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ADVERTISEMENT.

Tur object of this edition is to colleet and present,
in one portable valume, some of the papers, that Dr.
Muir lias written in the Journals devoted to Oriental
Research on subjects relating to the history of civiliza-
tion in ancient India. The papers contain a vast quantity
of information which can be found nowhcere else.
They are full of thought and research, cminently
suggestive and most valuable as a guide to antiquarians
and students of ancient history. They will also prove
most serviceable to the Christian Missionaries ; and
thev will indeed enable the governing class to have an
insight into the mental constitution, habits of thought,
laws, iustitutions, customs, and religion of the ancient
Hindus, with whose descendunts they daily coine in
contact both in private and official life. We can there-
fore reasonably hope that this volume will find a wide
circulation agmong all classes of readers in every part of
Indin,

We have undertaken to publish t}ns work solely .
for the benefit of Iudian students, though others as
well may profit by its study. But without Govern-
ment patroyage ij would have been hardly possible in a
country like *ndia, where there is no reading public so
to say, to carry the work throngh the press. We take
this opportunity to acknowledge our deep obligations
to the various Governments of India for tﬁe patronage
which they have, in the most gracious manner, accorded
to us in the accomplishment of our undertaking.

Toe PUBLISHERS.






THE ORIENTAL STUDIES.

ART. L—~Contributions to a Knowledge of the Vedic Theogony
and Mythology.

[ Bead 18th January, 1864. ]

In the fourth volume of my Sanskrit Texta I have oollected
the principal passages of the VZdic Hymns which refer fo the
origin of the universe, and to tho characters of the gods Hiran-
yagarbha, Visvakarman, Vishnu, Rudra, and the goddess
Ambika ; and have compared the representations there given of
these deities with the later stories and speculations on the same
subjects which are to be fonnd in the Brihmanaas, and in the
mythological poems of a more modern date. In the course of
thegse researches, I have also introduced occasional notices of
some of the other Vedie deities, such as Aditi, Indra, Varuna,
oto,

In the present and some following papers, I propose to give
a further account of the cosmogony, mythology, and religious
ideas of the ¥ig Veda,” and to compare thesc occasionally with
the correaponding conceptions of the carly Greeks.

_ To a simple mind reflecting, in the early ages of the world,
on the origin of all things, various solutions of the mystery
migll:t natarally present themsclves. Sometimes the production
of the existing universe would be ascribed to physical, and at
other timos tq spiritpal, powers. On the one hand, the wvarious
changes which ar. constantly in progress in all the departments

© This m’II?g.?t haae been already treated by Professor Roth in his disserta-
tion on ¢ Highest Goda of the Arian races,” in the Journsl of the Ger-
men Oriental Bociety, vi. 67 f£. ; by the same - writer, and by Professor
‘Whilney in the Jonmal of the American Oriental Bociety, ifi. 291 £, and
331 ££. ; by Professor Roth in the Journal of the German Oriental Society,
vii. 607 f£. ; by Profeasor Max Maller in the Oxford Eseays for 18668, and
in his History of Anc. Bansk. Lit. pp. 531 £. ; by Professor Wilaon in the
Profaces to the three vols. of his translation of the Rig Veda; by M.
Langlois in his notes to hig French translation of the Rig Veda; by Pro-
fempor Weber, and by Drs. Kuhn and Biibler, ete. etc.
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of naturc might have suggested the notion of the world having
radually arisen out of nothing, or out of a pre-existing chaos.
guch an idea of the spantanecus evolution of all things out of a
rimeval principle, or ot of undeveloped mattor, called Pra-
Eriti, became at a later period the foundation of the Bankhya
hilosophy. Again, the mode in which, in the early morning,
ight emerges slowly out of darkness, and objects previously un-
distingunishable assume by degrees a distinot form and coloaur,
might easily have led to the concoption of night being the origin
of all things. And, in fact, this idea of the universe having
sprung out of darkness and chaos is the doctrine of one of the
later hymns of the R. V. (x. 129). On the other hand, cur daily
exparience leads o the conclusion that every thing which exists
must have had a maker, and the great majority of menare im-
pelled by a natural instinet to create other beings after their
own image, but endowed with suporior powers, to whose cons-
cious agency, rather than to the working of a blind necessity,
they are disposed to aseribe tha production of the world. In this
stage of thought, howover, before the mind had risen to the
conception of ono suprome creator and governor of all things,
the differcnt dopartments of nature were apportioned between
differenit gods, each of whom was imagined to preside over his
own especial domain. But those domains were imperfectly defin-
ed ; one was confused with another, and might thus be subject,
in part, to tho rule of more than one deity ; or, according to
the diverse relations or aspects in which they were regarded,
these several provinces of the creation might % subdivided
among distinet divinities, or varyin;lz; forms of the same divinity.,
These remarks might be illustrated by numerous instancesdrawn~
from the Vedic mythology. In considering the literary produc-
tions of this same period, we farthor find that as yot the differ-
ence between mind and matter was bub_imperfectly conceived,
and that, although, in some cases, the distietion ehetween any
particnlar province of natnre and the deity who was supposed to
reside over it was clearly discerned, yeot in other cases the two
&ings were confounded, and the same visible object was at dif-
ferent times regarded in different lights, as being either a por-
tion of the inanimate universe, or an animated being. Thus, in
the Vedic hymns, the sun, the sky, and the earth, are looked
upon sometimes as natural objects cE:nrerned. by particular gods,
and sometimes as themselves gods who generate and control
other beings.
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The varieties and diserepancies which are in this way incidont
to all natura-worship, are, in the case of the Vedic mythology,
augmented by the number of the poets by whom it was croated,
ang the length of time during which it continned in process of

formation,

Tho Rig Veda consists of more than a thousand hymns, com-
posoed by sucoessive genorations of poets during & peried of many
centuries. In thesc songs the authors gave expression not only
to the notions of the snpernatural world which they had inherited
from their ancestors, but also to their own new conceptions, In
that carly age the imaginations of men were peculiarly open to
impressions from without ; and in a country like India, where
the phenomena of nature are often of the most striking descrip-
tion, such apectators could not fail to be overpowered by their
influence. The creative faculties of the poets were thus stinalat-
ed to the highest pitch. They saw everywhere the prescnceand
agency of divine powers. Day and night, heaven and earth,
rain, sunshine, all the parts of space, and all the elements, were
severally governed by their own deities, whose characters corres-
ponded with those of the Yhysiml operations or appearances
which they represented. In the hymns composed under the
influence of any grand phenomena, the authors wounld naturally
ascribe a pecuhiar or exclusive importance to the deities by whose
action these appeared to have been produced. Other poets might
attribute the same natural appearances to the agency of other
deities, whose greatness they would in consequence oxtol ; while
othors again Would adopt in preferonce the service of some
other god whose working they secmed to witness in some other

«domain. In this way, while the same traditional divinities were
acknowledged by all, the power, dignity, und functions of
each particnlar god might be difforently eslimated by ditferent
poets, or perbaps by the same poet, according to the external
influences by *vhagh®he was inspired on each occasion. And it
might even happen that some doity who had formerly re-
mained obscure, would, by the genins of a new poet devoted to
his worship, be brought out into greater prominence. In such
circumstances it need not snrprise ns if we find one particular
power or deity in gne place put above, and in another place
subordinated to, some other god ; sometimes regarded as the
creator, and sometimes as the creatod. This is illustrated in the
case of the first Vedic divinitios to which I shall refer, viz.,
Heaven and Earth.
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I. Dvavs anp PrrEIVI.

In addition to numerous detached verses in which Heaven
and Earth (Dyaus and Prthivi) are introduced among other
divinities, mre invited to attend.religious rites, and supplicated
for different blessings, there are several hymns (such as i. 159 ;
i. 160 ; i. 185 ; iv. 56 ; vi. 70 ; and vii. 53,) which are speciall
devoted to their honor. As a specimen of the way in whic{
they are addressed, I subjoin a translation (very imperfect, 1
i];t:s:r],{) of the 159tk and part of the 160th hymn of the first

ok :—

i. 159 (1). “At the sacrifices I worship with offerings
Heaven and Earth, the promoters of righteousness, the great,
the wise, the energetic, who, having ﬁods for their offspring,
thus lavish, with the gods the choicest blessings, in consequence
of our hymn,

(2). “With my invocations I celebrate the thonght of the
beneficent Father, and that mighty sovereign power of the
Mother. The prolific Parents have made all creatures, and
through their favours (have conferred) wide immortality on
their offspring.

(3). “These skilful energetic sons (the gods?) destined the
great Parents for the first adoration. Through the support
both of the stationary and moving world, ye two preserve fixed
the position of your unswerving son (the sun?),

(4). *These wise and skilful beings (the gods?) have cre-
ated (?) the kindred twins sprung from the same womb, and
occupying the same abode. The brilliant sages $tretch in the
sky and in the atmosphere an ever-renewed web.

(5). “That desirable wealth w& to-day ask through the*
energy of the divino Bavitr: confer on us, O Heaven and
Earth, through your good will,wealth with goods, and hundreds
of cows.”

i. 160(1). ¢The brilliant god, the sun, b¥ s fited ordinance,
moves betweon these two,—the Heaven and Earth,—which
are auspicious to all, regnlar sustainers of the sage (the sun?)
of the firmament, well-born, the two hemispheres.

(2). *Widely axpandeci, vagt, unwearied, the Father and
the Mother preserve all creatures. The two worlds are defiant,
and, as it were, embodied, when the Father invested them
with forms.

™ » - - " ™ -

4). “He was the most skilful of the skilful gods who pro-
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duced these two worlds which are auspicions to all, who,
desiring to create an excellent work, meted out these regions
and snstained them by undecaying supports. .

(5). “Being lauded, may the mighty Heaven and Earth
bestow on us great renown and power,” etc.

In the hymns Heaven smdp Earth are characterized by &
profusion of epithets, not only such as are suggested by their
various physical characterisfics, as vastness, breadth, profun-
dity, productiveness (i. 160,2 ; 1. 185,7 ; iv, 56,3 ; vi. 70,1,2);
but alse by such as are of a moral or spiritual nature, as
innocuous or beneficent, promoters of righteousness. omniscicnt
(3. 159, 1 . ;1. 160, 1 ;iv, 56, 2 ; vi, 70, 6). The two together
are gtyled parents, pitard (as in i. 159, 2 ;iii. 8, 11 ; vii, 83, 2 ;
%, 65,8), or mdtard (asin ix, 85,12 ;x. 7, 7;x. 8D, 3;* x. G4,
14). In other passages the Heaven is separately styled father,
and the Barth mother t (as in R. V. 1. 89, 4; 1. 90, 7; i. 159, 2 ;

© Here they aro supplicated to prenerve the worshipper sinless. In R.
V. vi, 17, 7, they are called mdtard yahvi rtasya, “the grest parents of
sacrifice.”

1 The appellation of mother is naturelly applied tothe carth, as the
source from which afl vegetable products spring, as well ag the home of
all living creatures. This is remarked by Lucretivs, * Do Rerum Natura,”
in these lines, V, 793 £, :—

“Nam neque de eelo cecidisse aniwalia possunt,
Nec torrestria de salsis exisse lacunis :
Linquitur ut merito maternum nomen adepia
Terra sit, e terra quoniam sunt cuncte eveata,’’ otc.
And again, V. #21 :—~
“Quare efiam aique etiam mealornum nomen adepta
- Terra tenet merito, quoniam genus ipea creavit
Humanum atque animal prope certo tempore fudit,” ete.
And, in illustration of the idea that the Heaven is the father of all things,
I may guoto his words, ii, 991 :—
“Denique ¢mlesti sumug omnes semine oriundi :
Omuthyg ide iden pater est, unde alma liguentis
Umoﬁ&ﬁtas mater cum terra recepit,
Feta parit nitidas fruges arbustaque lacta
Ei genus humanum,” ete.
And ji, 998 :—
i Qua propler merilo maternum nomen adepla eol,
Cedit item retro de terra quod fuit ante,
In terrss, et quod misrumst ex stherip oris
Id ruraum ceeli rellatum templa receptant.
Soe algo V. 799 :—
“ (uo minus est mirem, si tum sunt plura coorta
Et mejora, nov tellure uigue athere adulia,” cic.
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i, 160, 2 ; 1. 185, 11 ; v. 42, 16 ; vi. 51, 5,* vi. 70, 6 ; vi. 72, 2).

But they are regarded as the parents not only of men, but of
the gods also, as appears from the various texts where they ave
designated by the epithet devaputre, “having gods for their
children” (viz., ini. 106, 3; i.159,1; i. 185,4;t iv. 56,2 ;-
vi.17,7; vii. 88,1 x. 11, 9), In like manner it is said (in

vii. 97, 8) that “‘the divino Heaven and Earth, the parents of
the god, have augmented Brhaspati by their power ;”{ (in viii.

50, 2) that they “‘have fashioned the self-resplendent and pro-

lific (Indra) for emergy s and (in x. 2, 7) they are described
as having, in conjunction with tho wators, and with Tvashtr,

begotten. Agni. And in various passages they are said to

have made and to sustain all creatures ( a8 in i. 159, 2; i

160. 2 ; i. 185,11 ), and oven to support ¢ the mighty gods”

(iii. 54, 8).§

On the other hand, heavon and carth are spoken of in other
places as themselves created. Thus it is said (i, 160, 4 ; iv. 56,
3 ), that he who produced heaven and earth must have been the
most skilful artizan of all the gods. || Again, Indra is described

. as their creator ( viii. 36, 4 ) ; as having formed (? )} them (x.

My attention was drawn to these passages by finding them referred to in
Profeasor Bellar's * Boman Poets of the Republic,” pp. 236, 247, and 2786,
On the same subject a recent Fronch writer remarks : “Cent mythologics
sont fondées eur le mariage du cicl et de la terre."—*Eassais de Critique
Religieuse,” ﬁar Albert Réville, p. 383. The Greek poets also, as Hesiod
(Opp. 56&3, scl;ilus (Prom. 90 ; Beptem contra Thebas, 16), Euripides
(Hippol.601) speak in like manner of the earth being the upiversal mother.
% The words of the original here are, Dyaqusk pimf Prthivi Métar adlirug
Agne bhrutar Vasavo mriata nak, “Father Loaven, innoxious mother Earh,
Lrother Agni, Vasus, be gracious to ns.” ¢ -
In verse 6 of this hymn they are called janitri “the parents.
. In iii. 53,7, and iv. 2, 15, the Angirasas are said to be divaspuirah, sons
of Dyaus.
& In one place ( vi. 50, 7}, the waters are ppoken of as mothers
gaﬂim ) of all things moveable and immovcable. hg]mpm'e the passages
om tho Sat;.patha rihmana, in my former article in this Journal, wol.

x 38 £,

d“ 'H:is phrase is, perhaps, primarily meant as an eulogy of the heaven
snd earth, by expressing that he must have been a most glorious being
who was the author of so Elorious a production as heaven and earth ( see
Styana on R. V., i. 160, 4, who says, “that having in the previcus verse
magnified the heaven and earth by landing their son the sun, the poet now

ifies them by exalting their maker.”) But it also appears to intimate
that, in the ides of the writer, the heaven and oarth were, after sll, pro
duced by some greater boing. In iv. 17, 4,itis similarly paid that # the
maker of Iudre was a most gkilful artist.”
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29, 6} ; as having generated from his own body the father
and the mother (hy which heaven and earth appear to be in-
tended, x. 54, 3 ); as having bestowed them on his worship-
pers { iii. 34, 8 ) ; as sustaining and upholding them (iii. 32,
8;vi 17, 7; x. 55, 1) ; as grasping them in his band ( iii.
30, 5); as stretching them out like a hide { viii. 6, 5 ). The
same deity is elsewhere ( vi. 30, 1) said to transcend heaven
and earth, which are equal to only a half of the god ; * and
they are further representéd as suimitting to his power ( vi. 18,
15) ; as following him as a chariot wheel & horse ( viii. 6,
33) ; as bowing down before him (i. 131, 1} ;  as trembling
from fear of him (iv. 17, 2 3t vi. 17, 9 ; viil. 86, 14) ; as
being disturbed by his %reatness( vii. 23, 3 }; as subject to
his dominion (x. 89, 10 ). The creation of heaven and earth is
also nscribed to other deities, as to Soma and Pfshan (ii. 40,
1) 3 to Soma (ix. 90, 1; ix. 98,9);§ to Dhatr ( v. 190,
3) ; to Hiranyagarbha (x. 121, 9); they are declared to
have received their shape from Tvashir, though themselves

arents ( x. 110, 9 } ; to have sprung respectively from the
Eead and the fost of Purusha (x. 90, 14); and to be
suatained or supported by Mitra ( iii. 59, 1), by Eavite
(iv. 58, 2 ; x. 149, 1), by Varuna (vi. 70, 1; vii. 86,
1; viii. 42,1), by Indra and Soma (vi. 72, 2 ), by Soma. (ix.
87,2), by Agni(?x. 31,8), and by Hiranyagarbha ( x.
121, 5 ). In other passages we encounter various specnlations
about their origin. Ini. 185, 1, the perplexed poet asks,
*“Which of these two was the first,| and which the last ? How

w ®TInviii. 59, §, it is said *If, Indra, & hundred heavens and a
hundred earths were thine, a thousand suns could not equal thee, thunderer
nor both worlds thy nature.”
Heaven (Dyaus) is here styled asurah,“the divine,” as aleo in ii. 53, 7.

I It might at firat sight appear a8 if, according to the fourth verse of
this bymn ( iv. 47, , the Heaven, Dyaus, was the father of Indra
( see Professor Wilsol's translation, vol. iii, p. 151 ). Butthe meaning
seems to be : #The Heaven esteemed that thy father was the parent of a
heroic son ; he was a most gkilful artiet who made Indre, who produced
the celestial thundorer, unshaken, as the world (cannot be shaken )} from
its place.” This is confirmed by verse 1, which says that the Heaven se-
knowled%ﬁd Indra’s power ; and by verse 2, which repressnts it ag trire-
bling at his birth, :

§ The two worlds, rodaw, are here styled devi, “divine,” and manavi,
“degeended from Manu,”

|| 8p, Br., xiv 1, 2, 10, Iyam f;rtkivi bhutasye prathamajo : “This earth
is-the firstborn of created thinge.”
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have they been produced ? Sages, who knows ?* In vii. 34, g,
the waters are said to know the birthplace of heaven angd earth.
Inx. 31, 7, the Rishi asks : * What was the forest, what
was the tree, from which they fashioned the heaven and the
earth, which abide undecaying and perpetwal, { whilst } the
days and former dawns have disappeared ?” This question is
repeated in x. 81, 4 ; * and in the same hymn ( verses 2 and
8 ) tho creation of heaven and earth is ascribed to the sole
agency of the god Visvakarman.t In x, 72, which will be refer-
red to further on, a diffurent account is given of the origin of
hoaven and earth. In R. V. x. 129, 1, it is said that origin-
ally there was “nothing either non-existent, or existent, no at~
mosphere or sky beyond ;" and in Taitt. Br. ii. 2, 2, 1 ff, it
is declared, that “formerl?' nothing existed, neither heaven,
nor atmosphore, nor earth” and their formetion is described :
“That, being non-existent, thought ( mans’kuruta ), ‘Let meo be-
come,’ ' ete.

It is a conception of the Gireek, as well as of the oldest In-
dian, mythology, that the gods were sprang from Heaven and
Earth ( Oaranos and Gaia ). Aeccording to Hesiod ¢ Theog.
116 ff. ), Cbaos first came into exiatence ; then arose “the
broad-bosomed Farth, the firm abode of all things.” Heaven
and Earth were not, however, according to Hesiod, coeval
beinga ; for “the Earth produced the starry Heaven coextensive
with herself, to envelope her on every part.” From these two
sprang Qoceancs, Kronos, the Cyclopes, Rheia. and numerous
other children (vv. 132 ff.). F{om Kronos and «Rheia again
were produced Zeus, Poseidon, Here, and other deities (vv. 453
ff. 13). The Indian god who is represented in the Veda ag the
consort of the Earth and the progenitor of the gods, does not,
however, as we have seen, bear the same name as the corres-

nding divinity among the Greeks, but is ecalled Dyaus or
%‘yaush pitar. But this latter name is if ifs ozigin identical
with Zens, or Zeus pater, and Jupiter, or Diespiter, the appella-
tions given to the supreme god of the Greeks and Romans,
whom Hesiod represents as the grandson of Quranos. On the
other hand, the name of Onranes corresponds to that of the
Indian deity Varuna, who, though he is not considered as the

# See aleo the Taiit. Br.,, vol, ii. p. 860, whoere the answer is given,
¢Brahma was the forest, Brahma was that tree.”
Bee Sanskrit Texts, vol. iv., pp. 4 £
Comp. Homer Il xv. 187 £
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progenitor of the gods, yet coincides with Ouranos in represent-
ting the sky.

II. Tae Inpran Gops GENERALLY, AR REPRESENTED IN
TRE Ri¢ VEDA,

While the gods are in some passnges of the Rig Veda repre-
sented as the offspring of Heaven and Earth, they are in other
places, as we have already seen, charactorized as independent
of those two divinities, and even as their creators. Before pro-
ceading to offer some description of the powers, functions, cha-
racters, history, snd mutual relations of these deities, I
shall give some nocount of the gencral conceptions entertained
by the Vedic poets and some later Indian writers, regarding
their origin, duration, numbers, and classes.

The following classification of the Vodic gods is adduced by
Yiska in his Nirukta, (vil. 5) ag being that given by the ancient
expositors who preceeded him : * There are three deities
according to the expounders of the Veda (Nairuktdh), viz.,
Agni, whose place is on the earth ; Viyu, or Indra, whose

lace is in the atmosphore ; and Sirya (the sun), whose place
13 in the sky. * Theso deities receive severally many appella-
tions, in consequence of their greatness, or of the diversity of
their functions, as the names oghotr, adhvaryu, brahman, udgdir,
“are applied to one and the sume person, [according to the
particnlar sacrificial office which he happens to be fulﬁllmg.”glf
Pursning thesriple classification hero indieated, Yaska proceeds
in the latter part of his work to divide the different deitics, or
«forms of the same deities, specified in the fifth chapter of the
Naighantuka or Vocabulary, which is prefixed to his work, in-
to the three orders of terrestrial (Nirukta vii. 14—ix. 43), inter-
mediate or atmospheric (x. 1-xi. 50), and celestial (xii. 1-46).
I shall not weppoduce these lists, which could not in some
laces be thorouglly understood without explanation, as_ they
include several deities whoss precise character, and identifica~
tion with other deities are disputed, and embrace a number of
objects which are not ﬁods at all, bat are constructively regard-
ed as such from their being addressed in the hymns. §

@ Compare R. V. x. 158. 1.
7+ This passage is quoted maore at length ie “Sanskrit Texts,” vol. iv. pp,

133 £,
t The following ie the mauner in which Ydsks classifies the hymns,
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The gods are spoken of in various texte of the Rig Veda am
being thirty-three in number. Thus it is said in R. V. i. 84,
11 : “ Come hither, Niisntyas, Asvins, togother wilh the
thrice eleven gods, * to drink our neetar.”

Again, in1. 45, 2 : “Agni, the wise gods lend an ear to their
worshipper. God with the ruddy steads, whe lovest praise,
bring hither those three and thirty.”

i. 139,11, “Ye gods, who are cleven in the gky, who are
eleven on earth, and who in your glory t are eleven dwellers in
the {(atmospheric) waters, do ye weleome this our offering.”

viii. 28, 1. “May the three over thirty gods who have visit-
ed our sacrificial grass, recognize us, and give us double.”’}

viii. 30, 2. “Ye who arc the three and thirty gods worship-
ped tl‘)y Manu, when thus praised, ye become the destroyers of
our foes.”

T quote tho clasaification as interesting, thongh meonnected with my pre-
rent subject :—Ile divides (Nir. vii. 1} the hymns, or portions of hymmns,
devoted to the praise of 1he goda into tliree clazees, viz,, {1) those in which
ihe gods are addressed in the Lhird person as alsent, as “Indra rnles over
heaven and earth,” ote.; (2) those which address them in ilie second
parson as prosent, such as #0 Indra, slay thow our enemies,” ete.; and (E?
those in which the awthor speaks in the first person, and about Limself,
Of these the first two classes are the most numerous. Again, some of the
hiymue are merely laudatory (as, “I declare the valorons deede of Indra”) ;
others contain prayers, not praises, as “may I soe clearly with my eyes,
be radiant in my face, and hear distinetly with my ears,” Again, there
arc imprecations, as “may I die to-day, if I am a Yaturdhiana,” efe. Agnin,
o partienlar state of things is described, ns “therc was theh neither death
nor inmortality.” Agsain, a lameniation is uttered, as, “the bright god will
fly away and never return””  Or, praise anfl blame are oxzpressed, as “le.
who ents alone, is alone in hig guilt,” (x. 117. 6}, end ‘ithe house of the
libersl man is like a pond where lotuses grow” (x. 107, 10); and in the
same way in the hymn t¢ Dico gnmb]iniis reprehended, and agriculture
praiged. “Thns the views with which the rishis boleld the hymns were
very various.” - ~ "

* That is, as Bfyana explains, those incloded in the throe classes, con-
wisting cach of eleven gods, specified in the verse (i 189, 11), “Ye
eleren goda who exist in the sky,” ote.

+ On this Biyann 1'emn1'kf§,_ “Although, according to the text, ‘There are
only three gods,’ (Nirukta, vii. §), the deities who represent the carth, ete.,
are but three,still through their greatness, . e. their vespective varied mani-
featations, they amount fo thirty-three, asccording to the saying, ‘other
manifesitfations of Him exist in different places.”” Compare ,ﬁ; Br. xi.
63, 4, _

1 Roth says that dvite does not mean double, but assuredly, especially.
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viil. 85, 3. “Asvins, associated with all the thrice eleven
gods, with the Waters, the Marnts, the Bhrgus, and united
with the Dawn and the Sun, drink the Soma.”

ix. 92,4, “Opure Soma, sll these gody, thrice elever in
number, are in thy secret,” ete.* _

This number of thirty-three geds is in the Satapatha Brah-
mana {iv. 5, 7, 2}, expleined as made up of 8 Vasns, 11 Rudras,
and 12 Adityas, tegether with Heaven and Earth ; or according
to another passage (xi. 6, 3, 5), together with Indra and Prajapati,
instead of Heaver and Burth,

This enumoration could not have been tho one contemplated
in the hymns, as we have seen that one of the texts above quoted
(R. V. 1i. 139, 11) aseigns eleven deities, who must have been all
of the same class, to each of the three spleres sky, atmosphere
and earth.t It is also clear that this number of thurty-three gods
could not have embraced the whole of the Vedic deities, as in
some of the preceding texts Agni, the Asving, and the Maruts
are separately specified, as it distinct from the thiry-threo.
Further, Indra could not have been, in the opinion of the author
of tho Brilmana, one of the twelve Adityas (as he was rogarded
et a later periad), since he is separately specified as making up
the number of thirty-three gods.

In the R. V.iii. 89, the gods arc mentioned as being much
more numerous : “Three hundred, three thousand, thirty and
nine gods have worshipped Agni,”{ ete.

In snothgr passage (i. 27, 13} the gods are spoken of as divi-
ded into great and small, young and old: “Ieverenco to the

Jgreat, reverence to the smgll: reverence to the young, reverence '

# Thia pumber of thirty-three gods is referred to in a Iymn to the sun
in the Malidlbhdrata iii. 171, as joining in the worship of that deity : Trayas
trmeach che vai devah.  See alsu v, 14014, of the same 3rd book ; book iv.
v, 1769 and Qook =§i. v. T102. Seo also the Sp. Br. xii. 8, 3,29, The
Taittirlya Sanhitd %3, 5, 1, says that Prajipati had thirty-three daughters,
grhom he gave in marriago to SBoma,  8ec alse R. V. viil. 39, 9, Valakbilya

9, 2 .

+ On this division of the wniverse into three domains, see the remarks
of Professor Roth in his dissertation on “The Highest Gods of the Acian
Races?’” Jour. Germ. Or. Society, 1852, p. 68,

1 The commmentator remarks hero that the namber of the gods ja declar-
ed in the Brhad Aranyaka Upanishad. Sco pp. 642 ff. of tho toxt of this
Upanishad, printed fn tho Bibl. Ind.; and pp 205 & of tha English
teanulation in the same serjes. The wame passage occurs in nearly the same
words in the Satapatha Bralunans, xi. 6, 3, 4 f.
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to the old. Let us worship the gods if we are able ; may I not,
O gods, neglect the praise of the greatest.”’

am not aware, however, that this latter classification of the
gods is alluded to in any other of the hymns,

In the Rig Voda the gods, though spoken of as immortal (as
ini, 24,1;1.72,2,10; i, 189,38; il 21,1 ; iv, 42,1; x.
13,1 x. 69, 9), are not, ag we have alrendy seen, regarded in
general as unbeginning or self-existont beings, I have referred
above to the passages in which they are described as being the
offspring of Heaven and Karth. Varuna, Mitra, Aryaman,
Bhaga, Daksha, and Ansa are designaled, in R. V, i, 27, 1,
and elsewhere, as Adityas, or sons of Aditi. The birth of Indra
ia mentioned in various texts, and hizs father and mother are
altuded to, thongh not generally named* (iv. 17, 4, 12; iv. 18,
5 ; vi. b9, 2; viii. 66, 1 ; x. 134, 1 ff.). '

Iniv. 54, 2, itis said that Savitr bosiowed immortality
on the gods. I bave quoted elsewbere a number of passnges
from the Sutapatha Drihmaza, in which it is related how they
became immortal ; and how, though of the same parentage,
and originally on a footing of equalily, with the Asuras, they
became supertor to them.t (See Sanskrit Texts, iv. 47-53:
and the Journal of this Society, vol, xx. pp. 41-5.)

According to the Taittiriya Brahmana they obtained their
divine rank by ansterity, tapasa deva devaiam agre ayan (vol, iii.

. 276). Even in one of the later hymns of the Rig Veda,
Yndra 19 said to have conquered heaven by tho samo means (x.
167, 1.) This immortality is, however, only a relative one,
as according to the Puranic conception the gods ars only =
portion of tle oxisting systom of the universe, and are there-*
fore subject, as regards their corporeal part, to the same law of
dissolution as other beings. (Bee Professor Wilson's Sinkhya

< .
» In R. V. 1. 110, 12, a goddoss called Nishzigri is mpationed, apparently
as the mother of Indra: Nishiigryak putram a chyavega idtaye ?miram,
“draw hither Indra the son of Nishfigri to aid us,” ete. SAyana in
this passage identifies her with Aditi. viz. : “She who swallows up her
rival wife Niekti, i ¢. Diti." Indrais in fact addressed as an Aditya
along with Varusa in vii 85, 4. He is fiot, however, as we have seen
abuve, considered as snch in the Sp. Br. xi. 6, 8, b, where he is mentioned
ae distinct from the 12 Adityas.

In Satapatha Brihmaxa it..4, 2, 1 , it is said that all creatures came to
Prajépati, and asked that they might live. Tu the gods he gaid, “Sacrifice
is your food, immortality is your support, the sun is your light,” ete.
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Karik#, p. 15). Thus, in a verse quoted in the commentary on
the S&uk%ya Karikd ( Bee Wilson’s 8, K. p. 14.) it Is said:
“Many thousands of Indras and of other gods have, through
{ the power of ) tine, passed away in evory mundane age; for
time is hard to overcome.” And in the Sankhya Aphorisins,
iii. 53, it is said that “the suffering arising from a decay and
death is common to all;® which the commentator interprets to
mean that such suffering is “the common lot of all beings, both
those who go upwards and those who go downwards, from
Brahma to things without motion.” Tle souls which huve
animated the gods, however, like those which animate all other
corporeal beings, being eternal and imperishable, must of
course survive all such dissolutions, to be either born again in
othor forms, or bocome absorbed in the supreme Brahma. (See
Wilaon’s Visheau Pur., p. 632, note 7 ; and my Sanskrit Toxts,
iii. 66, where it is shewn, on the anthority of the Braluna
Sotras or of Sankarn their commeniator, that the gods bolh
desire and are capable of final emancipation).

I shall now proceed to give some account of the origin and
characters of the other principal deitics as represented in ihe
Rig Veda.

I11. Aowri.

I begin with Aditi, who is the principal and almost the only
oddess (the only one I have noticed except Nishtigri * and
hhshas,‘:]speciﬁdd by name in the R. V. as the mother of any of
e goda.
- ough not the subject of any separate hymn, she is an
object of frequent celebration in the Rig Veda, where she is
supplicated for varions physical blessings (as in i. 43, 2), for
rotection, and for forgiveness. She is represented, as we have
Just seen, as tih mgther of Varuna and some of the other prin-
cipal deitiea. Inmt%e Nigharta, or vocabulary prefixed to the
Nirukta, the word Aditi is given us a synonym (1) of prthiv,
the earth ; (2) of vack, voice ; (3} of go, cow ; $ and (4) in the
dual, of dyava-prthivyas, heaven and earth (Nigh.i. 1,11;2,
11; 3, 80). In the Nirukta (iv. 22) she is defined as the mighty

? Sae the last foot noto but one.
+ Compare B. V. viii, 90, 15, gdém andgdm aditim ; and Vaj. Sanh. xiii-
43 and 49,
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mother of the gods (adina deva-mata).* In another part (xi, 22)
of the same work (where, as I have said, the different gods ure
tuken up in the order in which they are found in the list in the
Nighantu, chap. 5} she is placed at the head of the female divi-
nities of the intermediate region. In numerons texts of the R.V.,
Aditi is styled the “goddess,” or the “divine” (as in iv. 55, 7;
v. 51, 11 ; vi. 50, 1 ; vii. 38, 4 ; vii. 40, 2 ; viii. 25, 10 ; viii, 27,
5, viti. 56, 10) the “irresistible goddess” (devi Aditir anarve,
it. 40, 6 ; vil. 40, 4 ; x. 92, 14), “the luminous, t the supporter
of creatures, the celestial” ( jyotishmutim Aditin dharayat
kshitim 1 svarvatim, 1. 136, 8), ia “ widely expanded” (uru-
vyachah, v. 46, 6), the “friend of all men” (visvu janyem, vii. 10,
4). In v. 69, 3, the rishi exclaims: “In the morning I con-
tinnally invoke the divine Aditi, at mid-day, at the rising
{sctting ?) of the sun.” In i. 185,83, her gifts—pure, unas-
sailable, colestinl—are supplicated ; and in another place {i. 166,
12) the large blessings conferred by the Maruts are compared
{o the bencficent deeds of Aditi. 1:1"1 iv. 53, 3, she is styled
Pustysi, which Prof. Iloth undorstands to mean a houseﬁo]d
goddess, In the V&j. S. she is thus celebrated, 21,5{=A.V.
vii. 6, 2): “Let us invoke to aid us the great mother of the
devout, the mistress of the ceremonial, the strong in might,
the undecaying, the widely-extended, the protecting, the skil-
fally guiding gditi.” The following are some of the texts in
which she is deseribed as the mother of Varuna and the other
kindred gods : .

viii. 25, 3, “The mother,the great, the holy Aditi, bronght
forth these twain (Mitra and Varomna), the mighty lords of ufl
wezlth, that they might exercise divine power.”

viii, 47, 9. “May Aditi defend us, may Aditi, the mother
of the opulent Mitra, of Aryaman, and of the sinless Varuna,
grant us protection.” See also x, 36, 3, artL x. 132, 6.

¢ In R, V.i 113, 19, Ushas {the dawn) ie styled “the mother of tle
ody, and the manifestation of Aditi;" or, as Biyana explains, tho rival of
diti, from her appearing to call all the gods into existence when they are
?\roll-;lgiplped in the morning, as Aditi really gave them birth.” Compare
i. 115, 1.

t Bee Roth in Jour, Germ. Or. Society, vi. 69 ; and compare R. V. vii,
82, 10 ; “We celebrate the beneticent light of Aditl,” ctc.

1 The smnce opithet, dharayat-kakiti, is, in B. V., x, 132, 2, applied to
Mitra and Varuns, the sons of Aditi. = 1 5 OPP
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In R. V.ii. 27, 7, she is styled rija-putrd,* “the mother of
kinga;* in iii. 4, 11, su-putra, “the mother of excellent sons ;”
in viii. 56, 11, as ugra-putra, “the mother of powerful sons ;”
and in Atharva Vedn, iii. 8,2; xi. 1, 11, “the divine Aditi,
mother of heroes” (sara-putra). All these epithets have olvi-
ously reference to Varuna and the other Adityas asher offspring.

In the 8&ma Veda, the brothers as well as the sons of Aditi
appear to be mentioned, i, 299 : “May Tvashtr, Parjanya, and
Brahmanaspati [preserve] our divine utterance. May Aditi
with (her) sons and brothers preserve our invincible and pro-
tective uttorance.” §

In another passage of the R. V. x. 63, 2, Aditi is thus mon-
tioned, along with the waters, and the earth, as one of the
sources from which the gods had been generated : “All your
names, ye gods, are fo be revered, adored, and worshipped ; ye
who were born from Aditi,} from the waters, ye who are born
from the earth, listen here to my invocation.” = In this passage
we appear to find the same triple classification of gods as
celestinl, intermodinte, and terrestrinl, which we have already
met with in R. V. i. 139, 11,9 and in the Nirukta, The gods
mentioned in the verse before us ag sprung from Aditi, might
thus correspond to the celestial gods, among whom the Adityas
a{‘e specified by Yéska as the first class, or to the Adityas
alono.

Thﬂs hymn before us procecds in the next verse (x. 63, 3)
“(ladden for gur well-being those Adityas, magnified in hymns,

® Inii, 27, 1, the epithet rqiabkyak, “kings,” is applied to all the six
i Jit---- there named.

1 Benfey, however, understands the sons and brothers to be those of
the worshipper.

1 Roth, in his Lexieon, understands the word Aditi in this paesage to
mean r‘t‘lilnﬁnity," .t.he bonndlessness of heaven as opposed to the limitation
of earth,

The same threef$1d origin of the gods, together with the nse of the
word “waters,” to denote the intermediate region, is found also in x. 49, 2,
where it in gaid : "(gods, both those who are the offspring of the sky, of the
earth, mnd of the {atmospheric] watere, have assigned to me the name of
Indra;” and inx. 65, 9, after mentioning Parjanya, Vita, Indra, Viyu,
Varung, Mitre, Aryaman, the poet says: “We mvoke the divine Adityas,
Aditi, those (gods? who are terrestrial, celestial, who (exist) in the at-
mospheric watera,” The word “waters” is used in the sense of al-
mosphers, in ii. 38, 11 ; viii. 43, 2; and x. 45, 1. Compare also vii, G, 7.
| Nirukta xii. 35: dthato dyusthana devaganeh | fesham Adityah

prathamagamino bhavanti |



16 CONTRIBUTIONS T0 A KNOWLEDGE OF

seseravaass oDergetic, to whom their mother the sky, Adiii,
(or the infinite sky),* dwslling in the aorial mountains, supplies
the sweet ainbrosial flnid.” This verse, in which Aditi is either
identificd with, or regarded as an epithot of, the sky, mppearas
rather to confirm the view I have taken of the one which precedes.
The tenor of R V.x. 65,9, quoted in a previous fooi-note
secems, however, opposed to this identification of Aditi with the
sky, as she.and her sons Adityns are there mentioned separately
frow the other gods who ave the inhabitants of the three differ-
ent spheres ; though the last named classification may be meunt
to sum up all the gods before cnumerated, and so to compre-
hend the Adityas also.

Bat even if we suppose that in the preceding passages it
is intended to identify Aditi with the sky, this identification
is very far from being consistently wmaintained in the hymns.
And it is equally difficnlt to take the word as & synonyme of
the earth. For aithough, a3 we have seen, Aditi is given in the
Nighantu as one of the names of the earth, and in the dual as
equivalent to Heaven and Earth, and though in R, V. i. 72, 9,
and Atharva Veda, xiii, 1, 38, she appears to be identified with
the Barth, t we find her in many passages of the Rig Veda
mentioned soparately, and as if’ she were distinct from both the
one and the other. Thus, in iii. 54, 19, 20, it is said : “May the
Earth and the Heaven hear us......... May Aditi with the
Adityas hoar us:” v. 46, 3: “I invoke Aditi, Heaven (sval),
Earth, Sky,” etc.; vi.51, 5: © Father Ieaven, beneficent
mother Barih ......... be gracious to us ; all ye Adityas, Aditi,
united, grant ns mighty protection ;” ix. 97, 58 : “May Mitra,
Varuna, Aditi, Ocean, Earth, and Heaven increase this to us ;
x. G4, 4 : “Aditi, Heaven and Earth,” ete. ; x. 36, 2: “Heaven
and Earth, the wise and pions, pretect ns,” ete. § .ceucrvrn 81
“May Aditi, the mother of Mitra and the opmlent Varuna,
preserve us from every calamity.” See afso x. 92,11, The
most distinet text of all, however, iz x. 63,10: “(We invoke
the excellent protectress the Earth, the faultless Heaven, the

* The word for “sky” here in Dyaus, which must therefore bein this
passage regarded as feminine, though, as we have reen, it is generally
masculing, and designated as father. In v, 59, 8, the words dyaus and
aditi are similarly anited : mimatu dyaur aditih, ete.

R. V. i 72, 8: “Fhe earth, the mother, Aditi stood in power with her
mighty sons for the support of the bird.” The word adits may, however,
be here an epithet, A.V]:, xiil, 1, 88 : Yusah prikivya Aditya upasihe, elc,
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sheltering and guiding Aditi: let us nscend for our well-Leing
the divine bark, well rowed, free from imperfection,which never
leaks.” * ~Vaj. 8. xviii. 22 : “May BEarth, and Aditi, and Diti,
and Heaven etc., etc., satisfy him with my sacrifice,” ote.

In the Satapathn Brahmana, indeed, it is said {ii. 2, 1, 19) :
s Aditi is this earth ; she is this supﬁorter,” ete, 3 and in another
pussage (v. 3, 1, 4) : “Aditi is this Kurth ; she is the wife of the
gods.” (See also viii. 2,1,10; xi. 1,3, 3). But this secins
to be a later view.

I have already mentioned that Aditi is placed by Yaska at
the head of the goddoesases of the intermediate region. If, how-
ever, the same ancient writer has done rightly in placing the
Adityas among the deities of the celestial sphere (Nir. xii. 35),
Aditi their mother ought surely to bave found her place in the
sume class, a8 it is scarcely conceivable that the composers of
the hymn should have thought of thus separating the parent
from her offspring. But Yaska is here merely following the
order of the list of words (for it can bhardly be called a classi-
fication) which he found in the fifth chapter of the Nighantu ;
and in following this list (to which he no doubt attached a cer-
tain authority) he has had to specify Varuaa, who is twice
named in it, not only among the celestial gods (xii. 21), among
whom as an Aditya he was properly ranked, but alse aroong the
gods of the intermediate regiont (x. 3).

In the following verse Aditi is named along with another
goddess or personification, Diti, who, from the formation of her
name, appears Yo be intended as an antithesis, or as a comple-
ment, to Aditi (v. 62, 8): “Ye, Mitra and Varaua, ascend your
Tr, of golden form at the break of dawn, (your car) with iron
supports at the setting I of the sun, and thence yo behold Aditi
and Diti”’§ Bayana here understands Aditi of the earth as an

* This verse wcurhaﬂso in the Vaj. 8. xxi. 6 ; and Ath, V. vii. §, 3.

¥ Roth, in lis remdtks on Nir. x. 4, offers the following explanation of
this circumetace : **Varuna who, of all the gods, ought to have heen as-
signed to the highest sphere, eppears here in the middle rank, becausc,
among Lis creative and regulative functions, the direction of the watcrs
in the heevens is one.

I I here follow Roth, who in the Jonrn, Germ. Or. Sociely, vi. 71, and
in lis Lexicom, ronders the word udite suryasya here by “setting of the
sun.” Bayana goes the length of explaining this phrase by apuruhng, “after-
noon,” in his note on v. 76, 3, tlwugh ot in the passage bolore us.

§ These two words, aditi und di, vcenr also in 2 passage of the
Vajasaneyi Sanhita (x. 16), which is parily the same as the presenst. The
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indivisible whole, and Diti as representing the separats crea-
tures on its surfuce. In his essay on ““The Higheat Gods of
the Arian Races” (Journ. Germ. Or. Society, vi. 71), Professor
Roth translates these two words by ‘“‘the eternmal” and “the
rishable.” In his Lexicon, however, the same author {s.v.)
seribes Diti “as a goddess associated with Aditi, without
any distinct conception, and merely, as it appears, as a contrast
to{ler,” Aditi may, however, here represent the sky, and Diti
the earth ; or, if we are right in understanding the verse before
us to describe two distinct appearnces of Mitra and Varana, one
at the rising and the other at the setting of the sun, Aditi might
" possibly stand for the whole of nature as seem by dﬂ’ and
%iti for the creation as seen by night. At all evenis the two
together appear to be put by the poet for the entire aggregate
of vigible nature.® Diti occurs again as a goddess, but without
Aditi, in another place (vii. 15, 12) : “Yon, Agni, and the divine
Bavitr and Bhaga, (bestow)} renown with descendants ; and Diti
confers what is desirable.” Sdyana here explains Diti as mean-~
ing a particular goddess, Roth (s.v.) considers her to be a per-
sonification of liberality or opulence. Diti is also mentioned
along with Aditi as 2 goddess, A. V. xv. 6,7, and xv. 18,4 ;
Véj. 8. xviii. 22 ; and in A. V. vii. 7, 1, her sons are mentioned.
Theso sons, the Daityas, are well known in latpr Indian my-
thology as the ensmies of the gods,

In the following remarkable verse Aditi embraces and re-
presents the whole of nataure. She is the source and substance
of all things celestial and intermediate, divine and human,
present and fature (i. 89, 10) : “ Aditi is the sky ; Aditi is the
intermediate firmament ; Aditi is the mother, and father, and
gon ; Aditi is all the gods, and the five tribes;t{ Aditiis

concluding clanse (talas chakshatam aditim ditincig ) is thus explained by
the commentator : “Thence behold [0 Varuna and Mjtra]® the man who ia
not poor {aditi=ading ), i.e. who obeerves the prescribed ordinances, and
him who ia poor (diti=dina), who follows the practices of the atheists.”

» The worde aditi and disi occur together in another paasage, iv. 2, 1
{ditincha rasoo aditim urushya), where Bayana translates dsfi by “‘the
liberal man,” and aditi by the lliberal, whilo Hoth renders them by
twroalth” wnd “‘penury” respectively.

In another place, vi. 51, 11, Aditi is invoked, along with Indra, the
earth, the ground (};akama), Pushan, Bhaga, and the five tn"bmm-
Janakh), to bestow blessings. Are the "five tribes” to be unde here,
and in RV. x, 63, 4, §, with some old commentators (see Nir. iii. B) of the
Gandbarvas, Pitrs, Devas, Asuras, and Rakshagas; or with the Aitareya
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whatever has been born ; Aditi is whatever shall be bern.”*

Saynna states that here Aditi is either the earth, or the
mother of the gods, and that she is lauded under the character
of universal nature ¥ Yaska says (Nir, iv, 2, 3), that the variety
of Aditi’s manifvstations (vibkiiti) is here set forth. This text
accurs at the end of a hymn addressed to all the gods, and does
not appear to have any connexion with the verses which precede,
from which it derives no elucidation.}

The siguification, “earth” or “nature,” may be that in which
the word Aditi is employed in B. V. i, 24, 1, 2 : “‘of which god,
now, of which of all the immor‘als, sball we invoke the amiable
name ? who shall give us byck to the great Aditi, that I may
behold my father and my mother? 2 Let us invoke the

Brehmana guoted by Bayana on i, 89, 10 of gods, men, Gandharvas, Apsa-
rases, serpents, and Pitrs (the Gandliarvas and Apsarases being taken as
one clasa) ? Perhaps we should rather understand the term as denoting the
whole pantheon, or a particular portion of it, In R. V. x. 55, 3, poncha
devak. the five gods, or classes of gods (73, are mentioned.

@ Professor Roth, in the Journ. Germ. Qr. Bociety, vi. 68, £, baa the
following obeervations on Aditi and the Adityae. “TlLere (in the highest
heaven) dwell and reign those gods who bear in common the name of
Adityas. We must, however, if we would discover their earliest character,
abandon the conceptions which in a later age, and even in that of the
heroie poems, were entertained regarding theee deities.  Aecording to this
conception they were twelve sun-gods, bearing evident reference to the
twelve months, But for the most ancient period we mmust hold fast the
primary signification of their name. They are the inviolable, imperishable,
eternal beings® Aditi, eternity, or the eterna), is the element which
gustaing them and is snetained by them. This conception *of Aditi, from
its nature, has not been carried out into a distinet personification in the

edas, thougl the beginnings of such are not wanting, whilst later ages
agsume without difficulty a goddess Aditi, with tbe Adityas for her sons,
without seriously enguiring furiber whence thie goddess herself comes.”

;]:' M. Ad. Regnier, E'tude sur I'idicme des Vedas, p. 28.

There isea hymn (x.100)—addressed to different gods, and wheve
they are invoked inSuccession—in which the words a sarvatatim aditim
vraimahe form the conclusion of all the verses except the last. The precise
meaning of these words was not very clear to me, especially they have no
necessary connection with the preceding portions of the different stanzas in
which they oczur. But Professor Aufrccﬁt suggests that the verb wvrmi.
make governs a double nceusative, and that the words mean “We ask
Aditi for sarvatafi,” (whatever that may mean). In an ingenious excursug
on R. V. i 94,15 (Orient und Occident, ii, 519 #), Professor Benfoy
regards the word as coming originally from the asme rcot as the Latin

ut, of which he supposes the primitive form to have been selvotat, and
te have the same signification. This sense certainly suits the context of
the fonr Eassages on which principally he founds it, viz., i. 106, 2 ; jii, 54
11 :ix. 96, 4 ; x. 36, 14. He lay not noticed the hymn betore us.



20 CORTRIBUTIONS TO A KNOWLEDGH OF

amiable name of the divine Agni, the first of the immortals ; he
shall give us back fo the great Aditi, that I may behold my
father and my mother."” These words are declared in the
Aitareya Brihmana to have been uttered by Sunaksepa when he
wasg about to be immolated (see Professor ‘Wilson’s Easay in the
Journal of this Society, xiii. 100 ; Professor Roth’s paper in
Weber's Indische Studien, i. 46 ; and Miiller's Anc. Sansk,
Lit, pp. 408 ff.), Whether this be correct or not, the words
may be understood as spoken by some one in danger of death
from sickness or otherwise, who prayed to be permitted again
to behold the face of nature, This Interpretation is confirmed
by the epithet makhi, “great,” applied in this verse to Aditi
which would not be so snitable if, with Roth (s.0.), we understooti
the word here in the sense of “freedom’ or “security.”* If we
should understand the father and mother whom the suppliant
is anxious to behold, as meaning heaven and earth (see above), it
would becoms still more probable that Aditi is to be understood
as meaning “nature.”

Whatever may be thought of Benfey’s interpretation of this
word, as given in the last note, the goddess Aditi is undoubtedly
in many other texts connected with the idea of deliverance from
sin. Thus at the end of this same hymn (i. 24, 15) it is said :
“Varuna, loose us from the upper-most, the middle, and the
lowest bond. Then may we, O Aditya, by thy ordinance, be
without sin against Aditi.” .

The same reference is also found in the following texts.

i 162, 22 : “May Aditi make ussinless.”

ii "27, 14 : “Aditi, Mitra, and Varuna, be gracious, if we have
committed any sin against you.”

® Benfey in his translation of the hymn (Orieft und Occident, i. 38),
though he treats Aditi as & proper name, yet explainﬁ it aa denoting “sin-
leganere.”’ The sbstract noun aditiva cccurs along with aragasiva, “sinless-
ness,” in the following line (vii. 61, 1) : anagastve adititve turase Emam
yagnam dadhaty sroshamanah, “May the mighty gods, listening to us, pre-
gerve this ceremony in sinlessness, and prosperity,” Though adifitva is
joined with anagastva, it does not follow that 1t must have the same sense.

n the Brhad Araryaks Upanighad, E 53., ., the name of Aditi is explain-
ed from the root ad, fo eat: ‘* Whatever he created, he began to eat:
for Aditi derivem her name from this, that she eats every thing"—Aditi is
an epithet of Agni in R. V.iv. 1, 20; vii. 9, 3; and x. 11, 2; of Arya-
man in ix. 81, 5; and of Dysusin x. 11, 1, In vii. 52, 1, the worshippers

ask that they may be adiiayah, which, Sayara renders by alhandaniyad,
“invincible.
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iv. 12, 4 : “Whatever offence we have, through our i'ol‘liy,

, committed against thee among men, O youngest of the gods,
make us free from sin agninst Aditi, take our sins altogether
away, O Agni.” . ey

v. 82, 6: “May we be free from sin ngainst Aditi through
the impulsion of the divine Savitr.

vii. 87, 7 : “May we, fulfilling the ordinances of Aditi, be
sinless in Varuan, who is gracious cven to him who has com-
mitied sin.

vii. 93, 7 : “Whatever sin wo have committed, be thou {Agni)
compassionate : may Aryaman and Aditi remove it from ns.”

x.12,8: “May Mitra hore, may Aditi, may the divine
Bavitr declaro ns sinless to Varuna.”

%, 36, 3: “May Aditi preserve us from all sin [or cala-
mityl,” ete.

mthese passnges, where Aditi is supplicated for forgivenocss

of sin, we might supposc that she was vegarded 2s the great
owor which wields the forces of tho universe, and controls the
gestinies of men by moral laws. Buat this supposition is weakened
by the fact that many othors of tha gods are in the samo way
petitionod for pardon, as Savitr (i, 54, 3) and other deities, an
the Sun, Dawn, Heaven and Earth (x. 33, 9,3), Agni (iii.54,19),

Though, as we have scen, Aditi is regarded us the mother
of somo of the principal Vedic deities, she is yet, in other
toxts, represented as playing a subordinate part.

Thus, in vil. 38,4, she is montionod as eelcbrating the
praises of Suvitri, along with ber sons Varuna, Mitra, and
Aryaman : and in viii. 12, 14, she is declared to Lave produced

<& hymn to Indra.

In a hymn of the tonth book (the 72nd), supposed from its
contents to be of 2 compuratively late date, the process of
creation is described at greater length than in any earlier pas-
sage, and ihe Sharg rhich Aditi took in it is not very intelligibly
set forth :* “l1. Let us, in ehannted hymns, with praiso, declare
the births of the gods,—any of nus who in (this) latter age may
behold them. 2. Brahmanaspati Dlew forth these births like
a blacksmith. In the earliest age of the gods, the existent
sprang from the non-existent, 3. In the first age of the

@ I have alremly given this translation in “Banskeit Texts,” vol. iv. pp. 10,
11, but repeat it here, with some variation, for the sake of completonens,
See (ibid. p. 12) the explanation of vurees 4, 5, given by rofessor Roth ;
and LLe passage quotcd from him above.
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gods, the existent sprang from the nop-existent : thereafter
the regions sprang, thereafter, from Utitinapad. 4. The carth,
sprang from Uttanapad, from the enrth sprang the regions:
Daksha sprang from Aditi, and Aditi from Daksha. 5. For
Aditi was produoed, she who is thy danghter, O Daksha. After
her the gods were born, happy, partakers of immortality. 6.
When, gods, ye moved, agitated, npon those waters, then »
violent dust* issued from you, as from dancers. 7. When, gods,

, like strenuous men,} replenished the worlds, then ye drew
orth the sun which was hidden in the (ethereal ?) ocean. 8, Of
the eight sons} of Aditi who were born from her body, she
approached the gods with seven, and cast out Marttinda (the
eighth). 9, With seven sons Aditi approached the former
generation : she again produced Marttdnda for birth as well as
for death *’§

Yaska has the following remerks on verse 4 of this hymn in
the Nirukta, xi. 23 : “Daksha is, they say, an Aditya (or son of
Aditi), and is praised among the Adityas. And Aditi is, on tho
other hand, fgm daughter of Daksha (according to this toxt),
‘Nalksha aprang from Aditi, and Adit from Deksha MHow can
this be possible? They may have had the same origin ; or,
according to the nature of the gods, they may have been Lorn
fr&lm e other, and have derived their substance from each
other.

The concurrence of both Daksha and Aditi in the production
of some of the gods is alluded to in two other toxts :

x. 5, 7 : “Being n thing both non-existent aad existent in
the highest heaven, in the creation of Daksha and in the womb
of Aditi,|| Agni is our firstborn of the ceremeny,” ete. =

x. 64, 5 : “At the creation, the work of Daksha, ¥ thou, O
Aditi, ministerest to the kings Mitra and Varuns,” ete,

Daksha, though, as we shall see, he is generally regarded an
one of tho Adityas, is also (if we are to follow the vommentators)
somotimes represented as their father, or at least as the father

¢ Compare R. V. iv, 42, &,
Yatayak. Sec R. V. viil. 6, 18 ; and 88ma V. ii. 304,
Compare A. V. viii. 9 21 : gshia-yonir Aditir aslita-putra)
| 'Zfl‘ho f)aut w&.brds sgam to refer to ﬁt.{le name Mirttinda, a word compound.-
ed of marite, detived apparenti m mrila, ‘‘dead,” and anda, “an egg,”’
regarded as & place fo b?rth v ' 8
| Dakshasya janmann Aditer upasthe.
& Dalshusys va Adite janmand vrate.
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of some of the gods. Thus it is said in vi. 50, 2, “O mighty

+ Burya, visit in sinlessness the resplendent gods, the sons of
Dahsha,” who have two births, are holy, true celestial, adorable,
and have Agni on their tounges.”

vii. 66, 2. “Which two wise gods, the mighty sons of
Daksha (i.e. Mifra and Varuna) the deities have established to
exercise divine rule.”t

In the Taittiriya Sanhita, i, 2, 3, 1 (p. 309 in Bibl. Ind.),
the same epithet is applied to the [ioda : “May those deities who
are mind-born, mind-exerting, intelligent who have Daksha for
their father,} protect and deliver us,” ete.

Some doubt may be thrown on the correctness of taking

.Daksha in the preceding passages to represent a person, from
the fact that in R. V. viii. 25, 5, Mitra and Varuna are not only
oalled the “strong sons of Daksha® (sana Dakshashya sukrati)
but also the “grandsons of mighty atrength” (repata savuso
mahah). But even if the word Daksha be taken figuratively
in this passage, it may represent a person in the others; for
there is no doubt that Daksha is sometimes a proper name,
whilat this is never the case, so far as I know, with sares.
There is another obscmre passage (iii. 27, 9, 10 =8.V. ii. 827)
in which Daksha may be a proper name.

In the Satapathe Brohmans, ii. 4, 4, 2, Daksha is identified
with Prajapati, or the creator.§

The part which he plays in the later mythology may be
seen by consulting Professor Wilson’s Vishuz Purena, pp. 49,
54, ff., 115-1%2, and 848. According to the first account he

_i» one of Brohma's mind-born sons (p. 49), and rarries

® The word so rendered is Dakska-pilareh, “having Daksha for their
father,” Biyana explains it a8 meaning “those who have Daksha for their
o ayans hre departg from Hhe int be had
;yana here dep m the interpretation he given on vi, 50, 2,
anI explains D@aﬁa;}-:ira as=balasya palakau svaminau va, “presen'c;rs,
ot lords, of strength.

T The commentator explaine the word Dakeha-pitarah as=—Dakshah pra-
Japatir utpadko yesham (e, those of whom the Prajipati Daksha is the
generator. The mesning of Daksha-pifarah in R. V. viii, 52, 10is not
very cloar. Sayana takes #f to moan the preservers or lords of foot. It
may, however, ba taken as a vocative, and applied to the gods, The word
aleo occurs in Vaj. 8, xiv. 3, where the commentator understands it to
eignifly viryasyo palayitei, “preserver of strength.”

§ See the paper in a former vol. of this Journal, xx, 40. In the sequel
of the passage in the 8. P. Br, ii. 4, 4, 6, & pernon named Dakuhia, the son
of Parvata, is mentioned,
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Prasuti ( p. 54 ), who bears to him twenty-four danghters,
among whom Aditi is not specified. In the second account,
Lhowever, (p. 122) Aditi is montioned as ono of his sixty
daughters who, along with Diti, Dann, and ten others, is said
to have been given in marringe to Kasyapa, to whom she (Aditi)
bore the twelve Adityas. According to the third accounnt ( p.
348}, Aditi is said to be the daughter of Daksha, and the mo-
ther of Vivasvat, the Sun. In a passage in one of the recen-
sions of the Ramayana (Schlegel, i. 31, Cale. ed. 1. 20), in the
Mahabharata, and in the Bhagavata Purana, viii. 16, 11if,
Aditi is described as the wife of Kasyapa, and the mother of
Vishna in his dwarf incarpation. (See Ransgkrit Texts, iv.
116 ff.

An)older authority, however, the Vajasaneyi Banhita gives
quite a different account of the relation of Aditi to Vishan, as
it (xxix. G0) represents her to be his wife (Adityai Vishnu-
palnyai charuh.

1V. TuE ApiTvas,

The sons of Aditi specified in R. V. ii. 27, I, are these six :
Mitra, Aryaman, Bhagn, Varuma, Daksha, and Ansa. In ix.
114,3, the Adityns are spoken of as soven In unmiber, but their
names are not mentioned. * In x, 72, 8, 9, already cited above,
it is declared that Aditi had eight sous, of whom she only pre-
sented soven to the gods, casting out Marttanda, the eighth,
though she issaid to have afterwards brought him forward.
Here, again, the names of the rest are omitted. Surya is, how-
ever, spoken of as an Aditya in R. V.1, 50,12 ;i 191,9 ».
viii. 90. 11, 12 ; t and as an Aditoya (this word equally means
¢ son of Aditi.’}, identified with Agni, he is said (x. 88, 11),1
to have been placed by the godsin thesky. In viii. 18,3, Bavitr
is nawed along with Bhaga, Varuna, Mitra, und Asyaman, four

of the Adityas, after that class of deities had been celebrated

* Soe Banekrit Texts, iv. 101 ff., where these and many othor passages
relating to the Adityas are quoted. -
t The last-mentioned text is as follows :Ban mahan asi Surya bal Aditya

mahan asi |......... Bat Surya eravase mahan asi \“O great art thou, Surya 1
O son of Aditi, thou art great........, 0 Surya, inrenown thou art great,"
cte,

1 Yaded enam adadkur yajniyaso divi devalh Suryam Aditeyom. In x,
87, 1, however, the Sun is called the Son of the Henven (divas putraye) ;
and there as well as clsewhere be is called the eye of Mitra and Vamma.
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b

generally in the preceding verse. Sirya or Savitr therefore
appears to have a gerfain claim to be considered the seventh
A(tha. {compare A, V. xiii. 2, 9, and 37, where the sun is called
the son of Aditij). We have seen aliove that Indra also is in one
passage (vii, 85, 4), addressed ns an Aditya along with Varana,

In the Taittiriya Veda (quoted by Sayana on R. V.ii. 27,1)
the Adityas are said to be eight in number : Miira, Varuns,
Dhatr, Aryaman, Anen, Bhaga, Indra, and Vivasvat, Here
five names correspond with those given in R. V. ii. 27, 1, while
Dhatr is substituted for Daksha, who is omitted, and two names
are ndded, Vivasvat {who may be identified with Sdrya)and
Indra. In one place (iil. 1, 8, 3) tho Satupatha Bralmana speaks
of the Aldityas as eight ; but in two other passages (vi. 1, 2, 8 ;
xi. 6, 8, 8) as being iwelve in number. In the first of these
two latter texts they are said to have sprung from twelve drops
generated hy Prajapati (in which case they could not have been
sons of Aditi}, and in the second they are identified with
the twelve mouths. ®* In the later Indian literatore they are
always said to be twelve (see the passages quoted in “Sanskrit
Texts,” iv. 101-108),

In soms of the hymns whera the Adityas are celebrated,
they are charactorized by the epithets “bright,” “golden,”
“pure,” “sinless,” “blainsless,” “lLoly,’” “strong,’” ( kshattriyuk,
viii. 56, 1), “kings,” “resistless,” “vast,”” (wraroh) “deep,”
(gabhirah) “sleepless,” ‘“unwinking,”t “many-eyed,” (bhuryak-
shal), “far-observing,” “fixed in their purpose.” Distant thinga
arc near to thdm, they uphold and preserve the worlds, they sce
the good and evil in men’a jhearts, they punish sin (ii. 29, 5},
and apread nooses for their enemies (ii. 27, 16).3 They are

* In the 8. P. Br. iii. 5, 1, 13, a dispnte between the Adityas and Angi-
rasas regarding a macrifice io meutioned. In the same work, xii. 2, 2, 9,
it is said that thiee two'classes of leings (the Adityss and Angirasan)
were_both descendants of Prajapati, and iliat they strove together for the
priority in ascending to heaven, In AV. xii, 3, 43 £, aud =zix. 39, 5 also
they are connected with one another,

This ia a chracteristic of the gods in peneral.

Tn vegard to theso deities, Roth thus expresses himself in the Journ. of
the Germ, Or. Bociety, vi.69: “The eternal and inviolabie element in
which the Adityas dwell, and which forms their essence, is the celestial
light. The Adityas, the gods of this light, do not thovefore by any means
coincide with any of the forms in which Hght is monifested in the uni-
vorse. Thej: are neither sun, nor moon, nor stars, nor dewn, but the
eternal pustainers of this luminons life, which exists as it were beldnd all
these phenomena.”
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supplicated for various boons, for protection, offspring, gnidanee,
]ig}ilt, forgiveness, ete. (see especially R.V. ii. 27, 1-16).

The Afiltvas regarded 8s a class of gods are not, however,
characterized so specifically in the hymna, as some of the indi-
vidual deities who bear that general designation, uchas Varuna
and Mitra; and I shall therefore proceed to givessome account
of the two later, (with whose names that of Aryaman is some-
times associated), omitting any further reference to Bhagn and
Ansa, who are rarely mentioned, and Dakshe, of whom some~
thing bas been already said. Sdrya and Savitr will be treated
separately.

V. MiTrA AXD VARUNA.

These two deities are very frequently found in comjunction.
Varuna is also often separately celebrated ; Mitra bat seldom.
Their frequent association is easily explained if the eommen-
tators are right in understanding Mitra te represent the day,
and Varuza the night. Thus, Sayana says on R. V. 1. 89, 3:
“Mitra is the god who presides over the duy, according to the
Vedic text, ‘the day is Mitra’s 7 ” and again, “Varune is deri-
ved from the root v», to cover ; he envelops the wicked in his
snares ; and is the god who rules over the night, aceording to
the text, ‘the night is Varnna’s.’”” ® In the same wafn the com-
mentator on the Taittirya Sanhita, i, 8, 16, 1 (Bibl. Ind, vol. if,
p- 164) affirms that the “word Mitra denotes the sun,”” and that
the “word Varuna signifies one whe envelops like darkness,
acoording to the text (of the Taittiriya Brobmanza,i. 7.10,1,
vol. i. p. 153) ¢ the day is Mitra’s ind the night is Varnna’s’.”
In R. V. viii. 41, 3, it is said of the latter, “The beantiful god
has embraced the nights, by his wisdom he bas established the
days, and everything perfectly.” In another place (on R. V.

