darbha (MeuienbeId, Miidhavanidiina, p. 56 1) . According to Hooykaas (in 
Staal, op cit., 11 , p. 384), the purifying force of jungle grass is held in high esteem in Balinese ritual. 
The Balinese priest prepares the vessel which will contain holy water by knotting ku.fa around it, 
an act called by the Sanskrit term Jirovi~la (Jirove~la " turban or a similar head-dress"), "j ust as 
he will knot kuJa grass round his own head wh en the Si va soul descends into his body" (C. Hooy
kaas, Suryasevana, Amsterdam Academy 1966, p. 145; 168 f; also p. 54; 84). This grass is also 
a tooi used in writing three times over the surface of the holy water. K uJa staiks are moreover one 
ofthe components ofthe lis, the holy water sprinkler; then they functionjusl as leaves ofparti cular 
trees etc. as a means ofwarding off evil O. Hooykaas-van Leeuwen Boomkamp, Ritual purification 
of a Balinese tempie, Amsterdam Acad. 1961 , p. 9 f ). Grass staiks are also, together with ot her 
objects to which a protective or purificatory function is ascribed, buried in the foundation of house
hold shrines O.C. van Eerde, in Bijdragen Taal- , Land- en Volkenkunde 65 ( 1911 ), p. 16 f ). 

48 

The value of kuJa and other grasses for ritual purposes is also recognized by the Tibetan Bud
dhists (see, e.g., T. Skorupski , in Staal, op. ci t. , p. 409). Among the obj ects wrapped up and put 
into stalues or reliquaries are not on ly "spelIs" printed or written on paper, reli cs, precious stanes 
but also grasses, grains, fruit , leaves. These objects a re consecrated in a special service - which 
is an event of major importance - tagether with a high stick of juniper wood called the life-wood 



When in the non-Vedic rite described in BGS. 2, 13 ViglU is invited to come 
near one wishes to receive him respectfully (§ 22) with argha water with milk, tops 
of kusa grass, husked and unhusked barley corns, sesame and white mustard-seeds 
(which are used for protective or eliminatory purposes and bring happiness). Sim i
larly, at 2,16,26 (in connexion with the consecration ofan image ofRudra) . 

Kusa grass may serve as a substitute for wool. When those who are performing 
the varuTJapraghäsa (the second of the seasonal sacrifices) make a ram and a ewe of 
husked half-fried barley and are unable to procure wool to make these images 
covered with hair (lest they should be ritually impure and unfit to be sacrificed, 
TB. I, 6, 4, 4), they mayalso employ (tufts of) kusa (KS. 5, 3, 8; SBM. 2, 5, 2, 
15; SBK. I, 5, I, 13; BhS. 8, 7, 7; ÀpS. 8, 6, II f.; VaikhS.!I, IJ: 86, 15. In this 
connexion the texts use the term kusorTJä "kusa-wool", i.e. kusa which is, functions, 
as wool" . This compound occurs also in VädhS. 3, 69: 173, 3 in connexion with 

the u~TJI.~a of the sacrificial horse. Now, whereas TB. 3, 8, 2, 4 knows of one rope 
or rein (rasanä) consisting of darbha, by which the horse is purified and thus made 
fit for the sacrifice, BS. 15, 2: 205, 9; 15, 4: 208, 12; 17 makes mention of two of 
them, one made of muiija grass, the other of kusa, which the officiant puts, one by 
one, round the neck of the horse; in contrast to this work ÀpS. 20, 2, 7 speaks of 
a rope made of either darbha or muiija . Contrary to these authorities VädhS., l.c., 
mentions an u~TJï~a, i.e. "anything wound round the head" made of kusorTJä which 
"is wound round (anuve~{ita~) the halter of the horse, which consists of muiija; the 
former is the "receptacle" (wrapping, bhäjanam) ofthe halter (abhidhänï), the other 
is to ensure firmness"J28. 

KS. 25, 4, 1 fr. enumerates a number of substitutes for the ritual fire if th is cannot 
be produced in the regular way. One of these is a bunch of kusa (§ 6), that is to 
say, one may ofrer one's oblations kusastambe (after having laid such bunches on the 
th ree fire-places, comm.). Thereafter, however, one should give up sitting on a seat 
made of ku.ça (§ 7), apparently because one has availed oneself of that grass for a 
lof tier aim. Similarly, ÀpS. 9, 3, 3 fr.; ÀsvS. 3, 14, 14 fr.; SB 4, I, 12. An explanation 
is given in TB. 3, 7, 3, 1 fr.: the bunch of darbha (sic, like Àp. and Àsv.) is a suitable 
substitute, because darbha contains fire Uust as there is fire in every piece of wood 
(SB. 12,4,3, I; cf. also TB. 2,2, 1,5)) . "If (thereafter) he (the sacrifieer) should 
sit on darbha, he would sit on the very oblation which he would offer in the fire"129. 

or life-tree (STOg fin). They arc believed to reprcsent the body of the pure thought of a Buddha 
or saint and are therefore of higher worth than corporeal rdies. Among them are a long root of 
quiek- or quiteh-grass (Tlsva Tam pa) which is regarded as identieal with diirvä and a small bundie 
of kufa brought from India. These two grasses are supposed to represent, together with the STOg 
Jin, to the right and left of which they are attached, the three ehannels in the body. During the 
eonsecration the Wisdom Being is invoked and fastened . From the rite and from the statue as a 
whole a beneficial influence is expected on the life of the donator and of those present or visiting 
the statue in its shrine. (For parlieulars see Losang Paldhen Gyalzur and A.H.N. Verwey, SpelIs 
on (he life-wood, in Sdccted Studies on ritual in the Indian religions, Essays to DJ . Hoens, Supple
ment to Numen 45, Leiden 1983, p. 169 fr. ) . 

128. On this passage see W. Caland, in Aeta Or. (Lugd. ) 4, p. 175, whose translalÏon of kufoT,!ä "Kusa
gras und Wolle" is disputable. 

129. See a lso W.B. Bollée's note in Sa<;fvif!1sa-Brähmat:la, Thesis Utrecht 1956, p. 94 f. 
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SB. 4, 5, 10, I fT. deals with those plants which may serve as substitutes for the 
soma, if this cannot be found . After the brown-flowering phälguna and others the yel
low kufa plants are the author's fifth (and last) choice (§ 6). 

When the teacher performs the medhäjanana ceremonyl30 for a student the latter 
has to sprinkle water round a paläfa tree with one root, or round a bunch of kufa, 

if there is no paläfa, whilst pronouncing the prayer "as thou art the preserver of 
the treasure ofsacrifice for the gods, thus may I become the preserver ofthe treasure 
ofthe Veda for men" (ÄsvG. I, 22, 21 ). Now, the paläfa (butea frondosa ) is 'identi
fied ' with brahman (SB. 5, 2,4, 18; 5, 3, 5, 11 ; 6, 6, 3, 7; 12, 7, 2, 15) and the soma 

(SB. 6, 5, I , I ; 6, 6, 3, 7). The fact that kufa may take its pi ace attests to its impor
tance. 

Describing the brahmamedha, a particular funeral ritual mentioned in texts of the 
Black Yajurveda l31, ÄgnG. 3, 7,3: 157, 2 states that when the moment has come 
at which the anustaraTJï cow is normally sacrificed no cow is immolated but the rela
tive rite is to be performed l32 by means of fresh kufa shoots, dry cowdung l33 and 
ghee l34. 

Occasionally, however, another species of grass may be employed instead of kufa, 

if that is not available . In BS. 28, 13: 366, 6 prescribing the use of kUSaIf for spread
ing or strewing, the following plants are, probably in order of preference, allowed 
as substitutes: seeds, kutapa grass, afvaväla (saccharum spontaneum), muflja, fragrant 
tejana reed , arjunädära (?), dürvä (panic or bent grass), fyämäkälf (cultivated millet), 
trees with a milky juice, sugar-cane. ViDh. 79, 2 allows the use of käfa (which is 
of ten employed for mats, roofs etc. ) or dürvä, if a man who is to perform a fräddha 

ceremony cannot procure kufa. Similarly, e.g., in the much later VäyuPur. 75,41. 
If a householder is unable to obtain ku fa for his domestic sacrifices, he may employ 
any species of grass with the exception of füka grass (the awn or beard of grain I3' ), 
fara (saccharum sara, a sort of reed used for arrows), firya (which, meaning literally 
"destructible" 136 was identified with ufira, the (fragrant ) root of the andropogon 
muricatus etc. 137), balbaja (e1eusine indica, a species of coarse rush-like grass not liked 
by cattIe), mutava, nala (a species of reed ), and fUTJ(ha UG. I, I : I , 11 ). The same 
enumeration of disapproved grasses occurs in GG. I, 5, 18, a similar one in VaikhS. 
11, 10: 130, 8. Since some likewise objectionable trees mentioned in GG. I, 5, 18 
we re used in rites for malevolent purposes (abhicära), these grasses were no doubt 

130. Gonda, Vedic ritual, p. 371 f.; 378; 383. 
131. I refer to W . Caland, Die altindischen Todten- und Bestattungsgebräuche, Amsterdam 1896, p. 

96 f.; for the cow p. 20; 40 f. See also HPitrS. 11 ; VaikhG. 7, I. 
132. The text has the rare verb anus1r- (BPitrS. 2, 1,7) " to spread , i. e. slay, af ter". 
133. The comm. on GG. 4, 8, 18 observes that green (not dry ) cowdung is thai whieh is found on a 

place where green (fresh) t~ (plural ), considered auspicious, comes up. 
134. It may be recalled that in later times sivaite lillgas may he made ofvarious materiais, among them 

sand, ashes and kuJa (LiPur. 74,6 fr. ). 
135. See also Meulenheld, Mädhavanidäna, p. 164. 
136. Hence H. Oldenberg's translation "grass thai is apl 10 break" (The Grhya-siilras, 11 , p. 27: GG. 

1,5, 18, in Sacred Books oflhe Easl, 30, Oxford 1892). 
137. W. Caland, The Jaiminigrhyasiilra, Lahore 1922, Engl. Iranslalion, p. 2; Meulenbeld , op. eit., 

p. 529 f. 
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not only regarded as unfit because of their 'secular' properties, but also as intrinsi
cally inadequate or even harmful. 

It is not surprising th at kusa should also occur in a classificatory enumeration. 
According toJG. 2,9: 35, 4 and ÄgnG. 2, 5, I: 77,5 the fire-wood used in worship
ping the nine planets should be a piece of arka-wood for the Sun, of paläsa-wood 

for the moon (this tree "is" Soma, SB. 6, 5, I, I; 6, 6, 3, 7) and so on, dürvä grass 
for Rähu and, finally, kusa for Ketu. Here kusa obviously is the last and the least, 
considered less suitable than the hard dürvä. 

Passing mention may be made of a use of blades of kusa that is attested to in Päli 
texts, viz. as marks or lots, e.g. Vinaya I, 299 pätite kuse "when the lot has been 
cast"; 3, 58. 
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IV 

Darbha 

Darbha which, as has a lread y been observed I , has of ten been eq uated with, but 

also been distinguished from , kusa2, is botanically known as imperata arundinacea 
Cyrill. or cylindrica Beauv.3 1t is straight and pointed , rough to handle and about 

two feet in height. It has subtle, sharp ti ps4; its inflorescence is adense, fluffy, si lver
white panicle. If the etymological identity of the name with whruss. d6rob " basket, 

box, case" and the derivation from dr:bh- in skt. dr:bhdti "to string together, to tie 
in a buneh" and iran . darb- " to sew"5, avestan d;}/';x))()a "bundie of muscles"6 are 

right, the plant seems 10 owe this name to a striking characteristic of the outward 
appearance of its bunches. (Compare English words su eh as knotgrass, a popular 

name of common weeds with j ointed sterns). Then the question might a rise, if this 

word has replaced a more original , indigenous name. 
The ancient India ns we re very weil aware ofthe grea t practical and ritua l impor

tance of th is grass. In the Atharvaveda references to it are comparatively numerous. 

That darbha should be cut with special care and cautiousness appears, for instanee, 

from AVS. 12, 3, 31 (cf. AVP. 17, 39, I): one should cut the plants at the joints 

without harming them; "they of whom Soma compasses (rules) the kingdom, let 
the plants be without wrath toward us". This stanza is in Kaus. 8, 11 prescribed 
when the cutter of the grass receives the sickie (parsu; darbhalavanam in Kaus.) . See 
a lso K a us. 6 1, 38 f. where pädas a and bare muttered wh en the knife is given to 
the one who has to fetch the darbha ( darbhähära) and to cut it on or above the joints7; 

I, 24 f. adding th at the cutter should take (fetch) the darbha (which he has cut) 
silenty (i.e. without a mantra) and put it to the left (north ) ofthe fire8 . 

In A VS. 11 , 6 (AVP. 15, 13 f. ) a considerable number of dei ties, powers, power
ful entities etc. are invoked to free those speaking from distress. In st. S. 15 (and 

I . See p. 29. 
2. We also find expla na tions such as darbha~ (i. e. ) kusamaya~ prasiddha~ "darbha, i.e. the well-known 

(grass, plant ) consisting of kusa" . 
3. For o ther na mes see Meulenbcld, Mädhavanidäna, p. 56 1 r. 
4. For darbha piercing one's foot see, e.g., Kathäsaritsägara, 56, 309. 
5. Mayrhofer, Etym. Wörterbuch, 11 , p. 23; 60. 
6. For other related words see H.W. Bailey, in Trans. Philol. Soc. (London) 1955, p. 79, who assumes 

the existence of darbha "s tring, rope". 
7. For this passage see Gonda, Savayajiias, p. 170 r. 
8. See a lso the comm. on Kaus. 137,4 (in M. Bloomfield 's edition , in] . Am . Or. SoC. 14, New H aven 

1889 (reprint Delhi 1972), p. 290, n. 5). 
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P. 15, 13, 7) mention is made of the five kingdoms of plants and of darbha, hemp, 

barley, and saha ("a kind of herb", comm.)9 addressed for the same purpose. The 

comm. explains: "the five kingdoms of the character ofleaves, joints, flowers, fruits, 
and roots (are) charged by the king (Soma), (who is) a physician". This may be 
right in that these five components ofplants could be used for medicinal purposeslO. 

In AVS. 8, 7, 20 (AVP. 16, 13, 9) the asvauha (ficus religiosa, most suitable for 
ritual purposes ll ) , darbha and soma, the king of the plants, are, together with rice 

and barley, stated to provide a remedy. This sûkta is in Kaus. 26, 33; 40 used in 
a remedial rite requiring an amulet (cf. also A VS. 8, 7, 14; AVP. 16, 13, 4) made 

of splinters of ten (kinds of) trees (see Kdava's comm. ) which cures any disease. 
The words for "herbs" (o~adhi) and "plants" (virudh) occur throughout the sûkta. 

In Kaus. 8, 16 darbha and tips of aurvä belong to the plants which are or may 

be used for practices and preparations that are Säntä~, that is free from evil, auspi
cious, producing good effects. In VaitS. 5, 10 these plants are indispensable ingredi
ents ofholy water l2 . 

Owing to its natural properties and supposed magical virtue darbha obviously 
made excellent talismans and amulets. A typically atharvanic, excessively overdone 

glorification ofa darbha amulet is found in AVS. 19,32 (AVP. 12,4). The darbha 
- notice that it is "of uncut leaves" (acchinnaparTJa) 13 - is not only described as 

hundred-jointed, thousand-Ieaved and ugra (st. I ) - an adjective which is of ten dif
ficult to translate l4 but can in any case express the idea of "possessed of intrinsic 

force and power, in a supernormal way powerful and influential" and very often 
denotes a quality or characteristic of a great god, especially of Indra - ; its tuft is 
said to be in the sky (st. 3), it has even penetrated the three heavens and three 
earths (st. 4); being god-bom it is constantly a supporting pillar in the sky (divi

~!ambha, st. 7); propping atmosphere and sky it has made firm the earth (st. 9). Hav
ing come into being as the first of plants (st. 10) it is requested to increase the life

time of the one who binds it on (in case of fear of Yama, Nak~atrakalpa 19); it 

makes him overwhelmingly or victoriously powerful (sahasvän, st. 5), a winner of 
men (st. 7), is his supporter and blessing (st. 9), expected to protect him and to 
slay his riv als (st. 10; cf. 4). 

Likewise used in a "great ceremony for appeasement of evil" (mahäSänti, Nak~a

trakalpa, I. cit. ) is AVS . 19, 33 (AVP. 12,5), which with similar extravagant praise 
describes the darbha amulet as fire ofthe waters l5, ofthousandfold worth, the räjasûya 
(royal consecration) of plants (st. I ) - that is, according to the commentary, either 

"auspicious like the räjasûya" or " most praised and auspicious among the plants as 
the räjasûya is among the sacrificial rites" or "Iike the räjasûya the concern of an 

9. See a lso H. Zimmer, Altindisches Leben, Berlin 1879, p. 72; 011 darbha p. 70. 
10. Neverthelcss, the spolllaneous occurrence of a tuft of darbha at one's sleeping-place is a portentum 

which requires a mahäSanti (AVPar. 72, 3,11 ). 
11. See Gonda, Vedic ritual , p. 110 f. etc. 
12. See W. Caland , Das Vaitänasütra des Atharvaveda, Amsterdam Acad. 1910, p. 14. 
13. Seep.55;57;65. 
14. Sec ]. Gonda, Ancient-Indian ojas . . . , Utrecht 1952, p. 6 ff. , 13 ff. etc. 
15. Remembcr tha t there is fire in the darbha (sec p. 13; 73). 
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universal king" - , as a keen king, powerful and demon-slaying, the ojas (see below) 
of the gods and ugra strength (st. 4), as "snatched out of ghee, rich in honey and 
milk, establishing the earth, unstirred but stirring (other things), possessed of the 
energy of the great ones, defeating the rivals" (st. 2) and as going across the earth 
with vigorous, creative and authoritative activity (ojasä, often used in connexion 
with Indra, st. 3), but also as sitting lovely on the vedi l6 (for receiving sacrificial 
material etc., cf. the comm.) at the sacrificial ceremonyl1 - a clear reference to one 

ofits ritual functions - and as a purifier (pavitram I8 ), borne by the r.ris and requested 
to purify those speaking from difficulties (st. 3) . With this darblUl amulet the wearer 
will excell (all) other men (st. 5). Although these glorifications ofthe darbha charms 
were no doubt to a considerable extent meant to increase their efficacy, they may 
be taken to attest to the belief in the inherence of some uncommon and mysterious 
powers in this grass. In the light of the part which charms and amulets play and 
have played in the life of other peoples l9 the conclusion seems legitimate that many 
Vedic Indians were greatly devoted to these objects and attached much value and 
significance to the protective qualities of darbha: 

AVP. 19, 2 calls upon many gods for help and protection and expresses, among 
other things, the wish that the evil designs of the wicked will turn against them. 
In st. 14 the darbha (obviously used as an amulet), spoiling (i .e. counteracting) the 
illness, is enjoined to go back to the originator. 

A VS. 6, 43 (AVP. 19, 33, 7- 9) is in Kaus. 36, 32 stated to accompany the em
ployment of the magic power of darbha to appease anger; the grass is dug up in the 
manner prescribed at Kaus. 33,9 ff. (cf. Kdava's note20), wrapped in darbha (Kaus. 
33, 12) and plaçed on the head of the angry person. The darbha is described as 
removing and appeasing anger (st. I ), to have many roots, to reach down to the 
sea and to have arisen out of the earth (st. 2); it is a means of getting rid of uncon
trolled speech and so on (st . 3). 

According to Kdava's explanation of Kaus. 25, 37 in which 2121 bunches of 
darbha - a darbhapifljufi consists of three staiks that are tied together in the same 
place22 - and the same number of reeds or grasses used as thatch (vafikai~: grhatr
TJäni) are thrown into a large water-jar over which A VS . I, JO is muttered; with 
this water the head of a person who suffers from dropsy is sprinkled . 

The poet of AVP. 7, 7, I ab - the second line of which is identical with A VS. 
2, 4, 2, the first line with AVP. 15, 22, JO ab and the first päda almost identical 
with A VS. 19, 32, I c, while fatakäTJ4a~ in päda b occurs in 19, 32, I a - informs 

16. Not "the sacrificial hearth" (W.D. Whitney and Ch.R . Lanman, Atharva-Veda Sarrhitä, Cam
bridge Mass. 1905, p. 950). 

17. For adhvara see J. Gonda, Adhvará and adhvaryu, Vishv. Indo!. Journal 3 (1965), p. 163 fT. ( = 
S.S. 11 , p. 86 fT.). 

18. See p. 30 f. ; 42 above. 
19. See, e.g., E.W. Smith and A.M. Dale, The Ila-speaking peoples of Northern Rhodesia, London 

1920, I, p. 252. 
20. See also Caland, Altindisches Zauberritual , p. 124. 
21. See Gonda, Vedic ritual, p. 40 f. 
22. But other commentaries, e.g. Dhurtasvämin on ÄpS. 1,2, 3 explain pun.Jïla etc. as " tuft, dump, 

buneh" ( slamba) . 

54 



us that darbha, the ugra23 (one) of the plants, was bom with a hundred joints. In 
1 cd it is asked to protect, as a jewel (ma1Ji, a gem as a rule supposed to possess 
some magic or occult power24 ) those speaking with virtue (energy) a thousandfold. 
In st. 2 the same grass is, cu riously, the subject of a simile: "Just as darbha when 
it is bom pierces the skin of the earth, let so be pierced the people of him who has 
designs on us". Af ter stating that demons, pain, all evil spirits are chased away 
(similarly, st. 7 f. where it is described as "possessing a sharp shoot" and bums out 
evil dreams), the darbha which kills with a golden hand25 is again besought for pro
tection (5) and declared to have been bom, together with the brown soma, as an 
autocratic ruler on the mountain; very honourably indeed . 

In AVP. 15, 22, 10 (see above) the darbha ugraq ... is hurled by the gods, has 
come for (the sake of) well-being and is, as a male (bull), in agreement with (the) 
lumps of clay. Clods of clay or earth are used in ceremonial purifications, because 
they are believed to dispel eviJ26. 

The amuletic charm made of darbha which is the subject of A VS. 19, 28 (AVP. 
13, 11, 1- 9) is in st. 1- 3 said or requested to bum the speaker's haters and in 4-10 
to split, sever, cut, pierce them and so on. It is, moreover, to burn like heat (st. 
2 and 3) . About the outward form and the manufacture of this charm we grope 
in the dark, but accidents of local supply and the particular requirements of their 
users often determine what objects shall serve as charms. In this case the special 
emphasis laid upon the possibility of a buming amulet of darbha had no doubt 
sprung from the belief that there is fire in this grass27 • Being pointed it was of course 
also considered a most useful means of splitting, cutting or piercing. In AVS. 19, 
29 ( AVP. 13, 11, 10-18) which is a continuation of the preceding sükta the darbha 
amulet is not only exaggeratedly urged to crush and slay the rivals but also to 
scorch and bum them. In AVS. 19, 30 (AVP. 13, 11, 19- 23) the defensive character 
ofthe amulet is more emphasized, although in st. 4 it is said to be a bumer. 

Notwithstanding the many questionable points in the long sükta addressed to 
snakes in order to counteract the effects oftheir poison AVS. 10,4 (AVP. 16, 15-
17), so much is clear that these animais, which are to be slain also if they house 
in darbha (S. st. 13; P. 16, 3), are fighted almost in any way. In the syntactically 
and semantically unclear stanza 228 darbhaq seems to be the subject; if tarü1Jakam (sic) 
is an apposition and fociq the predicate, these three words may mean "darbha, viz . 
a young shoot, is a flame". Are the following words "the hair of the tail of the horse 
being the tale-tuft of a knotty and sharp one (an allusion to a reed? cf. A VS. 8, 

23. See p. 53 above. 
24. For erystals and other sueh stones used as charms see H . Webster, Magie, Stanford Cal. and Lon

don 1948, p. 123 fT. 
25. Cf. Manu 8,386. The alternative "which kills the one with a golden hand (i.e. Savilar)" is improb

able. 
26. See, e.g., Meyer, Trilogie, lIl, p. 295, s.v. Erde; Caland, A1tind. Todten- und Bestallungsge

bräuehe, p. 161. 
27. See p. 53 above. 
28. On this stanza see V. Henry, La magie dans I'lnde antique, Paris 1904, p. 200 f. ; M. BIoomfield, 

Hymns ofthe Atharva-Veda, Oxford 1897 (Delhi 1964; 1967), p. 606 f. ; Whilney and Lanman, 
op. eit., p. 575. 
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8,4)" added to "identify" the darbha with the tail-tuft ofthe snake-destroying horse 
Paidva mentioned in st. 5 ff. and represented by the insect of that name which is 
used in the rite described in Kaug. 32, 20 ff.? Anyhow, the darbha may be regarded 

as identical with the torch or firebrand with which the bitten spot of the patient 
is cauterized and which is then thrown upon the serpent (A VS. st. 26 "Agni has 
put out the snake's poison . .. , which has gone af ter the biter"29; Kaug. § 24 and 

KeSava ). 
Kaug. 46, 19 ff. enjoins (a teacher) to bind a cord of darbha (darbhasulba) round 

the neck of a student who has violated his vow of chastity. From A VS. 6, 63, 1- 3, 
which are to be recited wh en the special sacrifice that is to follow immediately is 
being performed, it appears that this cord is regarded as being Nirrti's (Perdition's): 
in st. I th is deity is said to have bound it round the neck. In order to release the 
student from perdition one should sprinkle him with water consecrated with the 

above stanzas in which Nirrti is also besought to unfasten the fetters (cf. st. 2). 
Lastly, one sprinkles the student with holy water (fäntyudaka) and unfastens the 
cord . Notice that here also the material used is darbha. 

If one wishes to injure a person belonging to one of the despised social classes 

(e.g. , a potter), one should in a low voice pronounce a spell over a stalk of darbha 

( darbhe~ïkä) in his house (A VPar. 36, 14, I; see also 36, 6, 2) . As is weil known, 
in many cases the spel I alone suffices to produce the effect desired , but the substance 
over which it is muttered is as a rule supposed to intensify its power. On the other 
hand, an object which has power in its own right needs to be accompanied by a 
formula . Without a spell the essentially auspicious darbha would be useless for the 

purposes of the magic art. 
Kaug. 16, 25 teaches a nobleman to make a device for putting his enemies to 

!light: he should hang up a white-footed object (probably an arrow) with a cord 

of darbha (darbharajjvä). 

In AVP. 1,87, 1 the darbha, being the lord of the (useful) plants, is described 
as "cleaving her asunder like a girl" and requested to split the he ad or the worm, 

(his? ) wife, to cast down (her) body, to cleave it and to break (her) bones in pieces. 
Whatever the ritual practice for which these words were destined may have been, 
it is clear that the sharp darbha is here regarded as an efficacious magic weapon30 . 

In the ceremony against witchcraft Kaug. 39, 13 ff. a magic puppet (krtyä) is 
anointed etc. and wrapped round with a cord of darbha and then requested to go 
away (in order to injure the enemy etc. ). This wrapping no doubt is to transfer 
to the puppet a particular power or quality which makes it adapted for the opera

tor's purpose. 
MG. I , 11 , 6 makes mention of the girding of the bride with a yoke-rope on the 

inside of (i.e. under) her (upper- )garment, VäG . 14, 2, in the same connexion of 
a darbhafulba; cf. also Kaug. 76, 7 (päfenayoktreTJa). From the accompanying mantra 

(MG., VäG., cf. A VS. 14, 2, 70) it appears that she is girded with the mi Ik (payas, 

29. The meaning ofthe rare verb nirdha- (also ~V. 10, 160,4) is somewhat uncertain. 
30. In the post-Vedic literature we also find cases of darbha or kusa thrown by a powerful being and 

becoming a fi ery trident etc. (see, e.g. , LiPur. 1, 36, 53 f. ) . 
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or fluid) of the earth, with water and herbs, with offspring and wealth; the wish 
"may you acquire prosperity" concludes this mantra31 . The rope is loosened at a 
later moment (MG. I, 11, 20; VäG. 14, 24) af ter the rite of the seven steps, which 

is of decisive significance; it would seem that during this rite and the preceding läja
homa the bride should be especially fortified with this additional auspicious object. 

When the rope has been loosened it is tied under her (upper- )garment. It is not 

identical with the rope of darbha by means of which the ends of the garments (of 

bride and bridegroom?) are tied together (MG. I , 11, 5, which is not entirely 
clear)32. If so, the 'symbolism' of the action and of the "male knot" needs no com

ment. 
A cord of darbha is wound round the sacrificial post (ApS. 7, 11, 2; cf. BhS. 7, 

8, 17 ff.), no doubt also to impart strength to it, to save it from perdition and to 

make it more suitable to its particular purpose (cf. also SB. 3, 7, I, 19 f.; 11, 7, 3, 
I ff. ) 33. 

If, AVPar. 31,9, I argues, one wishes to perform the ceremony of 10000000 
oblations (which is a means of becoming prosperous) for malevolent purposes, one 

has to modify it, and among other things replace the darbha by the sort of red called 
sara34, the ghee by (sesame) oil (taila, of ten used in the cult ofthe dead and in mag
ic), and also the blessing svähä by the interjection phai which is characteristic of 

malevolent mantras. The difference in function between darbha and sara is clear. 

The use of sara, of which tops and roots have been c1ipped, is explicitly prescribed 
in rites for destructive or malevolent purposes: Kaus. 47, I, in contrast to I, 22 f. 
where the barhis for the Fathers is stated to be clipped at the root, that for the gods 

at the joints; 14, 7 where A VS. I , 2, I "we know the reed's father . . . " is used in 
a battle rite performed for putting an enemy to flight; 47, 52 where a burning reed 
is to concentrate its heat upon the antagonist. Notice that the I ndians derive fara 
from frTJäti "to crush, break, smash" (see, e.g., SB. I , 2, 4, I ), an etymology that 

has no doubt contributed to its suitability for malevolent purposes (cf., e.g., also 

ApS. 3, 14,3, where it means "arrow"). 

There is some difficulty in ascertaining the function of the darbha which in the 

magic procedure Kaus. 21, 21 ff., announced as rites for (the obtainment of) saps 

or essences (rasakarmäTJi) on behalf of a person desirous of prosperity (Kdava) is 
placed on3, the summit of an anthill on which that person should, on the day of 

new-moon af ter sunset, three times offer sacrificial butter - with A VS. 5, 2, 7, in 

which the summit is besought to praise a most active helper, viz. (Trita) Aptya36 

31. For the girding ofthe student etc. see Gonda, Vedic ritual, p. 152 f. 
32. See the notes in M,J. Dresden, Mänavagrhyasütra , Thesis Utrecht 194 1, p. 53; 59. 
33. Cf. a lso BS. 4, 4: 114, 15; theyüpa is girded with a triple (three-stranded) cord which is three '!)'ayä

mas long and is wound three times; the cxplanations of the number 3 in SB. 3, 7, I, 20 are based 
on ritualistic philosophy: " the threefold means lood, and food is cattle" , and " fat her, mother and 
the chi ld are three". 

34. According to Säyal)a (on ~ V. I, 191 , 3) vf~uda'!4asadrJa anlaschidras Ir~avife{alJ. 

35. Caland, Altind. Zauberritual, p. 57 translated "unter". 
36. See Whitney and Lanman, op eit., p. 224 a nd A.A. Macdonell , Vedic mythology, Strassburg 1897, 

p. 67 fr. 
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(and so to induce him to lend assistance) - in a fire which in a cup is heldjust above 
the anthill. Then he should pour rice and the residue (sa1!lpätaJ37 of the butter on 
the anthill, add some "saps" (sour mi Ik etc., see Ka us. 8, 19) and consume this mix
ture with the fairly appropriate A VS. 5, 2, 3 which refers to mingling kratu ("the 
faculty of realizing intentions by practical ingenuity") and beseeches the addressed 
food "to unite with what is sweet". The point of time is most suited for magical 

rites, anthills are chthonic and ants are among those animals which are often sup
posed to be under the con trol of magic operators38 and in this case are obviously 
expected to act - by their characteristic habit, activities and preference for liquid 
food - as "media tors" between the person offering and interested in the success of 
the rite on the one hand and the powers responsible for his prosperity on the other: 
ants were believed to transform the invigorating food and the sap of the earth into 
their hills (BhS. 5, 1,5; ÄpS. 5, I, 7, mantra); the sacrificer who utilizes these as 
sacrificial requisites, secures this food and this sap (TB. I , I, 3, 4)39. Is the darbha 
a sort of screen between the sacred fire and the subterranean powers? 

Darbha is also used as a prognostic (Kaus. 37, 1 with Kdava's comm.): if one 
takes, at haphazard, some (consecrated, Kdava) darbha in the hand, the blad es give 
a good sign, iftheir number is even, a method not unknown in the modern West40. 

The only rgvedic41 reference to darbha occurs in the last atharvanic sükta of maTJ-
4ala I, viz. 191, which is to render venomous insects inoffensive. Stanza 3 contains 
some names of grasses among them kusara, darbha and muflja. Since the stanza con
tains also the word adr:~~ä~ SäyaI)a - who explains darbhä~ by kufä~ - was of the opin
ion that it refers to " invisible ones" found on these grasses42 • Veilka~amädhava iden
tified the "invisible ones" as snakes and described the grasses as " pungent-leaved" 
(fik~TJapatträ~). The stanza occurs in a partly corrupt, partly different form also as 
AVP. 9, 6, 7 reading sarve säkam nijasyata "pine away, disappear, all ofyou, simulta
neously" (found in RV. I , 193,7 s. s. n(jasyata but there the insects are addressed) 
instead of sárve säká1!l nj alipsata of RV. st. 3. As to the curative power ascribed to 
the above grasses, medicinal properties were once also in other countries thought 
to be proper to thejoints ofseveral bamboos and so on43 • 

That the Vedic ritualists added to their natural acuteness not only knowledge 
ofthe properties ofmany plants but also an acquaintance with the habits ofanimals 
appears, for instance, from those passages where they give the advice to rely on the 
practical experience of life. If an agnihotra cow were to low when she is milked one 
should by way of rite and expiation (karma and präyascitti ) pluck a bunch of grass 
(stamba) and give it to her (SB. 12, 4, I , 12). ÄpS. 9, 5, 4 does not mention her 

37. Cf. Conda, Vedic ritual, p. 191 f. 
38. See Meyer, Trilogie, IlI , p. 56; 77; 219. 
39. Compare also H. Kriek, Das Ritual der Feuergründung, Vienna Acad. 1982, p. 142 f. 
4{). It goes without saying that the authorities also provide for possible accidents. In case the drawing 

ladle (darvï), a kürca , praslara, the paridhis, the barhis , the pavilras, a log (fuel ) are damaged by fire, 
one should perform a particular prïiyafcilla rite with appropriate mantras (BC. 4, 2, I tr.) . 

41. On the relations of the Rgveda with the main traditions ofritualism see ]. Conda, Vedic litera ture, 
Wiesbaden 1975, p. 88. 

42. See also K.F. Celdner, Der Rig-Veda übersetzt, Cam bridge Mass. 1951, p. 272. 
43. EncycIopaedia Britannica, 1970, X, p. 697. 
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lowing and causes her to eat a darbhastamba. An expiation is required because her 
lowing shows that she foresees hunger for the sacrificer and food is appeasement 
(Janti) (AiB. 5, 27, 6). Thus owing to a "religious" interpretation of the animal's 
behaviour an everyday occurrence becomes ritual practice. 

For one who is desirous of rain one should remove the utensils used at the pravar
gya at a place where darbha grass (plur.) is covered with (and is eaten by) upadika 

ants (BhS. 11, 16, 7; ÄpS. 15, 16, 5; HS. 24,6, 15) . As appears from TB. I, 1,3, 
4 these ants throw up the strengthening food (ürj) and sap (essence, rasa) of the 
earth; according to T Ä. 5, 10, 6 mentioning the same ritual mie, this grass covered 
with ants is anüiJävarï (a word ofuncertain form and meaning: "where water is pro
duced af ter (the ants)"?44, adding: "the rain-water goes over the desiccated land, 
(where these ants know how to find it (see SB. 14, I, I, 8)) ; in TÄ. 5, 15, I the 
darbhä~ are apäm anüiJävaryya~ . 

Plants, and especially rapidly growing and widely distributed green plants of 
great importance to man and his cattle, are almost universally recognized manifes
tations of nature's vitality and productiveness45 • Trees that yield everything man 
desires and full grassy plains are a well-known topic ofmany Indian literary works. 
Among the grasses darbha has almost always ranked first in sacredness. From many 
places discussed in the following paragraphs it will appear that in ritual practice 
darbha is not infrequently dosely connected with, and used for the same purpose 
as, the wood ofhighly valued and sacred trees. 

The darbha grasses are considered to be or represent the amrta "the drink of 
'immortality' i.e. of continued life" and the vïrya "manly energy" of the earth (TS. 
5, 6, 4, 2) and the sap or essence (rasa) of the (useful ) plants ( o~adhi: see TÄ. 2, 
11, I). The words of the mantra with which the bridegroom girds the bride with 
a cord made of darbha (VG. 14, 2; cf. MG. I, 11,6) are illustrative: "I gird you 
with the fluid (juice, also milk, semen, with the implication of vital power) of the 
earth, with water and plants (o~adhi), with offspring and "wealth" (property, 
dhana); being girded, acquire prosperity" : the darbha represents the fluid ofthe earth 
etc., which determine the fecundity of the bride and the prosperity of the coupie. 
The man for whom one offers on a green bunch of darbha the roots of which are 

intact with TS. 5, 6, 4, I (implying that the year produces cattIe for him) becomes 
an eater of food (ibidem, 2; SB. 7, 2, 3, 3)46. In T Ä. 6, 9, I apreta ("departed", 
i.e. deceased person for whom the obsequial rites have not yet been performed) is 
invited to take a bunch of darbhas (sic), which is "the o~adhi dear to the Fathers" . 
- In TS. 6, I, I, 7 and SB. I, I, 3,4 f. it is told that after Indra had slain Vrtra 
whose corpse had contaminated the waters, those waters that remained pure, di
vine, and fit for sacrifice became darbha . In connexion with the swing which is a 
requisite of the mahävrata ritual AiÄ. I, 2, 3 states that the ropes should be made 

44. "ist wasserhaft" ?; zu anüjjihïte, TB. 1,7, 7,2 (Caland , Sr. Äp. 11 , p. 456). 
45. Just as the other requisites the grasses belong to, or are presided over by, a deity, darbha, like the 

offering spoon (juhü) and the sacrificial butter to Prthivi (the Earth), the kürca to Prajäpati (BGS. 
1,8,3) . 

46. Authors are also weU aware of the fact that it is the sun which infuses strength into the plants 
( o~adhi, e.g. LiPur. 1, 59, 41 ). 
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of darbha, because of all plants darbha is (the only one that is) free from evil (apahata
päpman, lit. "from which the evil is warded oW'). These ropes serve to win both 
kinds of animals. Darbha, the hide of an antelope, mantras and brahmins do not 
lose their purificatory power when they are employed more than once (GSP. 2,85). 

The intimate connexion between darbha and water - "darbha (plural ) is water and 
(useful ) plants" MS. 1,7,2: 110, 14; SB. 7,2,3,2 - is already emphasized in AVS. 
19,30,5 (AVP. 13, 11,23), which admits oftwo translations: "From that to which 
the ocean and Parjanya with the lightning roared was born the golden drop (or 
globule, bindu ); from that (drop was born) the darbha" (the comm., observing that 
this description of the origin of darbha makes known the superior virtue (energy) 
of the jewel (ma,!i used as an amulet etc.) that consists of darbha, without, however, 
explaining the significance of bindu and ma,!i) and "From ... was born the .. . drop 
and the darbha". As to the bindu, I would compare A VS . 10, 10, 19 (AVP. 16, 108, 
9), where the barren cow which in this text is eulogized and to which many super
normal abilities and qualities are ascribeà, is said to have been born out ofthe bindu 
("gIobule" ) that went up aloft out of brahman's summit"47 and recall AVP. 16, 129, 
3 "what of you, 0 waters, is the bindu of the waters within the waters . .. that now 

I let go"48: the preceding and following paragraphs, which run parallel, read 
"wave", "calf', "bull", "embryo" etc. instead of bindu. It would appear to me that 
the bindu just as the embryo (garbha) in 16, 129, 7 (hiraT!)lagarbha in AVS. 10, 25, 
19) was considered to be a sort of ovary produced by (the roaring of) the ocean 
and developing into the darbha . It may be remembered, for instance, that in a later 
period the word bindu was, in the theory of drama tic art, used to denote the sudden 
development of a secondary incident which, like a drop of oil in water, expands 
and furnishes an important element in the plot, and that in Sivaism the term is 
employed for the eternal and omnipresent material cause of the pure worlds which 
God 's creative power causes to evolve with the result that the "pure realities" come 
into being49. 

The story ofthe origin ofthe darbha is found in several brähma,!a passages50 . When 
Indra slew Vçtra, TS. 6, I, I, 7 informs us, "he died upon the waters. What of the 
waters was fit for oblation and sacrifice, accompanied by or presided over by a 
deity, that went up (and) away and became darbha (plural ). In that he (the offi
ciant) purifies (the sacrificer) with bunches of darbha , he purifies him with waters 
that are fit for oblation ... ", the au thor goes on to explain the significance ofpurifi
cation with two, three or more stalks. (See also TB. 3, 2, 5, I ) . In MS. 3, 6, 3: 63, 
4 the story runs, with some variation, as follows: when Indra had slain Vçtra on 
the waters, "what of them was fit for sacrifice ... went out (of them) and became 
the (useful ) plan ts (o~adhayas); of these the darbhä~ are (the ) fiery energy (tejas); 

47. Compare the simile in MaitrU . 6, 35 " Iike drops that spring up con tinua ll y . . . " R . Pisehcl , in 
ZDMG 36, p. 135 was ofthe opinion that bindu here refers to a pearl. 

48. For the complete context see Whitney and Lanman , op. eit., p. 581 (on AVS. 10, 5, 15 fT. ) . The 
waters are here used as a missile . 

49. In AVP. 7, 7, 9 the darbha is ealled "a king who belongs to the oeean" or, rather " is the oeean's" 
( räJä samudriya~) . 

50. See a lso S. Lévi , La doctrine d u saerifiee dans les brähma~as , Paris 1898, p. 161. 
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these, one should know, are (the) dry (dried up) waters; it is their fiery energy that 
he secures. There are three kinds of waters, the celestial, the terrestrial and those 
that belang to the ocean. All these appeared as (??) darbha; that is why darbha is 
a means of purifying". The versions of the story given at KS. 23, I: 73, 18 and 
KapS: 35, 7: 183, 9 are similar, but there is an addition: "that is why one purifies 
(or "makes clear", punanti) water with darbha (plural); in that one purifies (the sacri
fieer, pävayati) with bunches of darbha one purifies him with the liery energy of the 
waters, ofthe (useful ) plants". See also KS. 30, 10: 192, 13; KapS. 46, 8: 282,16 
where bunches of darbha are likewise "identified" with the tejas of the waters and 

the plants. The author of TB. 2, 7,9,5 argues that darbha (plural) is the fiery energy 
(tejas) and brilliant vital power and prestige (varcas) of (the ) water (s) and that 
by purifying same body by means of bunches of darbha - eXplained by the comm. 
"particular branches fumished with same tubular darbha stalks" - one sprinkles him 
with tejas and varcas. 

See also TB. 3, 2, 5, I ; SBM. I, I, 3, 5 (SBK. 2, I , 3, 2): the darbhä~ of which 
the strainers are made sprung from the waters which flowed over, when Vrtra had 
been killed; they represent the water which was not putrified; also SBM. 7, 2, 3, 
2. In TB. 3, 3, 2, I and SB. 2, 2, 3, 11 darbha (darbha grassstems) is briefly said to 
be (mean, represent ) water. For water as a substitute for darbha see TB. 3, 7, 3,4'1. 
In MS. I, 7, 2: 110, 4; KS. 8, 15: 99, 3 and KapS. 8, 3: 82, 6 the darbhä~ are said 
to be, or rather represent, the waters and the plants. 

In the section on the re-establishment ofthe sacred lires (punarädheya) the au thor 
of TS. I, 5, I, 4 observes th at they are established with darbha (that is, not with 
firewood ), in order to employ something that is not - like the wood used in the 
agnyädheya ritual - wam out by use (ayätayämatväya)'2. " He establishes (the lire ) 
with darbha (plural ); verily af ter having won it from the waters and the plants he 
establishes it". 

Darbha, being equivalent to water, is in certain circumstances to replace it: the 
man who offers the agnihotra with clarified butler should, in deviation from BhS. 
6, 10, 8,3 prescribing th at water should be poured into the milk, put two sprouts 
of darbha (darbhataru,!a) in it (6, 14, 16; alsoJG. 1,2: 2, 11 ); cf. ÄpS. 6, 15,5 men
tioning one or two tops of darbha (darbhägre; also ÄpG. 1,22; BG. 1,3, 11 ) stalks. 
HS. 3, 7, 116: 357 uses the compound darbhatr:,!äbhyäm (also found in ÄgnG. I, I, 
I : 3, 21 ) and SS. 2, 7,12; VaikhG . 2, 9: 28, 7 kusataTU,!e. The accompanying mantra 
is in ÄpS. "I do not take away thy ardour" which in 6, 6, 7 and MS. 1,6, I, 18 
is used when a drop afwater is added to the milk. See, e.g., HG. I, 1,27 and ÄgnG., 
l.c ., dealing with the preparation of sacrificial butler. 

One of the ceremonies that take place on the fifth layer of the great sacrificial 
structure (agnicayana) is the dragging of a bamboa pole in the four directions round 
the centre of the fireplace by the adhvaryu. Ta th is pole this officiant has tied afrag, 
an avakä plant - which , Iike the frog, means water (SB. 7, 5, I, 11; 9, I , 2, 21 ) and 

51. See p. 46; 60 above. 
52. For the version ofthe story in SBM. and SBK. see p. 36 above. 
53 . Cf. Dhürtasvämin on ÄpS. 6, 15, 5 praliIekapratyamnaya~. 
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a bunch of darbha grass (darbhastamba, BS. 10, 48: 50, 2) to the accompaniment of 
TS. 4, 6, Ic ff. (VS. 17,4 ff.). In these mantras Agni, being surrounded, is besought 
to be purifying and auspicious, to descend upon the earth and the waters and to 
bring the gods to the yajfla (sacrificial worship ) and oblation of those speaking; the 
frog is requested to make the rite auspicious. According to SB. 9, 1,2,20 ff., which 
mentions a bamboo-shoot instead of the darbha and declares these three to be three 
kinds of water, this is a rite of appeasement and gratification: when the fireplace 
is built up, Agni is being born and is born for every kind of food represented by 
the frog etc. See also TS. 5, 4, 4, I ff. 

TS. 5, 6, 4, I f. furnishes us with an important piece of information. In a discus
sion of the agnicayana ritual it is stated that at a certain moment one offers on a 
bunch of darbha (darbhastambe); "the darbhä~ are the amrtam (the draught of) 
'immortality', i.e. continuance of life) , the vïryam (i.e. energy and virtue) of the 
earth; he offers on it, verily he is propagated" . Here the earth, producer oflife, ap
pears as the great spring of power. Contact with the earth had a special significance, 
not only to the Vedic Indians but also to the Romans and the ancient Germans>4. 
The soil, justly believed to have an invigorating power, was supposed to impart 
fresh energy. That is why, for instance, new-born children were, in ancient Ger
many, Mrica and elsewhere, placed on the ground in order to impart strength to 
them. Grass pulled out with the earth sticking to the root was na symbol of the 
home soil in our sense of th is term, it participated in the invigorating power of the 
soi!. - Am I right in thinking that it is the vïrya of the earth that helps us in solving 
the difficulty presented by the adjective "made by energy" (vïryakrte) which in TB. 
2, 7, 17, 3 is added to the bunch of darbha on which the hair of the royal sacrificer 
is placed af ter he has been shaven?55 

It will strike the attentive reader that the use of darbha is not infrequently pre
scribed in the same ritual context as that of branches or twigs of some important 
trees, among them the sacred p1akra;,6. The he-gaat (the victim to be killed on the 
occasion of an animal sacrifice) is touched and brought near and dedicated with 
two blades of darbha with the words "for refreshment thee" (i.fe tvä, notice the 
singular) and a green plak.fa branch with leaves which has been taken with "thou 
art an encourager" (upävïr asi57 ) (MS. I, 8, 3, 2; see also TS. 6, 3, 6, I; I, 3, 7 a 
etc.58; BhS. 7,9, 11; ÄpS. 7, 12, 5; 8; 14, 7,4). As to the plak.fa, according to the 
mythical story told at SB. 3, 8, 3, 10 ff. this tree (the ficus infectaria or religiosa) 

54. See, e.g., A. Dieterich, Mutter Erde, Berlin and Leipzig 31925, passim; W. Havers, in Festschrift-P. 
Kretschmer, Wien (Vienna) 1926, p. 55; H. Wagenvoort, Roman dynamism, Oxford 1947, p. 17 
f. etc.; M. Eliade, Traité d 'histoire des religions, Paris 1949, ' 1975 (patterns in comparative reli
gion, New Vork 1958, § 83 fT.); Gonda, Vedic ritual , p. 83 etc. 

55. See p. 83 below. 
56. I refer to O . Viennot , Le culte de I'arbre dans l' Inde ancienne, Paris 1954, p. 268, s.v. 
57. Uvala on VS. 6, 7 explains this word as upa samïpe auaslhilal) auali raJqafity upäuï~, duirrya~ sakhä luam 

asïty arlha~ (Mahïdhara likewise). Hence Griffith 's no te (White Yajurveda, p. 52): " He takes up 
and addresses some grass which, as a companion, encourages and guards him in his work"; Eggel
ing (SB. 3, 7, 3, 9): "chcerer"; Keith, Veda BI. Y. S., p. 521 and van Gelder (MS. 1, 8, 3, 2): 
"impeller". 

58. I refer to Keith , Veda BI. Y. S., p. 42. 
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represents the sacrificial essence that had originated in TvaHar's spitde. The fre
quent formula i.fe tvä59 is pronounced in connexion with the cutting of a paläsa 

branch (VS. 1, 1; SB. 1, 7, 1, 2) or of aparTJa (or samï) branch to drive the calves 
from the cows (TS. 1, I, I, I; TB. 3, 2, 1,3; ÄpS. I, I, 10 f.) (but this mayalso 
be done with blades or bunches of darbha (ÄpS. 1,2,3; see MS. 1, I, I, 18)); the 
putting of butter on the sacrificial cake (SB. 1, 2, 2, 6), the drawing out of the vic
tim's fat (TS. 6, 3, 9, 3); the wiping olf of the fat from the ladle (ÄpS. 6, 10, 10) 
and on various other occasions. The formula is stereotyped: the two darbha blades 
are obviously regarded as a unit. 

From the classification found in GG. 4, 7, 91f. it may be inferred that darbha was 
considered the most valued of grasses60• In selecting the site of a house one should 
take into account that soil on which darbha grows is most suitable for - and should 
be chosen by - one desirous of brahminical illustriousness; soil covered with firm 
grass (brhattrTJai~) for one desirous of physical strength, soil covered with tender 
grass (mrdutr1!ai~) by one desirous of cattle61 • It is clear that these th ree types of men 
correspond with, or belong to, each of the three Aryan social classes. - The first 
article mentioned by Baudhäyana in his long enumeration of the requisites for the 
piling of the great sacrificial place is twenty-two bunches of darbha; after this follow 
the ghee, the horse, bricks, the golden image and so on (BS. 1,27: 26, 1)62. When 
in long enumerations of the requisites for a sacrifice darbha occupies the first place 
before fuel etc. (~B. 5, 2, 3; BS. 28, 10: 361, 4), in a chapter on the srämaTJaka fire 
ofa hermit the requisites to be collected are indicated by "darbha and so on"63, and 
in a following specification the kürca (bundie of grass) for strewing round the fire 
is mentioned first (VaikhDh. 2, I: 122,6; 7), the authors be tray their opinion on 
the relative importance of the sacrificial grass64. 

From a passage such as ViSm. I, 3 it may be concluded that darbha was also in 
the view of an au thor on dharma an essential element of the Vedic ritual65. When, 
after the night of Brahman, Vi~t:lu purposed to create living beings he assumed the 
shape of a boar. The feet of th is mythical animal were the Vedas (the fundamental 

59. Keith, Veda BI. Y. S., p. 42 (TS. I, 3, 7 a) translated "for striving thee", notwithstanding TS. 
6, 3, 6, 1 incorrectly. 

60. A Sivaite "who aims ai (the highest goal) finalliberation, shall worship Si va with darbha grasses" 
(SivaPur., Rudra, I, 14,25). 

61. Darbha growing in a field of sesame and having seven blades is very auspicious (Kane, Hist. 
Dharm. 11, p. 657). 

62. Characteristically, the section on the prerequisites in the long and detailed description of the 1975 
performance of the agnicayana (Staal, Agni, I, p. 240) begins as follows: "Quantities of darbha grass 
and kusa grass are procured from Kara!ma~~a in South Malabar". 

63. See also places such as AVPar. 33, I, 7 o~adhayo darbhaprabhrlaya~. 
64. According to tradition an ancestor of the räja of Kollengode brought darbha grass for the rituals 

conducted by the brahmins of Kerala; the supply of darbha and other requisites came to be a mono
poly of his family; this right was supposedly granted by Indra (Raghava Varier, in Staal, Agni, 
11, p. 286. Cf. also Kunjunni Raja, ibidem, 11, p. 308) . 

65. "Any (ritual) action performed without darbha and without the sacred cord is useless and brings 
no reward" (KürmaPur. quoted in Krtyaratnäkara, p. 47) . - In GobhS. 1,20 fit is said that the 
darbhas used in (solemn) sacrifices are greenish, those used in domestic rites yellowish, those used 
in vaisvadeva offerings dark-pale. 
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eternal truth ), his tusks the posts to which the victims are fastened, his teeth we re 
the sacrificial rites ( kratu which means something like "the faculty of realizing inten
tions by practical ingenuity etc."66), his tongue was the sacred fire (remember Agni's 
epithets havyäd "eating the oblations", the various references to Agni's tongues etc.), 
his mouth the great fireplace (ci{{>7 ), Brahman his head (cf. places such as .B.V. 2, 
16,2 where Indra is said to bear kratu (see above) in his head (fïr~al'Ji) and as .B.V. 
I, 152,7; 2, 17,3); his hair (i. e. his covering) the darbha (on the sacrificial place)68. 
- In GarbhaU. 5 the human body is 'identified ' with the sacrificial ground: the 
ähavanrya is in the mouth etc., the hair ofthe head is the darbhä~. See also Pra~agnU. 
3 and 4. 

Just like kusa, darbha occurs in passages dealing with objects made by man and 
used as tools. According to BhS. I , 6, 5; ÄpS. I, 6, 4 and Vaikh. 3, 5: 36, 7 the 
broom (veda) is made ofdarbha-blades. BhS. 1,5, II (cf. ÄpS. 1,5, 12) makes men
tion of a rope or string made of darbha-blades with or without roots . In BhS. I , 4, 
4 (cf. ÄpS. I , 4, 10) the material is taken out of the grass for the barhis. The two 
cords (rasane) which are wound around the sacrificial post are likewise made of 
darbha (MS . 1,8,2,23). - A very simple tooi is required to draw a line on the sacrifi
cial place; yet the authorities want th is to be done with a blade of darbha: cf. GG. 
4, 3, 2, where in a description of the anva~!akya ritual69 a line is drawn from north 
to south with the mantra "the asuras have been driven away"70. See also BGS. I , 
4, 4; 5, I , 2. Vet it is not only because darbha is almost always available that it is 
prescribed for wiping the chariot of the newly married couple clean (MG. I , 13, 

3), but also because of its inherent properties: the alternative, a garment, should 
be new, " for the sake ofunimpaired vigour" (SB. 3, 1,2, 19). The same observation 
applies to the use of staiks or bunches of darbha as a substitute for a twig of a paläsa 

or samï tree to drive away the calves (ÄpS. I, 2, 3) . 
MS. 3, 6, 2: 61, 20 states that the patron of a sacrifice being consecrated is 

anointed with fresh butter which pertains to all the gods (sarvadevatyam) and that 
one stirs it up with two tufts of darbha ( darbhapifl.Jüla) : cf. TS. 6, I , I , 6 " he anoints 
with (a staik) which has a tuft (tüla) , for (in daily practice) men anoint with (a 
staik) without a tuft" . - When on a certain occasion one is in doubt what one ought 

to do, viz. go to (the pi ace of) the concluding bath or not, one should perform a 
purification with darbhapifl.Jülas , for then one undertakes the bathing rite and one 
does not undertake it; one chooses both possibilities (KS. 37, 1: 85, 9); cf. TB. 2, 

66. See ] . Gonda, The Vedic morning litany, Leiden 1981 , p. 109 fr. 
67. ] . ] oll y, The institutes ofVishnu, S.B.E. 7, Oxford 1880 (Delhi 1965), p. I translated " pyre" hut 

rememher that citik(pti means " the arrangement of a sacrifi cia l place" (the so-ca lled a ltar, Sulhas. 
2,80) and tha t eiti denotes the layers of the same (ÄpS. 16, 34,3; 16, 35, I; 19, 15, 4; HS. 18, 
8, 14 etc. ). 

68. In the post-Vedic period the plants a re said to have heen produced from the hair ofVi~~u (ViDhP. 
I, 139, 12) or of Bra hmä (e.g. MärkP. 48, 27). - For hrahmins going to the forest LO fetch twigs 
and darbha see, e.g., SivaPur. , RudraS. 5, 58, 19. 

69. Gonda, Vedic ritual, p. 455 r. 
70. Even today the lines for a sacrificial ground are drawn with darbha grass (sec, e.g. , e.G. Diehl , 

Instrument and purpose, Lund 1956, p. 124). This ritual ac t is call ed ullekhana " the marking" (KS. 
7, 4, 9). Sec also Staal , Agni, p. 306: " the a rea for the mahävedi is marked with darbha grass and 
the wooden knife". 
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7,9,5, and the comm. on TB.: although it is not actually performed, the concluding 
bath is regarded as being performed by the cleansing with the darbhapifijülas71 • 

Being pure itself, darbha makes indeed an excellent sprinkler and means ofpurifi
cation and consecration. One should sprinkle one's house periodically with a hand
ful of darbha (darbhamu~!i) and the five products of the cow in order to preserve its 
prosperous condition UG. 2,6: 31, 13; ÄgnG. 2, 5, 9: 88, 8). Because ofits origin 
in those waters which remained pure and fit for sacrificial use (Juddhä medhyä~, SB. 
7,2, 3, 2; see I, I, 3, 5 etc.), the darbha is medhya, 3, 1, 3, 18, and its staiks are a 
means of cleansing (pavitram, ibidem: "therefore the officiant purifies the patron of 
the sacrifice with a darbhapavitram"; cf. MS. 4, 2, 7). See also SB. 13, I, 1, 2, dealing 
with a rope made of darbha , which is apavitram, by which the sacrificial horse is 
purified (also TB. 3,8,2,3); SB. 5, 5, 4, 22; 7,3,2,3 one sprinkles sacrificial food 
with darbhä~ (darbha stalks), because these are iuddhä medhyä~; 9, 2, I, 12, where 
Eggeling translated darbhä~ by "sacrificial grass-stalks" (similarly, and "(he sprin
kles) with their tops; the top (is sacred) to the gods"); 5, 2, 1,8 one should know 
that darbhä~ are medhyä~; TB. 3, 2, 5, I " in that (the adhvaryu ) purifies the (sprin
kling) waters with darbhä~, it is with those medhyä~ waters, fit for sacrifice and pre
sided over by gods that he purifies them" . - The person who performs the västuia
mana (expiation or purification ofa new house ) should sprinkle it everywhere with 
a branch of an udumbara, a paläia or a iamï or also with a handful of darbha whilst 
going round it from left to right three times (BG. 3, 5, 19)72. - On the twelfth day 
of the agnicayana ceremonies the adhvaryu takes clarified butter, curds mixed with 
honey, a handful (grumu~!i) of darbha and a bunch of avakä plants; thereupon the 
pratiprasthätar proceeds to sprinkle the fireplace with the curds by means of the 
darbha and covers it with the bunch of avakäs (BS. 10, 50: 52, 1; 14). 

For sprinkling a victim with two blades of darbha see Kaus. 44, 10 (vamiamanam). 
In a passage on the preparatory acts in connexion with the sacrificial material (nir

väpakaraTJa) Kaus. 61,6 has the hide (from which a vessel with water has been 
taken) and the oblation sprinkled with the extremities (tops) of darbha 73 • 

On the making of darbha strainers (Pavitram) we find some information in ÄpS. 

I, 11, 6 ff.: they should be made of two blades of darbha which are of the same size 
(breadth etc.), one span in length, the ends of which are uncut (because they are 
used in a rite for the godS74

). They are cut with the mantra TB. 3, 7,4, 11 aa "You 
are the pair of strainers that belong to Vi~~u . Let Väyu purify you with mind 

71. It is no part of my task to discuss the ritual use of darbha as a purifier in post-Vedic and modern 
times. Let it suffice to recall that, for instance in South India, those who cannot bathe in water 
are recommcnded to bathe in or purify themselves with one of the products of the cow, sacred 
ashes, a mantra or darbha grass (C.G. Diehl, Instrument and purpose, Lund 1956, p. 74). 

72. Sprinkling water by means of darbha is customary up to the present century. For instance, citing 
J.S. Campbell, Notes on the spirit basis of belief and custom, Bombay 1885 N.M. Penzer in C.H. 
Tawney's Ocean of story, I! , ' Delhi 1968, p. 229 informs us that in Bombay, wh en a woman dies 
in pregnancy, her corpse, af ter being bathed and decked with flowers and ornaments, is carried 
to the burning-ground, where her husband sprinkles water on it from the points of a wisp of darbha 
and repeats mantras. 

73. SeeJ. Gonda, The Savayaji'ias, Amsterdam Acad. 1965, p. 97; 135 f. 
74. See above, p. 30 f.; 53; and 66. 
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(spirit, manas)" (which endows them with their particular quality) (by means of 
some instrument) not with one's nail, holding some grass (tr:TJa) or a piece of wood 
between (the darbha and the instrument). ÄpG. I, 19 refers to this place, adding 
that no mantras are pronounced, obviously because it is a repeated action75 • InJG. 
I, 2: 2, 7 dealing with two staIks that are to be taken from the prastara76 the author 
adds that they should not bear a young shoot in them and that the one who cuts 
them holds them between his thumb and 'third finger. FOf the use of two similar 
blades of darbha with unbroken points of one span's leng th as "purifiers" see, e.g., 
HG. I, 1,23 (also BhG. 3, 16: 85, 3). - See also SB. 3, 1,3, 18 "he (the adhvaryu ) 
purifies him (the patron) with a darbhapavitra". 

Often mention is made of a pair of purifiers (pavitre) 77 which are laid, e.g. over 
the äiYa-pot when it is filled (ÄpG. I, 22); - the expression viläpyotpüya (BS. 2, 17: 
63, I ) means "having melted (the sacrificial butter) and purified it by means of 
a pavitra consisting of two darbha stalks"; see also places such as MS. I, 5, 4, 18 -
over a vessel in which water is poured (KS. 2, 5, 13); or are used to purify the sprin
kling water (BhS. 2, 6, 13 cf. also ÄsvS. 5, 12, 15). 

Other pI aces attesting to the employment of darbha as an instrument of purifica

tion - pa vit ram vai darbhä~ (TB. I , 3, 7, I ) - are SB. 3, I, 3, 18 " ( the officiant) purifies 
(the patron who is being consecrated) with a darbhapavitra; for unfit for sacrificial 
rites is man; he is foul within, because he speaks untruth, and darbha is fit for sacrifi
cial use (medhya) and apavitra"; TB. 1, 7,6,4 "he (the adhvaryu ) purifies with 101 
bunches of darbha: a man lives 100 years, he has 100 energies, his person (ätmä) 
is the 10 I ""; this place refers to the purification of the royal sacrificer who has the 
räJasüya performed: see also BS. 12, 9: 99, 11 and ÄpS. 18, 4, 5, adding in 6 that 
the sacrificer himself also applies ointment to his eyes with 10 I darbha bunches, the 
right eye with 50 and the left eye with 51 (MS. 4, 4, 3: 52, 15)18. - See also TB. 

75. Gonda, Vedic ritual , p. 79. 
76. See ch. X!. 
77. For a post-Vedic definition of the form and function of apavitram see, e.g., Mrgendrägama 6, 52: 

" two tops (of blades) of darbha as long as a span, doubled and connected together (i. e. of which 
the middle parts ding to each other and the ends are connected with each ot her, comm. ); it is 
a means ofdestroying obstades and defi ciencies (faults ), glowing by the fi ery energy ofthe peculiar 
property ofthe (a ) mantra" . - The termpavitra appears to have been transferred to various objects 
which are worn round the neck of the image of a god (yajnopavïta or y ajnasütra , the sacred thread ), 
on its head (firomala, turban), (bahumala, bracelet or malw!a, crown), etc. These various objects 
are in the agama literature collectively indicated by the same term , pavitra ( Pürvakära~ägama, 122, 
16 f. ). In the Sivaite cult of the Ägama litera ture a pavitra made of co tton - or of si Ik, bark, linen, 
darbha or muilja (Somasambhupaddhati, Paviträroha~avidhi, st. II tr. ) - is every year on a fixed 
day put on the image of Si va in his sanctuary. Validating all other regular ceremonials throughout 
the liturgical year this ceremony is a sort of general prayafcitta rite neutralizing all bad or injurious 
consequences of defects and mistakes committed in worshipping Lord Siva as weil as various per
sonal sins and omissions. One expects the god to make everything amicted or injured free from 
amiction or injury and to make that which has been done badly perfect (st. 96 f. ). The performer 
observes a vow. The ceremony includes also homage paid to Si va by means offiowers, aurvä grass, 
unhusked barley-corns (st. 113). Sec also Rauravägama, ed. N.R. Bhatt, Pondicherry 1961 , ch. 
25 and for a discussion H. Brunner-Lachaux, SomaSambhupaddhati, 11, Pondicherry 1968, p. VII 
tr. andJ. Gonda, Medieval religious literature in Sanskrit, Wiesbaden 1977, p. 79 etc. 

78. For particulars see J.C. Heesterman, The ancient Indian royal consecration, Thesis Utrecht, 
's-Gravenhage 1957, p. 93 f.; 99. - See however also KS. 19,2,27; SB. 12, 7,3, 22. 
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3,2,3, 4 (säk~ät pavitraTIJ darbhä~); 3, 8, 2, 3. AiB. 1,3,8 "they purify (the patron 
who is being consecrated) with 2 F9 bunches of darbha"; BhS. 10, 5, I (three times, 
each time with seven clusters; also MS. 2, I, I, 40); cf. ÄpS. 10, 7, 5 f. referring 
to TS. 6, I, I, 7 f.; BGPar. 1,3, 7 "he who is to perform Vedic rites should bathe 
at a sacred bathing-place, don a new garment, sip water, purify himself with 21 
bunches of darbha"BO. 

In the remarkable passage GG. I, 7,21 ff. (KhG. 1,2, 12 f.) the author states 
that the sacrifieer takes two darbha blades from the barhis, makes purifiers (pavitre) 
of them and cuts them off, not with his nail, with the words "you are pavitre, belong
ing (sacred) to Vi~l)u (vai~TJavyau)". Thereupon he wipes them with water with "by 
Vi~l)u's spirit (mind, manas) you are purified (püte)". This passage is to a certain 
extent elucidated by BGP. 1,3,7 "it is recognized that darbha is the means ofpurifi
cation (pavitra) , Vi~l)u is the pavitra, he is the firm foundation". The underlying idea 
appears to be that Vi~l)u is the ultimate cause of the purificatory virtue of the 
darbha. - This god is indeed the representative of the eternal and omnipresent per
vading and blessing stream of energy, who is believed to be identical with various 
mighty devices for ensuring the operation of the powers for good, to be identified 
also with various plants, to be a protector rendering important services to gods and 
men, to be identical with the sacrifice81 . As to Vi~l)u's manas, the "spirit" or "mind" 
- the term defies any attempt at literal translation - this is also in this case not only 
an important attribute of a (high) god, but also a substitute for its personal bearerB2• 

In view of the paucity of the references to Vi~l)u's role in the above process it may 
be asked, how far it was an accepted doctrine or how far officiants and sacrificers 

we re aware ofit. 
Occasionally, the darbha and the parTJa tree - i.e. the paläfa, butea frondosa (cf. , 

e.g., SB. 3, 3, 4, 10; 11, 7, 2, 8, the word parTJa also means "Ieaf') which is regarded 
as the wom b of all trees (AiB. 2, I, 10 ff.) and as being or represen ting brahman and 
is likewise a means ofpurification etc.83 - combine so as to form a composite purifi
catory agent. In TB. 3, 7, 4, 18 tt the parTJa (here a twig of this tree) and the darbha 

"which both purify the oblation offered to the gods" are recommended to the pro
tection of Vi~l)u, the god who is of ten 'identified' with the sacrifice which he 
guards and protects84 • This mantra (tt) should be recited when the so-called Säkhä
pavitra "an instrument of purification fastened to a twig" (cf. BhS. I, 6, II f. ; ÄpS. 
1, 6, 9 (and BS. 1,3: 4, I ): without making a knot one should fix the lower ends 
of the darbha blades with the lower end of the twig and the upper ends with the 

79. See Gonda, Vedic ritual, p. 40 f. For the same number of darbhapifljuläni see MS. 4, 8, 7: 115, 7. 
Staal, Agni, I, p. 317, describing the performance of a rite of purification ("ü~mä~4ahoma) in order 
to free the patron and his wife from evil mentions that the former is purified by a stroke of 21 
blades of darbha, the latter by a stroke of 22 blad es . 

80. See also Staal, Agni, I, p. 329. 
81. I refer to J. Gonda, Aspects of early ViglUism, Utrecht 1954, 2Delhi 1969, passim and especially 

p. 171 fr.; Vi~~uism and Sivaism, London 1970, ch. I. 
82. ]. Gonda, The creator and his spirit, Wiener Zs. f.d. Kunde Südasiens, 27 (1983), p. 5 fr. 
83. See Gonda, Vedic ritual, p. 109 f. etc., and, e.g., SB. 5, 3, 5, 11. 
84. For particulars see]. Gonda, Vedic gods and the sacrifice, Numen, 30 (1983), p. 22 fr. 
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upper end; for the use ofthis instrument see, e.g., BhS. I, 12, 14; ÄpS. I, 12,3 ff.; 
VaikhS . 3,5: 36, 13 deposited by the adhvaryu to be used the next morning (ritual 
offull and new maan, ÄpS. I, 14,6). For threefold darbha - i.e. the purifier consist
ing of three85 blad es of darbha - fastened to a twig of the paläfa (= parTJa ) tree and 
used as a strainer for the purification of sacrificial milk see TB. 3, 7, 4, II Y and 
BhS. 1,6, 13; ÄpS. 1, 6, 10. 

Same relevant information is furnished in TB. 3, 2, 3, 3 f.: this strainer is three
fold, because it is composed of the three breaths präTJa, apäna, and vyäna, which are 
put into the patron of the sacrifice when it is used; it is fastened to a twig of the 
paTTJa, which is connected with the soma (see SB. 3, 3, 4, 10), in order to give the 
twig identity of origin with the soma; "darbha is evidently apavitram". - The combi
nation of four layers or bunches of paläfa sticks and four blad es of darbha which have 
grown out of the stubbles (upolava86 ) is in alternate order to be placed as eightfold 
fuel on a sattra fire in which ghee is offered; the smoke should be inhaled, the trick
ling grease consumed by the man who performs this so-called samudra rite in hopes 
afbetter fortune (Kaus. 18,32 ff. with the comm.). - Another reference to the com
bination of darbha and parTJa may find a place here. Contrary to custom a certain 
KeSin undertook the consecration whilst being seated, not on the skin of a black 
antelope (SB. I, I, 4, 3) but on darbha and parTJa (i.e. parTJa leaves) which he 
obviously regarded as equivalent OB. 2, 53) . 

Dealing with the making of the upavefa, a stick of green wood employed for stir
ring the sacrificial fire , BS. I, 3: 3, 19 says that one should from the branch used 
- i.e. the paTTJa branch (mentioned BS. I , I : I , 7) with which the calves are driven 
away - measure the length of a span, fasten round it tubular staiks of darbha and 
prepare out of that the implement for purifying called Säkhäpavitra. BhS. I, 6, II 
speaks of apavitram equipped with blades of darbha (darbhamayam). See also ÄpS. 
1,6, 7 ff. In the accompanying mantra (TB. 3, 7,4, II y) the darbha, also described 
as threefold (trivrt) and as being of the length of a span, is expected to make, as 
a most purifying strainer, the milk (of the sä1?lnäyya offering) fit for oblation (BhS. 
13; ÄpS. 10). The mixture called mäsara (mahävrata ritual ) curds, pulverized barley 
etc. - is stirred with darbha blad es (ÄpS. 19, 5, 8 f). 

Af ter having stated th at in imitation of the gods, who placed plants (o~adhi) 
thereon, a bunch of darbha is put (on the middle of the site of the great fireplace , 
agnicayana ritual) the author of SB. 7, 2, 3, 2 subjoins the following explanation: 
"when Agni is built up, he is barn for all kinds of food ; these darbhälJ contain that, 
because they are bath water and plants (o~adhayalJ) . .. As to the darbhälJ, inasmuch 
as they are darbhälJ , they are o~adhayalJ, and thus one gratifies Agni by bath kinds 
offood". See also SB. 8, 3, I , 11 ; 9, 5, I , 36. 

If a householder wishes to do himself the work bath of the hotar and of the brah

man, he should place on the brahman's seat a parasol (providing honorific protec
tion )87, or an outer garment, or a water-pot (an auspicious object) or a bolster in 

85. For the signifi cance ofthe number 3 see Gonda, Vedic ritual, p. 30 fT. etc. 
86. See p. 77; 94. 
87. Gonda, Vedic ritual, p. 146; 194; as to the garment, p. 142 etc., to the water-pot, p. 388; 409. 
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the form of a puppet of darbha (darbhaua{u, GG. 1, 6, 21; KhG. I , I, 23 does not 
mention this object). 

The institutor of the ceremony of preparing the sacred fires (agnyädhäna) begins 
by strewing blades of darbha in such a way that their panicles are turned towards 
the east and sits down on them (BS. 2, I: 34, 2)88. After the construction and conse
cration of the fire-places darbha is spread all over the mahäuedi, "especially thick in
side the hauirdkäna and sadas halls, and on the ästäua area where the first stuti will 
be sung"89. TS. I, I , 11 , I h (full and new moon sacrifices), BS. 6, 30: 194,9 (agni
~{oma) is recited: "Divine grass, I strew thee soft as wool, a good seat for the gods". 

A person desirous ofstudying the Veda should spread darbha, sit down on (this ) 
darbha the panicles of which are turned towards (the auspicious regions ), the east 
or the north, hold a handful of darbha in his right hand90 and recite or sing . . . 
(ÄsvG. 3, 2, 2; SVB. I, 3, 2). The same custom obtains in case somebody wishes 
to study the prauargya texts: he should, outside the village, make a fire , enclose it 
(wi th grass), touch boiling water ete. and th en with his teacher recite the texts, 
seated on darbha to the west of the fire and holding darbha in his hand (ÄpS. 15, 
21, 10). When the teacher initiating a pupil is going to recite the säuitrï etc. he sits 
down on a kürca, the pupil on darbhä~ (BG. 2, 5, 38 f. ). 

In ÄpS. 14,20,8 we read that on a certain occasion a brahman is seated on darbha 
grass (plural); also GG. 4, 2, 34 on a pure spot, on darbha; on the sou th side (ÄpG. 
1,2 1; BG. 1,3, 10; BGPar. 1, 5,4). Also BGS. I, 1,3. So are gods: manifestations 
ofVi~I;lU in VaikhG. 3, 13: 44, 16 (darbhäsane~u); seats for the gods are on a pure 
spot arranged by means of eastward-pointed darbha (HG. 2, 18, 10); see also 
AVPar. 44, 2,7. MG. 1,6,2 (which deals with the installation ofa particular fire ) 
seems to refer to seats of darbha or handfuis of darbha serving as seats. It is worth 
noticing that darbha used for this purpose could also be denoted by the term pauitra 

(e.g. Manu 3, 210). 
The motive prompting Vedic man to sit down on the protective and purificatory 

darbha was the fear of being seated on the bare ground. SG. 4, 11 , 20 forbids the 
snätaka explicitly to do so, no doubt in order to prevent the power with which he 
is charged from flowing away91. 

In a later passage (VaikhG. 5, 1: 68, 5) the man who is to die and wishes to rea
Iize his identity with Brahman or the Universal Ätman is given the advice to sit 
or !ie down on darbha which has been placed on sand92. 

Generally speaking, it may be said that a person, who, participating in a ritual 
ceremony, is seated or standing on darbha (kufa) grass is supposed to be in a sacred 
place. This seems also to be the meaning ofVaikhG. I, 10: 11 , 17" .. . and (he ) 
lays, repeating the mantra "sitting on (supplying) a good seat for (to) the gods" 

88. Staal, Agni, p. 283: "Theyajamäna si ts down on a bladc of grass, placed upon his tortoisc scat". 
89. Staal, Agni, p. 590 (agnicayana). 
90. See p. 21 above and Gonda, Vcdic ritual, p. 469. 
91. I refer to Gonda, Vedic ritual , p. 63 f. 
92. For later occurrences see, e.g., LiPur. 2, 21, 37; 46; BhägPur. 11 , 27, 19; Mayamata 4, 14. 

69 



(the grass is the subject)" (TS. I, I, II h) one eastward pointed grass on his own 
seat"93. 

The direction toward which the darbha on which a person is to sit down has to 
be placed is indeed very of ten explicitly indicated. Thus a pregnant woman should 
wash herself on northward-pointed darbha and thereupon sit down to the west of 
the fire on darbha placed in the same way to be touched on her navel by her husband 
(GG. 2,6,2; for the mantra see PG. 1,9,5). Cf. also SS. 1,6,8 (on green darbha, 
the tips turned to the north); ÄsvS. 1,24,894. It may be observed that in SG. I, 
8, 16 two kusa strainers are consecrated ("belonging to ViglU"), while their tips are 
turned to the east, the region of gods (cf. also SB. 2, 4, 2, 17 ) and (§ 21) dipped 
into the sacrificial butter, while these tips are turned to the north, the region ofmen. 
In a rite for the deceased ancestors the food that has been prepared is placed on 
and covered with darbha the tips ofwhich are turned towards the south (BG. 2, 11, 
36; see also 45 and BGS. 4, 3,1 (arrangement ofthe sacrificial place)). 

Sometimes darbha alone is not sufficient to sit upon. On the auspicious occasion 
of a pUT[Yäha9'.> one should seat learned brahmins on a seat that is fitted out with 
darbha (ÄgnG. 2, 3, 3: 56, 20). For seats covered with darbha see also BG. 2, 11, 
25 (a~lakähoma); see also 3, 9, 3; BG Par. I, 8, 21; I, 9, 2; BGS. 3, 20, 9; 3, 23, I. 
In TriSBrUp. 89 mention is made ofwooden seats furnished with darbha, kusa and 
the hide of a black antelope. 

A detail that seems to be peculiar to one or two shools is the prescription at ÄsvG. 
4, 7, 8 that the brahmins96 who are invited to sit down as representatives of the 
Fathers at a sräddha ceremony97 are given double-folded darbha blades as a seat 
(darbhän dviguTJabhugnän äsanamj9s. These blades are pulled out of the soil together 
with their roots (Hemädri, Cat. 111, 1,630; 637 f. etc.). Water is, moreover, poured 
into three vessels. In the additions to th is passage the au thor of the GrhyaparisiHa 
makes mention of an even number of blades offered to the dei ties on their seats. 

At first sight one might be tempted to explain the double-folded (dviguTJa(bhugna)) 

blades (see also GautP. 2, 2, 20) as a device to increase their efficacy. There is per
haps a more probable explanation: the adjective signifies that the seats are destined 
not only for the brahmins but also for the Fathers represented by them. The brah
mins, though single persons, play, so to say, double parts . Hence also the number 

93. Compare, e.g., BhägPur. 11 , 27, 19 f.: Ihe worshipper should be sealed on darbha whilsl facing 
the east or the north and , provided with Ihe ritual requisiles, adore God 's image which is occupied 
by God, while he himself, being in front ofit, has mentally invoked God to occupy his body (k~la
nyäsaq). 

94. ÄpS. 1,5, 12 mentions a cord (sulba) laid down in this way. 
95. See Gonda, Vedic ritual, p. 262 etc. 
96. See, e.g., ViPur. 3, 15, 13 (in accordance with, e.g., BG. 2, 11, 15) " (in rites) for the Fathers one 

should feed odd numbers ofbrahmins, (in rites) for the gods even numbers". 
97. See p. 38. 
98. This translation was also proposed by Kane, Hist. Dh. IV (1953), p. 434; A.F. StenzIer, Indische 

Hausregeln, I , 2, Leipzig 1865, p. 132 following Näräya~a:" ... aufden Sitz dargereicht" ; likewise 
W. Caland, A1tindischer Ahnenkult, Leiden 1893, p. 140 (but the brahmins have not necessarily 
al ready seated themselves, because § 3 fr. expatiates upon their number etc.) ; compare, on the 
other hand, Manu 3, 208; 210; Oldenberg, Grihya-sütras, I, p. 251: " . . . darbha blades, and a scat". 
See also ViPur. 3, 13,20; 16,39; 40 (the top ofthe darbha is turned 10 Ihe soulh; in 40 darbhamüle ). 
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ofblades? Notice that the brahmins are twice given water (ÄsvG. 4,7,7; 9) and, 
if they have received food for the Fathers in their hands, are given other food for 

themselves (21 fr. ). 
Among the objects that are to be placed on darbha is the so-called praTJïta water, 

which being purified is used for ceremonious purification (see, e.g., SB. I, 9, 2, 32; 
3, I, 3, I; BhS. I, 17, 10 fr. etc.). When it has been brought forward, it is placed 
on darbha (plural, ÄpS. 1, 16, 10) and covered with blades of darbha (BhS. 1, 18, 
9; ÄpS. 11) . This water is intended to protect the sacrifice (TB. 3, 2, 4, 2 f.) by 
destroying the demons etc. For water placed on darbha see, e.g., also HG. 1, 1, 23; 
ÄpG. 1, 20 where it is also covered with darbha; BG. 1, 3, 10. In BG. 1, 2, 4 the 
things needed for the respectful reception of a guest are placed on darbhä~ the pani
des of which are turned towards the east. See also BG Par. 1, 8, 12; 28; BGS. 1, 
1, 3; 1, 15, 5 (a vessel etc.). When fire is prepared according to the atharvanic meth
od (Kaus. 69, 15 fr.), the apparatus (the wood to be set on fire99) is strewn with 
hairs of male animals (the 'symbolism' is dear), with cow-dung (cf. also SB. 12, 
4, 4, 1) that is mixed with rice and barley corns and covered with two blades of 
darbha the tops of which are turned towards the east; these are breathed upon 100 

with "you are two testides" (see below, TS. 1,3, 7, I ); thereupon the two pieces 

ofwood used for kindling (araTJi) are put right. 
Sacrificialladles, the spoon and the präsitra vessel (containing the cut ofr porti on 

of the oblation which is eaten by the brahman) are heated (" the demoniac power, 
the evil spirit are burnt" BhS. 2,4,2), sprinkled and put on darbha (ÄpS. 2, 4, 10). 
See also ÄpS. 6, 8, 11 (where BhS. 6, 12,3 reads "on the barhis"); and with regard 
to the various cups, vessels etc. (pätra) used in domestic rites (on darbha strewn to 
the north ofthe fire, ÄpG. 1, 16 fr. ). AIso, e.g., BG. 1,3,7; BGS. 4, 2, 9; 4, 4, 16101 . 

Likewise the lumps offlour (piTJtf,a) ofrered in a sräddha ceremony to the deceased 
ancestors (ÄgnG. 3, 11, 2: 177, 6). The balls of rice destined for the deceased ances
tors of the householder performing the sräddha rites are deposited upon darbhä~ 
(ViDh. 73, 17; see also MàrkP. 28, 55); with the root-ends of these he wipes ofr 
the grease from his hands (22) af ter having done so; this was no doubt also daily 
practice, but then ordinary grass could no doubt serve lO2 • 

Performing a purification of the newly built house one puts the remainder of the 
oblations in front of the fire on bunches of darbha (BG. 3, 5, 18). - The man who 
hopes for the fulfilment ofvarious wishes should on a spot that slopes eastward and 
is overgrown (grassy, full of roots) about the time of sunrise bring, after having 
washed his hands, to a bunch of darbha a jar filled with water and pronounce the 
mantra "turn to me every wish" (MS. 4, 2, 3: 24, 7)103. - When, at a wedding, 
the giver of the bride, the receiver, the girl and the brahmin are seated, the open 

99. abhimanthanam seems 10 be synonymous wilh adhimanthanam in BhS. 7,9, 12; ÄpS. 7, 12, 12. 
100. Breathing upon is a form oftransference ofone's vital power; see, e.g. E. Stemplinger, in Handwör

terbuch des deutschen Aberglaubens, Berlin and Leipzig 1927 fT., s.v. Atem; J. Wellhausen, in 
Archiv f. Religionswissenschaft 7, p. 38 fT. 

101. Cf. Mayamata 18, 173. 
102. Cf., e.g., Mayamata 12,21. 
103. For other contexts in which pots of water are required see, e.g., TS. 6, 4, 9, 2; 7,5, 10, I. 
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place between them is strewn with darbha (turned towards the east), on which is 
placed a brass cup with water mixed with barley; this is given (by the girl, comm.) 
to the bridegroom (MG. 1,8,3; cf. KG. 15,3). 

The man who performs the anva.f{akya ceremony should pour out the wash-water 
for the deceased on darbha which has been put in a pit or trench (GG. 4, 3, 6). See 
also pi aces such as KS. 5, 4, I. 

When the pit has been dug from which the dust (mud, loose earth, purï.fa, repre
senting "Agni of the dust") is obtained that is to become the material of which the 
ukhä pot is to be made (agnicayana ritual, see especially MS. 3, I, 5: 6, 1 fr.; MS. 
6, I, I, 24 fr. 104) , this dust is laid on a lotus leaf ("the back of the waters, the birth
place of Agni") which is placed on the hide ofa black antelope ("the womb ofritual 
and religious merit" , SB. 6, 4, 2, 6 and here, like the lotus leaf, "protection and 
shelter" ) . The hide is tied by means of a cord of muiiJa grass or of an arka plant. 
This bundie is placed on the back of an ass and brought to the sacrificial ground 
where a mound of earth is prepared. The mound is strewn with darbha and the bun
die is placed upon it with "0 plants, accept Agni here, who comes gracious towards 
you . .. ; this your regular (rtvrya, "in accordance with the fixed time") womb has 

set him on his traditional abode" (MS. 2, 7, 5: 79, 10-13; 3, 1,6: 8, 5; MS. 6, I, 
I, 40). It is clear that the darbha is more than a simple under-Iayer. Addressed as 
an intelligent person it is supposed to fulfil an indispensable function in the series 
of ritual actions . 

A stalk of grass is also used to take some liquid (in casu sour milk) out of a vessel 
(ÄpS. 12,24,5); VaikhS. 15,31 : 209, 22). 

A vessel filled with water that is required for ritual purposes is covered l05 with 
darbha (SB. 9, 2, I, I; BhG. 1,3: 3, 5; HG. I, 1,23; ÄsvG 4, 7, 10; ÄpG. 1,20). 
See also BGS. 5, I, 5; 7. Occasionally there is difrerence of opinion with regard to 
the necessity of th is act. Thus Sälïki, who of ten disagrees with Baudhäyana, held , 
in contrast to the latter, the view that the vessel used in preparing the brahmaudana 

should not be covered with the two darbha pavitras and not be consecrated with man
tras (BS . 20, 16: 34, 15, cf. 2, 13, 16). This view was no doubt based on the consider
ation that the brahmaudana was, in a way, a secondary ritual meant to raise the do
mestic fire to the higher status of the gärhapatya fire which, being consecrated, is to 
become the dak.fi1Jägni I06 . See also MS. 1,5, 1,20 where the butter used for the same 
ritual is not purified by means of darbha. 

In a section on the so-called dasahotar mantra which identifies ten functions and 
activities (and their efrects) ofthe person ofthe sacrifieer with ten parts or elements 
of the sacrificial ritual (see TÄ. 3, 1- 10)107 it is told (TB. 2, 2, I, 1 fr.) that when 

104. I also refer to N. Tsuji, in Staal , Agni , II , p. 139 ff. 
105. As is wel! known trees and plants sometimes owe their ritual function to their name. For instanee, 

badey grain (yava) is sown with the wish "that thcy ward off (yavayän) evil (agha) from me" (SB. 
13,8, 3, 13). lt is, on the other hand, also possible to draw conclusions with regard to the outward 
appearanee and other properties of a plant from what is said about the use made of it or about 
the effect that use is believed to have. Thus darbha is used as a covering for the sake of softness 
(aTÜk{a/äyai, SB., l.c. ). 

106. For partieulars see Kriek, Feuergründung, p. 232 ff. 
107. On the ho/ar formulae now see the notes in Kriek, Feuergründung, p. 287 ff. etc. (see Index, p. 

650). 
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Prajäpati wished to create creatures he beheld th is mantra, recited it mentally and 
made an oblation on a bunch of darbha (darbhastambe). Thereupon he was able to 
emit (create, asrjata) creatures. The man who desires to create offspring should act 
in the same way and sacrifice on a bunch of darbha (which is standing on the earth 
(ground) , comm.), because this is the womb from which Prajäpati created (asrjata) 

creatures (the comm. quotes " the darbhä~ represent the am1:ta and the energy of the 
earth; on that he makes an oblation, he propagates offspring" ). The following para
graphs run to a great extent parallel with a passage in KS. 9, 16 (which is quoted 
below): If a brahmin who knows sacred knowledge (vidyä) does not have a good 
reputation, he should in the wilderness tie a bunch of darbha into a bundIe and (re
cite and) explain the caturhotar litany which is the highest hidden (guhyam) brahman 

of the gods. He makes this manifest (prakäfam) with the result that he becomes fa
mous (prakäfa) (among the gods, comm., and) among the creatures. The darbha

stamba is said to contain fire (to be rich in fire, to be like fire, agnivän), so that " he 
explains the litany in the presence of "something fiery" (agnivati)": "just as the fire 
is the support of the oblations (homädhära~) the bunch of darbha is charged with that 
function" (comm. ). - See also TS. 5, 6, 4, 1 f. "he offers on a bunch of darbha. This 
is amrtam, the energy ofthe (earth )"; KS. 22,6: 61, 14; in BGS. 3, 20, 12 (Närayal)a
bali ) bali offerings are placed on darbha (plur. ). 

"He who, not being a brahmin, has reci ted sacred knowIedge, but is not pleased 
(with it), should, after having gone to the wilderness, having tied a bunch of darbha 

(darbhastamba) into a bundIe, having seated a brahmin on the south side (on one's 
right side, also TS. 6, 4, 9, 2), explain (in detail ) th is caturhotar litany. The caturhotar 

Iitany is, one should know, the hidden (aniruktam, unpronounced, i. e. being beyond 
verbal expression) brahma of the gods. Thus he makes that, when it is being pro
nounced (explained), manifest. He has tied a bunch of darbha into a bundIe before 
he explains. A bunch of darbha, one should know, is Agni. He explains over Agni 
(the fire ). A brahmin is seated towards the south. The brahmin is the witness of 
creatures (cf. TB. 2, 2, 1,2 ff. ) IOB. He explains before a witness. Both the one who 

explains and the one who is seated towards the south (on the right side) are capable 
of earning a good reputation (becoming renowned ). To the one who sits on the 
south side he should give a boon (offer a choice). The respectability (renown) which 
he on that occasion acquires he secures by means of the boon" (KS. 9, 16: 119, 
18 ff. ). - Notice that here the god Agni is explicitly stated to be represented by a 
bunch of darbha . This may, to a certain extent, help us understand the occurrence 
of images ofHindu gods made ofgrass (see below) 109. 

108. On the brahmin seated in the south see]. Gonda, Die Religionen Indiens, 21, Stuttgart 1978, p. 
1421f.; H.W. Bodewitz, The rourth priest, in Supplement to Numen 45, Leiden 1983, p. 33 [ 

109. The preparatory ceremonies or the agnicayana are partly nirukta , partly anirukta, because the great 
fireplace (Agni ) is Prajiipati , who is both nirukta and anirukta. With wh at one does with a mantra 
one restorcs his nirukta and limitcd rorm, with wh at one does without a mantra his anirukta and 
unlimited rorm. His outer rorms are nirukta, his inner forms are anirukla (SB. 7,2, 4, 29 [ ). Among 
the actions which are to be performed without a mantra - that means, which need no special con
secration or confirmation of their purpose - is the placing or a darbhaslamba, among the others thc 
making ofa libation on it. 
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In the chapter on the so-called cäturhautr:ka, an observance relating to the study 
ofa special section ofthe ritual, KG. 43, 4 informs us that af ter sacrificing one fixes 
in the ground, to the east of the fire, a darbhastambha (sic, not -stam ba "bunch", in 
all manuscripts and commentaries), that is "a stem, post or pillar of darbha", or, rath
er, " surrounded, enwrapped by darbha" or even "wrapped in darbha". The com
pound seems to be a hapax. A brahmin is invited to sit down to the south (of the 
fire ) . Whereas the function ofthe brahmin is dear - he is to avert impending danger 
expected from the south l 10 _ , that ofthe stambha is a puzzle. The commentator Bräh
maI;labala adds that it is to be placed in cowdung (a means ofpurification) contain
ing lumps of day and is brahmaprakr:ti which may mean "of the nature and character 
of Brahman or Brahmä". A stambha is a post or pillarl I I - e.g. dhvajastambha "flag 
pillar" . Pillars, representing the axis mundi, have a cosmological as weil as a soterio
logical function l 12. Being intermediaries between heaven and earth and between the 
divine world and earthly life they are means of coming into contact with the gods, 
of attaining their abode or of communicating with the supermundane sphere. They 
make the pi ace where they have been erected the centre of the world and as such 
sacred. Brahmä, on the other hand, is in post-Vedic iconography kufadhvaja, that 
is to say kufa is his banner or emblem (e.g. Mayamata, 36, 7113), and it is this grass 
that he also holds in one of his hands (36, 5). We also know that th is god is one 
of the dei ties worshipped on the occasion of the consecration of trees, tutsi plants, 
etc. (BhavPur. 11, 3, 7, 2; 11, 3, 10, 7 fr.; 11, 3, 15,2)1 14. Since, moreover, images 
of deities - Siva, Bhairava, Vigi l15, Märgapälïl 16 - are sometimes made of grass, 
the condusion does not seem to be inconceivable that the darbhastambha of KG. 43, 
4 was believed to be a manifestation of Brahmä or of the Brahman. This would 
remind us, to a certain extent, of a traditional custom in Roman antiquity: at the 
tectisternia, a repast of the gods "which does not necessarily imply a personal notion 
of the godhead"l 11, the deorum capita - which may have meant, either, literally, "the 
heads of the gods", or as pars pro toto, "their persons" - were represented by verbenae 

("herbage, foliage" ), also called struppi (Festus, 473 L.; Paulus 56 L. ; cf. Livius, 40, 
59, 7). The presence of Brahmä at the cäturhautr:ka ceremony is perfectly intelligible, 
because having come into existence as the first among the gods "he taught the 
knC'wledge of Brahman which is the foundation of all knowiedge, to his eldest son" 

(MuU. I, I, I; cf. also SvU. 5, 6). According to Mbh. 3, 194, 12 he is caturveda, 

110. Gonda, Vedic ritual, p. 54; for day, ibidem, p. 482, s.v. day and dod. 
111. For various pillars called stambha see H . Zimmer, The art of Indian Asia, I, New Vork 1955, p. 

324. 
112. See, e.g., M. Eliade, The sacred and the profane, New Vork 1961 , p. 33 ff.; J. Gonda, Aspects 

ofearly Vi~~uism, 2Delhi 1969, ch. X. 
113. See B. Dagens, Mayamata, édition, traduction et notes, II , Pondicherry 1976, p. 372. 
114. For particulars see Meyer, Trilogie, 11 , p. 214 ff. 
115. See Meyer, op. ei!. I , p. 186; 11 , p. 163; 165. For puppets made of grass and (or) bark and repre

senting "spirits" in Australia see E.A. Worms and H . Petri , Die Religionen der Südsee und Austra
liens, Stuttgart 1968, p. 170 f. 

