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EDITORIAL PREFACE

THE writers of this series of volumes on the variant
forms of religious life in India are governed in their
work by two impelling motives.

. They endeavour to work in the sincere and sym-
pathetic spirit of science. They desire to understand
the perplexingly involved developments of thought and
life in India and dispassionately to estimate their value.
They recognize the futility of any such attempt to
understand and evaluate, unless it is grounded in a
thorough historical study of the phenomena investigated.
In recognizing this fact they do no more than share
what is common ground among all modern students of
religion of any repute. But they also believe that it is
necessary to set the practical side of each system in
living relation to the beliefs and the literature, and that,
in this regard, the close and direet contact which they
have each had with Indian religious life ought to prove
a source of valuable -light. For, until a clear under-
standing has been gained of the practical influence
exerted by the habits of worship, by the practice of the
ascetic, devotional, or occult discipline, by the social
organization and by the family system, the real impact
of the faith upon the life of the individual and the
community cannot be estimated: and, without the ad-
vantage of extended personal intercourse, a trustworthy
account of the religious experience of a community can
scarcely be achieved by even the most careful student.

Il. They seek to set each form of Indian religion
by the side of Christianity in such a way that the
- relationship may stand out clear. Jesus Christ has
become to them the light of all their seeing, and they.
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believe Him destined to be the light of the world. They
are persuaded that sooner or later the age-long quest
of the Indian spirit for religious truth and power will
find in Him at once its goal and a new starting point,
and they will be content if the preparation of this series
contributes in the smallest degree to hasten this con-
summation. - If there be readers to whom this motive
is unwelcome, they may be reminded that no man ap-
proaches the study of a religion without religious con-
victions, either positive or negative: for both reader
and writer, therefore, it is better that these should be
explicitly stated at the outset. Moreover, even a complete
lack of sympathy with the motive here acknowledged
need not diminish a reader's interest in following an
honest and careful attempt to bring the religions of
India into comparison with the rﬂltg{an which to-day is
their only possible riv al; and to which they largely owe
their present noticeable! and s‘igniflfmlt revival.

It is possible that Yo.some miyds there may seem
to be a measure of !lhp-ﬁﬁﬂllh[li‘lf between these two
motives. The writers -htﬂfm er, feel otherwise. For
them the second motive reinfokces the first: for they
have found that he who would lead others into a new
faith must first of all understand the faith that is theirs
already —understand it, moreover, sympathetically, with
a mind quick to note not its weaknesses alone but that
in it which has enabled it to survive and has given it
its power over the hearts of those who profess it.

The duty of the Editors of the series is limited to
seeing that the volumes are in general harmony with
the principles here described. Each writer is alone
responsible for the opinions expressed in his volume,
whether in regard to Indian religions or to Christianity.
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FOREWORD

Two things have attracted the author to the study of
the Rigveda; first, the living interest which has lured
him on ever since he began the study of Vedic in 1889
with Prof. WEBER of Berlin, after previously reading
Sanskrit with Prof. MacpoxgLL of Oxford; and secondly,
the fact that he has had the advantage of living nearly
thirty years in the Punjab, the very habitat of the Vedic
Indians.

The religion of the Rigveda in the form in which it
was professed and practised is, of course, dead, and yet,
in a sense, it still lives. As the Old Testament has ful-
filled itself in three monotheisms, Judaism, Christianity
and Islam, so the Rigveda has fulfilled itzelf in the
popular polytheism, the philosophic pantheism and the
occasional monotheism of India. If it is impossible to
understand present-day Hinduism without a knowledge
of the Rigveda, the reverse is also true that it is im-
possible to understand the Rigreda without a knowledge
of modern Hinduism; for very many of the doctrines
and rites of Hinduism point back to the Rigveda as
their fountain-head and as such are survivals of that
ancient time,

While it is true that the Rigvedic gods have passed
into the twilight, yet the Rigveda itself abides as a
permanent source of material for the reconstruction of
the ancient religion. As the New Testament reveals
the nature of early Christianity, and the Qurin that of
early Islam, so does the Rigveda that of early Vedism.
Two things are necessary as an adequate equipment

iz
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for the reconstruction of Vedic religion — a knowledge
of the Rigvedic text and a knowledge of the Rigvedie
land. The writer can claim only a moderate acquaintance
with the text of the Rigveda, in this respect falling
short of the linguistic equipment possessed by the great
Vedic scholars of the world. On the other hand, the
fact of residence in the Punjab for nearly thirty years
ought to yield some fruit, For as Palestine is sometimes
called ‘the fifth Gospel’, so the Punjab might well be
called ‘the fifth Veda' Iis fauna and flora must be
essentially the same to-day as they were 1000 B.c. So
with the general look of the land — great rivers thread-
ing their way through great plains, and to the north
the snow-capped Himilayas. During the lapse of
3000 years the climatic and meteoric conditions which
rule to-day can hardly have changed very much, such
as the great heat of the pre-monsoon season, the dust
storms, the monsoon rains, and the feverish time im-
mediately following the close of the monsoon.

Then as regards the blood of Aryan and Dasyu, the
ancient inhabitants of the land, it is found commingled
in the present-day population of the Punjab. The
Kashmiri and Punjabi Brahmans represent probably
the purest Aryan blood: but the whole population, like
évery other race on the face of the earth, is to be
regarded as more or less a mixture. Thus the Vedic
antithesis between Aryan and Dasyu has been resolved
into a higher synthesis consisting of the blending of
the two races. To dwell in living contaet, then, with a
people whose forehears were Aryans or Dasyus or both
I8 to occupy a certain vantage ground for the study
of the earliest literature produced by their ancestors.

Again, ‘the present-day Punjabi, the dialect of the
Punjab, is undoubtedly a direct descendant of the earliest
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Vedic dialect spoken in these parts’. The Punjabi
vocabulary is large, and it is highly probable that a
critical examination of it on the part of a competent
scholar would throw light on some of the obscure words
of the Rigveda. The Rigvedic age, then, has projected
down to the present time (of course in blended and
modified forms) its language, blood and religious con-
ceptions. To be for years in living contact with these
survivals of the past is an advantage which the writer
has enjoyed for the study of the Rigveda. Whether
he has made good use of his opportunities or not is for
the expert reader to judge.

It was in 1909 that the present writer promised to
prepare this book for The Religious Quest of India
Series.  He has often been tempted to drop the task
a8 he came to realize more fully its magnitude and
difficulty. It has been due to the steady encouragement
of Dr. J. N. FARQUHAR, his colleague on the editorial
staff, that this work has ever seen the light. An un-
usually long furlough in the U. S. A. (1919-1920) made
possible continuous work at Ithaca, New York, where
the writer enjoyed the use of the Cornell University
Library. His thanks are due to the Librarian and staff
for the many courtesies received. His thanks are also
due to A. C. WooLNER, Esq, M. A, Principal of the
Oriental College, Lahore, for looking over several

“Compare the following list of words in Vedc and
Punjabi : —

Vedic  Punjabi Vedic Punjibi

agni agy ‘ fire’ hhrita bhri * brother
vajia fog ‘serifice ©  dubifa dhi * dunghter’
deva de ‘god’ mita -  mother

pila pin * father * viign wil ‘wind *
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chapters of the MS, and suggesting many corrections
and improvements; also to Prof. Macdonell for per-
mission to quote several of his translations of Rigvedic
hymns.

As regards the method of transliteration, it is in
general that of the JRAS,



CMAFTREE

CONTENTS

Part A. Introduction.

I The Antecodents of the Rigvedic Age .
Indo-European Poriod . . @

15

1.
g
A
4

i,

i

)
by
L]
d)
L]
r)
o
h)

]
i

Indo-Tranian Period

a}
¥

€l

)

The Rigveda and the Aryans

(3

The Indo-Enropean (amily of Innguages .

Tahle of [ndo-Enropean cognate words

Comments on the relations of these wonds
Stage of Indo-Furopean culture
Indo-Enropean religion

Significance of Indo-European religious Hﬂ-‘
Original home of the [ndo-European tribes

Date of dispersion - =3
Indis a land of archaic survivals .

Bourees of information

The undivided Aryan trilses

Indo-Iranian religion .

Nuw developments in lodo-Imninn religion
(1t The conception of * Order’

-

-

{2) The ethical conception of Lrod
{3) Amesha Spentus and Adityas

(4) Development of demonology
{5) Development of the priesthood

II. The Rigvedic Age

Bources . .
Geography .
Climate el
Aryans . . .
Dasyws . . .

Conguest of the land
Organization of society

al

b

Vedio tribes

Priesthood

b} King and Ksatriyas

il

-

-

-

®

*

FAGR

127

i (R N . R e,

;.._



xIv CONTENTS

CTHAFTER » FAGKE
Y VRRIRE T 2 o S B g i . 5

I it~ P A . A i
S et T e e S T A SN 2

IOL The Rigvedie Book . . . . . « . . . . hd-Th
= e ey TP - S e S ad

The text of the Rigveds . . . . . . . . . a7

2

3. The langusge of the Rigveds . b
{. The chrosology of the Rigveds . . . . . . . a;
% The interpretation of the Rigeedn . . . . . . o

Part B. Religious Contents of the Rigveda.

IV. The Vedic World of Gods and Demons . . . s0.0i¢

1. Introdectory . . T il S L AT S R ik

2 I‘m_urpuuiﬁuum # g s NE sain e P el &1

4. Gods and demons . ., I - P LWL HH

+. Hpadmmuf\'dludmmdm T A e R T s i

a) Genesis of Vedie belief in demons . ., , . . i

8) Helation of demon and demon-possessed . . . !

¢} Depravity of the demons . . . , . e i

d) I'.?nm:ﬁlhltﬂh!ld‘ﬂhhl-h‘ndﬂiumwﬂi‘ i 1M

#) The doom of the demons of darkoess . , | h

f) They are overcome by the gods of Hght . ., . . a7

5. Father Dyfus and his childven the Dovas . . . . 08

#. Common charscleristios of the Vedio gods . ., ., 114G

¥s Two recent theories of the Rigveda . . . . , . 18

@) Max Miiller's Hemotheism in the Rigveds . . . 108

b} Swimi Dayinand's Monolheism in the Rigveds . . 106

V. Varunas the Bthieal God . . . . . . . . 111149

I. [Introdustory . - : R AT, S 111

2. Dhﬁuﬂmuiﬂuitlpadmw i i A g S 112

S.. The prebistocio Varmpa . . . . . . . . . 112

b Mt aod Yarops . .0 4 5o o v oo . 114

S, Varupa and ethical opder . . . . & 121
a) \’m.inﬂlﬂﬁm-u-ammduwpﬂﬁ

ment of sin . a b o e T2g

rmmvm-mwi: Al 124
r‘.l Varupa is besoughi to loose the sinner from sin and

il e IR e e 2 PN L R 124

el ol e b Bl s



CONTENTS

d} =in is 'the transgression of the law "’ of Varmpa .
£} Varmna is a witness of the deeds of men . . .
[} Means of gaining the mercy of Varups . . . .
w) VYarupa grants proboction and happiness to his worship-

e e R e R b e
h) Varona as Lomd of ethical order is n holy wod .
Yarups and cosmic order . . . . . .
a) Cresbor nnd sovoreign . . ., . SR
b) Varuns and the waters : S
Varana and the iﬁt"- g i el T L
a) Varaps and Mitra the Adityn chiels . . . . .

b} Common characteristics of the iﬂil.rl-grurp .

¢) Place of Aditi among the Adityms . . .

d) Adityss ond Ameshs Speptas . . . . . . .

¢} Bemitio influence possibly to be recognised in the
Adityas "and Amesha Spentas . . gl

VI Agni the Priestly God

o

T o
The prehistorie Agni . . . . . s
al Iwmhrun}mmﬂuu‘;{t R
1] r&pq]lnrdllhrhmdem,bmﬁlenlglr.
(1) Agni dispels darknes £
2y . repels encmies s L

B} . owands off hostile magic . . . . .
(4) o destroys demobs . . . . o .o
i5) ,, hanishes illness S e e B

@)  Agni dwells in the Vedi or “lire-pit” . . . .
by, i= strengthened with foel, ghee and soma . .
£} 4 i medistor betwern gols and men . s
Agni’s beavenly orighn . . . . . .

Agni us the greai High Priest . . .

a) The divioe munurﬂﬂﬂlhtmﬂhljprl_hnﬂl .
b The king of saorifieial vites . . . . . . .
¢} Wise and able lo correct mistakes in worship .
Agni v Interoessor and Judge . . . . . . .
a) Apniisanallseeinggod . . . . . . . .
) . takes sccount of sin and punishes it . . .
g, interoedes with Yarune for sinners . . . .
d) . JIsbwoughtto forgivesin . . . . .

Xy

FAGE
126
127
126

15
151
133

147

150176
1540
152
154
155
155
155
155
166
157
157
158
160
1860

1647
187



CONTENTS

AgnllndBth.uph . im e et
Tﬂcmﬂdiﬁmmt'mlqmlulﬂn 5

VII. Indra the Warrior God . . . . . - .

VIIL

1.

B

Introdoctory - . i e S e
I-ndﬂ.l.hnsll}'!rul‘rrltrn e e R
@) Indra's ‘ mythological essenee’ . . .
¥ Vritra the chiel enemy of Indrs . . .
¢) Indra’s equipment for the fight with Vit .
) [Indra's winning of the lght . . . .
Indrm and the earthly waters . . A
Indra the war-ged of the Vedic Aryuns

Heroie deads wronght by Inidm

Character of Ioedm . . . e
a) Indra's rtlnliutn 1 \nrunu

by i " , Bl T e T

£} - - w the wicked . .

Indra and the Maruts . . - - - .« &
Imdra the hoontiful (e P (L T

Soma the Deified Bacrificial Drink

1.
@

=+

n,
7

Intrododory . . . - e el S
mﬂhmdhﬁmﬂm =, e e g
a) Boma's heavemly origin . . . . .
b) Boma's earthly bobimt . . . . . .
The identification of the Soma plant . . .
The sacramental preparstion of the Soma juies

o) The pressing of the Soma . . . .

b} The straining of the B8ama . . . . .
¢ Themixingof theBema . . . . . .
Somna us an offering to the gods . . . .

Somaand the moost «» - . - . + « . -

Usas and the Advine . . . . . . . &

=

k) Dawns os aspects of the Lady Dawn . . .

a)  Ploral Ugasab, dewn-gleans or suooessive dawns

¢p  Ulsam baniahes night, bad dreams and evil spirits

d) Upns is the lady boontitel . . . .
#i  Dawn-gleams are conceived as cattle .

FAGE
168

175
177.208
177
178
180

246
247




CONTENTS XVIl

ONAPTER rioE
f) Ussa awakes man, beast and bind . . - . . 47

g) Usas is the sister of Ritri "Night* . . . . . 248

Ay Upes is » path-maker . . . - S m 249

240

i) Usas is called immortal . . - - . -
) Usas and the duration of time . - 250
k) TRepeated births of Usas suggestive of lzmigrl.ﬁﬂn 251

) Usas is an expression of cosmic rita . 58

m) TUaas is closely connected with the san . . - . 2568

n) Comparisons g R e 253

2. The Advins . . LR e e e e 254
a) The Pre-Vedic Jl..ni- U e RN S s 2566

b) Identifiontion of the Advins . . . . . . . 256

¢) Advins closely associsted with Usas . . . . - 259

) Advin hymn VII. 71 translsted . . - . 260

¢} Asvips are heralds of the dawn and hlrﬁ.w ﬂh}' 261

[} Genealogy of the Advins . . . S 262

g)  Advins are connected with love, mnruhip, m.i.rrlm ehe. 262

k) Asvins ns compared with Indra i 2463

X. The Minor Gods of the Vedie Pantheon . . . 265307
A Coletial Gols . - . . + + = & s s 265
G T N e R R QR U 41 266
S 270

T Bawthar . s v e a0 s w s e e e
a) Connected with evening and moming . . . 72

b) Seems to have charge of the sun af might . . . 278
¢} Haa two arms, which he mises up . . . . - 278
d) Pre-eminently & golden deity . . . ey 78

¢) Puis erealures Indnq;lﬂmnplndlnmh

IR S, (- 273

f Thelord of stimulation . . . . . - =« 275
g} The Skyitsi (Giyafri)stamss . . . . . - - 277
Ky Saviter makes men sinless . . . . . . . 278
: 278

:LF'H.F.n..+........+.-
4]Bhrphnﬂlmm-+-q--- e

b) Pigan isapathlord . . . . . N 280

¢) His birth, wwmdmhulmhufulr : 281

VI S WA G e R ) T 5 g 252
P. Atmosphesfo Gods . . . . . o . 5 .. 285
g 2 et 286

1. Viyu-Via . . . s
i]mtﬂ_un!'lhwhd.»--‘-- 267



XVl

CHAPTER
b)

)
d)
L
I
o

CONTEKTS

Connection between morning breeze and moming dawn
Viiyn joloed with Indra a8 o doal divinity . .

Viiyu has the first draoght of Soma . - .
Collective wind and individoal gusts of wind . .
The mysteriousness of the wind . . . R,
Hygienic and vital aspects of wind . . . . .

a)
b)
<)
)
£)

Heavenly waters chiefly referred to

Waters natorally thought of as feminine . .
The waters are wealthy and wealth-giving . .
The waters are sonrishing and life-giving

The waters cleanse and porify . . .

B Bodm o & . o+ e v s s W

a)
b}
<)
d)
£

Father of the Maruts . . . e e
Iadra is both divlnuuddmndn B Al
Extension of Rudra's original function . . . .
Rudra ssaphysiciangod . - .« - . . =« .
Envdmasagodof grace . . . .

4. Apim Hlpll.'l‘ri'hjm Mitariévan, ih[bldhnﬂﬂd

C. Terresirisl Gods . . . . . . .
1, Barmvafind the Riverm . . . & . . .« .
e T T
8. Forests, plants and trees . . . . . . .
XL The Eschatology of the Rigveda . . . .
1. Translation of the funeral hymn X, 14 -

2, Disposal of the dead by burial and cremation . . .

B Rigmiicpoychologr - - + & o« wlwow s o

4. The paradise of the Rigvedn . . . . . . . .

Ol The Rigwelle Ball . . o i s e b Baped e

O Thepipsorfathen . .. i o oo m oo

7. Yama the king of the blessed dead . . . . . .
a) Ancesiry and relationships of Yama . . . . .
b} Origin and fotore life of mankind . . .
¢ Yama'stwodope « . .+ . . .

FAGE
287
288
285
288
26D
289
200
200
w1
281
n2
2
208
205
205

318
a9
a22
a2z
324
a6

Part (. The Bignificance and Value of the

Rigveda.

XII. The Rigveda and Later Hindu Developments .

J328.3560



CONTENTS XIX

CHAFTER FAGE
1. The Rigveda and Hindoart . . . . . .+ . . 398
8) Poskry ., . - .« + o+ v ow Canialow o a ags
b Musde . . - SR e R 333
¢} Painting and luulpl.un a5 LIRS a34
2, The Rigveda and Hindn society and history . . . . 335
o) Historical pamues . . . . . « * .« . 436
e T R R R G S R S R R 335
¢} Pessimpm . . . . S 336
3. The Rigveda and Emunpopnlnrrulighn A R aa6
a) Ritmal. . - . R f e o s 336
T S e T R 7
o) Poamfleodl= o o o i @ o e e A0 e 238
dy, Anmedly = . . 0 sl W s e e e 338
4. The Rigvedn amd Hindu philssophical and religious
T Ee R e e 330
#) Philosophical comoeplions . . . . . . . as0
T - P T T T 41
¢) The lorgivenem of sin . . . . - . . - 341
B Pelythabi . o o s e mnow w E e wn s 342
€ Punthain . o w0 v e & A w oow R halow 344
[) Monothefsm .« &« + =« + & & 3 s oa 47

XIII. The Fulfilment of the Religion of the Rigveda . 1613756

1. Difficulty of reaching and maintaining ethical monotheism 851
Lack of a strenuons ethical temper in the Rigvedn . . 851
Vedio anticipations of Christion doctrine . . . . . 354
Vedic and Christian eschatology compared . . . . 364
General snggestions of trath in Rigvedic polytheism . . a66
The theism of Swimi Dayloand Barmsvati . . . - 267
e R L A g 270

!.-D

i

eyt U







ABBREVIATIONS USED IN THE NOTES

AJP.

Banerjea, AW.
Barth, RL
Bartholomm, AW.
Bergaigne, RV.
Bhandarkar CV.
Bloomfiald, AV.
Bloomfisld, HAV.
Bloomfield, RC.
Bloomfield, RV.
Bloomfield, RVE.
Bloomfiald, HL.
Bode, Fokhara.

Bohnsnberger, AGV.

Bradke, DA,
Brugmann, CGIL.
Brunnhofer, IT.
Carnoy, IVO.
Clayton, RV.
Crookes, PR.

Darmesteter, OA.
Deussen, AGP.

ERE.

E. Tr.

Galdner, G.

American Journal of Philology.

Banerjea, Arfan Wilness, Calentta, 1870,

Rarth, Religions of India, (E.Tr) Boston, 1882

Bartholomse, Altiranisches Wirterbueh, 1805,

Berguigne, Religion Védigue, 1.III, Paris, 18781888,

Bhandarkar Commemoration Volume, Poona, 1817,

Bloomfield, Atharva-Veda, 1680, in Grondriss.

Rloomfield, Hymna of the Atharva- Veda, SBE. X LI, 1897,

Bloomfield, Relalice Chromology, in JAOS. 21 (1901),

Bloomfield, Religion of the Veda, New York, 1808,

Bloomfield, Mig=Veda Repetitions, in HOS. 1916,

Rloomfield, Hittite Language, in JAOS. 41 (June 1621).

de Bode, Bokhara, it Amir and its People, London, 1845,

Bohnenberger, Ier Aliindische Goll Varuma, 1893,

v. Brudke, Dydus Asura,

Brugmann, Comparative Grammar of the Indo-Germanic
Languages, E Tr., I-IV, 1888.

Bronnhofer, fran und Turan. 1883,

Carnoy, franian Viees of Origins in JAOS, 86, p. 307 IL.

Clayion, Rig-Feda and Vedie Religion, Madras, 1813,

Crooke, Popular Religion and Folk-Lore of Northern
India, I-Il, London, 1868,

Darmesteter, Ormazd of Ahriman, Pars, 18577,

Deussen, Allgemeine  Geschichle  der  Philosophie,
Leipzig, 1804,

Hastings, Encyclopedia of Heligion and  Ethies,
Edinbargh.

English Translation.

Farquhar, Crown of Hinduism, London, 1915.
I , Modern  Religions Movemenis in India,
New York, 1915,

Farquhar, Primer of Hinduism, Londen, 1612,
X (ulling of the Religious Literature of India,
London, 1920,

Feist, Kultur, Aushreitung umd Herkunft der Indo-
germanen, 1913,

Geldner, Glossar, Stuttgart, 1907,

xxi



XX ABBREVIATIONS USED 1IN THE NOTES

Geldner & Emgl, BL. Geldner & Kogi, Sigbmziy Lieder.

Grassmann, BV,

Griffith, HR.

(irassmann, Rig-Veda Ueberseizt, I-11. Leipzig, 1876-1 Bi7.
Griffith, Hymns of the Rigreda 1-I1. Benaies, 1886.

Griswold, Brakman. Griswold, Bralman: A Study of Iudian Philosophy.

New York. 1900.

Griswold, GVE. Griswold, God Varuna in the Mig-Vedo, Ithaca, 1010

Grundriss

Haddon, WF.

Hillebrandt, AL

Girumdriss der Indo-Arischen Philologie und Alferfums-
kunds (Encyclopedia of Indo-Aryan Hesearch),
Strassbuong.

Haddon, Wanderings of Proples, London, 1911,

Hillebrandt, All-Indien-

o , Brahman. ,, , At Brahman in ERE.
= + LR w o Linder des Rigreda, Gottingen, 1913,
VAL w o+ Vedische Mythologie, I-I11, Breslan, 1561,

i ¥

Hirt, 1G.
Hopkins, TON.

Jackson, TH.
Jaatrow, RBA.
JAOB.

JA-

JRAB.

Kedth, IM.

Keith, TS.
Kuhn, HFG.

Lajpat Bai, AB.
Ludwig, RV.
Macdonsll, HR.

n » Principles.

Maecdonell, BL.

n » BL. in IGL

1666, 1002,

, V. & M. Hillehrandt, Virusa und Mitra, Breslan, 1577.

Hirt, Indogermanen, I-IT, 1905-1007.

Hopkins, India O1d and Kew, New York, 1901,
w o History of Religions, 1915,
w o+ Religlons of India, Boston, 1808,

Harvard Oriental Series.

Imperial Gazelleer of India.

Indian Antiginary, Bombay.*

Jacksom, Iie Franische Religion (in Iranian Grundriss)

Jastrow, Meligion of Habylonia and Amapria, 1588,

Jowrnal of the American Oriental Society.

Journal Asiatique, Paris,

Jowrnal of the Royal Asiatic Sociely.

Keith, Indian Mythology, 1917, in wol. VII of The
Mythology of All Nations,

Keith, Taittiripa Sanhitd, LII, 1914 in HOS,

Kohn, Herabkunfi des Feuers und des Gillerfranks,
Berlin, 1558,

Lajpat Eai, Aryan Sowij, Loodon, 1915

Lodwig, Der Migveda, -V, 1876-1883,

Macdonell, Hymus from the Higreda, London, 1022,
w o+ Principles lo be follmoed in transiating the
Bigreda (Bhandarksr CV, 1917),

Mucdonell, Somskrif Literature, London, 1900,
w v Sanakrit Literature in [mperial Gasetieer of
Indla, 1908, Vol. II.



ABBREVIATIONS USED IN THE NOTES xxm

Macdonell, VM. Macdonell, Vedic Myithology in Grundriss, Suasborg,

1897.
Macdonall, VEE. Maocdonell, Vedic Reader for Students, London, 1817.
Maecnicol, IT. Macndeol, frndian Theism, London, 1915,
Meyer, GA. Meyer, (Geschichie des Allertums, 17, 1908,
Moore, HR. Moore, History of Religioms, 1. 1914.
Moulton, BZ Moulton, Early Zoroastrianism, Londom, 1813,
g ¥ 4wy lronfans in ERE. VIL
o » THL w s Treasure of the Magi, Lendon, 1917,
Mrs. Btevenson, HJ. Mre Sinclair Stevenson, Heart of Jainism, London, 1915,
& - o BT B - Rites of the Twice-Born, London,
1920,
Muir, OST. Muir, Oviginal Sanakril Ters, London, 1858 L.
Miiller, PR. Max Miller, Physical Religion, 1801,
Myriantheus, AAD. Myriantheas, Die Acvins oder die Arinchen [Hoskuren:
1878,
N.T New Testament.
0T 0 Testament.
Oldenberg, Buddha. Oldenborg, Buddha, E. Tr., London, 1882,
= » LAL v o INe Literatur des Alten Indien, Berlin, 1603,
« LU w oy De Lahre der Upanishaden und die Anfange

des Buddhismus, Gittingen, 1015,
" » BV. Oldenberg, [ie Aeligion des Veda, Berlin, 1804.

w » Bv. Noten. w o Migreda, Textkritische und Ezegelische Noten,
I-II. Berlin, 1008, 1812,
FwW. Samskril- Wirterbueh, Bibtlingk and Roth, 5t Peters-
burg, Vols. I-VIL 1855-1675. 3
Phillips, TV. Phillips, Teaching of the Vedas, London, 1885,

Pischel & Geldner, V8. Pischel und Geldner, Vediache Studien, 111, Stuttgart,
1850, 1807, 1601,

P. D, Bastri, DM.  Prabhu Dutt Sksti, Doctrine of Mayd, London, 1011.

Prollwits, EWGB8, Prellwite, Elymologisches Warterbuch der (friechischen
Sprache, Gottingen, 1905,

PEBA. Proceedings of the Sociely of Biblical Archwology.

Ragozin, VL Ragosin, Vedic India, London, 1805,

Rapsen, CHL Rapson, Cambridge History of India, Vol. I. Cambridge,
1922,

Roosevelt, WW. Roosevelt, Winning of the Wesl, 1850,

B8EBE. Sacred Hooks of the Easl, Oxford.

BET. Sanskrit.



XXIv ABBREVIATIONS USED IN THE NOTES

Bayana.

Beherman, FPH.

Schrader, AR
- . IG-
1 . m

Bchroeder, AR-
Soper, RM.
Bpiegel, AP.
Btrauss, BV.
Sadhu.
BEPAW.

Usenar, (Foliernamen. Usener, Gatlernamen.

Vedie Imdex.

Vend.
Wallis, CH.
Weber, IB.

Skyana, Commentary on Rigreda, Ed. Max Miiller.
Boherman, Philosophische Hymnen, Stramborg, 1887.
Schrader, Aryan Heligion in ERE, 1L
, Mg fndogermanen, 1911.
o Reallexikon der Indogermanischen Alleriums-
kunde, 1901.
Schrwder, Arische Religion, Vol. L. Leipaig, 1914,
Soper, Religions of Mankind, 1921.
Spiegel, Die Arische Periode, 1887.
Siranm, Brihespali in Veda, 1905.
Strester and Appasamy, The Sidhu, London, 1921.
Sitsungaberichle der Kiniglich-Preussischen  Akadamie
der Wissenschaften.

Vermich Einer Lehre von der
religiosen Begriffskildung, 18066

Maodonell and Keith, Vedic Index of Names and
Subjects, London, 1912,

Vendidfd.

Wallis, Cosmology of the Rigveda, 1887.

Weber, Indische Studien, Berlin.

Whitney & Lanman, AV. Whitnoy and Lanman, Atharve-Veda Sawmbild in

Winternits, GIL.

Yaaks, Nirukia.
ZDMG.

Zimmer, AL.

ETr. HOS., Harvard, 1805.

Winternits, Geschichle der Indischen Lilleratur, Leipsix
1904,

Yaska, Nirukta. e

Zeitachrift der deutschen morgenlandischen GGesellschaft,
1847 1L

Zimmer, Altindisches Leben, Berlin, 1878,

—

S



THE RELIGION OF THE RIGVEDA

PART A.
INTRODUCTION

CHAPTER L
THE ANTECEDENTS OF THE RIGVEDIC AGE

1. Ixpo-EvrorEAx PERIOD

@) The Rigveda reflects the life of certain Aryan tribes
living in the Punjab. We may think of them as occupying
the fertile territory of the northern Punjab extending from
the Kibul valley to the Jumna, and also as following the
banks of the great rivers some distance southward toward
the sea. The most striking features of their home were
the mountains on the north and the five (or seven) rivers
which rising in the mountains flowed downward through
the land. The aboriginal inhabitants were called Dasyus,
and the Rigveda is dominated throughout by the antithesis
between Aryan and Dasyu. The Dasyus of the Punjab
were connected ethnologically with other aborigines of
India. But who were the Aryans? Unlike the Hebrews,
who after their settlement in Palestine retained lively
traditions of their escape from Egypt and their journey
through the wilderness, the Aryan tribes of the Punjab,
although aware of the existence of ancient priests and
poets, yet betray no slightest consciousness that they had
not always lived in the Punjab. So far as their testimony
is econcerned, we might think of them as autochthonous,
But there are reasons for holding that the Aryan tribes
came into India as strangers from the north-west. For
we see them pushing their way steadily eastward, and the
Ganges river, mentioned only once or twice in the RIK, is
still before them on their horizon. Then, too, their names
for year undergo a significant shift, which can be explained
only through change of habitat. When they lived in a
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colder climate ten years were called ‘ten winters' (hima) ;
in the Punjab, where the cold season was like their former
autumn (éarad), ten years would be ‘ten autumns’; and
later on in the ‘middle land’, where the charaecteristic
season is the rains (varéani), ten years would be called ‘ten
rainy seasons’. But there is a still more decisive proof.

b) The greatest linguistic discovery of the nineteenth
century and perhaps of all time was the discovery of the
Indo-European family of languages’. This is hardly less
important in the sphere of philology than the discovery of
America in the sphere of geography. According to
Brugmann's classification there are included within the
Indo-European family the following eight major groups:
Aryan (including Iranian and Indian), Armenian, Greek,
Albanian, Italic, Keltic, Teutonic and Balto-Slavie. These
groups cover praetically all the languages of Europe
except such negligible quantities as Basque, Lapp, Finnish,
Hungarian, Turkish, ete. They cover also at least three
out of the many language groups of Asia, namely,
Armenian, Iranian, and the Aryan languages of India,
besides the lately discovered Tocharian, and apparently an
element in Hittite? Thus we see that the Vedic Aryans
are connected linguistically and possibly racially with
Persians, Greeks, Romans, Russians, Germans and English.
No longer do they stand battling in the Punjab against
the Dasyus, as they are represented in the pages of the Rv,
while themselves unconnected with the rest of mankind. They
represent the vanguard of the Aryan dispersion Indiaward.

¢) In order to indicate the nature of the linguistic
gvidence on which the unity of the Indo-European (IE.)
family iz based, there is here subjoined a short table of
cognate words in some of the more important related

languages :(—

' Brugmann, OGLL., Vols. I-IV., 1858 ; Schrader, RIA., 1001 ; Feist, KAHL,
1813.

% ¢ i (i.e. Hiltite) soems to contain an injection of L. E. material " — Bloomfield,
Hiitite Langnage, JAOS., June, 1921, ;
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Samskrit  Avestan Greek Latin Gothie  Lithoanian  English

1 pitdr pitar 7marip  Pater  fadar father
2miithr miiar pap  mater mote  mother
Bbhritar bhritar dgyee friter  brothar broterels brother
4svisar  xvauhar ¥op soror  swistar . sesu sister
Ssinii-s  hunu-s  oige sunuQs  SUNUE  som
6 dohithr dugedi Svyaogp dauhtar dukte danghter
7 snusa vode nurus {daughter-in-law)
8B fviifuras xvasurd dzopde  SoCer szesznras (father-in-law)
9 fvadriis éwnpi  socrus  swaihro (mother-in-law)

10 pitrivyas tuiryo  =4zpws patruus (father's brother)

11 ndpiit  napit nepos nepotis nephew

12 virik vird vir wair wgras  (man)

18 jéni jainis  ovyp qens fqueen

14 pitis paitis  zdmc  pot- faths patis  (master)

16 pitni  pathni  zdoux pati {mistress)

16 vifpdti  vis-paiti wiesz-pate (clan-lord)

17 ddmpati dangpaiti Seazders dom-inus (house-lord)

18 r;'.jn rex reiks (king)

19 vis vis ainoc vious weihs {clan)

20 dimns #éuos  domus tim(bjer

21 janns Téves genus kin

22 vidhiva vidua  widuwo widow

28 gads gaus Erie bos cow

24 iksan  uxsam auhsa ox

25 ddva aspi  Tamee  equus  aihwa {horse)

26 évi spa #heay canis  hunds  szo hound

27 dvis ois ovis avis (sheep)

98 sii-kard hu ne sis SOW

29 mipaog  porcus parszas pork

B0 aji - i OZys (goat)

51 hamsd iy anser goose

B2viika  vehrko JAbwse lopus  wulfs  vilkas  wolf

BBriksa  arsa  dputoc  ursus (bear)

34 mis e miiis mouse

85 sdrdha hairda herd



4 THE RELIGION OF THE RIGVEDA

Banslorit Avestan  Groek Latin Gathis Litheanian English
36 pasi pasu pecus  faihu fee
87 yugdm oy jugam juk jungas - yoke
88 puir EGhLe pilis (city)
39 dvir dvar Bipa fores daur  durys door
40 nads vahe navis (ship)
41 yéva yava Lat javas  (grain)
42 e sil salt salt
48 dmi dru Bph= = trin tree
44 sarpis Ehjos salve
45mAdhu  madu  piby medus mead
46 baha bizu wiyng (arm)
47 dan tBohs  dens tunthus dantis  tooth
48 pad mobe pes fotus foot
49 jinu v genu  kniu knee
50 firni hine lina wulla  vilna wool
51 fiyas ayah aes aiz {metal)
52 dhiimé#s fopds  fumus dumas (smoke)
53 an ‘to breathe’ Svepsg  animus
54 djras aypic  ager akrs aore
56 dvad gha duo twai ' two
56 trayis epals tres threis  tri three
57 usis usah  fog aurora auszra  (dawn)'
58 agni-s ignis ugnis  (fire)
59 érid wopdia  cor hairto  szirdis  heart
60 satim g-wargy cent-um szifiitas hundred
61 &finga »épa;  cornu horn
62himi  zayan  ysqyuby  hiems zema - (winter)
63 deva daevd deus devas (god)
64 Dyaris Gabs Jupiter (Jupiter)
65 hutd (?) guth god
66 qhiman fEots doms doom
67 igas s (sin)
68 as o8 (mouth)
69 sala iz cella hall

! Wonds in parenthesis in the table above give the meaning bot are not the
siymological exuivalents of the serfes after which they stand.
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d) This table of cognate words will show at a glance
how elosely related the different branches of the IE. family
are. These languages must be regarded as only dialectical
variations of one original IE. speech, To explain the cause
of some of the variations, mention may be made of the
consonantal shift which separates the Teutonic tongues
from all the other members of the IE. family. The
following series of consonants are affected by this

shift': —

Labials  bh b p ()

Dentals dh d t (th)
Velars gh & k (h)
Palatals gh' g K (1)

The law known as ‘Grimm’s Law’* means that where-
ever bh or its equivalent is found in any other IE. tongue,
b will appear in the Teutonie, e. g. Skt. bhriitar=Eng,
brother. As bh shifts to b, so b shifts to p, and p to £
The same rule holds good throughout the other series. In
other words, there is a shifting forward in the Teutonie,
bh to b, dh to d, gh to g ete. This shift, by which the
Teutonic tongues are placed on a different consonantal
level from that of the other cognate tongues, may be
compared with a geologieal fault. Palatalisation takes
place in Tocharian by which the dental t becomes ch (e¢),
as Skt. mitar, Toch. mficar. It will be seen that® Armenian,
Tocharian and old Irish have suffered greater phonetic

v Of. 0. W. Emerson, History of the English Language, p. 3 ff.

® Jacch Grimm, 1785-1863.
1 A ghort list of Tocharian, Armemion and Oid Irish equivalents of Sanskrit

words I8 now presented for the sake of completeness of statement :—

Sanskril Tacharian Armenian Otd Frish Meaning
pitdr plear (A) hair athir father
miiddr mienr mair mathir mother
bhritar pracar elbair hrnthir brother
svilsar sar kheir siur sister
duhitir ckicar dustr danghter
vird wir fer (man}
Gl koo ba aow
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deeay than Sanskrit, Avestan, Greek, Latin and Lithuanian.
The term Indo-European (IE.) indicates that the languages
of this great family are found in both Europe and Asia.
A more scientifie distinction between eastern and western
IE. is found in the difference which holds between the Centum-
group and the Satam-group, which difference apparently
indicates the existence of dialectical variations within the
primitive IE. In the Centum the IE. palatals gh', g, k', I
appear as stops, while in the Satam they appear as spirates.
Thus the spirate § (sh) in Skt. Satam' ‘hundred’ appears
as the stop k in the Greek :xztov and the Latin centum.
The languages of the Centum-division are Hellenie, Italic,
Celtic, Teutonie, the Asiatic Tocharian® recently discovered
in Eastern Turkestin, and possibly an IE, element in the
ancient Hittite of Asia Minor. The Satam-division consists
of Balto-Slavie, Albanian, Thraecian, Phrygian, Armenian
and Indo-Iranian. Some of these languages are not only
neighbours geographieally, but are also closely allied
linguistically. Thus the Indian and the Iranian constitute
one group, the Indo-Iranian. In like manner, although
to a less extent, Greek is allied to Latin, Latin to Celtic,
and Teutonic to Balto-Slavic.

A glance at the table of IE. cognate words® will show
that they all occur in at least two and many of them in

Sanakrit Tocharian Armenian Hd Iriah Meaning

Tk « ku(B) fun en hound

rilsa arj arth (bear)

dvar darn dorus door
wilyi (B) al salann walt

L ks pokem (A) hazuk {mrm)

din alamn det tooth

pad pe (A) otn foat

Urnd gelmn olun wonl

is i (B) i month

''p. 4, No, 60.
* Vid. Sieg and Siegling, Tocharisch die Sprache der Indoakylhen, in EKFAW.,
1608, XXXIX, and S, Feist, KAHL, pp. 428-431.

* ppe B4,
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six or seven different IE. tongues. Since there is no
evidence that these are loan words, we are shut up to the
conclusion that, in most cases, they go back to one pre-
historic speech, that is to say, the speech of the IE. clans
before their separation. Words for cow, brother, foot,
heart, ete. are found in the most widely separated branches
of the IE, family. Through the study of such words, then,
we are able to penetrate to the prehistorie stage of IE.
life and eculture. Help is also furnished by prehistorie
archmology and the study of comparative IE. institutions
as seen in the oldest historical sources.

¢) In this way, then, we get the following picture' of
the stage of culture reached by the IE. clans before their
separation’. The pastoral and agricultural stage had been
reached. Animals that had been domesticated were the
cow, sheep, dog, horse, and, less certainly, goat and swine
{23-30), also the goose (31). Cattle-rearing was the great
occupation, and herds of cattle constituted the wealth
(35-36). There were draught animals such as oxen (24),
as proved by names for cart and yoke (37). Bears and
wolves (32-33) are mentioned among wild animals, but not
eamels, lions or tigers. Clothing consisted of the skins of
wild and domestic animals, and of wool (50), which was
woven. As regards articles of food, yava (41), ‘barley’, or
perhaps in general ‘corn’, was grown. Evidently the flesh
of domestic and wild animals was eaten, since the names
of the inner organs of the body, such as the heart (59),
would seem to imply the knowledge gained from slaughtered
animals. There is no common voeabulary of fishing.
Hence we may infer that fish were not used originally as
an article of food. The same thing holds true of milk,
which apparently, as in China to-day, was not a primitive
article of IE. diet. Butter, too, (44) was apparently used

11 am much indebted for the following sketch to O. Echrader, [Die-Indo-
Germanen, 1911; Sigmund Feist, Kultur, Ausbreitung und Herkunfl der Indo-
Germanen, 1918, and H, Hirt, Die Indo-Germanen, Vola. LI, 1905-1007.

1 Reference by number will be made to the table of IE. words on pp. 3-4.
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more as a salve or ointment than for food. In the matter
of agricultural terminology there is a cleft between eastern
and western IE, which would seem to indicate that the
western Aryans put more stress on agriculture and the
eastern Aryans on the pastoral life. Quite likely physical
and climatie conditions were at the basis of this difference.
It may be that the non-existence of a primitive word for
galt (42) in the Indo-Iranian branch, and its existence in
all the rest, fits in with this difference, since galt is more
needed for a vegetable than for an animal diet. The general
name for tree (43) is common, but there are no special
names for fruit trees, indicating that tree culture was not
yet pra:'.tt.isad. The primitive IE. intoxicant was a honey
product (45).

Houses (19, 20) were used, which had doors (39), posts
and roofs, but were doubtless little better than huts. These
houses were probably partially underground, to ward off
the cold of winter. There is no mention of any furniture,
guch as beds, chairs, tables. Mats and skins may have
been used to sit on. Because of the joint family system, a
house would naturally expand into a clan-village (19).
There were also forts (38), or places of refuge in times of
danger. Many such prehistoric forts have been discovered.
There is a primitive name for field (54), but no avidence of
any private property inland. As means of travel, carts’ and
also boats (40) were used. The linguistic evidence, then,
indicates that the undivided IE, clans were in a condition of
unstable equilibrium between the nomadic and the settled
life. There is evidence of some trade in IE. times. The
numbers 1-10 and 100 (55-56, 60) are primitive, The cow
was the oldest measure of value (23, 36). Judging from
later evidence, there were probably eustoms of hospitality,
such as the interchange of gifts between host and guest,
which made it possible for the wandering trader to journey
in safety. The winter was the northern winter, because of

! Ski. amas, ‘cast’; of. Lat, onus, *bonden’.
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the common words for snow and ice (62). Probably, there
were names for only two seasons, winter and summer, the
name winter also designating the year. There was the
common idea of the month as the measurer of time.

The outlines of the present family system were already
in existence (1-11), the father being the head (16-17) and the
son's wife being adopted into the clan of her husband. It
was the joint family system, the primitive names (1-11)
indieating that the family consisted of a man and his wife
and children, his brothers and their families, his sons and
their families, besides the old people, grandfather and grand-
mother., From a comparative study of the customs and
institutions of the different IE. branches in connection with
the linguistic evidence, it is clear that the authority of the
head of the family (16-17) was unlimited. He had the power
of life and death. - Sons were greatly desired as warriors,
avengers of blood, performers of funeral rites, and as means
for the continuation of the clan. There was, owing to the
chronic warfare of the time, usually a dearth of men and
a superfluity of women. Hence girl infants as not needed
were often exposed. Old people, too, were frequently put out
of the way especially in time of need. The joint family
coffer was controlled by the head of the family. Primitive
IE. marriage was by purchase or capture. The lot of the
wife was not easy. She was more or less a beast of burden.
Her mother-in-law ruled her with an iron hand. Separate
dining of the two sexes was, according to the evidence,
a primitive custom. There are traces also among the
Soythians, Thracians, Slavs, Germans and Indo-Aryans of
‘satl’, the custom of a wife voluntarily accompanying her
husband in death’'; also of a distinet prejudice against the
second marriage of widows (22). The brother was the
guardian of the honour of his sister, and after the death
of the father an unmarried sister came under his authority.
IE. antiquity was dominated by the idea of the necessity of

' Bchruder, Indogermani, 097,
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marriage. So indispensable was it considered that, accord-
ing to the evidence, the unmarried dead were sometimes
even married ritually to the living, that they might be thus
provided for in the life to come'. The future comfort of
the dead husband was the primitive idea of ‘sat1’.

The patriarchal family may have been preceded by the
so-called ‘matriarchate’, according to which descent was
reckoned from the mother’. While the change to the
patriarchal system would diminish the independence of
women, it would greatly inecrease the dignity and purity of
family life. Whether there was a totemistic stage is
disputed. If totemism, as F. B. Jevons thinks, “led to the
domestication of plants and animals”, and so was “the
prime motor of all material progress®”, then it must be
placed considerably anterior to the prehistorie IE. period,
which we are studying; for already the pastoral and agri-
cultural stages had been reached. Monogamy was the
rule, polygamy the exception. As between different clans,
probably exogamy was the custom. There is evidence to
indicate joint land possession on the part of the members
of a clan. The wife as purchased was the property of her
lord and master (14). Hence marriage was later called
the lordship (patitva) of the husband over the wife
Accordingly there was the double standard of morality.
The single family would usually develop into the ‘large
family’ and the elan (19, 21). The ‘joint family' goes
naturally with agriculture, where much help is needed.
There is no evidence of slavery in IE, times. A clan was
united together by the bonds of birth, speech and custom.
There is no evidence of any formal political union among
the various IE. tribes, although they would usually act
together in time of war. The earliest federation (namely
of the Indo-Iranian tribes) may be inferred from the

! Schrader, Tolenhochzeif, 1004,

* The so-called ‘ mutterrecht’ was eloarly found among the pre-Aryan Etruscans,
Picts, and Iherians,

* Introduetion to the History of Religion, 1886, p. 113,
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common name “Arya". Different clans may have often
been different in blood, although the same in language
and custom. There were elan-lords or kings (16, 18). The
clan-lord was chosen by the clan, the brotherhood acting
together in the choice of a head. The term ‘Indo-European’
is not racial !, but purely linguistic.

7) Tt has been truly said that the study of the religion
of a people is not to be separated from that of its history
and culture’. Accordingly IE. religion must now be linked
up with IE. culture as described above. There were two
lines of development, according to the evidence, the worship
of ancestors and the worship of the ‘Heavenly Ones’ (63)7
The worship of ancestors is closely connected with the
sense of the solidarity of the family. For primitive man
death involved not annihilation but a state of weakness, a
kind of shadowy existence. He knew that faintness on the
part of the living is removed by food. By parity of
reasoning faintness and weakness on the part of the
departed must be removed in the same way. Hence the
custom of feeding the dead. This must be regarded as at
first of the nature of a pious service, not as worship. It
is the expression of a family's affection for a departed
member, not unmingled also with the fear of a possibly
troublesome ghost. That such customs were followed by
the IE. clans before their separation is rendered in the
highest degree probable by the evidence of prehistoric
graves as well as of the funeral rites of the Greeks, Romans,
Indians and Lithuanians, The ceremonies included
lamentation for the dead, burning (or burial) of the corpse,
purification after the funeral, the death-feast, and the
faodlng of the dead. There were also gﬂtu to the dead,

" The clans which spoke pl'lmiﬂ"rl Inde-European probably I:-ulnngﬂl in part
at least to the so-ealled * Nordle' race. The term “ Wirs" might be taken as a
convenient name for the speakers of primitive Indo-Eoropean. €f. CHI. I. 66 I

? Hurnack qooted by Schrader, ERE. II, 13,

* Sohrder, Argan Religion in ERE. IL 11-57, and Hin, Indogermanen. LI

486-522.
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which were buried or burned with the corpse, gifts of such
things as, according to the analogy of this life, would be
useful in the life to come, e g. food, weapons, furniture,
clothes, domestic animals, and in some ecases servants and
even wife. After the funeral there was a rigidly appointed
service of the dead, food and drink being offered on stated
oecasions up to six weeks after the death, during which
time the spirit of the departed was supposed to hover about.
The food and drink were displayed, and the dead was
formally invited to the feast and then as formally dismissed.
In this way the living were bound to the dead by a long
chain of death ceremonies,* The inevitable tendency re-
sulting from such pious service was the apotheosis of the
dead, they being called by the Greeks “divine uncles”
(Usst mazpder), by the Romans “divine parents” (i parentes),
by the Indians “divine fathers” (divih pitarak), and by the
White Russians “sacred grandfathers” (swjaly dzjady). The
very names which they bear indieate their close relation-
ship with the living. Such ancestors, who, while living,
had governed the family and cared for its welfare, would
after death naturally become tutelary house deities, like
the Roman D% parenfes, The service and worship of
ancestors was one of the foundations of primitive soeial
organization. Relatives were united in ancestor-worship,
in the right of inheritance, and in the duty of blood-revenge.
A son was necessary to perform the funeral rites of his
father. The patriarchal head of a family or clan, while
alive, was the human father, but on his death became a
divine father, He was the guardian genius of the clan,
charged especially with the duty of promoting its fertility.
Rites connected with ancestral worship involved expert
guidance, in other words, priestly functions, In all primitive
societies the head of the family, as the one standing, because
of age and experience, in closest communication with the
ancestors, is usually priest, shaman or medicine man. Old
women as priestesses doubtless shared in similar functions.
There were no priests in the technical sense, but there
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may have been families in which propitiatory and magie
rites were handed down from father to son’.

In addition to the awe and reverence felt toward dead
ancestors there was a keen sense of the potency and mystery*
of natural phenomena. Here again we have the working of
analogy. Children and peoples in the childhood stage find
it natural to ascribe to inanimate objects the same powers
of will and effort which they themselves are conscious of
possessing. Aceordingly, from a very primitive period, the
whole of nature was regarded as an aggregate of animated
entities. Each object or phenomenon of nature, such as
heaven, earth, sun, wind, lightning, ete, ecould be named,
isolated from the rest, and made into a special object of awe
and wonder. Thus to name things was to fixate attention
upon them, make them objects of reflection and imagination,
and so proceed in the direction of full personification. In
this way there was the possibility of as many different special
objects of awe as there are different phenomena in the world,
an endless number. Usener in his Gotternamen has assumed
a stage anterior to that of personal gods, which he calls the
stage of Sondergitter, ‘special gods’, ‘departmental gods’,
holding that ‘personal gods’ were developed out of these,
As proof of his thesis Usener cites the testimony of the
Roman Indigitamenta, according to which every gingle faet
and process of agriculture was under the direction of a
special god, Ceres presiding over growth, Flora over blos-
soming, Insitor over sowing, etc, and the testimony of the
old Prusso-Lithuanian religion, which had a special god for
every aspect of cattle-raising. But the evidence thus cited is
chronologically late, long after the coneeption of personal
gods had been formed. What can be assumed, however,
with practical certainty to be prehistorie is, in the words
of Schrader, “the mere capacity and the tendency to form
into a divinity every conception in nature or in eulture
which was of significance for primitive man’".

' Sohrnder, fadogermanen, 136,

2 Seeretum illnd, Tacitus, Germania, Chap, L1X. * ERE: 11 32,
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The two IE. linguistic equations in religion which have

suceessfully run the gauntlet of eriticism are the following: —
Skt. Dyiis Pitdr = Gr, 15 [lasep = Lat. Ju-piter; and
Bkt. devd-s = Lith. deva-s = Lat. deus.

The reconstruction of the primitive IE. worship of the
‘heavenly ones’ finds a sure starting point in this material,
The deivos' (div ‘to shine’ and div ‘sky’) were the bright
heavenly ones, such as sun, moon, morning star, lightning,
wind, dawn, ete. Dyaus-Zeus-Jupiter, the sky, was regarded
as Father Sky, and his children were the Devas, who
appear in the sky. Thus Father Sky and his children
the Devas constituted ‘the real kernel of the primitive
Aryan religion™. Such an interpretation of the sky
represents the beginning at once of IE. myth-making and
IE. science, The sky, both day and night, remains the
same in form. Within its capacious limits come and go
the ‘heavenly ones’, sun, wind, rain, lightning, dawn, ete,
playing each his respective part in the ordered life of the
elan of the devas. As clan-lord (vigpati) of the ‘heavenly
ones’, Zeus-Dyaus-Diespiter is supreme. He bends down
over the earth and fertilizes it with the rain which is his
seed. From this point of view also he is called father’,

If the differentia of a ‘personal god’ is the exerting of
influence outside of his own proper sphere, then it is
doubtful if the stage of personal gods had then been
reached. In fire, dawn, lightning, ete. the primitive IE.
peoples adored the mysterious powers, the divine anime,
whieh manifested themselves in the phenomena of the sky,
but possibly not as yet any god who was regarded as a
person. The IE. period was, accordingly, the period of
tgpecial’ or ‘departmental’ gods, whatever else it may have
been. Whether there had already been formed a motley
orowd of special gods, out of which the deiros had been
separated because of their significance for the life at that
time, or whether the deivos alone had thus been izolated,

! Assumed prehistoric form. * ERE. IL 33.
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is a question that we eannot answer. Actually there may
have been but few special gods recognized, while multitudes
may have been acknowledged as potentially to be dis-
covered. We may compare the 33,000,000 Hindu gods,
very few of whom are actually named. If, on the other
hand, every nomen is a numen, and everything named
becomes thereby a ‘special god’, then we have already in
the IE. period multitudes of special gods, potentially, if
not actually, millions. To illustrate: janus as the name of
an objeet means ‘door’, but as the name of the mysterions
potency manifested in the door it means ‘he of the door’.
So vesfa means ‘hearth’ and ‘she of the hearth’; agni ‘fire’
and ‘he of the fire'; ugas ‘dawn’ and ‘she of the dawn', ete.

The Heavenly ones were worshipped by offerings of
food. There was a close resemblance between the feeding
of the dead (the divine fathers) and the feeding of the gods.
Most probably the feeding of the gods arose from the feeding
of the dead. As the dead needed to be strengthened by
food, so also did the gods, for example, Agni ‘fire’ through
oblations of ghee. The fireless offering was the more
primitive method, according to which food was laid out on
a sacrificial litter, to which the gods were invited. The
fire-offering came later. Magic, of course, is of immemorial
antiquity. It is more or less interwoven with prayer and
sacrifice.

g) What is the significance and value of the religious
ideas attained by the IE. clans before their dispersion? The
primitive tendency to regard all nature as animate was the
first step towards a spiritual interpretation of the universe.
This reading of the world in terms of human life was the
beginning of anthropomorphism, every external object as
well as man being regarded as possessing an anima. It
was only a question of time for the human figure to be
added to the human anima present in each phenomenon'.

1 This tendency toward anthropo hism §s infinitely suggestive, poining, ns
it does, toward lhuumupﬁmﬂﬂndmuuﬂ:gﬂjmﬂummmlorm
sitafning to the image of God.
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The custom of feeding dead ancestors was a recognition
of life beyond the grave and the worshipping of them as
sdivine fathers’ was a confession of faith that the departed
ones had in some sense or other become “partakers of the
divine nature”. Thus through pious memorial gifts the
living were closely bound up with the blessed dead, and the
memory of the good deeds of the departed was an incentive
to practise the same virtues. ‘Father Heaven’ and his
children the ‘Heavenly Ones' were conceived after the
analogy of an earthly clan-father and his clan®’. The head
of an earthly clan was at once father and lord. By analogy
the head of the heavenly clan of the deivos must be the
same. Thus several religious ideas of fundamental im-
portance are at least dimly adumbrated through the con-
ception of Father® Sky and his children the Heavenly Ones,
namely: God as heavenly, as light, as father and as lord,
and the conception of the world as ordered. Surely on that
tar-off ‘bank and shoal of time’ the Eternal God had not
left Himself without witness. Through their own nature as
men gathered into families and clans, through the external
world which ever confronted them as an object of curiosity
and awe, and through their experiences of fatherhood and
lordship, life and death, God spoke to them, as they were
able to hear. It all comes home to us very personally,
since the people to whom we refer were among the ancestors
not only of the Indian and Persian Aryans, but also of
most of the peoples of modern Europe and America.

k) The original home of the IE. peoples is unknown.
The data bearing upon the problem are linguistie (as found
on pp. 3-5), ethnological, that is; the distribution of IE.
peoples over the earth, and archmological, the evidence of
their migrations and settlements, Besides this there is the
more or less indefinite weight to be ascribed to historical

12 Pelter, L. 4.

¥ This gives, at least implicitly, the eoncept ol order.

3 It in noteworthy that 'father', an epithet belonging to ancestor-worship, is
earred over and applied to the sky.



THE ANTECEDENTS OF THE RIGVEDIC AGE 17

precedent, sueh as the migrations that have taken place
from Central Asia in historieal times, and the settlement by
Alexander of Greek eolonies in Baetria. The linguisti¢
evidence points clearly to a temperate, if not a cold climate.
The earliest conjeeture was Central Asia |, east of the Caspian.
A more westerly situation in Southern Russia on the border
between Europe and Asia was a later conjecture of scholars®.
The recent discovery of Tocharian in Eastern Turkestin has
tended somewhat to revive the earlier view™ The extremely
archaic character of Lithuanian speech suggesis that the
original IE. home may have been not far from Lithuania®.
The latest hypothesis is that of Frofessor Giles®, who thinks
that the original habitat or ‘area of characterization’ of the
IE. clans was in Austria-Hungary, the region enclosed by
the Carpathians, Erzgebirge, Bihmer Wald, Austrion Alps
and Balkans. The fact that Central Asia hasbeen historically
a veritable officina gentium, or ‘hive of the nations’, whence
have gone forth Scythians, Huns and Turks, renders possible
the view that the IE. clans came from the same region,
Tocharian, a Centum tongue, is far removed from the other
Centum tongues, which are all found in Western Europe.
It is possible, then, to hold that Tocharian is a stay-at-home,
and that the speakers of the other Centum tongues have all
migrated westward. If there wasan early connection between
the Indo-European and the Ural-Altaic {amilies of languages,
as Sweet® asserts, then this would suggest some area in
Russia as the primitive habitat. The archaic character of
Lithuanian does not help much in settling the question ; for
by parity of reasoning the Punjab might be taken as the
original IE. home, because the primitive consonants are

1 i Bamewhere In Asin'' — Max Miller.

% Sehrader, RIA. B76; Meyer, GA. 1%, 41,

* Mayer, op. cil., BOL; Keith, Inds-Jraninns in Bhandarkar, CV. fil.

o Bender, Princeton Lechures, No. 8, on The Aryan (hieation, Ootober 1021,
# HL L 68.

 History of Langwage. Londou, 15640, p. 112 1.
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best preserved in Sanskrit’. The fact that Alexander brought
Greeks with him all the way from Macedonia and settled a
colony of them in Baetria, while he himself and several of
his Graco-Bactrian successors invaded India from Bactria
as a base, and the further fact that IE. peoples — Phrygians,
Mysians, Bithynians, Hittites (?), Armenians, Persians -
stretched in almost a continuous line from the Dardanelles
to Bactria, suggest the possibility that the Aryan advance
to India may have been through Asia Minor and North
Persia®. Winckler's notable discovery in 1906 at Boghaz-koi,
the old Hittite capital in Asia Minor, of a cuneiform inserip-
tion (1400 B.c.) containing the names Indra, Mitra, Varuna
and Nisatya, may possibly be interpreted as a landmark of
the IE. advance eastward’; and, at any rate, it fits in well
with Hrozny's* interpretation of Hittite as an IE. tongue’.
It might also be assumed that the IE. clans, being
largely in the pastoral stage, roamed over the great ‘grassy
plain’® of Central Europe and Asia, extending perhaps
from the Danube and the plains of North Germany through
Southern Russia on into Central Asia®. This would cover
practically all the territory embraced by the previous
hypotheses. The pressure of enemies round about would
doubtless be even more effective than a circle of mountains
to hold a primitive tribe together and give it a unified
development. Thus something may be said for each of
the above-mentioned hypotheses as to the original home of
the IE. people. The whole question must be left as a

' loelandic, thongh the farthest removed from the centre of the Tentonie world,
is mevestheless the most archaie of the Teatonie group.

! Hopkine, HR. 171 ; Giles, CHI. L 70-72.

3 Giiles, op. eil. 72,

4 Ine Sprache der Helliter, Leipaig, 1017,

# More probably only an IE. loan element. See p. 2, 0. 2.

* Haddon, WP

* The valleys of the Ural and Volga, Don and Duieper, and also that of the
Dunube, wonld fornish a suitable babitat for the ondivided IE. tribes. | Gf. Meyer,

GA. I'% 578,



THE ANTECEDENTS OF THE RIGVEDIC AGE 19

“stimulating and fruitful uncertainty”'. That the problem
iz ‘stimulating’ is shown by the number of scholars,
egpecially German, who during the last three decades have
addressed themselves to its solution,

i) The date of the dispersion of the IE. tribes is also
unknown. The only material bearing directly on the
problem consists of the dates of IE. migrations, settlements
and inseriptions: e ¢ the appearance of Aryan-speaking
bands in connection with the Cassite invasion of Babylonia
B. €. 1760° and at the same time the earliest reference to
the Hittites in history®; the Dorian invasions of Greece,
B. ¢. 1500-1100; the Boghaz-kii inscription, ®. . 1400; the
date of Zoroaster, . c. 1000*; the founding of Rome, B, ¢,
7563; and the Celtic invasions of Gaul, Spain and Britain,
B. C. 800-300. From these figures a later date than B.C.
2000 can hardly be assumed. The period B.C. 3000-2000,
with a conventional average of 2500 B.¢. may be presented
as a reasonable conjecture®, The discovery of fire had
already taken place; the domestication of animals and
plants and the transition from the stone to the metal age
were in process.

j#) On the basis, then, of evidence drawn from the words
common to the IE, tongues, the study of prehistorie graves,
the witness of the earliest 1E. literature, such asthe Rigveda,
the Homerie poems, Herodotus, Tacitus, ete,, as well as from
the study of the institutions, customs and folklore of the
peoples concerned, there is a very high degree of proba-
bility, amounting in most cases to practical certainty, that

' (uoted by Marcus Dods with reference to the authorship of the snonymous
Epistle to the Hebrews, Erposilor’s Greek Testament, IV. 254,

* Haddon, WP. 20-21, 25, 27,

® Meyer, GA. 13, 577,

4 Moulton, TM., 6, 1%; Oldenbery, LU. ¢ The traditional date is 600 B.C.

S Peist, KAHL, pomolates B ¢, 250{0-2000 for the breaking up of the 1E.
upity. Bot Hirt, Indogermanen, nmumes o still loter date w. o, 1800-1000.
“Need pot be placed later than D000 B, c.” — Keith, Indo-franions, in

Bhandarkar, UV. 92,

Ll
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among the undivided IE. clans the following eustoms were
prevalent: the joint family system organized on a patri-
archal basis, the authority of the head of the family being
absolute over life and death, polygamy to some extent, espe-
cially among leading men, early marrviage of girls, prejudice
against widow remarriage, exposure of female infants, the
frequent going of a wife with her husband in death, or
in other words .m.ri, feeding of the dead, human saerifice,
especially of captives, worship of ancestral spirits, and the
worship of the personified phenomena of nature such as sky,
siun, moon, wind, fire, water, lightning, ete. Such were some
of the customs which our IE. ancestors practised. In
Europe, through the clashing of different types of ecunlture,
and especially through the impact of Christianity, these
primitive eustoms have heen either greatly modified or done
away with altogeither. In India, because of her dsolation’
through the ages, most of these customs persist intact or
even in an exaggerated form. Thus India is a land of

archaie survivals,

2, Ixpo-Iraxiax PERIOD.

@) The sources of information, as might be expected,
are much more abundant than for the IE. period. Rigveda
and Avesta may both be used as indirect witnesses to what

« existed before Indian and Iranian separated. For there are
a large number of technieal religious words in each literature
which are only dialectical variants, e. g. yajie and yasna,
*sacrifice’, rifa and asha, ‘order’, Asura and Ahura, ‘Lord’,
ete, ete. It goes without saying that the existence, for
example, of the word yajiia in the Rik and of yasma in the
Avesta is proof enough that the thing signified originally
by both words alike existed in the period before the Indian
group broke away from the Iranian. As a matter of fact,
Veda and Avesta are so closely related that each is a good
commentary on the other. In order to make this clear,

Vf. Indo-Aryon Thought ana Culture by Prabhuker S. Shilowi, New
York, 1913,
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there is here subjoined a short list of cognate Vedic and
Avestan words of a technically religious character: —

Vedio Avestun Meaning | Velie Avestin  Meaning
Asnr Abum Spirit, Lord | dhoti afiii  offering
Aryamiin Alryaman Arynman ampyiin amesha immaortal
Arimat] Armaiti plety Aryn Alryn Aryan
Apim pipit  Apim papil  water-child Indra Indrn (Andra) Tndrm
aptyd ithwyn walery nsis ushah dawn
apas ipo walers s nsi prriest
.'ilhnnrnn Athravan fire-pujest ritia asha arder
i||ﬁ' ilri Apti {iandharvi amlarewn Gandharya
Tritsi Thritn Trita miyidha myazda saerifietal meal
devi daava god, demon Yumd Yimn Yoama
drith draj evil spirit ¥ujiii yusna saarifion
Nirisimsa  Nadryosanghd  Naridamsa "ajatd yazata worshiplal
Nasaiyd (n) Nnonbnithyn  Dicseuri yillil yatn detmson
Priramdhi Purendi Puramidhi viljem vazrri bl
bairhis hurexish litter Viyi vayu wind
Ehsign Bagha Blingn Vivisvant Vivmihvant Vivasvant

Vritmbin Verctliagna Vritre-slayer

shitd haie ghost

milhu mailn upeail sumnti hnimsta gooi] thought
meintra mamthra spell sakti hfikhia giend word
manyil mainyu wrath sima Trnme SO

mis mith 0T | swir hvar sun

Mitrd Mithra Alitra | hitur sotar  invoking priest

It requires only a glance at these parallel columns of
words to become convinced of the elose connection of-
Vedic and Avestan religion as well as of language. These
separate lines of development point back to one undivided
Indo-Iranian people, language, culture and religion. Spiegel's
Die Arische Periode (1887), although it is somewhat out of
date, nevertheless shows what can be done through the
use of such material in reconstructing the cultural and
religious conditions of the undivided Indo-Iranians.

&) The undivided tribes bore one common name which
appears in both the Old Persian Ariya and the Vedie Arya.
This common name points to a union of tribes, the earliest
federation of IE. clans of which there is any evidence.
Assuming B. c. 3000-2000 as the period within which the
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dispersion of the IE. clans took place, we may postulate
provisionally B. ¢. 2500-15600 as the period when the Indo-
Iranian tribes lived together as one people. Whether they
lived all that time in Bactria and the neighbouring re-
gions is unknown. It may be that their line of advance
lay through Asia Minor and that the various IE. tribes
which settled in that region, Phrygians, Armenians and
others were either left behind in their course or followed
later in their wake. Be that as it may, one thing is certain
that the Indo-Iranian tribes were together for a considerable
time and then separated, the Indian branch moving by one
or more migrations into the Punjab, and the Iranian branch
remaining in Baetria and Persia. As a result, the two
linguistic groups, Indian and Iranian, “lie closer together
than any other distinet languages in the IE. family™'.
Before the dispersion of the Indo-Iranian tribes, their
habitat in Baetria and still more their line of march east-
ward from Asia Minor, if they eame that way, would have
brought them into fairly close eontact, by trade and other-
wise, with the great centres of Babylonian eulture in the
Euphrates-Tigris plain. It is possible that the mystical
and sacred number seven, which is such a favourite in both
Veda and Avesta, as well as in the Hebrew Old Testament,
was borrowed from Babylon®, especially if its origin was
due to the observation of astronomieal facts such as the
seven planets (sun, moon and five planets) or the seven
stars of the Great Bear. It is possible, too, as Oldenberg
thinks, that there may have been some Babylonian influ-
ence upon the development of Indo-Iranian religious and
ethical ideas,

¢} The two lines of religious development which wers
found in the IE. period, namely, the worship of ancestors
and the worship of the ‘heavenly ones’, continued through-
out the Indo-Iranian period; for they appear in both the

"'Moalton, Art, Irgnians in ERE, Vol VIL
* 80 v. Bohrwder, Arische Religion, 1. 437-420,
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v, and the Avesta, especially in the Younger Avesta. The
gervice and worship of the FPilris in the Rv. is paralleled
by the similar service and worship of the Fravashis in the
Avesta'. The worship of the ‘heavenly ones’ also continued
through the Indo-Iranian period, for we see it in full bloom
in the Bv. There was indeed among the Iranians the re-
ligions reformation connected with the name of Zoroaster,
through which Ahura Mazda, ‘the Wise Lord', was made
the supreme and sole object of worship, the daevas of the
old religion being degraded to the position of demons, or
at least to that of angels; but this reformation was followed,
as is so often the case, by a counter-reformation, which
restored the dagévas to their old position, or at least to the
status of angels. If the Boghaz-kii gods, Varuna, Mitra,
Indra and the Nusatya (B. ¢. 1400) were early Iranian
deities, as Oldenberg thinks, then they must have preceded
the Zoroastrian reformation, since at a later period Varuna
drops out altogether, or rather is replaced by the name
Ahura Mazda, and the three gods Indra and the two
Heavenly Twins are turned into demons. If they were
Vedic deitics, then their appearance on the Boghaz-kii
inseription proves a backward connection at that early age
between the Punjab and Asia Minor, and suggests strongly
that that was the route which the Indo-Iranian clans
followed in reaching their eastern home. If Indo-Iranian
or early Iranian deities, then we have Varuua as the
Heaven God (Ouranos?) and four ‘heavenly ones’ as his
associates, namely, Mitra, Indra and the two Asvins. The
next important outside evidence concerning early Iranian
religion is found in the famous passage of Herodotus
(L 131), which reads as follows: “Their custom is to ascend
to the highest peaks of the mountains, and to offer sacrifices
to Zeus, calling the whole vault of the sky Zeus; and they
sacrifice also to sun, moon, earth, fire, water, and winds"*,
Here we have clearly the old IE. pantheon consisting of

! Bee especially Forvardin Yashi. * Moalton, EX. 201-302,
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the sky-god Dyiius and his children, ‘the heavenly ones’.
The Yashts prove sufficiently that the Younger Avesta
admits of such worship'.

¢f) Certain new developments in religion were intro-
daced during the Indo-Iranian period :—

(1) The conception of ‘order’®. This was present at
least implicitly in the IE. period, being involved in the
eosmic order represented by the rule of Heaven® over ‘the
heavenly ones’, and in the social and moral order created
by the rule of the clan-father over the elan, It first became
explicit, however, during the period represented by the
Tel-el-Amarna correspondence (B. ©. 1400) in which there
oceur certain names containing arfa-, as Artashuvara and
Artatama, which remind ome of the later Persian names
Artaxerxes, Artaphernes, etc, The element arfa in these
names stands for the Avestan asha and the Vedie rifa.
That earries back the origin of this important coneception
to at least 1400 B. ¢. And, as we have seen, its roots run
back still further into the IE. period. In both Veda and
Avesta rifg-asha is fundamentally important. In the Rik
it covers the threefold order, cosmie, ritualistic and moral.
In the Avesta it runs out into the meanings, right, truth,
righteousness, holiness,—all ethiecal in connotation. Veda
and Avesta, then, are witnesses that the conception existed
before the breaking up of the Indo-Iranian unity.,

{(2) The Ethical conception of God. A conception like
rita-asha woulid naturally have its effect upon the idea of
God. Scholars practically agree that Varuua equals Ahura

! From the combine] testimony of the Boghas ki inscription, the Rik and the
Younger Avests, it fs elear that among the Indo-Iranian gods were ineloded
Varopa, Mitrs, Soma, Aryaman, Indra, the Asvins, Viessvant snd Yama €.
Farquhar, ORLL. 2.

? Vedio rita, Avestan asha.

#HA peaple whose worship incloded the Sky, lofticst of all nature-deities, and
those ancestor-gods who are ever the most potent to stir up the feeling of a close
bond between religion and condust, had native material on which o werk,"

Moulton, EX. 245,
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Mazda, that is to say, the ethical god of the Rik is regarded
as the same in origin as the ethieal and supreme god of
the Avesta. This means that a movement in the direction
of ethical monotheisin preceded the Indo-Iranian dispersion,
This movement was not originated by the reformation
connected with the name of Zoroaster, since that took place
after the Indo-Iranian separation, probably as early as
1000 B, 0. What the Zoroastrian reformation really did
was to take up the earlier reform movement and carry it
forward to its logical issue in an ethical monotheism. The
Vedic period had nothing corresponding to the Zoroastrian
reformation. Hence the Vedie Varupa did not rise far
above the level of the pre-Zovoastrian Ahura Mazda'
ethically very great, but not the supreme God.

(3) Something corresponding fo the Iranian Amesha
Spentas and the Indian Adilyas. These two groups of gods
have, as we shall see, so many points of contact that a
common preparation during the undivided Indo-Iranian
period for both lines of development seems to be demanded,
Father Dyfius was clearly the chief deity of the Indo-Iranian
as he had been of the undivided IE, clans. We may think
of him as having other names which emphagized variouns
aspects of his nature, such as Asura ‘Lord’, Varupa (or
Varena) ‘Encompasser’, Mitra ‘Friend', Aryaman ‘True’,
Bhaga ‘Distributor’, ete. The mystical number ‘seven’
may have served as a framework to unite this special group
and to isolate it from all the rest. The list of names
furnished a plurality associated with Dyfus as his supreme
ecouncil, but also a plurality in unity, since the various
names were all names of Dydus and served merely to

! That Ahura Manls was pre-Zamastiian In origin has been spparently proved
by documentary evidence throogh Prof, Hommel's discovery of the nume Assara
Maziis in an Assyrinn inseription of the reign of Assur-banipal (B, c. G685-620).
The archaie form of the name Assurn instend of Abura (¢f. Nisatya, in place of
Naonhaithys in the Boghaz-koi inscription} carries us back before the Iraninn
consopantal shift from s to &, doubtless to & pericd pot far removed from that of
the Boghnx-koi inseription. See PSBA., 1899, 132, and Moulton, Ex. 31 f1.
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express different aspeets of his unitary nature. Between
this hypothetical scheme and the Amesha Spentas intervened
the great cleft of the Zoroastrian reform, which rejected
all of these names as unsuitable except the one name Ahura
‘Lord’, and ereated substitutes for the rest more in harmony
with the spiritual ideas of the Reform. Thus the Amesha
Spentas represent a radical change. The Adityas, on the
other hand, continue more closely the old tradition’,

(4) Development of demonology. Both Vedaand Avesta
are conseious of the forces of physical evil in the world.
In both alike sickness, death, impurity, darkness, drought,
cold, ete, are ascribed to the action of demons. In this
they were only following primitive habits of thought,
Corresponding, however, to the ethical spirit of the Avesta
is its emphasis on moral evil as the work of demons®
Such emphasis, too, is not altogether absent from the Rv.
It looks as if in both Veda and Avesta, but particularly
in the Avesta, the conception of an ethical order and of
an ethical god had heightened the consciousness of moral
evil in the world. The result of the Iranian reform
movements was that the earlier Indo-Iranian daevas were
reduced to the status of demons, and so men were
classified as either ‘worshippers of Mazda' or ‘worshippers
of the daevas’. In the words of Darmesteter® “Persia
took her demons in real earnest”; for she had Angra
Mainyu, ‘enemy spirit ' standing over against Spenta Mainyu
‘holy spirit’. In the Rv. this ethical distinction is not so
sharply drawn as it is in the Avesta.

(6) Development n{ the priesthood. The common terms
for priest, Atharvan-Athravan ‘fire-priest’, hotar-zaotar
‘invoking priest’, ete, indicate a differentiation of priestly
funetions in the Indo-Iranian period. Knowledge of such
technical funeunnn, we ma;.r be sure, had a tendency to ba

Ly, thm-dn. AR. L. 441444,

Y. Angra Maingu, ‘Enemy Spirt’, Druj ‘Lie’, ete.  The sios of pricle,
unbelief and sodomy are aseribed in Vend. I to the influence of demons.

18BE. IV, p- LXIL
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propagated in priestly families'. There are many references
in the Rv. to ancient priestly families, Bhrigus, Atharvans,
ete. Mixed up though they be with mythical and legendary
materiil, there are nevertheless quite likely in many of them
historical reminiscences of priestly families reaching back
into the dim past, possibly to the time before the separation
of the Indo-Iranian elans. Such specialization of function
led to great results in India. Priestly technique demanded
eonsgiderable knowledge—knowledge that could be gained
only through division of labour—for its proper exercise.
In this way the tradition was naturally set of a learned
priestly class made up of different orders of priests. As
a result the religious literature of India, so far as it has
been aryanized, is the work of the priesthood, and its
fundamental conceptions represent largely the thinking of
the same dominant community.

" n the Khordid and Abin Yashts (IV. 10 aml ¥. 84) there is mention of
Athravans anil their papils, clearly a reference to pricstly schoals.  For example,
in the Khorddd Yasht, 10, we are told that “a spell may be divalged by an

Athmvan to his pupil ™.



CHAPTER II.
THE RIGVEDIC AGE

1. Sources.—The primary source for the Rigvedie age
is, of course, the Rigveda. It contains a multitude of allu-
sions to persons and things, mostly however incidental and
fugitive, To illustrate from the hymns translated the kind
of information thus given, we may note the following
allusions: skin of slain beast, V. 85, 1; barley, yava, V.85, 3;
dice-playing, II. 12, 4-5; V. 85, 8; VIL 86, 6; X. 34; strong
drink, sura, VIL 86, 6; cattle-thief, VIL 86, 5; wild beasts,
L. 154, 2; IL. 33, 11; eattle at pasture, VL. 54, 5-6; chariots,
VL 54, 3; VIL 71, 2; sacrificial posts, IV. 51, 2; desert lands,
L. 35, 8; water-skin, V. 83, 7; medicines, IL. 33, 2, 4, 7, 12:;
winter, II. 33, 2; river-crossing, II. 33, 3; IIL 83; necklace,
IL 33, 10; gold, I. 85, 9; II. 38, 9; bow and arrows, IL 12, 10;
IL 33, 10; wolves, X. 127, 6; debt, X. 34, 4, 10; 127, 7;
villagers, X. 127, 5; spears, L 85, 4; wells, 1. 85, 10; snakes,
IL. 12, 3; battle, IL 12, 8; mountains, 1I. 12, 13; rivers,
IL. 12, 12; spies, L 25, 13, ete, ete. By piecing together all
such references and allusions a fairly complete picture of
Vedie life' may be secured. Two indirect sources of infor-
mation may be singled out for special mention, the similes
and metaphors® of the Rik, and the anthropomorphised
piei'uru of the Rigvedic gods.

There will be no attempt to give an exhaustive picture
of Vedic life. For the purpose in hand it will be sufficient
to sketch briefly the geographical, elimatic, ethnologieal and
cultural background, which conditioned the religious think-
mg and pracucﬂ of the Vedie Ar:prans, They clearly brought

! As found In Hm'dc-neﬂ and Keith's h'l'l‘r Indes of Names and Subjects,
Vols, L1, London, 1912, and in Zimmer's Altindisches Leben, Berlin, 1670,

* Gleichnisse wnd Mctaphern im [ligeeda by A. Hirsel, Leipsig, 1500; and
article in the Journal of the Punfab Historical Soeiely, Vol. I 56 M. on Fedic
Social Life according fo the Similes in the Agni Hymns of the Rigveda, by H. D,

Griswold,
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with them a large inheritance from the past in addition to
what they achieved in their new habitat in India. For, as
we have seen, the roots of Vedic life and thought run back
into the Indo-Iranian period and even beyond that into
the Indo-European period,

2. GeoarAPHY—Four points of the compass may be
mentioned as enclosing the area occupied by the Vedie
Indians, viz, the river Rasa on the west, and the Ganges
on the east, to the north the snowy mountains, and to the
south the sea. Since the Avestan form of Rasa is Raahd,
and the Rasi is mentioned several times as a river in the
extreme north-west of the Vedie territory’, it is probable
that it refers to a real stream, perhaps originally the
Araxes or Jaxartes®, If this is a correct interpretation,
then the name betrays an historical reminiscence of an
earlier home to the north of the Hinda Kush. In other
passages, however, it is the name of a mythie stfeam en-
compassing the atmosphere and the ends of the earth® and
once called ‘Mother Rasi’. With the passage of time and
the fading out of the memory of the original Ras@ as a
real earthly stream, it was quite natural for it to be
charged finally with mythical elements. The Ganges
(Fanga) is directly mentioned only once in the Bv.', and
indjrectly once through the epithet (Gangya) ‘being on the
Ganges'®. It was on the eastern horizon of the Vedic
Indians. On the north were the ‘snowy' mountains’, clearly

YRy 10112, 12; V. 03, 03 X. 75, 6.

T s Fimmer, AL, 10-16; Macdopell and Keith, Vedie fader, IL 200, I
may be that there was a Fasi on the Punjub side of the Hindu Kush. I so,
it was donbileas named alfter the original Bastrian Hssi, o proeedur altegether
natural, .

SRy. V. 41, 153 IX, 41, 6; X, 108, 1-2; 121, 4.
4X. 76, 5

YL 45, B1.

% Ime himavanfah, X. 121, 4,
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a reference to the snow-covered Himilayas,' To the south
was the Samudra, literally the ‘gathering of waters’, which
denotes at least the river Indus when it receives the Punjab
tributaries, and becomes a sea-like expanse of waters.
While there is no definite proof that the Vedie settlements
extended to the mouth of the Indus, we may yet regard it as
highly probable that the Vedic people had some knowledge
of the ocean. The Indian Aryans were a daring and adven-
turous people. In the winning of the wild West of America
. from savage beasts and savage aborigines, there were ever
intrepid bunters and Indian fighters, like Daniel Boone,
who were wont to push into the wilderness far in advance of
the regular settlements. So was it doubtless in Vedic days.
It is most unlikely, then, that the Indian Aryans were
without at least a dim knowledge of the Indian ocean®.

The region comprehended within these four points, Rasa
and Gangi, snowy mountains and sea, is approximately the
territory drained by the Indus and its tributaries, extend-
ing as far south as to the junection of the main river with
its branches, that is, a region corresponding roughly to
the present Punjab, North-Western Province and Kabul
valley.

Of the Aryan habitat as thus defined the most promi-
nent features were the rivers. The ‘seven rivers’ fsapla
sindhaval) of the Aryan country are often mentioned in the
Rv.’, either a conventional number like ‘the seven churches
that are in Asia'’, or a reference to the five® well-known
riversof the Punjab together with the two boundary streams,
Sarasvati and Indus. In at least one passage ® sapta sindhavak

"On days when the atmosphere is clear (conlessedly o rare expedence) the
sowy Himilayas are plainly visible to ome teavelling by truin oo the N. W,
Railway line all the way from Sahéranpar to Amritsar, a8 the presen! writer
knows from experience.

* Zimmer, Als 25; Vedic Inder IT, 431-483,

L. 32, 12; 35, 8; IV. 28, 1, ele-

‘ fev. I. 4.
* Butlej, Bedis, Hivi, Jhelnm and Chenib,
SVIOL 24. 27.
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is the designation of the land’. We may assume that the
Vedic settlements occupied the submontane region, where the
water is near the surface, all the way from Kabul to Ambala,
and also followed the banks of the rivers some distance
toward the sea. The phenomena of mountain, river and
sea furnished the Vedic singer with plenty of imagery for
deseribing the drama of the storm. He saw in the sky an
aerial ocean. There were cloud mountains which Indra
piereed with his bolt, and in which he hollowed out deep
beds for the aerial rivers. The special geographical features
of the Punjab were not without influence upon the
- development of the folklore concerning the gods, which
comes under the head of mythology,

The rivers of the Punjab furnished natural political
boundaries and natural lines of defence. The famous
victory of Sudds over the ten kings was won on the banks
of the Paruspi® (Rivi), We are reminded that Porus®
contested Alexander's passage of the Jhelum and that the
boundary between Ranjit Singh's territory and British
territory was the Sutlej. The Sikh army definitely began
hostilities, when it crossed the Sutlej into British territory.
In the Vedic age the boundary rivers must have been also
the scene of frequent erossings and recrossings in connection
with plundering raids‘. One can imagine, too, that indivi-
dual Vedie adventurers, of the spirit of Daniel Boone,
would frequently cross over a river into the territory of
the Dasyus or of a hostile Aryan tribe, and attempt
exploits, either winning booty or having to get back to

YOf. Vend, I. 158 ; Hapla Hindu.
' v, VIL 18, 8-0. The mention of the Yamund in v. 15 of the same hymn

may possibly be interpreted with Macdonell and Keith (Vedic Index I. G00) as a
reference o ancther victory of Sudis, on the theory that the hymn is a condensed
aceount of more than one victory.

* zingag i ¢ the Pawrava prince.

4 Such an one as is described in Vidvimitra's hymn fo the rivers Vipis and
Sutudrt (IIL, 53), in which there is mentioned a village or ‘bonde’ of the Bharntns
erossing the rivers in quest of Looly (sows).
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their own side of the river as speedily as possible by
swimming or by boat. Such experiences seem to be pre-
supposed in the following verses: —

And may we dive with thee across

All enmities and hostile powers,
As swimmers over waler-streams. 1L 7, 8 and

Put us across hostilities
Ag with a boat, thou radiant god,
Expelling evil with thy light.

For welfare carry us across,

Az in a boat o'er Sindhw's wave,
Expelling evil with thy light. L 97. 78

Such similes are very numerous in the Rv. In fact, the
Vedie experience of being helped ncross a river to a place
of safety, together with later experiences of the samé sort,
has left almost as deep a mark upon Hindo religious
gymbolism as the erossing of the Jordan has upon Christian
symbolism'. The boats used in crossing the Punjab rivers
must have been very simple in strueture, probably dugouts
or rafts. The paddle was apparently used for steering as
well as for propulsion,

3. CLiMATE.—The climatic changes e:mm-mncad by the
Vedic Aryans in passing from Bactria into the Punjab were
numerous and striking. From a temperate climate® they
passed into one almost torrid®. Winter was a thing of the
past. The Punjab cold season was like their former
antumn. As earlier they had reckoned the years as so
many winters, so now in the Punjal, they began to reckon
them as so many autumns ', although the older terminology
was still in use®. In the distribution of the rainfall there

'One may oompare the line of the Christian bhojan; Kaun kare moki par?
‘Whe will put me across?* Tn the same hymn Pir Karaige §s o divine title.

* Unusally eold in winter but pretty hot in snmmer. €, de Bode's Bokhiira, 56,

* Daring Joly and August 1022, soconding to the weather reports in the Pioneer,
the bottest places in Indin were Peshawar, Ders Ismail Khan, Jacohabad, Labore,
Lyallpur, Multan, Fort Sandeman, Sialkot and Rawalpindi, all in the Punjab or
the neighbouring regions of the N. W. Frontier and Haluchistan,

Rv. AL €7, 10; I1L. 26, 10., ete.

"Ry. L 04, 14; 11 23, 2; V. 54, 16; VL. 45, 8.
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were striking differences. In Baetria, as in most temperate
climates, rain falls more or less throughout the year’,
alternating with snow in winter; but in the Punjab, with the
exception of one or more winter rains (usually in January),
no rain ordinarily falls during the rest of the year except
in eonnection with the monsoon, between June and October,
The monsoon in the Punjab is often very deficient, although
quantities of rain usually fall in the lower Himalayas and
flood the Punjab rivers. The ‘lalh’, or monsoon wind, which
is such a characteristic feature of the United Provineces, is
hardly felt in the Punjab; but for several months preceding
the breaking of the monsoon the Punjab is afflicted with
violent dust storms, accompanied by strong wind and not
infrequently causing darkness even at midday. The mon-
soon is followed in September and €ctober by a very
feverish and unhealthy season lasting for several weeks.
Before the coming of the monsoon rains, the heat is extreme,
often as high as 117" in the shade and 170" in the sun.
Thus in the Punjab habitat of the Vedic Aryans the drama
of the elements had its own special setting, which must have
modified to some extent the mythology which the Aryans
brought with them from their trans-Himilayan home. The
bipartite division of the year into winter and summer”, six
months each, which dates from the IE. period, was broken
up in the Vedic age into three seasons, spring (vasanfa),
summer (grisma) and autumn Farad)’. The Rik knows
also the winter (hima) as a reminiseence from the past;
and in the Frog-song' the rainy season® is mentioned twice,

! “Thonder storms are nol infrequent, espocially in spring™. Do Bode's

Bakhiira, 47; aml “Out of 186 days . . . 08 were overclouded or miny"—
op. e, 52.
* himid and s, PRv. X. D0, 6. *VII 103, 8, 0.

' Prioris. The rainy season is mentioned by name only bere in the Ry, in
harmony with the fnct that the monsoon in the Punjab tends to be light. When
the Aryan tribes reached the United Provinces, the three seasons became five, and
“the rains' (carsid), as the most characteristie season, lurnished the name for the
year, While thers is n disfinot differesce between the Western wnd Fastern
Punjab as regands the average amount of rainfall, yet the contrast drawn by Keilh

3
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4. Arvaxs—The Rigveda is dominated throughout by
the antithesis between Aryan and Dasyun, the foreign
invader and the aboriginal inhabitant of the land. The
antecedents and ethnic connections of the Aryan invaders
have already been considered. The year 1500 B. C. has
been aeccepted as a provisional date (a mere conventional
average) for the entrance of the Aryans into the Punjab.
They came either as a single invading host after the
manner of Alexander’s invasion, or more probably in
suceessive bands covering perhaps several centuries.
There are plenty of historical analogies for both types of
invasion, but no direct evidence. Hence we are shut up
to an imaginative reconstruetion of the probable (or possible)
eourse of events, guided by analogy. It is quite probable
that there was some trade between Bactria and the Punjab'
prior to the Aryan invasion, as the date of the invasion in
any case was comparatively recent. Aryan traders or
adventurers may well have visited the Punjab befgre that
time and carried back a ‘report of the land'", As already
stated ®, the eighteenth century B. c. was characterised in
Western Asia by tribal migrations and conquesfs. It was
marked by the Hittite invasion of Akkad (cirea 1760 B. C.),
the Hyksos invasion and eonquest of Egypt (about 1700 B. c.)
and the Kassite overthrow of the First Babylonian Dynasty,
in connection with which was the first appearance of the
Aryan in history'. About this time the Mitini, whose
rulers may have been speakers of Indo-European, settled
in northern Mesopotamia and prepared the way for the
Boghaz-kéi inseription and the Iranian proper names in
the Tel-el-Amarna correspondence.

While certain IE. tribes were thus settling in Persia

(CHL 1. 79) between the * thander and lighining® of the Ambals region and the
‘gpentle’ showers of the rest of the Punjab, seems to the author moch ovenlrawn.
'For the modern trade rowte between Bokhara and Kabal, see de Bode's
Bokhiira.
* Compare the fur-traders who did so much for the explorntion of North
Ameriea in the early days *p 10, 1 Meyer, GA., 1%, 577-579,
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and Mesopotamia, it is altogether probable that other
tribes of the same people were beginning to cross the Hindu
Kush into the Punjab. The method of invasion was
probably a combination of peaceful penetration and armed
force. The analogy of early racial expansions' makes
probable a series of Aryan invasions and settlements in
the Punjab rather than one single invasion and conquest
of the land. So we may assume tentatively that the Aryan
tribes entered the Punjob by ineursion after incursion
extending over possibly several centuries, it may be from
1700 to 1300 B.c. Probably each invasion was a tribal
affair not done rapidly, but after the manner of migratory
pastoral peoples®: Grierson’s distinetion * hetween the Aryan
languages of the ‘Midland’ and those of the ‘Outland’
seems to demand more than one migration to account for
it. This is quite apart from the cogenecy of his theory of
the latest Aryan invasion by way of Gilgit and Kashmir,
The relative position to one another of the Aryan tribes
in India suggests also the same explanation of earlier and
later immigrations®,

There is plenty of evidence in the Rv. that the Aryan
tribes not only fought against the Dasyus, but also were

' Compare the numersus waves of Semitie invasion into Palestine, the conguest:
of Hritain by Jute, Angle, Saxon, Dane snd Norman, extending over many
centuries, and the gradual winuiog of the wild West of America through the
forwand presure of the Scotch-Irish * backwoodsmen', whe were equally pood al
hunting, fighting and tilling the soil. See Roosevelt, WW. Vol. L.

¥ 4We may be certain that the invasions were no mere ineursions of armies, but
grudual progressive movements of whole iribes.” — Rapson, CHI, 1. 43.

*IGL L., 1007, Chap. on Langunges.

480 Macdonell and Keith, Index 1. 168.169: “The geographical position of
the Kuri-Paneilas rendem it probable ihat ithey were loier fmmigrants into
Indin than the Kesalo- Videhos or the Kisis, who most have been Pdu.[ into
their more eastward territories by a new wave of Arvan setilers from the west”,
Bo Oldenberg (Buddha 9} who speaks of “ the first immigrants * and of “a second
wave of the great tide of immigration ™. 8o also James Kennedy, JRAS,, Outober
1919, p. 510: “The fmmigrants from Bactria had come at intervals through a
long seriea of yemrs,”

.':I
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frequently at war among themselves, in which case Dasyu
allies would probably at times be found on the one gide or

the other. For example:—
Looking to you and to your friendship, heroes twain,
Forward have gone the broad-ribhed * warriors keen for spoil;
Both Dasa foes and Arya foes smite and destroy,
With succour help Sudiis, O Indra-Varuna.  VIL 83, 1; and

Thou hast our foemen, Indra, of both races,

0 hero, both the Arya and the Dasa,

Struck down like forest trees with well-aimed axes;

In fights thou rentest them, most manly warrfor. VI 33, 3%

On the hypothesis that the Aryan tribes entered the
Punjab at different times, it is easy to sec how warfare
between tribe and tribe would have been especially easy.
The earliest invadérs may also have made common cause
with the Dasyus against the later Aryan invaders, very
much as Anglo-Saxons and Celts combined forces against
the Danes. Under these circumstances some clans of Aryan
origin doubtless shared with the Dasyus in the degradation
which must have befallen them both alike®,

This, on the whole, seems to be the most reasonable
hypothesis of the way in which the Aryans entered India,
and it is supported by the weight of expert opinion.
Nevertheless, in the light of the numerous armed invasions
of the Punjab made by Persians, Macedonians, Scythians,
White Huns, Moghuls, ete,, it must be left an open question.
It is barely conceivable that the Aryan invaders entered
practically as a single warrior band, got a foothold in the
Punjab, sent off settlements in various directions, which

' (3 ‘with bromd sabres armed "—Masdonell, HL. It 51.

£ ¢ also 1. 102, 6 1L 52, 14; VI 22, 10, ete.

® Compare Vedic Index 205: *1t s also probable that the sudrs came to
inelade men of Aryan race, and that the Vedio pericd saw the degradation of
Aryans to a lower social status. This seems, ot any ruie, o have boen the case
with the Rathakiras™. In this conneetion it is worth while mentioning that the
classes in the Punpab which Risley (The People of India, Ond Eid., edited by
Crooke, Caleotts, 1015, pp. 37, 40, S56.850), on the basis of skull-measurement,
finds as the purest specimens of Aryan blood, include (mirabile dictu!) the despised

Chukras.