N n
@ Bee also his note on i. 141, 9, where he gives-the ssme explonation
regarding Mitra and Varuea, sand adds that Aryaman is the god who goes
between the other two. According to his note on i, 90, 1, Aryaman is the
od who makes the division of day and night. Compare also his note on
ii. 38, 8, where he says that Varunn is represented as giving resting-places
to creatures after sunset, because he carries on the affairs of the night
(rairer nirvahakatvat). Ini. 85, 1, Mitra and Varuna are invoked alon
with Agni, Night and Savitr: “I invoke first Apgni for onr welfare ;
inveke hither Mitza and Varuna to our aid ; I invoke Night who gives rest
to the world ; I invoke the divine Savitr to our assistance.” Bee also what
ia said of Mitra awakening men, in iii. 59, 1, which will be quoted below,
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i
vii. 87, 1) Sayana sa.yl.'i that it is the setting sun which is called
Varuna. .

The fellowing are some of the principal characteristics of
these gods, as represented in the Rig Veda. Varuna is some-
times, at least, visible to his worshippers, Thus, ini, 25, 18,
the rishi saya : I beheld him who i3 visible toall ; I beheld his
chariot upon the ground.” In vii. 88, 2, also, the poet exclaims :
“ When I have obtained = vision of Varuzna, I have re-
i%arded hie lustre as resembling that of Agni.,” * Mighty and

xed in purpose, he sits in his abode exercising sovereiﬁnty
(i. 25, 10). He is arrayed in golden mail,f and surrounded by
his messengers or angels, spaseh (v, 13). His house is said fo
have a thousand doors (vii. 83, 5), Again heis described as
occupying, along with Mitra, a palace supported by a thousand
columns § (ii. 41,5 ;v. 62, 6). The two dvities ascend their
chariot, which is drawn by horses and is golden-coloured at the
break of day, and takes the hue of iron at the setting of the san.§
Monnted on their car, and soaring in the highest empyrean,
they behold all things in heaven and earth (v. 62,4, 8§ ; v. 63,
1). Varuna is said to be farsighted (i. 25, 5, 16 ; viii. 90, 2);
and thousand eyed (vii. 34, 10). The sun is called his golden-
winged mossenger (x.123, 8), or in other places, the eye of
Mitra and Varosa { vii.61,1 ; vii. 63, 1 ; x. 37, 1), just as the
same luminary is said by Hesiod (Opp. et Dies, 265} to be the
eyo of Jupiter.| Along with Aryaman, another of the Adityas,

630 two goda are called sun-eyed (vii. 66, 10). Thoy are also
denominated .upani, the beautiful or skilful-handed. Vuruna is
frequently spoken of usa king (1. 24, 7,8 ;1. 7,4 ;iv. 1, 2 ;
v. 40,7 ; vit, 64,1 ; x, 104, 9; x. 173, 5 ) ; as king of oll (x.
132, 4); as king of all, both gods and men (ii. 27, 10} ; as
king of the universe (v.85, 3), and of all that exists (vii. 87, 6);
a3 an universal monarch, samrat (i. 25, 10 ; ii. 28, 6 ; v.85,1;

« See Roth's article on “The highest gods of the Arian races.” Journ.
Germ. Or. Bociety, vi. 71,

+ Golden mali is also assigned to Baviir (iv. 53, 2).

1 Compare Ovid, Met. ii. 1 ff. Regia Bolis erat snblimibus alta colum-
nie, etc.

§ 1 follow Roth lhere in understanding udifa suryasye not of the rising
(a8 the phrage generally incans), but of the sefting of the sun. It is thus
only that the iron colour of the chariot bevomes intelligible,

I Seo Max Mallor’s Eseay on Cowip. Mythol. in the Oxford Essays for
18586, p 58.
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vi. 68, 9 ; viil. 42, 1 ) ; a8 2 self-dependent ruler, svarat ( ii. 28,
1). The aame epithets of king and universel monarch are also
applied in other places to Mitra and Varana conjointly (as in i.
71,9 :1.136,1,4 51,187, 1, ii. 28,9 ; v. 62,6 ; v. 63,2, 3,
5,7;v.65,2; v.68, 2 ;vil. 64, 2 ; viil. 23, 30 ; vili, 25,4, 7,
8 ; viii. 90, 2 ; x. 65,5 ).*

Power, martial strength, or sovereign authority, kshaitra,
is also constantly predicated of one or both of these deities ;
and thoy as well as the Adityas generally are denominated the
strong, or martial, gods, kshattriyih (a8 ini. 24,63, 25,5
i.136,1;v. 606, 3;v.67,1;v.68,1,3;vi. 49,1 ; vi. 51,10 ;
vi. 67,5, 6; vil. 34, 11 ; vii. 64, 2 ; viii. 25, 8 ; viii. 56,1 ; viii.
90, 5). They are also designated as rudrih, the terrible (v. 70,
2,38); a8 asurak, the divine (vii. 36, 2 ; viii. 25, 4); as the
divine and lordly deities (aswré tdv aryd) among the gods {vii.
65, 2). The cpithet aswre, divine, is {requently applied to
Varura in Em-ticular (as ini. 24,14 ;i 27,10; v. 85,5;
viii, 42, 1), though it is also given to other decities of the Vedic
pantheon.

Anothor word employed fo express their divine power, or
wisdom, maye ; and Varuna is sometimes called the mayin, the
possessor of this attribute (vi, 48,14 ; vii. 28, 4 ;x. 99,10 ;
x. 147, 5). Whilo in some places (iii. 61,7 ; v. 63, 4) this quali-
ty (maya) i8 ascribed fo the fwo deities themselves, in other
verses of the last quoted hymn (v. 63, 3, 7) they are said to
ennsc tho heaven to rain, and to uphold their ordinances, through
the power (maya) of the divine being (asnre). I8 might appeur
as if the word asura denoted hege somo great Being distinet
from, and superior to, Mitra and Varuma, throngh whose’
strength they acted; but in another hymn (v, 85, 5, 6) the
term asura is distinctly used as an epithet of Varuna himself.

The grandest coamical functions are ascribed to Varnna,
Possessed of illimilable resources, this diving, being has meted
out, created, and upholds, heaven and earth ; he dwells in all
worlds as sovereign ruler ; indeed, the three worlds are em-
braced within him (iv. 42, 3, 4 ; vi. 70, 1 ; vii. 86, 1; vii. 87,
5, 6 ; viil. 41, 4, 5, 10 ; viii. 42, 1}, The wind which resounds
through the atmosphere is his breath (vii. 87,2). He has

@ The same deitios with Aryaman are called kingr in 1. 41, 3; and kinfs
of maen (rejenas charshuninam) in x. 26, 6. In vii, 66, 11, it ia said : “The
kings Mitra, Varuna, and Arymoan, who estrblished the year, the moath,
and the day, cte. enjoy unrivalled dominion (kshattra).
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opened boundless patls for the sun,* which he placed in the
hoavens, and has hollowed out channels for the rivers, which
flow by his command (i. 24, 8 ; ii. 28, 4 ; vii. 87, ). By his
wonderful contrivance the rivers pour their waters into the one
ocexn, but nover fill it.} His ordinunces are fixed and unassail-
able.} They rest on him, unshaken, 28 upon a mountain ;
through their operation, the moon walks in brightness, and the
sturs which appear in the nightly sky mysterionsly vanish in
daylight (1. 24,10 ;4. 25,6, 10; 3. 44,14 ; 1. 141, 9; 1.1, 4;
ii. 28, 8 ; iil. 54, 18 ; wviii, 23, 2). Neither the birds flying in
the air, nor the rivers in their sleepless flow, ean attain a know-
ledge of his power or his wrath (i, 24, 6), His messengers
belold both worlds (vii. 87, 3).§ 1lc knows the Hight of birds
in the sky, the path of ships on the ocean, tho course of the
far-travelling wind, and beholds all the seeret things that have
been, or shall be done (i. 25, 7, 9, 11}, No creature can oven
wink without him (ii. 28, 6). Ile witnesses men’s truth and
falsehood (vii. 49, 3). He instructs the rishi Vasishtla in mys-
teries (vii. 87, 4). 1n the sixteenth hymn of the fourth book
of the Atharva Veda, his power and his omniscience are thus
celebrated :

¢ 1. The grest One who rules over these worlds heholds (all)
as if he were close at hund. When uny man thinks he is doing
aught by stealth, the gods know it all ; 2. (und they perceive)
every one who stands, or walks, or glides along secretly, or
withdraws igto his house, or into any lurking-place. Whatever
two persons,*sitting together, devise, Varana tho king knows
it, (being present there as) 2 third.}] 3. Tlis eurth, too, belongs
fo Varuna the king, and that vast sky whose ends ars so far off.

¢ In vii. 60, 4, Mitra, Varuna, and Aryaman are said to open out pathe
for the sun. .

+ Bee Roth on “The highest gods of the Arjan races,” p. 713 and Iilus-
trations of Nirukta, p.978. Cowmpare Eeclesiastes, 1. 7 “All the rivers run
into the sea; yet the ®eais mot imll: unto the place from whence tle
rivers come, tlither they return again.™

1 See Roth in the Journ. Amer. Or. Society, ifi. 341; and Muller’s Ane.
Sansk. Lit. p. 534, note 2,

§ The alert and invincible messengers of Mitra and Vornaa are alse
mentioned in vi, 87, 5, The same word spas is used in i 33, B, where
Ipdra’s mesgengors seem to he spoken of.

| In R.¥.x 11,1, Agni is compared to Vartima in onmiscience ; which
aecms to show that this is an sttribate in which Varnza wns regarded as

re-cuiinent.  With verses 1 and 2, compure Psalm cxxxix. 1-4, and Bl

atthew xviii. 20
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The two seas [the occan and the atmésphere]* are Varuna's
Ioine ; he rosides in this smull poel of water, 4, He who
ghwould flee far beyond the sky, would not there eseupe from
Varuna the king.t  His messengers, descending from heaven,
travorse this world ; thousandeyed, they look across the whole
carth, 5. King Varuna perceives all that existe within, ag weil
as beyond, heaven and earth. The winkings of men’s eyes are
ull numbered by him.} He moves (all) theso (things} as a
gamester throws lis dice. 6. Muay thy destructive nooses, O
Varuua, which are cast seven-fold, and three-fold, ensnare the
man who speaks lies, and pass by him who speaks truth.”§

Varuna is sapposed to huve unlimited control over the des-
tinice of mankind. Ho is suid to bave 2 Lundred, a thousand
remedics; is continually supplicated to drive away evil (nirrti}
and sin {i. 24, 9); to forgive sin (ii. 28,5,7,9; v. 85, 7, 8} ;
bie is entreated not to steal away, but o prolong, life (i, 24, 11 ;
i. 25,12); and {o sparo the suppliant who daily tranygresses
bis laws (i, 25, 1, 2). In many places mention is mado of the
honds, or nooses, with which he seizes and panishes trans-
gressors (i. 24, 15 ;1. 25, 21 5 vi. 74, 4 ; x. 85, 24). Mitra and
Varuna conjointly are spoken of in vne passaga (vii. 7, 65, 2)
us urmed with many nooses for fulschood (Whdiripusa anrtasys) |
and in nnother place (vii. 84, 2) Tndra aud Varnea are descrived
us binding with Londs not formed of rope (setrbhir arajjublik
ginithah) ; on the other bund Varana is said to Le gracious
even to him who has committed sin (vii. 87, 7). He is the wise
guardian of immortali:.]y {amrtasya yopa) ; he and Yung livin
in self-dependent blessedness will be belald in the next worl
by the departed (x. 14, 7).]

v Compare Genesis, i. 7, and Paalm cxiviii, 4.
With thin verse compare verses 7-10 of the Psalm just reforred to.

Conpary 8t. Matthew, x. 30,
The ﬁymn is cuncluded by two versea, contnin'ng imprecntion,  After
giving & {lennan trunwlation of the whole in kiy Dissertation on the
Atlwrva Vode, page 19 £, (Tubingen, 1856) Professor Roth remarks as
follows : “TlLete is no liymn in the whels Vedic literature which rxpresses
the divine omniscicnce in such forcible tertow as this ; and yet this besuti-
ful description hae been degraded into an introduction {0 an imprecation,
But in thuw, as iu many other possages of this Veda, it is naturl to conjec-
ture thot existing fragments of older hytnns have been used to deck out
mngieal formulas. The first five, or even six verses of this hymn might
be regarded as a fragment of this sort,”

| In the Jourual of the German Orients] Society for 1855, pp. 237 fF,,
Profegsor Weber communicates from the Satapatha Bralmase J;u. 61,1
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That Varuna, far more than any other god, was rega rded as
possessing a high moral character, as well as o placable disposi-
tion, appears not only from the passages to which I have al-
ready referred, but also from the two hymns (vii. 86, and vii.
8%) translated by Prof, Miiller in his Ane. Sansk. Lit. pp. 540
f. ; in which the worshipper, while palliating his sins, impleres
the god’s forgivencss, and entreats that his life may be spared.*
Tn another place (vii. 88, 4 ff) the same rishi alludes to his pre-
vious friendship with Varuna, and to the favours the god liad
formerly conferred upon him, and enquires why they had now
ceased :—*"Varuna placed Vasishtha on his boat : by his power
the wise and mighty deity made him a rishi to offer praise in nn
auspicious period of his days, that his days and dawns might
be prolonged. 5. Where t are those friendehips of us two ?
Let us seek the peace which (we enjoyed) of oid. I have gone,
O self-sustaining Varuna, to thy vast and spacious house with
a thousand gates. €. Ile who wue thy friend, intimate, con-
stant, and beloved has committed offences against thee, Lot
not us who are guilty reap the fruits of our sin. Do thou, a
wise god, grant protection to him wlo praizes theo.”

The same or nearly the same functions and atiributes asg are
ascribed to Varuna are also attributed to him and Mitra con-
Jointly. They upheld and rule over the earth and sky, thoe shin-
ing and the terrestrial regions, and place the sun in the heavens
(v. 62,3 ;v.69,1,4;v.63,7;x 132, 2; vi. 67,5 ; vii. 61,
4). They age the guardians of the world (v. 62, 9 ; vii. 51, 2 ;-
vili. 25, 1; * 126, 4). By their ordinance the great sky
shines (x. 65, 5). They dischargothe rain (v. 62, 3 ; v. 63, 1-3),

* if.) a legend regarding Varnna and his son Bhrgn, The latter hiad esteemed
himeelt wuperior to hia father in wisdon, and win desired by hin to vigig
the four points of the compass, where he wittesses cortain visions of
re-tribution in the other W(._)l'ld. FProfessor Weber accoinpanies this legend
with somo very inteygrting remarks. Atnong other things, ho olwerves
that the legend 18 hegrn to be ancient from the high position which it
asgigns to Varuna, who appears to be conceived as thie lord of the univarse
seated in the midet of heaven, from which he surveys the places of’
pinishment situated all round him. Varuna, lie adds, is represented in
the Satepathe Brehmana xiii. 3, 6, 5, as having the form of s fair, bLalq,
toothless, (with projecting tectli P}, and yellow-eyed old man.

* On the character of Varura as & moral governor, see Roth, Journ,
Germ. Or. Bociety, vi. 71 fl. ; o paper by the rame aatlor in the Jowrn.
Amer. Or. Bociety, iil. 340 . ; and his reply to Weber in the Journ. Germ.
Or Bociety, vii. 607,

+ Compare Pealm 1zxxix. 49.
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Their godhead is beyond the ken of the ‘skies, or of rivers {i.
159, 9). They (together with Aryaman) are awful deities,
haters and dispellers of falsehood (i, 152, 1 ; ii, 27, 8 ; vii. 66,
13). They are guardians of sacred rites (v. 63, 1 ; vii. 64, 2).
They carry out their fixed purposes, which are unobstrncted
cven by the immortal goda (v. 63, 7 3 v. 69, 4). They make
the foolish wise (vil. 60, 6, 7) ; they know heaven and earth (vii.
60, 7). They are described as rightoous, and as promoters of
religions rites {or frath or righteousness), riarrdhu, rtavana, rea-
apran, vlasya gopa (i.2,8; 1 23,5 ;1. 186,4 ; ii. 27, 4 ; v,
63,1 v. 65, 2; v. 67,4 ; vil. 66, 13 5 viii. 23, 30 ; viii. 25,
8), a8 the lords of truth and light (1. 23, 5). They avenge sin
and falsehood (ii. 27, 4 ; vii. 60, 5) ; the man who neglects
their worship is seized with consamiplion (i. 122, 9), They are
bosonglt along with Aditi to remove the trespasses of their
worshippers (ii. 27, 14) ; and along with Aryaman to give deli-
verance (X, 126, passim).*

Mitra alone ig celebratod in i, 59, The following are some
of the worses :—1. “Mitrn, unttering his voice, enlls men to
activity f Mitra sustains the earth and the sky. Mitra with un-
winking eve beholds (all) creatures,  Offer to Mitra the obla-
tion with butter. 2. Mitra, son of Aditi, may the mortal who
worships thee with sacred rites, have food. He who is protected
by thee is neither sliuin nor conquered. Calamity does not reach
him from near or from far...... 4. This Mitra, adorable, auspi-
cious, 0 king, strong, und wise, has been born.  May we alide
in the favor and kinduness of this objcct of our worship. This
great Aditya, who rouses men ta exertion (seo v, 1), who is
favouratle to his worshipper, is to be approached with reverendo
...... 7. Mitra who by his greatness transcends the sky, and the
carth by hia renown. 8. The five classes of men huve done
homage to Mitra the powvrful helper, whe sustains all the gods.”

In his paper on “The highest gods of thé Ariafl races” (Jour-
nal of the Gorman OUriental Society, vi. p. 70 f.), Prof. Roth
has the following ingenious and interesting observations on

© Like other gods, and in partivular Indra, they are represented as drink-
ing the somna juiee, §. 136, 4 ;4. 137, 1 f£.; iv. 41,3 ; iv. 42,6 ; v. 64, T ;
v. 71,3 ; v. 72, 1.3 vi. 68, 10,
1+ With this verse Roth (Illustrations of Nirnkta, x. 22, p. 140) compares
R. V. v. 82, 9, wherc it iz saidd, “Savitr, whn canses nll ereatures to hear his
sound, aud impels them,” Comp. v, b of the "present liymn ; and vii. 36, 2,
referred to hy Roth in ke passage aboul to be quoted from him.
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Mitra and Varuna ;: —“Within the circle of the Adityas thers
subsists the closest copnection between Mitra and Varara, who
are invoked more frequently together than Varuno is invoked
gingly, We find only one Tiymn in which Mitra is invoked by
himself (ii. 59)., The fact that this dual invovation is preser-
ved in the Zend Avesta, in regard to Ahura and Mithra, (hongh
the position of both has become entirely altored, and Mithre is
not even reckoned among the Amshaspands,—this fist proves
how ¢lose the ancient conncetion of the two was, when it has
been maintained even after the reason for it had ceased.........
eirienenThe essontiul character of the two gods, ag distingw’shed
from one another, is nowhers distineily oxpressed in the hymns,
and was in fuct originally one which conld not be defined with
intellectual precision, But the stage of religious culture which
liog before us in the Rig Veda, enables us to distinguish this
ditterence ns one already existing, viz,, that Mitra is the coles-
tial light in its manifestation by day, while Varunra, though the
lord of all light und of all time, yet rules especiuily over the
nightly heaven. A hymn of Vasishétha (vii, 30, 2) says : “Ono
of you {Vuruaa) is the lord, and unassailablo guide, and he wlo
is called Mitra, {Z, e, the friend) calls men 1o activity ? Here so
much at least is declared (and the same thing is expressed in
nearly the same words in other pluces), that the light of day,
which awakens life, and brings joy and activity intu the world,
is the narrower sphore of Mitrw's power ; though, however,
Varanra is not thereby relegated to the night alune,” for he con-
tinues to be the lord and the first,

“Though therefore such representations as are expressed in
eladion excegesis, (as for instance, whou Sayana says on R. V.
vii, 87,1, that Varuna is tho sctting sun), are fur too narrow
and one-sided, they still contuin somo truth ; and we may guess
by what process thoy are to be developed.  If Varuna is, as Lis
name shews, that on®among the lucid Adityas whose seat and
spliere of authority®is the brigli heaven, in whose bosom is
embraced all that lives, and thercfore also the remotest boun-
dary, beyond which haman thought sceks nothing further, then
is he also one who can scarcely Le attuined either by the eye or
by the imagination, By day the power of vision cannoi dis-
cover this remotest limit, the bright heaven presents to it no
resfing place, DBut at night this veil of the world, in which
Varuza is enthroned, appeurs to approach nearer, and becomes
perceptille, for the eye finds a limit. Varunu is closer to men.

E
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Besides, the other divine forms which, in the clouds, the atmos-
phere, the rays of light, filled the spaco hetween the carth and
yonder immoasarable ontermost sphere, have disappeared @ no
other god now stands between Varuna and the mortaY who gazes
at him."”

‘Whatever may be 1he success of the attempts made to identi-
fy any other of the Indian and Lranian gods with one anotler,
there ¢in at least be ho doubt, from the corrospondence of the
two munes, that the Vedic Mitra and the Mithra of the Zend
Avestn were originally the same deity.,  Accordingly, the late
Dr. F. Windischmann, inr his Dissertation on the Persian
Mithea,* regards it as established that this god was known to
the old Arian race before the soparation of itz Iranian from its
Indizn branch, thongl the coneeption of his character was sub-
sequenty modifidd by Zoronstrian ideas. That Mithra was
wurshipped in Per-in in and previous to the age of Herodotns,
ijs proved, a8 Windisclunann remarks, by the common usc of
gnch mones as Mitradates and Mitrobates. Herodetus himself
(i, 131) speaks of BMitra, not as a god, but asa goddess. DBut
Xenophon (Cyrop. viii. 5, 53 ; (He. iv, 24), and Plutarch (Artax,
4, and Alexand. 30) describes the Persians as swearing by the
god Mitra. And Plufarch, in his treatise on Isis anf (%iris,
chap._ xlvi., tells us that Zoroaster conceived of Mithra as stand-
ing intermediate between the deities Oromazes, the representa-
tive of light, and Arcimanius, the representative of darkness
and ignorance.t It is unnecessary to say anythipg further here
of the Porsian Mithra, the eventual introdunctiont of whoso wor-
ship into tho West is matter of hisfory,

hough Varnaa is not generally regarded in the Rig Vada
as the god of the oceun, lie is yet, in the following passages,
connected with the eloment of water, either in the atmosphere
or on the earth, in such a way as may have led to the concep-
tion of Lim which is fully cstablished in tlie latér mythology.

i, 161. 14 : “Desiring you, ye sons of sfrength, the Maruts
proceed through the sky, Agni along the earth, this Vata (wind)
through the atmosphere, and Varuna along the waters, the
ocoan’ {adbhih sanucdrailt).

vii_ 49, 2; “May tho waters which are celestial, and those
which flow, those which are dug up, and those which are

* Mithra, ein Beitrag zur Mythengeschichte des Qiients, in the Abland-
lungen fur die Kunde des Morgenlandes, Leipzig, 1fE7. See pp. 54 ff.
+ Ibid, p. 56, This paseage i also quoted, Sanskrit Texts, ii., 471,
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self-produced, those w]_:ich seek the ocean and are bright and
purifying, preserve me ! 3, May these (waters) in the midst
of which Eing Varana goos, boholding the truth and false-
hood of men, which drop swectness and are bright and puri-
fying, preserve me 1

vii, 64, 2 : “Mitra and Varuasa, ye two kings, protectors of
the ceremaonial, lords of the sca (or of rivers sindhu-pati), come
hither ; send us food and ruin from the sky,” et

In viii, 41, 8, Varuna appoars to be called a hidden ocean
(samudro apichyak).

viii, 58, 12 : “Thou art a glorious god, Varuna, inte whose
jaws the seven rivers flow, as inlo a surging abyss *°*

Vuruna is also connected with the sen or with the rivers in
ix, 73,8 ;ix 90, 2 ;ix, 95, 4 ; and in Vi Sanh, x, 7, it is said
that #Varana, the child of the waters, made his ahode within
the most motherly waters as in bis home ”  Nee also the third
verse of the sixteenth hymmn of the A, ¥V, quoted above,

Prof, Roth gives (in the Journul of the German Oriental
Society, vi. 73) the following statement of the process by which
he conceives that Varuna eame in later times to be regarded
as the god of the sea.

“The hymns of the Veda give already indieations of this
development, since Varuna is in one place lLrought into the
same connection with the waves of the sca, as Storm and Wind
are with the atmosphere and the heaven, und ss Apni 15 with
the earth (i 161, 14, translated above), and it is elsewhere said
of him that hd sinks into the sea (vii, 87, 6), while in another
passage the rivers are deseribed as streaming {foward~ Lim
oviii, 58, 12). When on the 8ue hand the conception of Varana
g8 the all-embracing heaven el been established, and on the
other hand flie observation of ihe ¥ivers flowing towards the
ends of the earth and to the sen, had led fo 1he conjocture that
there existed gn ocgun cencluzing the enith indts hosom—tlien
the way was thoronghly prepared for connecting Varnaa with
the ocean. Another side of the aBinity beiween the « lostial
and oceanic Varun® may be expressed in the words of Alesander
von Humboldt, which perfectly coincide wilh the ancient Indian
view : ‘The two envelopments of the soliil snurfiuce of o= planet,
viz,, the aquoous and the atmosplierie, ofier many anulogivs to
each other, in their mobilily,in the phenomena of their fempnra.
ture, and in the fact thut their parts admit of being displaced :

* See Rotl’s Illustrations of Nirskia, pp. 70 f,



36 CONTRIBUTIONS TO A ENOWLEDGE OF

the depth both of the ocean and of the al:L:osphere is unknown
to ns’.

We have already seen that Varuna corresponds in name to
the Ouranos of the Greeks. “Uranos,” as Erofessor Miiller
observes,* “in the langunge of Hesiod, is used as o name for
the sky ; he is made or born that he should ‘be a firm place
for the blessed gods.” t It is said twice that Uranos covers
everything (v. 127), and that when he brings the night, he is
strefched out everywhere, embracing the earth. $  This sounds
almost as if the Greek mythe had still preserved a recollection
of the etymological power of Uranos, Tor Uranos is the
Banskrit Varuna, and is derived from a root, rar, to cover,” eate,

The pnrallel between the Greek Uranos and the Indian
Varuna does not, as we have already secn, hold in all points,
There is not in the Vedic mytlhology any special relation
between Varura and Prthivi, the earth, as husband and wife,
ng there is between Uranos and Gaia in tho theogony of Hesiod ;
nor is Varuna represented in the Vedu, as Uranocs is by the
Greek poet, as the Erogcnitor of Dyaus (Zeus}, except in the

eneral way in which he is said to have formed and to preserve
eaven and earth,

VI. Inpna.§

Indra is, as Professor Roth remarks,|| the favourite national
deity - of the Aryan Indians, More hymns are dedicated to
his honoar than to the praise of any other divinity. Althougl,
however, his greatness is celebrated in the niost magnificent
langnage, he is not regarded as anancreated being. As I hayve
already noticed, he is spoken of in various passages as being'
born, and as having a father and a mother (i, 80,2 ; iii. 48,2 £.;
iv, 18, 1 ff,, and 10, 11; x. 73, 1, 10).

Thus in iv, 17, 4 it is said of him : “Ey fatherY was the
parent of a most horoic son; the makgr of Indra, he also
produced the celestial and unconquerable thunderer,—was a

* Oxford Eseays for 1856, p. 41,

Hegiod Theog. 126,

Ibid, ». 1786. L ]
Tn my account of Varuna there is little of importance that had not

been previously said by Professor Rotl; but in this description of Indra
there ia o larger collection of particulars than I Lave noticed to have been
brought tnfther elsewhere.

il In his Lexicon, 3.0, Indra.

% In il 28, 3, Brehmanaspati ia said to be the father of the gods,
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most skilful workmal.” And again, vii. 20,5: “A vigorous
(god) hegot him, g vigorous {son} for the hattle : a heroic
female (nari) brought him forth, a hercic (son),” ete. Aguain,
x. 120, 1 : “That was the highest (being) in te world from
which this fierce and impetuous {(god) was born,” ete. Again,
vii. 98, 3: “When born, thou didst drink the soma-juice to
(grain) strength : thy mother declared thy greatness.”"—x. 73,
1: “The Maruts here angmented Indra, when lhis opulent
nivther bronght forth the here.”—sx, 134, 1 : “When thou,
Indra, didst fill the two worlds like the dawn, a divine
mother bore thee, a Dllessed mother bore thee, the great
monarch of the great people” (? the gods). In x. 101, 12, as
we have already seen, he is called the son of Nisbtigri. This
word, as I have also noticed, is treated hy the commentator as
a synonyme of Aditi ; but though Indra is always regarded as
an Aditya in the later mythology, and even appears to be ad-
dressed In that character, along with Varuna,in vii. 85, 4, he is
not commonly deseribed as such in other parts of the Rig
Veda* -

In another place (iii. 49, 1) he is said to have been produced
by the gods as a destroyer of enemies,

In the Purusha Suokta (R, V. x 90, 13) Indra is said to
have sprung, along with Agni, from the month of Purusha. In
one of the Iatest hymns (x. 167, 1) he is declared to bhave con-
quered heaven by austerity (tapas).

In vi. 59, 2, Indra and Agni are said to be twin brothers,
having the sams father, and whose mothers are, the one here,
the other there. (The sense of thiz is not very evident.) In
%. 55, 1 his brotler’s sons are mentioned.

Ini. 82, 5, 6, Indra’s wife is alluded to ; and in a few pass-
ages (i.22,12;1i. 32,8; v. 46,8 ; x. 86, 11,12) mention is
made of a goddess Indrni, who, from her name, must be the
spouse of Jidra. #

Even as an infht Indra is said to have manifested his war-
like tendencies, ‘‘Aa soon as he was horn, the slayer of Vettra
{Indra) grasped his arrow, and asked his mother, ‘Who are they
that are renowned as fierce warriors ?* * (viii, 45, 4, & ; 66, 1,
2,). He says of himself (x. 28, 6) : “My father begot me (a
god, without an enemy.”

+ Iniv. 26, 1, he is identified withh Manu and Surya, and in vii, 82, 1, 4,
and x. 89, 2, with Surya. ln ii. 80, 1, Lo received the epithet of Savitr.,
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A variety of vagune aud gencral e ithels are lavislied upon
Indea.. He is distinguished as youthful, ancient, sirong, agile
(nriu, i 180, 7 5 il 22,4 ; vi. 29, 3; viill'24, 9, 12 ; viii. 57,
7, viii. 81, 8), martial, heroiv, bright, undecaying, all-conquor-
ing, lord of unbounded wisdom, and irresistible power and
prowess, wielder of the thunderbolt, ete. ote. (i. 4, 8 ; 1. 16, 9 ;
i 50,6,15 ;i 61,1 ;1. 81,2, 7; 1. 84, 2 5 i, 100,12 ; i. 102,
6 ; i. 112,23 ; i. 165, 6 ; ii. 21, 1-3 ; iii, 80, 8 ; iii. 82, 7 ;iii.
452 ; iii. 46,1 ; vi.18,4 ; vil. 20,4 ; vii. 22,5 ; viii, 81,8 ; viil. 84,
7 ff, 3 x. 108, 1 ff.). “He bus vigour in his body, strengrh in his
arms, a thunderbolt in his hand, and wisdom in his Load”* (ii,
16, 2 ; viii. 85, 8. “He nssumes the most beautiful forms, and
j8 inveated with the ruddy lustre of the sun™ (x. 112, 3)." The
Velic poots Liave also deseribed to us a few of the features, ag
they conceived them, of his personal appearance. The epithet
which is most frequently applicd {o Iim is swsipra, or siprin,
in the interpretation of wluch Siyana wavers betwoen “the
sol with handsome checks or nosc,” and “the god with the
cautiful helmet or turhan’” (i.9,3 ;1.20,2 ;1.8/4 ; 1. 101,10 ;1 i,
30, 3 ; iii. 32, 10 ; viii, 17, 4 ; viii. 82, 4, 24 ; viii. 33, 7 ; viii.
55, 2, 4 ; viil. 81, 4 ; viil, 82, 12; x. 103, 5).1 He ia also called
hari-sipra, the ruddy-checked (x.96, 4, 9, 12); hari-kesa, the
raddy-or golden-haired (x. U6, 5, 8) ; hari-smasru, the ruddy-or
golden-bearded, or monstached (x. 96, 8,). His beard is vioieni-
1y agitated when he puts himself in motion (ii, 11, 17 ; x. 28,
1, 4§ His whole apjearaned 18 ruddy or go]dan (hari~varpas,
x. 96, 1 f£). He is sometimes also described as hipdnyeya, gol-
den (i. 7, 2 3 viii. 55, 8), and a& having golden arms (vii. 34, 4);
and sometimes as of an iron hwe (1. 56,3 ; x. 96, 4, 8). His
arms are long and farextended (viii. 32, 10 ; viii. 70, 1). But
his forms are endless ; he can assume any shape at will (iii. 38,
4 ;iii. 48,4 ; iii. 53, 8 ; vi. 47, 18), Carrying in his hand a
golden whip (viii. 83, 11), he is borne on aghinin, ggolden ear,
with a thonsand supports (i. 80, 16 ; i. 56,2 ; vi. 29, 2; viil,
1, 24, 25 ; viii. 58, 16), which moves more swiftly than thonght
(x. 112,2), and is drzwn by two| tawny (ruddy or golden)

® On the use of siras, the head, 2s the seat of intelligence, compars
iti. 51, 12
+ Compare 1. 30, 11.
A note on this word will be given wheu I come to treat of the Maruts.
A beard in aleo assigned to Pushan, who similarly shales it (x. 26, 7).
Inii. 18, 4.7 Indra is invited to come with two, four, six, eight, tém,
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wteeds, snorting, neighing, and irresistible +i. 80, 16 ; 1, 81, 8) ;
with flowing olden.manes (i, 10, 3 ;1. 81, 6 ; viil. 17, 2 ; viii,
a2, 29), hmr%ike peacock’s feathers (iii. 45. 1), and peacock’s
tails (viil. 1, 25), which rapidly traverse vast distances (ii, 16, 3;.
His car appears to have been formed by the Rbbus 1. 111, 1 ;
v. 31,4). The following are some of the other texts which
refer to Indra’s chariot and horses : i. 6,2 ;1. 16,2 ; 1. 55,7 ;
i 84, 63 i.100, 16 ; 1. 101, 10 ; ii. 11, G ; viit. 82, 24 ; x.
44,2, Hoeisalso said to be boine by the horses of the Sun
(x. 48, 7), or by those of Vita, the wind (x. 22, 4.6). The
same deity, Vayu, the wind, is said to have Indra for his ehario-
teor, or companion in bis car (iv. 46, 2 ;iv. 48, 2 ; vii, Y1, 6).
The horses of Indra aro declared to Lo yoked by the power of
prayer (ii. 18, 8 ;iii. 35, 4 ; viii. 1, 24 ; viii. 17, 2), which is
no doubt another mode of saying that it is in consequence of
the importunity of his worshippers that he makes ready lis
chariot to come and receive their oblations, and fulfil their
desires,

The thanderbolt of Indra is generally described as having
been fashioned, or brought from heaven by Tvashte, the artificer
of the gods (1.32,2 ;1. 66,06 ;1. 83 ;i 121, 9;v. 31,1 ;
vi. 17, 10 ; x. 48, 3); but in other places it is declared {o have
been made and given to Indra by Kévyuw Usanas, 1t natural
mode of production is alluded io in viil. 89, 9, where it i3 said :
“The thunderholt lies in the (aerial) ocean, enveloped in water.”
This thundegboli is sometimes styled golden (i. 57, 2 ;1. 85, 9
viii, 57, 8 ; x.%3, 3), sometimes raddy ( hrrita, x. 96, 3); bat more
commonly it is said to be ¢f iron (i. 52, 8 : i. 80 ;1. 80,12 ; i.
®1,4 ;vui. 85, 3 ;x.48,8; x. 96,3 ; x. 1.3, 5); sometimes it is
described as four-angled (iv. 22, 2), sometinies as hundredangled
{vi. 17, 10}, sometimes as handredjointed (sataparvan, i. 80, 6 ;
viii, 6, 6 ; viil. 65, 2 ; viil. 78, 3), and somctimes as having a
thousand poifits (i;SU, 12 ;1. 85,9 ; v. 34, 2 ;5 vi. 17, 10). Indra
twenty, thirty, forty, fifty, sixty, seventy, eigthiy, ninety, er a hundred
horses (compare viil. I, 9) to drink the Svma-juive. In iv, 46, 3, & thousand
hotses are said to convey Indra and Vayr. In viii. 1, 24, Indra’s horses

are said to be athousand aud a hundred, From such a text as iii. 35, 7,

where Indra is informed that food has been provided for hLis horses, as
well as woma-juice to fill Lis own belly (r. G), it would appear that the
worshipper had a perfect assurance of the gwl's presence, In another
lace, however (x.114, 9, the cnquiri fs made (mnong several others
Eegating difficulty and mystery), “Who has perceived the two horees of
Indra ¥’ '



40 CONTRIBUTIONS TO A KNOWLEDGE 0¥

1

is in one place (i. 55, 1) represented as “sharpening his own
thnnderbo%’.. In other passages this god is spoken of as armed
with a bow and arrows (viil, 3, 9 ; viii. 45, 4 ; viil. 66, 6 ; x.
103, 2, 3). His arrows are described as golden (viii. 66.11),
as having a hundred points, and as being winged with a thou-
sand feathers (viii. 66, 7). Indra is also declared to carry a
hook (ankuse), Thus in viii. 17, 10 it is said : “May the hook
be long wherewith thou reachest wealth to the worshipper who
offers oblation,” Aad similar]{ in Atharva Veda vi. 82, 3:
“«With that great golden hook of thine which confers wealth,
O lord of Sachi (Indra), reach a wife to me who am longing for
one.”’®* Ancther text in which this word oceurs is R, V. x, 134,
6 (=Sama Veda ii. 441): “Thoun, O wise (Indra), earriest a long
hook like a spear, and hast held fast therewith, as a goat (cat-
ches) a branch with its fore foot.” The word is also found in =.
44,9 : “I carry to thee this well-made goad wherewith, O
Maghavan, thou mayest rend the Sapharuj demons.”’

ﬁwokod by his mortal worshippers, Indra obeys the sum-
mons, and sgeedily arrives in his chariot to receive their offer-
ings. He finds food provided for his horses (iii. 35, 7), and
large libations of soma-juice are poured out for himself to
quaff. The following arc a few of the numerous passages which
refer to this worship of Indra: i.4,8;i 82,3;i. 80,11 ;
i 84,1,4;1i 15,1, 2;ii. 19, 1 ff, ; ii. 21, 1 ff. ; iii. 86, 3 ; {iL
40,1 f.;iv. 16,1 f.; vi. 28, 1, 5,6; vi. 27,1 ff.; vi. 29, 4;
vii. 22, 1 f£.; vii. 29, 1 fF. ; viil. 3,1; =. 104, 1 ff.; ete. ete.
The gods are all described as hastening eagerly'to partake of
this beverage (viii. 2, 18} ; but Indra is particularly addicted
to the indulgence (i. 104, 8; i. 175, 5; ii. 14, 1 ; vii. 38, 2 ; viK. s
2, 4). Indeed, it would appear to be to him an absolute necess-
ary of life, as his mother gave it to him to drink on the ver
day of his birth (iii. 82, 9, 10 ; iil. 48, 2, 3; vii. 98, 3). Hois
gaid to have drunk at one draught thirty dakes e(or cmupsg) of
soma (viii. 66, 4 ; compare vi. 17, 11 and viit. 7, 10). His wor-

¢ Tn these passages I follow Roth's explanstiony of anluea, a8 given in
his Lexicou, sv. In hie translation of this passage from the A. V,in
Indiache Studien v. 241, Professor Weber understands the word {ankusa)
of e goad with which cattle are driven.

+ I am indebted to Professor Aufrecht for pointing out the senss of this
verse, Sapharyj seems to mean o demon or an animal that destroys with
jts hoofs. The word occurs also in x. 87, 12, where it is an epithet of
Yatadhana, & demon, and must refer to some goblin which was conceived
to tesr with ite hoofs.
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ghippers invite him in ¢he most native manner o drink freely
(vi, 47, 8) and £ill his.belly by copious potations, and he speaks
in similar langnage of having accepted the invitation (i. 8, 7;
i.104, 9 ; ii, 11, 11 ; ii. 14, 10 ; ii. 16, 2 ; iii. 3G, 6-8; iii. 40,
5 ; iii. 47, 1 ; il 51, 12 ; viil. 1, 28 ; viii, 2, 1 ; viil. 17, 5-B;
viil. 67, 7 ; viil. 81, 22-24 ; x. 28, 2 ; x. 104, 2). *

The hymns and prayers addressed to Indra are described as
stimnlating his energies and increasing his vigour (i. 52, 7 ; i,
54,8 ;1. 81 1;ii. 12, 14 iii. 32, 12, 13 ; iil. 84,1 ; vi. 86,
2 ; viii. 6, 35 ; viii. 14, 5, 11); and the worshippers (as well
as the gods) are said to place the thunderbolt in his hands and
to assist its efficacy (i. 63, 2 ; ii. 11, 4; ii. 20, 8 ; iil. 32, 12).
The other deities, too, are described as infusing divine strength
into Indra t(. 80, 15 ; vi. 20, 2 ; x. 48, 3 ; compare x. 120,
3, and x, 56, 4), and as placing him in the van (i, 55, 3 ;i. 131,
1; vi. 17,18 ; viii. 12, 22, 25). He is impelled and fortifiea
by the Maruts (iii. 82, 4 ;iii. 35,9 ; iii. 47, 3,4 ; vi. 17,11
viil, 7, 24 ;x. 78, 1, 2 ; x. 113, 3).1

Thus exhilarated and encouraged @i, 11, 11 ;ii. 15, 1 4f. ; ii.
19, 2;vi. 47,1, 2 ; x. 112,1), Indra hurries off, escorted by

% 'I'ne soma-juice wes alse drunk by the worshippera themselvea, and
s effects on some of them are occasionally described. Thus iun ¥i. 47, B,
it is said : “This {soma), wheo druak, impels my voice; it stimalates the
ardent thought.” And in viii. 48, 3, ita elevating effect i etill more dis-
tinetly told, in words which may be rendered as tollows :

We've quaffed the soma bright,
And gre immortal grown ;
‘We've entored into light,
And all the gods have known.
‘What mortal now can harn,
Or foewan vex us wore ?
Through thee beyond alanm,
Linmortal god, we soar.
Compare the curious parallel to this (already noticed in Bansarit Tests,
fii, 182) in the satftical dMama of Earipides, the Cyclops, 578 f.
i fséncga on bLis side dhain is said to give divine power to the other gods
vi. 3G, 1).

TIn one place, however, (viii. 7, 31} the Maruta are asked what they
ware geeking when they deserted Indrn, and who could then trust in their
friendship. In another text (viii. 85, 71, ou the contrary, it is said that all
the other gods who had been Indra's allies, terrified by the blast of Vrttra's
breath, deserted Indra and fHed (compare iv. 18, 11), while the Maruts, it
must be supposed, stood firm, as Indra is sdvised to peke friends with
them, and then he should conquer all hostile armies. The commentator,
bowever (like many other dognatical theologions], finding jt necessary to
reoconcile these conflicting statements, intorpreta viii. 7, 31 differenily, and

F
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troops'of Maruts, and sometimes attended by his faithful com-

rade Vishnu (i. 22, 1951, 85, 7;* iv, 18,.11 ; vii. 99, 4, 5; viii,
89, 121), to encounter the hostile powers in the atmosphere who

mikea it mean, “When did you descrt Indra ? f.e. never,)”” and quotes the
Aita.re;n. Brahmaen jif, 20, which says the Marota did not desert Indra ;
but said, “Bmite, O lord, alay, piey the hero,"”

In R. V. i 32, 14, Indra himeelf is aaid to have become frightened after
he had slain Vritrs, &nd to have croseed ninety-nine rivers in his flight.
Compare Miller’s Ane. Banak. Lit. p. 547,

he Asvina and Sarasvati arc also said to have sagisted Indra (B. V. .
181, 4, 5==Vgj. Banh. 5. 83, 34). *You two, Asvins, Jorda of eplendour,
drinking together the delightful draught (of soma), protected Indra in his
achievements, agninat the Asura Nawnuchi. 5. As parents & eon, so ye
two, Asving by your wisdom and your encrgy, delivered thee, (b Indra.
‘When thoe, O megnificent (Indra), didst dvink the delightfuf draught
(of surna), Serasvati waited upon thee with hor powers.” A story is told
by the commentator on the Vaj. Sanh. x. 33, to explain these linea. Namu-
chi, it seeins, was a friend of Indra ; and taking advantage of his friend’s
confidence, he drank up Indra’s stength along wilh & dranght of wine and
goma. Indra then told the Asvius and Sarasvati that Namuehi had drunk
up hia strength. The Asvina and Sarasvati in consoquence gave Indra a
thunderblot in the form of foam, with which be smote off the head of
Namuchi. The Asvins then drank the soma, mixed with blood and wine,
from the belly of Namuchi, and transferred it pure to Indra ; and by trans-
farring it thely delivered Indre. The story is taken froni the Satapatha
Bralmane xii. 7, 3, 1 £ (p. 934 Webere od.} and ie the original version
of thoee adduced by me elgewhere (Sansk. Texts iv. 222 and 420). As
iven in the Brahmana, it runs thas: “The Asura Namuchi earried off
ndra’s strength (ndriya), the essence of food, and the dranght of soma,
tegether wi&:‘ wine. He {Indra) hsstened to the Asvine and Barasvati,
and said : ‘I have sworn to Nunuchi, I will neitler elay thee by day, nor
by night, neither with club, nor with bow, neither with the palmn of my
hand (parthese), nor with fist, neither with dry nor with moist; end he
hae carried off that of wina; will ye recover it for me ?* They anawersd:
‘Let us have & share in it, and we will recover it Indra replied : Ii ghall
be common ta ud all ; recover it therefore,? Then the Asvine and Sarasvati
anointed the thunderbolt with the foam of the waters, saying, ‘It is neither
dry nor moist.” With that Indra struck off the head of Namuchi, when night
wae passing into dawn, and the aun had not yet ﬁ‘sen, %hen (as he seid)
%t waa nsither day nor night.’.... When hins hoad had been cut off, the soma
remsined mized with blood ; and they loathed it. Bui having perceived
this draught of the two somas, according to ihe text, ‘King soma when
povred out, is nectar,’ they with this mede the other mixed fluid palatable,
and swallowed it.”
_In one place (x. 138, 6) Indra ig eaid to perform his exploite alone.
Compare i. 84, 7.

» Benfoy, however, refers this passage, i 85, 7, not to Indrs, but to
the somoa, .

+ Compared. 156, 5; vi. 17, 11; viii. 12, 27 ; viil. 86, 10;x. 113, 2; in
which passages (as well ns in peperate liyman, i.1566; vi. 69), Indrs and
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malevolently shut up tie watery treasures in the clonds., These
demons of drought, ,called by a variety of names, as Vritra,
Ahi, Sushna, Namuchi, Pipru, Arbuda, &ana, ete. ete. (i 121,
9,10 ; ii. 14, 4 f£.; viii. 32, 2, 3), armed, on their side also,
with every variety of celestial artillery (i. 32, 13), attempt, but
in vain, to resist the onset of the gods.{ Heaven and earth
quake with affright at the crash of Indra’s thunder (i. 80, 11,
14; i, 100, 13; ii. 11,9,10; vi. 17,9 ), and even Tvashir
himself who forged the bolts, trembles at the manifestation of
his anger (i. 80, 14). The enemies of Indra are speedily pierced
and shattered by the discharge of his iron shafts, and even by
their very sound (vi. 27, 4 ; viii, 6, 13). The waters, released
from their imprisonment, descend in torrents to the earth, il
all the rivers, and roll along to the ocean (1. 84, 4, 12 ;1. 55, 6;
i. 87,6 1. 61, 10; i. 103, 2; ii. 11, 2; ii. 12, 12; ii. 14, 2;
ii. 15,8 ii. 19, 8; i, 32, 6; iv. 17, 1; v. 32, 1; vi. 30, 4;
viii. 65, 3 ; x. 138, 2). The gloom which had overspread the
#ky is dispersed, and the sun is restored to Lis position in the
heavens (i. 32, 4 ;1. 51,4 ;1. 52, 8 ;ii. 19, 3 ; x. 89, 2). Cons-
tant allusions to these elemental conflicts occur in nearly every
pert of the Rig Veda (i.4,8:i. 32,114 ;i 52,1 f, ;1. 54,
41 ;1. 80,2 fF; 1, 103, 14 ; ii. 11, 5 .5 v. 82,141 ; x, 87,
9 ; x. 113, 6}, and the descriptions are sometimes embellished
with a certain variety of imagery. The clouda are represented

Vishnu ave connected. The Satapatha Brahmana has the following story
about Indra and Yishno, v. 5, 5, 1 . :

“Formerly Vrtera had within him all the Rk, Yajosh, and Sama verses,
Indra was anxious to discharge a thunderblot at him, (2) and said to
Yishnu : ‘I shall shoot a thunderbdlt at Vetira ; follow after me’ ‘So be
it, said Vishwe, ‘I will follow thee; swite him.' Iudra then aimed a
thunderbolt at Veitra, who was alarmed at it, and said, (3) ‘I have this
{source of ) stremgrth ; shall I give it up to thee ? but do not smite at me.'
8o he gave him the Yajush verses. Indra then aiimed a second thunderbolt
at him, (4) when e eaidg'l Linve this (source of) strength; shall I give it
up to thee ? but do not eanite at me.” So he gare the Rk verses. Indra then
aimed a third thunderbelt at him, (5) when he said, ‘I have this {sonrce of}
strength ; shall I give it np to thee ? but do not smito at me.! So he gave
him the Sama verscs...... (T) Indra lifted up the thunderbolt; Vishmu
followed hin,

Agni is in several places (i. 109, 5, 7, 8 ; iii. 12, 4, 6 ; x. 65, 2) assuciated
with Indra as a thonderer, a destroyer of Vrttra, and an overthrower . of
cities, Varung, too,is in one place (iv. 41, 4) joined with Indra as a
thunderer.

1 Vrttra (?) is said, in ii. 30,3, to have rushed upon Indrs, clothed in a
cloud, but to.have been overcome.
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a8 mountains, or are variously characterized as the ancient or
eternal (ii. 14, 6 ; viii. 17, 13 ; viii, 87, 6), the autamnal (i. 131,
4 ; vi. 20, 10}, the moving (viil. 1, 28), and the iron (ii. 20, 8)
or stone-built (iv. 30, 20) cities of the Asaras {or atmospheric
demons), which Indra overthrows {i. 51,5 ;1. 63, 7 51, 108, 2;
1.180,7;1. 174, 8; ii.19,6; ii. 20, 7; iil, 12,6 ; iv. 26,3;
iv. 30, 13 ; vi. 61, 4 ; viii. 82, 2; x. 89, 7). He casts down his
enemies when he discovers them on the aerial mountains (i, 32,
2: i 180,7; ii. 12, 11; iv. 30,14; vi. 26, b); or harls them
back when they attempt to scale the heavens {ii. 12, 12 ; viii.
14, 14). One of them he crushes under his foot (i. 51, 6), or
joroes with ice ( viii. 82, 26). He strikes off the head of
smuchi with the foam of the waters* (viii. 14, 13). One of
his opponents is described as a monster with ninety-nine arms
(i, 14, 4), and another as baving three heads and six eyes
x, 99, 6),
( The’growth of much of the imagery thus described is per-
foctly natural, and easily intelligible, particularly to persons
who have lived in India, and witnessed the phenomena of the
seasons in that country, At the close of the long hot weather,
when every one is longing for rain to moisten the earth an
cool the atmosphere, it 18 often extremely tantalizing to see the
clouds collecting and floating across the sky day after day,
without discharging their contents. Aad in the early ages when
the Vedic hymns were composed it was an idea quite in con-
sonance with the other general conceptions which their authora
entertained, to imagine that some malignant “influence was
at work in the atmosphere to prevent the fall of the showers
of which their parched fields stood so much in need. It was
but s step further to personify both this hostile power and the
beneficent agency by which it was at length overcome. Indra
is thus at once a terrible warrior and a gracious friend, & god
whose shafts deal destrnction to his enemsies, while they bring
deliverance and prosperity to his worshipptrs. The phenomena
of thuader and lightning elmost inevitably suggest the idea of
& conflict between O}Jposmg forces : even we ourselves, in our
more prossic age, often speak of the war or strife of the eleme-
nts, g‘he other appearances of the sky, too, wonld afford abun-
dant matsrials for poetical imagery, The worshipper would at
one fime transform” the fantastic shapes of the clouds into the
chariots and horses of his god, and at another fime wounld seem

# Bes above, in & preceding note.
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to perceive in their piled-up masses the cities and castles which
he was advancing to overthrow.

In numerons placés of the Rig Veda, the highest divins fune-
tiona and attributes are ascribed to Indra. A collection of the
most siriking of these passages will be found in my Sanskrit
Texts, vol. iv. pp, 85-94,

subjoin some additional passages :

i. 61, 14. “Through fear of him when he is born, the stable
mountaing, and heaven and earth, are agitated.”

i. 100,11, “The monarch of the great heaven and of the
earth......... 15, of whose godhead neither gods nor men have
nttained the limit, nor bave: the waters reaclied the end of his
power,”’ ete,

i, 101, 5, “He (Indra) who is the Jord of the whole moving
and breathing (world),” etc.

i. 165, 9. “There is nothing nnconguercd b{ thee : no god
like thee is known. No one to be born, or yet born, can rival
thee. Do, great god, whatever thon willest to do.”

i. 173, 6. ““Bince Indra ia so superior to men, heaven and
earth do not suffice for his girdle,” ete.

1. 17, 5. “He has setiled the ancient mountains by his
might, He has sapported the earth, the universal nurse. By
his skill he has propped up the sky fiom falling.”

ifi. 30, 5. “When thou, O Maghavan, didst grasp even these
two boundless worlds, they were but a handful to thee.”™*

ili. 48, 2. “Thou, who alone art the king of the whole world,
otc.ivaeraes. B s Indra, in every respect unequalled, has surpassed
all measures, has surpassed the gods : the impetwous deity has
Sorpassed in greatness the heaven and the earth, and the broad
a,n?vnst atmosphere,”’

iv. 17,2. “At the birth of thee, the glorious one, the heaven
trembled, and the earth, through fear of thy wrath,” ete. (com-
pare iv. 22, &, 4.) 9

v, 30, 5. “Wlen thou wert born, the highest and supremes,
kearing & name renowned afar, the gods were then afraid of
Indra,” ete.

v, 42, 6. “Let us declare the deeds of the unrivalled, vie-
torious, undecaying god, who is attended by the Maruts, Nai-
ther have former nor later (men), nor has any recent (man)
comprehended: thy valour ”

R « Compare Isgiah xl. 12.
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vi, 80, 1. “Indra has surpassed the heawven and the earth,
The two worlds are but equal to the half of him.”

viii. 6, 15. “Neither heavens, nor amnosgheres, nor earths,
have equalled Indra the thunderer in might.

viil. 12, 30. “When thou (Indra) didst sustain the gmn, a
brilliant light, in the sky, then all worlds yielded to thee

viii. 14, 9. “By Indra the lights of the sky have been fixed
and establishod, Those which are established he has not re-
moved.”

viil. 15, 2. “Whose great vigour supported the two worlds,
the mountains, plains,”” etec.

viii. 85, 4. “I regard thee, Indra, as the most adorable of
the adorable, the caster down of the unshaken,* the most dis-
tinguished of living things, the chief of beings......... 6. Let
us praise this Indra who produced these {worlds) : all beings are
inferior {(or subsequent) to him ”

viii, 86, 14_ “All worlds, thunderer, both heaven and earth,
iremble through fear of thee.”

%. 44, 8. ‘He sustained the quaking mountaing and plaing :
the sky resounded ; he shook the atmosphere,” ete. (Compare
i, 12, 2).

x. 54, 1. “(I celebrate), Maghavan, thy glory in that through
thy greatness the ferrified worids invoked thee, Thou digst
deliver the gods, etc. ......... 2. When thon didst march on in-
creasing in bulk, roclaimin%ethy strength amongst men, thy
combats which they describe were (thy proofs of ) thy power;
neither now nor before dost thon know of an enemy. 3. Which
of all the seers before us have found out the end of all thy
greatness? seeing that thou didst produce af once the father
and the mother (heaven and earth)t from thine own body.”

x. 89, 10. “Indra rules over the sky, Indra rules over the
earth, Indra rules over the waters, and lodrs rules over the
monntaing,” ate. . .

In some places (iv. 19, 2 ; iv. 21, 10} he *is called zamras,
or universal monarch, in other places (iii. 46, 1;iii. 49, 2;
viii. 12, 14} svarat, a self-dependent sovereign,

The preceeding imssages afford a fair specimen of the lan-

go in which Indra is most commonly celebrated in the
ﬁ;-:ms, It will be observed that the attributes which are
ascribed to him are chiefly those of physical superiority, and

© The Maruts are said to have the same power (i.64,3). 1 8eo above,p.57.
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of dominion over thd external world. In fact, be ia not gener-
ally represented as possessing the spiritual elevation and moral
randear with which Varuna is so often invested, There are,
owever, many passages in which Indra’s close relations with
bis worshippers are described, and a few in which an ethical
character is atitribnted to him. Faith in him is confessed, or
enjoined (. 55,5; 1. 108, 5 i. 104, 6, 7 ; ii. 12, 5); and the
reality of his existence and power is asserted in opposition to
sceptical or faithless doubts (ii. 12, 5 5 ii. 18, 3, 4 ; viil. 89, 3 f).
He ig the friend, and even the brother, of his present worshi
pers, as he was friend of their forefathera (ii. 18, 8; ii. 20, g-;
iii. 53, 5;iv, 23, 6;vi 18, 5;vi 21, 5,8;vi. 45,1, 7; x, 22
1,2;x 23,7;x 42,2,4, 11); but he desires no friendship
with the man who offers no oblations (x. 42, 4. He is reminded
that he hag friends, while his adorers are friendless (viii. 21, 4),
His friend is never slain or conquered* (x, 152,1). It is he
almost exclusivelyt who is invoked as the patron of the Aryyas,
and their protector against their enemies, acrial or earthly §
(i. 51, 8,9;i. 103, 3 ;1. 130, 8 ;ii. 11, 18 ; iii. 34,9 ; iv. 26,2;
vi, 18, 8 ;vi, 25, 2; viii, 24, 27; ~iii. 87, 6; = 49,3 ; x. 806,
19 [_?] ). He is invoked by men like a father (x. 48, 1),
He 13 embraced by tha hymns of his votaries as a husband
is embraced by his wives (x. 43, 1). His right hand is
grasped by suppliznts for riches (x.47,1), His powerful
arms are resored to for protection (vi. 47, 8). He is a pre-
server and_deliverer easy to be entroated (vi. 47, 11). He is
implored not € slay for one, two, three, or even for many, sins¥
vili. 45, 34), He richly jrewards his faithful servants (ii. 11,
6;ii. 12, 6,14, 15; 1. 19, 4;1ii. 22, 3;v. 37, 1, 4, 5 ; x. 160,

® The same is said of Mitra (iii. 59, 2); and of the Maruts (v. 54, 7).

+ The Asving are, however, said, in i. 117, 21, to have created a great
%j[ght. for the Aryya. T vi. 21, 11, all the godas are said tv have made

anu superior®o the®asa ; Vishau is elsewhere said to bave traversed the
earth to give it for a¥omain to Mann {vii. 100, 4); and Agni is called the
promoter of the Arya (aryasya vardharam, viil. 92, 1),

I Indea is, however, aleo invoked for aid againat enemies of the Aryan
race, 88 well as against aliens (vi. 60, 6; x. 38, 3; x 102, ). Indra and
Vearuns are invoked together for the same purposes (vii. 83, 1). Manyu is
supplicated for the same objects {x. 83, 1) The gods (apparently those
speciﬁe:rtin the preceding verscu) are said (x. 65, 11) to spread Aryan rites
upon earth,

d § In reply to this, Indra is made to ask (v, 37) “What friend, O mortals,
ever kills his friend without provocation ?" Bee Nirukta iv. 2 ; and o3Rb's
Tllustrations, p. 38.
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8, 4), though he is sometimes natively importuned to he more
rompt in his generosity (iv. 21, 9; x, 42, 8), and is even
told: that his worshipper, if in his pl'aoe, and possessed of his
means, would be more liberal, and not leave his friends in
destitution (vii. 32, 18, 19; viil. 14,1, 2; and see Miiller’s
Anc. Sansk. Lit, p. 545), He is supplicated for all sorts of
temporal blessings, and among the rest for vietory in war (ii.
12,8, 9; and especially x. 103, 7 ff.). As s man in walking
puts first one foot forward and then the other, so Indra by his
wower changes the relutive positions of men ; he sabdues the
kerce and advances others: lord of both worlds, he is the
enemy of the prosperous and ungodly man (vi. 47, 15, 16} ;
he punishes sinners and those who offers no sacrifice (i. 131, 4 ;
ii. 12, 10; v, 42, 9 viii. 59, 10, 11),* while he protects hia
own servants, and leads them into a “large room,” into celestial
light and security (vi, 47, 8) ‘
Professor Roth is of opinion that Varuna belongs to an
older dynasty of gods than Indra, and that during the Vedic age
the high consideration originally attaching to the former was
in course of being transferred to tha latter, In asupport of
his position that Varuna's worship was then declining, %e urges
the circumstance that in the tenth book of the Rig Veda, which
contains the latest productions of that period, there is not a
single entire hymn addressed to that deity.t
This suppression of the one god by the other, Roth considers
to be a result, or feature, of the gradual modiﬁcatign which the
old Arian religien soon began to undergoe after«it had been
transplanted “into India. The morg supersensuous or spiritual
elements of this religion he thinka were preserved, thongh in 2
peculiar and somewhat altered form, in the Persian creed,

% Compare BR. V. viil, 21, 14 (=8. V. ii T40), which is thus rendered
Professor Mtller {Anec. Sansk. Lit. p. 543 £, : ¥Tho. nevei findest s ri
msn to be thy friend ; wine-swillers despise thee. Bt when thou thunder-
est, when thou gatherest (the clonds), then thou art called like a father”
Benfey (enders the verse sumewhat differently, thus : “Thou never takest
for a friend the man who is merely rich ; he who is inflated with wine is
a burthen to thee: with & mere aound thou smitest them, and then thou
art supplicsted like a father.”

Bee the Journal of the (ierman Oriental Society, vi 73 ; and Poht-
lingk and Roth's Banskrit and German Lexicon, a.9. Indra. Professor
‘Whitney adopts the same view (Journ. Amer, Orient, Bociety, iit. 827).
‘Windischmang, in his Mithra, p. 54, extends the same remark t0 that god
ailso. The pessage is translated in Sanskrit Texts, ii, 295.
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which &t the same tim rejected almost entirely the gods repre-
senting the powers .of nature, whom it had also inherited
from an earlier age. The Indian faith, us found in the Rig-veda,
hes, on the contrary, according to Roth, begun already to give
the preference to these latter deities, to transfer to them an
ever imcremsing dignity and honour, to draw down the divine
life into nature, and to gring it ever clogser to men. He finds
proof of thie in the development of the myth re%;rding Indra,s god
who, in the earlier period of Avian religious history, either gad
no existence, or was confined to an obscure province. The Zend
Avesta ascribes the fanction which forms the essence of the
later myth concerning Indra to another god. This %od Trita,
howaever, disappears in the Indian mythology of the Vedio aﬁ?’
and is sucoeeged by Indra. And not only #o, but towards the
end of this period Indra begins to set aside even Varuna himself
the highest god of the ancient creed, from the position which
is proved, partly by historical testimonies, and partly by the
very conception of his character, to belong to him, and becomes,
if not the supreme god, at leaat the national god, whom his en-
comiasts seek to elevate above the ancient Varmuna. Thus, ac-
cording to Roth, an old god, common to the Arians (i. e, the
"Persians and Indians), and perhaps also to the entire Indo-Ger-
manie race, Varuna-Ormuzd-Uranos, is thrown into the back-
ground, and in his room Indra, a peculiarly Indian and national

od, is introduced. (See ithe Journal of the German Oriental

ociety, vi. 7§ £.)

Iam not aware that Roth has anywhere stated in detail any

other proofs of the anteriority of Varuna to Indra.
» “*The superior antiguity of the former may, however (as inti-
mated in the passage just quoted from that writer), be argued
from the fact, alre lzv noticed, of the coincidence of his name
with that of the Greek Quranos, which goes some way to prove
that a deity of this#name was worshipped by the entire Indo
Grermanic race befor® its western branches were separated from
the eastern, whilst we shall look in vain for any traces of the
name Indra in the Greek mythology.

If, farther, Roth’s opinion* that there is not merely an ana-
logy, but an actunal historical connection bctween the Adityas
and the Amshaspands of the Zend Avests, be well founded, it
will be made out that Varana, who is one of the Adityas, must
have been worshipped by the Aryans before the separation of

© Journ. Glerm. Orient. Society, vi, 69, 70.
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the Persian from the Indian branch of tRat family. And this

conclusion will be strengthened if we adopt the suggestion of

%mfamr Whitney,* that Ahura-Mazda is & development of
aruna,

Ilearn, however, from a communication with which I have
lately been favoured by Professor Spiegel, of Erlangen, that
that eminent Zend scholar is unable to recognize any similarity
between Ahura-Mazda and Varuna, and considers the oconnec-
tion of the Awmshaspands with the Adli_i&vas to be very doubtful,
And such of the grounds for regarding Varusa as an older
deity than Indra as might otherwise have been derived from
the Zend Avesta would be a good deal wenkened if with the
same scholar (Avesta, i. 10) we should lock upon the Indra or
Andra of the Zend books as standing for Indra, and as repre-

“senting 2 deity who had at one time been an object of worship
common both to the Indian and Persian Aryans, but who sfter
the geparation of tho two tribes was degraded by the latter into
an evil spirif. For while Indra would thus be proved to have
been known before the period of that separation, he might also
have been at one time a god held by both divisions of the Aryss
in as much consideration as Varuna, I learn, however, from
Professor Spiegel, that the materials afforded by the Zend books
In reference to this name are not sufficient to afford a basis for
any far-reaching conclusions. t

* Journal of the American Oriental Bociety, iii. 327, Thera ie no donbt
that the term Asura, “pirit,’ which is frequently app)ibd to Varuns and
to Mitra, and also to Indra and others of the Vedic gods, is the same word
wlich, in its Zend form Ahura, mnakes up, with the addition of Mazda, the
appellstion of the supreme and benevolent deity of the Iranian mythology?
Professor Milller regards the names Ahuro Mazdac as corresponding to the
Sanskrit Asuro-medhas, the “wise spirit” (Lectures on the Science of Lan-
gunge, let edition, p. 195). In regard to Ahura-Mezda and the Amshas-
pends, Professor Bpiegel has, as he informs me, (Hﬂlecteg all the positive
information he could obtain in the Avests, in 2 Introduction to the Srd
vol. of his translation, pp. iii. ff.