116. Meyer, op. ei!. lIl , p. 310, s.v. 
117. G. Wissowa, in Pauly-Wissowa, Real-Encydopädie der dassischen Altertumswissenschaft, Stutt

gart 1896 fT., XII, 1108; see also H. Wagenvoort, Roman dynamism, Oxford 1947, p. 21 ff. 
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i.e. "embracing the four divisions of the Veda" and he is often represented with 
manuscripts of the Veda in his handslis. Occasionally, Sarasvatï, the goddess of 
learning and wisdom, is regarded as his wife (e.g. MatsyaPur. 3, 32). The com
pound "with 56 sprouts (ankura) of darbha" in Brähmal)abala's note (salo.r!agomaye 

.raljJaffcäfad darbhäTikurair brahmaprakrtiTIJ. darbhastambhaTIJ. nihatya) belongs ei ther to 
nihatya or, what seems more probable, to the stambha: "enwrapped by 56 sprouts 
of darbha". Why 56, a comparatively rare number? Does it represent 7 (a number 
of completion and perfection) times 8 (an auspicious and cosmic number) 119? The 
number 8 is often found in connexion with the Indra tree, another manifestation 
of the axis mundi l20 • 

In case the performer of a domestic sacrifice wished to do himself the work of 
both the hotar and the brahman, he should pi ace on the seat of the latter a parasol 
- who no doubt is to represent th at functionary just as the invisible Buddha is repre
sented by a throne surmounted by that object - an outer garment - which is his 
outward appearance (SB. 13,4, I, 15) - a water-pot (udakamal]qalu) - a well-known 
utensil of ascetics etc. - or a puppet l21 made of darbha (darbhava!u) (GG. 1,6,21; 
cf. KhG. I, 1,23; KauthG. 2), which obviously serves the same purpose. 

Those who undertake to perform the non-Vedic Dhürtabali - Dhürta (BGS. 4, 
2) is a name of Skanda - have to make an image of the god, to place this to the 
west of a branch of the udumbara (the ficus glomerata) with many leaves and twigs 
and a fresh top and thereupon to wrap a cord (pratisara I22 ) round the image and 
the branch. Both, the god as weil as the udumbara, represent fecundity and the 
"sou Is" of the deceased 123. The performers probably expect to get hold of their com
bined power. 

A particular but wholly intelligible use is made of darbha in Kaus . 26, 30. When 
a person is attacked by some disease caused by gandharvas, apsarases or demons, 
one should make an offering in a cup or jar containing heated charcoal which has 
been placed on the pa tien t's head; (in order to protect th is one sees to it that) there 
is a covering (il]qvaJ'24 of darbha under the cup. The darbhel]va which in ÄpG. 4, 
8 is placed on the head of the bride to bear the yoke-hole through which one lets 
water flow is no doubt the same thingl25. 

The rope or yoke-band with which the new garment given to the bride is fastened 
on consists of muffja or darbha (KG. 25,4). The ropes of the swing of the mahävrata 

is of darbha (AiÄ. 5, I, 3). - According to BS. 15, 2: 205, 9 (cf. also 15, 4 and 15, 
5) there are two ropes to be used to tie the sacrificial horse (afvamedha ritual), one 

118. I refer to H. Zimmer, Myths and symbols in Indian art and civilization, New Vork 21947, p. 100; 
191; 210. 

11 9. See Conda, Vedic ritual, p. 38 f. 
120. See Meyer, op. ei!., 111, p. 105; 108; A. Mitra Shastri, India as seen in the Brhatsal'J'lhitá ofVará

hamihira, Delhi 1969, p. 119 fT. 
121. Not Ua bolster" (Oldenberg); va{u = ba{u. 
122. A pralisara is often believed to have an amuletic function; see, e.g., Caland, Altind. Zauberritual, 

p. 50; Zachariae, Kleine Schriften, p. 228 fT. 
123. I refer to Meyer, Trilogie, I, p. 136; 141; 152; 11, p. 78 f.; 111, p. 192 f. etc. 
124. For this compound see also CautP. 1,3,2 and kuft'!4va in PC. 3, 7,3. 
125. Cf. AVS. 14, 1,39 fT. and the notes by Whitney and Lanman, AthV. Sal'J'lhitá, p. 747 f. 
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made of muf[ja, one of kusa; ÄpS. 20, 2, 7; VärS. 3, 4, I, 14 give their readers the 
option between both materials. However, TB. 2, 8, 2, 3 f. states that the rope is 
made of darbha, because the horse, roaming about, meets with many impurities and 
darbha, being apavitram, purifies him so that he will be immolated as a purified vic
tim. 

BS. 3, I : 69, 12, relating the differences between the agnyädheya and the punarä
dheya ritual, informs us that instead ofa woven texture or "nest" (receptacle) made 
ofmuffja (muffjakuläya, BS. 2, 6: 42, 15) which is to cover the inside ofa pan to avoid 
injury (cf. SB. 6, 6, I , 23; ÄpS. 16, 9, 5) a darbhakuläya is required, adding that in
stead of fuel-sticks used for taking the sacred fire forward (cf., e.g., SB. 2, 2, 3, 11 ) 
one should use visürmikä~ (i.e. kaläpä~ "bundies or bands holding single parts to
gether", Bhavasvämin) made of darbha (cf. BS. 3, I : 69, 5); moreover, one kindles 
the three sacred fires with darbha l 26 • These objects and the darbhakuläya are in 3, I : 
69, 4 mentioned together with other requisites, viz. a repaired chariot, a patched 
up garment, a bullock that has been let loose again (see also BS. 3, 3: 70, 16; BhS. 
5, 21 , I; ÄpS. 5, 29, I; KB. I , 5, 22). The chariot etc. are to be given as dak~i1Jäs; 
they are renewed (patched up etc.), KB. 23 rightly observes, for it is a renewed 
ritual ceremony (puna~karma). Dak.ri1Jäs, which are no fees or remunerations, corres
pond indeed as a rule with the character of a sacrificial ceremony; their quantity 
and quality are related to its purpose (cf. SB. 13, I, 5, 6) . Notice also that for taking 
the ähavanrya fire out of the gärhapatya one should employ darbha blades which have 
dried up by the wind for a year (BhS. 5, 19, 8; ÄpS. 5, 27, II (cf. also 9)); as 
observed by Caland I27, they represent the fuel used when the fire is established for 
the first time. What abou t the above use of the darbha instead of muffja or fuel-sticks? 
Is it only prescribed because it is a weaker material than sedge-like grass or wood 
and would it therefore suffice for the present purpose?: ÄpS. 5, 27, 7, stating that 
the punarädheya requires either new materials or the objects used at the first agnyä
dheya implies the use ofsuch substitutes. Or is the darbha preferred because it averts 
or destroys 128 evil, in casu the evil (death of a son, etc., Baudh. Karm. I , 18; cf. TS. 
I, 5, I, 4; BhS. 5, 17, 5 f.; ÄpS. 5, 26, 3 etc.) 129, which induced the sacrificer to 
re-establish his fires? Notice that in this ceremony Agni is explicitly requested to 
remove the misfortune (TS. I, 6, 6, 2; BhS. 5, 20, 7 and see SB. 2, 2, 3, 6; 10) and 
also that the punarädheya was in the circumstances mentioned at ÄpS . 5, 29, 12 f. 
(cf. Bh. 7,2 1, 13) performed by way ofapräyascitta l30 . 

Because darbha is apavitram (also TB. 3, 8, 2, 3), a thing made of or consisting 
of darbha is believed to be fit for cleansing, purificatory or consecratory purposes; 
for instance, the rope which is put over the sacrificial horse in order to purify it 
so as to become a purified victim, because whilst roaming about th is animal meets 
with many impurities (TB. 3, 8, 2, 3, f.). "He (the officiant) causes the patron to 
put on a tärpya (i.e. a garment made of trpä ). A tärpya is (represents) sacrificial wor-

126. See p. 36 f 
127. Caland, Sraut. Äpast. I, p. 172; see also p. 171 , on 5, 27, 7. 
128. Gonda, Vedic ritual, p. 92; 282 f 
129. See also Caland, Sraut. Äpast. I , p. 170. 
130. Cf also Gonda, Vedic ritual, p. 293; 362, and, e.g., VäsDh. 25, 3 f; Manu 11 , 148. 
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ship. He causes him to be abundantly furnished with sacrificial worship. He makes 
him put on something consisting of darbha. Now, darbha is a pavitram. He purifies 
him . He (a patron) who has a väjapeya sacrifice performed l31 wishes to obtain (the) 
(re)creative power (called väja I32 ). Plants (o~adhaya4) represent väja. That he causes 
him to put on something consisting of darbha is in order to obtain väja" (TB. I, 3, 
7, 1 f.). "The garment is made of darbha in order to be a means of purification" 
(MS. 1,11,8: 169, 18; KS. 14,7: 206, 13, väjapeya; cf., e.g., ÄpS. 18,5,8). 

In SB. 5, 2, I, 8 it is said that one of the officiants makes the lower part of the 
body of the patron's wife, which is impure, pure by giving her a cloth made of kufa; 
one should know that darbhä4 are medhyä4 "fit for sacrifice, ritually pure, not defiling 
(but purifying) by contact etc.". Then the wife is considered able to propitiate the 
sacrifice. A counterpart ofthis ritual clothing is found in VaikhG. 5, 2: 71,5: the 
bearers of a corpse should be relatives ... who should have bathed and be dressed 
in (under- )garments made of darbha cords (darbharajjusaT[lvztä4) and in upper-gar
ments of darbha (darbhämbaradharä4). This 'mourning-garment' was no doubt to 
proteet themselves against evil influences, in casu contamination by death (in Latin, 
contagio Junesta) 133. 

Darbha is, in performing rites, also used for the purpose of illuminating (BG. I, 
3, 11; HG. I, 1,27; ÄpG. 1,22; BhG. 1,3: 3, 10). A bunch (püla) is used to take 
some fire out ofa vesse! and to carry it round (VaikhG. 3, 16: 47, 15). 

Darbha also serves as a medium for fire to be kindled on the ähavanïya hearth l34 . 

One should procure darbhä4 that have sprung from the stubbles (upolavä4, i.e. älave
bhya utthitä4m , or "have been cut near the roots", where the plants are always solid, 
the underground rootstocks being of ten weil deve!oped ) and have knots or joints 
(parutka, ÄpS. and comm.) or are once cut ofT (paruklJa, BhS.) and have dried in 
the wind for a year light fue! (idhma) consisting of these and lift them up to be depo
sited on the ähavanïya (i.e. to become the burning ähavanïya fire ): see BhS. 5, 19, 
8; ÄpS. 5, 27, II (punarädheya; cf. 5, 29, 13 for the punarädheya as a präyafcitta and 
remember the purificatory power of darbha ) 136; TS. l,S, 1,4 mentions only darbhä4; 
VaikhS. I, 19: 20, 12 speaking of strewing darbhä4 and oid darbhä4 deviates from 
the above ruie. See also SB. 2, 2, 3, 11. 

During the third service of a soma ceremony the officiant plunges the staiks of 
eight handfuis of darbha into (the fire ), and bears them flaming over all the hearths 

131. For yajate with reference to the institutor of a sacrifice see]. Gonda, The medium in the ~gveda, 

Leiden 1979, p. 137 fr. 

132. For väja see Gonda, Aspccts of carly Vi~l)uism, p. 48 fr. 

133. In the entire so-called primitive and ancient world mourning had a ritual character. In ancient 
Greece and very of ten in Christian countries it included, among other customs, wearing black; 
the Israelites rend their upper garment or tear their c10thes to pieces, putting on a mourning-gar
ment (e.g. Gen. 37, 34; 2 Samuel 3, 31 ), which, being of a dark colour and made of coarse textile, 
is usually denoted by the term "sackcloth". These customs a re, however, largely conventional (see, 
e.g., H . Ringgren, Israelitische Religion, Stuttgart 1963, p. 219). 

134. See, e.g., also Varähamihira, BS. 48, 34. 
135. See p. 94 below. 
136. For the darbhakuläya (used as a tinder instead of the mufljaku/äya, BS. 3, I: 69, 5) see p. 129 and, 

in general, Kriek, Feuergründung, p. 518, n. 1408. 
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(dhi~'!Yas, MS. 2, 5, 2, 9; cf. also ÄpS. 13, 14,5, cf. BhS. 14, 13, 14). See also ÄpS. 
13, 11,2 (Iikewise evening service). During the morning and midday services burn
ing pieces of wood (embers) are required for this purpose (BhS. 13, 17, 15; ÄpS. 
13, 11, 2); see also KS. 26, 1: 121, 7 with the explanations: "for these (two services) 
possess the pure soma juice; flaming saläkasl37 during the third service; by these this 
also becomes possessed of the pure soma juice". In a passage which probably is of 
Vaikhänasa origin 138 a darbholka (sic) "lirebrand consisting of darbha" appears to 

be together with a burning charcoal the fuel required for cooking a mess of rice 
(VaikhG. I , 12: 13, 12). In VaikhDh. 2,15: 132,5 a darbholkä (sic), in all probabi
lity a stalk of darbha set on lire, is used as a means of purifying food th at has been 
spoiled by a dog, a crow etc. 

A remarkable function is ascribed to the two darbha staiks that are placed in the 
process of making lire, as described in TS . 6, 3, 5, 1 fT. etc. (see also Kaus. 69, 15 
fT. above). After the adhvaryu has placed a lire-stick (a piece of wood that is lit for 
sacrifice) on the vedi with " thou art the birthplace of Agni" (KS. 5, I , 28) he puts 
down on it two fresh blades of kusa (KS. 29) or of darbha (SB. 3, 4, I , 21; BhS. 7, 
9,12; ÄpS. 7, 12,12) the tops ofwhich are turned towards the east on either side 

of the fire-stick (adhimanthasakala) with the mantra vr~a7Jau sthä~. This has been 
translated by "ye are sprinklers" (or "stallions, males" , Griffith, relying on the com
mentator's note: sektärau VS . 5, 2); "ye are males" (Eggeling, SB. 3,4, 1,21 ); "ye 
are the two male ones" (Keith, TS. I , 3, 7 i; 6, 3, 5 r); "ihr seid die beiden Hoden" 
(Caland, ÄpS.) ; "ye are the testicles" (van Gelder, MS. 1, 5,3, 1 and Kashikar, 
BhS.) . The last translation l39 is no doubt right, and at least in accordance with the 
tradition: " (in placing the staiks of darbha and pronouncing the mantra MS. I , 2, 

7) he deposits (imparts ) semen, for no semen is imparted to him who does not pos
sess them" (MS. 3, 9, 5: 121, 6); "for the creatures are not born without testicles, 
in order to procreate ofTspring" (KS. 26, 7: 131 , 4; KapS. 41 , 5: 241 , 7) and Mahï
dhara on VS., 1. cit. "just as a man and a woman in order to procreate a son sprin
kie vlrya (energy, semen ), you both bestow the ability ofproducing lire to the two 
ara7Jis (the two pieces of wood constituting the apparatus for kindling lire by attri
tion )". These places are perfectly clear: the darbha stalks, representing the vital force 
of nature, are here considered to fulfil the same function as the testicles in the corres
ponding physiological process. 

When the interesting and complicated establishment of the brahmaudanika fire as 
described in BS. 2, 13 (and comm. I40 ) is undertaken, this should be a ttained from 
a frying-pan or from the uttapanïya fire, i.e. the special lire of a man who having 
a lixed abode has not yet established his sacred lires l41 • This fire has been obtained 
from the glowing as hes of his hearth by means of a piece of earthenware, which 
sets on lire a handful of darbha, that in its turn sets fire to a second handful, which 
is by means of a third handful of darbha to kind Ie the uttapanïya lire. I t is intelligible 

137. See also Caland, Sr. Äp. 11 , p. 279. 
138. I refer toJ. Gonda, The äghära ritual ofthe Vaikhänasas, Torino 1981 , p. 25. 
139. See also Eggeling, Sat. Br. 11 , p. 91, n. I , and I, p. 389, n. 3. 
140. See W . Caland, Baudhäyana Srauta Sütra, 111, Calcutta 1913, Index, p. 45. 
141. The ancients and so-called primitive peoples of ten took their lire from the lire of other men. 
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that people destitute of modern aids and appliances had recourse to this cumbrous, 
though ingenious, method, but one should, on the other hand, be aware ofthe puri
ficatory power of the grass by which the profane fire came, in the course of th is 
process, to be suitable for sacrificial purposesli2• - There is a similar procedure to
wards the end of the pravargya sacrifice. Then the pratiprasthätar takes successively 
three handfuls of wood splinters (saläkämu~(zn) to light the first bundIe at the ähava

nrya and the second handful with the burning first one; the third handful is lighted 
at the second one (BhS. 11 , 13,5 fT. li3 ; ÄpS. 15, 13,3 1""; similarly, BS. 9, 13: 284, 
14. In MS. 4, 4, 8, however, the officiant is said to kindIe bundIes of darbha (darbha

kürcän ). 
The grass which is strewn round the ritual fire is called darbhä~, e.g., in BhG. 

1, 2: 2, 3 (with the ends towards the east i.e. godward, SB. 7, 3, 2, I; see also MG. 
1,8, 3, or the north, upanayana ); see also HG. I , I , 11 f.; ÄpG . I, 12 f.; BhG. 2, 
11: 43, 2; in GG. 4, 2, 20 mention is made of a handful of darbha that has been 
severed with one cut; BG. 1,3, 4 "he encloses the fire with darbha (plur. ) the tops 
of which are turned towards the east" . - Likewise the grass that is strewn on other 
parts ofthe sacrificial ground: on the pI ace destined for the brahman (HG. I, I, 14; 
BhG. 1, 2: 2, 5); to the west ofthe fire (twofold darbhä~, BhG. 1,7: 7, I, upanayana; 

I, 15: 51, I, wedding). - Before the beginning of an i~{i the adhvaryu should go and 
fetch barhis consisting of darbha (darbhamayaT(l barhis, BhS. I, 3, 7; ÄpS. I, 3, 5) li5. 

Concerning the way in which the darbha is laid down round the ritual fires ÄpS. 
I , 14, 14 f. gives the rule that the blades that are placed on the east and west sides 
of the fires should have their ends pointing to the north and the blades placed on 
the north and south sides should have their ends pointing to the other auspicious 
region, the east (see, e.g., also BhS. I , 11, 2 f.; ÄpS. 6, 3, 5; paristaraTJa, ÄpS. I, 5, 
5; BhS. 1,5,1 etc. and compare, e.g., JG. I , I: 2,4). Strewing the darbha with the 
tops turned towards the east one turns them godward (cf. SB. 7, 3, 2, I ) and makes 

the fire accessible to the gods who are believed to reside in the east (2, I, 1,2 etc.; 
14, 2, 2, 28). On certain occasions, however, one has to deviate from th is rule. At 
sacrifices to the Fathers the blades should be southward-pointed (ApG. I, 14; 
BGPar. 2,6,8), that is towards their region. When a sacrificer has died whilst being 
in foreign parts the adhvaryu performs an i~{i (un bloody sacrifice) near his house, 
placing the darbha so as to have their ends pointing to the sou th (ÄpS. 9, 11, 8 des
cribing this sacrifice in the chapter on expiatory rites; to the south-east BhS. 9, 15, 
I ): in this way the fires communicate with the region of the deceased Fathers (cf., 
e.g. , SB. 9, 3, 4, 11 ; 13, 8, I , 7), and in the south-east is the door to their world 
(SB. 13, 8, I, 5). The balls of rice destined for the deceased ancestors at a sräddha 

should be placed on blades of darbha with the ends pointing to the south (ViSm. 
73, 17). In the section on the enclosing of the fire BGS. I, 6, 2 the darbha staIks 

142. Later texts make mention of, e.g. , Si va lires (burning bi/va twigs, cowdung, darbha and so on: Siva
Pur. Vidy. 18, 62 !f.). 

143. e.G. Kashikar, Sütras of Bhäradväja, Il, Poona 1964, p. 309 translates "blades of grass"; sa/aka 
usually means " small stick, twig, thin piece of wood, shoot, sprout". 

144. For particulars see J.A.B. van Buitenen, The pravargya, Poona 1968, p. 125. 
145. See p. 169. 
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are minutely described: the tops should not be cut or broken, they should not be 
cut with the nails (which are impure, SB. 3, I, 2, 2), not be discoloured, not be 
diseased; their roots should not be bumt or scorched, they should be more than 

four fingers long. The suggestion of course is that the grass makes access and com
munication possible in the direction in which it has grown. 

In deviation from the usual procedure the one who on the occasion of a sattra 

(a soma sacrifice lasting twelve days or longer) performs, in the country ofthe ene
my (comm.), the rite described at Kaus. 22, 14 ff. in order to become prosperous 
should strew darbha round the gärhapatya fire, pufïka (a kind of fragrant grass, see, 
e.g., SB. 14, I, 2, 12, also used Kaus. 25, 11 ; it may serve as a substitute for soma, 

PB. 9, 5, 3 ff. I46 ; cf. 8, 4, I) round the dak-ri1Jägni - no doubt because an apotropaeic 
power is ascribed to fragrant objects l47 - and hemp (used in magic l48 ) round the 
ähavanïya. The same ritual action is performed at all three fires l49 • 

In ÄpS. 2, I, I the wooden sword is wiped off (cleansed) with darbha; the other 
sutras of the Taittirïyas make mention of sharpening it by means of troa (BhS. 2, 
I, I), barhis (BS. I, 11 : 14, 6) and darbha (VaikhS. 4, 11: 50, 7). For the wiping 
off of the wooden ladle (darvï) see BG. I, 3, 12. 

In his description of the use of darbha blades the au thor of ÄpG. 2, I goes into 
details: the implement with which one sacrifices is warmed at the fire, wiped off 
with darbha blades, warmed again, sprinkled (with water), put down, and touched 
with the blades which thereupon are thrown into the fire. Likewise BG. I, 3, 12. 
The warmingl50 is here also a protective rite or perhaps also a means of coming 
into contact with the fire that is supposed to be a giver of vigour etc. (cf. PG. 2, 
4, 8), the sprinkling purifies and consecrates, and the wiping off is a well-known 
eliminatory rite. Interestingly enough, the darbha that has been used for th is purpose 
should be purified with water before being destroyed in the fire (see also BGS. 5, 
I, 13) . At an earlier moment other darbha blades which had been employed to pur
ify the sacrificial butter three times are thrown into the fire without more ado (I, 
22), obviously because they had not come into contact with objects that were or 
might be impure l51 • - The au thor of MG. 2, 2, 23 enjoins those concemed to put 
the stirring spoon and the darbha used in a päkayajfla (offering of cooked food) to 
throw into the fire. One of the concluding actions of frauta rites consists in the taking 

146. And W. Caland's notes on these places, in Paiicavirpsa-Brähma~a, Calcutta 1931 , p. 213. 
147. See]. Gonda, The Savayajiias, Amsterdam Acad. 1965, p. 396. 
148. Gonda, Vedic ritual, p. 121. 
149. In order to perform the rite ofencircling the fire (paristaraT]a) the Päiicarätra ViglUite should pick 

up a kürca , dip it in water that is intended for sprinkling and then sprinkle with the water that 
drips from it all around the fire pit and platform so as to make these a protected area. He also 
makes four looped bundies of darbha with which he forms a boundary on all four sides of the fire , 
laying the tops of the blad es in a northerly direction. Three handfuls of grass are used for each 
of the points of the compass. The boundary is closed by spreading the bunch of darbha on the north 
side of the fireplace ( Lak~ml-Tantra, 40, 52 f., with notes by Sanjukta Gupta, Lak~ml Tantra, 
Thesis Utrecht, Leiden 1972, p. 260; Jayäkhya S. 15, 78; VisvS. 11 ,21). 

150. See Gonda, Vedic ritual, p. 66; 82; 170; 373; on the wiping offp. 324 f. 
151. Staal, Agni, I, p. 686: "The last oblations of the animal sacrifi ces are butter oblations made from 

darbha grass dipped in the dhruvä ladle". 
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away of the prastara, the dropping of the vidhrfî on the barhis and so on, and the 

throwing of the prastara into the fire (MS. I, 3, 4, 13 IT.; see also 2, 5, 5, 18 IT. etc. ) . 

The au thor of TB. 3, 3, 2, 2 strongly dissuades those who wish to get rid of darbhäft. 
that have been used in performing a sacrifice from throwing them away at random, 

for that would be drawing and using the power ofthe performance wrongly (karma
naft. ... vidohaft. ). If cattle should tread upon these sterns, that would not be good 

for them because the sterns would not be properly appeased. 

When those who are engaged in renewing the sacred fires at a given moment 

proceed to establish the gärhapatya fire , they have first to throw the old blades of 

darbha into the fires (ApS. 5, 27, 9 ) and then to perform the establishment with the 
so-called stanzas ofthe queen ofsnakes (sarparäjifï, TS. 1,5,4, I; BS. 3, I: 69,14 

IT.; BhS. 5, 19, 6; ApS. 1. cit. ), viz . TS. I, 5, 3, I ab, cf. BhS. 5, 7, 2; or TS. I, 5, 

3, 1 a- d, cf. ApS. 5, 12, 1. TS. I, 5, 4, I informs us that when the serpents thought 

that they were growing worn out a certain Kasar~ïra - in A VS. 10, 4,5; 17 Kasar

~ïla is a snake - beheld these mantras with the result that the serpents struck oIT 

their worn-out skins. "When one establishes the gärhapatya with these stanzas one 

renews it and establishes it as immortal". The destruction of the old darbha runs 

parallel with the process of sloughing, making it manifest and contributing to the 

renewal of the gärhapatya . 

Among the peculiarities of this ritualism is the identification of (grammatical ) 

gender and (physiological ) sex with the purpose to argue that the combination of 

two entities ofdilTerent gender (e.g. SB. I, I, I, 18 water (äpaft., feminine ) and fire 

(agni, masculine )) enter into a sexual relation which is productive of oITspring. 

Wh en the adhvaryu throws the grass sterns used for the cleansing of the spoons into 

the fire with a stanza in which he destroys the rival " with th is thousand-sprouted 

one", he eITects on behalf of the patron such a copulation for the sake of procreation, 

because "stanza" ( re) is feminine and darbha is masculine (TB. 3, 3, 2, 2). Alternati

vely, he may throw the grass-stems on the utkara af ter having purified them with 

water, that is appeased the dangerous power in them, because the utkara is the firm 

foundation (prati~!hä) of whatever belongs to the sacrificial performance with the 

exception of the oblations; then also the patron becomes firmly established with oIT
spring and cattIe (§ 3 f.; see also ApS. 2, 5, I; MS. I, 3, 5, 25; and compare A VS. 

2, 7, 3). Anyhow, the darbha can in this respect be put on a par with deities such 

as Agni (SB. I, 2, 5, 15) or Indra (the partner of Night or Dawn, 2, 3, I , 37 f. ), 

or an important phenomenon such as breath (the partner of the voice, 1,4, 1,2), 

the va~a( call ( I, 7,2, 11 ), but also with the veda (the broom made of grass ) which 

is the partner of the vedi (feminine ) and of the patron 's wife ( I, 9, 2, 21 f. ). 

In BGS. 1,7, I the darbhäft. required for a sacrifice performed with a wooden ladle 

(darvïhoma) are exactly specified. They are, not fortuitously, 108 in number: 108 

is, like other numbers ending in eight, auspicious 152• There are 2 that are to be held 

in the hand (hastapavitre) , 2 to form aseat, 16 to be strewn round the fire from the 
south-side, the tops being turned towards the east, 17 from the west, the tops being 

152. Gonda, Vedic ritua l, p. 38 f. 
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directed to the north, 18 from the north with tops turned towards the east (cf. SG. 
1,8, I fr.; HG. I, I, 11), 17 for the vessels, 5 and 17 for the seats ofthe brahman 
and praTJïta water153 , twice 2 pavitras for the butter, 2 for illuminating, 2 tops of 
darbha, 2 for carrying fire round, and 4 for wi ping ofr the wood en ladles (sruca~) . 

When the victim of an animal sacrifice has been strangled his body is cut open 
in order to pull out the internal deposit of fat '>4 . Before proceeding to do so one 
puts a darbha blade - the blade with which the victim had been touched and 
brought near (MS. I, 8, 3, 2 ·f. ) - with the mantra "0 plant (o~adhe), protect 
him"155 (MS. 1,8,4;7; ÄpS. 7,18,12) and then cuts obliquely on it with the butch
er's knife. The top of that blade is used at a later moment to catch the drops of 
fat (MS. 24; ÄpS. 7, 20, I ), when this is being roasted, obviously to prevent the 
fat from falling on or staining the ground . For a motivation see TS. 6, 3, 9, 5: be
cause ofthe mantra "0 Väyu, (taste ) ofthe drops" (MS. 1, 8,4, 24) '56the drops 
are produced separately. The vapä (fat ) is the foremost (chief) part (agram) of cattle, 
the barhis (i.e. the darbha ) the chief of plants; he causes the chief to be furnished 
abundantly with the chief and establishes the cattle firmly in the plants . A similar 
ritual is prescribed in Kaus. 44 to appease the evil produced by a barren cow (vafä
famanam); see 44,29 and 37 (cf. also 9; 11; 14). 

The grass that is to protect against the risks of having a hair-cutting (cf., e.g., 
ÄpS. 10,5, 8)157 is often called darbha: SB. 3, 1,2,7 f.; BS. 2, 8: 45,12 (three bunches 
of darbha ) 158; VaikhS. 12, 6: 136,5 (cf. ÄpS. 10,5,8); GG. 2, 9, 4; 14 (darbhapiflJü

li4);JG. I, 11: 9, 7; KG. 40,11; Kaus. 53, 20 (among the requisites (§ 2) are darbha

präntäni "tips of darbha". Likewise the grass used in the sïmantonnayana rite l59: PG. 
I, 15,4; GG . 2, 7, 5; SG. 1,22,8 (a darbha needie, füci ), Kau~G . I, 14, 7; Kaus. 
79,14. The author ofBG. 1, 10,7 requires for this rite a quil ofa porcupine that 
is variegated in three places, three bunches of darbha, blossoms of the udumbara fig
tree and of barley, th us emphasizing the ideas of protection and fecundity. When 
the hair has been cut, the adhvaryu pours water on him and "purifies" him with 
three bunches of seven darbha staiks each (BS. 2, 8: 46, 4; ÄpS. 10, 7, 7 fr.). - The 

man who is to cut down a tree in order to obtain a sacrificial stake pi aces a blade 
of young (fresh) darbha (darbhataruTJaka) between the axe and the tree (SB. 3, 6, 4, 
10) - "so wird also der zauberische (I would prefer "potent and protective" ) Gras
halm zuerst vom Beil getrofren" 160. 

Darbha is one of the requisites of the vafäfamana, the ritual method of appeasing 
the evil produced by a barren cow that appears to be pregnant and of the sacrifice 
of her foetus (Kaus. 43, 21-45, 19). It is, in order to protect the animal, strewn, 
in a circular movement in accordance with the tendency of the hair (cf. SB. 3, I, 

153. Gonda, Vedic ritual , p. 132. 
154. The leaf or nare: T . Burrow, in BSOAS 45 (1982), p. 188. 
155. For this mantra see TS. 1, 2, I, I ; MS. 1,2, I: 9, 9; ÁpS. 7,4, 2 etc. 
156. Remember that Väyu is the god ofthe morning air. 
IS 7. See p. 4{) above. 
158. For a (German) translation ofthis passage see Krick, Feuergründung, p. 69. 
159. See p . 4{) above. 
160. Meyer, Trilogie, III , p. 94. 
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3,9161 ) on the navel region (44, 29), before one uses the knife. At a later moment 
the foremost part ofthe darbha is thrown away. 

In the mantras which are to accompany the falling of the hair of the king who 
is being shaved and its being placed on a bunch of darbha "made with energy" 
(darbhastambe vïryakrte) (TB. 2, 7, 17, 2 f.) the wish is expressed that the king's varcas 

(brilliant vita I power and prestige) will not follow the hairs. (The brahmins, 
comm.) are said to have wished that the hair was placed in many ways and direc
tions, between heaven and earth in the waters and in the sky and are requested 
to unite the king with manly strength (PauTlJsya) and vareas. See also BGP. 1, 13, 
26 (on a darbhastamba or on the root of an udumbara). Similarly, BS. 18, 19: 365, 
13 prescribing the mantra "they have in many ways searched where they should 
depose it (between heaven and earth . .. " ) - for which see HG. 2,6, 13 (cüqäkarman, 
first cutting of the hair); BG. 2,4, 15; MG. I, 21, 10 etc. - with the implication 
that darbha is the best place to put it down. According toJG. I, 11: 9, 15 the hair 
and the rests of the darbha are placed on bull's dung - a means of purification -
which is not put on the bare ground l62 • In the direction given at VaikhS. 12, 6: 
136,9 with regard to the hair ofthe sacrificer darbha and an udumbara are considered 
equivalent: the hair should be hidden at the roots of either of them. 

A darbhastamba is also the place where the remnants of the offerings are put 
down l63 : BG. 3,5, 18 (västusamana ritual) with homage paid to Rudra, the god who 
at the end ofa sacrifice is to be propitiated with something useless (cf. GGS. 1,8, 
28 where he receives the grass that is thrown into the fire ); BGS. 4, 10, 8 (a rite 
performed for the householder who has two wives) with TB. 2, 8, 8, 8; TS. 5, 2, 
7, 1 (AVS. 4, 1, 1 etc.) which in SVB. 1, 6, 4 is to be chanted by the man who 
has illicit connexions with the wife of a brahmin and which together with the other 
mantra prescribed here, viz. TB. 2, 8, 8, 9 pitä viräjäm "the fat her of the splendid 
ones", is at TB. 3, 12, 1 used in the divya~fyenï i.r#SI64. 

The name darbha is also employed when grass is a means of taking up butter, 
applying collyrium, or anointing oneself: BhS. 10, 4, 8; 13 (sare.rïka "a stalk of sara 
reed or grass", darbhe.rïka or darbhapuifJïla); MS. 2, 1, 1,35 (cf. MS. 3, 6, 2: 62, 1); 
ÄpS. 10,6, 11; HS. 10, 1,46; GG. 4,3, 13 (the collyrium has at an earlier moment 
been smeared onto three darbha blades, 4, 2, 30); MG. I, 11,8 (darbha or muflja) . 
Among the circumstances in which those concerned are enjoined to salve their eyes 
is the death of a guru; then the young women of the house should do so with young 
darbha which they should throw away af ter use whilst turning their faces away: 
unmistakably apotropaeic measures involving interruption of contact (ÄpG. 4, 6, 
11). 

Sometimes an au thor says that the stalk should be one with a tuft (e.g. ÄpS. 10, 
7, 3; VaikhS. 12, 7: 137, 11 sara or darbha; MS. 2, 1, 1, 38); just like the explicit 
mention of the instrument itself, the reference to the tuft is added with good reason: 

161. That is, in the regular way or order (cf. , e.g., PB. 22, 3, 3; 22, 10,2). 
162. Sec Gonda, Vcdic ritual , p. 92. 
163. Sec p. 111. 
164. See P.E. Dumont, in Proc. Amer. Phil. Soc. 95 (1951 ), p. 658 f. 
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astalk with a tuft is a means of chasing away the evil spirits (satülä bhavati virak~as
täyai, SB. 3, I, 3, 13): no doubt because it was common usage to chase away insects 
with such astalk. 

In some chapters dealing with the preparation of the vedi (BhS. 2, I, 4 ff.: ÄpS. 
2, I, 4 ff.; TB. 3, 2, 9, 2 ff.; KS. 2, 6, 14 ff.; SB. I, 2, 4, 8 ff. ) a circumstantial account 
is given of a ceremony called stambayajus. The name (Iit. ''yajus formula relating to 
a (particular) dump of grass" ) designates also the grass-bush itself. The adhvaryu 

"takes the stambayqjus away from" (i.e. performs this ceremony from ) the eastern 
part of the vedi (BhS. 5; ÄpS. 4 165 ). Proceeding to do so he should first with the 
mantra "thou art a defensive armour (varma) for the earth" (ÄpS .; KS. 2, 6, 15) 
pi ace within the vedi a blade of darbha with its top either towards the north or to
wards the east and strike upon it by means of the wooden sword with the mantra 
"0 earth that worshippest the gods, I will not harm the root of thy plant" (TS. 
I, 1,9 d l . So far there can be no doubt that the darbha has here also a protective 
function l66 . Then the adhvaryu takes up the loose earth that has been dug up by the 
sword together wi th (that part of) the grass (that has been struck oll) and throws 
it away on the pi ace where the utkara (the heap of rubbish ) is to be made (BhS. 
JO). This action is performed four times, the last time without a mantra and with 
the darbha alone, the remains ofwhich are thrown away. As appears from the name 
of this ceremony, the grass and the mantras are considered to be of special impor
tance. From the mantras recited it appears that this flinging away of a grass-bush 
accompanied by yajus formulae is essentially identical with the expulsion of the asu
ras (see also SB. I, 2, 4, 12). The officiant impersonating Agni shuts the asuras - in 
the formulae represented by one of them (TB. 5; SB. 17), called Araru (who is the 

rival, bhrätrvya~, of the sacrifieer, TB. 5) - and those who have evil designs on the 
sacrifieer (SB. 13 f. ) in from here and puts them down. By performing this rite three 
times the officiant drives the enemy (rival ) of the sacrifieer away from the earth, 
the intermediate space, and heaven (TB. 5 f. ) . The fourth time he drives him away 
from what is indefinite (unlimited, aparimita, TB. 6) or from a fourth world ofuncer
tain existence (SB. 21 ) and that is why th en no mantra is recited, for "uncertain 
also is what (is done ) silently" (cf. SB. 7, 3, 2, 2) . So the condusion may be that 
what is thrown away and consigned to the rubbish-heap, that is the dust and the 
severed parts of the grass, represents the demoniac power of which one wishes to 
get rid . 

What is the function and significanee of the bunch of darbha in TS. 6, 2, 4, 3? 
When a boar kept the wealth of the asuras on the other side of seven hills, Indra, 
pi ucking a bunch of darbha and piercing through these hills (see R V. I, 61, 7), slew 
him. Thereupon Vi~~u, the sacrifice, carried the boar off to the gods who in this 
way won the wealth of the asuras. Since the text does not state that I ndra slew the 
boar with the grass and MS. 3, 8, 3, not mentioning the darbha, explicitly says that 
Indra aimed his drun:tbhürz, a bow or some similar weapon, and, by implication, an 

165. See the nOles by Caland, Sraul. Äp. I, p. 48, and Kashikar, Sûtra ofBharadväja , I , p. 35 . Compare 
also Staal , Agni , I, p. 381. 

166. See also p. 80; 82 etc. 
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arrow, at the boar and in the version preserved in KS. 25, 2: 104, 3 the god threw 
his dälbhü~ï towards him, there is no great chance that in this mythical narrative 
Indra transformed this bunch of grass into a weapon l67 . However, if the darbhapufi

Jila in TS. were no more than "a simple solution of a difficult text"168, the au thor 
could hardly have inserted this guess without attaching some significance to it. So 
the function ofthe darbha may have been ei th er protective or magical. 

At the end of the third pressing (agni~!oma) BS. 8, 15: 256, 15 enjoins those con
cemed to fill the vessels used for drinking the soma with water, to arrange them on 
the left (north) side of the ähavanïya, and to throw into them knots of dürvä grass, 
three at a time and (the staiks of a) darbhapuflJila, one by one. This is Baudhäyana's 
rule, but Sälïki, in an unclear no te (21, 24: 112, 13), states that this rite should be 
performed (only?) with water. Thereupon the formula "the uktha(-sastra) has been 
recited for Indra" is to be pronounced (cf. SS. 8, 16,3; 8, 17,3). Somewhat similar 
rites are prescribed by other authorities: SB. 4, 4, 5, 2 f.; ÄpS. 13, 18, 7. The purpose 
of th is rite probably is to signify the end of the pressing ritual : one gets rid of the 
knots which have prevented the sacrifice from becoming a failure - cf. SB. 3, 5, 
3, 25 and 3, 6, I, 25: "he makes a knot, "lest it should fall asunder"; he undoes 
the same (knot) when the work is completed"; Kaus. 19, 12 f. - and of the darbha 
which has fulfilled a protective function . 

The man who wishes to perform the non-Vedicgajafänti (appeasement ofevil and 
danger threatening his elephant(s)) described in BGS. I, 20 should adom (alan:zkr
rya, with the implication "strengthen, fortify, make defensible, protect"169) the en
closure for the elephant with garlands of darbha and the elephant should sm ell the 
odour of the offering (§ 2). Garlands are used for protective and purificatory pur
poses, for promoting prosperity, in consecrating a house and so on l7o. Smelling or 
inhaling the smoke of a bumt-offering etc. is a form of contact. 

As to the direction to study the Veda whilst holding darbha in the hand see VäG. 
5, 25: the teacher, initiating the pupil and going to recite the sävitrï etc. bends his 
right knee l71 and brings his hands which hold darbha together; MG. I, 4, 5: "(the 
student) recites the sävitrï stanza (~V. 3, 62, 10) three times and three chapters ... 
holding darbha-grass in his hand"; likewise I, 4, 9; I, 5, 3; VäG. 8, 5; KG . 9, 4, 
where Brähmalfadatta's note reads as follows: "( the teacher) sits down, together 
with his pupils, on darbha grasses, the tops of which are tumed eastward holding 
darbha in his hand, and recites three times the sävitrï ... Then (having arrived at) 
the bank of a river he makes on a pure spot 20 seats (vi~!ara) of darbha, pi aces them 

167. Unless one would rely on H .W . Bailey's doubtful etymology (supposing both words 10 be related 
to darbha, Trans. Phil. Soc. London 1955, p. 76 fT. ). For ot her etymologies see F.B.J. Kuiper, An 
Austro-asiatic myth, Amsterdam Acad. 1950; T. Burrow, in Bull. School Or. and Afr. St. 38 
(1975), p. 61 f. 

168. Bailey, op. cit., p. 78. 
169. For alarrkr- etc. see J. Gonda, in Eastern and Indian studies in honour of F.W. Thomas (Indian 

Antiquary, extra series, I ), Bombay 1939, p. 97 fT. ( = Selected Studies, 1I , p. 257 fT. ). 
170. See, e.g., L. Deubner, in Archiv f. Rel. Wiss. 30, p. 70 fT. - For a Hinduist instance of a sacrificial 

pavillion "adorncd" (alarrkrtam) with ga rlands of darbha and flowers see Mayamata, 18, 176. 
171. For this expression of respect, submissiveness and devotion to a ritual duty see Gonda, Vedic ritual , 

p.61. 
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with their tops turned eastward, from south to north, and pays on these homage 
to 20 deities" . AIsoJG. 2, 8 (holding the grass in the right hand). See also BG. 3, 
4,35; BGPar. 1, 8,6; BGS. I, 10,4. 

It would seem that, just as in the post-Vedic period, then already one of the most 
essential functions ofthis darbha was to protect the person engaged in recitation etc. 
against evil influences and to preserve his ritual purity. ViSm. 73, 25 enjoins the 
man who is celebrating a sräddha ceremonyl12 to sprinkle the food left by the brah
mins and the grass (tr:TJa), to strew the scattered food to the leavings, to offer, at 
the end of the ceremony, water to the brahmins, to sprinkle the place where the 
sräddha has been performed whilst holding darbha in his hand (darbhapäT}i~), no 
doubt to render the contact with the dead and the possible unwished for influence 
exerted by the ceremony ineffectual. The person who, whilst performing the äfvayuja 

ceremony, gives a bali offering and flowers should be darbhapavitrapäT}i~ (AVPar. 18, 
1, 10). The same meaning is conveyed by sapavitrai~päT}ibhi~ (HG. 2,18,9): when 
the teacher and his pupils bathe they hold "purifiers" .(of darbha) in their hands 
(the ceremonious conclusion of the annual course of study). On the occasion of a 
pU'!:Yäha ceremony one should be ritually pure, wear white clothes etc. as weil as 
be pavitrapäT}i~ (ÄgnG. 2, 3, 3: 56, 18)173. - If one wishes to substitute chanting 
sämans for performing sacrifices one should spread darbha, sit down on it, grasp 
darbha with one's right hand and chant definite sämans nine times (SVB. 1,3). 

In a section on the resumption of the study (recitation) of the sacred texts SG. 
6,2,11 prescribes an expiation (Janti); in case the vessel to be used for this purpose 
is damaged, sprinkled water may serve (präyascitti) , but the person sprinkling 
should hold gold or a darbhapifljüla in his hand . Gold is very auspicious and of ten 
used as an amulet or talisman 174 . - According to VG. 5, 25 one has to bend one's 
right knee and place one's open hands which hold darbha side by side before saying 
the sacred syllable om. 

In TB. I, 4, 4, I the grass with which gold is fastened is darbha . When the sun 
sets upon the ähavanïya hearth before the fire has been brought to its place, a very 
learned brahmin must bring it while gold (representing the sun m ) is conveyed in 
front by means of darbhä~ (ÄsvS. 3, 12, 16); In ~B. 2, 9, 2 gold is with a darbha stalk 

172. Gonda, Vedic ritual, p. 441 fT. 
173. On Hinduist use of a pavilra see, e.g., Lak~mï-Tantra, 36, 136 (where it is a tuft of darbha with 

three blades bunched together with two loops). For the continued existence of these cus toms in 
modern times see, e.g., C .G. Diehl , Instrument and purpose, Lund 1956, p. 124 (the one who is 
to draw lines on the ground for the slha,!qila takes darbha in his hand ), and Brunner-Lachaux, 
SomaSambhupaddhati, 11 , p. VIII f. - For the putting on of a ring of darbha worn on the third 
finger ofthe right hand (whilst facing east or north) on religious occasions, for instance when pray
ing, making a vow, addressing a god , controlling one's vital forces by regulating the breath, taking 
sacrificed food (Prasada ) , going on pilgrimage or being otherwisc enga.ged in any ceremony or 
ritual performance see Diehl, op. cit., passim. The pucari (officiant in smaller shrines) is by tying 
the kappu (the corresponding Tamil term) "in duty bound to perform the ritual" (Diehl, op. cit., 
p. 252); at the same time he is "protected from evil spirits" (H . Whitehead, The village gods of 
South India, Madras 1921, p. 100) . 

174. Gonda, Vedic ritual , p. 140 f. etc. 
175. See p. 22 f. above. Cf. also BS. 6, 12: 169, 11. 
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fastened to a spoon l76. In MS. 2, 5, 3, 7 the laud is initiated with two blades and 
gold l77. - Darbha and gold are put on the head of a youth for whose hair or beard 
are shaven (goáana, KG. 44, 3). 

Performing the soma ritual the adhvaryu should at a given moment tie a piece of 
gold to a blade of darbha with a knot that can easily be untied and put it in the 
butter which is to be offered (BhS. 10, 14, 18; ÄpS. 10, 22, I; VaikhS. 12, 16: 146, 
8; cf. BS. 6, 12: 169,2 mentioning a thread (sutra) and adding "having connected 
it with a darbhanätfi"). This rite is eXplained in TS. 6, I, 7, I: because the officiant 
pi aces gold in the ghee offspring is born with bones through that which is boneless; 
" if he were to place the gold without fastening it on, the foetusses of the offspring 
would be liable to miscarriage". Although, intelligibly enough, this au thor did not 
pay attention to the darbha, the sutrakäras obviously did not wish it to be replaced 
by other material. After having wound the darbhanätfi round the handle of the sruc 
(a large wooden ladle ) he sacrifices in the ähavanïya (BS. ). 

Gold weighing a hundred is tied to a darbhanätfi (a "tubular stalk of darbha" , BS. 
12, 9: 98, 12; 15), when the royal sacrifieer who has the räjasuya performed is to 
be prepared for the unction. The officiant places it in a vessel filled with the water 
of the consecration in order to purify this with the piece of gold . Compare the man
tra (TS. I, 8, 12 d " the pure I purify with the pure") and TB. I, 7, 6, 2: the gold 
weighs a hundred in order to establish the sacrifieer firmly in a complete term of 
life of 100 years etc. and 3 "gold is amrtam". Compare also SB. 5, 3, 5, 15. 

When the Agni-ground is measured (agnicayana) a piece of gold is put on a bundie 
of darbha in its middle; one offers on it (MS. 6, I, 5, 33 ). - See also HG. I, 10, 6 
ff. 

Mention is also made of a fäkhäpavitra "an instrument of purification fastened to 
a branch" (BhS. I, 11, 11; ÄpS. I, 11,5; I , 12,3; I, 14,6). This consists ofthreefold 
darbha that is fastened to a branch of the paläfa - which of course represents the 
power of that tree - and measures a span; it is used as a purifying strainer (TB. 
3,7,4,II;cf. ÄpS.I,6,9). 

The name darbha did not hinder the performers of rites from using the grass as 
a means of consecrating or transferring energyl78. The oblations and the objects to 
be used in the rites that are described in the Kaugikasütra (see Kaug. 7,3 and 16) 
are offered or consecrated according to the rule given in 7, 21 : the patron who has 
the rite performed touches the performer (officiant) from behind with some blades 
of darbha (comm.) sa as to attract the sacred power with which the latter is in con
tact with the result that the rite takes place on behalf of himself, that is, of the one 
who touches the performer l79. This belief is even more intelligible than the convic
tion of those who think that magie power operates also from a distance like the 
throwing of a spear l80. Another instanee is recorded at Kaug. 44, 12: when the bar-

176. See p. 22 above. 
177. See p. 46 above. 
178. See p. 44 r 
179. 1 refer to Caland, Zauberritual, p. 12, n. 13; Gonda, Vedic ritual, p. 85; see also F. H eiler, Das 

Gebet,5München 1923, p. 103. 
180. cr Wagenvoort , Roman dynamism, p. 136; 198 r 
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ren cow, the victim in the vaSäsamana rite, has been brought to the place ofimmola
tion one touches her from behind (anvärabhate) wi th the two blad es of darbha with 
which she has been sprinkled. 

When the husband is performing the ceremony on the occasion of the first symp

toms ofhis wife's pregnancy (garbhädhäna) , he has, inter alia, to strike her body th ree 
times from the navel upwards by means of a stalk of darbha . In one of the two man
tras that accompany this action he says "with these ten fingers I touch you that 
you may give birth to a son" (VaikhG. 3, 10; see HG. 2, 2, 5). Here the darbha 

appears to be a means of transferring the wish of (in this case) the husband to the 
powers presiding over the pregnancy or of influencing the processes that are taking 
place in the body of his wife. - Compare Kaus. 33, 13 enjoining to put a particular 
root wrapped in darbha into the hair of a pregnant woman (with A VS . I, 11 ) in 
order to ensure a safe deliverylSI. 

BG. I , I , 23 and ÄpG. 4, 5 describe the following wedding rite . When the bride
groom has beheld the bride, he should seize, with his thumb and fourth finger, a 
blade of darbha and wipe with it the interstice between her eyebrows with the man
tra " here lexpel (nirdiSämi)IS2 the husband-killing bad luck which is in you". It 
may be interesting to remember that, according to the Hinduist yogic doctrine con
cerning the structure of the subtle body, between the brows is the so-called centre 
of command (äjnacakra), which owes its name to the fact that here the orders are 
received which emanate from the guru. The deity of th is centre is the Supreme Lord 
(Siva Mahdvara); he who meditates on it sees all the results of his actions des
troyed; if he meditates on it at the time of death , he dissolves into the Supreme 
SelpS3. In any case, the darbha is supposed to transmit the order expressed by means 
ofthe mantra. Af ter the above action the bridegroom should throw the darbha away 
towards the west (the region ofhope or expectation lS4; ÄpG. ), touch water and take 
the bride by the right hand saying " you are Mitra (a friend )" (BG., TS. 1, 8, 16 
a ) IS5. 

In a rite for the benefit of a person who, though qualified to obtain food , has 
no food darbha is used in an attempt to elicit favourable prognostics (PB. 21 , 3, 3 
fr. ) . That person should during twelve days drink only hot milk and lie on the bare 
ground, then at daybreak of the thirteenth day perform the sacrifice to Sabalï (see 

§ 7), beseeching her to give food and so on and thereupon go to a place outside 
the village, take hold of a bunch of darbha and three times call "Sabali". If any 

181. E.E. Evans-Pritehard , Witeheraft, oracles, a nd magie among the Azande, Oxford 1937, p. 449 
f. informs us that to promote the growth of their melons these Sudanese make use of a ee rt a in 
kind of tall grass ealled bingba , whieh g rows luxuriantl y on eultivated land. They throw the grass 
like a da rt, say "you are melons, be very fruitful like the bingba" and transfix the leaves of the 
melons. 

182. Cf.]. Gonda, Deiknumi, Thesis Utrecht, Amsterdam 1929, p. 184. 
183. Siva-Sarphi tä 5, 122 fr.; see, e.g., A. Danielou, Yoga , London 1949, p. 132; M. Eliade, Le yoga, 

Paris 1954, p. 245. - That in a woman eye-brows which meet bring ill-Iuck is a widespread belief 
(see ].J. Meyer, Sexuallife in ancient India, London 1930, p. 434, n. I, with many references; 
Th. Zachariae, Kleine Schrift en, Bonn and Leipzig 1920, p. 361 , n. 2). This mayalso have been 
one of the reasons why the bridegroom had to touch the girl on that critical place. 

184. Gonda, Vedic ritual, p. 55. 
185. For AiB. 7,33, 1 see p. 89 f. below. 
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animal other than a dog or an ass responds, this is lucky. This description reminds 
us of an augurium impetrativum of the ancient Romans, a sign of the will of the gods 
deliberately observed and regarded as proof of their favour, in answer to a request. 
Among these signs we re sounds uttered by animals. In India and in Rome these 
animals were portentous beings regarded as active agents of the augury. In Rome, 
the time for observing them was, as a rule, between midnight and dawn. The 
diviner (augur) had, after prayer and sacrifice, to mark out a consecrated space, 
e.g., on a hilI. An augurium was considered to be an incrementum, an increase of 
strength: cf. Verg. Aen. 3, 89 (Aeneas, af ter having reverently entered a tempIe, 
praying to Apollo) da, pater, augurium atque animis illabere nostris (" ... enter into our 
minds" ) 186. In view of the resemblance on these points between the Roman and 
the Indian rites it may be asked, if there existed some counterpart of the bunch 
of darbha in other countries which could elucidate the function of that object. Now, 
diviners, interpreters of signs and other priestly or non-priestly functionaries of this 
category are not infrequently in possession of a staff. This object is of ten more than 
a mere insigne of their office, because just as their official garb etc. it is believed 
to add to their power. Being part of a living tree and participating in its specific 
power the staff is thought to transmit energy by means of contact and to fortify its 
possessor with a view to a successful fulfilment of his duties. The staff of the Cel tic 
seer was believed to be a means of discovering the unknown 187. The Roman augures 

bore a crooked staffwithout a knob, the lituus (Livius, I, 18, 7). The bunch of darbha 

seems to have had a similar function l88 • 

A remarkable rite with two young shoots of darbha occurs in a long argument 
on the proper food - viz. the fruits of the nyagrodha, udumbara, asvattha and plak~a 
trees - of the king instead of soma (AiB. 7, 33). When during the sacrifice the goblets 
are filled, the officiant should also fill up the goblet of the royal patron in which 
two such shoots (darbhataruTJake) should have been thrown (Präste syätam). When 
the va~a! call has been uttered (by the hotar) - af ter which the adhvaryu has to pour 
out the oblation into the fire - the latter should with the stanza ~ V. 4, 39, 6 throw 
the first ofthem within the enclosure ofthe ähavanrya fire l89 . In this oft quoted stanza 
the heroic horse Dadhikrävan is eulogized as victorious and as a bearer of (re)crea
tive power and vigour (väjin) and requested to give the person speaking a fragrant 
mouth and length of days. This stanza - called "the fragrant" - is elsewhere used 
as a purifier after foul language or regarded as purificatory (e.g. SB. 13, 2, 9, 9; 
SC. 4, 5, 10 and see TS. 2, 2, 5, I ) 190. This may be its function here also; notice 

186. A. Bouché-Leclercq , Histoire de la divination, Paris, IV, p. 180 fr.; 209 fr.; G . Wissowa, Religion 
und Kultus der Römer, 2München 1912, p. 523 fr.; E. Flinck, Auguralia und Verwandtes, Helsinki 
Acad. 11 (1921 ), 10; F. Muller. Augustus, Amsterdam Acad. 1927, p. 40. 

187. Sec, e.g., E.O . james, Stafr, inJ Hastings, Encycl. of Re!. and Ethics, London 1908- 1926 (1951 ), 
11, p. 811 fr.; F . Heiler, Erscheinungsformen und Wesen der Religion, Stuttgart 1961 , p. 98 f. 

188. For " magie strings and necklaces" in lndian literature see Tawney-Penzer, The O cean of story, 
VI, p. 59 fr. 

189. Thus it is nOl excluded from the sac rifi ce (cf. SB. 4, 4, 3, 12). 
190. For details see j. Gonda, The mantras of the agnyupasthana and the sautrama~l, Amsterdam 

Acad. 1980, p. 20, and especially, Hymns of the Rgveda nOl employed in the solemn ritual, 
Amsterdam Acad. 1978, p. 100 fr. 
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that the verb, an aorist " I have praised", points to the recent actual past. The much 
less often quoted stanza ~V. 4, 38, 10 - in TS. 1, 5, 11 , 4 (cf. 2, 2, 5, I ) it follows 
4, 39, 6 - states that the horse has overspread (and is still overspreading, perfect 
tense) the five peoples, expresses the hope that he may be a conquering bearer of 
väja and asks him to fill the eulogist's words with honey. It accompanies the throw
ing away of the second darbha shoot after the second va.fa{ call has been uttered . In 
AiB. 7, 33, 5 it is stated th at this drink from the trees has been auspiciously con
sumed and that the king's sway will be unassailable. One should not exclude the 
possibility of a temporary " identification" of the darbha and Dadhikrävan (notice 
the alliteration) 191. The throwing away of the shoots is, I suppose, a method of 
transmitting the content of the prayers to the sacred area into which they are 
thrown and ofbringing about contact with the divine powers. 

It would appear that the same or a similar function is fulfilled by the blade of 
darbha - one of the two which, together with a green plak.fa branch with leaves, have 
been the instruments with which the he-goat (the victim) has been brought near 
- that is thrown down sou th-west of the fämitra fire (the fire of the samitar, the one 
who slaughters the animal ) with the mantra "be united with its (the ofTering's) 
body; extending more broadly place the lord of the sacrifice (i. e. the patron) in the 
broad sacrifice" or, rather " ... lead the lord of the sacrifieer on to a broader (Iof
tier) sacrifice" (for the mantra TS. I, 3, 8 k; VS. 6, 11 )192. The samitar then " ap

peases" (i.e. strangles) the victim on that blade (MS. I , 8, 3, 29 f.; see also Kaus . 
44,14). 

One of the characteristic features of the ceremonious conclusion of the annual 
course ofstudy (utsarga , visarjana) is the custom mentioned in HG. 2, 18,9 and BG. 
3, 9, I fT. (see also BhG. 3, 9): after having bathed together the teacher and his 
pupi1s give (saT(lPraáaya, BG. ) each other darbha blades. More exactly, HG. says that 
they, ofTering these blad es to each other, as it were wish to give (them to) each other 
(darbhän arryorryasmai saT(lPrayacchanto ditsanta ivärryonyam); the comm. explains: " to 
give to each other" (anyonyam prati) , mentioning also another reading " ta king as 
it were" (äditsanta iva), i.e. " taking (the darbha blades) away from each other"193. 
These gifts are far removed from the economie and at first sight wholly ceremo

nia1194. But they are no doubt not worthless, useless, or meaningless . With many 
ancient peoples to give meant to place oneself in relation to another person by an 
object which is believed to be or represent a part of one's own self with the intention 
of forging a bond . The accepted gift binds, expresses and validates a social relation-

191. In ÄpS. 4, 14, I ~V. 4, 39, 6 accompanies the drinking ofsour milk ( dadhi ). 
192. I refer to Keith , Veda Black Y~us School, p. 44, n. 4. The passages SB. 3,8, I, 13 etc. a re not 

identical. 
193. One should take atryotryam to be an adverb (" mutually" ). O)denberg, The Gri hya-sütras, II (S. B.E. 

30), p. 243 translated the last words " ... feigning to try to seize (?? ) each ot her" , which cannot 
be the meaning of these words. 

194. M. Mauss, Essai sur Ie don, forme archaïque de l' échange, Année sociologique, N.S. I ( 1925) 
( = The gift, London 1954); B. Malinowski , Argonauts of the Western Pacifi c, London 1922, pas
sim; P. Tournier, The meaning ofgifts, 1963; J . Gonda, 'Gifts' arid 'giving' in the ~gveda, Vishv. 
Indol.Journal 2 (1964), p. 9 fT. ( = Selected Studies, IV, p. 122 fT. ). 

90 



ship; the receiver unites himself to the giver. Refusal to receive or bestow a gift often 
amounts to a declaration of a hostile disposition. Since giving not infrequently de
mands a gift in return friendship is of ten characterized by a repeated interchange 
of gifts. But why should the teacher and his pupils give to each other the same gifts 
and why should they give just blades of darbha, which, it is true, are, as is often the 
case, not directly consumable and no media of exchange outside the ceremonial sys
tem? Does the equality of the objects given point to perfectly mutual affection? Is 
the interchange of the power-Iaden grass a form of mutual exchange of the power 
that is conveyed or represented by the plant, an offer of mutual support, assistance, 
protection? And is the variant form of the cu stom handed down in HG. a sort of 
unpretentious dramatic action which as a substitute for the real act is intended 
either to prefigure the mutual transference of useful energy or to create the impres
sion that the action is at the same time performed and not performed?19;. 

For all I know a compound darbhodaka does not occur beside kufodaka. I can men
tion only one instance of grass called darbha that is soaked in water l96 • In case one 
of the consecrated sacrificers of a soma ceremony falls ill, one should perform a spe

cial rite to appease the evil (ÄpS. 14, 20, 8) . Among the requirements is a vessel 
filled with water - remember that the Asvins, the physicians of the gods, deposited 
their skill in Agni, the waters, and Brahman (KS. 27, 41: 143, 15; TS. 6, 4, 9, 2); 
in this water one puts 21 197 barley-corns and several darbhälJ. This water is with a 
suitable mantra requested to restore the patient's health. See also MS. 4, 8, 7: 115, 
5 (darbhapifljüläni); MS. 3, 8, 3; VaikhS. 21,6: 326, 7198. 

A remarkable rite with many paralleIs in other countries l99 is handed down in 
connexion with the returning home of those who have attended acremation and 
are therefore supposed to have contracted some magic evil. Wh en they are on their 
way, without looking at the funeral pile and other persons, they are brought to a 
standstill and made to pass under a thorny branch (GautPit. 1,4,4 ff.), or under 
two branches of the paläfa (BaudhPit. 3, 4, 16) or also under a rope of darbha grass 
(VaikhG. 5, 6: 78, 16200 . The same rite is recorded in BhPit. I, 8, 1 f. and ÄpS. 
31, 2, 36: to the west of three pits in which the relatives of the deceased person have 
to sit down one puts two branches of the paläfa or the famï in the ground and ties 
their tops together with darbha. Then these persons have to go on between these 
branches, while the adhvaryu mutters the mantra T Ä. 6, 3, 11, the grammatical sub
ject of which is purified with the sieve of Savitar that is stretched in the air and 
by means of which Indra was cured of his disease. See also ÄpS. 31, 3, 13 (and 

195. It may be worth recalling that every time wh en Roman officials had to take an oath they should 
have with them some herbage (verbena, Livius, 30,43,9). 

196. But remember VaitS. 5, 10 mentioned above. See, e.g., also SivaPur., Vidy. 18, 110; ibid. Rudra 
3,47,50 (rice grains mixed with curd and darbha water). 

197. See Gonda, Vedic ritual, p. 40 f. 
198. In post-Vedic literature mention is made of drinking a drop of water by means of the tip of a 

darbha stalk on ce in a month, e.g. LiPur. 89, 19. 
199. J.G. Frazer, The Golden Bough, London 21900, lIl, p. 399 (f.; ' XI, p. 168 (f.; Hastings, E.R.E. 

X , p. 96; Th. Zachariae, Kleine Schriften, Bonn and Leipzig 1920, p. 293 (f. 
200. See Caland, Todten- und Bestattungsgebräuche, p. 74. 
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31, 1,40) . Although the sieve is the sun201 , or rather its rays, the metaphorical appli
cation of this word to the branches and the grass as weil as the purificatory or propi
tiatory and protective function of the latter are clear202 . 

VaikhG. 5, 6: 78, 15 relates one of those well-known popular customs that are 
characterized by barring the way, but being a religious rite the object used to make 
the obstruction visible and effective should be a cord or rope of darbha (darbharajju). 

When those who have been present at a cremation return home, not looking back
wards, turning their face downwards, one ofthem should on a solitary place stretch 
such a rope and with the mantra "do not descend" prevent the others from continu
ing their way. The others, pronouncing the mantra "we shall not descend again", 
pass " under the tu[i" (which here seems to be synonymous with rajju, although tuli, 

turi etc. usually mean a "weaver's brush"; or was such an object fastened to the 
rope?). Then the one who has stretched the rope throws it away and the others fol
lowing (him? or those who have already passed by?) continue their way. The 
author adds a brief description of a similar custom in which a branch (see 5, 2) 
is required to obstruct the passage. 

Occasionally, an authority prescribes the use of a heavy or large handful (guru
mu.r#, grumu.r#203 of darbha20\ which, in the opinion of the author of TS. 5, 4, 5, 2 
is connected with or belongs to Prajäpati, probably because such a handful is some
how associated with completeness or totality which is homologized to Prajäpati. In 
TS., l.c. and ÄpS. 17, 13, 6 and VärS. 2, 2, 3, 23 one anoints or sprinkles with 
curds mixed with honey by means ofsuch a handful ofdarbha (agnicayana) . In ÄpG . 
20, II the bull of the fülagava sacrifice is sprinkled with it. See also MS. 3, 3, 6: 
39, 11; HS. 12, 4, 8 (and ÄpS. 16, 21, 3; cf. SB. 7, 3, 2, 2 f. ); BS. 10, 50: 52, 2; 

14205 • 

It cannot have escaped the readers of the chapters on kusa and darbha that the 
blades or staiks of these grasses are often used or prescribed in pairs. The name pavi
tra is not infrequently applied to a pair of such objects in thei r purificatory func
tion206 . Thus, e.g. in JG. 1,2, one takes two staiks to be "purifiers" (Pavitre), cuts 
them, consecrates them with "ye are purifiers, sacred to Vi~I:lU", holds them above 
a vessel and pours the ghee in it through them. When the priest prepares propitia
tory water, he dips two blad es of kusa in it (BGS. I, 14) . The victim to be immolated 
on the occasion of an animal sacrifice is touched, brought near and dedicated by 
two blades ofdarbha (e.g. MS. 1, 8,3,3; BhS. 7,9,8; 11 )207. The barren cow (vam) 

201. See Caland and Henry, L'agniHoma, p. 160 (§ 130, n. 5) and especially SB. 3, 1, 3, 22. 
202. For the bullocks of a modern village passing in procession under a sacred rope made of twisted 

grass see W. Crooke, Religion and folklore of Northern India, Oxford 1926, 11 , p. 298. 
203 . BS. 9, 13: 283,16; 9,16: 289, 2; 10,50: 51 , 15; 52, 2; 14. On this form sec]. Wackernagel, Altind. 

Grammatik, I , Göttingen 1896, p. 23; A. Debrunner, Nachträge zu Band I, Göttingen 1957, p. 
15. 

204. Not darbhamu~li (e.g. BG. 3,5, 19 and BGS. 4, 20, 9). 
205. VaikhS. 18, 16: 269, II mentions a "handful of tops of darbha" ( darbhägramu~li) used as a means 

of sprinkling sacrificial butter; see also 19, 6: 293, 8. 
206. I refer to Gonda, Vedic ritual, p. 114 and the relevant sec ti ons ofthis publication. 
207. However, ÁpS. 7, 12, 7 makes mention of the opinion of " some au thorities"- the Väjasaneyins 

(SB. 3, 7, 3, 8) - that one blade is required; but see below. ÁpS. 6, 15, 5 gives his readers the 
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that appears to be pregnant is to be struck and taken hold of with two staiks of 
darbha (Kaus. 44, 10; 12; cf. 14). When those concerned are walking to the place 
of the bahi~pavamäna the adhvaryu takes a pair of grass blades (t~1Je) from the vedi (KS. 
9, 6, 32). Two cords of darbha are wrapped around the sacrificial post (MS. I, 8, 
2, 23 ). The preparation of the sacrificial butter requires two tops of darbha blades 
(darbhägre) which are thrown into it (BG. 1,3,11) . One might also invite attention 
to the following custom. When a horse chariot and horses are given as a dak~i1Jä 
the receiver should sweep the mouths of these animals clean with a handful ( mu~!i) 

of darbha, addressing each single horse with two horse-nam es (LS. 2, 7, 20; DS. 5, 
3,23); PB. I, 7, I enumerates eight such names for four horses (comm. ). 

The explanation of - or at least, information on - this unmistakable preference 
for pairs of grass-stalks is sometimes suggested by the texts themselves. Says the 
author of TS. 5, 2, 8, 3: "Animals do not like want of grass; (that is why) he puts 
down a brick of áurvä grass, to support the animais, with two (stanzas, mantras) 
in order to create a firm foundation (prati~!hityai)". Similarly, 5, 4, 5, 3 "he anoints 
with a large handful (ofgrass), .. . with two (stanzas), prati~!hityai". And see espe
cially TB. 3, 2, 5, I: the adhvaryu purifies the sprinkling water with two blades of 
darbha, (because) "the patron of the sacrifice is two-footed; it is in order to create 
a firm foundation" . According to SB. 3, 7, 3, 8 (KS. 6, 3, 19) (see above) one should 
drive up the animal victim af ter having taken one blade of grass or straw (t~1Ja), 
thinking "having a companion, I will secure it", "for", the au thor explains, "he 
who has a companion (Iit. " ... a second one", dvi[zyavän ) is energetic (vïryavän)". 
That the double form or nature ofa sacral object "serves for prosperity" is explicitly 
stated at TS. 2, 1,9,3: "The sacrificial post is bifurcate (vifäkha) , for there are two 
deities (VaruQa and Mitra); verily this serves for prosperity (samrddhyai)"208 . The 
double performance of a rite automatically duplicates its results. The au thor of KB. 
20, I (20, I, 17 fT.) states that three definite sacrificial rites should be performed 
twice in order to obtain a double possibility of eating lood, a double portion of wild 
and domesticated animais, of plants and trees and of what moves in the waters and 
swims. Certain hymns of praise (stoma) are twofold, viz. the even ones and the odd 
ones OB. 2,81); the author continues: "The twofold (ubhaye, bei lig ofboth kinds) 
slomas are a divine procreative pair (daivyan:z mithunan:z prajananam) . "A couple forms 
a productive pair" (dvandvan:z hi mithunan:z prajananam, SB. 2, 3, I, 23; see also 2, 4, 
4, 10; 3, 8, 4, 7j209. 

Among the texts that attest to the special significance attached to double perfor
mance or occurrence, doubling or simultaneity, or a twofold character of an event 
or an object is also SB. I, 2, 4, 2, where brahmins make use of two (of the pieces 
of Indra's fourfold vajra, cf. § I) at the sacrifice, viz. of theyüpa and the wooden 

option between two or one tops of darbha to be put in the sacrificial butler; ÄpC. 22, 3 orders 
the sacrifieer to touch a cow with one blade of darbha (monthly fräddha ). 

208. As to the vifäkhayüpa of the post-Vedic period (a column rcpresenting the one and single deity ) 
see S. Cupta, in Adyar Libr. Bull. 35, p. 189 fr. 

209. For a discussion of these and other pI aces that attest to the high importanee attached to the idea 
of duality see]. Conda, The dual deities in the religion ofthe Veda, Amsterdam Acad. 1974, pas
sim (Index, p. 405, s.v. twice etc.). 
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sword, and noblemen of two of them in battle, viz. of the chariot and the arrow. 
It may finally be observed that the grasses under consideration are not the only 
ritual objects that often occur in pairs21O. There are also two other blades of grass 
that are laid on the barhis to separate it from the prastara211 (cf., e.g. SB. I, 3, 4, 
10; 2, 6, I, 16; 3, 4, I, 18), viz . the vidhru. The two sacrificial ladles called darvï 
(~V. 5,6,9) are, according to Säyal)a, thejuhü and the upabhrt (juhüpabhrtau), the 
former being held in the right hand over the latter (ÄpS. 2, 13, 3)212; in SB. I, 8, 
3, 26 f. these two ladles are called yoke-fellows, compared to two draught animals 
that are put to the same vehicle, and are supposed to convey the sacrifice and its 
patron to the world ofthe gods. There are two spits for roasting the internal deposit 
offat of the animal victim (vapä.frapaTJï, e.g. SB. 3, 8, 2, 16, where they are hom 010-
gized to heaven and earth; 28 etc .). In addition to the vidhru and the vapä.frapa'!Yau 
SB. 3, 6, 3, JO mentions two ropes for binding the stake and the victim, the two 
churning-sticks for producing the fire, and the two vr-raTJau213. There are, moreover, 
two vehicles in which the soma plants are conveyed (havirdhäne); two libations of 
butter (äghärau, cf. I, 4, 4, 1214; 11, 2, I, 5 etc. ), two porti ons of clarified sacrificial 
butter (äjyabhägau, I, 6, 2, 12)21 5 and mention is made of two expiations (e.g. SB. 

6,6,4,13). 
The comparatively rare word upolapa has been translated by "nearly of the char

acter ofa shrub" (Monier-Williams); "aus den StoppeIn nachgewiesen " (as an ad
jective qualifying darbha4 ) (Caland, ÄpS. 5, 27, 11, following Rudradatta and the 
Vaijayantï); "from dry stubble" (van Gelder, MS. I, 6, 5, 6); " (darbha-blades ) 
which have grown out of sterns" , Kashikar, BhS. 5, 19, 8, probably following 
Dhürtasvämin: älavebhya utthita4 "sprung from (the) stubbles" or "cut near the 
roots" ) . Thus the word is generally regarded as a compound (upa + ulapa "bush, 
shrub" ), but according to Monier-Williams it means "a species of soft grass"216. The 
form upolava (Kaus . 18, 33) is no doubt a präkritism217 and ulapa probably a loan
word from a Dravidian language218 or related with Dravidian words. In a corrupt 
note by a scholiast on Kaus. 18, 33 upolava is said to denote grasses (trTJäni) which 
are weil known in Malava (Malwa) and are characterized by the fact that their 
staiks are crushed21 9. Since, moreover, the compound in the passages known to me 

210. RV. 2, 39, I does not prove (as is Ch. Sen 's opinion, A dictionary ofthe Vedic rituals, Deihi 1978, 
p. 64) that there originally we re two pressing-stones. 

211. I refer to ch. XI beiow. 
212. See Caland and Henry, L'agniHoma, p. XXVIII and XXXI, s.v. and p. 256; Eggeiing, Sat. Br. 

I, p. 68, n . I. 
213. See SB. 3, 4, 1,21 and p. 181. 
214. See Eggeiing, Sat. Br. I, p. 121 , n. I. 
215. See also Gonda, Dual deities, p. 375 fr. 
216. According to P.K. Gode and C.G. Karve, The practical Sanskrit-English dictionary, Poona 1957, 

I, p. 478 u/apa has three meanings: I a creeping plant, a spreading creeper; 2 soft grass, the grass 
or reed saccharum cylindricum; 3 a shrub or bush. 

217. See also L. Renou, Introduction générale toJ. Wackernagei, Altindische Grammatik, Göttingen 
1957, p. 16 (cf. Wackernagei, ibid . I, p. 117, and A. Debrunner, ibid. Nachträge zu Bd. I, p. 64). 

218. Cf. Tamil u/avai "branch, shrub"; see T. Burrow, in BSOAS 12, p. 367; Mayrhofer, Etym. Wörter
buch, I, p. 111. 

219. Ifit is allowed to read mrdilodJäma(~ ) instead of -sa(~) and to translate it in this way. 
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always accompanies the noun darbha it evidently denotes a special form of darbha. 
Thus in Kaus. 18, 33 a translation " four bunches of darbha grasses which have 
grown on (out of) stubbles"220 is to be preferred to " ... of darbha stalks"221. Since 
according to Kdava th is rite is expected to fulfil any wish and some of the mantras 
that may be muttered (e.g. A VS. I, 5, 4; 1,6, I; 3) are prayers for wealth and health 

or for remedy, the 'symbolism' of the grass that grows again out of the stubbles 
is dear. The other material used for the fire is a stick of paläfa wood, probably be
cause this tree (also called parTJa ), which is believed to have arisen from a fallen leaf 
ofsoma222 , was regarded as the birth-place of all trees (AiB. 2, I, 12) and could there
fore likewise 'symbolize' the idea of regeneration. The other occurrences of this 
"renewed" darbha are exdusively found in the descriptions of the renewed setting 
up ofthe sacred fires (punarädhäna), where it was of course supposed to contribute 
to the success of this rite; see KS. 8, 15; 99, 3; KapS. 8, 3; MS. I , 7, 2: lil, 14 
(these th ree texts state that in using this darbha one gains the fire that has been pro
duced from the water (and) from the plants); MS. 1,6,5,6; VärS. 1,5, 1,7; 9; 
BhS. 5, 19,8; ÄpS. 5, 27, 11; HS. 3, 6, 11. 

As to the ulapa (or ulupa ) grass, this is by preference used in uninterrupted layers 
(ulaparäji "Iine or row of ulapa" ) . Such a row or layer connects the chariot by which 
the bridal couple is conveyed with their house when they are to walk to it (MG. 
I, 14,4 f.; VG. 15, 15 f.; KG. 28, I) and obviously is visibly to demonstrate the 
existence of a connexion between the bride's home which was also the scene of the 
wedding ceremony on the one hand and the house of the married couple on the 
other. The continuous row of ulapa which is strewn from the gärhapatya up to the 

ahavanrya is consecrated with the mantra "thou art the continuation (san:ztati) of the 
sacrifice, for this continuation I strew thee" (BhS. I, 17, 4; ÄpS. I, 15, 4; MS. I, 
2, I, 19); for such a row from the pole of the back line (of the vedi) to the uttaravedi 

see MS. 2, 2, 2, 12; 2, 3, 6, 13; cf. 2, 4, 4, 19; 2, 5, I, 24. See also BhS. 7,6, 11; 
8, 12, 12; 12,2, 12; 14,20,2. In the section on the funeral rites BhPit. 1,2,4 orders 
the adhvaryu to strew three lines of ulapa grass ending towards the west and to cook 
rice on the anvähäryapacana fire . Dealing with the various methods of obtaining the 

fire for the cremation of a man who has established his sacred fires (ähitägni) AgnG. 
3, 5, 2: 142, 2 argues as follows: "or one sets fire on three rows of ulapa, takes an 
ulmuka (a piece of burning charcoal for kindling a fire ) from the place where these 
fires come together and cremates him with that (fire )". 

A continuous (san:ztata) row of ulapa is strewn south of the vihära (i.e. the three 
sacrificial fires and the place between them) fires, beginning at the eastern side of 
the ähavanrya, a second row north of the fires, one east of the ähavanrya, their tops 
towards the south and (finally) on the north side (MS. I, 2, I, 2; see also I, 7, 3, 
45; 1,8, 1,24. For strewing grass so thal two rows are connected seeJG. I, I: 2, 

220. Kriek, Ritual der Feuergründung, p. 518, n. (the correct translation); p. 540 (an incorrect transla
tion ). 

221. Caland's translation, Altind. Zauberritual , p. 47, followed by Renou, I. eit. 
222. Cf. also Eggeling, Sat. Br. V, p. 122 n. 
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5. - If the gärhapatya fire is extinguished one may reobtain it from the contact of 
the stone-pieces (rubbed against each other) and the ulaparäJi, which here is 
explained by tr:1Javarti , i.e. " tr:TJa rolled or wrapped round" (KS. 25, 3, 7). - In MS. 
I, 2, I, 17 such a row of ulapa is a means of covering the pra1Jïta water placed north 
of the ähavanïya (here and in § 19 van Gelder translated "dry grass" ). 
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v 

Kusa and Darbha 

Occasionally, mention has already been made of the occurrence of variants, or 
rather of the interchangeability of kusa and another word for "grass"; in the first 
place darbha. Some instances may follow here. Among those cases in which one of 
two parallel texts prefers darbha , the other kusa are: SBK. I, 2, 3, 9 and SBM. 2, 
2,3, 11; SB. 12,4,4,6 and SS. 3, 19,91; SG. 1,28, 7 (kusabhitta) and BG. 2, 4, 
15 (darbhastamba). At a certain moment the sacrificer who has the väjapeya per
formed puts on a garment made of darbha (TB. I, 3, 7, I ) which is to purify him· 
(see also Sälïki in BS . 22, 15: 138,5), but in SB. 5, 2, 1,82 it is his wife who puts 
on a cloth made of kusa, in ÄpS. 18, 5, 8 a cloth of darbha3 . - For the use of both 
words in the same context see, e.g., SB. 5, 2, 1,8 kausar[! väsalj and darbhälj ; AVPar. 
38,2,3 kusodakam and darbhälj; AgnG. 3,8, I: 160,9 kufastamba and 3, 8, 3: 165, 
6 darbhastamba. ÄpG. 4, 6, II refers with darbhatarulJakailj to the ku fapiii)üläni in 4. 
The compound kusorIJä4 in KS. 5, 3, 8 is in the comm. eXplained by "tufts of sprouts 
(panicles of blossoms, maiijaritüläni) of darbha grasses"; see also 5, 2, 15; 6, I, 12; 7, 
2, 12. Describing the anva~!akya rites GG . 4, 2, 20 enjoins those concerned to strew 
(round the fire ) a handful of darbha (darbhamu~!im) and to strew that also into the 
trenches which have been dug. Thereupon a layer of southward-pointed kusa is 
spread out to the west of these pits (kusailj, § 23 f. ). The hermit (vänaprastha) who 
is to recite the Veda should fetch kusa, fuel and so on for his fire-worship (VaikhDh. 
3,5: 136, I ). 

Relying on the above places, which could be multiplied5, one could be inclined 
to think that these two words are completely synonymous or interchangeable. Some 
translators have indeed regarded them as such, rendering kusa by darbha (e.g. 
Caland, SS. 2, 7, 12) or darbha by kusa (e.g. Eggeling, SB. 3, 4, 1, 21 )6 . This opinion 
was, for instance, at least with regard to the ritual functions of these grasses 
expressed by Miss Viennot7

, who spoke of "ces deux herbes aux fonctions rituelles 

I . See p. 22 f. above. 
2. See p. 35 above. 
3. For KS. 7,3, 1 and the corresponding SB. 3, 1,3, 18 etc. see below. 
4. Sce p. 49 abovc. 
5. Sec, c.g., also TrisBrU p. 89 where mention is made of a scat fittcd out with darbha and kufa. 
6. Sec, e.g., S. Bhattacharji , The Indian theogony, Oxford 1970, p. 287. 
7. O. Vicnnot, Le culte de I'a rbre dans I' lnde ancicnne, Paris 1954, p. 59 f. 
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identiques", incorrectly adding that in the ancient texts darbha is found, not kufa, 

and that from the period of the epics and the purary.as only the name kufa was 
retained, and observing that it has not yet been possible to establish the causes of 
the preference for darbha in the oldest sources and for kufa in the post-epic literature. 
She also observed that some common characteristics of the two plan ts, which bota
nically are rather different, may have contributed to the confusion: propagation by 
means of horizontal roots, possibility of pharmaceutical use of the roots, staiks that 
may attain to about the same height8. Other scholars, for instance N.M. Penzer9, 

have taken kufa to be "a peculiarly sacred kind of darbha", in contrast to Basham 1o, 

who spe aks of"two types ofgrass, kufa and darbha" . And in the most recent publica
tion on the sacrificial ritual ll mention is made of "quantities of darbha grass and 
kufa" 12. 

The above conclusion (synonymity of kufa and darbha ) would indeed be contra
dicted by some other places which, though occurring in late offshoots of the Vedic 
literature, clearly differentiate between kufa and darbha . As to th is differentiation, 
in his description ofthe sïmantonnayana the author ofVaikhG . 3, 12 enjoins the per
former to take a sprout (aflkura) ofkufa (and a bunch of ficus oppositifolia) together 
with its top and leaves which he has three times (threefold ) fastened with darbha 

to the porcupine's quill with which he has to part the hair. It seems clear that the 
author wishes to differentiate between grass used as binding material and the pro

tective sprout. - The difference between the bunch of darbha put on the ground and 
the fresh kufa sprouts that af ter being used as a tooi for anointing are placed on 
it needs no comment (ÄgnG. 3, 7, 2: 155, 17). - The man who worships Vi~ry.u 
according to the rules laid down in VaikhG. 4, 12 should prepare for the god a 
seat of kufa, of flowers or of darbha (4, 12: 64, 16, the text is quite explicit: anyata
mena ). One should not void urine and faeces in a river ... , on kufa or darbha 

(VaikhDh. 2,9: 127, 12); whatever the difference, neither grass should be defiled 
in this way~ notice th at no mention is made of t['Ja etcetera. - In ÄgnG. 3, 3, 2: 
132, 21 dealing with the preparation of an oblation to be offered to the Fathers 
(svadhä) honey is stirred with a piece (that has been cut, lava ) of ku fa (which should 
be rather strong and solid ); the scum is put on, and covered with, darbhä~ . 

What is the meaning of the compound kufadarbhän which, described as "ancient" 
(purä'Jän), occurs between hemp and a bunch of wool among the requisites to be 
collected for the främa'Jaka fire (VaikhDh. 2, 4: 124, 5) of one who wishes to 
renounce the world (Caland translated "old darbha-grass" ): " kufa doing duty for 
darbha"? 13 Or simply kufa and darbha? 

8. I am not qualified for verifying the statements Miss Viennot makes conccrning the botanica l pecu
liarities, gcographical d istribution ctc. of these plants. 

9. In his no te on Ka thäs. 22, 196 in Tawney and Penzer, Thc occan of story, 11 , p. 151 , n. 3. 
ID. A.L. Basham, The wonder that was India, London 1956, p. 3 19. 
11. Staal , Agni , I, p. 240; sec also Il , p. 458. 
12. Dealing with the fräddha the author of MärkPur. 28, 4 1 fr. states that the man who knows the 

rule should give kufa for a vi~lara, worship with the arghya and so on, give pavitras, thereupon per
form the circumambulation for the Fathers and give a double quantity of darbha. 

13. Sec a lso TriBrU. 2, 90 darbhakuJakr~T!äjinädibhi~. 
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So the question arises, whether the author of ÄsvG. 4, 8, 27, stating that the 
blood of the victim of the fülagava ("spit-ox sacrifice") must be offered to the ser
pents on rows of darbha or on wicker-work rings, likewise distinguished between two 
sorts of grass or both compounds (darbhavïtä) and kusasüna (also § 22), which in the 
Veda are recorded only here, were stereotyped expressions. 

Some useful information can however be acquired from older texts. There is an 
interesting story in JB. 2, 100: to a king of the Pancälas of the name of Darbha 
so little honour was shown that the boys expressed their con tempt by calling his 
name after him. Not until a special sacrifice, known as "reverence" (apaciti), had 
been performed for him, did he come to be held in honour and that to such a degree 
that up to the present day the Pancälas use the word kusa instead of darbha. The 
avoidance of the name of dei ties or highly placed persons is a well-known case of 
verbal taboo, a phenomenon of which the speakers of a language are often very 
weil aware l4 . But rather than a case of true taboo l 5 this story seems to reveal an 
instance of local difference of speech: in the dialect of the Pancälas kusa obviously 
was the usual word, at least in the age of the au thor of the Jaiminiya-Brähmal)a 
which is much older than the above grhyasütras. In this connexion it may be 
recalled that, as we have seen l6 , the texts of the White Yajurveda - of which the 
Satapatha-Brähmal)a geographically belonged to the Ganges valley and the east 
of Bihar - preferred, in a number of cases, kusa, where the texts of the Black Yajur
veda used other words, among them darbha l7 • 

In continuation of the remarks made in the beginning of chapter 111 I now turn 
to another Indian statement about the relation between kusa and darbha . Kane lB 

did not hesitate to subscribe to the definition of darbha and three other words for 
grasses found in Yrddhaharita 7, 14 (and quoted as Kausika's in Smrticandrikä, 
I, p . 108 and as Kätyäyana's in Smrtimuktäphala, Ähn. p. 231 ): aprasütäl]. smrtä dar
bhäl]. prasütäs tu kufäl]. smrtäl]. I samüläl]. kutapäl]. proktäs chinnägräs trTJasan:zjfiitäl]., translat
ing these words as follows: "Those darbha blades from which no further blades shoot 
forth are called simply darbhas, blades from which fresh ones sprout forth are called 
kusas, blades with their roots are called kutapas and those the tips of which are cut 

off are called tr:TJa" . However, as has been argued above, tr:TJa, being a general term 
for grass, is not synonymous with tipless darbha grass; I would translate the last two 
words by "if their tips are cut off, they (are no longer darbhäl]. but)can (should ) 

be denoted by (the general term ) "(ordinary) grass"". Moreover, SG. I, 8, 14 

14. See, e.g. S. Ullmann, The principles ofsemantics, Glasgow 1951 , p. 43 f. etc. (with references). 
15. BS. 18, 38 f. : 389, I givcs some additional information. From thc time that Kdï Dälbhya, king 

of the Pancälas (on this somewhat enigma tic figure sec A.A. Macdoncll and A.B. Keith, Vcdic 
index of names and subjects, 2London 1958, I, p. 187), being desirous of honour, had performcd 
the apaeil; ceremony (see also PB. 19, 8 and 9; ÄpS. 22, 12, 2 f. ), (homonyms of) the names of 
kings of that people were avoided, kefa (hair) being replaced by fir~a'!Ya " what is on the head", 
darbha by kusa etc. 

16. See p. 41 above. 
17. On dialects etc . in Old lndian sec ]. Gonda, Old India n, Leiden 1971 , ch. I; on the regions inha

bited by the various peoples and communities: L. Brucker, Die spä tvedische Kulturepoche, Wies
baden 1980. 

18. Kane, History of Dharmasästra, 11 , p. 657. 

99 



makes mention of kusa that bears no young shoots in it. As to kutapa, this word is 
more than once eXplained as "a sort of blanket made of the hair of the mountain 
goat" (Devapäla, on KG. 4, 8, 8; the bhäsya on VaikhG. 2, 2: 21, 14; cf. Kullüka, 
on Manu 3, 234 nepälakambala); whether or not the etymologically unexplained 
kutapa (Hemädri, Cat. 19) "kuia grass, poa cynosuroides" (Monier-Williams) is the 
same word or a homonym20, I am unable to say. In this sense it is very rare, at 

least in the literature under consideration: in BG. 2, 11, 63 (a~{akähoma) kutapa 
(sing.) occurs in an enumeration after kufä4 and before áürvä4 as the material of 
which apavitram for a seat etc. is made; here it obviously is not synonymous with 
kusa. Moreover, distinctions and definitions of the above type posited by lexicogra
phers owe their existence not infrequently and not only in ancient India to a ten
dency to put a more or less confused usage into order and to create a usabie scienti
fic nomenclature rather than to the desire to describe the actual usage as accurately 
as possible. 

It is pointed out in the Petersburg- Dictionary21 that "das BrähmaI;la sich des 
Wortes darbha zu bedienen pflegt, wo die Sütra kusa haben" . Bailey22 rendered these 
words as follows: "darbha with its sharp points was usual in the brähmaI;las, but was 
represented by the sharp-pointed kusa in the sütras". It is wor th while to check this 
statement. 

It should first of all be noticed that the word kusa does not occur in the saITlhitäs. 
In the brähmaI;la literature it is rare. Setting aside the story inJB. 2, 100 (see above) 
recounting that the Pancälas came to substitute kusa for (the likewise pointed) 
darbha, which was also the name of their king, I can mention only nine occurrences 
of the uncompounded word in the comparatively late SB., five in SBM. and four 
in SBK.23. The adjective kausa occurs in SB. 5, 2, 1, 8 to denote the material of 
which the skirt or short petticoat (caTJifätaka) of the wife of the sacrificer was made 
(Iikewise KS. 14,5,3 kausa1'[l väsa4 ... caTJifätakam); however, wh en the author ofthe 
SB. continues to explain why she wears this cloth, he says that consisting of darbha, 
which is pure, it makes the impure part ofher body pure. So kusa (kausa) and darbha 

denote the same material, but in his ritualistic explanation the author prefers the 
latter word to the former which creates the impression of being in common use to 
denote the stuff of which a petticoat could be made. 

Interestingly enough, SB. 3, I, 2, 16 and 5, 3, 2, 7 use the word kusa in references 
to the everyday occurrence that th is grass pricks, cuts and wounds. In 4, 5, 10, 6 
kusa is one of a number of plants that may be used if one cannot find soma; brown 
phälguna, fyenahr:ta, ädära, áürvä, yellow kufa, obviously a well-known name ~f a well
known plant. In 1,3, 1,3 - and in SBK. 2, 2, 4, 3 (two occurrences) - brushing 
the spoons with grass is said to be rinsing them because kusa represents water, but 

19. See p. 38 f. a bove. 
20. Thus Mayrhofer, Elym . Wörtcrbuch, I, p. 227. 
21. Pelersburg Dictionary , 11 , 364. 
22. H.W. Bailey, in Trans. Phil. Soc. 1955, p. 80. 
23. These numbers are based on the Vedic Word-Concordance edited by Visva-Bandhu Sästri, 11 , 

I, Lahore 1935. 
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1 I, I, 3, 5, where a myth is told to explain this "identity"2\ the author uses darbha 
Ihich represents the water that was not putrified. The word kusa does not occur 
1 the more archaic books SB. VI- IX. In SB. 14, I, 3, I, which deals with the pra

argya ritual, kusa grass is spread in front of the go.rhapatya: an unmistakably ritual 
Ise of the grass. It should be remembered that, on the one hand, the books X- XIV 
.re no doubt younger25 and, on the other, the descriptions of the pravargya show, 
cS we have seen, some other terminological peculiarities. Dealing with the punaro.
'heya SBK. I, 2, 3, 9 states that the fire should be taken out (i.e. from the go.rhapatya) 
>y means of kusa (plural) and that kuSa~ represent water; in the parallel passage 
iBM. 2, 2, 3, II the word darbha is twice preferred to denote the sacrificial grass. 

There are also many compounds. If one is not ab Ie to procure wool for the ram 
md the ewe (varuT]apragho.sa) one may (SBM. 2, 5, 2,15; SBK. 1,5, I, 13) use tufts 
)f kusa, called kufoTTJa~ (kusamayo. evorT]o.~ "wool consisting of kusa" , comm.), an 
~xpression which, denoting a well-known substitute26, may have belonged to the 
~veryday vocabulary ofthe Aryans. Another compound occurs once in the late ~B., 
.. iz. 4, I, 12: if the sacrificial fire, though kindled, does not spring up, one should 
make the oblation into a substitute, for instance on a bundie óf kusa : kusastambe, 
which in the comm. is replaced by darbhastamba. 

As to the statement made in the Petersburg Dictionary, there are indeed several 
cases in which the SB. has the word darbha, while the KS. in the parallel passage 
prefers kusa27• Thus SB. 3, I, 2, 7 darbhataruT]akam: KS. 7, 2, 10 kusataruT]am; SB. 3, 
I, 3, 18 darbhapavitreT]a: KS. 7, 3, 1 kusapavitrai~; SB. 3, 4, I, 21 darbhataruT]ake: KS. 
5, I, 29 kusataruT]e; 3, 6, 4, 10 darbhataruT]akam: KS. 6, I, 12 kusataruT]am; SB. 5, 5, 
4, 22 darbhai~ po.vayati: KS. 15, 10, II kusai~ . .. puno.ti; SB. 7, 2, 3, 1 darbhastambam: 
KS. 17, 3, 1 kusastambam; SB. 7, 3, 2, 3, darbhai~ . .. agrai~: KS. 17, 3, 20 kUSagro.T]i; 

SB. 9, 2, I, 1 darbhamu~!im: KS. 18, 3, 5 kusamu~!im; SB. 9, 2, I, 12 samuk~ati ... dar
bhai~: 18, 3, 7 kusai~ ... prok~ati. There are also some cases of kusa in KS . as against 
non-specified material in SB.: SB. 3, 7, 4, 1 "having made a rope": KS. 6, 3, 27 
dviguT]arasanayo. ... kaufyo. po.saT/) krtvo.; SB. 7, 3, I, 27: KS. 17, 3, 14 kusastambe. There 
can be no doubt that this use of kusa was on the part of the author of KS. not a 
matter of chance but a question of well-considered preference. Hencc also the com
mentator's definition kuSa darbho.~ "when kusa is used, darbha is meant" in the pari
bh~o.-sütra (general rule ofinterpretation) KS. 1,3,12. 