M e e
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formed the basis of the different Aryan tribes, and develop-
ed dialectic variations in speech,

G, Dasyvs.—The Dasyus' were clearly the aboriginal
inhabitants of the Punjab, in the opinion of Baines’
ethnologically connected with the Kols. Since, however, the
cerebral letters are characteristic of the Dravidian
languages, but not of the Indo-European, and are found
in the Rik but not in the Avesta, we may conclude that
speakers of Dravidian tongues were found in the Punjab
at the time of the Aryan invasions’. They differed from
the Aryans, in appearance, speech and religion. As eon-
trasted with the white Aryan colour, the Dasyus were dark-
gkinned. So in the following passage:

In fights hath Indra helped the Aryan worshipper,
Giving a hundred aids in every battle-drive,
In battle-drives that win the light;
Plaguing the lawless gave he up
To Manu's folk fhe dusky skin:*
Burning, as "twere, he every greedy foe consumes,
Yea quite consumes the venturesome, 1. 130, 8,

Clearly referring to the ‘black skin’ of the Dasyus is the
Dasa colowr as mentioned in the following stanza:

Who hath made all things in this world unstable,
Humbled the Dasa colowr® or destroyed it;

! Dasyn and Disa are wonls of lrnu'l"lnll:l erigin. |Il.l-f=l mrl'elpﬂﬁlll with IIH'
Iranism danhu, dogyn meaning ‘' proviece’. In the Heliston insciption Durius
calls himsell Khsdpathiga dakyumim *ruler of provioees,' which is the phonetie
equivalent of the Vedie Keatrige Dasyuniui ‘ruler of Dasyns' (or enemits).
The original meaning, as Zimmer thinks (Al. 110) may Lave been ‘enemy ', the
development in Iranian giving dashu the mesning ‘province’ as the country of
conquered enemies, It woald be quite natural for the lovading Aryans to call
thedr fors In the Punjob by their old name for ‘enemy’. The same wonl in later
Persian appears in the form dib (pl. dihii) * village'. There is also a Vedic root
das ‘o waste", which may farnish the derivation, Sce Vedic Inder nndor Dasyn
and fiisa, [tis possible that the wonds had a more contempinous comnotation than
merely “enemy’, something like * heathen’, * wreleh ", “fiend'; ‘rustic’ (paniwir).

? Ethnography (in Grunddss), 1012, p. 2.

’ R-I’ﬂ'll, CHL 1. 41-42, 49.

4 Kriagi frac * black skin’.  So probably X. 41, 1.

= Ihiwa rarna,
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Who takes the foe's possessions, as a gambler
Stakes of his rival, —he, O men, is Indra. IL 12, 4.

As might be expected, the Aryan colour is also mentioned :
He won the sun, he won the heavenly horses,
Indra obtained the cow that feedeth many ;
Won, too, the golden treasure for enjoyment,
The Dasyus smote and helped e Aryan oolowr'.  TIL 34, 8.

The *white-hued*' friends who are mentioned as helping
Indra in the conquest of the land are doubtless to be taken
as Aryans.

Furthermore, the Dasyus are called in one passage
anisah® ‘noseless,’ according to the most probable inter-
pretation, or possibly ‘misfeatured.” It is quite likely a
reference to the broader and flatter non-Aryan nose of the
aborigines. In the same passage occurs another epithet'
‘of stammering speech’, or more probably ‘of hostile speech’,
since it is used of Aryan® as well as of Dasyn enemies.
The passage may be rendered as follows:

Didst erush the noseless Dasyus with thy weapon,
And in their home didst overthrow the Send-voiced . V.29,10.

The great difference, however, between Aryan and Dasyu
was religious. The Dasyus were given such negative epithets
as ‘riteless'’, ‘lawless’®, *without devotion’®, ‘not sacri-
fieing'", ‘indifferent to the gods’'), ete,, as in the following:

' Arga varsa,

2 Seitngn, [. 100, 18, So Mecdonell and Keith, Index 1. 356, 6.

I Either an-danh *without face’ or a-wisah “without nose', V. 26, 10. Or
possibly an-isab shonld be interpreted as *withont mouth’, that is *speechless’,
tinnble to use the spoech of the Arvans, This well iHlustrates the diffioulty of
Vedic interpretation. Al any rate as applind to the Dasyus it is o term of reproach
and contempt.

! Mridbra-pical V, 20, 10, lit. *whose volre is hostile®. This may posibly
refer to the war-ery of the enemy, which may have been us tervible for the
invalding Aryan os the war-whoop of the Amerdean Indisn was for the frontier

sottlor, *Of the Aryan Piru in VII. 18, 13
# Myvidhravae *dewen Rode mangelhaft, barbariseh redend ' — Celdner, Glossar.
*a-karman, X. 22, 10. *a-wrata, 1. 51, 8, * a-brabman, IV. 16, 9,

" gegajean, VIIL 70, 11, " gederayu, VIIL 70, 11.
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Who is no-man, who loves nor god
Nor sacrifice nor Aryan law’,
Him let his friend * the mountain hurl to speedy death,
The mountain hurl the Dasyn down. VIIL 70, 11,
Once more:
Against us iz the riteless senseless Dasyu,
Inhuman, keeping alien laws;
Do thou, O slayer of the foe,
Thiz Dasyu's weapon circumvent. X, 22, 8,
Thus Arya in the thought of the invaders came to be a
synonym for ‘godly’, ‘devout’, and Dasyu for ‘godless’ as
in L 51, 8:
Distinguish Aryans from the Dasyus; chastening
The lawless make them subject to the pious man®

The only positive information concerning the religious
practices of the Dasyus is to be found in two references to
what were in all probability phallus-worshippers®:

‘No phallus-worshipper come near our offering,” VIL
21, 5; and in X. 99, 3 we are told that Indra slew the
sisna-devah, when he by eraft got the treasure of the
hundred-gated fort®,

The elashing of Aryan and Dasyu on the plains of the
Punjab was of distinet significance for the social and
religious history of India. The outstanding points of
difference, as we have seen, were raoce, eolour and religion,
These lines of difference were sharply drawn. The very
term ‘Dasyu’, as opposed to Arya, meaning as it did ‘fiend’,
came to be applied to the demons, so that there is a very

! Note the collection of epithets, anyarrata, aminuesa, ayajean, adevayw,

! Here the mountain as opposed to the plain, is called the ‘friend’ of the
Iha=yu, presumably beeanse it was his refoge, a8 Lodwic thinks (RV, IIL 1). Se
the HMebrews oecupied the bill country of Palestine (Jodges 1. 10) and the Britons
took refuge in the mountnins of Wales and the highlands of Scotland against the
victorions Anglo-Saxons, '

* Barhismal, lit. he who has strewn the liter for the gods.

4 Siina-devil, - whose god is a phallns’ VIL 21, 5; X. 09, 1,

*Ses Macdopell, VM. 155. Doubtless there is bere ascribed to Indra, the
war-god of the Vedic Arvans, the exploits which the people sccomplished under

his inspiration.
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frequent ambiguity in the reference of the word, whether
to human or to demonic enemies. There was a sharp
distinetion drawn between the Arya colour and the Disa
colour, the Aryans coming from a cold climate being white,
and the Dasyus having lived for centuries or millenniums
in the hot elimate of India being black'. This difference in
colour was one of the eauses that lay at the foundation of
caste, for the very name of caste is varna ‘colour™. If
the interpretation of iiinadevih as ‘phallus-worshippers’ is
correct, as is most likely, then the contrast between Aryan
and Dasyu in the matter of religion was equally great; and
so the religious difference was drawn as sharply as the
other differences. For the Aryan the conception of the
divine fatherhood was embodied in the idea of Father Sky,
the bright heavenly one; for the Dasyu the same conception
was expressed in the form of linga-worship. Sitnadeva is
a term of reproach and contempt in the Iiv. But the time
came in India, when this same worship became widespread
even among the Brihmans. The despised Dasyus had thus

their revenge.

"It was only in India that the white Aryans encountered a really dark moe
in anchent times, The clash was marked by what was perhaps the first appearnce
in bistory of the “ocolour line™, Of course the Greek, Latin and Celtic Aryans
encunntered the olive-skinped Meditermnean races, but found no serions diffienlty
in nmalgamation, In modem times the 'colour line' as hetween white amd
Negro has been most diffionlt in America and South Afre. In both regions
alike it has been the contrast of white Aryans (Indo-Furopeans) and those of
dark skin,

4 The altimate canse of the extreme rigldity of the caste system, as comparvd
with the featur= of any other Aryan soeiety, must probably be sought in the
sharp distinetion drawn from the beginning between the Arya and the Sidra.
The contrast which the Vedic Indians feli a8 existing between themselves and ihe
comquersd population, and which probably rested originally en the difference of
colawr between the upper and the lower classes, tended to accentuate the natural
distinctions of birth, cocupation, and locality, which nermally existed among the
Aryan Indians, bot which among the Aryan peoples mever developed into a caste
sysiem ke that of Indin,............. If there hmid been no varsa, caste might
never have arsen”. Vedic Mndexr 11, 207, 270, Bot see Ketkar, Hisfory of
Caste in India, lthaca, 1909, and Vinernt Smith, Osford History of India,
1019, pp. 54-43.
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6. CONQUEST OF THE LAND, — The early struggle between
Aryan and Dasyu must have been as ruthless and bloody
as that between invading Jute, Angle and Saxon and the
indigenous Celt for the possession of Britain, or between
Hebrew and Canaanite for the possession of Palestine, or
between backwoodsman and American Indian for the pos-
session of the great plains of the West. The bow was the
main weapon of the Veda', as is clear from the great
battle-hymn VL 75, in which the bow is the only offensive
weapon mentioned. This is a kind of Vedie ‘song of the
Bow'. It is a fairly late hymn, standing at the very end
of the sixth book, and composed apparently of fragments.
The following is Griffith’s translation, with some changes: —

Weapons of War, VI 75.

1. Like that of threatening storm-cloud is his visage,
When armour-clad he seeks the lap of battle.
Be thou victorious with unwounded body ;
So may the thickness of thine armour shield thee.

2. With Bow let us win kine, with Bow the battle,
With Bow be victors in the sharp encounters.
The Bow does to the foeman what he loves not;
Bow-weaponed may we subjugate all quarters.

3. Close to his ear, as fain to speak, she presseth,
Holding her well-loved friend in her embraces;

Strained on the Bow she whispers like a woman, —
This Bow-string that preserves us in the combat.

4. These meeting, like a woman and her lover,
Bear, mother-like, their child upon their bosom.
May the two Bow-ends, starting swift asunder,
Scatter, in unison, the foes that hate us,

5 With many a son, the sire of many daughters,
He makes a clatter, going down to battle;
Bound on the baek, the Quiver, launched in action,
In every fray and struggle is victorious.

1 Vedie Jodex, I 205, %o important was the bow as the supreme weapou of
war that later In the Mahibhirata Dhanureeda *the sclence of the bow " meant the
seience of war in general.
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Her tooth a deer-horn, dressed in eagles' feathers,
Bound with cow-hide, launched forth, she flieth onward ;

Where warriors rush apart or rush together,
There may the Arrows furnish us protection.
O glowing Arrow, pass us by’

And let our bodies be as stone;

May Soma intercede for us,

And Aditi protect us well.

It compasses the arm with serpent windings,
Defending from the impact of the bow-string;
Knowing well all the ways of the hand-smiter®,
May it guard manfully the man on every side.
Now to the Arrow poison-smeared,
Horn-headed shaft or metal-tipped,

Divine, born of Parjanya's seed,

Be this high adoration given.

Loosed from the bowstring fly away,

Thou Arrow, sharpened by our prayer®;

Go forth and fall upon our foes,

And leave not one of them alive.

Where flights of hurtling Arrows show

Like locks dishevelled of young boys;

Even there may Brahmanaspati

And Aditi protect us well,

Protect us well through all our days.

Thy vital parts with coat of mail I cover,
With immortality King Soma clothe thee;
Varuna give enlargement more than ample,
And in thy triumph may the gods be joyful.
Whoso would kill us, whether he

Be alien foe or one of us,

May all the gods discomfit him.

Prayer is my dearest coat of mail.

This hymn is addressed to the deified weapons of war.
Since the bow occupied the most important position in the
Vedic armoury, all its parts are named, bow*, bowstring®,

1 0Or, Avoid us thou whose flight is straight.

% Bee Oldenberg, RVN. 1. 416,

i Brahman, ‘spell*. Bo v. 15,

4 dhanran. * Jpa.
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bow-ends’, quiver?, arrows’ and (by implication) hand-
guard®, Arrow-heads were tipped either with horn or with
metal and were sometimes at least smeared with poison. The
bowman wore some kind of protecting armour’, and fought
most effectively from the war-chariot’. By means of the
bow the Vedic Indian won battles and was successful in
cattle raids, War-chariots were the artillery of antiquity.
Much depended upon the swiftness of the horses and the
skill of the charioteer. Hence chariot-racing as a sport
was only a practice for the serious business of war®, In
this hymn there are two references to prayer {brakman),
but prayer here is used undoubtedly in the sense of magic
incantation or spell®. In faet, some if not all of the stanzas
of this hymn are probably spells?, and doubtless they owe
their preservation to their apparently successful use in this
capacity . Weapons of war and especially the chariot play
a large part in the equipment and furnishing of the Vedic
gods. Indra the supreme war-god of the Vedie Indians
is armed with a club'’, and the gods in general are mounted
on chariots, It is probable that the Vedic Aryans offered
sacrifice before battle and ealled on Indra for help™.

Gradually but surely the Aryans overcame the Dasyus
and got possession of the choicest parts of the Punjab. The
Dasyus were either killed or reduced to slavery ", or driven

' drimi. ¥ fmudhi. * faw, biina.
1 hastatra (undersiood) or pechaps hosfmghna. # varman.
* ratha. ¥ Zimmer, AL. 293,

* e Hillehrandt (ERE. art. Brabman) for the meaning *magic spell”.

* Nolably vv. 12, 16, 17, 19, If the Frog-song, VII. 103, is o rain-charm, it
is quite ressonuble to regard VI. 75 ss a battle-charm.  As other examples of
battle-charms may be mentioned VIIL 70, 10 and X, 22, 8.

1 We may oite Bulak's biring of Balaam to eurse [smel (Numbers XXIL 2.8)
as nn Ol Testsment instance of the use in war of hosille spells.

1 rajia.

¥ Zimmer, Al. 204. With this compare the similar costom among the

Hebrows, 1 Sam, VIL §-10, XIII. %-13.
Y Ry. VII. 86, 7; VIIL 56, O; X. 62, 10. ‘The meaning diss ‘slave’ is dus

to the fuct that the Ddisas class were recrnited from the [Wisa people.
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to take refuge in the mountains' and desert places. They
probably found the war-chariot difficult to contend with, and
so found their natural refuge in the mountains, very much as
the Hebrews were able to hold only the hill country of
Palestine and not the plains, because of the iron chariots
of their enemies®. Sambara, the mountain-dwelling® son of
Kulitara® has the appearance of being a Disa chieftain, in
some passages at least. The famous Divodisa® was the
great antagonist of Sambara®, whom he often defeated.
Names of Aryan chieftains, such as Trasadasyu’ ‘before
whom the Dasyus tremble’, and Dasyave vrika® ‘the wolf
for the Dasyus’, are reminiscent of the successful struggle.

There is frequent mention of ‘forts’ or ‘strongholds’’,
generally as belonging to the Disas, for the Aryans un-
doubtedly took the offensive and the Dasyus defended
themselves in forts as best they could. Probably each Disa
(as well as Aryan'') settlement had its fortified enclosure
consisting of earthworks with wooden palisades and a diteh ',
in which the people could find refuge in time of danger,
taking with them also their cattle'. There seems to be a

' Rv. VIIL 70, 11 (so Lodwig): 11, 12, 11; IV, 30, 145 VI 26 5.
* Judges 1. 16 gy, IL 12, 11; IV. 30, 14; VL 28, 5.
LIV, 20, 14.

* The name is to be interpreted as “slave of Dyius' (so Oldenberg RV, 155
note 1) after the analogy of slave of Varaoa (implied in VIL 86, 7), with wiich
may be compared S60kGs IT.-'I"."J x.’-'.‘f:‘.-";l. Rom, 1. 1, ete. [Hvodisa may have
been of [Msa origin a8 Hillehrandt thinks (VM. L. 067}, but at any rate be was an
ally of some of the Aryan tribes, and was elearly reganled by them as practically
one of themselves, Perhaps a converd from the Dasyns,

L1112, 14 230, 7 0L 30: 6, els.
Ty, a8, &: VIL 1D, 3, e " VML 51, 23 55, 13 56, 1,9,
* Pur, I. 03, 7-8; 110, 15, 4; 1V. 26, 827, 1, ele.

" The pus *fort” was Indo-Enropean, see p 4, No, 35,

" Bee Vedic fnder, I. 585540 (under pur).

1 A parallel situation is to be found in the early days when the American
backWoodsmen won the region west of the Alleghany mountains from the red
Indians. “*When a group of [amilies moved out into the wilderness, they bailt
themselves a station or stockade fort, n square palisade of npright logs .. ........¢
The familics only lived in the fort when there was war wiih the Indians, and
evin then not in winter . — Roosevell, WW. L 144,
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reference to the capture of Disa forts in the following as

translated by Griffith :

In the wild joy of Soma I demolished

Sambarn's forts, ninety and nine, together;

And, utterly, the hundredth habitation,

When helping Divodiisa Atithigva. IV. 26, 3.
In some passages there is undoubtedly reference to the
cloud-forts of the demon-Dasyus, and in others pur is used
metaphorically as, e. g. when Agni is besought to guard
his worshipper with ‘strongholds of iron’".

7. ORGANIZATION OF SOCIETY.

a) Vedie Tribes.— There is frequent reference in the Rv.
to the ‘five peoples'®, a term of somewhat uncertain appli-
cation. It is found in each book of the Rv." and is probably
to be taken as a conventional number for the Aryan tribes
in the Punjab, just as the number of rivers was conventionally
seven'. In L 108, 8 the five names of Yadus, Turvasas,
Druhyus, Anus and Pirus are mentioned together. Both
Indra and Agni are deseribed as pasicajanya, ‘belonging to
the five peoples’®; and there is a reference to them in the
hymn to Sarasvatt (VL 61, 12), as if they were settled
on or near that river in the eastern Punjab. From all the
evidence it looks as if, in their steady progress eastward®,
the Aryan tribes were stopped for a time in the region of
the Sarasvati and Kuruksetra, unable to force their way
through the masses of aborigines® holding the great

1.1. 58, B.

* paiica-janidh, -minusih, -Kristayah, -K=ilayah, -corsangah.

* Vedic Jndex 1. 466 n. 1.

A The Vedic Inder mentions the names of 31 rivers and 68 tribes as ocouring
in Vedie Literature. Of course, not so many are found in the Rv. bul al any rate
more than five tribes anid seven rivers. W, 82, 11; IX. 66, 20.

& The general direction of the Aryan migmtions was from cold amd poor lunds
{0 those warmer and doher. Oldenberg, LAL 7.

* Bee James Kennody's theory (The Aryan lovasion of Norihern India JEAS.
Outober 1019, p. 613) that what really stopped the Aryan advance was the dense
aberiginal population of the Jumna-Gange valley.
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“gateway of India”'. There they were crowded together
and forced to eoalesce, until they grew strong enough to
break through the gateway. The region of Kuruksetra, then,
was the area of their fuzsion; and when they appear later
on the upper Jumna and Ganges under the name of
Panriilas, there may possibly be a reference in the very
name to the “five” tribes from the fusion of which they
by hypothesis sprang®: At any rate the names of the tribes
mentioned in 1..108, 8 had practically ceased to be. While
the Aryans were in the Punjab, their divisions were
tribal, but when they reached the more thickly populated

* T wonld be difficult to exagzerate the importance to India of the existence
of the great desert of Rajputann. The ocean to the south-enst and sonth-west of
the peninsnla was al most times an ample protection against overseas Invasion,
until the Foropeans rounded the Cape of Goosd Hope. The wvast length of the
Himalaya, hacked by the desert plaiean of Tibet, was an equal defence on the
porth side.  Only to the north-west does [ndia lie relatively open to the ineursions
of the warlike peoples of Western and Central Asin. [t is precisely in that
direction that the Indian desert presents a walerless void extending north-eastwanl
from the Rann of Cuteh, for some 400 miles, with a breadth of 150 miles. In
rear of the desert a minor balwark is coostituted by the Aravalli range. Only
beiween the norih-eastern extremity of the desert and the foot of the Himalayas
below Simla is there an easy gatewny into Indin..........Delhi stands on the
west bank of the Jumna at the porthern extremity of the Aravallis, and may
truly be called the historical focus of all Indin; for, as we have seen, i commands
the gateway which leads from the Ponjab plain to Hinduvstan, the plain of the
Jumna and the Ganges. Here the fate of invasions from [ndia from the norih-
west has been decided. < Bome have either never reached this gateway or have
fniled to foree their way throagh it.  The eonquest of Dardus in the lotter part of
the sixth century B. C. and of Alexander the Great in the years 327-0 B 0.y were
not carded beyond the Punjab plain. Sach direst infloenee as they exervised in
modifying the character of Indian civilisation must therefore have been confined to
this region. On the other hand, the invasions which have soseeeded in passing
the gnieway and in effecting a permanent settlement in Hindustan have determined
the history of the whole subeontinent. These belong to two groups, the Aryan
and the Musalman, distingoished by religion, langeage, and type of civilization
and separated from each other by an interval of probably some two thousand
years.”  Mackinder, CHI. L. 21-3.

? Pailcila amd Paiica *five™. Suggesied by Professor Weber, 15. 1. 202,
and Geldner, V8. 1L 103 n. 1., but {uestioned by Masdonell and Keith, Index,

L. 466,
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basin drained by the Jumna and the Ganges, it was differ-
ences of caste that received the emphasis. In the land of
the “seven rivers” the population was divided into Aryan
and Dasyu, ancient and hereditary foes of each other. In the
region of Madhyadesa it was no longer Aryan and Dasyu,
but priest, king, subject and serf ', the Dasyus’ forming the
fourth and servile element in the total population, while the
first three orders consisted of ‘twice-born' Aryans. This
fourfold division of the population which forms the basis
of caste undoubtedly had its real beginning in the Rigvedic
age, reaching its full eulmination in the period of the
Yajurveda®

b) King and Ksafriyas'. The Kgalriyas were the
ruling class among the Aryan tribes in the Punjab, and
normally each tribe had its chieftain or king. Thus the
king was the Ksatriya par ercellence. In some cases at least
Vedic monarchy was hereditary, for descent can be traced.
Undoubtedly the necessities of the war with the Dasyus
helped to strengthen the monarchical element, and perhaps
even to create it, where it did not exist before’. The ruling
class and the military class coincided, as they do in every
age. The Vedic nobility provided the rulers in times of
peace and the military leaders in times of war. Sudds,
Divoddsa and Trasadasyw are names of prominent kings.
The highest level was reached by the Vedic nobility in the
matter of strength, beauty, wealth and happiness. They
were the favoured class. Hence most of the Vedic gods
were patterned after the 1:|1::huh|:_*,r They were in fact

! Brithmana, ﬂqunrq Vaisya and .Sid'rn, Rv. ﬂ 00, 12, a late hymn,

* With the Dasyn tribes that were degraded to the status of Stdras or virtoally
serfs, may be compared the shmilar degradation which overtook the rempants
af the early population of Palestine, Hittites, Amorites, Perixzites, Hivites and
Jebnsites, in the days of Bolomon, aboat 075 B. ¢. (2 Chren. VIII. 7-8)-

! Bep Macdonell aml Keith on Varma (lodex L. 247 fl).  See also
Rv. VIII. 35, 18-18 for a clear relerence o brahma, balram and eidah.

4 Bep Vedic Inder under Ksalriya, Rijan amd Rijanya.

* 8y the wars with ihe Philistines helped o create the monarchy in lsrael
1 8am. VIII, 5, 18-20.
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glorified Ksatriyas. The Ksatriya god par ercellence was
Indra.

¢) Priesthood.— As we have seen’, the priesthood was
well developed before the Indian and Iranian clans separated.
Hence the Aryan chiefs were accompanied into India by
priests, who had already a fairly complicated ritual connected
with the Soma offering and the fire sacrifice. It is possible
that some of the priestly families mentioned in the Rik as
authors of the ‘family books’ began their career as priests
before entering India. The continuity of the Soma-sacrifice
both in Persia and India would seem to demand such an un-
broken tradition, and the very term brakimana, ‘son of a brah-
man’, indieates the hereditary character of the priesthood. As
is usual even in primitive societies, priestly functions were
largely in the hands of a special priestly class. Already in
the Rigvedic age the distinction between ruler and priest*®
was clearly drawn®. There were several functions® such as
recitation of hymns, manual acts of sacrifice, and singing
of songs, which required several classes of priests for
their proper performance. The oldest list® mentions seven
different kinds of priests, The chief of the seven priests
was the hofar or reciting priest. He sang the hymns, and
in early times during the creative period of the Bv. he
composed them also. Apart from the seven priests stood
the purohita, the domestic chaplain of king or noble.
According to the later ritual every king must have a purohita
who alone could properly officiate for the king®. He was
the spiritual adviser of the king, and in the nature of things

' p. 26.

* Kpatriga and loedhmana.

* o Priests and sorcerers everywhere differ from the mass of the population at
an earlier period of culture than any of the lay clusses”, — Landiman, Priest and
Prigsthood (Primitive) in ERE.

4 Keith, Priest and Pricsthood (Hindu) in ERE.

* Rv. IL 1-2, hoiri, potyi, nesri, agnidh, pradasivi, adkvaryn and brabman.

@ The position of Saumnel in relation to Saul was quite analogous to that of the
purohita to the king in anclent India. 1 Samuel XML 8-12; XV, 1035,
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tended to become also his adviser in temporal matters’.
Examples of purohitas in the Rv. are Visvimitra® and
Vasistha® in relation to king Sudfis, and Deviipi® the puro-
hita of Santanu. The semi-political® as well as religious
functions of the purchita® undoubtedly contributed to the
growing influence of the priesthood.

The nobility and priesthood were closely connected by
ties of mutual dependence. The noble was dependent upon
the priest for the proper performance of the sacrifice and
the priest was dependent upon the noble for his honorarium.
The daksina or sacrificial ‘fee’ was greatly appreciated by
the priests, and many a ‘gift-laud’’ celebrates the gener-
osity, anticipated or realized, of wealthy Ksatriya patrons.
For example, I. 126, 1-3 is a Danastuti@

1. Thoughtfully I present these lively praises

To Bhivyz dweller by the Sindbu river,

Who measured out for me a thousand pressings®,

The King unconquerable, desiring glory.

2. In one day I received a hundred wiskas’,

A hundred gift-steeds from the urgent monarch,
Of the lord’s cows a thousand, I Kaksivant.

His fame undying hath he spread to heaven.

3. Dark eoloured horses Svanaya's gift, and chariots,
Ten of them, came to me, filled full of women ™.

' The Brilman pursbila of the Volie king poloted ss an institction in the
direotion of the Briliman maufris or prime minister of later tines, ¢. . Kalhana
Pandit in Kashnir, and the Peshwas of the Maratha Kings.

* 111.:88, BS. VIl 18, &3. 1°X. 08,

® 4 The pumhits, the spiritusl and temporal aid of the king, his chaplain and
ghaneallor ™. — Hloomlield AV, in SBE. XLIL p. LXVIL.

8 Bap Vedie Indexr under Parohito and Niteif.

¥ Danastnti.

* Sava (aoe. pl. savin) ‘pressings of Soma’.  Bot in the Kowsitn Silra the
word frequently means ‘the formal bestowal of the dal=ini." See Bloomifield,
HAV, 414, 525 ete. I in this late Misasfefi hymn sara has this meaning, then
the trapslation should be: *Whoe made o me a thousand gili-bestowals'.

* Niska ‘wecklaee® (ef. 11, 33, 10). The seska was used ns a Kind of currency
or measure of value. OF. Vedie fadex onder Niskn, Velie nietos shonld be
discoversd in the great mounds of the Panjab.

* Or ‘with mares to drmw them " (Griffith).
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There followed after sixty thousand cattle.
Kaksivant gained them at the day's conclusion.

According to the above-translated ‘gift-laud’ the prince
Svanaya Bhiivya, who dwelt by the Indus, had apparently
been in trouble probably from some Gandhara tribe (v. T),
and had implored help (v. 2). This the priest Kakslvant
rendered through his sacrifices, prayers and spells'. Hence
the magnificent gifts of the king, which the priestly recipient
celebrates probably with suitable exaggeration. The gifts
include horses, cows, gold ornaments and female slaves ()
but not land®. Tt indicates that there were Aryan tribes
still dwelling on the Indus.

Most or all of the material of the Rv. is due to the mutual
relationship and co-operation of wealthy Ksatriya patrons
and indigent Brahman priests. In the early creative days
of Rigvedic literature the hofar priests did not merely recite
the hymns, but also composed the hymns they recited”. We
may assume with a high degree of probability that very
few hymns in the Rik collection were composed except
by priests under contract to wealthy patrons to provide
the hymns necessary for the solemnizing of the sacrifice.
And as the supreme ritual of the Itv. was the Soma ritual,
which gathered up in itself the worship of all the gods, it
follows that most of the hymns were composed for the
Soma sacrifice. This means that the Rigveda is a literary
monument of the religious views and practices of the Vedic
aristocracy and priesthood alone, the usages of the Vaisyas
and Stdras being inadequately represented. Along with
the *hieratic’ religion of the Rv. there were current un-
doubtedly lower forms of belief, which were later collected
in the Atharvaveda, practices such as charms and spells
which receive comparatively slight recognition in the iv.*

! Compare Exodus XVII, 813, 1 Sam. VIL 5-11.

T gee Vadic Indes nnder Dak®ini.

3 Gap Vedic Jndex ander Niredj, and Oldenbens, RV. 350,

4 While this, on the whole, is trus, it must be sdmitted that recent research
hns tendsd to diminish somewhat this difference between Higeeda and Atharvaveda.
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There were priestly gods as well as warrior gods. If
Indra was conceived after the likeness of the Ksatriya,
Agni and Brihaspati are represented as divine priests.

d) Vaisyas.—Apart from the nobility and the priesthood
the rest of the population of Aryan descent was included
under the name of Vaisyas', that is, ‘commons’, ‘subjects’,
They constituted the agricultural and induostrial class,
According to the later literature their distinctive sign was
the goad of the ploughman, and their subordinate position
in relation to the nobility was indicated by their character-
ization as ‘tributary to another’, ‘to be oppressed at will™, ete.
The Vaisyas formed the backbone of the state’. BSuperior
to, but resting upon them, were the Brihman and Ksatriya
communities. Brihman, Ksatriya and Vaifya as Aryan in
descent were sharply distinguished from Sadra, As a class
the Vaisyas seem to have had little to do with the politieal,
religious and intellectual life of the Vedic age. On the
whole, like the Sodras, they were an inarticulate element
in the population, with some tendency to fall rather than
rise in social standing’. Probably their religious practices
were largely of an Atharvanic character, consisting of
domestic and agricultural charms”. The bucolic Pflisan
armed with a goad seems to have been a VaiSya deity,

¢) Sidras,— The S0dras® as in general people of non-
Aryan blood, colour and religion were at the bottom of the
social seale in Vedic India. If according to the Adifareya
Briahmana’® the Vaisya could be ‘oppressed at will’, the
Stidra could be ‘slain at will’. The term Swdra oceurs only
once in the Rv." as the substitute and equivalent for the

' Ry, X. 1, 12 (only here), bot compare VITI, B5, 1€-18, where brahna,
ksabram and pisah are mentionad together,

2 Son Vedic Index articles Vaisya and Varna,

. the agricultoral communities of most modern stafes.

4 0. the Rathakiras, “chariot-makers’.

% Bloomfield, HAV. in SBE. XLIL 140-160.

* Probably the term Sidra (¢f. Plolemy's EMF.K«!, VI 20) was criginally the
nmne of a tribe which opposed the Arysn invaston.  See FVedic Inder under Stdra,

T Wi 29, 4. . B0y 12.

27167

“'
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earlier Dasyu (Dasa). It covers the aboriginal population
so far as reduced to a state of subjection to the Aryan. While
the Stdra was separated from the Vaisya by difference of
blood, he was industrially akin to the Vaisya. The presence
of a dark servile class in Vedic society was undoubtedly
responsible for the growth of the feeling that manual labour
was undignified *. This feeling tended to depress the status of
Vaidyas. We know little or nothing about the religious
beliefs and practices of the Sudras except what is suggested
by the expression sismnadeva®. It is safe to assume that
they were Atharvanic in character, consisting of demon-
worship, charms and spells. The later religious history of
India was conditioned by the interaction of Arya and Stdra.
It Stdra religion was aryanised, it is equally true that
Aryan religion was Stdraized.

8. CoxcrusioN. — When the Aryan tribes passed the
Hindu Kush, they erossed, as it were, their Rubicon®. In
large measure shut out from the fellowship of their brother
Aryans of the West, they were shut in with the aborigines
of India in an age-long isolation, never elfectively broken
until the coming of the later Aryans, namely, the Portuguese,
Danish, Duteh, French and English. Classes that ordinarily
remain fluid, suech as nobility, priesthood and commons,
became in India erystalized into castes, because of the addition
of the fourth or Sadra class. Probably it was colour more than
anything else, which was responsible for caste’. In the
clashing of Aryan and Dasyu there must have been much
intermingling of blood. There was an ancient as well as
a modern Eurasian population”. The later philosophical

' Compure the similar condition of things during the slave-holding days in the
Boothern States of Ameries, when white labourers were often reganded as * poor
white trash”, indostrially and even socially akin to the Negroes-

* Bee p. i * Oldenberg, LAL 2.

! The problem in America of the relstion of *White' and “Negro® is very
eimilar. Cf. Vedic Inder, art Varaa.

* There is no reproach involved in this statement. The artistio Greek people
are the produst of the fusion of morthern Aryan tobes with the Mediterranean
race. The English people represcat a fusion of invading Teatonic tribes with the
Celtic inhabitants of Britain: Anglo-Celis they should be ealled.
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and theologieal systems of India as well as her characteristic
attitude of pessimism toward life may be regarded not as
pure Aryan, but as Arya-Dravidian products. The signifi-
cance of the Rigveda is this that its hymns, with negligible
exceptions, represent the Aryan as standing in stern an-
tagonism to the Dasyu and all his ways. It is therefore
the purest expression on the soil of India of the Aryan
spirit .

! Of. Maenicol, IT. 1604.



CHAPTER IIL

THE RIGVEDIC BOOK

1. IsTRODUCTORY.— The Rigreda is the Vedic book par
ezxcellence. Chronologically, it is the oldest book in Hindu
literature, Theoretically, it is the most sacred, as it heads'
the list of books which come under srufi or ‘revelation’.
The word Veda means knowledge or wisdom?®, and Rig (Rik)
is the name for laudatory wverse or stanza. Hence the
compound word Rig-Veda may be translated as ‘Verse-
Wisdom’®, It is the earliest and most sacred wisdom of
the Indian Aryans set forth in the form of stanzas which
are grouped in hymns. The unit of revelation, as in the
Qurin, seems to be the verse,

The Rigveda is a great collection fsamhifa) of a thousand
or more hymns. It is, however, only one out of four eollec-
tions. For besides the Rv., there iz the Sdman or chant-
Veda, the Yajus or Veda of sacrificial formul®, and the
Atharvan or Veda of ‘popular religion’. The four Vedasare
not unconnected with one another. Thus all the stanzas of
the Simaveda except seventy-five are found in the Rv. The
Yajurveda and the Atharvaveda also have a considerable
amount of material in common with the Rv. What we
really have, then, in the four Vedas is the distribution of
the original Vedic material into four samhifas or ‘collec-
tions''. The four Vedas are a fourfold presentation of the
primitive Veda, in some such way as the four Gospels are
a fourfold presentation of the primitive Gospel. By
‘primitive Veda' of course is meant the poetic material of
the Vedic age before it was collected. Such material

'In the Purnsa Sikfa (Rv. X. 00, §) the stanzas fricab) of the I are
mentioned before the verses (simind) of the Sdman, and the Yajnus.

* Cogrates of Veda are Gr. oifz, Lat. vid-26, Eng. wil.

* Hopkins, [ON. 23.

4 Hopkins, ION, 24.
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existing in the various Vedic clans and priestly families
consisted, as the four historic collections show, of ‘a
heterogeneous combination of old hymns, eharms, philo-
sophical poems, and popular songs, most but not all of
which are of religious content''. This primitive Vedie
material was in part ‘hieratic’ or priestly, having to do
with the worship of the great gods, such as Agni, Indra,
Soma; and in part, popular, consisting of house ceremonies,
charms and magie spells”. The Rigveda, while® containing
some popular material, especially in the tenth, first and
seventh books? is pre-eminently a text-book of priestly
religion; whereas the Atharvaveda, though eontaining some
priestly material, is very largely a text-book of popular
religion.

The process of the formation of the Rigveda as a
collection of hymns must have been complete by about
800 B.C., and the true date may be still earlier. The
complete Rik is presupposed in the existing Brihmanas,
which, according to the most moderate possible estimate,
cannot be dated later than 800 to 600 B. ¢. The other
three Vedas were collected rather later than the Rik, but
we need not discuss the dates of their formation here.
It is, besides, quite probable that long before the fourfold
colleetion was formally made, the Vedie material began to
break up into four groups on the basis of religious use.
Thus the reference in the Purusa-Sikfa' may be only to
an incipient classification of the Vedie material into lauda-
tory verses (ricah) used by the Hofri or invoking priest,

! Hoplkins, 1ON, 25

* Bloomficld, AV. 2, and @a the Relatice Chronology of the Vedic Hywmns,
JAOS, 21 (1801) p. 46. 0

* ¥ Considerably more than coe hall of the RV. stanzas which cormespond
to the AV. belong to the tenth book of the RV, largely to the last amuriks
of that book; ahout one-sixth to the first book; abont one-tenth fo the seventh
book: abont onesighth to all the other * books put together.”  DHloomfield,
AYV. 46.

¥ Rv. X. 00,
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chants (simani) used by the Udgafri or singing priest,
and sacrificial formulas (yajus) used by the Adhvaryu or
officiating priest. The final redaction of the four
eollections may very well have been only a de jure recog-
pition of what had for some time been a de faclo state
of things.

The motive which determined the fourfold collection of
the Vediec material was, then, primarily practical —to serve
the interests of the ritual'. Of course, there was in oper-
ation at the same time a more theoretical motive, namely,
the preservation from change and destruction of the ancient
heritage of sacred song,

But though the Rigveda as a collection is not to be
dated later than 800 . c., the final settlement of the exact
spelling of the text as we have it to-day, did not take place
until after the completion of the older Brihmanas, about
600 B. c, when the Samhita text’, i e. the text settled in
accordance with the rules of samdki, which control Classi-
cal Sanskrit, was formed. Since that date the text of the
Rigveda has been preserved with almost faultless aceuracy.

The Rigveda deserves to be called ‘the most important’*
of the Vedas, because it is the oldest and largest collection
of Vedic hymns and the source of much of the material
found in the Saman, Yajus and Afharven. O the 20,000
metrical stanzas in Vedie literature (omitting variants)
about 10,000, or fully one-half occur in the Rik'. Of the
1549 stanzas of the Simaveda 1474 are derived from the
Rik, and also one-fourth of the matter of the Yajurveda.
Besides a considerable portion in prose, the Atharvaveda
contains about 6000 poetic stanzas, one-fifth of which,
namely 1200 stanzas, occur alzo in the Rv.® The Rigveda,

! Bioomfield refers o his own “ mpidly growing conviction that the Hv., as
we have it, in common with the other Vedas, is o litorgle collection ™.  Refative
Chronology. JADS., 1801, p. 45,

* Masdonell, SL. 46-50; Hopkins 10X, 27,

# Maodonell, SL. in IGL LI. 208,

¥ Rlpomfield, op. eil. 4243, * Macdonell op. cil. 227-208,
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then, is n great documentary source for the other three
Vedas, very much as the Gospel of Mark is an important
source for the Gospels of Matthew and Luke. .

Vedie literature covers three classes of literary pro-
ductions in the - Vedic age, w»iz. (1) Manfras or Vedic
stanzas produced largely in the creative period and after-
wards collected in the form of the four Vedas; (2) Brak-
manas, exposition and further elaboration of the ritualistic
element in the Vedas, and also of the philosophical element';
and (3) Sifras, mnemonic compendia dealing with Vedie
ritual and ecustomary law. Thus by Veda we mean, in a
narrow sense, the Rigveda; in a wider sense, any or all of
the Four Vedas; and, in the widest sense of all, the whole
cyele of Vedic literature aceording to the threefold division
of Mantra, Brahmana, and Sidra. The extent of the exist-
ing Vedie literature may be estimated from the fact that
about one hundred and twenty texts have contributed to
the Vedie Coneordance of Prof. Bloomfield”. The Rigveda
is about equal in bulk to the Iliad and Odyssey eombined.
Being ‘the most ancient literary monument of India’, it is
the foundation not only of Vedic literature, but of Indian
literature in general. Thus for Indian history, religion,
philosophy and eivilization the Rigveda is a book of
origins. As prophetic of the lines of future development
it may also be called a collection of ‘first fruits.

2, Tee Text oF TeE Rievepa, — The Rigveda con-
tains 1017 hymns, or 1028, if we add the supplementary
Vilakhilya hymns. But the number can be easily increased
by breaking up some of the larger wholes into separate
hymns, as we seem forced to do on eritical grounds®, Thus
out of the total collection of 1028 hymns E. V. Arnold
finds about 220 which are composite and consist of 780 parts,

! The claboration of the philosophical element in the Vedas is, of course, the
work af the Upanisads, philosophical sppendices 1o the Brihmanas,

* Bladmfield, RV, 18,

I Hillebrandt, Alf-Tndien, 53,
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usually short hymns of three verses each’. The hymns are
arranged in ten books or mandalas (lit. feyeles’).

Books II-VII are the so-called ‘family books’, because
each is assigned by tradition to the eponym ancestor of a
particular priestly family®. That these groups of hymns
were produced within the families to which they are as-
cribed is sufficiently proved by internal ‘evidence. The
hymns of the family books are arranged on a uniform plan,
which seems to reveal the editorial work of a single school.
Each major group or mandala is a collection of smaller
groups of hymns arranged according to the deities ad-
dressed, the first sub-group consisting of hymns to Agni,
the second to Indra, and so forth. Within these smaller
groups the position of any hymn is determined by the
number of stanzas it contains, the hymn containing the
largest number of stanzas being placed first, and so on.
Hymns which break this rule are to be regarded either
as complexes of smaller hymns, or as containing later
additions. Again books II-VII seem to have been arranged
according to the number of hymns they severally contain
{not counting later additions); for the second book contains
the smallest number of hymns (43) found in any of the
family books, and the seventh book the largest number (104).
Thus the ‘family books' clearly form one great group.

The first, eighth and tenth books agree together in the
fact that the groups of which they consist are based on
identity of authorship, actual or assumed. The eighth book
and Part A (hymns 1-50) of the first book have a certain
affinity with each other due to the strophical arrangement
which exists more or less in both and also to the fact that
the family of the Kanvas figures in the authorship of each.
The ninth book is unique, in that all of its hymns ave
addressed to Soma. Its groups depend upon identity of

1 The Nigeeda and  Atharvaceda, JAOS, 1901, p. 312, .
! The pames of these [Mishis are: Gritsonasda, Visvamitra, Vimnadeva, Atri,

Bharadyéija, Vasisths.
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metre'. We see, then, that there are three prineiples which
lie at the basis of the groups within the several books, iz,
identity of the deity addressed, as in the family books,
identity of authorship, as in the first, eighth and tenth
books, and identity of metre, as in the ninth book. The
first and tenth books have each the same number of
hymns (191}, and together they contain the great mass of
all the Atharvanic or ‘popular’ stanzas in the Rigveda.

Omn the basis of these uniformities of arrangement by
which various sections of the Rv. are linked together, it is
plausible to assume more or less independent redaction for
several of the larger wholes of which the Rv. consists
Professor Hopkins® thinks that a threefold process of
grouping lies at the basis of the present arrangement;
books II-VII, the ‘family books', furnishing the nucleus,
books I and VIII adding a framework, and books IX and X
completing the collection. This, or something like it, must
have taken place. If Hopkins' view is correct, then we
have a kind of threefold canon in the LIlv,

The canonical form of the Rv, as we have seen, is
known as the Samhifa text, that is, the text in which the
words are united according to the rules of combination
ecurrent in Sanskrit, and is not earlier than 600 B. C.
Several schools existed, each with its own text, distinguished
by unimportant differences; but the text has come down
to us only in the recension of the Sikala school”

As soon as the By, ‘eollection’ was made, an extra-
ordinary set of devices was invented, in order to guard the
purity of the text. Soon after the formation of the Samhita
or synthetie text, the Pada or analytic text was econstrueted.
In the pada or ‘word’-text each word of the Samhita was
mpmﬂnced in its supamtn unmodified and (generally) older

! Spe for this whole section Macdonell, Sanskeil Literature, Chap. I11.

1 ION. 26-27.
3 This single recenston of the Rv. reminds us of the similar textual history

of the Gurin, the single recension of Othmin being responsible for all later copies
of the Rible of Islim.
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form. I is easier to read metrically from the pada than
from the samhite text. Further devices for safeguarding the
text'were the Kramla-patha ‘step-text’, the jala-patha *woven
text!, and the ghana-patha, a still more complicated text.
Representing the words of a Vedie stanza by the letters of
the alphabet, we may illustrate the three safeguarding
texts by the three following formulas: (1) ab-be-ed-de,
ete, (2) ab-ba-ab; be-cb-be, ete. (3) ab-ba-abe-cba-abe;
be-cb-bed, ete. By these complicated processes of dis-
location and repetition forwards and backwards, the aim
was to make impossible the slightest change in the sacred
text. Besides the five forms of the text mentioned above,
there were two more safeguards in the shape of the
Prafisakhyas, which explain all the changes necessary
for converting the pada into the sambhita text, and the
Anukramanis or ‘Indices', which define the contents of
each hymn from various points of view, and also furnish a
statistical account of the Bv. as a whole'. The result was
that from the time that these safeguarding devices began
to be applied, the Sakala recension of the Rv, like that of
Othman's recension of the Quriin, was preserved in a unique
state of purity. Before that time, however, some textual
corruption had taken place®,

It should be mentioned also that for a long time the
Vedie texts were in all probability orally transmitted. If
writing was introduced into India in the 8th century B. C,
as Biihler® thinks, its use for long centuries was confined
largely or entirely to commereial transactions and the like.
Doubtless the Brahmanical community had an interest in
keeping the sacred texts as a kind of priestly monopoly.
Such a monopoly ecould be maintained only if the texts
were taught orally and not reduced to writing.

' 1028 hymns, 10,402 verses, 153,826 wonls and 432,000 syllables. Max
Miller, Phgsical Religion, 6.

f For cvidences of this see Oldenbeig, Hymus to Agni, BBE. XLVL

* Indian Paleogruphy in 1A, vel. XXXIII. Appendix 15-16.
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The extraordinary machinery for saleguarding the text
of the Rv, the like of which is not found elsewhere in the
world, indicates the existence of a well-grounded fear that
the textual history of the Vedic hymns in the past would
repeat itself in the future; in other words, that “the text
would continue to be corrupted, modified, modernized, as
without such precautions it had been changed in the past™’,
The textual history of the hymns of the Rv. before the
‘gollection’ was stereotyped in the form of the canonieal
text, was undoubtedly a history of linguistic levelling. On
this point the testimony of experts may be cited. Macdonell*
admits that “there are undeniable corruptions in detail
belonging to the older period.” Hopkins® holds that the
hymns of the Rv. collection—hymns of wvery different
periods originally — had been already reduced pretty
much to one linguistic level, at the time the eanonieal text
was formed. Grierson and Barnett' also remark that
the songs of Lalla, or Lil Ded, the Kashmiri female ascetic,
furnish a valuable example of the manner in which the
language of the Vedic hymns must have changed from
generation to generation, before their text was finally
established. The effect of such linguistic levelling was to
obscure more or less the data for the existence of different
dialeets in the Bv,. and the cvidence for different periods
of composition. The samhkita text stereotyped the form of
the Rv. very much as the grammar of Pinini fixed the
form of Sanskrit, [

What has the extant text of the Rv. to say regarding
the material out of which it is composed? As an answer
to this question Bloomfield®, the editor of the great Vedio
Concordance, remarks: “Of the 40,000 lines of the Rigveda

! Hopkins, 10N, 24,

? Sunslerit Literture 47.

* ops eil. 26,

1 Lalld-Vikyini, 1920, p. 125, note 1.

S in Cerlain Work dn Continwance of the Fadic Coneordance, JAOS, 20

(1005) pp. T87-288,
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about 5000 are repeated' lines........ Not far from 2000
verse-lines oceur two, three, or more times....... This
collection as a whole is the last precipitate, with a long and
tangled past behind it, of a literary activity of great and
indefinite length........ Every part seems to be conscious
of and assimilated to every other part” And in another
place the same scholar® writes that “the earliest books of
the Rv. are not exempt from the same processes of secon-
dary grouping and adaptation of their mantras, though
they are less frequent and less obvious than is the case in the
Atharvaveda”. In harmony with this Hopkins® declares
that “the Rigveda Collection itself is a composite consisting
largely of the same material disposed in various ways”.
And he draws the conelusion that “the hymns are founded
on older material, the wreek of which has been utilized in
constructing new poetic buildings, just as many of the
temples of India are to a great extent built of the material
of older demolished temples”. This is certainly true to
some extent. But may not many of the phenomena of
repetition in the Rv, even as in the 0. T. Psalms and in
the Qurin, be due to a stereotyped religious voeabulary,
in which the same phrases would naturally tend to recur ?

3. Toe LaNguaGE oF THE RievEpa. — The centre of
gravity of the Indo-Aryan world at the time that the Rv.
colleotion was made (cirea 600 B, C.) was most probably in
Brahmargide:a* (the country of the Holy Sages) in the
region between the upper Jumna and Ganges. It is elear
that the earlier hymns were produced in the western Punjab,
while the later hymns were composed further East and
probably largely in the vicinity of the sacred river
Sarasvatl’. Now an outstanding fact in the linguistic

bif, Bloomficld, Migeeda Repetitions in HOS., Val. 20.

1 gRE. XL, p. LXXIL

110N, 24,

! Rapeon, CHI. 1. 46,

* Manwsmrifi 11 17; Hopkins, [ON. 31, 34, and JACGE, 16, p. 20; Grierson,
JRAB. 18, p. 476
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history of Aryan India is the distinction emphasized in
Sanskrit literature between the ‘Midland’ (Madhyadesa)
and the ‘Outland’'. The Midland extending approximately
from the Himilayas to the Vindhya Hills and from Sirhind
to Allshabad was regarded as the trone home of the Aryan
people, language, religion and culture, The Outland, namely,
Punjab, Sind, Gujarit, Rijputina, Oudh and Bihdr, was also
peopled by Aryan tribes, each with its own dialect. Now
in the opinion of Grierson, the Superintendent of the
Linguistic Survey of India, “a comparison of the modern
vernaculars® shows that these outer dialects were more
closely related to each other than any of them was to the
language of the Midland”. To aceount for this linguistic
condition of things, he assumes that the latest invaders
“gntered the Punjab like a wedge into the heart of the
country already occupied by the first immigrants, foreing
the latter outwards in three directions, to the East, to the
South and to the West””. The result of course would be
the creation of a kind of linguistic cleavage between the
language of the Midland, on the one hand, and the various
dialeets of the Outland, on the other, such a cleavage as is
suggested by the linguistic facts imbedded in the modern
Indo-Aryan vernaculars, If this is a correct interpretation
of the facts, then the Aryans of the Midland as distinguished

! Se chapter on Lasnguages by Girerson in [GL 1. 349 i
* Grierson's clussification of the Inde-Aryan Vernsculars of India 5 as
fallows: — -
A. Language of the Midland, Western Hindi.
B. Intermediate Languages,
al More pearly related to the Midlaod: Rijosthiind, Pahdri, Gujerili,
Prunjali.
by More nearly relnted to the onter band, Eastern Hindi.
% Outer Languages.
a) North Western Groop: Kasmin, Kehisthini, Lakadi, Sindhi.
b} Houthern Group: Marifhi,
¢) FEastern Group: Bibies, Origa, Bengili, Assamese.
# Girierson 4G L. 358 (following Hornle)
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from the Aryans of the Outland, were the last to arrive,
but the first to achieve great things.

This interpretation of the linguistic facts lies at the
foundation of the assumption of two widely separated gates
by which the Aryans entered India, the Khyber Pass and
the route through Chitrdl and Gilgit. This view is not
supported by the general consensus of opinion. If certain
scholars, such as Herale, Grierson and Risley' favour
it, other equally great scholars like Maecdonell”, Keith?
and Rapson‘, who occupy the Sanskrit chairs at Oxford,
Edinburgh, and Cambridge, oppose it. Rapson suggests
an alternative theory to account for the linguistie faets.

The language of the Rigveda was naturally the dialect
of the region where the hymns were composed, namely,
the northern and eastern part of the Punjab, with its centre

_probably at the sacred river Sarasvati. It was, without
doubt, the literary form® of a living vernacular, and
Grierson® sees in it “the earliest Prikrit, of which we
have any cognizance". The language of the Rv. doubtless
represents a more archaic dialect than was commonly
spoken. The later hymns, we have reason to believe, were
largely imitative and presuppose a fixed tradition of the
kind of speech proper for a sacred song. If, as Hopkins
holds, the earlier Rigveda bymns have suffered from
slinguistie levelling’, it is probably equally true that the
later hymns have suffered from the opposite process of
linguistic heightening, so to speak, through the conscious
archaizing of their authors’.

The speech of the Rv. may be ealled Vedic to distinguish

¥ IGI. L. 203 .!r,

2 Velic Index.

5oL L 119, 198,

i CHI. 1. 50.

» Keith, CHL, 1, 108110,
“ op.- et 364

* This may be illustrated from the religions hymns or bhajans af Norh
India. Even fo-dsy Tlindi hymas are astally writien in the archaic dinlect of the

ftiamigamn of Tolst s
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it from the elaborate and artificial form given to the
language by the grammatical canons of Pipini (circa
350 B.c.). The main difference, then, between Vedic and
Sanskrit is the difference between an earlier and relatively
unpruned popular speech and a later pruned and polished
speech. In fact, Vedic as the vernacular of a limited region
in and near the upper Gangetic Doiib is referred to, by
Grierson as the only known specimen of “the Primary
Priikyits of India™'. The language of the Bv, then, was in
its time as truly a vernacular speech as the Hebrew of the
Old Testament or the so-called ‘Biblical’ Greek of the New
Testament; at the same time, as the hieratic speech, it was
“the first literary dialect of India™® There are of course
other differences between Vedic and Sanskrit. Vedie is
much richer in conjugational forms, having numerous sub-
junetive, infinitive, and aorist forms, which do not oceur
in Sanskrit. Phonetically, there is little difference between
the two. Of course, many Vedic words were obsolete by
the time of Pinini and the beginnings of elassical Sanskrit.
On the whole, Vedie and Sanskrit differ from each other
very much as Homeric differs from Classical Greek or as
the language of Chaucer differs from that of Milton.

The processes of levelling down and levelling up, to
which reference has already been made® — the old being
assimilated to the new and the new to the old — have
naturally more or less obscured any traces of dialectical
differences which might otherwise have existed in the
Vedic text, The distinetion between ‘hieratic” and ‘popular’

! Gierson distinguishes between primary, secondary amd iertiary Prikrits
The lamguage of the Ry, jllastrates the fint; the Pali of the Buddhistic writings,
the second ; and the modera Inde-Aryan vernaculars, such as Hindi and Ponjabi,
the thind, It is noticeable that these various vernaculars, Vedie, Pili, Hindi and
Punjibi, have fomished the liternry vehicles for sueh religions books o= the
Rigreda, the Tripitakn of Bodidhism, the Rimdgova of Tulsi Dés, amd the
Lranth Sakib of the Sikhs.

* Farquhar, ORLL =,

i pp. B1, 04,
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language in the Rv. is a real distinetion, if priestly and
popular hymns belong to the same age; if not, it may
mark simply chronological sequence. Such a distinction,
however, between two varieties of Vedic speech, one more
learned and technical, and the other more popular, would
be very natural according to all analogy. We would expect
that the priests as the learned class of the Vedie age would
have a ‘class’ speech, technical and professional. There are
also some linguistic phenomena in the Rv., which suggest
as their causes the existence of different Indo-Aryan
dialects, notably the multitudinous present, aorist and
infinitive forms’.

The language of the Rv, is closely akin to that of the
Avesta, the Bible of the Zoroastrian religion. In faect, as
already shown®, Vedic and Avestan are simply dialects of
the same Indo-Iranian speech. Entire passages of Avestan
can be rendered into Vedic and vice versa merely by making
the necessary phonetic changes®. And a knowledge of
Vedic is the best preparation for the study of Avestan.

But Vedic, as we have seen’, is related not only to
Avestan, but also to Greek, Latin, Celtic, Teutonic and
Slavonie. It is, in other words, a member of the great
Indo-European family of languages, the only rival of which
in historie importance is the Semitie family. If Assyro-
Babylonian, Hebrew and Arabic were important vehicles
of ancient culture, none the less were Vedic, Avestan, Greek
and Latin. But in modern times the languages of the
Indo-European family have far outstripped in importanee
the languages of the Semitic family (except perhaps Arabic).
As modern representatives of the Indo-European family
there may be mentioned nearly all the languages of Europe,
including such tongues as English, French, German, Russian

% 5 The wealth of inflectional forms in the Vedis age may be parly explaped
a3 the result of a mixture of dislects”. Kapson, JRAS. 1004, p. 440,

*p 2.

% Jackson, Avesta Grammar, Part T (1892), p. XXXI

4 ppe 20,
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and Italian, and in Asia Persian’, Hindi, Béngill, Punjibi,
Marithi, ete. Thus Vedic belongs to that potent and widely
eonquering family of languages which more than any other
(except possibly the Semitic) has furnished literary vehicles
for the best thought of the ages past, and is apparently
bound up, to a large extent, with the future linguistic
destiny of mankind. Vedic, as the Indian branch of the
Indo-European family, has shared with the other branches
in the common tendency to spread and conquer, What was
first simply the dialect of a district became the language
of a caste and a religion, and afterwards (in the form of
Sanskrit) the language of religion, politics and eculture

throughout India’,
4. TeE CHROROLOGY OF THE [11GVEDA. — Brief referances

have already been made to the migrations and settlements®
of the Western Indo-Europeans, as bearing upon the problem
of the date of the Rigveda. It seems desirable to consider
this question from the point of view also of Indian history
and archwology. There is as yet no unanimity among
scholars concerning the age of the Rigveda. Brihmanical
orthodoxy holds that the Vedas are eternal’. Modern
critical scholars have hitherto been divided into three

"It the superstruture of Perslan in Semitie (Arabio), its foundation s
Inndo-Enropens.
! Rapson, op. eft. 406,

1
L p-10.
Y Manu L 21-23, XIL 84-100. The view embodied in Manusmriti (circs

100 A ) is that in the beginning Brahmi fashiooed from the words of the Veds
the severnl names, fanctioos and eonditions of all ereatures, and that in arder to
the performance of saerifice he drew forth from Agni, Figu and Sirya the triple
efernal Veds, Acconding o scholastic Brihmanism, ihen, the Veds i at onee &
ereative and o sacrificial program,  Kuollokn-Bhatta (15th Cent. A. D) who builds
oty Govindarifa (12th Cent. A D) interprets Mano o mean that af the beginning of
the present mundune ers (Kalpa) Brahmi drew forth the Vedss from Agni, Viyu
and Birya. The Arya Samaj, which has broken with Brihmanieal tradition at so
many points, holds fast nevertheless to the Brahmanical theory of the antiquity
of the Vedas and teaches that the Four Vodas were revealed to four sages, Agmi,
Viyu, Srya and Angiras at the beginning of ihe preseni mondane age over one

hnadred billion (7 years ago.
al
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oy have favoured an early, a late, or
Professor Hopkins' of Yale, a great
authority on the Epie literature of India, and Professor
Jackson of Columbia, well known as a Zoroastrian scholar,
both agree in urging a late date, 1000-600 B.c. Briefly
stated their grounds are as follows: (1) The date of
Zoroaster is now generally fixed at B.C. 660-583° by . g.
Geldner®, West' and Jackson®; and since there is only a
dialectic difference between the language of the Rv. and
that of the Avesta, there can be no great interval in time
between the two works, the date of Zoroaster, of course,
determining the date of the oldest part of the Avesta.
(2) The change in language between the Rigveda and the
Upanisads is not greater than that between Chaucer and
Milton, and henee it is fair to suppose that about 200 years
would suffice in the one case as well as in the other, The
two hundred years within whieh Hopkins and Jackson
place the bulk of the Rigveda hymns are B.C. 800-600,
(3) The Rishis who composed the hymns may very well
have been in large measure contemporary with one another,
and certain differcnces in voeabulary and style may be
aceounted for simply by variety of authorship. According
to this view, then, the Rigveda is roughly contemporaneous
with the bulk of early Hebrew literature.

At the opposite pole from Hopkins and Jackson stand
Tilak® and Jacobi®, who on the basis of astronomiecal cal-
culations would carry the period of the composition of the
Rigveda back beyond 2500 . c, as far at least as 3600,
and according to Tilak farther still. Jacobi places the

eamps, according as th
an intermediate date.

L ION. 0.

# (Mdenborg demurs,  See Oviendalische Neligionen, 735,
Gegenwwarl (1906), L 3, 1.

® Art. on Zoroastrianism in Encycloprdia Biblica, IV, D431,

1 BBE. XLV, p XLIL

b Xoroasler the Prophel of Iram, 16,

* Orion or Hesearches inlo the Antiguity of the Vedas, Poonn, 1816,

' ZDMG. XLIX. 218230 JRAS, (1009) 721 0., and (1010} 456 .

in Mie Knliur dev

Rl e



THE RIGVEDIC BOOK 69,

Vedic age within the period 4500-2500 g.c. but refers the

composition of the Rigveda to the second half of this

“period. Tilak dates the oldest period of Aryan eivilization

between 6000 and 4000 B.c, when he thinks eertain ‘sacri-

ficial formulw’ were ‘probably in use’. He places the

composition of the Rigveda hymns, as we have them, within

the period 4000-2500 B. ¢! The Tilak-Jacobi thesis has

met with severe criticism from Weber, Whitney, Oldenberg?,

Thibaut’, Hopkins, Macdonell, and Keith, Apart from the

assumed astronomical data, however, Jacobi urges that the

norm of European progress cannot be applied to India on

aceonunt of its isolated position and the consequently inde-

pendent character of its development. And he emphasises

the faet that the dates assumed by himself for the Vedic
period are not greater than are accepted by scholars for:
the civilization of the Euphrates and the Nile®. The late

Professor Bithler® was of the opinion that the conguest

and brahmanization of India requires a much earlier date

than 1200-1000 B. c. Following him, Winternitz® declares

that from the standpoint of Indian history there is nothing
against the view that Vedie literature goes back to the

third millennium and the beginnings of Indian eculture to
the fourth millennium B.c. Prof. Bloomfield®, too, declares
himself “now much more inclined to listen to an early

date, say 2000 B.c, for the beginnings of Vedie literary

production, and to a much earlier date for the beginnings

of the institutions and religious concepts” thereof,

' Tiluk, Ovion, 206,
? ZDMG, XLIX. 470 11

Edntignity of Jadian  Literatiere ouad  Civilization (Hiodustin Heview,
January 14H4).
SIRAS. (1900), 1005 £, and (1910} 464 £,

*The Tiluk-Jacobi hypothesis is, to some extent, recommended by the foct
that each sponsor discovenn] amd formulated it indepeodenily of the ofher.

# 1A, XXIIL 24511,

P GIL. 254,

ERY. 20, and JAOS (1908) p 287 .
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The third group of scholars stands between these ex-
tremes, Their convictions are based largely upon consid-
erations of the time necessary for the linguistic, literary
and historical development in India. It was Max Miller
who suggested the chronological system we refer to, in his
brilliant pioneer volume, A4 Hislory of Ancient Sanskrit
Literature, published in 1859. Here are the essential
features:

1200-1000 B, ¢. the Chhandas period, when the earlier
hymns of the Rigveda were composed.
1o00-800 ,, the JManira period, when the later
hymns were composed and the Sama-
veda and the YVajurveda were compiled.

Most British scholars and many belonging to other lands
have followed him; and it now seems as if his ideas were
likely to have a far wider range. The first volume of
The Cambridge History of India, published in April 1923, is
a magnificent piece of collaborative scholarship. The book
eonsists of chapters written by fourteen great scholars—
eleven British, two American, one Swedish, — Sir Halford
Mackinder, Prof. Rapson, Peter Giles, Master of Emmanuel
College Cambridge, Prof. A. Berriedale Keith, Prof. Jarl
Charpentier of Upsala, Prof. T. W. Rhys Davids, Mrs. Rhys
Davids, Prof. Hopkins of Yale, Prof. Jackson of Columbia,
Dr. George Macdonald, Mr. E. R. Bevan, Dr. F. W, Thomas,
Dr. Barnett and Sir John Marshall —; and the whole group
accept for the early Vedic period the chronological scheme
proposed sixty-three years ago by Max Miiller. It is notice-
able that the two brilliant men, who are mentioned above
as favouring later dates, are included in this group. Their
views have doubtless been modified during the intervening
years.

But, although this scheme seems to be steadily gathering
the suffrages of a larger number of scholars, the grave
differences which separate them from those thinkers who
favour far earlier dates make it quite clear that positive
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dates are as yet lacking for determining the chronology of
the Vedie period. Scholars who bring forward consider-
ations based upon the length of time assumed to be necessary
for a particular development, linguistie, literary or historical,
as the case may be, sometimes forget that in literature and
history as well as in religion one day may be as a thousand
years and a thousand years as one day'; that is to say,
the literary and political development may at one time
drag very slowly and at another time proceed with leaps
and bounds. If the development of the invading Aryan
tribes was rapid — and the development of an invading popu-
lation is more likely to be rapid than that of a stationary
population — then a period of four hundred years might
well suffice for the composition of the Rigveda hymns,
as is shewn by the development of the new world after its
discovery in 1492, If, on the contrary, the development was
slow, then the period suggested by Jacobi and Winternitz
may be none too large.

What is needed in order to set all this uncertainty at
rest is the discovery of positive data. Such data must
elearly be archeeological. The appearance of Iranian proper
names® in one of the Tel-el-Amarna letters (1400 8. ¢.), the
occurrence of the name Assara-Mazas (Ahura Mazda) in
an Assyrian list of gods®, and Winckler's discovery at
Boghaz-Kéi* are suggestive of the kind of evidence needed.
And there is good reason to hope that the needed evi-
dence will be forthcoming in the future. If it is true, as
Bloomfield® says that “from the entire Vedic period we
have not one single piece of antiquarian or archaological
material, not one bit of real property; not a building, not
a monument, not a coin, jewel or utensil”, it is equally
true that “the archmology of India is, at present, almost

1 3 Peter 111.

* Bloom{ield calls this “ the earliest direct recond of Inde-Enropean chroanlogy ™.
AP XXV, 10,

? Hommel, PSBA. 21 (1599) p, 137,

4 Meyer, GA. I* (1909), p. 502, ERY, 20.
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an unworked field'”, at least so far as pre-Buddhistie sites
are concerned. One needs but to visit the Punjab and see
the numerous ancient mounds scattered over its surface,
in order to be convinced that material bearing upon the
Vedie period will almost certainly be fortheoming, when
these mounds have been adequately explored.

A glanee at the map of Asia is also instructive. Leaving
out China, there are three river basins which are among
the earliest culture-centres of mankind, »iz. the Nile, the
Euphrates-Tigris, and the Indus-Ganges. The Euphrates-
Tigris basin lies between the Indus on the east and the
Nile on the west, It is well known that there were close
relations, political, diplomatic and commercial, between
Babylonia and Egypt at a remote period. While there
were probably no political relations equally ancient between
the Euphrates and the Indus, it is certain that there was
an early trade’., Biihler's’ eonclusions concerning the
origin of the earliest Indian seript presuppose such trade
relations at least as early as the 8th century bB.c. Kennedy
also on the basis of all the evidence available concludes
that “in the ninth century B.c. some trade existed between
the Punjab and Assyria”, and that “maritime commerce
between India and Babylonia flourished in the seventh and
sixth century B.€."". The sea-route between Babylonia and
the mouth of the Indus was relatively not a long one, the
distance from the base of the Persian Gulf to the Indus
being less than from the same point on the Persian Gulf
to Babylon. Hitherto nrchamlnglml research in the Pun]nh

' (uoted from Prof. Bhys Davids by \Inm-nt Smith, JEAS. 1 ‘31:!’.", p: 283,
During the last twenty years {1000-1520) there have heen great developments
in Indian archeology, bat the sites selected for excavation bave been larpdy
Buddhistie. For example, at Taxila, the first and oldest city represented by the
Bhir mound, the cccupation of which probably reaches back to the Vedic age, is
as yet bardly touched by the spade.

? Konnedy, The Early Commerce of Babglom with fodie, JRAS, 188E,
p. 241 I

¥ fadion Paleography in 1A, Vel. XX XIII, Appendiz, 1516,

4 op. el 284, 270.
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as already stated, has done practically nothing toward the
discovery and excavation of the earliest sites of Vedie
calture. We may well cherish the hope that there may yet
be found some dateable objects, such as inscribed seals or
tablets or other articles from Babylonia or Egypt, which
by establishing a lucky synchronism, may solve the chro-
nology of the Vedic age. But as yet Winternitz's formula,
x to 500 p.c, expresses the facts of our knowledge or lack
of knowledge concerning the chronology of the Vedie
period. Theoretically x may mean any date between 1000
and 6000 p.c. as determined by future investigation. This
is but giving to the Indus valley a chance to prove for its
culture a like antiguity with that of the Euphrates and
Nile, In the light of the extraordinary discoveries of
recent years (e.g. the dizcovery of the relics of Buddha
at Peghawar) Max Miiller ' seems to be too pessimistic when he
says that “the date assigned to the poetry of the Veda is
and will slways remain hypothetical™. As yet it i3
hypothetical. That it will always be so, remains to be seen.

While, then, the lack of evidence precludes the fixing of
the Vedie age with anything like certainty, yet a tentative
and provisional chronology may be adopted, subject to
modification or even rejection in the light of future dis-
covery. The present writer would accordingly present the
following system of chronology found in the Cambridge
History of India as the best available to-day: —

B.C.

2500 Probable dute of the beginning of the Indo-
European migrations,
1800 Period during which, in Northern Asia Minor

onward. and eastward through Northern Mesopotamia
to Media, Indo-European peoples can be traced.
1500 Probable date of the first Aryan invasion of India,
1400 The Boghaz-kii tablets, containing Indo-Aryan
deities in Vedie form. These clearly come from

! Physical Religion (1801} p. 22.
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Aryans who have not made “the Iranian shift".
Possibly we should think of them as Aryan
tribes, who had stopped on the way, while their
brethren had already passed on and settled in
Iran and in India. At a later date we find
Aryan gods at Babylon, whose names are still
of the old forms.
B.C.

1200-1000 Early hymns of the Rigveda composed proba-
bly for the most part in the western Punjab,
notably the hymns to Usas and to Varupa.

1000-800 Later hymns of the Rigreda composed in
Brahmiivarta. The Samaveda and the Yajurveda.
Beginnings of the Brihmana literature.

B00-600 The existing Brihmanas.

8O0 Formation of the Sambhita text of the Rik'.

This scheme has the merit of not being extremist either
upwards or downwards, It fits into the latest und most
trustworthy ethnologieal opinion as to the chronology of
the dispersion of the Indo-European peoples, and har-
monizes well with the conclusions of students of prehistoric

IE. archzology, such as Schrader, Hirt, Feist and Giles®,

and students of ancient history such as Eduard Meyer.

It makes possible a reasonable interpretation of all the

evidence recently found in Asia Minor, Mesopotamia and

elsewhere. The Indian dates were originally based on the
literary and cultural evidence of Indian literature; and the
majority of our greatest scholars still agree that, from this
point of view, these dates are the most natural. Finally
it makes possible a common chronology for India and Persia.

If we place Zoroaster circa 1000 B, ¢, as Oldenberg, Moulton

and others suggest, then the linguistic phenomena of the

early Avesta and of the early Vedic hymns become clearly

1 CHI. Yol. I. 1922, pp. 76, 112113, 807.
* Gehrader, RIA. and Indogermanen; Mirt, Indogermanen | and I0; Peist,
KAHL; Giles, CHI. I. 65 ff.
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eomprehensible; while we are able to understand at once
the Zoroastrian reformation in Persia, and in India the
rise of Varuna and the composition of the great Varuna
hymns. This becomes all the more natural and credible,
if we accept the suggestion that there was intercourse in
those days between the early Zoroastrians in Baetria and
a special group of their brethren in the Punjab. It is
altogether within the limits of possibility that the personal
influence of Zoroaster reached the Punjab, whether by the
actual sending of preachers or in the ordinary intercourse
of trade. It is certainly not too much to believe that some
reverberation from that mighty voice—for as a personality
he is surely comparable with the Buddha himself — would
be heard in the Punjab.

5. THE INTERPRETATION OF THE RicvEDa'.—The Rigveda
is not only ‘the most ancient literary monument of India’,
but also ‘the most ancient literary document of the Indo-
European peoples’®. Covering, as it does, several centuries
at-least, it may be characterized as nothing less than ‘a
library and a literature®’. As already pointed out, it forms
a connecting link between India and the West. For while,
on the one hand, it fulfils itself in the later history and -
literature of India, on the other, its roots run deep into .
the Indo-Iranian and even Indo-European period. Its dis-
covery laid the foundation of the sciences of Comparative
Philology and Comparative Mythology. In view of its in-
trinsic importanee in so many fields of thought, linguistie’,
mythological, religious, literary, and historieal, it is not at
all strange that an unusually large proportion of Sanskrit
scholars have been attracted to its study.

The Rigveda is not an easy book. Its dialeet is archaie,
and there are a very large number of words which occur

! (ldenberg, Vedaforschung: Gray, Inderpretalion (Vedic), ERE. VII{
Macdonell, VRS, XXIX-XXXI, and Principles (Bhandarkar, CV. 3 ).

t Bloomfield, BV. 17.

* Ammold, Vedic Metre. p. 1.

1 Sapskrit lies at the foumdation of lode-Foropean Comparstive Grammar.
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only once. The voeabulary is priestly, full of mystic
allusions to the techmigue of the sacrifice. Henece, while
a considerable part of the Iiv. is fairly clear, there are
many single stanzas and even whole hymns which atill
remain obseure, Moreover, there is hardly a single hymn
in the Rv, in which there is not some obscure word or
difficult phrase. A comparison together of the various
translations is the best proof of the dilficulty of the
Rigveda text.

The traditional text of the Rigveda and its traditional
interpretation constitute, as it were, the given element, the
data to be critically examined. The traditional text was
fixed (cirea 600 B. ) in the form of the Semhile text,
This is open to a limited amount of conjectural emendation’,
in correction of errors which preceded the final editing of
the Rv. When Yiska wrote his Nirukia (Etymology) about
500 B¢, the meaning of many Vedic words had already
become unintelligible; for he quotes one of his predecessors
as saying that the Vedic hymns are ‘obscure, unmeaning
and mutually contradietory’. This was only one of seven-
teen predecessors of Yiiska, whose opinions often disagreed.
Accordingly Yiska has a way of assuming alternative roots
and meanings for the same word, from which we conelude
that there was no unbroken tradition. Yiska's weakness
is his too great dependence on etymology.

About eighteen centuries after Yaska, Siyana (14th
Cent. A. D) wrote his great commentary on the Rv, It is
extreme]y valuable® as ﬁettiug fort.'n thv Im:lmn tradition,

! The late Prof. Oldenberg, while at hh':lre in 1913, n:}-n:ued in the hearing
of the author bis regret at having carried the conjectuml emendation of the fv.
text too far, an example of the humility of the true scholar, Compare Mm,
Pringiples (Bhapdarkar, CV,. 15): " Advancing study has proved many emen-
dations made by earlier scholams owing to imperfect knowledge, to be unnocessary.
Uonjectural eorrections of the text should, therefore, be rrsorted o only in extreme
cnses ",

2 Al the basis of all modern stody of the Hv. is Prof. Max Miller's magwem
apus, his critical edition of the Migreda-Sasbitd together with the Commentary of
Biyanipirra, vols. [-VI, 1846-1574, 2 library in itself.
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in Sayana's time, of the meaning of the Rigveda. Siyana
leaned heavily upon Yiiska, and like him put too much
dependence upon etymology. He fails to deduce the mean-
ings of words by a comparison of parallel passages. We
may note in passing that the Vedic interpretation of Swimi
Dayananda Sarasvati (1824-1883), the founder of the Arya
Samij, outstrips Yiaska and Sayapa in its over-emphasis
on etymology, negleet of the consideration of parallel
passages, and appeal to later and non-Vedic usage'.

The history of the modern interpretation of the Rligveda
is the story of various attempts to penetrate its secret,
different schools of investigators emphasizing different
points of view. Thetraditional interpretation as represented
by Siyana was regarded by H. H. Wilson’ as adequate and
trustworthy: and so he reproduced it in his English trans-
lation of the Iiv. Roth, the founder of the ‘critieal” school,
was impressed with the primitive and natural poetry in
the Rv. For him it was ‘the oldest religious lyric’. His
principle was that we must gather the meaning from the
texts themselves with the help of comparative philology.
He overlooked, however, the importance of the Indian
commentators and of a knowledge of the ritual literature.
His merits and defects are both reflected in his lexico-
graphical work’ Bergaigne' employed an allegorical
method and emphasized the single meanings of words, but
interpreted the Rv. from too narrow a standpoint. Dayanand
Sarasvati® built upon the theistic element in the Bv, es-
pecially on such passages as I. 164, 46 and X, 114, 5, which
seomed to him to indieate that the multitudinous divine
names in the v, refer to a ain%lu exalted divine being;
and on the basis of this interpretation helped out by his

} Girmwald, The Daginanai Iulevpretation af the word * Deva® da the Rigreda,
Ladhians, 1607 (eat of priat).

® Rigredn Saihini, Eng. trans,, vols, -V, 1550 aod following yoeurs,

L PW. I-VIL

4 Lo Religion Vidbgue, 1-111, Paris, 1578-1853.

* Rigredadith@sgabhmmiki, Ajmer (Sanskrit with explanotion in Himdn.
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gift for etymologizing, he laid the foundation of an indige-
nous theistic society in North India, Pischel and Geoldner'
represent a reaction against the school of Roth in favour
of a more indigenous method of interpretation. Their
principle is that the Rigveda is a purely Indian book, and
that accordingly the later Indian literature is the key to
its interpretation. It was a vigorous attempt, in the words
of Oldenberg?, to rehabilitate the indigenous Vedic exegesis
which had fallen into disrepute. In the opinion of Pischel
and Geldner the Rv. hymns do not reflect a primitive state
of society, but rather an advaneced culture with all its
evils, such ns greed for gold and a highly developed
demimonde. The weakness of Yiska and Siyapa are re-
produced along with their method, namely endless ety-
mologizing and the assumption of multitudinous meanings
for words. The one solid contribution of Pischel and
Geldner is their emphasis upon the necessity of making
the fullest use of the resources of indigenous scholarship
in the elucidation of the Vedie text. Brunnhofer®, the
Ishmael among Sanskritists, lays hold of the fact that the
roots of the Rv. run deep into the Indo-Iranian period.
It is for him almost as much an Indo-Iranian as an Indian
book. Hillebrandt and Oldenberg stress the importance
of the later Vedie ritual for the understanding of the Rv.
Macdonell and Keith cherish well-balanced views on Vedie
topies and avoid eccentric opinions.

Such are some of the dilferent points of view from
which the Rigveda has been studied, —the adequacy of
the traditional interpretation, the allegorical method, the
Indian:or the pre-Indian character of the Rv, and the
presence in it of a primitive lyrieal, a theistie, and a
ritualistic element. Devotion to a particular point of view
has inevitably meant exaggeration, but has at the same
. time accomplished the end of bringing out whatever truth

¥ Vedische Studien, 1-111.

! Vedaforschung, 21.
3 Uppeschichle der Arier, LT, 18891503, and Arische Urzaily 1910,
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is contained therein. The exaggerations of opposing schools
of Vedic research tend to correct one another, very much
as in the case of Old Testament research. The truth lies
in the middle',

The tendency of the best Vedic scholarship at the present
time is to emphasize the largeness of the context in which
the Rigveda is to be set and studied. In the first place,
the Rv,, as Roth held, is its own best commentary. Moving
out from this in ever enlarging circles we should use as
aids to Vedie interpretation the indigenous exegesis as
found in Yiska and Sayapa, the Avesta, the younger Vedie
texts containing the ‘ritual’ literature, the later literature
of India, present day religious custom and folklore as
found, e.g. in the writings of Crooke® and Mrs, Stevenson’,
the great Western IE. literary works, Iliad, Odyssey, MLneid,
Eddas and Niebelungenlied, and the mythology and anthro-
pology of all the nations. To illustrate the new emphasis
on the importance of studies in the modern religion and
folklore of India in their bearing on the elucidation of the
Rigveda, attention may be drawn to the hibliography at
the end of Hopkins' chapter on The Vedic Religion of
India* in which Crooke's Popular Religion and Folklore
of Northern India occupies the first place, standing even
ahead of Macdonell's Vedie Mythology. In like manner as
illustrating the contribution, which general mythology and
folklore may make to Vedic study, Caland® points out the
striking similarity which exists between the sacred formulas
of the Cherokees* and those of the Kauiikae Sitra.

! Winternitz, (311.. 65,
' PH.

* RT. and HJ.
4 Chapter X1 of The Wistory of Religions, N. Y. 1018

& Altindisches Zouberritual, 1900, pp, 1X-X1
* Pablished by James Morney, 1891,



PART B.
RELIGIOUS CONTENTS OF THE RIGVEDA

CHAPTER IV.
THE VEDIC WORLD OF GODS AND DEMONS

1. IxTRODUCTORY.— It is a commonplace of psychology
that thinking is conducted under the pressure of practical
needs'. Primitive man found himself in an environment
partly helpful and partly untoward and perilous, There
were all about him friendly objects and forces such as
sunshine, Tain, fire, dawn, rivers, ete. The very epithet
‘friendly’ applied above to ‘objects’ and “forces’ indicates
incipient personification and shows the naturalness of the
process. Then there were other forces which were hostile
and perilous, such as drought, darkness and the mysterious
causes of the blighting of crops, of disease, and of deatl.
The friendly forces became gods and the hostile forces
demons. All nature thus divided into friendly and hostile
forces was regarded as an aggregate of animated entities”.
This attitude of mind toward its environment began un-
doubtedly with the very first manifestation of the religious
eonsciousness in the dim pre-historic past, and extended
down far beyond the Vedic age. It is the well-known
doctrine of animism® which has had such a wide sway in
the early stages of mankind, and forms in a sense the
background of all our religious thinking. To aseribe life,
will and ageney to inanimate nature was just as natural
for man in his childhood stage as it is for children to
personify their play-things. Animism presented itself at
the beginning as probably only a haunting sense of the

VO, James, Paychology, 1000, p. A68: © Reasoning is slways for o sahjestive
interest .

2 Macdonell, VM. 1.

B (Adenlerg, BY. 0.
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mystery and potency of the world and its forees, This
primitive attitude based on the experience of both harmful
and helpful powers was made gradually more articulate
through the interpretation of the powers of nature as
animals (theriomorphism) or as men (anthropomorplism).

2, Process oF PEersoNtricaTioN. — The book which
deals most fundamentally with this topic has already been
mentioned'. Usener’s main thesis is that the stage of
‘personal gods' was preceded by that of ‘special gods’.
In the case of a ‘special god'* the name of the thing is the
name of the god, e g. dydus ‘sky’, agni *lire’, sirya ‘sun’,
uyas ‘dawn’, vata ‘wind’, ete. Furthermore, the province
of a special god is limited to the sphere of activity indicated
by his name, that is to say, Agni had to do originally only
with fire, Vata with wind, ete. The special god enjoyed
only an inecipient degree of personification. But “all the
special gods had the capacity of annexing the sphere of
activity of others”’. The more a special god annexed the
territory of his neighbours, and the more fully emancipated
he became from his own ‘primitive nature significance’,
the more completely personalized he was. Accordingly in
the case, o. 7. of Dyius ‘Heaven’ and Prithivi ‘Earth’ the
personification is very rudimentary, whereas Varuna and
Indra are the most completely personalized gods of the
Vedic pantheon. One reason was that the names Dyius
and Prithivl remained ‘transparent’, meaning quite simply
‘heaven' and ‘earth’. Hence the personiflying imagination
was checked by their constant presence and obvious physical
nature. It was not so with Varupa, Indra and the Advins
whose original physical basis had been almost or quite
forgotten, In general, we may say, then, that the survival
of the ‘transparent’ name of a god such as Agni ‘god fire’,
Siirya ‘god sun’, Usas ‘goddess dawn’', Vita * god wind’, ete.
prevents to a greater or less degree the full personification

! [lsener, Golferunmen. See above, p. 13,
* Called by Usener ‘Sondergott’, of- eil. 70
¥ Bohrader, Arpan Neligion, ERE- 11
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of the god. Even here, however, other influences work, so
that the personification of Agni ‘the priestly god' par
ercellence is in some respects much more complete than
that of Stirya ‘god sun’.

Usener's first stage is that of the ‘special god’. The
name of anything in nature or in culture which impressed
primitive man as mysterious, haunting, potent for good
or for ill, might be the starting point of a process of
personification’. This tendency to ascribe specialization
of function to the gods, a tendency which Usener finds
amply illustrated in the Litu-Prussian and ancient Roman
religions is regarded by Schrader® as a primitive Indo-
European characteristic. It is a fruitful cause of the tend-
ency to create what Hillebrandt aptly calls ‘mythological
synonyms'", a tendeney which iz well represented in the
Rigveda. Just as verbal synonyms are words which have
much the same significance, while each possesses its own
special shade of meaning; so ‘mythological synonyms' are
gods which in general are in charge of the same department
of nature or life, while each one has his own special physical
basis, distinguishing characteristic and theophanic moment.
Thus, according to the Rigveda, we have as gods of the
gky, Dysius and Varupa (?); as gods of the sun, Sarya,
Mitra (7), Savitar, Piisan, Visnu, ete.; as gods of the light-
ning and the storm, Indra, Trita Aptya, Apim Napat,
Mitariévan, Ahi Budhnya, Aja Ekapid, Rudra and the
Maruts; as priestly, and saerificial gods, Agni and Brihaspati.
Usener' points out the minute ‘division of labour’ which
existed in the same department (e. ¢. agriculture) among

' Of. Hillehrande, VML 111, P VII: Alles was die Finbildung erregt, Furchl,
Frende erweckt, was den Gelst im Tranm oder Wachen hewert, winl oder kann
mm Avsgangspunkie einer Gottheit oder ** Diimons werden'; also Ihys Duvids
Buddhism (American Lecinres), p. 12: “The gods were jdens, a rough kind of
seientific hypothesis,. The arrival of o new god meant the birth of a pew idea”.

* ERE. art. Aryan Religion 11, 32.

"VM. IL 12-13; IIL. p. XV.

* Gillernamen, 75-122.
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the Roman and the Lithuanian gods, and by the same
analogy was later extended to the Lithuanian Church saints.
According to Varro's account' every separate faet and
process of agriculture, e. g. first, second and third ploughing,
dragging, sowing, growth, blossoming, ete. was under the
care of a special deity. So also with the Lithuanians, e, g.
in the matter of eattle raising. Even after the Lithuanians
were christinnized the same primitive tendency asserted
itgelf in the form of a minute specialization of the funections
of their numerous patron sainis; e g. in the department
of healing Apollonia curing toothache, Augustinus warts,
Ita headache, Deicolus cramps and Euiropius dropsy.
A similar tendency may be invoked to help explain the
‘mythological synonyms’ of the Rigveda®. The sky is the
home of light by day (Dyaus) and by day and night is all-
encompassing (Varuna). The sun has many distinguishable
aspects and funections. It is a bright orb (Sirya), a light-
giving friendly power of nature (Mifra), a great stimulator
of life and aetivity (Sevifer), a nourisher and protector
of eattle, shepherding them and finding them when lost’
(Piigan), wide-striding from earth through mid-air to zenith,
‘he of the three steps’ (Fisnu), and the one who at dawn
ghines in every direction (Virasvanf). The Munetions of
the gods of the lightning amd the storm are similarly
differentiated. Thus the lightning fighting to release the
cows of the sky manifests itself as an impetuous warrior
(Indra); it is the third or aerial form of fire dwelling in
the clouds (Trita Aptya); it is born of the heavenly waters
(Apam Napat); it grows in the mother cloud and brings
fire down from heaven to earth (Mafarifvan); it looks like
a serpent in the lower atmosphere (Ahi Budhnya); it leaps
down from the cloud-mountains in a single streak of fire
like a ‘one-footed goat' (dja Ekapad); it strikes the

! Based largely on the Roman Indigatamenia. See Al by Wisowa in ERE.
VII. 217-218.

2 Hillebrande, VM. 11. 14.
'y
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earth, shatters trees and kills animals and men (Rudra);
accompanied by thunder, wind and rain, it manifests itsell
in numerous lightning flashes (Marufs)'.

The formation of such ‘special gods', each originally
with delimited province and function, was not confined to
the Indo-European or even the Indo-Iranian period. There
were plenty of such creations in the Rigveda, as, e g.
(1) the abstract agent gods, Savitar ‘stimulator’, Dhiitar
‘sreator’, Vidhitar ‘disposer’, Dhartar ‘supporter’, Trafar
‘protector’, Nefar ‘leader', Tvagfar ‘artificer’, and Visva-
karman ‘all-ereating’; (2) compounds in pafi® ‘lord’, as
Prajipati ‘lord of creatures', Brihaspati ‘lord of prayer’,
Vistospati (VIL 54) ‘lord of the house', Kgefrasya pati ‘lord
of the field® (IV. 57, 1), and perhaps some others of the
same formation®; (3) the abstract goddesses Sraddha
“faith’, Adnumali ‘favour', Aramati ‘devotion’, Sanpife
‘bounty ', Asunifi *spirit-life’ and Nirrifi ‘decease’ or the
goddess of death; probably also Adifi and Diti; (4) the
wives of the great gods as Indrani, Agnoayi, Varundani and
Aswrint; (6) deified objects connected with the ritual, as
Gravan ‘press-stone for crushing the soma-plant’, Apas
‘sacrificinl waters mixed with Soma, hrifa *sacrificial
oil’ (IV. 58), ‘Barhis ‘the sacrificial litter’ upon which the

! Masdonell, VM. ; Keith, Indian Mythology.

* . Hillebrandt, VM. 1I. 19,

* These names in poli might, so far as the form I concerned, belong to Lhe
Indo-Earopean period. Compare the Greek dzsmérns ‘lond of the house’ and
the Lithoanian wiesz-pafs (-Fispati) ‘lord of theelan®: also the Lithuanian
divine names [imstipatis ‘lord of the house and bome' (¢f. Vedie Dampani
‘house-lord " and Stipd * houschold protector”), Kaugvpatis ‘lond of the leaven®,
Fankpatiz ‘lord of the field'. Zimepatis ‘lord of the land* (of. Persinn zamin),
sad the Litn-Prossian Wejo-patis *lord of the wind®. Usenor, Gollernomen, 86,
104, 105, There are many other names in pati in the Br, soch as sadasaspali,
gamapali, safpali, somapali, vanaspali, ralbaspali, githapati, efe., but these are
probably all msed as epithots of the great gods. [t is comosivable, however, that
prior to their ns as cpithets some of them may have been troe * Sondergitier '
Schrader (ERE. [1. 35 note) rogands the Lithuanian divioe pames emding in pafis

as very old.
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gods sit (L 13, 5), Yupa (Vanaspaii) ‘the sacrificial post’,
to which the victim was bound (I. 13, 11), and Dakgina
‘largess’, the deified fee of the priest (L 18, 5), etc, ete.;
(6) the deified implements and objects of agriculture'
such as Langala ‘plough’ Sunisira ‘plough-share’, Urvara
‘plough-land’, Sid ‘furrow’, ete.; and (7) the deified weapons
of war, Bow, Arrows, Quiver, Car, ete. (VL 75).

It is obvious that such gods whose designations are
merely appellative, the name of the god being the name of
the thing or concept, would in general be inconspicuous
and shortlived, never attaining to the dignity of the ‘great
gods’, unless they represented some dominant aspect of
nature, as Agni ‘fire’, or were fundamentally important
in the ritual of worship, as dgni and Soma, or were caught
on the tide of a new and growing conception, as Prajapali,
We have already quoted Schrader's statement that ‘all the
special gods had the capacity of annexing the sphere of
activity of others’ (ERE. II. 35). When thus annexed, many
‘special gods' undoubtedly became merely epithets of one
or other of the great gods, their entive being having been
absorbed®. Such annexation was doubtless furthered by
the principle of congruity. In general, harmonious elements
would attach themselves, e g. to Varuna the ‘holy’ god,
that is, attributes corresponding to his nature; and in
like manner Rudra in his development would attract to
himsell such semi-demonic qualities as were akin to his
original character as probably the destructive aspect of
lightning®, such qualities for example as are celebrated in
the Satarudriya litany', and such as have made him in the
Yajurveda period the god of diseases®, as well as of healing,

1 ¥V, 57, 45, 78,

* (e Is impressed with the wealth of epithets which adorn sush Vedie gods
of the firt magnitnde as Indrn, Vamns, Agni and Soma.

* Macdonell, VM. 77,

4 Tuittiriya Sambitd IV, 5, 1-11. Trepslstion, Keith (in HOS), 1. 353-36:2,

® According to Oldenberg (RV. 218-224) Rudra §s probably to be taken
a5 u pod who sénds chills and fevers from his dwelling plaee in the forests and
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Doubtless other factors also co-operated in the making
of the gods. The Aryan tribes brought with them from
their earlier home beyond the Hindu Kush a fairly elabo-
rate mythology and cult, as may be seen at a glance
by referring to the table of Vedic-Avestan equivalents'.
Probably, too, the Aryan tribes came in at different times
covering a period possibly of centuries. At any rate, we
know there were different tribes and different priestly
families, each tribe and priestly family probably having
its own special beliefs and rites in addition to the things
held in common. These conditions would naturally produce
a multiplicity of gods and rites of worship, which would
tend to become common property. As Hillebrandt® well
puts it, Vedic mythology is not a system, but a conglomerate,
a kind of mythologieal “confusion of tongues’, which arose
through the coming together and fusion of the traditions
of different eclans.

With the changes geographieal, elimatie and ethnological
there would naturally be changes in the gods themselves,
reflecting as they did the changing environment and ex-
periences of the Aryan tribes, Accordingly, like earthly
rulers, one god wonld increase his domain at the expense
of another, or himself be despoiled of some or all of his
attributes, Thus Varuna, the majestic god of the Rigveda,
became later a night-god and finally only a god of lakes
and pools, so completely did he lose his sublime attributes
of holiness and sovereignty. After having been one of the
most completely personalized gods of the Rv., he is gradu-
ally depersonalized and de-ethicised, until his final estate
is like his first, that of a ‘special god’ in eharge of a limited

mountains of the North. Hillebrandt (VAL [[. 170-208) thinks that Eodrm was
agod of the terrors of the tropieal elimate, connected very specially with the
feverish time immediately following the monscon, Such opinions deubtless hold
good for the later Vedio poriod, but not so certainly for the Higvedas.

Fp 21,

VM. I[I. p XIL
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province of nature. This illustration brings out the fact
that, like the sun, the Vedic gods have their times of rising
and setting. They appear above the horizon, go on waxing
until they reach the zenith of their influence, then hegin
to wane in importance, and finally reaching ‘the twilight
of the gods' pass away for ever. The gods of the Rigveda
are all to be found somewhere within these various stages.
Indra, Agni and Soma are at the zenith. Varuna has just
passed the zenith. Vivasvant and Trita are distinctly
waning gods. Prajipati, the chiel god of the Brihmanas,
is just appearing above the horizon. Vizuu and Rudra
(Siva), destined to such a distinguished career extending
even to modern times, have not yet reached the zenith of
their influence,

The Vedic gods, then, have varying degrees of person-
ification, extending all the way from that, for example of
Sraddha® *faith’, which at least in the Rv. is little more
than a poetie symbol or at most a candidate for the honours
of full apotheosis, on to that of Varuna and Indra, the most
completely personalized of all the gods of the Rigveda.
If, as already stated, the more a god enlarged the sphere
of his activity and emancipated himself from the limitations
of his original nature as a ‘special god’, the more com-
pletely personalised he became, then it follows logically
that complete personification would be attained onmly in
a condition of monotheism, when one God had taken to
himself the attributes and functions of all gods®.

The various stages of personification existed side by
side. If some gods were waxing, others were waning. [f
some were passing below the horizon, others were rising
above the horizon. The ‘special god’ was capable of

s S

* This is regarded by Usener (Gotternmmen 347-345) ns the logical goal of
all polytheisms, but be admits that in the case of Greece and Fome the wvesteld
interesta of the priesthood were too strong and that the monotheistio movement had

1o come from Palestine through the Christian Chureh.
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creation at any time'. It was through the birth of new
special gods that the loss through the passing of the old
gods was made good.

