





THE ORIGIN OF THE SAMAVEDA!

i W. Caland.

TRANSLATED BY
K. A. NILAKANTA SASTRI, M.A.

Professor of Indian History and drchaeology,
University of Madras.

It is a fact that the Vedas in the main have come down to
us in the condition of redactions wherein they were arranged
by generation after generation from the earliest times of which
we know. We know the Rg Veda (the Rk sarhhita) only as
divided into ten books, as dad$tayya rcah. The description, ¢of
ten existing ’, clearly referring to the above-mentioned division,
occurs not only in the brihmanas and siitras belonging to the
Rg Veda (Kaus. br., Sankh. Srs.), but also in the sitras of ihe
Samaveda (Laty., Nidanastitra) and of the Yajur Veda (Baudh.,
Apast.). Again the division of the Sima Veda and the Yajur
Veda known to us is also known to the brahmanas and the
oldest siitrakaras, Latyayana-Drahyayana, e.g., cite a saman
from the ¢ dvandvas’, and it is known how one 'of the divisions
(parvans) of the dranyagana bore the name dvandvaparvan,
because the samans were here given in pairs. From the Sama-
vidhdnabrahmana (II. 6. 2.) it even appears that not only was
the division in three parvans known at the time of the redaction
of this text, but also that the samans therein were arranged in
the manner that obtains in the gana known to us. In the sitras
belonging to the Yajur Veda, we find quite a number of refer~
ences to chapters (anuvakas); so the prescription offen occurs
that in this or that operation this or that mantra must be
spoken beginning with such and such words from the sarhhita
and going ‘to the end of the anuvdka.’ Yes, from Baudhayana
(Ses X 48) it is clear that even the numbering of the anuvikas

‘was precisely the same as is known to us. Yet another proof
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that the Vedas have in course of time remained remarkably the
same. In the tradition in which they have come down to us,
the Vedas are properly speaking disjecta membra of one great
whole, A Vedic sacrifice cannot be performed singlehanded -
by a follower of the Rg Veda or of the Yajur Veda or of the
Sama Veda. For that all the three Vedas are indispensable.
Though each of the Vedas, spread over the whole extent of
Hindustan, has had a more or less independent existence, it 1s
yet the most remarkable thing to perceive how, if we join
togt Ae{ the disjecta membra, a completely rounded off whole is
obtainud. This is clear from the reconstruction of the soma
sacrifice in its simplest form, the jyotistoma. The texts of the
Rg, Yajur and Sama Veda related to this fit into each other like
the pieces of a jig-saw puzzle. We are only very rarely in

uncertainty as to where this or that operation must be inserted
in the whole.

As now the Veda forms, from the time that it is known to
us, a fairly closed and rounded whole, it is difficult to follow its
earlier history and development. My studies of the texts belong-
ing to the Sama Veda will, I flatter myself, throw some light on
the development of this Veda and clear up some points in its
history that have so far remained obscure or unintelligible not
only to me but to all students of this Veda, A summary of

these researches, which will appear in another form elsewhere,
may now follow. i

The texts of the Sama Veda, taken in the narrower sense,
are:
1. The Sarhhitd, which contains a collection of verses
mostly from the present Rg Veda, though at many points it
‘P.3. presents variant readings. This Sarnhita falls into three parts:
(a) a the plrvarcika
B the aranyakasarhhita.
(b)  the ufitararcika.
2. The ganas or song-books, of which four have come
~ down to us:
. (a) the gramageyagana
i I~-f.(b.).. the aranyagana
" (c) the ihagana
' (d) the @ihyagana. i :
- To the songs preserved in the ganas, the verses cellfecte@
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(strophe) a saiman (song) is made by the introduction of the
musical notation, by certain alterations (drawing out, repetition)

of the words and finally by all sorts of insertions, sometimes of
more or less meaningless sounds and syllables, sometimes of

entire sentences or lays (stobhas). If a Vedic student destined
for a Sama-singer wants to master his material, then he must, in
addition to the songs set to music, naturally also memorise the

strophes, which are as it were the ¢ mother’s lap’ (yoni) of the :

Samans.