This usage is, however, as far as I am able to see, characteristic of Kätyäyana's 
work28 • The other sütras do not systematically replace a form of darbha found in 
their brähmal).a by kusa . See, e.g., TS. 1,5, 1,4 darbhair o.dadho.ti: BhS. 5, 19,8 upo

lavO. darbho.~; ÄpS. 5, 27, 11 upolavair darbhai~; TB. I, 7, 6, 4 ekasatena darbhapufiJïlai~ 
pavayati: BhS. 10, 5, 1 ekaviT/)satyo. darbhapufiJïlai~ ... pavayati; ÄpS. 10, 7, 5; TB. 3, 
7,4, 11: BS. 1,3: 3, 19; ÄpS. I, 11,6; TB. 3, 7,4, 18: BhS. 1,6, 11 f; ÄpS. I , 

24. See p. 31 above. 
25. I refer to Gonda, Vedie literature, p. 351 fr. 
26. See p. 49 above. 
27. For a diseussion of these plaees see eh. 111 , passim. 
28. This is also apparent from the context in which the observation in the Peters burg Dictionary was 

made, although "die Sûtra" might create misunderstanding. 
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6, 9; see also T Ä. 5, 10, 6; 5, 15, I; BhS. 11, 16, 729 . So the preferenee for the term 
kusa seems to be one ofthe terminological peculiarities, by which Kätyäya~a's com

paratively late sûtra work is characterized30 • 

A rapid survey of the compounds formed with these words may perhaps throw 
some light on the difTerences in use and meaning that seem to have existed between 
them. There are, to begin with, a few tatpuru~a compounds in which trTJa, kusa and 
darbha occur as the first member before the same second member: trTJagra "the top 
of trTJa" (e.g. KS. 6, 6, 14), kUSagra (KS. 17,3,20), darbhagra (e.g. MS. 1,8,4,24), 
but there are many in which the first member is tr:TJa , not kusa or darbha : trTJacchedana 

"cutting, destroying grass" (beside lo~(avimardana "crushing lumps of c1ay or c10ds 
of earth", e.g. ÄpDh. I, 32, 28) and trTJacchedin; trTJanirasana " the throwing away 
of the (dry and broken ) blade of grass (taken from the seat of a functionary" , SS. 
4, 6, 5; here SB. I, 5, I , 23 has trTJam ); trTJaprasana " the throwing of a blade of grass 
(taken from the prastara, of which the root and the top are cu t off, in to the catvala" , 
LS. 2, 2, 3; cf. 2, 1,6; DS. 4, I, 15; cf. 7); trTJavarta (BS. 6, 27: 189, 17 , = trTJapula 

"tuft of grass" , comm.) ; trTJaSayin " Iying, sleeping on grass" (ViDh . 50, 4, of some
body maintaining ascetic obeservances); trTJasa7!lvaha "the whirling up of the grass" 
(on the ground by the wind , ÄpDh. I , 11 , 8); trTJada "eating grass" (AVPar. 71, 
5, 3, of cattle); trTJäntardhäna " (he supplies all of them successively with ) a sepa
ration, covering of grass" of the same kind (?), VS. 3, 2, I , 18, but see darbhäntarhita 

"(a sacrificial drink ) covered by means of darbha" ÄsvC . 4, 7, 10; trTJapacayana " the 
gathering of grass" (which has fallen on or around the hearths, SS. 2, 15, 3). It 
would seem that these compounds are from the semantic point ofview in harmony 

with the meaning of the simplex trTJa, viz . "grass in a general sense, including old , 
used, worthless grass". 

Other second members combine only with kusa: kusakaTJ(aka " the point of kusa 

grass" (PC. I, 14, 4; SC. 1, 20, 3 serving as a needIe, cf. the comm. Näräya~a: kusa

kaTJ(aka7!l kuso darbhas tasya kaTJ!aka~ sucï, see below); kusagranthi "a knot or tie of 
kusa" (SäiIkhDh. 107); kusafïk~TJa (a karmadharaya ) "sharp like kusa" (VaikhS. 11 , 

7: 127,8); kusatoya "water in which kusa has been soaked" (VaikhC. 7, 3); kusadaTJ

tf.aka; kusadesa "the place (ofthe sacrificial area ) where the kusa has be~i1 put down" 
(ÄsvS. 2,4, 14; in KS. 4, 14,28 kurcasthäne ); kusapr~!ha (a bahuvrïhi) "hump-backed 
like a blade of kusa" (LS. 2, 6, I ; DS. 5, 2, 3, vrk~asya bahi~pradese kusapatravan madhye 

unnata~, comm.) ; kusaprasu "a young shoot of kusa"; kusaprastara "a mat or couch 
of kusa (to sleep upon)" (as a penance, VäDh . 21,8); kusabaddha "tied to kusa" (of 
a piece of gold, KS. 25, 3, 17); kusabandha "a bond of kusa" (one of the requisites 
of an ascetic, ÄgnC. 2, 7, 11 : 119, 7); kusabrsï "a roll or cushion of kusa"; kusabhara 

"a load of kusa (of which mats or cushions are made) "; kusabhitta " (a collection of) 
fragments of kusa (serving as an under-Iayer)" (SC. I , 28, 7); kusabhitti "a mat etc." 
(of such fragments, Kau~C. I, 21, 6); kusavari " water mixed with kusa"; kusasuna 
"a bud of kusa"; kUSarikura "a shoot or blade of kusa" (used in the sïmantonnayana 

29. PI aces where a difference in the name of the grass between brähmat:la and sutra (s) is not merely 
terminological are of course left out of consideration. 

30. I refer toJ. Gonda, The ritual sutras, Wiesbaden 1977 , p. 529. 

102 



ceremony, fastened, together with a bunch of ficus twigs to a porcupine's quill by 
means of darbha, VaikhG. 3, 12: 44, 10); kufottara (of seats) "covered with kufa" 

(ViDh. 73, 2). Unless due to the comparatively sm all number of occurrences, 
appearances are deceptive, the conclusion seems to be that these compounds con
firm us in the opinion th at in everyday life as weil as for ritual purposes the long 
pointed staiks or shoots of kufa made not only good material for pricking, binding, 
forming mats or underlayers and so on, but were also regarded as more usabie and 
as being of better quality than other grasses or other vegetable material: "if no kufa 

is available (kufäbhäve) one must employ käfa or áurvä instead" (ViDh. 79,2); "if 
kufa cannot be obtained (kufäläbhe) any grass is allowed with the exception of . . . " 
UG.I, I: I, 11 ). 

Attention may now be drawn to those compounds which have darbha, not t~TJa 
or kufa, as their first member: darbhakuläya "a woven texture or 'nest' of darbha" 

(BS. 3, 1: 69, 5; 13 beside muiijakuläya, apparently a typical ritual object31 ) ; darbha

g(u)rumuI(i "a heavy (large) handful of darbha"32 (which seems to be employed on 
special occasions and is said to belang to Prajäpati ); darbhanäcfï " a tubular stalk of 
darbha" (used in preparing a ritual implement, BS. I, 3: 3, 19; in making an offering 
6, 12: 169,3 f.; mentioned in an enumeration ofritual requisites 12,9: 98, 12); dar

bhapüla "a bunch of darbha" (at VaikhG. 3, 16: 47, IS used for taking fire from fire 
on the occasion of the ceremonious foundation of a house ); darbhapränta "tip of 
datbha" (at Kaus. 53, 2 among the requisites of the godäna, the cutting of the hair 
etc . ofa youth ); darbhamaTJi "darbha-gem" (used for magic purposes); darbhava(u "a 
(puppet representing a boy) made of darbha" (GG. 1,6,21 ); darbhafulba "a string 
of darbha" (fastened on the neck of somebody subjected to a magic rite of atone
ment, Kaus. 46,19; used to gird the waist ofa bride, VäG. 14,2); darbhafeIa "the 
remainder of a stalk of darbha" (employed in a particular rite, ÄpS. 2, I, la); darbha

san.zmita "fumished with darbha" (soil on which darbha grows is from the religious 
point of view the best, enabl!ng the brahmin who is selecting the site of a house 
to realize his ambition to become eminent in sacred illustriousness, GG. 4, 7, 9); 
darbhasücï "a darbha needie (the point used as a needie)" (employed in the sïmanton

nayana, SG. I, 22, 8); darbhastambha "a pillar of darbha" (possibly a manifestation 
of Brahmä or of the Brahman, KG. 43, 433) ; darbhämbara "garment of darbha" (ta 
be wom by those who are present at funera! rites, VaikhG. 5, 2: 71,5); darbhävas
fïrTJa "strewn with darbha" (obviously as an essential feature of a magic rite34); dar

bhähära " (the specialist) who is to fetch the darbha (for the rites described" , Kaus. 
I, 24; 61, 3835 ) ; darbheIïkä "a stalk of darbha" (used , with the choice of a fareIïkä 

"stalk of fara" and a darbhapuiijïla "a bunch or cluster of darbha b!ades" to apply 
collyrium to one's eye without moving the blade in areverse direction: a ritual act 
to be performed with scrupulous care by the patron ofa soma ceremony, BhS. Ia, 
4,13; ÄpS. 10,7,3 etc.; see also MG. I, 11,8; employed in witchcraft performances 

31. See p. 129. 
32. Sec p. 92. 
33. See p. 74. 
34. Sec p. 52 fr. 
35. Sec]. Gonda, The Savayajiias, Amsterdam Acad. 1965, p. 170. 
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AVPar. 36, 6, 2; 36, 14, I ); darbholka and darbholkä " a firebrand or torch consisting 
of darbha" (ritually used at VaikhG. I, 12: 13, 12 to cook the sacrificial rice and 
at VaikhDh. 2, 15: 132, 5 in a rite of purification). If I am not mistaken, darbha 

is in at least most of the above passages specially preferred to form instruments 
employed in actions that can hardly be supposed to have taken pi ace in the same 
careful way or with the same intentions outside the ritual sphere; or it is the materi
al of objects which, as far as I am able to infer from the texts, are of a specifically 
ritual character and probably had no counterpart in everyday non-ritual practice, 
or - to express myself more cautiously - which were regarded as pre-eminently sui
table for ritual purposes; or also, it was believed to have inherent properties which 
made it appropriate to the religious circumstances and made it fulfil the require
ments of ritual performances. It may be noticed that references to darbha being 
unavailable do not seem to occur in the texts. Is th is due to the merest chance? 
Or were the authorities of the opinion that nothing could be used instead of darbha, 

when this was explicitly prescribed? 
So far we have been concerned with compounds that begin with either kusa or 

darbha. Let us now drawattention to those compounds in which the second member 
can be preceded by kufa as weil as darbha . As to kusataruIJa(ka) "a young (fresh ) 
shoot of kufa", which is rather frequent, this is, in domestic rites, used as a covering 
(ÄgnG. 3,6,2: 150, 19; 21; 3, 7, 3: 156, 20; 3, 9, 2: 168,20); as a means ofsprinkling 
water round the ritual fire (SG. 1,8, 14; 17; in 16 such shoots are dedicated to Vi~~u 
by means of water, which also in 2,7,28 is sprinkled on them); as a means ofspirt

ing collyrium (4, 15, 11 ) and anointing (ÄgnG. 3, 7, 2: 155, 15, cf. 3, 7, I: 154, 
5 in a fänti rite af ter funeral ceremonies; af ter being used these kusa shoots are put 
down on a darbhastamba: 3, 7, 2: 155, 17); the student kneels on them (SG. 2, 7, 
5); they can together with dry cowdung and ghee be a substitute for the anustaraIJï 

cow at a funeral rite (ÄgnG. 3, 7, 3: 157, 2); and are used for protection on the 
occasion of the cüc(a ceremony (the 'tonsure' of a child, SG. I, 28, 12 ff.) and the 
sïmantonnayana (PG. 2, I , 10). With the intelligible exception ofKS. - which orders 
those concerned to use kusataruIJa for protection (in cutting down the y üpa, 6, I, 12, 
but in SB. 3,6,4, 10 darbhataruIJaka; in cutting the hair or shaving, 5, 2, 15; 7, 2, 
10, but in SB. 3, I , 2, 7 f. darbhataruIJaka); as a means of offering the contents of 
the phalacamasa (pounded figs , young leaves and sour milk instead of soma, 10, 9, 
32 ); for becoming "testicles" when being put on the vedi, 5, I, 29 (i.e. darbhatma, 

comm. ); for making fire in an expiatory rite (25, 12, I) - this compound is rare 

in srautasütras: in BS. 9, I : 265,15 and 10, I: I , 13 it combines with dürvägranthi 

(plur.) to form coverings; in SS. 2, 7, 12 it is laid on the liquified b"utter. The less 
frequent darbhataruIJa(ka) , on the other hand, is used to salve the eyes in a particular 

and careful way (a funeral rite, ÄsvG. 4, 6, 11; in 4 it was, as one ofthe requisites, 
called a kusapifEjüla ); is held, flaming , above the vessel with the ghee that is being 
elaborately prepared UG. 1,2: 2, 11; HG. I, 1, 27; BhG. 1,3: 3, 10) and in solemn 
rites in the special case mentioned BhS. 6, 14, 16 (whereas normally the agnihotra 

milk is mixed with water (6, 10, 8) the man who wis hes to offer it with butter should 
put two sprouts of darbha in it; cf. also ÄpS. 6, 15, 5: darbhägre, but in VaikhS. 2, 
9: 28, 7 darbhataruIJau; as appears from BhS. 14; ÄpS. I this modification of the rite 
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produces the highest result, V1Z. brahminical illustriousness); to take some of the 
contents of a camasa (see above, KS. 10, 9, 32; ÄpS. 12, 24, 5; VaikhS. 15, 31: 209, 
22); in AiB. 7, 33, I it is cast in the goblet of the sacrificer. - Curiously enough, 
the compound kufapifl]üla is only found in Äsvaläyana's sütras, which prescribe the 
use of such a bunch of grass at the tonsure (ÄsvG. I, 17, 8) and sïmantonnayana ( I, 
14,4) ceremonies and in 4, 6, 4 (see above), and in case a consecrated person be
comes unwell (then 21 bunches are strewn in water: ÄsvS. 6, 9, I, but in the conse
cration ceremony AiB. I, 3, 8 prescribes 21 darbhapifljuläni for purification). In the 
case mentioned ÄsvS. 6, 9, I MS. 3, 8, 3 has darbhapifl]üla, using this compound 
also in I, I , I, 18 (where the cows are sent to graze) and 2, I, 1,40 (where the 
patron is purified with these bunches); the same compound occurs at MS. 3, 6, 2: 
62, I; 4, 8, 7: 117, 7; in KS. and KapS. ; at PG. I, 15,4 (sïmantonnayana); SG. 6, 
2, 12 (in an expiatory rite ); KG . 72, I. GG. has the same form (2, 7,5 sïmanton

nayana; 2, 9, 4; 14 tonsure; 4, 3, 2; 13 anva.r{akya), which occurs also in JG. 'and in 
Kaus. (25, 37 in a magic cure, 21 bunches; 53, 10 godana; 79, 14 sïmantonnayana). 

See also KB. 18, 8 (18, 5, 25): the grass used d uring a soma sacrifice. Like TS. and 
TB. BhS. has darbhapufl]ïla36 (used in dividing the patron's hair 10,3, 12; in applying 
collyrium to his eye 10,4, 13; in purifying him with 21 bunches 10,5, I (also TB. 
1, 7,6,4; 2,7,9,5); in taking up butter 10,4,8); likewise ÄpS. 1,2,3 (the driving 
of the calves); 10,6, II (the taking up of the butter that is to be used as ointment; 
borrowed from MS. 3, 6, 2: 62, I where darbhapiii)üla, also VaikhS. 12, 7: 137, 11 ); 
10, 7, 3 (in applying the ointment); 14, 20, 8; also in BS. 2, 8: 45, 12 (shaving); 
8, 15: 256, 15 (agni~!oma) together with dürvägranthïn (see above) put in the camasas 

(vessels for drinking the soma which have been cleansed and filled with water37); 

25, 10: 237, 16. - The compound kufamu.r{i "a handful of kufa" is found in KS. I, 

3,23; 6, 2, 12; 9, 7, I; 18,3,5 and in GG. 1,8,27 where this grass is taken from 
the barhis, dipped into the butter or the sacrificial food with an invitation addressed 
to the birds and thrown into the fire as a offering to Rudra. In 4, 2, 20 a darbhamu~!i 
is on the occasion of the anva~!akya ceremonies thrown round the fire. In SVB. I, 
3, 2, describing a penance, it is held in the hand . This compound occurs at SB. 

9,2, I, I (as a covering put on sacrificial food ); at MG. 1,6,2 (seats near the fire 
that is being installed); JG. 2, 6; 31, 13 (as a means of sprinkling the house with 
the five products of the cow in a rite for prosperity of the house; likewise ÄgnG. 
2, 5, 9: 88, 8; see also BG. 3, 5, 19); MS. 2, 5, 2, 9 where the staiks of eight such 
handfuls are plunged into the fire and borne flaming over all the hearths (soma 
sacrifice); LS. 2, 7, 20 and DS. 5, 3, 23 (dealing with dak~ilJäs: the mouths of the 
horses should be swept clean with it ). - "Simply a cord of kufa" (kufarajjum eva) 

is at GG. I, 2, I af ter a string (sütra) or a (piece of) cloth (vastra) said to be fit 
for a sacrificial cord; at ÄsvG. 4, 8, 15 such ropes or creeping plants are in the füla

gava rite for Rudra used to bind the ox (the victim) to the post. In the magic rites 
Kaus. 16, 25 and 39, 19 a darbharajju is used for fastening or wrapping round; in 
MG. I, 11, 5 for drawing together the ends of (a) garment(s?) (marriage ritual ); 

36, Although there is mu('h variation in the manuscript. 
37, See Caland and Henry, L'agni~!oma, p, 38 1. 
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those who are present at a funeral rite wear (under-garments made of) it (VaikhG . 
5, 2: 71 , 5); it is also used when those who return from the place of cremation are 
brought to a standstill (5,6: 78, 16). This compound does not occur in sarphitäs 
and brähma1')as. - A kusastamba "bunch or stem of kusa" is ÄsvG. I , 22, 21 used 
as a substitute for a paläsa tree round which water should be sprinkled (medhäjanana 
ritual ); in ÄgnG . 3, 8, I: 160, 9 it forms part of an enumeration: arjuna-, dürvä-, 
kä fa- , kusastamba . The appearance of a darbhastamba is a portent requiring a rite of 
appeasement (AVPar. 72,3, 11 ); it should by way of expiation be given to the agni

hotra-cow (ÄpS. 9, 54); if one has no fire and no other substitutes one should make 
an oblation on a darbhastamba (BhS. 9, 4, 11 , ÄpS. 9, 3, 9; cf. TS. 5, 6, 4, I ; MS. 
3, 4, 4: 49, 13 etc.; TB. 2, 2, I, 3 etc. ); at BS. 10, 24: 23, 8 such a stamba is put 
down (with the mantra "Väc has placed thee in the ocean ... ", KS. 38, 13: 116, 
I , cf. ÄpS. 19, 11 , 11 ), or without a mantra, in a passage of the agnicayana ritual 
dealing with the placing of bricks; one of the Iibations by which the return from 
the final bath ofa räjasüya (royal consecration ) is marked is to be made on a darbha

stamba, on an anthi1l38 or on the dry trunk of a tree (ÄpS . 18, 20, 4; see also HS . 
13, 6, 43; BS. 12, 16: 111 ,6); those performing the rite for appeasing the evil tha t 
affects the building and its site (västu famana) BG. 3, 5, 18 should place the remain
der of the oblation on a darbhastamba. 

Making, with a ll proper reserve, an attempt to summa rize the above facts and 
inferences I am unable to escape the conviction that with rega rd to the use of kufa 
and darbha in these Vedic texts there existed at least two more or less conflicting 
tendencies. On the one hand , there are indications of a certain individual or stylistic 

preferenee for the use of one of these words, the most evident cases being the absence 
of ku fa in the sarphitäs and its rela ti ve rareness in the brähma1')as a nd ilS frequent 
occurrence in the Kätyäyana-Sra utasütra. On the other hand , there seems to be 
a specialliking for, a tendency to prefer the use of, darbha , not kusa, in more compli
cated rites, especially in the solemn srauta ceremonies and lo employ kusa, which 
of ten crea tes the impression of being less valued, less intrinsically effec tive, in deal
ing with less essential or less important actions, not infrequently especially those 
that are also performed in everyday Iife. Or should we say that there was a differ
ence in sacredness? But th ere seems to be an almost unsurmountable difficulty. Am 

I speaking of different grasses known to Vedic man as kufa and darbha , or of the 
words ku fa and darbha? That is to say, do the above occurrences of kufa and darbha 
always refer to different plants or to different forms of the same or nearly the same 
plant (remember the definition in Vrddhaharïta 7, 1439)? Or were both words occa
sionally, or more or less regularl y, or according as circumstances, local or regional 
usage (remember the story of the Pancäla ki ng40), or individual preferenee might 
require, used for two rela ted grasses?41 Or also was the word darbha regarded as 

more noble or dignified - because it originally and properly denoted the better and 

38. See p. 57 f. ; as to lhe rile see H eeslerman, Royal consecral ion, p. 168; 171 f. 
39. Sec p. 99 abovc. 
40. See p. 99 above. 
41. Commentators somelimes prefer darbha where lhe lex ls cxpla ined have kusa. BUI see also p. 52, 

fn. 2. 
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from the ritual point of view more suitable grass - notice that its origin is told in 
a mythical story, TS. 6, I, 1,7; SB. 7,2,3,2 - and therefore under certain circum
stances also used instead of kusa or preferred by brahmin ritualists?42 This would 
be an instance ofa well-known linguistic phenomenon: a thing (or person) is given 
the name of a somewhat more valued or dignified thing (person) which (who) be
longs to the same class, resembles it or is used for the same purpose, wh en it occurs 
in a somewhat more exalted context, belongs to a person of higher rank, or is 
employed for or adapted to a more lofty purpose. In certain circumstances one may, 
for instance, refer to a man's salary although wages would in fact be correct. These 
possibilities are, moreover, not mutually exclusive. It would seem to me that for 

the time being the Vedic texts do not allow us to express a more ·definite opinion. 
We should, moreover, be weil aware of the fact that the ancient Vedic ritualists 

were no botanists and that for all their interest in c1assification and systematization 
they would not have succeeded in arranging the various species and sub-groups of 
grasses according to some systematic principe. A c1assification of the about 500 
genera and perhaps 5000 species of grasses known - and each year more are disco
vered and described - on which all botanists can agree has up to the present day 
not been formulated 43 . Classification of the grasses is indeed very dillicult because 
of their great complexity as weil as the extreme reduction and uniformity of the 
flowers which offer few c1ues as to relationships. It is, on the other hand, relatively 
easy to recognize certain members of the family and early attempts at a scientific 
c1assification were therefore based on a more or less superficial understanding of 
perceptible characteristics and the general appearance ofthe plants. But it was only 
in 1753 that Linnaeus succeeded in separating the true grasses from the sedge and 
rush families. Grasses are therefore no exceptions to the well-known dilliculties 
found in identifying plants mentioned in Sanskrit works. For darbha alone th ere exist 
at least e1even Latin names, more than once denoting different plants44 • As already 
stated, many botanists equate it with kufa, others distinguish one from the other. 

42. Noticc th at kusa (kufa) does occur in the Buddhist Pali tcxts, whilc (according 10 T.W. Rhys 
Davids and W. Stede, Thc Pal i Texl Society's Pali-English Dictionary, Chipstead 1921 fr., lil, 
p. 149) the counterpart of darbha (dabbha) is (only) used in referenccs to brahmanic (Vedic) rites: 
Dïgha Nik. I, p. 141 dabbhä /üyi,!,su barihisatthäya "darbhä~ are cut to serve as barhis" and the corres
ponding pi aces MaijhNik. I, 344; Ang. 2, 207; Pug. 56. It would be worth while to try to find 
other occurrences. 

43. Encyclopaedia Britannica, 1970 ed., X, p. 700. 
44. I rcfer to Meulenbeld, Mädhavanidäna, p. 561 f. 
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VI 

Durva 

Dûruä (Hindi áub, cynodon dactylon , Linn ., also agrostis linearis) I , found 
throughout the warm regions of the earth, is a tenacious creeping plant, which 
spreads rapidly, throwing out perpetually new branches, a hard perennial grass 
with creeping culms rooting at nodes and forming spreading mats on the surface 
of the soiF. It grows in marshy land, connected with water (T Ä. 5, 10, 6)3. It is 
noted for its dark-green colour (cf. Varähamihira, BS. 5, 58). "It has a wonderful 
power of remaining green, being the grass of all Indian grasses which retains its 
succulence throughout the extreme heat of summer"4. It is therefore the sweetest 
and most nutritious pasture for cattIe. lts flowers are extremely lovely. One should 
keep this character and outward appearance of the plant in mind in reading many 
of the following passages, making a study of its ritual uses5, and trying to under
stand why it is, for instanee, ' identified' with cattIe (SB. 7,4,2, 10) and with vital 
sap (rasa) and vital breath (präTJa, 12 )6. 

In the last stanza (8) of ~.v . 10, 142, which describes a forest-fire and tries to 
put an end to Agni's destructive activity, the poet expresses the wish that when the 
fire is over, there will grow again, on the god's tracks, flowery áuruä grasses, large 
pieces of water and lotus flowers (the only rgvedic occurrence of pUTJrfarïka ). In a 
slightly different form this stanza is as AVS. 6, 106, I (AVP. 19,33,5)1 at Kaus. 
52, 5 used in a rite to prevent the conflagration of one's house: one pronounees the 
sûkta over water a nd throws this in a pit between the fire and the house; the refer
ences to the plants are, just as the water, obviously taken to be a means of prevent
ing the fire from drawing near. Notice the combination of the áuruä and the highly 

1. This word is etymologically unclear; the etymology proposed by A. Walde andJ . Pokorny, Verg!. 
Wörterbuch der indogerm. Sprachen, I, Berlin and Leipzig 1930, p. 803 and J . Pokorny, Indog. 
etymo!. Wörterbuch, Bern and München 1959, p. 209 is in my opinion unconvincing. 

2. See B.L. Manjunath (ed. ), The wealth of India, Council of Scientific and Indust rial Research, 
Delhi 1948 - , 11 , p. 420 (with fi g. 15 1) and sec AiB. 8, 8: " it is fastened as it were to the ground 
with descending shoots and is supported as it were" . 

3. Compare also Varämihira, BS. 54, 47 " whcre in a watcrless region ... soft vïra~a and áurvä are 
conspicuous, there is water a t a depth of onc man's length" . 

4. R. Wallace, India in 1887, p. 282 quoted by Eggcling, Sa!. Br. 111 , p. 187, n. 3. 
5. For folklore connec ted with the áurvä or áub sec, e.g. B.A. C upte, Hindi holidays and ceremonials, 

Calcutta and Simla 1919, p. XXXIII f. etc. 
6. In SB. 4, 5, 10, 5 the species aru~aáurvä "reddish brown áurvä" is said to be akin to soma of which 

it is a substitute (see a lso KS. 25, 12, 20; ÄpS. 14, 24, 12). I refer to R . Cordon Wasson, Soma, 
New York 1968, p. 96 f. , 127 (also on kufa ); on p. 97 also on muflja. 

7. For the use ofthis stanza in the agnicayana sec Staal, Agni , I, p. 388; for áurvä sec also p. 395. 
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valued blossom of the lotus of which a wreath is made (TS. I, 8, 18, I; TB. I, 8, 
2, I), and which is offered 'as an oblation (SB. 5,4,5,6 ff.) and said to be an image 
ofthe sky (SB. 5, 4, 5, 14)8. 

In Kaus. 8, 16 the tips (Pränta) of blades of dürvä are reckoned among the auspi
cious objects (which are res faustae free from evil, fäntä~ ) which can be used in the 
preparation of propitiatory water (fäntyudaka) and so on (Kesava) . In a passage 
dealing with the material of the kindling-sticks (samidh) to be used according to 
the result desired the author of A VPar. 26, 5, 4 says that the one who is desirous 
of a full leng th of life (äyus) will have his wish by means of kindling-sticks of dürvä 

culms9• The same relation between dürvä and a complete duration of life is attested 
to by 36, 4, 2 advising to offer th is grass to certain manifestations of Rudra-Siva 
to obtain the fulfilment of this wish. In 21, 2, 3 long-jointed pieces of the famï tree 
(whose name suggests fänti) and of dürvä (notice the compound famïdürvätarüTJäm) 
are said to bring fortune in a fänti ceremony, if they are sound and not crooked: 
the well-known negative attitude towards defects and disability and the principle 
that like produces like or that an effect resem bles its cause. The lustration of ele
phants (hastinïräjana) requires, inter alia, the prfniparTJï (one of the plants near which 
no burial ground for the bones of cremated corpses should be made (SB. 13, 8, I, 
16)), the dürvä, and the lotus (A VPar. 18, I, 17) . 

On the occasion of a ceremon y for an auspicious da y (puTJYäha) as descri bed in 
BGS. I, la four brahmins should two and two, not with empty hands, (but) bearing 
darbha or dürvä grasses, be standing, facing east on a pure and level place (§ 2): a 
ceremonious gesture and an auspicious attitude. 

A young man who wishes to marry a girl should test her: he should take eight 
clods of earth, from a furrow, a sacrificial bank, a dürvä grass field and so on; if she 
takes a clod from saline soil etc., he should not marry her; (if one ofthose mentioned 
above, which are auspicious, he should, MG. 1, 7,9 f.). The same test occurs with 
variants in several other grhyasütras, which make no mention of dürvä or other 
grass. 

When the tawny-coloured ants of the variety called fithifï appear in different 
pi aces of one's house etc. foreboding various events and different manifestations of 
evil one should offer with different fuel. If one finds them in the west or north-west, 
the fuel should consist of dürvä (BGS. 3, 13, 7 f. ); also, if these ants appear in the 
sabhä (place for social gatherings etc., § 16). In the latter case dürvä grass was proba
bly considered to be conducive to the prevention of instability of the village and 
the household, in the former to the prevention of theft and biernishes in a virgin. 

This grass occurs also in the precept laid down in BGS. 2, 13, 20: when, in a 
ceremonious consecration of an image of Vi~~u the god has been invoked one offers 
him, among other things, water for washing his feet "with a pitcher with dürvä, vi~

TJukränta (a name of various plants ), cultivated millet, and costus speciosus (?, padma-

8. On the dürva and the lotus see also H . Zimmer, Altindisches Leben, Berlin 1879, p. 70 and 71. 
9. In post-Vcdic literature (e.g . LiPur. 85, 188) dürva is among the sacrificial materia ls that are con

ducivc to longcvity. 
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paUra )". The Püjäprakäsalo, p. 56 informing its readers ofVi~~u's favourite flowers 
adds the dürvä grass. 

In the rite for overcoming death (mr0IUryaya) BGS. 3, II are, among other things, 
required groups of three dürvä blades of the length of a short span. 

The dürvä is also mentioned in texts dealing with omina. In AVPar. 63, which 
describes the characteristics of parivesas, i.e. rings of light surrounding celestial 
bodies, those halos that have the appearance of madhüka (bassa latifolia, from which 
arrack is distilled ) , ghee, spirituous liquor (ma'!4ä) as well as those that have the 
dark (green ) colour of the dürvä (dürvä.fyämäq) portend rain " . - If water, meat or 
dürvä catch fire spontaneously, the king will die (AVPar. 70 b, 19,7). - Ifthe fire 

has the sound ofa bull , an elephant, a cloud, a water-stream ... , ifit has the colour 
of the lotus-fibre, the red lotus or dürvä . .. 12, it is a good omen (A VPar. 24, 2, 5). 

In an unclear paragraph occurring in a description of ceremonies to obtain vari
ous wishes (A VPar. 36, 19, I) sesame seeds, dürvä, the three sweet substances (sugar, 
honey, ghee) 13 and sca ttered th reshed and winnowed rice are prescribed as a means 
of suppressing a disease or disorder caused by, or impending as a result of, a n 
(unsuccessful or incorrectly performed?) burn t-offering (homato vyädhinigraham ) 14. 

In a night-ceremony for the benefit of a king who is troubled by insomnia a lamp 
is carried three times around the patient (A VPar. 7). In a vessel that is adorned 
with flowers are placed mustard-seed 15, unhusked-barley corns (which are of ten 
used in magic) 16, panic seed 17, and dürvä which bestows hundredfold wishes (Satä

varïm, 7, I , 6). - Almost the same ingredients - dürvä, barley and mustard-seed -
are thrown into a vessel fill ed with water which is deposited on fresh cow-dung by 
those who participate in the funeral described at SS. 4, 15, 5 (and see Ka uthG. 
5, 4,6) af ter they have returned home, no doubt to avert the evil , in casu the conta
gion by death , which they might have contracted . 

A cha racteristic of the nuptial ceremonies is the asmäropa,!a , the treading by the 
bride with her right foot on a stone. This stone has been placed in a lump of dung 
(Ka us. 77, 17 f.; see also AVS. 14, 1, 47) - the stone symbolizes firmness, imperish
ableness, durability l8, dung fecundity l9 . On this stone are laid four tops of dürvä 

10. Quoted by P.V. Ka ne, History ofdh a rmasäs tra, 11 , Poona 194 1, p. 732. This does not of course 
exclude the possibility ofrelations with other deities (with Mitra, e.g., Mayamata, 8, 3). 

11. As to d ark colours and rain see Gonda, Vedic ritua l, p . 44. 
12. For this passage see L.P. van den Bosch, AtharvavedaparisiHa, eh. 2 1 29, Thesis U trecht 1978, 

p. 84 f. 
13. For offering dürvä soaked in honey see, e.g., LiPur. 43, 14. An interesting post-Vedic ritua l use 

ofdürvä occurs in MärkP. 48 (5 1), 52 ff. [f one wishes to counterac t the evil influence exerted by 
Kala hä , the female eponymous deity of quarrels ( kalaha) "who is a lways crea ting disturbances in 
me n's houses" , one should th row shoots of dürvä smeared with honey, ghee and milk in a hali cere
mony, offer a sac rilice in the lire, and extol one's friend in order to propitiate the evil. 

14. For dürvä in post-Vedic Jan/i rites sec, e.g. , the extract from Bhavi~yottara Pur. 143 in P.V. Ka ne's 
long chapter XXI on Jan/is, in History of DharmaSäs tra, V. Poona 1962, p. 762. 

15. See Gonda, Vedic ritual , p. 12 1. 
16. See, e.g., Caland, in Altind. Zauberritual, p. 71. Barley is also a means ofavert ing evil. 
17. priyangu, cf. , e.g. , K aus. 8, 20; 32, 2. 
18. See Gonda, Vedic ritual, p. 135 f. 
19. [n other countries the bride was made to go round a dung-hill (Meyer, Trilogie, 11 , p. 50). 
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blades in butter on the middlemost leaf of a paläfa tree20, which is also at Kaus. 
34, 4; 35, 7 and e1sewhere used in fertility rites. 

It is not easy to say why there should be, in this and in the following rite, four 
tops of áurvä. Is it due to the predilection of the adherents of the Atharvaveda to 
th is number or is it meant to suggest super-perfection?21 In a remedial rite for stop
ping an excessive flow of menstrual blood etc. (see AVS. I, 17) one makes the 
patient drink a mixture of thick sour mi Ik and ground sesame, (Iikewise ground) 
tops of áurvä, four in number and water (Kaus. 26, 13). 

The one who wishes to worship the slender crescent of the new moon when first 
visible should take tops of áurvä blades and water in his afijali, i.e. the open hands 
placed side by side and slightly hollowed, whilst reciting A VS. 7, 81 in which the 
crescent is besought to give him progeny, wealth, cattle and so on (Kaus. 24, 18), 
or briefly, prosperity (KeSava). 

In accordance with a frequently mentioned custom the remnants of the offerings 
are at the end ofa rite to be placed on dumps or bunches ofáurvä (áurvästambe): 

to the east of the fire BGS. 1, 20, 7 with the formula bhütebhya~ svähä, which shows 
that these remnants are destined for any living beings, indusive of spirits, but 
mainly for the demons, etc. 22 , see e.g. SB. 11,5,6, 1; Iikewise 1,24,6, in a rite for 
the benefit of somebody who has seen a thousand moons etc., with TS. 1, 3, 14, 
4 I "that he give thee a complete life-time, Agni ... ; I drive away the disease rrom 
thee" and m "giving a complete lire-time, 0 Agni ... having drunk the ghee ... ; 
protect him"; 3, 11 , 4 in a rite to overcome death with TS. 2, 6, 10, 2 "we desire 
that happiness and welfare", i.e. " . .. the consummation of the sacrifice" (SB. 1, 
9, 1, 26); 4, 1, 3 in a bali rite ror averting death with TS. 5, 5, 9, 3 "homage be 
to (the reared god) Rudra (who is) in the fire, the waters, the plants . .. " ); 5, 8, 
4. 

Towards the end or an oblation with fire made in order to obtain a full length 
or life (äyusyahoma) the performer should place the remains of this offering on a 
dump of áurvä with TS. 4, 5,10,2 e and 3 f = ~V. 1, 114,7 and 8 in which Rudra 
is besought to spare the lives or young and old, great and smalI, cows and horses 
and so on, and thereupon eat, together with his people (attendants), a dish ofbarley 
or rice boiled in milk with the mantra "thou art a full 1ength or life ... " (ÁgnG. 
2,5,3: 81,14). Here Rudra, whose position is strikingly different from that orthe 
other gods, is propitiated with remnants: compare GG. I, 8, 28 where he receives 
in the same manner the grass (kufamu.r#) which is thrown into the fire. For the same 
custom see BG. 3, 7,25; BGS. 5, 8, 4. 

There are exceptions, however, most of them intelligible: in the ear-boring cere
mony BGS. 1, 12, 5 the remnants are with the same stereotyped formula said to 
be placed on bamboo leaves; in the mantra homage is paid to the Ocean (TS. 4, 
6,2,6 r, appropriately used in ÁpS. 17, 14,4, here probably because bamboo, ma
terial for making flutes, must be weil watered); in a fänti rite BGS. 4, 20, 6 on sdmï 

20. Cf. Kaus. 21 , 2; 48, 28; 86, 6 and sec W. Caland in ZDMG 53, p. 212. 
21. 1 rerer to Gonda, Vedic ritual , p. 36 f. 
22. On the bhülä!, sec E. Arbrnan, Rudra , Uppsala 1922, p. 156 ff. 
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leaves23 with TS. 5, 5, 9, 3 i (see above); in consecrating an image of Vi~I;lU BGS. 
2, 13, 37 one pi aces the remnants on afvattha leaves24 with bhür bhuvas suvar om, which 
represents the tripartite universe; likewise 2, 16, 40 (dealing with an image of 
Rudra); otherwise (udumbarastambe, BGP. I, 13,26; see also BGS. I, 1,29). 

In a description of the construction of the great fireplace in the form of the sun 
(sävitro 'gni~, ÄpS. 19, 11, 11) we read that at a given moment a vessel with water 
is set down with the mantra "the word has placed thee in the ocean, (thee) that 
procurest offspring (Prajävanim) and increase ofprosperity ... " (cf. KS. 38, 13: 116, 
I) . The connexion between mantra and ritual act is much clearer in BS. 10, 24: 
23, 8 (cf. 22, 5: 124, 5), where in a similar context first a vessel with water is brought 
near and then with this mantra a bunch of darbha is placed upon (it ). At a later 
moment a bunch of dürvä is "placed upon" and addressed with RV . 10, 142, 8 
expressing the wish that flowering dürvä grasses may come up and a spring or a lake 
(come into existence)25. 

On the occasion of a nändi(mukha)fräddha, a particular ceremony in honour of 
the deceased, one should offer a meal to the brahmins, kind Ie the fire and spread 
dürvä (that is to say, no other grasses) (round it), lay down a pair of pavitras26 ) on 
each of the pi aces where the guests are expected to par take of their food, and so 
on (BhG. 3, 16: 85, 2). 

Among the requisites for a royal ceremony are beautiful roots and shoots of dürvä; 

upon these one should place a seat made of gold or silver (A VPar. 5, 2, 5). This 
seems to be one of those cases in which dürvä is not only protective but also honorific. 
On the other hand, an under-Iayer of dürvä was obviously regarded as according 
weIl with gold and silver. 

In contrast to other manuals (e.g. HG. 1,29, I) BhG. 1,27: 28, 3 enjoins the 
man who returns home after having been on a journey to take two green blades 
of dürvä before starting to recite the mantra "house do not fear ... , bringing strength 

(vigour, food, ürj) we come . . . " . Why should he have dürvä in his hand? Is this magic 
container, as elsewhere, expected to protect its bearer, or is it, in harmony with the 
contents of the mantras, a talismanic charm that will bring safety and good fortune 
to the house addressed and place confidence in the speaker's honesty? Or, what per
haps is most probable, does it here fulfil both functions, characterizing the solemn 
occasion as a rite?27 

When one proposes to study the pravargya texts according to the instructions given 
in ÄpS. 15, 21, 10 one should leave the village, kindie a fire , touch hot water and 

23. For the samï (suggesting Santi ) see Gonda, Vedic ritual, p. 111 . 
24. For the aSvattha and Vi~~uism see Gonda, Aspects, p. 12 (with references ) and BhGïtä 10,26 and 

15, I (with the note by W.D.P. Hili, The Bhagavadgïtä, London 1928, p. 236 f. ). 
25. For a translation see Y. Ikari and H. Arnold in Staal , Agni , 11 , p. 529. 
26. See p. 30 f.; 42 f.; 92 ff. etc. For sa~papavitrt "strainers made ofshoots" see MS. 5, 2, 4, 11. 
27. In a later casuistic passage, SivaPur., Rudras. I, 14, 25 f., a person desirous offinal emancipation 

should worship Siva with darbha, one desirous of long life with diirvä. Ibidem, IV, 18, 44 a handful 
of diirvä with three knots and without roots is prescribed for worship; there shall be 101 shoots 
and the god ( Ga~esa ) shall be worshipped with 21 (notice the combination of these numbers). 
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so on, sit down on darbha, holding áurva in one's hand. The water should be hot 

because the offering consists of a hot drink prepared in a pot that has been heated2B. 

Although the ancient Jndians usually swore and entered on a vow by water, Va

rur;ta's element - that is, one swore an oath while touching water or a vessel contain

ing water29 - pI aces are not wanting in which no mention is made of this liquid 

and the procedure required other objects30. Without entering into particulars 

regarding the oath performed by touching or by raising the hand31, I recall that 

it is fairly certain that the ancient Romans in taking the oath touched a fetish stone; 

we also know that various other peoples touched (or still touch ) another object or 

the ground. It is true that such contacts were to strengthen the magic effect of the 

oath, but one should not fail to notice, first that the objects touched were supposed 

to be characterized by their own specific powers and properties, in the second place 

that not all oaths were taken for the same reason or on the same occasion, and lastly 

that the function of the objects touched , held in the hand, thrown away, or trodden 
upon - each procedure being characterized by a 'symbolism' of its own - and the 

relation between the person swearing and the deity or power invoked could be dif

ferent according to the type and character of the oath taken. 

The ceremony d escribed in ViS. 9, I ff. is an unmistakable case of an oath of 

purification such as exists among many peoples: if someone is accused of theft he 

strikes, for instance, the earth with his hand and by th is gesture he has sworn an 

oath32 . The ceremony is described under the heading samaya, i. e. "convention , 

agreement"33, a concept which corresponds also with wh at in modern translations 

is called " proof', " ordeal" as weil as "oath" and even " imprecation"34. This pas

sage deals with cases of denial of a deposit and of alleged theft or robbery and gives 

a schedule of the objects "by which" the members of the four social orders "must 

be made to swear" - thus Jolly's translation35 - if they protest their innocence. If 

the value of the property claimed by the opposing party is less than one kr~l'Jala , 

one should cause a fûdra to swear, not "by a blade of áurvä grass" Uolly )36, but while 

he holds áurvä in his hand ( ... fûdran:z áurväkaran:z fäpayet ). If the value amounts to 

28. Cf. Gonda, Vedic ritual , p. 23. 
29. See H . Lüders, Der indische Eid, in Varul)a, Göttingen 195 1- 1959, p. 655 fT. 
30. See, e.g., ].]. Meyer, Sexuallife in ancient India, London 1930, Index, p. 581 , s.v . oa th ; R . Gopal , 

India in the kalpasutras, Delhi 1959, p. 200 (cf., e.g. , ÄpDh. 2, 11 , 29,7). 
31. Sec, e.g., R . Hirzel , Der Eid, Leipzig 1902; R . Lasc h, Der Eid, Stuttgart 1908, esp. p. 25; 32 fT.; 

42 fT. ; 105 f. ; j. Pedersen, Der Eid bei dcn Semiten in seinem Verhältnis zu vcrwandten Erschei
nungen, Straszburg 1914, esp. p. 181 ; 186; W agenvoort, R oman dynamism, p. 50 Ir. 

32. For purificatory oaths in a ncient Egypt see E. Révillout , in R evue égyptienne, 5, p. 25 fT., for 
Africa W. Schilde, Orakel und Gottesurteile in Afrika, Lcipzig 1940 and E. Damma nn, Die Reli
gionen Afrikas, Stuttgart 1963, p. 165 fT. 

33. j.D.M . Derre tt, Religion , law and the sta te in India, London 1968, Index, p. 611; R . Linga t, Thc 
classicallaw oflndia, translated by j .D.M . Derrett , Berkeley 1973, Index, s.v. ordeal. 

34. Sec, e.g ., ViS. 6, 23; 9, I; 12; 10, 7; 45, 28; GautDh. 8, 11 ; 18, 10. 
35. ]. j olly, The Institutes ofVi~l)u, Oxford 1880 (Delhi 1965) , p. 53. 
36. Then one should have expected the instrumental of the noun dürvä; see, e.g., Manu, 8, 113 satyena 

fäpayed vipraT[l k~alriyaT[l vähanäyudhai~ ... "Iet him (the judge) cause a brahmin to swear by truth 
(his veracity ), a k~alriya by his chariot (or mount ) and (or) by his weapons . . . " . This passage (8, 
109 fT. ) deals with a decisory oath and a n ordcal. 
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more he should swear, whilst holding, successively, a blade of sesame, a blade of 
silver, a blade of gold and a lump of earth taken from a furrow, an object al most 
devoid of economic value, but supposed to exert a purificatory influence37 and used 
to avert eviJ38. Sesame is elsewhere (cf. VCP. 10,6; 16; Kaus. 46, 33) used in ex pi a
tions, and gold and silver are regarded as auspicious39 and as giving protection (e.g., 
SB. 12, 8, 3, 11, as to silver 14, I, 3, 14), the former being also used as an amulet 
(SC. I, 24, 11; MC. I , 2, 14) , the latter being at SB. 12, 4, 4, 7 fastened to the 
protective darbha . So the probabilities seem to be in favour of the supposition that 
the person who is swearing holds these objects, not by way of a merely symbolic 
gesture, but in order to come into contact with their specific inherent power and 
to derive from that contact strength, an invigorating effect, protection, and (or) a 
more or less consecrated or dedicated condition, in short to create a safe and sui
table situation . That according to circumstances there could be some diversity of 
opinion with regard to the function and significance of the rite is self-evident. Some 
may have regarded it as a dedication, others as a means offending olf demonie spir
its. 

The person who wishes to have a mud- or clay-bath in accordance with the direc
tions given in BCS.5, 4, I should address the Earth with the mantras T Ä. 10, I, 
8 (MNU, 4, 4 or 89 f.) " 0 thou that art gone over by horses and chariots, by Vi~~u, 
(thou art) the Earth, a bearer of wealth; I shall bear thee with my head; protect 
me at every step (on every occasion)" - which, being one of the many mantras to 
be used in connexion with ritual ablutions, follows af ter MNU. 87 f. - and T Ä. 
10, I , 7 (MNU. 83 f. ), which has been quoted above (" the goddess (who is) the 
most excellent among a thousand . . . " ), where it forms part of a series of mantras 
used to consecrate the dürvä. He recites these mantras dürväbhi~ which, I think, 
means "holding dürvä staiks in his hand" . Thereupon he takes, at the bank of a 
river, a lump of earth with TÄ. 10, 1, 8 (MNU. 4, 5 or 92) "thou hast been lifted 
up (uddhr:tä, but also " drawn up or out, broken oEr ') by the black boar with a 
hundred arms" (or, "as long as a hundred arms"? , cf. Mbh. 3, 272, 53 B.) : th is 
is a reference to Vi~~u's appearance as a boar to rescue the Earth from the depths 
ofthe ocean with his tusk or hom, but here the lump ofclay appears to be identified 
with the earth. Then he takes with the two stanzas TÄ. 10, I, 7 (MNU. 85- 88) 

"arising from every joint . .. " and "thou that extendest with a hundred ... " (see 
above) dürvä grass and places it with TÄ. 10, I; 8 (MNU. 4, 6 or 93) "0 clay, kill 
(destroy ) my evil, the evil action that I have done (and its consequences)" on the 
lump of clay. The dürvä is no doubt supposed to contribute to the fulfilment of this 
wish. The text continues to state that the clay is to be thrown away in every direc
tion, to be taken (again ) and shown to the sun and thereupon is to be smeared on 
the limbs and parts of the performer's body. It seems clear that the dürvä now is 

to add to the inherent qualities of the clay or, at least, to prevent it from losing 

them. 

37. See, e.g., P.V. Kane, HiSlOry of Dharma.sästra, lIl , Poona 1946, p. 358 fT.; Meyer, Trilogie, I1, 
p. 23 f.; 33; lIl , p. 229 f. and on lumps ofearth taken from a furrow I1 , p. 30; 38. 

38. See be10w on the rite described in BGS. 5, 4, 1. 

39. See Gonda, Vedic ritual , p. 140 f. 
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The simile in ~ V. 10, 134, 5 "just as the fibres of the dürvä grass (fall ofT), the 
envy (hatred) must go away from us" - "thejoints ofthe dürvä staiks fall offas often 
(or, as manifoldly) as they shoot up" (SäyaI;la) - may help us to understand places 
such as TÄ. 10, I, 7 (MNU. 84) beseeching the plant to take away all evil from 
the person speaking and addressing it as a remover of bad dreams (du~svapnanäsinï, 
foreboding evil, causing pollution, and regarded as not essentially different from 
wicked thoughts or evil devices)oW. This stanza forms part of a passage in which 
some other characteristic properties of this grass are explicitly mentioned and 
emphasized with a view to making them a means of furthering a person's hopes 
and interests. These mantras - and many following ones - are to be recited in a 
low voice during a ritual ablution (snänavidhimanlrä~rl . The stanza 83-88 - which 
constitute three mantras - are to consecrate the dürvä grass, which the person who 
performs this ceremony has to hold in his hand as long as he is engaged in it. The 
first half of stanza 83- 8442 praises the dürvä, that is, states some ofits important char
acteristics and excellencies with the intention of confirming them (in the literal 
sense) and consolidating the addressee's power: "the goddess (who is) the most 
excellent among a thousand (other plants, or beings)" - this number is often 
regarded as expressing the idea of sarvam, totality, see e.g. SB. 4, 6, I, 1543 - "with 
a hundred roots, with a hundred sprouts" - of ten used as a round number (e.g. 
ÄpS. 19,21, I; 20, 4, 6; 21,17,10; 22,12,5), a hundred also characterizes a state 
of completeness, an ideal duration etc. in the human sphere or phenomenal world 
(e.g. saläyus "attaining the age of a hundred years"). 

The second mantra, "arising from every joint of thy staik, from every knot, thus 
with a thousand, 0 dürvä, and with a hundred do thou extend (pralanu) us" - notice 
the repetition of the numbers thousand and hundred - is either at full length or 
in part of ten mentioned or quoted in the saf11hitäs and other works of the Yajur
veda. Most occurrences relate to the placing of one of the "bricks" (i~~akä) that 
are used44 in building the first layer ofthe great fireplace (agnicayana) , viz. the dürvä 
"brick" which consists of dürvä grass45• This grass should have its roots and tops and 
be placed on the naturally perforated (svayamälrTJTJä) "brick"46 in such a manner 
that its front part reaches the ground (its roots Iying on the svayamälrTJTJa). Thus KS. 
17,4, 18, quoting the stanza (VS. 13, 20 and 21 47

). See also ÄpS. 16, 24, 1 stating 
that the grass should be green and be held fast by the plOl on which it has grown48 

40. See Gonda, Vedic ritual, p. 485, s.v. 
41. Compare, e.g., Manu 6, 24. See also J. Varenne, La Mahä Näräya~a Upani~ad, I, Paris 1960, 

p.35; 149. 
42. Varenne, op. cit., p. 36 n. I is mistaken in saying that this mantra does not occur elsewhere; see 

p. 114 above. 
43. SeeJ. Gonda, in Ind. Linguistics 16 (1955), p. 53 fr. ( = S.S. 11 , p. 495 fr. ) . 
44. For an enumeration see SB. 10,4,3, 14; 10,5,5, 10. 
45. For the " bricks" which are not made of day see ÄpS. 16, 13, 10 and HS. 11, 5, 21 speaking of 

aurvästamba. See also Staal, Agni, p. 395; 423. 
46. See A.K. Coomaraswamy, Svayamätr~~ä: Janua Coeli, in Zalmoxis 2 (1939), p. 3 fr.; C . Mala

moud, La brique percée, Nouvelle Revue de psychanalyse, 11 ( 1975), p. 205 fr. 
47. As to VS. 13,2 1 (MNU. 87 f. ) see below. 
48. As to the reading ofthe text see Caland, Sr. Äpast. 111, p. 48 (VaikhS. , l. c., reads also:yathäsyopahi

tasya svayamät~,!,!äm agram präpnuyät tathä) . 
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(for the mantra see TS . 4, 2, 9, 2 cl ; likewise VaikhS. 18, 17: 274, I ; brief1 y BS . 
10, 32: 29, 18; MS . 6, I, 7, 14 informs us that the officiant pi aces a clod of earth 
mixed with áurvä so tha t the áurvä blades reach up to the svayamätr1J1Jä ' brick' ; 
similarly VäS. 2, I , 6, 24. According to the explana tion given in TS. 5, 2, 8, 3 the 
' brick' of áurvä is put down to support the animais, because they do not find 
pleasure in want of pasturage ( äy avasa) . " One places it with two sta nzas, for estab
lishing it firml y" (prati~~hityai; see also SB. 5, 2, 8, 3). As to the mantra : one says 
" arising from every j oint" because it is firmly es tablished with every j oint ofits sta ik; 
the reference to a thousand is meant to obtain Praj äpa ti (i.e. to come into contac t 
with him and to win his favour) because Praj äpati is charac terized by a thousand , 
(because this is Praj äpa ti 's number; both Praj ä pa ti and this number represent the 
idea of T otality49). M S. 3, 2, 6: 24, 19 explaining the use ofthe man tra (2, 7, 15: 
98, 13, followed by T S. 4, 2, 9 2 d ) observes tha t the áurve~~akä is deposited in order 
to esta blish the useful pla nts firml y, that the " bricks" (i~~akä~) represent the ca ttle, 
that cattle do not like want of pasture a nd tha t by depositing th is " brick" one 
makes so to say an äyatana, i. e. an " own resort, regular foothold , na tural sta tion 
or habita t"50 for the cattle. KS. 20, 6: 24, 19 (for the mantra see 16, 16: 239, 13) 
observes in addition tha t Agni is a pafu (a domes tic animai ), th a t the äyatana is made 
for the sa tisfaction of these animals (pafünän:z dhrtyai), tha t the one who knowing 
tha t the päda of the stanza containing the words "a thousand . .. " is homologous 
to (corresponds to or passes for) Praj äpati acquires well-being of (his) ca ttle a 
thousandfold . K apS. 31, 8: 155, 16 likewise. 

SB. 7, 4, 2, 10 fr. , eX plaining the rite a t grea t length , sta tes tha t the áurvä " brick" 
is (i.e. represents) cattle (because it is the cause oftheir p rosperity)51, a nd tha t by 
la ying i t on the preceding brick (the svayamätr1J1Jä which represen ts the earth ) one 
endows tha t with cattle, so that one pi aces cattl e on the earth52, a nd esta blishes the 
pa tron firml y in (the possession of) cattle. The tex t continues to inform us tha t when 
Prajäpa ti was disj ointed the hair on his bod y became the (useful ) pla nts - in lB. 
2,267 it becomes the áurvä - and his vita l brea th or vita l power (Prä1Ja) which left 
him became the áurvä which " is" a lso the nobility (the ruling power, k~atra ). When 
one lays down the áurvä " brick" one imi tates the gods who restoring Prajäpati put 
the prä1Ja into him. It should be with root and top, for completeness' sake. It should 
touch the ground with its tops for the plan ts spring up on the earth and grow along 

her (§ 11 - 13). The comm. on VS. 13,20, which is quoted in SB. § 14, aptly observe 
tha t the las t quarter ofthi s stanza is a prayer for many sons, grandsons etc. 

Two more brähmalfa places are worth mentioning. In SB. 7,5, 1,38 it is sta ted 

49. See above, and cf. a lso T S. 5, 4, 2, 4; 5, 4, 7, 2; 7, I, 5, 3. 
50. See J. Gonda, Ä yatana, in Adyar Li br. Bull. 33 ( 1969), p. I fr. (esp. p. 9 f. ) ( = S.S. 11 , p. 186 f. ). 
51. The text all udes to SB. 6, 2, 3, 2, where the cattle 'brick' (pafvi~!aka) is said to be the same as 

the áUJ'va 'brick' ; because Agni approached with (the) ca ttle (' brick' ) immedia tely af ter the svtryam
a/!'1!T!a which represents the earth (6, 2, 3, I ) had been la id on, the dürva ' b ri ck' is put down so 
as not to be separa ted from the svayama/rT!T!a ' brick' ; hence a lso pla nts, ca tt le and fi re a re not 
separa ted from the earth. Simila rl y, SB. 7,4,2, 13. 

52. pafup~!isädhana /vtna dürväT!äm api pafu/vä//adupadhane pa1Unam evopadhänam kr/am (comm.). 
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that the dürvä "brick" is (also) the food for the sanctified or consecrated animal (Ii t. 

for the animal that has been duly prepared and made fit for a ritual purpose, pafo~ 

sa7[lSkrtasya53) . The comm., observing that this animal is Agni, who has the form of 

cattIe, states that the text co mes to the conclusion that up to the present day cattle 

satisfied with the food they have taken, viz. tr1Ja and so on, have in th is world the 

same outward form as this part of the first layer of the great fireplace. 

In SB. 7, 4, 2, 20 both the svayamätr1J1Jä and the dürvä are homologized to "vital 

breath" (Prä1Ja) and the dviyajus brick that is put down after the dürvä is said to 

represent the patron (cf. also § 16), who is also represented by the gold man who 

has been placed earlier, the dviyajus made of clay being his human body, the gold 
man his divine body free from (premature) death54 (§ 17). By placing these three 

bricks in close proximity one brings about a connexion between the patron's two 

bodies by means of the prä1Ja: another insta nee of the multiple function of a ritual 

entity (in casu the dürvä ) , ofthe complicated character ofmany homologations and 

of the ingenuity of the ritualists. 

The recitation of this mantra and the following one (TS. 4, 2, 9, 2 d ) is in BhG. 

3, I\: 78, 6; HG. 2, 20, 10 "thou that extendest with a hundred, that arisest with 

a thousand, thee, 0 goddess, 0 brick , we would like to worship with an oblation" 

and ÄgnG. 1,2,2: 16, 16 (also BG. 3, 9, 11 ) prescribed to those who perform the 

ceremonious conclusion of a term of study (utsarga, utsarjana, visarjana). Some of the 

relative rites are the planting of dürvä (plural ), consecrated by these two mantras, 

at the bank or shore of water, the stirring up of waves in the water and a race in 

an easterly or northerly direction until they lose their breath. Since these three rites 

are, in contrast to many others, not repeated when one has finished the study of 

the whole Veda (§ 13), they are, at the end of the ceremony, without doubt 

intended to make a resumption of the study after an interruption possible. Indeed 

all three are characterized by a form ofmovement suggesting the continuation (re

sumption) of the usual activity. Races were believed to set power in motion, to " re
new the world" etc.ss. The planting of a tree - and of grass, as a substitute - is 

in itself an act of renewing and as such one of the procedures known as suggestive 

analogy, the setting of an example that encouraged imitation56 • 

The first stanza (TS. 4, 2, 9, 2 c) is in later works used to accompany oblations 

(rice, but also perfumes etc. ) to the planet Rähu; on that occasion the fuel for the 

sacrificial fire should consist of dürvä (Yäjfi. I, 298 fr. )57. 
The second päda of the first stanza "arising from every joint .. . " is , no doubt as 

a reminiscence of the above mantra, in an interesting way combined with "piece 

53. Cf. Gonda, Savayaji\as, p. 221 f.; 235 f. ; Vedic ritual , p. 364 etc. 
54. For gold and am~tam sec, e.g., SB. 5, 2, 1,20; 5, 3, 5, 15; 12, 8, 1, 22 etc.; M . Eliade, Forgcrons 

et alchimistes, Paris 1956, p. 55 etc. 
55. See Gonda, Aspects of early Vi~(luism, p. 46 f. (with references). 
56. Remember the customary planting of trees - especially of evergreen pines and cypresscs that are 

deemed to be fuller of vitality than ot hers - on graves and the belief that, if a sapling planted 
after the birth of a child flourishes , the child will prosper U.G. Frazer, Thc golden bough, abr. 
ed., London 1957, p. 892 f. ). 

57. See p. 51 and P.V. Kane, History ofdharmasästra, V, p. 751. 
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by piece th ou cometh into existence" (which is not used in another rite ) as weil 
as "be, 0 house, auspicious to us" and employed in a rite th at is to be performed 
bya teacher and his students (SB. 6, 6, 9). Having worshipped the Sun, they draw 
water out ofa vessel used for expiation (fänti), pour it out on the ground and (the 

teacher) ta~es a part of a dûrvä stalk'S out of that vessel, puts it on his head with 
this mantra and makes water offerings to Agni, Väyu and other gods. 

The same use of dûrvä occurs in the bathing rite described in A VPar. 42. The 
person who wishes to bathe should , among other things, hold kuJa in his hand, col
lect cJay with A VS. 12, I , 35, touch himself with lumps of cJay with the three stan-
zas 12, 1,23- 25, place dûrvä on his head with the sükta 12,7: " ... the curse-effacing 
plant has washed away from me all curses, as water does filth; ... protect us on all 
sides; . .. Iet the curse go to the curser ... " and thereupon have himself anointed 
with cowdung to the accompaniment of st. 8, in which this dung is requested to 
push away disease and sorrow from the person speaking. Since A VS. 12, 7 is at 
Kaus. 26, 35 used in connexion with the binding on of an amulet consisting in bar
ley, the dûrvä may probably be regarded as an amuletic cha rm for protection 
against evil. 

As to the placing of dûrvä on a person 's head this rite occurs also in A VPar. 4, 
I , describing the ritual of the morning blessing of each articJe of the king's equip
ment by the purohita, when the former is putting them on. The passage 16 f. reads: 
"after having laid dûrvä and so on on the (ruler's) he ad the priest mutters the man
tra A VS. 6, 40, lover him: "Let safety (abhayam), 0 heaven and earth, be here 
for us". Thereupon the king bows respectfully to the brahmins present and says: 
" By your favour I obtain appeasement ofevil"". Those present say "So be it" and 
the king leaves. - At the end of the lustration performed for a king under the nak~a
tra Pu~ya (5, 5, 6) the purohita puts dûrvä (notice that this grass occupies the first 
place: the other articJes are no doubt implicitly referred to by the "and so on" in 
4, I , 16), white mustard (which is used for eliminatory and protective purposes), 
butter, samï wood, rice, barley and (auspicious) white flowers on the head of the 
ruler. This rite, performed at the end of the ceremony, crea tes the impression of 
being a sort of blessing or fortification comparable to the placing of a garland -
another representative of the power of green or flowering plants - worn on the head 
ofthe youth who has finished his studentship (ÄpG. 12, 11; GG. 3,4, 25), compar
abie also to unction rites, the imposition of hands customary on such occasions in 
other reJigions>9. 

From the mantra with which the arghya water that is offered to Vinäyaka60 and 
contains dûrvä, unhusked barley-corns and flowers is consecrated it appears that th is 
fluid was regarded as auspicious, most auspicious, free from evil influences ( fäntä~, 

like the other adjectives followed by the superlative), pure, propitious, fit for sacri-

58. Or parts ("joints, i.e. portions from one knot to another" ) if the word is used as a collective noun 
and the teacher and his pupils are meant. 

59. For particulars see, e.g., F. H eiler, Erscheinungsformen und Wesen der ReJigion, Stuttgart 196 1, 
p. 236 ff. 

60. See Gonda, Vedic ritual , p. 438 f. 
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fice, agreeable, freeing from (untimely) death, (and also, without superlatives) fit 
for washing the feet, fit for a respectful reception61 , fit to be worshipped, worthy 
of being used for sprinkling and inauguration, fit for being sipped, and for cleaning 
(BCS. 3, 10, 3)62. 

Water in which are portions of dürvä staiks is used when before the beginning 
of their study the students put their hands into the vessel used for appeasement or 
expiation (fäntipätra) which contains this water (SC . 6, 3, 7). When they are ti red 
one of them should see to it that this vessel is not empty (§ 8). This rite appears 
to be a variant of the custom to hold grass in the hand for protecting the person 
concerned against evil influences and preventing him from becoming ritually im
pure. That is also why the vessel should not become empty - the auspicious proper
ty inheres in the water with the grass - and why the study should not begin before 
the hands of the students have ceased to drip (if th is is the sense of apinvamänai~ 
"not overflowing")63. 

When the consecration of a king is carried out according to the sava ritual de
scribed in ÄpS. 22, 28 and HS. 23, 4 he has to sit down on the hide of a tiger; 
thereupon his purohita pours out on him water in which have been put green staiks 
or blades of dürvä (Äp. § 13). In the accompanying mantras (TB. 2, 7, 15,4 f.) it 
is stated th at this liquid represents the water, mixed with milk, of the three pro
vinces of the universe, and that he sprinkles the ruler with the brightness (rue) and 
brilliant energy and prestige (vareas) of all these waters. 

Mention of water containing green blades of dürvä is also made in connexion with 
the remains of ekadhanä water: ÄpS. 13, 17,9; VaikhS. 16,22: 232, 1764 . 

Whereas in performing the standard form of a soma ceremony the adhvaryu 
initiates65 the pr:~{hastotra (or mahendrastotra, the first hymn of praise af ter the libation 
for Mahendra66 - Indra's name af ter he had slain V nra (SB. 4, 3, 3, 17) - ) by 
giving two blad es of darbha with which he had touched the vessel containing this 
portion of soma, Indra's special libation (SB. 5, I, 3, 4 etc.), to the prastotar, the 
use of water in which dürvä has been placed is prescribed instead, when the rites 
of the sixth day of a soma ceremony of twelve days' duration are being performed 
(ÄpS. 21, 8, 4; HS. 16,3,39); cf. LS. 3,6, 7; see also BS. 16,4: 250, 7) . 

For the sarpabali, a propitiation of the snakes, food is cooked in the proximity 
of water or in front of an ant-hill; af ter having sprinkled fragrant water and dürvä

water (water in which blades of dürvä have been put) and scattered bright-coloured 

61. In Lak~ml-Tantra 37, 30 white mustard seed, sesame seed, dürvä, barley and white rice-grains 
mixed with water, miIk and fruits are the ingredients ofthe arghya. 

62. In a Hinduist rite described, e.g., in LiPur. 11, 22, 23 (f. a copper vessel is filled, not only with 
scented water mixed with red sandal paste, red flower, kuJa grass and rice grains but also with 
cow's urine, dürvä grass and apämärga (the plant which "wipes olf'). 

63. According 10 the comm. the teacher moistens his own hands in the vessel (fän/ipä/re) , brings 
thereupon the wet hands of his students 10gether and covers the vessel with his own hands and 
theirs. 

64. See p. 26. 
65. For this rite see p. 60 f. above. 
66. See Caland and Henry, L'agni~!oma, p. '306 (and, e.g., ÄpS. 13, 8, 4 f.; LS. 2, 9, 7; KS. 10, 3, 

II (the comm. speaking oftwo blades of tr,!a ) . 
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flowers one bakes flour of barley, rice, or millet with butter or juice of the sugar
cane, and so on (BG. 3, 10, I fT. ). Fragrant objects and flowers are scattered for 
purificatory purposes (see, e.g., ~gVidh . 4, 26, I ) and for creating a saintly or pure 
sphere or condition67 . 

The combination of áurvä and other grass is rare, if some cases of simultaneous 
use of áurvä and kusa or darbha are left out of consideration68 • With regard to the 
ceremonial area set apart for the performance of the pravargya ritual69 Baudhäyana 
informs us (9, I: 265, 15 ) that, "having turned (the soil) of the northern section 
ofthe fälä (the sacrificial shed ) on the east with the wooden sword and having sprin
kled it, he scatters sand (gravel ) . He makes ofit a round mound. He makes it beau
tiful (and hence auspicious) by means ofsand (gravel) . After having covered it with 
young kusa sprouts and bunches of áurvä ( áurvägranthibhi~, which cannot mean 
"knots, joints or nodes of kusa" , but rather denotes clusters of "branches" given ofT 
from their underground ofsurface sterns), they fence it ofTand make a door giving 
to the north" . The same description is found at the beginning of the agnicayana 
ritual , viz. in BS. 10, I: I, 13 . Among the objects buried under the first layer of 
the great fireplace are bunches of darbha and áurvä, milk , ghee, curds mixed with 
honey etc.70 . In VäG. 14,6 áurvä and kusa are among the objects that are to lie ready 
for a wedding. 

When the third (afternoon) service ofa soma sacrifice draws to a close one c1eans 
the vessels used which now are empty, fills them with water and arranges them 
north of the ähavanrya. In each of them one throws three áurvagranthis (see abover ' 
and one bunch of darbha (BS. 8, 15: 256, 15). 

Mention may be made here also of the five butter oblations made on a bunch 
of fresh darbha grass with roots which has been placed in a large hole immediately 
to the north of the centre (cf. SB. 7, 2, 3, 3) of the site of the ähavanrya (agnicayana 
ritual , cf. BS. 10,24 - the adhvaryu had asked for these requisites, two definite bricks, 
a pot of water, c1arified butter etc . in 10,23: 21, 20 - ÄpS. 16, 17, 7); the mantras 
recited are TS. 5, 6, 4, 172 . Immediately af ter this the adhvaryu puts áurvä in the hole, 
to the north of the darbha with A V. 6, 106, I " ... Iet flowery durvä~ grow" (see 
above r 3. As we have seen earlier, darbha represents food (cf. SB. 7,2,3,2), the ghee 
which is ofTe red is the vital sap ofthe universe (i bidem, 4) , and the rapidly growing 
perennial áurvä, obviously taking the place of all the kinds of plants to be sown 
according to SB. 7, 2, 4, 13 f. - where they are said to represent all food which 

67. E. Lohmeyer, Vom gö ttli chen Wohlgeruch, Sitz. Ber. Heidelberg Acad. 19 19,9; Gonda, Vedic 
ritual , p. 122. 

68. See, e.g., also LiPur. ll , 22, 25 f. 
69. For particulars see J .A. B. van Buitenen, The pravargya, Poona 1968, p. 13. 
70. I refer to Staal, Agni , p. 395. 
71. Caland and Henry, L' agni~çoma, p. 381 speak of " brins (stalks, blades) frais de dûrvä". 
72. I refer to Staal, Agni, p. 387 f. and Keith , Veda ofthe Black Yajus School , p. 457. 
73. BS. 10, 24: 23, 10 prescribes a somewhat modified form of the atharvanic version of RV. 10, 142, 

8 (AVS. 6, 106, I ) wh en the dûrvlf!akä " dûrvä brick" is placed (see 22, 5: 124, 7). According to 
the latter pi ace there existed a difference of opinion with regard to this point; is the meaning of 
this sta tement: " he should pi ace it with dûrvä" or" ... the dûrvä" (Baudhäyana), or: "dûrvä consist
ing ofa mantra" (Sälïki ). See also VaikhS. 18, 15: 267, 6. 
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is placed in the patron of the sacrifice - is to promo te by means of prefigurative 

analogy the prosperous progress and success of the undertaking. 

The one who has the rite with propitiatory water (udakafänti) BGS. I, 1474 per

formed - which until the present day is often performed on the occasion of auspi

cious rites (such as ma rriage, es tablishment of the Vedic fires), portents etc. -

should make an even number75 of brahmins wash weIl their ha nds and feet, sip 

water, sit down etc., should smear with cowdung a four-cornered sacrificial place 

(s tha1Jclila), sit down on darbha grasses facing eas t, hold darbha and (or? ) aurvä grasses 

and have a pavitra (two blades of kufa ) in his hand . .. , sprinkle the stha1Jclila and 

spread over it aurvä and darbha grasses . . . , cover it with flowers and pi ace the sacred 

vessel (brahmapätra) on them . - On the small stha1Jclila made for the pratisarabandha 

ceremony (the tying on of an amulet-string) one strews darbha with the tops east

ward , pI aces a jar on it, fills this with water, scatters aurvä, unhusked barley and 

fruit in it, worships it with incense etc. and covers it with aurvä and (or) darbha 

(BGS. I , 15, 5) . - In the rtufänti (BGS. 5, 3, 5) blades of darbha, aurvä etc. ( darbhair 

aurvädinä) are a means of covering, making other requisites fit for their specific use 

(alaT(lkrtya) and surrounding them. 

74. Translated by K ane, History of dharmasästra, V, p. 783 fT. 
75. Even numbers are auspicious (Gonda, Vedic ritual, p. 29 f. ); thc number four is of ten to corrcs

pond with the regions ofthe universe, ofwhich thc sacrificial placc is the imago (sec e.g. M. Eliade, 
The sacred and the profane, Ncw Vork 1959, p. 250, s.v. imago mundi ). Morcover, the fourth 
denotes, in a classification, of ten the idea oftotality. 
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VII 

Mufija 

Mufija J
, botanically known as saccharum arundinaceum Retz. or saccharum 

ciliare Anderss., also saccharum muiija Roxb., is a grass ofluxuriant growth attain
ing to a height of ten feet. The word· occurs already in an enumeration of kinds 
ofgrass etc. in RV. I, 191 ,32 (AVP. 9, 6, 7). It was no doubt for various purposes 
employed in ordinary life, for instance, as material for making cords, strings, and 
brooms3, and, on account ofits hollowness (SB. 6, 3, 1,26), as a primitive catheter: 
A VS. I , 2, 4 where it is described as standing between the disease on one hand and 
the flow (in all probability, of urine, see A VS. I , 3 and K a us. 25, 10; 154) on the 
other. It is, moreover, interestingly compared to tejana (proba bly bamboo) which 
(as a representative ofthe axis mundi) stands between heaven and ea rth and through 
which passage from one cosmic region to another is made possible. In AVP. 20, 
33, 6 ab which is for the rest a lmost identical with A VS . I , 2, 4 ab it is the mufija 

that is standing between heaven and earth , ostensibly as the model for, or a guaran
tor of, the stability of the whole world of the living (vifva77J bhuvanam) in päda c. 
Anyhow, its relative strength and hollowness seem to have excited the attention and 
imagination of these a uthors. 

Another characteristic gave rise to a popular simi le: SB. 4, 3, 3, 16 " the gods 
plucked him out of all evil , even as one might pluck out a reed (i~ïkä, the stem, 
also used as an arrow) from its shea th ( muf/ja)"; 5, 1,2, 185; 12,9,2, 7; JB. 2, 134 
(together with the simile of the snake that frees himself from his skin (cf. PrU. 5, 
5; cf. BAU . 4, 4, 7); KB. 18,7 ( 18,5,20); GB. 2, 4, 6; KaU. 6,17 ). 

In Kaus. 33, I fT. muf/ja grass is used as a prognostic ofsuccessfu l childbirth . The 
reeds of four mufija sterns are, above the head of a pregnant woman, separated (vibr

hati) from their sterns, so th at the sheaths are turned towards the east and the reeds 
(i~ïkä~) towards the wes t; ifthe sterns are broken, there will be da nger (in the op po
site case the confinement will be successful). The opinion that the details ofthis rite 

I. The origin of the word is unknown; sec Mayrhofer, Etym. Wörterbuch, 11 , p. 650. 
2. Sec p. 58. 
3. Sec below. 
4. Compare the notes in Whitney and Lanman, Ath. SafJ1h ., p. 3 (on AVS. 1,2, 4 and 1,3) and 

Caland's note on Kaus. 25, 15. 
5. Sec the comm.: yalhä muifjatT1]äd l~ï*äl?l madl!)'avarli tf~alr uivfhet Pfthakkuryät; Eggcling's translation 

(Sat. Br. , 111 , p. 11 ) is incorrec t. 
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have nothing to do with the text of A VS. I, 11, which is to be recited6, is not wholly 
correct: for the number four see A VS. I, 11, 2 mentioning the four directions of 
sky and earth which represent a form of completeness. According to TS. 2, 5, 7, 
3 impregnation takes place in front (towards the east), birth backwards (towards 
the west). Between these moments the gods produced a complete embryo (st. 2). 
Caland 7 drew al ready attention to the parallelism between the separating of the 
reed from the sheath and the process of giving birth; notice the many verbs with 
the prefix vi "apart, asunder" in st. I d; 2 d; 3 a; 3 b; Sa; 5 b; 5 c; 5 d. Kdava 
eXplained th is passage as a rite to be performed at the moment of the woman's de
livery in order to achieve a successful birth; if the reeds are broken, the ch ild in 
the womb will die. 

The hollowness of the muiija and its being smoke-tinged inside led the author of 
SB. 6, 3, I, 26 to associate this grass with the mythical theme of Agni's going away 
from the gods; on that occasion he en tered into a muiija staik, whence it is hollow 
and is, as it were, smoke-tinged inside; thus the muiija is Agni's womb. The sentence 
"the womb does not injure the embryo" is repeated in 6, 6, I, 23 (Iikewise dealing 
with the agnicayana; see below). For muiija as a womb (yoni) see also SB. 6, 6, 2, 
15. 

That muiija is comparatively strong is more than once explicitly stated. See TS. 
5, 1,9,5 where the author teaches his readers without delay how to derive profit 
from this fact: "he (the officiant) deposits muiija (on the fire-pan ); muiija is ürj 

(strength, vigour), he (thus) bestows ürj upon him (the patron)". In 5, I, 10,5 the 
same effect is produced by using a sling made of muiija in order to suspend the fire
pan. In TB. 3, 8, I, I the rope which is used to tie the sacrificial horse is said to 
be made of muflja which is ürj, 50 that the patron obtains ürj. By using or putting 
down muiija one transmits ürj (KS. 19, 10: 11, 9; KapS. 30, 8: 145, 11 ); by using 
a loop made of a rope of muiija one surrounds or envelaps a person with ürj (KS. 
19,11: 12,21; KapS. 31, I: 147,9). 

In the long section on the girdle with which the patron of a soma sacrifice girds 
himself, SB. 3, 2, I, la ff. this objectB is said to represent (ta be a souree of) strength 
or vigour (ürj, also forcing food ) , to be made ofhemp (fä,!ï bhavali) in order to be 
soft, to be threefold (ta consist ofthree components, Iriv1:! ), because food, being cat
tie, is threefold (cf. 8, 5, 3, 3)9. It is intertwined with a shoot ofmuflja (mufijavalsa) 
"for the sake of chasing away the evi l spirits, sara (a sort of reed, a lso used as ar
rows! ) being a vajra. I t is plaited af ter the manner of a braid of hair . . . ". However, 
the mui!ia would no doubt add to the solidity ofthe girdle. The sara reed with which 
muiija here 50 to say is identified is TS. 6, I , 3, 3 ff. in connexion with the same 
girdle also stated to be ürj and a vajra; there the sacrifieer wins strength because 

6. Whitney and Lanman, op. eit., p. 11. 
7. Caland, Altind. Zauberritual, p. 108. 
8. Sec, e.g. , Gonda, R.1. 12, p. 119; Notes on AV. book 14, in liJ 8 ( 1964), p. 22 f. ( = S.S. 111 , 

p. 22 f. ); The Savayajnas, p. 133; Vcdie ritual , p. 152 f. ; Kane, Hist. Dharmasästra, 11 , p. 411; 
Handw. des deutsch. Abergl. 111 , Berlin and Leipzig 1927 IT., 1210 fT. ; M. Molé, Cultc, mythe 
et cosmologie dans l'lran ancien , Paris 1964, p. 411. 

9. Cf.J. Gonda, Triads in the Veda, Amsterdam Acad. 1976, p. 236 S. V.; as to cattle, see p. 112. 
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ofthe girdle which consists of sara reed. ApS. 10, 9, 13 gives his followers the op ti on 
between sara and muiija, but BhS. 10, 6, 10 prescribes muiija. For muiija as material 
for a girdle see also BG. 2, 5, 13; BhG. 1,6: 6, 8 (s tudent ); GG . 2, 10, 10; 37; JG. 
1, 12: 12, 10; AgnG. I , I , I: 3, 5; ViS. 28, 37; 40; cf. also BDh. 1,2, 13; GDh. I , 
15; VäDh . 2, 3; 2, 6 (the girdle in generai ); Manu, 2, 169. 

As to the girdle of a brahmin youth who is being initiated , it should consist of 
muiija grass (SG. 2, I , 15; PG. 2, 5, 21 ) because th is is - of course on account of 
its hollowness - "identilied" with a womb (yoni, e.g. SB. 6, 3, 1,23) and the girdle 
is so to say the womb out ofwhich the student is reborn 1o However, this explana
tion, though attesting to the beliefin the birth ofa " new man", looks like a reinter
pretation. Covering with clothes (or new clothes) belongs, like unction, renaming 
and so on, to the basic pattern of passage rites. Those who by means of puberty 
rites a re initiated into manhood should provide against the danger ofattacks ofma
gicians or evil powers or against other detrimental influences" . On the other hand, 
girdles are of ten meant, or believed, to afford this protection. Girdles made of grass 
that has been pulled out of the ground are, for instance, wound round babies in 
order to protect them against diseases l 2. This may have been a more original func

tion ofthe girdle ofthe Indian youth. 
That this characteristi c of muiija was very weil discerned and valued appears also 

from the .use made of it in the ritual ma nuals a nd , no doubt , in some cases, also 
in daily life. When the patron of the sauträmarji ceremony is consecrated , he has to 
sit down on a throne (äsanáz)'3 the sea t of which consists of plai ted muiija-work, " for 
muiija is lit for sacrilicial ritual" (SB. 12, 8,3,6). Similarly, but without th is expla
nation , a t the punarabhi~eka ceremony (AiB. 8, 5, 3) . See also MS. 2, 1, 4, 34 and 
BS. 10, 12: 11 , 16; BhS. 10,20,8; ApS. 10,29, 7; VaikhS. 12,2 1: 151 , 18 (agni

~~oma); SS. 17, 2,9 and ApS. 21 , 17,12 (mahävTata) ; ApS. 16, 10, 16 (agnicO)iana); 
BhS. 11 , 5, 9 (pravargya). Although considerations of technical and practical expe
dience have no doubt contributed much to the preference for muiija, there is room 
for the supposition that the reputed UTj of this grass was believed to benelit the one 
who was entitled to th is sea t. R emember what in SB. 3, 3, 4, 27 f. is said on the 
udumbara wood of which the äsanáz is made: this lig-tree represents food and urj and 
it is used in order to make the patron obtain these. (See also 6,7, I, 13). 

Occasionally, however, both motives, the ritual and the practical, a re indicated . 
One has to take hold of the pan which contains the lire by means of two panholders 
made of muiija triply wound: as to their bandhu the text (SB. 6, 7, I , 26) refers to 

6, 3, I , 26 f. They are smeared with clay, for which the au thor refers to 6, 3, 3, 
I. " But", he adds, " it (the clay) also se rves to keep them (the panholders) from 
taking lire (anatidähäya: the lire must be kept within bounds)". Similarly, 6, 7, I , 

15. 

10. Gonda, Vedic ritual, p. 11 7; see a lso Kane, Hisl. of Dharmasästra, 11 , p. 280 f. 
11. See, e.g., A. van Gennep, Les rites de passage, Paris 1909, passim; K. Birket-Smith, Geschichte 

der Kultur, Zürich 1946, p. 199. 
12. See]. Hast ings, Enc. of Rel. and Ethics, London 1908 fT., VII, p. 229. 
13. On the äsandi see J. Auboyer, Le tröne et son symbolisme dans l' !nde ancienne, Paris 1949, p. 

16 fT. 
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Or only the profane use is explicitly mentioned : the lump of clay (Agni ) is tied 

up with a triple string ofmu;!ja I4 (the text refers to SB. 6, 3, 1,27), " for with an 

implement for tying (yoktra) they fasten (tie up) what is serviceable (and is to be 
kept)" (6,4,3, 7)15. 

One ofthe rites performed during the sacrifices offull and new maan is the gird
ing of the patron's wife l6• Around her waist a yoke-halter (yoktra) made of munja 

with a noose at one end is wound (BhS. 2, 5, 3; see also KS. 2, 7, I ), or at the option 

of those concerned a munja rope or a yoke-halter (ÄpS. 2, 5, 4), or a yoke-halter 

(BS. I, 12: 17, 5; SB. I , 3, I , 13, but KS. 2, 7, I states that it is a maunjayoktra ). 

This girding is to conceal the impure part of her body which is below the navel 

(SB.), but according to TB. 3, 3, 2 ff. it is to make her fit for participating in the 

sacrifice, and is an initiation into the vowed ritual observances (vratopayanaJl7 as 

weil as a means of securing the firmness (dhrti) of the sacrifice. These motives are 

not mutually exclusive. Invoking the encouragement of Agni, the lord ofthe house, 

and the wives of the gods the wife prays for go ad and brave sans, for the preserva
tion of her husband's life and so on. Since every detail of the rite - the pi ace where 

the wife is to be seated (TB. 2), the double or triple winding of the girdle (ÄpS. 

6) - is significant, the material ofwhich the girdle is made is certainly not unimpor

tant. 

Some texts (KS. 13,2,20 f.; ÄpS. 21,17,8 ff.; VärS. 3, 2, 5, 25) make mention 

of a musical instrument, called bäTJa , with a hundred strings of munja - " man is of 

a hundred (years) of age, and of a hundredfold energy" (TS. 7, 5, 9, 2; PB. 5, 6, 
13; thus "one secures a complete duration of life and energy" KS. 34, 5: 39, 10) 

- and a plectrum (vädanam) ofvetasa reed; it is used at the mahävrata ceremony. In 
other references to this instrument of the harp classis the munja does not occur (PB., 

l.c.; AiÄ. 5, I, 4), but in JB. 2,45 an i~ïkä (see above) and a twig of vetasa reed 

are used as plectrum (see also SS. 17, 3, II farqïkä ). Since according to SS. 17, 
3, 1 the body and the neck of this instrument are of palä fa (which represents brah

man ) or udumbara wood (which means strength etc.) 19 and the body is covered with 

a red ox-hide, the use ofmunja was, I think, from the ritual point of view not indiffer

ent. 

Sometimes an au thor, without mentioning a motive for using th is material, 

makes it nevertheless clear that munja is to be preferred. For instance, the wood en 

implements used in piling up the imaSanaciti should be made of varaTJa - which be

cause of its name is expected to ward off (väraya, SB. 13, 8, 4, I ) what is unwished 

14. Also KS. 16, 3, 6. Howcvcr, ApS. 16,3,7 gives the option betwccn hcmp, mUTlja a nd arko, an inaus
picious plant (calotropis gigantca); mUIlja or arko YaikhS. 18, 1: 251 , 8; MS. 6, 1, 1, 31. 

15. Eggcling's translation (Sa!. Br. 111 , p. 222) "with a string they yokc thc draught bcast" is ofcoursc 
possible (cf. SB. 1, 3, I , 13), but in this context the words have, I think , a general meaning. 

16. See A. Hillebrandt, Das altindische Ncu- und Yollmondsopfcr,jcna 1879, p. 59 f. 
17. Sec also Gonda, Yedic ritual, p. 152 f. ; 461 f. 
18. See especially E. te Nijenhuis, Dattilam, Thesis Utrecht, Lciden 1970, p. 77 f.; also W. Ca1and, 

Pancavirpsa-Brähmal)a, Calcutta 1931, p. 88; A.K. Coomaraswamy, Thc parts of thc vll)ä, JAOS 
50 (1930), p. 244!f. 

19. See Gonda, Yedic ritua l, p. 109 f. 
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for - , and all cords should be made of muilj"a, unless different material is prescribed 
by a specific injunction (BhPit. 2, 4, 6 ff. ). 

Tha t muflja because ofits solidity made good material for a broom is self-evident, 
but the obligatory use of such an object in the pravargya ritual is in SB. 14, 2, I, 
36 motivated with another reference to the bandhu (see below) of this grass (6, 6, 
1,23). Before using it for its specific purpose one sweeps the mahävïra pot in which 
the milk of the pravargya ritual is to be boiled clean with a broom of mu;rja grass: 
the pot, when heated, becomes glowing, the milk is poured into it and thereupon 
called gharma "hot drink" (14, 2, I , 18 ff. ). See also T Ä. 5, 4, 4; ÄpS. 15, 5, 17 
ff. ; 15, 7, 2; BhS. 11 ,5,2 1 and compare 11 , 7,4 (one should use a broom the ends 
of which are not cu t); 11 , 15, 2; 23; VädhS. 3, 100: 4; KS. 26, 2, 10; 26, 5, 15; 
cf. a lso MS. 4, 2, 2; BS. 9,15: 287, 2. 

Among the requisites for the pravargya ceremony are a halter or fastening rope 
( abhidhänï) of muflja, two bands or tethers of muflja and three forked cords (vifäkhaáa
mäni, BhS. 11 , 5, 22), as weil as two bunches of cut-off muflja the ends of which are 
not worn out (BhS. 23). See also ÄpS. 15,5, 20 (the paragraphs 17 ff. enumerate 
a number of objects made of muflja to be used at the pravargya ). With the abhidhänï 

and the two tethers the gharma cow is called up and bound (BhS. 11 , 9, 4 f.; ÄpS. 
15, 9, 3 f.); with the three forked cords a calf, a she-goat and a lamb are tethered 
to pegs (BhS. 11 , 6, 13 f. ; ÄpS. 15, 6, 13; 17 ); the two sets of cuttings are lighted 
(BhS. 11 , 7, 7 f.; ÄpS. 15, 7, 3). See also VaikhS. 13, 7: 161 , I. Among the requisites 
for the same ceremony enumerated in VädhS. 3, 100 are six obj ects collectively 
denoted by the term au~adhä~ "consisting, made of plants". They are: the two 
brooms (see above), the fragments (pralavä~) of muflja, the halter or short rope 
( abhidhänï) of muflja, the two bonds known as saT[láana and niyojana, by mea ns of 
which the cow and the calf are bound . BS. 9, 5: 272, II has the lat ter bound with 
a rope of muflja ( maufljena áamnä) . 

When one wishes to buy the soma req uired for an agni~!oma one should get ready, 
inter alia, two brooms made of kufa , one broom made of muflja the ends of which 
are not cut off (cf. BhS. 11 ,7,4), a " rope-cord" ( rajjuáaman ) and cuttings ofmuflja 
(BS. 9, 5: 271, 6). 

On the a uthority ofVaikhS . 12,9: 139, 12 it may be assumed that the Vaikhäna
sas made the patron who had himself consecrated bind, with a cord made of hemp 
or muflja, the horn of a black a ntelope with th ree or fi ve convolutions to the fringe 
of his garment20 . That horn is the womb from which lndra was born a nd from 
which the patron, after becoming a n embryo, will be born (SB. 3, 2, I , 27 ff.). 

A rope or cord made of muflja - which growing to the height of ten feet, makes 
among the various grasses good binding materia l - is a lso used in cases such as the 
following. Whereas TB. 3, 8, 3, 3 dealing with the rope with which the sacrificial 
horse is bound speaks of a rafanä " bridle, rope", ÄpS. 20, 2, 7 wishes to add that 
it should consist of darbha or muflja (cf. 15, 2: 205, 9); VädhS. 3, 69: 173, 4 mentions 

20. On this custom see Caland , Sr. Äp. Il , p. 144 (on ÄpSr. 10,9, 17). For the black antelopc, whose 
skin is believed to reprcsent brahman Gonda, Vedic ritual, p. 105 f. ; for hemp. that is uscd in magie, 
ibidem, p. 12 1 and Cala nd , Altind . Zauberritual, p. 190, s.v. Hanf. 
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a halter (asväbhidhänï) made ofmUl'{ja for firmness (sthemne). The triple halters with 
which the animals are fastened that go in search of Agni are composed of mufija, 

in order to guard Agni against injury (SB. 6, 3, I, 26). The besom with which th is 
horse is pushed out of the water (cf. ÄpS. 20, 3, 16 fT.) is according to BS. 15, 6: 
210, 7 made of cane - which represents a complete duration of life that now is put 
into the patron (TB. 3, 8, 4, 3) - with two cords of mufija. The swing of udumbara 

wood on which the hotar sits down on the occasion of the mahävrata ceremony is sus
pended by means ofa rope that consists ofmufija (ÄpS. 21, 17, 13); the author of 
SS. 17, 2, I explicitly observes that it must be strong (drr!he) and consist of three 
threads (trigu7Je21 ; cf. AiÄ. 5, 1,3, where the ropes are made of darbha ). The person 
who is to bear firepans with fire needs two ropes of mufija or kusa grass (BS. 10, I: 

I, 2; see also VärS. 2, I, 3, 4 f. ). - If there is no mufija, the girdle of a brahmin 
youth may be composed of kusa (PC. 2, 5, 24). - Notice also the words of "you 
are tying up the mouth, the jaw of the rat by means of mUl'{ja" (in order to protect 
the crops, AVP. 19, 32, 12). 

Strainers may, on the other hand, be made of mufija or darbha (BhS. 11, 5, 26, 
mentioning a fastening rope, tethers and cords made ofit, agni~toma); SS. 17,2, I; 

9; KS. 26, 2, 7; VaikhS. 13,7: 161,3 pravargya; see also ÄpS. 15,5,20). 
Intelligibly enough, st rong and long ropes of three-stranded mufija grass are 

required in performing the mahävrata (SS. 17, 2, I fT. ). Mention of a "threefold" 
(trivrt) string or cord is also made at KS. 16,5,2 (cf. SB. 6, 7, I, 12 fr. ) in connexion 
with the "netting" (fikya, a kind of swing or loop suspended from either end of a 
pole or yoke to carry a load ) by means of which Agni, the fire, is carried in the 
fire-pan (agnicayana) - the sikya is furnished with six strings, because there are six 
regions - and with the seat (äsandi) of the firepan. For the bandhu "the relation or 
connexion with the unseen, the correspondence between the mundane phenomena 
and the eternal immutable transcendent reality"22 the author of the SB. refers to 
the above passage. Similarly, at SB. 7, 2, 2, 3 in connexion with the cordage of a 
plough (agnicayana) which had also to be strong and solid (see also KS. 17, 2, 9; 
BS. 10, 12: 12, 2; with the cord used at the pravargya KS. 26, 2, 7). Round the place 
of the funeral pile (smaSänaciti) one should stretch th ree times a three-stranded cord 
of mufija or of the coarse balbaja (BhPit. 2, 2, 10). At ÄpS. 16, 10, 8 the strap or 
sling by means of which the ukhä is borne consists of six or twelve strands. 

References to cuttings of mufija for the purpose of purification are rare. According 
to BS. 9, 14: 286, 5 the adhvaryu should, towards the end of the pravargya ceremony, 
make one mound, place on it a piece of gold , cover it with the hide of a black ante
lope, the neck of which is turned eastward and the hairs of which are turned up
wards; thereupon he scatters the rauhi7Ja cakes (particular sacrificial cakes used in 
the pravargya ) on it, purifies it with cuttings (pralavä4) of muf{ja grasses and scatters 
it with sand23 • Af ter having filled the utilized mahävïra pot with sour milk mixed 

21. On trigu~a see Gonda, Triads in the Veda, p. 206 fT. Cords consisting of three threads or strings 
arc also prescribed in later ritual. 

22. See]. Gonda, Bandhu in the brähma~as, Adyar Libr. Bull. I, p. 29 ( = 5.5.,11, p. 400 fT. ) . 
23. For sand, believed to be the ashes or seed of Agni (SB. 7, I, I, 9 f ) see Gonda, Vedic ritual, p. 

137 e tc. 
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with honey he deposits it in the front (eastern) side of this prepared place. For a 
similar combination ofritual acts see BS. 9, 16: 288, 16. 

We may be certain that th is grass was an ordina ry device for kindling fire . From 
MS. 1,5,3, l and 6, 1,3, 23 it appears tha t it was rightly reckoned highly inflam
mable (k~iprägni) . It seems therefore probable that the ri tualists adopted and 
recommended the use of muflja because of its efTectiveness. Abortive attempts and 
delay in performing ritual tasks were undesirable. The procedure is described in 
BhS. 11 , 3, 16; ÄpS. 15, 4, 2 (dealing with the burning of substances by means of 
which the mahävïra pot of the pravargya ritual would turn red ): one lights muiEja on 
the gärhapatya fire 24 and then burns by means of it these substances in a particular 
way with formulae from T Ä. 4, 3, 2. But this does not exclude the existence of a 
simultaneous - in their eyes principal, in our opinion probably secondary - ritual 
reason for using this grass. At a given moment, the adhvaryu performing the pravargya 
rites25 collects a number of muflja sprouts, holding a bunch in each hand and lights 
the tops of the sprouts which he is holding in his right hand a t the gärhapatya fire 
and then in a complica ted manner the other three ends of these sets of grass . Being 
kindled on both sides these a re thrown or placed (BhS. 11 , 7, 11 ) on a mound. On 
this mound (pravrfljanrye khare, BS. 9, 6: 274, 8) the mahävïra pot is placed on the 
fire ofthe burning grass (pravrTJakti26, SB. 14, 1, 3, 15; see also BhS. 11 , 7, 7 fT., where 
prati~(häpayati; ÄpS. 15, 7, 3; BS. 9, 6: 274, 9; T Ä. 5, 4, 4). The author of SB. , I. 
cit. , adds the following motivation : " These plants grew up from the life-sap of the 
sacrifice that had its head cut ofT (cf. TS . 3, 2, 4, I ; SB. 6, 5, 2, I ; 14, 1,2, 17); 
the officiant now suppli es and completes it with that Iifesap"27. 