+ The identification of Andra with Indra was, s Professor Spiegel
tells me, first proposed by Burnouf (Yasna 526 f£.), whera a translation is

ven of the passage in which Andra is mention It is rendered thns by
{egel himself,in bis Avesta,i.176 : “I fight with Indra, I fight with Saurn,
Iggl?t with the Daeva Naoghaithi, {o drive them away from the dwelling, the
village, the castle, the country.”” The name Indra or Andrs, as egaor
iegel further informe me, occurs only in one other passage (We ard,
avesta, p. 478) which he (Prof. B.) believes to be interpolated. It
containe mere fy the name, and consequently throws nc further light on
the position of the god in the Avesta. The information found in the later
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Beyond the fact noficed by, Roth, that Varuna is much less
frequently mentioned in the last than in the earlier books of
the Rig Veda, Ibhave not observed in the hymns themselves
anything that can be constrned aa a decisive proof that the wor-
ship of fndra. was superseding that of Varuna during the period
of their composition. Even in the earlier parts of the Veda
the number of hymns addressed to the former god is much
greater than that in which the latter is celobrated, But I have
not discovered any expressions which would distinctly indicate
that the popularity of the one was waning, and that of the
other increasing. There are, however, some passages which,
though they do not afford a.nfr clear indications in support of
such a supposition, are, at all events, not inconsistent with its
correctness. Thus there are a good many hymns in which Indra
is associated with Varuna s an object of celebration, such as i
17 ;iv. 41 ; iv. 42 ; vii, 82 ; vii. 83 ; vii. 84 ; vii. 85 ; ete ; and
this association of the two might have arisen from the worship-
pers of Indra desiring to enlance the dignity of that god by
attaching him to the older and more venerable deity. The two

ods are called friends (iv. 41, 3 ; vii. 34, 24) ; and this might
fear the interpretation that some of their worshippers had been
in the habit of regarding them as rivals and enemies. They are
called the two monareis, samraja, and the supporters of all
creatures* (i. 17,1, 2); fixed in their designs, dhria-vraia (vi,
68, 10). Varuna is supplicated, along with Indra, to discharge
& gleaming and violent thunderbolt (iv. 41, 4), thongh in most
other places (f% above) Indra alone is regarded as the thun-
derer, In iv. 42, 26,1 the two gods appear to be identified.
Jne vii, 82, 2, it iz said that ohe of tie two, Varuna, is ealled
eamrat, monarch (as he is in varions places, see above, p, 79),

Parsoe booke regarding Indra or Andra is also meagre (compare B?iegel'u
Avesta, ii. 36). ~On this subject Professor Bpiegel makes the following
remarks, in the Inteoducion to the 3rd vol. of lis Avesta, p. lxxxi. ; “It
is said by mome that the Andra of the Avesta is the Indra of the Vedas,
that Naoghaithya answers to Nasatyas, and Sawrva to Sarva. Here from
& real fact a quite incorrect conclusion is drawn. The names are the same
in both religious systoms ; but how far the things resembled each other
can never be shown in the same manner as the similarity of Boma and
Haoma, eto. ; for the Avesta tells us nothing more than the name of any
of the beings in question,”

# The same epithet dharitare charsheninam is also applied to Mitra in
v. 67,2 ,2 and Varura is called charshani-dhrt, “supporter of creatures,”
iniv. 1,2

¥ Compare B, V. iv. 26, 1 ; and i. 164, 46.
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and the other, Indra, is called svarat, inddpendent ruler (ii, 486,
1, and elsewhere ; see obove), and their separate functions are
described in other parts of this and the following hymmns (vii.
82,2, 5,6 ; vii. 83,9 ; vil. 84, 2 vii. 85, 3), as their joint action is
in other verses. Thus they are said to have dng the channels of
the rivers, to have impelled the sun in the sky (vii. 82, 3), and
to have made all creatures (ibid 5), All the other gods are
said to have infused strength and vigour into these two in the
highest heaven (ibid, 2). These passages are consistent with
the supposition that the two gods were felt to have been rivals,
and that the author of the hymn sought to reconcile their con-
flicting claims. '

But Vishno and Indra are also joined together in the same
way in some hymms, i.155; vi. 69 ; vii. 89, 4 ff. ; as are also
A.gggand Indra in others, i. 21 ;1. 108 ;1. 109 ; iii, 12; v. 86 ;
vi. 59. :

A number of verses occur in different parts of the Rig
Voda (viz. §, 133, 1; iv. 23, 7; . 2, 3; vii. 18, 16; x. 27, 6;
x. 48, 7) in which the epithet anindra, “one who is no worship-

r of Indra,” is employed ; but it is not clear to whom it 1s
applied, whether (1) to persons who were not worshippers of
Ingra in particular, as distinguished from other Aryan gods, or -
{2) to the aboriginal tribes who did not worship either him or
any other Aryan god, or perhaps (3) to evil spirits as the ene-
mies of Indra, In other places {as I have above noticed) we
find sceptical donbts expressed rogarding Indra, asinii. 12, 5:
*Have faith in him, that terrible one, regarding wnom men ask,
‘Where is he ?* and declare of himc that ‘Heis not . .. . .
he, O men, is Indra ;” and viii. 89, 3, 4 : “Present to Indrs a.
hymn soliciting food, a true hymn, if he truly exists. “Indra
does not exist, says some one ; ‘who has seen him ? whom
shali we praise ? ‘Ll am here, O worshipper,' {exclaims Indra] ;
‘behold me here ; I surpass all creatures in greriness.’ >’

T have not noticed any passage in whichrany soeptical doubts
are expessed regarding Varuna.

The twelfth hymn of the second book is devoted to the glo-
rification of Indra. The first and second verses are as followa :—
¢ He who, as soon as born, the first, the wise, surpassed the

ds in force : at whose might the two worlds trembled, throngh

o greatness of his strength, he, O men, is Indra. He who
fixed the quivering earth, who settled the agitated mountains,
who meted out the vast atmosphere, who stablished the sky, -
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be, O men, is Indra.”., The following verses all end in the same
way, by declaring that Indra is he who had performed the
various acts, or possissed the various powers, which they spe~
cify. This might appear as a polemical assertion against gain-
sayers of Indra’s claims to recognition as a fit object of
worship.*

In x. 48, 11, Indra is introduced as saying that *‘ he, = god,
does not obstruct the power (or glory) of the Adityas, the
Vasus, or the sons of Rudra, who have promoted his (Indra’s)
power, and made him unconquerable, irreversible, and unas-
gailable.”

In x. 49, 10, Indra says of himself that he had placed in the
waters what even the gods and Tvashér conld not place ; and
(v. 11) that he had both gods and men in force,

In viii. 51, 2, it is said that, “without a fellow, unequalled by
men, Indra, alone, unconguered, has surpassed in power former

enerations and all creatures.” Here Prof. Aufracht has con-
jectured (see Sanskrit Texts, iv. p, 91, note 79) that the words
rvik krshtih may denote races of gods anterior to Indra.
ﬂ v. 7 of the same hymn it iz said that all the gods yield to
Indra in valour end strength. In v. 12 the worshippers protest
that their praises are triie and not false ; and declare that great
destruction falls upon him who pours out no libations to Indra,t
while he who does offor them is blessed with abundant light,

In iv, 30, 1 ff, Indra is described as having no smperior or
equal, as having headed all the gods in battle, and as having
alone conqubyed all the enemies of the gods. And in the
following passages {formerly quoted in SBanskrit Texts, vol, iv.
pp. 85, g‘.), it is said that #11 of the gods are unable to frustrate
the mighty deeds and counsels of Indra (ii. 30, 4}; that no one,
whether god or man, either surpasses or eqmals him (vi, 30, 4) ;
that no one, celestial or terrestrial, has been born, or shall be
born, like tg hiu‘ (vii, 32, 23); and that by battle he has ac-
quired ample gpace (or wealth) for the goda (vii, 98, 3). And
it iz even said {i. 101, 8) that Varuna and Surya are subject to

. the command of Indra; and in x. 89, 8, 9, that the latter can
destroy the enemies of Mitra, Aryaman, and Varuna (hereby
evinoing, of course, his superiority to those three gods).

© There is another hymn (x. 86), each verse of which ends with the

words, “Indra is suparior to all ;” but the drift of the hynn is too obacura

to admit of my determining whether it hag any polemical tendency or not.
+ Thie sentiment appears to be repeated from i, 101, 4.
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All these texts, however,which are so lapdatory of Indra, may
be paralleled in the Rig-veda, not only by, similar ones referr-
ing to Mitra and Varuna (es we have Been above), but also
by a farther set of {exts, in which other gods are magnified in
the same atyle of panegyric. This is in accordance with the
practice of the Indian poets to exaggerate® (in a manner which
renders them ofter mutually inconsistent) the attributes of the
particular deity who happens at the moment to be the object
of celebration, Thus 1in ii. 38, 9, it is said that neither Indra,
Varona, Mitra, Aryaman, nor hudra can resist the ordinance
of Savitr ; iniv, 13, 2, that Varura and Mitra conform te his
will ; and in vii, 38, 4, that the divine Aditi, and the kings
Varuna, Mitra, and Aryaman unite to magnify the same deity.
Again, in i, 156, 4, it is declared that king Varuna and the
Agving submit to the power of Vishnu. Ini, 141, 9, Varuna,
Mitra, and Aryaman are said to be eclipsed {f) by Agni when
he blazes forth. In iv. 5,4, the same god is besonght to con-
sume those enemies who menace the stable abodest of Varuna
and the wise Mitra. Ini. 128, 7, Agni is said to deliver men
from tho evil (dhuriteh) inflicted by the mighty god Varuna,
In iv. 1, 2, 3, Agni is solicited fo bring Varuna, his brother and
friend ; and in vv. 4 and 5, of the same hymn, to remove Var-
una and to avert his anger,

If, therefore, we were to infor from passages like i. 101, 8
{which . declares Varuna and the Sun to be subject to Indra),
that the worship of Indra was beginning to gain ground on
that of Varuna, we should have, in like manner,tto conclude
from the other texts just cited, that the worship of Savitr was
beginning to sn&arseda not only tha% of Varuna, Mitra, Aryae
man, and Aditi, their mother, but also that of Rudra, and ever
of Indra himself.

VII. Vavu,

Vayu, the wind, as we have already seenfjs offon associsted
with Tndra. (See also i. 2,4 ; 1. 14,3 ; 1. 23,2; 1, 185,4 f.; i. 139,
1;ii. 41,8 ;iv. 46, 2 ££. ; iv. 47, 2 1. ; v. 51, 4, 6 £. ; vii. 90,
5 ff. ; vii. 91, 4 ff. ; x, 65, 9 ; x 141, 4). The two gods appear
to have beer regarded by the ancient expositors of the Veda as
closely connected with each other ; for Nairuktas, as quoted
by Yagka (Nirukta, vii. 5), while they fix upon Agni and Burya

* SBee Miiller's Ane, Ind. Lit., pp. 582 £,
t Ordinances,—Both, s.v. dhaman.
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ag the representatives’of the terrestrial and celestinl gods res-
pectively, speak ofy Vayu and Indra in conjunction, as deities
sither of whom may represent those of the intermediate spliere.

Vayu does not occupy a very prominent place in the Rig-
veda, If we except the allogorical descri}iu;on in the Purn
Bukta, x. 90, 13, where he is said to have sprung from the
breath of Purusha ; or unless we understand vii. 90, 3, to as-
sert that he was produced by heaven and earth, there is no pass-
age where the parentaﬂe of Vayu is declared. He is, howaver,
said to be the son-in-law of Tvashtr (viii. 26, 21 f.), though
his wife’s name is not given. But few epithets are applied to
him. He is called darsata, “beautiful,” or “conspicuous” (i. 2,
1), and supsarastamae, “most handsome in form” (viii. 26, 24),
Ho is described as krandad-ishii, “rushing noisily onwards”
(x. 100, 2). Together with indra, he is designated as touching
the sky, swift as thought, wise, thousand-eyed (i. 23, 2, 3). Ha
moves in a shining car (iv. 48, 1 ;1. 134, 1 ;i. 135, 4 ; iv, 47,
1), drawn by a pair of red or purple horses (i. 134, 3). His
team, however, is often said to consist of ninei;{-nine, of a hun-
dred or even of a thousand horses, swift as thought (i. 133, 1,
3; ii. 41,1 ; iv. 48,4, 5 ; viil. 91,6 ; vii. 92,1, 5). As be-
fore mentioned, Indra and Vaya frequenily occupy the same
chariot (iv. 46. 2 ; iv, 48, 2 ; vii. 81, 4), which has its frame-
work of gold, which touches the sky, and is drawn by u thou-
sand horees (iv. 46, 3, 4). Vayu, like the other gods, is a drinker
of soma. In fact, he alome, or in conjunction with Indra,
seems to be entitled to the first dranght of this libation (i. 134,
1;i. 1385,1,4 ;iv. 46, 14 v. 43, 3 ; vii. 92, 2 ; viii, 26, 25).
1 is remarkable that Vayu is but rarcly connected with the
Marats or deities of the storm ; but in one place (i, 134, 4) he
is said to have begotten them and in another place (i. 142, 12)
to be attended by Pnshan, the Maruts and the Visve devas.

The followiftig hyshns are addressed to Vata (another name of
the g;ld of the Wind). The imagery in the first is highly
poetical :

x. 168. 1. (I celebrate) the glonl?r of Vata’s chariot; its noise
comen rendi.ng and resoundinﬁ, ouching the sky, he moves
onward, making all things ruddy : and he comes propelling the
dust of the earth. 8, The gusts of the air rush after him, and
co;:hgregate in him as women in an assembly. Sitting along
with him on the same car, the god, who is ki!:E of this universe,
is borne along. 3. Hasting forward, by paths in the atmos-
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here, he never rests on any day. Frienll of the waters, first-
gorn, boly, in what plaes was he born ? whence has he sprung ?
4. Soul of the gods, source of the universe, this deity moves
a8 he lists.* is sounds have been heard, but his form is not
(seen) : this Vata let us worship with an oblation.”

x. 186, #1. Let Vata, the wind, waft to us healing,{ salu.
tary, and auspicious, fo our heart : may he prolong our lives.
2. And, Vats, thou art our father, our brother, and our friend :
cause us to live. 3. From the treasure of immortality, which
is deposited yonder in thy house, O Vata, give us to live.”

ore the same property is ascribed to Vata which is else-
where ascribed to Rudra, that of bringing healing.

ViII. Tug MARUTS.

The Maruts, or Rudras, the gods of the tempest, who form
a large troop (viii, 85, 8), are the sons of Hudra and Prani} (i.
64,2; i 85,14, 114,6; 1. 33,1 ;i 34, 2; v. 42,15 ; v,
52,16; v. 60,5; vi. 50,4 ; vi. 66, 3; vil. 56,1 ; viii. 7, 3,
17 ; viii. 20, 17). They are, however, said to be like sons to
Indra (i, 100, 5) ; and they are also called sindhu-mdtarah, child-
ren of the ocean, whether we suppose this to be the aerial or
terrestrial sea (x. 78, 6), and sons of heaven, divacputrdzah (x.
77, 2). They are frequently associated with Indra, as we have
already seen (compare i, 23, 7, 8 ; 1. 100, 1 ff.; i.101,1ff ; i.
169, 1 ff.; iii. 82,3, 4 : iii. 85,9 ; i 47,1 ff. ; iii. 51, 7 £, 3
v.29,1,2,6; v. 57,1; vi. 19,11 ; vii. 32,104 vii. 42, 5 ;
viii. 86, 1 ff. ; viil. 52, 10 ; viii, 65, 1 4. ; viil. ¥8, 1 . ; viii.
85, TH ; viiil. 7,24 ; x, 73, 1 ff. ; ex.- 99,5 ; x. 113, 3); byt
they are also celebrated separately in numerous hymns (as 1.37 ; i.
88;i.89; .64 ;i.85;1.86;i.87; 1. 88;1i.166; i. 167 ;
i. 168 ; iil. 52 ; iil. 53 ; iii. 54 ; iii. 55 ; iil. 56; vii. 56 ; vii.
57 ; vii. 58, ete.) They are favourite deities of some of the
rishis, end are often praised in highly poetic#] strains. They are
like blazing fires, free from soil, of golden or tawny hue, and of
sunlike brilliancy (vi. 66, 2 ; vii. §9, 11 ; viii, 7, 7). They are
also compared to swans with black plumage (vii. 539, 7) ; and
are sometimes said to be playful as children (i. 166, 2 ; x. 78, 6).

s Compare St. John’s Gospel, ifi. 8: “The wind bloweth where it
listeth,” ete. o

¥. Compare i. 89, 4.

ti Thin word is perhaps a personification of the speckled clouds. See
Both'a Illustrations of Nirukta, x. 89, p. 145,
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They are thus apostrophized in v. 54, 11 : “Spears rest apon
your shoulders, ye Mpruts ; ye have anklets on your feet, golden
ornaments on your brensts, fiery light.m'ngs in your bands, and
golden helmets® on your heads.” (Compare i. 64, 4 ;i.166, 10 ;
i.34,2,8;v,538,4; v.55,1; v.57,5,6; v.58, 2; vii. 56,
11, 13 ; viti. 7, 25; viil. 20, 4, 11,22 ; x.78,2). They are
armed with golden weapons, and with lightnings, dart thunder-

# TIn ii. 34, 8, the epithet of Airanya-siprak is applicd to these deities,
This -Saysaa explaing by suvernamaya-sirastranah, “with golden helmeta.”
That one senee of sipra (feminine) is “a head-dress, or & helmet,” is aetiled
by v.54, 11, where the words are siprak sirshasu vilaich ?zimf:{;ayik,
“'golden helmeta aro stretched {or placed) upon your heads ;? and also by
viil. 7, 25, where it is maid, siprak sirshan hivanyayih . . vgan{ata sriye,
“they displayed for ornament golden helmetn on their heads.” In the first
of these passages, Sayana interpretn siprak a3 meaning a “turban,” in the
second s “helmet.’* Thie shews that siprah, in theee texts at loast, must
mean something externa] to the head, and not a feature of the face, as it
is often interpreted, when applied to Indra. Thua susipra is explained by
Ssyana on i.?, 3, as meaning sodbhana-hano sobhmn-nasika ve, “having
heandsome jaws, or a handsome nose;” mince Yaeke, he snys, makes si)
to mean one or other of these two parts of the face (Nirukta, vi. 17). ]
mame explanstion i given by Sayaraoni. 29, 2;i. 8), 4; and i. 101, 10,
Om iii. 301: 3, huwever, the same commentator says: sipra-sabdena siras-
tranam abhidhiyate | sobkanasirasiranopetah | yadva sobhana-hanuman | “By
the word e’{:a, & helmet is signified. BSusiprak therefore mesns ‘having a
bandaome helmet,! or it means ‘having handsome jaws. Oniii. 32, 3;
iii, 38, 10 ; viii. 82, 4, 24; viii. 33, 7; ~iil. 55, 4; he returna to the latter
jnterpretation. On +iii. 17, 4; viii. 81, 4; viii. 82, 12 ; he sguain gives the
alternatire explpnstion as on iti, 30, 3.

Professor Audrecht has favoured me with & note on the subject of the
word sipre and its derivativea, of which the following are the most impor-
, tant &arts : Sipra in the dual feans jaws (i. 101, 10; %ii, 32, 1; v. 36, 2;
iil. 65, 10; x. 96, 9; x. 105, 5). Sipravat means “having large jaws”
(vi. 17, 2). Siprin means the same, and is used only of Indra (i, 29, 2;
L 81, 4; iii. 36, 10, etc. etc). Siprini, as Prof. Aufrecht considers, means
g, draught (imbibed by the jaws);" and he translates i. 30, 11, thus :
{*Receive) our drgnghta, thunderer, soma-drinkera.” Siprinivat (x. 105, 5)
will thus be “he whyg possesses the draught.” Biprehin v, 54, 11, and
viii, 7, 28, are ‘*visors,” the two parts of which are compared to two jaws,
Ayak-sipra, used of the Rbhus (iv. 37, 4) will consequently mean “having
iron visors,” The word ocours in other compounds, to whichk I need not
hore refer.

I am not sufficiently sacquainted with the armonr of India to know
whether any thing like a visor was or is uwed by warriors in that country.
It ia, however, customary for the Hindos in particuiar circumstances {as
for protectiton from the heat, and also from the oold.h and for purposea of
disgnise) to wear their turbans not only wrapped horizontally round their
heads, but also Ferpendicnhrly under their chips and over the tops of their
heads, thus enclosing the sides of their faces. .



58 UONTRIBUTIONS TO A XNOWLEDGE OF

bolts, and are borne along with the fury o6f the winda S\f, 54,8:
viii. 7, 4, 17, 82 ; x. 78,2,38); they eplit Vritra into fragments
(vili. 7, 23) ; they are clothed with rain (v. 57, 4) ; they distri-
bute showers all over the world, and avert heat (v. 54,1 ;v.
55, 5 ; viii. 7, 4, 16). They open up a path for the sun (viii. 7,
8). They shake the mountains, the earth, and both the worlds,
(.37,8;i.89,5;i.87,3;v.54,1,8;v.60,2,3; vii.57,1;
viil. 7, 4 ; viii. 20, 5). They overturn trees, and, like wild
elephants, they devour the forests (i. 89, 5;i.64, 7). Ths
have iron teeth (i, 88, 5) ; they roar like lions (i. 64, 8); all
creatures are afraid of them (i. 83, 8). Their weapons are of-
verious descriptions—spears, bows, quivers, and arrows (i. 87,
2; v.57,2). They are awift as thought (3, 85, 4). They ride,
with whips in their hands (i. 87, 3), in golden care (v. 57, 1),
with golden wheels (i. 64,11 ; i, 88, 5), drawn by ruddy and
tawny horses (with which the chariots are said to be winged),
and flashing forth lightnings (. 88, 1, 2; v. 57, 4). The
animeals by which these chariots are described as being drawn
are designated in some places by the epithet prekatih (i. 37,2 ;
i, 39,6 ; i. 85, 5 ; viii, 7, 28), which Prof. iIson——followin%
Bayana on Rig-veda, i. 87, 2%—renders by “spotted deer.
But in i. 38, 12, the horses (asvdaah} of the Ii‘frarut.a are spoken
of ; as is also the case in viii. 7, 27, where they (the horses) ars
called Riranya-panibhih, “golden-footed ;” though in the next
verse {28) the prshatik are again spoken of, as Weﬁ ag @ prashtih
rohitah, which Bayana understands to denote eitheg a swift buck,
or & buck yoked as a leader to the does. In i, 87, 4, the troo
of Maruts ifself receives the epitheteprshad-asva, “having spottes
horses.” This is, indeed, explained by Saynna in the sense of=
“having does marked with white spots instead of horses ;"{ but
in ki netes on v, 54, 2, 10, and v. 55, 1, where the Marnis’
horses are again spoken of, he does not repeat this explanation.
In v, 55, 6, where the Marmta are descrged #s having yoked
shatth (feminine) as horses (asvan, masculine) to their chariots,
g:yana. says we may either understand ‘“spotied mares,” or
suppose the word “horse” to stand for doe (prshatik...prshad-

® Prohatyo vinsdu-yukia mrgyo Marud.vahana-bhutah | “prehatye Maru-
lam” iti Nighaniar vkiateat | Soe also his note on the same word in ii. 34, 3.

1 Benfey, in his translation of this verse (Orient. und Occident, ii. 260)
retains the senss of antelopea. In vii. 66, 1, the Maruta are styled svascal,
“having good horsea,” which Sayena explaine sobkana-vahah, ‘having good
carriers.’
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varna vadavak | sarangiva atra asve-sabdavachya). In his note
on prekatibhik in ii, 34, 3, he says they may be either does
marired with white spbts, or mares ; and he interprets prshatik
in v. 87, 8, by asvah, mares. Professor Aunfrecht, who bhas
favoured me with a note on the subject of the word prakatis, is
of opinion, that, looking to all the passages where it occurs in
connection with the Maruts, it must mean mares.*

Bome traces are perceptible in the Rig-veda of a dispute
between the votaries of the Maruts and those of Indra in
regard to their respectivo claims to worship. Thus in hymns
"165 and 170 of the first book of the R. V. we find dialouges in
the first case between Indra and Maruts, and in the second
between Indra and Agastya, regarding the respective claims of
these deities to worship. In i. 165, 6, Indra asks, “Wherse
was your inherent power, ye Maruts, when he left me alonet
in the confliet with Ahi? It was I who, fierce, strong, and
energetic, overturned my enemios with my shafts.” The Maruts
rejoin : “7, Vigorous god, thou hast dono great things with us
for thy helpers, through our equal valour ; for O strong Indra
we Maruts by our power perform many great exploits when
we desire”” Indra replies : “8, By my own prowess, Marnts
1 slew Vrttra, mighty in my wrath,” ete,

Of bymn i. 170, the Nirukta says, i. 5, that “Agastys,
having prepared an oblation for Indra, desired to give the
Maruts zlso a share in it. On which Indra came and ecom-

lained.” The Maruts reply, ». 2 : “Why dost thon sesk to
}:ill us, Indra?, The Maruts are thy brothers. Act amicably
towarda thern. Do not kill us in the fray.”} Indra then says to
o Agastyn, v.3 : “Why dost thou, brother Agastys, being our friend,
disregard us? For we know how thy mind is, Thou wilt not
give us anything.”—(See Roth’s Elucidations of Nirukta, p. 6,)

In the following gusaages the Maruts ure said to worship
Indra, viz,: Wi.823; v.29,1,2,6; vi 17,11, viii. 3,7 ;
viil, 78, 1 ; viii. 78,05,

® Prof. Aufrecht has pointed out a number of passages regarding the
gense of the words ahadl-]cmva and prahat, as Rayanl:ukuta. onregmarg.,g the
Vaj. SBanh. xxiv. 11, 18; Satapatha Brahmana, v. 5,1, 10, and v, 5, 2, 9.
He bes also _indicated auother verse of the Rig-veda (v. 58, 6) where

#hatiblis in the feminine is joined with asvadh in the masculine ; and
remarks that viii, 54, 10, 11, could not mean that the rishi received a thou-
sand antslopes. Prof. Roth appears, from a remark under the word eta
(vol. i, p. 1091 of his Dict.) to regard prshaiyah as s kind of deor.

1 Bee above, p. 84 {S&e Both on this text, 5. v. kalp,
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IX. Surva AND BavITR,

The great powers presiding over day mnd night are, as we
have seen above, supposed by the Indian Commentators to be
personified in Mitra and Varuna, But these deities, srd
especially Varuna, as described in the Veda, are far more than the
mere representatives of day and night. They are alse recognized
as moral governors, as well as i::iperintendents of physical
phenomena. There are two other gode (also, as has been glready
noticed, reckoned in a few passages as belonging to the
Adityas), * who are exact personifications of the sun, viz. s
Surya and Savitr, It is nnder these two different agpellations
that the sun is chiefly celebrated in the Rig Veda ; and although
it may be difficult to perceive why the one name should be used
in any partienlar oase rather than the other, the application of
the names may perhaps depend upon some difference in the
aspect under which the sun 1s conceived, or on some diversity
in the functions which he is regarded as fulfilling, Different
sets of hymns are, at any rate, devoted to his worship under
each of these names, and the epithets which are applied to him
in each of these characters are for the most part separate.
In some few places, both these two names, ang occasionall
some others, appear to be applied to the solar deity indiscrimi-
nately, but in most cages the distinction between them is no-
minaﬂy, least, presorved.

The principal hymns, or portions of hymns, in praise of
Burya are the following :—i. 50, 1-13 ; i. 115y 1-6 ; iv. 13,
1-8" iv.45,6; v.5,6,8,9; v. 45,9, 10; v."59,5; vii. 60,
1.4;x 87, 1#f. He is treated in Nirukta, xii. 14-16, .

Sarya is described as moving on a car, which is sometimes”
gaid to be drawn by one, and sometimes by several, or by
peven fleet horses t (i, 115,38, 4 ; vii. 60, 3; vii, 63, 2; ix.
63,8; x.37,3; x.49,7).  His path is prepared by the
Adityas, Mitra, Aryaman, and Varuna %i. 24, 8 ; vii. 60,4 ;
vii, 87, 1). Pushan goes as his messenger with his golden
ships, which pail in the aerial ocean (vi. 58, 3). He is the
preserver and soul of all things stationary and moving

® In x, 88, 11, Burya is styled Aditeya ; and in viii, 80, 11, Aditya. In
other places, viii. 35 £f. and 13 f£,, he is mentioned soparately from the
Adityas ; but 8o also ia Varuna in viii. 35, 1.
Indrs is eaid to traverse the sky with the sun's horses (x. 49, 7),
Compare Ovid's description of Phasthon’s horses, Metam. ii. 153,
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(i. 115, 1 ; wii, 60, 2) sand the vivifier ( prasavita®) of men (vii.
63, 2, 4), He is far-seeing, all-secing ;t beholds all creatures
and the -good and bad deeds of mortals {iv, 1,7 ;vi. 51, 2;
vii, 35, 8 ; vii. 60, 2; vii, 61,1,4; x. 37,1). He is the eye}
of Mitra and Varuna (i 1151 ;§ vi. 51,1 ; vii. 61,1 ; vii. 63,1;
x, 87,1. Compare vii. 76, 1; x, 10,9 x, 16, 3). He knows
the three spheres and separate races of the gods (vi. 51, 2).
He upholds the sky (s. 85,1), He rolls up darkness like a
hide (vii. 63,1). Ha is said to be, through his groatness, the
divine leader or priest (asnryak purokitak) of the gods (viii.
90, 12). In viil. 82,1, 4, ge i identified with Indra. Ia x,
170, 4, the epithets visvakarman, the architect of the universe,
and visvadevyavat, the sovereign deity, are applied to him (as
in viii. 87, 2, Indra also is styled visvakarman and visvadevah).
In vii. 60, 1, and vii, 62, 2, he is said to"declare men sinless to
Mitra, Varuna, eto.

In many %aﬁsag]:s, however, the dependent position of Surya
is asserted. us he is said to have been produced, or caused
to shine, or to rise, or to have his path prepared etc., by Indra
(i, 12, 7 ;iii, 31, 15 ; iii, 32, 8 ; iil, 44, 2;ili. 49,4 ; vi. 17, 5 ;
viii, 78, 7 ;|| viil. 87, 2; %. 171, 4) ; by Indra and Soma (vi.
72,2); by Agni (x. 3,2 ;x. 88, 6; x.156,4); by Soma (vi,
44, 23 ;ix. 63, 7; ix. 75, 1 ; ix. 86, 29 ; ix. 96, 5; ix. 97, 41 ;
iz, 107,7 ; ix. 110,3) ; by Dhatr (x. 190,3) ; by Varuna (i. 24,8;
vii. 87, 1); by Mitra and Varuna (iv. 13, 2; v, 63, 4, 7 ; vii.
82, 3) ; and by the Angirases through their rites (x. 62, 3). He
is declared %0 be god-born (x. 37, 1), to be the son of the sky
ibid,), to have been drawn by tbe gods from the ocean where

e was hidden (x. 72, 7), “to have been placed by the gods in
heaven (x. 88, 11, where he is identified with Agni); and fo

9 This word and others derived from the same root sx, are, as we shall
thortly asee, very frequently applied to Bavitr. In x. 66,2, the gods are
raid 1o be Ind

+ The classical poef also describe the sun a8 all-seeing. See Aachylus,
Prom. 91, Homer, Iliad, iii. 277; xiv. 344; Odyssey, viil. 270. gvid,
Metané.oiv. 171 fi; 196 £ . H od, O Dics, 265

mpare the expression of Hesi . ot Diea, 2 uoted by M.

Miiiler, Oxford Eaaays for 1856, p. 53). PP 2% v

Tn this verse he is gaid to be also the eye of Agni

In his note on this passege (viii. 78, 7) Sayana relates a legend, that
formerly the Panis had carried off the cows of the Angirases, and laced
them on & mountain enveloped in darkness, when Indra, after being lsuded
by the Angirases, snd supplicated to restore the cows, cansed the sun to
rise that he might see them.
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have sprungb from the eye of Purusha (x. 90, 13). . He is zlso
guid to have been overcome by Indra (x. 4!3, 5 ;iv. 30, 8), who
carried off one of the wheels of his chariof (i. 175, 4).*

Ushas is in one place said to be his wife (vii, 75, 5) ; while
in another passage (vii. 78, 3) the Dawns are by a natural
figure declared o produce him, and in a third passage to reveal
him (vii. 80, 2).

The Atharva Veda contains a long hymn to Surya, xiii. 2.

The Malabharata (iii. 166 ff.) has 2 hymn to the-same god,
in which he is styled the eye of the world, and the sonl of all
?mbogi)ed beings (v. 166} ; and Lis divine chariot is referred to
v. 107).

SAVITR.

The hymns which are devoted to the celebration of Savitr
are the following:i. 85;ii. 38; iv. 58 ;iv, b4 ;v. 81 ; v 82;
vii. 88 ; vii. 45 ; vii. 63: with many detached passages and
verses, such as, i. 22, 5-8 ; iii, 56, 6, 7 ; iil. 62, 10-13, ete, ete.

The epithets, characteristica, and functions of this god, as
described 1n Rig Veda, are as follows :

He is e(fn-e-mnimmi;].y the golden deity, being kiranyaksha
golden-eyed @i. 35, 8); hiranya-pani,t hiranya-hasta, golden-
handed (i, 22,5; 1. 85, 9,10; iii. 54, 11; vi. 50,8; vi, 71,
4 ; vii. 38, 2); hiranyajihva, golden-tongued (vi. 71, 3); su-
jihva, beautiful-tongued (iii. 54, 11 ; vii. 45, 4} ; mandrajikva,
pleasant-tongued (vi. 71, 4), He invests himselfewith golden
or tawny mail (pisangam drapim, iv, 53, 2); and assumes all
forms (v. 81, 2). He is alsc hartkesa, the yellow-haired (x.
139, 1). Luminous in his aspect, he ascends a golden car
{.35,2,4,5) drewn by radiant horses (5. vv. 3, b ; and vii,
45, 1) ; and beholding all creatares, he pursues an upward and
a downward path (i. 35, 2, 3). RBurrounded by &lgolden lugtre
(iii. 31, 8 ; vii. 38, 1 ; vii. 45, 3), he illumh@tes e atmosphere
and all the regions of the earth (i. 35, 7, 8 ; iv. 14, 2 ; iv. 33,

# Bee iv. 17, 14: vi. 56, 3.

+ Bee the tasteless explanations of this epithet given by the commanta-
tor gnd the Kaushitaki Brahmana, ag mentioned in Rosen's and Wilson's
notes oni. 22, 5; and see also Weber's Ind. Btudien, ii. 308. The same
epithet is given to Savitr in the Vaj. Banhits, i. 16, where ses the commen-
tary. Bavitr is.also called prthupani, broad-handed (ii. 38, 2), and supani,
beautiful-hended (iii. 83, 6; vil. 45, 4). "];"Va,shﬁr, too, is called supunt
(iii. 54, 12), o8 are also Mitra and Varuna (iii. 56, 7).
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4; v.81,2). His gelden' arms,* which he stretches ont to
infuse energg into al] creatures, reach to the utmost ends of
heaven (1. 38, 2 ; iv.'53, 3, 4 ; vi. 71, 1, 8 ; vil. 45, 2). Inone
place, however, (vi. 71, 4), he i3 called ayokany, the iron-jawed,
though even there the commentator says that ayas, which ordi-
narily meana iron, is to be rendered by gold. His ancient paths
in the gky are said to be free from dust (i, 35, 11). Hoe is called
(like Varuna and others of the gods) asure a divine spirit
{i. 85, 7, 10; iv, 53, 1), His will and independent anthority
cannot be resisted by Indra, Varara, Mitra, Aryaman, Rudra,
or by any other being (ii. 38,7,9; v. 82,2, He observes
fixed laws (iv. 53,4 ; x. 34, 8; x. 139, 3). The other gods
follow his course {v. 81, 3). The waters and the wind obey his
ordinance (ii. 38, 2), His praises are celebrated by the Vasus,
by Aditi, by the royal Varuna, by Mitra and by Aryaman
(vii. 38, 3,4), Heis lord of desirable things (i. 24, 3), and
sends i)le&sings from' the sky, from the atmosphere, and from
the earth (ii, 38, 11), He impels the car of the Asvins before
the dawn (i. 34, 10). He is prajapati,f the lord of =il creatures,
the supporter of the sky anﬁn::f the world (iv. 53, 2; iv. 54, 4;
x. 149, 1, 4).f He measures the mundane regions (v. 81, 3).
He bestows immortality on the gods (iv. 54, 2=Vaj. Sanh.
xxxiii. 54) as he did on the Rbhus (i. 110, 3). He is suppli~
cated to deliver his worshippers from sin (iv, 54, 8).

Savitr is sometimes called apam napat, son of the waters, an
epithet which is more commonly applied to Agni.

The word JSavitr is defined by Yaska (Nirukta x.31) as
meaning sarvasya prasavita, but he does not explain’ in what
sonse prasavita i8 to be taken. The root su or s from which

® Indra, too, is called hiranya-baku, golden.armed, vii. 34, 4. Agniis
said to raise aloft his arms like Bavitr, 1, 95, 7. In vii. 79, 2, the Dawns
are Baid to send forth Jight as Bavitr stretches out his arms. In i 1%, 8,
also the arma of Savi alluded to. In vii. 62, §, Mitra and Varuns are
supplicated to stretch out their arms.

In the Taittiriya Brahmans, i 6, 4,1 (p. 117), it is_said, Prafapash
Savite bhulva praja asgate; “Prajapati, becoming Savitr, created livi
beings.” On the relation of Savitr and Prajapati soe Weber, “Omina un
Portenta," pp. 386, 392; and the passage of the Satapaths Brahmana, xii.
8, 5, 1, where it is said that pet}gle are accustomed to identify Savitr with
Prajapati, Yo by eva Bavits sa Prajapatir iti vadaniak, ete. ete.

T It ia not clear whether it is Bavitr or the aerial ocean (samudra) from
which earth, atmosphere, and sky are eaid in x. 149, 2, to have sprung,
Bee Orig. Banak. Texts, iv. 96.
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it is derived has three principal significatfons, (1) to generats or
bring forth; (2) to pour forth a libation ; and (8) to send or
impel. When treating of the derivatives of this root as applied
to Savitr, SBayana somotimes gives them the sense of mending
or impellizﬁ, and sometimes of permitting or authorizing
(anujna), s few places he explains the root as meaning to
beget. (Thua oni. 113, 1, he renders prasute by utpanna, and
savah by utpatti). The word prasavitr, as well as verious other
derivatives of the root su, are introduced in nmmmerous pas-
sagas of the Rig Veda relating to the god Bavitr, with evident
reference to the derivation of that name from the same root,
and with a constant play wupon the words,* such as is unex~
ampled in the case of any other deity.

The following are some of the passages of the Rig Veda in
which these derivatives oceur :

i. 124, 1, “The god Savitr heth impelled or aroused (pra-
" gavif) our two-footed and four-footed property to go.”

i, 157, 1. “The god Bavitr has arouseg ( prasavit) each

moving thing” ( jagat : comp. i, 159, 3),

v. 81, 2 (==Vaj. Sanh. xii, 3), “The wise (Savitr) puts on

{or, manifests) all forms. He hath sent avit) prosperity
to biped and quadruped. The eminent Savitr has illuminated
the sky. He shines after the path of the dawn)” 5. “Thon
alone art the lord of vivifying power ( prasavasya).

i. 159, 5. “That desiraile wealth we today seek through the
vivifying power ( prasave) of the divine Bavitr.””

in. 33, 6 (Nir. ii. 26). “The god Savitr hath led (us, i.e, the
waters) ; by his ﬁ‘opumon (prasave) we flow on broadly.”

it. 88, 1. “The god Savitr hath arisen to impel (or vivily,
savaya) us, he who continually so works, the supporter,”

viii. 91, 6. “l invoke the sea-clothed Agni, as (I invoke)
the vivifying power (savami) of Savitr, and the enjoyments
of Bhaga.” G '

iii. 58, 6. “Thrice every day, O BSavitr, send {asuva) us

desirable things from the sky........ 7. Thrice Savitr continues.

* See Roth's Illustrations of the Nirukta, p. 78. I cannot say whether
this feature in the hymns in question affords any sufficient ground for
regarding them as artificial in charscter,and consequently as comparatively
lste in their origin. To form & judgment on this Eoint, it would be neces-

to com them in other respects with the other hymna.

+ In i 164, 26, and ix. 67, 25, particularly in the Y pastige, kiva
may roean a libation of soma.

n



THE YEDW THEOGONY AND MYTHOLOGY. . 65

to send down (these things to us) from the sky ; and so also do
the fuir-handed Mitr4 end Varona. Even the waters, even the
spacious heaven and carth, Lave solicited wealth to (call forth ¢)

e vivifying power (savaya) of Savitr.” '

iv, 53, 3. “Bavitr hath stretched out his arms in his vivie
fying energy {savimani*), stablishing and vivifying (prasuvan)
all that moves, by his rays.......... 6. May that god Savitr who
bestows great happiness, the vivifier (prasavite), the stablisher,
who is lord both of that which moves and of thut which is
stationary, beatow on us protection.”

iv. 54, 3. '‘Whatever (offcnce) we have committed...... ves
against gods or men, do thou, O Bavitr, render (suvatat) us
sinless >

v. 82,8, “For he, Savite, who is Bhaga, (or the adorable,
bhaga), sends (suvati) wenlth to his worshipper......... 5. Send
(savih) to-day, O divine Savitr, prosperity with progeny : send
away ( para suva) sleeplessness gzomp. x. 37,4}. 5. Send away
{para suva), O divine Savite, all calamities ; send (aerva) us
what is good. 6. May we, being sinless to Aditi, through the
influaence (sava) of the, divine SBavitr, posscss all things desirable,
7. We worship to-day, with hymns, Savitr, who possesses true
ensrgy (satya-savat), the god of all (gods), the lord of the
good,’

vi. 71,1, “The potent god Savitr hath stretched out his
golden arms to vivify (or impart energy, savanayc)....c....
2, May weaeabide (have a share?) in the excellent vivifying
power (savimafi ; compare x. 36, 12} of the god SBavitr, and in
the bestowal of wealtﬁ by #ice, who continuest to establish and
vivify (nivesane prasave cha) the entire two-footed and four-footed
worldeceeiaias 4. ﬂis god Savitr...... o~-dends (suvati) to his wor-
shipper many desirable things.... ....6, Send (savil) to us to-day,
aSavitr, what fs.deairg.blc ;eend it to us to-norrow, and every

a8 .,)
yvii. 38,2, “Rise, Savitr,........sending (asuvand) to men
the food which is fit for mortals. 4, Whom (i.e, Bavitr} the
oddeas Aditi praises, desiring the vivifying power (savam) of
e divine Savits.”

vil. 40, 1. “May we partake in the distribution (of wealth)

which the opulent god SBavitr shall send (suveti) to-day.”
¢ This word also ocours in Bama Veda, i, 464,

:EQTha same epithet in applied to him inx. 36, 18. It oceurs also in
the Sama Veda, 1. 464.
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vii. 45,1. “May the god Savitv approach, rich in
flling ;‘lﬁs atmosphers, borns by borses foldi?g in( his ‘hand
many gifts soitable for men,stablishing and vivifying ( prasuvan)
the world. 3. The powerfurgod Savitr, lord of nv%ea.lth, hath
sent (savishat) ug riches.”’

x,85,7. “Send (asuva) us to-day, O god Bavitr, » most
excellent and desirable portion,” ete,

x. 36, 4. “May Bavitr send (suvaiw) all prosperity,” eto,

x. 64, 7. “For they {Vayu and Pushan), with ¢rte heart
and one mind, seek aftor strength in the vivifying power (sars~
snant) of the god Savitr.”

x. 100, 8. *““May Savilr remove (apasarishat) sickness.”

% 139, 1. “Invested with the solar rays, with yellow haie,
Bavitr raises aloft hia light continnally from the east. In his
energy (prasave) the wise Pushan marches, beholding all worlds,
s guardian,”

The preceding passagea will suffice to show the extent to
g;xich this play on words is carried in the hymns addressed to

vite '

Derivatives from the same root are, ng we have already seen,
rlso agplied to Sara, as prasavita and prasutal, in R.V, vii. 63,
2 and 4 ; and apasuvain x. 37,4 ; to ra (hary tah,
iii, 80, 12) ; to Varuna {parasuve, ii. 28, 9); and g Mitra,
Aryaman, Savitr, and Bhaga (survati, vii. 66,4), In vii. 77,1,
U;Es (the Dawn) is said to incite {prasuvantt) all life to motion.
In viii. 18, 1, the impulse, vivifying power, or ¢avouring aid
(savimani) of the Adityas is referred to, .

Ravitr iz sometimes expressly’ distingnished from Sunya.
Thus be is said in i, 35,9, to approach or (according to Benfey’s ”
rendering} to bring the sun (%urya} ;¥ in i, 128, 3, to declare
men sinlesa to the sun (Surya) ; and in v, 81, 4, to ocombime
with the rays of the sun (Surya). In explangtion of the last

go, Sayana remarks, that befors his rf¢ing the sun is called
m, and at his rising and setting, Surya, And eimilarly
Yasks says (Nirukta xii. 12) that “the time of Bavit's appear-
ance is when darkness has been removed, and the rays oF ?ight
bave become diffused over the sky ;” and in proof of this be

® Sayana remarks here that, though the godliead of Savitr and Surya is
fdentical, they may yet, from their representing different forms, be apoken

of aa respectively approaching and approachea.
f As in another place (x. 12, 8), he is supplicated, afong with Mitra

and Aditi, to declare worshippera sinless to Varusns.
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refors to v. 81, 2, quoted above. It is scarcely consisient with
thia explanation, oprever, that in vii, 66, 4, Savit» is said,
along with Mitra (the' god of the day), and Aryaman and Bhags,
to bestow blessings after the rising of the sun. Again, in x.
139, 1, Bavitr is termed surya.rasmi, “invested with the rays
of Burya;” and in vii. 35, 8 and 10, as well as x. 181, 1,
two gods are separntely mentioned. In other texts, however,
the two names appear to denote the same deity, as in i. 35, 7;
i. 124, 1;iv. 14, 2; x. 158, 1-5; and vii, 66, 1-4 (where the
fanctions expressed by the derivatives of the root su, which,
23 we have seen, are mosat genmerally assigned to Savitr, are
predicated of Sarya). Ini, 157, 1, 1t is not very clear whether
the two nameg are to be understood of one god, or of two,

In v 81,4 and 5, Suvitz is identified with Mitra and Pushan,
or is, at least, described as fulfilling the proper fanction of
those gods. And similarly in v. 82, 1, 3 ; and vii. 38, 1, 6 (an-
loss bhaga is a simple epithet), Savitr is identified with the god
of that name. On the other hand, he is clearly distinguished
from these and other deities, in such texts as iii, 54, 11, 12;
vi 21,9; vi 49,14; i 50,1,13; wiii 18, 3; wii, 91, 6;
x, 139, 1,

The word Savitr is not always a proper name ; but is some-
times used as an epithet. Thus in ii 30, 1, it seems to expreas
an attribute of Indra ; and in iii, 55, 19, and x, 10, 5, to be, as
well as visvarupe, an epithet of Tvasher

. X, Agyr,

Agni is the god. of fire, the Ignis of the Latins, He is one
ofthe most prominent deities of the Rig Veds, as the hymn
addressed to him far exceed in number those which are devoted
to the celebration of any other divinity, with the sole exeeption
of Indra. Agni is not, like the Greek Hephaistos, or the Latin
Vaulcan, the artificergof the gods (an office which, as we shall
Ere&antly soe, ia if the Veda assigned to Tvashtr), but derives

is principal importence from his connection with the cere-
monial of eacrifice. He is an immortal (i, 44, 6 ;1. 58, 1;ii.
10, 1, 2 ; iii. 2, 11 3 iii. 8, 1 ;iii. 11, 2 ; iii. 27,5, 7; vi. 9, 4 ;
vii. 4,4 ; x. 79, 1), wha has taken up his abode among mortals
as their guest (i, 44,4 ;i, 58, 6; ii. 4, 1; 1i. 2,23 iv. 1, 20;
v.1,8; v.8,2;v.18,1;vi. 2 7;vi. 15, 1,4 ;vii. 8, 4 ; viii.
78,1;x.1,8;x 91,2). Hoeis the domestic priest, purohila,
rtvik, hotr, brakman (i. 1, 1,3, 8 ;1. 12,1 ;1. 13, 1, 4 ;1. 26,7 ;
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; 1.44,1,7,9,12; 1. 45,7;*i.58,1,6; i.60,4;

i. 74,651, 127, 1 ;1. 141, 1, 12 ¢i, 149, 4, 5; i, 188,

3 0.6,6; 1. 9,2 ; iii. 4, 1; 0, 7, 9 ;i 14, 1 ;iii.
9,1; il 10, 2, 9 iil. 11, 1;iv. 1, 8 ;v. 11,2 5 v. 26, 7 ; vi,
15, 4, 13 ; vi. 16, 6 ; vii. 7, § ; vii. 10, 2; vil. 11, 5 ; vii. 16, 5,
12 ; viii, 44, 6 ; viil. 49,1 ; ix. 66,20 ; x. 1,6}, appointed both by
men and gods, who performs in a higher sense all the various
asacrificial offices which the Indian ritusl assigned to a number
of different functionavies (i, 94, 6; 4. 1, 2; 1i. 5, 2,8 ; iv. 1,
§:;iv. 9,8, 4; x.2,2; x_91,10). He is a mage, the divinest
among sages (esuro vipaschitam, iil. 8, 4, intimately acquainted
with all the forms of worship, the wiso director, the successful
accomplisher, and the protector, of all ceremonies (i. 1,4 ;i
81,1; iii. 3,8 i, 21, 3 ;iii. 27,2,7,8 :x. 91, 3,83 vi. 14, 2 ;
vii. 4, 4), who enables men to serve the gods in a correct and
acceptable manner, in cases where this wonid be beyond their
own unaided skill (x. 2, 3-5). He is the father, king, ruler,
banmer, or outward manifestation (fetu),” end superintendent,
of sacrifices add religions duties (iii, 8, 3, 4 ; iii, 10, 4 ; iii. 11,
2;iv.8,1; vi.2,3; viil.43,24; x.1,5; x.6,3). Ho is
also the religious leader or pricst of the gods (x. 110,11; x
150, 4). He is a swift (raghupatra, x. 6, 4) messenger, moving
between heaven and earth, appointed both by gods and by men
to maintain their mutual communications, to announce to the
gods the hymns, and to convey to them the oblations, of their
worshippers (i. 12, 1,2, 4, 8;1, 27,45 ; i. 36, 3.4, 5 ;1. 44, 2,
3,5,0,12;i.58,1; 1.74,4,7; 1. 188,1; 1i.6,6,; 1. 9, ¥;
. 10, 6 ;iii, 5, 2, 11; 1t 6,5 ; iti. 8, 6 ; 1H. 9, 8 3 i1l 11, 2;
ji, 17, 4 ;1. 21,1, 5;iv, 1, 8;iv. 2,8; iv. 7,8 ; iv. 8, 2,4 ;
v, 8, 6;v.21,3; vi 15, 810; ~ii. 11,4 ; vii. 16, 4 3 vii. 17,
6 ; viii. 19, 21 ; wiii. 23, 18,19 ; «iii, 39,1, 9; +iii. 44, 3; x.
4,2 ;x 46,10; x, 91, 11 ; x, 122, 7). Being aequainted with
the innermost recesscs of the sky (iv. 8, 2,644), hd is well fitted
to summon the gods to the sacrifices ; and be comes with them
seated on the same car (iii. 4, 11 ; vii. 11, 1), or in advence of
them (x.70, 2). He brings Varanaz to the ceremony, Indra
from the sky, the Maruts from the air (x. 70, 21, Without him
the gods experience no satisfaction (vii. 11, 1). He himself

© His father begot him { janite fve jajene) to be the revelation and
brillinnt banver of all sacrifices. With the plirase, janita toa jajana, com-
pare the expressions in =x. 20, 9, also relating to Agni, a.nj in iv, 17, 4,
relating to Iudra,

13
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offers them worship «vii. 11,3 ; viii. 91,16 ;x.7,6). Heis
the month and tongue through which both gods and men taste
tho sacrifices (ii. 1, 13, 14). He is clsewhere asked te eat the
offorings himself (iii. 21, 1 f, ; iii, 28, 2 6), and invited to
drink the soma~juice (i, 14, 10;i 19, 9 ;1 21, 1, 3).

The 51st hymn of the tenth book contains a dialonge between
Apni and the other gads, in which they give utterance to there
desire that he would come forth from his concealment, and try
to p~rauade him to appear and convey to them the oustomary
oblutions, After he has expressed some timid apprehension
(vv. 4, 6), be is induced (as it wonld meem) by the promise of
Jong life and a share in the sucrifice to necede to their request,
In the next following hymn (the H2nd; Agni proclaims himself
the master of the ceremonies, declares himself ready to obey
the commands of the gods, and asks how and by what path he
can bring them the oblations. Agni is the lord, protector, and
leader of the people, vispati, rixam gopa, visum pure eta (i 12,
2:i 26,7;i 31,11;i 96,4;ii 1,8; il I1,5v; the king or
monareh, or king of men (i, 59, 553 1,8;i 10,1;v 4,1
vi 7,1; vii, 8, 1; viii, 43, 24), e is also the lord of the
house, grkapati, dwelling in every abode (i, 12,6; i 36,5 ;
i,60,4;v 8, 2;vil 15,2:x 91, 2) He is a father, mother,
brother, son, kinsman, and friend (i 26,3 ;i 31, 10. 14, 16;
i 75,430 1,9;vi 1,5;viii 43,16; ~iii 64,16 ; x 7,3);
and some worshippers claim with him & hereditary friendship
(i, 71, 10) _Hoe drives away and destrovs Rakshases or demons
(i, 15,1 ; Vii, 13, 1; vii 15, 10; vii 23, 18, viii, 43, 26 ;
x 87,1;x 187,3), Inhymnsx 87, heis invoked to protect
the sacrifice (. 9), and fo consume the Rokshases and Yatudha-
nas by the most terrible manifestations of his fury ( passim ).

Various, though not necessarily inconsistent, sccounts are
given in the hymns of the birth of Agni. Bometimes a divine
origin is asoribedg to him, while at other times his production,
or ut least his manffestation, is ascerihed io the use ofP the ordi-
nary human applinnces. Thus he is said to have been bronght
from the sky by Matarisvan® (i 60,1; i 93, 6; i.143,2:1
148, 1; iii, 2. 13; iii, 5, I0; iii, 9, 5; vi 8, 4), to have been
gnerated by Indra between two clouds (ii_ 12, 8); to lave

en generated by the eky (x, 45, 8), to be the son of heaven
and earth (iii. 2, 2 iii. 25,1 x. 1,2, 7; x.2,7; x. 140, 1),

* 8ce my article on Manu in vol, xx. of thie Journal, p. 418, note.
In one place (vii, 15, 4), he is called the falcon of the uky (divak syepaya).
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whom he magnified on [or by] his birth «(iii. 3, 11). His pro-
duction is also said to be dne to the wateng (x. 2, 7 ; x. 91, 6),
and to Tvashér (i. 95, 2 ; x, 2, 7). He is elsewhere said to have
been generated by the gods (vi, 7, 1;viii. 91, 17), as a light
to the Arya (i, 59, 2), or placed by the gods among the tribes
of Manu (i. 36,10 ; 1. 4,3 ; vi. 16, 1; viii. 73, 2). Yet al-
though the son, he is also the father of the gods (i, 69,1), In
viii. 19, 33, his superiority to other fires is shewn by their being
declared to be parts of him.,

In other passages, however, as iniii. 29, 1 £, the process
of friction, by which the god is daily generated by his wor-
ghippers, is described (compare i. 44, 7 ;i. 68, 2 ; 1ii. 23, 24 ;
vii. 1, 1; viil. 49, 15), He is produced from two sticks® as
an infant (v. 9,3 ; viii. 23, 25) Btrange to say, the child
immediately begins, with unnataral voracity, to consume his
parents, and is altogether beyond his mortal worshipper’s com~
Erehension (z. 79, 5). Like the wriggling brood of a serpent,

owever, he is sometimes difficult to catch (v. 9, 4). Wonderful
is his growth, seeing that he is born of a mother who cannot
suckle him (x. 115, 1) ; but he is nourished and increased by
oblationg of clarified butter (1. 21, 1 ff.;v. 11, 83 ; v. 14, 6 ¢
viii. 39, 3 ; viii, 43, 10, 22 ; viii. 44, 1 ; viil. 63, 2 ; x. 118, 4, 6.
He himself is made by the poet to say “butter is my eye” (iii.
26, 7). His epithets are various, and for the most part deserip-
tive of his physical charateristics, He is ghrtannak, butter-fod
(vil. 8, 1; x. 69, 2) ; ghrta-nirnik, butter-formed (ijj. 17, 1; iii.
27, 5; x, 122, 2); ghrtu-kesa, butter haired (viii.49, 2); ghria-
prshtha, butter-backed (v. 4,3 ;:v.37,1; vii. 2,4 ;x,122,4) ;
ghrtapratika, gleaming with butter (iii. 1,8 ;v. 11,1 ; x. 21, T;

hrta-yoni, issuing from butter (v 8, 6); dhuma-ketu, smoke-
bannered (. 27,11 ; i 44,3 ; i. 94,10 v. 11, 3; viii. 43, 4,

© Hence, perhaps, it is that he is called dvi-mqle, bofn of two parenta
(i. 31, 2, 5); and droijanma, having a double birtM (i. 60, 1;i. 149, 4, 5).
He is, however, also called bhurijanma, having many births (x. 5, 2). In
B. V.1 95, 2, he is aaid to be produced by the ten young women, ie. the
ten fingers. Seo Roth, Illustrations of Nirukta, p. 120; Benfey’a Orjent
and Oceident, ii. 510 ; and Roth'a Lexicon, s.0. Tvashir.

In regard to the persons or familiea by whom the sacrificial fire is
supposed to have been kindled, and the rites of Aryan womlip intro-
duced, viz, Mann, Angirss, Bhrguw, Atharvan, Dadhyaneb, eic., see my
saper on “Many, the progenitor of the Arysn Indians,” in vol. xx, of this

ournal, pp. 410-416. In viii. 23, 17, Kavys Usanas is paid to have esta-
blished Agni to perform invocations on behalf of men.
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viii, 44, 10; x.4,5; ’x, 12, 2); ho sends np his smoke like s
pillar to the sky (. 6,2, vii, 2, 1; vii, 3, 3; vii, 16, 8) ; his
smoke is waving, hig flame cannot be seized (viii, 23, 1) ; he is
driven by the wind (i. 58, 4, 5, i. 65, 8), He is a destroyer of
darkness (i. 140, 1), and sees through the gloom of the night
(i. 94, 7). The world which had been swallowed up and enve-
loped in darkness, and the heavens, are manifestod at his apear-
ance, and the gods, the sky, the earth, the waters, the plants
rejoice in his friendship (x. 88, 2). He is chitra-bhanu, ckitra-
sochik, of varied lustre or blaze (i. 27, 6; ii. 10, 2; v. 26, 2; vi.
10,3 ;vii, 9,3;vii 12, I ; viii_ 19, 2), vrdhva-sochis, npward-
flaming (vi. 15, 2), sukra-sochih, bright-flaming (vii. 15, 10;
viil, 28, 20), pavaka-sochis, with purifying flamen (viii. 43, 31),
sukra-varna, suchi-varna, bright coloured (i. 140,1; v. 2, 3),
scchish-kesa, with blazing heir (i 45, 6; ifi. 14, 1; %L 17,1,
iii. 27, 4 ; v. 8, 2), hari-kesa, with tawny hair (iii. 2, 13), golden-
formed (iv, 3, 1; x. 20, 9; hiranya-rupam janita jajana,), and
hiri-smasru, with golden beard (v.7,7), He carries sha
weapons (iv, 4,4 ; iv. §, 3), he has sharp teeth (i. 79, 6; i. 143,5;
iv. 5, 4; iv. 15, 5; wiii. 19, 22), burning teeth (i, 58, 4 ; viii.
23, 4), brilliant teeth (v. 7, 7), golden teeth (v, 2, 3), iron grin-
ders (x, 87, 2), and sharp and consuming jaws (viii. 49, 13;
x. 79, 1), According to one passage, he is footless, and headless
(iv. 1, 12); and yet he is elsewhere said to have a burning
head (vil. 8,1), three heads and seven rays (i. 146, 1; ii.
5, 2), to bey four-ayed (i. 31, 13), thonsand-eyed @i. 79, 12),
and thousapdshorned (v. 1, 8) * He is irehnadhvan, krehna-
vqritani, krsAna-pavi, i.e, his path and his wheels are marked
by blackness (ii.4,6; vi. 10, 4; vii. 8, 1; vii. 23, 19; he
envelopes the woods, consumes and blackens them with his
tongue (vi. 60, 10 ; x. 79, 2); he is all-devouring (viii. 44, 22;
driven by the wind, he invades the forests, and shears
knirs of the 'ea.rt.? (i. 65, 4}, like a barber shaving a beard
(x. 142, 4). He causes terror, like an army let loose (i. 66, 8;
i. 143, 5). His flames roar like the waves of the sea (i. 44,12 ;
compare i 58, 4), He sounds like thunder (vii, 3, 6 ; x_45, 4),
and roars like the wind (viii, 91, 5), Itke the Maruts (i, 143, 5),

» In one place {viii. 19, 32) Agni is called schasra-mushka, which the
cominentator explains by baku-fefaska, having many flames. The same
epithet is, in R. V. vi. 46, 8, applied to Indra, whore Bayana makes it
oquivalent to sabasra-sepha, mille membra genitalia habens ; snd quotes,
in proof of this senss, & passage from the Kaushitaki Brahmana
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like a lion (iii, 2, 11), and like a bull, and the birds are tarrifled
at his ravages (i, 94, 4, 5), He has a huadred manifestations
(satatma), and shines like the sun (i, 149)4 ; vii_ 3, 6). He is
compared to the lightning (i. 143, 5; x. 91, 5), and is borne on
a chariot of lightning (iil. 14, 1). His car is luminons* {i. 140,
1;i. 141,12 ;1ii, 3, 5; compare v_ 1, 11}, variegated (x. 1, 5),
golden (iv, 1, 8), beantiful (iii. 3, 9; iv, 2,4), This car is
grawn by swift, beautifnl, ruddy, tawny, or ommiform horses
(i, 14, 6,12 ;1. 45, 2 ;i, 94,1051, 141,12 ; ii. 4, 2; ii. 8,1
il. 10, 2;iv. 1, 8;5iv. 2, 2,4 ;iv. 6, 9; vi. 16,43 ; vii. 16, 2;
viii. 43, 16 ; x. 7, 4; x, 70, 2 f.), which he yokes in order to
summon the godns (1. 14, 12 iii. 6, 6, 9 ; viiil. 64, 1).
In some parts of the Rig Veda Agni is regarded as having
a triple existence, as the gun in lieaven, as lightning in the
atmosphere, and as ordinary fire on the earth or in the waters.t
Thus Ee is called trisadhasthak, dwclling in the three spheres
(v. 4, 8, comp, x 56, 1), arkas tridhatuh, a triple light (iii, 36, 7),
and ¢ripastyah, having three abodes (viii, 80, 8) He i3 said
{o oocupy the three lmminaries and all the worlds (i, 149, 4),
to lhave tgree births, one in the seal (semudre), one in the
heaven (divij, and one in the waters or atmosphere {apsy, i, 95,
3). In ancther place (viii_ 43, 28) ke is only apoken of as born
in the sky and in the waters or atmosphere (divija asi apsuja),
and similarly in ii 9, 3 (compare viii, 39, B), he i3 said to have
en upper and a lower sphere, In x 91, 6, it is said that the
waters, the mothers, generated Agni (compare ifj 1, 3; iii. 9,
4). 1n x 88,10, we are told that “the gods through their
ower created with a hﬁn‘m Agni who fills the worlds; they
ormed him to have a threefold]| existcnce” (comp. x.45, 1, ),
In one of the preceding verses (x 88, 6) it is said that “Agni
is at night the head of the earth ; and from him springs the
sun rising in the morning,” { ¢, as Yaska says, the sun is iden-

* Chandra-ratha and jyotirathe, The latter epithet is also applied to
all the gods (x. 63, 4).
+ Compare Nirukts vii. 5, and xii. 19, with the comment of Durga on
the Jatter passage, quoted in “Banskrit Texts,” vol. iv. pp. 55-57.
1 In R, V. viii. 91, 4 (==8ama Veda i. 18), Agni is called samudra-vases,
“clothed with, or enveloped by, the ocean.”
ff Thie triple existence is according to Sakapuni, as quoted by Yaaka
(Nir, vii. 28), that which Agni has on earth, in the stmosphere, and in
heaven. The gods are said in the same hymn (x. 88, 7) to have thrown
into Agni an oblativn accompanied by a hymm, and in ». 9, this oblation is
sgid to have consisted of all creatures or all worlds (bhuvanani visva).
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tioal with him In £ following verse (x, 88, 11) the gods are
declared to have placetl Agni in the sky as Surya, Aditeya, the
Sun, the offspring of Aﬁ In x. 80, 4, Agni is said to have"
many abodes, i

ne highest divine functions are ascribed to Agni, He is
called the divine king, and declared te be strong as Indra (vii.
6,1y Althongh (as we have seen above) he is described in
some passages as the oﬁ‘spring of heaven and earth, he is said
in other places to have stretched them out (iii, 6, 5); to have
spread out the two worlds like two skins (vi, 8, 3) ; to have
produced them (i. 96, 4; vii. 5, 6); to have propped up the
sky (i, 67, 3; iii. 5, 10; vi. 8, 3); to have measnred out the
muandane regions and the luminaries of heaven {(vi. 7, 7; vi. 8,
2); to have begotten Mitra (x. 8, 4), and cansed the sun, the
imperishable orb, to ascend the sky (x. 156, 4); to have made
all that flies, or walks, or stands, or moves (x, 88,4).* Heis
the head (murddha) and summit of the sky, the centre (nabhi)
of the earth (i. 58, ¥; comp. varse 1; vi. 7, 1, vili. 44, 16: x.
88, 5). His greatness exceeds that of heaven and all the worlds
G.59, 5; iii. 8,10 ifi. 2, 7; 1.6, 2).t He has achieved
famous exploits of old (vil. 6, 2). Men tremble at his mighty
deeds, and his ordinances cannot be resisted (ii. 8, 8; il. 9,1
vi. 7, §; viil. 44, 25; viiil, 92, 3). Barth and heaven obey his
command (vii. 5, 4). He gained wealth for the gods in battle
(i. 59, 5) ; and delivered them?} from calamity (vii. 13, 2). He
is the conqueyor of thousands (i. 188, 1), All the gods fear
and do homage to him when he abides in darkneas (vi. 9, 7),
Hg, is celebrated and worshipped by Varuna, Mitra, the Maruts,
" and all the 3339 gods (it 9,9; i, 14, 4; x.99,9). It is
throngh him that Varura, Mitra, and Aryaman (i. 141, 9)
triumph. He sees all worlds (x. 187, 4). He knews the recess-
ed of heaven (iv. 8, 2, 4), the races of gods and men (i. 70, 2,
6; iii. 4, 11; *i. 1}, 13), the secrets of mortals (viii. 39, 6),

® This half verse ia quoted in Nirnkta, v. . Durga, the commentator
on the Nirukta, explaint the words by saying that Agm subjects all things
to himself st the time of the mundene dissolution.