Now the drift of the pirvarcika (with aranyaka sarhhita)
and the uttararcika and of the first two song-books has so far
been understood, though not on some peints (cf. Winternitz,
Gesch. der Ind. Liter. p. 143 ff.). Next to each strophe of the
pirvircika (and the aranyakasarhhitd) stands a song consisting

of one part; each Siman carries a particular name, mostly -

derived from the name of the rsi who had ¢ seen’ it; the Samans
are preserved for us in the first two ganas. The arrangement of
the yonis in the parvarcika is systematic; first come those
dedicated to Agni, then to Indra and thirdly to Soma pavamana;
all are again grouped according to metre, The division and
purport of the uttararcika is on the other hand quite otherwise.
In this part of the Sarmhitd we come across a great many stanzas
of three verses (trcas), a fairly large number of stanzas of tweo
verses (pragithas), though also of more (four, six, seven, nine,
ten and also of one). The purport of this collection of verses is
purely practnca] it is employed for singing in the many soma-
sacrifices and in the melodies taught in the first two song-books.
It has been observed that of most stanzas from the uttararcika
the first verse is also found in the pirvarcika, and it is thence
directly concluded that thereby it refers not only to the verse
from this arcika but also to the melody belonging to it as gix:en
in the first two song-books. To give one example: the first
verse of the pragatha sv. IL 1.1.13 reads: lam wvo dasmam
rtisaham ; with this agrees a strophe (L. 3.1.5.4) from the
piirvarcika; on this strophe are given in the gramageyagana
five Samans, of which the last is called the Naudhasa Sama

- (gramageya V1. 1. 37). Now, on the melody of this Naudhasam
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Sama must the three! verses, indicated in the uttararcika as

; thlrd prsthastotra, be sung? in the jyotistoma.

l_tl;'_’

1. By partial repetltlon two verses have been made three i :

2 ECh Caland-Henry, Pagnistoma sec. 207, and cf. th&

~Samans in the Calcutta edxtmn, ph Lp. 487 with pt. III, P 9;
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If it is thus meant that the plirvarcika contains some verses
after whose simans (in gramageyagana and aranyagina) some
verse stanzas (contained in the uttardrcika) must be sung in the
holy service, then we must expect: () that of all the stanzas
(pragathas, trcas, siiktas, etc.) set forth in the uttararcika, the
first verse must also occur in the piirvarcika (or aranyaka-
sarhhitd), so that by this indication will be decided by what
melody that verse in question should be sung in the holy service,
and (#) thal all song-modes, mentioned in the piirvarcika
gramageya and aranyakasarhhita-aranyagana shall also find
application in the great soma-sacrifices. This, however, is
decidedly not the case. Winternitz expresses himself about this
as follows: “We usually assume that the uttararcika is of later
origin than the Arcika. In favour of this supposition is the circum-
stance that the Arcika knows of many ¢yonis’ as well as many
song-modes, which do not occur in the songs of the uttararcika,
and that the uttararcika contains many a song for which the
Arcika does not teach any song-mode. On the other hand the
uttararcika is yet a necessary complement of Arcika: this is as it
were the first, that the second course in the education of the
Udgatar.,” The facts as stated by Winternitz being correct, the
conclusion which we should draw therefrom according to him
and others, »iz., that for the reasons stated the uttararcika is
later then the piirvarcika, is altogether wrong as will appear
presently. When I worked on the agnistoma along with Victor
Henry, now alas ! no more, and came across the songs of the
Sama-Veda, I saw that the samans of the morning service (the
pratahsavana) were found only in very late texts, the so-called
prayogas, while all the songs of the midday and afternoon
service (madhyamdinasavana, triiyasavana), except one, were
found in the third song-book, the ithagina, and that one in the
fourth song-book, the thyagina. What may be the reason for
this? Why was it unnecessary to gather up the samans of the
morning service in the fthagana, which yet seems to contain the
songs as they were applied in practice ? Simply because, as it
seems to me after prolonged research, all the simans of the
morning service were to be sung in the gayatra-melody, and this
melody might be supposed to be well-known. The Vedic
student begins with this melody, composed in the savitri metre
(tat svilur varemyam etc.), and it is imparted in the Devata-
dhyayabrahmana, while it is found as appendix to the edmon of