3. Gops axp Demoxs. — The Vedie gods, as we have
seen, are in general personifications of natural phenomena.
This is equally true of the Vedic demons. The contrast
between god and demon is not so much one of power, for
the demons also are strong, as of benevolence. The gods
are kindly and benevolent; the demons, as a rule, malevo-
lent and injurious. The psychology of this distinetion is
not difficult to discern. The activities of nature are partly
helpful and partly noxious. A beneficial force or activity
like fire or water or wind, when personified, becomes a
god. Injurious activities or experiences such as drought,
blasting of erops, darkness, illness, ete, are personified as
demons. It was seen that the thunderstorm by producing
a vast downpour of rain destroys the drought. What more
natural than to think of a struggle between Indra the
storm-god and Vritra the withholder of the rain. In the
fight Indra pierces with his bolt Vala, the ‘cave’ where
the cows of the sky are confined, and slays Vritra the
‘obstructor’, thus releasing the waters. The whole imagery
is reminiscent of cattle-lifting. As thieves carried off cattle
and hid them in the eaverns of the mountains, so Vritra
‘obstruction’, then more concretely conceived as ‘obstructor’
carried off the cloud-cows and hid them in a cave. The
‘eave’ itself, Vala, becomes in time personified as a cave-
demon. In a time of drought, when the heavens were as
brazs and no clouds were visible, the conelusion was that
the cloud-cows had been stolen. This is but one example
of how cosmic phenomena were interpreted after the ana-
logy of, and in terms of, human experience,

! Keith (Fndian Nythology, U7}, referring to the new crestions of the Brihmana
period, remarks that * they serve to show how full of semi-divine figures was the
ordinary life of the people, who saw a deity in each possible form of action™.
This is guite after the manner of the Roman Iudigabonieita a8 interpreted h,-

Varr.
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Such is the most probable origin of gods and demons,
at least in the Indo-European world. The concept ‘gods’
was distilled, as it were, from the contemplation of the
gracious and kindly powers of nature’; and in the same
way the concept ‘demons’, from the experience of nature’s
grim and hostile forces. The psychology of the whole
process is found in the working of the prineiple of analogy.
Man naturally gave an anthropomorphie interpretation to
the physical powers and phenomena in the midst of which
he was placed, by finding in his own nature as man the
key to their interpretation. As there was a human race
fmanusajana) so over against and above it there was a
heavenly or divine race (daivyajana), which was suggested
by the human race. And as the human race for the Vedie
Indians was divided into Aryans and Dasyus mutually
hostile to each other, so the sul;irrhuman powers incarnate
in sun, lightning, storm, darkness, drought, disease, death,
ete., were divided by analogy into gods and demons. The
correspondence between Dasyu and Demon was so close
that the same term ‘Dasyu’ covered both human enemies
and superhuman encmies, producing frequently consider-
able uncertainty in interpretation.

It has already been pointed out that there was a con-
giderable development of demonology® in the Indo-Iranian
period, together with corresponding magie practices. Words
for ‘ghost’, ‘demon’ and ‘evil spirit'’ were in use before
the breaking up of the Indo-Iranian unity. Hence the
Aryans brought with them into India a belief in demons
as well as in gods. The Rigveda as devoted to the worship
of the higher gods gives relatively little attention to the
demons, that is, the Rv. as contrasted with the Atharvaveda

and the Brihmanas. The great atmospheric demon is

! Compare Rom. 1. 20: “The invisible things of Him since the creation of
ihe world are clearly seen, belng perceived thmuogh the things that are made, even
His everlnsting power and divinity .

1P 20.

3 yiind, yat, druj= Vedie bhiita, pdfu, drub. See p, 21.
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Vyitra!, from whom comes Indra’s cult name Vritrahan
‘glayer of Vritra". There are other atmospheric demons
such as Sugna® ‘scorcher’ or ‘hisser’, Sambara, Pipru,
Varcin, etc., although some of these may have been abo-
riginal chiefs or aboriginal gods. In the Rigveda Indra
as the powerful atmospheric god purges his own domain
of the demons of the air. What is often deseribed is the
single combat between Indra and Vritra after the fashion of
a Homeric struggle between two champions. The Raksasas,
as earth demons, are driven off by Agni the fire-god of
earth, whose cult name accordingly is Rakyohan ‘slayer
of Raksas’. Thus Indra and Agni, gods respectively of
lightning and fire, are the great antagonists of the demons
of darkness. Of the three domains, heaven, mid-air and
earth, the demons are confined to the last two. They do
not intrude upon the heavenly abode of the gods and the
glorified ‘fathers’. The demons are referred to by a variety
of group names, as Dasyus, Panis ‘niggards’, Raksasas
‘injurious’ or ‘to be guarded against’, Druhas ‘deceivers’,
Ariitis *illiberalities’, Yafus ‘demons’, Yatudhunas ‘sorcer-
ers’, and Asuras, the standing designation for the demons
in the later Vedie literature. Aecording to the Rv. the
numerous demons are smitten either singly or collectively
by some one or other of the great gods, who is always
vistorious. This way of stating the case seems to be a
reflection of the suceessful and optimistic character of the
Rigveda period. Later on it is no longer a conflict between
single god and demon or demons, but between the collective
Devas on one side and the collective Asuras on the other,
the Devas being often worsted in the fight. Does this
reflect the more difficult elimatic conditions and eonse-
quently more pessimistic outlook of life further east in the

Ganges valley ?

1 3 whom Vala is a mere doablet.
* Also ealled Kuyara “who canses bad harvesis’. The Mpssoorie hills at this
time (May 1021) look as if they were under the power of Susna, the demon of

drought. The spriog crops bave largely failed for lack of rain
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1. SpECIMEN oF VEpIc DEMONOLOGY, —While, as already

stated, the Rigveda is chiefly concerned with the mythology
and worship of the great gods, it nevertheless incidentally
through many a vivid phrase as well as through two entire
hymns throws light, all the stronger because undesigned,
upon the demonology of the Vedie age. In order to bring
forward the matter concretely, the hymn VIL 104 is pre-
sented in a metrical version with now and then a phrase

adopted from Griffith".

£

To Indra-Soma VII 104 (= AV, VI 4).

O Indra-Soma, burn, destroy the Raksasas,

Thrust down, ye strong ones, those that flourish in the dark:
Annihilate the fools, consume them utterly,

Smite, thrust and overthrow the greedy Afripas.

O Indra-Soma, 'gainst the sinner and his sin

Let heat boil up like kettle glowing with the flame;
Against prayer-hating, raw flesh-eating, dreadful-eyed
Kimidin, keep hostility, unceasingly.

0 Indra-Soma, plunge the evil-doers down

Into the pit, the gloom profound and bottomless,

S0 that not one of them may ever thonce emerge ;

Such wrathful strength and might be yours to eonquer them.

O Indra-Soma, hurl your weapon from the sky

And earth, your weapon erushing the malignant one ;
From the cloud-mountains forge a whizzing thunderbolt,
Wherewith ye may consume the waxing Rak=as foe.

O Indra-Soma, shoot ye forth from out the sky,

With your fire-heated sling-stones, heavenly thunderbolis ;
With glowing darts unfailing hurl the Atrinas

Down the abyss, and let them into silence sink.

On all sides, Indra-Somn, may this song of ours

Beset you both, as girth surrounds two mighty steeds, —
Which song as offering I with wisdom send to you,
These prayers, O lords of men, do ye inspire and speed.

Remind yourselves in your effective manner,
Smite the Pruhas and Raksasas, the tricky ones;

! |ndebtedness is also acknowledged to Hillehmndi's translation, LR. 112-114.
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No bliss be to the wicked, Indra-Soma,
Whoso at any time against us plots with guile.

Whoso accuses me of walking falsely,

With lying words, althongh my heart is guileless,
May such a liar come to naught, O Indra,

Like water which in shut hand sejzed escapeth.

Those who the good man's speech delight to slander,
And those whose habit is to harm the righteous,

May Soma hand them over to the serpent,

Or to the lap of Nirriti congign them.

Whatever one, O Agni, tries to injure

The substance of our food, steeds, kine or persons,
May such thief, robber, trickster go to ruin,

Sink to destruction both himself and children.

May he be taken off himself and ehildren,
Under all three earths let him lie imprisoned ;
May his fair glory, gods, dry up and wither,
He who by day or night desires to harm us.

Good wit is his who has diserimination,

Truth and untruth, both words oppose each other;
Of these twain what is true and what is upright
That indeed Soma helpe, untruth he smiteth.

Never aids Soma him whose ways are crooked,

Nor him who falsely elaims the Ksatriya title;

He smites the Raksas, smites the falsehood —speaker,
Both lie entangled in the snare of Indra.

Is it that I to false gods was devoted,

Or held the gods as a delusion, Agni¥

Why art thou angry with us, Jitavedas ?
Deceivers shall experience thy destruction.

Let me at once die, if [ practice witcheraft,

Or have oppressed the life of any mortal;
Likewise may he be severed from ten kinsmen,
The one who falsely calls me witcheraft-monger.

Who calls me witeh, me innoeent of witcheraft,
Who claims he's pure, although himself a Raksas ;
May Indra smite him with his mighty weapon,
May he fall down the lowest of all beings.

What owl-like ereature cometh forth at night-time,
With trickery and guile herself concealing,
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May she plunge into bottomless abysses ;
May press-stones with their elatter smite the demons.

Spread out and search among the clans, O Marut host,
Seize ye the Raksasas and erush them utterly,

Who fly about at night-time in the form of birds,

Or at the worship of the gods display their tricks.

Indra, burl forth from heaven thy stony weapon,
Maghavan, sharpen it, made sharp by Soma;
In front, behind, and from above and under,
Smite thou the Raksasas with rocky missile.

These fly about in form of demon-dogs and seek,
Harm-lovers they, Indra to harm, whom none can hurt.
Sakra makes sharp his weapon for the slanderers ;
Now at the witcheraft-mongers may he hurl his stone.

Indra is the destroyer of the Yitu-fiends,
Disturbers of the sacrifice with aim malign;

Now verily 'gainst the Raksasas doth Sakra go
As axe against a wood, like vessels splitting them.

Smite the owl-fiend and owlet-fiend, O Indra,
Dog-fiend, or him who comes in guise of euckoo,
The fiend in form of eagle or of vulture,

As with a mill-stone crush thou every Raksas.

Let not the demon of the sorcerers near us come,
With light may (Agni) drive Kimidins off in pairs;
Let earth protect us well from every earthly woe,
Mid-air deliver us from such as comes from heaven.

O Indra, buffet the male Yatudhina,
The female also boasting of her magic;
Neek-broken may the Miiradevas perish,
And see no more the sun as he arises.

Look straight ahead, look on each side,
Indra and Soma, wateh ye both;

Your weapon hurl against the fiends,
Against the sorearers your stone.

This hymn is addressed principally to Indra and Soma,

to Indra as the great demon-slaying god of the atmosphere,
and to Soma as the deified sacrificial drink by which Indra
was strengthened and exhilarated for his tasks. It is proba-
bly a late hymn, standing as it does at the end of book VII;
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quite likely, too, it is numposéd.nf several fragments orig-
inally distinet, which differ in metre and (a more important
consideration) in thought. Very similar to it in spirit
is X. 87

The following comments are made:

a) We may recall Hillebrandt's observation® that what-
ever excites the imagination and awakens fear or joy, and
whatever moves the spirit in dream or waking hours, will
or at least can become the starting point for a god or
demon. Accordingly almost every Vedie demon can be
traced back to the experience of something either hurtful
or uneanny, that is, to the actual experience of cold, dark-
ness, drought, disease, ete. or to the tendency to people the
dark with ghostly and uncanny creatures, and in general
to find for every unhappy experience a demonic origin.
As human troubles and calamities are multitudinous, so
are the demons that cause them. As stated above, some
demons are the reflection of physical ills, while others are
erentures of the imagination postulated as causes to account
for mental ills, A Vedic demon was the embodiment, then,
of every fear and dread, of every illness and calamity as
well as of every physical evil such as cold, drought, etc.
that besets mankind. A demon in the hymn under con-
sideration is called in general raksas® or yafu'.

&) From. rdksas ‘demon’ there was formed rakgds
‘sorcerer’ by shifting the accent to the last syllable. And
from yatu were formed a number of words also meaning
‘gorcerer’®. Thus there was a close connection between
demons and sorcerers. They were hand in glove with eaeh
other. The demon was apparently thought of as entering

' X. &7 and VIL 104 reappear in AV, VI, 3, 4 with some changes in the
order of staness and some textual variations. They are both distinctly Atharvanic
im quality.

*p 82, 8. L

3 VIL. 104, 1, 4, 13, 22, 23,

4 VII. 104, 21. Hindi derivative jidu, *sorcery "

b Yilndkiing, yilumand, yitumivanl, YIL 104, 15, 16, 20, 23,
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the sorcerer as a familiar spirit, and the sorcerer used the
demon for his purposes'. Hence in some passages there is
little or no distinetion between the demon who dwells in
the sorcerer and the sorcerer who is indwelt by the demon,
The sorcerers were the ‘sensitives’ or ‘mediums’ of the
Vedic age. '

#) The demons are described as ‘devourers™, eating
raw flesh’®, the flesh of men*' as well as of cattle and horses.
They flourish in the dark (v. 1). They delight to injure
the sacrifice®. Demons and sorcerers are alike in ethical
quality. They are fools®, haters of prayer (v. 2), evil-
doers (vv. 3, 7), tricky (v. 7; X. 87, 22), false accusers and
slanderers’ (vv. 8, 9, 20), thieves and robbers (v. 10), liars
(vv. 8, 13, 14-16), and malicious®. Ethically this is a nota-
ble statement of the close relationship existing between
evil spirits and evil men. The sin of lying is specially

emphasized.

! Oldenbery RY. 263, n. 1 and 268. Compare the expressions raksoyh
* yoker of the rmkwa’, raksas. . .... . Yatumiratim ‘ rakeas of the soroerers’, efc.
See Oldenberg RV, 272, as transiated : ° Every momentof lile, every sotivity and
every dwelling is threatened by troops of invisible fiends, the allies of human
eril-doers.’

! Atrinak VIL 104, 1, 5.

* Kracyid VIIL 104, 2; X. 87, 2, 19.  Kravyid is applied to the corpse-
evouring Agni in X. 16, 8.10. Agni is called in later Banskrit the all-cafer and
at the same time the all-purifier.

4 X, 87, 16. This looks like & cannibal irait borrowed from the barbarous
habits of the aborigines.

B Wil 104, 18, 20, 21.

® Aeitab, v. 1.

T Thus the Vedio like the Hebrew demon was conceived as & ealumniator’
(8:4B0hsc) and an advemary’ {Tw I. Bam. XXIX. 4.)

* With anrila *falsehood " the Fatndhina smiles rita ‘trath’ (X. 87, 11).
Compare: “ He (the devil) is a liar and the father thereal™ (John VIII. 44), and
“ without are the dogs and the sorcersrs...........and every one that loveth
and maketh n lie” (Rev. XXIL 15). The worst charge Lhe eoemies of Christ
pould make sgainst Him was to say He had a demon, that s, was in league with
evil spirits (Masi. X11. 24, John VIIL 48). Note that the same kind of accusation

is mentioned in By, VII. 104, 15-16.
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d) The demons are lovers of darkness and accordingly
often appear in the form of night-birds such as owls, or in
the form of dog, cuckoo, vulture, eagle, ete. creatures with
strange uneanny eries; or even in the form of the roois
of plants used for purposes of sorcery ': They are both
male and female, female demons being much more promi-
nent in the demon world than are the goddesses in the
aristocratic world of the great gods®. They are dreadful-
eyed (v. 2) and cloven-hoofed”. The Kimidins go about in
pairs’, but in the two great hymns under consideration”
the names for ‘demon’ and ‘sorcerer’ are usually in the
plural’

¢) Agni, the sacrificial fire of earth and Indra the
lightning fire of the mid-air, are the natural enemies of
the demons of darkness. Hence with an ample use of
synonyms they are besought to smite, erush, pieree, burn,
destroy, annihilate, etc. their demon foes. Doubtless there
is a reference to the cosmic conflict between light and
darkness, but already in the two great ‘demon’ hymns of
the Rtv. there is mingled with the literal meaning of dark-
ness the metaphorical meaning of evil and sin. The demons
who roam about at night and seek to spoil the sacrifice
and injure good people are lovers of darkness both literally
and figuratively. As is their nature, so is their doom.
Their place is the bottomless pit of da rkness’, an abyss’,

! Miradeva ‘whose god is a root”, miraswmiila, Vil,. 104, 24; X. 87, &, 14.
80 Oldenberg, RY. 268 n. 3, and Geldner Glossar. This epithet, like sisnadera
“ whose god is the phallis’, doubtless reflects the religious beliefs and practices of
the shorigines. 'We may compare sabamila [11. %0, 17 and sahamiira X. 87, 10
alse X, 87, 10 ‘the Yitodhina's root’ (miila),

? {Hdenberg, RV. 265.

* faphiruja either ‘cloven-hooled’ (Hillebrands, LK. 118), * hoal-breaking "
(Whitoey-Tanman, AV, VHI, 3, 21), or *boof-armed’ (Griffith)- 1f * cloven-hoofed"
ilwrnsﬂ,lbmuirrrisupnlnlﬂrmhdlﬂlhihumdhtﬂupmhﬂmd

Hatan.
4 VIL 104, 235 X. 87, 24 " 5 Vil 104 and X, 87.

& Tamasi anirombhase ‘in the darkoess which offers mothing to take hold
an’, therefore bottomless (VI 104, 3}  Pardinn.



THE VEDIC WORLD OF GODS AND DEMONS 97

a covert or hole having no end'. Into this they are hurled
by the fiery bolis of Indra®. The imagery is Miltonie and
reminds one of Paradise Lost. The demons go to their
own place. By implication all who are akin to the demons
in character go to the same place. There is here an im-
plicit doctrine of hell,

f) In both VIL 104 and X. 87 there is a distinetly
ethical element. Good men take the side of Agni and
Indra, the gods in whom is ‘no darkness at all’, against
the demons of darkness and the evil men who are their
confederates, The ethical antithesis between light and
darkness, truth and untruth® is firmly drawn. And yet
both hymns were used as spells or charms, certainly as
ineorporated in the Atharvaveda and possibly as originally
very late hymns of the Rv. It shows the close connection
that existed in Vedic India between the prayer that per-
suaded the gods and the magic that compelled them. The
difference in the point of view of prayer and magic is
gomewhat uncertain and subjective. What for one was
brahman ‘prayer' might be for another drakman ‘spell’.
This ambiguity in the meaning of brafiman ‘sacred formula’’,
illustrates the subtle intermingling of both points of view
in the hymns and ritual of the Vedic age. What is certain
is that the magical coneception of lrahman was on the
increase, culminating finally in the magical theory of
sacrifice as held in the Briihmaga period, when the sacrifice
in its potency was everything and the gods were little or
nothing.

' Vaera (vri ‘to cover') ‘hole’, ‘hell’, with the epithet ananfa ‘endles’
(VIIL. 104, 17, of. v. 3).

! VIL 104, 4, B

* Sat and asal VIL 104, 12,

i The fixed religious formuln tends o have a magical chameier. Not fo
mention the formula in the Boman Muss which causes * transubstantintion®, refer-
enoe may be made to the repested wse of the Lord's prayér in some forms of
worship and to the closing formuls of prayer ‘for Jesns Christ's sake’. Whether
n magical chameter is attributed to these formulas depends upon the sttitode of



98 THE RELIGION OF THE RIGVEDA

5. FaraerR Dvius Axp His CHILDREN THE DEVAS. —
The conception of a heavenly clan with Dyeus' as head
began, as we have seen’, in the Indo-European period,
extended through the Indo-Iranian period’, and appears in
a faded and vanishing form in the Vedic age. Dyfius
«Heaven' is celebrated in six hymns in conjunction with
Prithivi ‘Earth’, the two appearing in the dual compound
Dyiavaprithivi *‘Heaven and Earth’. Dyius apart from
Prithivi has not a single hymn in his honour, in this respect
falling behind the lady Earth, who iz celebrated alone in
one hymn. As specimens of Vedic thought eoncerning
these oldest of the gods there are here presented metrical
translations of Rv. VIL 53 and L 160,

To Dydus-Prithivi, VII. 53.

1. With sacrifice devotedly I worship
The Heaven and Earth, adorable and mighty ;
For ancient sages praising them have given
Pre-eminence to them, whose sons are Devas,

9, Bring these two parents ancient-born for worship,
With newest praise-songs, to the seat of Rifa.
Come, Heaven and Earth, with all the heavenly people
Hither to us, for great is your protection.

3. Full many are your treasures to be granted,
O Heaven and Earth, to every liberal giver®,
To us may what you grant be not deficient;
Ye gods, with welfare evermore preserve us.

To Dyius-Prithivi, I. 160.

1. These two, indeed, the order-observing Heaven and Earth,
To all beneficent, support the mid-air's sage;
Between the fair-creating hemispheres divine
Goes the resplendent sun according to fixed law.

' Primitive IE. form postulated by scholars.
2P 14, '
% It was, of course, interrupted and modified durng the Iranian period by the

Foroastrian reformation,
4 i0r Yio King Sodis ',
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2. The twain, far-reaching, mighty, inexhaustible,
Father and mother-like, all ereatures guard and keep.
Like two most proud fair women are the Heaven and Earth,

Because the Father has in beauty them arrayed.
3. Conductor, purifier, son of two parents, he,
The sage, by oceult power all creatures purifies ;
From out the speckled earth-cow and the heavenly bull,
The rich in seed, he always milks the ghining flunid.
4. Of all the active gods most active is that one
Who made the heaven and earth, the all-beneficent ;
He who with insight measured out the spaces twain,
With props unaging, — he receives the general praise.
5. Thus lauded, O Great ones, great fame may ye bestow,
On us, O Heaven and Earth, and lofty governanee;
Such strength as worthy is of all praise bring to us,
Whereby o'er all the peoples we may ever spread.

Heaven and Earth bear exclusively the characteristic
epithet devdputre, ‘they whose sons are gods'', and they
are besought to come to ‘the seat of rifa’ or sacrifice along
with their children, who constitute the heavenly clan®. They
are parents® of Agni in his sun or lightning form* In
their majesty and beauty they are like two proud fair
women. As parents they protect all ereatures and bestow
treasures, fame and dominion.

The conception of the parenthood of Heaven and Earth
is very ancient and widespread, being found in the mytho-
logy of many peoples”. In the Rv. the picture which the
hymns conjure up before us is that of Father Dyfus bending
down in love over Mother Earth and bestowing his seed
in the form of rain, by which the earth is fertilized and
made froitful, In VI. 70, 1-5 rain is probably referred to
under the figures of ghee, honey and milk.

! VIIL. 63, 1; I. 185, 4; IV. 086, 2.
2 Daivya jona VIL. 53, 2.
5 Pitard, Ut *two fathers" (VIL. 53, 2 1. 160, 3) or malari *two mothers’
(L. 159 3) explained in 1. 160, 2 as ' father and mother’.
L1680, 1, 3.
* Tylor, Primitive Cultwre, London, 1871, 1. 280 1.

TI
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Reference has already been made to the equation
Dyiugpitar' = Lad zéeap = Jupiter, as proving the existence
of the conception of Father Heaven in the IE. period®
Zeus and Jupiter were the heads respectively of the Greek
and Roman pantheon. They were no mere ‘departmental’
deities, but were enriched and thoroughly personalized
through the annexation of departments of activity which
did not originally belong to them, especially that of the
thunderstorm. They were no longer gods merely of the
bright shining sky. Dyius, as he is pictured to us in the
Ryv. is very inadequately personalized. For one thing his
name Dyius ‘sky’ and ‘day’ was very transparent, perhaps
somewhat more-transparent than Zeus and Jupiter, and as
regards gender Dyfius was both maseculine and feminine.
Then, too, the most exalted moral attributes, as we shall
see, had been appropriated by Varupa, while Indra and
certain other gods almost monopolized the thunderstorm.
Hence Dyiius and Prithivi are in the Riv. little more than
conventional figures, mythological fossils, as it were, which
possibly bear witness to a time when the conception of
Father sky was taken more seriously than it was in the
Vedic age. The fact that the Vedic Dyfius is a waning god
does not necessarily prove that he had never been in the
ascendant *,

' Rv. VL 51, 5. Note that Dyduspilar is in the vocative, as are its equiva-
lonts in Greek and Latin.
1P 14,

1 @ehrader (ERE- II, Aryan Religion) thinks that the [E. Dyius bl n position
of honour as compared with the other heavenly ones, v, Bradke (Dyius Asura
110) in like manner holds that [E. polytheism had a decidelly monarchieal
character with Father Heaven as the patrisrchal bead. Oldenberg (RY. 34 n. 1),
while admitting that presmmably Father Heaven occupled a position of honour
mmglhrwh.hdﬂllhﬂhilhﬂvlhmdw-nﬂﬂmm-ﬂnﬂlpllﬂu
:heu-;gmhnmlmﬂnmudnhiﬂimmpemltumihinkqflhmn“
uﬂuudppﬂhnm{ﬁhmnlimmmledwh;lwmpd. With this
Maodonell (VM. 22) agress, eriticising v. Bradke's view that Dgpdus was the
supreme god of the [ndo-European sge, while st the same lime admitting that he
must have been *the greatest among the deities of a chaotic polytheism’. Meyer
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We have already noticed that the chief anthropomorphie
trait of Dyfus is fatherhood. But even this characteristic
of Dyiius is not taken very seriously in the Rv. In L 160, 4,
Heaven and Earth, the universal parents, are spoken of
as themselves begotten or created, and the suggestion is
thrown out that the one who begot them must have been
the most active and skilful of all the active gods; and in
v. 2 mention is made of the Father of heaven and earth
who arrayed them in beauty. Henee, in the Rv. at least,
fatherhood was little more than a ‘fluid and shifting’
conception which (within certain limits, of course) could be
aseribed rather miscellaneously according to the fancy of
the individual poet. Anything within the sphere of heaven
and earth might be called their child. There were other
relationships also which suggested fatherhood, such as
antecedent in relation to consequent, head of a group in
relation to the members of a group, ete.!

The 1E. conception of Father Sky and his children the
‘shining ones’, after all necessary abatements have been
made, remains still a very significant one. It means, as
we have seen’, that the heavenly powers and phenomena,
such as sun, moon, dawn, lightning, rain, ete., were already
gonceived anthropomorphically after the analogy of an
earthly family. Heaven and earth, which are always with
us, and within whose sphere the various phenomena come
and go, were very naturally conceived as father and mother.
They are the primeval parents, the ‘ancient-born *’, since
their existence, as we would say, is the presupposition of
everything else, The phenomena which come and go within

(GA. T2, 775 f) refers to the dominating position of the Heaven god in IE.
religion, and holds that Dylus fn India was threst into the background through
the growth of s multiform pantheism, thereby losing much of his original
greatness.  The present writer necepts Meyer's view a8 probable. Varuna in post-
Vedio times was deonded and depersonalised. The pre-Vedie Dyilas may have
been treated in the same way.

! Maodonell, VM. 12.

: Pp. 14-16. 5 Pureaje, VIL 53, 2.
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the sphere of heaven and earth are, with equal naturalness
for the primitive mind, called children of heaven and earth.
The significant thing in all this is the analogy which holds
between earthly clan and heavenly clan. Bergaigne's'
constructive principle in his study of Vedic religion is the
analogy which he thinks holds between heavenly phenomena
and the Vedic sacrifice, the latter being interpreted by him
as an imitation of the former. Whether this principle be
true or mot, it is certain that the conception of Father Sky
and his children the Devas is the reflection of human
society. The devas are often referred to in the Rv. as
a heavenly clan, generation, tribe, nation, race %, standing
over against the human race’. The parallel is very complete.
In most cases the singular or dual is used, but sometimes
the plural is used of the gods as well as of men *, thereby
indicating perhaps that the gods as well as men are split
up into groups.

The gods may be grouped according to several princi-
ples of division. As in Hebrew thought heaven and earth
embrace the universe, so in Vedic thought they are the
two world-halves® that comprehend everything. Within
this scheme there are three levels, heaven, mid-air, and
earth®, for which there are thirty-three® gods, eleven
apparently for each different level. This is the oldest
classification, being found in the Rv. itsell. The human
race is bisected into males and females. By analogy the

' RV. L. Pp. VII-VIIL

® Dajvya jana, jonis, finas, jiniman, janht, jonman and vis,

3 Miinusa jina, janis, jonas, jiniman, jonti, finman and wis,

% e g, dairyiini minusa janingi ‘ heavenly and human teibes' VIL &, L.

. piirthiving janma *celestial and terrestrial generations V. 41, 14,

5 dhisane, raudiasi.

* Compare the tripartite Hebrew division into * heaven above’, * tarth beneath *
and * water under the earth’ (Ex. XX. 4). The Vedic Indians hod kmowledge of
rivers and of river-conflusnces (Samudra), bot only slightly of the ceean. The
Hebrew lived on the borders of the greai sea (Mediterranean. Hence the
differenes.

7 ¢, Yasna I, 10 ‘thiry and three londs'.
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divine race will have the same division, and so there are
goddesses as well as gods. The goddesses may be sub-
divided into three groups: (a) those having a natural basis,
as Usas ‘Dawn’, Sarasvati the deified ‘Sarasvatl’ river,
Prithivi ‘Earth’, Raéri ‘Night', Prigni the ‘mottled ' storm-
cloud and Fae ‘Speech’'; (b} abstract feminine nouns
personified as goddesses, e. g. Puramdhi ‘Plenty’, Ila
«Nourishment', Dhigand ‘abundance’, efe.; (c) goddesses
as wives of the great gods, as Indrani, Varunani and Agnayi.
The great gods are furnished with wives in order to make
the parallel between the human race and the divine race
complete. No public functions are ascribed to them. They
are ‘house-wife’ deities, Mistress Indra, Mistress Varuna,
Mistress Agni. This detail may be taken as reflecting the
attitude of the Rigvedic age as regards the proper sphere
and functions of married women.

Again, the human race is broken up into small groups,
By analogy the divine race will have similar groups, ¢ g.
Adityas, Vasus, Rudras, the semi-divine Amgirasas, and
among the lower deities the Ribhus, Apsarasas and Gan-
dharvas, and finally Visvedevah ‘all-gods’, a term designed
to cover them all. As a tribal chieftain is represented as the
head of his tribe, so Agniis the head of the agnis ‘fires’, Soma
of the somas ‘soma drops’, Rudra of the rudras ‘lightning
flashes’ () and Usas of the ugasas ‘dawn gleams’.

The gods may be divided according to function. As in
Vedic society there were priests, warriors and commons,
so among the gods Agni and Brihaspati were priests, Indra
and the Maruts warriors, Tvastar and the Ribhus artizans,
The agricultural community, whether Vaisyas or Stdras,
had special agricultural deities such as Kgetrapati® ‘lord
of the field', Urvara ‘she of the ploughland’, Sita ‘she of
the furrow’, and perhaps Piisan, the ‘thrift’-god, guardian
of flocks and herds.

! Probably originally the voice of thunder. CF. JTWTY ‘}HF in Ps. XXIX.
* Reminds one of the Hindi Bhwmiyid * land-Jord °,
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We may also classify the gods according to cortain
great functions in which, as groups, they share. There is
the work of rain giving, in which, to a greater or less
degree, Parjanya, Varupa, Indra, Dyfius, Rudra and the
Maruts all participate. As gods of the lightning there are
Indra, Trita Aptya, and so forth; as physician gods Rudra
and the Maruts, Varupa, Soma, Asvins, Vita and the
Waters; as demon-slayers Agni and Indra and in general
the gods of light; and as gods of song Brihaspati, the
Maruts and the Angirasas.

The so-called *dual divinities’ constitute the smallest
groups of Vedic gods. The union of man and wife is the
human analogy followed in the primeval coneeption of the
marriage of Heaven and Earth. So compelling was this
analogy that in harmony therewith the great Vedic gods
had to be joined in wedlock, e.g. Indra with Indrapi, Agni
with Agniiyl, Varupa with Varupini, There must also have
been ‘David and Jonathan’ friendships among men in the
Vedic age. At any rate, after the analogy of Dyavaprithivi
‘heaven and earth’, a considerable number of male deities
were joined together so as to form dual gods, e. g. Mitra-
Faruna ‘sunlight and sky', or possibly as Oldenberg and
Hillebrandt think ‘sun and moon’, Indra-Agni ‘lightning-
flash and altar-fire', Indrd-Varuna ‘lightning flash and sky’,
Indri-Viyi ‘lightning-flash and storm-wind’, Indra-Soma
‘the drinking god and the drunken liquor', Sirya-Masa
tgun and moon’, Indra-Vignii ‘lightning and sun’, ete.; also
one group of two female gods Nakta-Usasa ‘night and
dawn’. In the case of each dual divinity there is distinct
contrast in the constitutive elements as well as close asso-
giation of the same in sphere and function. The A#vinag
‘two horsemen’ may also be mentioned here, since they are
essentially dual gods, meaning probably either ‘morning star
and evening star’ or ‘the twin-lights before dawn, half dark
and half light’’. In either case they are almost ‘mytho-
logical synonyms’ of ‘night and dawn’.

! Macdonell, VM. 53,
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Thus the whole ‘clan of the devas’ is conceived anthro-
pomorphically after the analogy of human society. They
wear ornaments of gold, ride in cars drawn by horses, and
have houses. They fight against the demons, as Aryans
fight against the Dasyus. They are glorified Ksatriyas.
Some gods are male, others are female. Indra, god of the
lightning-flash and thunder-roll, is suitably represented as
a man: Usas, the many-coloured dawn, as a fair and richly-
dressed woman. The gods are related together anthropo-
morphically. Examples of wedded gods have already been
given. Some gods are represented as parents, e. g. Dyavd-
Prithivi, and others as children. Some are related as
brothers and sisters, Usas' is the daughter of Dyaus, the
sister of Bhaga, the kinswoman of Varuns, and the wife
(or mistress) of Sarya. Night and Dawn are sisters. Agni*
is the son of Dyfius and the brother of Indra. The principle
of “division of labour’ exists among the gods. Each deity
is in charge of some special aspect of nature or of life.
While there is comsiderable overlapping of function, as
explained in another place’, yet on the whole the Vedie
gods are ‘departmental deities’, although in some cases
new and extensive functions have been added in the course
of time to their original tasks. As the members of a human
clan act together and mutually support one another, so is
it with the olan of the Devas, There is much mutual help-
fulness and interchange of services among the gods, as is
natural in a clan consisting of members related as husbands
and wives, parents and children, brothers and sisters, ete,
in general kinsmen, children of Heaven and Earth. Thus
Varupa prepares a path for Sturya (L 24, 8), and in turn
Siirya reports to Mitra and Varupa concerning the sinful-
ness of men (VIL 62, 2). Agni serves Indra, since Indra
drinks Soma with the tongue of Agni (IIL 35, 9-10) and

'L, 124, 8; 128, 5, 10,
* 17, 8, 11; VL 58, 2
Ll
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Indra serves all the gods (ineluding Agni) by gaining the
victory over Vritra and so giving freedom to the gods
(ITI. 84, 7). Agni, too, serves all the gods by acting as
their messenger. The Maruts, who constitute the host of
Indra, serve him as his soldiers (IIL 35, 9). Tvastar
fashioned the bolt of Indra and sharpened the metal axe
of Brihaspati (V. 31, 4; X. 53, 9). Soma stimulates Indra
to perform great cosmic deeds. Visnu helps Indra in the
fight with Vritra, etc, etc. The gods in general are thus
conceived as living together in a state of harmony and
mutual helpfulness. The only exception of importance is
in the case of Indra, the violent and changeable weather
god, the shifty nature of whose tasks helps perhaps to
excuse the note of discord which he sometimes introduces
among the gods.

6. CommoN CHARACTERISTICS ofF THE VEDIC GoODS.—
As we have seen, the Vedic gods are a celestial folk, the
clan of the shining ones. The members of the heavenly
clan, as is natural, have a family resemblance one with
another, Certain common features characterize them as
a group. In the first place, they are all Devas *bright
heavenly ones’, whose proper habitat is the sky' and proper
nature light. While the term Asura ‘mysterious lord’ is
not explicitly applied to all the gods, yet in general it is
one of their epithets, emphasizing their ‘mysterious’ nature,
which expresses itself through mayn ‘oeeult power’. In
sharp contrast to mortal men the gods are described as
‘immortal’. As might be expected, brillianee is a common
characteristic of the race of gods whose very nature is
light. Since the Vedic gods in general preside over cosmi-
cal functions, power is an attribute of them all. So with

! In the case of such terrestrial deitics s Agni and Soma, their heavenly
prigin and subsequent ¢ descent” o carth Is expressly stated. The deified * Waters'
and ‘Rivers’ manifestly descend from the sky in the form of rain. Deified
terrestrial * Mountains' may be reganded as baving their protoiype in the clowd-

monntains of the sky.
% Of. *Who coverest thysell with light as with a garment’, Ps. CIV. 2.
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knowledge. Each god being in charge of a special depart-
ment must have knowledge and power adequate to his task.
Beauty is commonly ascribed to the gods. As distinguished
from the malevolent demons, the gods as a class are be-
nevolent, and, on the whole, are upholders of moral order.
The attributes of power, wisdom, beauty, henevolence and
righteousness though possessed by all, are not possessed
by all in the same degree. Thus Usas, the lady ‘Dawn’,
has more beauty than knowledge and strength; Indra, the
warrior god, more strength than knowledge and righteous-
ness. Of all the Vedic gods Varuna possesses the best
combination of physical and moral attibutes. Agni, as a
priestly god, is well endowed with knowledge, Jatavedas
‘knowing all generations’ being his exclusive epithet.
The mutual relationships and mutual interchange of
gervices that held among the Vedic gods have already
peen traced out with some detail. Every department of
nature and of life is brought under the control of some
deity. All the deities together function as a unity. The
unity of the divine activity is not the unity of an individual
will as in monotheism, but the unity formed by the collective
will'! of a clan, the clan of the devas. The multiplicity®
of the Vedic gods reflects the multitudinous aspects of
nature and of life; and the unity which, on the whole,
pervades the diverse activities of the gods refleets, in like
manner, the unity of nature, the fact that the universe is
a cosmos, an ordered whole, Omne of the great com-
ceptions of the Rigveda is that of Rita tgrder', a con-
eeption which goes back to the Indo-Iranian period and
the roots thereof to the IE. period. As the Greek and
Roman gods are linked up with Fate (Moira, Fatum), 80
the Vedic gods are connected with Rita, ‘Eternal Order T
The relation which the gods sustain to rifa is variously

' gf. X. 33, 9, ‘Beyond the will (erafa) ol the gods Hyes

hundred-lived.'
% Like the multiplicity of Greek, Roman and Lithnanian gods.

not even Lhe
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stated. Heaven and Earth are called the ancient parents
(matari) of rita (VL 17, 7), and in the same passage they
bear the epithet devdputre ‘ whose sons are gods'. Heaven
and Earth, then, are parents of the gods and parents of
rita. In other words, the devas, each in his own proper
sphere, are rifa, express rifa, are the guardians and
cherishers of rifa, For example, Usas is not independent
of Eternal Order, She was born in rifa (rifga L 113, 13),
and so her task is to cherish and protect it. She does not
infringe the heavenly ordinances’, the law of rifa®, but
rather follows its rein (I 123, 13), for day by day she
returns to the place appointed. In the thought of rita
being expressed by the daily recurrence of dawn we have
the idea of the uniformity of nature. Of all the gods the
two chief Adityas, Varupa and Mitra, are most intimately
connected with rifa, so that what seems in some passages
to be the work of rifa, in others is referred to as the
work of Varuna.

All the gods, then, are alike in either determining’, or
expressing or guarding some aspect or other of rifa, which
may be translated as ‘the course of things’, ‘nature’, or
tecosmic order’. Through the great conception of Rita
the multiplicity of nature is reduced to a unity and the
multiplicity of the gods (corresponding to the multiplicity
of nature) is seen to reflect a single will, because all are
‘labourers together’' in maintaining a single all-compre-
hensive cosmic order. Thus the tendency of Rigvedic
religion was toward some form of unity, whether mono-
theistic or pantheistic.

7. We may finally note the bearing of all this upon
two recent theories of the Rigveda:—

a) Max Miiller's theory of ¢ Henotheism'', namely ‘the
belief in individual gods alternately regarded as the

! Baicyind vralini [ 02, 12,

L] Nitasya dhama I. 128, 9,

I A in the case of Varupa

1 Ojdenberg, RY. 101, note; and Macdonell, VM. 15
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highest’. We have seen that the gods form a heavenly
‘paste’. All participate in deity. ‘All possess in super-
abundant measure the qualities of power, sovereignty,
wisdom, beneficence and beauty. Where there are S0
many gods, there must necessarily be considerable inde-
finiteness of outline; and, as we have seen, there is a
tendency to the recognition of an underlying unity, and
so to fusion. Hence the loftiest attributes might properly
be ascribed to any and every deva, simply because he was
a member of the ‘clan of the devas ', and because all alike
participated in divinity. This did not imply in the least
that a god thus addressed was regarded as the ‘highest’
in contradistinction to all the rest, but simply that he had
his full share of divinity. Of course, exaggerations and
stencies are found in the Vedic hymns, but so are
gious literature '. Where there is more
divine person, it is difficult always to
nee, especially when the one worshipped

ineonsi
they in other reli
than one deity or
keep the right bala
is an igfa devafa.
Swiml Dayinand Sarasvati's theory of ‘Monotheism’
in the Rigveda. Taking his cue from the late passages
Rv. L 164, 46° and X. 114, 5%, the founder of the Arya

Samij held that all the gods mentioned in the Rv. are
simply variant names for one god. This process of
reduction from multiplicity to unity would have been
easier, if there had been no dual gods or group gods
mentioned in the Rv. It has already been remarked that
the tendency of Rigvedic polytheism was toward unity of
gome sort, either monotheistic or pantheistic. Swami

i Farnell (Greece and Babylow. 1911, p. 84) refers o the * tepdency very
marked in the Babylonian liturgies, to exilt the particnlar divinity to whom
mephﬂMmthﬂng paid above all others”, with the resuli that the
ecstatic poet is always contradicting himself ™.

% «The one Being pricsts speak of in many Ways: they eall it Agni, Yama,

0

Mitarisvan.'
"l"rhﬂ!udpdu-ﬂhwrdlmlhluhmylheurﬁlmih Sun) that is
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Dayiinand was not a pantheist. In reading into the Rigveda
a monotheistic doectrine as opposed to pantheism, he
virtually declares that instead of issuing in pantheism or
at most in an unstable monotheism, Vedism ought to have
issued in a clear-cut and definite monotheism. The
monotheistie interpretation of the Rigveda involved on the
part of Swimi Dayinand much wild and unscientific
exegesis. For this, however, we may be thankful that as
between theism and pantheism Swam! Dayinand took the
side of theism,

i
S{ ."'_‘I.
o)
-
i\q}h__,..#éf:f
SLIBRMS



CHAPTER V.
VARUNA THE ETHICAL GOD

1. IsTRODUCTORY.— Varuna is the most impressive
deity among all the Vedic gods. Asa prehistorie god he
is more or less opaque, his nature substratum (if he ever
had one) being a matter of dispute. He certainly dates
from the Indo-Iranian period, being the Indian analogue
of Ahura Mazda; and by some he is carried back to the
Indo-European period and connected with the Greek
Ouranos, The two greatest German authorities on Vedic
mythology ' both agree in finding in the moon Varupa's:
original physical basis, Varuna stands in the midst of the
group of Adityas as one of them, possibly seven in number,
which the late Professor Oldenberg thought represented
originally sun, moon and five planets, in his opinion loan
gods from the Semitic world. The Vedic Adityas as a
group remind one distinetly of the Avestan Amesha Spenias.
Varuna is as closely connected with Mitra in the Rv. as
Ahura Mazda is with Mithra in the Avesta; and both
names Mitra and Varuna oceur in the Boghaz-kdi tablets
(1400 B.c). The name ‘Varupa' has vanished entirely
from Iranian unless it be represented by the word Varena;
but the nature of Varuna -is, uleprly manifest in the
impressive character of Ahura Mazda® For as the ‘wise’
Ahura gathered up in himself the attributes and functions
of the daevas whom he supplanted, so it is equally true, in
the words of Barth, that “if we combine into one all the

I (Ndenberg and Hillebrandt.

% i js certain that Varons and
as (Mdenberg thinks (RV. 95, * Varuna, der Abura des Avesta™), or wero parallel
forms of the same conception. See Keith CHL I. 103: * Varuga bears the epithet
Asura, which serves to show his parnllelism with Ahora Mazda, the highest of
Iraminn gods"™. Cf. nlso v. Bohroeder, AR. L 335 .
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attributes of sovereign power and majesty which we find
in the other gods, we will have the god Varupa'. As Ahura
Mazda represented the actuality of ethical monotheism in
ancient irfin, so Varupa represented its possibility in
ancient India. If the one may be rightly called ‘the Iranian
Yahweh’, the other with almost equal justice may be called
‘the Indian Yahweh'.

2. DISTRIBUTION OF THE RIGvEDIC MATERIAL—Since
the group of the Adityas must be considered in connection
with Varuna, we have the following statistics. There are
addressed to Varuna hymns IL 28, V. 85, VIE 86-89, VIIL
41-42 and L 24-25, ten in all; to Mitra-Varuna 23, of which
eleven are in Book V and six in Book VII; to Indra-
Varuna 9, of which 4 are in Book VII; to Mitra only one,
IIL. %9 ; and to the Adityas 6, of which 3 are in Book VIL
Although none of these hymns is found in Bk. X, yet there
are isolated references to Varupa in no less than 35 hymns
belonging to that book. From the prominence of Bk. VII
in connection with Varupa, one might infer that the
priestly family of the Vasisthas was very specially the
guardian of this worship during the pre-Vedic or the
Vedic age.

3. Tee Prenistoric VAruNA.—If connected etymo-
logically with Obpavie, Varuna goes back to the period
of IE. unity. There is, indeed, a slight phonetic difficulty,
but nothing so serious as to prevent its acceptance by
competent scholars®. In Greek mythology Ouranos is
represented as an ancestor of Zeus, a consciousness of his
great antiquity being perhaps thereby revealed. In IE.
times Zeus (Dydius) and Ouranos (Varupas) may both have

' RI. 18. :

9 There has been some phonetic scopticlsm about the squation Varupas =
obpavds which time Las not justified. Greek nbpavis is Indo-Europesn
uoru-pnos or wory-emos; Samskril Varuoas is Indo-European wory-nos. The two
forms diller no more than, for instance, Vedio niilongs aod wiitngs ‘ pecent?, or
Greek ateyavds and grTayves ‘govered ' "—Rloomfield BRY. 136,
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been descriptive appellations of the one physical faet of
the sky, Zeus ‘the bright’ and Ouranos ‘the encircling’,
two names for the same thing, or one perhaps an epithet
of the other. Before the IE. clans had separated, these
words had already parted company. In Greek and Vedie
both words survive; in Avestan both are lost!, a fact,
probably due to the Zoroastrian reformation. In Greek
mythology Zeus is the great personality, not Ouranos;
the opposite is true in the Rv.* There is very much, then,
to be said in favour of regarding Varupa as originally
the same as Ouranos, both words being derived from wvpi
‘to encompass’, therefore ‘encompassing’ as an epithet of
Zeus (Dydus). This seems to the present writer to be, on
the whole, the most satisfactory conelusion® In the nature
of the ease there is no absolute proof, But whether Varupa
is connected with Ouranos or not', nearly all scholars
regard the word as derived from wori ‘to encompass’,
meaning the same as if it were connected with Ouranos,
namely ‘encompassing sky® It is possible too that folk
etymology has been at work, the word Varuna naturally
suggesting to the popular mind some connection with vari

1 This statement must be qualified to this extent that in the textoally uncertain
Yasht I11. 13 dyaos, abl. of dyav ‘sky”’, corurs (only here in Avesta), * Headlong
down from heaven fell he’.—Moulton's trans. As regands Varupa there is the

possibility of a connection with rarena and rarenga.
* [ o far a8 Zeus has o parallel, it is in Varona oot in Dybas™. Kelth, IM. 21.

" The latest and best statement of this position is found in Bchroder, AR- I
822 . Other scholars who connect Varapa with Ouranos are Muair, O8T. V, 78;
Barth, RI. 16; Grasmann, Wirterbuch; Roth, PW.; Bohoenberger, AGYV. 1
Darmesteter, (0A. 53, 78; Bloomfield, RV. 136-137. Buch sathorities cn Com-
parative Philology 15 Brogmann, Grundriss 2. 154, and Prellwita EWGE, have

not refected this connection.
%  Joh. Schmidt writes to the offect that till the relation of the Eolie Spavds

and dpavog 1o Gipavss has been determined, it s impomible to say whether
Varapa is connected with sigavés or nol” — Macdonell, VM. 1607, Addenda and
Corrigenida.

% o Macdonell, YM. 27-28, and Keith M. 25; as well as the scholars

mentioned under note 3 ahove.
8



114 THE RELIGION OF THE RIGVEDA

‘water’, and var-ga ‘rain'’, just as éopaxvic might suggest a
eonnection with sipslv ‘to make water’®.

4. MriTRA AND VARUNA.—The divine names Mitra and
Varupa®, discovered by Winckler on the Boghaz-koi tablets
(1400 B.C.) indicate the existence of the two gods at that
early date. The question whether these divine names are
Indo-Iranian, Iranian or Indian has already been raised *.
They clearly belong to a people and language in which #
had not been changed to 4% and in which Indra and
Nasatyf (u) were gods and not demons, Henece the period
before the Zoroastrian reformation and before the Iranian
consonantal shift. The inscriptions represent, then, either
the undivided Indo-Iranian, the pre-Zoroastrian Iranian, or
the Vedic Indian; or possibly they are the work of Indo-
European speaking tribes, who had stopped in Upper
Mesopotamia on their way eastward, or of Aryan people,
who had migrated westward from Bactria. At any rate,
whatever the facts are, the Divine names are mentioned
along with Mitinian kings, whose names seem to be
genuinely Aryan®.

The appearance of Varuna in the midst of an environ-
ment of Iranian royal names at such an early date is a
reason for reviving the older view that the late Avestan

! “¥armpn is the covering sky united with the sun, or he whose covering is
rain and dew”. Hopkins RI. 71.

® Pischel (VS. 1, 8) regards it as not impossible to bring Varuoa into con-
section with obps%y, Eschylus in a fragment calls the rain the seed of apube
Obpavis, and in the Rv. rain is virtually called dico refal.

3 Mivitpa-ti-ii-il weru-wena-gi-gi-el varant a-rw-na-ai-di-el.  ANE s
clearly a combining suffix; hence the divine pair Mitra and Varup. Meyer,

GA, 1 802,

1 Bee p- 23.

® Indrm and Nisatyn occar on the same tablets ns rouds along with Mitrs and
Yarupa; and Nisatya is the form which appears, and mnot the later Avestan
Nionhaithya, in which the Iranian consonantal shift from # to b has taken place.

 The letier of Dushratta, the King of Mitini, in the Tel-el-Amama correspon-
dence contains the Iranian names Artashumara and Artaidma, Keith, Indo-
franians in Bhandarkar, CV. 84 f1; Giles, CHI. I, 76; Bloomfield, RV. 18,
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varena’, name of an earthly distriet, is connected with
Varuna, Zoroaster clearly made a clean sweep of the old
gods, even the noblest of them such as Varupa and Mitra.
They were doubtless too closely connected with the physical
aspects of nature to suit his reform. So he cast them ount
of heaven®; and Varupa who undoubtedly was the highest
fell the lowest, for he was apparently transformed into a
demon of lust®. With the counter-reformation of the later
Avesta Mitra returned, but not Varupa, The reason clearly
was that the noble aspects of the Iranian Varupa had been
conserved and retained under the name of Ahura Mazda,
while the ignoble side of Varuna to which his name still
apparently eclung had nothing that even the later Avesta
wished to revive. The earlier fellowship of Mitra and
Varupa as seen in the Boghaz-Kii inseription and revealed
in so many passages of the Kv. was restored in the later

! 8o Drmesteter, OA. 66-70; Hillebrandt in his early book Farusa und Milra,
1877; nod recently Prellwite, EWGS., and L. v. Behroeder, Arische Religion
I. 3323, A conversation at Ithaca with Prof. Jackson left the impression that be
was propared o leave the question open.  From varena is formed earenya dagras
(Vend. X 14), by hypothesis obpdwet ®acd, and also the phrase varenya
drvantd (Yasht X. 65, 07). The degradation of meaning may have been from
devas in heaven to demons in heaven and finally to demons in the Varena land,
demons of lust and doabt- In the Pahlavi texts there is a Faremd; a demon of
lust. See Jackson fn [moien Grusdeiss [ 635,660, It must be mentioned,
however, that Spiegel who earlier (AP. 181) acvepted the equation Varmps =
Varena, in & later article (ZDMG. 32, [1878], 716-723) considers the identifiontion
questionable, while not rejecting it ont and out. In favour of the kentifieation is
the fact that in nouns formed from roots in r, & sucoeeding o is changed 0 u;
e g dhri, vri and tri give dharwsa, Varupa and foruse instead of dhgrans,
parans and farana.  Agninst the identification is the fact that the Imnian forms
Larena, parena and varema seem o have sa their equivalents in Sanskrit karna
‘ear”, parna * feather” and varsa ‘covering”. Then, too, Ski. eeruna would seem
to require as fts Iranian equivalent vawruna, since Ski. tarwwa ==[ma, lawrinag
and Skt. aruna = Imn. awrwna.  Bot st any mie varena is clearly derived from
vri in some one of jts numerons meanings, and that is the main point.

% Neither Mithr nor ¥aruna is mentioned in the (athis.

* Dinkand VIIL 9, 83 IX. 32, 3; Ddistin 1 Dimdk XXX VIL. 44, XCIV. 2,

&'
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Avesta in the comradeship of Mithra and Ahura 1, In this
way we are able with a considerable degree of confidence
to reconstruct portions of Iranian religious history which
do not lie on the surface; for, as Prol. Oldenberg says®:
“We must try to read the Avesta like a palimpsest; under
the writing of the Zarathustrians we discover the clear
traces of a more ancient text which very closely resembles
the Veda”.

The existence of the copulative compounds, Mithra-
Ahura and Mitra-Varuna, in both the later Avesta and the
Rigveda presupposes a similar eonjunction of these names
before the breaking up of the Indo-Iranian unity. This is
also supported by the Boghaz-kdi, inscription, in which
Mitra and Varupa are linked together by the combining
suffix aésil. See p. 114 n. 5. Mithra in the Avesta means
igompaet®’, and in the REv. friendship (neut.) and friend
(mase.). It looks as if Mitra were originally a ‘Sondergott’,
‘he of the compact’, just like Janus ‘he of the door”. Mitra,
then, would be the god who watches over truth-speaking
and sincerity between man and man in the matter of con-
tracts, promises, treaties. Now there has ever been recog-
nized an inner affinity between truth and light'. Truth is
an inner light; and light is a kind of external truth. We
do not know which idea emerged first in connection with
Mitra, but probably Meillet is right in giving the priority

U6 Ahnrs Mazda spake unto Spitams Farsthushtra, saying: * Verily when I
created Mithra...... I created him as worthy of sacrifice, s worthy of
prayer s mysell, Ahura Masda'".—Yasht X. 1, OF. also: “We sacrifice unto
Mithra and Ahura, the twe great imperishable holy gods".—Yasht X. 145.
Darmesteter’s translations, SBE. XXIII, pp. 110-120, 158,

® JRAS. 1009, pp. 1007-88.

3 ‘Vertrap, Abmachung, Kontraki'—Bartholomwe AW. 1183, Brugmann
{Grumdriss, 20d ol 1006 IL 1, p. 346) explains the word s originally meaning
‘ qustanschen, verkehren’, indicating especially fricadiy infercourse {das freondliche
Verkehren); mei ‘to exchange’, magale *he exchanges’, Lat. commumnis. .
Oldenberg RY. 166, n. 1.

4 “Hp that doeth the fruth cometh to the Hghi"—John I1L 21. God is ** frue™
(1. John V. 20) and God is “Hight" (1. John I. 5)
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to the ethical idea'. It really makes little difference. The
original Mitra stands for truth and compact-keeping®. His
business was to help men ‘to walk in the light’ of covenant-
keeping faithfulness as between man and man and tribe
and tribe, and to punish them, if they did otherwise. It
may not be without significance that among all the IE.
tribes the first to form a confederacy were the Aryans
We may perhaps see in this the influence of Mitra, the god
presiding over the great social principle of faithfulness to
ecompacts. Such was Mitra's ethical sphere, and his physieal
sphere sooner or later was the light. Some scholars, as
Moulton puts it, have been too prone to antedate the
ultimate identification of Mithra with the sun® The pas-
sage from sunlight to sun was, of course, matural and
inevitable, and the transition was effected in Persia by
the time of the later Avesta'. The physical meaning, then,
of the two divine names, Mitra and Varupa, was most
probably ‘sunlight and encireling sky’. These two separate
entities, light and sky, naturally fuse together into one
conception.

Why did the Zoroastrian reform find no place for
Mithra¥ For one thing he is represented in the Mikr
Yasht as a fighter, a god of battles®. This was another
gide of his character —the militant side— which probably
appealed with special foree to the robber hordes who had
little use for a god of good faith. For this or other
reasons Zoroaster transferred to Asha ‘Truth’, ‘Ethical
Order’, the care of covenant faithfulness and loyalty —a
charge which Mitra had apparently forfeited. But, as we
have seen, Mithra came back in the later Avesta as a yasala
or ‘angel’. Later on as the Sol Imvictws of Mithraism the

¥ Journal Asistique, 1807, 11 143 I

® Moulton, EX. 151 ; Behrosder, AR. 307-383.

? Mounlton, . 151 ; Bchroder, AR 381.

* Bohroder, AR. 352, denies that the Indian Mitra ever was a sun-god.

* A natural development from the conception of Mitra ns & god of light, sinee
the early mythologies are full of the confliet between light and darkness.
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worship of Mithra penetrated the Homan Empire'. As a
warrior god and the patron of the blunt honesty and

straightforwardness which soldiers love, he was very spe-

cially the god of soldiers. The golden period of Mithraism
in the West was between 100 and 300 A.p. Fora time it
was uncertain whether Christianity or Mithraism would

win the day.

Only one hymn of the Rv. is addressed
to Mitra, I1I. 59.

A

1. Mitra mankind uniteth, to them speaking;
Mitra the earth upholdeth, and the heaven;
Mitra with eye unwinking sees the tillers;
To Mitra offer the oblation oily.

2, Pre-eminent be that man who brings oblation,
Who serves thee duly, Mitra the Aditya;
Never is slain or vanquished whom thou helpest,
From neither far nor near doth trouble reach him.

4. Free from disease, in sacred food delighting,
Standing firm-kneed upon broad earth’s expanses,
Abiding by the will of the Aditya.

May we continue in the grace of Mitra.

4. Adorable and gracious is this Mitra
A king with fair dominion, born disposer;
May we abide in his auspicious favour,
The loving-kindness of the holy Mitra.

5 We must approach with awe the great Aditya,
Mankind-uniter, to the singer gracious;
To him most highly to be praised, to Mitra
Into the fire pour this oblatioh pleasant.

) As India exported Buddhism eastward, so Persia exported Mithrajsm westwand.
Bomething of Mithraism entered Indin also, for in the first century A. D. and
luter (see Farqubar, ORLL 152) there was continnous Iranian influence in North
India (ef. the [ranian symbols on the Kanishkn coins), and Hindn Sun-worship
was carried on almost entirely in acconlanes with Iranion roles. Mngian Priests
entered India in large nombers and not only became Pricsts in temples of the sun,
that were also recognized as Brihmans. Farquhar op. eif. 152, 205.
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6. Mitra the god upholds the folk,
His favour bringeth ample gain,
His wealth conspicuous renown.

7. The fair-famed Mitra is the one
Who by his might excels the sky,
And by his lofty fame the earth.

8. To Mitra, mighty one to help,
The peoples five submit themselves,

"Tis he supporteth all the gods.

9. 'Mongst gods and mortals, for the man
Who spreads the straw, hath Mitra made
Provision by his will and law.

This hymn (really two hymns) contains, as we shall see
further on, almost nothing which could not have been
said with equal truth and appropriateness of Varupa.
Mitra is described as upholding heaven and earth (1), the
folk (6) and even the gods (8); as greater than heaven
and earth (7); as beholding man with unwinking eye (1);
as a king whose ‘ordinance’ (vrafa) is to be observed (3,
9); and as a god of grace (3, 4) who helps and delivers,
and grants health, wealth and prosperity (2, 3, 6, 8). The
only attribute mentioned in this hymn which seems
specially to belong to Mitra is yatayajjana ', ‘uniting men’
(vv. 1, 5). Unfortunately the particular meaning of the
verbal root yai is not very definite’. Nevertheless the
various interpretations given in the foot-note are not so
very far apart. There is a social reference. Mitra stirs
up men and sets them at their respective tasks in friendly

! Opours in only three other passages in the Rik: V.72, 2 of Mitra-Vampa;
1. 136, 3 of Mitrm, Varuna anid Arynman; and VIIL 91, 12 of Agni who *Mitre-
like unites men".

3 For example pitoyali (v. 1) has received the following interpretations: sets
men at their respective tasks (Shyana) indicates to men their place (Hillebrandt,
LE. 73); incites to emalation, that is to sy, sets a good example (Geldner, V8.
1. 15); sets in motion (Lodwig on pesage); stin men (Macdonell, VRS, 79);
inspects (Bergaigne RY. I11. 165); unites (Roth PW., Oldenberg BY. 257 note 1)
Grammann, Usbersetsung L 102, V. Behrmder, AR. 360); and makes men keep

their engagements (Meillet, JA. X (1807), 2. 148).
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emulation and co-operation. As Geldner finely interprets
it, “he who calls himself Mitra (friend) inecites to emulation
of himself’. He the divine ‘friend’ as he is called in the
Rv., and the guardian of compacts according to the Avesta,
incites men by his own example to friendly and co-operative,
that is, to social activities, in the performance of which
there must necessarily be mutual faithfulness and loyalty
to engagements. Other evidence in the Rv. for an inter-
pretation of Mitra similar to that of the Avesta is found
in X. 89, 9, ‘Men of evil ways who injure Mitra, injure
Aryaman, injure agreements (sangirah), injure Varupa’,
The word ‘agreements’ set in the midst of the three
Adityas suggests that to do violence to ‘agreements’ is the
same thing as to do violence to the three gods. Rv.IV,
55, 5, “May the Lord (Varupa) protect us from distress
caused by strangers; Mitra, from distress ‘caused by friends'"”
may also be cited, if this translation is correct '.

As the Avestan Mitra had a luminous character, so had
the Vedic Mitra. Both ultimately were identified with the
sun, Mithra in the later Avesta and Mitra in the younger
Veda. The first texts clearly indieating the identification
_of the Vedic Mitra with the sun are AV. XII1. 3,13 and IX. 3,

18, according to which Mitra at sunrise is contrasted with
Varupa in the evening, and Mitra is asked to uncover in
the morning what has been covered up by Varupa.
Certain Rigvedic passages also may be cited which point
more or less clearly in the direction of this ultimate
identification, e.g. X. 8, 4, Agni at the head of the dawns
generates Mitra for himself; IIL 5, 4 and V. 8, 1,
Agni when kindled becomes Mitra; V.81, 4, Savitar
becomes Mitra because of his laws; Val. 4, 3, Vispu took
his three steps by the laws of Mitra®

On the whole, then, while an indefinite luminous
character cannot be denied to the Rigvedic Mitra, such as

! Ik is supported by Grassmann, and by Whitney-Lanman on AV II. 28, 1
* Macdonell, VM. 20-30.
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belonged to the Adityas as a class and indeed to the Devas
in general, yet on the basis of the earliest evidence, Vedic
and Avestan, the original Indo-Iranian Mitra must be
assumed to have been the apotheosis of the friendly

eompact, the ‘gentleman's agreement’’.

5. VARUNA AND Etmicar OrpEr—Rv. VIL 86 is almost
entirely penitential in character, and as such vividly
reminds one of the Hebrew and Babylonian penitential

pealms:
1. Wise are the generations through the greatness
Of him who propped the two wide worlds asunder;
Pushed forth the great and lofty vault of heaven,
The day-star, too; and spread the earth out broadly.
2. With mine own self I meditate this question :
“When shall T have with Varupa communion ¥
What gift of mine will he enjoy unangered ¥
When shall I happy-hearted see his mercy ?
3 Wishing to know my sin I make inquiry,
I go about to all the wise and ask them ;
One and the self-same thing even sages tell me;
¢ Varunpa hath with thee hot indignation.”
4. O Varupa, what was my chief transgression,
That thon wouldst slay a friend who sings thy praises?
Tell me, god undeceived and sovereign, guiltless
Would I appease thee then with adoration.
5. Setus free from the misdeeds of our fathers,
From those that we ourselves have perpetrated ;
Like cattle-thief, O king, like call rope-fastened,
So set thou free Vasistha from the fetter.
6. '"T'was not mine own will, Varupa, "twas delusion,
Drink, anger, dice, or lack of thought, that caused it;
An older man has led astray a younger,
Not even sleep protects a man from evil.
7. O lat me like a slave, when once made sinless,
Serve him the mereiful, erewhile the angry.
The noble god has made the thoughtless thoughtful ;
He speeds the wise to riches, he a wiser.

18y Oldenberg, RV. 186 note 1, “die Verkirperang dis Vertrag";
Schreder, AR. 3725 and Meillet, JA. X (1907), 2, p. 1456: " Mitra est la person-

nification du contrat".
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8. May this my praise-song, Varuna, sovereign ruler,
Reach unto thee and make thy heart ecomplaisant ;
May it be well with us in rest and labour,

Do ye protect us evermore with blessings.

Rita, as has been pointed out, means ‘order’ cosmic,
ethical and ritualistic. The kind of rita celebrated in this
hymn is predominantly ethical, the first and last verses
alone having to do with cosmic and ritual order respectively.
The following comments may be made:—

a) Varuna inflicts disease as a reminder and punish-
ment of sin.— Some member of the priestly family of the
Vasisthas was fettered' with disease (v. 5) and so was in
_peril of death (v.4). Like Job he did not know the exact
nature of his transgression (vv. 3-4). The wise assured
him that he must be a sinner, because his illness was proof
that Varuna who hates sin was angry with him (v.3)%. He

! There are many references o ‘the fetiers of Varupa' (I. 24, 15; 25, 21
VIL B8, 7, etn.), the term pdfa being charneteristic of him. This clearly refers
to the suffering entalled by sin. Here, to0, we have the working of aunnlogy. As
an earthly king binds eriminals with fetiers, S0 docs the heavenly king Varunn
deal with those who vielate his ordinances, hinding them wiih the fetters of disease
and death.

€f. “The cords of Sheal were round about me.
The suares of denth came upon me'. Pa. XVIII, 5.
Also: * His own infquities shall take the wicked,
And ke shall be holden with {he cords of hix gin™. Prov, ¥, 22.

This punitive aspect of Varupa's charnoter hus perhaps been brought into
harmony with the meaning of the name Yaruna throogh the working of popalar
etymology. The root vri means ‘4o obstruct’, *io beset”, as well a5 “to encompass’,
as seen in the name Vritra ‘the obstructor’. Varuga ‘hesets’ with illness those
who viclate his ordinances, becoming the antngonist, the enemy (meaning in
Iranian) of all evil-doers. Thos Varupa is o kind of ethical Vitrn for all who
discbey his laws. The Vedic Indians recognized many demons of disesse.
Warups, too, caused disease, but he was not a demon.  His chastisements were
those of a holy god, which are blessings in disguise, leading as they often do to
ﬂpmmlmﬂmm!nent.

* The same point of view is lound o the Babylonian penitentinl hymns con-
cemning which Prol. Morris Jastrow (RBA. Chap. XVIII) writes: "The two parts
which presented themselves with overpowering force to the penitent were the anger
of the deity and the pecessity of sppeasing that anger... ... The man afflicted
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accepts this opinion as correct, asserts that he did not mean
to err, mentions as possible causes of his sin, strong drink,
anger, dice, thoughtlessness, bad example, and evil dreams
(v. 6), and prays that he may be released from all misdeeds,
whether committed by himself or by his ancestors’ (V. B).
Through the infliction of suffering Varupa rendered
thoughtful the thoughtless one who had sinned through
thoughtlessness®. Like the prodigal son in the parable®
‘he eame to himself’ through the insight which comes from
suffering. The same general situation is brought before
us in VIL 89, in which there is an apparent reference to
dropsy as the peculiar infliction of Varuna:
1. I do mnot wish, King Varuna

To go down to the home of clay,
Be gracious, mighty lord, and spare.
Sinee like one tottering I move,
O slinger, like inflated skin,
Be gracious, mighty lord, and spare.
3. Somehow through weakness of my will
1 went astray, O shining one;
Be gracious, mighty lord, and spare.
4. Thirst found thy singer even when
He in the midst of waters stood ;
By gracious, mighty lord, and spare.
5. Whatever wrong we men commit aguinst the race
Of heavenly ones, O Varuna, whatever law
Of thine we here have broken through thoughtlessness,
For that transgression do not punish us, O god.

Here too disease is regarded both as a penalty for sin
causing suffering and death and as a reminder of sin.

13

was & sinper, and the corollary to this position was that misfortunes come i
consequence of gn. ... ... Within this circle of ideas the penitential paalms of
Babylonis move. .. ... AD ethical spirit was developed ... that surprises us by
its Toftiness and comparntive purity.”

! Noke the conception of the solidarily in sin as between the fsthers and their
children, an iden belonging to a primitive tribal state of society, where the unit of
responsibility is the family or tribe rather than the individoal.

% eitli * thoughtlespess' acif *thoughtless’, dcefayat ‘ made thoughtful .

* Luke XV, 17,



124 THE RELIGION OF THE RIGVEDA

b) Fellowship with Varuna is broken by sin.—This is
brought out in VIL 86, 2 and more fully in VIL 88, 4-5:

4. Varuns took on board with him Vagistha,
Made him a Rishi by his mighty working;
The Sage on gladsome days made him a singer,
As long as days, as long as dawns continue.

5. But now what has become of this our friendship,
*When lovingly we walked together erstwhile:
When, sovereign Varupa, to thy lofty palace,
Thy thousand-gated house I had admittance ¥

We have here two pictures of the intimacy which
Vasistha enjoyed with Varupa; first, when he was in a boat
at sea alone with Varupa, and again when as the guest of
Varuna he had free access to his thousand-gated house.
But alas! this intimacy was broken through gin. The
violation of Varuya's ordinances involves loss of communion
with him as well as penalty in the form of disease and
death. Varupa as a holy god has righteous indignation '

against the sinner.
¢) Varuna is besought to loose the sinner from sin and its

penalty.—As specimens of Vedic prayer for release from
sins, we have the following:—

got us free from the misdeeds of our fathers,

From those that we ourselves have perpamted;

Like cattle-thief, O king, like calf rope-fastened,
S0 set thou free Vasistha from thy fetter. VIL 86, b.

As from a bond release me from transgression.

Remove far hence the debts by me contracted,
Let me not suffer, king, for guilt of others. IL 28,54, Ga-b,

Agninst a friend, esompanion, or a brother,

A fellow-tribesman, or against a stranger,
Whatever trespass we have perpetrated,

Do thou, O Varuga, from that release us.

If we, like those that play at dice, have cheated,
Have really sinned, or done amiss unwitting,
Cast all these sins away, as from us loosened ;
So may we, Varuga, be thice own belovéd. V. 85, 7-8.

UVIL 86, 9,3, 7; 124,11, 14; L 25,2, ete.
1] ¥
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A hundred are thy remedies, a thousand,

Wide be thy grace and deep, O sovereign ruler;

Far, far away from us drive off Destruction,

And make us free from every sin eommitted.

O Varugpa, we deprecate thine anger

By bowings down, oblations, saerifices ;

Sage Asura, thou sovereign widely ruling,

Release from us the sins we have committed. L 24,9, 14.

A god who is thus appealed to is conceived as a merci-

ful and gracious god. There are many references to the
grace' of Varupa, which is clearly the basis of the hope
of the worshipper who is conscious that he has violated
Varupa's laws and so is the object of his wrath. Yarupa
is the lord of life and death. If he has ‘weapons' with
which to consume the evil-doer (IL 28, 7), he has also a
hundred, a thousand ‘remedies’ (L 24, 9) with which, as
the divine physician, to heal and restore the penitent,
The forgiveness of sin is conceived as a removing of sin,
that is, of its penalty, and as a release, separation and
losing therefrom”. The coneception of sin as a defilement
and of forgiveness as a cleansing from such defilement
is mot found explicitly stated in the Rv.’ Sin itself is
viewed as transgression and indebtedness *  There are, as

1 qumadi, mrifika VIL 86,2, 7; 87, 7; 88, 15 88, 1; L 24, 9: 25, 8, 5, 19,
ot
1 gyoh verbs are used o ava-srij, srath, vi-sralhaya, pari-si, vi-as, pro-mug.
We may cito the following parallels from the Bible:
it pg far as the enst is from the west,
8o far hath he removed our transgressfons from us” (Ps CIIL 12).
“ Beholil the Lamb of God, that lakeih away the sin of the world™
(Jobn. I 20); ' Unto him that loveth us, nnd loosed ns from our
sins by his biood™ (Rev. L Gb: i Jehovah also hath pul away
thy sin,” (2 Sam. XIL 13).
3 With this compare the following : ** The inward defilement of sin, f. ¢. Its poswer
o defile the mm:lrmu{:hedmr,knjlﬂpmhd‘m the Old Testament
ponitential pealms, bot is hardly referrod to, at least not explicitly, in the Vedic
penitential hymms." Griswold, Repentance as illustraled from ihe Oid Temlament
Psaima and from fhe Varuna hymns of the Rigreda, Madras, 1919, p. 10
4 Transgression, enas, drugdha and dgas; debt rina. (. ** Forgive us our debls"’
Matt. VL 12, Also anrila, * falschood ' and rrijina * prookedness .
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we have seen, two consequences of sin, the loss of the
fellowship of the holy Varuna, and the physical penalty of
disease or death. Prayer to Varupa for the remission of
gin seems to cover both needs alike. There is certainly
prayer for deliverance from disease and death'. There is
also (by implication) prayer for the restoration of Varuna's
friendship *; and the feeling is expressed that Varuna's
grace deserves ‘glave-like’ devotion (VIL 86, 7); for through
the grace bestowed those who have been the objects of
Varupa's wrath become his beloved (V. 85, 8), and stand
before him and his law guiltless® and so happy-hearted
(VIL 86, 2).

d) Sin is ‘the transgression of the luw’ of Varuna'.—
This is the burden of VIL 86, and it is implied wherever
there is an appeal to Varupa for the remission of sin.

For example:—
Whatever ordinance ferata) of thine,
God Varuga, we violate,
As human beings day by day ;
Yet to the stroke subject us not,
Death-dealing of the angry one,
The wrath of the incenséd one, L 25, 1-&
Whatever wrong against the heavenly race we do,
Being but men, O Varuna, whatever law
Of thine we may have broken through thoughtlessness,
For that transgression do not injure us, O god. VIL. 86, 5.

According to one passage the moral ordinances and
laws® are an expression of Varupa's character and will,
being built, as it were, upon him:

! Beo VIL 86, 4; 1. 24, 9, 12.15; 11 28, 7.

t VII. 88, 4-5; 80, 2.

* Anigas VIL 88, 7, L 24, 15.

i (nher gods have to do in & lesser degree with the punishment or remission
of sin, as will be painted out in the proper place.

% The terms employed are vralas “ondinance’ L 20, 15 IL. 28, B, ete.; diarman
igiatute’ VII. 80, 5; dhdman ‘decree’ IV. B, 4 V1. 67, 9, ete; krain ‘will’
IV. 42, 1-2; daksa ‘will' in plitadakss ' whose will is pore’ VIL 85, 1, ete.
€. also VIL 86, 6. The terms used of the will of Yaruna are the same whether
lpplilﬂinlhllphr_nufnumnrufmﬂh Lf. Bohnenberger, AGY. 50.
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For on thee, undeceivable one, are founded,
As on a mountain, ordinances unshaken. II. 28, 8

No wonder, then, that the gods follow the will and
ordinances of Varuna'. The laws of Varuna, like the laws
of the Medes and Persians, change not. His is the charae-
teristic epithet dhrifavrata ‘whose ordinances are fixed'®.

As regards special sins, we meet with such implicit
prohibitions on the part of Varupa as not to kill (1. 41, 8),
not to curse (L. 41, 8), not to deceive (IL 27, 16, VIL 65, 3,
VIIL 49, 3), not to gamble (IL 29, 5), or at least not to
cheat at gaming (V. 85, 8) and not to indulge immoderately
in wine, anger and dice (VIL 86, 6)°. Vedic ethics was, on
the whole, tribal, as might be expected at that early age,
moral obligation being largely limited to the clan. But
there is in V. 85, 7 a reference to the possibility of sinning
against a stranger, and in the next verse the distinetion
is drawn between deliberate sinning and such sin as is
committed unintentionally.

As regards the causes of sin the Vedic Indians clearly
believed that “to err is human” (L 25, 1, VIL 89, 5). They
plead as excuses for sin thoughtlessness, weakness of will,
wine, anger, dice, bad example and evil dreams®. Besides
being responsible for one’s own sins, there i4 also the
suggestion in VIL 86, 5 and IL 28, 9 that one may be
responsible for the sins of others, especially for the sins
of one’s ancestors, who are bound up with one in the same
bundle of life”.

¢) As omnipresent and omniscient, Varuna is a witness
of the deeds of men. — For this aspect of Varupa's character

I. 25 is important:

V[V 42, 1-2; V. 60, 4; VILL 41, 7.

3] 95, § 10, ste. There s the waggestion that moral law is o8 fixed as
phiysical law, Hila covers both lens.

3 ¢y, Bohnenberger, AGV. 52.

 VIL 86, 6; 89, 3, 5.

s Oy, Ex. XX, 5, Px. LL 5, Rom., V11, 20
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7. He knows the path of birds that through
The atmosphere do wing their flight,
And ocean-dwelling knows the ships.

8. He knows, as one whose law is firm,
The twelve months with their progeny,
Knows too the month of later birth.

9, He knows the pathway of the wind,
The wide, the high, the mighty wind,
And those that sit enthroned above.

10, Enthroned within his palace sits
God Varupa whose law is firm.
All-wise for universal sway.

11. From there the observant god beholds
All strange and secret happenings,
Things that are done or to be done.

12. Let him the all-wise Aditya
Make all our days fair-pathed for us;
May he prolong our earthly lives.

1. Wearing a golden mantle, clothed
In shining garb, is Varuna;

His spies are seated round about.

14. He whom deceivers do not dare
Try to deceive, nor injurers
To harm, nor th' hostile to defy.

Quite in the same spirit is 1. 24, 6:
Thy realm, O Varuna, thy might, and anger,
Even these winged birds have not attained to,
Nor yet the waters that go on for ever,
Nor (mountains) that obstruct the wind’s wild fury.

Here Varupa's separateness and ethical transcendence
are emphasized. His realm is ‘beyond the flight of birds’,
beyond the utmost surge of the waters and beyond the
tarthest reach of the wind-breaking mountains, Within
the highest heaven he sits enthroned in his thousand-gatéd
palace, wielding universal sway, surrounded by his spies’,

* The spies (spadah) of Varupa might be interpreted ns the riys of the sun,
moon and stars, which, s it were, search oot and reveal the doings of men. It is
Mﬂ.w,hﬂhmhmdm,mhﬂﬂlrhfﬂlﬂ
being equipped like an easthly king with a *seeret servioe’ of spies o discover
evildoers. In them is embodied the allseeing might of Varuns (Oldenberg
RY. 286). The Iranian Mithra also has sples.
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the all-wise observer of the deeds of men. The “heaven
and the heaven of heavens cannot contain™ him: but on
the contrary, the three heavens and the three earths are
deposited in him (VIL 87, 5), and he is all-embracing
(VIIL 41, 8, 7). His omnipresence js such that a man
eannot escape from Varuna by fleeing far beyond the sky’
(AV. IV, 16, 4). He knows the flight of birds in the sky,
the path of ships in the sea and the course of the wind;
and he beholds all the secret things that have been or
shall be done. Thus past, present and future, far and near,
are all alike to him. As such he cannot be deceived®
Whatever thing two sitting down together talk about,
Varupa as a third knows (AV. IV. 16, 2). He surveys the
truth and falsehood of men (VIL 49, 3). No creature can
even wink without him (II. 28, 6), and the winkings of
men’s eyes are all numbered by Varupa (AV, IV. 18, 2).
Variupa's omniseience is distinetive and typical, Agni being
compared to him in this respect (X. 11, 1)%
fl Means of gaining lhe mercy of Varuna.— Among
the means expressed or implied may be mentioned moral
seriousness in trying to discover one's ‘hidden faults’
(VIL. 86, 3-4), confession of sin (VIL 86, 6; 88, 6; 89, 3),
longing to be justified in the sight of Varunpa (VIL 87, 7;
1L 24, 15), prayer for the remission of penalty (often)*, purpose
after new obedience (VIL 86, 7), oblations and sacrifices
(L 24, 14), and hymns of praise. As examples of praise
are the following: —
May this my praise song, Varuga, sovereign ruler,
Reach unto thee and make thy heart complaisant. VII. 86, Sa-b
May we thy heart by means of song
For grace, O Varuna, release,
As charioteer a tethered steed.

'@ P CXXXIX.
® diljobka, VII. 86, 4; 1. 25, 14; II. 28, 8.
* Macdonell, VM. 26,
*VIL 86, 5; 83, 6; 80, 1, 57 L 24, 9, 11-15; 95, 1-2; V, 85, 7.5,
I1. 28, 5-7, 9.
]
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Away indeed in search of good
My (hymns) propitiatory fly,
Ev'n as the birds unto their nests. I. 25, 3.

In the prayers for the pardon of sin there is undoubtedly
too great an emphasis on the removal of the temporal
econsequences of sin; and some of the Varupa hymns are
rather conventional and possibly late’, Such literary
monuments, however, as we have of the worship of Varupa
represent the fullest consciousness of sin that is found
anywhere in the hymns of the Rik; and most of them were
probably produced within some special Aryan tribe or
priestly family, such as the Vasisthas®.

The Vasistha hymns to Varupa, Mitra-Varuna, Indra-
Varuna and the Adityas in Bk. VII (17 in all ont of 104
hymuns, 1. e. one-sixth of Bock VII) are the most notable in
the Rigveda,

The hymns addressed to Varupa, e. g. VIL. 86, are most
probably to be regarded themselves as in some sense
sacrifices’, and, as such, means for propitiating Varupa.
As soon as Vasistha learns the nature of his sin against
Varupa, he purposes to appease him* by means of adoration.
In the later Vedie literature are described many ritualistic
devices for accomplishing the same end ®. But in the Varupa
hymns of the Rv. the sacrifices which receive the emphasis
are the outpourings in confession and prayer of what seems

' Hopkins, RI. 64-65.

*We must remember that Bactiia is only three or four hundred miles from the
Punjab. It is pessible that the family of the Vasisthes remnined in touch with
Bactria, and sdvanced ‘in spiriton]l worship pard pesen with the worship of Varuna
or his equivalent in Irin. Keith (fndo-franians in Bhandarkar CV. 88} holds
that “the spread of the people over Irfin and India did oot at first and in itself
onnse complete severance ™. This is probable. [f then the soggestion of continned
interconrse between the Punjab and Bactna ts sccepled, we can take the Varnps
hymna and the Zoronstrinn reformation as parallel chropologically, and place both
about 1000 B. c., ar a little carlier.

1 Oldenberg, RV. 318.

4 ava-i VIL 88, 4, of- [. 24, 14.

5 denbery, RY. 319-326.
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almost ‘a broken and a contrite heart’. It is because of a
change of attitude on the part of the sinner toward his sin
that Varuna can show himself just while justifying the
sinful'. Because Varupa is gracious and merciful, he
delights’ to respond to the ery of the penitent. By way of
the ritually appointed oblations and sacrifices (L 24, 14;
VII. 86, 2) the sincere penitent doubtless offered the Vedic
equivalent of ‘a broken spirit’.

It is just beecause Varupa is ethically so exalted and
because there is hardly a hymn of his which does not
contain some reference to sin and its remission, that there
is such danger of committing the ‘psychologist’s fallacy’,
that is, the fallacy of importing modern and especially
Christian feelings and conceptions into the hymns,

@) Varuna granis protection and happiness to his
worshippers.—Happy are they who experience the merey
of Varupa (VIL 86, 2) and continue in his* ordinance
(II. 28, 2); for Varuna represented by the sun has a
thousand boons to give (VIL 88, 1). He guards the thoughts
of men (VIIL 41, 1), grants protection® (II. 28, 3, VIL 88, 6,
VIIL 42, 2), removes fear (IL 28, 6, 10), delivers from thief,
woll and inauspicious dreams (IL. 28, 10) and furnishes the
ginger with a wealthy patron® (IL 28, 11).

k) Varuna as Lord of the Ethical Order is a holy God.—

! Cf. Rom. II1. 26,
*The word variitha °protection’ is derived from vri in the meaning to
‘encirele’, ‘protect’. Popalar thought may have found a connection betwoen Lhe
nume Varnps and the protective aspect of Varuna's activity. We are reminded of
the Biblical phrase: ™
“ Ax the monntaing are round about Jersalem,
8o Jehovah is ronnd aboat his people™. P CXXV. 2.

"The dinastuii charscter of the mention of a ‘wealthy patron® nead not
disturl us even in & Varups hymn, when we recall that Zarathushtr in one of
the geouine GAthis reminded Abura Masda that he had been promised as a roward
“ten mares with a stallion and n camel ©, besides “the future gift of welfare and
immortality ™ (Yasna XLIV, 18). It was felt by these ancient seers that godlines
is profitable not enly for “the life that is to come", but also for * the life that
now §a". Then, too, stanea 11 in I1. 28 may be an ediforial addition.

. oge
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This is his distinetive province. Other gods share with
him in his cosmic activities, such as the creation and
direction of the world, sending of rain, etc,, but outside of
his own circle of the Adityas none have to do so fully as
Varupa with the moral life and destiny of mankind. In
passages, the context of which is ethical, Varuna is referred
to as ‘the support' of rita’, as possessing ‘the fountain of
rita’ (IL 28, 5) and as the one on whom as on a mountain
everlasting ordinances are based (IL 28, 8). The conception
of ethical order was covered and explicated by the statutes
(dharman), decrees (dh@iman), and ordinances (vrafa) of
Varuna, The term vrafa, which is so often used in con-
nection with Varupa is to be derived from vri to ‘choose’,
‘will’, therefore ‘ordinance’, ‘will’. The word suggests
that the laws of morality are to be referred immediately
to the holy will* of Varupa. The best Vedie squivalent of
the New Testament expression ‘the will of God® would
accordingly be Varunasya vratam, ‘the will of Varupa)
“The great conception of Rita *Order’' stands in the
¢losest connection with Varuna, whether in its cosmic or
its ethical application. Thus:

The Aditya distributed the waters,

The rivers follow Varupa's holy order; (cosmic)
Unwearied do they flow and never tarry,

Like birds that speed them quickly on their courses,

Vdharnasi [ 105, 6,

¥ Meillet (JA. X. (1007) 2, p. 157) proposes to connect Varupa with erals
‘ondinance’, Avestan wrvafa, urvaill ‘contract’, wrvils ‘onder’, ‘law’.  Aeconlingly
Yarona weald be orginally a personification of the ides of order, 8 Sosdergott
‘be of onler’, like Mitra ‘he of the compact’. But is it not also possible that (his
derivative vrala, from the fertile ot vri, may have been through popular
etymologizing bronght inte connection with Varupa so as t0 form a kind of
elymological support for the thought of the will, onlinances, statules, deerees of
Varnpa? The Aryans of India love to etymologiee, and Banskril lemds itsell
peculinely well to such treatment.

* Bédypa tob Haoh 1 Thes. IV, 3, cle.
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As from a bond release me from transgression,

May we swell, Varuna, thy spring of order,’ {ethical)
May no thread break as I weave my devotion,

Nor mass of work before the time be shattered. TL 28, 4-5.

The ‘prayer ‘May we swell, Varuna, thy spring of order’
seems to imply co-operation with Varupa throngh the’
practice of righteousness and reverent devotion. Varupa’s
‘ordinances’ are fixed and changeless, nevertheless man is
free either to obey them or to disobey them. To obey
them is life and health; to disobey them is death’.

Rita, then, in its ethical connection meant the moral
law. It was an impersonal conception. With the passing
of Varupa in the post-Vedie period, the content of rila was
taken up into that of dharman ‘law’ and karman ‘retri-
bution’. The conception of rita in the Indo-Iranian and
Vedie periods is a striking witness to the belief that the
world-order is essentially righteous, and that morality
belongs to the inmost nature of things. Being embodied
in the will of Varupa Rifa was made concrete and personal.
As the guardian and cherisher of moral order Varuna was
called ritavan ‘holy' and piitadaksae ‘whose will is pure’,
Thus on that ‘far-off bank and shoal’ of time the Vedic
Indians were not without the eonception of a law of
righteousness viewed as the will of a holy God.

6. Varowa axp Cosmic ORDER.

a) Creator and Sovereign.— Varupa’s creative activity
is expressed in such passages as the following :

Wiso are the generations through the greatness

Of him who propped the two wide worlds asunder;

Pushed back the great and lofty vault of heaven,

The day-star, too ; and spread the earth out broadly. VIL 86, 1.

Varupa cutteth for the sun his pathways,
Causeth the river floods to hasten seaward ;

! The expresdon Khit ritasyn ‘spring of rifa’ (I1. 2&, ), us8 Bloamficld points
out (EV. 120), is ‘sound for sound the same® g8 the Avestan asehe khio, Yosnn X. 4.
21, 24, 8, 11, 15; 25, 1-2, 215 IL 28, 5,7, B ef. “The wages of «in Is

death”. Rom. VI. 20
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Digs for the shining days their mighty channels,
Guiding them as a racer guides his horses.

Thy breath, the wind, resoundeth through the mid-air,
Like a wild beast that smites its prey in pasture;
Between these two world-halves, the great, the lofty,
Are, Varupa, all thy lovéd habitations. VII. 87, 1-2.

In baseless space king Varupa, the holy,

Sustains erect the summit of a great tree;

Its rays, whose root is high above, stream downward ;
Among us be deposited these gleamings.,

King Varupa hath made a spacions pathway,

Wherein the sun may travel on his journey ;

Feel for the footless made wherewith to stay him,
And by his ban removes heart-piercing trouble.

The stars that show themselves by night in heaven

Placed high above,—where are they gone by daylight ¥

Inviolable are Varupa's regulations,

And through the night the moon wide-gleaming wanders.

1. 24, 7-8, 10

Rita, as already pointed out, embraces both cosmic and
ethical order. Varupa's creative power is manifested
especially in the great vault of heaven, through which he
has made a path for the sun to travel by day, and for the
moon and stars by night. As compared with the moon
and stars, the sun in the Rv. receives the emphasis, being
called the ‘day-star’ (nakgafra, VII, 86, 1), the ‘tree of the
sky' (L 24, 7), the ‘mighty beast' (VIL 87. 6), ‘the heavenly
measuring line” (V. 85, 5), ‘the lofty bull’ (VIL 88, 1), ‘the
golden swing' (VIL 87, 5), ‘the eye of Mitra and Varupa’
(VL 51, 1), and “the bright beautiful {face of rita’ (VL 51, 1).
The wind is Varuna's breath' and his habitat or domain
is the great space between heaven and earth (VIL 87, 2).

! Dpes the deseription of Varnpa as having the wind for his breath, the soa for
his eye, and the spoce between heaven and earth for his home, bear vpon his
original physical subsirate? All that can be ssid is that it fits in well enough
with the sssumed dedvation from rrd "to encompnss ', namely * encompassing sky ',
As n matter of fact Varmpa has become so entirely spiritealized in the Ry. that
nothing can be proved with certainty as regands his original natore.
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Varuna is a divine pathmaker, having dug out channels
for the rivers and the days as well as for the sun. The
appearance and disappearance of sun, moon and stars and
_their courses are all subject to the regulations (vrafani,
1. 24, 10) of Varupa. There seems to be the suggestion in
all this that the order which rules in the physical world
should also rule in the moral world. Through his creative
might he makes men wise ",

Like Ahura Mazda, Varuna is represented as the creator
_ of the best things:
The Air hath Varupa placed among the tree-tops,
Milk in the cows and strength in the swilt horses,

Wisdom in hearts and fire within the waters,
In heaven the sun and soma on the mountain. V., 85, 2

As creator Varuna is naturally ruler, The attribute of
sovereignty (ksatra) is very specially his. He is ‘the king
of all that is' (VIL 87, 6), ‘the king of the whole world’
(V. 85, 3). The title samrdj® ‘universal monarch’ is so
often applied to him that it may be regarded as peculiarly
his. Svardj ‘sell-dependent,’ i e. independent ruler (IL
98, 1), is also given to him as a title. Varupa's sovereignty
embraces both the physical and the moral spheres. Varuna
sits enthroned within his heavenly palace, fully equipped
for universal sway (samrdjya L 25, 10).

The sun as the eye (eaksus) of Varuna and the face
(anika) of rita (VL 51, 1) may be regarded as a visible
symbol® of Varupa. We may compare the following : —

1f. Pa. XIX. and Job XXXVIILXLL

2y, 85, 1.

* Only n symbal, be it noted. The metaphors of the sun and light are used
in compection with Varugpa, jost ns the same metapbors are used of God in the
Bible. For example, God is ‘s sun and a shield’, and ‘the sun of rightecusness’,
Pr. B4, 11; Mal IV. 2. II we had to choose between the sun and the moon s
huﬂﬂﬁ}ﬁm&?mnnﬂm”hbﬂﬂﬂigmﬂiccﬁdmm,
have to choose the sun.
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Now that at last I have come near and seen him,

The face of Varupa looks like that of Agni;

To see his beauty may the master lead me

Unto the sun in heaven or to the darkness. VII. 88, 2.
Here, too, the sun as the heavenly form of Agni resembles
the face of Varupa, But the beauty of Varupa may be
seen either by looking at the sun in heaven by day or by
night looking at moon or star. The theophany of Varuna
is given at both times to the spiritually illumined.

Again:
Like Dyaus, god Varupa sank into the Sindhu,
Like a white drop, or mighty beast, descended ;
Ruling in depths and measurer of the mid-air,
King of this world, whose empire is fair-bounded. VIL 87,6

This verse presupposes some place on the Indus where
sky and water meet, and where the light-bearers (sun, moon
and stars) as revelations of Varuna seem to sink into the
sea-like bosom of the great river. Varupa as represented
by the sun is compared, when he sinks into the sea, with
a white drop or ball or with a mighty beast.

b) Varuna and the Waters, —We may cite the following
stanzas from V. 85, 3-6: —

4. Varupa caused the cloud-cask opening downwards
To stream forth over heaven and earth and mid-air:
Therewith the king of all the world doth moisten
The ground, just as the rain the ficelds of barley.

4. What time Varupa longeth for the clond-milk,
He moisteneth the ground, yea earth and heaven,
The mountains clothe themselves then in the rain-cloud,
Their firm foundations the strong heroes loosen.

5. Let me declare this mighty deed of magic
Of Varuga the glorious and the godlike,
Who standing in the air's mid region meted
The earth out with the sun as with a measure.

6. This, too, is the all-wise god's deed of magie,
A mighty deed, which none hath ever challenged,
That all the streams that pour themselves out quickly
Do never fill the one sea with their waters. V. 85, 3-6.
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He knows the path of birds that wing
Through air their flight, knows too the path
A boat takes, ocean-dwellar he. I. 25, 8.

The Aditya distributed the waters;

The rivers follow Varupa's holy order;

Unwearied do they low and never tarry,

Like birds that speed them quickly on their courses. IIL. 28, 4.

Varuna, as lord of eosmie order, has control of the waters.
The connection of Varupa with this department of nature
is so emphasized as to require special explanation. The
great encircling vault of the sky is sometimes ‘clothed
with light as with a garment’, majestic in its repose and
calm, the very picture of sovereignty and order. Again
it is covered with dark rain clouds, By day it is traversed
by the sun; at night, by moon and stars, and Usas displays
her beauty in the morning. It is the same mighty vault —
by hypothesis the same Varupa as originally eonceived-—
that undergoes these magic transformations. It is sug-
gestive that the word maya ‘occult power’ is specially used,
in connection with such changes. In the ten hymns ad-
dressed to Varuna miyd occurs only four times (V. 85, b, 6
and VIIL 41, 3, 8) and then in hymns, which especially
emphasize Varuna's connection with water. Through his
‘occult power’ he measures the earth by the sun as with a
measuring line (V. 85, 5), brings it about that the constantly
flowing streams mever fill the one sea (V. 85, 6), and es-
tablishes the dawns (VIIL 41, 3). With his shining foot he
seatters magic wiles (mayah VIIL 41, 8), doubtless the evil
magic of the demons of darkness.

Varuna bears the title somudriya ‘oceanie’ (L 25, 8)
and is called a ‘hidden ocean’ (samudrah apicyah VIL 41,5),
both references being primarily to his atmospheric
character. The fact that the rain falls from the sky
proves that there is in the sky an invisible ocean, as the
source of supply, ‘the waters above the firmament’
Varupa ‘he of the all-covering sky’ is thus naturally
conceived as ‘he of the all-covering rain’, the two appearing
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at times as one and the same. A similar development of
meaning is seen in Dyius, Zeus and Jupiter, each originally
meaning ‘the bright, shining sky’, and each coming to
have in addition a ‘rainy' character’, just as in the case
of Varupa. Furthermore Varupa by a natural development’,
very much as in the parallel case of Indra, comes to be
the lord of the earthly as well as of the heavenly waters®.
7. VARUNA AND THE ADITYAS.

The Adityas are a group of gods with Varuna the
Aditya par ezcellence at their head. They may be charac-
terized in general as ‘the gods of celestial light’®. The
group, however, is somewhat indefinite both as to the number
of gods it includes and as to their names. In IL 27, 1 six
are mentioned, namely Mitra, Aryaman, Bhaga, Varuna,
Daksa and AmSa. In IX. 114, 3 the number is given as
seven®, in X. 72, B as eight. In the later Vedic literature
twelve is the usual number of the Adityas, to correspond
apparently with the number of the months,

In addition to the names given above there are
sometimes mentioned Dhitar, Indra, Vivasant, Mirtinda,
Sirya and Vispu. There seem to be certain points of
contact between the seven Amesha Spentas of Zoroastri-
anism and the Vedie Adityas (likewise assumed to be seven).
In order, however, to make up the list of seven Adityas,
it is necessary to add one to the number given in IL 27, 1,
Strya as Maedonell thinks®, or possibly Parjanya *.