One year - or twelve, six, th ree days - before the beginning of the agnicayana 
ritual the patron should pi ace the ukhä, i.e. the fire-pan which he will have to bear 
for that period, on the embers - so th at he will win what they represent, viz. that 
which is to be - beseeching Mitra to hea t it (TS. 5, 1,9, 2; 4, 1,9 e). According 
to BS. 10, 13; 13 , I he strews balls of dung and putrid (dry ) grass (pütitrTJäni) 

24. As lO the merit gained by lighting muflJa in this way see VädhS. 3, 9: Acta Or. 4, p. 10 f. 
25. See J.A.B. van Buitenen, The pravargya, Poona 1968, p. 71 If. and es p. p. 74. 
26. Notice tha t the lirst meaning of this verb (Pravrj- ) is " to pluck (break olf, ga t her ) and throw wha t 

has been plucked" (viz. the grass thrown round the lire, here called barhis, ~ V. 7, 2, 4; 7, 39, 2; 
in a tra nsferred sense in ~ V. I, 11 6, 24 of Rebha, who being tied (or covered with cords or strings ) 
and pierced - verbs reminiscent of products of muflJa grass, viz. strings a nd arrows - was thrown 
into the water but saved by the Asvins); then the forms and derivatives of the ve rb appear to have 
been used a lso, in the same or a similar context, to indica te thc th rowing or placing of objects 
th a t have not been plucked. In VädhS. 3, 9: 10, 20 the (additional) fue! which the adhvaryu throws 
into a person's lire lO kindie it ( upasamillddhe) is said to be a stream of am~ta , which is thrown (to
wards) him: pravrjyate. The noun prav~fljana denotes in ÄpS. 15, 18, 11; 16 " the placing in or on 
the lire of the mahävïra pot" and hence the " performance of the pravargya ritual" (see a lso BhS. 
11 , 19, I; 6) and notice ~ V. 5, 30, 15, where the word pravrje is uscd in connexion with the gharma, 
i.e. " the hot milk" or (a nd ) " the vessel in which this mi lk is heated" . As sta ted above the mound 
upon which the grass is strewn, the po t placed and the rite performed is charac terized as prav~flja
n!Ja (see also BS. 9, 5: 27 1, 16; 272, I ); so is the pot which is actually used in the rite (K S. 26, 
7, 14); (as to the form and its meaning see U. Wackernagel and) A. Debrunner, Altind ische Gram
matik, 11 ,2, Göuingen 1954, p. 208 f. ); the verb can be used in the sense of " performi ng the pravar
gya" (BhS. 11 , 19, 2; KS. 37, 7: 88, 2 pravargya~ pravrjyate; ÄpS. 15, 12, 10; MS. 2, 2, I, 14; 4, 
1, 4). From these processcs thc pravargya ritual dcrives its name. (See also Renou, E.V .P. IV , p. 15). 

27. For the pravargya as the head ofmakha , the sacrilice see van Buitenen, op. cit. , p. 16 If. 
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which are to take fire28 - in to it and pours a spoonful of clarified bu tter. Then he 
places (pravr1Jakti) it in the embers in the proximity of the ahavanrya. ÄpS. 16, 9, 
4 enjoins him to put it down there af ter having covered it with a "nest" (woven 
texture, kulaya; cf. KS. 16, 4, 31; BS. 10, 12: 12,2; HS. 11 ,3, 3) ofhemp or mufija 

used as a tinder. As to this grass I quote SB. 6, 6, I, 23: "It is covered with a layer 
of mufija, just for the purpose that it may blaze up . .. This is done to avoid injury, 
for mufija is a womb and the womb does not injure the embryo ... ; it is expected 
that Agni, when he is born, will be born from a womb" (see also 6, 6, 2, 15 f. ). 
In case there is a layer of hemp the explanation in § 24, which may be omitted 
here, is applicable. Thereupon the pan is heated (ÄpS. § 5) and krumuka - a species 
ofwood29, in TB. 1,4,7,3 and KS. 16,7,6 said to be Agni 's dear body or manifesta
tion (tanü); cf. also TS. 5, I , 9, 5 - which has been smeared wi th ghee, and mufija 

are thrown into it (ÄpS. § 6), which are expected to take fire. This procedure is 
recommended to somebody desirous of prosperity (TS. 5, I , 9, 4; ÄpS. § 7). 

In BS. 2,6: 42, 15 (see also 2, 12: 53, 7) dealing with the ceremonious preparation 
ofthe sacred fires (agnyadheya) a "nest" (kulayaj3° of mufija is brought near with the 
mantra "that body of thine, that is possessed of authority and inaugurative power 
(ojas) that has entered the (useful ) plants, that I make ready here". In the punara

dheya ritual the mufijakulaya is replaced by a darbhakulaya (BS. 3, I: 69, 5), no doubt 
because of the propitiatory proper ties of darbha . - For a rite of atonement under
taken with the mufijakulaya etc. see BS. 29, 6: 377, 2 (also VaikhS. 21, 17: 333, 3; 
cf. ÄpS. 16,9, 4). 

Describing the production of new fire the author of MS. I , 5, 3, I fr. states that 
the adhvaryu puts down fragments (avalopa) of mufija or other inflammable things 
behind the lines indicating the place of the garhapatya fire31 . On these he pI aces to
wards the east two blades of darbha with unbroken tips (KS. 5, I, 29 kufataru1Jau ) 
with "ye are the testicles" (TS. I, 3, 7, I i; also 6, 3, 5, 232; ÄpS. 7, 12, 12; SB. 
3, 4, I, 21 etc. in the same rite); on them the lower p:ut (wood ) of the firedrill , 
its tuft towards the north with "thou art U rvasÏ (TS . I, 3, 7, I k; also 6, 3, 5, 3; 
ÄpS. 13; SB. 22 etc.); and the upper part (wood ), its procrea tive power at the bot
torn to the west with the ten-hotar formula (cf. ÄpS. 5, 10, 833 ) - here Äp., SB. use 
the formula " thou art Purüravas - . . . " (also ÄpS. 7, 12, 13 ); then the udgatar is 
requested to sing the saman (based on) the stanza " the men (have generated) with 
the brightness (of the internal light and enlightenment34 ) the fire in the firedrill " 
( ~V. 7, I , I; SV. 1,72; 2, 723 ). In the two (woods), brought together, he produces 
(the fire) by drilling with "hence first was (Agni ) Jätavedas born, from his own 
womb, and so on" (e.g. also SB. 7, 5, I , 30). The sexual parallelism is perfectly 

28. Cf Staal, Agni , p. 318 n. 
29. See Caland, Sr. Äp. lIl, p. 20. 
30. Cf. Kriek, Feuergründung, p. 157, n. 408. 
31. For lak~a1Ja see Gonda, Vedie ritual , p. 232 fr.; Kriek , Feuergründung, p. 6 1 etc. 
32. Not "ye are the two male ones" (Keith). 
33. This formula identifies ten objeets conneeted with the human body with ten saerifieial entities. 
34. See] . Gonda, The vision ofthe Vedie poets, The Hague 1963, p. 223. 

129 



clear (see also SB. 3, 4,1,22). For a similar description see KS . 5, 1,27 ff. mention
ing also Äyu, the son ofPurûravas and UrvasJ35. 

It is quite a question, whether the use which the persons speaking in AVP. 9, 
7, 12 wish to make of muflja was also an everyday custom of the Aryans: "With the 
water that is within the muflja grasses, that is in the reeds (natfaJ36, in the sea, in 
the river, we extingilish the fire" . 

That the water - udaka, i.e. ordinary water37 - and the liquid denoted by the 
compound mufljanejanam are, in RV. I, 161,8, inferior substitutes for soma is clear, 
but what exactly is the meaning of the latter word38?; is it slops (water used for 
cleaning with a muflja filter39 or broom), or rather a kind ofdrink (or cattle-fodder?) 
that had been purified by throwing muflja into it40? 

A person who suffers from headache, cough etc. should cover his head with a 
plaited basket made of muflja (maufljaprasna) and (or) hold, among other things, 
such an object in his left hand; then go for a walk and wherever he is attacked by 
his illness deposit the muflja basket on the ground whilst muttering A VS. I, 12. St. 
2 of this sükta expresses the wish to worship "the seizer who has seized his joints" 
and st. 3 is a prayer for release from headache and cough, enjoining the roaring 
or hissing (Sll.îma, of the illness) (to Ie ave him and) to attach itself to the trees and 
mountains (Kaus. 26, 2 ff. ). It would appear to me that the basket is expected to 
attract the originators of the disease which is normally conceived of materialisti
cally, to grant the request for release from the disease and, after having been 
brought into contact with the ground, to transfer it to the trees and mountains41 . 

In Kaus. 32, 3 f., which describes a remedial rite expected to put an end to any 
disease, the magician is enjoined to wrap cords of muflja round the patient's limbs 
and to wash him with water in which he has put staiks of grass (pifljüli) . Neither 
the author nor the stanzas that are to be recited give any further information on 
the function of the muflja cords42 and on what one has to do with them after the 
patient has been washed or sprinkled (§ 4). In A VS. 7, 42, I the dual deity Soma 
and Rudra is besought to eject the disease, but the text is silent on how the gods 
are supposed to achieve this purpose. AVS. 7, 78, I "I loosen thy bridle (girth ), 
thy harness, thy halter; be th ou just here for ever, 0 Agni" appears at first sight 
to be addressed to Agni, and the opinion of the comm. on TS. I , 6, 4, 3 - the words 
girth etc. refer to the paridhi sticks - is not absurd. The comm. on A VS., however, 

35. See Eggeling, Sat. Br. I, p. 389, n. 3 and Gonda, Vedie literature, p. 202 fr. This eouple is often 
mentioned in the later literature (Mahäbhärata etc.) . 

36. As to the use of ni see A VS. 10, 8, 7. 
37. See also Renou, E.V.P. XV, p. 84. 
38. "Vom Sehilf gereinigt" (Pet. Diet. , s.v. following Säya~a, who refers to Mount Muiijavant where 

the veritable soma is said to grow ( ... mufljat'(1!tna fodhita,!, apagatat'(1!am iry artha~ , whieh was ineor
reetly translated by Monier-Williams, Die!. , s.v. "purified from muflja" ); " Sehilfschlempe" 
(Geldner, RV. I, p. 220); " rinçure d ' (herbe) muifja" (Renou, l. c.). 

39. Maedonell and Keith, Vedie Index, 11 , p. 165 " material ofa filter for soma". 
40. See p. 47 above. 
41. Cf. also V. Henry, La magie dans I'lnde antique, Paris 1904, p. 206 f. 
42. Dealing with the iconography of Brahmä the au thor ofthe Mayamata (36, 4) says that the brown 

thighs ofthis god should be enveloped in muflja. 
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regards the stanza as addressed either to Agni or to a person vexed with disease. 
Did this author, in the latter case, start from the assumption that the girth etc., 
i.e. the cords of muiij"a, had attracted or absorbed, or rather neutralized, the disease 
from which the patient came to be freed, when the cords were loosened? And is 
it the poet's hope that Agni, af ter having, as the dispeller of evil spirits etc., contri
buted to the patient's recovery, is besought to stay? If so, this interpretation and 
this use ofthe stanza are nevertheless in all probability secondary. 

In contrast to Kaus. 32, 3 f. the description of a similar rite in 46, 26 ff. does 
not omit informing us of wh at becomes of the mufEja cords in which the limbs of 
two brothers guilty of parivedana (the marrying of a younger brother before the e!
der) had been wrapped. When these persons have been washed or sprinkled the 
cords that had covered their neck and arms are put on pieces of foam (on waves 
of the river) and caused to float away with A VS. 6, 113, 2 cd "disappear along 
those foams of the river ... " It goes without saying that these objects are supposed 
to have absorbed the sin or evil that was inherent in the two brothers and to make 
it float away. In st. d Pü~an43 is requested to wipe th is evil (duritäni) off on a crimi
na!. The other cord or cords are thrown in the midst of the river (Kesava). It is 
worth observing that in A VS. 6, 112, 2 Agni is besought to 100sen the bonds (cf. 
AVS. 7, 78,1 quotedabove). 

If one wishes to obtain clothes one should wrap th ree pieces of fue! taken from 
the kudi - which is identified by the scholiasts with badarï, jujube (zizyphus jujuba 
Lam.44, the botanical name of a sm all spiny tree) - in a cobweb4S, smear it (with 
grease, ghee (KeSava)) and place it on the fire (with AVS. 5, I, 3; see below). 
According to the general rule Kaus. 7, 28 the person on whose behalf the rite is 
performed should inhale the smoke (Kaus. 21, 12 ff. ). Thereupon (or alternative!y) 
he should wrap three pieces of similar fue! in muffja grasses of which the reeds are 
longer than the sheaths46, smear them with honey, make them rol! in barley-flour47 

and do likewise. Now, in the charm described in Kaus. 35, 24, which is to command 
a woman's love, the ends of 21 pieces of kudi are wrapped in red (comm.) threads 
consecrated with A VS. 3, 25 and placed on the fire. Since the red colour stands 

inter alia for sexuallove48, the procedure is intelligible. It may therefore be surmised 
that the cobweb in Kaus. 21, 13 is to suggest a piece of woollen or cotton fabric . 
Is the same conclusion warranted with regard to the grasses in 21, 14: are they to 

create the impression of woven material fit for making clothes? As to A VS. 5, I , 
3 (see above; cf. AVP. 6, 2, 3), it is true that the word garments (vasträ1Ji) in päda 
d is the only clear reference to the clothes for which the rite is performed49. But 

43. SeeJ. Gonda, Pü~an and Sarasvatt, Amsterdam Acad. 1985, § 79. 
44. Cf. Meulenbeld, Mädhavanidäna, p. 580 etc. The zizyphusjujuba has alterna tc thrcc-veined cllip

tic to ovate leaves; the OIher species, the Indian or cottony jujube, has leaves which arc woolly 
beneath instead of smooth. 

45. See W. Caland, in ZDMG 53, p. 219. 
46. atyanttfï"a~ ; see Caland's no te, Altind. Zauberritual, p. 55, n. 5. 
47. The reading is uncertain; see Bloomfield's no te in the edition, p. 58, n. 1. 
48. Gonda, Vedic ritual, p. 45. 
49. See the no te in Whitney and Lanman, Ath. Saf!1h., p. 221 . 
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we re the words " he who has left (his) body to thy heat, causes gold to flow" in 
the first line perhaps taken to refer to the kudïs which are bumt? The rest is not 
dear. 

In Kaus. 14, 28 cords made of hemp and muflja are magic containers; smeared 
with and fortified by (alan:zkr:ta) irigicfa oil - which in magic is used instead of ghee 
- and consecrated with A V. 4, 31 and 32 - in which Manyu (Fury) is besought 
to overpower the enemies - they are thrown on the way on which the army of the 
enemy is expected to approach, probably as a sort ofmagically strengthened snares. 

It is interesting to note that the upper end (i.e. the blossom, Kesava) of muflja 
grass is used as an amulet. When it has been duly prepared and consecrated with 
A VS. I, 2 or 23 i t is to be wom round the neck of the person who is suffering from 
such diseases as diarrhoea, an excessive flow of urine, a fistula (Kaus. 25, 6). It is 
to be fastened with a cord of muifja. The grass may, of course, here also have a pro
tective function, but in view of the use of a reed (fara) as a catheter in a similar 
medical trea tment described in 25, 10 fT. (esp. § 15)50 it was perhaps also regarded 
as being specially efficacious in this particular case. 

In Kaus. 56, land 57, I, dealing with the upanayana, mention is made ofa girdle 
for a brahmin youth made of bhadra - no doubt because ofits name "the auspicious 
or prosperous one" - and muiija (bhädramauflja). The accompanying mantras are 
A VS. 6, 133, 4 and 5 imploring "the daughter of fraddhä, bom out of tapas, sister 
of the . . . r:~is", to assign to those speaking inspired thought, wisdom, tapas, com
mand of their faculties and leng th of life. 

50. Cf. also Henry, M agie, p. 207 f. a nd above. 
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VIII 

Kasa 

The word k"äsa l , which for all I know does not occur in the sarphitäs2 and brähma

~as, denotes the saccharum spontaneum Linn. 3• It is a firm kind of grass, with white 
flowers (see ~tusarphära 3, I f. ; 28) and was often used to make strings or cords4 • 

The flowers look very much like chauries (cf. Käl., R agh. 4, 17). It is in Kaus. 40, 
2 one of the plants used in a magie ceremony for directing the water of a stream 

into a certain course, obviously because it is known to grow in a humid soil and 
is therefore supposed to attract water. The commentator KeSava informs us that 

A VS. 3, 13 is muttered over it and that the performer of the rite plants this grass 
in a ditch (i n order to start the process wished for). 

The stanza ~ V. 10, 16, 9 (A VS. 12, 2, 8; VS. 35, 19) is used in the ritual damping 
of the fire and removing of its ashes when one's father or another respected person 
has died, or when one has been amicted by other misfortune (cf. KS. 21 , 4, 28; 

Kaus. 71, 12; ÄsvG. 4, 6, 2; MG . 2, 1,8; VG. 45, 6). Whereas the au thor of ÄsvG. 
has the fire and the ashes removed together with their äyatana " receptacle", MG . 
enjoins those concerned to spread the ashes on a straw-ma t (ka!e) or a skin, VG. 

and VGP. I, 6 (Grhyapuru!?a, p . 141 reading käSänäT7} mütaka!e) state that they 
should be thrown together on a mat that has been made ("woven" ) out of ./cäsa 
grasss. The variant käSänäT7} mütjhaka!e "on a disordered käsa mat" is eXplained as 

"on a mat that has been made out of trTfa together with mufija, and with the roots 
and the tips" (Devapäla). 

The alliterative combination käsakusa ( Pä~ini, Ga~ . 2, 2, 31 ) or kusa käsa (e .g. 
VaikhS . 11 , 10; 130,5; Räm. 2, 25, 13; personified Mbh . 2, 8, 29) is rather frequent. 
In AVPar. I , 6, 3 both kinds of grass are, together with iron, silver, gold, fruits, 

roots, flowers, among those objects that are afTected by the individual Ilak~atras, a 

fact that sheds some lighl on the significanee attached to them. - In BD. 7, 78 Agni 

I. In tra nsla lions somelimes miSlaken for kusa (e.g. O. W alter, Der Kumärasambhava, München and 
Leipzig 191 3, p. 63 (7, 11 )). No plausible elymology Oflhis word has becn suggcsled. 

2. In ~V. 10, 100, JO lhe lexl reads koSt, not kaJe (cf. Pet. Wlb. , 11 ,269. s.v. kasa ). 
3. See a lso Meulenbeld, Mädhavanidhäna, p. 74; 543. 
4. See, e.g., lhe description of Iheya~likakarma (SkandaP. 10, 64 fr. ) in Meyer, Trilogie, 11 , p. 181 

fr. 
5. See W. Caland, Altindische Todlcn- und Besta ttungsgebräuchc, Amslerdam Acad. 1892. p. 11 3 

fr. and in GGA 1898, p. 63. 
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is related to have shaken off his limbs etc.; his sinews became the fragrant tejana 
(see below), the hair on his body käfa, the hair on his head kufa6 . 

The relative value of käfa is difficult to assess and may have depended on traditio
nal opinions of communities, families or the views of individual authorities as weil 
as on circumstances. From GG. 2, 10, 10 it might be inferred that käfa was less valu
able than muflja but of greater value than the kind of hemp called tambala, because 
the girdle of a brahmin youth who is to be initiated should be made of mu,ya, that 
of a k~atriya of käfa, etc. In default of kufa one may according to the authority cited 
in the gene~al rule KS. I, 3, 12 comm. 7 use käfa, in default of käfa "other suitable, 
usu al or acceptable (yathocitä~) darbhä~", according to ViS. 79, 28, dealing with the 
fräddha ritual, one should give either käfa or áurvä; according to VaikhS. 11, 10: 130, 
5 in default of kufa, käfa and hair of the tail of a horse fragrant reed (tejana, bam

boo), mu,ya, the soft grass called ulapa, .. . áurvä, trrJa may be used. 
The order in which the dumps or tufts of four kinds of grass occur in ÄgnG. 3, 

8, 3: 164, 23 is no criterion, because the arjuna, áurvä, käfa and darbha are counter
dockwise co-ordinated with the regions of the universe; the darbha is also elsewhere 
connected with the south and the deceased9; áurvä, "nobility, vital breath and 
essence" (SB. 7, 4, 2, 12), is associated with the north, the region of men, here käfa 

is expected to ward off the demons in the west, the region of hope or expectation 10. 

6. See also Lalqmt T. 24, 37 the adept should he seated on kufa , wear coarse garments made of käJa, 

lie on kufa. 

7. On this plaee see eh. X D, n. I. 
8. See also Meyer, Trilogie, 1I, p. 181 , n. I. 
9. See, e.g., Gonda, Vedie ritual , p. 54; 442. 

10. Ibidem, p. 55. 
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IX 

Other grasses 

Balbaja, eleusine indica, is a coarse rush-like grass not liked by cattle'. It has 
remained in use for thatching, making hats, slippers, baskets, swing-ropes and so 
on. The poet of ~ V. 8, 55, 3 ( = ~ Vkh. 3, 7, 3) enumerates a number of presents, 
among them 100 bamboo ca nes, 100 dogs, 100 tanned hides and I 00 balbajastuk~~, 
a compound which has been eXplained as " tufts of grass" ( trTJapülä~ , comm. in the 
Poona edition 1941 ), "Geflecht von Balbaja-Gras" (Grassmann), " (Schafe) mit 
Flocken wie Balbajagras" (Geldner, cf. 8, 56, 3, but notice the accent). That balbaja 
was used to make wicker- or basket work appears from AVPar. 23, l ,S: " in ordi
nary life .. . the winnowing basket is ... made ofblades of kusa ... , ofbamboo (again 
veTJu in the same context) or of balbaja". I t could also be a substitute for other ma
terial , if that was not available for making the girdle of a vaiSya (PG. 2, 5, 24; Manu 
2,43), but one must not use it to make a barhis, if the right material , viz . kusa, can
not be obtained (GG. l , S, 18). From these places it is apparent that is was regarded 
as a comparatively poor grass. However, in ViS. 27, 18 balbaja is the norm al materi
al for a vaiSya girdle, and in ÄpDh . 1,21 , 1 muflja and balbaja (and by implication, 
objects made of them, Haradatta) are the only articles mentioned by name in an 
enumeration of objects ("roots, fruits etc.") with which one should not make too 
eagerly a livelihood. 

When the newly married young woman has entered the house of her husband 
somebody (probably her husband ) has, according to Kaug. 78, I fr., to bring the 
hide ofa red ox "to be spread under this woman" (AVS. 14,2, 21 = AVP. 18,9, 
2). The following mantras, being quarters and halfstanzas of AVS. 22 and 23 (cor
responding to P. 4 and 32) are addressed to the person who spreads the hide (under) 
(Kaug. 2; AVS. 22 b), casts down balbaja grass (Kaug. 3; AVS. 22 a), spreads (out ) 
the balbaja (upastrTJantam, upa strTJïhi in the mantra, not "spreading under"3) upon the 
red hide (Kaug. 4; AVS. 23 ab), makes "the girl ofgood progeny who finds a hus-

I. The word is in all probability not Indo-European a nd looks Iike a loan-word that has been 
adapted in the lower strata of the Aryan society. See also Wackernagel, Altind. Grammatik, I, 
p. 184; F.B.J. Kuiper, Studia Indologica, Festschrift W . Kirfd, Bonn 1955, p. 145. 

2. In AVP. these two stanzas occur in a reverse order. As the readings of both redactions are identi
cal, one should not say (with Whilney and Lanman, Ath V. Sarph., p. 758) that in AVP. the parts 
of these stanzas are more or less exchanged. 

3. Cf ~V. 8, 73, 3, on which see H.D. Ve1ankar, in Indological studies in honor of W. Norman 
Brown, New Haven Conn. 1962, p. 235, and Renou, E.V.P. XVI, p. 67. 
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band mount" (Kaus. 5; A VS. 22 cd), and sit down and worship the lire (Kaus. 
6; AVS. 23 cd ). Thereupon the bride takes a brahmin boy into her lap, who by 
means ofsuggestive analogy should bring about the birth ofmale progeny4. It seems 
clear that the bride is to sit down on the balbaja which is spreads on the hide of 
an animal (a red ox or bull ) that is a well-known representative of fecundi ty6. In 

most parallel passages no mention is made of the grass and the bride is to sit down 
on the hide (HG. 1,22,9; PG. 1,8, 10 etc. ), but according to MG. I, 14, 7 (cf. 

I, 11, 9) the hide is bestrewn with darbha , or one causes her to sit down on darbha 

only; according to KG. 28, 4 she is to sit down on the hide or on darbha. Since physi

cal contact with darbha may - but does not necessarily - produce fecundity, it may 
be asked why the AV. tradition prefers balbaja grass in addition to the hide. Was 
it believed to possess some virtue or property that is not attested to in other texts? 
- In any case, the plaited bottom of the special äsandï seat of udumbara wood for 

the pot in which the pravargya milk is heated on the occasion of the pravargya should 

consist of balbaja (KS . 26, 2, 8). 
Another' only imperfectly understood use is made of balbaja in the Indral)! rite7 

- the only rite for interested purposes (kämye-r!i ) in which this goddess is presented 
with a caru (boiled rice). I t is performed on behalf of a king, whose army is not 
resolved upon its task8 (TS. 2, 2, 8, I; BS. 13, 13: 127,9) or is marchingoff ( utti-r~hati , 
KS. 10, 10: 136, 9; MS. 2, 2, 5: 19, 6; MS. 5, 1,9,36). " For Indral)! is the deity 

ofthe army9; thus he has recourse to Indrar:il with her own share; she urges his army 
on" (TS. ) . One should fasten balbaja grass to the fu el (TS. etc.) 10. Balbaja grasses 
came into existence ( utthitä~, KS. I. 10; 14; MS. I. 8) from cowdung (.fakrt) 11. One 

should sprinkle them (with ghee, ÄpS. 19, 19, 5), af ter putting them together on 

the lire (BS . I. 11 ) . The mantras prescribed give no information on the function 
of this grass. Balbaja was apparently rega rded as very inflamma ble: wh en the ene
mies of the Par:JçJavas attempted to bum them, they had a house of lac made, of 
which the building materiais, hemp, resin , munja, balbaja, cane etc. were sprinkled 

with ghee (Mbh . I, 134, 14). Cowdung, on the other hand , has in India always 
been a much used ma terial for lires (see, e.g., SB. 12, 5, 2, 3) 12. These two facts 

4. For this ceremony see M . Wintern itz , Das a ltindische Hochzeitsritual, Wien (Vienna) Acad . 1892, 
p. 75 and (also for ot her refercnces) M .J. Dresden, M änavagrhyasütra, Thesis Utrecht, Groningen 
1941 , p. 71. 

5. See also KeSava on Kaus. 78, 5 ba/bajast~te carmaryi vadhum iirohayati. Thc order of thc ma nt ras in 
A VS. may a ttes t 10 a somewhat different performance. 

6. Cf. M eyer, Trilogie, I , p. 62 f. 
7. W. Caland , Altindische Zauberei (Wunschopfer), Amsterdam Acad. 1908, p. 80 f. 
8. Keith , Veda Black Yajus School , p. 155 translated : "whose dart is not as it we re sharp . . . ; the 

deity of the arrow is Indrä J;lï" , but he obviously overlooked the explanation asaT(lSiteua, adh~teuety 
artha~ in HS. 22, 5. 

9. IndräJ;ll = Senä ("Army" ) (TS. 2, 4, 2, 7) who is [ndra's wife (AiB. 3,22, 7). 
10. In the notc BS. 23, 2: 150, I this is sa id to be Baudhäya na 's opinion; Sällki sa id that in this case 

the barhis was made of ba/baja grasses ti ed toge ther (sec a lso KS. 10, 10: 136, 13 desc ribing the 
second IndräJ;ll rite ). 

11 . TS., § 2 reads instead: "where the cow being covered made water, thence grew the ba/boja!l" which 
is less clear, and adds tha t if one follows the rule of the cows, one !inds cows. 

12. And Gonda, Vedic ritual , p. 107. 
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seem to explain the use of halhaja in the IndräI;lÏ rite and the reference to its mythical 

origin. Does its combustibility also explain its use in KS. 26, 2, 8? (see above). 
VïriTJa or vïraTJa l 3, botanically known as andropogon muricatus Retz ., is a grass 

with a thick stalk which attains to a height of four or six feet l4 • lts fragrant root 
is called ufîra l 5 , and is as one of the "six drugs" in Indian medicine a n ingredient 
of a fever-draughtI6 . 

In Kaus. 18 vïriTJa is prescribed in nairrta rites, magical performances undertaken 
in order to appease the goddess of decay Nin;ti , to counteract her influence, and 
to ward off evil and misfortune l 7

• In 18, 10 old powder of the vïriTJa - a comm., 

no doubt rightly, explains: ufîra - is strewn on the straw (of the roof) of one 's house 
when it is being bumt; this powder of the root is in a ll probability supposed to pre
vent, just as the thatch 18, the evil powers from exerting their influence l9• A similar 

use is made ofthe plant (root) in the Nirrti rite 18, 13 with an offering ofrice mixed 
with pebbles20 and the recitation of A VS. 3, 20 in which Agni and other gods are 
besought to increase the wealth of those speaking and so on. Is this evil-destroying 

power of (bumt) vïraTJa grass (roots) perhaps the reason why the fûdra who has 

approached a brahmin woman should be tied up in that grass and thrown into the 
fire? (VäsDh. 21, I ); the woman, having undergone a severe punishment, is expli
citly said to become pure thereby. In Kaus . 35, 30 the au thor prescribes offering 
(into the fire ) ingirfa oil mixed with tufts (panicles) of vïriTJa in (through) a folded 

(paläfa leaf) in order to drive away demons. In 26, 26, a magic ceremony for the 
rdief of one frightened, an amulet consisting offour staiks (i.rïkä) of the vïraTJa is con
secrated with A VS. I , 28 in which Agni , the demon-slayer and expeller of diseases, 

is implored to bum up the "sorcerers"; the grass is in all manuscripts said to be 
fuklaprasüta which can mean " sprung white" or "sprung in the bright half of a lunar 

month", an auspicious moment21• Kaus. 32, 13 is a magic method of combating 

the disease called jäyänya, that was sometimes identified with räjayak~ma22 - which 

comprises "the whole series of conditions, of whatever origin, between physical 

13. The etymology of the word is not cIcar; rel a tionship with Dravidian words for thc same plant 
(T amil ui[al cte.) is possible (sec T. Burrow, in BSOAS 12, p. 394); conncxions with u/ra " man, 
hero" are a result of popula r etymology (for details sec May rhofer, Etym. Wörterbuch, I I, p. 237 
f. and in Kra tylos, 6, p. 161 ). 

14. Cf. Räm. 2, 74, 8 where this grass, callcd st rong, is to bc pulled out when a road is bcing con-
struetcd. 

15. Ofunknown origin. We a lso find ufirä~ä,!, mülän; (e.g. Kdava, on Kaus. 29, 24). 
16. Meulcnbeld , Mädhavanidäna , p. 189. 
17. 1 refer to Caland , Alt ind . Zauberritual, p. 42 If.; V. Henry, La magic dans !,Inde antique , Paris 

1904, p. 160 If. 
18. Sec Caland , op. cit. , p. 44; 82; 182 f. ; for se tting it on tire sec a lso Ka u';. 75, 10: a wooer should 

take thatch from the gir!'s house and hurn it (if he is afraid tha t he wi ll not he successful ). 
19. Burning incense or ot her fragrant substa nces is a well-known means of exorcising" a ll ha rmful 

influences; see, e.g., frazer, Golden Bough, abr. cd. , p. 257; 735. 
20. Pcbbles are of ten used for various magieal purposes, for instan" for warding olf misfortunc (scc 

Gonda, Vcdie ritual, p. 137). 
21. The ed itor preferred to rcad suklaprasüllasya " having white hlossoms". 
22. Thus Säyal)a and KcSava; sec M. BIoomfield , Hymns of thc Atharva-Vcda, Oxford 1897 ('Delhi 

1967), p. 56 1 (with antiqua tcd cxplana tions). 
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exhaustion and cachexia"23 - or is a similar disease . The patient (probably, his 

neck) is bound by means of a "strap" - i.e. a piece of the sheath of the vïraT}a -

that has withered of itself (i.e. naturally, Kesava explains: "fallen of itself'), has 
been combined three times (i.e. three pieces of sheath are made one, Kesava), kept 
for three days in sour milk and honey and consecrated with AVS. 7, 76, 3, a text 
in which the wholejäyänya is declared to have been cast out. The sheath is obviously 
regarded as an amulet that produces an instantaneous effect; it has absorbed the 
virtue of dadhi and honey (cf. Kaus. 7, 19; 25, 6)24. - If the war-drums are smeared 
with (old) ufira powder and the likewise fragrant powder of the tagara (species of 
ervatamia) they will make a suitable means of putting the enemies to flight (Kaus. 
16, I, with A VS. 5, 20 and 6, 126; notice that in 6, 126, 2 the drum is requested 
to drive away also difficulties and misfortune). While acting in accordance with the 
words "I split the head with a stone, 1 burn the mouth with fire" (AVS. 5, 23, 13 
cd), one splits and burns 2125 ufïräT}i in a healing ceremony against worms (Kaus . 
29, 20 ff.; see 24). 

In a section containing general precepts for appeasing portents the au thor gives, 
inter alia, the following directions: one should, af ter the morning-oblation, bring or 
send for darbha (plur. ), samz wood, vzraT}a, dadhi, butter, mustard seeds and other aus
picious things, take a ri tu al ba th etc., kind Ie the fire and perform one of the sacrific
es that are specified in the following paragraphs. Thereupon the requisites are 

brought pradak~iT}am and used to sprinkle what has been touched in order to appease 
(the guilt ofhaving hurt something): ~B. 5,2,3; 5, 10,5 f. A similar enumeration 
of auspicious plants and branches (darbha , samz, vïraT}a, phalavau, apämärga, sirï~a26 ) 

occurs in GG. 3, 9, 4, where they are used to strike the smoke of the sacred fire 

and then thrown away (ägrahäyaT}z rites27 ). The ground on which one intends to 
build a house must be grown over by (useful ) plants and trees, and (especiallY) by 
much kusa and vzraT}a (ÁsvG. 2, 7, 4). The place where the bones ofa deceased per
son are deposited should, doubtless for the same reason , not only be pleasant and 
beautiful (KS. 21, 3, 22) but also have furrows 28 and vzriT}a grass (vzriT}äni tlJ!äni, 
comm., 26)29. One should make the sepulchral mound on ground that is filled with 
roots, because a spot filled with roots belongs to the Fathers, and it should be a 
spot containing uïriT}a and other grasses, for th us the Fathers' share in this (earth) 
is not excessive (that means, not all ground covered with vegetation belongs to 

23. Meulenbeld, op. cit. , p. 628; see also J. Filliozat, La doctrine classique de la médecine indienne, 
Paris 1949, p. 39; 88 f 

24. See Gonda, Vedic ritual, p. 182 f (dadhi ); 107 f ; 258 f ; 372 f etc. (honey). Honey was already 
at an eariy date valued for its medicinal virtues. See also Meulenbeld , op. cit. , p. 486 f ; 490. 

25. For the number 21 see Gonda, Vedic ritual, p. 40 f 
26. The enumerations in ~B. (where it is interrupted by dadhi etc.) and GG. as weil as the words pre

ceding them are identical and therefore probably of common origin. For apämiirga see Gonda, 
Vedic ritual, p. 17 etc., the firïïa (acacia sirissa) is believed to destroy poison (MeuienbeId, op. 
cit. , p. 53 ). 

27. See Gonda, Vedic ritual, p. 62; 113; 157; 354; 419 etc. 
28. Furrows, producing food (cf. SB. 7, 2, 2, 13) are auspicious (Gonda, Vedic ritual, p. 306; 387 etc.). 
29. It is interesting to no te that the ancestors addressed by jaratkäru in Mbh. I, 13, 13 are described 

as hanging upside down from a tuft of vïra'1a; likewise I, 41, 4; 6; 7. 
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them, but that which is assigned to them should have vïri7!a). The text (SB. 13,8, 
I, 15) goes on to say that thereby one makes the (det=:eased's) sin or impurity a 
binder (see also 13, 8, 3, 10), that is, I guess30, binding only the deceased person 

himself, not his son or descendants (in harmony with the limited plot; has the vïri7!a 
too a sin-effacing function?) . 

Long upper parts of sheaths of vïri7!a, sara and other grasses form the material 
of which the so-called rara~hya, "front-band" (of the shed for the soma vehicles) is 
made (KS. 8, 3, 26 comm.)31.32. 

Some very rare words for particular grasses occur in GG. I, 5, 18 and JG. I, I: 
I, II "if kusa grass cannot be obtained, one may take any kind of grass, with the 
exception of fü.katrrJa ("awn-grass"33), sara34 (saccharum reed), firya (which may be 
grass that is apt to break or a particular kind of very brittle grass), balbaja, mutava, 
nala (a species of reed; amphidonax), or sU7!~ha35. The identity and etymology of 

mutava and sU7!~ha are unknown to me. If the latter word is identical with sU7!~ha that 
is applied to a bull or a cow and this means "small"36, it may denote a small kind 
of grass37 . 

Mürva38 is a sort of hemp, sansevieria Roxb. 39 of which the girdle of a k~atriya or 
a vai.fya (Kaus. 57, 2; PG. 2, 5, 23; JG. I, 12: 12, 10: BhG. I, 2: 2, 8; VG. 5, 7; 
KG. 41, 12; VaikhG. 2, 4: 23, 10) and a bowstring are made (cf. VG. 5, 7; KG. 
41, 12). The asmantaka which in this connexion occurs also (in PG. 2, 5, 24; Manu 

2,43) is according to Kullüka a kind ofgrass (tr7!aviSe~a). 
The word ghasa "food, fodder" has sometimes (correctly) been translated by 

"meadow or pasture grass" (see, e.g., MG. 1,23, 16; VG. 7, 15; Kaus. 21, 11; SB. 
6,6,3,8) . 

30. See also Eggeling's note, Sat. Br. V, p. 427, and Manu 3, 68 badhyate (sc. päpena, Kulliika). 
31. Cf. also SB. 3, 5, 3, 9; Eggeling, op. cit., 11, p. 128; Caland and Henry, L'agni~!oma, p. 89; Caland, 

Sraut. Äp., 11, p. 209. 
32. The compound durbïriT}äni, used in connexion with the hair on the body (SB. 11 , 4, 1,6; 14) and 

explained as du~{äni vïraT}äni, being an imperfect si mi Ie, needs no discussion. 
33. See Mayrhofer, Etym. Wörterbueh, 111 , p. 363. 
34. Mayrhofer, op. eit., 111, p. 306 and A.M. Ghatage, in Indian Linguisties 33 (1972), p. 230 ff. 
35. See p. 50 above. 
36. Mayrhofer, op. eit., 111, p. 354. 
37. For similar enumerations see BS. 28, 13: 366, 5 faramaya, kutapa, afvaväla (saceharum spontaneum), 

muifja, fragrant tejana, arjuna, äáara, áurvä and ij>ämäka and MS. 8, 2, 5 kata, sïra, fü~a , fUT}{ha, nala 
(amphidonax karka), pariväha, mütapa, valvaja. 

38. Mayrhofer, op. eit., 11, p. 666. 
39. For other names see Meulenbeld, Mädhavanidäna, p. 587; 588; 590 ff. 
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x 

Barhis 

A. BARHlS IN THE -RGVEDA 

In the -Rgveda-Saf!1hitä barhis l is a frequent term denoting the grass which for 
ritual purposes is strewn on the sacrificial ground2., The gods are of ten invited to 
sit down on the barhis3 (1,12,4; I, 13 , 7; 9; 1,26,4; 1, 31 , 17; 1, 44, 13; I, 142, 
9; 2, 6, 8; 2, 36, 3; 2, 4 1, 13; 3, 4, 8; 3, 41, 9; 5, 46, 5; 6, 52, 7; 7, 9 1, 4; 8, 1, 8; 
8, 13 , 24; 8, 27, 6; 8, 87 , 2; 10, 43, 2; 10, 70, 5; 8; la, 110,8 (cf. also 3, 43, I )) or 
are said to sit down ( I , 85, 7) or to be seated there (8, 28, I; la, 30, 15; la, 63, 
I ; cf. I , 144, 6; 5, 26, 8; 5, 44, 3; 6, 67 , 2; 7, 39, 2; 8, 13, 4; 8, 15, 5; la, 14, 5); 
in 7, 33, I Indra gets up from the barhis. 

Among the gods mentioned in this connexion are also Night and Morning (7, 
42, 5) and the Waters (10, 30, 15) and , what should interest us more, in a consider
able number of cases Agni. The god of (the ritual ) fire is invited or expected to 
sit down on the barhis af ter he has, as the messenger, roused other god~ to action 
( I, 12, 4) or is asked to come with them as the best worshipper (yaji~!ha~ , 3, 13, 
I); to bring them and ta sit down " in the middle on the barhis" (mádhye ~ barhi~, 
i.e. s{ïrTJasya barhi~o madhye, Säya~a , likewise Renou and others, 3, 14, 2, where he 
is asked to lend assistance); or simply to sit down or to be seated there together 
with the gods (5, 26, 5; 7, 11, 2; 8, 44, 14). Sometimes he is invited to do so as 
a (or the) hotar (6, 16, la ni h6tä satsi barhi~i, notice the locative suggesting that the 
god is expec ted to fulfil his hotar function4 whilst being seated on the barhis). In 6, 

I , Some of the transla tions proposed arc Opferstreu (Grassmann, Wörterbuch, 90 I; H, Oldenberg, 
Die Religion des Veda, Stullgart and Bedin ' 1923, p. 342 !f, ), sacrifi cia l grass (A,A, Macdonell , 
A, Vedic reader, Oxford 21928, p. 241 ), sacrificial strew (Keith , Rcligion and philosophy, p. 286), 
jonchée (rituelle) or litière (Renou, E.V ,P, V, p. 2 (B.V, 1, 14,5); X , p. 18 ( I, 85, 7)) . The term 
Pflanzenpolster (H . von Glasenapp, Die Rcligionen Indiens, Stullga rt 1943, p, 54) is to be 
avoided . 

2. Säya I;la sometimcs cxplains barh i~ by darbha~ (on ~V , I , 13, 7; 1, 44, 13; I , 142, 5; 5, 9, 2), or 
barhi~ i by asfir~e darbhe (on I , 31, 17; 8, 13, 24), 

3, See a lso K,R, Potdar, Sacrifi ce in the ~gveda, Bombay 1953, p, 57 f. - Also ~VKh, 5, 7, 1 e, g, 
4, On this function of offi cia ting a t the sacrifice see A,A, Macdonell , Vedic mythology, Strass burg 

1897, p, 96 f. ; Gonda , Rcligionen Indiens , 21, p, 70. As to the locative comparc ~V, 2, 36, 2 and 3, 
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12, I Agni, the hotar, is the king (lord) of the barhis5• Notice that in later texts this 
stanza is one of the kindling mantras recited by the hotar and that the barhis is in 

SB. I, 4, I, 24 said to be this world . 

Occasionally, Agni is invited alone to sit down (4, 9, I; 8, 23, 26 where he is 

requested to bring the oblations to the gods; 10, 188, I where he is addressed as 

Jätavedas). It would appear to me that in the above cases Agni, functioning as the 

messenger (intermediary between men and godS)6 or as the hotar, should be 

regarded as a god like the others, not - at least not primarily - as identical with 

the ritual fire, notwithstanding the fact that he owes these functions to his being 

that fire. The god's double character or personality is explicitly stated in 5, 11, 2 

"the men (of good birth and position) have on the triple seat7 set to fire the lumi

no us ensign of the sacrifice, the first purohita (the one who has been "placed before 

(others who need his protection)")8, Agni; approaehing in the same chariot as 

Indra, as the gods, he is expected to sit down (sïdat, or has sat down ) on the barhis 
as the inventive hotar in order to worship". In 7, 11, 5 Agni is asked, on the one 

hand, to invite the gods to come and to partake of the offerings and on the other 

hand to carry these offerings to the gods9 . In 8, 60, I Agni is besought to approach 

together with the other Agnis (the ritual fires ) 'Oand this request is followed by the 

promise "we choose thee as the hotar"; the second half of the stanza is interesting: 

"the (Iadie that has been) stretched forth and contains the oblation must anoint 

thee, the best worshipper, that (thou wilt ) sit down on the barhis". In 3, 19, 5 it 

is the gods who are supposed to be willing to anoint Agni "as the hotar for the sake 
of the offering of sacrificial food installing him with a view to sacrificing" and the 

persons speaking implore his assistance. That is to say, they are supposed to anoint 

him, as the sacrificial fire, with ghee and by th is act appoint him hotar. 
Returning now to the gods in general, I drawattention to I, 85, 7 which shows 

that in taking their seat on the barhis they are compared to birds. In many passages 

the gods are said or invited to sit down on the barhis to enjoy the oblations, but 

- with the exception of 7, 2, 4 (see below) - the texts give no information on the 

exact place of the barhis and its relation to the other parts of the sacrificial place; 

see I, 26,4; I, 85, 6; 3, 24, 3; 6, 52, 13; 6, 68, 11 ; 7, 57, 2; 10, 14, 5; 10, 36, 5; 
10, 63, I; 10, 70, 11 ; in 10, 17, 8 SarasvatI coming together with the Fathers (cf. 

5. Renou, E.V.P. XIII , p. 132 had his doubts about thc meaning " king", but kingship had a sacred 
character and Agni and a human king have important functions and qualities in common (they 
both are intermediaries, protecto rs, promoters of welfare ); see]. Gonda, in Kuhn's Zeitschrift, 73, 
p. 151 ff., esp. p. 156 ( = 5.5. I, p. 415 ff.) and Thc sacred character ofancient Indian kingship, 
Supplements to Numen, 4, p. 172 ff. (= 5.5. IV, p. 475 ff. ). 

6. Macdonell, op. cit. , p. 96. 
7. i. e. the sacrilicial place with the three lires (vihärapradefe, Säyat:Ja) . 
8. I refer to]. Gonda, Purohita, in Studia indologica, Festschrift W . Kirfel , Bonn 1955, p. 107 ff. 

( = 5.5. 11, p. 320 ff. ). 
9. On this "confusion in the conceptions of Agni's functions" see Oldenberg, Rel. d. Veda, p. 347 

(was the " Widerspruch" in the eyes of the Vedic Aryans so considerable as it is in Oldenberg's 
opinion?); Keith, Religion and philosophy, p. 286 f. (is the formulation "the practice of sacrilice 
among Iranians (who used no lire) came to be changed in the Vedic period" correct?). 

10. As to agniragnibhi~ see ~V. 1,26, 10; 3, 24, 4; 6,10,2; 6, 11 ,6; 6, 12,6 etc. 

141 



also I, 135, I; 10, 70, 8; 10, 110, 8); to eat the rice-cake (puroqa.f, 3, 41, 3); and 
often to drink soma (I, 45, 9; I, 109, 5 adding yajfle "at this sacrifice" to barhi~i; 2, 
36,2; 3; 3, 35, 6; 5, 72, 1- 3; 6, 23, 7; 7, 24, 3; 7,91,4; 8, 17, I; 8, 87, 4). But also 
to listen to the eulogy (3, 53, 3), to give protection (2,3,8), or to grant to the one 
who performs the rites weil and is liberal refreshing food (1,47,8) and to those 
speaking desirabie possessions (7, 59, 6), for (only) if one spreads the barhis for the 
gods and wins their favour by means of eulogies will one be successful (2, 11, 16). 
In 6, 23, 7 Indra is asked to make wide room for the one who longs for him 11. What 
is interesting is that in 10, 35, 10 the gods and the seven hotars, i.e. the officiants 
enumerated in 2, 1,2 (see also 3, 10,4 etc.), are invited to the convivial party, the 
former on the barhis, the latter most probably not (~ no barhi4 ... dev~m ï(e, sädáyä 
saptá h6lfn) 12. In 8,87,2, the Asvins are requested to drink to hot drink, to sit down 

on the barhis and to be delighted in the residence of man ( mánu~o duro7Jé, what is 
the exact meaning?, certainly not the barhis, cf. I, 117, 2; I, 183, I etc.). 

The stanzas devoted to the barhis in the äprï hymns, in which in addition to some 
dei ties a few sacrificial requisites regarded as divine are invoked 13, deserve special 
attention, because they may be supposed to give information on what the poets con
sidered to be relevant, important or characteristic of this layer of grass. It is, in the 
early morning (10, IlO, 4), spread (the verb is sm for the gods (I, 13, 5; I, 142, 
5; 2,3,4; 3, 4, 4), eastward ( I, 188,4; 10, 110, 4)14, in continuous order ( I , 13, 

5), broad, long, and offering wide space ( I, 142,5; 10,70,4; 10, 110,4; cf. I, 188, 
415; 2, 3, 4; 5, 5, 4); soft as wool (5, 5,4), with ghee on its surface or smeared over 
with ghee (ghrtapr~{ha, I, 13, 5; 2, 3, 4; 7, 2, 4; cf. I, 142, 5), in order to receive 
the gods or the "immortal" (I, 13, 5; I, 142, 5; 3, 4, 4; cf. 2, 3, 4) at the sacrifice 
(yajfle which in I, 142,5 is said to be svadhvare "that is proceeding well"1 6) with a 
view to procuring (the sacrificer etc.) wealth or profits (2, 3, 4; 5, 5, 4). 

In connexion with the above äprï stanzas it should be noticed that the verb v/jije 
(viz. barhi~ ) in I, 142, 5 has been translated "lege ich herum" (Grassmann 17; 

Geldner), "je retourne" (Renou ) 18, but VIJ- properly means "to pluck, gather, twist 

11. Wide room, Lebensraum: see]. Gonda, Loka, Amsterdam Acad. 1966, p. 22 etc. 
12. Thus also Renou, E.V.P. V, p. 51; otherwise Geldner, RV. übers . lIl , p. 187. 
13. See Gonda, Vedic literature, p. 104. These hymns probably beiong to a comparativeiy eariy type 

of sükla, in which the ritual had not yet assumed its later proportions and seem to have been com
posed for purposes centering round Agni . One should however not say, as H.D. Griswold, The 
reiigion of the Rigveda, Oxford 1932 does, that in these hymns the barhis is adored as a form of 
Agni. - See also RVKh. VII , 3 a devam barhis sudevam; k devam barhi~ . 

14. The gods are expected to come from that direction. The words pradifä prlhivy~~ mean "by the order 
ofthe earth" rather than " in der Richtung der Erde" (Geidner). 

15. The adjective sahdsravïram in I, 188,4 ("qui (vaut) mille hommes-d 'élite", Renou, E.V.P. XIV, 
p. 42,?) may be taken to suggest that it can receive all the gods, "a thousand" expressing totalit y 
and vïra being often used to denote Indra and other gods; cf. suvïram in 2, 3, 4. As to the breadth 
of the barhis see also I, 85, 6. A brhad barhis (10, 35, 10) is a firm or solid rather than a high 
(Geidner) layer of grass. 

16. viz. on its way to the gods; on adhvara see]. Gonda, in Vishv. Indol.]ournal3 (Hoshiarpur 1965), 
p. 163 fr. ( = 5.5. Il, p. 86 fr. ) . 

17. Grassmann, Wörterbuch, 1326, reiying on an incorrect etymology? 
18. Renou, E.V.P. XIV, p. 41. Dumont, in Tr. Amer. Phil. Soc. 106, p. 252, n. 20 prefers "is turned". 
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off, pull up and let fall or throw down what has been plucked" ("abdrehen, ausrau
fen", Petr. Dict.) 19 and it would seem that this meaning is appropriate; see also 7, 
2, 4; 7, 39, 2. In 7, 2, 4 the words prá vriijate ... barhir agnali were translated: "legen 
sie das Barhis urn das Feuer" (Geldner) and "(les prêtres) poussent en avant la 
Litière pour Agni" (Renou); it would seem that "throw down in the neighbour
hood of the fire" is more exact; "in the direction of the fire" would be possible, or 
also "on account of ... , for the sake of . . . " (nimittasaptamï)? Likewise 6, 11,5 vriijélo 
ha yán námasä barhir agnali, where Geldner again translates " ... urn Agni" and 
Renou, disregarding the caesura, connects agnáu and the following áyämi "est offerte 
à Agni ... ", unnecessarily, because agnali can, in this position, syntactically belong 
to what precedes and to what follows. Notice also that in 2, 3, 4 the barhis is said 
to have been spread védy ary~m, which can hardly mean something else than "on 
th is vedi" (Iikewise Geldner and Renou)2l. And that in 3, 4, 4 not only the flames 
of the fire are said to set out into the space (above the earth) but also two other 
entities, addressed with "you both" (väm); following Säyal)a modern translators 
have rightly taken th is to refer to Agni (cf päda c) and the barhis; the latter is indeed 
regarded as a divine being (cf, e.g., 2, 3, 4; 10, 70,4). Rather than supposing the 
barhis to be a means of bringing the gods back to the heavenly regions one should 
consider this place a reference to burning the grass af ter the performance of the 
rites. From 5, 5, 4 it appears that the barhis is spread after the chanting of the hymns 
has begun. It is spread carefully (7, 2,4), prudently (cf I , 13,5), and "with author
ityand (or) creative activity" (ojasä22, I, 188,4) , whilst squatting ("on the knees", 
7, 2, 4), because it is a ritual or religious action23 (notice the following namasä 
" reverentially" ). From the adjective surabhi "fragrant" in 10, 70,4 it may probably 
be inferred that the grass should be fresh 24 • 

In 7, 7, 3 the words "for the barhis has been arranged weIl" are preceded by "the 
sacrifice is turned towards the east"; in fact the barhis has been spread in that direc
tion, but this is decisive for the performance as a whole2S • In a prayer addressed 

19. See ch. IX, n. 26, above. Why should we in ~V. 1,63, 7 referring to Indra's conquering Sudäs' 
enemies prefer "umwarfst" ("wie Opferstreu", Grassmann), "renversas" (Renou, E.V.P. XVII, 
p. 27) to "den Hals brechen" (Petr. Dict., ~V. 6, 18,8; 6, 26, 3)? The meaning of the verb 
allows the poet of I, 116, 2 to say "I place (the milk) on the fire like the harhis" (barhir iva prd 
v~flje ). 

20. See Renou, E.V.P. XIII, p. 131 and p. 44. 
21. Also Potdar, Sacrifice, p. 75. It may be observed that Säyat;la on I, 13,9 explains harhi~ vedyäm 

aslz77!am (Iikewise on 2, 36, 3). 
22. For the almost untranslatable ojasä see]. Gonda, Ancient-Indian ojas, Utrecht 1952, p. JO f. (I 

would now lay somewhat more emphasis on the nuance "authority"). Renou, E.V.P. XIV, p. 42 
prefers "avec une force-formidable" considering the gods to be the subject of the sentence; why? 

23. Cf. ~V. I, 72, 5; this posture is otherwise natural in this connexion; Renou, E.V.P. XIV, p. 46 
prefers "portant (I'offrande) à genoux" (whilst spreading the harhis? ). 

24. In the simiIe ~V. 7, 18, II the verb used to denote the energetic cutting down of the grass for 
preparing a seat as weil as the felling of the enemies is ni lifä/i, one of those cases in which the 
meaning of the preverb modifies th at of the verb (Sifä/i "to sharpen") to a considerable degree. 
As to the simile see also 1,63,7; Geldner quotes Mbh. 3, 120, 17: the earth covered with the killed 
and beheaded enemies resembles a vedi covered with kufä~. 

25. Säyat;la gives three explanations of präcïno yajflá~, viz. sa"!}'ag anur!hryale, yajfla~ = yarlä ho/ä, yajfla~ 
= havi~. 
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to Rudra to spare those speaking the god is besought to al!ow them to participate 
in the barhis and in the eu logy ofthe living (men), fol!owing Sayal)a, Geldner trans
lated barhi~i by "sacrificial worship" (yaJfle ); this is of course not incorrec t but this 
pars pro 101026 shows the importance of the sacrificial grass (7, 46, 4); similarly, 8, 
31, 6. In 9, 95, 2 soma is said to reveal the secret names of the gods that they wil! 
be made known on the barhis (again unnecessarily yaJfle, Sayal)a, "Opferplatz", 
Geldner). In 1,83,6 the barhis is indeed supposed to have the effec t of the perfor
mance of the sacrificial ritual : "when the barhis is gathered and thrown down 
(vrjyale) with a view to (the acquisition of) good offspring". This is one ofthe main 
purposes ofsacrificing: see 3, 19,3; 4, 2, 11 (Agni being addressed ). In 5, 5, 4 the 
barhis is besought to assist those speaking in deriving benefit. When in 5, 62, 5 Va
rul)a and Mitra - or rather the adhvaryu and an assistant - are described as protect
ing the barhis with formulae they virtual!y proteet the sacrifice as a whole27 . Also 
7,75,8; 10, 131,2 (TS . 1,8, 21 d etc. )2B. 

The difficult passage ~V. 8, 102, 13 f. gives us interesting information on the 
procedure. In the early morning, when Vayu, the morning-wind29, is blowing, the 
barhis - which obviously has already been gathered - has not yet been covered or 
thrown down (?, avrlam30) and fastened together (asaT[ldinam31 ) 32. It is moreover de
scribed as consisting of three layers (Iridhätu33 ), which may attest to the ex istence 
in the rgvedic period of the threefold arrangement (Iridhätu ) of the barhis described, 
for instanee, at BhS. 2, 8, 13 and ÄpS. 2, 9, 2: " he strews the barhis in th ree or five 
layers, ending the strewing either towards the east or towards the west", that is, 
he strews the grass on three sides of the vedi34. However, in th is stanza no mention 
is made of a vedi, but the barhis is said to belong to Agni who is referred to by the 
pronoun yasya . Nor does the stanza refer to a barhis that surrounds the fire . One 

26. Cf. ~V . 5, 18,4. 
27. SeeGeldner, RV. übers.lI, p. 71; R enou, E.V.P. V, p. 78. 
28. H ence also explica tions such as barhi~i: asmin karmaryi ( Säya~a on ~V. I, 12, 4) or barhi~: yajna~ 

(on 1,26, 4; 8, 1,8; 8, 87, 2). 
29. See]. Gonda, The dual deities in the religion of the Veda, Amsterdam Acad. 1974, p. 226 f. 
30. Literally " uncovered" ( = anäv~k/am , SäyaJ;la; "u nbeschränkt , ungehemmt", Petr. Oict., 

" unchecked", Monier-Williams, "unbeschränkt" , Grassmann, " unbedeckt", Geldner), or perhaps 
" not (yet) arranged orderly and covcrcd by the objects and persons, deitics that arc to be placed 
on it - KS. 2, 7,22 makes mention of other grass coveri ng the (first ) grass-bunch (anyair avachädya: 
anyair barhis/~ryais ... prachädya) - or to be seated on it"? The supposition that v~/am stands for v~k/am 
(Renou, E.V.P. XIII, p. 14; cf. Geldner, RV . übers. 11 , p. 433 and sec VS. 28,12 barhir ... vas/or 
(in the early morning) v~/am , where the comm. explain v~/am by lûnam "cut off, plucked") is indeed 
very tempting. 

31. i.e. abaddham ( Säya~a ) , "ungebunden" (Grassmann), " non liée ensemble" (Renou), but " unge
schnitten" (dä- " to divide, cut", Geldner, improbably); see also Wackernagel and Oebrunner, 
Altind. Grammatik, 11 , 2, p. 554; 726. Renou, op. cit., p. 159 refers to TS. 1,8,9,3 svayarrzdinarrz 
barhi~, where however the translation "self-cut" is intelligible. On dina etc. see also J. Gonda, in 
Acta Or. (Lugd. ) 14 (1936), p. 195 ( = S.S. 111 , p. 35). 

32. Geldner, I. cit. regards these words as a reference to the speaker's indigence. 
33. This is no doubt the first meaning of th is compound which can also mean " consisting of three 

(constituent ) parts or elements, threefold " ("dreifach", Geldner, cf. Säya~a: /ri~ ) . 

34. See Caland, Sr. Ápast. I, p. 59 f. It would seem tha t references to ~V. 1, 47,4 or BhS. 8, I, 14; 
ÁpS. 8, I, 11 ; VaikhS. 8, 3: 81 , 5 /redhä prasûmayarrz barhi~ sarrznaddham should be omitted. 
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might rather compare RV. 3, 9, 9 = 10, 52, 6 "they sprinkled him (Agni ) with 

(drops of) ghee, spread the barhis for him, and installed him in the office of aholar" , 

which shows that the spreading of the barhis is essential to a correct functioning of 
the ritual fire but omits any particulars regarding the way in which or the place 

where the grass is spread. It would seem that the installation takes place on the 

newly spread grass35: see 6, 11, 10; 5, I I, 2 (discussed above). As to the second half 

of 8, 102, 14, the words aPa! cin ni dadha padám were translated: "Selbst ihr Gewässer 

habt eure Spur hinterlassen" (Geldner), and "(vous) mêmes, les Eaux, avez ten u 

cachée (sa) trace" (Renou). The expression ni dadhe padám is weil known: RV. I , 

22, 17 "has set down his foot" (Geldner as above), or "has left his trace" (in the 

literal sense); see also I, 164,7; 3, 7, 7; 5, 3, 3; 10,51, I. In any case the "foot" 

or "trace" always belongs to the subject of the sentence or to the qualified element 

of the word group36. The meaning may therefore be "even the water has left its 

trace", i.e. "its footprint is still visible (because it has been sprinkled recently)". 

This is a reference to the custom to sprinkle the sacred grass (cf. R V . 8, 39, 10; 
KS. 4, 13, 16; I, 3, I fT.). - F or the sprinkling of the sacrificial material on the barhis 

- not of the grass - see R V. 10, 90, 7 lán:z yajiiám barhi~i prauk~an puru~am "they (the 

gods) sprinkled (consecrated ) that sacrifice on the barhis, (namely) the Puru~a" . 

There can be no doubt that Indra-and-Agni invited to sit down and drink con

jointly ofthe soma (1,108,3) are supposed to take seats on the barhis. Stanza 4 pro
vides us with the following additional information: when the fires have been ignited , 

and when they have been anointed with the soma37 , the sacrificial ladle has been 

stretched out (to you ) and the barhis has been spread3i, the gods are expected to 

give evidence of their satisfaction and benevolence. The verbal forms etc. are not 

placed in a chronological order: the dei ties are of course expected to sit down af ter 

the barhis has been spread and to drink the soma when they are seated. In the Indra 

hymn I, 177, 4 the order in which the stages of the ceremony are enumerated is: 

the sacrificial worship (yajiza) that is expected to come into contact with the gods:19, 

the preparation ofthe sacrificial food (miyedha ), the sacred texts (brahmaIJi ), the soma, 
the barhis that has been spread, the invitation to come, take a seat and drink 

addressed to the god . In 7,43,2: "theyajna must begin, hold out the ladies (contain

ing the ghee), spread the barhis, the flames are going upwards". For less elaborate 

invitations see I, 135, I "the barhis has been spread, co me to enjoy the full draught 

... ; the dainty drink has come to advance towards thee (prá te ... asthiran )", i. e. 

" . .. stands in readiness ... "; 3, 35, 7 "the barhis has been spread, the soma has been 

pressed"; 3, 41, 2 "the barhis has been spread, the stones are ready to work"; simi-

35. This is also M ädhava's opinion (on 3, 9, 9): anantaram eua tasmin barhi.fi hotäram lIgnim nyaJadayanta. 

Säyal)a explains (3, 9, 9): barhifäslarana~ uedyacchädanam akurvan. 

36. According 10 Renou, I. eil. lhe firSl word of sI. 15 padám (viz. of Agni ) is a mere repelilion of 
lhe lasl word of sI. 14, lhc senlenee being conlinued. Since, however, lhe pada in SI. 15 is compared 
to the sun, il can hardly be concealed; normally, the traces offire are ashy and dark. 

37. Cf. ~V. 3: 40, 6 and also 1,151 , 8; I, 153,2; 8, 39, I. 
38. On the eonstruetion sec Gcldner, op. eil. I, p. 140 and Renou, E.V.P. XIV, p. 121. 
39. For deuayä see J. Gonda, in JournalOr. I nsl. Baroda, 15 ( 1966), p. 307 fT. ( = S.S. 11 , p. 303 fT. ) . 
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larly, 10, 35, 9. But also 6, 63, 3 soma juice has been prepared, the barhis has been 
spread; likewise 8, 93, 25. In I, 10 I, 9 soma has been pressed and an oblation made 
for Indra, who thereupon is invited to get drunk on the barhis. The soma juice is 
indeed pressed (9, 72, 4, and prepared : I, 47, 4; I, 173, I ) or placed ready on the 
barhis (sutáso ádhi barM.fi, for Indra I, 16, 6; 8, 17, 11; cf. 8, 69, 5; 9, 87, I; 4; for 
the Maruts I, 86, 4; cf. also 9, 19, 3). There are also the oblations offered to the 
Fathers (10, IS, 11 ). See also the simile in 7, 13, I from which it may be inferred 
that oblations were made on the barhis. However, in 9, 55, 2 the "birth" of Soma's 
juice unmistakably precedes the invitation addressed to this deity to sit down on 
the barhis; see also 9, 59, 3; 9, 71 , 640 • 

It is further worth noticing that in 7, 17, 1 Agni (that is, the ritual fire ) is 
requested "to be ignited with good firewood and the barhis must be spread to a great 
extent": two actions which are obviousiy to be performed in close connexion. In 
8,45, I mention is only made ofkindling the fire and spreading the barhis. 

From 7, 21, 2 "they (the officiants) come to the sacrifice; they cause the barhis 
to trem bie" it may be inferred that the stones for pressing the soma, characterized 
as "intoxicated with soma", which trem bie and make the barhis trembie, are placed 
on the layer of grass (Geldner). - In 10, 30, 14 it is explicitly said that the water 
needed for the preparation of the soma and brought to the sacrificial place must be 
put on the barhis (ni barhi.ri dhattana). In 7, 44, 2 it is clearly stated that the holy 
libation (i(ä7!1 devtm ) which is to be consumed by the gods and those participating 
in the sacrifice is placed on the barhis (barM.fi sädáyanta~ ) by those who wish to invoke 
the Asvins. 

The stanza 4, 6, 4 does not put the position of the barhis in relation to the fire 
beyond doubt: sfiTTJé barM.fi (cf. 2, 11, 16) samidhäné agná ürdhv6 adhvaryur .. . asthät. 
Is samidhäné agnáu a locative of the place where (Geldner: "auf dem . . . Barhis vor 
dem .. , Feuer" ) or an absolute locative (Siiyal)a, who identifies barhis with vedi, 

Renou: " ... tandis qu'on allume Agni"41 )? It is of course possible to regard both 
locatives as absolute and co-ordinated - cf. 5, 37, 2 sámiddhägnir vanavat sfirTJábarhi~ 
... - "when the barhis has been spread and the fire has been kindled , the adhvaryu 

has stood up (assumed an erect position)". If, however, barhi.fi is a locative indicat
ing the place where the officiant does so, the interruption of the construction by 
an absolute locative is strange. One might perhaps, with some hesitation, propose: 
"the adhvaryu has stood up on the barhis near the fire", but other unmistakable rgve
dic references to the barhis being spread as a seat or stand for men are not found . 
The adjective barhi.fad is an epithet of gods (Indra, 2, 3, 3; Dawn and Dusk, 7, 2, 
6), the Fathers (10, IS, 3; 4) and of the soma juice (9, 68, I; also barhi~sthä, 3, 42, 
2). 

The line agn{r ukthé pur6hito gráväTJo barMr adhvaré states that Agni - who is often 

40. See also ~VKh. VII, I e holäyak~ad barhis su.rlarïma. 
41. Renou, E.V.P. XIII, p. 11. In the early Vedic period the use of the absolute locative is almost 

wholly confined to the expression of tempora! relations (cf. H . Oertel , The syntax of cases in ... 
the brähma~as, I. Heidelberg 1926, p. 295). 
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said to fulfil the function of a protector - has been placed before (i.e. has been 
charged with) the eulogy (i.e. the oral ritual), (while the) pressing stones and the 
barhis (are charged) with the (manual) rites (8, 27, 1)42. It is also clear that all th ree, 
eulogy, stones and barhis are on the occasion of a soma sacrifice absolutely indis
pensabie. Only when the barhis and the stones have been put in readiness can the 
officiant with his sacred stanzas (rcä, päda c) apply to the gods for their favour and 
assistance. The eulogy praises, i.e . strengthens and persuades them to come, the 
stones prepare the oblation, the barhis is the place where th is must be consumed. 

The rather frequent bahuvrïhi vrktabarhis is often employed to qualify sacrificers: 
I, 14,5 the Käl)vas, who have "gathered and put down the barhis, have (are pre
pared to offer) oblations, make ready (the other necessaries of the sacrifice)"43; 8, 
5, 17. Also I, 40, 7 (co-ordinated with devayantam "turning to the gods"); 3, 2, 5 
(followed by "stretching out the sacrificialladle"); 5, 23, 3 (: lünabarhi~al], Säyal)a) 
where it is virtually equivalent to "sacrificers"; 5, 35, 6 (: äcchäditadarbhäl], Säyal)a, 
"bei umgelegten Barhis"H, Ge1dner ambiguously); 8, 6, 37; 8, 33, I (having pressed 
the soma and gathered the barhis which may mean "ready to sacrifice"; cf. 2, 12, 
3; 3, 59, 9; 6, 68, I; 8, 36, I; 8, 87, 3; 8, 97, I); 8, 69, 18 (followed by "having 
made an oblation offood", also 8, 60,17); 10,91,9. In 8, 27,7 the order ofthe 
ac ti ons is: barhis, oblation offood, pressing of the soma, invocation after having kin
dled the fire. In I, 38, I; 8, 7, 20; 21 the meaning is "for whom the barhis is placed". 
- The stanza 3, 2, 6 is of special interest: táva hl k~áyam Pári h6tar yajflé~u vrktábarhi~o 
náral] ... upäsate "0 hotar (Agni ), the men who have placed down the barhis are 
at the sacrifices seated around thy dwelling". The text does not explicitly state th at 

these men are seated on the barhis (this is Ge1dner's translation4') and the verb can 
also mean, or imply "do homage, worship" . If we take Ge1dner's translation of 5, 
9, 2 agn(r h6tä tfasvatal] k~áya.rya vrktábarhi~al] (" ... des . . . Hauses, in dem das Barhis 
umge1egt wird") literally, the barhis is laid in the house ofthe sacrifieer (this is most 
improbable) or the sacrificial ground be10ngs to the "house" (this is possible); yet, 
it is preferabie to translate with Renou "the house of the one who has placed the 
barhis" . - In 10, 21, I mention is made of a sacrifice (yajfia) for which the barhis 
has been spread (sftr1}a). The other occurrence of sftr1}ábarhil] (5, 37, 2) has already 
been quoted . 

The compound barhi~mant "having, furnished with, characterized by (a) barhis" 
qualifies persons (sacrificers etc., ~ V. I, 51, 8; I, 5:3, 6; 5, 3, 12; 8, 70, 14; 9, 44, 
4) and once the oblation (I, 117, I) . 

From the above complete survey of the relevant rgvedic texts it is sufficiently 
clear what in th is corpus (a) barhis is - a seat for the gods (and the Fathers) who 

are invited to the sacrifice, and a place on which the oblations offered to them and 

42. See Renou, E.V.P. IV, p. 106 and Geldner, Rig-Veda übers. 11, p. 338. 
43. See J. Gonda, New Ind. AnI., extra series, I (Bombay 1939), p. 100 ( = S.S. 11 , p. 260); Renou, 

E.v.P. V, p. 14. 
44. In I, 3, 3 Geldner adds to his translation of the compound "urn das Opferfeuer" (op. cito I, p. 

4 n.). 
45. Renou's is more cautious (E.V.P. XII , p. 51) . 
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some objects used in preparing these oblations are put down - and what in a ll pro

bability it was not - a seat or stand for the officiant and the patron of the sacrifice46 • 

The tex ts give no information on the use of barhis in contemporaneous rites that 

are not d escribed or referred to in this corpus . Nor do they give a decisive answer 

to the question as to whether or not (a ) barhis was at the time of the rgvedic poets 

also in profane use. Such a use is not beyond probability , however, first because 

it is mentioned - it is true, at a later date - (MïmS. 1, 4, 10), in the second pI ace 

because, as we have seen, non-ritual use of other grasses did occur, and lastly be

cause the word barhis is etymologically identical with avestan bar"zif which means 

"cushion , stuffed seat" as a piece ofhousehold furniture47 . 
Semanticall y, the not very numerous lndia n nouns in _iS _48 form no unity , but 

some ofthem constitute small groups ofwords ofmore or less rela ted meanings (e.g. 

jyotis " light", rocis " light, lustre", focis " flame, glow, radiance" ); th us barhis is on 

one hand semantically related with avest. stairif "straw, pI ace to lie upon , bed", 

which belongs to star- "to spread "49 and ved . sádhis "seat, place" which is formally 
iden tical wit OPers. hadif " dwelling, palace"50 and on the other with havis "obla

tion" . Etymologically, the word barhis fbar"zifis not d ear. The etymology which has 

more than once been suggested51, viz . relat ionship with goth. balgs "skin made into 
a bag" (a lso in Dutch blaasbalg "bellows" etc. ), a nd the assumption of a common 

root bhelgh- " to blow up, to (cause to l swell" are unconvincing, because grass spread 

and used to lie upon or to bea r implements is not blown up and ordinari ly does 

not swel l. It would therefore seem that it is neither possible to a rglIe that the indo
ira nia n *barzhis originally was only lIsed in the ritual sphere - a nd that, conseq uent

ly, avest. bar"zif has " lost its religious signifi cance"52, nor to contend tha t it "origi

nally" was exd usively employed for profane purposes53 . Anyhow, the hypothesis 

46. But sec the above discussions of B. V. 10, 35, 10; 4, 6, 4 and 3, 2, 6. 
47. For referenees sec Chr . Bart holomae , Altiranisches Wörterbuch, Strassburg 1904, p. 905 f ; for 

related I ranian words G. Morgenstierne, in Norsk Tidsskrift for Sprogvidcnskap 5, p. 4 1; Mayr
hofer, Etym. Wörterbuch, 11 , p. 4 15. It should , howcver, a lways be remembered tha t conclusions 
drawn from a comparatively small corpus such as the Avesta and from ot her Iranian sources run 
the risk of being argumenla e silenlio. 

48. I refer LO J . Wackernagel and A. Debrunner, Altindische Grammatik, 11 ,2, GötLingen 1954, p. 
364 fT. 

49. Wackernagel and Debrunner, op. eit. 11 , 2, p. 366 advance thc opinion that, under the innuence 
of * slaris, barhis replaces *barhas (which would be a more common formation; another *barhas 

(belonging LO brhal " firm ") occurs in dvibarhas " doubly firm , stro ng" (cf J. Gonda, Zur Homony
mie im Altindischen, Acta Or. (Lugd. ) 14, p. 161 fT. ( = S.S. 111 , p. I fT. )) . 

50. See a lso Mayrhofcr, op. cit. II I , p. 424. 
5 1. See, e.g., H . Hirt , in Idg. Forseh. 32, p. 232; H . Willman-Grabowska, in Symbolae Rozwadowski 

2 ( 1928), p. 167 fT.; A. Walde andJ. Pokorny, Verg!. Wörterbuch der indogermanischen Sprachen, 
11 , Berlin and Leipzig 1927, p. 182 f; S. Feist, Verg!. Wörterbueh der Got ischen Sprache, 3Leiden 
1939, p. 78; Mayrhofer, op. ci t. 11 , p. 415 f; Debrunner, op. cit. , Nachträgc zu Band I, Gö ttingen 
1957, p. 11 6. 

52. E. Benveniste, The Persia n religion acco rding LO the chief Greek tex ts, Paris 1929, p. 3 1. 
53. As to avo bararman the name of the grasses and consecra ted twigs used by thc I ranians for religious 

purposes, P. Thieme, in Zs. d. deutschen morgen!. Gcs. 107 (1957), p. 73 f has overlooked the 
fact that indo-cur. words in -men- of ten dcnote some power or ot her, espec ia ll y when this power 
manifcsts itself either as such or in obj ects, phenomcna, processes etc. believed to be bea rcrs of 
power (la t. numen, carmen, skt. dhaman , brdhman , brahmdn ) induding objects used in the cult of thc 
gods (e.g. ved. homan " oblat ion poured out into the fire" ); see W. Porzig, in Ind . Forsch. 42, p. 
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that grass was already by the common ancestors of several indo-european peoples 
gathered and spread for ritual purposes54 is not absurd55 . 

223 ff.; J . Gonda, Old Indian , Leiden 1971 , p. 51. - lt may perhaps be surmised that there is 
no sanskrit counlerpart of this 1 ra nian word beeause ofthe possi bility ofhomonomy with - astrong 
resemblanee to - brahman (sec above, n. 49) with whieh il is, also in my opinion, nol rel a ted. 
As to the Iranian bararman and its use see Bartholomae, Wörterbueh, 947 ff. (with references 10 

the texls etc.) ; A. Christensen, Kulturgeschichte des a lten Oricnts, in Handbuch der Altertumswis
senschaft, herausg. von W. Otto, München 1933, p. 230; G. Widengren, Die Religionen Irans, 
Stuttgart 1965, p. 29; M . Boycc, A history of Zoroastrianism, I , Leiden 1975, p. 167 (where has 
the author found that in India this custom was "conceivably a lso an acknowledgement tha t a ll 
flesh is grass"? ); 11 , Leiden 1982, p. 38 f; 276 f etc. It is spread or strewn (slar-,jra-s/ar- , compare 
the Vedic pras/ara ), the officiant standing behind it - see also HerodolUs I , 132 " the worshipper 
lays Ihe flesh of the victim on a little heap of soft green-stuff, prcfera bly clover" - , but a lso held 
in Ihe hand (bararmozas/a ) by Ihose who pray, worship the deily, recilc CIC. , in a way corrcsponding 
to the pavitras of ku.{a or darbha in Vedic ant iquil y. 

54. Compare L. von Schroeder, Arische Religion, 11 , Leipzig 1916, p. 307 ff. ; F. Heiler, Erscheinungs
formen und Wesen der Religion, Stuttgart 1961 , p. 73 f 

55. One of the words quoted in these discussions - e.g . by Willman-Grabowska, l. c., according 10 

whom it expresses the profane mcaning ofav. bara<.if - is upabarharyam (oncc, ~V. I, 174,7 , upabar
haryï) "pi llow, cushion". From none of the occurrences it appears, however, that is was made of, 
or conta ined grass, although this is, of course, nol improbable. lt was, indeed , in use for purposes 
which modern men would regard as ' profane', but had , a t leas I in pa rt of its occurrences, also 
a rcligious or ceremonial significanee. In ~V. 10,85 (AVS. 14), desc ribing the wedding ofSürya, 
the prototype of any human bride, heaven and earth were Ihe interior part (ofthe brida l carri age ) 
and a ttentiveness or perception (cil/i ) the upabarharya of that ca rriage ( ~V . st. 7; AVS. st. 6); 
aceording to BD. 7, 123 this stanza belongs to a passage which deals with the tra nsformalion of 
existing (positive) entit ies for the benefit ofSüryä (süryiiyai bhiivav fl/am ). In ~ V. I, 174, 7 the earth 
has been made an upabarharya (fayyii " bed " , Säyal)a) for a demon (who has been killed ). Whcn 
a wooden bench was brought for Ihe vratya (the representalive of an unorthodox errant Aryan 
group), it appeared tha t the seasons were its feet, the Veda the covering (äs/ara~a , which may have 
consisted of grass), bráhman Ihe upabarharya, the saman Ihe scat (asada, AVS. 15, 3, 7). Eulogizing 
the gift of a goat a nd so on the author of A VS. 9, 5, 29 says tha I Ihe one who gives a milch-cow, 
a draught-ox, an upabarha~a , a garment etc. goes to the highest heaven, and creates the impression 
tha t an upabarhaIJa is not only an object of value but also fit to be ceremoniously offered as a gift. 
According to BhS. 5, 12, 15 the patron should give to the agl1ïdhra a pillow made of threads of 
all (variegaled colours); ÁpS. 5, 20, 7 adds a goat a nd a potful of grains (ricc ); in MS. I, 6, 4: 
62, 2 1; KS. 28,4: 157, 17; KapS. 44, 4: 259, 18 sueh an upaharha~/a is sa id 10 be a manifesta lion 
of the Vedie metrical tex ts (chandas), and is given in order to secure these (in TB. I, 1,6, 10 the 
gift is meant 10 obta in the forms or ma nifestations, fi gures, phenomena (rüpa )) ; sec a lso ÁpS. 13, 
6, J. In AVS. 9, 6 (AVP. 16, 11 I- I l7 ), which deals with the signifi ca nee of the entert ainment 
ofguests and identifies this with acts and requisites ofthe srau/a ritual , ointment is said 10 reprcsenl 
the sacrificial butler and the mattress (kasiPu ) and the upabarhww the Slicks tha t arc laid around 
the sacred fire (paridhi, st. 10, also AVP. 16, 111 , 10). In a description ofthe royal throne of Indra, 
AiB. 8, 12, 3 and in the almost identica l descriplion of the throne of a king 8, 17, 2 in both 
cases used on the occasion of their consecra tion - Ihe goddess of prosperily (Srl) is said 10 be the 
upabarharya, i.e. cushion or pillow on which thcir heads rest (comm. ) and fam e or renown (yasas ) 
the coverlet. Likewise JB. 2, 25. One of the elements of the cla borate rite for damping the fire 
tha t has come into contact with a deceased person described in MG. 2, I etc. (sec M.]. Dresden, 
Mänavagrhyasütra, Thesis U trecht 1941, p. 108 ff.) consists in the putting down of a mat or skin 
with the ashes 10 the accompanimenl of a stanza in which the headache is said 10 be allayed on 
an upabarharya (see AVS. 12, 2,20; AVP. 17,31,10; KG. 45, 7; VGP. 1, 8; cf a lso AVS. 12,2, 
19 (AVP. 17,31,9) " wipe offon Ihe lead , on thc reed" ; 71 , 16 dealing with a purification by 
means of lead and black wool ; 86, 19); on this mat or skin one throws the upabarha~lQ (used by 
the dead person when he was ill , comm. on KG. ) and a piece of lead and then cleanses oneself 
above it, whilst pronouncing a prayer for release addressed to Varul)a (for the purificatory a nd 
protective power of lead see Gonda, Vedic ritual, p. 141 ; for a cure for headache which ac tuall y 
is an exoreism, p. 260). As appears from the mantra (AVS. ; KG .; VGP.) the impurity is to be 
a ll ayed on the lead, the headache on the cushion. See a lso Kriek, Fcuergründung, p. 68 n. 
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The information the rgvedic texts give on the spot where the barhis is spread is 
scanty. There is only one pi ace where it is most probably said to have been put 
on the vedi (2, 3, 4)'6, but it does not follow that the reader has always, without 
further information, to understand that th is was the only, or even the usual place 
as seems to be Oldenberg's opinion'7. Nor do the texts, in spite of Geldner's transla
tions, explicitly state that the barhis is strewn round the fire. But it is clear th at the 
grass was spread near the fire. In any case, the conclusion seems warranted that 
it could be placed, for instance between the fire and the vedi.>8. 

Finally, the fact th at the word darbha is all but wanting in the ~gveda cannot, 
I think, be disconnected from the decided preference ofits poets for barhis. 

56. Cf. P. Thieme in Gött. Gel. Anz. 209, p. 212 (= Kleine Schriften, Wiesbaden 1971 , p. 691 ). 
57. Oldenberg, Rel. des Veda, p. 344, n. 3. His references to A. Hillebrandt, Das altindische Neu

und Vollmondsopfer,Jena 1880, p. 71 andJ. Schwab, Das altindische Thieropfer, Erlangen 1886, 
p. 64 f. ; 115 cannot replace conclusive rgvedic evidence. Formulations such as " in the Indian rite 
the vedi is strewn with grass, now called kusd but formerly barhis" (Boyce, A history of Zoroastria
nism, I, p. 167) are inexact. 

58. See the plan of the sacrificial place in Krick, Feuergründung, p. 66. 
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B. BARHlS IN THE ATHARVAVEDA 

Most of the occurrences of the word barhis in the Atharvaveda-Sarphitäs give the 
same or similar information. Bharatï, Içl.ä and Sarasvatï are requested to sit down 
"on this agreeable or soft" (.ryona) barhis (A VS. 5, 12, 8; ~ V. 10, 110, 8 and e\se
where); also AVS. 5, 27, 9 (AVP. 9, 1,9; VS. 27, 19; cf. also MS. 2, 12,6: 150, 
6 etc.). See also AVS. 7,58,2 (AVP. 20, 6, 6); 20, 49, 3 (AVP. 19,45, 15); 18, 
I, 59 (~V. 10, 14,5) Yama. In AVS. 5, 26, 6 (AVP. 9, 2, 6) Aditi is said to have 
come with barhis and sprinkling water, extending the sacrifice. - Mention of a barhis 
for the Fathers is made in AVS. 18, 1,42, where they are invited to revel on it; 
see also 18,3,44; 18,4,46. In 18,4, SI (TA. 6, 7,2) the barhis is brought forward 
(pra-bhr:-) for them, but there fol\ows the interesting statement that "a living, higher 
one is strewn for the gods" and a person addressed as puru~a (man) is invited to 
sit down (ä roha) there (i.e. on the latter barhis ), becoming ritual\y pure (fit for sacri
ficing, medhya~). This stanza is intended in Kaus. 80, 51, the comm. eXplaining that 
its first half is to be muttered when darbha is strewn upon the wood of the funeral 
pile and the second when the corpse is laid on its back upon the grass thus strewn. 
That the deceased person is meant is also apparent from AVS. 18,4,52 "thou hast 
sat down upon this barhis, thou hast become medhya~" . In A VS. 18, 3, 20 the Atris 
(a Vedic family), Ailgirases (an ancient family ofpriests ) and Navagnas (a mythic 
family coupled with the former), being described as sacrificers, bestowers, rich in 
dak~i1Jäs and ritual merit ( sukr:ta~ ) are likewise invited to reve\ "on this barhis", no 
doubt also af ter they have been admitted into the category of deceased ancestors. 
In A VS. 10, 10, 12; 17 (AVP. 16, 108, 2; 6) Atharvan even sat on a golden barhis. 

In AVS. 12, 3, 32 (AVP. 17, 39, 2) the gods and female divine ones are invited 
to settIe together on a new barhis which has been strewn for the rice-dish (odana ). 
In st. 33 (AVP. 3) a forest tree - probably a wood en vessel (cf. Kaus. 61, 43) -
is requested to do likewise' . In st. 31 (I) those concerned are enjoined to cut the 
grass quickly without harming it lest the plants should get angry (cf. Kaus. 61, 38 
f.) . Vait. 10, 7 seems to show amore original application of this stanza: there it 
accompanies the laying down of the sacrificial post upon the barhis. This rite is not 
mentioned elsewhere2 and so we may raise the question of the place of th is barhis. 

Exalting the entertainment of guests the au thor of AVS. 9, 6, 8 (AVP. 16, 111, 
9) regards the strewing of a couch (yád upastr:1Jánti) equivalent to a barhis, which 
obviously is, at least normal\y, not destined for hu man beings. Kaus. 65, 3 pre
scribes the spreading ofthe hairs of a cow that is to be offered to the accompaniment 
of A VS. 10, 9, 2 a- c (AVP. 16, 136, 2) 3" ... thy hairs must be the barhis" . 

The four stanzas of AVP. 16, 122 inform us of the significance of the tearing off 
of the grass. If one tears it off towards the east it is intended for sacrificial worship 
and the gods; if towards the south, for Yama and the Fathers; if towards the west, 

I. For particulars see). Gonda, The Savayajiias, Amsterdam Acad. 1965, p. 83 and 175 f. 
2. W. Caland, Das Vaitänasûtra des Atharvaveda, Amsterdam Acad. 1910, p. 29. 
3. See Gonda, Savayajiias, p. 94; 262. 
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for Varu~a who d weIIs in the wa ters; if towards the north , for Soma and the seven 
seers (the stars of the U rsa Maj or). - I n AVP. 9, 23, 7 the barhis is one of the dei ties, 
objects etc. enumera ted in a series of otherwise identical mantras in which they a re 
said to have been purilied . - T he bull tha t is being eu logized in AVS. 9, 4, 10 (AV P. 

16,24, 10) a nd is identified with Indra has heaven and earth fo r a barhis. 
From AVS. 10, I, 18 (AV P. 16,36, 8) it appears tha t the barhis, just as the sma

Sana (the place for burning dead bodies or burying the bones) and the fi eld , was 
sometimes bewitched by burying a krtyä (a ligure made for magical purposes to 
work or inOict evi1J4 in it. T his may help us to form an idea of the thickness of the 

barhis. - Another typically a tha rvanic use occurs in A VS. 5, 22, 1 (AV P. 13, I, I ) 

where the ritua l lire, Soma, Varu~a, the barhis, the fu el etc. a re enjoined to d rive 
away the m'a la ri a l fever from a pa tient (for the performa nce see K a us. 29, 18 f. ) . 
No tice tha t the requisites, among them the barhis, are in this respect pu t on a par 
with Soma and Varu~a . 

A VS. 7,98, I (AV P. 20, 34, 9) accompa nies in Vait. 4, 6 the casting of the pras/ara 
into the lire on the occasion of one of the sacrilices of full and new moon. Also in 

K a us. 6, 7, af ter stating in 6, 5 the anointing of the barhis with the remainder of 
the äjya and the distri bution ofits roo t, middle and top to the dei ties Earth , Atmos
phere and Sky. The poe t says tha t the barhis is a nointed with obla tion and ghee 
by Indra and o ther gods and expresses the wish tha t the obla tion may go to Indra. 

4. See Gonda, Vedic ritual, p. 255 f. 
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C. BARHlS IN THE VÄJASANEYI-SMyfHITÄ 

I t seems worth while briefly to survey the uses and functions of barhis recorded 
in one of the mantra collections of the Yajurveda I , while eXplaining these by means 

of internal evidence and putting off the ritual application and the ritualist interpre
tations - if there are any - to a later section. 

From VS. 2, 1 it appears that the barhis is placed on the vedi and the sacrificial 

ladles are put on the barhis: "I sprinkle thee (the vedi ) agreeable to the barhis . . . , 
thee (the barhis) agreeable to the ladles". (Cf. also TS. I , I , II c; MS. 4, I, 13: 

17, 8 etc .). The sacrificial food is presen ted on the barhis: in 19, 57; 59 (R V. 10, 
15, 11 ) the Fathers are invited to eat it ("on the darbha" , Mahïdhara). There is 

also the victim laid down (3 1, 9; RV. la, 90, 7) . In 2, 22 the barhis is said to be 
anointed with sacrificial food and ghee; in 19, 91 barhis and barley-corns are cou

pled and said to compose the eyebrows of Indra whose body is being restored (see 
also TB. 2, 6, 4, 5) . With the pras/ara, the paridhis, the sacrificia l spoon, the vedi , 

the barhis and the mantras Agni is besought to lead the sacrifice to the gods in hea
ven (18, 63). In 33, 7 (RV. 3, 9, 9), which belongs to a litany to Agni, the barhis 

is said to have been spread by the dei ties for th is god for wh om they have also sprin

kled clarified butter. It is spread eastward in the early morning (29, 29; RV. 10, 
110, 4). 1 t is pleasant to tread on (for the gods, 33, 44; R V. 7, 39, 2). The wool-soft 
barhis is one ofthe dei ties and objects which the (divine) ho/ar (and his human coun

terpart ) is in the series ofstanzas 2 1, 29 ff. expected to worship (st. 33 ). 

In 29, 4 Aditi is expec ted to bestow bliss, being pleased with the wide and broad 

barhis that is spread upon the earth and is connected (yuk/am ) with the gods2
. Saras

vatï brought the soma which had been supplied by the Asvins3 together with the 
barhis (on which it was to be put down ) to Indra for his drink (20,59; MS. 3, 11, 

3: 143, 18; TB. 2, 6, 12,2 e etc .). In 20, 39 (TB. 2, 6, 8, 2 etc. ) Indra is besought 
to sit down, facing east, on the soft or pleasant (.ryona) barhis, which is being spread 
and is anointed by the Ädityas and the Vasus, and to enjoy it. In 28, 4 (TB. 2, 
6, 7,2 d ) the ho/ar is enjoined to worship th is god who is sitting there together wilh 
the Vasus etc. and in 3 he is said to receive offerings. Likewise in 28, 27 (TB. 2, 

6, 17,3 ), where Indra, together with Pü~an, is moreover subarhis. See a lso 2, 18 (SB. 

1,8,3,25); TB. 2, 8,6,5 etc. ). 
The poet of 21 , 57 (TB. 3, 6, 13 j etc .) inserts a reference to the origin of the 

grass, offering Indra a pleasant seat, soft as wool, viz. a barhis - characterized as 

deva - of plants that grow near the water and stating that the Asvins and Sarasvatï, 
who have spread it, have bestowed on him, together with the barhis, that psychical 
tension that induces fury (manyu ) as weil as physical and psychical power (indriya ) 

in order to qualify him for dominion. Here the barhis is thought to be a sort of 

throne, an indispensable element ofthe process ofbestowing a dignity on the person 

1. Corrcsponding occurrenccs in thc mantra collections other than the VS. can easily be found in the 
Vedic Concordance. 

2. Likewise TS. 5, I, II d; but MS. 3, 16, 2: 184,5 reads " anointcd (alaam ) by thc gods". 
3. SeeJ. Gonda, Pii~an and Sarasvatï, Amsterdam Acad. 1985, p. 21 cr. 
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who occupies it. This is in harmony with 28, 21 (TB. 2, 6, 10,6) : "the divine barhis 
of plants (darbkä4, Mahïdhara) which grow near the water has increased Indra's 
power (caused him to prosper, avardhayat); (this is intelligible because) being Indra's 
comfortable seat, it has surpassed all other barhïT[l~i". A similar opinion is expressed 
in 28, 12 (TB. 2, 6, 10, I ): spread by the gods on the vedi the barhis that abounds 
in (i.e. produces many) energetic men (viz. the gods4, vïravat) has increased Indra's 
power; covered (cut? )5 in the early morning, offered (pra ... bhrtam6) at night, it has 
surpassed with wealth (i.e. through the wealth it brings with it) those (others) who 
have a barhis. The same thought is put into words at 28,35 where the barhis is, more
over, declared to have, wi th (the help of) the gäyatrï7, placed ph ysical and psychical 
power, eyesight and vigour (a vigorous age, vayas) in Indra. (See also 21, 48; MS. 
3, 11 , 5: 147, I etc.). Similarly, 28, 44 where the assisting metre is the kakubh and 
Indra is given, not eyesight but renown (yasas). Notice that in eh. 28 the barhis is 
not the only divinized entity to which such power and functions are attributed. 
Mention of that peculiar power of the barhis is also made in VS. 19, 17. In th is 
stanza, one of the mantras accompanying the sauträma1]ï - which, characterized by 
the offering of surä instead of soma, is performed for purification, restoration - the 
vedi is stated to be a means of acquiring a vedi (viz . of a soma sacrifice, comm.), 
but the barhis acquires not only a barhis (of a soma sacrifice) but also indriya (see 
above)8. In 19, 32 the sauträma1]ï is described as being characterized by surä and 
the presence of gods on the barhis. 

In 10, 32 (see SB. 5, 5, 4, 24) mention is made of homage (nama-ukti) paid to 
the barhis, according to the comm. by the sacrificers who are standing on it, but 
this does not appear from the text. Also 19, 6; 23, 38. In 18, 21 the wish is expressed 
that the speaker's sacrificial vessels, the pressing stones, the vedi, the barhis etc. may 
be weIl managed (be successful, favourable, kalpantäm ) on account of the sacrifice 
(the instrumental denoting the motive, Mahïdhara). 