agina).
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Everywhere then where in the uttararcika stanzas or groups of
strophes occur, of which the first is not mentioned in the
puarvarcika, the stanzas belong to the morning service, and no
further indication of melody was necessary. Consequently, that
‘the uttararcika contains many songs (surely yonis is meant),
for which the Arcika (viz. the piirvarcika) teaches no song-
mode’ is no ground for presuming a discord between the two
texts.! That on the other side in the purvarcika-graimageya
(and aranyakasarnhita-aranyagana) many yonis and melodies
occur which have no connection with any in the uttararcika is
entirely correct. This is how matters stand. Besides the songs
which are sung on the yonis of the uttararcika, there were sung
on numerous occasions,—viz., in the placing of the sacred fire
(the agnyadheya), in the pravargya ceremonial, in the mahavrata
and on other occasions—by the udgatar alone or by some of his
acolytes some simans, and these (i.e. the yonis thereof) need not
naturally be included in the uttardrcika, because they were all
cut and dried and ready for the musical recitation. So also the
mahanamnis which often as sung do service in the prsthastotras.
The evidence is thus lacking for our supposing that the uttarar-
cika is later than the piirvarcika. And a priori we must expect
that the uttararcika is older than the pirvarcika. Certainly the
collected stanzas, which contain the yonis of the songs which are
employed as a matter of fact in the rile, must be older than the
collection which only serves to register the melodies, accordmg
to which the abovementioned songs were sung.

In the considerations urged so far, the last two song-books,
the wha and dhyagana, were only mentioned incidentally.
Whoever desires to know something more of these turns in vain
to the histories of literature. Weber alone states that they are
connected with the second part of the Sarhhita, but says: ¢their
reciprocal connection needs a still closer study ’ (Vorles. Zur.
Ind. Litt. gesch.,2 p. 70). Winternitz does not even mention the

1. If Winternitz himself might have expressed himself
inaccurately and meant that fhagana and ithyagana contain
different songs which, according to their denomination, do not
occur in the first two ganas, even then he is wrong. Superficially
judged he seems to be right, yet the denomination of the Samans
of the dha—and uhyagana, as given in the Calcutta edltlon,
 is sometimes ‘wrong, sometimes jumbled. ‘

P. 6.
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names in his abovementioned work. Weber’s remark that they
are connected with the uttardrcika is partly correct. Before
however proceeding to consider the nature of these gdnas and
their relation to the other Sama Veda texts, I must say something
on the sitras of this Veda. -

The Srautasiitra of Latyayana is known and published,
and now also a part of the Drahyayana! which almost agrees
with the first. The Sama-Vedins possess yet a number of siitras;
for us only the Masakakalpasitra, the Ksudrasiitra and the
Pugpasiitra are important. The Masaka- kalpasiitra or Arseya-
kalpa has not been so far studied: we are indebted to Weber
for a detailed summary of its contents (Verz. der Berl. Hss.
deel I under No. 297). A thorough study has taught me
that this text deals with the Soma-sacrifices which are partly
described in the Paficavirhdabrahmana and the Sadvirh$a-
brahmana, partly only mentioned, dealing in succession with the
gavamayana, the ekahas, the ahinas and the saitras. Now it is
kriown that the different parts (parvans) into which the iha as
well as ithyagana are divided bear in succession, according to its
contents, the names: dadaratra, sarhvatsara, ekaha, ahina, sattra,
prayascitta and ksudra. Now the MaSakakalpasiitra is the driest
sort of reading imaginable: it gives nearly exclusively, almost
without any digression, the initial words of the couplets, on
which this or that saman is to be sung. All the samans
mentioned in this siitra occur precisely in the same order in the
iha- and thyagana, now some from the ﬁrst, and here and
there some from the second gana. As the samans mentioned in
the ‘Maakakalpasiitra do not seem to contain each of the parvans
of the two last ganas (but only reaching up to the Sattra), and
thus do not comprise the so-called prayascitta and ksudraparvans,
I began to suspect whether the so-called Ksudrasutra of which
Weber in his Vorlesungen zur indischen Literaturgeschichte

