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I

Among those ancient Indian terms which, while being of special interest
for the historian of Vedic and brahmanical religion, have up to this time
been the subject of some controversial discussion is the neuter dkaman-.
Already at an early date such different meanings as sthana- ‘“‘place’,
janman- “birth(place), race”, n@man- “name” were given as equivalents:
Yaska, Nir. 9, 28 dhamani trayant bhavanti sthanani, namanz, janmanits
“there are three kinds of dhaman- . ..”, or “dhaman- has three meanings,
viz. ...” 1), a place left not unnoticed by later commentators 2). Other
explications furnished by Indian lexicographers are: grha- ‘“house’, deha-
“body”, tvis- “light, brilliance”, prabhdva- ‘‘might, power, majesty’,
rasmi- “ray of light, beam” 3).

1) See also L. Sarup, The Nighantu and the Nirukta, repr. Benares 1962, p. 148.

2) These three dhamani are for instance quoted (as a sruti) by Uvata on VS.
1, 2; 3, 19 and by the comm. on AV. 4, 18, 4.

3) See Petr. Dict. ITI, 941. It might be of interest to collect here the explications
furnished by Sayana on the Rgveda. They are: tejah (1, 91, 3; 4; 19; 1, 95, 9; 2,
3,11;3,3,4;10;3,7,6; 3,31,21; 3,37, 4; 3,55, 10; 4,7,5;6,2,9; 7, 66, 18; 8, 27,
15; 9, 66, 3; 5; 10, 76, 8); tejahsthanam (1, 152, 5; 7, 61, 4; 7, 63, 3: 9, 28, 5);
tejahsthanabhiitam (1, 152, 4 (with the addition: yad va priyam dhdameti sambadhyate,
tayoh (sc. of Mitra and Varuna) premasthanam); 1, 133, 2); devanam tejahsthanam
(10, 82, 3); tejahsthanani karmant va (4, 5, 4) ; tejoyuktam sthanam (1, 123, 9); sthanans
tejamsi va (7, 87, 2; 8, 12, 32); dhamabhil : tejobhir martivisesarapaih (1, 14, 10);
dyulokam (9, 97, 5); karmani (6, 67, 9); vibhati- (7, 66, 18); dharakam karma (10,
89, 8); dharakam (9, 97, 31; 10, 67, 2); dharakan Sarirabhiatam va (10, 181, 2);
sarvasya dharakam (1, 57, 3); dharakam sthanam (9, 94, 2); sthanam (1, 43, 9; 1,
87,6;1, 144, 1; 4,7, 7; 4, 55, 2; 7, 36, 5; 7, 66, 18; 8, 101, 6; 9, 97, 32; 10, 13, 1;
10, 25, 2; 10, 45, 2; 10, 48, 11; 10, 56, 5; 10, 189, 3); svargakhyam sthanam (6, 21,
3); darirant (9, 67, 26; 9, 109, 4; 10, 65, 5; 10, 80, 4; 10, 81, 5; 10, 124, 3); atmiyaih
dariraib (10, 93, 6); dartram dharam (of Soma: 9, 39, 1); devasarirani (9, 28, 2;
9, 69, 6); tejoyuktam Sariram (9, 86, 15); tejahsthanani devasarirani (9, 86, 5); $arirani
tejamss va (8, 21, 4); nanavidhebhyak Sarirebhyas tava tejobhyo va, antariksam divam
va (8, 41, 10); grha- (8, 92, 25; 9, 63, 14); nama (9, 66, 2); and in addition to the
above shorter explications, the following more detailed attempts at paraphrasing
the sense in particular contexts: 1, 22, 16 dhamabhihk : saptabhir gayatryadibhis
chandobhih sadhanabhatail; 1, 85, 11 ayuso dharakair udakaih ; 1, 121, 6 ahavaniya-
laksanam sthanam; 1, 123, 8 (usas) sthanam meruvalayam; 2, 3, 2 sthanany ahu-
tyadhikaranant tejamsi; 3, 55, 10 (yad va) lokadharakan: ... wdakani ; 5, 48, 1
dhamne : tejase vaidyutGya; 7, 58, 1 svargakhyasya sthanasya; 7, 60, 3 sthanani
lokan ; 8, 13, 20 dhamasu : prthivyadisthanesw ; 8, 19, 14 dhamabhil, : (Agni) $arirail
garhapatyadiripena vibhajya vartamanaih; 8, 27, 15 dhanubhyah : !ejubh:ya].z, dhiyate
‘sminn iti dhama Sariram v@; 8, 63, 11 kalyapatejas- (bah.); 9, 24, 5 dhamne:
sthanayadharakayodaraya va; 9, 66, 3 (after 2 nama!) tvadadhing ahoratrarapal
kalavidesah or tejamsi); 9, 06, 18 and 19 dyulokam and candramasam sthanam ;
9, 86, 22 sthanesu, devanam sambandhisilaresv ity arthah ; 9, 102, 2 dlL.dl'al‘:ailz e.
chandobhir gayatryadibhih; 9, 114, 1 sthanani dropakalasading (soma); 10, 10, 6
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As to modern lexicographers, Roth 4) enumerated the following uses
of the word: “1) Wohnstitte, Heimat, Aufenthalt; Reich (der Gotter);
im Bes. die Stitte des heiligen Feuers und des Soma, Luftraum (the
frequent phrase priyam dhamae meaning ‘“‘gewohnte Heimat, Lieblings-
stitte; Lieblingssache, Liebhaberei, Lust”); 2) Haus d.h. Hausgenossen-
schaft, Truppe, Schaar, Geschlecht; 3) Gesetz, Ordnung; 4) Zustand;
5) Weise, Form, Weise in Lied oder Spruch; 6) Wirkung, Kraft, Ver-
mogen, facultas; Macht, Majestét; 7) Glanz, Licht”. It is a priori highly
improbable that so many and so divergent concepts should be really
different ‘meanings’ of one and the same Sanskrit word. Nevertheless
Grassmann 5) was, as far as regards the ‘meanings’ 1-3, largely in agree-
ment with Roth, adding ‘“‘heiliges Gesetz, heiliger Brauch” etc. Observing
that the term occurs, at least in the earlier texts, almost exclusively in
connection with gods and things divine, Geldner ¢), though admitting that
“die einzelnen Bedeutungen oft ineinander fliessen”, distinguished ‘1)
numen, géttliche Macht, gottliches Wesen, Walten und Wirken, Satzung,
Gebot, Bestimmung, Ordnung, géttliches Werk, Schopfung; 2) Macht-
bereich, Wirkungskreis, Gebiet, erhabene Nihe oder Gegenwart der
Gotter; 3) numen, die Gottheit selbst, géttliche Erscheinung, gottliche
Person, gottliches Wesen (konkret); im Plural von der einzelnen Person-
lichkeit oder den verschiedenen Erscheinungsformen oder Verkdrperungen
(mairti-) einer Gottheit ; 4) Art, Form, Phase; 5) Element, Natur; 6) Wesen,
Ding, Person; ... 8) feste Ordnung; Satzung ...”.

