108321



L\ 70
\00/ ” R ~ ‘m\*‘
PRGN <
. BRARY ,) = )

’ ~N
& R
S M T (“\\\j/
fiag a7
S _—P“'l/






e T
T

™ WD
A TS
NP ) NI

~O .







GRUNDRISS DER INDO-ARISCHEN PHILOLOGIE UND ALTERTUMSKUNDE
(ENCYCLOPEDIA OF INDO - ARYAN RESEARCH)
HERAUSGEGEBEN VON G. BUHLER.

I1I. BAND, 1, HEFT A,

VEDIC MYTHOLOGY

BY

A. A. MACDONELL.

STRASSBURG
VERLAG VON KARL J. TRUBNIER

1897.



RM l(‘l Thl ARy
Aoo \.>1Qg52j

(Nass No

-

'Ln- tam g eo

Presented by
Jr. R. C. Majumaay



GRUNDRISS DER INDO-ARISCHEN PHILOLOGIE UND ALTERTUMSKUNDE

(ENCYCLOPEDIA OF INDO -ARYAN RESEARCH)
HERAUSGEGEBEN VON G. BUHLER.

IIl, BAND, I. HEFT A.

oy
VEDIC MYTHOLOGY

BY

A. A. MACDONELL.

I. INTRODUCTION. . i.;

. §$1. Religion and mythology. — Religion'in its‘}vi:dest sense includes
on the one hand the conception which men ertértainh of the divine or
supernatural powers and, on the other, that sense of the dependence of human
welfare on those powers which finds its expression “in™ various forms of wor-
ship. Mythology is connected with the former side of religion as furnishing
the whole body of myths or storiés which are told abeuf.géds and heroes and
which describe their character iand ‘ofigin, their actions and surroundings.
Such myths have their source sin—the attempt of the human mind, in a
primitive and unscientific age, to égplain‘ the various forces and phenomena of
nature with which man is confronted. They .represent Jn fact the conjectural
science of a primitive mental condition. For statgments which to the highly
civilised mind would be merely metaphorical, athount*id that early stage to
explanations of the phenomena ’observed. The dntelectudl difficulties raised
by the course of the heavenly bbdies, by the incidents’ of the thunderstorm,
by reflexions on the origin and constitition of the outer world, here receive
their answers in the form of stories. The basis of these myths is the primitive
attitude of mind which regards all nature as an aggregate of animated entities.
A myth actually arises when the imagination,sipterprets a natural event as
the action of a personified being resembling the -humdn agent. Thus the
observation that the moon follows ‘the sun “’:Eﬂlbllt overtaking “it, would have
been transformed into a myth by describing the former as a maiden followiitg
a man by whom she is rejected. Such an original myth enters on the further
stage of poefical embellishment, as soon as it becomes the property of people
endowed with creative imagination. Various traits are now added according
to the individual fancy of the narrator, as the story passes from mouth to
mouth, The natural phenomenon begins to fade out of the picture as its
place is takon by a detailed representation of human passions. When the natural
basis of the tale’is forgotten, new touches totally unconnected with its original
significance may be added or even transferred from other myths. When met
with at a late stage of its development, a myth may be so far overgrown
with secondary accretions unconnected with its original form, that its analysis
may be extremely difficc’t or even impossible. Thus it would be hard indeed
to discover the primary naturalistic elements in the characters or actions of
the Hellenic gods, if we knew only the highly anthropomorphic deities in the
plays of Euripides,

B. DriprUCK, ZVD. 1865, pp. 266—99; Kumn, Uber Entwicklungsstufen der
Mythenbildung, Berliner Ak. der Wissenschaften 1873, pp. 123—51; MaX MULLER,
Comparative Mythology. Oxford Essays. 1I; Philosophy of Mythology. Selected

Indo-arische Philologie, IIL 1 A, 1
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Essays. 15 Chips from a German Workship, IVz, 155—201; Physical Religion 276—8;

Senwart/, Der Uisprung der Mythologie; Manniarpr, Antike Wald- und Feldkalte,

Berlin 1871, Preface; MUrLENIorr m preface to MANNHARDT’S Mythologische For-

schungen, Stiassburg 1884 ; LaNG, Mythology. Encyclopaedia Britannica; GRuppk, Die

griechischen Culte und Mythen. Introduction; Broomiirep, JAOS. XV, 135—0; F. B.

Jrvons, Mythology. CHAMBERs' ncyclopaedia ; Introduction to the History of Religion,

London 1896, pp. 23. 32. 249-069.

§ 2. Characteristics of Vedic mythology. — Vedic mythology occupies
a very important position in the study of the history of religions. Its oldest
source presents to us an earlier stage in the evolution of beliefs based on the
personification and worship of natural phenomena, than any other literary
monument of the world. To this oldest phase can be traced by uninterrupted
development the germs of the religious beliefs of the great majority of the
modern Indians, the only branch of the Indo-Furopean race in which its
original nature worship has not been entirely supplanted many centurics ago
by a foreign monotheistic faith. The earliest stage of Vedic mythology is
not so primitive as was at one time supposed’, but it is sufficiently primitive
to enable us to see clealy enough the process of persomification by which
natural phenomena developed into gods, a process not apparent in other
literatures. The mythology, no less than the language, is still tiansparent
enough in many cases to show the connexion both of the god and his name
with a physical basis; nay, in several instances the anthropomorphism is only
mcipient. Thus usas, the dawn, is also a goddess wearing but a thin veil of
personification; and when agni, fire, designates the god, the personality of
the deity is thoroughly interpenetrated by the physical element.

The foundation on which Vedic mythology rests, is stll the belief,
surviving from a remote antiquily, that all the objects and phenomena of
nature with which man is surrounded, are animate and divine. Lverything
that impressed the soul with awe or was regarded as capable of exercising a
good or evil influence on man, might in the Vedic age still hecome a direct
object not only of adoration but of prayer. Heaven, earth, mountans, rivers,
plants might he supplicated as divine powers; the horse, the cow, the bird of omen,
and other animals might be invoked; even objects fashioned by the hand
of man, weapons, the war-car, the drum. the plough, as well as ritual im-
plements, such as the pressing-stones and the sacnficial post, might be adored.

This lower form of worship, however, occupies but a small space in
Vadic religion. The true gods of the Veda are glorified human bemngs, m-
spired with human motives and passions, born like men, but mmortal. They
are almost without exception the deified representatives of the phenomena or
agencies of nature® The degree of anthropomorphism to which they have
attained, however, varies considerably. When the name of the god 15 the
same as that of his natural basis, the personification has not advanced beyond
the rudimentary stage. Such is the case with Dyaus, Heaven, Prthivi, Karth,
Strya, Sun, Usas, Dawn, whose names represent the double character of
natural phenomena and of the persons presiding over them. Similarly
in the case of the two great ritual deities, Agni and Soma, the personifying
magmation is held in check by the visible and tangible character of the
element of fire and the sacrificial draught, called by the same names, of
which they are the divine embodiments. When the name of the deity is
different from that of the physical substrate, he tends to become dissociated
from the latter, the anthropomorphism being then more developed. Thus the
Maruts or Storm-gods are farther removed from their origin than Viyu, Wind,
though the Vedic poets are still conscious of the connexion. Finally, when
in addition to the difference in name, the conception of a god dates from a
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pre-Vedic period, the severance may have become complete. Such is the
case with Varuna, in whom the connexion can only be inferred from mytho-
logical traits surviving from an earlier age. The process of abstraction has
here proceeded so far, that Varuna's character resembles that of the divine
ruler in a monotheistic belief of an exalted type. Personification has, how-
ever, nowherc in Vedic mythology attained to the individualized anthropo-
morphism characteristic of the Hellenic gods. The Vedic deities have but
very few distinguishing features, while many attributes and powers are shared
by all alike. This 15 partly due to the fact that the departments of nature
which they represent have often muach in common, while their anthropomor-
phism is comparatively undeveloped. Thus the activity of a thunder-god, of
the fire-god in his hghtning form, and of the storm-gods might easily be de-
scribed in stmular language, their main function in the eyes of the Vedic poets
being the discharge of rain. Again, it cannot be doubted that various Vedic
deities have started from the same source’, but have become differentiated
by an a[)[)elthlVl. denoting a parucular attribute having gradually assumed an
irtlependent character. Such is the case with the solar wods. There is, more-
over, often a want of clearness in the statements of the Vedic poets about
the deeds of the gods; for owmg to the character of the literature, myths
are not related but only alluded to. Nor can thorough consistency be ex-
pected in such mythological allusions when 1t is remembered that they are
made by a number of different pocts, whose productions extend over a pro-
longed literary period.

© BRI XHIL; Poove Braoks, Dyaus Asura, Talle 1885, 2—11; ZDMG 40,
670. -— <+ ORV. 591—4. — 3 J. V. ScurorbLr, WZKM. 9, 125—06; cp. BRI 23
¢ Worls on Nedie Mythology m general: R. Rorn, Die hodhsten Gotter de
arischen Volker, ZDMG. 0, 07-—77: 7, 6o7, BourLInGK and Rorl, Sanskntworter-
buch, 7 vols., St. Peteasburg 1852—75; J. MUR, Ougmal Sanshnt Texts on the
Origin and Ihstory of the People of India, thew Rehgion and Institutions, §vols,
espectally vols, > revised (1873) and 53 (1884); Grassmany, Worterhueh snm Rig-
Veda, Feipag 1873, Riz-Veda ubersetst und mut kntischen und erlauteinden An-
merthungen verschen, 2 vols., Lewzg 1876—7; W. Do Wiriany, Oddental and
Linguistic: Studies, 2, 19ty JAOS, 30 2910 L 3311405 PO WURM, Gescluchte  der
mdischen Rehgron, Basel 1574, pp. 21—54, .\, Brroaeyr, La Rebgion Vidigue
Qapres les Hymnes du Rigveda, 3 vols,, Tans 1878--83; A Toowis, Der
Rigveda oder die heihgen Hymnen der Drdhmana,  Zum ersten Male vollstandiy
ms Deutsche uborsetzt,. Mit Commentar und Fanletung.  Prag, Wien, epag
1870—88, L. Max Murneg, Lectures on the Ongm and Growth of Rehgron,
London 1878, A, Karat, Der Rigveda, 2nd ed,, Lempag 1881; English Translation
by R. Arrkowsyiin, Doston 18805 A. Bakrii, The Religions of India, 1ondon
1882; A, Krun, Aythologische Studien. 12t Die Herabkunft des Feuers und
des Gott®tianks, Gutersloh 18805 1. v, SCHRODLR, Indiens Litteratm und Kultur,
Leipsig 1887, pp. 45—145; P Do CiaNieeie prora Savssave, Lehrbueh der Re-
hgionsgeschichte, Freiburg i B., 1887, 1, pp. 340—69; P'tsc HLL and GLLDNFR, Vedische
bturhen vol®1, \lutluut 1889, vol. I, p rt T 1892; A, HurrsraNpr, Vedische
Mythologu, vol. I, Soma und verwandte Gotter, Breslan 1891; I RroNAub, Le
Rig-\ éda et lan Ongmes de la Mythologie indo-curopéenne, Pars 1892 (the author
follows principles of mterpretation altogether opposed to those generally accepted).
T. Harpy, Die Vedisch-brahmanische Teriode der Religion des alten Indiens,
Munster i. W. 1893; I. OLbENBERG, Die Religion des Veda, Berlin 1894;
P, Drussen, Allgememe Geschichte der  Philosophie mit besonderer  Beruck-
sichtigung der Rehigioren, vol. I, part 1, Phidosophie des Veda bis auf dic
Upanishad’s, Leipzig 1894; L. W. Horkins, The Religions of India, Boston and
® l.ondon 1£93.

$ 3. Sources of Vedic Mythology. — By far the most important

source of Vedic Mythology is the oldest literary monument of India, the

Rigveda Its mythology deass with a number of cotrdinate nature gods of

varying importance. This polytheism under the influence of an increasing
1%
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tendency to abstraction at the end of the Rigvedic period, exhibits in its latest
book the beginnings of a kind of monotheism and even signs of pantheism.
The hymns of this collection having been composed with a view to the sa-
crificial ritual, especially that of the Soma offering, furnish a disproportionate
presentment of the mythological material of the age. The great gods who
occupy an important position at the Soma sacrifice and in the worship of
the wealthy, stnd forth prominently; but the mythology connected with spirits,
with witcheraft, with hfe after death, is almost a blank, for these spheres of
belief have nothing to do with the poetry of the Soma rite. Moreover, while
the character of the gods 1s very completely illustrated in these hymns, whicle
are addressed to them and extol their attributes, their deeds, with the ex-
ception of thewr leading exploits, are far less definitely described. Tt is only
natural that a collection of sacrificial poetry containing very little narrative
matter, should supply but a scattered and fragmentary account of this side
of mythology. The defective information given by the rest of the RV. re-
garding spints, lesser demons, and the future life, is only very partially sup-
plied by its latest book. Thus hardly any reference is made even here to tlte
fate of the wiched after death. Beside and distinguished from the adoration
of the gods, the worship of dead ancestors, as well as to some extent
the deification of inanimate objects, finds a place m the religion of the
Rigveda.

The Samaveda, containing bhut seventy-five verses which do not oceur in
the RV, is of no importance in the study of Vedic mythology.

The more popular material of the Atharvaveda deals mainly with dom-
estic and magical sites. In the latter portion it 15, along with the ritual text
of the Kaudika sitra, a mine of information in regard to the spirit and demon
world. On this lower side of religion the Atharvaveda deals with notions of
greater antiquty than those of the Rigveda. But on the higher side of
religion it represents a more advanced stage. Individual gods exhibit a later
phase of development and some new abstractions are deified, while the general
character of the religion is pantheistic™.  Hymns in praise of individual god,
are comparatively rare, while the simultaneous invocation of a number of
deities, m which their essential nature 15 hardly touched upon, is characteristic.
The decds of the gods are extolled in the sume stereotyped manner as in the
RV.; and the AV. can hardly be said to supply any important mythological
trait which is not to be found in the older collection.

The Yajurveda represents a still later stage. lts formulas being made
for the ritual, are not directly addressed to the gods, who are but shadowy
beings having only a very loose connexion with the sacrifice. The most salient
features of the mythology of the Yajurveda are the existence of one chiel
god, Prajipati, the greater importance of Visnu, and, the first 2ppearance of an
old god of the Rigveda under the new name of Siva. Owing, however, to
the subordinate position here occupied Dby the gods in comparison with the
ritual, this Veda yields but httle mythological material.

Between it and, the Brihmanas, the most important of which are the
Aitareya and the Satapatha, there is no essential difference. The sacrifice
being the main object of interest, the individual traits of the gods have faded,
the general character of certam deities has been modified, and the importance
of others increased or reduced. Otherwise the pantheon of the Brihmanas
is much the same as that of the RV. and the AV, and the worship of in-
animate objects is still recognized. The mam difference between the mytho-
logy of the RV. and the Brahmanas is the recognized position of Prajipati
or the Father-god as the chief deity in the latter. The pantheism of the
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Brahmanas i, moreover, explicit. Thus Prajipati is said to be the All (SB.
1, 3, 5'°) or the All and everything (SB. 1, 6, 4% 4, 5, 72).

The gods having lost their distinctive features, there is apparent a tend-
ency to divide them into groups. Thus it is characteristic of the period that
the supernatural powers form the two hostile camps of the Devas or gods
on the one hand and the Asuras or demons on the other. The gods are
further divided into the three classes of the terrestrial Vasus, the aerial Rudras,
and the celestial Adityas (§ 45). The most significant group is the repre-
Jsentative triad of Iire, Wind, and Sun. The formalism of these works further
shows itself in the subdivision of individual deities by the personification of
their various attributes. Thus they speak of an ‘Agni, lord of food’, ‘Agni,

“lord of prayer’ and so forth®

The Brahmanas relate numerous myths in illustration of their main
. subject-matter. Some of these are not referred to in the Sambitds. But where
~ they do occur in the earlier literature, they appear in the Brahmanas only as
* developments ©of their older forms, and cannot be said to shed light on their
original forms, but only serve as a link between the mythological creations
of the oldest Vedic and of the post-Vedic periods.

T HRIL 153, — 2 BRL 42; HRI. 182,

§ 4. Method to be pursued. — Vedic mythology is the product of
an age and a country, of social and climatic conditions far removed and
widely differing from our own. We bave, moreover, here to deal not with
direct statements of fact, but with the imaginative creations of poets whose
mental attitude towards nature was vastly different from that of the men of
to-day. 'The difficulty involved in dealing with material so complex and re-
presenting so early a stage of thought, is further mcreased by the character
of the poetry in which this thought is imbedded. There is thus perhaps no
subject capable of scientific treatment, which, in addition to requiring a certain
share of poctical insight, demands caution and sobriety of judgment more
urgently, Yet the stringency of method which is clearly so necessary, has
largely lieen lacking in the mvestigation of Vedic mythology. To this defect,
no less than to the inherent obscurity of the material, are doubtless in con-
sulerable measure due the many and great divergences of opinion prevailing
among Vedic scholars on a large number of important mythological questions.

In the earlier period of Vedic studies there was a tendency to begin
research at the wrong end. The etymological equations of comparative
mythology were then made the starting point. These identifications, though
now mostly rejected, have continued to influence unduly the inter-
pretation of the mythological creations of the Veda. But even apart from
etymological considerations, theories have frequently been based on general

© impressionserather than on the careful sifting of evidence, isolated and second-
ary traits thus sometimes receiving codrdinate weight with what is primary.
An unmistakable bias has at the same time shown itself in favour of some
one particular principle of interpretation®. Thus an unduly large number of
mythological figures have been explained as derived from dawn, lightning,
sun, Or moon respectivey. An @ priori bias of this kind leads to an un-
consciously partial utilization of the evidence,

_ Such being the case, it may pove useful to suggest some hints with a
Vview to encourage the student in following more cautious methods. On the
principle that scientific investigations should proceed from the better known
to the less known, researches which aim at presenting a true picture of the
character and actions of *he Vedic gods, ought to begin not with the meagre
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and uncertain conclusions of comparative mythology, but with the information
supplied by Indian literature, which contains a practically continuous record
of Indian mythology from its most ancient source in the RV. down to modern
times? All the material bearing on any deity or myth ought to be collected,
grouped, and sifted by the comparison of parallel passages, before any con-
clusion is drawn3. In this process the primary features which form the basis
of the personification should be separated from later accretions.

As soon as a person has taken the place of a natural force in the
imagination, the poetical fancy begins to weave a web of secondary myth,
into which may be introduced in the course of time material that has
nothing to do with the original creation, but is borrowed from elsewhere.
Primary and essential features, when the material 1 not too limited, betray
themselves by constant iteration, Thus in the Indra myth his fight with Vrira,
which is essential, is perpetually insisted on, while the 1solated statement that
he strikes Vrtra’s mother with his bolt (1, 329) is clearly a later touch, added
by an individual poet for dramatic effect. Again, the epithet ’Vrtm-slaymv
without doubt originally appropriate to Indra alone, is in the RV. seveml
times apphed to the god Soma also. Bur that it is transferred from the
former to the latter deity, Is sufficiently plain from the statement that Soma
is ‘the Vrtra-slaying infoxicating plant’ (6, 17"), the juice of which Indra
regularly drinks before the fray. The transference of such attributes is parti-
cularly easy in the RV. because the poets are fond of celebrating gods in
couples, when both share the characteristic exploits and qualities of each other
(cp. § 44). Attributes thus acquired must of course be elimmated from the
essential features. A sinular remark applies to attributes and cosmic powers
which are predicated, in about equal degree, of many gods. They can have
no cogency as evidence in regard to a particular deityt. It is only when
cuch attibutes and powers are applied m a predominant manner to an in-
dividual god, that they can be adduced with any force. For in such case it
is possible they might have started from the god in question and gradu-
ally extended to others. ‘The fact must, however, be borne m mind in this
connexton, that some gods are celebrated in very many more hymns than
others. "The frequency of an attribute applied to different deities must there-
fore be estimated relatively. Thus an epithet connected as often with Varuna
as with Tndra, would in all probability be more essential to the character of
the former than of the latter. LFor Indra is mvoked in about ten times as
many hymns as Varuna, The value of any particular passage as evidence
may be affected Dy the relative antiquity of the hymn in which it occurs.
.\ statement occurring for the first time in a late passage may of course re-
present an old notion; but if 1t differs from what has been smd on the same
point in a chronolobmally earlier hymn, it most probably furnishes a later
development. The tenth and the greater part of the first lzook of the RV.S
are therefore more likely to contain later conceptions than the other books.
\Ioreovz,r, the exclusive connexion of the ninth book with Soma Pavamana
may give a different complexion to mythological matter contamed in another
book. ‘Thus Vivasvat and Tiita are here connected with the preparation of
Soma in quite a special manner (cp. §§ 18, 23). As regards the Brahmanas,
areat caution should be exercised in discovering historically primitive not.ons
in them; for they teem with far-fetched fancies, speculations, and identi-
fications®.

In adducing parallel passages as evidence, due regard should be paul
to the context. Their real value can often only be ascertained by a minute
and complex consideration of their surroundings and the association of ideas
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which connects them with what precedes and follows. After a careful estim-
ation of the internal evidence of the Veda, aided by such. corroboration
as the later phases of Indian literature may afford, further light should be
sought from the closely allied mythology of the Ir.amans. Comparxson with
it may confirm the results derived from the Indian material, or when the
Indian evidence is inconclusive, may enable us either to decide what is old and
new or to attain greater definiteness in regard to Vedic conceptions.  Thus
without the aid of the Avesta, it would be impossible to arrive at anything
like certain conclusions about the original nature of the god Mitra,

. ‘The further step may now be taken of examining the results of com-
parative mythology, in order to ascertain if possible, wherein co.nsiats‘tlu.e Vedic
heritage from the Indo-European period and what is the original significance
of that heritage. Finally, the teachings of ethnology cannot be neglected, when
it becomes necessary to ascertain what elements survive from a still remoter
stage of human development. Recourse to all such evidence beyond the range of
the Veda itself must prove a safeguard against on the one hand assuming that
various mythological elements are of purely Indian origin, or on the other hand
treating the Indo-European period as the very starting point of all mythological
notions. The latter view would be as far from the truth as the assumption that
the Indo-European language represents the very beginnings of Aryan speech?.

1 OLDENBERG, ZDMG. 49, 173. — 2 PVS, XXVI—VIIL. — 3 BroomrigLD,

ZDMG. 48, 542. — 4 HRL 51. — 5 Cp. OLDFNBERG, Die Hymnen des Rigveda [,

Berhn 1888; L. V. ArNoLD, KZ. 34, 297. 344; Horkixs, JAOS. 17, 23—92. - -

¢ HRL 183. 194; V. ScnropER, WZKML. 9, 120, — 7 ORV. 26—33.

Cp. also T.unwic, Uber Methode bei Interpretation des Rgveda, Prag 1890;

HILTLBRANDT, Vedamterpretation, Breslau 1395.

8 5. The Avesta and Vedic Mythology. —— We have seen that the
evidence of the Avesta cannot be ignored Dby the student of Vedic mytho-
logy. The affinity of the oldest form of the Avestan language with the dialect
of the Vedas 15 so great in syntax, vocabulary, diction, metre, and general
poetic style, that by the mere application of phonetic laws, whole Avestan
stanzas may be translited word for word into Vedic, so as to produce verses
correct not only m form but m poetic spirit®, ‘The affinity in the domain of
mythology is by no means so great. For the religious reform of Zarathustra
brought about a very considerable displacement and transformation of mytho-
logical conceptions. If therefore we possessed Avestan literature as old
that of the RV., the approximation would have been much greater in this
respect.  Still, the agreements in detail, in mythology no less than in ult,
are surpnsingly numerous.  Of the many identical terms connected with the
ntual 1t is' here only necessary to mention Vedic yayia = Avestan yasna,
sacrifice, 2oty - - zaolar, priest, atharvan = dthravan, fire-priest, rta==asa order,
rite, and above all soma = haoma, the intoxicating juice of the Soma plant, in
both cults offered as the main libation, pressed, purified by a sieve, mixed
with milk,’ and «escribed as the lord of plants, as growing on the mountains,
and as brought down by an eagle or eagles (cp. § 37). It is rather with
the striking correspondences in mythology that we are concerned. In both
religions the term aswra = akwra is applied to the highest gods, who in
both are conceived as mighty kings, drawn through the air in their war
chariots by swilt steeds, and in character benevolent, almost entirely
free from gule and immoral traits,. Both the Iranians and the Indians ob-
served the cult of fire, though under the different names of Agni and Atar.
The Waters, dpal = dapo, were invoked by both, though not frequentlyz.
The Vedic Mitra is the Avestan Mithra, the sun god. The Aditya Bhaga
corresponds to Jagka, a god in general; Vayu, Wind is vayu, a genius of
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air; Apam napit, the Son of Waters = Apdm napat; Gandharva == Gandarewa
and Kréinu == Keresini are divine beings connected with soma = /laoma.
To Trita Aptya correspond two mythical personages named Thrita and Athwya,
and to Indra Vrtrahan the demon Indra and the genius of victory Verethragna.
Yama, son of Vivasvat, ruler of the dead, is identical with Yima, son of
Viwanhvant, ruler of paradise. The parallel in character, though not in name,
of the god Varuna is Ahura Mazda, the wise spirit. The two religions also have
in common as designations of evil spirits the terns druk = druf and ydtus.

1 BarTioroMAE in GriGer and Kunn's Grundriss der iranischen Philologie,
vol. 1, . Lo — 2 SriscEl, Die Arische Periode, Leipzig 1887, p. 155, — 3 SriEGEi,
op. cil. 225—33; GRUrPE, Ihe griechfschen Culte und Mythen, 1, 86—97; ORV. 26
—33; HRI, 167--8.

§ 6. Comparative \[ytholoﬂy — In regard to the Indo-European
period we are on far less certain ground. Many equations of name once
made in the first enthusiasm of discovery and generally accepted, have since
been rejected and very few of those that remain rest on a firm foundation.
Dyaiis = Zebs is the only one which can be said to be bejond the range
of doubt. Varuna =- (3paves though presenting phonetic difficulties, seems
possible. The ram-god Parjanya agrees well in meaning with the Lithuanian
thunder-god Perkunas, but the phonetic objections are here still greater. The
name of Bhaga 1s identical with the Slavonic bogu as well as the Persian dagha,
but as the latter two words mean only ‘god’, the Indo-European word cannot
have designated any individual deity. Though the name of Usas is radically
cognate to Aurora and Hes, the cult of Dawn as a goddess is a specially
Indnn development, It has been inferred from the identity of mythological
traits in the thunder-gods of the various branches of the Indo-European
family, that a thunder-god existed in the Indo-Furopean period in spite of
the absence of a common name. ‘There are also one or two other not im-
probable equations based on iwlentity of character only. That the conception
of higher gods, whose nature was connected with light ()/diz, to shine) and
heaven (4iv) had already been arrived at in the lndo -European pertod, 15
shown by the common name deizos (Skt. deva-s, Lith. deva-s, Lat. deu-s), god.
The conception of Earth as a mother (common to Vedic md Greek mytho«
logy) and of Heaven as a father (Skt. Dyais pitar, Gk. Leb métep, Lat.
Japiter) appears to date from a still remoter antiquity. For the idea of
Heaven and Farth being universal parents is familiar to the mythology of
Clina and New Zealand and 1my be traced in that of Egypt?% The practice
of magical rites and the worship of inanmate objects still surviving in the
Veda, doubtless came down from an equally remote stage it the mental
development of mankind, though the possibility of a certain influence exer-
cised by the primitive aborigines of India on their Aryan conquerors cannot
be altogether excluded.

t Grurey, op. cit. I, 97--121; ORV. 33—8; IIRT. 168—9. —2 T\'l"OR, Pumitve

Culture I, 3205 T.ANG, Mythology. Encyclopaedia Britanmica, p. 130—1.

Il VEDIC CONCEPTIONS OF THE WORID AND ITS ORIGIN,

§ 7. Cosmology. — The Universe, the stage on which the actions of
the gods are enacted, is regarded by the Vedic poets as divided into the
three domains® of earth, air or atmosphere, and heaven:. The sky when
regarded as the whole space above the earth, forms with the latter the entire
universe consisting of the upper and the nether world. The vault (ndka) of
the sky is regarded as the limit dividing the visible upper world from the

.
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thirde or invisible world of heaven, which is the abode of light and the dwelling
place of the gods. Heaven, air, and earth form the favourite triad of the
RV., constantly spoken of explicitly or implicitly (8, 10%. 90® &c.). The solar
phenomena which appear to take place on the vault of the sky, are referred
to heaven, while those of lightning, rain, and wind belong to the atmosphere.
But when heaven designates the whole space above the earth Dboth classes
of phenomena arc spoken of as taking place there. In a passage of the AV.
(4, 143 = VS. 17, 67) the ‘vault of the sky’ comes between the triad of
earth, air, heaven and the world of light, which thus forms a fourth division %
Eaeh of the three worlds is also subdivided. Thus three earths, three atmo-
spheres, three heavens are sometimes mentioned; or when the universe is
looked upon as consisting of two halves, we hear of six worlds or spaces
{rajamsi). 'This subdivision probably arose from the loose use of the word
prfune feartl’ (1, 1089 %5 7, 1o4 ')t in the plural to denote the three worlds
(just as the dual pitarau, ‘two fathers' regularly denotés ‘father and mother’).
‘ The earth is variously called éhami, ksam, &y, gma, the great (makiy,
the broad ( /{r///z’z/'z" or wi), the extended (zftand), the boundless (apard), or
the place here (/dam) as contrasted with the upper sphere (1, 22'7. 154’ 3),

‘The conception of the earth being a disc surrounded by an ocean does
not appear m the Sambitds. But it was naturally regarded as circular, being
compar:d with a wheel (10, 894) and expressly called circular (parimandala)
in the SB.®

The four points of the compass are already mentioned in the RV. in
an adverbial form (7, 725; 10, 36™. 42™) and in the AV, as substantives
‘AV. 15, 2'{f). Hence ‘four quarters’ (pradisalr) are spoken of (10, 19%),
3 term also uscd as synonymous with the whole earth (1, 16.44%), and the
2arth iy described as ‘four-pointed’ (10, 583). Five points are occasionally
mentioned (9, 86; AV. 3, 245 &c.), when that in the middle (1o, 421,
where the speaker stands, denotes the fifth. The AV. also refers to six (the
tenith being added) and even seven pointsS. The same points may be
meant by the scven regions (dusaf) and the seven places (@4dma) of the
earth spoken of in the RV. (9, 1143; 1, 229)

Heaven or @7y is also commonly termed zyoman, sky, or as pervaded
with light, the ‘luminous space’, socana (with or without izaj). Designations
of the dividing firmament Dbesides the ‘vault’ are the ‘summit’ (sinx), ‘surface’
vigtap), “idge’ (prstha), as well as the compound expressions ‘ridge of the
rault’ (1, 125%¢p. 3, 2'%) and ‘summit of the vault’ (8, 9223, Even a ‘third
idge m the luminous space of heaven' is mentioned (9, 86-7). When three
leavens are distinguished they are very often called the three luminous spaces
i rocand), a highest (wtfama), a middle, and a lowest being specified (3, 60°).
The highest is alse termed w/ara and parya (4, 265; 6, 403). In this thid
or highest heaven (very often parame rocane or wyoman) the gods, the fathers,
ind Soma are conaeeived as abiding.

[Teaven and earth are coupled as a dual conception called by the terms
odasi, ksopt, dvyiviprthivr and others (§ 44), and spoken of as the two
alves (2, 27%).  The combination with the semi-spherical sky causes the
lotion of the earth’s shape t~ e modified, when the two are called ‘the two
yreat bowls (camwd) turned towards each other’ (3, 55%). Once they are
sompared to the wheels at the two ends of an axle (10, 894).
¢ The RV. makes 1o reference to the supposed distance between heaven
@d earth, except in such vague phrases as that not even the birds can soar
o the abode of Visnu (1, 1555). But the AV. (10, 8'%) says that ‘the two
Kings of the yellow bird (the sun) flying to heaven are 1000 days’ journey
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apat’. .\ sumlar notion is found in the AB, where it is repg k‘ Lim

that ‘roco days’ journey for a horse the heavenly world is (lixur ed (3 i

Another Brahmapa states that the heavenly world is as far 1 o o bere.

d4s 1000 cows standing on eac g oy
g on each other (PB. 16, 8¢; 21,19),

The A Wt \\\\m\\c\\.\a\e space (antariksa) s hardly susceptible
sonifcation. As the region of mists and cloud, it is also calleq ,Aaj.d;"\"vg'er.
is described as watery (1, 124% ¢p. 5, 85%) and is sometimes thoughtmhf
as dark, when it is spoken of as black’ (1, 357+ 9 8, 43%. The tri?
bdivision is referred to as the three spaces or rajdmsi (4, 535; 5 69{1)&
n of as wttama (9, 22°), parama (3, 30%), 0r>r,'i a.
the third (9, 747% 10, 453 123%), where the waters and Soma are gy élé
celestial Agni is produced. The two lower spaces are within the range of
our perception, but the third belongs to Visnu (7, 9% ¢p. 1, 1555), The
latter seems to be the ‘mysterious’ space once referred to elsewhere (10, 1057)
The twofold subdivision of the atmosphere is commoner. Then the lower
(upara) or terrestrial (pdrthiza) is contrasted with the heavenly (Zizwam o
divak) space (1, 02% 4, 539). The uppermost stratum, as being contiguous
with heaven (i) in the twofold as well as the triple division, seems often
to be loosely employed as synonymous with heaven in the strict sense.
Absolute definiteness or consistency in the statements of different poets or
even of the same poet could not reasonably e expected in regard to such

om this worq

su
The highest is then spoke

matters. . ‘ o X
The air being above the earth in the threefold division of the universe,
whether two or three, would naturally have heen regarded

its subdivisions,
9o7) clearly shows that

as above 1t alo; and one verse at least (1, 813¢p,
the ‘terrestrial space’ 15 m this position. ‘Three passages, however, of the
RV. (6, 9%; 7. 80%; 5,81") have been thought to lend themselveg to the
view? that the lower atmosphere was conceived as under the carth, to account
for the course of the sun during the night. The least indefimte of thesc
three passages (5, S1%) is to the effect that Savitr, the sun, goes round night
on both sides (#bhayatak). This may, however, mean nothing more  than
that might 15 enclosed between the limits of sunset and sunrise. At any rate,
the view advanced in the AB. (3, 444) as to the sun’s course during the night
is, that the luminary shines upwards at mght, while it turns round so as to
shine downwards in the daytime. A similar notion may account for the
statement of the RV. that the light which the suw’s steeds draw is sometimes
bright and sometimes dark (1, 115%), or that the sajas which accompanics
the sun to the east is different from the light with which he rises (10, 379).
‘There being no direct reference to the sun passing below the earth, the
Dalance of probabilities scems to favour the view that the luminary was
supposed to return towards the east the way he came,, becoming entirely
darkened during the return journey. As to what becomes of the stars during
the daytime, a doubt is expressed (1, 247°), but no congecture is made.
The atmosphere is often called a sea (samudra) as the abode of the
celestial waters. 1t is also assimilated to the earth, inasmuch as it has
mountains (1, 327 &c.) and seven streams which flow there (1, 32 &),
when the conflict with the demon of drought tukes place. Owing to the
obvious resemblance the term ‘mountain’ (parzata) thus very often in the
RV. refers to clouds®, the figurative sense being generally clear enough. The
word ‘rock’ (adri) is further regularly used in a mythological sepse for ‘cloud
as enclosing the cows released by Indra and other gods®.
The rainclouds as containing the waters, as dripping, moving and roaring,
are peculiarly liable to theriomorphism as cows*, whose milk is rain.

’
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The cosmic order or law prevailing in nature is recognised under the
aame of s7a™ (properly the ‘course’ of things), which is considered to be
inder the guardianship of the highest gods. The same word also designates
order’ in the moral world as truth and ‘right’, and in the religious world as
sacrifice or ‘rite’. .
* RoTH, ZDMG., 6, 68. — 2 Cp. Sr.AP. 122; KRV. 34, note 118, — 3 HOPKINs,
AJP. 4, 189. — 4 BOLLENSEN, ZDMG. 41, 494. — 5 BLooMFIELD, AJP. 12, 432. —
6 Cp. WEBER, IS. 10, 358—64. — 7 AIL. 357—9. — 8 KHF. 178; DELBRUCK, ZVP.
1865, pp. 284—5. — 9 KHF. 187; Zft. f. deutsche Mythologie, 3, 378. — 1© GW.,,
< v. go; WVB. 1894, p. 13. — 1t Lupwie, Religiose und philosophische Anschau-
ungen des Veda (1875), p. 155 LRV. 3, 284—5; I1arLEZ, JA. (1878), 11, 105--6;
TARMESTETER, Ormazd et Ahriman, 13—4; OGR. 198. 243; KRV. 28; BRV. 3, 220;
WC 91—7. 100; Sr.AP. 139; ORV. 195—201; JAcksoN, Trans. of 1oth Or. Con-
gress, 2, 74.
BRruUCE, Vedic conceptions of the Earth, JRAS. 1862, p. 321 fl.; BRV. I, 1—3;
WaLLis, Cosmology of the Rigveda (London 1887), 111—17.

§ 8. Cosmagony. — The cosmogonic mythology of the RV. fluctuates
between two theories, which are¢ not mutually exclusive, but may be found
combined in the same verse. The one regards the universe as the result of
mechan’zal production, the work of the carpenter’s and joiner’s skill; the other
represents it as the result of natural generation.

‘The poets of the RV. often employ the metaphor of bulding in its
varjous details, when speaking of the formation of the world. ‘The act of
measuring is constantly referred to. Thus Indra measured the six regions,
made the wide expanse of earth and the high dome of heaven (6, 473 4).
Visnu meastured out the terrestrial spaces and made fast the abode on high
(1, 154%. The measuring instrument, sometimes mentioned (2, 159 3, 38°),
15 theesun, with which Varuna performs the act (5. 85%. The lathers
measured the two worlds with measuring rods and made them broad (3, 38>
ep. 1, 190%).  The measurement naturally begins in front or the east. Thus
Indra measured out as it were a house with measures from the front (2,153}
ep. 7, 99%). Connected with this idea 15 that of spreading out the carth, an
action attributed to Agni, Indra, the Maruts, and others.  As the Vedic house
was built of wood, the material is once or twice spoken of as timber.  Thus
the poet asks: ‘What was the wood, what the tree out of which they fashioned
heaven and earth? (1o, 317 - 10, 81+). The answer given to this question
m 2 Drahmana is that Brahma was the wood and the tree (IB. 2,8, 9°).
Heaven and earth are very often described as having been supported (shabh’
or stabh) with posts (skambha ov skambhana), but the sky is said to be
rafterless (2, 152 4, 563: 10, 149%), and that it never falls 1 a source of
wonder (5, 29% 6, 177; 8, 45°). The framework of a door i called dfu;
i such a frame &f heaven Indra fixed the air (1, 565). The doors of the
cosmic house, are the portals of the east through which the morning light
enters (1, 113%; 4, 517 5, 45"). Foundations are sometimes alluded to.
‘Thus Savitr made fast the earth with bands (10, 149Y), Visnu fixed it with
pegs (7, 993), and Brhaspati supports its ends (4, 50" ¢p. 10, 897). 'The
agents in the construction . the world are either the gods in general or
various individual gods; but where special professional skill seemed to be
requiced in details, Tvastr, the divine carpenter, or the deft-handed Rbhus
are mentioned. Little is said as to their motive; but as man builds his house
to live in, so of Visnu at least it i» indicated that he measured or stretched
out the regions as an abode for man (6, 49*%. 69% cp. 1, 1554).

The notion of parentare as a creative agency in the universe, chiefly
connected with the birth of the sun at dawn and with the production of rain
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after drought, has three principle applications in the RV. The first is tem-
poral, as mvolving the idea of priority. One phenomenon preceding another
is spoken of as its parent. Thus the dawns generate (fan) the sun and the
morning sacrifice (7, 783), while Dawn herself is born of Night (1, 1239).
As the point of view is changed, contradictions with regard to such relation-
ships naturally arise (cp. p. 48). When the rising of the dawn is ascribed
to the sacrifice of the Fathers, the explanation is to be found in this notion
of priority. Secondly, a local application frequently occurs. 'The space in
which a thing is contained or produced is its father or mother. Tilustrations
of this are furnished by purely figurative statements, Thus the quiver is
called the father of the arrows (6, 755 or the bright steeds of the sun are
termed the daughters of his car (1, 50°). This idea of local parentage i»
especially connected with heaven and earth. Paternity is the characteristic
feature in the personification of Dyaus (see § 1), and Dawn is constantly
called the ‘daughter of Heaven’.  Similarly the Earth, who produces vegetation
on her broad bosom (5, $43), is a mother (1, 891 &c.). Tleaven and earth
are, however, more often found coupled as universal parents, a conception
obvious enough from the fact that heaven fertilizes the earth Dy the descent
of moisture and light, and further developed by the observation that both
supply nourishment to living beings, the one in the form of rain, the other
in that of herbage. ‘They are characteristically the parents of the gods (§ 44).
As the latter are often said to have created heaven and earth, we thus arrive
at the paradox of the Vedic poets that the children produced thewr own
parents; Indra, for instance, being described as having begotten his father
and mother from his own body (1,159% 10, 549). Agam, the raincloud
cow 15 the mother of the lightnmg calf, or the heavenly waters, as carrying
the embryo of the aerial fire, are its mothers, for one of the forms of the
fire-god is ‘the son of waters’ {§ 24). ‘Son of the steep’ also appears to
be a name of hghtnmg in the AV. (1,13%3; cp. 267 and RV. 10, 142°).
Thirdly, the notion of parentage arises from a generic point of view: he
who is the chief, the most prominent member of a group, becomes their
parent. ‘Thus Vayu, Wind, is father of the Storm-gods (1, 1344), Rudra,
father of the Maruts or Rudras, Soma, father of plants, while Sarasvati is
mother of rivers.

There are also two minor applications of the idea of paternity m the
RV. As in the Semitic languages, an abstract quahity is quite frequently em-
‘ployed in a figurative sense (which is sometimes mythologically developed)
to represent the parent of sons who possess or bestow that quality m
an emment degree. Thus the gods in general are sons (sanaval or putrdf)
of immortality* as well as sons of skill, dadsa (8,257 cp. § 19). Agni
the ‘son of strength’ or of ‘force’ (§ 35). Pisan 1 the ‘child of setting
free’2.  Indra is the ‘son of truth’ (8, 584), the ‘child of cow-get'ing’ (4, 32%),
and the ‘son of might' (sazasal, 4,24 8, 81, his mother twice being called
savasi, 8, 455, 662). Mitra-Varuna are the ‘children of great might'. Another
application is much less common.  As a father transmits his qualities to his
son, his name is also occasionally transferred, something like a modemn sur-
name, Thus ziswarupa, an epithet of L'vastr, becomes the proper name of
his son. Analogously the name of Vivasvat is applied to his son Menu in
the sensc of the patronymic aivasvata (Val 4%).

A mythological account of the origin of the universe, involving neither
manufacture nor generation, is given m one of the latest hymns of the RV.,
the wellknown purusa-sikta (10, 9o). Though several details in this myth
point to the most recent period of the RV., the main idea Is very primitive,
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as it accounts for the formation of the world from the body of a giant.
With him the gods performed a sacrifice, when his head became the sky,
his navel the air, and his feet the earth. TFrom his mind sprang the moon,
from his eye the sun, from his mouth Indra and Agni, from his breath, wind.
The four castes also arose from him. His mouth became the érakmana,
his arms the sdanya or warrior, his thighs the zaisye, and his feet the
Sadra.  The interpretation given in the hymn iteelf is pantheistic, for it is
there said (v. 2) that Purusa is ‘all this, both what has become and what
shall be’. In the AV. (10, 17) and the Upanisads (Mund. Up. 2, 1%)
Puiusa is also pantheistically interpreted as identical with the universe. He
is also identified with Brahma (Chind. Up. 1, 75). In the SB. (1 1,1, 6%) he
15 the same as Prajipati, the creator.

There are in the last book of the RV. some hymns which treat the
origin of the world philosophically rather than mythologically. Various passages
show that in the cosmological speculation of the RV. the sun was regarded
as an important agent of generation. Thus he is called the soul (dmd) of
all that moves and stands (1, 1715%).  Statements such as that he 1s called
by many names though one (1, 164%; 10, 1145 cp. Vil 10%) mndicate that his
nature. was being tentatively abstracted to that of a supreme god, nearly
approaching that of the later conception of Bralmni. In this sense the sun
15 once glorified as a great power of the umverse under the name of the
wolden embry o, Zurapva.garbia, in R\, 10, 1219 It is he who measures
out space m the air and shines where the sun rises (vv. & 9). In the last
verse of this hymn, he 15 called Prajipatit, ‘lord of created beings’, the name
which became that of the clief god of the Brahmanas. 1t is significant that
m the only older passage of the RV. i which it occurs (4, 532), prajapate is
an epithet of the solar deity Savitr, who i the same hymn (v. %) is said to
rule over what moves and standss,

‘There are two other cosmogonic hymns which both explain the origin
of the universe as a kind of evolution of the existent (sa#) from the non-existent
(asaf). In 10, 7281t is said that Brahmanaspati forged together this world
ke a smith.  Trom the non-existent the existent was produced. Thence in
succession arose the earth, the spaces, Aditi with Daksa; and after Adi the
gods were born.  The gods then brought forward the sun. There were eight
sons of Aditi, but the eighth, Mirtinda, she cast away; she brought him to
be born and to die (i. e. to rise and set). Three stages can be distinguished
m fhis hymn: first the world is produced, then the gods, and lastly the sun.

In RV. 10, 129, a more abstract and a very sublime hymn, it is affirmed
that nothing eXisted in the beginning, all being void. Darkness and space
anveloped the undifferentiated  waters (cp. 10, 82° 1217, AV, 2,8). Tk=
me primordial suliatance (eam) was produced by heat. ‘Then desire (hama),
he fist seed of mund (manas) arose. This is the hond between the non-
axistent and the existent. By this emanation the gods came into bemng. But
1ere the poet, overcome by his doubts, gives up the riddle of creation as
unsolvable. A short hymn of three stanzas (1o, 190) forms a sequel to the
nore general evolution of that just described. 1lere it is stated that from
1eat (Zapas) was produced order (s22); then night, the ocean, the year; the
reator (@hata) produced in succession sun and moon, heaven and earth,
ur and ether.

In a similar stran to RV. 10, 129 a Brihmana passage declares that
formerly nothing existed, neither heaven nor earth nor atmosphere, which
»eing non-existent resolved to come into being’ (TB. 2, 2, 9*ff.). The regular
‘osmogonic view of the Brahmanas requires the agency of a creator, who is
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not, however, always the starting point. The creator here is Prajapati or
the personal Brahmi, who is not only father of gods, men, and demons, but
is the Al Prajapati is here an anthropomorphic representation of the desire
which is the first seed spoken of in RV. 10, 129. In all these accounts the
starting point is either Prajapati desiring offspring and creating, or else the
primeval waters, on which floated Hiranyagarbha the cosmic golden egg,
whence is produced the spirit that desires and creates the Universe. This
fundamental contradiction as to the priority of Prajapati or of the waters
appears to be the result of combining the theory of evolution with that of
creation. Besides this there are many minor conflicts of statement, as,” for
instance, that the gods create Prajipati and that Prajipati creates the gods7.
The account given in the Chindogya Brihmana (s, 19) is that not-heing
became Dbeing; the latter changed into an egg, which after a year by splitting
in two became heaven and earth; whatever was produced is the sun, which
is Brabma® ((p. Ch. Up. 3, 19*74).  Again, in the Brhadaranyaka Upanisad
(5,6, the order of evolution is thus stated: In the Degjnming waters werce
this (universe); they produced the real (safyam); from this was prodaced
Brahma, from Brahma Prajapati, from Prajapati the gods.

The All-.god appears as a creator in the AV. under the new names of
Skambha, Support, Prana”, the personified hreath of life (AV. 11, 4), Rohita,
as a name of the sun, Kiima, Desire, and various others™.  The most notable
cosmogonic myth of the Brihmanas describes the raising of the submerged
earth by a boar, which m post-Vedic mythology developed into an Avatir
of Visnu, ™.

1 OST. 5, 52. =- 2 OST. g, 175, note 271; DRV, 2,422 1., Darwrsrring, Haw-

vatat et Ameretdt, 833 OR\VL 232, note 2. — 3 SPH. 27—8, TIRL. 208, — 4 SPIL
20. — 5 OGR. 2955 WL 50 1 — © ONIL 5, 48 — 5 OST. 4, 20105 HRI 208- .
S8 WiniR, IS, 10 2010 — 9 SPH. 69-72. — 10 TIRLL 209, — 17 MACDONLLI,

JRAS. 1895, pp. 178=89.

At 6, Die Kosmogonte der Inder, Allgemeine Zertung, 1873, p. 2373 i Wrorg, IS
a, 74; Linwis, Die plulosophischen und religiosen Anschauungen des Veda; AT,
2175 BRI 30--13 Scnrraay, Philosophisehe Hymnen aus der Rig- und Atharva-
veda Samhiti, Munchen 1887; Tukas, Die Grundbegnife m den Kosmogonien der
alten Volker, Lapag 1803, pp. 65—99.

§ 9. Origin of gods and men. — As most of the statements con-
tained m the Vedas about the origin of the gods have already been mentioned,
only a brief summary need herc be added. In the philosophical hymns the

‘origin of the gods is mostly connected with the element of water'. In the
AV. (10, 7% they are saul to have arisen from the non-existent. According
to one cosmogonic hymn (1o, 129") they were born after the creation of
the universe, Otherwise they are in general described as the children of
Heaven and Earth. In one passage (10, 63° a triple :origin, apparently
corresponding to the triple division of the universe, is ascribed to the gods,
when they are said to have been ‘born from Aditi, frowm the waters, from
the earth’ (¢p. 1, 139"). According no doubt to a secondary conception,
certain individual gods are spoken of as having Degotten others. Thus the
Dawn is called the mother ot the gods (1, 113%) and Brahmanaspati (2, 263),
as well as Soma (v, 877), is said to be their father. A group of seven or
eight gods, the Adityas, are regarded as the sons of Aditi. In the AV, some
gods are spoken of as fathers, others as sons® (AV. 1, 30%).

‘I'he Vedic conceptions on the subject of the origin of man are rather
fluctuating, but the human race appear generally to have been regarded as
descended from a first man. The latter is called either Vivasvat's son Manu,
who was the first sacrificer (10, 637) and who is also spoken of as father
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Manus (1, 80'); or he is Yama Vaivasvata, Vivasvat's son, who with his
twin sister Yami produced the human race. The origin of men, when thought
of as going back beyond this first ancestor, seems to have been conceived
as celestial.  Vivasvat (§ 18) is the father of the primeval twins, while once
the celestial Gandharva and the water nymph are designated as their highest
kin (1o, 104). Men’s relationship to the gods is sometimes also alluded to3;
and men must have been thought of as included among the offspring of
Heaven and Earth, the great parents of all that exists. Again, Agni is saul
to have begotten the offspring of men (1, 96%4), and the Angirases, the
semitdivine ancestors of later priestly families, are describe’l as his sons.
Various other human famulies are spoken of as independently descended
from the gods through their founders Atri, Kanva, and others (1, 139°).
Vasistha (7, 33'*) was miraculously begotten by Mitra and Varuna, the divine
nymph Urvast having been his mother. To quite a different order of ideas
belongs the conception of the origm of various classes of men from parts
of the world giant Lurusat (§ 8, p. 13).

t SPIL 320 — 2 OST. 5, 136, 231, 38f. — 3 BRV. 1, 30, -~ 4 ORV. 275—7.

125—8.

L. THE VEDIC GODS,

$ 1o, General character and classification. —~ Indefiniteness of out-
Ime and lack of mdividuality characterize the Vedic conception of the gods.
This is mainly due to the fact that they are nearer to the physical pheno-
mena which they represent, than the gods of any other Indo-Furopean people.
Thus the ancient Vedic mterpreter Yaska® (Nir. 7, 4) speaking of the nature
ol the gods, remarks that what 15 seen of them is not anthropomorphic at
all, as m the case of the Sun, the Earth, and others ‘Ihe natural bases ot
the Vedic gods have, to begin with, but few specific characterstics, while they
share some of the attributes of other phenomena belonging to the same
domam.  Thus Dawn, Sun, Fire have the common features of beng luminous,
dispelling darkness, appearing m the morning.  ‘The absence of distinctiveness
must be sull greater when several deities have sprung from different aspects
of one and the same phenomenon.  Hence the character of each Vedic god
is made up of only a few essential traits combined with @ number of other
features common to all the gods, such as brilliance, power, beneficence, and
wisdom.  Certain great cosmucal functions are predicated of ncarly every
leading - deity ghvidually.  The action of supporting or establishing heaven
and earth is so generally attributed to them, that in the AV. (19, 32) it is
even ascribed to a magical bunch of darbha grass. Nearly a dozen gods
are described as having created the two worlds, and rather more are said to
have produced, the sun, to have placed it in the sky, or to have prepared
a path for it.  Fouw or five are also spoken of as having spread out the
earth, the sky, or the two worlds. Several (Surya, Savitr, Pivan, Indra, ra-
janya, and the Adityas) are lords of all that moves and is stationary.

Such common features wnd to obscure what is essential, because in
hymns of prayer and praise they naturally assume special prominence. Again,
gods helonging to different departments, but having prominent functions in
‘common, are apt to be approximated. Thus Agni, primarily the god of
terrestrial fire, dispels the demons of darkness with his light, while Indra, the
gerial god of the thunderstorm, slays them with his lightning. Into the con-
ception of the fire-god further enters his aspect as lightning in the atmosphere.
El'he assimilation is increased Dy such gods often being invoked in pairs.
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These combinations result in attributes peculiar to the one god attaching them-
selves to the other, even when the latter appears alone. Thus Agni comes
to be called Soma-drinker, Vrtra-slayer, winner of cows and waters, sun and
dawns, attributes all primarily belonging to Indra.

The indefiniteness of outline caused by the possession of so many com-
mon attributes, coupled with the tendency to wipe out the few distinctive
ones by assigning nearly every power to every god, renders identification of
one god with another easy. Such identifications are as a matter of fact
frequent in the RV.* Thus a poet addressing the fire-god exclaims: ‘Thou
at thy birth, O Agni, art Varuna; when kindled thou becomest Mitra, in thee,
O son of strength, all gods are centred; thou art Indra to the worshipper’
(5, 3%). Reflexions in particular on the nature of Agni, so important a god
in the eyes of a priesthood devoted to a fire cult, on his many mani.
festations as individual fires on earth, and on his other aspects as atmospheric
fire in lightning and as celestial fire in the sun, aspects which the Vedic
poets are fond of alluding to in riddles, would suggest the idea that various
deities are but different forms of a single divine being. This idea is found
in more than one passage of the RV. ‘The one being priests speak of in
many ways; they call it Agni, Yama, Matarisvan’ (1, 164 cp. AV, 10, 8%,
13, 4'). ‘Priests and poets with words make into many the bird (= the sun)
that is but one’ (1o, 1145). Thus it appears that by the end of the Rigvedic
period a kind of polytheistic monotheism had been arrived at.  We find there
even the incipient pantheistic conception of a deity representing not only all
the gods but nature as well. Tor the goddess Aditi is identified not only
with all the gods, but with men, all that has been and shall be born, air,
and heaven (1, 89™); and Prajipati is not only the one god above all gods,
but embraces all things (1o, 121%°). This pantheistic view becomes fully deve-
loped in the AV. (10, 714 %) and is explicitly accepted in the later Vedic
literature %

In the older parts of the RV. individual gods are often invoked as the
highest, but this notion is not carried out to its logical conclusion. The fact
that the Vedic poets frequently seem to be engrossed in the praise of the
particular deity they happen to be invoking, that they exaggerate his attributes
to the point of inconsistency, has given rise to the much discussed theory
which Max MCLLER originated and to which he has given the name of Heno-
theism or Kathenotheism3. According to this theory, ‘the Dbelief in individual
gods alternately regarded as the highest’, the Vedic poets attribute to the
god they happen to be addressing all the highest traits of divinity, treating
him for the moment as if he were an absolutely independenit and supreme
deity, alone present to the mind. Against this theory it has been urged*
that Vedic deities are not represented ‘as independent of a¥! the rest’, since no
religion brings its gods into more frequent and varied juxtaposition and com-
bination, and that even the mightiest gods of the Veda are made dependent
on others. Thus Varuna and Siirya are subordinate to Indra (1, 1013), Va-
rupa and the Agvins submit to the power of Visnu (1, 1564), and Indra,
Mitra-Varuna, Aryaman, Rudra cannot resist the ordinances of Savitr (2, 38°).
It has been further pointed out that in the frequent hymns addressed to the
visvedevih, or All-gods, all the deities, even the lesser ones, are praised in
succession, and that as the great mass of the Vedic hymns was composed
for the ritual of the Soma offering, which included the worship of almost
the entire pantheon, the technical priest could not but know the exact rela-
tive position of each god in that ritual. Even when a god is spoken of as
unique or chief (¢4@), as is natural enough in laudations, such statements
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rose their temporarily monotheistic force through the modifications or cor-
lections supplied by the context or even by the same verse. Thus a poet
says that ‘Agni alone, like Varuna, is lord of wealth’. It should also he
remembered that gods are constantly invoked in pairs, triads, and larger groups,
even the exalted Varuna being mostly addressed in conjunction with one
other god (as in G, 67) or with several other gods (as in 2, 28). Heno-
theism is therefore an appcarance rather than a reality, an appearance pro-
duced by the indefiniteness due to undeveloped anthropomorphism, Dby the
lack of any Vedic god occupying the position of a Zeus as the constant
head of the pantheon, by the natural tendency of the priest or singer in
extolling a particular god to exaggerate his greatness and to ignore other
gods, and Dby the growing Delief in the unity of the gods (cf the refrain of
3, 55), each of whom might be regarded as a type of the divine. Heno-
theism might, however, be justified as a term to express the tendency of the
RV. towards a kind of monotheism,

The Vedic gods, as has been shown, had a beginning in the view of
the Vedic poets, since they are described as the offspring of heaven and
earth or sometimes of other gods. This in itself implies different generations
of gods, but earlier (parze) gods are also expressly referred to n several
passages (7, 217 &e.). An earlier or first age of the gods 15 also spoken of
(10, 72%3). 'The AV. (11, §™) speaks of ten gods as having exited before
the rest.  The gods, too, were originally mortals. ‘This is expressly stated
in the AV, (11, 5%9, 4, 11°). The Brahmanas state this hoth of all the gods
(SB. 10, 4, 39) and of the individual gods Indra (AD. 8, 14%), Agm (AB. 3, 4),
and Prajapati (SB. 1o, 1, 3%)%  That they were origmally not immortal is
implied in the RV.  For immortality was bestowed on them by Savitr (4, 5.4¢
== V8. 33, 54) or by Agnt (6, 7%; AV. 4, 23°. They are also said to have
obtained it by drinking Soma (9, 106 ¢p. 1092 3), which is called the prin
ciple of immortality (SB. o, 5, 1%). In another passage of the RV. (10, 53%),
they are said to have acquired immortality, but by what means is not clear.
According to a later conception Indra is stated to have conquered heaven
by fapas or austerity (10, 165%). 'The gods are said to have attained divine
rank by the same means (TB. 3, 12, 3%), or to have overcome death by con-
tinence and austerity (AV. 11, 5 and to have acquired immortality through
Rohita (AV. 13, 17). Elsewhere the gods are stated to have overcome death
by the performance of a certain ceremony (TS. 7, 4, 27). Indra and several
other gods are said to be unaging (3, 467 &c.), but whether the immortahty
of the gods was regarded by the Vedic poets as absolute, there is no evi-
dence to shoW. According to the post-Vedic view their immortality was only
relative, being hmited to a cosmic age.

The physicab appearance of the gods is anthropomorphic, though only
in a slmdo\vy manner; for it often represents only aspects of their natural
bases figuratively edescribed to illustrate their activities”. Thus head, face,
mouth, cheeks, eyes, hair, shoulders, Dreast, belly, arms, hands, fingers, feet
are attributed to various individual gods. Head, breast, arms, and hands are
chiefly mentioned in conner’on with the warlike equipment of Indra and the
Maruts. The arms of the sun are simply his rays, and his eye is intended
to represent his physical aspect. The tongue and limbs of Agni merely
denote his flames. The fingers of Irita are referred to only in order to
illustrate his character as a preparer of Soma, and the belly of Indra only
to emphasize his powers of drinking Soma®.  Two or three gods are spoken
of as having or assummg all forms (zisvarapa). It is easy to understand

that in the case of deities whose outward shape was so vaguely conceived
Indo-arische Philologie. TIL 1A, s 2
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and whose connexion with natural phenomena was in many instances still
clear, no mention of either images (§ 66 c) or temples is found in the RV.

Some of the gods are spoken of as wearing garments. Thus Dawn is
described as decked mn gay attire. Some of the gods are equipped with
armour in the shape of coats of mail or helmets. Indra is regularly armed
with a bolt (zasra), while to others spears, battle-axes, bows and arrows are
assigned. The gods in general are described as driving luminous cars, nearly
every individual deity being also said to possess one. The car is usually
drawn by steeds, but in the case of Pisan by goats, of the Maruts perhaps by
spotted deer as well as horses, and of Usas, by cows as well as horses. s

In their cars the gods are frequently represented as coming to seat
themselves on the layer of strewn grass at the sacrifice, which, however,
from another point of view, is supposed also to be conveyed to them in
heaven by Agni (§ 35). The Dbeverage of the gods is Soma. What they
eat is the favourite food of men and is of course represented by what is
offered to them at the sacrifice. It consists of milk in ifs various forms,
butter, barley, and (though perhaps not in the oldest Vedic period) rice;
cattle, goats, and sheep, with a preference for the animal which in some
way is most closely connected with a deity’s peculiar qualities. Thus the
bull or the buffalo, to which Indra is so often compared, is offered to him
and eaten by him, sometimes in extraordinary numbers (§ 22). Analogously,
Indra’s steeds are supposed to eat grain”. The abode of the gods is vari-
ously described as heaven, the third heaven, or the highest step of Visnu,
where they live a joyous life exhilerated by Soma. The gods on the whole
are conceived as dwelling together in harmony and friendship™. ‘The only
one who ever introduces a note of discord is the warlike and overbearing
Indra. He once appears to have fought against the gods in general (4, 303-5)';
he slew his own father (§ 22), and shattered the car of Dawn (§ 20).
He seems also to have threatened on one occasion to slay his faithful com-
panions the Maruts (§ 29).

The gods representing the chief powers of nature, such as fire, sun,
thunderstorm, appeared to the successful and therefore optimistic Vedic
Indian as almost exclusively beneficent beings, bestowers of prosperity. The
only deity in whom injurious features are at all prominent is Rudra. Ewils
closely connected with human life, such as disease, proceed from lesser
demons, while the greater evils mamfested in nature, such as drought and
‘darkness, are produced by powerful demons like Vrtra. The conquest of
these demons Dbrings out the hencficent nature of the gods all the more pro-
minently, The benevolence of the gods resembles that of *human bemngs.
They are preéminently the receivers of sacrifice, the hymns to them bemng
1ecited while the Soma is pressed, the offering is cast in the fire, and priests
attend to the intricate details of the rtual™.  They are therefore the friends
of the sacrificer, but are angry with and pumsh the niggard, This is especially
the case with Tndra, who at the same time is not altogether fiee from arbi-
trariness in the distribution of his favours™,

The character of the Vedic gods is also moral. All the gods™ are
‘true’ and ‘not deceitful’, being throughout the friends and guardians of honesty
and nighteousness. It is, however, the Adityas, especially Varuna, who are
the chief upholders of the moral Jaw. The gods are angry with the evil-doer,
but it is Varuna's wrath which is most closely connected with the conception
of guilt and sin.  Agni also is invoked to free from guilt, but this is only
one of many prayers addressed to him, not their chief purport as in the
case of Varuna. Indra too is a punisher of sin, but this trait is only super-
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ficially connected with his character. The standard of divine morality of
course reflects only an earlier stage of civilization. Thus even the alliance
of Varuna with righteousness is not of such a natnre as to prevent him from
employing craft against the hostile and deceitful man. But towards the good
and pious the faithfulness of Varuna is unswerving. Indra, however, is occa-
sionally not above practising deceitful wiles even without the justification of
a good end'.

Moral clevation does not, however, occupy so high a position as power
among the attributes of the Vedic gods. Epithets such as ‘true’ and ‘not
deceitful’ are far less prominent than such as ‘great’ and ‘mighty’. The gods
can do whatever they will  On them depends the fulfilment of wishes. They
have dominion over all creatures; and no one can thwart their ordinances
or live beyond the time the gods appoint™.

The RV. as well as the AV, states the gods to be 33 in number
(3, 69 &e; AV. 10, 79, this total being several times expressed as ‘thrice
cleven’ (8, 353 &e). In one passage (1, 139") eleven of the gods are
addressed as being in heaven, eleven on earth, and eleven in the waters
(=== atr). The AV. (10, 9*¢) smilarly divides the gods into dwellers in heaven,
air, and earth, but without specifying any number. The aggrecate of 33
could wot always have been regarded as exhaustive, for in a few passages
(1, 345 457% 8, 35% 39") other gods are mentioned along with the 33. In
one verse (3, 99 = 10, 52° == VS, 33, 7) the number of the gods is by way
of a freak stated to be 3339. They are also spoken of in & more general
way as forming three troops (6, 51¢). A threefold division is implied when
the gods are connected with heaven, earth, and waters (7, 35 109, 492 659).
The Brihmanas also give the number of the guds as 33. The SB. and the
AB. agree in dividing them jnto three man groups of 8 Vasus, 11 Rudras,
1z Adityas, but while the SB. adds to these either (4,5, 7¢) Dyaus and
Prehivi (Prajipati being here a 34th) or Indra and Prajipati (11, 6. 3%, the
AB. (2, 18") adds Vasatkira and Prajipati, to make up the total ol 33.

Following the triple classification of RV, 1, 139 Yiska (Nir. 7, 5) divides
- the different deities or forms of the same deity enumerated in the fifth chapter
of the Naighantuka, into the three orders of prehizisthana, terrestrial (Nir.
7, V4—0. 13), antariksasthana, madiyamastiana, aerial or intermediate (1o,
1—11, 50), and dusthina, celestial (12, 1—16). Tle further remarks that
m the opinion of his predecessors who expounded the Veda (nairukiah) ®
there are only three deities™, Agni on earth, Viyu or Indra in air®, Sirva
in heaven™. (Jhis view may be based on such passages as RV. 1o, 158":
‘May Sirya protect us from heaven, Vita from air, Agni from the earthly
regions’.)  Fach of these he contmues has various appellations according to
differences of func®on, just as the same person may act in the capacity of
hotr, adhvarvig brakman, wdgatr. Yiaska himself does not adnut that all the
various gods are ohly forms or manifestations of the three representative
deities, though he allows that those forming each of the three orders are
allied in sphere and functions. The fifth chapter of the Naighantuka on
which Y.iska comments, contains in its enumeration of gods & number of
ninor deities and deified objects, so that the total far exceeds eleven in each
livision. It is worthy of note that in this list of gods the names of Tvastr
ind Prthivi appear in all the three spheres, those of Agni and Usas in both

e terrestrial and the werial, and those of Vaiuna, Yama, and Savitr m the
rial as well as the celestial.

An attempt might be m.de to classify the various Vedic gods according

their relative greatness.  Such a dwvision is in a general way alluded to

n*
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in the RV. where they are spoken of as great and small, young and old
(1, 27%). It is probable that this statement represents the settled view of
the Vedic poets as to gradation of rank among the gods (cp. pp. 14. 17).
It is only a seeminy contradiction when in one passage (8, 30%) it is said
with reference to the gods, ‘none of you is small or young; you are all
great’; for a poet addressing the gods directly on this point could hardly
have expressed himself differently. It is certain that two gods tower above
the rest as leading deities about equal in power, Indra as the mighty warrioz
and Varupa as the supreme moral ruler. The older form of Varuna becatpe,
owing to the predommance of his ethical qualities, the supreme god of
Zoroastrianism as Ahura Mazda, while in India Tndra developed into the
warrior god of the conquering Aryans. Varuna appears as preéminent only
when the supreme laws of the physical and moral world are contemplated.
and cannot be called a popular god. It has been held by various scholars
that Varuna and the Adityas were the highest gods of an older period, but
were later displaced by Indra (p. 28). There is at any rd&e no evidence to
show that Indra even i the oldest Rigvedic period occupied a subordinate
position. It is true that Ahura Mazda is the highest god and Indra only
a demon in the Avesta. But even if Indra originally possessed cobrdinate
power with Varuna in the Indo-Tranian period, he was necessarily relegated
to the Dbackground when the reform of the Avestan religion made Ahura
Mazda supreme® (cp. p. 28). Next to Indra and Varuna come the two great
ritual deities Agni and Soma. These two along with Indra are, judged by
the frequency of the hymns addressed to them, the three most popular deities
of the RV. Tor, roughly speaking, three-fifths of its hymns are dedicated to
their praise. The fact that the hymns to Agni and Indra always come first
in the family books, while the great majority of the hymns to Soma have a
whole book, the ninth, to themselves, confirms this conclusion®.  Tollowing
the number of the hymns dedicated to each of the remaining deities, coni-
bined with the frequency with which their names are mentioned m the RV,
five classes of gods may De distinguished: 1) Indea, Agni, Soma; 2) Advins,
Maruts, Varuna; 3) Usas, Savitr, Drhaspati, Sirya, Pasan; 4) Viyn, Dyava-
prthivi, Visnu, Rudra; ) Yama, Parjanya®. The statistical standard can
of course be only a partial guide. For Varuna is celebrated (mostly together
with Mitra) in only about thirty hymns, his name Deing mentioned altogether
about 250 times, while the Advins can claim over 5o hymns and are named
over 4oo times. Yet they cannot be said to approach Varuna in greatness.
Their relative prominence i> doubtless owing to their closers connexion with
the sacrifice as deities of morning light. Again, the importance of the Maruts
is due to their association with Indra. Similar consideratjons would have to
enter into an estimate of the relative greatness of other deities in the list.
Such an estimate involves considerable difficulties and doubts. + A classification
according to gradations of rank would therefore not affofd a satisfactory basi>
for an account of the Vedic gods.

Another but still less satisfactory classification, might take as its basi>
the relative age of the mythological conception, according as it dates from
the period of separate national Indian existence, from the Indo-Iranian, or
the Indo-European epoch. Thus Brhaspati, Rudra, Visnu may be cosidered
the creations of purely Indian mythology; at least there is no adequate
evidence to show that they go back to an carlier age. It has already beer
indicated (§ g) that a number of mythological figures date from the Indo
Iranian period. But as to whether any of the Vedic gods besides Dyaus ma)
be traced back to the Indo-European period, considerable doubt is justified

.
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A classification according to the age of the mythological creation would there-
fore rest on too uncertain a foundation. .

The stage of personification which the various deities represent, might
furnish a possible basis of classification. But the task of drawing a clear
line of demarcation would involve too many difficulties.

On the whole, the classification of the Vedic deuties least open to ob-
jection, is that founded on the natural bases which they represent. For though
in some cases there may be a doubt as to what the physical substrate really
is, and a risk is therefore involved of describing a particular deity in the
wrong place, this method offers the advantage of bringing together deities of
cognate character and thus facilitating comparison. It has therefore been
adopted in the following pages. The various phenomena have been grouped
according to the triple division suggested by the RV. itself and adhered to
by its oldest commentator.

1 OST. 5, 219; BRL 26; BDA. 12—14; ORV. 100. — 2 1IRT. 138—40. -— 3 MM.,,
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GRV. (2, 421—3), and AurrrcnT’s RV. 112, 668—71.

A. THE CETESTIAL GODS,

§ 1. Dyaus.—By far the most frequent use of the word dyaus is as
a designation of the concrete 5ky’, in which sense it occurs at least goo
tines in the RV, Tt also means ‘day’* about 5o times. When personified
as the god of heaven, Dyaus is generally coupled with Earth in the dual
compound dyavapstiuet, the universal parents. No single hymn of the RV,
15 addressed to Dyaus alone.  When he is mentioned separately the per-
sonification is limited almost entirely to the idea of paternity. The name
then nearly %lways appears in the nominative or genitive case. ‘The latter
case, occuiring about 5o times, is more frequent than all the other cises
together, The genitive is regularly connected with the name of some other
deity who is called the son or daughter of Dyaus. In about three-fourths
of these instancgs Usas is his daughter, while in the remainder the Asdvins
are his offspring (napdtd), Agni is his son (sanu) or child (sisx), Parjanya,
Strya, the Adityas, the Maruts, and the Angirases are his sons ( pulra).
Out of its thirty occurrencs in the nominative the name appears only eight
times alone, being otherwise generally associated with Prthivi or mentioned
with various deities mostly including Prthivi. In these eight passages he is
three times styled a father (1, 9o7. 16433; 4, 1%°), once the father of Indra
(4, 723), once he is spoken of as rich in seed (surefaft) and as having generated
Agni (4, 174); in the remaining three he is a bull (5, 365) or a red bull that
beltows downwards (5, 58°), and is said to have approved when Vrtra was
slain (G, 723). In the dative the name is found eight times. In these passages

|




22 IIL. RevcioN, werrr. WisseNscH. u. KunsT. 1 A. VEDIC MYTHOLOGY.
he is mentioned only three times quite alone, once being called the ‘great
father’ (1, 715), once ‘lofty’ (1, 543), and once the ‘lofty abode’ (5, 477).
In two of the four occurrences in the accusative Dyaus is mentioned with
Prthivi, once alone and without any distinctive statement (1, 1743), and once
(1, 31%) Agni is said to have made him roar for man. Thus it appears
that Dyaus is seldom mentioned independently and in only one-sixth of over
ninety passages is his paternity not expressly stated or implied by association
with Prthivi.  The only essential feature of the personification in the RV,
is in fact his paternity. In a few passages Dyaus is called a bull (1,1603,
5,369 that bellows (5,58¢). Here we have a touch of theriomorphism inas-
much as he is conceived as a roaring animal that fertilizes the earth. Dyaus
is once compared with a Dblack steed deched with peals (10, 68, an
obvious allusion to the nocturnal sky. ‘The statement that Dyaus is furnished
with a bolt (asenimat) looks like a touch of anthropomorphism. He is also
spoken of as smiling through the clouds (2, 4°), the allusion being doubtless
to the lightening sky% Such passages are, however, quite igolated, the con-
ception of Dyaus being practically free from theriomorphism and anthropo-
morphism, excepting the notion of paternity. As a father he is most usually
thought of in combination with Earth as a mothers. This is indicated by
the fact that his name forms a dual compound with that of Prthivi oftener
than it is used alone m the singular (§ 44), that in a large proportion of
its occurrences in the singular it is accompanied by the name of Prthivi,
and that when regarded separately he 1s not sufficiently individualized to have
a hymn dedicated to his praise, though in conjunction with Prthivi he
celebrated in six. Like nearly all the greater godst Dyaus is sometimes
called aswra’s (1, 122% 131%; 8, 20'7) and he is once (6, 5r5) mvoked mn
the vocative as ‘Father Ieaven' (dyaws pitar) along with ‘Mother Larth’
(préfuvi matar). In aboul 2o passages the word dyaws is feminine, some-
tiunes even when personified®.  Dyaus, as has been pointed out (§ 6) goes
back to the Indo-European period. There 15 no reason to assume that the
personification i that period was of a more advanced type and that the RV,
has in thws case relapsed to a more primitive stage. On the contrary there
15 every ground for supposing the reverse to be the case.  Whatever higher
¢ods may have existed in that remote age must have been of a considerably
more rudimentary type and can hardly in any instance have been concewed
apart from deified natural objects?. As the Universal Father who with Mother
Rarth embraced all other deified objects and phenomena, he would have
Leen the greatest among the deities of a chaotic polytheism. DBut to speak
of him as the supreme god of the Indo-European age is misleadling, because
this suggests a ruler of the type of Zeus and an incipient monotheism for an
extremely remote period, though neither of these conceptions had been
arrived at in the earlier Rigvedic times. .

The word is derived from the root @iz, to shine, thus meaning ‘the
bright one’ and Deing allied to deza, god®,

1 v. SCHRODER, WZKM., 8, 126—7. — 2 PVS. 1, 111; SBE. 46, 205. — 3 IIRL
171, — 4 BDA. 119—23. — 5 BDA. 86. — ¢ BDA. 114; cf. GW. 5. v. div; OSTHOFF,
1K, 5, 286, n. — 7 BDA. 111, — 8 Cp. KZ. 27, 187; BB. 15, 17; 1I%. 3, 301,
OST. 5,21—3; OGR.209; LRV.3,312—3; BRV. 1,4—5; Sr.AP.160; JAOS, 16, CXLV.

§ 12. Varuna—Varuna, as has been shown (p. 20), is by the side of
Indra, the greatest of the gods of the RV. The number of hymns dedicated
to his praise is not a sufficient criterion of his exalted character. Hardly a
dozen hymns celebrate him exclusively. Judged by the statistical standard
he would rank only as a third class deity; and even if the two dozen hymns
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in which he is invoked along with his double Mitra are taken into account,
he would only come fifth in order of priority, ranking considerably below
the Asvins and about on an equality with the Maruts (cp. p. 20).

‘The anthropomorphism of Varuna’s personality is more fully developed
on the moral than the physical side. The descriptions of his person and
his equipment are scanty, more stress being laid on his activity. Ie has a
face, an eye, arms, hands, and feet. He moves his arms, walks, drives, sits,
eats and drinks. ‘The poet regards the face (antkam) of Varuna as that of
Agni (7, 882 cp. 87°). The eye of Mitra and Varuna is the sun (1, 115%
6, 51%; 7, 61% 63% 10, 37"). ‘The fact that this is always mentioned in the
first verse of a hymn, suggests that it is one of the first ideas that occur when
Mitra and Varuna are thought of. The eye with which Varupa is said in
a hymn to Siirya (1, 50% to observe mankind, 15 undoubtedly the sun.
"Together with Aryaman, Mitra and Varuna are called sun-eyed (7, 66™), a
term applied to other gods also. Varuna is far-sighted (1, 25%%; 8, 90?)
and thousand-eyed (7, 34'°). Mitra and Varuna stretch out their arms
(s, 64% 7, 625 and they drive with the rays of the sun as with arms (8, 9o*).
Like Savitr and ‘Tvastr they are beautiful-handed (swpdni). Mitra and Va-
runa hasten up with their feet (5, 617), and Varuna treads down wiles with
shining foot (8, 41®). He sits on the strewn grass at the sacrifice (1, 264;
5, 72%), and like other gods he and Mitra drink Soma (4, 413 &c.). Varuna
wears a golden mantle (Zripi) and puts on a shining robe (1, 25%). But
the shining robe of ghee with which he and Mitra are clothed (5, 62+; 7, 64"')
15 only a figurative allusion to the sacrificial offering of melted butter. The
ghstening garments which they wear (1, 1527) probably mean the same thing.
In the SB. (13, 3, 6% Varuna is represented as a fawr, bald, yellow-cyed old
man®., ‘The only part of Varund’s equipment which is at all prominent 15
lis car. It is described as shinmg like the sun (1, 122*%), as having thongs
for a pole (ibid.), a car-seat and a whip (5,627), and as drawn by well-yoked
steeds (5, 624). Mitra and Varupa mount their car in the highest heaven
(5, 639. 'The poet prays that he may see Varuna’s car on the earth (r, 25%3).

Mitra and Varuna's abode is golden and situated in heaven (s, 677;
1, 136%) and Varuna sits wn his mansions (pastydsu) looking on all deeds
(1, 25 ™). 1L and Mitra’s seat (sadas) is great, very lofty, firm with a
thousand columns (5, 685; 2, 415) and their house has a thousand doors
(7,88%). ‘The all-secing sun rising from his abode, goes to the dwellings of
Mitra and Varuna to report the deeds of men (7, 6o*3), and enters their
dear dwelling, (1, 1524). It is in the highest heaven that the Tathers behold
Varuna (1o, 14%. According to the SB. (11, 6, 1) Varuna, conceived as the
lord of the Universe, is scated in the nudst of heaven, from which he surveys
the places of pubishment situated all around him*

The spies (spasaf) of Varuna are sometimes mentioned.  They sit down
around him (1, 28'39). ‘They behold the two worlds; acquainted with sacrifice
they stimulate prayer (7, 879). Mitra’s and Varuna’s spies whom they send
separately into houses (7, 613), are undeceived and wise (6, 679). In the
AV. (4, 161) it is said tha. Varuna's messengers descending from heaven,
traverse the world; thousand-eyed they look across the whole world. The
natuzal basis of these spies is usually assumed to be the stars; but the RV,
ylelds no evidence in support of this view. ‘The stars are there never said

_to watch, nor are the spies connected with night. The conception may very
“vell have been suggested Ly the spies with whom a strict ruler on earth is
arrounded? Nor are spies peculiar to Varuna and Mitra, for they are also
tributed to Agni (4, 43), to Soma (o, 734 7. here perhaps suggested by the
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previous mention of Varuna), to demons combated by Indra (1, 33%), and
to the gods in general (10, 10%). In one passage the f\dityas are said to
look down like spies from a height (8, 47*). That these spies were primarily
connectedd with Mitra and Varuna is to be inferred from the fact that the
Iranian Mithra also has spies, who are, moreover, called by the same name
(spas) as in the Vedald. The golden-winged messenger (J#fa) of Varuna
once mentioned in the RV, (1o, 123°), is doubtless the sun.

Vatuna alone, or conjointly with Mitra, is often called a king (rdsa),
like the other leading deities and Yama (1, 247-% &c)t. He is king of all,
both gods and men (ro, 1321 2, 27'), of the whole world (s, 853), and bf
all that exists (7, 87°).  Varuna is also a self-dependent ruler (2, 287), a term
generally applied to Indra.  Much more frequently Varuna, alone or mostly
in association with Mitra, is called a universal monarch (semras). This term
is also applied to Agni a few times and oftener to Indra. Counting the
passages in which Varuna and Mitra together are so called, it is connected
with Varuna nearly twice as often as with Indra.  Considerirg that for every
eight or ten hymns celebrating Indra only one is dedicated to Varuna in the
RV,, the epithet may be considered peculiarly appropriate to Varuna.

The attribute of sovercignty (4satra) is in a predominant manner appro-
priated to Varuna, generally with Mitra and twice with Aryaman also. Other-
wise it is applied only once respectively to Agni, Brhaspati, and the Asvins,
Similarly the term ‘ruler’ (dsatrya) in four of s five occurrences refers to
Varuna or the Adityas and once only to the gods in general. The epithet
asura (§ G7) is connected with Vaiupa, alone or accompanied by Mitra,
oftener than with Indra and Agni; and, taking account of the proportion of
hymns, 1t may be said to be specially applicable to Varma®  Mitra and
Varuna are also called the mysterious and noble lords (asura arpa) among
the gods (7, 05°).

The divine dominion of Varuna and Mitra is often referred to with the
word mdya”. 'This term signifies occult power, applicable in a good sense
to guds or in a bad sense to demons. It has an almost exact parallel in
the English word ‘craft’, which in 1its old sigmfication meant ‘occult power,
magic’, then ‘skilfulness, art' on the one hand and ‘deceitful okill, wile" on
the other. The good sense of mayd, like that of aswra (which might be
rendered by ‘mysterious heing’) is mainly comnected with Varuna and Mitra,
while its bad sensc 15 reserved for demons. By occult power Varuna standing
i the air measures out the earth with the sun as with a measure (5, 855),
Varuna and Mitra send the dawns (3, 617), make the sun to cross the sky
and obscure it with cloud and rain, while the honied drops fall (5, 634);
or (ibid. 2 7) they canse heaven to rain and they uphold the ordinances by
the occult power of the Asura (here == Dyaus or larjanyx)?. And so the

epithet mdyin, ‘crafty’, is chiefly applied to Varuna among thc gods (6, 4874
7 281: 10, 99 ™. 1475)

In nnrked contrast with Indra, Varuna has no mythﬁ related of him,
while much is said about him (and Mitra) as upholder of physical and moral
order. Varuna is a great lord of the laws of nature. He established heaven
and earth and dwells in all the worlds (8, 42). The three heavens and the
three earths are deposited within him (7, 87%). He and Mitra rule over. the
whole world (5, 637) or encompass the two worlds (7, 614). They are the
guardians. of the whole world (2, 27 &c.). By the law of Varuna heaven
and earth are held apart (6, 70%; 7, 86"; 8, 41™). With Mitra he supports
earth and heaven (s, 623), or hewen, earth, and air (5, 69*4). He made
the golden swing (the sun) to shine in heaven (7, 875). He placed fire in
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the waters, the sun in the sky, Soma on the rock (5.85%). He has made a
wide path for the sun (1, 24° 7, 87%. Varuna, Mitra, and Aryaman open
paths for the sun (7,604). 'The order (s72) of Mitra and Varuna 1s established
where the steeds of the sun are loosed (5, 62%). The wind which resounds
through the air is Varuna’s breath (7, 87¢).

By Varuna's ordinances (zratini) the moon shining brightly moves at
night, and the stars placed up on high are seen at night but disappear by day
(1, 24'). In another passage (8, 41 ) it is said that Varuna has embraced
(part sasvaje) the nights, and by his occult power has established the mornings
or®days (wsraf). This can hardly indicate a closer connexion with night than
that he regulates or divides night and day (cp. 7, 66'). In fact it is the sun
that is usually mentioned with him, and not the moon or night. Thus in the
oldest Veda Varuna is the lord of light both by day and by night, wiile Mitra, as
far as can be judged, appears as the god of the celestial light of day only.

In the later Vedic period of the Brihmanas Varuna comes to be specially
connected with the nocturnal heaven® Thus Mitra 1 said to have produced
the day and Varuna the mght ('S, 6, 4, 83); and the day is said to belong to
Mitra and the night to Varuna (TS. 2, 1, 78 This view may have arsen
from a desire to contrast Mitia, who was sull felt to be related to the sun,
with Varuna whose natural basis was more obscure.  The antithesis Detween
the two 15 differently expressed by the SB. (12, 9, 27%), which asserts that
this world 15 Mitra, that (the celestial) world is Varuna.

Varina 15 sometimes referred to as regulating the seasons.  TTe knows
the twelve months (1, 25%)™; and the kings Mitra, Varuna, and Aryaman are
said to have disposed the autumn, the month, day and mght (7, 66'").

Even i the RV. Varuna 15 often spoken of as a regulator of the waters.
e caused the mvers to flow; they stream unceasingly according to his ord-
mance (2, 281). By his occult power the nvers swiftly pourmg mto the ocean
do not fill 1t with water (5,85%). Varuna and Mitra are lords of rivers (7,64%).
Varuna is already found connected with the sea in the RV., but very rarely,
perhaps owing to its unimportance m that collection.  Varuna going in the
oceanic waters is contrasted with the Maruts 1 the sky, Agnt on earth, and
Vata m air (1, 161'H) "™ The statement that the seven rners flow mto the
jaws of Varuna as into a surging abyss (8, 58'2), may refer to the ocean'?
Varuna 15 said to descend mto  the sca (sendzem) like Dyaus (7, 87°) 1.
It 15 rather the aenal waters that he 15 ordinarily connected with.  Varuna
ascends to heaven as a hidden ocean (8, 41%).  Beholding the truth and
falsehood of amen, he moves in the mudst of the waters which drop
sweetness and are clear (7, 493).  Varuna clothes himself in the waters
(9, 9o ¢cp. 8, 69'* ¢, He and Mitra are among the gods most frequently
‘thought of and erayed to as Dbestowers of ram. Varuna makes the n-
verted cask Jof the cloud) to pour its waters on heaven, earth, and a,
and to moisten the ground, the mountains then bemg enveloped i cloud
{(5, 85%4). Mitra and Varuna have kine yielding refreshment and streams
Alowing with honey (5, 69%). They have rainy skies and streaming waters
(5, 685). ‘They Dbedew the pasturage with ghee (= ram) and the spaces

ith honey (3, 62'°). They send ram and refreshment from the sky (7, 6.4%).
Rain abounding in heavenly water comes from them (8, 25"). Indeed, one
ntire hymn (5, 63) dwells on their powers of bestowing rain. It is probably
owing to his connexion with the waters and rain, that in the fifth chapter of
he Naighantuka Varuna is enumerated among the deities of the atmospheric
s well as those of the celestial world. In the Brilmanas Mitra and Varuna
re also gods of rain*™, In the AV. Varuna appears divested of his powers
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as a universal ruler, retaining only the control of the department of waters.
He 1s connected with the waters as Soma with the mountains (AV. 3, 37).
As a divine father he sheds rain-waters (AV. 4, 15'%). His golden house is
mn the waters (AV. 7, 83%). He is the overlord of waters, he and Mitra are
lords of rain (AV. g, 24+ 5). In the YV. he is spoken of as the child (sisu)
of waters, making his abode within the most motherly waters (VS. 10, 7).
“The watcrs are wives of Varuna (1S. 5, 5, 4%). Mitra and Varuna are the
leaders of waters ('IS. 6, 4, 3%).

Varune’s ordmances are constantly said to be fixed, the epithet @kstu-
vrate bemy preémmently applicable to him, sometimes conjointly with Mitra.
The gods themselves follow Varuna's ordmances (8, 417) or those of Varuna,
Mitra, and Savitr (10, 36). Even the immortal gods cannot obstruct the
fixed ordinances of Mitra and Varuna (5, 69 cp. 5, 637). Mitra and Varuna
are lords of order (s7a) and light, who by means of order are the upholders
of order (1,23%). The latter epithet is mostly applied either to them and some-
times the Adityas or to the gods in general. They are cherishers of order
or right (1, 2%. Varuna or the Adityas are sometimes called guardians of
order (rfasya gopa), but this term 15 also applied to Agm and Soma. The
epithet ‘observer of order’ (stavan), predominantly used of Agni, is also
several times connected with Varuna and Mitra,

Varuna's power is so great that neiher the birds as they fly nor the
vivers as they flow, can reach the limit of his dominion, his might, and his
wrath (1, 24%.  Neither the skies nor the nvers have reached (the limit of)
the godhead of Mitra and Varuna (1, 151°). He embraces the All and the
abodes of all beings (8, 41%7). The three heavens and the three earths are
deposited in him (7, 875). Vauna is ommscient. He knows the flight of
birds m the sky, the path of ships in the ocean, the course of the far-
travelling wind, and beholds all the secret things that have been or shall Le
done (1, 257 " '), He witnesses men’s truth and falsehood (7, 49°). No
creature can even wink without him (2, 28%).  The wmnkings of mew’s eycs
are all numbered by Varuna, and whatever man does, thinks, or devises,
Varuna knows (AV. 4, 16%5). He perceives all that exists withimn heaven and
carth, and all that is beyond: a man could not escape from Varuna by
fleemg far beyond the sky (AV.4, 1613). That Varuna's ommiscience 1
typical 15 mdicated Dy the fact that Agni is compared with him in this respect
.( 10, 11').

A a moral governor Varuna stands fur above any other deity.
wrath 15 roused Dy sin, the infrmgement of Ius ordimances, which he severely
punishes (7, 8634). The fetters ( pasak) with which he hinds smners, aic
often mentioned (1, 24%. 25% 6, 74%; 10, 85*). They are cast sevenfold
and threefold, ensnarmg the man who tells lies, passing b9 him who speaks
truth (AV.4,16°). Mira and Varuna are Darriers, furnished with many fetters,
against falsehood (7, 053).  Once Varuna, coupled with Indra, is said to tie
with bonds not formed of rope (7, 84%). ‘The term pasa is only once used
in connexion with another god, Agni, who is implored to loosen the fetters
of his worshippers (5, 27). It is therefore distinctive of Varuna. According
to BERGAIGNE the conception of Varuna's fetters is based on the tying up of
the waters, according to HiLLieRANDT on the fetters of night's. But is seems
to be sufficiently accounted for by the figurative application of the fetters of
criminals to moral guilt. Together with Mitra, Varuna is said to be a di-
peller, hater, and punisher of falsehood (1, 152%; 7, 6os. 66'3). They afflict
with disease’® those who neglect their worship (1, 1229). On the other hand,
Varuna is gracious to the penitent. He unties like a rope and removes st
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(2, 28% 5, 857-F). He releases not only from the sins which men themselves
commit, but from those committed by their fathers (7, 86%). He spares the
suppliant who daily transgresses his laws (1, 25') and is gracious to those
who have broken his laws by thoughtlessness (7, 895). There is in fact no
hymn to Varuna (and the Adityas) in which the prayer for forgiveness of
guilt does not occur, as in the hymns to other deities the prayer for worldly
goods.