(2nd ed. p. 92) only mentions the name and which he considers

one of the latest offshoots of the Sama-Veda, cannot perhaps be a
text of the same kind as the Masakakalpabutra, and whether thus
in this text should not be expected the practice of the Samans
contained in the prayascitta and ksudra books of the two last
ganas. From the ms. of Colebrooke preserved in the Ind:a.“.:,_

1. Thls refers to Patalas 1-10 and 4 siitras of 11 pubhshed
by Dr. J. N. Reuter of Helsinfors in 1904. Patalas 11-15 have

since been edlded by Raghuvu'a m the Journal of Vedtc Studles,‘
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office it appeared that my surmise was correct, though I found at
the same time that the style of this text differed in a remarkable
manner from that of the Masakakalpasiitra. Yet this {ext the
old Hindu commentators held, as the citations show, to be an
Arseyakalpa. :

As now the Masakakalpasiitra and the Ksudrasiitra,
mutually connected, teach the application of the samans of the
ttha- and thyagana, pretty nearly in the order in which they are

given in the {wo gdnas, the conclusion is easily reached that -

these two song-books must have been known to the authors of
these old siitras, and that these ganas, wherein the samans were
preserved which of old were applied in the rite, must be held to
be the oldest, at least as older than the first two, which may be
considered as a sort of index of melodies. In this opinion I am
strengthened by the observation that in two places in the
Masakakalpasiitra the citations were of a peculiar style; thus all
the samans mentioned were not indicated by their names, but by
‘the sartipa-song and the three following ’, ¢ the a§ubhargava-song
and the five following.’ This manner of indication was possible
only when the author had this song-book before him. Yet now
there arises another question: when the gramageya- and aranya-
gana aim at being a register of melodies arranged with the object
that the samans therefrom were to be so sung in the holy service

that the first verse of a stanza in the uttardrcika agreed with a

verse of the piirvarcika and a corresponding melody in the
gramageya or aranyagana, where was the necessity for the iiha-
and the thyagana being put together? And on the other side:
If of old the @tha- and the ihyagana had existed, preserving the
songs for the holy service in a cut and dried manner, why then
this fuss of the puvarcika-aranyakasarnhita with gramageya- and
aranyagana ? These last named texts were then to some extent
superfluous. A solution of this difficulty, satisfactory in every
way, has been found by a detailed study of the manner in

which the simans are indicated in the Arseyakalpa. In most
cases the initial words of one or other stanza or of a verse from

PL9s

the uttararcika are given, after which the name of the melody
follows; without fail one finds the siman on all verses of the
_stanza in question in the dha- or the ahyagana. On some

‘Occasions a detailed specification is given, as e.g. Mas. K. SHIX.

9: auSanasyarksu vaiSvajyotisam yat pra gdyateti. The Sﬁman:' i
~ here mentxoned is natura]jy found in our uhagana (XIX, 1. 7 seg %
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Sima Veda Cal.,Edn. Part I1I. p. 82). The words of the siitra
mean clearly: ¢ (he sings) on the verses of the auSana saman the
melody Vai$vajyotisa, indicated by the initial words pra gdyata.”
The verse indicated by these initial words is found only in the
piirvarcika (L. 6. 1. 5. 3), and the melody belonging to it is really
the vaiSvajyolisa, {o be found in grimageyagina XV, 2,20
(B.I part II, p. 132). The addition ¢ indicated by the first words:
pra gayata’ was here necessary, because there are two other
Samans called vai$vajyolisa, belonging to other yonis. If one
compares the Saman from the tihagana with that from the
gramageyagina, one finds that, excepting for some trifles, there
is complete agreement between the two,

