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1. THE TEXTS
GENERAL CONSIDERATIONS

§ 1. Under the designation of the Veda—knowledge par
excellence, that is sacred knowledge—are comprehended all the
texts representing the religion which the Aryans brought
with them into India and developed during many centuries
on Indian soil. More exactly the term refers to a series of
texts, of very various content and form, the common feature
of which is that they are believed to derive from a “hearing”
{sruti), that is, a revelation : they are held to have emanated
from Brahman, to have been “breathed” by God in the form
of “words”, while their human -authors, the Rishis or inspired
sages, did no more than receive them by a direct “vision”.

These texts include the Samhita or ‘‘collections”, generally
in verse, which contain more especially hymns, prayers and
ritual formulae ; the Brahmana or “Brahmanic explanations”,
theological commentaries on the Sambhitas, in prose ; the
Aranyaka, “forest texts”, and Upanishad (see § 78 on the
meaning of this word), commentaries adjoined to the Brahmanas
but of a more esoteric character.

Finally the Veda is concluded by the Vedanga, “(auxiliary)
limbs of the Veda”, subsidiary works of exegesis, explanation,
which are not part of the Veda in the narrow sense : they
are no longer sruti but smriti, “(tradition entrusted to)
memory”.

§2. The Vedais spoken of in the plural ; more precisely
there are four.Vedas, when reference is made to the four
distinct types of Samhita—(1) the verses (rik) recited in the
course of the sacrifices and collected in the Riksamhita or
Rigveda ; (2) the sacrificial formulae (yajus), collected, with
or without commentary, in the Yajuhsambhita or Yajurveda ;
(3) the melodies (saman), of which the text is given in the
Samasamhita or Samaveda ; (4) finally, the magical formulae
(atharvan), which largely make up the Atharvasamhita or
Atharvaveda. When we speak of the “three Vedas” we exclude
the Atharva, which was collected at a later date, but this
expression—or more commonly the related expression—trayi
(vidya), “triple (science)”, refers also to the three forms which
distinguish the Samhitas, or rather the prayers (mantra) of
which they are composed, namely, rik, vajus and saman.

§3. It is this imposing volume of texts which forms the
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foundation of Vedism, the most ancient form of Brahmanism,
the point of departure of all the doctrines of classical India.

All this literature, or at least the greater part of it
(though this has been doubled) was composed and preserved
orally. This scarcely imaginable feat is explained by the
immense effort of memory which men trained in this discipline
from generation to generation were able to make. These
texts were passed on from age to age, transmitted in general
with meticulous care. Only at a comparatively recent date
have they been committed to writing (Al Biruni, in the eleventh
century, mentions a Veda recently put in written from in
Kashmir by Vasukra). The most ancient manuscripts have
no greater value than the evidence ol the men who until only
the other day still carried in their memory more or less ex-
tensive parts of the Veda.

(a) THE RIGVEDA
ARRANGEMENT OF THE TEXT

§ 4. The Rigveda or “Veda of verses”, the most ancient
and most important text of Vedism, exists in the form ofa
collection of 1028 hymns (sukta), divided into ten “circles”
(mandala). The hymns contain from 1 to 58 verses ; the total
number of verses is 10,462, and the average 10 per hymn. The
total is also divided in a more mechanical way, which is also
more recent, into eight parts (ashtaka), which are themselves
divided into lessons (adhyaya), and these in turn into groups
of five verses (varga). The mandala are also divided in a
mechanical way into “recitations” (anuvaka).

As has been explained by Bergaigne, whose results Olden-
berg has made more exact, the arrangement of the hymns and
verses proceeds according to precise rules : in mandalas II
to VII the arrangement of the hymns is by gods, with Agni
at th.e head, followed by Indra, and in mandala IX by metres ;
within any one serics, determined by deity or by metre, the
arrangement of the hymns is in descending order of the number
of verses ; when several hymns have the same number of
verses, they are arranged in descending order of the length of
t}.u: metre ; the order of the series in a mandala is the descen-
ding order of the number of hymns in the series ; finally
mandalas II to VII are themselves arranged according to the
numbers of hymns they contain. Similar rules, but qualified
by otl_lcr tendencies, govern mandalas I, VIII and X.
The d]_scovery oI_" these rules has allowed of the discovery of
many interpolations, and the reconstruction of a more ancient
model of the Samhita, in which hymns forming an artificial
unity are to be divided into smaller groups, pragatha “verse
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groups”, or tricha, “groupsof three rik”. This is the basis
of the internal criticism of the Veda.

THE FORMATION OF THE SAMHITA

§ 5. The Rigveda was coditied at a date which cannot
be determined, but is certainly long after the assembly of its
different parts. This codification consisted in subjecting to
a definite arrangement hymns or series of hymns from different
sources which had been preserved in  the priestly fami-
lies from various periods. This was accompanied by changes
of language, intended in general to accommodate the text to
the state of the language at the time, but sometimes, on the
other hand, to make it more archaic. There have been later
additions, and a certain amount of rearrangement ; the ori-
ginal form of the Samhita is lost to us as a result. We do not
know how the early materials have been made use of. Trad-
ition ascribes the compilation of the Rigveda (and of the other
Vedas) to Vyasa, while it attributes to Sakalya the origin
of the padapatha, ‘“‘recitation by words”, which presents the
text in isolated words, to the neglect of the rules of euphony.
This padapatha, designed for scholaslic and mnemonic pur-
poses, stands in opposition to the samhitapatha or “continuous
recitation”. Such a phrase as : a tvela ni sidatendram abhi pra
gayata becomes in padapatha : a tu a ita ni sidata indram abhi pra

Sayala.

§ 6. Tradition itself recognises certain interpolations, such
as the Valakhilya, a group ofl! hymns inserted in mandala
VIII. They form part of the khila, *“supplements”, series of
verses which have not been admitted into the Samhita, either
because they belonged to a different recension, or because they
were composed or discovered after the codification. In the
manuscripts they are sometimes set apart, but_more often
they are attached to various parts of th_e S:«amhlta, and the
Vedic texts ascribe to them the same dignity as the Veda
{Oldenberg, Schefteloitz).

THE RELATIVE DATES OF THE HYMNS

§ 7. The Samhita is shown by many indications to con-
sist of fragments of different origins and dates, despite the
apparent uniformity of tone. The bulk of the worl_;, and that
part which is linguistically the most ancient, consists of the
“family”’ books, II to VII, which have, as remarked above,
a common system of arrangement. Each of them is attributed
to a priestly family : in order, Gritsamada, Vishvamitra,
Vamadeva, Atri, Bharadvaja, Vasishtha. The position of book
IX is subject to controversy : Wust considers it the most ancient,
except that its admission to the collection necessarily followed
that of books II to VII, since it is composed of hymns to Soma
previouly eliminated from the family books. Itis usually consi-
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dered that book VIII goes together with 1I—VI1, whose system
of ordering it imitates ; its relations with IX are not so clear.
Book I consists of a first part (hymns 1—50) on the same plan
as VIII, and a second part which is much more recent. All
authors agree on the later character of book X, which is con-
firmed by many kinds of indications of form and content. As

in so many Indian works, the additions have thus been made
at the head and at the tail.

Along period of time may have separated these various
layers and must have separated I—IX from X. But it is neces-
sary to distinguish, in principle, the date of incorporation in the
Sambhita [rom the date of composition : it 1s possible that the
Samhita brought together texts composed at a much earlier
date. In detail these problems are insoluble, although ingenious
attempts (Arnold, and more recently Wust) have been made
to estimate the relative antiquity of each hymn on the basis
of a criterion of style. The researches of Bloomfield have shown
how far the Rigveda is made up of formulae which are repeated :
it is tangle of interconnections. 1If, as all the evidence suggests,
the material was developed in many places over long periods of
time, there may also have been a levelling down, a process
of assimilation by mutual borrowing.

THE AUTHORS

§8. The Rishis to whom tradition attributes the ‘vision’
arc In some cases mentioned in the hymns themselves, It must
be remembered, however, that the name of an author may have
been read into some word or other occurring in the verse. In
any case these names tell us nothing about the persons they
refer to; at most it happens that the index attributes two
hymns 10 the same author. We should expect that the cycles
of Vedic families and of Brahmanic castes should repeat them-
selves. The exercise of the poetic function was a family matter,
and was thus hereditary. There must have been a body of
priest-bards, the bahvricha, “carriers of many verses”, attached
to a princely family, and the Rigveda must be the result of the
collcctl_on Or at least a selection from their works. The Rigvedic
hymn s not only a song in praise of a divinity : it is a
composition made with a view to pleasing a prince,
Wrtlen In a certain style, subject to the requirements of a
public competition, of which it mentioned the culminating
event. There are traces of angling for benevolence, especially
in the danastuti, “praise for a gift”, by which at the end of
a hymn the author thanks the prince for the gifts he has obtained
and outlines a pancgyric (narashamsi). It has been asked
whether these parts were not added later : the answer is negative
(Oldenberg, Patel). It was perhaps these old praises of kings
which served as the model [or the panegyric of the god, and
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they show the importance: of the song of praise, sacred or
profane, as one of the principal sources of Indian literary
activity,

THE CONTENT : THE DIVINE PANEGYRIC

§9. The Rigveda was compiled in response to literary,
or if it is preferred archaeological, rather than liturgical needs.
It is an anthology. It could almost be said without paradox
that the work stands outside the Vedic religion. Unlike the
others it does not claim to be a practical manual. The hymn
is carefully composed and often learned, containing a prelude
in the form of an emphatic exhortation, a refrain at the end,
a prayer, and a phrase emphasising the transition {rom the
oral rite to the practical rite. The body of the hymn consists
in praise of the divinity, prayers, supplications, curses, but
all in mythical episodes referred to in an allusive way, remnants
of an immense literature of legend which must have existed
in an oral form long before (Sieg). The hymns are addressed
to the divinities, but with very different frequency : to Indra
most of all (250 hymns), then next to Agni (200), and finally
to deified objects or ideas.

DESCRIPTION OF RITUAL

§10. With the description of the physical aspect of the
god, and the usual series of entreaties, the hymnsto Agni and
to Soma combine a lyrical exposition, external to the ritual
sequence, of the acts relative to the lighting of the fire, the
oblation, the squeezing and the offering of Soma.

Others have a clearer purpose, going beyond the require-
ments of the soma sacrifice, which is the principal object of
the collection.

Thus the Apri, propitiation, hymns, which were used (in
a secondary place, according to Hertel) in the animal sacrifice ;
so also the verses on the horse sacrifice. There are also
prayers having reference to domestic rituals, in particular
a hymn for marriages (X.85), which startsout from the mar-
riage of the sun and moon, the prototype of human marriages.
There is a group of hymns relating to [unerals and burial
rites, forming a little Samhita (X. 14-18).

More ofien the ritual prayers are included within a magical
setting. It is the magical incantation which not only forms
the basis of love charms, formulae ol inauguration, and impre-
cations against evil spirits, but also the origin of some poems
in which the artistic development conceals the original inten-
tion, such as the hymn to the frogs (which some have wrongly
supposed to be satirical), which is nothing else than a charm
for rain (VII. 103), or the hymn to the ruined gambler (X. 34),
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which is intended to free the victim from the evil spirits in
the dice.

THE HISTORICAL HYMNS

§11. It is with a certain hesitation that one picks out
from the mythical narratives certain passages which appear to
contain historical information. Actually no element of fact
has been extracted from the stratum of myth. But probably
there are the rudiments of history in VII. 33, the apotheosis
of the priest Vasishtha, in VI. 27, were the victory of Abhi-
chayamana and of Srinjaya is referred to, and especially in
VII. 18, which narrates in broad outline, and not without some
comical detail, the. Battle of the Ten Kings, in which Sudas,
aided by Indra, puts to flight the kings allied against him and
drowns their troops in the Parushni.

THE COSMOGONIC HYMNS

§ 12. In the more recent parts of the collection, especially
in book X, the panegyric addressed to creative gods takes
the form of a cosmogony. The theme of the genesis of the
world is dealt with in various ways : the origin of the gods
X.72, the hymn “to the unknown god”, X, 121, the world
deriving from the primordial sacrifice, X. 82, and in more
detail from the parts of the body of a primeval Man sacrificed
by the gods, X.90, and finally X. 129, one of the most re-
markable poems of the Veda, in which these speculative ten-
dencies have found their most striking expression.

~ §13. Sometimes the cosmogonic theme is to be discerned
in th-e form of riddles, riddles with a naturalistic basis (Henrv),
but including ritualistic symbols : hymn I.]64 is nothing
but a long series of puzzles, foreshadowing what later theologi-
cal controversy was to know as brahmodya, ‘“Brahmanical

discussions”. These may derive from an ancient Indo-European
custom, an initiation test.

In a more general sense, certain problems bring to a focus
an ecthical lesson : X.117, urging a man to make gifts, sets
forth general moral teaching in the manner of the sententious
poetry of later ages. In the guise of paying homage to the
Word, hymn X.71 gives instructions for oratorical contests.

.It is oftcp sajid that there is secular poetry in the Veda.
Strictly speaking, there is none, except so far as certain secular
themes, songs and refrains, and humorous episodes, have been
susceptl_ble of application to religious purposes. In fact
everything is subjected to religious norms, with the double
aim of praising the divinity in sufficiently exalted terms, and
of fulfilling the worldly conditions of the priest’s work, the
recompense for which was the dakshina, the often fabulous
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“honor.arium”, which the Vedic bards went to such lengths
to obtain.

HYMNS IN DIALOGUE FORM

§ 14. The most curious of the Vedic compositions are the
dialogues (samvada) which occur in the recent portions, more
especially book X. The dialogue may be no more than a
literary form' of the panegyric : thus in IV. 42 Indra and
Varuna, eulogising themselves alternately, scem to be disputing
the pre-eminence. Normally, however, the intention is less
envious. Some students have regarded them as ballads
(Geldner), as cult dramas or mimes (Schroeder), the first indi-
cations of the Indian theatre, or simply as epic recitation (Char-
pentier). It is possible that they are the remnants of
chanted narratives (akhyana) which originally included prose
interspersed with verse passages, the verses containing the
dialogue, a type of mixed compesition which has been favoured
at various stages of Indian literary history (Oldenberg). The
prose narrative, which was perhaps improvised, has been lost,
and the verses alone remain : whence the summary and
elliptic character of many of these dialogue hymns.

§ 15. Instances which may be mentioned are the dialogue
between the ascetic Agastya and his wife Lopamudra (1.179),
in which the wife, wearied by her husband’s prolonged conti-
nence, invites him to desist ; the theme of the union of the
mortal and the goddess, related in the characters of the nymph
Urvashi and the king Pururavas (X.95) ; a kind of satirical
play { X.86) between Indira, wile of the God, and a monkey,
Vrishakapi ; and the moving dialogue between the first man,
Yama, and his sister Yami, in which the alternate stanzas
are more closely linked than in the other dialogues : Yami
invites her brother to commit incest in order to perpetuate
their race, Yama refuses, and alter pressing her request Yami
resigns herself.

POETIC FORM

§16. The stanza generally forms a unity ; successive
stanzas may be connected by a ‘“concatenation”. Sound
associations, vowel harmonies, etc., are {requent. The empha-
tic style, inclined to hyperbole, abounds in peculiarities which
we regard as ellipses, grammatical breaks (anacoluthon), and
daring constructions and expiessions, Comparisons are of a
simple character, and are less olten made explicit than inclu-
ded in a noun compound, or pres.ented as a metaphor. The
metaphor, the force of which is sometimes confirmed by the data
on ritvalism, is an organic eclement of the language much more
than a deliberate ornament : the poet plays with the two
meanings of the word, because it allows him to think at the
same time on two parallel planes. The Rigveda gives the



8 VEDIC INDIA

appearance of anticipating the .rhetorical word-play ~of
classical times ; in fact it is engaged in developing a system
of symbols in which the language is put at the service of a
subtle mythico-ritualistic imagination. Almost all Indian
literature has an esoteric side, the Rigveda most of all.