Varuna has a hundred, a thousand remedies, and drives away death as
well as releases from sin (1,249). He can take away or prolong life (1,24
25®; 7, 884 89"). He is a wise guardian of immortality (8, 42%), and the
righteous hope to see in the next world Varuna and Yama, the two kings
who reign in bliss (1o, 147).

Varuna is on a footing of friendship with his worshipper (7, 88'=%), who
communes with him in his celestial abode and sometimes sees him with the
mental eye (1, 25%; 7, 88°).

What conclusions as to the natural basis of Varuna can be drawn from
the Vedic evidence which has been adduced? It is clear from this evidence,
in combination with what is sald helow about Mitra (§ 13), that Varupa and
Mitra are closcly connected with the sun, but that the former is the much
more iportant deity.  Mitra has in fact been so closely assunilated to the
greater god that he has hardly an independent trait left.  Mitra must have
lost his mdividualty through the predommant charactensties of the god with
whom he 15 almost mvariably associated.  Now, chiefly on the evidence of
the Avesta, Mira has been almost unammously acknowledged to be a solar
deity (§ 13).  Varuna must therefore have onginally represented a different
phenomenon.  This accordmg to the generally received opinion, is the en-
compassing sky. The vanlt of heaven presents a phenomenon far more vast
to the eye of the observer than the sun, which occupies but an extremely
small portion of that expanse during its daily course. The sky would there-
fore appear 1o the magination as the greater deity.  The sun might very
naturally hecome associated with the sky as the space which it traverses every
day and apart from which 1t 15 never seen. The conception of the sun as
the eye of heaven is sufficiently obvious. It could not very appropriately be
termed the eye of Mtra till the original character of the latter had become
pbscured and absorbed m that of Varuna. Yet even the eye of Sarya is several
imes spoken of in the RV, (p. 30). The attnibute of ‘far-seemg’, appropriate R
po the sun, 15 also appropriate to the sky, which might naturally be conceived
s ~cemg not only by day but even at might by means of the moon and stars.
Mo real difficulty is presented by the notion of Varuna, who has become
Buite separate from his physical basis™, mounting a car in the height of
paven with Mitra.eT'or such a conception 1s easily explicable from his asso-
ption with agsolar deity; besules every leading deity in the RV. dnives in a
r. On the ctherehand, the palace of Varuna in the highest heavens and
connexion with rain are particularly appropriate to a deity origmally re-
senting the vault of heaven. Finally, no natural phenomenon would be so
kely to develope into a sovereign ruler, as the sky. Ior the personification
BE its vast expanse, which encompasses and rises far above the earth and on
ich the most striking phenomena of regular recurrence, the movements of
luminaries, are enacted, would naturally be conceived as watching by night
day all the deeds of men and as being the guardian of unswervieg law.
fhis development has indeed actually taken place in the case of the Zeus
= Dyaus) of Hellenic mythelogy. What was at first only an appellative of
ky has here become the supreme ruler of the gods dwelling in the serene
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heights of heaven, who gathers the clouds, who wields the thunderbolt, and
whose will is law.

The phenomena with which the two gieatest gods of the RV, were
originally connected, largely accounts for the difference in their personality,
Varuna as concerned with the regularly recurring phenomena of celestial light,
is the supreme upholder of law in the moral as well as the physical world. 1lis
character as such afforded no scope for the development of myths,  Indra
as the god fighting in the stnfe of the elements, was concewved by the militant
Vedic Indian as a sovereign of the warrior type.  Owing to his close con-
nexton with the meteorological phenomena of the thunderstorm, which are so
wregular in tune and diversified in feature, the chaacter of Indra on the one
hand shows trats of capriciousness, while on the other he becomes the centre
of more myths than any other deity of the RV. The theory of Rotit as to
the supersession of Varupa by Indra in the Rigvedic period, 15 dealt with
below (§ 22).

With the growth of the conception of Prajapatt (§ 391 as a supreme deity,
the characteristics of Varuna as a sovereign god naturally faded away, and
the dommion of the waters, only a part of his original sphere, alone remained
to hin. Thus he ultimately became m post-Vedic mythology an Indian
Neptune, god of the Sea.

The hypothesis recently adsanced by Orpespere™ that Varuna primarily
represented the moon, cannot be passed over here. Starting from the assertion
that the characteristic number of the Sdityas was seven and that their identity
with the Amesaspentas of the Avesta is an assured fact, he believes that
Varuna and Mitra were the moon and sun, the lesser Adityas representing
the five planets, and that they were not Indo-Furopean deities, but were
horrowed durng the Indo-Iranian period from a Semutie people more <killed
in astronomy than the Aryans. The character of Varuna when horrowed
must further have lost much of its origmal sigmficance and have already
possessed a highly ethical aspect. For otherwise a distinetly lunar deity could
hardly have thrown Mira, who was clearly understood to be the sun, into
the shade m the Indo-Iraman period, or have developed so Tighly abstract
a character as to account for the supreme position, as a moral ruler, of Ahura
Mazda n the Avesta and of Varuna in the Veda, This hypothess does not
seem to account at all well for the actual characteristies of Varuna in the R\,
It also requites the absolute rejection of any connection between Varuna and
00pavds ™,

It has already been mentioned that Varuna goes back to the Indo-Tranan
period (§ 5), for the Ahura Mazda of the Avesta agrees with lim in character”
though not in name. ‘The name of Fdruna may even be Indo-Kuropean.
At least, the long accepted identification of the word with the Greek odpaviz,
though presenting phonetic difficulties, has not heen rejected hy some recent
authorities on comparative philology 2. .

But whether the word s Indo-Kuropean or the formation of a latel
period?? it is probably derived from the root zas, to cover?, thus meanmg
‘the encompasser’.  Siyana (on RV. 1, 893) connects it with this root in the
sense of enveloping or confining the wicked with his bonds*, or commen
ting on TS, 1, 8, 16%, in that of enveloping ‘Tike darkness’ (cp. TS. 2, 1, 7')
If the word is Indo-Furopean, it may have heen an attribute of dyaus, the
ordinary name of ‘sky’, later becoming the regular appellative of sky in Greece,
but an exalted god of the sky in India®s.

1 WEBFR, ZDMG. 9, 242; 18, 268, — 2 ORV. 286, n. 2. — 3 Cp. Rout
ZDMG. 6, 72; EGGERs, Mitia 54—7; OLDENBERG, ZDMG. 50,48, — 4 OST. §, 00
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— 5 BDA. 120—1; ORV. 163. — © BRV. 3, 81; v. BRADKF, ZDMG. 48, 499—501;
ORV. 163. 294. — 7 Cf. BD.\. 55. 60. — 8 OSI. 5, 70; Rotu, PW. s. v. Varuna;
BRV. 3, 116 {[.; V. SCHROYDLR, WZKM. 9, 119. - o Cf. TB. 1, 7, 10t; Sayana on
RV. 1, 893; 2, 38%; 7, 8715 TS. 1, 8, 16 — 710 Cp. WVB. 1894, p. 38. -
11 BoLLERSEN, OO, 2, 467. — 12 Rorn, Niukhta, Erl. 7o0—1. - 13 Cp. Roty,
ZDMG. 6, 73. — 1+ TiLLrsRAND T, Varuna und Mitia 67, note. — s Cp. HRL 68.
— 1o Varuna's later connevion with dropsy is traced by HiLLesraavr, p. 631 and
ORV. 203 cven m the RV, @ view opposed by BRV. 3, 155, — 17 Cp. O1 DENBLRG,
ZDMG. 50, 61. — 13 ORV. 285 98, — 19 Cp. v. Scnkrorbik, WZKM. 9, 116—28;
MACDONFIL, JRAS. 27, 947—9. — 20 Ro11, ZDMG. 6, 69 ff. (cp. OSI. 5, 72);
Wahiraey, JAOS. 3, 327: but WINDISCHMANN  (Zoroastiische Studien p. 122) held
e Ahura Masda to be purely hanian, and Seirr, Av. Transl. 3, introd.aii., sces no

simlanty between Ahura Mazda and Vaiuna; cp. SPAP. 181, — 20 BRUGMANN,
Grundiss 2, 154; PricLwirz, tym. Worterbuch do gr. Spr. — <2 Cp. v, ScHROX-
DER, WZKM. 9, 127. — -3 HILILBRANDT 9 145 V. SclIROFDLR, WZKM. 9, 118,

n. 1; HRIL 06, note; 705 op. also SoNn1, KZ. 12,364--0; ZDMG. 32, 716 f.;
BoLLENSEN, ZDMG. 41, 504 {5 Griozrer, BB, 11, 3205 MM, Chips 42, xxin f. —
21 Cp. GVS. 2, 22, note; OLOINBIRG, ZDMG. 50, 60, — 25 Machonii, JRAS. 26, 628.

Rotr, ZDMG. 6, 70--4, 7, 0075 JAOS. 3, 341—2. Wi, IS, 17, 212 f.; OST.
5, 58—75; TRV, 3, 314—06, GRV. 1, 34; [huirsranpi, Vauna und Mitra, Breslau
1877; DBRV. 3, 110—-49; M\, India 197-—200; BRL 16—9; GPVS. 1, 142. 188;
WO 98—103; Kirpakig, Vauna ¢ gli Aditya, Napoh 1889; Bouseasrrcir, Der
altindische Gott Viwuna, Tubingen 1893; ORV. 189-—95. 202—3. 293—8. 330, n. 1;
ZDMG. 50, 43- 08; HRL 6t—72; JAOS., 10, «xivin s 17, 81, note; Foy, Die
homghehe Gewalt, Tepag 18505, po 80—6 (Ine Spahier Vanma's),

§ 13. Mitra, — The association of Mitra with Varuna is so predominant
that only one single hymn of the RV. (3, 59) is addressed to him alone.
The praise of the god 15 there rather mdefimte, hut the first verse at least
contains something distinctive about him — Uttering hus vowe (bruvanaf) he
brings men together (yatayatr) and watches the tillers with unwinking eye
(@ramisa, sad Aso of Mitra-Varuna i 7, 6o°).

In another passage (7, 360) almost the same words are applied to Mitra
who ‘Dtings men together, uttermg his voree’, m contrast with Varuna who is
here called ‘@ mighty, mfallible gmde’. This seems a tolerably clear reference
to Mitra’s solar character, if we compare with 1t another verse (5, 827 where
it is said that the sun-god Savitr ‘causes all creatures to heir him and impels
theny. In the fifth verse of the hymn to Mitra the god is spoken of as the
great Aditya ‘bringing men together’. This epithet (yatayas-jana) is found
inonly three other passages of the RV, In one of these it is applied to
Mitra-Varuna 1 the dual (3,727, in another to Mitra, Varuna, and Aryaman
(1, 136°), and in the third (8,91%%) to Agni, who ‘brings men together ke Mur.
The attributg therefore seems to have properly belonged to Mitra. The hymn
to Mitra further adds that he supports heaven and earth, that the five tribes
of men obey him, and that he sustains all the gods. Savitr 5 once (5, 314)
Adentified with Mira because of his Luws, and elsewhere (Val 43) Visnu is
\s.'u(l‘ to takg his three steps Dy the laws of Mitra. These two passages appear
“to indicate thateMitra regulates the course of the sun.  Agni who goes at
‘!:he head of the dawns produces Mitra for himself (10, 81); Agni when kindled
is Mitra (3, 51); Agni when born is Varuna, when kindled 15 Mitra® (5, 39).
In the AV. (13,3%) Mitra at sunrise is contrasted with Varuna in the evéning,
.and (AV. 9, 3%) Mira is asked to uncover in the morning what has been
covered up by Varuna?. These passages point to the beginning of the view
prevailmg in the Brihmanas, that Mitra is connected with day and Varupa
with pight. That view must have ansen from Mitra having been predominanﬁy
conceived as allied to the sun, Varuna by antithesis becoming god of night3,
tI‘hc? same contrast I{ct\\'cc‘l_ Mitra as god of day and Varupa as god of night
s implied in the ritual literature, when it is prescribed that Mitra should
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receive a white and Varuna a dark victim at the sacrificial post (1S. 2,1, 74,
9% MS. 2, 57)4. 'The somewhat scanty evidence of the Veda showing that
Mitra is a solar deity, is corroborated by the Avesta and Persian religion in
general. Here Mithra is undoubtedly a sun-god or a god of light specially
connected with the sun’.

The etymology of the name is uncertain®. However, as the word also
often means ‘friend’ in the RV. and the kindly nature of the god is often
referred to in the Veda, Mitra~ even appearing as a god of peace (TS. 2,
1, 847, while in the Avesta Mithra is on the ethical side of his character
the guardian of faithfulness®, it must have originally signified ‘ally’ or ‘frieh’
and have been applied to the sun-god in his aspect of a beneficent power of

nature. ’
1 JIGGERS 16—19. — 2 ITILLEBRANDT 67. — 3 OLDENBIRG thinks that the
special connexion of Varuna with night is old: ZDMG. 50, 64—5. — 4 lIILLF-

BRANDT 67. 90; ORV. 192, note. — 5 Sp AP 183; ORV. 48. 190; EGGERS 6—13.
U HILLEBRANDT 113—4; FGGERS 70. — 7 LGGERS 42—3. — 8 KGGFRS §53—0.
KHY. 13; Rorn, ZDMG. 6, 70 fl.; I'W.; OSI. 5, 69—71; WINDISCHMANN,
Mithra, Leipzig 1859; GW. s, v. Mitra; Hurrsrazor, Varupa und Mitra 111365
BRV. 3, 110—29; BoLLENSEN, ZDMG. 41, 503—4; WrBER, IS, 17, 2125 BRL 17;
ORV. 190--2; BolNENBFRGER 85; A, KGGFRS, Der arische Gott Mitra, Dorpat 1894
(Dissertation); v. SCHROEDFR, WZKM. 9, 118; TIRL 71; OLpENRIRG, SBE. 46, 241, 287,

§ 14. Stirya. — Ten entire hymns of the RV. may be said to be de-
voted to the celebration of Surya specifically. It is impossible to say how
often the name of the god occurs, it being in many cases doubtful whether
only the natural phenomenon is meant or its personification. Since his name
designates the orb of the sun as well, Sirya is the most concrete of the solar
deities, his connexion with the luminary never being lost sight of. The
adorable light of Sirya in the sky is as the face (amika) of great Agm
(10, 73). 'The eye of Siirya is mentioned several times (5, 408 &c.), but he
is hinself equally often called the eye of Mitra and Varuna (p. 23) or of
Agni as well (1, 115%); and once (7, 77%) Dawn 1s said to bring the eye of
the gods. ‘The affinity of the eye and the sun is indicated in a passage
where the eye of the dead man is conceived as going to Sirya (ro, 163 cp.
9o 158%4), In the AV. he is called the ‘lord of eyes’ (AV. 5, 249) and is
said to be the one eye of created beings and to see beyond the sky, the
carth, and the waters (AV. 13, 145). He is far-seeing (7, 35% 10, 377, all-
seeing (1, 50%), is the spy (spas) of the whole world (4, 13%), beholds all
keings and the good and bad deeds of mortals (1, 507; 6, 51% 7, 6o® 61™
63%4). Aroused by Sirya men pursue their objects and perform their work
(7, 63%). Common to all men, he rises as their rouser (7, 63> 3). He is the
soul or the guardian of all that moves or is stationary (1, 115% 7, 6o?). He
has a car which is drawn by one steed, called cfasa (7, G3%), or by an in-
definite number of steeds (1,1153; 10,37% 497) or mares (5,295) pr by seven
horses (5, 45°) or mares called Jasital (1, 50> 9; 7, 603)eor by seven swift
mares (4, 133). | 0§ b2

Sirya’s path is prepared for him by Varuna (1, 24%; 7, 87') or by the
Adityas Mitra, Varuna, Aryaman (7, 60%). Pisan is his messenger (6, 583).
The Dawn or Dawns reveal or produce Siirya as well as Agni and the sacri-
fice (7, 80% 785). He shines forth from the lap of the dawns (7, 633). But
from another point of view Dawn is Strya’s wife (7, 755).

He also bears the metronymic Aditya, son of Aditi (1,50, 1919; 8,90")
or Aditeya (10, 88'%), but he is elsewhere distinguished from the Adityas
(8, 35%3-15). His father is Dyaus (10, 37%). He is god-born (ibid.). The gods
raised him who had Deen hidden in the ocean (10, 727). As a form of Agni
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he was placed by the gods in heaven (10, 88'%). According to another order
of ideas he is said to have arisen from the eye of the world-giant Purusa
(10,903). In the AV. (4, 10%) the sun (divdtara) is even described as having
sprung from Vrtra,

Various individual gods are said to have produced the sun. Indra
generated him (2, 124 &c.), caused him to shine or raised him to heaven
(3, 44%; 8, 787). Indra-Visnu generated him (7, 99*). Indra-Soma brought up
Stirya with light (6, 722); Indra-Varuna raised him to heaven (7, 823). Mitra-
Varuna raised or placed him in heaven (4, 13%; 5, 63+ 7). Soma placed light
in s¢he Sun (6, 44%; 9, 97%7), generated Sirya (9, 965. 110%), caused him to
shine (9, 637), or raised him in heaven (9, 1077). Agni establishes the
brightness of the sun on high (10, 3% and caused him to ascend to heaven
‘10, 156%). Dhiltr, the creator, fashioned the sun as well as the moon (10,
1903). The Angirases by their rites caused him to ascend the sky (10, 623).
1 all these passages referring to the generation of Sirya the notion of the
imple luminary doubtless predominates.

In various passages Siirya is conceived as a bird traversing space. He
s a bird (10, 177% ), or a ruddy bird (s, 477), is represented as flying (1,
t919), is compared with a flying eagle (7, 635) and seems to he directly
ralled on eagle (5, 45%)". He is in one passage called a bull as well as a
ird (5, 473) and in another a mottled bull® (1o, 139" cp. 5, 473). Ile is once
dluded to as a white and brilliant steed3 brought by Usas (7, 773). Sirya’s
1orses represent his rays (which are seven in number: 8, 61'6), for the latter
ketaval), it is said, bring (ea/anti) him. Ilis seven mares are called the
laughters of his car (1, 509).

Llsewhere Surya is occasionally spoken of as an inanimate object. ITe
s a gem of the sky (7, 63* cp. 6,51") and is alluded to as the variegated
tone placed in the midst of heaven (5, 473 cp. SB. 6, 1, 23). He is a bnlliant
veapon (@rudha) which Mitra-Varuna conceal with cloud and rain ( 5, 634),
ie is the felly (pawi) of Mitra-Varuna (5, 62%), or a brilliant car placed in
ieaven by Mitra-Varuna (s, 637). The sun is also called a wheel (1, 175%;
4+ 30%) or the ‘wheel of the sun’ is spoken of (4, 28%; 5, 297°),

Siirya shines for all the world (7, 63%), for men and gods (1, 505). He
lispels the darkness with his light (1o, 37¢). He rolls up the darkness as a
kin (7, 63"). Iis rays throw off the darkness as a skin into the waters
4, 13%). e triumphs over beings of darkness and witches (1, 191% 9 cp.
L, 104°). Therc are only two or three allusions to the sun's burning heat +
7, 34'; 9, 107%); for in the RV, the sun is not a maleficent power4, and
br this aspect®of the luminary only passages from the AV. and the literature
f the Brahmanas can be quoteds.

Strya measurgs the days (1, 307) and prolongs the days of life (8,487).
fe drives away sickness, disease, and every evil dream (1o, 374). To live is
& sce the St risq (4,235¢; 6,52%). All creatures depend on Siirya (1,1644).
the sky is upheld by him (1o, 85%). The epithet ‘all-creating’ (r7sva-
grman) is also applied to him (1o, 1704, ¢cp. § 39). DBy his greatness he
E the divine priest (asuryay purohital) of the gods (8, 9o'). At his rising
g is prayed to declare men sinless to Mitra-Varuna and other gods (7, 6o
#°). He is said, when rising, to go to the Vrtra-slayer Indra and is even
pled a Vrtraslayer himself when invoked with Indra (8, 827 = 4),

B The only myth told about Siirya is that Indra vanquished him (10, 43%)
hd stole his wheel (1, 1754; 4, 304). This may allude to the obscuration of
e sun by a thunderstorm,

In the Avesta, the sun, fzare (= Vedic svar, of which s#rra® is a de-
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rivative and to which Gk. 7éA0g7 is allied) has swift horses, like Sirya, and
is called the eye of Ahura Mazda®
1 Cp. ZDMG. 7, 475—6. — 2 Otherwise IIVM. 1, 345, note 3. — 3 Cp, ZDMG.
2 223; 7, 82 — 4 BRV. 1, 6; 2, 2. — 5 Enal, Yama 134. — ¢ KZ, 12, 358;
J. Scumit, KZ. 26, 9 — 7 BRUGMANN, Grundiiss 1, 218, — 8 Sp.AP. 1, 190—1;
cp. OLDENBERG, ZDMG. 50, 49.
Nirukta 12, 14—16; OST. 5, 151—61; GKR. 55—6; BRL 20; KRV. 54—s5.
143; BRV. 1, 7; HVM. 1, 45; HVBL. 29—30; ORV. 240—1; HRL 40—6.

§ 15. Savitr. — Savilr is celebrated in eleven whole hymns of the RV.
and in parts of others, his name being mentioned about 170 times. Eight or
nine of these are in the family books, while all but three of those to Sirya
are in the first and tenth. Savitr is preéminently a golden deity, nearly all
his members and his equipment being described by that epithet. e is golden-
eyed (1, 35%), golden-handed (x, 35% *), golden-tongued (6, 719), all these
epithets being peculiar to him. He has golden arms (6, 71 3; 7, 45°), and
is broad-handed (2, 38¢) or beautiful-handed (3, 33%). He is also pleasant-
tongued (6, 71%) or beautiful-tongued (3, 54'*), and is once called iron-jawed
(6, 71%). He is yellow-haired (10, 139%), an attribute of Agni and Indra also.
He puts on a tawny garment (4, 532). He has a golden car with a golden
pole (1, 35%9), which is omniform (1, 353), just as he himself assumes all
forms (5, 81%). Ilis car is drawn by two radiant steeds or by two or more
brown, white-footed horses (1, 35%5; 7, 45°).

Mighty splendour (amati) is preéminently attributed to Savitr, and mighty
golden splendour to him only (3, 38%; 7, 38'). This splendour he stretches
out or diffuses. He illumines the air, heaven and earth, the world, the spaces
of the earth, the vault of heaven (1, 357 %; 4, 14% 53% 5, 812). He raises
aloft his strong golden urms, with which he Dblesses and arouses all Deings
and which extend to the ends of the earth (2,38%; 4,53%¢%; 6,71%5; 7,45%). The
raising of his arms is characteristic, for the action of other gods is compared
with it. Agni is said to raise his arms like Savitr (1, 957); the dawns extend
light as Savity his arms (7, 79%), and Brhaspati is implored to raise hymns of
praise as Savitr his arms (1, 1903).  He moves in his golden car, seeing all
creatures, on a downward and an upward path (1, 35> 3). He impels the
car of the Asvins before dawn (1, 34%). He shines after the path of the
dawn (5, 81¢). He has measured out the earthly spaces, he goes to the three
bright realms of heaven and is united with the rays of the sun (g, 81> 4).

«The only time the epithet s@rya-rasmi is used in the RV. it is applied to
Savity: ‘Shining with the rays of the sun, yellow-haired, Savitr raises up his
light continually from the east’ (10, 139'). He thrice surrouhds the air, the
three spaces, the three bright realms of heaven (4, 53% cp. Visnu, § 17).
His ancient paths in the air are dustless and easy to trgverse, on them he
is besought to protect his worshippers (1, 35*%). He is prayed to convey the
departed spirit to where the righteous dwell (10, 17%). Lle Déstows immort-
ality on the gods as well as length of life on man (4, 54?). He also bestowed
immortality on the Rbhus, who by the greatness of their deeds went to his
house (1, 110% 3). Like Sirya, he is implored to remove evil dreams (5, 82)
and to make men sinless (4, 543). He drives away evil spirits and sorcerers
(1, 35" 7, 387).

Like many other gods Savity is called aswra (4, 53"). He observes fixed
laws (4, 534 10, 34% 1393). The waters and the wind are subject to his or-
dinance (2, 38%). He leads the waters and by his propulsion they flow broadly
(3, 33° cp. Nir. 2, 26). The other gods follow his lead (5, 813). No being, not
even Indra, Varupa, Mitra, Aryaman, Rudra, can resist his will and independent
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dominion (.z, 387.9; 5, 82%). His praises are celebrated by the Vasus, Aditi,
Varuna, Mitra and Arygman .(7, 383 4). TLike Pusan and Siirya, he is lord of
that which moves and is stationary (4,53°%. He is lord of all desirable things,
and sends blessings from heaven, air, earth (1, 243; 2, 38'"). He is twice
(1, 123% 6, 71%) even spoken of as ‘“domestic’ (damanas), an epithet other-
wise almost entirely limited to Agni. Like other gods, he is a supporter
of the sky (4, 53% 10, 149%). He supports the whole worll (4, 54%). He
fixed the earth with bonds and made firm the sky in the rafterless space
(10, 149%).

*  Savitr is at least once (1, 22%) called ‘child of Waters' (apdm napar),
an epithet otherwise exclusively belonging to Agni. It is probably also applied
to him in 10, 149 % Yaska (Nir. 10, 32) commenting on this verse regards
Savity here as Dbelonging to the middle region (or atmosphere) hecause he
causes rain, adding that the sun (dditya, who is in heaven) is also called
Savitrs. It is probably owing to this epithet and because Savitr's paths are
once (1, 35") said to be in the atmosphere, that this deity occurs among the
gods of the middle region as well as among those of heaven in the N
ghantuka. Savite is once called the prajapati of the world (4, 53%). In the SB.
(12. 3, 5') people are said to identify Savitr with Prajapati; and m the TB.
(1,6, 4 it is stated that Prajipati becoming Savitr created living beings*.
Savitr i alone lord of vivifying power and by his movements (ydmadiif)
becomes Pusan (5, 825). In his vivifying power Plsan marches, beholding all
beings as a guardian (10, 139%). In two consecutive verses (3,62 1) Plsan
and Savitr are thought of as connected. In the first the favour of Piisan who
sees all beings 1 invoked, and in the second, Savitr is besought to stimultae
(cp. Pasan, p. 30) the thoughts of worshippers who desire to think of the
excellent brilliance of god Savitr. 'The latter versc is the celebrated Savitri,
with which Savitr was in later times invoked at the beginning of Vedic studys.
Savitr i also said to become Mitra Dy reason of lus laws 13, 811). Savitr
seems sometimes (3, 82% 3; 7, 38 ¢) to be identified with Bhaga also, unless
the latter word 1> here only an epithet of Savitr. ‘The name of Bhaga (the
good god bestowing benefits) is indeed often added to that of Savitr so as
to form the single expression Sawita Bhagah ov Dhagak Savitd®, In other
texts, however, Savitr is distinguished from Mutra, Pasan, and Bhagi In
several passages Savitr and Sirya appear to De spoken of indiscriminately
to denote the sume deity. Thus a poet says: ‘God Savitr has raised aloft
his brilliance, making light for the whole world; Strya shining Drightly has
filled heavgn and earth and air with his rays’ (4, 14%). In another hymn
(7, 63) Sirya is (in verses I.2.4) spoken of in terms (e. g prasavity, vivi-
fier) usually applied to Savitr, and in the third verse Savitr i> apparently
mentioned as ghe same god. In other hymns also (10, 158°7%; 1, 35"
124Y) it ig hardly possible to keep the two deities apart. In passages such as
the following, ®avitr is, however, distinguished from Strya. ‘Savitr moves
between Dboth heaven and earth, drives away disease, impels (zel) the sun’
(1, 35°). Savitr declars men sinless to the sun (1, 1233 He combines
with the rays of the sun (5,814) or shines with the rays of the sun (10,139*
¢p. 1813; 1, 157%; 7, 355 ™). With Mitra, Aryaman, Bhaga, Savitr is besought
to vivify the worshipper when the sun has risen (7, 66).

According to Yiska (Nir. 1z, 12), the time of Savity’s appearance is
when darkness has been removed. Siyana (on RV. s, 81%) remacks that be-
fore his rising the sun is called Savitr, but from his rising to his sctting, Sirya.
But Savitr is also someumes spoken of as sending to sleep (4,53%7,45"), and
must therefore be connected with evening as well as morning. e is, indeed,

Indo-arische Phidologie. 1L 1A, 3
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extolled as the setting sun in one hymn (2, 38); and there are indications
that most of the hymns addressed to him are meant for either a morning or
an evening sacrifice’”. He brings all two-footed and four-footed beings to
rest and awakens them (6, 71° ¢p. 4, 53%; 7, 45'). He unyokes his steeds.
brings the wanderer to rest; at his command night comes; the weaver rolls
up her web and the skilful man lays down his unfinished work (2, 383 4).
Tater the west was wont to be assigned to him (SB. 3, 2, 3™, as the east to
Agni and the south to Soma.

The name Savitr has all the appearance of Dbeing a word of purely
Indian formation. This is borne out by the fact that the root s#, from whiclt
it is derived, is continually used along with it in a manner which is unique
in the RV. Some other verb would nearly always be used to express the
same action in connexion with any other god. In the case of Savitr not
only is the root itself used, but also several derivatives (such as prasavity
and prasava) constituting a perpetual play on the name® These frequent
combinations show clearly that the root has the sense of stimulating, arousing,
vivifying. A few examples may here be given in illustration of this peculiar
wage. ‘God Savitr has aroused (prdsavit) each moving thing' (1, 157%).
“Thou alone art the lord of stimulation’ (grasavasya: 5, $15). ‘Savitr hestowed
(asurat) that immortality on you' (r,110%). ‘God Savitr has arisen to arouse
(savdya) us' (2, 38%). ‘Thrice a day Savitr sends down (sosawit/) boons from
the sky’ (3, 56°). ‘Do thou, o Sawitr, constitute (swzatdf) u> sinless’ (4, 543).
‘May we Dbeing sinless towards Aditi through the influence (saze) of Savity
possess all boons’ (5, 82°). ‘Send away (pard sava) evil dream, send away
all calamitics, bestow (dswza) what is good (ib. *3). ‘May Savitr remove
(apa savisat) sickness' (1o, 100%). With this verb Savitr is specially often
besought to bestow wealth (2, 56% &c.). This use of s7 is almost peculiar to
Savitr; but it 1 two or three times appled to Strya (7, 63" 5 10, 374). It
also occurs with Usas (7,77'), with Varuna (2,28%), with the Adityas (8, 187),
and with Mitra, Aryaman coupled with Savitr (7, 66'). ‘I'his employment
being so fiequent, Yiska (Nir. 10, 31) defines Savity as saragya prasavitd,
‘the stimulator of everything’.

The fact that in nearly half its occurrences the name is accompanied by
deva, god, seems to show that is has not yet lost the nature of an epithet,
meaning ‘the stimulator god. Atany rate, the word appears to be an epithet
of Tvastr in two passages (3, 55'"; 10, 10%), where the juxtaposition of the
wOrds devas tiasta savitd visiaripa and the collocation with dera indicate
that Savitr 15 here identical with Tvastr. .

We may therefore conclude that Savitr was originally an cpithet of Indian
origin applied to the sun as the great stimulator of life and motion in
the world, representing the most important movement which dominates all
others in the universe, but that as differentiated from Sirya he,is a more
abstract deity. e is in the eyes of the Vedic poets the «divine power of
the sun personified, while Surya is the more concrete deity, in the conception
of whom the outward form of the sun-body is never absent owing to the
identity of his name with that of the orb (cp. 1,35°% 124").

Oupesperc”, reversmg the order of development generally recognized,
thinks that Savitr represents an abstraction of the idea of stimulation and
that the notion of the sun, or of the sun in a particular direction, is only
secondary in his character.

t HRIL 44. — ¢ Cp. V. BrRaDKF, ZDMG. 40. 355; LIRL 48, — 3 Cp. RoTH,

Niruhta Erl. 143; OST. 4, 96, 111. — 4 WLBER, Omina und l'ortenta 386. 392. —

S WHIA Y i COLEBROOKE'S essays. rev. ed. 2, 111, — o BRV. 3, 39. — 7 HRL
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46. — 8 Rot, op. cit. 76. — 9 ORV. 64~—5. — 10 MacnoNEIT, JRAS. 27 051--2:
v. SCHROEDER, WZKM. 9, 125,
Wintary, JAOS. 3, 324; OSL. 5, 102—70; RoTn, PW.; ZDMG. 24, 306--8;
GRV. 1, 49; GW. s.v.; KRY. 56; BRV. 3, 38—64; HVBP. 33.

§ 16. Pisan. — The name of Pisan is mentioned about rzo times in
the RV. and he is celebrated in eight hymns (five of them occurring in the
sixth, two in the first, and one in the tenth hook). He is also lauded as a dual
divinity in one hymn (6, 57) with Indra and in another with Soma (2, 40).
Thus statistically he occupies a somewhat higher position than Visnu (§ 17).
M the later Vedic and the post-Vedic periods his name is mentioned with
increasing rareness. Iis individuality is indistinet and his anthropomorphic
traits arc scanty. Iis foot is referred to when he is asked to trample on
the Lrand of the wicked. Iis right hand 15 also mentioned (6, 54*). He
has (like Rudra) Dbraided hair (6, 552 and a beard (10, 267). Ife wields a
¢olden spear (1, 42°) and carries an awl (6, 53% % 8) or a goad (53% 58°).
The wheel, the felly, and the seat of lis car (6, 543) are spoken of and he
is called the best charioteer (6. 56> %). His car is drawn by goats® (ajdsea)
instead of horses (1, 38'; 6, 55+ 4). He eats, for his food is gruel (6, 56*
¢p. 3. 527). It is probably for this reason that he is sud to he toothless in
the SB. (1, 7, 47).

Piisan sees all creatures clearly and at once (3, 622), these identical
words being applied to Agni also (10, 187%). He is *the lord of all things
moving and stationary’ almost the same words with which Surva s described
(1, 115"; 7, 60%). He is the wooer of his mother (6, 55°) or the lover of his
sister (ib. + 5), similar expressions being used of Strya (1, 115%) and of Agm
(10, 33). The gods are said to have given him, subdued by love, to the sun-
maiden Stryi in marnage (6, 58¢). Trobably as the hushand of Siiryd, Piisan
is connected with the marriage ceremonial in the wedding hymn (1o, 85),
being besought to take the bride’s hand and lead her away and to bless her
in her conjugal relation® (v. 37). In another passage (9, 67*°) he 15 besought
to give his worshippers their share of maidens. With his golden ships which
move in the aerial ocean, subdued by love he acts as the messengers of Strya
(6, 58%). Tle moves onward beholding the universe (2, 40% 6, 58) and
makes his ahode in heaven (z, 40%). He is a guardian, who goes at the m-
stigation of Sawitr, knowmg and beholdng all creatures. In a hymn devoted
to his praise, PGsan is said as best of charioteers to have driven downwards
the golden wheel of the sun (G, 564), but the connexion 15 obscure (cp. Nur.
2, 6). A frgquent and exclusive epithet of Pusan is ‘glowing’ (aghrui). He
is once termed agokya, ‘mot to be concealed’, an attribute abmost pecrliar
to Savilr.

Piisan is besn on the far path of paths, on the far path of heaven and
of earth; Qe goes to and returns fiom both the beloved abodes, knowing
them (6,17°%). Owing to this familiarity he conducts the deadl on the far path to
the Fathers, as Agni and Savitr take them to where the righteous have gone
and where they and the wods abide, and leads his worshippers thither in
safety, showing them the way (1o, 17775). 'The AV. also speaks of Iisan
as conducting to the world of the righteous, the beautiful world of the gods
(AV. 16, 9*; 18, 2%). So Pisan’s goat conducts the sacrificial horse (1, 16247).
Perhaps to Pisan’s familiarity with the (steep) paths s due the notion that
his car is drawn by the sure-footed goat.

As knower of paths, Piisan is conceived as a guardian of rowds. He i
besought to remove dangurs, the wolf, the waylayer, from the path (1, 42'73).
Tn this connexion he is called wzimuco napat, ‘son of deliverance’®. The same

3*
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epithet is applied to him in another passage (6,55") and he is twice (8,4'5-**)
called vimocana, ‘deliverer’.  As vimuco napdat he is invoked to deliver from
sin’ (AV. 6, 112%). Dsan is prayed to disperse foes and make the paths
lead to booty (6,33%), to remove foes, to make the paths good, and to lead
to good pasture (1, 427 %) He is invoked to protect from harm on his path
(6, 54°) and to grant an auspicious path (1o, 597). He is the guardian of
every path (6, 40%) and lord of the road (6, 53'). He is a guide ( prapathya)
on roads (VS. 22, 20). So in the Siitras, whoever is starting on a journey
makes an offering to Pisan, the road-maker, while reciting RV, 6, 53; and
whoever loses his way, turns to Piivan (AGS. 3, 7% 5 SSS. 3, 49). Moreover,
in the morning and evening offerings to all gods and beings, Piisan the road-
maker receives his on the threshold of the house (SGS. 2, 147).

As knower of ways he can muke hidden goods manifest sand easy
to find (6, 48%). He is in one passage (1, 23" > ¢p. TS, 3, 3, ¢*) saidd to
have found the king who was lost and hidden m secret (probably Soma), and
aked to brmg him ke a lost beast. So in the Sitras, Piisan is sacrificed
to when anything lost 15 sought (AGS. 3, 7). Similarly, it is characteristic of
Piisan that he follows and protects cattle (6, 545 “ ' 582 (p. 10, 263). He
preserves them from injury by falling into @ put, brings them howe unhurt,
and drives back the lost (6, 547 ™). Ths goad directs caltle straight (6,539).
Cerhaps connected with the idea of guiding straight is the notion that he
directs the furrow (4, 577). Pusan also protects horses (6, 54°) and weaves
and smooths the clothmg of sheep (10, 20%.  Hence beasts are said to be
sacred to Plisan (1, 5%2), and he 1 called the producer of catlle (MS. 4, 37;
TB. 1,7, 2Y). In the Sitras verses to POsan are prescribed to be recited
when cows are driven to pasture or stray (SGS. 3, 9).

Pisan bas various attributes in common with other gods.  He s called
asura (5, 51'%). Ile is strong (5, 437), vigorous (8, '), mmble (6, 54",
powerful (1, 1387), resitless (6, 48%).  Ie transcends mortals and is equal
to the gods m glory (6, 48™). Tle is a 1uler of heroes (1. 100%), an uncon-
querable protector and defender (1, 89%), and asasts m hatte (6, 48™).  He
is a protector of the world (10, 170 ¢p. 2, 40'). Tle is a seer, a protecting
friend of the priest, the unshaken friend born of old, of every supphant (1o,
265 %), He is wise (1, 425) and hberal® (2, 31%). lhs bounty 15 particularly
often mentioned. He possesses all wealth (1, 89"), abounds m wealth (8,415),
gves increase of wealth (1, 899, is l)cneﬁt ent (1, 1389, bountiful (6, 58%;
8, 4'8), and Dbestows all blessings (1, 42°. He is the strong friend of
abundauce, the strong lord and mcreaser of nourishment (ro,,267*#). 'The
term dasra, ‘wonder-working’, distinctive of the Advins, 1s a few tumes (1, 42°
6, 56%) apphed to him, as well as dasma, ‘wondrous’ (1, 42™. 1384) and
dasma-varcas, ‘of wondrous splendow’ (6, 584), usually said 8f Agni and Indra
He is also twice (1, 106%; 10, 647) called Nardéamsa ‘praised of men’, an
epithet otherwise exclusively limited to Agni.  He 15 once %poken of as ‘all-
pervading’ (2, 40%). He 15 termed ‘devotion-stimulating’ (9, 883), is mvoked
to quicken devotion (2, 40%), and his awl is spoken of us ‘prayer-instigating’
(6, 53% cp. Savitr, p. 33).

The epithets exclusively connected with Pasan are aghrni, ajisva, vimo-
cana, vimuco napdt, and once each pustimbhara, ‘bringing prosperity’, anasta-
pasu, ‘losing no cattle’, anastavedas, ‘losing no goods’, karambhdd, ‘eating
gruel. The latter attribute seems to have heen a cause for despising Pisan
by some (cp. 6, 567; 1, 1384)% Aarambha, mentioned three times in the RV.,
is Plisan’s distincive food, being contrasted with Soma as Indra’s (6, 57°).
Indra, however, shares it (3,527), and in the only two passages in which the
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adjective karamblin ‘mixed with gruel occurs, it applies to the hbation of
Indra (3, 527; 8, 80%. Diisan is the only god who receives the epithet
pasupd, ‘protector of cattle’ (6, 587) directly (and not m comparisons).

The only deities with whom Pisan is invoked conjointly in the dual are
Soma (2, 40) and Indra (6, 57), whose brother he 15 once called (6, 555).
Next to these two, Pisan i most frequently addressed with Bhaga (1, 9o’
45 3075 5, 414 46%, 10, 125%; cp. S 11, 4, 3% KSS. 5, 137 and Visnu (1, 9o;
5, 463; 0, 217 7, 44%; 10, 665), his name n all these passages of the RV,

being in juxtaposition with thews. He 1o occasionally addressed with various
bther deities also.

The evidence adduced does not show clearly that Pisan represents o
phemomenon of nature. But a large number of passages quoted at the
beginning pomt Lo his heing closely connected with the sun. Yaska, too,
(Nir. 7, 9) explains Pisan to he ‘the sun (Aditya), the preseryver of all beings’,
and in post-Vedie literature Pisan occastonally occurs as w name of the sun.
The path of the sun which leads from earth to heaven, the abode of the
gods and the pious dead, mught account for a solar deity hemg both a con-
ductor of departed souls (hke Savitr) and a guardian of paths in general.
The latter aspect of his character would explam his spectal bucolic teatures
as a guide and protector of cattle, which form a part of his general nature
as a promoter of prosperity.  Mithra, the solur deity of the Avesta, has the
bucohe traits of increasing cattle and bringmg hack beasts that have strayed’.

Etymologically the word means ‘prosperer’ as denved tiom the root pus,
‘to cause to thrive’, This side of his character 1s conspicuous hoth in his
epithets wisravedas, anastaradas, puravasu, Lustimbhara, and m the frequent
mvocations to him to bestow wealth and protection (6, 185 &c.). He is loxd
of great wealth, a stream of wealth, a heap of nches (6, 5% ). But the
prospentiy he confers 15 not, as m the case of Indra, Parjanya, and the
Maruts, connected with ram, but with light, which emphasized by his ex-
clusive epithet ‘glowmng’.  The welfare which he hestows results from the
protection he extends to men and catile on emth, and from his guidance of
men to the abodes of bliss m the next world, Thus the conception which
seems to underhe the character of Pusan, is the henelicent power of the sun
manifested chicfly as a pastoral deity.

T KRV. note 120, — = IS, 5, IS0, 190. —- 3 GG, 1880, P S — 1 O8I 3,

1750 GW. ERYL g0 44, TINBP. 34, and H‘]{\. (who (\pl.ups the Ulli_:'lll.ll mcmgng

ifferently), “Sohn der lunkehr' (= unyoking): Roum, I'W. und ORV. 232; ‘Son

of the cloud’. Sayana and Grurrim on RV, 1, g2%. — < Luramdhe according to

Hueistanr, WZKM. 3, 192—3, means ‘active, sealous’. — o HIRILL 51, —

7 Sp.AD. 184,

Whtisey, JAOS. 3, 3255 OST. 5, 171—80; Grrikaaits, Totture 8S2: BRYV. 2,

420—30, KEV. 555 PVS 1 10 TV 1, 4565 HIVBE. 345 ORV. 230- 3 (¢p. WZK\IL

9, 2521 PERRY, Drisler Memonal 241—3; T1IRL 50--3.
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S 17. Vism — Visnu, though a deity of capital importance m the mytho-
logy of the Brahmanas, occupies but a subordinate position in the RV, His
personality is at the samr: time more mportant there than would appear from
the statistical standard alone.  According to that he would be a deity only
of the fourth rank, for he is celebrated in not more than five whole hymns
and in part of another, while lus name occurs only about 100 times alto-
gether in the RV. "The only anthropomoiphic traits of Visnu are the fre-
quently mentioned strides which he takes, and his being a youth vast in body,
who is no longer a child (1, 155%). The essential feature of hus character is
that he takes (generally expressed by ri-dram) three strides, which are referred
to about a dozen times. [His epithels wrugiya, ‘wide-going' and wrukrama,
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‘wide-striding’, which also occur about a dozen times, allude to the same
action. With these three steps Visnu is described as traversing the earth or
the terrestrial spaces. Two of these steps or spaces are visible to men, but
the third or highest step is beyond the flight of birds or mortal ken (1,1555;
7,99°). The same notion seems to be mystically expressed (1, 1553) when
he is said to bear his third name in the bright realm of heaven. The highest
place of Visnu 15 regarded as identical with the highest place of ‘Agpi, for
Visnu guards the highest, the third place of Agni (10, 13) and Agni with the
loftiest station of Visnu guards the mysterious cows (probably = clouds:
5, 3. 'The highest step of Visnu is seen by the liberal like an eye fixed i
heaven (1, 22*). It is his dear abode, where pious men rejoice and where
there is a well of homey (1, 1545), and where the gods rejuice (8, 297).
"This highest step® shines down brightly and is the dwelling of Indra and Vignu,
where are the many-hormed swiftly moving cows? (probably - = clouds), and
which the singer desires to attain (1, 154%). Within these three footsteps all
beings dwell (1, 154%), and they are full of honey (1,154, probably because
the third and most important is full of it’. Visnu guards the highest abode
(pdthas), which implies his favourite dwelling-place (3, 55%) and is else-
where expressly stated to be so (r,1545). In another passage (7, 1009)
Visnu is less definitely said to dwell far from this space. He 15 once spoken
of (1,156%) as having three abodes, #iwidiastia, an epithet primarily appro-
priate to Agni (¥ 335).

The opmion that Visnu's thiree steps refer to the course of the sun is
almost unanimous.  But what did they originally represent? The purely
naturalistic interpretation favoured by most European scholars$ and by Yaska’
predecessor Aurnavibha (Nir. 12, 19) takes the three steps to mean the rising,
culminating, and sctting of the sun. The alternative view which prevails
throughout the younger Vedas, the Brihmanas, as well as post-Vedic litera-
ture, and was supported by Yaska's predecessor Sikapiini and is favoured by
DercaioNE and the present wnter®, interprets the three steps as the course of
the solar deity through the three divisions of the universe. With the former
mterpretation i at variance the fact that the third step of Visnu shows no trace
of Dbeing connected with sunset, but on the contrary is identical with the
highest step.  ‘The alternative view does not conflict with what evidence the
RV. itself supphies, and 15 supported by the practically unvarying tradition
in India beginning with the later Vedas.

That the idea of motion is characteristic of Visnu is shown by other
expressions besides the three steps. The epthets ‘wide-going), and “wide-
striding’ are almost cntirely bniited to Visnu, as well as the verh zi-dram.
‘The latter is also employed in allusion to the sun, spoken of as the varie-
gated stone placed in the midst of heaven, which took strides ( 5, 47%). Visnu
I» abo swift i@ (vtherwise said only once of Brhaspati) or “Swift-gging’ eraya,
evayavan (otherwire connected only with the Maruts). Couped with the con-
stant idea of swift and far-estending motion i that of regularity. In taking
his three strides Visnu observes laws (1, 22™).  Like other deities typical of
regular recurrence (Agni, Soma, Sirya, Usas), Visnu is the ‘ancient germ of
order, and an ordainer, who (like Agm, Siirya, Usas) is Doth ancient and
recent (1, 156*74). In the same words as the sun-god Savity (5, 81%), he i
said (1, 154% 6, 49%) to have measured out the earthly spaces. With this
may also be compared the statement that Varupa measured out the spaces
with the sun (p. 11). Visuu is in one passage (1, 155° cp. 1, 1644 +") de-
scribed as setting in motion like a revolving wheel his go steeds (= days)
with their four names (= seasons). This can hardly refer to anything but
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the solar year of. 360 days. In the AV. (5, 267) Visnu is besought to bestow
heat on the sacrifice. In the Brihmanas Visnu's head when cut off hecomes
the sun. In post-Vedic literature one of Visnu's weapons is a rolling wheel®
which is represented like the sun (cp. RV. 5, 63%), and his vehicle is Garuda,
chief of Dirds, who is of brilliant lustre like Agni, and is also called garutmat
and suparna, two terms already applied to the sun-bird m the RV. Finally
the post-Vedic Zaustubia or breast-jawel of Visnu has been explained as the
sun by Kunn® Thus though Vispu is no longer clearly connected with a
natural phenomenon, the evidence appears to justify the inference that he
tvas originally conceived as the sun, not in his general character, but as the
personified swiftly moving luminary, which with vast strides traverses the whole
universe. This explanation. would be borne out by the derivation from the
root /s*°, which is used tolerably often in the RV. and primarily means ‘to
be active’ (PW.).  According to this, Visnu would be the ‘active one’ as re-
presenting solar motion. OrpeNeERG, however, thinks that every definile trace
of solar character is lacking in Visnu, that he was from the beginning con-
ceived only as a traverser of wide space, and that no concrete natural con-
ception corresponded to the three steps. The number of the steps he attri-
butes simply to the fondness for triads in wmythology.

Visnw's hughest step, as has been indicated, is conceived as his distinctive
abode. ‘The sun would naturally e thought of as stationary in the meridian
rather than anywhere else. So we find the name of the .cnith in Yiska to
be vipupada, the step or place of Visnu. Probably connected with the same
range of ideas are the epithets ‘mountain-dwellmg’ (girzdsit) and ‘mountam-
abiding’ (ge7istha) applied to Visnu in the same hymm (r, 154> 3); for in the
next hymn (1,155%) Visnu and Indra are conjointly called ‘the two undeceivable
ones, who have stood on the summit (sanuni) of the mountains, as it were with
an unerring steed’.  This would allude to the sun looking down from the
height of the cloud mountains™ (cp. 5, 871, It is probably owing to such
expressions 1 the RV, that Visnu is later called ‘lord of mountany (LS. 3,
45 57

The reason why Visnu took his three steps 15 a seconday trait. He
thrice traversed the earthly spaces for man in distress (6, 49'3); he traversed
the ecarth to Dbestow 1t on man for a dwelling (7, 100%); he traversed the
earthly spaces for wide-stepping existence (1, 155%); with Indra he took vast
curides and stretched out the worlds for our exstence (6, 695 ©). To this
feature in the RV. may ultimately be traced the myth of Viwu's dwarf -
carnation \\'11)1ich appears in the Epic and the Puranas. The intermediate stage
is found in the Brihmanas (SB. 1, 2, 55; TS. 2, 1, 3%; 'TB. 1, 6, 15), where Visnu
already assumes the form of a dwarf, in order by artifice to recover the
earth for the gals from the Asuras by taking his three strides™. _

The grost prominent secondary characteristic of Visnu is his friendship
for Indra, with whom he is frequently allied in the fight with Vrtra. This 15
indicated by the fact that one whole hymn (6, 69) is de(li(:utc!l to the two
deities conjointly, and tha* Indra’s name is coupled with that of Visnu in the
dual as often as with that of Soma, though the name of the latter occurs
vastly oftener in the RV. The closeness of their alliance is also indicated
by the fact that in hymns extolling Visnu alone, Indra is the only other deity
incidentally associated with him either explicitly (7, 995 ";'I, 155% or im-
plicitly (7, 99%; 1, 1545 1557 cp. 1, 617)*. Visnu strode his three steps by
tha energy (¢/esa) of Indra (8, 12%7), who in the preceding verse is (lescr!becl
as slaying Vrtra, or for, Indra (Vil.43). Indra about to slay Vrtra says, “friend

: Visnu, stride out vastly’ (4, 18"). In company with Visnu, Tndra <ew Vrtra
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(6, 20%). Vienu and Indra together triumphed over the Disa, destroyed Sam-
bara’s 99 castles and conquered the hosts of Varcin (7, 99* %). Visnu is
Indra’s intimate friend (1, 22'). Visnu accompanied by his friend opens the
cows’ stall (1, 156%). In the SB. (5,5, 5") Indra is described as shooting
the thunderbolt at Vrtra, while Visnu follows him (cp. TS. 6, 5, 1*). Visnu is
also invoked with Indra in various single verses (4, 2% 55'; 8, 10%; 10, 6G*).
When associated with Indra as a dual divinity, Visnu shares Indra’s powers
of drinking Soma (6,69) as well as his victories (7,99*~°), Indra conversely
participating in Visnu'’s power of striding (6, 695; 7, 99°%. To both conjointly
is attributed the action of creating the wide air and of spreading out the
spaces (6, 695) and of producing Sirya, Usas, and Agni (7, 99%). Owing
to this friendship Indra drinks Soma beside Visnu (8, 3% 12'") and thereby
increases his strength (8, 3%; 1o, 113%). Indra drank the Soma pressed by
Visnu in three cups (2, 22 cp. 6, 17%), which recall Visnu's three footsteps
filled with honey (1,154%). Visnu also cooks for Indra 100 buffaloes (6,17')
or 1oo buffaloes and a brew of milk (8, 66™ cp. 1, 617). Along with Mitra,
Varuna, and the Maruts, Visnu celebrates Indra with songs (8, 157).

Indra’s constant attendants in the Vrtra-fight, the Maruts, are also drawn
into association with Visnu. When Visnu favoured the exhilerating Soma, the
Maruts like birds sat down on their beloved altar (1,857)". The Maruts are
mvoked at the offering of the swift Visnu (2, 34" cp. 7, 40%). They are the
bountiful ones of the swift Visnu (8,203). The Maruts supported Indra, while
Pisan Visnu cooked 100 buffaloes for him (6, 17%). Visnu is the ordainer
associated with the Maruts (maruta), whose will Varuna and the Advins follow
(1, 156%). "Throughout one hymn (3, 87, especially verses +-5) he is associated
with the Maruts, with whom, when he starts, he speeds along™.

Among stray references to Vispu in the RV. may be mentioned one
(7, 100%) in which different forms of Visnu are spoken of: ‘Do mnot conceal
from us this form, since thou didst assume another form in battle’. He 1s
further said to be a protector of embryos (7,36%) and is invoked along with
other deities to promote conception (1o, 184%). In the third verse of the
Khila after 10, 184", Visnu is, according to one reading, called upon to
place in the womb a male child with a most beautful form, or, according
to another, a male child with Vispu’s most beautiful form is prayed for®.

Other traits of Visnu are applicable to the gods in general. He is bene-
ficent (1, 1565), is innocuous and bountiful (8, 25'?), liberal (7, 40%), a
gdardian (3, 55), who is undeceivable (1, 22™), and an innoxious and generous
deliverer (1,1554). He alone sustains the threefold (world), heaven and earth,
and all beings (1, 1544). He fastened the world all about with pegs (7,993).
He is> an ordainer (1, 156%).

In the Brahmanas Visnu is conceived as taking his threg steps in earth,
air, and heaven (SB. 1, 9, 3%; TB. 3, 1, 27). 'These three strides ape imitated
Ly the sacrificer, who takes three Visnu strides beginning with earth and
ending with heaven™, for that is the goal, the safe refuge, which is the sun
(SB. 1, 9, 3" *%). The three steps of the Amsaspands taken from earth to
the sphere of the sun, are similarly imitated in the ritual of the Avesta™.
A special feature of the Brahmanas is the constant identification of Visnu
with the sacrifice.

Two myths connected with Visnu, the source of which can be trac;tl
to the RV., are further developed in the Brihmanas. Visnu in alliance with
Indra is in the RV. described as vanquishing demons. In the Brihmanas
the gods and demons commonly appear as two hostile hosts, the former not,
as in the RV., uniformly victorious, but often worsted. They therefore bave
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scourse to artifice, in order to recover the supremacy. In the AB. (6, i5)

is related that Indra and Visnu, engaged in conflict with the Asuras, agreed
fith the latter that as much as Visnu could stride over in three steps should
elong to the two deities. Visnu accordingly strode over these worlds, the
Tedas, and speec].q..”l.'he SB. (1, 2, 5) tells how the Asuras having overcome
1e gods began dividing the earth. The gods placing Visnu, the sacrifice, at
teir head, came and asked for a share in the earth. The Asuras agreed to
ive up as much as Visnu, who was a dwarf, could lic on. ‘Then the gods
y sacrificing with Visnu, who was equal in size to sacrifice, gained the whole
arthe ‘The three steps are not mentioned here, hut in another passage (SB.
, 9, 3%, Visnu is said to have acquired for the gods the all-pervading power
‘hich they now possess, by striding through the thiee worlds. Tt is further
ated in TS. 2, 1, 3%, that Visnu, by assuming the form of a dwarf whom he
ad seen, conquered the three worlds (cp. TB. 1, 6, 15). The introduction of
1e dwarf as a disguise of Visnu is naturally to he accounted for as a
ratagem to avert the suspicion of the Asuras®. 'T'his Brahmana story forms
1e transition to the myth of Visnw's Dwarf Incarnation in post-Vedic
terature *,

Anoher myth of the Brihmanas has its origin in two passages of the
V. (1, 617; 8, 66™). Their purport is that Visnu having drunk Soma and
eing urged by Indra, carried off 1oo huffaloes and a brew of milk belonging
> the boar (= Vrtra), while Indra shooting across the (cloud) mountam,
ew the fierce (emusam) boar. This myth is in the 'TS. (6, 2, 47 9) developed
s follows. A boar, the plunderer of wealth, kept the goods of the Asuras
n the other side of seven hills. Indra plucking up a bunch of Ause grass
nd piercing through these hills, slew the boar.  Visnu, the sacrifice, carried
1e boar off as a sacnifice for the gods. So the gods obtuned the goods of
1e Asuras. In the corresponding passage of the Kithaka (IS. XL p. 101)
te boar 15 called Emiisa. ‘The same story with shght variations 1s told m
1e Caraka Brihmana (quoted by Siayana on RV. 8,66'). 'This boar appears
1 & cosmogonic character in the SB. (14, 1, 2**) where under the name of
miisa he is stated to have raised up the earth from the waters. In theTS.
7, 1, 5%) this cosmogonic boar, which raised the earth from the primeval
raters, 1s described as a form of Prajapati, This modification of the myth
| further expanded in the TB. (1,1,3%). In the post-Vedic mythology of the
amiyana and the Puriinas, the boar which raises the earth, has hecome one
f the Avatars of Visnu.

The germs of two other Avatirs of Visnu are to be found in the Brih-
nas, but not as yet connected with Vispu. ‘The fish which in the SD.
, 8, 1') delivers Manu from the flood, appears in the Mahibharata as a
rin of Prajapati, hgcoming in the Purinas an incarnation of Visth, In the
. (7, 5, 1% ¢p- TA. 1, 233) DTrajipati about to create offspring becomes a
oise moving in ghe primeval waters. In the Purinas this tortoise 15 an
atir of Visnu, who assumes this form to recover various objects lost in the
duge s, -
. The SB. (14, 1, 1) tells a myth of how Visnu, the sacrifice, by first
imprehending the issue of the sacrifice, became the most eminent among
gods, and how his head, by his bow starting asunder, was cut off and
ame the sun (dditya). 'To this story the TA. (5, 1, 1—7) adds the trait
pt the Asvins as physicians replaced the head of the sacrifice and that the
s now able to offer it in its complete form conquered heaven (cp. PB.

In the AB. (1, 1) Visnu as the locally highest of the gods is contrasted
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are identified with the twelve months. In post-Vedic literature they o
regularly twelve sun-gods, evidently connected with the twelve months, Vige
being one of them and the greatest”. In addition to the six Adityas me
txoned in RV, 2, 277, Siirya is a few times termed an Aditya (p. 30), why
is a common name for the sun in the Brihmanas and later, Under
name of Aditya, identified with Agni, Strya is said to have been placed |
the gods in the sky (1o, 88). Savitr is also once mentioned in an enume
ation with the four Adityas Bhaga, Varuna, Mitra, Aryaman (8, 183). 1f the,
fore the number of the Adityas was regarded Dy the poets of the RV, -

have been definitely seven, the sun must have been the seventh, the elgh
Martinda whom Aditi throws away and brings back (ro, 72t “) probab
being the setting sun. In the AV. (13, 2™3%) the sun is called the son .
Aditi, the sun and moon f\dit)as (8, 2%), and Visnu is invoked in an ep
meration containing gods who in the RV. are Adityas: Varupa, Mitra, Visn
Bhaga, Amsa besides Vivasvat (11, 6%). The mother of the Adityas is he
once (9, 14) said to be not Aditi but the golden-hued Madhukass, daught
of the \asus. )

Indra is, however, in the RV. once coupled in the dual as an Adiy
with Varuna the chief of the Adityas (7, 857, and i Vil 47 he is direct
invoked as the fourth Aditya. In MS. 2, 1™ Indra is a son of Aditi, but
the SB. (11, 6, 3% he is distinguished from the 12 Mdityas.  When one g
alone is mentioned as an Aditya, it is generally Varuna, their chief; but
the hymn in which Mitra is celebrated alone (3, 59), that deity is called a
Aditya, as well as Siirya.  When two are mentioned, they are Varuna an
Mitra, once Varuna and Indra; when three, Vawuna, Mtra, and Aryaman
when five, which is only once the case, the same three together with S
and Bhaga. Daksa occurs only in the enumeration of six mentioned abo
‘The Adityas are often invoked as a group, the names of Mitra and Varr
being generally mentioned at the same time. They also appear frequent
along with other groups (§ 45) Vasus, Rudras, Maruts, Angirases, Rbhu
Vigvedevas. The term Adityas seems not infrequently to be used in a wid
sense, as an equivalent for the gods generally!. Ther natuie as a class
fact resembles that of the gods m general, not being specifically <haracterse
like that of their two chiefs, Mitra and Varuna. In the aggregate sense the
are the gods of celestial light, without representing any particular manifestato
of that light, such as sun, moon, and stars, or dawn. The hypothesis «
OrprNsErG that the Adityas originally represented sun, moon, and the Iy
planets, is based on their abstract nature and names (such ¢> Bhaga, Am~
Daksa) and the supposition that their characteristic number is sevens, whi
is also the number of the Iranian Amesaspentas®. It is here to be noted th
the two groups have not a single name in common, even Mithra not beid
an Amesaspenta; that the belief in the Adityas being seven in number is n
distinctly characteristic and old?; and that though the identity of the 1\(llt\l
and Amesaspentas has Deen «rcnerally anLptul since Roti's essay®,
rejected by some distmguished Avestan scholars?,

In some of the hymns of the RV. in which the \dityas are celebrate
(especially in 2, 27), only the three most frequently mentioned together, Mitr:
Varuna, and Aryaman, seem to be meant. What is distant is near to then
they support all that moves and is stationary, as gods who protect the uni
verse (2,2734). They see what is good and evil in men's hearts an
distinguish the honest man from the deceitful (2, 273; 8, 18%). ‘Ihe
are haters of falsehood and punish sin (2, 27%; 7, 522 GoS. 66%3). The
are besought to forgive sin (2, 27%. 29%), to avert its consequences or !
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ransfer them to Inita Aptya (5, 527; 8, 47%). They spread fetters for their
nemies (2, 27), but protect their worshippers as birds spread their wings
ver their young (8, 479. ‘T'heir servants are protected as with armour, so
aat no shaft can strike them (ih. 7 %), They ward off sickness and distress
8, 18%), and bestow various boons such as light, long life, offspring, guidance
2, 27; 8, 1822. 5615. 20‘).

The epithets which describe them ace: bright (suci), golden (Zirapyaya),
rany-eyed (bharyaksa), unwinking (enimiya), sleepless (asvapnay), far-observing
doghadiy). They are kings, mighty (Zsatriva), vast (wrw), deep (gablira),
widlable (a7iyfa), having fived ordinances (dhrtavrata), Dlameless (anavadya),
inless (avz7ina), pure (dharapita), holy (rtdvan).

The name is clearly a metronymic formation from that of their mother
uditi, with whom they are naturally often imvoked. This is also one of the
wee derivations given by Yaska (Nir. 2, 13, ¢p. TA. 1 , 14%).

"The greater gods belonging to the group have alieady been dealt with
sparately, but the lesser Adityas having hardly any individuality may Dest
e described here m succession,

Aryaman™ though mentioned about 100 times in the RV, is so destitute
f indiviaual characteristics, that in the Naighantuka he is passed over in the
st of gods.  Except in two passages, he iv always mentioned with other
eities, m the great myjority of cases with Mitra and Varuna. In less than

dozen passages the word has only the appellative senses of ‘comrade’ and

groomsman’, which are occasionally also connected with the god. Thus Agni
i once addressed with the words: “IThou art Aryaman when (the wooer) of
uideny’ (5, 3%). The derivative adjective asyamya, ‘relating to a comrade’,
nce occurs as a parallel to mitrya, ‘relating to a friend’ (s, 857). Thus
1e conception of Aryaman scems to have differed but little from that of the
reater Aditya Mitra, ‘the IFriend’. The name goes back to the Indo-Iranian
eriod, as it occurs in the Avesta.

Onc hymn of the RV. (7, 41) is devoted chiefly to the praise of Bhaga™,
1ough some other deities are invoked in it as well; and the name of the
od oceurs over sty tmes,  ‘The word means ‘dispenser, giver' and appears
> be wsed m this sense more than a score of times attributively, in several
ases with the name of Savitr’2, The god is also regularly conceived in the
‘edic hymns as a distributor of wealth, comparisons with Bhaga heing generally
itended to express glorification of Indra’s and Agni’s hounty. The word
faga also occurs about twenty times in the RV. with the sense of ‘bounty,
iealth, fortune’y and the ambiguity is sometimes played upon. Thus in one
assage (7, 41°) where Bhaga 1s called the distributor (zédkartd), it is stated
lat men say of the god, ‘May I -hare in Bhaga' (bhagam bhaksi). In another
brse (5, 46°) in which he is termed the ‘dispenser (c1bhakta, derived from
le same rooty 52ay), he is invoked to be full of hounty (bhagavdn) to his
brshippers. .

Dawn is Bhaga’s sster (1, 1235). Bhaga’s eye is adorned with rays
136%), and hymns nse up to Visnu as on Bhaga's path (3, 54'). Yaska
scribes Bhaga as presiding over the forenoon (Nir. t2, r3). ‘The Iranian
m of the name is dag/a, ‘god’, which occurs as an epithet of Ahura Mazda.
e word is even Indo-European™, since it occurs m Old Church Slavonic
dogil in the sense of ‘god’.  There is no reason to suppose that it designated
y individual god in the Indo-European period, for it cannot have atiained
more specialized sense than ‘bountiful god, if indeed it meant more than
rely ‘bountiful giver' .

The word Amsa, which occtw‘é‘.'
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almost synonymous with éZaga, expressing both the concrete sense of ‘shai
portion’ and that of ‘apportioner. It is found but three times as the nam,
of a god', only one of these passages stating anything about him beside:
his name. Agni is here said to be Améa, a bountiful (b2djayz) god at th
feast’ (2, 14).

Daksa's is mentioned hardly more than half a dozen times in tl
RV. as the name of a god. The word occurs more frequently as an adjectn,
meaning ‘dexterous, strong, clever, intelligent’, applied to Agni (3, 147) ang
Soma (9, 61 &c.), or as a substantive in the sense of ‘dexterity, strength,
cleverness, understanding’.  The name of the personification therefore appear.
to mean the ‘dexterous’ or ‘clever’ god. Excepting the verse (2, 27%) which
enumerates the six Adityas, he is mentioned only in the first and tenth books
In one passage (1, 899) he is referred to with other \dityas, and in anothe
(10, 64%) with Mitra, Varuna, and Aryaman, Aditi also being spoken of
connexion with lus birth.  In a cosmogonic hymn (1o, 721-5) Daksa is sail
to have sprung from Aditi, when it is immediately added that Aditi spran,
from him and is his daughter, the gods being born afterwards. In anothe
verse (10, 57) it is stated that the existent and non-existent were in the woml,
of Aditi, in the birthplace of Daksa. Thus the last two passages seem w
regard Aditi and Daksa as umversal parents. ‘The paradox of children pi.
ducing their own parents has been shown (p. 12) to be not unfamiliar
the poets of the RV. The manner in which it came to he applied i the
particular case seems to be as follows. The Adityas are <poken of as ‘god:
who have intelligence for their father’ (6, 50, the epithel (daksapitara) bem;
also applied to Mitra-Varuna, who i the same verse (7. 667) are called ‘ven
telligent’ (sudaksa). The expression is made clearer by another passay
(8, 255), where Mitra-Varuna are termed ‘sons of intelligence’ (swnit daksasin
as well as ‘children of great might' (wapati savaso makal). The justapositio
of the latter epithets shows that dakse 1s here not a personification but the
abstract word used as i Agni's epithets ‘father of skill' (daksasya pitr: 3,250
or ‘son of strength’ (8§88, 35).  This conclusion 15 confirmed by the fact tha
ordinary human sacnficers are called daksdpitaraj, ‘having <kill for their fathe
(8, 52'). Such expressions probably brought about the personification o
Daksa as the father of the Adityas and his association with Aditi. In the
TS. the gods m general are called dadsapitarajy, and m the SB. (2, 4, 4
Daksa is identified with the creator Prajipati.

1 BroomrtrLp, JAOS. 13, 176 notes SIIL 31, - - 2 OSTL 4, 117—21. —- 3 Do

LEASEN, ZDMG. 41, 503. — 4 Cp. GW,, « v. Aditya. ~- 5 Cp. V. SCHROFDI.

WZKA. 9, 122. — 0 On the Amesaspentas sec DARMESTLIER, Thafivatat et Amects

(Paris 1875), 1 f.; Bartioroyar, Al 3, 26, — 7 Cp. Macpos1LL, JRAS. 27, 948, —

NZDMG. 6, 69 aSp AT 1005 Harerz, A 1878 01, 120 fl— 0 Ro i, ZDMG 0, 74

BOLLINSEN, 1bud. 41, 503; HVBP, §5—6. — 11 RoTH, L .5 (WO, 11125 BAVN

The Biography of Bhaga. Transactions of the 8th Oriental Congress, II, 1, 85—

HRL 53—6. — 32 Cp. GW. s. v, dhaga. — 13 V. SCHROEDFR, WZKM. 9, 127. —

14 Ro1i1, ZDMG. 6, 755 BRL 10, — 15 OS5, s1—2;5 BRW 3, 93. 995 WC. 43,

WHUINFY, JAOS. 3, 323—06; OST. 5, 54--7; MM, SBL. 32,252—4; ORV. 185-1

286—7; ZDM(I. 49, 177—38; 50, 50—4; SBE. 48, 190; Torking, JAOS, 17, 28; IF, 6, ue

§ 20. Usas.—Usas, goddess of Dawn, is celebrated in about 20 hymm
of the RV, and mentioned more than 300 times. Owing to the identity o
name, the personification is but slight, the physical phenomenon of dawr
never being absent from the poet’s mind, when the goddess is addressed
Usas is the most graceful creation of Vedic poetry and there is no moi
charming figure in the descriptive religious lyrics of any other literature. bt
Lrightness of her form has not been obscured by priestly speculation nof
has the imagery as a rule been marred by references to the sacrifice. Arrayi
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self in gay attire, like a dancer, she displays her bosom (1, 924, ¢cp. 6, 643).
e a maiden decked by her mother she shows her form (1, 12 3"). Clothed
light the maiden appears in the east, and unveils her charms (1, 1243 4).
igent in peerless beauty she withholds her light from neither small nor
at (ib. ©). Rising resplendent as from a bath, showing her charms she
aes with light, driving away the darkness (5, 805-*). She is young, being
n agun and again, though ancient; shining with an uniform hue, she
tes away the hfe of mortals (1, 92%). As she has shone in former days,
she shines now and will shine in future, never aging, immortal (1, 113 %).
¢ maiden coming again awakes before all the world (1, 1237%). Fver
rtening the ages of men, she shines forth, the lust of the dawns that have
ays gone, the first of those to come® (1, 1242). Like a wheel she revolves
t anew (3, 613). She awakens creatures that have feet and makes the
Is to fly up: she is the breath and life of everything (1, 48* ™ 49%). She
kens every living being to motion (1, 92°; 7, 77%. The Dawns waken
sleeping and urge the living, the two-footed and the four-footed, to
ion (4, 51%). When Usas shines forth, the birds fly up from their nests,
men seek nourishment (1, 12.4*). She reveals the paths of men, waken-
the five tribes (7, 79%).  She manifests all beings and Dbestows new hie
Bo™“). She drives away evil dreams to Tnta Aptya (8, 47" ). She
oves the black robe of night (1, 113%). She dispels the darkness (6, 645,
). She wards off evil spirits and the hated darkness (7, 75%).  She dis-
es the treasures concealed by darkness and distributes them bountifully
123%°). She illumines the ends of the sky when she awakes (1, g2 ).
opens the gates of heaven (1, 4875 1134). She opens the doors of
ess as the cows their stall (1, 92%). Her radant beams appear like
Is of cattle (4, 52 ="). She is visible afar, spreading out cattle (pasin)
t were (1, 92%). The ruddy beams fly up, the ruddy cows yoke them-
es, the ruddy dawns weave their web (of light) as of old (ib. 4. Thus
s comes fo be called ‘mother of kine’? (4, 527 3; 7, 773).
Day by day appearmg at the appointed place, <he never infringes the
nance of order and of the gods (1, 92" 123" 124% 7, 76%); she goes
ght along the path of order, knowing the way she never loses her direc-
(5, 80%). She renders good service to the gods by causing all wor-
pers to awake and the sacnficial fires to be kindled (1, 113°). She is
nught to arouse only the devout and liberal worshipper, leaving the un-
ly niggard to sleep on (v, 12.4%; 4, 513. Worshippers are however
etimes spoken of as wakening her instead of being awakencd by her
j2+ &c.), and the Vasisthas claim to have first wakened her with their
ns (7, 80"). She is once asked not to delay, that the sun may not
ch her as a thief or an enemy (5, 79"). She i> besought to bring the
;I to drink Soma (1, 48'%). Hence probably, the gods are often described
vaking with Usas's(r, 147 &c.).
«Usas is Dborne on a car which is shining (7, 78), brilliant (1, 2 7),
8t (3, 61°), well-adorned (1, 92, all-adorning (7, 75°), massive (1, 48 &c.),
;Spontaneously-yoked (7, 784).  She is also said to arrive on a hundred
fots (1, 487). She is drawn by steeds which are ruddy (7, 75° &c.),
y guided (3, 613, regularly-yoked (4, 515), or is said to be resplendent
;steeds (5, 7977™). She is also described as being drawn by ruddy
cor bulls (go: 1,922 124 5, 803). Both the horses and the cows
bly represent the ruddy rays of morning light3; but the cows are generally
ined as the red morning clouds. The distance the dawns traverse in
¥ is 30 yojanas (1, 123%).
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As is to be expected, Usas is clocely associated with the sun  She ]
opened paths for Sirya to travel (1, 113'°). She brings the eye of the g
and leads on the beautiful white horse (7, 775). She shines with the i
of the sun (1, 1139), with the light of her lover (1, 92**). Savitr shines of
the path of Usas (s, 812). "Sirya follows her as a young man a majg
(1, 115%). She meets the god who desires her (1, 123'). She is the y
of Sirya (7,75%; the Dawns are the wives of the Sun (4, 5"3). Thus
followed in space Dy the sun, she is conceived as his_wife or mistress. ]
as preceding the sun m time she is occasionally thought of as his mo
(cp. p. 35)- She has generated Sirya, sacrifice, Agni (7, 783). She hal be
produced (prasata) for the production (savdya) of Savity, and arrives with
bright child (1, 113%2). Usas is the sister of the Aditya Bhaga (1, 12
cp. p. 45) and the kinswoman (fami) of Varuna (1, 123%. She is also
sister (1, 113%3; 10, 127 or the elder sister (1, 124%) of Night; and |
names of Dawn and Night are often conjoined as a dual compound (g,
nakta or naktosasa). Usas is born in the sky (7, 757; and the place
her birth suggests the relationship most frequently mentioned in the RV.: |
is constantly called the daughter of heaven (1, 30 &c.)%.  She is once 4
spoken of as the beloved (priya) of heaven (1, 46°).

The sacrificial fire bemng regularly kindled at dawn, Agni is naturg
often associated with Usas in this connexion, sometimes not without a sy
glance at the sun, the manifestation of Agni which appears simultaneously w
the kinding of the sacrificial fire (1, 1247 ' &c)  Agni appears with
before the Dawn. Usas causes Agni to be kindled (1, 113%). "He 1
like the sun sometimes called her lover (1, 697 7, 10", ¢p. 10, 33). He g
to meet the shmng Usas as she comes, asking her for fair riches (3, 01
Usas is naturally also often connected with the twin gods of the early morm
the Asvins (1, 44- &c)  They accompany her (1,183%) and she is th
friend (4, 523). She 15 mvoked to arouse them (8, 9%), and her hymn
said to have awakened them (3, 58%). When the Advins’ car is yoked, ¢
daughter of the sky » born (10, 39%). Usas is once associated  with ¢
moon, which bemg born ever anew goes before the dawns as harbinger
day (10, 85%Y).

Various gods are described as having produced or discovered the daw
Indra who 15 characteristically a winner of light, 15 said to have generat
or lighted up Usas (2,127 &c). But he is sometimes also hostile to b
being described as shattering her wam (§ 22).  Soma made the dawns brig
at their birth (6, 393) and constituted them the wives of,a good husba
(6, 44%), as Agni does (7,65). Drhaspati discovered the Dawn, the i
(svar), and Agni, repelling the darkness with light (10, 687). The ance
Fathers, companions of the gods, by efficacious hymns discovered the ludd
light and generated Usas (7, 76%). .

The goddess is often implored to dawn on the worshipper or bring
him wealth and children, to bestow protection and long life (1, 30?2 48" &¢
to confer renown and glory on all the liberal benefactors of the poet (5,79
cp. 1, 48%). Her adorers ask from her riches and desire to be to her
sons to a mother (7, 814). The soul of the dead man goes to the sun @
to Usas (10, 58%), and by the ruddy ones in whose lap the Fathers are &
to be seated, the Dawns are doubtless meant (10, 157).

Besides the sixteen enumerated in the Naighantuka (1, 8) Usas B
many other epithets. She is resplendent, shining, bright, white, ruddy, goldﬁ
hued, of brilliant bounty, born in law, most Indra-like, divine, immortd
She is characteristically bountiful (//mg/m/}? ZDMG. 50, 440).
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The name of Usas is derived from the root zas to shine and is radically
cognate to Aurora and 'Hag (p. 8)7.
1 GVS, 1, 265—6. — 2 Cp. Kuny, Entwicklungsstufen, 131. -—— 3 See the passages
quoted above, where the rays of dawn are comparcd with cattle or cows. — 4 OST.
5, 1905 cp. above p. 21, — 5 Ibid. 191. — 6 Ibid. 193—4. — 7 SONNE, KZ. 10, 416.
WHITNEY, JAOS. 3, 321—2; OST. 5,181—98; MM,, LSL. 2, 583—4; GKR. 35—6;
KRV. 52—4; BRV. 1, 241—50; Branpzs, Usas (Copenhagen 1879, PP 123).

§ 21. A$vins.—Next to Indra, Agni, and Soma, the twin deities named
the Advins are the most prominent in the RV. judged by the frequency
with which they are invoked. They are celebrated in more than fifty entire
hymns and in parts of several others, while ther name occurs more than
400 times. ‘Though they hold a distinct position among the deities of light
and their appellation is Indian, their connexion with any definite phenomenon
of light is so obscure, that their original nature has been a puzzle to Vedic
interpreters from the earliest times. This obscurity makes 1t probable that
the origin of these gods is to be sought in a pre-Vedic period. "They are
twins (3, 393; 10, 17?) and inseparable. The sole purpose of one hymn
(2, 39) 15 to compare them with different twin objects such as eyes, hands,
feet, wings, or with animals and birds going in pairs, such as dogs and goats
or swans and eagles (cp. 5, 78'—3; 8, 357—9; 10, 1064—""), There are,
however, a few passages which may perhaps point to their onginally having
been separate. ‘Thus they are spoken of as born separately (nina: s, 734)
and as born here and there (iZeha), one being called a victorious prince,
and the other the son of heaven (1, 181¢). Yaska also quotes a passage
stating that ‘one is called the son of night, the other the son of dawn’ (Nir.
12, 2). ‘The RV., moreover, in another passage (4, 3°) mentions alone ‘the
encompassing Nasatya’, a frequent epithet otherwise only designating both
Asvins 1n the dual.

The Aévins are young (7, 67, the 'I'S. (7, 2, 7*) even describing them
as the youngest of the gods. ‘They are at the same time ancient (7, 629).
They are bright (7, 681, lords of lustre (8, 22™; 10, 93°), of golden brilliancy
(8, 82), and honey-hued (8, 26°). They possess many forms (1, 1179). They
are beautiful (6, 625 637 and wear lotus-garlands (1o, 1842; AV. 3, 224;

B. 4, 1, 5%). They are agile (6, 63%), fleet as thought (8, 22¢), or as an
eagle (5, 784). They are strong (1o, 24%), very mighty (6, 625), and are
several times called ‘red'® (rudrd, 5, 753 &c.). They possess profound wis-
dom (8, 8%) and occult power (6, 635; 10,937). 'The two most distinctive
and frequent epithets of the Asvins are dasra, ‘wondrous’, which is almost
entirely Imitdd to them, and #dsatya, which is generally explained to mean
‘not untrue¢’ (na-asatya), but other etymologies? such as ‘the savers' have
been proposed. he latter word occurs as the name of a demon in the
Avesta’, wlich, however, sheds no further light on it. These two epithets
in later timés begame the separate proper names of the ASvinst. The attri-
bute sudrarartani ‘having a red path’s is peculiar to them, and they are the
only gods called ‘golden-rathed’ (Ziranyarartani), an epithet otherwise only
used (twice) of rivers.®

Of all the gods? the Aévins are most closely connected with honey
(madhu), with which they are mentioned in many passages. They have a
skin filled with honey, and the birds which draw them abound in it (4, 453%4).
They poured out foo jars of honey (1,117°). Their honey-goad (1, 1223,
1574) with which they bestrew the sacrifice and the worshipper® is peculiar
to them. Only the car of the Asvins is described as honey-hued (madkhu-
varna) or ‘honey-bearing’ (madhu-vikana). 'They only are said to be fond

Indo-arische Philologie, III. 1. 4
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of honey (madhiyu, madivi) or drinkers of it (wadiupd). The priest to
whom they are invited to come is called honey-handed (10, 413). They give
honey to the bee (1, 112" cp. 10, 40°) and are compared with bees (10, 106),
They are, however, like other gods, fond of Soma (3, 5872 &c.) and are
invited to drink it with Usas and Stirya (8, 35%). HiLLeeraNDT (VM. 1, 241),
however, finds traces showing that the Advins were at first excluded from the
circle of the Soma-worshipped gods.

The car of the Aévins is sun-like (8, 82) or golden (4, 44%5), and all
its parts, such as wheels, axle, fellies, reins are golden (1, 180"; 8, 5%. 229),
It has a thousand rays (1, 119') or ornaments (8, 8" ™). It is peculiar®m
construction, being threefold, having three wheels, three fellies, and some
other parts triple (1, 118" * &c). It moves lightly (8, 9%), is swifter than
thought (1, 1172&c) or than the twinkling of an eye (8, 622). It was
fashioned by the Rbhus (10, 39™). The Asvins' car is the only one which
is three-wheeled. One of its wheels is said to have been lost when the
Aévins came to the wedding of Siryd (1o, 855 cp. § 37).

The Asvins’ name implies only the possession of horses, there being no
evidence to show that they are so called because they ride on horses™.
Their car is drawn Dby horses (1, 1172 &c.), more commonly by Dbirds (;u,
6, 63 &c. or /ala/m/, 1o, 143%), swans (4, 45%), eagles (1, 118%), bird steed,
(6, 637) or eagle steeds (8, 57). Tt is sometimes described as drawn by
buffalo (hzlu/m) or buffaloes (5, 737; 1,184 &c.) or by a single ass (rdsa-
bha: 1, 34% 1167, 8, 747). In the AB. (4, 7—9) the Asvins are said at the
marriage of Soma “and Siiryd to have won a race in a car drawn by asses™
(cp. RV. 1, 1167 and Siyana’s comm.). Their car touches the ends of heaven
and extends over the five countries (7, 63 ). It moves round heaven
(1, 180%). It traverses heaven and earth in a single day (3, 58%), as the
car of the sun (1, 1153) and that of Usas (4, 515) are also said to do. It
goes round the sun in the distance (1, 112", TFrequent mention is also
made of their course (zas#es), a word which with one exception is applicable
to them only. The word parifman, ‘going round’ is several times connected
with the Asvins or their car, as it is also with Vita, Agni, and Sarya.

The locality of the Advins is variously described. They come from afur
(8, 5%°), from hcawn (8, 87), heaven and earth (1, 44°%), from heaven and
air (8 84 99, from air (8, 83), eurth, heaven, and ocean (8, 10'), from th:
air, from far and near (5, 73"). They abide in the sea of heaven (8,267,
m the floods of heaven, plants, houses, the mountan top (7, 70°). They
come from behind, befure, below, above (7, 72%). Sometimes ,their locality
is inquired about as it unknown'? (5, 74% 7 6, 63%; 8, 621). They are once
(8, 8%) said to have three places (padini), possibly because invoked three
times a day.

The time of their appearance is often said to be the e.lrl) dawn '3, when
‘darkness still stands among the ruddy cows' (1o, 61%) amd they yoke ther
car to descend to etrth and receive the offerings of wors]nppers (1, 227 &c)
Usas awakes them (8, 7). They follow after Usas in their car (8, 52). At
the yoking of lheir car Usas is born (1o, 39'%). Thus their re]ative tinie
seems to have been between dawn and sunrise.  DBut Savitr is once said to
set their car in motion before the dawn (1, 34™). Occasionally the appearance
of the Asvins™, the kindling of the sacnficial fire, the break of dawn, and
sunrise seem to be spoken of as simultaneous (1, 1377; 7, 721). The Asvins
are imoked to come to the offering not only at their natural time, but also
in the evening (8, 22™) or at morning, noon, and sunset (s, 763). The
appearance of the Advins at the three daily sacrifices may have been the
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starting-point of the continual play on the word ‘“three’ in the whole of a
hymn devoted to their praise (1, 34). As deities of the morning, the Asvins
dispel darkness (3, 393) and are sometimes said to chase away evil spirits
(7, 73% 8,35™). In the AB. (2, 15), the Advins as well as Usas and Agni
are stated to be gods of dawn; and m the Vedic ritual they are connected
with sunrise's. In the SB. (3, 5, 4% the Advins are described as red-white
in colour and therefore a red-white goat is offered to them®®

The Asvins are children of Heaven (1, 182% 184%; 10, 611), one of
them alone being once said to be a son of Heaven (1, 184%). They are
once (1, 462 said to have the ocean as their mother (sindumditara). Other-
wise they are in one passage (1o, 172 said to be the twin sons of Vivasvat
and Tvastr’s daughter Sarany@i (p. 42), who appear to represent the rising
sun and dawn.,  On the other hand the solar deity Pisan claims them as his
fathers (1o, 85')*7. By their sister (1, 180%) Dawn seems to be meant
(cp. p- 48). They are, as male deities of mormng hght, often associated
with the sun conceived as a female called either Stiryd or more commonly
the ‘daughter of Suryw’. They we Staryi's two husbands (4, 43° ¢p. 1, 1193),
whom she chose (7, 69%). Siirya (5, 735) or the maiden (8, 8™) ascended
their car. The daughter of the sun mounts their car (1, 345 1167, 1185,
6, 63%) or chose it (1, 117%%; 4, 43%). 'They possess Strya as their own
(7, 683), and the fact that Stryd accompanies them on their car is character-
istic (8, 29%). She must be meant by the goddess called Advini and men-
tioned with others in 5,468 Tnoa late hymn (1o, 859) 1t 15 said that when
Savitr gave Strya to her husband (pasve) Soma was wooer (vad/uvi) while
the Advins were groomsmen (cara).  In another passage (0, 581) the gods
are said to have given Pisan to Stiryil.  Owing to their connexion with Stryd
the Advins are invoked to conduct the bride home on their charot (1o, 85),
They are also besought along with several other deities to bestow fertity on
the bride (10, 181%). They gve the wife of the eunuch a child and make
the barren cow yield milk (1, 1123). They give a hushand to the old mad
(10, 393) and hestowed a wife on one of their favourites (1, 116* &c.). In
the AV. (2, 302 &c.) they are said to bring lovers together,

The Advins may originally have been conceived as finding and restoring
or rescumg the vanshed hght of the sun™. In the RV. they have come to
be typically succouring divmities.  They are the speediest helpers and
deliverers from  distress m - general (1, 1122 1187).  They are constantly
praised for such deeds. In particular, they rescue from the occan in a ship
or ships. They are also invoked to bring treasures from the ocean or frum
heaven (1, 476) and their car approaches from the ocean (4, 13%; hure,
however, the celestial ocean appears to be intended. Their rescue from all
kinds of distress 8 a peaceful manifestation of divine grace, not a deliverance
from foes iw Dattle, as 15 generally the case with India (with whom, however,
they are once oswdoiated in fight, even receiving the epithet of Vrtraslayers) *,
They are thus also «haracteristically divine physicians (8, 18% &c.), who heal
diseases with therr remeaes (8, 2210 &c.), restoring sight (1, 116'), curing
the Dlind, sick, and mamed (ro, 393). They are the physicians of the gods
and guardians of immortalty, who ward off death from the worshipper (AV.
7, 53%; TB. 3, 1,2"). Apart from their character as helpers, healers, and
wonder-workers, their general bencficence Is often prased.  They bring their
worshipper to old age with seemg cye and reward him with riches and
abundance of children (1 116%; 8, 8% &c.).