And Ksudrasiitra I. 6 supplies a still clearer indication:
¢ whoever wishes to find abundant means of subsistence, must
sing the Kaleya Siman on the middle verse of the three existing
verses, the stanza beginning with indrd yahi dhiyesitah being
taken as first.” The prescription leaves nothing to be desired by
way of clarity, and one finds the song also with the prescribed
order of verses in the ithagina: XXI. 2. 4. But, if this song-book
had been known to the authors of the Arseyakalpa, they would
surely have given the prescriptions whereby they indicate the
Samans in another and shorter manner, and particularly would
they have omitted from the last prescription the definition of the
transposition of the verses. These are only two indications out
of many on the basis of which we should conclude that the last
two ganas are of a later time than the siitras considered here.
Also the names (prayascitta and ksudra) of the last two parvans
in the ttha- and ihyagana can be only explained on the supposi-
tion that the Ksudrasiitra is older; the Ksudrasiitra may have
received its name in contrast with the more extensive Masaka-
kalpasiitra, and in the Ksudrasiitra are also considered the
prayascittas.

Decidedly the last two ginas are also later than the Srauta-
stilras. That is self-evident. First these names do not occur in
them even once. This nevertheless is no proof. Let us proceed,
In the Paficavith$abrahmana (V. 4. 5,6) it is prescribed that the
singer in the Mahavrata must sing the Siman called Vasisthasya
nihava on the Catavala, and that he must sing this on a verse
directed to the Viéve devah. Which verse is meant here does
not appear from the words of the brahmana. The siitra of
yayana-Drahyayana therefore fills tals gap (Laty. III 9 12=
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Drahy. X, 1.11) by the provision: wvifve devd iti vasisthasya
nihavam thet, i.e., “he must change the vasisthasya nihava to
(make ready to fit in, dhet) the verse that begins with viSve
devah’’. The melody Vasisthasya nihava is composed on the
verse asvi devam gor rjtkam (Sv. 1. 4.1.3.1) ‘and is found in
gramageyagana VIII. 1.36 (Sv. Bibl Ind. Part I, p. 629); the
melody fitted on the verse wiSve devah etc. (ir. Sam. IIL 9)
is given in Gihagana IX. 3.12. (Part V p. 602). Between the two
samans there is full agreement except in the words. This
passage alone is enough—one can mention still clearer proofs—to
prove that the author of the Srautasiitra did not know of the
fihagina. The commentary at this point reads: « the words ¢ he
must adapt (fithet)’ is aimless, because the reading (of this saman,
is known (Dhanvin naturally knew the tthagana !). That is indeed
true, they say, but the @iha (gana) is of a later age than this pres-
cription.” The text of the commentary, which surely has not
been handed down quite correctly, must have had something

like this sentence.

Over the question whether the itha (by which term appa-
rently was meant the song book known as th(arahas)yagana as
well as the thagana known to us) was made by men or ‘seen’ by
Rsis, the old Hindus were already divided.. The first chapter of
the second prapathaka in the Nidanasiitra, a text which from its
style must be counted among the older works, is devoted to a
discussion of this question. After the introductory words:
rsikrtah svid wha 3 anysikyia iti vai khalu @huh, reasons are first
set forth for the view that iha does not have its origin from the
seers, and then, apparently, all the grounds are refuted. From
a metrical discourse on the Samaveda the following sloka is cited
in the idtroduction to the Bibliotheca Indica edn. (Part I, p. 18):

whagrantho' pauruseyah pauruseyo’ thavagrimah |
vedasamasamanatvad vidhisarthatvato’ ntimah ||

If I am not mistaken, the meaning of these words is:
¢Is the dha(gana) (and the fihyagana) not of human origin or
is it ? It is the first, in so far as it is in a similar case with the

P11

Sima-Veda (the first two ganas, scen by the Rsis and thus of v

divine origin); the second, in so far as it is meant for the rlte
(and the Kalpasuhas are made by men) :

_With the remark made above, that iha- and uhyagana date y
:from later times, agtees the ﬁndlng of Konow on the Sama-,_i

XI-—40
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vidhana-brahmana. He has pointed out that in this old text no
songs from the last two song-books are quoted.