§ Epithets of this description may have been originally applied to soma
other god to whom they were more snitable than to Agni, and subsequen
transferred to him by his worshippers in emulation of the praiees lavis
on other deities, -

1 Unless we are to take devan here in the sense of priests,
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and all things (i. 188, 1), He is asura, the divine (iv.2,5;v.
12, 1;v.15,1; v 27, 1; vii. 2, 3, vil. 6,l; x.fl, 6).

_EI.‘]]B votaries of Agni prosper (vi. 2,4, 5 ;vi. 5,5 , vi. 10, 8;
vi 18,4; vi. 15,11; vii. 11,2; vii, 19, 5, 6; viil. 73, 9).
He is the friend of the man who entertains him as & guest (iv.
4, 10), and bestows 1}:foi-.eci;ion and wealth upon the wershipper
who sweats to bring him fuel, or wearies his head to serve him,
He watches with a thousand eyes over the man who brings him
food and oblations (x 79, 5), He bestows children (v. 25, 5),
wealth (i, 1, 3 ;1. 31, 10, 12; i. 36, 4), and victory (i. 27, 7, 8),
No mortal enemy can by any craft lord it over the man who
gacrifies to him (viii, 23, 15). He alse confers, and is the
guardian and lord of, immortality (i. 81, 7;vi, 7,4 vi 7,7;
vii. 4, 6), He was made by the gods the centre of immortality
(amrtasya nabhih, iii. 17, 4). In a foneral hymn (x. 18, 4) Agni
is supplicated te carry tho unborn part of the deceased to the
world of the righteous, He carrics men accross calamities
or preserves them from them (iii. 20,4 ; v 4,9; vii 12, 2).
All trensures are congre%ated in him (x. 6, 6). All blessings
proceed from him, as branches from a tree (vi, 13, 1), He is
magter of all the treasures in the earth, the atmosp];ere and the
eky (vii, 6,7; %.91,8). He is in consequence continua.lly
supplicated for various boons (iv, 2,4 ; i.18,9; i 36,
14-16 ;1. 58,8,9:ii.7,2,8;vi. 1, 12 f ), to be an iron wall
with a hundred ramfa.rta to protect his worshippers (vi, 48, 8 ;
vii, 8, 7; vii. 15, 14} ; to consume their enemies (iv. 4, 3 ff);
and to forgive sin (iv. 12, 4; vi. 93,7), to awert Varuna’s
wrath (iv. 1, 4, 5), and to release frem (hiz ?) bonds (v. 2, 7),

In one place (viii. 44, 23), the worshipper naively says to
Agni : “If 1 were thon, and thon wert I, aspirations should
be fulfilled ;” and agein, viii, 19, 25 f. : “IR),’ Agni, thon wert
a mortal, and I am immortal, ......... I would not abandon thee
to wrong or to penury. My worshipper spould® not be poor,
nor distressed, nor miserable.” (Compare “the similar appeal
to Indra’s generosity in évii. 32, 18, 19.) ‘

In another place (x. 79, 6) the worshipper asks “why hast
thou among (all) the gods forsaken and injured us ¢ I ask thee
in my ignorance_"

is occasionally identified with other gods and different

desses, Indra, Vishru, Varuna, Mitra, Aryaman, Ansa,
vashtr, Rudra, Pushan, Savitr, Bhaga, Aditi, Hotra, Bharati,
1a, Barssvati (ii. 1, 8-7, and-R1 ; dii, ,4; v, 8, 1; vii. 12,8;
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x. 8, 5).* All gods are comprehonded in him (v, 3, 1); he
sarrounds them as g circumference of a wheel does the spokea
(i, 141,9; v. 13, 6), * Varuna is in one place (iv. 1, 2) spoken
of as.his brother.

Agni is asgociated with Indre in different hymns, as i 108
and 109; iii, 12, 1 f.; vi. 59 and 60 ; vii. 93 and 94; viii, 38
and 40. The two gods are said to be twin brothers, having the
same father, and having their mothers here and theret (vi, 59,
2), to be both thunderers, slayers of Vritra, and & rs of
cities (iii. 12, 4, 6 ; vi. 59, 3 ; vi, 60, 3; vii 93, 1, 4, viii. 38,
2). They are also invited together to come and drink soma
(vil. 93, 6 ; viii, 38, 4, 7-9), and are together invoked for help
(vii. 94, 7). Agni 18 elsewhere said to exercise alone the
function usually assigned to Indra, and to slay Vetira and
destroy cities (i, 59, 6; 1, 78, 4; iii, 20, 4; vi. 16, 14, 39, 48;
vii. 5, 3 ; vii. 6, 2), He is also described as driving away the
Dasyus from the house, thus creating a large light for the Ar
(vii, 5, 6),1 as the promoter of the Arya (viil. 92, 1), and as the
vanquisher of the irreligious Panis (vii. 6, 3),~—though it is
Indra who is most frequently represented in the hymns as the
patron end helper of the sacred race, and the destroyer of their
enemies. On the other hand, in viii. 38, 1, where the two gods
are called two priestd (rivije), Indra is made to share in the
character peculiar to Agni. In hymb i. 93, Agni and Soma
are celebrated in company.

. X1, Tvasurs,

Tvashir, as representeds in the Rig Veda, is the Indian
Vilean, the artist par ewcellence (compare ﬁirukta, viii. 13)
the divine artizan, the most skiiful of workmen, who is vers
in all magical devices (x, 53, 9). He forges the thanderbolts
of Indra| (i.32,2; 1.82,7; 1.61,6; i. 85, 9; v 31, 4; vi,

.

“® Another verse where Agui is identified with other goda is of a more
pantheistic chavacter, viz,, i, 164, 46, “They call him Indra, Mitra, Varuna,
Agni; then therc is that celestial well-winged bird. Sages name varicualy
that which is but ene ; they call it Agni, Yama, Materisvan.”

+ The sense of the word ihehamutara is not ¢lear. Sayans saye it means
that their mother Aditi is here and there, i.e. everywhere, Roth, 8.+, under-
gtende it to mean that the mother of the one is here, of the other t‘l’xem, .2,
in different glaces.

.Aryt Ini. 59,2, the gods are said to have produced Lim ad & light to the

o

{ Ini. 121, 3, Indra (?) is said to fachion his own thunderbolts,
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17, 10; x. 48, 3), which are described as $ormed of gold (i. 85
9), or of iron (x, 48, 3), with a thousand points and a hundred
edges (i. 85, 9; vi. 17, 10), He is styled supant sugabhasti, the
skilful-handed (il 54, 12; vi. 49, 9), evapas, sukrt, the skilfal
worker (i. 85, 9), visvarupa,* the creator of all forms (i, 13,10;
iii. 55, 19; x. 10, 5), and savitr, the vivifier (iii. 55, 19 ;t x, 10,
5). Ho is the bestower of generative power and of offsprin
(i. 142, 10; iii. 4, 9; vii. 2, 9 ; vil. 84, 20 ; compare Vajasaneyl
Sanhita, xxi_ 20 ; xxii. 20 ; xxvii),} He forms hnsband and
wife for each other even from the womb (x. 10, 5; A.V. vi. 78,
8), He transforms the seminal germ in the womb, and is the
ghaper of all forms hnman and animal (R.V. i. 188,9 ; viii. 91, 8 ;
x. 184, 1; AV. 3. 26, 1;v. 26,8; ix 4, 6; Vajasaneyl San-
hita, xxxi. 17 ; Taittirya Sanhita, i. 4, 2,1 ; Satapatba Brah-
mana, ii. 2, 3, 4; il 7, 8, 11 ; xiii. 1, 8, 7). He has produced
and nourishes a great varicty of creatures ; all words are hig,
and are known to him, for he has created them, and has given
to the heaven and the earth their forms (iii, 53, 19 ; iv. 42, 3;
x. 110, 9 ; Vaj. Banh, xxix. 9). e bestows long life (x. 18, 6 ;
AV, vi. 78, 3), He puts speed into the feet of a horse (V.8.
ix. 8), He created Brhaspati (ii. 23, 17), and is said, along
with other deities, Heaven and Earth, the Waters, etc_, to have
produced Agni (i, 95,2;x, 2,7 ;x.46,9). (And yet, in com-
mon with other gods, he is said, in x. 125, 2, to be sustained by
the goddess Vach). He is master of the universe (bAuvanasya
sakshanih, ii. 31, 4}, a first-born protector and leader (i. 13, 10 ;
ix. 5,9). Heis called vibku, the pervading, apd knows the
paths of the gods (x. 70, 9. e }s supplicated to nourish the
worshipper, and protect his sacrifice. ﬁe 18 dravinodas, the
giver of wealth (x. 70, 9; x 92, 11); and is asked, like the
other gods, to bestow riches and protection {vii, 34, 22).
Tvashtr is in several passages commected with the ZRbhus,
who like him, are celebrated as akilful grorkmen (see Roth’s
Lexiocon, s.v.), who fashioned Indra’s chari®ks and horses, etc.
ete, (i. 111, 1; i, 161, 3), and are spoken of by SBayana (on i.
20, 6) as Tvasht»’s pupils, These Abhus are said to have made

® In jii, 38, 4, Indrs also is called vise a.
Quoted in Nirukts, x. 34, BSeo Roth's Illustrations of Nirukts, p. 144.
In A. V. vi. 81, 3, Tvashir ia said to have bound the amnlet which
Aditi wore when she was desirous of offspring, on the arm of a female in
order that she might bear & son. -
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into four a single newsacrificial cup which Tvashér had formed
(i. 20,6 ; i 1%0, 8).s This exhibition of skill is said to havé
been performed by command of the gods, and in oonseguanoe
of a promise that its accomplishment should be rewarded by
their exaltation to divine honours (i. 161, 1-5). Tvasht» is in
this passage represented as resenting this alteration of his own
work as a slight to himself, and as having in consequence
sought to slay his rivals. In another place (iv. 33, 5, 6}, on
the contrary, e is said to have applanded their design, and
admired the brilliant results of their skill.

In ii, 1,5, Agni is identified with Tvashér, 2a he is also,
however, with many other gods in other verses of the same
hymn. Ini. 95, 5, Agni appears to be designated by the word

tr, In vi. 47, 19, where Tvashtr is spoken of as yoking
hia horses and shining resplendently, the commentator supposes
that Indra is referred to.*

“Tn x. 17,1 f Tvashtr is said to have given his danghter
Baramyu in marriage to Vivasvat : “Tvashtr makes a wedding
for his daughter. (Hearing) thia the whols world assembles,
The mother of Yama, the wedded wife of the grent Vivasvat,
disappeared. 2, They concealed the immortal (bride) from mortals.
Making (another) of like appearance (savarnam), they gave her
to Vivasvat. Baranyu bore the two Asving, and when she had
dope 80, she deserted the two twins” These two verses are
quoted in the Nirukta, xii. 10 f., where the following illustra-
tive atory is told : “Saranyu, the daughter of Tvashtr, bore
twins to Vi%gsvat the sun. She then substituted for herself
another female of similar appearance (savarnam), and fled in
th8 form of a mare. Vivasvat in like manner assumed the
shape of a horse, and followed her: From their intercourse
sprang the two Asvins, while Manu was the offspring of Savarna
(or the female of like appearance).” ‘See Roth’s interpreta-
tion of R. V. w, 17,1 ff. and remarks thereon, in the Journal
of the German Ofiental Society, iv.424f ; and the same
writer's translation, in bis Illustrations of the Nirukte, p, 161,
of a passage of the Brhaddevata, given by Sayana on R. V.
vil. 72, 2, relating the same story about Vivasvat and Saranyu
which is given in the Nirukia).

® On the obecurs passage, i. 84, 15, whers the name of Tvash#r is men-
tioned Wileon's translation and note, Roth’s explanation in his Ilustrations
of the Nirukts, p. 48, Benfey's remarks in his “Orient und Occident,”
fi. 245 L., may be consulted.
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In R.V. viii. 26, 21 f. Vayu also iz sppken of as Tvasher's
son-in-law. Whether Vayu’s wife was different from Saranyu,
or whether there is a disor{a}:m.ncy betwaerr this story and the
one just referred to about Vivasvat, does not appear.

vashtr is represented as having for his mosi frequent
attendants the wives of the gods (i. 22, 9 ; ii, 31, 4; ii. 86,3 ;
vi, 50, 13 ; vii. 35, 6 ; x. 64, 10 ; x, 66, 3).

In x. 49, 10, he is spoken of as if he were 2 deity of some
importance, thongh inferior to Indra, since the latter is said
to perform what even the gods and Tvashir could not do,

Indra is occagienally represented as in a state of hostility
with Tvashé» and his son.* us in fii. 48, 4, it is said that
Indra overcame him, and carried of his soma-juice, which he
drank from the cups ; and in iv_ 18, 3, that the same god drank
off the soma in hig house. In explanation of these allusions, the
commentator {who in his note on iii. 48, 4, calls Tvashér an
Asura) refers to the Taittiriya Sanlita, ii. 4, 12, 1, where it is
related that Tvashtr, whose son had been slain by Indra, began
to perform a soma-sacrifice in the absence of the latter, and
refnsed, on the gronnd of his homicide, to allow him to assist
at the ceremony ; when Indra intorrupted the celebration, and
drank off the soma by force {compare Satapatla Bralunana,i. 6,
3,6 ;v.54,THf ;xii 7,1, ;xii. 8, 3 1),

The son of Tvashtr is mentioned in the several passages of
the Rig Veda. Thusin x. 8, 8, it is said : “This Trita Aptya,
knowing his paternal weapons, and impslled by Indra, fonght
against the three-headed and seven rayed (monstg}), and slay-
ing him, he carried off the cows even of the son of Tvashtr,
9. Indra, the lord of the good, pierced this arrogant being, who
boasted of his great force ; seizing the cows, he struck off the
three heads even of Visvampa-the son of Tvashtr (or of the
omniform son of Tvashtr).” (Compare ii. 11,19 ; x, 76, 3),
A loud-shouting monster with three heads gnd sk eyes, perhaps
identical with the son of Tvashtr, is also meéntioned in x. 99, 6,
as having been overcome by Indra or Trita.

Visvarupa is frequently mentioned in the later works.

Agcording to the Taittiriya Banhita, ii, 5, 1, 1 f,, he was the
priest { purohita) of the gods, while he was sister’s son (no

® In i. 80, 4, it is said that even Tvashir trembles at Indra's wrath when
Le thunders. But this trait is merely introduced to indicate the terrifie
grandeur of Indra’s manifestations, In Vaj. Sanh. xx. 44, Tvashér is paid
to have imparted vigour to Indra. ;



THE VEDIC TEEOGONY AND MYTHOLOQT. i'2

further genenlogy 1isggiven) of the Asuras, He had three
heads, called respectively the soma-drinker, the wine-drinker,
and the food-eater. ol{e declared in public that the sacrifices
ghould be shared by the gods only, while he privately recom-
mended that they shomld be offered to the Asuras. For,as
the author of the Brahmana remarks, it is customary for
people in puble to promise every cne a share, whereas it is
ooly those to whom the promise is privately made who obtain
its falfilment, Indra was alarmed lest his dominion should by
this procedure of Visvarupa be overturned, and he accordingly
smote off his heads with a thanderbolt, The three heada were
turned into birds, the one called BSoma-drinker, became a
Kapinjala (or Francoline partridge), the Wine-drinker a Kala-
vinks (or sparrow), and the Food-eater a Tittiri (or partridge),
ete,

Compare the Satapatha Brahmana,i.6,3,1#.; v.5,4, 2. ;
and the i[ababha.rata, Udyoga Parva, 228 ff.

In the Markandeya Purana, section 77, Tvaghér is identified
with Visvakarmman snd Prajapali. Compare verses 1, 10, 15,
16{ 34, 36, 38, and 41. 'Weber (Omina und Portenta, p. 391f.)
refors to a passage of the Adbhutadhyaya of the Kausika Butras,
where Tvashty is identified with Savitr and Prajapati.

XII1. SoMa.

Soma is the god who represents and animates the jnice of
the soma planf, an intoxicating draught which plays an im-
portant part inthe sacrifices of the Vedic age. e is, or rather
wag, the Indian Bacchus. Not only are the whole of the hymns
in the ninth book of the Rig Veda, one handred and fourteen in
number, besides a few in other places, dedicated to bis honour,
but constant references to the juice of the soma ocenr in & large
proportion of the other hymns. It is clear therefore, as re~
marked by Préfessqy Whitney (Journ. of the Amer. Orient.
Society, iil. 292}, tht his worship must at one time have attain-
ed a remarkable popularity, This circumstance is thus explained
by the writer to whom I have referred : “The simple-mminded
Arian people, whose whole religion was a worship of the
wonderful powers and phenomens of nature, had no sooner
perceived t this liguid bad power to elevate the spirits, and
produce a temporary frenzy, under the influemce of which
the individual was prompted to, and capable of, deeds beyond
bis natural powers, than they found in it something divine : it
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was, to their apprehension, & god, endowing those into whom it
entered with godlike powers ; the plant which afforded it became
to them the king of plants ; the process of preparing it was a
holy eacrifice ; the instruments used therefor were sacred. The
high antiquity of this cultus is attested by the references to it
found oceurring in the Parsian Avesta ;* it seems, howaver, to
have received a new impulse on Indian territory.”

Dr. Haug, in his work on the Aitareya Brahmana (Introd,
p. 60), thus writes of the soma srerifice : “Being thus,” (i.e
through the oblation of an animal) “received among the gods,
the sacrificer is deemed worthy to enjoy the divine beverage,
the soma, and participate in the heavenly king, who is Soma,
The drinking of the soma-juice makes him a new man ; though
a new celestial body had been prepared for him at the Pravargya
ceremony, the enjoyment of the soma beverage transforms him
again; for the nectar of the gods flows for the first time in his
veins, purifying and sanctifying him.”

With the decline of the Vedic worship, however, and the
introduction of new deities and new ceremonies, the popularity
of Soma gradually decreased, and has long since passed away ;
and his name is now familiar to those few Brahmans only who
still maintain in a few places the early Vedic observances.

The hymns addressed fo Soma were intended to be sung
while the juice of the plant from which he takes his name
(the aeclepias acida or sarcosiemma viminale) was 'bein% resgsed
out and purified.t They describe enthusiastically the oﬁowing
forth and filtration of the divine juiee, and the effects pro-
duced on the worshippers, and supposed to be produced onm
the gods, by partaking of the beverage, Thus the first verse
of the first hymn of the ninth bock runs thus : “O soms,poured
out for Indra to drink, flow on purely in a most sweet and
exhilarating current.” In vi. 47,1, 2, the juice is described
a8 swoet, honmied, sharp, well-flavoured. , When quaffed, it
stimulates the voice, and ealls forth ardert conceptions (ibid.

» S8ee Dr. Windischmann's Essay on the Bowa-worship of the Arians
or the translated extraota from it in Penskrit Texta, vol. ii. p. 469 ff.; and
the extract thers given, p. 474, from Plutarch de Isid. et Osir. 48, in which
the soma, or aa it 1s in Zend, Acome, appears to be referred to under the
appellation omomy. Bee also on the faot of the soma rite of the Indiane
being originally identical with the haoma ceremony of the Zoroastrians,
Haug's Adtareya Brahmana, Introd., p. 62.

Bee the procees asm described hy Windischmann, after Dr. Stevenson,
in skrit Textas, ii. 470.
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0.3). Ina verse (vfii, 48, 8) already quoted above, in the
acconnt of Indra, the worshippers exclaim : “We have drunk
the somn, we have bebome immortal, we have entered into light,
weo have known the gods. What can an enemmy now do to us
or what can the malice of any mortal effect, O thou imme
od P No one can withstand Indra in battle when he has
runk this libation and become exhilarated by it (vi, 47, 1, 2).

The plant is said to have been brought to the earth by a
falcon (iii.43,7; iv, 26,4,5,7; iv. 27, 3,4) from a moan-
tain (i. 93, 6) where it had been planted by Varuna (v. 85, 2),
or from the uppermost sky (iv. 26, 6). In another place (ix.
118, 3y it is declared to have been brought by the daughter
of the Sun from the place whore it had been nourished
Parjanya, the rain-god; when the Gandharvas took it, and
infllSEdy into it sap.

In other passages a Gandharva is connected with the soma
plant, the spheve ( pada) of which he is szid to protect, and
all the forms of which he is said to manifest (ix. 83, 4 ; ix.
85,12),* In the Satapatha Brahmana (iil. 2,4, 1, ) it is
related that the soma existed formerly in the sky. The gods
desired to get it, that they might employ it in sacrifice. e
Gayatri flew to bring it -for them. While she was earryin,
it off, the Gandharva Vibhavasu robbed her of it. The od%
became aware of this, and knowing the partiality of the Glan-
dharvas for fomales (comp iii. 9, 8, 20), they sent Vach, the
goddess of speech, to induce them to give it up, which she suc-
ceeded in doing. And in xi, 7,2, 8, it is suid: “The soma
exi’sted in the sky. The sGayatri became a bird, and bronght
it.” See also the Satapatha Brahmana, iii. 6, 2, 2-18, towrada
the close of which passage, as well as in iii, 9, 3, 18, the
Gandbarvas are spoken of as the guardians of the soma.

The junice of this plant is said to be an immortalt draught,
to be medicine®for agsick man (viii. 61, 17). All the gods drink
of it (ix. 109, 1511;l The god also, who is its personification,
is said to clothe whatever is naked, and to heal whatever is
sick ; through him the blind sees, and the lame walks abroad
(wii, 68, 2 ; x. 25, 11). Ko is the guardian of men’s bodies,
and occupies their every member (viii. 48, 9).

;58['.13 Ruth's Lexicon ﬂli.lndel' thes word G“;ai]mfkarl::a. dondl
is means, aoccording to Sayosna, that it has no de offects, like
other intoxicating drinke. & v v
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A great variety of divine attributés and operatinng dre
ascribed to €oma. As Prof. Whitney ohserves, he is “addressed
as & god in the highest strains of adulatior and veneration ; all
powers beloug to him ; all blessinga are besought of hiin, as his
to bestow ”  He is ssid to be asure, divine {ix, 73, 1; ix. 74,7,
and the soul of sworifice (ix. 2, 10 ; ix. 6, 8), He is immortal
(i, 43,9)0nd confers immortality on gods and men,{i. 91,1,6,18;
viii, 48, 3; ix. 106, 8; 1x. 108, 3 ;ix. 109, 2, 3}, In a passage
(ix, 113, 7 ff.) where the joys of parudise are more distinctly
antivipated and more fervently implored than in most other
parts of the Rig Veda, Soma is addressad zs the god from whom
the gift of future felicity is expected. Tlus it is there gaid :
“7. Place me, O purified god, in that everlasting and imperish-
able world where there is etermal light and glory, Inda
(soma), flow for Indra. 8. Make me immortsl in the world
where king Vaivasvata (Yama, the son of Vivasvat,) lives,
where is the innermost sphere of the sky, where these great
waters flow.”

Soma exhilarates Varuna, Mitra, Indra, Vishaun, the Maruts,
the other gods, Vayu, Heaven and Earth (ix. 90,5 ; ix. 97,
42), By him the Adityas are strong, and the earth vast (x,
85, %), He is the friend, helper, and soul of Indra tiv, 28,
11f; ix 85,3; =x. 25,9, whose vigour ho stiomlates (ix,
76, 2), and whom he succours in his conflicts with Vrttra
(ix. 61, 22), He rides in the same chariot with Indra
(ix. 87, 95 ix. 108, 5). He has, however, horsep of his own,
ard a toam like Vayu (ix, 88, 3). He asconds his fiiter in place
of a car, and is armed with a thousand-pointed shaft (ix, 83, 5 ;
ix, 86, 40), His weapons which, like a hero, he grasps‘in
his hand (ix, 76, 2), nre sharp and terrible {ix 61, 30), and
his bow swift-darting (ix, 90, 3). Heis the slayer of Vritra
}i. 91, 5;ix. 24, 6 ; ix. 25,3 ; ix. 28,3 ; x. 25, 9), and, like

ndra, the destroyer of foes, and overthrower of cities (ix.
88, 4). In ix. 5, 9, he appears to receive thepithet of prajdpats,
or lord of creatures. He is the creator and father of the gods
(ix. 42, 4 ; ix. 86, 10 ; ix. 87, 2 ; ix. 109, 4), the generator of
prayers, of the sky, of the earth, of Agni, of Surya, of Indra,
and of Vishnu (ix, 96, 5). He destroys the darkness (ix, 66,
24 ; i, 91, 22), lights up the gloomy nights (vi, 39, 3), and has
created the sun, the great luminary common to all mankind (ix.
61, 16; ix. 97, 41 ; ix. 107, 7; ix, 110, 3}. Ho stretched out
the atmosphere (i. 91, 22), the heavens and the earth (viii. 48;
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13). Ho is the upholgor of the sky and the snstainer of the sarth
(vi. 47, 5 ; ix. 87, 24 ix. 89, 6 ; ix 109, 6).* He is the king
of gods and men (ix 97, 34), elevated over all worlds like the
divine sun (ix_ 54, 3), All creatures are in his hand (ix, 88, 6),
His laws are like those of king Varaan (i, 91, 3; ix 88, 3) ;
and he is prayed to forgive their infraction, and to be gracious
ag 8 futher to a son (viii. 48, 9; x. 25,3), He is thousand-
eyedt (ix. GO, 1, 2), and beholds all worlds, and destroys the
irreligious (ix. 73, 8; x 25, 6), He is the most vigorous of
the fierce, the most heroic of heroes ; as a warrior he is always
vietorions (ix, 66, 16, 17), He acquires by conguest cows,
chariots, gold, heaven, water, a thousand things (ix, 78, 4), and
all things (viii. 68, 1), He is visvavedas, the possessor of all
wealth (i. 91, 2;, He is wise (viii. 68, 1), strong, energetic, the
anthor of fertility (i, 91, 2), an unconquerable protector from
enemies (i, 91, 21 ; x. 25,7), and an mpholder of life (x. 25, 4,
6}, The friend of a god like him sannot perisk (i. 91, 8),
Soma is associated with Apni as an object of adoration in
i, 93, 1 ff. In verse § of that hymn those two gods are said to
have pluced the lnminaries in the sky, In the same way Soma
and Pushan are conjoined in ii. 40,11 , where varions attributes
and functions of a magnificent charaeter are ascribed fo them,
Thus in verse 1 they are said to be the genocrators of wealth,
and of heaven and earth, to have been born the guardians of the
whole universe, and to have been made by the gods the centre
- of immortality. The one has made his abode in the sky, and
the other on the earth, and in the atmospherc (v. 4), The ome
has produced all the worldg, and the other moves onward be-
botding all things {v. 5). ﬁ.[’n vi. 72, and vii, 104, Soma and
Indra are celebrated in company, In the first of tjlese hymus
they are said to dispel darkness, to destroy revilers, to ?::ring
the sun and the light, to prop up the sky with supports; and to
have spread ou mother earth, In vii. 104, their vengeance is
invoked against Rallshases, Yatadhanas, and other enemies,
Hymn vi, 74, is dedicated to the honour of Soma and Rudra
conjointly. The two gods, who are said to be armed with gharp
weapons, are there supplicated for blessings to man and beast,
for healing remedies, and for deliverance from evil and sin.

* In ix. 98, 9, he is said to have produced tho two worlds, the offspring
of Manuy, in the sacrifices (yejneshu manavi Indur janishta rodasi )

+ In ix. 60,2, and iz, 98, 1, Boma is also called snhusru-bharnas, buving
a thousand means of affording support. -
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- In the post-vedic age the name Soma game to be commonly
applied to the moon and its regent. Ewen in the Rig Veda,
some tracea of this application seem to be discoverable. Thus
in x. 85, 3 and 5, there appears to be an allusion to the double
senge of the word : ““When they crush the plant, he who drinks
regards it as soma. Of him whom the priests regard as” Soma
(the moon ?) no one drinks, 5. When they drinl%n thee, O god,
thou increasest again.. Vayu is the guardian of Boma : the
month is a part (?) of the year.” In the Atharva Vedas the
following half-verse occurs, xi 6, 7 : “May the god Some free
me, bLe whom they cail the moon (ckandramdh)” And in the
Satapatha Brahmana, 1. 6,4, 5; xi, 1,8, 2; xi 1, 4, 4, we
have the words : “This king Soma, who is the moon, is the food
of the gods.” Similarly in x1., “the moon is soma, the food of
the gods ”’ (8eec also i. 6, 8, 4 ; and xii. 1, 1, 2). Inv. 3, 3, 12,
Soma is said to be the king of the DBrahmans. Inthe Vishnnu
Purana (book 1. chap. 22, p. 153 of Wilson's translation, 4to.)
the double character of Soma is indicated in these words:
“Boma was appeinted monarch of the stars and planets, of
Brahmans and of plants, of sacrifices and of penance.”

TEE AsVINS,

The Asvins seem to have been a puzzle even to the oldest
Indian Commentators Yaska thus refers to them in the
Nirukts, xii, 1 : “Next in order are the deities whose s]’:i}lere
is the heaven ; of these the Asvins are the first to a.trrive_ hey
are called Asvins, becanse they pervade (vyasnuvage) everything,
the one with moisture, the other with light, Aurnabhava Bays
they are called Asvins, from the horses (asvaik, on which thay
ride), Who, then, are those Asvins ? ‘Heaven and Earth,” say
gome ; ‘Day and Night,’ say others ; “The Sun and Moon,’ say
others ; *Two kings, porformers of holy acts,” say the legendary
writera, Their time is subsequent to midnight, whilst the mani-
festation of light is delayed ; [and ends witk the rising of the
snn, ibid, xii. 5], The dark portion [of this time] denotes the
intermediate (god = Indra), tho light portion Aditya (the Sun).”
Professor Roth, on the strengt% of this passage considers that
Yaska identifies the two Asvins with Indra and the Sun (Iilas-
trations of Nirnkta, p, 159), .

In the Journal of the Germean Oriental Society, iv. 425,
the same aunthor thus speaks of these gods: “The two Aesvins,
though, like the ancient interpreters of the Veda, we are by
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no means agreed as § the conception of their character, hoid,
novertheless, a perfactly distinct position in the entire body of
the Vedic deities of light. e& are the earliest bringers of
light in the morning sky, who in their chariot hasten onward
befora the dawn, and re?;re the way for her

In a passage of tﬂe V,x 17,2 (3uoted in my paper on
Yama, p. 288}, the Asving are represented as the twin sons of
Vivasvat and Saranyu, They are also called the sons of the
£ky (dive napata) in R. V., i, 182, 1;i. 184, 1 ;" x. 61,4; and
ini. 46, 2 sindhumatara, the offspring of the Oceant (whether
aorial or terrestrial). In wviil. 75, 1, they are said to have
sprung {7) from the word of Daksha.

In i. 180, 2, the sister of the Asvins is mentioned, by whom
the Commentator naturally understands Ushas, Im i, 71, 1,
Ushas appeats to be called the Sister of Night, whilst in i.
123, §, sheis said to be ths sister of Bhaga and Varuna.

The Asvina are in many parts of the R. V., connected with
Burys, the yonthfnl duughter of the sun (called also in one
place, i, 119, 2, Trjani (?) ),who is represented as having chosen
them for her lhushands (i. 119, 5; iv. 43, 6 ; vii. 69, 3; comp.
x, 89, 11); and as having eagerly ascended their chariot %i.
34, 5;i. 116, 17 ;1,117,138 ;1. 118, 5; iv. 48,2, 6 ;v. 78, 5 ;
vi, 63, 5 f. ; vii. 68, 3 ; vii. 69, 4 ;viii. 8, 10 ; viii, 22, I ; comp,
viii, 29, 8).1

The commentator (oni. 116, 17) following the Brabmanas,
explains these allusions by saying that Saviéed had destined hia
daughter SurVA to be the wife of Soma, But all the gods were
anxious to obtain her hand, and resolved that the victer in a
rade which they agreed to run, should get her. She was accord-
ingly won by the Asvins, and ascended their chariot.

Allusion is also made to Surya in connection with the
Agvins in x. 85, 9, where, however, they no longer appear as
ker husbands ¢ “Sgma was the wooer, the Asvins were the two
friends of the bridegci;omj when Savitri gave to her husband
Burya consenting in her mind......... 14. When ye came, Asvins,
to the marriage procession of SBurya, to make enquiries, all

-

* In i. 181. 4, only one of them is said to be the son of the sky.

+ On this the commentater remarks that although it is the Sun and Moon
that aro sprung from the ses, yot the same epithet applies equally to the
Asving who in the opinion of some are identical with the former,

Beo aleo A, V. vi. 82, 2,
Comp. A. V. xi. 8, L.
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the gods approved, and Pushan as a gon choso you for his
renta.” .

The daughter of the Sun is connected with the Soma plant
inix. 1, 6 : “The Daughter of the Sun purifies thy distilled
Boma” ete.; and in ix. 113, 3, she is said to have brought it
after it had been expanded by the rain.

If we look on Soma as the plant of that name, the connec~
tion between it and Surya is not very clear ; but if Soma be
taken for the moon, as he a]ipen.rs to be in x, 85,3 (“When
they crush the plant, he who drinks fancies that he has drunk
Soma; but no one tastes of him whom the priestsa know to be
Soma,”) it is not unnatural, from the relation of the two
luminaries, that he should have been regarded as son-in-law
of the sun. .

The Asvins are described as coming from afar, from the sky
or from the lower air (i. 22, 2; iv. 44, 5; vili, 5, 30; vili,
8,8,4,7); or as arriving from different unknown quarters,
whether above or below, far or near (v, 73, 1; v. 74, 10 ; vii_
70, 8; vii. 72, 5; vili 9, 2, viii. 10,1, 5, viii. 26, 17; viii,
62, 5). Sometimes the worshipper enquires after their locality
G. 184, 1; v, 74,2,3; vi, 63, 1; viii. 62, 4). In one place
(viil. 8, 23,) they aro suid to have throe stations. The time of
their appearance is properly the early dawn, when they yoke
their Earses to their car and descend to earth to receive the
adorations and offerings of their votaries (1. 22,1: 1. 184, 1;
iv. 45, 2 ; vil. 67,2 ;% vii, 69,5 ; vii. 71, 1-8 ; vii_ 72, 4 ; vii.
73, 1; vifi. 5, 1, 2 5t viii. 9, 17 3§ x.39,12;§ x40, 1,8 x,
41,1, 2; x, 61, 4),| Ini 34, 10, Pavitri is said to put their
car in motion before the dawn, In other passages their titne
is not so well defined. Thus, in i. 157, 1, it is said : “Agni has

_awoke ; the sun rises from ti:e earth; the great and bright
Ushas has dawned with her light ; the Asvins have yoked their
car t0 go; the divine Bavitri has enlivened every part of the
world ” where both the break of dawn afd the appearance of
the Asvins aEpea.r to be mnade simultaneous with the rising of
the sun. The same is the case in vii. 71, 4. In v. 76, 3, the
Asvins are invited to come at different times of the day, and
in viii. 22, 14, it is said that they are invoked in the evening
snd daring the day, as well as at dawn. It need not, however,
surprise us that they should be invited to attend the different

°vii 67,2,  +vili. 51,2 tvii9 17 §x 39,12  |=x 6L 4
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ceretonies of the wershippers, and therefore conceived to
appear at hours distinet from the natural periods of their
manifestation. .

It may seem unaccountable that two deities of a character
g0 little defined, and so difficult to identify, as the Asvins,
should have been the object of so enthusiastio a worship as
appears from the numerous hymns dedicated to them in the
R. V, to have been paid to them in ancient times. The reason
may have been that they were hailed as the preocursors of
reterning day, after the darkness and dangers of the night.
In one passage (viii, 35, 16 ff.) they are ropresented as being,
like Agni, the chasers away of evil spirits.

The Asvins are snid to’ be young (vii. 67, 10V, ancient
(vi. 62, 5), beantiful (vi. 62,5 ; vi. 63, 1), honey-hued (vii,
26, 6), lords of lustre (viii, 22, 14 ; x. 93, 6}, bright (vii. 68, 1),
of a golden brillianey and sun-like radiance (vii. 8, 2), agile
(vi, 63, 5), fleet as thought (viii. 22, 16), swift as falcons (v.
78, 4), possessed of many forms (i. 117, 9), weuaring lotus gar-
lands (x. 134, 2, and A, V. iii. 22,4, 8, P. Br. iv. 1, 3, 16} ;
strong (x. 24, 4), mighty (vi. 62, 3), terrible, (rudrd, v, 73,
3; x. 93, N, skilful (mdyind or mdydrving, vi. 63,5; x. 24, 4),
and profonnd in wisdom , (vifi. 8.2). They are overthrowers of
pride (viii. 22, 16) ; and traverso 2 golden (v. 75, 3,) or terrible
(viii. 5, 115 viii. 8, 1; viii. 22, 1, 14 ; x. 39, 11), path.*

The car, golden in all its various parts (i, 180, 1 ; iv, 44,
4,5; v. 77, §; vili. 5,28, 29, 85 ; viil. 22, 9}, on which
they ride, fiymg as on bird’s winga (i. 183, 1), was formed by
the, Ribhus (x. 39, 12), andeis singular in its formation, being
thres-wheeled, and iriple in some other parts of its construction
(trivet, trivandhure) (i.34,2,9; i.47, 2 i. 118, 1, 2; i
157,83 ; vii, 71,4, viii 74, 8; x. 41, 1; comp. iv. 36, 1).

This car moves lightly (viii. 9, 8) and is swifter than thonght
(i.117,2; i, M8,1g v. 77,3 ; vi. 63, 7; x. 39, 12), or than
the twinkling of nﬁ eye (viil. 62, 2). Itis decked witha
thousand ornaments and banners (sahasra-nirntj, sahaera-ketu
(. 119, 1 ; viii. 8, 11, 14, 15) and has golden reins (viii. 22, 5).
It is sometimes said to be drawn by a single ass, as the word
rasabhat is, in two places at lenst, explained by the commentator

© Seo Miiller's Lecturca, 2nd Serics, p. 491.
+ Bee the legend in the Aitarcyn Draluuana, p. 270-273 of Dr. Haug's
translation.
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(.34, 9; i 116, 2 ; viil. 74, 7); but mére frequently by fleet-
winged, golden-winged, falcon-like, swan-iike horses, (i, 46, 3;
i, 117, 2; i. 118, 4,5 ; i. 180,15 i 181, 2; iv, 45, 4; v. 75,
5; vi. 63, 7; vil. 69, 75 viii. 5, 7, 22, 33, 85 ; viil. 10, 2; x,
143, 5). They carry a honied whip (kesa madhumati, i, 22, 3 ;
i, 157, 4), and fraverse the regions (tiro rajamsi, vii. 68, 3),

The Asvins are fancifully ropresented as doing, or as being
requested to do, a varicty of acts thrice over, viz., to move thrice
by night and thrice by day, to bestow food thrice at even and
at dawn, to bestow wealth thrice, come to the worship of the

oda thrice, to bestow celestial medicaments thrice, and carthly
ﬁxrioe, ete (1. 34, 1 fF; viii, 35, 7-9).

They sre elsewhere compared to different twin objects, to

two vultures on tree, -to two priosts reciting hymns, to two

oats, to two beantiful women, io husband and wife, to two
gucks (chakravaka), to two ships, to two dogs, to two eyes, two
hands, two feet, two lips, two breasts, two noses, two ears, two
swans, two falcons, two deer, two butlaloes,two wing of one bird,
ete,, ete, (il. 89, 1 ff, ; v, 78, 1-3 ; wiii, 85, 7-9; x, 106, 2 f.).

They are physicians* and restore the blind, the lame, the
emaciated, and the sick, to sight, power of locomotion, health,
and strength {(i. 34, 6 ; 1. 116, 16; i, 157, 6; viil, 9,6, 15 ;
viii 22, 10 ; viii, 75,1; x 39, 8,5; x 40, 8). See also A.V.
vii. 53, 1, where it is said that the Asving are the physicians of
the gods, and warded off death.

hey placed the prodmctive germ in all creatnres, and gener-
ate fire, water, and trees (i. 157, 5). They are connected with
procteation and with love (x, 184, 2; x. 85, 26; A.V, ii
380, 2 ; v, 25 3;vi 102, 1; xiv. 1, 36 ; xiv. 2, 5). Nee Weber’s
Ind. Stad. v, 219, 234.

The following are a few of the modes in which the divine
power of the Asvins is declared in different hymns to have been
manifested for the deliverance of their vataries, « :

When the sage Chﬁwana had grown ‘old, and had; been
forsaken, they divested bim of his decrepit body. prolongéd his
life, and restored him to yonth, meking him acceptable tohia_
wife, and the husband of maidens (i. 116, 105 i. 117, 13 ; i, 118,

tv.74,5; v.75,5; vii. 68,6 ; vil. 71,6, x, 89, 4). "
« In Taitt. Br. iii. 1, 2, 11, the Asvins are called the Phyeicians of the
gods, the bearera of obfa.tions,the messengers of the universe,the gusrdians

of immortality ; and in that and the preceding paragraph (10) they arp
connected with their own neterism {nakshatra), the Asvayuj.
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This legend is related at length in the 8. P, Br. in a passage
whick will be cited fufther on. gih
In the same way tBey renewed the youth of Kali* after he
had grown old (z. 39, 8), end had married & wife (i. 112, 15).
ey brought on a car to the youthful Vimadat a bride (i.
112, 19 ; i. 116, 1) named Kamadyu (x. 63, 12), who seoms to
have been the chaste wife of Purumitra (i, 117, 20 ; x. 89, 7).
They restored Vishnapu, like a lost animal, to the sight of
Vievaka, son of Krishna, their worshipper, who, according to
the commentator, was his father (i. 116,23 ; i, 117, 7 ; x. 65,12).
The names both of Visvaka and V!ishmpu oceur in R. V.
viii. 75, & hymn addressed to the Asvins ; and the commentator
connects the reference there made to them with the leiend before
. us (on which, however, the hymn itself throws no light),
Another act recorded of the Asvins, is their intervention in
favour of Bhujyu, the son of Tugra, which is obscurely desoribed
in the following verses in R. V., 1. 116, 3-5 : “Tagra abandoned
Bhujyu in the water-cloud, as any dead man leaves his propert{.
Yo, Asvins, bore him in animated (atmanvaiibhik) water-tight
ships, which traversed the air. 4. There nights and three days
did Ze convey him in three flying cars, with a hundred feot, and
six horses, which crossed over to the dry land beyond the liquid
oocean. 3. Ye put forth your vigour in the ocean, which offers
no stay, or standing-place, or support, when ye bore Bhujyu to
his home, standing on a ship propelled by a hundred oars.””
R.V, i. 117, 14,15 : “Ye conveyed Bhujyu out of the liquid
ocean with your headlong flying horses. 15. The son of Tugra
invgked you, Asvins, Borne forward, he moved without distresa
over the sea. Ye bronght him out with your well-yoked chariot
swift as thonght.”” Again ini. 182, 5 ff. it is said : “Ye (Asvins)
made this animated (atmanvantam) winged boat for the son of
Tugra among the waters......6. Four ships, in eager haste (¥)
jmpelled by the jna, convey to the shore Tugra, who had
been plunged in the*waters, and sunk in bottomless darkness,
7. t was that log, placed in the midst of the waves, which
the suppliant son of Tugra embraced, as the wings of a bird, for
support P In vii. 68, 7, Bhujyu is said to have been abandoned
by his malevolent companions in the middle of the ses. The

- The family of the Kalis is mantioned viii. 55, 15.
- % A rishi of this name is mentioned B. V., viii. 5,156 ; x, 20, 10 ; x. 28,7 ;
a3 & family of Vimadas in x, 23, 6,



80 CONTRIBUTIONS TO A EROWLEDGR OF

story is also ellnded to in i. 112, 6, 20} i. 118, 6, i. 119, 4;
vi. 82,8 ; vii, 69,7; viii. 5,22; x. 39, 4; x 40,7; x 65,
19; =x. 143, 5.

Again, when Vispala’s leg had been cut off in baftle, like
the wing of a bird, the Asvins are said, when landed by A%astys
t6 have g‘iven her an iron one instead (R.V.i, 112,10, 1,
116, 155 i. 117, 11; i. 118, 8; x, 39, 8).*

ey restored sight fo Bijrasva, who had been made blind
by his father for giving a bundred and one sheep to a she wolf
to eat (i. 116, 16 5 i 117,17, 18). Rijrasva is mentioned in i,
100, 17, as praising Indra.- ‘

They restored %’arawj {or an outeast), who was blind and
lame, to sight and the power of walking (i 112, 8). Paravsj
is connected with Indra in ii. 13, 12, and ii, 15, 7. ,

The Rishi Robha has been hidden by the malignant, bound,
overwhelmed in the waters (a well, acoording to the com-
menia.torf, for ten nights and nine days, and abandoned till he
was nearly, if not entirely, dend, The Asvins drew him up a8
soma-juice is raised with a ladle, or as a pot full . of gold is du
out of the earth (i. 112,5; i, 116, 24 ; 1, 117, 4,12; i. 118,
6; i.119,6; x. 39, 9).

Vandana seems to have been delivered from a somewhat
similar calamity according to i.112, 5; i.118, 6 ; x.39, 8.
According to i, 119, 6, 7, however, he would appear to have
boen restored from decrepitude. From i. 116, 11, and i, 117,
5, 1],:.1 would seem as if some person or thing had;been restored
to him, .

Bo, too, the Asvins bestowed wisdom on their worshipper
Kakshivat, of the family of Pajra ; and performed the notable
miracle of cansing a hundred jars of wine and honied liquor
to flow forth from the hoof of their horse as from a sieve
@. 116, 7; i. 117, 6).

When invoked by the popular sage Atri Septavadhri, whe
had been plunged by the malice and arts of evil spirits into.
® gloomy and burning abyss,} they speedily came to his asaist-
anoe, mitigated the heat with cold, and snpplied him with
patriment, so that his sitnation became tolerable, if not &
gble, till they eventually extricated him from his perilous

® Compere the word vispalavas: in R, V. i. 182, 1,
See Roth’'s explanstion of the words rbise and gharma, and his Ilus-
tr 8 of Nirukta, vi. 86,
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position (i. 112, 7 ; i. 116, 8; i 117,8; i,118,7; i. 119, 6;
v. 78, 4-6 ; vii. 71, 5.; viil, 62, 3, 7-9; x. 39, 9). In x. 80,8,
the deliverance of Atsi is ascribed to Agni.

They listened to the invocation of the wise Vadhrimati, and
gave her a son called Hiranyahasta (i. 116, 13 ;i. 117, 24;
vi. 62,7 ; %, 89, 7).

They gave a husband to Ghoshd when she was growing old
in her father’s hounse (i. 117, 7 ; x. 39, 3, 6 ; x. 40;; and, accord-
ing to the commentator, cured her of the leprosy with which
she had been afflicted (comp. i, 122, 5),

They c¢ansed the cow of the suppliant Sayu, which had
loft off bearing, to yield milk (i. 116, 22; 1. 117, 20 ; i. 118, 8,
i. 119, 6 ; x, 89, 13).

They gave to Pedu a strong, swift, white horse, of incom-
parable Indra-like prowess, which overcame all his enemies,
and conguersd for him unbounded spoils (i. 116, 6 ;i. 117, 9;
i 118,91 119,10 ; vii. 71, 5; x 39, 10).

Finally, to say nothing of the succours renderad to numer-
ous other persons (i. 112,116, 117, 118, 119,) the Asvins did
pot confine their benevolence to human beings, but are also
celebrated as having rescued from the jaws of a wolf s quail
by which they were invoked (i. 116, 14 ;1 117, 16 ;i, 118, 8;
x. 39, 13),

The deliverances of Rebha, Vandana, Paravrj, Bhuj
Chyavans, and others are explained by Professor Benfey,
(foﬁowing Dr. Kubn and Professor Miiller) in the notes to

his translatioBs of the hymns in which they are mentioned, as
referring to certain physicgl phenomena with which the Asvins
ard supposed by these scholars to be connected. But this alle-
orical method of interpretation seems unlikely to be correct,
a9 it is difficult {0 suppose that the phenomena in question
+ should have heen alladed to under such a variety of names and
circumstanoos., It appoars therefore to be more probable that
the Rishis merely réfer to certain legends which were popularly
current of interventions of the Asvins in behalf of the persons
whose names are mentioned. The word Paravej (in i, 113, 8),
which is taken by the commentator for a proper name, and is
explained by Professors Miiller* and Benfey as the retarning,
or the setting, sun, is interpreted by Professor Both in his
Lexicon, ¢,v., as an outcast.

¢ Lectures on language, second series, p, 512,
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In viii, 26, 8, the Asvins are invoked plong with Indra, with
whom they are also connected in x. 73, 4, and on whose car
they sometimes ride, while at other times they accom
Vayun, or the Adityas, or the Ribhus,or participate in the strides
of Vishen (viii. 9,12) 1In i. 182, 2, they are said to possess
strongly the qualities of Indra and of the Marats, Inx.
181, 4, 5, they are described as assisting Indra in his confliot
with the Asura Namuchi and as vigorous slayers of Vritra or
of enemies (viii. 8, 22). They are greeted with affection (3) b
the other gods when they arrive, x. 24, 5. In A. V. xii_ 1, 10,
theﬁrea represented as having meted out the earth. -

Agsving are supplicated with nplifted hands (vi, 63, 3,)
for a& variety of blessings, for long life, and forgiveness of
gin (i. 157, 4) ; for offspring, wealth, victory, destruction of
enemies, protection of friends, preservation of the worshippers
themselves, of their houses and cattle (vii. 67, 6 viii. 8, 13,
15,17 ; vii, 9,11, 13 ; viil. 26, 7). They sre exhoried to
pass by and to destroy the man who offers no oblations, and to
create light for the wise man who praises them (i. 182, 3).

No calamity or alarm from any quarter can touch the man
whose chariot they place in the van (x. 89, 11). The Rishi
addresses them as a son his parenta (vii. 67, 1). Inx.39,6, a
female suppliant, who represents herself as friendless and desti-
tute, calls on them to treat her as parents do their children, and
rescue her from her misfortunes. In another place (viii 62, 11)
they are reproached with being as tardy as two old men to
respond to the summons of their worshipper. In Vii. 72, 2, the
Rishi represents himself as having  hereditary claims on their
consideration, and a common bond of union.* .

The Asvins are desoribed as being, like the other gods,
fond of the soma juice (ili, 58,7, 9; iv. 45,1, 8 ; viii. 5?5-;
viii. 85, 7-9). -

The following version of tha legend relating to the cure of
Chyavans e Asvins (to which allnsfon is made in the

o8 of the R. V. quoted above) is found in the Satapaths
rahmana, iv. 1, 5, 1 f. :—

#Chyavana of the race of Bhrgu, or Chyavana of the race of

@ The commentstor explaing this of a common ancestry by saying, in
accordance with later tradition, that Vivasvat and Varuna were both eons
of Kesyaps and Aditi, and thet Vivasvat was the father of the Asvine,
;;h;l; Lat;ug:aﬁw father of Vagistha the Righi of the hymn. See Banekrit

4
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Angiras, having magieally assumed a shrivelled form, was aban-
doned. Saryata, dezcendant of Manu, wandered over this

world] with his tribe. He gat down in the neighbearhood

of Chyavana]. Hie i:uths, while playing, fancied this shrivell-
ed magical body to be worthless, and pounded it with clods.
Chyavana was incensed at the sona of Saryata, He created dis-
cord among them, so that father fought with son, and brother
with brother. Saryata bethought him, ‘what bave Idone s in
consequence of which this ealamity has befallen us’ He ordered
the cowherds and shepherds to be called, and said, ‘which of you
has geen andything here to-day ?* They replied, ‘this shriveﬂed
magical body which lies there is @ man., Fancying it was some-
thing wortbless, the yomths pounded it with clods.” Saryata
knew then that it was Chyavana, He yoked his chsriot, and
taking his daughter Sukanya, drove off, and arrived at the place
where the Rishi was. He said, ‘Reversnce to thee, Rishi; I
injured thee because I did not know. Thisis Sukanya, with
her I appease thee, Let my tribe be reconciled.” His tribe
was in consequence reconciled; and Saryata of the race of
Maun strove that he might never again do injury to any one.
Now the Aesvins used to wander over this world, performing
cures. They approached Sukanya and wished to seduce her ;
but she would not consent. They said to her ‘Sukanya, what
shrivelled magical body is this by which thou liest? follow us.’
Bhe replied, g will not abandon, while he lives, the man to
whom my father gave me’ The Rishi became aware of this.
He said, ‘Sukanys, what was this that they said to thee?* She
told it to him. When infgrmed, he said, ‘If they address thee
tius again, say to them, ‘ye are neither complete nor perfect,
and ?'et yo speak contemptuously of my husband ; and if they
ask ‘in what respect are we incomplete and imperfect? then
roply, ‘make my husband yoong again, and I will tell you.
Accordingly j.h? came again to her, and said the same tt.l{ing.
Bhe answered, ‘Yefare neither com(rleta nor perfect, and yet ye
talk contemptuously of my hnsband.” They enquired, ‘In what
respect are we incomplete and imperfect ° She rejoined, ‘make
my husband young again, end I will tell youn.’ ay replied,
‘take him to this pond, and he shall come forth with any age
whick he shall destre.’ 8he took him to the pond, and he came
forth with the age that he desired. The Aerving then asked;
‘Sukanya, in what respect are we incomplete and imperfect ?
To this the Rishi replied, ‘The other gods celebrate a sacri-



7 * GONTRIBUTIONE TO A KNOWLEDGE OF

fice in Kurukshetrs, and exclude you two from it, That is
the respect in which ()lve are incomplete and imperfect.” The
Asvins then departed and came to the gods wﬁg were cele
bruting a sacrifice, when the Bahishpavamana® text had been
recited, They said, ‘Invite us to join you’ The gods replied,
‘We will not invite you, for ye have wandered about ver

familiarly amon men,‘F erforming cures.’ The Asvins rejoineci
“Ye worship with a headless sacrifice,” They asked, ‘How [do
we worship] with a headless [aacriﬁoeil ¥ The Asvins answered,
‘Invite us to join you, and we will tell you’' The gods con-
pented, and invited them. They offered this Asvina draught
{graha) to the Asvins, who became the two adhvaryu priests}
of the sacrifice, and restored the head of the sacrifics, Itis
related in the Brahmana of the Divakirttyas, in what manner
they restored the head of the sacrifice,” ete., etc.

A story, varying in some particunlurs, is narrated in the
Mashabharata, Vanaparva, 10316 ff. We are there told that
the body of Chyavana, when performing austerity in a certain
place, became encrusted with an ant-hill ; that king Saryati
came then to the spot with his wives and his daughter Sukanya ;
that the Rishi seeing her, became enamounred of her and
endeavoured to gain her affections, but without eliciting from
her any reply. Beeing, however, the sage’s eyes gleaming ont
from the antriill, and not knowing what they wers, the princess

ierced them with a sharp instrument, whereupon Chyavana

came incensed, and afflicted the king’s army with a stoppage
of - urine and of ti:ne other necessary function, Wken the E’lng
found out the cause of the infliction, and supplicated the Rishi
for its removal, the latter imsisted on receiving the kiny's
daughter to wife, as the sole condition of his forgiveness. Sa-
kanya accordingly lived with the Rishi as his spouse. One
duy, however, she was scen by the Asvins, who endeavoured,
bat without effect, to persuade her to deserf her decrepit
busband, and choose ons of them in his p]ar. ey then told
ber they were the physicians of the god, and would restore
ker husband to youth and beauty, when she could make her
choioe between bim and one of them, Chyavana and his wife

© Sae Haug's Ait. Br, ii, 120, note 13.

‘Eln the Mahahharata, Santip. v. 7589 f. it ie azid that the Aevins are
the Budras of the gods, the Angirases being the Brahmans, the Adityas the
Krhatriyss, and the Maruta the Vaisyes.

f Comp. 8. P, Br, viit. 2, 1, 3.
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consented to this ; and et the suggestion of the Asvins he
entered with them ifito the neighbouring pond ; when the threa
came forth of like colestial beauty, and each asked her to be
hiu bride. Bhe however recognized and chose her own hushand.
Chyavana in gratitnde for hia restoration to youth, then offered
to compel Iadra to admit the Asvins to a participation in the
foma ceremonigl, end fulfilled his promise in the course of a
sacrifice which he performed for king Saryati, On that occasion
Indra objected to such an honour being extended to the Asvins,
on the ground that they wendered about among men as physi-
cians, changing their forms at will ; but Chyavana refused to
listen to the objection and carried out his intention, staying the
arm of Indra wher he was about to launch a thunderbelt, and
creating a terrific domon who was on the point of devouring
the king of the gods, and was only prevented by the timely
submiesion of the latter *

T have been favoured by Professor Goldstiicker with the
following note on the Asving :—

The myth of the Asvins is, in my opinion, one of that elass
of myths in which two distinct elements, the cosmical and
the human or historical, have gradually become blended into
one, It seems neoessary, therefore, to separate these two
elements in order to arrive ai an nnderstanding of the myth_
The historicgl or human element in it, I believe, is represented
by those legends which refer to the wondorful enres effected
lt? the Asvins, and to their® performances of a kindred sort;

o cosmical element is that relating to their lnminous nature.
The link which connects both seems to be the mysteriousness
of the nature and effects of the phenomena of light, and of
the healing art at a remote antiquity That there might
have been s3me forsemen or warriors of great renown who
ingpired their contemporaries with awe by their wonderful
deeds, and more especially by their medical skill, appears to
have been also the opinion of some old commentators men-
tioned by Yaska, for some “legendary writer,” he says, took
them for “two kings, performers of holy acts ;" and this view
seems likewise borne out by the legend in which it is narrated

© Bee the similar account of Chysvana's power in the passage from the
Anusasana parva quoted in Buuknty Texta, i.pfﬁ’l £,
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that the gode refused the Asvine admittapos toa sacrifice on
the ground that they had been on too familiar terms with men,
It would appear thon that these Asvina, like the Rbhns, were
originally renowned mortals, who in the course of time were
translated into the companionship of the gods ; and it mey be a
matter of importance to investigate whether, besides this a priort
view, there are further grounds of a linguistic or grammatical
character, for assuming fhat the hymns containing the legends
relating to these human Asvins are posterior or otherwise to
those descriptive of the cosmical gods of the same name.

The laminous character of the latter can scarcely be matter
of doubt, for the view of some commentators—recorded by
Yaska,—saccording to which they were identified with “heaven
and earth,” appears mot to be countenanced by any of the
passages known to us, 'Their very name, it would seem, settles
this point, since asva, the horse, lit. “the pervader,” is always
the symbol of the luminons deities, especially of the sun. The
difficulty, however, is to determine their position amongst these
deities and to harmonise with it the other myths connected with
them. I may here, however, first observe that though Yaska
records opinions which identify the Asvins with “day and
night,” and “sun and moon,” the passage relied npon by Profes-
gor Roth to prove that Yaska himself identified them with Indra
and Aditya (the sun), does not bear out any such conclusion.
For the pa.ssatﬁe in question, as I understand it, means: “their
time is after the (latter) half of the night when the (space’s) be-
coming light is resisted (by -darkness) ; for th# middlemost
Asvin (between darkness and light) shares in darkness, whilst
(the other), who is of a solar nature (aditya), shares in light.”
There is this verse relating fo them : “In nights,”* etc. Nor
does Durga, the commentator on Yaska, attribute fo the latter
the view which Professor Roth ascribes to him. His words, as
I interpret them, are : * ‘their time is afier the (latter) balf of
the night when the (space’s) becoming lightiis resisted,” (means)
when, after the (latter) balf of the night darkness intersected
by light makes an effort against light, that is the time of the
Agvins....... Then the nature of the middlemost (between them)
is & share in that darkness which penetrates into light; and

# Nir. xii. 1. tayoh kalah urdhvam ardharatrat ﬁgknﬁbhav Anuvi-
shiambham anu (the last word is omitted in Durga L. Q. L., No. 206)
tamobhago hi madhyamo jyotirbhaga sdityah; tayor esha bhavati
Vasatishu sma, ete.
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the eolar one (Adftya) assumes that nature which is a share in
the light penetrating*into darkness. These two are the middle-
most ancfl the uppermost : this is the teacher’s (i, Yaska’s)
own opinion, for in order to substantiate it ha gives as an
instance the verse ¢ Vasdtishu sma,’ ™* ete,
To judge, therefore, from these words, it is the opinion of
Yaska that the Asvina represent the transition from darkness
to light when the intermingling of both prodmces that in-
separable duality expressed by the twin nature of these deities.
And this interpretation, I go]d, is the best that can be given
of the character of the cosmical Asvins. It agrees with the
epithets by which they are invoked and with the relationship
in which they are placed. They are young, yet also ancient,
beautiful, bright, swift, etc.; and their negative character—
the result of the alliance of light with darkness—is, I believe,
expressed by dasra, the destroyer, and also by the two nega-
tives in the compound ndsaiya (na+ a-saiya), though their
positive character is again redcemed by the ellipsis of “enemies,
or diseases,” to dasra, and Ly the sense of ndsaiye, not-nntrue,
i. e. truthful, Thoy are the parents of Pushan, the sun ; for,
they precede the rise of the san ; they are the sons of the sky
and again the sons of Vivasvat and Saranyu. Vivasvat, I be-
lieve, hore implies the firmament “expanding’” to the sight
through the appromching light; and though Bararya is to
Professor Miiller one of the deities which are forced by him to
support his dawn-theory, it seems to me that the etymology of
the word, anll the character of the myths relating to it, rather
point to the moving air, oF the dark and cool air, heated and
thetefore set in motion by the approach of the rising sun. The
Agvins are also the husbands or the friends of Burya, whom I
take for the representative of tho weakest manifestation of the
gn ; and I believe that Sayana is right when by the sister of
the Asvina he ginderstands Ushas, tﬁe dawn. e mysterions
i)henomenon of thel intermingling of darkness—which is no
onger complete night—and of light—which is not yet dawn—
seems to agreo with all these conceptions, and with the further
details of a coamical natare, which are so fully given in the
preceding paper,

@ Durga L 0. L., No. 206.
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Norice oF goME oF THE GODDESSES IN #HE VEDIC HYMNs,

Of the goddesses mentioned in the Rig. Veda some have been
noticed already in this or preceding papers, viz., Agiti, the
mother of the Adityas, and representative of the universe; Diti,
her counterpart ; Nishtigri, !Ele mother, and Indrani, the wife
of Indra ;* Prisni, the mother of the Marnts ; and Suryé, the
daughter of the Sun, and spouse of the Asvins, or of Soma.
Various other goddeases are also celebrated in the hymns of the
Rig Veda, such as Agnayi, Varunani, Rodasi, Raka, Sinivali,
Sraddha (Faith), and the Apgarases, whose names, however,
occur but rarely; and Ushas, and Sarasvati, with ber cognates,
who receive considerably greater prominence.

SARASVATI,

Saragvati is a %oddess of some, thongh not of very great,
importance in the Rig Veds. As observed by Yaska (Nirukia
ji. 23) she ia colebrated both as a river and as n deity.t Aran
instance of the former character, he refers to R. V. vi. 61, 2,
which I shall quote further on. Bhe was no doubt primarily a
river deity, as her nampe, “‘the watery,”} clearly denotes, and
in this capacity sho is celebrated in a few scparate passages.
Allusion is made in the hymns, as well as in the Brahmanas
(Ait. Br. ii. 19 ; Haug, vol. ii. p. 112) to sacrifices being per-
formed on the banks of this river and of the adjoining
Drishadvati ;§ and the Sarasvati in particular seems to have
been associated with the reputation for sanctity, ®hich, accord-
ing to the well-known passage in the Insiitutes of M.a'nn

® Indrani says In R, V. x, 86, 9: “This mischievous creature treats me
with disdain as if I had no husband or gons, and yet I am the wife of
Indra, and the mother of a hero,” eto.; and in v, 11, it in said: “I have
heard of Indrari as the most fortunate of all these fomales, for never at
futore time shali her husband die from decay,” Ingrani is mentioned
in the Taitt, Br. ii. 4, 2, 7, from which it appears #at different goddesses
had bheen competitors for the hand of Indra, and that Indrasi haw been
chosen because she surpasscd them all in voluptuous attractions. In the
same work, ii, 8, 8, 4, Yach is said to be the wife of Iudre.

ESee 80 Sayara on B. V. i, 3, 12,
Bararvati eara ity udaka-nama sarier tod-vati (Nir. ix. 26). The
Br vaivartta-purana, ii. 5, as referred fo in Prof. Aunfrechi's Cat. p.
28, col. 2, has a legend that the Baraavati was changed into & river by an
imprecation of the Ganga, Inthe A. V. vi. 100, 1, three Barasvatia are
epoken of, but no explanation is given of their difference.