4. According to the comm. the officiants. 
5. ur/am, see n. 30, p. 144 above. 
6. Otherwise: "kept in remembrance" (Uva!a ). 
7. The giïya/rÎ (metre) has fetched the soma from heaven (SB. 11 , 7, 2, 8), bears the sacrificer to heaven 

or to bliss ( 11 , 4, I, 8; 12, 3, 4, 3), and is used when the sacrificial horse is anointed ( 13, 2, 6, 4). 
8. Otherwise (indriyam, sc. indriYeT}ll ), Mahïdhara. 
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D. THE BARHlS IN RITUAL PRACTICE 

At the beginning of a sacrificial rite an order is given for sprinkling water, fuel 
and grass (to be spread etc., darbhamayaTTJ barhis) to be brought "from wherever it 
may be found" (ApS. 1,3, 5) I. Of the collected grass seven bundies are made, which 
are tied together. Af ter having taken the prastara, which is to be put over the darbha 
of the vedi, from the eastern side the adhvaryu hands the gathered grass (barhis) to 
the brahman, and unfolds the tying grass (saTTJnahanam) etc. (see below: th ree bunches 
are to cover the vedi). Another bundie is the yajamänamuIli - this word does not occur 
in the Vedic ritual texts - which the patron himself keeps throughout the sacrifice. 
From another bunch, the paribhojanï - another term which seems to be foreign to 
these texts - the adhvaryu takes a handful for each priest and for the patron and 
his wife which they use as seats. The veda (broom) is the last bunch2• 

(The) barhis is an essential element of the sacrifice. In th is respect it is put on 
a par with the fuel. The author of SB. 1,5,1,3 dissuades his readers from uttering 
the call for the pravara (the choosing of the hotar) af ter taking barhis (i.e. some grass 
of the barhis) from the covered (sfïTTJa) vedi or after taking a chip of wood, because 
th at with which the fuel was tied together and with which the fire is swept (KS. 
3, I, 13) belongs also to the sacrifice; if one utters the call af ter taking that straw
band, one does the correct thing. - Notice also statements such as ·MS. 4, 1, 3: 4, 
8 " on the day before they prepare the fuel and the barhis"; the command (e.g. BS. 
10,9: 8, 15 "set down the sprinkling water, bring the kindling sticks and the barhis 

grass"); KS. 25,5: 107, 17 "he sprinkles fuel and barhis" (a dvandva compound); KS. 
11,4: 147, 19 as aresult ofa particular ritual action "the barhis becomes increased, 
the fuellarger, in order to promote complete prosperity". - The fuel and the barhis 
(a compound: idhmäbarhi~) are placed (on the vedi) in order to form a union (yuktyai) 

and to supply the sacrifice with a productivc pair (yajflasya mithunatväya3, TB. 3, 2, 
10, 2). After the stambayajus ceremony the ägnïdhra puts down sprinkling-water (in 
order to ward off the demons), fuel and barhis (the same compound ) on the vedi 

(3,2,9, 14 f.). See also KS. 8, 6, 26 (cf. 28). - For idhma, vedi and barhis see also 

I. The definition kausa'1l barhi~ "the barhis is made of kusa grass" (KS. 1,3, 12) is eXplained by thc 
commentator as follows: "The barhis consists of kufa, i.e. of darbha. The term barhis means merely 
(the) kusa (grass) (see ch. III with n. 93 ) which has not been subjected 10 a sa'1lskiira (i.c. has 
not been purified, consecrated, made fit or perfecled by a special rite), because through constanl 
concomitance and simultaneous absence the term barhis denoles the genus (viz. kusa grass). Whcr
ever the term barhis is used there one refers in every case 10 the genus. In the Veda and in profane 
usage there is no exception to this rule" . The commentator quotes KS. 6, 2, 18, where barhï'1lsi 
denotes kusa blades that are Ihrown into a hole, with the commenl that these hlades are not conse
crated ( asa'1lsk~ta), and from colloquial usage "thc cows have taken barhis and have gone" (cf. TB. 
2, 3, 2, 5) . However, he continues, in the colloq uial usage of regional dialects there appears 10 

be an exception as to whether barhiJ is consecrated or not. (But compare, e.g., GG. 1,5, 16 "the 
barhis consists ofkuJa cut olfat the points at which the blades divcrge from the main staik") . 

2. See M. Haug, The Aitareya Brähmar;ta of the Rigveda, I1, Bombay 1863, p. 79; Eggeling, Sa!. 
Br. I, p. 84, n. 2; Keith, Veda Black Yajus School, I, p. 12, n. 4. 

3. For mithunatväya see, e.g., TB. 2, I, 2, 12; 3, 2, 2, 6; 3, 2, 9, 9. Not, as Dumont, Proc. Am. Phil. 
Soc. lOl , p. 243: "for their pairing with the sacrifice (?)". Two or anolhcr even number arc for 
copulation and procreation (3,2,2,6). 
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VS. 2, I; SB. I, 3, 3, 1- 3; KS. 2, 7, 19: sprinkling of fuel , vedi a nd barhis, for the 

same sequence also, e.g., BS . 5, 6: 135,6. 
The close association of barlzis and vedi appears a lso from the fact that in the long 

enumera tion of deities, concepts, substances, ritual req uisites a nd so on occurring 

in the mantras of the adhvaryu for the so-called vasor dhärä oblation these two words 
follow each other immediately: MS. 2, 11 , 5: 143 , 9 barhif ca me vedi f ca me; TS. 4, 
7, 8; VS. 18, 21; and MS. 3, 4, I : 46, I. See a lso ~VKh . 5, 5, 7 and SS. 8, 21, 
1 where mention is made of the gods who, worshipped everywhere, are a lso on the 

barhis and the vedi ( ... ca .. . ca ). 

The strewing of the barhis is a critical moment which in certain ci rcumstances 

is regarded as marking the beginning of the sacrificer's special observance. Some 

ritualists enjoin the patron of the sacrifi ce to undertake the vow or observance 

(vrata ) before the fetching of the barhis when a full moon sacrifice is to be performed , 

and before the dri ving away of the calves - that is, a t an earli er moment - on the 

occasion ofa new moon sacrifice4 (MS. 1, 4,5: 52, 13; KS. 31, 15: 17, 10; TS. I , 

6,7, 2; ÄpS. 4, 2, 3; 6; ViirS. I , 1,2,7). On entering upon the vow the sacrificer 

becomes so to say non-human (SB. I, I, 1, 6; VS. 2, 28 b) and being a lim b (subdivi

sion , aTiga ) of the sacrifice (KS . 2, I, 12) the vow marks the beginning proper of 

the sacred ceremony. - In a simila r way " performing the ri tes of the a nimal sacrifice 

up to the laying down of a blade of the barhis" (BS. 25, 29: 262, 13) indicates the 

moment just before the killing of the victim. 

The ma king of a barhis should be accompanied by yajus formulae (BS. 25, 10: 
238, 14; 25, 11: 239, 4). The ma ntras which accompany the collecting ofth e sacrifi

cial grass and its tying with a cord of g rass (TS. I, I, 2, a nd less circumstantial 

and different in contex t and a rrangement in KS . I , 2; KapS. I, 2; MS. I , I , 2) 
as weil as the expla na tion in TB. 3, 2, 2 (cf. a lso KS. 3 1, I; K a pS. 47 , I; MS. 4, 
I, 2; BS. I, 2; BhS. I, 3, 5; ÄpS. I, 3; MS. I, I, I ) give a fairl y ad eq uate idea of 

the significance at tached to the grass, its function and some of the purposes and 

expec ta tions of those who use it. Referring for a complete survey of the relevan t 

acts and the tex ts of the ma ntras to the a bove passages I make mention of the fol
lowing pa rticul a rs. 

The grass is said to be the "wealth " of the sacrifice (comm .; cf. TB. etc. " (thus 

saying) he gives wealth to the patron of the sacrifice") - or its "cat tie provider'" 

- : the ma ntra seems to signify tha t thegärhapatya fire, wh ich is addressed , is essential 

to the acq uisi ti on of property (especia lly cows) by means of the sacrifice. When the 

adhvaryu hea ts the sickie or the horse's rib used to cut off the grass6, or bo th impIe

ments (BS . 1,2: 2,4; 20, I: 7, 4), on this fire or on the ähavanïya7, the mantra is 

4. I refer to Hillebrandt , Neu- und Vollmondsopfer, p. 4 fT. Compare, e.g. , a lso BhS. 4, 3, 2 fT.; MS. 
1, 4, I, 8 fT.; as to thc ncw moon also SB. 6, 2, 2, 26 f. 

5. The meaning of g"o~ad (T S. , BS. I, 2: 2, 7; ÄpS. I, 3, 3; Ka pS. I, 2 (sce thc ed itor 's no te)) is 
uncerta in , sec P.E. Dumont, in J AOS 75, p. 11 7; PAPhS 101 , p. 22 1; T. Burrow, inJAOS 76, 
p. 185; C.G. Kash ikar, on BhS. 1,3, 5; KS. a nd MS. rcad go~ad, probably "cow-stablc" U.M. 
van Gelder translated "wealth" (MS. I, I, 1,24)) . 

6. Thc compound barhirlava " cutter of barhis grass" occurs BS. 20, 3: 9, 16 and 10, 3; the compound 
barhirlavana 24, 7: 190, 10. 

7. See Caland, on ÄpS. 1, 3, 4. 
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"the rak~as is burned up; the (envious) evil spirits ( arätaya~, which could frustrate 

the officiant's intentions) are burned up". As to the horse's rib see TB. 3, I, I; KS. 

31, I etc.: the horse is of Prajapati's nature (or sacred to Prajapati, präJäpatya: cf. 

SB. 6, 5, 3, 9) and Prajapati - who knows the useful plants joint by joint, MS., 
KS., KapS. - does not injure the plants; so the tooI used has identity of origin with 

Prajapati and will not injure the grass. The next mantra "this dhi~aTJä8 (probably 

some form, manifestation, or materialization of (higher, inspired) knowledge (vidyä, 

TB. and the other brähmaTJa passages)), (first) made by Manu, fashioned because 

of (his) inherent power (spontaneously, svadhayä9 ) has come to the grass (barhis )" 

refers to the tooI used, signifying that it is a product of wisdom that reaches back 

to the progenitor ofmankind. Work being regarded as a form of creation, the crafts

men or labourers of antiquity believed to wield a power superior to themselves 

which was often supposed to reside within their implements. These were therefore 

made af ter the same model, because deviations would injure their potency. For this 

reason tools used for religious purposes of ten retained an archaic form for a long 

time, even when more modern tools made of other material had come into exis

tènce. 

In Kaus. I, 24; 8, 11 ; 61, 38 A VS. 12, 3, 31 a "hold out the sickIe, hasten, bring 

(the grass ) eagerly" are addressed to the man who has to fetch the darbha when 

a crooked knife is given to him. 

When the adhvaryu goes to fetch the grass, he pronounces the mantra "the sages 

(kavaya~, i.e. brahmins, r~is, MS. 4, I, 2: 2, 18) fetch (äva/zanti; ä/zaranti KS. and 
KapS. which place this mantra at the end of their exposition) it from in front (i.e. 

from the east, where is the sacrifice, TB. ), a barhis, delightful for the gods here to 
sit upon"IO. Thus he says "for the complete success of the barhis, in order to secure 

the rite (karman ) against defects" (TB. ), whilst looking at the veN I (BS.). He goes 

to fetch the grass towards the east or the north (MS. I, I, 2, 28), the auspicious 

regions of the universe l2• He grasps only so much of the kusa grass as he thinks to 

be sufficient for the prastara l 3 (BS. ). When he gras ps it, he says, in order not to injure 
himself - i.e. in order to safeguard himself against guilt " thou art produced 

(granted, with the implication "grasped") by the gods (TB:, MS.; by Indra KS. , 

KapS.)", "just as anything else in the world" (brahmal)as); " he so to say announces 
the work he does to his superior" (brahmal)as), that means: he acts by order of the 

gods (ofIndra). In order to avoid excess (overdoing) in the sacrifice l 4, which would 

8. On dhi.rarya, see Mayrhofcr , Etymo!. Wörterbuch , 11 , p. 103 (with references ); L. Renou, Études 
sur Ic vocabulaire du Rgveda , Pondichéry 1958, p. 52 ff.; R enou, E.V.P. IV, p. 54; Dumont, 
PAPhS, l.c .; J. Gonda, The vision of Ihe Vedic poets, The Hague 1963, p. 116; also SB. 6, 5, 
4,3 (with Eggeling's note). 

9. Rather than "with the .wadhä call" (Keith, van Gelder, Dumont ). 
10. Compare VS. 2, 18; SB. 1, 8,3,25; VS. 26, 23; 24 and sec also ~V. I, 135, I; 3, 41, 3; 6, 68, 

11; 10, 70, 11; TB. 2,4,6,2; 2, 6,7,2; 2, 8, 2, I c tc. 
11 . And thus transferring the powerful purpon ofthe mantra (seeJ. Gonda, Eye a nd ga ze in tIl<' Veda, 

Amsterdam Acad. 1969, p. 10 ff. , etc. ). 
12. Sec Gonda, Vedic ritual, p. 53 f. 
13. See below. 
14. I refer to J. Gonda, The redundant and Ihe defi cicnl in Vcdic rilual, Vishvcshvaranand Indo!. 

Journal , 21, p. I ff. 
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strengthen the (sacrificer's) rival, he should point out only one tuft and cut off that 
completely. (But, KS. and KapS. add,) he should Ie ave a little, lest he should de
prive the domestic animals of their Iivelihood. Cf. also ÄpS. 1,3,8 ff.; BhS. 1, 3, 
10) 15. The Taittirïyas insert a reference to the divine origin of the tuft, viz. the man
tra "thou art made to grow by the rains", pronounced when the officiant strokes 
the tuft towards its upper part. He touches (MS.) the bunch of grass, or he leaves 
out the first bunch (BhS.) or one bunch (ÄpS. ) with "thou art the hair-knot (stupa) 
of ViglU". This hair-knot l6 had been cut off and had entered the earth (MS. 4, 1, 
2: 3, 7); since Vi~z:1u is the sacrifice, the formula is pronounced in order to make 
the sacrifice firm (cf. TB. 3, 3, 6, 5 f.). The hair-knot is SB. 1, 3, 3, 5 identified 
with the prastara bunch, the first handful of darbha blades (ÄpS. I, 3, 15 f.; MS. 
I, I, I, 32; see also BS. I, 2: 2, 18). This bunch should be left loose (Iaid aside, 
BhS. 1,3,8; ÄpS. 1,3,7); ifthe officiant should not do that, he would suffer hard
ship (MS. 1, 1,2; 1,9 and 4, 1,2: 3, 7)17. Significantly, MS. now uses the well
known formula stating that the rite is performed at the impulse of Savitar, the di
vine impeller, with the arms of the Asvins, the adhvaryus of the gods etc., which TB. 
places at the very beginning ofits exposition. MS. prescribes it twice (23 and 34). 

Whilst grasping the grass the adhvaryu says: "0 deity barhis (or, when re ad as one 
word, barhis l8 of the gods ) ... "; so as to make it fit for the gods (TB. ), " ... Iet me 
not hit thee either along or across .. . " ; in order to avoid injury (TB.), while cutting 
the bunch at ajoint (BhS. ), KS., KapS., MS. and MS. reading: "May I not succeed 
(reach in cutting thee, rdhyäsam ) 19 under or above thy joint"; " . .. Iet me attain 
(hit, rädhyäsam ) thy joint" . "Thus he says for success" (rddhyai, TB. etc. , "for spar~ 
ing the plants", MS. ). The mantra "in cutting thee, let me come to no harm", 
which accompanies the cutting ofthe grass, is to prevent the officiant from harming 
himself. The one who knows this will not suffer any detriment of his own self or 
body: TS. h; TB. 5; KS. 1,2; 31, I, Kap. and MS. 4, 1, 2: 3, 10, stating that as 
much as an ignorant adhvaryu cuts off from the grass, so much detriment of his own 
self he will suffer; BS. 1, 2: 2, 15 (" (with these words) he touches the cuttings" ); 
ÄpS. 1,3, 14; MS. I , 1, 1,37. See also ÄpS. 1,5,5; TB. 3, 7,4, 10. 

Another invocation of the divine barhis and a request to rise with a hundred 
shoots20 folIow, when the adhvaryu touches the stubble of the grass he has cut off (BS., 
BhS. I, 4, I; ÄpS. I, 4, 8; he says th us "for procreation of offspring, because the 
barhis is offspring"21 (prajä, TB., that means: it represents the offspring of the patron 

15. It is perhaps worth noticing that in connexion with the barhis both Bh. and Äp. use the word dar
bIzamaya, in connexion with Vi~r;lu 's stupa stamba, in connexion with the cows nädi~ (but VaikhS. 
3, 4: 34, 16 darbhanädi~ ) . 

16. Cf. also TS. I, I, II g and ch. XI , p. 199 etc. 
17. As to MS. I, 1,2: 1,8; MS. I, I, 1,31; BhS. 1, 3, 10; ÄpS. 1, 3,9 see Caland's note on ÄpS. 

l. c. 
18. Caland, ÄpS. 1, 3,12; for diva barhis see ~V. 2, 3, 4. 
19. This translation may dispose of Keith's no te on TS. I, 1,2 f. 
20. Cf. ~V. 10, 97,2 (VS. 12,76; SB. 7,2,4,27) on the hundred varieties ofplants. 
21. For this frequent " identification" see also TS. 2, 6, I, 2; 2, 6, 5, 3; 6, 6, 3, 3; MS. 3, 8, 6: 102, 

2; 4, I, 13: 17, 8; TB. 1, 6, 3, 10; I, 6, 9, 2; 10; 3, 2, 10, 3; 3, 3, 6, 2; 3; 8; 3, 3, 8, 7; SB. I, 5, 
3, 16; 2, 6, 1, 23; 44; 4, 4, 5, 14; KB. 5, 7 (5, 8, 27), etc.; cf. also TS. 2, 6, 1, 2, etc. 
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of the sacrifice), or "for imparting abundance to the useful plants" (MS., KS., 
KapS.): cf. SB. 1,5,4,4 "he pronounees the oblatory mantra to the barhis; the barhis 
represents abundance; hence he thereby produces an abundance"). In view ofthe 
widespread belief in the existence of intimate relations between plants and human 
fertility22, the idea of the "identity" of a man's offspring and the quickly growing 
grass - as weil as plants in general (SB. 7, 2,4,27: they are shooting out a hundred
fold and a thousandfold) - is not absurd: cases are not absent in which a tuft or 
a single blade of grass, believed to be a bearer of power, was used to make a childless 
woman pregnant23. Grasses, the most universally distributed flowering plants, are 
moreover of great importance to man. Has their upright and conspicuously jointed 
sterns, which in the case of darbha are about two feet in height, and the exterior 
ofwhich is usually smooth like the skin of a human being, contributed to this identi
fication?24 

In this light we must view the use of the mantra TS. I, I, 2 i; MS. I, I, 2: 2, 
I "0 barhis, ri se with a hundred shoots ... ", which as ~V. 3, 8, II (VS. 5,43; TS. 
1,3,5, I; MS. 1,2, 14: 23,9; KS. 3,2) is recited by the adhvaryu when he performs 
the ritual cutting of the sacrificial post. With these words he then sacrifices on the 
stump of the tree (TS. 6, 3, 3, 3); "therefore many (shoots) spring up from the 
stump of trees" (ibid.). The second part ofthe mantra "may we rise with a hundred 
shoots" is a prayer for offspring (TB. 3, 2, 2, 6; MS. 4, I, 2: 3, 14; cf. KS. 31, I: 
2, 2; 26, 3: 125, 13). Whilst pronouncing it the adhvaryu touches himself (BS. I, 2: 
2, 17; BhS. I, 4, 2; ÄpS. I, 4, 9; MS. I, I, I, 39). The parallelism between the origin 
of plant life and that of human life, which is taken for granted, has led 10 the use 

of th is prayer in the barhis ritual. 
The following mantra (TS. k; BS. 1, 2: 2, 18; BhS. 1, 4, 3; ÄpS. 1, 4, 1; MS. 

1, I, 1,35) "proteet (it) from the contact ofthe earlh" accompanies the depositing 
of the first handful of grass, which the officiant has cut off and constitutes the pra
stara25 , on some grass that he has put on the ground. For a similar use of the mantra 
see TS. 1,3, 8,2; ÄpS. 7, 16,4. From TS. 6, 3, 8, 2 f. it appears that something 
fallen on the strew is not lost, obviously in contrast to that which fa lis on the earth. 
In SB. 14, I, 3, 14 the same words are as VS. 37, II pronounced when a plate of 

silver is placed on the earth in order to prevent the (terrestrial ) demons (rak.fas) 
from injuring the pravargya, but the author adds that this plate is also to prevent 
the glowing pravargya from injuring the earth. Now ritual actions performed with 
a view to avoiding contact with the earth26 are as weil known as the fear of spilling 
or destroying a sacred substance that might fall on the ground (e.g. SB. 3, 8, 1, 
14)27. 

22. See, e.g., M. Eliade, Traité d'histoire des religions, Paris 1949; ' 1975 (Patterns in eomparative 
religion, New Vork 1958), § 115 (with referenees). 

23. See, e.g.,). Winthuis, Einführung in die Vorstellungswelt primitiver Völker, 1931 , p. 2491f. 
24. Notiee that in various regions of Europe the eornspirit is eoneeived as a baby (for some partieulars 

seeJ.G. Frazer, The Golden Bough, abridged edition, London 1957, p. 5341f.; 603). 
25. See eh. XI. 
26. Compare, e.g., Gonda, Vedie ritual, p. 821f.; 293. 
27. See also p. 163; 177 etc. 
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Now TB. 6; BS. I , 2: 3, 3; BhS. I, 3, 19; ÄpS. I, 4, 3 fT. enjoin the adhvaryll each 
time to cut ofT ("without a mantra" (BS. )) an odd number of handfuls of grass, 

" for copulation, for procrea tion " (TB.). An odd number, especially three, is 

regarded as a manifesta tion of the idea of generation (see, e.g., SB. 6, 5, 3, 5)28 . 
As to the "silent (tü1TJïm ) performance", the ritual act is repea ted , and in that case 
no mantras are used 29 . The blades ofgrass cut ofTmust be stainless (MS. 36): impur

ity means evil , dwindling of power and so on30. 

The next formula calls a ttention to the fact that the gathering is performed in 

the right way: " I gather thee "with good ga thering" (i. e. correctly )" (TS. I ). 

According to TB. 3, 2, 2, 6 it refers to the power ofthe bráhman, i.e. ofth e confirma

tive efTect ofthe sacred word , by means ofwhich the action is performed (brahmanai

vainat sambharati ) and consecrated 31• In BhS. I, 4, 3 th is formula follows the preced
ing one immedia tely; BS. 1,2: 3, 4 uses it in connexion with the prastara (cf. ÄpS. 

1,4, 12), ÄpS., l. c., and MS. I , I, 1,42 incorrectly from the grammatical point 

of view, in connexion with the handfuls of grass (nidhanälli , plural , cf. ÄpS. I, 4, 

3) that are being gathered. 

Though difTering in particulars the sütra works prescribe the mantra " thou art 

the girdle (räsnä ) of Aditi" (TS. I, I, 2 m ) in connexion with the cord which the 

officiant uses for tying the grass (TB. 3, 2, 2, 7) . Because Aditi is the earth (cf. SB. 

5,3, 1,4; 7, 4,2, 7), he makes the cord to be the gird le of the earth (TB. ; MS. 

4, I, 2: 3, 14; KS. 3 1, 1: 2, 2) . 1 n a discussion of the girding of the sacrificer's wife 

the same formula (VS. I, 30) is followed by the same ' identifi ca ti on ' with the add i
tion that Aditi is the wife of the gods (SB. I, 3, I, 15) a nd the observation that 

a räsna is not a string, rope, or noose (rajjll ), another word for Varul)a's päfa, by 

means ofwhich he binds the sinners ( ~V. 1, 24, 15; 1,25,2 1 etc.; SB. 3, 7, 4, I; 

6,4,3, 8; cf. a lso 1,3, I, 14). At SB. 3, 2,4, 18 it reads in connexion with th e cow 

for which the soma is purchased: " Were she tied with a rajju , she would be under 

the power ofVarul)a" . Hence the expla nation ofthe formula under discussion (VS. 

11 , 59) in SB. 6, 5, 2, 13: " Sinee the rajjll relates to Varul)a, he makes this belt (by 

calling it Aditi's rasna ) not relating to Varul)a". (Th is passage dea ls with the fash

ioning of the fire-pan (lIkhä ); cf. TS. 4, 1, 5, 4; ÄpS. 16,5, I) . See a lso ÄpS. 15, 

9, 3. The companion formul a " ( thou art) I ndräl)ï's band (sany/ahallam )" is accord

ing to TB. , l. c., a reference to the tying of Indra's spouse in front of the deities, 

with the result that she prospered . " She let herself be bound because she wished 

to prosper" (MS.). " It is for prosperity (cf. MS. ) th at he ties (the grass with the 

cord ); the grass is ofTspring (a lso MS .). It is in order that ofTspring may not be sca t

tered away. And that is (a lso ) why crea tures, when they a re born , have the limbs 

oftheir body hold together with tendons" (TB. ; cf. KS. , KapS. , MS. ): a usual type 

28. j. Gonda , Triads in Ihe Veda, Amslerdam Acad. 1976, p. 14; Olherwise Dumonl , PAPhS 101 , 
p. 222; sec a lso Galand , on ÁpS. , l. c. 

29. Cf. Gonda, Vedic rilual, p. 79; sec e.g. BhS . 1, 2, 5; ÁpS. 1, 4, 7. 
30. Cf. Gonda, Vedic rilual, p. 280. 
3 1. For praise a nd eulogislic formul ac or lex ls as confirmalion of divinc power sec G. va n der Leeuw, 

Religion in essence and manifes la lion, London 1938, p. 430 fT. ; for lhe basic mcaning of bráhman 

j. Gond a, NOles on bra hma n, U lrec hl 1950, esp. p. 39 fT. 
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of explanation of a natural fact or process as caused or determined by a rite that , 
es tablished in the beginning by a god (or the gods), is traditionally performed by 
the Aryan sacrificers and officiants. See also BS. I, 2: 3, 5; BhS. I , 4, 11; ÄpS. I, 
4, 12. In MS. I, I, I, 44 the officiant draws the ends of the cord together with this 
formuIa, an act which reminds us of MG. I, 11 , 5, where, in a description of the 
marriage rites, the ends of the bride's garment32 a rc drawn together with a rape 
of darbha and the same formula. The same verb (samäyamya ) is again used in MS. 
2, 2, I, 8 to indicate the tightening of the girdle of the sacrificer who is being conse
crated (also BhS. 12, 2, 3; ÄpS. 11, 2, I ; cf. BS. 6, 19: 178, 15, likewise describing 
the intermediate consecration). In this connexion TS. 6, 2, 2, 7 is worth quoting: 
"~e (the sacrificer) protects himself by the consecration , his oITspring by the inter
mediate consecration . He makes the girdle tighter, for (his) oITspring are nea rer to 
him (than other beings) " 33 . As to the relation between the girdle and oITspring see 
MG. I, 11 ,6; Kaus. 76, 7, where the bride is girt with a yoke-rape with " I gird 
yo u . .. with oITspring and wealth" (cf. A VS. 14, 2, 70; TS. 3, 5, 6, I) . Tha t is to 
say tha t the girdle is supposed to transfer the things mentioned in the mantra to 
the person girded. 

Both mantras are prescribed for the one who assists in procuring the sä7!1näyya 
mi Ik when he has to seize the halter of the cow (ÄpS. I, 12, 7). SB. 14, 2, I, 8 (VS. 
38, 3) mentions Indrär:ü's head-band (u.f7]ï-ra ), when a rope is la id round the cow 
that is to be milked by those who perform the pravargya ritual. 

There is another mantra that deserves attention. When the cord is prepared the 
adhvaryu utters the words "the womb (birth-place) is unobstructed (not disturbed )" 
( ayupiläyoni~ MS. I, I, 2: 2, 2; MS. I, I, 1,40; ÄpS. 1,4, II -10 y. BhS. 1, 4, 5). 
At a later moment - af ter the use of the mantras TS. mand I - he collects the 
praslara with the same mantra (MS. 43 ) or the variant " the birth-place is not disor
dered" ( alubhiloyoni~ BhS. 10; ÄpS. 12). These mantras seem to point to the conclu
sion that the bundIe of grass that is kept together by the cord is regarded as the 
place in which the oITspring is developed until the time of birth. It may be recalled 
that in making the fire-pan (ukhä, agnicayana ) one lays a horizontal belt or "cord" 
(räsnä ) round this object in order to encircle and strengthen it (SB. 6, 5, 2, 11 ). 

The following act is also meant to have a bearing upon the production of oIT
spring. The adhvaryu makes a knot (BS. I, 2: 3, 5; BhS. I, 4, 12; ÄpS. I, 4, 13; MS. 
I , I, 1, 44) and hides it from west to east (also BS. , but cf. BhS. 13 f. ; ÄpS. 14), 
and by that he pI aces the seminal fluid of his patran so that it is in the norm al way 
directed forwards from behind (TB. 3, 2, 2, 8; cf. 3, 3, 6, 5). When he makes the 
knot he pronounces the mantra "let Pü~an tie the knot for thee" (TS. I, I, 2 n; 
MS. I, 1,2: 2,2; 4, 1,2: 3, 18; KS. 1,2; 31, I ; KapS. 47, I: 285, 3). TB. observes 
in explanation that (thus saying) the adhvaryu gives prasperity (pu-r!i ) to the patron; 

32. See, however, M.J. Dresden, Mänavagrhyasütra , Thesis Utrecht 1941 , p. 53. 
33. Otherwise, Keith: " .. . a re closer to him than himsclf' ; Caland , on ÁpS. I! , I, 13 " der Nach

komme (das junge) befindet sichja (beim Weibe) mchr im Inneren" . For antara and thc a blativc 
see SB. 3, 2, I , 11 ; 5, 2, 1, 8; KS. 7, 3, 26; 14, 5, 4 (noti ce Ranade's translations'). As to anlaralarä 

denoting a difference sec ]. Gonda, Old India n, Leiden 197 1, p. 78. For thc ve rb samäyam- com pare 
also ~V. 10, 94, 6; SB. 3, 3, 2, 19. 
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likewise KS. 31, 1: 2, 6 and KapS. reminding us of the 'identity' of Pü~an and 
pu~{i34. As to the healing, protective and apotropaeic function of a knot see TB. 3, 
3,3,4 (a knot means blessing); Kaus. 19, 12; 26, 9 and 1035. Accordingly, the for
mula that consecrates the hiding of the knot seems to mean "that (knot) of yours 
has remained by (resorted to l me" (sa te masthat ) 36. TB., KS., KapS., MS. 4, 1, 2: 
3, 19 state that the officiant says this in order to avoid injury. 

According to MS. 4, 1,2: 3, 20; MS. I, I, 1,46; BhS. 1,4, 15; ÄpS. 1,4, 15 
the officiant now takes hold ofthe barhis calling it the banner ofU~as (the red light 
ofthe morning-sky, RV. 7, 67, 2; 7, 76, 2; 10,89, 12) and stating that the Waters, 
the Asvins and the seven ~~is have cleansed it, and that he now touches it simultane
ously with (cf. RV. 1,47, 7; 1,92, 12; 5, 79, 8) the rays of the sun. In MS. the 
only comment is that the healers ofthe gods act as physicians to it. With the formula 
"with the arms ofIndra I hold thee up" (TS. 0) recited when he holds up the grass 
the adhvaryu puts energy (faculty of the senses, indriyam ) into the patron (TB. ). 
lndriya is Indra's characteristic power (cf. SB. 5, 4, 5, 10; 6, I , I , 2). The companion 
mantra" I carry thee with the head of Brhaspati" expresses the opinion that the 
adhvaryu, while bearing the grass on his he ad (BS.) or placing it there (BhS., ÄpS. , 
MS. ) , carries it with the bráhman of the gods (see above) represented by (the name 
of) Brhaspatj37 (TB.; MS. 1, 2: 4, 2; KS., KapS.) . 

The words "fare along the wide intermediate space" (TS . p ) are pronounced "for 
going", that is, for making the grass go successfully (TB. 9); when he has (gone 

and ) returned himself (cf. BS., ÄpS. I, 5, I and I , 3, 5; MS. 25; 49) to bring it 
to the fire-place (BhS. 1,4, 18). The same mantra occurs as TS. I, 1, 4 r in connex
ion with the rice for an oblation (havis; cf. TB. 3,2,4,7; ÄpS. I, 17,4; I , 18, 4; 
also KS . 2, 3, 10 and SB. I , 1,2, 4); as 1,2,8 b in connexion with the soma-cart; 

as 1, 3,90; ÄpS . 7, 19,4 (cf. also TS. 6, 3, 9, 4) it accompanies the carrying of 
the omentum; as I, 4, 2 d the going of the adhvaryu to the ahavanrya, and so on. The 
implic.ation no doubt is "go, be, exist in a safe place" . The wide intermediate space, 
"a pi ace ofabode for a ll the gods" (SB. 14,3,2, 6), is the realm ofthe bright light, 
which is lovely, splendid, salutary (R V. 10, 124, 6 idáT[l siJar idám id asa vamám ayám 
prakafá urv antárik~am ). By pronouncing the mantra (here ca lied bráhman ) "I move 
along the wide38 intermediate space" one renders that space free from danger and 
evil spirits (SB. I, I , 2, 4) . The variant mantra ( .. . vïhi instead of anvïhi ), which 

34. On this see ]. Gonda, Pü~an and Saravastï, Amsterda m Acad. 1985, p. 70, 72 etc.; on this passage 
in parlicula r, § 94. 

35. See, e.g. , P. Wolters, Faden und Knoten als Amulcll , Archiv ftir Rcligionswissenschaft 8 (Freiburg 
i. Br. 1905), Beiheft I. Cf. also SB. 3, 5, 3, 25; 3, 6, 1,25; GG. 4, 9, 8; KhG. 4, 3, 14; Gonda, 
Ved ic ritua l, p. 159 f. 

36. In most tex t editions incorrectly ma s/ha/ (ma "s/hä l). Caland 's transla tion (ÄpS. ) is " nicht treife 
dieser dich" , van Gelder's (MS. ) " may tha t (knot) nOl hit thee", Dumont's (TB. ) " may this not 
hUrl thee"; Keith's (TS.) " that knot shall mo unL me"; Kashikar's (BhS. ) " that (knot ) of yours 
has mounted upon me". 

37. Gonda, Notes on brahman, p. 66 If. 
38. For the implica tions of "wide" or "broad" (uru ) see J. Gonda, Loka, Amsterdam Academy 1966, 

p. 20 If. etc.; for ~V. 10, 124, 6 see p. 79 f. 
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occurs also in MS. I, I, 2: 2, 4 etc.; MS. I , I, I , 25; 4939 , in VS. 11 , 15 (SB. 6, 
3, 2, 8; also TS . 4, I , 2, 2) followed by the words " . . . with prosperous pas tures, 
affording safety" 40. 

The following formula " thou art going to the gods" (TS. q ) should according 
to TB. 9 be ta ken Iiterally : " to the gods indeed he causes it to go" . In KS. 31 , I: 
2, 8 the explanation runs as follows : " Much of what has been gathered on the d ay 

before is spilt; he presents it to the gods as unspilt"; likewise MS . 4, I, 2: 4, 5 adding: 

" in order to spare the patron" . This seems to be in harmony with BS. I , 2: 3, 8 
" he pi aces it not directlyon the ground (anadhas) on the left side (north of) the gär

hapatya (fireplace); he puts it down on tha t where he thinks it weil protec ted", that 
is not on the ground (ÄpS. 1, 5, 4) , but on a mat or something like tha t4 1• According 
to BhS. I, 4, 19 f. it is put down with " I place thee in the lap of Aditi" (TS. I, 
I, 4 s, used when the winnowing basket with the rice is deposited , TB. 3, 2, 4, 7; 

here MS. prescribes " . . . on the back of Aditi (the earth )" which is elsewhere used 
in the agnicayana (SB. 8, 2, I , 10)), not directlyon the ground within (the place 
intended for) the vedi (antarvedi ) to the rear of the ähavanrya fire (simila rl y ÄpS. I , 
5, 2) and the formula TS. q is recited over the barhis, wh en it has been placed there. 

TB. 3, 2, 2, 9 mentions two reasons for placing the grass not low (anadhas) but 

" above as it were" , viz. " for the holding fast of the embryos, for preventing aborti
veness (aprapäáaya, the verb prapad- literally means " to fall down" ), and " in order 

to obtain the heavenly world (for the patron )", because " the heavenl y world is 
above as it were"42. 

Blades of grass were, quite intelligibly, used for binding, tying etc. Thus in des
cribing the purchase of the soma cow ÄpS. 10, 22, I a nd MS. 2, I, 3, 32 enjoin the 

officiant to tie a piece of gold with a darbha blade a nd to put this in the ghee 10 

the accompa niment ofthe formula " thi s (ghee) is th y body . . . , this (gold ) th y bril
liant vital power" (vareas; MS . I , 2, 4: 13, I )43. A simila r rite accompanied by a 

similar mantra (VS. 4, 17) is desc ribed in KS. 7, 6, 8 (sec SB. 3, 2, 4, 9), where 
however the blade of grass is called barhistfTJena: this means, the commenta tor ob
serves, that one should take a blade of grass from that which has been strewn on 

the vedi; " in the contra ry case (the a uthor) would have said on ly " with a blade of 

grass" (tfTJeTla )". 

The knot th at fast ens the rope with which the grass is bound together is in BhS. 
2, 8, 4 and ÄpS. 2, 8, 3 loosened with "Pü~an must untie th y knot", which has 

been borrowed from MS. I, I, 12: 7, 9 (see a lso MS. 1,2, 5, 28) a nd constitutes 
the counterpart ofBhS. 1, 4, 12; ÄpS. 1, 4, 13; MS . I , I , 1, 4444

• 

39. KS. 1,2 a nd 31, I : 1, 6 have it used " for thc a ttai nmcnt (of thc patron's a ims)" whcn, in thc 
beginning ofth e rite, the adhvaryu goes to fetch the grass. 

40. See Gonda, Pü~an a nd Sarasva tï, § 96. 
41. See Caland , on ÄpS. 1, 5,4. 
42. Here BS. inserts: " he cuts olf edible (plants) without a ma ntra" and " tha t which has heen scvcred 

with onc cut he cuts olf for the Fa thers" . This with a view to thc o hla tion ~f the ohseq uial ca kes 
to the dcccased ancestors (sce, e.g., SB. 2, 4, 2, 17; ÄpS. I, 7, 3 f. ; 13; I, 10, 13). Sec also ch. 
111. 

43. Sec also TS. 1, 2, 4, I; 6, I , 7, I. 
44. For Pü~an a nd loosening see Gonda, Pü~an and Sarasva tï, § 6 7. 
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From the sections on the spreading of the sacrificial grass on the vedi in BS. I , 
13: 20, 3 and ApS . 2, 9, I f. (cf. BhS. 2, 8, 12) it appears that the bands or cords 
with which the barhis has been bound together ( barhi~san:znahanäni) are arranged on 
the south side within the vedi towards the east or the north , or from the south-wes
tern to the north-eastern corner. For the probable sou ree of th is direction see KS. 
31 , 10: 12, 16, where the nïvi, i.e. the band for tying together the folded grass, is 
also said to be on the south side. To this side one puts aside waste matter45. 

In connexion with the sacrificial use of the barhis and in particular with its being 
spread on the vedi it must be observed th at in the section dealing with the prepara
tion of the vedi for the sacrifices of the fu ll and new moon in SB. I, 3, 3, I fr. (cf. 
KS. 2, 7, 19; VS. 2, I) the adhvaryu, af ter having sprinkled it, was to make it sacrifi
cially pure for the barhis46 , receives the latter from the ägnïdhra, puts it down on the 
vedi with the knot turned to the east (i. e. godward, SB. 7, 3, 2, I; see also ~V. I, 
188, 4; 9, 5, 4; 10, 11 0, 4; A VS. 5, 12, 4)47 and makes it in the same way pure for 
the spoons. While doing so he pronounees what the Romans call ed ceria verba , words 
of consecration by means of which the character of the barhis and its consecrated 
condition are stated positively: "Thou art (the ) barhis. I sprinkle thee, propitious 
(ju~!am ) to the spoons" (cf. VS. 2, I ). He pours the remainder of the water on the 
roots of the barhis plants lo be a moistening for Aditi, who is lhe ea rth . " Thereby 
the plants become root-moistened" (SB. 4). He then undoes the band of the barhis 

(KS. 21 f. ) in order to enable the sacrificer's wife to bring forth easily48: when a 
woman is in travail all knots in the house shouid be untied (Kaus. 33, 5 )49. 

There are other reasons for which the adhvaryu spreads the barhis, viz . to avoid 
the nudity of the vedi which, being denoted by a feminine word, is a woman; and 
to furnish the earth , which is "as large as the vedi" , with firmly established plants 
(SB. 8 f. ). He should strew abundantly (KS. 24) in order to make the earth afrord , 
for the special benefit of the patron , most ample means of subsistence: another indi
cation of the supposed causal rela tion between the barhis and plant life. He strews 
the barhis threefoId, viz. in three layers, one beside the other (KS. 22 fr.): as is weil 
known, three is a lso in Vedic theory and prae ti ce the number of completion, perfec
tion , and totality pa r excellence5o. He sees to it th at the roots of the plants are laid 
under their tops, " for plants are firmly established in the earth with their roots be
low" (SB. 10; KS. 25). On the strength of VS. 7, 32 ( ~V. 8,45, I) the barhis is 
spread in continuous order ( änu~ak: anupürvasyänu~akiam, comm .; SB. 1,3,3, 10); the 
recitation of VS . 2, 2 " I spread thee ... , good for the gods to sit upon " is to make 
it agreeable to the gods (SB. 11 )51. As to continuity , this is in performing ritual acts 

45. Cf. Conda, Vedic ritual , p. 55 f. 
46. See a lso TB. 2, 6, 5, I. 
47 . Gonda, Vedic rilUal, p. 52 f. 
48. See also VaikhG. I, 10. 
49. Gonda, Vedic ritua l, p. 159; cf. 327. 
50. Gonda, Vedic ritual , p. 29 fT. and Index, p. 501. 
51. r or the belief that visiting gods - il/ casu, "dei ti cs that are rcprcsentcd by polcs and flags" - sit 

down on stone sca ts placed for their convcnience in a sacred enclosurc sec, e.g. , V. Elwin, The 
M uria and their ghotul, Bombay 1947, p. 196 f. 
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believed to be of special importance and brought about or conjured up by various 
means52; interruptions which may endanger the chance of success or even the sacri
ficer's life should be avoided. 

With regard to the orientation of the barhis attention may be drawn to SB. 3, 
5,4,20: it is spread with its tops to the east (the most auspicious region ofthe gods), 
and to the north (the auspicious region ofmen) (präcïTJägräTJi codicïnägräTJi: no ti ce the 
repeated ca, underlining complementary connexion). Likewise 3,7, 1,7. 

"Weil-spread", "forming an excellent bed or seat" (su.j"tarïman) and "soft as wool" 
(ürTJamradas) are characteristic epithets of the barhis: VS. 29, 4; TS. 5, I, 11, 2; MS. 
3, 16, 2: IB4, 4 etc.; TB. 2, 4, B, 5 eda7"(l barhi~ sustarïmä navena (sc. havi.j"ä yukta~, 
comm.); "weil-spread and soft as wool" (TB. 3,6,2, I; 3, 7, 6, 5 h l, cf. also VS. 
2, 2; 5; ÄpS. 2, 9, 2 etc. 

While the information given by the texts ofthe Black Yajurveda tallies in several 
respects with the above facts53, these works contain some more statements that de
serve attention. In TB. 3, 2, 9, 14 it is observed that the adhvaryu who orders the 
ägnïdhra to put down the sprinkling water, the fuel and the barhis, and so on does 
so in order to maintain the regular order (of the ägnïdhra's actions), a point of spe
cial interest and importance: see, e.g., ~V. 10,131,2 (VS. 10,32; SB. 5, 5, 4, 24): 
com that has been cut is spread asunder in regular order; SB. 6, 3, I , 2B; 11, 5, 
5, 11; 13, 2, I, 5 "in the regular (proper) order he thus gratifies the gods"; 3, 3, 
I, I; BS. 25, 17: 24B, 954 • It should be strewn plentifully so th at the ground may 
not become visible (BS. I, 13: 20, 7; BhS. 2, B, 13; ÄpS. 2, 9, 2). According to TB. 
3, 2, 10, 2 the ägnïdhra , executing this order, puts down fuel and barhis "with a view 
to (their) forming a combination" (yuktyai). Fuel and sacrificial grass belong to 
those sacrificial requisites that often - and probably already in the prehistoric peri
od" - occur in pairs (cf., e.g., SB. 1,2,5,21 ; 2, 6, I, 12). The words even form 
a dvandva compound56 • (See, e.g., TB. I, 6, 6, 5; 3, 2, 3, I; SBK. I, 6, I, 9; 2, 2, 
3, 19). The expression mithunatväya, sometimes followed by prajananäya or prajätyai, 
means "with a view to forming a pair", in the literal (sexual ) sense e.g. JB. 2,405 
(of a man and a prostitute); PB. IB, 9, 20 (of animais), but not infrequently also 
in a non-literal sense: TB. 3, 3, I, 1 with regard to "male" and "female" utensils 
(the words denoting them being masculine and feminine ); 3, 3, 9, 11 ; 3, 3,4, 6; 
2, 1,2, 12 the man who performs the agnihotra offers a second libation without any 
mantra, "in order to produce a pair (together with the first libation), for the pro
creation of offspring" (that means that the pair of libations brought about in this 
way is expected to be conducive to the production of offspring). Sometimes, how
ever, no mention is made of two beings, actions or objects: TB. 3, 3, 4, 2 "the (pa-

52. See Gonda, Vedic rilual , p. 50 f. 
53. Cf. TB. 3, 2, 9 f. As 10 SB. 1, 3,3,3 comparc BS. I, 13: 19, 15; BhS. 2, 7, 14; ÄpS. 2, 8, I; MS. 

I, 2, 5, 23; 10 SB. 10, BhS. 2, 8, 14; ÄpS. 2, 9, 3; 10 SB. 11 , BS. I, 13: 20, 5; BhS. 2, 8, 12 f. ; 
ÄpS. 2, 9, 2 etc. 

54. See also Gonda, Vedic rilual , p. 208 f. etc. 
55. I refer to E. Benveniste, in Bull. School Or. Stud. 8, p. 405; Mayrhofcr, Wörterbuch, 11 , p. 416. 
56. On the rcmarkablc form oflhc compound idhmabarhfs sec ] . Wackernagcl , Allindische Grammalik, 

11 , I, Göttingcn 1905, p. 160 (§ 68 a ). 
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tron's) wife looks down upon the butter for copulation (mithunatväya), for procrea
tion; (for) whatever part of the sacrifice she performs, that is copulation" . SB. 13, 
1,6, 1 the horse that is to be the victim (afvamedha) is addressed: '''thou art a male' 
with a view to its (or, his) being supplied with a mate" (Eggeling's translation of 
mithunatväya; cf. also TB. 3,8,22,3). In TB. 3,2, 10,2 the additionyajfla.rya to mithu

natväya (af ter yukryai, see above) is uncommon and Dumont's guess "for their pairing 
with the sacrifice" hardly right. The author probably expresses the wish that 
through the help or because of the mere presence of fuel and grass the sacrifice will 

be productive. 
The way in which the barhis is spread or dealt with is not irrelevant . The adhvaryu 

should spread it "not transparent" (anatid1:fnam ), that is not thin, in such a way that 
the ground underneath cannot be seen (BhS. 2, 8, 13; ÄpS. 2, 9, 2). By doing thus 
he makes the sacrificer not thin in offspring and cattle (TS . 2, 6, 5, 2'7; TB. 3, 3, 
6, 8). Ritual actions, faults or omissions have their repercussions to the advantage 
or detriment of the patron of the sacrifice. By pronouncing the formula TS. I, I, 
II c (VS. 2, 1 c) whilst sprinkling the barhis the adhvaryu establishes the patron firm
lyon his offspring, because the barhis represents the latter and the spoons (men
tioned in the mantra ) the former (TB. 3, 3, 6, 3)'8 . Since, however, the patron is 
also represented by the sacrificial cake (purot(af) th is officiant also establishes the pa
tron's authority over his children (subjects) by putting this cake on the barhis (3, 

3, 8, 7). But the result of the contact into which the (hard) cake is brought with 
the (soft) grass is also that some of the children (subjects) stand firm on account 
of their (hard ) bones, some on account of their (soft) flesh,9. The grass should be 
spread in one row (put down eastward or westward) with the tips in the next row 
(BhS. 2,8, 14; ÄpS. 2, 9, 3; also KS. 2, 7, 25 ). 

J ust like the fuel the barhis is triply bound or tied together in threefold sheaves: 
MS. I, 10, 7: 147, JO tredhäsan:maddham barhir bhavati (also KS. 36, 2: 69, 14; TB. 
1,6,3, 1)60. According to the ritualists it is strewn threefold, in three rows (tridhätu 

BS. I, 13: 20, 7 (trivrtam ); cf. ~V. I , 181,8; 8, 102, 14) or fivefold, in five rows 
(paflcadhätu ). Three is the number of completion and perfection61 , but TB. I, 6, 3, 
1 co-ordinates this triad (its being tredhä ) with the three provinces of the universe 
and the establishment of a firm foundation in them and its consisting of three parts 

or being triform (trivrt ) with the triad ofmother, father and child: "this is the char
acteristic manifestation of generation" (SB. 2, 5, I, 18; see also KS. 5, I, 25; cf. BS. 
5, I: 128,6). The number five represents the totality ofthe fourfold division ofthe 
universe on which various divine and ritual powers and entities are grouped and 

articulated62• 

For two reasons the ägnïdhra should not put down fuel and grass with their points 

57 . Keith 's transla tion , Veda Black Yajus School , p. 210 is incorrect. See Säya~a on TB: bhümisvarüpam 

atyantarr y atha na drfyate tatha bahularr strryïyat and Dumont, in Proc. Amer. Phil. SoC. 103, p. 594, 
n. 39. 

58. As to [he 'symbolism' of the spoons compare, e.g., SB. 11 , 4, 2, I r. 
59. CB. 2, 5, 9: 236, 4 is corrupt. 
60. Sec also Keith, Veda Black Yajus School , p. 12, n. 4. 
61. J. Conda, Triads in the Veda, Amsterdam Acad. 1976. 
62. J. Conda, Vi~~uism and Sivaism, London 1970, p. 45; 162. 
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directed westward; first , because the fuel is to be carried eastward to the ähavanïya 
fire, and in the second place, because the patron would fail in the procreation of 
offspring, if the grass, which represents offspring, should be put down in the wrong 
way (TB. 3, 2, 10, 3). Because offspring is posterior (utta ratarä ) to oneself (in casu, 
to the patron), the grass should be placed in the north (uttaram ); consequently, the 
fuel, which represents the patron, in the south. When the ägnïdhra has established 
the grass for one deity after the other, the patron is firmly established with offspring 
and cattIe (ibidem). 

The Taittirïyas prescribe the use of three formulae to consecrate the sprinkling 
of the points (" to the sky thee" ), the middle (" to the intermediate space thee" ) and 
the roots (" to the earth thee" ) of the grass (TS. I, I, 11 d ; TB. 2, 6, 5, I; BS. I , 
13: 19, 17; BhS. 2, 7,15; ÄpS. 2,8, I ): "it is for these (three) worlds, indeed, that 
he sprinkles (it)" (TB. 3, 3, 6, 3; 2, 6, 5, 2)63. That means that the potency which 
is supposed to be peculiar to the barhis should benefit the tripartite universe . Else
where the same formulae accompany the sprinkling of the same three parts of the 
post of the sadas (tent or shed on the sacrificial ground) (VS. 5, 26; cf. TS. I, 3, 
1 d ); " he thereby endows the (three) worlds with strength (vigour, food, ürJ) and 
sap (essence, rasa)" (SB. 3,6, I , 12); or the sprinkling of theyüpa (the sacrificial 
stake ofthe animal sacrifice) - which is said to be a " thunderbolt" (vaJra) - in order 
to protect the tripartite universe (3, 7, 1,5; cf. TS. I, 3, 6 a). As TS. 7, I, II f 
they accompany the sprinkling of the horse (asvamedha ); " he sprinkles him for the 
three worlds" (TB. 3, 8,7,3), which, in view ofthe con text, may be taken to serve 
a similar purpose. 

The Taittirïya-Sarphitä gives some interesting additional information. In spread
ing the barhis, which represents offspring, on the vedi, which represents the earth 
(see also 6, 2, 4, 5), one establishes offspring firmly on the earth (similarly, MS. 
3,8,6: 102,3). The officiant spreads it so as not to be overlooked64 and makes (the 
patron) thereby not to be overlooked by (his) offspring and cattle (2, 6, 5, 2). As 
a result of the spreading of the barhis which is said to be the best part of plan ts again 
revive (6,2, 4,5; 6, 3, 9, 5). 

Strewing the barhis means making the vedi pure and fit for sacrificing (medhya, MS. 
3,8,6: 102, I ). 

In KS. 8, I, 16 the enclosing sticks (paridhi) , prastara, vidhrtis and barhis mentioned 
in the preceding sütras are collectively referred to as a set of four (catu-r!ayam). BS. 
6, 12: 168, 20 speaks of barhifcatu-rtayam: in the chapter on the agni-r!oma the assistants 
are enjoined "to put down the vessel in which the oblations had been prepared with 
the scrapings (the leavings of this food ), the spoon for stirring up these oblations 
(mek-raTJa ), the broom, and that set offour with a view to the concluding rite". This 
direction is based on TS. 6, I, 5, 5 "he offers the concluding oblation in the scrap
ings of the opening oblation; this is the continuity65 of the sacrifice" (cf. ÄpS. 10, 
21,18; MS. 2, 1,3, 28). Hence also the repeated use ofthe requisites. 

63. Cf. TB. 2, 6, 5, 3 on the anointing ofthe vidhrti. 

64. anatidrfnam, a curious form transla ted by Keith: "not very discernible" . 
65. Not "course" (Keith, Veda Black Yajus School, p. 492). 
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Some addenda may find a place here . The adhvaryu who performs a n animal sac
rifice advances, according to BS. 4, 4: 112, 18, with the water for sprinkling (conse
crating), sprinkles the fuel , the vedi and the barhis (in this order), and thereupon 
brings the barhis that had been se t down near (cf. also TB. 3, 6, 6, I ) and takes 
the prastara in the eastern direction , spreads the barhis fivefold , a nd goes, whilst 
holding the prastara in his hand, eastwa rd , lays the paridhis of kär~marya wood (gme
lina arborea, ÄpS. 7, 7, 7) round (the fire) and two pieces of firewood on the fire, 
places the two vidhr:tis transversely , the prastara on the vidhr:tis, the juhu (one of the 
offering spoons) on the prastara , the other (spoons) on the barhis (see also 5, 6: 135, 
11 ). Af ter having touched these , turned round to the right, and moved rapidl y in 
the western direction he asks for a number of requisites (see ÄpS. 7, 8, 3), among 
them a quantity of barhis grass (barhirhasta ) which he a t a la ter moment ( 113, 13) 
intertwines a nd strews down with " thou art the sea t of the Fathers" (ÄpS. 7, 9, 
10). See also BS. 6, 26: 188, 15; 6, 27: 188,2 1; 6, 28 : 190, 13 and for the use of 
a barhirhasta also 8, 10: 246, 18 (cf. ÄpS . 13,9, 15). 

The mahäpitryajiia, which is an integral part of the säkamedha ritual (one of the 
seasonal sacrifices) , is considered to be a sacrifice for the Fa thers as weil as the gods, 
tha t is to say for the Fathers regarded and worshipped as gods (see, e.g. , MS. I, 
10, 17: 157,9; KS. 36, 12: 78, 16; TB. 1, 6, 8, 2; BhS . 8, 16, 7; ÄpS. 8, 13,5). 
Hence directions such as the following. For the Fa thers he cuts (áäti66 ) the barhis 
at the roots - "wha t has (in connected with the) roots belongs to the Fathers67 ; . • . 

he spreads southward , for the turning south charac terizes the Fathers" ; " in that 
(he cuts it) without roots (therefore) it belongs to the gods, for both (Fathers and 
gods) are worshipped" - . They surround (the vedi, cf. TB. 1,6,8,6 f. ); the Fathers, 
one should know, are hidden from yonder sun and, moreover, hidden from the gods 
and men; their world is hidden from the world of men (TB. 6). Tha t is why they 
surround. He spreads the barhis contiguously (around , MS .) - " he moves in a circle 
whilst spreading the barhis" (KS .) - , for these seasons are contiguously surrounded . 
The Fa thers who a re sea ted on the barhis rep resent the months according to the 
seasons in which they have died (TB. 3). " He who moves a bout a sacrifice to the 
Fathers goes away from th is world; in that he moves again in a circle without strew
ing he turns towards this world " . 

Af ter the bahi~pavamänastotra the agnïdh is in the usual way requested to spread 
the fires, strew the barhis, to prepa re the cakes a nd go on with the victim (SB. 4, 
2,5, 11 ; GB. 2, 2, 16). Complying with the req uest thi s officiant kindles the fires 
(on the dhi~7J:Ya hearths), strews the barhis with the intention to offer to the gods on 
the kindled fires and proceeds with the cakes and so on. See a lso TS. 6, 3, I , 2; 
MS. 3, 8, 10: 110, 7 ff.; ÄpS. 12, 17 , 19f. etc . 

Whereas the hotar should - according to the rules for the sacrifi ces of full and new 
moon (i.e. the normal paradigma ) - move on between the utkara and the pra7Jïta 
water a nd tread with his right fore-foot on the barhis (ofthe vedi , SS. 1, 4, I; ÄsvS. 
I , I , 23), he should not do this at the pitrye~(i on the occasion of a säkamedha (3, 

66. Cf. comm. on Pä~ini 7, 4,46, combining thc verbal adjective aa/a with barhis. 
67. See Gonda, Vedic ritual , p. 123. 
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16, 18). No motivation is given, but it is in this connexion not the only act that is 
omi tted or performed otherwise. 1 n the former case (ÄsvS. I, I, 23) the holar pi aces 
his left foot outside of the vedi and has the fingers of his hands singly wide apart 

and then again his hands closely joined (see comm. on ÄsvS. ). This posture and 
these gestures no doubt signify his mood, the initial doubt and hesitation and the 
subsequent resolution which are also expressed in the words which he is to mutter: 

"U nto whom shall I go? . . . ; so much shall I do for thee, 0 Vi~l}u .. . " . In the pilrye.r!i 
these words are omitted (SS. 3, 16, 19)68. 

In the discussions and explanations of the sacrifices of full and new moon, the 
sacrifice to the Fathers which belongs to the säkamedha and the soma ceremonies the 

adhvaryu is said to sprinkle first the fuel and then the vedi (SB. I, 3, 3, I f.; 2, 6, 

I , 14; 3, 6, 3, 14 (with VS. 2, I ), making it ritually pure for the barhis ); thereupon 
he puts the barhis down with the knot towards the east (VS. 2, I ), sprinkles it, mak

ing it ritually pure for the spoons, pours out the lustral water on the lower ends 
of the staiks (VS. 2, 2 "a moistening art th ou for Aditi" ) - Aditi is the earth, he 

thus moistens the roots of the plants which remain moist even if their tops are dry 
(1,3,3,4) - and unties the knots (1,3,3,5 etc. ). 

Sprinkled water - especially holy water duly prepared and endowed with special 

power - purifies, bestows sacredness and community with the divine, and brings 
about a renewal and a particular condition or quality that is made known by a 
name. Thus the sprinkling of the barhis is a creative deed ; it consecrates the grass 

and gives it its name which is believed to be an essential part of, or even to be identi
cal with, its bearer, the grass itself, which after being sprinkled is wh at it should 

be during the performance of the sacrifice. Af ter the sprinkling water has been duly 

purified - "you have been purified through Vi~l}u's spirit"69 (ÄpS. I, 11, 9; MS. 

I, 1,3, 13; cf., e.g., also BhS. I, 11, 12) - and other formulae have been muttered 
over it (BhS. 2, 7, 12; ÄpS. 2, 8, I; cf. I , 11 , 10) in which the water is req uested 

to " lead forward th is sacrifice" (TS. I, I, 5, I b; VS. I, 12), the adhvaryu addresses 
the brahman ("0 brahman, I shall sprinkle" ) and , impelled by him, sprinkles the vedi 

and the barhis three times , the latter with the formula " thou art the barhis" (BS. 

I, 13: 19, 15; BhS. 2, 7, 14; ÄpS. 2,8, I ; VaikhS. 5,5: 56,4; MS. 1, 2,5,23 etc. ) . 

Thereupon the pat ron implores the favour and assistance of the grasses (ÄpS. 4, 

6, I; VaikhS. I. 7). By this rite the adhvaryu makes the barhis ritually pure (medhya ) 

for the spoons (VS. 2, I; SB. I, 3, 3, 3: the above formula is continued: "I sprinkle 
thee, agreeable to the spoons" ) . See also MS. I , 2, 5, 24 "having sprinkled the barhis 

he pi aces it on the western side of the vedi". The above mantra "thou art the barhis" 

does not, as far as I am able to see, occur in the domes tic manuals with the excep

tionofVaiG.I , 10: 11 ,107°. 
The series of formulae handed down as A VS. 5, 26 (AVP. 7, 2), which in Kaus. 

23, I is quoted in a ceremony of consecration of a new house and in the paddhali 

68. Compare the symbolism ofth e position ofthe adhuaryu's feet in BhS. 2, 13,7 fr. ; ApS. 2,13, 7 fr. 
(notice the accompanying mantras). 

69. Rcmember that Vi~l)u " is" the sacrifice (e.g. SB. 12, 4, 1,5). 
70. Sec]. Gonda, The äghära ritual ofthe Vaikhänasas, T orino (Turin) 1981 , p. 15. 
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(mÇlnual for rites, see the note to K aus. 19, I) is one of the mantras used in order 
to become prosperous, associa tes - gramma tically in several ways - a number of 
gods (Agni, Savitar, Indra, the Wives, the Maruts, Aditi, Vi~1')u, TvaHa r, Bhaga, 
Soma, Indra, the Asvins ) with sacrificial formulae (yajus, Agni ), sacrificial worship 
(yajfla, Savitar), praise and rejoicing (ukthämada , Indra) etc. - Aditi in st. 6 with 
the barhis and (the vessels for) the sprinkling waters (see below). In a similar briefly 
worded enumera tion occurring in T Ä. 3, 8, I f, known as sambhärayaJürrzsi " the y ajus 
formulae for the requisites", the first three associations are identical, but the plants 
are combined with the barhis, Aditi with the vedi and the Waters with the vessels 
for the sprinkling water. In MS. I , 9, 2 and KS. 9, 10 the first three associa tions 
are, again, the same - just as some others - but in both tex ts the complementary 
pair water and barhis (apa! ca barhi! ca, remember AVS. 5, 26,6) is, in a grammati
cally different way, associated with a dei ty , in MS. with Aditi - these combinations 
are in view of the character of the barhis and its relation to Aditi intelligible - , in 
KS. with the Maruts (who bring rain a nd water, ~V. I , 38, 7 f.; 5, 54, 8; 7, 56, 
16 etc. ) . 

In a section on the aponaptrïya (i.e. the oblation prepared by mixing two sons of 
wa ter71) the a u thor of KB. 12, 2 (12, I, 22 ff.; cf AiB. 2, 20, 27) stating that the 
officiant concludes with ~V. 10, 30, 15 in which the waters a re said to have come 
to the barhis72 declares this stanza to be an appropriate and conseq uently perfect 
mantra which serves to make the sacrifice successful. That means that the barhis 

is regarded as being concerned in this rite, and as being the place where to put the 
water. 

According to TS. I, 7, 5, 2 f " tha t place abounds in pasturage and in water 
(udaka) where the barhis and the waters (äpaq ) are; the vedi is the proper resort (func
tional , regular, sys tematic posi tion, äyatana ) of the patron of the sacrifi ce; in that 
he pours ou t the full bowl within the vedi , he es tablishes good (an abundance of) 
pasturage a nd an abunda nce ofwater in his own äyatana" . 

When, on the occasion of a soma ceremony the upasadi~!i and the animal sacrifice 
for Agni-and-Soma73 is to be performed 74 , one should use the barhis grass that was 
employed for the ätithye~!i (BhS. 12, 2, 8; 10; cf 10, 21, I f; 12, 16, 2; ÄpS. 11 , 
2, 11 ; 11 , 16, 4; and also the enclosing sticks, prastara a nd vidhrtis of th a t former i~!i, 

KS . 8, I , 16). Some a uthorities are even of the opinion that the same barhis grass 
should not be strewn again for the upasads and animal sacrifices but could remain 
on the vedi (ÄpS. 11 ,2, 12). AiB. 1, 25, I, on which this rule is based, explains it 
as follows : " The ätithye~!i is the head of the sacrifice, the upasads are the neck; they 
take place on the same barhis, for the head and the neck are the same". This custom 
signifies uninterrupted continuity, the guest offering constituting the preliminary 
offerings of the upasads and the upasads the after-offerings of the great-offering75 • 

71. See Caland and Henry, L'agni~!oma, p. 138 f. 
72. Keith, Rigveda brähma~as, p. 4 14 should have written " has come" instead of " across" . 
73. Then a twig of plalqa should be tied up along with the barnis (BhS. 12, 16,2); cf. SB. 3, 8, 3, 10. 
74. See Caland and Henry, L'agniHoma, p. 67 f. 
75. For references a nd a translation of the relevant texts see Caland, Sra ut. Äpast. 11 , p. 190 f. (on 

ÄpS.1 0, 3 1, 15). 
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In particular circumstances however, the material of which the barhis consists is 
not the usual sacrificial grass. In the sacrifice described on behalf of a person desir
ous to perform an incantation rite ~B. 3, 8, I fr. it should consist of reeds (fara, § 
20) in order to hurt (flrryai ) (the rival, comm., assuming etymological relationship 
of these words; sara means also "arrow" ). The same material is used in a special 
animal sacrifice performed by a man who wishes to practise witchcraft (TS. 2, I, 
5, 7); then the sacrilicial post is shaped like a wooden sword which is a thunderbolt 
hurled against the enemy; the reeds of the barhis are expected to crush (fr,!äti ) him. 
Likewise, TS. 2, 1,7,7; 2, 1,8,2; MS. 2, 1,6: 7, 15 . 

The performance of the ätitlrye~!i (guest reception: a non-bloody sacrifice per
formed when the soma staiks arrive as a guest16 ) requires some special measures. For 
instance, the prastara should be of asvaväla (saccharum spontaneum ) - the shoots 
of which are the eyelashes of Prajäpati which are now brought together (TS. 6, 2, 
I, 5) - the two vidhrti blades of sugar cane and the enc10sing sticks of kär~marya wood 
(gmelina arborea) which is a means of smiting away the asuras (TS . ibidem; ÄpS. 
10, 30, 3; cf. KS. 24, 8: 99, 10; KS. 8, I, 12 fr.; see also SB. 3, 4, I, 16 fr.) . According 
to KS. 8, I, 15 the barhis is the normal one (präkrtan:z kausan:z bhavati, comm. ). BS. 
6, 18: 175, 20, says, however, that just as the prastara etc., are products of skilful 
manual work (filpavat ), the fuel and the barhis should be silpavat. 

Occasionally gold 77 may be used instead of blades of grass, called barhis and held 
in the hand . Thus ÄpS. 14,3, I f. dealing with the variant of soma ceremonies called 
~o4asin says that the adhvaryu while initiating the stotra has gold in his hand which 
represents the barhis (cf. 12, 17, 4; 7; 9). The same custom is recorded in 20, 13, 

8 fr. (dealing with the horse sacrifice). According to 21 ,6, 17 fr. the wind - produced 
by using one's garment as a fan - serves the same purpose at a soma ceremony of 
twelve days' duration, or also the apparatus for producing lire (21, 7, 3), and water 
(§ 9) in which one has put avakä plants; this water has to be shaken so that it makes 
a sound, PB. 7,8, 12; LS. 3, 5, 13 fr.; cf. alsoJB. 3, 1157H• The movement and the 
sound produced by these objects are essential; remember 12, 7, 4: the adhvaryu lead
ing the way and moving the grass to and fro pronounces a mantra on the word 
which going in front must go to the gods, and the mantras in 7 and 9. 

Even in connexion with the vedi the term barhis does not always denote exactly 
the same layer of grass. When after the bahi~pavamäna has been chanted the agnïdh 
is requested to spread the fires and strew the cakes, the barhis consists of an uninter
rupted layer oftwigs and (or) grass (ulapa) laid along the spine ofthe vedi, i.e. along 
the line from the middle of its back to the middle of its front side79 (SB. 4, 2, 5, 
11) . 

76. Sec Caland and Henry, L'agniHoma, p. 53 fr. 
77. I refer to the index. 
78. And Caland, Sr. Äpast. lil, p. 275. 
79. For laycrs of this type by which two objects are without interruption connccted sec Gonda, Vedic 

ritual, p. 82; 118; 393; Caland, in ZDMG 51, p. 133; in ~V. 10, 142,3 Geldner translated "Ge
strüpp", Renou (E.V.P. XIV, p. 31 ) "taillis" (" thicket, underwood "), in AVS. 7,66, I Whitney 
and Lanman "bushes", but the comm. on KS. 25, 3, 7 explains it by t~,!avarti "grass that has been 
rolled or wrapped round, a pad consisting ofgrass". See Eggcling, Sat. Br. 11 , p. 312, n. 2. 
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Mention of the barhis is of course often made in invitations addressed to the gods. 
In SB. I, 7, 2, 17 "sit down on this barhis" is one of the invitatory formulae used 
in performing sacrifices. Among the formulae which the mailrävaruTJa addresses to 
the holar in order to prompt him to recite the oblation-stanzas is, e.g., "smiling at 
Indra and the gods, let them (Dawn and Dusk) sit down on this barhis" (TB. 3, 
6, 2, 2 g). See also TB. 2, 7, 12, 5; 3, 6, 3, 4 i; 3, 7, 6,5 hand TS. I , I, 13, 3 0; 

I, 7, 13,4; 2, 4, 14,5; 2, 6, 12,6 q; 4, 4, 4, 3 i; 4, I, 11,3 n "Iike birds they (the 
Maruts) sat on the dear barhis" ; MS. 2, 13 , 9: 158, 9; 4, 12, I: 179, 8; 4, 13, 2: 200, 
14; KS. 15, 13: 220, 5; 16,20:. 243,16; 38, 6: 107, 17. - For the scattering ofsacri
ficial food on the barhiSJo see, e.g ., MS. I , 6, 8: 99, I: the oblations for the three 
forms of Agni are presented on the same barhis (in order to have room left for pro
creating offspring (KS. 8, 8: 92, 6)81 . - As to the Fathers eating the offerings that 
are set out on the barhis see, e.g., TS. 2, 6, 12, 2 e and the mantra in SB. 14, 2, 
2, 35 " hail to the Fathers, (seated) upon the barhis, and drinking the gharma (the 
hot milk of the pravargya )" . In the mantra in which the Fathers are invited to the 
offerings and requested not to carry off the speaker (BS. 2, 9: 47, 18) they are sup
posed to sit down on the barhis or rather at the barhis ("at tabIe" ) , but what is set 
ready is erakopabarhaTJe " eraka grass and cushions". 

The man who performs the Yamayajfia should cover the uttaravedi - the new 
offering place, constructed within the sacrificial area at the eastern end of the mahä

vedi - with darbha , place the vi.r!ara (a handful of rushes or grass for sitting upon ) 
and the (couch or seat called ) praslara by means of darbha, the tops of which are 
turned towards the east and irrvoke the god, requesting him to sit down on the barhis 
(BGS. 1, 21 , 7)82. 

The presence of the gods on the barhis is believed to benefit its owner. For in
stance, the invitatory formula to be pronounced by the maiträvaruTJa occupied with 
the animal sacrifice for the oblation to Agni Svi~rakrt is an insistent prayer: "To 
this one (i.e. the patron ), on whose barhis thou hast sat down together with the gods, 
the days must be happy" (TB. 3, 6, 8, 2 e, cf. ~ V. 7, 11, 2). 

In the texts of the Kau~ïtakins mention is made of a remarkable rite. The hotar, 
performing the ceremonies of full or new moon, finishes his recitation with the for
mula "at this (sacrifice with a ) successful hotar office which goes to the gods th.e pa
tron , N.N ., prays for . . . a long life-time, abundant progeny, a heavenly abode ... 
What he prays for through this oblation, may he obtain th at ... The god Agni must 
acquire that from the gods and we, men, from Agni .. . This homage (shall be paid ) 
to the gods" (SS. I, 14, 16 ff. ). Thereupon he pI aces his open hands side by side 
and slightly hollowed - the well-known afijali gesture, expressing salutation, rever
enee etc.83 - on the barhis pointing eastwards and muttering " for homage" (nama 

80. Notice also the formula barhir agnir agna äjyasya vetu , e.g. ÄsvS. 2, 8, 6 on whieh sec Kriek, Feucr
gründung, p. 520 r. , n., 530, n. , and 570. 

81. For offering on separa te barhïT[l~i sec also KS. 8, 9: 93, 10; SB. 2, 2, I, 16. 
82 . Some other referenees to the use of barhis in domestie rites a re BGS. 4, 2, 2 (required in a bali 

saerifi ee); 5, 1, 6 pavitre taken from barhis (agnimulcha ritual ); 7 ( darbhai~ praticchädya); for tr,!a 5, I, 
27f. 

83 . Gonda, Vedie ritual, p. 66 r. 
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upa, ss. 20; KB. 3, 8 (3, 10,27). It is clear that this homage is paid to the invisible 
gods who are believed to be seated on the barhis, which is a means of coming into 
contact with them and oftransmitting the prayers and homage to them. 

Occasionally, (a) human being(s) are found to be sitting down on what is called 
a barhis. "If a brahmin is desirous of something, he should observe a fast for three 

days and nights whilst sitting down on a barhis (spread ritual grass) facing towards 
the east and restraining his speech and repeat (the syllable om ) a thousand times" 
(GB. I, I, 22). This seat is probably believed to bring that brahmin into contact 
with the divine and to crown his endeavour with success. - But in cases such as Manu 
3, 208 the invited brahmins who at a fräddha ceremony are seated äsane.füpaklpte.fu 

barhi.fmatsu have, as Kullûka rightly observed, seats on which kufa grass has been 
spread (sakufe.fu) . - On the occasion of the sarpar]a84 ÄsvS. S, 2, 8 enjoins the hotar 

to sit down with the others and to mutter the mantra "the soma drink of the gods 
here, at the sacrifice, on the barhis, on the vedi, of th is also we are drinking". Quoting 
it the au thor of AiB. 2, 22, 6 observes that in this way his self (person ) is not 
excluded from the drinking of soma. 

On various occasions non-consecrated participants in a sacrificial rite are not al
lowed to partake of sacrificial food but may sm ell it (see, e.g., MS. 4, 3, 3S; SS. 
S, 10,28 f. (pravargya ), MS. S, 2, 16,6 (soma ceremony)). Af ter these präTJabhak.fä~ 
have been "consumed" they are thrown on the barhis (ÄsvS. 2, 19,30). 

The präfitra, a portion cut off from the oblation and eaten by the brahman priest, 
should be looked at by this functionary and then placed down in the präiitra pot 
on the bare ground of the vedi after (some) blades of the barhis grass have been 
pushed aside. (Thus KS. 2, 2, 17: apohya barhï7[l.fi (brahmä ... veder dak.fiTJä7[lsadefe 
strtäni barhï7[l.fi apasärya, comm.)). BhS. 3, 17, 6 and ÄpS. 3, 19, 7 have the brahman 
with the mantra "I place thee on the navel of the earth"85 - i.e. in the centre of 

the world, the sacrificial pi ace from which it is possible to reach heaven - push away 
the trTJäni within the vedi. Adding to the mantra the words "in the lap of Aditi" 

(cf. SB. I, 1,2,23) SS. 4,7,6 has it placed on the sthaTJ4ila, an open piece of bare 
ground used for sacrificial purposes86; ÄsvS. I, 13, I, on kufa grass (kuie.fu: antarvediku

fe.fu, comm.); MS. S, 2, 16 on the barhis in the south. This difference of opinion has 
probably taken its ri se in consideration given to the wording of the mantra: should 
not something placed is Aditi's lap be put down on the bare ground? 

When the gods, being in conflict with the asuras, had deposited their property 
in Agni, and this god did not give it back after the victory of his colleagues, they 
sought to take it from him by force . Thereupon he wept and his tear became silver. 
That is why silver is not a suitable gift (for the officiants). "He who gives it on the 
barhis, in his house before the year is out they weep (owing to death )" (TS. I, S, 
I, I f. ). A sacrificial gift, offering made to the priests, usually consists ofcows, other 
animais, or gold (e.g. SB. 4, S, I, IS), a garment (BS. 13, I: 120, 4) etc. in the more 
complicated ceremonies, but of the anvähärya ri ce which is placed on the vedi (BhS. 

84. See p. 178 below. 
85. See, e.g., M . Eliade, The sacred and the profane, New York 1959, p. 38 ff. 
86. Gonda, Vedic ritual, p. 43 f. etc. 
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3, 3, 11; ÄpS. 3, 3, 14) for other sacrifices (cf. SB. 11, I, 3, 7). Other references 
to this customs are TS. 2, 5, 6, 3 "by him who knowing thus performs the sacrifices 
of full and new moon regarding himseIf as possessing an oblation-receptacle, all is 
given by him on the barhis (barhisyam) 87"; MS. I, 8, 7: 126, 16; KS. 6, 6: 55, 15 
Prajäpati mentally demarcated this earth as the vedi for the one who performs the 
agnihotra. "Whatever he gives there (on the earth), that (is given as it were) on the 
barhis"; here the verb "to give" is used in a general sense88; KapS. 4, 5: 43,8. 

In BS. 2, 19: 66, 2 it is the Pr~!hyä, i.e. the edge which runs along the back of 
a vedi (cf. KS. 8, 3, 12 ), that is strewed with barhis which has been brought by an 
assistant who had to cut it (barhirläva ). 

The words ucchrayasva vanaspate "stand up erect, 0 tree" ( ~V. 3,8,3; VS. 4, 10; 
SB. 3, 2, I , 35 etc.) addressed to the stake of udumbara wood which, representing 
the patron (MS . 3,8, 9: 108, 9), is to become the highest and central pillar of the 
sadas89 (BhS. 12, 9, 12) are in MS. I, 2, 11: 20, 17 and ÄpS. 11 , 9, 13 followed by 
"associated with the divine barhis". The formulae prescribed by the other authori
ties are different, invoking the co-opera ti on of dei ties and asking the pillar to prop 
the sky to fill the intermediate space and to make the earth firm (VS. 5, 27; PB. 
6,4, 2), to strengthen the brahmins etc. and to win health and increase of wealth 
(TS. I, 3, 1 k, I ) and so on. Since the barhis has no part in the erection proper 
and can hardly be said to stand up or stand erect, the reference to it in MS. must 
be eXplained by the direction given in ÄpS. 11, 9, II and 7, 9, 10: in the hole in 
the ground in which the pillar is to be placed grass, called barhis, has been strewn 
( barhi~ävasfïrya ) which obviously is .supposed to contribute to the result of the rite. 
As to this grass, called barhis, this is TS. 6, 2, 10, 3 f. spread with the formula " thou 
art the seat of the Fathers", "for what is dug in (to the ground) has the Fathers for 
its deity". "Ifhe were to set it up without strewing (that barhis), it (the pillar) would 
be dug in and have the Fathers for its deity. He sets it up af ter strewing; verily he 
sets it up in the earth and makes it well-rooted (sväruham, i.e. svasan:tbaddham "closeIy 

and spontaneously adapted to, fitting in (with the hole), Säya~a) ". That means 
that here again the grass is a protective intermediate layer preventing the pillar 
from coming into contact with the subterranean world . In TS. 6, 3, 4, 2 the same 
passage occurs in connex ion with the sacrificial stake. See also KS. 25, 10: 118, 4 
(see also 26, 5: 127, 15) and KapS. 40, 3: 224, 16 with the mantra "I strew thee, 
the world (loka ) that is inhabited by the Fathers" : "verily, if they should set it up 
without a barhis, it would be a garta (i.e. "a hollow, hole" , but the world means 

also "grave" ). In the upper part of the earth are plants; he sets it up in the upper 
part of the earth, he has made it not-buried-in-a-garta"; MS. 3, 8, 9: 107, 15 "in 
that he strews (the grass), he makes th at ritually pure; what has been dug in is 
ritually impure; in the upper part of the earth are the plants; in that he strews (the 

87. For another use of this adjective see TS. 2, 6, 12, 3; MS. 4, 10, 6: 156, 14 barhisytfU nidhifu " in 
their places, homes, on the barhi5" (ofthe Fathers). 

88. On this pi ace see H.W. Bodewitz, The daily evening and morning offering, Leiden 1976, p. 140; 
143. 

89. See Caland and Henry, L'agniHoma, p. 94 ff. and Caland, on ÄpS. 11 , 9, 3 (Sr. Äpast. 11 , p. 
213 ). 
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grass) he sets it up in her upper part; it has become not-dug-in (anikhätä )". See also 

SB. 3, 6, I, 14 "he strews barhis (grass) therein ... ; as though it (the pillar) were 

not dug in, (but naturally) established among plants and not dug in, so does it be

come established among those plants". 

In a discussion of the setting up of the sacrificial stake (yüpa ) it reads (SB. 3, 7, 

I, 3): " ... he lays down the stake with the top towards the east. Thereupon he 

puts barhïn:zsi of the same size and thereupon he puts the chip of the stake". The 

barhis serves as an underlayer as weil as a means of separating the chip from the 

stake. At a later moment this grass is thrown into the hole, but .then both KS. 6, 

2, 18 - which in 12 had used kusamu~ii - and SB. 3, 7, I, 7 speak of barhïn:zsi, which 

the comm. on KS. explains as asan:zskrtän kUSan "blades of kusa grass not made fit 

for ritual use" . 

Whereas the au thor of KS. 8, 5, 24, being concerned with the pouring of the rem

nants of the sprinkling water into the resounding holes and the placing of ordinary 

grass upon them, refers to the latter act with avastamTJa, the comm. describes the 

grass used as barhis (plur. ) turned east and north. Were they taken from the harhis 
on the vedi? Similarly, in 33, dealing with the hole in which the staff of udumbara 

wood is to be erected; here, however, the comm. refers to KS. 6, 2, 12, where the 

text, dealing with the erection of the sacrificial post, has the word kusa; but in § 
18 kUSan is the comm.'s explanation of barhïn:zsi in the text. - It may be remembered 

that a comm. on SB. 2, 4, 2, 17 speaks of barhïn:zsi as against SS. 4, 4, 2, which like

wise in connex ion with the piTJq.apitryajfia uses the noun kusa to denote the grass on 

which water is offered to the deceased ancestors to wash their hands (SB. § 16)90. 
The term barhis could also be applied to the grass that is spread round the ritual 

lire. Says BS. 2, 13: 54, 14: "When the sun has risen above the trees, he asks for 

all kinds of plants ( sarvau~adham ) , the vessel for the c1arified butter, the sacrificial 

ladles (sruc and sruva ), barhis, a garment, and chips of wood for kindling the fire 

... Thereupon he strews these chips, spreads the barhis round the fire, melts the but
ter ete. "91. 

In a good many of works mention is made of two blades of grass which the adh
varyu has to hand over either to the udgätar or to the pmstotar when he initiates the 

chanting of the bahi~pavamäna stotra (see, e.g., ÄpS. 12, 17,6)92. In th is connexion 

BS. 7, 8: 212, 19 - af ter having wanted the adhvaryu to touch water (a purificatory 

or protective rite often enjoined as a safeguard against evil results and so on upon 

a person who is to perform some ritual93) and to take hold of two blades of darbha 

(7, 7: 212, 8) ~ speaks of barhi~ï "two barhis blades" . The reader is under the impres

sion that these grasses are identical with the barhi~ï (7, 6: 210, 2) which were held 

across over the cup when the soma - for the sake of which these rites are performed 

- was filtered (see also 210, 10; 11 )94 and th us formed a device for ensuring conti-

90. Comparc also Gonda, Vedie ritual , p. 174. 
91. On this passage sec Kriek, Feuergründung, p. 85. 
92. I refer to Caland and Henry, L' agni~!oma , p. 169 fT. , esp. p. 177 fT. 
93. Gonda, Vedie ritual, p. 128. 
94. Sec, e.g., also SB. I, I, 3, 5; 12,4,4, 6. 
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nuity (cf. 14, 6: 162, I emphasizing the importance of continuity). The blad es of 
grass are given either with the mantra "thou art the underlying layer of ~gveda 
and Sämaveda for the generation of a pair" (mithunasya, male and female ) or with
out a mantra. Now, other instances ofritual pairs or dualities are far from lacking; 
generally speaking, special significance is not infrequently attached to doubling or 
double occurrence or performance95 . The ~gveda on which the Sämaveda is 
chanted is regarded as the latter 's wife (cf. SB. 8, I , 3, 5) and by this pair one 
reaches the end of the sacrifice (cf. 3, I , I, 12 and, e.g., also TB. 3, 8, 22, 3). In 
this connexion it may be parenthetically noticed that on seats destined for the gods 
or for men a pair of grass blad es (kuJadvayam ) is normally placed , on seats for the 
Fathers one the points ofwhich are turned to the south96 • 

Sälïki was of the opinion that one should take these two blad es of grass from the 
sadas (BS. 21 , 18: 10 I , 15). Thereupon the adhvaryu should, by means of these blades, 
undertake the rite of the pavamäna stolra. Whilst being on his way this officiant 
shakes these two objects ( barhi~ï, 7,8: 212,16). When those who have gone in pro
cession af ter him sit down he hands them over to the udgätar or to the prasto/ar either 
with the mantra " thou art the substratum of the re verses and the sämans in order 
to bring forth a pair (mithuna)" - which clearly refers to the blades forming a pair 
and to the productive character ofthe rite - or without a formula (see also 21,18: 
102, 3 ff. ). Then he initiates the staira with a prayer for vital breath addressed to 
some important gods who are said to be represented by the säman, the chanters etc. 
But BhS. 13, 17, 2, ÄpS. 12, 17, 7 and HS. 8, 4 speak of the handing over of a 
darbhamu~!i, the first text prescribing a mantra in which the soma is said to be puri
fied and the last two texts adding a mention of two blades of grass in connexion 
with the subsequent beginning of the stolras other than the pavamänas (ÄpS. 12, 17, 
9; HS. ibidem; VaikhS. 15, 19 likewise). The second practice is obviously - in accor
dance with other ritual customs - a shorter and more simple form of the rite . MS. 
2, 3, 6, 4; 6 speaks of a darbhamu~!i. 

The authorities ofthe White Yajurveda adopted a somewhat different procedure. 
According to KS. 9, 6, 32 ff. (also SB. 4, 2, 5, 3) the adhvaryu, departing first , takes 
two blades ofgrass from (those spread on) the vedi (veditrTJe ). One of these he throws 
into the eätväla (the pit near the mahävedi) with VS. 7, 26, in which the eätväla is 

said to be the way by which the gods ascended (viz . to the heavenly world, SB. 
5, adding: "he thus makes the patron look along the road to heaven" ). (Compare 
LS. 2, 1,6; DS. 4, 1,7; a t LS. 2, 2, 3; DS. 4, I , 15 the word used is trTJa, not barhis). 
He then throws the other blade of grass silently in front of the chanters (KS. 35). 
" For the chanters represent the stomas (forms ofchanting the sta/ras), a nd Prajäpati 
(who is the sacrifice); thus th is god who takes hold of, and enters into, this All, does 
not take hold of the adhvaryu" (SB. 6). By th is act the adhvaryu 50 to say maintains 
his independance and unimpaired condition. Thereupon he makes the stotra begin 

95. For many particulars sec Gonda, The dual dei ties in the religion of the Veda, Amsterdam Acad. 
1974, p. 66 fT. 

96. See, e.g., Kullüka, on Manu 3, 208, quoting Dcvala (on whom see Kane, Hist. of Dharmasästra, 
I, p. 120 f. ) . As to the numbers see a lso Gonda, Vedic ritual, p. 29 f.; gene rally speaking, even 
numbers are auspicious, uncven inauspicious. 
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saying "Soma becomes pure" (SB. 7) ~ during the first stotra called pavamäna the 

soma becomes c1 a rified (pavate ) ~ and gives a pair of grass-blades (t!l'Je ) to the prastotar 
(KS. 36)97. No mention is made ofthe provenance of these blades, the use ofwhich 

is in the commentary said to have been adopted from the o ther bra nch of the Yajur

veda. This may account for the fact that the adhvaryu may a lternatively either omil 

the presentation of the two blad es or hand over a handful of kusa grass (kusamu!f(i , 

KS. 9, 6, 38; 9,7, I). 
Some other customs are mentioned in the sämavedic srautasütras. LS . I , 11 , 17 

and DS. 3, 3, 26 enjoin thase who take pa rt in the procession lO caSl away some 

blad es of grass separately southwards with the mantra PB. 1, 3, 3 in which Varur;Ja 

is requested " ta blow away the weapon (s) ofthemalignanlanes ... This is no doubt 

a protective measure adopted to keep off the demons and evil spirits tha t might 

approach from the south9B : in a commentary mention is made of touching water 

for the same purpose. Wh en the prastotar has received the prastara, the provenance 

of which is obviously assumed to be known ta the read er, he gives it ta the udgä/ar, 

who should stroke his right shank with it (LS. I , 12, 2; DS. 3, 4, 17) . 1 t may be 
remembered99 that fram the right side the semen is discha rged and lh at hence it 

is on the right thigh of the udgätar that fire must be churned (PB. 8, 7, 10 and 12, 

10, 12) a nd also that in a rite (K aus. 12, 12) by means of which one desires to be

stow brilliant vita l power, (energy and prestige , varws) upon a gi rl with AV. 5, 3, 

which implores protec tion and blessings, a ne should gaze at her right thigh over 

which the text is pronaunced . M y first impression is therefore that in LS. I , 12, 

2 etc. the udgätar perfarms a protective action by means of the potency of the grass, 

lest his own ritual proficiency should be impaired. Notice tha t after having initiated 

the stoma he has to mutter the mantra " food I sha ll ma ke, food there will be, food 

I will create" (PB. I , 3,6). After having cha nted the sto/ra he pronounces th e man

tra PB. I, 3, 7 " I have made food ... ". Thereupon " he should bring the patrOll 

inta immediate contact with the prastara" (camm .) and cause him to mutter over 

it PB. I, 3, 8 "a fa Icon art thou (i. e. the bahi!fPavamäna , comm .); I take hold of thee, 

bring me safely across. Joined with lndra may we win. May we enjoy progeny and 

the refreshing Iifesap (i!f )". As to this mantra see e.g. SS. 6, 8, lO; SB. 12, 3, 4, 3; 

ÄpS. 12, 17 , 15 etc. Hawever, PB. 6, 7, 21 ff. explains the handling of the prastara 

by the udgätar otherwise: he should whilst chanting put it on the ground to prevent 
the oblation from being spilt ; since, hawever , he then keeps the pa tron (who is iden

tical with the prastara ) back from the world ofheaven , he should rather cha nt whilst 

touching it with his knee sa that na sacrifi cial substance is spilt a nd the patron is 

not kept back from the heavenly world. If I am not mista ken, the pras/ara is, in ac

corda nce with a typically brä hmar;Ja way of arguing, assumed to be at the same 

time on the ground ~ see SB. 12, 8, 3, 5 " knee-high is this (terrestri a l) world"; 9, 

I , I, II ~ and not on the ground Joo . ~ When the rite has been brought to a conclu-

97 . Sec eh . 11 , esp. p. 2 1. 
98. Fo r olher plaees attesling 10 the proteelion of lhe sae rifi ec against demons who li ve in lhe soulh 

sec J. Go nda, The signifieance of thc right side in Vcdic ritual , Rcligioll , 2 ( 1972), p. 12. 
99. Gonda, Ibidem, p . 9. 

100. Othcrwise W . Caland, Pai'icavilJ'lsa-Brähmal.la, Calcu tt a 193 1, p. 11 9. 
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sion, the udgä/ar throws the pras/ara into the cä/väla af ter having cut ofT on both sides 
a blade of grass, pronouncing the wish that they (those concerned ) may mount the 
heavens, if they have chanted weil , or conquer this world , if they have not, tha t 
is, if they have gone not fa r enough or too far in chanting. As is weil known the 
redundant and the defective or defi cient contrast not only with wha t is complete 
(SB. 10, I, 3, 8) but also with wha t is right or done in the right way (e.g. TS. 7, 
1, 10,3 )101; see LS. 2, 1, 6; DS . 4, 1, 7. 

The conclusion seems therefore to be tha t during the performa nce of these rites 
the grass is in more tha n one form used for more than one purpose. As to the pras/ara 

or darbhamu~!i (comm . on PB. 6, 7, 16, a lso MS. 2, 3, 6, 4 and , with the exception 
of BS . 7, 7, in the tex ts of the T aittirïyas BhS. 13, 16, 17 etc. ) which is borne by 
the adhvaryu when the offi ciants are on their way, the explana tion given in PB. 6, 
7, 17 (thereby the patron is borne to the world of heaven) is in a ll probability 
seconda ry a nd in any case a product ofritu alisti c interpreta tion. But the iden tifica
tion of the sacrifice with a horse that running away came to a standstill by means 
of a bunch of grass (§ 18) 102 may furni sh a clue. The procession has to move forward 
in a bending or slooping posture (BS. 7, 7: 212, 8 fT.; BhS. 13, 16, 15; ÄpS. 12, 17 , 
3 f. ; HS. 8, 4; VaikhS. 15, 19) (l ike hunters) proceeding stealthily, licking (their 
mouths), (cf. a lso JB. 1,278: agita ted ), bending their heads, for the sacrifi ce is a 
deer (which they wish to sta ik; ÄpS. 12, 17,3 f.; PB. 6, 7, 10). So th is ritual proce
dure may judging from the a bove texts be rega rded as a n imita tion of the conduct 
of a hunting-party. H owever, in TS . 6, 3, I, I f. those who creep to the bahi~pava

mäna are said to have sufTered a loss; when the bahi~pavamäna has been chanted , they 
have regained the sacrifice (yaji'iam eväpaji/vä) and now keep performing it. So th is 
text clearl y refers to the tempora ry loss of the sacrifice. 

Now, there are in the brähma I;las several stories in which the sacrifice is said to 
have left the gods a nd run awayl°3, once in the form of a black an telope (SB. I , 
1, 4, I f. ) , a second time in the form of a fa lcon (PB. 14, 3, 10); on tha t occasion 
the gods la id hold on it by means of sämans. Once again it was los t a nd found by 
means ofliba tions (AiB. 1,2, I fT.), and so on. Even in the present time the sacrifi ce 
threa tens to go away. At the end of a discussion of the duties of the pa tron in the 
sacrifices offull and new moon it reads (T S. 1, 7,6, 7): " The sacrifice goes away 
and does not turn back; (but) to him who sacrifices whilst knowing the recovery 
of the sacrifice (yaji'iasya punarälambha ) it turns back. He recovers it by means of the 
mantra TS. 1, 6, 6,3 q". T ha t is why the sacrificer should in order to ta ke hold 

again of the sacrifice pronounce th is mantra: " The sacrifice has come in to being; 
it has come into existence; it has been born ; it has waxed grea t ... " (see BhS. 4, 
22, 9; ÄpS . 4, 16, 12; M S. I, 4, 3, 18; cf. a lso SS. 4, 12, 10, a nd BS. 24, 36: 222, 

II (animal sacrifice)) . 

lOl. See Gond a, The redundant and the defi cient (n. 14 a bove). 
102. PB. 6, 7, 19 recalls the well-known fact tha t animals turn towa rds grass (Ifrya) that is being waved 

before them. Prajä pa ti , it is observed, was the first to present food - now, significantly enough, 
called praslara - to them in this way when they were hungry. 

103. I refer to S. Lévi, La doc trine du sacrifi ce dans les brähma ':las , Pa ris 1898, p. 141 f. ; G.U. Thitc, 
Sacrifice in the brähma ':l a-texts, Poona 1975, p. 17 f. 
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One might combine th is information with the tradition handed down in JB. 1, 

82: the participants in the procession steal away to undertake the bahi~pavamäna rite 
after having done a horrible deed, viz. pressed and killed king Soma. They go, so 
to say, to the wilderness (a ra'lYa,JB. 1,83), where they run the risk ofbeing killed . 
They have therefore to pronounce a prayer for protec tion which is for the greater 

part identical with PB. I, 3, 2 (see also 6, 7,2). Now, PB. 6, 7, 18 (see above) is 
not alone in relating the story of the sacrifice running away and assuming the form 
of a horse. SB. 3, 4, I , 17 informs us that at one time the sacrifice escaped from 
the gods, became a horse (afva ) and turned away from them lO4 • According to JB. 
I, 83 the sacrifice is the horse (väjin) of the gods. The one who mounts a horse of 

the gods that is not appeased and not accommodated to circumstances will perish. 
The adhvaryu who bearing the pras/ara participates in the procession pronounces the 

formula "thus I wipe the horse of the gods" over the ani mal (in order to please 
and appease it; cf. PB. 6, 7, 18 yajfia.rya Säntyai). When the horse is appeased he 
mounts it and he will not fall into misfortune. The conclusion seems to be that in 

this version of the episode the bunch of grass is a means of protecting oneself from 
something unappeased that has taken the form of an animal (horse). That bunch 
is suited to this purpose because enticing, pleasing and appeasing a horse or other 

animal by a bunch of grass is an everyday occurrence. With a barhis one should 
go to meet a horse or cow that one receives as a dakrilJä , for it is their priyarrz dhäma 
(TB. 2, 3, 2, 5), that is "a beloved manifestation of theirs, their beloved presence, 

an object which is by preference characterized by the presence of thei r power" lIJ:;. 