§17. The style is however in no way uniform. Book X
has its own mannerisms, the hymns devoted to each god their
own charm, and in fact it may be said that there is “a history
of the style of the Rigveda” (Wust). As to literary value, it
is highly variable. Very many of the hymns are merely strings
of formulae, but some, despite all the constraints which weigh
upon them, show remarkable vigour and originality, and clas-
sical India never regained the intensity of expression of some
of these old poems.

STATE OF THE TEXT

§18. The text which we possess is that of the school of
Shakala, which owes its name to the master Shakalya. Others
however have existed : we have some meagre data on that of
Vashkala. Everything leads us to think that the divergences
were small.

Form the moment it was given final form, the text was
preserved with extraordinary fidelity. Supported by the pada
recitation (see § 5.) and by the more complex methods of
recitation which were added to it, preserved by the rigorous
phonetic description of which the tradition is set forth in the
Rikpratishakya (see § 93), the Rigveda has come down to us
in the same state in which the compilers codified it, without
an alteration, without a variant. The lessons of what is called
the Kashmirian version, for example the verses or richaka
preserved in the Katha texts (Schroeder), add nothing, except
at most to the khila (see § 6.) The manuscripts, which are
generally recent, agree in providing a uniform text, the integri-

ty of which, far from being compromised, is reinforced by
the oral tradition.

INTERPRETATION

§19. The interpretation of the Rigveda to Indian views
rests primarily on the elements of commentary contained in the
Brahmanas, on the Nirukta (see § 97), and then on the series
of Bhashy_a, ‘““commentaries” (literally “‘oral texts”), which
were CO'ﬂlpllCd in the Middle Ages : those of Madhava, Skan-
dasvamin, Venkatamadhava, and best known though certainly
not the best, that of Sayana, a southern Brahman, in the XIVth
century. ‘The tradition has been revived in the XIXth century,
with the neo-Vedic movement. None of these commentaries
should be neglected : they rest in part on ancient traditions,
and it would be superficial to reject the authority of Sayana
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on the pretext that he presents a mass of naive explanations,
contradictions and bad etymologies. What it is nevertheless
permissible to doubt is whether they reflect the thought of
the hymns : we discern in them too many anachronisms, too
much Hinduisation. Despite the reaction marked by Pischel
and the Vedische Studien, progress in the interpretation of the
Rigveda is made most olten by disregarding the indigenous
glosses. This progress has been the work of western science :
the first impetus was given by the teaching of Eugene Burnouf,
and down to our own day an uninterrupted series of scholars
have continued the interpretation of the text, which remains
the most difficult which has come down to us from ancient
India. The work involves comparative study of the data on
ritual, the results of comparative grammar, mythology, ethno-
logy, and the study of the Avesta. Translations, lexicons
and commentaries have multiplied. But numerous passages
remain as obscure as ever, either because the meanings of
important words are unknown, or because meaningless
rhetoric—though this is sometimes too easily blamed—has
masked the real thought.

RELATIONS WITH OTHER TEXTS

§ 20. Considerable passages from the Rigveda are found
in the other Samhitas, the Sama, Yajur and Atharva. Great
numbers of mantras from the Rigveda are quoted in all the
Vedic treatises. Either the reproduction is literal, proving
the authority which the Riksamhita enjoyed—a growing
authority, if it is true that adhesion to the text seems to become
stricter in more recent times (Oldenberg) ; or we have variants,
which, very irregularly distributed, witness, as Oldenberg
has shown, to the excellence of the Rigvedic teaching. A
study of these variants reveals that the Rigvedic tradition was
already of some antiquity when the other collections were
made.

THE CHARACTER OF THE RIGVEDA

§ 21. We have referred to the literary rather than practical
character of the work. The ritual, which was established long
afterwards, drew freely on the hymns and verses, with little
regard to their original meaning. Put to this new use, the
Rigveda became the book of the hotri (sce § 193).

On the other hand, the mythology of the Rigveda is no
longer the common mythology of Vedism : it is older and
at the same time not directly ancestral but collateral. Every-
thing is subordinated to a consciously claborated system of
classificatory symbolism, to which Bergaigne’s work, even if
it cannot all now be accepted, does provide the key : a network
of correspondences between the human sacrifice and its divine
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prototyye, which itself is connected with the natural phenomena
of the sky and the atmonsphere—such, broadly, is the background
to which the Rishis unwearyingly adapted their formulae.
The cult also reproduced certain aspects of the social organisa-
tion. It is the complex interweaving of these diverse planes,
naturalistic, mythical, ritual, social, that defines the -thought
of the Rigveda. All the forms of symbolism contribute to these
representations : numerical symbols are to be noticed, the
“mythological arithmetic” of Bergaigne, (in particular the
number 7 in opposition to 1 or dividing a unity) (Benda).

§ 22. Such a work necessarily required long elaboration.
Without going so far as to regard the Rigveda as the poetry
of the later and inferior members of a school, it is evident
that it implies other literary activity : the allusive character
of the text puts this beyond doubt. On the other hand, the
ev1deqce which it provides is limited, concerned as it is almost
exclusively (at least if we had not book X to change the
perspective a little) with the solemn forms of the cult, which
can never have been matters of common experience. Itis
the manual of a religious aristocracy. The part played
by artifice, on all the diflerent planes, is considerable, and
aesthetic values (predominance of variations on the “beautiful”),
(Oldenberg) have tended to make themselves felt.

THE DATE

§ 23. Calculations of relative chronology alone can be
made : the Rigveda is older than all the other Vedic texts
because it does not presuppose any of them, and all the others
more or less directly presuppose it. It may be considerably
earlier, at least in relation to the prose texts (though this
has been doubted, as by Chattopadhyaya), since the archaic
character which separates the Rigveda from later literature
can hardly he accounted for by simple differences of style
or of level ofl social evolution. If the compilation of the
Rig_\'_e(la took place at a time near the Brahmanas, the com-
position of the hymns was very much earlier. When was it?

The whole of the Vedic literature can be placed between
two dates, both unhappily inesact. It was composed as a
whole before the Buddhist doctrine was preached ; and on
the other hand its beginnings were contemporary with or a
lml.e later than the entry of the Aryans into India. The
various strata of the texts must be arranged in this interval.
The attempt to do this made long ago by Max Muller, the
basis of which has often been questioned, remains justified in
principle. Now if it i3 assumed that the entry of the Aryans
took place about the 15th—16th century B.C. the hymns must
be placed about this date. The evidence of the Mitanni
documents tends to support this view, while the hypothesis,
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if it is admitted, of an Indo-European Mohenjo-Daro tells
against it.

§ 24. On the other hand the close relation of the Rigveda
with the Avesta inclines us to bring the date lower (with
Hertel), if at least we were sure that the Avestic gathas, so
similar in form to the Veda, were not earlier than the Sixth
or seventh century. However, in addition to the fact that
this date is very uncertain, it is quite sure that the development
olii the Vedic literature requires a far longer time than this
allows.

Such moderate views as these on the antiquity of the Veda
are far from universally accepted. In the XIXth century such
scholars as Tilak spoke of 6,000 years before the Christian era,
and others proclaimed still earlier dates. On the basis of
astronomical data ingeniously interpreted (an allusion to the
summer solstice coinciding with the sun in the constellation
Phalguni), Jacobi was led to date two hymns of the collection
in the 5th millennium B. C., while (uncertain) data from Jyot-
isha enabled Colebrooke to date the arrangement of the Veda
and its calendar in the XIVth century : tradition places the life
of Vyasa at the beginning of the Kaliyuga, that is about
3,000 B.C.

SPECIMENS

§25. A type of the naturalistic poem is the hymn to
Parjanya (V. 83), which describes the tropical storm :

Address with this song the mighty Parjanya, praise
him, win him with your reverence ! The bull, bellowing
at the perennial waters, deposits his sced in the plants, like
a germ.

He strikes down the trees, he destroys the demons ; the
whole world fears his mortal weapon : even the innocent
man flees before the male god, when Parjanya, thundering,
slays the impious.

Like a chariotcer, urging on the horses with the whi'p,
he makes visible his messengers of rain. From afar rise
the roarings of the lion, when Parjanya makes the clouds
rain.

The winds blow, the lightnings fly, the plants open,
the sun swells up. The sap rises in all nature when
Parjanya fertilises the earth with his seed.

He under whose law the earth bows low, under whose
law the hoofed animals snort, under whose law are the plants
and all their forms, O Parjanya, bestow on us your powerful
protection.

Please us, O Marut, with rain from the sky, swell the
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waves of the male horse ! Come here with your thunder,
diverting your waters ! You are the Asura, our father.

Roar, thunder, deposit your seed, fly evervwhere in the
chariot of your waves ! Overturn and empty your opened
water-bag ! May the mountains and valleys be made
level !

Raise and overturn the vast water-pot ! May the
banks be swept away and spread afar ! Soak sky and earth
with your melted butter, give the cows a place where they
may quench their thirst !

O Parjanya, when roaring and thundering you strike
the impious, the universe rejoices, and all that is on the
earth.

You have rained your rain, now check the rain ! You
have made the deserts capable of being crossed. You have
created plants for the nourishment of men ; in return you
receive loyalty from them.

§26. A type of the ritualistic poem is the funeral hymn

(X. 18), a prayer to Death, which has taken its victim, to leave
the living in peace :

Follow, O Death, that path there which is yours,
distinct from the path of the gods ! I speak to you, you
who hear : do not harm our children and our men !

The living are asked to purify themselves and cease

mourning :

When you return, confusing the footsteps of Death,
carrying farther your longer life, swelled up with progeny
and riches, become pure and holy, O worshippers !

May the living here be separated from the dead. Our
appeal to the gods today was successful : here we begin
again to dance and laugh, carrying farther our longer life :

The dead is separated from the world of the living :

I set up this barrier for the living, that no other from
among them may go to that limit ! That they may live
a full hundred autumns, let them place this stone between
themselves and Deat); !

A longer lile is asked for the living :

As the days [ollow in order, as the seasons faithfully
follow the secasons, so order their lives, O Regulator, that
he who comes after may not abandon him who went
befere !

Go to the summit of your life, you who choose to
live long ! Concert together, however many you may
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be ! May Tvashtri, of the good creations, be pleased
to make you live long !

Here are women who are not widows, who have good
husbands ; let them come in again with the butter of unc-
tion ! Without tears and without complaints, let these
wives in their finery first mount the bed !

But the widow is also invited to remnain on earth :

Rise up, O woman, for the world of the living !
You lie beside 2a man whose breath has departed. Here

you have entered marriage with a man who has taken your
hand and asks for you.

This husband, perhaps the brother of the dead man, takes
from the corpse the bow which had been given to it to hold :

I take the bow from the hand of the decad man, so
that dominance, fame and valour may remain among us.

You there, we here, may we bhe able as heroes to defeat
every attack, every ambush !

Farewell to the dead and invocation to the Earth :

Creep back to earth, your mother, that beneficent
earth with immense domains, virgin soft as wool to him

who makes rich payment ! May she save you from the
bosom of the non-existent !

Form a vault, O Earth, and do not crush him, admit
him freely and shelter .him well ! As a mother her son,
cover him, O Earth, with the skirt of your garment !

When she shall have formed a vault, may the earth
remain thus, may a thousand pillars hold her up ! May

that house flow with butter for him, and always serve him
as a shelter !

I heap up the earth about you, and place the clod
of earth thus. May I not be murdered ! May the Fathers
maintain this column, may Yama build a dwelling for you
here !

‘Words of the dead man :

In the decline of the day they buried me like the

.y . . . e 1é=-
feathers of an arrow : as a horse with reins, 1 hav

strained my falling voice.
§ 27. The creation of the world (X.129) :

Being was not, and non-being was not at that time.
There was no space, nor firmament above it. Yhat

could move itsellfl ? Where, and under whose keeping ?

Was there deep water, or bottomless water ?

Neither was there death at that time, nor non-death,
no sign distinguished night from day. The One breathed
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without breath, sustained by itself, other than it nothing
existed.

In the beginning darkness covered the darkness, all
that could be seen was indistinguishable water. Enclosed
in the void, the One, agreeing to be, took birth through
the power of heat.

It became first desire, which was the first-seed of
thought. Searching with reflection in their souls, the
Sages found in non-being the bond of being.

Their cord was stretched diagonally : which was
above, which was below ? There were carriers of seed,
there were virtues : below was spontaneous Energy, above
was the Gift.

Who truly knows, who could announceit here :
whence is it born, whence comes this creation ? The
gods are later than this creative act : who knows from
whence it emanates ?

This creation, whence it emanates, if it was made or
was not made—he who watches over it in the highest
heaven, undoubtedly he knows, or if he does not know it ?

(b) THE YAJURVEDA
THE SCHOOLS AND THE RECENSIONS

§28. The Yajurveda, or more exactly the Sambhitas of the
“Yajurveda, are five in number, four relating to the Black
Yajurveda—that is to say, according to the traditional explan-
_ation, which is not necessarily authentic, the Veda in which for-
mulae and prayers are associated with elements of commentary—
.and the last to the white Yajurveda, in which formulae and

prayers are almost ‘“pure”, free from prose Brahmana. The
five are :

(1) The XKathaka, properly the Charayaniya-Katha-
‘Sambhita, the text in 5 grantha and 53 sthanaka, representing
the principal recension of the Katha school ;

(2) The Kapishthalala-{Katha)-Samhita in 8 ashtaka
.and 48 adhyaya, another recension of the same school, of which
the text been preserved only in part ;

(3) The Maitrayanisamhita, in 4 kanda and 54 prapat-
haka, of the school of the Maitrayaniya ;

(4) The Taittiriyasamhita, in 7 kanda and 44 prapathaka
(the shortest division being by groups of 50 words), of the
Taittiriya school and more particularly of the Apastambin ;

(5) The Vajasaneyisamhita in 40 adhyaya ; it takes its
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name {rom the master Yajnavalkya, whose patronymic was
Vajasaneya. There are two recensions, that of the Kanva and
that of the Madhyamdina.

Apart from the presence (in 1-4) or absence (in 5) of prose
passages, these Samhitas resemble each other, though it is not
possible to reestablish a prototype, except in certain special cases
(the vajus of the Ashwamedha, Bhawe). Karha and Maitrayani
are closely allied, Kapishthala being only a variant of the Katha,
and according to tradition depend on the Charaka school,
while the Taituriya were divided into Aukhiya and Khandikiya.

RELATIONS WITH OTHER TEXTS

§29. These Samhitas abound in mantras borrowed from
the Rigveda, often with considerable changes. The series of
verses called yajyanuvakya come literally from passages in the
Rigveda. As with all the religious literature of India, we
have to deal with strata of different ages : the yajus of the
Ashwamedha, for example, form a kind of appendix.

While the explanatory portions in_prose represent the first
specimens of the literature of the Brahmanas (sec§52.),. the
formulae and prayers arc in many cases almost as archa}c as
those of the Rigveda. The Yajurveda is placed sometimes
after, sometimes before the Atharva, before the Sama, and in
any case after the Rigveda.

§ 30. As for the order of the Sambhitas of }vhich i.t consists,
it is generally admitted that the White Yajurveda is younger
than the Black : the arrangement itself, the connection§ with
the Rigveda, and certain Jinguistic ch:x.ractel's.§how this. It
is difficult to pronounce on the respective positions of three
Principal texts of the Black Yajus : Sc_hroede{ l_ms arguec_l that
the Katha, and above all the Maltrayam_, is the earliest, as
shown by habits of language and accentuation which are ex-
plicable in part as archaisms. Keith believes in the contempo-
raneity of the three Samhitas.