B B. V,iii. 28, 4.
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(ii. 17 £,) wea ascribed to the whole region, called BrahmAvarita,
lying between these $Wo small streams,ané sitnated immediately
to the westward of the Jumna. The Sarasvati thas appears to
have been to the early Indians what the Ganges (whick is only
twice named in the Rig Veda) bocame ito their descendants *
Already in R. V, i f, 10 (where, however, she is perh:gs
regarded as the goddess of sacrifice) she is described as “the
purifier; and in R. V. x. 17,10 (=Vaj. 8an. 4,2; A, V.
vi. 51, 2), (after Sarasvati bas been mentioned, vv. 7-9), the
waters are thus celebrated : “May the Waters, the mothers,
cleanse us, may they (the waters) who Eurify with butter,
purify us with butter , for these goddesses bear away sin; I
come up out of them pure and cleansed * 'When once the river
had acquired a divine character, it was quite natural that she
should be regarded as the patroness of the ceremonies which
were celebrated on the margin of her holy waters, and that her
direction and blessing should be invoked as esgential fo their
proper performance and success. The connection intec which
she was thus bronght with sacred rites seems to have led fo
the further step of imagining her to have an influcnce on the
composition of tho hymns which formed so important a part
of the proceedings, and of identifying her with Vuch, the
goddess of speech, At least, 1 have no other explanation fo
offer of this identification.

Saragvati is frequently invited to the sacrifices along with
soveral other goddesses, Ila, Bharati, Mahi, Ilotra, Varntri,
Dhishona (i, 83, 9; 1, 142, 9, i. 188,83 iii. 4, 8 ; v. 5, 8 ; v. 42,
12 ;ix. 5, 8 ; x. 110, 8), \\'1%3, however, were never, like bher,
river nymphs, but personifications of some department of reli-
gious worship, or sacred science, She is also frequently invoked
along with other deities (ii, 30, 8 ; iil. 54, 18 ; vi1, 35, 11 ;
viii. 38, 10 ;ix. 81, 4 ; x, 65,1, 13 ; x. 141, 5).

In many pof the passages whoie Surasvati is celebrated, her
original character ig as I have intimated, distinctly preserved.
Thus in vi. 52, 6 ; x, 30, 12, shé is mentioned along with rivers,
or fertilizing waters ; and in x. 64, 9 ; x. 75, §, she is specified
along with the other well-known streams which are there
named. In vii. 96, 2, and viii, 21, 18, reference is made to the

# It ia clear from the passagen quoted in Sanskrit Texts, ii. 415 f. that
the Saraavati continved in later times also to be regarded as o sacred river,
but this character was ghared by other Indian streawms, if not by them all.
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kings and people living salong her banks. In vi. 61, 10, and
vii 36, 6, she is spoken of as having seven sisters, as one of
goven rivers, and as the mother of streams In vii, 93, 1 and
2, she is said to pour on her fertilizing waters, and to surpass
all other rivers, to flow pure from the mountains to the sea, to be
the swiftest of floods (apasam apastema {vi, 61,13); and in
vi, 61, 2 and 8, fo tear away the bases of the mountains on her
Lbanks with her impetuous and resounding current. In ii. 41,
16, she is called the best of mothers, of rivers, and of goddesses
(ambitame, naditame, devitame).

In vii. 96, 4-6, a river god called Sarasvati is nssigned as a
consort to Sarasvati, who rolls 2long his fertilizing waters, and
is invoked by the worshippors as the bestower of wives and
offspring, as well as of plenty and protection,

v.43, 11, Barasvati is called vpon to descend from the
eky, from the great mountain, to the sacrifice ; and in vi. 49,7,
where she is called the daughter of the lightning (paviravi
kanya)* and the wife of a hero (vira-patni),} she is supplicated
to combine with the spouses of the gods to afford secure pro-
tection to the worshipper, In the first of these two passages
the poet may perhaps be considered as assigning a celestial
origin to the river as the offspring of thunder and rain.

n vi, 61, 11 £ she is said to fill the terrestrial regions and
the air, and to occupy three abodes (¢risadashiha), and to have
goven parts or elements {sapta-dhatult).

When rogarded asa river nymph, Sarasvati is farthor des-
«cribed as an iron barrier or fortress, and a suppo®% (vii, 95, 1),
ad bestowinf wealth, futness, and fertility (vii. 95, 2), and is
besought to Listen to the prayer of her worshippers at their
sacrifices (ibid. 4), to receive their praises, to shelter and
protect them like a tree (ibid, 5), and to grant reputation to
the unrenowned (ii. 41,16), In vi, 61, 14, the rishi prays
that he may not be removed to regions wlich are strange
to her, 5
In vi, 61,1, she is represented as having given to Vadh-

a & son Divodasa, a canceller of his debts.

Viewed as the patroness of holy rites, (though it is not
always easy to separate the one from the other of her characters),

e Bee Roth . . and compare_x. 65, 13. Prof. Miiller, in Kubn and
Behleicher's Beitrage, etc., li. 48, amsigns to paviravi the scmee ef
“thundering.”

1 Sayasa eays her husband is Prajapati, Would it not rather be Sarasvat ?
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Barasvati is described g8 coming to the place of sacrifice in the
same chariot with the oblations and the forefathers (x. 17, 8), as
unctuous with butter,and as stimulating, directing,and prospering
the devotions of the worshippers (i. 8, 10,11 ; ii. 3,8 ; vi, 61, 4).
Bhe affords secure protection, conquers enemies (ii. 30, 8; wi.
49, 7), and destroys the rovilers of the gods (vi. 61, 3),
Bhe is dreadful, moves along a Fclden path, and is & destroyer
of Veittra (vi, 61, 7). She yields prosperity and riches oly all
doscription from her prolific broasts® (i. 89, 3; i 164, 49 ; viii
21,17 ; x 17, 8, 9; ix. 67, 32), is the receptacle of all ihe
owers of life (visva ayunshi), and bestows offspring (ii, 41, 17\,
n x, 184, 2, she is associated with the dcities who assist
procreation. Inii. 1, 11, Agni is identified with her, and seversl
- other goddesses.

In BR.V, x 131, 5 (=Vaj 8, x. 34) where the Asvins are
said to have defended Indra, Sarasvati also is declared to have
waited upon him. And in Vaj. 8. xix. 12 it is said, “The gods
celebrated a healing sacrifice, the Asving physicians, and
Sarasvati too a physician throngh speech, eommunicated vigour
to Indra,” The Asvins and SBaragvati are also connected with
each other in Vaj. 8. xix. 12, 15, 18, 34, 80-83, 83-90, 93-45 ;
xx, 56-69, 73-76, 90, In xix 94, it is said that “Sarasvati,
wife of the Asvins, holds a woell-formed embryo in hor womb.
Varuna, king in the waters, produced Indra for glory, by the
Buecus ﬂui(ﬁ‘ as if by a sama verse”” It does not appear that.in
the R. V. Sarasvati is identified with Vach,

In the Mter mythology, asis well known, Sarasvati was
identified with Vuch, ang became under different names the
sppuse of Brahma, and the goddess of wisdom and eloquence,
and is invoked as n Muse. ln the Mahabharata she is called
the mothor of the Vedas (Santiparva v. 12020), and the same is
eaid of Vach in the Taittiriya DBr. ii. 8, 8, 5, where (nnd in the
preceding par, 4,) she is also said to be the wife of Indra, to
contain within hersglf all worlds, and to have been songht after
by the rishis who eomEosed tho Vedie hymns (riehayo mantra-
kritak), as well as by the gods, through austerity,

In the Bantiparva v, 6811, it is related that when the
Brabhmarshis were performing austerities prior to the creation
of the universe, “a voice derived from Bralimé entered into the

# Compare Ait. Br. iv, 1, ot tho end, whore her two breasts are snid to
be truth and falsehwood.
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ears of them all; the celestial Sarasvati was then produced from
the heavens * ‘.

ﬁ%’g Aditi and Ushas the other .goddesses mentioned
in the Rig Veda are, as I have already intimated, of very little
importance, Agnayi, Varunani, Ag¢vini, and Rodasi, the wives
of Agni, Varuna, the Agvins, and Rudra respectively (Nirukta
ix. 33 f, ; xi, 50 ; xii, 46) are only alluded fo in a few passages,
i 22,12 ; ii. 32, 8 ; v. 46, 8, vi. 50, 5; vi, 66, 6 ; vii, 34, 22,
No distinct functions are assigned to them, and they do mnot
ocenpy positions at all corresponding to the rank of their
husbands, with whom in fact they are never associated. The
insignificance of these goddesses forms a striking contrast to
the prominent position assumed by the spouses of Siva and
Vishnu, especially the former, in the later mythology.

ARANYANI,

Aranyani (Nir. ix, 29, 30), is the goddess of forest solitude,
She is celebrated in R. V, x, 146, which I have franslated in
a preceding paper, )

Rara, Smvrvarr, axp Gungu.

Raka, Sinivali, and Gungn (whom Sayana on ii 32, 8,
identifies with Kuhu) are three other goddesses mentioned in
the R, V. (the first in il 52, 4, 5,8 ; v. 42, 12; the second in
ii. 32, 6 ff'; x. 184, 2 ; and the third in ii. 32, 8). Sayana (on
iji_ 82, 4) says that Raka is the full moon.« She is, however,
closely connected with parturition, as she is asked %o “sew the
work {apparently the formation of the embryo) with an unfail-
ing nee£:).r, and to hestow a son with abundant wealth™ Yii,
34, 4). Binivali and Kuhu are (as we are told by Yaska, xi. 31),
wives of the gods according to the mythologists (nairuktah),
and the two new moons {amavasye) according to the ritualists
gyajuikak}, Sinivali being the earlier and Kyhu the later

inivali is, however, also connccted witlh parturition, being
called the broad-loined (or bushy-haired), the prolific, the hand-
some-armed, the handsome-fingered, supplicated for progez‘a;r
(ii. 32, 6, 7), and asked to bestow pregnancy (x, 184, 2; A,V
v. 25, 3; vi. 11, 3), Yaska quotes from the Taitt, Br. iii. 3,11,
a verse rogarding Kuhu, whose name does not occur in the
Rig Veda. '

¢ On these goddesees see Wober's Ind. Btud, v. 228 &, and 237.
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¢ BRADDHA,

Personifications of abstract ideas are mot unknown in the
Rig Veda, one hymn of which (x. 151) is addressed to Sraddha,
or religions fuith. By her, it is said, », 1{=Nir. ix. 81), “the
{sacrificial) fire is kindled,and by her the oblation is offered up.”
Bhe is asked to prosper the liberal worshippers of the gods
(v.v. 2, 8), and to impurt faith ; and is said to ]Zne an object of
adoration in the mornin{;, at noon, and at sunset (». 5) *

Sraddha is also celebrated in the Taitt, Br, ii. 8, 8, 6 f,,
where the above hymn of the R. V. is repeated ; and she is
there further said to dwell among the gods, fo be the uvni-
verse, and the mother of Kama. In thesame Tritt. Br. iii.
12, 8, 1, we are told that through Sraddha a god obtains his
divine charneter, that the divine Sraddha is the support of the
world, that she has Kama (or the fulfllment of desire) for her
calf, and yields immortality as her milk ; that she is the first-
born of tho religious ceremonial, and the sustainer of the
whole world : and she, who is the supreme mistress of the
world, is besought to bestow immortality on her worshippers.
In the S. P. Br. (xii. 7, 8, 11) she is called the daughter of
Surya; an appellation which is repeated in the M. Bh. Santi-
parva, v. 3449, where she i3 styled Sraddha Vaivasvati, as well _
as Suryasya duhitd and Savitri,

LagsAMI AND BRI

L]

Lakshmi is not found in the R. V, in the sense which the
wowd bears in the later mythology, of a goddess personifying
good fortune, thongh the word itself occursin x, 71, 2,4 in
another signification. In the A. V., however, we have the’
following hymn which speaks of a plarality of Lakshmis,
gome good and some bad : +vii. 115, 1: “Fly away hence,
o unlucky (of miaglrable) Lakshmi (papi lakshmi), perish
hence, fly away from thence : with an iron hook we fasten thee
to our enemy. 2. Bavitri, do thon who art golden-handed, be-
stowing on us wealth, send away from us to some other quarier -
the flying and inauspicions Lakshmi who mounts up on me,

9 In the Vn}.i.’gwhita, xix. 30, it is anid that faith (sraddfia) is obtained
by gifta (dakekina) and truth (satya) by faith.

In the words bhadra eaham lolshini nikita udhi vachi, “an anspicions
fortune is nitached to their words.”
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as a creepers upon a tree. 3. A hundred Lakshmis are born to-
ether with the body of a mortal at his birth, Of these we
ghase away hence the most unlucky. Do thou, Jatavedas, retain
for us those which are fortunate. 4. Thus I divide them like
the cows standing upon barren ground, May those Lukahmis
which are auspicious (punyah) rest here. Those which are
unlucky (papik) I destroy.” The expression punya Lakshmi
oceurs also in A_ V. xii. 5, 6). :
In the Vaj. 8 xxxi, 22, Sri and Lakshmi are said 4o be the
two wives (of Aditya, according o the commentator). In the
S.P. Br, xi. 4,3,1, Sri is described as issuing forth from
Prajapati when he was performing intense ansterity. Beholding
her then standing resplendent and trembling,f the gods were
covetons of her and proposed to Prajapati thut they should be
aliowed to kill her, and appropriate her gifts. He replied that
she was a female, and that males did not genoerally kill females.
They should therefore take from her her gifts without depriving
her of life. In consequence, Agni, took frow her food ; Soma,
kingly authority ; Varuna, fmperial authority ; Mitra, martial
energy (kshattra); Indra, force; Drihaspati, priestly glory
(bral%gm-varchasa) ;i Savitrl, dominion; Pushan, splendour ;
Baraavati, nourishment, and Tvushtri, forms. Sri then com-
lzined to Prajapati that they had taken all these things from
er. He told her to demand them back from them by sacrifice,
This she accordingly did, and succceded.

@ Vandana. This word docr not ocenr in Wilsen's Diclionary, but I
find there vands in the sense of a creeping plant. .

¥ Lelayanti. Asfixing the scnse of this word Prof. Auwfrecht ref
me to & P. Br. p. 136; Brhad Aranyska p. 737; Mundaka up. pp. 274,
276 ; and Svctasvatara up. p. 332. ¢
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In' s former papdr on “Manu, the progenitor of the Aryan
Indians,” published in the Society’s Journal, I have attempted
to shew 11::I'Jat in general the authors of the hymns of the Rig-
veda regarded the whole of the Aryan people, embracing not
only the priests and the chiefs, but the middle classes alsc of
the popuiation, e descended from one common father, or
ancestor, whom thay doaignate by the name of Manm, This
reference io a common grogenitor excludes, of course, the sup-
position that the writers by whom it ie made conld have had
any belief in the myth which became afterwards earrent amon
their countrymen, that their nation consisted of four castes, dif-
fering naturzlly in dignity, and separately oreated by Brahma,

t essay, however, leaves out of consideration sny notices
which the Rig-veda may contzin regardinghthe different classes
of which the society contemporary with its composition was
made up. As this great collection of hymns embodies nume-
rous references, botﬁ to the aunthors themselves and to the other
agents In the celebration of divine worship, it may be expected
to supply, incidentally or indirectly, at loast, some information
respecting the opinion which these ministers of religior enter-
tained of themselves, and of the relation in which they stood to
the other sections of the community. I ahall now endeavour
to shew how far this expectation is justified by an examilation
of the Rig-veda.

I have elsewhere® enquired into the views which the anthors
of the hymns appear io hav8 held on the subject of their own
anthorship. The conclusion I arrived at was, that they did not
in geperal look upon their compositions as divirely inspired,
since they frequently speak of them as the productions of their
own minas (ibid. pp. 128-140;. But though this is most common-
ly the case (and espegially, as we may conjecture, in regard
to the older hym:‘:f)l, ore is no doubt that they also attached
a high value to these productions, which they desoribe as being
acceptable to the gods (R, V. v, 45,4 ; v. 85,1 ; vii, 26, 1, 2,
x. 93, 6 ; x. 54, 6 ; x. 105, 8), whose activity they stimulated
(iii. 84, 1; vii, 19, 11), and whose blessing they drew down. In
some of the hymns a sapernatural sharacter or insight is claim-
ed for the Rm{f:nl 179, 2; vii. 76, 4 ; iii. 53, 9 ; vii. 83, 11 ff,;

® Sanekrit Texts, vol. ili. pp. 116—164.
N
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vii. 87, 4 ; vii. 88, 3 ff. ; x. 14, 15 ; x. 62,4, 5), and a mysteri-
ous efficacy ie ascribed to their compositions (Sanskrit Texts,
vol iii, pp 178 f) The Rishis celled their hymns by various
names, as arka, ukthe, rch, gir, dhi, nitha, nivid, mantra, mati,
sukta, stoma, vack, vachas, otc. ete, ; and they also frequently
applied to them the appellation of brakma, as, for instance, in
the whole, or most, of the following passages :—i. 31, 18 i. 87,
4;3, 61,16; i 62, 13; i. 80, 16; i, 117, 25; 1, 152,5, 7 ; i,
165, 14 ;1i. 18, 7; ii 23, 1,2 ;ii. 34, 6 ; ii. 39, 8; iii. 18, 3 ;
i, 29, 15 ; iii, 51, 6 ; iii. 3, 12 ; iv, 6, 11 ; iv. 16, 20, 21;
iv. 22, 1;iv 36,7 ;v.29,15; v 40,6; v.73,10; v 85,1;
vi. 17, 13; vi. 23,1, 5 ; vi. 38, 3, 4; vi. 47, 14 ; vi. 50, 6 ; vi.
52,2,3;vi.69,4,7;vi, 75, 19;vii 22,3, 9;vii.28,1,2,5;
vii, 31, 11 ; vii. 38, 8, 4 5 vii. 85, 7, 14 ; vii. 37, 4 ; vii, 61,2,6;
vil. 70, 6 ; vii, 72, 8,4 ; vii. 83, 4; vii. 97, 3, 9, vii. 103, 8;
viii. 4, 2 ; viil. 32, 27 ; viil. 51, 4 ; viii, 52, 2 ; viii. 55, 11 ; viii.
78,3; viil. 87, 8; x. 13, 1 ;x. 54,6 ;x 61,1, 7;x 80,7; x
89, 3 ; x. 114, 8. That in these passages brakma has generally
the sense of hymn or prayer is clear from the context. of some
of them f{asini. 37, 4; viil. 32, 27, where brakma  is joined
with the verb gayata “sing,” and in vi, 69, 7, where the gods
are supplicated to hear it), as well as from the factithat the
poets are said (in i, 62, 13 ; v, 78, 10 ; vii. 22, 9 ; vil. 81, 11 ;
x. 80, 7) to bave faghioned or generated it, in the same way as
they are said to have fashioned or generated hymns in other
texts (asi. 109, 1; v 2, 11; vii. 15, 4; vili 77,4 ;x. 23,6
x. 39, 14), where the sense is indisputable ; while in other
places (iv. 16, 21 ; v. 29, 15; vi. 37, 18; vi. 50, 6; vii. 61, 6;
x, 89, 3} new productions of the poets are spoken of under the
appellation of brakma.

That brahma has the sense of hymn or prayer is also shown
by the two following passages. In vii. 26, 1, it is said : “Soma
not poured out does not exhilarate Indra ; ner do libations
without hymns (abrakmanah = stotra-hinak, \Sayana), I generate
for him a'hymn (uktha) which he will love, so that like 2 man
may hear our new (productien), 2. At each hymn (ukiha) the
soma exhilarates Indra, at each psalm (nithe) the libations
(exhilarate) Maghavat, when the worshippers united, with one
effort invoke him for help, as sons do & father *  Again in

® Tt in clear from the context of this passage that abraimanak méans

tunattended by hymne,” and not “without a priest.” After saying that
somus-libations without hymns aro unacceptable to Indra, the poet does
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x. 105, 8 : “Drive away onr calamities. With a hymn' (rcha)
may we slay the meh who are hymnless (anrchak). A sacrifice
withoat prayer (abrahima) does not please thee well,”

I have said that great virtue is occasionally attributed by
the poets to their hymns and prayers; and this is true of those
sacred texts when called by the name of brahma, as well as
when they receive other appellations, such as mantra, Thus it
is said, iii. 53, 12, “This prayer (brakma) of Visvamitra protects
the tribe of Bharata;” v, 40, 6, ““Atri with the fourth prayer
{brakmana) discovered the sun concealed by unholy darkness ;”
vi, 75, 19, “Prayer (brahma) is my protecting armour;” vii.
38, 8, “Indra preserved Sudas in tie battle of the ten kings
through your prayer, o Vasishthas ™ Inii 23, 1, Brahmana-
gpati is said to be tho “great king of prayers,” and inv_2 to
be the “generator of prayers” (janita brahmanam); whilst in
x. 61, 7, prayer is declared to have been generated by the gods.

Brahman in the masculine is no donbt derived from the same
root as brahman neutor, and though differing from it in accent
as well a3 gender, must be presnmed to be closely connected
with it in signification, just as the English “prayer” in the senso
of & petition would bo with “prayer,” a petitioner, if tho word
were naed in the latter sense, As, then, brafman neuter means
a hymn or szyer, brahman in the masculine must naturally be
taken to denote the person who composes or repeats a hymn
or prayer, Wa do not, however, find that the composers of
the hymns gpe in general designated by the word brahman, the
name most commonly applied to them being reki, thongh
they are also called vipr®, vedhas, kavi, eto. (see “Sunskrit
Toxts,” vol. iii. pp. 116 ff)). There are, however, a fow texts,
sach as i 80,1 ; i. 164,35 ; ii.12,8; ii.39,1;v 381, 4; v,
40, 8; ix, 113, 6, ote., in which the priest (brakma) may perba
be understood ns referred to in the eapacity of antgor of tﬂ:
hyma he utters. 8o, too, in ii. 20, 4 and vi_ 21, 8, a new com-
poser (or, perhaps® merely a new reciter) of hymns is spoken
of under the appellation of nutanasya brakmanyatak ; in ii. 19,8,
the Grisamadas are spoken of both as the fabricators of a new
hyme (manma naviyak) and as (brakmanyantah) performing
devotion ; while in another place (x, 96, 5) Indre is said to
have been landed by former worshippers, purvebhér yajvabhih,
not add that he ia himself a:lprisat, or that e is attended by one, but that

he generates a hymn ; and the same sense is required by what follows in
the second verse.
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.& term usually confined (as brakman was frequently applied)
in after times to the offerers of sacrifice.c In three passages,
vii. 28, 2; vii. 70, 5 ; and x, 89, 16, the .frakma and ans
‘‘prayer’’ and “prayers” of the vshis are spoken of ; and in vii
22,9, rshis are said to have generated prayers (brahmanid), In
i. 177, 5, we find Arakmani karoh, “the prayers of the poet
The fact that in various hymns the authors speak of themselves
a8 having received valuabie gifts from the princes their patrons,
and that they do not speak of any class of officiating priests as
separate from themselves, would also seem to indicate an
identity of the poet and priest at that early period. The term
brakman must therefors, as we may concludi,g]ava been origi-
nally applied (1) to the same persons who are spoken of else-
where in the hymns as rski, kawi, ete., and have denoted devont
worshippers and contemplative sages who composed prayers
and hymns which they themselves recited in praise of the gods,
Afierwards, whep the ceremonial gradnaily became more
complicated, and a division of sacred functions took place, the
word was more ordinarily employed (2) for a minister of public
worship, and at length came to signify (3) one particular kind
of priest with special duties, I subjoin o translation of the
different passages in which the word occurs in the Rig-veda;
and Ihave attempted to classify them according as it seems to
bear, in each case, the first, second, or third of the senses jmst
indicated. This, however, is not always an easy task, as in
many of these fexts there is nothing to fix the meaning of the
term with precision, and one signification easfly rums into
another, as the same person may be at once the author and the
reciter of the bymn, - ¢

L Passages in whioh brakman may signify “contemplator,
sage, or poet.”

(In order to save the repetition of the word brakman in
parenthesis after priest, 1 have put the latter word in italics
whenevor it stands for b¥akman). &

i. 80,1, “Thus in his exhilaration from soma juice the.
priest (brakma) has made (or uttered) a magnifying* (hg'mn)_”

i. 164, 34. “I ask thes (what ig) the remotest end of the
earth ; I agk where is the central point of the world ; I ask
thee (what is) the seed of the vigorous horse ; I ask (what is).

Varddhanamesvrddhikaram stotram (Sayana).
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the highest heaven®* of speech. 35. This altar is the remotest
end of the earth; this sacrifice is the central point of the world ;
this soma is the seed «of the vigorous horse; this priest is the
highest heaven of spboch.”$

ii. 12,6 “He (Indra) who is the quickener of the sluggish,
of the emaciated, of the suppliant priest who praises him,” ote.

vi, 45, 7. “With hymns I call Indra, the priest,—the
earrier of prayers (brahma-vahasam), the friend who is worthy
of praise,—as men do a cow which is to be milked.”

vili. 16, 7. “Indra is a priest, Indra is a rishi,§ Indra is
much and often invoked, great through his mighty powers.”

x, 71,11, (See the translation of the entire hymn below.
The sense of brahma in v, 11 will depend on the meaning
assigned to jata-vidya).

x. 77,1 (In tzis passage, the sense of whick is not very
clear, the word priest appears to be an epithet of the host of

. Marats).

x. 85,3, “A man thinks he has drunk soma when the
plant (so called} has been crushed. But no one tastes of that
which the priests know to be soma (the moon). 18. The priests
rightly know, Suryd, that thou hast two wheels; but itis

8 (addhatayal) slone who know the one wheel which is
hidden. 84. The priest who knows Surya deserves the bride’s
garment.” ||

x, 107, 6. “They call him a rishi, him a priest, reverend, a
chanter of SBama verses (sama-gam), and reciter of ukthas,—he
knows the three forms of the brilliant (Agni)—the man who
first worshipped with a largess.”

%, 117, 7 A priest] who spesksis more accepiable than
one who does not speak »

x. 125, 5. “I (gays Vach)} make him whom I love formidable
(ugram), him a priest, him & rishi, him & sage (sumedham).”

I1. In the passaﬁes which follow the word brahman does not

» Compare R. V.iii. 32, 10; x. 109, 4, below, and the words, ‘the
highest heaven of invention.”
Compare R. V. x. 71 and x. 125.
Compare v, 19 and stoma-vahasak, iv. 32, 12,
Different deities are called rski, %awi, etc., in the following texts »
v. 29, 1; vi. 14, 2; viii. 6, 41 ; ix. 96, 18 ; ix. 107, 7; x. 27, 22 ; x. ﬁe,e.
8ee Dr. Haug's Ait. Br., vol. i, Introduction, p. 20.
_4 The word here seems to indicate an order or profession, as the silens
priest is etill & priest,
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seem to signify so much a “sage or poet,” as a ““worshipper or

riest.” 0
¥ i. 10, 1, “The singers (gayatrinak) sing thee, the hymners
(arkinah) recite a hymn, the priests (brahmanak), O Satakratu,
have raised thee up like a pole.”

(Compsre 1. 5,8 ; i. 7,1; viil. 16, 9. See Dr. Haug’s
remark on this verse, Ait, Br. Introd. p. 20).

i. 88, 9. “Thou, Indra, with the believers, didst blow
against the unbelievers, with the priests thou didst blow away
the Dasya,”

i. 101, 5. “Indra, who is lord of all that moves and breathes,
who first found the cows for the priest, who hurled down the
Dasyu.”

i).' 108, 7. “When, o adorable Indra and Agni, ye are
exhilarated in your own abode, or With a priest or prince
(brahmant rajamt va),* come thence, ye vigorous (deities), and
then drink of the poured out soma.”

- 1. 158, 6. “Dirghatamas, son of Mamata, being decrepit in
his tenth lustre, (though) a priest, becomes the charioteer of
{or a{s borne npon) the waters which are hastening to their

0 -.ﬂ
% (Prof. Anfrecht vuderstands this to mean that Dirghatamas
i verging towards his end, and thinks thero is a play on the
word ‘‘charioteer” as an employment not befitting a priest).

ii. 89,1, “Ye (Asving) are like two wvultures on a treo ;
like two priests singing 2 hymn at a eacrifice.”

iv. 50, 7 ff. “ﬁllat king overcomes all hostife powers in
force and valour who maintaing Brikaspati in abundance, whe
praises and magnifies him as (a deity) enjoying the first dis-
tinction. 8. He dwells prosperous in his own palace, to him
the earth always yields Eer increase,f to him the people bow
down of themselves,—that king in whose house o pricst walks
first} Eﬁ/aamin brakma rajani purva eti). 9. Unriwalled, he con-
quers the riches both of ltis enemies and hi# kinsmen—the gods

@ A distinction of orders or professions appears to be bere recognized.
In v. 54, 7, a rishi and a priuce ar¢ distinguished much in the same way
as a priest and king are in 1. 108, 7. Compare v, 14. In iii. 43, 5, reforence
is (flou.nd slti?. Visvamitra, or the suthor, being made by Indra both a prince
and & rf

+ Compare R. V, v. 37, 4 £.

. T Compare viii. 89,4 ; x. 89, 11; x. 107, 5; and the word purohita, used
of a ministering priest as one placed in frond.



THE PRIESTA IN THE VEDIC AGK. 111

Ereserve the king whe bestows wealth on the priest who asks
is assistance.”* *

(The benefits resulting from the employment of a domestic
priest (purokita) are also set forth in A. V. iii. 19.)

iv, 58, 2, “Let us proclaim the name of butter (ghrts), let
us at this sacrifice hold it (in mind} with prostrations, May the

riest (Agni?) heur the praise which is chanted. The four-
fnorned bright-coloured (gzod) has sent this forth *

v, 29, 3. “And, ye Maruts, priests, may Indra drink of this
my soma which haa been poured out,” ete.

v. 31, 4. “The ment have fashicned a car for thy (Indra’s)
horse, and Tvashi» a gleaming thunderbolt, o god greatly-
invoked, The priests, magnifying Indra, have strengthened
him for the slaughier of Ahi "

v. 82, 12. “l hear of thee thus rightly prospering, and be-
stowing wealth on, the sages (viprebhyah ). R‘Vhat do the priesis,
thy friends, obtain who have reposed their wishes on thee,
O Indra 2

v. 40, 8. “Applying the stones (for pressing soma), per-
forming worship, honouring the gods with praise and obeisance,
the priest Atri placed the eye of the sun in the sky, and swept
away the magical arts of Svarbhanu.”

vii, 7, 5. “The chosen bearer {of oblations), Agni, the
pricst, having arrived, has sat down in a meortal's abode, the

- upholder.”

vii, 33, 1}, “And thour, 0 Vasishtha, art a son of Mitra and
Varona (or a Maitravaruna-priest}, born, o priest, from the soul
of Jrvasi. All the gods %laced in the vessel thee, the drop
which had fallen through divine contemplation.”

vii. 42, 1. “The priests, the Angirases, have arrived,” etc.

viii. 7, 20. “Where now, bountiful (Maruts), are ye ex-
hilarated, with the sacrificial grass spread beneath you? What
priest is serviny yon ?* .

viil. 17, 2 f. ~ “Phy tawny steeds with flowing manes, yoked
by prayer (brakma-gya),} bring thee hither, Indra : listen to
our prayers. 3. We priests, offerers of soma, bringing oblations,
continually invoke the drinker of soma,”

* Beo on this passage Roth's Art, on Brahma and the Brahmans, Joura.
Germ, Or. Soe., 1. 77 . Bee also Aitareya Bralunana, viii, 26.
Ruhus ?
Compare viii. 45, 39, below.
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viii. 31, 1. “That priest is beloved of Indra who worships,
sacrifices, pours out libations, and cooks ofierings.”

viii, 82, 16. “There is not now any debt due by the active
priests who pour out libations. Soma las not beem drunk
without an equivalent.,” |

viii. 83, 10. “Look downward, not upward ; keep thy feet
close together ; let them not see those parts which &o be
covered ; thou, a priest, bast become & woman.” ‘

“yiii. 45, 30, “l seize thcse thy tawny steeds, yoked by
our hymn (vacko—tyhuja) to a splendid chariot, since thou didst
give (wealth) to the priests.” .

viil, 53, 7. “Where is that vigorous,yonthful,large-necked,
unconquered (Indra) ? What priest serves him ?” .

viii, 66, 5, “Indra clove the Gandbarva in the bottomless
miste, for the prosperity of the priests.”’

viii, 81, 30. “Be not, olord of riches (Indra), sluggish
like a priest.* Be exhilarated by the libation mixed with milk."”

viil, 85, 5. *“When, Indra, thou seizest in thine arms the
thanderbolt which brings down pride, in order to alay Abi,
the (serial) hills and the cows utter their voice, and the priests
draw near to thee.” )

ix. 96, 6. “Boma, resounding, overflows the filter, he who
is priesi among the gods, leader among pocts, rishi among the
wige, buffalo among wild beasts, falcon among kites, an axe
among the woods.”

ix. 112, 1, “Varions are the thoughts and endeavours of
us different men., The carpenter seeks pomething ~broken, the
doctor a patient, the priest some onv to offer libations.

iz. 113,6. “O pure Soma, in the place where the priest,
uttering & meirical hymn, is exalted at the soma sacrifice throngh
(the sound of) the crushing-stone, prodacing pleasure with
goma, o Indu (soma) flow for Indra..

x. 28, 11, (The word brakmanak occurs inethis verse, but
the sense is not clear). ¢ 0

x. 71, 11. (See translation of this verse below, where the
entire hymn is given),

x. 85, 19. “Put away that which requires expiation (7).
Distribnte money to the priests. 35. Behold the forms of Surya.
But the priest parifies them.” .

* Dr, Haug (Introd. to Ait. Br..p. 20) refers to Ait. Br. v. 34, as illue-
trating this repronch. See p. 876 of his translation. This verse clearly
shows that the priests formed a professional body.
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x. 141, 8. “With,hymns we invoke to our aid king Soma,
Agni, the Adityas, Vishau, Surys, and Brhaspati, the priest.

III. In the following passages the word brakman appesrs
to designate the special class of priest so called, in contradis-
tinction to hoiri, udgatri, and adhvaryu. :

ii. 1, 2 (=~x. 91, 10). “Thine, Agni, is the office of Aotri,
thine the regulated offica of potri, thine the office of neshtri,
though art the agnidA of the pious man, thine is the office of
prasastri, thou nctest as adh , thou art the brahman, and
the lord of the house in our abode, 2. Thou, Agni, art Indra,
the chief of the virtuous, thou art Vishan, the wide-stepping,
the adorable, thou, o Brahmanaspati, art the priest (brahma),
the possessor of wealth, thou, o sustainer, art associated with
tha ce1emonial.”

iv. 9,3 “He (Agni) is led round the house, 2 joyous Aotri
at the ceremonies, and sits & poiri. 4. And Agniis a wife (i.¢
a migtresa of the honse) at the sacrifice, and a master of the
house in our shode, and he sits a brakman.”

x, 52, 2. “I have sat down an adorable Aotri ; all the gods,
the Marats, stimulate me, Day by day, ye Asvinas, I have
acted a8 your adhvaryu; the drehman is he who kindles the
fire : this is your invocation.”

I shall now bring forward the whole of the texts in which
the word Brahmana, meaning a son, or descendant, of a brakman,
oocurs in the Rig-veda.* They are the following :

i, 164, 45, *Spsech consists of four deﬁlzle::lg grades. These
are known by those Brahmans who are wise, They do not
rerm.l the three which ar® esoteric, Men speak the fourth
grade of speech.”

This text is q‘uoted and commented upon in Nirukta xiii, 9,

vi. 75, 10. “May the Brahman fathers, drinkers of s0ma,
may the aus;‘)icious, the sinless, beaven and earth, may Pushan
preserve us.” ebc, et .

vii. 103,1 (=Ntrukta 9, 6). “After lying quiet for a year,
those rite-fulfilling Brebmans the frogs have (now) uttered ‘their
voioe, which has been inspired by Parjanya...7. Like Brahmana
st the Atiratra soma rite, like (those mans) speaking round
about the full pond (or soma-bowl), you frogs surround {the
pond) on this day of the year, whick is that of the autumnal

@ There are two more texts in which the word brahmana is found, vi
i. 15, ih,a;d ii. 36, 5. The word lrelmaputre, son of a brahman, is

in ii.



114 THE PRIESTA IN THE VEDIC AGE.

raina, 8. These soma-offering Brahmans {the frogs} have utter
ed their voice, performing their annual *devotion (brakma) ;
these adhvaryu priests sweating with their-boiled oblations (or in
the hot season) come forth from their retrehts like persons whe
have been concenled.”

x. 16, 6 - “Whatever part of thee any black bird, or ant, or
serpent, or wild beast has mutilated, may Agni cure thee of all
that, and Boma who has entered into the Brfhma.ns_”‘

x, 71,1. “When, o Brhaspati, men first sent forth the
earliest utterance of speech, giving a name (to things), then all
that was treasured within them, most excellent and pare, was
disclosed through love, .

2. = Nirukta iv, 10), *Wherever the wise,—as if cleans-
ing meal with a sieve,—have wuttered speech with intelligence,
there friends recognize acts of friendliness ; good fortune dwells
in their speech,

3, “Through sacrifice they came u}ﬁn the track of speech,
and found her entered into the rishis. king, they divided her
into many parts :} the seven poets celebrate her in concert.”

4, (—gﬁr. i. 19.) “And one man, seeing, sees not speech,
and another, hearing, hears her not;} while to a third she
discloses her form, as a loving well-dressed wife does to her
husband.”

8. (= Nir_i. 20.) “They say that one man has s sure
defence in (her§) friendship; he is not overcome even in the
eonflict (of discussion). But that person consoris with s vain
dolusion who bas listered to speech without frait or*fiower.”

6, ‘“He who abandons a friend ¢vho understands friendship,
has no portion whatever in speech, All that he hears, he hears
in vain, for he knows not the path of righteonsness,”

" 7. “Friends gifted both with eyes and ears have proved
ynequal in mental efforts. Some have been (as waters) reach-
ing to the face or ar:‘nlﬁ:, while others have been seen like

in which one might bathe.”” ¢

8, (=Nir. xiii, 13) “When Brohmans who are friends
strive () together in offorta of the mind produced by the heart, ]}
they leave one man behind through their acquirements, ~whilst

® Compare A. V. vii. 115, 1 ff—xii. §, 6.
Compare x. 125, §; 1.164, 45; (= 90, 11); and A, V. xii. 1, 45,
?)mpare Isaiah ¥i, 9, 10 ; and Matthew xiii, 14, 15,
ak ¢, Yaska.
Compare i, 171, 2; ii. 85, 2; vi. 16, 47.
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éthers walk about boasting to be priests” (This is the sende
Prof. Aufrecht suggests for the word okabrakmanah. Prof:
Roth s. v. thinks if “may mean “real {m'am.” The author of
Nirukta xiii. 13, explains it as meaning “‘reasoning priests,” or
“those of whom reasoning is the sacred science.”) .

9 “The men who range neither near nor far, who are
neither (reflecting) Brabmans nor yet pious worshippers at
KEbations,—these, baving acquired speech, weave their web
imperfectlf, (like) & fomale weaver,* being destitate of skill.”

10. “Al friends rejoics at the arrival of a renowned friemd
who rules the sssembly ; for such a one, repelling evil, and
bestowing nourishment upon them, is thoroughly prepared for
the eonflict {of discussion).”

11 (Nir i.8.) “One man possessee & store of verses
(vcham) , & second sings a hymn (gayatra) during (the chanting
of) the sakvaris; one who is a priest (brakman) deolares the
science of being (jata-vidyam), whilst another prescribes the
order of the ceremonial,

B_V.x. 88, 19 (=Nir. vii, 31). “As long as the fairwinged
Dawns do not array themseclves in light, o Matarisvan, so lon
the Brahman comin% to the sacrifice, keeps (the fire), sitting
below the hotri-priest.”

x. 90, 11 (=A V.xix. 5, 6; Vaj. 8. xxxi}, “When the
divided Purushs, into how many parts did they distribute him ?
What was bis mouth? what were his arms ¢ what were called
his thighs ang feet? 12. The Brahman was his mouth, the
Rajanya was made his arms, that which was the Vaisya was his
thighs, the Sudra sprang fidm his feet.”

x. 97,22, “Tho plants converse with king Soma,f (and
say), “for whomsoever a Brahman acts (&rnoti, officiates), him,
o king, we deliver ” .

x. 109, 1. “These (deities), the boundless, liquid Mataris-
van (Air), the ﬁex;cely—ﬂaming, ardeptly-burning, beneficent

© Buch is the sense which Prof. Aufrecht thinks may, with probability,
be asxigned to siris, a word which occurs only here. :

'[;mAc.cord.ing o Yaska (Nir. i. 8), theso four persons are respectively
the hotri, udgairi, brahman, and advaryu priests, The brahman, he says,
being possessed of all aolence, ought to know everything; and gives
utterance to his knowledge as occasion arises for it (jate jate). Bee Dr,
Hang'a remarks on tbifh vesrsoe. Ait. Br. Imtrod. p, 20.

Compare oshadhi. juth, “the plants whose king is i

vo. 1o am 19 of this hyma o P King is Soma, " in



116 THE PRIESTS IN THE VEDI¢ AGE.

(Fire), and the divine primeval Waters, first exclaimed
aguinst the outrage on & priest (brahmu-kilbishe). 2, King
Some,"* unenvions, first gave back the priest's wife; Varuna
and Mitra were the inviters ; Agni, the invoker, brought her,
taking ber hand. 3. When restored, she had to be received.
back by the hand, and they then proclaimed aloud, ‘This is
the pricst’s wife ;' she was not committed to a messenger to
be sent :—in this way it is that the kingdom of a ruler (or
Kshattriya) romeins secured to him. 4, Those ancient deities,
the Rishis, who sat down to perform austerities, spoke thus of
her, ‘Terrible is the wife of the Brahman ; when approached,
she plants confnsion in the highest heaven.t 5. The Brahma-
charin (religious student) continuea to perform observances.
He becomes one member} of the gods. Through him Brhas-
pati obtained his wifs, as the gods obtained the ladle which
was brought by Boma. 6. The gods gave her back, and men

ave her back ; kings, performing righteousness, gave back

e pricst’s wife, 7 Giving back the pricsi’s wife, freeing
themselves from sin against the gods, (these kings) enjoy
the abl’mds.noe of the earth, and possess a free range of move-
ment.’

This hymn is repeated in the Atharva-yveda, with the addi
tion of ten more verses, which I subjoin,

Atharva-veda, v, 17,

(vv. 1-8=vp. 1.3 of R. V. x. 109),

4, “That calamity which falls upon the villgge, of which
they say, ‘this is a star with dishevelled hair,’ is in truth the
priest’s wife, who ruins the kingdom®which is visited by a hare
attended with meteors.”’

(v, 56 =12v. 5-¢ of R. V. x_ 109).

7. “Whenever any miscarriages take place, or any moving
things are destroyed, whenever men slay each other, it is the
priest’s wife who Lills them, 8. And when a woman bas had
ten former husbands nof Brahmans, if a ricst (brakma) take
her bands (i.e. marry her), it is he alone who is her husband.
9. Itis a Brahman only thatis a husband, and not a Bajanys,
or & Vaisya. That (truth) the Sun goes forward ?roclaimmg
to the five classes of men (panchabhyo mananebhyah).”

{or. 10-11=u, 6-7 of R. V. x. 109),

#Compare R. V. x. 85,81, 40 £.

Bes R. V. 1. 164, 34, 35, above,
Bee A. V.x. 7,1 &£, 9, 26,
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12, “His (the king’s) wife does not repose opulent (sala-
vaki) and handsome’ upon her bed, in that kinggom where a
priest’s wife is foolishly shut up. 13. A son with large ears
(vikarnah) and broad ){ead is not bornin the hounse in thai
kingdom, etc. 14, A charioteer with golden neckchain does
not march before the king's hosis (" in that kingdom, ete.
15. A white borse with black ears does not make a sﬁow, yoked
to his (the king's) chariot in that kingdom, ete. 16. Therae is
no pond with blossoming lotuses in his (the king’s) grounds in
that kingdom where, ote. 17. His (the king’s) brindled cow
is not milked by his milkmen in that kingdom, etc. 18 Hia
(the king’s} mileh cow does not thrive, nor does his ox endure
the yoke, in that country where a Brahman passes the night
wrotchedly withont his wife.”

I will now refer to a number of texts in which liberality to
the authors of the hymns is mentioned with approbation.

Of these passagesi. 125 ; i.126 ; v, 27 ; v. 30,12 ff.; v,
33,81 ; v.61,10; vi 27, 8; and vi, 47, 22 ff,, may be con-
sulted in Prof. Wilson’s translation. The following are farther
inatances : —

vii, 18, 22 ff. “Barning two hundred cows and two cars with
mareg, the gift of Sudas the grandson of Devavat and son of
Pijavana, 1 walk about, as a priest does round a house, offering

raises, 23. The four robust richly caparisoned brown horses
of Sudas, the son of Pijavans, standing on the earth, carry me,
son to son,t gaward to renown in prepetuity.” (Bee the tran-
slation of these verses in Roth’s Litt. u_  Geschichie des Weda,
p- 300.) Ini, 126, 3, and¥i. 27, 8, also, the word vadkumaniah
18 used as here, and 'is probably to be taken in the first of these
passages of mares, and in the latter of cows, vinsatim ga vadhu-
manto, being “twenty bulls with their cows,” The same sense
of cows or mares is probably to be understood in viii. 18, 36.
That the ‘precedin %aasages refer 1q the females of balls or
horses is made Iiktﬁy y comparing viii. 57, 17, which will be
quoted below, In viii. 46, 87, however, reference is distinetly
made to the gift of a woman ( yoskana),

viii. 3, 21. “4The horsey) which Indra, the Maruts, and
Pakastheman, the son of Kurayana, gave to me, the most

® The word here in the original is sunanam, with which it is difficult
to make any sense. Should we read semanam ?
+ Tokam tokaya. The senas is obacure.
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briliiant of all, like (the sun) careering in the sky. 22. Pakus-
thaman gave me a tawny (horse) well broken in, and filling his
traces, an indieation of riches. 23. Like to which other ten
swift steeds also bear the yoke, like those which carried the
son of Tugra to his home. 24. Soul, food, body, raiment, the

iver of vigour, and ornament-—all this- Pakasthaman is).
f celebrate %mn as the fourth liberal bestower of a tewny
horse,“

viii. 4, 19. “We have celebrated among the Turvasus the
profase riches, consisting of hundreds of horses (bestowed) at
the festivals of Kuranga, at the distributions made by this
powerful and fortanate king. 20. After sixty thousand pure
cows,* I, a righi, have driven away herds of cattle obtained by
the Priyamedhas with faces npturned to heaven, through the
prayers of the sacrificing son of Kanva. 21 Even the treest
rejoliced at my arrival, (exclaimin%), ‘they have obtained cows
in abundance, they have obiained horses in abundance’.”

viii, 5, 87, “iiny ye, Asvins, take notice of my new gifts,
how Kas, of the race of Chedi, has bestowed on me & hundred
camels and ten thousand kine. 38, The dpeople are prostrate
beneath the feet of the descendant of Chedi, and the men about
him are but leather-workers (before him), who presented to me
ten kings brilliant as gold. 39. Let no one try to walk in the

th which these Chedis tread. No sage is regarded as a more
E:untiful man (than this prince),
viii. 6, 46. “I have received a hundred from Tirindara, &
thousand from Parsu, the riches of the Yadvas, 47. They

ve three hundred horses, ten thousand cows, to Samarethe
g:.'ra. 48. The exalted prince overpassed the sky, giving =
yoke of four camels; he (overpassed) the Yadva tribe by his
renown.”

viii, 19, 36. “Trasadasyn, son of Purukutsa, the bountiful
lord, the patron of the virtuous, gave me fifty *females (cows
or mares), 37. And while I was travelling.........at the ford of
the Buvastu, Byava, the wealthy lord of the Diyas (or of gifts)
bronght three seventies.”

» Baysma explaing mirmajom as nikseshena suddhanam gavam, Roth
leaves the word unexplained; and Prof. Aufrecht suggests mirniiam,
“igarmants,” as perhaps the true reading.

t ComPare Pealm zevi. 12,

1 Or, No one, {as) the sage expects, will (prove to bu) a more rauni-
ficent person.”
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vifi, 21, 17. “Wag it Indra who gave to me,the worshipper,
all this wealth ? or was it the blessed Sarasvati who oti“e this
rviches, or was it thou, Chitra ? 18, King Ohitra and other kings
who (dwell) along ike Barasvati, diffnsed himself (over us)
like Prajanya, in a shower, bestowing a thousand and tens of
thousands.” '
viii. 24, 29, “May the gift of Narya reach the Vyasnas,
offerers of Boma-libations, together with abundant wen{th, in
hundreds and thousands, 30. If any one, sacrificing, enquire
of thee (0 Ushas), wheresoever thou art engaged, where (he is),
reply, ‘This Vala dwells remote on the banis of the Gomati’.”*
vili. 46, 21. “Let the ungodly man come forward who has
received &8 large a-present as this which Vasa, the son of
Agve, has received at the break of to-day’s dawn from the
Prihusravas, the son of Kanita, 22 I have received the
gixty thousand and ten thousand (appropriated {o) the son of
Asva, two thousand camels, ten hundreds of brown (mares),
ten of (mares) with three ruddy spots, and ten thoasand
cows, 23, 24. Ten brown, impetuous, irresistible, swift,
overbearing steeds of the bountiful Prihusravas, son of
Kanita, cause the circumference of the chariot wheel to
whirl round Bestowing a golden chariot, he has shewn bim-
golf a most bountiful sage, and aequired the most extended
TéNOWN.........30. A& oxen approach the herd, so they draw
near to me, 31, Thenr when be had called for a hundred camels
from amongst the %razing herd, and itwo thousand among the
white cattle, 32. I, the sage, received a hundred from the ]ga.sat
Balbutha, the deliverer, men of thine, O Vayn, protected
by Indrs, rejoice ; protected by the gods, they rejoice, 33,
T,l;en that large woman is led away, covered with jewels, towards
Vaea, son of Asva ™ .
viii, 54, 10. *“May the opulent prince, who bestows on me
speckled cows, with tgolden housings, never perish, o gods,
2. Over and above the thousand speekled cows, I received a
briﬁht large, broad, shining piece of gold. 13, Mer have
exalted to the gods the renown of the grandsom of Durgaha,}
who was bountiful to me in (bestowing) a thousand (cows).”

®* Compare the similar expressions in R. V. v. 61, 19.

+ Roth, av. dasg, conjectures that instead of dase, the proper resding is
here dasan, whioh woald alter the sense to, “I received a hundred slaves
from Balbutha " -

1 Langloia in loco refers for fllustration of this to B, V. iv. 42, &,
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viil. 57, 14, “Near me stand six mep in pairs, in the ex-
hilaration of the S8oma juice, bestowing delightful gifts. 15 Of
Indrota I received two brown horses, from the son of Rksha two
tawny, and from the son of Asvamedha two ruddy horses. 16
From the son of Atithigve (I received) horses with & beautiful
car, from the son of Rksha horses with beautiful reins, and from
the son of Asvamedha horses of beautiful form. 17. Along with
Putakratu, I obtained six horses with mares* from Indrota, the
son of Atithigva. 18. Among these brown horses was perceived
a bay mare with a stallion, and with beautiful reins and a whip.
19. May no mortal, however desirous of reviling, fasten -any
fault npon you, o ye possessors of food.”

x, 33, 4. “I, arishi, have solicited king Kurusravana,
descendant of Trasadasyu, the most bountiful of sages. 5. Let
me celebrate, at the (sacrifice), attended with a thousand gifts,
(that prince) whose three tawny mares convey me excellently
in a car, 6. Of which father of Upamasravas, the egreeable
words were like a pleasant field to him who uttered them. 7.
Attend, o Upamasravas, son (of Kurnsravana), and grandson of
Mitratithi-——I am the encomiast of thy father. 8. If fhad power
over the immortals, or over mortals, my magnificent (patron)
sbould still be alive. 9. The man even of a inndred years lives
not beyond the period ordained by the gods ;t so hath (every-
thing) continually revolved *

x. 62,6 “The Virupas, who sprang from Agni, from the
sky, Navagva, and Dasagva, who perfectly possessgs the charac-
ter of an Apgiras, is elevated to the gods. 7. The sages (princes)
in concert with Indra lavished a hurd of cows and of horses.
Men have exalted to the gods} the remown of me Ashfakarni,
who bestowed a thousand. 8. Let this man now multiply;
may bhe shoot up like a spront, he who at once lavishes a
thonsand hundred horses for a gift. 9. No one equals him, as
no one succeeds in grasping the summit of the sky.§ The
largesses of the son oig Savarna have been dffused as widely as
the sea. 10. Yadu and Torva gave two robust bondmen to
serve (me) with abundance of kine. 11. Let not this man, the
leader of the people, who lavishes thousands, suffer calamity,
Let his largesses go on vying with the sun. May the gods

© Sayana here nnderstands vadhumatah, of mavea, vadavadhis tadvatah.
Compare R. V. viil. 28, 4:
Compare viil, 54, 12; above.
Comp. 8. P, Br. xifi, 5, 4, 14.
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il:‘!'a:ﬂoug the life of thesson of Savarna, from whom we, without
tiguing labour [or Without cessation], have received food,”

x, 83,14, “I have spoken this (in praise) of Duhsima,
Prthavana, Vena, afid Rama,—a god a.mon% the magnificent,
—who, having yoked five hundred (horses) for onr benefit,—
their (liberality) became remowned by (this) course, 15. Over
and abova this, Tanva straightway assigned, Parthya straight~
way assigned, Mayava straightway assigned (to us) here
soventy-seven.”

If we consider that the verious texts which have just been
quoted are the productions of the class whose pretensions
they represent and whose dignity they exalt, and %urther! if
we take into account the indications, supplied by various
other passages which T shall cite below, of indifference to the

ods and fo their ministers manifosted by the other sections of
e commaunity, we may think it necessary to make some deduc-
tion from the impression which we had at first received of the
estimation in which the priestly order was held at the time
when the hymns of the Rigveda were composed. But after
every such allowance has been made, it will remain certain that
the brahman, whether we look upon him as a sage and pos
or as an officiating priest, or in both eapacities, was regard
with respect and reveronce, and even that his presence was
considered an important condition of the efficacy of the cere-
monial. Thus, in'i 164, 35, the priest is described as “the
highest heavepn of speech;” in x. 107, 6, a libersl patron is
ed a rishi and a priest, aglepithets expressive of the greatest
enlogy; in-x. 125, 5, the®goddoss Vach is said to make the
man who is the object of her special affection a priest and a
rishi; invi 45,7 vil.7,5; viii, 16,7 ; and 1x. 96, 6, the
term “priest” is applied honorifically to the gods Indra, Agni,
and Soma; in iv. 50, 8, 9, great prosperity is declared to
attend the prin®e by whom a priest is gmployed, honoured, and
succoured ; and in fii, 53, 9, 12 ;v 2,6 ; vii. 33, 2,3,5; and
vil. 83, 4, the highest efficacy is ascribed to the intervention and
intercession of priests,

Again, althouﬂ'x the commendations which are passed in
the hymns on liberality bqthpriests have been composed by in-
terested parties, and though the value of the presenis bestowed
has no doubt been enormously exaggerated, there is no reason
to doubt that the ministers of public worship, who possessed
the gift of expyession and of poeiry, who were the depositaries
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of all sacred science, and who were rogarded as the chanmnels of
acoess to the gods, would be largely rewarded and honoured,*

It is further clear, from some of the texts quoted sbove (ii.
1,2; iv. 9,3; x 52, 2), as well as i,7162, 5, and from the
contenta of hymns ii. 86 ;ii. 87; ii. 43 ; and x 124, 1,1 that
fn the later part of the Vedic era, to which these productions
are probably to be assigned, the ceromonial of worship had
become highly developed and complicated, and that dig'arent
classes of priests were required for its proper celebration.} It
is manifest that considerable skill must have been required for
the due performance of these soveral functions ; and us sach
akill could only be acquired by early instruction and by practice,
there can be little doabt that the prissthood must at that period
have become a regular profession.§ Tho distinction of king
or noble and priost appears to be recognized in i, 108, 7, as
well as in iv, 50, 8, 9; whilst in v. 47, 7, 14, & _similar distine-
fion is made between king and rishi ; and it is noticeable that
the verse, in other respocts nearly identical, with which the 36th
and 37th hymns of tho eighth mandala respectively conclude,
ends in the one hymn with the words, “Thou alone, Indra,
didst deliver Trasadasyu in the conflict of men, magnifying
prayers” brakmani vardhayan); whilst in the other the last
words are, “magnifying (royal) powers” (kshattrani vardhyan),
s if the former contained a referemce to the functions of the
pricst, and the latter to those of the prince.

‘While, however, there thos appears to be reason for
mosing that towards the closo of the Vedic period the priest-

had become a profession,the tekts which have been qnated,
with the exception of one (x.Y0,12) which will be further
adveried to If:elow, do not contain anything which necessarily
implies that the Hriesta formed an exclusive caste, or, at least,
a caste separated from all other by insurmountable barriers, as

o1t is to be observed tihat, in these enlogieg of liﬁerality, mention is
nowhere made of Brahmans as the recipients of the gifts. In two places,
viil. 4, 20, and x. 33, 4, a riahi is mentioned as the receiver. In later works,
guch as the Satapatha Brahmana, on the contrary,the presents are distinctly
connected with Brahmans. Thus it is gaid in that work, ii. 2, 2, &

+ Beo also i. 84, 6. . .

1 Bee Prof. Miiller's remarks on this subject, Anc. Bansk. Lit, pp-
495 ff.; and Dr, Haug’s somewhat different view of the same matter in
his Inltrod. to Ait. B:;.l,: pp- 11 t&._ anoe and ofl of il e,

n regard to the grest im ce influence & pri Bes
Hﬁﬁer'l Anc, Bansk, Lit., pp. 480 g‘?
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in later timos.* There isa wide differoncs between a profession,
or even a hereditary drder, and a caste in the fully developa-
Brahmanical sonse. Even in countries where the di{;nity.and-
exolusiva prerogatived of the priesthood are most fully recog-
nized (a8 in Roman Catholic Europe), the clergy form only &
profession, and their ranks may be recruited from sall sections.
of the community. So, too, is it in most conuntries, even with
a hereditary nobility, Plebeians may be ennobled at the will.
of the sovereign. There is, therefore, no difficulty in suppos-
ing that in the Vedic era the Indian priesthood—even if we
suppose ity members to have been for the most part sprung
from priestly families-—may have often admitted aspirants to
the sacerdotal character from other classes of their countrymen.
Even the employment of the words brakmana and rgjanya in
the Rig-veda does not disprove this, The former word, derived,
from brakman, ““priest” signifies, as already intimated, nothing
further than the son or descendants of a priest (the word
brakmapuira, “‘son of o priest,” is, as we have seen, actually
used in one text},—just asthe latter (rqjanye) means nothing
more than the descendant of a king or chief (rajan),

The paucity of the fexts (and thase, too, probably of & date
comparatively recent) in which the word érakmana occurs,
when contrasted with the large number of those in which
brakman ia found, seems te prove conclusively that the former
word was but little used in the earlier part of the Vedic era,
and only camgp into common use towards its close. In some of
these passages (as in vii. 103, 1, 7, 8 ; x. 88, 19) the Brahman.
is merely alluded to as a pribst, and in vii. 103, the comparision:
of frogs to Brabmans may seom even to imply a want of res-
pect for the latter end their office.t In other places (i. 164,45,
and x. 71, 8, 9} a distinction appears to be drawn between in-
telligent and unintelligent Brahmans, Letween snch as were.
thoughtful andsothers who were mere mechanical instruments:
in carrying on th® ceremonial of worship,} which, however,
certainly points to the existence of a sacerdotal class, In
another passage (x 97, 22) the importance of a Brahman to
the proper performance of religious rites appears to be clearly:
oxpressted. In x. 109, where the words brahman (passin) and:
brihmana (in v, 4) seem to be used interchungeably—the in-~i

® Dr. Haqu tract on the “Origin of Brabmauism,” p, 5.

See Miiller'a remarks on this liymn in bis Anc. Ssusk. Lit., p. 494,
In B. V. viii. 50, 9. )
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violabﬂilg of Brahman’s wives, the pegil of interfering with
them, the blessing atiendant on reparalion.for any outrage
committed against them, are referred to in such a way as to
shew at once the loftiness of the claims se up by the Brahmana
on their own behalf, and to prove that these pretensions were
frequently disregardedr;::{ the nobles, In x. 16, 6, the Brahmans
are spoken of ss inspired by Soma, and in vi. 75, 10, the manes
of esrlier Brahmans are reckoned among those divine beings
who have power to protect the suppliant. But in none of these
texts is any reference made to the Brahmans constituting an
exclusive caste or race, descended from an ancestor distinct
from those of the other claases of their conntrymen. In fact,
it is- proved by one of the additions (cited above) which hove
" been mada in the Atharva-veda (v, 17,8 f.) to one of the hymns
just referred to (x. 10, 9), that, even at that later period when
that addition was made, Brahmans had but little regard to the
purity of the sacerdotal blood, as they did not intermarry with
women of their own order only, or even with women who had
previonsly lived single, but were in the habit of forming unions
with the widows of Rajanyas or Vaisyas,* if they did not even
take possession of the wives of such mon while t{ey were alive,
Bven if we suppose these women to have belonged to priestly
families, this would only show that it was no uncommon thing
for females of that class {o be married to Rajanyas or Vaisyas—
a fact which would, of course, imply that the caste system was
either quite nnknown, or only begining to be intrgduced among
the Indians of the earlier Vedic age. That, agreeably to ancient
tradition, Brahmans intermarried ‘with Rajanya women af.the

eriod in question, is also distinetly shewn by the story of the
El.ishi Chyavana and Sukanya, daughter of king Saryate, nar-
rated in-the Satapatha Brabmana. See also the stories of the
Rishi Syavasva, who married the daughter of king Rathaviti,
as told by the commentstor on Rig-veda, v. 62, and given in
Prof. Wilson’s translatio®, vol. iii. p. 344, *

We have, however, still to consider the single text of the
Rig-veda, x, 90, 11, 12, which seems at first sight to prove the
existence of a belief in the separate creation of the four castes "
at the time when it was composed. A careful examination of
the context in which these verses are found, or even of the

® That the remarriage of women was customary among the Hindus of
¢hose days is also shewn by A. V., ix. 5, 27 £



THE PRIRSYS IN THE VEDIC AGE. 125

verses themselves, will, however, I think, lead to the conclusion
that the representation is allegorical, and implies no opinion
rogarding the literal origination of the four classes. It is not
oven said that the Bréhman was produced from the mouth, the
Rajanys from the arms, or the Vaisya from the thighs of
Purus{m ; but that these classes formed respectively those
members of his body. It is the Sudra alone who is asserted to
have sprung from the part of the body with which he is aseo-
ciated—the feet.

It is further to be noticed that s this hymn probably belongs
to the close of the Vedic age, no conclusion can, om any inter-
pretation of its maaning, be drawn from it in regard to the
opinion regarding the different classes which prevailed in the
earlier portion of that era. Dr. Hang, it is true, denies that
the hymn is comparatively modern. He thinks that there is
no sul%cient evidence to prove this, but that, ““on the contrary,
ressons might be alleged to shew that it is even cld.”” He is
of opinion that the hymn had been used at human sacrifices,
which he considera to have been customary in the earliest Vedic
Eeriod, though they were afterwards abandoned as revolting to

mman feelings (“Origin of Brahmanism,” p 5), Notwith.
gtanding what is here urged by Dr. Haug, I cannot help agreeing
with the opinion statedg by other scholars, such as Colebrooke
(Wszays, i. 308, note ; or p. 197 of Williams and Norgate's
edition) and Max Miiller (Ancient Sansk. Lit., p 570 I.), that
this hymn is of a later date than the great bulk of the collection
in which it is'found. As compared with by far the larger part
of the hymns, ii has every® character of modernuess both in its
diction and ideas. .

It is not denied that the hymns which we find in the Rig-
veda. collection are of very different periods. They themselves
epeak of newer and older hymns. So many as ¢ thousand com-
positions of this sort could scarcely have been produced within
a vel;-i short spaceeof time, and there®is no renson to imagine
that the literary activity of the ancient Hindus was confined fo
the age immediately preceding the collection of the hymns, But
if we are to recognize any dii%erenoe of age, what hymns can we
more reasonably suppose to be the oldest than those which are
at once archaic in langnage and style, and naive and simple in
the character of their conceptions ; and on the other hand, what
ccompositions can more properly be set down as the most recent
than those which munifest an advance in speculative idess, while
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their language approaches to the modern Sanskrit? These
latter conditions seem fo be fulfilled in tho Purusha Sukta, as
well as in hymns x, 71; x.72; x, 81; x 82; x 121; and
x. 129, pantheistic character of the opening parts of
Purusha Sukta alone would suffice fo demonstrate its compara-
tively recent date.

That even the legendary genealogies of the Puranas frequent-
ly assign to members of the four so-callad castes a common
origin, has been shown in my Sanskrit Texts, vol. i. chap. ii, ;
and for the evidence discoverable, both in the Rig-veda itself
and in the epiz fpoems and Puranas, that hymns were compased,
and sacerdotal functions exercised, by persons who in later ages
were called Rajanyaa or Kshattriyas, as well as by Brahmans, I
may refer to the same volume, pp. 86-151 where the stories of
Visvamitra and Devapi are told.