We would probably prefer to say that there exists some relationship or affinity 
between the grass and the animals. 

It will therefore become clear also why it is stated inJB. 1,83 that with the bahi~
pavamäna they praise the sacrifice which they had (re)gained af ter the example of 
those who had praised it when it had left its creator Prajäpati . And also, why at 
the end of the bahi~pavamänas/o/ra the patron of the sacrifice has to follow the chant 

of the slo/ra with the yajfia.rya punarälambha (see above; now as TS. 3, 2, 7, 2 m; see 
BhS . 13, 17, 11 106; ÄpS. 12, 17, 18)107 . 

I cannot, however, suppress the following words found in the above-mentioned 

passage of the JB., viz. I, 86: "They (sic) glide with bended body holding the pra

s/ara (singular: pras/ararrz haran/a~ sarpan/i). The pras/ara is the patron of the sacrifice, 
the barhis the (other) creatures (prajä~, subjects, people in general ) . In that they 
hold the pras/ara high above the barhis they raise the patron above the other crea

tures (his subjects). (Cf. TS. 2,6,5,3). For this reason the patron is ofmuch higher 

104. lt may be nOliced Ihal Ihe gods look hold of ils lail (vä/a ), lore it out and threw it down in a 
lump, where it grew up 10 become the asvavä/a grass; therefore the praslara is (on the occasion undcr 
discussion ) to be made of Ihis grass. In anolher story (TS. 6, 2, 4, 2) the sacrifice wenl away 
from the gods in the form of Vi~':lu. The gods sought it (him) grasping (each olher's ) hands. On 
th is occasion Indra smole a boar af ter plucking oul a bunch of darbha grass and piercing seven 
hills. Sec also Lévi, La doctrine du sacrifice, 1. eit. 

105. Sec]. Gonda, The meaning ofthe Sanskrit term dhäman, Amsterdam Academy 1967. 
106. Kashikar, Sütras of Bharadväja, I I, p. 382 translated; "The sacrifice has prospered . . . ":? 
107. See also Caland and H enry, L'agni~!oma, p. 180 (and p. 233 f. ). 
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rank then the other creatures (his subjects)". As was of ten the case, there obviously 
was no objection to attributing this second function and significance to the prastara 
in the same sec ti on that informs us of a use and a 'symbolical value' th at are no 

doubt more original. 

As al ready observed by Oldenberg l08, many sacrificial utensils - the prastara, the 

paridhis etc. - were bumt after the ceremony was over. Every contact lO9 may have 
either good or ill effects. Objects that have been made holy or sacred by contact 

with dei ties or with the sacredness of the ritual procedures were often thought to 
be dangerous (taboo) to those who did no longer require them for sacrificial purpos
es. They had therefore to be destroyed or rendered harmiess (cf. e.g. SS. 4, 5, 10) 11 0. 

Among these objects is the barhis. According to KS. 3, 8, 7 the adhvaryu throws it, 
after the conciuding oblation, into the fire with VS. 2, 22 a "the barhis must anoint 
itself (be prepared, combine) with sacrificial food (havis) (and ) ghee (ciarified but
ter)". However, SB. I , 9, 2, 29, eXplaining this act, does not refer to the " danger

ous" character of the barhis: " He then offers the barhis as an oblation (juhoti ); the 

barhis is (represents ) this world and is (consists of) plants; hence he thereby bestows 
plants on this world which are firmly established in th is world". (Cf. also SB. 2, 

6, 1,47; KS . 5,9,29). BS. 1,2 1: 33,4, enjoining the adhvaryu to pluck (the blades 

of grass) out of the layers of the barhis)11I and to anoint them within the dhruvä (a 

particular offering spoon, cf. BhS. 3, 5, 14), prescribes also the pädas band c of the 
above mantra: " . . . must anoint it self (combine) with the Adityas, Vasus, Maruts, 

Indra, Visve Devä~ ". These words may be taken to express the conviction that the 

barhis should remain in the sphere of the divine beings with whom it has come into 
contact. Thereupon the adhvaryu throws it into the fire ofthe ähavan"iya (the oblatory 
hearth ) with the words (päda d ) " the oblation offered with svähä must go to the 

heavenly atmosphere", or rather "it must go to the h. ·a., svähä". This mantra, 
quoted from TB. 3, 7, 5, 10 is in BhS. 4, 18, land ApS. 4, 12, 3 used when the 
prastara, not the barhis, is being smeared. The significance of this act is also brought 

out by VS. 18,63 (SB. 9, 5, 1,48) "with prastara, paridhi, sruc (a spoon), vedi and 

barhis, with the r:c lead th is sacrifice of ours unto heaven, to go to the gods (and 
to remain there, loca tive )" . According to BS. 8, 21: 262, 14 the mantra which is 

to accompany the conciuding oblation (udayan"iye-î!i ) is TS. 3, 5, 5, 3 f. "all the fire

sticks that are thine, 0 Agni, on the earth, on the barhis, in the sun, let these ap
proach (thine) oblation of ghee, a protection to the sacrifieer who wishes to come 
into contact with the gods"112. 

The des truc ti on of the barhis at the end of a sacrifice is called barhirhoma 113: Vai t. 

108. H. Oldenberg, Die Religion des Veda, 'Stuttgart und Berlin 1923, p. 345, n. 4; sec also Hille
brandt , Ncu- and Vollmondsopfer, p. 145; 148, 169; J . Schwab, Das altindischc Thieropfer, Erlan
gen 1886, p. 121 ; 155 ff. 

109. Gonda, Vedic ritual , ch. IV. 
110. When thc animal is offered in sacrifice, the officiant casts thc barhis, having a nointcd it on the thick 

part, away with thc words " thou art the share of the rak~ases" ; "verily he appeases the rak~ases 
with the blood (ofthe victim)" (TS. 6, 3, 9, 2). 

lil. ÄpS. 4, 12, 7 uses the term prastara . 

112. Sec also Caland and Henry, L'agni~!oma , p. 406. 
113. Sec Hillebrandt , Altind. Neu- und Vollmondsopfer, p. 169 r. 
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30, 21 "after the barhirhoma l14 the concluding bath"; similarly KS. 19, 5, 11. As to 

this ritual act see also BhS. 3, 12, I f. and BhPar. 9 "the adhvaryu should offer a 

first (sami~{ayajus) oblation and throw the barhis on the lire; alternatively , he should 

offer the oblation af ter having thrown the barhis on it". 
However, at the end of the agniholra ritual, which is to be performed daily, the 

barhis should not be thrown into the fire: " Verily , this sacrifice is not concluded. 

Ifhe should throw (the barhis into the lire), he would interrupt the sacrilice. There

fore , one should not throw (it into the lire) for the continuity (saT[llatyai ) of the sacri

lice". This instruction (TB. 2, 1, 4, 9) is followed in BhS. 6, 13 , 12, but ÄpS. 6, 
14, 4 mentions it as an alternative instead ofthe act described in 6,14,2 " he (takes) 

a blade of grass (from the barhis ), anoints it in the pot containing the agniholra milk 

(and ) throws it into the lire", a direction borrowed from KS. 6, 8: 58, 8, together 

with the mantra in which Agni is requested to give the speaker cum suis invigorating 

food. In MS. 1,8, 7: 126,8 ff."5 those concerned are dissuaded from concluding 

the agniholra by throwing that blade of grass into the lire, because this rite (being 

a lifelong obligation) can only be concluded when one meets such calamities as a 

premature death, loss of one's property and so on. HS. 3, 7, 10 rega rds this rite 

as optional. 
So a barhis may be used again. The barhis which is used at the präyarjïya (the intro

ductory rite of the first day of a soma ceremony, corresponding to the prayäja of the 

sacrifice of full and new moon) is also employed at the udayanïya (the concluding 

rite ), because the latter is in many respects a duplicate of the former (see e.g. BS. 

8,21: 262, 7; ÄpS. 13, 23, I ff.; KB. 7,5 (7, 7, I ff. ); 7, 7, (7,8, 10 ff. )) 11 6. The 

authorities of the White Yajurveda, however, make (without a motivation ) men

tion of both possibilities: the barhis may be kept or thrown into the fire (KS. 7, 5, 

16; 19; SB. 3, 2, 3, 21 f. ). From TS. 6, I, 5, 5, sta ting that the fact that on the second 

occasion the scrapings of the rice-pap used a t the präyal'Jïya should serve again marks 

the continuity of the sacrificial ritual , the motive for the double use of the barhis 

may be inferred also. 

A passing reference may be made to SB. 3, 6, 3, 10 stating (without a n explana

tion ) that together with other objects the barhis th at was used before a t the guest

offering of a soma ceremony is taken up and conveyed to the north of the ähavanïya 
where it is sprinkled and spread in a single layer. That means that it is used again 11 7. 

Af ter the barhis has, at the end of the full and new moon sacrifices, been thrown 

into the fire the author of MS. I , 3, 5, 26 has the vedi covered with (blades of grass ) 

taken from the sea t of the holar and recite the stanza KS . 31, 14: 16, 14 "st rew the 

barhis, surround the vedi; do not harm the relative (read jämim , viz. the barhis that 

has been thrown into the fire ) that is Iying along; strew (it ) with green golden (KS. , 

well-Ieaved MS. ) blades of darbha, for these must be (KS.) the golden ornaments 

114. Incorrectly Monier-Williams, s.v . "an oblation (prcpared ) for the sac rificial grass" . 
115. See Caland, Sraut. Ápast. I, p. 193. 
116. I refer to Caland a nd H enry, L'agni~loma , p. 405 f. 
117. See also ÁpS. 11 , 17 , I ; 11, 18, 11; 11 , 19,2 (BhS. 12, 18, 15) and for thc olher relevant lexts 

R.N. Dandekar, Srautakosa, 11 , English section, AgniHoma, I, Poona 1973, p. 3 12 ff 
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( ni~kä~) ofthe patron". It would appear that th is act is to suggest that the sacrifieer, 
who is intended to be bom in the heavenly world (SB. 7, 3, I, 12; cf. 11, 2, 2, 5; 
13,2,2, 16), is, following the oblations, about to go heavenward. In the preceding 
mantra with which the barhis is thrown into the fire the ornament is said to have 
been spread in heaven. Compare also mantras su eh as TS. I , 6, 6, I a; ÄpS. 4, 14, 
II "we have come to heaven ... " and TB. 3, 7, 6, 5 h addressed to the barhis: " place 
me, the sacrifieer, in the heavenly world . . . " This passage reminds us to a certain 
extent of a similar custom in Roman antiquity, described by several poets: an 
improvised altar had to be consecrated by the imposition of green sods. See Servius, 
on Verg. Aen. 12,219: "Romani enim moris fuerat caespitem arae superimponere 
et ita sacrificare" " 8. Says Virgil, Aen. 3, 302 ff.: "In a wood near her city ... Andro
mache was calling up Hector's spirit at his empty barrow which she had, together 
with a pair of altars, consecrated by means of green turf (viridi caespite )" ; Ovidius, 
Met. 15, 573 ff. spe aks of altars full of grass (herbosas) , made of green turf, and at 
Tristia 5, 5, 9 of a green altar to be made of a grass-sod (gramineo caespite). Horace 
was weil aware of the fact that a living (vivus) sod was required (Od. I , 19, 13) 
and he added a reference to verbenae ("herbage" , also 4, 11, 6 f. ) which in this con
nexion are also mentioned by other poets . 

When at the time of the after-offerings the cord used for fastening the fuel to
gether is thrown on the ähavanïya fire, the sacrifieer should, according to BhS. 4, 
17, 3 and ÄpS. 4, 11, 6, recite the mantra TB. 3, 7, 6, 18 dd " Iet the vedi , the barhis, 

the cooked oblation . .. and the favourable disposition (of all these obj ects) bow to 
me ... ". This is a captatio benevolentiae; these objects should resign themselves to the 
inevitable and remain weil disposed towards the sacrifieer. 

118. For more particulars see Wagenvoort , R oman dynamism, p. 28. 
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E. RITUALISTIC THEORY, EFFECTS, EXPLANATIONS, 
SPECIAL CASES, IDENTIFICATIONS 

Sometimes the way in which the barhis grass is handled depends on the character 
of the rite or of the deity worshipped. In a section that describes the ofrerings made 
in the houses of the dignitaries of a king who is being consecrated ' it is stated that 
for the sacrifice for Mitra and Brhaspati which takes pI ace on the next day only 
half of the vedi is made, the other half is "self-made", i.e. natural , and that those 
concerned cut half of the barhis grass, whereas the other half is self-cut or self-torn 
(svaya7[ldinam, KS. 15, 5: 212, 11 ; see also ÄpS. 18, 11, 10, stating that the latter 
half is tied ). One should know that what is self-made or self-produced belongs to 
Mitra (cf. SB. 5, 3, 2, 5 fr. ), what is made or prepared by man to another god (in 

casu Brhaspati ), "for Mitra injures no one nor does any one injure Mitra" (SB. § 
7). Compare also TS. 1,8,9,3; TB. 1, 7,3, 8; BS. 12,6. 

In a special sacrifice performed for a malevolent purpose, viz. injuring an enemy2 
by producing a rival or enemy in his own abode or sphere one should on the ground 
of that person (ÄpS. 19, 9, 9 f. ) select a vedi and dig it up half, and half not, spread 
the barhis half, and half not, pile on half the kindling-wood and half not, and ofrer 
an obla tion to Soma and Rudra - the former must no doubt be propitiated because 
a brahman is to be injured , the la tter must be persuaded to actualize the injury (see 
TS. 2, 2, 10, 5; KS. 11 , 5: 150, II prescribing a barhis consisting half of reeds (fara )3, 

half of darbha; MS. 2, 1, 6: 7, 17 a barhis half of reeds, half not; BS. 13, 18: 130, 
4; MS. 5, 1,6, 15 fr.) . 

O ccasionally, specific power is explicitly assigned to the barhis which then is 
regarded as its bearer or possessor from wh om it emanates. In a chapter on rites 
of atonement (präyafcitta ), the author of ÄpS. 9, 17, 1 quotes the stanza KS. 35, 
3: 53, 3 (TB. 2, 5, 5, I) " this sacrifice must prosper through (with ) ca ttIe a nd horses; 
this vedi (must bel weil provided with ofrspring and energetic men; this barhis must 
surpass the other barhï7[lsi; all the gods must favour this sacrifi ce". 

The barhis is expected to be able to place the patron in heaven. According to 
ÄpS. 4, 5, 5, the mantra TB. 3, 7, 6,5 h " do thou (, 0 barhis,) place me, the sacri
fieer, in the heavenly world, a t the summit of the firmament, the highest sky" is 
pronounced over the barhis when it is put down, along with the fuel, north of the 
ähavanïya (cf. ÄpS. 2, 3,17). - In SB. 12,8, 1,2 dealing with the sauträmaTJi and 
quoting VS. 19, 32 the adhvaryu is stated to cause to patron to prosper by means 
of the barhis and the sacrifice, placing him with the dei ties in heaven through the 
surä. Ofall the requisites the barhis alone is mentioned in this connexion. - In stating 
the paradigma tic character ofthe sacrifices offull and new moon the author of AiB. 
I, I, 12 refers , with regard to other sacrifices, to "the same oblation, the same bar

his" . 

I. I refer toJ .C. Heesterma n, The ancient lndian royal consecration , Thesis Utrecht , 's-Gravenhage 
1957, p. 491f., and p. 59. 

2. I refer to W. Caland, Altindische Zauberei (Wunschopfer), Amsterdam Acad. 1908, p. 30 f.; 
Gonda, Dual deities, p. 361 f. 

3. Sara is not infreq uently used in rites for malevolent purposes (Kaus. 36, 14; 47, I). 
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Another function of the barhis is mentioned in SB. I, 2, 5, 26: it appeases (fam- ) 
the vedi, tha t means, it makes the vedi ha rmIess and inoffensive, neutralizes the evil 

influences tha t may ema na te from it, re-establishes a ha rmonious condition4 • Tha t 

is why one is dissuad ed from touching the vedi (a nd the obla tions) or removing 

something (tr,!a etc., comm .) tha t has fa llen on it from i ts surface before the barhis 

has been spread on it. Then one will be weil off (freyän); in the other case one will 

be badl y off (päpïyän). Before tha t moment the vedi is afän ta, comm .; the barhis ap

peases it (SBK. 2, 2, 3, 23 ). The reason why this advice should be followed is tha t 

the vedi, being a sacrifi cial ground , is sacred and powerful and sho uld not be 
touched withou t precau tions. T he barhis covers it as a short ofinsula tor taking away 

the d anger oftouching. For a simila r use ofthe g rass see T S. 2,6,5, 6 " the sac rifieer 

is rent (disord ered) in tha t they smooth the prastara (with which he is identical, § 
5); he throws barhis grass (probably one sta lk of it, cf. SB. 1, 8,3, 19) a long after 

it for appeasement (fänryai )". In SB., l. c., this act performed by the adhvaryu pre

ven ts him from throwing himself into the fi re after the prastara . 
The patron of a sacrifice for full or new moon should touch the remaining portion 

of the cake offered to Agni which the adhvaryu had placed on the barhis (BhS. 3, 

3, I ) with a long prayer (4, 16, 2; ApS. 4, 10,9; TB. 3, 7,5, 7- 10, p, q ): " Let (my 

possessions) while I am giving not be diminished ; let the rite which I am performing 

no t fai l . . . , do thou cause the waters to swell, d o thou (the sun ) quicken the plants, 

protee t the two-foo ted ones, help the four-footed ones, procure (us) ra in ... " 

W hen at a given moment the bu tter which remains in the dhruvä spoon has been 

poured into the juhü, the officiant ties a piece of gold with a blade of the barhis (viz. 

of the vedi, darbha, comm .), lays it (in thejuhü ) and offers (the butter), because he 

wishes to offer with "whoIe" (i.e. pure) milk , "for milk a nd gold a re of the same 

origin" (cf. SB. 2, I , l , S; 2, 3, I , 15). No motive is given for the use ofthe grass, 

its purity being self- evident (SB. 3, 2, 4, 8, soma sacrifice) . T he piece of gold is put 

down with VS. 4, 17, in which it is d eclared to be Agni 's vareas, i.e. luminous energy 

(§ 9), and the grass (now called tr,!a ) is loosened and thrown on the barhis (§ 14). 
In a section tha t d eals with the fina l ba th of a soma ceremony, T S. 6, 6, 3, 2 it 

is sta ted tha t one makes offering over the barhis in order to give a firm founda tion 

to the obla tions (ähufïnäT(l prati~!hiryai) ; "veril y a lso", it is added , he pours his offer

ing into what has fire" (agnivary eva juhoti). As has been observed elsewhere the 

da rbha shoot has fi re in it. Compa re K S. 29, 3: 171 , 5; ApS. 8, 7, 29. 

A t a given momen t the adhvaryu who is performing the pravargya ritual has to 

smear six wood splinters with the curds tha t remain in the "supporting vessels" and 

offer them' (see, e.g., K S. 26, 6, 12 ff.; SB. 14, 2, 2, 32 ff.) . H owever, this offering 
is not made with the fourth chip which is concealed inside the barhis on the south 

side of the vedi called ätithyabarhis " the barhis proper fo r (receiving) guests" (comm.). 

With the words " hail to the Fa thers who are seated on the barhis and drinking the 

gharma" (VS. 38, 15); while doing this the adhvaryu looks towards the north (and 

accordingly, not a t the chip ). SB., § 35 provides a mythological expla na tion: when 

4. Cf. , in general, D.J . Hoens, Sänti , Thesis U trecht 195 1; Gonda, Ved ic ritual, p. 286 /f. 
5. See J.A. B. van Buitenen, T he pravargya, Poona 1968, p. 11 6 f. 
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the sacrifice had its head cut off, its life-sap flowed away and went to the Fathers. 

It is them the adhvaryu thus pleases. And he does not look at it because the Fathers 

have passed away on ce for a1l6. 

I now proceed to discuss the 'identifieations' to which (the ) barhis has given rise. 
From KS. 25, 5: 107, 20 it appears that the one who strews the barhis creates a firm 

foundation on the earth for his offspring, beeause the vedi "is" the earth, the barhis 

offspring. 

Not infrequently, the homologation is based on a characteristic which the barhis 

and the other object ete. have in common. When the officiant has cut off the barhis 

he touches the stubble and asks the divine barhis to rise with a hundred shoots. Since 

barhis is homologous to offspring, he mutters this formula in order to bring about 

the procreation of offspring (TB. 3, 2, 2, 6 ). We moderns might however suppose 

the fact that the grass after having been cut is capable of growing again rapidly 

out of the stubble to have contributed much to the popularity of th is ' identifica

tion'. 

The way in whieh the barhis is dealt with, placed etc. is far from meaningless and 

produces results, affecting the sacrifieer or his interests, determining the form or 

function of physical phenomena and so on. One way of aeting may have a double 

result, one in the individual sphere and one of a general character. The barlzis is 

tied lest the offspring (of the sacrificer) should be seattered away (TB. 3, 2, 2, 7), 
and that is also why the limbs of the creatures are held logether with tendons. It 
is placed not directlyon the ground lest the embryos (of the patron's children ) 

should be bom abortively (Iit. should fall down, TB. 3, 2, 2, 9 ). 1 t is placed above 

as it were, in order to obtain the heavenly world which is above (for the patron, 

ibidem ). 
In explaining the ritual significance of actions, measures or instructions, whether 

or not they are in themselves of practical importance, the ritualists do not hesitate 

to face the consequences of an 'identifieation ' . When the barhis that has been gath

ered is tied with a cord the formula TS. I, 1, 2 m " (thou art ) the cord of Indräl)ï" 

is pronounced. "Being tied Indräl)ï prospered" (TB. 3, 2, 2, 7). That is why the 

barhis is tied for prosperity and since the barhis is offspring, it is to prevent (the pa

tron's) offspring from being scattered away. - If the barhis should be put down in 

the wrong way, that is from east towards west, the patron would fail in the proerea

ti on of offspring (TB. 3, 2, 10, 3). 

Beeause of the same "identity" one sets one's offspring free from death by omit

ting the worship of the barhis in making the fore-offerings in a ceremony in honour 

ofthe Fathers (MS. I, 10, 18: 158,4; see also 4, 8, 5: 112, 15). 

Arguments such as the following are based on two homologations. Sprinkling the 

vedi one mutters the formula TS. I, I, II b ( = VS. 2, I ) "thou art the vedi. I sprinkle 

thee for the barhis". The barlzis represents the (patron's) offspring and the vedi the 

earth. Thus he firmly establishes the (patron's) offspring on the earth" (TB. 3, 3, 

6, 2 f. ). 
Occasionally, the bearing of an identifieation in a passage needs clarifieation by 

6. For the importance ofvisual contact sec Gonda, Vedic ritual, p. 75 f. 
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means ofa complicated argument. "Sprinkling the barhis he takes it: (thus) he pi a
ces semen in the bulls" (KS. 36,4: 71,17; se.e also MS. I, 10,9: 149, 13 ). This process 
is eXplained as follows: "the barhis is offspring (pra)ä~), the scum of curdled milk 
semen (väjinam see also SB. 2, 4,4,21 ); (thus) he pi aces semen in the offspring; he 
worships while being seated and raising his knees; cattIe - said to be väjina~ " bearers 
of the (re)creative power väja" - has raised knees; (consequently) he pi aces semen 
in cattIe" . 

Those who perform the vaisvadeva should tie together three bunches of sacrificial 
grass (barhis) with one band (KS. 5, 1,25), " for", SB. 2, 5, I, 18 observes, "such 
is the (characteristic) form of procreation, because father and mother are a pro
ductive (pair), and wh at is bom forms a third (element); hence that which is th ree
fold is again (made) one". By giving it the form ofthis material triunity one achiev
es an important purpose: such a barhis suggests the idea of productivity or conti
nuity7. This is in harmony with the character of the vaisvadeva sacrifice, (the first 
of the seasonal sacrifices) which is performed at the beginning of spring (cf. SB. 2, 
5, I , 7 "he who is desirous of offspring worships with this oblation" and the referen 
ces to a productive union in § § 9 and 11 ). See also KS. 5, 11, 3; MS. 5, I, 3, 23. 
Another homologation of the triple (trivrt ) barhis to "father, mother and son" but 
with a different clearly stated effect is mentioned in TB. 1,6, 3, I: "There are three 
worlds: he (the sacrificer) has a firm founda tion in these worlds; it is, on the other 
hand, bound together in one (bunch); this world (the earth ) is one: that is why 
he has a firm foundation in this world". 

The identification (equation) is sometimes based on resemblance or on a certain 
similarity in outward appearance. 

Because of the 'identity' of the barhis with hair a place such as TS. 6, 2, 11, 3 
becomes intelligible. In this section the sounding-holes ( uparavä~ ) 8 used at a soma 

ceremony are homologized to the vital organs (prä7Jä~ ) . The different stages oftheir 
preparation, which are minutely described, produce corresponding effects with re
gard to the prä7Jä~, e.g. " he connects them (below) by means of a perforation; there
fore the prä7Jä~ are united within (in this way) . .. ; he spreads over the barhis; there
fore (the openings of) the prä7Jä~ are hairy within". By spreading barhïn:zsi ( darbhai~ , 

Mahïdhara on VS. 5, 25 which is quoted) one pi aces (bestows) the hair which there 
is at (the openings of) the vitalorgans (SB. 3, 5, 4, 20, in a section on the sounding
holes ). In another discussion of the preparation of the sounding-holes it reads (SB. 

3, 5, 4, 20 f. quoting VS. 5, 25 ): "Thereupon he spreads barhis grasses (barhïn:zsi ); 
he thereby places (bestows) the hair which there is at (the openings of) the organs 
ofvitality or sensation (prä7Jä~ ) ; that is why there is that hair at (the openings of) 
these organs . . . He spreads it with "I spread you, Vi~~u's own". He covers the 
bodies on the top, for the barhïn:zsi are indeed the hair of his ( Vi~~u's ) head". See 
also SB. 3, 5, 4, 21. For the barhis and hair on the body see also TÄ. 10,64, I. "Inas
much as he spreads a cover of barhis, therefore creatures here are bom with hair 

7. I refer to my Triads in the Veda, p. 14; 42; for the third representing or bringing about continuity 
see, e.g. , also TS. 5, 6, 8, 5. 

8. See Caland and Henry, L'agnigoma, p. 100 fT. 
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(on their bodies)" (SB. 11,4, I, 14): the usu al explanation ofmundane or physical 

phenomena as results of ritual performances. Likewise, GB. I, 3, 9 "because he first 

spreads the barhis in front of the vedi therefore these creatures are bom with hair 
(lomasa~) first on the head". 

In VS. 19,90; MS. 3, 11,9: 154,7; KS. 38, 3: 104,4; TB. 2,6,4,5 k Sarasvatï 
is said to have produced by means of jujube fruits the hairs in the nose of Indra 
like barhis, a translation (Dumont) which is to be preferred to "nose hairs" (Grif

fith). In the same context (VS. st. 91; MS. I. 9; KS. I. 6: TB. ibid. I) the bull 

(which is sacred to Indra) (became) the god's bodily form, "hairs were produced 
on his eyebrows like barley (and ) barhis" . 

In a discussion of the covering of the vedi the prastara is 'identified' with the tuft 

of hair on the head (the top-knot, ürdhvabaddha~ keSasaT[lghätätmaka~ slupa~, SB. I, 
3,3, 7) "and the hairs that there are below that (top-knot, viz . the beard etc. ) that 
is for th is (sacrifice) the other (sacrificial grass, viz .) the barhis; these (hairs) he 

thereby puts on it, and that is why he spreads the barhis". In the following para
graph the vedi - the word is feminine - is said to be a woman; because the gods 

and priests who are experts in the ritual practice sit around her, one covers her nu
dity (anagnäT[l karoti): hence it is in order to avoid nudity (on the part of the vedi ) 

that he spreads the barhis9 . In I, 3, 4, 10 two staiks of grass (trTJe taken from the 
barhis, comm. ) are laid down across the barhis with VS. 2, 5 "ye are Savitar's arms; 
"he now lays down these crosswise as its (the sacrificer's ) eye-brows" ("they are 

indeed placed between the top-knot and the beard etc.", comm. ). 
After stating that Prajäpati created woman in order to provide man with a firm 

basis with a view to procreation the author of BÄU. 6, 4, 3 'identifies' her lap with 

the vedi, her (pubic) hair with the barhis; adding siriyam adha upäsïta which does not 
only mean "one should revere woman be/ow" (Hume and others ) but also "one 

should draw near her be/ow". As Säyal)a righLly observes, the pressing stone (grä
van ) which the creator god "stretched out of (not "for" ) himse/fstands in this con
text for the penis erectus. 

ChU. 5, 18 dealing with the Universal Se/f, that is with the Selfthat has assumed 

the shape of the whole universe, states that the constituent parts of its body "are" 

or correspond with objects and phenomena in the material world: its feet are the 
earth, its chest the vedi, the hairs on its body the barhis etc . The sacrificial ground 
and its characteristic features occupied the mind of these authors to such a degree 
that they were thought to serve as the model for physical processes. 

The one who performs the agniholra should at a given moment wipe olf the fat 
that sticks to his finger on the barhis with the formula "to the (useful ) plants thee, 
give life to the plants ( o~adhïr jinva )" (BS. 3, 6: 75,9; BhS. 6, 12,8; ÄpS. 6, 10, 
11 ). See TB. 2, 1,4, 7 "that he wipes olf (the fat ), that is meant for the plants". 

According to Vait. 7, 14 one has to pronounce the formula "I gratify the plants 
and the trees"; cf. also GB. 1, 3, 12: 79, 9 stating that the person concerned has 

called upon the plants and trees, and see KS. 4, 14, 19 f. (using the term kürea in-

9. On nudity see also P. Thieme, in Kuhn's Zs. 78 ( 1963), p. 170 fr.; V. Pisani, in Münchener Stud . 
z. Sprachw. 25 ( 1969), p. 95. 
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stead of barhis ). For the effec t produced by th is mantra in another contex t see TS . 

3,5,2,4. 

In tha t during the fore-offerings one wo rships the barhis, one ac tua lly worships 

the pla nts; in tha t during the after-offerings one worships the barhis, one worships 

the fru it (MS. I, 10, 9: 149,3; K S. 36, 3: 71 , 3, adding tha t if one worships a barhis 

ofpl ants tha t grow nea r wa ter, one worships tha t which grows under the fruit ). 
T he one who enters on a fas t should ea t wha t grows in the forest, because culti

va ted pla nts, being the essence of the sac rificial cake, a re due to the gods a nd com

plete a bstention from food means consecra tion to the Fa thers; ea ting unculti va ted 

(äralD'a ) plants mea ns eating the essence of the barhis, just as eating something of 

trees means ea ting the essence of the fu el for the ritual fire, and so on (SB. 11 , I , 

7, I f. ). 

The barhis " is", tha t is, is indeed homogeneous to or represents the useful pla nts 

(MS. I, 8, 7: 126, 13 o~adhayo barhi~' O ) , the vedi representing the earth . Since the 

earth is as la rge as the vedi and the barhis represents the plants, the one who spreads 

the barhis pI aces plants on the ea rth so tha t these pla nts a re firml y es ta blished on 

the earth ; " tha t is why one spreads the barhis" (SB. I , 3, 3, 9). - In this connexion 

a ttention m ay be draw n to the double identifica tion in SB. 1, 8, 2, 11 ; 1,9, 2, 29: 

the barhis is this world (loka) and the pla nts; the one who worships (offers up) the 

barhis pI aces pla nts on this world etc. 

Elsewhere the barhis is indeed ' identified ' with th is world . In explana tion of the 

use of the mantra " sit as hotar on the barhis" addressed to Agni the hotar is a t SB. 

1, 4, 1, 24 d ecla red to be Agni a nd the barhis th is world . " H ence he thereby estab

lishes Agni (i.e. the fire) in th is world , as this fire is placed ( hita~ , but this word 

means a lso " benefi cia l, favoura ble") in th is world . This (ma ntra ) is recited with 

reference to th is wo rld ; a nd he for whom they, knowing th is, recite it conq uers th is 

world by means of it" . The co rd with which the barhis tha t has been ga thered is 

tied is addressed : "Thou a rt the girdle of Aditi " and TB. 3, 2, 2, 7 adds in expla na

tion: " Aditi is this (ea rth )". 

From AiB. 2, 6, II and the commenta ry it appears tha t one of the two blades 

of grass with which the victim has been brought near and dedicated (cf. ÄpS. 7, 

12,5 ) is thrown under it (cf. ÄpS. 7, 15,8) in order to make it have its complete 

body (sarvätman ). "The victim has pla nts as its bod y" ( o~adhyätmä , tex t), " because 
it has digested the plan ts which it has ea ten" (comm .). The mantra is to make it 

have a ll pla nts as its bod y (comm .). Interes tingl y, in BhS. 7, 13, I the mantra TS. 

1, 3, 9 k begins with " be united with the bod y (ofthe victim ); being uncommonly 

high (or grea t, var~ryas) place the lord (pa tron of the sacrifice ) is an uncommonly 

high (or g rea t) sacrifi ce; gua rd (the victim ) from contac t with the earth". 

Basing their a rguments upon homologa tions a nd other rela tions between fac ts, 

entities, phenomena a nd deities or processes the ritua lists bring reasons for the im
portance of almost any deta il: " What has roo ts belongs to the Fa thers: the barhis 

10. Sec a lso KapS. 4, 5: 43, 11 ; SB. 1, 3, 3, 9; AiB. 5, 28, I; TB. 2, 1, 5, I (the comm. eX plaining 
"riee etc." ), and TÄ. 3, 8, I (enurnerating the sambhïi rayajü,!,si) o~adhayo barhi~ïi (sc. ïigacchanti, 
eomm .), just as the Waters with the wa ter for sprinkling (cf. AiB. 5, 28, I ). 
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has roots in order to establish a distinction. H e spreads it southward , for what is 

turned towards the south belongs to the Fathers. H e circumambulates three times: 

the Fathers are in the third "world" (loka ) from this world; them he gratifies. H e 
circumambulates again three times: that amounts to six. There are six seasons. I t 

is the seasons he gratifies ... " (TB. I, 6, 8, 7 f. ). 
A double identification enables an au thor to arrive at a somewhat far-fetched 

conclusion: "He offers to the barhis (which is a deity ). The barhis indeed is (repre

sents) this world; the barhis is (represents) the plants; hence he thereby bestows 
plants on this world and these plants are firmly established in th is world" (SB. I, 

8 , 2,11; 1,9, 2,29). 
In TB. 2, 8, 2, 2 the sons of Aditi (the gods) are invited to sit down on her lap 

(upastha, cf. B.V. 7, 88, 7; 9,74, 5; 10, 70, 7 and 7,43,3), i.e. the barhis, in order 
to ea t the oblation. This stanza, one of the mantras belonging to the animal sacri

fices for interested purposes, is, according to Säyal)a, to be recited as invitation to 

one of the oblations. I t is followed by "sit down on the spread barhis, at th is sacrifice, 

keeping away . .. Inattention (amati ); bestow on us (your gifts)". Compare SB. 8, 

2, I, 10 (VS. 14,5): the back of Aditi is the earth; 3, 2, 3,19. 
Or the barhis is associated with something else because of some fact or phenome

non that is characteristic of that thing, being, concep t etc. Discussing the fore-offer
ings the author of KB. 3, 4 (3, 4, 12 ff. ) states that they are (represent , are homolo

gous tol the seasons. By worshipping the barhis one gratifies the autumn, because 
in the autumn the plants are strongest (highest, barhi~!hä~ ) 11 . According to SB. I, 
5, 3, 12 the barhis "is" the autumn, inasmuch as the plants which have grown by 
the rains lie spread open in autumn like a barhis. According to KS. 25, 4,: 106, 17; 

KapS. 39, I: 212,11 the (useful ) plants which have disappeared in the cool season 
because people root up the (sacrificial) grass continue their existence in spring 
thanks to the barhis that is spread. In AiB. 2, 4, 8 the barhis is ' identified ' with 

ca ttle (no doubt because grass is their food ); by worshipping it the officiant gratifies 

ca ttle and confers cattIe on the patron . The same ' identifica tion ' occurs in SB. 12 , 

9, I, 11 where the sauträmaIJI is declared to be a complete body (person , ätmä ), the 
sacrificer "mind" (maT/as) that manifests itself as speech (väc ), the vedi the trunk 

(ätmä ), the uttaravedi offspring, the barhis cattIe, the officiants the limbs, the fuel the 
bon es, the ghee the marrow, the fire the mouth, the concluding rite bodily and 
mental health (vigorous age, vayas). Most of these equations are suffi ciently c1ear, 
but it is worth noticing that two of the main objects of the sacrificer's desire, off

spring and cattIe, are somewhat inconsistently represented by the uttaravedi; which 
is elsewhere ' identified ' with the sky (SB. 7, 3, 1,27), etc., and the barhis. In 12, 
8, 2, 36 identifying the sauträmaTJï and its elements e tc. otherwise, the vedi is the 
earth, the uttaravedi the intermediate space, the barhis the sky; while the relation 

between vedi and barhis is c1early expressed by ea rth and sky (cf. TB. 3, 2, 2, 9), 
the uttaravedi is more or less from necessity made to fill the place between them. -

11. The au thor has no doubt chosen this word because of its rcscmblancc to barhis with which it is 
nOl relatcd etymologically. A.B. Keith 's translation, Rigveda brähmanas, Cambridge Mass. 1920, 
p. 360, is incorrect. 
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As to the barhis and catde a ttention mayalso be drawn to KS. 26, 7: 130, 15: " One 
vajra (" thunderbolt" ), viz. the dry one is dreadful , the other, viz. the wet one, is 
friendly. He drives (the animal ) near with the friendly one. He drives (in fact) near 
with the barhis. One should know that the barhis is catde. With catde he drives for 
him catde" . The animal victim is placed on a barhis (one stalk of grass ) because 
a domestic or sacrificial animal has plants for its body (person, oIadhy ätmä vai pa.fu~: 

it eats plants, comm., AiB. 2, 6, 11 ) . 
The equations are not mutually exclusive. In the section on the tenth day of a 

soma sacrifice AiB. 5, 26, 3 ff. the offering spoon is decla red to be citti " taking no
tice", the ghee citta (" refl ection, thought" ), the vedi väc (speech), the barhis adhïtam 
("wha t has been learned or studied", uccäryamäTJam " pronounced ", comm. on AiA. 
3, I ) and Agni keta ("the knowledge of or insight into the indicia" ). This seems to 
be a consistent series of phases of the process of acquiring knowIedge, in which 
speech, i. e. recitation for the purpose of memorizing, is a n indispensable stage that 
results in learning. See also MS. I, 9, I: 131 , I; I, 9, 3: 132, 9; KS. 9, 8: I 10, 12; 
9, 11 : 11 2, 11. 

The barhis is one of those elements of a sacrificial performa nce which are ritually 
worshipped and given an obla tion. At a sacrifice of full or new moon and similarly 
a t a ll unbloody sacrifices of tha t type (MS. 5, I, 2, 6; ÄsvS. 1, 5, I, ff. ) there are 
five preliminary oblations ofbutter, the so-called fore-offerings (pray äja) to be made 
before the principal offerings (BS. I, 16: 24, 7 ff.; BhS. 2, 16, 5 ff.; ÄpS. 2, 17 , I 
ff.; KS. 3, 2, 16 ff.) 12. They are addressed to the samidhs, the logs of firewood , which 
are a ma tter of prima ry importance a nd are referred to in the first stanzas of the 
rgvedic äprï hymnsl 3 ; T anünapa t (Agni as the divine embryo) or, in some cases (SS. 
I, 7, 3) Na rasa rpsa (a nother form of Agni , likew'ise occurring in the äprï hymns); 
the ic/s (in the äprï hymns the invigorating sacrificial food as objects of devotion 
referred to in the next sta nza, in the brahma~as explained as " the praises" ); the 
barhis (mentioned in the following stanza of the äprï hymns) - the barhis is invited 
to accept the butter offering (e.g. TB. 2, 5, 5, I; 3, 6, 2, 1) - and the svähä call (an 
exclama tion used in making an obla tion to the gods, mentioned in the las t stanza 
of the äprï hymns ~V. I , 13 etc.). This order is fixed l 4 . In the case of a n animal 
sacrifice there are eleven addressees (as in the äprï hymns; see BhS. 7, 11 , 7 ff.; ÄpS. 
7, 14, 6 ff.; MS. 1, 8, 3, 15 ff.; SB. 3, 8, 1, 3), in tha t ofthe seasonal sacrifi ces nine 
(which again correspond with the deities of the äprÎ hymns, M S. I , 7, 2, 2; 5, I , 
3, 6; TB. 1,6,3, 3; BhS. 8, 2, 22; ÄpS. 8, 2, 14). 

According to SB. I, 5, 3, I the fore-offerings a re (homologous to) the seasons a nd 
tha t is why they are fi ve in number. By worshipping with them the pa tron, follow
ing the example ofthe gods, wins the seasons, the year (ibidem, 3). By means ofthe 
worship of the logs of wood he wins the spring, etc. , by means of the barhis the au
tumn: " the barhis is the autumn, because then the pla nts have grown by the rains 

12. For paniculars sec a lso Hillebrand t, Neu- und Vollmondsopfer, p. 94 fT. 
13. See Gonda, Die Religionen Indiens, 12, p. 71 f. As to the äprï hymns sec Gonda, Vedic literature, 

p. 104. 
14. For the mantras see T B. 3, 5, 5, I. 
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and lie spread open like the barhis" (12). However, th is act produces a second effect. 
The barhis represents offspring and the butter - with which the empty spoon is on 
th is occasion to be replenished - semen: "hence seed is thereby infused into the des
cendants so that they are generated again and again", and for th is reason he pours 
the butter on this occasion (16). A similar passage occurs in TS. 2, 6, I, I ff.: the 
one who honours the barhis with a sacrifice wins the autumn and offspring; more
over, the oblation (of butter) is fiery energy (tejas); by offering it to the barhis one 
places tejas in (the patron's) offspring" (2). By the same act one establishes oneself 
firmly (prati ti~!hati ) on the paths that lead to the gods (3). "He who knows the pair
ing of the fore-offerings propagates himself with offspring, cattle (and) pairings ... 
He honours the itjs as many, the barhis as one. That is a pair (4, mithunam, notice 
that the word itj is feminine and barhis sometimes is masculine ). "In that the fore
and after-offerings are made protection is afforded to the sacrifice and to the sacri
ficer" (5) . 

Sometimes, however, the fore-offering to the barhis is omitted. The sacrifice to 

the Fathers (mahäpitryajfia ) which belongs to the säkamedha ritual 'S requires only four 
prayäjas, not that to the barhis, " lest one should consign one's offspring to the Fa
thers" (SB. 2,6, 1,23 and 44; cf. also MS. 1, 7,6,26; 5, 1,4, 15; KS. 5, 8, 39). In 
KB. 5, 7 (5,8,26) this omission (see AsvS. 2,19,12; SS. 3,16,24; 3, 17,7) is moti
vated as follows: "the barhis is offspring, (he thinks) " Iet me not cast offspring in 
the fire"" (see also AsvS. 6, 13, 4). Other relevant places are KS. 29, 3: 171 , 7; 
MS. I, 10, 18: 158,4; 4, 8, 5: 112, 15; TB. 1,6,9,2 (cf. ApS. 8,14,23); 10. Accord
ing to TB. I , 6, 9, 2 one delivers the offspring from death by omitting this oblation 
in the kaukifi sauträma7Ji The fourth prayäja is also omitted in the avabhr:the~!i, the 
i~!i on the occasion of the concluding bath of a soma sacrifice l6 (KS. 10,8, 23; 30; 
SB. 4, 4, 5, 14; 19; BS. 8, 19: 260, 12; ApS. 8, 8, 6; SS. 8, 11,9). While according 
to the explanation found in KB. 18, 10 (18, 7, 14 ff.; cf. SS. 8, 11,9; MS. I, 7, 
4, 39) th is offering is omitted, because no grass is strewn here (on this occasion), 
TS. 6, 6, 3, 2 f. provides the following information: "the barhis is offspring; verily 
he frees offspring from Varut:Ja's noose" (cf. ApS. 8, 8, 6): the bathing is to propi
tiate Varul)a who is in the waters (§ I ); by means of the following oblation to th is 

god the officiant frees the patron from the god's noose (3). See also SB. 4, 4, 5, 14: 
... this bath belongs to Varut:Ja: lest th is god should seize his offspringl1. 

On the occasion of an i~!i the performance of the after-offerings (anuyäjas I8
) re

quires three oblations, viz . one to the barhis, one to N aräsarpsa, and one to Agni 
Svigakrt ("who makes the offering weil performed" ): see KS. 3, 5, 5 ff.; BS. 3, 19: 
28,9; BhS. 3, 5, I ff.; ApS. 3, 5, I f.; SS. I, 12, 13 19• In explanation of the first 
anuyäja SB. 1,8,2, 11 observes: "The barhis is (represents) th is wor/d (cf. 1,4, I, 

15. Cf. Gonda, Religioncn Indiens, [2, p. 146 f. ; 163. 
16. See Caland and Henry, L'agnigoma, p. 398. 
17. In performing the uaru,!apraghäsa the holar omits the offering formula for the barhis (MS. 5, I, 3, 

23). 
18. See Hillebrandt , Ncu- und Vollmondsopfcr, p. 134 ff. 
19. At thc seasonal sacrificcs there are nine after-offerings (e.g. SB. 2, 5, I, 20; 2, 5, 2, 41; 2, 5, 4, 

2); at an animal sacrifice clevcn (e.g. SB. 3, 8, 4, I). 
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24 )20; the barhis is the (useful) plants; hence he thereby bestows plants on this wor/d , 

and these plants are firmly established (prati~!hita4 ) in this wor/d". Prescribing the 
mantras "by the worship of the barhis I would like to be possessed of children" (TS. 

1,6,4,1 a ) TS. 1, 7,4,1 informs us that by means ofthe barhis Prajäpati created 
offspring. In explanation of a parallel mantra ( I , 6, 41 b) this god is said to have 
created cattle. There is no af ter-offering on the occasions mentioned KS. 5, 8, 39 

and 10,8, 30 (see above, and cf. also SB. 2,6, 1,44) . Other pi aces a re TS. 6,6, 
3,3; SB. 4, 4, 5, 19; KB. 5, 7 (5,8,26 ff.) ; SS. 3, 17, 7. 

The barhis of water-plants is in an oft-quoted formula declared to be divine 

(devam, VS. 21 , 5721 ) . Being a seat for Indra it is said to help th is god and to cause 

his strength to increase. In one of the formulae belonging to the sautramaTJï rituaJ22 

the Asvins and Sarasvatï are said to have spread it out for him, for his dominion , 
together with Manyu (Fury) and his characteristic power called indriya23 • It is in 
the oft-quoted consecra tory formula which the hotar recites for an af ter-offering to 

the barhis requested graciously to accept a share of the gift of wealth for the benefit 
ofthe one who wishes to acquire wealth (i. e . the sacrificer)24. 

The sacrifieer who has a soma ceremony performed should at the time of the af

ter-offerings utter a number of prayers the first of which is " by divine worship of 
the god barhis may I be possessed ofprogeny" (BhS. 4,17,4; ÄpS. 4,12, I ). TS. 
I, 7, 4 and KS. 32, 3: 21, I refer in explanation to the mythical fa ct that Prajäpati 

crea ted offspring by means of the barhis, and that (consequently by means of th is 
offering and this mantra) the sacrifieer crea tes progeny for himself. 

When Sarasvatï and the Asvins gave lndra his eyesight and psychical faculties 

they did this together with, or with the help of, the barhis which is explicitl y said 
to be divine (deva, VS. 21, 48; TB. 2,6,14, I a etc. ). 

From the mantras prescribed in MS. 4, 13 , 8; KS. 19, 13; TB. 3, 6, 13 a25 we 
may perhaps draw some conclusions with rega rd to the social and economie signifi

canee attached to the spread sacrificial grass. The wish is expressed (MS. 209, 9; 

VS. 15, 15; TB. I a ) that the barhis may be sudeval7J devai4 which may mean " most 
godly through the gods" (Dumont), but also "destined for the right gods through 
the gods", and suvïral7J vïrai4 " most manly through men" (Dumont) or " rich in 

energetic men or offspring through men", that is "may men not prevent it from 
producing the result desired , viz . a safe and sound condition of men a nd off
spring"26. The nex t prayer is " may we, through possessions, rejoice more than oth-

20. In § 12 Naräsarpsa is said to represent the intermediate space. 
21. Also VS. 28, 21; 44; MS. 3, 11 ,5: 148, 1; 4, 3, 8: 210, 18; 211 , 2; KS. 19, 13: 16, 13; TB. 2, 6, 

10, 6; 2, 6, 14,5; 2, 6, 20, 5; 3, 6,13,1; 3, 6, 14,2; ÄsvS. 3, 6, 13; SS. 5, 20, 4. 
22. j. Gonda, The mantras of the agnyupasthiina and the sautriimaJ;lÏ, Amsterdam Acad . 1980, p. 

79 ff. 
23. TB. 2,6, 14, 5 etc.; see also 2, 6, 10, 1; 2, 6, 20,1. 
24. TB. (3, 5, 9, 1;) 3, 6, 13, 1; 3, 6, 14, 2; ÄsvS. (1, 8, 7; 2, 8, 14;) 3, 6, 13; SS. 5, 20, 4, ete. (Caland's 

translation is different ). 
25. Reference to which is a lso made in ot her sec tions of th is chapter. 
26. W. Caland, Säilkhäyana-Srautasütra, Nagpur 1953, p. 138 proposed the foll owing interpreta tion: 

" the divine barhis may be connected with the gods through the gods, connected with men through 
men" 
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ers who have spread the barhis". That is why the barhis is as a divine being and 

in accordance with the principle do ut des in the following prayer besought to accept 

a share of the sacrificer's gift. 

The barhis is further ( MS. 211, I; KS. 16,. 14; TB. Ij ) said to be pracyufïnäm apra
cyutam, that is the immovable support of those (beings and objects) that have lost 

their support (are deviating, suffer deprivation) . Dumont27 is probably right in sup

posing that th is refers - I would add: in the first place - to the movable objects 

(vessels and implements) which are put on the barhis but the verb pracyu- and its 

derivatives ordinarily mean "to lose its support and fall down, to swerve or deviate 

from", so that the above general meaning seems to be implied . This would also be 

in harmony with the following epithets - "bearing or supporting according to wish" 
(nikämadharaTJam ), jealously desired" (puruspärham ) and "rich in honour" (yafasvat) 

- and with the next prayer " may we overcome other barhïn:lSi (viz . those of other 

sacrificers, whether or not they are our enemies or rivals ) through this barhis" . 

The worship ofthe barhis takes place without fire (TB. 3, 1,3,1 )28 . 

However, in SB. I, 8, 2, 15 it is argued th at the barhis is no deity proper, because 

"in the formula "the divine barhis" there is no Agni, no Indra, no Soma". 

27. Dumont, in Proc. Amer. Phil. Soc. 106, p. 262, n. 73. 
28. On th is passage see Kriek, Feuergründung, p. 374. 
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F. TERMINOLOGICAL AND ETYMOLOGICAL ADDENDA 

Even a single stalk of grass may be called barhis, if it is strewn on a place where 
one runs the risk of spilling sacrificial material or if it is used as an underlayer. If 
such material falls on that barhis, it becomes firmly established on it (pratiti~(hati) 

and th us is not lost (SB. 3, 8, I, 14; cf. KS. 6, 5, 15). When the animal victim is 
cut up, one throws down a t"(TJa , "one th us strews (a ) barhis for it, that no sacrificial 
food may be spilt" (SB., l.c. ). See also AiB. 2, 6, 11 , where barhis likewise refers 
to one stalk (cf. the comm. ); ÄpS. 7, 15, 8; 7, 16,4; BS. 25, 29: 262, 13; and AiB. 
2, 11, 6 f.: when the victim is to be killed, the adhvaryu throws (upäsyati, the stereo
type phrase) a barhis below it "on which they thereupon make it sit down" ( barhi~a

dam .. . kurvanti ) I. An explanation is found in TS. 6, 3, 8, 2 "with 'guard from con
tact with the earth' he casts down the barhis that nothing may be lost ... "; see also 
TS . 1, 3, 8,2 1; BhS. 7, 12, 16. 

But the two blades of darbha with which the animal victim is brought near (dedi
cated) are also called barhi~ï (BhS. 7,9,8; 11; ÄpS. 7, 12, 8, the comm. uses t"(TJa ); 
if there is more than one victim, one uses in each case other staiks (ÄpS. 14, 7,4; 
18, 2, 16; VaikhS . 17, 10: 242, 18 speaking, like BS. 2, 9: 48, 11 of barhis in the 
singular). See also ÄpS. 12, 17,9; 12, 28,5 (dual). VaikhG. 5, 13: 85, 6 mentions 
the strewing of sesame, barhis (plur. , i.e. darbha blades) and udumbara leaves. 

Occasionally the plural of the word barhis occurs in the general sense of blad es 
of (darbha ) grass that are (to be strewn: VaikhG. 5, 13: 85, 6 (dealing with a .fräddha ) 
" then follows the strewing of sesame and of an uneven number of . .. darbha blades 
( barhi~äm ) and ofudumbara leaves"2. 

Dealing with the soma sacrifice called abhi:Jit , which is characterized by the reci
tation of both sets of hymns, those connected with the brhat (säman ) and the rathan

tara, the au thor of KB. 24, 2 (24,2, 10 tr.) quoting ~V . 2, 41 , 13- 15 in which the 
Visve DeväJ:t are invited to sit down on the barhis, observes that the barhis is a mani
festation or symbol of the brhat (bärhatam ). Though etymologically incorrect, the 
similarity ofthe two words no doubt lent probability to the author's argumentation. 

Sometimes an etymological relation is supposed to exist betwecil the most impor
tant word of the formula used and the circumstances under which it is, or is to be, 
pronounced. In TS. 6, 3, 6, I one takes up the barhis with i~e tvä "for refreshment 
(I cut, take ) thee" (TS. I, 3, 7 a ), "for he who worships with a sacrifice strives 
(endeavours to obtain, icchate) as it were". The chapter deals with the driving up 
of the animal victim, the mantra being understood as "for (in order to promo te 
my) endeavour". 

When Rudra, being excluded from the sacrifice, wished to revenge the insult he 
piereed the sacrifice; this became the prä.fitra (the portion of the oblation which, 
being left over, is eaten by the brahman priest ). The gods kept it for Barhi Ailgirasa, 

J. In Mary Boyce, A history ofZoroastrianism, J, Leiden 1975, p. 167 quoting Keith's translation (p. 
143) of AiB. 2, 2, II re ad 2, 6, IJ. 

2. VaikhS. 11 , 10: 130, 4 is not dear. 
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who assumed it with the result that his limbs andjoints became loosened. The sacri
fice however brought him into order. On that occasion the barhis was the ancient 
prastara (spreading): an etymological explanation of the origin of the barhis or its 
name by connecting it with a mythical personage (as to the story, compare TS. 
2,6, 8, 3; SB. I, 7, 4, 5 fT.; KB. 6, 13f. (6, 7, 6 fT. )). 
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G. UTTARABARHIS 

Mention of an "upper barhis" (uttarabarhis) is made in TS. 6, 2, 4, 5. Here the 
vedi is 'identified' with the earth, "but they measure off and sacrifice on so much 
as they deern they can use". "Because in preparing the vedi one digs up the earth, 
the plants perish. But they revive when the barhis is spread . Then one spreads over 
(it) the upper barhis. The barhis "is" the people, the upper barhis the sacrificer. Thus 
the officiant makes the sacrificer higher than the man who does not sacrifice. There
fore the former is higher than the latter". - Receiving the summons "agnïdh, place 
upon (the barhis ) the uttarabarhis" and "pratiprasthätar, converse (with the butcher) 
about the victim" (cf. ÄpS. 13, 11, I and MS . 2, 5, 1,23, where the first direction 
is "divide the fires , strew the barhis .. . ") the former functionary covers a plak~a 
branch with a rattan mat' - "that becomes the uttarabarhis" (BS. 4, 8: 122, I ). 
According to MS. 3, la, 2: 132, 8 the barhis belongs to the soma, the uttarabarhis to 
the animal victim. The author of SB. 3, 8, 3, JO dealing with the cutting and offer
ing of the flesh-portions of the animal victim informs us that it is taken between 
the stake (yüpa) and that fire and then cut on an upper barhis (uttarabarhis) of plak~a 
branches. Af ter explainihg the origin of th is custom the text states that this uttarabar
his enables the officiant to complete the victim with its sacrificial essence (medha ) 
which - according to the myth - had flowed down to become the plak~a. According 

to TS. 6, 3, la, 2 the officiant who cuts the flesh of the victim on the uttarabarhis 
cuts off from it while it has its medha. - Remarkably enough, an uttarabarhis is in 
VaikhG. 5, 2: 70, 12 one ofthe many sacrificial requisites which are collected with 
a viéw to performing an agnihotr:a when a householder has died . 

I. itjasüna (often in BS. , e.g. , 4, I: 107, 5; eXplained iifä kudikä baidafi, sünä phalakä) in SB. 13 , 2, 2, 9 
called i/asüna , on which the portions of the flesh of the sacrificial horse are cut. 
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XI 

Prastara 

The only rgvedic occurrence of prastara (lit. "anything strewn or spread forth or 

about") is found in the funeral hymn 10, 14, stanza 4 inviting the ruler of the de

ceased (Yama) "to sit down upon this prastara uniting himself with the Ailgirases, 

the Fathers" , being brought hither by the mantras of the seers and politely 

requested ("0 king" ) to rejoice in the oblation offered. We cannot of course say, 

whether or not this "spread distinctive characteristic of sacrificial worship" 

(SäyaI)a) was laid down according to the rules of the later sütra works . This stanza 

is also found as AVS. 18, I, 60, where Whitney inaptly translated "cushion" -

Kaus. 84, 2 uses it with an oblation to Yama on the occasion of the interment of 

the bones - ; in AiB. 3, 37, 10 as one of the stanzas of the ägnimäruta sastra of the 

hotar at the evening pressing of a soma sacrifice (see also ÄsvS. 5, 20, 6; SS. 8, 6, 

13) I , in ÄsvS. 2, 19, 22 it is one of the stanzas recited by the hotar at the sacrifice 

to the Fathers that belongs to the säkamedha; as TS. 2, 6, 12, 6 P it is an invitatory 

stanza recited at the sacrifice to the Fathers that belongs to the ritual of full and 

new moon; also MS. 4, 14, 16: 243, 2. 
The stanza A VS. 16, 2, 6 "thou art the prastara of the r.ris, homage be to the pra

stara ofthe divine ones (daivya)" is in Vait. 2,9 prescribed to accompany the placing 

oftheprastara in a srauta sacrifice (cf., e.g., ÄpS. 2,9, 13)2. The use ofanother man

tra is not surprising because the Vaitäna is not an ordinary srautasütra for the use 

of Atharvavedins, but a manual for the brahman and his assistants as weil as the sac

rificer, if he is an Atharvavedin3• The stanza is a lso used in Kaus. 2, 18 to accom

pany the taking up of part of the darbha provided for a sacrifice of full or new moon 

(which constitu te the frame in which the magical rites are inserted ) and making 

a seat for the brahman; and for the same reason at 137,33 in the ritual called äjyatan
tra. If the stanza was specially composed for this purpose the references to seers and 

divinity may be regarded as honorific. 

The prastara4 is an important feature of various srauta rituals, in the first place 

of the sacrifices of full and new moon (darsapürTJamäsau ) and of a ll sacrificial ceremo-

I. Caland and Henry, L'agni~!oma, p. 372 fr. 
2. Sec below, p. 202. 
3. Cf.]. Gond a, The ritual sûtras, Wiesbaden 1977, p. 543 f. 
4. For the occurrenee of thc term at the beginning of au cuumeration of requisitcs sec BS. 28, 13: 

366,7. 
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nies of which these are the model, viz . the so-called i.f~is, which require oblations 
of vegetable and the co-operation of four officiants (hotar, adhvaryu, ägnïdhra and 
brahman ). 

When the adhvaryu has, at the beginning of the sacrifice, fetched the grass of any 
place which he has cut (the barhis consisting of darbha, darbhamayaT(l barhi~ ) (BhS. 
I, 3, 7), he should cut a handful of it of such a size that it can be grasped between 
the nails of the thumb and the fore-finger (saT(lnakham, the only measure mentioned 
in VaikhS. 3, 4: 35, I ), or according to others, of the size of a cow's tail, a thigh
bone, a handle of a ladle, or unmeasured; this is the prastara ( I, 3, 13 fr. ). ÄpS. I, 
3, 15 fr., not mentioning the last opinion, states the same measures, adding an elbow 
(aratni, probably its width ), a short span, (the width of) the shin-bone, measures 
which, no doubt used in daily practice, were always available. In any case, the pra
stara should be oflimited size. BS . I, 2: 2, 12 only says that he takes hold of (parigrh
TJäti ) a bunch of darbha of the size he deerns sufficient for a prastara with "thou art 
grasped (pari.fütam ) together by the gods" (TS. I, 1,2,1 d l , which BhS. 1, 3, 9 and 
ÄpS. 1, 3,6 (and VaikhS .) is prescribed at an earlier moment, viz. when the grass 
is cut. According to TB. 3, 2, 2, 3 f. he utters this mantra lest he should injure him
self; he announces this act to the gods who grasp whatever there is (in this world )' . 
According to MS. I, I, I, 29 the adhvaryu gras ps (gathers, pari.fuvati) the darbha for 
the prastara with this mantra which VärS. prescribes at an earlier moment, stating 
( I , 2, I , 17) that the grass which has been cut first should be made the prastara (saT(l

nakham). Having done as stated above the adhvaryu should touch the bundie with 
"thou art the hair-knot of Vi~l)u", and let loose some of the blades; the remainder 
is for the prastara (32); he cuts ofr a handful of branching (forked, vifäkha6 , which 
suggests propagation) blades saT(lnakham7

• 

Thereupon the adhvaryu lays a trTJa (on the ground) and places the prastara on it 
(MS. I, I, 1,35; VärS. 1,2, I, 17; see also BS. 1, 2: 2, 18; ÄpS. 1,4, I ) with TS. 
I, 1,2 k " protect (it) from contact with the earth". The next duty to be performed 
is the cutting of an odd number of handfuls of grass (without a mantra BS. I, 2: 
3, I; BhS. 1,3,19; ÄpS. 1, 4,2), (with which the vedi is to be strewn)8. "According 
to some authorities the prastara should make the number of the handfuls even, 
according to others (among them ÄpS. 1,4,4), odd" (BhS. 21; cf. ÄpS. 1,4,5). 
See TB. 3, 2, 2, 6 quoted elsewhere. The handfuls are put together so as to form 
bundies, which should be odd in number (nidhanäni ÄpS. 3; cf. BhS. 22) . Then (he 
grasps) the prastara with "unobstructed is the womb" (MS. I, I, I, 43; MS. I , I, 
2: 2, 2, which in VärS. I, I, I, 22 and ÄpS. I, 4, I1 are used otherwise9 ) . 

Without dwelling on the cutting of the grass the texts of the White Yajurveda 
state that the bundie of barhis (KS. 2, 7, 21; see also SB. I, 3, 3, 5) JO is untied and 

5. For other partieulars and the mantras see eh. X. 
6. On vifäklin see Kriek, Feuergründung, p. 37. 
7. Cf. also MS. 4, 1,2. 
8. See eh. X . 
9. See eh. X . 

10. See also Hillebrandt, Neu- and Vollmondsopfer, p. 64. 
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the prastara is taken from the eastern side (of the barhis) with "thou art the hair-knot 
(crest, stupa) ofViglU" (see above; VS. 2, 2). SB. explains: "Vi~l)u is the sacrifice, 
and this is his iikhä, i.e. the tuft of hair on the crown of his head, (or) stupa; he (the 
officiant) makes it thereby this at this (sacrifice). From the eastern (front) side he 

takes it, because this stupa also is (worn) on the front (ofthe head)" . Säyal)a reminds 
us of the fact that the prastara lies on the eastern side of the vedi. He then hands 
the prastara to the brahman, unfolds the cord - "the sacrificer's wife is sure to bring 

forth easily (praklptam ll ", SB. 6) - puts it down on the right (south ) hip of the vedi 
- "for this represents the sacrificer's waist-band, which is tied on the right side" 

- and covers it (with other blades of grass) "because the waist-band is covered (by 
the upper garment, comm. KS. )" (KS. 22). The other barhis grass represents the 

hair that is under the top-knot (the beard etc., SB. I, 3, 3, 7) which is therefore 
to be laid over the other grass on the vedi. 

When the sacrificial grass (barhis) has been loosened (BS. 1, 13: 19,21; BhS. 2, 

8,4; ÄpS. 2,8, 3), the adhvaryu, according to the tradition of the Taittirïyas, takes 
the prastara with "thou art the hair-knot of Vi~l)u" (see above) first (purastäd (B.; 
Bh. 6). These sütra texts follow TS. 2, 6, 5, 2 and TB. 3, 3, 6, 6 (purastät prastaraT(l 
grhTJäti ) 12. By doing th us he makes him l3 (the sacrificer, who is 'identica1' with the 

prastara ) the first (the chief, mukhyam, TS. TB., also KS. 31, 10: 12, 12; and being 

at the head, MS. 4, 1, 13: 17, 13). See also MS. 3, 8, 6: 102, 4; and KS. 25, 5: 
108, 2; KapS. 39, 2: 214, 1: "The prastara is the yajamäna, the barhis the prajä4. In 

that he p1aces the prastara higher than the barhis he (the adhvaryu ) thereby makes 

the patron of the sacrifice higher than these subjects". The adhvaryu takes it (the 
prastara ) of such a size that it is equal to Prajäpati, the mouth - i.e. the beginning 
(or introduction) - ofthe sacrifice (cf. TB. 1,7, 1,4 "Prajäpati emitted from him

self, i.e. created, the sacrifice"; TS. 1,6,9, 1; 3, 3,7, 114) (TS., TB. ). This direction 
seems to be of special interest in view of the doctrine of the possibility of the sacrific
er's "identification" with the god who inaugurated sacrificia1 worship and was the 

first sacrificer (SB. 4,6, 1,5; 7; 11; 12; AiB. 2,18,2). TB. subjoins some alternatives; 
"He takes it ofsuch a size that it is equal to ajoint ofthe sacrifice (yajflaparu~ä saT(lmi
tam); he takes it ofsuch a size - so great, indeed, is (manly) energy-and-virtue (vïr
yam) in man - that it is equal to vïrya; (or) he takes it of unlimited size, in order 
to obtain (for the patron) that which is unlimited" (6 f.). This passage, in which 
the wordsyajflaparu~ä saT(lmitam present a difficulty, is to a great extent identical with 

TB. 1, 1, 9, 4 f.: "The pieces of fue! are the bone, the clarified butter the semen; 
in that he pi aces the pieces offue! on the fire after having anointed them with but-

IJ. See Gonda, Vedic ritual, p. 159. 
12. I refer to Gonda, The ritual sütras, p. 496 f. - For Äpastamba's interpretation see Caland, Sr. 

Äpast. I, p. 59. Keith, Veda BI. Y. School, p. 210 translated " he takes the bunch in front" , Kas
hikar, Sütras of Bharadväja, 1I, p. 44" ... from the front part", which is possible: cf. MS. 4, I, 
13: 17, 12 mukha/a~ p. g. which may mean " from the surface" , because according to BhS. I, 4, 
10; ÄpS. 1,4, 12 the pras/ara had been bound upon the uppcrmost handful of the bundIe. KS. 
31, 10: 12, 12 reads puras/ä/ p. g. 

13. Not "it" (Keith, l.c.). 
14. See]. Gonda, Vedic gods and the sacrifice, Numen 30, p. 3; 5 f. 
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ter, he places a bone in the semen; he places three of them for copulation (and the 
creation of offspring) 15; they are so large as this: of such a size that they are equal 
to P., the beginning .. . ; . . . equal to the joint of the sacrifice" (but the Bib!. Ind. 
edition reads yajflapuru~ä sámmitä~ (sic), i.e . equal to the man or soul of the sacrifice, 
- which , being in la ter times (e.g. BhägPur. I , 5, 38) applied to ViglU, who in 
VaikhG. 4, 12: 65, 6 is meditated upon asyajflapur~a and praised with the Puru~a 
hymn ~ V. 10, 90, would suit the context tolerably weil, and better than "joint or 
portion of the sacrifice" 16, because there follows: "they are so large as this - so large 

one should know is the vlrya in a man - (viz. ) of the size of vlrya; they are wet . . . " . 
A similar passage in TÄ. 5, 3, 4 f. (with the reading yajflapuru~ä s. ) ends with " he 
makes it unlimited , in order to . . . " (see above). If we may suppose· TB. 3, 3, 6, 
5 f. to express the thought that the prastara should be equal to Prajäpati, to theyajfla

puru~a (which then must denote the patron himself) , and to the vlrya in the puru~a 
and that it should be unlimited , the whole statement is consistent, because Prajäpati 
is both the limited a nd the unlimited (SB. 6, 5, 3, 7; 7, 2, 4, 30; 14, 1, 2, 18) and 
vlrya is one of Praj äpati's most essential and characteristic qualities (SB. 7, 1,2, I; 
5; 6; 10) which is a lso said to be bestowed on the sacrificer (SB. I , 4, I , 20; 25 ). 
However, if we may infer from TS. 5, 2, 5, 117 that man could be considered equal 
to a division (parus ) of the sacrifice by means of which he was measured and that 
his vlrya is congruent with, or equal to, this unit of measure - cf. MS. 3, 2, 4: 20, 
16; KS. 20, 3: 20, 17 "with a ca ne of bamboo which is so long as a man with arms 
extended one measures; so great (so much) one should know is the vlrya in a man; 
with vlrya one measures (it)" (cf. also TB. 3, 12,5, 12) - the readingyajflaparu~ä 
in TB. 3, 3, 6, 6 may be intelligible also. It may even be more original16. - Accord
ing to MS . 4, I, 13: I 7, 12 the adhvaryu should wi th the man tra " thou art the hair
tuft of Vi~l!u" (also TB. 3, 3, 6, 5) take the prastara from the upper or front side 
( mukhata~) ; thus he makes the sacrifi cer the chiefand the principal person (mukhyam 
.. . fïr~a'D'am ) ; similarly KS. 31,10: 12, 12; K apS. 47,10: 293, 22. 

When the adhvaryu takes out the prastara l 9 (e.g. BS . I, 13: 19, 21 ) he should not 

15. mithunatvaya; see eh . X , p. 165 and compare, e.g. , SB. 1, 1, 1, 22. 
16. Dumont, in Proc. Am. Phil. Soc. 103, p. 594 unders tood nei ther th is p1ace nor TB. 3, 12, 5, 12 

where golden bricks are said to be as large as the last pha1anx of the finger (which is) equa1 in 
size to ajoint of (interval in ) the sacrifice, taking the genitive in SäyaI.1a's exp1ana tion tac cayajilapu
ru~asya parva~a sadrsarrz Mavati (which is not dear) to " designa te the height of the sacrificer's body 
taken as basis for the measurement of the sacrifi cia1 g round etc. " (ibidem, 95, n. 24) . Most ot her 
Vedic occurrences of yajilaparus (TS. 5, 2, 5, 6; 6, 1, 4, 5; TB. 1, 6, 4, 3 ( -puru~o in Bibl. Ind. ); 
1, 6, 9, 1; 3, 7, 1, 5; TÁ. 5, 2, 3) do not throw any light on these p1aces, but in TS. 5, 2, 5, 1 
man (Purura ) is said to be equa1 in si ze to the sacrifice and to be measured with a member or divi
sion (pa rus) of the sacrifi ce; "so great is he as a ma n with arms extended; so much vlrya is there 
in man; veri1y with vlrya he measures him" . Ot her relevant p1aces are KS. 20, 3: 20, 20 . . . prade.fa
matram - purure~a vai yajila~ sarrzmito - yajilapururasarrzmitam; KapS. 31, 5: 152, 4; KS. 19, 1: 1, 4; 
19,6: 7, 12; KapS. 29,8: 135, 20; 30, 4: 142,7; and MS. 3, 1,2: 3, 7 aratnimatrl karyayajilapururasarrz
mita . pradefamatrl karya vir~unayajilena sarrzmita; 3, 1, 7: 9, 8. 

17. Sec the preceding note. 
18. For lhe reading of the texlS see Vishva Bandhu, AVedie Word-Concordance, I (Sarphitäs ), IV, 

H oshiarpur 1959, p. 2552, nole 1. On this compound yajilapururtisarrzmita a1so J. Wackernagel, 
Altindische Crammatik, 11 , 1, Göuingen 1905, p. 229. 

19. Hillebrandt, 1. cic 
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pass his hand over it from the bottom to the end (anumär.r(i ), nor from the end to 
the bottom (pratimär.r{i ), nor shake it off (BhS. 2, 8, 6; see also ÄpS. 2, 8, 5), nor 
draw it up (ut[yauti), nor move it forward or backward, nor throw it asunder (ÄpS.). 
He should take it out as if pulling it towards the ähavanïya fire (Äp ., cf. Bh. ) with 
the above mantra. These directions are based on brähmal)a passages such as MS. 
4, I, 13: 17, 13; KS. 31, 10: 12, 13 and KapS. 47, 10: 294, \: "He should take so 
much (of the grass) as he can grasp with his hand; (then) the sacrificer (will bel 
free from hunger (ak.rodhuka; for hunger ofthe sacrificer as the result ofthe incorrect 
performance of a rite see e.g. MS. I, 4, 11: 59, 11; I, 6, 4: 93, II etc. )20; he must 

not stroke it upwards lest he should push away the sacrificer's property at present 
and in the future ... , ifhe should shake it, he would drive away his (the sacrificer's) 
ofrspring and cattle ... ". 

Thereupon the adhvaryu places the two blades of darbha used for sprinkling and 
cleansing (pavitre ) upon (or near) the prastara with "I bestow expiration and inspi
ration21 upon the sacrificer" (thus, or without a mantra, BS. I, 13: 20, I; also ÄpS. 
2, 8, 6 af ter "Iet this e. and i. go into the sacrificer; at the sacrifice, they indeed 
have been the two purifiers, the two strainers which purify the oblation" (TB. 3, 
7,4, 12); also MS. 1, 2,6,3; VärS. 1,3,3,6 (adding that he brings the prastara 

to the ähavanïya ); th is mantra also in BhS. 2,8, 7). In TB. 3, 3, 6, 7, on which this 
direction is based, the pavitre are said to represent prä'Ja and apäna (also 3, 3, 4, 4; 
3, 7, 4, 11 ). The explanation of this 'identification' lies in the fact that the wind 
(the morning air), with which breath is regarded as i-dentical (cf. ~V. 10, 90, 13; 
SB. 7, I, 2, 5; 9, I, 2, 38; 11, I, 6, 17 ), is often said to be a purifier (cf. I , 3, 2, 
5; I, 7, I, 12); see especially SB. I, 1,3, 1 f. "he now prepares two strainers (pavitre ) 
.. . two, because this (wind ) which ventilates (pavate ) here is a means of purifying 
(pavitram); and this one ventilates so to say as one only, but on entering into man, 
it becomes .. . two, viz. prä'Ja and udäna (another vital breath, cf. 1,3, 1, 22); and 
as this (purification) takes place in accordance with that (process of breathing), 
there are two (strainers)"; likewise 1,8,3, 12. 

Thereupon, it is stated in BS. I, 13: 20, 2, the adhvaryu must give the prastara to 
the sacrificer or the brahman (Iikewise MS. 1,2,6,3 and VärG. I, 3, 3, 7 adding 
" af ter having taken it away from before the ähavanïya on the south side"); in BhS. 
2, 8, 9 f. he hands it over to the brahman (with "I make thee embodied with prä'Ja 

and apäna" ) who passes it on to the sacrificer (with "I place the prä'Ja and apäna 
within the sacrificer"); in ÄpS. 2, 8, 6 f. the prastara (Iikewise with the pavitre) is 
given to the sacrificer (with the former mantra) who hands them to be the brahman 

(no mantra being mentioned ); either the brahman or the sacrificer keeps it. 
Af ter having put some darbha grass on the vedi and so on (e.g. ÄpS. 2, 9, 1 fr.; 

cf. SB. I , 3, 3, 11 ) the adhvaryu, holding the prastara - which he has obviously 
received back - in his hand22, places the enclosing sticks round the ähavanïya fire; 

20. Here KS. and KapS. inscrt: " (and ) lhe adhuaryu is nOllikely 10 becomc naked, i.c. unable 10 c101he 
himself' (cf. AiB. I, 29, 20). 

21. As 10 präT)äpänau see Caland, in ZDMG 55, p. 261 fT. 
22. The significance of holding grass in lhe hand has been discussed in olher chaplers. 
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BS. I, 13: 20, 7; BhS. 2, 9, 3; ÄpS. 2, 9, 5; TB. 3, 3,6, 8, eXplaining "the prastara 
represents the sacrificer; consequently, it is the sacrificer himself who pi aces the 
sticks around". Notice that the adhvaryu acts for, or on behalfof, the sacrificer (e.g. 
ÄpS. 10, I, 3); see also MS. I, 2, 6, 8; VärS. I, 3, 3, 14. According to MS. 4, I, 
13: 17, 18; KS. 31, 10: 12, 17; KapS. 47, 10: 294, 5 the adhvaryu holding the prastara, 
which represents the sacrificer, in his hand signifies that the latter surrounds himself 
in order to be safe (ahi,!!säyai) or to ward otT the demons. Thereupon he proceeds 
to trim the fire of the ähavan"ïya - which is the head at the foremost or eastern end 
of the sacrificial ground (SB. I, 3, 3, 12) - while holding the prastara close over it 
(upari, SB., l.c., observing that the prastara represents the top-knot23 , which now is 
put on the ähavan"ïya; see the elaborate description in KS. 2, 7, 29 tT.; likewise ÄpS. 
2,9, 7, but BS., BhS., MS. and VärS. do not mention the prastara in this connexion) . 
At a later moment he turns to the vedi and places with "you are the arms ofSavitar" 
(VS. 2, 5) - in the ~gveda (2, 38, 2; 4, 53, 3 f.; 6, 71, I; 5 etc.) Savitar is said 
to raise his arms with which he arouses all beings and reduces them to obedience 
- two blades of grass (troe) from the barhis24, the so-called vidhrtis2S, across (the grass 
strewn on the vedi) with their tips pointing to the north (KS. 2, 8, 5). Similarly, 
BS. I, 13: 20, 16; BhS. 2, 9, 9; ÄpS. 2, 9, 13 with the mantra "you are the two 
means of restraining (subduing) (yantre)26 of the common people (vif27 )", TB. 3, 3, 
6, 10 explaining "(thus he says) in order (that the sacrificer may) restrain and con
trol the common people (viSa,!!yaryai )28. MS. 12 and VärS. 16 prescribe the mantra 
"you are the two dividers (barriers, vidhrfï) of all the people" (MS. I, I, 12: 7,16). 
According to BhS. 4, 9, 4; ÄpS. 4, 7, 1 the patron then recites the words TB. 3, 
7,6 1 "this prastara is the supporter of both (thejuhii and the upabhrt), of the fore
otTerings and the after-otTerings . .. I lay the sacrificial spoons on it" . 

Thereupon he spreads the prastara (with its top towards the east, TB. , l.c., 
comm.) with VS. 2, 5 "I spread thee soft as wool, pleasant for the gods to sit upon" 
(KS. 2, 8, 10; SB. I , 3, 4, 11 ); with TS. I, I, 11 , 2 P "seat yourself upon the seat 
of the Vasus, the Rudras, and the Ädityas" (BhS. I, 13: 20, 17; BhS. 9; ÄpS. 13 ) 
- these are the gods associated with the three soma services (SB. 4, 3, 5, I; 12, 3, 
4, I; see also Mahïdhara, on VS. , l.c.) and already in the ~V. , 1,45, I etc. often 
mentioned together; here they figure no doubt primarily as gods of earth, interme
diate space, and sky (SB. 6, 5, 2, 3 f. ) - ; or with MS., l.c. " thou art the seat of 

23. See above. 
24. This practice (also mentioned in BhS. ) belongs to the KäJ;)vïyas (comm.); according to the follow-

ers of the Kä!haka they are taken from the pras/ara . 
25. The vidhr/is are used for separating the strew from the pras/ara. See eh. I. 
26. Not " Stütze" (Caland, ÄpS., l. c.), or " props" (Keith, TS. I , I, Ilo, Veda BI. Y. School, p. 13). 
27. The term vil does not however always denote the third estate. See J. Gonda, Triads in the Veda, 

Amsterdam Acad . 1976, p. 240, s.v. 
28. In SB. I, 3, 4, 10 the pras/ara is stated to represent nobility ( k~a/ra ) and the barhis the common 

people (vii) . This may be the meaning ofthe words k~a/ra,!, vaipras/aro vila i/ara,!, barhi~ ; Eggeling's 
translation .... . and the other barhis" might - but does not necessarily - imply that the pras/ara 
is a barhis. For th is use ofwords for "( an)other" in ancient Indo-European languages see e.g., in 
Greek, Odyssey 2, 412; in Latin, Livy 5, 39, 3 circa moenia aliasque por/as, and in general, J. Gonda, 
Reflections on the numerals "one" and "two" in ancient Indo-European languages, Utrecht 1953, 
p. 57 . 

202 



... " MS. 13; VärS. 17. "It is indeed on the seat ofthe dei ties that he seats thepra
stara" (TB. 10). The sacrificer should over the prastara being placed utter a mantra 
in which this grass is said to be a supporter of the juhü and upabhrt291adles and of 
the fore- and after-offerings (BhS. 4, 9, 4; ÄpS. 4, 7, I ). While the prastara is still 
held down by his left hand the adhvaryu seizes thejuhü with his right hand in order 
to prevent the demons from entering in the meantime - "for a brahmin (the offi
ciant) is a repeller of the demons" (SB. 13; KS. 12; for demons being scorched or 
bumt by a sacrificial spoon see SB. I, 3, I, 4) - with VS. 2, 6 "thou art abounding 
in ghee, juhü by name". Ghee is a thunderbolt (SB. 3, 9, 3, 26 etc.), the essence 
or life-sap of the universe (7, 2, 3, 4) and is used for sprinkling, consecrating and 
warding offmisfortune30 • He should make the handle ofthejuhü agree with the roots 
oftheprastara (BhS. 12; also VärS. 19; cf. MS. 15); or these roots should be some
what pulled back (ÄpS. 14)31, and lie towards the west. He then (KS. 2, 8, 12 f. ) 
places thejuhü which, like the prastara (SB. 10), represents nobility ( k~atra, SB. 15), 
on the prastara and the two other spoons (upabhrt and dhruvä ) below, on the barhis, 
which, like these implements - which are addressed with similar mantras (SB. 14; 
KS. 13) - represents the common Aryan people (vis). "He thereby makes the k~atra 
superior to the viS". The Taittirïyas, using somewhat different mantras - which 
however are characterized by the same names and terms and, hence by the same 
bestowing and confirming of specific power - perform the same rite, describing it 
somewhat more elaborately: the ladles should not touch each other (BhS. 15; ÄpS. 
15, likewise MS. 16; VärS. 21) etc. The fact that the prastara is put over the barhis 
makes the sacrificer superior to the one who does not sacrifice (TS. 2, 6, 5, 3). In 
the mantras of the MaiträyaQïyas (MS. I, I, 12: 7, 17; MS. 14 ff.; VärS. 18 ff. ) 
the three ladles are successively said to be sky, intermediate space and earth by 
birth. The co-ordination - which occurs, e.g., also SB. I, 3, 2, 4 (cf. I , 8, 3, 13! ) 
- with th is most frequent tripartition is the theoretical basis of various ritual ope
rations32 • The cakes are placed behind (to the west of) the ladles (BhS. 12, 11, 8; 
ÄpS. 2, 11, 7). TB. 3, 3, 6, 11 informs us that the spoons have now been placed 
in the sphere ofreligious and ritual merit (sukrtasya loke) 33, which is reality (truth, 
saryam). The accompanying mantra, "protect them, 0 Vi~Qu", is in order to ensure 
firmness ofthe sacrifice (Vi~Qu is the sacrifice); there follows a prayer for the sacri
fice, the sacrificer, and the adhvaryu himself. 

Later on, the adhvaryu has to perform a remarkable ritual act (see also SB. 11 , 
5, 2, 3 with an explanation): he should cross the vedi in front (to the east) of the 
dhruvä spoon without disturbing the prastara (BhS. 2, 13, 7) or without stepping 
upon it (ÄpS. 2, 13, 7; TB. 3, 3, 7, 6; BS. I, IS: 23, 10; KS. 3, I, 17; MS. I, 3, 
I, 13; VärS. I, 3, 4, 8 do not mention it. The mantra "Agni and Vi~Qu, let me 
not step down upon you" is to atone for th is deed; Agni is represented by the ähava-

29. See E.P. Hamp, in lIJ 22 (1980), p. 141. 
30. Gonda, Vedic ritual, p. 176 fr. 
31. As to the awareness of the necessity of harmony, agreement, being identical in some important 

respect and so on see Gonda, Vedic ritual, p. 23 fr. - On an alternative see ÄpS. 2, 10, I f. 
32. Gonda, Triads, p. 95. 
33. See Gonda, Loka, Amsterdam Acad. 1966, p. 115 etc. 
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nrya, ViglU, the sacrifice, by the spoons (TB. , l.c. ). In the same mantra these gods, 
addressed as lokakr:/au " makers of loka" , are besought for this important "room to 
live in safety" (TS. I, I, 12 e f g). Is the vedi here regarded as the äya/ana of the 
sacrificer, i. e. the place that belongs to him and to which he regularly resorts to 
achieve a definite purpose? 

According to ÄpS. 2, 18, 3 and HS. 2, 2, 23 the adhvaryu has to anoint the pras/ara 
with sacrificial butter every time he takes the spoonfuls of th is sacrificial material 
which are to be offered . That means that beneficial power is transmitted to it34. 

At a later moment, before the beginning of the after-offerings, the adhvaryu per
forming the same sacrifice should throw the two pa vi/re on the pras/ara (KS. 3, 4, 
25) with "protect the expiration and inspiration of the patron" . SB. I, 8, I , 44 sup
plies the following explanation: " the pras/ara represents the patron, and the two 
pavi/re präTJa and apäna (cf. SB. I, I, 3, 2; 3, I, 3, 20); he thereby pI aces (imparts, 
dadhä/i ) expiration and inspiration in (to) him" . 

The same 'identification' occurs at SB. I , 8, 3, 11: the adhvaryu takes the pras/ara 

in his hand (KS. 3, 6, 3, dealing with the after-offerings ); th is gesture means wishing 
(the patron) a safe and sound arrival (at his own place)3', that is in the world of 
the gods (devaloka36 ) to which his sacrifice has gone. According to BhS. 3,5, 8; ÄpS. 
3, 5, 4; MS . I , 3, 4, 7; ViirS. I , 3, 6, I (MS. I, I , 13: 8, 13) he lifts up the juhü 

with the pras/ara with "with the impulse of (re-)creative power (vigour, väja ) , by 
elevation, Indra has Iifted me up". " The (mantra, an ) anu~!ubh stanza, means a firm 
foundation (pra/i~!hä ), väja is food (for the patron) for being firmly founded" (TB. 
3, 3, 9, 1)37 . The juhü shoulçl be placed on the vedi, but not on the pras/ara (BhS. 
3, 5, 13; ÄpS. 3, 5, 8; MS. I , 3, 4, 9), its pI ace when the fore-offerings are made 
(ÄpS. 2, 9,15; 2,10, 2; 2, 17, 7). 

After having removed the vidhr:/is, he thereupon anoints the pras/ara three times 
(TB., l.c .; cf. ÄpS. 3, 5, 9). - When the pras/ara is to be anointed (ÄpS. 3, 5, 9) 
it is taken away from the vidhr:/is on which it had been Iaid (2, 9, 13); when it is 
anointed the patron recites TB. 3, 7, 5, lOr" . . . Iet it go to the divine heavens" 
(ÄpS. 4, 12, 3). It is anointed with the clarified butter - which is fiery energy (/ejas, 

TB. 2) - that is left over in the three spoons - which represent the three provinces 
of the universe (TB., l. c.; see above). Consequently, he anoints the sacrificer with 
/ejas for the tripartite universe (TB.) . He anoints the pras/ara in regular order, i.e. 
first the tip of it in the juhü, etc.; that means that he anoints the sacrificer in regular 
order (TB. ). For ritual particulars see BS. I, 19: 28, 15; BhS. 3, 5, 9 ff. Over the 
pras/ara being anointed the sacrificer recites a mantra in which the smearing with 
ghee and the co-operation of some dei ties are confirmed and the pras/ara is enjoined 
to go to the heavenIy sphere (BhS. 4, 18, I; ÄpS. 4, 12, 3). According to TS. 2, 
6, 5, 3 this rite makes the pras/ara into an oblation and causes it to go to the heavenly 

34. Gonda, Vedic ritual, p. 477, s.v. anointing. 
35. svagäkaroti, i.e. svasthänagämina'1' karoti (comm. ). 
36. See]. Gonda, Loka, p. 166, s.v. 
37. For reasons of space the other d ements of th is rite, which do not rdate to the prastara , and their 

significance canno! be discussed here . 
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world for the sacrificer. According to SB. I, 8, 3, 12 the adhvaryu makes the prastara 
(and, implicitly, the sacrificer) an oblation (ähuti) , thinking "that he will, as an 
oblation, go to the world of the gods" (cf. KS. 4). The mantra used is, according 
to KS., VS. 2, 16 d "the birds must enjoy (vryantu, but this form can also mean 
"must go away")38, licking what is anointed" (also BS. I, 19: 28, 18; BhS. 3, S, 14; 

ÄpS. 3, 6, I) . According to the comm. on VS. the birds are the metres, but one 
should rather follow SB. 14 - "he thereby causes it (the pras/ara and the patron) 
to be(come) a bird and fly up to the world of the gods" - which is in harmony 
with TB. 3, 3, 9, 3, where the same rite is elaborately described (the mantra used 

here is not, as in VS., zyantu vayo 'ktaT(l rihä,!ä~, but ak/aT(l r. zy. V., TS. I, I, 13 d 
with the same meaning39) . See also KS. 31, 11: 14, 7 and KapS. 47, 11: 29S, 7: 
"with the mantra 'becoming the spotted sterile cow of the Maruts (cf. SB. S, I, 3, 
3; cf. also S, S, 2, 9; this animal is their victim) go to heaven' he causes the sacrificer, 
having become an oblation, to go to the heavenly world". The same thought is 
expressed at KS. 33, 3: 21, 13. One should, however, take precautionary measures, 
because it is not the patron's intention to be bodily received into the community 
of the gods hie et nune. That is why the adhvaryu has to draw the pras/ara near the 
ground lest he should remove the sacrificer from his firm foundation (prati~!hä) and 
by this ritual act the officiant also secures rain here (iha, in th is world, in the region 
inhabited by the patron). For this rite mayalso serve a worldly purpose40. 

Should the officiant, acting for his patron, desire rain, then he must take up the 
pras/ara in his hand (KS. 3, 6, 3; SB. I, 8, 3, II f. ) with the mantra VS. 2, 16 d 
"be, 0 Heaven and Earth, in harmony with each other", for, SB. observes, then 
indeed it rains (see also SB. IS) . According to TB. 3, 3, 9, 4 the adhvaryu, being 
desirous of rain, should address the staiks of the pras/ara with the mantra "you are 
the spotted steeds of the Maruts" (TS. I, I, 13 g), observing that these dei ties are 
the lords ofrain (see below). - TB. 3, 3, 9, 4 has the adhvaryu utter two more wishes: 
"I would not brush away the offspring and (its) womb" - thus he says in order 
to protect the (patron's) offspring - and "Iet the waters and the plants swell" - he 
causes these to swell". 

According to MS. I, 3, 4, IO ff. the adhvaryu first anoints the endosing sticks with 

the juhü (also BS. I, 29: 28, IS; BhS. 3, S, 12; ÄpS. 3, S, 7) and joins the middle 
one with the tip of the ladle, the tips of the pras/ara with its handle. That means 
that the ladle is made a means of connecting the sacrifice with that paridhi, which 
surrounds and protects the ritual fire being regarded as one of Agni's elder brothers 
(TS. 6, 2, 8, 4 ff.)4\ and as one of the fences of the sacrificer (see the mantras TS. 
I, I, II i, k, I, which are used when the adhvaryu places them, holding the praslara 
in his hand (MS. I, 2, 6, 8; see above)). Thereupon the adhvaryu requests the 
ägnïdhra to summon the hotar with "the divine holars are summoned for the announ

cement (prodamation ofwhat is prosperous (auspicious, bhadraväcyäya)), the human 

38. On this mantra etc. see also Eggeiing, Sa!. Br. I , p. 242, n. I. 
39. zyantu does not mean here " Iet ... go asunder" (thus Keith, Veda BI. Y. School, p. 15). 
40. I also refer 10 ch. I I. 
41. On the paridhis see Kriek, Feuergründung, p. 552 ff. 
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(hotar) for the recitation of what is recited weil (süktaväkäya) "42. See also VärS. I, 

2, 6, 7. Süktaväka is the technical name of a particular series of mantras to be 
repeated by the hotar43 . At the end ofthe sacrifice, this is together with the süktaväka 
finally firmly established in the sacrifieer (SB. 4, 4, 4, 14). Af ter addressing Heaven 
and Earth and stating that this blisful event (bhadram) has taken place, the hotar 
declares that Agni and the other dei ties have accepted the oblations; the patron 
of the sacrifice is said to pray for a complete duration of life, offspring and so on; 
"Agni obtains that from the gods; (may) we men (obtain it) from Agni" . In the 
meantime the maiträyarjrya adhvaryu drops the two vidhr:tis on the barhis ("I pI ace 
prä'Ja and apäna in the sacrifieer" , MS. 1, 3,4, 14; cf. VärS. 1,3, 6,6), loosens one 
blade of grass (tr:'Ja ) from the prastara ("for long life", 14; VärS. 7) and dips the 
prastara into the ladles (see above), and so on. While the hotar mentions the prayer 
of the sacrifieer (see above, 17; cf. VärS. 8) he throws the prastara together with 
the fäkhä-(pavilra ; cf. ÄpS. I, 6, 9) into the fire44 . Then, summoned by him, the 
agnïdh lets the prastara three times go with his hand (19; VärS. 11 ). With "then 
favour us with rain" he throws the (above, 14) one blade (tr:'Ja ) into the fire (21 ; 
VärS.12). 

The Taittirïyas mention some more particulars. The above tr:TJa is loosened with 
"for a complete duration of life thee" (äyu.fe tvä ) and laid down knowingly before 
the hotar is invited to recite the süktaväka (ÄpS. 3, 6, 5; cf. BS. I, 19: 28, 19; BhS. 
3, 5, 16). The adhvaryu takes the prastara with both hands, the right hand above the 
left one. When he throws the prastara on the fire of the ähavanïya, he should not dis
turb the burning embers (BhS. 3,6, 2), not pull it back etc. (BhS. 3, more elabora
tely: not move it to and fro, stroke it, but push it carefully ÄpS. 3, 6, 8 f. and BS. 
I, 19: 29, 3). ÄpS. 10 refers to TS. 2, 6, 5, 3 ff.: "He sees to it that the tops (of 
the prastara ) are not broken off; if they were broken, the prastara would not go aloft 
for the sacrifieer; he pushes it upwards as it were, for the world of heaven is up
wards; he depresses it, he brings rain for him down (cf. KS. 25, 5: 108, 9; KapS. 
39, 2: 214, 9; KS. 3, 6, 8 prescribes taking one blade (tr:'Ja ) from the lower part of 
the prastara that is held in his hand). If he should put forward the tops too much, 
a violent disease45 would destroy himself. If he should throw it (so that the roots, 
which are, of course, to be behind, are) in front, he would th rust the sacrifieer from 
the world of heaven. By directing the tops to the east he makes the sacrifieer go 
to that world . If he were to spread the prastara in all (diverse) directions, a daughter 

42. Translations such as "song of praise" (Eggeling, SB. I, 8, 3, 18), " utterance of prayer" (Keith , 
TS. 2, 6, 9, 5), "speech ofadoration" (eh. Sen, Dictionary ofthe Vedic rituals, Delhi 1978) should 
be avoided . 