Padapatha (see § 5.) have been preserved for the Taittiriya,
the Maitrayani and the Vajasaneyi, and modern commentaries
for the Taittiriva (Bhatrabhaskaramishra, 12th century ; Sayana,
l4th century), and for the Vajasaneyi (Uvata of uncertain
date ; Mahidhara, XVIth century), which are extremely
valuable,

THE FORM

§31. Ifwe set aside the prose commentary on the one
hand, and the pravers of the Rigvedic origin on the other, and
also some rarer elements (for example the vivid, archaic “in-
Vocations” scattered among the prose), the characteristic mate-
rial of the Yajurveda is the yajus, “sacrificial formula”. It
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consists of phrases, ordinarily in prose, which serve to invoke
either a divinity in the character of a ritual instrument, or
more often a cult object, an oblation, etc. By means of these
invocations the object is given an esoteric name endowed with
a sacred character. The yajus describe briefly what can be
done through them, urge the reciter to act, or urge another
object to enter into connection with him (Oldenberg). They
also sct forth the effect which can be realised by a rite, a prayer.
“The waters are united with the waters, the plants with the
sap : unite, rich men, with those who move, the gentle with
the gentle I “You are the right arm of Indra of the thou-
sand points, of the hundred flashes.” ~ “By the impulsion of
his power, by his exaltation he has raised me up, then Indra
has made my cnemies humble by humiliation.” “May I see
the sun, the light for all men !’ You are the guard of Vishnu,
the guard of the sacrificer : turn your protection towards me !”
Identifications play a great part: “you are the winds”, says
one verse, addressing the cows which with their dung purify
the earth as do the winds. There are also some conventional
syllables, the use of which was later developed by Tantrism.

§ 32. There are magical elements, set forth in precise prose,
with simple syntax, and an often fantastic vocabulary. The
elementary rhetoric of these passages makes use of parallelism
and alliteration (Oldenberg).

The more ancient parts of the yajus appear in the descrip-
tions of the sacrifices of the full and new moon, and also in
the soma ritual. A more recent stratum is the ritual of the
fire-altar, These yajus are the concern of the adhvaryu (see
§193) ; the ritual Veda par excellence, the Yajurveda is his
book of prayers, except that the verses taken fromn the Rigveda
remain the preserve of the hotri. Some yajus take on the ap-
pearance of litanies ; the best known is the Shatarudriya, the
“hundred beings of Rudra”.

THE CONTENT

§ 33. The order of the mantras, which the prose com-
mentary follows approximately, corresponds to the order
of the ceremonial. Here, for example, is the list of contents
of the Taittiriya-Samhita (m.=mantra : b.=prose Brahmana).

I. The sacrifice of the full and of the new moon (m.).
The sacrifice of the soma (m.) ; the victim for Agni and Soma
(m.) ; the cups of soma (m.). The preparation and adoration
of the fire (m. and b.). The part of the sacrificer in the
sacrifices of the full and of the new moon (m. and b.). The
vajapeya (m.). The consecration of the king with the four-
monthly rites (m. and b.). The sautramani (m.).

II. The optional forms of vegetable and animal sacrifices
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(m. and b.). The -sacrifice of the full and of the new moon
(b.). The sacrifice to the ancestral spirits (m.).

II1. Supplement to the sacrifice of the soma (m. and
b.). Occasional and optional sacrifices (m.and b.). Various
supplements (m. and b.).

IV. The construction of the fire-altar (m.) ; the placing
of the fire in the cauldron (ukha) ; the preparation of the
place for the fire ; the five layers of bricks ; the offerings to
Rudra ; the stacking of the bricks.

V. Portions of Brahmana corresponing to the preceding
mantras ; in addition, mantras for the horse sacrifice.

VI. The sacrifice of the soma (b.). The dakshina (b.).

VII. The ekaha and ahina sacrifices (b.). The horse
sacrifice (m. and b.). The dvadasharatra (b.). The sacrificial
sessions (m.) ; the gavamayana (b.).

The latter part of the Vajasaneyi contains some prayers
which have no equivalent in the other Samhitas : such as some
funeral verses, prayers for the sarvamedha and for the pra-
vargya, a curious enumeration of the types of individuals
(classified according to occupation) who are to be immolated
at the time of the human sacrifice, a version ol the hymn to
Purusha in the Rigveda, and finally several passages of the
type of the Upanishads. .

(¢) THE SAMAVEDA
FORM AND ARRANGEMENT

§ 34. The Samaveda has come to us in three recensions,
that of Kauthuma, which is the popular one, that of Ranaya-
niya, which appears to have been identical with the former,
at least as regards the Samhita, and that of Jaiminiya or
Talavakara. This last contains larger collections of melodies
than the Kauthuma, while the wverses are less numerous,
differently arranged, and subject to some sound changes. The
text of the Samaveda was commented on by Savana in the
14th century. In the Kauthuma recension it consists of the
following elements :

I. The Samhita proper, comprising the archika (or pur-
varchika), “(first) group of verses”, the aranyaka (or aranyaka-
samhita), “‘text of the forest”, a sort of appendix to the previous
part, and finally the uttararchika, “last group of verses”.

2. Four gana, collections of ‘“‘chants” : (grama-) geya,
aranya (geya), uha and uhya (or rahasya).

Numbering 1,810, the verses are borrowed for the most

part from the Rigveda, often with variants of a verbal character
or due to the necessities of musical transcription. They belong

2
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to the group of verses of complex metre (pragatha), those
of the VIIIth and IXth Mandalas, which from the start were
the concern of the udgatri (Oldenberg), or ‘‘singer’”’, and had
their special place in the soma ritual. In the archika the
verses are composed of isolated lines, chosen on the principle
that to each one there must correspond a determinate ‘“‘air”,
a saman or ‘‘melody” : these verses or rik are, the Hindus
say, the matrices or voni of the melody and are arranged
according to the metre or the divinity : it is a collection for
use by the schools. The uttararchika on the other hand isa
practical manual for the use of officiants at the rituals : it
provides in the order of the ceremonial the texts ofall the
tiercets (tricha) of which the first line has been given in
principle in the archika, and which are to serve as the bases
of the “chanted complexes”, stotra, used in the course of the
sacrifice and characterised by the use of one tone. It appears
that the wuttararchika was compiled later than the archika
(Oldenberg).

§ 35. The Samaveda proper thus appears as a sort of
handbook. In fact in part it is no more than the index to a
handbook. The most interesting part would have been the
melody : unfortunately the melodies of the age of the Sambhita
have not been preserved. It is only at a relatively late
period that there was recorded in the gana the musical notation
in terms of syllables, and more often with figures written above
the line. :

In order to suit the text to the requirements of the melody
it was interspersed with stobha, exclamatory syllables or words,
or sometimes short phrases, which have a magical or mystical
rather than a semantic value (Van der Hoogt).

The first two gana give the melodies which “are to be sung
in the village” and those which “are to be sung in the forest”
(that is to say, too sacred or dangerous to be heard by human
communities) : they correspond to the “words” of the archika
and follow the same order. The last two gana (the uttaragana),
which constitute the uttararchika, like it follow the order
of the ceremonial.

THE SAMAN

§ 36. Here is a specimen of the musical notation of a
verse of the Samaveda (1,156.5), together with its stobha
(which take the form of the syllables dade, whence the term
“ritual dadaiasm™ given to this proceeding by Faddegon) :

2 r 1 2 2 1 2 2 3 5 2 2
/pra vo da3da/ au3ho/ [indro dada au/3ho/ [ya234ma/ da3nam/
2 1 2 3 1 r 3 4 2 2

/hari da3da/ au3ho/ jashvo dada/au3ho/ [ya234ga/ ya3ta/
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The actual textis : pra va indraya madanam haryashvaya.
gayata.
Here, on the other hand, after Burnell and Caland, is the

transcription in the key of G of the Gautamasya parka
(Samaveda 1. 1a) :
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§ 37. As referring to the chanted prayer, the word saman
occurs already in the Rigveda. The true sense appears to be
‘propitiation”. The samans, of which tradition knows a very
iarge number, bear names drawn in general from those of the
_Rishis, such as Gautama, Naudhasa, Shakala. They derive
In part from popular songs, and hence carry certain magical
qualities which are referred to in the literature and are
confirmed by many indications : this magical air has brought
the Samaveda to a certain extent into disrepute (cf. Manu).
The samans are divided into five or seven groups. They are
sung on seven notes and three degrees (octaves ?), to the
accompaniment of movements of the fingers.

(d) THE ATHARVAVEDA
THE ARRANGEMENT OF THE TEXT

§ 38. The Atharvaveda is a collection of hymns and
spells in twenty books or kanda. The subdivisions, which are
in part modern, are called “lectures” (prapathaka), “recita-
tions” (anuvaka), and ‘‘dccads” (dashati). Altogether there
are 73] sections and nearly 6,000 verses. The first eighteen
books, which form the Atharvaveda proper, are divided into
three groups :

(a) I-VII, containing short hymns (less than 20 verses)
on various subjects. The books are arranged in ascending
order of length, except VII, and each consists of hymns of the
same length : thus Book I has hymns of 4 verses, Book II
of 5. Book VII consists of the hymns of 1 verse, and some

ave regarded it as a sort of appendix.
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(b) VIII-XII contain long hymns on various subjects.
The books are of about the same size, and the hymns are
classified according to length, but not without exceptions.

(c) XIII-XVIII contain hymns classified according to
subject, each book dealing with a separate subject. These
books, except XVIII, are arranged in descending order of
length.

There remain XIX, a supplement the hymms of which, if
arrangement had been systematic, would have been divided
among Books I-XVIII : and XX, a more recent supplement,
which consists almost entirely of extracts from the Rigveda,
and particularly from the 8th Mandala.

The borrowings from the Rik are otherwise considerable :
one-seventh of the Atharva comes from the Rik, with or with-
out variants, especially from Book X. The variants derive in
part from the defective state in which the Atharvaveda has
been transmitted. But some variants are authentic, and reveal
attempts to adapt the ancient formulae to new purposes.

‘THE RECENSIONS AND THE AUTHORS

§ 39. Two schools have left texts : that of the Shaunaka
(the name is also known as that of an author of sutras) is the
commonly aecepted one. That of the Paippalada—also called
the Kashmirian recension, because the only known manuscript
was found in Kashmir—is arranged very differently and con-
tains many variants, some amounting to profound alterations,
and many new passages. Often the Shaunaka text contains.
no parallel. The linguistic utilisation of this important re-
cension still remains to be carried out.

According to tradition, many books of the Atharvaveda
arc attributed to such or such mythical author : some isolated
hymns are also attributed to authors, but no exact information
can be derived from this.

Sayana commented on the Atharvaveda, butin a mediocre
manner and leaving many gaps. The state of the text leaves
much to be desired : it i{s clear that at an early period the
Atharvan material lacked authoritative warrant and floated,
so to speak, on the margin of the canon. We know in any
case that the Atharva was given the status of the “fourth Veda®
only gradual.Iy and at a late period, that some schools have
never recognised it, and that in every way its dignity is less
than that of the other Vedas. Like the Rik it possesses a
padapatha, but of far inferior quality.

THE CONTENT : THE MAGICAL PRAYERS

§ 40. Bocks I-VII, which form a unity, contain mainly
magical prayers for specific objects. Solemn hymns of the
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type of the Rigveda are few, and often adapted to magical
requirements, ‘‘Atharvanised”, as it may be said. These com-
positions can be classified as ‘“‘popular poetry” (Bloomfield),
as opposed to the priestly work of the Rigveda and the
Atharvaveda, VIII-XVIII. However, this distinction cannot
be pressed too far, and a number of these prayers show an
elaboration comparable il not superior to that of the hymns :
they may perhaps owe their poetic form to a religious cult.
They have given their name to the collection, if it is true that
the word atharvan, the designation of a prehistoric priest of
the fire cult (the athravan of the Avesta), individualised into
a divine entity, acquired the sense of “magical formula”, in
particular the formula of white magic, as opposed to angiras
which designates black magic : whence the compositc name
Atharvangiras, an ancient name of the Atharvaveda.

§41. These prayers could be divided into several categories,
without very rigid boundaries : charms for long life (ayushya),
to cure sickness or demonic possession (bhaishajya), curses upon
demons, sorcerers, enemies (abhicharika), love charms (strikar-
man), charms to bring about concord (ammanasya) and pro-
sperity (paushtika), charms relating to royalty (rajakarman)
or to the Brahmanical power, and expiatory prayers (prayas-
chitta). The corresponding rituals are set forth in a more
recent text, the Kaushika (sce § 89).

In these works the gods pla}y hardly any part, except as back-
ground. The prayers have little connection with the official
cult or society. They are a matter between the sorcerer and his
client, who are often the chaplain (purohita) and the king.
So far as it is a collection of charms, the Atharvaveda is rather
a manual for the laity, the Kshatriya, and from certain points
of view a manual of State.

The magical system presupposes a complex world of in-
terrelations, and a rudimentary but rigorous causality. From
the anthropological point of view the collection has much
importance, especially in view of its great antiquity. Among
other things, it gives us the first outlines of Indian medicine.

In some hymns, such as the prayer to Varuna regarded as
overseeing the human conscience (IV.16), an imposing prelude
in solemn phraseology gives way to the most commonplace
sorcery.

THE CONTENT : BOOKS VII-XII

§42. These books, which also form a wunity, contain
magical prayers like the former books. Butin some cases they
break out of the normal bounds of this style of composition,
making use of certain literary devclopments : thus the hymn
to (curative) plants, VIIL.7, or the prayer for the house, IX.3.
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If it were not for the evidence of the ritual, how could we
tell that the hymn to the Earth (XII.l1), that extraordinary
work, in which the telluric forces are represented from a
pantheistic standpoint in a most grandiose composition, was
used to endow houses with stability, or rather to safeguard them
against earth movements ?

§ 43. Other pieces, resembling certain Rigveda hymns on
sacred attributes or instruments, are remaakable for verbal
extravagance : such as the hymn to the Brahmanic porridge
(XI.1). Some are entirely in the style of the sacrificial hymns,
such as the hymn to the cow (X.9), the hymn to the remains
of the ritual repast (XI.7), and the funerary prayers of Book X.
Some are merely collections of puzzles ; but these, and some
others which are Upanishads before their time, develop in
mystical terms cosmogonic themes on a liturgical or mythologi-
cal loundation. They constitute one of the distinctive elements
in the Atharvaveda. Such are the hymn on the creation
of the male (purusha) sacrificed by the gods X.2), the glorifi-
cation of the pillar, a solar symbol (X.7 and 8), that of the
Brahman novice, also assimilated to the sun (XI.5), that of the
breath (XI.4), or of the Viraj, the name of a poetical metre
(VIIL. 9 and 10) ; all these become creative principles. The
philosophical appearance of these pieces is deceptive : they
are no more and no less than incantations using an esoteric
jargon.

THE CONTENT : BOOKS XHI-XX

§44. As regards both the nature and the form of their
hymns, these books resemble VIII-XII more than I-VII. Book
XIIl, devoted to Rohita, develops, apart from its magical
digressions, the theme of a cosmic principle in the form of the
sun (see § 131). Book XIV contains prayers for marriages,
XVIII for funerals. Book XV concerns the Vratya (§ 210),
XVI contains obscure magical or ritual formulae, and XVII
some elements of panegyric. We can ignore Book XIX, which
as we have seen supplements the ancient Atharva, and in
Book XX, we need only refer to the section called Kuntapa,
containing some obsccne hymns, and songs accompanying
certain episodes of the cult, in particular the payment to the
officiants. This whole of Book XX is in fact conceived as a
technical treatise for the use of the officiant Brahmanacchamsin,
as Caland has shown.