Quite a number of legends illustiating the succouting power of the Advins
are referred to in the RV. The sage Cyavana, grown old and deserted,

4*
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they released from his decrepit body; they prolonged his life, restored him
to youth, rendered him desirable to his wife and made him the husband of
maidens (1, 116* &c.: OST. 5, 143). A detailed story of how Cyavana was
restored to youth by the ASvins is given in the SB. (4, 1, 5)**. They also
renewed the youth of the aged Kali (10, 39°) and befriended him when he
had taken a wife (1, 112'5). They brought on a car to the youthful Vimada
wives (1, 112%) or a wife (1, 116') named Kamadyi (10, 65'%), who seems
to have been the beautiful spouse of Purumitra (1. 177%°; 10, 397). They
restored Visnapd, like a lost animal, to the sight of their worshipper Visvaka,
son of Krsna (1, 116%%. 1177; 10, 65%), who according to the commentafor
was his father. The story most often referred to is that of the rescue of
Bhujyy, son of Tugra, who was abandoned in the midst of the ocean (sam-
wdre) or in the water-cloud (udameghe) and who tossed about in darkness
invoked the aid of the youthful heroes. In the ocean which is without
support they took him home in a hundred-oared ship. They rescued him
with animated, water-tight ships, which traversed the air, with four ships,
with an animated winged boat, with three flying cars having a hundred
feet and six horses, with their headlong flying steeds, with their well-
voked chariot swift as thought. In one passage Bhujyu 15 described as
clinging to a log (zrAsa) for support in the midst of the waves®*. The sage
Rebha, stabbed, bound, hidden by the malignant, overwhelmed in the waters
for ten nights and nine days, abandoned as dead, was by the Advins revived and
drawn out as Soma is raised with a ladle #. They dehvered Vandana from
calamity and restored lim to the light of the sun (1, 1125 176" 1175, 118°),
raising him up from a pit in which he lay hidden away as one dead (10,39%)
or restoring him from decrepitude (1, 119™ 7%t They succoured the sage
Atri Saptavadhri who along with his companions was plunged m a burning
pit by the wiles of @ demon. ‘They brought him a cooling and refreshing
draught, protected him from the flames, and finally released him in youthful
strength, They are also said to have delivered him from darkness. When
Agni is spoken of as having rescued Atri from heat (10, 309, the meaning
probably is that Agni spared him through the intervention of the Aévins?*. The
Advins even rescued from the jaws of a wolf a quail which invoked their aid*.
To Rijrasva who had been Dlinded by lus father for killing one hundred
and one sheep and giving them to a she-wolf to devour, they restored Ins
gvesight at the prayer of the she-wolf (r, r16™. 117'7 ®); and cured Pardvr
of Dlindness and Jameness (1, 1128). When Vispal@’s leg had been cut off n
battle like the wing of a bird, the Advins gave her an won ene instead*.
They befriended Ghosd when she was growing old in her father’s house by
giving her a hushand (1, 11775 1o, 308 40%). To the wife of a eunuch
they gave a son called Hiranyahasta (1, 116%. 117%; 6, 827; 10, 397), Wwho
is, however, once called Syiva (10, 65'%). ‘The cow of Sayu, which had left
off bearing they caused to give milk (1, 1167 &c.). They gave to Pedu a
swift, strong, white, incomparable, dragon-slaying steed impelled by Indra.
which won him unbounded spoils (1, 116" &.). To Kaksivat of the family
of Pajra they granted blessings in abundance, causing a hundred jars of wine
(surd) or of honey to flow from a strong horse’s hoof, as from a sieve
(1,1167. 117%) %%, Another miraculous deed of theirs is connected with honey
or mead. They placed a horse’s head on Dadhyaific, son of Atharvan, who
then told them where was the mead (madiu) of Tvasir (§ 53)*. Besides
the persons referred to above, many others are mentioned as having been suc:
coured or befriended by the Aévins in RV. 1, 112 and 116—19. These may
be largely the names of actual persons who were saved or cured in i
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remarkable manner. Their rescue or cure would easily have been attributed
to the Aévins, who having acquired the character of divine deliverers and
healers, naturally attracted to themsclves all stories connected with such mira-
culous powers. The opinion of BERGAIGNE and others that the various miracles
attributed to the Asvins are anthropomorphized forms of solar phenomena
(the healing of the blind man thus meanmg the release of the sun from
darkness), seems to lack probability’. At the same tune the legend of Atri
(cp. $ 56) may be a reminiscence of a myth explaining the restoration of the
vanished sun.

As to the physical Dasis of the Asvins, the language of the Rsis is so
vague that they themselves do not seem to have understood what phenomenon
these deities represented. The other gods of the morning, the night-dispelling
Agni, the man-waking Usas, and the rising Stirya are much more vividly ad-
dressed.  They may be called possessors of horses, bLecause the latter are
symbolical of rays of light, especially the sun’s. But what they actually re-
presented puzzled even the oldest commentators mentioned by Yiska. That
scholar remarks (Nir. 12, 1) that some regarded them as Heaven and Earth
(as does also the SB. 4, 1, 5'%), others, as Day and Night, othets, as sun and
moon, while the ‘legendary writers’ took them to be ‘two kings, peiformers ot
holy acts’.

Yiska’s own opinion is obscure.  Romir thinks he means Indra and the
sun, GOLDSTUCKER, that he means the transition from darkness to light, which
represents an inscparable duahty corresponding to their twin nature, and agrees
with this view. ‘This 15 also the opmion of MYRIANTIEUS as well as of Hopkias,
who considers it probable that the inseparable twins represent the twm-lights
or twilight before dawn, half dark, half hight, so that one of them could be
spoken of alone as the son of Dyaus, the bright sky. Other scholars3* favour
the 1lentification of the Asvins with sun and moon.  Orpeapire following
ManNuarDTI? and Borrexsen (ZDMG. 41, 496) believes the natural basis
of the Aédvins must be the mormng star, that being the only morning light
Dheside fire, dawn, and sun. The time, the luminous nature, and the course of
the Asvins round the heavens suit, but not their duality.

The morning star would indeed naturally be thought of in connexion
with the evening star, but they are eternally separate, while the Asvins are
joined. The latter are, however, in one or two passages of the RV. spoken
of separately; and though the morning in Vedic worship is o important,
while sunset plays no part (5, 77%), the ASvins are nevertheless sometimes
(8, 22M; 10, 39% 40%) invohed morning and evenmgdi. The Asvins, ons of
Dyaus, who drive across the sky with their steeds and possess @ sister, have
a parallel in the two famous horsemen of Greek mythology, suns of Zeus
(Adg xobpo) 3¢, ehrothers of Helena, and m the two Letuc God’s sons who
come riding on their steeds to woo the daughter of the sun, cither for them-
selves or the moon. Jn the Lettic myth the moring star 15 said to have
come to look at the daughter of the sun3s, As the two Asvins wed the one
Siiryd, so the two Lettic god-sons wed the one daughter of the sun; they
too are (like the Awooxobput) rescuers from the ocean, delivering the daughter
of the sun or the sun himself3¢. If this theory is correct, the character of
the Aévins as rescuers may have been derved from the idea of the morning
star being a harbinger of deliverance from the distress of darkness.  Wepkk
is also of opinion that the Aévins represent two stars, the twin constellation
of the Gemini¥”. Finally GeLbyer thinks that the Asvins do not represent
any natural phenomenon, but are simply succouring saints (Notheilige) of
purely Indian origin3®.
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The twilight and the morning star theory seem the most probable. In
any case, it appears not unlkely that the Aévins date from the Indo-European
period in character though not in name.

* According to PVS. 1, 56—8; variously interpreted by others; cp. BRV. 3, 38
note. — 2 BRUNNHOFER, (‘savers’ {rom ]/nas in Gothic nasyan), Vom Aral bis zur
Gangd, p. 99; BRV. 2, 434; IIRT, 83. — 3 Se.AP. z07; CoLinet, BOR, 3, 193, —
+ KRV. note 172. — 5 VS, 1, §5. — 6 I'VS, 56—, gives a list of the epithets
of the Advins, — 7 1IVM. 1, 237. — 8 According to OLDENBERG, this refers to
morning dew; cp. BRV. 2, 433. — o Haug, GGA. 1873, p. 93. — o BOLLLNSEN,
ZDMG. 41, 496; HRI 8o, — 1t On the car and steeds of the Advins cp. Horkws,
JAOS. 15, 269—71. — 12 PVS, 2, 105, — 13 OST. s, 238—9; TIRL 82, — 1+ BRV.
2, 432. — 15 ORV. 208. — 1 |RL 83. — 17 Cp. IS. 5, 183, 187; Enni, ZDMG.
33, 168—70. — 18 WERER, IS. 5. 218, 227. 234, — 19 V. Scur&DER, WZKM. 9, 1315
HRL 83, — 20 OST. 5, 248—9. — 21 OST. 35, 250—3; SBE. XXVI, 273(T; BeNkgy,
00. 3, 160; MYRIANFIEUS P. 93 (== sun which has set restored 1n the morning);
HVBP. 112, — 2¢ References in OST, 5y 244—5; SoNNE, KZ. 10, 335—6; BENFEY,
00. 3, 159; MyRIANTHEUS 158; HIVBD, 112, — 23 OST. 5, 240; Brxrey, 00, 3,
162. 164; MYRIANTIHEUS 174; BAUNACK, ZDMG, 50, 264—06. — 24 BAUNACK, ibid.
263—4. -— 25 Ibid. 268; Soxxk, KZ. 10, 331 (Atri = sun); OST, 5, 247; cp.
V. BRADKE, ZDMG. 45, 482—4. — 26 MM, 1.SI.. 2,525—0; OST. 5, 248 ; MYRIAN-
THEUS 78—81. — 27 OST. 5, 245; MYRIANFHEUS 1oo —12; PVS, 1, 171—3 (Vi$pals,
name of a racing mare). Vispald is variously interpreted. — 28 MvRIANTHEUS 1491.;
KRV. note 185. — 20 Brvrry, 00, 2, 245; MYRIANITEUS 142—3; HIVBP, 113, —
30 OST. s, 248; HVBP. 112. — 3t LRV, 3, 3345 VM. 1, 535 (against ZIMMER,
Archiv f. slav. Plulol. 2, 669 fl.); IIVBP. 47—9. — 32 Z[t. f. Ethnologte 7, ji2f. - -
33 BRV. 2, 500. — 5t HRL 78. 80; JR\S, 27, 933 ~4. — 35 ORV. 212 n. 3. -
30 v, ScnréDER, WZKM. 9, 130—1. — 37 WEBLR, IS. 5, 234; Rijasiya 100, --
3N GVS. 2, 31 op. 1. xxvii.

Rotr, ZDMG, 4, 425; Wittesgy, JAOS. 3, 322; Max MuLirr, LSL, 2, 607—9
Benkky, 00. 2, 245; OS5, 234—54: GOLDSTUCKER, 1lad. 255—7; GRV. 1, 1350,
MYRIANTHEUS, Die Advins oder Arischen Dioshuren, Munchen 1876; BRV. 2, 431
—510; KRV. 49—32, notes 171, 179. 180; HVBI. 47—19. L11—13; ORV, 209—15;
1IRI. 8o--0.

B. THLE ATMOSPHERIC GODS.

§ 22. Indra. - Indra is the favowrite national god of the Vedic Indians.
IMis importance is indicated Dby the fact that about 250 hymns celebrate his
greatness, more than those devoted to any other god and very nearly one-
fourth of the total number of hymns in the RV. If the hymns in parts of
which he is praised or in which he is associated with other gods, are taken
into account, the aggregate is brought up to at least 300. As the name,
which dates from the Indo-Iranian period and is of uncertain meaning, does
not designate any phenomenon of nature, the figure of Indra has Decome
very anthropomorphic and much surrounded by mythological imagery, more
so indeed than that of any other god in the Veda. The Significance of his
character is, however, sufficiently clear. He is primarily the thunder-god, the
conquest of the demons of drought or darkness and the consequent liberation
of the waters or the winning of light forming his mythological essence. Se-
condarily Indra is the god of Dbattle, who aids the victorious Aryan in the
conquest of the aboriginal inhabitants of India.

He is the dominant deity of the middle region. He pervades the air
(1, 51?). He occurs among the gods of the air alone in the Naighantuka
(5, 4), and is the representative of the air in the triad Agni, Indra (or Viyu),
Siirya,

Many of Indra’s physical features are mentioned. He has a body, a
head, arms, and hands (2, 16% 8, 85%). His belly is often spoken of in
connexion with his powers of drinking Soma (2, 167 &c.). It is compared
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when full of Soma to a lake (3, 36%). His lips (the probable meaning of
sipr@) are often referred to, the frequent attributes susipra or Siprin, ‘fair-
lipped’, being almost peculiar to him. Ile agitates his jaws after drinking Soma
(8,65™). His beard is violently agitated when he is exhilerated or puts
himself in motion (2, 1177 10, 23%). He is tawny-haired (ro, 96% %) and
tawny-bearded (1o, 23%). His whole appearance is tawny, the changes being
rung on that word (Zari) in every verse of an entire hymn (10, 96) with
reference to Indra. He is a few times described as golden (1, 7% 8, 55%),
an attribute distinctive of Savitr (p. 32), as golden-armed (7, 34%), and as
imn-like (1, 563 10, 96* ). His arms as wielding the thunderbolt are men-
tioned particularly often. They are long, far-extended, great (6, 193; 8. 32'°.
709, strong and well-shaped (SV. 2, 1219). Indra assumes the most beautiful
forms and the ruddy brightness of the sun (10,1123) and takes many different
forms at will (3, 48% 53%; 6, 47"8).

The thunderbolt (zajra)® is the weapon exclusively appropriate to Indra.
It is the regular mythological name of the lightning stroke (cp. p. 59). It is
generally described as fashioned for him by Tvastr (1, 32% &c.), but Kivya
Usanda is also said to have made it and given it to him (1, 121%; 5, 34%).
In the AB. (4, 1) it is the gods who are said to have provided Tndra with
his bolt. It lies in the ocean enveloped in water (8,899). Its place is below
that of the sun (1o, 272"). It is generally described as dyase or metallic
(1, 52° &c.), but sometimes as golden (1, 57 &c.), tawny (3, 44%; 10, 96%)
or bright (3,44%. Tt is four-angled (4,22?), hundred-angled (4,17%), hundred-
jointed (8,6"&c.), and thousand-pointed (1,80'2&c.). Tt 15 sharp (7,18™&ec.).
Indra whets it like a knife or as a bull his horns? (1, 130% 55%). It is spoken
of as a stone (asman) or rock (parvata: 7, 104'%). ‘The bolt in Indra’s hand
is compared with the sun in the sky (8,59%. Epithets derived from or com-
pounded with zasr@, some of which are very frequent, are almost entirely
lmited to Indra. Fajrablrt, ‘bearing the bolt’, zajrivat, ‘armed with the bolt’,
and vajradaksina, ‘holding the bolt in his right hand’ are applied to him
exclusively, while vajrabahu or -%asta, ‘holding the bolt in hus arm or hand’,
and the commonest derivative paj7in, ‘armed with the bolt’, otherwise occur
as attributes of Rudra, the Maruts, and Manyu only once each respectively.

Indra is sometimes said to be armed with a bow and arrows (8, 454
66> '; 10, 103*3). 'The latter are golden, hundred-pointed, and winged
with a thousand feathers (8, 667 *7). He also carries & hook (asikusa) with
which he bestows wealth (8, 17™; AV. 6,827 or which he uses as a weapdn
(10, 449). A net with which he overwhelms all his foes is also attributed to
him (AV. 8, 85-8),

Indra is borne on a car which is golden (6,292&c.) and is swifter than
thought (10, 1123). The epithet ‘car-fighter’ (rathestha) is eclusively appro-
priated to Jndra. His car is drawn by two tawny steeds (Zari)3, a term very
frequently used and it the great majority of instances referring to Indra’s
horses. In a few passages a greater number than two, up to a hundred and
even a thousand or eleven hundred are mentioned (2, 18+77; 4. 46%; 6,47'%;
8,19%). These steeds are sun-eyed (1,16%?). They snort and neigh (1,30').
They have flowing manes (1, 103 &c.) or golden manes (8,32 82*). Their
hair is like peacocks’ feathers or tails (3, 45%; 8, 1%). They swiftly traverse
vast distances and Indra is transported by them as an eagle is borne by its
wings (2, 163; 8, 349). They are yoked by prayer (2, 18} &c.), which doubt-
less means that invocations bring Indra to the sacrifice. Indra is a few times
said to be drawn by the horses of Sirya (1o, 497) or by those of Vata (1o,
224~%) and Viyu has Indra for his charioteer (4, 46% 48%) or his car-com-
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panion (7, 916). Indra’s car and his steeds were fashioned by the Rbhus (i,
tir; 5, 314). Indra is once said to be provided with a golden goad (fasa:
8,33")

Though the gods in general are fond of Soma (8, 2'°. 58"), Indra is
pre¢minently addicted to it (1,104" &c.). He even stole it in order to drink
it (3,48'; 8, 4%). He is the one Soma-drinker among gods and men (8, 24),
only Vayu, his companion, coming near lim in this respect?. It is his favourite
nutriment (8, 4*). The frequent epithet ‘Soma-drinker (soma-pa, -pavan) is
characteristic of him, being otherwise only applied a few times to Agni and
sthaspati when associated with Indra, and once besides to Viyu alone.

Soma s sometimes said to stimulate Indra to perform great cosmic
actions such as supporting earth and sky or spreading out the earth (2, 159,
But it characteristically eahilerates him to carry out his warlke deeds, the
slaughter of the dragon or Vrtra (2, 157 19%; 6, 47" %) or the conquest of
foes (0, 27; 7, 22% 8, 81°). So essential is Soma to Indra that his mother
gave it to him or he drank it on the very day of his birth (3, 4873 32910;
0, 40%; 7, 989). Tor the slaughter of Vrtra he drank three lakess of Soma
(5,297 ¢p. 6, 17'"), and he is even said to have drunk at a single draught
thirty lakes of the beverage (8, 664). One entire hymn (10, 119) consists of
a monologue in which Indra describes his sensations after a draught of Soma.
But just as too much Soma is said to produce diseasc in men, so Indra him-
self is described as suffering from excessive indulgence in it and having to be
cured by the gods with the Sautramani ceremony®, Indra also diinks milk
mixed with honey? (8, 48),

He at the same time eats the flesh of hulls (10, 28Y), of one (10, 27?),
of twenty (10, 86'), or of a hundred Luffalocs (6, 17'%; 8, 66°), or 300
buffaloes roasted by Agni (5, 297). At the sacrifice he also eats an offering
of cake (3, 527 "), as well as of grain (3, 35% 43%; 1, 10, and the latter his
steeds are supposed to eat as well (3, 357 327).

Indra 15 often spoken of as having been boin. ‘Two whole hymns (3, 48;
4, 18) deal with the subject of his birth. Once (4, 18" ?) he 1s represented
as wishing to be born in an unnatural way through the side of his mother”.
This trait may possibly be derived from the notion of lightning breaking from
the side of the storm-cloud. On being born he illummates the sky (3, 44%).
Scarcely born he sct the wheel of the sun m motion (1, 130"). e was u
warrior as soon as born (3, 51%; 3, 305; 8, 454 00", 10, 113%) and was irre-
sfstible from Dirth (1, 102% 10, 133%). Through fear of him when he is born,
the firm mountains, heaven and earth are agitated (1, 61™). , At his birth
heaven and earth trembled through fear of his wrath (4, 179 and all the
gods feared him (5, 305)". Ilis mother is often mentioned (35 48% 3 &c.)ro,
She is once (4, 18') spoken of as a cow (grsti), he beimg her calf; and he
is spoken (10, 1112 of as a bull, the offspring of a cow (garsteya). He is
once (10, 1o1') called the son of Nistigri, whom Sayana regards as synony-
mous with Aditi (cp. § 41).  According to the AV. (3, 10™ %) Indra’s (and
Agni's) mother i Ekastakd, daughter of Prajapati. Indra has the same father
as Agni (6, 59%), who is the son of Dyaus and Prthivi (§ 35). According to
one interpretation of a verse in a hymn (4,17%) in which his father is twice
mentioned, the latter is Dyaus. A similar inference may be drawn from a
verse in an Indra hymn (1o, 120") where it is said that ‘among the worlds
that was the highest from which this fierce (god) was born’, and from a few
other passages (cp. 6, 305; 8, 36 with 10, 543, and 10, 138% with 1, 164").
His father is said to have made his thunderbolt (2, 17%), which is elsewhere
generally described as fashioned by Tvastr (§ 38). Indra drank Soma in
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the house of his father, where it was given to him by his mother ( 3, 489).
He drank Soma in the house of Tvastr (4, 183), Indra having at his birth
overcome Tvastr and having stolen the Soma, drank it m the cups (3, 484).
Indra seizing his father by the foot (rushed him, and he is asked in the
same verse who made his mother a widow (4, 18'2).  From these passages
it is clearly to be inferred that Indra’s father whom he slays inoorder to
obtain the Soma, is Tvastr®* (cp. 1, 80™). "The hosulty of the gods, who in
one passage (4, 30%) are said to have fought agamst him, is perhaps con-
nected with the notion of lus trying to obtain Soma forcibly. *2,

® A few different accounts are given of the origin of Indra. He is said
to have been generated by the gods as a destroyer of fiends (3, 49?), but
the verb jan is here no doubt only used m the figurative sense of ‘to con-
stitute” (cp. 2, 135 3, 51%). Soma 15 once spoken of as the generator of Indra
and some other gods (9,965). Tn the Puruse hymn Indra and Agni are said
to have sprung from the mouth of the world-grant (1o, yo' ). Accordmg (o
the SB. (11, 1, 6*) Indra, as well as Agni, Soma, and Paramesthm, is said to
have been created from Prajapati. ‘Ihe TB. (2, 2, 10') states that Prajapati
created Indra last of the gods.

Agni is Indra’s twin brother (6,592 and Pasan is also his hiother (6, 559).
The sons of Indra’s brother are once mentioned (10,55'), but who are meant
by them is uncertain.

Indra’s wife 1s several times referred to (r, 8§25 3,539 10, §6™ ™).
Her name is Indiani in a hymn in which she v represented as conversing
with Indra (10, 86™ **) and occurs m a few other passages which contain
enumerations of goddesses (1, 22145 2, 32%; 5, 46%). The SB. expressly states
Indrint to be Indra’s wife (14, 2, 1%). The ADB. (3, 227), however, mentions
Prasaha and Send as Indra’s wives'. These two are wlenufied with Indrim
(T8 2, 4, 278, MS. 3, 8%; 4, 12")". PiscuirL (VS. 2, 52) thinks that Saci »
the Proper name of Indra’> wife in the RV. as well as i post-Vedic litera-
ture ™, The AV, (7, 38% refers to an Asura female who drew Indra down
from among the gods; and the Kithaka (IS. 3, 479) states that Indra en-
amoured of a Danavi named Vilistengd, went to hve among the Asuras,
assuming the form of a female among females and ot @ male among males.

Indra is associated with various other gods. His chief friends and alles
are the Maruts, who in innumerable passages are descnibed as assisting lum
m his warlike exploits (§ 29). His connexion with these deities is so close that,
the epithet marutrat, ‘accompanied by the Maruts’, though sometimes aprlied
to other gods,. is characteristic of Indra, this epithet, as well as marudgana
‘attended Dby the Marut host, being sufficient to designate ham (5, 429 9,65™).
With Agni Indra is more frequently coupled as a dual divinity than with any
other god (§ 44) ' ‘T'his is natural, as lightning is a form of fire. Indra is
also said toe have produced Agni between two stones (2, 123) or to have
found Agni hidden m the waters (1o, 32°). Indra is further often coupled
with Varupa and Viyu, less frequently with Soma, Brhaspati, Pasan, and
Visnu (§ 44). The latter is a faithful friend of Indra and sometimes attends
him in his conflict with the demons (§§ 17. 44)'7.

Indra is in three or four passages more or less distinctly identified with
Strya®, Speaking in the first person (4, 26') Indra asserts that he was once
Manu and Siirya. He is ence directly called Sirya (1o, 89%); and Siirya and
Indra are both invoked in another verse (8, 821) as if they were the same
person, In one passage Indra receives the epithet Savitr (2, 30"). The SB.
(1, 6, 4™®), too, once identifies Indra with the sun, Vrtra being the moon.

The gigantic size of Indra is dwelt upon in many passages. When Indra



58 1IL RELIGION, WELTL. WISSENSCH. U. KUNST. 1 A. VEDICc MYTHOLOGY.
grasped the two boundless worlds, they were but a handful to him (3, 309).
He surpasses in greatness heaven, earth, and air (3, 463). The two worlds
are but equal to the half of him (6, 30'; 10, 1197). Heaven and earth do
not suffice for his girdle (1, 173%. If the earth were ten times as large,
Indra would be equal to it (1, 52*%). If Indra had a hundred heavens and
a hundred earths, a thousand suns would not equal him nor both worlds
(8, 599).

His greatess and power are lauded in the most unstinted terms. He has
no parallel among those born or to be born (4, 18%). No one, celestial or
terrestrial, has been born or shall be born, like to him (7, 32%%). No one,
god or man, either surpasses or equals him (6, 30f). Neither former, later,
nor recent beings have attained to his valour (5, 42°). Neither gods nor men
nor waters have attained to the limit of his might (1, 100%). No one like
him is known among the gods; no one born, past or present, can rival him
(1, 1659). He surpasses the gods (3, 463). All the gods yield to him in
might and strength (8,517). Lven the former gods subordinated their powers
to his divine glory and kingly dignity (7, 217). Al the gods are unable to
frustrate his deeds and counsels (2, 32¢). Even Varuna and Srya are sub-
ject to his command (1, o1 cp. 2, 38° p. 16). He is Desought to destroy
the foes of Mitra, Aryaman, and Varuna (1o, 89%¢) and is smd to have
acquired by Dbattle ample space for the gods (7, 983). Indra alone is king of
the whole world (3, 46%. He is the lord of all that moves and breathes
(1, 1o15). Tle is the king of things moving and of men (5, 30°; he is the
eye of all that moves and sees (1o, to2"). He is the leader of human
races and divine (3, 342). He is several times called a universal monarch
(4, 197 &c) and still oftener a sel-dependent sovereign (3,46 &c.; cp.p.24).
He is also said to rule alone (vka) by his might as an ancient seer (8, 6%').
A few times he receives the epithet aswra (1, 174% 8, 79°). Indra bears
several characteristic attributes expressive of power. Sekra ‘mighty’ applies
to Indra about 4o times and only about five times to other gods. Sacwat,
‘possessed of might' describes Indra some fifteen times and other deities only
twice. The epithet szcipaz ‘lord of might, occurring eleven times in the RV.
belongs to Indra with only one exception (7,679, when the Advins as ‘lords
of might' are besought to strengthen their worshippers with ight (Sectbhif).
In one of these passages (10,249 Indra is pleonastically invoked as ‘mighty
lord of might' (sacipate sacinam). This epithet survives in post-Vedic literature
as a designation of Indra in the sense of ‘husband of Sact (a sense claimed
for it by PiscHer even mn the RV.). ‘The very frequent attribute satakratu,
‘having a hundred powers’, occurring some Go times in the RV. is with two
exceptions entirely limited to Indra. In the great majority of instances satpati,
‘strong lord’ is appropriated to Indra. Indra’s strength oand valour are also
described with various other epithets, He is strong (fgzas), mimble (nrtu),
victorious (fura), heroic (szra), of unbounded force (1,114 102°), Of irresistible
might (1, 847). He is clothed in might like the elephant and bears weapons
like the terrible lion (4, 16*). He is also young (1, 11+ &c.) and unaging
(ajara), as well as ancient (parya).

Having dealt with Indra’s personal traits and his character, we now come
to the great myth which is the basis of his nature. Exhilerated by Soma and
generally escorted by the Maruts he enters upon the fray with the chief
demon of drought, most frequently called by the name of Vrtra, the Obstructor
($ 68) and also very often styled a/i the ‘Serpent’ or ‘Dragon’ (§ 64). The
conflict is terrible, Heaven and earth tremble with fear when Indra strikes
Vytra with his bolt (1, 80*%; 2, 11%3°; 6, 179); even Tvastr who forged the
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holt trembles at Indra’s anger (1, 80™). Indra shatters Vrtra with his bolt
(1, 325 61™; 10, 897). 1le strikes Vrtra with his bolt on his back (r, 327.
§0s), strikes his face with his pointed weapon (1, 52'5), and finds his
vulnerable parts (3, 32%; 5, 325). e smote Vrtra who encompassed the
waters (6, 20* &c.) or the dragon that lay around (parifavinam) the waters
(4, 19°); he overcame the dragon lying on the waters (5, 30%). He slew
the dragon hidden in the waters and obstructing the waters and the sky
(2, 115), and smote Vrtra, who enclosed the waters, like a tree with the bolt
(2. 14%. Thus ‘conquering in the waters’ (apsu/if) is his exclusive attribute.
Indra being frequently described as slaying Vrtra in the present or being in-
voked to do so, is regarded as constantly renewing the combat, which
mythically represents the constant renewal of the natural phenomena. For
many dawns and autumns Indra has let loose the streams after slaying Vrtra
(1, 19%) or he is invoked to do so in the future (8, 78}). He cleaves the
mountain, making the streams flow or taking the cows (1, 57% 10,897), even
with the sound of his bolt (6, 27%). When he laid open the great mountain,
he let loose the torrents and slew the Dinava, he set free the pent up
springs, the udder of the mountain (5, 32%2). He slew the Dinava, shattered
the great mountain, broke open the well, set free the pent up waters (1,57°;
5, 33%). He releases the streams which are like imprisoned cows (1, 61™) or
which, like lowing cows, flow to the ocean (1,32%). He won the cows and Soma
and made the seven rivers to flow (1,32%%2,12%). Ile releases the imprisoned
waters (1, 57° 1033%), released the streams pent up by the dragon (2, 11?),
dug out channels for the streams with his bolt (2, 153), let the flood of waters
flow in the sea (2,193), caused the waters pent up by Vrtra to flow (3,269;
4, 177, MHaving slam Vrtra, he opened the orifice of the waters which had
heen closed (1, 32'). His bolts are dispersed over mnety rivers (r, 80%).
References to this conflict with Vrtra and thz release of the waters are ex-
tiemely frequent in the RV, The changes on the myth are rung throughout
the whole of one hymn (1, 80o). Another deals with the details of the Vrtra
fizht (1, 32). That this exploit is Indra’s chief characteristic, is shown by the
manner n which the poet epitomizes the myth in the two first verses of the
latter hymn: ‘I will proclaim the heroic deeds of Indra, which the wielder of
the bolt first performed: he slew the dragon lying on the mountain, released
the waters, pierced the belly of the mountains’.  The physical elements are
nearly always indicated by the stereotyped figurative terms ‘bolt’, ‘mountain’, .
“waters or rivers’, while lightning, thunder, cloud, rain (275#, varsa, or the verb
7rs) are seldom directly named (1, 525 & ™ &e)*. The rivers caused to
flow are of course often terrestrial (BRV. 2, 184), but it cannot be doubted
that waters and rnivers are in the RV. very often conceived ;lei‘terial or
celestial (1, 108; 2, 0% 22¢ cp. BRV. 2, 187). Apart from a desre to ex-
press the Vrtra myth in phraseology differing from that applied to other gods,
the large stores of water (cp. arpas, flood) released Ly Indra would encourage
the use of words like ‘streams’ rather than ‘rain’. The ‘cows’ released by
Indra may n many cases refer to the waters, for we have SC(‘Z?II thi}t the latter
are occasionally compared with lowing cows. Thus Indra is said to h,:fve
found the cows for man when he slew the dragon (5, 293 cp. I, 528)- 'he
tontext seems to shew that the waters are meant when Indra is‘ described as
having, with his bolt for a. ally, extracted the cows with light from darkness
(I., 33%). But the cows may also in other cases be conceived as connected
with Indra’s winning of light, for the ruddy beams of dawn issning from the
blackness of night are compared with cattle coming out of their dark stalls
(0. 47). Again, though clonds play no great y%‘&ﬁwthe"
oy %

sal 2
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literal name (abZra&c) it can hardly be denied that, as containing the waters,
they figure mythologically to a considerable extent under the name of cow
(go: § 61), as well as udder (@diar), sprng (utsa), cask (favandia), pail
(kosa) and others, Thus the ram-clouds are probably meant when it is said
that the cows roared at the birth of Indra (8, 59%).

It i> however rather as mountains (paszata, giri: p. 10) that they appear
in the Indra myth, They are the mountains (1, 32%) on which the demons
dwell (1, 32%; 2, 12"), or from which he casts them down (1, 1307; 4, 30';
0,26%). Indra shoots forth his well-aimed wrrow from these mountams (8, 66°).
e cleft wide the mountain to release the cows (8, 45%). Or the clodd is
a rock (adri) which encompasses the cows and which Indra moves fiom its
place (6, 17%). He loosened the rock and made the cows easy (o obtain
(10, 112°), He released the cows which were fast withm the stone (6, 433
¢p. 5, 30%). The cloud rocks or mountains would seem (o represent the
stationary rainless clouds seen durmg drought, while the cloud cows would
rather De the moving and roarmg 1ain-cloud (p. 10).  Orvrneerc (ORV,
140 [) thinks that to the poets of the RV, the mountains as well as the rivers
in the Vrtra-myth are terrestrial, though he admuts that they wete originally
aerial and at a later period also were understood as such.

In the mythical wagery of the thunderstorm the clouds also very fre-
quently become the fortresses (puraf)? of the aerial demons. They are spoken
of as ninety, nmety-nine, or a hundred m number (2, 145 19%; 8, 17%. 87°).
These fortresses are ‘moving’ (8, 12*), autummal (1, 1307, 131% 1743 G, 20™),
made of metal (2, 20") or stone (4, 30°)%% Indra shatters them (1,575 &c.),
And so the cpithet ‘ort-shatterer’ (purbfud) is peculiar to him. In one verse
(10, 111™) he 15 spoken of as a furt-shatterer and lover of waters at the
same time. In another the various features of the myth are mentioned
together: he slew Vrtia, broke the castles, made a channel for the rivers,
pierced the mountain, and made over the cows to his friends (10, 897).

Owing to the importance of the Vrtia-myth the chief and <pecific epithet
of Indra s Iytrakan, Vrtraslayer'*. 1t 15 applicd about 70 times to him
m the RV. The only other deity who 1eceives 1t with any fiequency is Agny;
but this 15 due to Agn's frequent association with Indra as a dual divimty.
The few appheations of the epithet to Soma are also clearly secondary
(§ 37)*. Though Indra is sometimes expressly stated to have slain Vrtra

. Dy his own might alone (1, 165% 7, 21°; 10, 138") other deities are very
often associated with him in the conflict. The gods in general are said to
have placed him in the van for acton or Dbattle (1, 553; 6, 17%) or the
slaughter of Vrtra (8, 122¢). They are alvo said to have mncreased his vigour
for the fray with Vrtra (10, 113%), or to have infused mught or valour into
him (1, 80'S; 6, 20%; 10, 485 1207), or to have placed #e bolt in his hands
(2, 20%). But most frequently he is ugged on and fortified by the Maruts
(3, 32%; 10, 73" 2 &e. § 29). Even when the other gods terrified by Vrtra
fled away (8, 857 ¢p. 4, 18"; AB. 3, 20), they stood by him; but the Maruts
themselves are in one passage said to have deserted him (8, 73').  Agn,
Soma, and Visnu are often also allied with Indra in the fight with Vrtra.
Even priests on earth sometimes associate themselves with Indra in his com-
bats (5, 30%; 8, 51"; 10, 44%). 'The worshipper (jaritd) is said to have
placed the bolt in Indra’s hands (1, 63%), and the sacrifice is spoken of as
having assisted the bolt at the slaughter of the dragon (3, 32*%). Hymns,
prayers, and worship, as well as Soma, are also often described as increasing
(Vrrdk) the vigour of Indra?®.

Besides Vrtra, Indra engages in conflict with many minor demons also
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(3 69). One of these, Urana, mentioned only once (z, 14%) is described
as having 99 arms, while another, Visvartipa, is three-headed and six-eyed
(10, 99°). He does not always slay them with his bolt. Thus one of them,
Arbuda, he crushes with his foot or pierces with ice (1, 51% 8, 32%), Some-
tmes Indra is described as destroying demons in general. Thus he is said
o sweep away the Asuras with his wheel (8, 859), to consume the Raksases
with his bolt as fire a dry forest (6, 18') and to overcome the drwkak or
malignant spirits (4, 237 282).

With the liberation of the waters 15 connected the winning of light, sun,
and"dawn.  Indra won light and the divine waters (3, 34%. The god is in-
voked to slay Vrtra and win the Lght (8, 784). When Indra had slain the
dragon Vrtra with his metallic bolt, releasing the waters for man, he placed
the sun visibly in the heavens (1, 514 52%. Indra, the dragon-slayer, set in
motion the flood of waters to the sea, gencrated the <un, and found the
cows (2, 19%). He gained the sun and the waters after slaying the demons
(3, 34% 9. When Indra slew the chief of the dragons and released the
waters from the nountamn, he gencrated the sun, the sky and the dawn (1,
324 0, 309). ‘Lhe sun shone forth when India Dblew the dragon from the
ar (8, 3*). Though the sun is usually the prize of the conflict, it also
appears as Tndra’s weapon, for he burns the demon with the rays of the sun
(8, 12).  Without any reference to the Vrira fight, Indra 1 said to find
the Tight (3, 344 8, 15% 10, 439 in the darkness (1, ro8%; 4. 16%). Indra is
the generator of the sun (3, 194). He placed the sun, the Irilliant light, in
the sky (8, 12%). He made the sun to shine (8, 3% 877), and made it mount
m the sky (1, 73). Ile ganed the sun (1, 100™ ™; 3, 349 or found it in the
darkness in which it abode (3, 395) and made a path for w (toc, 1113).

Indra produces the dawn as well as the sun (2, 127, 21%; 3, 31'5; 325
49, He has made the dawns and the sun to shine (3, 11%). He has
opened  the darkness with the dawn and the sun (1, 625). e steals the
dawn with the sun (2, 205). The cows which are mentioned along with
sunand dawn (1, 625 2, 127; 6, 17% or with the sun alone (1, 7%; 2, 193;
3347 0, 173 3275 10, 138%) as found, dehivered, or won by Indra, probably
do not o much represent the waters#” or rainclouds, as the morning beams
(8 60) or, according to BercuaNe (BRV. 1, 245) and others, the red clouds
of dawn. The waters are probably meant by the ruddy watery (agyd) cows
(9, 108%), but the morning beams or clouds in the followmg passages. The
dawns on seemg Indra went to meet him, when he became the lord of ihe
cows (3, 314). When he overcame \rtra he made visible the cows (dkenidh)
of the nights (3, 347 ¢p. BRV. 2, 200). Dawn is in some passages spoken of
I cexpressions reminding of the winning of the cows. Thus ‘Dawn opens the
darkness as cows tiewr stall’ (1, 924). Dawn opens the doors of the firm rock
(7,79%). The cows low towards the dawns (7,757). The Angirases burst
open the cowstalls of Usas on the heights (6, 65%). The dawn is sometimes
said to have Dbeen produced along with the sun in the sume passages in
which the conquest of the waters is celebrated (1,32%**; 0,30% 10,138™2).
Thus there appears to be a confusion between the notion of the restoration
of the sun after the darkness of the thunderstorm and the recovery of the
sun from the darkness of night at dawn. ‘The latter trait is in the Indra
myth most probably only wn extension of the former.

Indra’s activity in the thunderstorm is sometimes more directly expressed.
Thus he is said to have created the lightnings of heaven (2, 137) and to have
directed the action of the waters downwards (2, 175). .
With the Vrtra fight, with the winning of the cows and of the sun, is
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also connected that of Soma. When Indra drove the dragon from the air, fires,
the sun, and Soma, Indra’s juice, shone forth (8,3%). After his victory over
the demon, he chose Soma for his drink (3, 36%). After he conquered the
demons, Soma became his own property (7,98%); he hecame the king of the
Soma mead (6, 203). Indra disclosed the juice pressed with stones and
drove out the cows (3, 445). He won Soma at the same time as the cows
(1, 32'%). He found in heaven the hidden nectar (6, 44*%). He found the
honey accumulated in the ruddy cow (usreyaydm: 3, 39°). The raw cow goes
with ripe milk, in the ruddy cow is accumulated all sweetness, which Indra
placed there for enjoyment (3, 30™). Indra places ripe milk in the cows
(8,32°5), which are raw (8,787) black or red (1,629), and for which he opens
the gates (6, 17°). These passages seem to have primarily at least a mytho-
logical reference to rainclouds, as the context in most cases describes the
great cosmical actions of Indra.

Indra is said to have settled the quaking mountains and plains (2, 123
10, 44%). In a later text Indra is said to have cut off the wings of the
mountains, which originally alighted wherever they pleased and thus made the
carth unsteady. ‘The wings became the thunder clouds (MS. 1, 10%). This
is a favourite myth in post-Vedic literature. Piscuer (VS. 1, 174) traces its
origin to a verse of the RV. (4, 545). Indra also fixed the Dright realms of
the sky (8, 149). He supported the earth and propped the sky (2,175 &e¢.).
He holds asunder heaven and earth as two wheels are kept apart by the
axle (1o, 89%). He stretches out heaven and earth (8,3°) like a hide (8,62
He is the generator of heaven and carth (8, 36! ¢p. 6, 47¢). e generated
that which is and shall be by his great sccret name (10,55¢) and made the non-
existent into the existent in a moment (6,245). The scparation and supporting
of heaven and earth are sometimes described as the result of Indra’s victory
over a demon (5,294), who held them together (8,6"). When he was born
for the Vrtra fight, Indra spread out the earth and fixed the sky (8, 78%.
The dragon-slayer made earth visible to heaven, when he opened a path for
the streams (2, 13%). Sinularly he is swd to have found heaven and earth
which were hidden (8,85") or to have won them along with light and waters
(3,34%). Possibly the eftect of hight extending the range of vision and seeming
to separate heaven and earth apparently pressed together by darkness, may
have been the starting pomnt of such conceptions.

Indra, the wielder of the thunderbolt, who destroys the aerial demons
in battle, is constantly invoked by warmors (4, 2438&c.).  As the great god
of battle he s more frequently called upon than any other deity as the
helper of the Aryans in their conflicts with earthly enemues. He protects the
Aryan colour and subjects the black skin (3, 347; 1, 130"). He dispersed
50000 of the black race and rent their citadels (4,10™). He subjected the
Dasyus to the Aryan (6, 183) and gave land to the Aryan (4,26%). He turns
away from the Arya the weapon of the Dasyu in the land of the seven river
(8, 24%7). Other deities are only occasionally referred to as protectors of
the Aryas, as the Advins (1, 117¢"), Agni (8, 92'), or the gods in general
6, 21').

More generally Indra is spoken of as the one compassionate helper
(1, 84%9; 8, 55%. 69"), as the delverer and advocate of his worshippers
(8,85%), as their strength (7,31%), and as a wall of defence (8,697). His friend
15 never slain or conquered (19, 152%). Indra is very often called the friend
of his worshippers?7, sometimes even a brother (3, 53%), a father (4, 17%;
10, 48" or a father and mother in one (8, 87*). Tle was also the friend of
the fathers in the olden time (6,21%¢cp. 7,33"), and the epithet Kausika which
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he once receives (1,10, implies that he particularly favoured the family of
the Kusikas?®. Indra does not desire the friendship of him who offers
no libations (1o, 421). But he bestows goods and wealth on the pious
man (2, 19% 223 7, 279, and is implored not to be diverted by other
worshippers (2, 183 &c.)?. All men share bis benefits (8, 547).  Both his
hands are full of riches (7,37). He is a treasury filled with wealth
(10, 42°). He can shower satisfying wealth on his worshippers as a
man with a hook shakes down ripe fruit from a tree (3, 45%). Gods and
mortals can no more stop him wishing to give than a terrific bull (8,
703" He is an ocean of riches (1, 51%), and all the paths of wealth lead
to him as the rivers to the sea (6,195). One entire hymn in particular (10,.47)
dwells on the manifold wealth which Indra bestows. Cows and horses are
the goods which Indra, like other gods, is most often asked to bestow (1,16,
ror! &c.), and it is chiefly to him that the epithet gopasi, ‘lord of cows' is
applied. His combats are frequently called goriss, literally ‘desire of cows’
(8,245 &c.) and his gifts are considered the result of victories (4177 &,
¢p. BRV. 2, 178). Indra also bestows wives (4, 17") and male children
(1,535 &c.). His liberality is so characteristic that the very frequent attiibute
maghavan, ‘bountiful’ is almost entircly monopolized by him m the RV, (cp-
p. 48) and in post-Vedic literature remains his exclusive epithet ‘The epithet
vasupati, ‘lord of wealtl, is also predominantly applicable to Indra.

Though the main myth concerning Indra i his combat with Vrtra,
various other stories attached themselves to him as the performer of heroic
deeds. Some passages describe Indra as coming into conflict with Usas. He
struck down the wain (e7as) of Dawn (10, 73°). He shattered the wain of
Usas with his bolt and rent her slow (steeds) with his swift (mares: 2, 15°).
Terrified at the bolt of Indra, Usas abandoned her wain (1o, 1385, Indra
performed the heroic manly exploit of stiiking and crushing the female medi-
tating evil, Usas, the daughter of the sky; her wam lay shattered in the river
Vipds and Usas fled away in terror (4, 30%7'%). The obscuration of the
dawn by a thunderstorm s usually regarded as the basis of this myth,
Against such an interpretation BERGAIGNE urges that it is not Indra who
obscures the sky but a demon, and that the application of the bolt, Indra’s
characteristic weapon, need not be restricted to the Vrira-fight. ITe concludes
that the sunrise overcoming the delaying dawn (cp. 2, 15", 5, 79 is here
concetved as a victory of Indra bringing the suns®. .

Indra comes in conflict with the sun in the obscure myth about a race
run between the swift steed LEtusa, who draws a car, and the sun drawn by
s yellow steeds. The sun bemg ahead is hindered by Indra. Ilis car
loses a wheel, a loss which in ~ome way seems to have been caused by
Indra (§ 6oD). Withsthis myth is probably connected the statement that Indra
stopped the tawny steeds of the sun (10, 92%). Indra 15 also associated with
the myth of the rape of Soma. For it is to him that the eagle brings the
draught of immortality ($ 37). Another myth which 15 not often mentioned
and the details of which chiefly occur in a single hymn (10, 108) is that of
the capture by Indra of the cows of the Panis (§67). These demons, who
here seem to be the mythical representatives of the niggards who withholll
cows from the pious sacrificer, possess herds of cows which they keep hidden
M a cave far away beyund the Rasi, a mythical river. Saramd, Indra’
messenger, tracks the cows and asks for them m Indrd’s name, but is mocked
by the Panis. In another passage (6,39%) Indra desiring the cows around the
rock is said to have pierced Vala’s unbroken ridge and to have overcomne
the Panis. Elsewhere the cows are spoken of as confined by the demon
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Vala without reference to the Panis, and driven out by Indra (2,123; 3,30%),
In various passages the Angirases are associated with Indra in piercing Vala,
shattering his strongholds, and relewsing the cows (§ 54).

Fragmentary references, often in enumerations, are frequently made to
the victory of Indra over Dasas or Dasyus. These are primarily human foes
whose skin is black (1, 130" cp. 2, 207), who are noseless (5, 29*), are god-
less and do not sacrifice. T hough mythological elements are no doubt largely
mingled in the account of his victory over individual Dasas, the foundation
of these myths seems to Dbe terrestrial and human. For while Vytra is slain
for the good of man in general, individual human beings are mentioned for
whom or with whom Indra overcame the Dasa or Disas. These protigés
of Indra are not as a rule ancestors of priests but are princes or warriors
who seem to have been historical. Thus Divodasa Atithigva3® is the father
of the famous king Sudas, his Dasa foe being Sambara, the son of Kulitara
(§ 69 B). But when the term ddsa 1s applied to the dragon (e4:), from whom
Indra wrests the waters (2, 11?) or to the three-headed six-eyed monster
whom ‘Irita combats (10, 99°) or to Vyamsa who struck off Indra’s jaws
(4, 189), it unmistakably designates regular demons. An account of Namuci
and other Disas vanquished by Indra will be found in the chapter on demons.

A myth which seems to have no general significance but to be simply
the invention of a later poet of the RV., 1s that of Indra and Vrsakapi, the
details of which are given somewhat obsulrely in RV. 1o, 8§6. This hymn
describes a dispute between Indra and his wife Indrim about the monkey
Vrsakapi, who is the favourite of the former and has d.umaged the property
of the latter. Vrsikapi is soundly thieshed and escapes, but afterwards returns,
when a reconciliation takes place. v. BRADKE considers the story a satire,
in which under the names of Indra and Indriini a certain prince and his
wife are intended3?,

Among stories preserving historical traits is that of Indra having safely
brought Turvasa and Vadu across the nwvers (1, 174° &c.). They are the
eponymous heroes of two closely connected Aryan tribes, which are, however,
sometimes mentioned by the poets in a hostile sense. 'This varying attitude
is a tolerably sure indication of historical matter. Ilere the national warrior
god appears as the patron of Aryan migrations. In another passage Indra
is said with Sudravas to have crushed twenty chiefs and their 60099 warriors
with fatal chariot wheel. The accounts of the conflicts of king Sudis have
all the appearence of a historical character. Thus Indra is said to have
helped him in the battle of the ten kings (7, 333), to have aided him in
answer to the prayers of Iis priests the Trtsus (among whom Vasistha 13
prominent), and to have drowned his foes in the river Parusni (7, 18 3).

Finally, a hymn of the RV. (8, 8o) relates how a ;miden named Apali
having found Soma besule a river and having pressed it with her teeth, de-
dicates it to Indra who approaches and from whom she receives as a rewar(l
the fulfilment of certain desires33.

Regarded as a whole the attributes of Indra are chiefly those of physical
superiority and of dominion over the physical world. Energetic action is
characteristic of him, while passive sway is distinctive of Varuna. Indra is a
universal monarch, not as the applier of the eternal laws of the universe nor
as a moral ruler, but as an irresistible warrior whose mighty arm wins victory,
whose inexhaustible liberality bestows the highest goods on mankind, and who
delighting in the exhileration of magnificent Soma sacrifices, confers rich re-
wards on the hosts of priests officiating in his worship. The numerous
hymns which celebrate him dwell on these features in more or less stereo
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typed terms and are seldom free from references to the Soma offering. He
is not usually described as possessing the moral elevation and grandeur of
varupa. There are, however, several passages which ascribe to Indra actions
characteristic of Varuna3+, There are also a few, mostly in the later books,
in which an ethical character is attributed to him and faith in him is con-
fessed or enjoined (1, 555 &c.), faith in the reality of his existence being
sometimes expressed as against the disbelief of sceptics (2, 125 &.)3, Once
he is said in a late passage of the RV. to have attained heaven by austere
fervour (10, 167" cp .1594).

To the more intense anthropomorphism of Indra’s nature are doubtless
due certain sensual and immoral traits which are at variance with the moral
perfection elsewhere attributed to him and essential to the character of the
Vedic gods. This incongruity cannot be accounted for by different passages
representing  chronologically different stages in the development of his char-
acter, for it is apparent in the words of the same poet, sometimes even in
the same verse. It is chiefly connected with his excessive fondness for Soma.
In one passage (8, 67%°) he is said to hear and see everything, viewing
the zeal of mortals, and in the next verse his belly is described as full of the
vigorous draught. One entire hymn (10, 119) consists of a monologue in
which Indra is intoxicated with Soma, boasting of his greatness and capricious
power. It is even indicated that he once suffered from the effects of ex-
cossive drinking (§ 69). His love of Soma is even represented as having
driven him to parricide (4, 18'%). In judging morally of Indra’s immoderate
mdulgence in Soma, it must be borne in mind that the exhilaration of Soma
partook of a religious character in the eyes of the Vedic poets and that the
intoxicating influence of Soma itself led to its being regarded as the drink
of immortality. It is probably from the latter point of view that Indra is
conceived as having performed his grandest cosmical feats, such as fixing
heaven and earth, under the influence of Soma (2, 15%). And the evident
sympathy of the poets with the effect of Soma on the god but reflects the
moral standard to the age. Amorous adventures, on the other hand, are
entirely absent from the exploits of Indra in the RV. and there is hardly a
trace of such even in the Brahmanas, except that he is spoken of as the
paramour of Ahalyd the wife of Gautama®. It is only natural that the
poetry of the Soma offering should have dwelt on the thirsty aspect of his
nature.
It has been maintained by Rorud’? followed by WurrNev (JAOS. 3,327) y
that the preeminence of Varuna as belonging to an older order of gods was
mn the course of the Rigvedic period transferred to Indra. This view is based
partly on the fact that not a single entire hymn in the tenth hook is addressed
to Varuna, while In#ra is celebrated in forty-five.  There are, however, two
hymns (126, €85) of boo* X, in which Varuna is lauded with two other
Adityas, and in many single verses of that book Varuna is invoked or re-
ferred to along with other deities. The argument from the number of hymns
15 not very cogent, as in all the earlier books of the RV. far more hymns
are addressed to Indra than to Varuna. In book 11l no hymn is devoted to
Vaiuna but 22 to Indra, and in book IT there is only one to Varuna and
23 to Indra. Morgover, these two books added together are considerably
shorter than' the tenth alone. It is, however, true that Varuna is much less
f“‘(lllently mentioned in the last book than in the earlier books of the RV.
Beyond this fact there seems to be no direct and decisive proof of the super-
session of Varuna by Indra during the composition of the RV.  One hymn
(4, 42) of the earlier part, describing in the form of a dialogue the rivalry
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between Indra and Varuna has, however, been regarded (GKR. 27) as char-
acteristically indicating a transition from an older period in the relative im-
portance of the two gods. The conclusion is perhaps hardly justified by the
statements of another (cp. GRV. 2, go1) of the last book (10, 124)3%, At
the same time it must be remembered that on the one hand Varuna scem
to have occupied a more important position than Indra in the Indo-Iranian
period, wihile on the other, Indra in the Brihmanas (AB. 8, 12) and in the
epics has become chief of the Indian heaven and even maintains this posi-
tion under the Purinic triad Brahmi-Visnu-Siva, though of course subordi.natc
to them . Varuna meanwhile had become divested of his supreme powers
by the tme of the AV, (p. 26). Thus there must have Deen at least a
gradually increasing popularity of Indra even in the Rigvedic age. By Binviy
(00, 1, 48) and Bren (Hercule et Cacus 1o1) Indra in the Vedas Is con-
sidered rather to have superseded the ancient Dyaus. This may perhaps
with greater probability be maintained with regard to the Indo-Iraman ‘I'rita
Aptya. Tor Trita though rarely mentioned in the RV, is there described as
performing the same cxploits as Indra, occasionally appearing even as the
more important personage in the myth (§ 23).
‘The name of Indra occurs only twice in the Avestat”. Beyond the fact
of his being no god, but only a demon, his character there is uncertumn .
Indra’s distincive Vedic epithet zy#7akan also occurs in the Avesta i the
form of verethraghna, which is, however, unconnected with Indri or the
thunderstorm  myth, designating merely the God of Victory42, Thus 1t 1
probable that the Indo-Iranian period possessed a god approaching to the Vedic
form of the Vrtra-slaying Indra, Tt is even possible that beside the thundering
god of heaven, the Indo-European period may have known as a distinet con-
ception a thundergod gigantic in size, a mughty cater and drinker, who slays
the dragon with his lightning bolt#3, “T'he etymology 1 of India 1 doubtful,
Pt that the root 1s connected with that in ndu, drop, seems likely,
1 ZDMG. 32, 206--7; WZKM. 9, 232, — 2 [IVM. 1, 44, note. — 3 ZDMCG.
1, 67. — + 1IVM. 1, 119. - - 5 Rorit on Nur. 5, 11; KHE. 138—9. — v SB. 5, 5, 44,
12, 7, 175 TS, 2, 3, 2, cp. VM. 1, 2665 Zimmrr, AlL, 275. -— 7 HVM, 238, -
3 PVS. 2, 242531 Lane, \yth, Ruual and Rehgion 1, 183; 2, 113 £ 244, --
9 VS, 2, 249, — 10 Ihid. 2, §1--45 MachoNert, JRAS. 27, 183, — 1t BRV, 3,
§8—02; PVS. 1, . — ¢ Had. 1, 2000 — 15 Cp. abuds 2, 38, note 1. — 1+ BLoos-
rinin, ZDMG, 48, 549 =51, - 15 Ibid. 548, — 10 MACDONEI L, JRAS, 25, 470—1,
27, 175, — 17 Ibid. 27, 175. — 13 HRI. 92, — 19 Othet passages 1, So+ 145 2, 134
4o 202, 8, 3100 01510, Q2% 1249; AV. 13, 44, — 20 [IVM, 1, 313 — <t ZIMMER,
ML 420 — 22 Also Kathaka IS, 12, 161; JRAS. 27, 181. — 23 ZDMG. 8, 46o. -
2 MacvonLL, JRAS. 25, 472, — 25 OST. 5, gt—2, — 20 AUFRECHT, ZDMG. 13,
497; BRV. 1, 2595 KRV, 42 (tamcloud). — ¢ OST. 5, 104—5. — 28 OST. 5, 348—0.
29 OST. 5, 106—7. -~ 30 BRV. 2, 193; cp. SoNar, K7 1o, 416—7; MM. Chips 2,
9t 5 ORV. 1095 TIRL 77, note. - 31 BRV. 2, 209; HVM. 1, 96, 107. — 32 ZD)G.
40, 405 cp. ORV. 172—4. — 33 AvFRFCHT, 1S, 4, 1—8; T)LnE\miRu, ZDMG. 30,
76—7. — 34 BRA. 3, 143, — 35 OSIL 5, 103—4. — 30 WiBLER,eSitzungsberichte
der Berliner Akad. 1887, p. 903. — 57 ZDMG 6, 73, PW.; cp. BRL 27. — 3 ORV.
95—7; OST. 5, 121—06. — 39 ZDMG. 6, 77; 25, 31. — 40 SpiRGEL, Av. Tr. [,
1 XXX1; SPAP. 1955 OSTL 50 121, note 212, —- 41 DARMESTETER, SBE. IV2, 1XXIi;
HILLEBRANDT, ZDMGL 48, 422, -~ 42 SPAP 195, — 13 ORV. 34, note 1; 134.
v. Scurover, WZKM, 9, 230. — 44 YN. 10, §; Sayana on RV. I, 34; Beniiy.
00. 1, 495 RotH, PW.; MM, LS. (1891) 2, 543, note; OCR. 218; AR. 396; Osl.
5, 119, note. 208; GW.; BB. 1, 342; BRV. 2, 166; BotirnseN, ZDMG. 41, 505—7;
Jacont, KZ. 31, 316; IV, 3, 235.
KIF. 8; Ronit, ZDMG. 1, 72; WHITNLY, JAOS. 3, 319—21; DELBRUCK, ZVD.
1865, 277—-9; OST. 5, 77—139; 4, 99—108; LRV. 3, 317; KRV. 40—7; BRI 12—3:
BRV. 2, 159—96; PrrrY, India i the Rigveda, JAOS. 11, 117—208; HILLEBRAND L,
Lateraturblatt f. Or. I'hilol. 1884—5, p. 108; Die Sonnwendfeste in Altindien (1889
10; Sp. AP, 194—7; HVBP. G6o—80; ORV. 134—75; ZDMG. 49, 174—5; HRI
91—06; V. ScHrRonER, WZKM. 9, 230--4.
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§ 23. Trita Aptya. — Trita Aptya is not celebrated in any entire
hymn of the RV. but is only incidentally mentioned there in forty passages
occurring in twenty-nine hymns. The epithet Aptya accompanies or alternates
with Trita seven times in four hymns of the RV. (1, 109; 5, 41; 8, 47;
1o, 8). He is oftenest mentioned or associated with Indra; he is seven times
connected or identified with Agni, is several times spoken of with the Maruts,
and ten times with Soma either as the beverage or the deily. Trita is
mentioned alone as having rent Vrtra by the power of the Soma draught
(1, 187%).

. ’l‘he.Maruts aided Trita and Indra m the wvictory over Vrtra (8, 7%).
Such action must have been regarded as charactenstic of ‘I'mta, for it is
mentioned as an illustration. When Indra in the Vrtra fight strove against
the withholder of rain, he cleft him as ‘I'mta cleaves the fences of Vala (1,
5243). S0 again the man who is aided by Indra-Agni, pierces rich strong-
holds like Trita (5, 86%). ‘Irita Aptya knowing his paternal weapons and
urged by Indra fought against and slew the three-headed son of ‘I'vastr and
released the cows (1o, 8%). In the following stanza Indra performs exactly
the same feat; for he strikes off the three heads of Visvaiipa the son of
Tvastr and takes possession of the cows. Indra (or perhaps Agni) subdued
the loudly roaring three-headed six-pyed demon and Tnta strengthened by
lus might slew the boar (i. e. the demon, cp. 1, 121™) with 1ron-pointed bolt
(10,99"). Here the feat performed by the two gods is agam identical. Indra
produced cows for Trita from the dragon (ro, 48%). Indra delivered over
Visvariipa the son of Tvastr to Trita (2, 11%). Indra strengthened by the
Soma-pressing Irita, cast down Arbuda and with the Angirases rent Vala
(2, 11%). When the mighty Maruts go forth and the lightnmgs flash, Trita
thunders and the waters roar (5, 54%). In two obscure passages of a Marut
hymn (2, 34) the bright path of the Maruts 1s said to shine forth when ‘I'rita
appears (v. 10) and Tnta scems to be conceived as biinging the Maruts on
lis car (v. 14). In an Agni hynn the winds are said to have found Trita,
mstructing him to help them (1o, 115%). The flames of Agni nse when it
m the sky blows upon him like a smelter and sharpens him as in a smelting
furnace (5,95). 'Trita eagerly seeking him (Agni) found him on the head of
the cow; he when born m houses becomes as a youth the centre of bright-
ness, establishing himself in dwellings. ‘Irita enveloped (in flames) seated
himself within his place (10,463 "). 'Irita is spoken of as in heaven (5,9°).
His abode is secret (g, 1o2%). 1t 15 remote; for the Adityas and Usas ar®
prayed to remove ill deeds and evil dreams to ‘I'mta Aptya (8, 479377). It
seems o be in the region of the sun. For the poet says: ‘Where those seven
rays are, there my origin is extended; ‘Lrita Aptya knows that; he speaks for
kinship’: which seems to mean that he claims kinship with it (1, 105°). In
the same hymn (v. 17) Trita is desciibed as buried in a well (4age) and
praying to the gods for help; Brhaspati heard him and released him from
his distress. In another passage (1o, 87) ‘Irita within a pit (vavre) prays to
his father and goes forth claiming hi> paternal weapons, and - the next
stanza (10, 8%) he fights with Visvaripa. Indra is said to drmlg Soma beside
Visnu, Trita Aptya, or the Maruts (8, 12°°) and to delight in a hymn of
praise beside Trita (Val 4%). In the ninth book, doub‘tless owing to its
peculiar character, Trita appears in the special capacity of a preparer of
Soma, a feature alluded to only once in the rest of the RV. (z, xa®).
Soma is purified by Trita (9, 34%). Trita’s maidens (the fingers) urge the
tawny drop with stones for Indra to drink (9, 32° 38°). Soma occupies the
secret place near the two pressing stones of Inta (9, 102%) and is besought

o*



68 III. RELIGION, WELTL., WISSENSCH, U. KUNST. 1 A. VEDIC MYTHOLOGY.

to bring wealth in a stream on the ridges (grsthesu) of Trita (9,1023). Soma
caused the sun along with the sisters to shine on the summit (sdnz) of Trita
(9, 37%). They press out the stalk, the bull that dwells on the mountains,
who, like a buffalo, is purified on the summit; hymns accompany him as he
roars; Trita cherishes (him who is like) Varuna in the ocean (9,95¢). When
Soma pours the mead, he calls up the name of Trita (9, 86%°).

There are several passages from which little or nothing can be gathered
as to Trita’s original nature. Thus his name occurs in some enumerations
which furnish no information (2, 31% 5, 41% 10, 64%). In two other verses
(5, 419 %) the interpretation is uncertain, as the text seems to be corrtipt.
In one passage in the middle of a Varuna hymn Trita is described as one
in whom all wisdom is centred, as the nave in the wheel (8,41”). In another
passage Trita is said to have harnessed a celestial steed fashioned from the
sun and given by Yama, this steed being in the following stanza said to be
identical with Yama, the Sun, and with Trita ‘by secret operation’ (1,163%3).
The hall docen passages of the AV." which mention Trita, add no definite
information about him. They suggest only the idea of a remote god, to
whom guilt or dream is transferred (1, 113™3; 19, 564). The TS. (1, §, 10%)
describes ‘I'rita as a bestower of long life. This is no doubt a secondary
trait? accruing to Trita as the preparer of Soma, the draught of immortality.
The Brahmanas speak of Trita as one of three deities, the other two being
Ikata and Dvita, sons of Agni and born from the waters (SB,1,2,3™2 TB.
3, 2, 81 1), Sayana on RV. 1, 105 quotes a story of the Sityiyanins, in
which the same three brothers are Rsis, Trita being cast into a well by the
other two. It is clear that here the three names have a numerical sense.
Dvita already occurs in the RV., once along with Trita (8, 47'¢) and once
alone in an Agni hymn (5, 18%) and apparently identified with Agni. The
name of ‘[rita is not mentioned in the list of deities in the Naighantuka.
Yaska (Nir. 4, 6) explains the word to mean ‘very proficient in wisdom’
(deriving it from }/#r), or as a numeral referring to the three brothers Ekata,
Dvita, Irita.  In another passage (Nir. 9, 25) he eaplains Trita as ‘Indra in
three abodes’ (i. e. heaven, earth, alir).

In examining the evidence of the RV. we find that Indra and Trita in
three or four passages perform the same feat, that of slaying a demon. Trita
in one is impelled by Indra, while in another Indra is inspired by Trita; and
twice Indra is said to have acted for I'rita. Further, Trita is associated with
{he Maruts in the thunderstorm. Moreover, he finds Agni, kindles Agni in
heaven, and takes up his abode in human dwellings, clearly as a form of
Agni.  His abode is remote and hidden, and Soma is there. In the ninth
book Trita as the preparer of Soma diverges more from Indra, who is only
a drinker of Soma. Corresponding to Trita in the Avesta we find Thrita,
who is a man (as Irita becemes in the Indian Epic). He is «once (Yasna
9, 10) described as the third man who prepared Haoma (= Soma) for the
corporeal world (Athwya = Aptya Dbeing the second) and once (Vend.20,2)
as the first healer who received from Ahura Mazda ten thousand healing
plants which grow round the white ITaoma, the tree of immortality. Thrita
is also called the son of Siyuzhdri in two passages (Vasht 5, 72; 13, 113) in
one of which he is said to have dwelt in Apam napat (as a locality on earth)3.
This shows that Trita was connected with Soma as early as the Indo-Iranian
period. The other side of Trita’s activity, the slaughter of the three-headed
six-eyed demon or dragon we find in the Avesta transferred to a cognate
personage, Thraetaona, who slays the fiendish serpent (42 da/aka), the three-
mouthed, three-headed, six-eyed demon. It is noteworthy that Thraetaona in
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his expedition against Dahika is accompanied by two brothers who seek to
slay him on the way*. The word #ité phonetically corresponds to the Greek
tpitos’, the third. That it was felt to have the meaning of ‘the third’, is
shown by the occurrence beside it of Dvita in the RV, and by the invention
of Ekata beside these two in the Brahmanas. The collocation of #7x7, three,
with Trita (RV. 9, 1023; AV. 5, 1¥) points in the same direction. Finally,
it is highly probable that in one passage of the RV. (0, 44*3)° the word #rita
in the plural means ‘third’.

Trita’s regular epithet Aptya seems to be derived from ap, water, and
hence to De practically equivalent in sense to Apim napit’. Siyana (on
RV. 8, 47') explains it as ‘son (putra) of waters'. Another epithet of Trita,
raibhirpasa, which is formed like a patronymic and only occurs once (1o,
463 may be connected with Soma,

The above evidence may perhaps justify the conclusion that Trita was
a god of lightning, the third or aerial form of fire, originally the middle
member of the triad Agni, Vayu or Indra, Sirya. By a process of natural
selection Indra seems to have ousted this god originally almost identical in
character with himself, with the result that 'Irita occupies but an obscure
position even in the RV. If this interpretation be correct, ‘I'rita’s original
connexion with Soma would signify the bringing of Soma from heaven by
lightning (as in the Soma-eagle myth: § 37). The paucity of the evidence
has led to many divergent views“. Only some of these need be mentioned
here. Roti (ZDMG. 2, 224) considered ‘Irita a water and wind god. Hirre-
pRANDT ™ regards him as a deity of the bright sky. Prrry believes him to
be a god of the storm, older than Indra®'. Piscurl who formerly (PVS. 1,
186) thought him to be ‘a god of the sea and of the waters’ has recently
(GGA.1894, p.428) expressed the opinion that Trita was originally a human
healer who was later deified. Harpy thinks Trita is a moon god*,

T See Wiiraey’s AV, Index veiborum, s. v. Trta. — 2 Otherwise Tiscin,

GGA, 1894, p. 427. — 3 Sp. AP, 193, — 4 Sk, AP, 271, — 5 BRUGMANN, Giundiiss 2, 229;

according to Fick, Vergleichendes Worterbuch 14, 63. 229, Trita originally meant

sea. — 0 ORV, 183, n.; cp. Porrt, KZ. 4, 441. -- 7 Cp. JoHANssoN, I 4, 130.

143. — 38 JRAS. 25, 450. — 9 Stated up to date in JRAS, 25, 4, 190—23. —

fo Varupa und Mitra 94—35. — 1t JAOS, 11, 142—5. — 12 HVBI. 358,

MacponELL, The god Trita; JRAS. 25, 419—96. To the authoritics here

quoted may be added: L.RV. 3, 355—7; KRV. 33, note 112d; BRI 11; BDA. 82,

n. 3; Se.AD, 262—71; Brooyiirrn, AJL. 11, 341; PAOS, 1894, exix—cxxur; Lunwig,

Rgveda-Forschung 117—9; Fav, PAOS. 1894, crXxiv; AJD. 17, 13; ORV. 143;

SBE. 46, 406; HRIL 104; OrrTEL, JAOS. 18, 18—20.

$ 24. Apam napat. — The deity called Apam napit is celebrated in
one whole hymn (2, 35), is invoked in two verses of a hymn to the waters
(10, 303 %), and is Mmentioned by name nearly thirty times altogether in the
RV. The wattrs stood around the Drilliant Son of waters; the youthful waters
go around him the youthful; three divine females desire to give food to him
the divine; he sucks the milk of the first mothers (2, 3535). He, the bull,
engendered the embryo in them; he the child, sucks and they kiss him
(v. 5); the Son of waters growing strong within the waters, shines forth (v. 7).
He shines without fuel in the waters (v. 4; 10, 30%). Clothed in lightning
the Son of waters has mounted upright the lap of the slanting (waters);
carrying him the swift (waters) golden in colour go around him (v. %; cp.
Agui in 1, g5t 5). The Son of waters is golden in form, appearance and
colour; coming from a golden womb he sits down and gives food to his
worshipper (v. ). Standjng in the highest place he always shines with un-
dimmed (splendour); the swift waters carrying ghee as food to their son, fly
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around with their garments (v.*). The face of the Son of waters, whom the
maidens kindle, whose colour is golden, and whose food is ghee, increases
in secret (v. **). He has a cow which in his own house gives good milk
(v. 7). Steeds (rrsanak) swift as thought carry the son of waters (1, 1865).
The son of waters is connected with rivers (nadya: v.'). The son of waters
has engendered all beings, who are merely branches of him (v.* 8). In the
last stanza of the Apam napat hymn, the deity is invoked as Agni and must
be identified with him, Conversely Agni is in some hymns addressed to him,
spoken of as Apam napit (cp. VS. 8, 24). Agni is the Son of waters (3,9%).
He is the Son of waters who sat down on earth as a dear priest (1, 143%).
But they are also distinguished. Agni, accordant with the Son of waters,
confers victory over Vrtra (6, 133). The Son of waters unites here with the
body of another as it were (2,35"). The epithet aswkeman, ‘swiftly speeding’™,
applied three times to Apim napat, is in its only other occurrence used
of Agni.

Apim napiit is mentioned in various enumerations, especially with Aja
ekapad (2, 31% 7, 35%), Ahi budhnya (1, 1865; 2,31%; 7, 35™), and Savitr
2, 31% 6, 50%). The epithet is directly applied to Savitr at least once
(p- 33), perhaps because Savitr represents another fertilizing form of Agni.

Apim napat, who is golden, is clothed in lightning, dwells in the highest
place, grows in concealment, shines forth, is the offspring of the waters,
comes down to earth, and is identified with Agni. appears to represent the
lightning form of Agni which is concealed in the cloud. Tor Agni, besides
being directly called Apan napdt, is also termed the embryo (garbha) of the
waters (7, 9% 1, 703). As such he has been deposited in human dwellings
(3, 59, his abode is in the waters (8, 43%) and the two fire-sticks engender
Agnt who is the embryo both of plants and of waters (3, 1*3). Agni is also
called the ‘son of the rock’ (10, 207 ¢p. 6, 485), which can hardly refer to
anything but the lightning which ssues from the cloud mountain. As con-
trasted with his celestial and terrestrial forms, the third form of Agni is de-
scribed as kindled in the waters, the ocean, the udder of heaven, the lap of
the waters (10,45'73). In fact the abode of the celestial Agni n the waters
is one of the best established points in Vedic mythology2 The term Aptya
applied to Trita appears to bear a similar interpretation (§ 23).

Apim napat is not a creation of Indian mythology, but goes back te

nthe Indo-lranian period. In the Avesta Apim napit 1s a spirit of the waters,
who lives in their depths, is surrounded by females and is often mvoked
with them, drives with swift steeds, and 1s said to have seized the brightness
in the depth of the ocean3. Spivgert thinks this deity shows indications of
an igneous nature in the Avesta, and DarMusteTeR considers him to be the
fire-god as born from the cloud in lightnings. 1. v. SCHROEDER agrees with
this view®; some scholars, however, dissent from it. OLDENBERGY is of opinion
that Apim napdt was originally a water genius pure and simple, who became
confused with the water-born Agni, a totally different being. His grounds
are, that one of the two hymmns in which he is celebrated (10, 30), is con-
nected in the ritual with ceremonies exclusively concerned with water, while
even in 2,35 his aqueous nature predominates®. HiLiEERANDTY, on the other
hand, followed by HArDY', thinks Apa{in napit is the moon, and MaX
MuLirr* that he is the sun or lightning.

T WinpIscH, FaR. 144. = 2 Cp. especially RV. 3, 1 (GVS. 1, 157—70); also
3, 8525 7, 494; 10, 96, — 5 Cp. HVM. 1, 377—8. — 4 Sr.AP. 192—3. — 5 SBE.
42, LX'ii; I'Avesta traduit 2,630, note, 3, 82 (cp. Orinazd et Ahriman 34%; but see
HuresraNnr, ZDMG. 48, 422. — © WZKM. g, 229—8. — 7 ORV. 11820, cp-



. — 8 Cp. V. SCHROEDER, WZKM. 1. c.; ; 3 —_—6, —

??1{7\71\14 1.365})—80; ZDMG. 48, 4221, _I{I‘: :[\}B%Igg}oﬁlllx’ ci!!?,?‘:zﬁ’[og.s%;[{('soo

RiatTF, Revue de Ting. 3, 40 .; WINDISCHMANN in Spizori’s Zoroastrische

Studien 177—86; SPIEGEL, Avesta Tr. 3, Xix. Liv; GRV. I, 45; BRV. 2, 17—19.

36—7; 3, 45; Manuel pour étudier le Sanscrit védique, s. v. apam napit; LRV, 4,

;ik%czksljl‘:;’si)z %{rllf{h}o%,me 1, 89; BDA. 82, note 2; LRF. 93; MACDONELL,

§ 25. Matarisvan. — Matariévan is not celebrated in any hymn of the
RV., and the name is found there only twenty-seven times, occurring twenty-
one times in the latest portions of that Veda and otherwise only five times
m ¢he third and once in the sixth book. In these six older passages
\atarisvan is always either identified with Agni or is the producer of fire.
Though the myth of Mitari$van is based on the distinction between fire and
a personification which produces it, the analysis of the myth shows these
two to be identical. Nothing even in any of the later hooks of the RV,
can be said to show clearly that the conception of Maitarisvan prevailing in
the other Vedas and in the post-Vedic period, had begun to appear in
that Veda.

MitariSvan is a name of Agni in three passages (3, 59 26% 1, 964).
This is probably also the case where the nume occurs in the vocative at the
end uf an Agni hymn (9, 88'9). In another verse, where an etymological
explanation of the name is given, he is spoken of as one of the forms of
Agni: ‘As heavenly germ he is called Taniinapit, he becomes Nardsamsa
when he is born; when as MitariSvan he was fashioned in his mother (ami-
mita mdtari: cp. 1, 1415), he became the swift fhght of wmd’ (3, 29""). It
is further said elsewhere: ‘One Dbeing the wise call variously: they speak of
Agni, Yama, Mitarisvan’ (1, 164%°). Once Mitariivan 15 also a form of
Brhaspati, who is several times identifiecd with Agni (§ 36): “I'hat Brhaspati
appeared (sam abhavat) at the rite as Mitarisvan’ (1, 190%).

Flsewhere Matariévan is distinguished from Agni. ‘He (Agni) being
born in the highest heavens appeared to Matansvan’ (1, 1437, ‘Agni fist
appeared to Matarisvan and Vivasvat; the two woilds trembled at the choosing
of the priest’ (1,31). ‘Agni being the highest of the luminanes has supported
with his flame the firmament, when Matarisvan kindled the oblation-bearer
who was concealed’ (3,5'). This verse follows one in which Agni is directly
called Mitarisvan. The only explanation of such a discrepancy in contiguous
verses of the same hymn, seems to be that the name of a specific personi-
fication of Agni in the latter verse is used as an epithet of the generic Agni®
in the former. Matarisvan brought to Bhrgu as a gift the glorious offerer,
the banner of the sacrificial gathering, the messenger who has two births
(1, 6o%). Matarisvan Drought the one (Agni) from the sky, the eagle wrested
the other (Soma) gfrom the rock (1, 93%). Maitarivan brought Agni the
adorable prigst, the dweller in heaven (3, 2"). Matarisvan (and) the gods
fashioned Agni, whom the Bhrgus produced, as the first adorable (priest) for
man (10, 469). Him, the god, Mitari¢van has brought from afar for man
(1, 128%). Mitariévan, the messenger of Vivasvat, brought hither from afar
Agni Vai$vanara, whom the mighty seized in the lap of the waters (6, 8%).
Matari$van brought from afar the hidden Agni, produced by friction, from
the gods (3, 9%). Matarivan produced Dy friction the hidden Agni (1, 1413).
Agni was produced with friction by Mataridvan and was set up in human
abodes (1, 714 148%). Indra produced cows for ‘Irita from the dragon and
delivered the cowstalls to Dadhyafic (and) Matarisvan (10, 48%).

There are a few obscure passages in late hymns which hardly shed any
further light on the character of Milriévan. In two of these he seems to
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be regarded fas purifying ‘and enjoying Soma (9, 673% 10, 114%); and in
another, he is mentioned in an enumeration of Fathers beside whom Indra
drank Soma (Vil. 43). Indra is once compared with him as with a skilful
artificer (10, 105), probably in allusion to Matariévan’s skill in producing
Agni (cp. 10, 46°, where the same verb #aky is used). This notion of skill
is probably also present in a verse of the wedding hymn (10, 85%7), where
Matarisvan s invoked along with other deities to join the hearts of two
lovers (cp. Tvastr, § 38). Tinally, in a very obscure verse (10, 109") Mitari-
gvan is spoken of as ‘boundless’ and ‘wandering’ (sa/i/a, an adjective several
times used with zdfe in the AV.), attributes which possibly already represent
the conception of Matariévan to be found in later times.

Mitariévan would thus appear to be a personification of a celestial form
of Agni, who at the same time is thought of as having like Prometheus
brought down the hidden fire from heaven to earth, Hardly anything but
lightning can be his natural basis. This would account for his being the
messenger of Vivasvat from heaven to earth (6,8%), just as Agni himself
is a messenger of Vivasvat (§ 35) Detween the two worlds™ In the AV,
Mitaridvan is still found as a mystic name of Agni (AV. 10, 839" #); Dut
generally in that (AV. 12, 15 &c.) and other Samhitis, the Brihmanas and
all the subsequent literature, the name is a designation of wind. ‘The transition
to this conception is to be found in a passage already quoted (3, 29"):
‘Agni, when as Mitaridvan he was formed in his mother, became the swift
flight of wind’?, and Agni in the air as a raging serpent is elsewhere com-
pared with the rushing wind (1, 79%). Such a statement might easily have
been taken later to interpret Matarisvan as the wind.

The word mdtarisvan, which is without a cognate in any other Indo-
European language, has every appearance of being a purely Indian compound
(like mataribhvars, piisvan, durgybhisvan). The Rigvedic poets explanation
of the name as ‘he who is formed in his mother can hardly be dismissed
as an etymological conceit, since the word in all likehhood dates from a
contemporary phase of language. It probably means ‘growing in his mother
(/sa, to swell, from which we have sis%, child, and other derivatives)3, Agni
being also said to grow (zrd%) in his mothers (1, 1415). There is a change
of accent from the second to the third syllable, probably due to the influence
of numerous words in -van (lke prataritvan). By the mother either the
lower aranz or the thundercloud might be meant; but the latter is the more
‘probable, as Mitarisvan comes from heaven. Yaska (Nir. 7, 26), who regards
Matarisvan as a designation of Viyu, analyzes the compound into matar:
== antarikse) and szan (from svas to breathe or dsu an to breathe quickly),
so as to mean the wind that breathes in the air,

¥ ORV. 122, n. 1 thinks the frequently cxpressed opirion that Mataridvan i
nothing but a form of Agni, has no sure foundation, and regards Matarisvan
simply as the Prometheus of the RV.; cp. ORV. 108, n. I, and SBE. 46, 123. —

2 Cp. BRV. 1, 27; BDA. 51; OLDENBIRG, SBE. 46, 306, — 3 Cp. WIIIINEY,

Sanskrit Roots p. 176; Rorm, Nituhta 111—3; Weier, 1S, 1, 416; RevTeR, KZ.

3L SReN

5}‘(4?1 F.S& 14; MUIR, JRAS. 20, 416, note; OS'T'. 5,204, note ; Scuwartz, KZ. 20,210;

GW. s. v.; BRV. 1, 52—7; BRI 9; KRV. 35; HVBP. 110; EGorring, SBE. 12, 186,

note 2; ORV. 122—3.

§ 26. Ahi budhnya. — The serpent of the Deep, Ahi budhnya, whose
name is mentioned solely in hymns to the Vidvedevas, is spoken of only
twelve times in the RV. and hardly ever alone. He is associated five times
with Aja ekapad, three tmes with Apam napat, three times with the ocean
(samudra), and twice with Savitr, There are only three verses (5, 41
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, 34" ) in which he is invoked alone. When only one other deity is
referred to with him, it is either Apim napit (1, 186%) or Aja ekapid (1o,
64). When Ahi budhnya and Aja ekapad are mentioned together in the
same verse, they are always (with the slight exception of 10, 66'") in juxta-
position. The most characteristic enumerations in which the name s invoked
are: Aja ekapad, Ahi budhnya, the ocean, Apim napat, Préni (7, 35%9); Ahi
budhnya, Aja ekapad, Trita, Rbhuksan, Savitr, Apim napit (2, 31°); the ocean,
the” stream, the space (rajas), the air, Aja ekapid, the thundering flood, Ahi
pudbnya, and all the gods (1o, 66'). Judged by these associates Ahi
Ludhnya would seem to be an atmospheric deity, and he is enumerated in
the Naighantuka (s, 4) among the divinities of the middle or acrial region.
But it is only where he is mentioned alone that anything more definite than
this can be gathered. In the verse which gives most information about him,
the poet exclaims: ‘I praise with songs the serpent horn in water (abyiam),
sitting in the bottom (ud/ne) of the streams in the spaces’ (7, 34 cp. 1o,
93%). This indicates that he dwells in the atmospheric ocean, and Yiska
explains budina as air (Nir. 10, 44). In the verse immediately following he
1 besought not to give his worshippers over to injury, and these identical
words are addressed to him in another passage also (5, 41'). This suggests
that there is something hurtful in his nature. Al is otherwise a term com-
monly applied to Vrtra (§ 68), and Vrtra enclosing the waters is described
as overflowed by the waters or lying in them (ibid.) or at the hottom (budne)
of the air (1, 52%). Agni in the space of air is called a raging a/é (1, 79%)
and is also said to have been produced in the depth (budine) of the great
space (4, 117). Thus it may be surmised that Ahi budhnya was origmally
not different from Ahi Vrtra, though he is invoked as a divine Lemg, who
resembles Apam napat, his baleful aspect only being hinted at. In later Vedie
texts Ahi budhnya is allegorically connected with Agni Garhapatya (VS. s, 33;
AB. 3, 36; TB. 1, 1, 103). In post-Vedic literature Ahi hudhnya is the name
of a Rudra as well as an epithet of Siva.

Werig, IS, 1, 965 Rortu, PW. s. v. budhnya; OST. 5, 336; BRV. 2, 205 -0,

401; 3, 24—5; IIVBI. 41 (as a name of the moon).

§ 27. Aja ekapid. — This being is closely connected with Ahi bhudhnya,
his name occurring five times in juxtaposition with that of the latter and
only once unaccompanied by it (10, 65%). The deities invoked in the latter
passage, ‘the thundering Piviravi (‘daughter of lightning: PW.), Ekapiad aja,
the supporter of the sky, the stream, the oceanic waters, all the gods, Sara-
svatt, are, however, almost identical with those enumerated in the following
hymn: ‘the ocean, the stream, the aerial space, Aja ekapid, the thundermg
flood, Ahi budhnya, and all the gods’ (10, 66*%). These two passages suggest
that Aja ekapad ise an aerial deity. He is, however, enumerated in the
Naighantuka «(5, 6) among the deities of the celestial region. In the AV,
Aja ekapada is said to have made firm the two worlds (AV. 13, 19). 'The
TB. (3,1, 28) speaks of Aja ekapad as having risen in the east. The commen-
Litor on his passage defir=s Aja ekapid as a kind of Agni, and Durga on
Nirukta 12, 29 interprets him as the sun. Yiska himself does not express an
opinion as to what Aja ekapad represents, merely explaining ja as @una,
dnving, and e2agad as ‘he who has one foot’ or ‘he who protects or dnnks
with one foot’. Though hardly any longer an independent deity, Aja ekapid
a5 well as Ahi budhnya receives a libation in the domestic rituar (Pirask.
2 15%). In the Epic Ajaikapad is both the name of one of the eleven Rudras
and an epithet of Siva. .

RoTu* with whom GrAssMANN agrees®, regards Aja ckapad as a genius
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of the storm, translating the name as the ‘one-footed Driver or Stormer’,
Broomrierp3 and Victor HEnrv¢ think he represents a solar deity. HARDYS
believes that ‘the goat who goes alone’ is the moon. BERGAIGNE®, interpreting
the name as ‘the unborn (¢-/a) who has only one foot, thinks this means he
who inhabits the one isolated mysterious world. If another conjecture may
be added, the name, meaning ‘the one-footed goat’?, was originally a figurative
designation of lightning, the ‘goat’ alluding to its agile swiftness in the cloud-
mountains, and the one foot to the single streak which strikes the earth.

1 PW. s. v. aja; Nirukta, Erl. 165—6 (cp. OST. 5, 336). —2 GW. s.v. 1 aju;
cp. Fay, AJP. 17, 24—5. — 3AJP. 12, 443; SBE. 42, 664. — 4 Lcs hymnes Rohila, Iaris
1891, p. 24. — 5 HVBP. 41—2. — 6 BRV., 3, 23. — 7 ORV. 71—2; cp. BRI 24,

WEBER, 1S, 1, 96.

§ 28. Rudra. — This god occupies a subordinate position in the RV,
bemg celebrated in only three entire hymns, in part of another, and in one
conjointly with Soma, while his name occurs about 75 times.

His physical features in the RV. are the following. He has a hand
(2,337 &c.), arms (2,333; VS. 16,1), and firm limbs (2, 33*). He has beautiful lips
(2, 33% and (like Pisan) wears braided hair (1, 114'5). His colour is brown
(bablru: =2, 335 &c.). His shape is dazzling (1, 1145), and he is multiform
(2, 33%). He shines like the brilliant sun, like gold (1, 43%). He is arrayedl
with golden ornaments (2, 33°) and wears a glorious multiform necklace’
(niska: 2, 33%). Ue sits on a car-seat (2, 33%). The later Samhitds (espe-
cially VS. 16) add a number of other traits. He is thousand-eyed (AV. 11,
227, VS. 16, 7). He has a belly, a mouth, a tongue, and teeth (AV. 11, 29).
His belly is black and his back red (AV. 15, 178). He is blue-necked (VS.
16, 7) and blue-tufted (AV. 2, 276). Ile is copper-coloured and red (VS.
16, 7). He 1s clothed in a skin (VS. 3, 61; 16, 51) and dwells in mountains
(VS. 16, 2—14).

The RV. often mentions Rudra's weapons of offence. e is once said
to hold the thunderbolt in his arm (2, 333). His lightning shaft (didyaz) dis-
charged from the sky traverses the earth (7, 463). He is usually said to be
armed with a bow and arrows (2, 33" '; 5. 42'%; 1o, 125%), which are
strong and swift (7, 46%). He is invoked with Krsinu (§ 48) and the archers
(10, 64%); and seems to be intended when Indra is compared with the archer
on the car-seat (6, 20% cp. 2, 33""). In the AV. he is also called an archer
f(I, 28'; 6, 93% 15,577). In that and other later Vedic texts his bow,
arrow,éweapon, bolt, or club are frequently referred to (AV. 1, 285 &c.; SB.
9, 1, 1°).

One of the points most frequently mentioned about Rudra is his rela-
tionship to the Maruts. He is their father (1, 114% 9; 2, 33%); or they are
more frequently spoken of as his sons and are also weveral times called
Rudras or Rudriyas® He is said to have generated them from the shining
udder of Préni (2, 34%) 3. But Rudra is never associated, as Indra is, with
the warlike exploits of the Maruts, for he does not engage in conflict with
the demons. T¥yambaka, a common epithet of Siva in post-Vedic literature,
is already applied to Rudra in Vedic texts (VS. 3, 58; SB. 2, 6, 29) and seems
to refer to him once even in the RV. (7, 59™). The meaning appears to be
‘he who has three mothers’ (cp. 3, 565) in allusion to the threefold division
of the universe (cp. GRV. 1, 555). Ambikd, a post-Vedic name of Siva's
wife, is mentioned for the first time in VS. 3, 5, appearing here, however,
not as Rudra’s wife, but as his sister. Umi and Parvati, regular names of
Siva’s wife, seem first to occur in the TA. and the Kena Upanisad.

In a passage of the RV. (2, 15) Rudra is one 6f several deities identified
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with Agni. He is also identified with Agni in the AV. (7, 87, in the TS.
(3, 4 3" 5 50 7%), and the SB. (6,1, 3™, cp. 9, 1, 1%). The word rudra
often occurs as an adjective, in several cases as an attribute of Agni* (though
rather oftener as an attribute of the Aévins (§ 21). Sarva and Bhava are,
among several others, two new names assigned to Rudra in VS. (16, 18. 28).
These two also occur in the AV. where their destructive arrows and lightnings
are referred to (2, 27% 6, 93'; 10, 1%3; 11, 2™ 17); byt they seem here to
have been regarded as deities distinct from one another and from Rudra.
Bhava and Sarva are in a Sitra passage, spoken of as sons of Rudra and
are compared with wolves eager for prey (SSS. 4,20". In VS. 30,8 Agni, Asani,
pasupati, Bhava, Sarva, [$ina, Mahideva, Ugradeva, and others are enumerated
as gods or forms of one god. Rudra, Sarva, Pasupati, Ugra, Asani, Bhava,
Mahin devah are names given to represent eight different forms of Agni
(SB. 6, 1, 37; cp. Sankh. Br. 6, 1 &c.), and Sarva, Bhava, Pasupati, and Rudra
are said to Dbe all names of Agni (SB. 1, 7, 3%). Asani, one of the above
names assigned to AgniKumira in the SB. (6, 1, 3%°), is there explained to
mean lightning (zidyut) but m the Sankh. Br. it is interpreted as Indra. The
epithet pasupati, ‘lord of beasts’, which Rudra often receives in the VS., AV,
and later, is doubtless assigned to him because unhoused cattle are peculiarly
exposed to his attacks and are therefore especially consigned to his care.

Rudra is described in the RV. as fierce (2, 332 %, 10, 1265) and de-
ructive like a terrible beast (2, 33'). He is the ruddys (arwsa) boar of
heaven (1, 1145). He is a bull (2, 337 % ™). He is exalted (7, 10%), strong
(1,.43% 114%), strongest of the strong (2, 333), unassailable (7, 167), unsurpassed
n might (2, 33%), rapid (10, 92%), and swift (1, 114", Ileis young (2, 33%;
5, 60%) and unaging (6, 49%). He is called aswra (5, 42") or the great
asura of heaven® (2, 1%). He is self-glorious (1, 1203; 10, 927), rules heroes
(1, rigt 2 &e), and is a lord (wdna) of this vast world (2, 33%) and father
of the world (6, 49™). He is an ordainer (6, 46, and by his rule and uni-
versal dominion he is aware of the doings of men and gods (7, 46%). He makes
the streams flow over the earth and, roaring. moistens everything (ro, 92%).
He is intelligent (1, 43%), wise (1, 114, and beneficent (2, 337, 6, 49™). Tle
15 several times called ‘bountiful’, mid/iwas (1, 114, and in the later Vedas
the comparative and superlative of this word have only been found in con-
nevion with Rudra’. e is easily invoked (2, 33%) and is auspicious, sira
{10,927, an epithet which is not even in the AV. as yet peculiar to any
particular deity.