Although, as will be shown in the following pages, there is much in
this enumeration which can be subscribed to, the author completely fails
to make the mutual conncctions of these ‘meanings’ clear and to give
his readers an idea of what was, in his opinion, the semantic nucleus,
the central idea expressed by the term. A short reference to the “viel-
verzweigten Bedeutungen des ahd. mhd. fuom ) nhd. -tum’ cannot compen-
sate for these omissions. It is true thet Skt. dhaman- ({ *dhé-men-) and
OHG. tuom (< *dhs-mefo-), meaning ‘“Urteil, Tat, Sitte, Zustand”, “Ver-
héltnis, Stand, Wiirde” and in the course of time developing into the

sthanam ahordtram ; 10, 70, 7 havisam dharakant yajfiapdatrant; 10, 97, 2 sthanani
janmane va; 10, 122, 3 sthanani prthivyadilokatmakani; 10, 166, 4 dharakena tejasa
balena va. A selection from other commentaries may be added here: nama (Uvata
on V8. 4, 37); tejorapam mandalatmakam sthanam (comm. on AV. 4, 1, 6); sthanam
(Madhava on RV, 7, 58. 1; comm. AV. 7, 7, 1; Mahidhara on VS, 4, 37; Uvata
on V8. 17, 21); sthanam tejo v@ (comm. AV. 4, 25, 7; 7, 29, 2); sthanam annam
ayatanam (Uvata on VS, 1, 31); sthanam janma vd (Uvata on VS, 17, 14); phalabhiitam
sthanam (comm. on TB. 2, 6, 8, 1); nivasasthanam (comm. on AV. 2, 14, 6); vibhati-
(comm. on VS. 17, 99); Sariram lejomayam (comm. on PB. 14, 2, 3); dariram
(Mahidhara on VS. 17, 14),—The commentator Skandasvimin explained (on RV,
1, 85, 11) dhiyante taniti dhamani dhanany atrabhipretani ; athava dhamani sthanani,
tha ca paratra ca loke 'bhipretani sthanani.

4)  Petr. Dict., l.c.

5) H. Crassmann, Wérterbuch zum Rig-veda, Leipzig 1873 (Leipzig 1936), 677.