THE FORM

§45. The Atharvaveda contains many passages in prose, a
prose often cadenced, a style earlier than that of the Brahmanas.
But the greater part of the collection is in verse, though the
versification is complex and loose, and is not easily brought
within the common metrical rules. The language is definitely
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later than that of the Rigveda, but the style, marked by an
expressive use of alliteration, repetition and various associations
with magical purposes (Gonda), gives an impression of greater
antiquity even than that of the Rigveda. The short prayers
have a clarity and compactness which may attain a real inten-
sity ; the final verse, presenting the wish as realised, at the same
time gives the key to the veiled allusions in the body of the
prayer.

THE DATE

§ 46. It is no more possible to date the Atharvaveda than the
other Sambhitas. Ifit is clear that the collection was made
later, and perhaps long alter the Rigveda, that the linguistic
stratum is more recent, and that the geographical and social
conditions, like the myths and the speculations, betray a more
advanced state, it is still true that the ritual is very primitive,
and that the prayers may well have existed side by side with
those of the high cult, if not indeed before them. It is possible
that when they were raised to the status ofa Veda, a more
“modern” form was imposed upon them. Thisis what Bloom-
field expressed in another way when he emphasised the popu-
lar character of the collection. Thus itis wrong to speak of
a period of the Atharvaveda. As to its relations with the other
Sambhitas, they remain obscure.

SPECIMENS

§ 47. To win the love of a woman (VL.8) :

As the creeper holds the tree in a tight embrace, so em-
brace me : be my lover and do not depart from me !

As the eagle which seizes its prey beats its wings at the
sun, so I beat at your heart : be my lover and do not
depart from me !

As the sun during the same day encircles the sky and
the earth, so I encircle your heart : be my lover and do
not depart from me !

Against fever (V.22) :

May Agni drive the Fever away from here—and also
Soma, and the stone of the press, and Varuna of pure will,
and the altar and the strewing and the flaming logs of
wood ! May enmities disappear !

You who make vellow all those whom you burn as in
the fire, whom you consume—well, Fever, may you be
without strength : flee away there, flce away below !

That wrinkled Fever, daughter of wrinkles, red like a
powder, throw it down, drive it away, O herb possessed of
all powers !

I send the Fever away to the lowest depths, but after
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first paying it homage. May the chief of diarrhoeas go back

to the Mahavrisha.

Its home it among the Mujavant, its home is among
the Mahavrisha. Since your birth, O Fever, you have
lived among the Balhika.

Fever of the colour of arsenic, full of evils, full of spots,
go away, go and seek out the barbarous girl who wanders
at large, let her feel your thunderbolt !

O Fever, go back to the Mujavant, or further still to
the Balhika ; go and seek out the lewd slave and shake him
well, O Fever !

Go away and stay with the Mahavrisha and Mujavant,
your relatives, and eat them up ! Those are the lands
which we assign to Fever ; ours do not belong to it.

You are not comfortable in a strange land. Although
you are powerful, have pity on us ! Fever has found its
proper occupation, it will go back among the Balhika.

So cold, then burning, you make us shake with cough-
ing, terrible are your characteristics, O Fever ; spare us
from them !

Do not take as allies the lingering sickness, nor the
cough nor shortness of breath ; never come back again
from where you have gone, O Fever, I implore you !

O Fever, with your brother the lingering sickness,
with your sister the fit of coughing, with your cousin the
itch, go away and stay with other people !

The fever which returns on the third day, and that
which dies down on the third day, the persistent fever and
the autumn fever, the cold, the burning, the summer fever
and that of the rainy season, make them all disappear !

To the people of Gandhara and of Mujavant, (o those
of Anga and of Magadha, we send the Fever, like a mes-
senger, like a treasure !

§ 48. This is the beginning of a hymn to Varuna (VI. 16) :

The great overseer of the worlds sees as if he were quite

near. He who thinks to act by stealth—the gods know it,
they know it all,

He who is at rest, he who walks or runs, who hides or
escapes, what two men sitting together decide between them-

s;ellves—King Varuna knows it, he is the third one with
them.

And 1hi_s earth is King Varuna’s, and this sky raised
above the distant frontiers. The two oceans are Varuna’s
sides—and in a drop of water also is he hidden.
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And he who crawled through the sky to the other side
would not escape Varuna, the King. His spies come down
from the sky, with their thousand eyes they look across
the earth.

All this King Varuna encompasses in his glance, all
that is between the two worlds, all that is beyond. The
winks of the eyes of men are counted by him ; he throws
all things, like the gambler the dice.

() THE BRAHMANAS
INTRODUCTORY

§ 49. As their name indicates (“‘interpretation of the
brahman’’, and at the same time by the “Brahmans” in their
capacity as theologians : ““collection of accepted interpretations),
the Brahmanas deal with the sacred science and expound (not
rationally, but on the basis of mystical equivalents) the brahman.
Tradition distinguishes two subjects : prescriptions (vidhi) and
explanations (arthavada). They are collections of theological
statements, arising from scholastic controversies, and relating,
some to descriptions of the rites, and some to the stanzas of the
Sambhitas. Following the divisions of the cult, they are classified
according to the Veda to which they refer : the Brahmanas of
the Rigveda are intended for the purposes of the hotri, those of
the Yajurveda for the use of the adhvaryu, and those of the
Samaveda for the udgatri. Finally, in imitation of these, a
Brahmana has been attached to the Atharvaveda. But while
the Brahmanas of the Yajus closely follow the ritual, being based
upon Sambhitas which are themselves ritual, those of the cther
Vedas deviate from the sequence of their respective Samhitas.
This variation permits a chronological inference : the Brahmanas
began as appendices to the liturgical parts of the Sambhitas, but
later became independent.

§ 50. Most of them have been subjected to addition, if
not rewriting. If, as some have supposed, there was an origi-
nal Brahmana, the existing Brahmanas of the various schools
do not help us to reconstruct it, in spite of their numerous
points of agreement. They vary greatly in size : the short
Brahmanas of the Samaveda are merely 1exts of Vedanga,
sometimes no more than indexes. The verses or vajus are
referred to by their initial words (pratika) when they are taken
from the Sambhita on which the Brahmana in question depends,
otherwise they are quoted in full.

The greater number of Brahmanas were made the subject
of commentaries in the course of the Middle Ages, among
which a number are ascribed to Savana (but that on the Sata-
patha Brahmana is by Harisvamin). It is a dead literature,
which has not becn continued. Theological explanations, so
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far as they were not included in the practical manuals, found
a more systematic form in the Mimamsa, the true inheritor
of the thought of the Brahmanas. Few of the authors are
identifiable, despite the individuality of style and doctrine
which marks certain passages.

THE BRAHMANAS OF THE RIGVEDA

§51. The most important is the Aitareyabrahmana, in
40 adhyaya and 8 “pentads” (panchika), the 7th and 8th and
perhaps the 6th of these panchikas having been added later.
The author is given as Mahidasa Aitareya. The bulk of the
collection, originally the whole of it, deals with the soma
sacrifices, the other sacrifices being reserved for a second Brah-
mana, the Kaushitaki or Shankhayana, in 30 adhyaya, which
was compiled later and repeats the description of the soma
(Keith). More systematic than the Ajtareya, this Brahmana
derives from a common tradition which must have been sub-
ject to later modification. The discussions of these two texts
give the impression of someting ‘‘harmonious and refined”
(S.Levi) ; they concern, in any case, concrete and technical
matters. The Bramanical exaltation is to be noticed only in
the more recent parts of the Aitareya.

THE BRAHMANAS OF THE BLACK YAJURVEDA

§ 52. The Brahmana portions of the Sambhitas, which form
more than half the whole, follow the mantra portions exactly,
whether these are assembled in a series of verses, or, as is more
often the case, they appear in compact groups. The Brah-
mana portions vary from one Samhita to another as much as, if
not more than the mantra portions. In the Taittiriya school an
independent text was compiled, the Taittiriyabrahmana, which
follows the Samhita of the same name and like that text com-
bines Brahmana and mantra. It contains supplements on the
soma rites, on the rajasuya, etc., some expiatory practices, and
some details on the human sacrifice. Itisa voluminous work,
in three kandas containing respectively 8, 8 and 12 prapathaka,
and tradition attributes part of it to the Katha school,

THE SATAPATHABRAHMANA

§53. The most important and most extensive work in
all this literature is the Satapathabrahmana, the “Brahmana
of the hundred ways”, consisting (whence its name) of 100
“lectures” (adhyaya). The text, which relates to the White
Yajurveda, exists in the two known editions of this Veda, that
of the Madhyamdina and that of the Kanva, the former in 14
kanda and the second in 17. The two editions show important
verbal divergences, at least in the earlier parts. They imply
an original, from which both derive by rearrangement (Caland).
In the Madhyamdina edition, the first nine books form a cont-
inuous commentary on the first 18 sections of the Vajasaneyi ;
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they are earlier than the last five books, which constitute a
sort of supplement (Eggeling). The first five books also form
a unity of a kind : in them mention is made of Yajnavalkya,
who is stated at the end of the XIVth Book to be the author of
the whole of the Shatapatha. In VIth to Xth, on the other
hand, the authority is Shandilya.

Books I and IT deal with vegetable offerings (haviryajna),
and the Madhyamdina recension gives the place of honour
to the rite of the Full and New Moons, which is the basis
for all the other rites of the same type, while the Kanva recen-
sion, following the real sequence, begins with the Agnyadhana
and the Agnihotra. There follows the exposition of the Soma
sacrifice (including the animal sacrifice which was generally
part of it) (Books IIT and 1V), and in the form of an appendix |
to these the Vajapeya and Rajasuya rites (Book V). The
culminating point is the description of the Agnichayana, which
occupies, Books VI to IX and extends into Book X with the
Agnirahasya, “secrets of the fire (altar)”. As for the later
books, they belong together with the books before VI : first
come some special remarks on the rites previously described
(Books XI and XII), and then the account of the Ashvamedha
(XITI) and of the Pravargya (XIV). The second part of
Book XIV constitutes an Upanishad (see § 67). Some
domestic rites, such as the Upanayana, are given in the
supplementary part.

The work is more elaborate and richer in discussions than
the other Brahmanas. The narrations are numerous and often
detailed, but always closely connected with the ritual theme.
Some passages, especially in Book X, foreshadow the speculations
of the Upanishads, and in fact in force of reasoning far surpass
them. The Satapatha is the highest achievement of this
literature.

THE BRAHMANAS OF THE SAMAVEDA

§ 54. Among these are the Panchavimsha, or Brahmana “‘of
the twenty-five” adhyaya, a concisc and technical treatise
on the rites involving samans and on the nature of the object
of the saman ; it is also called the Tandya_mahabrahmana.
‘Another is the Jaiminiya, a voluminous work in three kandas,
associated with the Jaiminiya school, which abounds in legends
unkrown elsewhere, of which some must have a historical
foundation. The style is often prolix. The Jaiminiya-Upani-
shad-Brahmana, which develops the tendency towards a liturgical
mysticism, forms a supplement to this work.

Associated with the Samaveda are also a series of minor
Brahmanas or Upabrahmanas, whose contents, which vary
greatly, have no relation with those of the Brahmanas, except
for the first among them :
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(1) The Sadvimsha, or “twenty-sixth” chapter of the
Panchavimsha, of which it forms in effect an appendix, of
somewhat miscellaneous contents, principally of a magical
nature. There are two redactions.

(2) The Samavidhana, “rules for the saman™, a kind of
treatise on magic, preceded by a collection of expiatory prac-
tices which anticipate the material of the classical Dharmasas-
tras.

(3) The Arsheya, in two recensions, hardly more than a
list of names of samans.

(4) The Devatadhyaya gives the divinities of the samans
and other details.

(5) The Samhitopanishad treats of the manner of reciting
the verses which are used for the samans.

(6) The Vamsha enumerates the teachers of the Sama-
veda, extending over 60 generations.

(7) As for the Mantrabrahmana or Cchandogya-Brah-
mana, the first part of an Upanishadbrahmana of which the
Cchandogya-Upanishad (sce § 69} is the continuation, it is a
collection of mantra of diverse origin for the use of the Sama-
veda schools, Like the Panchavimsha, all these texts are in
principle common to the Kauthuma and the Ranayaniya.

THE GOPATHABRAHMANA AND THE LOST BRAHMANAS

§ 55. The Gopatha, which is associated with the Atharva-
veda, perhaps of the Paippalada school, consists of an ‘‘anterior
Brahmana” of five prapathakas, and a “postcrior Brahmana”
of six. At least in the second part it is a collection of more or
less literal borrowings from the other Brahmanas. Some parts
trench upon the domain of the Upanishads.

In addition to these texts, a number of others have existed but
are now lost_. In some instances fragments have been preserved
in manuscript : thus there was a Kathabrahmana, which
held the same relation to the Kathaka as the Taittiriyabra-
hmana has to the Samhita of the same name. The Satyayana,
which is often quoted, and of which a large part of the text
has rec_cml)' been found, is almost identical with the Jaiminiya,
Quotations from unknown Brahmanas are common in the
V(;dic, philosophical and legal literature (B. Ghosh). The
existence of many other texts can be deduced from particular
indications : thus according to Caland the XKaushikasutra
presupposes a Brahmana distinct from the Gopotha,

THE DATES

§ 56. No precise dating is possible at present. The ten-
dency is to regard the Brahmanas as defining a “period”, which
may have been of long duration. It this is so, the period must
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necessarily have come after that of the Samhitas, and its limits
can be fixed by reference to earlier and later texts ; hence
we should be inclined to place it in the Xth to VIIth centuries.
Not only is the grammar decidedly “modern”, but the geogra-
phical references and the religious and even social conditions
show an evolution beyond the stage of the mantra. However,
it has sometimes been argued that the Brahmana portions of
the Yajurveda are contemporary with the mantra portions,
and even (Caland) that part of the Vajasaneyi was put together
after the corresponding part of the Satapatha. 'In any case
all these texts presuppose the existence of the codified Rigveda,
from which they borrow hymns in blocks.

§57. If account is taken of form, borrowings and quota-
tions, the relative chronology of the Brahmanas can be fixed
with some certainty. The Brahmanas of the Black Yajus are
usually placed first, the Taittiriya alter the Samhita of the same
name. Then comes the Aitareya (older parts) and then
follows the Kaushitaki. It is possible, however, that the larger
Brahmanas of the Samaveda preceded the Aitareya ; the Jai-
miniya, according the Caland, coming before the Panchavim-
sha. The Shatapatha is definitely more recent, and its two
recensions are of about the same period, though Caland notes
an influence of the Madhyamdina on the Kanva. Last come
the Gopatha and the minor texts.

THE FORM

§ 58. There are great differences between the older and
the more modern texts : there are even portions in sutra style.
Nevertheless broadly it is possible to speak of a form or style
of the Brahmanas, which is like nothing clse in Indian litera-
ture. The thought moves in set forms : (a) the sacrificer does
(says) this, because in the world (among the gods) such a
procedure is in force, or rather (b), this is why suc'h a procedure
is in force ; (c) this element of the sacrifice (in conscquence
of an irrational identity) is such and such a cosmic or psychic
element : if one sets it in motion one¢ acts on the corresponding
element, or rather appropriates it (Oldcnberg). The question
is asked what would happen if one performed the act in a way
other than that prescribed. The opinion of a theologian is
discussed, and is rejected or praised with about equal frequency.
The comparisons, though relatively rare, are correspondingly
more typical and sometimes striking. There are many na-
rrative digressions, which claim to derive from. a myth an inter-
pretation applicable to the practice under discussion, but the
narration, which is usually rudimentary, quickly turns back
to commentary. There are also paraphrases of verse, and ety-
mological explanations which are dominated by the desire to
establish a mystical root, to extract an esoteric form from a
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common word. There are finally verses of a sententious or epic
{gatha) character, and panegyrics (narashamsi).