Malevolence is frequently attributed to Rudra in the RV.; for the hymns
addressed to him chiefly express fear of his terrible shafts and deprecation
of his wrath. He is implored not to slay or injure, in his anger, his wor-
shippers, their parénts, children, men, cattle, or horses (1, 1147-%), but to
spare their Borses (z, 33%), to avert his great malevolence and his bolt from
his worshippers, and to prostrate others with them (2, 33" ™). Te is besought
{o avert his Dbolt when he is incensed and not to injure his adorers, their
children, and their cows (6, 287. 46°~4), and to keep from them his cow-
slaying, man-slaying missile (z, 33'). His ill-will and anger are deprecated
(2, 33476- 1% and he is besought to be merciful to the walking food (10,
169%). Iis worshippers pray that they may be unharmed and' obtain his
favour (2, 33 6). He once even receives the epithet ‘man-slaying’ (4, 3‘:),
and in a Sitra passage it is said that this god seeks to slay men (AG.
1, 897). Rudra’s malevolence is stil more prominent in the later Vedic texts.
His wrath is frequently dgprecated (VS. 3,61 &c.;AV.1,28% &c.). He is invoked
not to assail his worshippers with celestial fire and to cause the lightning to
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descend elsewhere (AV. 11, 2% 10, 13), He is even said to assail with
fever, cough, and poison® (AV. 11, 22 %; G, 9o ¢p. 93). Rudra’s wide-
mouthed, howling dogs, who swallow their prey unchewed, are also spoken
of (AV. 10, 1%, cp. VS, 16, 28). Even the gods were afraid of the strung
bow and the arrows of Rudra, lest he should destroy them ($B. g, 1, 1™ 6)
Under the name of Mahadeva he is said to slay cattle (TMB. 6)97) In
another Brihmana passage he is said to have been formed of a compound
of all the most terrible substances (AB. 3, 33%). It is probably owing to his
formidable characteristics that in the Braihmanas and Siitras Rudra is re garded
as isolated from the other gods. When the gods attained heaven, Rudra
remained behind (SB. 1, 7, 3'). In the Vedic ritual after offerings to other
gods, a remainder is not uncommonly assigned to Rudra (Gobh. GS. 1, 8=,
Ap. Dh. 8. 2, 4%).  is hosts, which attack man apd beast with disease and
death, receive the bloody entrails of the victim (SSS. 4, 19%), just as blood
i> poured out to demons as their peculiar share of the sacrifice? (AB. 2, 74).
‘The abode of Rudra in these later texts is commonly regarded as in the
north™, while that of the other gods is in the east. It is perhaps due to
his formidable nature that in the RV. Rudra only appears once associated
with another deity (Soma: § 44) as a dual divimty in one short hymn of
four stanzas.

In the VS, Desides many other epithets too numerous to repeat, several
disgraceful attributes of Rudra are mentioned. Thus he is called a ‘robber,
cheat, deceiver, lord of pilferers and robbers’ (16, 20—1). In fact, i
character as shown by the various epithets occurring here, approximates to
the fierce, terrific, impure, and repulsive nature of the post-Vedic Siva.

Rudra is, however, not purely maleficent like a demon. He is alwo
supplicated in the RV, to avert the anger or the evil that comes from the
gods (1, 114%; 2, 337). e is hesought not only to preserve from calamity
(5, 51Y), but to bestow Dblessings (1, 114™ % 2, 33%), and produce welfare for
man and beast (1, 43%). His healing powers are mentioned with especial
frequency. lle grants remedies (2,33"%), he commands every remedy (s, 42"),
and has a thousand remedies (7, 463). e carries in his hand choice reme-
dies (1, 1148), and his hand is restorative and healing (2, 337). He raises
up heroes by his remedies, for he is the greatest physician of physicians
(2, 33", and Dby his auspicious remedies his worshipper hopes to live a hundred
yinters (2, 33°). Ile is besought to remove sickness from his worshippers’
offspring (7, 464) and to be favourable to man and Dbeast, that all in the
village may be well-fed and free from disease (1, 114%). In this connexion
Rudra has two epithets which are peculiar to him, ja/dsa, (perhaps) ‘healing’
and jalisa-bhesaja, ‘possessing healing remedies (1, 43% AV. 2, 27%).  These
medicines against sickness ate probably rains™ (cp. 5, 54; 10, 599). That
this attribute was essential to his nature, appears from a verse ¢f a hymn in
which various deities are characterized without being named (8, 29%): ‘One
Dright, fierce, possessing healing remedies, holds a sharp weapon in his hand’.
Rudra’s lightning and his remedies are also mentioned together in another
verse (7, 46%). 'The healing Rudra with the Rudras is invoked to be favour-
able (7. 35%). The Maruts are also in another verse associated with Rudra
as possessing pure and beneficent remedies (2, 335). The healing power of
Rudra is sometimes referred to in the other Samhitas (VS. 3, 59; 16, 5. 49;
AV. 2, 27%); Dbut much less frequently than his destructive activity. In the
Siitras, sacrifices to him are prescribed for removing or preventing disease in
cattle (AG. 4, 84; Kaus. S. 51, 7 &c.).

The ev1dence of the RV. does not distinctly show with what physical
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basis Rudra is connected. He is generally regarded as a storm-god. But
Ins missile is maleficent, unlike that of Indra, which is directed onTy against
the enemies of his worshippers. Rudra appears therefore to have originally
represented not the storm pure and simple, but rather its baleful side in the
destructive agency of lightning ™ This would account {or his deadly shafts
and for his being the father or chief of the Maruts or Storm-gods, who are
armed with lightning and who are said to have been born ‘from the laughter
of lightning’ (1, 23%). His beneficent and healing powers would be based
partly on the fertnl{ang and purifying action of the thunderstorm and partly
on the indirect action of sparing those whom he might slay.  Thus the de-
precations of his wrath gave rise to the euphemistic epithet ‘auspicious’ (s/izva),
which became the regular name of Rudra’s historical successor in post-Vedic
mythology. This explanation would also account for Rudra’s close connexion
with Agni in the RV.

WebR ™ expresses the view that this deity in the earliest period speci-
ally designated the howling of the Storm (the plural therefore meaning the
Maruts), but that as the roaring of fire is analogous, Storm and JQire com-
bined to form a god of rage and destruction, the epithets of the Satarudriya
bemg derived partly from Rudra =- Storm and partly from Agni - - Ire.
. H. WiLson thought that Rudra was ‘evidendy a form of either Agni or
Indra’ ™t T V. SCHROEDER 'S regards Rudra as originally the chief of the
souls of the dead conceived as storming along in the wind (cp. p. 81).
OupENpERG 15 of opinion that Rudra probably represented in his ougmn a god
of mountain and forest, whence the shafts of disease attack mankind*®.

The etymology of the word 7udra is somewhat uncertain as regards the
meaning. It is generally derived from the root sud, to cry, and mterpreted
a5 the TITowler™. This is the Indian derivation®. By GrassMan~' it iy
connected with a root rud having the conjectural meaning of ‘to shine’ or,
accordmg to Piscien, ‘to be ruddy’#°. Rudra would thus mean the ‘bright’
or the ‘red one’ .

1 Cp. Pscirn, ZDMC. 40, 120—1. — 2 1, 642+ 12, 85715 5, 4215; 6, 501 6611,
8, 2017 (¢cp. 5, 59%; 7, 56%. 585). — 3 Viyu s once said to have yeneiated the
Maruts from the sky (1, 1341) and Vita 1 approximated to Rudra m 10, 1691
41, 2710 (cp. Nir. 10, 85 Erl. 136); 3, 255 4, 3%; 5, 335 8, 013 — 5 Cp. LiLoom-
Fip, AJL. 12, 4293 PVS. 1, 57; ORV. 359, note 4. — v Cp. BDA. 40. 545
GriDNER, FaW 20, -— 7 BrooMrieLp, AJP. 12, 428—9. -- 3 Cp. J:Loom'b‘m.n’s
cyplanation (AJP. 7, 469 - 72) of AV. I, 12 as a prayer to hghtning conceived as
the cause of fever, headache, and coughs (otherwise \WrBER, 1S, 4, 405). — 9 HRIL
250, note 2; cp. ORV. 488. 302—3. 334—5. 458. — 1 Cp. ORV. 335, note 3. —
11 The 1emedy is esplamed by BRV. 3, 32 as Soma, the diaught of mmortality,
and by BroomreLb (AJP. 12, 425—9) followed by IHHVBP. 83 -4, and Ilorhaos,
PAOS. Dec. 1894, ¢L{f, as rain (yalesa = the miitre of Rudia). — 12 MACDONEIT,
JRAS. 27, 957; ‘tlorkws, PAOS. Dec. 1894, p. cL1; HRL 1125 cp. KRV. 38,

note 133 ¢— 13 IS, 2, 19—22. — 14 Translation of the RV, intioductions to vol.
1, 26—7. 37—8; ¢p. vol. 2, 9—10. — 15 W/KM. o, 248, - 10 ORV, 216 —2¢
(cp. Horxins, PAOS. 1 c.). — 17 Koy, IHerabkunft 1775 KZ. 2, 278; 3, 3353

Wrnigr, 1S, 2, 19—22; MM., OGR. 216; otherwise v. BRADKE, ZDMG. 40, 359 ~16L
— 1818, 1, 5, 173 SD. 5, 1, 31; YN, 10, 5; Sayana on RV. 1, 1141 — 19 GW.
— 20 PVS. 1, 57; ZDMG. 40, 120. — 21 Cp. BRL 14; TIVBP. 83, o

Rorn, ZDMG. 2, 2225 Wurrsey, JAOS. 3, 318—0; Oriental .uld'I,ln;:lusll,c
Studies 1873, p. 34—5; OST. 4, 299—363. 420—3; LRV. 3,320—2; BRV. 3, 31=8.
152—4; V. SCHROLDER, WZKM. 9, 233—8. 248—52; HRL 99. 578.

§ 29. The Maruts. — These are prominent deities in the RV, thirty-
thiee hymns being dedicared to them alone, seven at least to them conjointly
with Indra, and one each to them with Agni and Pisan. They forma troop,
gaya (2 word generally uséd in connexion with them) or sard/ias (1,37%5 &e.),
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of deities mentioned only in the plural. Their number is thrice sixty (8, 833
or thrice seven (1,133% AV. 13, 1'3). 'Their birth is often referred to (s,
57% &c.). They are the sons of Rudra (p. 74), being also often called Rudras
(1, 39" 7 &c.) and sometimes Rudriyas (1, 387; 2, 34' &c.), and of Prsni
(2, 34% 5, 52" 60%; 6, 663), often also receiving the epithet prénwimdtaral,
‘havng Préni for their mother’ (1, 23' &c.; AV. 5, 21'%). The cow Prsm
(5, 52'°), or simply a cow is their mother (8, 83') and they bear the epithet
gomataral, ‘having a cow for their mother' (1, 853, cp. 8, 20%). Thi> cow
presumably represents the mottled storm-cloud (§$43. 61B.); and the flaminyg
cows having distended udders with whom they come (2, 34%), can hardly
refer to anything but the clouds charged with rain and lightning. When born
from Prsni the Maruts are compared with fires (6, 66*2). They are alw
said to have been Dborn from the laughter of lightning (1, 23'% cp. 38%).
Agni is said to have fashioned or begotten them (6, 3°; 1, 71%). Viyu 1
once said to have engendered them in the wombs of heaven (i, 1344), and
once they are called the sons of heaven (10, 77%), being also referred to as
the heroes (277dk) of heaven (1, 64% 1227; 5, 54'°) or as the males (marpaj)
of heaven (3, 54'3; 5, 59%). Once they are said to have the ocean for ther
mother, séindhumataral (10, 78° cp. p. 51). Elsewhere they are said to he
self-born (1, 1682 5, 87°).

They are brothers among whom none is eldest or youngest (5, 59°. 6oS),
for they are equal in age (1, 165*). They have grown together (5, 505,
7, 58') and are of one mind (8, 20" #'). 'They have the same birthplace
(5, 53%) and the same abode (1, 165%; 7, 56'). "They are spoken of as having
grown on earth, in air, and heaven (5, 557) or as dwelling in the thiee
heavens (s, 60°). They are also once described as dwelling in the mountains
(8, 83" %)

They are associated with the goddess Indrini, who is their friend (10,
80"), and with Sarasvatt (7, 964 cp. 39°). Their connexion 15, howeve,
dlosest with the goddess Rodasi, who 1s described as standing with them on
their car bringing enjoyments (5, 56%) or smply as standing beside them (¢,
668). In all the five passages in which her name occurs, she 15 mentioned
with them (cp. 1, 167% %). She therefore appears to have been regarded a
their bride (like Siiryd as the bride of the Asvins). It is probably to ths
connexion that they owe the epithet bhadrajanayal, ‘having a beautiful wile’

. (5, 61%) and their comparson with bridegrooms (5, 6o*) or youthful wooers
(10, 789).

‘The brilliance of the Maruts is constantly referred to. They are golden,
of sun-like brightness, like blazing fires, of ruddy aspect (6, 66% 7, 59"
8, 77). They shine like tongues of fire (10, 783). ‘They have the form ol
the brilliance of Agm (10, 847; 3, 26%), with whom they are compared m
brightness (10, 78¢). 'They are lke fires (2, 34') or kmndled, fires (6, 60°)
and are expressly called fires (3, 264). They have the brilliance of serpents
(akibhanavaj: 1, 172%). They shine in the mountains (8, 7°). 'They arc
self-luminous (1,37¢&c.), an epithet almost exclusively applied to them. They
are frequently spoken of in a more general way as shining and brilliant
(1, 165 &c.).

They are particularly often associated with lightning, vidyut (5, 547"
1, 645). The lightnings smile down on earth when the Maruts shed ther
ghee (1, 168% ¢p. 5, 52°). The lightning lows like a cow, as a mother
following her calf, when they shed their rain (1,38%). ‘They are like lightning>
shining with rain (7, 56'3). Lightning is so characteristic of them that al
the five compounds of midynt in the RV. are connected with the Maruts and,
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cxcepting single instance, with them only. ‘They hold lightnings in their
hands (8,77 5, 54"), they delight in lightnings and cast a stone (5, 543).
‘Iheir lances (rs%) are often.n'lentiongd. and that these represent the lightning
1s shown by their epithet ysfividyut, lightning-speared’ (1, 1683, 5, 5213). Less
frequently they are spoken of as having axes (1, 372 883; 5, 33% 5745 8, 204),
which are golden (8,73%). Once (ibid.) they are said to bear {lxe bolt (zuzjra),
Indra’s peculiar weapon, in their hands. Sometimes they are said to be
armed with bows and arrows (5, 53% 57%; 8, 20t '%), once being termed
archers shooting an arrow; but as this trait is rare in the numerous hymns
addtessed to them, it may be borrowed from their father Rudra. The Maruts
are decorated with garlands and other ornaments (5, 53%). ‘Lhey wear golden
mantles (5, 55°). Like rich wooers they deck their bodies with golden orna-
ments (5, 60t). Armlets or anklets (42dde) are an ornament peculiar to them.
With these they shine like the sky with stars and glitter like showers from
the clouds (2, 34°). One verse describes their appearance more fully than
usual. They have spears on their shoulders, anklets on their feet, golden
ornaments on their breasts, fiery lightnings in their hands, golden helmets
upon their heads (5, 54').

The Maruts ride on cars which gleam with lightnng (1, 88%; 3, 5.4'3).
which are golden (5, 57%), which have golden wheels or fellies (1, 6.4%. 885),
m which are weapons (5, 57°), and which have buckets standmg in them
(1, 87%). 'The coursers which draw their cars are ruddy or tawny (1, 88¢;
5, 571), golden-footed (8, 7+7), afd swift as thought (1, 85+). ‘These coursers
are spotted, as appears from the epithet priadasza, ‘having spotted steeds,
which s several times and exclusively connected with the Maruts, More fre-
quently the ammals which draw thewr car are spoken of i the femmine as
priatih (1, 39" &c.).  These are m two passages (3, 55% 58°), mentioned
with the masculine ase@s. ‘The Mauts are also described as having yoked
the winds as steeds to their pole (5, 587).

The Maruts are great as the shy (s, 57%), they surpass heaven and earth
(10, 77%), are immeasurable in greatness (5, 58%), and no others can reach
the lmut of their nught (1, 1677).  ‘The Maruts are young (1, 64° 165%; 5,
t2) and unaging (1, 643, ‘They are divine (aswra), vigorous, impetuous,
without soil (1, 6.4 *¢) and dustless (6, 662). They are fierce (1, 191), nascible
(7, 50%, terrible (5, 56> 3; 7, 58%), of teruble aspect (5, 56%), of fearul form
(1, 195, 64%), and are ternble like wild beasts (2, 3475 cp. p. 75). They are
playful like children or calves (x, 166%; 7, 56'¢; 10,78%). ‘They are hke
black-backed swans (7, 597). ‘They are iron-tusked boars (1, 885); they are
ke lions (1, 648).

The noise which they make 15 often referred to (1, 1697 &c.) and 15
evpressly called thunder™(1, 23%); but it is alo the roaring of the winds (7,
505, At tleir coming heaven as it were roars with fear (8, 77). They are
often described as causing the mountams to quake as well as making the
earth or the two worlds tremble®. With the fellies of their cars they rend the
mountains or the rock (., 04'% 5, 52%. It is when they come with the winds
that they cause the mountains to quake (8, 74). They rend trees and like
wild elephants devour the forests (1, 39% 6.47). The forests bow down befqrc
them through fear (5, Go®). Resistless as mountains Lhey cast down terrestrial
and celestial creatures (1, 64%). All creatures are afraud of them ([,’8‘55),
They speed like boisterous winds (ro,783) and whirl up dust (1, 64%). Ihey
make the winds or the noise of the winds (7, 503). 'Lhey come with the
winds (8, 73 - 17) and take them as their steeds (5, 587). o

One of the main functions of the Maruts is to shed rain. They are
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clothed with rain (5, 574). They rise from the ocean and shed rain (1,389).
Milking the unfailing well, they blow through the two worlds with rain (1,
64% 8,7%). Rain follows them (s, 53°°). They bring water and impel rain
(5, 58%). They obscure their brilliance with rain (s, 59%). They cover the
eye of the sun with rain (5, 59%). They create darkness with the cloud when
they shed rain (1,389). They scalter mist when they speed with winds (8,74.
They cause the heavenly pail (s, 53% 59%) and the streams of the mountains
to pour (5, 597). When they hurry on, the waters flow (5, 585). A terrestrial
river receives its name, Marudvrddha, ‘swelled by the Maruts’ (10,755), from
this action. The sweat of the sons of Rudra became rain (5, 587). ‘The
rain shed Dby the Maruts is also figuratively referred to as milk (1, 1663),
ghee (1, 85%; 10, 784), milk and ghee (1, 64°); or they are said to pour out
the spring (1, 85) or to wet the earth with honey (s, 54%2% They raise
waters from sea to sky and discharge them from the sky upon the ecarth
(AV. 4, 27%). 'The waters which they shed are often clearly connected with
the thunderstorm.  Desiring to give water, whirling hail, violent, they rush
on with thunder (5, 54%). They cause winds and lightnings with their might,
milk heavenly gifts from the udder, and fill the earth with milk (1, 645).
The spring which they milk, thunders (1, 64°). The sky, the ruddy bull,
bellows when they shed the waters (5, 58%). They cause the stallion to make
water (1, 64%). They Dbestow the rain of heaven and shed abundantly the
streams of the stallion (5, 83%). They assume a golden colour when they
make water with the steed (2, 34'3). The streams resound with the fellies
of the Maruts, when they raise the voice of the cloud (1, 168%. The waters
which Indra sheds are called marutratih, ‘attended by the Maruts' (1, 804).
In connexion with their character as shedders of rain, the Maruts receive the
epithets purudrapsik (5, 579 or drapsinak (1,642) ‘abounding in drops’ and
the frequent sudanavaj, ‘dripping well’. They also avert heat (5, 54'). Bu
they likewise dispel darkness (7, 56-°), produce light (1, 86'), and prepare
a path for the sun (8, 7%). They are also said to have measured out the
air (5, 55%), stretched out the terrestrial regions as well as the bright realms
of heaven, and held apart the two worlds (8, 837 ).

Doubtless in allusion to the sound of the wind, the Maruts are several
times called singers (5, 52 60%; 7, 35%). ‘They are the singers of heaven
(5, 57 They sing a song (1, 19, 1667). While singing they made the sun
Lo shme (8, 29") and while blowing their pipe they cleft the mountain
(1, 85"). For Indra when he slew the dragon, they sang a song and pressed
Soma (5, 29% 30%. In singing a song they created Indra-might (1, 85°%).
‘Though their song must primarily have represented the sound of the winds
(cp. 4, 22%), it is also conceived as a hymn of praise (3, 149). Thus they
come to he addressed as priests when in the company of Indra (5, 293), and
are compared with priests (10, 78'). They were the first toeperform the
sacrifice as DaSagvas (2, 36%), and they purified Agni in the house of the
pious, while the Bhrgus kindled him (1o, 1225). Like the other gods they
are several times also spoken of as drinkers of Soma (2, 36+; 8, 83712 &c.).

Being identified with the phenomena of the thunderstorm, the Maruts are
natually intimate associates of Indra, appearing as his friends and allies m
innumerable passages. “They increase his strength and prowess (3, 35%; 6,17,
with their prayers, hymns, and songs3 (1, 165" &c.). ‘They generally assist
Indra in the Vrtra fight (8, 65* 3 10, 113%). They help “Irita as well as
Indra in slaying Vrtra (8, 7). They are besought to sing a Vrtra-slaying
hymn, (8, 78'73). They helped Indra in the conflict with the dragon and
with Sambara (3, 47%4). With them Indra gains' the light (8, 65%), found
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the cows (1, 65) and supported the sky (7, 47%). In fac
all his celestial exploits in their comp

t Indra accomplishes

ompany (1, 100, 101. 165; 10, 65). Some-
tunes the Maruts appear more independent in these exploits. Thus they

suike Vrtra, assisted by Indra (1, 23%) and are even spoken of alone as having
rent Vrtra joint from joint (8, 7%3) or as having disclosed the cows (2, 34Y).
‘They (like the gods in general) have Indra as their chiel (1, 23" &¢.) and
are accompanied by Indra (1o, 128¢), They are like sons to Indra (1, 100%)
and are called his brothers (1, 170°). The Maruts are, however two or three
times said to have left Indra in the lurch, They involved him alone in the
fight with the dragon (1, 165% and they abandoned him (8,7°'). One verse
even gives evidence of hostility between Indra and the Maruts, when the
Jatter say to him: ‘Why dost thou seek to kill us, Indra? Do not kill us in
the fray’ (1, 170% ¢p. 1719 A Brihmana passage (IB. 2, 7, 11%) alsu refers
to a conflict between the Maruts and Indra.

When not associated with Indra, the Maruts occasionally exhibit male-
volent traits. They then to some extent participate in the maleficent nature
of their father Rudra. They are implored to ward off the hightning from
their worshippers nor to let their ill-will reach them (7,50"), and are besought
to avert their arrow and the stone which they hurl (1 172¢), thew hghtning
(7, 57%), and their cow- and man-slaying bolt (7, 56'7). Ewvil can come from
them (1, 39°), their anger is deprecated (1, 1717 7, 585), and they are said
to have the wrath of the serpent (1, 64>7). But like thewr father Rudra, the
Maruts are supplicated to biing healing remedies, which abide in the Sindhu,
the .Asikny, the seas, and mountains (8, 20%5-%), and once they are associated
with Rudra in the possession of pure, salutary, and benelicent remedies
(2,33'"). 'The remedies appear to Dbe the waters, for the Maruls bhestow
medicine by raining (5, 53'%). Like Agni, they are several tunes also said
to be pure or purifying, pdvata (7,56% &c.).

From the constant association of the Maruts with lightning, thunder, wind,
and rain, as well as from other traits mentioned above, it seems clear that
they are Storm-gods in the RV. According to the native interpreters the
Maruts represent the winds, and the post-Vedic meaning of the word is sunply
‘amd. But in the RV. they hardly represent the winds pure and simple,
as some of their attributes are borrowed from cloud and lightning as well.
A. Kunx and Buxrev$ held the Maruts to be personifications of the souls
of the dead (cp. p. 77), and with this view Mever® and v. ScurorpER/ subg
stantially agree. This origin is historically possible, but the RV. furnishes
no evidence in support of it. The etymology® being uncertain can throw no
additional light on the beginnings of the conception. The root appea:s to
be mar, but whether in the sense of ‘to die, ‘to crusl’, or ‘to shine’, it is
hard to decide. The latter meaning, however, seems to accord best with the
description given of the Maruts in the RV.

1 I'VS. 2, 73. — 2 On the various names for rain in the RV. see BoOIINEN-

BERGER, op. cit. 43 —4. — 3 BRV. 2, 391.— 4 T'VS. 1, 59. — 5 00. on KV. 1,64

— 6 Indogermamsche Mythen 1,218. — 7 WZKM. 9, 248—9. — 8 Nirakta 11, 13;

GRASSMANN, KZ, 16, 161 —4; BDA, 112—3; ZDMG. 40, 349—60; KKV. note 136;

MM, Vedic Hymns, SBE. 32, xxiv—xxv; HRIL 97.

RorH, ZDMG. 2, 222; WHuirsey, JAOS. 3, 319; OST. 5, 147—54; GRV.

1, 44; BRV. 2, 369—402; BRI 14; KRV. 39; MMPhR. 317—20, HVBP. 83—5;

V. BRaDKE, FaR. 117—25; ORW. 224 —5. 283; IIRL 96—9.

. $30. Vayu-Vata, — Each of the two names of wind Viyu and Vita
b used to express both the physical phenomenon and its divine personi-
fication.  But Vayu is chiefly the god and Vita the element. Viyu is cele-

Lrated alone in one whdle hymn besides parts of others, and i about half
Indo-arische Philologic, 1IL 1A, s
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a dozen others conjomtly with Indra. Vita is invoked only in two shor
hymns (168 and 186) at the end of the tenth book of the RV. The names
of both sometimes occur in the same verse (6, 50'%; 10, 92%3). The difference
between the two is illustrated by the fact that Vayu alone is as a god associate(l
with Indra, the two deities being then often invoked as Indravayd. This
couple was regarded as so closely connected by the ancient native inter-
preters, that either of them might represent the deities of the atmospheric
region in the Vedic triad (Nir. 7, 5). Vita on the other hand, being les,
fully personified, is only associated with Parjanya (§ 31), whose connexion
with the thunderstorm is much more vivid than that of Indra. Different”sets
of epithets are applied to the two wind-gods, those belonging to Vita being
chiefly expressive of the physical attributes of swiftness and violence.

Few references are made to Vayu's origin. The two worlds are said to
have generated him for wealth (7, 9o3). He is once spoken of as the son-
in-law of ‘I'vastr (8, 26**7%), though his wife’s name is not mentioned (cp.
§ 38). In the Purusa hymn he is said to have sprung from the breath of
the world-giant (10, 9o™). Viyu is rarely connected with the Maruts. He is,
however, once said to have generated them from the wombs of heaven
(1, 1344) and to be accompanied by them (1, 142%) as well as by Pisan
and the Visvedevas. His personal attributes are rather indefinite. He 15
beautiful (1, 27) and with Indra is spoken of as touching the sky, swift as
thought, and thousand-eyed (1, 23*J). He is once %u(l to have roaring
velocity (1o, 100%). Viyu has a shining car drawn by a team or by a par
of red (rokita) or ruddy (aruna) steeds. His team consists of 99 (4, 484).
100 or even 1000 (4, 46°) horses yoked by his will. The attribute myutvat,
‘drawn by a team’, often occurs with reference to Viyu or his car, being
otherwise used only once or twice in each case with reference to Indra, Agn,
Pisan, or the Maruts. Viyu's car, in which Indra is his companion (4, 40
48%; 7, 91%), has a golden seat and touches the sky (4, 16'). Like the other
gods, Viyu is fond of Soma, to which he is often invited to come with hi
teams and the first draught of which he obtains as his share* (also in con-
pany with Indra: 1,135%), for he is the swiftest of the gods (SB. 13, 1, 27 &c.)*.
The AB. (2, 25) tells a story of how in a race which the gods ran for the
first draught of Soma, Vayu reached the goal first and Indra second. ITe i
in the RV. also called a protector of Soma (10, 855) and has the characteristi:

eepithet sucipa, ‘drinking the clear (Soma draught), an epithet which Indra

once shares with him, He is also once connected with the ‘nectar-yielding'
(sabardughd) cow’ (1, 134%). Vayu grants fame, offspring, wealth in steeds,
oxen, and gold (7, 9o*®), He disperses foes (4, 48% and is invoked for
protection by the weak (1, 134%).

Vita, as the ordinary name of wind, is celebrated® in a more concrete
manner. His name is frequently connected with the root zd, o blow, from
which it is derived. One of the hymns devoted to his praise (10, 168) de-
scribes him as follows. Shattering everything and thundering, his din presscs
on; he goes along whirling up the dust of the earth; he wanders in the air
on his paths; he does not rest even a day. Firstborn, he is a friend of the
waters; but the place of his birth is unknown. This deity wanders where he
lists; one hears his roaring, but his form one does not see (cp. 1, 164"
He is the breath of the gods (cp. 7, 87%; 10, 92%3) and is worshipped with
oblations.

Vata, like Rudra, also wafts healing and prolongs life, for he has the
treasure of immortality in his house (10, 186). This healing power of wind
doubtless represents its purifying character (cp. p. 77) The activity of wind
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is chiefly mentioned in connexion with the thunderstorm (4, 1772 5, 834;
10, 168™ *). Blasts of wind being coincident with the appearance of lightnims,
and preceding the reappearance of the sun, Vita is spoken of as producil?'r
ruddy lights (10, 168') and of making the dawns to shine (1, 1343). Thz
swiftness of wind often supplies a comparison for the speed of the gods
(4 17" 5, 41%; 9, 97%%) or of mythical steeds (1, 163%; 4, 38%). Its noise
is also frequently mentioned (4, 224; 8, 913; 10, 168" 4). The name of Vita
has been identified wich that of the Germanic god of storm and battle, Odhin
or Wodan#, which is explained as formed with a derivative suffix from the
cbgnate base. But this identification seems to be very doubtfuls,

T, 134513575 4, 4615 5, 4335 7, 9215 8, S92 — 2 OLpENBFRG, ZDMG .39,

55, note 15 HAM. 1, 260, — 3 Cp. OLorspere, SBE. 46, 244, — 4 GROIMANN,

KZ. 10, 274; 7Z1MMER, ZDA. 19, 170 —2. 179—80; MANNHARD T, 1hid, 22,4; MoGK m

Pavr’s Grundnss 10755 Stokrs, BB. 19, 74; Macponrwr, JRAS, 25, 488;

V. SCHROEDFR, WZKM, 9, 230. — 5 Cp. BDA. P X; 1K 5, 272,

_OSIs, 143—65 KRV. 385 BRV. 1, 24—8; StAP156—8; 1IVBE, S2—j;

ORV. 225—0.

§ 31. Parjanya. — "This god plays a very subordinate part among the
deities of the RV., being celebrated in only three hymns, while the name is
mentioned less than thirty times. His praises are also sung in one hymn of
the AV. (4, 15), which, however, chiefly consists of verses from the RV. In
the following passages the word paszanya can only have the appellative sense
of ‘rain-cloud’.  “This same water rises and descends day by day; the rain-
clouds (parjanyaj) quicken the earth, the fires quicken heaven' (1, 1645%).
The Maruts ‘even during the day cause darkness Dy the water-carrying rain-
cloud, when they inundate the earth’ (1, 389); ‘they poured out the pal of
heaven, they discharge the raincloud through the two worlds, the rain pervades
the dry places’ (5, 53%). DBrhaspati is besought to cause the cloud to rain
and to send the rain-charged (zevstimantam) cloud (10, 98* %), Soma flows
like the rain-charged cloud’ (9, 2°) and the drops of Soma speed ‘ike the
rains of the cloud’ (9, 22%). In the AV. the rain-shedding cow Vasi is thus
addressed: “The rain-cloud is thy udder, o excellent goddess, the lightnings
are thy teats, O Vasi’ (AV. 10, 107). In all such passages the native com-
mentators explain parjanye by megha, ‘cloud’.  On the other hand parjanya
is used to explain dyaws in VS. 12, 6 and stanayitnu, ‘thunder’ in SB. (14, 5,
5% In some cases it is hard to say whether we have the appellative or
the personified meaning. Thus the might of Agni is sail to resound li§e
parjanya (8, 915); and the frogs are spoken of as uttering their voices when
roused by parjanya (7, 103%). In most passages, however, the word clearly
represents the personification which presides over the rain-cloud, while generally
retaining the attributes belonging to the phenomenon.  The latter then becomes
an udder, a pail $ose) or water-skin (@2 5, 83% 7; 7, 1o1t). 'The personi-
fication is 40 a considerable extent theriomorphic, Parjanya being often spoken
of as a bull, though with a certain confusion of gender (probably because
clouds are otherwise cows). Ile is a roaring bull with swift-lowing drops,
who places his seed i. the plants as a germ (3, 837, cp. 7% AV. 4, 15%).
The clouds (a&/mi{zi) impelled by the wind come together, and the roaring
waters of the great bellowing aqueous (nabhasvatal) bull delight tl.le earth (f.\V.
1,15%). Sometimes Parjanya is like a barren cow, sometimes he is productive,
disposing of his body according to his wish (7, 1013). o )

The shedding of rain is his most prominent characteristic. He flies
around with a watery ~ar and loosens and draws downwards t.he \Yater-skxxm
(5, 837). Like a charioteer urging on his horses, he displays his rainy mess-
engers; when he sheds rain water, the roar of the lion resounds from afar;
G¥
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with thunder he comes shedding rain-water as our divine (asura) father
(5,83%6). e is besought for rains (7, 1015 and iIs implored to withhold
rain after shedding it (s, 83'°). It is, however, implied that the action of
Parjanya, as well as of the Maruts, in shedding rain is subordinate to that
of Mitra and Varuna (5, 6338). He is several times said to thunder (s,83).
Thundering he strikes down trees, demons, evil-doers; the whole world is
terrified at his mighty weapon (5, 83?). He and Vita are the wielders of
mighty thunder (1o, 66™). Parjanya is also associated with lightning, though
less frequently than with thunder. The winds blow forth, the lightnings full,
when Parjanya quickens the earth with his seed (5, 83%). Parjanya thundérs
with lightning in the (aerial) ocean (AV. 19, 30%). He also appears to be
meant, in a hymn of the RV. to the Visvedevas, by the god who thunders
and roars, rich in clouds and water, who with lightning excites the two worlds,
Dbesprinkling them (s, 42%).

As the shedder of rain Parjanya is naturally in a special degree the
producer and nourisher of vegetation. When he quickens the earth with
his seed, the plants spring up; in his activity are plants of every form; he
has produced plants for nourishment (5, 8§31 51 cp. 6, 528 AV. 4, 15% 375,
8, 7%). He is the fructifier and increaser of plants; protected by the god
they bear good fruit (7, 101™5). Reeds and grass are produced by his action
(7, 1027, ¢cp. 5, 75'; AV. 1, 2% 3%; 19, 30%). Parjanya places the germ not
only in plants but in cows, mares, and women (7, 102%), and 15 imoked to
bestow fertility (5,837¢p.6,52%). He is the bull that impregnates everything: in
him is the soul of what moves and stands (7, 101%; ¢p. 1, 1157). He is even
described as a self-dependent sovereign, who rules over the whole world,
in whom all beings and the three heavens are established, and in whom the
threefold waters flow (7, 1o1%4:5). Owing to Ius generative activity Parjanya
several times receives the epithet of ‘father’ (7, 1013 o, 823, AV. 4, 15%;
12,1%). He is once called ‘our divine (aswra) father’ (5, 83%); and in an-
other passage ‘the occult power of the Asura’ (5,63%7) perhaps refers to him.

ILis wife is by implication the Farth (5, 83%; 7, 1013, ¢p. 1, 1603). The
AV, (12, 1'% states that Farth is the mother, Parjanya the father?, but else-
where exphatly calls Vasa lus wife (10, 10%). In these respects as well as
the theriomorphic conception of him as a bull, his relation to thunder,
lightning, and rain, he approximates to the character of Dyaus (cp. 10, 45",
2 4% 27%%) whose son he is once called (7, 102%). Parjanya himself is said
to produce a calf (vafsam), the germ of plants (7, 101", cp. v. 3; 5, 837),
who perhaps represents lightning.  Soma may, however, be meant, for his father
is once (9, 827 said to be Parjanya3, and he is spoken of as ‘increased by
Parjanya’ (9, 113°).

Parjanya is associated with various other deities. 1lis wonnexion is closest
with Vata, who, with the single exception of Agni in one passaga, is the only
god forming a dual divinity with him (§ 44). ‘The Maruts are also a few
times invoked with Parjanya (s, 63% 83%) and are called upon to sing his
praises (AV.4,13%). Agni is celebrated with him in two verses of one hymu
(6, 52% *6; cp. § 44). Indra has much in common with the ‘rainy’ Parjanya.
being compared with him in this respect (8,0%). The two gods have in fact
much the same natural hasis, the connexion with which is, however, much
clearer in the case of Parjanya (cp. p. 82).

Parjanya’s name is of uncertain derivation. But it is still usually identi-
fied, owing to the similarity of character, with that of the Lithuanian thundergod
Perkinas¢, though the phonetic difficulties of the identification cannot be ex-
plained. The freshness of the conception in the RV!renders it probable that
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if the two names are really connected, their Indo-European form was still an
appellative. It seems clear that in the RV. the word is an appellative of
the thundering rain-cloud as well as the proper name of its personification,
the god who actually sheds the rain. The senses of rain-cloud and rain-god
both survive through the Brihmanas into the later language. ‘lhe native
dictionaries explain the appellative as ‘thunder-cloud’ (gazjunmegha &c.), while
the deity is sometimes found identified with Indra in the Mahibhdrata.

£ Cp. O0. 1, 223. — 2 The rA.1,10,12 says that Bhumi or Earth is the wife

and Vyoman or Sky 1s the husband. — 5 €, "Bioomiirry, Lak. 153, — 4 Q0.

o 1,223 ZIR, ZDA 10, 164 1, cp. VL. 425 TRV, 3, 32205 ZDMG. 32, 3141.;
KRV, note 139 Hhrr, IF 1, 481—2.

Bunerr, OO. 1, 214—29; DELBRUCK, Z\P. 1803, p. 275 f.; RotH, ZDMG. 24,
302—5 (on RV, 1, 165); OSI. 5, 140~2; BR\. 3, 25 30; KRV. 40; BRL 1y;
WC. 56f.; IVBI. 8o—2; ORV, 226; SBE. 46, 105, 1IRI. 103— 4.

§ 32. Apah. — The Waters, Apah, are lauded in four hymns of the RV,
(7, 47- 49; 10, 9. 30), as well as in a few scattered verses. They are also
mvoked in many detached verses along with other deities. The persomfication
is only incipient, hardly estending beyond the notion of their being mothers,
young wives, and goddesses who bestow bhoons and come to the sacrifice.
They are goddesses who follow the path of the gods (7, 47%). Indra armed
with the Dbolt dug out a channel for them (7, 47% 49'), and they never in-
fringe his ordinances (7, 473). They are also said to be under the commands
of Savitr (p. 32). They are celestial. as well as lowing m channels, and have
the sea for their goal (7,49%). It is implied that they abide where the gods
are and the scat of Mitia and Varuna 1s (10,30%). They are beside the sun
and the sun is with them (1, 23'7). King Varuna moves in therr midst, looking
down on the truth and falsehood of men (7,493). Tn such passages at least,
the rain-waters must be meant (HRT.99). But the Naighantuka (5, 3) enumerates
the waters among the terrestrial deities only (cp. YN. 9, 26).

Agni is often described as dwelling in the waters (p 92). He is said to
have entered into them (7, 49%). As mothers they produce Agni (10, 915,
cp. 27; AV. 1, 33, one of whose forms 1s called ‘Son of Waters' (§24). The
waters are mothers (10, 17°; 1,23'), who are the wives of the world, equal
in age and origin (10,30%). They are besought to give their auspicious thud
like loving mothers (10, 9). They are most motherly, the producers of all
that is fixed and moves (6, 507).

The waters cleanse and purify; these goddesses bear away defilement;
the worshipper comes up out of them pure and cleansed (10, 17%). They
are even invoked to cleanse from moral guilt, the sins of violence, cursing,
and lying (1, 2322 = 10,98). They are remedial (G, 507), bestowing remedies
and long life, for all remedies, immortality and healing are contained in them
(10, 9577; 1, 23%~2%). They watch over man’s health in the house (HGN.
2, 45). They dispose of boons and wealth and bestow excellent strength and
mmortality (1o, 95 30%2). Their blessing and aid is often implored (7, 47*
49™4; 10, 9. 30'"), and they are invited to seat themselves along with the
Son of waters on the sacrificial grass at the offering of the soma-priest (10,
3014 15),

The waters are several times associated with honey. As .motbers they
mix their milk with honey (1,23'%). The wave of the waters is rich in honey;
dripping with ghee it became the drink of Indra, whom it exhilerated (7,47 *)-
Apam napit is besought to give waters rich in honcy, by which Indra grew
to heroic strength (10, 30%). The waters are invoked to pour the wave, rich
in honey and gladdening the gods, for Indra who released tl}em‘ from con-
finement; the wave which intoxicates, the draught of Indra, which is produced
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in the sky (1o, 30). These passages appear to show that sometimes at
least the celestial waters were regarded as containing or identical with the
heavenly Soma, the beverage of Indra. In other passages the waters used in
preparing the terrestrial Soma seem to be meant. When they appear bearing
ghee, milk, and honey, they are accordant with the priests, bearing well-
pressed Soma for Indra (10, 30%). Soma delights in them as a young man
in lovely maidens; he approaches them as a lover; they are maidens who
bow down before the youth (10, 3057°).

OST. s, 24, note. 343. 3455 BRV. 1, 260; DARMESTETER, Haurvataf et Ameretjt
73—4; WC. 56; Sv.Al. 153—5; ORV. 242,

C. TERRESTRIAL GODS.

§ 33. Rivers. — Beside the divine Waters, deified rivers occupy a not
unimportant position in the RV. The whole of one hymn (10,75) celebrates
the Sindhu or Indus with the exception of the fifth verse, in which several
of its tributaries are invoked Dbesides other streams, while in the sixth verse
a number of other rivers are mentioned as affluents of the Indus. Another
entire hymn (3, 33),is devoted to the invocation and praise of the sister
streams Vipas and Sutudril

The Sarasvati is, however, more greatly celebrated than any other river.
But though the personification in this case goes much further than in the
others, the connexion of the goddess with the river is in the RV. always
present to the minds of the poets. Sarasvati is landed in three hymns of
the RV, and in numerous detached verses. Sarasvati, Sarayu, and Sindhu
are invoked as great streams (1o, 64°) and elsewhere (1o, 755) Gangd,
Yamuni, Sarasvati, Sutudri, Parugni, and others known and unknown, altogether
twenty-one, are addressed. Kings and peoples living on the banks of the
Sarasvati are referre 1 to (7, 962 8, 21*%). Sarasvati, an iron fort, flows with
fertile flood, a stream (sind/u) surpassing all other waters in greatness; she
alone of rivers appeared pure, flowing from the mountains, from* the (celestial)
ocean (7, 95 % cp. 5, 43'"). She tears away with her mighty waves the
peaks of mountains, and her immense and impetuous flood moves roaring
(6, 61> ¥). She is distinguished Dby greatness among the great, she is the
most active of the active, and is implored not to withhold her milk (6, 61%3).
Thé poet prays that he may not be removed from her to fields which are
strange (6, 61™). She has seven sisters and is sevenfold (6, 61 ™). She is
one of seven, a mother of streams? (7,36°). She is the best of mothers, of
rivers, and of goddesses (2,41'%). She is called pdwiracr, an epithet (applied
also to fenyatu, ‘thunder’, in 10, 65'3) probably meaning ‘daughter of light-
ning’3, and is said (6, 497) to bz the wife of a hero (probably Sarasvat).
She fills the terrestrial regions and the wide atmospheric space and occupies
three abodes (6,61***%). Sheis invoked to descend from the sky, from the great
mountain, to the sacrifice (5, 43'). The last three passages (cp. also 7, 95%)
seem to allude to the notion of a celestial origin, like that of Gangd in post-
Vedic mythology. She is once called asuryad or divine (7,96'). The goddess
comes to the sacrifice on the same chariot as the Fathers and seats herself
on the sacrificial grass (10, 1759). Even here she must be conceived as the
river goddess, for in the following two verses the waters are invoked to cieanse
from defilement.

She herself is a purifier (1, 3%°). She is besought to come ‘swelling with
streams’ (6,52°% and, along with the waters, the bestowérs of wealth, progeny,



TERRESTRIAL GODS.  33. SARAsvVA

8

and immortality, to grant vitality (10,30'%). She bestows vitality and offspring
(2,41%7) and is associated with deities who assist procreation (10, 184%). She
iy also said to have given a son named Divodisa to Vadhryasva (6, 61Y)
Her unfailing breast (cp. AB. 4, 1) yields riches of every kind (1 164‘9)1. She:
is often said to Dbestow wealth, plenty, and nourishment (7,1952; 8, 21Y;
g, 67%; 10, 17%9), and several times receives the epithet sublaga, ‘boﬁntifulc
(1, 893 7, 95* 6, 8, 21'7). As a mother (amdd) she grants reputation to the
unrenowned (2, 41%).  She stimulates, directs, and prospers the devotions of
her worshippers (I, 3™ *%; 2, 3% 6, 614). She is invoked along with the
goddesses of prayer (7, 37'%; 1o, 65%). She destroys the revilers of the gods,
is terrible, and a V,rtra-slayeF (6, 61 7). But to her worshippers she affords
I)rotcction and conquers their enemies (7, 95! 5; 2, 30%; 0, 497).

Sarasvati is often invoked with other deities. Besides Pasan and Indra,
she is particularly associated with the Maruts (3, 54'3; 7, 95. 395 403) and i
sud to be accompanied Ly them (2, 30%) or to have them as her friendst
(7,96%). She is also once in the RV. connected with the Asvins. When the
Jatter aided Indra, Sarasvati is said to have refreshed him (10, 1315). With
reference to the same myth the VS. (19, 12) states that when the gods cele-
Lrated a healing sacrifice, the Advins as physicians and Sarasvati through
speech (zdcd) communicated vigour to Indras. The VS. even speaks of
Sarasvatl as the wife of the Asvins (19, 94). Sarasvati is several times asso-
wated in the eighth and ninth verses of the @g7 and dpra hymns with the
sacrificial goddesses Ida and Bharatt (with whom she forms a triad), and
sometimes also with Maht and Hotra. This association may have been due
to the sacred character of the river. Allusion is made to Agni being kindled
for sacrifice on the banks of the Sarasvati and Drsadvati (3, 234)¢; and the
AB. (2, 19) refers to a sacrifice performed by Rsis on the Sarasvati. Hence
on the banks of the Sarasvati there were perhaps places of worship of the
Dharatas; in that case, Bharati, the personified offering of the Bharatas, would
naturally find a fixed place along with Sarasvati m the Apri litany which
accompanied the animal sacrifice”.

‘Though there 15 nothing to show distinctly (cp. 7, 35**) that Sarasvatl is
ever anything more, in the RV. than a river goddess, we find her identitied
in the Brahmanas (SB. 3, 9, 17; AB. 3, 1'°), with Vic, Speech, and in post-
Vedic mythology she has become goddess of eloquence and wisdom, invoked
as a muse and regarded as the wife of Brahmd®, The transition from the
older to the later conception is perhaps to be found in passages like VS
19, 12 quoted above.

There has been much controversy as to the identity of the stream
of which the goddess Sarasvati is a persomfication. The name is 1dentical
with that of the Avestan river Haraqaiti in Afghanistan? and it may
have been the latfer river which was first lauded as the Sarasvati*®. But
Rorr (PW.)* Grassuasy (GW.), Lubwic®’, and Znmer (All. ro) are of
opinion, that in the RV. Sarasvati usually and origmally meant a mighty
stream, probably the Indus (Sarasvati being the sacred and Sindhu the secular
name), but that it occasionally designates the small stream in Madhyadesa,
to which both its name and its sacred character were in later times trans-
ferred. Max MoLLER'? believes it to be identical with this small river
Sarasvati, which with the Drsadvati formed the boundaries of the sacred
region Brahmivarta and which loses itself in the sands of the desert, but
m Vedic times reached the sea. According to OrpHaM'™S a survey of
ancient river-beds affords evidence that the Sarasvati was originally a tribu-

try of the Sutudri (the smodern Sutle))™, and that when the 1&61..\93_“5\
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old bed and joined the Vipas, the Sarasvati continued to flow in the oll
bed of the Sutudri.

Sarasvati has a male correlative named Sarasvat, who after the praises
of the nver goddess have been sung in three verses of one hymn (7, 96),
is invoked in the next three by worshippers desiring wives and offspring,
protection and plenty. Here his fertilizing waters and even his exuberant
breast are referred to. In another passage (1, 1645%), Sarasvat, here appar-
ently a name of the bird Agni's, is spoken of as refreshing with rain. Rotn
(PW.) regards him as a guardian of the celestial waters who Dbestows fetility.
HirLrsraNpT '™ 1dentifies Sarasvat with Apim napit (= Soma, the mdon)
and HARDY'7 expresses a simular view.

© Cp. BRV. 1, 326, — 2 According to BERGAIGNE (ilnd.) ‘having the (celestial)

occan for hermothet’, owmng to the accent. — 3 Ron, Nir. 16505 'W.; BRV. 1, 327,

— 4 Cp. Marudvrddhd as the name of a river (1o, 755). — 5 Cp. SB. 12, 7, 31,
OST. 5, 94 note. — v Cp. Manavadharmasastra II, 17f.; O1DENBFRG, Buddha 41531,
~- 7 ORV. 243, — 8 Cp. 7DVIG. 1, 84; 27, 705. — 9 Sr.AP. 105 £ — 1@ HRL 31,
1t Nachrichten des RV. und AV. uber Geogiaphic ete., Prag 18756, p. 13; ).
PVS. 2, 80. — 12 Vedic lymns SBE, 32, 6o, — 13 JRAS. 25, 49—76. — 11 OSI,
2, 345 — 15 BRV. 1, 144; 2, 47. —= 10 I\ 1, 380—2. — 17 HVBP. 42—3.

OST. 5, 337—43; DBRV. 1, 325—8; BoitrnseN, ZDMG. 41, 499; [IVM. 1,
382—3 (celeshal Smasvatt = mulky way); HVBEL 985 ORV. 243

§ 34. Prthivi.— The Earth, Prthivi, being, as has been shown (p. 22),
generally celebrated conjointly with Dyaus, 1s lauded alone in only one shot
hymn of three stanzas m the RV. (5, 84) and in a long and beautiful one
in the AV, (12, 1). 'The personification 15 but slight, the attributes of the
goddess being chiefly those of the physical carth. According to the RV. she
abounds m heights, bears the burden of the mountains, and supports the
trees of the forest in the ground (4wmd). She quickens the soil, for she
scatters rain, and the showers of heaven are shed from the Lightning of her
cloud. She is great (maki), firm (dr/kd@) and shining (arjuni).

The meaning of Prthivi is ‘the broad one’; and a poet of the RV. (2, 157)
alludes to the etymology when he says that Indra upheld the earth (prthivi)
and spread it out (paprathat). The 'TS. (7, 1, 5) and TB. (1, 1, 39 in de-
scribing the origin of the earth, expressly derive the name of Prthivi from
the root prath, to extend, because she is extended.

Prthuvi is spoken of as ‘kindly Mother Eartl’, to whom the dead man n
a funeral hymn (1o, 18%), is exhorted to go. When mentioned wirh Dyaus,
Prehivi frequently receives the epithet of ‘mother’ (cp. §§ 11. 44).

Bruer, JRAS, 1862, p. 321; OST. 5, 21— 2; DBRV. 1, 4—5; BDA. 48; Dor-

TENSEN, ZDMG. 41, 494~5; TTIVBP. 25—6; Tuuraeysry, IF. 4, 84.

$ 35. Agni. — The chief terrestrial deity is Agni, being naturally of
primary importance as the personification of the sacrificial fire, which is the
centre of the ritual poetry of the Veda. Next to Indra he is the most
prominent of the Vedic gods. He is celebrated in at least 200 hymns of
the RV., and in several besides he is invoked conjointly with other deities.

As his name is also the regular designation of fire, the anthropomorphism
of his physical appearance is only rudimentary, his bodily parts having a
clear reference to the phenomena of terrestrial fire mainly in its sacrificial
aspect. He is butter-backed (5,43 &c.), butter-faced (3, 1'3&c.) and beautiful-
tongued (1, 147). He is butter-haired (8, 49?), flame-haired (1, 45° &c.) or
tawny-haired (3,2%3), and has a tawny beard (5,77). He has sharp (8, 493 &c.¥
or burning jaws (1, 585 &c.), golden (5, 2%) or shining teeth (5,7%) and iron
grinders (10, 879). He is once described as footless and headless (4, 1),
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hut elsewhere he is said to have a bu.ming head (7, 3") or three herds and
seven 1ays (1, 146%; 2, 5%). He faces in all directions (2, 3! &e.). His tongue
is often mentioned (8, 618 &c.). He is also said to have three .tmwfxcs
(3, 207) or seven (VS. 17, 79), his steeds also being seven-tongued (;b(m,
A name was Iate.r given to each of these seven tongues®.  Butter is :\y(rm"
eye (3, 267); he is four-eyed (1, 31", thousand-eyed (1, 79'), and thonsand-
horned (6, 18). T his hand he bears many gifts for men (1, 724, Take
Indra, he has the epithet sahasra-muska (8, 19%). He i cn]le’d an‘mchcr
(1, 4) or is compared with an archer (1, 70"), who sharpens his flame ke
a Wade of iron (6, 35).

. He is Qﬂ&r} llkegled to various animals, in most cases doubtless with
view to indicating his functions rather than representing his personal form.
e is frequently called a bull (1, 585 &c). He 1 o strong bull with a mighty
neck (5, 2%%).  As such he bellows (10, 8*), abounds m seed (1, 59, .ma B
provided with horns (5, 13; 6, 1639), which he sharpens (8. 19*),” which he
shakes, and which make him difficult to seize (1, 140”). e 15 many times
spoken of or alluded to when born us a calf (7assa). e is alvo often com-
pared with (1, 58 &c.) or directly called a steed (1, 1.49% 6, 12°)¢  The
tall vhich he agitates like a horse (2, 44) is doubtless his lame. When pur-
fied by sacrificers he is compared with a groomed horwe (1, 605 &¢ ). Sacrt-
ficers lead (3, 27), excite, and set him m motion like a hore (7, 77 &c).
He 15 the horse they seek to tame and direct (2, 5% 3, 27). 1le 1 kindled
ke a horse that brings the gods (3, 27™). e 15 attached to the pole at
places of sacrifice (2, 2%) or to the pole of the rite (1, 1437)  Te 15 voked
m order to waft the sacrifice to the gods (10, 517). Tle 15 also compared
with (3, 263) or directly called a neighing steed (1, 363). He is further likened
to a horse as conquering (8,91'?) or causing to escape from dangers (. 2.
Agmi is, moreover, hke a bird. Tle is the eagle of the sky (7, 15') and a
divine bird (1, 164%%).  As dwelling i the waters he resembles the aquatic
bird Zamsa (1, 659). Ile takes possession of the wood as a bird perches on
a tree (1, 66% 6, 3% 10, 919). lle is winged (1, 585; 2, 29), his course 15
a flight (6, 37. 4% &c.), and he darts with rapid flight to the gods (1o, 6%).
ITe 15 once described as a raging serpent (1, 79").

Auni is besides frequently compared with inanimate objects. Take the
sun, he resembles gold (z, 2% 7, 3%). When he stretches out lis tongue
6, 3%) he 1s like a hatchet, to which he is elsewhere also several times com-
pared (1, 1293 &c.). He resembles (1, 141* &c.) or is directly called a cat
{3, 119, as bringg riches (1, 583; 3, 155) or as bemg formdable in battle
(1, 66°). He seems to be thought of as a car directed by others, for he 15
conducted to the sacrifice like a laden car (10,176%). Heis even compared
to wealth (1, 58% 60') or to wealth acquired by mheritance (1, 73').

Wood (2, 7% or ghee (7, 3% is his food, melted butter is his beverage
(2, 7% 10, 693 He is nourshed by ghee poured into his mouth (3, 21%;
5, 113&e) and is an eater of ol (AV.1,7%). He eats and chews the fores's
with sharp tooth (1,143 , or eats and blackens them with his tongue (6,60';
1o, 79%). He is all-devouring (8, 44%). He is nounshed three times a day
(1, 12% ¢p. 1, 140%; 7, 119). He is sometimes spoken of as the mouth and the
tangue by which the gods eat the sacrifice (2,1°"); and his flimes are spoons
with which he besprinkles or honours the gods (1, 70% 1o, 6%). But he” 19
more frequently asked to eat the offerings himself (3, z1"7* 28'7°).  With
pright, god-ward form he strives after the ghee that is.offered.( 1, 127%).
though the regular offering to him is fuel or butter3, he is sometimes, ax::l
then nearly always with ‘other gods, invited to drink the Soma juice o1, 14"
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19% 21" 3; 2, 361). In one hymn he 15 called somagopd, ‘guardian of Soma’
(10, 45% *-). e is mvited to come to the sacnfice (1o, 98”) and is often
spoken of as sitting down on the sacrificial grass along with the gods (3, 147,
g, 117 205; 7, 11% ¢p. 43).

Agni's brightness is naturally much dwelt upon. 1le is of brilliant lustre
(2, 10% &c.), bnlliant-flamed (6, 103), bright-flamed (7, 15 &e.), clear-flamed
(8, 433%), and biight-coloured (1, 140%; 5, 23). He has a golden form (4, 3
10, 20%). Ile shines like the sun (1, 149%; 7, 3%). His lustre 15 like the rays
of the dawn and the sun and lke the lightnings of the rain-cloud (10,914>),
e shines even at might (5, 7¢).  Like the sun he dispels the darkness with
his rays (8, 433%). He is a destroyer ol darkness and sees through the gloon
of the night (1, 94% 7, 92). Kindled he opens the gates of darkness (3, 5).
The earth enveloped m darkness and the sky become visible when Agni 1
born (10, 88). For he is kindled at dawn and is the only indwidual god
who is described as ‘waking at dawn’, warbudi (though the gods collectively
sometimes 1eceve this epithet).

On the other hand, Agnls course, path, or track, and his fellies arc
black (1, 1417; 2, 4™ 7; 6, 6% 7, 8% 8, 23™), and lus steeds make black
furrows (1,140%). Driven by the wind he rushes through the wood (1,58+3),
invades the forests and shears the hairs of the earth (1, 65%), shaving the
earth as a barber a heard (1o, 142Y).

His flames are like the roarmg waves of the sea (1, 44%). Ihs sound
iv like the Wind or the thunder of Heaven (5, 25° 7, 3. 1le roars like
the thundermg Dyaus (10, 45'), or Parjnya (8,915), or a hon (3,2'%). Te
Dellows hke a bull when he nvades the forest trees, and the birds are tern-
fied at the noise when his grass-devourmg sparks arse (1, 94 ). He
cannot be checked any more than the sound of the Maruts, an army le
loose, or the bolt of heaven (1, 1439).

Agni flames upwards (6,15%). Dnven by the wind his flames shoot into
the sky (8,.43%). Ihs smoke wavers and his flame cannot be seized (8, 23").
Il red smoke mses up to heaven (7, 3% 10°). s smoke spreads m the
sky (6,2%). Like the ercctor of a post (metr), he supports the sky with his
smoke (4, 62). e touches the ndge of heaven with s crest and mngles
with the rays of the sun (7, 2'). He encompasses heaven with his tonguc
(8, 61%) and goes to the flood of heaven, to the waters in the right space
above and helow the sun (3, 223). The Agni of Divodisa spread alons
paother carth towards the gods and stood on the ridge of the sky (8, 929
‘Smoke-bannered’  (wmaketu) 15 o frequent epithet exclusively connected
with Agnu.

Agnt s borne on an lightning car (3, 14), on a car that Is luminou-
(1, 140%), bright (1, t417), shining (5, 1), brlliant (1o, 1%, golden (4, 1%
or beautiful (4, 2/). Tt 1s drawn by two or more horses?, \Vlli()}l are Dbutter-
backed (1, 147, ruddy (rokita, arusa), tawny and ruddy (7, 42°), beautitul
(4,24, ommiform (10, 70°), active (2, 4°), wind-impelled (1, 94'), mind-yoked
(1, 14°). 1le yokes them to summon the gods (1, 144 3, 6% 8, 64'). TFu
he is a charioteer (1, 253 &c.) of the sacrifice (1o, 92* &c.). With his steeds
he Drings the gods on his car (3, 6”). Ile comes seated on the same car a
the gods (3, 43 7, 111} or in advance of them (10, 70°). e brings Varun
to the offering, Indra from the sky, the Maruts from the air (10, 70).

According to the ordinary view of the Vedic poets, Agni’s father 1
Dyaus, who generated him (10,43%). He is the child (s%5%) of Dyau, (4,15
0,49%) and is said to have been born from the belly of the Asura$ (3,29%-
He is cften called the son of Dyaus and rthivi (35 2% 3. 25%; 10, 1% 27
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He is also spoken of as the oTspring of Tvastr and the Waters, as
Al as of Heaven and karth (10,27 46", or even simply of ‘Tvastr (1,95°) or
“yhe Waters (1o, 91% AV 1, 33). It 1s otherwise meidentally said that the
wns generated Agnmioas well as the Sun and Sacrifice (7, 78%) or Indra-
o generated Agnt besides Sunand Dawn (7, 991), or Indra generated
L between Wwo stomes (2,123, ¢po '), Aunn s abso deseribed as the son
LI (30205 or as the embryo of the rite (6, 185). The ol 1t 15 some-
1o said, generated Tum (6, 77 8, 91'7), as a hght for the Aryan (1, 59°).
, amply fashioned um for man (10,46) or placed him among men (1, :;()“‘.
156,007 8,757, At the same time Agni is the father of the gouls (1,69
e - 12). The different pomts of view which gne rise to these seenungly
ontradictory statements, are sufliciently clear. N

Owing to his slightly developed anthropomorphisim, the myths of \uni have
e to say about his deeds, being, outside his mam activity as sacrificial
1, chiefly concerned with his various buths, forms, an:l abodes,

The dnergent accounts given of the hirths of Agni are not inconsistent,
coause they refer to different places of ongm. Ths daily terrestrial birth by
wtion from the two a@ranes or firesticks® is often referred to (3, 29 23% s,
10,7, In this connexion they are his parents, the upper beng the
wde and the Tower the female (3. 29%). Or they are s mothers, for he s
ol to have two wmothers (1, 3197 The two sticks produce him as 4 new-
o mfant, who s hard to catch (5, 9+ From the diy (wood) the god
. born Inmy (1, 68-). The child as soon as bom devours the parents (10,
b, e 15 born of @ mother who cannot suckle him (1o, 113')., With
serence to this production by friction, men are saul to have generated him
i hod, g, 1, 7o), the ten maidens® that produce hun (1, 937) bemg the
0 fingers (¢p. 3, 230 employed m twirlmg the upright dull, which s the
ppet a@rant. Pramantha, the name ol this fire-dull, orcurmg tor the first
me o a late metrieal Saarti work ™y the Karmapradipa (1,75)' has, owing to

aperiicial 1esemblance, been connecte ] with Haouqitzdse The latter word
4 however, every appearance of beg a purely Greek formation, while the
adan verh mat, to twirl, is found compounded only with zes, never with
/e 1o eypress the act of produeing fire by friction.

The powerful friction necessary to produce fire 15 probably the 1eason
Jiv Agni is frequently ealled the son (sanu, putra, once viean) of strength’
lasak) . This explanation 1s supported by @ passage ol the RVL statng
mit Agnt ‘rubbed with strength (saasa) s produced (gavale) by men on the
stace of the carth’ (6,.48°). According to a later text, the ki ling of Agm
A fnction must not take place before sunrise (M3. 1, 6™). Buang produced
wery mommg for the sacnifice Agni appropriately recewves the veny frequent
pithet, exclusively connected with him, of ‘youngest’ ((yavniia, yaeosthya). s
ww buths aregopposed to s old (3, 1°°).  Having grown old he 15 botn
wdmas o youth (2, 45). In this sense, he does not grow old (1, 1287), hus
wew light being Ike his old (6, 16°%). Like some other gorls, Agni s also
pohen of simply as ‘young” At the same time he is ol L. "There 15 no sacri-
er older than Agni (s, 39, for he conducted the first sacrifice (3, 151). He
mone forth after former dawns (r,44'°), and the part played by Agnr i the
vifices of ancestors is often referred to (8, 43" &c). He s thus sometines
nothe same passaze paradosically called both ‘ancend and ‘very young'
P4,

- More generally Agni i« spoken of a~ born in wood (0, 3% 10, 707), a5
e embryo of plants (2, 1%; 3, 1'3) or as distibuted m plants (10. 1), He
0 said to have enteret into all plants or to strive after them (3,043%)-
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When he is called the embryo of trees (1, 70%) or of trees as well as pli 1y,
(2, 1", there may be a side-glance at the fire produced in forests by i,
friction of the boughs of trees.

‘The terrestrial existence of Agni is further indicated by his being callu
the ‘navel of the earth’ (1, 59¢). This expression appears, in the m.u,
passages in which it occurs, to allude to the receptacle of the sacrificial A\gn';
on the excavated altar or zesi™s. In the Vedie ntual #abki or ‘navel is 1.
technical term designating the hollow . the w/ard vedi; in which Agmy
deposited ™. The earlier use of the term probably suggested the figure, 1l
the gods made Agni the ‘navel” or centre of wmmortahty (3, 17'). THe oy
two occurrences in the RV. of the attribute zedisad, “sitting on the alty)’,
refer to Agni.

Agni's origin in the aerial waters is often referred to. The ‘Son
waters’ has, as has been shown (§ 24), become a ditinct deity. Agni is al,
the ‘embryo’ (gasdka) of the waters (3, 1'* %); he 1s kindled in the wate,
(10, 45"; AV. 13, 15°); he is a bull who has grown m the lap of the watey,
(10, 8"), he is ocean-girt (8, 91%). He is also said to descend from the @hau
or cloud-island (1, 1445, 10, 4%) and to be the shining thunder dwelling
the bright space (6, 6+). In such passages the lightnmg form of Agni
be meant. Some of the later hymns of the RV. (10, 51—3. 124)'5 tell ;
legend of Agmi hiding in the waters and plants and being found by the god
This legend is also often related m the Brihmanas™. In the AV. the A
in the waters are distinguished from those that go on the path of lightnin.
or from the celestial Agni with the lightning (AV. 3, 217, 8 1) and aie
said to have dwelt on earth (AV. 12, 17). In one passage of the RV, alo
it is stated that Agm rests in all streams (8, 30% cp. Ap. 88,5, 2'); and m
the later ritual texts Agni m the waters 1 invoked m connexion with pond.
and water-vessels. Thus even m the oldest Vedic period, the waters in whih
Agni is latent, though not those from which he is produced, may m variou,
passages have Deen regarded as terrcstnial.  OrnesperG'7 thinks that the
terrestrial waters are chiefly meant in this conneston and doubts whether (e
lightning Agm is intended even in the first hymn of the third book *. In any
case, the notion of Agm in the waters is promment throughout the Ved. -
Water 15 Agni's home, as heaven is that of the sun (5, 85% cp. AV. 13,1 "
19, 33"). The waters are also often mentioned along with the plants or woud

as his abode™ (2, 1* &c.).

’ Agni's origin in heaven is moreover frequently spoken of.  He is hon
in the highest heavens (1, 143% 6, 8%). He exsted potentially though ot
actually in the highest heavens (10,57), and was Lrought from heaven, from
afar by Mitaridvan (§ 25). In such passages Agni doubtless represents lightm:,
for lightning is regarded as coming from heaven as well as from the watos
(AV. 3, 21" 7: 8, 1'), and in a Dribmana passage (AB. 7,79) it is spoken
of as both celestial (¢7zya) and aqueous (apsumar). When lightning is mentionc!
by its proper name wdyut (which occurs hardly 30 tunes in the RV.) alurs
with Agni, it 15 commonly compared with and thereby distinguished fiom
him*°, doubtless as a concrete phenomenon n contrast with the god. lle
myth, too, of the descent of fire from heaven to earth, due undoubtedly ©
the actual observation of conflagrations caused by the stroke of ligltun:.
implies the identity of the celestial Agni and lightning. The heavenly o133
of Agni is further implied in the fact that the acquisition of fire by man
regarded as a gift of the gods as well as a production of Matarisvan.
Agni's frequent epithet of ‘guest (asiths) of men’ may allude to the saie
notion (5, 1° &c.). '
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In other passages, agiin, Agni is to be identified with the sun; for the
suception of the sun as a form of Agni, v an undoubted Vedic behef, Thus
von 1> the light of heaven in the bright sky, waking at dawn, the head of
eaven (3,2™). He was Dborn on the other sule of the air and sees all things
(5. 187%9). He is born as the sun rising m the moring (10, 88°) %, The
\B. (8, 28+ 1) remarks that the sun when setling enters into Agni and is
soduced from him. The same identification s probably allude.d to n passages
fung that Agni unites with the hight or the rays of the sun (5, 37% 7, ;‘),
it when mien hight Agni on earth, the celestials light him (0, é‘), or that
\uni shines in heaven (3, 275 8, 44 7).  Sometimes, however, it 15 difficult
o decide whether hghtning or the sun is intended.  The solar aspect of
\pi's nature is not often mentioned, the sun bemg too indwidual a pheno-
wenon Lo be generally conceived as a form of fire. Agni is usually thought
it m his terrestrial form, being compared rather than identified with the sun.
Thus the poet says that the mmds of the godly are turned to Agm as eyes
owards the sun (5. 19, At the swne tine there s frequently 1 side-glance
it Aeni’s other forms, it bemy therefore m many cases doubtinl wiich of his
wpects s ntended.

Owing to the dwerse births above described, Agni is often regarded as
wving o triple chatacter 2, which m many passages 15 expressly referred to
aith some form of the numeral ‘thiee’. Ulus carliest Indian trity 15 important,
o on 1t is based much ol the mystical speenlation of the Vedie age®.
Aonts births are three or threcfold (1, 9575 4o 17). “The gods made him
drectold (1o, S8, e s threefold hight (3,207), has three heads (1, 146%),
thiee tongues, thiee bodies, three stations (3, 20%). The epithet 27 nadkasiia,
having three stations’, i~ predommantly connected with Agni-i; and the only
passage m which the word #pastra, ‘having three dwellings', oceurs (8, 39%), it
~an attribute of Agnn The tnad s not always understood - exactly the same
way or mentioned m the same ovder. Thus one poet says: ‘I'rom heaven
st Agnt was born, the second tune from us (- men), thindly in the waters
(1o, 154 cp.vv. = 3). The order of Agm’s abodes 15 alo heaven, earth,
waters mother passages (8, 44™; 10, 27. 46", while one verse (1, 959 has
the variation:  ocean, heaven, waters.  Sometimes the terrestral Agni comes
fust: *He was first born m houses, at the base of great heaven, in the womb
of this atmosphere’ (4, 1); “the immortals hindled three flames of Agni: of
these they placed one with man, tor use, and two went to the sister-world’
(5. 2). A Sitra passage (Ap. S, 3, 161) distinguishes a terrestral Agni in
ammals, an aerial one in the waters, and a celestial one m the sun. Occa-
sionally the terrestrial Agni comes third. TTe is one of three brothers of
whom ‘the nuddlemost brother 1 lightmng (asza4) and the third 15 butter-
hacked (1,164%, cp. 1.41-). “Agm glows from the shy, to god Agni belongs the
broad air, mey kindle Agni, bearer of oblations, Jover of ghee” (AV.12,1%, ¢p.
13,3775 18, .4™).

The third form of \gni is once spoken of as the highest (10, 1% ¢p.
53% 1,72+ 4). Yaska (N 1. 7, 28) mentions that his predecessor Sakapuni
Learded the threefold existence of Agni refeired to in 1o, 881 as being ip
earth, air, and heaven, a certain Biihmana considering Agni's third mani-
fustation, which 15 in heaven, to be the sun (cp. Nir. 12, 19). This threcfold
nature of Agni, so clearly 1ccognised n the RV., was probably t_hc prototype
uot only of the posterior triad of Sun, Wind, Fire (8, 1841, \\'hlchv.s 'spoken
o as Qistributed in the three worlds (16, 1587 AV 4, 397) and > nnphed
moanother verse (1, 164%), but alse of the triad of Sun, Indra, Tire, which
tugh not Rigvedic is sull ancient. Iae Vita or Viyu and Indry have
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taken the place of Agni Vaidyuta, the lightning Agni, as the Brahmanas ay
commentators call him. This substitution is perhaps partly due to the transie;
nature of lightming and partly to the lack of any name other than Agni fo,
the personified lightning, which could therefore be expressed only by epithet,
or allusions. The triad of Agnis may have suggested and would explain the
division of the sacrificial fire into the three sacrificial fires?s which in (b
Vedic ritual are kept distinet from the domestic fire?S and which form .,
essential feature of the cult in the Brihmanas®?. The ritual may have the,
reacted on the myth. At any rate, later Hindu literature took the three fire,
as representative of the three forms of Agni known to the RV.#® Theé thre,
sacrificial fires may go back to the time of the RV., possibly even to
anterior period®. Thus Agni is besought to bring the gods and to segt
himself in the three receptacles (yonisu: 2, 364, cp. s, 11%; 10, 1059).

Doubtless on the basis of the twofold division of the Universe into heavey
and earth, Agni is in several passages said to have two births, being the
only single god spoken of as diyanman (1, 60'. 130, 149%3). An upper
and a lower birth are mentioned (2, 93), his abode in lower and upper sphere,
is referred to (1, 1283), and the opposition i» generally between terrestrial
and celestial fire (3, 54%; 10, 45™), though m one passage at least (8, 43
the contrast is between his Dirth in heaven and in the waters. Agni is suw-
moned from his supreme abode (8,117) and comes thence to the lower ones
(8,64'9). When he is brought from the highest father he rises into the plant
(1, 141%). Here Agni is conceived as coming down in rain and then entermg
the plants, out of which he is again produced. The fires, like water, aite
descending to earth again rise to heaven (1, 1645). On this distinction of
two forms of fire are Dbased such prayers as that Agni should sacrifice (o
himself (10,77, that he should bring Agni (7,397, or that he should descend
with the gods to the sacrifice (3, 62 &c.). Allied to this distinction is the
notion that Agni was kindled by the gods as contrasted with mense (6, 2 ).
The latter notion is die to the assumption that celestial fires must be kindled
by some one and gods must sacrifice like men (cp. AD. 2, 34).

From another point of view, Agni 1s sail to have many births (to, 5}
This multiplicity no doubt primarily refers to the numerous fires kindled on
terrestrial altars.  For Agni i very frequently said to abide in every family,
house, or abode (4, 6% 7% 3; 5, 15. 6% &c.). He is produced in many places
(3, 54'9) and has many bodies (1o, 98™). Scattered in many places, he i
* one and the same king (3, 55%). Kindled in many places, he is but onc
(Val. 10?). Other fires are attached to him as branches to a tree (8, 9%
Thus he comes to be invoked with the Agnis (7, 3%; 8, 18% 49%; 1o, r.41']
or all the Agnis (1, 26'; 6, 12°).

The accounts given of Agni’s abodes or birthplaces sometimes involie
cross divisions, ‘Ihus his brilliance in heaven, earth, air, watgrs, and plant
is referred to (3, 22°) or he is said to be born from the heavens, the water,
stone, woods, and plants (2, 1*). Longer enumerations of a similar kind
occasionally occur elsewhere (AV. 3, 215 12, 1%9; p. SS. 5, 164). When Azt
is said (1,70 cp. 6, 48%) to dwell in a rock (adran) the reference is probably
to the lightning latent in the cloud (cp. p. 10). The same is probably the
case when he is said (2, 1') to be produced from a stone (asmana) or to
have been generated by Indra between two stones (2, 123); but here there
may lurk an allusion to the production of fire from flint. Animal heat is of
course meant when Agni is said to be in the heart of man (1o, 5%), or in
beasts, horses, birds, bipeds and quadrupeds (AV. 3, 212 12, 1%, 233; T>
4, 6, 93).  As Dbeing the spark of vitality and sb widely diffused in nature.
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Agni naturally comes to be described as the germ (garbha) of what is
stationary or moves and of all that exists (1, 703; AV. 5, 257).

Thxe tr1p1§ nature o( Ag}n gave ri§e to the notion of three brothers
(1, 164%); \Y111!e the multiplicity of sacrificial fires my have suggested the
wlea of Agni’s elder brothers who are spoken of in the plural (1o t516). The
npumber of these is later stated to be three (1S. 2, 6, 6"). Th:: same are
probubly meant by the four Hotrs of the gods, of whom the first three died
(Kath. 25, 7)’". Varupa is once spoken of as Agni’s brother (4, 1%). Else-
where Indra.is said. to be his twin brother (6,59¢)3% Indra is indeed oftener
assdciated with Agni than with any other god and is, with two slight exceptions,
the only god with whom Agni forms a dual divinity (§ 44). It is doubtless
owing to this association that Agni is described as burstmg the rock with
heat (8, 46'°) and vanquishing the unbelieving Panis (7, 6. In one entire
hymn (1, 93) Agni is also coupled with Soma (§ 44).

Agni is occasionally identified with other gods, especially with Varuna
and Mitrad3 (2, 14; 3, 5% 7, 12%). He is Varuna when he goes to the sacri-
fice (10, 85). TIe is Varuna when he is born and Mitra when he 15 kindled
(3, 3"). Agni in the evening becomes Varun, rising in the morning he be-
comes Mitra; becoming Savitr he traverses the air, becoming Indra he tllumines
the sky in the midst (AV. 13, 3%). In one passage of the RV. (2, 1377) he
1 successively identified with about a dozen gods besides five godilesses, He
assumes various divine forms (3, 387) and has many names (3, 205). In him
are comprehended all the gods (5, 3'), whom he sarrounds as a felly the
spokes (5, 13°).

What s probably the oldest function of fire in regard to its cult, that
of burning and dispelling evil spirits and hostile magie, still survives in the
Veda. Agni drives away the goblins with his light (3,15 &e.) >+ and receives
the epithet raksokan, ‘goblin-slayer’ (1o, 87%). When kindled he consumes
with iron teeth and scorches with heat the sorcerers as well as the goblins
(10, 87 5 ") protecting the sacrifice with keen glance (ib. *).  He knows
the races of the sorcerers and destroys them (AV.1,84). Though this function
of dispelling terrestrial demons is shared with Agni by Indra (as well as by
Brhaspati, the Asvins, and especially Soma), it must primarily hasc belonged
to Agni alone, just as, conversely, that of slaying Asuras or acrial demons is
transterred to Agni (7, 13*) though properly peculiar to Tndra. This is horne
out by the fact that Agni is undoubtedly more promment as a goblin—slnycx‘*
than Indra, Doth in the hymns and in the ritual’s.

Agni is more closely connected with human life than any other god.
His association with the dwellings of men is peculiarly intimate. He i the
only god to whom the frequent epithet griapati, ‘lord of the house’, is
applied. He dwells in every abode (7,152), never leaving his home (8,49').
The attribute ‘domestic’ (damanas) is generally connected with him (1,60t &c.).
This household deity probably represents an old order of ideas; for. in the
later elaborate ritual of the three sacrificial fires, the one from which the
other two (the dhavaniye or eastern and the daksipa or southvrn)' were taken,
s called the garZapatya or that which belongs to gr4apati. In this connexion
it is interesting to observe that even as ealy as Rigvedic times there are
traces of the sacrificial fire having been transported3®. For Agniis led ro‘und
(4, 93 157, strides round the offerings (4, 153) or goes round the sacrifice
three times (4, 6% 5. 15%); and as soon as he is released from his parents,
he is led to the east ard again to the west (1, 31%).

He is further constantly designated a ‘guest’ (/i) in human ilbodfes.
He is a guest in every house (10,91%), the first guest of settlers (5,3%). For
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he is an immortal (a term much more commonly applied to Agni than t,
any other god), who has taken up his abode among mortals (8, 60%). He
has been established or settled among human habitations (3, 5% 4, 6%). It s
the domestic Agni who caused mortals to settle (3, 17). He is a leader
(3, 25 and a protector of settlers (1, 964), and the epithet zipati, ‘lord of
settlers’ is mainly connected with him.

Thus Agni comes to Dbe called the nearest kinsman of man (7, 15
8, 49%), or simply a kinsman (1, 263 &c.) or a friend (1, 75* &c.). But he
is oftenest described as a father (6, 15 &c.), sometimes also as a brother
(8, 43'%; 10, 73 &c.), and even as a son (2, 19 or mother (6, 15), of hiy
worshippers. Such 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 godsi,

The continuity of Agni’s presence in the house would naturally connect
him more closely than any other god with the past. Mence the ancestral
friendship of Agni with his worshipper (1, 71'°) is probably more typical of
him than of any other deity. He is the god whom the forefathers kindled,
to whom they prayed. Thus mention is made of an Agni of Bharata (2,7%;
7,84 &c.), of Vadhryasva (10,69%), of Devavata (3,233), of Divodisa (8,927,
and of Trasadasyu (8, 193?38, The names of ancestors sometimes identified
with Agni are in part those of families to which composers of the RV. be-
longed. Some of these, like Vasistha, seem to have had a historical origin,
while others, like Angiras (§ 54) and Bhrgu (§ 51), are probably mythical
(cp. § 58).

Agni is further Drought into close relations with the daily life of man
in the sacrifice. He is, however, not merely a passive receiver of the offering,
but is an intermediary between heaven and earth. He transmits the oblation
to the gods, who do not get exhilarated without him (7,11'). On the other
hand, he Dbrings the gods (3, 14%) to the sacrifice as well as takes it to them
(7, 11%). He seats them on the strewn grass (1, 31%7; 8, 443), to eat the
offering (5,17'&c.). He goes on the paths leading both to the gods (10,98")
and to earth (8, 72), knowing these paths (6, 16°). He is therefore constantly
and characteristically called a messenger (¢2/a), who knows the paths and
conveys the sacrifice (1, 727) or visits all abodes (4, 1%); who flies swiftly
(10, 6%), moving between heaven and earth (4, 7% 81; 10, 4%), or the two
races, gods and men (4,2%3); who has been appointed by the gods (s,8” &c)
and by men (10, 46'"), to be an oblation-bearer (4awya-va/ or -vdhu.na,
terms always connected with Agni) and to announce the hymn of the wor-
shipper (1, 27%) or to bring the gods to the place of sacrifice (4, 8%). Heis
the messenger of the gods (6, 15") and of Vivasvat (p. 42); but as knowing
the innermost recesses of heaven, as conveying the sacrifice, and bringing
the gods (4, 7% 8°) he is mainly to be considered the messenger of men.
A later text states that Agni is the messenger of the gods, and Kavya Usanas
or Daivya that of the Asuras (TS. 2, 5,85 11%). Another describes Agni not as
the messenger of, but as the path leading to, the gods, by which the summit
of heaven may be reached (TB. 2, 4, 1%).

In consequence of his main function in the Veda of officiating at the
sacrifice, Agni comes to be celebrated as the divine counterpart of the earthly
priesthood. He is therefore often called generically the ‘priest’ (701, wipra)
or specifically the ‘domestic priest’ (pwro/ita), and constantly, more frequently
in fact than by any other name, the ‘offerer’ (/ofr) or chief priest, who 15
poet and spokesman in one. He is a Hotr appointed by men (8, 49%; 10, 7%)
and bye gods (6, 16"). He is the most adorable, the most eminent of Hot>
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(10, 2. 91%). He is also termed an ad/z?/aryu (3, 5%) and (like Brhaspati,
Soma, aqd Indfa) a ﬁ.ra/zman Or praying priest (4,9%). He combines in himself
the functions, In a hlgher sense, of the various human priests called by the
above and other specific names (1,94°%; 2,12&c.). He is constantly invoked
to honour or worship the gods (3, 25%; 7, 113 &c.), while they in their turn
are said to honour. Agni three times a day (3, 4%). He is the accomplisher
of the rite or sacrifice (3,3% 277), promoting it by his occult power (3, 277)
making the oblations fragrant (10, 1 5"), and causing the offering which hé
protects to reach the gods (r, 14). He is the father (3,3%, the king (4,3Y),
the fuler (1o, 63), the superintendant (8, 43*), the banner (3, 3% 10%; 6, 23;
10, 15), of sacrifice. In ome hymn (ro, 51) it is related that Agni grew
weary of the service and refused to fulfil his sacrificial offices, but on being
granted the remuneration he required from the gods, continued to act as
high priest of men, Agni’s priesthood is the most salient feature of his
character. He is in fact the great priest, as Indra is the great warrior. But
though this phase of Agni's character is so prominent from the beginning to
the end of the RV., ' is of course from a historical pomt of view compara-
tively recent, due to those mystical sacerdotal speculations which ultimately
led t> the endless sacrificial symbolism of the later ritual texts. From the
ordinry sacrificial Agni who conveys the offering (dawya-vak or -vdkana) is
distmyuished the form of Fire which is called ‘corpse-devouring’ (4ravyad:
cp. § 71). The VS. distinguishes three forms, as the Agni who devours raw-
flesh (@mad), the corpse-devouring or funereal, and the sacrificial Agni (VS.
1,17, ¢p. 18, 51).  The TS. (2, 5, 8°) also distinguishes three, the Agni that
bears the oblation (Zawyavdhana), as belonging to the gods, the Agni that
bears the funeral offering (karyavihana), as belonging to the Fathers, and the
Agni associated with goblins (sekaraksas) as belonging to the Asuras.

Agni is a seer (r7) as well as a priest (9, 06*); he is kindled as an
eminent seer (3, 21%); he is the most gracious seer (6, 1.4°); he is the first
seer Angiras (1, 317). He is the divine one (aswra) among the sages (3, 3').
Agni knows the sacrifice exactly (10, 110'") and knows all rites (10, 122?).
Knowing the proper seasons he rectifies the mistakes which men commit
through ignorance of the sacrificial ordinances of the gods (1o, 2% 5) He
knows the recesses of heaven (4, 8% ). Ile knows everything (10, 11') by
his wisdom (10,913). He has all wisdom (3,1'7; 10,215), which he embraces
as the felly the wheel (2,53) and which he acquired as soon as born (1,96".,
Ie is ‘all-knowing’ (e#s7awvid); and the epithets ‘possessed of all knowledge’
(vispavedas), ‘sage’ (kavi), and ‘possessing the intelligence of a sage’ (kavikratu)
are predominantly applicable to him. He exclusively bears the epithet jitav.das,
which occurs upwards of 120 times in the RV. and is there (6, 15") ex-
plained as meaning ‘he who knows all generations' (vised veda janima)*.
He knows the divine ordinances and the generations of men (1, 7o™ 9). He
knows and sees all creatures (3, 55'; 10, 187%) and hears the invocations
addressed to him (8, 43%). Agni is also a producer of wiS(‘lom (8, 91%).
Wisdom and prayers arise from him (4, 11). He is an inspirer (1o, 465),
an inventor of brilliant speech (z, 9%), the first inventor ot prayer (6, 1').
He is also said to be eloquent (6, 4*) and a singer (jarifyr). )

Agni is a great benefactor of his worshippers. He protects them with a
hundred iron walls (7, 37. 16, cp. 6, 48%; 1, 189%). He preserves them from
calamities or takes them across calamities as in a ship over the sea (3,20%;
5.4 7, 12%. He is a deliverer (8, 49%) and a friend of the man who

ehtertains him as a guest (4, 4*). Tle grants protection to the wors:hipper

Vho sweats to bring him fuel (4, 29). Hvuatgg\eﬁ’\ﬁﬂ}, gusand eyes the
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man who brings him food and nourishes him with oblations (10, 795). He
consumes his worshippers’ enemies like dry bushes (4, 4¢) and strikes dow
the malevolent as a tree is destroyed by lightning (6, 85, cp. AV. 3, 2* &e).
He is therefore invoked in battle (8,43), in which he leads the van (8,7 3%.
The man whom he protects and inspires in battle wins abundant food an
can never be overcome (1,277). All blessings issue from him as branches from
a tree (6,13%). He gives riches, which he abundantly commands (r,13, 31,
36%).  All treasures are collected in him (ro, 6% and he opens the door of
riches (1, 68"). He commands all riches in heaven and earth (4, 5") orin
earth, heaven, and ocean (7, 67; 10, 913). He gives rain from heaven (2,65
and is like a water-trough in the desert (10, 4%). He is therefore constantly
besought to bestow every kind of boon: food, riches, deliverance from poverty,
childlessness, enemies, and demons‘'. The boons which Agni bestows aie
rather domestic welfare, offspring, and prosperity, while Indra for the most
part gives power, victory, and glory. Agni also forgives sin® committed
through folly, makes guiltless before Aditi (4, 12%; 7, 937, cp. p. 121), and averts
Varuna’s wrath (4, 14). He even frees from gult committed by a maw,
father and mother (AV. g, 30%; TB, 3, 7, 123 4)

Agm is a divine (esura) monarch (samrdy), strong as Indra (7,6%). Tl
greatness surpasses that of mighty heaven (1,59%. He is greater than heaven
and earth (3, 6*; 10, 88™), than all the worlds, which he filled when bom
(3, 3'). He is superior to all the other gods in greatness (1, 682). All the
gods fear and do homage to him when he abides in darkness (6, 97). e
is celebrated and worshipped by Varuna, Mitra, the Maruts, and all the gods
(3, 9% 144 10, 69”). Agnt performed great deeds of old (7, 6%). Men tremble
at his mighty deeds (8,923). In battle he procured space for the gods (1,599
and he delivered them from curse (7, 13%). He is a conqueror of thousands
(sakasrajit: more commonly an attribute of Soma). e drives anay the
Dasyus from the house, thus creating a wide light for the Arya (7, 59). He
is a promoter of the Arya (8,92') and a vanquisher of ureligious Panis (7,6%).
He receives with some frequency the epithet of ‘Vrtra-slayer, and two o
three times that of ‘fort-destroyer’ (puramdara), attnbutes primarily appro-
priate to Indra (p. 6o). Such warlike qualities, though suitable to Agni n
his lightning form, are doubtless derived by him from Indra, with whom he
is so frequently associated (p. 127).