43 . For the mantras and rules about its recitation see ÄSvS. I, 9, I ; also TB. 3, 5, 10; SB. I, 9, I, 
4-23; SS. 1, 4, 1- 19; TS. 2, 6,9, 5 fr. In SB. 1, 9, 1,4 the Juklavälca and the namoviika "utterance 
of homage" are said to constitute sacrificial worship; in 11 , 2, I, 5 it is regarded as an oblation; 
in 11 , 2, 7, 28 as " the completion (or conclusion, Ja'1'J11üi, of the sacrifi cial ceremony); and who
soever knows th is secures for himself the Ja'1'Jlhii and he now gains whatever is to be gained by 
the Ja'!'Sllüi; he reaches the Ja'!'Sllüi ofhis period oflife". For particulars and the contents see P.V. 
Kane, History of DharmaSästra, 11 , Poona 1941 , p. 1072 fr. and Hillebrandt, op. cit., p. 142 fr. 

44. See also Staal, Agni, p. 686. 
45. See Keith , Veda Black Yajus School, p. 211 , n. I. 
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would be barn to him; he spreads it upwards (ürdhvam), for erect (ürdhvam4f» is, sa 
to say, a characteristic of a man, then a male child is barn to him; and sa on". 
Hence also ÄpS. 3, 6, 11: if the sacrifieer should wish th at a daughter is barn to 
him, the adhvaryu must throw the prastara into the fire after having spread out (the 
grasses of) the prastara. However, KS. 25, 5: 108, 10 and KapS. 39, 2: 214, II give 
a somewhat different explanation: "The adhvaryu should throw the prastara upwards 
(ürdhvam) , if he wants a son to be barn to the sacrifieer, because a man is above 
(ürdhva4); he should throw it while extending it (prathayitvä), ifhe wants a daughter 
to be barn, for a woman is, sa to say, extended". 

Similar precautions, accounting for a complicated procedure, are towards the 
end of the sacrifice also to be taken by the followers of the White Yajurveda. "If", 
for insta nee, "the adhvaryu were to throw the whole prastara (at once) into the fire, 
the patron would immediately go to yonder world" (SB. 1,8,3, 16). The he must 
throw the remainder of the prastara into the (ähavanrya) fire (KS. 3, 6, 8), because 
"were he not to do this, he would cut offthe patron from (yonder) world" (SB. 17) . 
By means of the following procedure he does not cut him off: he burns the prastara 

with his hand, smoothing it down with his fingers, not with pieces of wood etc., 
because in that way one pierces a corpse. The top of the prastara is directed towards 
one ofthe auspicious regions, the east or the north (KS. 9; SB. 18). But bef are doing 
this he holds the prastara for a moment in order to make sure he will cause the pa
tron's other self to go where it (during the performance of the rite) went (i.e. to 
the world of the gods) (SB. 17): the other self, that is, as contrasted with the self 
(ätman) in the body from which it is not however essentially different, the "spiritual" 
self47. - In the section on the sä7!lnäyya - the mixture of fresh boiled milk and sour 
milk offered to Indra - KS. 4, 2, 41 states th at in a sacrifice on the day of new 
maan the prastara is thrown into the fire together with the branch (with which the 
calves have been driven away, comm.), an important feature of this rite, cf. SB. 
I, 7, 13 ff.; KS. 4, 2, 7; 13; 15; 40; this branch is expected to proteet the sacrificer's 
cattIe (SB. 1,7, 1,8; KS. 4, 2,11; VS. I, I d). 

Returning for a moment to the Taittirïyas I only mention that when the hotar 

repeating the süktaväka has reached the prayer of the sacrifieer, the adhvaryu requests 
the ägnïdhra to cause the prastara to meet the fire (BhS. 3, 6, 5). The ägnïdhra then 
lifts up the prastara in three stages through his afljali (the open hands placed side 
by side and slightly hollawed, BhS. 6, ÄpS. 3, 7, 3), but does not let it go astray, 
BhS. 7; ÄpS. 3 prescribing mantras that refer to Agni, Indra and Sürya, the gods 
of the three provinces of the universe who are besought to convey the sacrifieer 
(represented by the prastara) to the deity (TS. I, 6, 4 p; cf. I, 7,4, 3 f.). Notice 
that according to Bh. and Äp. it is the ägnïdhra who throws the prastara into the 
fire, according to BS. I, 19: 29, 3 (and the Väjasaneyins, KS. 3, 6, 8; SB. I, 8, 3, 
17; see above) the adhvaryu. ÄpS. 4, 12,7 has the sacrifieer recite the same mantras 

46. Cf. urdhvalinga "erecto pene, ithyphallic" as an epithet of Siva (Mbh. 13, 17,45); see W. Doniger 
O'Flaherty, Asceticism and eroticism in the mythology ofSiva, London 1973, p. 9 fT. 

47. Cf., e.g., BÄU. 4, 3, 35 and JM. van Gelder, Der Ätman in der Grossen-Wald-Geheimlehre, 
's-Gravenhage 1957, p. 99 f.; 110. 

207 



(on Agni, Indra and Sûrya). "In that the officiant puts the pras/ara on the ähavanïya 
he makes the sacrificer go to the heavenly world" (TS. 2, 6, 5, 5). According to 
MS. 1, 4, 5: 53, 8 one should, when the pras/ara is thrown into the fire, wish that 
one's prayer may be effectual and reach the gods or ask for a favour or blessing 
when one has addressed one's prayer to the gods. Thereupon the ägnïdhra requests 
the adhvaryu to put the /r:r!a which had been taken out of the prastara (see above) 
af ter (the prastara ) into the fire with "hail to the bodies" (BhS. 9; ÄpS. 5). Af ter 
having pointed to that blade three times with his forefinger he addresses, over the 
fire, a prayer to Agni, the protector of life and eyes, for protection of his life and 
eye (BhS. 12; ÄpS. 6; TS. 1, 1, 13 i and k). The same rite is performed by the follow
ers of the White Yajurveda (SB. 1, 8, 3, 19; KS. 3,6, 14; VS. 2, 16 1), who want 
the adhvaryu to pronounce the mantra and touch himself (near his heart or his eyes). 
This gesture is a means ofinfusing the energy that is inherent in the mantra4B • "As 
far as the adhvaryu throws the pras/ara, so far his life and his faculty of seeing a re 
diminished" (TB. 3, 3, 9, 5). By reciting these mantras he puts life and the faculty 
of seeing in himself (ibidem )49. Thereupon he touches the earth within the vedi with 
" thou art immovable" (firm , dhruvä, TS. I , 1, 13 1), in order to find a firm founda
tion (prati~thä ) in it (cf. TS . 2, 6, 5, 6) . The throwing of the trTJa into the fire is 
accompanied by the sacrificer with: " (this blade of grass) is a bolt stretched down 
from heaven and sprouted from the earth; we bum (amict) our hater (enemy) with 
that (blade) that has a thousand joints; my enemy must be bumt (amicted ) much; 
o plant, may I not be bumt" (BhS. 4, 18, 4; ÄpS. 4, 12, 8; TB. 3, 7, 6, 19). Being 
reques ted by the ägnïdhra to converse with him, the adhvaryu asks him whether it 
(the prastara, comm . on ÄpS. 9; BhS. 13) has gone. Those who iden tify the pras/ara 

with the sacrificer take the question, which is answered in the affirmative, to mean: 
" Has the sacrificer entered the world of heaven?" "So he should say only, ' has he 
gone?', (then) he makes the sacrificer go to the heavenly world" (TS . 2,6, 5,6). 

In the section that deals with the so-called patnïsan:zyäjas, the offering made to 
some dei ties along with the wives of the gods SB. I , 9, 2, 14 states that this ceremony 
concludes with the invoca tion of the if[ä - a repetition of the rite described in I , 
8, 1, 18 with special reference to the sacrificer's wife. This rite is a substitute for 
the destruction of prastara and paridhis which have a1ready been consumed by fire. 
"For on that (former) occasion wh en he wishes godspeed (i.e. blesses) by (throwing) 
the prastara into the fire, god speed is also wished to this wife (i. e. she is blessed also) , 
since she corresponds to (is the counterpart oPO) the husband . But where he to use 
a manifestation (rüpa ) of (i.e. a substitute, pratinidhi, (comm. ) for) the prastara , he 
would produce lassitude (iyasitam ) in the wife. That is why he should conclude with 
the itfä . However, a substitute for the prastara (in the form of a stalk of the reed-grass 
ofthe veda (broom)) is (optionally) made". Then he blesses the wife with tha t sub
stitute (§ 15). This vedatrTJa is anointed in the same way as has been done in the 
case of the prastara (KS. 3, 7, 14; see also SB. § 16 ff. ). 

48. Gonda, Vedic rituaI, p . 86. See, e.g., also SB. 3, 3, 1, 9; 5, 1, 5,26 a nd compare, e.g., 1,2, 4, 7. 
49. For Agni as protector see Macdonell , Vedic mythology, p. 97 f. ; for da ngerous looking etc. J. 

Gonda, Eye and gaze in the Veda, Amsterdam Acad. 1969, p. 30 f.; 40, 42 f. 
50. On this passage see A. Minard , Trois énigmes sur les Cent C hemins, I, Paris 1949, p. 70, § 191. 
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Now attention may be drawn to some other details, particular customs and uses 
of the prastara in rituals other than those of full and new moon. 

In the mantra TS. I, I, 13,20 (cf. KS. I, 12: 18) etc., which accompanies the 
offering into the fire ofthe remains ofthe oblation (BhS. 3,6,17; ÄpS. 3, 7, 14), 
two categories of gods seem to be addressed as the sharers in this gift, viz. those 
who are standing on the pras/ara (pras/are~{hä4) and those who are seated on the bar

his. See TB. 3, 3,9,7 and also KS. I, 12: 7, 18; MS. I, I, 13: 9, 3 (cf. MS. 1,3,' 
4, 27 enjoining the officiant to offer on the paridhis, and compare also Kaus. 6, 9 
and BS. I, 19: 29, 16). The same quarter of the stanza occurs also in Kaus. 6, 9 
used, on the same occasion, and as AVP. 20, 34, 2. VS. 2, 18 reads pras/are~{hä4 
paridheyäs ca devä4, i.e. "gods staying on the pras/ara and representing the paridhis 
(paridhibhavä4, comm.)", but VSK. 2,4,6 has p. paridhayas ca d., ' identifying' the 
second group of gods with the enclosing sticks; see also SB. 1,8,3,25 (as VSM. ) 
adding "for both the pras/ara and the paridhis have been thrown into the fire"; KS. 
3,6, 18. See also Vait. 4,7. 

The stereotyped equation "the pras/ara is the sacrificer"s, does not exclude the 
possibilities of other 'identifications' of the yajamäna. In the also otherwise ins truc
tive passage AiB. 2, 3, 1 ff. the sacrificial post (yupa, which is the subject of this sec
tion) is said to stand at the end of the ceremony, if the sacrificer is desirous of cattIe, 
but one should throw it into the fire for a yajamäna who .desires heaven. "The 
ancients used to throw it into the fire, (thinking) "the post is the sacrificer, the pra

s/ara (i.e. "the handful of darbha of that name", comm. ) is the sacrificer; Agni is the 
womb ofthe gods (devayoni); having come into existence from Agni the devayoni from 
the oblation, he will with a body of gold (which represents continued IifeS2 ) go aloft 
to the world of heaven, and so on" . (Compare however SB. 3, 7, 1, 29 ff. ). The 
very reason for referring to the pras/ara seems to have been the desire, on the auth
or's part, to preclude any chance of misapprehension. An occasional equation of 
sacrificer and yupa does not do away with the stereotyped "the pras/ara represents 
theyajamäna" . 

When towards the end of the description of the animal sacrifice lhe chip of the 
sacrificial stake has been offered (cf., e.g., BhS. 7,22, I; ÄpS. 7,27,4), BS. 4, 10: 
125, 8 states that the two spoons are put each in its own regular place and then 
are pushed apart with the väjavan/ stanzas (cf. e.g. BhS. 3, 5, 7- 11) . Thereupon the 
pras/ara and the paridhis are mixed and mingled (with the fire, see, e.g., BhS. 3, 6, 
5, and cf. ÄpS. 7, 27, 8) with the auspicious formula saT[lyu; and the pa/nïsaT[lyäjas 
(cf., e.g., SB. 3, 8, 5, 6) are performed with the tail of the victim (see, e.g., ÄpS. 
7,27,9 ff.). - See also BS. 16, 3: 248, 1 (soma ceremony of twelve days' duration): 
"they remove the paridhis, throw the pras/ara into the fire" (thus Baudhäyana); 
"they throw thepras/ara and theparidhis into the fire" (thus SäIïki, 23, 9: 164, 11). 

A clear case of the belief in the existence of a correlation between a ritual action 

51. MS. 3, 8,6: lOl, IS fr. makes mention ofidentifications ofthe vedi, the barnis and thepraslara in 
the same context: the vedi is as large as the earth, the barnis represents prajä4, the praslara the patron 
(sacrifieer). 

52. Gonda, Vedic ritual, p. 140. 
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and physiological facts occurs in SB. 11, 4, I, 14. The authority whose words are 
quoted explicitly states th at the hair of man's beard, arm-pits etc. grow, because 
the officiant spreads the prastara and that one first becomes grey on the head, be
cause the prastara is at first thrown into the fire after the oblations. This passage 
forms part of a section in which a number of esoteric doctrines concerning the agni
hotra are set forth (SB. 11, 3, I, I ff.). It will be remembered that there are other 
cases of mutual relations between ritual grass and hair. 

In particular cases the directions regarding the prastara deviate from the rules to 
be obeyed by the performers of a model i.rfi. In the case of a so-called i.rur iHi "arrow 
(unbloody) sacrifice", which is performed between the one-day soma ceremonies 
- supposed to fulfil the hopes of one desirous of cattIe - called udbhid, i.e. "bursting 
or driving out, off, through or forth" and balabhid "breaking physical force" (see, 
e.g., ÄpS. 22, 11,20; LS. 9, 4, 11; SS. 14, 14, I; JB. 2, 89 f.) , the enclosing sticks 
have points like arrows (KS. 22, 10, 25 ( {ik.rTJä~ farä eva paridhaya~)) and the prastara 
is accordingly to be taken from the top part of the barhis, not from its roots as in 

the model i.rfÏ. 
In an addition to BS. 3, 20 the question is raised as to what has to be done, if 

the patron is a drinker of spirituous liquor (called surä) or is sojourning abroad (20, 
24: 54, 3). According to Baudhäyana one should throw his share together with his 
prastara into the fire (anupraharet ); or one should cover his share all round with sacri
ficial butter and offer it; then his share becomes a prastara (see also 24, 33: 220, 8). 
Sälïki's opinion can be omitted here . 

In a description of the vaifvadeva, the first of the seasonal sacrifices, young shoot
ing grasses (prasva~ ) are said to be tied near (the barhis, comm. on KS. 5, I, 26) 
and used for the prastara, because they are regarded as something productive (praja
nanam, SB. 2, 5, I , 18; SBK. 1,4,3, 15). In this connexion KS. 5, 1, 26 prescribes 
the use of, or rather speaks of, kufaprasva~ (i.e. darbhamafljarya~, comm.) . See also 

TB. I, 6, 3, 2; BS. 5, I: 128, 7; ÄpS. 8, I, 10 (prasümayam, i.e. pu.rpitä~ darbhä~, 
comm.) ; MS. I, 7, I , 9 etc. The vaifvadeva is performed at the commencement of 
spring. This season is indicated, or rather the blessings expected from it (prosperity, 
pu.rfÏ, SB. 22; TB., l.c.) are elicited, by the shooting grasses, as weil as by the perfor
mance ofnine fore-offerings and ni ne after-offerings (SB. § 20; SS. 3, 13, 18; 25 etc .) , 
the number nine being often found in connex ion with powers concerned with vege
tation and so on53, and other particulars. 

For the performance of the varuTJapraghäsa the adhvaryu and his assistant, the prati
prasthätar, prepare two vedis, the former a northern, the latter a southern one; what
ever the former does on the northern vedi, his assistant does on the southern (see 
e.g. BhS. 8, 5, 7 ff.)54. They should each fetch a barhis and a bundie of firewood 
(8,6,3), and sprinkle these (BS. 5,6: 135,6 f. ) and each take a prastara (135, 8), 
spread the barhis, place the paridhis round. (their respective fires ), holding the prastara 
in their hands, and so on, and pi ace the prastaras on the vidhrtis and the juhüs on 
the prastaras (135, II f. ). 

53. Gonda, Aspccts of early Vi~l,luism, p. 95. 
54. For particulars see Eggeling, Sat. Br. I, p. 392 f. 
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The adhvaryu performing this sacrifice for the Fathers (makäpitryajfla ) on the occa
sion of the säkamedha ceremonies should take and deposit the prastara without recit
ing any formula (BhS. 8, 18, 3; ÄpS. 8, 14, 7). The motive for this silent perfor
mance is given in TB. I, 6, 8, 8: "If he should take the prastara with a formula 
(yajus), the patron of the sacrifice would die (prematurely); if he should not take 
it, he (the patron) would be without an äyatana, i.e. without a correlative position 
which participates in the essence ofits correlate (a dangerous situation)"55. The for
mer possibility would involve the consecration of the patron (by means of a formu
la), the latter would result from the absence of the prastara from the place where 
it belongs56. 

In contrast to what should be do ne on the occasion of an i.f# (see, e.g., SB. I , 
3, 3, 5) the officiant performing the mahäpitryajfla seizes, according to SB. 2, 6, I, 
14, the knot of the prastara bunch but not the prastara, because the Fathers have 
departed once for all (sak r:t )57. Performing that action - which is to convey the sacri
fieer to the world of heaven ( I, 8, 3, 11 ) - would be inappropriate and infringe 
the rules of correspondence between ritual acts and occurrences in the realm of the 
unseen. The above motivation is given also in § 16 for the omitting of the vidhr:tis 
between barhis and prastara . On this occasion the vidhr:tis obviously have no function, 
because, I suppose, the deceased need no longer be separated from those repre
sented by the barhis. 

After undoing the band of the bundie the officiant moves three times58 round the 
vedi (ÄpS. 8, 14, 4) from right to left (prasavyam, customary in rebus infaustis59 ) 
spreading the ritual grass (SB. 2, 6, I, 15; KS. 5, 8, 29 f. )60; then having reserved 
as much grass as may serve for the prastara (cf. BhS. 8, 17, 21 f.; ÄpS. 8, 14, 6; 
VaikhS. 9, 5: 94, 6) he moves three times round in the opposite direc tion (pradak.fi-
1'!am, usu al in rebus faustis ). Whereas the first circumambulation is an eliminatory 
rite, the second is beneficial and executed for self-protection. 

In contrast to the injunction that the adhvaryu performing an i.f!i after having 
urged the hotar to recite the süktaväka should take the prastara - which means: he 
takes the patron to the world of the gods (SB. I, 8, 3, 11 ) - th is ritual act is omitted 
at the corresponding moment when the mahäpitryajfla is performed (2,6, 1,45). No 
doubt because it is feit to be a senseless superfluity. For the same reason the order 
"throw it after" - in 1,8,3, 19 (KS. 3,6, 14) obeyed by the adhvaryu who throws 
astalk after the prastara - is it is true pronounced by the ägnïdhra, but nothing is 
thrown after (§ 46); the adhvaryu touches himselfwithout a mantra (tü.f1'!ïm evätmänam 
upaspr:fati; see also KS. 5, 9, 29 f. ): the mantra can be omitted because he has not 
approached the fire. Thus the manual rite is observed, although there is no mantra 
power to be infused. If the officiant chooses to throw a substitute for the prastara 

55. I refer to Gonda, Äyatana, in Adyar Libr. Bull. 33 (1969), p. 48 fT. ( = S.S. II , p. 225 fT. ). 
56. Otherwise Caland, Sr. Äpast. 11, p. 46. 
57. Cf. Homer, Odyssey 12,22; 350. 
58. The explanation provided by TB. 1,6,8, 7 ("because the Fathers abide in the third world from 

here") is no doubt a secondary one. 
59. See Gonda, Vedic ritual , p. 58 f.; 61 etc. 
60. For particulars see Eggeiing, Sal. Br. I, p. 425. 
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after the performance of the patnïsaTT}yäJas (see above), he touches himself (after 
throwing the stalk used for this purpose without a mantra into the fire ) with the 
prayer to Agni ("guard mine eye") VS. 2, 16 f.) ; according to SB. I, 9, 2, 17 he 
th us avoids throwing himself into the fire after the prastara. - Towards the end of 
the varuTJapraghäsa both the adhvaryu and his assistant, the pratiprasthätar, throw a 
stalk which they have taken from the prastara into the fire and touch themselves 
af ter the hotar has intoned the süktaväka (SB. 2, 5, 2, 42 f.; see also SBK. I, 5, I, 
37 ubhäv evemau prastaräv ädadäte anuprahrtya prastarau trTJe apagrhyopäsate) . 

When Soma is hospitably received, the prastara for the ätitlrye.r!i should consist of 
afvaväla (saccharum spontaneum, BhS. 10, 21, 2; ÄpS. 10, 30, 3). This custom is 
explained in KS. 24, 8: 99, 11 : Prajäpati was as it were a horse; his tail was afvaväla 
(this word literally means "hair from the tail ofa horse" ); ... the gods went to the 
heavenly world after having taken hold of this (horse); (by means of th is prastara ) 

the sacrifieer takes hold of Prajäpati in order to reach the world of heaven". See 
also KapS. 38, I: 205, 7; TS. 6, 2, 1,5; MS. 3, 7,9: 89, 16 ( afvavära~ prastara~ ) . 
Another explanation is (in connexion with the same rite ) found in SB. 3, 4, I, 17: 
when the sacrifice, escaping from the gods, became a horse, they took hold of its 
tail (väla ) and tore it out. They threw it down in a lump; it became the afvaväla 

grass. "Now the ätithye.r!i is the head (forepart , firas) of the (soma ) sacrifice, and the 
tail the hind-part (of animais): hence by a prastara of afvaväla he encompasses (i.e. 
fences round , takes possession of) the sacrifice on both sides"61. See also SB. 3, 6, 
3, 10 and 14 on the ritual procedure. It is in all probahility this prastara which is 
meant in ÄpS. 11 , 16,4: on the occasion ofthe animal sacrifice for Agni and Soma62 

the officiant ties together the grass that has been used for the ätithye.r!i with that 
employed at the agnisomïya sacrifice; see also KS. 8, 6, 28 " there shoufd be no taking 
of aprastara" (somasya prayoJanäbhävät, comm. ); SB. 3, 6, 3, 4. 

The author of SB. 3,4, 3, 22 describing the concluding rite of the so-called inter
mediate consecration (soma ceremony) wants the adhvaryu to run with the hare and 
hunt with the hounds. The prastara (used for the guest-offering, comm. ) which 
should be bumt is not thrown into the fire but held quite close over it - "thereby 
it is for him as if it were really thrown into the fire" - "because (the sacrifieer) is 
to perform (rites) with it during the days that follow". It is handed to the agnïdh, 
who puts it in a safe place. 

At the end of a discussion of the upasads - the rites that take pi ace between the 
consecration (dik.rä ) and the pressing of the soma, which have the same barhis (AiB. 
I , 25, I ) or prastara (BhS. 12, 2, 8; ÄpS. 11 , 2, 11 ) as the ätithye.r!i6L AiB. I, 26 
quotes authorities who consider the offering of ghee in the neighbourhood of Soma 
the king a cruel thing, because Indra slew Vnra by means of ghee as a thunderbolt; 
in that they thereupon make the soma to swell they cause, it is true, the king to grow, 
but they cause also the cruel deed to swell (yad eväsya tat krüram ivänte caranti tad evä-

61. On the afvavala see a lso eh. X D, n. 104. 
62. See Caland and Henry, L'agni~!oma, p. 109. 
63. See also ÄpS. 18, 2, 20: the same pms/ara is used at the saT1}Srp obla tions. 
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syaitenapyayayanti, § 4)64. That is why a rite ofatonement (nihnavanam) 65 is the neces
sary consequence. Since Soma the king is the embryo (garbha) of heaven and earth 
they pay homage to heaven and earth and make their amends on the prastara (pra

stare nihnavate, § 5), paying homage to heaven and earth and making them swell. 
That is to say, after having touched water they place their hands on the prastara 
so that the palms are turned upwards (ÄsvS. 4, 5, 7; more precisely, so that the 
palms of the right hands are turned upwards and those of the left hands turned 
downwards, SS. 5, 8, 5; 5, 10, 36; ÄpS. 11, I, 12 adding that the prastara, which 
has been used on the occasion of the reception of the soma staIks (atithye.rti), has 
been placed on the south side of the vedi). As Caland no doubt rightly observed, 
the position of the hands 'symbolizes' the relation between heaven and earth 
which are being invoked. Another motive for the atonement on the prastara (prastare 
nihnuvate) is provided in SB. 3, 4, 3, 19 following after the swelling of the soma: 

although the sacrifice requires a northward attendance, they cause the soma to swell 
af ter going, as it were, towards the south - in the direction of Soma's throne - and, 
since the sacrifice is the fire, they turn their back on the sacrifice and do wrong, 
being cut offfrom the gods. Because the prastara is also (part of) the sacrifice, they 
again get hold of it and expiate the wrong by touching it. - Whereas the priests 
who performed the agnicayana ritual in 1975 understood this rite as a salutation of 
the earth66, Brough67 was of the opinion that the plaeing of the hands on the prastara 
bundIe originally might have expressed the "hiding" ofthe movement in the inaus

picious southern direction. 
The darbhamu.r{i (MS. 2, 3, 6, 4) or barhirmu.r{i (ÄpS. 12, 17, 4) whieh the adhvaryu 

holds in his hand on the occasion of the bahi.rpavamana ceremony68 is in the texts 
of the chandogas (Sämaveda) said to be a prastara (PB. 6, 7, 16 f.: "the adhvaryu bears 
the prastara, which represents the sacrifieer; he thereby bears the sacrificer to the 
world of heaven"69). This term is also applied to the grass, when this functionary 
initiating the chant hands it to the prastotar (the first assistant of the udgatar) who 
has to begin the chanting in ÄpS. 12, 17 , 7. Here the handing over is a sign of auth
orization and the prastara may be supposed to protect the chanter during the dis
charge ofhis duty70. However, he has to put it down on the ground before he begins 

64. The comm., observing that the causing to swell consists in sprinkling with water, explains the verb 
by "they appease" (famayanti); hence "they make whoie" (A.B. Keith, Rigveda Brahma'.las, Cam
bridge Mass. 1920, p. 127. But compare TS. 6, 2, 2, 4 fr. "the gods having made the ghee a weapon 
smote Soma; now they come near Soma as it were, when they perform the /änünaptra (i. e. the rite 
that precedes the swelling rite) .. . They who cause the soma to swell fall away from this world , 
for the soma when made to swell has the intermediate space as its deity". 

65. See Caland and Henry, L'agniHoma, p. 63 f.; for particulars concerning the hands, p. 64, n. 48, 
8, and Caland, Sr. Äpast. 1I , p. 194. As to the meaning of the term nihnava see J. Brough, in Sid
dheshwar Varma Comm. Vol. I, p. 126 fr. (not mentioned in Mayrhofer, Etym. Wörterbuch, 1I, 
p. 613 f. translating " Leugnung") . 

66. See Staal, Agni, p. 359 f. with plate 56 on p. 367. 
67. Brough, I. eit. 
68. Caland and Henry, L'agniHoma, p. 171 (with n. 13). Cf. also SB. 4, 2, 5, 6; Eggcling, Sat. Br. 

1I, p. 311 f. 
69. The movement is equal to an ascension to heaven, cf. PB. 6, 7, 10. 
70. For other particulars see ch. lil , p. 45. 
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to chant, to prevent the sacrificial matter (hauis) - which obviously is to be depo
sited on it (cf., e.g., SB. I, 3, 4, 14) - from being spilt (PB. § 21 ). According to 
LS. I, 12, 2 and DS. 3, 4, 17 the udgätar should stroke his right shank with the pra
stara bunch and thereupon "yoke" (i.e. start, initiate) the stoma with the formula 
PB. 1,3, 5 "with Agni's fiery energy, with Indra's characteristic (physical and psy
chical) power, with Sûrya's lu mi no us energy let Brhaspati "yoke" thee for the gods 
... " See also LS. 2, 5, 20; DS. 5, I, 25. The reference to the right leg is, I think, 
significant: because it is believed th at from a man's right side his seed is discharged 
(PB. 8, 7,8 ff.); fire must be churned on the right thigh of the udgätar (PB. 12, 10, 
12). See also SB. 6, 4, 2, 1071 • - The term prastara is in the same context also used 
in VädhS. 4, 26 b: 129 the adhuaryaua~ approach so to say stealthily bending for
ward, running with the prastara12 • 

In connexion with the destruction of the prastara at the end of a sacrifice attention 
may be drawn to TS. 6, 3, 4, 9: " When the soma ceremony was complete, the gods 
cast (pra . .. aharan) the offering spoons and the post into the fire ; they thought, 
'Here we are making a disturbance of the sacrifice'. They sawaransom in the 
prastara for the spoons, in the chip (of the post, suaru) for the post. When the soma 

ceremony is complete, he casts the prastara into the fire, he offers Uuhoti) the suaru, 
to avoid disturbing the sacrifice". From a practical point of view the spoons and 
the post are more essential requisites than the prastara and the chip. Compare also 
MS. 3, 9, 4: 119, 13 "formerly one used , when the sacrifice was completed, to throw 
the post into the fire, the gods . .. considered this a disturbance of the sacrifice and 
said, 'By means of the encircling sticks the spoons should be bidden god-speed (sua
gäkrtä~, cf. e.g. TS. 3, 5, 5, 3), by means of the chip the post, by means of the prastara 
the sadas ("shed" )'73; this is their cry of (wishing) god-speed". And see also the pas
sage KS. 26, 6: 129, 15; KapS. 41 , 4: 239, 23. 

In one of the stanzas that belong to the ten libations made after the offering of 
groats (agnicayana ceremonies, cf. e.g., ÄpS. 17,23,11) Agni is requested to "bear 
this sacrifice for us to go to heaven to stay with the gods" together with the prastara, 
the paridhi (singular), the offering ladle (sruc), the uedi, the barhis and the rc (the 
mantras), that is with all essential things requisite for Agni's task (TS. 5, 7, 7, 2 
eH; KS. 40, 13: 148, 3; VS. 18, 63) or "with these manifestations of our sacrificial 
worship (etair no yajflasya rüpai~) make it go to the heavenly world" (SB. 9, 5, I, 
48). Mahïdhara, on VS., l.c. explains prastarel'Ja by srugädhärabhütena darbhamu,r{inä 
and barhi,rä by darbhapülakena. 

The man who prepares for a combat and wishes to win the day should offer an 
oblation to BrahmaI;laspati on a spot where the roofs (of the houses of the enernies ) 
can be seen (MS. 2, 2, 3: 17, 9; "when the armies are seen byeach other", MS. 
5, 1,9, 16)75 . Theprastara should be udbarhis, which I would take to mean "project-

71. See H . Oertel, in JAOS 26, p. 188; R .B. Onians, The origins of European thought, Cam bridge 
1954, Index s.v. 

72. See Caland, in Acta Or. Lugd. 6, p. 129. 
73. My guess; the text reads sdáa ai. 
74. See also Staal, Agni, p. 687. 
75. Caland, Wunschopfer, p. 74 f. (no (04). 
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ing over the edge of the barhis", which seems to suit the context best16 (cf ÄpS. 
2, 9, 14): there follows: "the enclosing sticks should be arrows ... " . 

In MS. I, 7, 5, JO it is stated th at for the offering of rice milk to the Maruts called 
the Householders (gr:hamedhina~, cf. SB. 1,5,3,4; 9; 14; 11,5,2,4), the firewood 
and the barhis are tied together, but not the prastara and the enclosing sticks. Gr:ha
medhin is the term applied to one who regularly performs the five daily domestic 
sacrifices (mahäyajfla); for gr:hamedhins who do not sacrifice (ayajvän) see TB. 1,6,9,6. 

The use of paridhis - on which the opinions of the authorities are divided 77 - and 
of a prastara is rarely mentioned in the domestic manuals. 

In ÄpG. 7, 13 we find a reference to the srauta ritual. When the newly-married 
husband has shown the polar star and the star Arundhatï to his wife78 and they 

have prepared and performed a sacrifice, he anoints a part of the barhis in the way 
prescribed (in the srauta ritual, viz . ÄpS. 3, 5, 9 ff.) for the prastara and throws that 
into the fire. See also BG. 1,4, 36 (atha paristarät samullipyäjyasthälyärrz prastaravad bar
hir aktvä tr:1Jarrz pracchädyägnäv anupraharati). 

Af ter having set forth the procedure of a domestic sacrifice the author of JG. I, 
4: 4, I passes on to the performer's task after the making of the oblations and so 
on. Then the performer has to take the prastara together with the pavitre, to anoint 
the points of the former object three times in the sruva (a small wood en sacrificial 
ladle) whilst co-ordinating its points, middle part and roots with sky, intermediate 
region and earth, to tear a grass stalk (tr:1Ja) from it with "for a complete term of 
life thee", to throw the prastara into the fire with "for Agni, for Anumati (Consent ) 
thee", and the grass stalk after it with "surrender my hater (enemy) and burn 
him". 

Dealing with the general rules of the domestic sacrifices the author of JG. I, I: 
2, 4 states that the performer should take a prastara and strew that round his fire 
at every quarter of the sky beginning in the southeast and covering the roots of one 
layer with the tips of the next. In this connexion ' other authorities - e.g. BGS. I, 
6, 2 speak of darbha grasses. - Sometimes the two equal blades of darbha with 
unbroken points of one span's length that were to be used as strainers or purifiers 
(pavitre) were not taken from the barhis (MG. 2, 2, 2) but from the prastara UG. 
1,2: 2, 7). 

Describing a bali offering made to Yama or Antaka (Death) the au thor of BGS. 
I, 21 orders the householder who is desirous of mental power, property, or (a) 
son(s) to leave the village, with the oblation, in the eastern or northern direction 
and to make on a suitable place a vedi of clay or sand as weil as an utlaravedi. Af ter 
having dug a hole on the south side and established a fire on the north side he covers 
the utlaravedi with darbhä~ and puts down a handful of grass (vi.r{ara) and aprastara; 

76. Compare udbila "emerged from its hole (of an animaI)" ; udajina "one who has passed beyond a 
skin"; udanta "running or flowing over the end or border" . Monier-Williams, Die!. , following the 
Petersburg Die!. translates "having sacrifieial grass above"; Caland, op. ei!. , p. 75 (cf. n . 221 ) hesi
tatingly "sollen die Spitzen nach oben gerichtet sein"; van Gelder (MS. , Trans!., p. 151 ) " the pra
stara (is taken) from the sacrificial grass". 

77. Gonda, Vedie ritual, p. 174; cf. p. 350 f. 
78. See Gonda, Vedie ritual , p. 393. 
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thereupon he invokes Yam a, requesting the god to sit down on the barhis and, in 
another mantra, to sit down on the prastara, addressing th ree mantras, all told, over 
the prastara and offers, holding sacred grass (pavitra ) in his hand, the god water and 
so on. 

In a partly corrupt concluding stanza of a text that deals with the ghrtakambala 
ceremony79 which enables the performer to realize a ll his wishes and to obtain pros
perity (AVPar. 33, 7, 7) the ad vice is given to perform this ritual and five other 
ceremonies as a great means of appeasemen t of evil (mahäfänti). It requires six pra

staras; obviously in each of the six ceremonies another one. 
Occasionally the term prastara is found in another context. I n a section on impur

ity caused by contact with a deceased relative VäsDh. 4, 14 enjoins those who have 
returned home af ter the cremation to sit during three days on a prastara, fasting. 
BühlerB° translated "on mats". In the parallel passage ViSm . 19, 16 they are 
ordered to lie (sleep) on the stha7J4ila, i.e. an open, otherwise unoccupied piece of 
level or levelled ground, especiall y when prepared for sacrificial purposes8 1• Accord
ing to Yäjfl. 3, 16 and Manu 5, 73 they should sleep on the ground . The purpose 
of this rite na doubt is purification and appeasement of evi l or induction of fresh 
powerB2• 

79. Gonda, Vedic ritual , p. 177 f. 
80. G. Bühler, Sacred Laws of thc Aryas, 11 , S.B.E. 14, Oxford 1882 (reprint Delhi 1969), p. 28. 
8J. Gonda, Vedic ritual , p. 231 f. 
82. On fasting see Gonda, Vedic ritua1, p. 320 ff. etc. 
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XII 

Veda 

The veda is one ofthe most remarkable sacrificial utensils. The traditional transIa
tion "broom" is inadequate and in more than one respect even misleading, because 

most of its functions are not proper to implements for sweeping, notwithstanding 

the fact that a veda consists of a bundie of blades of grass and many brooms are 
made oftwigs. lts generally pragmatic functions do not detract from its being simul

taneously a vehicle for a ritual conception which , as such, is at least in our eyes 
characterized by a certain vaguenessi, and from being a bearer of power which 

must be activated in order to perform a rite correctly and successfully. In some re
spects it may therefore rather create the impression of being a sort of magie wand2 

held by an officiant engaged in the execution of a particular ritual task . Not always 
by the same officiant and even by the sacrificer's wife when she is made to recite 

a mantra3• 

On the preparation of the veda - on the day before the day of the chief offerings 
(ritual of full and new moon) - we get information4 from BhS. I , 6, 4: the adhvaryu 

prepares it of blades of darbha with the mantra "thou art the veda , mayest thou , 0 

god , become the veda for me through that through which thou becamest the veda 

for the gods" . By means of these words, which (as VS. 2, 21 ) in SB. 1, 9,2,23 (see 
also SS. I, 15, 12) are uttered in another context5, the officiant confirmatively de

clares the object under prepara tion to be a veda - from this moment it is a veda -

and expresses the wish that it may conform to its divine prototype. ÁpS. I, 6, 4 
prescribes a different mantra , viz. TB. 3, 7, 4, 12 "through thee they (the gods) 
have acquired the earth as vedi; through thee sacrificial ritua l (yajiia ) which gives 
everything comes into existence; thou dost knowingly accompany the uninter-

J. Compare, e.g., F .K . Lehman, Symbols and the computation of meaning in D .B. Shimkin el alà, 
Anthropology for the future, U nivo of Illinois 1978. 

2. A bearer of the power of a living trcc enabling its possessor to work wondcrs (see, e.g., F. H eiler, 
Erscheinungsformen und Wesen der Religion , Stuttgart 1961 , p. 98 f. ). In this connexion Kriek, 
Feuergründung, p. 110 reminds the reader of a fecunda ting magie wand of a creator god repre
sented as a potter. 

3. As to the parivasana (see M. Haug, The Aitareya Brahmanam ... tra nslated, Bombay 1863, 11 , 
p . 79, quoted by Eggcling, Sa!. Br. I , p. 84, n. 2, quotcd by Keith , Veda BI. Yajus School, p. 
12, n. 4) compare Caland, on ÄpS. 1, 6, 8. 

4. For other details see J. Schwab, Das altindische Thieropfer, Erlangcn 1886, p. IJ. Mahïdhara, 
on VS. 2, 21 delines the veda as follows: " an object made ofa handful ofkusa grass" . 

5. See below. 
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rupted (undamaged) sacrifice; through thee the hotar joins the fortnights together". 
The references to the vedi and the ho ta r's activity will be discussed below; from the 
contents of the second and third quarters there emerges a striking idea: without a 
veda there is no sacrifice and no uninterrupted sacrificial worship. In harmony with 
this idea the form given to the veda is believed to be decisive in gaining particular 
objects or advantages: if the sacrificer is desirous of cattle, the adhvaryu should pre
pare a veda of the shape of the knee of a calf (that is sitting down); if he is desirous 
of food , one of the shape of a basket (for food ) and so on (BS. 1, 2: 3, 14; 20, 3: 
9,8; BhS. 5 f.; ÄpS. 5). - See also ÄpS. 8, 5, 4 (varuTJapraghäsa ) and for some details 
MS. I, I, 3, 1 ff. ("he twists tufts of grass to the left (so that they become) directed 
from the south towards the north; he puts a cord on the tufts, winds it th ree times 
to the right (so that the windings 1ie) one above the other, then ties it" ); VärS. 
1,2,2, 1 f. he throws the roots on the rubbish heap (utkara, MS. 2), but preserves 
the ends (1, 2, 5, 2) . The ägnïdhra, who is seated there, encloses the utkara with the 
chaff (of the rice) and these roots with his arms (see also ÄpS. 2, 1, 8; BhS. 2, 1, 
11 ), no doubt to prevent those present from disturbing it6. 

The term is found in the Atharvaveda-Sarphitä. In AVS. 7,28,1 (AVP. 20, 30, 
4) it is declared to be svasti "well-being". From the context, which is not clear, it 
may be inferred that here also it is an "instrument of offering"7: mention is made 
ofthe vedi and ofoblations. The stanza is used in Vait. 4, 12, dealing with the rites 
offull and new moon, when the hotar unties the veda (notice that here this is a con
cern of the hotar; in KS. 3, 8, 1 it is the patron's wife who performs this rite ) and 
in 13,2, dealing with the präyaTJrya-i.f~l1! (soma ceremony), to accompany an oblation 
offered to Agni . In st. 3 of the largely corrupt AVP. 20, 23 the veda is described 
as saTf.lvanana~, i.e. " propitiating, making well-disposed", which in any case attests 
to a certain appreciation of the instrument's ritual utility9. 

When the adhvaryu performing the varuTJapraghäsa ritual has taken a log of wood 
and ordered the hotar to recite to Agni (the fire ) as he (it) is being kindled (TS. 
6, 3, 7, 1; SB. 1, 3, 5, 2 ete. ), this officiant and the pratiprasthätar should each put 
on a piece offuel, each leave as remainders a log offirewood and each fan (inflame) 

the fire with his veda (BS. 5, 7: 136, 12). Although the veda probably is of all utensiIs 
at their disposa1 most suited for th is purpose, its ritual significance was no doubt 
supposed to make it more effective. In any case, this undertaking a1so was to be 
promoted by ritual activity or to be surrounded with some degree of ritual protec
tion . 

A similar observation may be made in connexion with BS. 9, 5: 272, 4 stating 
that, when the two mahävïra pots which are held in reserve are placed on the skin 

of a black antelope with the mantra "0 god, who makest preparations (art the 
guide), may I be able to carry thee" (BhS. 11,6,8; ÄpS. 15,6, 11 ), the officiant 
should execute this task by means of (by holding and enclosing them with ) two vedas 

6. References to "enclosures" are frequent: SB. 1,2,5, 12 f; 3, 3, 1,5; 8, 4, 4,7 etc. 
7. See Whitney and Lanman, Atharva-veda Sarphitä, p. 407. 
8. See Caland and Henry, L'agniHoma, p. 28 f 
9. AVP. 16, 52,3 is corrupt. 
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which are laid on their sides with their openings facing east lO • See also BS. 9, 15: 
286, 15. 

The compound vedopayäma "using the veda as an upayäma" 11, "holding or putting 
a veda under something (vessel, ladle etc.) to support it, reach forth or offer its con
tents etc." is of ten found in MS.: 1, 2, 3, 13 "with the spoon he takes from the praTJïta 
water (cf., e.g., SB. 1, 1, 1, 18; BhS. 1,25,4 below) supporting it with the veda (vedo

payäma4 sruveTJa . . . äharati)"; 24 the gheepot is supported with the veda; also 1, 2, 
6, 18; at I, 3, 5, 1 ghee is cu t off from the ladle; I, 8, 5, 10 when ghee is taken 
in the spoon; I, 3, 1, 5; at 1, 2, 5, 12 one touches water supporting it with the veda. 

This is a special precautionary measure in case some of the contents might be spilt l2 

(see below). For this practice compare also TB. 3, 3, 7, 3 "holding the veda under 
(the sruva) (the adhvaryu) makes the (first) libation of butter" (vedenopayatya sruveTJa 
... ); BhS. 1,25,4 sruveTJa praTJïtäbhya äáaya vedenopayamyäharati and ÄpS. 1,24, 513; 
BhS. 2, 12, 4 and ÄpS. 2, 12, 7. It would seem that the veda was, on the one hand, 
somewhat easier in operation than other bundies of grass and, on the other hand, 
regarded as more intrinsically powerful. 

In this connexion mention must be made of TB. 3, 3, 8, 9 "( the adhvaryu ) carries 
around (the ähavanïya fire ) to the brahman the brahman's share by means of (on) the 
veda (vedena ... pariharati; the author adds that both brahmdn and veda are of Prajäpa
ti's nature (see below)). Attention must be drawn also to KS. 1, 10,6, with the com
mentary: "(One should perform) the act of holding under with the veda (vedanopagra
haTJam, i.e. supporting, comm.), i.e. one should take the veda (in the left hand ) under 
a single object (spoon, gheepot) containing the clarified butter (when one is lifting 
it up with the right hand)": " ( th is is done) in order to prevent the ghee in the object 
held in the right hand from spirting out as a result of trembling of the hand and 
so on" (comm.). 

According to BhS. 3, 7, 8 the adhvaryu should in making the patnïsaTl)yäja offerings 
use the veda in place of the upabhrt, the offering spoon made of asvauha wood 14, which 
he usually holds in ' his left hand under the juhü with which his right hand offers 
the Iibation: the use of the veda is a striking feature of these offerings. See also ÄpS. 

3,8, 71
' . 

When at a given moment the pratiprasthätar (the first assistant of the adhvaryu) had 
seized the mahävïra kettle, he wipes off the ashes (from its bottom) by means of a 
veda the ends (tops) of which have been cut off (vedena pariväsitena, BhS. 11, 10, 2; 
ÄpS. 15, 10, 6; cf. 15, 5, 19). Remember that the tops of grass staiks are sacred 

10. See van Buitenen, The pravargya, p. 70. For these vedas made of kufa and one of muifja see BS. 
9, 5: 271, 6. 

11. Cf., e.g., SB. 4, I, 2, 6 fr.; MS. 4, 2, 2; ÄpS. 15, 10,6; 15, 11, 2; 9 and cf. SB. 14, 2, I, 17; 14, 
2,2,40. 

12. Cf. Gonda, Vedic ritual, p. 293. 
13. Compare also the use ofan upayamana (supporting ladle) with which the hot mahïivïra kettIc is sup

ported (BS. 9,10: 278,16; BhS. 11 , 10, 2; cf. MS. 4, 3,18; KS. 26, 5pravargya ). 
14. Sec, e.g., Eggeling, Sat. Br. I, p. 67 f. 
15. With Caland's note, Sr. Äpast. I, p. 86. Hence the formula upayämagrhi10 'si, e.g., ÄpS. 12, 27, 

8; Eggeling, Sat. Br. 11, p. 259 f. 
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to the gods (SB. 9, 2, I, 12) and should not therefore be used for wiping off ashes. 
For this purpose the Väjasaneyins (KS. 26, 5,15; SB. 14,2, I, 16) and other author
Ïties (BhS. 11, 5, 21 ; ÄpS. 15, 5, 18) prescribe the use of a veda consisting of muffja, 
the coarse and stronger sedge-like saccharum sara: see T Ä. 5, 4, 4 "as to the pravar
gya, muflja is strength (vigour, ürj) 16; since the veda consists of mufiJa, he causes the 
head of the sacrifice (i.e. the pravargya, see SB. 3, 4, 4, I ) to be abundantly furnished 
with ürj" . The veda is also employed to cover the pieces of pottery on which the 
sacrificial cakes are to be baked with embers (in order to heat them, ÄpS. I, 23, 
6) and to push or put ashes with embers (säligärarr bhas~ädhyühati BhS. 1,26,9; ÄpS. 
1, 25, 12; TS. 2, 6, 3, 4) on these cakes. 

Among the objects required for an i.r!i are a veda and vedapraravä& "small frag
ments or chips of the veda" (VärS. I , 2, 4, 4) which are used for cleansing the large 
wooden sacrificial ladles (sruc, I, 3, 2, 12), the whole veda being no doubt too big 
or too long for this purpose: see also MS. I, 2, 5, 2 "he divides the cuttings of the 
veda or does not divide them, then wipes the ladles obliquely (with them ) towards 
the lip; with the tips he wipes the ends, with the undersides the handl~s ... " (notice 
the exact correspondence between ladle and instrument); they are also mentioned 
at MS. 4, 2, 6 (pravargya ); from these cuttings or from darbha one makes strainers 
(4, 2, 7); with these cuttings one also heats the mahävïra pot af ter having kindled 
them on every end (vi.rvagagrän ) wi th "thou art the name, the beam ... " (4, 2, I 7) . 

Another instrument for cleansing a spoon (sruva ) consists of the ends or tops 
(agräTJi) of the veda (KS. 2,6,46 from the bottom to the top; cf. SB. 1, 2,5,21 ). 
According to BhS. I, 6, 7 ff. and ÄpS. I, 6, 6 the adhvaryu should cut (pariväsayati ) 
the veda at a distance of a span (from the base; according to some authorities from 
the cord tied to it) and deposit the ends (vedägräTJi ) markedly; hence vedapariväsanäni, 
ÄpS. 6; BS . 1, 4: 6, 7 (in an enumeration ); I, 12: 16,8; 20, 10: 22, 7 (cf. Dhürtasvä
min on Äp.: vedapariväsanäni: sarväny eva vedägräTJi). From these detailed directions 
it appears that even these cuttings were not regarded as being insignificant. They 
are used at a later moment (BhS. 2, 4,3; ÄpS. 2, 4,2 ); they are either distributed 
in accordance with the number of the utensiIs to be cleansed or not distributed: 
another minute detail that could give rise to a controversy. (See also VaikhS. · 3, 
5: 36, 8 pariväsanäni vedägräTJi ... nidadhäti; 5, 2: 53, 10; 13). SB. I, 3, I, lidisapproves 
of the practice of throwing these grass-ends into the ähavanïya fire - as is done in 
TB. 3, 3, 2, 1 with the mantra" ... we destroy the rival" - because they belong 
to the sacrifice; thus, it is argued, one offers the slops of the vessels, no sacrificial 
food . According to TB. 3, 3, 2, 2 f. one should not throw them away at random 
lest cattle should, to the detriment of their weIJ-being, tread upon them; one should 
purify them with water (i.e. appease them, avert the evil) and throw them on the 
heap of rubbish (utkara ) which is their firm foundation (prati.r!hä ) 17 . 

16. Because it is fit for cattle-fodder (comm. on TÄ. , p. 415 B.l. ). 
17. Among the requisites for the animal sacrifice enumerated in the late VaikhS. 10, 7: 106, 17 is a 

vedasamavatthadhänï, a compound which I have not found e1sewhere. It must denote a vesse1 which 
contains or is to contain the gathered fragments of the veda. In SB. 3, 8, 3, 13; 25; 12, 5, 2, 7 a 
similar vesse1 is used for holding the cuttings of the irfä . 
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When during the rites of full and new moon a cake is removed from the fire it 
is put above the ashes by means of the veda, but one should not touch it with the 
hand or with the top of the veda (vedasiras, MS. 1,2,6, 21 ). The preparation of 
the sacrificial cakes is a meticulous process (see, e.g., SB. I, 2, 2, I ff.) and any form 
of contact can transfer influence either for good or for evil; notice however that the 
hand of the officiant and vedasiras are in this respect considered equivalent. For the 
vedasiras as an efficacious ritual instrument see ÄsvS. I, 11 , 2 (patnïsal1.lyäja rituàl ): 
if the sacrificer wishes to obtain offspring, he should touch the region of her navel 
with it ls . 

If the officiant performing the patnïsal1.lyäja sacrifices wishes to use a substitute for 
the prastara l9 , he should pluck one stalk (trTJam) from the veda and anoint its top, 
middle part and lower end in thejuhû, the sruva and the gheepot respectively, that 
is, in the same manner as he does in the case of the prastara for which see BhS. 3, 
9, 2; ÄpS. 3, 14, 7 (KS. 3, 7, 14; SB. I, 9, 2, 16; as to the anointing of the prastara 
see 3, 4, 3, 20). The ägnïdhra th en requests the adhvaryu to throw the vedatrTJa into 
the gärhapatya fire (KS. 3, 7, IS; SB. 1,9,2, 17); the adhvaryu does th is without a 
mantra (cf. KS. 3, 6, 15 and SB. I , 8, 3, 19). 

We should not be surprised to read that the veda is, in some way or ot her, homolo
gized to hair. In MS. 4, I, 9: 11, 16 "the sacrificial cake is the head of the sacrifice 
or its brain, the veda (its ) hair"; see also KS. 31, 7: 8, 15; KapS. 47,7 : 290, 4 and 
compare TB. 3, 2, 8, 7 f.: "If (the adhvaryu) should not cover (the cake), the brain 
would be visible. He covers it; hence the brain is hidden. He covers it with ashes; 
that is why the bone (of the head) is covered with flesh . He covers (the cake) by 
means of the veda; that is why the head is covered with hair" (also TS. 2, 6, 3, 4 
f.). - Enumerating a number of "identifications" of e1ements of the sacrificial ritual 
with the human body - "the sacrifieer is its ätman "self, person" , the wife the sraddhä 

"the performer's belief in the effeetiveness of the rites . . . " - T Ä. 10, 64, I declares 
the barhis and the veda to be the hair (the former the hair on the body)20. But 
although the outward appearance of blades of grass may in some respects remind 
us ofhair, the hair of a man 's head forms the highest part ofhis body and identifica
tion with it can easily stamp an object as something excellent or important. 

When a deceased sacrificer is to be cremated his sacrificial utensiIs should be piled 
upon his body (see, e.g., BhPit. I , S, 16 ff. ), the veda on the hair on the crown of 
his he ad (fikhä, I, 6, 17; also ÄgnG. 3, 4, 2: 136, 15). The sikhä is no doubt a place 
of honour: when, in TB. 2, 6, 4, 5 f., the bull had become Indra's bodily form and 
the hairs of the wolf and the tiger the hair on his body and his beard, the hairs 
ofthe Iion, which are splendour and the energies ofthe physical and psychical facul
ties, became the hair ofhis head for glory and srï (welfare and beauty). The addi
tion of kûrcam in VaikhG . 5, 4: 76, 9 (vedal1.l kûrcal1.l cûrjikäyäm " the vedabundie on 
his top-knot", Caland) is capable of more than one interpretation21. - If the one 

18. For Ihe navel as Ihe sou ree of erealion see Gonda, Vedie ritual, p. 86 f. 
19. See eh. XI. 
20: As 10 Prajäpali's beard (TB. 3, 3, 9, 11 ) see below. 
21. Seeeh. XIII. 
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who has performed the pravargya ritual wishes to arrange the utensiIs in the shape 
of a hu man figure, he should place the three mahävïra pots in the same place 50 as 
to form a man's head and above this head put the unclipped veda made of muflja 
50 as to represent the hair tuft (BhS. 11, 15, I f.; ÄpS. 15, 15, I). (The veda ofmuflja 
grass with its ends cut should be loosened and represent the muscles: BhS. and ÄpS., 
l.c.; for all three vedas see BS. 9, 15: 287, 2: 9; 288, 10). 

The importance ofthe veda as a ritual instrument is also evidenced by its intimate 
relations with Prajäpati. By the fact that the officiant fans the ähavanïya fire, which 
represents the sacrificer, with the veda (notice this use of the utensil: BhS. 2, 12, 3; 
ÄpS. 2, 12, 7), which is of Prajäpati's nature (because it had departed from this 
god, SB. 8, I, 1,3; see, e.g., also 6,3, 1,9; 7,4, I, 16; TB. 3, 3, 8, 9), he puts the 
vital breath, which was also created by Prajäpati, into the sacrificer (TB. 3, 3, 7, 
2). See also TB. 3, 3, 2, I präJàpatyo veda~; 3, 3, 8, 9 (quoted above). In TB. 3, 3, 
9, 11 it is declared to be Prajäpati's beard : cf SB. 9, 3, I, 4, where the plants are 
said to be the hair of the beard of Agni Vaisvänara who is the universe. 

The hotar22 who is performing the patnïsarr:zyäjas - offerings to Soma, Tva~!ar, the 
Wives ofthe Gods and Agni Grhapati23- as described in KB. 3,9 (3,11 f ), where 
they are said to be a pouring of semen (3, 11, 8 f ) and SS. I, 15 - is towards the 
end of the pertinent ceremonies required to untie the veda (which the adhvaryu had 
given to him, ÄsvS. I, 10, 2; see also KS. 3, 6, 22; SB. I, 9, 2, I ) and to loosen 
the cord (with which the patron's wife is girdled, SS. I, 15,9), to lay them in the 
joined hands (afljali) of the wife (10) and to sprinkle water (around?, pari~iflcati) 

them, whilst muttering, inter alia, "whereby thou, 0 veda, wert a veda for the gods, 
thereby mayest thou be a veda for us" (11 f ) and other mantras (see below and, 
e.g., also BS. 3, 30: 104, 4). SB. 1, 9, 2, 23, describing the same rite, says that the 
wife unties the veda; "should she wish to do 50 with this one (quoted as VS. 2, 21 
a). Thereupon he causes (SS. 13) the wife of the patron to recite, over the veda, 
a prayer, addressed to that object, for increase ofproperty, rich in ghee and forming 
a nest or home. The author of KB. 3, 12, 13 ff. observes that because the veda is 
male and the wife female, he th us confers mithuna (a productive pair, pairing, copu
lation) upon women (otherwise, SB. 1,9, 2,2 1; see below). Therefore, it is argued, 
the wife takes from the veda some blades of grass (tr'}äni) and pi aces them between 
her thighs. It does not seem inconceivable that the contents of the prayers pro
nounced by the officiant and the wife were believed to be transmitted by the grass 
to the wife24, who having received them in an embryonic state in her hands that 
are made to represent a womb, causes them 50 to say to develop and produces the 
result , viz. the wish materialized in the blades of grass, between her thighs that is, 
out ofher womb and genitals. 

22. Who here probably acts instead of the sacrifieer himself. Remember that in the domestic rite the 
householder fulfils the place of thi~ functionary and that in the fraula rites there. are several cases 
ofan interchange offunctions. See also p. 218 above. 

23. I refer to Hillebrandt, A1tind . Neu- und Vollmondsopfer, p. 151 fT. 
24. For water poured into the afljali ofthe sacrificer's wife see ÄpS. 6, 12, 4; BhS. 6, 14,3. From the 

mantra prescribed in ÄpS. 6, 12,5 "I pour out am~la to the wives of the gods, suähä" it appears 
thaI she was probably supposed 10 represent the wives of the gods. 
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It is interesting to notice that in the parallel passage in ÄsvS. I, II the veda is 
given to the sacrificer's wife who is made to address this object (§ I , for the mantras 
see SS. § 12 (, and another one). If the wife is desirous of offspring, she should with 
the head (the broom end ) of the veda touch her navel (§ 2; c( MS. I, 3, 5, 16 "if 
she is desirous of a son, she should put it on her lap") . Her girdle is loosened (§ 
3); grass blades of the veda (vedatr:rJäni) are laid on it (§ 4). A full vessel connected 
with grass blad es of the veda is placed to the east of them (§ 5). They both touch 
the vessel and the wife is made to pray for fullness (§ 6). Thereupon they sprinkle 
water from that vessel towards the directions ofthe universe (§ 7). Then the officiant 
places the wife's afljali and his left hand - all three hands with the backs towards 
the ground - under the girdle and pours the contents of the vessel out through the 
hands; the wife is made to say "that 1 do not pour away offspring ... " (§ 8). Af ter 
that the officiant takes the vedatr7J.äni in his right hand and strews them without mov
ing them to and fro from the gärhapatya to the ähavanïya with ~ V. 10, 53, 6 "stretch
ing the thread", which suggests continuation (§ 9) . He puts down what of them 
remains (§ 10), makes offerings and so on. - Returning to the Kau~ïtakins I must 
add that thereupon the officiant strews some of the grass blad es (tr7J.äni ) of the veda 
uninterruptedly to the north of the gärhapatya hearth up to the barhis (of the vedi ) 

with ~V. 10,53,6 "stretching the thread do thou pursue the light of (the cosmic) 
space . . . " (SS. I, 15, 15 f.; cf. ÄsvS. I, 11, 9 ( ) so as to connect the place from 
which they are fetched and which is occupied by the patron's wife and the vedi25• 

"Thereby these full and new moon sacrifices are continued" (KB. 3, 9 or 3, 12, 
19). Thereupon the remainder of the veda is reverently addressed with the formula 
" thou art abundance, completely filling; fill me with progeny and cattle": another 
instance of the auspicious and beneficial power ascribed to a remainder, and espe
cially of its being a container of special productive power ensuring continuation26• 

"In that he pays reverence to the remnant ofthe veda (SS. § 16 f.) , he utters a prayer 
for blessing" (KB. § 21 ( ). For the first rite see also SB. I, 9, 2, 24; TB. 3, 3,9, 
11, where the strewing of the staiks composing the veda is eXplained as extending 
(for the benefit of the sacrificer) the sacrifice as far as the following fortnight (see 
above); ÄpS. 3, 10, 5; and also BhS. 3, 9, 12 with another mantra, viz. "the veda 

must give increase of wealth, rich in ghee, possessed of a home, a thousandfold, and 
bearing (producing) (pro)creative power (väjinam )" (TS. 1, 6,4, 4 y; see above). 
In KS. 5, 4: 47, 10 the prayer reads as follows: "The veda must give me (pro)creative 
power (väja ) (these words are also found in KapS. I, 12: 9, 17; MS. 1,4, 3: 50, 
19); the veda must give me manly virtue and energy (vlrya )". 

For tearing the veda to pieces and strewing its blades as a method of marking the 
conclusion of a ritual or an episode of a sacrifice see also ÄpS. 13, 18, 4, where it 
marks the end of an animal sacrifice that is one of the component parts of a soma 

25. For the mantra see also AiB. 3, 38, 5 where the thread (Ianlu ) is said to signify offspring and the 
officiant is weaving the lanlu of offspring for his patron. 

26. J. Gonda, Atharvaveda 11, 7, Mélanges L. Renou, Paris 1968, p. 301 ff ( = S.S. lil, p. 439 f[) . 
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ceremony27. According to some authorities the strewing takes pi ace towards the end 

ofan i.r{i, af ter the sacrificer, being seated within the vedi, has put it on his lap (also 
VaikhS. 7, 14: 78,8) and while he recites the mantras enumerated in ÄpS. 4, 14, 
10 b in which Agni, Väyu and Sürya are besought for protection against those 
deities who wish to dis tu rb the sacrifice (TS. 3, 5, 4, 3; ÄpS. 4, 16, 8 f. ). The lap 
is the place where people guard anything very carefully (SB. I, I , 2, 23; cf. 6, 8, 
2,3). But a woman desirous ofa son puts the veda on her lap (MS. 1,3,5, 16; see 
above). When a sacrifice is not complete, the blades of the veda are not strewn: see 
KB. 7, 3 beg.; 7, 3,9 f.; SS. 8, 12, 9 (with reference to the component rituals of 
a soma sacrifice)28. 

The name of this ritual requisite is of ten coupled with forms of the root vid- (vin
dati )29 "to find , discover, meet, acquire, partake of, find out, co me upon , look for, 
procure, effect, accomplish, perform etc." so as to suggest the existence of etymolog
ical relationship. Thus the sequence of brief formulae " thou art the veda30; thou art 
acquisition (vitti ); may I acquire (videya )" , used in the patnïsan:tiajas (see above), oc
curs at TS. I, 6, 4, 4 v and is at I , 7, 4, 6 followed by the explanation "by means 
ofthe veda the gods acquired (avindanta ) the property (acquisition, vittam ) ofthe asu

ras and what they were (expected ) to acquire (vedyam31); and that is why the veda 
is called veda". This mantra is used at ÄsvS. I, 11, j32and I, 15, 12 (videyam ). The 
sequence is in TS. I , 6, 4, 4; ÄsvS., l .c.; SS., l. c. followed by 4 w " thou art deed , 
thou art action (karuTJam, karaTJam33 ), may I (be able tol act (krb'äsam )" and 4 x 
"thou art gain; th ou art the one who gains; may I gain (sanir asi sanitäsi saneyam )" 
as weil as 4 y "the veda must bes tow increase ofwealth ... ". See also BS. 3, 30: 104, 
4. - In KS. 5,4: 47, 7 a longer sequence, viz. "thou art the veda ; thou art acquisition 
(vitti); for property (vedase) thee; acquire property for me (vedo me vinda ); may I ac
quire (videya)" occurs Iikewise in connexion with the veda3~. The formula "thou art 
the veda; bestow (äbhara ) property (vedas) on me" (MS. 1, 4,3: 50,17) is MS. I, 
3,5, 15 used on the same occasion and 1,4, I , 18, when this requisite is taken by 
the sacrificer. As already appeared from TS. 1,7,4,6 this "etymological argument" 
is also a feature of mythical stories and ritual explanations which were no doubt 

27. See Caland 's note, Sr. Äp. IJ , p. 35 1 andJ. Gonda, The haviryajiiäi:J somäi:J, Amsterdam Acad. 
1982, p. 63. 

28. Whereas SS. 8, 12, 10 states that at the end of the sacrifice of the barren cow (soma ceremonies ) 
the officiant strews (the blades of grass ) to the east of the hearth of the agnldhra and proceeds to 
address the heart-spit with the mantra " thou art pain, . . . " (TS. 1,3, 11 , Ie), MvS. 3,6,23 says 
that the "strewing of the ueda" is optional (krlakrlarr' uedaslara,!am ). Other texts, e.g., KS. 6, 10, 
I fT. do not mention this st rewing. 

29. For an exception see Mahldhara, on VS. 2, 21 uelfili ueda~. 
30. I would avoid the translation " bundie" (Keith, Veda BI. Y. S., p. 88). 
31. The expression uillarr' uedyam seems to be a copulative asyndeton; cf. VS. 18, II uillarr ca me uedyarr 

ca me, folJowed by bhülarr ca me bhauisyac ca me. Keith, taking ue!{yam to be an adjective, translates 
" desirabie" (op. ei!., p . 102), "precious" (p. 78, TS. I, 5, 9, 2), " which was to be won" (p. 505; 
TS. 6, 2, 4, 3). 

32. See above. 
33. See K eith , op. cil. , p. 88, n. 2. 
34. In KS. 39, 5: 123, 5 the words uil/ir asi uiltyai lua uideyam folJowed by karmasi karma,!e lua kriJasam 

are in another context part of a series of similar sequences. 
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invented or adapted afterwards, i.e. were based on it or modified by means of it. 
"The sacrifice hid itself from the gods; the gods discovered (avindan ) it by means 

of the veda; that is why the veda is called veda" (cf. KS. 32, 6: 24, 16 yajfio vai devebhyo 

'pakrämata. taT[l vedena anvavindan ). 

In TB. 3, 7, 6, 13 v (cf. also KS. 31, 14: 16, 12) the veda is said to have found 

the earth which was hidden in an inaccessible place, in the lowest depths, and 
requested to find a place to live in safety (loka ) for the sacrificer and to make, being 
very busy (or, making many oblations, bhürikarmä), the sacrifice free from defect. 
This means that the veda is believed to be a very mighty instrument fit to accomplish 

what is elsewhere ascribed to a black boar with a thousand arms (T Ä. 10, I, 8) 
or to a boar who was identical with Prajäpati (SB. 14, I , 2, 11 ). The stanza may 
perhaps be supposed to refer to another variant35 of the mythical story told in TS. 
6, 2, 4, 2: a boar kept the property of the asuras beyond the seven hills; I ndra pluck
ing a bunch of darbha pierced the hills and won that property. In BhS . 2, 11 , 11 
and ÄpS. 2, 11, 10 it is uttered by the adhvaryu when he pI aces the veda in front 

of (or north of) the dhruvä (an offering spoon), no doubt in the hope that the prayer 
formulated in the second part will be answered. See also MS. 1, 2, 4, 4. This putting 
down of the veda (vedasädanam ), which has had a pragmatic function, marks also the 
transition from the preliminary rites to the central or main part of the ritual which 

is introduced by the kindling (sämidhenï) stanzas recited by the hotar. Likewise in 
the animal sacrifice: ÄpS. 7, 13, 12; VaikhS. la, 10: 110, 9. 

Now the name of the vedi (sacrificial bed covered with grass36 ) is likewise of ten 
found in the same context as forms of the verb vid- (vindati ) "to find , acquire" and 
as a rule so as not only to suggest etymological relationship but also to demonstrate 
the raison d'être ofthat name. "In that they (the gods) won (avindata ) the property 

(vittaT[l vedyam) of the asuras (by plucking out darbha grass and so on ), that alone is 
the reason why the vedi is so called" (vedyai veditvam, TS. 6, 2, 4, 3; cf. MS. 3, 8, 
3: 96, 3; la ... tad devä vedyävindata, tad vedyä veditvam . . . ; KS. 25, 6: 109, 4); "he 
who knows thus and for whom a vedi is made ... acquires (vindate ) the property (vit

taT[l caiva vedyaT[l ca ) ofhis rival" (KS. 25, 6: 109,5); " . . . they went on worshipping 
. .. with (the sacrifice); by it they obtained (samavindanta ) this entire earth; and ... 

therefore it (the vedi ) is called vedi" (SB. 1, 2,5,7 ); "and since they (the gods) found 
(anvavindan ) Vi~~u there (viz. among the roots ofthe plants), it is called vedi" ( 10 ); 

AiB. 3, 9, 3 "they (the gods) found it (the sacrifice) on the vedi; that is why the 
vedi has its name". 

In other passages both objec ts, veda and vedi, are not only spoken of in the same 
context, but also along with the verb vid- (vindati ). In the sacrifices offull and new 

moon the formulae TS. 1, 6, 4 v etc . accompany the putting down by the sacrificer 

ofthe veda within the vedi (ÄpS. 4, 13,5), or his rubbing it af ter having placed it 
there (BhS. 4, 19, I ). Rubbing is a method of transferring some manifestation of 

35. Otherwise: Caland, Sr. Àpast. I, p. 63, on ÀpS. 2, 11, 10. 
36. For a definition ofvedi see ÀsvS. 9, 7, 13 siidyaskefürvarii vedi" and Gärgya NäräyaJ;la 's note: sarvasa

syavafi bhümiIJ sa vedir bhava/i. 
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power or form of influence or of imparting these to a person or thing3) . This task 
is probably executed before the action mentioned in ÄpS . 3, 10, 3, enjoining the 
hotar to throw the veda in the lap of the sacrificer's wife, and intended to infuse the 
veda with fresh power. Both actions are mentioned also in ÄpS. 12,25, 13 (referring 
to the sacrificer's touching the veda within the vedi) in a section dealing with the 
consumption of the remains of the savanrya cakes (soma ceremonies38), where it is 
explicitly characterized as a concluding rite. - According to MS. 3, 6, I: 59, 12 " he 
(the sacrificer) has himself consecrated over the vedi saying ' I expect to acquire (vin

dai )' , for he who has himself consecrated over the vedi acquires (vindate ) . . . ; the 
gods, one should know, acquired the path of sacrificial worship . .. by means of the 
veda ... " - " In that he (the officiant) is seated with the veda on the vedi he finds 
(vindati ) the sacrifice for him (the patron). He hands the veda to the (patron's) wife. 
The sacrifice, one should know, is difficult to find (obtain, duranuveda~ ) there (in 
the other world ). (Thus) he finds (obtains, vindati) the sacrifice for him. He hands 
it three times, for the gods are trebly truthful .. . " (MS. 1,4, 8: 55,19). 

The statement that the gods found (acquired, vividu~) the vedi , viz . the earth, by 
means of the veda occurs also in TB. 3, 3, 9, 10, where this mantra continues as 
follows: " This one, the earth, became larger (so as to become or produce) the earthly 
things (parthivani39 ) . Inside the creatures (inhabited worlds?, bhuvanq u) she bears the 
embryo; from that the sacrifice which gives every thing comes into existence". 
" With this mantra - which is uttered in order to find the vedi - the adhvaryu, before 
(or af ter, ÄpS. 2, I , 3) the stambayajus ceremony, rubs the vedi (three times) with 
the veda (also BhS. 2, 1,4; ÄpS. l. c.; also KS. 31,14: 16,20; MS. 1,2, 4,5). "Since 
the two are the veda and the vedi, this rite (the touching) is for copulation (mithuna

tvaya ), for procreation (pra)ätyai, TB. § 11 )". 
The veda is also an indispensable requisite for the preparation of the vedi. From 

MS. I, 2, 4, I ff.·it appears th at af ter the adhvaryu has mentally measured out the 
vedi , scra tched three lines with the wooden sword and so on, he takes the veda with 
the mantra KS. 31, 14: 16, 12 in which this utensil is said to have found the earth 
(with which the vedi is ' iden tical' or co-extensive, SB. I , 2, 5, 7; 3, 7, 2, I ; 7, 3, I, 
15 etc. ) and is req uested to find a loka for the sacrificer a nd make the sacrifice com
plete (cf. TB. 3, 7,6, 13; ÄpS. 2, 11 , 10). Thereupon he rubs the vedi three times 
completely up (samunmar.f#) with the veda toward the east (the auspicious region of 
the gods) with the ma ntra KS. 31, 14: 16, 20 in which the gods are said to have 
found the vedi, the earth , wi th the veda. The use of the veda is here, in the usual wa y, 
represented as a repetition, hie et nune, of an inherentl y powerful and exemplary 
mythical event, but the myth as weil as rite are founded on the be!iefin a particular 
and specific power which, being inseparably associated with the veda , makes it pre
eminently suited for this purpose. The second mantra is, as TB. 3, 3, 9, 10, pres

cri bed for the same purpose at BhS. 2, I, 4; ÄpS. 2, I , 3, which make no mention 

37 . See Gonda, Vedic ritual, p. 396; cf. also SB. 12,8,3, 16. 
38. Caland and H enry, L'agniHoma, p. 215. 
39. MS. I, 2, 4, 5 reads pärthiuäya (instead of pärthiuäni) which may mean " for the inhabitant (s) of 

the earth" which is no doubt more satisfaclOry. 
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of the taking of the veda . In MS. I, 7, 3, 13 the author briefly prescribes the same 
ritual acts on the occasion of the varuTJapraghasa; in 2, 2, I, 52 in his description of 
the agni.f!oma. And see also MS. I, I , 3, 3 "having made the veda he makes the vedi 
... "; BS. 1,2: 3, 14. 

When veda and vedi are found together an author sometimes observes that the 
former is male, the latter, being grammatically feminine, is female. This statement 
is made the basis ofritualistic arguments or conclusions. See TB. 3, 3,9, 10 f. quoted 
above and MS. 4, I, 13: 18, 13 "the vedi (being feminine ) is a woman, the veda 

(being masculine) is a man; that he rubs the vedi with the veda is in order to bring 
about (procreative) copula ti on (mithunatvaya )" (see also ÄpS. 2, 1,3); and also KS. 
31, 12: 14, 18; KapS . 47, 11: 295, 19 " the vedi is a woman, the veda a man; in that 
the veda strews on the vedi, it secures (procreative) copulation"; TB. 3, 7, 4, 12 
"through thee (the veda is addressed ) they (the gods) have acquired (vividu~ ) the 
earth as a vedi ... " (prescribed at ÄpS. I, 6, 4 to accompany the preparation of 
the veda); SB. 1,9,2,24 (cf. KS. 3, 8, 3) "the vedi is female and the veda male; from 
behind the male approaches the female; from behind (i.e. west) he (the hotar) 

accordingly causes it (the vedi) to be approached by that male, the veda ; that is why 
he strews (the grass of the veda) from behind (west) as far as (the east end of) the 
vedi"; see also § 21. 

Now, although some passages containing the expression mithunatväya clearly refer 
to procreation of offspring (e.g. TB. 3, 3, 9, II (see above) " (and consequently ) 
he (the officiant) obtains progeny (vindate prajam, viz. for the sacrifieer)"; 3, 2, 2, 
6; JB. 2, 405 magadhaT/} ca pUT/}scalüT/} ca dak.fiTJe vecfyante mithunïkärayati, mithunatvaya 
prajananaya. pra mithunena jäyate ya evaT/} veda )4{}, in other cases no mention is made 
of offspring: TB. 3, 2, 10, 2 " he (the officiant ) puts down fuel and barhis (on the 
vedi) , for (their mutual ) union, for the pairing ofthe sacrifice"; in 3, 3, 4, 6 the puri
fication of water with melted butter is done for copulation (in order to produce the 
union of these two); 3, 2, 9, 9 (see below). Compare, e.g., also SB. 2,4,4, 24 "he 
thus effects a union (mithunïkaroti) between the quarters (of the universe ) and the 
seasons". In these cases the term "copulation" is - in modern terminology - a meta
phor denoting the initiation of a ritual process on the sacrificial place, on the vedi, 

that results in the attainment of a desired object or the accomplishment of an aim. 
It is interesting to notice that the vedi is supposed to copulate also with the sacred 
fire , the ritual importanee and indispensability of which needs no comment: "he 
carries the two shoulders (of the vedi ) along both sides of the (ähavanïya) fire. For 
the vedi is female and the fire male, and the woman lies embracing the man; thereby 
a copulation productive of offspring is obtained" (SB. 1,2, 5, 15; cf. TB. 3, 2, 9, 
9). 

The above, comparatively numerous places unmistakably attest to the existence 
of the belief in a sort of co-operation of veda and vedi with a view to finding or acquir
ing, for the benefit of the sacrifieer, sacrificial worship (yajna ) and to making this 

40. On this passage seeJ. Gonda, in Adyar Libr. Bull. 25, p. 80/f. ( = S.S. IV, p. 225 /f.). - Compare 
also the mantra TB. 2, 5, 5, 1; ÁpS. 9, 17, 1 "this vldi (must bel rich in o/fspring and energetic 
men". 
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feasible and successful41 • It seems therefore worth while to drawattention to some 
relevant occurrences ofthe term vedi42 , especially to its function in the sacrificial pro
cess. 

Already in RV. I, 164, 34 f (AVS. 9, 15, 13 f.; AVP. 16, 69, 4 f.; VS. 23, 61 
f; TS. 7, 4, 18, 2; KS. 5, 4, 7: 164, 5; SB. 13, 5, 2, 20 f; TB. 3, 9, 5, 5) the vedi 
is said to be or represent the extreme (furthest ) end (border) of the earth and the 
~acrifice the navel of the (inhabited) world (bhuvanasya). Navel of the earth or of 
the world is the well-known name applied to the (holy) centre of the world, which 
by means of the axis mundi remains in communication with the superterrestrial re
gion . A tempie, sanctuary, altar, or sacred object is regarded as being situated in 
the "navel" and considered to be central and holy, because it is nearest to heaven, 
which from there can be reached43• Since the sacrifice is in this rgvedic passage the 
navel of the earth, the vedi surrounding it can indeed be described as its extreme 
border44 . 

In RV. 3, 5, 9 a reference to the navel of the earth follows one to the vertex of 
the sky (váT-j"man div6 ádhi nabhä P!thivya~), two pi aces connected by the cosmic axis, 
in a stanza that requests Agni, said to have appeared brightly in that navel - i.e. 

on the sacrificial place - , to convey the gods (to those speaking), that men may 
worship them. The above references to vertex and navel recur in TB. 3, 7, 7, 14, 
in a stanza which at ÄpS. 11, 4, 14 is to be recited by the adhvaryu when he orders 
his assistants to prepare the mahävedi4S: " Come, 0 men, and prepare this vedi, where 

41. Af ter the story of the acquisition of sacrificial worship the author of MS. 3, 8, 3: 95, 15 observes: 
"that the gods thus acquired the sacrifice (yajnam avindan ), that is why devayajanam (mostly used 
in the sense of"place ofworshipping the gods" ) has its name. In that one tries to obtain a devayaja
nam, one tries to obtain sacrificial worship (yajna ); in that one finds (obtains) it, one finds (obtains ) 
sacrificial worship (the sacrifice)". In PB. 25, 13,3 Prajäpati 's vedi is said to be as large as Kuru~e

tra, which in SB. 14, I, 1,2 is stated to be the devayajanam ofthe gods. 
42. A vedi is not "an alt ar made in the house of the olTerer" (Keith, Rel. and phil. , p. 254), but in 

the post-rgvedic ritual an e1evated or excava ted plot of ground, strewn with darbha on which sacri
fi cial food , utensils and so on are placed . See also Caland and Henry, L'agniHoma, p. XLI; Krick, 
Feuergründung, Index, p. 674, and especially, p. 108 lT. The rgvedic occurrences are comparati
vely few in number: on I, 164,34 f. see above; in I , 170, 4 " they must make the vedi ready" 
(according to 8, 19, 18 in the early morning), the poet does not say how they must do that, but 
in 10,61 , 2 Cyaväna marked olT (the limits of) a vedi by means of the mud of a dried-up pool, 
which can mean that he was making some sort of e1evation; cf. , e.g., TB. I , 2, I, 3 with the comm.; 
ÄpS. 5, I, 7; 5, 9, 10; was this the usual or an exceptional procedure in rgvedic times?; at 2, 3, 
4 the gods are invited to sit down on the barhis which is spread on the vedi; in I, 140, I the epithe t 
"seated on the vedi" is given to Agni, in 4, 40, 5 to the ho/ar; in 5, 31, 12 the pressing-stone must 
be placed on the vedi , in 6, I , 10 fuel and olTerings; in 7, 35, 7 the young shoots of grass and the 
vedi are besought to bring happiness; in 7, 60, 9 the officiant must satisfy the claims of the vedi 
by means of a sacrifice. We must here also beware of the argumen/um e silen/io and should not from 
the silence of the ~gveda-SalJ1hitä as to certain particulars conclude th at in that ea rly period they 
did not exist at all. 

43. Eliade, The sacred and the profane, p. 38 IT.; for bibliographical references: Heiler, Erscheinungs
formen, p. 35, n. 5; on " krafterfüllte Kultstätte" in Africa see E. Dammann, Die Religionen Afri
kas, Stuttgart 1963, p. 69; 131 IT.; for " heaven" as a name ofsuch a pi ace, p. 31, n. 152. 

44. Compare P. Thieme, Mitra and Aryaman, Trans. Connecticut Acad. 41 , New Haven 1957, p. 
90. 

45. The great vedi ofa soma sacrifice (see Ch. Sen, Dic!. ofVedic rituals, p. 98), in the texts a lso briefly 
called vedi. 
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the Vasus, the Rudras, the Ädityas will assembIe, on the vertex of the sky, in the 
navel of the earth, so that th is sacrifieer may not suffer damage" . 

When the adhvaryu preparing the vedi touches it three times with the veda (BhS. 
2, I, 4; ÄpS. 2, I, 3), the sacrifieer has to recite the mantra TB. 3, 7, 6, 4 "the 
well-adorned young woman with four tufts ofhair, with her face brilliant with clari
fied butter (is) in the middle of the worId. So, being adorned to great happiness, 
do thou (0 Vedi,) give me, the sacrifieer, the objects of my desire" (BhS. 4, 6, 4; 
ÄpS. 4, 5, I ). 

From the line AVP. 20, 34, 4 ab "our sacrifice must quickly approach the gods, 
approach the vedi" it may, I think, be inferred that the way along which the sacri
fice was supposed to reach the gods passed or traversed the vedi. This interpretation 
seems to be in harmony with PB. I, I, 7, where the vedi is addressed: "(thou art) 
the ford (firtham, i.e. tara,!asthänam, " the place where they cross over or pass", 
comm.) of the gods, the vedi". Assuming the form of the gäyatrï (metre, which can 
assume the shape of a bird, SB. 12, 3, 4, 3) the vedi bears the knowing sacrifieer 
to the worId of heaven (11, 4, I , 16; cf. 8). 

In AVP. 8, 11, 1 the vedi is described as causing men to increase, i.e . as granting 
them prosperity and so on (mänusyavardhanïm); the person speaking (a ha1'[l "I") says 
he is its centre (madhyam ) and makes twice mention of its four corners or edges: the 
cosmie number four refers to the regions of the universe46 • That means that he is 
safe in the centre of the worId. The vedi is or represents "well-being, prosperity" 
(svasti, TS. 3, 2, 4, I ). "So much of the earth is free from death as is occupied by 
the surrounded vedi" (MS. I , 6, 3: 89, 14). The vedi is the own loka (place or room 
to live or dweil in safely) of the sacrifieer (e.fa vai yajamänasya svo loko yad vedi~, KS. 
28, 6: 160, 16) . Elsewhere (TS. I , 7, 5, 3) it is called his äyatana, his proper function
al position47

• This conception does not seem to be inconsistent with the conviction 
worded in SB. I I, 2, 7, 33 "whatever good (right) deed man does th at is inside 
the vedi, and whatever evil deed he does is outside the vedi". "He for whom, if he 
knows this, they (the adhvaryu cum suis) enclose the vedi, prospers himself (and ) his 
rival perishes" (TB. 3, 2, 9, 7 f.). 

In AVS. 12, I, 13 (AVP. 17,2,5), which in Vait . 15,8 is used to accompany 
the enclosing of the vedi, the earth, on which they execute that task and on which 
men performing all kinds of sacrificial rites extend the sacrifice, is besought to make 
those speaking increase. In the above-mentioned 48 stanza TB. 3, 3, 9, 10 - in which 
the vedi is characterized as a womb - the word prthivïm follows vedim as an apposition 
and is consequently regarded as equivalent. In A VS. 13, I , 46 and 53 the earth 
is said to have taken shape as vedi (see also AVP. 18, 19, 6) and the causa eJficiens 

46. See Gonda, Vedic ritual, p. 36 f. 
47. It is dangerous to offer oblations anäyatane, i.e. not in one's äyatana (i.e. in the place with which 

one has a mystic relation and which participates in one's essence) and therefore in a wrong place 
(for particulars and references see Gonda, Äyatana, in Adyar Libr. Bull. 33, p. 48 ff. ( = S.S. 11 , 
p. 225 ff.)). - NOIice that the measures ofthe vedi were relative to the size ofa man, in some cases 
to that of the sacrifieer (KS. 37, 16: 97, 2; KS. 2, 6, 2 ff.; SB. 10, 2, I, 2); see also Staal, Agni, 
p.196. 

48. See p. 226. 
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of this process is, according to st. 52, the Sun as Rohita, the Ruddy One, who is 
eulogized in this hymn. Elsewhere the earth is said to be as large as the vedi (TS. 
2,6,4, I; 3; MS. 3,8,6: 101, 15; KS. 29, 8: 177,8; 37, 16: 97, 3; see also SB. I, 
3, 3, 9; 3, 7, 2, I; TB. 3, 2, 9, 12), or to be the vedi (MS. I, 8, 7: 126, 12; AiB. 
5, 28, I ). But, it is argued in TS. 6, 2, 4, 5, although the whole earth is the vedi, 
one measures off and worships on so much as one deerns one can use. - The au thor 
of SB. I, 2, 5, 7 adds an explanation: "as great as the vedi is, so great is the earth, 
for by it (the vedi ) they (the gods ) obtained this entire (earth)", and the sacrificer 
who knows this reaps benefit from this fact: he exdudes his riv als from participation 
in the earth. Elsewhere the vedi is "identified" with the earth: TS. 2, 6, 5, 2; TB. 
3,3,6,2; 8; SB. 7, 3, I, 15; 18; 27; 7,5,2,31; 9, 1,2, 11; 9, 4, 2, 3; 12,8,2,36. 
The vedi is at KS. 28, I: 152, 9 stated to be the domain of the gods (devak~etram) 
and the earth to be as large as the vedi. In SB. 8, 6, 3, 6 the "world" of the gods 
( devaloka~ ) is identified with the vedi: that means that this sacred place is just like 
a temple the dwelling-place or residence ofthe god (S)49. 

These texts corroborate the above condusion that the ritualists considered the 
veda to be a very important utensil because it has found or was a means of finding 
or obtaining the vedi, an event which has made sacrificial worship possible, the vedi 

being the sacred centre par excellence, the place where man can meet the gods and 
from which he can come into contact with the heavenly world, enabling him to 
sacrifice successfully and to expect the fulfilment of all his desires . 

Turning now to the etymological aspect of the relationship of veda and vedi we 
have seen that the ritualists traced both words back to the same root, viz . vid- (vin
dati ). From their point of view this etymology is no nonsense. Now, the etymology 
of vedi is a matter of dispute. According to Johansson, Oldenberg and Thiemeso it 
belongs (as * (a)va-zd-i > vedi ) to sad-, sïdati "to sit down" and must originally have 
meant "seat", according to Wackernagel and MayrhoferS' the origin of the word 
is not dear. A convincing etymology of veda has, to the best ofmy knowiedge, never 
been proposed52 • Since the vedi consists ofstrewn grass or is covered with grass and 
the veda is made of grass, Mayrhofer wondered whether both words are etymologi
cally related, and seems to be indined to trace them both back to an original name 
of a kind or particular use of grass . He does not however refer to such a word 
(except oss. wïdag "root" etc.,? ). Is the following attempt to solve the problem en
tirely inconceivable? Johansson 's etymology of vedi - or a similar hypothesis - is 
right, but the word was at an early date because of its main and essential function53 

49. Compare, e.g., S. Morenz, Ägyptische Religion, Stuttgart 1960, p. 93; H. Ringgren , lsraelitische 
Religion , Stuttgart 1963, p. 139; 146. 

50. KJ. Johansson, Über die altindische Göttin Dhi~ar:Iä, U ppsala 1917, p. 51; and in Le monde orien
tal 12, p. 244 fT.; 253 f.; H. Oldenberg, in Götl. Gel. Anz. 1919, p. 361 ; P. Thieme, in Götl. Gel. 
Anz. 209, p. 212 ( = Kleine Schriften , 1I, Wiesbaden 1971 , p. 691 ). 

51. Wackernagel , Altind . Grammatik, 1I , 2, p. 300; Mayrhofer, Wörterbuch, lIl , p. 258. 
52. For attempts see Mayrhofer, op. cil. , lIl , p. 257. 
53. Compare cases such as utsava " the generating, stimulating or producing (of power)" which came 

to denote " a festival" U. Gonda, in India antiqua, vol. J .Ph. Vogel , Leiden 1947, p. 146 fT. ( = 
S.S. 1I , p. 275 fT.) . 
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re-interpreted54 as "a thing th at finds or acquires, the means of acquiring par excel
lence" (cf. kr:ti "knife, dagger" (~V. I, 168,3: kr:t- kr:ntati "to cut"); khani "digging" 
and (in post-Vedic texts) "mine, quarry" etc .) and gave, after modeIs such as dravi 

"one who causes to run, makes fluid, i.e. me lts metal" (~V . 6, 3, 4) : drava "run
ning" (4, 40, 2) )55, ri se to vedá in the sense of "that which (he who) acquires" (cf. 
roká "light": ruc- "to shine, be bright"; nZryá "leader, guide: nï- "to lead, guide" 

and so on). It may be noticed that vedá is not found in the ~gveda, but a word 
*véda in the sense of "the acquiring, acquisition" must have existed, because suvéda 

"easy to be obtained or to be won" does occur (~V. 4,7,6 of Agni, 6, 48,15 etc. 
of property, valuables and 50 on)56. The dilTerence in accent is in accordance with 

a well-known rule: agent nouns in (the primary) -a- are accented on the suffix, ac
tion nouns on the root5). Moreover, primary derivatives show as a rule the root syl
lable in its strong form. Finally, if vedá like, e.g., asva "horse" and many others does 

not derive from a verbal root, it is remarkable that notwithstanding its outward 
appearance, which is decidedly indo-european, no cognates ofit seem to have been 
found . 

54. Though nol bearing upon the problem under discussion, mention may be made of a case of re
interpretation in Ihe same ritual sphere: Lat. altaria (plur. ) "that which was placed upon Ihe ahar 
proper (ara ) for Ihe burning of the viclim", which probably belongs 10 adoure " to burn (burnt
offerings)", was in popular feeling and in Ihe opinion of scholars regarded as deriving from altus 
"high" (sec, e.g., A. Walde and JB. Hofmann, Lat. etym. Wörterbuch, 1, H eidclberg 1938, p. 
32). - The litle ofthe Vedic funclionary holar, which no doubl derives from hu- " to pour an obla
tion" (for references sec Mayrhofer, Wörterbuch, lil , p. 612 and Minard, Trois énigmes, I, p. 
123, § 346 a ) was already in the Nirukta (4, 26; 7, 15) regarded as belonging to hvä , hu- (hvayati) 
" 10 caU, invoke". - On the etymology of vedi also G.V. Thite, Sacrifi ce in the BrähmaI;la-texts, 
Poona 1975, p . 110 f. 

55. There also exist many adaptive new-formations for which no proportional model can be given: 
see L. BIoomfield, Language, London 1935, p. 420 f. 

56. NOlice also Ihe occurrence of védif{ha "der am besten (für Lobsinger) ausfindig macht" (Geldner, 
~V. 8, 2, 24) and veálJas (Iikewise oflndra, 7, 98, I). 

57. As to suvéda, simple words on becoming members of compounds generaUy retain their original ac
cent. 
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XIII 

Kurca 

The word kürca does not occur in the ~ V. and AV. sarphitäs and only twice, in 
connexion with the same rite, in other sarphitäs l . It is sometimes translated by 
"mat" (Keith) or also by "pad"2, and eXplained as follows: "a bunch of anything, 
bundie or handful of (kufa ) grass" (Monier-Williams), "bunch composed of soft 
material (grass) used as a seat"3. Sometimes the material of which a kürca is made 
is mentioned: BGS. 2, 14,2 kürco darbhamayaIJ4. There can be no doubt that in ordin
ary life such seats were, or could be, pieces of household furniture5 . This appears, 
e.g., from GautDh. JO, 58 enjoining a füdra to use the cast-offshoes, umbrellas, gar
ments and kürcäIJ of members of the higher social classes. In the parallel passage 
Manu JO, 125 mention is made of worn out clothes and old household furniture 
(;ïrTJäf caiva paricchadäIJ ). It should not however be inferred from SB. 14, 6, 11, I 
(BÄU. 4, 2, I ), whereJanaka, king ofVideha, is related to have got up gently from 
his kürca and approached6 Yäjfiavalkya, that such a kürca was only found in a royal 
palace, nor should we suppose this seat (äsanaviSe.fa, comm. on SB. ) to have been 
a "lounge" or "throne"7. 

The use of some verbs may create misunderstanding with regard to the height 
of a kürca. When at AiÄ. 5, I, 4 it is stated that the assistants of the hotar and the 
brahman kürcän samärohanti this means that they sit down on it, not that they mount 
it (cf. Monier-Williams' Dictionary and Keith's translation ofTS. 7,5,8,58). Deal
ing with the midday pressing of a soma sacrifice VaitS. 34, 8 even says that these 

I. This makes Dravidian origin ofthe word (T. Burrow, in BSOAS 12, p. 375) less improbable. The 
etymological relationship with Lat. culcila "a sack filled with feathers, wool, hair etc. for Iying upon 
or warming etc." (Wackernagel, Altind. Crammatik, I, p. 210) is for semantic reasons not evident 
(otherwise A. Walde andJ.B. Hofmann, Lat. etym. Wörterbuch, I, Heidelberg 1938, p. 302). 

2. See Eggeling, Sat. Br. V, p. 360 f., n. I. 
3. See, e.g., Nï1aka~!ha on Mbh. 14,71 , 10 kürca äsanärlha'1' kufamUJM, and HS. 16,6, 12 kürcaPhalaka 

Cl ~ürca beneh". 
4. For kürca~ sadarbha~ ("with darbha" ) see VCP. 11,3. 
5. R. Copal , India ofVedie kalpasütras, Delhi 1959, p. 156 does not mention it. 
6. upäuasarpal, not "approaehed creeping" (Monier-Williams), or "descending from" (R.E. Hume, 

The thirteen prineipal upanishads, Oxford 1934, p. 131 and others ). 
7. S. Radhakrishnan, The principal upani~ads, London 1953, p. 252; E. Röer, The twelve principal 

upani~ads , Adyar, Madras 1931 , p. 321; " eushion", Hume, I. eit.; otherwise: E. Senart, Brhad
ära~yaka-upani~ad , Paris 1934, p. 69: "siège de gazon" (Iikewise, A. Beth, Vier upani~aden, 
Amsterdam 1977, p. 62). 

8. as weil as the verb " descending" in Hume's translation quoted in n. 6. 

232 



hotrakas sit down af ter having made or prepared kürcas (on the spot). (See also ÄpS. 
21, 17, 15; JB. 2,418: the other hotrakas are kürcasada4) 9. In translating one should 
therefore as a rule avoid the word "stool" unless the context and the authority of 
a commentator point that way: at SB. 13,4,3, 1 the sacrifieer is seated on a golden 
kürca 'o, explained as something of the size of a stool that has been given the outward 
form (charaeter) of a kürca (kürcïkr:ti pï{hamätram, comm.); see also KS. 20, 2, 19 f. 
"the adhvaryu and the sacrifieer (are seated) on kürcas ("viz. golden, a kürca is a seat 
with legs", comm.) or on benehes (phalakayo4)". This may have been a seat with 
a cushion or covering consisting of grass and some gold ornament. Also in ÄsvS. 
10, 6, 11 the adhvaryu is seated on a "gold kürca" (hiraTJmaye kürce); see also VaitS. 
36,23 (for the sacrifieer, asvamedha). 