THE CONTENTS : STORIES

§ 59. The stories (itihasa or akhyana) are of various kinds.
A number of legends outlined in the Veda are found here,
more fully developed and often ‘‘sacerdotalised”. Others
anticipate the stories of the epics and Puranas. There are many
allusions to battles between gods and Asuras. There is a
whole folklore of local or personal legends, anecdotes about
sages, practices, melodies, more or less distantly reflecting histo-
rical realities,

One of the best known of these legendary stories is that of
Pururavas and Urvashi (Satapathabrahmana), which is men-
tioned in the Rigveda. It is the story of one of those goddesses,
in this instance the apsaras Urvashi. who marries a mortal—
King Pururavas—subject to a certain condition. The condition
being violated, through the trickery of the jealous Gandharvas,
Urvashi returns to heaven. Pururavas seeks her and finds
her. She agrees to sec him “‘on the last night of the year”, and
finally the Gandharvas accept him as one of themselves.

§ 60. Another celebrated myth is that of Shunahshepa
(Aitareyabrahmana). King Harishchandra has no son ;
Varuna promises him a son on condition that it is sacrificed
immediately after its birth. The king delays fulfiment of the
condition until the young prince, Rohita. runs away to the
forest. In order to appease the angry god, who has afflicted
Harishchandra with dropsy, Rohita wishes to offer himself up,
but he is prevented by Indra. Finally he persuades an old
Brahman to give him one of his sons, Shunahshepa, to be sacri-
ficed in his place. Shunahshepa is tied to the stake, but is
saved at the last moment by the goddess Ushas, to whom he
has prayed, and Harishchandra is cured of his sickness.

There is also a series of cosmogonic legends (called more
particularly Purana, “old (stories)”), which arc almost all
attached to the Prajapati cycle. To these might be added the
famous legend of the deluge told by the Satapathabrahmana
in a form similar to that found later in the epic but here the
moral drawn is liturgical rather than theistic.

THE CONTENTS : DOGTRINE

§ 61. The substance of these texts is the exposition of the
doctrine of the sacrifice (see § 167), in the form of discontinuous
statements, in classified scries : numerical combinations, and a
web of identifications which begins in the “participation” of
the primitives and develops through successive abstractions
till it approaches the Upanishadic principle of identity (S. Levi,
Oldenberg). We notice the prevalence of magical explanations
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—a magical reinterpretation of adoration (Schayer)—and the
application of “pre-scientific”” techniques, a physiology based on
the ‘vital breath”, and the elements of mystical phonetics,
grammar and etymology, etc. They are texts of great impor-
tance, though for long inadequately appreciated : they are the
true sources of Indian thought.

Among many anonymous figures some priests emerge in
clear outline, most of all Yajnavalkya, to whom a number of
vigorous protestations are attributed.

SPECIMENS

§ 62. The following extracts will suffice to show the literary
and mental quality of the Brahmanas :

The Agnihotra (fire offering) ; in truth it is the ship
which transports to the sky ; of that ship which transports
to the sky, the Ahavaniya and Garhapatya fires are the
two sides, and the pilot, it is he who offers the milk. When
he takes himself towards the east, he then conducts his
ship towards the east, in the direction of the celestial world;
with it he conquers the celestial world. In conducting it
towards the north, he makes it rise to the celestial world ;
but if anyone stays there, having arrived there from the
south, it is like somebody who arrives when the ship has
left : he stays behind, he remains outside of it. (Sat.
Br. 1I. 3.3.15)

When one is about to strike (the soma with the pestle),
one must think in one’s mind of him whom one hates,
saying : it is such a one whom I strike, it is not thou. For
if one kills a Brahman who is a man, one incurs blame :
what then if one strikes him ? For Soma is god, and one
kills him when one presses him ; one kills him by means
of this (stone). But by this procedure he escapes, he
revives, and no sin is incurred. Ifone hates nobody, one
may confine oneself to thinking in one’s mind of a blade
of grass : thus no sin is incurred. (IIL. 9.4.17)

(There are two kinds of bricks : the “formularies”
which are placed with special formulae, and the “‘stop-
gaps” which are anonymous). In truth the “formularies”
are the rulers, and the “stop-gaps” are the people. Now
the rulers, that is the eater, and the pecople, that is the
eaten. Where the eaten is more abundant than the eater,
that kingdom is prosperous and flourishing. Therefore let the
altar be built with abundance of “‘stop-gaps’ ! (VI. 1.2.25).

As around a king who is about to depart there gather
lords, magistrates, squircs and sherifls, in the same way
around him who knows thus gather all the breaths, when
he is about to depart this life. (XIV. 7.1.44).
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Prajapati in truth is the year : during six months he
holds up one or the other foot. When he holds up the
hot foot, the heat here is above, and the cold below ;
it is because of this that in summer one finds the heat
above, the cold below : that in summer one draws cold
water from the well. And when he holds up the cold foot,
the cold here is above, the heat below ; it is because of
this that in winter one finds the cold above, the heat below:
that in winter one draws warm water from the well. It
is thus that Prajapati-year supports the creatures. (Jaim.
1. 167).

§ 63. This is the form given by the Brahmana (Sat. Br.

1.8.1) to the celebrated legend of the deluge, which appears later
in the epic :

One morning water was brought to Manu for him
to wash in, just as today water is brought for the
washing of the hands. As he washed, a fish came into his
hands. The fish spoke to him : Save me. I shall save
thee. From what will you save me ? A deluge will
engull all the creatures : it is from that I shall save thee.
How shall [ save you ? The fish said : when we are small,
there are many dangers of death for us, fish eats fish.
You must therefore keep me in a pot, then, when I am
bigger, dig a hole and keep me in it, then, when I am
very big, take me to the sea : by then I shall have escaped
the danger of death. In such and such a year, a deluge
will come : prepare a ship and wait for me. And when
the flood rises, get into the ship, and I shall save thee.
Manu saved the fish, and then took it to the sea. In the
year which he had prophesied, Manu built a ship and
kept watch ; when the flood rose, he embarked on the
ship. The fish came ; he fixed to his horn the rope of the
ship and took it thus to the northern mountain. Then
he said to him : thisis how I have save saved thee ; tie
thy ship to a tree, but take care that thou art not cut off
by the water while thou art on the mountain. As the
water retires, thou shalt descend. As it retired he descen-
ded. The northrn mountain is thus called “the descent
of Manu”. Now the deluge carried off all creatures, and
Manu remained alonc on earth.

(f) THE ARANYAKAS AND THE UPANISHADS
THE ARANYAKAS
§ 64. The Aranvakas are ‘“texts of the forest”, that is secret

(rahasya) or at least abstruse works, or perhaps dangerous (bec-
ause of their magical power), which arc therefore kept away
from the public and read in isolation in the forest (Oldenberg) ;



THE TEXTS 33

they are not, as was long supposed, books for hermits. Most
of them are composite works and contain mantra, Brahmana
and even elements of sutra. Their dates, which cannot be
determined, are in any case later than those of the great
Brahmanas : they presuppose a selection from these works.

The schools of the Rigveda possess two aranyakas : the
Aitareya, commented on by Sayana, which isin 5 adhyaya, and
the Shankhayana or Kaushitaki in 15, corresponding to the
Brahmanas of the same names. In the Aitareya occurs the
litany accompanying the mahavrata, ritual verses called ma-
hanamni composed in accordance with a grammatical sym-
bolism ; and in the Shankhayana, which is still more given
to oddity, there is an exposition of the “interior Agnihotra”
as a subsitute for the real rite, as well as magical or mystical
formulae. The Aitareya is apparently the more ancient of
the two, and the oldest part of the Aitareya is the first three
lessons (Keith). A fragment of Shrautasutra (Shankh. XVII
and XVIII) is actually nothing but an Aranyaka.

§ 65. Connected with the Yajurveda we have the Taittiriy-
aranyaka, commented on by Sayana, in 10 prapathakas. Itis
a mixture of verse (in particular on the horse sacrifice and the
human sacrifice, and on the fire altar), and prose (on the pra-
vargya rite, etc.), and is a continuation of the Samhita and
the Brahmana of the same name. A part is ascribed by tradi-
tion to the Katha school, to which also belong the [ragments
of another Aranyaka.

For the White Yajus, the final book of the Shatapathabrah-
mana isan Aranvaka, the name of which also applies to the
Upanishad which completes it, the Brihadaranyaka-Upanishad ;
it also deals with the pravargva.

Finally for the Samaveda, the Samhita itself contains
the Aranyakasamhita and the Aranyagana (see §34). There
is also the beginning of the Chhandogyopanishad (see §54) as
well as the Jaiminiyopanishadbrahmana (sec §54).

THE UPANISHADS : INTRODUCTORY

§ 66. The most ancient Upanishads are closely connected
with the Brahmana portions of the Aranyakas. They share with
these the esoteric tendency : starting with discussions of the
symbolism of melodies or words, they bl:anch ofl into physiolo-
gical problems (the theory of breathing, and this leads them
on to cosmological ideas. Finally they come to the atman-bra-
hman theme (sce §173). As opposed 1o the other Vedic texts,
which relate to the way of action, the karmamarga, they re-
present the way of knowledge, the jnanamarga.

They are works of scientific rather than religious purport.
In the form of [ree discourses, divided into lessons of the scholas-

3
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tic type, and frequently in dialogue, or in the form of fables,
aphorisms and puzzles, they aim at introducing the student to
the fina] aims of the sacred teaching, to establish a kind of
metaritualism. They are, in the old sense of the word, the
Vedanta, the ‘“end of the Veda”. For the most part fairly
short, they continue directly certain speculations of the Brah-
manas, notably those ol Book X of the Shatapathabrahmana
on the ‘“‘secrets of the fire-altar’”®, where the expository dialogue
has already achieved a finished form. But the ‘‘magical”
aspect is also preserved : the Upanishad might be defined as
dialectic on a magical basis. In contrast to the earlier litera-
ture, we note the important part played by persons, the promi-
nence given to certain eminent teachers,

THE TEXTS : THE BRIHADARANYAKA-UPANISHAD

§ G7. The earliest Upanishads are in prose, with some sen-
tentious verses and occasional lyrical passages. Their language,
close to that of the Brahmanas, their pure doctrinal position,
and their connections with the Veda, all point to their antiquity.
Itis agreed that the oldest of them are two, the longest and
most important, the Brihadaranyaka, ‘(Upanishad) of the
Great Aranyaka’, in 6 adhyaya, which ends Book XIV of the
Shatapathabrahmana and is undoubtedly the most ancient
Upanishad ; and next to it the Chhandogya, ““(Upanishad on
the) doctrine of the chhandoga (singers of the Veda)”, in 8 pra-
pathaka, which is part of the Samaveda (see §54). Both are
collections of material imperfectly coordinated, and in form and
conient they are somewhat alike.

§ 68. Like the Shatapatha, the Brihadaranyaka exists in
two recensions, which differ but slightly. To a collection of
ritual and then philosophical speculations (1,2) it adds Yajna-
valkya’s dialectical ‘“tournament” : this famous theologian
established his superiority over all his rivals by a series of dis-
courses enshrined in dialogue form and almost dramatic in
presentation. Beginning from section 2, these discourses fill
3 and 4 ; this is the exposition of idealistic monism in its origi-
nal form. The work is completed by a “supplementary section”
(5,6), a collection of quotations from theologians (proverbs,
allegories, enigmas, litanies), and finally by a list or “line”
(vamsha) of teachers, which takes us through two branches back
to a remote past.

THE CHHANDOGYA UPANISHAD

§ 69. The Chhandogya has a long introduction on saman
mysticism (1,2), and then begins speculations on atman-brah-
man (3) which the following chapters take up and develop,
always in dialoguc form, and inteispersed with didactic fables
(such as the samvargavidya, “science of absorption’’) and with
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ritual and eschatological discourses (5). Finally come some
“acts” of faith for the Brahman novice. The persons of the
dialogues are Uddalaka Aruni and his son Shvetaketu. These
two Upanishads have many passages in common : the theory of
sleep, that of the five fires and of the two ways, the dispute about
precedence among the sense-organs, the elixir of power, etc.

OTHER PROSE UPANISHADS

§ 70 (a) The Aitareya Upanishad is equally old. It is
preserved as part of the Aranvaka of the same name ; it sets
forth the creation of the world by the atman, the triple birth of
the atman, and its pantheistic essence.

(b) The Kaushitaki is also old. It forms part of the
corsesponding Aranyaka. It treats of reincarnation and other
original eschatological doctrines (the paryankavidya), and then
the theory of breath and of the atman. It is possible that this
forms a slightly later group with the two following :

(c) The Kena (thus named [rom its first word), which is
partly in verse form, forst sets forth the inscrutable character of
the brahman, and then in a fine allegory shows that the gods
themseles do not know the brahman. The text occurs as part
of the Jaiminiya-Upanishadbrhamana (see § 54).

(d) The Taittiriya forms sections 7 to 9 of the corresponding
Aranyaka. It is divided into the “Vine of Instruction”,
precepts and prayers for the use of the student, the ‘“Vine of
Felicity in Brahman”, symbolical of the brahman ard the
attainment of the brahman by the path of felicity, and the
“Vine of Bhrigu”, a series of identifications of various entities,
notably “nourisment”, with the brahman.

e) To this group is cften added the short Isha or Ishavasya
(thus named from its first word), although it is in verse. It is
the final section of the Samhita of the White Yajus. In its
principal part this brief work, which forms an aggregate of
four strata (Poucha), teaches the inefficacy of works : all that
matters is to know the atman, which is one with all essences and

overcomes all differences.
THE METRICAL UPANISHADS

§ 71. The Upanishads which are entirely or almost entirely
in verse form a second group, the connections of which with
the Veda are less close. The doctrine of the atman is here
intermingled with new ideas, popular versions of the Samkhya,
and allusions to Yoga practices. Moreover, a vague representa-
tion of a personal god is to be noticed. From the standpoint of
language and prosody these short texts, which like the verse
parts of the preceding group of Upanishads have been imper-
fectly transmitted and subjected to alteration, are no longer to

be classed as Vedic.
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e or the Katha or Kathaka-Upanishad refers
to éi)e ;]i"hteh; A ehools of the Black Yajurveda. The identity of
atman-brahman, and a SCries of attempts to state the nature of
these entities, approachmg the question {rom the starting-point
of the destiny of the person after death, are presented as the
teaching of Yama, the god of death, granted to the young and
pious Brahman Nachike.tas. Sent to the other world by his
father, Nachiketas obtains 2 boon from the god, and‘ asks to be
told whether man survives death or not. The answer is evasive :
it is a rite which will give the key to the secret. This story,
which derives form a legend in the Taxtun}{a-Brahmana, seems
to refer to an inititation into the mysteries, and may be ulti-
mately the result of a borrowing from outside India. _Without
drawing any conclusions as to dates, we can only point to the
similarity with the Platonic myth of Er, son of Armenios.

. he Shvetashvatara (or Mantra) Upanishad,
whi§ch72 al(:z)) rgelongs to the Black Yajus (Taittiriya branch,
bearing the name ‘(the man with white mules”) is a composite
and eclectic work. In addition to a triple brahman, it postulates
a personal god, who moves the ““wheel of the brahman’ and
shows the characteristics of Rudra-Shiva : it is a sort of
Shaiva Bhagavadgita, says Barth. According to Hauer the
monotheistic tendency is the essence of the work, to which the
Samkhya-Yoga ideas have attached themselves.

(c) The Mahanarayana, alate addition to the Taittiriya-
Aranyaka, “‘(Upanishad) of the Great Narayana”, a divinised
form of the cosmic atman, is 2 composite of hymns, verses taken
from various Vedic texts, and didactic prose formulae on ritual
or on the religious virtues.