Although Agni is the son of Heaven and Larth he is nevertheless callel
the generator of the two worlds (1, 96*, cp. 7,57), his ordinance, which dues
not perish (2, 83), being followed by heaven and earth (7, 5¥). He stretched
them out (3, 65; 7, 5%) or spread them out like two skins (6, 83). With s
flame or his smoke he supported the vault of heaven (3, 5'°; 4, 6%). e kept
asunder the two worlds (6, 83). He supported earth and heaven with true
hymns (1, 673). He stands at the head of the world or is the head of the
earth at night (10, 885 ¢), but he is also the head and summit (fadud) of
the sky (1, 595 6, 7%; 8, 44'). He measured out the air and touched the
vault of heaven with his greatness (6, 8%). He measured out the aerial spaces
and the bright realms of heaven (6, 77). He caused the sun to ascend (he
sky (10, 156%). The notion that the kindling of Agni exercised a magical
influence on the sunrise seems not to be entirely absent in the RV.H. Such
appears to be the meaning of the poet when he exclaims: ‘Let us light Agn,
that thy wondrous brand may shine in heaven’ (g,64). This notion is clealy
stated in a Brihmana passage: ‘By sacrificing before sunrise he produces him
(the sun), else he would not rise’ (SB. 2, 3, 15, cp. IS. 4, 7, 133).  Otherwise
the kifdling of Agni and the sunrise are represented merely as simultaneot>
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in .the RV.: ‘The sun became visible when Agni was born’ (4, 3'%). T his
frait of the Agni myth resembles the winning of the sun in the Indra myth,
but the o.rlgmal point of view in the two cases is clearly different. Agni is
further said to have adorned the sky with stars (1, 6835). Ile created all that
lies, walks, stands, or moves (1o, 884). He placed the germ in these beings
(3 2*), in plants, in all beings, and engendered offspring in the earth and
in women (10, 1833). Agni is once spoken of as having generated these
children of men (1,96?); but this is a mere incidental extension of the notion
expressed n the. same stanza, that he created heaven, earth, and the waters,
and canngt be mterpr'eted as a general belief in Agni as father of the human
race 4, Finally, Agni is the guardian (7, 7%) and lord (7, 4% of immortality
which he confers on mortal men (1, 317). '

Though agni is an Indo-European word (Lat. igns-s, Slavonic ogni), the
worship of fire under this name is purely Indian. In the Indo-Iranian period the
.acrificial fire is already found as the centre of a developed ritual, tended by a
priestly class probably called Atharvan; personified and worshipped as a strong,
pure, wise god, giver of food, offspring, intellectual power, fame; friendly to
the house, but a destroyer of foes; probably even thought of as having different
{orms like lightning or the fire produced from woods, 'The sacrificial fire
seems to have been an Indo-Furopean institution also19, since the Italians and
Greeks, as well as the Iranians and Indians had the custom of offering gifts
to the gods in fire. But the personification of this fire, if it then existed,
must have been extremely shadowy .

The word ag-nz may possibly be derived from the root which in Sanskrit
appears as a7 % to drive (djami, Lat. ago, Gk. dyw), meaning ‘nimble’, with
reference to the agility of the element.

Besides epithets of celestial fire which, like Apam napit, have become
separate names, some epithets of Agni exhibit a semi-independent character.
The epithet Vaisvanara', occurring about sixty times in the RV. and with
fwo exceptions restricted (o Agni, is, apart from some five detached verses,
t Dbe found in fourteen hymms of the RV, m nearly all of which, according
to the native tradition of the Anukramani, Agni Vaibvanara is the deity ad-
dressed. The attribute is never in the RV. unaccompanied Dby the name of
Agni. It means ‘belonging to all men’ and seems to designate ‘Universal
Agnt, fire n all its aspects, celestial as well as terrestrial.  Thus the hymns
addressed to this form of Agni sometimes refer to the myth of Matarisvaif
and the Bhrgus, which is connected with the descent of celestial fire to earth
(3, 2%; 6, 8%), and Agni Vaitvinara is once even directly styled Matarisvan
(3, 26%). In the Naighantuka (5, 1) Vaitvinara is given as one of the names
of Agni. Yiska in commenting on the epithet states (Nir. 7, 23), that ancient
ntualists (ydgaikak) took Agni Vaisvinara to be the sun, while Sikapuni con-
sidered him to be this Agnis’. Later on (Nir. 7, 31), he states as his own
opmion that the Agni Vaiévinara who receives praise and sacrifice .is this
(i e. terrestrial) Agni, whis the two higher (uttare) lights (i. e. the aerial and
the celestial) only occasionally share this designation. | In the ritual texts
Vaivanara is distinguished as a special form of Agni (ASS.1,3%; KSS.23,3%;
(PB. 21, 10" SB. 1,5, 1) .

The epithet Taniinapit, generally unaccompanied by the name of Agni,
occurs eight times in the RV. and, with two exceptions (3, 29'; 10, f)’-”)
always in the second verse of the Apri hymns, which are htu{gmal invitations
mtroducing the animal sacrifice and in which fire under various names and
forms is invokeds®. The*word occurs as an independent name 1n the.Nz.u-
ghantuka (5, 2). The explanations given by Vaska (Nir. 8, 5)7*3“5 artificial
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and improbables® It seems to mean ‘son of himself’, as spontaneously
generated in wood and cloud. According to BFRGAIGNE's interpretation, it
signifies ‘the bodily (i. e. own) son’ of the divine fatherss, Taniinapat as con-
trasted with Matarisvan and Nardfamsa is said to be ‘the divine (dsura)
embryo’ (3, 29'"). The dawns are said to kiss Agni ‘the domestic priest, the
Taniinapit of the ruddy one’ (1o, 922 cp. 5, 58°). Taniinapat is beautiful-
tongued (10,110%). He is besought to take the sacrifice to the gods (1,137
10, 110%); he distributes the sacrifice rich in ghee and mead (1, 1427 cp.
188%). The gods honour him three times a day, Varuna, Mitra, Agni, every
day (3, 4*). HILLEBRANDTS* (comparing 9, 57) identifies Agni Taniinapat with
Agni Somagopa or the lunar Fire, which he assumes to be a special form of
Agniss.

The somewhat more frequent epithet Narasamsa which is given as an
independent appellation in the Naighantuka (s, 3) and is unaccompanied by
the name of Agni in the RV., is not restricted to Agni, being twice connected
with Pisan (1, 106%; 10, 643)56. It has the third verse as its fixed place in
the Apri hymns and the second in those which are technically called Apra.
Narisamsa is ‘four-limbed’ (10, 92**) and is the ‘lord of a celestial wife
(gnaspati: 2, 38*). With honey on his tongue and in his hand, he performs
the sacrifice (1, 133, 5, 5%. Three times a day he besprinkles the sacrifice
with honey (1, 1423). He anoints the three heavens and the gods (z, 3%).
He comes at the head of the gods and makes the sacrifice pleasant for them
(10, 70%). Through his sacrifices worshippers praise the greatness of the gods
(7, 2%). Soma is said to go Dbetween Narisamsa and the celestial (dazzya)
one (9,864, which seems to mean, between the terrestrial and the celestial
Agni.  As contrasted with Tantinapat and Mitari$van, Agni is called Nari-
Samsa when he is born (3,29"). In one hymn to Brhaspati (1o, 182°)
Narasamsa is invoked for protection, and in another he is spoken of as the
sacrificer of the seat of heaven (1, 189). He thus seems in these two passages
to be identified with Brhaspati. The word n@rd-simsa is apparently an im-
proper compound (in which the # of the genitive plural has disappeared),
having a double accent and having its parts separated by particles in two
passages (9, 864%; 10, 643). As the expressions nardm Samsa and devindm
Samsa occur (2, 34% 1, 141") and a poet once calls Agni samsam dayol,
‘Praise of Ayuw (4, 6"), Narisamsa appears to mean ‘Praise of men’ mn the
dense of ‘he who is the object of men’s praise’. BrRGAIGNE expresses the
opinion’ that the exact aspect of Agni represented by Narddamsa, is that of
a god of human prayer, like a second Brhaspati.

¥ Mund. Up. 1, 24; cp. ZDMG. 35, 552. — 2 Cp. OLDENBERG, ZDMG. 5o,
425—~06; SBE. 46, 159. 207. — 3 ORV. 104; SBE. 46, 128. — 4 Cp. BRV. 1, 143; SBE.
46, 144. — 5 BDA. 50—1; OLDENBERG, ZDMG. 39, 69. — 6 Scjtwas, Das alt-
indische Tieropfer 77—8; Rotn, Indisches Feuerzeug, ZDMG. 43, 590—5. — 7 BRV.
2, 52; PVS. 2, 50. — 8 Rory, Nirukta, Trl. 120; PW. s. v. yuzan and twasty; 00.
2, §10. — 9 JoLLY in this Encyclopaedia II, 8, p. 25. — 1o KHL. ed. Schrader (1889)
37—9; cp. ZDMG. 35, 561. -— 1t KHF. 18; KRV. note 121; HRIL 107. —
12 Ro1H, ZDMG. 43, 593; ORV, 121. — 1 Cp. HVM. 1, 179 note 4. — 14 HAUG,
AB. 2, p. 62. — 15 OLDENBFRG, ZDMG. 39, 68—72; MACDONELL, JRAS. 26, 16 .
— 16 LRV, 5, 504. — 17 ORV. 115, — 1 Cp. GVS. 1, 1§7—70. — 19 ORV. 113
note 2. — 20 Ibid. 112, — 21 Other passages are 3, 144; 8, 565; 10, 8811 125
AV. 13, 113; TS. 4, 2, 94. — 22 OST\ 5, 206; BRV. 1, 21—5; MachongLy, JRAS
25, 468—70; ORV. 106; SBT. 46, 231. — 23 Cp. 1RL 105. — 24 See GW. s. V.
~— 25 LRV, 3, 356; BRV. 1, 23. — 20 ORV. 348, — 27 Cp. SB. 2, 1 and LGGE-
LING, SBE. 12, 274 fl. — 28 HRI 106; cp. LRV. 3, 356. — 20 BRV, 1, 23; LRY.
3 3553 OLDENBERG, SBE. 30, x, note 1; 46, 362; ORV. 348. — 32 BRV. 1, 103
—"3t IRV, 5, 504—5. — 32 Cp. Siyana; Rorn, Nitukta, Erl. 140; MM., LSL. 2
614. — 33 Cp. BRV. 3, 134 f. — 3¢ BRV. 2, 217. — 35 ORV, 128, 30 SBF. 46, 361. —
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37 ORV. 132—3. — — 38 OST. 1, 348—9; cp. SBE. 123. 2 —- 3 .
PONRLT, JRAS, 26, 12—22. — 10 Winrnny, RJI‘. 3, 432'; ot:’],;cr:\}ils‘e I’Vé. ?“;4
and BLOOMFIELD, JAOS, 16, 16, — st OST. 5, 218, — 42 Cp- ORV. 299.__300: —_
43 Cp. BRV. 1, 140 fl.; ORV. 109; SBE. 46, 330. — # The view of KHF. 69 ff.
— 45 ORV. 103. - 46 KNAUER, FaR. 64. — 47 ORV. 102. — 48 PW.; MM.PhR.
117 (cp. KirsTE, WLK'M. 7:97); rejected by BARTHOLOMAE, IF. 5, 222, — 49 BRV.
1§3—6. — $° RotH, Nir. Eil. 7, 19. — 51 RorH, Nirukta, Intiod. 36 f.; Frl. 117—=8.
121—4; MM.ASL. 463—6; Wrsrg, IS, 10, 89—95; GRV. 1, 6. — 52 Rori, Nir,
Tirl. 117; cp. OLDENBERG, SBE. 46, 10, — 53 BRYV, 2, 99 f. — s¢ HVM, 1, 3';9. —
55 Ibid. 330—6. — 6 Rotw, Erl. 117 £.; cp. SP.AP. 200f. — 57 BRV. 1, 305—8.
i KHE. 1—~105; WHITNEY, JAOS, 3 317 -8; OST. 199—220; T.RV. 3, 324——5;
» KRV. 35—7%; BRV. 1, 11—31. 38—45. 70--4. 100—1. 139—45; BRI o—11; Sr.AD.
147—53; V. SCHROFDER, KZ. 29, 193 fi. (cp. BB. 19, 230); WZKM. 225—30;
MM.PhR. 144—203. 252—302; ITVBP, 63—8; ORV, 102—33; HRI. 105—12.

~§ 36, Brhaspati. — This god occupies a position of considerable pro-
minence in the RV., eleven entire hymns being dedicated to his praise. Ile
also forms a pair with Indra in two hymns (4, 49; 7, 94). His name occurs
about 120 times and in the form of Brahmanas pati about 5o times besides.
The two forms of the name alternate in different verses of the same hymn
(e. g in 2, 23). The physical features of Brhaspati are few. He is seven-
meuthed and seven-rayed (4, 50%), beautiful-tongued (1, 190; 4, 5o), sharp-
horned (1o, 155%), blue-backed (35, 43*%), and hundred-winged (7, 977). He
is golden-coloured and ruddy (s, 43'), bright (3, 627; 7, 977), pure (7, 977),
and clear-voiced (7, 975). He has a bow, the string of which is the rite
(rta), and good arrows (2, 24%; cp. AV. 5, 18%9). He also wields a golden
hatchet (7, 977) and is armed with an iron axe, which Tvastr sharpens (1o,
53%. He has a car (10, 103%) and stands on the car of the rite, which slays
the goblins, bursts the cowstalls, and wins the light (2, 23%). He is drawn
by ruddy steeds (7, 97°).

Brhaspati was first born from great light in the highest heaven and with
thunder (ravepa) drove away darkness (4, s0'; cp. 10, 68'%). He is the off-
spring of the two worlds (7, 97%), but is also said to have been generated
by Tvastr (2, 23"7). On the other hand, he is called the father of the gods
(2, 263), being said to have Dlown forth the births of the gods like a black-
smith (1o, 729).

Brhaspati is a domestic priest® (2, 249; VS, 20, 11; TS. 6, 4, 10; AB.
8, 26%), a term almost peculiar to Agni (P 96). The ancient seers placed
him at their head (puro-dha) (4, 50'). He is Soma’s puro/uta (SB. 4, 1, 29).
e is also a Jra/man or praying priest® (2, 1 4, 50%), once probably in the
technical sense (10, 1413). In later Vedic texts Brhaspati is the drakman
priest (in the technical sense) of the gods3. He is even called the pruyer or
devotion (érakma) of the gods (TS. 2,2, 9' &c.) Drhaspati promotes the
yoking of devotion, and without him sacrifice does not succeed (1, 187). As
a pathmaker he makes good the access to the feast of the gods (2, 23" 7).
From him even the gods obtained their share of sacrifice (2,23'). He awakens
the gods with sacrifice (AV. 19, 637). He himself pronounces the hymn in wl'nch
Indra, Varuna, Mitra, Aryaman, the gods take pleasure (1, 40%. He sings
chants (10, 365). His song (s/oka) goes to heaven (1, 190%) and metre
(chandas) belongs to him (MS. 1, 9?). He is associated with singers (7, 10;
10,143). He sings with his ‘friends that cry like Hamsas’ (10,674), by whom
the Angirasest (§ 54) mentioned in the preceding verse (10,67%) seem to be
meant. He is also said to be accompanied by a singing (s4zas)’ host
(gana: 4, 5o5). This is doubtless the reason why he is called ganapati, ‘lord
of a host' (2, 237), a term once applied to Indra also (1o, 129, ,

As the name Brahmanas pati shows, the god is a ‘lord of prayer’. He
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is also described as the supreme king of prayers, the most famous sage of
sages (2, 23'). Mounting the car of the rite he conquers the enemies of
prayer and of the gods (2,23%*). He is the generator of all prayers (1,190%).
He utters prayer (I, 405) and communicates prayers to the human priest
(10, 98%7). Thus he comes later to be called a ‘ord of speecl, vdcaspati
(MS. 2, 65 cp. SB. 14, 4, 1%3), a term specially applied to Brhaspati as god of
eloquence and wisdom in post-Vedic literature.®

There are several passages in which Brhaspati appears identified with
Agni. Thus ‘the lord of prayer, Agni, handsome like Mitra’ is invoked
(1, 38"). In another passage (2, 13ff) Agni, though identified with otker
gods as well, is, clearly more intimately connected with Brahmanaspati, as
only these two names are in the vocative. In one verse (3, 262 both Mi-
tariévan and ‘Brhaspati the wise priest, the guest, the swiftly-moving’ seem to
be epithets of Agni, while in another (1, 190?) Maitarisvan seems to be an
epithet of Brhaspati. Again, by Brhaspati, who is blue-backed, takes up his
abode in the house, shines brightly, is golden-coloured and ruddy (s, 43%%),
Agni must be meant. In two other verses (1, 18%; 1o, 182¢) Brhaspati seems
to be the same as Naridamsa, a form of Agni (p. 100). Like Agni, Brhaspati
is a priest, is called ‘Son of strength’ (1, 40%) and Angiras (2, 23'%) as well
(the epithet drgirasa belonging to him exclusively), and burns the goblins
(2, 23") or slays them (10, 103%). Brhaspati is also spoken of as ascending
to heaven, to the upper abodes (10, 67%). Like Agni, Brhaspati has three
abodes (4, 50"); he is the adorable one of houses (7,975), and ‘lord of the
dwelling’, sadasas pati7 (1,18°; Indra-Agni are once called sedaspati, 1,215).
On the other hand, Agni is called drakmanas kavi, ‘sage of prayer’ (6, 163°)
and is besought (2, 27) to make heaven and earth favourable by prayer
(brakmapa). But Brhaspati is much more commonly distinguished from Agni
(2, 253; 7, 10%; 10, 689), chiefly by being invoked or named along with him
in enumerations (3, 205 &c.)8

Like Agni, Brhaspati has been drawn into and has obtained a firm
footing in the Indra myth of the release of the cows. The mountain yielded
to his splendour, when Brhaspati, the Angiras, opened the cowstall and with
Indra as his companion let loose the flood of water enveloped by darkness
(2, 23, cp. 1, 56% 899). Accompanied by his singing host (cp. § 54) he
with a roar rent Vala; shouting he drove out the lowing cows (4, 50%. He
won treasures and the great stalls full of cows; desiring waters and light,
tHe irresistible Brhaspati slays his foe with flames (6, 733). What was firm
was loosened, what was strong yielded to him; he drove out the cows, he
cleft Vala with prayer; he covered up the darkness and made heaven visible;
the stone-mouthed well filled with honey, which Brhaspati pierced with might,
that the celestials drank, while they poured out together abundantly the
watery fountain (2,24%4). When Brhaspati with fiery gleams rent the defences
of Vala, he revealed the treasures of the cows; as if splitting open eggs, he
drove out the cows of the mountain; he beheld the honey enclosed by the
stone; he brought it out, having cloven (Vala) with his roar; he smote forth
as it were the marrow of Vala (1o, 68479). He drove out the cows and
distributed them in heaven (2, 24™). Brhaspati fetched the cows out of the
rock; seizing the cows of Vala, he took possession of them (1o, 685). His
conquest of Vala is so characteristic that it became proverbial (AV. g, 3°).
Being in the clouds (ad4riya) he shouts aloud after the many cows (10,68
cp. 679). These cows may represent the waters, which are expressly mentioned
(2, 23%3; 6, 73%) or possibly the rays of dawn (cp. 10, 675. 689).

In teleasing the cows Brhaspati seeks light in' darkness and finds the
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jght; he found the Dawn, light, and Agni, and dispelled the darkness (1o
8+ 9). In shattering the fort, he found the Dawn, the Sun, the Cow (lO,
¢79). He hid or dispelled the darkness and made visible the light (2 2433
|, 50%)-  Brhaspati thus comes to acquire more general warlike traits. | e
penetrated the mountain full of riches and split open the strongholds of Sam-
Dara (2, 24%).  Brhaspati Angirasa, the first-born holy one, cle?wer of rocks
roars as a bull at the two worlds, slays Vrtras (wrtrapi), shatters forts over:
comes foes (6, 73" ) He disperses foes and wins 'victory (10, 1034,). No
one can overcome him in great fight or small (1, 40%). He vanquishes the
cnemy in battle (2, 23"). He is to be invoked in combats (2, 23%) and is
a priest much praised in conflict (2, 249). ’

B§ing the gompanion Emd ally of Indra (2, 23" 24%; 8, 85%), he is
often invoked with that deity (4, 50'** &c.). With Indra he is a soma-
drinker (4, 49% 50') and, like him, iy styled magharan, ‘bountiful (2, 24").
Indra, too, is the only god with whom he forms a pair (2, 2.4'%; 4, 49'°).
Thus he comes to be styled zasrin, ‘wielder of the bolt' (1, 408) and to be
described as hurling the bolt, the Asura-slaying missile (AV. 11, 10%). He is
also invoked with the Maruts at the same time as Indra (1, 40') and is once
hescught to come accompanied by the Maruts, whether he be Mitra, Varuna
or Piisan (10, 98%). In one passage he is said to have heard the prayer of
Trita buried in a well and to have delivered him (1, 105'7).

Brhaspati favours the man who offers prayer (2, 25') but scourges the
hater of prayer (2, 23%). He protects the pious man from all dangers
and calamities, from curse and malignity, and blesses hun with wealth and
prosperity (1, 183; 2, 2397). Possessed of all desirable things (7, 1ot 971),
he is opulent, a procurer of wealth, and an increaser of prosperity (1, 187).
e is a prolonger of life and a remover of disease (1, 18%). Having such
benevolent traits he is called a father (4, 50% 6, 73").

He is asurya, ‘divine’ (2, 23%), belongs to all the gods (3, 62¢; 4, 50"),
and is the most god-like of the gods (2, 243). As a god he widely extended
to the gods and embraces all things (2, 24'% cp. 8, 61%%). Mightily he holds
asunder the ends of the earth with his roar (4, 50%). It is Ius inimitable
deed that sun and moon rise alternately (1o, 68'°). He is also spoken of
W stimulating the growth of plants (1o, 97 *). Later Brhaspati is brought
mto connexion with certain stars. Thus in the TS. (4, 4, 10") he is stated to
be the deity of the constellation Tisya® and in post-Vedic literature he is
regarded as the regent of the planet Jupiter. ¢

Brhaspati is a purely Indian deity. Both forms of the name occur
throughout the older as well as the later books of the RV. But since apnella-
tions formed with pati (like vacas pats, vastos pati, kielrasya pati) to designate
detties presiding over a particular domain, must be comparatively recent as
products of geflexion®, this mythological creation can hardly go much further
back than the beginning of the Rigvedic period. The accentuation of the
word bf/mspa’tz’ shows it to be an improper compound. The prior member
might possibly be a n.uter noun in -as'% but the contemporaneous form
brdhmanpas pdti, which is a kind of explanation, indicates that the poets of
the RV. regarded it as the genitive'* of a noun brk, from the same root as
trakman. .

The evidence adduced above secems to favour the view that Brhaspati
was originally an aspect of Agni as a divine pri.est prcsidin{,r ovcr.devotlon,
an aspect which (unlire other epithets of Agni i:ormed with pa#, such as
visam pati, grhapati, sadaspati) had attained an llldepeqdent ‘r:haract&;r by
the beginning of the Rifvedic period, though the connexion with Agni was
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not entirely severed. Lancrois®s, H. H. Wison™, Max MULLER'S agree in
regarding Brhaspati as a variety of Agni. RotH™ was of opinion that thi,
sacerdotal god is a direct impersonation of the power of devotion. Similarly
Kaec1'7 and OLDENBERG™ think him to be an abstraction of priestly action,
which has appropriated the deeds of earlier gods. WEBER'® considers Brhaspati
to be a priestly abstraction of Indra, and is followed in this by Hopkins,
Finally, HiLiEBRANDT?* holds him to be a lord of plants and a personification
of the moon?? representing predominantly the igneous side of that luminary,

As the divine braiman priest, Brhaspati seems to have been the proto-
type of Brahma, the chief of the Hindu triad, while the neuter form of°the
word, érakma, developed into the Absolute of the Vedanta philosophy2s,

+ Cp. ZDMG. 32, 316, — 2 ORV. 396, note 1; SBE. 46, 190. — 3 ORV. 382, —

4 RoTil thinks they are the Maruts: ZDMG. 1, 77. — s Stars, HVM. 1, 416;

Maruts, Vedainterpretation 10. — ¢ ZDMG. 1, 77. — 7 Cp. IIILLEBRANDT, Vedaint,

1o. — 8 OST. 5, 283, — 9 WEBER, Die Naksatra 2, 371. — 1o RoTH, ZDMG, 1,

72. — 11 HVM. 1, 409. — 12 MAcponELL, KZ. 34, 292—6. — 13 RV. Trans, 1,

249. 254, 578. — 1 RV, Trans. 1, xxxvii. — 15 Vedic Hymns, SBE. 32, 94, --

16 ZDMG."1, 73; PW. — 17 KRV. 32. — 18 ORV. 66—8. 381—2; SBE 46, o4.

19 Vajapeya 15. — 20 HRL 136; cp. WiLsoN, RV. Tr. 2, ix; BDA, xi. — 2t HVM,

1, 404, 418—9 (cp. 277); cp. OLDRENBERG, ZDMG. 49, 173. — 22 Also HVBP. 46—7.

— 23 BRV, 1, 304; HRL 136.

Roty, ZDMG. 1, 72—80; OST. 5, 272—83; BRV. 1, 299—304; KRV. 73—4;

BRL 15—6; HVM. 1, 404 —25; LRF. 97—8; Piscuer, GGA. 1894, p. 420.

$ 37. Soma. — Since the Soma sacrifice forms the main feature of the
ritual of the RV.?, the god Soma is naturally one of the most important deitics
of that Veda. All the 114 hymns of the ninth besides 6 in other books, are
dedicated to his praise. He is also celebrated in portions of four or five other
hymns, and as a dual divinity with Indra, Agni, PGsan, or Rudra, in about
six more. The name of Soma, in its simple form and in compounds, occurs
hundreds of times in the RV. Judged by the standard of frequency, Soma
therefore comes third in order of importance among the Vedic gods. Soma
is much less anthropomorphic than Indra or Varuna, the constant presence
of the plant and its juice setting limits to the imagination of the poets who
describe its personification, Consequently little is said of his human form
or action, The marvellous and heroic deeds attributed to him are either
colourless, because common to almost all the greater gods, or else only
secondarily belong to him. Like other gods, he is, under the name of Indu
as well as Soma, invoked to come to the sacrifice and receive the offerings
dn the strewn grass®. The ninth book mainly consists of incantations sung
over the tangible Soma while it is pressed by the stones, flows through the
woolen strainer into the wooden vats, in which it is finally offered on a
litter of grass to the gods as a beverage, sometimes in fire (1, 94%; 5,5%
8, 43" &c.) or drunk by the priests. The processes to which it is subjected
are overlaid with the most varied and chaotic imagery and with mystical
fancies often incapable of certain interpretation.

In order to make intelligible the mythology of Soma, the basis of which
are the concrete terrestrial plant and the intoxicating juice extracted there-
from, it is necessary briefly to describe these as well as the treatment they
undergo. The part of the Soma plant which is pressed is called amsw, ‘shoot
or stalk’ (9,672%). The shoots swelling give milk like cows with their udders
(8,9"). As distinguished from the stalk, the whole Soma plant seems to be
intended by andhas (8,32%; 10,94% &c.), which is said to have come from
heaven (9,61') and to have been brought by the eagle (5,45¢; 9,68%; 10,1445).
The same term is applied to the juice also’ and is distinguished from Indu
the gode (9, 513%; 10, 1159, The juice is also designated by soma (which
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means the plant as well) and generally by rase, fluid. In one

the juice is called pitw, the ‘beverage’; and it is often styled l;zytz}: (‘Ii’n:(izg
cating draught’®. Soma is occasionally also referred to with anna, ‘food (7, 98%
8, 4% SB. 1; 6,.45). The term madiu, which in connexion with the Aévin;
means :hOHCY' ot ‘mead’, comes to be applied, in the general sense of ‘sweet
dr:mght,‘ not only to milk (geyas) and ghee (ghrta), but especially to the
Soma juice (4, 275; 8, 69°). Mythologically madiu is the equivalent of Soma
when the latter means the Fele.stial ambrosia (amyta)s, Conversely, amrta
is frequently used as an equivalent of ordinary Soma (s, 23; 6, 373 &c.; VS.
6, 34; SB. 9, 5, 15).6. King Soma when pressed is amifa (VS. 19,’ 72).
Another expression is somyam madhu, ‘Soma mead’ (4, 2'65; 6, 203). Tigu-
ratively the Soma juice is called piyasa (3, 482 &c.), milk (o, 107'%), the wave
of the stalk (9, 96°) or the juice of honey (s, 43*). The most frequent figur-
ative name applied to Soma is inds, the ‘bright drop’, another term of
similar meaning, adrapsa, ‘drop’, being much less common.

The extraction of the juice is generally described by the root sw, ‘o
press’ (9, 62* &c.), but often also by duz ‘to milk’ (3, 367 &c.). The juice
is intoxicating (1, 1253; 6, 17*% 20%) and ‘honied, madhumat (9, 97™). The
latter expression simply means ‘sweet’, but as applied to Soma originally
seems to have meant ‘sweetened with honey’, some passages pointing to
this admixture (9, 175 8645 97'%, 1092)7. As flowing from the press, Soma
is compared with the wave of a stream (9, 805 and directly called a wave
(9, 647" &c.) or a wave of honey (3, 47%). With reference to the juice collected
in the vat, Soma is spoken of as a sea (erpave: 10, 1153 and frequently
as an ocean (semudra: 5,473; 9,648 &c.). The heavenly Soma is also called
a well (wfs@), which is in the highest place of the cows (5, 458), which is
placed in the cows and guided with ten reins (i. e. fingers: 6, 44°%), or a
well of honey in the highest step of Visnu (1, 1545).

The colour of the plant and juice, as well as of the god, is described
as brown (babdkru) or ruddy (arupme), but most frequently as tawny (hari).
Thus Soma is the branch of a ruddy tree (1o, 943); it is a ruddy milked
shoot (7, 98%); the tawny shoot is pressed into the strainer (9, 92'). The
colour of the Soma plant or its substitute prescribed in the Brihmanas s
ruddy (SB. 4, 5, 10"; and in the ritual the cow which is the price paid in
the purchase of Soma, must be brown or ruddy because that is Soma’s colour
(TS. 6, 1, 67; SB. 3, 3, 1) %

Soma is described as purified with the hands (9, 8634), by the ten fin-
gers (9, 8% 15° &c.), or, figuratively, by the ten maidens who are sisters
(9, 17. 65), or by the daughters (nagfi) of Vivasvat (9, t45). Similarly, the
maidens of Trita, are said to urge on the tawny one with stones as a drop
for Indra to drink (9, 32> 38%). Soma is also spoken of as purified or
brought by the daughter of the sun (9, 1% 72% 113%)" Sometimes it is said
to be purified by prayer (9, 96%. 1135). The priests who press Soma are
Adhvaryus™ (8, 41). .

The shoot is crushed with a stone (9, 67%9) or pressed with stones
(9, 107%); the plant is pounded to produce the Soma draught. (1o, 853).
The stones tear its skin (TB. 3, 7, 13%). The stones lie on a skin; for thex
‘chew him on the hide of the cow' (9, 79%). They are placeq on the wedi
or altar (s, 31%): a practice differing from that of the later rEtual“. They
are held with hands or arms (7, 22%; 9, 79% AV. 11,1%). The two arms
and the ten fingers yoke the stone (5, 43%). Hence the stones are said to
be guided by ten reins (10, 948). Being spoken of as yoked, they are com-

pared with horses (1o, 94%). The usual name for the pressing stone$ is adri
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(generally used with the verh s, to press) or gravan (generally connected
with 2ad, to speak, or verbs of cognate meaning, and hence showing a greater
tendency to personification™ than adri). Both terms nearly always occur
either in the singular or the plural, and not in the dual. The stones are
also once respectively called asna (8, 2°), bharitra (3, 367), parvata (3, 35"
and parvata adrayalk (1o, 94%). The pressing of Soma by means of stones
was the usual method in the period of the RV. But the extraction of the
juice by mortar and pestle, which is also sanctioned by the ritual texts, was
already known to the RV. (1, 28'74); and as this method is in use amon;,r
the Parsis, it may go back to the Indo-Iranian age.

The pressed drops are poured upon (9, 63 &c.) and pass over the
strainer of sheep’s wool (9, 69°). For it removes Soma’s impurity, so that
he goes cleansed to the feast of the gods (9, 78%). This strainer, which is
very frequently mentioned, passes under various names. It is called a skin
(tvac), hair (roman), wool (vira), filter (pavitra), or ridge (sdnu, as the top
of the contrivance). All these terms are used with or without an adjective
formed from awi, sheep. The word aor itsclf is sometimes figuratively em-
ployed in this sense. As passing through the strainer Soma is usually called
pavamdana or punina, ‘flowing clear’ (from Vi), The more general term
my7, ‘to cleanse’, is not only applied to the purification of Soma with the
strainer, but also to the addition of water and milk (9, 86*% 91%). The
purified (unmixed) Soma juice is sometimes called sudd/a, ‘pure’, but much
oftener Swkra or suci, ‘bright’ (8, 2'°; 9, 33%; 1, 5% 30%. This unmixed Soma
is offered almost exclusively to Viyu and Indra, the epithet sweipd, ‘drinking
clear (Soma)’ being distinctive of Vayu (p.82z). This agrees with the later
ritual, where, in the Grahas or draughts for dual divinities, clear Soma is
offered to Viyu and Indra-Vayu, but is mixed with milk for Mitra-Varuna,
and with honey for the Asvins's,

After passing the filter, Soma flows into jars (4alasa, 9, Go3 &c.) or
vats (drona)*. The streams of Soma rush to the forest of the vats like
buffaloes (9, 33% 92°); the god flies like a bird to settle in the vats (9, 3');
like a bird sitting on a tree, the tawny one settles in the bowls (cami:
9, 725). Soma is mixed with water in the vat. United with the wave, the
stalk roars (9, 74%. Tike a Dbull on the herd, he rushes on the vat, into
the lap of the waters, a roaring bull; clothing himself in waters, Indu rushes
around the vat, impelled by the singers (9, 765 107%). The wise milk him
ifito the waters with their hands (9, 79%). Having passed over the wool and
playing in the wood, he is cleansed by the ten maidens (9, 65). Several
other passages refer to the admixture of water with Soma (9, 305. 53+ 86%9).
The Soma drops are said to spread brightness in the streams (9, 767).
Besides the verb mrj, ‘to cleanse’, which is commonly used to express the
admixture of water (e. g. 9, 63'7), a-dhdv, ‘to wash, is also employed (8, 1%)
In the preparation of Soma, the pressing (1/s%) comes first, then the mixing
with water (7, 32% 8, 1'7. 315; AV. 6, 2%), just as in the later ritual the
savana, ‘pressure’, precedes the ddZdvana, ‘washing. In the bowls Soma is
mixed with milk (9, 8 &c.)™5, which is said to sweeten it (8,23)®. In several
passages the addition of both water and milk is mentioned. Thus it is said
that Soma clothes himself in waters, that streams of water flow after him,
when he desires to clothe himself in cows (i. e. milk: 9, 234). They press
him with stones, they wash him in water, clothing him as it were in cow-garments,
men milk him out of the stalks (8, 1%7; cp. 2, 36%; 6, 407; 9, 8674=5. 969).

Soma is recognised in the RV. as having three kinds of admixture
(tryasir:* s, 27%), with milk (gavdsir), sour milk (dadhpasiy), and barley (yavd-
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5ir). The admlxtlm? is' figuratively called a garment (rastra, vasas, atha)'l
or a shining robe (nirnij: 9, 14%), the latter term being applied to the strainer
Aso (9, 707)- Hence Soma is spoken of as decked with beauty (9, 34 &c.)
and as richly adorned (9, 81%).  Mention is also made, though rarely, ot
miture with ghee (9, 82°); but neither this addition nor that of water, is a
regular asir'.

In the ritual there is a ceremony called dgydiyana or causing the half-
pressed Soma, 'stalks to swell by moistening them with water afresh. The
beginnings of it are found in the MS. (4, 5%. The verh a-pya, ‘to swell’,
occurs in the RV, in connexion with Soma (1, 91%=%); 10, 855)%; but here
it seems to refer to Soma as identified with the moon. In one other passage,
however, (9, 31%) it may have a ritual application. Soma is also said in the
RV. to swell (24, pinv), like a sea or river (9, 64%. 1079,

Soma is described in the RV. as pressed three times in the day. Thus
the Rbhus are invited to the evening pressing (4, 33'* &c.)*, Indra to the
midday pressing (3, 32™ ?; 8, 37%), which is his alone (4,367), while the mor-
ning libation is his first drink (10, 112).

The abode (sedlastha) of Soma is often referred to®; once, however,
ment'on is made of three, which he occupies when purified (9, 103?), the
epithet trisadhastha, ‘having three abodes’, being also appled to him in another
passage (8, 83%). These three abodes may already designate the three tubs
wed at the Soma sacrifice of the later ritual (TS. 3,2, 12; KSS. 9,57, 74; ¢p.
RV. 8, 2%); but BERGAIGNE (BRV, 1,179) regards them as purcly mytholo-
acal. A sinnlar remark applies to the three lakes of Soma which Indra
drmks (s, 2978 6, 17'%; 8, 7*)*%  The epithet Zriprstha, ‘three-backed, is
peculiar to Soma. Being applied to the juice at least once (7, 37") it probably
wefers (as Sayana thinks) to,the three admixtures, much as the Agni’s epithet
chrtaprstha alludes to ghee being thrown on the fire®’.

Based on the mixture of water with the juice, the connexion of Soma
with the waters is expressed in the most varied ways. Streams flow for him
(9, 31%). ‘The waters follow his ordinance (9, 825). He flows at the head
of streams (9, 86'3). Ile is lord and king of streams (9, 155. 863 R9?),
lord of spouses (9, 863%), an oceanic (samudriva) king and god (9, 107%).
The waters are his sisters (9, 823). As leader of waters, Soma rules over
ran (9, 74%). He produces waters and causes heaven and curth to rain
(9, 96). He streams rains from hcaven (9, 8% 49% 97'%. 1089*). The Soma
drops themselves are several times compared with rain (9, .41 89, 106Y)**
and Soma is said to flow clearly with a stream of honey like the rain-charged
doud (9, 29). So too the Pavamina drops are said to have streamed from
heaven, from air, on the ridge of earth (9, 6377). 'There are some other
passages in which "the soma that is milked appears to refer to ram (8, 7'
9, 74% ¢p. 1q, 309, The SB. (11, 5, 4% 1dentifies the amsta with the
waters, ‘This identification may have given rise to the myth of Soma brought
down to man by an eagle (p. 111)*. But the celestial Sonm.nles(:cndmg
to earth was doubtless usually regarded as only mixed with rain, and not
confounded with it?7.

The waters are invoked to set in motion the exhilerating wave, the
draught of Indra, the sky-born well (10, 30°). Soma is the drop which grows
in the waters (9, 85™. 89?). Hence he is the embryo of the waters (9,97%";
SB. 4, 4, 52!) or their child, for seven sisters as mothers are around the child,
the newly born, the Gandharva of the waters (9, 863%; cp. 10, 13%), and the
waters are directly called his mothers (9, 614). Soma is also spoken of as
a youth among the waters or cows (5, 45°; 9, 9°)- *
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The sound made by the Soma juice as it is being purified and rushe
into the vats or bowls, is often referred to. It is compared with that of ry,
(9,41). But the language is generally hyperbolical. Thus the sweet dra
is said to flow over the filter like the din of combatants (9, 697). ‘The nos
is constantly deslgnated by various verbs meaning to roar or bellow (Arang,
nad, ma, ru, vds: 95 913, 95 &c.). Even the verb sfan, ‘to thunder, is useq
(9, 869) and the wise are described as ‘milking the thundermg unfallmg stalk’
(9, 72%). Lightning also is in some verses connected with the purification
of Soma (9, 413 8o 843 87%); this in all probability alludes to the punf.
cation of the celestial Soma and may have referred to the phenomeha of
the thunderstorm .

When Soma is said to roar he is commonly compared with or directly
called a bull.  ‘As a bull he bellows in the wood’ (9, 73); ‘the tawny hull
bellows and shines with the Sun’ (9, 2°). As the waters, added with or with.
out milk,?9 are figuratively called cows, the relation of Soma to them i
usually that of a bull to cows. He is a Dbull among the cows (9, 165, 6y,
967) or is lord of the cows (9, 724). He Dellows like a bull traversing the
cows (9, 719) or like a bull towards the cows (9, 717), the cows also bellowing
towards him (9, 80* &c.). He is the bull of heaven as well as of the eaith
and the streams (6, 44*"). The impetuosity of Soma is also several time,
illustrated by comparison with a buffalo (makisa). Thus he even comes to
be called an animal (pasu: 9, 86*%). Being a bull among the cow-water,
Soma is the fertilizer of the waters (10, 36% cp. 9, 19%). He is also (9, 861
an impregnator (refodid), an epithet especially applied to the moon in the
YV. (e. g MS. 1,6"). Ilence he is a bestower of fertility (9, 60" 74%). Soma
heing so frequently called a bull (wksen, vrsan, wvrsabka) is sharp-homed
(tigmasrrga), an epithet which i five of its six occurrences in the RV. i
accompanied by a word meaning ‘hull’. Thus the brewed drink (mantha) ot
Indra is like a sharp-horned bull (10, 86'5). Soma is also said (like Agn)
to sharpen his horns (9, 154 707)%.

Soma is swift (1, 47) and, in illustration of the speed with which the
pressed juice flows, is very often compared with or designated a steed. Thus
the ten maidens are said to cleanse him like a swift steed (9, 65). The drop
which intoxicates Indra is a tawny steed (9, 637). Soma flowing into the
vats is sometimes also compared with a bird flying to the wood (9, 725 &cl.

Owing to the yellow colour of the juice, the physical quality of Soma
‘mainly dwelt on by the poets, is his brilliance. His rays are often referred
to and he is frequently assimilated to the sun. He shines like or with the
sun or clothes himself in its rays (9, 76% 86%; cp. 719). He ascends the ca
of the sun and stands above all beings like the sun’ He fills heaven and
earth with rays hike the sun (9, 415). When born a Dright son, he caused
his parents to shine (9, 93). The daughter of the sun purifier him (9, 1°)
Thus it comes to be said of him that he combats the darkness (9, 97), wards
it off with light (9, 86%), or creates bright light, dispelling the darkness
(9, 66°%. 1008, 108" &c.).

Its mysteriously exhilerating and invigorating action, surpassing that of
ordinary food or drink and prompting to deeds beyond the natural powers,
led to Soma being regarded as a divine drink which bestows immortal life.
Ilence it is mythologically called amrta, the draught of immortality. It is an
immortal stimulant (1, 847), which the gods love (9, 85%) and of which, when
pressed by men and mixed with milk, all the gods drink (9, 109%); for they
hasten to exhileration (8, 2‘8) and become exhilerated (8, 58™). Soma is
immortl (1, 43%; 8, 48" 9,3% &c.); and the gods drank him for immortality
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(0,1 068). He confers immor'tality on the gods (1,91% 9, 1083) and on men
(1,915 8, 483). Hq places his worshipper in the everlasting and imperishable
world where there is eternal light and glory, and makes him immortal where
king Vaivasvata lives (9, 1137%) 3,

Thus Soma naturally has medicinal power also. It is medicine for a
sick man (8, 61%7). Hence the god Soma heals whatever is sick, making
the blind to see and the lame to walk (8, 682 10,25"). leis the) guardian
of men’s 'bodies and occupies their every limb (8, 489), bestowing length of
life this WOT!d (1, 91° 8, 48"7; 9, 45. 91%). The Soma draught is even
ud fo dispel sin from the heart, to destroy falsehood and to promote truth.

When imbibed Soma stimulates the voice (6,.473; 9, 844 955 97%), which
he impels as the rower his boat (9,95%. This 15 doubtless the reason why
Soma is called ‘lord of speech’ vacas pati’ (9, 26%. 1013) or leader of speech
dco agriya or agre (9, 7% 62%76, 864 106™)., Ile is also said to 1aise hi.:;
voice from heaven (9, 68%). In the Brahmanas vdc, ‘speecl’, is described as
the price paid by the gods for Soma’t. Soma also awakens eager thought
(6, 47%). So his worshippers exclaim: ‘We have drunk Soma, we have become
inmortal, we have entered into light, we have known the gods’ (8, 48%). Thus
he is also spoken of as a lord of thought and as a father, leader, or gener-
ator of hymns¥, He is a leader of pocts, a seer among priests (9, 96°).
He has the mind of seers, is a maker of seers (9,96%) and a protector of
prayer (6, 529). He is the ‘soul of sacrifice’ (9, 2% 6%), a priest (bra/ma)
among  the gods (9, 96%), and apportions to themn thewr share of sacrifice
(10, 85™). Soma’s wisdom thus comes to be predommantly dwelt upon .
e is a wise seer (8, 687). He knows the races of the gods (9, 81% 95°%
g7/, 108%). He is a wise man-seeing wave (9, 782). Soma with intelligence
suveys creatures (9, 71°). JHence he is many-eyed (y, 265) and thousand-
eyed (9, 6oY).

Sonia stimulated the Fathers to deeds (9, 96*); through him the Fathers
found the light and the cows (9, 97). Soma is also said to be united with
the fathers (8, 48%) or to be accompanied by them (AV. 18, 4%, SB. 2, 0,
4, &c.), the Fathers, conversely, heing called soma-loving, (somya: 1o, 1%
AV, 2, 128).

The exhilerating effect of the draught on man wus naturally transferred
o the gods, to whom the Soma was offered. ‘The muain application of its
mtoxicating power I» its stimulating effect on Indra m hus conflict with the
hostile powers of the air. That Soma strengthens Indra for the fight with?
Vrtra, is mentioned in innumerable passages of the RV. (8, 817 &e). In
the intoxication of Soma Indra slays all foes (9, £'%) and no one can resist
him in battle when he has drunk it (6, 477 Soma is the soul of Indra
(9, 85%), the auspicious friend of Indra (10, 257), whose vigour he stimulates
(9, 764) and whom he aids> in slaying Vrtra (9, 617). With Soma as a com-
panion Indra made the waters to flow for man and slew the dragon (4, 28").
Thus Soma is sometimes even called the bolt (zasra) of Indra. (0. 727 77"
111d), Soma, Indras juice, becomes a thousand-winning bolt (9, +7%). It
is the intoxicating draught which destroys a hundred fots (9, 487 and 15 a
Vrtra-slaying intoxicating stalk (6, 17t9).  Thus the god Soma 15 saul to be
‘like Indra a slayer of Vrtras and a fort-destroyer’ (9, 88"). and comes to
receive half a dozen times the epithet zr#rakar, “Vrtra-slaying, which pri-
marily belongs to Indras’. L. .

When drunk by Indra Soma caused the sun to rise in heaven (9,86%).
So this cosmic action cqmes to be attributed to Soma independently. He
caused the sun to shine (9, 285. 37%), caused the lights of the sky ¥ shine
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(9, 85%), and produced the sun in the waters (9, 42')% He caused the sty
to rise, impelled it, obtained and bestqtyed it, and caused the dawng
shine». He makes his worshippers participate m the sun (9,'45) and fipq,
light for them (9, 357 He found the light (9, 59%) and wins light 4
heaven (9, 39 Just as even the sacrificial butter is spoken of as the tayq
of immortality’, on which rests the whole world (4, 58'-“),, the conceptiy
of Soma comes to be extended to that of a being of universal dominig,
(9, 86729), who is ‘lord of the quarters’ (9, 113%), who performs the grey
cosmic actions of generating the two worlds (9, 9o%), of creating or estal,
lishing heaven and earth, of supporting heaven, and of placing light 1n g
sun (6, 44574 4704

Being so intimately connected with Indra in the conflict with Vriry
Soma comes to be spoken of independently as a great fighter. He is a victo
unconquered in fight, born for battle (1, 91*!). He is the most heroic ¢
heroes, the fiercest of the terrible, ever victorious (9, 66*~7). He conquer
for his worshippers cows, chariots, horses, gold, heaven, water, a thousan
boons (9, 789, and everything (8, 68’). Without reference to his wailik
character, he is constantly said to Destow all the wealth of heaven anc
earth, food, cattle, horses, and so forth (9, 45% 49% 52* &c.). Soma hims]
is occasionally called a treasure (rayi: 9, 487) or the wealth of the god
(SB. 1, 6, 45). Soma can also afford protection from foes (1o, 257). H
drives away goblins (9, 49%) and, like some other deities but more freuently
receives the epithet of goblinslayer (raksokan). Soma is the only god whe
is called a slayer of the wicked (9, 28° &c.). In the later Vedic hteratu
the statement occurs that Brihmans who drink Soma are able to slay at .
glance (MS. 4, 83)4%

Being a warrior, Soma is said to have weapons (9, 96'¢), which like :
hero he grasps in his hand (9, 76°) and which are terrible and sharp (9,61,
903). In one passage he is said to have obtained his weapons by robbing
his malignant father of them (6, 44*%). He is described as armed with a
thousand-pointed shaft (9, 83% 861) and his bow 1s swift (9, go’).

Soma rides in the same chariot as Indra (9, 87% 962 1035). Ie i

charioteer to the car-fighter Indra (AV. 8, 8%3). He drives in a car (9, 39,
which is heavenly (9, 1119). He has light (9, 86%) or a filter for his car
(9, 835). He is the best of charioteers (9,66). He has well-winged miues
of his own (9, 867) and a team hke Viyu (9, 883).
' Soma is naturally sometimes connected with Indra’s intimate associates,
the Maruts. They are said to milk the bull of heaven (9, 108", cp. 54%)
and to adorn the child when born (9, 96'7). Like Indra, Soma is attended
by the Maruts (6, 475) or the troop of the Maruts (9, 66%%). The Winds,
too, are said to be gladdening to Soma (9, 319) and Viyu is his guardian
(10, 855). Soma forms a pair with Agni, Piisan, and Rudr4 respectively
(p. 128—9). A few times he is mystically indentified with Varuna (9, 775 95%
cp. 7349 8, 41°).

The Soma plant is once in the RV. (10, 34*) described as maujavata,
which according to later statementst? would mean ‘produced on Mount
Mijavat. Soma is also several times described as dwelling in the mountains
(giristh@)® or growing in the mountains®t (parcativrdh: 9, 46'). Mountains
are also called ‘Soma-backed’ (AV. 3,21'), a term which, perhaps by sacr-
ficial symbolism, is applied to the pressing stones (adrayaj) in RV. 8, 5?1.
All these terms point (o the abode of the Soma plant being on terrestrial
mountains (cp. especially 9, 823). This is confirmed by the statement of the
Avesta that Haoma grows on the mountains#s. Since the Soma plant actually
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crew 0D mountains, it is probable that this fact is present to the mind of
the poet even when he says that ‘on the vault of heaven sweet-tongued
frends wilk the mountan?-dyvel\n.lg bull’ (9, 85% cp. 95%). Terrestrial hills m ay
alwo be intended when it is said that ‘Varuna has placed Agni in the waters
the sun in heaven, and Soma on the rock’ (5, 852), or that ‘Matarisvan brou«h;
(he one (Agni) from heaven, while the eagle carried off the other (Snn?a)
from the rock’ (1, 93%); but here there is more doubt, as ‘mountain’ and
¢ock’ mythologically often mean ‘cloud’ (p. r1o).

Though Soma is a terrestrial plant, it is also celestial (10, 116%); in fact
is ttue origin and abode are regarded as in heaven. Thus it is s";mid that
the urth of the plant .is on high; bemg in heaven it has been received by
earth (9, 61*).  The ‘}ntoxwating juice’ is the ‘child of heaven (9, 38%), an
epithet frequently applied to Soma. In one passage, however, he is called
the offspring (/@4) of the sun (9, 93%) and in another Parjanya is spoken of
a» the father of the mighty bird (9, 823 cp. 1133). In the AV. the origin
of amrta is also traced to the seed of Parjanya (AV. 8, 729 When Soma
 called a child (sisz) simply (9, 96'7) or a youth (yuran), this is doubtless
m allusion to the fact that, like Agni, he is continually produced anew1S,
soma is the milk (pywsa) of heaven (9, 51 &c.), 15 purified in heaven
(9, 83% 86** &c.). He flows with his stream to the dear places of heaven
(9, 12%). Ile runs through heaven across the spaces with his stream (g, 37).
He occupies heaven (9, 85%), is in heaven (SB. 3, 4, 3'%), or is the lord of
heaven (9, 86733).  As bird of heaven he looks down on carth and regards
Jl beings (9, 719).  He stands above all worlds like god Sirya (9, 543).
The drops being purified have been poured from heaven, from the air, on
the surface of the earth (9, 63¢7)47; for he is a traverser of space (rajastur:
1, 18% 1087).  Tangers rub, him surrounded with mulk ‘on the third ridge, in
the bright realm of heaven’ (9, 86*7). Ihs place is in the highest heaven
(3,32°"; 4,20"; 9, 86') or in the third heaven (1S. 3, 5, 7" &c.)4% ‘Tleaven’,
however, also seems to be frequently a mystical name of the strainer of
sheep’s wool#9,  This seems to be the case when Soma is spoken of as
bemg ‘on the navel of heaven, on the sheep-filter’ (9, 121), as traversing
the Tights of heaven, the sheep-filter (9, 373), as running with Surya in heaven,
on the filter (g, 275); or when it is suid that ‘the bull has occupied heaven,
the king goes soaring over the strainer (9, 85" cp. 86%). 'The term sunx,
‘summit’, so frequently applied to the filter, is suggestive of drzak sanu, ‘the
summit of heaven’. Such terms would naturally come to be connected witd
the terrestrial Soma, because heaven is the abode of the celestial Soma or
amrta (6, 14%3).

Soma has b”een brought from heaven (9, 637 663),  'The myth most
commonly expressive of this Delief is that of Soma and the eagle. IF was
brought by the eagle (1, 80%). 'The bird brought Soma from that highest
heaven (4, 208). The eagle brought the Soma or mead (madiu) to Indra
(3, 437; 4, 189). 'The swift eagle flew to the Soma plant (5, 45%); the eagle
tore off the sweet stalk for Indra (4, 20°). The eagle brought 1t for In(}m
through the air with his foot (8, 717). Flyng swift as thought, the bird
broke through the iron castle (cp. 4, 277), going to heaven he brought the
Soma for the wielder of the bolt (8, 8¢%). The eagle bore the plant from
afar, from heaven (9, 68 77% 86%; 10, 114 99% 144%). The myth 15 most
fully dealt with in RV. 4, 26 and 275° In the Brihmanas it is Gayatri, a
mystical sacerdotal name of Agnist, that carries off the Soma. In the RV.
the eagle is constantly distinguished from Indra as bringing the Soma to him.
There is only one passage (unconnected with this myth) in which Indx seated
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at the Soma offering is called an eagle (10, 993). ‘Eagle of heaven’ is an
epithet applied to Agni (7, 15¢: otherwise twice said of the Maruts), the term
eagle is connected with Agni Vaidyuta or lightning (1B. 3, 10, 5% cp. 12,17,
and Agni is often called a bird in the RV. (p. 89). On this evidence Br.ooy-
FIELD, who subjects his predecessors’ interpretations of RV. 4, 27 to a search.
ing criticism, with much plausibility explains the carrying off of Soma by
the eagle as a mythological account of the simple phenomenon of the
descent of lightning, darting from the cloud (i. e. the iron castle) and causing
the fall of the ambrosial fluid Soma (i. e. the water of the cloud). At the
same time he refers to a passage of the RV. (1, 93°) in which the descent
of fire and of Soma are mentioned together® A detail )f the myth (pro-
bably a mere embellishment added by the individual poer) is the trait that
as the eagle carried away Soma, the archer Kyéanuss shot at him knocking
out a feather (4, 273 4; cp. AB. 3, 25). This trait is related with greater
detail in the Brahmanas. Either a feather or a claw is here stated to have
been shot off. Falling to the ground, it became a parpa (palisa) or a
Salyaka tree. The tree hereby acquired a specially sacred character in conne-
xion with the ritualst,

Being the most important of herbs Soma is said to have been born as
the lord of plants (9, 114%), which are also said to have Soma as their king ‘s
(9, 97'879). He receives the epithet zanaspati, lord of the wood (1, 91"
9,127) and is said to have generated all plants (1, 912%). In the Brihmanas
plants are connected with Soma, being styled sawmya (SB. 12, 1, 195,
Irrespectively of his being lord of plants, Soma is often, like other leading
gods, called a kings?. He is also a king of rivers (9, 89%), a king of the
whole earth (9, 975%), a king or father of the gods (9,86™. 872 109%) a king
of gods and mortals (9, 97%4), and a king of Brihmans (VS. 9, 40; TS. 1,8";
MS. 2, 69). He is of course often called a god; but in one passage he 1
described as ‘a god pressed for the gods' (9, 3% 7).

In the post-Vedic literature Soma is a regular name of the moon, which
is regarded as being drunk up by the gods and so waning, till it is filled up
again by the sun. In the Chandogya Upanisad (5, 10%) the statement 1
found that the moon is king Soma, the food of the gods, and is «runk up
Ly thems%. Even in the Brihmanas the identification of Soma with the mcon
is already a common-places9. Thus the AB. (7,11) remarks that the moon
is the Soma of the gods; the SB. (1, 6, 45), that king Soma, the food of
the gods, is the moon; and in the Kausitaki Br. (7, 10; 4, 4) the sacrificial
plant or juice is symbolical of the moon-god. The mythology of the Brih-
manas a]ready exphins the phases of the moon as due to the gods and
Fathers eatmg its substance, which consists of ambrosm("‘ Soma, as the
moon, is in the YV, also conceived as having the lunar astensms the daughters
of Prajapati, for his wives®®, In the AV, moreover, Soma several times
means the moon (7,81%4; 11, 67, &c.). A large number of scholus agree
that even in a few of the latest hymns of the RV. (in the first and tenth
books) Soma is already identified with the moon%. Most of them, however,
hold that Soma as a god is celebrated in the Vedic hymns only as a per
sonification of the beverage, regarding his identification with the moon as
merely a secondary mythological growth®. The most important of the
passages in which the identification is generally admitted, is that which de-
scribes the wedding of Soma and the sun-maiden Sirya (1o, 85)%. Here
Soma is spoken of as ‘in the lap of the stars’, (v.?), and it is said that no
one eats of that Soma which the priests know and which is contrasted with
that which they crush (v.3). The Soma nature of ‘the moon being referred



TERRESTRIAL GODS.  37. SoMa. —x;;

to as a secret known to Brahmans only, shows that it cannot yet have been
o popular notion. The process by which the celestial Soma gradually coa-
lesced with the moon is not difficult to understand. Soma is, on the one
hand, continually thought of as celestial and bright, sometimes as dispelling
darkness and swelling in the waters; on the other hand, it is very often
called a ‘drop’, éndu (6, 44*%)%. Comparison with the moon would there-
fore easily suggest itself. Thus Soma in the bowls is said in one passage to
appear like the moon mn the waters (8, 71% cp. 1, 105%); and in another,
Soma being described as the drop (drapsa) which goes to the ocean looking"
withethe eye of a vulture (10,123%), is generally admitted to allude to t}’xe moon.

HiLlEBRANDT, however, in his Vedische Mythologie not only claims this
identification for a number of other passages in the RV., but asserts that in
the whole of the ninth book Soma is the moon (p. 309) and nowhere the
ordinary plant (p. 326), the ninth book in fact being a book of hymns to
the moon®. Soma, he maintains, means, in the carhiest as well as the latest
parts of the whole RV, only the Soma plant or juice on the one hand, and,
as a deity, only the moon on the other (pp. 274. 340. 450). According to
his view, the moon is a receptacle of Soma or amsta and is the god whom
the worshipper means when he presses the draught, which is part of the
lunar ambrosia. HILLEBRANDT goes even further than this complete iden-
tification of Soma and the moon in the RV. He also asserts that the moon-
god as Soma forms the centre of Vedic belief and cult (p. 277), being the
creator and ruler of the world much more than the sun (p. 313), while Indra
s the most popular Vedic god only next to the moon® (p. 315).

In opposition to this hypothesis, it has been argued that, in the vast
majority of the references to Soma in the RV., the character of the god as
a personification of the plant and juice is clear and obvious. On the other
hand, while the identification of Soma and the moon is pertectly clear in
the later literature, there is in the whole of the RV. no single distinct and
explicit instance either of the identification or of the conception that the
moon is the food of the gods. It is only in passages where the Dbrilliance
of Soma, so constantly connected with the sun, is vaguely expressed, that
references to the moon can be found. At the same time it is possible that
amid the chaotic details of the imagery of the Soma hymns, there may
occasionally lurk a veited identification of ambrosia and the moon. Here
and there passages celebrating the luminous nature of Soma or referring to
his swelling (dpydyana), which affords a parallel to the swelling of the moory
may allude to such a notion. But on the whole, with the few late excep-
tions generally admitted, it appears to be certain that to the seers of the
RV. the god Soma is a personification of the terrestrial plant and juice %%,
It is, moreover, Hardly conceivable that all the Vedic commentators, in whose
day Somu and the moon were believed to be one, should not know that
Soma means’ the moon in the RV. also®.

It is an undoubted fact that Soma, the Avestan Haoma, was already
prepared and celebrated in the Indo-Iranian period. In the RV. Soma is
described as growing on the mountains or a particular mountain; in the
Avesta it is said to grow on a certain mountain. In the RV. Yaruua p‘lz}ces
it on the rock; in the Avesta it is placed on the great mountain Harmp b'y
a skilful god. In the RV. it is brought by an eagle; in the Avesta it is
glistrik)uted from its native mountain by certain auspicious birds. In .both it
1 king of plants, In hoth it is a medicine which gives heal@h, long life, and
removes death. As Soma grows in the waters, so Haoma mn the waters of
Ardvi$ra’e, The pressing and offering of Soma was already an iportant

Indo-arische Philologie. 1L 1 A. 8
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feature of Indo-Tranian worship. But while three daily pressings are referreq
to in the RV,, only two are mentioned in the Avesta (Yasna 10, 2). In bot,
it is stated that the stalks (emsu = dsu) were pressed, that the juice wag
yellow and was mixed with milk (Yasna 10,1 3)- In both the celestial Som,
is distinguished from the terrestrial, and the beverage from the god. In bot)
the mythical home of Soma is heaven, whence it comes down to earth, In
both the Soma draught (like the sacrificial fire) had already become a mighty
god and is called a king. As Soma is zrirakan, so Haoma is verethrajan
and casts missiles (vadare = Vedic vadhar). Both are light-winning (szars;
= /waresa) and wise (sukratu = hukhratu). Both remove the machinations
of the wicked, bestow victory over foes, and confer the celestial world. Both
grant steeds and excellent children. The RV. and the Avesta even agree in
the names of ancient preparers of Soma, Vivasvat and Trita Aptya on the
one hand, and Vivanhvant, Athwya, and Thrita on the other’>. The belief
in an intoxicating divine beverage, the home of which was heaven, may be
Indo-European. If so, it must have been regarded as a kind of honey-mea(
(Skt. mddhu, Gk. pédo, As. medu) brought down to earth from its guardian demon
by an eagle (the Soma-bringing eagle of Indra agreeing with the nectar-bring.
ing eagle of Zeus and with the eagle which, as a metamorphosis of Odhin,
carried off the mead)”. This madiu or honey-mead, if Indo-European, was
replaced in the Indo-Iranian period by Soma; but may have survived into
the Vedic period, by amalgamating with Soma?s.
Etymologically Soma = Haoma means ‘pressed juice’, being derived from
the root su = /u, ‘to press'.
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position (cp. GGA. 1889, p. 10} — € WuirNey, PAOS. 1894, p. xcixf.; ORV.
5997-612. — 69 HRL 117. — 70 SPIEGEL, Av. Tr. 2, LXXIL f.; DARMESTETER, Ormazd et
Ahriman 140. — 7t Yasna 1IX—X; cp. Sp.AD. 1725 IIVM. 1, 121. 265. 450; ORV.
178; MACDONELL, JRAS. 25, 485. — 72 ORV. 176. — 73 Op. cit. 178. ’
WinNDISCHMANN, Ueber den Somakultus der Arier, Abh. d. Munchner Akad.
1846, p. 127 ff.; KHF. 105 fl.; WrTNEY, JAOS. 3, 299; WEBER, IS. 3, 466; WVB.
1894, p. 3. 13—17; Haug, AB. Introd. p. 61—2; OST. 5, 258—71; BRV. 1, 148
—225 &c.; BRI 24; Rotij, ZDMG. 35, 680—92; Sp.AP. 168—78; HVM.I; ZDMG.
R gg, 4;9:’.; E. H. MEYFR, IF. 2, 161; KNAUER, Vedische Fragen, FaR. 61—7; IIVBD.
—74.

D. ABSTRACT GODS.

§ 38. Two Classes. — There are in the RV. two classes of deities
whose nature is founded on abstraction. The one class consisting of the
direct personfications of abstract notions such as ‘desire’ is rare, occurring
only in the very latest hymns of the RV. and due to that growth of specu-
luion which is so plainly traceable in the course of the Vedic age. The
other and more numerous class comprises deities whose names primarily either
denote an agent, in the form of a noun derived from a root with the suffix
.tr, such as Dhatr, ‘Creator’, or designate some attribute, such as Prajipati,
‘Lord of Creatures. This class, judged by the evolution of the mythological
creations of the Vedy, does not represent direct abstractions, but appears in
cach case to be derived from an epithet applied to one or more deities and
{llustrating a particular aspect of activity or character. Such epithets gradually
becoming detached finally attained to an independent position. Thus Rohita,
‘the Red One’ (whose female form is Rohini), originally an epithet of the
sun, figures in the AV. as a separate deity in the capacity of a Creator.

A. Various Agent Gods. — The most important of the gods whose
names denote an agent in -7, is Savitr, who has already been treated
among the solar deities (§ 15). Most of the others are of rare occurrence in
the RV. Dhitr, found in a few passages as an appellative designating priests
as ‘establishers’ of the sacrifice, occurs as the name of a deity about a dozen
times and, with the exception of one indefinite mention in company with a
number of other gods (7, 35%), only in the tenth book. In one of these
passages the name is an epithet of Indra (10, 1673) and in another *of
Visvakarman (10, 82%). The frequent ascription of the action of establishing
(Y dha) the phenomena of the world to different gods, gradually led to the
conception of a separate deity exercising this particular activity. Thus Dhitr
generally has the independent character of a god who creates sun, moon,
heaven, eagth, and air (10, 190%), and is lord of the world (10, 1287). In a
hymn to the Sun, Dhatr is invoked to grant a clear eye (10, 1583). He is
Lesought with Visnu, Tvastr, Prajipati, to grant offspring (10, 184?) and, by
himself, to bestow length of days (10, 18%). He is also prayed to indefinitely
with Visnu and Savitr (10, 1813 or with Mitarisvan and Destri (1o, 8 547).
In the Naighantuka (5,5) Dhitr is enumerated among the gods of the middle
region and by Yaska (Nir. 11, 10) explained as the ‘ordainer of everything'.
In the post-Vedic period, Dhitr is the Creator and Preserver of the world,
being the equivalent of Prajapati or Brahma. The rare name Vidhatr, the
‘Disposer’ is in two passages an epithet, beside Dhitr, once of Indra (10,
1673) and once of Viévakarman (1o, 82%); but appears twice i enumerations

of deities to have an ind@pendent character (6,50'2;9,815). Dhartr, ‘Supporter’,
8‘
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frequently used (almost exclusively with the genitive of that which is supported)
as an epithet of Indra and other gods, occurs once as an independent name
along with Dhitr and other deities (7, 353). Similarly, Tritr, the ‘Protector’,
mostly employed as an epithet of Agni or Indra and, in the plural, of the
Adityas, occurs independently as ‘the Protector God’ in five passages along
with other deities (1, 1067; 4, 55%7; 8, 18*°; 10, 1287). In RoTH'S opinion,
Savitr especially and also Bhaga are intended Dby this god® A ‘Leader
God' (deza netr) is invoked two or three times in one hymn (5, 50) as a
guide to prosperity in life,

B. Tvastr. — The only deity bearing a name of this type, who besides
Savitr is mentioned with any frequency, is Tvastr. His name occurs about
65 times in the RV., pretty uniformly in the family books (though rarely in
the seventh as well as the eighth), but relatively oftenest in the first and
tenth. No hymn is, however, devoted to his praise.

No part of 'I'vastr’s physical form is mentioned except his arm or hand,
it being characteristic of him to hold an iron axe in his hand (8, 297%). He
is unce described as yoking his two steeds to his chariot and shining greatly
(6, 47'9). D'vastr is beautiful-armed (sugabhasti: 6, 499), or beautiful-handed
(supani: predominantly applied to him and Savitr).

He is a skilful workman (1, 85%; 3, 54'%), producing various objects
showing the skill of an artificer. He is in fact the most skilful of workmen,
versed in crafty contrivances (1o, 53°). e is several times said (s, 31* &c.)
to have fashioned ()/#aks) the bolt of Indra. Ile also sharpens the iron axe
of Brahmanaspati (10, 53%). He formed a new cup (1, 20%) which contained
the food of the asura (1,1103) or the beverage of the gods (1,1615; 3,355).
He thus possesses vessels out of which the gods drink (10, 539). The AV.
(9, 47-°) describes him as an old man bearing a bowl of wealth, a cup full
of Soma. From Tvastr the swift horse was produced (VS. 29, 9), and he
gives speed to the horse (AV. 6, 92%).

The RV. further states that Tvastr adorned all beings with form (ro.
110%). Ie developes the germ in the womb and is the shaper of all forms,
human and animal (1,188%; 8,91%; 10, 18.4"). Similar statements are frequently
made in later Vedic texts (AV. 2, 26°, &c.), where he is characteristically a
creator of forms (SB. 11, 4, 3% TB. 1, 4, 7%)% He himself is called omniform
(visvarapa) oftener than any other deity in the RV, As fashioner of living
forms, he is frequently described as presiding over generation and bestowmg
offspring (3, 49 &c.).  Thus he is said to have fashioned husband and wife
for each other from the womb (10, 105 AV. 6, 783). He has produced and
nourishes a great variety of creatures (3, 55%). Beasts belong to Tvastr (SL.
3,7, 3 8, 3""). He is indeed a universal father, for he produced the whole
world (VS. 29, 9). . ‘

He is also the ancestor of the human race in so far as his daughter
Saranyl, wife of Vivasvat, becomes the mother of the primeval “twins Yama
and Yami (1o, 17" 2 cp. 5, 42"3). Viyu is once said to be his son-in-law
(8, 26%Y). Tvastr begot Brhaspati (2, 23'7). Agni produced by the ten fingers,
is the offspring of Tvasir (1, 95%), who, along with Heaven and Earth, the
Waters, and the Bhrgus, generated him (10, 27. 469). It is to be inferred
that Tvastr was also the father of Indra (p. 57). Tvastr is especially a guardian
of Soma, which is called ‘the mead of Tvastr’ (1, 1172¢). It is in his house
that Indra drinks Soma and presumately steals it, even slaying his father m
order to obtain it (p. 57). The ‘omniform’ Tvastr has a son named Visvaripa
(the Omniform), who is a guardian of cows. The hostility of Indra is directed
against (he son in order to win these cows, just es against the father in
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order to gain possession of the Soma. Lven Tvastr himself is said to tremble
with fear at the wrath of Indra (1, 80%) and is represented as inferior to
Indra, inasmuch as not even he was able to perform a feat done by Indra
(10, 49"). The TS. (2, 4, 127) tells a story of how ‘Tvastr, whose son had
been slain Dy Indra, refused to allow the lagter to assist}wy his Soma sacri-
fice, but Indra came and drank off the Soma by force. The Brahmanas often
relate a similar tale (SB. 1, 6, 3° &c.).

Probably because of his creative agency in the womb4, Tv
alli‘gd with celestial females (gnaf, Janayak) or the wives of the gods, who
are his most frequent attendants (1, 22" &e)s. Tvastr i chiefly mentioned
with gods of cognate activity, Pisan, Savitr, Dhatr, Prajipati. ‘Savitr i» indecd
an attribute of I'vastr in two passages (3, 55%; 10, 105) in which occurs the
identical collocation devas frasta savita visvarapal®, ‘god Tvastr, the omni-
form vivifier, and in both of which the generative or creative faculty of the
deity is referred to. In the Kaudika Sitra, Tvastr is identified with Savitr
and Prajapati’, and in the Mirkandeya Purina, with Visvakarman and
Prajapati. In the later mythology Tvastr is one of the twelve Adityas
and in the Mahabharata and the Bhigavata Purina is once or twice a form
of the sun.

The RV. adds a few rather indefinite traits, which throw no light on
Tvastr's character. ITe is said to be the first (1, 13') or the first-horn
tagraj@) and one who goes before (9,5, As a companion of the Angirases
he knows the region of the gods (ro, 709), goes to the place of the gods
(2, 1") Detween heaven and earth (MS. 4, 14°). He iy a bestower of blessmgs
and is possessed of excellent wealth (10, 70% 92™), He is supplicated to
grant riches to his worshippers and to debght in their hymns (7, 34*).
Tvastr also confers long life (10, 18°; AV. 6, 78)).

The word is derived from a raie root fraks, of which only one verbal
form, besides some nominal derivatives, occurs m the RV, and the cognate
of which, #hwaks, is found in the Avesta. It appears to be wlentical in
meaning with the common root Zaks, which is used with the name of Tvastr
m referring to the fashioning of Indra’s bolt. The meaning therefore appears
to be the ‘Fashioner’ or ‘Artificer’.

Tvastr is one of the obscurest members of the Vedic pantheon®.  The
obscurity of the conception is explained by KArci” as due to Tvastr, like
Trita and others, having belonged to an earlier race of gods who were ousted
by later ones; while HiLirsraANDT thinks Tvastr was denved from a mythical
cycle outside the range of the Vedic tribes. Different explanations have heen
offered of Tvastr's original nature. Owing to Tvastr bemg called Sawtr,
A, Kunnro thought that he meant the sun, but scems later'' to have with-
drawn this view. Lubpwig!? regards him as a god of the year, while OLDEN-
LERG believes him to be a pure abstraction expressing a definite characteristic
activity ™, HiLLeeranpt holds Kuun's earlier view that Tvastr represents the
sun, 10 be probable™. TIARDY also considers him a solar deity’s. It does
not indeed seem unlikely that this god, in a period anterior to the RV,
represented the creative aspect of the sun’s nature. If such was the case the

igvedic poets themselves were only very dimly conscious of 1t. '!‘he name
1self would have encouraged the growth of mythical accretions illustrative
of creative skill, the desire to supply the pantheon with a regula‘r d1v1pe
artificer being natural enough. Much in the same way it was supplied with
2 divine priest in the person of Brhaspati. ,

The cup of Tvastr Jas been explained as the ‘bowl of the yeary or the
hocturnal sky, But neither of these could well have been conceived as full
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of Soma and drunk by the gods. HILLEBRANDT'S interpretation of it as the
moon is more plausible (cp. p. 133).
1 OST. 35, 395—6; V. HENRY, Les Hymnes Rohitas, Paris 1891; BLOOMFIELD,

AJP. 12, 429—44; HRIL 209, n. 1.—2 RorH, PW.; cp. GW.; WC. 9—10. — 3 Cp,

PW. s. v. tvastr. — 4 Ibid. — 5 OST. 5, 229. — 6 RoTH, Nir. Erl. 144. — 7 WEBER,

Omina und Portenta 391—2, — 8 GGH. 113—6. — 9 KRV, note 131, — 10 KZ,

1, 448. — 1t KHF. 109. — 12 LRV. 3, 333—5. — 13 ORV. 233. — 14 HVM. 1,

517. — 5 HVBP. 30—1I.

ZDMG. 1, 522; GEIGER, Ostiranische Kultur 3o4; BRL 22; BRV. 3, 38—64;

HVM. 1, 513—35; IF. 1, 8; ERNI, Yama 4—16; OLDENBERG, SBE. 46, 416 f. 248,

§$ 39. Visvakarman, Prajapati.— A few other abstract deities originatthg
in compound epithets and all representing the supreme god who was being
evolved at the end of the Rigvedic period, are found in the RV. As the
name of a god Viévakarman occurs only five times in the RV. and always
in the tenth book. Two whole hymns (10, 81. 82) are dedicated to his praise.
The word also occurs as an attribute once (8, 872) of Indra and once (1o,
170%) of the Sun as the ‘all-creating’. 1t is not uncommon as an adjective
in the later Vedas, where it also appears as an attribute of Prajapati (VS
12, 61). The two hymns of the RV. describe Visvakarman thus. He is all-
seeing, having eyes, as well as a face, arms, and feet, on every side. (In
this the Brahma of later mythology, who is four-faced and four-armed, resembles
him.) He is also provided with wings. He is a seer, a priest, our father. He
is a lord of speech (vdcas pati), swift as thought, beneficent, the source of
all prosperity. He knows all places and beings, and he alone gives their
names fo the gods. He is wise and energetic, the highest apparition (parama
samdrk). He is an establisher (dZdzr) and a disposer (zidhatr), having pro-
duced the earth and disclosed the sky. It seems likely that the word was
at first attached as an epithet chiefly to the sun-god, but in the later Rigvedic
period became one of the almost synonymous names given to the one god
(10, 813) the conception of whom was then being tentatively evolved, and
who as Viévakarman was, owing to the name, mainly thought of in his archi-
techtonic aspect®. Visvakarman in the Brihmanas is expressly identitied with
the creator Prajapati (SB. 8, 2, 1% 3%, cp. AB. 4, 22). In post-Vedic times
he was conceived as the artificer of the gods.

Prajapati occurs in one passage of the RV. (4, 53%) as an epithet of
Savitr, who is spoken of as a supporter of heaven and prajdpati of the
world?, and in another, as an epithet of Soma compared with Tvastr and
Indra (9, 59). Otherwise the word is found four times as the name of &
distinct deity, always in the tenth book. The god Prajapati is invoked (1o,
85%) to bestow abundant offspring (prajam), is besought, along with Visnu,
Tvastr, and Dhitr, to grant offspring (10, 184%), and is spoken of as making
cows prolific (10,169%). As a protector of generation and living beings
Prajipati is also often invoked in the AV.3 In the one hymn devoted to
his praise in the RV. (1o, 121), he is invoked by this name only in the last
verse. In this hymn he is celebrated as the creator of heaven and earth,
of the waters and of all that lives; who was born (jifa) as the one lord
(pati) of all that is, the one king of all that breathes and moves, the one
god above the gods; whose ordinances all beings and the gods follow; who
established heaven and earth; who traverses space in the atmosphere; who
embraces with his arms the whole world and all creatures. Here Prajapati is
clearly the name of the supreme god. Though only mentioned once in the
RV. in this sense, he is commonly in the AV.and VS, and regularly in the
Brahmanas, recognized as the chief god. He is the father of the gods, (SB.
11, 1, 6%; TB. 8, 1, 3¢ &c.), having existed alone In the beginning (SB. 2
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2, 7). He created the Asuras as well (TB, o, 2, 23)%. He is also described
as the first sacrificer (SB. 2, 4, 4'5 6, 2, 3). In the Sttras Prajapati is identi-
fied with Brahma (AGS. 3, 4, &c). In the place of this chief god of the
later Vedic theology, the philosophy of the Upanisads put the impersonal
Brahma, the universal soul or the Absolute,

A myth is told in the MS. (4, 2'%) of Prajipati being enamoured of his
daughter Usas. She transformed herself into a gazelle; whereupon he trans-
formed himself into the corresponding male. Rudra incensed at this aimed
his arrow at him, when Prajapati promised to make him lord of beasts if he
did ttot shoot (cp. RV. 10, 617). The story is several times referred to in
the Brahmanas (AB. 3, 33; SB. 1, 7, 4%; PB.'8, 295, The basis of this myth
seem to be two passages of the RV. (1, 715; 10,6157 in which the incest
of a father (who seems to be Dyaus) with his daughter (here apparently the
Barth) is referred to and an archer is mentioned®

In the refrain of the first nine verses of RV, 10, 121 the supreme god
is referred to as unknown by the interrogative pronoun A, Who? The answer
given in the tenth verse, is that Prajapati alone embraces all beings. This
later led to the employment of Kz not only as an epithet of Prajipati (AB.
, 227), but as a name, used Dy itself, of the supreme god (MS. 3, 125). In
the TS. (1,7, 6°) Ka is expressly identified with Prajapati’.

In the first verse of RV. 1o, 121 the supreme god is referred to as
Hiranyagarbha, the ‘Germ of Gold, the one lord of what exists. This is
the only occurrence of the name in the RV., but it is mentioned several
times in the AV. and the literature of the Brihmana period (cp. p. 13).
Hiranyagarbha is also alluded to in a passage of the AV. (4, 2%) where it 15
stated that the waters produced an embryo, which as it was being born, was
enveloped in a golden covesing. In the TS. (5, 5, 1?) Hiranyagarbha is ex-
piessly identified with Prajipati. In the later literature he is chiefly a desig-
nation of the personal Brahmi®

L OST. 4, 5—11; 5, 354 —5; WC. 80—s; SPIL. 33—40. — 2 Cp. BLOOMFIILD,
AJP. 14, 493. — 3 See PW. s. v. prajipati. — + Cp. OST. 5, 8o—1.—5 ASL. 529;
OST. 4, 45; SBE. 12, 284, n. 1; DELBRUCK, FaB. 24; WVB. 1804, p. 34; GEIDNIR,
FaW. 21, — ¢ Cp. BRV. 2, 109f.; OLDENBERG, SBE. 46, 78f. — 7 SPH. 27, n. 2;
ASL. 433; IS. 2, 94; SBE. 12, 8. — 3 ASIL. 569 f.; OGR. 295; OST. 4, 15—18;
5 352. 355; WC. s0—1; HVM. 1, 380, n. 1; HIRL 141—2; GrLDAER, 1. ¢,

§ 40. Manyu, Sraddhi &c — We have yet to deal with the deifica- |
tions of abstract nouns. Manyu, Wrath, a personification suggested chiefly
by the fierce anger of Indra, is invoked in two hymns of the RV. (1o, 83.
81). He is of irresistible might and self-existent. He glows like fire, is a
god, who is Indra,) Varuna, Jitavedas. He slays Vytra, 15 accompanied by
the Maruts, grants victory like Indra, and bestows wealth. United with
Tapas, Ardaur, he protects his adorers and slays their, foes. One short
hymn of the RV. (ro, 151) is devoted to the praise of Sraddha, Faith®.
She is said to be invoked morning, noon, and night. Through Faith fire i
kindled and ghee offered. Through Faith wealth is obtained. In the DBrahmanas
Sraddhd is the daughter of the Sun (SB. 12,7,3"") or of Prajipati (1B.z, 3,
10'), Her relationships are still further worked out in the Epig§ an'd quinas.
Anumati, Favour (of the gods), occurs twice as a personification in the
RV. She is besought to be gracious and let her worshippers lorg see the
Sun (10, 59%) and her protection is referred to (1o, 167%). In the AV. and
VS, she becomes a goddess of love and presides over propagation. The
later ritya] connected her with the moon, regarding her as representing the
day before full-moon 2, Arimati, Devotion, Piety, is occasionally persdnified
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in the RV. The name has a counterpart in the Avestic Armaiti, a genius ¢
earth as well as wisdoms, but the personification can hardly go back to the
Indo-Iranian period. Siinrta, Bounty*, appears to be personified as a goddes;
two or three times in the RV. (1, 403; 10, 141%). Asuniti, Spirit-life, i
personified in one passage of the RV. (10,595%), being besought to prolong
life and grant strength and nourishments, Nirrti, Decease, Dissolution, appears
about twelve times in the RV, as a personification presiding over death,
Other personifications appear for the first time in the later Vedas. Kama,
Desire, is deified in the AV. (9, 2; 19, 52). Here he is not, as in post-Vedic
literature, a god of love, but a deity who fulfils all desires. His arrows,“with
which he pierces hearts, are already referred to (AV. 3, 25%). He is described
as the first who was born (AV.9,2"). The origin of the conception is most
probably to be traced to the Zdma ‘desire’, which in a cosmogonic hymn
(p. 13) of the RV. (10, 129%), is called ‘the first seed of mind’s. Kila,
Time, is personified as a cosmogonic force in the AV. (19, 53. 54)7, and
Skambha, Support, an abstraction postulated by the speculation of the AV,
to uphold the universe created by Prajapati, comes to be praised as the All-
god (AV. 10, 87)8 Priina, Breath, is also deified and identified with Praji-
pati (AV. 11, 42 &c.)9. Other, personified abstractions of a like nature are
to be found in the AV.™® Sri as a personification of Beauty or Fortune
first appears in the SB. (11, 4, 3%)™
1 Cp. OLDENBERG, ZDMG. 50, 450 . — 2 ZDMG. 7, 608; IS. 5, 229. — 3 ZDMG. 7,
519; 8, 770; 9, 690—2; Sp.AP, 151. 200—3; IIVBP. 91; HRL 1306. — ¢ OLDLA-
BERG, ZDMG. 50, 440. — § But cp. MM., JRAS. 2, 460, n. 2. — © WEBER, IS. 5,
224; 17, 290; ZDMG. 14, 269; OST. 5, 402; SPH. 76—7. — 7 SPH. 78--S2;
HVBP. 83. — 8 SPH. 50—9; HRI. 209. — 9 SPH. 35. — %0 SPI, 14. — 11 GGIL 4.

§ 41. Aditi. — There is one deity who,sif rightly interpreted as the
personification of a pure abstraction, like those treated in the precedmg
paragraph, occupies an anomalous position in the RV. For the name is not
limited to the latest portion, but occurs throughout the collection. This would
be accounted for by the peculiar manner in which the personification came
about, supposing the explanation offered below to be correct. Otherwise this
deity would have to be classed with abstractions of the epithet type (§ 39).

The goddess Aditi is not the subject of any separate hymn, but is often
incidentally celebrated in the RV., her name occurring nearly eighty times.

JVery rarely mentioned alone (8, 19™), she is constantly invoked with her
sons, the Adityas.

She has no definite physical features. She is often called a goddess
(devi), who is sometimes styled anarvd, ‘intact’ (2, 40%; 7, 40%). She is widely
expanded (s, 46°), extensive, a mistress of wide stalls (8, 67'*). She is bright
and luminous, a supporter of creatures (1, 1363 otherwise said of Mitr-
Varuna only), and belongs to all men (7, 104: also said of Heaven and Eath).
She is invoked at morning, noon, and sunset (s, 693)".

Aditi is the mother of Mitra and Varuna (8, 255; 10,363 1325) as well as of
Aryaman (8, 479). Hence she is called the mother of kings (2, 277, cp.v.')
of excellent sons (3,4'), of powerful sons (8,56"), of heroic sons (AV.3,8%
11, 1%, or of eight sons (10, 72% AV. 8, 9*). She is once said to be the
mother of the Rudras, being the daughter of the Vasus and (strange to say)
sister of the Adityas (8, 9o'5), and the AV, (6, 4*) mentions her brothers
well as her sons. In another passage of the AV. (7, 62 = VS. 21, 5) she B
invoked as the great mother of the devout, the mistress of s¢a, strong IP
might, undecaying, widely extended, protecting, skilfully guiding. Such pas-ages
and tite constant invocation of Aditi along with the Adityas, her sons, shoV
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that her mothgrhood is an essential and characteristic trait. Her epithet
pastya, housewife (4, 55% 8,27%) may possibly also allude to her mother-
hood. In the Epic and Puranic mythology Aditi is the daughter of Daksa
andv}'ﬂome_r (if thg go;‘is‘ In general, ‘lSTLd expressly of Vivasvat, the Sun, aﬁd
{ Visnu in his dwarf incarnation. e is sai : i
%S. o, _69 18,7, s said to be the wife of Visnu in

.Adlt.l is several times spoken of as protecting from distress (amhas), and
she is said to grant complete welfare or safety (10, 100; 1, 94%), but she is
more frequently invoked to release from guilt or sin. Thus Varuna (1, 24)
Agsi (4, 12%), and Savitr (5, 82°), are besought to free from guilt against
Aditi.  Aditi, Mitra, and Varuna are implored to forgive sin (2, 27%) “Aditi
and Aryaman, to loo§en (the bonds of) sin (7, 937). Worshippers b,eseech
Aditi to make them S}nless (1,162%%); praying that by fulfilling her ordinances
they may be without sin towards Varuna (7, 877) and that evildoers may be cut
off from Aditi (10, 87'%). Hence though other gods, Agni (3, 54™), Savitr
(4, 54%), Sun, Dawn, Heaven and Earth (10, 35™3) are petitioned to pardon
sin, the notion of releasing from it is much more closely connected with
Aditi and her son Varuna, whose fetters that bind sinners are characteristic,
and who unties sin like a rope and removes it (p. 26).

This notion is nearly allied to the etymology of the name. The word
aditi is primarily a noun meaning ‘unbinding’, ‘bondlessness’, from @f-# ‘inding’
(= Gk. 8é-0t-), derived from the root @4, ‘to bind. The past passive parti-
ciple of this verb is employed to describe Sunahsepa ‘bound’ (i-#d) to the
stake (5, 27). Hence as a goddess Aditi is naturally invoked to release her
worshippers like a tied (¢addka) thief (8, 67'%). The original unpersonified
meaning of ‘freedom’ seems to survive in a few passages of the RV. Thus
a worshipper exclaims, “gho gives us back to great adifi, that I may see
father and mother’? (1, 24%). The Adityas are besought (7, 51%) to ‘place
the offering in guiltlessness (andgdstve) and freedom (adititve). The poet
perhaps means the same thing when he prays to Heaven and Earth for ‘the
secure and unlimited gift of adi#’ (1, 185%). The word aditi also occurs
several times in the adjectival sense of ‘boundless’. It is thus used as an
attribute twice of Dyaus (5,59%;10,633%) and more frequently of Agni (1,94'S;
4 175 7, 9% 8, 19™). ,

The indefiniteness of the name would easily have lent itself to mystical
identifications, and the conception was naturally affected by the theogonic and
cosmogonic speculations found in the more recent portions of the RV. Thas
the gods are said to have been born from Aditi, the Waters, and Farth (1o,
63 cp. p. 14). In the verse immediately following, the ‘boundless’ Sky (dyaur
aditi), their mother, is said to supply the gods with honied milk. Here there-
fore she appear} to be identified with the sky® Elsewhere ( 1,729, AV.13,1%)
Aditi seemg to be identified with the Earth, and this identification is frequent
in the TS. and SB. In the Naighantuka the name is given as a synonym of
earth, and, in the dual, of Heaven anl FKarth3. In many passiges ({f the
RV., however, she is distinguished from Heaven and Tarth by being mentlone:d'
separately along with them (10,63%&c.)% In another pussage (1,89%) Aditi
represents a personification of Universal Nature: ‘Aditi is the sky; Aditi is
the air; Aditi is the mother, and father, and son; Aditi is all the gods and
%1& five tribes; Aditi is whatever has been born; Aditi is whatever shall be

o’ (p. 16; cp. Katha Up. 4, 7). .

Though acI::ordir.g to the older mythology of the RV. Aditi is the mother
of Daksa as an Aditya (2, 27%), she Is in a cosmogonic hymn (10, 72+ %)
said to be his daught&r as well as his mother by the reciprocal generation
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which is a notion not unfamiliar to the RV. (p.12; ¢p.10,90%. In two other
hymns of the tenth book (57. 645) these deities are connected in such ,
way that Aditi can scarcely be the mother of Daksa, but seems rather to e
subordinate to him. Though Aditi is the mother of some of the leading
deities, she plays an mferlor part in a few other passages also. Thus she
celebrates, along with her sons Varuna, Mitra, Aryaman, the praises of Savitr
(7, 38%) and is sald to have produced a hymn for Indra (8,12% cp. s, 315).

Probably as the mother of the luminous Adityas, Aditi is sometime,
connected with light. She is asked for light (4, 253, cp. 10, 363), her im-
perishable light is celebrated (7, 82'"), and Dawn is called the face of Asliti
(1, 113%). Occasionally Aditi is referred to in general terms which might
apply to other deities. Thus she is implored to protect or bless her wor-
shippers, their children, and their cattle (8, 18% 7; 1, 43%. She is prayed to
for wealth (7, 40%), her pure, intact, celestial, imperishable gifts are suppl-
cated (1,1853), and the large blessings bestowed by the Maruts are com-
pared with the beneficent deeds of Aditi (1, 166*2).

In some passages of the RV. (1, 1533; 8, 9o'S; 10, 11° &c.) as well a,
in later Vedic texts (VS. 13, 43. 49), Aditi is spoken of as a cow, and, m
the ritual, a ceremonial cow is commonly addressed as Aditi% Terrestrial
Soma is compared to the milk of Aditi (9, 96'5); and milk only can be
meant® by the daughter of Aditi who yields to Soma as he flows to the vat
(9, 69%). There may be a similar allusion when priests with their ten fingers
are said to purify Soma on the lap of Aditi (9, 26 719).