' Cf. Jupiter Pruvius and fzthz et (Zous rains).

¥ Der Golt, der iiber den Regen gebictel, wird sioh lelcht sn elnem Golt alles
Wassers und so denn anch des Meeres eotwickeln "— Oldenberg, ZDMG, L. 50,

*The concoption of Varopa as regent of the waters woald find o support in
popalar etymology, if Varusa were connected with ved ¥ bo cover’ in the sense of
‘he whose covering s rain and dew ', or with such words as viri * water’ and vari
‘river’. See Hopkins L 60 n. 1, 71. Pischel (V8. IT. 124-125) holds that the
watery chamcter of Varupa is orginal and fondsmental.

* Muodooell, VM. 44,

* 8o Yasnn 47, 1 as (nterpreted by (ldenberg, ZDMG. L. 53.

® VAL 44.

¥ Bohrosder, AR 1, 108-423.
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a) Varuna and Milra, the Aditya Chiefs.—Ol the
approximately seven Adityas the most distinet and indi-
vidualised are Varupa and Mitra, Mitra has not a single
quality which is not found in Varupa'' What is said
of Varuna alone is =aid equally of Mitra-Varupa. Thus
Mitra and Varupa are related to rifa (V. 62, 1) and are
even identified with réfa (V. 68, 1), have the sun for their
eye (VIL 63, 1), are kings and imperial rulers (V. 62, 3;
63, 2), wield dominion (ksafra V. 66, 2, 6), are dsuras and
possess aswra-hood (VIL 65, 1, 2), are the guardians of
rita (VIL 64, 2) and of the word (V. 62, 9), manifest
creative activity by establishing heaven and earth (V. 62, 3)
and setting the sun in heaven (V. 63, 7), possess steadfast
and inviolable ordinances (V. 69, 1, 4), have spies and .
watch with unwinking eye the deeds of men (VIL 61, 3),
take account of sin® (VIL 60, 1, 5, 9; 65, 3), manifest anger
(VIL 62, 4), are the chastisers of anrita (VIL 60, 5; 61, 5),
strengthen and cherish rita (V. 65, 2; 67, 4), are observers
of rita, i.e. ‘order-loving’ (ritavand VIL 62, 3), are pure-
minded (piifadaksasa V. 66, 4), are gracious and merciful
(V. 70, 1; VIL 60, 10), are wise (V, 63, 7) and givers of
wisdom (VIL 60, 6, 7), are uniters of people (V. 65, 6; 72, 2)
and upholders of mankind (V. 67, 2), wield occult power
(mfyas V. 63, 3, 4) and through it effect magic transfor-
mations of the sky (V. 63, 4, 6), send forth the rain (V. 63,
1-3, VIL 65, 4), are lords of rivers (sindhupafi VII, 64, 2),
and together mount their car in the highest heaven (V. 62,
5, 7-8; 63, 1).

Hymn V. 63 emphasizes the rainy aspect of Mitra-
Varupa and its conneection with mayd ‘occult power’,

! With the exception possibly of ydlayajjama ‘uniting men', which howeyer
is really implicit in Varans, if not actually predicated of him in 1. 136, 3.

* Mitra-Varuns are bhiripdsie dnvilasya séfii, i e. *barriers, furnished with
many fetters, sgainst falschood”. Hee Mandonell, VM. 26, It is worthy of note
that the group of Vasigtha hymns to Mitra-Vamipa (VIL 60-68) containg references
o sin, mhmﬂ“llﬂ group (V. 62-72) is devaid of such reference,
at least explivitly.
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containing also allusions to the Maruts or ‘storm-winds’
and Parjanya the deified ‘pain-cloud’. It reminds one of
V. 85, & hymn to Varupa already considered ', and also of
V. 83 a hymn addressed to Parjanya.

To Mitra-Varuna V. 63.

In highest heaven ye twain united mount your car,
Joint guardians of order, ye whose law is true;

What man here, Mitra-Varuga, is blessed of you,

To him from out the sky the rain with sweetness streams.

As joint imperial rulers govern ye the world,

O Mitra-Varupa, sunlike at the sacrifice;

The rain, your boon, we crave, and immortality,
The thunderers traverse the heaven and the earth.

. Joint kings, strong bulls, and lords of heaven and earth are ye

O Mitra-Varupa, present and active everywhere;
With gleaming storm-clouds girt ye twain attend the roar,
And through the Asura's* magic power cause heaven to rain.

Your magie power, O Mitra-Varupa, in heaven resides ;
The sun, & gleaming weapon, as a light, doth roam ;
Him in the sky with cloud and rain ye do obseura;
The honied drops, Parjanya, then bestir themselves.

Their easy-running car the Maruts yoke for pomp.
Even as a hero, Mitra-Varupa, in battle strife ;

The thunderers traverse the gleaming atmosphere ;
Ye twain all ruling, sprinkle us with milk of heaven.

A voice, in truth, refreshing, gleaming, shattering,

Parjanya utters now, O Mitra-Varupa; [ power;
The Maruts clothe themselves with clouds through magie
Cause ye the sky to rain, the red, the spotless one.

Through law and through the Asura’s magic power ye guard
The ordinances, Mitra-Varuga, wise gods :

Through rita, holy order, rule ye all the world ;

The sun in heaven ye stationed as a gleaming car.

Professor Leopold von Schrader in a recently published
work ? seeks to find the seventh Aditya in Parjanya, which

1 p. 136
2 The Asura mentioned here (vv. 3, T) is either Dydns or Parjanys. See

Maodonell, VM. 24; Griffith on the passags; ¥ Hradke, Dyius Asara 505, 00
3 Arische Religion 1914, pp. 408-423,



VARUYA THE ETHICAL GOD 141

he regards as originally an epithet of Dyfius, and a parallel
form of Dyiius and Varupa in their capacity as heavenly
rain-givers. Whether this view be correct or not, the
great hymn to Parjanya (V. 83) is worthy of insertion,
because of its correspondence with similar utterances
addressed to Varupa and Mitra-Varuga',

V. 83, Tv Parjanya®

1. Salute the mighty one with these thy praise-songs,
Parjanya laud, with reverence seck to win him.
The bull, the bellowing one, whose gifts enliven,
Places his sced in vegetation, germ-like.

2, The trees he shatters and he smites the Raksasas,
The whole world is afraid of the great-weaponed one.
Even the guiltless man before the strong one flees,
What time Parjanya thundering smites the evil-doers,

9. Like charioteer with whip his horses urging hard,
He maketh manifest his rainy messengers ;
From far away arise the lion's thunderings,
What time Parjanya constitutes the rainy sky.

4. The mighty winds break forth, the lightnings flash and fly,
The growing plams shoot up, the heavens stream with rain ;
For the whole world of being refreshment is produced,
What time Parjanya quickeneth the earth with seed.

5. Under whose law the broad earth bendeth lowly,
Under whose law hoofed creatures leap and gambol ;
Under whose law the plant-forms grow diversely,
As such, Parjanya, grant us mighty shelter.

6. Bestow on us, ye Maruts, rain from heaven ;

Pour forth the genial streams of the strong stallion.
Come hither with this thunder, O Parjanya,
Shedding the floods as Asura our father.

! Gpo Rv. V. 85 and V. 63, pp. 136 and 140,

*If the word Parjinya, in spite of phonetio difficultics, proves finally to b
ilentical with the name of the Lithusnian thunder-god Perkinas, then it goes back
to the 1. poriod.  Possibly the phouetic dilficalties may be removed by assuming
with Grassmann and v. Schreder n derivation from the rook pare ‘to fill, satisfy*
i. ¢. Parcanya, this throngh the working of popular etymology having been turned
into Parjanya, the raio-clood which geoertes (Jan) the plants. See v. Bchrmoder,
AR. 493, n. 2.
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7. Bellow and thunder thou, the germ deposit:
With wagon water-laden fly around us.
Draw well thy water-skin unloosened downward,

Let heights and valleys all alike be level.

8. Draw up the mighty vessel, pour it downward ;
May the streams thus released flow forward rushing,
Moisten and drench with ghee the earth and heaven;
May there be found good drinking for the cattle,

9. When thou, Parjanya, bellowing,
And thund'ring smitest evil-doers,
This whole world, thereupon exults,
Yea everything upon the earth.

10. Rain thou hast shed, pray grant us its cessation ;
Thou hast made passable the wildernesses.
Plant-life thou hast begotten for man's sustenance,
And from thy creatures hast received a praise-song.

This hymn reminds us vividly of Psalms 29 and 65, the
thunder and rain Psalms of the Old Testament. As there,
so here, as well as in V. 85 and 63, we have the revelation
of deity in storm and rain. The imagery is theriomorphie,
Parjanya is the bellowing bull of the sky'. Through the
riain represented as his seed he quickens the earth and
generates the plants providing food and drink for man and
beast. The ‘will' ferafa) of Parjanya governs all things
within the sphere of his activity (v. 6). There is a distinet
ethical element. With his weapon the lightning, Parjanya
smites the demons and the evil-doers (vv. 2, 9), and causes
the whole world to rejoice at the vindication of righteous-
ness. So terrible iz he that even the guiltless man flees
before him. In v. 6 Parjanya receives the remarkable
epithets ‘asura’ and ‘father’'—the Asura who is at the
game time ‘our father’ — epithets which elsewhere are
almost entirely confined to Dyfus and Varuga® As re-
gards ethical quality there is nothing in this hymn which
might not have been addressed to Varuna®’,

'8Bo Dyfins V. 08, 6.
% Futher Asura in X. 124, 8 is probably Varopa, Of. v. Schroder AR. 310,
n. 1 and 416; but see also Qldenberg, Migreda Nelen, J42.043,

* Hopkins RI. 102.104,
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b) Common Characteristics of the Aditya-group.—
Varupa stands out elear and distinet with sharply defined
characteristics. Mitra his companion and double is in most
matters simply the replica of Varupa. What is true of
Mitra is true of all the other Adityas in their relation to
Varupa their head. They have little or no individuality
or real personality. They indeed form a system with
Varupa, revolving about him, as it were, like planets about
a central sun. But in relation to Varupa they are little
more than expressions of his divine nature, personified
aspects of the same,—in short, little more than names of
the great god. Thus Mitra and Aryaman explicate the
social nature and laws of Varupa. Mitra, ‘he of the
compact’, signifies that Varupa is a covenant-keeping god
and demands that men should be like him in this respect.
Aryaman ‘the loyal’, ‘the true' with special reference to
the marriage contract means that Varupa desires truth and
loyalty in the marriage relation. Bhaga, ‘he of bounty’,
and Am#a ‘he of the due share' emphasize the bountiful
and gracious character of Varupa who ‘gives to all men
liberally’, and to every man his due, Daksa ‘he of strength,
cleverness, insight, will’ emphasizes the creative purpose,
power and skill of Varupa. In a word, if the Adityas are
‘in the aggregate sense gods of celestial light'', they are
also, ‘in the aggregate sense’, gods of truth and righteous-
ness, the creators and directors of an eternal and invio-
lable world-order, both physical and moral. Being ob-
servers of order’ rifiivanah, i.e. ‘holy’ themselves, they
are able to say with one voice: “Be ye holy, for I am
holy”’. With some slight abatement® the saying of
Macdonell is true that “there is no hymn to Varupa (and
the Adityas) in which the prayer for forgiveness of guilt
does not occur, as in the hymns to other deities the prayer

* Macdonell, VM. 44, ¢f. I John L 5.
T Peter, 1. 16,
38ec po 139, 0. 2. The Varuna hymn Bv. VIIL. 41 has sl no explicit

ethical reference.

[
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for worldly goods”'. Ethically then the Adityas are the
highest gods of the Vedic world. No myths are told of
Varupa and the Adityas.

¢) Place of Aditi among the Adityas.

Aditi? is clearly an abstract gud‘d‘a;m, ‘she of bondless
freedom’?, hence a personified idea. “The Adityas are rep-
resented as the sons of Aditi, sons of her who is the expres-
sion and embodiment of freedom from the bonds of sin and
suffering. Roth conjectured that Aditi herself is the seventh
or last Aditya‘, Better is it to consider her the mother —
the common nature®—that binds all of the Adityas into
a unity. In addition to motherhood, Aditi's most basie
function is to free from sin. In I 24, 15 the prayer is to be
guiltless (andgas) before Aditi. She is besought to release
her worshipper like a thief that is tied (baddha VIIL 67, 14).
The emphasis in the case of Aditi, as well as in that of her
gons, is on the ethical. Aditi is represented as the holy
mother of holy sons. But, as we have seen, Aditi herself
is an abstraction, a purely Indian goddess, the product of
reflection, historically younger than most of her sons.
What does this mean except that under the figure of a
mother a common nature or essence is postulated for the
Aditya-group. The Adityas as brothers or parallel forms
express each the common nature of the whole group, and
that is the quality of guiltlessness and the capaecity to make
even sinful men guiltless.

'¥M. 27, ¢f. Roth, Usber die hichaten Giller der avischen Vilker, ZDMG.
¥YI. 72.

* Prom di to hind, diti * binding®, a-diti ‘aobinding’. Aditya is o metronymic
formation from aditi, meaning *son of aditi*. ‘The expression aditeh putril may
have meant in the pre-Vedis period simply ‘sons of freedom’, just ms sahasah
pufrih means ‘sons of strength'. We may compare the Hebrale expressions *sons
of Belial’, and ‘sons of thonder’. Aditi being feminine and desoribed as having a
son would casily become personified s a mother.

1 80 Oldenberg, RY, 203-207; Macdonell, VAL 122; v, Bchreder, AR,
2p5-407.

4 ZDNG. VI. 76.
Sn VIL 61, 1 the nature of Adit (edififva) is delined as guililcsness

{andgisiva).
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As an abstraction from the Adityas, Aditi is not only
ethieal, but also luminous, She is asked for light (IV. 25, 3),
her imperishable light is celebrated (VIL 82, 10), and Dawn
is called ‘the face of Aditi’ (L 113, 19). This is the aspect
of Aditi which Hillebrandt makes central — Aditi as the
light of day in its boundlessness and imperishability
In X. 63, 2 occurs the expression dyaur adifi ‘Aditi the
sky' or ‘boundless sky'. On the basis of this and similar
expressions Max Miiller® thought of Aditi as the unlimited
expanse of space visible to the eye, and Roth® as the bound-
lessness of the sky as opposed to the finite earth. In1 72,9
Aditi seems to be identified with the earth®. This is the
view of Pischel® following the Naighantuka. The earth
for Pischel is ‘the inexhaustibly ereative and generous one’.
In a late passage (I. 89, 10) Aditi stands for universal
nature in a Pantheistic sense. These various cosmological
arid mystical extensions of the meaning of Aditi are made
possible by applying the idea of ‘boundlessness’, ‘lack of
limitation' to different aspects of nature®, such as heaven,
earth and the totality of existence. Such speculations
based uwpon the etymology of Aditi are quite after the
manner of Indian thought, and are a Rigvedie anticipation
of the methods of the Brihmanas,

d) Adityas and Amesha Spentas.— Reference has
already been made’ to the similarity which holds between
these two groups of gods. The points of resemblance have
been impressively drawn by Oldenberg® Ahura Mazda

1 VM, [ 106-108,

* BBE. 38, 241.

PW.

¥ Prithivi . ...mil. ... aditib, i ¢. 'boundless mother Earth’ or * spasions
Mother Aditi’,

* Y8, II. 86,

® Max Miller dofines Aditi as “ what i free from bowds of any kind, whether
of space or time, free from physieal weakness, free from moml guilt™. SBE. 32,
241.

Tp 25,

*RY. 2930, and ZDMG. 50 (1806), 43-65.

10
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stands at the head of the (seven)' Amesha Spentas, as
Varupa at the head of the (seven) Adityas. As Mazda is
an Ahura, so Varupa is an Asura. Ahura Mazda is the
lord of right (asha) and Varupa of order’ (rifa), both
bearing the same epithet, ashavan ritavan ‘righteous’,
‘holy’. In the Avesta Ahura and Mithra appear clearly
conjoined’, just as Mitra and Varupa in the Rv. In the
Avesta the sun is ‘the eye of Ahura Mazda’ (Yasna L 11);
in the Veda, ‘the eye of Mitra and Varupa’' (VL 51, 1, ete.).
As Ahura is related to Spenta Mainyu ‘Holy Spirit’, so
Varupa is related to Aditi, the holy mother whose nature
is freedom and guiltlessness, The Amesha Spentas “are
parts of the divine hypostasis, sharing with Mazda the
name Ahura ‘Lord"...... The Ahuras are not really separate
from Mazda or subordinate to him; they seem to be
essentially part of his own being, attributes of the Divine
endowed with a vague measure of separate existence for
the purpose of bringing out the truth for which they
severally stand.”® The same view is to be taken of the
Adityas in their relation to Varupa. “Alongside of Varupa
the uniquely great Aditya, the other Adityas appear as
little more than expressions of his divine nature, personi-
fied aspects of the same—yes, hardly more than names of
the one great God”'. Thus the Adityas represent the
‘holy of holies’ of Vedic religion, even as the Amesha
Spentas, ‘Immortal Holy Ones’, hold the same place in
Avestan religion.

How are the similarities which hold between Adityas
and Amesha Spentas to be explained? Two such similar

! Neither the Adityns nor the Amesha Spentns appear ss a definilely closed
gronp, The number seven is in each case comparatively late. What determined
the selection of candidates for the plaoe of honour pext to Abhura Mazda and
Varupa respectively was not the demands of a fixed number, but rather ethical
and spiritnal congraity.

* Yasna [ 11, Aburaribya Mithrastbya (Dvandva-componnd).

3 Moulton, EZ. IX. 97, 203-205.

4 v, Bchroeder, AR. 355,
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lines of development almost certainly presuppose, as
already stated', a common starting point in the undivided
Indo-Iranian period. The Zoroastrian reform obscured
many resemblances which must have existed by leaving
not one name in ecommon in the two lists. The seventh
book of the Rv. is specially connected with the worship of
Varupa, and it is possible that the priestly family of the
Vasisthas, the authors of the seventh book, maintained
some connection with the mother country Bactria® before
and during the progress of the Zoroastrian reform. As
the pure doctrine of Yahweh was mediated through a
small group of Hebrew prophets, so may it have been with
the high doctrine of Varupa and the Adityas. The real
ethieal and spiritual earnestness connected with the
worship of Varuna, the ‘holy’ god, was probably displayed
only in a limited quarter and among a select few. It may
be that these ‘seleet few' continued in contact with their
‘separated brethren’ across the mountains, both giving
and receiving spiritual inspiration. It is even possible
that some of the stimulus toward the Zoroastrian reform
came from India, or vice versa.

e) Semitic Influence possibly to be recognized in the
Adityas and Amesha Spentas. This hypothesis was brought
forward by Oldenberg® to account for three things:
{1) the sevenfold number of the Adityas and Amesha
Spentas, (2) the implications involved in the close asso-
ciation of Mitra (assumed to be a sun-god) with Varupa
{hence taken to be a moon-god) and with five other
Adityas (hence taken to be the five planets), and (3) es-
pecially the appearance of such exalted ethical deities as
Ahura Mazda and Varupa in the Aryan world. To account
for these things Oldenberg assumed that there was a
borrowing of seven planetary gods from the Semitic (or
Aecado-Sumerian) world, and that of these the moon-god

i "
p- 26,
® From Peshiwar to Bhlkh it is less than 400 miles o the crow flies,
IRY. 186-105; EDMG. 50 (1806, 43-68.
10*
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(Varupa) was the bearer of the noble ethical qualities of
the later Ahura Mazda and Varunpa, since there was an
earlier othical development in the Semitic than in the
Indo-European world. It may be admitted at once that
the discovery of the names of Mitra and Varuna on the
Boghaz-kdi tablets counts to some extent in favour of
Oldenberg’s view. So also does the highly probable Semitie
origin of the later Avestan goddess Ardvi Sira Anahita’.
Babylon too was probably responsible for fixing the
Amshaspands as seven—a secondary trait—in the time of
the later Avesta; and Babylon, the teacher of astronomy
to the nations, knew of the seven heavenly bodies, sun,
moon, and five planets, possibly the origin of the sacred
number seven.

It is true also that the Babylonian moon-god Nannar-
Sin is described in language which reminds us strongly of
the Varupa hymns®’. He is a ‘mercifal one’ ......whose
‘gtrong command produces right and proelaims justice to
mankind’ ...... a ‘king of kings’, whose ‘sovereignty is in
heaven and on earth’’. It must be admitted, too, that in
the development of any god it is not the original physical
substratum (whether moon or what not) that is of im-
portance, but rather the degree in which the god represents
the highest ethical ideals and brings under his authority
all departments of nature and of life. But all due
admissions having been made, what is the result? The
sevenfold number of the Adityas and Amesha Spentas is
apparently not primary, as is required by Oldenberg's
hypothesis, but secondary and late. So is the sun-nature
of Mitra, which therefore cannot serve to prove that
Varupa was originally the moon. The only question that
remains is this: May there not have been an influence, if

! Cf. Strabo 15, 3, 15; Carnoy, lranian Views of Origing, JAOQS. 36 (1917),
pp- 301-303; Moalton EZ. 238 If.

* Jastrow, RBA. 303 ff; Oldenberg, ZDMG. 50, p. 67 ; Carnoy IVO. in JAOR,
36 pp. 807 IL.; Griswold, GVR. 28.

¥ Jastrow, RBA. 303 f1.
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not direet, at least indirect, subtle, and almost telepathic',
over the religious thinking of the undivided Indo-Iranian
people in Baetria on the part of the culturally and
religiously more developed Babylonians? The Indo-
Iranians themselves had something on which to build, the
lofty conception of Dyfius as Father and Lord, which had
come down to them from the time of the undivided IE.
period,®and the great ethical conception of Asha-rifa ‘order,
righteousness, truth’. It may be that these ideas were
fructified® and helped to come more speedily and fully to
fruition through the influence of Babylonia® The hy-
pothesis of Professor Oldenberg has rendered a service in
emphasizing the unique significance of Varuna and the
Adityas in the religion of the Rigveda.

! Compare Renan Vie de Jesus, Epg. trans. by C. E- Wilbour, N. Y. 1868,
j 85: “The delicate and clairvoyant Virgil seems to respond, as by o seeret echo,
to the second [sajah'. .

2 The admirable coneeption of the rita is probably superior to all that i#
found in Babylonian religion and philosophy, and gives proof of an exalted
mentality among the Indo-Imanisns.  This does nof, howsrer, preciude the fecun=
dalion of Argan thought on (his point by the eontact with [heir neighbours al a
very early perind®. Camoy, IVO. in JAOS. 86, p. 808.

* The influence postulated is of the subtle, telepathic sort that made the period
100-400 & . so notable in the religions and ethical history of the world. For
example, it was the period of Jeremish, Esckicl and Sccond Isainh 600-500,
Confocins 6561-478, Buddha B60-477, Soorates 469-300, possibly too of Zoroaster
G60-583 R o

Even direet intercourse between Babylonin and Bagtria during the period of
the Indo-Iranian unity (B, ©. 206001500 cirea) must be admitted as possible.
Imring all that period Habylonia was in elose tonch with Egypt. If as the crow
flies, it is about 800 miles from the Euphrates to the Nile, it is only about 1200
Miles from the Fuphrates to the Oxus. This bears upon the posibilily of a
Babylonian origin for the sered nomber seven in both Veds aml Avestn.  Keith
(Numbers, Argan, ERE. IX) on the basis of all the evidence declares that ‘three
and nine are Aryan nambers’, the implication being that seven Is possibly Bemitie,
ginoe it is prominent in Babylonisn and Hebrew. Among all the IE. branches,
seven ns o sacred nomber is apparently foand, apart from Christian infloence, only
in Imnian and Indian, ¥ ¢ ino the Avista and Veds. Bactrin was near enough to
Babylonis and the Indo-lrinian pericd was early enough for snch a loan of the
oumber seven to be made in connection doabiless with trude. This view beoomes
even more plansible, if we hold that the route by which the Aryan clans travelled
enstwand to Baotrin and India lay neross the upper Eophrtes and Tieris,




CHAPTER VL

AGNI THE PRIESTLY GOD.

1. IsTroDUCTORY.— The Rigveda recognises a threefold
division of the universe into heaven, mid-air and efrth, in
connection with each of which a form of tire is found.
The altar-fire on earth, the lightning in mid-air, and the
sun in heaven, are the same in nature, but differ in location,
function and attendant circumstances. This is the earliest
Indian triad, the centre of much mystical speculation. Thus
Agni is threefold (L 95, 3; IV. 1, 7)* for thus the devas
made him to be (X. 88, 10), has three heads (L 146, 1), three
stations, tongues, bodies (ITL. 20, 2), three dwellings (VIIL
39, 8) and three kindlings (IIL 2, 9)" On the basis of the
threefold classification in I 139, 11 of the 33 gods into
eleven each for sky, earth and aerial waters, together with
the three forms of Agni as mentioned above, there existed
a very early view quoted by Yaska, according to which the
three groups of eleven deities reduce respectively to Agni
on earth, Viyu or Indra in air and Siryae in heaven.
A possible proof-text for the identification of the inter-
mediate form of Agni with lightning is found in L 164, 1,
according to which the heavenly Agni (=the sun) has two
brothers, of whom ‘the middlemost is lightning’ (aéna) and

' Threefold are those, the highest, true, and lovely,
The births of this god Agni. Closo enveloped
Within the infinite hns be come hither,
The shining, gleaming and resplendent Arynn.  IV. 1, 7.

? s the three stations and dwellings of Agni are probably earth, mid-fir and
sky, =0 his three heads, kindlings and fongues probably mepresent his three forms,
altar-fire, lighining and sun. ‘This triad of Vedic Agnis doobtless Hes dt (he basis
of the three later ritualistic fires, pirbapalya, dhavaniya and daksindgni. But in
view of such texts as I 36, 4 *Sit down in the three yonis', and V. 11, 2 *Mon
have kindled Agni in his threefold seat’, it is possible that the three ritualistio

fires may be Rigvedic.
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the other is ‘butter-backed’' (the altar-fire)’. But in VIIL
18, 9 the three are represented as Agni, Sirya and Vita
‘wind’, the same being also implied in L 164, 44. The
ambiguity in the Rigvedic texts between the meanings
‘lightning’ and ‘wind, explains the view referred to by
Yaska that the regent of the air is ‘Viayu or Indra’,

Agni is celebrated in about 200 hymns, being next to
Indra the most prominent of the Vedic gods. The Agni-
hymns stand at the beginning of each of the ‘family-books’
(II-VII) and every one of the ten books of the Ev. except
two, begins with a hymn to Agni. The cult of fire has
been maintained in India down to the present time — 3000
years at least. Since the name of the god is also the name
of the thing, Agni ‘fire’ is a thoroughly transparent Sonder-
gott — *he of the fire’. Hence in contrast with Varupa
and Indra Agni's personification is very rudimentary, the
process being constantly arrested by the fact that his
nature as fire is so obvious. Thus Agni is called butter-
backed, butter-faced, butter-haired, ete, with reference to
the oblations of ghee which he receives, and flame-haired,
burning-jawed, thousand-eyed, thousand-horned, ete, with
reference to his flames®. For further illustrations of this
compare the following :

2. Beizing his own food for himself, th’ unaging one,
Agni stands greedy mid the brushwood, full of thirst;
When ghee-besprinkled shines his back like racer swift,
Like heaven's exalted ridge he thundering doth roar.

4, Wind-driven, with the sickle, Agni ladle-fed
Spreads lightly through the brushwood with his mighty roar;
When, bull-like, thirstily thou rushest on the sticks,
Black is thy course, unaging god with fiery waves.

; 185 Lodwig and Macdonell, Hillchrandt (VM. 2. 128) and Geldner (Glossar)
take ndna in the sense of ‘eater’ or *hungry’. BSince it is clear that Viyu “wind®
is one of the three in 1. 164, 44, It is reasonable to look for Viyn or Vila in
L 184, 1. ¢f. X. 158, 1.

VI G, O; 79,12; ML 1,18; V.4 8; VIL 49, 2. Ser Maslonell

VM, 88-368.
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5. Fire-jawed, wind-driven, there blazes down upon the wood
Agni, like a strong bull that rushes on the herd,
Mounting the everlasting air with streaming light, —
Then both things fixed and moving fear the winged-one.

1. 58,2, 4, 5.

In these stanzas Agni is little more than ‘an assortment
of fire-qualities’ linked together by a slight measure of
personification. At any rate, the poet is very conscious
of the fiery nature of Agni.

2. Tee PREHISTORIC AGNL—Agni ‘fire’ is the Latin
ignis and the Lithuanian wugni. Hence the word comes
down from the undivided IE, period. During the long
cold winters of their northern home the hearth-fire must
have been the centre of the domestic life of the IE. clans,
and as such must have been a place connected with
religious rites. It is highly probable that the hearth-fire
itself received offerings in connection with the custom of
making gifts to the gods in fire'. But the Sondergoit
‘fire’ in that early period was probably little more than
the name of an element at once friendly and terrible, and
as such surrounded with a halo of mystery’. The special
sanectity of the house-fire was inherited by the Iranians
from Indo-European antiguity *.

| There are many points of contact between Agni and
Atar', e.g. Agni (Rv. L 26, 10) and Atar (Yasna 2, 12, etc.)
are both adored together with all fires. Atar is the son
of Ahura Mazda, and Agni of Dyfus. Corresponding to
the three Vedie fires there are in the Avesta probably a
house-fire, a village-fire and a community-fire®. As Agni
iz called ‘house-lord’ in the Rv, so Atar is called ‘the

! Oldenberg, RY. 103,

¥ The wide diversity of the IE. names for fire, such ns Skt Agni, Lab ignis,
Lith. wgni; Gr. pir, Eng. fire; Gr. Hesiia, Lat. Vesta; Iran. Alar, of. Lat _
atrinm, the room containing the hearth; Lat. fepor, Sk. faopos, efc., shows that
there was no catholic name for fire-god in the IE. period.

® Moulton, Art. Jrandans in ERE.

4 Avestan word for fire.

* Boe Yasna 62, 5, and Spiogel, AP, 152,
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house-lord of all houses’ in the Avesta (Yasna 17, 11). It
is clear that there was a developed fire-ritual in the period
of Indo-Iranian unity, out of which sprang the worship of
both Agni and Atar in later times'. The fact that Atar
was retained by the Zoroastrian reform shows that in the
pre-Zoroastrian period it had no unworthy associations.
It was simply the house-fire or hearth, and is to be
compared with Hestia and Vesta®. In the later Avesta
Atar is sometimes reckoned as a Ydzata or angel (Yasna
17. 1-11) and sometimes as an Amesha Spenta or archangel
(Yasna 1. 2). According to Yasna 62. 4 Atar as Ahura
Mazda’s son is besought to give ‘glory ......nourishment
. - . - booty . . . .understanding...virile power . ... offspring’.
We are reminded of similar statements in many of the
hymns to Agni. For example:

Agni bestows the swift prize-winning racer,

Agni gives heroes famed, in duty steadfast;

Agni pervades the two great worlds, ancinting,
Agni the froitful wife makes teem with heroes. X. 80, 1.

As in the sun the rays are firmly centred

8o in Vaiévanara are placed all treasures;

Whether in mountains found, or plants, or waters,

Or in mankind, — thou art the king of all that. I. 59, 3.
Come to us, Agni, with thy gracious friendship,

With thy great blessings, great one, swiftly speeding;
Vouchsafe to us wealth plentiful victorious,

Our share make laudable and full of glory. IIL 1, 19.

Here Agni is represented as a cosmic, generative force
intimately connected with the origin and growth of plant
and animal life. But the generative Agni is at the same
time the economic Agni. If fire is the condition of the
existence and gmwth of life, both '-'egetahla and animal,

e ‘Thuhhlor;nl uﬂﬁnﬂ prmﬁull; inclodes un]r two genuine fire-gods—
Agni of Hinduism and Atar of Zoroustrianism”. Crawley, Art.  Fire, Fire-gods

in ERE. VI. 25.
* Atar js referred to seven fimes in the Giithis, throe times togother with the

spirlt or thought of Zoroaster, quite ws In Mate. IIL 11 the Holy Ghost is
associated with fire,
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then fire may also be regarded as the cause of food, wealth
and prosperity, as it actually is regarded in the stanzas
gquoted above.

The two most primitive aspects of Agni are undoubtedly
his ‘domestic’ (damiinas) character as ‘house-lord’ (grika-
pati), and his function as a dispeller of darkness, evil spirits
and hostile magic. The Rv. offers abundant illustrations

of both points:
a) Agni's domestic character as his first primitive trait:
Who o'er the Five Tribes bearing sway

Hast set him down in every home,
Sage, youthful, master of the house. VIL 15, 2.

Doing his work he dwells in earthly houses,
Though god he wins the fellowship of mortals. IV. 1, 8.

As god domestie thou hast settled mortals. IIL 1, 7.

Thus, as Macdonell says, Agni's “association with the
dwellings of men is peculiarly intimate”', It is from this
point of view that Agni is called by such names as kinsman,
triend, father, brother, son and mother. For example:

As is a father to a son,

Agni be easy of access;

Stay with us for prosperity. L1, 8.

Thee, Agni, men do make their father through the rites,

A brother through sacrifice, O thou of shining form;

Thou dost become a son to him who worships thee,

As a kind friend thou dost protect from all attack. II. 1, 9.

These stanzas were written from the point of view of

the developed sacrificial system, but they doubtless pre-
suppose a more primitive condition. As Macdonell says,
“guch terms seem to point to an older order of things,
when Agni was less sacrificial and, as the centre of
domestic life, produced an intimate relation such as is not
easily found in the worship of other gods"'. This char-
acteristic of Agni naturally connects him more closely
than any other god with the past. In him is perpetuated,

L VM. 85.
?YM. 08; eof. Oldenberg, EV. 132,
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as it were, the usage of the fathers’. Thus there is
mentioned an Agni of Bharata, Devavata, Trasadasyu,
Divodasa and Vadhryasva®, Agni is called an Angiras
(I 1, 6), and he is besought to respond to his worshippers
as he did to Manus, Yayati and Angiras in the days of
old (L 31, 17).

b) The second primitive trait of Agni is his character
as a dispeller of darkness, night-foes, hostile magic, demons
and illness.

First, then, Agni's function in dispelling darkness:

Over against the Dawns resplendent Agni

Has been awakened, priest and guide of sages ;

Of ample splendour, by the pious kindled,

The earrier-god throws back the gales of darkness. 1IL5, 1.
Shepherd of elans is he; by his night-shining rays

All the two-footed and four-footed ereatures walk;

The great bright splendour of the dawn art thou.

In thine own friendship, Agni, may we live unharmed. L 94,5.
O Agni god, whose wealth is light,

Beaming with radiance likesthe sun

Boldly thow dost the darkness slay. VIII. 43, 32

Swallowed by darkness was the world and hidden ;
At Agni's birth the light beeame apparent. X.88 2

Secondly, Agni repels enemies. The dispelling of
darkness is closely connected with the discomfiture of
enemies, for undoubtedly the Vedic Aryans experienced
night-attacks from their foes. The opportune rising of
the sun would often mean the flight of the enemy.

Through fear of thee the clans of dusky colour

Have fled at random leaving their possessions ;

When thou, flerce-glowing Agni, stronghold-piercing,
Hast shone, Vaisvinara, on behalf of Puru, VIL 5, 3.

Thirdly, Agni wards off hostile magic. Anthropologieal
researches have abundantly shown the large place that
magie holds in the life of primitive man.

! Magdomell, VM. 56; Hillebrandt, VM, IL. 57.
*Ry. IL 7, 1; TL 23, 8; VIL 18, 32; 92, 9; X. 69, 1.
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Should any one bring on us sin, transgression ’,

On him of evil spells inflict the evil;

Destroy, O knowing one, such imprecation,

O Agni, of the man that harms by falsehood. V.3, 7.

Ghee-offered and resplendent one,
Burn thou against the mischievons,
Yea, Agni, ' gainst the sorcerers. L. 12 5

May our curse overcome the evil-minded ones.

Devourers, evil-minded, be they far or near. 1. 94,88, fa-b,

These passages indicate a strong belief in the potency
of the magic spell. A conflict between two hostile tribes
was often a confliet between sorcerers using magic’.
From the point of view of the Vedie hymns the magic of
their enemies was the magic of ‘evil-minded sorcerers’,
and so belonged to the works of darkness,

Fourthly, Agni destroys the demons or puts them to
flight. The helief in demons and goblins of the night is
an article of the primitive faith of mankind —a belief
vastly antedating the composition of the Vedic hymns.
The distinetion between sorcerer and demon is not always

clear,
Agni expels the Raksasas,
God of clear radiance, deathless one,
Bright, cleansing, worthy to be praised.
Agni protect us from distress,
With hottest flames, unaging god,
Burn thou against our enemies. VII. 15, 10, 13.

The raksas-slaying racer I besprinkle,

Mitra approach for most capacious shelter ;
Kindled and sharpened by the potent off'rings
May Agni guard us day and night from mischief.
Kindled, with flame attack the Yafudhanas.

O Jatavedas, armed with metal grinders ;

! Just as in the 0. T, Balak hired Balaam to curse the children of Tsrael,
Numbers XXII.XXIV.
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With fiery tongue assault the Muradevas,
Rend, place within thy mouth the raw-flesh eaters.

Annihilate with heat the Yafudhanas,

With fiery foree annihilate the Raksas:

Annihilate with flame the Muradevas,

Burning against the life-destroying monsters '. X.87,1,2,14.

. The modern man has no difficulty in understanding

the primitive man's tendency to associate demons and
ghosts with darkness, With the breaking of the day how
quickly the mind-created goblins of the night take them-
selves off.

Fifthly, Agni banishes illness, or perhaps more strictly
illness-demons, for. this is the primitive point of view. As
Macdonell* says, “evils closely connected with human life,
such as disease proceed from lesser demons”, The hygienic
value of fire, warmth and light must have impressed
primitive man.

To the sage Agni render praise,
Him of true rules in sacrifice,
God, banisher of illnesses. 112 7.

The last line might just as well be translated: ‘God,
banisher of illness-fiends’.
* Thus far we have considered the aspects of fire which
would naturally impress primitive man — the function of
the fire on the hearth as the centre of domestic life, its
function as a dispeller of darkness, demons and hostile
magie, and its function as a cosinic force vitally connected
with the growth of animal and vegetable life, and so the
ecause of food, wealth and prosperity. These aspects of
fire are all most primitive, although they are often found
side by side with more modern conceptions.

3. THE BACRIFICIAL AGNL — The discovery of fire as
a means of preparing food was one of the most epoch-

! Aeoonding to Oldenberg (RY. 336.340) a distinetion must be drawn between
the saorificial fire and the mogic fire. The fire which is besought to expel or
destroy demons belongs to the latter category.

VM 18
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making experiences of mankind. It probably eame about
accidentally through forest-fires caused by lightning. We
may assume that wild animals would be killed by the fire
and roasted'. Primitive man always hungry would thus
get his first taste of roasted flesh, and at the same time it
would be easy for him to snatch a fagot from the burning
forest, and keep it alive, In some such way as this the
great discovery was made. Cooked food was seen to be
more palatable than uncooked food. And so food prepared
by fire would be set before a guest, in order to do him
honour. After the same analogy the gods being conceived
anthropomorphically as the divine guests of men would be
entertained and fed with fire-prepared food. Such is un-
doubtedly the psychological origin of the chief sacrificial
use of fire® stated very roughly.

A distinction must be drawn between fire-offerings and
fireless offerings, Fire offerings are those which, whether
prepared by fire or not, are consumed in fire and go up
in flame and smoke to the gods. Fireless offerings, on the
other hand, are those that, whether consisting of cooked or
uncooked food, are not consumed in fire, but are laid out
for the gods to eat. Of the two types of offerings the
fireless variety would seem to be the more primitive, The
well-known passage in Herodotus (I. 132) deseribes a
Persian sacrifice of the fireless sort, according to which
the dismembered parts of the animal vietim, after being
seethed, are laid out on a carpet of the tenderest herbage®.
This carpet of grass corresponds to the Vedic barhis’, the

! Bee Charles Lamb's Dissertation wpon Roast Pig in the “Esmnys of Elin",

* Oldenberg (RV. 347) refers to two early uses of fire, which may stand in
close connection with the sacrificial fire, Bamely the fire thal soares awny demons,
and the fire in which the remnants of the sacrifice as posibly dangerous fo men
{ef. Lev. VIL. 15), are consumed.

I Monlton, EZ. 304; Oldenberg, RV, 341-347; Schmder, ERE. IL. 41-42,

* The tender grass mentiomed by Herodotus reminds us of the description of
barkis as ‘soft as wool', Groamrdih, Bv. V. 5, 4. ¢ Avestan barcsish, ‘mot’,
‘halster’. Note that the barhis is so clesely connected with the gods at their
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sacred ‘strew’ or ‘litter’ on which the gods are invited to
sit and partake of the sacrificial food. Herodotus tells us
that the old Persians had no fire-altar in connection with
‘the carpet of herbage’ In the v, however, the juxta-
position of barhis ‘litter' and wvedi ‘altar’, would seem to
be an indication at once of the primitive method of fireless
sacrifice and of the later innovation of the fire-altar®.
Both the old and the new, as so often seen in Indian
practice, are thus brought together, the barkis which re-
quires the gods to come to earth for their feast, and the
vedi which carries in flame and smoke the sacrifice to
heaven. As illustrating the two points of view there may
be quoted the two following stanzas of 1. 1: —

Agni is worthy to be praised

By former Rishis and by new;

May he the devas hither bring. I.1, 2

That is, to sit on the barkis and partake of the food

(originally laid out on it) And for the second point of
view :

Agni, the rite and sacrifice

Which thou encirelest on all sides,
That to the devas truly goes. L1, 4

That is, the sacrifice, when encircled by fire and so

consumed, goes to the gods in heaven,
Under the head of Fire as a sacrificial element we may

roughly classify the Vedic material as follows:
a) Agni dwells in the vedi or fire-pit, where he (or it)
is kindled at dawn (the morning sacrifice).

To th' altar-seated fair-established, brilliant (god),
To Agni proffer drink-like the encircling ghee. 1. 140, 1.

earthly feasts and with Agni in conpection with the altar-fire that it receives
apotheosis and in the Apri hymns is adored as a form of Agni. According to Taitl.
&u'.h.1’[.2.&ﬂ,mbd;hﬁnhﬁi&mﬂﬁeuﬂ'ﬁnghmhhi.u.mhr
falling upon it.

! Oldenberg, RYV. 8421,
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Over against the Dawns resplendent Agni

Has been awakened, priest and guide of sages,

Of ample splendour, by the pious kindled. IIL 5, 1.

Agni arrayed in many-coloured garments

Is seated in #he mavel of the broad earth,

Born ruddy in the place of sacrifices. X. 1, &

As such, O Agni, be to us the nearest,

For help the closest, while this dawn is breaking. IV. 1,5

Agni's abode being in the form of a round fire-pit is
called ‘the navel of the earth’. The round altar of earth

corresponds to the round sun in the sky .
Navel of earth and head of heaven is Agni. I. 59, 2.
b) Agni is strengthened with fuel, ghee and soma for

hig various tasks.

The lofty one has by receiving fuel

Propped up the sky, the highest light becoming. IIL 5, 10.

Men with oblations magnify thee ever,

Agni the agile * one, fo acf as envoy. VIL 11, 2.

O Agni, magnified with ghee,

On lightest car bring near the gods;

Thou art a hotar Manus-made. L 13, 4.

This is thy goodness that when kindled in thy house,

And soma-fed, thou dost awake, most merciful.

Treasure and wealth thou givest to thy worshipper;

In thine own friendship, Agni, may we live unharmed. L 94, 14.

Thus by means of fuel, ghee, ete. Agni is made to blaze
up fiercely, and so is enabled to do his work,
¢) Agni as the sacrificial fire is the mediator and

messenger between gods men.
Through thee who art their mouth the guileless deathless
gods
All eat the off'ring which is sacrificed to them. IL 1,14,
However constantly to all
The gods we offer, yet in thee
Alone the sacrifice is made. I. 26, 6.

' . Hillebrandt, VAL I1. 135: Th!lrfwtnfﬂllplm!nl-n{muh'
copy of the heavenly world.

® gjira ‘agile’ from aj to deive (Lat. ago, Gr. &jw) a possible etymology of
agni as the ‘agile’ or “nimble’ element-
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To kindle thee may we be able; speed our prayers;
In thee the gods do eat the offered sacrifice. I. 94, 3.
Agni, the other fires are thine own branches,
In thee the immortals find exhilaration. L. 59, 1.
Splendour of sacrifice, great art thou; never
Without thee are the gods exhilarated.
With all the deathless ones come on thy chariot,
Bit down here, Agni, as the first of hotars. VII 11, 1.
The strength-begotten deathless hotar downward smites?,
What time Vivasvant's messenger he has become;
By straightest paths the atmosphere he has traversed,
Invites the gods in heaven by sacrificial food. I. 58, 1.
To eat th' oblation, bring the devas, Agni;
With Indra leading lot them here be joyful.
In heaven among the gods place this our off'ring;
Ye gods, protect us evermore with blessings. VIL 11, 5.
0 Agni, mayest thou announce
Among the gods this newest song
Of ours, a potent gayafra. I 27, 4.
As god domestic thon hast sottled mortals;
As charioteer, the gods directly seekest. IIL I, 17.
Delight the yearning gods and bring them, youngest,
KEnowing right times, O lord of times and seasons. X. 2, 1.
Awaken thou the yvearning ones,
What time as envoy thon dost go;
Sit with the devas on the straw. L 12, 4.
By Agni Agni kindled is,
The sage, house-master, youthful god,
Oblation-bearing, spoon-mouthed one. 1. 12, 6.
Agni doth send the sacrifice to heaven. X. 80, 4.
Hotar is he; he knows the work
Of messenger; goes to and fro
“Twixt heaven and earth, knows heaven's ascent. IV. 8, 4.
Bring forth a praise-song for the mighty Agni,
For him, the manager of earth and heaven. VII. 5, 1.
Navel of earth and head of heaven is Agni,
He has become the steward of the two worlds. 1. 59.2
Thee, Agni god, the gods have ever set to work
Unanimously as their representative. IV.1, 1.

VOr perhaps better “wever fires’, after Oldemberg’s conjectnral emendation.
See BBE. XLVT. 45,
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Under this head an unusually large number of texts
are cited, since the doctrine of Agni as sacrificial mediator
is the central doctrine of the sacrificial fire. In and
through Agni men offer sacrifice to the gods (I. 26, 6) and
in and through Agni (IL 1, 14; L 94, 3) the gods eat the
sacrifice and are exhilarated (VIL 11, 1, 5). Thus Agni is
the mouth of the gods (IL 1, 14). Ghee as a drink of the
gods is poured into the fire with a spoon and so Agni is
ealled spoon-mouthed ', Then he mounts up toward heaven,
bearing in flame and smoke the oblation to the gods
(L 12, 6; VII, 11, 5; VIIL 80, 4); and the flames of Agni
erackle and roar, calling out to the gods, as it were, to
come to the sacrifice (I 58, 1; VIL 11, 1, 5). Agni as the
roaring fire awakens the gods (L 12, 4), and perhaps from
this point of view he is called a hofar (VIL 11, 1, ete)) or
invoking® priest. Agni announces among the gods not
only sacrifices, but also hymns (L 27, 4). Agni has a golden
chariot * with which he traverses the mid-air by straightest
paths (I 58, 1), seeks the gods directly (IIL 1, 17), and
brings them on lightest car to the sacrifice (I 13, 4). The
twolold direction of Agni's car, heavenward and earthward,
may have been suggested by the upward movement of the
altar-flame and the downward movement of the lightning,
when it falls to the earth. Agni rising in flame from the
altar heavenward and falling in the form of lightning from
heaven earthward is the mediator between the two worlds,
On earth Agni is the sacrificial fire on the altar, the
‘navel’ or centre of earth; in heaven he is the sun as well
as lightning. Thus Agni as the sacrificial representative*
of the gods belongs to both worlds, and as messenger

' Juhwdisya, 1. 12, 6, ‘whose wonth is a spoon’, or more probably *having &
spoon in his mouth’,

T i ‘to eall’, as well as Bu ‘to sacrifice”.

*IV. 1, 8. doubtless referring i the roddy flame as it mounts beavenwand,

fAral IV. 1, 1; VIL 5, 1.
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moves freely to and fro between them. His connection
with the two worlds is thus emphasized ',

4. Acnr's HEAVENLY ORIGIN,—According to the Rv.
both Agni and Soma, the sacrificial fire and the sacrificial
drink, came down from heaven. Matariévan brought Agni
from afar (IIL 9, 5; VL 8, 4. We have here in general
the Vedic equivalent of the Greek myth of Prometheus.
There is some difference of opinion as to whether Matar-
isvan in the Rv, means lightning® or wind®. Wind is the
usual meaning from the Atharvaveda onward. If, however,
we recall that lightning and wind usually go together in a
thunder-storm, there will be no difficulty in making
Matarisvan * to mean in the Rv. lightning accompanied by
wind. The isolated texts * in which Maitarisvan is mentioned
indicate sufficiently his fiery quality, but do not overlook
altogether his windy nature’. We may regard MstariSvan,
then, as the lightning form of Agni with a windy character.
We know that lightning is attended by wind, is to some
extent guided by draughts of wind, and at any rate the
swiftness of lightning is like that of the wind, The lightning
element, which was primary at the beginning, finally
dropped out leaving in the later Mataridvan only a windy
charaeter, just as in the parallel casé of Varuna nothing
was left finally but the headship of pools, For the Vedic
Aryan the lightning and wind of the thunder-storm were
an indissoluble unity. The lightning was windy and the
wind was bright and gleaming’. The original meaning of

"Bv. II. 0, 7; INI. 1, 3; B, 2; IV. 2, 3, eto.

* Maodonell, VM. 72,

* Hillebrandt, VM. IT. 140-154.

* Lit—'growing in his mother’ the min-clond (Macdonell, VM., 72), henee
probably a mythological synonym of Apim Napit * Son of the {heavenly) waters’.

* Only 27 in all.

“Thus when [ashioned in his mother, be became *the swift Might of wind’,
IIL. 29, 11; and Agni as & rging serpest in the air (lightning) is compared with
the rushing wind 1. 70, 1.

"In V. 87, 6 the Maruts are compared with fires.
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the myth clearly is that fire was brought to earth by
means of lightning (and wind)'. Agni, then, though as
the deified altar-fire a god of earth, yet in origin is a deva
‘g bright heavenly one’, brought ‘from afar’. The bringing
down of Agni and Soma from heaven are the earliest
instances of ‘descents’ in the history of Indian religion®,
Agni’s title as ‘guest’ may refer to the same circle of

ideas.

\/ﬁ 5. AcNI As THE GREAT HiGH PRIEST. — Since the sacri-
fivial fire was the centre of the Vedie ritual, it was natural
to aseribe to Agni priestly functions.

a) Agni is the divine counterpart of the earthly
priesthood.

Thine, Agni, is the Hotar's, thine the Potar’s task,

Thine, too, the Nestar’s; thou art Agnidh for the good;

Thine the Pragistar’s office, thine Adhvaryu's too,

The Brahmin-priest art thou, House-master in our house.
1L 1,2

Agni 1 praise, domestie priest,
God, minister of sacrifice,
The Hotar, giver best of gifts. L1, L.

Th' Adhvaryu art thou and the ancient Hotar priest,

Prasistar, Potar and by birth Purchita;

Knowing all priestly duties, thou dost give sucoess.

In thine own friendship, Agni, may we live unharmed. L 94,6

There was division of labour among the Vedic priests,

their tasks being distributed among seven or eight different
persons, not to mention the Purohita or ‘domestic priest’.
Agni knows and performs the functions of each priest.
Thus Agni’s priesthood is essential and architypal. Over
against the many priesthoods of men there is the one divine
priesthood of Fire, for through Agni alone men worship
the gods. Thus Agni as the sacrificial element of fire was
the great high priest of the Vedic period. This fact may

1 This interpretation fits in well with the eardy view quoted by Yiska that the
god of the middle region is Viyu or Indra, i. e. wind or lightning-

* They introduce the idea of ‘descents’, such as are found in the avalires of
Visnn in the form of animals and men.
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help to account for the position of the Agni hymns in the
Rv. collection. They stand first in the ‘family books’ and
in general occupy the most prominent position in the whole
collection. At the time when the Rik text was finally fixed
{cirea 600 B, c.), the priestly caste had gained the supremacy
over the warrior caste. This condition of things may be
symbolized by the fact that the hymns dedicated to the priest
Agni are given a more prominent position than those
ascribed to the warrior Indra. At any rate as Macdonell
says, Agni's priesthood is the most salient feature of his
character, he being the great priest as Indra is the great
warrior',

b) Agni is the king of sacrificial rites:

In the abode of mortals has th' immortal,

The king sat down, performing acts of worship. 1II. 1, 18

Lord of the mighty sacrifice is Agni,

Yea, lord of all oblations that are offered. VIL 11, 4.

He who at eve and dawn receives
Praise for his beauty, house by house,
Whose ordinance is inviolate. 11. 8, 3.
King of the elans, the wonderful
Director of the rites,— 1 praise
This Agni; may he hear our call. VIII. 43, 24.
Thou who art kéng of holy rites,
Guardian of pita, shining one,
- Increasing in thine own abode. 1.1, 8.
Delight the yearning gods and bring them, youngest,
Knowing right times, O lord of times and seasons. X. 2, 1.
O Agni, long-tailed ® like a horse,
Thee let me greet adoringly,
The sovereign lord of sacred rites. I. 27, 1.

According to these specimen passages selected at random
Agni is the king, superintendent and sovereign® of rites
and sacrifices and of sacrifieial times and seasons. He is
the guardian of rita and his ordinance (vrafa) is inviolate.

VML 97,
¥ The shifting fame is compared with a horse's tafl.
* Rijan, adhaksa, samrijan.
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Agni as the sacrificial element par ercellence and the archi-
type of every human priesthood is the very embodiment
of ritualistic order’. He possesses the priestly function
and wields the priestly authority.
¢) Agni, as the wise priest, is able to correct mis-
takes in worship®.
If aver we violate your regulations,
O ye sage gods, we who are poor in knowledge;
Wise Agni, then, corrects the matter wholly,
S0 as to give each god his proper season.
When, simple as they are, weak-minded mortals
Fail to bethink themselves of sacrificing,
Then miy the hotar Agni, wise, discerning,
* Worship the gods, best worshipper, in season. X. 32, 4-5.
Agni is the very embodiment of priestly wisdom. He
knows all priestly duties (L 94, 6) and is as wise as a sage’.
Especially as the ritualistic god is Agni interested in the
production of prayers and hymns. He is the deviser of
brilliant speech (IL 9, 4), the first deviser of prayer (VL 1, 1).
As the master of every thought he promotes the worship-
per's meditation (IV. 6, 1).
6. AGKI AS INTERCESSOR AND JUDGE.
In relation to sin Agni plays a part only second to that
of Varuna and the Adityas’.
@) Agni is an all-seeing god. He has eyes (IL 2, 4,
X. 91, 7), 100 eyes (L 128, 3), 1000 eyes (X. 79, 5), with
which to behold the deeds of men. Like Varuna, he has
spies which he sends forth (IV. 4, 3). He knows accordingly
the ‘hidden part' (apieya VIIL 39, 6) of men. He can

' {f the three strands of meaning in pils 'order, namely cosmie, ethical and
ritualistic, the meaning ritualistic onler is natnmlly prominent in connection with

Agni.
* With Agni as the perfector of human worship compare Bom, VIII. 26-27,

where the Holy Spirit is represented as belping our infirmity, himsel! making
[ntercession for us, and so cnnbling us to offer acceptable worship.

3 Kovikratu 1. 1, 5.

1 Oldenberg, BV. 201.
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distinguish the wisdom and folly of mortals like straight
and crooked backs of horses (IV. 2, 11), Thus Agni is the
eye and guardian of mighty rifa’, and is to be identified
with Varupa when the latter strives after rita (X, 8, 5)%

B) Agni takes account of sin and punishes it. He
publishes the guilt of sinful men before Varupa and the
Adityas, nay, before all the gods (IV. 3, 5-8). He brings
evil upon the man who utters evil spells, imprecations and
falsehood (V, 3, 7) and consumes with his hottest flame
those who violate the fundamental principles (dhamal of

Varupa and Mitra:
May Agni rich in wealth with flame most scorching,
Agni the sharp-toothed one, consume those people
Who break the laws by Varupa established,
The dear abiding rules of watchful Mitra.
Roaming about like girls that have no brothers,
Of evil ways like wives that trick their hushands,
Being unrighteous, lost to truth and goodness,
They for themselves have this deep place created®. IV, 5, 4-5.

¢) Agni intercedes with Varupa for sinners and de-
precates his wrath.
Therefore, O Agni, turn to brother Varupa,
The god who graciously accepts the sacrifice.
O Friend, to (Varuna) thy friend turn promptly thou,
Like a swift wheel, like two car-steeds in rapid course.
O Agni, merey find for us with Varupa.
Knower of Varuna mayest thou, O Agni,
For us appease the god's fierce indignation.
Best agent of the gods, best sacrificer,
Flaming remove far from us every hatred.
As such, O Agni, be to us the nearest,
For help the closest, while this dawn is breaking;
Make Varuna go away by sacrificing;
As liberal one, have merey, heed our prayer.
IV. 2, 1a-b, Ja-b, d 4, 5.

! Certainly ethienl order here as well as ritoalistic,

? Is the common relation to rila on the part of both Varupa and Agni the basis
of their identification in suel passages s IL 1, 4; III. 5, 4; V. 3,1; VIL 12, 3¢

I The grammatical nneertaintics are not soch as fo affect the general sense.
See Oldenberg, RYN, I, 270-271.



168 THE RELIGION OF THE RIGVEDA

A very notable passage. Varuna is angry. He must be
appeased. The one who can find mercy with Varupa and
remove his anger is Agni. This he can do, because Varuna
is his friend and brother. Agni the sacrificial god, shows
his mercy ' toward the sinful by appealing to the mercy
of Varupa on their behalf. Thus Agni the priestly god
fulfils the role of an intercessor.

d) Agni is besought to forgive whatever sin has been
committed (VIL 93, 7), to pardon the sin which has been
perpetrated through thoughtlessness by those who are
only human (IV. 12, 4), to release from ‘great guilt' and
its penalty ‘the prison of gods and mortals’ (IV. 12, 5), to
.make men guiltless before Aditi (IV. 12, 4), to grant Diti
and keep off Aditi (IV. 2, 11), to protect from Varuna's
dhiirti (harmful purpose I. 128, 7), and to put away the
wrath of the gods (IV. 48, 10).

In relation then to sin and its punishment or remission
Agni who dwells in the homes of men is the counterpart
of the heaven-dwelling Varuna®,

7. Aesr AND BRrIHASPATL — Brihaspati® ‘the lord of
prayer’ shares in the activities of both Agni and Indra, as
the following hymn together with other passages indicates:

To Brihaspati 1V. 50

1. The one who propped with might earth's ends asunder,
The charming tongued, three-seated, loudly roaring,
Him god Brihaspati the ancient Rishis
And sages pondering made their priestly leader!;

2. They who with noisy rush, exhilarated,

For us, Brihaspati, stormed the extensive
Dappled, sonspicuous, uninjured cattle;
Brihaspati, guard thou the kine recovered *

"The word ‘meray’ (mrifika) is the same in verses 8 and 5.

* Berguigne, RV, IIL. 169-174; Oldenberg, BY. 201, 208-260.

* Alternative form Brahmasaspald, Ik 'lord of Brahman'.
«, "i, g, made their purohifa (purodhi).

# For this very difficult stanza see Macdonell, VRS, 85-80; (Ndenberg, Nolem
I. 305-306; Hillebrandi, LE. 59.
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8. Brihaspati from farthest distance coming
The Rita-lovers have for thee been seated ;
For thee the springs dug out or milked with press-stones
Of mead drip superabundance in all gquarters.

4. Brihaspati, when first receiving being
From the great light that is in highest heaven,
With seven mouths, strong-born, with sevenfold radiance,
Dispersed with his vast roar the glooms of darkness,

5. He with his troop exultant, jubilating
Burst open with his roar th' enclosing Vala;
Brihaspati bellowing drove out the cattle,
That, red and lowing, sweeten the oblation.

6. Thus the strong sire of all gods would we worship
With sacrifices, homage and oblations ;
Brihaspati, we wounld be lords of riches,
Begirt with children fair and warrior offspring.

7. That king, indeed, with power and might heroic
Doth meet and overcome all hostile forees,
Who tends and keeps Brihaspati well-nourished,
Homnours and lands him who receives first portion.

8. Truly he dwells well-set in’ his own mansion;
To him the sacred food yields ever plenty;
To him spontaneously bow down his subjects;
The king with whom the Brahman has precedence.
9. He irresistible obtaing the riches
Of both his enemies and his own people;
The king who for the suceour-needing Brahman
Secures relief and help, the gods assist him.

10. Drink ye the soma, Indra and Brihaspati,
Glad in this sacrifice, O ye of mighty wealth;
The invigorating drops shall enter both of you,
Bestow upon us riches linked with hero sons.
11. Brihaspati and Indra, make us prosper,
Let that benevolence of yours be with us;
Assist our prayers, stir plenteous bestowals, -
Weaken hostilities of foe and rivals.

The points of contact between Brihaspati and Agni are

numerous.

Both are three-seated' and were born in the

! prisadhastha, IV. 6O, 1; V. 4, B, mﬁarrh;dﬁu‘hhllm,mid-drlnd
enrth, or o the three sacrificial fires,
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highest heaven (IV. 50, 4; VL 8, 2); both are identified
with Matarisvan (IIL 26, 2; ITL 29, 11), Narasamsa (L 18, 9;
III. 29, 11) and Angiras (IL 23, 18; I 1, 6); both are
associated with the Angirasas (X. 67, 2-3; IV. 3, 11), and
are friends and allies of Indra (I. 18, 6; IL 23, 18; VI, 59,
9, ); both are purohitas or ‘family priests’ (IL 49, 9:
1. 1, 1), and brakminas or ‘praying priests’ (X. 141, 3;
1L 1, 2); both offer sacrifice (I. 139, 11; I. 45, 10) and
inspire hymns (L 18, 7; VI, 1, 1); both dispel darkness
(IV. 60, 4; VIIL 43, 32), drive away disease (I. 18, 2; L
12, 7), protect from evil charms (L. 18, 3; L 12, 5), and
destroy raksasas (IL 23, 14; X. 87, 2); both bear the title’,
‘gon of strength’ (L 40, 2; IIL 1, 8) and both are sages
(IL 28, 1; L 12, 6); each is like a father (VIL 97, 2; L 1,9),
ate.

Not less closely related are Brihaspati and Indra.
Like Indra, Brihaspati is associated with a band of singers'
does exploits as soon as born, cleaving Vala, winning the
kine, dispersing the darkness; is a warrior, drinks Soma,
gives kine and horses; was generated by Tvastar®; wields
the thunderbolt (vajra)’, roars like a lion, bellows like a
bull and thunders; shakes things unshaken, rent the forts
of Sambara; has a bow and arrow; is a pathmaker, is
called maghavan, and should be worshipped with faith®

It is not strange, then, that the opinion of scholars is
divided between the two types of affinity pointed out
above, Max Miiller®, Macdonell ® and Keith (Indian Mythology

! Aiigirnsas belong to Byihaspati, Maruts to Indra.  Henoe both B. aml I bear
the title ganapati *lord of a host® (11, 23, 1: X. 112, 9). Note, however, that the
companions of Brihaspati are once called ‘boars’ (rariha X. 67, 7), n pame given
elsewhers to Rudm {ence [ 114, 5), and to the Marais {once I. 88, 5), but nol to
the Afgirasas, unless in X. 67, 7. Brihaspati Is, however, sometimes mentioned
along with the Maruts ([. 40, 1-2) as Indra with the Angirasss.

¥ As Indm's vajra was generated, I, 32, 2.

% Only once of Byihaspati (I. 40, &) and onece of the Maruts, VIIL 7, 32

4 fraddhimanas 11 26, 4. of. 11, 12, 5 for Indra a8 an object of faith.

' BBE. 32, 94.

WM. 101-104.
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45) regarding Brihaspati as a variety or ‘parallel form' of
Agni, while Weber and Hopkins' consider him to be a
priestly abstraction of Indra. But Brihaspati may be
approached from another angle, Recall the Indo-Iranian
and Vedic constituents of worship, namely soma-drink,
fire-offering and sacred utterance®’. Corresponding to
them are Soma, Agni and Brihaspati, the deified sacrificial
‘drink’, ‘fire’ and ‘formula’. Soma and Agni (or Atar)
are Indo-Iranian, while Brihaspati looks like a purely
Indian deity®. If Soma and fire are concrete, brihman as
the sacred formula (only heard) is intangible and abstract.
Each received apotheosis, Soma and Agni as concrete
deities and Brihaspati as an abstract god, ‘the personifi-
cation of the mighty power which lies at the heart of the
brdkman or ‘holy word’, and manifests itself in the
wonderful effects of the sacred formulas''. This seems to
be in general the view of Roth® Oldenberg® and Strauss’.

The name of Braimanaspati expresses his nature. He
is the supreme king and generator of prayers (brdhma),
assists holy thoughts (dhiyal) and promotes their prepa-
ration, pronounces the formula (manfra) in which the gods
take pleasure, places in the mouth of the earthly priest
an effective word (wie), and punishes those who hate
prayer®. Most of the Vedie gods share in the funetion
of helping the priests in the production of effective
prayers, but Brihaspati as Strauss truly says, isa ‘specialist™
in the department of inspiration.

! RL 136,

2 Farquhar, ORLL. 6; Yasna [X. 1.

* The pame Hrihaspati is relatively archaic, being interpreted by the form
Brakmanaspali, It belongs ot lenst to ‘the Leginning of the Rigrédic perjod®
(Maedonell). Some compounds in -pali, however, go back to the IE. perind.
Bee p, 84 n. 3,

! Griswold, Brakman, 8, 3 ZDMG. L. 73.

* RV, 65-68,

T Brihaspati im Veda, 1905,

"I 18,7: 40, 5; IL 28 18 4; IV. 50, 11; X.98 2.

*BY. 23,



172 THE RELIGION OF THE RIGVEDA

Brihaspati is the divine embodiment not only of the
gacred utterance (brdhman)', but also of the sacred order
of the priesthood (brdkman). In 1V. 50, 7-9 the king's
cherishing of Brihaspati is identified with his giving
precedence to the Brahmin and helping him in his need,
and in X. 141, 3 Brihaspati is actually called a Brahmiin.
Furthermore he is closely linked up with a band of singers,
undoubtedly to be identified with the Angirasas, the semi-
mythical ancestors of the Brahmans. Thus Brihaspati is
a priest, the prototype of the earthly priesthood, and the
embodiment of the mysterious potency which dwells both
in brihman, the holy word, and brihman, the holy order
of the wielders and custodians thereof. As Agni is the
apotheosis of agni ‘fire’, so Brahmanaspati is the apo-
theosis of brihman ‘word".

It is uncertain in what way the abstract ‘lord of prayer’
gained concrete content, such as is revealed in the hymns -
addressed to him. Since the curse or spell had a very
definite military value and priests like Visvamitra (IIL 33)
accompanied expeditions of war, it is possible that
Brihaspati after the same analogy was conceived as the
Brihman purohita of the warrior Indra’. This would
probably account for the numerous points of contact
between Brihaspati and Agni, on the one hand, and
between Brihaspati and Indra on the other. There is
another possibility, Both the Maruts and the Angirasas
are represented as singers. The song of the Maruts is

! The mesning of Drdhman a8 already pointed out (p. O7) balts between
‘prayer’ and ‘spell’, ncconling as iis nim is either to persmade the gods or to
compel them. In the following passages brahman is clearly used in the sense of
wpell’: 1. 82, 6; IL 2, 7; 17, 3; 34, 3; V. 40, 6; VL 65, b, ete. £F.
Stramss BY. 57-58, and Hillehrandt Art. Brahmen in ERE.  Oldenberg nnd
Strans have much to say about a * Zawberffuidum* or magle element, which
operntes in both the sacred priesthood and the sacred ntterance, ke mdna among
primitive peoples. It is regarded as constituting the very nalare of brihman.
{¥. Strauss BY. 20, 5. 4.

* 7. the terms * Brakma ca Ksabram ea’ in the later Vedio literature.

* Stranss, BV. 43,
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clearly the song of the thunder and wind, as heard in a
thunderstorm. The Angirasas like the Bhrigus and
Atharvans were ancient priestly families, probably historical,
most likely reaching back to the Indo-Iranian period'.
They are, however, heavily clothed upon with mythical
elements, as was natural, being associated with the gods
Brihaspati and Indra in their exploits. Quite likely we
may detect the working of popular etymology in the
mythical drapery*that has overspread theoriginal Angirasas.
The fiery nature of the Afgirasas, as indicated by the
probable connection of the word with aagara ‘live coal’,
may have suggested to the myth-making imagination a
‘fiery’' career akin to, or even identical with, that of the
Maruts. Brihaspati, the lord of brik* or brakman, ‘formula’
‘incantation’, was in origin a purely ritualistic deity, but
unlike Soma and Agni had no physical nature except sound.
It is antecedently probable, however, that Brihaspati as
lord of the effective spell would be linked on to something
analogous in nature, What would that be except the
thunder !, which might ecasily be regarded as the song or
mantra of a heavenly priest, a most effective ‘charm' to
release the heavenly waters,

! The probable conncetion of thise names with awgira ‘live conl® and &rpahos
‘messenger', bhrij and Phéyw ‘to shine’, atharyi ‘flaming’ VIL 1, 1 and dtar
‘fire’, helpa to snpport the view that they were anclent fire-priests. S0 Hillebrandt,
VM. IL. 165-178; of. Macdonell, TRAS. (19040), 383,

? Oldenborg hos made fi probable (V. 151-162) that the Dasyn chiefiaine
éqpl.. Pipra, Sambarn, et al., wore aborigines dressed op in the livery of the
demon world. Acconding to the same snalogy we may regand the Adigirses s
an ancient Aryan pricstly family armayed in the habiliments of the world of the
devas.  In this sense they came to be ‘s moe of higher belngs intermediate between
gods and men' (Macdonell, VM. 143).

1 (Mdenberg conpects the word bpeih or brahman with the Irish bricht ‘magio’,
“Magio formula’ (LU. 46 n. 1). Brichd is related io the Toelandio bragr * poetry’
" and so brabman is the 'ceremanfally concelved * wond as nsed in magie. Hillebrandt,
Art. Brakman in ERE.

4. the thander in Hebrew as the [T 92, *volee of Yahweh ', in Paslm
XXIX; also John XII. 2820, .
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The Angirasas as singing priests would naturally ac-
company Brihaspati, the great high priest of the sky, just
as the Maruts as young warriors accompany Indra. There
is more or less mutual assimilation between the Angirasas
and the Maruts, the Angirasas becoming military and the
Maruts priestly’. Perhaps the Angirasas and the Maruts
are largely ‘mythologieal synonyms’, parallel forms of each
other. Possibly by this very weak bridge might be secured
an interpretation of the Maruts as ‘personifications of the
souls of the dead’, the dead thus embodied in the storm-
winds being the ancient Angirasas. The love of music and
song which has ever characterised India lends some weight
to an interpretation which would emphasize the play of
the Vedic imagination along musical lines. If the great
musical composers have drawn part of their inspiration
from the music of the elements, the songs of the thunder’
and wind, probably the Vedie singers had imagination
enough to find in the same music the heavenly analogue
of the ‘song’ or ‘ineantation’ of the earthly priest.

As regards his relation to rita, Brihaspati is ritaprajata
‘rita-born’; that is to say, he represents an aspect of eternal
order, mounts the shining car of rife, has a bow the string
of which is rita, punishes and avenges guilt*, is the upholder
of great rita, consumes (fap) enemies, the brihman-hater
and raksasas, manifests wrath and remits debt (or guilt)
according to his own will (vasa)'. Here brdhman, the
mysterious power of ‘prayer’ or ‘spell’ is represented as
an expression or instrument of eternal order, serving it by
both the punishment and the remission of guilt.

To sum up, Agni and Brihaspati, as ritualistic gods,
have many functions in common. Only in this general

1. V. 29, 3, Brabmino Marulah.

? Bribaspali is represented as roaring, bellowing and thundering (X. 67, 3, 6,
§; VII 07, 5), and ns “born of the great light in the highest heaven®, IV. 50, 4
{i- ¢ the lightning which is followed by thunder as its child).

* Mimacit, rinagi 11, 23, 17.

491,88, 8. 15, 17; II. 24, B, 13-14.
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sense however can Brihaspati be called a ‘variety’' or
‘agpect’ of Agni, for each is the apotheosis of a different
cult object.

The great interest connected with Brihaspati is that
‘the lord of bridhman’ is one of the links in the chain that
led from the primitive conception of brihman as a kind
of ‘mana’ or ‘ Zauberflutdum’, on to the supreme conception
of it as the eentral reality of the universe, Three notions
of fundamental importance in the Lv. remain impersonal,
wviz. rifa ‘order’, brdliman' ‘word’ and mayad ‘power’. Of
these brihman alone became personalized in Brahmanaspati,
who as the divine brahmin priest was the prototype of
Bralma, the first person of the later Hindu triad®

8. VEDIc NATURE STUDIES O THE SUBJECT OF FIRE.—
There remains a great mass of mat®rial pertaining to Agni,
which while most interesting, can receive only the briefest
reference. It may be studied in detail in Macdonell’s Vedic
Mythology. Agni dwelt in the homes of the Vedie Indians
as the hearth-fire and the altar-fire. He was mysterious,
potent for both good and evil, at once friendly and terrible.
With his apotheosis as one of the great gods he became
the object of most careful study and the centre of the
earliest Vedic speculation. The result was that we have
in the Bv. 2 most elaborate series of nature studies on the
subject of fire®. We have already referred to the three

! Odenberg remarks that not ome of the powers that aspired to the place of
Universal Being belonged to the sphere of physical pature.  (Die dlleren
Upanishaden, 45.).

! Ko reference has been made to Prol. Hillebrande's view of Brilnspati as a
lord of plants and a personification of the moon.  The present writer finds himsell
incapable of appreciating the arguments which bave led the learned avthor to the
conclusions he adopts.

# Omoe while at Gurels, Kashmir, I sought 1o test the aconracy of the Rigvedio
deseriptions of the behaviour of fire when ghee is ponred om it.  The three altars
were dog under the direction of a Srinagar pandit, the round Girbapaipa westwan],
the square Ahavaniya eastward, and southward the Daksindgni in the form of a
hall-mioon.  Each fire-pit was dug aboot six inches deep. Fuoel was heaped in the
Giirhapaiga fire-pit, and when the darkoess camne on the pile was lighted and ghee
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forms of Agni, the earliest Indian triad. Very often also
Agni is called dvijanman thaving two births’, one in heaven
and the other on earth. Then there was the fact of the
indefinite multiplicity of fires. What was the relation
between fires and Fire? It was the first emergence in
Indian thought of the problem of the one and the many,
a problem destined to receive such a radical solution in
the Vedunta philosophy. Sometimes Agni is invoked with
the agnis' as Indra with the Maruts, At other times it
was observed that Agni is iof like appearance in many
places’ (VIIL 11, 8) and so the conclusion was drawn that
there is ‘only one Agni though many times kindled’ (VIIL
58, 2)%. Already multiplieity had begun to give way before
unity. Then there is the distinetion between the latent
and the manifested, sopimportant in the later philosophy
of India. For example, Agni is latent in the heavenly
waters’ until he is born in the form of lightning, and also
in the plants until through the twirling of the fire-sticks
he is brought to birth. Because of the strong friction
necessary to produce fire, Agni is called ‘son of strength’.
The mystery of fire is the ground of many Vedic paradoxes.
Agni is at once young and old, heavenly and earthly,
latent and manifested. As soon a8 born he devours his

parents.

- - _—— - - 2 —

was poursd om, pecompanied with the recitation of Vedio firemantrs. 1 was
excesdingly impressed with the vividness and sceuracy of the langusge used in
deseribing the rushing flames. A Hinds servanl some Yyears pfier referred to it
o8 our paja’

1 WIL 8, 1; VL 18, 9, cte.

# Oldenborg, BV. 43-45.

! Hence called apim napil, 'son of iho waters ',



CHAPTER VIL
INDRA THE WARRIOR GOD.

INTRODUCTORY.— Indra is celebrated in not less than
250 hymns of the Ev. and in approximately 50 more he is
praised conjointly with other deities. Judging then from
the fact that he iz celebrated in nearly one-fourth of the
total number of hymns, we must conclude that he was a
favourite deity in the Vedie age. The name ‘Indra’ is of
uncertain derivation' and meaning, being more ‘opaque’
than that of any other divine name in the Rv. The result
is that there is some uncertainty as to his original physieal
basis. For most scholars Indra is a storm-god, who sends
thunder and lightning, but for Hillebrandt he is an ancient
sun-god. In the Boghaz-kii list Indra is mentioned in the
form 'In-dar' along with Mitra, Varupa and Nisatya
(1400 B. c.). Hence he must have been recognised at that
time as a great god. In the Avesta he is mentioned twice®
in the variant form Indra or Afidra. The name oceurs in
the list of demons; hence it is clear that Indra like the
other pre-Zoroastrian dnevas was reduced at the great
reform to the status of an evil spirit®. Indra is perhaps
the most completely anthropomorphised of all the Vedie
deities. While the anthropomorphism of Varupa's person-
ality is more fully developed on the moral than the
physical side (Maedonell, VM. 23), the opposite holds true
of Indra. As might be expected, then, Indra represents

! Derivations which have been suggresied are the lollowing: indu ‘drop*; ddk
‘kindle’ ; in ‘stir’ ‘urge’; fna ‘strong’, henoe perhaps [n(djra; amer, an{djros
‘man’, hence An{d)ra; [n{d)jra ‘manly’, ent ‘giant’ in Anglo Baxon, ete.

! Vend. X, B, XIX. 43, the second passuge not being found in all manuseripts.

* While the Vedic Fritraban §s a regnlar epithet of Indrs, its Avestan
equivalent Vereihraghna is quite separate from the Avestan demon Indraor Afdrm,
and is regardedos a paczata, the ‘genius of vistory’, ereated by Ahom and clothed
with the light of soversignty. Vend, XIX. 37. of. Splegel, AP. 194-108.

1t
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the apotheosis of naked might, the embodiment of the
martial and imperialistic tendencies of the Vedie Indians.

No phenomenon of nature is so suggestive of ruthless
might as the lightning stroke, Indra is Agni's twin
brother (VI 59, 2), a way of expressing the close relation
between the lightning-fire and the altar-fire.

9 INDRA THE SLAYER oF VRITRA.—Indra’s most notable
exploit is set forth with great vividness and energy in the

following hymn :

To Indra, I. 32"

1. Let me tell out the manly deeds of Indra,
Which he accomplished first of all, bolt-weaponed :
He slew the serpent, opened up the waters,
And eleft in twain the belly of the mountains.

2. He slew the serpent lying on the mountain;
Tvastar for him the heavenly bolt had fashioned;
Like lowing eattle downward sped the waters

1n rapid flow descending to the ocean.

9. With bull-like eagerness he sought the soma;
Out of three vats he drank the pressed out liquor;
Maghavan took in hand his bolt, the missile,
And smote therewith the first-born of the serpents.

4. When, Indra, thou didst smite the serpent's first-born,
When thou didst spoil the wiles of the enchanters,
Anon the sun and sky and dawn disclosing;

Thou didst not then a single foe discover.

5. The Vritra Vyamsa worst of Vritras, Indra
Smote with his bolt, smote with his mighty weapon;
Then just like trunks of trees laid low by axes,
The serpent lies stretched out along earth's surface.

6. For, like a drunken weakling, Vritra challenged
The mighty hero, the impetuous warrior;

i Indebtedness is scknowledged to Oldenberg's trunslation ol this hymn
(RV. 136-138) and to his Bv. Noten 31-33.
® Syarma ‘gleaming’, Lodwig; ‘roaring' Geliner and Oldenberg; ‘whiesing'

Magdonell.
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13.

INDRA THE WARRIOR GOD

He did not meet the clash of Indra's weapons,
Broken' and crushed he lay, whose foe was Indra.

Footless and handless battled he with Indra,
Who on the back of Vritra hurled his missile;
With scattered limbs lay the dismembered Vritra,
Emasculate, who tried the Bull to equal.

On this wise, as he lay like ox? dismembered,
Over him ruthlessly did sweep the waters,
Which Vritra by his greatness had surrounded ;
Down at their feet low lieth now the serpent.

The strength of her whose son was Vritra withered ;
Indra his weapon brought to bear against her,

The mother lay above, the son was under,

Dinu lay like a cow her ealf alongside.

There lay her body midst the watercourses,
That never cease, that never rest from flowing;
Through Vritra's secrot place the waters speed them:
In lasting gloom sank ke whose foe was Indra.

Daga-controlled and guarded by the serpent,
The waters stood like cows confined by Papis;
The orifice of the waters which was fastened,
That opened Indra, having slaughtered Vritra.

A horse-tail * didst thou then beecome, O Indra,
What time the foe, as if sole god, assailed thee;
Didst win the cows, didst win the Soma, hero,
And didst set free to flow the seven rivers.

Lightning and thunder profited him nothing,

Nor mist nor hailstorm which he spread around him;
When Indra and the serpent fought their battle,
Maghavan won the victory for ever.

179

' Rujiinih, either correct to rufindh ‘broken® (Oldenbeng, BV, 136) or divide

{(Nasenlose?) sermalmet worden ™.
'handless’.
Imalra-for when smitten.

#Or: ‘like broken reed'—Macdonell, R, 48,
¥ Agmi's flame (1. 27, 1) is compared to a horse with o tail.  Indra became &

12+

into rufja+anah ((Hdenberg, Noten 32) “Durch Zerschmetterung ist der Mundlose
Note that ‘noseless’ goes well with *footless’
Accordingly it may be translated: Crushed was the noseless

*borse-tail * apparcntly, when he appeared as the lightning Nash. The translation
of stanza twelve is only tentative.
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14, Whom didst thou see to avenge the serpent, Indra,
When terror filled thy heart that thou hadst slain him,
When like a frightened eagle through the mid-air
Thou didst cross over nine and ninety rivers?

15. Indra is king of that which moves and moves not,
Of tame and hornéd creatures, too, bolt-weaponed ;
Over the tribes of men he rules as monarch;

As felly spokes, so holds he them together.

A description of the great battle between Indra and
Vritra, which resulted in the slaying of Vritra and the
release of the imprisoned waters, The following points
may be noted : —

a) Since Vritrahan ‘slayer of Vryitra’ is Indra's mosi
characteristic epithet, the exploit referred to constitutes
Indra's mythological essence. Three questions arise.
What is Vritra, a demon of drought or a demon of cold?
What is Indra, lightning or sun? And what are the
waters, atmospherie or earthly? An answer to these
questions is complicated by the fact that Indra is con-
fessedly a prehistoric god belonging to the Indo-Iranian
and possibly even to the Indo-European period'. Hence
with the change of environment and climatic conditions
his own nature and attributes may have suffered a change,
since he was the reflection largely of natural phenomena.
The great majority of Vedic scholars regard the slaying
of Vritra and the release of the waters as referring to the
atmospherie drama of the thunderstorm in which the demon
of drought is pierced by the lightning and made to surrender
the pent-up waters, which fall to the earth in the form of
rain. The two chief German authorities on Vedie Mythology,
Oldenberg and Hillebrandt, would, however, introduce
important modifications into the traditional explanation,
Oldenberg follows the traditional view in holding that the
original pre-Vedic conception was the freeing of the waters
from the prison of the cloud-mountain, but thinks that
this conception in the Rigvedic environment was trans-

1 Oldesberg, RV. 34, {n. 1), 134,



INDRA THE WARRIOR GOD 181

formed into the freeing of the earthly waters from the
earthly mountains, This transition was favoured by the
identity of the heavenly and the earthly waters, which
made it natural to think that the freeing of the earthly
waters must be the work of the same god who freed the
heavenly waters'. The changes which Hillebrandt would
introduce into the traditional view are mueh more radieal,
For him Vritra ‘the encompasser’ was originally a personi-
fication of cold and ice, a ‘winter-giant’. Only the sun
could be the antagonist of such a demon. Hence Indra
must have been originally a sun-god. Indra and Vyitra
then represent the antithesis between summer sun and
winter cold, as was natural in 2 northern environment.
With the change from such a climate to that of the Punjab
where drought, not cold, was the great enemy, Indra was
transformed from a sun-god into a storm-god or simple
rain-god. Indra's original task was to free the waters
from the clutech of the ice-demon. His later development
as a rain-god was doubtless helped by his early conneetion
with water®, Thus acecording to Hillebrandt both Indra
and Vritra owe their pre-Vedic character as god of summer
warmth and demon of winter ¢old to pre-Vedic climatie
conditions. The theory is brilliantly stated, but in its
totality is not convineing. It will be profitable to compare
Indra with Varupa in their capacity as water-gods.
Varupa as a sky-god’, sends-rain from heaven and wets
the earth (V. 85, 3-4). But not only is he a rain-god, but
also a river-god (id. v. 6). By analogy Varupa’s function
was extended from rain-giving to river-digging . Assuming
with Oldenberg that Indra's original function was that of
a storm-god wielding the thunderbolt and slaying the

! ldenberg, RV, 51, n. 1.

! Hillebrandt, VM. II1. 195-187,

* Whether he was originally the ‘encompassing sky' or the “moon’ makes no
difference in this connection.

Y6, X. 75, 2, Varupa dug (rad) the bed for thy course, O Sindho. So Indm
dug out frad) the Vipaé and Sotodn (111, 33, 6).
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rain-withholding demon, one can easily see how by analogy his
domain in the Punjab would be enlarged so as to cover
rivers, quite as in the parallel case of Varupa. Especially
would this be natural and inevitable, if the standing
metaphors of the Indra-Vritra myth® had a pre-Vedic
origin. The cloud-mountains and the cloud-waters of the
myth would fit in well with the literal mountains and
mountain streams of the northern Punjab® At any rate,
it seems elear that Indra like Varuya was a regent of both
heavenly and earthly waters. Vritra may be interpreted,
then, as anything which obstructs the waters, whether
drought-demon in the case of the heavenly waters, or
mountain barriers or snow in the case of the earthly

! Mpuntains (= clonds) aml waters {==rain or rfivers).

% The deep cul through the mountains by which the Jhelum river flows from
Ksshmir down to the Punjab must have impressed the Vedie Indians. There are
mmu.wm:ammu, held back in the mountaing—a tradi-
ton amply atiested by geology. Thulllmﬂl:‘mihemndﬁnlmuhundm
storms. hfk'dmw&thewiglmlmyﬂ.rhﬂmﬂnmﬂlhmh
think of the decp cleft of the Jhelum ‘in Lhrbull_rultlwmmmhim'ﬂhlhwm]
out by Indra? To this day the people of Kashmir refer many changes to the
action of lightning. A Srinagar Pandit gsserted  that the mountains were
once Tall of the caves of ascetics.  Omn being asked where the caves were, he replied
that the lightning had destroyed them. About the 20th June 1011, while our
boats wore tied up in the Teinth Kul, Srinagar, a terrific storm of thunder and
lightning came on at night. Not very much pain fell at Srinmear, bot o good deal
must have fallen oo the mountains. The nest meming the water had risen sa
much that we were compelled to move car boats o another place. It wins a warm
rain which melied muoch snow. The evening of the thupder-storm was marked
by a marvelloos display of lightaing. On the far-off horizon the lightning would
dart down apparently from heaven to earth. The phenomenon might very well
have been interpreted by primitive man a8 a sky-deity smiting with his weapon
some stmosphere or carth demon reclining on {he mountains. It may be that the
Indra-Vritra myth wuuhnladhyumhnmmwrlmhmulhh,mdhﬂﬂl
extent Hillebrandt's theory may be tmme. As seen from & long distance a white
cloud and a snow-cappesd mountain are practically indistinguishable. A cloud looks
like & mountain. As a matter of fact, the cloud-mountains and the snowy mountaing
of esstern Bactria must have made possible from the beginning  donhle application
of the Indra-Vritra myth, namely to the cloud-waters obstrocted by the drought-
demon and the moontain-waters ohstrmoted by the snow-demon.
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waters, Indra must be regarded throughout as the wielder
of the lightning,

b} Vritra, the chief enemy of Indra, seems to be the
name of those cloud or atmospherie appearances which
promise much in the matter of rain, but perform little or
nothing, an abortive rain-storm, as it were.

Vritra manipulates lightning, thunder, mist', darkness*
and hail (v. 13; L 80, 12). He is clothed in the habiliments
of Indra, ‘Satan transformed’, as it were, ‘into an angel of
light'., His 'snorting’ is several times referred to (V. 29, 4;
VIIL 85, 7), and he is called a muttering or bellowing snake
(navantam ahkim VI 17, 10). His mother is Danu ‘drip’,
a name ¢f the rain-cloud which sprinkles only a few drops,
‘She of the drip” is the mother of a demon-brood®, of which
Vritra is the first-born. As thus interpreted Vritra means
a false thunderstorm with little or no rain, while Indra
means a thunderstorm followed by abundance of rain.
Vritra is also called Ahi ‘serpent’, the same epithet being
applied to the chief atmospheric demon in the Rv, as is
applied to Satan in the Bible. Agni is once called ‘a raging

'éﬂl_!ll- ‘hisser’ or ‘scorcher’, one of the demon-brood is called wibonapil,
‘som of mist’, V. 32, 4.

*Vritrn s ‘son of mist® moves In darkness and waxes in sunless gloom
(V. 32, 4, 6). Is there any referrnce here o the phenomena of dusi-storms, so
characteristio of the Punjab before the rains?

*iv. X. 130, 6 mentions seven Dinus ([Minavas), sons of the Cow Dinn.  As
drought-demons they probably gover different sspecis of the sky in the dry seasom,
e g Vit ‘the obstructor’ of the heavenly waters being the entire dry weather
gky (cf- Varupa from the same root), and associated with him probably Su:wu
‘the soorcher” who spoils the harvests, personification of the intense pre-momsoon
heat, Aurmoribla ‘son of the wool-weaver, possibly referring to the woolly look
ol the dry-weather sky or to the whitish dost-haze which hangs over the Punjab
In the very dry season. As soon as Vit is smitten and the rains fall, all the
other drmought-demons take themselves ofl. Henee Viitra as the most importani
drought-demon is ealled ‘the first-born of the deagons® (1. 32, 2). In May and
June 1921 both on the plains and on the hills at Muosscorle the drooghi and heat
were intense.  Viitra had withheld the mmﬁnmhdlpnilul the winter crops
in the hills, and over all the mountnins a thick, whitish dost and smoke-haee was

spread, possibly Anrmavibha’s work.
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serpent like a rushing wind’ (1. 79, 1), and the Maruts, or
‘storm-winds and lightning flashes’, bear the epithet ahi-
bhanavakh *shining like ahi’ (L 172, 1). The name ‘garpent’
may refer to the subtle deceptive nature of Vritra, to his
appearance as lightning, or to the wide-spread tradition
that serpents guard treasures, especially water-springs. So
the word nig ‘serpent’ is applied generally as a name for
‘spring’ in Kashmir, We may draw an instructive com-
parison between Ahi Vyitra and Ahi Budhnya. Both have
their habitat in the atmospheric ocean. It looks as if both
were very much the same, the only difference being that
Ahi Budhnya ‘the serpent of the deep' is a parallel form
of Indra and hence a deva, while Ahi Vritra ‘the serpent
obstructor’ is a demon'. As is fitting for a snake, Ahi
Vritra is represented as footless, handless and perhaps
noseless (L. 32, 6-7; IIL 30, 8). Being armed with thunder,
lightning and magic devices (maya), Vritra is no mean
_antagonist,

¢) Indra’s equipment for the fight with Vritra. The
gods constituted him for this purpose (IIL 49, 1) and made
him their champion (VL 17, 8). To this end he was
strengthened with food, drink and song®. Indra is repre-
sented as a mighty eater and drinker’. He eats the flesh
of bulls* and buffaloes, and drinks enormous quantities of

Soma.

| Mardonell, VM. 72-T1H.

* Sinee agni ‘fire’ could be literally inereased (vridh) by pouring in ghee, the
sume general idea of strengthening was earried over by analogy to Indra (ef. I1. 11,
1-2) and the other gods. It may be that the growth of the storm from ‘o little
eloud like & man's hand” wos viewed as the growth of Indra-

’Theuﬂxmpmmphhupmhﬁmnilhnpd:iu[ndhhhquﬂﬂ;
symbolical. Large activity nod berole deeds are often represtnted by mmltiplyiog
the number of hands and feet, or as in the case of Indm by multiplying the
amount of food and drink consumed. Big ealing among the Velic Aryans was
doubtless the preparation for bip doing. 80 by analogy among the gods. T is
gafe to say that the Greek with his artistic restraint and sense of form would mot
have nsed such a metaphor as ‘he like an ocean has made room in his belly (for
Soma)* I. 50, 3.

4 iThey dress for thee bulls’, pacanti le vrisabhin, X. 28 3. Thos Indm
the ‘bull" eats bull-meat.
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Ag friend for friend Agni made ready quickly
Three hundred buffaloes, to meet his longing;
Indra at onece three lakes of pressed-out Soma,
As Manng ordeéred, drank for Vritra's slaughter.

“When thoun three hundred buffaloes® flesh hadst eaten,
And drunk, as Maghavan, three lakes of Soma,

All the gods raised as ‘twere a shout of triumph,

To Indra praise because he slew the Dragon.”

V. 28, 7-8 (Griffith’s translation of v, 8).
Indra's weapon par eccellence is the wvajra or ‘bolt’,
clearly a mythological name for the lightning stroke, It
is described as golden, heavenly, hundred-edged, thousand-
pointed, roaring, shattering, etc.' Synonyms® sre ‘heavenly
stone’, ‘burning dart’ and ‘moving weapon’ It is the
weapon exclusively appropriate to Indra’, though assigned
a few times to Rudra, the Maruts and Manyu. Through it
Indra shakes all things:
Even the heavens and earth bow down before him,
And at his vehemence the mountains tremblet, IL 12, 13.

Indra then settles the things shaken and fixes the

unsteady :
He who the quivering earth hath firm established,
And set at rest the agitated mountains. 1I. 12, 2,

What Indra shakes and agitates by his thunderbelt, he
also calms and settles, What are the facts of the thunder-
gtorm? First, the heavy peals of thunder shake the world.
Then after the storm has passed a great calm sueceeds”.
As the Vedic Aryan interpreted it, Indra first shakes® all
things and then makes fast the quivering and the agitated.

Indra and Vritra are both furnished with maya. This

PL 5T, 2:61,6; II. 11, 8-10; VL 17. 10,

1. 178, 2; II1. 30, 17; 32, 6.

2 Maodonell, VM. 55.

4 0. Jodges V. 4-5; Pu. XVIIL 7; XXIX, 4, B.

", Pealm XXI1X for both aspects of a thunder-storm. -

¢ Earthquake tremors are very common in the Punjab. I s possible thai
these are included in the spitation mentioned, The great Kangra earthquake of
1905 synchronized with dost storms and other meteorin phenomena.
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very pregnant word oceurs in about thirty Indra hymns'.
In these there are about twenty references to the maya of
Vritra, Susgpa, ete. and about ten to the maya of Indra.
The word miya signifies oceult, incomprehensible, super-
human power?, and so easily passes into the meanings,
trick, magie, illusion®, ete. We have already noticed that
the atmosphere is the scene of the mayah or magic trans-
formations of Varupa’. So it is with Indra. He frustrates
the tricks of the tricky (L 82, 4). With his maya he blew
away the tricky ones, that is to say, he dispersed Vritra
and his company® Indra through his maya can assume
all forms:

“Maghavan weareth every shape at pleasure,

Effecting magic changes in his body"; and

“Indra moves multiform by his illusions™.
1I. 53, 8 and V1. 47, 18 (Griffith’s translation).

it is craft played off against craft. Indra is equipped
with thunder, lightning, mist®, wind, ete, which constitute
the armoury of his maya, while Vritra and his company,
like the magicians of Egypt, do “in like manner with their
enchantments” (Exodus VIL 11). But all in vain. Yritra
ecannot meet the clash of Indra’s weapons. So strong is
Indra that fighting on his part is ‘appearance’, not reality.

That is thy magic power which men eall battles,
Nover foe hast thou found, to-day or erstwhile. X. 54, 2.

d) Closely connected with the slaying of Vyitra and
the liberation of the waters is the winning of light. The
lightning flash ‘makes light where no light was', of, V1. 24, 5.
Indra generated the lightnings of the sky (IL 13, 7), and

! Prabha Dutt Shstri, The Doctrine of Mayd, London, 1011, pp. 7-8.

* (denberg, BV. 163-166, 203-200.

3 We may compare the later meaning of miigil as the cosmia lusfon. i

4V, 63 and &5, pp. 140, 136,

81, 51, 5. ¢f. Indra blew the gneal snake out of the mid-air, WILIL 3, 20,
and Indra blew the Dasyos from the sky with his weapon, X. 55. 8.