(d) The Mundaka, “(Upanishad of the) shaven (ascetics)”,
which is attached to the Atharvaveda, extols the “high know-
ledge” of the brahman, from which the world emanates, and

which the author partially distinguishes from the individual
atman.

§73. (e) The Prashna, “‘(Upanishad of) questions”, a
text half in verse and half in prose, which also claims relation-
ship with the Atharvaveda, gives the replies of the sage Pippa-
lada to his six pupils : whence comes life, how many deities
uphold the creature, from where the vital breath derives, what
is the nature of dreams, the meaning of the sacred syllable om,
and what are the sixtcen parts which constitute man.

(f) The Mandukya is usually given a later date. It is a
small work, connected with the Atharvaveda, which describes
the brahman under the symbol of the syllable om.

(g) The Maitri or Maitrayaniya, like the Mandukya, is
in prose. It emanates from the Vedic school of the same name,
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and seems to be equally recent. Buddhist influences have been
discerned, perhaps wrongly, in it. It is a series of lessons by
the sage Shakayanya to the prince Brihadratha on the origin
of life and of consciousness. He distinguishes the collective
atman or purusha from the individual atman, which follows
the laws of karman and is entangled in matter. He sets forth
the means by which an individual can be united with the
Purusha.

§ 74. These are the 14 properly Vedic Upanishads. Bel-
valkar adds to this list the Vashkalamantra (which Schrader
describes as the “precursor of all the known upanishadic litera-
ture’”), a sort of hymn to Indra inspired by the Rigveda, one
school o! which gives its name to this short text ; the Chaga-
leya, which illustrates the relations of the soul and the body
by the parable of the chariot ; the Arsheya, in which four
theologians, challenging each other, propose their different
definitions of the brahman ; and finally the Shaunaka, an
allegory concerned with ritual.

FORM
§ 75. The prose, at least that of the early texts, is that
of the Brahmanas, with fewer archaisms, more plastic, more
“modern’> and attractive. Conducted with a certain art,
in an earnest and vigorous manner, the dialogue works towards
a conclusion, which may however be an evasion of the issue.
Comparison is the very essence of the thought, On the other
hand, the story tends to disappear. The repetitive style,
didactic and magical at the same time, is revived in all its
vigour, but the reasoning is still halting, giving way to digressions
full of puns and fragments of prayers. As for the verse parts,
except in a few favourable cases it is a verse made up of
quotations, of the type as was used later in the Buddhist
poems and the Brahmanical smritis.

DATES, ETC.

§ 76. The Upanishads are later than the Brahmanas :
the problem is to determine their position in relation to early
Buddhism, which shows so many points of contact with them.
The problem has often been discussed. Today we no longer
believe so confidently in th- priority of the Upanishads,
or in other words, we do not see so clearly that the
doctrine of the Buddha was contained in germ in the Upanis-
hads. We consider possible a parallel development, such as
Indian doctrines have undergone at other times. No Sutta
makes any allusion to any Upanishad, and on the other hand
there is no proof that any “Vedic” Upanishad is post-Buddhist,
as has often been asserted. Ancient Buddhism and the Upan-
ishads derive from a common source of ideas, which is not
wholly Aryan. All that can besaid is that the thought of the
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Upanishads is more archaic and less evolved and that the line
of development was shorter in one case than in the other
(Oldenberg). Taking all things into consideration, the date,
often suggested, of 500 B.C. is reasonable.

§ 77. The “secularity” which marks the Upanishads in con-
trast to the other Vedic texts is not only an effect of time :
they are addressed to a social stratum different from that
implied in the Brahmanas, a less theocratic society. If these
texts show signs of criticism directed against the Brahmans and
constitute some sort of rupture with Vedism, it is not the less
true that they bathe in the same ambience as the Vedic litera-
ture, and they are in many respects near to the Atharvaveda.

About their real authors we know nothing : from the names
mentioned, and the genealogies, we can draw no exact conclu-
sions.

§78. The word Upanishad itself, despite its clear etymo-
logy (prefix upa+4ni and root sad, to sit), does not bear the
obvious meanings : ‘“homage” (Oldenberg), or “confidential
(ni) teaching given to near (upa) disciples’ ; Schayer suggests
“(propitiatory) encirclement.” The real sense must be *(esoteric)
equivalence”, cf. the root upas-, “to approach”, mystically
and semantically, to “place in equivalence.”” Only the literal
interpretation is easy. We cannot accept uncritically the Indian
commentaries, written so many centuries later—Gaudapada
(VIIIth century ?), Madhva XIII, Shankaranda XIV, Ran-
garamanuja XVI, Bhaskararaya XVIII, Aurobindo Ghosh
XX —with Sankara at their head, which, admittedly with
great intellectual power, force all these texts into the narrow
framework ot absolutist monism. Ramanuja’s interpretations
are less tendentious. However that may be, both in India
and in Europe (since Anpuetil Duperron’s discovery of the
Upanishads and their publication from 1801 onward, with a
Latin translation, based on a Persian version) these works have
constituted a far from negligible part of the spiritual property of
mankind.

SPECIMENS

§79. Here is a pessage from the Brihadaranyaka (I1.4) :
\_’ajnavalk.ya, about to leave his home to embrace the ascetic
life, explains to his wife Maitreyi the basis of his doctrine :

Maitreyi, said Yajnavakya, I am about to leave. I
must dlyide my property between you and Katyayani.
Maitreyi replied : Ifall this earth, Lord, were mine, and
full of riches, should I thereby become immortal ? No,
said Yajnavalkya. As is the life of rich men, so your
life would be. There is no hope of immortality in riches
Maitreyi then said : What should I do, then, with that
which will not make me immortal ? Condescend, Lord,
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tell me what you know. Yajnavalkya said : You are
dear to me, and now you say to me also what is dear.
Come, sit down, I will explain to you. Pay attention to my
explanation.

And he said : In truth, itis not for the love of the
husband that the husband is dear, it is for the love of the
self that the husband is dear. Itis not for the love of the
wife that the wife is dear, it is for the love of the self that
the wife is dear. Itis not for the love of the sons that
the sons are dear, it is for the love of the self that the sons
are dear. It is not for the love of riches that riches are
dear, it is for the love of the self that riches are dear. It
is not for the love of religion that religion is dear, it is
for the love of the self that religion is dear. It is not for
the love of power that power is dear, it is for the love of
the sell that power 1s dear. It is not for the love of the
worlds that the worlds are dear, it is for the love of the
self that the worlds are dear. It is not for the love of the
gods that the gods are dear, it is for the love of the self
that the gods are dear. It is not for the love of creatures
that creatures are dear, it is for the love of the sell that
creatures are dear. It is not for the love of such or such
thing that such or such thing is dear, it is for the love of
the self that such or such thing is dear. It is the self which
must be seen, heard, thought upon, meditated upon. O
Maitreyi, it is by secing the self, hearing it, thinking it,
recognising it that all which is, is comprehended.

Religion disowns him who considers religion semething
outside the self, Power lcaves him who considers power
something outside the self. The worlds abandon him who
considers the worlds something outside the self. The gods
disown him who considers the gods something outside
the self The crcatures abandon him who considers the
creatures something outside the self.  Eveiything abandons
him who considers anything whatever outside the self.
Religion, power, the worlds, the gods, the creatures, all that
exists : that is the self.

As one cannot seize the sounds from a drum that is
beaten, but if the drum or the drummer is seized the sound
is seized ; as one cannot seize the sounds from a conch
which is blown, but if the conch or the blower is scized the
sound is seized ; as one cannot seize the sounds from a
lute that is plaved, but if the lute or the player is seized
the sound is scized ; as from a fire which one has made
of damp wood comes smoke of different kinds, so the out-
breathing of the great Being is the Rigveda, the Yajur-
veda, the Samaveda, thc Atharvangiras, the narratives,
the ancient stories, the sciences, the Upanishads, the verses,
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the aphorisms, the explanatians, the commentaries : all
these are the out-breathing of the great Being.

As a piece of salt thrown into waler dissolves and can
no more be touched, but wherever one takes from that
water, salt is found there ; in the same way is the great
Being infinite, unlimited, and wholly constituted of know-
ledge. Rising with these clements, he is reabsorbed
into them, for there is no consciousness, I say, after death.
Thus said Yajnavalkya.

Maitreyi said : My Lord has bewildered me by say-
ing that there is no consciousness after death. He replied :

I do not speak in order to bewilder ; I speak in order
that you may know.

§80. From an Upanishad of the versified type : Yama

puts to the test the young Nachiketas, who has asked of him a
boon (Katha Upanishad, I) :

Ask for sons and grandsons who will live a hundred
years, herds of cattle, elephants, gold and horses, a great
extent of land ! Ask that you may live as many autumns.
as you desire !

Yes, if you think that this is an equivalent gift, ask

for riches and long life ! Become one of the great ones

of this earth, Nachiketas ! I shall enable you to partake
of all that you wish for.

All those things which in this mortal world are difficult
to attain to, ask for them at your pleasure : these char-
ming women, with their carriages and their harps, the
like of which men do not possess, I shall give them to
you, and you may make love to them ! But O Nachiketas,
ask me no more about death !

Nachiketas replies :

Among men, O Death, tomorrow gradually dulls all
the senses. Even a whole life is very short ; keep for your-
sell your carriages, for yourself your dances and songs.

Man is satiated by riches ; shall we have wealth when
we have seen you ? We live only as long as you com-
mand. This is the sole favour that 1 have to ask of you.

Since the wise man, in his low and evil situation,
growing old and dying, meets those who neither grow old
nor die ; who, then, thinking of colours, of pleasures and
of joys, would find charm in a life which was too long ?

Upon that which stands in doubt, O Death, I wish
to know ; on the subject of the great Journey inform me !
The favour which will allow me to penetrate this mystery
it is this and none other which Nachiketas chooses.
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(g) THE KALPASUTRAS
INTRODUCTORY

§ 8l. With the Sutras ro aphorisms (the true sense is
““(guiding) thread”, whence rule”—less probably a thread to
which written sheets were attached), we emerge from the Veda
in the strict sense and enter the Vedanga (see § 92), of which
tradition recognises six branches : phonetics, ritual, grammar,
etymology, metrics and astronomy. The common characteris-
tic of all the works is their style. They are texts for the schools,
corresponding to similar needs, ancillae theologiae. Neverthe-
less some Vedanga have abandoned the sutra style and are
presented in verse or even in the form of commentary.

The Kalpasutra or ‘“‘aphorisms on ritual” (kalpa properly
means ‘“form”), which describe the cult ceremonies, are the
basic documents of the religion.

TYPES OF TEXTS

§ 82 They are divided into (a) the Shrautasutras or “Sutras
(of the cult deriving from the) Shruti”, that is those of the
public cult which is at the root of the hymns and the Brah-
manas (they are also called the Vaitanikasutras) ; and (b) the
Smartasutras or “Sutras (of the cult deriving from the) Smriti”,
that is those of the human tradition ; they are later than
the former and presuppose them. They are divided into the
Grihyasutras or “Sutras of the domestic (cult)”’, that is of the
cult practised at the domestic hearth, and the Dharmasutras
or “Sutras (relating to) the law.”

Sometimes the Shrautasutras include paribhashasurras,
which give general rules (paribhasha) which assist interpreta-
tion ; pravarasutras, which enumerate the ancestral Rishis ;
pitrimedhas, which together with the shraddhakalpas or “ritual
of the funeral feast’” treat of the sacrifice to the ancestral
spirits ; dvaidha and karmanta (in Baudhayana), the former
expounding controversics and the latter technical details. Some-
what separate are the Shulvasutra or “Sutras of the cord”,
most often attached to the Shrautasutras, which describe the
way of measuring the places of sacrifice and the hearths, and
constitute the most ancient documents of Indian geography.

§83. All these works relate in the strictest manner to a
school : they may be said to be the reason for its existence.
But only some of the schools have preserved Sutras of all the
different types. The relation to the school is shown by the way
in which mantras are quotcd : a Sutra cites mantras in the
same text as they bear in the Samhita to which it belongs, and
cites them by their initial word (pratika) : it is a simple refe-
rence. On the other hand mantras from another Samhita
are cited in extenso and often aliered. Nevertheless this distin-
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ction is not absolute. The Shrautasutras also belong to a speci- .
fied Brahmana, but not without some fluidity. All contain
prose or verse formulae (magical formulae in the Grihyasutras)
which are unknown to the Sambhitas.

As to the content of these works, it is entirely concerned
with ritual, except for those (Vadhula, etc.) which include
portions of Brahmana. Details are given in a subsequent para-
graph. Somectimes the description is interrupted by general
remarks or prescriptions applicable to the ritual under discus-
sion, in the manner of a brief gloss.

DATES

§ 84. Although some of these texts resemble each other in
the same way as do different manuscripts of the same original,
we cannot reconstruct an original Sutra, even among those
belonging to the same Veda. No authors are mentioned, ex-
cept the heads of schools who gave their names to the collections
and cannot be regarded as the real authors. Itis noteven
certain that the Shrautasutras and Grihyasutras of the same
collection come from the same hand. Some of the Sutras have
been badly preserved, and it is suspected that some contain
additions. Almost all are provided with post-Vedic commen-
taries of various dates.

In favourable cases their relative chronology can be inferred
from internal indications, borrowings, citations, etc., and from
linguistic considerations. In general, even if it is granted
with  Knauer that the domestic ritual is earlier than the
public ritual, it remains true that so far as the texts are
concerned the Grihyasutras are later than the Shrautasatras.
The Grihyasutra tradirion shows the influence of the Rigveda ;
it also bears traces of the Atharvan atmosphere. On the other
hand, it does not always comply with the strict demands of
the schools. The texts are more recent, and are related one
to another in a clearer way than those of the Shrautasutras
(Oldenberg).

§85. As to definite dates, attempts to assign them fail
before the same obstacles as surround all the Vedic literature,
There is less inclination now than formerly to think of a Sutra
“epoch” distinct from that of the Brahmanas. At least in
some traditions, Sutras must have been composed side by side
with Brahmanas, and according to Caland Baudhayana must
have preceded the Shatapathabrahmana. Generally, however,
a Shrautasutra is later than the Brahmana from which it de-
rives. These works must have been composed between 400
and 200 B C. ; itis only in an exceptional case thata date so
late as the VIth century A.D. is assigned to the (revised ?) ma-
nuals of a Vedic school, that of the Vaikhanasa (Caland).
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LIST OF THE SUTRAS

§ 86. Connected with the Rigveda we have a Shrautasutra
ind a Grihyasutra for the schools of Ashvalayana and Shan-
hayana (where the Grihyasutra appears in two recensions,
one called Shambavya). The relations of these texts among
themselves and to other texts remain obscure. The Shankha-
Yana texts are manilestly composite.
.  For the Black Yajurveda there are many texts, in particular
In the Taittiriya school, which possesses no fewer than six series
of Sutras :

(a) the branch of the Baudhayana, often declared to be
the most ancient of the six, and indeed of all this lite-
Tature. The style of the Baudhayana Shrautasutra is close
to that of the Brahmanas, and tradition describes this text
a8 a pravachana, “(oral) exposition”. All the various types
of Sutra are represented in this school.

(b) That of the Vadhula, similar to the preceding in style
and, in part, in content, and perhaps even more ancient than
the Baudhayana (Caland). Only parts of the Shrautasutra
(in which are incorporated sections of Brahmana), of the Gri-
hyasutra and the Shulvasutra have been preserved.

(c) Bharadvaja, with an incomplete Shrautasutra, a Gri-
hyasutra and a Pitrimedha.

. (d) Apastamba, containing all the types of sutra, and for-
ming one of the complete and most minutely detailed manuals
of this class ol literature.

(e) Hiranvakeshin or Satyashadha, similar to the last-
mentioned.