A review of the evidence indicates that Aditi has two and only two
prominent characteristics. The first is her motherhood. She is the mother
of a group of gods whose name represents a metronymic formation from hers.
Her second main characteristic, in conformity with the etymological meaning
of the name, 15 her power of releasing from the bonds of physical suffering
and moral guilt, Mystical speculation on the name would lead to her being
styled a cow, as representing boundless plenty, or to her being identified with
the boundless earth, heaven, or universe. But how are we to account for so
early a personification of such an abstract idea, and in particular for Aditi
becoming the mother of the Adityas? BERGAIGNE? thinks the transition to Aditr’s
motherhood is to be found in such an expression as dyaur aditi}, the ‘bound-
less sky', the mother who supplies the gods with milk (10, 63%). According
to this view, the rare and secondary adjectival meaning ‘boundless’ would have
developed from being an epithet of the sky, otherwise characteristically regarded
as a father, into an independent female deity. Nor does this explanation
seem to account satisfactorily for the conception of Aditi releasing from
bondage. Another explanation is possible. The expression adite) putril,
sons of Aditi, several times applied to the Adityas in the RV., may in the
pre- -Vedic period have simply meant ‘sons of freedom’ (like sahagal putral,
‘son of strength’: p. 12) as describing a prominent quality of Varupa and
cognate gods Such an expression would easily lead to the personification
of Aditi as a mother. Similarly Savasi was evolved as a name of Indra’s
mother in the RV, itself from his epithet ‘Son of Might’ (Sevasal: p. 12)
and Indra’s epithet sacjpati, ‘lord of might’, later led to saci being personi-
fied as the wife of that god, the compound being interpreted as ‘husband of
Sact. The formation of a metronymlc Aditya, son of Aditi, would tend to
the limitation of the group comprising her sons. The deified personification
would naturally retain a connexion with the original meaning of existence
free from all fetters, but would assume a few additional fluctuating attributes,
such as byightness, from the Adityas. As mother of sume of the leading gods
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or of the gods in general, she might occasionally be identified with Heaven
and Earth, the m}wersal parents, and the meaning of the word would en-
courage COSIMOZOnIC speculations, Thus Aditi, an entirely Indian goddess, is
pistorically younger than some at least of her sons. T

The’ opinion that Aditi is a gersoniﬁcation of the idea of ‘freedom from
pondage’ 1s favom:ed by WarLis® and OLDENBERG®. Max MOLLER™ thinks
fhat Aditi, an ancient god or goddess, is the carliest name invented to ex-
press the infinite as visible to the naked eye, the endless expanse beyond
the earth, the clouds, and the sky. Roru at first'* interpreted Aditi to mean
iaviolability, imperishableness’, denoting as a personification the goddess of
eternity.  Later he explained her as ‘eternity’, the principle which sustains
the Adityas, or imperishable celestial light*>. He regards her not as a definite
but only an ing‘ipient.personiﬁcation. In the St. Petersburg Dictionary, how-
ever, he explains Aditi as a personification of the boundlessness of heaven
as opposed to the finite earth. PiscieL, on the other hand believes Aditi re-
presents the earth®. This is also Harpv'S opinion®. CoLiNer considers
Aditi the female counterpart of Dyaus's. The Naighantuka gives aditi as a
synonym of prthivt (earth), vdc (speech), go (cow), and, in the dual, of dydva-
prthivi (heaven and ?arth). Yaska defines Aditi as ‘the mighty mother of
the gods’. and following the Naighantuka (s5,5) locates her in the atmospheric
region, while the Adityas are assigned to the celestial, and Varuna to both ™,

1 OST. 5, 36, note 68. — 2 Op. cit. 5, 39, note 73. — 3 According to BRV.

3, 90, Aditi in 4, 5510 == 7, 6242 15 synonymous with dyavaprthivi. — + References

i OST. 5, 40f. — 5 ORV. 206 cp. 72. — 6 Othciwise BRV. 3, 04. — 7 BRV. 3,

go. — 8 WC. 45f — 9 ORV. 204—7 cp. SBE. 40, 329. — 10 Vedic lymns, SBE.

32, 241; cp. ISL. 2, 619; Horkins, JAOS. 17, 9t. — 1t Niruhta, [al. 150—1. —

12 ZDMG. 6, 681.; so also KRV. 59, HILLEBRANDT, Aditi p. 20, — 13 PVS, 2, 86.

— 14 HVBP. 94. — 15 Trans. of the oth Or. Congress 1, 396—410. — 10 RotH on

Nir. 10, 4. ’

BeNFEY, Iymnen des Samaveda 218 (= Unteilbarkeit); OST. 1, 26; 5, 35—53.

55; BRV. 3, 88—98; I[ILLEBRANDT, Ueber die Gottin Aditi, Breslau 1876; BRL 19;

DARMESTETER, Ormazd p. 82; CoLiNet, Ktude sur le mot Aditi, Museon 12, 81—90;

Rotn, IS, 14, 392—3; BLooMriELD, ZDMG. 48, 552, note 1; HRL 72—3.

§ 42. Diti. — "The name of Diti occurs only three times in the RV,
twice along with that of Aditl. Mitra and Varuna are said to behold from
their car Aditi and Diti (5, 62%. Sayana here explains the two as the in-
divisible earth and the separate creatures on it, ROTH', as ‘the cternal and
the perishable’, and Muir? as ‘the entire aggregate of visible nature’. In a
second passage (4, 2%, Agni is besought to grant diti and preserve frome
aditi, Here Siyana interprets the two words as Qiberal giver’ and “lliberal
giver, RorH as ‘wealth’ and ‘penury’. BerGAGNE? takes the words to de-
signate the goddesses of the previous passage; but it i more likely that they
are here quite difftrent words, derived from dd, ‘to give’, and thus meaning
‘eving’ and ‘pon-giving’. This view seems to be favoured by both the con-
text and the order in which the words occur. In the third passage (7, 15"')
Diti is mentioned without Aditi, but along with Agni, Savity, and Bhaga, being
sud to give (44) what 1s desirable (zdzyam). Diti is named along with Aditi
a a goddess in the later Samhitds also (VS. 18, 22; AV. 15, 18%; 16, 67).
Her sons are mentioned in AV. 7, 7% These are the Daityas, who m post-
Vedic mythology are the enemies of the gods. The name of Diti as a
goddess seems to be merely an antithesis to that of Aditi4, formed from the
latter to express a positive sense, as su/d, ‘god’, was later (by false etymo-
logy) evolved from aswre, ‘demon’. ]

1 ZDMG. 6, 71. — 2 OST. 5, 42. — 3 BRV. 3, 97. — 4 MM., SBE. 32, 256;

cp. WC, 46. » 0
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E. GODDESSES.

§ 43. Goddesses. — Goddesses occupy a very subordinate position
Vedic belief and worship. They play hardly any part as rulers of the woryy
The only one of any importance is Usas, who judged by the statistical say.
dard ranks as a deity of the third class (p. 20). But, unlike nearly all th,
gods, she received no share in the Soma offering®. Next to her comes §,.
rasvatl (§ 33), who, however, only ranks with the lowest class of deities, 4
few other goddesses are praised in one hymn each. Prthivi, hardly sepa.
rable from Dyaus, is praised in one short hymn of three stanzas (3 34),
Ratri, Night, is also invoked in one hymn (1o, 127). Like her sister Dawy,
she is called the daughter of Heaven. She is not conceived as the dark
but as the bright starlit night. She shines manifoldly with her eyes. Deckeq
with all splendour, she fills the valleys and heights, driving away the darknes;
with light. At her approach men return home like birds to their nest,
She is invoked to keep away the wolf and the thief, guiding her worshippeis
to safety. Night probably became a goddess by way of antithesis to Dawn,
with whom she is invoked in several verses as a dual divinity* (pp. 48. 129),
Vic, personified Speech, is celebrated in one hymn (1o, 125 cp. 71),
which she describes herself. She accompanies all the gods and supports
Mitra-Varuna, Indra-Agni, and the Asvins. She bends Rudra’s bow against
the unbeliever. Her place is in the waters, the sea. She encompasses all
beings. In another passage (8, 89* ") she is called queen of the gods and
divine3. In the Naighantuka (5, 5) Vic is enumerated among the deities
of the atmosphere; and thunder, or mddhyamika@ wicye'the voice of the muddle
region, in the terminology of the commentators (Nir. 11, 27), may haue
been the starting point of the personification. A ,legend about Vic frequently
referred to in the Brahmanas is that of Soma being bought back from the
Gandharvas at the price of Vac transformed into a woman (AB. 1, 27).
Puramdhi, whose name occurs about nine times in the RV, is goddess of
Plenty4. She is nearly always mentioned with Bhaga$, two or three times
also with Pisan and Savitr, and once with Visnu and Agni. Parendi, com-
monly regarded as identical with Puramdhi, is generally considered a goddess
of riches and abundance (cp. Yast 8, 38) in the Avesta®. HiLEprANDT,
however, thinks Puramdhi is a goddess of Activity’. Another goddess of
abundance is Dhisani, mentioned nearly a dozen times in the RV% Ila,
~Nourishment, is the personification (mentioned less than a dozen times in the
RV.) of the offering of milk and butter, thus representing plenty derived
from the cow. Hence Idi is in the Brihmanas frequently connected with,
though never an actual name of, the cow; and in the Naighanfuka (z, 11)
it occurs as one of the synonyms of cow. Owing to ‘the nature of the
offering Ila is called butter-handed (7, 16%) and butter-footed (10, 70%). As
a personification she generally appears in the Apri hymns, in which she
usually forms a triad with Sarasvati and Mahi or Bharatio. It is doubtful
whether the literal or the personified sense is intended by the phrase #/ayds
pade, ‘in the place of nourishment’ (1. e. of the sacrificial fire). Agni is once
called the son of 1Ia, clearly in allusion to the place of his production
(3, 29% ). Puriiravas is also said to be her son (10, 95%). She is once
called the mother of the herd (ya4a) and connected with Urvasi (5, 41%)
She is once mentioned with Dadhikravan and the Aévins in reference to the
morning sacrifice (7, 44%). In the SB. she is called the daughter of Manu
(1, 8, 1%; 11,5, 35) as well as of Mitra-Varuna (1,8, 1%7; 14, 9, 477; ASS. 1,77)
The name of the goddess Brhaddiva occurs fou times in hymns to the
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visvedevas. She is calle_d a mother (10, 64%) and is mentioned with I3
2, 31% 59 41%9), Sarasvatl and Rakd (5, 42™). Raka (probably from Vr;i
to give) 18 mentloped only twice in the RV. as a rich and  bountiful goddess,
who is invoked with others (2, 327; 5, 42'3). Sinivali is referred to in two
hymns of 'the RV. (2,.32; 10, 184). She 15 a sister of the gods, broad-
hipped, fair-armed, faxrjﬁngered; [)rO!th, a mistress of the fmnily: and s
implored to grant offspring. She 15 mvoked with Sarasvatt, Riki, as well
a5 Gungil (who is only mentioned here). In the AV, (8 463) S’inivili is
called the wife of Visnu. The later Samhitis and the Br.’th’manas also ‘men-
tion @ goddess Kuhli, a personification of the new moon®™, Riki and
Suivali are in later Vedic texts connected with phases of the moon, the former
peing the presiding deity of the actual day of full moon, and the latter, of
the first day of new moon. ‘There is nothing to show that any such conne:lion
is to be found in the RV,

A few other goddesses occasionally mentioned in the RV. have already
been incidentally referred to. Prsui, the mother of the Muaruts (p. 78) pre-
sumably represents the mottled storm-cloud™. The word 15 also used as an
adjective in the sense of speckled (cp. 7, 103" ), in the smgular as an
attribute of both bull and cow, and in the plural, of the cows which nmulk
Soma for Indra (1,84 ™; 8, 6™ 7% 583). It thus came to mean ‘speckled
cow’, and finally ‘speckled cloud’. Saranyi occurs once in the RV, ( 10,17%)
as the name of Tvastr's daughter, wedded to Vivasvat. The most likely
interpretation  seems to be that which identifies her with the sun-maiden
Suryd or Usas, the Dawn®. The word also occurs four times as an adjec-
tve m the RV. meaning ‘swift’. It 1s an ordinary Sanskrit formation, derived
with the suffix -yu from sarapa, speed (Vsr, to run), hke carap-yu
and others.

Goddesses as wives of the great gods similarly play an wmsignificant
part in the Veda. They are altogether without independent character, sumply
representing the spouses whom such gods as Indra must have had. Hardly
anything about them is mentioned but their names, which are simply formed
trom those of the gods with the feminine suffix -dzi. Thus Zndrani is sunply
‘wife of Indra’*. Varunani and Agniyi also occur in the RV, but rarely.
Rudrini is not found till the Sitras, but she plays a decidedly more import-
ant part in the cult than any of the other goddesses in -an:*s. The wife of
the Advins is once in the RV. called Aévini (= Siryd: p. 51)*. The ‘wives
of the gods' (devandm patnif) occasionally mentioned in the RV. have in
the Brihmanas an established place assigned to them in the cult apart from
the gods (SB. 1,9, 2*") "

1 BERGAIGNE, Recherches sur Phistoire de la hturgie védique, p. 9. — = f)s’l‘.
5, 191; HRL 79f — 3 WEBER, IS. 0, 473f.; BRI 10; OLprNsir, ZDMG. 39,
38—9; We, 85— 6; HRIL 142—3. 226. — 4 PVS. 2, 202—16; BroomrirLn, JAOS.
16, 19; ORV. 63. — s Cp. OLDENBERG, SBE. 46, 190. — °© T)ARMES I'v1 ER, Ol‘malt;l
et Ahriman 25; SBE. 4, LXX; 23, 11; MuLs, SBE. 31, 253 PVS. 1, 202; hr.AI‘.
207—9; COLINET, BOR. 2, 245; 4, 121 ; Trans. Or. Cong. 1892, 1, 396--420. — 7 HILLE-
BRANDT, WZKM. 3, 188—04. 259—73; cp-also V.IENRY, Vedica, 17 sirie, . 1 ft.,
Mémoires de la Société de ling. 9.—38 PVS. 2, 821l.; OLDENBERG, SBE. 46, 120—2.
— 9 WEBER, IS. 1, 168—0; BRV. 1, 325; GGIL 51; ORV. 238. 320; SBE. 46, 11.
156. 191, 288; BAUNACK, KZ. 34, §563. — 10 ZDMG. 9, Ly, ~ 1115, 5, 228 {f. —
12 Cp. RoTH on Nir. 10, 39, p. 145. — '3 BLOOMFIELD, JAOS. 15, 172—88, wl;zic
the opinions of his predecessors are stated. — 14 ORV. 172; cp. Lroany, KZ.
32, 299. — 15 ORV. 219. — 16 KRV, n. 148; on Surya and the {\s.‘vms <p. W Em',gt
IS. 5, 178—89; BRV. 2, 486; PVS. I, 13—29; OLDENBERG, GGA. 188y, 7—8;
ORV. 241.—17 On female divinities cp. HopKINS, PAOS. 1889, p. cixit; on Sarama
(above pp. 63—4) see below, § 62. 0

.
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F. DUAL DIVINITIES.

S. 44. A peculiar feature of Vedic mythology is the celebration i
pairs of a number of deities whose names are joined in the form of a specia|
kind of dual compound in which both members are dual, accented, a4
occasionally separable’. About a dozen gods are thus conjointly praised i,
at least sixty hymns of the RV, The name of Indra enters into seven or
more than half of these combinations, but by far the largest number of
hymns — twenty-three, and parts of several others — is addressed, to the par
Mitravdrupa. Eleven are dedicated to Jndragni, nine to Indri-tirg,
about seven to /ndra-vayd, six to Dydva-prthivt, two each to Indri-sin,
and /ndra-byhaspdsi, and one each to Jndravisna, [ndri-pusina, Soma-pasing
Soma-rudrd, and dgni-gima. A few other couples, including the names of
nine or ten deities not mentioned above, are invoked in detached Versg,
These are [ndra-ndsatyd, Indra-parvats, Indri-marutah, Agni-parjanyd, Poy
Jdnyd-vate (once Vitd-parjanyd), Usasinikta or (less often) Ndktojas,
Sitrya-mdsa or Saryi-candramdsa.

There can be little doubt that the analogy for this favourite formatjo
was furnished by Dydviaprthivi, Heaven and Earth?, the pair which
early thought appeared so indissolubly connected in nature, that the myth o
their conjugal union is found widely diffused among primitive peopless an
has therefore probably come down to the Veda from a period anterior o
that immediately preceding the separation of the Indo-Furopean nations. I
the RV. itself this couple is so closely associated that while they are invokel
as a pair in six hymns, not one is devoted to the praise of Dyaus alone
and only one of three verses to that of Prthivi. So hard was it for the
poets to dissociate the two, that even in this hymn Prthwi is praised for send:
ing the rain of heaven from her cloud (5, 843). The dual compound, moreover,
occurs much more frequently than the name of Dyaus as a god. It occurs, u-
cluding the comparatively rare synonyms Dydrdksimi and Dydvabhini
about a hundred times, or more frequently than the name of any other pan.
Heaven and Farth are also called rodas, the two worlds (spoken of as sisters,
1, 185% owing to the gender of the word), an expression occurring at leat
a hundred times in the RV. Heaven and Farth are parents, bemng often
styled pitard, mdtard, jamitri, and also separately addressed as father and
mother (1,159"73 160?). They are primeval parents (7, 53% 10, 65%). Ther
marriage is referred to in the AB. (4, 2757)¢. They have made and sustan
all creatures (1, 159% 160% 185%). Though themselves footless, they support
much offspring with feet (1, 185°). They are the parents of the gods also;
for to them exclusively belongs the epithet derdputre, ‘having the gods &
sons’. They are in particular said to be the parents of Brhaspati (7, 97)
and, with the Waters and Tvasty, to have begotten Agni (0, 27). At the
same time they are in different passages spoken of as themselves created by
individual gods. Thus a poet observes that he who produced heaven and
earth must have been the most skilful artisan of all the gods (1, 160%; 4,507
Indra is said to have generated or fashioned them (6, 305 8, 36+; 10, 20" 54 )
Viévakarman produced them (10,817 cp. AV. 12,1%)5. They received ther
forms from Tvastr (10, 1109). They sprang from the head and feet of Furust
(10,90™). But one poet is puzzled asto how they were produced and wheh
of the two first came into being (1, 185%; cp. p. 13)%. Many of the epithe®
applied to Dyavaprthivi are suggested by their physical characteristics. 1%
one is a prolific bull, the other a variegated cow (1, 1603). They are bot
rich in seed (1, 159% 6, 70™%). They yield milk, ghee, and honey abundanty
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(6, 709, and produce @nrta (x,150%, 185%). They never grow old (6, 701)
They are great (1, 159") and wide-extended (1, 160%). They are broa’d an(i
great abodes (1, 185°). They are fairfaced, wide, manifold, with ends which
are far away (1, 185%7). Sometimes, however, moral qualities are attributed
to them. They are wise and promote righteousness (1, 1 59%). As father
and mother they guard beings (1, 160 and protect from disgrace and mis-
fortune (1, 185'°). Th.ey grant food and wealth (6, 70% 1, 1595) or bestow
great fame and dominion (1, 160%). They are sufficiently personified to be
called leaders of the sacrifice and to be concewved as seatng themselves
arownd the sacnfice (4, 56%7), as coming to their worshippers along with the
heavenly folk (7, 53%), or taking the sacrifice to the gods (2, 41%). But
Heaven and Earth never attained to a living personification or importance
in worship. These two deities are quite cotrdinate. But m most of the
other couples one of the two greatly predominates, lus characteristic qualities
heing shared by his companion. Thus Indra-Agni are conjomtly called ‘wielders
of the bolt’ and ‘Vrtra-slayers’ Occasionally an attribute of the lesser deity
is predicated of both. Thus Indra-Visnu are together said to have taken
wide strides (6, 69%). Frequent association of this kind may lead to a deity
recaving by himself an epithet to which he origmally had no right.  Thus
Agni when mentioned alone is often called a ‘Vrtra-slayer'. 'The characteristics
of each member of the pair are, however, in some passages distingwished 7.

Next to Heaven and Earth, the pair most frequently named is Mitra-
Varuna. These two deities are invoked conjomtly m many more hymns than
are dedicated to their separate praise. As Mitra has hardly any individual
traits, the same attributes and functions belong to the pair conjomtly as to
Varuna alone. Scarcely anything need therefore be here added to what
has already been said abouf Varuna. ‘The couple are concewed as young
men (3,54'°; 7,62%. Like various other gods, they are spoken of as shining
(candra), bright (suci), sunlike (szardrs), ruddy (rudra), and terrble (ghora).
The priority of the name of Mitra in the compound might seem to indicate
that he was originally the more important deity; it is, however, probably due
simply to the tendency to make the shorter word the first member of a com-
pound. This dual invocation goes back to the Indo-Iranian period, for Ahura
and Mithra are thus coupled in the Avesta®

Indra-Varuna, the two universal monarchs (r, 17'), hollowed out the
channels of the waters and set the sun n motion i the sky (7, 823). They
are vanquishers of Vrtra (6, 68%), aid in battle (4, 41™), and grant victory®
(1, 177).  They cast their mighty bolt against the wicked (4, 414). They
bestow protection and prosperity (1, 177%), fame, wealth, and abundance of
steeds (4, 4121; 6, 68%). They are drinkers of the pressed Soma, their car
comes to the sacrlfice, and they are invoked to exhilerate themselves seated
on the sacrificial grass (6, 68*'), In some passages the characteristics of
e.'lch member of the pair are distinguished. Thus Varuna is bcgought to
divert his wrath from his worshippers, and Indra to procwe them wide space
(7,84%). Indra is contrasted as the warlike god who slays Vrtra, \\'1t1‘1 Varuna
who supports men in peace and wisdom (6, 683; 7, 82 853). The asso-
ciation of the couple Indra-Agni9 is very mtimate; for Indra is invoked
conjointly with Agni in more hymns than with any other deity'’, while Agni
15 otherwise addressed as a dual divinity only in one hymn and'two detached
verses with Soma and in one verse with Parjanya. Indra-Agni, the Dbest of
Soma-drinkers (1, 21%), come on their car to drink Soma (1, 108"), and are
invited together to come and drink it (7, 93°% 8,38"779), to sit down on
the sacrificia] grass at tile offering, and to exhilerate themselves with the



128 III. RELIGION, WELTL. WISSENSCH. U. KUNST. 1 A, VEDIC MYTHOLOGY,
pressed draught (1, 1095). They are often called Vrtraslayers. They ap
armed with the bolt (6, 593 &c.), and their lightning is sharp (5, 863). They
are fort-destroyers who aid in Dbattle (1, 1097%). They together demolisheq
the 99 forts of the Dasa (3,12% and are invincible in battle (s,86%). They
released the rivers from their imprisonment (8, 48%) and accomplished heroj,
deeds together (1, 108%. They are bountiful (5, 863). All these are trajs
characteristic of Indra. Indra-Agni are also called the two priests of sacp.
fice (8, 38%), and are wise (8, 403). They are lords of the abode (sadaspas;)
and drive away the goblins (1, 215). These features are more appropriat
to Agni. The two gods are twin brothers who have one father (6,597,
They are once called Aévins™ (1, 109%), possibly in allusion to this cloge
relationship.  They bestow food, wealth, strength, cattle, steeds (4, 6ot3=u),
They are greater than heaven and earth, rivers, and mountains (1, 109"
The two gods are once contrasted, though not when addressed as a pai,
Indra being said to slay, but Agni to burn, the Dasyus (6, 28%). The tw,
hymns (4, 49; 7, 97) addressed to Indra-Brhaspati consist chiefly of inv:
tations to drink Soma and of prayers to bestow great wealth abounding m
steeds and to promote devotion. Indra-Vayu are constantly invited t,
come and drink Soma (1, 23'~* &c.), little else being said about them. They
come to the offering with their teams (4, 47°~%) orin their golden-seated ca
(4, 46%) and seat themselves on the sacrificial litter (7, 91%). They me
thousand-eyed, lords of devotion (dhiyas pati: 1, 233), and lords of might
(Yavasas pati: 4, 47%). They help in battle (7, 92%) and Dbestow wealth m
steeds, cattle, and gold (7, 90). Indra-Soma perform the warlike explois
characteristic of Indra or the great cosmic actions so often ascribed to hin.
They made the waters flow for man, released the seven rivers, slew the
dragon, depressed the wheel of the sun (4, 28125 6, 723). The true woik
of the two bountiful gods was that they destroyed their foes and broke open
what was enclosed in the rock (4, 28+5). They performed the first grea
deeds in finding the sun and light, dispelling the darkness, causing the sun
to shine, supporting heaven, and spreading out the earth (6, 72" 2. The
too placed ripe milk in the raw bodies of cows (ib.#). They grant victorious
might to men (ih.%). Indra-Visnu, who are receptacles of Soma, lords of
intoxication (madapat?), are invited to come with their steeds, to drink Soma,
and to fill their belly with it. The two gods strode out widely in the in-
toxication of Soma, made the air broader, and spread out the spaces for
sexistence. Ever victorious, they grant wealth, and conduct safely acros
dangers. As generators of all prayers, they are besought to hear the in-
vocations of their worshippers (6, 69)*% Indra-Pisan are invoked con-
jointly in only one short hymn (6, 57), and their names form a dual com-
pound only twice. When Indra made the great waters fiow, Pisan was hi
companion. With him as a friend, Indra slays Vrtras (6, $6¢). One of them
drinks Soma and is drawn by two steeds with which he slays Vrtras whik
the other desires gruel (4arambha) and is drawn by goats. Mention is once
(1, 162%) made of the abode (pithas) of Indra-Piisan, to which a goat con-
ducts the sacrificial horse. The two gods are as usual also besought to confer
welfare and booty.

Soma-Piisan (2, 40) drive away darkness and are invoked to quicken
the seven-wheeled five-reined car, yoked by thought, which measures ouf
space. They are generators of wealth, of heaven and earth, and protector
of the world (cp. 10, 173), whom the gods made the centre of immortality
For them Indra is invoked to produce ripe milk in the raw cows, Together
they RQestow victory over foes and grant abundunce of wealth and food:
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put they are also contrasted. One of them h
heaven, while the other dwells on earth and in
while the qther moves seeing everything™. Soma-Rudra (6, 74) are in-
voked to drive away sickness and decay from the house, to place all remedies
m the bodies of their worshippers, to remove from them all sin, and to
free from the fetter of Varuna. Wielding sharp weapons, they are ’I)esought
to have mercy and are implored for prosperity to man and beast. Agni-
Soma are celebrated together for having released the confined stre:ms
obtained the light, and set the luminaries in the sky. At the same ,
are “distinguished, Mitarisvan being said to have brought the one from heaven,
and the eagle the other from the rock (1, 93). Ther joint help and pro-
tection are invoked, and they are besought to grant cattle, horses, offspring,
health, happiness, and wealth (1o, 19% 667). This pair is mentioned several
pmes in the AV. In the MS. (3,7%) they are spoken of as ‘two eyes’. The
SB. refers to them as brothers (11, 1, 6™), also stating that the sun belongs
to Agni and the moon to Soma (1, 6, 3°4). In the ritual Agni-Soma seem
never to receive a share in the Soma offering, but only cakes and animal
sacrifices. It is somewhat remarkable that the two great ritual deities, who
form a very frequent couple in the sacrificial lterature, should, outside the
one hymn (1, 93) devoted to their praise, be mentioned only twice as a
puir, and that only in the most recent part of the RV.1

A few other pairs are invoked in detached verses only. Agni-Parjanya
are mentioned in one passage (6, 52'). They are together besought to
hestow food and progeny, but are at the same tune contrasted, the one bemg
saud to have produced the oblation (Z/@m) and the other offspring (garbham).
Parjanya-Vita are invoked in four passages. As bulls of earth they are
besought (6, 49%) to impel sthe watery vapours (purisanz). Along with Indra-
Vayu and other gods, they are invoked as vaporous (purising) bulls (10, 65%).
In another enumeration they are entreated to bestow abundant food (6, 50%2).
"They are also once (10, 66™ cp. Nir. 7, 10) invoked as connected with ‘the
thendering buffalo’ (probably Dyaus®S). Dawn and Night are nvoked several
times.  They are mentioned almost exclusively in Visvedeva or Apri hymns.
They are rich goddesses (2, 315, 10, 708), divine maidens (7, 2% 10, 110°),
daudhters of heaven (5, 417; 1o, 70%. They are like two wives (1, 122%)
and abound in milk (2, 3°). Changing thewr colour they suckle a smgle
child who Dbeams Dbetween heaven and earth (1,965). They are two sisters
who are of one mind but of different colour, whose path is the same an
endless, who, taught by the gods, move alternately and never c]as]l or stand
stll (1, 113%). 'They are the shining mothers of order (1, 1427); they con-
duct with bright wys every offering (5, 417) and weave the web of .sacnﬁce
(2,3°). They are bountiful, much invoked, and sit on the sacr[ﬁcxﬂ.ﬂ arass
(7, 2°. They are great and well-adomed (1o, 36% 110% 1, 137 1427).
Appearing alternately they arouse all living things (2, 315 Sun and Moon
are mentioned five times in the form of s#rydmdsa and three times in that
of siryacandramdsi. These are the only dual compounds formed with the
uame of Sirya'7, In most cases the concrete lummaries only are meant.
Thus they are said to move alternately so that we may see (1, 102:)' I't‘ 15
the act of Brhaspati that sun and moon rise alternately ‘(10, 68*). 'The
Creator fashioned sun and moon (10, 1903). A poet says, ‘let 0, go on our
bath like sun and moon’ (5, 519). There is, however, an ‘mmplcnt personi-
lication when the pair is invoked with other deities (10,64’ 92 935)..llntla
few Passages sun and mqon, though not expressly mentioned, are ';l"‘“ e?k)’
thought of in their dual character. ‘The two go round the sacniice lke

Indo-arische Philologie. 111, 1 A. 9

as made his abode high in
ar; one generated all beings,

tune they
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playing children; the one surveys all beings, the other is born again, ordering
the seasons’ (10,85'). There is no doubt that they are meant by the two
bright eyes of Varuna (8, 419) and by the two eyes of heaven made by the
immortals (1, 72%).
* KHF. 161£; OCR. 297f; HVM. 1, 8. — z Sr.AP. 159; cp. ORV. o3,
240. — 3 TYLOR, Primitive Culture 322—8 (Chapter on Mythology). — ¢ Hatq
Translation of the AB., vol. 2, 308, — 5 Cp. ibid. 2, 299. — © Cp. Nirukta 3, 22;
MM, ISL. 2, 6ob. — 7 RV. 2, 404 5; 6, 5216, 572, 683; 7, 362. 8256, 83u.
842 853 — 8 OST. 5, 70; EGGErs, Mitra 29—31; OLDENBFRG, ZDMG,
5¢, 46. — 9 OST. 5, 220; MACDONELL, JRAS, 25, 470. — 10 Cp. Fay, AJP, 17,
14. — 1t LSL.. 2, 614. — 12 MACDONELL, JRAS. 27, 175. — 13 OST. 5, 180; HVM.
1, 456. — 14 OLDENBERG, Die Hymnen des Rigveda I, 267; HILLERRANDT, GGA.
1890, p. 4015 HVM. 1, 458—61, — 15 Cp. LRV. 4, 228. — 1t KRV. 52; OLDEN-
BERG, ZDMG. 39, 89; HRL 79. — 17 OLDENBERG, ZDMG. 50, 63.

G. GROUPS OF GODS.

§ 45. The mythology of the Veda recognised a certain number of more
or less definite groups of divine beings, generally associated with some par-
ticular god. ‘The largest and most important of these, the Maruts, whose
number in the RV. is variously stated to be 21 or 180 (p. 78), is, as has
been shown, constantly described as attending Indra in his warlike exploits
(p- 57). The same group under the name of Rudras is occasionally asso-
ciated with their father Rudra (7, 10% 35%. The number of the Rudras,
treated as a separate class in the Brahmanas, is stated to be eleven in the
AB. and SB. (p. 19) but is thirty-three in the TS. (1, 4, 11%). The smaller
group of the Adityas, whose number in two passages of the RV, is
seven or eight (p. 43) and in the Brihmanas becomes twelve, is in the RV,
constantly associated either with their mother Aditi (7, 10% &c.) or with their
chief Varuna (7, 35° &c). This group is more® definite than that of the
Maruts inasmuch as its members have separate names. A third group fre-
quently mentioned in the RV. is more vague than the other two, for they
are neither characterized nor is their number mentioned. That they were
conceived as specially connected with Indra, is shown by two passages in
which Varuna or Aditi with the Adityas, Rudra with the Rudras, and Indra
with the Vasus, are invoked (7, 10% 35%). But in later Vedic texts Agni is the
leader of the Vasus®. They are regarded as eight in number in the AB. and
SB. (p. 19), but in the TS, (s, 5, 2% become 333. The three groups of the
Adityas, Rudras and Vasus are invoked together in a few passages of the
RV. (2, 31%; 10, 66" cp. 7, 10%. 35%)% The Brihmanas distinguish, as three
kinds of gods, the Vasus of earth, the Rudras of air, and the Adityas of
heaven (SB. 1, 3, 4'%; 4, 3, 5"). In the Chindogya Upanisad (3, 6—10) five
groups are mentioned, the Vasus beiny connected with Agwi, the Rudras with
Indra, the Adityas with Varuna, the Maruts with Soma, and the Sadhyas with
Brahma (cp. RV. 10, 97- 1%)3,  There is besides the group of tht semi-divine
Angirases who are chiefly connected with Brhaspati (§§ 36, 54) and the
small one of the three Rbhus who are nearly always associated with Indra
(§ 46). Finally, a comprehensive group is formed of the Visvedevih or
All-gods, who occupy an important position in the sacrifice, for at least forty
entire hymns of the RV, are devoted to their praise. It is a factitious sacri-
ficial group meant to represent all the gods in order that none should he
excluded in laudations intended to be addressed to all. But the All-gods
are sometimes conceived as a narrower group, being invoked with other
groups, such as the Vasus and Adityas (2, 3%)4

t IS. 5, 240; BRV. 2, 370; BrLoomritLp, FaR, ¢51. — 2 LRV. 6, 147; cp-
PErRY, JAOS, 16,178, — 3 WEBER, 1S.9,6; SPIL 23. — 4 HRIL 137. 143, note 1. 182.
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H. LOWER DEITIES.

§ 46. Rbhus. — Besides the higher gods of the Veda there are a
number ‘of myt’h‘lcal bemgs not regarded as having the divine nature fully
and ongmally. The most important of these are the Rbhus. They are cele-
biated in eleven hymns of the RV. and are mentioned by name over a
hundred times, They form a tria’l. Their individual names, which often
occur, are Rbhu or less commonly Rbhuksan (‘chief of the Rbhus’), Vija,
and Vibhvan. These three names are several times mentioned together,
sométimes only two of them, while occasionally Rbhu is referred to alone.
They are most often spoken of in the plural as ré4ara/, but the plural of
cach of their names may designate the triad. Sometimes the plurals of all
three (4, 363; 8, 487) or of only two (Vdja Rbiuksanal or Vaja Rbhaval)
appear to be used together pleonastically to indicate the trio. Once the com-
bnation Vdjo Vibhvan Kbhavak occurs (4, 36°). Occasionally an indefinite
group seems to be meant, as all (¢v7sz¢) the Rbhus (7, 513), or Rbhu with
the Rbhus, Vibhvan with the Vibhus (7, 482) are invoked. In the latter passage
Rbhu and Vibhvan are evidently thought of as chiefs of groups of the same
nune. The three Rbhus are once distinguished as eldest, younger, and
voungest (4, 335).

The Rhbus are about a dozen times called by the patronymic name of
Saudhanvana, sons of Sudhanvan, ‘the good archer’. ‘They are also once
collectively addressed as the son (suz0) of Indra (4, 37¢). In the same verse
they are invoked as ‘children of might’ (sevase napatak), as if a play on the
meaning of napdt (also ‘grandson’) were intended, in contrast with the epithet
‘son of might’ (sevasa/ samu), which is applied exclusively to Indra. The
epithet savaso napatal is amost peculiar to them, being applied to them
five times and otherwise only once to Mitra-Varuna. In one passage (3,603)
they are spoken of as ‘children of Manw’ (manor napataZ) and their parents
( pitard) are several times mentioned. In one hymn they address Agni as
their brother (1, 161 9).

They are very frequently invoked to come to the sacrifice (4,343, 377)
and to drink the Soma juice (4, 344 36% 7, 48"). Being high in heaven they
are Besought to come to the Soma in the lower abedes (4, 373). In this they
are generally associated with Indra (3, 604°; 4, 333 345 357), a few times
with the Maruts (1, 205, 1114; 4, 34'"), and once with the Adityas, Savitr,.
Mountains, and Rivers (4,34%). In other respects also they are closely connected
with Indra. They are Indra-like (4,37%) and Rbhu is like a new Indra (1,1 107).
With Indra they help mortals to victory (4, 37%) and are invokeq wuh. him
to crush foes (7, 48%). They are said to have ob‘tal.ned the frlendsh.lp of
Indra by their skilful work (3, 60%; 4, 357 D for it is they who fa§h10ne(l
Iis steeds. In the hymns devoted to their praise, they are rarely mvoke'd
with gods other than Indra, there being only one such passage (4, 34“) in
which Indra is not mentioned as well. Indra’s connexion with them is indeed
so characteristic, that he is, like the eldest of the triad, .called ‘chief of the
Rbhus' (rBAuksan), a term also two or three times applied to Indra’s asso-
ciates, the Maruts. In some of the Visvedeva hymns they are brought into
connexion with a few other gods, chiefly Tvastr. .

The references to the physical aspect or the equipment of the Rbhus
are scanty. They are of sunlike appearance (1, 110%). They have a car
(1,1617), which is drawn by steeds (7, 48%). Their car is bright, their ste.eds
are fat; they wear metal helmets and fair necklaces (4, 374). Rbhu is a

possessor of steeds (asvin: 4, 375). The Rbhus are characteristically deft-
9*
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handed (sw/astal) and skilful (apds, suapas: 4, 33" &c.), their skilful deed,
being incomparable (3, 60t). They are frequently said to have acquired tle
rank of gods in consequence of their marvellous skill. Through their wondroys
deeds they obtained dwinity (3, 60'). By their skilful deeds they became
gods and immortal, alighting like eagles in heaven (4, 35%). They are mey
of the air who by their energy mounted to heaven (1, 110°). For ther
skilful services they went the path of immortality to the host of the god,
(4, 35%), obtaining immortality among the gods and their friendship (4,335
357 36%). But they were originally mortals, children of Manu, who by the
industry acquired immortality (3, 603; 1, 110%). The AB. (3, 30%) speaks of
them as men who by austerity (fapas) obtained a right to partake of Som
among the gods. The gods rejoiced so greatly m their work, that Vaj,
became the artificer of the gods, Rbhuksan of Indra, and Vibhvan of Varun,
(4, 33%9. 'They went to the gods and obtained the sacrifice, or a share of
the sacrifice, among the gods through ther skilful work (1, 20™% 1215 /),
Thus the third or evening pressing or libation (sevana) belongs to them,
they having obtained it by their skilful work (1, 161%; 4, 33™. 34% 350,
‘They are thus sometimes expressly invoked as gods (4, 365 37%).

Like the higher gods, they are besought to give prosperity and wealth
(4, 33% 375), in cattle, horses, heroes (4, 34'°), and to grant vigour, nourish-
ment, offspring, dexterity (1,111%). They grant treasures to the Soma presser
(1,207; 4,35%). He whom they help is invincible in fight (4, 36°), and Rbhu
and Vija are besought to give ad and booty m battle (1, 1155).

The same verb fa4y, to fashion, 15 generally used with reference to the
manual skill of the Rbhus as to that of Tvastr. The five great feats of dextenty
by which they became gods, are spoken of with pretty uniform frequency
and are all or most of them mentioned in neatly every hymn dedicated t
their praise. They fashioned or made a car (1, 111% 1613; 4, 33% 367,
which is horseless, reinless, three-wheeled, and traverses space (4, 36"). ‘Lhe
car which goes round they fashioned for the Asvins (1, 203, 161% 10, 307,
When in a verse (4, 34") which enumerates each of their feats with a single
word, they are said to have fashioned the Asvins themselves, this appears
to be only a loose way of referring to the same exploit,

For Indra they fashioned the two bay steeds (ker:) which waft hmn
(4, 33" &c). It appears to be only a varied reference to the same feat
'wheu the Rbhus are represented as desiring to make a horse or as having
made one horse after another (1, 1615 7),

They further fashioned or made a cow (1, 1613; 4, 349), which yields
nectar (1, 203) and is all-stimulating and omniform (4, 33%). This cow they
formed out of hide (1, 110*) or extracted (eréniz) from g hide (1, 1617 &co.
They guarded her and formed her flesh (4,33¢). That they formed this con
for Brhaspati may be inferred from a verse (1, 161%) which states that India
yoked the two bay steeds and the Asvins the car, while Brhaspati drove up
the omniform (cow). A minor feat, only twice referred to and perhaps con-
nected with the foregoing one, consists In their having re-united the mother
with her calf (1, 110% 1117).

The Rbhus also rejuvenated their parents (i, zot. 1117%; 4, 355), Who
were frail and lay like decaying posts (1, 110%; 4, 33%3). They made the
two who were old young again (1, 1613-7). When in the brief enumeration
of their feats already referred to (4, 349), they are simply said to have
fashioned their parents, the same feat is doubtless meant. It was their laudable
fame among the gods, that they made their frail and very old parents young
again %o as to walk (4, 365). In the first verse of the same hymn it is said
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to have been the great proclamation of th
heaven and earth to thrive. The latter t
p.lrents. .

The exhibition of skill which is most frequently mentioned and appears
to have been thought the greatest, as showing the Rbhus in the character of
successful rivals of Tvastr, consists in their having made the one cup, the
work of Tvastr, into four (1,205 r103; 4,35 3. 364, This cup is’ the

eir divine power, that they made
hus seem to be intended by their

)
JArinking vessel of th gods (1, 1615; 4, 35% or of the Asura (1, 1103). The
Rbhus were commissioned by the gods through their messenger Agni, to make
the one cup, which was of wood, m.to four, promising as a reward that they
should receive worship equally with the gods (1, 161 ?). Tvastr praised
(panayat) the proposal of the Rbhus to make two, three, or four .cups, and
acquiesced (avenat) when he saw the four shining cups (4, 335 ¢). But in
another passage it is said that Tvastr, on seeing the four cups, hid himself
among the females and desired to kill the Rbhus for desecrating the drinking
vessel of the gods (1, 161+ 5), though the Rbhus in a previous verse of thoe
same hymn (v. ?) disclaim any wish to desecrate it. They are described as
measuring out lLke a field the one wide drnking vessel (patra), desirng
fame among the immortals (1,1105). The same feat is less defimtely referred
to when they are said to have formed or fashioned cups (1, 161"; 3, Go*
cp. 4 355)'

‘The skill of the Rbhus is incidentally exemplified by the statement
that they fashioned prayer (1o, 807), sacrifice (3, 54'2), and the two worlds
(4, 349), or that they are supporters of the sky (1o, 66™),

Another myth connects the Rbhus with Savitr. ‘They are said to have
been round the sky, wmnd-sped, in swift course (4, 33 ¢p. 1, 161'2).  After
much wandering they camesto the house of Sawitr, who conferred immortality
on them when they came to Agohya (1, 110 1). When, slambering  for
twelve days, they had rejoiced in the hospitality of Agohya, they made far
felds and directed the streams, plants occupied the and ground and waters
the lowlands (4, 337). By their skill they made grass on the heights and
waters in the depths, when they slumbered in the house of Agohya (1, 161%).
Having slept, they asked Agohya as to who had awakened them; in a year
they Yooked around (ib. *3).

The word zb/u is apparently derived from the root radh, to grasp (cp.
2, 3%, thus meaning ‘handy’, ‘dexterous’. It frequently occurs m the RV,
as an adjective and 1s several times thus used as an attribute of Indra, Agni,
and the Adityas. It seems to be ulentical with the German elbe and the
English ef2 Vija (from the root zas) means the ‘vigorous one’3, and
Vibhvan+t (from 77,and the root 4z), ‘the eminent’ (artist). Thus both the
name of the Rbhus and the account given of them in the RV, indicate that
their essentiab character iy that of skilful artificers.

It is clear that they were regarded as not having been gods from the
beginning. Whether their close connexion with Indra has in any way to do
with their original nature is doubtful. It is also uncertain who is meant .by
their patronymic Saudhanvana, since the word sudkanvan occurs only twice
m the RV. as an attribute of Rudra and of the Maruts. It is, however, most
probable that their parents who are mentioned so often, represent heaven
and earthS. The mnotion that they produce fertlity 15 connected with their
sojourn of twelve days in the house of Savitr or Agohya, the sun ‘who
cannot be concealed’®. 1hey have therefore by various scholars’ been taken
to be genii of the three seasons®, which are at a st'and-sull during the’ twelve
days of the winter solstice. The cup of Tvastr possibly represents theé moon,
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and the four into which it was transformed by the Rbhus, its four phase.,
On the whole it seems probable that the Rbhus were originally terrestrial ¢
aerial elves, whose dexterity gradually attracted to them various myths illy.
strative of marvelous skill. But the evidence furnished by the RV.is hardly
sufficient to warrant any certain conclusion.
t Cp. WACKERNAGEL, Altind. Gr. p. 70, — 2 BRUGMANN, Grundriss 2, 208; p
A. Kuny, KZ, 4, 103—20; WACKERNAGEL, KZ. 24, 297. — 3 ‘Riches’ according 1,
BRV. 2, 407. — 4 Cp. OLDENBERG, SBE. 46, 191. — 5 A. KunN, Entwickluny .
stufen 134; AIL. 366. — 6 WVB. 1894, 37, note 3; according to BRV. 3, 52, “fron
whom nothing is concealed’. — 7 AIL. L. ¢.; LRV, 3, 335: KRV. 53—4; HVM,
1, 515; HVBP. 100. — 8 According to WEBER, L ¢, they are genii of creatie
time, past, present, and future; according to BRV. 2, 412, three ancient skilfu]
sacrificers who acquired immortality and whose number is connected with the tiiad
of sacrificial fires.
NEVE, Essai sur le Mythe des Ribhavas, Paris 1847; cp. RoTH, ZDMG. 2,
126; OST. s, 226—7; GKR. 119; GRV. 1, 103; BRV. 2, 403—13; 3, 51—3,
GGH. 108, 110; WC. 24—6; E. H. MEVER, Germanische Mythologie 124; An.
zeiger fur deutsches Altertum 13, 31—5; ORV. 235—6 (cp. L. V. SCHROEDFR,
WZKM, 9, 253).

$ 47. The Apsarases. — Apsaras denotes a kind of nymph that even
in the RV. appears almost completely separated from her physical Dbasi.
The information there obtainable i» very scanty, as the name occurs only
five times. The Apsaras smiles at her beloved (the Gandharva mentioned
the preceding verse) in the highest heaven (ro, 123%). Vasistha was bown
of the Apsaras (7, 33'¢) and the Vasisthas are said to have sat close to the
Apsarases (ibid. 9). The Apsarases of the sea are described as flowing to
Soma (9, 783), with reference to the water which is mixed with the juice.
The long-haired ascetic with semi-divine powers is spoken of as able to move
on the path of the Apsarases and the Gandharvas (1o, 136°). The Apsaras
is also doubtless meant by the aqueous nymph (apyd yosd), the wife of the
Gandharva in the waters (1o, 10%),

More is said about the Apsarases in the AV. Their abode is in the
waters, whence they come and go in a trice (AV.2,25); and they are besought
to depart from the vicinity of men to the river and the bank of the waters
(AV. 4, 373). The goddesses accompanying the Gandharva Visvivasu are
described as connected with clouds, lightning, and stars (AV. 2, 2¢4). 'Lhey
are expressly called wives of the Gandharvas (AV. 2, 25), and their connexion
(with the latter has assumed the character of a formula n the later Samhitd
(VS. 30, 8; AV. 8, 9%, &c.)'. In the SB. (11, 5, 14) the Apsarases are de-
scribed as transforming themselves into a kind of aquatic bird (@fayas: cp.
RV. 9, 59). In the post-Vedic litccature they are very often spoken of a
frequenting forest lakes and rivers, espescially the Ganges,and they are founl
in Varuna’s palace in the ocean’. The etymological meaning of the word »
most probably ‘moving in the waters’’. .

The above evidence indicates that the oldest conception of the Apsaris
is that of a celestial water nymph, already regarded in the RV. as the con-
sort of a genius named Gandharva. In the later Samhitas the sphere of the
Apsarases extends to the earth and in particular to trees. They are spoken
of as inhabiting banyans (nyagrodia) and sacred fig-trees (asvattha), in which
their cymbals and lutes resound (AV. 4, 37%). Elsewhere the same trees &
well as other varieties of the fig-tree (udumbara and plaksa) are said to be
the houses of Gandharvas and Apsarases (TS. 3, 4, 8). The Gandharvas and
Apsarases in such trees are entreated to be propitious to a passing wedding
proces§iun (AV. 14, 29)%. In the SB. (11, 6, 1) the Apsarases are described
as engaged in dance, song, and play. Post-Vedic texts even speak of mount-
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ains, both mythical and actual, as favourite resorts of these two classes of
beingsS. The AV. adds the traits that the Apsarases are fond of dice and
bestow luck at play (AV. 2, 23 &c.), but that they are feared especially as
causing mental derangement, magic therefore being employed against them
(AV. 2, 35 &c.).
- The lqve of the Apsarases, who are of the great beauty$ (cp. SB.1 34
37-%), is enjoyed not only by the Gandharvas, but occasionally even by men
(cp. 10, 95°). A myth turning on such a union is related of at least one
individual Apsaras in Vedic literature. The names only of several other
Ap#arases are there mentioned. The AV. refers to three, Ugrajit, Ugram-
pasyd, and Rastrabhrt (AV. 16, 118%2), while the VS, among several others,
speaks of Urvasi and Menaki (VS. 15, 15—19). The SB. (3, 4, 1) also
specifies Sakuntald, the ancestress of the royal family of the Bharatas? (SB.
13, 5, 4"), as well as Urvast (SB. 11, 3, 1?).

The only one of these names occurring in the RV. is that of Urvasi.
That she was there regarded as an Apsaras, appears from the fact that
Vasistha is said in one verse to have been born of Urvasi and, in the next,
of an Apsaras (7,33 '%. She is once invoked with the streams (5, 41™).
Her name is otherwise only mentioned® twice in a late and obscure hymn
(10, 95 '7), which consists of a dialogue between ler and her lover Puri-
ravas, son of Ili. She is there described as aqueous (apyd), as filling the
atmosphere, and traversing space (the latter expression is also applied to the
celestial Gandharva in 1o, 1395). She is said to have spent four autumns
among mortals (v. ™) and is besought to return (v. 7). The request is ap-
parently refused; but Puriiravas receives the promise that his offspring shall
worship the gods with the offermg, while he himself shall enjoy Dbliss in
heaven (szarga: v. ™). Seweral verses of this hymn find their setting in a
continous story told in the SB. (11, 5, 1), which fills m details partly based
on a misunderstanding of the text of RV. It is there related that the Apsaras
Urvasi joins herself with Puriiravas, son of 11, in an alliance, the permanence
of which depends on the condition that she shall never see him naked. The
Gandharvas by a stratagem produce a noise during the night. Puriiravas
springs up naked, when he is seen by Urvasi illuminated by a flash of light-
ning.  Urvasi vanishes forthwith. Puriiravas wanders about in search of her,
till he at last observes her swimming in a lotus lake with other Apsarases
in the form of an aquatic bird. Urvasi discovers herself to him and, in
response to his entreaties, consents to receive him for one night a year later?.
He returns at the appointed time, and on the following day the Gandharvas
grant him the Dboon of becoming one of themselves by producing fire in a
particular way. Excepting 10, 95, the name of Puriiravas, which means
‘calling aloud’, occurs only in one passage of the RV. (1, 314), where Agni
is said to ave caused the sky to thunder (zdsaya) for the righteous man
(manave) Puriravas. The word may here, however, have the adjectival
sense. Puriiravas and Urvast have by some scholars™ been interpreted as
sun and dawn.

1 See PW. s. v, gandharva. — 2 HOLTZMANN, 7ZDMG. 33, 635. 641. — 3 Ex-
plained by YN. 5, 13 by ap-sarini; cp. MEVER, Indogermamsche Mythe.n 1, 183;
GGII. 103 PVS. 1, 79 cp. 183 fl.; LupwiG, Methode 91; othcrwns; WEBER, IS, 13,
135, GW., Bury, BB. 7, 330. — ¢ Ilaas, IS. 5, 394; 13, 136; L. H. MEVER, op.
cit. 13. — 5 HoLTzZMANYN, ZDMG. 33, 640 f.; v. SCIIROERDER, op. cit. 67; MANN-
HARDT, Wald- und Fe'dkulte 1, 99f. — © In the Epic period the Apsarases have
hecome regular celestial courtesans. —7 Cp. WEBER, 1S 1, 19{5-.—201 ;SHOLTZL;ANN,
ZDMG. 33, 635f.; LEUMANN, 7ZDMG. 48, 80—2; V. BRADKE, ibid. 498l - Cp..
OLDENBERG, SBE. 46, 323. — 9 They have a son named Ayu: cp. KE¥. 65. 71;
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I1S. 1, 197; GVS. 1, 283; BRV. 2, 324; OLDFNBERG, SBE. 46, 28, — 10 WEBEA,
IS. 1, 196; MM., Oxford Essays p. 61; Essays 1, 408—10; Chips 42, 109f.
Lassen, Indische Alterthumskunde 1, 432, note 2; KHF., 71—8; RoTH, Nirukta

155—6; GRV. 2, 488; BRV. 2, g0—6; V. SCHROEDER, op. cit. 1, 23—39 (ecp. WZK)

9, 253); OLDENBERG, ZDMG. 37, 81; 39, 52 1. 4. 73—6; GGA. 1890, 4201,

GVS. 1, 243—95; SIEckE, Die Liebesgeschichte des Himmels, Strassburg 1892

(Urvasdt = moon); IIRL 137.

$ 48. Gandharvas, — With the Apsaras or Apsarases are associated
even in the RV., as has been shown, a male being or beings named Gan-
dharva. Of the twenty occurrences of the word in the RV. only three are
in the plural, while of the thirty-two occurrences in the AV, half are in®the
plural. The name is found 2 few times in the Avesta as Gandarewa* (4
dragon-like monster) and only in the singular. This points to the Gandharvas
as a class having been graduuly developed from a single being. In the later
Sambhitas they are spoken of as forming a distinct class by the side of Gods,
Fathers and Asuras (AV. 11, 5% TS. 7, 8, 25¢). Their number is fived as 27
in some Yajus texts and is even said to be 6333 in the AV. (11, 5%
The fact that the conception goes back to the Indo-Iranian period, accounts
to some extent for its obscurity. The evidence of the RV, is, MOreover, so
scanty and vague that no certain result as to its definite original character
is attainable. It is worthy of note that the name is found only once m
books 1I to VII, while in book VIII it occurs twice as that of a being hostile
to Indra. The word seems sometimes to be only an appellative3. It 1
occasionally accompanied by the epithet visvivasu, ‘possessing all goods’
(9, 86%°; 10, 1391 5; AV. 2, 24; VS. 2, 3). This epithet is in one hymn
used alone to designate Gandharva (10, 8521 2 cp. 441 and in the later
Samhitis, the Brihmapas, and the post-Vedic literature, it frequently occurs
as the name of an individual Gandharva. N

In the RV. Gandharva seems to be loculized in the high region of wr
or sky. He is a measurer of space (10, 139%). He i found in the fathom-
less spaces of air (8, 665). He is heavenly (Zizya) and stands erect on the
vault of heaven (10, 1237). He is the lover on whom the Apsaras stules
(ib.s). His abode is in heaven (AV. 2, 2"2) and the Blest live with the
Gandharvas (AV. 4,34%). In several passages Gandharva is closely connected with
some form of celestial light. "Thus he is brought into relation with the un,
‘the golden-winged bird, the messenger of Varuna’ (ro, 123%), with the sun-
bird (10, 177%), with the sun-steed (1, 163%), with Soma likened to the sun
(Y 85"). He is further connected with the 27 stars of the moon’s orbit
(V8. 9,7) and in particular with Rohini (AV. 13, 1#5). He is possibly also
associated with the rainbow! in on. hymn of the RV. (10, 123). In the VS.
(18, 38 ff) the Gandharvas are enumerated with Agni, Sun, Moon, and Wind.
In post-Vedic literature one of the names of the mirage is ‘city of the
Gandharvas’s, .

Gandharva is, moreover, in the RV. often associated (chiefly in the ninth
book) with Soma. He guards the place of Soma and protects the races of
the gods (9, 83* cp. 1, 224). Observing all the forms of Soma, he stands
on the vault of heaven (9, 85'?). Together with Parjanya and the daughter
of the sun, the Gandharvas cherish Soma (g, 1137). Through Gandharva’s
mouth the gods drink their draught (AV. 7, 733). The MS. ( 3, 8'°) states
that the Gandharvas kept Soma for the gads, but having allowed it to be
stolen, were as a punishment excluded from the Soma draught. Doubtless
owing to this association with Soma, Gandharva is described as knowing
plants (AV. 4, 4%). It is probably as a jealous guardian of Soma that Gan-
dharva # the RV. appears as a hostile being, whd is pierced by Indra in
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the regions of air <8"665) or whom Indra is invoked to overcome (8, 1)
For in a later text bmqe& Is besought to elude the Gandharva Visvivasu in
the form of an eagle (TS.1,2,9'). Soma is further said to have dwelt among
the Gandharvas or to have been stolen by the Gandharva Visvivasu, but to
have been bought from— the Gandharvas, a5 they were fond of females, at the
pncg.of the goddess Vic (AB. 1,27; TS.6, 1, 65 MS. 3, 79). The trait of
hostility appears to be old, for in the Avesta (Vt. 5, 38) the hostile Ganda-
rewa, dwelling in the sea Vourukasa, the abode of the white ITaoma, is fought
with and overcome by.Keresﬁspa. Moreover, the archer Kréinu, who shoots
at tife eaglg that carries off the Soma (RV. 4, 273), appears to be a Gan-
dharva$, being expressly said to be one m TA, 1, ¢,

Gandharva is sometimes connected with the waters. ‘Gandharva in the
waters’ and the ‘aqueous nymph’ are alluded to as the parents of Yama and
Yami (10, 10%). Soma poured into water is called ‘the Gandharva of the
waters’ (9, 863%). Gandharva, connected with the Apsarases, is also said to
dwell in the waters in the AV. (2, 23; 4, 37%9). In the Avesta Gandarewa is
a lord of the abyss who dwells in the waters (Yt 15, 28).

The union of Gandharva with the water nymph is typical of marriage.
He is therefore connected with the wedding ceremony, and the unmarried
maiden is said to belong to Gandharva as well as to Soma and Agni (1o,
$34=%).,  The Gandharva Visvavasu in the first days of wedlock is regarded
a~ o rival of the husband (ib. ?¢), and the Gandharvay’ love of women is
prominent in later texts (cp. MS. 3, 73). The Gandharvas and Apsarases thus
reside over fertility and are prayed to by those who desite offspring (PB.
19, 39)-

Of the conception of the Gandharvas being celestial singers, which appears
m the Epics and later, there seems to be no distinet trace in the RV. (cp.
1o, 177% 11%).

There are only two or three references to their physical appearance in
the RV. They are wind-haired (3, 38°) and Gandharva has Drilliant weapons
(1o, 1237). The AV. is more defnite (especially 4, 37; 8, 6" ff.). Here they
are said to be shaggy and to have half animal forms, being in many ways
dangerous to men. Elsewhere, however, they are spoken of as handsome
(SB.4 3, 4, 37 %). The RV. adds the touch that Gandharva wears o fragrant
(surabhi) garment (10, 1237), while in the AV. (12, 1%3) the odour (¢andha)
of the carth is said to rise to the Gandharvas.

This suggests the derivation from gandha as possible. But such an cty?
mology, even if true, would seem to shed no light on the original conception.
The name has even been identified with Kévzauvpog; but in order to justfy
this equation the aid of popular etymology has tu be called m7 as well as
the doubtful epenthesis of # assumed in the Greek word8, The two con-
ceptions, mogeover, appear to have nothing in common. The utinost, from
a review of the evidence, it seems possible to say about the origmal nature
of the Gandharva is, that he was a bright celestal being, bun]ctimes Athuught
of as dwelling in the waters with his spouse the Apsaras. Various conjectures
have, however, been made by different scholars. Some regard the Gandharvas
as wind-spirits?, others think that Gandharva represents the rainbow , or a
genius of the moon®!, or Soma', or the rising sun'i, or a cloud-spirit ™.

I Yasht 5, 37; 19, 41; cp. SeAD 276; BARTHOLOMAY, ZDMG. 42, 158, —

2 WVB. 1894, p. 34. — 3 HVM. , 427. — | Insputed by BERGAIGME and HILLE-

BRANDT; cp. ORV. 244, notc 1. — 5 See PW. s. v. ,g'zzm{/mrva-nac{rm, -pura, —

6 KIF. 151—2; WVB. 1894, 7—9 (cp. 1888, p. 13, n); as to Krs:mu; cp. also

WEBER, 1IS. 2, 313—4; KUNN in KZ. 1, 523; RO:I‘II, ZDMG. 3{), 359;‘ B~R\. 3 30((..;

Sr.AP. 223—4; BLOOMFIFLD, JAOS. 16,20; ORV. 181..—7 V. SCHROEDYR, 6GH. 735
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MEYER, Indog. Mythen 164 f. — 8 Cp. BRUGMANN, Grundriss 1, 481. — 9 Maan.

HARDT 201; MEVER, op. cit. I, 219f.; V. SCHROEDER, op. cit. 71; HVM. 1, 446, -

1 Rory, Nir. Erl. 1455 GRV. 2, 400; DPV. 253; KirsTE, WZKM. g, 164, -

it PW.; LRV. 4, 158; HRIL 157. — 12 BRV. 2, 38l — 13 WC. 34. 36 ),

LRF. 101, — 1 KHF, 153.

A. Kuny, KZ. 1, 513 fl.; WeBER, IS. 1, 90; 5, 185. 210; 13, 1341.; MEvEy,

op. cit. 11—2.16—8. 23. 55. 179; BRV. 3, 64—7; PVS. 1, 77—81; Sr.AP. 210—153;

HVM. 1, 427—66; ORV. 244—9; ZDMG. 49, 178—9.

§ 49. Tutelary Deities. — The name of Vistos pati occurs only
seven times in the RV, and one hymn of three stanzas (7, 54) is devoted
to his praise. He is there invoked to grant a favourable entry, to remove
disease, to bless man and beast, to confer prosperity in cattle and horses,
and always to afford protection. In the first verse of the hymn immediately
following (7, 55") he is described as a destroyer of disease, who assumes all
forms. He is once (7, 54?) identified with Soma, being addressed as Indu,
In a verse of a hymn to the All-gods (5, 418) he is invoked in immediate
juxtaposition with Tvastr and is perhaps identified with him as the great
artificer. In another verse (8, 17%4) he is called a firm pillar, a cuirass of
Soma-pressers, and seems to be identified with Indra. In the only passage
of the tenth book which mentions him, he is spoken of as the observer of
ordinances who, along with prayer (brasma), was fashioned by the gods (1o,
617). According to GELDNER® Rudra is here meant, Vastospati being an
epithet of that god in TS.3,40,103. Though identified with various deities m
the above passages, there seems no sufficient reason to suppose that the
name was originally attached to any one particular greater deity as an epithet
(like grhapati to Agni). The Grhya Sitras (AGS. 2, 99; S$GS. 3, 4; PGS
3, 47) prescribe that Vastospati is to be propitiated when a new house is to
be entered. This, together with the contents of the hymn devoted to hn
praise, points to his having been simply a tutefary deity of the house?, as
the name itself ‘Lord of the dwelling’ implies. He thus seems to be one of
the lower order of deities which in primitive beliefs animate, inhabit, or preside
over natural objects such as trees and mountains,

To the same order belongs Ksetrasya pati the tutelary deity of the
field. He is invoked, in the first three verses of 4, 57, to grant cattle and
horses as well as to fill heaven and earth, plants and waters with sweetness 3.
In a verse of a hymn to the All-gods (7, 35™) he is besought, along with
Savitr, the Dawns, and Parjanya, to bestow prosperity. In a similar hymn
{10, 66'3), worshippers express a desire to have him as a neighbour. The
Grhya Sttras state that he is sacrificed to or worshipped when a field 15
ploughed (AGS. 2, 10t; SGS. 4, i25). In one versc of a hymn addressed to
agricultural deities (4,57%) STtd, the Furrow, is invoked to grant rich blessings
and crops. Sitd later appears (PGS. 2, 179) as the wife *of Indra (perhaps
because that god is once in the RV. culled wrrardpati, lord of the field':
8, 213 ¢p. 4, 577) and bears the patronymic Savitri (TB. 2, 3, fo?). In the
Sutra passage just mentioned the blessings of Urvara, the arable Field, de-
scribed as ‘having a garland of threshing-floors’, are invoked.

T FaW. 21; V.=-Agni, WC. 22. — 2 Cp. BLoomrikLy, SBE. 42, 343—4. —

3 PERRY, DRISLER Memorial 241, thinks Pasan is probably meant. Cp. WINDIS(IL,
Berichte der k. sachs. Gesellschaft 1892, p. 174; ORV. 254—5. ¢

IV. MYTHICAL PRIESTS AND HEROES.

§ 50. Manu. — As the appellation Manu or Manus is often used in
the sense of ‘man’, there is sometimes an uncertainty as to when it has the
value of a proper name in the RV. It appears to have the latter signification
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pearly twenty times in the form of Manu and almost as often in that of
Manus. I\‘IIa.nu 1$ tw:: times st'yled a father, and in two of these passages
more definitely as ‘our father’ (z, 33" &c., cp.§ 9). Sacrificers are spoken
of as the people (viseZ) of Manus (4, 37" &c.) and Agni is said to abide
among the offspring of Manu (1, 68%). Manu was the institutor of sacrifice,
For when he had kindled the fire, he presented the first offering with the
seven priests to the gods (10, 637). The sacrifice of Manu is the prototype
of the present sacrifice. For the latter is compared to the sacrifice which
Mar}us offered to the gods (.I, 765). Such comparisons are frequently made
with the adverb manugvat, ‘like Manus'. Worshippers make Agni the accom-
plisher of sacrifice, as Manus did (1, 44"). They kindle Agni like Manus
(5, 21" &c.). Like Manus, they invoke Agni who was kindled by Manu (7, 23).
They offer Soma as Manus did (4, 37%). Soma 1s prayed to flow as he once
flowed for Manu (9,96"?). Manu established Agnias a light for all people (1, 36%).
Manu is ;tlsp mentioned with other ancient sacrificers, with Angiras and Yayiti
(1, 31%7), with Bhrgu and Angiras (8, 43%), with Atharvan and Dadhyasic
(1, 80'), with Dadhyafic, Angiras, Atn and Kanva (1, 139"). The gods
(1,36%), Mitarisvan (1,}28’), Mitarisvan and the gods (r0,46?), and Kivya
Usand® (8,.23‘7) are said to have given Agni to Manu or to have instituted
him a sacrificer for Manu. In the last four passages the word has perhaps
only the appellative meaning of ‘man’.

Indra is said to have drunk Soma beside Manu Vivasvat (Vil 4%) or
Manu Samvarani (Vil 3Y), and to have drunk the Soma of Manus, three
lakes, to strengthen himself for the Vrtra-fight (5, 297). Somu is said to have
been brought to Manu by the bird (4, 264). In the 'IS. and the SB. Manu
is also frequently described as a celebrator of religious ceremonies.

Manu appears to hase been regarded as the son of Vivasvat even in
the RV.; for he is once (Vil 4 cp. 3%) called Manu Vivasvat (cp. p. 42). In
the AV. (8, 10%) and the SB. (13,4,33), as well as in post-Vedic hterature,
he bears the regular patronymic Vaivasvata, Yama also is a son of Vivasvat,
and the first of mortals. Manu is thus a doublet of Yama as ancestor of
the human race® But Manu is regarded as the first of men hiving on earth,
while Yama, as first of men who died, became the king of the dead in the
oth®r world. Hence in the SB. (13, 4, 3375 Manu Vawasvata is described
as ruler of men, and Yama Vaivasvata as ruler of the Manes. Yiska (Nir.
12, 10) explains Manu to be the son of Vivasvat, the sun (Aditya), and of
Savarnd the substitute of Saranyi (cp. 10, 174 p. 125), counting him (Nit.
12, 34) among the divine bemgs of the celestial region (Nuaigh. s, 0).

The SB. (1, 8, 17~™) relates a legend of how Manu was saved in  ship
from a deluge, which swept away all other creatures, by 1 fish (in post-Vedic
mythology an Avatdr of Visnu). Manu is then said to have become the
progenitor ef mankind through his daughter Ida, who was produced from his
offerings. That the story of the flood was known as caurly us the time of
the AV. is implied in a passage of that Samhitd (19, 39%)3. The myth of the
deluge occurs in the Avesta also, and may be Indo-Europeant. It 1s generally
regarded as borrowed from a Semitic source$, but this seems to be an un-
necessary hypothesis®.

1 An ancient sage and sacrificer, see § 58B. — ¢ Possibly ancestor of the Aryans
only, as he is in several passages contrasted witl_\ Dasyus, cp. OS’I:. 1, 174; Se.AP.

272. — 3 HRL 160. — 4 LINDNFR, Die iranische l*lutsugc,‘l*aR. 213—6. —

5 BURNOUF, Bhagavat:. Purana, preface, LI—LIV; WEBFR, IS. 1, 160 ff.; Sr AP 271—4;

ORV. 276 note. — © MM., India 133—8; HRL 160.

KHF. 21; K7Z. 4,,91; CORSSEN, KZ. 2, 32; WEBER, 1S. 1, 194; £LDMG. 4, 302;

8, 286; RoTH, ZDMG. 4, 4305 ZDMG. 5, 525 1.5 KZ. 12, 293 19, 158; AscoLy,
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KZ. 17, 334; Mur, JRAS. 1863, 410—16; 1865, 287ﬂ'.; OST. 1, 162—96; BR\',

1, 62—70; ORV, 275—6; HRL 143.

§ 51. Bhrgus. — Bhrgu is a name met with twenty-one times in the
RV., besides two occurrences in the adverbial form bdrguzat. 1t is found
only once in the singular; and appears therefore to have properly designated
a group of mythical beings. Mentioned twelve times in Agni hymns, the,
are chiefly connected with the communication of fire to men. Matari$van
brought Agni as a treasure to Bhrgu (1, 60%) or kindled the hidden Agni
for* the Bhrgus (3, 5*°). Matarisvan and the gods fashioned Agni for Many,
while the Bhrgus w1th might produced him (10, 469) The Bhrgus fdund
Agni lurkmg in the waters (10, 46%); worshlppmg him in the waters, they
placed him in the abodes of Ayu or man (2, 42 cp. 4). They established Agm
like a friend well-deposited in the wood (6,152 or as a treasure among men
(1, 58%). For Agni is the Bhrgus' gift (3, 2¢). Rubbing him they invoked
him with prayer (1, 1277). With songs of praise they caused him to shine
forth (10, 1225) in wood (4, 7). They brought him to the navel (cp. p.92)
of the earth (1, 143%). While Atharvan established rites with sacrifices, the
Bhrgus showed themselves as gods with their dexterity (10, 92™). Their skill,
primarily manifested in producing fire, is incidentally spoken of as artistic. For
worshippers make a prayer for Indra or the Asvins as the Bhrgus (made) a
car (4, 16%; 10, 39™).

They are an ancient race. For sacrificers speak of them, together with
the Angirases and Atharvans, as their Soma-loving fathers (10, 14°) and in-
voke Agni as the Bhrgus (4hrguvat), the Angirases, and Manu did (8,43").
They implore Indra to hear their prayer like those of the Yatis and Bhrgus
(8, 6'%), or to aid them as he did the Yatis, Bhrgus, and Praskanva (8, 39).
The Bhrgus are mentioned, along with the Druhyxs and Turvasa, as the foes
of king Sudds (7, 18°). In the last three passages their name appears in
the historical character of the designation of a tribe. The Bhrgus are in-
voked to drink soma with all the thirty-three gods, the Maruts, the Waters,
the Aévins, Usas, and Strya (8, 35%). They are compared with suns and
said to have gained all their desires (8, 3™). In one passage (9, 101%) they
are connected with an unknown myth, when worshippers express a wxsh to
drive away the niggardly, as the Bhrgus the demon (makham).

Thus the Bhrgus never designate actually existing priests in the RV., but
only a group of ancient sacrificers and ancestors, to which Bhrgu bears the
rélation of chief, just as Angiras does to the group of the Angirases, or
Vasistha to that of the Vasisthas.

The myth of the descent of fire and its communication to man is chiefly
connected with Matarisvan and the Bhrgus. But while Mgtariévan brings it
from heaven as lightning, the Bhrgus do not fetch it, but are rather regarded
as kindling it for the establishment and diffusion of the sacrificecon earth.

In the later Vedic literature Bhrgu occurs as the name of a seer re-
presenting a tribe (AV. 5, 19*; AB. 2, 207). He arises as a spark from Pra-
japati’s seed and being adopted by Varuna receives the patronymic Varum
(AB. 3, 34* cp. PB. 18, 9*) and is expressly called a son of Varuna (SB.
11, 6, 1%)2

Etymologically the word #rgu means ‘shining’ from the root dkrds, ‘to
shine’. BERGAIGNES thinks there can hardly be a doubt that dhrgu was
originally a name of fire, while Kunn+ and BARTHS agree in the opinion that
the form of fire it represents is lightning. Kun® and WeBER? further identify
the Bhrgus as fire-priests with the Greek @Asydar.

* Cp. OLDENBERG, SBE. 46, 243, — 2 WEBER, ZDMG 9, 240ff. — 3 BRV. |,
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§ 52. Atharvan. — The name of Atharvan occurs fourteen times in
the RV., thrice in the plural, and is also several times found in the AV.
Atharvan generally appears in the character of an ancient priest. He rubbed
Agni forth (6, 16') and priests rub Agni as Atharvan did (6, 15%7), Agni
produced ]Jy Atharvan became the messenger of Vivasvat (10, 21%). Atharvan
first established '(order) by sacrifices, while the Bhrgus showed themselves
gods by their skill (10, 92%), By sacrifices Atharvan first extended the paths;
then’ the sun was produced (1, 835). Atharvan along with Father Manu :Lm)l
Dadhyafic practised devotion (1, 80'). Indra is the helper of Atharvan as
well as of Trita, Dadhyafic and Maitaridvan (10, 48%). The goblin-destroying
Agni is invoked to burn down the fool with divine flame like Atharvan
(10, 87). The AV. adds some further traits. Atharvan brought a cup of
Soma to Indra (AV. 18, 3%). A miraculous cow was given to him by Varuna
(AV. 5, 11; 7, 104). Atharvan is a companion of the gods, is related to them,
and dwells in heaven (AV. 4, 17, &c.). In the SB. Atharvan is spoken of
as an ancient teacher (14, 5, 5°% 7, 3%).

In the plural the Atharvans are enumerated as I"athers along with the
Angirases, Navagvas, and Bhrgus (1o, 14%). They dwell in heaven and are
called gods (AV. 11, 6%). They destroy goblins with a magical herb (AV.
4 377).

In a few passages of the RV. the word atharvan appears to have the
appellative meaning of ‘priest. Thus it is an attribute of Brhaddiva, the
composer of a hymn (1o, 1207 cp.®). In this sense it seems to be an epithet
of Agni, when a seer is described as pouring the libation on the Atharvan
(8, 97). The word also means priest when it is said that the Atharvans mix
Soma (9, 4%) or that they receive a hundred cows from a patron (6, 47%).
That this is the original sense is borne out by the fact that the cognate
Avestan word athraran signifies ‘fire-priest’, which is also the etymological sense;
for atar (for dthar), fire, is the same as the Vedic atZar-', which also occurs
in atharyi, flaming (said of Agni, 7, 1%). 'This old name must then have
been mythologically applied to designate an ancient priestly race of a semi-
divifle character, generally represented in the singular by their chief

1 BRUGMANN, Grundriss 2, 360; cp. BLoowriELp, SBE. 42, xxu, n. 2; BAR-
THOLOMAL, IF. §, 221, rejects the connexion of atar with atharvan. — Cp. also
T.asskN, Indische Alterthumskunde 1, 523; KHE. 105 I8, 1, 289 ff,; OST. 1, 1608
BRV.1, 49; HRIL 160, n. 1.

§ 53. Dadhyaiic. — Dadhyafic, who is the son of Atharvan (6, 16
1, 1162 117%), i5, mentioned nine times in the RV. and, with one exception,
only in the ninth, the tenth, and especially the first book. He is a seer who
kindled Agnj (6, 16%) and is mentioned with Atharvan, Angiras, Manu, and
other ancient sacrificers (1, 80, 139").

The Asvins gave a horse’s head to Atharvan’s son Dadhyafic, who then
proclaimed to them the (place of the) mead (madhu) of Tvasty (1, 117%%).
With the head of a horse Dadhyaific procl.ximed to the Asvins the (place of
the) mead (1, 116*%). The Aévins won the heart of Dadhyaiic; tl}en th'e
horse’s head spoke to them (1, 119°). Indra is also connected with this
myth. For it is said that, when seeking the head of the horse hidden in
the mountains, he found it in Saryandivat and slew with the bones of Da-
dhyafic ninety-nine Vrtras (1, 84'3 ). Indra, besides producing cows frozm
the dragon for Trita, gave cowstalls to Dadhyafic (and) Matarisvan (10, 48%).
These are probably the *cowstalls which Dadhyafic opens by the power of
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Soma (9, 1084). It is noteworthy that in the only older passage (6, 16™) i
which the name of Dadhyafic occurs, he is the son of the ancient fire-priest
Atharvan and is himself a kindler of fire. Otherwise he is chiefly connecteq
with the secret abode of Soma and with Indra in the release of the cows,
Owing to his horse's head and his name he can hardly be altogether disso-
ciated from the steed Dadhikra, The etymological sense of dadii-asic, ‘curd.
ward’ might signify either ‘possessing’* or ‘fond of’ ‘curdled milk’. In Byg.
GAIGNE's opinion Dadhyafic does not differ essentially in origin from Soma?,
The evidence is, however, insufficient to justify any certain conclusion. But
it does not seem an altogether improbable conjecture that Dadhyafic origihally
represented the lightning form of fire. The horse’s head would indicate its
speed, the voice with which it speaks, the thunder, its bones, the thunderbolt.
His connexion with the secret abode of Soma, would resemble that of the
eagle with the celestial Soma. The name, too, suggests the curdling effect
of the thunderstorm. In post-Vedic literature the name generally occurs in
the form of Dadhica, and in the Mahibharata the thunderbolt for slaying
Vrtra is said to have been fashioned out of his boness,

1 ‘Uni au lait’, BRV. 2, 457. — 2 BRV. 2, 458. — 3 PW.s v. — Cp. also BRV,

2,456—60; GRV.2,84; PERRY, JAOS. 11,138; LRF. 120—2; OrRr1EL, JAOS, 18,16—~18,

§ 54. Angirases.” — Of the more than sixty occurrences of this name
in the RV. about two-thirds are in the plural. Derivatives of the word are
also found there about thirty times. The whole of one hymn (10, 62) is
voted to the praise of the Angirases as a group.

The Angirases are sons of heaven? (3, 537; 10, 677 cp. 4, 25). They
are seers who are sons of the gods (10, 627). A single Angiras being
regarded as their ancestor, they are also termed ‘sons of Angiras’ (1o, 62°).
Poets speak of them as ‘fathers’ (ib. ?), ‘our fathers’ (1, 71%), or ‘our ancient
fathers' (1, 62%). They are once mentioned as fathers with the Atharvans
and Bhrgus (10, 14%), being especially associated with Yama (ib.55). They
are also in a more general way connected with other groups of divine beings,
the Adityas, Vasus, Maruts (7, 44%; 8, 35"), or the Adityas, Rudras, Vasus,
as well as the Atharvans (AV. 11, 8'5). Soma is offered to them (9, 62°),
and they are invoked like gods (3, 537; 10, 62). They ure drakman priests
(7, 42%). ‘They found Agni hidden in the wood (5, 11°) and thought o\ the
first ordinance of sacrifice (10, 67%). It is by sacrifice that they obtained
immortality as well as the friendship of Indra (10, 62%).

*  With the latter deity the Angirases are closely associated. To them Indra
disclosed the cows (8, 52°), for them he opened the stall (1, 515 134%), and
drove out the cows which were hidden, casting down Vala (8, 14%). Accom-
panied Dy them Indra pierced Vala (2, 11%) and drove oy the cows (6, 17°).
As their leader Indra is twice called asigirastama, chief Angiras (1, 1004, 1303).
Soma (as inspiring Indra) is also once said to have opened the cowstall for
the Angirases (9, 86%3). In connexion with the myth of the deliverance of
the cows the song of the Angirases is characteristic. Praised by them Indra
pierced Vala (2, 15%), and burst the cowstalls (4, 16'%), slew Vala and opened
his citadels (6, 185), or dispelled the darkness, spread out the earth, and
established the lower space of heaven (1, 625). So characteristic is ther
singing that the Maruts with their varied songs are said to be like the An-
girases (10, 78%), and the gods are invoked to the offering with the chants
of the Angirases (1, 107%). Hymns addressed by actual priests to Indra are
also several times compared with those of the Angirases (1, 62™?% &ch
Incidentally Indra assumes a less prominent position than the Angirases
the myth of the cows. Thus the Angirases are said to have emptied the
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stall containing cows and horses, with Indra as their companion (10, 627).
Here we have the‘tra.ns.mon to the omission of Indra altogether, his char-
acteristic action being directly attributed to the Angirases themselves. By the
nte they drove out the cows and pierced Vala (ib. 2), caused the sun to
mount the sky, and spread out mother earth (ib. 3). By the rite they cleft
the rock and shouted with the cows (4, 3'). Singing they found the cows
(1,62%). They burst the rock with their songs and found the light (1, 72%).
The Angirases are further connected with the finding of the cows of the
Panis for Indra by Sarami (10, 108% 1), who is said to have assisted Indra
and the {\fxgimses in tracking them (1,623 cp. 728). ‘The Angirases are
also dest':rlbed :flone as having found the cows and steeds of Pani (1, 834).
Brhaspati, who is connected with the same myth (10, 1085 ), receives the
epithet Avigirasa when piercing the rock and capturing the cows (6, 73%) or
@ving cows like Bhaga (10, 68°).

Brhaspati is even directly called Angiras when he drives out the cows
and releases the waters with Indra (2, 23%). Otherwise in nearly all the
occurrences of the word in the singular, Angiras is an epithet of Agni, who
is the first seer Angiras (1, 31"), the ancient Angiras (10, 92) or the oldest
(1, 127 and the most inspired (6, 113) of the Angirases. Agni is several
times also called the chief Angiras (1, 752 &c.). This term is, however, once
or twice applied to Indra, Usas, and Soma. Sometimes Angiras only desig-
nates an ancient priest without direct allusion to Agni, as when ‘the ancient
Angiras’ is mentioned in an enumeration of ancestors (1, 139") or when
the context shows that in the form asigirasvat the singular sense ‘like Angiras’
is meant (1, 453). In one passage (1, 31'7), in which the poet exclaims, ‘O
Agni, come to us as to Manus, as to Angiras, o Angiras’, the name designates
both the ancestor and Agni,

According to the tradition found in the Anukramani of the RV., the
Angirases must have been regarded as an actual priestly family, as the com-
position of the ninth book is attributed to members of it3, Driestly families
also seem 1o be alluded to in the compound Atharva-angirasah, which occurs
as a designation of the AV. in that Veda itself (AV. 1o, 7*°) and later (SB.
11, 5, 67 &c.)t

On the whole it seems probable that the Angirases were origmally con-
ceved as a race of higher Deings intermediate between gods and men, as
attendants of Agni, who is so often described as a messenger helween heaven
and earth (p. 96), and that their priestly character was a later developments.
They may possibly have been personifications of the flames of fire as messengers
to heaven (cp. RV. 7, 33). This view is borne out by the etymological connexion
of angiras with the Greek dyyehos, ‘messenger. WEBrk, however, Is of
opinion that they Sere originally priests of the Indo-Iranian period’.

1 KHF. 10; OST. 5, 23; GW.; BRV. 1, 478; 2, 308—21; WC. 69—72;

ORV. 127—8. — 2 Cp. BDA. 45. — 3 Cp. WxBER, liistory of Ind. Lit,, Engl. tr.

1. 31, — 4 Cp. BlooMFIELD, JAOS. 17, 180- -2; SBE. 42, Xvit—xxvit. — 5 Cp.

Roth, PW.; BRV. 2, j09; cp. 1IVBI. 109; ORV. 127, — © BRUGMANN, Grundriss

2, 188; IRl 167. — 7 IS. 1, 291 ff.

§ 55 A. Virdipas®. - Closely connected with the Af\g’ir‘ases are the
Virlipas, whose name is mentioned three times in the plural. The Angirases,
the Viriipas, are sons of heaven (3, 537)- The Viripas are seers, soms of
Angiras, born from Agni, from heaven (10, ()2"6). Vitipa once oceurs zzs
the name of a single being, who sings the prases of Agm,’l‘n a stanza (8, 64°)
immediately following one in which Angras is invoked. ‘The nzme also has
the singular sense in the”adverb wirdparal, ike Viripa), as is indicated by
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the occurrence in the same stanza (1, 453) of Priyamedhavat, Atrivat, besides
Aiigirasvat. The word once occurs in its patronymic form in a verse (10, 143,
in which Yama is invoked with the Angirases and the Vairipas. As the wor|
is most usually a simple adjective meaning ‘of variable form’ and, when ;
name, is always found in company with that of Angiras or the Angirases,
would seem to have been hardly more than an epithet of the latter.

B. Navagvas® The name of these beings occurs altogether fourteen
times in the RV., six times in association with that of the Angirases. The
Navagvas are spoken of as ‘our ancient fathers' (6, 227), or as ‘our fathery
along with the Angirases, the Atharvans, and the Bbrgus (10, 14°). LiRe the
Angirases, they are connected with the myth of Indra, Sarami, and the cow,
of the Panis (1, 62%4; 3, 457; 10, 108%). Indra with the Navagvas as b
friends sought the cows (3, 395). Pressing Soma they laud Indra with songs,
they broke open the stall of the cows (5, 20%). In one hymn they are
described as having sung with the pressing stones for ten months (5, 457 1)
In two of its occurrences in the plural the word zavagra is a simple adjective,
being in one of these cases an aturibute of the rays of Agni (6, 63). It i
also found three times in the singular, when it appears to be an epithet ¢
Angiras (4, 51%; 10, 62°) or of Dadhyafic (9, 1081). It apparently means
‘going in (a company of) nine’3, designating as a plural noun a group of
nine ancient priestly ancestors.

C. Dasagvas®. 'This name occurs seven times in the RV, three times
in the singular, and only twice unassociated with that of the Navagvas. T e
Dasagvas were the first who offered sacrifice (2, 34%). Indra with the Navi.
gvas sought the cows and with the ten Dasagvas found the sun | 35 395
With the Navagvas and the Dasagvas Indra rent the rock and Vala (1,62
‘The Navagvas and Dasagvas praise Indra and ebroke open the stall of the
cows (5,29'%). The dawns shine on the Navagva Angra and the seven-
mouthed Dasagva (4, 51+). Dusagva, mentioned with Navagva, is once spoken
of as chief Angiras (10, 62°). Dasagva 1s described i one passage as having
been succoured by Indra (8, 124. The name, being merely & numerical
variation of Navagva, was most probably suggested by the Iatter.

D. The seven Rsis'. The ancient seers are represented by a defimte
wmerical group as ‘the seven Rsis’, who are, however, only mentioned foul
imes in the RV. One poet speaks of them as ‘our fathers, the seven seers
(4,42%). They are called divine (1o, 1 307), and in another passage (10, 109/)
the ‘seven ancient seers’ are associated with the gods. The number ma
1ave been suggested by that of the seven technical priests (enumerated m
2, 1%), of whom they would, in that case, have been regarded as the proto-
ypes. In the SB. they become individualized by each receiving a name (Sh.
14, 5, 2% Brhadar. Up. 2, 2%). In the same Brahmana (z, 1, 21 ¢p. 8, 1,10
hey are also regarded as the seven stars in the constellation .of the Great
3ear and are stated to have heen originally bearss. This identification 1
loubtless due partly to the sameness of the number in the two cases and
nartly to the similarity of sound hetween sz, ‘seer’, and 74sa, which in the
V. means both ‘star’ (r, 24%) and ‘bear’ (5, 563).

Probably the same ancient sacrificers are referred to as the seven priests
vipraf) who with the Navagvas praise Indra (6, 22° cp. 3, 315; 4, 2'5), or
he seven Hotrs® with whom Manu made the first offering to the gods (10, 637)-
iimilarly the ‘two divine Sacrificers’ (dairya hotara) mentioned nearly a dozen
imes in the RV. seem to have been the celestial colinterpart of two tech-
ical priests?, .

¢t GW. s. v, virupa; BRY, 2, 307, note 4. — 2 BRY. 2, 145—6. 307—8. —
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3 Cp. YN. 11, 19; BRV. 2, 145: ‘having nine cows’ 4+ Rorn, PW
H .- , PW,; OLDENBERG,
ZDMG. 42, 236; ORV. 276—8. — 5 WEBER, IS, 1, 167; EGGELING, SBE. 12,

282, n. 2. — 6 Cp. llorkins, JAOS. 16, 2 ; ORV. 383—4: S
7 ORV. 391; SBE. 46, 11; cp. BRV. 1, 237—5. 35345 SBE- 46, 189. 322. —

$ 56. Atri. — This is one of the seers of ancient days most frequently
mentioned in t]?e RY. The name occurs there about forty times in the sin-
gular and six times in the plural as a designation of his descendants, Atri
15 spoken of as a seer belonging to the five tribes ( 1,1173) and is mentioned
along with‘Manu and other ancestors of the human race (1, 397).

JAgni is said to have helped Atri (7,15% as a well as other ancient
seers (I, 453; 10, 1505). Indra also heard the prayer of Atri (8,367) and
opened the cowstall for him and the Angirases (1, 515). Atri is, however,
chiefly represented as the protégé of the Asvins, and the characteristic myth
about him is connected with them. They delivered Atri from the. darkness
(6, 50™; 7, 715). They rescued him out of a chasm (5,78') with all his host
(1, 1163 1173), when they destroyed the wiles of the malignant demon (1, 1173).
The chasm into which he has fallen and from which they deliver him is a
burning one, but they gave him a strengthening draught (1, 116% 1187). They
made the burning chasm (74ise) or his abode (¢r/a) agreeable for him
(10,39% 8,627); they prevent the fire from burning him (8, 62%). They res-
cued Atri who was in the heat (1o, 803), they protected him from the heat
with coolness (1, 119%; 8, 623), and made the burning heat agreeable for him
(5,1127). Once they are said to have rejuvenated Atri, who had grown
old (ro, 143 2.

In one hymn Atri is said to have found the sun when it was hidden
by the demon Svarbhanu and to have placed it in the sky (5, 40™%). But
in the very next verse (9) this deed 1s attributed to the Atris collectively.
The AV. also refers to Atr? finding and placing the sun in the sky (AV. 13,
2+12.36)  In the SB. Atri is a priest who dispelled darkness (4, 3, 4%9),
originated from Vic (1,4, 5°3), and is even identical with her (14,5, 29).

The plural form of the name in the RV. regularly occurs in the last
or one of the last verses of a hymn. The Atris here designate the family
of seers who are the composers of the hymns (5, 395 &c.). The whole of
the fifth book is attributed to the family of the Atris, and about one-fourth
of the occurrences of the name in the singular or plural are found in that book.

The name is perhaps derived from the root ad, to cat, in the sense of
“devouring’, as the cognate word afrin, a frequent adjective in the RV. used
to describe demons, seems to have this meaning. The word afrd' itself is
once employed as an attribute of Agni, probably with this signification (2, 85).
BrRGAIGNE® is even of opinion that, though Atri has become a priest, he
onginally represented some form of Agni. The name of At is four times
accompanied or, in the next verse, followed by that of Saptavadhri. The
latter is a protégé of the Asvins, a seer whom they are invoked to release
from captivity (5, 785°), and who is said to have sharpened the blade of
Agni with his prayer (7, 62%). Tor Atri Saptavadhri the Asvins made the
burning chasm agreeable (1o, 399). The two are therefore probably identical3.

t Cp. OLDENBERG, SBE. 46, 35. 214. — 2 BRV. 2, 467—72. — 3 Op. cit. 467;

BAuNACK, ZDMG. 50, 266. — Cp. also PW., s. v. Atri; OLDENBERG, ZDMG. 42,

213; Baunack, ZDMG. 50, 266—87.