& Veiled in misl (mih) Indm rosbed wpon his fos (1. 30, 3), and cast forth
mists fmihah) anid darkness (X. 73, &)
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also the sun, the sky and the dawn (L 32, 4; VL 30, b).
What is the Vedic point of view? Indra’s supreme mani-
festation is the lightning flash with the accompanying ‘bolt’
fvajra). The wonder of the lightning is that light all-
illuminating (¢f. Matthew XXIV. 27) suddenly appears,
where all was darkness before. But the light of morning
also appears, where all was darkness before. The Vedie
conception seems to be that the same power that produces
the lightning flash produces also the light of the dawn and
sun which reveals the whole ‘heaven’. Indra in both ex-
ploits appears in his characteristic guise as a warrior,
slaying the drought-demon- Vritra and also the darkness-
demon of the night; and thereby releasing the eloud-cows
and the dawn-cows. It is to be noted that the point of
departure is the lightning flash. With this as his char-
acteristic theophanic appearance Indra embraces all phe-
nomena of light and fire.

3. INpRA AND THE EARTHLY WaTERS. — Indra, like
Varunpa, had to do with both the heavenly and the earthly
waters. His relation to the latter is well brought out in
Vidvamitra's conversation with the rivers: —

To Indra, IIL 35.

1. (Vigvimitra)
Forth from the bosom of the mountains, eager,
Like two mares racing side by side, loose-conpled,
Like two bright mother cows that lick each other!,
Vipas and Sutudri pour down their waters.

2, Sent forth by Indra, begging him to speed you,
Ye twain move seaward, as it were on chariots;
Running together, swelling with your billows,
Ye lucid streams, to each draws nigh the other.

4. Now have I reached the most maternal river,
We have approached Vipas, the broad, the blessed;
They are like mother cows that lick their offspring,
Flowing on toward their common home together.

' Or: “ As cows a ealf lick, Iapping earth, the fair streams’. Hopkins, [ON. 48,
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4. (Rivers)
Swelling with floods of water we move forward

Unto our place of meeting, god-appointed ;

Not to be halted is our stream, full-flooded,

What would the seer have, calling to the rivers¥
5. (Vidvimitra)

Halt for a moment at my potent saying,

Ye streams law-loving, on your ocean journey ;

To you ward is addressed my purpose lofty.

I, Kusika's son, eall on you, succour needing.

6. {(Rivers)
Indra the bolt-armed hollowed out our channels,

Drove Vritra off, obstructor of the rivers;
God Bavitar has led us, the fair-handed ;
In his propulsion we go forth wide-ranging.
7. (Vidvimitra)
For ever memorable is that deed of Indra,
The valiant deed, that he dismembered Ahi;
Broke open with his bolt the strong enclosures,
Forth flowed the waters, for their course desirous.

8. (Rivers)
Never forget this utterance, O singer,
Which later generations shall re-echo;
O bard, in these thy hymns be toward us friendly;
Humble us not 'mongst men; to thee obeisance.

8. (Visvimitra)
Give ear, O sisters, to the bard; he cometh

To you from far away with cart and chariot.
Bow down yourselves, please give an easy passage;
Floods, with your waves remain beneath our axles.

10. (Rivers)
We will give heed unto thy words, O singer,
Thou comest from afar with eart and chariot; :
Low like a nursing mother will I bend me,
Will yield myself like maiden to her husband.

11. (Vidvamitra)
Now when the Bharatas have crossed thee safely,
Indra-impelled, a horde in search of booty,
Then may your stream full-flooded flow as ever;
Of you the worshipful I beseech the favour.

122  The booty-seeking Bharatas erossed over;
The sage enjoyed the favour of the rivers.
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L]

Rush forward, swelling, speeding, pouring riches,
Fill full your channels, hasten swiftly onward.

13. Your wave the voke-pegs merely touch,
Ye waters, spare the chariot-thongs;
And never may the bullocks twain,
Faithful and steady, come to grief'.

This notable hymn celebrates the crossing of the Beifis
and the Sutlej by a cattle-raiding band of the Bharatas
accompanied by the sage Vidviimitra, the reputed author
of the third Magdala. The rivers were in flood, but
Vidviimitra by his prayer caused the waters to subside’,
so that the Bharatas passed over safely. Already reference
has been made to the military significance of the rivers
of the Punjib® The god who could so control their
waters as to cause them to rise or subside at will' was in
very truth a war-god, While the Befis and Sutlej are
represented as deified streams, the personification is only
of the slightest. The hymn is addressed to Indra. It is
he who dug the channels of these two rivers and sent forth
their waters from the mountains to the sea (vv. 1-2, B).
Since the Beiis and Sutlej as well as the war-band of the
Bharatas were all alike under the control of Indra (vv, 2, 11),
it was a simple thing for Indra at the request of his
devotee Vidviimitra to send the Bharatas across the streams
‘on dry ground' as it were. We may compare the crossing
of the Red Sea and of the Jordan in Hebrew story®
Yahweh, like Indra, is 'a man of war' (Ex. XV, 3), and the
crossing of the Red Sea, as well as the crossing of the

! Indebtedoes is acknowledged to Hillobrandt, LE. 137-138 and Hopkins, ION.
48-50,

oY, Vedie Index, IL 310311,

¥ pp. 31-32.

4 There are other relerences 0 a similar control of the rivers. Thus ‘even the
wide-spreading floods Indrm made for Sudfis into passable fomds' (VIL 18, 0).
‘The great Hisd (Viivimitea) stayed the billowy river® (L. 58, 8, a relerence to
the erossing of the Beds and Suoilef); and Indra arrested the streams lor Torvit
and Vayya to oross (I 18, 12; ¢f. also IL 15, G aed 1. 61, 11)

*Exodos XIV-XV; Joshua I11-IV.
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Beds and Sutlej is celebrated by a hymn. It is probable
that no great chronological difference separated the Vedic
and Hebrew events. The Vedic hymn is in the form of a
dramatie dialogue between Visyamitra and the rivers, an
interesting anticipation of the later Indian drama. The
whole hymn may have been used in later times as a charm
against accidents in crossing swollen streams’. Especially
was the last stanza, which looks like a later addition, thus
used as a magic spell®.

It is to be observed that the mountains, channels and
rivers of this hymn all belong to the earth. The Beais
and Sutlej flow from the mountains, and Indra hollowed
out their channels’. In connection with this there is
mentioned Indra's supreme exploit, the slaying of Ahi-
Vritra (vv. 6-7). Indra dismembered Ahi and broke open
with his bolt the obstructing enclosures, 80 that the waters
flowed freely, Whether this refers to the obstruction of
heavenly or of earthly waters is uncertain. Probably to
both, for the release of the heavenly waters is the funda-
mental eondition of the flooding of the earthly rivers;even
more fundamental than the melting of snow. Since Indra
is certainly connected with the lightning and the thunder,
why not think of the whole process of the release of the
waters as beginning with the sky and including the melting
of snow on the mountains, the piercing of the springs* of
the rivers, the hollowing out of channels®, the swelling of

i The writer has hul experiences in crossing the Kisya at Sangli and an arm
of the Ganges near KasgaBj, when an effective spell () wonld have been most
weloome.

* Hillebrandi, LR, 138, n. 3; Oldenberg, Rv. Noten 245.

* These are elearly liternl rivers, bui they are assimilated to the sky-scheme,
for Indra hurled away Vitra, obstructor of the waters (¥. ). Soch a process of
assimilation by analogy is common in the Bv.

4 (. *He pierced with his bolt the fountains of the rvers’, 1L 15, 3 Springs
in Kashmir are called ndgas, lit. 'snakes’; o memorial of the time when every
fountain was thought of s guarded by s soake. It reminds one of the heavenly
fountain guanded and confined by the heavenly snnke, Vyitra.

b Thunder and lightning go with the kind of rainfull that digs channels (ef-
Habakkuk 101, %) and produces foods {Hah. I1I. 10; Nahum [.58; Judges V- 21}
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the waters, and their advance in flood to the Samudra?
Wherever the streams are flooded, there is seen the work
of Indra, the releaser of the waters, whatever the immediate
oceasion of their release may be',

4. IxpRA THE WAR-GOD OF THE VEDIC ARYANS, As
Indra first released the heavenly waters, and then was
brought down to earth, as it were, to release and guide
the earthly waters, so he began his martial career in the
atmospheric fight with Vyitra, extending it so to speak to
become the war-god of the Vedic Indians in their struggle
with the aborigines. The parallel development of Yahweh
is so striking and significant that some reference must be
made to it. In the earliest poetry of the Old Testament
Yahweh is represented as a kind of Hebrew Indra, a storm-
god wielding the weapons of thunder, lightning® and wind,
hailstones and flood, earthquake and (possibly) voleanie
fire. Yahweh is also, like Indra, a national war-god, ‘the
lord of hosts and god of battles’. Quite as in the case of
Indra, Yahweh employs the artillery of the sky against the
enemies of his people, thundering from heaven against
them (I Sam. VIL 10) and smiting them with hailstones
(Joshua X. 11} On earth Yahweh so manipulated the
waters of sea, river and flood as to save his people and
drown their enemies®, It is the military, rather than the
economic aspects of water that are emphasized in the
great Hebrew war-songs,—the Song of Modes (or Miriam)
in Ex. XV, and the Song of Deborah (Judges V). Soisit
also in such Vedic war-songs as IIL 33, the cms&ing of the

' Thos Hillebrandt's theory, while mtnbulmg an important element, s too
parrow and exelosive. Moreover it is based wpon just ns indireot evidence s is
the traditional theory. If clonds and min are not a8 o rule mentioned hl connoction
with the release of the waters, no more are snow and ice.

"The tetragrammaton yhwh, §5 posibly o be connected with Ambie
hawa, ‘to fall’, that is, ‘ He who caoses lightning or min to fall’. S0 Wellhansen
and Robertson Smith. See Hebrew Lericon, Brown, Driver and Briggs, 1906,
ander Yahweh.

YEx. XIV-XV; Joshua I[I-IV; Judges V.
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Beas and Sutlej, and VIL 18 the battle of the Ten Kings.
Thus both Yahweh of Palestine and Indra of the Punjab
were storm-gods and war-gods. In each case the god who
presided over ‘the war of the elements’ naturally became
the leader of his people in the wars against their earthly

foes.
The hymn now to be translated contains interesting

reference to the military side of Indra’s activity.

To Indra, 1I. 12"

1. He who as soon as born keen-thoughted, foremost,
Surpassed the gods, himsell a god, in power;
Before whose vehemence the two worlds trem bled
Through his great valour; he, O men, is Indra.
He who the quivering earth hath firm established,
And set at rest the agitated mountains;
Who measured out the mid-nir far-extending,
And sky supported: he, O men, iz Indra.
4. Who slew the snake and freed the seven rivers,
Drove out the eattle by unclosing Vala;
Who fire between two rocks hath generated,
In battles victor: he, O men, is Indra.
4. Who hath made all things in this world unstable,
The Disa colour humbled or destroyed it;
Who takes the foe's possessions, as 4 gambler
Stakes of his rival; he, O men, iz Indra.
5. The terrible one, of whom they ask, iwhere is he?’
Coneerning whom they also say, ‘he is not';
Like player’s stake the foe's wealth he reduces,
Have faith in him; for he, O men, is Indra.
6. He who of rich and poor alike is helper,
And of the supplicating Brihman singer;
Who fair-lipped * aids the one who presses Soma,
Making the stones work; he, O men, is Indra.

1=

¢y, the translations of Hillebrandt, LE. 40-41, and Macdonell, VRS, 45-56
and HV. 48.50.

% Sudipra is probably o be rendered *falr-lipped ' in the sense of *well-lipped ",
One may recall the profuberant lips of the Trimirii figures in the Elephanta Caves
(Farquhar, PH. 96) or in the late Mr. Justice Ranade's statee at Bombay. O
Macdonell, VRS, 50, Note also the phrase praprufhyd dipre JII. 32, 1 *having

puffed out his lips'.
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7. He under whose control are steeds and cattle,
Clan-villages ani every kind of chariot;
Who hath begotten sun and dawn of morning,
Guide of the waters; he, O men, is Indra.

8. Whom rival hosts appeal to, joined in battle,
Om both sides foes, the farther and the nearer;
On self-same chariot mounted two invoke him,
Each for his own self; he, O men, is Indra.

9. Apart from whom men never are victorious,
Whom they when fighting call on for assistance;
Who is for every one a mateh, who moveth
The things immovable; he, O men, is Indra.

10. Who with his arrow slays the perpetrators
Of grievous sin, when such fate not expecting;
Who pardons not the arrogant man his arrogance’,
Who slays the Dasyu; he, O men, is Indra.

11. He, who discovered in the fortieth autumn

"Sambara dwelling on the lofty mountains;
Who slew the serpent as he lay defiant,
The son of Dinu; he, O men, is Indra.

12, Who as the mighty seven-rayed bull releases

The =even streams so that they flow in torrents;

Who, bolt in arm, spurned Renkiza the demon :
Ag he sealed heaven; he, O men, ig Indra.

13. Ewven the heavens and earth bow down before him,
And at hiz velhemence the mountains trembile;
Who, bolt in arm, is known as Soma-drinker,

With hands bolt-wielding; he, O men, is Indra.

14. Who with his aid helps him that presses Soma,
Him that bakes food, sings praise, does sacrifices ;
For whom prayer is a means of strength, and Soma,
And this our offering; bhe, O men, is Indrn.

15. Faithful and true art thoo, the fierce, exacting
Largess for Soma-presser and food-baker;
We being evermore of thes belovéd,
Would, Indra, with strong sons thy worship utter?

It will be necessary to add only a few comments, since
Vedie warfare has been sufficiently treated in the sections

YOr: *Who yields not to the hossting foe in boldness’.  Macdonell, HR.-50.
30r: *address the syned ', Macdonell, HE, 50 : Hillebmadt, LR 41.
13
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of Chapter 111 on *Aryans’, ‘ Dasyus’ and ‘Conguest of the
Land’. As the gods chose Indra to be their champion
against Vritra and the other atmospheric Dasyus (vv. 11-12}
so the Aryans chose him to be their champion against the
earthly Dasyus (vv. 4,10)". Indra is a mateh for every ong,
whether demon or man (v. 9). The resources of language
are exhausted in describing his irresistible might: He is a
bull, mightier than the mighty, the lord of strength, the
might-lord of might, having 2 hundred powers®, ete. If
forty or more epithets celebrate his matehless strength,
about the same number glorify him as a victorious warrior.
Indra made a broad place for the afflicted sky (or for
sus, VI 18, 14) by slaying Vritra, that is to say, by
sending a thunderstorm and clearing the atmosphere of
dust and mist. He filled the spacious mid-air, and by battle
gave enlargement and freedom to the gods (VIL 88, 3;
1L 34, 7). Such enlargement and vietory he gives also
to his friends and worshippers among men (IV. 24, 2, 6;
X. 43, 11), that is, to those who press soma for him (IL 12, 6,
14-15). For the ‘Strong Soma' makes Indra strong iv. 14)
and everything connected with Indra iz also strong.
The vessel of the strong flows forth, the flood of meath,
Unto the sérong who feeds upon the sfrong, for drink;
Strong are the two Adhvaryus, sirong are both the stones,
They press the Soma that is strong for him the sfrong.
Strong is thy thunderbolt, yea, and thy car is strong ;
Stromg are thy bay steeds and thy weapons (o0 are sfrong.
Strong Indra, thou art lord of the strong gladdening drink,
With the strong Soma, Indra, satisfy thysell.
(IL. 16, 5-6, Griffith's translation with slight changes.)

' The wonl Dasyn or Diss Is ambigucas, referring ss it does to both himan
focs and demen fors.  Both wie Dasyos, fiends, devils. Cf. Roosevelt, wWW. L. 110.
« Appalling by their crafi, their ferocity, their fendish ervelty, they (the
Algenguins) scemed to the white seitlers depils and not men ", Ur perhaps it was
this way. As the Devas were conceived alter the image of the Ksairiyas, so the
demops were conceived acconding o the image of earthly Dasyns, the enemies

of the Aryacs
g, 40, 1, 4: ¥I. 20, 3; X. 22, 8; I 16, 8.
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Thus it is ‘in the exhilaration® of Soma that Indra
performs his martial as well as his cosmic exploits. No
one can overcome him in battle when he has drunk of it
(VL 47, 1). The epithet Somapa, ‘Soma-drinker’ (v, 13) is
characteristic of him. Tt is well known that men offer to
the gods in sacrifice the food and drink which are regarded
by them as the best. The offering of Soma to Indra pre-
supposes, then, the use of strong drink as a beverage by
the Vedic Aryans. Indra after the analogy of a Vedie
warrior is heartened for the fray by Soma. We may reason
from the effects aseribed to Indra’s drinking of Soma back
to the results in the way of victory, winning of plunder,
ete. which the Ksatriya warrvior doubtless aseribed to the
use of strong drink as a producer of valour in battle. It
is from this point of view that Soma is called a ‘victor,
unconquered in fight' (I 91, 21)". Indra as the war-god
of the Vedic Indians humbled the Diisa foes and gave their
possessions to his worshippers (vv. 4-6.. He dispersed
50,000 of the black race and rent their forts (IV. 16, 13)
Rival Indra-worshipping foes® appeal to him for assistance,
without which men never are victorious (IL 12, 8-8)
Through Indra’s help the Aryan wins eattle (VL 26, 2) and
eorn-land (wrearda, VI 20, 1; 25, 4. The following are
samples of Vedic prayers to Indra for help in battle:

' Indra, bestow on us the power heroic,
Skilled and exceeding strong, that wins the booty:
Wherewith, by thy assistance, we may conquer

Our foes in battle, be they kin or stranger.
VI. 19, & (Griffith's translation).

The cup whenee Indra drinks the draught is present;
The Amrit dear to Indra hath been drunken,

That it may cheer the god to gracious favour,

And keep far from us hatred and afflietion.

' When ‘ Pussyfoot” Johnson was *ragged” in the strects of Lomdon by the
Medical stadents, they varried banners joseribed wiih the words, What scon fhe
war? fum " New York Times, November 14, 1014,

?We gpre reminded of the Greal War, [n whichk Protestasis snd Caibolics,

Muhsmmsidsos and Jews fought on both sides,

1a*
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Therewith enraptured, hero, slay our focmen,
Th' unfriendly, Maghnvan, be they kin or strangers;
Those who still aim their hostile darts to smile us,
Turn them to flight, O Indra, erush and kill them.

V1. 44, 16-17 (Griffith's translation).

These passages reveal at least so much of history as
to make it clear that the Vedic Indians were often at war
among themselves, The references to historical events
are confined largely to the military exploits of tribes and
individualg, just what we would expect in hymns composed
almost entirely for sacrifices instituted and financed by
Ksatriyas. Indra, the war-god of the Vedie peoples was
naturally also the patron and guide of the Aryans in their
migrations eastward .

5. HEROIC DEEDS WROUGHT BY INDRA.—

In the O, T. the 136th Psalm is a hymn of praise to
Yahweh for his wonderful works in creation and redemption,
each stanza ending with the refrain ‘his loving kindness
endureth for ever’. In the cosmic sphere Yahweh made
the heavens, spread out the earth, and made great lights,
the sun to rule by day and the moon to rule by night.
In the sphere of deliverance and redemption Yahweh smote
Egypt in their first-born, brought out Israel from among
them, divided the Red Sea and made Israel pass through
the midst of it, overthrew Pharoah and his host in the
Red Sea, led his people through the wilderness, smote
great kings, Sihon King of the Amorites and Og King of
Bashan, and gave their land to his people for a heritage.
Similar exploits and works of deliverance are aseribed to
Indra®, In the cosmic sphere as we have seen Indra
generated the matchless lightnings of the sky, slew Vritra
and released the waters, pierced the cattle stall, found
heaven and earth which were hidden, made the earth
vigible 10 heaven and the sun visible to earth, separated

! Oldenberg, HY. 167108,
"Bee especially . 52; 1L 125 IIL 38, tramalated entire, ppe 13500, 102
I, 187 I} also D0, 15 and X 40
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and supported heaven and earth, spreading out the earth
and fixing the sky, when he was born for the Vyitra fight'.
In this way Indra generated the sun, the sky and the dawn
(I. 32, 4). In the human sphere Indra, the warrior-god,
wrought deliverance for many Aryan chieftains. He
arrested the floods so that Turviti and Vayya could cross
over (I1. 13, 12); on behalf of Dabhiti he overcame Cumuri
and Dhuni with sleep, and bound the Dasyus without cords
(IL. 15, 9; IL. 13, 9); for the sake of Divodisa he demolished
Sarbara’s nine and ninety forts (IL. 149, 6); he broke down
the forts of Pipru and helped Rijisvan at the slaughter of
the Dasyus (I. 51,5); he through the prayer of the Vasisthas
helped Sudiis in the battle of the tem kings (VIL 33, 3)
and drowned his foes in the Paruzni (VII, 18, 9), ete, ete.
. Such deliverances of ancient Aryan heroes on the part of
Indra remind us of the similar exploits of Yahweh on
behalf of Moses and Joshua, Samson, Deborali and Barak,
Gideon, ete,

It is on the basis of his exploits that Indra is declared
to be uonique and ineomparable. The word ecke ‘one’
falone’ is often applied to Indra to express his uniqueness®.
He is unique in shaking what is unshaken and in slaying
Vritra (III. 30, 4-5), in filling earth and heaven with food
and treasure (IIL. 30, 11), in becoming master of the kine
(II1. 31, 4) and in being the king of all the world (ITL 46,
2); also in being the one strong champion of the gods in
the Vritra-fight (VL 17, 8), in conquering men (VI 18, 2),
in subduing people to the Aryan (VI 18, 3), in bestowing
treasure (VI 30, 1), in being lord of wealth (VL 31,.1),
ete.” Indra is incomparable, He has no match among

UL 18, 5, 7; L 921, 55 VL 15, 1,87 VI S, 16: V. 20,4, VIIL 78, .

* Every Vedie deity as a ‘spocial pod” §s unique in his own department, bot
ibe uniqueness of Indr is emplosized.

* The passages in which the unlquenes of ludra is emphasized are chiefly found
in hocks 111 and VI, the hymn.-books of the Kniika and Bharadvija clans. In
the passages quoted from Manyals 1L food aml treasare are linked up with the
slanghier of Vyitra snd the winning of the (heavenly) kine; in those (uoted From
Maniala VI, wealth is eonnectsd capecinlly with Judra's exploits s o war-god.
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those born or to be born (IV. 18, 4). Even tha two

boundless worlds are but a handful to him, when he seizes
them (IIL 30, 5)". With his greatness he has filled earth
and heaven, and even beyond this his greatness extends
(IV. 16, 5). Heaven trembles at the birth of his blinding
splendour (IV. 17, 2). Indra makes the non-existent
existent (VL 24, 5). The unique and incomparable char-
acter of Indra is without doubt grounded ultimately upon
the uniqueness of the thunderstorm with its accompani-
ments of lightning, wind and downpour of rain.

fi. CHARACTER OF INDRA.—

@ Indra's relation to Varupa. In nine hymns Indra
and Varupa are addressed conjointly as a dual divinity.
While they seem to have originated in different vireles,
Varuga perhaps among the Vasisthas and Indra among
the Kusikas and Bharadviijas, yet on the basis of common
attributes and functions they are, as it were, amalgamated.
The uniting bonds are their similar cosmic qualities®. 1f
Varupa as the ‘encompassing sky' includes day-sky, night-
sky and rainy sky, Indra through the lightning flash,
whether by day or night, lights up the whole heaven; and
by finding the light at sunrise does the same thing, while
with the release of the heavenly waters there is little
difference between the two gods as regards ‘rainy’ char-
acter. In most matters referred to in the nine hymns
Varuna is assimilated to Indra, that is to say, Indra-
Varuna functioning as a unity drink Soma, overcome
Vritra, hollow out the channels of the waters, set the sun
in motion in the sky, aid in battle, grant vietory, bestow
wealth and prosperity, east their mighty bolt against the
wicked, and bind with bonds not made of rope " Buat
there is revealed at the same time a consciousness thal

LCf. Isa. XL 15
* Other things may have contrbuted to this unfon, ss e. 9. political allinnces

between tribes or the development of the ritoal,
® Ry VI 6k, 2, 10-11; VIL 82, 85 IV. 41, 4, 7,117 17, 78 VIL 84, 2.
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however closely allied Indra and Varupa may be in cosmio
matters, yet in the most fundamental things they will not
fuse. Varuna as a sky-god can easily be made to wield
the thunderbolt and slay Vritra, but Indra is ethieally
too far removed from Varuna to be easily assimilated to
him'. Hence in the Indra-Varuna hymns there are drawn
no less than six contrasts between Varuna and Indra.
Varupa is king, possessor of the most-exalted Asurahood,
whose will* the gods follow; whereas Indra loves battle
and stirs the dust of conflict (IV. 42, 2, 5. Indra with
his bolt slays Vritra, while Varuna as a sage (vipra) keeps
to the settlements (VI, 68, 3). Varuna is a god of peace
and quiet (ksema), whereas Indra associated with the Maruts
is a warrior seeking glory (VIL 82, 5-6. Indra in the
conflicts slays the Vritras, whercas Varupa evermors
guards his ordinances (vrafa VIL 83, 9). Prayer is made
that the wrath of Varuna may pass us by, while Indra is
besought to make wide room (VIL. 84, 2). Varuna upholds
the terrified” people, while Indra smites resistless foemen
(VIL 85, 3. In these significant antitheses Varunpa is
represented as watching over his ordinances, as one whose
will the gods follow, as a sage who in peace and quiet
abides in the settlements, and as one whose anger punishes
the evil-doer. On the other hand, Indra loves battle, smites
Vritra and makes wide room for gods and men. The
difference is manifest. In connection with the Zoroastrian
reformation, as we have seen, Indra was reduced to the
status of a demon, while Varuga—the Ahura of the Avesta—
was exalted to the supreme position. In India, however,
the fortunes of these two chief gods of the Vedie pantheon-
rivals, as it were, for supreme honour—were the reverse
of what they were in Irfin. The influence of the soma-

' Some indications of an aliempt at sssimilation are found in the seventh and
tenth books.

* krat.

* Pravikia from i ‘o slink away frightened’ (Oldenberg Ev. Noton). Gieldmer
(BV. Glossar) derives it from ric * to separate” hence ‘chosen” people.
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cult and of both Brihman and Ksatriya sentiment told in
favour of Indra. Varuna was too remote and inflexible,
too august and holy, to be popular. Hence the popularity
of Indra gradually increased at the expense of Varupa.
For in the Brihmapa period Indra became chief of the
Indian heaven, while Varupa was reduced to the lordship
of lakes and pools’.

) Indra’s relation to Rita. In general it may be said
that each Vedic deity, while respecting the ‘order’ of the
other departmental gods, especially represents and protects
‘the order within his own department. Neither gods nor
mortals infringe the ordinances (vraia) and statutes
(dhiima) of Indra, (IIL 32, 8; VL 21, 3); and on the other
hand, Indra as a deva does not infringe the statutes of the
devas, be they Adityas, Vasus or Rudriyas (X. 48, 11).
Within his own sphere Indra is strong and active through
law (dharman X. 44, 1). He distributes through law the
plants and the streams (IL 13, 7): and the rivers follow
his ordinanee (I 101, 8). Through rifa he lighted up the
many dawns (VL 39, 4). The Sisnadevak are not to
approach Indra’s rifa (VIL 21, 5). Thus the emphasis is
on the cosmic and ritualistic. There is little reference to
ritaz in the ethical sense. It is to be remarked, however,
that three stanzas in praise of rifa (vv. 8-10 of IV. 23)
oceur in the middle of an Indra hymn, containing the
notable lines:

The thought of Ria slayeth crookednesses (v. 8); and
Of pita sure and firm-sot are the bases (v. 9).

The first line contains, or at least we would like to
read into it, the thought of the supremacy in conscience of
the moral law, and the function of the moral law in making
gin known and so checking it®. Neither line, however, is
closely linked up with Indra. As consciousness has the
three aspects of knowing, feeling, and willing, so rifa has

¥ (Hdenbery, BY. 94-07; Macdonell, VM. 65-66.
#0f. “Ry the law is the knowledge of sin™. Rom. [II. 20,
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three strands of meaning, cosmie, ritualistic and ethical.
Varuna is the Lord of ethical law, Agni of ritualistic law
and Indra of cosmie law as displayed in the flash of the
lightning, the roar of the thunder, and the downpour of
the waters. Varuna is depicted as a king seated on his
heavenly throne, while Indra is sketched as a warrior
Jhurling the bolt at Vyitra or leading the Aryans in their
struggle with the aborigines. The one is characterised by
‘passive sway'; the other, by ‘energetic action’'., Being
primarily a storm-god, Indra manifests a shifty and arbi-
trary temper as compared with Varuna, Thus Indra is
represented ag having shattered the wain of Usas with his
bolt (I1. 15, 6)°, quarrcelled with the Maruts (I 170, 2) and
fallen out with Surya over the heavenly chariot race.
Doubtless cosmic myths underlie these episodes. If one
thinks of Indra’s stormy nature, his love of the ml:nxmatmg
Soma, his military braggadocio and his uxoriousness —

qualities doubtless all found in the Vedie *Yunkers' —one
is not surprised that he does not cut a better ethical figuré
than he does. But even so Indra is the apotheosis of heroic
action rather than of meditative calm. The ‘strenuous life’
in the person of Indra receives the praise in the largest
number of hymns addressed to any god in the Rv. It is
striking that the national god of the Vedic peoples ex-
emplifies this quality — a quality which the Indian Aryans
lost more or less through the influence of the elimate and
of fusion with the aborigines. That the majestic and re-
poseful Varupa shows up better than the aetive, Soma-
drinking, fighting Indra simply illustrates the fact that a
negative character who does nothing bad appears often to
much better advantage than a man of action who does
great deeds, but commits mnny faults in the doing of them.

'llln.lumll 'l-!»l G4,

*Not a very gallant procedure on the part of Indr lo strike the lady Dawn!
Mythologioally, either the obseuration of the dawn by a thunderstorm, or the
extinction of ber light after the rising of the sun. Oldenberg, EV. 169; Muedonell.
VM. 63 ; Giriffith, Eog. Trans. 2ad Fdition, Yol. L 18646, p. 432, footoote 5,
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¢) Indra's relation to the wicked. Indra smites the
earthly foes of the Aryans as well as the atmospheric
Vritras and Asuras. With his arrow he slays the perpetra-
tors of great sin, and pardons not the arrogant (IL 12, 10).
He is often called *guiltless’ (IIL 32, 8, ete.). In the earlier
books of the Rv. there is little more than this. In the
seventh book, however, Indra is once represented as a
‘zaviour even from great sin’ (VIL 20. 1); there is a
reference to the sinless Varuna as the beholder of sin
(VIL 28, 4);: and we read that both the crooked (vrijina)
and the deceiver lie in the net' of Indra (VIL 104, 13).
It would seem that in the Vasistha book, which so ‘exalts
Varuna, Indra also gets, at least by assimilation to Varuna,
a considerable degree of ethical character. For he (like
Varuna) observes sin, punishes the sinner, and saves from
even great sin. The most notable passage, however, is
found in X. 89, 8-9, probably a late hymn:

# Indra thou art a elever debt-exactor;
As sword a joint, so cleavest thon the wicked ®,

Who break the law of Varuga and Mitra,
Even as people wrong a friend and ally.

%. Those men of evil ways who break agreements,
And injure Varuna, Aryaman and Mitra,—
Against such enemies, puissant Indra,

Sharpen thy heavy, strong and roddy weapon.

On the whole, then, Indra in his ethical function is
represented as little more than an executioner who punishes
those who break the laws of the Adityas. With him the
<thieal is not primary as with Varupa, but secondary. It is
something, however, that he serves Varuna, and the Adityas
at least in the capacity of executioner.

7. IxpRA AND THE MaRrUTS. — Thirty-three hymns" are
devoted to the Maruts, besides several in which they are
addressed conjointly with other gods, especially with Indra.

! prasiti. ef. the piia, ‘nooss’ of Varna.
3 prifinn, lil, ‘erooked”.
2 Eleven in V., eleven in |, and eleven im all the other books,
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They constitute a band or troop’, the sons of Kudra and
of the cow Prifni®, Their close connection with Indra as
his helpers in the fight with Vyitra throws light upon the
nature of Indra, on the principle that ‘a man is known by
the company he keeps’. The following hymn sets forth
their activity : ;

To the Maruls, I, 85.

1. As wondrous sons of Rudra, racers of the sky
Who on their course, like women, beautify themselves,
The Maruts have indeed made heaven and earth increase:
Th' impetuous men rejoice in rites of sacrifice.

2. Having waxed strong, they unto greatness have attained,

In heaven the Rudras have established their abode:

Singing their song and generating Indra-might,

Gilory have they put on, the Prisni-mothered oncs.

When they, cow-mothered, deck themselves with ornaments'
With brilliant weapons arm thomselves, the shining ones;
Then every adversary and foe they drive away,

And fatness flows abundantly along their paths.

4. Who as great warriors shine resplendent with their spears’
Shaking with might even the things unshakable,
When ye, O Maruts, swift as thought have to your cars
The spotted mares yoked, yo whose hosts are powerful;

When ye have yoked the spotted mares to chariots,
Speeding the stone, ye Maruts, in the confliet,
Streams of the roddy steed of heaven discharge they?,
And as with water-skin earth’s surface moisten.

Let your swift-gliding racers bring you hitherward,
Advance swift-flying with your mighty arms outstretehed ;
Be seated on the straw, the wide seat made for you;

Delight yourselves, ve Maruts, in the honied juice,

7. Strong in themselves, they have inereased through mightiness,
Have climbed the sky, and made themselves an ample seat.
When Visnu helped the Soma-drunken bull of heaven,

Like birds on the dear sacrificial grass they sat.

=

=

-

¥ gawa and durdha,

* That is of lightning in its destroctive aspect and of the mottled storm-cloud.
Bee Macdonell, VM. 77, T4,

 Change of second to thinl person.
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Like heroes bold, like warriors speeding in the fray,

Like glory-seekers, they in fights array themselves;

All ereatures are afraid of the fieree Marut-band,

Like kings of aspect fierce and terrible are the men.
When Tvastar, skilful workman, turned the thunder-bait.
Well-wrought, with thousand edges, and of gold compact,

Then Indra took it to perform his manly deeds,

Slew demon Vritra and foreed out the water-flood.

Up have they pushed the bottom of the well with might,
Even the firm cloud-mountain have they cleft in twain;
Rlowing their pipes the Marut heroes bountiful

In Soma’s rapture have accomplished glorious deeds.
Prone have they laid the heavenly well so as to flow,
For thirsty Gotama poured they out the water-spring.
Of brilliant splendour they approach the sage with help,
By mighty deeds may they his wishes gratify.

The shelters which you have to give the zealous

Extend them threefold, Maruts, to the pious;

Extend them to us also, O ye Maruts,

Grant wealth to us with hero sons, ye mighty.

From this and other Rigvedic material the Maruts

may

be described as follows: They are born of the .

langhter of lightning (L 23, 12): are ‘sons’ ‘heroes’ and
‘males’ of the -sky (X. 77, 2; L 122, 1; ITL 54, 13); are
brothers who have grown together, all equal in age and
of one mind (V. 60, 5; V. 56, 5; L. 165, 1; VIIL 20, 1); are
closely associated with the lady Rodasi'; shine like tongues
of fire and have the brilliancy of serpents (X. 78, 3; L
172, 1); hold lightnings in their fists and are ‘lightning-

speared’ (V. 54, 11; 52, 13); wear golden ornaments such
as armlets or anklets (Khadi), with which they shine like H
the sky with stars (I 34, 2); have chariots of lightning
drawn by spotted steeds, and yoke the winds as horses to
their pole (III. 54, 13; IL 34, 4; V. 58, 7); are playful like
ealves, and also terrible like wild beasts (VIL 56, 16; IL

34, 1); with thunder and blasts of wind cause the mountains
to quake (L 23, 11; VIIL 7, 4); sow the mist, milk the

" Pechaps a persopifieation of the lightning, since she is deseribed as ‘sell-
luminons" and ° ke lght', VI. 66, %

%
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udders of the sky, cover the eye of the sun with showers,
make darkness with the cloud when they wet the earth,
and milk the thundering well (VIIL 7, 4; 1. G4, 5, 6; V. 58,
5; L 38, 9); are singers of the sky, who generate Indra-
might while singing their song, and cleave the mountain
while blowing their pipe (V. 57, ; L 85, 2, 10); co-operate
with Indra in slaying Ahi and Sambara and in performing
all hiz celestial exploits (III. 47, 3-4; I 100, ete)'. To
sum up the picture of these confederates of Indra and
warriors of the sky, they have spears on their shoulders,
anklets on their feet, golden ornaments on their breasts,
splendours on their chariot, lightnings in their fists, golden
helmets on their heads (V. 54, 11),

It is clear from all this that the Maruts are conceived
as storm-gods, their nature being defined in terms of
lightning, thunder, wind and rain. In a thunderstorm
there are numerous lightning flashes and peals of thunder,
the ‘winds’ blow, and ‘showers' of rain fall. For such a
description it is natural to use the plural. As conceived
by the Vedic poets a thunderstorm is a theophany of
Indra, who goes forth at the head of his army the Maruts
to smite Vritra and rclease the waters®. We are surprised
that Indra had to go outside of his own circle, as it were,
and find his helpers in the cirele of Rudra. For the
Maruts® as the sons of Rudra are called Rudras or Rudriyas.
It may be that the distinetion between Agni and Agnis,
Rudra and Rudras, Usas and Usasas, Soma and Somas,
Viyu and Viyus, ete. belongs in its very nature to

! Zee Macdonell, VAL 77-81.

*Indra i the head of the heavenly host of the Marnts fighting against Vpitra
and the other atmospheric demons s the Ligvedic analogue and anticipation of the
Inter stragzle botween the Devas and Asums,

*Fram mar ‘o die’, ‘to emsh’, or “to shine’, probahly the last. Seo
Mosdonell, VM. 51 and VRS 22,

' That is, collective Fire and individual fives, eollegtive Lightning (in it
destructive aspeet) and iodividual lightning-fashes, eolleotive Soma and jodividual
soma-drops, collective Wind and Individual hlasts of wind, There are a0 Indms
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transparent names and not to an archaie and opaque
name like Indra, At any rate Indra had no family of
sturdy sons to help him in toil and fight, and so had
perforce to adopt as it were, the numerous' sons of Rudra
as his children ® and co-workers. The Maruts are frankly
storm-gods ‘racers of the sky', whatever else they may
be”, whereas Indra is described predominantly as cleaving
the mountains and digging the channels of rivers, On the
other hand, Indra’s characteristic weapon is the bolt (rajra)
which is only once placed in the hands of the Maruts
{VIL 7, 32), The different terminology‘ employed in deseribing
the exploits of Indra and the Maruts respectively probably
indicates that they originated at different times and in
different cireles. The fact that Indra uses as his soldiers the
Marut band of ‘storm-gods’ is sufficient proof that he too is
essentially a storm-god®. We may reasonably expect

or lmdriyas s there are Ruodras and Iindrivas. There isa Vainus bot ne Varms,
Fussibly it is the unbqueness and exaltation of Varaos and Iodra that has preciuded
any lessor Imlras or Varunas, To this extent like AllSh they are hi-sharik,

¥ Theipe seven or thrice sivty, 1. 133, 6; VIIL &b, &

* Srong with the Rodres as with sous, 1100, 5,

: Hillebrundt thinks that ithe name * Bndras® combines two meanings, ' stormn.
winds’ and * the spirite which cause harm and Olness® (VML 111, 301}

“]f the forces and phenomenn of the sky are, under the influence of buman
analogies, poetically conceived sometinies ns snimals {Prisni *Clond-cow I¥ann,
water-cow, Ab ‘serpent’, ete) apd smctimes ms men (Varnpa, Mitra, Indra,
Maruts, ete.), it i oot st all strange that onder the same working of analogy the
elomds should be portically depicted as mountaing and their showers of rain as
rivers. (f. Psalm LXV. 1 “The river of god {olearly from the context il
stmospherfe river) is fall of water”. It requires no very vivid imagination to see
mountains and forts in the sky, the clond-shapes are o suggestive of such inter-
pretation.

$On the general sibject of Indra and the Mamis ws storm-gods the following
wisid deseription of n thunderstorm may be quoted: **An awful storin overiook
ws, The night settled in.  The black clouds eclipsed the light of every star. ... .
The. silence becume as siill as the famous half-honr of silence in heavenm......
Then rame the rushing of mighty winds. It scemad as if all the spirits demoniae
ss well ag celostinl (of. Hillebraodt's theory) were sweeping past me and meeting
in mighty conflict. Then the whole heavens became sheets of fire. Morth, east,
south and west, everywhere the beavens were ablaze, ... After the thunders had
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econgruity between Indra and the Maruts as well as between
Varuna and the Adityas.

8. InpRA THE BouNTiFvL.—Indra’s most characteristic
epithet apart from Vritrahan ‘Vritra-slayer' is Maghavan
‘bountiful”. Indra is the leader in battle of both human
tribes and heavenly clans (ITL. 34, 2). As troop-leader
(s#ardhaniti) Indra led the Maruts in the fight against
Vritra, and as the great war-god of the Vedie people he
led them in their struggle with the Dasyus. Accordingly
two types of exploit seem to provide the basis for Indra's
epithet ‘hountiful’, »iz. his release of the waters (heavenly
and earthly) through the slaughter of Vritra, and his
vietories over the Dasyus on behalf of his people. Through
the release of the waters Indra becomes a ‘god of fertility"
giving good crops, food, cows, horses and store of hero
sons, Indra's gifts, however, are frequently the result of
his vietories over the earthly foes of his worshippers or
favourites. Through battle he wins from the aborigines
ploughland, horses, cows, gold, ete. (IL 21, 1; IV. 17, 11},
which he as ‘spoil-winner’ (IIL 42, ) gives as booty. Indra
bestows also wives upon his worshippers (IV, 17,16; V.31,
2)% In all of these ways Indra is generous and bountiful
toward those who offer him libations. He is a ‘treasure-
lord of treasures’®. As a sample of the highest type of
prayer addressed to Indra is the following:

rolled and swelled and died away,....then, saddenly, every tree, rock, every
hillside, would come out os elear in outiine as during the day. Then midnoon
~in an instant would be changed into midafght. Power, power, omnipotent, infinite
power! "

Rev. Frank De Witt Talmage, 1 1% in the (hristisn Herald, July 10, 1905,

"See Mndra-as God of Fertility, Hopkins, JAOS. 36, 1017, pp. 242-265.
The numerous references to sexual relations in the Indr hymns are probably te
be interpreted from the point of view of Indra as a fertility ged. (. Hopkins.
i eil, pp. 2062-2055.

*It & frequently uncertain o what maoner Indra gives food, cows, ete.,
whether through victory over Vreitra and consequently ‘rain from beaven and
fruitfnl seasons’, or throngh the winning of booty from carthly foes. Wives may
have been captured in batile, or good harvests and plenty of food may have rade

marriages easy sml numeroms,
* Vesmpaii vasiniom [11. 34, 9,
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Indra bestow on us the best of riches,
Discernment of the practical, good fortunc;
Inerease of substance, welfare of our bodies,

Sweetness of speech, and pleasantness of wmthe-r. (11. 21, 6.)

And to illustrate the enthusiasm and confidence with

awhich men called upon Indra:

Hurrah, let us invoke large-hearted Indra,

Most manly in the fight for gain of booty;

Mighty, a very present help in battle,

Slayer of Vritras, winner he of riches. (111 34, 11.)



CHAPTER VIIL
SOMA THE DEIFIED SACRIFICIAL DRINK

1. InTRODUCTORY.— Of the three ritualistic gods Agni,
Brihaspati and Soma, the last is, in one respect at least, the
most important, since the Soma sacrifice furnished the
centre and framework' for the whole Rigvedic ritual,
As the importance of Agni is suggested by the fact that
his hymns occupy the first place in the family books, so
that of Soma is indicated by the equally significant fact
that one whole book, the ninth, is devoted entirely to his
praise. About 120 hymns are addressed to Soma, so that
he ranks third in importance in the Rv., if judged by
statistical standards. Like Agni, Soma is a thoroughly
transparent deity. His physical nature as the Soma plant
and juice was so obvious as to prevent that completeness
of the anthropomorphic process which is seen in the more
opaque gods, Indra and Varupa. The fact that Soma-
Haoma was prominent in both the Indian and the Iranian
ritual proves sufficiently that the divine drink was known
to the undivided Indo-Iranian tribes. There are only two
references to Haoma in the Githas of Zoroaster, one
mentioning Diraosa® ‘the averter of death ', the standing
epithet of Haoma in the later Avesta, and the other alluding
to ‘the filthiness of this intoxicant’’. These allusions are
sufficient to prove that the intoxicating Haoma was under
the ban of the great reformer'. But in the later Avesta
Haoma, like 80 many others of the old daévas, came back

' The Boma sacrifice is the soul (Atma yajiasya IX. 2, 10: 6, 8) of the Vedie
ritaal.
* Yason, XXXII. 14.

* Yagoa, XLVIII. 10,

* Moulton, EX. 71-72, Even if the foree of these allosions be challenged, the
result remains the same. Hmnmmﬁnl;mm. and the nxme
constantly sppears in the Younger Avesta, This means simply that Haoms was

banned by Zoroaster. See Jeckson, Grumdriss (Iranlan) I1. 644,
1
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again, and amrﬁing to Yasna IX-X was in almost every
respect the same as the Vedic Soma. The details of the
following hymn will be compared with the corresponding
Avestan account:

To Soma, VIII 45.

1. Of the sweet food I have partaken wisely,

That stirs good thoughts, best banisher of trouble,
On which to feast, all gods as well as mortals, '
Naming the sweet food ‘honey’, come together.

2. Hast thou within gained entranee’, thou becomest
Aditi, appeaser of the gods' hot anger.

May'st thou, O Indu, Indra's friendship choosing,
To riches speed us as a mare the car-pole.

3. We have drunk Soma, have become immortal,
Gone to the light have we, the gods discovered.
What ean hostility now do against us?

What, O Immortal, mortal man's fell purpose®¥

4. Joy to our heart be thou, when drunk, O Indu,
Like father to a son, most kind, O Soma;
Thoughtful like friend to friend, O thou of wide fame,
Prolong our years that we may live, O Soma.

5. These glorious freedom-giving drops by me imbibed
Have knit my joints together as straps a chariot;
From broken legs may Soma drops protect me,

May they from every illness keep me far removed.

6. Like frietion-kindled fire inflame me, Soma,
Make us more opulent and us illumine;
For in thy rapture, SBoma, I regard me
As wealthy. For prosperity, then, enter.
7. Of thee pressed out with mind devoted, Soma,
We would partake as of paternal riches.
Years of our life do thon prolong, King Soma,
Ewven as the sun prolongs the days of springtime.
8. Be gracious unto us for good, King Soma;
We are thy devotees; of that be certain.
When might and wrath display themselves, O Indu,
Do not abandon us, as wished by foemen,

"I &. When thou hast been imbibed.
4 And what, Immortal god, the spite of mortals? ™.  Macdonell, HR. 80,
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9. Protector of our body art thou, Soma,
In every limb hast settled man-beholding :
If we infringe thine ordinances, be gracious
As our good friend, O god, for higher welfare.
10. May I with that kind friend be close united
Who, Lord of bays, when quaffed shall harm me never,
As for the juice deposited within us,
Indra, prolong our years for its enjoyment.
11. Ailments have fled away, diseases vanished,
The powers of darkness have become affrighted.
With might hath Soma mounted up within us;
The dawn we've reached, where men rensw existenece’,
12. The drop imbibed within our hearts, O Fathers,
The immortal drop in mortals hath found entrance;:
That Boma we would worship with oblation,
Rest in his loving kindness and fair favour,
13. Uniting with the Fathers hast thou, Soma,
Thyself extended over earth and heaven,
Thee, Indu, would we worship with oblation,
And we ourselves become the lords of riches.
4. Ye gods, protectors, speak for us defending ;
Let neither sleep nor prattle overpower ns.
May we belovéd evermore of Soma
With hero sons attended utter worship.
15. Soma, thou art our strengthener on all sides:
Light-finder art thou; enter us, man-beholder.
Do thou, O Indu, with thine aids accordant,
Grant us protection both in front and rearward?,

This hymn written by a member of the priestly family
of the Kanvas describes the effects of Soma when quaffed
by mortals. It protects the body, preserves from accident,
removes illness, banishes trouble, gives joy and comfort,
prolongs life, speeds to riches, scares away the powers of
darkness, averts hostility, preserves from the wrath and
malice of enemies, gives exhilaration, inflames and illumines,
gives good thoughts, makes one think one is rich %, appeases

! “We have arrived where men prolong existence’, Maodonell, HR. 1.
* Acknowledgment is made of indebtodness to translations of this hymn hy
Macdonell, VRS. 152-164; HR. 79-81; Hillehrands, LR, 35-36,
. ‘gﬂ;hm;h the drinking of Boma the singer thinks himself to be a Rishi,
- 43, b,

14
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the anger of the gods, and makes immortal. In the Avesta
likewise Haoma is best for drinking and most nutricious
for the soul, heals illness, gives health of body and long
life, furnishes prosperity, overcomes enemies, warns off
thief, murderer and wolf, is a cause of good exhilaration,
and drives away death'. It should be observed that,
according to the Vedic hymn just translated, the wonderful
effects of Sompa in the individual are bound up with and
conditioned by, the actual drinking of Soma® Soma
mounts up with might, and settles in every limb (vv.3,11).
With it one is ‘filled’. Peoples and mortals in general,
and wealthy Ksatriya patrons, besides priests, are referred
to as drinkers of Soma® but the evidence is insufficient
to show that it was a popular drink‘. The Soma-juice
as freshly prepared three times a day could hardly have
been intoxicating, except when allowed to stand for a
sufficient time in which to ferment, as when pressed two
days before using.

Hymn X. 119 is clearly a monologue, in which some
one, when exhilarated with Soma, boasts of his prowess
It is usual to think of Indra as the one®, but Oldenberg"

' Yasna IX. 1621; X, 8.19. (f. L. H. Gray's fine iranslotion of Yasna
IX. 17 necording to the original metre (the same ns that of Longfellow's Hinwatha) :
Thee I pruy for might and conqoest,
Thee for healih and Thee for healing,
Thee for progress and for Incrense,
Thee for strength of all my body.
Camoy, franian Mythology in volame VL. of The Myihology of Al Nations, p. 282,

9. 1,23, 4,50, 7,98 10,12, 15,

! Siragah IX. 09, 3; Krstayd 111 49, 1; martyisah VIIL 48, 1.

1 Bee Vedie Inder under Soma and Swed. [t may be thai the difference
between wurd, the evil effects of which were frankly recognised (VIL 86, G) nod
Sema was this, that Boma was wsed chiefly for religions porposes and was freshly
and liturgically prepared, wherens surf was & ' commercislised * article of trade.
Posibly it was the mode of preparation, sscramental in the one case, seoular in the
other, that helped o make the difference. At any rute surd was 2 popalor and
Soma a hieratis drink.

% Bo Muir, OST. V. 60-01; Geldoer and Kaegi, SL. 81-83; Macdonell, VM. 65,

¥ Bv. Noten, IT. 330.
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following Bergaigne prefers to think of the poet himself
a8 describing his feelings after drinking Soma. Both
interpretations are possible and it makes little difference
whether the hymn is placed in the mouth of Indra or in
the mouth of a priestly devotee who through participation
in Indra’s drink ! became mystically identified with Indra®,
Each stanza has the same refrain; ‘Have I not drunk of
Soma juice?’ Leaving out the refrain, the hymn reads as
follows: —
Thus even thus my purpose is to win a cow, to win a horse,

Like violent winds, the draughts I drink have lifted and trans-
ported me.

As the swift horses move the car, so have the draughts
excited me.

To me has come the hymn of praise, like lowing cow to darling
calf.

As carpenter a chariot-seat, so with my heart I frame the hymn.
Not ev'n as mote within the eye do the ‘five tribes’ appear to me,

The heavens and earth themselves are not the equal of even
half of me.

In greatness 1 surpass the sky, surpass also this spacious earth.
Hurrah! let me deposit earth, and set it either hare or there.

In one brief moment will I smite this broad earth either here
or there,

One half ofime is in the sky; the other half T cause to trail.

I am superlatively great, have been exalted to the skies.
Such a monologue, as the above, shows clearly that Soma,
when imbibed, did produce a certain exhilaration or intoxi-
cation, call it what you will. A distinctive characteristic
of the experience was a fecling of strength and greatness.
The poor man thought himself rich (VIIL 48, 6). Psycho-
logically, Soma would never have been thought of as stimu-
lating the strength of Indra, if it had not been known in

'Somn is called in IX. 55, 3 the *soal fitma) of Indra’, and evem * the

genemitor of Indm’, TX. 06, 5.

*In fast, the ascription of the hymn to Lava Aindrs, ‘Indrs as Lava® or
‘Lava the Indra-like’ would seem o suggest this. We have fonnd (p. 95) such
mystical identification of demou and soroerer as lagely 1o obliterste the difference
between them. This suggesis the possibility of a similar identification of god
and devoiee,
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experience to stimulate' the strength of men. In Vedie
battle doubtless each side was fearful of the other, and
afraid to make a desperate onset. Whatever, then, like
Soma (or swrd), would help to banish ‘collateral trains of
thought’* connected with caution, personal safety, ete. and
furnish a feeling of strength until the rush of battle was
accomplished, would ordinarily bring about victory. Soma
in IX, 77, 1 is called ‘the bolt feajra) of Indra’. The rush
of warriors in battle was due to Soma, just as the rush of
the lightning.

The mysterious qualities of the Soma juice as seen in
its exhilarating the warrior and helping him to perform
valiant deeds were also seen in the inspiration which it
gave to the priestly singer and in the healing it furnished
to the sick. Soma himself was a singer®, and as such was
a source of inspiration to singers®. He is called ‘generator
of hymns...... leader of poets, Rishi of sages' (IX. 96, 5-6).
He is ‘Rishi-minded’ and a ‘Rishi-maker’. Soma, like
Brihaspati, was a ‘specialist’ in the work of inspiring
hymns. Thus in X. 119, 2 the poet sings:

‘Like violent winds the draughts I drink have lifted me and
borne me on®'.

Soma was also the sick man's medicine (VIIL 61, 17).
Thus, as shown above, god Soma was the guardian of men's
bodies, occupying their every limb, knitting together their

' I 82, & soggests that Scma stimolates the sexual instinct, For the similar
elfect of wine compare Gen. XIX. 30-36, 2 SBam. XI. 13. Onee while in camp
in Indis, n low-caste (Chamir) servant got intoxicated. When expostulated with
he replied: ¥ If one does not use strong drink, how can one beget children?™

* 8ep article on Alcohol and the fndicidual by H. 8. Williams, M. D. in
MeClure's Magazine, Ovtober 1008, p. 705.

' febha IX. 7, 6, ele. ;

4 Similar spiditnons sources of the divine alflatos are nol upknown in modern
times,

* This reminds ooe of 2 Peter L 21:  *Men spake from god, being movel
{len:j_-;m, lis. * borne along') by the Holy SBpirit™; and also of Eph. V. 18-10,
“Be filled with the spirit; speaking one to another in psalms and hymns and

spiritnal songs *'.
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joints, protecting from broken legs, causing ailments and
diseases to vanish, and so bestowing long life' (VIIL 48, 5,
7, 9, 10, 11). Not only did Soma bestow health of body,
but also health of mind, giving good thoughts, a sense of
peace with the gods, joy, rapture, illumination, forgiveness®.
Soma is a very wise sage (IX, 12, 4). As such he bestows
‘a happy mind, practical skill and mental ability’ (X, 25, 1).
Here the nature and effects of Soma are idealized, very
much as wine is idealised in the lines of a certain Christian
hymn®. Vietory over enemies, composition of hymns, and
recovery from disease, as manifestations of the grace of
Soma, are well illustrated in' X. 25, 9-11.
2, THE ORIGIN AXD HABITAT OF SoMA.—

a) Soma's heavenly origin.— Like Agni Soma came
from heaven®. The celestial origin of the two is mentioned
onee together:

Matarisvan fetched one of you from heaven;

The eagle twirled the other from the clond-rock. I. 93, 6.
There is reason for holding that Matarifvan and the
eagle, although belonging to different myths, are yet
‘mythological synonyms’, both referring to the lightning
form of Agni. There is no doubt in the case of Matarisvan.
Bloomfield makes it highly probable for the eagle also®
There is no difficulty in understanding the eagle as the
lightning, since Agni is often called a bird, and is once
termed ‘the eagle of the sky'. The Maruts, whose
lightning-nature is so manifest, are also called ‘eagles of
the sky’ (X. 92, 6). Soma is represented as a ‘child of the
sky’, whom, though heavenly in origin, earth received,

! The writer reealls meeting with an Indisn civilisn in 1590 who declared
that if it had mot been for whiskey he would have died long ago.
! VINL 48, 1, 2, 4, 8, 9.

# “He brings a poor vile sinner
Into his * honse of wine" ",
! Bee Kuhn, HF.

¥ The Legend of Soma and the Eagle, JAOS, 16, (1896), pp- 1-24. Bloom-
lield's interpretation s favoured by Macdonell, VM. 111112, and Keith, TM. 47.
* Divah dyenah VIL 15, 4.
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High is the birth of thee, the plant;
Thee being in heaven the earth received. IX. 61, 10.

The eagle brought Soma from afar, from heaven,
flying swift as thought' That is to say, the lightning as
the eagle of the sky darts down from the cloud, bringing
with it the nectar of the skies, in other words ‘the water
of the cloud’. In one hymn especially the myth of the
rape of Soma is summarized:

IV. 27. To the Eagle.

{Agni the lightning)
1. While yet within the womb® I was acquainted
With all the generations of the devas;
A hundred metal forts kept me well gnarded,
Then with all speed 1 flew forth as an eagle.
(Soma)
2. Not easily did he effect my capture,
Yet in heroic strength was he triumphant;
As hountiful he far outstripped the niggards,
O'ertook the winds and passed them, he the mighty.
(Poet)

3. And so when from the sky down rushed the eagle,
Or when from there (the gods) brought him, the bounteous;
Then furiouns in his mind Kriganu?, th' archer,

An arrow aimed at him and loosed the bow-string.

4, From heaven's zenith swift the eagle bore him,

As from afar the Afvin pair bore Bhujyn*;
Then downward fell meantime the flying feather
Of that bird hasting forward on his journey.

The myth of the heavenly origin of a divine beverage

' IX. 68, 5; 77, 2; VIIL 89, 5.

7. &. the clond-womb, in which the lightning form of Agni was shut up by &
hunddred metal forts, as it were,

 Probably & Gandharva, a guandian of the celestial Boma.  Kpidlinn is possibly
o be identified with the demon Karesini mentioned onoe in the Avesta {Yasoa
IX. 24). Kpiéinn may be compared with Veitra.

4 The translation of this line gives oaly the general sense as gathered from
other passges. For the various sitempts to inlerpret or amend indridvatah sce
Ladwig, Uebersetzung 11. 593, V. 408; Pischel, V8. L. 206-216; Bloomfield, JAOS,
16 (1894), 13-24; Hillcbrandt, LR. 29; and Oldenberg, fr. Nolen, 1. 203-203.
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conceived as a kind of honey-mead' may be Indo-European,
At any rate there is the myth of the nectar-bringing eagle
of Zeus and the metamorphosis of Odin as an eagle to
earry off the mead, both myths agreeing in general with
that of the Soma-bringing eagle of Indra’ These three
myths clearly refer alike to the downward swoop of the
lightning-bird bringing therewith the rain as the madhu'
or ampifa of the sky.

b) Soma's earthly habital.—In several passages Soma
is called ‘mountain-dwelling'!, and once ‘mountain-grown'",
His origin is closely connected with ‘rock’’, While the
same ambiguity may beset some of these texts as adheres
to the special vocabulary of Indra (‘mountains’ and
‘rivers' as either heavenly or earthly), yet it is clear from
both the Rv. and the Avesta’ that Soma-Haoma was a
mountain-grown plant. It is connected with the mountain
Haraiti in the Avesta, and with Mojavant in the Ry,

As dranght of Maujavata® Soma, so doth,
Th' enlivening Vibhidaka delight me. X. 3, 1.

! Bkt. midhu, Gr. pébin, Anglo-Saxon. Medo, Eng. Mead.

? Oldenberg, BV, 176; Macdonell, VM, 114; Kuhn, HFG. 168, 177.

! Madhu, becanse of its wonderfol intoxicating effects, wns conceived ns the
drink of the gods. It must natarally then have been a heavenly drink, which was
bronght down to earth, this being the function of the peetar-bringing eagle in the
three mythologics. The connection between rain-water and mndho was sufficiently
explained by the fact that waler is a constituent of the honey-mead. And the
clese conmection between waters and plants provided m sofficient nexns between
the rain and the soma-plant.

4 girisiha II1, 48, 2; V. 43, 4; 1X, 18, 1, 62, 4,

| parvatierids, 1X. 46 1, Sadri V, 85, 2; L 83, B.

¥ Avcording to Yasma X. 4, 10-12, 17, Haoms is represented as placed on the
high mountain Haraiti by a skilful god, whenoe holy binds carried it everywhere
to the heights, where il grew both on the loffy tablelands and in the mountsin
valleys.

* The mountain Mijavant (if it was a mountain and not simply the name of &
people; of. Hillebrandt, VM. L 6), being closely connected with the Gandhiris
(AV. V. 22, 5, 7, B, 14) most have been situated somewhere between Bactria and
the Panjab. In the Tail, Samhk. 1. 8, 6, 2 and the AV. pasages relerred to above
the Mijavanis are taken as n type of distant folk, to which Rodra with his fever-
bearing bow Is entreated io depart. In fast Mujavant is as far off and mysterions
a8 the river Rasi. Posibly both embody dim reminisoences of the undivided

Indo-Iranian days,
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3. THE IDENTIFICATION OF THE SOMA PLANT.

Not much need be said under this head. When the Indo-
Iranian tribes left the original IE. home, they experienced
along with the change in their habitat a change also in
their drink. The IE. madhu ‘honey-mead’ was replaced
by the Indo-Iranian Soma. Soma-Haoma means literally
‘axtract’ or ‘juice’, from su=hAu 'to press’’, In the Rv.
Soma and madhu are often used interchangeably and each
in the form of an adjective may qualify the other’. Soma
‘juice’ and madhu ‘sweet’ are too general ir meaning to
be confined necessarily to any one drink. It is true the
Avestan account in Yasna X would seem to indicate that
the Haoma juice was produced from a particular plant
which grew in a particular place. The preparation of
Soma-Haoma, as we have seen, belonged to the undivided
Indo-Iranian period. With their ‘trek’ into India the
Vedic Aryans probably had to give up largely the use of
the Iranian Soma plant and find substitutes nearer their
new home®. This was not difficult. Besides the various
Sarcostemmas® there was the Afghan grape, the possibility
of a preparation from hops as suggested by Max Milller,
or from sugar-came; or, as recently suggested by E. B.
Havell®, from rigi, the common millet’, from which an
intoxicating drink is still made in the Eastern Himilayas.

In both Veda and Avesta the Soma plant is described as

' Mudbn seldom oconrs in the Avestn and then only in the sense of honey,
pever in that of Soma. See Hillebrandt, VM. I. 238 ; Oldenberg, RY. 368,

% Homa is madhumin *honded® (TX. 96, 13), nod mudho is sompa * Soma-lke®
(1r1. 53, 10).

1 Cf. Both PW. onder Soma; Hillebrandt, VM. I. 65.

! Viminale, Intermedinm, Brevistigma and Brononiasom. See Hillebrandt,
VM. L 4 I

* What iz Soma? JRAB. July 1920, pp. 340-351,

¥ Eleusine eoracana. It is coltivated along the Himilayss up to a beight of
5000 foet, ap eil. p. 351,
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having hanging branches®, and a yellow colour®’. Mountain-
growth, yellow colour and hanging branches (?) are the
two or three points in which Veda and Avesta agree in the
description of the Soma-stalk®. It is most probable that
this is a true description of the plant used for Soma during
the undivided Indo-Iranian period. The technical expres-
sions ‘stalk’, ‘yellow’, *‘mountain-grown’, etc, were so firmly
imbedded in the Soma-Haoma ritual as to reappear in both
the Rv. and the Younger Avesta. While in Persia there
was less probability of a break in the tradition, in India,
as shown above, substitutes most likely had to be found
for the ancient Soma plant. Substitutes of such a nature
would naturally be chosen as would best conform to the
traditional description of the Soma plant and juice, and in
any case the technical terms of the ritual would be retained,
even if there was a lack of perfect correspondence’. Since
the SBoma sacrifice was the 'soul’ of the Vedic ritual and
the three daily pressings constituted the framework in which
practically all of the gods were worshipped, it is clear that
large quantities of the plant used for the sacred liquor
must have been necessary. It is difficult to think of such
quantities being brought from a distance, unless perhaps
the plants could be cleansed and stored for future use, as
is the custom of the modern Parsees”. But, as said before,

! Naieidakha Bv. IIL, 53, 14 according to Hillebrandt (VM. I. 14), a name of
the Soma plant as having branches that bend down, and samgasus (nom to bend)
‘with bending sprouts’, Mill's translation of ¥asna IX. 16. Unfortunately full
certainty attaches to the interpretation of neither wonl,

! Hari *yellow® (Rv. 1X. 92, 1), and 28iri * golden-hoed’ (Yasna IX, 16, 50).

3 Vedic amsn, Avestan Ssu.

*In this respect the Soma sacramont may be compared with the nse of wine
in the Holy Communion of the Christian Church. The liguor wsed is grape-juice
fermented, or onfermented, or any lguid made to lock like grape-juice. Here the
colonr s the essentinl thing, for it must be red like blood.

® Jivanfi Jamshedji Modi, Art. Heoma ERE. VI. 506-510, says that twigs of
the Boma plant, & specios of Ephedra, are brought from Persis to India, where
they are washed and purified and then laid sside for thirteen months and thirlees
days. If properly cleansed and stored they can be used several years afterwands.
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it is probable that some Indian plant or shrub growing not
too far away from the Vedic settlements was used for the
prepacation of the sacred drink' perhaps as a substitute”
for the original Iranian plant., Whatever it was, it flour-
ished during the rainy season, swelling with milk {IL 13, 1),
generated and strengthened by Parjanya, the deified rain-
cloud (IX. 82, 3; 113,3"). It had a stalk (amsu) which was
ruddy (VIL 98, 1), and the whole plant was called dndhas’.
According to the later ritual the Soma shoots had to be
purchased from a Sudra. This transaction was made the
subject of a dramatic representation, one of the earliest
anticipations of the later drama. The Stdra was not
merely a trader in Soma shoots but also an impersonation,
as Hillebrandt thinks, of the Gandharva (e g. Krifinu)
who held back the celestial Soma® This would seem to
indicate that the Soma shoots came from a non-Aryan
tribe, such a tribe as the Kikatas, who apparently are
mentioned in connection with the Soma plant.

' To illustrate the possibility of there being more than one plant fit to produce
Boma, reference may be made to the ¥ cow-tree’ of Brazil which yields a quantity
of milk especially at sunrise, the milk after being drawn growing yellow; the
Masseraudiba, a milk-tree also of Brasil, concerning which an cheerver writes:
“We ent soversl notches in the bark of some logs of this tree that had lain on the
ground for a month, and in a minute the rich milk was oozing out in great
quantities, some of which we collected in a basin, diluied it with water, sirained
it, and nsed i for supper and breakfnst” (W. A. Cook, By Horse, Camoe and
Fioat through (he Wilderness of Brazil, p- 874); “the Caurnadba Palm, which
yields n white liquid like coconnut milk” (op. cit. p. 375; and certain bevernges
used by the Creek Indiuns, concerning which Boosevelt wrote: “They had u eoal
drink made from homey and waler, besides another made from lermented corn,
which tasted muoch like cider,..... nlso the Black Drink, = bitier beverage
brewed from the eroshed leaves of & small shrab® (WW. I. 84, 85).

* Acconling to Sknkbiyans I[L. 20, 9-11, In case the reoognised Somn plant
was not available, it was permitied to take as a substitute the plant most
resembling the one recognised by ordinary usage, bat the words of the ritual were
nok to be changed. Quoted by Hillerbrandt, VM. L 25.

*Of. Yamma X. 3: I pralse the clond and the waters that made thy body to
grow upon the mountains.  See Hillerbrandt, VM. I. 56-57.

4 Etymologically the same ss the Gr. fvlos, ‘Oower’.

® Hillebrandt, VM. 1. 81; Vedic Index, II. 475.
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Mid Kikatas what do thy kine, O Indra?
That tribe nor mixture' pours nor heats oblation ;
Bear thou to us the wealth of Pramaganda,

Give up, O Maghavan, to us the ‘low-branched’. IIL 53, 14.

4. THE SACRAMENTAL PREPARATION OF THE SOMA JUICE.
Of the Soma hymns translated above, IV, 27 describes
the bringing down of the heavenly Soma by an eagle,
while VIIL 48 and X. 119 depict the effects which spring
from the drinking of the divine intoxicant. The hymns
to Soma in Book IX are addressed to Soma Pavamiana, that
is, to Soma while in the process of passing through the
filter. Two of these hymns are herewith reproduced on
the basis of Griffith’s translation with certain changes:—

To Soma Pavamana, IX. 1.

1. By most exhilarating stream
And sweetest, Soma, filter thee,
Pressed out for Indra as his drink.
2, Fiend-slayer, present everywhere,
He through the wooden trough has reached
His seat, his metal-wrought abode.

3. Be thou best Yritra-slayer, best
Granter of bliss, most liberal;
Our noble patrons' wealth increase.
4. Flow onward with thy juies unto
The banquet of the mighty gods;
Flow unto vietory and fame.
5. 0 Indu, we draw nigh to thee,
This is our object, day by day;
To thee our wishes are addressed.
6. By means of the unfailing fleece
The danghter of the sun doth cleanse
Thy Soma that is streaming forth.
7. Him seize and hold fast in the fight
Ten slender maidens, sisters all,
In the decisive day of war.

! The word dsir rendered ‘mixture’ means ‘the milk that serves for mixing
with Boma".
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8. Him send they forth, the virgin band,
They blow the bagpipe® musical;
Threefold protection is the juice.

" 8. Mileh-kine inviolable anoint
The infant Soma with their milk,—
Soma for Indra as his drink.

10. In the wild raptures of this draught,
Indra slays all his enemies;
The mighty one bestoweth wealth.

To Soma Paovamana, IX. 28.

1. Sent forth by men, this mighty steed,
Lord of the mind, who knoweth all,
Runs to the woollen straining-cloth,

2, Within the filter hath he flowed.
This Soma for the gods effused,
Entering all their various worlds.

3. Resplendent is this deity,
Immortal in his dwelling place,
Foe-slayer, feaster best of gods.

4. Directed by the sisters ten,
Bellowing on his way this bull
Runs onward to the wooden vats.

6. This Pavamiina made the sun
To shine and all his various worlds,
Omnizcient, present everywhere.

6. This Soma filtering himself,
Flows mighty and infallible,
Slayer of sinners, feasting gods.

The preparation of Soma was the supreme ritualistie
performance of the Rigvedic religion. There were three
distinet stages in the operation, the pressing, the filtering
and the mixing, of the saered liguor. The ceremonial was
elaborate and costly, It is difficult to get a clear picture
of all the details, but happily this is not necessary for the
purpose in hand.

! The Soma-stalk is probably meant, which seems o have given forth & sound
when struck, S0 Hillebrandt, LR- 32, n. 5.
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a) The Pressing of the Soma.— Probably the most arch-
aie, il not the most usual, method was by means of the
mortar and pestle', for this is the Iranian way, both ancient
and modern, of extracting the Soma®. In only one hymn
of the Rv. and that probably a late one, is there a clear

reference to the mortar.

To the Mortar, cle. I 28.

1. There where the broad-based pressing-stone’
Stands upright to erush out the juice;
2, Where dual parts to crosh the stalk
Are like the parts of man and wife?;
3. There where a woman practises
The backward and the forward move;
4. Where as it were with reins to guide
They bind with cords the twirling-stick ®

! Uiiikhala, ‘mortar’ 1. 28, 1, 5; ulikhalo-musala, ‘ mortar and pestle’, AV.
IX. 6, 15; Sntapaths Brah. I. 1, 4, 6. :

? Yospn XXIV. 7: XXV. 2, For the modern unsage see J. J. Modi, ERE.
VI (1914}, article Haoma, sccording to whom hieana (hu *to crush) is “the
utensil in which the twigs of the hsoma plant are pounded.™

¥ The brosd-based griivan (osaslly rendered ¢ press-stone ') is clearly the mortar.
In AV. III. 10, 5 there is mention of vanaspalyii grieinah, ‘foresi-tree pressing-
siones’y i.¢. the wooden mortar and pesile, 5o Sat. Brah. L 4, 7, 10, acconding
to which the wooden mortar and the wooden pestls are called grivdmah * press-
stones’.  Of. Hillebrandt VM. I. 161-162. In Kashmir o similar wooden mortar
and pestle are used for removing the husks from rice, and women do the pounding
alternaiely drawing back the stick and driving it down (ef. v. 3). The mortar
is made of the trunk of a tree sawed off into a block and hollowed out so as to
have a large bowl-shaped opening.

4 The mechanism of pestle and mortar, as of the two fire-sticks, sugzgesis soxual
analogies. In vv. 2.3 there is double emtendre. This I farthered by the fact
that the roots su and «i, originally one root mean ‘to press’ and ‘to generate’,
respectively. 0. Hillebrandi, VM. 1. 162.

& The mention of manthi ‘twirling-stick" does not fit in well with the picture
of the mortar. Two explanntions have been snggested. One that of Oldenberg
(Bv. Noten, [. 24, note 2), who suggests that it may refer to the prodoction of fire
a8 an integral pari of the Soma ritual, vv. 3-4 belonging together, The other is
that of Hillebrandt (VM. I. 161}, who thinks the twirling stick went with the
mortar both together forming ‘a kind of hand-mill’ for the crushing of Soma. A
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Each stanza has the following refrain:

O Indra, drink thou eagerly
Of Soma liguor mortar-pressed.

Two more stanzas of the same hymn may be quoted:

5. Whenever thou from house to house '
Art harnessed, mortar, for thy task,
‘Then utter here thy clearest sound,
Loud as the drum of congquerors.

8. Lord of the forest, once the wind
Blew all about thy summit high ;
Mortar, for Indra press thou forth
The Soma juice that he may drink.

A reference to the same method of pressing Soma may
possibly be found in X. 101, 10-11 (confessedly obscure

stanzas) :

10. Into the wood's lap pour thy tawny (object),
With stony cutters make the product ready ;
Embrace and compass them with girdles tenfold,
And to both chariot poles attach the car-horse,

11. Between the ear’s two shafts the car-liorse bulky
Goes to his place as goes the doubly wedded ;
Place on the wood the sovereign of the forest.
And sink a well, although ye do not dig it.

If this interpretation is correct, the pestle is represented
by the '‘stony cutters', the car-horse and Vanaspati ‘the

further suggestion may be made. May it not be that first the Soma shoots were
pounded and crushed in the mortar, and then after water was added to oblain the
juiee, the whole was churned by the regular Indian twiring spparatus, the better
to secore the juice? In the ritwal of Boma-pressing us followed by Indinn Parsees
the priest after ponnding the soma twigs in the hiivann and adding water © gives a
litile push to the pestle which is within the mortar and canses it to furn in a
gircle™, “This part of the ritual”, explains J. J. Modi (ERE. art- Haoma i a
fook-note) “is a relic of the old practice, when, after baing pounded, the haoma
twigs were regularly robbed in the mortar with the pesile to extract the joice
farther”. This may possibly throw light on the Vedie reference.

! The reference to the mortar In cvery house (v. §) a8 & mewns of pressing
Soma suggests that Soma was a popular driok in the early Rigvedio days, or at
least in the area where this hymn wis producel.
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sovereign of the forest', while ‘the wosd’ and ‘the wood's *
lap® indicate the mortar',

There was a second Rigvedic method of pressing Soma,
namely by means of the grivanah or ‘press-stones ', the
stones resting on the ‘ox-hide’ and, aceording to the later
ritual, being manipulated in connection with two hoards,
Three hymns are addressed to the deified press-stones,
X. 76, 94 and 175, from which the following quotations
are made:

This very excellent oblation press ye out ;

Like steed hand-guided is the Soma-pressing stone. X. 76, 2

These speak a hundredfold, yea speak a thousandfold,

They cry aloud to us with fawny-colowred mouths:

The pious press-stones busied with the pious work

Get, even before the Hotar, taste of th' offered food, X, a2,

These speak aloud, for they have found the honied juice,

Over the ripe flesh of the stalk they hum a SO .

As they devour #he branch of the red-coloured free,

Bellow aloud the bulls that gnaw the Soma shoots® X, 84, 2.

The skilful ones donce with the sisters linked with them,

Making the earth refcho with the noise they make. X. 84, 4,

The winged ones lift up their voics unto the gky,

The dusky nimble ones dance in the Gkbarda®

Down, downward to the nether stone's place go they all,
Much juice receive they from the sun-bright Soma stalk. X. 04,5

With one accord the pressing stones

hrer the nether ones play the lord,

Giving the bull his bull-like strength. X. 175, &

From these passages we get the following details: The
press-stones, like steeds, are held by the hand. They gnaw
the branch of the ruddy Soma tree, and so with ruddy
mouths cry aloud. Like priests they busy themselves with
the pious work, speaking a thousandfold, and getting a taste

' Be Hillebrandt, VM. [. 183. Oldenberg, (Rv. Noten IL 317} rojects this.
Macdonell and Eeith (Fedic Index I1 476 n. 31) admit lis possiblity.
* Tentative tranalation of the very difficult word siibharea, following Hille
brandt, VM. L 18 5. 2. Rejected by Oldenberg, Ry, Noten 1. 301
" Difficalt word, Perhaps ‘hote’, ‘eavity®, ‘lair’ (Lagman, AV. V1. 45, §),
1k
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of the Soma even before the Hotar. They as skilful and
nimble ones dance with the sisters (the ten fingers). As
eagles they lift their voices to the sky and as bulls they
crunch the Soma shoots. Among the press-stones are those
called the ‘nether' stones (iiparah) and over these the
‘upper’ stones lord it. There is nothing in this deseription
which would not be appropriate for mortar and pestle
except the multiplicity of press-stones. But as shown
above, the mortar and pestle are called ‘press-stones’ in
Sat, Brah. I 4, 7, 10; and in the AV, IX, 8, 15 they are
metaphorically identified with the press-stones,
Two words, eamic and ahisand, apparently mean ‘bowl’,
for they are both used in the dual, of heaven and earth, as
the two great bowls which close upon each other at the
horizon. Thus:
He made the two great bowls® that face each other,
Both of them being packed full with his treasure.

The same expression is used of dkisane (dual)
He props apart the bowls that face each other. X. 44, 8.

The wondrous friend has propped asunder the two worlds,
He has the two bowls rolled asunder like two skine, VI. 8, 3.

And, O ye heavens and earth, grant wide dominion,

To us, ye blissful world-halves, lofty shelter;

Give ample room and freedom for our dwelling,

Ye hemispheres?, that it may be unhindered, VI, 50, 3.

Hillebrandt (VM. 1. 169, n. 4) cites five passages in

which eami: stands next to sufa apparently in the sense of
‘pressed in the bowl’ or mortar®. While another inter-
pretation is possible as shown by Oldenberg®, yet Macdonell
and Keith admit the possibility of Hillebrandt's view.
* Dhisanii is a difficult word. In the passages gquoted
above it is certainly used in synonymous parallelism with

1 Bowls, camii, in duoal campi.

¥ Hemispheres, i. e two bowls, dhisane.

By, 51, 45 VI 4,.4; 70, 10; IX. 46, 8; X. 24, 1.
L ZDMG. 62 (1908), 459-470.
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‘heaven and earth’, and ‘the two world-halves’. It seems
to mean much the same as eami', i. e. ‘bowl’ or ‘hollow’,
referring primarily to the mortar or similar cavity in which
Soma is pressed and then to the two world-bowls, heaven
and earth. Dhisand, like barkis, the fire-sticks, the press-
ing-stones, ete. has received apotheosis, as a great deity®
Thus,

In Dhisana's lap are the pair of press-stones. 1. 109, 3.

What drop of thine spurts out, what shoot of Soma,

Arm-moved, from lap of Dhisana down falleth,

Or what from the Adhvaryu's cleansing filter,
That offer I to thee with cry of rasal. X. 17, 12,

In these passages I[Migana clearly means a hollow of
some sort in which the press-stones work and from which
Soma drops may spout forth, or Soma twigs escape. This
might either be the bowl-like mortar or the ox-hide placed
in the Vedi or in a hollow specially prepared on the sacri-
ficial ground, so that it would have a bowl-like shape and
be able to hold the unfiltered Soma juice,

The ox-hide is frequently mentioned in connection with

the Soma ritual:
The press-stones chew and crunch thee on the ox's hide;
Into the waters sages milk thee with their hands. IX. 79, 4,

Thiz Soma on the skin of cows
Is sporting with the pressing stones. IX. 66, 28,

Effused by means of pressing-stones,
Upon the oz-hide visible. IX. 101, 11 (Griffith's trans.).

These passages indicate clearly that the Soma shoots
were crushed by the press-stones on the skin of an ox (or

. VO PW. ander cami.
* Cf. the following texts concerning the yoddess Dhisami :

The goddess Dhisani the Boma presseth
Engerly for youf delight, O Indrm, Agni. T. 109, 4.
The mighty Dhisani has fired thee boundlessly,
And so thou slayest Yiitras, breaker-down of forts. 1. 102, 7.

And with reference to the exhilamtion of the singer or warrdor:
Ready am [, when [Mhisasi has quickensd ;
Ere the decisive day will 1 pmise India.
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cow)’. According to the later ritual the hide rested on
two pressing-boards®, which were themselves laid across a
sounding-hole dug beneath®. There is no mention of the
pressing-boards in the Rv, but we may possibly infer the
presence of a shallow bowl-like pit to which the skin was
fitted as a receptacle to ecatch the Soma juices. This is
suggested by the sounding-hole of the later ritual, as well
as by the statement that the press-stones were in the lap
of Dhigana (1. 109, 3), which has been gshown above to be
probably bowl-like in shape, and by the further statement
that the *talking press-stone is sef down upon' the allar'®.

The Soma shoots during the pressing seem to have been
moistened with water doubtless to aid in extracting the
juice or to increase the yield"

b) The Straining of the Soma.— This was done by
pouring or pressing the juice through a sieve made of wool.
Numerous synonyms were used for the strainer®. The
self-purification® of the sacred juice as it passed through
the sieve was the supreme moment in the preparation of
Soma. To Pavamina ‘the self-purifying’' are addressed
the hymns of a whole book of the Rv. References to the
filtering of Soma may be seen in vv. 1 and 6 of IX. 1 and
vv. 1, 2, 6 of IX. 28, hymns translated above. As further
illustrations the following translations are given:

"To catch the Boma drops as the shoots were preseed, the skin of the semi-
mored cow was regurded a8 appropriste.

T adhizavane phalyke.

* Hillebramdt, VM, 1. 145

* agn bhei, V. 81, 12

*The mest notable comment on the meaning of dhisani b that of Oldenberg,
SHE. 46, 120-122. He concludes that “it was & sort of support on which the
pressing-stones rested  (p. 122).  But would not the natoral support of the earth,
hollowed out in the form of & shallow bowl or altar answer all difficulties?
Macdonell and Kelth (Tndex [1. 478) follawing Hillcbrandt (VM. L. 178-181)
bold ihat dbisaui in some passages denotes Lhe reds “altar’, 23 in [ 100, &

% [f. the corresponding procedure in the Zoroastriun ritual, both sncient and
modern: Yasna [11 2 hanma-waler’, and Art, ERE. on Hooma, * Zaofhras water®,

' Which may be seen in Vedie Iwdes 1. 0308, n, 4, and Hillebrandl, VM. L 208,

¥ pacals ‘he cleanss himseli; porilea “sieve’.
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Indu, as Indra's friend, for us
Flow pure with stream of sweetness {ike
Parjanya, master of the rain. IX. 2, 8.

This one by ancient birth pressed out

For all the gods, himself a god,
Flows tawny to the straining cloth. IX. 3, 9

Bellowing flow the Indu-drops,
Like cattle lowing to their yonng,

Forth have they run from botk the hands'. IX. 13, 7.

Ye purifiers, purify
Soma for Indra, as his drink;
And so make us more opulent. 1X. 4, 4.

Boma, while filtering himself,

Flows thousand-streamed across the wool,
To Indra’s and to Viyu's tryst. IX. 13, 1.
These rapid Soma drops have stirred
Themselves to motion like strong steeds,
Like earg, like armies horried forth. IX. 22, 1 (Griffith).
Like steed urged on to battle, finder of the light,

Do thou rush to the sky-cask mothered by the stones
Strong Soma on the summit of the woolly sieve

Doth purify himself for Indra's nonrishment. IX, 86, 3.

Three aspects of Soma Pavamana are here distinguished :
colour, movement and sound. In colour Soma is tawny.
Its flow through the strainer is mentioned in every hymn
of Bk. IX., Not less than a dozen synonyms are employved

! The word teoslated ‘frum both the hamids’ (gabhasigoh) is in the locative
dual, lit. *in the two hands’. The meaning secms to be that * purified in the hands’
(yabhastopinia 1L 14, 8), the juice runs forth, that Is to say * from the two hamds®.

Cumpare

The hand=cleansed ligoor bear ve to the famons,

Ye pious ones, to Indra offer Somn. 11, 14, 5: amd

Brone-pressed it purifies {tselfl in both the hands, 1X. 71, 7.
Whether this process wis the same as that of the later ritusl is uncertain. (Y.
Geldmer, VS, L. 121 u. 1; Hillebmundi, VM. I 202-203: Vedio Index, II. 477.
Buot note the tollowing detall of the modern Parsee rltual: “If any particles of the
twigs still remaln unpounded, they are removed from the wortar and placed in the
sirainer, where they are rubbed with the hand 1o make all the sxtraot pass futo the

ecup below ™. Art. Haoma, ERE
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to describe and emphasize the wondrous movement of the
sacred juice. The drops of the ‘thousand-streamed’ Soma,
as they fall from the strainer into the reservoir below, are
likened to race-horses, racing cars and armies charging
forward in battle. The noise of Soma is by hyperbole
compared with the bellowing of cattle and the thunder of
the sky.

A heavenly bird, thou lookest down, O Soma,

Swelling the streams with toil' at the gods’ banguet;

Enter the Soma-holding vessel, Indu,

Go thundering forward to the ray of Sorya. IX. 97, 33.
The dripping of the ‘thousand-streamed’ Soma from
the woolly sieve into the reservoir below is a microcosmic
picture of the fall of rain from the eloud-sieve. In fact,
as the kindling of Agni before the dawn is a piece of
sympathetic magic to secure the rising of the sun, so the
filtering of the Soma drops through the strainer serves as
a similar magic device to securc the fall of rain®. As
Agni, ‘the altar-fire’ is clothed upon with the attributes of
the sun and lightning, in the same way, the flow of Soma
through the microcosmic sieve is described in terms of
such macrocosmic transactions as thunder, lightning and
rain. Lastly, as Agni’s theophanic® moment is when the
ghee-fed altar-flame blazes up, so the theophanic moment
of Soma is when the round drops fall from the sieve into
the wooden vat below,

¢) The Miring of the Soma. — The Rigveda distinguishes

between the unmixed' and the mixed Soma juice. Viyu,
Indra-Viiyu and often Indra take their Soma clear as befits
their impetuous nature, The other gods partake of a mixed
drink thinned, as it were, by combining the Soma juice

! Karman ‘work® means here a5 usually in the By, sacrificial work. [t i the
same word as later denotes *cyclic recompense’, the principle of retribution.

? Dldenberg, RY. 400,

8 Theophany is technically a manifestation of & god in terms of fime and space,
that is to say, in natare.

¢ Sukra, duc, *clear’.



SOMA THE DEIFIED SACRIFICIAL DRINK 231

with milk', card or grain. These are the three celebrated
‘mixed-drinks’' of Soma, the cow-mixture, curd-mixture
and grain-mixture, Soma seems to have been mixed with
honey in the libation for the Asvins. Judging, then, from
the comprehensive nature of the rite (having to do, as it
did, with all the gods), the number of priests who took
part, and the ceremonial complexity of it all, one is justified
in asserting that the sacramental preparation of the Soma
juice was the supreme ritualistic performance of Rigvedic
religion. Nothing approached it in these respects except,
perhaps, the production of Agni by means of the two
fire-sticks, The celebration of the Lord's Supper among
Christians presents some points of contact with the Vedic
rite, — points of contact which belong to the category of
‘developmental coincidences’,

5. Soma as AN OFFERING To THE GoDs,

There were three daily pressings of Soma, morning,
noon and night®. All the Rigvedic gods had a share in
the Soma offering'; some of them as Indra and Viyu a
greater and more regular share, while others as Plisan only
occasionally participated. Agni is mentioned especially
in connection with the morning pressing, and the Ribhus
in eonnection with that of evening. To Indra accompanied
by the Maruts belongs the midday libation. The other
gods find their respective places, morning or evening.
The libations to the ‘all-gods’ provide against any one
being overlooked. Some gods as e g. the Ajvins were
apparently not originally Soma-drinkers. Indra received
the lion’s share, being according to the hymns the Soma-
drinker par excellence. He participated in all three press-
ings and had sole right to the midday one,

! Bince the custom of mixing Soma with milk was [ranian os well a8 [ndian
(Yasna X. 13), it doubtless goes back to the undivided Indo-Tranian period.

? Tryadirah,

3 Omly two pressings are mentioned in the Avesta, Yasna X. 2.

! Except perhaps Rodra, ¢f. Oldenberg, EV. 452.
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Lord of bay steeds, at dawn the juice thou drankest;

Thine, only thine, is the noon-day libation ;

Now drink thou with the wenlth-bestowing Ribhus,

Whaom for their =kill thou madest friends, O Indra. IV.35 7
(Griffith's translation),

Already in the Bv. there -are traces of an order of
precedence which the gods follow in receiving the offerings,
the order being: Viyu, Indra-Viyu, Mitra-Varupa, Asvins,
Indra, Visve deviih, Sarasvati'. Viyu ever has the pre-
cedence as the first-drinker fagrepa), although Indra is
the chief drinker. The combination of special gods with
special priests as formally stated in the later ritual, is not
unknown to the Rv.® For example:

I 36, To Various Gods,

1. In cows” and waters is he clad, while sent to thee,
The men have milked him with the filters and the stones:
Drink, Indra, from the Hotar's eup —first right is thine —
The hallowed Soma poured with vasat and sedhd.
8 With sacrifices linked, with dappled steeds and spears,
Gileaming upon your way with ornaments, O friends,
Seated wpon the litter, sons of Bharata,
Dirink Boma from the Potar's cup, ye men of heaven.
To us come near, ye ready hearers: as at home!
[Tpon the sacred straw sit down, enjoy yourselves;
And, Tvastar, gladdened, in the juice delight thyself,
Associgted with the gods and goddesses.
4. Bring the gods hither, sage, and sacrifice to them,
) willing Hotar, seat thee in the three abodes;
Accept for thy delight the proffered Soma meath,
Prink from the Agnidh's eup, delight thee in thy share,
5. This Soma is the inereaser of thy body's might,
Is placed within thine arms as strength and victory;
For thee i= pressed, O Maghavan, for thee brought nigh ;
Drink of it from the Brihman's cup, drink thou thy fill.

o

"Re. L3, 3; 11 41, ete. of. Hillebrandi, VM. [ 269
2 Bee Bv. 1. 15, 2, 3, 5; 11. 36-37-

1 Referring 1o the garddir, or addition of milk to Soma.
4 lovitation to the gads, * divine wives".



SOMA THE DEIFIED SACRIFICIAL DRINK 233

€. Aceept the saerifice, ye two, and mark my call;
The Hotar priest is seated, following ancient use.
To both kings goeth forth the homage that attracts,
From the Pras@gtar’s cup drink ye the Soma meath,

This is a highly ritualistic hymn, full of priestly and
sacrificial technique. No less than six priests are either
mentioned or implied, the Hotar connected preferentially
with Indra, the Pofar with the Maruts, the Nestor with
Tvastar and the divine wives, the Agwidh with Agni,
the Hrahmdn' with Indra, and the Prasagtar with Mitra-
Varuna®,

The Soma offering was not a lixed, but rather a free-
will offering, in which the rich and noble displayed unusual
liberality toward both gods and priests. Gods and priests
alone partook of the Soma. Hence the ceremony was
hieratic in character®,

fi. S0MA AND THE Moon.

In the post-Vedie literature Soma is identified with the
moon. For example, in Chand, Up. V. 10, 4 the moon is
ealled ‘king Soma, the food of the gods'. The same ex-
pression occurs still earlier in the Sat. Brih. L 6, 4, 5, ete.”
In the Kaus. Brib. VIL 10 the mystical identification of
Boma and the moon is explained as follows: ‘The visible
moon is king Soma. He enters into this (plant) when
bought®. So when one buys king Soma, it is with the

Ve Brabuwasiichaysin,

¥ Hillebramdt regunds this linkiog togriher of speelal poiests with special gods
at n remnant of the time when tribal and family pecaliadties of worship were
more prononnced than we find them io the cult of the Ry, which calt in bis
oplnion, was prodoced by the fosion of the gods snd priests of different times und
of different tribes.  See VM. L 2050-263,

! For this whale secdion on the Boma offering, see Oldenberg, BV, 451-461.

* The conceplion of the moon s something edibie i3 common In folklore.
In Germen folklore it is a ‘lump of batter' and in Fnglish there is the saying,
'The moon is made of green chesse”,

B Koo rija depdnidm anine.
*Ip is only when the soma plant is purchased from the hands of strangers,

probably mee-Arvans, that it becomes o holy thig, the earthly repros=niative awd
embodiment of the beavenly Some, the moon.
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thought: ‘The visible moon is king Soma, may he be
pressed’’.

Prof. Hillebrandt, who is inclined to look at most things
Vedic sub specie lunae’, maintains that the post-Vedie
identification of Soma and the Moon holds for the Rv. also.
His statement is: Soma has in the whole Rv, in its earliest
as well as its latest parts, only the meaning: Soma-plant,
i.e. Soma-juice and Moon®. Taking his cue from such post-
Vedic passages as that in the Kaus. Brah. quoted above,
he holds that the moon is a receptacle of Soma or amrila
and that when the worshipper presses the Soma plant, it
is with the belief that the extract is the veritable lunar
ambrosia, king Soma of the sky. Confessedly the most
important Rigvedic passage suggesting this identification
is X. 85, 1-5, 19, which reads as follows:

1. Through truth the earth beneath is propped,
And through the sun the heavens above;
Through Rita stand the Adityas fast,

And Soma in the sky is set.

9, Through Soma are the Adityas strong,
Through Soma spacious is the earth;

And hence on high is Soma placed
Within the constellations® lap.

3. Soma they think they have imbibed,

When they have crushed the Soma plant;
The Soma that the Brihmans know,
Of that no one doth ever taste.
Uk A L . .garrisoned,
Cer aws Sumn, guarded well,
Heu:ring thu prcas -stones standest thou,
None tastes of thee that lives on earth.
6. What time, O god, they drink thee up,
Thou fillest out thyself again;
Viyu is Soma's guardian,
The moon distributor of the years.
! Bew for this whole discassion Hillebrandt, VM. I. 267-450.
* He identifies Varuna, Apim Napit, Brihaspati, Yama, and Soma with the
avleil- B
YN I 274




SOMA THE DEIFIED SACRIFICIAL DRINK 236

19.! New and still new he being born becometh,

The signal of the days precedes the mornings;

Coming, he giveth to each god his portion,

The moon prolongs the years of our existence.
According to these stanzas Soma is set in the sky, in
the lap of the stars, under the guardianship of Viyu.
Unlike the juice of the earthly Soma plant, no one ever
tastes of the heavenly Soma which the Brihmans know,
When the ambrosia of the sky is drunk up, it swells out
again, By being born it becomes new again and again.
The moon is definitely mentioned as distributing (or
shaping) the years and prolonging the lives of men. This
testimony, although indirect, is sufficient evidence that in
this hymn at least a difference is drawn between the
heavenly and the earthly Soma and that the heavenly
Soma=Moon. But, be it noted, in this most cogent of all
Rigvedic passages the evidence is still indirect. As
Oldenberg, followed by Maedonell, correctly says: There
is in the whole of the Rv. no clear identification of Soma
with the moon, no clear reference to the conception that
the moon is the food of the gods®. The difference between
the heavenly and the earthly Soma is still further indi-

cated in the following couplet :

May heavenly drink exhilarate thee, Indra,
And also what is pressed in earthly places. X. 116, 3.

Passages like the following, while they may refer to

the heavens and the moon, may be equally well related to

the microcosmic heaven of the straining sieve and the

sun-like Soma drop falling from it into the reservoir below : —
In aspect he is like the sun,

He runneth forward to the lakes,
The seven heights and lofty sky.

Iy 10=AV. VIL 81, 2. AV.VIL 51, 3-4 contains fuirly clesr, though
indirect, references to the moon as Soma. In AV. XI. 6,7 there is direct
identification: * Let god Soma free me, whom they eall the moon’,

2 Oldenberg, RY. G10; Macdonell, VM. 113,
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This Indu filtering himself
Stands over all the worlds aloft,
Soma the sun-like deity. IX. 54, 2.

There are, of course, references to the moon in various

Rigvedic hymns, for example:-

Amid the waters runs the moon,

The well-winged (eagle) in the sky;

Ye lightnings with your golden tires,

Ko one doth reach and find your place.