According to SS. 4, 21, 2 the guest who is received respectfully either sits down 
or takes his stand on (adhiti~{hati) a kürca with the mantra "I am the top (vertex) 
ofthose who are my equals, as the sun is (the top) ofthe flashes oflightning. Here 
I tread on him who treats us as enemies" ". Here the kürca is a sort of seat or plat
form not only of honour but also of authority. Grhyasütras make mention of the 
same rite (and of the mantra, with slight variations), but ÄsvG. I, 24, 8 f. enjoins 
the guest to sit down on a vi~{ara or to do so after he has trodden on it; PG. I, 3, 8 
to sit down on the vi~{ara after having accepted it and to tread on the other bundie 
of grass with his feet. VG. 11, 6 goes into some details: the guest receives two vi~!arau, 
spreads (grass) with the tops directed towards the north on a stool (äsam/ï 12 , as a 
rule made of basket work) whilst muttering the formula "thou art a bearer (or one 
who confers) royal power" ( rä~{rabhr:d asi), sits down with a variant of the above 
mantra and draws the other (vi~{ara) under his feet towards himself1 3 with the for
mula "let me not be separated from thee". A similar version is found in MG. I, 
9, 8 f. where the mantra rä~{rabhr:d ... asi is followed by "the seat of an äcärya"14. 

Compare also SB. 12, 8, 3, 5 "the äsandi is (means) dominion (royal dignity, rä~
{ram)" . 

It is of interest to notice that in spite of the different words used to indicate the 
grass and the other differences in particulars the offering of this grass and the seat 
is not only a homage paid to a distinguished guest. The grass is explicitly said to 
confer a dignity upon the guest, viz ., as may be inferred from BhG. 2, 23: 56, 8 
and ÄpG. 13, 2 f. (prescribing ÄpMB. 2, 9, 8 and 9), th at of temporal power to 
a nobleman or a chief of a community (village), that of a teacher to a brahmin '5, 

9. Notice that the chair (äsandi) for the udgätar mentioned at SS. 17, 2, 6 f. is a short span high (from 
the tip ofthe thumb to that ofthe forefinger ). 

10. For a golden kûrcasee also Mbh. 14, 71,10. 
11. These words remind me of the cry of the Kwakiutl neophyte "I am at the Center of the World" 

which "at once reveals one of the deepest meanings of sacred space" (Eliade, The sacred and the 
profane, p. 36) . 

12. On the äsandi and other seats see J. Auboyer, Le trone et son symbolisme dans l'lnde ancienne, 
Paris 1949, p. 8 etc. 

13. Compare the expression kurcäv adhastäd upohya in LS. 3, 12, 5. 
14. See the no te in Dresden, Mänavagrhyasütra, p. 34. 
15. Notice that in ÄpG. 11, 7 the teacher who performs the initiation sits down with the same formula 

viz. rä.rlrabhrd asi, äcäryasandi, mä Ivadyo~am (ÄpMB. 2, 4, 12); see below. ' 
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that of a commander to a genera!. The seat consisting of grass may be considered 

to abstract the man so that the nobleman, the chief etc. remain, or rather to exert 

a confirmatory influence, to consolidate their power and position, a belief with 

which many modern men are (or may bel still more or less familiar l6 . The reason 

why the hotrakas (see above ), two chanters, the brahman and the patron should be 

seated on kürcas is, according to PB. 5, 5, 1217, even that "thereby they keep ascend

ing upwards (i.e . as aresuit oftheir being seated higher heavenward, comm. )" (cf. 

KS. 34, 5: 38, 23). It may be added that previous to the above passage the host 

is in BhG . 2, 23: 56, 6 said to have "proceeded with the kürca" and thereupon also 

with the other objects that are to be offered to a distinguished guest. 

It is therefore perfectly intelligible that on the occasion of the initiation ceremo

nies the teacher (äcärya ), engaged in teaching the sävitrï, should be sea ted , facing 

the east, on a kürca which has been placed to the west of the fire l8 , the tops of its 

grasses being turned to the north (BG. 2, 5, 38; HG. 1,6,9); the mantra is "thou 
art a bearer (giver) ofroyal power, a teacher's seat ... " (see above ); cf. also ÄpG. 

11 , 7; 13,2. The pupil is seated on darbha grasses (BG. 39) facing the west. - For 

the brahman who is seated on a kürca on the south side see BGP. 1,5,4 f. Af ter having 

put down a kürca (see BhG. I , 2: 2, 12) the performer of the upanayana ritual sits 

down on it whilst facing eastward. - In a description of the ceremonious reception 

of the bridegroom the author of BG. I, 2, 5 f. states that one should put ready as 
many kürcäq and brass vessels as there are priests as weil as two other, so-called pari

graharjiyau, küreau. 

When the Great Soul ( Mahäpuru~a ) is, in accordance with the rules laid down 

in BGS. 2, 14, 2, invoked (ävahana ), one offers him a seat made of darbha grass which 
in the accompanying mantra is 'described as a kürca consisting of three-stranded 

darbha . When Vi~l)u or Rudra are invited to manifest themselves, one offers them 

a kürca with the sacred syllable om (BGS. 2, 13, 19; 2, 16, 23); in 3, 3, 1 Durgä is 
- -

given a kürca with the mantra ~ Vkh. 4, 2, 12 a; TA. 10, 2, I; in 3, 15, 4 ISäna 

(Rudra) one with the words: "this is the kürca of (for) the Bhagavän consisting of 

darbha and gold, three-stranded , greenish ... " (see also 4, 2, 21 ). 

Among the remarkable rites that are characteristic of the mahävrata ceremonyl9 
is the obligatory sitting down of the udgätar on achair (äsandi ) with the result that 

"they - i.e. the sacrificers - attain to universal sovereignty (sämräjyam )"; ofthe hotar 

on a swing on which he is swung to and fro, with the result that they mount the 

back of the firmament and of the adhvaryu on two kürcas so that they reach the sur
face ofthe ruddy one (i.e. the sun ). It is cJear and also stated in what follows that 

these three pi aces are steps to heaven and that the third pi ace is regarded as the 

highest (TS . 7, 5, 8, 5). This is also said in KS. 34, 5: 38, 23: "they are continually 
approaching the heavenly world" ; however, there the two adhvaryus - i.e. the adh

varyu and his assistant - are said to be standing on a standing-place, the others to 

16. For authority derived from the sca t of a functionary sec Auboyer, Lc trönc, esp. p. 177 ff. 
17. See p. 235. 
18. On this position see Kane, Hist. ofDharmiiSastra, Il , p. 209 f. 
19. See Gonda, Die Religionen Indiens , ' I , p. 161 f.; Kei th , Religion and philosophy, p. 351. 
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be sitting down on kürcas. According to BS. 16,20 f. the hotar makes ready a swing, 
the adhvaryu two kürcau, the hotrakas rolls of twisted grass (bTAï~), the udgätar an äsandï 

of udumbara wood (p. 266, 8). The holar takes hold of the swing, the adhvaryu spreads 
the kürcau under (himself), the hotrakas the br:~ï~, thc udgälar sits down on the äsandï 
(p. 267, 7). Being seated on the kürcau the adhvaryu fulfils his official duty, that is 
initiates the mähendrasya slotra. Other variants are found in SS. 17: here the (same) 
seats are put together or prepared for the above officiants: 17, 2, 6 the äsandï; 17, 
4, 5 f. the kürca (singular) for the adhvaryu by means of mufija or kusa grass; the text 
adds that he makes his responds whilst standing on it. The other consecrated parti
cipants have for each ofthem a br:~ï made; these are, above the ground, a span high. 
ÄpS. 21, 17, 14 mentions the two kürcas for the adhvaryu and, alternatively, the plank 
(of udumbara wood ) which is employed also in PB. 5, 5, 11; in ÄpS. 21, 20, 7 he 
makes use of two planks or one kürca. The hotrakas are seated on kürcas (PB. 5, 5, 
12; ÄpS. 21, 17, 15). 

Among the requisites for an agnihotra is a kürca ~ or alternatively kuSa~ ~ which 
is to be placed by the adhvaryu to the west of the ähavanïya hearth, to be the place 
where to put the ladles (KS. 4, 13, 14, the comm. eXplaining kürca: äsanapa(!a "a 
flat or level surface to sit upon, the seat of the spoon (sruc), like a flat surface of 
a seat measuring a bähu (the arm between elbow and wrist ) and made of varaTJa 

wood" (which is supposed to have magical and medicinal virtues; see Kaus. 8, 15 
and also used for making the sruva (spoon), endosing sticks etc. (e.g. SB. 13,8,4, 
I; 8), its name predestines th is crataeva Roxburgii to ward off (värayali, SB. § I ) 
evil; according to an other comm. kä~{hanirmiläsanapa(!a ) . See also BS. 3, 5: 73, 16; 
3,6: 75,4; 8, and KS. 4, 14, 16 "he (the adhvaryu ) then puts the ladle on the kürca 

and looks at the gärhapatya fire befare he proceeds to make an offering in it", and, 
e.g., also BS . 3, 5: 74, 4; 9. 

In ceremoniously preparing the five products of the cow one should pour the 
milk, sour milk, butter, dung and urine by means of a pavitra into the respective 
jars which have been placed on a kürca (BGS. 2, 20, 7). ~ When in a bathing rite 
a jar is filled with water and this with paficagavya a kürca is again placed under it 
and an earthenware plate laid on it to cover it (2,21, 8). ~ Among the requisites 
for a (non-Vedic) bath given to Viglu are nine water-jars which are placed on kür
cas laid on level places consisting of rice (2, 15, 6)20. 

We also re ad that a kürca or kürcä~ are specially made for sacrificial purposes. Des
cribing the preparation of the sthaTJrJila21, a piece of level open ground, for the non
Vedic satäbhi~eka sacrifice (performed for a person who is 100 years aid or has seen 
1000 moons) ÄgnG. 2, 4, 6: 65, 9 informs us that after that place has been strewn 
with fruits, flowers and sa on one makes two kürce of the same shape etc., a span 
long and with the tips (of their grass stalks) turned eastward (präcïnägre ) and "Iays 
down" the slhaTJrJila with kürcä~ (plural ) that have their tips turned forward (east
ward, prägagrai~). Lastly one puts down one kürca , adorns water-pots with unhusked 
barley-corns, flowers etc. and invokes (the deities ) of all regions of the universe to 

20. For the number ni ne sec Gonda, Aspects, p. 94 f. etc ., for rice p. 221 f. etc. 
21. See Gonda, Vedic ritua1, p. 231 f. 
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occupy these pots. Since no further information is given, we may suppose this kürca 
to have been the seat or stand of the one who performs the invocation. The other 
description of th is rite, BGS. I, 24 makes no mention of kürcas . 

In the brahmodya - a dialogic disputation regarding the nature of brahman as weIl 
as ritual or cosmic problems, in casu on the nature of the agnihotra - related in SB. 
11 , 5, 3 one ofthe questions posed is: " Why, having offered, do you shake the spoon 
(sruc)? Why, having c1eansed the spoon all round (the spout), did you wipe it on 
the kürca (which according to the comm. consists ofkusa )?" (§ 4) . The answers are: 
"I shake (the spoon) after having offered (because) it belongs to Väyu. When, hav
ing c1eansed the spoon, I wiped it on the kürca , I gratified the herbs and the trees" 
(§ 7). A similar explanation is given at KB. 2,2 (2,3,9 f. ): "he gratifies the (useful ) 
plants" . This text adds, in connexion with the fact that the officiant wipes the spoon 
a second time, the information that he lays down his outstretched hand (uttäna, the 
palm being turned upwards; see also ÄsvS. 2, 4, 25; BS. 3, 6, 14) to the south of 
the kürca in order to delight (gratify) the Fathers. For this rite see also KS. 4, 14, 
20 sruca71l kürce nimär.f{i . . . , that is " . . . he wipes the fat of the milk on the northern 
part of the kürca" (comm. ), but according to another comm. he wipes his hand 
which is smeared with that substance on the kürca; also BS. 3, 6, 12, stating that 
he wipes his hands on the plants after having placed the sruc on the kürca; ÄsvS. 
2, 3, 20 speaks of "wiping on the roots of the kusa" in stead of kürce; MS. I, 6, I, 
44 of darbha (plur. ); SS. 2, 9, 10; ÄpS. 6, 10, II f. and HS. 3, 7, 2: p . 349 speaking 
of barhi.fi; VaitS. 7, 14 has the spoon put and the hands c1eaned on what it calls 
the barhis. Several texts prescribe the mantras "I gratify the plants" and " refresh 
(animate) the plants"22. 

After having offered three libations the performer of the agnihotra should for the 
fourth time fill the ladle with water and pour it out behind (to the west of) the ähava

nrya with the mantra "on the earth I pour out the amrta" (ÄpS. 6, 12,4); similarly, 
with the same mantra HS. 3, 7, lOl. BS 3,7: 76, II has the water poured out behind 
the gärhapatya with another mantra. ÄsvS. 2, 4, 14, however, enjoins the performer 
to pour the water out on the ground on the place of the kusa grass - with which 

he has c1eaned the spoon (2, 3, 20 f.; 2, 4, 13) - with the above mantra. KS. 4, 
14,28 has the water thrown (behind the ähavanrya, comm. ) over the pi ace on which 
the kürca had been put (after having removed that object, comm.) ; th is act should 
be performed three times with "to Agni who dwells on (rules over) the earth (Prthi

vïk.fite)23"; " to the earth I pour out amrta" and " in (on ) amrta I pour out amrta". 
These formulae allow us to form an idea of the significance of th is ritual act. Has 
the kürca made the place at the rear24 of the 'ähavanrya (KS. 4, 13, 14) more, or espe
ciaIly, fit for receiving th is amrta water? 

One puts a number ofrequisites - an earthen dish, the sruc etc. - for the agnihotra 
that have been washed to the north of the gärhapatya, their usu al pi ace, on a kürca 

22. For a survey ofthe relevant pi aces see P.E. Dumont, L'agnihotra, Baltimore 1939, Table synopti
que, no. 122. 

23. For this compound see AVP. 9, 6, 6; VädhS. 3, 51; TÄ. 1, 12, 4. - For Agni and the earth compare 
A .A. Macdonell, Vedic mythology, Strassburg 1897, p. 91 f. 

24. For the significance ofthe west see Gonda, Vedic ritual, p. 54 f. 
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or in a woven wicker-work basket (sünä) (BS. 3, 4: 72, 17). - For sacrificial food 
placed on and covered with darbha see BGS. 4, 19, I (nändïmukha Fathers) . - In 
VaikhS. 11, 10: 129, 11, of which there is no counterpart in ÄpS., it is argued that 
at an additional sacrifice the implements used in ordinary life should be regarded 
as fit for the various ritual acts. One should prepare a kürca, broad one (short) span, 
twofold tied (strung) together at the top, with blades of kusa two spans long and 
even in number. Does the variant reading that has been adopted by the editor im
ply that on that kürca is a camasa (a kind of cup, flat dish with or without a handle 
used for drinking the soma25)? In the other variant mention is made ofa kürca which 
is to put upon (a vessel). - In preparing the madhuparka the brass vessel used for 
this purpose is at BG. 1,2, 9 placed on a kürca (HG. I, 12, 13 does not mention 
it) . 

The performer of the so-called spit-ox sacrifice (Sülagava ) offered to Rudra26 

should see to it that the blood of the victim is presented to the god and his hosts 
in leaves, on kürcas, as a bali (PG. 3,8, 11). 

VaikhDh. 2, I: 122, 7 makes mention of paristara7!akürcän " the grass-bunches for 
strewing around the fire" (Caland ). 

In VaikhG. I, 9: 11 , 3 the performer of the äghära ritual is enjoined to wipe 
around the "sacrificial girdle" (round the fire) with a moistened hand or a kürca27 • 

This ritual act makes the place a protected area. According to, for instance, Jayä
khya-Sarphitä 15, 78 and Visvämitra-Sarphitä 11, 21, texts of the Vi~~uite Päficarä
tra, one has to pick up a kürca, dip it in thejug containing the holy sprinkling water 
and then sprinkle the water dripping from it all around the fire-pit2B • 

Describing the place for the sacred fire and the requisites for the sacrifice VaikhG. 
I, 8: 9, II deals also with a kürca for sprinkling (prok~a7!akürca ) which is composed 
of 15 blades of darbha tied together, the top of which is four fingers broad, the knot 
two fingers, its length being one cubit. In I, 11 : 13,2 th is utensil is used for scooping 
up water out OF9 the two vessels containing the so-called pra7!Îta water and for sprin
kling the sruva (a small dipping spoon). 

Sometimes the use of the two kürcas is indeed intelligible at first sight. For in
stance, when on the occasion of a ceremonious reception (argha ) the host announces 
the argha water, which he holds in an earthen vessel with two kürcas, to his guest 
(ÄpG. 13, 7). Since this liquid is not hot the kürcas are not used to protect the bear
er's hand. Part of this argha water is poured over the guest's hands; it is accepted 
with "thou camest to me with honour (renown,yasas); unite me with fiery energy 
(tejas), with brilliant prestige (vareas) ... " (HG. I, 13,3). The madhuparka3L a mix-

25. In a standard soma sacrifice the camasas are placed and kept on the Ichara, a four-cornered mound 
covered with sand (KS. 8, 5, 29; ÄpS. 11 , 13,8). 

26. Gonda, Vedic ritual, p. 435 fr. 
27. See Gonda, The äghära ritual, p. 13 f. 
28. See also S. Gupta, Lak~mï-Tantra, Thesis Utrecht, Leiden 1972, p. 260. 
29. This must, I think, he the meaning of Icürcena jalarrt sa'1'Sriivya ("having caused to flow together, 

having mixed") af ter "having put down the two pra,!idhis" . For this diflicult passage see the note 
by W. Caland, Vaikhänasasrautasütram, Calcutta 1929, p. 24, n. 25. 

30. See Gonda, Vedic ritual, p. 183 f. 
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ture of honey, ghee and thick sour mi Ik (dadhi) prepared to honour a distinguished 
person - is to be carried in the same manner (with two kürcafl' ) - see, e.g., ÄgnG. 
2,2,6: 101, II with parigrhya "taking hold on both sides"; BG. 1,2,5 f.: there are 
as many kürcas as there are officiants and two parigraha1Jïyau kürcau; I , 2, 19; 26; 30; 
33; 40; ÄgnG. 2, 6, 6: 10 I , II - in a brass vessel with a brass cover - used on various 

solemn occasions32 - kept on a protected pi ace and accepted by the recipient with 
both hands, placed "on the navel of the earth", partaken of three times "for fiery 
energy, fortune , honour (renown) etc." (see also ÄpG. 13, 10; 13; MG. 1,9, 13 f.) 
and offered in the same way. So the conclusion appears to be that these fluids were 
considered too sacred to be touched by the hands of the giver or any person other 

than the recipient. - BhPit. I, 6, 16 and 18 mention is made of two kürcas, one for 
carrying the agnihotra ladle and one for putting it down (cf. BPit. 1,6). 

An indubitable case of this function of a kürca occurs in the late VaikhG. 4, 11. 
Wh en an image ofVi~~u is being installed one performs the ävähana, i.e. the invita
tion addressed to the god to occupy the image, by taking the clear water that, being 
in a vessel, is supposed to contain the god (4, 11: 64, 11 ) - that is, to be possessed 
of or occupied by his fakti (power)33 - by means of a kürca and pouring the water 
on the head of the image. 

In ÄgnG. 2,6, 6: 101 , 4 (cf. 1,9 and 11 ) the three kürcas required for the madhu

parka - one seat and two for holding a vessel - are together with the sour milk, 

honey, ghee, vessels and so on placed on and covered by darbha (plural ). - Remar

kably enough, the use of two parigraha1Jïyau kürcau is also prescribed in BG. I , 2, 5; 
19 for taking hold of the vessel containing the water with which a respected guest 

has to wash his feet. 
Similar ritual customs attributable to a fear of contamination a re also found in 

other religions. Sacred objects were or are of ten touched only with the hand covered 

to avoid contact with something unclean, not only in Austronesia, but also in 
ancient Egypt, Greece and Rome34 . It is clear th at in olden times a kürca was, also 

for practical reasons, a useful utensil , the more so as the material of which it was 

made was believed to be of special ri tual value. 
The function of the kürca that is used in the rite described in the late VaikhG. 

4, 11 : 63, 15 is not easy to defin e. When an image of Vi~~u is to be installed one 

has, to begin with , to call to mind (meditate upon) the god in his complete outward 

form as being in one's own heart and in a jar filled with clear water in which one 
has thrown a kürca, unhusked rice - which represents fortune and the goddess Srv5 

- , a piece of gold - representing imperishable continued life36 - and a pearl (or some 

3 1. At JG. I , 19: 18, 17 a pras/ara ("something spread out, couch etc. consisting of grass", see ch. X I) 
is held under the vesse1 conta ining the madhuparka, another one lies on the vesse1 ; these objects are 
tied together at their topparts; between them the dadhi and the honey are put logether in the vessel. 

32. See Gonda, Vedic ritua l, p. 141. 
33 . sak/iyu/am. Caland 's supposition, Vaikhänasasmärtasütram, translation , p. 117, n. 8 is no doubt 

righ t. 
34. See A. Dieterich, Kleine Schriften , Leipzig and Berlin 1911 , p. 440 f ; F.R. Lehmann, Die polyne

sischen Tabusitten, Leipzig 1930, p. 130. 
35. I refer 10 Gonda, Aspects ofearly ViglUism, p. 218. 
36. For Vi~t.lu and ' immorta lity' see, e.g., ibidem, p. 120. 
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pearls ofjewels) - of ten believed to have a magic power, making its possessor proof 
against all danger etcY. As to the kûrca, is it warranted to recall what in later texts 
- e.g. SauraPur. 43, 40 - is said on Vi~~u's relations with áürvä grass which is "espe
cially dear to him"? Although it may be supposed that the grass represents Vi~~u's 
fertility aspect38 , the problem remains to be solved why it should have the form of 
a kûrca. Was this form ofgrass preferred because it represented a more concentrated 
manifestation of the plan t's specific property? 

When, in a modern, but of course traditional, regular temple ritual (pûJä) in 
South India the water for washing the feet, that for was hing the hands and the 
water for sipping have been arranged, the sacrificial grass in the form of a kûrca 
is addressed and asked to destroy the demons, who intend to spoil the rite, and to 
bless the rite 50 that it yields result. Thereupon it is dedicated to the pot with water 
for the feet in which one has, with appropriate mantras, thrown saffron, white cus
cus grass (lamajja), sandal, harialli grass (cynodon dactylon) and white mustard and 
which is finally consecrated. In similar cases the kûrca(m) is, according to Daksina
murtti Pagar39, "a substitute for the dei ties and for the manes, whenever they are 
worshipped". It is (still) made of 5 to 21 darbha grass (in odd numbers) twisting 
them and making a knot on the top. A kûrca representing a deity is not necessarily 
placed in a vessel that contains water; it may be laid at the side of the vessel40• Or 
it is, by way of decoration, to signify that a deity is present in a vessel filled with 
water41 • - Among the rites that are still performed in the Sou th is the so-called 
pälikai which is prescribed for the caula (the first cutting of a child's hair), the upa
nayana (initiation), the bath at the return from the teacher, and marriage. It consists 
of a pot, in which five or nine42 kinds of grain are allowed to sprout. On the occasion 
of a wedding it is regarded as the sign of the family-to-be and its growth. Then 
three, five or seven unmarried women or married women who have children and 
have not ceased to have menstruation throw three times three seeds sown by men 
into the pälikai together with sacred water (firtha ) and kûrcas. 

Occasionally, a kûrca is used as a brush43 • In a passage which corresponds to ÄpS. 
10, 7, 5 ff. the author of VaikhS. 12, 7: 137, 14 sets forth his opinions with re gard 
to the purification of the patron of a soma ceremony: this takes place outside of the 
fälä with 21 (3 x 7, see ÄpS. § 7; SB. 3, 1,3, 22) darbhakûrcä~44which are divided 
into three parts with the mantras citpati~ etc. (see ÄpS. 10, 7, 10 ff.). If, however, 
they are performing a royal consecration (räJasûya ) one should use 21 kûrcä~. 

37. For Vi~J;lu as a protector see, e.g., ibidem, p. 119 f. 
38. Gonda, Aspects, ch. I I. 
39. Cited by C.G. Diehl, Instrument and purpose, Lund 1956, p. 108, n. 2. 
40. This position is also interpreted as a form of protection , for keeping away the demons or for guard

ing against obstructions (Diehl , op. cit., p. 264). 
41. Cf. Diehl, op. cit., p. IlO. 
42. See Gonda, Aspects, p. 94 f. etc. ; Vedic ritual, p. 39 f. and notice, for instance, the rite of the 

ni ne leaves or nine sprouts (navapatrikä ) in honour of Devï CaJ;lçlikä (Durgä); see W. Ch. Beane, 
Myth, cult and symbols in Säkta Hinduism, Leiden 1977, p. 57 f. 

43. A kurcaka is, in later literature "a brush for c1eaning the teeth", "a painter's brush" etc. 
44. See p. 79. 
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The religious significance and relative importance of a kurca - not of any kurca 
- is also obvious in cases such as SVB. I, 8, II where, in an enumeration of adverse 
circumstances and inauspicious occurrences necessitating a rite of atonement men
tion is also made of a destruction of the kurca (without a visible or recognizable 
cause, cf. § 12). In that case one shou1d refrain from food and pronounce an Agni 
mantra. - It is also worth noticing that, like the áurvä45, the kurca is the first of a 
series ofobjects enumerated: SS. 4, 21, 25 "(the host) shou1d successive1y announce 
to the guest the kurca, the water fdr washing the feet, the arghya-water, the water 
for sipping, the madhuparka, the cow": this order was a1ready observed in § 2 ff. For 
similar passages see HG. I, 12, 14; BhG. 2, 23: 56,6. Notice also that the kurca is 
announced by mentioning its name three times46 : HG. 1, 12, 1647 • 

The term kurca can a1so denote a particu1ar kind of penance or rite of atonement. 
BDh. 4, 5, 25 makes mention of a brahmakurca, KG. 1, 6, 3 f. of a brhaspatikurca48. 
The former, said to be most purifying or sanctifying (atipävana~), consists in consum
ing the five products of the cow, a decoction of kusa49 and barley gruwel, the latter, 
of 21 days' duration, imposes a similar, but somewhat more comp1icated diet of 
which the decoction of kusa is, again, an ingredient50• Why are these penances called 
kurca? According to Devapäla on KG., l.c., the term kurca is used "for the sake of 
a favourab1e description" , the "modes of being seated, standing etc. of a penance 
(krcchra ) being the same as those (that are usua1 in connexion) with a kurca", that 
is to say it is a euphemism, an instance of the well-known device to mitigate any
thing unp1easant (and so on). I do not know ofa better exp1anation. 

45. See p. 118. 
46. For the significance ofa threefold performance ofa ritual act seeJ. Conda, Triads in the Veda, 

Amsterdam Acad. 1976, Index, s.v. 
47. No Vedic counterpart (mutatis mutandis, of course) is known to me of a custom ascribed to Brahmä 

in iconographic tex ts (Mayamata 36, 4 tr.); his image should hold a rosary and Icürca in its right, 
a water-jar and kufa in its left hands. 

48. This occurs, e.g., also in LiPur. 25, 7 in combination with a ritual bath and worship of Siva. In 
27,38 the god is bathed in such water. In 15,31 the au thor mentions a ritual bath and drinking 
kürca before an image of Siva. In 89, 108 a menstruating woman is enjoined to look at the sun 
and drink brahmakürca, paiCcagavya or milk for purification of herself. 

49. See p. 47; 91; 97. 
50. See W. Campert, Die Sühnezeremonien in der altindischen Rechts1iteratur, Prague 1939, p. 61. 
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XIV 

BrSl 

The word brsï (also br~ï and vr~ï) (GG. 4, 2, 26) I denotes, according to SáyaI;la's 
explanation (on AiÄ. 5, I, 3), "a particular smal! (straw) mat (twist of straw or 
grass) made of grass (lr'la), creeping plants (va/fi) , palm-Ieaves, split bamboo and 
so on". From SS. 17,6,6 it appears, however, that a brsï was also made of kusa: 
"some loads of kusa they lay down in the morning for the cushions (brsïbhyalJ.)"2. 

Both passages describe the mahävrala ritual of which this article of furniture - or 
at least its name - is one of the many striking characteristics: the holrakas (i.e. the 
assistants ofthe holar) with the brahman (priest) sit down on brsayalJ. (AiÄ. 1,2,4), 
which are burnt at the proper time (at the end of the ceremony, 5, 3, 2); see also 
SS. 17, 4, 7 where these seats are said to be one span high (pradefamälre'lopari bhü
melJ.); 17, 14,6; 17, 17,4 (the officiants together with the sacrifieer); according to 
BS. 16, 20: 266, 8 and 16, 21: 267, 8 the holrakas3 are seated on brsayalJ.4; see also 
KS. 13, 3, I (the officiants except the holar etc.) brsï~üpavifanli, where however the 
comm. explains the word by "kürcälJ. consisting of darbha, particular seats"; yet, kürca 
is, as we have seen, a more frequent and more general term; kürca is also found in 

I. Because of its outward form (b and s) this word has, not improbably, been regarded as fore ign 
(Wackernagel, Altind. Grammatik, I , p. 184; 233; see also Debrunner, Nachträge zu Band I, Göt
tingen 1957, p. 131 ; and Il, 2, Göttingen 1954, p. 386: 935). This has led T. Burrow, in Siddha
Bharatl, edited in honour ofSiddheshvar Varma, Hoshiarpur 1950, I , p. 110 to assume the existence 
of an etymological connex ion with barsva "gums" and bar~a "knot", an lranian origin (cf. avcst. 
bar;JSman "cushion etc.") and a common original meaning "thickness, thickening" (sec also 
P. Thieme, in ZDMG 92, p. 47 IT., and for other attempts at eXplaining the origin of these words 
Mayrhofer, Etym. Wörterbuch, Il , p. 445; 413). However, notwithstanding their common "thick
ness" gums, knots and cushions are widely dilTerent things and none of these words can easily be 
considered to have denoted an article of import or to have been introduccd through the channel 
of personal contacts because they were unknown to the lndians or these had no words to indica te 
them. On the other hand, brsi is not only in its outward form reminiscent of, but also semanticall y 
more or less related to, bisa "shoot or stalk of the lotus" and busa "chalT, refuse" , which are likewise 
- and in all probability rightly - regarded as foreign elements ofunknown origin. Why should they 
not have been autochthonous? 

2. See also Mbh. 3, 279, 4 where the royal seer Dyumatsena is seated on a cushion of Icusa (lcauryä/[l 
brryäm) by a Sala tree in his hermitage in a holy wood; for brrya~ in a hermitage see also 3, 263, 22 
and 3, 111 , 10 where a Icaufi bfSï is described as decked with a black deerskin and comfortabie and 
Nilakat:l!ha explains: Icufäsana (on 3, 79,28 he explains: asana (Arjuna's bfSï in the hut of the Pat:lQa
vas ); for a bfSï made of flowers of the Sala tree see 12, 164, 3. 

3. As to the adhvaryu see p. 233; 235. 
4. Not in TS. 7, 5, 8,5. 
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the corresponding passages ApS. 21, 17, 15 and HS. 16, 6, 13, and, moreover, in 
PB. 5, 5, 12 where the comm. identified it with a bfSl (kürcän: bfslIJ ). 

However, at AiA. 5, I, 3 bfSl is used in a sense th at seems to be foreign to kürca 

(at least, as far as th is appears from the texts): "they support the posts (ofthe swing, 
which is the seat of the hotar) by means of branches of brslbhiIJ which here may be 
taken to be the material of which a bfSl normally consists (see above)5 ." Whatever 
the origin of the mahävrata, it certainly is an elaborated form of an old popular festi
val, cult, liturgy, magie, spectacle and public amusement at the same time6 . The 
brs1 may originally have been one of its particular requisites and its name been 
introduced into the vocabulary of the ritualists, because it denoted a special variety 
of seat, something similar to, but in some respect different from, a kürca. As far as 
I am able to see the only other Vedic occurrence of the word - in the form vrs1 

- is in Gobhila's version of the likewise more or less exceptional anva~!akya rituaF: 
on a layer of sou thward-pointed kusa that is inclined towards the south one places 
a vrs1 and on that cushion ("mat" Olderiberg) one puts a number of sacrificial im
plements (GG. 4, 2, 23 ff.; brslm, KhG. 3, 5, 10). 

5. Säyal).a, however, regards the branches and the br~aya~ as the means by which dust is thrown into 
the holes in which the posts are placed. See A.B. Keith , The Aitareya Äral).yaka, Oxford ' 1969, p. 
272, n. 9, translating "brushwood". 

6. I refer to Keith , Religion and philosophy, p. 35 1 f.; Gonda, Religionen Indiens, 12, p. 161 f.; 
P. Rolland , Le Mahävrata, in Nachrichten Göuingen 1973, 3, p. 51 IT. 

7. Keith , op. cit., p. 428 f. ; Gonda, Vedic ritual, p. 455 f. 
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ABBREVIATIONS 

ÄgnG. 
AiÄ. 
AiB. 
ÄpDh. 
ÄpG. 
ÄpS. 
ÄsvG. 
ÄsvS. 
AVP. 

AVPar. 
AVS. 

Ägnivdya-Grhyasütra 
Aitareya-Äral)yaka 
~itareya-Bräh mal)a 
Apasta·mba-Dharmasütra 
Äpastamba-Grhyasütra 
Äpastamba-Srautasütra 
Äsvaläyana-Grhyasütra 
Äsvaläyana-Srautasütra 
Atharvaveda-Saf!1hitä, Paip
paläda recension 
Atharvaveda-ParisiHa 
Atharvaveda-Saf!1hitä, Sau-
nakïya recension 

BÄ U. Brhad-Äral)yaka-U pani~ad 
Baudh. Karm. Baudhäyana, Karmäntasü-

BaudhPit. 

BD. 
BDh. 
BG. 
BGP(ar). 

BGS. 

BhägP(ur). 
BhavP(ur). 
BhG. 
BhP(i t). 

BhS. 
BP(it). 

BS. 
ChU. 
DS. 
G (aut)Dh. 
GautP(it). 
GB. 
GG. 
GobhS. 

tra 
Baudhäyana-Pitrmedhasü
tra 
Brhaddevatä 
Baudhäyana-Dharmasästra 
Baudhäyana-Grhyasütra 
Baudhäyana-Grhya-Paribhä
~asütra 

Baudhäyana-Grhya-Se~asü
tra 
Bhägavata-Puräl)a 
Bhavi~ya-Puräl)a 

Bhagavadgïtä 
Bhäradväja-Pitrmedha
(Paitrmedhika-)Sütra 
Bhäradväja-Srautasütra 
Baudhäyana-Pitrmedhasü
tra 
Baudhäyana-Srautasütra 
Chändogya-U pani~ad 
Drähyäyana-Srautasütra 
Gautama-Dharmasästra 
Ga u tama-Pi trmedhasü tra 
Gopatha-Brähmal)a 
Gobhila-Grhyasü tra 
Gobhila-Smrti 

GSP. 
HG. 
HPit. 
HS. 
JB. 
JG. 
Käl. 
KapS ., KKS. 

Kathäs(ar). 
KaU. 
Kaus. 
Kau~G . 

Kau~U. 

KauthG. 
KB. 
KG. 
KhG. 
KS. 
KS. 
LiP(ur). 
LS. 
MaiU., 
MaitrU. 
Manu 

MärkP(ur). 
MB. 
Mbh. 
MG. 
MïmS. 
MNU. 
MS. 
MS. 
MuU. 
PB. 
PG . 
PrU. 
P(ur). 
Räm. 
~V. 

Grhya-saf!1graha-parisi~~a 

Hiral) yakdi-Grhyasü tra 
Hiral) yakdi -Pi trmedhasü tra 
Hiral)yakdi-Srautasütra 
Jaiminïya-Brähmal)a 
Jaiminïya-Grhyasütra 
Kälidäsa 
KapiHhala- ( Ka~ha )-Saf!1-
hitä 
Ka thäsari tsägara 
Ka~ha-Upani~ad 

Kausika-Sütra 
Kau~ïtaka-Grhya 

Kau~ïtakï-U pani~ad 
Kauthuma-Grhyasütra 
Kau~ïtaki-Brähmal)a 

Kä~haka-Grhyasütra 

Khädira-Grhyasütra 
Kä~haka-Saf!1hitä 

Kätyäyana-Srautasütra 
Linga-Puräl)a 
Lä~yä yana-Srau tasü tra 

Maiträ yal)ïya-U pani~ad 
Manusmrti or Mänava
Dharmasästra 
Märkal)Qeya-Puräl)a 
Mantra-Brähmal)a 
Mahäbhärata 
Mänava-Grhyasütra 
Mïmäf!1säsü tra 
M äha -N ärä yal)a-U pani~ad 
Mai trä yal)ï-Saf!1hi tä 
Mänava-Srautasütra 
M ul)Qaka-U pani~ad 
Paficavif!1sa-Brähmal)a 
Päraskara-Grhyasütra 
Prasna-U pani~ad 
Puräl)a 
Rämäyal)a 
~gveda-Saf!1hitä 
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RVidh ., V (p). Vpani~ad 

Rgvidh . Rgvidhäna VädhS., 
RVKh. Rgveda Khila VädhS. Vädhüla- (Srauta)sütra 
SäilkhDh. Säilkhäyana-Dharmasästra VaikDh. Vaikhänasa-Dharmasü tra 
SB. Satapatha-Brähma'.la VaikhG. Vaikhänasa-Grhyasü tra 
SBK. Satapatha-Brähma'.la, VaikhS. Vaikhänasa-Srautasü tra 

Kä'.lva recension Vait (S). Vaitäna-Sütra 
SBM. Satapatha-Brähma'.la, VärS. Väräha-Srautasütra 

Mädhyandina recension VäsDh . Väsi~~ha-DharmaSästra 

SB. Saç! vif!1sa-Bräh ma'.la VG., Vä(r)G. Väräha-Grhyasü tra 
~G . Säilkhäyana Grhyasütra VGP. V ärähagrh ya puru~a 
SS. Säilkhäyana Srautasütra ViDh. Vi~'.lu-DharmaSästra 

Sulbas. Sulbasütra ViDhP(ur). Vi~'.ludharmottara-Purä'.la 
SV. Sämaveda ViP(ur). Vi~'.lu-Purä'.la 
SVB. Säma vidhäna-Brähma'.la ViS (m). Vi~'.lu-Smrti 
SvV. Svetäsvatara-V pani~ad VS. Väjasaneyi-Saf!1hitä 
TÄ. Taittirïya-Ära'.lyaka VS., Vä(r)S. Väräha-Srau tasü tra 
TB. Taittirïya-Brähma'.la VSK. Vä j asaneyi -Saf!1hi tä, Kä'.lva 
TriSBrV. Trisikhibrähma'.lopani~ad recenSlOn 
TS. Tai ttirïya-Saf!1hitä Yäjii . Yäjiiavalkya-Smrti 
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GENERALINDEX 

ablution, 115 
abundance, 159 
Aditi, 19, 153, 160, 163, 164, 169, 173, 188, 

189 
Agni,8, 18,20,22- 24, 36,62,64,68, 72, 73 , 

76, 78, 81 , 91, 108, lil , 116--118, 123, 
125, 127, 129, 130, 131 , 133 f., 137, 140, 
141 , 143, 144, 145, 146, 153, 170, 172, 
180,181 , 184,188,190, 193, 203,205- 207 
r , 209, 212, 214, 218, 222, 224, 236, 240 

altar, 182, 228 
amulet, talisman, 6, 39, 42, 53- 55, 86, 112, 

114,118,121 , 132,137 
analogy, 16,20 
analogy (prefigurative, suggestive), 15, 117, 

121 , 136 
anger,54 
animal sacrifice, 35, 62, 82, 92, 156, 167, 

170-172, 178, 189, 190, 209 
animal victim, 11, 14, 17,20, 26, 40, 41 , 47 , 

82, 94, 99, 153, 156, 168, 188, 190, 194, 
196, 209,225, 237 

animais, 58 f., 60, 71 , 158, 173, 179 
anointing, 83, 104, 118, 153, 204, 205, 215 
ant, 27, 57 , 59, 109 
antelope, 60, 68, 70, 72, 126, 127, 178, 218 
anthill , 57 f., 106 
apotropaeic function, power, 80, 162 
appeasement, 22, 23, 32, 41, 48, 53, 62 , 82, 

106, 138, 179, 184, 216 
argumentum e silentio, 148 fn. , 228 fn . 
army, 136 
arrow, 18, 85, 94, 171 , 210 
ass, 72 
association, 18, 189 
asuras, 16, 84, 171 , 173, 224 
Asvins, 91 , 142, 146,153,158, 162, 170, 192 
atonement, 32, 129, 183, 213 , 240 
authorization, 45, 213 
autumn, 189-191 

axis mundi, 5, 36, 74, 75, 122, 228 

Bali (ile of), 48 fn. 
bamboo, 25, 58, 61, 62, lil , 122, 200,241 
bare ground, 14, 69, 83 , 173 
barley, 6, 9, 34, 48, 49, 53, 71, 72, 82, 91, 

110, lil, 118, 120, 131, 153, 235,240 
barring the way, 92 
bath, bathing, 13 f., 22, 41 , 42, 48 fn ., 64, 77, 

90, 114, 118, 138, 181 , 184,191 , 235, 239 
beard, 210 
begging bowl, 35 
binding, fastening, tying, 11, 12, 98, 105, 

125, 126, 132, 156, 163, 164, 166, 182, 
185, 186 

birds, 31 , 141 , 205 
birth, 45, 123, 161 
blood , 20, 47, 237 
boar, 63 f. , 84 f. , 114, 225 
bod y, 189, 190 
bond, 35 
Brahmä, 74, 103 
brahmin,60, 7~ 73, 7~ 173, 17~ 183,203 
branch, 91, 207 
breath, breathing, 31, 42, 68, 71, 81 , 117, 

201 , 204, 206,222 
Brhaspati, Brahma~aspati , 162, 183, 214 
brick, 115, 116, 200 fn . 
bride, 56 f., 59, 71 f., 75, 88, 95, 103, IlO, 

135 f., 161 
bridegroom, 234 
bridle, 30, 130 
broom, 12,27,30,122,126,127,130,167 
brush, brushing, 100, 239 
building, 46, 71 
building-ma terials, 12 
burial ground, 109 
burning grass or utensils, 80, 180,207, 212 
butter, 31 , 32, 58, 70, 83, 93, 104, 105, lil , 

120, 138,153,166, 190,191 , 204,210 
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cake(s) (sacrificiai), 17, 127, 166, 168, 188, 
203, 221, 226 

cane, 127 
catheter, 122, 132 
cattIe, 19,31 , 35,59,81,108,111,116,117, 

123, 135, 156, 167, 186, 189, 190, 192, 
201,207,209,210,218,220 

centre, 46, 74, 173, 174, 228, 229 
chanting, 175, 177- 179, 213 
chariot,94 
childbirth (see also pregnancy), 122 
chthonian powers, 20, 58 
circumambulation, 189,211 
classifica tion, 51, 10 7 
clay, 124 f. 
cleaning, cleansing, 11, 12, 19, 20, 25, 31, 

65,76,80,81,119,162 
clipped grass, 20 f., 57 
clods of clay (earth), 55, 116 
cloth, clothes, garment, 12,35 f. , 44, 77,97, 

105,124, 126,131,161 , 171 , 173 
cohabitation, 42 
collyrium, 83, 103, 104 
colour,41 
completeness, completion, 115, 116, 123, 

166 
conciliation, 6, 8 
confirmation, 160 
conflagration, 108, 137 
conjoint growth, 45 
consecration, 24, 34, 40, 44, 64-66, 74, 76, 

85,87,105, 109, 112,114,115, 119, 124, 
126, 160--162, 164, 167, 169, 183, 188, 
203,211,212,226 

contact, 20, 21, 35, 47,62, 80, 86, 149 fn ., 
159,166, 173,174, 180,216, 221,238 

contamination, 40, 77, 110, 117,238 
continued life, 5, 238 
continuity, continuation, 164 f., 167, 170, 

175 f., 181 , 186,223 
copulation, 81 , 160, 166,200,222,226,227 
correla tion, 209 f. 
correspondence, 211 
couch, 151 
cover(ing), 34, 72 
cow, 16,25,43, 50,58 f., 60, 63, 82, 88, 104, 

105, 126, 151, 156, 160, 161 , 163, 173, 
205, 224 fn ., 235, 240 

cowdung, 13,39,43,45,47, 50, 71, 74,83, 
104, 110, 118, 121, 128, 136 

creation, 73 
creeping plants, 35 
cremation, 13, 91 f., 95,106, 151,216,221 
crossroads, 35 
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cure, 105 
curse, 15, 118 
cushion, 34, 233, 241 
cu t olf (grass-ends), 20, 126, 219 
cutting (grass), 14, 15,38,43, 52, 80, 151, 

156 f., 160, 163 fn ., 168, 178, 185, 188 

Dadhikrävan, 89 f. 
danger, 74, 81,239 
Darbha,99 
daughter, 206 f. 
death, deceased, 12, 27, 37-40, 45, 48, 59, 

69--71 , 75, 77, 79, 83, 86, 91, 110, 111, 
119, 133, 138, 139, 149 fn. , 151 , 175, 181 , 
185, 191, 196, 197, 211,216 

defective, deficient, 178 
defi1ement, 43, 98 
demon (s), 6, 8, 17, 20,21 , 37, 39,71, 75, 

111 , 114,137, 155, 159, 177,202,20~239 
Dhürta, 75 
dignity, 233 f. 
disability, 109 
disease, 16, 48, 53, 75, 91, 110, 118, 122, 

124, 130f., 132,206 
distress, 52 
double-folded grass, 70 
double performance, 93 f., 176 
double result, 185 
dream, 115 
duality, 176 

earth, Earth, 19, 62, 114, 116, 160, 164, 167, 
169, 174, 185, 188, 189, 196, 213, 217, 
225-230 

e~st, 25, 26,33, 34, 36,42,45,69--72, 78, 79, 
84, 86, 121, 129, 142, 143, 153, 157, 161 , 
164-168, 172, 173, 175, 199,202,207, 
22~, 226, 227, 234, 235 

economic significance, 192 f. 
economy, 15 
effigy, 16 
elephant (s) ,85, 109 
eliminatory rite, 17,47,49, 80, 118,211 
embryo,60, 126, 129, 163, 185,213 
enemy, 16,21 , 37, 56,80, 132, 138, 171, 183 
enumeration, 240 
etymology, 28, 29, 52, 85 fn ., 100, 108 fn ., 

122fn., 133fn., 135fn., 137fn., 148, 171, 
189 fn., 194, 195, 224, 230 f, 232 fn., 241 
fn. 

euphemism, 240 
even number, 58, 70, 155 fn. , 176 fn., 198 
evi1, 6, 8,12, 16, 17, 21 , 32,41 , 42,48, 53, 

55, 60, 76, 77 , 82, 86, 91, 106, 109, 110, 



114, 115, 122-124, 131, 137, 152, 160, 
175,184,216 

exemplary event, 226 
expiation, 58, 65, 104, 105, 114, 118, 119, 

213 
eyebrows, 88 
eyelashes, I 71 
eyesight, 192 

Fathers, 15, 20, 36-38, 42, 48, 70, 79, 98, 
138, 141, 146, 147, 151, 153, 168, 169, 
172,174,176, 184f., 185, 188f., 191, 197, 
211,236,237 

fecundity, fertility, 6, 40, 75, 82, 110, 111, 
136, 159, 239 

fever, 152 
fire, 13 f., 19,20,27, 32, 34-37, 49, 55, 58, 

68, 69, 71, 73, 76-78, 80, 95, 97, 98, 104, 
108, 111, 112, 127-131, 133, 136, 140, 
141, 150, 152, 175, 177, 181, 184, 188, 
191, 193,206 f., 208-210, 212, 214, 215, 
227, 234, 237 

firedrill, 129 
fireplace (great), see agnicayana 
five, 166, 168 
flower(s), 6, 21, 98, 108, 118, 120, 133 
food, fodder (grass etc.), 11, 17 f., 27, 46, 58, 

59, 62, 78, 88, 105, 117, 119, 120, 123, 
142, 145, 153, 172, 173, 181, 189, 190, 
218, 237, 240 

foundation (firm), see praliflhä 
four, 16,84, 111, 123 
fragrant objects, 119, 120, 137, 138, 143 
frog,61 
fruits, 5, 6, 40, 188 
fue!, 13,32,37 fn., 63,76,136,152,154,155, 

165-169,182,183,188,199,227 
full and new moon (rites of), 18, 19,23,24, 

68,69, 125, 152, 156, 16~ 16~ 172, 17~ 
178, 181, 184, 190, 197, 207, 217, 218, 
221,223,225 

function and significance of grass, 156 fr. 
funeral (piie, ritual etc.), 50, 59, 91, 95, 103, 

104, 106, 110, 127, 151 
furrow, 138 

gariand, 35, 85, 118 
Germans,62 
ghee,50, 104, 120, 129, 132, 136, 142, 153, 

163,203,212,219,238 
gift, 42, 90 f. 
girding, girdle, girth, 6, 27, 30, 46, 57, 123 

f., 125, 131, 132, 134, 135, 139, 160, 161, 
188, 223 

goat, 62, 90, 100, 126 
gods, 79, 141, 142, 143, 145, 147, 156, 168, 

172, 173, 187, 190,220,230 
gold, 6, 22, 23, 35, 36, 46, 86, 87, 112, 114, 

127,133,163,171,173,184,234,238 
grass(es) in daily life, in general, 9-11 
Greece, Greeks, 6, 8, 238 
ground, 108 fn. 
guest, 12, 71, 151, 233, 234, 238 

hair, 40, 45, 47, 64fn., 71,83,105,116,134, 
151,186,187,199,210,221,222,239 

hair-cutting,82 
hair-knot, 158 
hand(s), 19,33,43,44,213,236-239 
harmony, 203 fn., 205 
healing, 162 
head, 118 
headache, 130 
health,5 
heaven, 18, 21, 163, 173, 176-178, 180, 182, 

183,185,204-209,211-214,228,229,234 
hemp, 53, 80, 98, 123, 125 fn., 126, 129, 132, 

134,139 
hermit, 33, 35, 47, 97, 98 
hide, skin, 35, 36, 60, 65, 68, 70, 72, 119, 

127,135,218 
holding grass in the hand, 21, 22, 42, 46, 58, 

69,74,85,86, 112, 113 f., 115, 119, 121, 
130,171,198,204-206,213,216 

holy water, 169 
homologation, equation, 117, 185, 186, 188-

190,209,221 
honorific, I 12 
hom, 126 
horse, 93, 166, 167, 177, 179,212 
horse's rib, 156 f. 
house, 85, 103, 108, 109, 137, 138, 169, 179 
hundred, 115, 125 
hunting-party, 178 

identification, identity, 18,31,81, 123, 124, 
158- 160, 178, 185- 189, 199, 201, 204, 
209, 221, 226 

image(s), 16, 34 fn., 49, 70 fn., 73-75, 109, 
112,238 

imitation, 178 
imposition, 118 
impurity, 100, 125, 139, 160,216 
incantation, 171 
Indo-Europeans, 8 f., 149 
Indra, 12,53,59,60,64,75,81,84 f., 91, 93, 

119, 126, 140-142, 145, 146, 152-154, 
157,160,162,170,187,192,193,204,207 
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f., 212, 214, 225 
IndräI,lÏ, 136 f., 160, 161, 185 
initiation, 42, 44, 85, 125, 234 
injury, 16, 157, 162, 183, 198 
insomnia, 110 
interchangeability, 24, 97 
Iran, Iranians, 8, 148 f. 

journey,9, 19, 40, 112, 210 

Kätyäyana, lOl f., 106 
Ketu ,5 1 
kindling fire , 76, 77, 79, 128, 145, 146, 155, 

175,218 
king, 141, 183 
knee, 186 
kneeling, 33, 43 , 85, 86, 104 
knot, 161 f., 163, 164, 211 , 239 
knowiedge, 190 

ladles, 153, 203,206,220 
lap, 173, 223., 224, 226 
leg, 214 
life (fuIllength 01), 109, lil , 125, 127, 206, 

215 
lighting, illumination, 13, 77, 128 fn. 
loop, 123, 127 
lotus, 72, 108 f. 
lump of day or earth, 7, 114, 118, 125 
lustration, 109, 118 

magic, magician, 16, 18, 20, 31, 37, 45, 54, 
56 ff., 85, 87, 124, 132 

Mahäpuru~a, 234 
malevolent purposes, 50, 57, 183 
mantra, 60 
Manyu, 132, 192 
Maruts, 146, 170 
mat, 27, 32,133,163,196,241 
materialization, 17 
measure(s), 198,200 
medicine, 31 fn., 53, 58, 137 
menstruation, 239 
milk, 13,31,47,49,61,68,72, 126,184,186 
misfortune, 76,137, 138,203 
Mitra, 128, 144, 183 
moon (new), 1i1 
morning (early), 142, 144, 153, 154 
mourning-garmen t, 77 
mustard , 6, 34, 49, 118, 138, 239 
mystic bond, 44 

nakedness, 37 
name, 169 
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Namuci,38 
navel, 83, 221, 223, 228 f., 238 
needie, 103 
nine, 210, 235 
Niqti,56, 137 
noose, 160, 191 
north, 14, 19,27,33 fn ., 34, 69-71, 84, 157, 

164, 165,167, 175,175,202,2 13 
nudity, 164, 187 

oath,113 
oblation, libation, offering, 85, 89, 98, 106, 

lil , 118, 141 , 146, 147, 161, 162, 165, 
17~ 18~ 183, 190,218 

odour, 16, 80,85 
offspring, 19,59, 73,87, lil, 144, 158, 161 , 

165-167, 185, 186, 189, 191 , 192, 200, 
201,205,221,223,227 

ointment, 32, 66, 105 
omina, 110 
omission, 166, 191 ,2 11 
organs, 186 

pair(s), (see also two), 92 ff., 112, 165, 176, 
191 ,222 

Paiicälas, 99, 100, 106 
panholders, 124 
parallelism, 159 
parasol, 68, 75 
Parävasu, 16 f. 
passage ri tes, 124 
patron (yajamäna), 18, 19,21,23,24,26,40, 

59, 6~ 6~ 6~ 76, 81 , 83, 8~ 87 , 8~ 103, 
105, 117, 121 , 123, 124, 126-128, 148, 
155, 158, 161 - 164, 166, 167, 174, 177-
179, 182, 183, 185, 188- 190, 192, 193, 
196, 197, 199, 201- 211, 213, 221, 222, 
224, 226, 227, 239, 241 

pearl, 238 f. 
penance, 42, 240 
penis, 187 
perfection, 166 
physical contact, 19 
physiology, 210 
piIlar, 74, 174, 175 
pit, 72, 108, 176 
planets, 51 
plants, 159, 164, 167, 170, 174, 184, 187-

190, 192, 222, 236 
playing, 15 
ploughing, 46 
poison,55 
pole (sacred ), 5 
portent (s), 15, 89, 106, 138 



post, stake (sacrificial), 35, 36, 40, 57, 82, 93, 
151, 159, 171, 175,209,214 

Prajäpati, 8, 17, 21, 73, 92, 103, 116, 156, 
171,174,176, 178fn., 179, 187, 192, 199, 
200, 212, 219, 222, 225, 228 fn. 

precaution,219 
pref eren ce, 10 1, 106 
prefiguration, 17 f., 91 
pregnancy, pregnant, 24, 32 fn., 70,88, 122, 

159 
pressing stone, 187 
prevention, 15, 158 
procession, 178, 179 
procreation, 78, 81, 129, 158, 160, 165 f. , 

185- 187, 192,226 
productivity, 186 
prognostication, 35, 58, 88 f., 122 
property, 156 
propitiation, 35, 43, 77, 83, 92, 119, 129, 183 
prosperity, 6, 16, 40, 44, 57, 59, 80, 85, 93, 

105, 111, 116, 129, 160, 161, 163, 170, 
185,210,216, 229 

protection, 6, 14, 19, 21, 32 fn ., 41, 42, 49, 
54, 55, 69, 71, 80, 82, 84-86, 92, 98, 112, 
114, 118, 124, 127, 141, 161, 162, 167, 
174, 175, 177, 179, 191 , 205, 208,211, 
213,218,224,237- 239 

prototype, 217 
pupil, student, 12, 33, 41, 43 f., 50, 56, 85, 

90 f., 104, 118, 119, 124,234 
purification, 6, 17, 23, 25, 31, 32 fn ., 39, 42, 

43,47,49,55,60 f., 62, 65- 69, 71 , 74-83, 
85,89,92,103,105,113,114,120,127, 
138, 154, 169, 175, 176,216,227,239,240 

purity,86, 100, 164, 184 
Puriiravas and U rvasï, 129 f. 
Pii~an, 48,131,153,161 f., 163 

race, 117 
Rähu, 51, 117 
rain, rains, 59, 170, 184, 191, 205, 206, 256 
rebirth (ritual ), 16, 124, 126 
reception, 234, 237 
recitation, 86, 137 
red, 131 
reed, 122, 123, 130, 171, 186 
regeneration, 95 
regions of the universe, 223, 229, 235 
regular order, 165 
reinterpretation, 20, 44, 124, 131 , 178, 211 

fn.,231 
remains, remnant, residue, 39, 58, 83, 84, 

111 , 112, 164, 175, 184,207,209,223 
renewal, 169 

representation, 76, 188, 189, 191,202 
(re)sounding holes, 175, 186 
rice, 6, 15, 17, 53, 71, 79, 95, 103, 1 10, 111, 

120,173,181,235,239 
right side, 177, 214 
ring, 42 fn. 
rinsing, 100 
ritua1 sphere, 104 
rival , 81 , 158, 183, 230 
river, 85 
Rome, Romans, Roman antiquity, 6, 9, 44 

f., 46, 62, 74,89, 113, 164, 182,238 
root (s) (ofgrass etc.), 20, 21, 33 fn. , 37- 39, 

46,54, 64,70, 77, 80, 83,88,112, 115, 
116, 120, 137, 164, 168, 169, 188 f., 203, 
215,236 

rope, cord, string, 35, 49, 56 f., 59, 60, 64, 
65, 75f., 77,91,92,94,105,122,123,126, 
127, 130, 131, 133, 156, 160, 161, 164, 
182, 185, 188, 222 

row (ofgrass), 95,166 
rubbing, 225 f. 
Rudra, 6, 22, 31, 35, 47, 49, 83, 105, 109, 

111,112,130,144,183,194,234,237 

Saba1ï,88 
sacred thread, see yajflopavita 
sacrifice running away, 178, 212 
sacrificer, see patron 
sacrificia1 ground , 140, 141, 187 
sacrificia1 horse, 49, 65,75 f., 123, 154 f. 
safety, 118, 163 
sand,27,4~ 12~ 127,215 
sandal,239 
Sarasvatï, 75,141,151,153,187,192 
Savitar, 158, 170, 187,202 
seasons, 189, 190 
seat, seated, sitting down, 12, 17,33,39, 46, 

49, 69, 85, 98, 100, 105, 112, 113, 119, 
121, 124, 140, 141, 145, 148, 151 , 153, 
154, 157, 164, 165, 168, 172, 173, 181, 
186, 189, 192,202,203, 209, 216,230,232 
fT., 235, 236, 238, 241 

secu1ar properties, technique etc., 14,51 
seed (s), 46 
Self (Universal), 187 (spiritual ), 207 
selling grass, 15 
semen, 7~ 161, 177, 18~ 191,20~214,222 
sepulchral mound, 138 
serpents, snakes, 55 f., 81 , 119, 122 
servant, 34 f. 
sesame, 15,30,48, 49, 110, 114, 194 
seven, 31, 82 
sexua1 parallelism, relation, 81, 129 
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shaving, 14,40,83,87 
sheath, 138 f. 
shoots, sprouts, 99, 112, 128, 158, 159, 171, 

185,210 
silent performance, 160,211 
silver, 112, 114, 159, 173 
site (ofa house), 63 
Siva, 16, 109, 112 fn. 
Skanda, 75 
skin, 35, 43, 100 
sling, 123 
smelling, 26, 85, 173 
social classes, 63, 113 
social significanee, 192 f. 
Soma, 51, 52,130,146,152,170,179,183, 

193,2 12,213 
soma sacrifice (see also soma), 40, 48, 77 f., 

80,120,123, 170,171,181,184,186,191, 
197,212,218,223 f., 226, 239 

son, 88, 207 
south, 16, 17, 20, 27, 33, 69, 70, 73, 74, 79, 

97, 167, 168,176,177, 189,213,236 
south-east, 79, 215 
sou th-west, 164 
speech, 190 
spell, 56 
spilling, 14,36,159, 163, 177, 194,214, 219 
spirits, 84, 123, 131, 162, 177 
spoon(s), 166-169, 180, 184, 190, 191,202-

204,209, 214,219,236 
spreading or strewing grass, 12, 24-26, 37, 

39, 50, 69, 77, 79, 95, 97, 136, 140, 142, 
145, 146, 150, 151, 156, 164-167, 174, 
186, 188, 189, 194, 198,21 1,223 f., 227 

sprinkling, 31, 32, 36, 37, 42 fn. , 43 f., 48, 61, 
65,66, 71,80,86,92, 93, 104, 106, 119, 
120, 131 , 136, 138, 145, 155, 156, 164-
169,175,185,186,201,210,223,237 

Srï,238 
stalf,89 
stirring, 68 
stone, 110 
stool,233 
strainer, straining, 31, 61 , 65, 68, 70, 127 
straw, 11, 13, 19, 137, 155 
striking, 88 
stubbles, 95, 158, 185 
substitute, 15, 18,49,50,80, 101 , 104, 106, 

135,211 
success, 158, 165, 173 
sugar-cane, 8, 120, 171 
sun, 13,. 22,23,86,92,112,114, 118,162, 

230 
support(er), 193,202 
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Surya, 207 f., 214, 224 
swearing, 113 f. 
sweeping, 126 
swing, 59 f., 75, 127,234,235,242 
symbolism, 7, 17, 18, 27, 30, 95, 113, 114, 

180,213 
synonymity, 97 If. 

teacher, 12, 16,43 f., 50, 85, 90 f., 118,234 
tearing olf (grass) , 151 
tether, 126, 127 
thatch, 135, 137 
third, 186 fn. 
thousand, 115, 116 
thread, 87, 223 fn . 
three (times etc.), 84, 110, 123-125, 127, 

160, 164, 167, 169, 189, 191, 200, 204, 
206-208,211,215,226,229,234,239,240 

threefold (darbha etc.), 68, 127, 144, 166, 
186, 240 

throne, 232, 233 fn. 
throwing (grass), 17, 18 f., 20-22, 24 f., 27, 

80, 81, 83, 84, 89, 90, 111, 128 fn ., 131 , 
138,142,175-177,180,181,188,194,206 
f., 208, 210-212,215, 220, 239 

Tibetan Buddhists, 48 f. fn . 
tip or top (of grass) , 65,78,80,82,84,109-

111,115, 116, 132,165,206, 219 f., 221, 
235 

tonsure, 40 f., 47, 83, 104, 105,239 
tools, 157 
top-knot, tuft ofhair, see slupa 
toreh, 13 
totality, 92, 115, 116, 164, 166 
touching, 18, 19,24 f., 26, 45, 47, 82, 87 f., 

119, 138,159,162,175,177,184,208, 
211 - 213,221,226,229,238 

transference, transmission (of power), 20, 
33, 44, 45, 56, 87- 89, 91, 123, 130, 154, 
157fn., 161, 173,204,208,211,221,222, 
225 f. 

tree, 5 f., 37, 40, 45, 48 fn ., 59, 62, 67, 74, 
82,89, 90,95, 106, 117, 130, 187, 188 

triad, tripartition, 166,203 
tripartite universe, 202, 203, 207 
triunity, 186 
trunk (ofa tree), 106 
tuft of grass, 12, 13, 64, 83, 100, 158, 159 
TvaHar, 63, 170 
two blades of grass, staIks etc., 21,45,63,65, 

66,71,72,78,119,165,175,176,194, 
201,204,210,218,237,238 

underlayer, 175, 17,6, 194 



universe (also structure ofthe), 46, 112, 119, 
134, 166, 167, 186,202,204,207 

urine, 47, 98, 122, 132 
U~as, 162 

variation, 23, 26 
Varu~a, 113, 144, 152, 160, 177, 191 
Viyu, 13,2~ II~ 14~22~236 
Veda (study, recitation of the, etc.), 22, 32, 
4~45,48, 63,69, 75,85,90, 97,117,119 

vegetation, 5 
verbal taboo, 99 
Viniyaka, 118 
Vi~~u, 6, 16, 35, 49, 63, 65, 67, 69, 70, 84, 

92,98, 104, 109, 110, 112, 114, 158, 169, 
170, 186, 198- 200, 203, 204, 225, 234, 
235, 238, 239 

vital power, 6 
vitality, 59 
vow, 113, 156 
Vflra, 60, 61, 119,212 

war-drum, 138 
warming, 80 
washing, 48,119, 131,238- 240 
water, 17,26,34,36,37,45,46,48,60, 61, 

70,80,91,100,108,110-113,117- 119, 
130, 133, 145, 146, 153-155, 164, 170, 
175,177,184,188,191 , 213,236,238- 240 

water-plants, 192 

waters (primaevaI), 31, 36, 59, 60f., 65,140, 
162,170 

wedding, 6, 34, 56 f., 64, 71, 79,88,95, 105, 
109, 110, 135, 161,215,239 

welfare, 14, 111 
west, 23, 33, 88, 134, 166- 169, 185,203,227, 

234 
wicker-work,99, 135, 237 
wife (ofthe patron), 35,43,77,81,100,125, 

155,160,164,166,199,208,222,223,226 
wind, 201 
winnowing basket, 38, 163 
wiping, 236, 237 
wisps of grass, 25 
witchcraft, 103, 171 
woman, 187 
womb,222 
wood, 18,21,175,218 
wood splinters, 79, 184 
wooden sword (sphya), 9, 12, 14,23,24,80, 

84,93 f., 120, 171,226 
wool, 49, 98,100,142,153,165,202 
worm(s), 56,138 
wreath, 6, 109 

Yama, 151, 197,21 5,216 
Yamayajna, 172 
yoke, 127 
yoke-halter, 125 
yoke-hole, 75 
yoke-rope, 56, 161 
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INDEX OF SANSKRIT WORDS' 

agnicayana, 23 , 25, 29 fn ., 30, 32, 34, 46, 
61 - 63,65,68,72, 73 fn ., 87, 92, 106, 11 2, 
11 7, 120, 123, 124, 127, 128, 163,213,2 14 

agnimukha, 24 
agniHoma, 85, 105, 124, 126, 127, 167,227 
agnihotra, 13, 19, 22, 39, 58, 61, 104, 165, 

174, 181 , 187, 196, 210, 235,236, 238 
agnïdh, ägnïdhra, 18- 20, 25, 164- 168, 171 , 

205- 208, 211,212, 218, 221 
agnyädhäna, agnyädheya, 69, 76, 129 
acchinnapar~a , 53,66 

ailja1i , 45, 111 , 172, 207, 222, 223 
adma, 58 
adhvaryu, 7, 8, 12- 14, 17- 25, 33, 34, 36, 39, 

40, 45, 61 , 65, 66, 68, 78, 79, 81 , 82, 84, 
87 , 89, 9 1, 93, 11 9, 120, 127- 129, 144, 
146, 155, 156, 158- 162, 164- 167, 169, 
171 , 175-- 181, 183, 184, 194, 198- 208, 
210-212, 217- 222, 225, 226, 228, 229, 
233, 235, 241 fn . 

anadhas, 163 
anirukta, 73 fn. 
anupravr~akti , 18 
an uyäj a, 191 , 192, 202, 203 
anüjjävarï, 59 
an tara, 161 fn. 
annäd yam, 17 
anvaHakya, 64, 72,97, 105 
anvärabh-, 88 
apämärga, 138 
aponaptrïya, 170 
abhicära, 50 
abhijit , 194 
a bhidhänï, 126, 127 
abhyätäna,37 
ama ti , 189 
amrta (m), 46, 59, 62, 73, 236 
ayätayäma,6 1 
aru~adürvä, 108 fn . 
arka, 51, 72 , 125 fn . 
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argha, 49, 237 
arghya, 98 fn ., 118, 240 
arj una, 134, 139 fn. 
arjunastamba, 106 
arjunädära, 50 
avakä, 37, 61, 65,171 
avabhrtha, 13 
avas tara~a, 175 
asmantaka, 139 
asvattha, 6, 53, 89, 112, 219 
asvamedha, 75, 166, 167, 171 , 233 
asvavä1a, 50, 139 fn., 171 , 179 fn ., 212 
asal11skrta, 175 
ahil11sä, 41, 202 

äghä ra, 237 
äcärya, 33, 44 
äjya,66 
äjyatantra, 197 
ätithyabarhis, 184 
ätithyeHi, 170, 171 ,2 12,2 13 
ätman, 22 1 
ädära, 100, 139 fn . 
äprï , 142, 190 
äyatana, 1 16, 133, 170, 204, 21 I, 229 
ävahana, 234, 238 
äsandï, 124, 127, 136, 233- 235 
ähavanïya, 8, 19, 20, 22, 32, 46, 76, 77 , 79, 

80, 89, 95, 96, 120, 129, 156, 162, 163, 
180- 183,201 ,203 f., 206-208, 220, 222, 
223, 227, 235, 236 

iilgiçla, 132, 137 
i~çlu , i~çlva , 34, 75 
idhma, 155 
idhmäbarhis, 155, 165 fn . 
indriya, 162, 192 
i~ïkä , 122, 125, 137 
i~ur iHi, 21 ° 
iHaka, 116 



iHi, 79, 198, 210, 211, 220, 224 

ukh~3~ 72,127, 128, 16~ 161 
ugra,53- 55 
utkara,20, 25, 81 , 84, 218, 220 
uttarabarhis, 196 
uttaravedi, 46, 95, 172, 189,215 
uttäpanïya, 78 
udaka, 130 
udakamal)Qala, 75 
udakasänti, 31, 121 
udayanïya, 181 
udumbara, 34, 40, 65, 75, 82, 83, 89, 124, 

125, 127,136,174, 175, 194,235 
udumbarastamba, 112 
udgätar, 175-178, 214, 233 fn. - 235 
udbarhis, 214 f. 
udbhid,210 
upadïka,59 
upanayana, 79, 132,234,239 
upabarhal)a, 179 fn . 
upabhrt,2 19 
upayamana, 219 fn . 
upaveSa,68 
upasads,212 
upasthäna, 22 
upolapa,94 
upolava, 68,77,94, 101 
uru , 162 fn . 
ulapa, 28, 94, 95, 134, 171 
ulaparäji, 95, 96 
ulmuka, 95 
ullekhana, 64 fn . 
usïra, 50, 137, 138 
u~l)ï~a, 49, 161 

ü~ , ~ 13,59, 123, 12~ 167, 220 
ürdhvam, 207 
ürdhvalinga, 207 fn . 

rtusänti , 121 
r~i ( s ) , 162 

ekadhana, 26, 119 
ekädasinï, 24 
crakä, 172 

ojas, 54, 129, 143 
o~adhi , 11 fn., 13, 18,21, 26, 37- 39,41,53, 

59, 60,68, 187, 188 

ka!a, 133, 139fn. 
kär~marya, 168, 171 
käsa, 28, 35, 37, 50, VIII 

käsastamba, 106 
kUI)Qa, 37 fn . 
kutapa, 38,50,99 f., 139 fn. 
kudï, 131 f. 
kuläya, 129 
kusa, 6, 14, 23, 26-28,111,52,64, 70, 75, 77, 

78, 92, V (also compounds), 118, 120, 
126, 127, 133- 135, 138, 139, 143 fn ., 155 
fn ., 157, 173, 175,235- 237,240,241 

kusakal)!aka, 29 
kusatarul)a, 27, 32, 40, 41 , 61,101 
kusatoya,47 
kusadarbha, 98 
kusadhvaja, 74 
kusapavitra, 101 
kusapiiijüla, 41, 97 
kusapmha, 30 
kusaprasü, 210 
kusabhitta, 47, 97 
kusamuHi, 36, 10 I, 105, 111, 177 
kusara, 58 
kusarajj u, 35 
kusala, 40 fn .f. 
kusaväri , 47 
kusavärijala,47 
kusasünä, 47, 99 
kusastamba, 49, 97,101,106 
kusahasta, 42 
kusä, 29 fn . 
kusägra, 32, 40, 102 
kusämbu , 47 fn. 
kuscl)Qu, 34 
kusottara , 33, 103 
kusodaka, 47,91 , 97,240 
kusorl)a, 49, 97, 100 
kürca, 28, 33, 34, 39, 69, 80 fn ., 187, 221 , 

XIII 
kürcaka, 239 fn . 
kü~mäI)Qahoma, 67 
krcchra, 47, 240 
krtyä, 56, 152 
kausa, 100, 155 fn ., 241 fn . 
kratu , 58, 64 
krumuka, 129 

gajasänti, 85 
garta, 174 
garbhädhäna, 88 
gäyatrï, 229 
gärhapatya, 13, 19, 34, 36, 72, 76, 80, 81 , 95, 

96,101,128, 129,156, 163, 221,223,235, 
236 

gurumuHi, grumuHi, 65, 92 
grhamcdhin, 215 
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godäna, 87, 105 
gopiq'yajiia, 25 

gharma, 126, 172 
ghäsa, 139 
gho~ad, 156 fn. 

caI;lQätaka, 100 
caturhotar, 73 
camasa, 237 
caru, 37,136 
cäturhautfka, 74 
cätväla, 20, 21, 102, 176, 178 
citi, 64 fn. 

jayänya, 137 f. 
jämi,36 

tagara, 138 
tambala, 134 
tärpya, 35 fn., 76 
tuIT,92 
tüla,64 
tfI;la, 11, 36, 37, 40, 41, 50 fn ., 66, 80, 86, 93, 

94, V (also compounds), 99, 102, 117, 
133, 163, 173, 176 fn ., 178 fn ., 184, 187, 
194,198,202, 206, 208, 215,221- 223,241 

tfI;lakürca, 14 
tfI;lagarbha, 16 
tfI;lacchedana, 102 
tfI;ladhänya (ka),27 
tfI;lanirasana, I 7, 102 
tfI;lapäI;li, 21 
tfI;lapüla, 102 
tfI;lapräsana, 102 
tfI;lavarra, 96, 102, 171 fn . 
tfI;laSayin, 102 
tfI;lasarpväha, 102 
tfI;lägra, 24, 102 
tfI;läda, 102 
tfI;läntardhäna, 102 
tfI;läpacayana, 102 
tfI;lodaka,9 
tfpä, 35, 36 
tejana, 28, 50, 122, 134, 139 fn . 
tejas, 36, 60 fn. , 191 ,204,237 
tridhätu, 144 

dak~iI;lä, 76,93, 105, 173, 179 
dak~iI;lägni, 19, 23, 72, 80 
dadhi, 138, 238 
darbha, 7, 9, 10, 12, 14, 20, 22- 25, 27, 29, 

30, 32, 38-41, 43, 45-48 fn ., IV, V (also 
compounds), 109, 112, 120, 126, 127, 129, 
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134, 136, 138, 140, 150, 154, 155, 158, 
161,163,172, 179fn., 194, 197, 198, 201, 
209,215,217,220,225,228 fn., 234, 237-
239,241 

darbhakuläya, 76, 103, 129 
darbhakürca, 79, 239 
darbhaI;la, 34 
darbhataruI;la (ka), 61, 89, 97,101 
darbhatfI;la, 27, 32, 61 
darbhanäQï,87, 103 
darbhapavitra, 31, 65, 66, 86,101 
darbhapuiiji1a etc., 25, 26, 41 , 54, 64 f., 82, 

83,85,86 
darbhapüla, 103 
darbhamayarp barhis, 155 
darbhamugi, 37, 65, 97 , 101 , 176,178, 213 
darbhara~u , 56, 92 
darbhava~u , 69, 75, 103 
darbhavïtä, 99 
darbhasulba, 56, 103 
darbhastamba, 46, 47, 59, 62, 73, 83, 97, 

101, 106 
darbhastambha, 74, 103 
darbhägra, 93, 102 
darbhäntarhita, 102 
darbheI;lva, 75 
darbhe~ïkä , 56, 83 
darbhodaka, 91, 97 
darbolka, -ä, 78, 103 
darvï,94 
darvïhoma, 81 
dasahotar, 72 
dälbhü~ï, 85 
dina, 144 fn. 
durbïriI;la, 139 fn . 
dürvä, 6, 16, 26, 28, 37, 39, 43, 50, 51, 93, 

100, VI, 134, 139 fn ., 239, 240 
dürvägranthi , 104, 120 
durvästamba, 106, 111 , 115 fn . 
dürvegaka, 116 
drurpbhülï, 84 f. 
dviguI;labhagna, 39 
dvibarhas, 148 fn . 

dhäman, 179 
dhi~aI;lä , 157 
dhi~I;lya , 78 
dhüpatfI;la, 27 
dhvaja, 45 fn . 

nala, 27, 50, 139 
namoväka, 206 fn. 
navapatrikä, 139 fn. 
nändï(mukha)sräddha, 112 



nidhana, 160 
nihnava(na),213 
ni~ka, 182 
nïräjana, 31 fn . 
nïvi,164 
nyagrodha, 24, 30,89 

paiicagavya, 47 fn., 65, 235, 240 
patnïsaIpyäja, 208, 212, 219, 221, 222, 224 
parigrahal)ïya, 238 
paridhi, 8, 25, 130, 149 fn ., 153, 167, 168, 

170, 180,205,208- 210,214,215 
paribhojanï, 153 
pariväsana, 217 fn. 
pariväha, 139 fn . 
parivedana, 131 
paristaral)a, 80 fn . 
paristaral)akürca, 237 
parl)a,63,67,68,95 
pa1ada, 12 
pa1äsa,6, 13, 35, 37, 50, 51, 63- 65, 67, 68, 

87,91,95, 106, 111, 125, 137 
pavamäna stotra, 176 
pavitram, pavitre, 23, 26, 28, 30, 31, 39, 42, 

47, 54, 65, 66, 75- 77, 82, 86 fn ., 92, 100, 
112, 201,204,215,216,235 

pavitrapäl)i, 86 
päkayajiia,80 
(pä1ikä), pä1ikai, 239 
piiijü1a etc., 41 fn., 54 fn., 130 
pi I)<;iapi tryajiia, 23, 38, 175 
pUl)yäha, 70, 86, 109 
punarabhi~eka, 124 
punarädhäna, punarädheya, 36, 61, 76, 77, 

95, 100, 129 
purï~a, 72 
puro<;iäs, 141 
purohita, 118, 119, 141 
pUHi, 161 f. 
püjä, 239 
pütika,80 
pü1a, 77 
prsniparl)ï, 109 
PrHhyä, 174 
pracyu-, 193 
prajanana, prajäti, 165,210 
prajäl,l, 12, 179, 186, 199 
pral)ïta (water), 24, 71,82,96,219,237 
pratiprasthätar, 18,65,79,210,212,219 
pratiHhä (firm foundation), 20, 22, 67, 81, 

93,116,166,167,184-188, 191 , 192,194, 
204, 205, 208, 220 

pratisara, 75,121 
pradak~il)am, 211 

prayäja, 188, 190, 191,203,204 
praiava, 127 
pravargya, 26, 27, 30, 34, 59, 69, 79, 100, 

112 f., 120, 124, 126-128, 136, 159, 161, 
173, 184, 220, 222 

pravti-, 128 f., 143 
pravriijana, 128 fn. 
prasavyam, 211 
prasü,210 
prastara, 7, 8, 12, 15, 18, 19, 25, 40, 66, 81, 

94, 102, 149 fn., 152, 153, 155, 157-161, 
167, 168, 170--172, 177-180, 184, 187, 
195, XI, 221, 239 

prastotar, 45, 176, 177,213 
präl)a, 108, 117, 186,201 
präl)abhak~a, 173 
präyal)ïya, 181,218 
präyakitta, -i, 58, 66 fn., 76, 77,86, 183 
präsitra, 71, 173, 194 
preta, 59 
prok~a~akürca, 237 
p1ak~a, 62, 89, 90, 170 fn., 196 

pha1acamasa, 32, 104 
pha1avatï, 138 
phä1guna, 50, 100 

bandhu, 12~ 126, 127 
barhirmuHi, 213 
barhirhoma, 180 r. 
barhi~ad, 146 
barhi~mant, 147 
barhis, 7,8,13,14,19,21- 23,25,27,36,37, 

41 - 43,57,64,71,79,81,82,94,105,135, 
136 fn., X, 198, 199,206, 209-211, 214-
216,221,223,227,236 

barhistrl)a, 163 
ba1abhid,210 
bali, 47, 73,86,237 
ba1baja, 15,27,30,42,50,127, 135 r., 139 
ba1bajastukä, 135 
bahi~pavamäna, 168, 171, 175, 177- 179 
bäl)a, 125 
bärhatam, 194 
bindu,60 
brsï, br~ï, vnï, 34, 235, XIV 
brhat (säman), 194 
brhaspatikürca, 240 
brahmakürca, 240 
bráhman, 44, 50, 60, 64, 67, 74, 91, 103, 

125, 126 fn ., 160, 162 
brahmán (priest), 17,68,69,71,75,79,82, 

155, 169, 173, 194, 197, 199, 201, 219, 
234, 241 
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brahmamedha, 50 
brahmavarcasa, 105 
brahmähuti, 48 
brahmodya, 236 
brahmaudana, -nika, 72, 78 

bhadra, 132 
bhadraväcya, 205 

maI)i , 55, 60 
madhu,38 
madhuparka, 237, 238, 240 
manas, 66, 67 
mahäpiqyaji'ta, 168, 191,211 
mahävlra, 30, 126-128,218- 220, 222 
mahävedi, 64 fn. , 69, 172, 228 
mahävrata, 33, 59, 68, 75, 124, 125, 127, 

234, 241, 242 
mäsara,68 
mithuna (tva), 165 f., 176, 191,200,227 
muiija, 15, 27, 28, 30, 33, 42, 49, 50, 58, 72, 

75 f., 108 fn. , VII, 133, 134, 136, 139 fn. , 
219 fn ., 220, 222, 235 

mui'tjakuläya, 76, 129 
muiijanejanam, 138 
muiijarajju, 34 
mutava, 27, 50, 139 
murakara, 133 
mutapa, 139 fn . 
murvä, 139 
mftyui'tjaya, 110 
medhäjanana, 50, 106 
medhya, 65, 66,77,151,167,169 
maui'tjaprasna, 130 

yajamäna, see patron 
yajamänamuHi, 155 
yaji'ta, 217 
yajiiapuru~a, 200 
yajiiavästu, 31 
yajiiopavlta, 30, 42, 43, 46 
yava, 72 fn. 
yasas, 237 
ya~rikäkar~aI)a, 35 
yupa, 34 fn. , 36, 57 fn., 93, 104, 167, 175, 

196,209 
yoni, 123, 124, 161 

rak~as, 17, 157, 159 
rajju, 160 
rajjudäman, 126 
rarärhya, 139 
rasanä, 35, 49, 126 
rasa, 58, 59, 108, 167 
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räjasuya, 38, 53, 66, 87, 106,239 
räsnä, 160, 161 
retas,46 

lak~aI)a, 30 
lamajja, 239 
lava, 32 fn. 
loka, 13, 188,203,204,225,226,229 
IOHaciti , 37 

vajra, 12 f., 123, 167, 171, 190 
vapä, 82,94 
varaI)a, 125, 235 
varuI)apraghäsa, 13, 18 f., 30, 49, 19\ fn. , 

210,212,218,227 
vareas, 15,61,83, 119, 163, 177, 184,237 
vam, 241 
vasäsamana, 82, 88 
väja, 77, 90, 186, 204,223 
v~apey~35,42, 77,97 
väjin, 89, 186 
västusamana, 65, 83, 106 
vid-, 224 ff. 
vidhfti, 7 f., 25, 81 , 94,167,168,170,171, 

202,204, 206,2 10,211 
vis, 202 
visäkha, 93, 198 
viHara, 33 fn., 85, 172, 215, 233 
vi~I)ukränta, 109 
visurmika, 76 
vihära,95 
vlraI)a, vlrina, 27, 39, 137 ff. 
vlrya, 46, 59, 62, 78, 199, 200, 223 
vfkta, 144 fn . 
vfktabarhis, 147 
vrj-, vfiije, 142, 144 
vetasa, 125 
veda, 12, 18, 20, 25, 30, 64, 81 , 155, 208, 

XII 
vedatfI)a, 18,208, 223 
vedapariväsanäni, 220 
vedapraravä~, 220 
vedasiras, 221 
vedasamavatthadhänl, 220 fn . 
vedi, 7, 8, 12, 14, 19,21- 25,39,54,78,81, 

84, 93, 104, 143 fn., 144, 150, 153- 157, 
163, 164, 167- 171 , 173, 175, 176, 180-
185, 187, 188, 196, 198, 199, 201 - 204, 
210,213- 215, 217,218, 223,225 ff. 

veditfI)a, 176 
vedopagrahaI)am, 219 
vedopayäma, 219 
vaisvadeva, 40, 186 
vrata, 125, 156 



sakti, 238 
satäbhi~eka, 235 
sam, 213 fn. 
samitar,90 
samï, 34, 39, 63-65, 109, lil, 138 
sara, 6, 28, 50, 57, 123 f., 132, 139, 171, 183 
saramaya, 139 fn. 
sare~ïka, 83, 103 
saläka, 78, 79 
sa~papavitra, 212 fn . 
säkhäpavitra, 67, 68, 87, 206 
sänta, 53, 109, 118 
sänti, 31 fn ., 41, 59, 86, 104, 109, 111 , 118 
säntihoma, 37 
säntyudaka, 31, 56, 109 
sälä,120 
sikya, 127 
sikhä, 221 
si thilï, 109 
sirï~a, 138 
siroveHa, 48 fn. 
sïrya, 50, 139 
suklaprasüta, 137 
SUlnha, 27, 28, 50, 139 
süka,50 
sükatp~a, 139 
süci , 82 
sürpa,30 
sülagava, 92, 99, 105, 237 
sü~a, 139 fn. 
smasäna, 152 
smasänaciti, 125, 127 
syämäka, 50, 139 fn . 
syenahrta, 100 
sraddhä, 221 
srava~akarma, 32 
sräddha, 33 fn ., 38, 47, 50, 70, 71,86,98 rn ., 

134,173 
sräma~aka, 98 
srï, 221 

sarpsthä, 206 fn . 
sakrdacchinna, 38 
sadas, 17, 167, 174, 176 
sadhis, 148 
sarpnakham, 198 
sabhä, 109 
samaya, 113 
samidh, 109, 190 

sarppad, 31 
sarppäta, 58 
sarpmärga(tr~a ) , II f. 
sarpmärgäJ:i, 11 
sarpmärjanäni, 25 
sarpa~a, 173, 178, 179 
sarpabali, I 19 
sarparäjiiï, 81 
sarva(m), 115 
saha,53 
sahas, 19 
säkamedha, 8, 38, 168, 169, 191, 197, 211 
särpnäyya,68, 161 , 207 
säman, 86, 129, 176, 178 
sävitrï, 85, 234 
sikatä, 27 
sïmantonnayana, 40, 82, 98, 104, 105 
sïra, 139 fn. 
sukrtasya loke, 203 
subarhis, 153 
surä,210 
sükatr~a, 27 
süktaväka, 206, 207, 211 , 212 
südahoma, 37 
soma, 8, 14, 18,26,30-32,47 fn ., 50, 53, 55, 

78, 80, 85, 89, 91 , 94, 95, 103, 105, 119, 
120, 126, 138, 142, 143, 145, 146, 147, 
153, 160, 162, 163, 169, 170, 171, 173, 
175, 212 

sauträma~ï, 124, 154, 183, 189, 192 
stamba, 25, 37, 47, 58 
stambayajus, 84, 155, 226 
stupa, 158, 187, 199, 200, 202,221 
stha~çlila, 35 fn ., 86 fn. , 121 , 173, 216 
snätaka, 15,43, 69 
svagäkaroti, -krta, 204 rn., 214 
svadhä, 157 
svayamätr~~a, 115- 117 
svayarpdinam, 183 
svasti, 218 

hira~yagarbha, 60 
hotar, 12, 16 f., 19,23, 68,75, 127, 140-142, 

153,155,168 f., 172, 173, 181 , 188, 192, 
197,205 f. , 207, 212, 218, 222, 226, 227, 
232, 234, 235, 241, 242 

hotraka, 233 , 234, 241 

Avestan bar:)sman, 149 fn., 241 fn . 
Avestan bar:)zis, 148 
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INDEX OF SANSKRIT TEXT-PLACES 

AVPar. 5,2,5 112 19,11, II 112 

21,2,3 109 ÄsvG. 4,7, 8 70 f. 

36,19, I IlO 4,8,27 99 

AVP. 4,10,8 15 ÄSvS. I, 1,23 169 

5, 1,3 131 f. I, II 223 

8,11, I 229 2, 3, 20 39 

20,34,4 229 2,4, 14 236 

AVS. I, II 123 RgVidh. 2,22,2 ff. 21 

7,78, I 130 f. RV. 1,63, 7 143 fn. 

8, 7, 20 53 1,142,5 142 

9, 3,4 II 1,161,8 130 
9,3,17 12 I, 162, 8 ff. 14 
10, 4 55 f. I, 164,34 f. 228 
11,6 52 f. 1, 188,4 142 fn . 

12, I, 13 229 1,191 58 
14,2,21 ff. 135 2,3,4 143 
18, 1,60 197 3,2,6 147, 148 fn . 

19,28 ff. 55 3,4,4 143 

19,30,5 60 3,9,9 145 

19, 32 53 4,6,4 146, 148 fn . 

19, 33 53 f. 4,38, 10 90 

ÄgnG. 2,7, II 35 4,39, 6 89 
ÄpG. 2, I 80 5,49 21 f. 

4, 5 88 5,62,5 144 
4,8 75 6,11,5 143 

ÄpS. 1,3,15 f. 158 6,48 21 
1,4,3 ff. 160 7, 2, 4 143 
1,6,4 217f. 7, 7, 3 143 
1,7,3f. 38 7, 17, 1 146 
2,8,3 199 7, 46,4 144 
2,15, I 23 8, 27,1 147 
2,18,3 204 8, 102, 13 f. 144f. 
4, 5, 5 183 10,35, 10 142 fn., 148fn. 
5, 26, 3 76 10, 110, 4 142 
5,27, 9 81 10, 134,5 115 
7,18,12 82 10, 142,8 108,112 
10,7,3 83f. AiÄ. 5, 1,3 242 
10, 22, I 87 5, 1,4 232 
12,17,3 f. 178 AiB. 1,25, I 170 
14,20,8 91 2,6, II 188 
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3,22,7 18,20 3, 1, 1 157 
5,26,3 fT. 190 3,2,2,7 185 
7, 33 89 3,2,2,8 161 
8,8 108 fn. 3,2,2,9 163 

KG. 43, 4 7H 3,2,3,3 f. 68 
KS. 9,16 73 3,2, 9,14 165 

25, 2 85 3,2, 10, 2 166 
25, 5 207 3,2, 10,3 167 
29, 3 13f. 3, 3, 2 fT. 125 
31,1 163 3,3, 2, 1 220 

KS. 1,3, 12 43, 155fn. 3,3, 2,2 81 , 220 
1,10,6 219 3,3,6,5 f. 158 
2,3,6 24 3,3,6, 10 7 
4,1,11 38 3,3,7,3 219 
6,2,12 36 3,3, 8,9 219 
8,5, 24; 33 175 3,3,9,3 205 
9,6,36; 38 45 3, 7, 3, 1 fT. 49 
10,9,32 32 3,7,4,12 21H 
13,3,1 34 3, 7,6, 7 f. H 
26,2,8 136, 137 3,7,6,13 192f., 225 

Kaus. 7,21 87 3,7,6,18 182 
13, 11 f. 16 3,7, 7, 14 228 f. 
18, 32 fr. 68, 94 f. 3,12,5,12 200 fn. 
21, 13 f. 131 TS. 1,1 , 2 156 fT. 
21,21 fT. 57f. 1, 2,1,1 82 
26,2 fT. 130 1,7,6,7 178 
26, 30 75 2,6,5,3 fT. 206 f. 
32,3 f. 130 f. 2,6,5,6 184 
33, 1 fT. 122 f. 3,4,8,6 17f. 

35, 24 131 3,7,6, 1 37 

46, 26 fT. 131 5,2, 8,3 93 

78, 1 fT. 135 f. 5,4,5,2 92 

Kau~U . 2,15 12 5, 6, 4,1 f. 62 

KB. 3, 12, 13 fT. 222 6, 1, 1,7 60 

6,13 17 6,1,5,5 167 

12,2 170 6,1,7, 1 87 

18,8 26 6,2,2,7 161 

GG. 1,5, 17 38 6, 2,4,3 8H 

1,6,21 75 6,2,11,3 186 
4, 7,9ff. 63 6,3, 1,1 f. 178 

ChU. 5,18 187 6,3,3,2 36 

JB. 1,82 f. 179 6,3,4,9 214 

1,86 179 f. 6,3,5, 1 fT. 78 
1, 202 16 6,3,8, 2 f. 14 
2, 100 99, 100 6,6, 3,2 184 

TÄ. 3,8,1 f. 170 PB. 1, 1,7 229 
10, 1,7 115 5,5, 11 f. 34, 234, 235 

TB. 1,1,9,4 f. 199 f. 6,7,10 213 fn. 
1,6, 8,8 211 6,7,IH 178 
1,7,1,4; 6 f. 199 21 , 3, 3 fT. 88 f. 
2,2, 1, 1 fT. 72 f. Paräsaras. 9, 34 35 
2, 2, 8,1 136 f. PG. 3,7,3 34 
2, 6,4,5 187 BÄU. 6,4,3 187 
2,7, 17,3 62 BGP. 1,3,7 67 
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BGS. 1,6,2 79 f. 19, 16 216 
I, 7, 1 81 f. Vrddha-
1,20, 7 III harïta 7, 14 99, \06 
1,22 16 VaikhG. 1, 10 69 f. 
3, 1,2 fr. 45 f. I, II 237 
5, 4, 1 114 3, 12 98 

BG. I, 1, 23 88 5, 2 77 
3,9, 1 fr. 90 f. 5, 4 221 
4,2, 1 232 5, 6 92 

BS. 1,2 163 VaitS . 10, 7 151 
1,2 1 180 SB. I, 1, 3, 5 31 
3, 1 76, 129 1, 2,4, 15 14 
5, 7 218 1,2, 5, 26 184 
6, 12 167 1,3, I, II 20 
6, 25 34 1,3,3, 1 fr. 164 
7, 8 175 1, 3,3, 7 187 
8, 15 85 1,3,4, 10 7 
9, 1 26, 120 1, 5, 1,23 16 f. 
9, 5 218 f. 1, 8,3, 16 18 
10, 24 11 2 1, 9,2, 16 f. 18 
20, 16 72 1, 9,2,29 180 

BrPur. 219,54 39 2, 2, 2, 13 13 
BhG. 1, 27 11 2 2, 4, 2, 17 38 
BhS. 2, 14, 8 23 2, 4, 4, 24 227 

3, 7, 8 219 2, 5, 2, 42 fr. 18 f. 
7, 9, 12 78 2,6, I, 14 211 

MG. 1, 11 ,6 56 f. 2, 6, 1, 45 211 
MS. I, I, 1, 42 160 3, 4, 3, 22 212 

I, 1, 3, 1 fr. 218 3, 6,3, 10 ISI 
1, 2, 5, 2 220 3,6, 4, 10 82 
1, 3, 5, 26 181 f. 3, 7, 3, 8 II 
1, 5, 3, 1 128 3, 8, 2, 15 20 
1, 8, 3, 2 f. 82 3, 8, 3, 10 fr. 62 f. 
1, 8,4, 7 82 3, 9, 4, 17 15 
2, 5, 4, 10 26 4, 2, 5, 3 fr. 21 
6, 1,3, 23 128 6, 3, 1, 2 124 
6, 1, 5, 33 f. 46 6, 5, 2, II 16 1 

MS. 2, 11 ,5 156 6, 5, 2, 13 160 
3, 1, 5 72 6, 6, 1, 23 129 
3, 9, 4 214 7, 2, 3, 2 68 
4, 13, 8 192 f. 9, 2, 1, 12 65 

LS. 1, 12, 2 177 11 ,4, I, 14 186 f. 

2, 1, 6 17 13, 1,6, 1 166 

2, 7, 20 93 13,8, I, 15 139 
4,9, 16 fr. 17 14, 6, 11 , I 232 

VS. 5,2 78 SG. 2, 7,5 33 
10, 32 154 2, 7, 6 f. 43,44 

18, 63 180 2, 7, 28 43; 45 
21, 57 153 4, 6, 6 44 
28, 12 154 6, 3, 7 f. 11 9 
28, 21 153 f. SS . 1, 6, 6 fr. 17 

VädhS. 3,24 13 4, 2 1, 2 233 
VäsDh. 4, 14 216 8, 9, 2 26 

21, 1 137 16, 12,20 35 f. 

ViS. 9, 1 fr. 11 3 HG. 2, 18, 9 90 f. 
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