§ 57. Kanva &c. — The name of Kanva occurs about sixty times in
the RV, as that of an ancient seer and of his descendants, the occurrences
in the singular and plural being nearly equally divided. Kanva is spokesn
of as the son of Nrsad 410, 31*) and bears the patronymic Narada,(1, 117%

Indo-arische Philologie. IIT. 1. 10
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AV. 4, 19%). He is mentioned in an enumeration of ancient ancestors such
as Manu and Angiras (1, 139°). The gods gave Agni to Kanva and others,
who kindled him and were blessed by him (1, 36' ' *7). Agni helpe(
Kanva, as well as Atri, Trasadasyu, and others, in battle (10, 509, and i
spoken of as a friend and chief of the Kanvas (10, 115%. Indra conferreq
gold and cattle on Kanva, Trasadasyu, and others (Val. 1% 2%°), The Marut
bestowed wealth on Kanva along with Turvasa and Yadu (8,7'®). The Aéviny
are several times said to have helped Kanva (1,475 1125 8, 5%. 8%). He
was blind when succoured by the Asvins (8, 5%), who restored his sight
(I, 1187)' .

Most of the hymns of the eighth book of the RV. are attributed to the
family of Kanva, and poets there speak of themselves as Kanvas. The name
as that of a family is therefore historical. But the ancestor whose name was
transferred to them in reality® never appears in the RV. as that of a con-
temporary. RoTH thinks his origin may have been mythical like that of
Angiras?; and BERGAIGNE s of opinion that the blind Kanva represents the
sun during the night or, more generally, the hidden Agni or Somas.

Medhyatithi, a descendant of Kanva, being called by the patronymic
Kanva (8, 2%°), is mentioned nine times in the RV., occasionally with Kama
in enumerations of ancestors (1, 36" 7)., The name seems to mean ‘he
who has a sacrificial guest (i. e. Agni)’. Priyamedha, whose name occurs
four or five times and is found beside that of Kanva (8, 5%), belongs to
the past, but his descendants often speak of themselves in the plural as
Priyamedhas*.

1 OLDFNBERG, ZDMG. 42, 216—7. — 2 PW. s. v. Kamva, — 3 BRV. 2, 465. —

+ OIDENBERG, ZDMG. 42, 217.

§ 58. A Kutsa®™ This warlike hero belonging to the Indra myth 1
mentioned nearly forty times in the RV. The fame occurs only once m
the plural as a designation of a family of singers who address a hymn to
Indra (7, 25%). Kutsa is four times called by the patronymic Arjuneya, son
of Arjuna (1, 112® &c). Mention is made of a son of his, whom Indra
aided in fight against a Dasyu (1o, 105'). Kutsa is young and brillant
(1,63%). He is a seer, who called upon Indra for aid when plunged in a
pit (1, 106°). Kutsa rides on the same car as Indra (4, 16'%; 5, 299}, who
wafts him (5, 318; 8, 1) or takes him as his charioteer (2, 195 6, 20%).
Kutsa is similar to Indra (4, 16™) and is even invoked with him in a dual
compound as Jndrdkutsa, the pair being besought to come on their car (5, 317).

The foe against whom Kutsa is associated with Indra is Sugna. Indra
smote Susna for Kutsa (1, 633 1219 4, 16'% 6, 26%), aided Kutsa against
Susna (1, 519), subjected Susna to him (7, 19%), or, associated with Kutsa
and the gods, vanquished Susna (5, 29%). Indra is invoked ¢o fight with Kutsa
against Susna (6, 31°) or to bring Kutsa as a slayer of Susna (1, 175
Indra fights for Kutsa even against the gods (4, 30%~5) or againdt Gandhar\a
(8, 1), The conflict with Susna results in the stealing of the wheel of the
sun (1, 1754 6,31%). For Kutsa pressed by his foes Indra tore off the wheel
of the sun (4,30¢) while the other he gave to Kutsa to drive on with (5, 29").
This miracle of stopping the sun (cp. 1, 121'°; 10, 1383) seems to be a
transference of the myth of Indra gaining the sun for human happiness, to
the reminiscence of a semi-historical battle. In winning the sun Indra is said
to have made wide space for his charioteer Kutsa (6, 205). He is invoked
to crush the fiends with Kutsa and to roll forward the wheel of the sun
(4,16'%). In one passage Indra is said to have subjected other foes than Susna
to Kutsa, viz. Tugra, Smadibha, and the Vetasus (30, 494).
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l\l‘xtsa, whom Indm”alded and loved (1, 33'), nevertheless sometimes
appears as his enemy. Thus Indra struck down the heroes of Kutsa, A
and Atithigva (2, 147), harassed Ayuy, Kutsa, and Atithigva (Vil, 57 (j.efiv‘ yud
these three into the hanq of the young king Tirvayana (1, 53.“’) ’or su?;)ete
them to the earth for him (6, 18). This seems to indicate the historical
character of Kutsa. For a deity of light would naturally have been regarded
Dy the Vedic poets as always a friend, and a demon of darkness alwiys as
a foe. Tradition also attributes a number of the hymns of the first and ninth
hook of thq RV. to a seer Kutsa of the family of the Angirases. BFRGAIGNE:
however, thiuks that Kutsa is purely mythical, originally a form of Agni (Ol,‘
Soma), sometimes seeming to represent the sun. In the Naighantuka (2, 20)
kutsq_appears as one of the synonyms of thunderbolt (vajra).

B. Kavya Uﬁanz‘f. The ancient seer Usand is mentioned eleven times
n .the RV He 1s twice called a sage (4evi) and five times receives the
cpithet Kavya. e is characteristically wise; for Soma uttering wisdom is
compared (9, 977) and, owing to his wisdom, is identified with Usani (9, 873).
Kavya Usana established Agni as the /o#r of sacrifice (8, 23%). He i said
to have driven hither the cows, in the same verse m which Atharvan, the
my'itutor of sacrifice, is referred to as having prepared the path of the sun
(1, 83%). He was a protégé of Indra (6, 20'), who rejoiced with him (1, §1%%)
and who is represented as identifying hunself with Usana as well as Kutsa
and others (4, 26%). He, was associated with Indra when the latter, along
with Kutsa, vanquished Susna (5, 299).  Usand also fashioned for Indra the
bolt for slaying Vrtra (1, 12174 5, 34° cp. 1, 51').

C. Several other ancient seers of a historical or semi-historical character
are mentioned in the RV. Such are Gotama, Visvimitra, Vimadeva, Bharad-
viija and Vasistha3 to whgm. or to whose fanulies, the composition of the
second, third, fourth, sixth, and seventh books are respectively attributed.
Agastya 15 another scer mentioned several times in the RV.. More or less
historical warriors of the olden time are king Sudis, Purukutsa and his son
‘Trasadasyu, as well as Divodasa Atithigvas.

Even the most mythical of the ancestors of man or of particular families
treated of in this chapter seem, with perhaps two or three exceptions, to
haye Dbeen either actual men of bygone days or to have been piojected into the
past to represent the first progenitors of actually living men. 'The deeds attri-
buted to them are partly historical reminiscences, partly aetiological myths,
and partly poetical creations. By association with the gods they are often
drawn into participation in the mythological actions, such as the winning of
the sun, on which the order of nature is founded. Most of what s told
about the priestly ancestors, is intended to furnish evidence of sacerdotal art
and power, whiclt are therefore treated supernaturally. It is not likely that
they represent powers of nature and are faded gods come down to earthS.

1 KHF. 54 fl.; BRV. 2, 333—8; PrrRY, JAOS. 11, 1815 PVS. 1, 245 GVS. 2,

35. 163 ff.; ZDMG. 42, 211; ORV. 158—60; JAOS. 18, 31—3. — 2 BRV. 2, 338—41;

Sr.AP. 281—7. — 3 Cp. BRV. 1, 50—2; OLDENEIRG, ZDMG. 42, 203 1T.; Omz'rm,,

JAOS. 18, 47—8. — 4 Cp. ZDMG. 34, 589 ff.; 39, 65—8. — s OLDF \B¥RG, ZDMG.

42, 199—247; HRL 111, — 6 Cp. Grurry, Die griechischen Culte 1, 298 ff.; ORV.

273—4.

V. ANIMALS AND INANIMATE OBJECTS.

§$ 59. General Traits. — Animals enter to a considerable extent into
the mythological creations of the Veda. There are still numerous traces
surviving from a more pAimitive age, when the line dividing men frora animals

10*
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was not definitely drawn (§ 65) and gods might be conceived as having
animal forms also. The higher Vedic gods themselves being anthropomorphic
in character, the supernatural beings of the Veda which have an animal form
belong to a lower order, being semi-divine only or demoniac according as
the animal is useful to man, as the cow, or injurious, as the serpent. More-
over, just as man has attached to him various animals which are serviceable
to him, so the great anthropomorphic gods are naturally surrounded by a
celestial animal world of a similar character. Lastly, actual animals are in
the ritual connected with mythological conceptions of the gods. They are
symbolical representatives intended only as an instrament for the time being
to influence the gods they in some respect resemble. This fetishistic point
of view is probably the faded remnant of a more primitive identification of
gods with visible objects. The part which such animal fetishes play in Vedic
times is, however, no longer great, since the representation of deities by
animals conflicted with the higher conception prevailing of the gods as mighty
men dwelling in heaven and coming invisibly to the sacrifice.

§ 60. The Horse™ — A. Dadhikri. Besides the celestial horses which
draw the cars of the gods, various individual divine steeds occur in Vedic
mythology. One of the most notable of these is Dadhikrd, who is celebrated in
four rather late® hymns of the RV. (4, 38—40;7, 44). The name is men-
tioned there twelve times, interchanging with the extended form Dadhikravan,
which is found ten times. The name hardly ever occurs in other Vedic texts.
Dadhikra is so characteristically a steed that the word is given in the Nu-
ghantuka (1, 14) as a synonym of horse. He is swift (4, 38%9. 39%), being
the first steed at the head of chariots (7, 44%) and a vanquisher of chariots
(rathatur), who speeds like the wind (4, 389). The people praise his swift-
ness and every Pliru praises him as he runs on a precipice as it were (ib. 97).
He bounds along the curves of the paths (4, 404). He is also conceived as
winged. For he is called bird-like, his wing being compared with that of
a bird and of a speeding eagle (4, 40%3). He is likened to a SWooping
eagle and even directly called an eagle (4, 38%2). In one passage (4, 403)
he is spoken of as the swan (amsa) dwelling in light, as well as the Vasu
in the air, the priest at the altar, the guest in the house — all epithets
appropriate to various forms of Agni. .

Dadhikrd is a hero, smites the Dasyus, and is victorious (4, 387=5 7).
His adversaries fear him as the thunder of heaven, when he fights against
r. thousand; he wins booty in combats and the tribes cry after him in con-
tests (ib. & %4). Making himself (47prana) a garland, he tosses the dust and
scatters it from his brows (ib. ®7). He belongs to all the tribes, pervades
the five tribes with his power, as Stirya the waters with his light, and observes
the assemblies (i, **4). Mitra-Varuna gave him, the victorious steed, like
shining Agni, to the Pirus (4, 39* cp. 38™2); they gave us the horse Da-
dhikrd as a blessing for the mortal (ib. 5).

The steed Dadhikrivan is praised when Agni is kindled at the dawning
of Usas (4, 39%). He is invoked with the Dawns (ib.. 40'), who are prayel
to tun to the sacrifice like Dadhikrivan (7, 41%). He is regularly invoked
with Usas, nearly as often with Agni, less frequently with the Aévins and
Stirya, sometimes with other deities also (3, 20™5; 7, 44'74; 10, TO1%); but
Dadhikrd is invoked first (7, 44%).

The etymological meaning, being uncertain3, cannot be said to throw
any additional light on the original nature of Dadhikri. The second part
of the compound may be a by-form of the root 4, ‘to scatter, and the
word wpuld then mean ‘scattering curdled milk’, ir allusion to the dew or
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rilpe appearing flt funnse, a.ccor.ding to Rotu and GRrASSMANN4, who both
think that D?.dhll_cra represents in the form of a steed the circling ball of
the sun.. This view is supported by the fact that the deity with whom
Dadhikra is most closely connected is Usas, that the sun is often conceived
as a steed or bird (p.31) and that he is sometimes regarded as warlike (ib.).
The statement that D:’ldhlkl‘:_l was given by Mitra and Varuna might De
connecteq with the notion of the sun being the eye of those deities. BEg-
GAIGNE thinks that the name of Dadhikra refers rather to lightning, but that
he .repr6esents Agni in general, including his solar and lightning  formss,
LLDwiGS, PISCHEL{, v. BrADKE®, and OLDENBERGY, however, agree in the
opmion that Dadhikra was not a deity, but an actual horse, famous as a
acer or charger, which received divine honours.

It has already been remarked (p. 142) that Dadhyafic is allied to Da-
dhikrd in name, and possibly in nature, since he is spoken of as having a
Lorse’s head.

B. Tarksya. Nearly related to Dadhikrd is Tarksya, whose name is
mentioned only twice in the RV. (1, 89%; 10, 178"). One late hymn, con-
sisting of three stanzas (10, 178), is devoted to his praise. He is there
described as a god-impelled mighty steed (zdfin), a vanquisher of chariots
(cp. 6, 44%), swift, and speeding to battle. ITe is mvoked as a gift of Indra,
In the identical words applied to Dadhikri (4, 38'), he 15 said to have per-
vaded the five tribes with his power, as Surya the waters with his light. That
he was primarily conceived as a steed is shown (v.?; 1, 898) by his epithet
aristanemi, ‘whose fellies are intact’ (which in VS. 15, 18 appears as an in-
dependent name beside Tirksya and Garuda). In the Naighantuka (1, 14)
the word fdrksya occurs as a synonym of ‘horse’. In one or two later
Vedic texts Tarksya is, however, referred to as a bird; and in the Epic and
subsequent literature, he is identical with the swift bird Garuda, the vehicle
of Visnu. It seems on the whole probable that Tarksya originally represented
the sun in the form of a divine steed™. ‘I'he word seems to be derived
from Trksi, the name of a man, with the patronymic Trisadasyava, once
mentioned in the RV, (8, 227). This derivation leads Fov'* to believe that
Tarksya was an actual race horse (like Dadhikrd), belonging to Trkei of the
faflily of Trasadasyu.

C. Paidva. Another mythical steed is that which the Asvins are said
to have Dbrought to Pedu (1, 119'; 7, 715 and which 1s therefore called
Paidva (1, 116%; 9, 884). "The object of the gift was to replace an inferior
horse, as may be inferred from the description of Pedu as aghdsra, ‘he who
has a bad horse’ (1, 116%). This steed is several times spohen of as ‘white,
sveta (1, 116% &q.). He is praiseworthy (1,119"; 10, 39™; cp. 4, 38°) and
1s to be invoked (1, 116%) by men, hke Bhaga (10, 39'). He is compared
with Indra o(1, 119%") and is called a ‘dragon-slayer’, aZikan (1, 117" 118
cp. 9,884), an epithet otherwise peculiar to Indra. HC‘IS a conqueror in-
vincible in battles, seeling heaven (1, 119"). Here again the evidence, as
far as it goes, appears to favour the interpretation of the steed of Pedu as
symbolical of the sun'2, .

D. Etaéa. The word cfasa, which occurs a few times as an adjective
meaning ‘swift’, more frequently signifies “teed’ in the RV. In the plural it
designates the horses of the sun (7, 62% 10, 373 497). It occurs about 4
dozen times as a proper name in the singular, always qonnected with the
sun, often with reference to the wheel of the sun, Savitr is the steeId (etasa)
who measured out the ferrestrial regions (5, 813). The swift gogl Etasa draws
the bright form of the sun (7, 66'). Yoked to the pole, htata woves the
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wheel of the sun (7,63%); he brought the wheel of the sun (1, 121%3; 5, 31'),
Indra urged on the steed (efasa) of the sun (8, 1'* cp. 9,63%). Indra helped
Etada contending in a race with Sirya (1, 61'5). It may be gathered from
stray references to this mythical contest, that Etada being at first behind take,
up the lost wheel of the sun and fixes it to the car of Siirya; he has now
gained the lead, and in the end Siirya seems to concede to him the place
of honour before his own car’. It appears to be impossible to suggest any
satisfactory interpretation of this myth. It can, however, hardly be doubte]
that Etasa represents the steed of the sun.

E. The Horse symbolical of Sun and Fire. That the horse is sym-
bolical of the sun, is indicated by a passage of the RV. in which Dawn is
said to lead a white steed (7, 773), and is suggested by another (1, 163 in
which the sacrificial steed is said to have been fashioned by the gods out of
the sun™. In a particular form of the Soma ritual, the horse also appears to
be symbolical of the sun’s.

Agni, the swift and agile god, is often, as has been shown (p. 8), spoken
of as a steed. In the ritual the horse is symbolical of Agni. A horse is
stationed so as to look at the place where fire is produced by friction.
When the fire is borne towards the east, it is deposited in the track of the
horse which goes in front™. In the ceremony of piling the fire-altar, the
horse is addressed with the verse: ‘In heaven is thy highest birth, in air thy
navel, on earth thy home’ (VS. 11, 12). Such a rite is explained in the SE,
as bringing Agni together with himself'7. The same Brahmana speaks of
lightning as a horse descended from the waters or the clouds (SB, 5, 1, 45;
75 215)‘

© Cp. GuaerNATIS, Zoological Mythology 1, 283 fl. — z E. V. ArNoLD, KZ.

34, 303. — J Cp. WACKERNAGEL, Alund. Gr. p. 15, ¢~ 4 RoTh, PW.; GW. &. v.,

cp. HRL 55, note 5. — 5 BRV. 2, 456~ 7; cp. MACDOMELL, JRAS. 25, 471; MM.,

SBE. 46, 282, — ¢ [RV. 4, 79. — 7 PVS. 1, 124; cp. HiLLeEsrRAND T, Vedainter-

pretation 17—18. — 8 ZDMG. 42, 447—9. 462—3. — 9 ORV. 71; SBE. 46, 282,

— 19 PW.; BRV. 2, 498; IlRzFL, Gleichnisse und Metaphern 1m RV. (1890) 27.

62 -3; Gruvrrh, Transl, of SV. 69, note 1. — 11 KZ. 34, 366--7. - 12 Cp.

BRV. 2, 51—2. — 13 BRV. 2, 330 — 3; ORV. 169 {.; cp. PVS. 1, 42; GVS. 2, 161 {1,

14 Cp. AB. 6, 35 &c.; KIIK. 52; Winer, IS. 13, 247, n. 3; e Naksatra 2, 270

- 15 ORV. 81— 1 ORV. 77. — 17 ORV. So.

»

§ 61. A, The Bull. — Indra is in the RV. constantly designated a
bull, a term applied much less frequently to Agni, and occasionally to other
gods, such As Dyaus (p. 22). Inthe AV. (9, 49) a bull is addressed as Indra,
and in the SB. (2, 5,3") the bull is stated to be Indra’s form®. Tn the Avesta
the bull appears as one of the incarnations of Verethraghna, the Avestan
Indra®, In one of the sacrifices of the Vedic ritual, a bul], also represents
the god Rudrad A bull plays a part in the obscure and much discussed
myth of Mudgala and Mudgalani (RV. 10, 102)*. !

B. The Cow. — Owing to its great utility on earth, the cow naturally
enters largely into the conceptions of Vedic mythology. The beams of Dawn
are personified as cows’, which draw her car (p. 47). The rain-cloud is
personified as a cow, the mother of a (lightning) calf (pp. to. 12). This
cloud-cow is individualized as Prsni%, the mother of the Maruts (VS. 2, 16),
her milk (6, 48%) and udder being several times referred to (cp. p. 125). The
bountiful clouds are doubtless the prototypes of the many-coloured cows
which yield all desires (Ad@madughd) in the heaven of the Blest (AV. 4 34)
and which are the forerunners of the Cow of Plenty (kdmaduk) so often
mentioned in post-Vedic poetry’. Ida, the personification of the offering of
milk and ‘butter, has a tendency to be regarded as a cow (p. 124). Aditi
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also is sometimes spoken of as a cow (p.122). The gods are sometimes
called cow-bomn, gojatah. The most frequent application of the cow is, how-
ever, in the mytl} of the kine released from the rock by Indra (pp. 5:)‘ 61)

The terrestrial cow herself has already acquired a certain sanctity in
the RV., being addressed as Aditi and a goddess, while the poet impresses
on his hearers that she should not be killed (8, gots 1 cp. VS. 4, 19. 20)
The inviolability of the cow is further indicated by her desigmtion’ mr/myd.
‘not to be slain’, which occurs sixteen times in the RV. (the correspgndin‘i
masculine form agZnya being found only three times). In the AV. the worshig
of the cow as a sacred animal is fully recognised (AV. 12, 4. 5.)8. In the
SB. (3, 1, 2**) he who eats Deef is said to be born again (on earth) as a
man of evil fame; though beef is allowed to be cooked for guests (SB. 3, 4, 1%)%

* Cp. MS. 1, 1018; TB. 1, 6, 74; Ap. SS. 8, 1119, — 2 ORV. 76, note 2. —

3 ORV. 82, — 4 Last treated of by V. HENRY (with reference to his predecessors
in JA. 1895 (6), 516 —48. — 5 Cp. Gruers, op. at. 1, 77. — © Cp.p RorH, Nir?
Erl. 145; PW.s v. — 7 KHF. 183. — 8 HRIL 156; cp. BroomrirLy, SBE. 42,

656. — 9 WVB. 1894, p. 36; HRL 189; c¢p WINTFRMTZ, Hochzeitsutuell 33.

§ 62. The Goat &c. — In the RV. the goat is specially connected
with Piisan as drawing his car (p. 35). It also appears there as a divine
being in the form of Aja ekapad, the one-footed Goat (§ 27)'. In the
the later Vedic literature the goat is several times connected or identified
with Agni2

The ass appears in Vedic mythology mainly as drawing the car of the
Asvins (p. 50)3.

The dog* is found in the RV. mythologically in the form of the two
brindled hounds of Yama, called Sirameya (p. 173). This name indicates that
they were regarded as descendantsS of Sarama® (p. 63), the messenger of
Indra. There is nothing in the RV. directly showing that Sarami was there
conceived as a Dbitch, though in the later Vedic literature she is regarded as
such and by Vaska (Nir. 11, 25) is described as the ‘bitch of the godv
(devasuni).

The Dhoar occurs in the RV. as a figurative designation of Rudra, the
Maruts, and Vrtra7. In the TS. and TB. this animal appears in a cosmo-
gomc character as the form assumed by the Creator Prajipati when he raised
the earth out of the waters. A later development of it is the boar incar-
nation of Visnu®

In the later Samhitis the tortoise is raised to a semi-divine ppsitloh
as ‘lord of waters’ (VS. 13, 31)%, or, as Kasyapa, often appears beside or
identical with Prajipati in the AV., where he receives the epit'het {uaylzmb/zd,
‘self-existent’ (AV. 19, §3%) ™. In the AD. (8, 21*) the earth is said to have
been promised to Kagyapa by Viévakarman. In the SB. Prajapati is described
as changing, himself into a tortoise (7, 4, 35), in which form he prodpced all
creatures (7, 5, 1°)*%  This assumed form of the creator becrn‘x})e in post-
Vedic mythology the tortoise ncarnation of Vigna'% In the TS. (2, 6, 33)
the sacrificial cake (puroddsa) is said to become a tortoise. .

A monkey appears in a late hymn of the RV. (1—0,‘86) as Indra’s
favourite, who is expelled for his mischievousness by Indrini, but is finally
restored to favour (§ 22, p. 6.4). .

Frogs awakened by the rains are in RV. 7, 103 the objects of a pane-
gyric as bestowing cows and long life, and seem to be conceived as possebsmg
magical powers's. This hymn has, however, been interpreted by Max MULLER
as a satire on Brahmans, BERGAIGNE interprets the frogs as meteorological
phenomena’s. * *
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1 ORV. 72; SBE. 46, 62; BLOOMFIELD, SBE. 42, 625, 664, who thinks Aja
ekapad is undoubtedly the Sun, with reference to TB. 3, 1, 28 (‘Aja ekapad bas
risen in the east, &c.), a passage which, however, is not cogent for the Rigvedic
conception. — 2 ORV. 78. — 3 WVB. 1894, p. 26, n. 2. — 4 Cp. HopKkINs, The
Dog in the RV., AJP. 1894, 154—5; BLooMFIELD, SBE. 42, 500. — 5 Cp. WHITNEY,
Sanskrit Grammar?, 1216. — © Op. cit. 1166 b; WACKERNAGEL, Altind. Gr. § 52a.;
KRV. n. 149; ZDMG. 13, 493—9; 14, 583. — 7 Cp. KHF. 177—8; Entwicklungs-
stufen 136; IS. 1, 272, note; HOPKINs, JAOS. 17, 67. — ¥ MACDONELL, ]JRAS. 27,
178—89. — 9 Cp. IS. 13, 250. — 10 Cp. SPH. 81. — 11 Cp. IS, 1, 187. — 12 Mac-
DONELL, JRAS. 27, 166—7. — 13 ORV. 70; BLoomrIELD, JAOS. 17, 173—9. —
14 ASL. 494—5; cp. OST. 3, 436. — s BRV. 1, 292 &c.; cp. HRL 100—1.

§ 63. The Bird. — Birds figure largely in Vedic mythology. Somd is
often compared with or called a bird* (p. 106). Agni in particular is frequently
likened to or directly designated a bird? once being spoken of as the eagle
of the sky (p. 89)3. The sun is also sometimes conceived as a bird (p. 31)*,
twice under the name of garutmars. The fact that Visnu's vehicle in post-
Vedic mythology is Garuda, the chief of the birds, is probably based on the
same notion (cp. p. 39). The main application of the bird in the Veda is
as the eagle which carries off the Soma for Indra and which appears to
represent lightning® In the Kithaka it is Indra himself who in the form of
an eagle captures the Soma or amzfa. Similarly in the Avesta, Verethraghna
assumes the form of Varaghna, the swiftest of birds, and in Germanic mythology,
the god Odhin transforming himself into an eagle, flies with the mead to the
realm of the gods (p. 114)7.

Ominous birds as well as beasts are occasionally connected with certain
gods by whom they are supposed to be sent. Thus in the RV. the owl and
the pigeon are spoken of as messengers of Yama (§ 77)% In the Sitras
the owl is ‘the messenger of evil spirits’; while the beast of prey besmeared
with blood and the carrion vulture are called megsengers of Yama® In the
RV. a bird of omen is once invoked to give auspicious signs (2, 42%).

1 Cp. BenrEY, SV. glossary, s. v, {yena. — 2 BLoOMFIELD, FaR. 152, — 3 KHF.
29. — 4 V. BRADKE, ZDMG. 40, 356. — 5 GW.; HRL 45, — © BRL 11. — 7 ORV.
75. — 8 Cp. ZDMG. 31, 352 fl.; BLoomririn, SBE. 42, 474. — 9 ORV. 76,

§ 64. Noxious Animals. — These generally appear as demons or
show demoniac traits. Demons are sometimes mn the RV. referred to with
the generic term mzga, ‘wild beast’ (1, 807; 5, 29% 323). One demon who
is mentioned three times (2, 11%%; 8, 32%. 66 is called Aurnavibha, ‘Spider-
brood’; another referred to only once (2, 14%) is named Urana, ‘Ram’.

* The most common animal form applied in this way is the serpent
(ahi == Av. azhi)®. This is generally only another designation of the demon
Vrtra, who probably received his name (cp. § 68) as a formidable enemy of
mankind enveloping his prey like a serpent in his coils’. The Vytra-slayer
Indra, who is also called the serpent-slayer, is said to have slain the serpent
(8, 82 cp. 4, 17%); the identity of Ahi and Vrtra is clear wher¢ the terms
interchange (1, 32**7~%); and by the ‘first-born of the serpents’ (ib.3 4) no
other can be meant than ‘Vrtra, the most Vrtra' (ib.5). In several passages,
too, the words are in apposition and may be translated ‘the serpent Vrtra'f.
When Ahi is mentioned alone, the results of Indra’s victory over him are
the same as in the case of Vrtra, the god causing the waters to flow, deli-
vering the seven streams, or winning the cows® The waters are also des-
cribed as encompassed by the serpent, the action being expressed by the
root o7 (2, 19°) among others. They are similarly said to be swallowed
(Vgras) by the serpent (4, 17%; 10, 1119). Ahi is armed with lightning
thunder and hail (1, 32"3). He is bright, for the Maruts are called aki-
bhanavaly ‘shining like Ahi' (1, 172"); and the term’ a/i is applied to Agni,
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who is described as a ‘raging serpent, like the rushing wind' (1, 79%)5 Soma
15 once besought to deliver an enemy to Ahi (7, 1049). The plural of the
word is occasionally used to express a race of demons (g, 88%; 10 139"), of
whom #%e Ahi is the first-born (1, 32%4), R

The serpent, however, also appears as a divine being in the form ot
Ahi budhnya (§26), who seems to represent the beneficent side of the char-
acter of Ahi Vrtra,

In the later Samhitds the serpents (sarpih) are found as a class of
semi-divine beings Dbeside the Gandharvas and others. They are spoken of
as Deing in earth, air, and heaven (VS. 13, 6; cp. IB. 3, 1, 17). They are
often mentioned in the AV.% one hymn of which (11, 9) is sometimes inter-
preted as an invocation of certuin serpent divimties?. In the Sitras offerings
to the serpents of earth, air, and heaven (AGS. 2, 19; IGS. 2, 14%) are pre-
scibed; serpents are satiated along with gods, plunts, demons, &c. (3GS.
4 9% 15% AGS. 3, 4%, and blood 15 poured out for them (AGS. 4, 8%7). In
this worship the serpent, owing to 1ts hurtfulness, is naturally regarded as
having a demoniac nature, which has to be propitited. In a simlar sense
offerings are sometimes made to ants (KS. 116).

© Cp. BENFEY, GGA. 1847, p. 1484, GUBFRNAT1L, Zoological Mythology 2,
392—7; WINTERNITZ, Der Sarpabali, Vienna 1888, — 2 Sp.AP. 257. — 3 Cp. Sv.AP.
261. -~ + BRV. 2, 204. — 5 GrirFity, RV, Transl. 1, 133, note 1; MAcpoxrLI,
JRAS. 25, 429. — 6 WEBER, Jyotisa 94; PW. s. v. sarpa. — 7 Cp. BiooMiirLD,
SBE. 42, 631—4.

§ 65. Survival of prehistoric notions. — The primitive conception
that man does not differ essentially from beast, has left a few traces in the
form of a belief in beings of the werewolf order. These are represented by
the man-tigers (VS. 30, 8; 8B. 13, 2, 4°)* and by the Nigas, human beings
in appearance but in reality serpents, which are first mentioned under this
name in the Sidtras® (AGS. 3, 4%). It does not seem hkely that the later
serpent worship had any connexion with the myth of the Vrtra serpent, but
ity development was probably due rather to the influence of the aborigines.
For on the one hand there is no trace of it in the RV., and on the other
it has been found prevailing very widely among the non-Aryan Indians. The
Aryhns doubtless found the cult extensively diffused among the natives when
they spread over India, the land of serpents’.

Similarly, there are possibly in the RV. some survivals of totemism of
the belief in the descent of the human race or of individual tribes or families
from animals or plants. Kasyapa, ‘Tortose’, the name of a seer (9, 114%)
and of a priestly family (AB. 7, 27), 15 also frequently found in the AV. and
the later Vedic literature+ as that of a cosmogonic power nearly related to
or identified with the Creator Prajapati. In a passage of the SD. (7, 5, 15)
Prajipati appears in the form of a tortoise (Z@rma). Here 1t i.s remarked
that, as 4arma is identical with 4asyapa, ‘thercfore men say: all beings are the
children of the tortoise (Zasyapa)’. The RV. (7, 18% ™) mentions as .trll)al
names the Matsyas (Fishes)s, the Ajas (Goats), and the Sigrus (Torse-radishes).
As names of Vedic, priestly families also occur the Gotamas® (E).\m\), the
Vatsas (Calves), the Sunakas (Dogs), the Kausikas (Owls.), and Mindukeyas?
(Frog-sons). The father of Samvarana (a name occurring in R\‘/.'s, 53%),
from whom the kings of the Kurus claimed descent, is in the Epic called
Rksa (Bear)®. Hopkins, however, expresses a doubt whether the names of
animals ever point to totemism in the RV.? ‘ samabal

1 Tion } ion of Visnu, — 2 Cp. WINTLRNITZ, Sarpabali 43.

— 3 oclg\'/.t%eg,h:,il::l;? T_C&:n;w, v IS, 3, 457 159. — 5 Also mehtioned 1n
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Manu 2, 19. — 6 Superlative of go. — 7 See PW. sub vocibus. -~ 8 ORV. 85—¢;

BrooMFIELD, JAOS. 15, 178, note. — 9 PAOS. 1894, p. CLLV,

§ 66. Deified Terrestrial Objects. — A. Besides the phenomena an(
forces of nature, mostly aerial and celestial, and the earth itself (§ 34), various
natural features of the earth’s surface, as well as artificial objects, are treated
as deities in the RV. It is the worship of manimate things chiefly regardeq
as useful to man". It is not pantheistic, since each object is regarded as o
separate dinity? but is rather fetishistic in its character.

Rivers personified as goddesses have already been dealt with (§ 33).

Mountains (parrata) are often in the RV. conceived as divinely aninfate,
being invcked as deities nearly twenty times in the plural and four times 1
the singular. In this capacity they never appear alone, but only with othe
natural objects such as Waters, rivers, plants, trees, heaven and earth (7, 343, &c. ),
or with gods like Savitr, Indra, and others (6, 49, &c.). They are invoked
as manly, firmly fixed, rejoicing in plenty (3, 54?’). Parvata is even three
times lauded with Indra in the dual compound /ndriparvata (1, 1225. 1320,
The pair are spoken of as driving in a great car and are besought to come
to the offering (3, 53%). Here Parvata seems to be a mountain god, conceived
anthropomorphically as a companion of Indra,

Plants (osadki) are also personified as divine. The whole of a long
hymn of the RV. (10, 97)3 is devoted to their praise, mainly with reference
to their healing powerst. They are called mothers and goddesses (v. 4), and
Soma, to whom trees are subject, is described as ther king. In another text
a herb to Dbe used medicinally is spoken of as a ‘goddess born on the
goddess earth’ (AV. 6,136%). An animal sacrifice is even offered to plants m
order to remove their obstruction to the attainment of offspring (1.2, 1,33).

Large trees, called vanaspatr, ‘lord of the forest, are a few tunes
addressed as deiues either in the plural (7, 34%; 1o, 64% or the singular
(1, 90% Vil. 64), chiefly along with Waters and Mountains. later texts refer
to the adoration paid to large trees passed in marriage processions$ (cp. p. 134).

The forest as a whole appears as a deity under the name of Aranyini,
the jungle goddess, who is invoked in RV. 10, 146. Here she is called the
mother of beasts, abounding in food without tillage; and the various uncanny
sounds heard m her dark solitudes are werdly described. The plant, tree,
and forest deities, however, play a very insignificant part not only m the
RV, but even in the AV. and in the ritual of the lesser domestic sacrif.ces,
while in the Buddhist literature they seem to have been more closely con-
nected with human life than any other lower deities®.

B. Implements. Another group of inanimate objects susceptible of
personification and worship is formed by various implements of sacrifice. The
deification of these is by Bakru? called by the rather mmsleading name of
ritualistic pantheism®,  The most important of these objects is the sacrificial
post, which under the name of zanaspati and svarx is deified and invoked
in RV. 3,8 The tree is here described as well-lopped with the axe, as
anointed and adorned by priests; and the posts set up by priests are gods.
and as gods go to the gods (vv. ®9). In the tenth or eleventh verses of the
Aprl hymns ™, the post is described as thrice anointed with ghee and bemny
set up Deside the fire is invoked to let the offering go to the gods. In other
verses of the same hymns the sacrificial grass (farkis) is twice (2,3%; 10,70%)
addressed as a god, and more frequently the doors leading to the place of
sacrifice, as goddesses (devir dviral).

The pressing stones (grdvan, also adri) are deified in three hymns
(10, 76. Y4. 175). They are spoken of as immortal, unaging, and more
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mighty even thar{ heqven". When pressing they are like steeds or bulls and
the sound of their voice reaches to heaven. They are invoked to drive away
demons and destruction, and to bestow wealth and offspring. In two verses
of the RV. (1, 285 °) the mortar and pestle are invoked to resound aloud
and to press Soma for Indra.

The AV. ascribes divine power of the highest order to Ucchista, the
‘remnant’ of the sacrifice (AV.11,7)™* as well as to different sacrificial ladles ',

Agricultural 1mp1e.ments named Suna and Sird, probably the ploughshare
and the plgugh, are Invoked in a few verses of the RV. (4, 5757%), and a
cake s assigned to them at the sacrifice in the ritual (éB. 2, 6, 39).

Weapons, ﬁnqlly, are sometimes deified. ‘The whole of RV, 6, 75 is
devoted to the praise of_ various implements of war, armour, bow, quiver,
and arrows. The arrow is adored as divine and 15 besbught to grant pro-
tection and to attack the foe (vv. ™ %5 ™) The drum (dundubii) 15 invoked
to drive away dangers, foes, and demons (vv. #=37); and a whole hymn of
the AV. (5, 20) celebrates its praises™.

C. Symbols. Material objects are occasionally mentioned in the later
Vedic literature as symbols representing deities. Somethmg of this kind
(possibly an image) must be meant even m a passage of the RV., in which
the poet asks, ‘Who will buy this my Indra for ten cows? When he has
slain his foes he may give him back to me’ (4, 2.4 cp. 8, 19). References
to idols™ begin to appear in the later additions to the Brihmanas and m
the Sitras 'S

The wheel is in various ritual performances employed as a symbol of
the sun, as representing both its shape and its motion. It 15 thus used in
the Vijapeya sacrifice', in the ceremony of laymg the sacrificial fire, and
at the solstitial festival'®. n post-Vedic mythology, moreover, one of the
weapons of Visnu is a wheel (catra)*™.

Gold or a firebrand was employed as a symbol of the sun, when diawing
water after sunset (SB. 3, 9, 27); gold served the same purpose when the
sacrificial fire was made up after sunset instead of before (SIL 12, 4, 4"), and
w piling the fire altar, a disc of gold was placed on it to represent the sun
(SB. 7, 4, 11%) .

&\ symbol must have been used, as at a later period, in the phallic wor-
ship which was known in the earliest Vedic period, as is shown Dby the
occurrence in two passages of the word siswidendh, ‘those who have a phallus ,
for their deity’. Such worship was, however, repugnant to the religious ideas
of the RV.; for Indra is besought not to let the sisnaderak approach the
sacrifice (7, 215), and he is sud to have slin the s$/wadevdh, when he won
the treasure of thg¢ hundred-gated fort (10, 99%). In the post-Vedic period
the phallus or Zrga became symbolical of Swa's generative power and its

S
worship is widely diffused in India even at the present day?'.
I y

© HRI. 166. — 2 HRL 135, — 3 Cp. Ror, ZDMG. 25, 045 - 8. —- 4 Cp.
DARMESTETER, Haurvatz et Ameretat 74—6. - 5 ORV. 2525 tree-worship also appears
m the Satias, wheie a newly muanied couple aie saud t(z bung qucnnq»lto ‘th'q
sdnmbara and to invoke its blessing: WINTERNUZ, Hoch/ellsnglﬁ;[ u?’l 71—22.2—{ g (:l\\r.
250—61. — 7 BRL 37, note. — 8 HRIL. 135, — 9 Cp OLDENBERG, SBI. 40, 12. 253 --5. -~
“’SCp. Rorn, Nir. ii’.\'vr, Lrl. 117—8. 121—4; ASL. 463 —6; WrbER, IS. 10, 89--95;
GRV.1,6; KRV. n. 126; OLDENBIRG, SBE 40, 9—10. — 3t HVM. 1, 151, — 1 OST.

- ™ : B — 15 The allu-
5, 396; SPIL 87-8. — 13 OST s, 398. '+ Rom, Fab. 99, —— i
s1on to idols of Agni, seen in RV. 1, 14513 by Bot LFNerN (/,l)‘M(xv 47, .58]2)1'{\‘;
inconclusive. — 16 WgBER, Omina und Portenta 337. 307 £ IS5, 1495 .

) — /EBE j 20. 34§, — 1 ORV. 88, note 4. -—
note 79a; HRI. 251. 17 \WEBER, Vajapeya 34 RV, 8%, note 4 -
»

19 v, BRADKE, ZDMG. 49, 356. — 2> ORV. 235—01. 87—92.
WZKM. 9, 237; 1IRL 130
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VI. DEMONS AND FIENDS.

§ 67. A, Asuras.— Opposed to the beneficent gods is a body of male.
volent beings called by various designations. Asura is throughout the Vedic
Literature the name of the celestial demons who are regarded as the regular
adversaries of the gods in their mythical conflicts and who only rarely appear
as present foes of men (e. g AV. 8, 65; KS. 87°; 88"). The term, however,
occurs only a few times in the RV. with the later sense of demon. It iy
there found only four times in the plural with this meaning. Indra is invoked
to scatter the godless Asuras (8, 859). Otherwise they are only mentioned in
the tenth book, always as opposed to the gods in general. The gods, it i
said, smote the Asurds (10, 157%.. Agni promises to devise a hymn by which
the gods may vanquish the Asuras (10, 53¢). The gods are even said to
have placed faith in the formidable Asuras (10, 1513). The word also occurs
three times as the designation of an individual demon. Brhaspati is besought
to pierce with a burning stone the heroes of the wolfish Asura (2, 30%). Indra
shattered the forts of the crafty Asura Pipru (1o, 1383) and Indra-Visnu smote
the 100000 heroes of the Asura Varcin (7, 995). The sense of ‘demon’ is
also found in the epithet aswratan, ‘Asura-slayer’, which occurs three times
and is applied to Indra (6, 22%), to Agni (7, 13%), and to the Sun (10, 170%).
The older Rigvedic notion of the conflict of a single god with a single demon,
mainly exemplified by Indra and Vrtra, gradually developed into that of the
vods and the Asuras in general being arrayed against each other in two
hostle camps. This is the regular view of the Brihmanas. A new and
frequent feature of the conflicts constantly described in these works is that
the gods are worsted at the outset and only win by artifice. The most
notable illustration of this notion 15 the myth of Visnu taking his three strides
in the form of a dwarf on behalf of the gods™. i

In the Brihmanas the Asuras are associated with darkness (SB.z,4,27)%
Day belongs to the gods, night to the Asuras (1S. 1, 5, 9°). They are, how-
ever, constantly spoken of as being the offspring of Prajapati and as having
originally been equal to and lke the gods3. It is perhaps for this reason
that malignant spirits are sometimes included by the term deva (TS. 3, §47;
AV. 3, 159,

In the AV. and later asure means ‘demon’ only; but in the RV. the
‘word is predominantly a designation of gods, and in the Avesta Ahura
(= asura) is the name of the highest god. Thus the sense of ‘god’ is clearly
the older. An attempt has been made to explain the transition from this
meaning to that of ‘devil, from national conflicts in consequence of which
the Asuras or gods of extra-Vedic tribes became ‘demons’ to the Vedic Indian®.
There is, however, no traditional evidence in support of this vizw. The ex
planation seems rather to be found in the following development within the
Veda itselfs, Aswra as compared with deva has in its older sense a pecubar
shade of meaning. It is especially applied to Varuna or Mitra-Varupa',
whose mdyd or ‘occult power is particularly dwelt upon?. But the word
maya in the sense of ‘craft’ is also applied to hostile beings® and is closely
connected with the bad sense of aswra (10, 1245 1383)9. To the Vedic poets
asura must therefore have meant ‘possessor of occult power'™ and as such
would have been potentially applicable to hostile beings. In one hymn of
the RV. (10, 124) both senses seem to occur®, Towards the end of Athe
Rigvedic period the application of the word to the gods began to fall int0
disuse. ¢ This tendency was perhaps aided by the want of a general word 10
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denote the higher hostile demoniac power and by

Jogy*? recognising a negative in the word and
sura, ‘god’ (ﬁrst found in the Upanisads)®s,

B. Panis.— A group of demons of the upper air, primarily the enemies
of Indra (Q, 20% 39%), secondarily also of his allies Soma, Agni, Brhaspati
and the Angirases, are the Panis. In nearly all the passages in which these
Jemons are named, their cows are either expressly mentioned (1o, 108
6, 39%) or alluded to as the treasure or wealth of the Panis (2, 245; o, II[').’
There is a similar reference when Agni is said to have opened the doors of
the Ranis (7, 92). Ir; one passage tht; gods are described as having found in
the cow the ghee hldden. by the Panis (4, 584). The Panis are comparatively
powerful, for they are said to be surpassed in might by Indra (7, 56') and
not to have attained to the greatness of Mitra-Varuna (1, 1519).

The name occurs in the RV. about sixteen times in the plural, but is
also found four times in the singular as representative of the group. Thus
Indra or Agni-Soma are described as having robbed the cows from DPani
(10, 67% 1, 93%), or Soma is invoked to strike down the voracious Pani who
is a wolf (6, 51™4).

The word papi occurs with considerably greater frequency, and here
oftener as a singular than a plural, in the sense of ‘niggard’, especially with
regard to sacrificial gifts. From this signification it developed the mythological
meaning of demons similar to those who primarily withhold the treasures of
heaven't.

C. The word disa or its equivalent dasyx, is also used to designate
atmospheric demons. Its history is the converse of that of Vrtra (§ 68).
Primarily signifying the dark aborigines of India contrasted with their fair
Aryan conquerors, it frequently rises to mythological rank in the RV. as the
lne between what is historical and mythical is not clearly drawn. ‘This is
especially the case with individual Disas, some of whose names even (e. g
Susn1) lend themselves to a mythological interpretation, though others seem
to be those of non-Aryan men (e. g. Ilibisa)'s.

Thus both the singular (2, 12%, &c.) and (mostly of dasyx) the plural
(1, 1019) are frequently used to designate foes vanquished by Indra, some-
tings beside the name of Vrtra (6, 23% &c.). Ilence Indra is sometimes
called  daspuhan, ‘Dasyu-slayer’ (1, 100'%, &c.) and the combat is several
times referred to as dasywhatya (1, 515 ° &c). In favour of individual
protégés Indra ‘sent to sleep’ (i e. slew) 30000 Disas (4, 30%"), bound 2
thousand Dasyus (2, 13%), or won cowstalls from the Dasyus for Dadhyaiic
(and) Matariévan (10, 48%). When Indra’s aid is invoked against both Arya
and Disa foes (1o, 383, &c.) or when he is spoken of as iscriminating
between Aryas amal Dasyus or Disas (1, 51%; 1o, 86%), terrestrial foes are
undoubtedly meant. This is probably also the case when Indra fights against
the Dasyus ! favour of the Aryas (6, 18% 25°%). Owing to the Disas being
w0 frequently taken captive by the conguering Aryans, the woud ddsa comes
to be used two or three times in the RV. (7, 867; Vil 83) in the sense of
“ervant’, ‘slave’, its ordinary meaning in post-Vedic Sanskrit . On the other
hand, the Dasyus who endeavouring to scale heaven are cast down by Indra
(8, 14% cp. 2, 12%), the Dasyu whom he burnt down from heaven (1, 337),
whom he vanquished from birth (1, 515; 8, 66*73), or against whom he aids
the gods (1o, 54), must be demons. This is also the case, when Indra
attacks the Dasyu, scattering the mist and darkness (10, 73%), or wins the
sun and the waters after slaying the Dasyus (1, 100%), and when the gods
and the Dasyus are contrasted as foes (3, 29%). A demon must be meant

an incipient popular etymo-
leading to the invention of
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by the Disa who is the husband of the waters (1, 32'%; 5, 30%; 8, 857,
which by his victory Indra makes the wives of a noble husband (10, 43").
The seven forts of the Dasas, which, like those of Vrtra (1, 174%), are called
autumnal (6, 20™ cp. 7, 1039), are doubtless atmospheric.

As the words ddse and dasyx primarily mean ‘malignant foe’ and they
‘demon’¥, it seems convenient to render them by ‘fiend". They are frequently
added as a generic term to the names of individual fiends combated Ly
Indra, being most commonly thus applied to Namuci (5,307, &c.), Sambar,
(4, 30", &c.), Susna (7, 19% &c.), sometimes to Pipru (8, 327 10, 1385),
Cumuri and Dhuni (2, 159; 7, 19%), Varcin (4, 305; 6,47%), Navavistva (1o,
49%7), once to Tvastra (z, 11%9) and to the dragon Ahi (2, 11%).

T MACDONELL, JRAS. 27, 168—77. — 2 IIRL 187. — 3 OST. 4, 52. 58—62,

5, 15. 18. 22, 230. — 4 Cp. BDA. 109. — 5 Otherwise BDA, 106. — 6 Op. cit.
120 ff. — 7 BRV. 3, 81 cp. GVS. 1, 142. — 8 BRV. 3, 80. — o AV. passim; cp,

ORV. 164, note 2. — 10 ORV, 162—5; cp. DARMESTEIFR, Ormazd et Ahr’lnmn

269 {. The Indo-Iranian meaning was according to BDA 86 ‘Herr (lord). —

It OLDENBERG, ZDMG. 39, 70, note 2. -— 12 On the etymology cp. V. DrRADKy,

7ZDMG. 40, 347—9. — 13 Cp. PW. s. v. sura. — 14 Cp ORV. 145; otherwise

HVM. 1, 83fl. — 15 Cp. WACKERNAGEL, Altindische Grammatik I, XXIL —

16 Cp. ‘Slave’, originally = ‘captive Slav’. — 7 Cp. All.. 109—13.

$ 68. A, Vrtra®. — Of the individual atmospheric demons by far the
most important and the most frequently mentioned is Vrtra, who is the chief
adversary of Indra and for whose slaughter that deity is said to have been
born or grown (8, 785; 10, 55). Hence the most distinctive epithet of Indra
is wrtrakan, ‘Vitra-slayer', This compound is analyzed in two passages of
the RV.: ‘May the Vrtra-slayer slay Vrtra’ (8, 783) and ‘Vrtra-slayer, slay the
Vrtras’ (8,179). Indra’s conflict with Vrtra is also frequently referred to with
wrtralatya, ‘Slaughter of Vrtra’ and sometimes with rrtratirya, ‘conquest
of Vrtra’, ‘

It has already been shown that Vitra is conceived as having the form
of a serpent (§ 64). Hence he is without feet or hands (1, 327; 3, 30"
His head, which Indra pierces, is mentioned several times (1, 525 8, (.
65%), as well as his jaws, into which Indra strikes his bolt (1, 52%). His
hissing or snorting is sometimes referred to (8, 857; 5, 29" ¢p. 1, 52%. 61"
6,17%). He has thunder at his disposal (1, 802), as well a» lightning, must,
and hail (1, 32%). "

Vrtra’s mother is called Dinu and is compared with a cow (1, 32°).
,This name seems to be identical with the word dinw, which is several times
used as a neuter meaning ‘stream’ and once as a feminine to designate the
waters of heaven3. The same term is applied as a masculine, apparently
the sense of a metronymic, to Vrtra or the dragon (z, 12'%; 4, 307), as well
as to the demon Aurnavibha (2,11'%), and to seven demons slain by Indra
(1o, 120°), The regular metronymic Dinava is used five times to designate
a demon combated by Indra and doubtless identical with Vrtrd Indra cast
down the wiles of the wily Danava (2, 11%°), he struck down the snorting
Dinava (s, 29%), to releuse the waters (5, 32¢).

Vrtra has a hidden (vinya) abode, whence the waters, when released I
Indra, escape overflowmng the demon (1,32'°). Vrtra lies on the waters
(1, 121" 2, 11"9) or enveloped by waters at the bottom (budhna) of the
rajas or aerial space (1, 52%). He is also described as lying on a summit
(sdnu), when Indra made the waters to flow (1, 805), or as having been cat
down by Indra from lofty heights (8, 3'9). Vrtra has fortresses, which India
shatters when he slays him (1o, 897) and which are ninety-nine in number
(7, 19% 8, 827).
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There can be no doubt that the word zr-#7a is derived from the root ur,

‘to COVEr Or encompass’4, Poet.s several times speak of Vrtra as having en-
Compassed the waters, apo varwamsam (2, 142, &e.) or wai (1 525 or as
Jieing an encompasser gf rivers, nadrort (1, 52% 8, 12% t.p 6, 7304; ,7’ 2[3):
'1‘]1.ese are clearly allusions to ‘the etqu]ogy of the name. There is also
evidently a pla,y, on the derivation when it is said that Indra ‘encompassed
the encompasser’, zréram azrnot (3,433), or that in slaying Vrtra he uncovered
(apa vr) the prison of the waters (1, 32*%. 51%). A sinular notion is implied
n a passage in which the (cloud) mountain ( pariata) is described as being
within the belly of _Vy@ra. and Indra strikes the streams, placed m a comin};
(ravrs), down declivities (cp. 1, 57°). Vrtra is also said to be an encloser
(paridhi) of the streams (3, 33°).

It has .l)een shown above that Indra’s epithet eytrakan was understood
by the Vedic poets to mean nét only Slayer of Vria’ but also as ‘slayer of
Vriras’.  This plural, which is of frequent occurrence m the RV. and is
Aways neuter, sometimes appears in passages mentioning the names of various
mdividual fiends (7, 19%; 10, 19°). The result of Indra’s confhict with the
Vrtras is the release of the waters (7, 34°) or of the rvers (8, $5') which
are ‘encompassed’, wrgdn (4, 427). 1L 15 the Vrtras which, as well as the
fiends, he is to smite as soon as born (6, 29°) and to destroy which he has
been produced by the gods (3, 49'). With the hones of Dadhyanc he slew
99 Vrtras (1, 84'3) just as he shatters the ninety-nine forts of Vrtra (7, 195).

The term Vrtras, which is regularly employed with the verb Zan, ‘to
slay’, also refers to terrestrial foes, as when Aryas and Disas are distinguished
as two kinds of Vrtras (6, 22™. 33°). There are, moreover, many passages
m which it is quite as applicable to human enemies as to celestial demons.
Then, however, it does not mean simply ‘enemy’, which is amitra (= tumicus)
or satru (cp.6,73%), but is 'employed with a side-glance at the demon Vrtra,
much as the English word ‘fiend’ in its present use, when apphed to men,
is suggestive of ‘devil. This relation of meaning is the converse of that in
disa or dasyu, which first meant ‘foe’ and then ‘fiend’. The fse of z7&ra in
the plural, as it is then always neuter, can hardly be derived from a general-
zation of the proper name Vrtra, but must be based on an earlier meaning
such as ‘obstruction’, then ‘obstructor’. In the Avesta reretira means ‘victory’,
wlich is, however, a secondary development of ‘obstruction’.

In the Brihmanas Vrtra 15 interpreted as the moon, which is swallowed
by Indra identified with the sun, at new moon® »

B. Valab This word occurs about twenty-four times m the RV. and
i regularly connected with the release of the cows by Indra or his llies,
especially the Angrases (§ 54). Vala is @ guardian of cows, whom Indra
rent when he robbed Pani of his cows (10, 67 cp. 6, 39°). He lunents for
his cows when taken by Brhaspati (10, 68 cp. 676). e has castles which
were forced *open by Indra (6, 18%),, fences which were pierced by Indra
(1, 525, and an unbroken sumimt which was broken by Indra (6, 39°). The
TS. (2,1, 5% speaks oi Indra having opened the hole (&éda) of Vala and
cast out the best beast in it, a thousand others followmg. ‘There are, how-
ever, several passages in which the word 1 still unpf:rbomlied. The primary
meaning in these cases seems to have been ‘covering’ or ‘cave’ (from the
Toot v7, to cover). Thus the word is twice (1, 62'; 4, 50%) used - appo-
siion with pkaliga, the receptacle of the (atmospheric) waters (5, 372‘5) and
appears in. the Naighantuka (1, 10) as a synonym of megha, ‘cloud’. I“drf‘
is said to have driven out the cows and opened (apa var) the zala (2,14°)
or to have opened (apdzar) the aperture (cp.1, 33“) of the za/a coptuming
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cows (1, 115). The PB. (19, 7) speaks of the cave (vala) of the Asuryg
being closed with a stone. In several passages the word may have either
the primary or the personified sense (1, 525; 2, 123; 3, 34'°). It has probab,
the latter in Indra’s epithet valamrusa, ‘breaker of Vala', which occurs imme.
diately after vrérakhdda, ‘destroyer of Vrtra’ (3, 457 cp. 2, 123). The transitioy
to the personified meaning appears in a passage (3, 30*°) in which Vala 5
spoken of as the stable (v7g7a) of the cow and as having opeued (i dra)
for fear before Indra strikes. That the personification is not fully developed,
is indicated by the action of Indra and others, when they attack Vala, being
generally expressed by 644d, ‘to pierce’, sometimes by d7, ‘to cleave’, of ruj,
‘to break’, but not (as in the case of Vrtra) by Zan, ‘to slay’. The connexion
of the verb 4kid with the name of Vala is preserved in valabiid, which is x
frequent epithet of Indra in post-Vedic literature. Here Vala is regarded as
the brother of Vrtra, and the two are associdted in Indra’s compound epithet
vala-vrira-han, ‘Slayer of Vala and Vrtra',

C. Other demon foes of Indra. Arbuda is mentioned seven times
(twice oxytone, five times proparoxytone) in the RV., always as an adversary
of Indra. He is a wily beast, whose cows Indra drove out (8, 3%9). Indr
cast him down (z,11%. 14%cp. 8, 323), trod him down with his foot (1,519),
pierced him with ice (8, 32%) or struck off bis head (1o0,67%). He is men-
tioned two or three times with Vrtra (or Ahi) and appears to be cognate m
nature to him?.

Visvaripa®, the son of Tvastr, is a three-headed demon slain by both
Trita and Indra, who seize his cows (1o, 8% 9). He is mentioned simply by
his patronymic Tvastra in two or three other passages. in which he is de-
scribed as rich in horses and cattle (10,763) and is said to have been delivered
over by Indra to Trita (2, 1% cp. pp. 61. 67). In the TS. (2, 5, 1%) Vitva-
ripa, though related to the Asuras, is spoken of as Purohita of the gods”,
In the Mahabharata (s, 22f) the three-heated son of Tvastr and Vrtra
are identical.

Svarbhanu™ is a demoniac (dsu7a) being mentioned four times in one
hymn of the RV. (5, 40). He is described as eclipsing the sun witl dark-
ness. Indra fought against his wiles and Atri put the eye of the sun (back)
in heaven. This demon is also mentioned several times in the Brahmanas.
In post-Vedic mythology his place is taken by Rahu. The name appears to
mean ‘withholding the light of the sun’,

« Urana, a demon shin by Indra and described as having ninety-nine
arms, is mentioned only once (2, 144).

1 BREAL, Hercule 87—99; BRV. 2, 196—208; ORV. 135—6; ZDMG. 50, 665 1. —
2Cp. Agniin 4, 111 ¢p. 2,23 — IBRV. 2, 220; cp. OLDENBERG, SBE. 46, 123 ; according
to PW. and GW. the words are distinct. — ¢ Cp. PERRY, JAOS. 11, 135; Vitra
= ‘Restrainer’ IIRL. 94. — 5 HRIL 197. — 6 PW.; GW. s. v. vala; BRV. 2, 319
—21. — 7 Cp. GW. — 8 Cp. HVM. 1, 519. 531—2. — 9 Cp. OST 5, 230—2. —
10 IS. 3, 164 f.; LRV, 5, 508; BRV. 2, 468; OLDENBERG, ZDMG. 42, 213; HWVM.
1, 464. 507, n. I; Lanman, FaR. 187—,90.

§ 69. Individual Dasas. — A, Susna®, This fiend, who is mentioned
about forty times in the RV, is the chief enemy of Kutsa, for or with whom
Indra vanquishes him (4, 16'; 5, 299, &c.). He is horned (1, 33'). Hehas
eggs (8, 40™ '), i. e. a brood (cp. 10, 22, from which it may be inferred
that he is a serpent. He is described as hissing (&asana: 1, 5452 He is
six times spoken of as asuse, a term which is otherwise only once applied
to Agni and perhaps means ‘devouriny’s He has strong forts (1, 51") or &
fort (4,30%), which is moving (8,1%%). Indra releases the waters in shattering
Suspa’s forts (1, 51"), obtains the receptacle of waters (Ardvi) in smiting
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éusl?ﬂ’- (val 3%), or wins heavenly (svarvafih) waters ¢
brood of Susna (8, 40'°). The name of ‘:usn; isa:’gf:r ‘tt]::ens };zc;lt:ft;?n)i:dtll;e
the epithet Zuyave, ‘causing bad corn or harvest. In the two )gsa es ii
which t'his word is used independently as the name of a demoln (xgro33.
1043, it may refer to Susna. The result of the conflict between Indea and
Susna 1S notva.lways the {ele.ase of the waters, but is also the finding of the
cows (8, 85), or the winning (of the sun (cp. § 58). Susna in his conflict
with Indra_moves lll_da.rkness, 1S a ‘son of mist’, miko napat, and a Danava
(5,32%). In the Kathaka (IS. 3, 466) Susna is called a Danava who is
in possession of th'e amrta. )

The above evidence seems to point to Susna having been a demon of
Jdrought from the beginning rather than a reminiscence of some Historical
human foe. This view is supported by the etymological meaning which must
be either ‘hisser’ (from the root $vas, sus) or ‘scorcher’ (from sus, ‘o dry’).

B. Sambara. The name of this fiend occurs about twenty times in
the RV. He is mentioned .xlon’g with others, chiefly Susna, Pipru (1, ror?
1036; 2, 19% 6, 18%), and Varcin., Indra was re-inforced by the Maruts in
the fight against the dragon and Sambara (3, 471). Indra shook the summit
of heaven when he cut down Sambara (1,544). He found Sambara dwelling
in the mountains (2, 12*") and struck him down from the mountain (1, 1307;
6, 265). He struck down from the great mountain the Disa Sanbara, the
son of Kulitara (4, 30). He struck down from the height Sambara, who
thought himself a little god (7, 18%°). Sambara is often said to have forts,
ninety (1,1307), generally ninety-nine (2,19%, &c.), or a hundred (2,145 &ec.).
The word sambara once occurs in the neuter plural, meaning ‘the forts of
Sambara’4,  These Brhaspati is said to have cleft and then to have entered
the mountain rich in treasure (2, 24%. Indra vanquishes Sambara in the
interest of Atithigva (r, 51°), but generally of Divodisa (2, 19° &c.), and
sometimes of both (1, 1307; 4, 263). The two names are usually thought$ to
refer to the same person, but this is doubted by BERGAIGNES.

C. Pipru. This fiend, mentioned eleven times in the RV,, is the enemy
of Indra’s protégé (Val. 1%°) Rjisvan, who offers Soma to Indra and is aided
by him in the conflict (5, 29*; 10, 99'%). Indra with Rjisvan (1, rot™ ?; 1o,
1383 or for him (4, 16%; 6, 207) conquered Pipru. The fiend, who has the
wiles of Ahi, possesses forts which are shattered by Indra (1, 515; 6, 207).
When Indra slew the Dasa Pipru as well as some other rarely mentioned
beings, he shed the waters (8, 32%). When the sun unyoked his chariot i
the midst of the sky, the Aryan found a match for the Disa: India acting
with Rijisvan, shatte.od the strong forts of the wily Asura Pipru (10, 1383).
He delivered the wild beast (mrgaye) Pipru to Rjisvan, overthrew 50000
blacks, and rent fhe forts (4, 16'3). With Rjisvan he drove out those who
have a blagk brood7’ (1, 1o1). Since Pipru is called an Aspra as .well' as
a Disa, it is doubtful whether he represents a human foe with a historical
foundation, as some scholars think®. The name has the uppearz.mce.of a
Sanskrit word as a reduplicated derivative of the root par or pr (like si-sn-u
from {/san)o, possibly meaning ‘resister, ‘antagonist’. ) ]

D. Namuci® is tnentioned nine times in the RV. besides several times
in the VS., TB., and SB He once receives the epithet dswra, ‘demomagﬂ
in the RV, (10, 1314; SB. 12, 7, 1%°) and is called an Asura later Vedic
texts. He is alsc spoken of as a Dasa in three or fo_ur'passgges qf the RY.
(5, 307 8 &c.) and once as ‘wily’ (1, 537). In vanquishing {\ar;\um Indra.‘ is
twice associated with Nami Sapya as his protégé (1, 537; 0, 20°). Nam;xm 13
slain like several other ‘demons (2, 14%; 7, 19%) or struck down (12537) by

Indo-arische Philologie. I 1A. 1
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Indra. Indra destroyed a hundred castles, slaying Vrtra and Namuci (7, 1 95)
The characteristic feature about the conflict is that Indra twirls (Y matk) off
the head of Namuci (5, 30%; 6, 209), while he is said to pierce }/d4id) that
of Vytra, Otherwise Indra is described as having twisted (varfaya) the head
of Namuci (5,307) or to have twisted it off with the foam ofwater (8,14%). The
Brahmanas also refer to Indra’s cutting off Namuci’s head with the foam of
the waters™’. In one passage of the RV. (10. 1314 5) Indra is described as
having drunk wine beside the demoniac Namuci, when the Aévins aided and
Sarasvati cured him (cp. p. 87).

The etymology of the name is according to Panini (6, 3, 75) 7a-muci,
‘not letting go’. In that case it would mean ‘the demon withholding the waters'*,

E. Dhuni and Cumuri®, The Dasa Cumuri is mentioned six times,
with one exception always along with Dhuni. The closeness of the association
of these two is shown by their names once appearing as a dual compound
(6, 20%). Indra sent them to sleep (2, 15% 6, 20%3; 7, 194), the same being
said of Cumuri alone (6, 26%). Along with Sambara, Pipru, Susna, they were
crushed by Indra, so that their castles were destroyed (6, 18%). They were
sent to sleep or overcome by Indra (10, 113% in favour of Dabhiti, who
pressed Soma for him (6, 20%3) and who was rewarded by the god for his
faith (6, 26°). Without any mention of the two fiends, Indra is also said to
have sent to sleep for Dabhiti 30000 Dasas (4, 30**) and to have bound
the Dasyus for him without cords (2, 13).

Dhuni means ‘Roarer’ ()/d/van), the word being frequently also used
in the RV. as an adjective in the sense of ‘roaring, raging'. Cumuri on the
other hand looks like a borrowed aboriginal name'+.

F. Varcin and others. Varcin is mentioned four times, always with
Sambara. He is called an Asura (7, 99%), but he, and Sambara together are
termed Dasas (6, 47%*). Indra is said to have shattered the hundred forts
of Sambara and to have dispersed or slain the 100000 warriors of the Disa
Varcin (2, 14%; 4, 30'5). The name appears to mean ‘shining’, from varcas,
‘brilliance’.

Several others, whose names occur only once, are mentioned, along with
Vala, Susna, Namuci and other fiends, as vanquished by Indra. Such are
Drbhika, Rudhikrd (2,14%%), Anaréani’s, Srbinda (8,32?), and llibisa (1,33¢%).
They probably preserve a historical reminiscence of prominent terrestrial foes.
For the last two of these names have an un-Aryan appearance; nor does it
seem likely that original individual®demons should have received names which
do not designate a demoniac attribute like the appellations Vrytra, Vala,
and Susna.

1 KIIF. 52ff.; BRV, 2, 333—8; GVS. 2, 163 ff,; HVM. 1, 516; ORV. 155.

158—61. — 2 Cp. |/ 5vas and Svasatha applied to Vrtra, — 3 Cp. ORV. 159. —

4 Perhaps through the influence of the neut. pl. wytrami. — 5 PW,, GW., O1DEX-

BERG, ZDMG. 42, 210. — © BRV. 2, 3¢2-3. — 7 Acc. pl. fem.: = waters, GW.

s. V. drsmagarbha, — 8 LRV, 3, 149; BDA. 95; ORV. 155. — 9 BRV. 2, 349, but

with the sense of ‘filler’ or ‘rescuer’. — 1o LRV, 5, 145; BRV. 2, 345—7; LANMAN,

JAS. Bengal 58, 28—30; Sanskrit Reader 375b; BrLooMFIELD, JAOS. 15, 143—63;

O1 DENBERG, Gottinger Nachrichten 1893, 342—9; ORV. 161. — 1T BLOOMFIELD,

JAOS. 15, 155—6. — 2 Cp, KunN, KZ. 8, 80. — 13 BRV. 2, 350; ORV. 157. —

14 WACKERNAGEL, Altind. Gr. 1, XXiL. — 15 Cp. JoHANssoN, IF. 2, 45; PERRY, who

treats of all the demons combated by Indra, JAOS. 11, 199—205.

§ 70. A. Raksases. — By far the most frequent generic name in the
RV. for terrestrial demons or goblins’, enemies of mankind, is raksas. It is
mentioned (upwards of fifty times) both in the singular and plural, nearly
always in connexion with a god, who is invoked t§ destroy or praised for
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having destroyed these demons. In two hymns of the RV, (7, 104; 10, §7)
which deal with the Raksases, the much less common terms yatx or yity-
dhana (strictly speaking ‘sorcerer’)? alternate with, and in some verses appear
to be used in the same sense as, raksas. As the latter word designates evil

spirits in general (especially in the YV.), raksas here perhaps expresses the
genus and ydsx the speciess,

These demons have the form of dogs,
(7, 104. *~*). Becoming birds they fly abo
the form of a brother, husband, or lover, th
to destroy their offspring (1o, 1625). They also lie in wait for women in
the shape of a dog or an ape (AV. 4, 37'%). Thus they are dangerous during
pregnancy and childbirth (AV. 8, 6). They prowl around the bride at wed-
dings, and little staves are therefore shot into the air to pierce the eye of
the Raksases (MGS. 1, 10). The AV. gives the most detailed account of the
appearance of the Raksases. They have mostly human form, their head,
eyes, heart, and other parts being mentioned; but they have frequently some
kind of monstrous deformity, being three-headed, two-mouthed, bear-necked,
four-eyed, five-footed, fingerless, with feet turned backwards, or with horns on
their hands (AV. 8, 6; HGS. 2, 37). Blue and yellow or green demons are
also spoken of (AV. 19, 224 %54 They are further described as male and
female, having families and even kings (AV. 5, 22'; HGS. 2, 37); and they

V. 6, 322 &.). )

e mT(;lr;alY;‘:tldhilyigs eat)the flesh of men and horses, and drink up the
milk of cows (10, 87%-17), In order to sz}tisfy their greed for flesh and blood
the Raksases attack men, usually by entering them. Agni is besought not to
let the Raksas enter (& ##s) into his worshippers (8, 49%9), and the AV. de\s{-
cribes a demon of disease,» which flies about, as entermg into a man (AV.
7, 764).  These evil spirits seem chiefly to have been regarded ‘;.s ent%rlr;g
by the mouth, especially in the process of eating and drinking (A , 5,29 31,
but also by other entrances (AV. 8, 63). When once ’\Ylthln. 'the? eat alr{
iacerate a man’s flesh and cause disease (AV.5,295'%). The Raksas{e,s gre al 53
said to produce madness and take away the power of eloguence '{A S , 111(;‘1
HGS. 1,15%). Human dwellings are invaded by them (KS. 135"). El:lem
these spirits are described as dancing round houses m thed evemcili’\kmryougt
like donkeys, making a noise in the )forest, laughing aloud, or drinking
of skulls (AV. 8, 6% - ; HGS. 2, 3°). ) ) - ,

Thse (time c;f the Raksases is the evening or night (q), Ict>14 ).r;inln :2;
east they have no power, because they are dlS[)trsedd. y the . a Rgaksas
(TS. 2, 6, 63). A falling meteor is regarded as an embo ]m]teng 1(2) & Raksas
(Ks. 126;). It is especially the dark time of new mg?n that belong
spirits, as to the souls of the dead (AV. 1, 16%; 4, 3{\ ‘ )-'l‘]ms the RV, speaks

The saorifice is peculiarly exposed to ther att_gc s, o o Yot
of Raksases that have produced taint in ths‘ czllwmczr }-?acr; e haters of prayes
that throw the offering “nto confusion (7,104 ). ey . r“t the sacrifice

ii ht to burn them n order to protec

(ro, 1823). Agni is besoug ! ol meant to mullfy the sacrifice
from curse (1, 763). The {\V. contains ‘1 sp‘ et the Raksas (AV. 7,70%).
of an enemy through the wiles of Yatudhdnas and e e he dead 1 the
These evil spirits also obtrude themselves at the s\a/g”2 20)%.  In post-Vedic
form of the souls of ancestors (AV. 18, 2 cp. o alled raksasa) dis-
literature this notion of the Raksases (there often als :

turbing the sacriice is still familiar. kness as well as the offiator at the

Agni, being the dispeller of darl ) ced to them andswho is
sacrifice, s naturally the god who is oftenest oppo e

vultures, owls, and other birds
ut at night (ib. **).  Assuming
ey approach women and desire
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frequently invoked to burn, ward off or destroy them (1o, 876, &c.)7. I,
this capacity he (as well as some other deities) receives the epithet of
raksohan, ‘Raksas-slayer’.

These evil spirits injure not only spontaneously but also at the inst-
gation of men. Thus the RV. speaks of the ‘yoker of Raksases, raksoyy;
(6,62%), and refers to the Raksas and the Yatu of sorcerers (7, 1o4%,
8, 60%). One suffering from hostile sorcery drives away the Raksases by
sacrificing to Agni Yavistha (TS. 2,2, 3%), and in a hymn of the AV. (2,24)
demons are called upon to devour him who sent them.

As a designation of demons 7a4sas is both masculine as an oxytonetand
neuter as paroxytone (in the latter case meaning also ‘injury’). It may be
derived from the root raks to injure® which occurs in only one verbal form
in the AV, (cp. also r4se, ‘injurious’). It i, however, possibly connected
with the ordinary root raés to protect®. In this case it must have meant
‘that which is to be warded of”. BERGAIGNE, however, thinks it may originally
have signified (avaricious) ‘guardian’ of celestial treasure.

B. Piddacas. A third and important class of goblins are the Pisacas.
The name occurs only once in the RV. as a singular in the form of pisac
(1, 133%). Indra is here invoked to crush the yellow-peaked (pisasigabhrstim)
watery (ambhrnam) Pisici and to strike down every Raksas. In the TS,
(2, 4, 1%) the three hostile groups of Asuras, Raksases, and Pisicas are opposed
to the three classes of gods, men, and Pitrs. The Pi§icas would therefore
seem to have been specially connected with the dead. They are frequently
spoken of as 4ravyad, eaters of raw flesh or corpses (AV. 5, 299 &c.), a
term which may be regarded as a synonym of Pisica™ Agni is besought
to restore to the sick man the flesh which the PiSicas have eaten away
(AV. 5, 295). They were thus apparently a kind, of ghoul. Pisacas are also
spoken of as shining in water (AV. 4, 20% 37%)", or infesting human
dwellings and villages (AV. 4, 36%).

A lesser group of demons, mentioned about a dozen times in the RV.
and frequently in later Vedic texts, are the Aratis® a personification of
illiberality (e-rati) and, owing to the gender of the word, always feminine,
A group of ‘injurious’ demons, the Druhs, both male and female, is referrcd
to about twelve times in the RV. They are Indo-Iranian, their name occurging
in the Avesta as drus (§ s, p. 8).

Goblins of various kinds are usually conceived as forming an indefinite
trowd, but are sometimes thought of as pairs. The latter constitute a class
named Kimidin, already mentioned in the RV. (7, 10423; 10, 872413,

The nature of the spirits which surround the everyday life of man con-
sists in injury, and that of their various species in a particular kind of injury
usually indicated by their names. They are as a whole' unconnected with
phenomena or forces of nature, seeming partly at least to be derived from
the spirits of dead enemies't. Less personal than the demons mentioned
above and probably due to a more advanced order of thought, are the hostile
powers which are conceived as a kind of impalpable substance of disease,
childlessness, guilt, and so forth, which flying about in the air produce in-
fection, and to deflect which to enemies is one of the chief tasks of sorcery ™.

Some of these terrestrial spirits are, however, not injurious, but are
regarded as helping at the harvest or weaving long life for the bride, while
others, with Arbudi at their head, assist in battle by striking terror into the
foe (AV. 3,24. 25%; 14, 1%5; 11, 9¥).

1 BRV. 2, 216—19; ORV. 262—73. — 2 Vat in the Avesta = ‘sorcery’ and

‘soscerer’: SP.AP, 218—22. — 3 Cp. ORV. 263, note‘t. — 4 Hopkins, AJP. 1883



o Es%:r%ocv. 71. Disposar ox.‘"rm; D;;:AI;:
p. 178. — S ORV. 269. — 6 Cp. CaLAND, Altindisch o ciden
p- 3+ 4. — 7 Cp. HILLEBRANDT, ZDMG. 33, 24én_1;ﬁ tA:m]?{;\fu“(';\I{re‘dﬂl ;883’
BRV, 2, 218; WIITNEY, Sanskrit Roots, s. v. raks — 10 ORV. 26.’4 note, — 11 Cp.
RotH, FaB. 97—8. — 12 Qp. HILTEBRANDT, 1. ¢, — 13 WepgR 18. 1'1183 ff. —p-
14 ORV. 60—2; cp, Rorn, FaB, 98, — 15 Cp RV. 10, 10312 KS. ’|4, 2:;&15. 17, 2269‘

165

VIL. ESCHATOLOGY.

§ 71. Disposal of the Dead. — In the V.
ref@'ence to. death. When the seers mention it
desu‘e.that it should ov.ertak‘e their enemies, while for themselves they wish
long life on earth. It is chiefly at funerals that the future life engages their
thoughts. Burial and crematign were concurrent. One hymn of the RV,
(10, 16) dt?scribes a funeral by burning, and part of another (10, 181713) T
one by burial. The ‘house of clay’ is also once spoken of (7, 89’). Fathers
burnt with fire and those not burpt with fire (i. e. buried) are referred to
(10, 15™; AV. 18, 23). But cremation was the usual way for the dead to
regch the next world: The later ritual (cp. AGS. 4, 1) practically knew only
this method; for besides the bones and ashes of adults, only young children
and ascetics were buried?,

With the rite of cremation therefore the mythology of the future life
was specially connected. Agni takes the corpse to the other world, the fathers,
and the gods (10, 16*7". 173). He places the mortal in the highest immor-
tality (1, 317). Through Agni, the divine bird, men go to the highest place
of the sun, to the highest heaven, to the world of the righteous, whither the
ancient, earliest-born seers have gone (VS. 18, 51—2). Agni Garhapatya
conducts the dead man tq the world of righteousness (AV. G, 120%). Agni
burns his body and then places him in the world of the righteous (AV. 18, 37).
The Agni that devours the body (4ramyid) is distingushed from the Agni
that takes the offering to the gods (10, 169). Agni is besought to preserve
the corpse intact and to burn the goat (/@)? which is his portion (10, 164).
A goat is also immolated with the sacrificial horse to go before, as the
first portion for Pusan, and announce the offering to the gods ere it reaches
thg highest abode (1, 162%4. 163 *3). In the ritual (AGS. 4. 2; KSS. 25, 7*)
the corpse is laid on the skin of a black goat, and when an animal is sacri-
ficed, it is a cow or a goat’ During the cremation Agni and Soma are
also prayed to heal any injury that bird, beast, ant, or serpent may have
nflicted on it (10, 165).

The dead man was supposed to go with the smoke to the heavenly
world (AGS. 4, 47)6. The way thither is a distant path on which Pdsan
protects and SavRr conducts the dead (1o, 174). The sacrificial goat which
precedes and announces the deceased to the fathers, passes through a gulf
of thick darkness before reaching the third vault of heaven (AV.9, 5"3;
cp. 8, 18). .
P :I‘he) dead man was provided with ornaments and clothing for use in
the next life, the object of the custom being still un(!er>tqod. i the Veda
(AV. 18, 431). Traces even survive (RV. 10, 18%7) which indicate that his
widow and his weapons were once burnt with the body of the husband?. A
bundle of faggots (#adi) was attached to the corpse of the departed to wipe

; i ing its wa
out his track and thus to hinder death from find g 8t y back to the
world of the living (AV. 5, 192 cp. RV. 10, 18% 97"°)"

Y . ZKM. 9, 112—3;
: 8. 467—175; cp. BRL 23—4; V. SCHROEDER, W X
IIOPmi?T;Aggl\:SG%,‘g. ZIJIZIS;’ C}:I,Amn, Die altindischen Todten- und Pestattungs-

edic hymns there is little
, they generally express a
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gebrauche, Amsterdam 1896, § 49—50. — 2 RotH, ZDMG. 9, 471; MAX MULLER,

ibid. 1—Lxxxu; HRL 271—3. — 3 4ja is by some taken to mean the ‘unbory’

(a-ja) part. — 4 HILLEBRANDT, ZDMG. 37, 521. — 5 MM,, ZDMG. g, 1v. V. Xxa

xxxit. — 0 Cp. Chand. Up. 5, 103; Brhadar. Up. 6, 119. — 7 WEBER, IStr. I, 66,

Hir LEBRANDT, ZDMG. 40, 711; ORV. 586—7. — 8 RoTH, FaB. 98—9; BLOOMFIELL,

AJP. 11, 355; 12, 416.

§ 72. The Soul. — Fire or the grave are believed to destroy the bod,
only. But the real personality of the deceased is regarded as imperishable,
This Vedic conception is based on the primitive belief that the soul wa,
capable of separation from the body, even during unconsciousness, and of
continued existence after death. Thus in a whole hymn (10, 58), the soul
(manas) of one who is lying apparently dead is besought to return from the
distance where it is wandering. There is no indication in the Vedas of the
later doctrine of transmigration; but in a Brahmana the statement occurs that
those who do not perform rites with correct knowledge, are born again after
their decease and repeatedly become the food of death (SB. 10, 4, 3%).
Besides prana, ‘respiration’, and afman, ‘breath’ (several times the express
parallel of rata, ‘wind’), the usual terms denoting the ammating principle are
asu, ‘spirit, expressing physical vitality (1, 113'® 140%), even of animals
(AB. 2, 6), and manas, ‘soul, as the seat of thought and emotion, which
already in the RV. (8, 8935) seems to be regarded as dwelling in the heart
(Ard)*. Many passages, especially in the AV, show that life and death
depend on the continuance or departure of asx or manas; and the terms
asuniti, asunita, ‘spirit-leading’ refer to the conduct by Agni of the souls of
the dead on the path Dbetween this and the other world (10, 154 1632
Funeral ritual texts never invoke the asx or manas of the deceased, but only
the individual himself as ‘father’, ‘grandfather’, and so forth. Hence the
soul is not a mere shadow, but is regarded as retaining its personal identity.
Though men obtain immortality only after parting from the body (SB. 1o, 4, 3"},
the corpse plays an important part in the myth of the future state, which s
corporeal. For the body shares in the existence of the other world (10, 165;
AV. 18, 2"). A body, however, from which all imperfections are absent
(AV, 6, 1203), can hardly have been regarded as a gross material body, but
rather as one refined by the power of Agni (cp. 1o, 16°), something like the
‘subtile’ body of later Indian speculation. An indication of the importagce
of the corpse in connexion with the future life, is the fact that the loss of
a dead man’s bones, which according to the Siitras were collected after
Cremation, was a severe punishment (SB. 11, 6, 3*%; 14, 6,9%). In one passage
of the RV. (10, 163) the eye of the dead man is called upon to go to the
sun and his breath (é#ma) to the wind. But this notion, occurring in the
midst of verses which refer to Agni as conducting the deceased to the other
world, can only be an incidental fancy, suggested perhaps by the speculations
about Purusa (10, 9o'3), where the eye of the latter becomes the sun and
his breath the wind. In the same passage (also in 10, 587) the soul »
spoken of as going to the waters or the plants, a conception which perhaps
contains the germ of the theory of metempsychosis.

Proceeding by the path which the fathers trod (1o, 147), the spirit of
the deceased goes to the realm of eternal light (9, 1137), being invested with
lustre like that of the gods (AV.11,137), in a car or on wings (AV. 4, 34%),
on the wings with which Agni slays the Raksases (VS. 18, 52). Wafted up-
ward by the Maruts, fanned by soft breezes, cooled by showers, he recovers
his ancient body in a complete form (AV. 18, 2—°), and glorified meets
with the fathers who revel with Yama in the highest heaven (10, 14% ™. 154%3).
This is .spoken of as a return home (astem: 10, 14%). From Yama he
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obtains a resting place (1o,
(AV. 18, 2). ,

According to the SB., the ordinary belief is that the dead leaving this
world pass between two fires, which burn the wicked but let the good go
by# The latter proceed, either by the path leading to the Fathers or by
that leading to the sun (SB. 1,9, 3% &c)% In the Upanisads there are two
paths for those who kr}ow the Absolute, the one (as a con{sequence of com-
plete knowledge) leading to Brahma, the other to the world of heaven
whence after the fruit of good works has been exhausted, the spirit returns
to tarth for rebirth. Those ignorant of the ‘Self’, on the other hand go to
the dark world of evil spirits or are reborn on earth like the wicked,ﬁ.

o ORV. 525, — 2 jl’hc AV. is alieady acquainted with the breaths or vital
airs gamlharv‘;o post-/Veslc Ilt‘cmlure: HRL 153. - 3 BRL 23. — 4 C(p. Kunn, KZ
2, 318. — 5 WEBER, ZDMG. 9, 237; IStr. 1, 20—1; OST. s, —5; S H )
o HRL 2y, 3 H 5, 314—5; SVIL. 121; HRIL

N o . , .
147, when recognized by Yama as his own

§ 73. Heaven. — The abode where the Fathers and Yama dwell, is
situated in the midst of the sky (ro, 15%), in the highest heaven (1o, 14%),
m the third heaven, the inmost recess of the sky, where is eternal light
(9,113779). The AV. also speaks of it as the highest (11, 4'%), luminous
world (4, 34%), the ridge of the firmament (18, 247), the thurd firmament
(9, 578; 18, 43), and the third heaven (18, 2#8). In the MS. (1, 10'%; 2, 3%
the abode of the Fathers is said to be the third world®. The abode of the
Fathers is in the RV. also spoken of as the highest point of the sun (9, 1139).
The Fathers are united with or guard the sun (10, 107% 1545), or are connected
with the rays of the sun (1, rog97; cp. SB. 1,9, 3% and suns shme for
them in heaven (1, 125%). They are connected with the step of Visnu
(10, 153), and pious men are said to rejoice in the dear abode, the highest
step of Visnu (1, 1545). As Visnu took his three steps to where the gods
are exhilerated?, so the sun follows the Dawn to where pious men offer
sacrifice.

Stars are also said to be the hghts of virtuous men who go to the
heavenly world (1'S. s, 4, 13 SB. 6, 5, 4%), and ancient men, especially the
seven Rsis, besides Atri and Agastya, are said to have Dbeen raised to the
stgrs (TAL 1, 11, 17) 5

The RV. mentions a tree beside which Yama drinks with the gods
(10, 135%). This according to the AV. (5, 43) is a figtree where the gods
abide in the third heaven (no mention being made of Yama). s

1 PVS. 1, 211, — 2 JAOS. 16, 27. — 3 Cp. MAcCDONELL, JRAS. 27, 172, —

4+ WinniscH, FaB. 118. — s WEBER, Naksatra 2, 269; KRV. note 280.

§ 74. The most distinct and prominent references to the future life are
i the ninth and® tenth books of the RV, but it is also sometimes referred
to in the Grst. Heaven is regarded as the reward of those who practse
ngorous penance (Zapas), of heroes #ho risk their lives in battle (1o, 154*73),
but above all of those who bestow liberal sacrificial gifts (1h.3; 1, 125% 1o, 107%).
The AV. is full of references to the blessings accruing to the latter.

In heaven the deceased enter upon a delectable lfe (1o, 14% 15, 16*9),
m which all desires are fulfilled (9, 113% '), and which is pqssed among the
gods (10, 14%), particularly in the presence of the two kings Yama 8.2[}(1
Varuna (10, 147). ‘There they unswervingly overcome old age (10, 27%).
Uniting with a glorious body they are dear and welcome to the gods
(10, 14% 165, §6'). There they see father, mother, and sons (AV. 6, 1209),
and unite with wives and children (AV. 12, 3'7). The lfe 15 frc-.c from imper-
fections and bodily frdilties (1o, 145, AV. 6, 1201). Sickness 15 lsft behind
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and limbs are not lame or crooked (AV. 3, 285). It is often said in
the AV. and SB. that the deceased are in that world complete in body
and limbs®.

The dead are in the RV. often spoken of in general terms (madants,
mddayante) as enjoying bliss (10, 14, 15%, &c.). The most detailed account
of the joys of the life in heaven is given in RV. 9, 1137~". There are
eternal light and swift waters; there movement is unrestrained (cp. TB, 3, 12, 29);
there is spirit food and satiety; there joy, glee, gladness, and the fulfilment
of all desires. The joys here indefinitely referred to, are later explained to
be those of love (TB. 2, 4, 6° cp. SB. 10, 4,44 ); and the AV. (4, 34°) states
that in the heavenly world there is abundance of sexual gratification. Accord-
ing to the SB. the joys of the Blest are a hundred times as great as the
highest on earth (14, 7, 13*=3). In the heaven of the Blest, the RV. further
says, the sound of the flute and of songs is heard (10, 1357)% Soma, ghee,
and honey flow for them (10, 154"). There are ponds filled with ghee and
streams flowing with milk, honey, and wine (AV. 4, 345 SB. 11, 5, 64).
There are at hand bright, many-coloured cows yielding all desires (Adma-
dughali: AV. 4, 34%). There are neither rich nor poor, neither powerful nor
oppressed (AV. 3, 295). To the celestial life of the Blest in the Samhitis
and Brahmanas corresponds in the Upanisads the lower and transient bliss
of the heaven of the gods which is followed by rebirth, only those who know
the truth attaining to immortality and the changeless joy of unending peace
by absorption into the world-souls. Thus the Lfe of the righteous dead in
heaven was clearly regarded as one of indolent, material bliss, in which freed
from all frailties they were united with the gods, and which was devoted to
music, drinking, and sensual joys (such as the gods themselves are occasionally
alluded to as indulging in: cp. 3, 53°). .

Heaven is a glorified world of material joys as pictured by the ima-
gination not of warriors but of priestst. It is the world of the righteous
(10, 16%), where righteous and godly men, familiar with rites (r42) dwell in
blisss, There they are united with what they have sacrificed and given
(istapirta)®, especially reaping the reward of their pious gifts to priests
(10, 1543 &c.)7. In the Brihmanas it is said that those who sacrifice properly
above all attain union and identity of abode with the sun (aditya) and with
Agni, but also with Vayu, Indra, Varuna, Brhaspati, Prajapati and Brahma
(SB. 2, 6, 4%; 11, 4, 4*%. 6,2%3; TB. 3, 10, 11%). A certain sage 1s described
ag having through his knowledge become a golden swan, gone to heaven,
and obtained union with the sun TB. (3, 10, 9™). In the TS, (6, 6, 9?) the notion
occurs that a man by the performance of certain ntes can reach heaven
without dying (jfan)®,

One who reads the Veda in a particular way is said to be freed from
dying again and to attain identity of nature (satmatd) with Brahmi (SB. 10,
5 6°. As a reward for knowing a certain mystery a man is born again,
in this world (SB. 1, 5, 3"). Thus we have in the SB. the beginnings of the
doctrine of retribution and transmigration. That doctrine (as well as the
doctrine of hell) is not only to be found in the earliest Siitras9, but appears
fully developed in the later Brahmana period, that is to say, in the oldest
Upanisads, the Chandogya, the Brhadaranyaka, and especially the Katha
Upanisad™. 1In the latter Upanisad the story is related of Naciketas, who
pays a visit to the realm of Death and is told by the latter, that those who
have not sufficient merit for heaven and immortality, fall again and again
into the power of death and enter upon the cycle of existence (samsdra),
being born again and again with a body or as a stationary object. He who
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controls himself reaches Visnu's highest place.
no hell for those not found worthy ',
T References in OST. g 3155 ¢ 5
! s p. AIL. 411; HRIL 20¢, — 2 At th i
to the Manes music was performed, lutes (vind) {aeing playcsd (KS. 84, S\.e—s %cillgllcle
%39. — 4 ORV.6532. T 51, 1152 15453 10, 157, 174, 1542=5; AV, 6, 951, 1203;
S. 15, 50. — WiNDiscH, FaB. 115—8, — 7 For references to the same idea in
the AV. see OST. 5, 293, note 433; cp. IStr. 1, 20f, — 8 WEBER, ZDMG. y,
237 fl.; OST. s, 317; HRL 204, — ¢ HRI 175. — 10 HRL 145, note 4; cp:
V. SCHRO.EE"ER, Indiens Titt. u. Kultur 245; GARBE in this encyclopedia 3, 4, i) 15,
— 1t Origin of the myth, TB, 3, 1185 ¢p. SVI. 10, n. 1; BRI. 78.