O never may that light, ve gods,

Plunge downward from the lofty sky:

And never may we lack the juice

Of the health-giving Soma plant. L 105, 1, 3.
Here the ‘well-winged’ may refer to the sun quite as
well as to the moon, making in v. 12— the series, moon
gun and lightning. In v, 3a the ‘light’ in the sky may
also be the sun. The mention of the moon in v. 1¢ and of
Soma in v, 3¢ does not necessarily mean their identification.
Bo also with the following:

The Soma seen within the bowls

As in the flood the moon is seen,—

Drink thou of it, for 't is thy right. VIIL 71, &
The incontrovertible data bearing upon the problem
arg, accordingly, the following: (1) The heavenly origin
of Soma as postulated in the earliest hymns of the Rv.
(2) The early conception of Soma as the draught of immor-
tality . (8) The difference between the heavenly and the
earthly Soma as indieated in late Rigvedic hymns. (4) The
mystieal identification of Soma with the moon, 1mplm:t- in

’ N’nhth-lm-ndtﬂj are pot merely mi,- mu- Tt .uu ludo-Imaian and
probably even Indo-Earopean.

¥ The reference In X. 85, 3 to & Soma known only 1o Hriibnians suggests that
ibe later view of Soma as the earihly counterpart of the moon was a Vedio
‘mystery’ or seoret doctrine, ¢ Mscdomell, VM. 112-113.. [f Hillebrand:
should prove to be right in his view that book IX, is dominuted throughout by the
synthesis of Soma and moonm, it would mean that the coonection between the two
wis parposely veiled a8 2 saored mystery known ooly to the priests. Macdonell
remarks that “it is possible .that wmid the chaotic details of the imagery of the
Homs hymns, there may cccasiopally lnrk a velled idemtificalion of ambrosia aod
the mocn” (VM. 115).
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some of the latest hymns of the Rv.', and explicit in the
post-Vedic literature, The foree of the above mentioned
data is increased by the mystical nature of the Soma
sacrament and the miecrocosmic character of the strainer,
2o suggestive of heavenly phenomena, such as eloud, thunder,
lightning and rain. Then, too, the parallel between Agni
and Soma is suggestive. Both gods, while dwelling on
earth, are heaven-born. Agni, the deified Altar-Fire, ia
the earthly counterpart of the sun, the heavenly altar-fire.
While dwelling on earth, Agni is still in heaven® It was
natural, then, to seek a heavenly form also for Soma, the
deified Sacrificial Drink. There was certainly belief in a
heavenly Soma before the earthly Soma was definitely
identified with the moon. The nectar of the sky was
probably without a loeal habitation, except perhaps the
elouds, until it was localised in the moon. The round
yellow drop, as it fell shining from the strainer, would
naturally be compared with the moon, as the big Drop of
the =ky: or the thought of the moon as a bowl full of
yellow Soma would be suggested by the bowls of the
sacred drink set out for the gods. And since the sun had
been appropriated by Agni as his heavenly counterpart,
there remained the moon for Soma. The sayings of
folklore, which among various peoples represent the moon
as something edible doubtless contributed also to the final
synthesis of Soma and moon.

It seems, then, to the present writer that the general
consensus of Vedie scholarship is right in its opposition to
Hillebrandt’s main contention that Soma in the Bv. every-
where means the moon®. At the same time it must not be
overlooked that no Vedic scholar has done so much as
Hillebrandt, and only in a less degree Bergaigne to make

" In books I. and X.

LY. John IIL 1% *“He that descended ont of heaven, even the Son of man,
who is in heaven ™.

* (b ut least publicly identified.

! Her mpenially Oldenberg, BY, HO0H1S,
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clear the cosmic and mystical significance of Soma. The
following stanzas which are addressed to Soma, although
taken from the heart of an Indra hymn (VL 44, 22-24),
illustrate what is meant:
99 This god, by might, with Indra as his ally ',
On being born brought Pani to a standstill ;

This Indu stole away the warlike weapons,
The magic arts of his ungraecious father®.

‘23, This Tndu made the glorious Dawns fair-mated’,
Within the sun the light of day established ;
He found in heaven, within the third light-regions,

The threefold drink of gods, the Amrit hidden.

24. The heaven and earth he propped and held asunder,
The chariot with the sevenfold reins he harnessed ;
Within the cows Soma with strength maintaineth
The ripe spring worked by mechanism tenfold.

We have here the reciprocal service of two Vedic gods,
Soma %ind Indra, who as allies, each help the other. Soma
strengthens Indra for his exploits, and so what Indra
accomplishes when filled with Soma and working in the
power of the sacred stimulant, is virtually Soma's work.
It is because Soma is heavenly and divine that he is able
to exhilarate Indra. He is the goul and strength of Indra,
without whom Indra could do nothing. From this point
of view Soma is as great as Indra or greater. Hillebrandt
does ample justice to the ecosmic and mystical aspects of
these and similar stanzas, but his treatment is to some
extent vitinted by his premature identification of Soma
with the moon,

7. SoMa AND IMMORTALITY.

In a hymn already translated' Soma is deseribed as
himself immortal and the giver of immortality. In the

| g I¥. 25, | Indra has Soma for an ally (yuf)- The clese relation between
Indrm and Soms is forther indicated by texts which say that Soma is ‘Indra's
heloved friend’ (IX. 100, 1) and * beurs the name of Indra' (IX. 100, 14).

1 [ Tvastar the father of Soma?

3 That is to say, gave to Dawn the sun s husband. /. VIL. 75, 5.

 VIIL 48, 8, 12-13. p. 210 f.
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heavenly world Soma is ‘united with the Fathers’ (the
blessed dead) as the ground of their immortality (VIIL 48,
13). Soma is called ‘the father of the gods'!, which seems
to mean that as the life-giving drink, Soma is creative of
the real abiding existence even of the gods.

Three things have already been distinguished: Soma
ithe plant, Soma the drink, and Soma a heavenly nectar,
of which the earthly Soma is a symbol and embodiment®.

The immortal is usually connected with the ethical.
Has Soma anything to do with the right? Where the
word rifa occurs in connection with Soma, its meaning in
most cases, it is true, is ritualistic rather than ethical,
‘rite’ rather than ‘right’. There are many allusions to
‘the home of the rite'?, clearly a reference to the altar or
Soma-receptacle; and to ‘the stream of the rite”, referring
plainly to the flow of Soma through the strainer. Soma
is also described as a ‘lofty rite'?, an expression probably
covering the whole liturgical procedure. An ethical
element, however, is manifested in the following couplet:

Cleansing thyself resolve the knot that 's knotted,

Diseriminate "twixt straight and crooked conduct. IX. 97, 18,
In the following stanzas of VIL 104 Soma is represented
as an ally of Truth, smiting sin and punishing the sinner:

9. Those who the good man's speech delight to slander,

And those whose habit is to harm the righteous,
May Soma hand them over to the serpent;
Or to the lap of Nirriti consign them.
12. Good wit is his who has discrimination,
Real and unreal, both words oppose each other;

Of these twain what is true and what is upright,
That indeed Soma helps, untruth he smiteth.

¥ PitA deviinim, 1X. 100, 4
* 8 Compare the three parallel Biblical conceptions of *the Tree of Life’ (Gen.
ML 22, 24; Rev. IL. 7, XXIL 2, 14); ‘the Water of Life" (Rev. XXII, 17}
John IV. 7-24; VIL 37-80); and the Holy Spirit as that to which the earthly
symbols paint (John IV, 24, VII. 8305 Hom. VIIL. 11; I Cor. XV. 44-40},
3 Ritesya youi, 1X. 64, 11, 22, ete.

* Ritasya dhird, [X. 03, 14, 21, eto.  Ritam brikat, IX. 56, 1.
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13. Never aids Soma him whose ways are erooked,
Or him who falsely claims the Ksatriya title;
He smites the Raksas, smites the falsehood-speaker,
Hoth lie entangled in the net of Indra.

The last line indicates that Indra aets as éxecutioner
on behalf of Soma, being strengthened for his penal tasks
by the sacred drink. The stanzas IX. 67, 22-27 contain
prayers to Soma, Agni and Savitar for cleansing’. The
translation is on the basis of Griffith, with certain changes.

92, This day may Pavamiana cleanse
Us with his purifying sieve,
The Potar present everywhere.
23, O Agni with thy cleansing sieve,
Which in the flame is manifest,—
With that do thou our prayer refine.
24, ‘Thy eleansing sieve is bright with flame
With that, O Agni. purify,
Yea, cleanse ns with the flow of prayer®
95, God Savitar by both of these,
By cleansing sieve and flow of prayer
Purify me on every side,
26, Cleanse us God Savitar with thres,
O Soma, with sublimest forms,
Agni, with forms of power and might.
97, May the god’s company make meo clean
And Vasus make me pure by song;
Purily me, ye general goils,
0 Jitavedas, make me pure.

O that we could be certain that these noble verses
meant as much as we would know they meant, if they only
stood in a Varupa hymn. At any rate, whether the
meaning is much or little, the form is excellent. It is a
ery for cleansing, whether ritualistic, or moral, or both,
and the language is adapted to the liturgy of the Soma
sacrifice. After the analogy of Soma, Agni also had a

¥ Note the terminology: pii lo purify: Povamins ‘the self-purifying’; pevifre
‘winwe”, ‘stminer’; pofar * purifying’ priest.
* O Brabman-dite (Ludwig).
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strainer' of glowing fire®. That Soma, then, has a distinet
ethieal quality is unmistakable. The ethical climax is
reached, when Soma is assimilated to Varuna and the
Adityas :

Thine are King Varupa's eternal statutes,

Lofty and deep, O Soma, is thy nature;

All-pure art thou, like Mitra the belovéd,

Adorable, like Aryaman, O Soma. L 91, 3 (after Griffith).

The Rigvedic conception of the state of the departed
dead is set forth in the following prayer:

IX. 113, 7-11. To Soma Pavamana.

7. Where radiance inexhaunstible
Dwells, and the light of heaven is set,
Place me, clear-flowing one, in that
Imperishable and deathless world.
(O Indu, flow for Indra's sake).

8. Make me immortal in the place
Where dwaells the king Vaivasvata®
Where stands the inmost shrine of heaven,
And where the living waters are.

9. Make me immortal in that realm,
Wherein is movement glad and free,
In the third sky, third heaven* of heavens,
Where are the lucid worlds of light.

' The Vedic word, pavitra, is the ssme wond that is used in modemn Hindi in
the expression Pavitrs Atma, * Holy Spirit’. The word Stman occurs sbout 20
times in the Ev. in the sense of "breath®, ‘soul®, ‘sell’, ‘organism ', efe. Of. A- HL
Ewing, Hindu Conception of the Funetions of Breath, II. 10-18. Later on Stman
formed one element in the grest equation Brihman=- Atman. This great wond
etymologically s0 suitable as n synonym for the O. T. vi% and the N. T,
tu-Eqm ‘Bpirit' has always been connected with metaphysical speenlation rsther
than with ethicul endesvour. The Indian Christinn Church has attempted to Gl
the word Gtman with an ethical content and so make it the equivalent Hmﬁpﬁ.

? With the close connection between Soma the sacred drink and Agni the
migred fire compsre Matt. IIL. 11: * He shall baptize you with the Holy Spirit
and with fire”. Note that the Greek % *fire’ is etymologically connected with
P to purify and Pavitra * means of purifying’, ‘sieve’,

! Yamn, the son of Vivesvant.

‘0. 2. Cor. XII. 2 “Such a one eaoght up even to the thind heaven™

(== Paradise).

18
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10. Make me immortal in the place
Where loves and longings are fulfilled,
The region of the ruddy (sphere),
Where food ' and satisfaction reign.

11. Make me immeortal in the place

Wherein felicity and joy,

Pleasure and hlizs together dwell,

And all desire is satisfied.
Four times repeated is the prayer ‘Make me immortal’
addressed to Soma, the giver of immortality. Grassmann
is probably right in regarding the refrain, ‘O Indu, flow
for Indra’s sake' as a purely mechanical addition. Hence
it is omitted, There is a gravity and solemnity about these
stanzas, which remind one of a similar description of
Paradise in Rev. VIL 14-17,

Other passages which indieate the nature of the activi-
ties of the blessed dead are the following:
The gracious Soma with his light has helped us,

Wherewith our ancient Fathers, footstep tracing,
Light finding, robbed the mountain of the eattle. IX. 97, 39.

For thoun, O Soma, art the Fathers in the sky.
Who are =et forth as heads of heaven and strengtheners. IX. 69, 8.

Like a dark steed adorned with pearls, the Fathers

Have decorated heaven with constellations. X. 68, 11 (Griffith).
It would seem that the blessed dead are closely associ-
ated with the gods in their cosmic activities. Stanzas IX.
69, 8 and X, 68, 11 might be interpreted as meaning that
the Fathers on joining the gods in heaven become ‘eon-
stellations' and ‘heads of heaven’, 4. e. stars®’. Soma is
described as equivalent to the Fathers, doubtless in the
sense that the continuous existence of the blessed dead
was due entirely to Soma as the principle of immortality.

! gradhd, ‘spirit-food ' through the srdddha, or offering to the dead,

12, Hillebrandt, VM. 1. 307-398. We are reminded of Danfel XIL 5, *They
that turn many to righteousness shall shine as the stars for ever and ever"; and
Matt- XII1. 43, “ Then shall the righteons shine forth as the sun in the Kingdom
of their Father ™.
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On the whole, then, as suggested above, the doctrine of
Soma bears much the same relation to the religion of the
Rv. as that of the Holy Spirit does to the religion of the

Eible.

6%



CHAPTER IX.
USAS AND THE ASVINS.

1. Usas.—As the personification of one of the most
radiant phenomena of nature, Usas iz very appropriately
represented as a woman, the lady Dawn. Macdonell is
right in calling Usas ‘the most graceful creation of Vedie
poetry’'. As Indra is characterized by strength, Agni by
priestly knowledge, and Varupa by righteous order, so
Usas is characterized by feminine charm. Amid the throng
of masculine deities of the morning—Siirya, Savitar, Plisan,
Visou, Agni and the Advins—Usas appears in the east in
delicate feminine beauty. She has many lovers— Agni,
Sirya, Plisan and the Asvins, Usas ‘dawn’ is as transparent
as Agni ‘fire’ or Siirya ‘sun’, and so the personification
remains rudimentary. The Vedic poet is always conscious
of the physical fact of dawn, and this helps somewhat to
remove the scandal of the lady Dawn’s too promiscuous
love affairs. Usas is celebrated in 21 hymns, 14 of which
are found in the family books. She is the only goddess

of importance,
To Usas, IV. 51°.

1. This light appearing ever here to eastward
With clearness has arisen from out the darkness;
Now may the daughters of the sky, far-shining,
The glorious Dawns, for mankind make a pathway.

2, The Dawns resplendent have arisen eastward,

Like sacred posts set up at sacrifices;
Bright, gleaming, purifying, have they opened
The double portals® of the pen of darkness.

3. To-day may the far-shining Dawns, the bounteous,
Inspire the liberal man to noble giving;
Amid obseurity let the niggards slumber,
All-unawakened in the midst of darkness.

VM. 46.
? For the translation compare Hillobrandt LE. 3-4, and Macdonell VES. 53-80.

30y, I 48, 15, 'the twin dooms of heaven .
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Ye Dawns, ye goddesses, is this your pathway,
To-day a recent one or is it ancient,

Whereby ye, rich, richly shone on Navagva,
Angira and Dafagva and Saptisya?

5. For ye, O goddesses, with steeds yoked duly,
Traverse the worlds within a day, awakening
The sleeping world two-footed and four-footed,

The world of living ereatures, Dawns, to motion.

6., Where was that ancient Dawn and which one was it,
At which the gods assigned tasks to the Ribhus?
When the bright Dawns their bright way go, unaging,
All have the same look, there iz no distinetion.

7. Auspicious have these bright Dawns been aforetime,
Splendidly helpful, true as born of rita;

At which with hymns the zealous sacrificer
Praising and chanting has obtained wealth quickly.

8. In self-same manner come they forth from eastward,
From one place spreading out in self-same fashion;
The goddess Dawns from Rita's seat awaking
Disport themselves like troops of loosened cattle.

9. These Dawns now as of old the same in nature
Come ever into view, of nnchanged eolour,
Concealing night's black monster with their brilliant
Forms,—they the bright, the gleaming, the resplendent.

10. Riches, ye daughters of the sky, far-shining,
Bestow on us, ve goddesses, with offspring.
From pleasant couch to you ward we awaking
Would be possessors of a host of strong sons,
11. This, daughters of the sky and Dawns far-shining,
Of yon implore 1, 1 whose sign is worship.
We would among the tribes of men be famous;
Let Dyius and goddess Prithivi bestow that.

The following points may be noted :
) The plural wgasah refers in some cases to sue-
cessive dawns', in others probably to the dawngleams of

the same morning®.

11.128, 2.8, 8, 12; 124, 2; 113, B, 15; VIL. 76, 3; B0, B,

IV, 51, 1.3, 10; VI. 64, 1-2; VIL 75, 5; 78,1,3; 78, 2. These pamages
8 belonging to the family books sre, on the whole, earlier than these in which
the reference s to suscessive dawns. With the distinotion between usasis and
leas compare the analogons distinetion between agnis and Apni, somas and Boma.
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#) The dawns are the various aspects or successive
appearances of the one goddess, the Lady Dawn, who is
young, good-looking, well-dressed and nobly-born (being
the sister of Bhaga and the kinswoman of Varuna)'. She
smiles (I. 123, 10; 124, 7), sings® (L 92, 3; 123, 5), dances
(L 92, 4) and displays her charms (L 92, 4; 123, 11; 124,
3-4, 6). If Indra is the very picture of a Ksatriya lord,
Usas may be taken as the ‘counterfeit presentment’ of a
Ksatriya lady”

e) Usas, negatively removes the black robe of night,
drives away bad dreams, and wards off evil spirits and
the hated darkness‘. Positively she opens the gates
of heaven, illumines the ends of the sky, and discloses
the treasures concealed by darkness, distributing them
bountifully *,

d) Accordingly Usas is the goddess ‘Bounty'®. When
she begins to appear in the morning, the prayer is offered:
‘Up let there spring bounteousnesses (sunrifidh), up plente-
ousnesses’ (puramdhih 1. 123, 6). She is a veritable Lady
Bountiful, since she spontaneously displays her charms to
all, morning by morning, and distributes (bhajate) treasures’,
assigning to every man his fortune (bhage I. 123, 3), quite
after the manner of Bhaga. Thus Usas is a kind of female
Bhaga, in fact his sister or other self. Hence when it is

'L 92, 4; 123, 2, 3, 5, 10-11,

* (. * The morning stars sang together "'—Job, XXXVIIT, 7.

? Pischels view (V3. I. 30, 196; III. 200) that the description of Usa is
drawn from that of a-Vedie demimondaine is based upon her behaviour like that
of & brotherless mald (1. 124, 7), ber too ready display of ber bosom (V1. 84, 2:
I. 123, 10; 124, 4) and her numerous Jove affnirs.

1. 118, 14; YVIII. 47, 14, 16} VII. 76, 1.

I, 118, 4, of. 1- 02, 4 and [V. 51, 2; L. 032, 115 128, 4, 6.

" Sunrita . 1203, O 124, 10. Other epithets of the same sort are dakeina
‘homorsriomm* 1. 123, 1; VI 64, 1; disvali ‘gooerons® [ 48, 1; maghoni
‘liberal I. 45, 8 ; citramaghi * of splendid gitis* T. 48, 10 ; and Vidvavdra *all-
bounteoas”, I. 113, 10.

"The treasures of light rescned from the demon Daikness, or, metaphorically
siated, the * dawn-cows .
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said that the broad car of Daksind has been yoked, the
reference of course is to the expected priestly honorarium,
but with a side glance at her who is the very embodiment
of bounty, the bountiful' Usas (L. 123, 1), Through her
example® as Lady Bountiful Usas stimulates the wealthy
to thoughts of liberal giving to the priests (I. 48, 4; IV.
51, 3; VIL 81, 6) and stimulates every god to bountifulness
(VIL 79, 5).
¢) The ruddy gleams of Usas are thought of as cattle,
‘the dawn-cows®’. From this point of view Usas is called
‘the mother of cows'. Or to change the imagery, the
multitudinous patches of colour® splashed against the’
morning sky may be each regarded as a carriage and span,
and from this point of view Usas is a ‘driver of cars’ (L
48, 3), as many as a hundred being mentioned (I. 48, 7).
The car of Usas is well-decorated®, and her steeds consist
of ruddy horses’ or oxen®,
f} Like Savitar, Usas wakes up man, beast and bird®

Leader of graciousnesses, shining brightly

Is seen the one that hath unclosed the portals.

Bhe stirring up the world, hath looked on riches;

Dawn hath awakened every living ereature. I. 113, 4.

"Both Indra and Usas are charscteristically * bountifol® (Magharan and
Maghoni), Indra as winning the cloud-cows and Uses as winning the dawn-cows.
Usas Maghoni is deolared to be * most like to Indra' (VIL 78, 3).

3. Matt. V. 44-45.

31, 992, 1-2: IV. 51, 8; B2, 5.

‘IV. 52, 2-3; VII. 77, 2.

% The gleams of Usas are also likened to sserificinl posts (1. 92, 5; IV. 51, 2
which then as now were doubtless daubed with red cchre, or yellow ghee (ef.
III. B, 1).

® Like the Greck chariot in the Metropelitan Museam, New York City.

TIII. 61, 2; IV. 51, B, ete.

1. 124, 11; V. 80, 8, ete. As contrasicd with the thooght-swift steeds of
Indra and Sirya, the slow-moving dawn-gleams of 'sas are very sppropristely
represented by wagons drawn by bullocks.

P1. 48, 5-6: 4D, 8; 92, 0; 113, 4-6, 8.9, 14; 124 1, 4, 10, 12; IV. 51, 5;
¥I. 84, 6; 65, 1; VIL 75, 1; 78, 1.
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Dsas assigns to all their various tasks, such as lordship
and glory, worship of the gods, acquisition of wealth, and
toil (I 113, 5-6, 9). She even allotted to the Ribhus their
work (IV. 51, 6). As ‘waking with Usas’ the gods are
often described as Usarbudh. Usas the bountiful awakens
bountiful givers, but leaves niggards unawakened (L 124,
10; IV. 51, 3). The bountiful goddess' loves bountiful
people.
g) Usas is the sister of Ritri, ‘Night’,

The sisters’ pathway is the same, unending ;

God-taught, by that alternately they travel.

Fair-formed, of different hues, and yet of one mind,

Night and Dawn elash not, neither do they tarry.

The one departeth and the other cometh,

Unlike in hue day's halves march on together.,

The same in form to-day, the same to-morrow,

They follow Varuna's eternal statute.
L 113, 3; 123, 7-8 (Griffith with some changes).

In the Apri hymns Night and Dawn are forms of Agni.
They constitute a dual divinity, both being daughters of
Heaven (X. 70, 6) and mothers of rite (L 142, 7). There
is only one hymn addressed to Rairi® ‘Night’, X. 127,
1. Night drawing near has looked abroad,
In many places with her eyes;
All glories has she now assumed.
2. Pervaded has the immortal one
The depths, the heights, the ample space;
With light she drives away the gloom.
3. The goddess Night, approaching nigh,
Her sister Dawn? has ousted quite;
The darkness too will disappear.

'In our modern religious life the offerfory is made an ocochsion for speial
prayer. It is thus introdeced into the ritoal and made s part of wonhip. In
Vedic days the same genernl iden was expressed by saying that Dakeind ° contri-
hation *, *offertory *, hanorarinm * is a poddess (sometimes identified with [Tgas).

? Indebtedness is acknowledged to the translations of Hillehrandt (LE. 149)
and Macdonell (VRES. 203-207, and HE. 40-41).

* As night eovers the dark half of the duy, ss Dawn is here made to include
the light hall. Compare ahani (I. 123, 7), lit, *the two days’, i e. the two day-
halves, and dydva (L. 1135, 2) "the two skies', i e. the day-sky snd the night-sky.
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To us this day thou hast appeared,
At whose approach we seek our homes'
Az birds their nests upon the tree.

f. Home too have gone the villagers,
Home those possessing feet and wings,
Home even the greedy hawks have gone.

6. Ward off the she-wolf and the wolf,
Ward off the thief, O brooding Night.
And 80 be easy to traverse.

7. The darkness has drawn nigh to me,
BElack, obvious, painting mystic scenes,
O Dawn, disperse it like a debt.

f. My hymn like kine I've brought to thee,
Take it, Night, daughter of the sky,
Like song of praise to eonqueror.

i

Ritri, as Macdonell says® is not conceived as the dark,
but as the bright night, the stars being apparently thought
of as her eyes, Night thus lighted up (vv. 1-2) stands in
opposition to the ‘blind darkness’ (X, 89, 15) "

k) Usas, like Varuga, Pisan and other deities of the
light, is a pathmaker®. Knowing the way, she does not
miss the directions (1. 124, 3; V. 80, 4}, in other words, she
knows her own path. Accordingly she has opened up and
left a path for Strya to travel (I 113, 16). And by her
shining she reveals the paths of men and makes them easy
to traverse (VIL 79, 1; IV. 51, 1; V. 80, 2).

i) Usas is ealled immorial in a context where her
unvarying appearance at dawn is emphasized.

From days eternal hath Dawn shone, the goddess,
And shows to-day this lustre, she the wealthy ;

' With verses 4-5 may be compared I, 35, 4-5.
VM. 124,

? Hillebrandt, LR. 149,
* Pathya Revati, *she of the wealthy path' (V. 51, 14) is invoked as & goddes
of jonrneying mercies and weil-being. The concrete Usas and the abstract Pathya

Revali nre both path-goddesses, heavenly *Girl Guides®, s it were.
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8o shall she shine in days to come; émmortal
She moves on, self-determined, undecaying'. L 113, 13
(Griffith with a few changes).
Here the immortality of Usas is definitely connected with
the fact that she has flushed continuously aforetime, and
will flush throughout the days to come. The ‘everlasting
power' of Usas is inferred from the observation of her
invariable procedure. We say: Dawn is invariable, Nature
is uniform., The Vedic Indians said: Usas is immortal.
What the origin of the concept of immortality was as applied
to the gods is thus clear, It was due to the observation of
the regular recurrence of the phenomena of nature. Men
are declared to be mortal on the basis of experience, but
there is no known beginning or end of the Sun’s rising, the
appearance of dawn, the play of the lightning, ete, etc.
“Men may come and men may go
But we go on for ever”:
as Tennyson makes the waters of the “Brook” to say. By
this road of observation and experience the Vedic Aryans
arrived at one wvalid distinction between God and man.
God is immortal, man is mortal. The ground of the
immortality of the gods may be conceived as due to the
drinking of Soma (IX. 106, 8) or to the vital stimulation of
Savitar (IV. 54, 2), but the fact of their immortality doubtless
was inferred as stated above.
j) Usas is clearly connected with the duration and
measurement of time, that is, with the notion of past,
present and future,

She, first of endless morns to come hereafter,
Follows the path of morns that have departed.
Last of the countless mornings that have vanished,
First of bright morns to come hath dawn arisen.
I. 118, 8a-b, 15e-d (Griffith’s translation).

' tbr: “The goddess Dawn has flushed in former ages,

And here touday the bounteous maiden flushes;

o nlso may she flush in days hereafter,

With powers her own she fares immortal, ageles™.
Macdonell, HE. 39.
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The thought of the Dawns that have departed gives
rise to a pensive note:
Gone are the men who in the days before us

Looked on the flushing of the earlier morning. L. 113, 11
{Griffith's translation with slight change).

It reminds one of Tennyson's song in the Princess:

Tears, idle tears, I know not what they mean,

Tears from the depth of some divine despair,

Rise from the heart and gather to the eyes,

In looking on the happy autumn fields

And thinking of the days that are no more.
The dividing line between past and future is, according
to the Vedic poet, not sunset but dawn. It is Dawn that
wastes away the days of the life of a man, as a skilful
gambler reduces the stakes of his opponent (I 92, 10). It
was at dawn that to the Vedic poet came the ‘solemn
thought’ that he was one day nearer the end of his earthly
life, Thus Dawn was called ‘leader of days’ (VIL 77, 2),
since she brings up the days one by one. And each Dawn,
as she appears, seems to yearn eagerly to join the company
of departed dawns (I. 118, 10). As regards further dawns
they are thought of as simply the continuous repetition of
past dawns. The analogies of nature suggest no certain
progress’, (a concept due to historical experience), but
only repetition®, There is (at least in the later hymns to
Usas) no joyful anticipation of the future, but only pensive
contemplation of the past, and of future days as destined
soon to join the company of past days. This attitude
points in the direction of the later Pessimism.

k) Adumbration of the idea of Transmigration

through the repeated i:urt.h of Uaas' Thare is tn the

'[s the later doctrine of the mdlu- repetition of the r_-,-n[e of the I:mr yugas
due to the influence of such analogies?

* Compnre Eoclesinstes I. 2-11.

3 Punah punarjayoming ‘born again {and) again' (L. 92, 10) suggesis the
later punarjonma ‘rebirth'; and punarbhii © re-born ' (I. 123, 2) reminds one of
the Brihmann term pumarmrilyn * re-death’.

* Also of Agai, Sirya and Soma.
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Rv. no clear indication of belief in Transmigration. No
passage may be quoted with certitude', and the whole
conception of a future life with the Fathers is against it
Still certain analogies may be cited as likely to point in
the direction of the later doctrine. The devas ‘gods’ rose
out of nature. They were in general deified natural
phenomena. Or, to put it in another way, they are the
product of the religious instinet working on the raw
material of natural phenomena. Usas is immortal, Sarya
is immortal, etc. But the immortality of Usas is made up
of the twin processes of dying (implied) and of being born
again at dawn. This is a most potent and pregnant
analogy, sure to have had its effect in furthering the later
doctrine of rebirth., For according to that doctrine man
too iz immortal (in a lower sense) until he attains release.
Death and rebirth follow each other in endless succession,
even as the sunrise follows the sunset®.

!) Usas as regularly appearing in the east is an
expression of rifa in the sense of ‘cosmic order’. She is
‘horn in rifa' and so is a ‘protectress of rifa’ (L 113, 12).
She does not infringe the ordinances of rife and of the
gods?, the proof being that she comes day by day to the
place appointed. Being obedient to the rein of rila, she
goes straight along the path thereof, never missing her
way (L 123, 13; 124, 3). The liturgical day begins with
the appearance of Usas in the east, when she causes all

' Swimi Dayipand Sarsvall (Rigvedadibhasgabhimika, 211 1) finds in
X. 06, 6.7 a proof text for transmigration in the Rigvedie period. A reforence
to the context, however, (vv, 4-) shews that this is extremely improbable,
? Compare the well known lines of Milton's Lycidas :—
“Weep no more, woeful shephends, weep no more,
For Lycidas your sorrow is not dead,
Sunk thoagh he be beneath the watery Moor;
Eo sinks the day-star in the ocean bed,
And yet anon repairs his drooping head,
And tricks his beams, and with new spangled ore.
Flames in the forehead of the morning sky ™.
182, 1%; 123, 9; 124, % VIL 78, b
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worshippers to awake and the sacrificial fires to be kindled
(L 113, 9). Thus she is an expression also of ‘ritualistic
order’. As preceding the gods of light, Agni, Strya,
Savitar, ete, Usas is called ‘the mother of the gods'
(L 113, 19)'. She is besought to bring all the gods to
drink the Soma (I. 48, 12); and for this reason, perhaps,
the gods are often deseribed as waking with Usas. Usas
and Agni are each ealled ‘banner of sacrifice’, since the
light of each gleams at the time of the morning Soma-
pressing (I. 113, 19; 96, 6). The freshness of an Indian
morning (even in the hot season), the exhilaration due to
the night's rest, the splendour of the dawn, and the
solemnity of the time of the morning sacrifiee, all combined
to produce a certain exaltation of spirit. Such a mental
state, since it was experienced in the early morning, would
naturally be attributed to the grace of the morning godll.
Usas and Savitar®,

m) Usas is closely connected with the sun. She
generated Siirya and was produced for the produection of
Savitar®, Thus as preceding the rising of the sun, Usas is
thought of as his mother. But Sarya follows Usas as a
young man a maiden (I 115, 2), and from this point of
view Usas (=S0ryii) is conceived as the wife or mistress
of Siirya‘. The soul of the dead man goes to the sun and
to Usas (X. 58, 8) "

n) Comparisons,.—The knowledge possessed by Usas
is not stressed. She has wit enough to do her own proper
work and not to lose her way when she comes through
the dark. She is chiefly u:q:-art in displaying her beauty

! From this point of view also she is ssid to have ‘generated Sun, sscrifice

apd Agni' (VIL. 78, 3).

! With the prayer to [sas, ° Plaoe in us excellent mental force (kratu I 128,
15), compare the Giyain, * May he stimulate our thoughts’ (ITL, 62, 10).

Y11, 78, 3; 1. 113, 13 «f. Macdonell, VM, 48.

* Of. Macdonell, VM. 45.

* Bavitar and Fisan as sun-gods are represented sas condoctors of the dead to

the place of the Fathers.
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and in winning admiration. If we compare together Agni,
Indra and Usas, we find that Agni, the priestly god, is
par ercellence the wise god bearing the epithet jafavedas
‘knowing all generations’, Indra is the strong god exhila-
rated with Soma and slaying the demons, and Usas the
Maiden Dawn is the fair goddess. Indra is manifested in
the lightning and thunderbolt. The theophany of Usas is
the ruddy flush spread over the east at dawn.

She is as distinetly delicate and feminine as Indra is
rough and masculine. As there are masculine ! hymns and
feminine’ hymns, so there are masculine phenomena of
nature and feminine phenomena of nature, Had lightning
been conceived as feminine and dawn as masculine, the
whole nature and poetry of things would have been
reversed. Since the strength and rude impetuosity of
Indra are bound up with the drinking of Soma, it is
altogether fitting that Soma is not an offering to Usas®.
Agni is a Vedic priest; Indra, a Vedic warrior; and Usas
a Vedic lady. For a warrior not knowledge but strength
is the requisite. From the description of Usas we may
infor that Vedie ladies were not careless in the matter of
personal adornment, and were expert in feminine arts and
wiles, Usas is a woman. Grace and attractiveness belong
to her, Knowledge belongs to Agni and power to Indra.
Yet each as a deva shares to a greater or less degree in
the divine attributes of wisdom and power. Indirectly
then through a study of the gods who were made after
their likeness, one may get light upon the ways and
aptitudes of the priests, warriors and women of the Vedie
age.
9. A&viNs,—These twin deities are celebrated in about

! E. g. " When I sarvey the wondrons Cross " and Opward Christian soldier", ete.
T E g “Let me come closer to thee, Jesus.®  This distinction between
maseuline and feminine hymes may be forther illustrated by the difference
between Saira poetry and the relatively more soft and sensuous Vaimnira poetry.
* Oidenberg (RYV. 354) refers to the tendency o offer to ench individual god
{he kind of food or drink corresponding to his speeial nature.
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54 entire hymns, over half of which are found in books 1
and VIIL. Judged by the statistical standard the Aévins
rank in popularity next to Indra, Agni and Soma. The
twin Nasatyi(u)! are among the most ‘opaque’ of all the
Rigvedic gods, in this respect being like Indra and Varugpa.
The result is that in the endeavour to determine their
original physical basis there are wide differences of
opinion among scholars®. For example, the twin horsemen
have been identified with heaven and earth? day and
night’, sun and moon', two royal suceouring saints®
morning and evening star®, the twin stars in the constel-
lation Gemini’, the twin lights before dawn, half dark,
half light®, morning and evening®, fire of heaven and fire
of the altar'’, rain-giving and dew-giving'', and morning
and evening wind', One reason for this uncertainty
doubtless is that the Advins are pre-historic gods, and so
in the course of their development have suffered so many
transformations that their original physical significance
has been almost or quite lost sight of.

a) The Pre-Vedic Aévins.— In the Boghaz-Kii tab-
lets (1400 B. ¢.) the name Nisatya' occurs together with
Mitra, Varuga and Indra. The form of the word Nisatya

! Nasatyi i) of uneertain meaning, possibly ‘nol-untroe’.

* Hillehrandt, YM. I11. 370-306, subjects the principal theories to n searching
ariticism.

 Yaskn, Nir. XIL 1, 1. Yiska simply quotes the varying opinions known
to him.
4 Yiaka, op. cit. and Ludwig, BV. I[L 334. HRegarded by Hillshrandt as the
least objectionable of all the theories.

b Yaska, op. cif- and Geldner, V8. 31.

¢ Oldenberg, RV, 207-215; and, with much less confidence, Mucdonell, VM.
53-54; and Bloomfield, Hv. 113-114.

? Weber, 18, V. 234, 266.

* Myrianthens, Goldstiicker, Hopkins, Ragozin.

¥ Max Maller, Origin and Growih of Religion, 205

1® Berpaigne.

1 vodskov.

1% Brunnhofer, IT. 99.

Y Nidni na-da-al-ti-ia ="gods Nisatyn', i. ¢. more than one.
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' shows that the consonantal shift from s to A& had not yet

taken place: therefore the period represented must be Indo-
Iranian, or early Iranian’. In the Younger Avesta we
meet with the demon Naonhaithya, clearly the degraded
arlier Nasatya. The Nusatyd(u)
belong almost certainly, then, to the early Indo-Iranian or
proto-Iranian deities. May they be traced back still further
to the Indo-European period? There are distinct points
of contact between the Indian Asvins, on the one hand, and
the Greek sons of Zeus® and the Lettic god-sons, on the
other. They are all horsemen, and each pair of deities has
either a sister or a common sweetheart, the daughter of
the sun. The resemblances are sostriking that such scholars as
Oldenberg, Macdonell, Hillebrandt and Bloomfield all agree
in postulating some sort of connection®, Since a common
pame is lacking, it is possible that the myth existed only
in germ before the Indo-European clans separated, the
observation of the same physical phenomenon in each case
leading to ‘developmental coincidences’ in the course of
time. The similar nature and functions ascribed to the
Indian Aévins, the Greek Dioscuri, and the Lettic god-sons,
are very significant even though their names differ.

5) The identification of the Abvins, — Of all the
guesses concerning the original physical nature of the
Aévins, as set forth above, ‘the twilight and the morning
star theories seem the most probable’’. The twilight*

representative of the e

! Wedic Inder I. VII-IX. Bot sce Giles, CHI. L 72, for the hypothesis
that the Boghas-kii tablets reveal the presence of “ Aryans on the move towards
the Fast.

* Awsnohpoe s represented, for example, on the coins of the Greoo-
Bactrian King Evcratides.

* Oldenberg, BV, 213 ; Macdonell, VM, 53-54; Hillebrandt, VM. IIL 370-360;
Rloomfield, RY. 113-115,

1 Macdonell, VM. 54,

S The very term ‘twilight'. & e Deinlight, indicates the analysis inko two
separate lights, of the gray light preceding the dawn. Twilight, thea, may be



USAS AND THE ASVINS 257

consists of twin-lights half-dark and half-light. These two
lights fuse together and so correspond well with the de-
seription of the Aévins as inseparable twins'., The twilight
is a true harbinger of the day, preceding, as it does, the
appearance of both the dawn and the sun. 1If it be objected
that the twin-lights of the morning twilight are hardly con-
spicucus enough to stand alongside of Agni, Usas and Sarya
as deities of the morning, it may be answered that the
Aévinafu), as 'dual divinities', practically fuse into one®.
The morning twilight, though gray’, is almost as distinet
an objeet of perception as the dawn or the rising of the
sun; and the fact that it is the harbinger of dawn gives it
a very definite significance for the sacrificial day.

If we consider the concomitants* of the morning twilight,
we notice that in the midst of it there often appears the
morning star or the waning moon, or both; and further
that the morning twilight is confronted by the evening
twilight. It is possible, then that the original duality of
the twin-lights of morning may have been replaced, here
and there, by the duality of morning and evening twilight
or of morning and evening star. Such a shifting among
closely associated phenomena is entirely comprehensible.

Illustrations of these possible developments may now
be noted. The morning star appears at the same time
with Agni, Usas and Sdrya. It suits all the conditions

intorpreted as either one light made from the fusion of two separate lights, or twn
lights which have coalesced into one. The twilight has a distinet charscter of s
own, scparnte from that of night, day, dawn or sunrise.

"In I1. 39 the union of the Advins is compared with that of two eves, two
hands, two feet, two lips, two bressts, two nostrils, two worlds, ete.

180 Mitra and Varupa, interpreted as the light that fills the sky and the sky
that is filled with light, fuse into one inseparable unity in the compound Mitra-
Yarupa.

* Compare the well-known lines from Milton's Lyeidas:

‘8o sang the uncouth swain to the caks and rills,
While the still morn went oot with sandals gray’.
Y At Landour, Mussoorie, during the summer of 1921 the sothor made s

careful staudy of the phenomena of the early morning sky.
17
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except the duality of the Asyins, Analogy, however, may
help us here. Usas, the morning flush followed by the day
is preceded by the evening flush followed by the night,
hence [fgasd, ‘the two Dawns' (L 188, 6; V. 1, 4). Ahan
‘day’ is preceded by an equal length of time, hence ahanl,
‘the two days’, i. &. night and day (1. 123, 7). Rodasi ‘world’
(earthly or heavenly) is confronted by its opposite, hence
Rodasi ‘the two worlds’, heaven and earth. In like manner
Nasatya' (once in sing. IV. 3, 6), interpreted as the
morning star, is confronted by an evening star, therefore,
Nasatya, Asvina ‘the two horsemen’'?’, the morning and
évening stars’. The dual in each case links together two
things which, while akin, are by no means the same or
even closely associated. If the morning glow and th&
evening glow, though differing in the time of their appear-
ance, are called Usasd ‘the two Dawns’, why may not
A#vinii ‘the two horsemen’ be, in like manner, a name for
the morning star and evening star, or if preferred, a name
for morning twilight and evening twilight? Or possibly
ench includes the other, the morning twilight and morning
star going together, and the evening twilight and evening
star.

There are, indeed, a few Rigvedic texts which seem to
indicate the connection of the A#vins with both morning
and evening, since they are referred to as ‘horn separately’
(V. 73, 4), ‘born here and there' (I 181, 4), as having ruddy

! The Younger Avesta demon Nhonhaithya (==carlier Nisatys) is in the
singnlar.

* The connection with the horses, as suggestod by the name Adring ‘ horsemen”
{adva ‘horse’) comes out alss in the coneeption of the (ireck [Hoscuri and the
Latin Castor and Pollux as mounted horsemen, Cf. the reverse of the Euacratides
coins. So Bloomfield RV, 114.

% The ‘two-star’ theory of the Advins is sapported by the Lettle myth of ihe
god-sons who are called respeetively the moming and the evening star, and by the
Greek myth that the Dioscurd were rewanled by being placed in the sky s two
sinrs.  Bloomfleld, BV. 114,
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paths' at evening and morning (VIIL 22, 14), and as
invoked on both oceasions (X. 39, 1; 40, 4). It is probable,
however, that even when the Aévin hymns were written,
there was no very clear consciousness of their original
physical basis, for by the time of Yaska (tifth century 8. c.),
as shown above, most diverse opinions were held. Indo-
European eomparative mythology lends some support to
the identification of the Aévins with the morning and
evening stars. The Dioscuri were placed as twin stars in
the heavens, and in Lettic mythology the morning star
peers at Saule®, the daughter of the sun.

¢/ The Aévins are closely associated with Usas, the
Dawn, for the three appear in the morning about the same
time, It is eclearly the twilight hour, for the appearanece
of Agni, Usas and Stirya is reprezented as roughly synchro-
nizing with that of the Asvins (L 157, 11 The daughter
of the sun mounts the three-seated® ear of the Aévins
(I. 34, 5, ete., a way of expressing the similarity of
function and simultaneity of appearance that holds between
the morning dawn and the morning twilight (or the
morning star). Such contiguity between Usas (=Saryi)
and the Asvin brothers led also to a romance. The Lady
Dawn chose the two Horsemen to be her husbands, a bit
of mythological polyandry (IV. 43, 6; L 119, 5). The
situation is complicated by the fact that the Sun Maiden
is represented also as the sister of the Asvins (I 180, 2),
as well as their wife'. Another ‘affair’ of the Lady Sarya

! Rudravartani ‘roddy-pathed* is an exclusive epithet of the Advins. An
alternative epithet is hiranpavartand, * golden-pathed "

* Sanle = Buryd ‘sup-maiden’. Bloomficld (RV. 114-1106) and Hillebrandt
(VM. IT. 41. ff; IIL. 386) have made it practically certain that Saryd is to be
identified with Uaxs.

* i Three-seateal °, cither to provide seats for Usas and the two Advios (Vedio
Index, Vandhura), or to bring the parts of the charot into cormspondence with
the three daily sacrifices (Maodonell, VM. G0). Note the continmons play on the
word ‘ihree " in I, 34.

Y As dhe two Advins have s sister Suryh (Usas), so the two Dioscnri have n
sigter Helena. And as the two Advins wed the one Stryd, so the two Lettie god-sons

17*
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is related in X. 85 9, where Soma (the Moon)® is the wooer
and the two Asvin brothers are groomsmen”.

The steeds of the Asvins are not only horses, but are
also frequently described as birds® and their car as honey-
bearing. They have a honey-whip* with which they
besprinkle their worshippers. They ave ruddy (rudra),
their bird-steeds are red, and their path is red or golden.
We are reminded of Savitar, whose golden arms are
probably the morning and evening glow. It is accordingly
natural to think of the Asvins, their bird-steeds, and their
paths, as sharing in the ruddiness of the ruddy dawn.

d) As an illustration of the Asvin hymns there is
here reproduced VIL 71%:—

1. Away from Dawn her sister Night departeth,
The black one leaves the ruddy god a pathway.
We would invoke you rich in kine and horses;
By day and night from us ward off the arrow.

9. Unto the mortal worshipper approach ye,
Upon your chariot bringing wealth, O Asvins.

wed the ome danphter of the sun. These embarrassing connections represent
the mythological rendering of the phenomena of the moming sky in terms of
homan relationships.

! Compare the Lithunnian folk-song (Bloomfield RV. 114), noconding to which
the Moon ‘wedded the Maiden Son' and nfterwanl ‘wandercd by himsel! afar,
and eoquetied with the morning star’. The waning moon is often seen in con-
junction with the mormiog star.

1 This seerns to reflect the connootion of the new moon with the evening fosh
or of the old moon with the momning fush. As Syl (Usas) has o double *affair’
with both the two Advins and the Moon, so has the Lettle Daughter of the Sun.
Usas, the Dawn, appears ss the ouly lady amid the throog of mascnline deities of
the morning. Are her numerous love affuirs with Agni, Piasan, Advins, Boryl and
Soma (Moon) the reflection of similar experiences in Vedio life, when the brother-
less maiden wos in danger, and o0 olose proximity betwern the sexes was apl to

lead to intrigue?
" At any rie, the time of the appesrance of the Advins is the time ol the

singing of hinds.,
*The ‘honey-whip' (1. 157, 4) is reganled by Oldenbeng (RV. 200) as the
moming dew; by Griffith as the stimulating and life-giving breese' of the early

dawn.
& Compart Hillebrandt, LE. 7-5; Macdonell, VES. 180 ff. and HE. 4243,
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Ward off from us unhéslthiness and ailment;
Lovers of honey, day and night protect us.

3. At this the latest daybreak may your stallions,
The kindly ones, whirl hitherward your chariot;
B’ing it wealth-laden, thong-drawn, O ye Asvins,
Hither with horses yoked by sacred order,

4. The car, twin lords of men, by which ye travel,
Thres-seated, filled with riches, matutinal ;

With that to us come hither, ye Nasatyas,
On your behalf may it approach, food-laden.

5. Ye heroes twain from old age [reed Cyavina,
Brought a swift horse for Pedu, serpent-killing ',
Delivered Atri from distress and darkness,

And placed the son of Jahusa in freedom.

6. This is my thought, O Aévins, this my praise-song,
Gladly aceept this well-wrought hymn, ye mighty;
These prayers addressed to yon have been sent forward,
Do ye protect us evermore with blessings.

¢) Whatever may have been the original physical
basis of the Aévins, it is clear that as early morning deities
of light they were regarded as heralds of the dawn and
harbingers of day. As such they may well have been
conceived as ‘finding and restoring or rescuing the vanished
light of the sun'®. As a further development of the same
point of view, the Aévins are regarded in the Rv, as typi-
cally succouring and miracle-working gods. The heavenly
myth has been translated into the terms of human life.
The Aévins are ‘a very present help in time of trouble’.
They are divine physicians, who cure whatever is diseased,
restore sight, and heal the maimed®. They ward off the
arrow ‘ of ‘unhealthiness and ailment’ (VIL 71, 1-2), They
are ‘rich in kine and horses’, and their car is wealth-
bringing and food-laden. Four instances of the succouring
power of the Aévins are referred to in VIL 71, 5. They

! Macdonell, VM. 51.
VVIIL 18, 8; 22, 10; 1. 110, 18; X. 30 3.
‘It may be the ‘arrow’ of Rudra.  In later Hinde mythology the Advini

Komiiras are medical gods.
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-

restored youthful vigour to the aged sage Cyaviina, pro-
longed his life, and made him the husband of maidens.
They gave a swift, white, dragon-slaying horse to Pedu.
They delivered Atri from a burning pit. Thay‘rescued
Jihusa at night and bore him away to freedom, It is
uneertain how many of these stories are to be interpreted
mythically as referring to the release of the sun from
darkness, and how many are to be regarded as the ex-
periences of actual persons, whose remarkable deliverances
from peril or disease would easily be attributed to the
Aéving in view of their character as divine deliverers and
healers,

f) The genealogy of the Asvins is variously expressed.
They are several times called children of Dyius (or the
sky)'. Onece they are said to have the ocean as their
mother?, ‘They are also once called the twin sons of
Vivasvant ‘the luminous’ and Tvastar's daughter Sarany?,
‘the swift'®, These various ways of putting the matter
probably reduce to much the same thing.

g) The Aévins are closely connected with love, court-
ship, marriage, virility and offspring. They acted as
groomsmen or ‘best men' at the marriage of Soma (Moon)
and Strya (X. 85, 8-9). They received Saryd upon their
chariot, hence they are besought to conduct the bride home
in the same way (X. 85, 26). They are invoked to bestow
fertility (X. 184, 2). Among their wonder-working deeds
of grace may be mentioned the restoration of youth and
virility to the aged sage Cyaviina, so that he became the
husband of maidens, the making a barren cow to yield

11,183, 1; 184, 1; X, 61, 4.

%1, 46, 2, sindhumitlard, The sindhy is doubiless the heavenly ccean, henoe
‘ gean-mothersd® probably means the same as “sons of the sky”.

* Vivasvant and Sarany® may possibly be interpreted as the luminons day-sky
and the dark night-sky, the 'iwilight’ theory of the Advins being thus supported.
See Mydanthens, Die Arving oder Arfschen Iioskuren (1876) p. 57, amd Eagoain,
Vedic [ndia, 252-256,
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milk and the giving of a child to the wife of a eunuch’.
They also gave a husband to the old maid hogi®.

#) The Aévins may be compared with Indra. Both
the Afvins and Indra are represented as great helpers and
deliverars. With this difference, however, that the deliver-
ances wrought by the Asvins are a peaceful manifestation
of divine grace, not as in the case of Indra, n deliverance
from foes in battle. Again, both the Aévins and Indra
are connected with the waters, but with a difference. The
Abvins conduet across the ocean (sindhu), but Indra con-
duets across the rivers as e. g. the Vipis and Sutudri (IIL
33). For the way in which the Aévins deliver from the
perils of the ocean, see especially the story of Bhujyu, son
of Tugra, which Hillebrandt regards as the only saga of
the Rv. that refers to the literal and earthly ocean® If
the account is to be taken literally, it looks as if Bhujyu
had suffered shipwreck in the samudra, that is to say,
either the Indus after the junection of its tributaries, or
the ocean beyond. It is even possible to interpret the
whole adventure of Bhujyu mythelogically, as is done by
Myriantheus and Bergaigne. On the whole, however, it is
better to follow the hint furnished by I1E. comparative
mythology, and take the narrative literally. For as Hille-
brandt suggestively remarks*: The connection of the Asvins
with Soryd, that of the Dioscuri with Helena, and the re-
lation of both the Aévins and the Dioscuri to the sea, points
to a common background. Here, as in the ease of Indra,
myths that had their original home in the sky, have been
brought down to earth., It may be that the Asvins' de-
liverance of the sun, who seemed likely to perish in the

VL 71, 5; L 112, 3; 118, 13:

L1117, 7; X. 40, 5. Nole that hymns X, 36, 40 are sseribed to the Iady
Ghoti, o8 n female Bisi,

® WM. IIL 18, More or less fully In agreement with Hillebrandt are (lden-
berg, BV. 214, n. 2; Pischel und Geldner, YM. XXII; and Vedic [nder,
II. 432, Art. somudra.

VML I10. 18; ¢f. Oldenberg, BV. 214,
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ocean of the sky, was made to cover, by analogy, all similar
deliverances from earthly waters, and then was extended
to embrace every kind of reseue without exception. Thus
the Aévins finally came to be regarded as typical succouring
and miracle-working gods. *



CHAPTER X.
THE MINOR GODS OF THE VEDIC PANTHEON.

The distinction between major and minor gods, as
between older and younger gods is already recognised in
the Rv.

Obeisance to the gods, both great and little ;

Obeisance to the younger and the older. I. 27, 13.
Varupa, Indra, Agni and Soma are the ‘major’ gods. From
the point of view of ethical greatness Varupa deserves to
stand first, although judged by the number of hymns
composed in his honour, he oceupies only the sixth place.
Indra is first in importance, if judged by the statistical
test. He was clearly the most popular of all the Vedic
deities, for as the slayer of both atmospherie and human
foes he was the warrior god par ercellence, and as such
appealed not only to the ruling and military Ksatriyas,
but also to the people in general'. Indra, the warrior
god, and the two ritualistic gods, Agni and Soma, are the
three most popular deities of the Bv, since approximately
three-fifths of its hymns were composed in their honour®,
Much space has already been given to the treatment of
the four great gods, Varupa, Indra, Agni and Soma. The
minor gods must be satisfied with much less attention. The
order of treatment will be A. Celestial, B. Atmospherie,
and € Terrestrial Gods,

A, Celestial Gods.

Varupa and the Adityas, and also Dyfus, have already
been considered®, and the dawn-gods Usas and the Afvins

1 Yahweh, the natfonal god of the Hebrews, combined In bimsell both the
anstere ethical character of Varuoa and the militant qualities of Indra. He was
at once the god who ‘cannot Jook upon indquity ' (Habakkuk 1. 13) and ‘the lond
of bosts’, ‘' mighty in battle’ (Ps. XXIV. 8). .

® Macdonell, VM, 20,
Spp, 111 0. 08 0L
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have been the subject of a special chapter (IX). There
remain only the sun-gods Stirya, Savitar, Pisan and Vispu.

1. SiirYA'.— Only ten or twelve hymns are addressed
to this god, most of them being found in the first and
tenth books. Sirya as the designation of the round red
orb of the sun is as conerete and transparent as Agni ‘fire’,

or Ugas ‘dawn’.
VIIL 63, 1-6. To Sturya’.

1. Common to all mankind, the genial Siirya,
He who beholdeth all, is mounting upward ;
The god, the eye of Varuna and Mitra,
Wheo rolls up darkness like a piece of leather®.

2, Sorya's great ensign, restless as the billow,
That urges men to action mounteth upward ;
Onward he still would roll the wheel unchanging,
Which Etafa moveth, harnessed to the car-pole,

3. Refulgent from the bosom of the Mornings,

He riseth up saluted by the singers;
As the god Bavitar to me he seemeth,
Who violateth not the law unchanging.

4. The gold-gem of the sky, far-seeing rises,
Whose goal is distant, speeding onward, shining ;
Now may mankind by Sorya stirred to action
Attain their goals and do the tasks assigned them.

f. Where the immortals have prepared his pathway,
He followeth his course like flying eagle;

With homage and oblations would we worship
You, Mitra-Varuna, when the sun has risen,

6. Now Mitra, Varupa, Aryaman vouchsale us
Freedom and room, for vs and for our children;
May we find paths all fair and good to travel
Preserve us evermore, ye gods, with blessings.

' Derived from spar ‘light” and cognate with the Avesian hrare ‘sun’, who
bas like Strya swift borses and is called the eye of Ahora Masds (Yasna 1. 85).
¥ Atwer Grillith with some changes, Cf. Hillebrandt, LE. 8-0; Macdonell,

VRS. 124 I1.
% As a man on rsing in ihe mornipg, rolls up the skin on which he has slept,

so the rising sun rolls op the darkness. 8o Grassmann, Usberselzumy. The
custom still survives in Indin of mlling up ope's bedding into o bundle, and
leaving it thes until evening.
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Stirya’s theophanic moment is when he rises above the
horizon. He reveals the glory® of the gods, being called
the face® of the gods in general (L 115, 1) and especially
that of Agni (X. 7, 3); also the eye® of the gods (VIL 77, 3),
and especially the eye! of Mitra and Varupa® (VL 51, 1;
VIL 61, 1; 63, 1, ete.) as well as that of Agni (I. 115, 1).
Since the sun is the eye of Mitra and Varupa, the rising
of the sun is the theophanic moment of the two great
Kdityas also, when they are especially to be worshipped
(VIL 63, b-6).

The affinity between the eye and the sun is recognised,
each, as it were, being made for the other. In the funeral
hymn, X. 16, 3, the eye of the dead man is conceived as
going to Sirya: ‘Thine eye go sun-ward and thy spirit
wind-ward’. So in the great cosmogonic hymn X. 90, 13,
the sun is thought of as born from the eye of the world-
giant Purusa:

The moon was gendered from his mind,
And from his eye the sun was born.

I Cf. Milton's Paradise Lost IV. 32.35:

“() thou that wilh surpassing glory orowned,
Look’st from thy sole dominion like the god
Of this pew world; at whose sight all the stars
Hide their diminished heads .

Cf. for the sume imagery Bv. L 50, 2 (after Grilfith with changes):
The constellations slink away,
Like thieves, together with the night,
Eefore the all-beholding sun.

* . Rov. L 16: *His countenance was as the sun shineth in his strength™.

1 0f. Rev. 1. 14: *His eyes were as o flame of fire".

4 Maedonell (VM. 23) pertinently remarks that the fact that the sun as the eye
of Mitra and Varupa is always meptioned in the first verse of a hymn suggests
that it is one of the fint idess that occur when these two gods are thooght of.
It is doubtless as ‘the eve of Mitra and Varopa' that Saryn in a few pasuges is
oalled an Aditya (I. 50, 13; 101, 6; VIIL 90, 11).

v L. 50, 6:

With that same eye wherewilh thou seest,
O paritying Varuns,
The unquiet one among mankind,
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In what is probably one of the latest hymns to Sfrya in
the Rv. (X. 158, 3-5) there is a prayer for sight':
3. May Savitar the god, and may
Parvala also give us sight;
May the ereator give us sight.
4. Give sight unto our eve, give thon
Our bodies sight that they may see;
May we survey, discern this world.
5. Thus, Stryva, may we look on thee,

On thee most lovely to behold,
See clearly with the eyes of men. (Griffith's translation.)

The sun is naturally described as far-secing and all-
beholding (VII. 63, 1, 4). He is the spy (spas) of the whole
world (IV. 13, 3). Especially is he a witness of the good
and evil deeds® of men (VL 51, 2; VIL 60, 2). As such he
is besought, when rising, to declare men sinless to the

“Adityas and Agni (VIL 62, 2. There are also the prayers:
This day, ye gods, while Sirya mounteth upward,
Deliver us from trouble and dishonour. 1. 115, 6.
4. O Sorya, with the light whereby thou scatlerest gloom,
And with thy ray impellest every moving thing,
Keep far from us all feeble, worthless sacrifice,
And drive away disease and every evil dream.

7. Cheerful in spirit, evermore, and keen of sight,

With store of children, free from sickness and from guilt,

Long-living, may we look, O Soirya, upon thee

Uprising day by day, as great as Mitra thou.

8. Thou by whose lustre all the world of life comes forth,

And at the evening turns again unto its rest,

O Sirya with the yellow hair, rise up for us

Day after day, still bringing purer innocence. X.37,4,7,9
{Griffith, with some changes).

According to the earlier hymn (VIL 62, 2) the function of
Strya is to declare men guiltless, but here he seems to be

' As the Vedic Aryans penetrated farther and farther folo Indis, blindnes
must have become more and more common among them, even as to-day. This

fact gives the pryer & pathetic interest.
*There is here soggested the affinity of the sun with purity and truth, and

his hostility to the opposite. . John 10T, 18-21,
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thought of as making them guiltless'. There is also a
reference to the healing activity’ of Sorya, who drives
away disease’,

Sorya has a ear variously described as drawn by a
horse called Etasa (VIL 63, 2) or by many horses or mares,
or by seven bay mares (harifah 1. 50, 8-8). Surya's car
and steeds seem to represent his rays of light, for both his
steeds and his rays are said to earry him (vah. 1. 50, 1, 8).
Siirya is poetically conceived as both animate and inanimate.
As animate he is an eagle, a bull and a steed*; as inanimate,
a wheel, the gold-gem of the sky, a variegated stone set in
the midst of heaven, a brilliant weapon concealed by Mitra-
Varupa with cloud and rain®, ete.

Surya’s relationships are confused. As appearing after
dawn in time he is deseribed as the child of Dawn"®; but
again he is pictured as following Dawn ‘as a young man
follows a maiden’ (I 115, 2), the lady Dawn being here
represented as the wife of Strya (VIL 75, 6)°. Sorya is
the son of Dyaus (X. 37, 1), but many gods are said to have
generated him or caused him to ascend the sky.

Sorya as the heavenly form of Agni dispels darkness
(VIL 63, 1), smites the denizens thereof such as witches
(L. 191, 8-9), and shines for all the world (VIL 63, 1). Storya
measures® the days (L. 50, 7) and prolongs them (VIIL 48, 7).

! Aniigas * guiltless*; andpistea ‘guiltlesness* X. 37, 7, 0.

*fs the healing fanction of Strya based opon the hygienic valoe of sunlight?
Cf. Malachi IV, 2, * The sun of rightéousness shall arise with healing in his wings".

[ T. 50, 11-12 there s a reference to janndivn, kariman, © the yellow disease’,
which Is of the colour of the sun, and for this resson, porhaps, may have been
conceived ns cnused by the sun and to be healed by the son. Compare the
probably similar relation of Varupa to dropsy aceonling to V11 80 (Zimmer, AL,
262), and also that of Strya to blindness.

4 VI 63, 65: V. 47, 3; VIL 77, 3.

3YIL 63, 2, 4; V. 47, 3; 03, 4.

RVIL 63, 3; 78, 3. On the prineiple of post hoc ergo propler hoe.

T This illustrates how plastie and Iree Vedic thought was in dealing with its
mythology. The personification of the sun was very slight.

*In V, B5, 5 the sun is represented as a measuring line with which Varuna

measures off the carth.
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He is once called *the divine priest of the gods'', and the
epithet visvakarman ‘all-creating’ is once applied to him
(X. 170, 4). Sarya’s pathway was prepared for him by the
immortals in general (VIL 63, 5), more especially by Varuna
(I. 24, 8; VIL 87, 1) and the Adityas (VIL 60, 4). The
question is raised, why the sun does not fall from the sky :

How is it that without being held or fastened,

He does not fall, although directed downward ¥

By what power does he move? Who has discerned that ?

Erect as prop of heaven he guards the zenith. IV.13,5; 14,5,
The answer is that Siirya protects the law of the universe®,
His uniform® wheel follows a uniform, unchanging, universal
law. In hiz obedience to law Strya is like Savitar. So
central is the sun in the economy of things that he is once
called the soul fafma) of all that moves or is stationary.

2, SaAvVITAR.' — Reference has already been made to the
view of Usener, followed by Schrader’, that the primitive
IE. world was characterised by the formation of ‘special
gods’. It has also been pointed out that the different
Vedie sun-gods, Sirya, Savitar, Vispu, Posan, Vivasvant,
and perhaps Mitra, illustrate such formations®, since each
god represents a special aspect of the sun. An alternative
view would be that each special sun-god was, in origin, the
creation of a different Vedic tribe, all of these being
finally brought together within the Rigvedic pantheon as
‘parallel forms' of the sun-god. Savitar, like Surya, is
mentioned in ten or twelve hymns, at least eight of these
belonging to the ‘family books’. The following is a

specimen hymnT:

! asnuryah purokitah, VIIL 90, 12.

* riscasya eratam, X, 37, 5, * Samiina, VII. 63, 2-3.

4 From s ' to stimulate® (in Bv. only of Bavitar); akin to su"'to press (from
which comes Soma and & * to generate’, from which i derived siine ‘son’s. The
elose mutunl relations of these three rools or meanings may have helped the
development of hoth Savitar nnd Boma,

3p. BE. ip 83.

7 Indebtedness is acknowledged to the translations of Masdonell, VRS, 10 If;
Hillebrands, LK. 80 If.; and Hopkins, RL 48 fI.
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To Savitar, I, 35.

1. I eall on Agni first of all for health and weal,
I call on Mitra-Varupa to aid me here;
I call on Night that brings the busy world to rest,
I call on Bavitar the god for needed help.

2, Rolling along the way through space of darkness,
Laying to rest th’ immortal and the mortal,

GGod Savitar on golden chariot seated
Comes hither all existent things beholding.

3. The god goes by a downward, by an upward path,
Adorable he goes with two bright horses.

From the far distance cometh Savitar, the god,
Driving off every kind of pain and hardship.
4. His chariot omniform, pearl-decked' and lofty,
With yoke-pins golden, Savitar hath mounted,—
He the adorable and brightly beaming
Whao clothes himself with might and spaces darksome.

5. Drawing his ear with golden pole, the dusky
White-footed coursers have surveyed the peoples.
For ever do the settlers and all creatures
Rest in the lap of Savitar the godlike.

8. God Savitar’s laps form two of the three heavens,
One is the world of Yama, man-restraining.

As on an axle-end, all things immortal
On him repose; let him who knoweth tell this.

7. The sky-bird hath surveyed the realms of mid-air,
The Asura, of wisdom deep, well-guiding.

Where is the sun now found? Who understands it?
To which of all skies hath his ray extended ?

8. He hath surveyed the earth’s eight summits lofty,
The three waste lands, the leagues, the seven rivers.
Savitar god has come, whose eyes are golden,
Choice gifts upon the worshipper bestowing.

9. The golden-handed Savitar, the active god,

Between the heavens and earth proceedeth on his way.
He drives diseases far away, impels the sun,
And reaches through the darksome space the lightof heaven.

10. Let th’ Asura, well-guiding, golden-handed,

Go forward, aiding well, whose thoughts are kindly ;

! The pearls are most probably stars as in X, 68, 11.
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Chasing off sorcerars and evil spirits,
The god at eventide arises lauded.

11. Thine anclent paths, O Savitar, are dustless,
Thy paths well-fashioned in the middle region;
By those paths easy to traverse protect us,
This day on our behalf be intercessor.

The following aspects of Savitar may be noted :—

@) Savitar is connected with both evening and
morning’. He goes by a downward and an upward path
(v. 3). He goes around the night on both sides, i e. at
evening and morning (V. 81, 4). He regularly precedes
the ‘two days’ i.e. night and day (V. 82, 8). Savitar has
‘two laps’, apparently the lap of mid-air whence he seems
to sink at evening, and the lap of the horizon from which
he seems to rise at dawn (L 35, 6). It would seem then
that Savitar’s theophanic moment is found at evening and
dawn, at the time of the setting and the rising of the sun.

&) Savitar seems to have charge of the sun during
the interval between evening and morning®., He clothes
himself with the dark space, rolling along through it,
impelling the sun’, and finally reaching the light of heaven
(vv. 2, 4, 9). It is apparently with reference to this period
of mystery between sunset and sunrise that the singer
nsks:

! Compare Hopkins, RI. 46; Macdonell, VM. 33-34.

' [i looks as il Bavitar in L 85 where concelved as the power which impels
and guides the sun from the place of his setting back to the place of his rising, the
sun being apparently thought of as tumniog back and retoming overhead ina
reverse direction during the night. In v, 1 the night work i distributed between
Ritrd and Savitar. R&id pots men to sleop, while Savitar gives them all needad
help during the hours of darkness, banishing distress, driving away the demons of
the pight, and, as he escorts Baryn throogh the darkmess bock to his place of
rising, incidentally sarveying all ereatares (vv. 2,5, 7, 8). This view is supported
by the similar conception found in the Aitareya Briihmana [T1. 44. CF. Bergaigne,
RV, II. 56; Mapdonell, VM. 10: Whallis, CR. 115 ff. Acconling to Shyana
Bavitar is the sun before rising.

® Bavitar, the motive power of the sun, is identified in V- 81, 3 with Etada,
the steed who draws the car of the sun. CF. VII. 63, 2.  Bo Bergajyne, RYV.
II. 333. Itis from this point of view, doublless, thal Bavitar is represenied as
conducting the departed o where the rghteons dwell ( X. 17, 4).
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Where is the sun now found? Who understands it
To which of all skies hath his ray extended '?  (v. 7.)

¢) Savitar has two arms, which he raises up® A
characteristic trait found in the family books, hence early.
His hands and his fingers are mentioned. His two arms
are probably the evening and morning glow".

d) Savitar is pre-eminently a golden deity. He has
golden arms (VL 71, 1, 5; VIL 45, 2) and a golden ear
with golden yoke-pins and golden pole (L 35, 2, 4, 5. He
is golden-handed (L 35, 9-10), golden-eyed (L 35, 8) and
golden-tongued (VL 71, 3). Lustre or ‘mighty splendour’
{amdti) is characteristic of Savitar, and golden lustre is
ascribed to him alone (III. 38, 8; VIL 38, 1). His golden
arms are beautiful (VI 71, 5) and he is ‘fair-fingered’
(svanguri). This last epithet reminds us of the Homerie
pododanmio; ‘rvosy-fingered’ as applied to 'Ho: ‘Dawn’.
Savitar’s two golden arms seem to mean the same thing
as his golden lustre’, In view of all the facts the inference
seems justified that Savitar’s theophanic moments were the
evening and morning glow, the ruddy flush which often
covers the evening sky and the morning sky at sunset and
sunrise, So far as the dawn is concerned, Savitar is a
‘mythological synonym” of Usas,

¢) With the evening flush Savitar impels all creatures
to ‘torn in' and go to sleep, and with the morning flush
stirs them to awake and go to work® The goddess Night
(Ratri) also ‘brings the busy world to rest’ (L 35, 1); and

! A similar question is ssked in L 24, 10 with reference to the stars.

TI1.38,2; IV.53, 4; VL 71, 1,5 VIL45 2.

18 Barih, BI. 20: “'Bavitg, the quickener, who, as he raises his loog arms
of gold, rouses all beings from their slomber in the morning and buries them in
sleep again in the evening™. Also Grassmann, Ueberseizung, I. No. 229,

The opithet ayohanu ‘metaljawed’ or ‘golden-jawed' (Siyapa), VI 71, 4,
doobtless refers to the same golden glow at evening and moming, hence to be
rendered * brongse-jawed * rather than * iron-jawed ',

STV. 03, 3; VI.71,2; VIL 45, 1. Note the stercotyped expression nivesayan
prasuean. In IV, 53, 3 both processes—the puiting 1o sleep and the awakening—
are secomplished akiubhik, i.e. by Bavitar’s bewms, the evening and the moming flush.
18
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impelled by Sturya the impeller (prasavitar) men awake in
the morning to pursue their ends and do their work
(VIL, 63, 2-4). Thus there is an overlapping of function
between Savitar and R#tri in the evening, and between
Savitar and Sirya in the morning. As a specimen of an
evening hymn to Savitar the following stanzas are given
from II. 38:
4. The one who weaveth folds her work together,
The artizan lays down his task half-finished ;
Savitar mounteth up, the time dividing,
He has approached in likeness of Devotion'.
5. Through various dwellings, through entire existence,
Spreads manifold the household flame of Agni;
The mother gives her son the choicest portion,
Quite as he wished, by Savitar excited.
6. Now he returns who had gone forth for profit,
All who have fared abroad yearn for their fire-side;
And each, his task half-finished, homeward journeys,
According to god Savitar's commandment.?
7. The fishes find their portion in the waters,
The wild beasts spread abroad through desert places;
The woods are given to the birds. These siatutes
Of Savitar the god no one infringeth.
8. Even the restless Varupa at sunset
Beeks, as he may, a refuge in the waters;
His nest the egg-born secks, their stall the cattle,
Each in his place god Savitar appoints them.
These stanzas present a delightful picture of the Vedic
home-coming at the close of the day, when not only man
but also fish, beast and bird seek, each, their place of rest.
Half-finished tasks are laid down, and the genial hearth-
fire is seen glowing far and wide. The evening meal is
prepared, and a mother gives a choice bit to her hungry

son. Certain lines remind one of Gray's Elegy. The

! Twice a day SBavitar comes and ariss, or lifts up his arms at evening snd
st morning. The glow ot the time of the evening saerifice is the very ploture of
Ardmati * Devolion'. The evening glow divides between day and night.

i is doubtless with reference to the home-coming at evening that Agni's
epithet damiinas,  domestic’, is applied to Savitar. (1. 123, 3; VI 71, 4.)
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following is a morning litany in which Savitar along with
other dawn deities is invoked:
Agni, the gracious, has upon the breaking
Of radiant mornings looked, on wealth's bestowal.
Come, Aévins, to the dwelling of the pious,
Sarya, the god, is rising with his splendour.
(God Savitar hath spread on high his lustre,
Waving his flag like a spoil-seeking hero,
Varupa-Mitra follow stablished order,
What time they make the sun ascend the heaven.
IV. 13, 1-2 (after Griffith with some changes).
f) Savitar is the lord of ‘stimulation’ (prasava Y.
81, 5). As such he assumes all forms'. The different
forms of life, fish, beast, and fowl, together with their
abodes and forms of sustenance, are due to the ordinance
of Savitar (IL 38, 7). He is once called prajapati® ‘lord
of offspring’ (IV. 53, 2). He bestows on men length of life
or ‘life succeeding life’ (IV. 64, 2)°. Upon the gods in
general and the Ribhusin particular, he bestowed immortality
(IV. 54, 2: L 110, 3)*, in this respect resembling Soma.
The word savitar ‘stimulator’, ‘vivifier' is twice used
as an epithet of Tvastar®:—
Tvastar the god, omniform, vivifier®,
Offspring begets and feeds in varions fashion. 11155, 19,
! Vigod riipani V.81, 2. Savitar's car is once called pisparips *ompiform”

1. 85, 4.

% Prajipati is here an epithet of Bavitar,  the supporter of heaven and projipati
ol the world’. In IX. 5, O prajipati s mentioned in connection with Boma and
Tvastar, being identified with Soma. From these nses as an eplthet Prajipati finally
atiained an independent position as the supreme god, according to X. 121, 10

3 Fither long life for the individual or for the mee, probably the latter, ‘rmeial
immortality ' for men, to correspond with personal immortality for the gods.

 The comotplion of Havitar as a *quickener’, who bestows immortality, may
be comparsd with the similar conception of *the last Adam’ who was made
* guickening " or life-giving Spirit (mvabpa Cwomotoly) 1. Cor. XV. 45,

b Teastri * fashioner’, *ervator’, from tvaks (= common root laks *fo fashion',
Avestan Hhcaks.

® Roth couplets contain the wonds deras Teasti savifi vifvaripah. Visparipa
is nsed in n pregnant sense “shaping all forms’, as well as ‘possessing all forms’,
In both counplets *the gencrative or creative facnlty of the deity is referred to'

Msodonell, VM. 117.

15*
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Even in the womb god Tvastar, generator,
Omuiform, vivifier, made us consorts. X. 10, 5.

This would seem to indicate that Tvasiar is the more
ancient deity, and that Savitar has fallen heir to some of
the functions of Tvastar. Tvastar, the craftsman deity
and the artificer of the gods, seems to have been the
apotheosis of the creative activity manifest in nature,
Perhaps he may be regarded as a ‘mythological synonym""
of Dyiius; for, as paternity is the leading characteristic of
Dyius, so the adorning of all things with form, the shaping
of the fotus in the womb, is the work of Tvastar®. The
conception of heaven as creative must have been quite
natural in view also of the multitudinous transformations”
that take place in the sky’ As the creator of ail living
forms, both human and animal, Tvastar is the energy
manifested in generation and birth (L 188, 9; IIL. 4 9)
Thus he is a universal father. He is the ancestor of the
human race, in so far as his daughter Saranyu was the
mother of Yama, the first man (X. 17, 1), Viayu is his
son-in-law (VIIL 26, 21); Agni (L 95, 2) and (by inference)
Indra, (VL 59, 2; IL 17, 6) his sons. The ‘omniform’
Tvastar has also a son ecalled Visvaripa ‘Omniform’.

It would seem probable, then, that Savitar was first a
descriptive epithet of Tvastar and afterwards attained to

'If a ‘mythological synmomym’, then Tvagtar may have been originally an
opithet of Dylus, just as in two pasages Savitar is an epithet of Tvagtar.
X, 110, 9; L. 188, D; X. 184, 1; TIL. 4, 8, ete.

* Ay the thestre of ever-changing colours and forms (ripdnd), clood amd sun-
shine, night sod day, the sky might very well be called visvariipa. In fact the
opithet viFrariipn ‘omniform® is onee applied to the night-car of Bavitar which is
adomnod with pearls, i, & stam. [ 35, 4.

"Thus Tvastar forged the thunderbolt of Indra, sharpemed the aze aof
Brahmapaspati, and fashioned & wonderful bowl, the chalice of the gods—a kind
of Vedic * Holy Grail '—which the Ribhus made into four, this last being probably,
as Hillebrandt thinks, the moon and its fonr phases. [, 52, 2; X.063,0; [. 206;
161, -
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definite personification as a ‘special god' in charge of the
general work of ‘stimulation’, the most marked example of
Savitar’s energy of impulsion being that of the sun. Savitar
conducts the sun through the darkness from west to east’,
and has to do especially with the evening and morning glow.
During the day he is united with the rays of the sun
(V. 81, 4), the epithet siryaraimi ‘sun-rayed’ being applied
in the Rv. to him alone (X. 139, 1). While Savitar is
sometimes identified with Mitra, Plisan and Bhaga, light-
deities of the day, yet his most characteristic domain is
probably that of the night, the time of ‘the sun before
rising’ (V. 81, 4-5; 82, 1, 3)°. Savitar impels the car of
the Aévins before dawn (I. 34, 10). In his own department
Savitar is supreme. Here not even Indra, Rudra or the
Adityas can violate his independence (IL 38, 7, 9; V. 82, 2).

g) The ‘golden text’® of the whole Rv. is the famous
Savitri or Gayafri* stanza, the most sacred of all Vedie

stanzas:

That longed-for glow of Savitar,
The heavenly one, may we obtain;
S0 may he stimulate our thoughts® T1L. 62, 10,

Or as Maedonell (HR. 33) translates:

May we attain that excellent

Glory of Savitar the god,

That he may stimulate our thoughts.
Here Savitar's power of stimulation is transferred to
the spiritual world, and he becomes the inspirer and

" Vn like manner Savitar is besought o convey the departed spirit to where
the righteons dwell (X. 17, 4).
¥ o Sayann on V. B, 4.
8 Compare John 111 16 in e Bible, the Kolima in Islam, and the threefold

refuge of the Buddhist creed.
1 Called Sivitri beeanse addressed to Savitar snd Gayalri bepsme composed in

the ghyatrl meire.
# Tat Savilur varesyam
Bhargo devasya dhimahi,
Dikiga wo mak pracodayil.
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quickener of thought. As Savitar awakens the world to
do its work, so he awakens the spirit of man. The morning
glow is an emblem of the inward illumination which the
earnest worshipper or student desires for himself at the
beginning of the day, or in the post-Vedic period at the
beginning of Vedic study. As Soma exhilarates to holy
thought and prayer, so Savitar stimulates.

h) Finally, Savitar through his quickening and inner
illumination makes men sinless

I we have done aught 'gainst the gods throngh thoughtless-
ness,

Weakness of will, or insolence, men as we are,
Whether we've sinned against the gods or mortal men,
Make! thou us free from sin and guilt®, O Savitar. IV. 54,3

And so he is able to declare them sinless to the sun and
Aditi (L 123, 3; V. 82, 6).

Savitar with his morning glow drives away the sorrows
of the night and all bad dreams (V. 82, 4-5).

3. Piisax.—A unique figure in the Vedic pantheon, his
car being drawn by goats, his hairbraided, his weapon a
goad, and his food mush. He seems to have been a
pastoral® deity originating perhaps in a single Vedic tribe .
Accordingly he is represented in the following hymn as a
shepherd or herdsman god:

| Supafdl, from s6, to ‘constitue’ sinless through the process of inward
quickening and illumination (sava V. 82, 6). There is berc the suggestion
possibly of 2 dynamic working in the human spirit, something akin 1o the thought
of Ps. LI, *Create in me & olean heart’.

¥ anagasah, ‘ guiltless’.

* The derivation from pus ‘to thrive® would seem to indicate that Plgan was »
Yedic * Somdergoli’, the personification of the idea of ‘thrift " or ‘prosperity’, ihe
‘ prosperer”.

4 Ginee of the ten hymns sddressed to Phgan either singly or conjointly with
Indra or Soma, six belong to the sixth book, it is a plansible conjecture that the
worship of Pisan originaled in the Bharadvija elan.
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To Pasan, VI 54"

1. Pnsan, provide us with a guide,
Who shall at onee direct us right,
And who shall =ay: ‘it is just here’.

9, With Posan we would join ourselves,
Who shall us to the houses guide,
And say to us; ‘it is just these'.

3. The wheel of Plisan is not hurt,
Never falls down his chariot-box,
Nor does his felly quake and ereak.

4. Who with oblation worships him,
Him Pnsan never overlooks;

That man is first to find him wealth.

5. After our cows let Plisan go;
May he protect and guard our steeds; 7
May Posan for us booty win.
6. O Pnsan, follow thou the kine
Of Soma-pressing worshipper,
And of ourselves who land thee well.
Let none be lost, let none be hurt,
Nor suffer fracture in a pit;
Come back with all the cows unharmed.
8. The watchful Plisan, him who hears,
Whose property is never lost,
The lord of wealth, we supplicate.
9. O Phsan, in thy service may
We never suffer injury;
We laud and praise thee in this place.
10. From far away may POsan place
His right hand round us to protect;
May he drive back to us the lost.

7

The following characteristics of Pisan may be noted:
a) He shepherds domestic animals. Prosperity for

a pastoral tribe means good pasture (I. 42, 8) for cattle
and their careful shepherding, so that none may fall into
a pit, break a limb, be seized by thieves, be dnfrnured by

! For the translation eompare Hillebrandi, LE. 7
111 M.

1 0l and Maodomell, VES.
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wild beasts or stray away and become lost' (VL 54, 5-10;
I 42, 2-8). In the hymn translated above Pusan is
represented as a divine herdsman’, a ‘good shepherd'?,
who guards and guides his own and ever seeks and finds
the ‘lost’. By analogy the activity of Pisan is extended,
so that he makes all hidden treasures manifest and easy
to find (VL 48, 15), such as the hidden Agni and the hidden
Soma (X. 5, 5; L 23, 13). His exelusive epithets anasfapasu
‘losing no cattle’, and anagtavedas ‘losing no goods',
emphasize this trait of his character.

) Pusan is a ‘path-lord (pathaspati VI. 53, 1). As
such he guards every path, delivers from the dangers of
the road, such as the wolf and highwayman, grants
auspicious paths, and makes them lead to booty*. His
goad is pasusadhani®, that is, it directs cattle straight, in
the morning on the road to pasture and in the evening on
the road home (VL 53, 9). As path-lord Plsan also escorts
the bride on the way to her new home (X. 85, 37), and
along with Agni and Savitar conducts the dead on the far
path to the gods and the fathers (X. 17, 3-5). The
pertinent stanzas from the great funeral hymn are worth
quoting in this eonnection : —

3. May Pusan bear thee hence, for he hath knowledge,

Guard of the world, whose cattle ne'er are injured ;

May he consign thee to these Fathers' keeping,
And to the gracious gods let Agni give thee.

! Compare the following Biblical passages: Gen, XXXI. 30; 1 Bam. XVIL
24-36; John X. 1, 13; Matt. XIL 11; Loke XV, 3-7.

* pakupd, * cattle-protector”, is referred directly only to Pigan (VI. 58, 2).

'y, Pa, XXIIL 1; Jobn X, 11, 14.

{ VL 48, 8; L. 42, 1-8; X. 59, 7; V1. 53, 4.

* Pugan's goad is o bucolic weapon and its function o keep cattle in the straighi
path is apparently the link of connection between Phagan's work as eattle-protector
and that of path-hord. Plsan's second weapon, the awl, is describnd as * prayer-
insplring® (brahmocodani V0. 53, 8). The gracious light and impolses of the
morming sun constituie an awl by which Plgan produces n devotional spirit in
the elosefisted and so brings them to the employment of the priestly singer.

® Plasn's goat serves the same parpose in conducting the sacrificial borse to
the world of the gods (I 162, 2-4).
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- 4 May Ayu, giver of all life, protect thee;
May Pos=an guard thee on thy pathway forward;
Thither let Bavitar the god transport thee,
Where dwell the pious who have passed before thee,

5. Prosan knows all these realms; may he conduct us
By ways that are most free from fear and danger;
Giver of blessings, glowing, all-heroie,

May he the wise and watehful go before us,

. Posan was born to move on distant pathways,
On the far path of earth, far path of heaven;
To both most wonted places of assembly

He travels and returns with perfect knowledge. X.17,3-6.
: (Griffith with some changes.)
¢) Pnsan’s birth, habitat and connections are in the
heavens. He was born on the far path of earth and sky,
and so knows all the routes, He moves back and forth
between heaven and earth, and his car never breaks down.
Aghrini ‘glowing’ is his exclusive epithet. He is the
heavenly herdsman (gopd)'; or, to change the figure, he
sails his golden ships through the aerial ocean, acting as
the messenger of Siurya (VL 58, 3). These descriptions
point clearly to the sun. The personification of Piisan as
the sun was so faint that apparently the moral sense of
the Vedic age was not scandalized by his being called the
paramour of his sister (the Dawn) and the wooer of his
mother (the Night)®. The whole mythical transaction was
thoroughly transparent. Phsan and Savitar are closely
related®’, Psan moves in the energy (praseva X. 139, 1)
of Savitar, and both conduct the dead to the place of the
‘fathers’. Savitar is the sun as ‘the great stimulator of
life and motion’, making the world to awake in the morning
and sending it to rest in the evening; while Piisan is the

1 %. 17, 3; 139, 1.
$ V1. 06, 4-5. The incestooos love affais aseribed to Phsan may be the
suryival of an earlier conception of him as a goat-god.

* Pigan is also called the brother of Indm (VI 55, 0), and the epithel
Narddasusa * proised of men®, otherwise exclusively limited to Agui, is twioe
applied to him (I. 108, 4; X. 64, 3).
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sun as the heavenly herdsman, pathmaker', and traveller,
who moves through the sky from sunrise to sunset *,

The question arises as to which was primary and which
secondary in Pisan, his earthly function as a bucolic god
or his heavenly function as the sun. Maedonell thinks that
‘the beneficent power of the sun manifested chiefly as a
pastoral deity’ underlies the character of Pasan (VM. 37),
while Oldenberg takes Plisan’s character as a path-god to
be primary (RV. 230 ff.). Where such great authorities
disagree the solution is difficult. If, however, Plsan is
really derived from pug ‘to thrive'?, then he most probably
was in origin an abstract Sondergott, ‘he of thrift’, ‘pros-
perer’. Concrete content would be secured by a very early
identification of Posan with the sun as the best realizer of
the notion of a herdsman god, since the sun shepherds the
literal cows of earth as well as the cloud-kine and light-kine
of the skies®. Thus in all probability ‘Pasan was originally
the countryman’s deity, somewhat as were Pan and Faunus®,
As Agni and Soma were Brihman gods and Indra a Ksatriya
god, so Plisan was probably a Vaisya god.

4, Vissu—A god of minor significance” in the Rv,
but of primary importance in the later history of India in
view of his ‘inclusion in the great triad, Brahmi, Visnu

1@y, Ps. XIX. 5-6.

* Pagn’s team of monntsin-climbing goats fits in well with his elimb up the
gteep of heaven o the zenith and then down to the place of sunset. It is even
posible that Plgan himsell was orginally 2 goat-god, his goat-team being the
survival of an earlier theromorphic stage.  Cf- Oldenberg, RV, 74-75.

® Denjed by Pischel and Geldoer, V8. L 193,

¢ We may compare the local Baalim of Palestine, concerning whom Morris
Jastrow writes: “For the Canaanites the old Semitic deities became protectors of
the sofl, presiding over vegetation. In general these protectors wene viewed ns
personifieations of the sun".—Hebrew and Babylonkan Traditions, 1014, p. 28,

% Drisler, Notes on the Vedic Deily Pisan In Classical Siudies in honour of
Henry Drisler, 1804, p. 242. :

40} the five or six Rigveda hymns addressed to Visnu thres belong to Book I,
and the rest stand Iate in Books V1. and VII. Hopkins may, therefore, be correct
in regarding the Visno hymns as Lnte.
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and Siva. The following hymn (I. 154) illustrates Visnu's
chief activity :—

1. Let me tell forth the mighty deeds of Vispu,

He who has measured out the earthly regions;
And has the upper gathering-place established,
Having strode out, the wide-paced one, with three strides.

2, Through his heroic deed is Vispu lauded,

He who like wild beast haunts the lofty mountains,
Wandering at will, in whose three ample footsteps
All worlds abide, all ereatures have their dwelling.

4. Let my inspiring hymn go forth to Viggu,

The bull, the mountain-dweller, the wide-pacing,
He who alone has measured out with three steps
This long and far-extended place of gathering.

4. Whose three steps filled with honey-mead, unfailing
In heavenly joys, delight themselves in amyit;

He who in threefold manner earth and heaven
Alone supports, even all the world of being.

5. T would attain to that dear realm of Vignu,
Where men devoted to the gods delight them;
For dear and most akin to the wide-strider
Is in his highest step the well of honey.

6. To your realms would we go, O Indra-Visyu,
Where are the many-horned and nimble eatile;
There shineth brightly down the highest footstep,
The footstep of the bull, the widely pacing.

The ‘three steps’ of Vispu constitute his chief charae-
teristic. These are either the three gtations, sunrise,
zenith and sunset, or the three levels, sunrise, mid-air and
zenith, most probably the latter® For the highest step®
of Vispu is described in language which clearly identifies
it with the position of the sun in the zenith .

! For ihe translation ¢f. Griffith, HR. L 207; Hillebranidt, L. 80 ; Macdonell

VES. 30 . and HE. 35,

%85 Macdonell, VM. 28, and Bloomfield, RV. 160, Agni's characteristic epithet
trisadhastha *three-seabed’, f e found in earth, mid-air and sky, is once applied
to Vignu. I. 156, 5. *

* Paramam padam, L. 154, 5.6,

4 The highest step of Vigpu is in X. 1, 2 identified with the highest, i. ¢ the

third place of Agni. Yiakn calls the zenith Vissupada ‘the step of Vigpu'.
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The highest step of Vispu is connected with the ideas
of the Vispu-worshippers of that time eoncerning life after
death. There the pious are happy in the dear abode of
Visou (L 154, 5). There is the well of honey, and there
are found the many-horned and nimble cattle (I 154, 6) -
The situation of Visnu's ‘highest step’ is not easily described.
It is beyond the flight of birds®. Tt is seen by the liberal
like an eye fixed in heaven (I 22, 20). It shines down
brightly (L 154, 6). The note of yearning for the heavenly
" home, the elysium of Visnu (L 154, 5-6)° is clearly sounded.

Vispu's highest step is represented as his distinetive
abode (L 154, 5. Hence his theophanic moment is after
he has taken his three steps and climbed the mountain' of
the sky, in other words, when the sun is in the zenith,
Vispu's epithet ‘mountain-dwelling’ and ‘mountain-abiding’
(I. 154, 2-3) are probably connected with the same order
of ideas unless Visnu was originally a mountain-god in the
literal sense.

Vispu took his three steps for a gracious purpose,
namely to deliver man from distress (VL 49, 13) and to
provide him with the earth® as a dwelling’. In ‘all this
Vispu acted as a protector or preserver’, an interesting
anticipation of his later function as Preserver. In one
passage (VIL 100, 6) there is a reference to different forms

! A bucolic heaven * flowing with milk and honey’.

% L. 155, 6. of. L. 24, 6 of Varpa.

* With ‘the sun-home of souls’ in the Bv. compare the sun-clad glory of the
redoemed in the Bible: *They that are wise shall shine as the brightness of the
firmament ; and they that torn many to righteousness as the slars for ecer and
ever”, Dan XIT. 3; and “Then shall the righteous shine forth as the sun in the
kingdom of their Father™, Matt, XTI, 43.

! Compare the representation of the Semitic Shamash (sun) on very early
Babylonian senls as & mountain climber,

* Visan (VIl. 00, 5) made fast the earth round abont with pegs. The vanli
of Me sky is eonceived as u tent, which is fastened down at the horizon on all
sides witl tent-pegs, 18 it were,

* VL 68, 5-6: V1L 100, 4.

¥ Twiityi 1. 155, 4.
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of Vispu: ‘Do not coneceal from us this form, since thou
didst assume another form in battle’. The various avalaras
of Visnu depend upon this power ol changing his form.

Vispu and Indra are closely associated’, forming in one
hymn (VI 69) the dual divinity Indra-Vispu. Here there
is mutual assimilation, Indra, becoming a wide-strider and
Visou a Soma-drinker and fighter. Both do ‘heroie deeds”®
which are praised in almost identical language in their
characteristic hymns (L 32, 1; 154, 1).

The name Visou is not transparent like Agni and Usas,
its derivation® being uncertain, Oldenberg (RV. 228) thinks
that Vispu was originally an abstract deity — ‘he of wide
space’, having nothing conerete corresponding to his three
steps’. According to Macdonell, however, Vignu is the sun
conceived as ‘the personified swiftly moving luminary’
which with vast strides traverses the whole universe (VM. 39).
It is possible that Visnu began as an abstract ‘Enndergot:'
and later found conerete content in the sun.

B. Atmospheric Gods.

The Maruts have been described in connection with
Indra their chief® and Parjanya in connection with Mitra-
Varuna®. Hence there remain only Viyu-Viata, Rudra,
Trita Aptya, Apam Napat, Matarisvan, Aja Ekapad and
Apah.

i Iy this becanse their natoral basis was similar—son and lightning—, Indra
as the lightoing slaying Vyitra and Vispo as the sun siriding through the worlds?
Or was there coneeivably a historieal gronnd in the union of the Vigpu-worshippers
and the Indra-worshippers, as suggested by Hilleheandt (VM. IIL 348)7

* piryini.
1 Fix ‘to be active’, henoe ‘the active one' (Macdonell VM. 30 ; vi-snu (sdnu

« gumnil ) *over the summit’, hence ‘he who climbs over the summit’ {Bloomfield
RV, 168); preposition v with ending sww ‘the widestriving' (Oldenberg
EY. 202, n. 1)

 The three steps correspond in Inter Hindu mythology to the three worlds,
heaven, earth and hell.

Ypo202 11

p 141t
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{. Viyu-Vira'.— Each of these names for wind ex-
presses both the physical element and its divine personifi-
cation, but Viyu more commonly refers to the god and
Vita to the element of wind®, There is only one complete
hymn to Vayu (I 134) and two to Vata (X. 168, 186), these
hymns belonging to the latest portions of the Rv. The
following stanzas of L 134 in the unusual Atyagti metre
are reproduced after Griffith with some changes:

9. Two bay steeds Vayu yokes, Vayu two ruddy steads,
gwift-footed to the chariot, to the pole to draw,
Best coursers, to the pole to draw.
Awaken Bounteousness, as when
A lover wakes his sleeping love.
[lumine heaven and earth, make thou the dawns lo shine;
For glory make the dawns to shine.
4. For thee the radiant Dawns in the far-distant sky
Stretch out bright garments wondrously in beams of light,
Bright-coloured in their newest beams.
For thee the nectar-yielding cow
Pours all rich treasures forth as milk.
The Marut-host hast thou engendered from the womb,
The Maruts from the womb of heaven.

Also the hymn to Vita,® X. 168:—
1. Of Vita's car I now will tell the greatness:
Shattering, thundering, its roar advances;
It moves sky-touching, lurid hues producing,
Fares too along the earth, the dust up-whirling.

9. The hosts of Vita follow close thereafter,
And haste to him as women to their trysting.
With them united, on the self-same chariot,
The god, the King of all this world, speeds onward.

4. Proceeding on the pathways through the mid-air,
Never on any day halts he his chariot,

! From rd ‘1o blow’, possibly connected with Lat. Ventus and Teat. Woden,
Viyu is referred to in the Avesta (Fug. XIX. 13) as ‘the powerful wind made
by Masda'.

* Macdonell, VM. B1.

(. the translations of Griffith, HE. 1[. 500; and Macdonell, VRS, 210 I

and HE. 62.
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The first-born, friend of waters, order-loving ,—
Where was he born and whence obtained he being?

4. As breath of gods?® and germ of all ereation,

Wanders this god according to his pleasure.
His sound is heard, but no one sees his likeness;

That Vita let us worship with oblation.