In later times, when none but Brahman priests were known,
it seemed to be an unaccountable, and—as contradicting the
exclusive sacerdotal pretensions of the Brahmans—an incon-
veniont circumstance, that priestly functions should have baen
recorded as exercised by ﬁajan ; and it therefore bhecame
necessary to explain away the historical facts, by inventing
miraculons legends to make it appear that these men of the royal
order had been in reality transformed into Brahmans, as the
reward of their superhuman merits and austerities (see Sanskrit
Toxts, vol.i, pp. 95 ff, 148 ff), The very existence, how-
ever, of auch & word as rgjarshi, or ‘“‘royal rishi,”” proves that
Indian tradition recognized as rishis or authors of Vedic hymns
persons who had belonged to Rajanga families. A number of
such are nmamed (though without the epithet of rajarshi) in'the
Anokramanika or index to the Rig-veda ; but Sayana, who

uotes that old document, gives them this title, Thus, in the
introduction to hymn i. 100, he says: “Rjrasva and others,
gons of Vrshagir, in gll five rajarshis, saw this hyzon in a bedily
form (sadeham sukiom dadreuh). Hence they are its rishis (or
seers).”” The 17th verse of this hymn isas follows: “This
h the Varshagiras, Rjrasva, with his attendants Amvarisha,
Sﬁ::lieva, Bhayamana, and Suredhas, utter to thee, the vigoreus,
o Indra, as their homage ;” on which Sgyana repoats the remark
that these persons were rajarshis, Aumbarisha is also said to be
the rishi of ix. 98, Again, “Tresadasyu, son of Purukutsa, a
Rajarabi,” is said by Suyana on R, V.iv. 42, to be the righi of that
hymn. In the 9th verse Trasadasyu is thus mentioned ; “Paru-
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kutsani worshipped ygu, o Indra and Varuma, with salutations
and obeisances ; theh ye gave her king Trasadesyu, a slayer
of enemies, a demigod ™ Similarly Sayana says on v. 27 :
“Tryaruna son of Frivrshna, Trasadasyu son of  Purukutsa,
and Asvamodhs son of Bharata, these three kings conjoined,
are the rishis of this hymn ; or Atri is the rishi” the
hymn is spoken by a foarth person, in praise of the liberality
of these kings, it is clear they cannot weﬁ be its anthors, Ilow-
ever, the Hindu tradition of their being so, is good proof that
kings could, in conformity with ancient opinion, rishis.
Trasadasyu and Trayarzna are also mentioned as the rishis
of ix. 110.* The rishis of iv. 43 and iv. 44 are declared by
Bayana, and by the Anukramanika, to bo Parumilha, and Aja-
mi{ha, sons or descondants of Suhotra, Though these persons
are not said by either of these anthorities to be kings, yet in
the Vishnu Purana they are mentioned as being of royal race,
and as grandsons of Suhotra, and according to Bhagavata P.
a tribe of Brahmans is said to have been descended from the
son of Ajamilha. In the sixth verse of iv. 44, the descendants
of Ajamilha are said to have come te the worship of the
Asving. The following hymns are said by tradition to have
bad the following kings for their riskis, viz.: x. 9, Sindhu-~
dvipa, son of Ambarisha (or Trisiras, son of Tvashir); x. 75,
Bindhukshit, son ef Priyamedhs ; x. 138, Sndas, son of Pija~
vana ; x. 134, Mandhate, son of Yuvanasva ; x. 179, 8ibi, son of
Usinara, Pratardana, son of Divodasa and king of Knsi and
Vasumanas, ®son of Rohidasva; and x_ 148 is declared to have
haq Prthi Vainya asits rishi. In the fifth verse of that hymmn
it is said: ¢“Hear, o heroic Indra, the invocation of Prthi ;.
and thoa art praised by the hymns of Venya ™ In wviil 9, 10,
also, Prthi ‘B’ainya is mentioped among rishis ;: “Whatever
invocation Kakshivat has made to you, or the rishi Vyasva, or
Dirghatainas, o or Prthi, son of Vena, in the places of sacrifice,
take notioe of thate o Asving”” Here® Sayana refers to Prthi
as the “royal rishi of that name,”$

I have observed above that the contents of R. V. x. 109
not only display the high pretemsions of the priestly order,

® In the Vishnu Purana, Trayyaruras, Pushkarin, and Kapi are sszid to
have been wons of Urukshaye, and the Iast of them to have become a
Brahman, In the Matsya P., Trayyaruni, Pushkararusi, and Kapi are said
to bave all become Brahmans. (Wilson, V. P, p, 451, and note,)

+ Even fomalea are said to be authors of hymns or parts of hymns, as
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but also indicate clearly that those pretensions were often dis~
regarded by the ruling class, In fact, thie hymns of the Rig-
v£ contain numercns references to peraons, apparently of
different descriptions, who were either Livstile or indifferent to
the system of religious worship which the rishis professed and
inoculcated. We find there a long list of condemnatory epithets
applied to these persons, such as adeva, adeveyu, anindra,
abrehman, ayajyu, ayajvan, anyavraia, apavrata, avrata, devanid,
brakmadvish, etc., ete. ; i.e, “godless,” “destitute of Indra,”
“without devotion,” ‘‘unsacrificing,” “followini other rites,”
““averse to religious rites, or to law,” “without rit/3, or lawless,”
“revilers of the gods,” “haters of devotion,” ot ) (.38 3,4,
i, 51,8954, 101, 2,4 ; . 121, 133 1. 131, 4;1i. 1398 %I, 147, 23
i 150, 2 1. 174, 8; 1. 175,33 ii 12, 10; 5. 23 ., 8,125 i,
26, 1; iil. 30, 17 ; iil. 31, 9; iti, 84, 9 ;iv. 16,9 v. 2,9, 10 ;
v 20,2;v.42,9,10;vi. 14, 3; vi. 49,15; v. 52,2, 38; vi.
61,3; vi 67,9; vil. 6,3 ; vil 61,4 vil. 83, 7; vin'93, 5;
vili, 31, 15 ff,; viil. 45,28 ; il 51, 12 ; viil. 53, 1; viil
59,7, 10, 11; ix. 41,2 : ix. 63, 24 ; ix. 73,5,8;x. 22, 71, ;
x. 27, 1f.;x.36,9;x. 38,3; x.42,4; x 49,1; x 160, 4;
x, 182, 3.) TIn mosi of these passages, no doubt, the epithets
in question are connected with the words Dasa or Dasyu,
which—whether we understand them of barbarous aboriginal
races, then partially occupying the Punjab, or of the evil
spirits with which the darkness was peopled by the lively
imagination of the early Indiuns—cortainly did not odinarily
designate tribes of Aryan descent. But there are other texts
containing denunciations of religidas hostility or indiffererce,
where no express reference is made to Dasyns, which may with
more or less probability be understood of members of the
Aryan community —Such are the following :— .

i. 84, 7. “Indra, who alone distributes riches to the sacri-
ficing mortal, iz lord and irresistible, 7. Whun will Indra
orush the illiberal (aredhasam) man like a wush with his foot ?
when will he hear our hymns #”

i. 101, 4, “Indra, who is the slayer of him, however strong,
who offers no libations,”

i. 122, 9. “The hostile man, the malicions enemy, who
pours out no libations to you, o Mitra and Varuna, dlants fever

Romasa daughter of Brhaepati, an uttever of hymns” (i. 126), Lopamudra
G. 179, 1), sud Visvavars, of the family of At (v, 28), T
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“in his own heart; ‘when the pious man has by his offerings
obtained (your blessing).” C

i. 124, 10 “ Wake, o magnificent Dawn (Ushas), the men
who present offerings ; let the thoughtless niggards (panayah)*
sieep,” (Comp, iv. 51, 8.) °

1. 135, 7 “Let not the liberal smffer evil or calamity; let
not devout mages decay ; let them have some further term ; let
griofs befall the illiberal (aprnantam).”

i. 147,2, “Ope man contemns (piyaéi), whilst another
praises, . Raverent, I adore thy manifestation, o Agni.”

i. 176, 4. “Slay every one who offers no obla.tions-—thonﬁ‘l:
difffcult o destroyt—who is displeasing to thee, Give us hi
wealth; the sage oxpects it,” .

i. 182, 3. “What do ye here, o powerful (Asvins) ? Why
do ye sit in the house of any man who offers no sacrifice, and,
yet is honoured? Asmil, wear away the breaih of the niggard
{paner asum), and create light for the sage who desires to
praise you.”

i, 190, 5. Those persons who, flourishing, but wicked, re-
garding thee, o god, as a feeble being, depend upon thee .who
art gracious—thou hestoweat nothing desirable upon the ma-
lignant, thou, o Brhaspati, avengest thyself on the soorner
(piyarum).” -

ii. 23,4. “By thy wise leadings thon guidest and protectest
the man who worshipa thee : no calamity can assail him who
haiea devotiog (brahma-dvichah), and the queller of his wrath :
this, o Brhaspati, is thy great glory.”

i, 26,1. “The u riglizia wor:gi per shall sltagr those who
seck to siny (him) ; tEe godly -shall overcome the ungodly ;
the religions shall slay in battle even him who is hard to
Eopqner ; the saorificer shall dividle the mpoils of the unsacri-

cing.” . ]

ig. 24, 2. ¢In battle Indra bestoyvs riches mpon the man
who offers prayers (Brakmanyata) and libations..........5. Then
some men worship the mighty (Indra); then the cooker of
oblations will present his offering of meal; then Boma will
abandon those who offer no libations ; then (the impiouns) will
be fain to worship the vigorons (god).”

# This senss of the word is confirmed by i. 83, 3, where the rishi aaya to
Indra, “ma panir bhur asmad adhi, “Be not niggardly towards us.” .
T Roth, s.v. understands dunasam to mean “continually.”

Q -
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tv, 26, 5. “Dear is the righteons man,; dear {0 Indra is the
man who reveres him, dear is worshipper, «dear to him is
the offer of soma, 6, This impetuous and heroic Indra regards
as peculisrly his own the oooked oblation of the devout soms~
offerer; he is not the relation, or friend, or kinsman, of the
man who offers no libations ; he destroys the prostrate irreli-

ious -man. 7. Indra, the soma-drinker, approves not friend-

ip with the wealthy nigﬁard (revaia ponina) who offers no
libations. He deprives him of his riches, and destroys him
when stri%%?d bare, whilst he is the exclusive favourer of the
man who offers libations and cooka offerings.”

iv, 51,8, “The magnificont dawns, nppearing, have totla
aronsed the liberal to the bestowal of wealth, Let the niggards

ah) sleep in gloom, and the regardless in the midst of
darkness, (Compare 1, 124’, 10.} )

v. 34, 3 (=Nirukta vi. 19). “Whoever offors soma-libations
to Indra, either in sunshine or darkness, becomes glorious,
The mighty god drives away the ostentations ; the opulent god
{(drives awsy) the man w{w decks out his person, and is the
friend of the deqmdad. (Yaska adds to these epithets of the
objects of Indra’s enmily that of ayajranam, ‘one who does not
worship,”) 4. Indra desires no support from five or from ten
(allien) ; he consorts not with the man who offers no libation,
however flourisking ; but overwhelms, and at once desiroys
such a porson, whilst he gives the godly man a herd of kine ag
his portion. 6.......The enemy of him who makesno libations,
the promoter of him who offers libations, Indrs, the terrible
subduer of all, the lord, brinfgs the Daga into subjection, 7.Ho

thers together the godds of the niggard (paneh) to be apoiled ;
ﬁ: allota to the sacrificer wealth beneficial for men. Every one
-who provokes his fury is deeply involved in difficulty.”

v 42,7. “Praise the first depositary of gems, Brhaspati,
the bestower of riches, yho is most propitious to the men
that hymns and lands {im, who comes wAth abundant wealth
to the man that invokes him_ 8. Those who are attended
by thy. succours, Brhaspati, are unharmadﬂ affluent, rich in
men, The posecasions of those who bestow horses, cows, and
raiment, are blest. 9, Make unblest the wealth of those who
enjoy themselves while they do not gratify (thee) with our
hymns,® Drive away from the sunlight those haters of de-

® Or, according to Sayass, “who do not satisfy us who are possossed of
landatory bymnas. T tly
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votion (brakma-dvishak) who are averse to religious rites,

while they increase In progeny. 10. Hasten, o Maruts, with-

out wheals® against the man who atlends at the sacrifice of a

Rakshas (or sinner).” He who reviles the man who ocelebrates

{:ur servioe secures but contemptible pleasures, however much
may sweat.”

vi, 13, 8. “Thet lord of the virtnons by his power destroys
Vrittra (or the enemy) ; o wise Agni, o spring of the cere-
moBinl, that sage whom thou in concert with the son of the
zva.ten::}‘ prosperest with wealth, divides the apoil “of the niggard

a: "’

P vi, 44, 11, “Abandon us not, o vigorous god, to the de-
stroyer ; lot us not suffer injury whilst we live in the friend-
ship of thee who art opulent. Thy former bounties to men
(are known) ; slay those who offer no libations ; root out the
illiberal (a; M

vi 52,1. “By beaven or by earth I aa?rove not that, nor
by (this) sacrifice, nor by these rites, Let the strong mountains
crush him ; let the priest I%VW) of Atiyaja fall. 2. Whoever,
o Maruts, regards himself as superior tous, or reviles our
worship when performed, may scorching ocalamities light upon
bim ; may the sky consume that hater of devotion (brakma-
dvisham).t 8. Why, o Soma, do they call thee the protector of
devotion, or our preserver from imprecations? Why doest thon
see us reviled? Hurl thy burning bolt against the hater of
devotion ma-dvishe),”” (These verses perhaps refer to the
struggles of rival priesis, Professor Aufrecht renders the words
aliyajasya yashie, by “Be who tries to outdo us in seacrifices.”
Sayana, who is followed by Professor Groldstiicker, makes atiyaja
the mu)ne of a rishi. Professor Roth takes it to mean “very
pious.” . e

vi..53,3. “Impel to liberality, o burning Pushan, even
the man whe wishes to give nothing. Soften} the soul even of
the niggard (ﬁ&uh). 4, Open ﬁ: paths by which we may
obtain food ; slay our enemies; let our ceremoniee be suocess-
ful, o iterrible god, 5. O wise deity, piorce the hearta of the

® Achakrebhih, easily, awiftly, noiselessly, snddenly. Com the
phrase achakraya nadh:nya W¥Mm in x. 27, 19, and ﬁcmnya,

wiil. 7, 29, .

t Tids verse acours in « modified form in the A. V. ii. 12,6, but withou
any perceptible difference of eense,
- 1 Or, Yorush” (o mrade).
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niggards ( pant fgwithapmbe;andthonsnbjeetthemtom.
6, Pieroe them ‘with a goad, 0 Pushan ; seek (fer us) that which
is dear to the heart of the miggard (paned) ; and ther subject
them to us, 7, Penetrate tear the h of the nig%rds
gﬁmnimm), o wise deity, and then subject them to us. 8 With
at Era er-promoting K;Obe (brahma-chodinim arem) which
thou hol o burning Pushan, penetrate and tear the heart of
avery {such man) *’ s
vii. 83, 4. “O Indra and Varuns, unrivelled with your
weapons, slaying Bheda, ye preserved Sudas ; ye listenes to
the prayers of these men in the battle ; the priestly office of the
Tritsus proved efficacions..........8. Noth invoke yon, Indra and
Varuna, for the acquisition of speil {as) in the conflicts where yo
protected Sudas with the Tritsus, when he was assailed by the
ten kings. 7. Ten unsacrificing (ayajﬁvaﬁ) kings did not,
o Indrs and Varuna, vanquish Sudas, e praises of the men
who partake in the sacrificial foast were effectual ; the gods
were present at their invocations, 8. O Indra and Varama, ye
ve seocour to Sudas when surronnded in the battle of the ten
ings, where the devout white-robed Triteus, with knotted hair,
worshipped you with reverence and EIra er.”
[In the firat verse of this hymn nivra. and Varuna are said
to have slain both the Dasa and Arya enemies of Sudas His
enemies were therefore in part Aryas, and the ten kings
alluded to in the verses I have gquoted were no doubt of this
race,’ And yet it is to be observed thatin v, 7 they are de-
seribed a8 ayajyavah, “nosacrificing.” If, therefore, this
expression is to be takenm literally, it'wonld follow that these
Aryan kings were not worshippers of Indra and Varuna.
Porhaps, however, the epithet is onl’y to be understood in a
enerzl way, as meaning “mgodii.’ . If weareto take the
indefinite word “both” (ubkayasah) in verse 6, as meaning
“both the contending hosts,” it would, indeed, result that not
only Budas but also the ten'kings who were figting against him
offered supplications to the same gods ; but this would seem to
be in contradiction to the literal sense of the word “unsaori-
ficing” in the following verse ; and Sayana nunderstands ‘both”’
to refer to Budas and the Tritsus who were his helpers].
vii. 19, 1. “Who (Indra) bestows on the man who offors
?;ny) antiona the wealth of the family which does not worship
m). .
viii, 2, 18. The gods love & man who offers oblations ; they
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do not a;aaprove sleep. >’ The active obtain delight.” {Compare
viii. 86, 3) *

viii, 14, 15. “Thon, o Indra, a drinker of soma, who art
supreme, hast scattered and destroyed the hostile assembly
which offers no oblations.”

viii, 81, 15, “Impetuous is the chariot of the godly man,
and be is & hero in every batile. The sacrificor who seeks to
please the gods overcomes the man who does not sacrifice,
16, Thon dost not perish, o sacrificer, nor thou, o offerer of

libations, nor thou, o y man.”
viii. 45, 15. “Bring to us the wealth of the man who, being
rich, but no sacrificer, refuses to present offerings...... 24, Let

not violent fools, let mot deriders insult thee. Love not the
haters of devotion (brehmadvishak).”

viil. 51, 12, “Let us praiss Indra truly, not falsely. Great
deatruction overtakes the man who offers no libations, whilst he
who offers them bhas many lights.”

viii. 53, 1, “Let our hymns exhilarate thee-; give us wealth,
o Thunderer, Blay the haters of devotion (brakmadvishah).
2. Crush with thy foot the niggards ( &am‘n), who bestow no-
thing ;* thou art great ; no one equals thee.”

viii, 59, 7. “O long-lived god, the ungodly man shall not
obtain food.......... 10. Thoun, Indra, lovest our rites ; thon
satiatest (7 ironically) those who revile thee..........”" Perhaps
these expressions may refor to the Dazas and Dasyu, who are
mentioned in the: context.

vili. 86, 2, ‘‘Bestow, o0eIndra, upon the worshipper who
offers®libations and gives presents, and not upon the niggard
( panau), the horse and cow which thou possessest, as an un-
£mying ortion. 3. Let the godless man who performs no
rites, and sleeps an incessait sleep, destroy by his own actst
the wealth which sustains him ; sever him from. it *

% 27,1, “The igpulse comes upon®me (says Indra) to be-
stow (blessings) on the sacrificer who offers libations. I slay

man who utters no praises, who is an enemy of truth, a
sinner, and empty.”’} :

x, 82, “May the (worshippers) who constantly bring thee

@ In “ix. 101,13, we find evanam aradhasam, “the dog who bestows

'f'ngc'»mpm viii, 18, 13.
1 “Ewpty-handed,” abhum, as explained by Bihtlingk and Roth s.p.



134 THE PRIESTH IN THE VEDiC AGE.

to the saorifices alay the boasters (or thlkers) who give no
presents” (vagvanan aradhasah). .

x. 88, 3. “Whatever g;odless man fadevak), whether Dasa
or Arya, o much-lauded Indrs, seeks afier us to vanquish ns,
let these enemies be easy for us to overcome ; through thee
may we alay them in the confliot.”

{This ge shows that Aryas as well as Dasss wer
charged with being deniers of the Aryan gods (compare vii.
82,7); unless we are to consider the term ‘“‘godless” as em-
ployed, as in modern times, to desoribe persons who were
practically, thmagh not theoretically, unbelievers. This latter
view is confirmed by A. V. v. 8,8, where an enemy piotting
ageingt the worshipper, and employing a priest (v, 5), is yet
described as “godless.”}

x. 42, 4....... #“Here the hero (Indra) takes for a friend the
man who brings offerings ; he desires no friendship with the
man who pours out no libations.”

x. 49, 1....... “] (says Indra) bestow the earliest riches on the
man who praises me : I have made for myself a hymn which
magnifies me. I am the encoarager of the man who sacrifices.
I overwhelm in every conflict those who do not sacrifice.”

x, 160, 4. “Whoever, loving the gods, offers libations of
soma to Indra with an ardent soul, with his whole heart,—
Indra does not iive up his kine (fo spoliation), but makes for
him (the soma-libation) approved and pleasing, 4, Thet man
is observed by Indra who, though rich, offers to 4iim no libations
of soma. havat grasps him. in his fist,* and slays the
haters of devotion brakmadvishah) though unsolicited ** "o

That the wealthy man here reforred to isan Aryan is
rendered probable by the tenor of the following text, where the
rich man there alluded to after contemning Indra during a period
of secnrity, concludes by invoking the god when heﬁms been
terrified into devotion- by the manifestatipns f his power and
&nger : -

viii. 21, 14, * “Thou takest not a rich men for thy friend,
Drunkards conterun thes, Wken thou utterest a sound, snd
musterest (thy bhosts), then thou art invoked as a father.”{ In

® Bee Prof. Goldstticker’s Banskrit Lexicon a.v. arain.

gcompare the following additionsl p g :—i, 110, 7;i. 118, 18;
1.121,13; i.18%, 4; 1,132, 4; 1.183,7; & 151, 7; 1.162,2; L174,6;
vi. 22,8;vi. 28,2, 8, 9.
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vi, 47, 16, Indra is 4aid to be the ememy of the ous
man (edAamanadyit), “;gbably an Arya who mdgrl;dm’&: Bo:
servioe.

In two other passakes we are even told that donbis wers
entertained by some in re%ard to Indra's existence; ii 12, 5 :
“Have faith in that terrible being of whom men ask ‘where is
he?" and declare that he is not. He destroys the possessions
of the foe, etc..sss.eers15. Thon art true, who being irresistible,
continualfy providest food for him who pours out libations and
cooks oblations ™ .

vili, 89, 3. *Beeking food, present & hymn to Indrs, & trne
hymn, if he truly exists, ‘Indra does not exist,” says some one ;
twrho fias seen luml whom shall we praise ¢ ‘This is I, o wor-
shipper (exclaims , behold me here, I surpass all beings
in tness,” ”

t seems ovident from the preceding toxts that the parcus
deorum culior et infrequens was by no means a rare character
among the Aryas of the Vedic age, and that the priests foond
no little difficalty in drawing forth the libérality of their lay
contemporaries towards themselves, and in erforcing a due
regard to the ceremonials of devotion. It would even appenr
that the ministers of religion had to encounter & considerable
amount of contempt and hostility from the ungodly, for sach
words as brahmadvish,® “hater of devotion,” and }ln'gw'u,
“degpiser,” which seem to be sometimes applied to irreligions

, expresg something more than passive opposition, It ms
perhaps be further gathered from a few passages, which I sha
now, cite, that the recognizéd Aryan worship of the national

Agni, Indra, Varuna, ete,, was not kept free from a certain
sdmixture of demonolatry borrowed mest probably from the
aboriginal tribes ; and it is, indeed easy to conoceive, or even
8 thmﬁ to be assumed as imtural and necessary, that the religion
as well as the langnage, manners, and customs of the Aryans
should, in prooess of time, have undefgone some modification
from the close contact into which they must have been brought
with these barbarous neighbours,

From the first text which I shall quote, and which is aseribed
by tradition to the rishi Vasishtha, it seems that that distin-
guished personage himself had been accnsed, whether truly or

® Thia word brakma-dvish wmight mean either *hater of priests)” or
thater of devotion,” but in the R. V. it seems to have the latter sonse,
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falsely, of worshipping false gods, of familiarity with evil spirite
and tze practice of devilish arts. A charfe qf this kind oould
sczrcely have been made with any chanoe of beinﬁucmdited,
unless suoch demonolatry was commwonly” kmownt to have been
prastised either by him, or by other members of the same com-
munity. The pasm,Fe referred to (B. V. vii, 104, 12 ff.) is aa
follows : “The intelligent man can easily discern, (when) true
and false worde contend together, which of them is true, and
which of them is correct. Boma protects the former, and des-
troys antruth. 13. Soma does not prosper the sinner, nor the
man who wields royal power deceitfully, He slays the Rakshas,
he slays the liar, they both sleep in the fetters of Indra. 14, If
I am either one whose gods are false, or if I have conoeived of
the gods antruly ;—why art thou angry with us, o Jatavedas ;
let slanderers fall into thy destrnction. 15. May I die to-day
if I am & Yatudhana, or if I have injured any man’s life. Then
let him be separated from his ten sons, who falsely addresses to
me (the words) ‘o Yatudhana.” 16. He who addresses to me who
am no Yatu®* (the words), ‘o Yatudhana,’ or who (being)himself a
Rekshas says, I am pure;’t let Indra slay him withiis mighty
bolt; let him sink down the lowest of all creatures.” Bayana
in his note on v. 12 refers to a legend according to which a
Rakshasa had taken the form of Vasishtha, and killed a hundred
sons of thatrishi, and that these verses were uttered by Vasishtha
to ropel the charge of his having been possessed by the demon,
This legend, however, which was no doubt mapufactured to
explain the verses, does not in reality answer this purpose. And
it would seem, as I have above assuhed, that Vasishtha, or,the
sg::ker in these verses, whoever he may have been, fiad Been
charged with worshipping false gods, and with being under the.
influence of demons; and that while ropelling the aceusation,
he here retorts upon his acouser by calling Aim a Rakshas. ,
in in vii. 84, 8, the rishi says: “I wh¢ am no Yatu
{undemoniacal) invoke the gods ; fulfilling (the oceremony).
in due form, I offer a hymn” In another place} (vii,
21, 5) it is said : “Neither, o Indra, have Yatus inspired

® Both a.v. explaing the word ayefu as meaning, ‘“not demoniacal, free
from demoniscal (magic).” Goldstficker s.v. definas the word “'a no-demon,
» being different from, or the reverse of, a fiend.”
e Prof. Goldsticker'n Dict. s.v. ayaty. -
Quoted with its context in Sanskrit Texts, iv, 845.
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¥8..eeiniies® Lot the* lord (Indra) triumph over the hostile
race ; let no priapic (or long-tailed) demons,} approach our
ceremony." .

In vi. 62, 8, a perdon characterized as rakshoyuj is devoted
to the vengeance of the gods. The commentator explains the
‘term as either “the lord, or the instigator, of demons, or a
priest possessed of, or by, demons” (Rakshases). _

In vii, 85,1, the word arakshas is used in a sense perhaps
akin to that of ayatu: “I consecrate (or polish, punishe) for

on twain an undemoniacal (arakshasam) hymn, offering a
libation of soms to Indra and Varuna.” e same word is
also employed in viii. 90, 8, where the Asvins are thus addreas-
ed: “Nince we offer to you an undemoniacal gift (ratim
arakshasam),” etc. Compare i, 10, 5 ; v. 87, 9.

If we should assign to the words Rakshaso devavitauin R V.
v, 42, 10 (a passage guoted above), the sense of “the sacrifice
offered to a Rakshas,” the preceding conclusions would be still
farther confirmed.

If such demonolatry reslly existed to any extent among
the Aryas, it is quite conceivable (I throw this out as a mere
conjecture), that the intense hfitred of the evil apirits whom,
under the appellations of Yatudhanas, Rakshases, Asuras, ete.,
Agni, Indra, and other deities, are so frequently represented in
the R. V. (i. 183 ;iii, 15, 1 ; vii. 13, 1 ; wii. 15, 10 ; vii. 104;
viil, 23, 18 ; viil. 48, 28 ; x. 87; x. 187, 3, eio.) s destroyin
or chasing away from the sacrifices which they disturbed an§

olluted (vii. 104, 18 ; x. 87, 9, 11), may not have been inspired
E the dread which the superstitious worshippers entertained of
those gobling, so much as by the fect t they wera rival
objects of adoration for whom their votaries claimed a share in
the oblatfons, whilst the adherents of the gods described their
patrons as triumphing by their superior power over the hostile
intraders, and titeir magical arts (vii. 104,20,21,24 ; x. 87,19).4

Is it poesible to Iook upon Rudra as having been originally
a demon worshipped by the aborigines as the lord of evil spirits,

¢ The sense of the following words na vandana vedyabhih is obscurs,

Sisnadevah. The samae word oceurs in x. 99, 3.

Perhaps, however, it is unnscessary to resort to this supposition in
order to account for the dreed and hatred of Rakshases which ailed in
the Vedic age. Such horror and hatred of demons appear to be nataral to
men in & certain ntﬁe of civilization. Bee Lecky’s History of the Rise and
Progross of Rationaliam, i. 17 £,
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and subsequently introduced into the Aryan worship? And
that be was then, as well as originally, enpplicated to abstain
from inflicting those evils of which he was regarded as the
nuthor, and Hattered by being addressed as the great healer of
those sufferings which had their origin in his malevolence ? {See
the reference made to the late Rev. Dr. Stevenson's paper on
ihe“Ante-Brahmanical Religion of the Hindus,” and to en’s
Ind. Antig, in Sanskrit Texts, iv. 344). His malignant, homi-
cidal, and cattle-destroying character (R. V. iv. 3,6;1.114,10,
Sanskrit Texts iv. 330), assimilates him to the Rakshases and
Yatudhanas (though it ig true that they are not, as he is, gpeci-
flcally described a8 the inflicters of disease and death) ; and ke is
described in the Satarudriya (Vaj. 8. xvi. 8, 20, as having at-
fendants (satvamah), while in A. V. xiii. 4, 27, all the Yatus are
said to oboy his commands, and in v. 25 of the same hymn he is
declared to be death, and immortality, vestness (abhvam), and
& Rakshas {2a eva mrtyuk so ‘mriam so "bhvam sa rakshak); and
in xi. 2, 80 f, roverence iy offered to his wide-monthed howlin
dogs, and to his shonting, long-haired, devouring armies, ]%
ip true that in the 11th verse of the same hymn he is asked
to drive away dogs and shricking female (demons) with dis-
Kevelled hair ; that in AV, iv, 28, 5, Bhava (a deity akinto,
or identical with, Rudra) and Sarva are solicited to desiroy the
Yatudhanz who uses incantations (compare x, 1, 23) and makes
men mad ; that in Vaj. 16, 5, Rudra is besought to drive away
Yatudhanis ; that in A. V_ xi. 2, 28, Bbava is asked to be.
gracious to the sacrificer who has faith in the existence of the

ds, and in v, 23 is said to destroy the contemners of the dpities
who offer them no sacrifice ; of these latter traits being
commen to him with the other Vedic gods, If, however, Rudra
really represents a god or demon borrowed by the Aryas from
the aborigines, it was to be oxpected that when eadopted by the
former he would ba in\;ested with the general oharacteristics
which they assigned to their other deities,tand that his eonnec-
tion with the evil spirits, of whom he was originally the chief,,
should as far as possible be kept out of sight and ultimately
forgotten.

g.[t is ture that this theory leaves unexplained the connection
of Rudra with the Maruts, in conformity with which he ought
to be the god of tempests. But Rudra may be a composite
character, and modified by the addition of heterogenecus
eloments in the conrse of ages. ‘
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There is no proafin the Rig-veda that the introduction of
the worship of , even if it was more recent than that of
the other Vedic gods, was met with any opposition. But we
find there are hints that the adoration of the Rudras or Maruts
wea regarded ae an innovation, These deities are described in
many places as the sons of Rudra and Prsni, and might, there-
fore, be supposed to have had some connection with Rodm, In
one pussage, too, (B. V.yvil. 56, 17), a cattle-destroying and
homicidal character ( goka nrka vadho vah), akin to his, 1a ascribed
to them. On the atﬂar hand, they are frequently represented
as in close relation with Indra ; and in fact it is almost inevitable
that theaa deities of the tempest should be associated with the
Thunderer, who could scarcely fulfil his funetion ay dispenser of
rain without their co-operation, But there are some hymns,
viz., the 165th, the 170th, and the 171st, of the first Mandals,
in which Indra is introduced as rt;%arding them with jealousy,
and as resenting the worship which was paid to them. Thus
in i. 160, 6 ff., he boasta that he is quite independent of their
aid, while they reply that their assistance had been of importance
to his success in battle. (Compare viii. 7, 31, and viil. 85, 7 ;
iv. 18, 11). Again, in i, 170, Indra, who complains (v. 3) that
the rishi Agastya was despising him and neglecting his worship,
is besought (v. 2) to come to terms with the Maruts, and to
associate with them at the srerifice (v. 5}; and in i, 171, 4, the
righi asks forgiveness from the Marnts, because, throngh dread
of Indra, he discontinved this sacrifice whith he had begun
in their honour. From all $his it would seem as if the worship-,
persof Indra had entertained some objection to the adoration of
the Maruts, and ascribed to the thd the aversion to it which
they themselves entertazined, If there is any truth in the
bypothesia that Rudra may have originally been a deity or
demon whaq was introduced from the worship of the aborigines
into that of thelt Aryan conquerors, the same may have been
the case with the Rudras or Maruts, the sons of Radra, Only,
if this be the fact, these gods have been transformed in character
in the course of their reception into the Indian pantheon, and,
rehabilitated by the ascription to them of different functions and’
milder attributes than those which belonged to them as deities,
or demons of the aborigines, N

The supposition which I have here meade of the’ gradual
transformation of Raksbases into deities, is illustrated %y the'
story told in the Mababharata of the Rakshasi Jarf, who ¥



140 THE FRIESTS IN THE VEDIQ AGE.

called a household ﬁ::ddess, and is represented as secking to
requite by benefita the worship which was pgid to her, (See
Banskrit Texts, iv, 247),

. ] have already quoted from the Athdtva-veda (v. 17) some
evidence of the greater development which the Brahmanical
pretensions had received subsequently to the age when the
greater part of the Rig-veda was composed. Farther illustration
of the same point may be found in the two hymns which follow
the one just referred to, viz., A, V. v. 18, and v. 19, which have
been already translated in my former pAper, “Miscellaneous
Hymns from the Bx% and Atharva Vedas,” pp. 34 ff), There
is another section of the same Veda, zii, 5, in which cnrses
eimilar to those in the last two hymna are fulminated against
the oppressors of Brahmans. The following are specimens:
“4 Prayer (brakman) is the chief (thing) ; the Brahman is the
lord (adkipati). 5. From the Kshattriya who takes the priest’s
cow, and oppresses the Brahman, (6) tﬁ'ere depart piety (sunrta),
valour, good fortune, (7} force, keenness, vigour, stren%th,
speech, energy, prosperitg, virtue, (8) prayer (brahman), royalty,
kingdom, subjects, splendour, renown, lustre, wealth, (9} life,
beanty, name, fame, inspiration and expiration, sight, hearing,
(10) milk, juice, food, eatinF, rightecusness, truth, oblation,
sacrifice, offspring, and cattle ;—(11) all these things depart
from the Kshattriya who fakes the priest’s cow. 12. Terrible
is the Brabhman’s cow, filled with deadly poison.......13. In her
veside all dreadful things and all forma of death, (14) all cruel
things, and all forms of homicide, 15. When ta.]l;en, she binds
in the fetters of death the oppressor of priests and despiser of
the gods.”” A great deal more follows to the same effect, which
it would be tiresome to quote.

I subjoin some further texts of« the Atharva-veda “in which
reference is made to priesis (drakman) and Brahmans, and as
I suppose these two words had by this period +become nearly
anynony?nou‘;;iI there will no longer be any Sufficient reason for

6 -

o passages in whick they respectively ocoour.

“p?:hnﬁ “’.[E:ﬁBra.hmge B0 Was bornythe ﬁI:-est, wii ten heads and
ten faces, Ho first drank the soma ; he made poison powerless,”

In xix. 22, 21 (=xix. 23, 30) it ia similarly said : Powers
are aseembled, of which prayer (or sacred science, brakman) is
the chief. Prayer in the begiuning stretched out the sky. The
priest (brakman) was born the first of beings. Who, then, ought
o vie with the priest
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A superbaman poyver appears to be ascribed to the priest in
the following passagds,—~unless by priest we are to understand
Brhaspati :— ‘ .

xix, 9, 12, “Mayw prosperous journey be granted to me
by prayer, Prajapati, Dhairi, the worlds, Vedas, the seven
rishis, the fires ; may Indra grant me felicity, may the priest
{brahman) grant me felicity ”

xix, 43, 8. “May the priest conduct me to the place whither
the knowers of prayer (or of sacred science} go by initistion and
austerity, May the priest impart to me sacred science.’’

The wonderful powers of the Brahmacharin, or stadent of
sacred science, are described in a hymn (A. V. xi. §), parts of
which are translated in my paper on the progress of the Vedic
Religion, pp. 347 L.

nd yet with all this sacredness of his character the priest
must be devoted to destruction, if, in the interest of an enemy,
ho was seeking by his ceremonies to effect the rain of the
worshipper.

v. 8, 5, “May the priest whom these men have placed at
their head (as a purohita) for our injury, fall under thy feat,
o Indra; I hurl him away to death” (compare A V. vii
70’ 1 E‘).
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IN a passage which I have already qunoted in my former
per on tﬁ:ﬂ Vedic mythology (p. 59) Yaska, the author of the
Erukta, informa us (vii. 5) that previous writers of the school
to which he himself belonged (the Niruktas) reduced the deities
mentioned in the Vedas to three—viz , “Agni, whose place is
on the earth, Vayu or Indra, whose place is in the air, and
Surya, whose place is in the sky;” and asserted that “these
deities had severally received many appellations in consequence
of their greatness, or of the diversity of their fanctions, as the
names of Aotr, adhvaryu, brakman, and udgatr, are applied to
one and the game person [aceording to the particular sacrificial
office which he happens to be fulfilling].” In the preceding
section (vii. 4) Yaska goes still further and declares that “owin
to the greatness of the deity, the one Soul is celebrated as i
it were many. The different gods are separate members of the
one Soul.” These, however, are the views of men who lived
after the compilation of the Brdbmanas, at a period when,
reflection had Jong been exercised ampon the contents of the
hywmns, and when speculation bhad already made considerable
ag?ancas. In the oldest portions of the hymns themselves we
discover few truces of any such abstract conceptions of the
Deity, They disclose a much nore primitive stage’of religions
belief. They are, as I have already rattempted to show, the
productions of simple men who, under the influence of the
most impressive phenomena of nature, saw everywhere the
presence and agency of divine powers, who imagined thai each
of the great provinces of the universe was directed and ani-
mated by its own separate deity, end who had nof yet risen to
8 clear idea of one suprema creator and govexnor of all things
(pp. 52-54). This is shown not only Ey the special functions
assigned to upila.rticular gods, but in many cases by the very
names which they bear, corresponding to those of some of the
elements or of the celestial luminaries. Thus according to the
belief of the encient rishis, Agui was the divine being who
resides and operates in fire, Surya the god who dwells and
shines in the sun, and Indra the vegent of the atmosphere who
ocleaves the clouds with his thunderbolts and dispenses rain
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While, however, in, most parts of the Rig Veda, such gods 2s
Agni, Indra, an SI:\-yn are not merely considered as distinet
from one anothor, but are multiplied into a variety of separate
divinities (a3 Jatavedas, Parjanya, Vishnu, Savitr, etc,) there
ere other hymns in which a tendency to identification is per-
oeptible and traces are found of one uniform power being
conceived to underlie the various manifestations of divine
energy. Thus in the texts quoted in my former essay (pp.
127 E) Apni is represented as having a t{reefold existence
first, in his familiar form on earth ; secondly, as lightning in
the atmosphere ; and thirdly, as the sun in the heavens, In
other passages where the same god is identified with Vishng,
Varuna, Mitra, etc. (see p. 130), it is not clear whether this
idoutification may not arise from a desire to magnify Agni
rather than from any idea of hiz essential onemess with the
other deities with whom he is connectod (see also R. V. i. 141,
9;v.3, 1;v 13, 6). In another hymn, too, where Indra is
represented as the same with Varuna (p. 104), the design of
the writer may have been to place the former god on & footing
of equality with the latter.

There are, however, other passages in the earlier books of the
Rig Veda which saffice to show that the writers had begun to
regard the principal divinities as something more than mere
reprogentatives or regents of the different provinces of nature.
As 1 have already shown (pp. 80, 97 £, 115, 117, 128) Indra,
Varuna,Sarya,8avitr, and Agni are saverally described tin strains
more suital:‘i?;&to the supreme Doity than o subaltern divinitiea
exgreising & limited dominlon) as having formed and as snstain-
ing heaven and earth, and as the rulers of the. universe ;* and
Varuna in particular, according to the strikinghr:ﬁ-resentation of
the hymn preserved in the 4. V,iv. 16 (though this composition
may be of o somewhat later date), is invested with the divine
prerogatives ¢f omnipotence and omniscience. Althongh the
recognized co-exiséence of all these deities is inconsistent with
the supposition that their worshippera had attained to any clear
comprehension of the uni:{ of the godhead, and although the
epithets denoting universal domimion which are lavish upon
them all in tnrn may be sometimes hyperbolical.or complimen-~
tary,—the expressions of momentary fervour,—or -designed to

© The same fanetions are ascribed to Vishnu and to Rudra, See Sanskrit
Texta, iv. pp. 84 and 338, . .
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magnify a particnlar deity at the expempe of all. other rival
objects of adoration, yet these desori tim:: po doubt indicate
aninrged and sublime conceptions of divine power and an ad-
vance towards the idea of one sovereign dbity. When onoe the
notion of partioular gods had becoms expanded in the manner
just specified and risen to an aseription of all divine attri-
utes to the object of worship who was present for the time fo
the mind of the poet, the further step would speedily be taken
of speaking of the deity under such new names ag Visvakarman
and Prajapati, appellations which were not suggested by any
limited fanction connected with any single department of natirra,
but by the more general and ubstract notion of divine power
operating in the production and government of the mniverse,

It is in pames such as these that we discover the point of
transition from polytheistic to monotheistic idess. Both these
two terms, which uitimately came to designate the deity re-

rded as the creator, had been originally nsed as epithets of
ndra and Savitr in the following passages :—R. V, iv, 53, 2,
“Ravite, the supporter of the sky (and) of the world, the lord
of creatures (prajapati).”* viii, 87, 2. “Thon, Indra, art most
powerfal ; thoun hast caused the sun to shine ; thon art great,
the universal architect (visvekarman), and the god of all
(visvadeva).”’§

1 shall now ndduce those passages of the Rig Veda in which
a monotheistic or a Pantheistic tendency ia most clearly mani-
fested, Of some of these texis I shall only state the substance,
as I have formerly treated of them in detail elsewhere,

The following verse from a long *hymn of an abstruse rnd
mystical character (i. 164, 46), though considered by Yaska to
have reference to Agni, and by Katyaysna and Sayana (with
perhaps more probability) to have Surya in veiw, may never-
thelesa be held to convey the more general idea that all the
gods, though differently named and represented,. are in reality
one—polion onomdton mbrphd mia : “They call him In
Mitra, Varona, Agni; and (be is) the celestial well-wi
Garutmat, Sages name variously that which is but one: the
call it Agni, Yama, Matarisvan.”” (SBee Colebrooke’s Eas 1,
26 f, ; Woeber's Ind. Btud. v. p, iv).

* 8o, t00, Soma is called ?r&ja}mtx‘, “lovd of creatures” (R. V. ix. 5, 9).
+ 8o, too, in R. V., x, 170, 4, Burya is called visvakarman and virg-

devyavat.
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R. V.1 89,10 (qgupted in my former paper, p. 69}, sa
on the other handy a pantheistic sense, as it asserts all m
to be the manifestationg of one all-pervading principle : “Aditi
in the sky, Aditi is the air, Aditi is the mother and father and
son. Aditi is all the gods and the five classes of men, Aditi
is whataver has been born, Aditi is whatever shall be horn.”*
Reoforence will be made farther on to the hymn in which Aditi
is :llescribed a8 one of the great powers to which the creation
is due.

In some of the representations of the character and functions
of Tvashir, the divine artizan, who shaped the heaven and earth,
we have an approach to the idea of a supreme creator of the
universe (see my former paper, p, 132).

There is a considerable variety in the methods by which the
Iater poets of the R, V. attempt to conceive and express the
character of the Supreme Being and his relations to the universe,
24 will be seen from the following details,

The 81st and 82nd hymns of the tenth book of the Rig
Veda,t are devoted to the celebration of Visvakarman, the great
architect of the universe ; so that the word which, as we have
peen, had formerly been used as an epithet of Indra, had now
become the name of a deity, if not of the Deity, In these
hymns Visvakarmsn is represonted as the ome all-sesing god,
who has on every side eﬁres, faces, arms, and feet, who, when
producing heaven and earth, blows} them forth with his arms
and wings,—ns the father, generator, disposer, who knows all
worlds, gives thr:nfods their ,names, and is ond the compre-
henson of mortals. In one of the verses (the 4th) of the Erst.
of these hymns, the poot asks: “What was the forest, what
was" the tree, ont of which they fashioned heaven and earth ?
Enquire with your minds, ye*sagds, what was that on which
he took his stand when supporting the world 7* This verse is
repeated in the Waittiriya Brahmana ii,8, 9,7 (and comes in
immediately after the end of R, V, x. 129, which is quoted in
the same place). The compiler of the Brahmara replies to the
question which the original poet, either from aocidpent or igno-

® Compare :Esoh{lu fragment 448, translated by Prof, Miller, “Beience

of Language,” ii, 441. hﬂ Taittiriye Brahmasa, iii, 12, 3, 1, says that
the -existent Brahma is * father and mother.”

'f"ﬁ?smkﬁﬂ““'t?ﬁ’ B. V. x, 72, 2 ; and may have been borrow

& js repeated in R. V. x, 3 an ve .

a dE e o 81 oud may or:
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rance, had left wmanswered, by saying'¢ “Brahma was the
forest, Brahma wns that tree, out of which they fashioned
Heaven and earth. Sages, with my mind, I declare to Jou, he
fook his stand upon Brahma when apholding the world.
Another name under which the deity is celebrated im the

_Veds, with all the attributes of supremacy, is Hiranya-
rbha  In the 121st bymn of the tenth book this god ia eaid
to have existed (or to have arlsen, samavaritaiq) in the begin-
ning, the one lord of all beings, who upholds heaven and earth,
who gives life and breath, whose commuand even the gods obey,
who is the god over all gods, and the one animating principle
{aru) of their being ’® (See Sauskrit Texts iv, 13 f)

There is another hymn (R. V. x. 72 ; already quoted in my
former papor, p. 72) in which the creation of the gods is
eascribed to Brahmanaspati,* who blew them forth like & black-
smith ; while the earth is said to bave sprung from a being
called Uttanapad ; and Dakshe and Aditi were prodaced from
one another by mutnal generation. The gods, though formed
by Brahmanaspati, did not, it is said, come into existence till
after Aditi, s,ns appear to have had some share in the formation
or development of the world.

This hymm is almost entirely of a mythological character,
the only attempt =t specnlation it contains being the declaration
that entity sprang frem nonentity. The manrer in which the
author endeavours by the introdustion of different nawes, and
the ascription to t{em of varioua agencies, to explain the pro-
cess-of creation, forms a striking contrast to the sublime vague-
ness and sense of mystery which characterize the following
-composition (R, V_x. 129}

‘1, Theve was then neither nonentity ner entity : there was
me atmesphere, nor sky abeve! What enveloped @l]‘? Whare,
in the receptacle of what, [was it contained]? Was it water,
the prefound abyss 7 2. Death was not then, dor immortality :

# Brahmanaspati is elsewhere (R. V. ii. 26, 3) styled “the father of the
gdl,” while Brhaspatt (a kindred, if not identical, deity) is called “our
ithe” (R. V. vi. 73,1). And yet Brahmanaspati is himeelf asid in R. V.
{i. 29, 17, to have heon gonerated by Tvashér superior to all oreatures, On
the obaracter of this god the reader may oonsult some ingenious remarka
by Prefessor Roth in the first volume of the Journal of the Garman
Orlantal Bocisty, pp. 72 i, and Professor Wilson's notes to his translation
of the Rig Veda, vol.i. pp. 41 and 43, and vol. ii. pp. 262 and 283..
4+ This hymn bas been already translated by Mr. Colebrooke wnd Pro-
fesnor Miller, ae well as in Sanakrit Texts, iv. 4. .

Ri
£
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there was no distinetfon of day or night. That One* breathed
oalmly, self-suppprted : there was nothing different from, - or:
above, it. 3. ]igzha beginning darkness existed, envelopsd in-
datkness, All this wa® andistingnishable water.} That’.One,
which lay void, and wrapped in nothingness, was developed by -
the power of fervour {tapas). 4. Desire (kama) first arose in-
It, which was the primal germ of mind ; [and which] sages,
searching with their intellect, have discovered in their heart te-
be the bond which connects entity with nonentity. 5. The ray
[or cord } which stretched across these [worlds], was it below or-
was it abovey There were there impregnating powers and
mi%?t forces, a gelfsnpporting principle beneath, and energy
aloft.§ 6. Who knows, who here can declare, whence has.
sprung, whence, this creation ? The gods are subsequent to the.
formation of this [universe] ; who then knows whence it arose ?-
7. From what this creation arose, and whether [any one] made
it or not,~—~He who in the highest heaven is its ruler, he verily,
knows, or {even] he does not know.”

Iam notin possession of Sayana’s commentary on this
hymn ; but the scholiast on the Taittiriya Brabmana, in which
it is repeated (i, 8,9, 3 ff), explains it in conformity with the

hilosophical idess of a later period. From such sources we
Eave no right in general to expect much light on the real mean-
ing of the ancient Vedic poets. The commentator in gquestion,,
who is obliged o find in the words of the infallible Veda a
meaning consigtent with the speculations belioved fo be orthedox:
in his own age, inte rets the first vorse as follows, in terms.
whiqh, indeed, after all, may not be far from correcily expross~
ing its general purport : “In the interval between the ahsorption
of the previous, and the production of the subsequent, creation,
there was neither entity nos nopentity. The world at the.time

- L] .. e
® Gomparo R. V. 1. 184, 6, P

+In tfe M. Bh. Santip. 8812 . it ig said that from the mther was pro:
duced water, “like another darkpess in darkness ;' and frem the fogm of
the water was produced the wind.

1 Professor Aufrecht has enggested {0 me thai the word rasmé. may
have here the sense of thread, or cord, and not of ray. R

§ Does this receive aﬁy illustration from R. V.1, 159, 2 (quoted in the
former paper on Vedio ];thology, . 54), which spesks of “thoaght
(manas) of the father” (Dyaus), and of the “mighty independemt power
(mahi svatavas) of the mo Earth) ? I
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when, by possessing both mame’ and form'* it is clearly
manifesbad, is designated by the word ‘eni;il;ﬂ;1 while a void
whioh may be compared to such non-existing things as a ‘man’s
borns,’ etc., is callod ‘nomentity,’ Nelther of these states
exisied : but there was & certain unapperent condition, which
from the absence of distinctness was not an ‘entity,” while from
its being the instrument of the world’s production, it was not &
‘nonentity.’

A much older commentary or this verse, probab}gr .one of
the oldest extant, is the following passage from the Satapatha
Brahmarna, x. 5,3, 1 : “In the beginning this [nniverse] was,
a8 it were, nonentity. In the beginning this universe was,
as it were, and was not, as it were, en it waa only that
mind, Wherefore it has been declared by the rishi (in the
werse before ns), ‘There was then neither nonentity, nor entity ;’
for mind wan, 88 it were, neither entity nor nonentity. 2. T
this mind being created, wished to become manifested, more
revealed, more embodied. It sought after itself ; it performed
rigorous abstractian, It swooned. It beheld 36,000 of its own
fires,”” ete, Mind then creates voice, voice creates breath,
breath creates oye, eye creatos car, ear creates action (or cere-
mm%l), and action creates fire, .

e80 idess of entity and nonentity seem to have been fami-
liar to the Vedic poets, as in R. V, x. 72 (uoticed above, and
translated in my paper on the Vedic Theogony, p. 72), we find
it thus declared (vv. 2, 3), that in the beginnin§ iElm:nani;ity was
the source of entity : “In the earliest age of the gods entity
#prang from nonentify ; in the firsf age of the gods epfity
aprm&nfrom nonentity.” In the Atharva Veda, x 7,10, it 18
ssid that both nonentity and entityt exist within the god
Bkambha ; and in v. 25 of the same hymn ; “powerfal indeed
are those gods who & rang from nonentity. Men say that that
nonentity is one, the highest, member of Skambha * The
Taittiriya Upanishad elso {p. 99} quotes sverse to the effect :
“This wes at first nonentity, From that sprang entit};.”
The author of the Chhandogya Upanishad probably alludes

2- 1'.1‘]11;..:;2 Vodantic terms name and form occur in the Atharva Veds,
= :

"} Another verse of the A.V.xvii 1,19, ssys: “Entity is founded
{pratishthitam) on nonentity ; what has become (bAuta) is founded on
entity, What has beoome is based (ahitam) on what is to be, and what is
1o be is founded on what has become,”
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to some of these te{)h when he says (vi, 2, 1£ Bibl. Ind.
487 £) :* ¢This, 'O fuir youth, was in the beginning existent
or entity) (sat), one without a second, Now some say, ‘This
was in the beginning mon-existent (or non-entity) (asat); one
- without a second : wherefore the existent must spring from the
non-existent.’” 2, Bat how, O fair younth, he proceeded, can it
be so? How can the existent spring from the non-existent ¢
But, O fair youth, this was in the beginning existent, one
withont & second. That [entity] thought, ‘Let me multiply and
be ?lt'oduood.’ ”
here doez not appear to be any discrepancy between the
statement in R. V. x, 129, 1, “there was then neither nonenti?
nor entity,” and the doctrine of the Chhandogya Upanish
for in the second verse of the hymn, also, a being desi
as the One is recognized as existing, which may be regarﬁgfl as
answering to the primal entity of the Upanishad ; while the
original non-existence of anything, whether nonentity or entity,
asserted in the first verse, may merely signify, as the commen-
tator on the Taittiriya Brahmana explains, that there was as
yet no distinct manifestation of the One. In like manner the
A V.x.7,10, 26 (quoted above), doea not assert the abaolute
priority of nonentity, but affirms it to be embraced in, or s
member of, the divine being designated as Skambha., The
Chhandogya Upanishad has, however, a great appearance of
being at variance with itself, iii- 19, 1 (asad evedam agrs asit
tat sad asit), (?nd with the Taittiriya Upanishad, as well as with
verses 2 and 3 of the 72nd hymn of the tenth book of R. V.,
aboye cited, which assert “hat antit{ gprang from nonentity.
If these verses are to be taken literally and absolately, we must
suppose the poet to have conceived the different creative agents
whom Ive names Brahmanagpatis Uttanapad, Daksha, and Aditi,
to have sprung out of nothing, or from each other, or to be
gecondary mapifestations of the entity which was the first
product of nopenéity. If, however® with the commentstors,
we take “nonentity” to denote merely an undeveloped state,
there will be no contradiction.

The first movement in the process of creation as conceived
in the hymn (R. V_ x. 129) is this, The One, which in the be-
ginning breathed calmly, self-sustained, is developed by the
power of tapae, by its own inherent heat (as Prof Miiller ex-

* Hea English trans. p. 101 ; which I have not followed.
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plains, Arnc. Sansk. Lit. p. 581), or bgd;igoroga and intense
abstraction (as Prof Roth understands the 5 see his Laxi-
con, a.v.) This development gave occasion lo desire (Kuma
which immediately took possession of ther One, and is deserib
a8 the first germ of mind, and the earliest link between nonentity
and entity. The poet then goes on to spsak of impregnaiing
powers, and mighty forces, of recoptive capacifies, and aclive
energies ; but confesses himself nnable to declare how the uni-
verse wag prodnoced. The tgods themselves having come inte
existence ab a later stage of creation, were not in a position to
reveal to their worshippers the earlier part of the process; of
which thoy had not been witnesses. The very gods being at
fanlt, no one on earth is able to say what was the origin of the
world, and whether it bad any creator or not. Even its raler
in the highest heaven may not be in possession of the great
secrot.

Buch a confession of ignorance on the part of a Vedic rishi
oould not, however, be taken in its obvious and literal sense by
those who beld the Veda to have been derived from an omnis-
cient and infallible source. And in congequence the commenta-
tor on the Taitliriya Brahmana is obliged to explain it away in
the following fashion 3

" “There are certain persons who contemn revelation, and
}Iahroponnd different theories of creation by their own reason.
us the followers of Kanfida and Gluntnma, ete., consider atoms
to be the ultimate cause of the world. Xapila agd others say
that ap independent and unoonscious Pradhidna ‘33 the cause.
The Madhyamikas declare that the World rose out of a wvpid.
The Lokayatikas say that the universe has no cause at all, but
exists naturally. All these men arein error. Qur hymn asks what
mortal knows by actual observazion the cause of the wonld 7 and
not having himself had ocular proof, how can any one say it
was 80 and g0 7 The points to be declared are the material and
instrumental caunses of tife universe, and these cannot be told.
The reason of this impossibility is next set forth, Can the gode
ive the required information? Or if not, how can any man?
gne cannot tell, for they did not precede, but are subsequent
to, oreation. Since the gods are in this predicament, whe
olso oan know ? The purport is, that as neither gods nor wmen
existed before the creation, and cannot therefore have witnessed
it, and as they are at the same time unable to conclude anythin
regarding it, from the absence of any other proper meass o
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knowledge or inferepee, this great mystery can only be under-
stood from the rgvelation in the Vedas. .

“The last verse of the hymn declares that the raler of the
wniverse knows, or tiht even he does not know, from what ma-
terial canss this visible world arecse, and whother that material
canse exists in any definite form or not. That is to say, the
declaration that ‘he knows’ is made from the stand-point of that
popular conoeption which distinguishes between the ruler of the
universe, and the orsatures over whom he rules ; while the
proposition that ‘he does not know’ is asserted on the ground
of that highest principle whick, transcending all popular con-
ooptions, affirms the identity of all things with the supreme Soul,
which cannot see eny other existence as distinot from itself.”

The sense of this last clause is, that the supreme Soul can
know nothing of any object external to itself, since no such
object exiats

It wonld, however, be absurd to smppose that the simpla
suthor of the hymn entertained any such transcendentsl notion
as this. He makes no pretension to infallibility, but honestly
acknowledges the perplexity which he felt in speculating on the
great problem of the origin of the aniverse.»

. As g further illustration both of the more ancient and the
later ideas of the Indians regarding the creation of the world,
and the manner in which the supreme Spirit, previously (&uieseent,
was moved to activity, I add unother passage from the Taittirt
Brahmana iiy2, 9, 1, with some of the commentator’s remarks.
The text of the Brehmana runs thus : “This {universe] was not
originally anything. There was neither heaven, nor earth, nor
stmosphere, That, being nonexistent (asat), thoughi, ‘Let me
be’ ?['hat became kindled (or practised rigorons abstraction,
atapyat8). From that heat {or abstraction) smoke was prodaced.
That wes again kindled (atapyata). From that heat fire was
produaced. “RKhat was again kindled. From that heat light was
produced.” And # on,—flame, rays, blazes, ete., being genera-
ted l:ly 8 repetition of the same process. (It may perhaps be
considered that the manner in which the word {apas is used in
this passage is favourable to the idea that in B, V, x, 129, 3, it
gignifies heat rather than rigorous abstraction), L

- Taith. Br. i, 2, 9, 10. rom noneatity mind (mangs) was

¢ Similar perplexity is elsewhere expressed on other subjects. by the
suthora of the hymne. Bee Banskrit Texts, iii. 117, T h
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created. Mind created Prnjapati. Prejapatl created off-
spring.” o
P commentator’s explanation of the first part of this pas-
sage is in substance as follows : “Before” the creation no por-
tion existed of the world which we now sea, Let such a state of
non-existence be supposed. It conceived the thou%g::, ‘Lot ma
attain the condition of existence,’ Acoordinglﬁn is state of
things is dietinctly asserted in the Upanishad : “This was origi
ally non-existent. From it existence was produced.’” Here by
the word ‘non-existent’ a state of void {or absolute nullity), like
that expressed in the phrase ‘a hare’s horns,’ is not intended ;
but simply a state in which name and form were not manifested,
Hence the Vajasaneyins repeat the text : “This was then unde-
veloped : lef it be developed throuﬁg name and form.’ Barth,
the waters, efc, are ‘name.’ Herdness and flaidity, ete., are
‘form.'” The words “andevelopsd® and “developed” are then
defined, and Manu i. 5, is quoted in proof. The supposition
that the passage before nus can be intended to denote a void is
mext contravened by adducing the text of the Chhandogys Up-
anishad above quoted, where that theory is referred to and con-
tradioted. “In the Aitareya Upanishad (at the beginning) it is
declared : ‘Soul alone wasin the beginning this [universe].
Nothing else was active,’ Hence the negation in oar text, ‘This
[universe] was not ori%inally anything,’ refers to the world
oonsisting of name and form, framed by the supreme Spirit, and
is not to be undersiood absolutely. Designated by the word
*non-existent’ (asas) because devoid of name and form, but still
(really) existing (saf), the principle [chlled] the supreme Spirit,
impelled by the works of the creatures absorbed in If, conceived
a thought ‘in the way of a reflection, ‘Let me be manifested  as
existent in the shape of name snd form.” As a man in a deep
awakes that he may enjoy the fruit of his works ; so the
thought of cansing all living creatures to enjoy the frnit of their
works arose in the saprentd Spirit. Possessed<y sucha thought,
that principle [called] the supreme Spirit, practised rigorous
abstraction (¢apas) as a means of creeting name and form. Here
tapas does not mean any such thing as the krchira or chéndrdyana
penances, or the like ; but denotes consideration regarding the
i objects which were to be created. Wherefore the
Atharva Veda writers record the text, ‘He who is omniscient,
all-understanding, whose tapas congists of the knowledge.” From
all the fact that this tapas nothing of the character of any



ON THE RELIGION OF THE VEDAS, 153

penance, It is shown ,to denote the reflection ofa being who
though unembodigd 1s yet omnipotent,” ete,, eto. “From the
supreme Glod, being such as has been described, in conformity
with his volition, a cerbain smoke was produced,” ete,, eto.

Another important, but in many places abscure, hymn of
the Rig Veda, in which the unity of the godhaad is recoguized,
though in a pantheistic sense, is the S0th of the tenth book,
the celebrated E"::msha Adkta, whith is as follows ¢

%3, Purusha has a thousand heads (a thousand arma, A.V.),
& thousand eyes, and a thousand feet, On every side envelop~
ing the earth, he transcended it} by a space of ten fingers,
2,gPumsha himsgelf is this whole [un \rarael], whatever has been,
and whatever shall be, He is also the lord of immortslity,
since through food he expands, 3. Such is his greatness; and
Purusha is superior to this. All existing things are a guarter®
of him, and that whioh ia immortal in the sky is three quarters
of him 4. With three quarters Purushs mounted apwards,
A quarter of him agein was produced here below He thew
bhecame diffused everywhere among things animete and inani-
mate, 5, From him Viraj was born, and from Virsj, Purusha.
As soon as born he extended beyond the earth, both behind and
before.t 6. When the gods oﬂgred up Purusha as a sacrifice,
the spring was its clarified butier, sunmmer its fuel, and autumn
the E:ccompmying&l oblation, 7. This victim, Purusha born
in the beginning, they immolated on the saorificial grass ; with
him as their offering, the gods, Sadhyas, and Rishis sacrificed.
8. From that universal oblation were produced curds and clari-
fied putter, He (Purushaf formed those aerial creatures, and
the animals, both wild and tame. 9 From that mniversal
sacrifice sprang the hymns called rich and seman, the metres,
and the® yajus. 10. From.it were produced horses, and all
animsls with two rows of teeth, cows, goats, and sheep, 11,
When they divided Purusha, into how many paris tﬂd they
distribute him ? Whkat was his mouth 7" What were his armse
What were called his thighs and feet? 1. The brahmsn was
his mouth ; the Rajanya became his arms ; the Vaisya waa his
thighs ; the Sudra sprang from his feet. 13. The moon was
produced from his soul (manas) ; the sun from his eyé ; Indra

® Compare A. V. x. 8, 7 and 13 : Compare also A. V. 2.7, 8, 8. .
" ‘f‘_ﬁeemB ke :;ta Purang, i%J's, 15hEad Tls:em i 12 70:132%?1 aqu’fa i
a4 IR Ar’aﬂyﬂh ania + -3 N
252, 267, of Dr. Boer's Eug. trandl, PP 251, 230235, 238, 20,
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and Agni from his mouth; and Vayu from his breath. 14,
From his navel ceme the atmosphere ; from his head arose the
sky: from his feet came the earth; from his ear the four
quarters : so they formed the worlds. 15. When the gods in
performing their saorifice bound Purusha as a victim, there
were seven pieces of wood laid for him round the fire, and
thrice seven pieces of foel employed, 16. With sacrifice the
gods worshipped the Saerifice. These were the first rites. Theee
reat beings atiained to the heaven where the gods, the anciant
g‘dhy&s, reside ™
There are two other hymns of the . V. besides the Putusha
Btikia in which the Deity is represented as either the agent,
the object, or the subject of sacrifice, In x 81,5, Vievakarman
is said to sacrifice himself, or to himself ; and in verse 6, to
offer up heaven and earth. And in x 130 (where, in verse 2,
Puman may be equivalent to Purusha) it is said (verse 3) either
that the gods sacrificed to the [supreme] god, or that they
offered bimv aup.*
In the bﬂmktu, x. 26,1 a legend, having reference to B V_
x, 81, it quoted to the effect that Vievekarman, the son of
PBhuvana, first of all offered wp all worlds in a sarvamedha,
and ended by sacrificing himeelf. And in the Satapatha
Brah xii. 7, 1, 1, the same thing is related of the seli-
existent %mhma himself, who, finding that he could not by
xigorous abstraction (tapas) attain to the infinitude which he
desired, resolved to offer up himself in ereated things, and
ereated things in bimself, and having dome this, attained to pre-
eminence, self-effulgence, and suprenie dominion, It is evigent
that the aather of this prssage not attained to that clear
epnoeption of the self- iency and omnipotence of a self-exis-
tent Being whieh later Indian writers acquired.i \
In the hymn before us the gods are distinctly esid (in vv.
.1, and 15) to have offered up Parusha himself as @ vietim. A
the Bbigavata Purana,*ii. 6, 21-26,§ which is a paraphrase of
is passage, Brahma is made to say that he derived the materials

® So0 Banakrit Texts, iv. 7-9
4+ Ibid,p 7. Beealso 8 P.Br xi.1,8,2.

The word svagambhiu does not, however, elweys signify-self-axistence
in the absolute sense. Thus Easyapa is in A.V. xix, 58, 10, called svayombhu,
and i» yet said to heve sprung from Xélg (time).

§ Boo Banakrit Texts, iv. p. 9.
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of sacrifice from Purflsha’s members, and immolated that being,
the lord himself, ® ) :

It is not very easy {o seize the precise idea which is express.
ed in the latter part of this singular hymn, the Parnsha Bokta,
It was evidently produced at a perio when the ceremonial of
sacrifice had become largely developed, when great virtne was
supposed to reside in its proper celebration, aud when a myatical
mezning had come to be attached to the various materials and
instruments of the ritual as well az to the different members of
the victim. Penetrated with a sense of the sanctity and efficecy
of the rite, and familiar with all its detsils, the priestly poet
to whom we owe the hymn has thought it no profanity to .
represent the supreme Purusha himself as forming the victim;
whose immolation by the agency of the gods gave birth by
its transcendent power to the visible universe and all its

"inhabitants.”