+$ 75 Hell — Ifin the opinion of the composers of the RV. the vir-
tuous regelved their rewyard in thg future life, it is natural that they should
have believed at least in some kind of abode, if not in future punishment, *
for the w1ck'ed, as is the ca.se’in the Avesta?. As far as the AV. and the
Katha Upanisad are concerned, the belief in hell is beyond doubt. The AV,
(2, 143; 5, 193) speaks of the house below, the abode of female goblins and
sorceresses, called ndraka loka3, in contrast with svarga loka, the heavenly
world, the realm of Yama (12, 4%). To this hell the murderer is consigned
(VS. 30,5). Itis in the AV. several times described as ‘lowest darkness’
(8, 2% &c.), as well as ‘black darkness’ (5, 30") and ‘blind darkness’ (18, 33).
The torments of hell are also once described in the AV. ( 5, 19) and with
greater detail in the SB. (11,6, 1)4; for it is not till the period of the
Brahmanas that the notion of future punishment appears plainly developeds.
The same Brihmana further states that every one is born again after death
and is weighed in a balance®,, receiving reward or punishment according as
his works are good or bad (SB 11, 2,7%; ¢p. 12,9, 1'). This idea is also
Iranian.” RoTH" favours the view that the religion of the RV, knows nothing
of hell, the wicked being gupposed to be annihilated by death. Kvidence
of the belief in some kind of hell is, however, not altogether wanting in
the RV. Thus, ‘this deep place’ is said to have been produced for those who
are evil, false, and untrue (4, 5%. Indra-Soma are besought to ‘dash the
evil-doers into the abyss (vazre), into bottomless darkness, so that not even
one of them may get out' (7, 1043); and the poet prays that ‘she (the
demoness) who malignantly wanders about like an owl concealing herself,
may fall into the endless abysses’ (ib. 7), and that the enemy and robber
may lie below all the three earths (ib.**). But such references are few and
the evidence cannot be said to go beyond showing belief in a hell as an
underground darkness. The thoughts of the poets of the RV., mtent on the
happiness of this earth, appear to have rarely dwelt on the joys of the next
life, still less on its possible punishmentss. The doctrine of the Briimanas
is that after death, all, both good and bad, are born again in the next world
and are recompeused according to their deeds (SB. 6, 2, 2%7; 10, ?, 3%), but
nothing is gaid as to the eternity of reward or punishment™. The notion
also occurs there that those who do aot rightly understand and practise th.e
rites of sacrifice, depart to the next world before the natural term of their
terrestrial life (SB. 11, 2, 733). .
The idea of a formal judgment to which all the dead must submit,
seems hardly traceable to the Vedic period. One or two passages (}f t!‘e
RV. in which reference to it has been found™, are too indefinite to justify
such an interpretation. In the TA. (6, 5%) it is said that the truthful and
untruthful are separated before Yama, but that he acts in the capacity of a
judge, is not implied*. .
e ’,That thte bglief in a hell goes back even to the Indo-European period,

has been argued by WEBER ™3 on the strength of the equation Bhrgu = ey das 14

On the other hand, there is
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and the fact that the former is described in the SB. as sent by his father
Varuna for pride to see the tortures of hell, and the latter are condemned for
pride to undergo severe tortures in hell. But the similarity of the two legends
is probably only a coincidence, as belief in the torments of hell seems to be
a later development in India’s
t ZimMER and SCHERMAN, but HOPKINS considers this conclusion pedantic. —
2 Roti, JAOS. 3, 345; GELDNER, FaW, 22, thinks that hell is directly referred to
in RV. 10, 100 by the word 27/, — 3 Maraka in AV. and Brahmanas: WHITNEY,
JAOS. 13, civ. — 4 WEBER, ZDMG. 9, 240 fl. — 5 HRIL 175, — ¢ WEBER, ZDMG,
9, 238; OST. 5, 314—5. — 7 JACKSON, Trans. of the 10th Or. Congress 2, 67573
— & RorH, JAOS. 3, 329 -47; cp. also WEBER, ZDMG. 9, 238f. — 9 Cp. AIL
41811.; ScHERMAN, Romanische Forschungen 5, 569 ff.; SVL. 122ff.; KRV. n. 287a;
ORV. 538 ff.; IIRL. 147. — 10 WEBER, ZDMG. 9, 237—43. — 1t SVL 152—3. —
12 ORV. 541—-2. — 13 ZDMG. 9, 242. — 14 KIIF, 23; WVB. 1894, p. 3. — 15Cp,
Jaimintya Br. ed. BURNELL 1, 42 — 4; OERTEL, JAOS. 15, 234—8; SVL. 5—8; SPIEGEL,
Eranische Altertumskunde 1, 458; HRI 206.

§ 76. The Pitrs. — The blessed dead who dwell in the third heaven
are called Pitrs or Fathers. By this term are generally meant the early or
first ancestors (10, 15% %), who followed the ancient paths, seers who made
the paths by which the recent dead go to join them (1o, 14*7 %), They
are connected with the (third) step of Visnu (1o, 153 cp. 1, 1545). Two
hymns of the RV. are devoted to their praise (10, 15. 54).

Their different races are mentioned by name as Navagvas, Vairiipas,
Angirases, Atharvans, Bhrgus, Vasisthas (10, 1447 15%), the last four being
identical with the names of priestly families, to whom tradition attributed the
composition of the AV.* and of books II and VII of the RV, Among these
the Angirases are particularly associated with Yama (1o, 14%9%). The Pitrs
are spoken of as’lower, higher, and middle, as e-rlier and later, and though
not all known to their descendants, they are known to Agni (1o, 15% > %)
The AV. speaks of the Pitrs as inhabiting air, earth, and heaven (AV, 18, 2V
cp. RV. 10, 152).

The ancient fathers themselves once offered the Soma libation (1o, 15%).
They revel with Yama (1o, 14 cp. 135%; AV. 18, 4*°), and feast with the
gods (7, 76%). Leading the same life as the gods, they receive almost divine
honours. They come on the same car as Indra and the gods (10, 15").
They are fond of Soma (somya: 10, 15™ 5 &c.) and sitting on the sacrificial
grass to the south, they drink the pressed draught (ib.5-°). 'They thirst for
tne libations prepared for them on earth, and are invited to come with
Yama, his father Vivasvat, and Agni, and to eat the offerings along with
Yama (ib. %=, 144 5). Arriving in thousands they range themselves in order
on the sacrificial ground (10, 15 *), When the Pitrs come to the sacrifice,
evil spirits sometimes intrude into their society in the guise’of friends accord-
ing to the AV. (18, 2%).

The Fathers receive oblations d% their food, which in one passage
(10, 149) is referred to with the term spadkd as contrasted with szdtd, the
call to the gods?; so too in the later ritual the portion of the gods at the
daly pressings was strictly distinguished from that ‘of the Pitrs (SB. 4,
4, 22). They receive worship, are entreated to hear, intercede for and pro-
tect their votaries, and invoked not 'to injure their descendants for any sin
humanly committed against them (10, 152 %6 cp. 3, 55%). Their favour is im-
plored along with that of the dawns, streams, mountains, heaven and earth,
Pasan and the Rbhus (6, 52% 75™; 7, 35%% 1, 1063). They are besought
to give riches, offspring, and long life to their sons (1o, 157*; AV. 18, 3"
4%%), who desire to be in their good graces (10, 14%. The Vasxsthas collet-
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tively are called upon to help et e

tively their descendants ' 8
individual ancestors, as Turvata, Yadu, and Ugride(zzl, szfre ciﬁ.v:koe’dxs(x); 63‘2;1
The Fathers are immortal (AV. 6, 41%) and are even spoken of a'ssgod;

(10, 56%)3. In the Aﬁgirases and similar groups the divine character is co

bined w1t1? that o( ancient priests. Cosmical actions like those‘ of the or:il:
are sometimes attributed to the Fathers. Thys they are said to have ado%ne:i
the sky with stars and placed darkness in the night and light in the day
(10, 68™), to have found the hidden ligh y

¢ f ¢ it and generated the dawn (7, 76+
cp. 10, 107%), and in concert with Soma to have extended heaven and
earth (8, 481).

Just as tl}e corpse-devouring Agni is distinguished from the Agni who
wafts. the sacrifice to the gods (1o, 169), so the path of the Futher: is dis-
tinguished from that of the gods (1o, 27, 18* cp. 88%)+. Similarly in the SB.
the heavenly world (szazga loka) is contrasted with that of the fathers ( (pitrioka)
the door of the former being said to be in the north-east (SB. 6,6 24),
and that of the latter in the south-east (13, 8, 195, The fathers are’also‘
spoken of as a class distinct from men, having been created separately
(TB. 2, 3, 83).

. ' The attribution of the AV. to fire-priests, the Athaivans and Angurases, 1s
historically justified, as the cult of fire is sull associated with the AV. in the epic:

cp. WEBER, History of Ind. Lit. 148; HRL 159. — 2 1[\ug, GGA. 1875, 94; SBE, 42,

060; OLDENBERG, SBE. 46, 162. — 3 Otherwise HRL 145, n. 1 ~- 4 Cp. Hhiran.

yakesi Pitrmadhhsitra, ed. CALAND, Lewpzig 1896, P 55; HRL 145, n. 4. —

s The South 1s in general the quarter of the Manes (SB. 1, 2, 517): this 15 Indo-

Iranian, cp. KerN, Buddhismus 1, 359; CaLann, Altndischer Ahnencult, Leciden

1893, p- 178. 180; ORV. 342, n. 2; ZDMG. 49, 471, n. 15 HRI, 9o,

§ 77. Yama. — The chief of the blessed dead is Yama. Reflexion on
the future life being remote from the thoughts of the poets of the RV., only
three hymns (10, 14. 135. 154) are addressed to Yama. There is besides one
other (10, 10) consisting of a dialogue between Yama and his sister Yamu.
Yama’s name occurs about 5o times in the RV. but almost exclusively in
the first and (far oftener) in the tenth book.

He revels with the gods (7, 76%; 10, 135°). Individual gods with whom
he is referred to, are Varuna (10, 147), Brhaspati (10, 13% 143), and especially
Agni, who as conductor of the dead would naturally be in close relatigns
with him. Agni is the friend (kdmpa) of Yama (ro, 21%) and his priest
(10, 529. A god (10, 51") and Yama (who by implication are identical)
found the hiding Agni (ib.3). Agni, Yama, Matanisvan are me'ntxonc.d together
as the names of the one being (1,1644°). Yama is also mentioned in enumer-
ations of gods including Agni (1o, G4% 92™).

Thus it is implied that Yama is a god. Ile 1s, however, not expressly
called a god, but only a king (9, 113%; 10, 14 passim), who rules the dead
(yamérajnah: 10, 16°). Yama and god Varuna are the two kings whom
the dead man sees on reaching healen (10, 147). "l‘hroug}mut one of the
hymns devoted to his praise (1o, 14) he is assoqmted with the departed
fathers, particularly with the Angirases (vv.3-5). Wxth' them .hc comes o the
sacrifice and is exhilerated (vv. 3 4. 15%). Later texts (TA. 6,57 Ap. 55, 16,6)
make mention of the steeds of Yama, which are described as golden-eyed
and iron-hoofed. He is a gatherer of the people (10, 14%), gives the d{3ad
man a resting place (1o, 14 AV. 18, 27) and prepares an abede for hun
(10, x8%). 5. Of th

Yama’s dwelling is in the remote recess of the I.sky (9.’, 1 ‘13 ). ne
three heavens two belong to Savitr and one to Xama (1,357 cp. 1ﬁ°: lz3 )}
this being the third ar'd highest (cp. § 73)- The VS. (12,63) wpeaks 0
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him along with YamT as being in the highest heaven. In his abode (sddana?)
which is the home of the gods (devamdna) Yama is surrounded by songs
and the sound of the flute (10, 1357).

Soma is pressed for Yama, ghee is offered to him (10, 14 ™), and he
is besought to come to the sacrifice and place himself on the seat (10, 14%),
He is invoked to lead his worshippers to the gods and to prolong life (10, 14™),

His father is Vivasvat (10, 145) with whom Saranyii is mentioned as his
mother (10, 17'). He is also several times called by the patronymic Vai-
vasvata (10, 14% &c.). This trait is Indo-Iranian, for in the Avesta Vivanhvant,
as the first man who pressed Soma, is said to have received Yima as a gons
in reward. In the AV. (18, 23% cp. 3°~*) Yama is described as superior to
Vivasvat, being himself surpassed by none.

In their dialogue in the RV. (10, 10%) Yama and Yami call themselves
children of Gandharva and the water nymph (agyd yosd)*. Yami further speaks
of Yama (v. 3) as the ‘only mortal. In another hymn Yama is said to have
chosen death and abandoned his body (10, 134)5. He passed® to the other
world, finding out the path for many, to where the ancient fathers passed
away (1o, 14" ?). He was the first of mortals that died (AV. 18, 3%). Here
‘mortals’ can only mean ‘men’, though later even gods are spoken of as
mortal?. As first and oldest of the dead he would easily be regarded as
the chief of the dead that followed him® He is called ‘ord of settlers’
(vispati) ®, ‘our father’ (1o, 135'). Through Yama men come in later texts
to be described as descendants of Vivasvan adityah®™ (1S. 6, 5, 62 cp. SB.
3, 1, 3% RV. 1, 1059). Even in the RV. Yama seems to be connected with
the sun; for the heavenly courser (the sun) ‘given by Yama' probably means
the solar abode granted by Yama to those who become immortal (1, 163
cp. 839). .

Death is the path of Yama (1, 38%) and once (1, 165%; cp. MS. 2, 55
AV. 6, 283" 93') he appears to be identified with death (mr#yu)'s. Yama's
foot-fetter (padbisa) is spoken of as parallel to the bond of Varuna® (1o,
97'). Owing to such traits and also to his messengers, Yama must to a certain
extent have been an object of fear in the RV. But in the AV. and the
later mythology Yama, being more closely associated with the terrors of death,
came to be the god of death (though even in the Epic his sphere is by qo
means limited to hell)’. In the later Samhitds Yama is mentioned beside
Antaka, the Ender, Mrtyu, Death (VS. 39, 13), and Nirrti, Decease (AV. 6,
293; MS. 2, 5%, and Mrtyu is his messenger (AV. 5, 30'% 18, 2%7, &c.). In
the AV. Death is said to be the lord of men, Yama of the Manes (AV.
5, 24"74), and Sleep comes from Yama’s realm (19, 56 &c.).

The word yamd has also the appellative meaning of ‘twin’*, in which
sense it occurs several times in the RV. (generally in the lual masculine or
feminine), while ydma, which is found a few times in the RV, means ‘rein’
or guide’. Yamd actually is a twin with Yami in the RV. (10, 10)%. The
sense of ‘twin’ also seems to belong to Yima in the Avesta (Yasna 30, 3).
A sister of Yima is mentioned, not in the Avesta, but in the later literature *®
only, as Yimeh, who with her brother produces the first human couple. At
a later period of Indian literature, when Yama had become the god of
death who punishes the wicked, the name was understood to be derived
from yam, ‘to restrain’*’, but this derivation is not in keeping with the ideas
of the Vedic age.

A bird, either the owl (u/#ka) or the pigeon (4apota), is said to be the
messenger (10, 165% cp. 123%)* of Yama apparently identified with death.
The messenger of Yama and of death would therefore appear to be the
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same (AY' 8, 8"). Yama’'s regular messengers, however, of whom a fuller
account 1s given (10, 14%~%), are two dogs. They are four-eyed, broad-
sed, brindled (széalz), brown (ud; : Sramd (od yed, broa
noséd, bru ) (wdumbala), sons of Sarama (sarameya). They
are guardians that guard the path (10,14™) or sit on the path (AV.18,2%%).
The dead man is exhorted to hasten straight past these two dogs and to
join the ﬁathers who rejoice with Yama (1o, 14%) ; and Yama is besought to
dehyer' hlm. to them and to grant him welfare and freedom from disease.
Delighting in 11VC,S (asutrp) they watch men and wander about among the
Peoples as Yama}.s messengers. They are entreated to grant continued en-
J.oyment'of the light of the sun. Their functions therefore seem to consist
in tracking out among men those who are to die, and in keeping guard on
the path over those who enter the realm of Yama. In the Avesta a four-
eyed yellow-eared dog keeps watch at the head of the Cinvat bridge ™, which
leads from this world to the next, and with his barking scares away the fiend
from the souls of the holy ones, lest he should drag them to hell*e, There
does not seem to be sufficient evidence for supposing that the two dogs of
Yama were regarded as keeping out the souls of the wicked, though it is
quite p.ossible that they were so regarded?’. If, however. RV. 7, 55:5 is
rightly interpreted by AUFRECHT*, the object of the dogs was to exclude the
wicked. In the AV. the messengers of Yama, sent by him among wmen, are
spoken of both in the plural (AV. 8, 2*". 8%) and the dual (AV. 5, 30%). Of
the two dogs one is described as sabala, ‘brindled’ and the other as svdma,
‘dark’ (AV. 8, 19). The word sebala has been identified with Kip3zpos®,
but this equation has been called in question®. BERGAIGNE (1, 93) thinks
the two dogs are simply another form of Yama (as fire) and Yami; and the
trait of the later mythology, which represents Yama as coming to fetch the
dead himself, is regarded py him as primary (1,92). BLoomrirLD*S identifies
Yama’s two dogs with sun and moon®.

The most probable conclusion to be drawn from all the available cvidence
seems to be, that Yama represents a mythological type found, among the most
diverse peoples, that of the chief of the souls of the departed. This would
naturally follow from his being the mythical first father of mankind and the
first of those that died. The myth of the primeval twins that produced the
hyman race, Yama and Yami = Yima and Yimeh?7, seems to be Indo-Iranian.
The attempt to clear Yama of the guilt of incest in RV. 10, 1o, shows that
the belief in that incest already existed®. Yama himself may have been
regarded in the Indo-Iranian period as a king of a golden age, since in tle
Avesta he is the ruler of an earthly?®, and in RV. that of a hg;wcnly para-
dise. That Yama was originally conceived as a man, is the view of Rorx
and other scholars’®. K. H. MiveRr, thinking Yami to be a later creation
like Indrini and®others, believes that Yama, the twin, ongmq.lly represented
the soul as the aler ¢go’. A number of other scholars believe that Yama
originally represented a phenomenon®of nature. Some think he was a form
of Agni’?, the sun3, *he parting day3*, or the setting sun ;md_ thus god qf
the dead3s, HiLLesRANDTSS thinks Yama is the moon, in which dying is
typical, and thus the mortal child of the sun and closely connected with éhc
Manes. He considers him, however, to have b.een a moon-god in the Ind?-
Iranian period only, but no longer so in either the Avesta or fthle \]7;13 at.,
where he is merely king of a terrestrial paradise or of the realm of the Blest.

2 Thi also AV 2, 127; 18
1 LRV. 124 regarded as a hell. — 2 This abode (a y
2 56, 323' whichﬁeeﬁs al%vays to mean the world of Yama or the ?lace of‘ l;)una}
TA. 6 7’ 26 cp. RV. 10, 1813) is understood by PVS. 1, 242 to refer to :;,) cﬁ:}[{);l
of ila.r'na’,. A /mrmya’ of Yama, spoken of in AV. 18, 455, is understood by
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to mean ‘tomb’ (cp, SVL. 138). — 3 Cp. RotH, ZDMG. 2, 218. — 4 MM,, with
Sayana, regards these two as identical with Vivasvat and Sarapyd. — 5 The inter-
pretation is doubtful, cp. SVL. 146. — 6 Cp. RotH, Nir. Erl. 138; SVL. 113, —
7 HRIL. 128, — 8 KHF. 21; SVL. 137, — 9Vipasi is often said of Agni, once
or twice of Indra and Varupa, — 10 Cp. Roty, IS. 14, 393. — 12 But the passage
may mean ‘Yama (and) Death’. — 12 Cp. BLOOMFIELD, AJP. 11, 3§4~5. — 13 SVL.
155. — 14 Op. cit. 142, note 1. — 15 Yama and YamI mentioned together as in
heaven: TS. 4, 2, §3; VS, 12, 63; SB. 7, 2, 129, TA. 6, 42, — 16 SpIEGEL, Era.
nische Altertumskunde 1, §27. — 17 This is also the explanation of GRASSMAN,
KZ. 11, 13; LEUMANN, KZ. 32, 301, — 18 SVL. 130, note 3. — 19 There is no
reason to assume such a bridge in RV. 9, 412 (cp. SVL. 110) nor a river (WEBER,
Indische Skizzen 10) in RV. 10, 631 (cp. SVL. I111). — 20 SBE. 42, LXXI}, —
2t AIL. 419; SVL. 127. 152; ORV. 538, — 22 IS, 4, 341 fi.; cp. AIL. 421; KRV,
note 274. — 23 BENFEY, Vedica und Verwandtes 149—64; KunN, KZ. 2, 314;
WEBER, IS. 2, 208; MM, Chips 42, 250; LSL. (1891), 2, 595; Selected Essays
(1881), 1, 494; KRV. note 274a; VAN DEN GHEYN, Cerbre, Brussels 1883, —
24 Cp. RowpE, Psyche 1, 280, note 1. — 25 JAOS. 1893, p. 163—72. — 26 Kath,
37, 14 (MS. p. 101, note 2), Kausit. Br. 11, 9 (= day and night); SB. 11, 1, 51
(moon a heavenly dog); on the dogs of Yama cp. also RAJENDRALALA MITRA, PRASE.
May 1881, pp. 94. 96; Indo-Aryans, Calcutta 1881, 2, 156—65; SP.AD. 239—40;
HVM. 1, 225. 510—I; CasarTELLL, Dog of Death, BOR. 4, 269f. — 27 Sp.AP.
246. — 28 Rotn, JAOS. 3, 335; DARMESTETER, Ormazd et Ahriman 106, — 29 RoTH,
ZDMG. 4, 420; on traces of Yima having been the first man in the Avesta, cp.
SVL. 148 n. 1. — 3 RoTH, ZDMG. 4, 425 fi.; IS. 14, 392; SCHERMAN, Festschrift
fur K. HormaN, Erlangen 1890, p. 573 ff.; HopKkins, PAOS. May 1881. — 3t Indo-
germanische Mythen 1, 229. 232. — 32 KHF. 208; BRV. 1, 89; cp. WEBER, Rija-
siya 15, n. 1; YN. 12, 10 (Yama == lightning Agni, Yami = voice of thunder);
SVL. 132, n. 2. — 33 BRL 22—3; Ennl, Die urspr. Gotth. d. ved. Yama, p. 26 &c.
— 3 WVB. 1894, p. I (YamI = night) — 35 MM, LSL. 2, 634—7; India 224;
AR, 297—8; BERGAIGNE, Manuel Védique 283 (sun that has set), — 36 HVM. 1, 3041F.;
IF. 1, 7; also HVBP. 43.

On this chapter cp. also Roti, ZDMG. 4, 417—33; JAOS. 342—5; WHITNEY,
JAOS. 3, 327—8; 13, cin—vur; OLS. 1, 46—63; WESTERGAARD, IS. 3, 402—40;
OST. 5,284—335; DONNER, Pindapitryajia, 10—14. 28§ AIL. 408—22; BRV. 1,85—04;
2,96; KRV, 69—71; Sp. AP. 243—56; LANMAN, Sanskrit Reader 377—835; SVI.
122—61; HVM. 1, 480—513; ZDMG. 48, 421; Euni, Der vedische Mythus des
Yama, Strassburg 189o; Die ursprunghche Gottheit des vedischen Yama, Leipzig
1896; Horkins, PAOS. 1891, xctv—v; HRI. 128 —50. 204—7; MM,, PsR. 177—207;
ORV. 524—43; SBE. 46, 29; Jackson, JAOS. 17, 18s.
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L SANSKRIT INDEX.

The references in

Amsa 43, 43, 46.

am$u 104, 114,

amhas 121,

Agastya 147, 167.

agohya, 35, 133.

Agnayl 125,

Agm § 35 (88—100); 2, 7,
1, 15, 16, 17, 18, 19,
23, 24, 25, 26, 29, 30, 32,
33 35, 36, 38, 40, 42, 43,
44, 45, 46, 48, 92, 94, 97,
99, 116, 121, 123, 124, 126,
130, 139, 141, 142, 145, 147,
148, 151, 152, 156, 163, 170,
171.

Agni kumara 75, garhaspatya
165, yavistha 104, vaidyuta
94, 112,

10,
22

22,

of Dyaus 21; son of strength
12; as the sun 129; his ter-
restrial form 91, 92; in the

I 97; s youth g1,

Agm associated with Atri 143, -

1405 with Kanva 145; with
. Parjanya 84, 129; with

waters 37, 70; his wisdom '

both Indgxes, unless accompanied by §, are to pages

catnvat 144

atharyu 141,

Atharvan § 52 (141); 130,147,
identificd with Agmi 141

Athaivaveda 4.

Atharvaignasah 143,

Atharvanah 140, 141, 142, 150,

"Vad 145.

Soma 95; contrasted with | Aditi § 41 (120--123); 13, L4,

Parjanya 129; with Soma’

1120,
| Agni-parjanyd 120,
“Agnf-soma 126,
"agraja 117,

agiiyn 100.

ngre 109y,

ankuda §5.
Angira 144.

Agni’s aerial form 92; lis|Ahgiras 96, 97, 102, 139; as

ancestral friendship 96; as
a benefactor 97, 98; as a
bird 88; his births 91; his
three births 93; his many
births 94; his brothers 953
Lurns goblins 163—164; his |
car and stceds 9o; his ce-
lestial form 92; compared’

an epithet of Agni 143, 146,

Angirasah § 54 (142—143); 15,

44, 61, 64, 07, 101, 117,
130, 140, 141, 143, 144, 145,
147, 139, 170, 171; as an-
cient fathers 1.12; as foes
of the Pamis 157; thewr song
1425 are sons of Dyaus 21,

with inanimate objects 89; ' angirastama 142.
conductor of the dead 165, aigirasvat 143, 144.

166; corpse-devouring 171;
his cosmical actions 98—
99; demon-dispelling 93; |

aghatva 149
aghnya 151.

V

Y 99.

domestic 93, 96; etymoloyy a 74 )
of the name 99; his father | Aja ekajad § 27 (73—7 1); 70,

90; his food 89; is (°°t'§
less and headless 88; for-

2

2

151

ajana 73.

gives sin 98; his variom!nj..tm 58,
forms 5, 6; his greatness|Ajab 153.
98; hidden 140, 146; hymns  ajdiva 36.

to Agni 140; identified with ;
other gods 95; is Indra’s

Ajukapad 73
atitht 92, 95.

twin brother 57; contiasted | Atithigva 64, 147.
with Indra 97, 98, 99; his'atka 107
lightning form 98; his lunar | Atrayah 145.

form 100; as a messeng-r’ atri 145

96; as a priest 96,
araksas-slayer 16G; hisroar-
ing 90; his seven tongues)

973 as | Atri § 50 (145); 15, 53+ 139

160, 167 ; finds the sun 1455
etymology of the name 145

89; as a serpent 153; son atrin 145.

Indo-arische Philologie. IIL 14

16, 33, 44, 45, 40, 50, 121,
123, 130, 150, 151; het two
mamn  charactenstics 122,
associated with Daksa 121,
122; etymology of her name
1215 frees from gult 1215
identified with the umverse
121; her motherhood 122}
her sons 13.

adititva 121,

Aditeh puteah 122,

adr 10, 00. 94, 105, 106, 15},

adhvaryu 97, 103.

anarvi 120,

Anariam 162,

anavadya 43.

anastapadu 36.

anastayedas 36, 37.

anas 03. ’

anagistva 121,

animisa 45.

Anukramant 99, 143.

Anumati (19,

Antaka 172.

antaniksa 10, 72.

andhas to4.

anna 105

ap 69, 159.

apds 132

Apam napat y24 (9 —70); 72,
73, 85, 88, 99; dentihed
with Agni 70, with Savitr
33; 15 the Avestic Apam
napat 8.

Apala 64.

apya O1.

apyd 353 —yoyl 134, 72

Apsaras 136, .37

Apsarasah § 47 (13,4"l35)'

apsujit §9.
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apsumat 92.

abja 73.

abhra 60, 83.

abhriya 102,

amati 32.

amitra 159,

amrta 108, 107, 108, 111, 113,
127, 151, 161,

amba 87.

Ambika 74.

ambhrna 164.

arant 72, 91.

Aranyant 154.

Aramati 119,

Aratayah 164.

arati 164,

arista 45.

aristanemi [49.

aruna 82, 10,

arusa. 75.

arjuna 88.

Arjuna 146.

arnava 10§.

arnas 59.

Arbuda 61, 67, 160; his cows
160.

Arbudi 164.

Aryaman §19 (43); 16, 23,
24, 25, 29, 30, 33, 34, 44,
45, 46, 120.

aryamya 45.

avi 106.

avrjina 45.

Adani 75.

asusa 160,

asna 93, 106.

a$man 55, 94.

asva 79.

advattha 134.

asvin 1310,

Asvint 51, 128,

Asvinau § 21 (49—54); 16, 20,

24, 32,36, 40, 41, 42, 43, 43,

106, 124, 125, 132, 141, 149,

151, 162; their physical

basis §3; their locality 50;

are red-white §1; originally

perhaps scparate 49; are
matutinal gods 51; perhaps
morning and evening star

5§3; are succouring gods 51;

are divine physicians 51;

come to the sacrifice three

times a day 50; ancient
explanations of their natume

53; are sons of Dyaus 21,

5tz sons of Vivasvat and

Saranyu §1; their wife §1;

their sister §1; their ships

or boat 52; associated with

Atri 145, with Kanva 146,

with Savitr 50, with Usas

50; identified with Indra.

Agni 128,

asat 13.

Asiknr 8f.

.

asu 166.

asutyp 173.
asunita 166.
| asuniti 166,
Asunlti 120,

79, 84, 97, 98, 116, 1.3,

156; means both god and

demon 156; identical with

| the Avestic ahura 7.

| Asura 9o, 133, 161, 162.

asurahan 156,

Asurah § 67 A; 5, 39, 41, 57,
61, 95, 96, 97, 119, 136,
160; offspring of Prajapati
156; connected withe dark-
ness 156.

I Ahalya 65.

(ahi §8, 64, 73, 152, 153.

Ahi 158, 160, 161; identical
with Vrtra 73.

Ahi budhnya 70, 72, 153.

+ ahibhanu 78, 152.

i ahihan 149.

i

,Aghmi 35, 36.

‘angirasa 102, 103, 143.

atayal 134.

ata 1L

atman 166; connected with
wind 166,

aditeya 30.

Aditya 29, 42, 139, 188.

i Adityah § 19 (43—40); 5, 14,

|15, 18, 20, 24, 26, 27, 28,

|30, 34, 42, 116, 117, 120,

121, 130, 142;

1 Dyaus 21.

+ a-dhav 106.

‘ idhavana 106.

| Apah § 32 (85—86); identical

" with Avestic apo 7.

Aptya 70; etymology of the

I word 69.

ld-pya 107.

’apyAymm 107, 113.

apra 87, 100.

apri 87, 99, 100, 124,129, 154.

ramad 97.

‘ayasn 55.

i Ayu 100, 1351.9, 140, 147.

ayudha == sun 31

Arjuneya 146,

larya 62, 98.

| a4ir 107.

asuheman jo.

asura 100, 160, 161.

ahavaniya 95.

Ida 139, 150.
indu 66, 105, 113.
Indu 104, 106, 138.

asura 22, 24, 32, 36, 58, 75,‘

[

sons of

118, 119, 126, 130, 131, 138,

154, 155, 156, 159, 160, 161,
162, 168, 170; associated
with Agni 57, 60, 67, 95,
| 102, 124, 126, 127, 128,
I with the Aévins 126, with
Kutsa 146, with Parvata
1 126, with Pasan 37, 126,
1128, with Brhaspati 1o,
| 103, 126, 128, with the
Maruts 57, 60, 126, *with
Varuna 126, 127, with Vayu
82, 106, 126, 128; with
. Vignu 57, 60, 91, 126, 127,
‘ 128, 156, with Soma 6o,
126, 128, 169; as an Aditya
44; god of battle 62; be-
stower cfriches 63; his birth
" 56;hisbolt6,56, 57; brother
of Agni 57, of Pasan 57;
his car §5; his leading char-
acteristics 64 —65; contrast-
ed with Agni 128; contrast-
ed with Varuna 20, 64, 63,
127; as a demon 1n the
Avesta 8, 66; etymology of
the name 66; lus father 56;
slays his father 18, 57; his
physical features 54—55;
| his food 56; fights against
I the gods 18, 57, 146; his
gigantic size 57—58; s
. greatness 58; as a helper
| 62; immoral and capricious
I tiats 18, 19, 65; his intoxi-
cation 65; identified with
Manu37;hissteedsss; threa-
tens the Maruts 18, 81; his
mother56; clips the wings of
the mountains 62; settles the
mountains 62; his pargnts
12; releases the cows of
the Panis 59; produces Agni
57; produces heaven and
earth 62; produces the sun
61; is produced from the
mouth of Purusa §7; scep-
ticism as to his existence
65; son of truth 12; lus
steeds §5; releases the
streams §9; stpportsheaven
and earth 62; identified
with Sarya §7; transference
to him of Varuna’s prec¢min-
ence 20, 65—66; shatters
the car of Usas 18, 48, 63;
his weapons §5; his wheel
61, 64; his wife 57, 125;
as winner of light 61; as
winner of Soma 62.
| Indra-nasatyd 126.

|
1 141, 142, 144, 147, 149, 131,
\

Indra § 22 (54—66); 6, 10, 11, Indra-vayl 126,
12, 15, 16, 17, 19, 24, 26, | Indri-kutsa 146.
31, 35, 36, 37, 38, 39, 41, Indragnf 126.
42, 43, 45, 48, 53, 115, 116, | Indra-parvata 126, 154.



Indra-pagdna 126,
Indra-byhaspétr 126.
Indra-varuna 126.
Indra-visna 126.
Indra-séma 126.
Indrants7,64,78, 125,151,173,
Iltbisa 157, 162.
istd-pirta 168,
ila 129.
Ila 87, 91, 124, 135.
ilayas pade 124.

L]

Isana 75.

Ukyan 108.

Ugrajit 135. .

Ugradeva 75.

Ugrampadyd 135.

Ugradeva 171,

ucchista 155.

uttara 99.

utsa 6o, 105.

udumegha 52.

udumbara 134.

udumbala 173.

Uma 74.

Urana 61, 152, 160.

wu 45.

urukrama 37.

urugaya 37.

Urvara 138.

urvarapati 138.

Urvadt 15, 124, 135.

uliika 172.

usarbudh 9o,

Usas § 20 (46—49); 2, 8, 19,
20, 21, 31, 34, 38, 40, 43,
124, 125, 148, 150; daughter
of heaven 21, 48; etymo-
logy of the name 49; her
kine and steeds 18, 47; as-
sociated with Sirya 48.

Ukisanakta 48, 126.

ustiya 62.

Udhar 6o.

Vr with vi 160.

rkvat 101.

rkea 144, 164.

Rksa 153. )

Rgveda 3.

ni¢van 72. o

Rijidvan 161.

Ryragva 52.

rta 11, 13, 26, 101, 120, 168;
== asa 7.

rtavan 45.

Ttvij 96,

rbisa 145.

Rbhavah § 46 (131—134); L1,

L Sanskrit INDEX,

and steeds 131; became im-
mortal 132; their o1igin133;
their parents 131, 132,
133; their skill 132.
Rbhu 131.
rbhu, etymology of 133.
rbhukmx 131.gy 33
Rbhuksan 73, 131, 132.
Rsayah, sapta 144.
sl 97, 144,
Tt 79.

Lkata 68, 69.
ekapad 73.
Ekastaka 56,

Etasy 30, 149—150.
emusa 41,

Emasa 41.

evaya 38,

evayivan 38.

esa 38,

Aitareya Brahmana 4.

Ojas 39.
osadhi 154,

Aurnavabha 38, 152,

Ka = Prajipati 119.

kakud 98.

kakuha 50.

I Kakstvat 52.

| Kanva g 57 (145—146);15,139.
kapota 172

| Kamadyu 352.

! karambha 36, 128.
karambhad 30.

~karambhin 37.

" Karmapradipa 91.

i kalaga 106,

[ Kali 52.

I kavandha 6o.

I kavi 97, 102, 147.
I havikiatu 97.
1 kavyavahana 97.
i Kasa 56.
Kadyapa 131, 153
| Kithaka 41, 57.
I Kama 13, 14, 120; his arrows
| 120
{kh‘nmdughi 150, 168,
' kamaduh 150.
Lhamya 171.
 Kala 120.
“Kavya Usand 55, 90, 139, 147-
kimidin 164.
[ Kutsa § 58 (146 ~147); 1605
| associated with Indra 146,
iLnyava 161.
;’Kumvn]: 153.
. Kulitara, son of 64, 161.

Bl

32, 44, 50, 56, 107, 130, kusa 41.
1705 assgciatsed with Agni ! Kusikah 63.
131; with Indra 131, 132, Kuh 125
with other deities, ibid.,ikud) 165.
with Savity 133, with Tvasty | kipa 07.
131, 132, 133; their car|kirma 153

179

"Vkr 148

I\.r;:mAu 74, 112, 137 = Kere-
| Sani 8

{H\'[‘:’p‘\ 52,

'koda 6o, 83.
+Kaudiha 02,
“KauSikasutra 4, 1y,

- Kaudikah 153.
kaustubha 39.

} krand 108,

kravyad 97, 164, 165.
krivi oo,

heatiiya 43,

ksam 9.

ks 9.

Leetrasya patr 138,
hyont 9.

homa 88.

IKhadi 79.

khila 4o0.

Ganga 80,

gana 77, 101

ganapati 101,

gandlia 137.

Gandharva 8, 15, 134, 140,
172; s hostility 1375 as-
soctated  with Soma 136;
with the Waters 137

gandharva-nagara 137, note 5.

| Gandharvili § 48 (136—137);

| 107, 124, 135, 153; thewr
appearance 137; connected

' with marnage 137; as guar-

‘ dians of Soma 136.

P Garuda 39, 149, 152,

I garutmat,39, 152.

| garjanmegha 85,

tgabha 70, 92, 95, 129.

| gavadr 100,

gavish 63.

Gayatrl, asanameof Agnittr.

garsteya 56.

‘garhapatya 95; agni —73.

it 6o,

Cgmikait 39.

girgtha 39, 110

Gunga 125,

Lgrsth 56.

grha 145,

“grhapati 95, 103, 138.

go 0o, 123.

gojata 151.

Gotama 147.

Gotamah 153.

- gopati 03.

| gomaty 78.

" Gautama 03.

"gnah 117.

gnaspati 100.

gmi 9.

) gras 152.

grivan 106, 154.

»

, Ghrta 103.
. ghrtaprstha to7. »
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ghora 127.
Ghosa 52.

Cakra 155,

candra 127.

camil 106.

(Caraka Brihmana 41.
caranyu 125.

Cumuri 158, 162; associated

with Dhuni 162.
Cyavana §l.

Chandas 101,
Chandogyopanisad 14.

Vjan 57.
janayah 117.
janitrl 126,
janima 97.

Jaritr 60, 97.
jalasa 76.
jalasabhesaja 76.
Ji 1L

jata 118,
jatavedas 97, 119.
jami 48.

jivan 168,

} taks 72, 116, 117, 132
Taniinapat 71, 99— too.
tanyatu 86.

tapas 13, 17, 132, 167.
Tapas 119.

tavas §3.

Tarksya 149,
tigmasrnga 108,

Tisya 103.

Tugra 52, 146.

tura 58,

IXI REIIGION WELTL. WISSENSCH. U. hUNST

| Tvastr § 38B;

Tvastra 158.

daksa 12, 46.

daksapity 46. '
| daksasya pitr 46.
daksina 95.

Dadhikra 142, 148, 149.
Dadhikravan 124, 148.
Dadhica 142.

Daksa 12, 13, 43, 44, 46, 121.

1A thc Mvmomcv

11, 12, 19, devaputm 126.
23, 34 55, 56, 58, 82, o1,
101, 115, 118, 126, 138,
141; associated with Indra
116, 117, with the Rbhus|devah 5.
133; his cup 116,117, 133;
s daughter 125; etymo-
logy of the name 117; his
mead §2; as a shaper of l)a.ltyﬂh 123.
forms 116; his skill 116; daivya 100.
his son 160; his steeds 116.

idevamann 172.
Devavita, Agni of g6.
{ devasunt 151,

devi 120.
devir dvirah 154,
Destrt 115

i Daivya 96.
ldaivya hotara 144.
Dyavaksdm3 126.

<

Dyavaprthivi 9, 20, 21, 123,
120.

Dyavabhimi 126,
dyaur aditih 121, 122.
Dyais pitar 8.

Dyaus § 11 (21—22); 2, 12,
19, 28, 27, 28, 30, §3, 61,

Dadhyaiic § 53 (142 -143);

52, 71, 139, 141, 144, 149,
157; his bones 159; ety-
mology of the name 142;
as an ancient fire-priestl.42.

! dadhyasir 106.

| | Dabhiti 162.

83, 88, 121, 123, 124,126,
129; has a bolt 22; as a
bull 215 as a father 8§, 21,
22; as father of Indra
21; conceived as feminine
22; his incest 119; associ-
ated with Pithivi 9o; roars
21, 22; thunders 9o; iden-

| damiinas 33, 95.
"daibha 13.

| Dasagvah 8o, 144
dasma 30.
\dasmavarc'\s 36.

tical with Zeus 8.
drapsa 105, 113.
diapsin 8o,
druh = dry 8.
Druh 164.

| Dasyavah 62, 64, 98, 148, 162, druhah 61.

"dasyu 146, 157, 158, 150.
| dasyahatya 157.
dasyuhan 157.

Turvasa 64, 140, 146 171. ‘dnsn 36, 49.

Turvayana 147.
| tr 68.

-tr (suffix) 115,
Trksi 149.
Trtsavah 64.

Trasadasyu 146, 147; Agni

of — 96.

tatr 116.

Trasadasyava 149.

trita 69,

Trita § 23 (67—69); 6, 43,
64, 71, 7‘% 8o, 103, 117,
1413 ptya 8, 14, 43,
47, 66, 067; associated

with Agni 67; Ins abode

67; his fingers 17;

maidens 67,105; associated -

with the Maruts 67;
remote 68;
presser 67.
tripastya 93.
triprstha 107,
trisadhastha 38, 93, 107.
trmi 69,
Tryambaka 74.
tryasir 10€.
Vtvaks 117
tvac 106.¢

as a Soma-

IVda 121, 123.

| Danava 59, 158, 161.
‘Dmm 57

I danu 158,

| Danu 158.

dasa 157, 158, 150.
Dasa 40, 158, 161, 162.

| Dasah §69(160—162); 64,157

| dita 121,

[ ditr 121, 123.
Diti § 42 (123).
div §, 9, 10.

Druhyavah 140.
drona 106.

Dhanu 92.
Dhartr 115.
ydha trs.
dhatr 118,
 Dhaty 13, 43, 116, 117,
"dhiyas patt 128,
Dhisana 124.
Dhuni 158, 162.
dhimaketu 9o.
dhrtavrata 45.
dhena 61.
}dhvan 162.

\wktmas‘& 48, 126.

Divodasa 87, 90, 161; Agni hacxketnq, story of 168.

of — 906; — Atithigva 147,

divya 92, 136.¢
disah 9.
dIr"]\mlhl 45.
dundubhi 155.
Durga 73.
durgrbhidvan 72,
}duh 105.

data 6.

ll’dr 160.
"driha 88,

dyti 83.

| Drbhtka 162.

J Drsadvatr 87.

| deva 8, 34, 156.

nadwrt 159.

napit 131

_napatd $avasah 46.

| naptt 103

| , nabhasvat 83.

Nami Sapya 161,

Namuci 64, 158, 161—2;
mology of the namc

_nardsamsa 100.

Naraamsa 36, 71, 100,

navagva 144.

Navagvah 141, 144, 170

Navavastva 158.
 paka 8.
. Nagah 153.

118,

ety-
162

102



nadya 7o.

nabhi 42, 92.

naraka loka 169.

Narsada 145.

Nisatya 49.

ninya 158.

niyutvat 82.

Ninti 172,

nirmj 107.

niska 74.

Nistigri §6.

nrtet 58.

Nrsad 145.

netr 116.

Naighantuka 19, 25, 33, 43,
4%, 54, 68, 73,99, 100, 115,
121, 123, 124, 147, 148, 149,
159.

nyagrodha 134.

Pajra 52,

padbisa 172.

Panayah 95, 98, 143, 144, 1573
their cows 63; as foes of
Brhaspati 157; as foes of
Indra 157.

pani 157.

Pani 157, 159.

patatrin 50.

pati 51, 118; names formed
with 103, 138.

patnir devanim 125.

pada s50.

Vpan 133.

payas 10§.

Paramesthin §57.

Paravrj 52.

parijman 50.

paridhi 159.

parisayana §9.

Paruspt 64, 86.

Pyrjanya § 315 15, 20, 37,
90, 136, 138, addenda, hne
30; his car 83; etymology
of the name 84; as father
84; as father of Soma 111;
as fructifier 84; his 1dentity
with Perkinas doubtful 8;
resembles Indra 84 ; resem-
bles Dyaus 84 ; son of Dyaus
21; subordinate to Mitra-
Varuna 84; his wife 84.

Parjanya-vata 126.

parna (tree) I12.

parvata 10, 55, 60, 106, 159.

Parvata 154.

parvativrdh 110.

palisa 112.

pavamana 106.

Pavamana 107,

pavitra 106.

pasu 47; = Soma 108.

Padupati 75.

pasupa 37.

pastyd 121.

Panini 162.

Prsm 73, 74, 75,
prénimaty 738,
prsati 70.

I. Sanskrit INDEYX.

pitia 133.

pathas 38, 128,

Parvatt 74.

pivaka 81.

paviravi 56,

Paviravt 73.

pasa 26,

| pi 107.

Vitarah § 76; 164; classes of
1705+ cosmical actions of
1715 worship of 170,

pitard 126, 131,

pitu 105,

pitfloka 171

pmv 107,

Pipuy 156, 138, 161, 1625 ety-
mology of the name 161;
his forts 161.

préangabhrsti 104.

Pidacah 164.

pisact 104.

plydsa 1os, 111,

putra 69.

puniana 106,

pur 0o,

puramdara 98.

puramdhi 37, n. 5.

Puramdhi 124.

purisa 129,

purisin 129,

Puruhutsa 147.

purudrapsa 8o.

}'urmmtm 52,

urusa 13, 15, 31, 166; hymn
to 82.

purusasukta 12, §7.

Putiiravas 124, 135

puruvasu 37.

puroddsa (51,

purolita 96; -=- the sun 31.

Purohita 160

)/pus 37

pustunbhara 36, 37.

}'pu 106,

Puru 148.

parbhid 6Go.

purvya §8.

Pdsan § 10; 12, 15, 20, 33,
40, 82, 100, 117, 124,151,
165, 170; his car 35% con-
ducts the dead 35; protects
the dead 105; etymology
of the nam& 37; lus goats
183 is son of the Asvins
51; is Surya’s messenger
30; is toothless 35.

Vpr 161

prthivi 9, 123.

Prthivi § 345 2, 19, 21, 22,
124, 126.
123, 150.

prsadasva 79.

,, prstha 9, 68.
 Pedu 52, 149.

181

‘Paidva 149.
‘pryd s,

prajapati 118 Savity 33.

Prnipat § 30; 4, 5, 13, 14,
10, 17, 19, 28, 41, 46, 50,
57, 115, 117, 120, 140, 151,
153, 108; identiied with
Savitr 33; and Usas 119,

}'prath 88,

pradisaly g.

prapathya 36.

pramantha g1.

prasava 34.

prasavitr 33, 34.

prasuta 43.

Praskamva 140,

prant 166,

Prana 14, 120.

prataritvan 72.

Prasaha 57.

Priyamedha 146,

priyamedhavat 144.

priyaUsal) 48.

plaksa 134.

Phahga 159,

Baddha 121.

Babhru 74, 1o5.

barhis (defied) 154.

bila 159.

budhna 73, 158,

Brhadaranyakopanisad 14,

Brhaddiva 141,

Brhaddiva 124,

brhaspaty, ctymology of 103.

Brhaspatt § 30; 11, 13, 20,
24, 32, 38, 43, 71, 83, 100,
117, 120, 129, 130, 132, 143,
156, 159, 161, 108, 171; his
thiee abodes 1025 1dentified
with Agni 102; his carand
steeds 1ol; his cosmical
actions 103; releases the
cows 102; as a hght-winner
103; his onigin 103; assy-
ciated with the Maruts 103 ;
associated with singers 101,
102; lussong 101 as apuro-
Inta 1ot; his weapons 101.

brahma 138.

Brahma 11, 13, 14, 101, 104,
119, 167.

brahman 97, lol, 102, 10},
104, 142.

Brahmanas pati § 305 13, 14,
101. )

Brahma 87, 104, 115, 118,
119, 130, 168.

Brahmavaita 87.

Brahmana 81, 93, 94-

Bhaga § 19; 37, 44, 45, 45,
116, 123, 124, 149; his eye
45, s path 45; his sister
45; —= bagha 7, 8.

bhaga 45, 40. ’
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bhagavat 45.

} bhaj 45.

bhadrajani 78.

Bharata 96.

Bharatah 87, 135.

Bharadvaja 147.

bharitra 106.

Bhava 75.

Bhigavata Purina 117.

bhajayu 46.

Bharati 87, 124.

}bhid 160, 162.

Bhujyu 52,

Ybhu with vi 133.

bhumi 9.

bhiryaksa 43.

Bhrgavah § 51; 8o, 99, 116,
141, 142, 170; ancient firc-
pricsts 140,

Bhigu 71, 96,
== QALY 1690

139, 1405

| rain 79, 80; their remedies

i 81; their roaring 79; as

| Soma drinkers 80; sons of

. Dyaus 21; sons of Rudra
78; their steeds 18, 79;

| associated with Trita 67.

- marutvat §7.

, mautvata 8o,

marudgana 57.

1 Marudvydha So, 88. -

,marya 78,

| Mahadeva 75, 76.

- Mahabharata 41, 85, 117, 142,

. 160,

| mahisa (= Soma) 108,

‘maht 88.

Maln 87, 124.

Jma 71, 108,

Mandukeyah 153.

mitara 1206.

mataribhvari 72.

yima 172,
yama 172.

Yama § 77; 16, 19, 20, 27,
42,43, 68,71, 139, 142, 144,
151, 152, 166, 167, 169,170;
hisabode 171; his foot-fetter
172; his messengers 152;
172,173; the first mortal that
died 172; his path 172; his
steeds 171; connected with
the sun 172; associated with
Yami 116, 137, 171, P72,

©173; adentical with the

' Avestan Yima 8; has the
patronymic Vaivasvata 13,

yamdrjan 171,

Yamuna 86.

Yayati 139.
yavasir 106,

. vavistha g1,

yavisthya g1.

bhrguvat 140,

Mataridvan § 25; 16, 42, 92, ydnika 99.
] bhrdj 140.

99, 100, 102, 111,115,129, yatayajjana 29.
139, 140, 141, 157, 171; yatu 8, 163, 164.

Makha 140, etymology of the name 71; yatudhana 163.

maghavan 063, 103.
maghont 48.
Matsyah 153,
} math 91, 162,
}mad 168,
mada 105,
madapati 128,
madhu 49, §2, 105, U111, 114,
141.
Madhukasa 44.
madhupa 50.
madhumat 105.
madhuvihana 49.
madhiyu s0.
Madhyadesa 87.
manas 13, 160,
manu 135.

Manu § 50; 12, 15, 41, 42,

43, 140, 141,144, 145, 146;

 as first ancestor 139; as
first man 14; as first sac-
rificer 139; called Vivasvat
139.

manusvat 139.

Manus 138, 143.

Manor napatah 131.

mantha 108.

Manyu § 4o.

Vmar 81.

Marutah § 29; 2, 11, 12, 18,"

20, 23, 25, 37, 38, 40, 44,
76, 119, 122, 130, 142, 146,
150, 151, 152, 161, 166;
their brilliance 78; their
cars 79; etymology of the
name 81; as allies of Indra
80—81; as hostile to Indra
31; associated with hght-
ning 78; malevolent traits
in their character 8t; as
priests bo; as sheddeis of

as a name of \gni 71, 72.
Jmatr 71, 72
rmadhyamika vic 124.
"madhvi 5o
mayi 24, 150,
mayin 24.
maruta 40
Markandeya Purana 117.
Martanda 13, 43, 44.
Mitra § 13; 7, 16, 20, 23, 24,

25, 275 33, 345 49, 43, 44,

45, 46; etymology the name
30; identical with the Aves-
tan Mithra 7.

Mitra-Varupa 12, 15, 16, 85,
100, 120, 124, 127, 131, 148,
156, 157; their eye 23;
associated with other gods
31

Mitriviruna 120,

mitrya 45.

miho napat 161.

midhvas 75.

Mudgala t50.

Mudgalant 150,

Mijavat 110.

mrga 152,

mrgaya 161.

mrj 106.

mrtyu 172,

megha 83, 159.

metr 90,

Medhyatithi 146.

Menaka 135.

maujavata 110,

Yajurveda 4, 26.
yajha (= yasna) 7.
Yatayah 140.
Yadu 04, 146, 171.
}yam 172,

Yaska 15, 19, 33, 34, 37,38,
39, 45, 49, 53 08, 72, 73,

|93, 99, 115, 123, 139, 151

yuvan (-= Soma) 111,

yutha 124,

'yojana 47.

"yomt 94.

|

!} raks 164.

raksas 162, 164

Raksasah § 7o; 61; their

¢ appearance 163.

I'raksoyuj 164.

| 1aksohan 95; 110, 164.

iTagas 9, 10, 73, 158,

rajastur 1Lt

ira.tlmtm 148,

! rathegtha 55,

;],’rabh 133

rayl 110,

‘lmva 101.

| rasa 105,

1 Rasa 63.

I'Vra 125.

' Raka 128,

I'raksasa 163.

'Rajanya 13.

IRatit 124,

' Ramayana 41.

| Rastrabhrt 135.

! rasabha 5o0.

| Rahu 160,

}ru 108,

- J/ruy 160.

} rud 77.

rudra 49, 75, 77, 127.

Rudra § 28; 12, 16, 20, 35

|73 74 119, 124, 130,135

| 151; identified with Agm
75, 77; his colour 74; his
mjurious features 18; con-



trasted with Indra 77; his
malevolence 75; as father
of the Maruts 74, 78; is
mountain-dwelling 74; his
physical features 74; his
remedies 76; 15 clothed in
a shin 74; his repulsive
traits 765 his weapons 74.
rudra-vartani 49.
Rudra-Soma 76, 129.
Rudrdani 125,
Rudrah 5, 44, 74, 120, 130,
142; are eleven in number

19.

Rudriyah 74, 78.
Rudhikia 162. B
retodhi 108.

Rebha 52.

rocana 9.

rodast 9, 126.

Rodast 78.

roman 106.

Folunt 1135, 130.
rohita 82.

Rohita 14, 17, 115,
Linga 155.

}'vaj 133

vayra §5, 79, 109, 147.
vajradaksina 55.
vajrabahu §5.
vajrabhrt §5.
vajahasta §5.

vajrin 55, 103.
vajrvat §s.

vatsa 84.

Vatsih 153.

vadhar 114

vadhidyu §i.
Vadhryasva87; Agni of — 96.

l

i Vasistha 15, 64, 96, 134, 135,

i
i
i
|
\
|
|

1

|

Vata 25; as a healer 82; his

'
1
|
|

vanaspati 154; (=-Soma) I12.

\andana §52.

¢ara 51,

Varuna§12; 3, 6, 11, 16,17,
18, 19, 29, 30, 33, 34 40
42, 43, 44, 40,48, 119, 130,

'

I. SanskriT INDEX.
varcas 162,
\arcin 40, 156, 158, 161, 162,
vartaya 162,
vartis 50,

varsa §9.
Vala § 68 B; 63, 64, 102, 142,
143, 144, 159, 162; lhis

castles 159,

valamruj 160.

valabhid 160.
valavrérahan 1Co.

vavra 67, 169.

vavri 159.

Vada 83, 84.

Vasatkata 19.

Vasavad 5, 33, 44, 120, 130,
132; e cight in number 19,

140, 147,
Vasisthah 47, 170.
Vasu 148,
vasupatt 63.
vastia 107.

Vv 82,

ic 109, 123.

Vac 87, 124, 137, 145.
vicas pati 109, 118,
Vya 131, 132, 133.
Vajapeya 155.

vajin 149,

vita 72, 166.

steeds 55,
Vata-l'aranya 82, 84.
Vata-parjanyd 120,
Vamadeva 147.
Viyu 2, 12

=

82;

vayu 7.
Viyu-Vata § 30 (81-383)
vara 100.
Varuni 140,
varya 123.

168, 171, 1725 s abode | |/vas 108, 135.

23; dentical with

the | visas 107.

Avestan Ahura Mazda 831 Vistospat 138
his car 23; etymology of  vikram 37, 38.
the name 28; ls face 233 vidyut 78, 92.

as father of Bhrgu 15703
his fettels 26; contrasted
with Indra 28; he and Surya
subordmate to Indro 585
his messenger 136; s
natural basis 27; connected
with night 25, 29, with rain
25, with waters 25, 20;
his ommscience 26; as up-
holder of order 24; iden-
tical with Udpavds 8; asa
punisher of sin 26; hi- spies
23,24;assocmted\\ith\'nma
167,
Varunan! 125. ’

vidhartr 4§.

vidhatr 118,

Vidhatr ng.

Vipas 03, 85, 88
vipra 90, 144.
vibhakt] 45.
vibhavah 1310
Vibhvan 131, 132, 133
Vimada §52.

vimuco napit 35, 36-
yimocana 30.
virdpavat 143.
Vitupah § 55-
Vibistenga §7-

‘vivas 43

20, 72, 78, 110,
116, 1685 s car and steeds
as Indra’s charioteer.
55; as a soma-drmher 503
wdentical with the Avestan

" visnupada 39.
ivina 78,

183

Vivasvat § 185 6, 12, 14,15,

43, 44, 71, 114, 116, 121,
125, 139, 170, 172; lus
arow 42, 43; his daughters
2, 105; s messenger 42,
72; his messengers 9o, 141
wlentical with the Avestan
Vivanhvant 8,

vis 39, 139.

vispatt 96, 172.

Vidpald 52,

Visvaka 52.

visvakaiman 3I.
Vissaharman § 393 115, 117,

118, 126, 151,

visvaripa 34, 116, 117.
Vidvarupa 12, 61, 110, 1603

us cows 160; as son of
I'vasty 67.

visvavid 97.

visvasedas 37, 97.

Vidvamitia 147.

vigvavasu 130,

Vidvavasu 134, 130, 137.

Visve devah § 265 14, 10,72,
82, 84, 125, 130, 131;
hymns to the — 129,

vistap 9.

Visnapt §2.
"Visnu § 175 4, 9, 10, 17, 10,

20, 35, 37, 44 45, 115, 118,
121, 124, 149, 151; \va-
tars of — 14, 41, 139, 1513
as a dwarl 30, 41, 150;
lus fiiendship for Indra 39;
Tus head becomes the sun
39, 41;as lord of mountans
39; identified with the sa-
aifice 4o, 41; s Inghest
place 16y; s hughest step
18, 105; s highest step
as abode of the fathers 1675
Tus steps 38, hus three steps
20, 1505 hus thard step 170,
lus wife 125.

}ar 152, 1595 with apa 159.

cvihsa 52,

vria 159.

vitra (mase.) 159, (nent.) 1593
etymology of the word 159,

Vitia § 08, 6, 18, 21, 31, 39,
40, 30, 58, 59, Go, 01, 67,
73, 80, 81, 119, 127, 147,
151, 152. 153, 150, 137, 138,
160, 1625 his belly 1595
s foits 155, 1595 his
mother 6; 1dentified with
the moon §7, 159; a90-
ciated with Indra 138

vrtrakhada 160,

vitratinya 135

vrtrahatya 158,

vitrahan 6¢, 06, 109, 114, 158,

159.
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Vrtrah 103, 141, 158, 150.

vItvi 159,

}vydh 6o, 72.

Vvrs 59.

vrsan 108,

vrsabha 108,

Vrsakapi 64.

vrsti 59.

vrstimat 83.

Vetasavah 146,

Vedanta 104.

vedi g2, 105.

vedisad 92,

Vven 133.

vaibhiivasa 69.

Vairipah 144, 170.

Vavasvata 12, 42, 109, 139,
172.

Vaidya 13.

Vaidyanara 71, 99.

Vyamsa 64.

vyoman 9.

vraja 160,

Samsa 100,

Sakuntala 133,

sakra 358,

dact 58,

Sacl 57, 122.

Sacipati 58, 122.
dactvat §8.

Catakiatu 58.

Satapatha Brahmana 4.,
$atarudriya 77.

fatru 159,

sabala 173.

{ambara (neuter) 161.
Sambara 40, 64, 80, €03, 158,
, 161, 162; his forts 161, 162.
Sayu, cow of 52.
dardhas 77.

Saryanavat 141,

varva 75.

Salyaka 112,

$avasah putrah 122,
$avasah sinuh 131,
Savasas patl 128,
Savasi 12, 122.

savaso napitah 131.
Sakapiini 38, 93, 99.
Satyayaninah 68,
Sigravah 153.

Sipra 35.

Siprin- §5.

$iva 75, 77

Siva 4, 73, 74, 76, 155.
§isu 72, 90; (= Soma) 111.
{i¢énadevah 155.

{ukra 106,

$uci 48, 126, 127. .
$ucipa 82, 106.

Sutudri 86, 87, 88.
$uddha 106.

Suna 1355.

Sunahsepa 121.

Véus 161,

‘éugna § 69 A; 146, 147, 157, | sahasah putrah 9, 122.
158, 162; his brood 160, | sahasrajit 98.
161; his eggs 160; his forts sahasramuska 89,

160; his horns t6o.

| sitmaty 168,

$iidra 13, sidana 172.

$ura 58, sadhya 130.

$yaima 173. sinu 39, 68, 105, 111, 158,
‘Sydva 52. Simaveda 4.

Sraddha 119, ! Sayana 28, 33, 41, 43, 68, 69,
St 120, 107, 123.

§vas 72, 161, : | Sarameya 131, 173

$vasana 160. | Sintvalr 125,

$veta 149, "sindhu 86, 87.

_Sindhu 81, 86.
sindhumaty 51, 78.
Sira 155,

Isisnu 161,

Samvarana 153.
| Samsara 168, ‘
‘sat 13. [
i satpat1 58, [}'su 105, 106, 114.
,sadana (of Vivasvat) 42. | sukratu 114,
'sadasas pati 102, | sugabhasti 116,
| sadaspali 102, 103. ‘sudaksa 46.
- sadaspatl 128, | sudanu 8o,
sadhastha 107, rsudas 64, 140, 147,
samdrk (parama) 118, i sudhanvan 133.
‘Saptavadhri (Atri) 52, 145, Sudhanvan 131
"sabardugha 82. | suparna 39.
| samudra 52, 72, 103; == cele- supani 116.

stial waters 10, 'subhaga 87.

|
| samudriya 107, Usura 123, 157
i surabhi 137.

s samrd) 98,
sarana 125, sudipra §5.
Saranyi 42, 51, 116, 125, 139, sudiavas 64.
172. suhasta 132,
Sarama 63, 125 (note 17), 143, ¢} st 34, 72.
144, 151, 173. sinu daksasya 46.
Sarayu 86. sunrti 120,
Sarasvat 86, 88. Sarya § 14; 2, 15, 16, 20, 23,
Sarasvatl 12, 73, 78, 86—88; 33, 34, 35, 38, 40, 44, 48,
124, 125; associated with 148, 149, 150; as a form
the Advins and Indra 87;  of Agm 30; his daughter
associated with Indra 1625 51; 15 a son of Dyaus 21;
associated with the Maiuts — his eye 30; vanquished by
87; as a sacred niver 87. Indra 31; measures days
sarpah 153. 31; his messenger 35; is a
salila 72. " spy 30; his steeds 30, 53;
sava 34, 48. s wife 3o.
savana 100, 132. siiryarasmi 32.
Savarnd 139. Syl 50, §1, 125;
Savitr § 15; 10, 11, 15, 16,  with Soma 112,
17, 19, 20, 23, 26, 29, 35, Siryicandramasa 126, 129.
37, 38, 44, 45, 48, 55, 57, Smyamasac126, 129.
70, 72,73, 85, 115, 116, 117, Srbinda 162,
118, 122, 123, 124, 138, 149, Sita 138. ¢
154, 171; his arms 32; lus Sena 37.
" carand steeds 32; conducts soma 104.
| the dead 165; connected Soma § 37; 2, 6, 9, 10, 12,
| with evening as well as| 14, 17, 18, 20, 23, 25, 20,
J morning 34; etymology of | 35, 38, 40, 42, 43, 46, 47,
I
I
\

associated

the name 34; he s golden| 48, 50, 72, 125, 130, 134,
32; play on the name 34;| 137.138,139, 146, 147, 152,
is called prajapati 13; iden- | 153,162, 168, 170,171,172;
tified with Bhaga 33, with; as bestower of wealth 110;
Prajapati 117, Sarya 33,| bought with Vic 109; as
« Tvastr117,Vidvakarmant17.| a brahma priest 109; his
| saharak<as 97, brilliance 108; brought by
| sahas 91. 0 eagle 111—112; his car




and steeds 110; is celestial
111; his colour 105; his'
cosmical actions 109—110; "
etymology of name 114;,
as drink of immortality
108; as a fighter 110; first,
draught of — 82; as food
of the gods 112; the gods
fond of — 108; Indra’s ex-
cessive indulgencein— 56;

1. SanskriT INDEX.

tog,withthe Maruts 110,with
Parjanya 84, with Pasan
37, 128, 129, with rain 107,
with Rudra 129, with waters
86, 107; eompared with
ran 83, with Sarya 108,
t11; identified with Varuna
110; identical with the
Avestan haoma 7; — Pava- |
mina 6. |

his healing power 109; as a somagopa (Agni) 9o, 110, |
king 112, as king of plants somapa 36. i
154; magical power of —  somapivan 6.

110; mixed with milk 106; Soma-pisina 126.

mixed with water 106;!

identified with the moon "
107, 112, 113, 120; Zrows.

Somd-rudri 126,
somya 103, 109, 170
Sauddanvana 131, 133.

on mountains 110, 111; | Saitrimani 56.
— offering 16, 124; rape | saumya l1i2.
of — 63; his roaring 108;  skambha 11.

— sacrifice 4, 18 stimulates
Indra 56, 109; stimulates
Jhought 109; stimulates the
voice 109; three or thiity-
three lakes of —56; his wea-
pons 110; his wives 1123
associated with the Fathers

Skambha 14, 120.
Skambhana 11.
Vstan 108.
stanayitnu 83.
Smadibha 140.
svadha 1750,
svapas 132

185
svayambhu 131,
svar 31, 48.
svaru 1§54,
svarga 13s.
svarga loka 169, 171.
svardrs 127,
svaibhanu 143, 160.
svarvat 161,
svarsa 114.
svaha 170,

Hamsa 101, 148; = \gm 89.
}han 159, 160.

han 55, 105,

hantah 3o,

hart 55, 132.

havyavah 96, 97.
havyavahana g6, 97.
Hiranyagarbha 13, 14; ==l'ra-
¢ japat 119,

hiranyaya 45.

hiranyavartam 49.

+ lliranyahasta 52.

hrd 106,

i Hotarah (of the gods) 9s.
hotr 96, 147; == zaotar 7.

i Houa 87.



1. GENERAL INDEX.

Aborigines of India 153, 157. balance, in which the dead | car, of the Asvins 50, 51, 52,

agricultural implements dei-
fied 155.

Ahura 156; — Mazda 20, 28,
32, 45, 68.

alter ego 173.

Amesa spentas 28.

Amsaspands 40,

agent gods § 38 (115—118).

dyyehos 143

ancestors 141, 142, 170.

ancestor-worship 4.

ammal-sacrifice 154.

ammals; mythological § 59—
64 (147—153); noxious § 64
152—3); symbolical 148.

anthropomorphism 17, 83,91,
104, 148; degrees of — 2.

ants 153, 165.

Apam napat 68, 70.

ape 163,

archer 116, 119, 137; as a
designation of Agni 89.

archers 74, 79.

Ardvi-dura 113.

Armaiti 121,

armour 155. .

arrows deified 155,

Aryan 161.

Aryans 157.

Aryas and Dasas 157, 159.

ascetic 134.

ass 151; — of the Advins 30.

asu 114,
ura-slaying 103.
tar 7, 141.

ithravan 141,

Athwya 8, 43, 68, 114.

atmospheric gods 54—86.

attributes transferred 127.

AUFRECHT 173.

Aurora 8, 49.

avatir of Viynu 41.

Avesta 7, 20, 27, 28, 30, 31,

37, 40, 45, 49, 66, 68, 70,
87, 113, 114,117, 124, 127,
136, 137, 139, 141, 152, 156,
159, 164, 169, 172, 173;
its relation to Vedic mytho-
logy § 5 (7—8).

axe, of Brahmanas pati 116;
of Tvasty 116.

Azhi 152; — dahaka 68.

Bagha 7, .45.

I are weighed 169.
'BARTI 140, 154.
"bear 144, 153.
 beast 165,

I bee 50.

"beef 151,

| BENFEY 66, 81.

" BERGAIGNE 26, 38, 43, 53, 61,
. 03, 74, 100, 107, 122,123,

140, 145, 146, 147, 149, 151, |
101,

DBird 139 143, 149, 152, 1631
172; = Agni 89, 152, 165;

{ == Soma 106, 108, 152;
= sun 9, 31, 152

Birds, aquatic 134, 135; as
steeds 50.

BLOOMFIELD 74, 112, 173.

boar 67, 75, 151 ; cosmogonic
— 14,41, 151; = Vitra 41.

boars 79.

.body in heaven 166.

bogu 43.

- BOTLENSEN §3.

bolt, Indra’s 18.

;bones, of Dadhyahc 142; ot
the dead 165, 166.

bow 55; deified 155.

v. BRADKE 64, 66, 149.

Brahman 13.

Brahmans, secret of 113.

Brahmanas 4, 5, 6, 13, 17,

25, 29, 34, 33 37, 38 3%

40, 41, 43, 44, 68, 69, 72,

76, 87, 92, 109, 111, 12,

| 117, 118,119, 124, 125, 130,
136, 155, 156, 159, 160, 168,

. 169.

{ Buddhist hterature 154.

| buffalo 18, 129.

buffaloes 40, 41, 56, 106.

bull 75, 80, €3, 84, 125;
== Agni 88, 90, 92, 150;
= Dyaus 120, 150; ==Indra
150, connected with Indra
18; == Rudra 150; == Soma
106, 108; == sun 31; — in

;  mythology § 61 A (150).

 bulls 56, 129.

’I)urial 165,

Cake, offering of 36.
calf == Agni 89; == lightning
12, 150

of Indra 55, of Usas 18947,
of the gods 18; = the sun
31; three-wheeled — so.

castes, four 13,

lcave 159, 16o.

Cinvat bridge 173.

claw of the Soma eagle 112.

clothing of the dead 165.

cloud 88, 107, 112,

clouds 10, 59, 60, 78, 134.

i cloud-spirit 137.

JCOLINET 123.

{ commentators 124.

Comparative Mythology § 6
]

cosmical {unctions of Vedic
gods 15.

cosmogonic hymns 13, 46

cosmogonic paradox 12, 46.

Cosmogony § 8 (11—14).

Cosmology § 7 (8—11).

| cow 56, 70, 78, 82, 122, 124,

125, 148; == Aditi 122;
= Pithivi 126; = raincloud
1o, 12, 150; sacrificial —-
165; sanctity of — 1513
~— of Plenty 150; — of Rbhus
132; — in mythology 150;
raw — 62,

cows 1o, 107, 116, 141, 142,
144, 147, 152, 157, 159, 161,
168; =beamsofdawn 59,01,
150; = waters 59, 61, 108;
— of light 47, of Vala 1o02.

craft 156.

cremation 165.

cymbals 134.

Dahika 169.

l DARMESTETER 70.

Dawn 14, 15, 30, 45; asso-
ciated with Aditi 122, with
cows 61, with Indra 61,
with night 129; her car 18.

| dawns 138,

dead, souls of the 163, 164

death 163,

deities, lower 131—138; agri-
cultural 138; tutelary § 49
(138).

deluge 139.

demons 4, 18, 152, 156—164;
— of the mountains 60.

descent of fire 140,
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aéars 121,
devil 150, 159.
dew 148,
dice 135.

flood 41; Indo-Iranian 13
Hlute 168, 172 30
forest, deified 134,
> 5 forts, autumnal 158,
Ao zodpoL 53. fort-destroyer 10y; 127,
dog 151; four-eyed — 173. Fov 149.
dogs 163, 173; — of Rudra 76. fiiction, fire produced by 91,
donkeys 163. frogs 83, 131.
doors, sacrificial 154. funerals 163.
druj 8, 164. future life 1635, 171
drum, deified 155.
duat divinitics§44(126—130), Gandarewa 8, 130, 137.
15—16. Ganges 134
garland 148,
Eagle 71, 104, 111, 113, 137, GEIDNER §3, 138,
148; = Agni 89, I[12; gem = the sun 31,
==Indra 112, 152; =Ma- Gemni 53.
ruts 112; = <un 31; car- Germamc mythology 152.
ries off Soma 63, 112, 152; ghee 107,168, 172; - raun 25,
~ of Zeus 114. goal 74, 1515 sactificial — 105,
Earth 13, 1215 is circular 9; skin of -~ 163.
as a mother 8, (2. goals 1285 —- of Puyan 35.
cast, connected with Agni goblms 162,
34; as1egion of the gods76. god of battle 54.
"Héhog 32. rods 53 abode of the — 18;
egg, cosmogonic 4. abstiact — 1 15—123, — and ,

elbe 133. Asuras 156; — and Dasyus
elephants 58, 79. 157; — and demons 405
elf 133. equipment of the - 1§;
elves 134, food of — 18; generations

of — 17; giadation in rank !
of — 20; groups of —§45
" (130); number of — 19;’
offspring  of Vivasvat 42;
- origm of — § 9 (14); re-]
eternity of reward and punish-;  lative mportance of — 20; |
ment 169, — come to the sacnfice 18.
etymological equations in my- | gold == sun 155, ;
thology 5. { GOLDSTUCKTR §3.
etymology, popular 157. "gram, offering of 36.
evil direams 47. | GRASSMANN 73, 77, 87, 149,
gvil spurits 47. Great Bear 1.44. !
extra-Vedic tribes 150, [ groups of gods s. |
cye == sun 38; associated
with the sun 166; — of | Ial 158.
Mitra and Varuna 23, 149;; Haoma 43, 68, 113, 114, 137
— of the gods (== sun) 48, Harmti 113.
i Haraqaiti 87,
' T1ARDY 69, 70,74, 88, 117, 1231
‘heaven § 73 (167); 1503 as,
" abode of Soma 111, 1145,
lighest — 165, 166, 1675
| path to -e 160,167; — of |
| priests 168; as renard of |
virtue 167; (hnd — 167, |
| |
! Heavenandearth 116,121,123,
" 1s54; distance betwcen —
"9, 10; as umversal parents
.8, 14, 15. 126,
'cavenly Dliss §74 (167—8).
"Helena 53. i
hell § 75 (169—170); 172,
173; darkness of — 169;
doctrineo
of — 169, 170. !

;8 49.

epenthesis 137,

Epic 39, 149, 153, 172.
Epies 119, 121, 137.
eschatalogy 165 —173.

1

Father Heaven 22,

Fatheis 11, 12, 48, 86, 136,
165, 166, 167, 170; as a
distinct elass 171; path of
the — 171,

feather of the Soma eagle 112.

felly = the sun 31.

fetishistic animals 148.

fetishistic worship 154.

fiend 158.

fingers 111.

fire 15; domestic — 94.

firc-altar 155,

fire-cult 7.

fire-drill o1,

fires that burn the wicked 167. )

fish 41, 139. .« !

flesh-eating goblins 163.

f— 168; torments Magical

187

henothersm 16—17.

HeNRY 74

HuLeskANDT 26, 69, 70, 88,
100, 104, 117, 118, 124,173;
us lunar theory 113,

hongy 102, 168; assowated
with the Asvins 49, witt
the waters 83,

HoPKins 53, 104, 153,

horns of Soma 108,

horse 1325 head of o —
L, 149, — 1 mythology
§001148—501; sactihoial —
165, == sun 48,

horses of the Advins 50

1/ hurg. ’

hukhiaty 11y,

hvare 31,

Ice 160.
wdentifications
vods 16,

wdols 133,

izms 9o,

nmuge 1535,

mages 18,

unmortahity, acquired by the
gods 17; navel of - 110,

implements, deified 154,

manmiate objeets, deihication
of 2, 4.

meest 173.

Indo-Fwropean perod 8, 2o,
45, 00, 85, 109,

[ndo-hanan perod 7, 20, 28,
43, 45, 00, 08, 70, 100,
113 1y, 120, 127, 130,
143, 113

Indus 8o.

on leg of Vilpala s2.

of

different

Judgment 169,
Jupnter (planct) 10

N
RE

KAEGL 104, 117,

Kathenotheism 16,
Kévtavpos 137.
Képiepos 173

Kuns 39, 81, 117, 140.

[.ANGTOIS 10}

Tettic myth 53

hfe after death 4.

lightnng 12, 15, 16, 56, 59,
61, 67, 09, 70, 73, 75 76,
77, 78, 81, 83, 84, 88, 90,
92, 112, 128, 134, 135, 140,
142, 149, 152, 158; as a
form of Agm 92, 93, 94;
assoctited with Soma 108,

lion 58, 79, $3, 90.

Lupwic 87, 117, 149.

lutes 134.

efect of kindhng
fire 98.
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magical rites 8.

man and beast 153,

man-tigers 153.

Manes 172, 173.

MANNHARDT 53.

marriage processions 154.

Max MULLER 16, 70, 87, 104,
123, 151,

mead, Indo-European 114,

measuring the earth 11,

medu 114.

men and animals 148.

men, origin of 14.

messengers 143, 172, 173.

metamorphoses 134,151,163

metempsychosis, germ of 166.

meteor 163.

method in mythology § 4
(5=7).

wéihy 114,

Mryer 81, 173.

milk 168; = rain 10, 30;
— water 86; ripe — 62.

milky way 88.

mirage 136.

mist 158,

Mithra 30, 37, 44, 127.

monkey 64, 151.

monotheism, a kind of 4;
polytheistic — 16, 17.

moon 31, 48, 69, 70, 73, 74
$8, 104, 108, 111, 118, 136,
137, 159, 173; == Soma
112; phases of the — 112,
123, 133, 134; waning of
the — 112,

morning star §3.

mortar and pestle 106; dei-
fied 155.

mother earth 22, 88, 9o.

mothers, Agni's two
Waters as — 85.

mountain == cloud 111, 159.

mountains 135, 161; acrial —
10; — deified 154,

Muir 123.

Myniantheus 53.

mythological conceptions, re-
lative ages of 20.

mythology, comparatve § 6
(8); definition of — § 13
characteristics of Vedic —
§ 2 (2—3); post-Vedic —
86, 87.

myths, primary and secondary
traits in 6.

913

Names, un-Aryan 162,

niggard 157.

night 12, 48; time of goblins
163; associated with morn-
ing 124,

north, region of Rudra 76.

north-east 171.

Odhin 83,153; as an eagle 114.

ogni 39.

OLDENBERG 28, 34, 39, 43,
44, 53, 60, 70,77, 92, 104,
117, 123, 149.

OLpHAM 87.

omen, birds and beasts of
152, .

origin of various deities iden-
tical 3, 15. .

ornaments of the dead 163.

Udpavés, 28, addenda, line 10, |

owl 152, 163, 169, 172

| Pantheism 4, 13, 16,
‘ritualistic’ — 154.
paradise, earthly 173; hecven-

ly 173.
paradox 12, 46, 91, 121, 122.
Parendi 124.
parentage, mythological appli-
cations of 11, 12,
Parsis 106.
Perkiinas 84, addenda, line 31,
 PERRY 69.
{ phallic worship 155.
pheydat 140.
'pigeon 152, 172,
| PiscHEL 57, 58, 02
I 123, 149.
 plants 84, 154; deified 154.,
| points of the compass 9. |
| post-Vedic litcrature 102, 136,
1" 139, 142, 160,163; — mytho-
| logy 118,155; —poetry 150; |
— period 155; — Sansknit |
157; — Soma 112, '
prehistoric notions about ani-
~ mals § 65 (153).
| pressing-stones 105, 110, 144,

1545

, 69, 77,

! 54.

pressings of Soma 114.

priest, Atharvan 7, 1413
Adhvaryu 107; Hotr 7, 96,
147.

priests and heroes, mythical
137 —147.

Prometheus 72, 9I.

punishment, future 169.

Puranas 39, 41, 119, 121. '

Quail 52. i
quiver, deified 155 I
|

Rain 24, 59, 83, 88; names|
of — 81, n.2.

rainbow 136, 137.

rain-cloud 83, 85, 90; names

. of — 83.

rain-clouds 60.

rain-god 83,

rain-waters 85.

rays == steeds of the sun 3L

rebirth 167, 168.

religion, definition of § 1 (1).

retribution, doctrine of 168.

rivers, deified § 33 (86—88);
154,

rock == cloud 111,

Ro1H 28, 44, 53, 65, 69, 73,
87, 88, 104, 116, 123, 146,
149, 169, 173.

Sacrifice, attacked by goblins
163; celestial — 167,

sacrificial fire 99; — fires 47;
— gifts167,168 ;—horse35;
— implements 154;—ladles
1555 — post 154.

Satires on Brihmans 151,

Sayuzhdri 68.

ScuMIDT, Joit., addenda, . 10,
29.

V. SCHROEDER 70, 77, 81I.

Semitic legend 139.

serpent 72, 148, 152, 153,
158, 160, 165; - Agni 89.

serpent-slayer 152, 153.

seven, hotrs 144; -— priests
139, 1445 — Rsis 144, 167;
— stars 144.

sheep 36; wool of — 106.

sin, pardoned by various gods
121,

sleep 172.

solar year 39.

solstitial festival 155.

soma-backed L10.

soma-drinker (Agm) 16.

| soma-drinkers 127.

soma-eagle 69, 107, 114, 142,
152,

soma-strainer 1006, 111.

soma vat 100,

son, figurative use of the word
12; — of strength 102 ; — of
waters 85,

song 168,172 ;—-oftheAngiras-
es 142; — of the Maruts SO,

sorcerers 93.

Soul § 72 (166—-167); — of the
dead 438, 81.

south, connccted with the
Fathers 170, withSoma 34.

south-east 171.

SPIEGLL 70.

spirits, friendly 164; dark
world of evil & 167.

stallion 8o.

stars 10, 103, 112, 134, 130,
144, 167, 171.

steed 148;=Agni 89;=light-
ning 150; = Soma 108;
== sun 3l.

steeds of Indra 55; of Apam
napat 70.

steps of Visnu 37, 38, 39.

stone, burning 156; ==sun 1.

storm-cloud 125

storm-gods 81.

strainer, Soma 106, 111+

stratagem of the gods 156.



II. GENERAL INDEX,

sun 15, 148; as a cosmogonic ' thunder-god 54.
agent 13; as a form of thunderstorm 108,
Agnig3; daughter ofthe— . Thwaks 117.

189

Vitra-slayers 127, 1285 = A&

viny 3l

Vitra-slaying 6, So.

53, 105, 108, 119; eye of time of the A$ving’ appeaning | vultwe 132.

the — 160; as abode of' 3o0.

the Fathers 167; coupled ' tortoise 41, 151, 153.

with the moon 129, 173; tolemism 153.

its whereabouts at night track of death 165,

10; restoration of the — . transmigration 166, 168, 169.

51, 53, 61; rising — 43, tree, cglestial 167.

137; steeds of the — 12; trees 134, 154.

wheel of the — 56, 63.  triad of gods 3, 19, 54, 69,
sun-bird 39,'136. | 93; — of sacnficial god- |
sunrise, Agni produced at 91, desses 87; — ofwailds 9.
sunset 155; ummportant in triple character of Agm 93.

Vedic worship 53. Tplege 69.
sun-steed 130. twin' 172, !
supersession of Varupa by

Indra 28. :
Sutlej 87
Sitras 36, 75, 70, 119, 125,

152, 153, 155, 166, 168.
swan, golden 168.
symbolical steed 150
symbols 155.

173

two births of Agm 943
— classes of abstract gods
115; =-- eyes = sun and
moon 130.

[ Universe, mechanical produc-
tion of 11; three divisions
of 8, 11, 14.

‘Temples, unknown Rgveda |
Upanisads 119, 167, 168.

18. 1
ten fingers 105, 116, 122. !
ten maidens = hngersg1, 106 Vadare 114.
terrestinal gods 86—114. i Varaghna 152.
terrestrial objects deified 154., Vedic commentators 113.

vultures 163.

WaALIs 123,

water-nymph 15, 134, 137,
172,

Wuaters 10, 91, 116, 121, 1206,
152, 154, 158, 159, 101;
acrnal 595 associated with
Adni 02 i cosmogony 14,
as mothers 12, 69, 85, 1073
punifying and healing 83,
son of - 12; as wives of
Varuna 206,

twins, Aévins 49; primaeval | Weapons, deified 155;- of the

deadios; - ofthe Maruts7o.
WrBrR 53, 77, 104, 140, 143,
169.
weddig hymn 35
wedding procession 134
weddings 163,
were-wolf 153,
west, connected withSavity 34.
wheel == sun 31, 155; — of
the sun 1405 — of Visnu 155.

LWy 03,

widow-burning 165.
W1l soN 77, 104.
wind 72.

third daily Soma pressing 132. \'Vedlc gods, beneficent 18, | wind-spiuts 137

Thraetaona 68.

three Agnis 94; — classes of |
beings 164 ; — daily mvoca- |
tions 119,120; — daily offer- |
ings 89; — daily Somapress- mortal 17; subordinate to
ings 107; - earths 169;, one another 16.
—lakes of Soma 107, 139;| Vedic mythology. sources
— sacnificial fires 94,955 — | § 3 (3 =5
Soma-tubs 139; -~ woilds 41, | verethra 159.

farec-headed demon 61, 64, | Verethraghna 8, 66, 150,
67,68, 160; — goblins 163. | verethigjan 114.

three-wheeled car 132. Vivanhhvant 43, 114, 172

Thrita 8, 43, 68, 114. Vourukasa 137.

thunder 59, 84 ; — of the Mar- Vrtra-slayer 87, 98, 109, 1523
uts 8o. Agni 165 = sun 3L

number 17, 19; ongmally

of

their character § 10 (15— | wine 168
19); classified 19—21; theu winged steed 148
common features 15; then | Wodan 83.

wolf 52, 157.

wolves 75

wood, cosmogontc 11,
world-giant 13, 15, 82
wotld-soul 108

152, Yima 43. 172, 173
' Yineh 172, 173.

Zarathustra 7.
7oy 27
ZIMMER 87.






. ADDENDA AND CORRIGENDA.

P. 1, ast line, for Oxford Essays II read Oxford Essays, 1856 (= Chips 42, 1—154).
— D. 2, . 1 add Contributions to the Science of Mythology, 2 vols. London, 1897. —
"5, 1.5 from below fig pove read prove. — P. 8, 1.4 for Verethragna read Vercthiaghua.
—"P. 12, 1. 7 from Delow, for wijvarupa read wisvariipa; 1. 23: on this paradox cp, WC.
41. — P. 15, L. 10 from below for Prajanya read Parjanya. — 1. 17, I 14 from below
add: The notion of an infinite number of cosmic ages is already to be found in the
AV. (10, 839 49), cp. Jacosl, GGA. 1895, p. 210; GARBE in this Lncyclopedia 3, 4 p. 16.
— D, 21, note 22 /o fournished read furmshed. — P, 22, 1. 14 adanimat: cp. PAOR.
1895, p. 138. — D. 28, note 2 add but cp. RV. 10, 1271 and BrooMFIELD, JAOS. 15,
170: SBE. 42, 391. — I 29, note 2! add JoIL ScnminpT wihtes to the effect that till the
relation of the Aeolic dpavos and dpavog to odpavés has been determined, it is im-
possible to say whether Varuna is connected with obpavég or not. — TP. 29, § 13, L 4
for brurvanal vead bruvagak. — V. 33, 1. 25 for stimultac read stimulate. — P. 35, 1 4
add BLooMFIELD, AJP. 14, 493. — P. 37, § 16, last line of notes, afler PLRRY add
JAOS. 11, 190—1. — . 39, L 19 for mythology rcad mythology 1r. — T, 41, 1. 28 jor
1S. XI read 1S. XIL — P. 42, 1. 5, note 4 add ¢p. MacponyLL, GGA, 1897, p. 47 8. —
P. 42, 1. 17 add On Visnw’s obscure cpithet sipwista cp. OST. 4, 8715 TRV. 1, 162;
4, 153; KRV. note 214. — P. 44, L. 62 On Siirya and Savity as an Aditya cp. JAOS.
18, 28. — D. 44, L. 21 for Adityas read Adityas. — T. 46, note 9 add Cp. WurM, Gesch.
d. ind. Rel. p. 29. — D. 46, 1. 5 for feast’ read feast. —- P. 50, delete note o -~
I 54, note 22 add cp. JAOSy 16, 21—2; 1. 33 add Horkins, PAOS. 1894, CXLIX—CL. -~
. 55, L 15: On Indra’s weapons cp. PERRY, JAOS. 11, 138. 198, — P.55, L. 21 on ayasa
¢p. OLDENBERG, SBE. 46, 278. — P. 66, note ™ add cp. LRE, 142—3; note 33 add cp.
WINTERNITZ, Hochzeitsrituell 43. 46; OrrTEL, JAOS. 18, 26—31; notc 3 add BRV. 3,
200—7; nole 42 add cp. ZDMG. 9, 687. — D 69, note 10 add cp. WILLEBRANDT, Veda-
mterpretation 13, 19; and two lines helow before LRV, 3, 3557 add WESTERGAARD,
1S. 3, 414--24. — P. 80, 1. 9 for Matudvrddha read Manudvrdha (also p. 88, note 4). —
P. 84, 1. 8 from below: On points of rescmblance between India and Pajanya cp.
Tlorkins, PAOS. 1894 (Dec.), 30—9. — D. 83, note 4 add Jolr. SCHMIDT whtes that he
regards the equation Parjanya = Perkiinas as quite wrong, smce Lith. # can only coric-
spond to Sansk. #. LESKIEN also considers this equation untenable (communication thiough
BouTLINGK). It is, however, accepted by WACKERNAGEL, Altindische Grammatik §§ 52.
1001, — P. 88, note 11 add cp. BOLLENSEN, ZDMG. 41, 499. — . 114 delete note 44g—
1. 169, note 6 add Haus, GGA. 1875, p. 96. .

)
Indo-arische Philologie, IIL 1a.
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