6) I. F. Geldner, Der Rigveda in Auswahl, I, Glossar, Stuttgart 1907, p. 92 f.
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derivative element -fum derive from the same root 7), but one should not
overlook, on the onc hand the formal differences in the root syllable as
well as the suffix between the Indian and the German word, and on the
other hand their other relatives which even in German—ecf. e.g. Goth.
doms ““(Urteil) Ruhm”, domjan “‘to judge, urteilen”’; Engl. doom “judge-
ment, fate, evil destiny, ruin’’; and compare further e.g. Phryg. doumo
“assembly, meeting, gathering (of a council)” —are semantically speaking
rather distant. One might apply here also the methodical rule, not to
engage in Indo-European comparison before the meaning of the Indian
term under examination has Dbeen established as thoroughly and as
accurately as is for the time being possible. It is on the other hand in
itself not devoid of interest that the Greek Jjjua, meaning “tomb’’, which
is the exact formal counterpart of Skt. dhaman-, is very rare, as well as
that the compounds drddnua “votive offering 8); delight”; éxfInua “lid,
cover” and Jnuwv (mase.) “heap”; eddjuwr “tidy in habits (of animals);
harmonious” are semantically widely remote from dhd@man-.

It is interesting to add that other modern lexicographers not only give
a number of meanings which in part differ from the above lists, but also
arrange them in another order. Thus it reads in Apte’s?) Dictionary:
“dwelling-place, abode, house; place, site, resort; the inmates of a house;
ray of light; light; majesty, dignity; power, energy; birth: body; troop;
state, condition; class; Ved. law, rule; Ved. property, wealth; fashion,
mode, form, appearance’.

The first scholar to disagree with the above lexicographic procedure
involving the tacit assumption of the co-existence of a considerable number
of different meanings, that is of the possibility of an almost unlimited
disscction of the meaning of the word, was Abel Bergaigne 19), according
to whom dhaman-, being one of the Vedic terms for “law” (“loi”), expresses
the etymological sense of “institution” and means, besides “law”, also

?) For details sec e.g. S. Feist, Vergl. Worterbuch der gotischen Sprache, 3Leiden
1939, p. 122 f.; F. Kluge-A. Gotze, Etymol. Worterbuch der deutschen Sprache,
15Berlin 1951, p. 813; A. Walde-J. Pokorny, Vergl. Worterbuch der idg. Sprachen,
I, Berlin-Leipzig 1930, p. 828; Pokorny, Indogerm. etym. Wérterbuch, Bern 1948-59,
p- 238. It may be parenthetically remarked that meanings such as “Sitz, Stitte,
Satzung, Ordnung, Gesctz” given in ctymological dictionaries after Skt. dha@man.-
are no great help to Indo-Europeanists in forming an opinion of the semantic
relation between the members of the ramified derivatives of the root dhé-. It is
for instance characteristic that an English dictionary (H. (. Wyld, The Univ.
Dict. of the Engl. language, London 1946, p. 329) in providing an etymology for
Engl. doom selected out of the many non-German relatives only Skt. dhaman-
“law"’ (this meaning does not exist) and Gr. thémis “law™,

8) M. Mayrhofer, Kurzgef. etym. Woérterbuch des Altindischen, IT, Heidelberg 1963,
p-99;A. Walde-J. B. Hofmann, Latein. etym. Wérterbuch, T, 3Heidelberg 1938, p-441f.

9) V. S. Apte’s Practical Sanskrit-Engl. Dict., edited by P. K. Gode and C. G.
Karve, Poona 1958, p. 860.

10)  A. Bergaigne, La religion vdédique d’aprés les hymnes du Rig-veda, III,
Paris 1883, reprint 1963, 210 ff.
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“nature, essence” (qui peut se changer au pluriel en “forme, esp("%fle,
race”), “loi” being “‘I’institution”, the nature of an object, “la maniere
dont elle a été instituée” — “les deux sens peuvent d’ailleurs souvent se
confondre, la nature d’une chose étant en méme temps sa loi”’ —, and the
meaning “‘abode” (“demeure’’) being considered a development in post-
Vedic Sanskrit “par une modification semblable a celle qu’a subie en
francais le mot ‘établissement’ ”11). The general sense of “institution”
was up to the present day readily adopted by other French scholars 12).
The weaknesses of this line of arguing are, first the a priori etymological
reasoning founded on one single, though not peripheral, meaning of the
root *dhé- 13), and in the second place the tacit assumption that dhaman-
is really and exactly translatable by some frequently used, but semantic-
ally vague French terms which are applicable to a variety of concepts
in different provinces of our modern culture. Moreover, the construction
of semantic shifts and developments between the various ‘shades of
meaning’ of the same word occurring in the same body of ancient literature
is, as stated elsewhere 14), a very risky undertaking.