The following comments may be made:—

a) Of all the forces of nature wind is the most
restless. It mever halts (X. 168, 3). The constant movement
of the air is more palpable than that of any other element.
Hence niyutvat “drawn by a team’ is a characteristic epithet
of Viiyu, for he is always travelling about, of course, with
carringe and span. Besides the gentle breeze, there are
found to-day three types of wind in the Vedic area, wind
accompanying dust-storms, wind that blows up the monsoon,
and wind that accompanies the rain-storm. Tt may be that
all are referred to in the hymn to Vita. There is mention
of the wind that whirls up the dust, and Vita as ‘the order-
loving friend of waters' may be, as suggested by Hopkins,
the wind that “brings the monsoon-clouds in due season” ",
The wind whose sound is thunder, which touches the sky
and produces the lurid lightning hues, is clearly the wind
that accompanies thunder and lightning. Viyu, as the
gentle morning zephyr, breathes upon Usas, the Lady
Bountiful, and awakens her, as ‘a lover wakes his sleeping
love’.

b) To wake up Usas is to make the dawns to shine
and illumine heaven and earth, Close connection between
the morning breeze and the morning dawn; and hence for
Vedie thought a causal relation between the two. The
morning breeze, as starting up first, is naturally coneceived
as the cause of the dawn. Since then Viyu wakes up Usas,
it is for him, i. e. on his behalf, that the radiant dawns in

! ritiivan. of. pitaspati Jord of rila, VIIL 26, 21.
* In VIL 87, ? Viitn is called the breath (Gtman) of Varnna.

1ION. 47.
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the far distance ‘broaden out goodly garments in wondrous
beams''.

¢) Viyu in six or seven hymns is joined with Indra
gs a dual divinity in the form Indra-Vayu. This close
connection with Viyu ‘Wind' helps to determine the place
and function of Indra, one of the most tppague’ of all the
gods. As Lightning and Wind co-operate in the thunder-
storm, so Indra and Viyu ride on the same car® a mytho-
logical expression for united function. This union of Indra
and Viyu explains why either of them may represent the
deities of the atmosphere in the later Vedic triad™

d) The first draught of Soma is Viiyu's share’. Is
this a merely ritualistic detail, or the reflexion of the fact
that the monsoon-wind regularly precedes the monsoon
and @ blast of wind usually initiates a thunder-storm? If
Viiyu becomes active before Indra, then he must have had
the prior Soma-draught. The violence of both must have
seemed to the Vedic Indians to indicate exhilaration with
Soma.

¢) The difference between ecollective wind and
individual gusts or blasts of wind seems to be suggested
by the varying number of the cars and teams of Viyu.
In one place Viyu is said to have two horses (L 134, 3)
and a shining, wide-gleaming, heaven-touching ecar; in
other places, 99, 100 or 1000 horses, and 1000 carz”. As
Agni is related to the agnis, Soma to the soma-drops, and
Indra to the Maruts, so would it be natural for Vayu
‘Wind’ to be related to the winds (ef. IL 11, 14 for
viyavah). The difficult word vigfah® ‘expansions’, develop-
ments’, ‘divisions’, must refer either to the individual

! Note literal beowms and fgurative parwents,

* Viyn has Indrs as his charioteer (fndra-sdrathi IV, 18, 2: 48, 2).

1p 1561,

4T 184 1, 8; 135, 1; IV. 46, 1, =k

MIV. 46, 3; 48, 4; IL 41, 1.

#X. 168, 2 {only bere io Brv.). The meanings are derived theoretically from
those of the verbal form ri-sihi.

—
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blasts which form the host of Viyu', or to the natural
eoncomitants of wind such as the waters®, ete. or to both,

f) The wind presents itself as a mysterious element®.
It wanders where it listeth. Its sound is heard, but no
one sees its form'. That is to say, its theophany is in
terms of sound, not in terms of sight. Its origin is
uncertain. Once it is called the child of heaven and
earth (VIL 90, 3), and again it is said to have sprung from
the breath (prama) of the world-giant (X. 90, 13). Hence
in the late hymn (X. 168, 3) the question is raised: ‘Where
was he born, and whence obtained he being®’

g/ The hygienic and vital aspects of wind were well
known to the Vedic Indians. They knew that air is the
condition of life and air in motion the condition of health.
If there were terrible activities of Vita, in which he
‘generated the Maruts from the wombs of heaven’, that is,
sent forth his brood of winds to accompany the thunder-
storm, shattering trees and whirling up dust, there were
also gracious” and remedial activities. Vita wafts healing
and prolongs life, for in his house is the treasure of im-
mortality (X. 186)" It is from this point of view that
Vita is called the source of the world and the father of
men, yea the very ‘breath* of the gods. If then the Greek

! 80 Muir, O8T. ‘gusts® (7); Hopking, I0ON. 47 ‘forms of Vita'; Bloomfisli,
RY. 135, "blasts of Vita'.

? 80 Hillebrandt, LE. 61, ‘ Vitas Scharen®; and Macdonell, VES. 217, ‘hosts
af Vita"

f. John IIL. 8; “The wind bloweth where it will, and thou hearest the voloe
thereof, but knowest not whenee it cometh, and whither it goeth: so Is every one
that is born of the Spirit". Note that both ° wind * and ‘ Spirit’ translate the same
Gireek word Zvabija,

40 1. 164, 44: 'The pull (or dmag, dhraji) of Yiyn is perceived, noi his

form". .
*In VI 26, 23 Viyn has the cpithet Siva; of. VIIL 18, 9.
% Macdonell, VM. 52,

7 itmen X. 186, 4.  Viyu-Vita would seem, accordingly, 1o be connected with

the Hindo doctrine of the Prasas or * Vital Bresths?
m
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word for wind furnishes in the New Testament a name
for the Holy Spirit, we need not wonder that the Vedic
Indians also found in Vayu-Vita the symbol of a tran-
scendent reality.

9, Apam.—The Waters are praised in four entire hymns".
Their personification is very slight, not more than that of
Prithivi ‘Earth’. The following is Professor Macdonell's
metrical translation of VIL 49%:—

1. With ocean for their chief they flow unresting;
From the aerial flood they hasten cleansing;
For whom the mighty Indra’s bolt cut channels,
Here may those Waters, goddesses, preserve me.
2. Waters that come from heaven or run in channels
Dug out, or flow spontanecusly by nature,
That, clear and pure, have as their goal the ocean:
Here may those Waters, goddesses, preserve me.
3. In midst of whom King Varupa is moving,
And, looking down, surveys men's truth and falsehood ;
Who clear and purifying, drip with sweetness;
Here may those Waters, goddesses, preserve me.
4, In whom King Varuga, in whom, too, Soma,
In whom the All-gods drink exalted vigour;
Into whom Agni, friend of all, has entered;
Here may those Waters, goddesses, preserve me.

The following comments may be made:—

a) It is the heavenly waters that are celebrated in
this hymn, but not perhaps to the exclusion of the earthly®.
Their place is beside the sun. King Varuna moves in
their midst. Indra with his bolt dug out their channels’,
and Apim Napit, ‘Child of the Waters’, the lightning form

TVIL 47, 487 X. 9, 30.

" HE. 63, ¢f. Hillebrandi, LR. 70
3The distinction between the waters above the firmament’ and the walers

ignder the firmament’ s not very clearly drawn, so that in the Naighanfuks
(V. %) the waters nre reckoned as lerrestrial deities only.

4 The reference in VIL 47, 4 and 40, 1 to Indm's digging with his boli the
channels of the waters may be best Interproted ns allnding o the heavenly waters.
It is an extension by analogy, when Indra is represented as hollowing ont the
channels of the Vipi§ and Sotodrs (IIL 35, 6).
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of Agni, ‘without fuel shines among them''. At the same
time the waters are represented as flowing in channels,
natural or artificial, and as having the ocean for their
goal®,

b) The waters are naturally conceived as feminine®.
They are mothers, young women (or wives), and goddesses.
As mothers they generate Agni in his lightning form as
the ‘Child of Waters’ (X. 91, 6) as well as in his earthly
form. They have most auspicious fluid, which they are
besought as loving mothers to give. They are most
motherly, the sources of everything both fixed and moving.
In their union with the Soma juice, in order to provide
the Indra-drink', the waters are compared with young
women :

Those in whom Soma joys and is delighted,
As a young man with fair and pleasant damsels.

S0 maidens bow before the youthful gallant,
Who comes with love to them who yearn to meet him®
X. 80, 56 (Griffith's translation).
¢/ The waters are wealthy, that is, in a pregnant
sense, wealth-giving®. They are mistresses of boons, and
come bringing ghee, milk and honey (X. 9, 5; 30, 13). The
waters may be called wealth-giving either as fertilizing
the earth and causing abundant harvests, or, more probably,
as a constituent of the Soma drink, delighting Indra and
the other gods and so inciting them to give boons. It is
not the waters as such, but the waters as mixed with Soma

that are praised in VIL 49, 4 and X, 30.

'1.23,17; VIL 49, 1, 3, 4; X. 80, 4.

¥ Even here the reference may be to the heavenly waters as cither dug out by
the bolt of Indra, or falling spontaneonsly without the sceompaniment of thonder
and lightning. 2

* With Apah ‘Waters’ we may compare Ugasah, the soecessive Dawna or
simupltanecns dawn-gleams.

& Jndra-pina VIL 47, 15X 30, 0,

k Note the fondness for sexaal analogies in the liv.

®revali X. 30, 8, 12, 14. This epithet i also applied to Usas, as the bounti-

fal goddess of the Dawn.
19"
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d) The waters are mourishing, strengthening, life-
giving. Theirs is the ‘wave of nourishment’ (VIL 47, 1).
They furnish drink to men and are a constituent of the
drink of Indra (X. 9, 4; VIL 47, 1). It is only an extension
of the same idea, when the waters are called medicinal,
and are conceived as the source of healing and immortality.

Amrit' is in the waters, in them medicine. 123,19
The floods are all-medicinal. L 23, 20

Ye waters, teem with medicine,

To keep my body safe from harm,

8o that I long may see the sun. I 23, 21.

Ye waters are most motherly physicians®. VL 50, 7.

¢) The waters cleanse and purify:—

Hundredfold-cleansing, in their nature joyful,

To paths of gods the goddesses move forward ;

Never infringe they Indra's ordinances. VIL. 47, 3.

Let the floods motherly, the waters, cleanse us,

Purify us with oil?, the oil-refiners;

For they bear off all stain, the goddess waters.

Up from them come I purified and brightened. X. 17, 10.

It is the extension by analogy from physical cleansing to
moral cleansing that explains the following prayer:—

Whatever evil is in mae,

If I "gainst any have done wrong,

Or told a lie and sworn to it,

Yo waters, bear it far from me. I 23, 22=1X. 0, 8.
The waters are associated with Varupa who distinguishes
between truth and falsehood (VIL 49, 3). Hence they
bear away ‘ not only the defilement of the flesh (X. 17, 10),
but also such spirit-defiling sins as violence and lying.

! With the Amril that has its home in the waters compare the ‘living water’
and ‘the water of life* of John IV, 10 and Revelation XXII. 17.

* Donbiless the starting poiot In all these conceptions was the experionce of
the vital need of wator amd of its well-known hygienio value.

3 The custom of robbing the whale body with ofl for remedial, cleansing am
sacramental parposes is common in [ndia to this day-

ipra vah X. 9, 83 17, 10. Cf. " Behold the Lamb of God, that toketh away
the sins of the world'’ —John I. 20. Note the conception, however leebly held,
of & * fountnin opimed .. ...... for sin and for uneleanness™ (Zech. XIIL. 1),
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3. RuprA.— Distinetly a subordinate god, being cele-
brated in only three entire hymms', but important as being
the Vedic anticipation of Siva, the third person of the
Hindu Trimirti, As the later Siva with his phallie symbol
is more like a Dravidian demon than an Aryan deva, so
the Rigvedic Rudra® is the most demonie of all the early
gods. He may have absorbed aboriginal elements from
the very beginning. With Pisan alone he wears his hair
braided®, possibly a sign of Diisa or Sadra influence, Men
so dreaded the fearsome Rudra that the adjective Siva*
‘auspicious’ was attached to him as a euphemistic epithet.

To Rudra, IT. 32%

1. Let thy goodwill, sire of the Maruts, reach us;
From the sun’s sight remove us not, 0 Rudra,

In merey may the hero spare our horses;
May we with offspring, Rudra, be prolifie,

2. Through those most wholesome remedies by thee given,
Rudra, I would attain a hundred winters,

Drive far away from us distress and hatred,
Disenses drive away in all directions,

3. Of what is born thon art the best in glory,
Bolt-wielding Rudra, mightiest of the mighty.
Across distresses ferry us in safety,

Repel thou from us all attacks of mischief.

4. May we not anger thee, O mighty Rudra,

With worship poor, ill-praise, joint-invoeation.
By remedies do thou raise up our heroes,
I hear thou art the best of all physicians,

5. Rudra invoked with gifts and invocations

I would propitinte with hymns and praises.

VIL 88; VIL. 46; 1. 114.
¥ Derived either from rud ‘o ery’, henee * Howler' (Siyana), or sccording lo
Pischel (VE. 1. 57) from the hypothetical oot rud “to be ruddy’. Both meanings

wre suitable.

3 Kapardin 1. 114, 1, 5; VL 55, 2; IX, 07, 11, €. Vedic fader 1. 135.

ALY, the similar Dravidian root s, sev, siva *red, ‘mddy . See A, C. Clayton,
The Migveda and Vedie Religion, 1913, pp. 76-78.

8 Acknowledgment is made of special indebledness to the translations of
Hillebrandt, LE. 95.97, and Macdonell, VRS, 56-67 and HE. 55-56.
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Gracious, fair-lipped, accessible, and ruddy,
May he subject us not to his fierce anger.

Me begging suceour has the bull made happy,
By his puissant strength, he girt with Maruts.
Shade in the heat, as 'twere, I would attain to,
Would fain, uninjured, win the grace of Rudra.
Where is that gracious hand of thine, O Rudra,
Which is for us medicinal and eooling ?

Bearer away of harm by gods inflicted,

Be thou, O Bull, compassionate to me ward.

I for the bull, the ruddy-brown and whitish,
Mightily voice n mighty panegyric.

Adore the radiant one with lowly worship,

We praise the name, the terrible name of Rudra.

With firm limbs, multiform, the strong, the ruddy,
Has decked himsell with jewels bright and golden.
From Rudra, this great universe's ruler,

Let not divine dominion ever vanizh.

Worthy art thou that bearest bow and arrows,
And thine adorable all-coloured necklace.

Worthy art thou that wieldest all this terror;
There's nothing mightier than thou, O Rudra.

Praise him the famous, youthful, and car-seated,
Liké dread beast pouncing on his prey, the mighty.
Be kind, when lauded, to the singer, Rudra;

Than us some other may thy missiles lay low.

Even as a son bows down in reverence lowly

What time his sire draws nigh with kindly greeting,
So praise I the true lord, who giveth richly;

To us thou grantest remedies when lauded.

Your remedies, © Maruts, that are cleansing,

That are most wholesome, mighty ones, and helpful,
Those that our father Manu hath selected,

Those I desire, yea Rudra's balm and healing.

May Rudra's missile turn aside and pass us,
May the wvast {ll-will of the fierce one spare us;
Relax thy bow-string for our liberal patrons,
O bounteous one, be kind to our descendants.

So, bull, that here art ruddy-brown and far-famed,
Sinee thou, O god, art neither wroth nor slayest,
To this our invocation be attentive.

We would with strong sons speak aloud at worship.
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Comments : —

a) Rudra is the father of the group of gods known
variously as Rudras, Rudriyas and Maruts. The Maruts
in the Rv. are clearly storm-gods, compounded of storm-
winds, lightning-flashes and showers of rain. As such they
are closely associated with Indra'. There is a family
resemblance between Rudra and the Maruts in that both
father and sons wear ornaments of gold (the lightning
flashes ?), are armed with weapons especially with bow and
arrow, are besought to avert their cow- and man-slaying
stroke®, and are rich in healing remedies®. The original
conception of Rudra would, then, scem to have covered
“not the storm pure and simple, but rather its baleful side
in the destructive agency of lightning™",

5) Rudra is not deseribed in the same terms as Indra.
He is never represented as slaying Vritra, nor is the
characteristic epithet of Indra, vajrabdhu, ‘bolt-armed’
applied to Rudra more than once’. There are in fact
three kinds of lightning mentioned in the Rv. as judged
by its effects. Indra with his bolt slays the cloud-demon
Vritra and releases the waters, So whenever peals of
thunder and flashes of lightning are followed by a down-
pour of rain, it is Indra’s work. Secondly, whenever there
is lightning, thunder, hailstorm or mist®, without rain or
with only a few drops of rain, then it is the work of
Vritra’, for Vritra clothes himself in the habiliments of
Indra, and would appear as ‘an angel of light’. Thirdly,

! See p- 202 11,

1. 114, 10; VIL 58, 17.

3. 33, 13. The remedies appear io be the waters, for the Maruis ‘rain
down walors. . ...« .. medicine’ (V. 53, 14).

& Maodenell, VM. 77.

*II. 38, 3.

% Ax 50 often oocurs in connection with dust storms in the Punjab from March
to June.

o138, 13.
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whenever the lightning strikes man or beast’, it is the
work of Rudra., Indra’s bolt is beneficent, since he smites
only the foes, demonic or human of his worshippers, but
the arrow of Rudra is maleficent. Rudra thus partakes
of the nature of both Indra and Vritra, being both divine

and demonic.

¢) While ‘the destructive agency of lightning' is to
be regarded as Rudra’s original sphere and function, there
is no ground for limiting it to this. There probably was
a very early extension by analogy. If Rudra was at first
the one who hurls the destructive lightning-dart, later, as
the Aryans advanced further into the Punjab, he may have
been thought of as hurling the dart of sunstroke®— that
very real peril in India — or as hurling the darts of illness
and disease in general’. Such an extension of funetion
would be congruous with Rudra’s original activity, and in
the light of Rudra’s character as depicted in the literature
of the Yajurveda period must have taken place sooner or
later. The numerous references in IL 33 to diseases and
remedies would seem to indicate that such an extension
of Rudra’s functions may have occurred well within the
Rigvedie period.

d) Some one has said that the gods are the first
philosophy. It is equally true that they are the first and
earliest science. For the mythical conceptions which early
mankind formed concerning them “represent the conjectural
seience of a primitive mental eondition™’. The Vedie
Indians knew from experience that certain things in nature

! Near the anthar's home in the 1. 8. A. both men and catile have been
killed by lightning.

* Soggested, perhaps, by the nse of ghrmi in I1. 38, § and VI, 16, 38,

* Both Oldenberg (BV. 216.224) and Hillebrundt (VM. IL 162 1.y emphasize
Rudra's connection wiih discase, Oldenberg reganding him s a god of mountain
and forest, whence the shafis of disease aitack mankind, and Hillehrandt making
him responsible for the sickly season immediately following the rains, when almost
every one I8 stricken down with fever.

 Macdonell, VM. 1.
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were wholesome, vitalizing, remedial, e. . water, wind and
storm, A storm accompanied by lightning, wind and rain
¢lears the murky dust-laden air of the Punjab and gives a
new sense of freshness and vitality. So the Vedie singer
said: ‘Viata wafts healing’; ‘the Maruts have pure,
wholesome, vitalizing remedies’; Rudra, the father of the
Maruts, is ‘the greatest physician of physicians’; Soma, the
drink of immortality, is ‘medicine for a sick man’; Soma-
Rudra together ‘drive away illness'; the Asvins (so mysterious
to us) are ‘physicians with remedies’; and Varuna,
the august Deity, has ‘a hundred, a thousand medicines’.

In the long list of Vedic gods of healing, namely Rudra,
the Maruts, Vita, Waters, Soma, Soma-Rudra, Aévins and
Varuna, it is probable that in nearly every case we have
to do with water. It is an ingredient of the Soma-liquor,
and the honey of the Advins may have been the morning
dew. It is possible, however, that the remedies that are
contained in the waters refer in part at least to the plants
and herbs which owe their existence to the waters; and
which are used for either medicines, or charms or for
both!, The gods of healing are ‘departmental gods’, and
yet in the matter of healing ministry there is overlapping
of function, Each of seven or eight Vedie gods is a healer.
In this way were expressed the hygienic experience and
judgments of the time. Thus natural phenomena  of
hygienie value transfigured and personalized as gods are
conceived after the manner of human physicians with their
remedies. Indirectly, then, we may learn through these
pictures of divine physicians something about human
physicians in the Vedic age.

It may be that Rudra, who is fairly ‘opaque’, represents
the coalescence of more than one god®. In fact, when the

! We may compare the great symbol in Revelation of "'a river of water of life ",
on both sides of which grew the *tree of life,” the leaves of which were “ for the

healing of the nathons® (Rev. XXIL 1-2).
*8, Hopkins (I0N. 118) who reganis Siva as ‘the combination of a Vedic

storm-god and a local aBoriginal disease-god "
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pantheon was in such unstable equilibrium as it was in
the Vedic age, there were constantly functioning the
contrasted processes of separation and combination. A
god (like Agni) might cast off an epithet (like rudra'),
which would become a separate god. But the epithet in
order to find a ‘local habitation’ may be thought of as
attaching itself to another god or godling. Hence it is
altogether possible that diverse elements have been brought
under the name of Rudra. This is suggested by the
differing views as to his nature that are held by such
scholars as Weber, Schreder, Oldenberg, Hillebrandt and
Macdonell.

¢) Notwithstanding Rudra’s maleficent character, he
is appealed to as a god of grace. As ‘the bearer away of
harm by gods inflieted’ (IL 33, 7) he is besought to avert
the anger of the gods (I. 114, 4)°. This is the Rigvedic
analogue of the grace of Siva as expressed in the famous
lines of the Tiruvdtagam:

“Thou mad’st me thine; didst fiery poison eat, pitying poor souls,

That I might thine ambrosia taste, — I, meanest one ">,

4. Apium NAPiT, TRITA APTYA, MATARISVAN, AHIBUDHNYA
and Aja EKAPAD may be dismissed with few words. They
are in general to be regarded as ‘mythological synonyms’
of Indra and Rudra, interpreted as the lightning®. Apim
Napit and Trita Aptya go back to the Indo-Iranian period.
These two with Mitarisvan are sometimes identified with
Agni, especially in his aerial form, All are invoked only
incidentally in scattered verses, except Apim Napit who
is celebrated in one whole hymn, of which a few stanzas
are here reproduced : —

! Ruudra occurs a8 an attribate of both Agni and the Advins.

* Doubtless through the healing of diseases inflicted by the gods.
3 Macaisol, IT. 175,

4 . Macdonell, VM. 67-74. #
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To Apam Napat', 1. 35.

4. Him the young man the youthful maiden waters
Unsmiling cirele round, make bright and shining.
He with clear flames shines bountifully upon us,
Ghee-mantled, without fuel, in the waters.

8. Who in the waters with his heavenly splendour
Shines widely forth, eternal, order-loving;

The plants and other beings as his branches
Do propagate themselves with all their offspring.
9. Son of the waters, he the lap hath mounted
Of (waters) prone, erect he, clad in lightning.
Bearing his lofty and transcendent greatness
The golden-hued and swift streams flow around him.
10. He is of golden form, of golden aspect;
The golden-hued is he, the son of waters;
To him born from a golden womb, when seated,
The givers of gold-gifts present oblation.

13. In them the bull a germ has generated;

He as a child sucks them, in turn they kiss him.
He son of waters of unfading colour,
Works here on earth as with another’s body.

14. Him stationed in this highest place and shining
For aye with undimmed rays, the waters bringing
Ghee to their son as food,—the nimble waters
Themselves with all their garments fly around him,

Here the ecloud-born lightning is represented as sur-

rounded by the lady waters, very much as the youth Soma
gports’ with the maiden waters. We are reminded also

that the Maruts are born of Prigmi, the mottled storm-
cloud, and that Parjanya is the personification of the rain-
eloud.

(. Terrestrial Gods.

Prithivi, Agni, Brihaspati and Soma have already been
considered. There remains only the treatment of Sarasvati

1 Compare the translations of Macdovell, VRS. 68-78 and HE. 64.66.
3 This reminds us of &ri Krigna and the Gopis. Is it possible that these early
upmnﬁnuhﬂwdbmmdlh-l’m:wr
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and the Rivers with some reference to deified mountains,

forests, trees and plants.
1. SARASVATI AND THE RIVERS. — The heavenly and the
earthly waters are not shut off from each other in water-
tight compartments: each class involves the other. The
heavenly waters fall in the form of rain, and run in the
rivers to the sea, while the earthly waters owe their origin
to the heavenly. In the famous ¢ Nadigtuti’ hymn (X. 75)
there is the following interesting catalogue of the rivers: —
5. Favour ye this my land, O Gangd, Yamuna,
Sarasvati and Sutudri and Paruspi;
Marudvridha with Asikni and Vitasti,
O Arjikiyd with Sugoma hear my Cry.
. First with Tristima thou, united to flow forth,
With Rasi and Susartu and with Svetyi here,
O Sindhu, with Kubhia and with Mehatnu joined,
Thou seekest in thy course Krumu and Gomati.
The list begins with the Gangd on the east and ends
with the Sindhu and its tributaries on the west'. In view
of this order it would be most natural to think of the
composition of the hymn as having taken place at the
eastern end of the Rigvedic world %, perhaps on the Sarasvatl
or even in the region lying between the Gangi and the
Yamund, the present Sahdranpur Distriet. The Sarasvatl
is clearly distinguished from the Sindhu, and its situation
between the Yamunid and the Sutudri identifies it beyond
question with the modern Sarsiiti near Thinesar. The
Sindhu as the chief of the great river system of the Punjab
is singled out for special praises as follows:
9. To heaven ascends her roar on high above the earth,
With shimmer she displays her endless vehemenee;

1¢r. 8ir A. Stein, Some River Names in the IHgreds, JRAS. Jam. 1917
“The analysis of the river names given in our Rigreds yeme hns proved thai
leaving aside the still uncertain Arjikiys, they follow each other in strict order from

east Lo west ",
% (. Vedie Index onder Vitasfa: * The rareness of the name in the Rigveda

poinis to the Panjab not having been the seat of the nctivity of the greater part of
the Vedic Indians ™.
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As showers of rain that break forth thundering from a cloud,
80" Sindhu rushes onward bellowing like a bull.
4, Like mothers to their ealves, like mileh-kine with their milk,

So, Sindhu, unto thee the roaring rivers run.
Ev'n a8 n warrior monarch leads his army's wings,
So leadest thon the rivers, moving at their head.

7-8. Most active of the active, Sindhu, undeceived,
Like a mare splendid, like a woman fair to see.
Good stesds has Sindhu, goodly cars and goodly robes,
Golden is she, well-fashioned, rich in ample wealth?

These stanzas furnish a commentary on the sixth stanza,
which describes the relation which exists between Sindhu
and her tributary streams. There is the deseription of a
mighty river which is fed by branches on both sides, the
Sindhu controlling them, just as a warrior king commands
the two wings of his army.

To be compared with ‘the hymn in praise o
(X. 75) is *Visvimitra's gonversation with the Rive
and Sutudri (IIL 33)% As Varupa dug the bed of the
Sindhu, the chief of the rivers, so Indra dug the beds of
the sister streams Vipas and Sutudri. In both hymns the
rivers are compared with racing mares and mother cows.
The personification of the deified rivers is slight, being
held in check by their obvious physical character.

Sarasvatl is invoked in three entire hymns of the Rv.*
She is regarded as the most worshipful of all the rivers,
being described as ‘most mother-like, most river-like, most
goddess-like'® and as the asurya or divine one among the
streams (VIL 96, 1). She is depicted in grandiloguent
terms as a rushing, powerful flood, that surpasses all
other waters in greatness, with her mighty waves tearing
away the heights of the mountains as she moves roaring

f the Rivers'
re', Vipas

1 Lit. mrhen.

1 Griffith's translation with changes.

Sp. 187 I

4 vI. 61; VIL 85, ¥6.

% O *Besi of mothers, of rivers, of goiddoames ', 11. 41, 16 (Maodonell, VM. 58),
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along'. In view of the fact that the eastern Sarasvatl
(modern Sarsiti) must always have been one of the minor
rivers of the Punjab, some scholars hold that the Sarasvati
in most passages is to be identified with the Sindhu (Indus)®.
But this, as already shown, is not probable. The basin of
the Sarasvat! was the last halting place of the Vedic
Indians before they left the land of the seven rivers® and
entered the Jumna-Ganges area. There is evidence that
the Aryan tribes were held back for a considerable time
by the dense aboriginal population which occupied the
banks of the Jumna‘. As in this protracted struggle the
broad waters of the Jumna must have been a bulwark for
the aborigines against the Aryans®, so must the Sarasvatl
have been for the Aryans against the aborigines, Sarasvatl
is deseribed as a ‘metal fort’ protecting the Aryan tribes
and chieftains that dwell upon her banks, smiter of foes,
slaying the Paravatas®, and besought by her worshippers
not to let them go into eaptivity to strange and distant
fields”. ‘The Sarasvati, as the region where the ‘five
tribes’ tarried longest, was doubtless the centre of gravity
of the Rigvedic world. Its banks would be hallowed by
the composition of hymns and the performance of sacri-
ficial rites. In fact, the river Sarasvati and its area were
in sacredness the Vedic analogue of the later Gangd and
Madhyadesa. The religious significance of that sacred
gtream is indicated by the fact that on its banks two
‘special’ goddesses apparently had their origin, Sarasvall
tshe of the Sarasvati river’, and Bharafi, the personified

' ¥1. 61, 2, 8 VIL 95, 1.

1 jg VIL 95, | Sarasvafi. .... Siedhe must mesn either the water-shomnding
Sindhn or the stream Sarasvati, most probably the later.
® Probahly Barasvafi, Eutodri, Viphs, Parnspi, Asikni, Vitasth and Sindhn.
¢ Chap. IL. p. 45 1L,
5 Boe Rv. VIL 18, 10 for the victory of Bodis and the Trilsus over their foes
on the Yamunh.

o Probably o people on the Yamuonk. See Vedie Index, Paravala.

VL 61, 9, 7, 12, 14; VIL 1, 2; VIL 21, 18
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offering of the Bharatas'. These two goddesses appear in
conjunction in the Apri hymns® Since the area of the
Sarasvati river was so important in connection with the
composition of hymns, the goddess Sarasvati, as the apo-
theosis of that river, came to be regarded as the inspirer®
of fair hymns and as the stimulator of good thoughts.
The. transition to the post-Vedic meaning of Sarasvat] as
goddess of eloguence and wisdom presents no difficulty *

In relation to the other rivers of the Punjab Sarasvati
is called ‘seven-sistered’, ‘seven-fold’, and ‘one of seven'®
These terms link her up so closely to the whole river
system of the Punjab, that while she is the genius of the
Sarasvati river, she is so in no exclusive sense. She might
almost be called the one river-genius as manifested in each
of the seven rivers. This explains the paradox created by
the insignificance of the river Sarasvati as set over against
the grandeur of her description. As the Greek artist in
creating the ideal human figure levied upon the physieal
excellences of all mankind, so Sarasvatl is clothed upon
with everything that is gracious, striking and terrible in
any of the Punjab rivers, This tendency to idealization
was doubtless helped by the fact that Sarasvati was a name
that had come down from the Aryan past freighted with
ancient memories®,

Sarasvati, while an earthly stream, has a. heavenly
origin. She flows from the mountains, the (celestial) ocean.
She has the celestial Sindhu for her mother. She is called

! (idenberg, BV. 243.

11, 188, §; 1L 8, 8} IIL 4, B, ele.

3 godayitei L 3, 10, Cl. procodayil in the Gayatri lormula.

% Vedio wisdom flourished within the river system ol the Punjab, just as
Fgyptian wisdom was nourished by the Nile and Babylonian wisdom by the
Eunphrates and Tigris.

s V1. 61, 10, 12; VII. 36, 6.

® The earliest Surmsvail was the Iranian Haragaiti (the modern Helmand)
beyond Kibul. Possibly, a8 some scholars think, Sarnsvall was also spplied as
gacred nome fo the Sindbu. 1 so, there were ihree Barasvaiis, =s AY. VL 100

might be interpreted to mean.
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piviravi, probably ‘daughter of lightning' ", and is besought
to descend to the sacrifice from the greal mountain of the
sky®. The celestial origin of Sarasvati is an anticipation
of the later doctrine of the celestial origin of Gangi.
Finally, Sarasvati grants progeny and assists in pro-
ereation. Divodiisa was her gift to Vadhryasva®, Is this
a roference to the fact that man's seed is wafery in nature,
or does the function assigned to Sarasvati reveal the con-
sciousness of the need of a larger population on the part
of the Aryan tribes settled on the Sarasvati, in order to
meet in battle the vast multitudes of the aborigines who
were blocking their way to the fertile territory between

the Jumna and the Ganges*?

9. MoOUNTAINS. — As rivers are conceived as divinely
animate, so are the mountains. In various passages the
mountains are mentioned along with other deified natural
objects, such as waters, plants, trees, ete, and also with
gods like Savitar, Ahibudhnya and others®. Once they are
described as manly, firm-set and rejoicing in food (IIL 54,
20). Parvata, ‘he of the mountain’, is thrice conjoined
with Indra to form the dual divinity, Indra-Parvata®, who
are invoked as ‘van-fighters’, who smite with their bolt,
drive on a great car, and bring pleasant food. Parvata
sometimes means ‘cloud-mountain’ as in IL 11, 7-8: —

7. Imdra, thy bay steeds showing forth their vigour
Have sent a loud ery out that droppeth fatness.

At onee the broad earth spread herself to take it;
Even the cloudy moving mountain rested.

8. Down, never ceasing, has the mountain settled ;
Bellowing has it wandered with the mothers A

‘Theq]ml.nl'nm-wdluntnmudmhmmlﬂithm:

lightning.
2 yIL 36, 6: 85, 2; VL 40, T; V. 48, 11,
BN 41, 17; X. 184; 2
4 For Samsvati see Moodonell, VM- 50-88, anil Vedic Index; Arl. Sarastali.
b YIL 34, 28: VI. 49, 14, elre.
A 199 9. 132 6; II0. 53 1.

T The oelestinl waters
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Swelling the roar in the far-distant regions,
They ' have spread wide the blast sent forth by Indra.
(Griffith's translation with changes.)

Here the moving, bellowing mountain refers clearly to
the cloud-mountain of the sky. In view of this ambiguity,
Parvata in the compound Indra-Parvata may refer both
to terrestrial and to celestial mountains. Each meaning
might be an extemsion by analogy of the other. The
Himilayas being visible from so large a part of the
Rigvedic habitat of the Aryans must certainly be covered
by the term Parvata. If the cloud-mountain and the
lightning are joined together in the drama of the thunder-
storm, hardly less is it true of the Himalayas and the
lightning. The monsoon storms often begin in the Himi-
layas and work backward to the plains. While all waters
have their ultimate source in the celestial mountains, the
rivers of the Punjab spring immediately from the Him#layas,
Thus according to either interpretation Parvata® alone or
Indra-Parvata are very properly deseribed as ‘rejoifing in
food’®, It is quite in harmony with the Rigvedic coneeption
of the mountains as divine that according to later Hindu
thought the high peaks of the Himiflayas are regarded,
like Sinai and Olympus, as the seat of the gods.
3. ForesTts, PLANTS AND TREES. — Aranydni ‘she of the
wild-wood’, a jungle goddess, is celebrated in X. 146°: —
1. O Jungle maid, O Jungle maid,

Methinks that thou hast lost thy way;

Dost not ask for the village? Why?

Alarm has seized thee, has it not?

2, When to the Frisarava's® call

The eiecika® makes answering cry

With eymbals daneing, as it were,
3 Then does the wildwood maiden thrill.

! Maruts.
2 In the plaral parvalasal, L1 54. 20.

1 gf, Oldenberg, RY. 255.
4 Of. the translations of Hillebrandt, LE. 150-151, and Macdonell, HR. 51-82.

% Mot identified. Possibly owl and parrol.
20
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3. Yonder, the cattle graze, methinks,
And what seems like a house appears;
And then at eve the Jungle maid
Seemeth to start the creaking wains'.

4. Here some one calls his cow to him,
Another there has felled a tree;
At eve the dweller in the wood
Thinks to himself, some one has screamed.

5. The Jungle maiden never harms,
Unless another is too bold;
So after eating of sweet fruit
A man at will may safely rest.

& Sweet-scented, redolent of balm,

Apart from tillage, full of food,

Of all wild beasts the mother, too®,

Her have I praised, the Jungle maid.
The personification of Aranyini is very slight, for in
v. 4 the same word means simply ‘jungle’. The Jungle
maid as the spirit of forest solitude is addressed in a
chaffing bantering manner as one who is shy and fearful,
having lost her way in the mazes of the forest. She is
harmless, unless one becomes too intimate with her gloomy
recesses or encounters her children the wild beasts. The
thousand and one eerie sounds that are heard at night in
a forest are vividly deseribed. Our thoughts go forward
to the Aranyakas or ‘Forest treatises’ of a later time,
when the forests were the home of hermits.

Plants (osadhi), as divine, are invoked in one whole
hymn (X. 97), where they are described as mothers and
goddesses, with Soma as their King. It is uncertain how
far the healing virtues of plants are celebrated in this
hymn, and how far their uses in connection with magic.
The hymn itself looks like a charm for the purpose of
exorcising a disease-demon, Of course, the medicinal use
of plants receives due recognition ™

! {“arts often travel by night in Indin, to aveid the heat of the day.

* The point of view from which AranySgl * forest’ is called the mother of the
beasts Is obvions.

i Oldenberg, RV, 256, n. 3.
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He who hath store of herbs al hand,
Like kings amid a erowd of men,—
Fhysician is that sage's name,
Fiend-slayer, chaser of disease. (Griffith's translation.)
Large trees' were sometimes invoked as gods especially
in connection with the deified Mountains and Waters®,
Such were the Asvaftha and the Parna®, from which saeri-
ficial vessels were made. The wood work of a chariot is
frequently called vanaspati‘; so also is yiipa, the ‘post’ to
which the sacrificial vietim is tied®. In the Apr1 hymns
Vanaspati is regularly invoked in the verse next to the
last, and in the same verse Samitar ‘divine butcher’' is
mentioned®. In IIL 8 1, 3, 6, 11 the Yiapa is expressly
referred to under the name of vanagpati, ‘tree’’, In this
hymn Vanaspati is described as hewn out with an axe
{(vv. 6, 11), erected (1-3, G), purified (5) ancinted (1), and
well-robed with a cord or garland (4). The deified saecri-
ficial Post® represents the apotheosis of an accessory of
the divine. As Agni, the sacrificial fire, received apotheosis
because of his connection with the worship of the gods, so
is it with Vanaspati, the sacrificial post. Hence Vanaspati
as divine is implored in the same hymn to grant wealth
(1, 6) with children (2, 6), to drive away poverty (2), and
to give splendour (3) and good fortune (2, 11).

! Vanaspati *forest-lord ", ;
*VIL 34, 28; X. 64, B; VAL VL. 4.
*X_67, 5. From the Kisuuka and Salmali chariot wheels were made, X, 85, 20,
411, 87, 8; II1. 63, 20, ete.
& (denberg, RV. 911, 255-257, and BRE. XLVI. 12, 252-25b.
*11, 3, 10; II. 4, 10; VIL 2, 10.
T We may compare the N. T. use of *tree’ (Gal. 111, 13 ; 1 Peter 1L 24) for
Cross.
"In the same way the Uross of Christ is sometimes referred b0 a8 8 0t bl
roceived o kind of semi-apothoosis:
“In the Cros of Christ | glory,
Tow'ring o'er the wrecks of time;
ATl the light of ancient story
(inthers ronnd its head sublime™.

dige



CHAPTER XL
THE ESCHATOLOGY OF THF RIGVEDA.

1. As an introduction to the subject there is here
presented a translation of the great Funeral Hymn' X, 14,
addressed to Yama:

1. Him who has passed away along the mighty steeps,
And has spied out the path for many mortals,
Vivasvant's son, convener of the peoples,

Yama the King, present thou with ablation.
9, Yama was first to find for us the pathway,
A way that from us never can be taken L
Whereon have gone away our former fathers
Along their several paths —they who were born here.

4. Upon this strewn grass, Yama, pray be seated,
Joiring thysell with Angirasas, Fathers.

Let spells seer-uttered bring thee to us hither,
Do thou, O King, rejoice in this oblation.

5. Come hither with th' adorable Angirasas,
Here with Yiripa's sons delight thee, Yama.
Thy sire Vivasvant eall T; (may he revel),
When seated on the litter at this worship.

6. As for Angirasas, our Sires, Navagvas,
Atharvans, Bhrigus, lovers of the Soma,
We would continue in the loving-kindness
Of them the worshipful, and in their favour.

To the dead:—
7. Go forth, go forth upon those ancient pathways,
By which our former fathers have departed.
Thou shalt behold god Varupa, and Yama,
Both kings, in funeral offerings rejoicing.
8. Unite thou with the Fathers and with Yama,
With istapiiria in the highest heaven.

' Indebledness is neknowledged especially to Hillebrandt, LE. 118-119, and
Macdonell, VES, 164-175 and HR. 85-56.
*0r: From us this pasture pever can be taken. So Hillehrandi, LR. 115,

and Macdonell, VRS. 180,
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Leaving behind all blemish homeward hie thee,
And all-regplendent’ join thee with a body.

To the demons:—
9. Begone, disperse, slink off from here, ye demons ;
For him the Fathers have prepared this dwelling.
To him a resting place King Yama giveth,
By days distinguished, and by nights and waters.

To the dead:—
10, Past the two sons of Sarami, the two dogs,
Four-eyed and brindled, hasten thou by pathway straight;
Draw near thou to the Fathers rich in bounty,
Who at a common feast with Yama revel,

To Yama:—
11. Thy two dogs, Yama, guardians are and four-eyed,
Mankind-beholding, watchers of the pathway;
Commit him to the eare of these, King Yama,
Welfare on him bestow and health abiding.

To the living:—
12, Broad-nosed, brown-coloured (%) and hunters of living men
The two as Yama's envoys wander 'mongst the tribes.
May these give back to us a life anspicions,
That we may here and now behold the sunlight.

To the priests:—

13, For Yama press the Soma-juice,
Th' oblation pour; the sacrifice
Being well prepared to Yama“goes,
With Agni as its messenger,

14. Step forward and to Yama King
Pour the oblation rich in ghee;
May he direst us to the gods,
That we may live a life prolonged.

15. To Yama King th' oblation pour
Most rich in honied sweetness. This
Our hymn of praise is for the Rigis, ancient-born,
The ancient makers of the path.

2, In the Rigvedic period the dead were disposed of

by both burial and eremation’, Burial is probably referred

3 guvarras translated by Hillebrandt ‘in voller kraft' (LR. 115) and by

Masdonell ¢ foll of vigonr' (VES. 170)
2 f. Ry. X. 15, 14 ‘Those evemated and those nol cremated”.  Hoth methods

are practised in modern [ndin at the present time,



310 THE RELIGION OF THE RIGVEDA

to in the expression ‘house of clay' (VIL 89, 1), and also
in X. 18, 10-11 as translated by Macdonell': —

10, Approach the bosom of the earth, the mother,
This earth, the far-extending, most propitious;
Young, soft as wool to bounteous givers, may she
Preserve thee from the lap of dissolution,

11. Wide open, Earth, O press not heavily on him;
Be easy of approach to him, a refuge safe;

As with a robe a mother hides
Her son, so shroud this man, O earth*.

It is probable, as Oldenberg holds’, that burial was the
older method being connected with the conception of the
dead as going down into the underworld. But cremation
was clearly the usual way. As the fire-sacrifice went up
in smoke and flame to the heavenly world of the gods, so
also did the dead man when burned upon the funeral pyre*.
Thus cremation was closely bound up with the Rigvedio
ideas of the future life. Rv. X. 16 is a cremation hymn, of
which the following stanzas are reproduced (after Griffith
with some changes):
1. Consume him not, nor injure him by burning ;
Agni, cast not away his skin and body.

0 Jitavedas, when thou hast refined® him,
Then send him on his way unto the Fathers.

2 ed, 4 ~4. When he attaing unto the world of spirits®,
Then may he win the deities’ high favour.
With thine auspicious forms, O Jatavedas,
Bear this man to the region of the pious.

1 HR. 88,

't is barely posible that these verses may refer 1o the disposition of the
hones mnd ashes after cremation, ss Oldenberg, (RV. 671) and Hillshrandt
(LV. 122) seem to think. But see Fedic fader I. 8.

3 RY. G43-048.

4 Compare the dying uiterance of a modern martyr in Tibet: *1 thank you
for throwing me Into this lire, for the flumes of this fire lift me up bigh so that
| may reach heaven soon™. Strector and Appasami, The Sadim 80.

* Lit, “cooked * him.,

 Awunili Lt *spirit-guidanoe’, i ¢, Agni's guidance of the souls of the dead -
from this to the other world. CF. Oldenberg, RV, 528.
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6. What wound soe'er the dark bird hath inflicted,
The ant, wild animal, or deadly serpent,
May Agni heal it, he the all-devouring,
And Soma who has passed into the Brahmans.

9, Far hence send I the raw-flesh-eating’ Agni,

Stain-bearing may he go to Yama's subjects;

But may the other Jitavedas carry

Oblation to the gods, for he is skilful.
It looks as if only the gross material body were consumed
in the flames, the immaterial or spiritual part being
carried heavenward when refined or ‘cooked’ in the fire.
It is true, verses 1 and 6 read as if the whole body with
its members intact were translated to the skies, but
doubtless this way of putting things may be accounted for
on the hypothesis of a belief in a body so refined and
purified by fire as to be free from all imperfections’,
something like the ‘subtile’ body of later Indian thought.
It will be noticed that, as Agni is invoked at cremation
not to injure or destroy the dead, that is, the immortal
part that survives death, so mother Earth is besought at
burial not to press too heavily upon the departed, but to
preserve him from the lap of dissolution®.

It is practically certain, as already pointed out*, that
in the IE. period gifts to the dead were buried or burned
with the corpse—gifts of such things as food, weapons,
clothes and domestic animals, and sometimes slaves or
even wife®. It is to the eredit of Rigvedic morality that
the primeval IE, custom of Safi was not continued, the
only reference to it being in the form of a ritualistic
substitute therefor, as deseribed in X. 18, 8-9:—

8. Arise, come to the world of life, O woman;
Thou liest here by one whose breath has left him.

" Kravyid, an epithet also of the demon Kimidia, VIL. 104, 2.
g X. 14, 8; 16, 6.
*X. 18, I; 18, 10-11.

* Chap. 1., p 11.
5 Oidenbere, BV. 587; Hillebrandt, ¥M. Il &
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Come: thou hast entered now upon the wifehood
Of this thy lord who takes thy hand and woos thee'.

9. From the dead hand I take the bow he wielded,

To win for us dominion, might and glory.

Thou there, we here, rich in heroic offspring,

Will vanquish all gssaults of every foeman®
Here we have the ritualistic survival of what is called in
AV, XVIIL 3, 1 ‘the ancient custom’' of burning with the
dead man his widow’, as well as his weapons.

The following stanzas of X. 16 refer to the burning of

a he-goat and perhaps also of the flesh of a cow along

with that of the corpse:

4 #-b. The he-goat is thy part; with fire consume him;
Let thy fierce flame, thy glowing heat devour him.
7. Shield thee with cows* against the flames of Agni,
Be wholly covered with their fat and richness;
So may the bold one eager to attack thee
With fierce glow, fail to girdle and consume thee®.
It looks as if we had here the idea of substifution’, the
fire doing its worst upon the enveloping cover of goat's

! Possibly v. 554 refers to the dead husbaml, as interpreted by Griffith :
"Wifehood with this thy hoshand was thy portion,
Who took thy hand and wooed thee a8 a lover’.

* Maclonell's translation, HE. 87, !

I The costom of ‘sali’, or widow-borming, was revived in lster days, buot
perhaps, as Oldenberg remarks (BEV. 087), it may never have altogether censed,
in spite of the sothority of the Rv., just a5 now-a-duys there is an cecasional case
of ‘safi" in India in spite of the aothority ol Government. Compare the following
aceount a8 reported in the Calentta Statesman of June 19, 1921:—

A case of sati has been reported in village Samjpur near Katnf on July 3.
The hoshand, aged 35, was a carpenter in the employ of the Kaini Coment
Factory, nnd died of fever. His young wile, who was richly adorned and
dreseed, remained st bome when the body was taken to the cremation groond,
aml when the people retwrned, she weni out withoui speaking to them.

Some of her friends went in search of her later, and on returning o the

gremation gronnd found both hedies burning together.

4 That is, the prodoct (ghee) or the flesh of cows.

3 Griffith's translation with changes,

* Oldenbery, RV. GET-585.
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flesh and cow’s flesh (or ghee), and so (in theory at least)
sparing the dead man thus enveloped.

As has already been pointed out in Chap. I, it is
practically certain that the service and worship of the
dead was practised during the IE. period. The offering
to the Manes of food and drink undoubtedly existed during
the Rigvedic period, but the detailed account of the
Sraddha ceremonies is found only in the later literature’.
The service of the dead is of immemorial antiquity, and
bears witness to the belief in a future life.

3, The most important technical terms of Rigvedic
psychology are asu® ‘spirit’, ‘breath ', expressive of physical
vitality, and manas ‘soul’, the seat of thought and emotion,
Upon the presence of asu and manas life depends. For
example, gatdsu® in X. 18, 8 means the whose breath has
gone’, hence dead; and reference has already been made
to asunifi, Agni's leading of the spirit of a dead man from
this world to the next (X. 16, 2). The Rigvedic conception
of manas ‘soul’ as imperishable is probably based upon
the early belief that the soul is capable of separation from
the body during the dream-state or even during unconscious-
ness. For example, in Rv. X. 58 the manas or ‘soul’ of a
man who is lying unconscious and apparently dead is
thought of as having gone away to Yama, or to heaven
and earth, the four quarters, the ocean, the motes in the
sunbeams, waters and plants, sun and dawn, the lofty
mountains, ete. and is besought to return from the distant
place wherever he may be. This is doubtless a spell to
bring back a sick man to life and health. In the following
two passages there may perhaps be found the germ of the
later doetrine of metempsychosis, gince the soul (manas)
is thought of as going to the waters or the plants®:—

' (ldenborg, RV. 548.554. The Srbddba mantras are ab the present time

mostly Vedie, although they may contain later nilditions.
* Cf. gatamanas ‘he whose sonl is gone forth’. Tadl. Samb. VL 6.7, 2.

® Macdonell, VM. 166,
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The sun receive thine eye, the wind thy spirit’,
o, as thy nature is, unto the sky and earth.
Or to the wafers go thou, if it be thy lot;

Go make thy home in plants with all thy members?® (X. 16, 3).
Thy spirit® that went far away,
Unto the waters and the plants,
We cause that to return again,

That thou mayst live and sojourn here®. X. 58, 7.

As already indicated, the body has a part in the future
life®. The asw and manas remain united there as here,
which is a guarantee that all the functions of the mental
life remain intact. Thus the full personality of the de-
parted, consisting of body (#arira), soul (asu) and spirit
(manas), is preserved. Having a body, the departed drink
Soma®, eat the funeral offerings or ‘spirit-food’ (IX. 113, 10)
and hear the sound of the flute and of song (X. 135, 7)°.

4, The Rigvedic Paradise is variously described as
situated in the midst of the sky (X. 15, 14), in the highest
heaven (X. 14, 8), in the third heaven®, the inmost recess
of the sky (IX. 113, 8-9), in the lap of the ruddy (dawns)
(X. 15, 7), and in the highest step of Vispu (I. 154, §;
X. 15, 3), 'that is the place of the sun at the zenith. We
may note in passing the bright sunny character of the
Rigvedic paradise, so different from the (probably earlier)
conception of a dark ‘underworld’ as the abode of the
dead ”.

! itman.

¥ Griffith's translation with some changes.

* monas.

4 Griffith’s translation with some changes.

$X,14,8; 18, 5,

& The Fathers are often ealled Sompisah ‘lovers of Sama’, X. 14, 6, ele,

T According to AV, IV. 34, 2 the departed have abundance of sexual gratifica-
tion. It is only fair to smy that this detail in the joy of the blessed dead is not found
in the Bv. The providing of the great gods with wives furnished a stariing point
for the notion of this kind of bliss, We are reminded of the Hourls of the Curin.

"o 2 Cor. XII 2.

¥ Oldenbery, V. 545, thinks that the transition from the idea of an under-
ground Hades to that of u heavenly Paradise wns medinted by the fact that both
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The blessed dead are furnished with bodies suitable to
the new environment, as the following passages indicate :
Leaving behind all blemish homeward hie thee,
And all-resplendent join thee with a body. (X. 14, 8)
They that, consumed or not eonsumed by Agni,
Amid the sky in spirit-food do revel,—
Along with these prepare, O sovereign ruler,
A passage to the skies, a heavenly body'. (X. 15, 14.)
Back to the Fathers, Agni, do thou send him,
Who, to thee offered?, goes with spirit-viands.
Endued with life may he attain to offspring;
May he rejoin a body, Jitavedas. (X. 16, 5.)
Here is one light for thee, another yonder;
Enter the third and be therewith united.
Uniting with a body be thou welcome,

Dear to the gods in their sublimest birthplace.
(X. 56, 1 Griffith’s translation.}

As there is an earthly and a heavenly life, so there is
an earthly and a heavenly body. The earthly body at
death either suffers dissolution in the earth or is consumed
on the funeral pyre. When thus ‘cooked’ or refined by
Agni, the dead man ascends by the ‘ancient paths’ to the
realm of Yama, Agni conducting his soul to the sun-home
of the Fathers, where he is united with another body.
The new body is congruous with the new environment,
and so is a luminous or glorified body (X. 14, 8; 56, 1).
When the soul of the dead man returns hither, he is said

the beavenly (iods aml the earthly Fathers rooeived similar womship, [t was
lqicll.ihcn.mthinknfih! Fathers as associated with the Golds in the highest
place of bliss. _

| Mare literally: Along with these prepare according to thy power as sovereign
ruler this spirit-guidance (8 heaven) amd @ bedy. In X. 58, -6 Asuniti s
apparently * be of spirit-guidance . The prayer addresed to Asuaiti is clearly for
elther restoration af health in this life or for restoration of the body and [aeulties
in the hesvenly world. Teo find transmigration here (Rwhmi Dayioand Sarasvatl,
Wﬁimﬂﬂinﬂu, 211.212) s to resd later views into the text, aml is ol
in harmony with Rigvedic eachatology.

* Note how the corpse when cremated
£f, Oldenberg, BV, 583, 8. 2.

is represented here as an olfering (o Agmi.

go*
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to go back home'—to his ‘true home', as it wers,
Naturally, then, in putting on a heavenly body the dead
man puts off all the imperfections of earth (X. 14, 8); or,
as the AV has it, ‘sickness is left behind and limbs are
not lame or crooked’. Old age is overcome (X, 27, 21).
On reaching the realms of light, the sainted dead are
welcomed by the gods and are beloved of them (X. 58, 1).
This fair picture is rendered even fairer by certain
details contributed by the AV, according to which the
blessed dead see father, mother and sons, and unite with
wives and children (AV. VL 120, 3; XII, 3, 17)

We may now deseribe more particularly the felicity of
the blessed dead. They see Varupa and Yama (X. 14, 7),
revel with Yama in the heavenly paradise, partake of the
funeral offerings (sradha), and share in the feasts of the
gods (X. 14, 10; 15, 14). The most detailed account is
found in IX. 113, 7-11° Aceording to this striking passage,
the Rigvedic Heaven is a place of radiance inexhaustible
and of living waters, of spirit-food and complete satisfaction,
of movement glad and free,—a place where King Yama
has his seat, where felicity and joy, pleasure and bliss
abound, and where loves and longings are fulfilled and all
desires are satisfied. The grave and solemn tone of this
Rigvedic hymn of Paradise reminds one of the similar
utterance in Rev, VIL 16-17:

They shall hunger no more, neither thirst any more;
Neither shall the sun smite them any more, nor any heat:
For the Lamb that is in the midst of the throne shall be their

shepherd
And shall guide them unto the fountaing of the waters of life;
And God shall wipe away all tears from their eyes®.

'pungh ‘back® ‘again' (X. 16, 5), and eslam ‘home' (X. 14, B Se
Bleomficld, RV. 251 “ returning to their troe bome ",
11, 28, 5.

* Translated in Chap. VUL pp. 241.242.
' Charles, The Revelation of 5t John, New York, 1820, I, 216-217, IL 406,
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We are reminded also of the following lines in Tennyson's
Passing of Arthur, concerning which Taine' remarks that
“nothing calmer and more imposing has been seen since
Goethe":

........ .. the island-valley of Avilion,

Where falls not hail. or rain, or any snow,

Nor ever wind blows loudly; but it lies
Deep-meadowed, happy, fair with orchard lawns

And bowery hollows crown'd with summaer sei. {377-381.)
All three passages describe the future life and environment
in terms of the present life. This ‘s inevitable, Each
passage is capable of either a material or a spiritual
interpretation. In view of the Atharva-Veda emphasis®
on completeness of body and limbs, streams flowing with
milk, honey and wine, the presence of many-coloured cows
that yield all desires, and abundance of sexual gratification,
as distinctive marks of the heaven of the blest, one is
naturally inclined to read Bv. IX. 113, 7-11 in the same
light®. But if the AV. and the Brihmanas had been marked
by progress toward the spiritual rather than by reaction
toward the material and carnal, it would have been equally
natural to have interpreted [X. 113, 7-11 in the light of
their spirituality.

The blessed dead are represented as having fellowship
with the gods and Yama in the realms of light. When
they arrive, they are dear and welcome to the gods (X.
56, 1). They behold both Yama and Varupa (X. 14, 7).
Here we have the conception of heaven as a fellowship of
the immortal heavenly gods with those sainted souls that
have come from the earth.

Heaven is depicted as a reward for those that risk
their lives in battle, bestow liberal sacrificial fees, practise
rigorous austerity (tapas*) and lay up merit for themselves

! History of Fnglish Literature.
PAV.IV. 6, 1; 34,2, 5 6 8
14, Oldenberg, RY- 531-532. Cr. Macdonell, VM. 165,

4X. 154, 2-5-
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through their offerings and pious gifts (X. 14, 8). Thus the
departed are represented as united in paradise not only
with the Fathers and with Yama, with the rays of the sun
(I. 109, 7), and with glorified bodies, but also with what
they have sacrificed and given (istapiirta) while on earth,
Such *treasure’’ laid up in heaven will be theirs on their
arrival. We have here possibly the germ of the later
doctrine of Karma, a word which means in the Bv. ‘work’
in general, or specifically ‘sacrificial work”. Such works
constitute the merit which wins the bliss of heaven for the
departed soul. It is only necessary to universalize the
notion of ‘work’, making it apply to everything in the
universe, both animate and inanimate, in order to get the
full-fledged doctrine of Karma, as held in later times’.

The most important references to the future life as
gshown above are found in the later portions of the Rv, in
the tenth and first books. Just as eschatology received
emphasis among the Hebrews only in the exilic and post-
exilic periods (B. c. 586 and onward), so it looks as if
Rigvedic eschatology belonged in the main to the later
period of the Rigveda hymns, say about B. c. 1000-800.
Rigvedic ideas econcerning the future life are connected
especially with Vispu (L 154, 5-6), Soma (IX. 113, 7-11) and
Yama. Soma grants the draught of immortality; Yama
discovered the path by which the blessed dead travel from
earth to heaven; and in the highest step of Vispu there is
. a well of honey. It may be that each group of ideas was
elaborated originally in a particular tribal or priestly
cirele.

5. If the righteousness of the righteous® seemed to the
Rigvedic seers to require a heavenly abode as a place of
reward, then naturally and logieally the wickedness of the

T{Y. 8. Matthew VI. 20,

T Cf. Bloomfield, RV, 105.
* Subritah ‘well doers’ (X. 16, 4): devayavah, devaganiah, ‘god-devoled’

' god-serving* 1. 154, 5.
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wicked would demand a separate abode as a.prison or
place of punishment. The passages are confessedly few
which may be quoted from the Rv. in support of a doctrine
of hell’; but, though few, their evidence is clear enough.
Consider the following:—

Roaming about, like brotherless young women,

Of evil ways, like dames that trick their husbands,

As such being full of sin, untrue, unfaithfnl*,—
They for themselves this deep place have ereated. IV. 5, 5.

0 Indra-Soma, dash the evil-doers® down

Into the pit, the gloom profound and bottomlese,

8o that not one of them may ever thence emerge;

Such be your wrathful might to overpower them. VIL 104,3.

In these two passages the emphasis is upon the casting
of the wicked into a ‘deep place’ (padam gabhiram’) or
‘pit' (vavra). Similarly the wish is expressed that the
thief and robber may lie under the three earths, and that
the demoness in the form of an owl may plunge down into
the endless (i.e. bottomless) pits (VIL 104, 11, 17). These
references show that the prison-house of the wicked was
conceived as a deep or bottomless pit of darkness,

‘Ag far removed from God and light of heaven

As from the eentre thrice to the ntmost pole’.
When one has been cast into this pit, no exit is possible.
Every sinner creates for himself ‘this deep place’ through
the evil deeds which he has committed (IV. 5, 5)".

In general, then, we may say that the conception of
hell seems to have been forced upon the Rigvedic seers
by the facts of the moral life,

6. Two hymns of the Rv. are devoted to the praise of the
Pitris or Fathers®. Certain stanzas of X. 156 are here

reproduced: — o

! (Mdenberg BY. 636-542; Macdonell, VM. 168,

* Note the word for wicked : duskrifah ® evil-doers ', pApasah ‘snners’, anrilih
*untroe’, gsafyah *unfaithfol '

% Narakasthinam ' hell '—Sigans.

1 Paradise Lost, L lines 73-74.

¥ Acts 1. 26, V' Jodas fell-away, that ke might go to his swon place™

S X, 15 and 56
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1. Let them rise up, the lower, up the higher,
Yea up the midmost Soma-loving Fathers.
May they who have attained to life eternal,
Kind, order-knowing, aid us when we eall them,

9, To-day be this our homage to the Fathers,

Who passed beyond, the earlier and the later;
Those who are seated in the space terrestrial,
Or now sojourn amid the clans fair-settled.

4. Fathers, come hither with your aid, grass-seated ;
These offerings have we made to you: enjoy them.
So come to us with your most wholesome suceour,
And grant us health and welfare without blemish.

Invited are the Soma-loving Fathers
Unto the dear deposits on the litter
Of sacred grass; may they draw nigh and hearken,
Yea intercede for us and grant us succour.
6. Southward being seated and the knee inclining,
Weleome unitedly this our oblation.
O Fathers, hurt us not for any trespass
That we through human frailty have committed.
8, Vasisthas, our forefathers, Soma-loving,
Who are considered meet for Soma-drinking,—
Sharing in gifts with these let Yama eager
With eager ones at will eat our oblations.
10. Come, Agni, with the thousand god-adoring
Forefathers seated at the heating-vessel,
All eaters, drinkers of oblations, truthfal,
Who journey with the deities and Indra.
11. Ye Agni-tasted Fathers, come ye nigh to us,
Sit each upon his seat, ye that good guidance give.
Eat the oblations that are proffered on the grass,
And then grant wealth to us and hosts of hero sons.

12. Of Fathers who are here and who are ahsent,
0Of Fathers whom we know and whom we know not,
Thou, Jitavedas, knowest well the number;
With spirit-food prepared geeept our offering

We are here introduced to Rigvedic ancestor-worship®.
The Fathers thus adored have passed through death and

! Indebledness is acknowledged to Macdomell, VRS. 176-156; Hillehrandt
LE. 119-120 : and Griffith. 5
® (Y. Chap. L pp. 11-12.
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attained to life’', the implication being that it is life
immortal®, sinee the Fathers are associated with the Devas
in their activities and in the worship they receive. This
conception of the sainted dead seems logically to shut out
transmigration. The Soma-loving Fathers are invited to
the earthly sacrifices, where they sit along with the Devas
on the barhis or litter of sacred grass. They come in
thousands and take their proper places on the sacrificial
ground, being seated to the south, the region of the dead.
Here they receive their portion of the libations® for which
they yearn.

The Fathers receive adoration, and are invoked to hear,
intercede for and protect their descendants, granting unto
them perfect health and welfare’. They are also besought
not to injure their descendants for any sin which they may
have committed against them. They are also represented
as givers of wealth and offspring”.

Cosmic activities are sometimes aseribed to the Fathers,
such as adorning the sky with stars, placing darkness in
the night and light in the day, finding the hidden light,
and generating the dawn’. Being assimilated to the gods
and leading the same kind of life, the Fathers receive
almost divine honours’, and in one passage (X. 66, 4) are
apparently called gods. They constitute a special group
of deities or at least.of demi-gods.

The Fathers are distinguished as earlier and later, as

' Asw ‘spirit’, ‘life’ (X. 15, 1), the context showing that it refers o the
heavenly life, conoceived of course after the nnalogy of the earthly asu “breath ',

® The Fathers are nctually called immortal in AV. VI. 41, 3.

3 pg the Devas are nourished and strengthened by offerings, 50 age the Father
Seadhit means * inherent power’, and in X. 14, &: 156, 14; IX. 113, 10, Ik seems
to mean the * spirit-food* or drink which confers this power. Oldenberg, BY. 51
n. 2: 8BF. XLVL 162.

4x. 15, 2, 4, 5. Note the practice of ' prayers to the dead”.

BX. 15, 6, 11; 16, 5; 18, 9,

. X. 65, 11; VIL 78, 4.

T Maodonell, VM. 170.
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lower, higher and middle’, and as known or unknown, even
those who are unknown to their descendants being known
to Agni’. In general the term pifris refers to the early
forefathers, who travelled from earth to heaven by the
ancient paths which Yama discovered. These paths they,
the ancient-born, helped to make for their descendants, the
recent dead, who go to join them (X. 14, 2, 7, 15). Certain
aneient clans are mentioned as represented by the Fathers,
especially the Angirasas, Navagvas, Atharvans, Vairlpas,
Bhrigus and Vasisthas (X. 14, 4-6; 15, B). These ancient
path-makers are called in one place Rishis (X. 14, 15)".

7. Yama, the chief of the blessed dead, is never ex-
plicitly ealled a god, but only a King. Still it is every-
where implied that he is a god, for he is closely associated
with Varupa, Brihaspati, Agni and Miatarisvan, and is
mentioned in the lists of the gods'. Yama is celebrated
in only three whole hymns® besides the one containing the
famous dialogue between Yama and his sister Yami (X, 10).
Most of the references to Yama are found in the tenth and
first books, .

@) The ancestry and relationships of Yama are un-
eertain and perplexing. According to one account (X. 17,
1-2) Yama and (by implication) his twin sister Yami are
the children of Vivasvant and Saranyu, the daughter of
Tvastar. Vivasvant® ‘the luminous’ is clearly a deity of
light. Whether he be interpreted as the rising sun’, the lumi-
nous sky®, or simply the sun® makes very little difference,

' As belonging to carth, sky and mid-sir.
*X. 15, 1,8 13

We are reminded of the distinetion drawn In BV. [. 1, 2 between ancient
and recent Migia.

1 X. 14, T3 18, 43 L 164, 48; X. 64. 85 92,11,

8 X. 14 135, 154,

 vi+vas *to shine forth *, *be resplendent*; ef. Avestun Vivanhvanl.

¥ Hoth, PW.; Macdonell, VM. 43.

" Lodwig, RV., ITL. 333, V. 302; Ehni, Yama 19, 24.

® Qillebrandt, VM. I. 488; Hopkins, RI. 128, 130; Bloomfield, RV, 141,
ol al.
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since each involves the other. Saranyu ‘the swift' may be
taken as a synonym of Sturya or Usas the Dawn’, or perhaps
better with Myriantheus® as the night which, of course, ends
with the dawn. Vivasvant and Sarapyu were responsible
for two pairs of twins, Yama and Yami and the two Afvins,
If the Aévins are taken to be the twin-lights of the morning
twilight, half-dark and half-light, then Vivasvant and
Saranyu, interpreted as the day-sky and the night-sky,
would furnish a very suitable parentage for them, for the
twilight shares in the colour of both parents. In like
manner Yama and Yami may perhaps be interpreted as
moon and Dawn®, both sharing in the qualities of day and
night, and represented as having a love-affair which ended
in a wedding (X. 85, 8-9). The physical basis of the
heavenly romance may then be seen when the waning
Moon draws near to, and finally fuses with, the Dawn,
otherwise called Siiryd, the Sun-maiden. »
Compare the following stanza of a Lithuanian folk-song E
“The Moon did wed the Maiden Sun,

In an early day of spring-tide:

The Maiden Sun arose betimes,

The Moon just then did slink away".
Hillebrandt thinks that the two wives of Vivasvant (X. 17, 2)
are Night and Dawn, Night vanishing and Dawn taking
Night's place in the affections of the Sun. But these
references are so occasional and fugitive that, as Hillebrandt
says, they explain nothing, but stand in need of explanation
themselves ",

From an entirely different ecircle of mythical ideas

comes the statement that Yama and Yami are children of

r

| 8o BloomMell JAOB. 15, 172-188, and Macdonell, VM. 120.

L AAD. 67. So Hillebrandt, VM. 1. 503, n. 1.

2 nless, ns some think, Yami is s later oreation, Hke Indrini and Varnpini,
S Hillebrandt, ¥YM. . 405, DBut perhaps Yama and Yaml may be taken as
Heaven and Earth, the primeval parents of all things. Of. X. 10, #.

4 Quoted by Bloomfield (V. 114) from Prof. Chase's version, with alterations.

AWML 1. 503
T
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the Gandharva in the waters and of the water nymph ',
although these two are possibly to be identified with
Vivasvant and Saranyu®.

Yama, the son of Vivasvant, clearly belongs to the
Indo-Iranian period, because identical with Yima, the son
of Vivanhvant. The twins Yama and Yami correspond
with Yima and Yimeh, Yami belonging to a late Rv. hymn
(X. 10) and Yimeh to the Bundahis, a part of the younger
Avesta. Yama Vaivasvata (X. 14, 1) has an interesting
doublet in the person of Manu Vivasvant (Vil. 4, 1) called
later also Manu Vaivasvata (AV. VIIL 10, 24). Doubtless
the two originated in different mythical eircles, They
introduce us to the problem of the origin and the future
life of mankind.

B) At the head of the human race stands, according
to Rigvedic conception, a first man, either Manu® the first
sacrificer (X. 63, 7), or Yama the first to discover the
pathway from earth to heaven (X. 14, 1-2), because the
“first to die. Manu is definitely called ‘our father’ (L 80,
16; IL 33, 13) as also is Yama (X. 135, 1). The twins
Yama and Yam! may be taken as the progenitors of the
haman race, as it were the Indian Adam and Eve. The
motive of the strange dialogue (X. 10) between the twin
brother and sister turns upon the ethics of such a re-
lationship. Yami presses for it on the ground that Yama
is the ‘only mortal’ (v. 3) and that progeny is necessary
in order to people the world (vv. 1, 3). Yama on the other
hand draws attention to the fact that

Great is the law of Varupa and Mitra (v. 6).

The hero sons of Asura the mighty,

Upholders of the sky, look round them widely (v. 2).
They stand not still, nor ever close their eyelids,
Spies of the gods, that here about us wander (v. 8}

Papyi wogi X. 10, 4
* 8o Sayana sl Max Miller.
®Mann (or Manus) ‘man’ from smas ‘to think’. &F. the Hebrew Adam

]

‘man -
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The ethical difficulty of the origin of the human raee from
the union of a primeval brother and sister reminds one of
the similar trouble one finds in discovering where Cain
and Abel got their wives (if not from among their own
sisters)’. It looks as if Yama and Yami were originally
anthropomorphised natural phenomena, such as Moon and
Dawn, or Heaven and Earth®. The name Yama ‘twin'
seems to indicate that there was such a pair of natural
phenomena. When Yama became anthropomorphised, the
name Manu (Manus) ‘man’ was altogether suitable. To
say that Yama and Manu are doublets is to say that they
are practically identical’.

Beyond the first man the roots of humanity run back
into the world of the gods’, to Vivasvant (the Sun)® the
father of Manu® and the father of Yama and Yami, the
last two being identical, probably, with Heaven and Earth,
the parents of all that is.

Sacrifice is carried back to primeval man. Manu pre-
santed the first offering to the gods (X. 63, 7), and hence
Manu's original sacrifice is a prototype of the Rigvedic
sacrifice. For the Rigvedic priest is often said to perform
the ritual of sacrifice Manusval, ‘as Manus did’ (L 44, 11,
eto). The priest also thinks of himsell as functioning in
the ‘home of Manu' or the ‘seat of Vivasvant', expressions
to be explained as the place of sacrifice. The Iranian

| Of course in both fnsianees we are dealing with the ralm of conoeptions.

% Fleaven and earth as natural twins might very well bo called Yama and Yami.
They are also the parents of all that 5. As Vivasvant and Sarapyu, Day and
Night, are the parents of the Advins, conceived as the twilight, so might they well
be the parents (or revealors) of Yama and Yami coneeived as Heaven and Earth.

* Thelr practical identity is symboliced by their hoth being made soms of

Vivasvant.
* Oldenberg, V. 276, Of. Luke IIT. 88, ** Which was the son of Adam, which

was the son of God ™.
! The sun-source of the soul beeomes finally, as we have secn, the i gun-bome *

of the soul.
®Mann seems W0 be Indo-Enropean, because it corresponds  with  Mannus

{Tacitns, Germania Cap. 11), Germ. Mann, and English man.
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Vivanhvant was the first to prepare the Haoma, and the
Rigvedic Vivasvant performed gimilar funetions (ValL IV, 1),
Thus Manu-Yama was the first man, the first sacrificer,
the first ruler, the first one to see death, the first to blaze
a pathway from earth to heaven, and the first to become
the king of the blessed dead in the realms of light.

¢) The Rigvedic Heaven as the abode of the Fathers
has already been described. Yama is the king thereof.
His dwelling is in the ‘remote recess’ of the sky. There
he gathers the people together, gives the dead man a
resting place, prepares an abode for him, and under the
well-leaved tree of Paradise drinks' the draught of im-
mortality with the gods, while at the same time, as their
clan-lord and father, he attends lovingly to the anecient
ones’. The seat of Yama, which is the abode of the gods®
is a place of music and song. Yama as the first and ‘sole
mortal’ (X. 10, 3) on earth is represented as choosing
death and abandoning his body on behalf of gods and
men, in order to open up for them a path between earth and
heaven (X. 13, 4; 14,1). If thisis the correet interpretation =
then there is aseribed to Yama a love for the human race
which bore fruit in sacrifice.

Yama's regular messengers are two dogs, ‘hounds of
heaven' as it were, the sons of Saram#. They are described
in X. 14, 10-12 as four-eyed, broad-nosed, and brindled or
brown®. The two dogs of Yama are clearly as closely
ussociated together as are the Aévin pair or the twins
Yama and Yami, If Yama and Yam! be taken as Heaven
and Earth, then it would seem natural, with Bloomfield, to

' f. Mark XIV. 25; Luke XXII. 18.

PIX. 113, 8; X. 14, 1, 7, B; 18, 183 135, 1.

* devamiina X. 135, 7.

f [nterpretation uncertain. {f. Oldenberg, Bv. Noten I 210-211; and
Maodonell, VM. 172,

*In the AV. VIIL 1, & the two dogs are distinguished as * brindled’ Sabalas
(possibly fo be identified with the Gr. Képfapog. Bloomfield RV. 106) and
Spiama dark’, an inlerprotation of the difficult word sdwmbala ‘ brown' (1)
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think of the two heavenly dogs as originally the sun and
moon. But this is very uncertain. In view of the fact
that in both the Greek and the Iranian mythology of the
dead only one dog plays a part, it is possible that the
Indian love of correspondence and symmetry has led to
the creation of two dogs. But whatever these dogs origi-
nally represented, their business is described as guarding,
Cerberus-like, the way from earth to heaven ' as selecting
the candidates for death, and as entrusted with their care

as they journey heavenward (X. 14, 10-12).

I In modern stories these dogs guand the doors leading to beaven sndl el



PART C.
THE SIGNIFICANCE AND VALUE OF THE RIGVEDA

CHAPTER XIIL
THE RIGVEDA AND LATER HINDU DEVELOPMENTS.

The Rigveda is the fountain-head' of Hindu religion,
philosophy, law, art and social institutions. It is no more
possible to understand later Hinduism without a knowledge
of the Rv. than it would be to understand the New Testa-
ment or the Qurin without a knowledge of the Old Testa-
ment. The Rv. has fulfilled itself in the thought, institutions
ang history of India. To show how this is so, is to write
at onece the last chapter on the religious contents of the
Rv. and the first chapter on the significance and value

thereof,
1. THE RiGVEDA AND HIRDU ART.

a) Poelry.— The contents of the Rv. are entirely
metrical, which agrees with the fact that the beginnings
of literature are, as a rule, in the form of poetry. There
are about fifteen metres, of which ten are represented by
the translations made in this book. The verse-line forms
the metrical unit, and generally has eight, eleven or twelve
syllables. Stanzas consist usually of four lines, but also
of three, five and seven. Some hymns are composed
of strophes either of three stanzas (frica) in the same
simple mstre, or of two stanzas in different mixed metres
(pragatha). The (Trigfubh) stanza consists of four sleven-
syllable lines, It is the most ‘common metre’ in the Rv.
For example:

"4 The Velss fornish the only sure foondation on which s knowledge of

anclent and modern India can be built ap™.
Whitney, JAOS, V. 201,
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With mine own self 1 meditate this question,

When shall I have with Varupa communion ¥

What gift of mine will he enjoy unangered ¥

When shall I happy-hearted see his mercy ¥ VII. 86, 2
The (Fdyatri stanza has three eight-syllable lines, and is
illustrated by the famous Gayatrl text, as translated by

Maedonell (HR. 33):

May we obtain that execellent

Glory of Savitar the god,
That he may stimulate our thoughts. IIL 62, 10,

The Jagafi has four twelve-syllable lines:

Whatsoever wrong against the heavenly race we do,
Being but men, O Varupa, whatever law,

Of thine we may have broken through thoughtlessness,
For that transgression do not injure us, 0 God, VIL. 89,5,

As the Trigfubh ends in a trochaie rhythm ( — -~ — - ), so the
Jagati ends in an iambie rhythm (- — ~—). The Anugfubh
contains four eight-syllable lines, as in the hymn to Aranyiini,
X. 146: —

O Jungle maid, O Jungle maid,

Methinks that thou hast lost thy way ;

Dost not ask for the village? why?

Alarm has seized thee, has it not ?
The Vedic Anustubh developed later into the Sloka of
classical Sanskrit. About 180 Rigvedic passages have been
translated in this book, ranging from a single line to a
complete hymn. Of these the number of passages in
the four prineipal metres are as follows': Tristubh 100,
Gayatri 36, Jagati 29, and Anugtubh 13. Only ten passages
are in the unusual metres. Among these are the following:
Pankti, with five eight-syllable lines, as in IX. 113, T,

Where radiance inexhaustible

Dwells, and the light of heaven is set,

]

tMax Miller, following Saunaks, divides the 10,400 Rigvedic stanzas among

the different metres as follows : Tristubh, 4,253 3 Giyatrd, 2, 461§ Jagati, 1, 348;
Annglubh 855, ete. (Ancient Sanakrif Literature, p. 22
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Place me, clear-flowing one, in that
Imperishable and deathless worlil.
O Indu, flow for Indra's sake.

Prastarapankti, with four lines, a Tristubh, a Jagati and
two Gayatri, as in X, 18, 11 (Maecdonell's translation),
Wide open, earth, O press not heavily on him ;
Be easy of approach to him, a refuge safe;

As with a robe a mother hides
Her son, so shroud this man, earth.

Brihati, with four lines, first, second and fourth Gayatri,

and the third Jagati.

To Yama king th' oblation pour
Most rich in honied sweetness. This
Our hymn of praise is for the Rishis, ancient-born,

The ancient makers of the path. X. 14, 15.
Purastadbrikati, with a Tristubh and three Giyatri lines,

as follows:
Against us is the riteless, shameless Dasyu,
Inhuman, keeping alien laws;
Do thou, O slayer of the foe,
This Dasyu's weapon circumvent. X. 22, 8

Dvipada, two lines, Jagati and Gayatri:
Another brandisheth a bolt placed in his hand;
With that he smites and kills his foes. VIIL 29, 4.
Atyasti, a complicated stanza of seven lines, three Jagatl
and four Giyatri as follows:
Two bay steeds Vayu yokes, Viyu two ruddy steeds,
Swift-footed to the chariot, to the pole to draw,
Best coursers, to the pole to draw.

Awaken Bounteousness, as when

A lover wakes his sleeping love.
IMumine heaven and earth, make thou the dawns to shine,

For glory make the dawns to shine. L 134, 3.
Thus it will be seen that while the stanzas of the more common
metres are made up of lines of the same type, the rarer
stanzas are formed by combining lines of different length.
The rhythm of only the last four or five syllables is
rigidly determined. Thus the metres of the Rv. stand
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midway between the archaic metres of the Avesta, which
are governed only by the number of syllables, and the
more polished measures of Classical Sanskrit in which, as
a rule, the quantity of every single syllable is fixed. The
Vedic metres are the foundation of all the classical Sanskrit

metres except two',

The hymns of the Rv, are nearly all religious, only a
few being semi-religions or didactic in quality, for example,
the Gambler's lament in X. 34, of which certain stanzas
are here reproduced from Professor Macdonell's excellent

translation™

9, She® wrangles not with me nor is she angry:
To me and comrades she was ever kindly.
For dice that only luckless throws effected
I've driven away from home a wife devoted.

8. Her mother hates me, she herselfl rejects me:
For one in such distress there is no pity.

I find a gambling man is no more useful
Than is an aged horse that's in the market,

4. Others embrace the wife of him whose chattles
The eager dice have striven hard to eapture;
And father, mother, brothers say about him:
“We know him not, lead him away a captive.”

5. When to myself I think, “I'll not go with them
1'll stay behind my friends that go to gamble;"
And those brown nuts, thrown down, have raised their voices,
I go, like wench, straight to the place of meeting.

6. To the assembly hall the gambler sallies,

And asking, ‘Shall I win 1’ he quakes and tremhles.
And then the dice run counter to his wishes,
Giving the lucky throw to his opponent.

10. Grieved is the gambler's wife by him abandoned,
Grieved, too, his mother as he aimless wanders.
Indebted, fearing, he desiring money,

At night approaches other people’s honses.

! Macdonell, ERE. VIL, article Hymns (Vedic);
HE, §-10,

* HE. 48.00.

* The wile of the gambler.

VRS, XVIL-XVIIL, and
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13, ‘Play not with dice, but cultivate thy tillage,
Enjoy thy riches deeming them abundant.
There are thy cows, there is thy wife, O gambler’:
This counsel Savitar the noble gives me-

14. Make friends with us, we pray, to us be gracious,
Do not bewiteh us forcibly with magic;
Let now your enmity, your anger slumber,
Let others be in brownies' toils entangled.

There is here a distinet antieipation of the proverbial and
gententious poetry of later days.

We have to distingunish between two types of religious
poetry in the Rv, on the higher side, consisting ‘in praises
of the gods and generally accompanying the sacrifices
offered to them’, and on the lower side consisting ‘in
spells or charms directed against hostile powers, and
accompanying some domestic practice of a magical
character’'. There are about a dozen such hymns, which
deal unmistakably with magic practices”.

We may also trace in the Rv. the beginnings of Hindu
lyric, dramatic and epic poetry. The whole Rigvedic
eollection is fundamentally lyrie, special hymns, of course,
having a lyrie-dramatic or a lyrie-epic setting. The most
poetical hymns in the Rv. are those addressed to Dawn,
which Maedonell pronmounces ‘equal, if not superior, in
beauty to the religions lyries of any other literature®’
The dialogue between Visvamitra and the Rivers (IIL 33)
is essentially dramatic. Notable storm and battle lyries
are found among the hymns addressed to Indra, Parjanya
and the Maruts,

! Mpcdonell, ERE. Art. Hymns (Vedic).

! Confined lorgely to the tenth book, E. y. compare the following stanes {rom
an incantation in the form of a song of triomph over rival wives s traoslated by
Macdonell (in MS.):

Vanquished have | these rival wives,
Rising superior to them all,
That over this herole man
And gll his people | may rule. X, 158, 6.
' ¥RE. XXVIIL Cf. also Hopkins' Early Lyric Poetry of Iudia in 10N, 38-66.
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There are several colloquies in which the speakers are
divine beings'; also two in which the agents may be human,
piz. the dialogue between Yama and Yami (X. 10) and
between Purfiravas and Urvasi (X. 95)., These hymns fore-
shadow the dramatic works of a later age®, There is Epic
material in the Battle of the Ten Kings (VIIL 18), in which
the great Sudds overcame his allied foes. Among the
multitudes of personal names® found in the Rv, especially
in the Dinastuti hymns, many doubtless have epic signifi-
cance, if we only knew the facts. On the whole, the
average of literary merit in the Rigvedic hymns must be
pronounced ‘remarkably high™, especially if one takes
into consideration the early date at which they were
composed. The poetie endowment revealed in the hymns
of the Rv. has continued in India down to the present
time, for India is a land of poetry and song.

b) Music.— Certain musical instruments are men-
tioned—the drum, flute and lute—as used by the Vedic
Indians. The Maruts and the Angirasas are represented
as heavenly singers, after the analogy of the earthly. The
hymns used in the Soma sacrifice were certainly chanted
by the priests’, Thus Indian musical theory undoubtedly
had a religious origin. The love of the people of modern
India for music® and song is clearly connected with the
musical tastes and aptitudes of the earliest times. The
fact that the whole Rigvedie eollection is fyric is significant.

¢ IV. 26; X. 51, 52, BB, 108.

* Macdonell, VES, XXV.

1 Son Vedic Index.

4 Masdonel], VRS, XXVIIL

5 o These various priests fall clesrly into three divisions, acronding as their
main business was the recitation of hymns to sccompany the offering, or the notusl
manpal nets of saorifice, or the singing of somga*'.—Keith, Ark. Prical, Priesthood
(Hindn), ERE. X, 312, The Soma hymns are still chanted to-day by Simaveds
Brihmans, but without the scoompaniment of sacrifive. —Hee Fox Strangways

Music of Hindustan.
& 2o H. A. Popler, The Music of India, Caleutta. 1021,
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¢) Painting and Sewlpture,—The representation of
the human or animal form clearly began in the Buddhistic
period, if not earlier’. There are two artistic methods.
One is to copy faithfully from nature, making only such
changes as the ideal seems to require. Such is the Greek
method, which kept close to nature, The other is to express
symhbolically certain ideas, Here in the interests of sym-
bolism there is often a wide departure from nature. Such
in general is the Hindu method, especially in the later
period. The Trimirti figure in the Elephanta Caves has
a threefold head. Kali has four arms. Ganeéa has the
head of an elephant and the body of a man. The artistic
aim in all these instances is not to copy nature, but sym-
bolically to express ideas®. So far as definitely known,
there was no painting or sculpture in the Rigvedic period.
But there were plenty of ideas scattered through the hymns—
ideas which challenged artistic expression. Thus Agni,
the fire-god, is ‘hundred-eyed' or ‘thousand-eyed’ (L 128,
3; 79, 12), the reference being clearly to his multitudinous
points of flame. Purusa, the cosmic man, a pantheistic
name for the totality of things, is represented (X. 90, 1) as
having 'a thousand heads, a thonsand eyes, a thousand
feet’. Indra, in order to keep up his strength for the
Vritra-fight, eats three hundred buffaloes and drinks three
lakes of Soma, the thought being that vast accomplishments
presuppose vast eating and drinking. As the strong one
par ereellence Indra is called sahkasramuska, *thousand-
testicled’. Such symbolical numbers determine the charac-
ter of Hindu art, which is not imitative but symbolieal,

! “The existence of idols in Vedic times has been mssorted in the cases of n
puinted imaee of Rodrm, of Varops with a golden ccat of mail, and in the
distinction drawn between the Marnis and thelr images”.—W. Crooke, [mages
and fdals ([mdian). ERE. VIL. Bai this is very doubtful. A use of fetish
symbols, probahly not in the form of images, may however be admitted. .
Oldenberg, RV. 87-80,

A similar kind of religioos symbolism is foumnd in the book of Revelation,
e g 120, V6, ete, as well as in Freldel,
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for when the numbers are not too large, they may be
expressed on canvas or in stone, A thousand heads cannot
be so expressed, but the four heads of Brahmi can, Thus
the most characteristic quality of Hindu religious art is
in deepest harmony with the symbolical representations of

the Ttv.!
3. Tue Rievepa axp Hinpu SBocieTy axp HISTORY.

a) Historical names.— A considerable number of
words are found in the Bv. which became later the names
of historieal or semi-historical personages in Hindu story.
A few instances may be given: Sifa® and Rama®, Radhdi'
and Krigna®; and Arjuna®. Also the words Sarman
‘protection’ (IIL 15, 5, ete.) and Varman ‘mail’, caste desig-
nations of Brihman and Ksatriya respectively; and the
word Siri ‘wealthy patron’, a caste surname among Jains.
Of later divine names which already appear in the Rv.
may be mentioned Vignu, Siva (‘gracious’, an epithet of
Rudra and other gods), Ganapati (an epithet of Brihaspati
II. 23, 1), and Bhagavan, ‘the blessed one’, a later name
for god. Many other words of literary or historical
interest might be mentioned as oceurring in the Rv. such
as vraja ‘cow-stall’ (origin of the regional name Braj),
Mataritvan, a later name for “wind’, disa ‘slave’ varna
‘colour’, ‘caste’, Ka#i ‘clenched fist’ (name of Benares),
ete., ete.

b) Casle, — The sources of Hindu caste have already
been traced”. It was undoubtedly the sharp antithesis in
i Such representations often involve ugliness, bub *it should be remembered
that all this ugliness issymbolical ; the supernatural powers of the deity are intended
to be expressed by these unnatural forms™—Moore, HE. 1. 346. Bul see
Mncdonell, JRAS. 1016, pp. 126 I, who finds the motive for the rmpresentation
af Siva with four arms, In the necessity of his identification.

? Furrow IV. 67, 6.7,

3 From ram ‘to rest’; proper name X. 83, 14,

4 Which might be formed from rifdha (Mase. and peut.) *gift' L 30, 5.

%4 Black * as epithet (of the dark half) of day VI 0, 1; also a5 & proper name.
%« White ', as applied to the light half of day VL 9, 1.

* Chapter 1i. See also Ketknr's History of Caste in India, Ithaca, 1101,
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colour, race and religion — especially eolour'— between
Aryan and Dasyu that led to the extreme rigidity of the
Hindu caste system. In this way the Aryan sought to
guard the purity of his blood. The movement in the di-
rection of caste rigidity began during the Rigvedic period,
for in one of the latest hymns (X. 90, 12) the four funda-
mental orders are mentioned. Caste forms the very warp
and woof of Hindu society down to the present time, and
more than anything else marks off Hindu social organi-
zation [rom that of other nations,

¢} Pessimism®, — There are practically no traces of a
pessimistic attitude toward life in the Rv. There is indeed
a pensive note sounded in the hymn to Usas (L 113, 10-11)
which, while in no sense abnormal, may perhaps be re-
garded as pointing in the direction of the later pessimism.
It looks as if the roots of Hindu pessimism were to be
found partly in the trying climate of India and the gradual
fusion of the Aryans with the aborigines, and partly in the
doctrines of karma and transmigration, which, while lauded
by some as the acme of philosophic insight, tend to produce
in others a spirit of hopelessness. The fact that pessimism
is not found in the Rv. is proof enough that its hymns —
even the latest of them — were composed prior to the rise
of the Brihmana and Upanisad doctrines of Karma and
Transmigration and before their outcome in a pessimistic
view of life. Thus considered, the hymns of the Rv. are
the purest expression on the soil of India of the Aryan

spirit®,
4. THE RIGVEDA A¥D Hixpv PopuLarR RELIGION.
@) Ritual. — The ritual of the Brihmanas was clearly

continuous with that of the Rv. The modern ritual of
Hinduism is the result of the fusion of two streams, — the

! The name for caste is raraa ' colour’,

fOllenberg, RV, 2; Bloomfield, RV, 212, 263-265; Griswald, ERE.  An.
Preawimizm {Fudian).

* Y. Chapter [1. 53; Famubar, ORLL B2,
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Aryan going back to the Rv. and the Dravidian representing
primitive indigenous custom. It is difficult to distinguish
between the two, since they have become so completely
fused. It looks, however, as if temple and image' were
Dravidian in origin, since neither is definitely and un-
mistakably mentioned in the Rv. Rigvedie religion was
essentially open-air religion —a thing of the grass-strewn
sward and of the sunken fire-pit. Its temple was the open
sky. The theophany of its deities took place not through
the appearance of images, but in connection with the
blazing up of fire, the rosy flush of dawn, the rising of the
sun, and the flash and glitter of lightning. The Rigvedic
ritual undoubtedly contributed its part to the formation of
the complex modern ritual.

b) Magic.— Religion and magic have always been
more or less intermingled — religion that persuades the
gods and magiec that compels them. Magic is present
to-day in every religion, the formula ‘In a good day be it
spoken’, the injunction ‘touch wood’, and the thought of
passing beneath a ladder as unlucky being twentieth
century examples in the West. The whole galaxy of lucky
and unlucky times, actions and objects is shot through
with the view-point of magic. When the emphasis is
upon the ritually exact rather than the ethically correet,
then the tendency is enevitably toward a magical conception
of religion. Such was increasingly the tendency during
the transition from the Rigveda to the Brihmanas. At
last the sacrifice became greater than the gods, and the
priests who manipulated the sacrifice greater than all
The large magical element in the popular religion of India
is derived undoubtedly from Aryan as well as from
Dravidian sources. The tendency of recent scholarship
has been to emphliasize somewhat the place of magic in

the Rv.

' Famguhar, ORLL 51 n. 1,



340 THE RELIGION OF THE RIGVEDA

¢ Brdhman is the greatest word in the whole history of
Indian philosophy", for ‘there is contained in it the
religious development of India during thirty ecenturies’.
Maya often occurs in the sense of ‘mysterious power’, the
source of the magic transformations that take place in
pature. The transition to the later philosophical meaning
of *magic power’, ‘illusion’, ‘non-reality ', was easy. Karman
(nom. neut. karma), as already pointed out, means in the
Rv. simply ‘work’ in general, or more specifically ‘liturgical
work’. The development of the later meaning of *fruit of
work’, ‘recompense’, was not difficult®. 1In fact, there
is a distinet suggestion of this doctrine in the expression
igtaprta (X. 14, 8), the gain which accrues in the life to
come from the sacrifices and gifts made in this life.
Punarjanman, ‘transmigration’ does not ococur in the Bv,
but the participles punah punarjayamini ‘being born
again, again’, as applied to Usas (I. 92, 10), and navonave
jayamanal ‘being born anew, anew’, as applied to the
Moon (X. 85, 19) point in the direction of the later technieal
term. In the thought too, of the manas or soul of a dead
man as going to the waters or plants (X. 16, 3; 58, T)
there may perhaps be found the germ of the later doctrine
of metempsychosis’. At any rate, ‘re-birth’ is not postulated
of living beings in the Rv, but only of the recurring
phenomena of nature anthropomorphically conceived.
Thus the roots of the fundamental concepts of Hinduism
together with the technical names thereof already appear
in the Rv. As the most pregnant conceptions of the Rv.
are impersonal, rifa ‘order’, karman ‘work’, brakman
tword' and maya ‘power'; so is it later on in the period
®f the Vedanta, when the whole realm of being is pre-empted
by the two great impersonalities!, brdhman ‘reality’ and
maya ‘non-reality’,

! Griswold. Brahman 1,

® Korman occurs about 40 times in the Re., but never in the later sense of
‘the truit of work . * Chap. XL p. H13.