(f) Vaikhanasa, comprising Shrautasutra, Grihyasutra
and Dharamasutra only.

The last four form a group and represent the recent tradi-
tion ; in particular Hiranyakeshin is often similar to (and later
than) Apastamba which seems to have been inflyenced in
part by Varaha and Manava (sce below), and on the other
hand t have received something from the White Yajus
(Caland). Vaikhanasa, which is quite recent (see § 83), con-
tains new material, at least in the Grihyasutra, which must be
€arlier than the Shrautasutra (Caland).

§ 87. For the other schools of the Yajus, there exist frag-
ments of the Shrautasutra of the Katha, and the Grihyasutra
and the Shulvasutra complete ; these are sometimes known
by the name Laugakshi. For the Maitrayaniya, there exist
the Shrautasutra and the Grihyasutra (also the Shulvasutra) of
the Manava, which seem to be early. There is also a series
of corresponding texts of the Varaha, very similar to the pre-
ceding ; these do not seem to presuppose a distinct Samhita.
For thc White Yajus, on the one hand the Shrautasutra ol Ka-
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tyayana, a recent text, together with a Pitrimedha and a Shul-
vasutra, is known to exist ; and on the other the Paraskara
Grihyasutra, also called_thc Katiya ; both in general [ollow
the Madhyamdina recension.

§88. In the Samaveda, the Shrautasutra of Latyayana
and the Grihyasutra of Gobhila (with the corresponding
Shraddhakalpa) belong to the Kauthuma, as do some other
manuals which have a bearing only on this Veda (lists of
saman, and arrangements of the saman in stoma ‘‘modes”),
in particular the Arsheyakalpa or Mashakakalpa, with its supple-
ment the Kshudrasutra, both deriving from an ancient tradi-
tion (Caland). The Shrautasutra of Drahyayana, a text very
much like the Latyayana and perhaps more recent, must belong
to the Ranayaniya branch.

The Grihyasutra of Khadira, which is based on the Gobhila,
the Pitrimedha (with the Shraddhakalpa) of Gautama, and
the Dharmasutra of the same name are of uncertain derivation
(a special school of the Gautama ?). Uncertain likewise is
the Nidanasutra, “Sutra of connections”, a work attributed to
Patanjali, which treats of technical details of metres, the saman
and their grouping, and the Samaveda rituals ; it also contains
material on grammar. Finally, a Shrautasutra (fragmentary)
and a Grihyasutra bear the name of the Jaiminiya school.

§89. For the Atharvaveda the texts do not correspond
to those of the other Vedas. The Vaitana, “(Sutra of the cult
of the) three fires”, is not an ordinary Shrautasutra : it confines
itself to extracting from the common ritual the acts incumbent
upon the Brahman and his assistants during the public sacrifice
(Caland). The work is later than the Kaushika and depends on
it (Bloomfield). This latter work is also not a normal Grihya-
sutra : in addition to the domestic portions, it gives the outline of
a shrauta (a summary description of the sacrifice performed at
the syzygies, planetary conjunctions or oppositions), in which
are included the magical practices the exposition of which
forms the main interest of the work (Caland). At the end is

a list of omens and portents, to which is finally added a section
of addenda.

It is remarkable that several schools compiled pravers for
the use oftheir Grihyasutras, having the same relation to these
as the Samhilas bear to the Shrautasutras ; thus Apastamba
school possesses a Mantrapatha, ‘“Recitation of prayvers’’, which
seems to have existed before the Grihyasutra (Oldenberg) and
contains some very archaic portions (Winternitz). A similar
rclation exists between the Mantrabrahmana (see § 54) and
the Grihyasutra of Gobhila, and between the Grihyasutra of
Vaikhanasa and a Mantrasamhita belonging to that school but
more rccent than the Grihyasutra (Caland).
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OTHER RITUAL TEXTS

§90. The ritual literature does not come to an end here.
First, a number of the works mentioned carry parishishta,
“addenda”, normally in sloka form, which repeat many
details about the domestic cult ; such is the Grihyasamgraha,
which explains the technical terms used by Gobhila and gives
explanations valid for all the grihya literatuae. Similar is
the Karmapradipa, ‘“elucidation of works” which is also con-
nected with Gobhila. There are some parishishta to Shrautasu-
tras, such as the Varaha (while the two corresponding parts
of the Manava are incorporated in the Shrautasutra), and the
Vaitana (treating of expiatory rites). But the most important
are those of the Atharvaveda, a valuable collection of informa-
tion on rites, expiations, schools, sacrificial instruments, and
phonetics (with a series of classified words). The Atharvaveda-
parishishta form in addition a treatise on divination, which
describes the forewarnings drawn from natural phenomena and
the means of averting the evil prophesied ; the Adbhutasagara
is a commentary on this part of the work (Kohlbrugge). Fi-
nally there is the literature of vidhana, “rules”, “the object
of which is to teach a sort of cult of contracts” (Barth) : thus
the Samavidhana, which has taken rank as a Brahmana (see
§54), and the Rigvidhana, ascribed to Shaunaka, which lays
down in regard to each hymn or verse of the Rigveda, the
results of a magical type obtained by reciting it.

§91. Many other treatises cannot be regarded as belonging
to Vedism owing to the date at which they were put together ;
these are the prayoga, “usages”, paddhati, “guides”, karika,
““mnemonic verses’’, which either set forth the ritual of a school
from a practical point of view, or more often describe a par-
ticular rite, marriage, funeral or sacrifice to the ancestors. This
literature, which has continued to be produced down to the
modern period, is little known, and the published portion is
only a small part of it

(h) SUPPLEMENTARY TEXTS
PHONETICS : THE PRATISHAKHYA

§92. At an early period, the sacred character of the Sam-
hitas, together with the requirements of oral transmission,
led to the establishment of a system of a phonetics (shiksha,
properly “instruction’), which forms the first of the Vedanga
(see §1). Itis already implied in the samhitapatha, “continu-
ous recitation”, to which is contrasted the padapatha (sce §5),
and other more complex methods of recitation such as the
kramapatha, “recitation by progression (member to member)”
with its cight varietics. Moreover certain religious texts, cs-
pecially those of the Rigveda schools, show acquaintance with
the problems of phonetics.
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At a later period there were compiled, “school by school”
(whence their name), the Pratishakhya, practical manuals the
aim of which is to teach how, starting from the padapatha,
the samhitapatha (and secondarily the kramapatha) can be
formed. They contain definitions of technical terms, and rules
in regard to quantity and vocal lengthening, tone, syllabica-
tion, doubling, and above all euphony (samdhi) ; they are
treatises on euphony, in the broad sense, though they also deal
with grammar proper, and metrics. They claim to set forth
the facts with which they deal exhaustively.

These texts are of great interest for thelinguist : they are
unparallelled documents on the pronunciation of Sanskrit at an
early period. They also provide some help in the interpretation
of the texts, if only by confirming certain readings. But their
composition is not very concise, despite the obscurity of some of
their formulae. The needs of practical instruction have pre.
vailed over rationality of treatment.

§93. The most important is the Pratishakhya of the Rig-
veda, attributed rightly or wrongly to Shaunaka, the author
of Chapter 5 of the Aitareyaaranyaka. It is a composite work,
which in its verse lorm has undoubtedly taken the place of a
prose original. The part devoted to metrics and the teaching
in general are highly developed. The Taittiriya school possess
a Pratishakhya, which is the most technical and the purest
in form. The White Yajus (Madhyamdina recension) also
has one, attributed to Katyayana. The Atharvaveda, stran-
gely enough, has two, of which the mutual relations have not
been clarifed ; the more important is known under the name
Shaunakiya Chatuyadhyayika. Finally the Samaveda, or more
exactly the Kauthuma school, in addition to a Pratishakhya
of substantially the regular type, the Riktantra of Shakatayana,
possesses several treatises of a special character : the Pushpa-
sutra or Phullasutra, in two recensions, of undetermined
authorship, which gives the names of the saman in connection
with the uttaragana (see § 35), and then deals with the sound
changes which the verses undergo in serving as the base of the
melodies ; the Samatantra is a supplement to this work ; and
the Panchavidhasutra deals with the three principal divisions
of the saman : prelude, response and conclusion (coda).

§ 94. Several of these texts, while belonging to a specified
school, take notice of the readings of other schools, and the
commentaries increase their number (all these texts have been
the subject of important modern commentaries, in the absence
of which they would have remained largely unknown ; such is
the commentary of Uvata for the Rik). Their relative chrono-
logy is uncertain ; it would be expected that those of the Rik
or of the Black Yajus would be the oldest, followed by those
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of the White Yajus or the Samaveda (according to Suryakanta
the Riktantra was composed in several strata). Their relation
to Panini’s grammar has been the subject of controversy :
it has been claimed that indications in the terminology of the
Pratishakhyas, and the relations between some of their sutras
and those of ianini, show their priority (Liebich). Thieme
has put forward new arguments to support the view that Panini
is earlier and denies that the Katyayana of the Vajasaneyipra-
tishakhya is identical with the author of the Varttika on the
grammar of Panini. The existence of other Pratishakhyas is
to be presumed.

THE SHIKSIIA

§95. The Shiksha or “instructions’, brief treatises on
phonetics, are more modern, at least in their present form.
Although almost all of them belong to a specified Veda and
bear the name of a Vedic teacher, they have onlv distant con-
nections with the schonls. In relation to the Pratishakhyas,
these verse texts represent a stage of popularisation, which
however does not rule out certain pedantic refinements. The
Vyasashiksha, the most systematic of these works, is the only one
to follow a Pratishakhya closely : namely that of the Taittiriya
(Luders). One of these Shiksha is auiributed to Panini (an
attribution which M. Ghosh considers correct) and occurs in
five recensions. Most of them are now in a delective state.
Some deal only with subsidiary questions, such as accent and
music (Narada), etc. Despite the conclusions of S. Varma,
there appear to be hardly any local particularities.

THE ANUKRAMANI

§ 96. Although they form no part of the Vedanga, the
Anukramani, “index”, are inseparable from the auxiliary
texts of the Vedas. The only ones which are directly known
(similar works must have existed for all the Vedas) are those
of the Rik. These brief verse texts give lists of the authors of
the hymns, the metres, the divinities presiding over the hymns,
and the sections of the Veda. They are ascribed to Shaunaka,
except the Sarvanukramani, ‘‘gencral index”, a more systema-
tic work in prose, and probably more recent, which is by
Katyyana. Anukramani have been compiled in later times,
as by Madhava (Xth century ?), who wrote two in mnemonic
verse. Shaunaka is also credited with an important work which
is similar in character to an index : the Brihaddevata, ‘‘great
divinity”’, in two recensions, which together with a catalogue
of divinities gives legends or myths, often of value, and even
contains a chapter on grammar. This work, which is in verse,
and of recent form, has borrowed largely form the Nirukta
(see §97).
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ETYMOLOGY : THE NIRUKTA

§97. The Vedanga of etymology (nirukta, properly ‘“verbal
explanation”) is represented by only one work, which how-
ever is of very great interest, the Nirukta of Yaska. Itisa
commentary revised by Yaska from an earlier work, the Nigh-
antu or Naighantuka, which consists of lists of the Rigveda
(rarely from any other source), of which we have two recen-
sions, and a third preserved in the Atharvaparishishta. The
words are first arranged in large semantic groups, then comes
a list of isolated words (aikapadika), taken from the recent
parts of the Samhita (Belvalkar), and finally the divinities
are enumerated in several series. The work of Yaska (two
recensions, in 12 adhyaya followed by two apocryphal adhyaya)
is a series of etymological analyses of the words given in the
Nighantu, analyses accompanied by a sort of running gloss
on the verses in which the words occur. Yaska begins with
an important discussion of general grammar : he defines
“becoming”, marked by the verb, with its modalities, enumer-
ates the four parts of discourse and their functions, discusses
whether nouns all derive from a verbal root—that is Yaska’s
opinion, while Gargya upholds a more qualified view—and
finally discusses whether mantras have a meaning, that is to
say, whether their magical significance is or is not the only
meaning of the sacred formulae.

§98. Many of its etymologies have no value for us. Despite
its claims to learning the Nirukta summarises the discussion
of the language from the symbolical and mystical points of
view, in which what was important was to create verbal asso-
ciations. But it does bear witness to a methodical effort to
analyse words, and to lay down the rules governing the change,
decay and transposition of sounds. It recognises the four
parts of discourse. From the point of view of interpreting the
hymns, it is the most ancient commentary, indeed the only
one which goes back to Vedic times.

Yaska comes at the end of aline of masters, of whom he
mentions 17. The data of his work remains undetermined.
It has been commented on by Durga and Skandasvamin
( -Maheshvara ) in particular. Its archaic style with sutra
forms surviving in the midst of continuous prose, the Vedic at-
mosphere, the accustomed use of certain technical terms, have
incllqed the m_ajority of authors to place Yaska before Panini,
that is approximately in the Vth century B.C. Thieme, however,
helieves in the priority of the grammarian.

METRICS

§99.' Of the Vedanga on metrics (chhandas) and on astro-
nomy ( jyotisha ) we possess only texts of rather late date, which
however must reflect ancient teachings. The Sutras of Pingala
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on metrics, the Chhandasutra, existing in two slightly different
recensions, the one attached to the Rik and the other to the
Yajurveda, are recent although they treat only of classical
metres. M. Ghosh dates the work as far back as the fifth
century B.C., and the author is sometimes identified with Pa-
tanjali. The Vedic portion of it lays down the rules of prosody,
expounds the ““meters of the gods’’, the “metres of the Asuras’,
etc., which are claimed to be valid for the prose of the Veda
also, and finally treats of the seven normal metres and some
complex or aberrant forms. The Nidanasutra (see § 88), the
Rikpratishakhya (see § 93) and other works also treat of metrics.
Reflections on the names and forms of metres, and the mysticism
of the syllable and of the verse, were developed to an extra-
ordinary extent in the hymns as in the Brahmanas.

ASTRONOMY

§ 100. The drawing up of a ritual calendar to fix the pro-
per times for the sacrifices was an obligation of Vedism at an
early date ; hence observation of the celestial phenomena plays
an important part in this system from earliest times. In res-
ponse to this need the Jyotisha-Vedanga attributed to Lagadha,
was compiled, a short and abstruse treatise preserved in two
somewhat different recensions (43 slokas in that of the Yajus.
36 in that of the Rik), which have undergone some alteration.
The Jyotisha gives the positions of the moon and the sun at
the solstices, and allows of the calculation of the positions of
the full and new moons in relation to the cycle of 27 mansions
(nakshatra). An Atmajyotish of the Atharvaveda also exists,
a short and recent work which sets forth the divisions of time,
the names of the nakshatras, and the astrological facts which
it is useful to know in connection with conception.

GRAMMAR

§ 101. As for the Vedanga of grammar (vyakarana), it may
have been represented by one or more treatises in the Vedic
period. Traces of these are to be noticed in the grammar
of Panini, an important work which is dealt with elsewhere.

(iy. THE SCHOOLS. THE VEDA AFTER THE
VEDIC PERIOD

§102. The Vedic literature does not constitute a canon.
Despite its sacred character, itis an open literature, to which
new works and supplements o old texts could always establish
a claim to be admitted. There is hardly a work which does
not bear traces of amendment, so much so that it has been
doubted whether there exists ““a single ritual work corresponding
exactly to one of our Sambhitas” (Barth). Codification has
taken a strict form in the Rigveda, where nevertheless acventi-
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tious elements have found a way in (see §6). There have
been borrowings, and transfers of material.

This indeterminate character is explained by the working
of the schools. To tell the truth, it i3 not easy to understand
exactly what a Vedic school may have been, the character of
its relations with a given text, and most of all the way in which
the “branch” (shakha) became detached form the trunk. In
view of the innumerable denominations known to tradition,
it is hard to think that in origin it was anything more than
a matter of “oral copies” (Muller) of a Sambhita, distributed
among the Brahman families, into which in course of time
small divergences were introduced. On the other hand, if we
consider the existing Vedas, we see that at least in the Yajus
there are profound differences, the early history of which is
unkown to us.