The two following verses in the Vajasaneyi Sanbita refer to
Purusha :

xxxi, 18 (= Svetasvatara UEanishad, iii. 8. “I know this

reat Purnsha, resplendent as the sun, above the darkness. It
18 by knowing him that a man overpasses death, There is no
other road to go.”t (The Purusha Sakta occupies verses 1-16
of the same section in which this verse is found.) :

xxxii. 2. “All winkings of the eye have sprang from Puru-
sha, the resplendent. Now one has embraced him either aboves,
or below, or itf the middle,”

e A. V. contains & bng hymn (x. 2) on the subject of
Purusha, shich dees not throw mach light on the conception of
his character, but contains a number of curious ideas. The
Deity being.conceived and described in this hymn as the Man,
or Meale (Purnsha)-—the great archet{ga and impersonstion of
that active eneggy of which men are the feeble representatives
upon earth—the poet has been led to iteagine the object of his
adoration &s invested with a visible form, and with members
analogous to those of the human frame ; and he then goes on to
specalate on the oy by which the different portions of

arusha’s body could have been co 1structed, and the source from
which he could have derived the various atiributes through
which he.formed the aniverse and ordained the conditions under

* Dr. Haug's Pref. %o Ait. Br. p. 73,
+ Comp. A. V. vii, 63, 7.
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which it several departments exist. The ‘inute questions re-.
garding the members of Purusha with whiche the hymn opens
may have been sugpested to the author by an observation of the
curions structure o%ethe human body, 2nd by the wonder which
that obeervation had occasioned. Throughout the l:g'mn Purusha
_ie not represented as o self-existing, self-sufficient Being, but as
dependent on other gods for his various powers and attribuates,
The details are too tediouns, and in some place too obscure,
to admit of my giving them in full, but I shall state the
substanos, and adduce the most important parts more or less in
extenso. Tle hymn bsgins thus :

¥]1. By whom were the heels of Purasha preduced ? by whom
was his flesh brought together ? by whom were his ancles, by
whom were his fingers and his muscles, made? by whom the
apertures of his body ?.... ....2, From what did they construct
his ancles below and his knees above ¢  After similar questions
_about hislegs, thighs, trunk, ete., the author proceeds : “4 How
many and who were the gods who joined together the chest and
the neck of Purusha ? how many formed his breasts, who his
elbows ? (1) bow many connected his shoulders, and ribs ?......
8, Who opened the seven apertures in his head, these ears,
nostrils, eyes, and month ?......” “Whenoe,” asks the poet (v.
9), “does Purnsha bring many things pleasant and mnpleasant,
sleep, fear, fatigue, and various kinds of enjoyments ¢ f . How
do suffering, distress, evil, as well as succeas and opulence, exiat
in Purunsha ?......... 12. Who assigned to him fofin, magnitude,
name,* motion, and conscionsness, ¢ (13) and the different vital
airs ? 14, What god placed in him sacrifice, truth, and false-
kood ¢ Whenoe come death and immortality ? 15, Who elothed
him with a garmenty who greated his life? who gave him
‘strength and speed ? 16. Through whom did he spread cut the
watcrs, canse the day to shine, kindle the dawn, Pbring on the
twilight ? 17. Who placed in him seed, ¢that” the thread (of
being) might be continued 3 who imparted to him wunder-
standing ?-........]J8. Through whom did he envelop the earth,
surround {or transcend) the sky, surpase by his greatness the
mountains and all created things ?.........24. By whom was this
earth msade, and the sky placed above ? By whom wes this
expanse of aimospheré raised aloft and stretched across? 25,
The earth was made by Brahma, and Brahma is placed above as

o Here, a8 above noticed, we have the adma and riipa of the Vedantista,
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the sky. Brahma is she expanse of atmosphere raised aloft and
stretohed across., 26, When Atharvan joined together the head
and the heart [of Purusha], air issued upwards from the brain
in his head (). 27. That head of Atharvan {is] a divine re-
ceptacle, olosed up. Breath guards this head, and so do food
and mind. 28. Purushs has pervaded all the regions which are
extended aloft and across. He who knows the city (pur) of
Brahma from which Purusha 15 named, (29) who knows that
city of Brahma, invested with immortality, to-him Brabma and
Brahma’s offspring bave given sight, and breath, and progeny.
30. Neither sight nor breath abandons before [the term of natnm{
decaysthe man who knows the city of Brahma from which Purn-
sha ¢ named. 31. Within that impreznable city of the gods,
which has eight circles (compare A. V. xi 4, 22)and nine gates,
there exists a golden receptacle, celestial, invested with qight.
82, Those acquainted with Brahma (divine science, or the Deity)
know that living (atmanvaf) object of adoration which resides
in this golden receptacle with three spokes, and triple supports,
33, Bratma has entered into the impre‘gna.ble golden city,
resplendent, bright, invested with renown ™

Inthe § P, Br, xiii, 6,1, 1 (see Sanak. Texts, iv. 25) the
word Narayzna is coupled with Purusha, and it is said that this
Being desired to surpass all beings, and become himself the
entire universe, and that he acoomplished his object by ocslebrat-
ing the Sarvamedha sacrifice. Purusha Narayana is again men-
tioned in thesame Brihmana (xii. 3, 4, 1) as receiving instroe-
tion from Prajapati: “Prajapati said to Parusha Narayana,
‘Racrifice, sacrifice.” He replied, ‘Thou sayest to me, Saorifice,
sacrifice, I have eacrificed thrice, By t{: morning oblation
the Vagus came, by the mid-day oblation the Rudras came, and
by the’third oblation the sdityas came to my place of sacrifice,
whore I was,' Prajapati rejoined, ‘Sacrifice ; I will tell thee
how thy bymns shall be strung like 8 gem on a thread, orasa
thread in & gem *¥ *

In the following hymn of the A.V. (x.7) the Supreme
Doity appears to be celebrated under the appellation of S8kambha
(or Bupport), Though it is rather tedious, I shall translate it
nearly in full, as these ancient guesses after trath no doubt
contain the germ of much of the later specnlation on the same
4opiocs. In the first part (vv. 1-6, 10-12) Bkembha is considered
(like Purusha, with whom he seems to be identified, v 15}, as
& vast embodied being, co-extensive with the universe, and
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comprehending in his several members got only the different
parts of the material world, but & variety of abstract conce
tions, such ss aunstere meditation (tapas), faith, trath, and ihe
divisions of time. He is distinot from, a6d superior to, Praja-
pati, who founds the worlde upon him (vv. 7,8, 17). The
thirty-three goda are comprehended in him (vv. 13, 22. and 27),
and arose out of nonentity, which forms his higilest member,
and, as well as entity, is embraced within him (vv. 10, 25).
The gods who form part of him, as branches of a tree (v, 38),
do him homagse, and bring him tribute (v. 39). Hbe is identified
with Indra (in vv. 29 and 30); and perbaps slso with the
highest Brahma who is mentioned in vv. 82-34, 36, and in- the
first verse of the next hymm, x. 8, 1. In verse 38, however,
this Brahma is represented as being born (or, perhaps, develo
od)} from toil and tapas, whilst in x. 8, 1, the attributes of the
Supreme Deity are assigned to him. In compositions of this
age, however, we are not fo expect very accurate or rigorons
thinking, or perfect consistenri‘y.

“l. In what member of his does rigorous abstraction
{tapas) stand ? in which is the ceremonial (rte) contained ? In-
what parts do religious observance (vrafa) and faith abide ¢ In
what member is truth established ? 2. From what member does
Agni blaze ? from which does Matarisvan (the wind) blow [lit.
purify) 7 from which does the moon pursue her course, travers-
ing the mighty body of Bkambha? 3. In what member does
the earth reside ? in which the atimosphere ? in which is the sky
pleced, and in which the s]i’aee aboye the sky ¢y 4. Whither
tending, does the upward fire blaze ? whither tending, does the.
wind blow ¢ Tell who is that Skambha to whom the paths tend,
and into whom -they enter. 5. Whither do the half.months,
and the months, in conocert with the year, proceed ¢ Tell who
is that Skambha to whom the seasons and other divisions of
the year advance, 6 -Whither tending dg thé two young
fernales of diverse sspects, the day and tge night, hasten in
unison ¢ Tell who is that Skambba to whom the waters tend
and go? 7. Who is that Skambha on whom Prajapati hus
supported and established all the worlds? 8. How far did
Skambha penetrate inte that highest lowest, and middle uni-
verss, comprehending all forms, which i”rajnpati created 7 and
how much of it was there whick he did not penetrate ¢+ 9. How
far did Bkambha penetrate into the past ? and how much of
the future is contained in his receptacle 3 How far did Skambba
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penetrate into that one member which he separated into s
thousand parte? 10, Tell who is that Skambha in whom the
waters, divine tﬂought {brahma), and men recognize worlds und
receptacles |as existingd, and within whom are nonentity and
entity.; (11) in whom rigorous abatraction (tapas), energiziﬁ,
maintains its highest action (vrate), in whom the ceremonial,
faith, the waters, and divine soience are comprehended ; (12} in
whom, earth, atmosphere, sky, fire, moon, sun, and wind are
placed ; (18) in whose body all the thirty-three gods are con-
tained ;* (14) in whom the earliest Rishis, the Rik, the Saman,
the Yajus, the earth, and the one Rishi reside ; (15) that-
Pururha, in whom immortality and death are comprehended ;
who has the ocean within him as his veins ; (16) that SBkambha
of whom the four regions are the primeval arteries, and in
whom sacrifice displays its energy. 17. They who know the
divine essenca (brahima) in Purosha, know Parameshthin. He
who knows Puarameshthin, and he who knows Prajapati—they
who know the highest divine mystery {brékmana)t know in
consequence Skambha. 18. Tell who is that Skambha of whom
Vaisvanara (Agni) is the head, the Angirases the eye, and the
Yatns (demons) are the limbs ; (19) of whom, they say, divine
knowledge (brakma) is the mouth, the Madbukass the tongue,
and the Viraj the udder, (20) from whom they hewed off the
Rik verses, and cut off the Yajus; of whom the Sama verses
are the hairs, and the Atharvangirases (i.e. the Atharvaveda)
the mouth.} _21. Men regard the branch of nonentity,§ which
is prominent, as if it were paramounnt ; and inferior men, as
many a8 worship thy branch, regard it as an entity. 22 Tell
who is that Skambha in whom the Adityas, Rudras, and Vasas
are contained, on whom the past, the future, snd all worlds are
supported, (23) whose treaswre the thirty-three gods continusll:
guard. 'Who now krows the treasure whiaﬁ yo guard,
gods ¢ 24 In, whom, O gods, the knowers of sacred scienoce
(brakma) worship the highest divine®essence (brakma), The
priest (brakmé) who knows thess [gods] face to face will be a
suge. 25 Mighty indeed are those gods who have sprung from

¢ ep Dr, Hang's Essay on the sacred language of the Parsees, p. 288.

Bes vv. 20, g,md?;? of A V.x. 8. e

Compare A. V. iz 6 1. .

The sense of thie verse is obscure, and it dose not meem to be very
elosely connected either with what precedes or with what follows. I have
adopted partly the rendering suggested by Professor Aufrechs. )
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nonentity, Men say that that nonentity is one, the highest,
member of Bkambha (compare v.10 above) 26. Where
Skambha generating, brought the Ancient ( purdna) into exis-
tence, they consider that that Ancient is bne member of Skam-
bha, (27) in whose members the thirty-three gods found their
several bodies. Some possessors of sacred knowledge know
those thirty-three gods. 28. Men know Hiranyagarbha to be
. supreme and ineffable. Bkambha in the beginning shed forth
that gold (Ahéranye, out of which Hiranyagarbba arose) in the
midst of the world. 29, In 8kambha are contained the worlds,
rigorous sbstraction, and the ceremonial, Skambha, ¥ clearly
know thee to be contained entire in Indra. 80, In Indra are
contained the worlds, rigorous abatraction, and the ceremonial.
Indra, I clearly know thee to be confained entire in Skambha.
81. (The worshilmer) repeatedly invokes the [god who bears
the one] name by the name [of the-other god] before the sun,
before the dewn.®* When the unborn first sprang into being,
he attained to that independent dominion, than that whic
nothing higher has ever been. 32. Reverence be to that
greatest Brahma, of whom the earth is the measare,} the at-
mosphere the belly, who made the aky his head, (33) of whom
the sun and the ever-renewed moon are the eye, who made
Agni his mouth, (84) of whom the wind formed two of the
vital airs, and the Angirases the eye, who made the rigions his
organs of sense(?) 35. Skambhe estublished both these [worlds],
earth and sky, the wide atmosphere, and the six gast regions ;
Skambha pervaded this entire universe. 36. Reverence to that
greatest Brahma who, born from toil and anstere absiraetion
(tapas), penetrated all the worlds, who made soma for himself
ulone.} 87, How is it that the wind does not rest? how is
not the sonl quiescent p why do aot the waters, seeking after
truth, ever repose ? 88, The great ohject of adoration [is] ab-
sorbed in severe abstraction (fapas) in the midst of the world,
on the surface of the waters. To him all thb gods are joined,
as the branches around the trunk of a tree. 39. Bay who is
that Bkambha to whom, on acoount of his works (?), the gods
with hands, foet, voice, ear, eye, present continuzally an un-

« The meaning of this, as mg‘fmted bi; Profeasor Aufrecht, is that by
fovoking Indra, the worahipper really worshipa Skambha.
. Pramd, Compare, however, R. V. x. 1&, 8.

Buch is the sense sccording to Rath, s. v, bevals.
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limited tribute,* 40, By him darkness is d::relhd' he is free
from evil: in Lim are all the three luminaries which reside 1
Prajapati 41, He who knows the golden reed sinnding in the
waters is the mysteriodh Prajapnﬁ.”¥ , :
I quiote in addition some verses from the hymn next in
order, A. V. x, 81 .
«1,” Reverence to that greatest Brabms who rules over the
t, the future, the universe, and whose alone is the sky 3,
E:ese two {worlds], the sky and the earth, exist, supported by
Bkambha, Skambha is all. this which has sont, whiaE breathes,
which winks..........11, That which moves, flies, stands, which
has existed breathing, not breathing, and winking : that omnis
form (entity) has established the earth ; that, combining, be-
comes one only. 12. The infinite extended on many sides, the
infinite, and the finite all around—these two the raler of the sky
proaeetis discriminating, knowing the past and the fature of this
(universe), 18. {=Vaj-San. 31, 19) Prajapati moves within
the womb, Though unseen, he is born in many forms. With
the half [of himse! t%he prociueed the whole world, What trace
is there of the [other] half of him ?.........16. I regard as the
toat That whence the sun rises, and That where he sets ;
at is not suapassed by anything.........s20. He who knows the
two pieoes of firewood from which wealth is rubbed out—he so
knowing will understand that whichis the greatest s he will know
the great divine mystery {brdhmana).......34. 1ask thee regarding
that flower of the waters in which gods and men are fixed as
spokes in the mave of a yheel,.—where that was placed
divéne] skill (mdyé).......87. He who knows that exten
read ‘on which these creaturea are sirung, who knows the
thread of the thread,—he knows thai;great divine mystery (brdh-
mana). ‘88, 1 know thate extended thread on whi:i these
creatures ave strung, I know the thread of the thread, and
hence, too, thet which is the great divine mg:tery.............
44 The possessors & divine science (brahma) know that living
object oF adoration within the lotus with nine gates, which is
enveloped by the three qualities (gunas), 44. Knowing thet
soul (dfman) calm, undecaying, young, free from desire, imw

n . 98, 4, 5 (compare Nirnkta itl, £1), and &, P. Br. xi. 8,
1, 1, the word vanizss has the semse of membrum virile, Are we to under.
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mortal, self-existent, satisfied with the espence, deficient in no~
thing(,, % man is not afraid of death > ¢

me veraes in the two preceding hymns speak of the high-
eﬂa or greatest, Brahma, in whatever sense that term is to be
anderstood,

I am unable to stete whether Brahma in the semse of the
supreme Deity occurs elsewhere in the Atharva Veda, unless it
be in the following passage (xi, 8, 30 ff)) : “The waters, the
gods, Viraj { feminine) with Brahma [entered into man), Brahma
entered his body ; Prajapati [entered] his body. Surya oc.w)ied
the eye, and Vata the breath of the man, Then the gods gave
his other scul to Agni,. Wherefore one who knows the. man
thinks, ‘thisis Brahma ;* for all the goda are in bim, as cows
in a cowhouse.”

In the Vajasaneyi Sanphita xxiii. 47 f, we find the followin
words : “Wilat light is equal to the sun? what lake is aqnﬁ
to the sca 9’ To which the following verse gives the anawer :
*Brahma {neuter) iz a light equal to the sun. The sky is 2 lake equal
to the sea ” The commentator explains Brahma in this passage
as standing either for the three Vedas or the supreme l];rahmu
. In 8. P, Br.x. 6,5, 9, it is stated in a geneslogy of teachers
that “Tara Kavasheya sprang from Prajapati, and Prajapati
from Brahma, who is self-existent,”” In another passage, siready
quoted, from the same work (xiii. 7, 1, 1) Brahma (in the nenter),

o self-existent, is desoribed as performing fapas, and as
sacrificing himself. Ibid. x, 4, 1, 9, a verse is qugted from some
hymn which begins, *“I celebrate ihe one great imperishable

rahma who was and is fo be ! .

Again, inthe same work, xi 3, 3,1, the same being is
reprosented as giving over other creatures, except the Brahma-
chérin, or religions student, to desth, And in xi. 2,3, 1 ff,
there is another text, which is interesting not merely as intro-
ducing Brahms, but g8 containing what 1s probgbly one of the
oldest extant expositionk of the conception of ndma and rupe
{name and form) as comprehending the whole of the phenomenal
aniverse. These two words, as is well kuown, became at & later
period technical terms of the Vedanta philosophy. The passage
runs as follows :

“In the beginning Brahma was this [universe]. He created
gods. Having created gods, he placed them in these worlds,
.viz. : in this world Agni, in the atmosphere Vayu, axnd in the
aky Burys ; and in the worlds which were yet bigher he placed
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the gods who are #siill higher, Such as are thess visible worlds
and these gods,~;even such were those visible worlds in whick
he placed thoss gods, and such were those gods themselves. 2.
Then Brahma proceeded to the higher sphere (pararddha—ex-
plained by the commentator to mean the Satya-loka, the moat
escellent, and the limit, of all the worlds). ving gone to
that higher sphere, he considered ‘How now can I pervade all
these worlds ¢’ He then pervaded them with two things, with
form and with name. Whatever has 2 name, that iz name. And
even that which has no name—that which he knows by its form,
that ‘such is its form ’——that is form, This [universe] is so
much as is (i.e. is co-extensive with) form and name. 3. These
are the two great magnitudes (abhve) of Brahma. He who
knows these two great magnitaudes of Brahma becomes himself
a great magnitude. 4, These are the two great adorable beings
of Brahma. He who knows these two great adorable beings of
Brahma hecomes himself a great adorab%e being. Of these two
one is the greater, viz. form ; for whatever is name is also form,
He who kuows the greater of these two becomes greater than
him than whom he wishes to become greater. 5, The gods were
originally mortal, but when they were pervaded by Braﬁ]ma they
became immortal. By that which he sands forth from his mind
mind is form; for by mind he knows, ‘Thia is form’)—by that,

say, be obtains form. And by that which he senda ont from
his voice (voice is name ; for by voice he seizes name)—by that,
I say, be oljains name. This universe is so much as is (i.e. is
co-extensive with) form agd name, All that he obtains. Now
thaball is undecaying. Hence he obiains undecaying merit, and
an undecaying worl(i”

Comre with this the passages of the Brhad Aranyaks
Upanisliad, which will besfound at pp 75 ff. and 165 . of Dr.
Roer ’s translation (Bibliotheca Indica, vol. ii. part 3) ; and the
Munduka Upanishad, iii, 2, 8, p, 164, of English version.

Brahma i als§ mentioned in tHe following texta of the
Taittiriya Brahmane :—ii. 8, 8, 9, “Brahma generated the §ods.
Brahma [generated| this entire world, From Brahma * the
Keghattriyn is formed. Brahma in his essence (atman) is the
Brahman.t Within him are all these worlds ; within him thias

# Here there is an sllusion to the other sense of brakma as the Brahman
caste. .

t “Fqr,” saye the commentator, “in the Prabman's body the supreme
Brahma is manifested.”



164 ON THE RELIGION OF THE ¥EDAM,

sotire universe. It is Brahma who is the, greatest of beings.
Who can vie with him # In Brahma the thirty-three gods~in
Brahma, Indra and Prajapa.t:i,—'n Brahma all beings are oon.
tained, as in a ship.”’ Again, it is said (iii, 12, 8, 1), “Let us
worship with oblations the first born god, by whom the entire
universe which exists is snrrounded,—the self-existent Brahma
who is the supreme austerity (‘ﬁ?a‘)' It is he who is son, he
who is father, he who is mother. Tapas came into sxistence,
the first object of worship.” Compare Taitt, Br. ii. 8,9, 6
{guoted above), in which Brahma is said to be the forest and

e tree out of which the worlds were constructed, and as
the basis on which the creator took his stand when upholding
the universe,

As I have observed above the word Wd&au, “lord of
oreatures,” was originally erﬁployed as an epithet of Buvite
and Soma, as it also was of Hiranyagarbha (R. V. x. 121, 10),
Tt afterwards, however, oame ‘to denote a separate deity, who
appears in three places of the Rig-veda (x 85,43 ; x. 189, 4;
x, 184, 4) as the bestower of progeny and cattle. This god is
also mentioned in the Vajasaneyi ita, in & verse (xxxi. 19)
which comss in after one in which the great Purusha is celebrat-
od (see above). The verse isas follows: “Prajipati works
within the womb. Though he does not become horn, he is

born in many shapes. The wise behold his womb. In

im all the worlds stand.” Another verse in which he is referred

to is this (xxxii. §): “He before whom nothing born, wwho

ervades all worlds, Prajapati, rejoicing in his offspring, dwells
in the three luminaries, as the sixteenth.” M

Prajapati is frequenily alluded to in the A. V. Several of
these pa.ssages have beon nlready cited above, as x. 7, 7, 17, 40,
41 ; x. 8, 13, Bome of the others which I have observed are the
following : In xi. 3, 52, he is said {0 have formed thirty-three
worlds out of the oblation of boiled rice (odana)sr In xi. 4, 12,
he is identified with Préna, or breath. In %i. 5, 7, he is said,
slong with Parameshthin, to bave been generated by the Braham-
charin, or religions student. In xi. 7, 8, he iz declared to exist
in the Uchhishta, or remnant of the sacrifice. And in xix 53, 8,
10, he is said to have been produced by Kila, or time. Most of
these passages will be quoted at length farther on. It will be
seen tE:t in this Veda he is not generally regarded as the
-puprame or primal deity. ‘

On the subject of Prajapati, I have elsewhere (Sanskrit Texts,
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iii. 8 ; iv. 19-24, and, 47-51) brought together a considerabls
number of &assg, e8 from the 8, P. Br., of which I shall hera
only repeat the substance, adding any further notices which
oceur elsewhere. Prsfapati is sometimes identified with the
universe, and described (in the game way as Brahma, or entity,
or nonentity are in other places) as having alone existed in
beginning, as the source out of which the creation was evolved,
8, P.Brii. 2,4,1; vil. 5,2,6;"xi. 5,8 1 In other texts,
however, he is not represented as the source of creation, but only
a8 one of the subsequent and subordinate agents, created b
the goda (vi. 1, 1, 1 ff.), or as springing out of an egg genera
by the primeval waters (xi. 1. 6, 1%. ). Heis e]sewiera aaid to
have offered sacrifice in order to prodnoe the creation (ii. 4,4, 1),
or to have been himself half mortal and half immortal (x. 1, 3,
2;x 1, 4, 1), mortal in his body, but immortal in his breath, or
to have performed tapas for a thousend years, to get rid of sin
or suffering (pdpman, x. 4, 4, 1),

Prajapati may thus be said to have two characters, which,
however, are not kept distinet in the Brahmana., On the one
hand, he is the result of one of the efforts of the Indian
inteliect to conceive and express the idea of deity in the abs-
iract, as the great first cause of all things ; while, on the other
hand, when the wriler begins to describe the manner in which
the creative activity of the god is manifested, he at once inveats
him with & mythological character, and even treats him as only
one of the thirty-three deities (agin &. P, Br, xi. 6, 3, 5. See
my former Art. p. 61; and Roth’s Lex. s.v. Prajapati). In the
Brabmana itself (xiv. 1,2, 18) we have the following text,
which expresses two different aspects under which the god was
regarded, though, perhaps, these are not identical with the two

oints 0f viow which I bave staied : “Prajapati ia this sacrifice.

rajapati ia both of these two things, declared and ungdeclared,
mensured andyunmeasured. Whatever he (the priest) does with
the Yajus text, with that he consecrat8s that form of Prajapati
which is declared and measured. And what he (the priest)
does silently, with that he consecrates the form of Prajapatd
which is n.nd’eclared and unmeasured,”

A great variety of other deities of the most heterogeneous
character are celebrated in the Atharva Veda as the possessors
of divine power, One of theso is Prana, life or breath, to

® 5. P, Br. vii. 5, 2, 6.
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whom a bymn (xi. 4) is dedicated, of which the following is a
specimen :— * '

“Reverence to Prana, to whom this universs is subjeot ;
who hes become the lord of all, on whom =zll is supported.
2. Reverence, Prana, to thy shout, to thy thunder, to thy
lightning, and to thyself when thou rainest. 8, When Prana
oﬁla alond to the plants with thunder, they are impregnated,
they conceive, they produce abundantly. 4, When the season
has arrived, and FPrana calls alond to the plants, then every-
thing rejoices which is upon the earth, 5. When Prana has
watered the great earth with rain, then the beasts rejoice, and

think] that they shall have stremgth. 6. When watered by

rana, the plants burst forth [saying], ‘Thou hast prolonged
our lifs, thou hast made wus all fragrant’ 7. “Reverence to
thee, Prana, coming, and to thee going, and to thee standing,
end to thee sitting....... 9. Communicate to us thy dear form,
thy dearest, with thy healing power, that we may live. 1(,
Prana clothes the creatures, ns a father his dear son. Prana is
the Jord of all, both of what breaihes and what does not breathe,
11 Prana is death, Prana is fever. The gods worship Prana,
Prana places the trath-speaker in the highest world. 12. Prana
is Viraj, Prana is Deshéri. All worship Prana, Prana is sun
and moon. They call Prajapati, Prana....... 15. They call
Matarisvan, Prana ; the Wind is called Prana. The past, the
future, everything is supported upon Prana. 16. The plants
of Atharven, of Angiras, of the gods, and of mep, grow when
thou, Prana, quickenest....... 18. Whoever, O Prana, knows
this [truth regarding] thee, and on what thou art supported—
all will offer him tribute in that highest world. 19. As, O
Prang, all these creatures offor thee tribute, so shall they offer
tribute in that highest worldrto him who hears thée with
willing ears.”

Bohita, probably a form of Fire and of the Sun (though he
is also distinguishod, in the hymn I am sbout to guote, from
both these gods), is another deity who ia highly celebrated ia
the A.V. where one hymn (xifi. 1) and paris of others are
appropriated to his honmour. The following are some of the
versee in which hie power is described :—xiii, 1, 6, “Rohita
produced heaven and earth : there Parameshthin stretched the
web. There Aja Ekapads was conteined. He established
heaven and earth by his force, 7, Rohita established heaven
and earth ;: by him the sky was supported, by him the heaven.
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By him the atmosphere, by him the regions were meted out.
T{rough him the gods obtained immortality......... 1& Rohita
is the generator, and the mouth, of sacrifice, To Rohita I offer
my oblation with volde, ear, and mind. To Rohita the gods
resort with gladness....... 14, Rohita offered a sacrifice to Vis-
vakarman.  From it may these fires approach me.......... 25.
The gods frame creations out of that Rohita whe is sh
horned bull, who surpasses A%ﬁ and Suryas, who props up
earth and the sky....... 87. In Rohita, who is the conqueror of
wealth and cows,......... the heaven and earth are sustained......
55. He firat beeame the saerifice, both past and future. From
him sprang all this whatever there is which shines, developed
by Rohita the rishi.””

In the second hymn of the same book, in which the sun is
celebrated, Rohita is also named in the following verses :—
“39 ff. Rohita became Time ; Robita formerly became Praja-
pati. Rohita is the month of sacrifices. Rohits prodnced
the sky, 40. Rohita became the world ; Hohita shone beyond
the sky ; Rohita traversed the earth and [aerial 7] ocean with
his rays. 41. Rohita traversed all the regions. = Bohits is the
ruler of the sky. He preserves heaven, ocean, and earth--
whatever exists.”

And yet the gods are said to have generated Rohita (A. V,
xiii. 3, 12, 23), :

In the hymn which follows divine power is ascribed to the
remains of the sacrifice { Uchhishéa) :

A.V.xi.7,1 *In the Uchhishéa (remaina of the sacrifice)
are,contained name, form,* the world, Indra and Agni, the
universe, (2) heaven and earth, all that exists, the waters, the
sea, the moon, and the wind. In the Uchhishia are both the
existent*and the nou-existent (san, asemscha, mase.), death, food *
(or strength, vaja), Prajapati......... 4....Brahma, the ten crea-
tors of all thiggs,the gods,are fixed on all sides to the Uchhishta
a8 [the. spokesjh of & wheel to the®nave.” Bo, too, the Rik,
Saman, Yajus, the hymns, the different sorts of sacrifices, and
parts of the ceremonial, etc , are comprehended in it (vv. 5-13).
%14. Nine earths, oceans, skies (f), are contained in the Uech-

® See verse 12, of the hymn to Purusha, £. V., x, 2.

+ Are these the ten Mumshis wentioned by Manu . 3417 InA, V.
xi. 1, 1, §, mention iv mads of the seven Rishis, the makers of all things
(bhuta-krigk), Bee also A, V, xii. 1, 89. ’
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hish¢a. The sun shines in the Uchhishta, pnd in the Uchhishéa
are day and night. 15, The Uchhishta (masc), the sustainer
of the universe, the father of the generator, upholds the..ssssess

Iu#a and the sacrifices which are seretly presented, 186,
m ! ohilishta, the father of the erator, the grandson of
epirit (asu), the progenitor, the ruler, the lord of the umniverse,

e hull, rules triumphant (?) over the earth, 17, Ceremonial
trath, rigorous abstraction, dominion, effort, righteousness and
works, past, future, strength, prosgerity, foros, reside in the
Uchhishéa, which is foree (comp. x. 7, 1, above)......... 20, In
the Uchhishta are embraced the resounding waters, thunder,
the great sruti (veda ), pebbles, sand, stones, %ants, sﬁms, (21)
olouds, li%htnings, FAiN..evesess 28, From the Uchhishta sprang
whatever breathes and sees, with all the celestial gods, (24) the
Rich and Saman verses, metres, Puranas, and Yajus,......two
of the vital airs (grams and apana), the eye, the ear, imperish-
ableness, perishableness, (26) pleasures, enjoyments, (27) the
Pitris, men, Gandbarvas, and Apsarases.” (Comp. A,V xi.
8, 21)

" “Bimilar divine powers are ascribed to different sacrificial
implements in A.V =zviil.4,5: “The ladle (juku) has esta-
blished the sky, the ladle (ufabkﬂ) the atmosphere, and the
ladle (dhruva) the stable earth.”

In & hymn to Anumati (according to Prof. Both the god-
dess of good will, as well as of procreation), A, V_ vii. 20, she
is thus identified with all things (v. 6) : “Anumai was sll this
[universe], whatever stands or walks, and every thing that
moves. May we, O goddess, enjoy thy benevolenoe ; for
thou, Anumati, dost favour ng (anumansase).”

Tn A V.iv. 11, 1, a divine power is sscribed to the “Ox,”
which, however, Professor Aufrecht thinks can only be regarded
as & metaphorical ox, as it has an udder (v, 4), and gives milk ;
and he supposes a kettle with four legs, the &harma, to be
intended. Es that vessel was nsed for boilinyy milk and other
materials for sacrificial purpones, the allusions in this hymn to
milk become intelligible ; and possibly the fourlegged kettle
may by its form bave suggested the figure of an ox.

“The ox has established the earth and the sky ; the ox has
established the’ broad atmosphere ; the ox has established the
six vast regions; the ox has pervaded the entire universe.
2. The ox is Indra. He watches over the beasts, As Sakra
he measures the threefold paths, Milking out the worlds,
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Wwhetever has been "or shell be, he performs all the fanetions
of the gods. 3. Being born as Indra among men, the kindled
end glowing kettle works.......5. That which neither the lord
of the sacrifice nor the sacrifice rules, which neither the giver
nor the receiver rules, which is all-conquering, all-supporiing,
and all-working (visvakarmd),—declare to us the kettle, what
guadruaped it is.” ) .

The hymn to be next quoted ascribes very astwnishing
powers to the Brahmacharin, or religious stndent. Some parts
of it are obscure, but the translation I give, though imperfect,
will convey some idea, of the contents :-—

A, V.xi §,1: ‘The Brahmacharin works, qnickening both
worlds. The gods are united in him. He has established the
earth and the sky. He satisfies his ucharya (religious teacher) by
tapas. 2. The Fathers, the heavenly hosts, all the gods separates
1y follow after him, wiih the 6338 Glandbarvas. He satisfies nll

e gods by tapas, 3. The ackarya adopting him as a disciﬁle,
makes him a brahmacharin even in the womg, and supports him
there for three nights, When he is born the gods assemble to
see him 4, This pieco of fuel ig the earth (compare v. 9), the
second is the sky, and he satisfies the air with foel.* The
brahmacharin satisfies the worlds with fuel, with a girdle, with
exertion, with tapas. § Dorn before divine acience (brahma)
the brahmacharin, arose through tapas, clothed withheat. ¥rom
him was produced divine knowledge (3rahmana), the highest
divine science @rahima),t and all the gods, together with immor-
tality, 6. The Bralmacharin advances, lighted up by fuel,
clothed ip a black antelope’s skin, consecrated, long-bearded.
He moves straightway from the eastern to the northern ocean,
compressing the wor{ds, and again expanding them. 7. The
Brahmacharin, gensrating divine science, the waters, the world,
Prajapati, Parameshéhin, Viraj, havigg become an embryo in

.the womb of i:ﬂmor%lity, having become lndra, crushed the
Asuras. 8. The Acharya has constructed both these spheres,
broad and deep, the earth and the sky. The Brehmacharin
preserves them by fapas. In him the gods are united. 9. It
wag the Brahmacharin who first produced this broad earth and
the sky as an alms. -Making them two pieces of fuel (compare

® Soe Asvalayana's Grhya Sutres, ed. Stenelor, pp. 12 £,

T The words brakma jyeshtham eppear here to denote divine knowledge.
As employed in A. V. x 7,32 £, and x. 8, 1, they appear to a
personﬁ being. See abave. .
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v. 4), he worships, In them all creatures-are contained. 10..
The two receptacles of divine knowledge (brakmana) are secretly
deposited, the one on this side, the other beyend, the surface of
the sky, The Brahmacharin guards them by tapas. Wise, he
appropriates that divine knowledge as his exclusive portion.......
lg. The Brahmacharin is the Acharya, the Brahmacharin is Pra-
,‘Epati; Prajapati shines (v rdjati) ; the shining { Viraj) became

dra, the powerful, 17. Throngh self-restraint (brakmacharyya,
i ¢, the life of a brakmacharin) and fapasa king protects his
dominions, Throngh gelf-restraint an Acharya secks after &
Brabmsacharin 18, By self-restraint 2 damsel obtains a youn,
man as her husband, By self-restraint an ox and & horse see
to %mn fodder. 19. By solf-restraint und tapas the gods destroy-
od death, By self-restraint Indra acquired heaven from [or, for]
the gods. 20, Plants, whatever has been, whatever shall be,
day and night, trees, the year, with the seasons, have been pro-
duced from the Brahmacharin. 21, Terrestrial and celestial be~
ings, beasts both wild and tame, creatures without wings and
winged, bave been produced from the Brahmacharin, 22 All
creatures which have sprung from Prajapati have breath sepa-
rately in themselves ; all of these are preserved by divine
knowledge (brakma), which is produced in the Brahmacharin,
eneene26. These things the Bralmacharin formed ; on the aurface
of the water he stood performing tapas« in the sea,”

The Taittiriya Brahmana (iii, 10, 11, 3) tells a story illus-
trative of the great virtue sscribed to brahmacheryya, or reli-

tons sell-restraint : “Bharadvaja praetised 'brahmaclfnryya dur-
ing three lives. Indra, approaching him when he was lying
decayed and old, said : ‘Bharadvaja, if I should give thee a
feurth life, what wilt thou do with it ¢* . He answered, ‘I will
uge it only to practise brahmachary'ya ' He showed him three
objects, as. it were unknown, in the shape of mountains, From
each of these he took 3 handful. Ho sajd, addressing him,
‘Bharadvaja, these are the Vedas : the Vedas are infinite, This
is what thou hast studied during these three lives. But other
things have remained unstudied by thee. Now Jearn this (Agni
Savitra). This is universel knowledge.’ ”

'We bave already seen above, that in R. V. z. 129, 4, desire
is seid to have been the first movement that arose in the One
after it bad come into life through the power of fervour, or
abstraction. This Kama, or desire, not of sexual enjoyment, but

® Compare A. V. X, 7, 38, .
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of good in general, is colebrated in the following curious _ |
(A.V ix, 2)asa ireat power, superior to all the gods ; and is
supplicated for deliverance from enemies, Desire, ss the firat
step towards its own falfilment, must be considered as hore iden-
tified with enccessful desire, or with somo deity regarded as the
inspirer and accomplisher of the wishes of his votaries :*

“1. With oblations of butter I worship Kama,t the mighty
slayer of enemies. Do thou, when lauded, beat down my foes
by thy great might. 2. The sleeplessness which is displeasing
to my mind and eye, which harasses and does not delight me,
thast sleeplessness I let loose upon my enemy. Having praised
Kama, may I rend him. 3. Kama, do thou, a fierce lord, let
loose sleeplessness, misfortune, childlessness, bomelessness, and
want, upon him who wishes us evil, .4, Send them away, Kama,
drive them away : may they fall into misery, those who are my
enemies. When they have been hurled into the netherinost
darkness, do thou, Agni, burn up their dwellings. 5. That
daughter of thine, Kama, is named the Cow which sages call
Va.c% Viraj. By her drive away my enemies. May breath,
cattle, life forsske them.......... 7. May all the gods be my
defence ;s may all the gods attend upon this my invocation 8,
Yo [gods], of whom Kama is the highest, accepting this oblation
of butter, be joyful in this place, granting me deliverance from
my enemies. 9 Indra, Agni, and Kuma, mounted on the same
chariot, hurl ye down my foes ; when they have fallen into the
nethermost darkness, do thou, Agni, burn up their dwellings.
10. Kama, 'Blay my cnemies ; cast them down into thick (?’ .
blind) darkness, Let th%m all become destitute of pawer and
vigour, and not live asingle day. 11. Kama has slain my
enemies, bas made for me a wide room and prosperity. May
the foifr regions bow dowy tome and the six worlds bring fat-.
ness. 12 (=A, V.iii. 8, 7). Let them (my enemizs) float down~
wards like a poat severed from its moorings. There is no return
for those who hawe becn put to flight by our arrows....... 16.
With that triple and effcetual protection of thine, O Kama, that
spell (brahima), which has been extended [in front of us as]
armour, and made impenetrable, do thon drive away, etc, (asn
v. 5). 17. Do thon, a, drive my enemies faer from thig

.world by that [same weapon, or amulet] wherewith the gods re-

* Bee A, V. iii. 29, 7.
+ Seo Taitt. Br. ii. 8, 8, 8.



172 ON THE RELIGION OF THE FEDAR.

polled the Asuras, and Indra burled the Dagyus into the nether-
moat darkness ®* (V. 18 is nearly a repefition of v. 17). 19,
Koma was born the first, Him neither gods, for Fathers, mor
men have equalled. Thou art superior «to these, and for ever

t. To thee, Kama, I offer reverence, 20. Wida as are the
g:::en and earth in extent ; far as the waters have swept; far
as Agni [has blazed) ;—thou art yet superior to these (asin v.
19). 21. Gireat as are the regions and the several intermediate
regions, the colestial tracts, and the vistas of the sky,—thou art
yet superior, eto. 22 As many bees, bats, reptiles, vaghas (7),
and tree-serpents as there are, thou art yet superior, ete. 23.
Thou art superior to all that winks, or stands, saperior to the sea,
O Kama, Manyu, Thou art superior, ete. 24. Even Vata (the
Wind) does not vie with Kama, nor does Agni, nor Surya, nor
Chandramas (the Moon). Thou art superior, ete, 25. With
those anspicious and gracious forms of thine, O Kama, through
which that which thou choosest becomes trne,~with them do
thou enter into us ; and send malevolent thoughts away some-
where elso.”

A. V. xix, 52, is another hymn addressed to the same deity,

It is well known that Greek mythology connected Eros, the
god of love, with the creation of the universe somewhat in the
same way as Kama is associated with itin R. V. x. 129, 4
Thus Plato says in the Symposium (sect, 6): “Eros neither had
any parents, nor is he said by any unlearned man or by any
poet to have had any. DBut Hesiod declares that chaos first
arose, and ‘then the broad-bosomed earth, ever the firm abode
of all things, and Eros’' He says %that after chaos these two
thinﬁ were produced, the earth and Eros. Now Parmenides
speaks thus of the creation, ‘He devised Eros the first of all
tEe gods.” And Acuzilaus also ggreeg with Hesiod, From a0
many quarters i Eros admitted to be one of the oldest deities.”
(See the article Eros in Dr. 8mith’s Dictionary of Greek and

# In A. V. viil. 5, 3, mention ie made of & jewel ‘or ammulet, by which
Indra slew Vritra, overcame the Asuras, and conquered heaven and earth,
and the four regions.” Andin A. V. viii. 8, 5 £ we are told of another
instrument of offence belonging to Indra, in addition to the thunderbolt,
arrows, and hook, described in the R. V., (see my former paper, p. 92), viz.,
& net ; 5, *The air was his net; and the great regions the rods for extend-
ing the met. Enclosing within it the host of the Dasyus, Sakra over-
:felmed it. 7. Great iz the net of thee who art great, O heroic Indra l...
within it enclosing them, Sakra slew & hundred, & thousand, ten thouseand,
& hundred millions of Dasyus, with his army.”
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Bomsan Biography ,and Mythology, and the anthorities there
referred to), *

. In another hymn of the A. V. (iii. 25), Kama, like the Eros
of the Greeks and Cupid of the Latins, is described as the Bfmi
of sexual love, The commensement of it is as follows : “1_May
the disquieter disquiet thee, Do not rest upon thy bed With the
terrible arrow of Kama I pierce thee in the heart, 2. Ma
Kama, baving well dirested the arrow which is winged wi
pain, barbed with longing, and has desire for ifts shaft, pierce
thee in the heart. 8. %Vith the well-aimed arrow of %y
which dries up the spleen,...... I pierce thee in the heart.”*

In the next two remarkable hymns we find an sliogether
new doctrine, as Time iz there deacribed as the source and ruler
of all things :—

A, V. xix. 53 :t “1, Time carries [us] forward, a steed, with
geven rays, a thousand eyes, undecaying, full of fecnndity,
On bim intelligent sages mount ; his wheels are all the world‘;.
2. Thus Time moves on seven wheels; he has seven naves ;
immortality ia his axle, He is at present =all these worlds.
Time hastens onward, the first god, 3. A foll jar is contained
in Time. We behold him existing in many forms, He is all
these worlds in the future, They call him Tine in the highest
heaven, 4.It is he who drew forth the worlds, and encircled
them. Being the father, he became their som. There is no
other power superior to him. 5. Time generated the sky and
these eartha. Set in motion by Time, the past and the future
sabsist. 6. Time createq the earth ; b %me the sun barns ;
threugh Time all beings | exist] ; i:ln-cmglgnr Time the eyo sees.
7. Mind, breath, name, are embraced in Time. All these crea-
tures rejoice when Time arrives. 8. In Time rigorous abstrac-
tion (thpas), in time the highest (jyeshtham), in Time divine
knowledge {brakma) is comprehended. Time is lord of all
things, he whe was the father of Prajapati, 9. That [universe]
has been set in motion by him, produded by him, and is sup-
ported on him. Time, becoming divine energy (brakma), sup-

orta Parameshthin, 10. Time produced crestures; Time in

e beginning [formed] Prajapati. The self-born Kasyapa

# This hymn is translated by DProfessor Weber in his Indische Btudien,
v. 224 f£,, from whosee version I have derived assistance.

+ A great desl is said about the potency of Kala, or Time, in the Santi-
grma. of the Mahabharata, vv. 8106, 8112, 8125 ff., 8139-8144, 8758, 9877
" {] U E U
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sprang from Time, and from Time [sprang]rigorous abstraction
tapas).” .

¢ PA. V.x. 54. “1. From Time the waters wera produced,
together with divine knowledge (prakma);tapas, and the regions,
Through Time the sun rises and again sets. 2. Throngh Time
the wind blowa [lit. purifies ;élnrongh time the earth is vast,
The great sky is embraced in time. 3. Through Time the hymn
{manira) formerly produced both the past and the future, From.
Time spra%g the Rik verses. The Yajus was produced from
time. 4. Through Time they created the sacrifice, an imperish-
able portion for the gods. On Time the Gandharvas and
Apsarages, on Time the worlds are supported, 5, 6. Through
Time this Angires and Atharvan rule over the sky. Huvin

through divine knowledge (brahma), conquered both this world,
and the highest world, and the holy worlds, and the holy
ordinances (vidhrtih), yea all worlds, Time moves onward as
the sapremo god.” .

Roglita. is identified with Kala, A. V. xiii. 2, 89.

The concoption of Kala in these hymns is one which, if
taken in its unmodified shape, would have been esteemed
heretical in later times.* Thus among the several forms of
speculation whioh are mentioned at the commencement of the

vetasvatara Upanishad, for the purpose, no doubt, of being
eondemned as erroneous, is one which regards Kala, or Timae,
as the origin of all things. The line in which these different
systems are mentioned is as follows: kalah svgbhave niyabir
adrchha bhutani yonih purushah. It,is the verse referred to
in the following note of Prof Wilson in p. 19 of his Vishnn
Purana (Dr. Hall's ed.) : “The commentator on the Moksha
Dharma (a part of the Santi-parva of the M. Bh.) cites a pus-
age from the Vedas, which he* undsrstands toe allude" to the
different theoriea of the cause of creation (then follows the
line just quoted); time, inherent nature, conseqwence of acts,
solf-will, elementary atoms, matter, and dpirit, asserted seve-
rally by the astrologers, the Buddhists, the Mimansakas, the
logicians, the Sankhyas, and the Vodantins *’t

® The M. Bh. however, Anusasana-parva, vv. 51-56, makes Mrtyn, or
death, declare that all natores, all creatures, the world’ iteelf, all actiona
cesgations and changes, derive their esgential character from Time, while
the gods themselves, including Vishnuw, are created and destroyed by the

same power (bala).
k Krénos was also,” adde Prof. Wilson, “one of the firet generated

agents in creation, according to the Orphic theogony.”
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Manu (i. 24}, declares Kala (Time) to bave been one of
the things created by Brahma. But.though not admitted as
itself the origifi of all things, Kala is nevertheless recognised
by the author of the Vishnu Purana as one of the forms of
tge supreme Being. See pp. 18,19, and 25, of Dr, Hall’a
edition of Wilson’s Vishau Purana, and the note in p- 19 already
referred to, where Prof. Wilson says, ‘“Iime is not usually
enumerated in the Puranas as an element ofe the ‘first canse;’
bui the Padma Puarana and the Bhagavata agree with the
Vishnu in including it, It appears to have been regarded,
at an earlier date, as an independent cause.” BSee the Bhag,
Pur. iii. 5, 84-87 ; iii. 8, 11 f. ; .70, 10-13; it 11, 1 .3
ifi. 12, 1 ff. Wo thus see the authors of the Puranus inter-
weaving with their own cosmogonies all the older element of
speculation which they discovered in the Vedas ; and by blend-
ing heretical materials with others which were more orthodoz,
contriving to neutralize the heterodoxy of the former.

A. few general observations are suggested by a consideration
of the principal passuges which have been quoted in this paper.

L. The conceptions of the godhead expressed in these texte
are of & wavering and undetermined character. It is clear
that the authors had not attained te a distinet and logical
comprehension of the characteristica which they aseribed to
the -objects of their adoration. On the one band, the attributes
of infinity, omnipotence, omnipresence, are ascribed to different
beings, or o sume being under the various names of Pu-
rusha, Skambha, Brabma, Hiranyagarbha, ete. (R. V. x. 90,
18; =121, 1 A.V.x 710,13, 81-33; = 8, 1). And

ot in other places these same qualities are represented as
subject to limitations, and these divine beings themselves are
suid to® expand by food,do ba produced from other boings (as
Porusha from Viraj), to be sacrificed, to be produced from
tapas or to gerform tapas (R, V., x 90,2,4,7 A.V.x 2,
12 ff, 26; x, 7, 3, 36, 38), ’

II, In these passages divine power is variously conceived,
sometimes as the property of one supreme person, as Purushs,
Skambha, etc; while in other places it is attached (1) to
some abstraction as Kama {Desire), Kala (Time), or (2) to some
personification of energies residing in living beings, as Prana
(Life or Breath), or (8) of the materials (uchkhizhta) or the imple-
ments (Fuhu, upabhrt, ete.) of sacrifice, or is aseribed (4) to the
vehicles of adoration, to hymns and metres, such as the Viryj,
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which is said (A. V. vifi. 10, 1) to have been identical with ths
world, or (5) to the grardian of sacred science, and future minis-
ter of religious rites, the Brahmacharin. If need occasion no
surprise ﬂ%at the young priest should beeregarded as invested
with such transcendent attributes, when even the sacrifices which
he was being trained to celebrate, the hymns and metres in
which he invoked the gods, and the very sacrificial vessels he
handled were conceived to possess a supernatural potency.

Tt is difficalt to seize the different elements of thought and
feeling which may have concurred to give birth to this hazy
congeries of ideas, in which the real centre of divine power is
obscured, while 2 multitude of inferior objects are magnified into
unreal proportions, and invested with a fictitious sanctity, But
these extraordinary representations reveal to us in the Indiana
of the Vedic age a conception of the universe which was at once
(a) mystical or sacramental, (b) polytheistic, and (¢) pantheistic ;
(a) everything connected with religious rites being imagined to
have in it a spiritual as well as a physical potency ; (J) all parts
of nature being separately regarded as invested with divine
power ; and yet (¢} as conatituent parts of one great whole,



Arr, I\C.—-The Vedic Doctrine of a Future Life,

[Pregented September 1, 1864.]

Tt is only in the ninth and tenth books of the Rig Veda that
there is any very distinet and }Erominent reference made to &
futore life. It is true that the Kbbus, on account of their artistio
skill, ure said to have heen promised, and to have attained, im-
mortality and divine honours (i. 161, 2 ; iv. 35, 3,7, 8) ; bat
this is a apecial case of deification, and does not prove that
ordinary mortals were considered to survive after the termination
of their earthly existence. There are, however, a fow other
passages which may be understood as intimating a belief in &
fatnre state of blessedness. Thus (i. 91, 1) it is said, that “by
the guidance of Soma the sage ancestors of the worshippers had
obtained treasures among the gods ;* and again, in v. 18, “Boma,
becoming abundant to (produce} immortality, place for us excels-
lent food in the sky.” Ina passage already quoted in my form-
er paper (pp. ¥4 and 138), viii. 48, 3, the worshipper exclaims !
“W}"e have drunk the soma, we have become immortal, we have
entered into light, we have known the gods,” ete. Andin i.
125, 6, it is said, “Those who bestow gifts attain immortality.”
Bo too, in i. 154, 5, we find these wot‘%s, “May I attain to ﬂ’]’at
beloved abode* of his (Vishauw’s) where men devoted to the gods
rejoice : for—such a friend is he—there is a spring of honey in
the highest #phere of the wide-striding Vishnu.” ~In vi. 47, 8,
Indpa is apostrophized as Meading his servants into a wide space,
into celestial light, into security, and prosperity.” Agni, too,
is said to confer, or be the guardian OE immortality, 1. 81, 7 ;
vi, 7, Te Vata is also declared {p have a store of immortality in
his house (te grhe amrtasya nidhir hitak). But this verse occars
in a late hymg (the 186th) of the tenth mandala.

I now come to the passages in the'ninth and tenth books to
which I first allnded ; and, owing to the great interest and im-
portance of the sabjects to which they retger, I shall first quote
the most important parts of them at length, and then supply a
summary of the ooncFusions which they assert or involve.

I shall begin with the brief account of Yama's parentage in
the seventeenth hymn, and the dialogue betwixt him and his
twin sister Yami, in the tenth hymn, o% the tenth book.

® The same word which is employed lere, pathas, occurs, also in iil. 55,10,
w .
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R. V. x. 17, 1.—“Tvashir makes a marriage for his daughter.
(Hearing) so, this whole world assembles. The mother of Yama,
becoming wedded, the wife of the grest Vivasvat disappeared.
2. They concealed the immortal (bride) from mortals. ing
{another) of similar form, gave her to Vivasvat. And she bore
the Agvihs when that happened. Baranyun abandomed the twe

irs of twins *

The following hymn contains a dialogue between Yama and
his twin sister Yami, in which, according to Professor Roth, she
is to be considered as urging a matrimonial gnion between them
for the continuation of the human species, of which, in the
opinion of that writer, they appear to have been regarded as the
earliest pair.®* In verse 4, ﬂg’ey are declared to have been the
offspring of the Gandharva and his wife.

. V. x. 10, l.f—-[]]![.’:mi says] “O that I might attrect a
friend to intimacy. v the sage (Yama 7), after traversing
8 vast ocean, receive a grandson to his father, and loek far for-
ward over the earth.} 2, (Yama.) Thfv friend does not desire
this intimacy that (his) kinswoman should become (ag} an alien.
The heroes, the sons of the great Bpirit, the supporters of the
sky, look far and wide around (see v, 8} 3, (Yami) The im-
mortals desire this of thee, (they desire) a descendant left behind
by the one sole mortal. Let thy sonl be united to mine. As s
husband, penetrate the body of (thy) wife. 4 (Yama ) Bhall
we {do) mow what we have never done before? Shall we who
(have been) speakers of righteousness, witer nmrighteousness P
The Gandharvs im the (aerial) waters, and his aqueous wife§—
sach is onr sonrce, such is our high relationship. 5. (¥auni )
The divine Tvashtr, the ercator, the vivifier, the shaper of all
forms, made us busbard and wife, (while we were yot} in the
womb.)] *No ene ean infringe his ordinances, Earth and heaven
know this of ns. 6, (Yama ) Whe knows this first day ? Who
bas seen it? Who can declare it 7 Vast is the realm of Mitra

# 8ee Profossor Roth's remrarks on Yama in the Journal of the German
Oriental Society, iv, 426, and fn the Journsl of the Atnerican Oriental
Bociety, iii. 385 L -

This hyrm is repeated in the 4. V. xviii. 1, T ff.

This verse gecurs with variations in the Sama Vedw, i. 340.

Compare Miiller’s Lectures, second serjes, je 483. Hea takes Gan-
dharva for Vivasvet, and his aqueons wile (4pyr Yosha) for Seranyu, in
accordance with Seyana.

| In like manner Tvashiér is eaid, A.V.vi.78, 37 to bave formed a

husband snd wife for each other,
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and Varuna. What wilt thon, O wanton woman, say in thy -
thoughtlessness (§) to men? 7. (Yami.) The desire of Yama
hes come upon me, Yami, to lie with hiin on the same couch. -
Lot me 2s » wife bare sy i}ody to my husband. Let ua whirl
round like the two wheels of a chariot, 8. (Yama.) These spies
of the gods who frequent this world, stand not still, neither do
they wink, Depart quickly, wanton woman, with some other
man than me. %Vhir round with him like the two wheels of a
chariot. 9. (Yami.) Thou[gh she should wait upon him by night
and by day, still the eye of the sun would open again. Both in
heaven and earth twins are closely united. Let Yamitreat Yama
as if she were not his sister. 10, (Yama.) Later ages shail come
when kinsmen and kinswomen shall do what is unbecomin
their relation. Spread thy arm beneath a male. Desire, g
fair one, another husband than me. 11 (Yami.) What is a
brother, when (a woman) is left without a helper ? [i.e.: neces-
sity hes no lJaw.] And what is a sister, when misery (is allowed
to) come upon her ? Overcome by desire, I nmm thus importunate.
Unite thy body with mine, 12. (Yama.) I will not unite my
bedy witﬁ thine. They call him & sinner who sexgally approaches
his sister, Beek thy gratification with some other than me, Fair
one, thy brother desirea not this, 13. (Yami.) Thon art weak,
slas, O Yama ; we perceive not any soul or heart in thes, An-
other woman shall enlace and embrace thee like a girdle, or as a -
creeping plant & tree. 14. (Yema.) Thou shalt embrace another
man, 0g§)ami, and another man thee, as a cresping plant a tree.
Do thou desire his heart, sand he thine. Make then a fortunate
allitnce.”

The next hymn I quote is addressed to Ynma,

R.V.x. 14,1 (=A. V. xviii. 1,49 Nir. x. 20).—“Wor- .
ship with an oblation KingsYanta, son of Vivasvat, the assem-
bler of men, who departed to the mighty streams,* and spied
out the road for many. [Compare Athurva Veda, xviii. 3, 14:
“Reverence ye with an oblation Yama, the son of Vivasvat,
the assembler of men, who was the first of men that died, and
the first that departed to this (celestial) world.”] 2. Yama was
the first who foand for us the way. This home is not to be
taken from us. Those who are now born (follow) by their own

aths to the place whither our ancient fathers have departed.
. Matali magnified by the Kavyas, Yama by the Angirases,

@ Compare Prof. Mitller's Loctures, ii. 515.
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and Brhaspati by the Rkvans—both those whom the gods mag -
nified, and those who (magnified) the godsa— of these some are
laddened by Svihd, and others by Svadhi. 4. Place thyself,
ama, on this sacrificial seat in concert with the Angirases and
Pitrs. Let the texts recited by the sages bring thee hither,
Delight thyself, O king, with this oblation. 5. Come with the
adorable Angirases ; delight thyself here, Yama, with the
children of Virupa. Beated on the grass at this sacrifice, I
invoke Vivasvat, who is thy father, 6. (Nir. xi. 19), May we
enjoy the good will and gracious benevolence of those adorable
beings the Angirases, our ancestors, the Navagvas, the Athar-
vans, the Bhrgus, offerers of soma. 7. Depart thou,* depart
by the ancient paths (to the place) whither our early futhers
have departed, (There) shalt thou see the two kings, Yama
and the god Varuna, exhilirated by the oblation (svadiéd), (or,
exulting in independent power). 8, Meet with the Pitrs, meet
with Yama, (obtain) the fulfilment of thy desirest in the highest
heaven, Throwing off again all imaperfection go to thy home.
Become united to a body, and clothed in a shining ferm, 9. Go
Ke, depart ye, hasten ye from hence.} The Pitrs have made for
im this place, Yama gives him an abode§ distinguished by
day, and waters, and lights. 10. By an auspicious path do
thon hasten past the two four-eyed brindled dogs, the offspring
of Sarama, Then approach the bountiful (or wise) Pitrs, who
dwell in festivity with Yama (compare A. V. xviii. 4, 10}, 11
Eotrust Lim,] O Yama, to thy two four-syed, ropd-guarding,
man-observing watch-dogs ; and bestow on him prosperity and
health, 12. The two brown messengers of Yama, broadeof
nostril and insatiable, wander about among men. 4 May they
ive us agein the suspicious breath of life, that we may behold
gun, 13. Pour out the soma 4o Yama, offer him an oblation.

¢ Bee Prof. Muller’s Essay on the Fuoneral Rites ofthe Brahmans,

Journal of the German Orients{ Society for 1855, p. r,

Ses Dr. Haug's Ait. Br, ii. p. 474, nota.

Thess words, according to Bfuller, are addressed to evil spirits.

Avasanam. Compare A, V. xviil, 2, 87,

Ses Roth, Journal German Oriental Bociety, iv. 428, at the foot, and
his explanation of peri dehi s, v. da. Muller, on the other hand (p. xiv.),
translates ; “Burround him, Yama, protecting him from the dogs,” ete,

9] The two doge of Yama are aleo mentioned in A. V. viil, 1, 9, where
one of them is said to be black (syama) and the other spotted (sebala).
In A, V. viii. 2, 11, the messengere of Yams who wander among men are
wpoken of in the plural, without being deseribed as dogs.
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To Yama the sacrifice proceeds when heralded by Agni and
prepared. 14. Offer to Yama an oblation with butter, and be
active, May he" grant ms to live a long life among the gods,
15, Offer » moat honiedsoblation to king Yama, Let this saln-
tation (be presented) to the earliest-born, the ancient rshis, who
made for us a path.”

Hymn 15 of the same Mandala is addressed to the Pitrs, or
departed ancestors, who, as.we have already seen, are conceived
to be living in a state of blessedness in the other world. I will
quote some verses from it, which will show still further their
enjoyments, powers, and prertzﬁatives. %1 (=Vaj. Sanh, 19,49;
Nir, 11, 18). Let the lower, the upper, and the middle Pitra
the offerers of soma, arise. May these Pitrs, innocuous, an
versed in righteousness, who have attained to (higher} life (asu)*
protect mws in the sacrifices, 2 (=V. B. 19, 68). Let this
reverence be to-day paid to the Pitrs, who departed first, and
who (departed) last, who are situated in the terrestrial sphere.t
or who are now among the powerful races (the gods).........
5 (=V.8, 19, 57). Iovited to these favourite oblations placed
on the grass, may the Pitrs, the offerers of somna, come, may
they hear us, may they intercede for us, and preserve ums.
6 (=V.8.19, 62).........Do us no injary, O Pitrs, on account
of any offence which we, after the manner of men, may commit
against you 7 (=V. 8. 19, 63)..........Bestow wealth on the
mortal who worships you. 8 (=V.8.19,51). May Yama
feant according to his desire on the oblations, eager, and sharing
his gratification with the gager Vasishthas, our ancient ances-
torsp who presented a Soma libation, 10. Come, Agni, with 8
thousand of those exalted ancient Pitrs, adorers of the gods,
sitiers at the fire, who are true, who are eaters and drinkers of
oblation®, and who are reccived into the same chariot with
Indra and the gods, 11 (=V, 8.19,59). Come hither, ye
Agnishvatta Bitrs, occupy each a sept, ye wise directors: eat
the oblations} whidh have been arranged on the grass, and
then bestow wealth on us, with all our o%fs ring......14 (=V. 8.
19, 60), Do thou, O self-resplendent god—along with those
(Pitrs) who, whether they have undergone cremation or not,
are gladdened b%‘:;-ur oblation—grant us this (higher) vitality
(asuniti), and a body according to our desire”

. @ Compare the word asura, “Bpirit,” and aeuniti, in v. 14, below.
I Compare A: V. xviii. 2, 48,
Compare V. 8, ii. 30, and commentary,
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A funersl hymn addressed to Agni* (x. 16) also contains’
some verses which illustrate the views of the writer regarding
a foture life: “I. Do not, Agni, burn u ; or consame him
(the deceased); do not dissolve his skiny or Els body.f When
thon bast mutured} him, O Jatavedas, then send him to the
Pitrs. 2. When thou maturest him, Jatavedas, then con-
gign him to the Pitrs. When he shail reach that state of
vifality, he shall then fulfil the pleasure of the gods. 3. Let
his eye go to the sun,§ his breath to the wind. Go to the
sky, and to the earth, according to (the) natnre (of thy several
parts) ; or go to the waters, if that is euitable for thee ; enter
into the plants with thy members. 4. As for his unborn part,
do thou (Agni) kindle it with thy heat ; let thy flame :a.ndp thy
lastre kindle it ; with those forms of thine which are aunspicious,
oonvey it to the world of the rightecus.| 5, Give wp agsin,
Agni, to the Pites him who comes offered to thee, with oblations,
Putting on life, let him approach (his) remains ; let him meet.
with bis body, O Jatavedas.”

" I shall now extract from these texts and others a summary
of the infortmation which they supply.

Yama is the son of Vivasvat (ix 113,8; x. 14,1 [=A.V,
xviii. 1,49} ; x. 14, 5 ; x. 58, 1 ; x. 60, 10), and of Saranyu, the
immortal danghter of Tvashtr (x. 17,1, 2) Heis elsewhers
said, as Professor Roth considers,T (see above) to have been one
of the original pair of human beings (x. 10, 2), and to have
sprung from the Gandharva, a deity of the atmosppere, and his
wife (x_ 10,4). In the same hymn (passim) he is declared to
bave resisted the solicitations of his twin-sister Yami to fomn a
sexual union with her for the continuation of the species.** He

" w According to Muller (Funeral Rites bf the Brahmans, p. xij £.) some
versos from thia hymn are repeated after those from bhymn 14th, while the
remainn of the departed are being burnt. "

Compare A. V. xviii. 4, 10-13. .
" £ Compare A. V. xviii. 4, 12.
: "‘°"‘p°4'§ Plato Repub, vi. 18. Ses also Atharva Veda, v. 24, 9 xi.
3 . 'x. 3' i
8 i jnnA. V. vi. 120, 1, Agni is prayed to deliver from ein and carry to
the world of rightoonsncss. Compare A, V. xil 2, 46; xviii, 3, 71 ; and

vili. 4, 9, 10.