But one may, with propriety ask, how now with this
argument (above p. 8) which just now seemed to have such
conclusive force exactly for the greater antiquity of the {iha?
This ground need not be abandoned as against the conclusive
evidence that the last two ganas as such were unknown to the
older authors, because there may be found an explanation by
which the contradiction may be cleared away. Thus it is
probable that originally the text of the Masakakalpasiitra
enumerated successively all the Samans (which should be sung

on one melody), but that later authors, who knew the iihagana
have curtailed these passages.

Yet another question awaits an answer, Why (have) two
song-books, ttha and tthya, with pfecisely the same divisions next
to each other ? Their songs were in practice employed next to
and by each other, Careful reflection has furnished the solution
of this problem also. All the melodies which occur in the
tihyagina as also their names one finds in the aranyagana, while
the melodies and names of the @thagana correspond with those
of the gramageyagana. Besides thyagana, the last song-book is
also called rahasyagana. In his day Burnell maintained that the
designation ihya(gana) was an abridgement of @iharahasya(gina);
Konow, on the other hand (Samavidhana Intro. p. 14) thought
that the name rahasya only applied to the dranyagina and not
to the ithya as well, Now it seems that the opinions of Burnell
and of Konow are reconcileable; for rahasya is the same as
aranya(gana), and what we understand by #ihyagina is simply
the collection of songs changed and adapted to the melodies of
the aranyagana: rahasyagina and tihyagina are really onesand
the same: the words differ, not the melodies. »

To turn finally to the name: the term fiha is clear; it means
¢shifting, adaptation’, and postulates a model to which the
adaptation takes place. Well then, the prakrti of @iha and ih-
(arahas)ya are, as we saw, the grimageya- and the aranyagana.
As regards the names of these last books, there is not a single

- reason to adduce in favour of the modern theory (of v.

_S'Ghroeder, Winternitz and others), that they are so called
because the first named gina contains songs sung in the sacrifices
1 the village, the second in sacrifi i -

| acrifices perform
e wilderness. That is a mere play of wo
LT : i '
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reasoh glven. F or we have seen that the melodies of both the
ganas are used by each other in all soma-sacrifices. Rather may

the ganas be so called because one of them was studied in :
the village by the Sima Veda student while the other (the aranya-

gana) was studied in the wood, outside the parish. The
intiroduction to this study was also a particularly severe
observance.l The reason why this giana should be studied
outside the parish lies certainly in the greater holiness or danger
of its melodies. I recall only the highly sacred Mahanamnis and
the rudrasiikta employed in imprecations,

For all the reasons stated above one might visualise the
origin of the Samaveda texts thus:

The holy service, the Soma sacrifice in its many forms,
existed from of old. Since the beginning of human memory
different songs were sung by the singer with his acolytes at
particular moments in such sacrifices (in the gayatra melody in
the morning service), mostly based on stanzas of three verses.
The words on which the songs used to be sung (their yonis) were
collected early and compiled into one whole (Sanihiia): the
uftararcika. In order that the study and memorising of the
melodies may be rendered easy, likewise at a very early period,
a double register was made up, the first one of the melodies;

this was so arranged that one had only to take the first verse of

a stanza and this became the carrier of the melody; then they
added the Samans, which should be recited by some singers in
some song-verses (stotriyas) in other ceremonies. So began the

gramageyagana and aranyagana, which were so divided that the

more sacred and dangerous melodies were put together in a
separate register ('ir. gana). Also the yonis of the song-books
wer€ brought together and so began the plirvarcika and aranyaka-
sathhita. Thereupon the traditional rite was fixed in the Arseya-
kalpa, in connection with the brihmana, of which it is difficult

~to indicate the time of origin in this series. The Srautasutr.a_‘s,';, "
began in connection with the extant literature (of the Samaveda).

If now a chandoga knows his two géinas by heart and also knows
whlch yonis he must use at one or other ceremony, it should b
easy for hlm to make all the changes, to apply the uha in all"

P.14.