To these differences between one Sambhita and another are
to be added the differences between one Brahmana and another,
and finally, and most important, those between the Sutras.
At bottom the true schools are the schools of Sutra, in which
special practices were established, in particular proper methods
of reciting mantra and yajus : “the history of the Vedic schools
is the history of the ritual formulae'” (Knauer). The Indian
commentaries rightly distinguish the shakha, which have their
own Samhitas, and the charana or ‘“courses’’, which were
differentiated one from another only by the Sutras, or at most
by the Brahmanas. The school is designated in principle by
the name of the founder, and this name in the plural refers
in general to the adepts of the school.

§103. Some facts about the schools are found in the
Puranas, in Hemadri, in various commentaries (thus in that
of Ramakrishna on Paraskara—Simon), and here and there
in a number of inscriptions. But some come from the very
end of the Vedic era : these are those furnished by the Anan-
dasamhita, a text of the Vaijkhanasa, and by the Charanavyuha,
“exposition of the schools”, which belongs to the class of par-
ishishta. We have nothing from earlier periods.

The most prevalent traditions accord 5 or 21 schools to the
Rigveda, 86 or 101 to the Yajus (according as the 15 of the
White Yajus are or are not included), 1000 for the Sama (but
the lists never contain more than 60 names), and 9 for the
Atharva. Little is said in detail about them, and the order
ot enumeration rarely indicates any priority. The puranic
tradition has in view a unique Veda, divided into four by the
teaching which Vyasa imparted to his four disciples, and then
the schools came into being through the transmission of the
successors of these first disciples.

§ 104. The geographical situation is not known with cer-
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tainty, and it would be illegitimate to make inferences as to
earlier times from what we are told about the country at later
dates. The Taittiriya is ascribed to the south, the Maitrayaniya
and the Shankhayana to Gujerat or more broadly to the
country north of the Narmada, the Vajasaneyin to the north-
east and the east (Videha), the Katha and the Kapishthala
to Kashmir and the Panjab. Among the Taittiriya, while
some branches may have spread to the south, in particular the
Apastamba, Baudhayana (Andhra), Vadhula (Malabar),
Vaikhanasa (Coromandel), the others seem to have remained
in the north (or to have returned there ?), the Hiranyakeshin
on the Ganges, and the Bharadvaja on the Yamuna. The
Ranavyaniya branch of the Samaveda is supposed to have lived
in the Maratha country. It is hardly possible to support these
indications from modern teachings, since the distribution at
the present day is confused, and the schools have all but dis-
appeared (Bhandarkar),

THE VEDA IN CLASSICAL INDIA

§105. Even omitting from consideration an apocryphal
poem like the Suparnakhyana or Suparnadhyaya, a ballad in
a pseudo-vedic style on the legend of Kadru and Vinata, or
again an artificial collection like the Nitimanjari of Daya
Dviveda (XVth century) which groups mantras together in
1llustration of didactic maxims, the whole of Sanskrit literature
is impregnated with Vedic reminiscences. Upanishads and
Dharmasutras continue to be produced down to the Middle
Ages, and the lormer, which are often (quite wrongly) regarded
as the Veda per excellence, have provided religious and literary
inspiration down to our own day, as to Tagore. The sutra form
of prose has furnished the model for the basic texts in most
technical subjects. Grammar issued from reflection on the
Veda. Among the philosophical doctrines, the two Mimamsas
comment directly on the Vedic thought, and the Karmamima-
msa in particular is in origin nothing but an explanation
of the ritual. Early Buddhism develops the doctrine of the
Ubpanishads or a similar line of thought. At all times times
the religious texts, the Puranas, Tantras and Stotras, adhere
to the structure of Vedism. Commentaries have been written
down to the modern era, the Arya Samaj movement has cven
shown a revival of Vedism, rather nationalistic, however, than
strictly religious, while Theosophy, Indian equally with western,
has turned these ancient texts in the direction of a new esoteri-
cism (Avalon says that in Shakta circles they talk of a second,
unpublished, part of the Atharvaveda, called the Saubhagya).

§ 106. The public rituals remained in use for some time,
while the domestic rites were taken over into the Hindu syncre-
tism. The Shrauta or performers of the public rituals are
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today extremely few, while the Smarta, who maintain the
rituals “of the Smriti”, together with adherence to the cult
of the Five Gods, are still a very large number. From an
antiquarian point of view the distinction should be made be-
tween the Yajnika, who perform the sacrifices, the Vaidika,
who know by heart their Veda, together with the associated
texts, and the Shrotriya, who are specialists in the Shrautasutra
(Bhandarkar). Ninety percent of Brahmans are Yajurvedins.

2. BELIEFS
INTERODUCTORY

§-107. The essential part of the Vedic system of beliefs
consists in an assemblage ol myths, in relation to which all the
rest, even the cosmogony and above all the eschatology, are of
secondary importance. These myths can be divided into three
groups corresponding to three social categories—myths of so-
vereignty, myths of war, and myths of reproduction. They are
not merely an arbitrary jumble, although fiction has introduced
some modifications and even created some of them : they are
closely related to the rituals. But the connection, often only
secondary, between a given myth and its corresponding ritual,
escapes us in large measure.

The background of the Vedic mythology is naturalistic.
However, the natural fact is rarely presented in its pure state,
but appears to have resulted [rom an assimilation ; the battles
of a god, for example, having been identified with the mani-
festations of the storm. At least in the Rigveda we notice
a.k tendency to transfer the scenery and story of myths to the
sky.

The figures which occur in the myths are strongly anthro-
pomorphised, but not to a uniform extent ; they are often also
presented as animals, but not to such an extent as to affect
their behaviour, which remains human.

§ 108. Vedic thought moves on several different planes,
each fact being susceptible of more than one interpretation,
The language has had a certain effect, and a symbolism has
been created which tends to mask the older meanings. Asa
result of a sort of levelling down, the divine figures, which at
first were individualised, have taken on a certain uniformity.,

These divine figures are many. The number of the gods
cannot be stated, since there is no clear distinction between
the divine and the non-divine, and since evervithing, down to
the implements of the cult and abstract ideas, can be  divinised
at a given moment and from a given point of view. Itis in
this fluid form, and not as a stable system of thought, that we
can speak of a Vedic pantheism (more exactly, with Otto, of a
theopantism) : the universe is not divine, but the divine is the
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universe, the universe is a function of the divine, which is at
the same time within things and external to them.

§ 109. Elevation to the divine level proceeds form partici-
pation in the sacred. Thus a man can attain to the divine
level, and it is not to be doubted that at the root of more than
one Vedic story lie legends, fragments of historical fact.

At the time when he is invoked, each divinity is regarded
as the supreme divinity ; heis given the highest prerogatives,
and even attributes which belong properly to others. It is
through this shifting that the process of levelling takes place ;
it is to be explained in part by the Indian technique of hymno-
logy (in a repertory of hymns one draws from a set of inter-
changeable formulae) and in part by an undeniable tendency
towards monotheism. This is the phenomenon which Max
Muller called henotheism or kathenotheism. We can preserve
the word without giving it his meaning of a deliberately deve-
loped system.

Another remarkable feature of Vedism is that it does not
involve a hierarchy, an organised pantheon. Certainly some
gods are invoked more often or in a more urgent manner, but
this does not necessarily correspond to the importance of the
divine figure in question. Side by side with the gods there
is also a vast, indeed unlimited domain of “special gods” ;
some of these are emanations from a more diversifled perso-
nality, whose attributes have been split apart, a frequent
occurrence in later Vedism. These divisions, as also the fusion
of images, may reflect divergences between tribes and families.

§ 110 Standing in contrast to the world of the gods is the
world of the demons, but less clearly defined : there is no great
principle of Evil, but a cloud of minor and indistinct evils.
Sometimes the same individual or the same idea bears the
demoniac aspect side by side with its divine aspect : an instance
of the ambivalence which has played so important a part right
through the growth of Indian thought.

The Vedic religion is seen in the process of evolution. In
the hymns themselves the Aditya form a sort of background,
a residue of pre-Vedic ideas. After the stage ol the hymns,
the representation of the god becomes less distinct, act takes
the place of myth, and eventually doctrine takes the place of
act. As we view the texts in sequence, we doubtless overem-
phagise this transformation, separating what may have been
simultaneous, and veiling ancient forms behind irrelevant
interpretations.

THE INDO-EUROPEAN HERITAGE

§ 111. The Vedic Indians inherited from the Indo-Euro-
peans the outlines, meanings, themes of myths rather than
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precise figures : Varuna, perhaps, who is certainly the Sky
Father, but on Indian soil he soon ceases to be important.
They inherited a clear, full conception of the divine, the name,
deva, of which is inseparable from the name of the day and
of the luminous sky (Meillet).

It seems that the Indo-Europeans developed, beyond the
elementary worship of the sky and the earth, the stars, the
wind and water, the notion of a sovereign deity of double as-
pect, the lawgiver and the terrible ; and on the other hand
they recognised a division of society into three classes, those
Ppractising magic-religious activities, political and warlike ac-
tivities, and econoinic and productive activities, a division
which, coinciding with the rise of a strong priestly power and
of a well-established military class, had important effects upon
the religious system (Benveniste, Dumezil).

Among the myths which may come form Indo-European
sources are the fight with the dragon, the descent of fire, and
the drink which confers immortality. But such themes may
have been of Asian or “primitive” origin, and may merely
have been adopted by the Indo-Europeans. In the same way
different origins have been suggested for the cult of the Earth
Mother (and of the sacred marriage with the Sky), and more
generally for the cult of the Great Mother (Przyluski), for the
adoration of the thunder-god and for the cult of the horse
(Koppers), which in part took the place of the bull.

Ethical values were of a low order, and the relations of man
to the divine were on a quite different plane from that found
in_the Semitic religions (Lommel). It is probable that wor-
ship of the dead and the spirits of the dead was already de-
veloped.

THE INDO-IRANIAN HERITAGE
. §112. In spite of close agreement in formulae and themes,
1t 1s not easy to say exactly what India has preserved [rom the
common Indo-Iranian source. The notion of sovereignty was
associated with an *“Asura”, which in Iran gave rise to Ahura
Mazdah, and in India to Varuna ; these deities have the same
connections with Mithra and Mitra respectively, and similar
groups of fo'lowers, the Amesha Spenta and the Aditya, and
even the same ethico-cosmic basis, the asha and the rita. The
great change which religious ideas undergo in passing from
India to Iran is explained partly by the Zoroastrian reform
which obscured the memory of the cult of fire and of the sacri.
fice of haoma or soma, while new ideas, developing in both
countries, brought about a divergence between the conceptions
attached to Vayu and Vayu, and diminished the importance
of the god who ‘destroyed obstacles”, Verethragna or
Vritrahan.



THE TEXTS 57

EXTERNAL INFLUENCES

§113. We have referred above (§l111) to a possible in-
fluence of Asian cults. The Dravidian (or pro-Dravidian)
religion may have left its mark, inserting into the Aryan forms
ideas new to the high cult, asin the evolution of Rudra into
Shiva, or even the evolution of the Rigvedic Rudra into the
Yajurvedic Rudra. Dravidian or more generally non-Aryan
influences have been assumed in the snake cult, the idea of
transmigration, etc. (Brown and others) . Popular ideas appear
in a public rite such as the Rajasuya (Weber) ; all the more
therelore in the domestic ceremonies and magical practices.
In some places the Aryanisation of the Veda gives the impre-
ssion of being superficial.

As for the Babylonian contribution which has often been
assumed (as in the origin of the nakshatras,  nd the interpreta-
tion of the Adityas), the idea has recently lost favour. Itis
still admitted, however, for the myth of the deluge (Winternitz),
and correlations have heen suggested recently in regard to the
horse sacrifice (Dumont), and in certain cosmogonic ideas
(sec § 184).

Despite all this, it remains true that the Vedic religion is
an Indian creation. If some material was borrowed, all its
elements were brought together in a new system, which bears
the powerful impress of the Brahmanic spirit.

THE DIVINITIES

§114. The gods of the Veda are active and passionate
beings who intervene in human affairs. Though their attitude
is initially doubtful, homage renders them propitious ; even if
they are to be feared, they become the friends of men through
prayers. They are also friends among themselves, or at least
united against the demons ; however, in later mythology, dis-
cord reigns among them also. The attitude of men to them
is not that of a slave. A man adores them and flatters them,
but he knows that he has a hold on them. This power is that
of the word, the characterising word or praise (shamsa), which
pu;s. the god under an obligation in the measure that it refers
to him.

Otto has demonstrated the numinous character of the Vedic
divinities. Each of them is an assemblage of divine powers,
of diverse origins, polarised in “‘lorces”.

The gods number 33,a figure known also in Iran ; the
Brahmanas divide them into 8 Vasus, 11 Rudras, 12 Adityas,
and two undefined divinities, while the Nirukta classes them
as terrestrial, atmospheric and celestial. They will be described
here more comprehensibly according to their functions : sove-

reign gods, Varuna, Mitra, ctc. ; warrior gods, Indra and his
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group, the Maruts, who are connected with Rudra ; the solar
divinities, Vishnu and Ashvins ; the deified manifestations
of the cult, Agni and Soma ; and the minor or later established
gods.

MORAL IDEAS

§115. The ethical aspect is not conspicuous in Vedism.
The atmosphere of the hymns remains narrowly materialistic :
everything is summed up in the formula do uf des. Dakshina,
ritual payment, often deified, is the immediate object of prayer,
and about many ritual practices the only exact knowledge
we have is of the dakshina paid for them. However, moral
ideas find expression in the hymns to the Aditya, especially
Varuna, and sometimes also in those to Agni : here appears
a notion of sin, entirely material, it is true, and independent
of intention, a sort of defilement which is efacted by remedies
of a magical type, the prayashchitta (see § 218). The dominant
idea is that of “bonds”, pasha, which the guilty tries to escape
from, and the innocent to save himself from, a conception which
does not exclude that of punishment inflicted by the deity. In
the Brahmanas the notinn of sin expands and becomes
oppressive, but it is associated almost entirely with ritual
errors.  We have to come down to the latest parts of the Veda
(Chhandogya Upanishad, Samavidhana Brahmana) to find
lists of faults which have reference to moral vaues. In the
Shatapatha Brahmana there is mention of a sort of confession.

So far as the texts speak of “duties” (in the Brahmanas),
these duties are felt as similar to debts : to the Rishis the study
of the Veda is owed as a debt, to the gods the sacrifice, to the
forefathers progeny, and to men hospitality. There are also
the duties of caste, but the essential duties are first truth, then
of giving gifts, and then of the mastery of the self. More
elaborate lists figure in the Upanishads.

VARUNA

§ 116. Often associated with Mitra, less ofien honoured
alone, and but little represented in the hymns, Varuna is no-
netheless one of the major gods of the Vedic religion, and that
one in whom it is easiest to find the characteristics of mono-
theism. He is only slightly encumbered with anthropomorphic

characteristics (the eye, the golden mantlein which he wraps
himsell, etc.)

Creator and sustainer of the worlds—he has inherited some
of the prehistoric functions of Dyaus—he is the *‘sovereign”’,
samraj. From him derives the kshatra, the civil dominium.
He is qualified as asura, “master”, and with the attribute of
mava, the “faculty of constructing forms” ; and he establishes
and maintains the natural and moral law, the rita, under its
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cthical aspect of “order””. From this point of view his func-
tion consists in punishing : he catches and punishes the sinful
by means of his “‘noose”, he is the Binder ; he is also the All-
sceing, and spies watch 