1§ Toupnal of the Gorman Oriotal Sasioty, iv 428 ; Journal of Amerions
Oriental Society, iii. 335. ustrations of Nirukts, p. 138. -
s Beo Prof. Roth's obserrations on this dislogue in the Journal of the

American Oriental Bociety, iii. 885 £,
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was the first of mortals who died, and discovered the way to the
other world ; he,guides other men thither, and assembles them
in & home, which is secured to them for ever (x, 14, 1,2; A. V.
vi. 28, 3 ; xviil, 1, 49, 0 ; xviii. 3, 13).» In one place he is re-
presentad as ca.rousiuiwith the gods under a leafy tree (R, V,
x. 135, I).t He is a king and dwells in celestial light in the in-
nermost sanctuary of heaver {ix, 113, 7, 8), where the de arted
behold him associated in blessedness with Varuna (x. 14, 7). He
srants luminous abodes in heaven to the pions (=, 14, 9), whe
well with him in festive enjoyment (x. 14, 8, 10), In the A.V,
(xviii, 2, 32) he is szid to be superior to Vivasvat, and fo be
himself surpassed by none
In the Rig Veda Yama is nowhere represented (as he is in
the later Indian mythology),} as having anything to do with the
future punishment of the wicked, In fact, the hymns of that
Veda contain, as far as I am aware, no prominent mention of
any such penal retribution. [The passages which appear to re~
cognize the existence of a Tartarms will be quoted %urtherr on.)
But Yama is still to some extent an object of terror In x. 14,
10-12 he is represented as having two insatiable dogs with four
eyes and wide nostrils, which guard the road to his abode, and
which the depidrted are advised to hurry past with all possible
speed. These dogs are said to wander about among men as his
messengers (x, 14, 12}, no doubt for the purpose of summoning
them to the presence of their mnaster, whe is in another place (x.
165, 4) identyfied with death, and is described as sending a bird
as the herald of doom (sompare A.V vi.20,1f} Andina
verdd of the AV (xviii. 2, 27), death is said to be the messenger
of Yama, who couveys the spirits of men to the abode of their
forefathgrs, In anotger place (B. V. x. 97, 16} deliverance is
sought from the bonds (pallbisad} of Yama, as well as those of
Varuna. In R. V. i. 38,5, too, where it is said, “Let not thy
worshipper go*along the road of Yamg,” Yama is equivalent to
death, In ﬁle following verse of the A. V. vi, 28, 3, also, Yama
is identified with mreyu (death) : “Reverence be to Yama, death,
who first reached the river, spying out the road for many, who

® Bee Prof. Roth’s remarks on these passages in the Journals, etc.,
ahove referred to.
+ In A. V. xviil. 4, 8, the Adityas are eaid to feast on honey in heaven

w dhakshayanii), -
1 Bee Wilson's Vishnu Purana, p. 207 of 4to. ed. note 3. 3
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is lord of these two-footed and four-footed creatures.” (This
verse coincides in part with R. V. x. 14, 1, queted above),
When the remains of the deceased have been placed upon the

funeral pile, and the process of crematiosf has began, Agni. the
god of fire, is prayed not to scorch or consume the departed, not
to tear asunder his skin or his limbs, but after the flames have
done their work, to convey to the Fathers (the Pitrs) the mortal
who hbas been presented to him as an offering. The eye of the
departed is bidden to go to the sun ; his breath (atma) to the
wind ; and his different members to the sky, the earth, the
waters, or the plants, according to their severzl affinities. As
for his unborn part (ajo bhagah), Agni is supplicated to kindle
it with his heat and flame, and assaming his most auspicions
form, to convey it to the world of the righteous (x. 18, 1-5 ;
Vaj. Sanh. xviii. 51).» Before, howaver, the ‘unborn part” can
complete its course from earth to the third heaven, it has to
traverse a vast gulf of darkness,t Leaving behind on earth all
that is evil and imperfect, and proceeding by the paths which the
fathers trod (R. V. x. 14, 7), the spirit, invested with a lusire
like that of the gods (A, V. xi. 1, 87), soars to the realms of
eternal light (ix. 113, 7), in a car, or on wings (A. V. iv. 84, 4),
on the undecaying pinions wherewith Agni slays the Rakshases
(Vaj, Banh. xviii. 52), wafted apwards b}l; the Marnts, fanned by
soft and gentle breezes, and refrigerated by showers (A. V. xviil.
2, 21 ff.) ; recovers there ita ancient body in a complete (A. V.
xviii, 2, 24 £1) and glorified form,§ meets with-.the Pitss or
forefathers who are living in festivity with Yama, obtains from
him, when recognized bﬁ.him as one of his own, (A. V_xvili. 2,
87} a delectable abode (R. V. x. 14, 8-10 ; x. 15, 14), and enters
upon a more perfect life (R. V.x. 14,8; x 15, 14; x 18, 2,
5), which is crowned with the fulfilthent of all desires (ix. 113,
9, 11), is passed in the presence of the gods (x. 14, 14), and em-

loyed in the fulfilment of their pleasure /x. 18, 2). In the

ollowing passages of the A. V. an expectatior is expressed that
the fami?y relations will be maintaineg in the next world :—

xii. 3, 17 : “Do thon conduct us to heaven ; let us be with

our wives} and children.”

% fee 5. P.Br.xi. 1,9, 1.
¥ Bee A. V. ix. §, 1.
Bes A. V. ix. b, 22-26,
In regard to the celestizl body, see Roth in the Jourual of the Amer.
Orient. Society, vol, iii, p. 343.
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-+ vi, 120, 3 : “In keaven, where our virtnouns friends enjoy
blessedness, havipg left behind the infirmities of their bodwei
free from lameness or distortion of their limbs, may we behol
onr parents and our chiMren

ix. 5, 27 : “When a woman has had one hushand befors, and

et another, if they present the gja panchaudana offering, they
5]8.11 not be separated. 28 A second husband dwells in the
same world with his re-wedded wife, if he offers the aja pans
chaudana, etc.

xviil, 2, 23 : “Let thy soul (manas) go to its own, and hasten
to the fathers.” '

The enjoyments of this future state are said in R. V. ix, 113,
7 ff. to be conferred by the god Soma, and are deseribed as
follows : 7. *Place me, O purified (Soma) in that imperishable
and unchanging world, where perpetual light and glory are
found. 8. M%jke me immortal (in the realm) where king Vaivas.
vata (Yame) dwells, whierns the sanchaary of the sky exists, and
those great waters (flow). 9. Make me immortal in the third
heaven, in the third sky, where action is unrestrained,* and the
‘regions ere luminous. 10. Make me immortal in the world
‘where thero are pleasures and enjoyments—-in the sphere of the
san,~—where nmbrosia and satisfuction are found, 11, Make me
immortal in the world where there are joys, and delights, and
plensures, and gratifications ; where the objectz of desire are
attained.”

The pleadgres here raferred to are most probably to be un-
derstood as of a sensual kind.+ Such at least is the prospect
held®out in the following passage of the Atharva Vpeda, ir.
34, 2 H -

A,V iv. 34, 2: “Boneless, pure, cleanssd by the wind,
shining, they go to a shining reglon; Agnif does not consnme
their generative orgaa ; in the celestial sphere they have aband-
ance of sexnal §ratification.§ 3. Waniynever comes upon those
who cook the vishtari oblation. (Such a man) abides (?) with
Yama, goes to the gods, and lives in blessedness with the Gand-
barvas, the quaffers of soma. 4. Yama does not steal away the

© “In heaven he acta according to his glessure."——'l‘aitt. Br. iii. 12, 2, 9.
See Journ. Amer. Orient, Soc, iii. 343.
This, no donbt, alludes to the fire of the funeral pile,
Compare Mahabharats, xii. 3657 : Ses also the Kaushiteki Upanishad,
o ﬂs?nulnmd by Weber, Ind. Btud. i, 398, and Cowell, Bibliothwca Iu#.
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generative power of those who cook the vishtari oblation. (Such
& men) becomes lord of & chariot on which hg is borne along ;
becoming winged, he soara beyond the sky.” e.[n that region tio
faithful are also promised ponds filled with clarified batter,
honey, wine, milk and curds (v, 6),

1t ia clear, in fact, that in the Vedic age the gods themselves
were not rogarded as possossing a purely spiritual nature, but
as snbject to the influence of various sensual appetites, We have
formerly seen how constantly they are represenied as deli hii;?
in the soma juice and in the exhilaration which it produced.
Yama is described a8 caronsing with the pods (B. V. x. 185, 1),
the Adityas as eating honey (A, V. xviii. 4, 3), and the Piirs as
indulging in festivity or revelry (sadhamadam madanti) with
Yama (R, V.x_ 14, 10; compare A V xviii 4, 10). Indra
is said in R.V. iii, 53, 6, to have a handsome wife, and pleasare,
in Lis house. In two verses of the A.V. xiv. 2, 81 {,, the young
bride is encouraged to ascend the nuptial couch, and become the
mother of children, by the consideration that the gods had been
the first to enter into the married state and indtﬁge in carnal
intercourse with their spouses (samaspreanta tanvas tanubhik).
In A. V. iv, 37, 11 f,, the Gandharvas, a class of gods, who are
described as hairy like dogs and monkeys, but as sssuming &
handsome appearance to seduce the affections of earthly females,
sre called upon to desist from this unbecoming practice, na they
bad wives of tbeir own, the Apsarases. (Compare vv, 2-7 of
the samne hymn and A. V. xiv. 2, 35), If even,the gods were
imagined by the authors of these hyyans to have such a decided
element of carnality in their nature, it is scarcely to be supposed
that these ssme poets, or their contemporaries, or immediate
predecessors, shonld have risen to the conception of a purely
spiritual heaven as the reward 'of a virtnous life upon earth, .

In one dpassage of the A. V. iii. 29, 3, immanity from texa-
tion is held out as a baggn to be anticipated in the next world,
1t is there said that the offerer of a black-footed sheep “ascends
to the sky where no tribute is paid by the weak to the stronger ;
and in v. § it is promised that a person of the same description
shall “live for ever in the sun and moon,”

The virtues for which men are admitted to the realms of
the blessed are thus described in hymn 154 of the tenth book
of the R V. 1. ‘Soma is tguriﬁed for some ; others sesk after
.olarified butter. Let him (the deceased) depart to those for
whom the honied beverage flows, 2, Let him depart to those
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who through rigorong abstraction (lapas) are invincible, whe
through ¢apas have gone to heaven ; to those who have per-
formed great fapas. 3, Let hin depart to the combatants in
‘batiles, to the heroes who have there sacrificed their lives, or to
those who have bestowed thousands of largesses. 4, Let him
depart, Yama, to those austere ancient Pitrs, who have practised
and promoted saored rites. 5. Liet him depart, Yama, to those
austere [Rshis, born of rigorous abstraction, to those sages,
gkilled in a thousand sciencee, who guard the sun.”*

The following verses also proclaim the reward of liberality,
a virtue which the Brahmans, who are its objects, have alwuys
beon forward to extol :

R. V. i 125,5 : “The man who satisfies others by his
liberality abides setiled on the summit of the sky; he goes to
the gods; to him the flowing waters curry butter ; &is cow
overflows for him continmally, 6. These wonderfal things
belong to those who give gifts ; for them there ure suns in the
sky. Those who give gifts attain immortality ; they pralong
their lives ”’

B. V.x 107, 2: “Those who bestow gifts mount aloft in
the sky. The givers of horses abide with the sun. The givers
of gold obtain immortality. Those who bLestow raiment, O
Soma, prolong their lives.........8. Liberal men do not die, nor
suffer destinction. The liberal are met injured or distressed.
Liberality confers on them everything, both this entire world,
and heavon " o

The Pitrs, or Fatherg, who have attained to the heavenly
statesare described as being objects of adoration to their de-
soendants. They are said to be of different classes upper,
intermediafe, and lower, or those who inhabit the heaven {or
u?}, the’air and the earth $R. ¥.x. 15,1 ; A, V_xviii, 2, 49),
while in the verse preceding the one last qnoted (A V. xviii,
8, 48), we are dold that there are three heavens, of which the
Fathers occupy th® third or highest, *Their different races are
mentioned by name, viz. Angirases, Vairupas, Naragvas,
Atharvans, Bhrgus, Vasishthas, ete. (R, V., x, 14, 4-6 ; x_ 15,8),
Though not all known to their worshippers, they are known to
Agni (x. 15, 13). Thoir descendants offer them worship and
oblations (x, 15, 2, 9), supplicate their good will (x, 14, 6),

» These verses form part of the funeral liturgy of the Brahmans, See
Mgiler, on the funeral rites of the Brahmans, p. xi. i
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deprecate their wrath on actount of any offences which may
have been committed against them (x. 15, 6), entreat them to
hear, intercede for, and protect their votaries {x 15, 5), and to
bestow upon them opulence (x. 15,7, 21; A, V, xviii, 3, 14 ,+
xviii. 4, 62).* They are represented as thirsting for the liba-
tions . prepared for them on earth (x.15,9); and they are
invited to come with Yama, hia father Vivasvat, and Agni, and
fonst with avidity, and to their hearts’ content, on the sacrificial
food (x. 14, 4, 5; x. 15, 9). They accordingly arrive in thou-
gands, borne on the same car with Indra and the other gods,and
pange themselves in order on the sacrificial ground (. 15,10,11).%-

With these ideas compare those entertained by the Romans
about the Manes {see Smith’s Dictionary of Gireek.and Roman
Biography and Mythology, s.0.) and the opinions of the unre-.
formed ghriatian Churches about the powers and prerogatives
of the saints.

. The following texts refer indistinotly to some punishment
of the wicked :

B.V, iv. 5, 5: “This deep abyss (pada) has been produced
(for those who) being wicked, false, untrue, go about like
women without brothers, like females hostile to their hunsbands.”
« R,V vii, 104, 8: “Indra and Soma, dash those maliciona
(Rakshases) into the abyes (vavre), into bottomless darkness, so
that not even one of them may get out,” ete,

., Bat this last text forms part of a hymn which refers to evil
spirits. . .
PR V. ix. 73, 8: “Knowing, ho (Soma) boholiis all worlds ;
be hurls the hated and-irreligious into the abyss,” (karte). « - »
 In A. V. viil. 2, 24, the nethermost darkness (adhamam
tamas) is mentioned : “These men do not dis, nor go to the
pethermost darkness.” See aleo Av V, ix 2,4, 9, 10'and 17 ;
x. 3,9 ; xii. 3, 49 ; xiii, 1, where similar phrases occur (asso-
ciated in one place, x. 3, 9, with asurttam rajase the distant (?)
region) ; and xviii. 3, 3, Where the expressibn, andham tamas,
“blind darkness,’”’ is found.} But it is not clear that in these
passages the words denote a place of panishment, In A V,
xil. 4, 36, however the adjeciive form of the ordinary word

_®8ea R. V. x. 68,11 ;
+ Compare on the offerings to the Pitrs, Colebrooke's Ensay on the
Raligious Catemonies of the Hindus. Min. Ersays, i. 180 f. ,
. 1 Manu, however, viii. 94, connects andham famas with bell, saying
$hat a lying witness goes to hell in “blind darkness.” L
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for hell {ndraka loka) ocours ; and that region is threatened as-
the future abode of the illiberal.

- In the follofring passages of the Mahabharata (xii, 6969 f.)
bell and darkness {iaanas) are identified : *‘Falschood is the
embodiment of darkness (tamas) : by darkness a man is carried
downwards. Those who are seized by darkness, being enveloped
in darkness, do not see the light. Heaven they say is light:
(prakasa), and hell is darknesss (tamas).”’» :

In one of the passages which have been quoted above (x. 16,
4) the “unborn part” of man is spoken of a3 being conveyed by
Agni to ‘“the world of the righteous.”” It will be cbserved that
the word here employed is different from atman, the ferm which
at a later J)eriod was invariably used to denote the immaterial
soul ; and that this samo word aiman occurs in the precedin
verse in the sense of breath, as we must infer from the fact o
its being bidden to mingle with the wind, the element to which.
it is akin, In some other passugus of the Rig Veda we find the
word manas emEloyad for the soul, or the living principle which
exists after death ~ Thus in x. 5%, 1, it is said, “When thy sonl
{(manas) has gone afar to Yuma Vaivasvata, we bring it back
bither to dwell and to live.” In the verses which follow the soml
is said to be brought back from a greai many other places, the
heaven, the earth, the four quarters of the sky, the ocean, the
waters, the planets, the sun, the dawn, the past, the future, etc.
And agsin in x, 60, 10, we finl the same word employed : “I
have brou%ht the soul {manas), that it may live and not die, but
he secare,” "Atman is hpwever used in soma parte of the Dig
Veda for the animating principle, us where the sun is called the
soul of all things moving and stationary (i. 115, 1), or where
Soma is called the soul of eacritice (ix, 2, 10 ;ix. 6, 1), end of
Indra (?x. 85, 3). s L :

I shall now adduce some passages from other Indian works
of a latér date, snch as the Satupatha Brahmane, the epic poems
and the Puranas,®to show how far the opinions which their
guthors entertained coincide with those representations of a
fature life which I huve extractsd from the Wig-, Yujur-, and
Atharva-Vedas.

In the 9th vol, of the Journal of the Gorman Orient. Soe.
(pp. 237 ff.) Professor Weber has communicated a legend from

¢ Satapatha Brahmana on penal retributior after death, to

© Compare Vishau Purana (Wilson, 4to, ed. p. 211).



180 THE VEDIQ DOCTRINE OF A ¥UBURE LIFK.

which he las prefized soms interesting remarks on the history
of Indian opinion regarding the vanity of personal existence,und
the desire to escape %rom e perpetual cycle of'births to which
that opinion conducts. He remarks that swing to the fragmen-
tary nature of the surviving documents of Indian literatare, we
are not yet in a position to trace with any distinctness the rise
snd growth of the doctrine of transmigration ; though he con-
siders it to admit of no doubt thai the temet in question was
radually developed in India itself, and not introduced from any
oreign country, In the hymns of the Rig Veda, as he goes on
to observe, there is no trace discoverable of the metempsychosis,
or of any disgust with personal existence, On the contrary,
they manifest a cheerful enjoyment of life, and a desire for its
rolongation in this world, as well asin the next. “Bo too,”
rofessor Weber proceeds, “in the Bruhmanas immortality, or
at least longevity, is promised to those who rightly understand
and practise the rites of sacrifice, while those who are deficient
in this respect depart before their time (pura ha ayushak)* to
the next world, where they are weighed in a balance (xi, 2, 7,
33) and receive good or evil according to their deeds. The more
sacrifices any one has offered, the more etherial ia the body he
obtaina, or as the Brahmana expresses it (x. 1, 5, 4)1 the more
rarely does he need to eat. In other texts, on the contrary (iv.
6,1,1;xi 1,8 6;xii 8, 3, 31),} it is promised as the highest
reward, that the pious man shall be born in the next world with
his entire body (sarvatanur evu sangak). Here the high-estima~
tion of individual existence culminateg. and = purély personal
immortality is involved. It is evidently in connection with #his
that the loss of a dead man's bones, which according to the
oustoms prescribed by the Butras should be collectad after orema-
tion, is regarded by his friends as disgracefnl, as the deverest
punishment of arregance (xi. 6, 3, 11 ; xiv. 6, 9, 28).”§

[The following passage from the same work ¢x. 4, 3, 9) is
not really inconsistent with the above view, though at firat sight
it might appear so. For the gods must be supposed, according.
to the story, to huve become immortal without parting witﬁ '

® Compare 8. P. Br. x. 4, 3, 1.
x. 1,5 4.
&3 ; anda. 6, 9, 98 Brhed '
xi, 8, 8, 11 ; and xi. (= Arenysks Upanishad, iii. 9,26 ;
. 2101, ot Roorls Engiish translation). Compsse 1 Kings il 22; 'aud
eremish viii. 1, 2.
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their bodies ; whereas men were not to enjoy immortality with-
out “shuffling off their mortal coil.”’ A subsequent resumption
of their bodies in & gloriﬁed state is not, however, therehy ex-
cluded : “Death said # the gods (who had becoms immortal by
performing certain rites), ‘in the very same way all men (also)
shall become immortal ; then what portion will remain for me ¢’
The gods replied, ‘Henceforward no other being shail become
immortal with his body, when thou shalt have seized that part
(the body). Now every one who is to become immorial through
knowledge or by work, shall bécome immortal after parting with
kis body.” This which they said ‘hy knowledge or by work,’
meang that knowledge which is Agni, that work which is Agni.”]

Professor Wobar proceeds: “But whereas in the oldast
times, immortality in the abodes of the blessed, whare milk and
honey flow (xi h, 6,4,* is regardad as the reward of virtue or
wisdom, whilst the sinner or the fool is, after a short life, doom-
od to the annihilation of his personal existence, the doctrine of
the Brahmanas is that after death all are born agein in the next
world, where they are recompensed according to their deeds,
the good being rewarded and the wicked pnniﬁled (vi. 2,2,27;
x. 6,8, 1;xi 27, 23)."t

{The Satapatha Brahmana, however, also contains the con-
ception of a higher state than that of desire and gratification, in
a passage (x. 5, 4, 15) where it is said : “This soul is the end of
all this. Tt abides in the midst of all the waters, It is supplied
with all objqets of desire. For the waters are all the objects of
desire.} This (soul) is $ree from desire, and (yet) possesses all
the® objecta of desire, for it desires nothing. On this subject
there is this verse : ‘By knowlodge men ascend to that condition
in whiqiledesires have passed away. Thither gifts do not reach,
nor anstere devotees who%re destitute of knowledge.’§ Fora
person who does not possess this knowledge does not attain that
world by gifs or by rigorous abstragfion. It pertains only to
those who have sich knowledge.”’]

Prof. Weber adds in a note : ““According to¥ very ancient
conception, the soul, after being breathed forth from the body,

®xi. 5, 6 34 Compare Satap. Br. xi. 5, 7,6; and A, V. iv. 8 7.
198,327 5601 T ' 36
T Compare Thitt. Br. iii. 12, 2, 6 : “In the waters all objects of desire
mgw o oted in Sankara's C th
8 verse is quoted in ara's Comnmentary on the Brohma Sutr
pp. 911 and 952, of?zhe edit, in Bibl, Ind, v T h
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ascenls to the abodes. of the blessed on the wings of the air,
of the wind (compare A, V. xviii. 2, 21 f. quoteg above), havin,
itself been changed into an aerial form. With this is conne

the later idea of the resolution of the senfes of the dying into
fire, san, moon, wind, and the regions of the sky ;* and the
still more modern and systematic notion of their being resolved
fato the five elements. In one place (. 9, 3, 10)% I find the
idea that the rays of the sun are themselves the pious (sukrtahk);
and in another (vi. 5, 4, 8)1 the conception that the stars are
the lights of the righteous who go to heaven. With this the
similar statement in the Indralokagamans may be compared.”

The following are some other passages of the Brahmanas
(not cited by Prof. Weber) regarding future rewards. In the
S. P. Br. xi. 6, 2, 5, it is said : “He who sacrifices thus obtains
perpetual prosperity and renown, and conguers for himnself an
union with these two gods (Aditya and Agni), and an abode in
the same sphere.” In the same work (ii. 8, 4, 8) it is said that
those who offer particular sacrifices become Agni, Varura, or
Indra, and attain to union, and to the seme spheres, with those
gods respectively. And in the same way the Taittiriya Brahe-
mana states the possessors of particular kinds of knowledge
attain to union with Aditya (the é):n), and to union, and to the
same spheres,with Agni, with Vayu, with Indra, with Brhaspati,
with Eraiapati, and with Brahma, or Brahma (I koow not
which is intended). In the same work, iii, 9, 11, mention is
made of a certain sage who throngh his knowledge became a

olden swan, went to heaven and attaired to union with the sun.
fn A, V.xix. 71,1, a Brahma-loka is mentioned. [For“the
Puranic idea of the world of Brahma, see Wilson’s Vishna
Purana, 4to. ed., p, 48, note 3, and p. 213, note 3 (or for the
first of these passages, Prof. Hafl's 8Yo. ed., vol. i. p. 98).]

In the §. P. Br. xi. 5, 6, 9, it is declared that e man who
reads the Vedas in a pagticalar manner is “freed from dying
again, and attgins to » sameness of nature with Brahma (Hrah-
manak satmatdin). Kven if he cannot read with much power,
let him read one sentence relating to the god.”

The following curious passage is from the Aitareya Brah-
mnna, iii, 44 : “The Bun neither ever sets or rises. When people
think he seta by day, be (only) turns himself round after reachin
‘the end of that (portion of time), and makes night below anﬁ

“T 618,84 ti9 8, 10, 1 vi b, 4, 8.
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day above. Then when people think he rises out of night, he
(only) turns himself round ufter reaching the end of that (portion
of time), and makes duy below and night above. In truth he
never sets. The innu who knows this, that the sun never sets,
enjoys union and sameness of nature with him, and abides in
the same aphere.”*

In another passa%e (ii. 17) the same work daclares how far
heaven is from earth : “He who desires heaven shonld repeat
8 thousand (verses). For the heavenly world is distant from
hence a thousand days’ goumey on horseback

In the Satapatha Brahmana, vi. 6, 2, 4, it is said that the
door of heaven (svarga-loka) is situeted in the north-eastern

" regions, while thut by which the heaven of the Pitris is entered,
lies to the south-east (ibid., xiii. 8, 1, 5).¢

In the legend on future retribution quoted by Weber, as
above stated, from the same Brahmana (xi 6, 1, 1 f.) itis related
that Blirgn, the son of Varuaa, visited, by hix fither's command,
the four points of the compass, where he saw men being cut into
pioces and eaten by other men, who when gu stioned by Bhrgu,
declared that they were revenging on their vietims the treatment
which they lad received at their hands in the otlier wold on
earth), There victims ave allegorvieallv explained in the Brah-
mana as representing the trees, animals, plants, and waters em-
ployed in sacrifice. But Prof. Weber is of opinion that the
story is an old popular legend regarding the penal retribution
executed by #he former sufferers themselves on those whe had
oppepessed them while on farth, and that the narrative had been
appropriated by the priests and introduced into thé Brahmana
to relieve the monoteny of its tedious disquisitions, and explain-
ed in the manner I have swed. .

I return to Professor Weber’s discussion on the doctrine of
the Bribmanag regarding a future state,

“The Brahmanas, however,”” he coitinues, “are not explicit
in regard to the duration of these rewards and punishments ;

vand it is hiere that we have to seek the origin of tﬁe doctrine of
transmigration, To men of the mild disposition and reflective
spirit of the Indians, it wonld not appear tgat reward and punish-
ment could be eternal, They would conceive that it must be

¢ See Dr. Hang's Aitareya Brahmana, ii. p. 242. I differ from that
scholar in translating parastit “above,” and not “on the other eide.”
+ Bes Weber, in the Journal of the German Oriental Society,ix. 243,308.
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possible by atgnement and purification to bcome absolved from
the punishment of the sine committed in this wshort life, And
in the same way they could not imagine that the reward of
wirtues practised during the same brief p8riod could continue for
sver, The dogima of transmigration agreed with both of these
suppositions, though in another respect it was most unsatis-
factory ; for where was either a beginning or anend to be
sought? The spirit of enquiry sought to escape from this
dilemmna by systematic refinements (sonderung), but only became
more hopelessly entangled : and at length it was only extricated
by cntting the knot, by succumbing to the influcnoe of the
aspiration after complete redomption from the bondage of the
world, and of individual existence ; so that that destiny, which
was in earlier times regarded as the greatest punishment, was
now recognizeéd as the highest reward. This mode of cutting
the knot is the work of Buddha and Buddhism : end the best

roof that the fundaumental substance of the Brahmanas is pre-
Buddhistic is (apart from all other evidence) to be found in this,
that they do not recognize the existemoe of the dilemma in
question, that they know nothing of the contempt of life to which
we have alladed, but rather express with directness and naivety
8 fresh and genuine love of exisience, and a yearning after im-
mortality. It is only some passages of the Jrhadamnyaka and
of the Chhandogya Upanishad, which formw an exception to this
assertion ; and on that uccount they must be held evidently to
belong to the period immediately preceding Buddhas appearanoce,
or even to that which followed it.” ¥ .

It does not quite ugree with the conclusion here announced
that the pussage I have quoted above from Satapatha Brahmana,
xi. 5, 6, 9, appears to speak of ynion, with Brabma ;—ualess this
is to be understeod in some other sense than the later ¢me of
ubsorption into his essence. '

Though Indra, Vartea, and other gods.are represented in
the Mahsbharata and Purnnas as Ieadin% a sensual and immeoral
life,e und though the Apsarases, or celestial nymphs, are ox-
pregsly declared to ba. aourtezans,} from the subject of most
volaptuous descriptions,}. and are represented as gseing sent by

# Hee my Sanskrit Texts, vol. iv. p. 41. 'Wm N
T Ihid)., p. 394; and Ramayana, i 45,35 (el M"legel), and i, 46, 2
Gorresio). )
( § See Mahabharata, iii. 1821 f£.; Bamayawa, Uttara Kanda, xxvi. 16 £,

(Mbly ed-) . . .

Th-
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the gods from time to time fo seduce anstere sages into nn-
chnatity, and are promised, as wo have already scen, as the com-
panions of warriors in a futnre life,—yet the pictures drawn of
aradise in those workmare not always of such a gross character.
n the account of heaven contained in the Mahabbarsts, iif.
15441 f., there is no promise of any sensual gratifieation held
ont. 1t appears (vv, 15407 ) that a sago named Mudgalz had
lived a life of poverty, piety, and sclf-restraint, practisin
hospitality according to his hninble means, with the grain whiek
be gleaned, and whiclh (like the widow of Zarephatli's oil) never
underwent diminution. At lenﬁth another holy man, called
Durvasas, famous in Indian tradition for his irascible temper;
came to prove Mudgula’s powers of endurance ; and six times
devoured all the food which the hospitable saint possessed. Find-
ing that the temper of his host was altogethier unaffected by these
trials, Durvasas espressed the highest admiration of his virtue
and declared that be would go bodily to heaven. As Lie spokd
these words n» messenger of the gods arrived in o celestinl car, -
and enlled npon Mudgala to ascend to z state of complete pere
fection. The sage, however, desired first to learn the advantages
and drawbacks of the heavenly state, and the messenger pro-
ceeded to tell him (vv. 15441 1) first what kind of pecple go
there, viz., those who have performed ausierities or celebrated
great sacrifices, the truthful, the orthodox, the rigliteous, the,
self-restrained, the meck, the liberal, the brave, ete. These celes~
tial abodes were, he said, shining, glorious, and filled with all
delights. ere ig seen sthe vast golden mountain Meru, and
the’holy gurden Nundana, ete., where the righteous disport.
There lrunger, thirst, weariness, cold, heat, fear, are nnknown ; .
there is nothing disgusting, or disagreeable ; the scents ure
delightful ; the sounds ar¢ plessant to the ear and mind : there
is no-aorrow, nor lamentation, nor decay, nor labour, nor envy,
nor jealonsy,® nor delusion. There the blessed are clothed with
glorious bodies, which are produced by their works, and not by
any father or mother, Their garlands are fragrant and unfading ;
they ride in nerial cars. Boyond these regions thére are, how-
ever, others of a higher churacter—those to which the rshis whe
have been purified by their worke é:roc-eed, Btill further on ars
those where the Abhus dwell ; and where there is no annoyance
occasioned by women (stri-kvtas tcizmk ), or by envy arising frem
the sight of worldly lfmndeur. he blessed there do not subsiat
on oblations, nor do they feed upon ambrogia ; they have
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celestial, and not coarse material bodies. Theso efernal gods of
gods do not desive pleasure ; they do not chunge with the revolu-
tions of Kalpas (great mundane ages), How c¢an they then be
subject either to decay or death ? They experience neither joy,
nor pleasnre, nor delight, neither happiness nor suffering, neither
love nor hatred. That highest state, so diffiorlt to attain, and
which iz beyond the reach of those who seek after pleasure, is
desired even by the gods, This celestial felicity, the messenger
says, is now within Mudgala’s reach,—the fruit of his good deeds.
The speaker next, according fo his promise, explains to the sage
the drawbacks of the heavenly state. As the fruit of works done
on earth is enjoyed in heaven, whilst no other new works are
performed there from which new rewards could spring, this en-
Joyment is cut off from its root, and must therefore come to am
end, For this world is the place for works, while the other is
the place for enjoyment, This loss of gratifications to which the
heart has become devoted, and the dissatisfaction and pain which
arise in the minds of thoss who have sunk to a lower estate, from
beholding the more brilliant prosperity of others, is intolerable.
To this must be added the consciousness, and the bawilderment,
of those who so descend, and the fear of falling which they ex-
perience when their garlands begin to fade. Such are the defscts
which attach to all existence till it is absorbed in Brahma. Bub
_the state of those who have fallen from heaven is not altogether
without compensation. As a resalt of their previous good deeds
they are born in a condition of happiness ; though if they are
not vigilant, they sink still lower, ving given this explana-
tion, the messenger of the gods invites Mudgala to accompany
him to paradisr. The saint, however, after consideration, replies
that he can bave nothing to do with a state of happiness which
is vitiated by so great defects, and tke termination of which is
followed by so great misery. He has therefore no desire for
heaven ; and seeks only that eternal abode where there is no
sorrow, nor distress, nor‘change. He thon ‘asks the celestial
_messenger what other sphere there is which is free from all
defocts, The messenger replies that above the abode of Brahma
is the pure etfernal light, the highest sphere of Vishau, who is
regarded as the supreme Brahma. Thither none can proceed
who are devoted to objects of sense, or who are the siaves of
dishonesty, avarice, unger, delusion, or malice ; but only the
unselfish, the bumble, those who are indifferent to pain and
pleasure, those whose senses are under restraint, and those who
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practite contemplagion and fix their minds on the Deity, The
sage ther dismissed the messenger of the gods, began to practise
ascetic virtues, Becoming indifferent to praise-and blame, regard-
ing clods, stones, andygold as ulike. Pure knowledge led to
fixed contemplation ; and that again imparied strength and
complete compreliension, whereby he attained supreme eternal
perfection, in the nature of quietude (nirvdng).*

The difference between the resa'ts of meritorious works, and
of knowledge, so familiar to the religious pbilosophy of the
Hindus, is clearly set forth in the following verses of the
Mahabharata, xii. 8810 ff. : “By works a creature is bound ;
by knowledge he is liberated ; wherefore devotees gifted with

erfect insight perform no works. Through worksa creature
18 born again after denth, with a body (of one or other) of sixe
teen descriptions ; by knowledge lie becomes the Eternal, Im-
perceptible, and Undecaying. BSonie men of little understanding
eulogise works ; and so embrace with delight the entanglements
of corporeal existence. But those who have reached the highest
intelligence, and a perfeet comprehenszion of righteonsness, do
not commend works, as & person drinking from a river thinks
little of a well, The resuits which & man obtains from works
are pleasure and pain, prosperity and adversity ; Ly knowledge
he gains that eondition in which Lis griefs are at an end, im
which he dies not, in which bis birth is not repeated, from which
he does not return; in which that supreme Brahma exists
imperceptiblg, unchanging ete. ete.”

>

€*See the other i}usa,;ea quoted, s.v., by Boltlingk and Roth, from Brah-
maunical writings where this word is used. Its employment by Buddhists
to oxpress the highest destiny of mundane creatures is well known,
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dispositions,- feelings, passions, und ctrewmstances,

. -

The hymus of the Rig Veda are, ns is weli known, alinost
entirely of a religious chaructar, designed, or at least, ndapted,
for recitation at the worship of the varions popular deitics. or
at some of the ceremonials connected with varions importunt
events in the domestie or publie life of the anctent Indiuns,
Among these, however, are interspersad a fow of a different
deseription, which, from the wide celebrity they had acgnired,
were carefully preserved by the descendants of their authors,
or by other interested persons, and have been incorporated in
the grent collection of sacred songs. Some of these produc-
tions, like the colloquy of Yama and Yumi (franslated in a
former paper}, the very obscure conversation between the hero
Pururavas and the Apsarag Urvasi (R. V. x. 95),* and the
Vrishakapi hymn (R. V. x. 86), derive their importance from
the interlocntors being poersonages regarded as divine, or
ranked among the ancestors of the luman race. Others, like
the 72nd, the 90th, and the 129th hymns of the 10th Book
{also quoted in previous articles) were venerated from the
nature of the topics which they handled, or the depth or
gravity of the speculutions which they contain. Others, again,
such as the hymns referred to by Professor Roth in bis disserta-
tion ‘“‘on the historical matter contained in the Rig Veda, ™t
would possess an interest for the descendants of the contending
priestly races to whose rivalries they made allusion, and méght
even be valued for the purposes of imprecation to which they
could be applied.} And those compositions which eslebrate
the liberality of different princes to their domestic priess wounld
naturally be handed down with care by the successors of those
favoured individoals. . .

In the following paper I shull adduce fome other hymnns,
both from the Rig and the Atharva Vedas, which are only in
part of a religious character, and possess a greater general '
interest than the bulk of those with which they are associnted,

- © Bee Professor Max Muller's Essay on Comparative Mythology, in the
01({:'021';10 Essays lfor 1856, Bee also Roth's Illustrations of Nirukts, pp. 153 £
an .

+ Bur Litteratar and Genchichie des Weda, pp. 87.
1 Bee Sanskrit Texts, i. 127 ff,
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frotn the references which they make to human character, dis-
positions, feelings, passions, and circumstances ; from the light
which they throw on the progress of sncerdotal pretensions, or
from some other feadure of their conients. In some of these
hymns it will be sven that & considerable amount of shrewduess
and worldly wisdom is expressed in a sententious form,

The first hymn which 1 shall addoce, addressed to the

oddess of forest solitede, is distinguished by the postical
feeling which pervades it, and the natural manner in which the
‘emotions arising fromn the situation there described are depicted,
though some of the allusions which it containg are difficult to
explain or comprehend 1t is repeated in the Taittiriys Brah-
mana, and explained by the Commentutor on that work, (See
alao Roth’'s Illmstrations of the Nirukta, p. 182),

R. V.x. 146. 1, “Aranyani, Aranyani, thou who seemest
to lose thyself there, why dost thou not ask [the way to] the
village ? Doos not terror seize thee (ut the solitude) ? 2. When
the chiohchika (s bird; answers to the roar of bulls when it is
uttered, flying about as if' with cymluls, then [by their voices]
Aranyani is landed {as if by hymns]. 3. And the cows seem to
eat, und the house appears to be scen, und at evening Aranyani
seems to discharge the carts » 4 One mun cails to his cow,
another fells a tree; o man lingering in the forest {in Aranyani)
fancies that she [or some one] has screamed. 5, Arunyani is
not {horself] murderous, if no one else (a tiger, ete)) assails ;
but after eajing of sweet fruit, a man rests there at his pleasure.
6. I land Aranvani, the mother of wild beasts, the unctuons-
scented, the fragrant, who yields abundance of food, though
she liag no hinds to till her.” :

The next hymn which I shall quote refers to the great
variety by which the aims*and® pursuits of different men are
characterized. It is distinguished by a vein of naive olhserva-
tion, not unhingled with satire ; and js curious as revealing to
us the oconpations pursned by the poet’s futher and meother,
though it makes no reference to the class to which they
belonged.

Rig Veda, ix. I112. 1, “We different men have all our
varions imaginations and designs. The carpenter seeks some-
thing that is broken, the doctor & patient, the priest scime one

® Professor Anfrecht thinks this clause (eakatir ivd sarjati) should be

rendered, *In the evening the forest moves like a cart,” with reference to
e agitatign of the branches by the evening air,
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who will offer libations, O Inda (Somn), fow forth for Indra.
2. With driedup aticks, with birds’ feathers, with m tals, the
artizan continuully seeks after a man with plenty of gold,
0 Induy, ste,, ete. 3. (= Nirakta, vi. 6) € am & poet, my father
js a doctor, and my mother is a grinder of corn. Y6;1'“;1: our
different views, seeking to get gain, we run after |our respective
objects] as after cattle. O Inda,ete. 4, The dranght horse desires .
an eagy-going carriage ; merry companions & laugh ; the female
sex the male ; and frogs a pond. Indu,” ete,

The next hﬁgm, which may possibly be the production of
one who lays before us the sad results of his own bitter ex-

rience, deacribes with grent vividness, graphic power, snd
truth of observation the seductions and miseries of gambling,
which, we see, were as acately felt in those early ages as they
are in these later times.

Rig Veda, x, 34. 1. (=Nirukta ix. 8), “The tambling,
air-born [prodacts] of the great Vibhidaka tree (i.e. the dice)
delight me as they continne to roll on the dice-board. The
exciting dice enchant me like a draught of the soma-plant
growing on mount Mujav.at. 2. She (the gamester’s own wife)
never wronged or despised me, She was kind to me, and to
my friends. But I for the sake of the partial dice, have sprun-
e(fy my devoted spouse. 3. M& mother-in-law ‘detests me ; my
wifa rejects me, In his need [the gamester] finds no comforter.
I cannot discover what is the enjoyment of the gnmbler any
more than I ean perceive what is the happiness of ¢a worn-ont
hack horse, 4. Others pay court to the wife of the man whose
wealth is coveted by the impetuous dice, His father, motler,
brothers, say of him, “We know nothing of him ; take him
away bound, 5 When I'rasolve not to be tormented by them,
because I am nbandoned Iny friends who withdraw from
me,—yet a8 goon a8 the bro ice, when they are thrown,
make ‘a rattling sound, I hasten to their rendézvous, like a
woman to her paramour. 6 The gamester comes to the assem-
bly, glowing in body, and inquiring, *‘shall I win 9”* The dice
jnflame his desire, making over his winnings to his opponent.
7. Hooking, piercing, deceitful,vexatious, deligliting to torment,
the dice dispense transient gifts, and again ruin the winner;
they are covered with honey, but destroy the gambler, 8. Thrir
troop of fifty-tliree disports itself [disposing men’s destinies]
like the god Savitri whose ordinances never fail. They bow
not before the wrath even of the fiercest, The king h{m.uﬁ'
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makes obeisance to them. 9. They roll downward ; they bound
upward, Having no hands, they overcome him w has.
These celestial cdals, when thrown on the diceboard, scorch the
heart, though cold thenselves. 10. The destitute wife of the
gumester is distreesed, and so too is the mother of a son whp

oes-she knows not whither. In debt and seeking after money,
the gambler approaches with trepidation the homses of other
people at night. ~ 11. It vexes the gamester to see his own wife,
and then to obsorve the wives and bappy homes of others. In
the morning he yokes the brown horses (the dice) ; by the time
when the fire goes out he has sonk into a degraded wretch. 12.
He who is the general of your band, the first king of your
troop,—to him I stretch fosth [my] ten [fingers] toward the
east (in reverence] :+ T spare no expense [in my offering]. That
I declare with perfect truth. 13. Never play with dice ; practice
husbandry ; rejoice in thy property, esteeming it sofficient.
“There, 0 gamester, are thy cows ; [thisis] thy wife y—so the
adorable Savitri addresses me. 14. Be fricndly [o dice]; be
auspicions to us; do not bewitch us powerfully with™ your
enchantment. Let your hostile wrath abate. Let others be
subject to the fetters of the brown ones (the dice).”

That the passion for gambling prevailed very extensively at
the time when the liymns of the Rig- and Atharva-vedas were
composed ia clear, from various other allusions to the practice
whioch we find there. Thus in I1.- V. vii, 86, dice are mentioned
slong with wine, anger, thougtlessneas, ete., as causes of sin,
The following verses from the A. V. prove the same point :

A, V. vil. 50-1, ““As the lightning every day strikes the
tree irresistibly, so may I to-day irresistibly smite the gamester
with the dice. 2 May the wealth of the rich and of the poor
unresisting be collected from severy side into my hand as
winnings.” )

vii. 109. & “This reverence be paid to the brown [die],
who is ruler amohg the dice. With *utter I worship Kali ;
may he thus be auspicious to us. 2. Bring, o Agni, butter to
the Apsarases, but dust, sand, and water to the dice. Seeking
oblations according to their several shares, the gods delight in
both offerings. 3. The Apsarases hold a festival between the
oblation and the sun, May they anoint my hands with butter,
and overwhelm the gamester who is my opponent. 4. Dispense

#* Compare A, V., v, 28, 11 ; and Vajasanoyi Sauhita, xvi, 64,
Z
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bad luck to our adversary, but moisten us with butter, Strike,
as lightning does e tree, the man who plays against us.””

vi. 118, 1. “Whatever sins we have committed with our
hands, seeking to obtain the host of dise,—remit to s to-lay
that debt, yo Apsarases Ugrampasya and Ugrajit.”

A. V.iv. 38. 1. “I invoke hither the skilfully-playing
Apearas who cuts up and conquers, and gets gains in the game
of dice, 2 I invoke hither the skilfally-playing Apsaras, who
collects and scatters, and receives gains in the game of dice. 3.
May she who dances about with the dice when she wins by

ming, grant gain to us, and obtain superiority, through her
gkill. Muy she come to us with abundance of riches. Let them
not conquer our money. 4. Iinvoke hither the joyful and ex-
ulting Apsarases—those [goddesses] who delight in dice, and
bring with them grief apd anger >

It will be seen from these verses that the Apsarases are in-
timately connected with gambling, In A V. il 2,4, they are
said to be “fond of dice,”” and “soul bewitching.”

The next tonhﬂrmns which I proceed to quote are in praise
of generosity, o first of them celebrates liberality to the
destitute in general ; the second enlogizes the same virtue when
exhibited in giving presents to priests,

Rig Veda, x, 117. 1. “The gods have not ordained hunger
to be our destruction. Even those who are full-fed are over-
taken by varions forms of death (/it. deaths), The prosperity of
the liberal man never decnys ; while the illiberal {ﬁfuds no Com~
forter 2. He who, himself well provided with sustenance,
bardens his heart against the poor man who approaches *him,
starving, and who has long conrted him, desirous of food,~—such
a man meets with none to cheer him, 3. He is the bountifal
man who gives to the lean beggar who comes to him" craving
food. Bucrcess attends that man in the sacrifice, and be secures
for himself a friend in the futare. 4. Heis ny friend who
bestows notbing on his Iriend who waits updn him, seeking for
sustenance. Let every one depart from such & man ;—his hoase
is no home,—and look out for some one else who is liberal, even '
though he he a stranger. 5. Let the ll:owarful man be generous
to the sappliant ; let him look along the path [of futurity). For,
oh, riches revolve like the wheels of a chariet ;: they come, now
to one, now to another. 6. In vain the fool obtains food ;: I
tell the truth ; it becomes his destruction {eomp. v. 1). He
nourishes neither his friend nor his companion, He who keeps
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his food to himself, has his sin fo himself. 7. The plonghshare
farrowing the ground, brings men plenty., A man moving
onwerd with his®feet, accomplishes s journey. A priest who
spenks is more acceptalle than one who is silent, X kinsman
who is beneficent excels one who is stingy, 8 A one-footed
being advances fuster than a two-footed, e two-footed comes
after the three-footed. The four-footed follows in the rear of
the two-footed, snd moves on observing his steps. 9. The two
hands, though alike, do not tierﬂ:irm an equal amount of work,
Two cows with the same mother do not yield the same quantity
of milk, Two men, though twins, have not the same strength,
And two others, though kinsmen, are not equally liberal.”

Rig Veda, x. 107. 1. “The great [lustre] of these opulent
ones has been manifested. The whole living [world} has been
liborated from durkness. The gredt light given by the Fathers®
bhas arrived. The broad at% of ILargess has been beheld.
2. The givers of gifts abide aloft in the sky ; the Lestuwers of
horses live with the Sun ; the givers of gold attain immor-
tality ; the bestowers of raiment prolong their lives. 4. A

ift which is a satisfaction of the gods, an offuring to the
ﬁ:aities, [proceeds] not from the illiberal ; thoy bestow nothing ;
and many men of extensive liberality are bountiful mcre% d
through fear of reproach..... ....5. The giver of gifis, invited,
advances first; he walks in the front as leader.} I regard
a8 the king of men him who first presented a gift. 5. They
call bim a rishi, a priest, a revercnd chanter of hymns and
reciter of vePses,—he knpws the three forms of the resplendent
(Agai),—the man who was the first o crown [his religious
service] with & Pift, 7. La.rf)ess bestows a cow, a horase,
silver () and gold, Largess bestows (¢) food, which is our
life The wise man makgs laygess-giving his breastplate, 8,
Bountiful men neither die nor fall into calamity ; they suffor
neither wrong nor pain. Their liberality confers on them this
whole world as weM ns heaven. 9, Th® bountifal conquer for
themeelves first, a pleasant abode, a well-dressed wife, and &
draught of wine; they conquer those who walk in the front (p),
uninvited, 10. A fleet horse is trained for the generous man;

» Compare R. V. x. 68, 11.

t Compare R.V,iv. 50,8 £ Bee Professor Wilson’s tranglation, and
note on». 9, in p. 214 { and Roth's Art. on Brahma aud the Brahmans,
Journ. Germ. Or. Bociety, i. 77 f. See also the hymn from the A, V. iii.
19, next quoted in the text.
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he obtains a brilliant damsel for his portions; this honse of his
resembles a lotus-pond, beantiful, emlellished like a palace of
the gods, 11, The liberal man is borne along oy rapid horses.
The car of largess rolls forward on easy wheels, I!Jresarve, ye
gods, the bountiful man in battle. He overcomes his enemies
in the fight.”

The next hymn, from the Atharva Veda, sets forth with
great liveliness and vigour the ndvantages accruing to princes
from the employment of a domestic priest.

Atharva Veda, iii. 19, 1. “May this prayer of mine be
successful ; may the vigour and strength be complete, may the
power of perfect and andecaying, of those of whom I am tlie
victorious priest (purokita). 2. 1 fortify their kingdom, and
augment their energy, valour, and force. I break the arms of
their enemies with this oblation. 8. May all those who fight
against our wise aund prosperous [prince] sink downward, and
be prostrated,  With my prayer I destroy his enemies, and
raise up his friends. 4. May those of whom I am the priest be
sharper than an axe, sharper than fire, sharper than Indra’s
thunderbolt. & I strengthen their weapona; I prosper their
kingdom rich in heroes. May their power be undecaying and
victorious, Muy all the gods foster their designs. 6. Muy their
valorous deeds, o Mnghavat, burst forth ; may the noise of the
conquering heroes arise ; may their distinct shonts, their clear
yells, go up ; may the gods, the Muruts with Indra as their
chief, march forward with their host. 7, Go, conquer, ye
warriors : may your arms be strong. ¥e with the Sans p arrows,
smite those whose bows are powerless; ye whose weaponsand
arms are terrible (smite) the feeble, 8. When discharged, fly
forth, o arrow, sped by prayer, Vanquish the foes, assail, slay
all the choicest of them ; let nos onemescupe.” '

The two following hymns from the Atharva Veds declare
the gnilt, the peril, an Qlisastruus consequences ef oppressing
Brahmans, and robbing them of their property. o threats
and imprecations of haughty sacerdotal insolence could scarcely
be expressed more energetically.

Atharva Veda, v. 18 1. “King, the gods have not given
thee [this cow) to eat. Do not, 6 Rajanya {man of royal
desyent), seck to devour the Brahman’s cow, which is not to be
paten. 2. The wicked Rajanya, unlucky in play, and self-des-
troyed, will eat the Brahman’s cow, saying, ‘let me live to-day,
[i€ I can] not {live] to-morrow,’ 8 This cow, clothed with a
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skin, contains deadly poizon, like & snake. Beware, Rajanya,
she is ill-ﬂavgured, and mast not be eaten, 4 He [who eats
her] forfeits his sirength, destroys his own splendour, consumes
everything like a fise which has been kindled. The man who
looks upon the Brahman as mere food to be eaten up, drinks
serpent’s peison, 5. Indra kindles a fire in the heart of that
contemner of the gods who slays the Brahman, esteeming him
to be inoffensive, and foolisbly covets his property. Heaven
and earth abhor the man who [s0] acts. 6. A Brahman is not
to be wronged, as fire [must not be touched] by a man who
cherishes his own body. Soma is his (the Brahmun’s) kinsman,
and Indra shields him from imprecations. 7. The wicked (?)
man who thinks the priests’ food is sweet while Le is eating it,
swallows [the cow] bristling with a hundred sharp points, but
cannot digest her. 8. The priest’s tongue is a bow-string, his
voice is a barb, and his windpipe is arrow-points smearad with
fire. With these god-directed, and heart-subduing bows, the
priest pierces the scorners of the gods. Brabmians bearing
sharp arrows, armed with missiles, never miss their mark when
they discharge a shaft. Bhooting with fervour [austerity 7}
an! with anger, they pierce [the enemy] from afar. 10, The
descendants of Vitzhavya whe ruled over a thousund men, and
were ten hundred in number, were overcome ufier they bad
eaten a Brahman’s cow. 11. The cow herself, when she was
slaughtered, destroyed them,—those men who cooked the last
she~goat Kesaraprabandha. 12, Those hundred persons
whom the" earth shook off, after they had wronged the priestly
rade, were overwholmed in an inconceivable manner. 13. He
lives among mortals a scorner of the geds ; infected with poison’
he becomes reduced to a skeleton ; he who wrongs a Brahman
the kinsman of the deitios, fails to attain to the lieaven of the
Forefathers. 14, Agni is called our leader ; Soma our kinsman,
Indra neutrmlizes imprecations [diregted against us]: this the
wise understand® 15, Like a poisoned arrow, o king, like a
serpent, o lord of cows,—such is the dreadful shaft of the
Brabman, with which he pierces Lis despisers ®

Atharva Veda, v, 19, 1, “The Srinjayss, descendants of
Vitahavya, waxed exceedingly ; they almost touched the sky ;
bat after they had injured %grigu, they were overwhelmed. 2,
When men pierced Brihatsaman, a Brahman descended from
Angiras, a ramn with two rows of teeth swallowed their children.
3. Those who spit, or throw filth (?) upon a Brahman, sit eating
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bair in the midet of & stream of blood. 4+ So long as this
Brahman’s cow writhes () when being cooked, she deatroys
the glory of the kingdom ; no vigorous hero is born there. 3.
It i1s cruel to slauphter her ; her ill-lawoured flesh is thrown
away. When her milk is drunk, that is esteemed a sin among
the Forefuthers. 6. Whenever a king, funcying himself mighty,
seeks to devour 2 Brahman, that kingdom 1s broken up, in
which & Brabman suffers. Becoming eight-footed, four-eyed,
four-eared, four-jawed, two-faced, two-tongued, she (the cow)
shatters the kingdom of the oppressor of Brahmans, 8. (Ruin}
overflows that kingdom, as water swamps a leaky boat: eala-
mity smites thut country in which a priest is wronged. 9. Even
trees, 0 Narada, repel, and refuse their shade to, the man who
claims & right to the property of a Brahman. This [property],
a4 king Vuruna bath said, has been turned into a poison by tia
gods. No onme who has eaten a Brahman’s cow continues fo
watch (i.e. to rule) over a country. 11. Those nine nineties [of
persons, whom the earth shook off, when they had wronged the
priestly race, were overwhelmed in an inconceivable manner
{see v. 12 of the preceding hymn), 12. The gods have declared
that the cloth wherewith a dead man’s feet are bound shall be
thy pall, thon (:lppressor of priests. 13, The tears which flow
from a venquished man as he lainents,—such is the portion of
water which the gods have assigned to thee, thou oppressor of
.priesia. 14 The gods have allotted to thee that portion of
water wherewith men wash the dead, and moisten their beards.
15. The rain of Mitra and Varura dors pot descéind on the
oppresssor of priests, ¥or him the battle has never a gucet:ss-
ful issue; por does he bring lLis friend into subjection.’” The
attention of the reader is directed to the intensity of contempt
and abhorrence which is sought #> be:conveyéd by the’ conrse
imagery contained in wve, 8, and 12.14, of the last preceding
. Ll
ymIn another hymn of the Atharva Veda, v: 17, the two fol-
lowing verses occur regarding the prerogative of Brahmans ;
8. “And if a woman have had ten former husbands, not Brah-
mans, and a Brahman tuke her hand (., marry her), he is the
only husband. 9. It is 4 Brabman only who 1s 2 hushand, and
not a Rajanya, or a Vaisya. The Sun marches on deoIaring
that to the five tribes of men.”
The four hymns of the A V. which follow contain incan-
tations designed to save persons suffering under dangerous dis-
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eases, and on the point of death, from death, or rather perhups
to recall their spirtta after their sepuration from the body. They
supply various illustrations of the ideas entertained by the Indians
of the period when hey were composed regarding the vital
principle, the relations of the difforent senses to the several ele-
ments, the deities by whom inen’s tenure of life was regulated,
the power of incantations to arrest the approach of doom, and
other kindred particulars,

Atharva Veda, v.30. 1. “From thy vicinity, from thy
vicinity, from a distance, from thy vieinity [I call] to thee :
remain here ; do not follow, do not follow, the carly Fathers,
I firmly bold back thy breath, 2 Whatever incantations any
kinsmnn or stranger has uttered against theo,—with my voice
1 declare thy release and deliverance from them all. 8. What«
ever hurt thon hast done, or curse thou hast spoken, in thy folly,
afainst. woman or man, with my voice, ete. 4, If thou liest
there in consequence of any sin committed by thy mother, or
thy father,* with my voice, ete. 5. Heceive the medicine which
thy father, mother, sister and brother offer to thee, I make thee
long-lived, 6, Come (?) hither, o man, with thy entire soul ;
do not follow the two messengers of Yama ; comn to the sbodes
of the living. 7. Return when called, knowing the outlet of the

ath, the ascent, the advance, the road of every living man.

. Fear not ; thou shalt not die ; I make thee long-lived. I
have charmed out of thy members the consnmption by which
they are wagted, 9. The consumption which racks and wastes
thy limbs, “and sickens #hy heart, kas flown away to a distance
1ik# n hawk, overcome by my word. 10. The two sages, Alert .
and Watchful, the sleepless, and the vigilant, these the gnardians
of thy life, are awake both day and night. 11. May this ader-
able Agni rise here to theeas a®sun. ﬁisa up from deep death,t
yeoa oven from black darkness, 12. Reverence to Yama, rever-
ence to Death, reyerence to the Fathegs, und to those who guide
ns. I place in front of this [sick] man, for his secarity, Agni
who knows how to carry him across, 13. Let his breath %::.
his sonl, let his sight come, und then his strength ; let his {)ody
acquire mensation, and stand firm upon its feet. 14. Provide
him, Agni, with breath, and with sight ; restore him, furnished

. ‘agng!pare the Taittiriya Brohmana, jil. 7, 12, 3 £ Compare also R. ¥,
vii. 86, 5.
t Compare the dipus dlethros of Homer,
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with & body, and with strength. Thou hast the knowledge of
immortality ; let him not depart, or become a dweller in & iouso
of clay. 15, Let not thy inhaled breath cease ; let not thy ex-
haled breath vanish, Lot the sun, the lard, raise thee up from
death by his rays. 16, This tonguo speaks within, bound, con-
vulsive. By thee, I have charmed away the consumption, and
the hundred torments of the fever, 17. This world is the dears
est, unconguered by the Eods. To whatever death thou wast
destined when thou wast born—we call after thee, do not die
betore thou art worn out by old age.” '

Atharva Veda, vii. 53. 1. “Brihaspati, thou hast delivered
us from dwelling in the realm of Yama, from the curse. Asvins,
—ye who, ¢ Apni, are the two physicians of the Gods,—ye have
repelled death from ns by your powers. 2. Continune associated,
ye two breaths, Inspired and expired ; forsake not his body :
may they, united, remain with thee here, Live prosperously a
hundred autamns. Agni is thy splendid protector and lord,
3. May thy life which has been dissipated afar, may thy breaths,
come back to thee again, Agni has snatched it from the lnp of
Nirriti (Destruction) : and I introduce it again into thyself.
4, Let not hia inspiration abandon him, nor his expiration quit
him and depart. I commit him to the seven Rishis ; may they
carry him on in health to old age. 5 Enter into him, ye two
breaths, like two steers forcing their way into a cow-pen, May
this man flourish here, an unmolesied depositary of old age,
6. We invigorate thy life. I drive away consumption from
thee. May this excollent Agni sustaine our life on every side,
Ascending from the darkness to the nppermost heaven, we have
reached, among the gods, the god Surya, the highest lnminary.”

Atharva Veda, viii. 1, 1. “Reverence to Death the Ender !
May thy inhaled and exhaled breaths rejoice here. May this
man remain here united with his spirit in the domain of the sua,
in the world of deathlessness. 2. Bhaga and Scma with his
filaments, the divine Marats, Indra, and Agni, have raised him
up to health. Iere is thy spirit, hers thy breath, here thy life,
here thy sonl We rescue thee from the bonds of Nirriti by a
divine utterance. 4 Rise up hence, o man. Casting off the
fetters of death, do not sink downward. Do not depart from
this world, from the sight of Agni and the Sun. 5. May the
Wind, Matarisvan, blow for thee ; may the waters shower im-
mortality (or ambrosia} on thes ; may the Sun shine healingly
upon tby body ; may Death pity thee ; do not die. 6. Thou
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st agcend, o man, and not descend ; T give thes life and vital
power, Mount this plessant and imperishable car ; then when
nged, thou shalt declare a festival.® 7. Let not thy soul go
sway thither, let it not disappear ; do not wander away from
the living ; do not follow the Fathers. May all the gods
preserve thee. 8, Do not long after the departed, who conduct
men afar. Ascend from the darkness ; come into the light. We
lay hold of thy bands, 9. Let not the two dogs sent by Yama,{
the black and the brindled [seize thee], Come hither 3 do not
hesitate ; do not remain here with averted mind, 10. Do not
follow this path ; it is terrible ; I speak of that by which thou
hast not hitherto gone. This, 0 man, is darkness ; do not enter
it. Beyond, thon hast fear ; on this side, thou hast security.
11, May the fires which are in the waters preserve thee'; may
the fire which men kindle preserve thee ; may Jatavedas
Vaisvanara (the fire which is common to all men) preserve thee ;
lot not the celestial fire together with the lightning, consume
thee. 12. Let not the flesh-devouring firel be hostile to thee ; go
far from that wicked one. May the sky, the earth, the sun, and
moon, preserve thee ; may the air protect thee from the bolt of
the gods. 13, May Wakeful and Watchful, may the sleepless and
the waking preserve thee. May the guardian and the vigilant
protect thee, 14, May they protect and guard you, To them be
reverence. 15, May Vayu, Indra, Dhatri, and Savitri the de-
liverer, restoe theo to converse with the living, Let not breath
and strength™ abandon th®e ; we call back thy spirit. 16, Let
not #ny violent devourer, let not darkness find thee. May the
Adityasand Vasus, with Indra and Agni, raise thee up to health.
17, Thesky, the earth, Prajapati have rescued thee. The plants
with Sotna their king, have delitered thee from death_ 18, Let
this inan remain here, o gods ; let him not depart hence to the
other world *We rescue him from death with a charm of bound-
less efficacy (schasta-viryyena). 19, Ihave delivered thee from
death ; may the vigorons breathe upon thee. Let not the she-
® devils with dishevelled hair, or those that howl dreadfully, yell
at thee, 20, I have snatched thee ; I have caught thee ; thou
hast returned renewed. I have got, o man perfect in thy mem-
bers, thy entire eye, and thy entire life. 21. [Life] has breathed
© Compare R. V, x. 85, 17, t Bee A, V. v. 30, 6, above.
T There are three kinds of ﬁrei,1 the iravydd, or funeral (here referred

to), which devours dead bodies, the culinary (&mdad), and the sacrificial,
Bee the Vaj. 8. i. 17, and the commentary there, :
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upon thes, Light bas come to thee. Darkness has d&purted
from thee. o remove from thee death, Nirrii and con-
sumption.” *
tharva Veda, viii. 2. 1. “Seize this boon of immortality ;

may long life, which cannot be cut off, be thine., I restore to
thee breath and life; do not depart to the mist (rajas) or to
darkness (tamas) ; do not die, 2, Come hither to the light of
the living; I reseue thee that thou maycst sarvive a hundred
automns. Loosing the bands of death and imprecation, I
lengthen ont thy existence, 3, I have recovered thy breath
from the wind, thine eye from the sun. I place in thee th
soul. Receive sensation in thy limbs. Speak, articalating wﬂ:ﬂ
thy tongue. 4. I blow upon thee with the breath of bipeds,
and of quadropeds, as on Agni when he is horn (i.c. on fire
when kindled). I have paid reverence, o Desth, to thine eys,
and to thy breath. 5 Let this man live and not die, We
restore him. I make for him a2 remedy. Death, do not kill
the man. I invoke for his safety a vivifying......... , living,
delivering, strong, and powerful plant. 7. Befriend him; do
not seize him ; let him go ; thongh he is thine only, let him
abide here with all his strength ; o Bhava and Sarve, be gre-
cious ; grant deliverance ; remove evil, and confer life. 8,
Befriend him, Death, pity him; let him arise. TUnharmed,
with all his limbs, hearing perfectly, let him obtain enjoyment
during a life of a hundred years. 9. May the shaff of the gods

ass thee by ; I bring thee across from the mist (see v, 1) ;
Yhave rescued theo from death, Removing far away the fiesh-
devouring Agni, I draw round thee a circle (see RR. V. x. 18, 4)
that thou mayest live. 10. Preserving him from that misty,
egress of thine, o Death, which-no one may escape by menaces,
we make prayer a protection for him. 11. I give thee thy
breaths, death at thy fall age,* long life and henlth, I drive
away all the messengers of Yama, who roam about, sent by
the son of Vivasvat. 12, We remove afar evil, Nirriti, Grahi,
and flesh-devouring Pisachas, and hurl all wicked Rakshases,
as it were into darkness. 13. 1 seek thy life from the immortal,
Yiving, Agni Jatavedas. I procure that thou mayest suffer no
injury, t%at thon mayest also be immortal. May this be the
fortunate rosult, 14. May heaven and earth in unisen be
suspicious and innocuous to thee. May the sun shine and the

® Compars A. V., xix. 24, 4, 5, 8.
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wind blow pleasantly to thy heart, May the celesticl atream-
ing waters drop down upon thee favourably. 15. May the
plants be auspicious to thee. I have raised thee from the lower
to the mpper earth. There may both the sons of Aditi, the
San and &e Moon, preserve thee. 16. Whatever garment for
clothing, or whatever girdle thou makest for thyself, we cause
it to be agreeable to thy body ; may it be soft to thy touch.
17. When, as a barber, thou shavest our hair and beard with
& sharp and cleansitg razor, while cleansinﬁmour face, do mnot
rob us of our life. 18. Let the rice and harley be auspicions
to thee, innocuous, undisturbing, These destroy consumption,
and deliver from suffering. 19. Whatever thon eatest or drink-
est, the grain derived from husbandry, or liquid, whatever is or
is not to be eaten—all that food I render for thee free from
poison. 20. We commit thee to both the Day and the Niilllt :
preserve him for me from the goblins who seek to devour him,
21. We allot to thee a hundred, ten thousand, years, two, three,
four, ages (yugas}® May Indra and Agni, may all the gods
regard thee favourably, without anger 22, We commit thee
to autumn, winier, spring summer. May the rains be pleasant
to thee, in which the plants grow up. 23. Death rules over
bipeds; death rules over quadrupeds, From that Death the

er I rescne thee ; do not fear, 24, Thou who art uninjured
shalt not die; thon shalt not die; do not fear. They do not
die there ; they do not go to the nethermost darkness, (25)
every thing lives there, cow, horse, man, beast, in the place
where this%myer is used, the bulwark of life. May it preserve
thee from course from thy equals and friends. Be undying,
immortzl, long-lived ; let not thy breaths abandon thy body.
27. May the gods deliver thee from those humdred deaths, from
those Qangers which are surpassable, and from that Agni Vais-
vanara (fire of the funeral pile?). 28. Thom art the body of
A%ni, the deliverer, the slayer of Rakshases, and of rivals;
and thou, the mé&licament named Pdludru (Butea frondoss), art
the chaser away of diseases.”

 ® It would be diflicult to say how great a duration is here denoted by
this word ; but it must be one of great length, if the long periods of years
which are mentioned just before, may be taken ag any indication,