* Brihman may perhaps be better deseribed an super-personal than us lnpersonal.
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b) Ethies.— The ethical conceptions of the Rv. are
essentially tribal’, as is natural in an early stage of
society. It was Aryan versus Dasyu. And yet there are
hints of a larger sense of duty. For example, the following
prayer is addressed to Varupa:

Against a friend, companion, or a hrother,

A fellow-tribesman, or against a stranger,

Whatever trespass we have perpetrated,

Do thou, O Varupa, from that release us. V. 85, 7.
The supreme ethical concept of the Rv. is that of rila
iorder’. Ethical antitheses are expressed by such contrasted
terms as rite (or safya) and anrita ‘true and false’ sa@dhu
and wrijina ‘straight and crooked’. The term rifa, not-
withstanding its greatness as an ethical concept, finally
dropped out of use—a commentary on the direction taken
by ethieal thinking—and its connotation was taken up in
the later notions of karma and dharma. This change was
not for the better. TRita as embodied in the will of
Varupa was connected with a god of grace, who could
pardon sin and restore the sinner to his fellowshij). Karma,
on the eontrary, was the merely mechanical working of
the principle of retribution.

o) The Forgiveness of Sin. — He who is par excellence
the ethical god of the Rv. is the one who is supremely
concerned with the forgiveness of sin; for, as Maedonell
says, ‘there is no hymn to Varuna, in which the prayer
for forgiveness of guilt does not occur’®. Other goids also
are represented as forgiving sin, but the references to
forgiveness are only ineidental and fugitive, whereas this
function is central with Varunpa, and, as we have seen,
practically every hymn composed in his honour is shot
-through with the thought of it. Later on Varuna, like all
the other gods, was swallowed up in the conception of an
impersonal and non-moral world-ground, just as rita was

! Even up to the present time the world has hanlly transcended the stage of

tribal morality.
TVM. 27,
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absorbed in the notion of Karma. From the point of view
of the later orthodoxy, Brihmanical and Vedantic, the
forgiveness of sin is impossible. The Rigvedic belief in
‘the forgiveness of sins’ was conserved only in connection
with the later heterodox and sectarian cults!, and even
then imperfectly, as a rule, since they have all been more
or less influenced by the dominant orthodoxy, which found
no place for forgiveness, The doctrine of Karma has ever
stood in the way of a belief in the free exercise of the
divine grace.

d) Polytheism.— The Rigveda is as frankly poly-
theistic as Homer's Iliad or Virgil’s Eneid. Animism, or
polytheistic nature worship, lies at the foundation of all of
the Indo-European mythologies, Indian and Iranian as well
as Greek, Roman and Teutonic. The hymns to the All-
gods (Viive Devah) present the clearest proof (if any fur-
ther proof were needed) of the Rigvedic polytheism. For
example, VIIL 20*: —

1, Brown is one, bountiful, of varied form, and young;

He wears a golden ornament. (Boma)
2. Another has, resplendent, oocupied his seat,

The intelligent among the gods, {Agni)
3. Another beareth in his hand a metal axe,

The strenuous among the gods, {Tvastar)

4. Another brandisheth a bolt placed in his hand;
With that he smites and kills his foes, {(Indra)
5. Bright, fierce, with eooling remedies, another bears
Within his hand a.weapon sharp. (Rudra)
6. Another makes the paths to prosper; like a thiel
He knows the place of hidden wealth. {Plizan)
7. Another, the wide-pacer, makes three mighty strides
To where the gods delight themselves. (Vispu)
8. Two fare with birds, together with a female friend,
Like travellers they both go forth. {Afvins)

"Soch as the Vaispava and *niva sects and those founded by Kabir, Nanak,

Keshab Chander Sen, el al.
1 joknowledgment of indebtedness to Hillebrandt LR, 95899, and to Macdonell

VES, 147-152.
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9, The twain on high have made themselves a seat in heaven,
The sovereign kings, whose drink is ghee,  (Mitra-Varuga)

10. Of a great chant some singers have hethought themselves;

By it they caused the sun to shine. {Angirasas)

This hymn is in the form of a series of riddles. Each god
is described without being named, it being left to the
cleverness of the reader correctly to identify each. There
are described seven individual gods, two dual divinities,
and one group of semi-divine beings. The Rigvedic
pantheon probably represents the gods of different Aryan
tribes. Political federation was doubtless followed by
religious federation, according to the usual custom in
ancient times' Had the O. T. Psalter been constructed
after the fashion of the Rv. it would have contained
hymns addressed to the gods of many Semitic tribes® —
to the various Baalim and to Ashtoreth, Molech, Chemosh,
Tammuz, ¢ al, as well as to Yahweh. Polytheism and
idolatry, it is true, were not uncommon in ancient Israel
down to the time of the Babylonian Exile, 586 B.c.” But
the authors of the O. T. books were prophets and prophetic
historians, who were loyal to the exclusive worship of
Yahweh, In the chapter on the Vedic World of Gods and
Demons* it was pointed out how we can watch one god,
say Prajapati, just rising above the horizon, another like
Indra at the zenith, and still another at the sunset time,
‘the twilight of the gods’, e.g. Trita Aptya. The birth and
death of gods has gone on from the Rigvedic period down
to the present time. ~One can watch the process of
apotheosis in India to-day. Polytheism inevitably means
the waxing and waning of gods, a conception so detrimental
to the idea of an Eternal God. And this aspect of modern
Hinduism goes back by unbroken sequence to the Rv.

! Compare the proceliure of Solomon, king of Ismel, in introducing foreig
gods along with foreign wives. 1 Kings XI. 1-5.

1 Y. Griswold, GVE. 32.

3 . Jeremiah VIL 17-18, Exekiel VI & VIL

4 p. BT L
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Another defeet connected with polytheism is the oppor-
tunity it offers for the squabbling of the gods. There is,
indeed, less of this among the Rigvedic gods than among
the Olympic deities. Still it is present to some extent,
especially in connection with Indra, who fell out with his
own father, was at odds with Stirya, and attacked the wain
of Usas'. Such squabbling is inevitable in every pro-
miscuous polytheism; and, as might be expected, the gods
of Hinduism down to the present time are not free from it,
¢) Pantheism.—During the latter part of the Rigvedie
period there was a steady movement toward unity. This
movement assumed two forms, one looking toward mono-
theism and the other toward pantheism. The clearest
expression of the pantheistic point of view is found in the
celebrated hymn to Puruga’, X. 90, which in the words of
Macdonell constitutes ‘the starting-point of the pantheistic
philosophy of India’"
1. A thousand heads has Purusa,
A thousand eyes, a thousand feet;
He holding earth enclosed about,
Extends beyond, ten fingers length.
2, Whatever is, is Purusa,
Both what has been and what shall be;
He ruleth the immortal world,
Which he transeends through sacred food.
3. As great as this is Purusa,
Yet greater still his greatness is;
All ereatures are one-fourth of him,
Three-fourths th' immortal in the heaven.

4. Three-fourths ascended up on high,
One-fourth came into being here;

' This squabhling may be only the mythologieal rendering of nataral happen-
ings, such as the thanderstorm®s darkening of the sky, blotting out of the sun, and
spailing of the dawn. But the language of primitive myth is scomer or later
taken seriously and then the mischief is done. for through’ the myth is promulgatoed
an unethionl conception of God.

? Indebtedness is doe to the translations of Macdonell, Hillebrandt, Griffith,
Boherman (PH. 11-23) and Devssen (AGP. 150-158).

* VRS, 185.
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Thenee he developed into what
1= animate and inanimate.
5. From Purusa was born Viraj,
And from Viriij sprang Purusa;
When born he reached beyond the earth,
Forward and backward everywhere.

6. When gods performed a sacrifice
With Purusa as their offering,
Spring was its oil and Summer-heat
Its fuel, it= oblation Fall.

7. As sacrifice upon the straw
They sprinkled Purusa ancient-born;
With him the Devas sacrificed,

The Sidhyas and the Risis too.

8 From that completely-offered rite
Was gathered up the clotted oil;
1t formed the creatures of the air,
And animals both wild and tame.

9. From that completely-offered rite
Ricas and Sima-chants were born;
The metres too were born from that,
And all the Yajus-formule.

10, From that were horses born and all
The beasts that have two rows of teeth;
Cattle were also born from that,

And from that sprang the goats and sheep.

11. Then they dismembered Purusa:
How many portions did they make?
What was his mouth called, what his arms,
What his two thighs, and what his feet?

12. His mouth became the Brihmana,
And his two arms the Kpalriya;
His thighs became the Vaifya-class,
And from his feet the Siidra sprang.

13. The Moon was gendered from his mind,
And from his eye the Sun was born;
Indra and Agni from his mouth,

And Viyu from his breath was born.

14. Forth from his navel came the air,
Anid from his head evolved the sky;
Earth from his feet and from his ear
The quarters: thus they framed the worlds.
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15. Seven sticks confined the altar-fire,
Thrice-seven sticks as fuel served,
When gods performing sacrifice
Bound as their victim Purusa.

16. With sacrifice the gods made sagrifices,

These sacred usages were thus primeval;

These mighty powers attained unto the heavens,

Where are the Deities, the ancient Sadhyuns.

The Puriuga-Sikis is one of the latest hymns of the Rv.

It alone mentions the four orders or castes (v. 12) and the
three Vedas, if not all four (v. 9). At the same time its
fundamental conception, namely the genesis of the world
through the sacrificial dismemberment of the world-giant
Purusa, is very archaic'. Purusa, *Man’, is declared to be
whatever is, has been, or shall be (v. 2), the clearest state-
ment of pantheism in the Rv. The unity of the world,
then, is found in the conception of a Cosmic Man, and its
multiplicity is traced to the sacrificial dismemberment of
the same, The gods performed the sacrifice (vv. 6-7, 15),
although it looks as if they at the same time were regarded
(rather inconsistently) as the result of the sacrifice (v. 13).
The motif is the primeval custom of human sacrifice, while
the central place of saerifice in the cosmic order and the
subordinate position assigned to the devas approximates to
the point of view of the Brihmapas. Both monism and
polytheism exist side by side, as in later Hinduism — the
monism of the all-embracing Purusa and the polytheism of
the devas. The key to the solution of the mystery of
things is found in the conception of the whole of nature
as a living organism, the body of an original Purusa ‘Man’
or ‘Spirit!, involving therefore a spiritual interpretation
of the universe. The line of thought found in this hymn
is prophetic of the great monistic doctrine of Brdhman-
Atman, the central doetrine of the Upanisads and of the
later Vedinta philosophy.

! Compare the similar myth of the world-giant Ymir in Seodinavisn mythologr.
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f) Monotheism'. — A true and consistent theism ever
presents itself as an ethical monotheism. Varupa repre-
sented the nearest approach in Vedic India to the doctrine
of monotheism, and Varupa was par ercellence the ethical
god of the Rv. This is no accident but a principle that
widely rules. For example, the Zoroastrian reform was
at onee monotheistic and ethical. The Giathas put no
greater emphasis upon the uniqueness of Ahura Mazda than
upon the supremacy of the moral law. The monotheism
of the O. T. Prophets was set in a context of stern ethical
teaching. And the distinet ethical advance® of the New
Testament accompanied the enrichment of the 0. T. doctrine
of God. Even the derivative’ monotheism of Muhammad
was closely bound up with the fierce proclamation of such
morality as he understood and appreciated. But while
there can be no true theism that is not ethical, there may,
of course, be important ethical developments, which are
more or less divorced from the thought of God®

The development of an ethical monotheism presupposes
the work of a prophet or prophets®. It was so in ancient
Israel as well as in ancient Iréin; it also proved true in
the rise of Muhammadanism. In each of these monotheisms
the uniqueness of God is emphasized. Yahweh is the ‘one’
God of Israel®, Ahura Mazda, the ‘Wise Lord’ of Zoroaster,
is a unity, although his nature is explicated by the Amesha
Spentas, his six or seven attributes or functions’. The
Allih of Muhammad is la-sharik *without associate’. There
were priests and hymn-writers in the Rigvedic period, but
no moralists of the type of Zoroaster and Buddha. If we

! Bee Macniool, Indian Thedsm,

* (. the Bermon on the Mount, Mats, V-¥IL

3 Essentinlly Jodaie and Rabbinical.

4 E. g. those conneoted with the names of Confucius, Buddha and Socrates.

'Mhﬂdumdhulmnﬂnlhdiﬁumﬂlthdmm”hnm
Brihma Samij founded by Keshab Chander Sen, and the Arya Samij founded by
Wﬂlﬂlﬂrﬂl

# Deut. VL 4.

1 Hee Moullon, TM. 21-85; v. Schroder, AR. 282,



348 THE RELIGION OF THE RIGVEDA

say (as we must) that the penitential hymns addressed to
Varuna are the work of men who had something of the
spiritnal insight of true prophets, we are also compelled
to say that the prophetic succession soon ceased. Varuna
from being almost a Rigvedic Yahweh and an ethieal
counterpart of Ahura Mazda gradually dwindled into a
godling of lakes and pools; and at the same time the
sublime conception of HRifa, ‘Moral Order', vanished or
was swallowed up in the notion of Karma. The spiritual
tragedy of the waning of Varupa and of the collapse of
Vedic monotheism must not, however, blind us to the sig-
nificance of the appearance in the Rigvedic age of the
conception of a holy god. The Varuna hymns, so Hebraic
and penitential in quality, bear witness to the theistic
capacity of the Vedic Indians’,

We must distinguish between an ethical and a speculative
monotheism. Varupa came very nesr being the god of an
ethical monotheism. As an example of a speculative
monotheism, one may cite the Hiranyagarbha-Prajapati

Hymn*,
To the iknown God. X, 121,

1. The Golden Germ arose in the beginning,
Born the sole lord of everything existing;
He fixed and holdeth up this earth and heaven,—
Who is the god to worship with oblation 72
2, He who gives breath and strength, he whose commandment
All beings follow, yea the gods acknowledge;
Whose shadow immortality and death is,—
Who is the god to worship with oblation?
3. He who through greatness hath become sole monareh
Of all the moving world that breathes and slumbers;

! Maenieol, IT, 24.

* For the translation compare Hillobrandt, LR, 132-133; Deusen, AGP. 128-124;
Seherman, PH. 24-20; Griffith, HR, 566-567, and Griswold, Brokman 25-26.

*Or, according to the later interpretation “Ka* (1. & *Who) is the god &0
worship with oblation; in other wonds, Let us worship with oblation the ol "Wha',
i. . the unknown god.
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4.

7.

10.

Who ruleth over quadrupeds and bipeds,—

Who is the god to worship with oblation ?

The one to whom through might these snowy mountains
Belong, the sea with Rasa, as men tell us;

To whom belong these quarters and the two arms,—
Who is the god to worship with oblation?

He through whom sky is firm and earth is steady,
Through whom sun's light and heaven's vault are supported ;
Who in mid-air is measurer of the spaces,—

Who is the god to worship with oblation?

He to whom look the rival hosts in battle,

Sustained by his support and anxious-hearted,

When over them the risen sun is shining,—

Who is the god to worship with oblation?

What time the mighty waters came containing
Everything germinal, producing Agni,

Thenee there arose of all the gods the one life,—
Who is the god to worship with oblation?

He who in might surveyed the floods containing
Creative foree, the saerifice producing;

Who 'mid all gods has been and is alone god,—
Wha is the god to worship with oblation ¥

Ne'er may he harm us, he earth's generator,

He who with order true begat the heaven,

And gendered, too, the bright and mighty waters,—
Who is the god to worship with oblation ¥
Prajipati, apart from thee no other

Hath all these things embraced and eomprehended;
May that be ours which we desire when off'ring
Worship to thee; may we be lords of riches,

Hiranyagarbha means ‘the golden germ'. Itis described
as having generated the waters which contain creative
foree and everything germinal and which produce fire and
sacrifice (vv.7-9). In vv.6-7 Sirya and Agni are mentioned,
and the whole hymn is rightly regarded as composed in
imitation of the Sajandsa hymn' to Indra (IL 12). Thus
the reference is apparently to fire in its different forms
as constituting the one life (asu v. 7) of the gods. Thers

1 8 Demssen, AGP. 128; and Oldenbeng, Tv. Noten [L. 341.
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is emphasis upon the unigueness' of the one who alone is
worthy of adoration. He is deseribed as the one god
above the gods, as the one life of the gods, and as the one
" ereator and ruler of all that is; and finally he is identified
with Prajapaéi®, the personification of the creative activity
of natare. In X. 121, 10 Prajipati, as Macdonell says® is
elearly ‘the name of the supreme god' But Prajipati is
gimply the apotheosis of the notion of creative activity
and seems to be identical with the generative Agni. His
cosmic significanee is set forth in noble terms, but in no
passage of the Rv. is Prajipati connected with the ethical.
Thus the ethical monotheism of Varuna is succeeded by a
speculative monism, which halts between monotheism and
pantheism. Prajiipati fits into a pantheistic scheme almost
as well as Purusa; and with neither Purusa nor Prajapati
is polytheism® inconsistent. That is to say, in the Rv.
polytheism, pantheism and monotheism exist side by side
in unstable equilibrium, a condition of things which is
reproduced through the whole history of Hinduism?,

! Eka ‘one’, ‘sole’, vv. 1, 5, 7, 8, 10. We are reminded of the uniqueness of
Indra as expressed so often by the same wond eks.

* Prajipati ‘lord of creatures’ appears twice in the Bv. us an epithet of Savitar
(IV. 53, 2) and of Soma (IX. 5, 9); and In the tenth book, foor times as a distinet
deity, who became the ehiel god of the Brihmaps period.

* VM. 118.

14 X, 00, 8, 18, 16; 121, 7.

* There are, it is true, certain theistic sects in modern Indin which reject
polytheism and pantheism, such as the Brihms, Arya and Pristhans Samijas
These, however, do not npr;unt the dominant tendency of Hindu thinking, nor
is it certain that they will permonently resist the tremendons pull of orthodox
Hinduism. It b to be remembered thai Hinduism sssimilated Todian Buddhism
to jtsell,



CHAPTER XIIL
THE FULFILMENT OF THE RELIGION OF THE RIGVEDA

1. Rigvedic religion, as we have seen, belongs most
probably to the period B.c. 1500-500'. The proper com-
parison, thenm, is between Vedic religion and Hebrew
religion as roughly contemporary. The origins of both
are similar. Vedic religion is rooted in the polytheistic
nature-worship of the pre-historie IE. world, and Hebrew
religion is likewise preceded by the polytheistic customs
and institutions of the pre-historic Semitic world®. A truly
ethical—which is also a truly spiritual—conception of God
is difficult to attain, and even when attained, is difficult
to maintain. Something of the struggle and agony involved
can be seen by reading the Githis of Zoroaster, the
prophets of the Old Testament, the Apostolic writings of
the New Testament, and the Qurin of Muhammad. Ethical
monotheism ever began as an unpalatable doctrine, and
the prophets and teachers thereof have had to suffer. The
tendency has been stubborn toward reaction. Nominal
monotheism has not infrequently been made really poly-
theistic, for example in Zoroastrianism through the counter-
reformation of the Younger Avesta which restored so
many of the old daévas, and in Roman Christianity as
well as in Islaim through the adoration of saints. The
great catastrophe of the Babylonian Exile (B.c. 586) alone
cured Israel of polytheism and idolatry; for only those
returned from the exile who were really loyal to the
prophetic doetrine of the one holy God.

2, During the period of early Hebrew history (up to
B.C, 586) the monotheism of the prophets was in unstable
equilibrium. Its advocates were nearly always in the

! Op reducing the timelimit by 500, B, c. 1300 to 500. Macdonell, HE. 7.
? (. Robertson Smith's Fundamental Religious Institulions of The Semites;
also Gen. XXXI1. 19, XXXV, 2, Joshos XXIV. 2.
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minority, fighting against heavy odds. Besides this, the
early Hebrew theism itself was more henotheisti¢ than
monotheistie, in the sense that the reality of the gods of
other peoples was apparently recognised. As already
pointed out, an impartial colleection of religious lyries
during the pre-exile period would doubtless have contained
almost as miscellaneous and polytheistic a collection as is
found in the Rv. Yahweh, like Varuna, might have stood
in the midst of a multitude of other gods. These consider-
ations help to place early Vedie religion more on an
equality with early Hebrew religion. As the prophetic
doetrine of Yahweh, the one holy god of Israel, was the
ethical and spiritual kernel of Hebrew religion, so the
dootrine of Varupa held the same place in Rigvedie
religion. Some fundamental elements of true religion may,
indeed, be taught by the coarsest polytheism, for example,
the existence, power, manifestation and wonder-working
of God; His grace and helpfulness and care for His own;
His working in nature and in history; communion with
Him in this life and in the life to come. There is much
raw material on all these points, found throughout the Rv.
in hymns to the most varied gods. The same thing holds
true of the polytheism of the Semitic world. Every deity
even of the most chaotic polytheism is, as it were, an
organization of the idea of God. But as already remarked
(p. 87) only the god of an ethical and exelusive monotheism
possesses personality in the fullest sense, that is a person-
ality worthy of the infinite and eternal God.

We have in the Rigvedie pantheon a chaos of deities
imperfectly personalized, shading into one another, indefi-
nite in outline, and tending to fusion. I the proeess of
fusion had been brought to a climax, all the gods would
have been amalgamated together into one God. Against
this process was the fact that as soon as one god dis-
appeared, another took his place. The waxing and waning
of the gods ever went on, the processes counterbalancing
each other, so that the pantheon was always full It is
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true, some of the chief gods such as Varunpa and Indra
greatly excel others in completeness of personification ;
nevertheless, not even these are fully personalized. For
if we define perfect personality as an infinite and exclusive
personality, in other words, such a personality as is to be
found only on monotheistic premisses’, then it is clear
that not even Varuna can be pronounced ecompletely
personalized, since he is confronted with other gods.

Then, too, as stated above, the ethical character even
more than the exclusive character of a monotheism is
what contributes supremely to the personality of deity.
Of all the Rigvedic gods ethical quality belongs supremely
to Varupa. There is a distinet lack of the ethical except
in the Varupa hymns, not of course that it is altogether
absent elsewhere but that no adequate place is given to it.
It is not a central conception in the Rv. as a whole. The
truth of this is supported by the testimony of Deussen,
himself, an ardent admirer of things Indian, to the effect
that the ethical element, in which the real worth of a
religion lies, falls in the Rigveda surprisingly into the
shade®,

This contrast between Varuna and the other Rigvedic
gods is highly significant. It means that in the earliest
period of the Rv. there was present a worthy candidate for
the honours of an ethical and exclusive monotheism. Such
a monotheism in ancient Israel was the result of a stern
struggle on the part of the prophets against the Baalim
and all the other gods of the kindred Semitic tribes. The
Gathis of Zoroaster reveal the ethical stress and strain
which he passed through before the daévas were cast out
of heaven and Ahura Mazda exalted to the supreme place.
Muhammad had something of the same experience during
the Mecca period, when, with his back to the wall, he battled
heroically against the adversaries of Allih most high. But

¥ Bee p. BY-
TAGP. &2,
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a similarly strenuous ethical temper seems to have been
lacking during the Rigvedic period, or at least to have
come to large fruition only in the cireles that produced
the Varupa hymns. Varuna' had nearly all the righteous-
ness and the other devas had what was left. So Varupa
ought to have been exalted, and the other devas, as in
Irin, ought to have been dethroned.

3. In Chapter XII the Rigveda was brought into re-
lation with later Hindu developments. It was there shown
that there are many things in the Rv.—literary, artistie,
social, philosophieal and religious — that are fulfilled in
the later history of Hinduism. The question arises: Is
there anything in the Rv. in the way of ideal or aspiration
that is not thus taken up in Hinduism (that is, adequately),
but rather still awaits satisfaction and fulfilment? To
answer this question we must turn our attention again to
the majestic figure of Varupa. Here we meet with a series
of truly ethieal ideas — the conception of the holy will of
Varupa and of sin as a transgression of his law; the con-
ception of morality as of the inmost nature of things® and
of Varuna as the august witness of the deeds of men; the
sense of sin gained through the pressure of disease and
affliction, and the consciousness that fellowship with Varupa
can be broken; confession of sin to Varupa and prayer for
deliverance; and the experience of Varuna's mercy and
grace as followed by ‘slave-like devotion’® on the part of
the sinner. It is, of course, not easy, when interpreting
these ancient records, to avoid falling into ‘the psychologist's
fallacy ", for one is doubtless often tempted to press unduly

! Including, of course, the Adityas, who simply explicated his many-sided per-
sonality.

PUAvestan Ahurs Maxda and Vedic Varupa are the guwdians-in-ohiel of the
ria, the cosmic and moral order of the universe and man ", — Blocmfield, RV, 239.

*Gf. Chapter V. Varupa the Ethival God.

* That is, *reading one’s own mind fnto that of another man withoul making
due allowanee for differences of innate eapacity and of soquired outlook™. R. R.
Marett, Fsyehology and Falkiore, London, 1019, p. 228.



THE FULFILMENT OF THE RELIGION OF THE RIGVEDA 355

such resemblances in phraseclogy as seem to connect Rig-
vedic penitential experiences with analogous Hebrew and
Christian experiences. Nevertheless, the consensus of the
best modern scholarship definitely confirms the view that
Varuna and the Adityas, whatever the reasons may be,
stand in an ethical group by themselves, For example,
the late Prof. Oldenberg was so impressed with the ethical
tone of the hymns to Varupa and the Adityas that he, for
this and other reasons, regarded them as a group of loan-
gods derived from the Semitic world'. Macdonell® asserts
that ‘there is no hymn to Varupa (and the Adityas) in
which the prayer for forgiveness of guilt does not oceur’.
And according to Bloomfield " ‘ Vedic Varuna in his ethical
strength has a Hebraic flavour’, To realize the full justice
of these statements it is necessary only to read the Varupa
hymns translated in Chap. V above, and to compare them
with such Psalms as XXXII and LI, and with such passages
of the New Testament as the incident of the Sinful Woman,
and the parable of the Lost Son and of the Pharisee and
Publican*', From these comparisons we see how near
Varuna came to being a Rigvedic Yahweh, ‘full of compas-
sion and gracious, slow to anger and plenteous in merey "
It is not too much to say with Bloomfield® that “by the
gide of even the loftiest figure and the loftiest traits of the
Hellenic or Teutonic Pantheon Varuna stands like a Jewish
prophet by the side of a priest of Dagon”. “And yet," as
Bloomfield asks, “what permanent moral strength have the
Hindus derived from Varupa®% ' Very little as yet, it must
be admitted. The lofty conception of Varuna may have

LRY. 165

VM. 27,

*RY. 232.

4 Lake VIL 836-50; X¥, 11-32; XVIII. 9-14.

b Exodos XXXIV. G,

*RV. 332.

* {pe might also mid: and of the other Rigvelic pods.

“RY. 232
8



356 THE RELIGION OF THE RIGVEDA

influenced the formation or development of the various
local and shifting theisms' of India; but, on the whole, it
is true that Varuga “has left no veally lasting impression

on India’s religions®”. He has been able neither to furnish

the germ and starting point of a truly catholie Indian
monotheism, nor even himself to survive in any worthwhile
fashion. The pantheistic monism® of the later Rigvedic
period continued to wax stronger and stronger, while the
figure of Varuna went on waning, until there was nothing
left of him, but a godling of lakes and pools, a kind of
socond-rate Neptune, de-ethicised and almost depersonalized.
In the struggle between the notion of a personal and holy
God and that of an impersonal and non-moral world-ground,
the victory lay decidedly with the latter. Brakma mounted
up into the splendour, while Varupa sank into ‘the twilight
of the gods'. “If Varupa had prevailed, India would have
become monotheistic and theocratie, which it never did"™".
So much for past history, but what of the future? That
in the past the impersonal and non-moral brakma has
gained the pre-eminence over the personal and moral
Varupa proves nothing certain for the future. The odds
will doubtless finally be on the side of the truer conception,
whichever that may be.

One may assume that the truer conception is represented
by Varuna, for there is set forth in him a lofty mono-
theistic and ethical ideal,—an ideal, too, which though
sorely needed, has up to the present time never been
adequately realized in India, but still awaits satisfaction
and fulfilment. What if the conception of the Rigvedie
Varupa, whose ‘Hebraic flavour' is so generally recognised

' As an instapee of o “local and shifting' theizm: the Meva Somd] may be
mentioned. The fonmider began ss o Brihmn Samij theist, continoed in this
aititude for some years alter leaving the Brihma Bamij, and flinully abandoned

theism altogether.  Sce Famubar, MEML 175 0,
? Bloamfield, RY. 200,
* Pantheistie for the literati, polytheistie for the multitode.

i RBloomficld, BY. 200,
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by scholars, should finally be completed and fulfilled by
that of ‘the God of Abraham, Isaac and Jacob’, ‘the God
and Father of the Lord Jesus Christ’?

Nor is this all of ancient ideal and aspiration that still
challenges and awaits fulfilment. Bound up with the
conception of Varupa is that of Rifa, ‘eternal order’.
Over against the later speculative idea of the world as
the result of karman and as essentially miya, there is
here presented, at least occasionally, the notion of the
tpourse’ and ‘order’ of things as the product of the will
(vrata) of Varupa. Thus the Rigvedic conception of the
holy will of Varupa points forward to, and stands ready
to coalesce with, the New Testament conception of the
holy will of God.

Still another ancient conception is profoundly signifi-
cant, that of the group of Adityas and Amesha Spentas.
As the (sevenfold) Amesha Spentas simply explicate the
nature of Ahura Mazda, so do the (sevenfold) Adityas the
nature of Varupa. This unity in sevenfold diversity' on
the part of both Amesha Spentas and Adityas is suggestive
of the difference between underlying essence and hypostatic
division. Aditi, the mother of the Adityas, seems to express
the common nature of the Aditya-group.

Along with this must be mentioned the triad of Strya
in heaven, Agni on earth, and Viyu or Indra in the mid-
air, corresponding to the threefold Vedic division of the
universe. According to this scheme the 33 or 33,000,000
gods all reduce to three. These three have a common
fiery nature, Stirya ‘sun’, Indra ‘lightning’ and Agni ‘fire’,
Agni is a ‘descent’ (avafdra), having been brought from
heaven to earth by the lightning and wind. Sirya is the
‘eye’ or theophany of Varupa and Agni is his earthly
¢ounterpart and representative. If Varupa occupies
ethically the highest place in Rigvedic religion, Agni

14 The seven Spirits™ before the throne of God in Rev. I 4 scem, in like
manner, simply fo explicate the unity of the one Spirit after the analogy of lsa- X1. 2,
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stands next to him. Agni, while heavenly in origin, is a
dweller among men. He is represented as a messenger
between earth and heaven, as a mediator between gods
and men, as a great high priest, the divine and heavenly
counterpart of the earthly priesthood, as the one who
intercedes with Varupa on behalf of sinners—a thing
rendered possible because of his close connection with
Varupa, and as the one who himself forgives sin and
makes men guiltless before Aditi'. We cannot but recall
the New Testament description of the Lord Jesus Christ®.
Thus the two most ethical gods of the Rv, Varupa in
heaven and Agni his counterpart and in a semse his
avalira on earth, are both represented not only as righteous®
themselves, but also as making men righteous through the
putting away of their sin and guilt. Other Rigvedic gods,
it is true, are represented as forgiving sin, but only inci-
dentally and casually, whereas this is the essential funetion
of Varuna and (to a lesser degree) of Agni. It is a striking
fact that the most ethical gods of the Rv. are just the ones
who are most concerned with the forgiveness of sin. When
ultimate reality came to be conceived later as an impersonal
and non-moral world-ground, then there was no place for
forgiveness, but only for the mechanical working of the
principle of retribution.

Soma represents another ‘descent’ from heaven, coming

i Bee Chapler VL. Agni the Priestly God.
¥ Christ is described as:— ¥
{2) The Bon of God.  Mait. XVI, 16; Acis [X, 20, sto.
() Heavenly in origin and nature, John IIL 13; 1 Cor. XV. 47.
{e) Dwelling among men. Johs I, 14.
fd) Messenger between heaven and earth. John . 51.
fe) A great High Priest. Heb, [IL. 1; V. 1-10, ete.
{f) Mediator hetween God and man. Heb. XIL 24; 1 Tim. IL 5.
{a) Intercessor with God for men. Loke XXIIT. 54 (text not quite
certain); Rom. VIII. 34.
() One who was manifested to take away sin, and Himself forgives sin.
Mark I1. 10; Luke VII. 47-40.
1 ritdvan, ‘orderly’, *order-loving .
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down in the form of rain, entering the Soma plant, and
becoming the Soma juice, the drink of immortality. Thus,
like Agni, Soma is heavenly in origin, but earthly in habitat.
Certain points of contact between the ritual of the Soma
sacrifice and the Christian ritual of Holy Communion'
might have been indicated. Both Agni and Soma, the
two Rigvedic ‘descents’ were originally the personification
and apotheosis of the natural elements ‘fire’ and ‘soma
juice’. Before long they were conceived anthropomorphi-
cally as gods in the likeness of men. As such they were
thought of as descending from heaven in order to dwell in
the midst of humanity.

The triple character of Agni as celestial, terrestrial,
and atmospheric, constitutes the earliest Indian triad.
This is the basis of the post-Vedic resolution of all the
gods into forms of only three gods, which constitute a kind
of spatial trinity, Sirya, the fire of the sky, Agni, the fire
of earth, and Indra the fire of the mid-air. Viyu, ‘Wind’,
is associated with Indra or even made alternative with him.
Soma, the amrif of the skies, descends to earth in connection
with the lightning and wind. Both Viyu and Soma have
points of contact with the Christian doctrine of the Holy
Spirit. On the day of Pentecost (Acts IL 1-4) the descent
of the Holy Spirit was marked by the rushing of a mighty
wind, by flames of fire, and by a strange and supernatural
exhilaration, in Rigvedie parlance by a manifestation of
Viyu, Indra and Soma. The two early triads’, the Rigvedic
triad of the three forms of Agni, and the more explicit

¥ Chap. VIII. 231.
* (‘ompare the following trinds in Egypt and Babylonia:

1. Egwpl.
a. Thebes: Amon  'father', Mul ‘mother’, Montu  *Son’.
b, Memphis: Plah " Sekhel Imhotep |,
¢, Abydos:  Osiris = luin % Horis &,
2. Babylonia.
a. Anu  ‘sky’ Enlil ‘earth and atmosphere’, Ea "waiers on

and below earth®.
b. Sin ‘moon’, Shamash ‘sun’, [Iehior {goddess of love.
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post-Vedic triad of Stirya, Agni and Indra (or Viyu), were
anticipations of the later Hindu doetrine of the Trimirti,
Brahms, Siva and Visnpu. One is reminded of the Christian
Trinity. In all of these triads alike the Hegelian law of
the three stages seems to hold good—the law of thesis,
antithesis and synthesis. Thus the two early triads con-
sist of a heavenly fire as thesis, an earthly fire as anti-
thesis, and the atmospheric fire of the lightning as the
union or synthesis of the two. Brahmia as creator is the
thesis, Siva as destroyer is the antithesis, and Vispu as
preserver (at once creating and destroying) is the synthesis,
In like manner, as regards the Christian Trinity, God the
Father is the thesis, the Son is the antithesis and the Holy
Spirit belonging to and proceeding from both the Father
and the Son is the synthesis. We may find a real antici-
pation of, and a preparation for, the Christian doctrine of
the Trinity in the Rigvedie conception of Varupa, Agni
and Soma, since Varugpa, like God the Father, is heavenly,
while Agni and Soma, like the Son and the Holy Spirit, are
‘descents’ from heaven to earth. Such points of contact
must not be over-emphasized. Nevertheless the real
fulfilment of the Rigvedic conception of the holy and sin-
pardoning Varuna, of the sacrificial and high-priestly Agni
and of Soma the divine exhilaration and draught of im-
mortality, is to be found in the Christian doctrine of the
Father, Son and "Holy Spirit, rather than in the later
Hindu conception of Brahmi, Siva and Vispu.' But even
the Trim0rti may be made to yield something worth
comparing with the Christian Trinity. Brahmi, like God
the Father, is conceived as Creator. Siva is the Sannyisi
and ascetic god. We are reminded of Him who “emptied
Himself, taking the form of a servant”?, who “though he

"1t looks as If the Trimiirti dmply gathered op the ehief Hindu culi-objects,
Brahmi representing the earlier Vedic worship, and Vispn and Siva the two
“great sectariun colts” of the later age.

*Pall. IL 7.
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was rich, yet for our sakes became poor"’, and who “had
not where to lay His head”®. Thus the fulness of creative
activity and the emptiness of renunciation are expressed
both by the Hindu Brahm# and Siva and by the Christian
Father ‘and Son. The Vaispava cult has ever expressed
itself in joy and ecstasy, in dance and song. We are
reminded that “the fruit of the Spirit is.........joy"" and
that those that are “filled with the Spirit” speak one to

another “in psalms and hymns and spiritual songs.’
In the Tiruvisagam® even a vicarious activity is

ascribed to Siva, as set forth in the well-known lines:

“Thon mad’st me thine; did’st fiery poison eat, pitying poor
souls,

That T might thine ambrosia taste,—I, meanest one n,

This is suggestive of the Cross and passion of the Lord
Jesus Christ, who became poor that we through His
poverty might become rich®, who died that we through
His death might be made alive for evermore’. The
question arises whether there is any conception in the Rv.
of suffering for mankind on the part of deity. There is,
indeed, the sacrifice of Purusa® the cosmic man, from
whom the whole creation is said to have sprung.
Rev. K. M. Banerjea* makes much of this as having affinity
with the Christian doctrine of the sacrifice of the Lord
" Jesus Christ. But, while the Lord Jesus went to His
sacrificial death with full consciousness and definite purpose,
it is difficult to think of Purusa as more than a symbol of
pantheistic unity without personal consciousness or power

¥ 2 Cor. VIIL 8.

? Luke X, GA.

1 fial, ¥ 22.

4 Eph. ¥. 18.

5 (f Minfkka Viiagar, Pope's e, p, 105, See Macaicol, IT. 176
#.2 Cor. VII. 8.

! Heb. I1. 8.

"X. 80

AW, 10




362 THE RELIGION OF THE RIGVEDA

of choice. Thus eonscious self-sacrifice on behalf of another
has a profoundly ethical quality' which can hardly be
aseribed to the sacrifice of Purusa, unless that be regarded
as a voluntary act of sell-emptying for the sake of the
universe, Purusa dying, as it were, in order that the whole
world might come into being. While, then, the Purugsa-
gitkia might suggest the sacrifice of some one having the
central cosmic significance of Puruga, there is nevertheless
no adequate reason for taking Purusa to be more than a
symbol covering all that is, and so essentially pantheistic.
At most the term Purusa ‘man’' and the thought of an
eternal sacrifice might be regarded as pointing dimly in
the direction of “the Lamb slain from the foundation of
the world"s,

In X. 13, 4 occurs a passage® which may possibly be
translated as follows:

He, for Gods' sake chose death to be his portion :
He chose not, for men's sake a life eternal.

BEssdm A N gEEAEE AARSaEE S SeEaa wEnE SEaE

Yl.ma dn]wamd up his own dear body.
(Griffith after Ludwig and Grunmann )
I this is a correct translation, the reference may be to a
voluntary and sacrificial death on the- part of Yama, in
order to open up for gods and men a path to heaven.
Yama might have had a life eternal upon earth, but he
chose death and gave up his body for the sake of others.
We are reminded of the Lord Jesus Christ, who laid down
His life for His own', rose again from the dead® became
‘the first fruits of them that are asleep’®, and thus ‘opened
the kingdom of heaven to all believers’.
Animal sacrifices were offered in conneetion with the

! John XV. 13.

! Rev. XIII. 8.

® Bee Chap. XI. 326,
4 Jobn X. 15-18.

51 Cor. XV. 3-8,
¥1 Cor. XV. 20.




THE FULFILMENT OF THE RELIGION OF THE RIGVEDA J63

Rigvedic ritual’. Besides the sacrifice of bulls’, buffaloes®
and goats* there was the horse-sacrifice® and possibly even
human sacrifice®. If in the Levitical legislation the blood
of ‘goats and bulls' (Heb. IX. 13) may be regarded as
pointing forward to ‘the blood of Christ’ (id. v. 14), i8 it
too much to take the bloody offerings of the Rigveda as
having the same reference and fulfilment? Thus both
Hebraic and Rigvedic sacrifices may be regarded as ‘a
shadow of the good things to come’ (Heb. X. 1), as types
and symbols of the sacrifice of ‘the Lamb of God that
taketh away the sin of the world’ (John 1. 29)°
In connection with the animal sacrifices of the Rv.
mention must be made of the yiipa or wanaspati, the
sacrificial ‘post’ or ‘tree’®. This is the post to which the
animal designated for sacrifice was tied. The sacrifice
communicated its sanetity to the post, which also like
fire-sticks, press-stones, and other accessories of the divine,
received a kind of apotheosis. With the praise of the
Sacrificial Post to which the animal victim was bound, we
may compare the praise of the Cross, often called ‘the
Tree':
iIn the Cross of Christ I glory".
«When I survey the wondrous Cross,
On which the Prince of glory died!’
~ Again, as the sacrificial post carried with it (in the thought
of the Vedic Indians) the gift of wealth, children, splendour,
blessing, victory (Rv. IIL 8), so the Cross of Christ (in the
experience of the ages) has meant health, wealth, knowledge

4
‘1 ggp Oldenberg, BV, 356-386.
1X, 78, 8; 27, 2; 88, 14.
iy, 20, 7; VI..17, 11.
‘1. 168, 2-4.
b, 162-163; IV. 88, 30, 40.
# (. the legend of Sunahdepa [ 24, 12-15.
7 (y. Phillips, TV. 225.
* fv. II1. & s auldressed to the deifiesd Bacrificial Post (Yiipa); and its synonym

Vanaspali, *Sacrificial Tree', occurs in ench of the ten Apri hymos.
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efficiency, the freeing of the slave, the prohibition of the
drink curse, etc, for these things are found wherever God
in Christ is best known. And in addition to these temporal
by-products of the saerificial death of the Lord Jesus
Christ, there is the supreme experience of ‘the forgiveness
of sin' and ‘the peace of God which passeth all under-
standing’,

4. The most striking points of contact between Rigvedie
doetrine and Hebrew and Christian doctrine are un-
doubtedly to be found in the field of eschatology '. There
is drawn in the Rv. the ethical distinction between the
righteous and the wicked both in character and in destiny.
The righteous at death go to the heaven of Yama, a place
of blessedness unspeakable, while the wicked are cast into
a dark and bottomless pit. So in the Bible Heaven is
described as a place of ‘fulness of joy' and of ‘pleasures
for evermore'; a place of ‘glory’, a state of ‘eternal life’,
a ‘kingdom prepared from the foundation of the world”; a
place prepared for the redeemed in the ‘many mansions’
of the ‘Father’s house’, where they will be received by
Christ, and will enjoy His fellowship for ever®, Similarly
Hell is described in the Bible as a condition of ‘shame and
everlasting contempt’; a state of punishment consisting of
‘outer darkness’, of ‘the eternal fire prepared for the devil
and his angels’, and of ‘the weeping and the gnashing of
teeth’, the state of those ‘for whom the blackness of
darkness hath been reserved for ever.®

Both the Rigveda and the Bible set forth the luminous
nature and environment of the life of the blessed dead.
The Vedie paradise or ‘sun-home of the soul’ js situated
in the lap of the ruddy dawns, or in the highest step of
Visnu, the place of the sun at the zenith. There the
blessed dead have bodies which are congruout with their

"pp. 814 1. and 319 1.
*Pe. XVL 11; LXXIIL 24; Dan. XIL 2; Matt. XXV, {4, 48; John XIV.

*Dan. XII. 2; Mati. XXV, 30, 41, 46; Jode 13



THE FULFILMENT OF THE RELIGION OF THE RIGVEDA 365

environment, Likewise both in the O. T. and the N.T.
the ‘righteous’ and ‘they that turn many to righteousness’
are described as ‘shining forth as the sun in the Kingdom
of their Father’, ‘shining as the brightness of the firma-
ment’, and ‘as the stars for ever and ever’'.

Aceording to both the Rv. and the N. T. the blessed
dead are furnished in the heavenly world with bodies
suitable to their new environment. As the Vedic saint
put on a heavenly body, by implieation luminous and
glorified, so he put off all the blemishes and imperfections
of the earthly body’ According to the New Testament
the transfigured Christ, His face shining like the sun and
His garments being white as the light, was the pledge and
pattern of the glorified state of the believer. The promises
of Seripture all point to this, ‘the body of our humiliation®
being destined to be ‘conformed to the body of His glory’.
It was the conviction of the Apostle Paul that ‘as we have
borne the image of the earthly, we shall also bear the image
of the heavenly’, and that ‘if the earthly house of our
tabernacle (i.e our bodily frame) be dissolved, we have a
building from God, a house not made with hands, eternal
in the heavens’; and the normal Christian attitude was
defined by him as ‘waiting for our adoption, to wit, the
redemption of the body'.

Finally, in both the Rigveda and the Bible there is set
forth the blessedness of the Divine presence and fellowship.
According to the Rv. the sainted dead behold Yama and
Varupa and commune with the heavenly ones in the realms
of light', The 0. T. pictures the state of the blessed dead
as one in which they shall behold God's face in righteous-
ness and shall be satisfied, He being the strength of their

! Dan. XI1. 33 Matt. X1 455

Tp. 814 11
3 Mfait. XVIL 5 Phil. TII. 215 1 Cor. XV¥. 49; 8 Cor. ¥. 15 Rom. VIIL. 23

YX. 14, 7, 10; 56, 1. Bee p- 314 1L
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heart and their portion for ever'. The N.T. picture is
essentially the same., The blessed dead are to be where
Christ is, in the place which He has prepared for them.
They shall see Him even as He is and be like Him.2. A
note of yearning is heard in Paul's desire ‘to depart and
be with Christ”.

The points of econtact between the Rigvedic and the
Biblical eschatology are thus very striking. We note in
the Vedic doectrine of the future life a further ‘Hebraie
flavour' in addition to that of the penitential hymns. In
proportion as the description of the Rigvedic paradise
approximate to that of the Biblical picture of the future
state of the redeemed, it is clear that it diverges from the
doctrine of transmigration as held in the later Hindu
eschatology.

5. As already remarked, the early religion of the Vedie
Indians, like that of each of the other Indo-European
peoples, Iranians, Greeks, Romans, Celts, Teutons and
Slavs, was polytheisticc. What hints or suggestions of
truth did such a polytheism furnish? In the first place,
the Rv. polytheism, so essentially animistic in character,
emphasized one fundamental doctrine of true religion,
namely the omnipresence and immanence of Deity. Nature,
especially in its striking phenomena, such as heaven, sun,
moon, lightning, wind, rain, etc, was regarded as an
apocalypse of the Divine. We may compare Ps. XIX, 1:—

The heavens declare the glory of God
And the firmament showeth His handiwork.

Then too the fact has alrpady been pointed out in
connection with the description of each deity, that there
is much raw material in the Rv. on such important topies
as the following: the existence, manifestation, power,
wonder-working, justice, grace and helpfulness of God (or

P XVIL 156: LXXIII. 26.
*John XIV. 2; 1 John IIL. 2,
*Phil. I. 28. Y. the similar note in Bv. I. 154, 5.
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gods); God as the lord of nature and of battles; the
correlation of grace and faith; repentance, confession, and
the forgiveness of sin; communion with God, God's ecare
for His own, and the future life. Thus even in connection
with a polytheistic and not fully ethicised conception of
Deity, it is clear that the Vedic Indians had some light,
the Eternal God not having left Himself without witness
among them. We may thankfully acknowledge every
gleam of spiritual illumination which the hymns of the Rv.
reveal, in particular the picture of the gracious and sin-
pardoning Varuna.

The Rigvedic polytheism, as we have seen, was in
unstable equilibrinm, with a tendency toward monotheism
on the one side, toward Pantheism, on the other. Early
Iranian polytheism through the influence of the Zoroastrian
reform issued ip something very similar to an ethical
monotheism, while early Vedic polytheism, in the absence
of a prophetic personality like Zoroaster, issued finally in
pantheism. The pantheism thus chosen did not a]mguth&r
negate either polytheism or monotheism, but suffered them
td remain as unripe views suitable for those regarded as
immature.

6. We may glance finally at a notable modern attempt
to find a strict and consistent monotheism in the Rv.
Swimi Dayfinand Sarasvati' (1824-1883) looked out on the
religious life of India and saw two foreign monotheisms,
both of Semitic origin, namely Christianity and Islam,
which were growing relatively faster than Hinduism®. He
noticed that each had a compact and definite creed, so

| Lajpat Bai, Arye Samaj, 250 H.; (:ri.lwold Art. Arya Snmuj. ERE. II.

* This still continnes.  According to the Census of 1921 the increases in popo-
lation in the Indian Fmpire doring the deeade 1911-1921 together with their
percentages for Hindus, Muhammadans, Buddhists and Christians respectively are
us follows:—

Hinduos — B52 306 that is 39"y decrease
Mobhammadans 42,087 034 == 3-13%s increase
Boddhists + 848,815 i T82%

Christinns 4 HIT.B76 — 22-64%u
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different from the chaotic condition of things in Hinduism®.
It was obviously only a question of time for these foreign
creeds to win the day in India, unless the adverse tide
were checked. In order to effect this, he saw clearly that
an indigenous monotheism having the same virility and
militant character as Islim and Christianity must either
be discovered or created, He felt that it must be a
distinctly Indian monotheism, not like the Brihma Samij
with its striving after an international platform and an
all-embracing creed. The many gods of the Rv. were,
accordingly, interpreted as different names for the one
God and the unity of Hindu pantheism® was conceived
monotheistically, He observed that both Islim and
Christianity permit widow-remarriage and that as a result
the ratio of their increase is superior to that of Hinduism.
Without interfering with the Hindu prejudice against the
remarriage of widows, he provided a plan against the loss
of population thereby entailed, viz., the doetrine of niyoga,
by which widows could be utilized apart from marriage
for the propagation of offspring®. A brief creed in the
form of ‘ten principles’ was elaborated to serve for
purposes of religious propaganda‘. An Indian theism was
thus produced with a short and definite creed (or more
exactly with a creed within a creed), to oppose the foreign
theisms, Christianity and Islam. It left almost everything
intact in Hinduism except polytheism and idolatry. These
things were not found in the foreign theisms, nor in the

! Lajpat Raf, op. eil. 113,

" The unity affirmed in the quotations on p. 117 of Lajpat Rai's Arya Samiij
i the wnity of the impersonal brakma, chamepidvitiyam ‘one only withont a
secomil 'y not thal of God construed personally and monotheistically,

*Lajpat Ral, op. eit. 89, 147 I, Niyoga, it is true, is sanctioned in Maoo ¥.
138-160. See nlso Dent. XXV, 5-10, Gen. XXX VIIL, &,

4 This ereed (op. eit. p. 101 0.} is s colourless and general that almost any
theist on the lace of the carth might subsoribe to §i, if he were allowed fo put his
own faterpretation on article 5. 1t looks as §f this ereed were primarily intended
far the porpose of foreign propegands, the real working creed of the Aryn Samij
consisting of the fifty-one teachings of Dayipamis {op. eif. 51 1)



THE FULFILMENT OF THE RELIGION OF THE RIGVEDA 369

Vedas as interpreted by Swiml Dayiinand, hence must not
be found in the new-born Indian theism. Swimi Dayf&nand
guessed correctly that for a time at least the average
educated Hindu would prefer to join such a theism as the
Arya Samiij rather than one or the other of the foreign
theisms, In doctrine and polity Swami Dayinand kept
s0 close to orthodox Hinduism that there was no wviolent
break in passing over from the Banfitan Dharma to the
Arya Samfij. This all represents an extremely clever
attempt on the part of Swim! Dayanand.

It would have been possible for the founder of the
Arya Samfj to have construeted a distinetively Indian
theism on the basis of Varupa, the most ethical and
theistic of all the Vedie gods, thus linking up Indian with
Iranian theism' and providing a possible line of approach
to the Parsee Community. But this would not have
promised the immediate results which he desired, and
besides would have required a type of scholarship and a
eritical acumen which he did not possess. There are so
few references in the Rigvedadibhagyabhiomikia to the
Varuna hymns that, in view of their lofty spiritual quality,
one cannot but feel that Swiml Dayinand did not find the
‘Hebraic flavour’ of these hymns quite to his taste®. To
overlook the theistic and ethical significance of Varuna is
as if one were to pass by the propheey of Isaiah and
concentrate one's attention upon Esther and Ecclesiastes,

Notwithstanding these and other defects which might
be pointed out, Swimi Dayiinand suecceeded in founding
an indigenous Indian theism non-polytheistic and non-
idolatrous, right in the very home of pantheism, polytheism
and idolatry. This was certainly a notable achievement,
If in reducing the multiplicity of Rigvedic gods to one
God, he committed a sin against the critical conscience,

! Yaruna originally the same a8 Ahom Masds.

*In the Vedic stanwas gqooted by Lajpat Bai (ep. el 117 i) as fumishing o
basis for & monothelsm “of the highest, most exclosive and most exalted kind™,
there is mot a single quotation from sny bymn to Varmupa and the Adityns.

T4
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this much may be said on his behalf that the logical goal
of polytheism is monotheism’'; and further that a modern
political and religious reformer, while even granting that
for the consciousness of the Vedic Indians there were
‘gods many and lords many’, might yet be permitted for
nationalistic purposes to hold that ‘instead of issuing in
pantheism® Vedism ought to have issued in a elear-cut and
definite monotheism’’, and hence for all practieal purposes
did so issue. The Society founded by Swimi Dayinand
has drawn a large number of educated Hindus out from
the influence of pantheism, polytheism and idolatry, has
set before them the worship of one God, and has instilled
into them a strenuous and optimistic spirit. In these
respects the Arya Samdj is akin to Christianity and Islim,
and is to be reckoned among the important theisms of the
world. One may cherish the hope that with the increasing
knowledge of sound methods of research the Arya Samaij
may be led to make a more searching and eritical exam-
ination of the foundations of its faith as laid in the anecient
literature. It is reassuring to be told that ‘the Arya Samsj
does not claim infallibility’' for the Vedie translations,
commentaries and (by implication) theology of its founder
Swiami Dayinand Sarasvati, This apparently leaves the
way open for profound changes to be made in the future

7. CoxcrLusioN.—To sum up in brief. While certain
aspects and teachings of the Rigveda, such as its dominant
polytheism, its incipient pantheism, and its inereasing
tendency toward an abstract and non-ethical intellectualism
find their fulfilment in the later Hinduism, there are other
aspects of Rigvedic teaching which point rather in the
direction of Christianity, such as the monotheistic and
ethical Varuna, the high-priestly and mediatory Agni, the

1p. 87 n. 2,

* Pantheism for the fiterati, polythelsm or at most an unstable monotheism for
the mulitode,

o 114,

4 Lajpat Rai, op. cil. 97.
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emphasis on the forgiveness of sin in connection with
Varuna and the Adityas, and the doetrine of the last
things—heavenly home, luminous body, beatifie vision, ete,
etoe.—so different from the later doctrine of transmigration.
In view of this latter group of conceptions and aspirations,
which have had no adequate fulfilment in Hinduism, but
have such obvious points of contact with Biblical religion,
Farquhar is justified in saying that “this early faith stands
much nearer to Christianity than it does to Hinduism”,
and that “the religion of Christ is the spiritual erown of
the religion of the Rigveda'' For the same reason
K. M. Banerjea® writes that “if the authors of the Vedas
could by any possibility now return to the world, they
would at once recognize the Indian Christians far more
complacently as their own descendants than any other
body of educated Indians"”,

It is & fundamental truth that God has never left
Himself without witness in any age or among any people,
for the things that are seen attest the erisfence of the
unseen God, the ‘rains and fruitful seasons’ bear witness
to His beneficence, and to some extent the operations of
conscience reflect His will and make manifest His Law®.
Thus there is a light that lighteth every man that cometh
into the world?, the light of intelligence and reason, the
light of conscience, the light that springs from the fact
that we are made for God and that our hearts are restless
until they rest in Him® As ‘by divers portions and in
divers manners' God spake to the Hebrews through their
prophets®, so He spake, though less clearly, to the Vedie

1CH. 75, 77.

¥ Arinn Witness, 10.

3 Acis XIV, 17; Hom. I. 20; IL 14-15.

4 John 1. 8.

 Augustine,

® For the Christian attitode to the Old Testument see the following excellent
statement by Dr. Farquhar, CH. 51-52: **Jesus acknowledged that the faith of
Tsrael was from God, yet declared that He had been sent to tiansform it into &

24"
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Indians through their Rigis and Munis, giving to both
peoples more or less clear intimations of His nature and
will, and making the wvery light which they received,
however broken and partial, prophetic of a perfect
illumination yet to come. For to both peoples alike, yea
to all peoples, God's final revelation is in and through His
Son', the Light in whom all lesser lights are gathered up
and made complete. Thus we of the twentieth century
possess much more light than did the people of the earlier
ages. We shall do well to take heed lest the wvery ab-
undanee of the light we enjoy be our condemnation, if we
fail to use it as we ought, and lest the men of the Rigvedie
days rise up in the judgment with this our generation and
condemn it*; for the Vedic people had at most a vague
conception of God, a sense that He is immanent in all the

new religion.  This was possible, beeanse He knew that God's method of revelation
if not the presentation, once for all, of a complete system of truth expressed in a
book [rom all eternity, but a gradual and historieal process. The simple
beginnings of the falth of Israel are laid before us in the Book of Genesis; they
grow before our eyes in the narratives of the other books of Mases: and they find
still richer development in the Prophets and the Paalms. Bul even in them God's
will is not eompletely revealed. Henoce, to Jesus, the religion of Israel was given
by Ged, but not given in permacency. It was God's instrument for the training
of Israel. He came fo crown i by transforming it into the religion for all men,
and to crown its knowledge of God by revealing Him as the father of men. ... ..

Thus the principle of living growth, of progress and development, is sel befors
ud in visible form in the Christian Soriplures. The Old Testament is the bud;
the New Testument is the flower. Bot, though the whole of the Jewish Beriptures
are contained in the Christisn Bible, they are not used by the Christian a5 they
were used by the Jew. The whole of the Old Testament is retained, but it is
read through Christ. For the Jew ihe whole is binding; for the Christian it is
binding caly In =0 far s it is in consonance with the Spirii of Christ. The
Christian does not obey the Laws of Moses, though these are all contafned in his
saored book. Ie does not offer animal sscrifice, nor abstain from the unclean
foods of the law, nor circumecise his male children. The institutions of the old law
were necessary for the childhood of the world. They are piotures, symbols
propheoles, but the reality s Christ.”

¥ Heb. I. 1-2. i

® Loke XL 81-32; Mate. XI. 21.24
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operations of nature and of life, but, dim as was the light
they had, they nevertheless sought after God, if haply they
might feel after Him and find Him'; and behold a greater
light® has shined upon us than ever illumined the sages
of the Vedic age, even the light of Him who is ‘the light
of the world'”,

Like the gleaming of the Himalayan snows to the
traveller on the plains is the morning beauty of the
Rigveda, more attractive, if possible, to our hearts than
the dazzling splendour of the Homeric poems. It is the
whole of the picture—the people, the poetry and the faith
reflected in it—that captivates our hearts.

But there is a tragedy in the Rigveda. Every student
recognizes that the noblest element in the Rik is Varupa:
ereator, sovereign, all-knowing, all-seeing mind, source of
order both cosmiec and moral, from whose holy will spring
the ordinances that govern all the powers of nature and
also the moral and religious life of man, God of righteous-
ness, mercy and grace, who punishes the stubborn sinner,
releases the sinner who repents and seeks a nobler life,
and holds happy and loving communion, in personal
friendship, with the righteous man. There is nothing else
in the Rigveda comparable with fhaf. Yet, before the end
of the Vedic period, Varuna had become a petty godling,
lord of the waters; and all the priceless promise of that
early faith had been completely lost to India. We need
not ask what caused his fall. Every serious mind must
recognize that we have here a religious tragedy of the
utmost gloom and disaster.

But the tragedy is not the end of the story. A few
centuries after the close of the.Vedic age, there appeared
in Palestine a religious leader worthy to be recognized at
once as the Heir and the Consummator of the heritage of

T Aols. XVIL 27.
* John 1. 10-21.
1 Joha VIIL 12.
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Varupa. Born a Jew, he drank from his parents and from
the Old Testament the noblest elements of the religion of
Israel. He learned to know God, the eternal One, creator
and sovereign, all-seeing and all-knowing Lord, whose
holy character and will form the source of Man's moral
and spiritual nature. Too pure to tolerate iniquity, He
punishes the rebellious, yet He calls the sinner to repentance,
and welcomes the penitent to His grace, His love and His
friendship. He had nourished and cherished the people
of Israel with infinite patience and tenderness, and had
trained them to be His witnesses and preachers among all
the races of the world, Here is the teaching of Varuna
earried a step further,

From His boyhood Jesus knew God in his own experience
as his Father; and the foundation of all his teaching was
this, that God is the loving Father of every human being.
He went far beyond the Old Testament, His teaching is
for all men, and is in such form as to suit men of every
race and temperament and clime. He spoke of the love
of God as infinitely faithful and tender to every child of
the race; and in his own life and death he shewed forth
all the active love, tenderness, invincible patience and
willingness to suffer for others, which he knew character-
ized his Father, The gospels, which bring us his life and
teaching, reveal to us the holiest, tenderest, loftiest
character ever seen on earth. His death on the Cross—a
death which Jesus voluntarily accepted as being his Father's
will — exhibits, in one unforgettable scene, the holy one
dying to wean men from sin to repentance and God, im-
measurable love giving up all for the sake of those who in
loving sin do not love God, the Son expressing, in his
sufferings and death, the anguish of the Father over His
erring children. Here the grace and forgiveness of Varupa
find their clearest exposition and an immense and glorious
extension. If the hymns to Varuna proclaim real truth,
then the teaching and the death of Jesus exhibit ta the
whole world the full truth on those mighty themes, In
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the light of the Cross, in the most touching scene in the

whole world’s history, we may repair the disaster of the
tragedy of Varupa.— Can India, then, afford to do without

the crucified Jesus?
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A

Acendo-Bumerian, 147,

Aditi, 42, 146, 210; etymology, 144;
posibly seventh  Aditya, 144.145;
relation to Adityas, 144,

Adityss, 75, 111, 121, 132, 187, 147,
357
144; connected with Amesha Spentas,
138, 145-148; with Varuga, 138-148;
names, 138; pumber, 138-139, 147;
possibly inelode Parjanya, 140; sons
of Aditi, 144-145.

Agni, 150-176; Agod and the agnis, 153,
176; centre of Vedic speenlation,

eommon  charscteristics, 1-!3-|

|

150, 175; etymology, 160; heavenly |

origin, 1683-164; intervedes with
. Yarugn for sinners, 167; personifica-

tion rudimentary, 151; physical de- |

soription, 151; priestly natore and
funetions, 51, 164-16%; prehistoric
god, 152; primitive lunctions, 154-
157 ; smerificial functions, 157-163,

Ahi Budbnya, 52, 83, 1584,

Al Viitra, 183-184, 190.

Abura Mazds, 23, 71, 111, 112, 115,
131, 135, 145-149, 266, 347, 353.

Aitareyn Brihmaga, 51,

Aja Ekapid, 208,

Alexanider the Greal, 17, 18, 31, B4, 48,

Allkh, 208, 347, 853,

Altar (vedi), 227.228, 230,

Altar-fire, 237,

Amesha Spentas 25, 26, 111, 138, 145-
148, 357,

Amsa, 143,

Analogy, 13, 34, 35, 88, 89, 101, 102,
103, 104, 105, 122, 128, 158, 172,

178, 182, 184, 190, 206, 261, 252,
an8, 264, TR0, 200, 202, 206, 305,
321,

Ancestor worship, 11-12, 20; existed in
the Bv. period, 320-322; foandation
of primitive social order, 12; recogni-
tion of Tife beyond death, 16,

Abgirasas, 172, 173, 174, 322,

Animal sacrifioes in the Ry, 562-303,

Animism, 13, 14, 15, 80, 342, 306,

Anthropalogy, 155,

Anthropomorphism, 15, 81, 88, 108,
177, 184, 354

Asukramagis, 60,

Apah (Waters), 260-202; cleanse from
ain 202: modicinal, 292, 205, 297.

Apim Nupét, 200,

dpri hymos, 159, 248, 303, 307, 363,

Aramati, 374.

Aranynkas, 506,

Aranyini,, 205-306,

Arnvalli hills, 46,

Araxes, 20,

Ardvi Sars Anahits, 148,

Amold, E. V., 57, 75.

| Art, 328.035.

Arya Samdj, 67, 77, 109, 347, 250,
347-370,

Arraman, 25, 143, 202,

Aryans, 34-37; Aryan versus Dasyn,
34, 41-45; earliest IE, federation, 10,
21; entered by suocessive waves, 15,
twice-born classes, 47;

Asha 24, 177, 1486, 149,

Asuniti, 316,

Amara, 90, 106, 125, 138, 140, 141,
146, 109, 271,
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Asuras (later demons), 205,

Advins, 325; bestow lertility, 262-263;
penealogy,  2062;  mirsele-working
goils, 264; physical basls uncertain,
266, 2689; physician gods, 261-262;
prehistorio gods, 255-250.

Apar, 132, 153,

Athnrvans, 27, 322,

Atharvavedn, 120, 120, 2306, 2306, 312,
314, 316, 317, 221: collection of
charms and spells, 50, 54, 86, 07;
text book of popualar religion, G5,

Atman, 241, 339,

A, 139,

Aurpavibha, 153 ‘

Ansterity {fopas), 535-330,

Availra, 255, 367-308, see ' Desovnis’.

Avesta, 20-27, 86, 68, T4, 79, 116,
120, 146, 153, 177, 213, 286.

Acvestan, closely related to Vedic, 20-21,

B

Baalim, 282, 343, 353.

Bahbylon, 22, 74, 148, 1449.

Babylonlan penitentinl hymns, 122, 123,

Baciria, 17, 18, 22, 32, 33, 34,235,
114, 130, 147, 140, 182,

Baines, 37,

Bancrjes, K. M., 861, 371.

Barhis, 158-154%, 321,

Barnett, 61, 70

Barih, 111-112, 273.

Bartholomm, 116.

Behistun inscription, 57,

Bender, 17.

Bergigne, 77, 102, 168, 18, 237,
205, 263, 2782.

Bhaga, 25, 143, 246.

Bharatas, 31, 185-184,

Bhirat, 502,

Bhrigus, 27, 322,

Blindness, 264.

Blopmiield, 49, 51, 55, 56, 57, 61, 60,
f1, 76, 112, 133, 215, 255256,
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258, 260, 253, 245, 250, 523, 324,
154, 355.

Boghax-kii, 18, 10, 23, 24, 25, 34, 71,
78, 111, 114, 115, 116, 148, 2565,
2568,

Bolinenberger, 128, 127.

Bradke, 100, 140,

Brihma, 171, 330-340, 356; elymology,
173; impersonal 175, 3067 meaning,
172, 380; mysterious power of prayer
or spell, 174.

Brahmd, first person of the Hindo trind,
1735.

Brihman, 192; has rightful precedence,
160} should be helped when nesdy,
1k,

Brihmanas, 74, B0, 336, 337, S346:
exposition of Vedie rilual, 57; pre-
suppose Tligveda, 55, 50.

Bribaspati  (Brahmansspati) 168-175:
spothecsls of brahman ‘wond’, 172;
deifted  sacrificial  formnla, 171
divine priest, 51;. etymology, 171;
points of contact with Agni, 166.170
with Indra, 170.

Rrugmann, 2, 114d.

Brunboler, 78, 255,

Boddha, 73, 75, 140, 347.

Boddbism, 118, 277, 334, 350.

Biihler, 60, ff.

c

Caland, 70,

Cammoy, 145, 140, 2112,

Caate, (varna), 40, 52, 335-336, 346,

"Centom" langunges, 6, 17,

Charms, G1, 52, 35, 07, 178, 190, 207,
306,

Chase, Prol. 323,

Chitenl, 04,

Christ (Jesus) 95, 97, 2064, S57-368,
370-375.

Christian  nititnde to Oll Testament,
871872,
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Chuhras, 36,

Clayton, A. C, 203,

Cload-cows, 187, 107, 247, 252,
Crawley, 153.

Crooke, 70,1334,
Cros of Christ, 307, 361, 363,

D

Daksa 145,

Daksiph, 49, 50, 246-247, 248,

Danastuti (gift-land) 46, 131, 855,

Dinu, 183, 104, 205.

Duxyns, (Dlisas) 57-40, 52; aboriginal
inhahitants, 1, 57; dark-skinned, 37,
155; mingled with Arvans, X ; namo

+ for fiend, 39; noseless (1) 38; pro-
bably phallus-worshippers, 30-40;
stuve class rooruiled from Diasas, 43,
477 sometimes in  allisnce with
Aryans, 36; term of uneertaln
meaning, 37, 104,

Darmesteter, 26,

Dawp-cows, 187, 247.

Dayiinand Sarasvati, 77, 108-110, 253,
315, 347, 387-370.

Death, primitive jdea of, 11; penaliy
of sin, 134, 126,

Denth-fonss, 11.

de Bode, 31, 33, 34,

Delhi, historical focos of all India, 46,

Demimonde, 78, 244.

Demonology, Indo-Iraninn, 26; Vedie
Indian, 30-40, 88-67.

Demons, 26, 3840, 88.97, 158.157;
demons of drought, 180, 188, 187,
183; of eold, 181; of darkness, 1873
numes, BO-B0, 177, 188; personifi-
cation of noxious expedences or
phenomens, 55, 014,

Demen-worship, 52,

Deparimental deitien, 13, 18, 105, 247.

‘Descenta’, doctrine of 164, B58-350.
#rd Avatira.

Denssen, 344, 345, 553,
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| Theva Samij, 356

| Devas, children of Father Sky, 14;
constitute a clan, 14; personilications
of natoral phenomena, 55, 252,

Developmentul coincidences, 231, 256

Dharma, 133; beir of part of the
content of rita, 183, 841,

Dhisani, 220-224,

Dicscuird, 256, 258, 250, 263,

Discovery of fire, 167-158.

Dispase, penalty of sin, 122, 128, 124,

Divodisa, 44, 47,

Dravidian  languages, chameterized by
oercheal sonnds, 37 in contact with
Vedio, 37,

Divisler, 252,

Draliyus, 45.

Dual divinities, 104, 195-200,

Dust-storms, 335, 153, 257, 290,

Diyins, 24, 68-102, 138, cognate with
#evs and Jupiter, 14; chief deity of
the Indo-lranian clams, 25, 148;
father of the ‘heavenly ones® 14, 16;
vwaning god in Bv., 100,

Earthquale, 191,

Elephanta Caves, 182, 334.
Eschatology, 308-427, 364-366; burial

and cremation, 309-311; felicity of
the blessed demd, 316-332, 1246, BG4-
865; foneral hymn, 308-30%; fotare
punishment, 315-318, 364; beavenly
hody, S15-316, 364, 365; heavenly
home, 314-316, 426, 364; hymn of
Paradise, 241-242, 116 ; pavehologieal
terms, 313-314; sainted dead nssimi-
lated to the gods, 521; Vidic and
Christian vigws comparsd, 364-566:
worship of the Pilris, 310322,

Eihical, 24, 127, 142, 144, 148, 148,
198, 201, 208, 239, 241, 324-325,
337, 841, 347, 351-358, 364,

| Encratides coins, 256, 258,

-



Eurasian, 52,

Ewing, A. H., 241,

Exhilaration, 161, 195, 211, 218, 288,
Exogumy, 10,

F

Faith, 170, 192.

Family books, 58, 59, 151, 165.

Farnell, 108,

Farquhar, XI, 24, 85, 118, 171, 182,
486, 837, 356, 371.

Felst, 7, 19, T4.

Fire-altar, 150

Fire-offerings, 158.

Fireless offerings, 158, 159.

Five Tribes, 45, 154, 302,

Folklore, 233, 237.

Forgiveness of sin, 124, 144, 168, 174,
202, 215, 341342, 364,

Fravashis, 21,

Free-will offering, 233.

a .

Gandharva, 216, 220, 324, 336,

Gaingh (Ganges), 46, 47, 190, 300, 202,
803; on the Vedic horizon, 1; men-
tioned only onee or twice, 20,

! Giatewny of Indin’, 46,

Gathas, 115, 131, 158, 208, 347, 3561,
353,

Gelduer, 38, 46, 68, 78, 97, 118, 120,
151.

uhgl, a female RBisi, 203

Giles, 17, 70, 74, 256,

Goddesses, abatrast, 84, 103: wives of
the great gods, 84, 103, 314,

Giods, HO-90, abstract, 54; all conneoted
with rita, 108; stmospheric godds,
285-200; celestinl gods, 265-285:
divided into priestly, 164164, 172,
254, warrior, 177-208, and artisan
gods, 100, 276, 282; moming gods,
244; pumber, 15, 150, 357; special
13, 14, B1-85: san-gods, B2, 270
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terresirial gods, 200-307;  waxing
and waning, 56-88, 343, 3562 ; trans-
parent, 81, 244; varying degrees of
personifieation, 57,

Gods releasing from sin, 341, 368;
Adityss, 144; Agni, 168, 358;
Bibaspati, 174; Indru (7) 202; Sama,
216; Varuga, 124, 358; Siirya, 260;
Bavitar, 278, Waters, 202, :

Gospels, 54, 57.

Grace, 123, 125, 129, 215, 254, 268,
354,

Granth Sihib, 65,

Grasmann, 116, 141, 242, 984, 273,

Gray, L. H., 75, 212,

Gray's Elegy, 274.

Girierson, 35, 61, #2, 6365,

Griffith, 41, 140, 185, 194, 105, 196,
201, 221, 239, 240, 248, 250, 260,
266, 207, 248, 275, A1, 2886, 338,
5,

Grimm's law, [.

Griswold, 28, 77, 125, 148, 171, 336,
B30-840, 343, 348, 387,

Glureis, 175,

H

Haddon 18, 10,

Haoma, 210, 212, 217, 215219, 238,
228 324,

Harngaiti, 303.

Hamack, 11.

Havell, E. B, 218,

Hearth-fire, 152, 153, 175,

Heaven, see Paradize.

‘Hebraie flavour’ of Varops hymns,
3656-308, 266, 309,

Hebirew religion, 351-852.

Hebrews, 1, 43, 44, 191-192, 371.

Hegelinn thesis, antithesis mml synthesis,
360,

Hell, 97, 115, 187, 318-310.

Henothelsm, 108109, 352,

Herodotus, 23, 158,
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Hillebrandt, 43, 44, 567, 78, 82, 86,
04, 111, 118, 145, 180, 172, 173,
175, 177, 180-181, 182, 191, 206,
211, 218, 220, 228, 288, 284, 236,
237, 248, 255-208, 200, 263, 270,
285, 206, 330.

Hindn Kush, 20, 35, 52, 86,

Hindnism, 343-344, 346, 350; survival
of Vedism, IX; fulfilment of Vedism,
328-350, 354 ; fusion of Aryan and
Dravidian elements, 336-337.

Hirt, 7, 11, 18, 74.

Hirzel, 28.

Historfonl pames, 335,

Hittite, 18, 19, 25; contains IE.

‘element, 2, 6, 18.

Hoernle, 63,

Holy Communion, 218, 251, 350,

Holy 8pirit, 153, 106, 214, 230, 243,
260), 354,

Hommel, 25, 71.

Hopkins, 18, 54, 55, 5h, 81, 62, 64,
68, 09, 79, 114, 130, 138, 142, 171,
207, 255, 270, 282, 207,

Hotur, 48, 50, 55, 161-162, 232.233,

Hrozny, 18,
Human sserifiee, 20, 346, 363,
Huns, 17, 36.
Hyksos, 34.
I
leelandie, 15.

Miad, 57, 78, 342.
Images, 334, 357-338,
Immanence of God, 366, 372,
Immortality, bymn, 241-242; result of
drinking Soma, 210, 212, 238.243,
and of the stimulation of Savitar, 275,
Indinn Christion Church, 241.
[Iﬂ-h m IN| E'Elh F32-333,
Indigitumenta, 13, 83, 88,
Indo-Furopean fumily, constituents, 25
date of dispersion, 19;

connections, 2-4, 66-67; original

linguistic |
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home, 16-16 ; primitive cultare, 7-11;
primitive religion, 11-15.

Indo-Iranine period, 20-27, 173, 180,
218-210, 231, 334,

Iodrs, 177-208 ; Boghas-Kkii inseription,
18, 28, 177 derivation of name, 177;
doal god Indm-Vamgs, 188.200;
epithets, Vyitmhan, 177, 180, 207,
and Maghavan, 178, 185, 207, 247
great eater and drinker, 184-185;
heroic  deeds, 186:195; Iranian
demon, 177, 199; Kmiriys god, 48,
61 ; Marnt-chief, 202-207 ; mythologi-
oal esmenoe, 180 original nature, 177,
180-181; prayers Lo Indra, 208;
punishes sinners, 202, 240 regent
of leavenly and earthly waters, 1582,
187101 slayer of Vyitra, 178-157,
noid of Dasyus, 19%; Soms-drinker
par excellence, 231-232; upcertain
temper, 201 upique and incompars-
ble, 167-198; war-god, 43, 101-106.

Inspirer of hymns, Agni, 166; Brilas-
pati, 171; Sarasvath, 308; Soma,
4.

Intercession, 107, 58,

J
Jackson, 66, 48, 70, 115, 200,

| Juocobi, 62, 68, 71.

James, B0,

Juposy 15, 116,
Jastrow, 122, 1458, 282,
Jevons, F. B., 10,

| Jhelom, see Vitasts.

Johnson, * Possyloot ', 195,
Joint family system, 0, 15,
Jordan, 32, 189.

Kalbapa Paniit, 49
Knnishks, 118,
R-;m 58,
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Kanna, 133, 230, 336, 338-340, 342, [ Mackinder, 46, 70
U575 germ in the doctrine of isfapicta, | Musnicol, 8, 295, 347-345, 361,

308, 318, 340; heir of part of the |

eontent of gita, 133, 341, 848; mean- |

ing, 240, :

Kashmir, 182, 100, 221,

Knsailes, 34. |

Kanfika Sotra, 49, 7%, |

Keith, Prof,, A, B, 17, 18, 28, 38, 47, |
48, G4, 60, 70, 78, 85, 111, 130,
1490, 170, 333,

Kennedy, &% 45, 72,

Ketlar, 40, 325,

Ehyher Pass, 4.

Kikatas, 220.221,

Kols, 27.

Kisna, 200, 335,

Kuatriyas, 47, 48, 50, 51, 194, 240,
345,

Kuruksetra, 45, 46.

Kuru-Paficilss, 35,

L

Lajpat Ral, 367-870.

Lal Dwed, 51,

Landtman, 45,

Lanman, 646, 120, 225,

Latent and manifested, 170,

Lettic god-sons, 256, 258-250,

Lightning. three kinds, 205,

Lingn-worship, 40.

Lingnistic levelling, 1, 4.

Lithushian. #, 11, 14, 17, 83, 152,
240, 323.

Love, 826,

Laulwig, 81, 110, 216.

M

Mardonell, IX, XII, 2%, 31, 35, 38, |
a9y 46, 47, 56, 39, 61, 6, 75, 76,
TH, TH, B0, 100, 110, 138, 140, 143,
144, 151, 154, 157, 168, 165, 170,
178, 176, 177, 230, 236, 244, 250,
254, 260, 270, 083, 2aH, 200, 206,
269, 301, 204, 319, 881, 585, 841,

844, 360, 3505, i

Madho, 217-2185,

Mudbyadesn, 47, 63, 302,

Magic, 15, 43, 87, 136, 156, 1551586,
172, 173, 230, 238, 3057,

Mahibhirata, 41.

Minn, 175.

Magjal, 55, 2

Maou, dooblet of Yamna, 23255 Bt
to offer saerifice, 525,

| Manusmgiti, 02, 67.

Murett, 354.
Marriage, §-10.
Marshall, Sir J.. 70.

| Marats, 140, 141, 172, 174, 202.207,

2155 ealled Rudras, 205; prohahly
storm-winds, 140; storm-gods, 205-
206, 5.

MBtaridvan, 163, 215, 205; symology,
Taid

Mayh, 108, 175, 3573 of Indra; 185-
186; of Varugs, 187; of Varupa-
Mitra, 130; of Yiitra, 184 ; meaning,
188, 340,

Max Miller, 17, 60, 70, 73, 76, 105,
145, 170, 218, 320,

Mediterranean raoe, 40, 52,

Meillet, 116, 119, 121, 182,

Humy. 121, 120, 181, 147,

Meril, doctrine of, 317-218, 319.

Metres 325731,

Meyer, Ednanl, 17, 10, 54, 71, 74,
100, 114,

‘Midland* langunges, 35, 63-64.

Mibr Yasht, 117.

Milion, 97, 252, 247, 267.

Minor Bigvedio gods, 205-307.

Mithni, 34, 114,

Mitrn, apothesis of friendly gompact,
121; nssociated with Vamps, 114- -
121, 138140, 147; Boghos-kid
inseription, 18, 23; stymology, 116;
Mitra hymn, 118; sun-natore lste,
120, 148,
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Mithra (Persfan) 111, 118, 117, 120,
128.

Mithraism,. 117, 118,

Modi, J.0., 2198, 223-224.

Monism, 346, 356,

Monogamy, 10,

Monotheism, 87, 108, 108110, 112,
347-350; eihieal, 348, 350-253, 300,
367 specalative, 348-350,

Monsoon mmim, 35 owind (fiEN), 033,
BRT-THE.

Moon-god, Bribaspati (7} 1753 Soma, |

234 § Varaga (F) 113, 147; Yama )
325.

Moulton, 18, 23,24, 26, T4, 117, 144,
148, 152, 8347.

Mountains, 904-300; ambignity, 3003
eloud-monntaing, J04-305.

Moore, 335,

Mohammuad, 347, 831, 353

Mulr, 113,

Mijavant, 217,

Maoni, 338-830, 372,

Musie, 174, 338,

Mussoarie, 153, 267,

Myriantheus, 230, 269, 263, 814,

Mythological polynndry, 254.

+ Mythological synonyms’; 82-84, 174,
£15, 276, 208,

N

Wig, 184, 190,

Nadistoti, 300,

Nannar-8in, Bahylonian moon-ged, 145,

Nionhaithya, [ranfan demon, 256, 258,

Nisatya, 18, 23, 114, 965-256, 258,

New Testament refermmces: Ante, 318,
871, 378; I Corinthians, 280, 275,
462, 365; If Corinthians, 361, 365;
Fphesinns, 214, 361 ; Galatians, 207,
361; Hebrews, 361, 863, 372; John,
118, 125, 173, 239, 268, 277, 280,
E“. m. 3’52-““4. a6, 373: 1
John, 116, 143, 366; Jude, 364;
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Luke, 133, 280, 825, 1565, 361, 372;
Malthew, 125, 1568, 187, 242, 280,
284, 347, 364, 385, 8725 1 Peter,
143, 307 ; IT Peter, 214 ; Philippians,
g60, 365, 360; Revelation, 120,
oana. 287, 200, 207, 314, 357, 362
Homans, 131, 133, 160, 200, 230,
365, 371 1 I Thessalonians, 132,

Nirukta, 76.

Niska (nocklsce), 41
Niyoga, 3682,

Nordio mes, 11.

Odin, 217.
Oudyssey, 07, TH.
(d Testament references; Daniel, 242,

254, 364, 3657 Deoteronomny, A65;
Foclesiastes, 201 ; Exodas, 184, 101,
#55: Exekiel, 845; Genesis, 214,
aap, 280, 351, B65; Halakkuk,
1040, 265: Isalab, 357: Jeremlah,
#8433 Job, 246: Joshus, 161, 351;
Judges, 185, 100, 101; I kiogs,
943; Malachi, 135 268; Nabum.
16M); Numbers, 104; Proverbs, 122;
Paalms, 122, 195, 131, 1356, 142,
178, 185, 106, 206, 265, 275, 250,
455, 864, 368; | Bamuel, 101;
11 Snmoel, 125, £14; Zecharinh, 202,

Oldenberg, 16, 29, 28, 5, 42, 44, 45,

50, 39, 60, 08, OO, 74, 76, 70, TH,
80, 85, 06, 100, 111, 116, 116,
191, 130, 138, 142, 144, 145, 147,
148, 149, 152, 1567, 138, 108 .171,

172, 178, 175, 178, 170, 180, 181,
201, 212, 218, 203, 228, 233, 245,
an4, 255, 256, 260, 282, 245, 204,
B03, 314, 310, B30, B5b, 263.

Omnipresence of God, 366,
Craranos, £3, 111, 118, 113,

¢ Ohatland ' languages, 15, 63-64.
Orverlapping of fonction, 274, 207.
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r

Pada texi, 6.

Painting, 334-335.

Pabellas, 46,

Pliyini, 61, 65,

Panis, 175,

Panthetsm,
250, 367,

Paradise, 249, 866; Christisn, 242,
284, 310-317; Rigvedic, 241.242,
258284, 314-318.

Paradise Lost, 97, 267, 319,

Paradoxes, 176,

Pltjmp.. 140, 142; posibly one of the
Adityas, 155, 140; hymn quoted,
141-142; etymology, 141,

Parsecs, €24, 240, 364,

Parugyi (Rivi), 51,

Pavamiinn, $21.09%2, $28-220, 240-241,

Pavitra, 240-241.

Penitentinl hymns, 112, 348, 36i;
Babylonian, 121, 1458; Hebrew, 121;
Bigvedie, 121.188, 345,

Perkiinas, 341.

Personal gods, 14.

Personification, 81-55,

Peshiiwar, 78, 147,

Pessimism, 35G; probably Arya-Dravi-
dian prodoct, 58; hardly foaml in
Rigveds, 50; or at most a pensive
pobe, 251, 334,

Phallas-worshippers, 3640, 204,

Phillips, 563.

Philosophical, 539-340,

Physician gods, 207 ; Advins, 261-202;
Maruts, #895; Rodrm, 203-204 ; Soma,
211-212; Varmpa, 135; Vita, 284,
Waters, 292,

Pischel, 78, 114, 188, 145, 246, 263,

Pitpls, 23, 211, 242, 257, 310-81%8,

Plants, magical or medicinal use, 308,

Poctry, 325.333; dramatis, 382.83%;
eple, 382-383; lyre, 932.338;
proverbial 581-35%,

Polygamy, 10, 20,

108, 110, 145, 344-346,

INDEX OF TOPICS

| Polytheism, 100, 108, 842344, 346,

AnL0-852, 186-367.

Popley, H. G., 383,

Popular Eiymology, 132, 131, 18%,
188, 141, 178,

Popular Rigredic Gods, 265,

Prabha Dutt Sastrt, 186,

Praise, 129.

Prajipati, 275, 343, 840-350,

Prilkit, 64, 65,

Pratisakhyas, 60,

Prayer, 97, 128, 124, 1246, 129, 130,
144, 198, 207-208, 241.242, 244,
253, 268, 202, 321, 841.

Press-stones, 225,

Priests, 48-51, 338, noquainted with
magic rites, 13; different kimds; 45,

588; found in the Indo-Iranian
period,  26:-27; names, 184-165;
232.283.

Pridnd, 208, 206, 209,

Frithivi, 08-101.

Problem of multiplicity and  unity.
107, 1746,

Promethens, 164,

Peychology (Rigvedie), 318-314,

Paychalogieal interpretation, 80, 213,

Puychologist's fallacy, 181, 354,

Punarjanman, 840; see Tranmmigration.

Punishment of sin, 122-124, 167-168,

Panjily, direot descendant of a Vedic
dialect, XI; lnngnage of the Granth
Shhib, 65,

Purchita, 48, 40, 164.

Purus, 45,

Purusa Sukta, 54, 65, 544-840, 362,

Plsan, 278-2682; etymology, 278, 282;
pastornl defty, 278-280; probahly
Valiya deity, 51, 282,

Qurin IX, 54, 59, 60, 62, 514, 824,
as1.
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B

Bagoxin, 225.

Ralkuas, 9107, 141, 156, 157, 174,
Kamiyans, 64, 6.

Ransde, Mr. Justie, 192.

Rapson, 356, 47, 62, 64, 66, 67, T0.
Rask, 26, 217, 340,

Eathakiiras, 31, 51.

Rirl, 248,

Renan, 145,

Rhys Davids, 70, 72, 52.

Ribhus, 276,

Rigveda, §4-70; arrangement of books,
L83 chronology, 67-75H; constitnent
material, G1-62; date of eollection,
bh, 1653 devices for guarding the
text, 51-81; interpretation, 75-79;

langunge, €2-67; metres, 328-031;

relation to the other Vedas, 54-57:

signifieance, H8; similes, 25; text,

57-623 Vedic book par excellenee 54,
Rigvedio, climate, 82-33; demons, 85-
675 eschatology, 305-387; ethies, 1275

grography, 20.-32; gods, 80-90; life,
25.58 ; philosophy, 338.840 : paycho-
logy, 815.8314; races, Aryan and
Dasyu, 34-40; tribes, 4547, warfare,
4145,

Risf, 136, 188, 189, 211, 214, 263,
a%e, 878,

Risley, 86, 64.

Rita, (*order’, Avesian asha), 138,
140, 165, 200, ®40, 841, 367;
cosmin order, 1338-138, 201, 25%;
especially ponnected with Varuga,
180, alss with Agni, 167; ethical
order, 122, 152, 183, 121-183, 239;
goes back fo the Indo-Iranian peried,
107, 140: ritualistie order, 168,
289, 254 ; Vedic gods all express rifa,
108, 174, 253.

Ritual, 886-887.

Ritualistic fires (three), 150, 175

Rivers, 300-104. See under Sarasvall,
Viphd, Sotrodri, Ghogl, Yamunl,
Simdbn, Vitastd, Parasgl.

Roosevelt, 35, 44, 194,

Rath, 77, T8, 70, 119, 144, 145, 171,

Rodrm, $03-208; divine and demonio,
203, 906, 207205 ; etymology, 208
Iather of Maruls, 208; original
sphere amd  funclion, 296; Vedie
unticipation of Siva, 293,

Hacred numbers, seven, 145, 148, 857,
_ three, 150, 357.
Snkealn School, 58, 60,

| BEmaveds, 84, 70, 74.

Bamhith text, 56, 58, 61, 74, T6.

Samndra, 30, 191, 263,

Sarsavaii (Samati), 30, 45, 6%, 300-
804; idealized, 303; region where
most of the Rv. hymos wers cam-
posed, 64, 300

‘Batam' languages, 6.

Satarudriys litany, 85.

Bafi, 20; ocoasional case in modemn
times, 812 ; primitive 1E. custom, 4,
10§ ritnalistic substitute in Bv., 811-
811,

Bavitar, 070278 besiows immortality,
27h; connecied with moming and
evening, 272: etymology, 270, 3785
golden delty, 278 ; relation to Trastar,
2767 Shvitr stanza, 277; stimulator,

276,

Syana, 76, 77, 78, 70, 119, 272, 278,

277, 298.

Scherman, 44, 348,
Sohrader, Prol. 0, 7, 10, 11, 18, 74,

g1, He, 85, 100, 270,

Schpeder, Prol. L- von, 42, 26, 113,

115, 117, 119, 121, 188, 140, 141
142, 144, 146,

Henlptore, B84-835,
Boyihians, 17, 24,
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Sonsons, 2, 32-38.

Beoret dootrine, 286,

Semitic infloence, 147-140,

Bexunl analogies, 207, 223, 201,

Shilotri, P. 8., 20. :

Sin, 121-131, 167-168, 354; canses,
127; confession, 120, 130; npature,
126; punishment, 202; removal of
pmllty. 124; =in of anvestors, 123
1275 special sins, 127,

Sindbu (Indns), 80, 49, 50, 1396, 181,
30301,

Binging gods, 388; Adgieasss, 174;
Maruts, 205,

Sjva, 203, 208, 385,

Bknll-messurement, 36.

Smith, V., 40, T&.

Bmith, W. R., 191, 351.

Boma, 42, 50, 200-243; ecntre of the
Vedic rtoal, 50, 208; draoght of
immortality, 286, $836.248, 250;
elfects described, 210-210 ; etymology,
218 beavenly in origin, 215-217;
identifiation uwncertain, 915-2971:
maker of gisis. 214 ; medicine for the
sick, 214; mized soma-deink, 281;
mystical significance, 235; prepara-
tion, 221-231; panishes the sinner,
284 relation to the moon, 233255
soma-drinkers, 280-23%; snpreme
Vedic sacrament, 221-223, 201, 237;
three pressings, 231,

Boreeror, $4-05.

Spenta Mainyn, 26, 146,

Bpiegel, 21, 152,

Spies, of Agnl, 166; Varupa, 128,

Spiritnal interpretation of the universe,
15, 346,

Sraddha *faith’, 57,

Eriddha coremonivs, 318,

Stein, Bir A., 800,

Btevenson, Mrs. 5.,'70,

Stranss, 171, 172,

Btrengways, 333,

INDEX OF TOFICS

Strong drink, use of, 108, 212-215, 224

Bubstitution (viearious), 312-313, 361-
aa2,

Bodis, 31, 47, 49, 159, 197.

Bhdm, 40, 51.52, 220, 345; distin-
guished from Arys, 40, 51 virmally
serfs, 47.

Hurk, 212, 214,

Blryn, 200-270; etymology, 266; eve
of Mitra and Varups, 267; 1elation-
ships, 260,

Soryd (Uyas), 268, 3233,

Suspa, 158,

Hitrn, 57.

Sutndry (Sotlej), 81, 181, 187,
190y 243, 200, 300,

Symbolism, 154, 239, 554.835, 374,

Sympathetic magio, 220,

188,

T

Tacitos, 13, 19, 825,

Talmage, F. D, 207.

Texila, 72.

Tel-el-Amamn correspondence, 24, 84,
11, 114,

Temple, probably Dravidian in erigin,

' 397-338,

Tennyson, 2561, 517,

Thinesar, 300,

Thelsm, 110, 352,

Theophany, theophanic moment, 187,
205, 230, 254, 267, 278, £73, 984,
189, 337.

Theriomorphism, 61, 142, 252,

Thibaut, 66,

Thunderbolt (rajra), 181, 1585.

Tilak, 65, G9.

Tiravidagam, 208, 381.

Tocharian, recently discovered in
Turkestan, 2, 17; palstalisation, 5;
‘oentum”* tongoe, 6.

Totemism, 10,

Transmigration, 321, 836, 340, 371;

Tm‘i 44, 47,

o
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not clenrly found in Bv., 252, 066;
possibly germ of the later doetrine,
215-814 ; snggestsd by the hirth of
Ugas, 251-2562.

Troes, 307.

Tripds, Babylonian, 35560; FEgyptian,
#30;: Hindu, 282.253, 3605 Yedie,
150, 160, 176,357, 300,

Trimarti, 102, 203, 354,

Trita Aptya, 208, 343,

Tulsi Das, 64, 65

Tarks, 17.

Turvasas 45

Tvaglar, artificer of the gods, 2706,

ry 275;

bolt, 178; relation o Savitar, |
275-277.
Tylor, £,
L}
Udghtar, 5.

Uniformity of natare, 108, 250,

Unity of natare, 107, 346.

Upanisads 57, 64, 336, 338, 346,

Uirnl-altale, 17.

Usas, 74, 107, 244-254, 287 ¢ hoarmtiful
446, 248; feminine charm, 244, 246,
on8.-254; immortal, 248.240, 252;
measures time, 250-201; nomerons
love affairs, 244, 260; pathmaker,
249; pensive note, 2515 sister of
Ritr), T46-246; suggests rebirth,
2h1-252.

Usener, 18, 81, 84, 84, 87, 270,

v
Vaidviinara, 153, 165,
Vaiiyas, 50, 51, 52, 340
Vajra, 170, 187; description, 185;
Inidlm's chameteristio weapon, 206,
Yilnkhilya, 57.
Vanaspati, 307, 363, see ylpa,
Varena, 25, 11, 115
¥arro, &3, 88.

fashioned Indr's |
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| Varuga, 74, 111-140, 274, Adityn,
13687 analogue of Abum Maxds, 24,
111 angry becanse of sin, 167-165,
Asurn, 120 nssocimted with Mitrs,
114-121, 186-140, 147 : besought to
remit sin, 124 ; Boghns-kiti inseription,
18, 28; contrusted with-Indra, 195-
200; creator and sovereign, 183-130;
etymology, 115, 115, 122, 184, 138:
fellowship broken by sin, 124 lond
of commie omler 133-138; of ethioal
order, 121-148, 180 ; original Plu-si
cal basis, 111, 117, 184; waning
god, (55-356.

'-'lﬂﬁhl., 49, 118, 124-130, 105,

Vasisthas, 122, 130, 147, 107, 18,
ez,

Viiyn-Vita, 256-200; etymology, 356;
Indra-Viyu, 288; vareties of wind,
287,

Vedknota, 176, 240, 346,

Vedie, akin to Avestan, 06 3 diffors from
Classle Sanskrit, 655 Indian branch
of IE., 67,

Vedic speenlation, connected with Agnl,
150, 175,

Venadidfd, 177,

Vipas, (Bolie)y 51, 151, 187, 158, 100,
a2, 101,

Visyn £82.285; diverse forms. 2803
elymology, 2565 “three steps’, 253
Veidic Parsdise, 253-254.

Yisvhmitra, 31, 40, 187100,

Visvarapa, £75-276.

Vitasth (Jhelum), 152, 300, 302

Vivesvant, 322.-024.

Vyitrn 88, 178-187, 1881 etymoloeys
181 ; meaning, 180, 182-134,

w

Whllis, 272.

| Waters, see Apab.
Water-gods,  Dyius, 99

i 196-136; Mitra-Varga,

Vaniys,
19-1403
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Parjanya, 141-142; Indra, 181,
187-181; Indrs-Varapa, 188;
Maruts, 203-207.

Weber, 48, 60, 171, 255,

Wellhausen, 101,

West, 65,

Whitney, 1%, 120, 325,
Willinms, H. 8 , on Aleobol, 214,

Wilson. H. H, 77.
Winckler, 18, 71, 114.
Winternits, 60, 71, 78, 76. |
*Wiros,' speakers of primitive L1E. 11.
Woalner, A. C, XL |

Y |

Yaodus, 45. |

Yahweh, 147, 178, 188, 191-192, 1986,
107, 265, 348. 847, 352,

Yajurveds, 54, 70, 74, 85,

Yamu, 322.827; chiel of the hlessed
dead, 522; relationships perplexing,
B92-304 ; wacrificial denth (7) S62;
twins Yamn and Yami, 324.

Yamond (Jnmna), 51, 46,

INDEX OF TOPICS

Yashis, 24, 27, 113, 116,
Yiska, 76, 77, T8, T8, 151, 164, 2505,
256, 253, A

| Yasna, 102, 131, 144, 152, 158, 171,

200, 210, 218, 216, 417, 218, 238,
298, 281, 26,

Yazuta, 117, 153, 177.

Yenrning for the heavenly home, 253-
284,

Yimn, 324,

Yoanger Avesta, 24, 117, 145, 158,
200, 219, 256, 351,

Yogns, 67, 251,

Yiipa, 307, 3635 aee Vansspaii,

Z
Zaoborfluidem, 172, 175,
Zens, 14, 28, 100, 112, 113, 138,
Limmer, 24, 830, 87, 4.
Zoroaster, 19, 23, 25, 68, 74, 754, 115,
131, 140, 200, 347, 367,
Foronstrian reformation. 23, 25, 26,
75,113, 114, 115, 117, 147, 158,
177+ 180, 367,
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