Though likewise opposing “die Tendenz, nach Belieben die Bedeutungen
der vedischen Worte zu zersplittern”’, Oldenberg 15) preferred to start from
dha- in the sense of ‘“ein Objekt, sei es sichtbar oder greifbar oder nicht,
“setzen” d.h. ... es an einen Ort, in eine Lage versetzen, oder es einem
Zweck, einem Besitzer beilegen . ..”. “So ist dh@man- die “Setzung”’, .
der Akt des Setzens, der dadurch geschaffene Zustand, und das dadurch
betroffene Objekt ... eben sofern es den entsprechenden Zustand ver-
koérpert”. “Da kann nun eine materielle Wesenheit, bz. die ihr zugewiesene
Stellung oder Funktion in Rede stehen ..., aber auch die Verhiltnisse
oder Ordnungen ...”. This again is a specimen of that deductive and
(quasi-)logical reasoning which while rendered out of date by the progress
of semantics 16), is still in vogue in some circles of philologists, especially

1) Bergaigne, o.c., p. 210, n. 1.

12) Not in N. Stchoupak, L. Nitti, L. Renou, Dict. sanskrit-francais, Paris 1932

(which excludes Vedic words and meanings), p. 340: “habitation, séjour (not. des
dieux); puissance ...”.

1)  Ludwig (Kuhn's Zs. f. vergl. Sprachw. 28, p. 246) already warned against
a translation “institutum’’ on the strength of the root ‘‘dha-=ponere”.

1) See my article on the study of Ancient-Indian religious terminology in
History of religions, 1 (Chicago 1961), p- 243 ff-' )

%) H. Oldenberg, Zur Religion und Mythologic des Veda, Nachr. Gott. Ges.
d. Wiss., phil.-hist. KI. 1915, Berlin 1916, p. 180 f. (see esp. p. 181). .

16) T refer to S. Ullmann, The principles of semantics, Glasgow 1951; J. Weis-
weiler, Bedeutungsgeschichte, Linguistik und Philologie, Festschrift — W. Streitberg,
Heidelberg 1924, p. 419 ff.; L. Weisgerber, Die Bedeutungslehre, Germ. Rom.
Monatsschr. 15 (1927), p. 161 {f.; the same, Methode und Terminologie der Wort-
forschung, Indog. Forsch. 46 (1928), p. 305 ff.; J. Trier, Das sprachlnche Feld,
N. Jahrb. f. Wiss. u. Jugendb. 10 (1934), p. 428 ff.; E. Benveniste, Problémes
sémantiques de la réconstruction, Word 10 (1954), p. 251 ff.; B. L. Whorf, Language,
thought and reality, London 1956, ctc.
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among those who, being often confronted with a scarcity of first-hand
dat.a,, have every now and then to resort to conjectural criticism and
logical acuteness in order to bridge over the difficulties of text places or
the connections between ‘meanings’ of words.

It is no use quoting all other opinions in full 17). Let it suffice to recall
that Ludwig 18) was convinced that ‘“‘die Bedeutung, jeder Etymologie
unerreichbar (this is incorrect), nichts anders ist als ‘Manifestation’ ”
(this is, as far as T am able to sce, in itself not wide of the mark); that
Hillebrandt 19) firmly believed in a double use: 1) “Stitte, Sitz’’; 2) “Schar
(das, was diese Stéitten enthalten)’; that Geldner, in another publication 29),
stood in the breach for a plurality of senses: “‘Art, Tatigkeit, Gebilde,
Ursprung, Eigenschaft, Verksrperung’, the meaning mentioned last being
also adopted by Lindenau 21); that Neisser 22), throwing doubt upon the
hypothesis of a unitary meaning and denying the possibility of the
development of the “post-Vedic meanings’ ‘“Zustand, Macht; Glanz” from
“Statte”, adopted a semantic change ‘“‘Setzen” (‘activ’) > “Gesetz” and
hence “(gottliche) Macht, (gottliches) Walten” > “Geschépf, Form,
Wesen™ (‘passiv’) 28); that Porzig 24) made a completely unsuccessful
attempt at explaining the word as ‘“Kultgemeinschaft”, whereas Maryla
Falk 25) seemed to prefer, at least for part of the occurrences, the meanings
“hypercosmic abode” and “light”’ and Ghoshal translated the word by
“the omnipotent divine law (equivalent to vrata-)” 26). Finally, Renou,
recurring several times to this term. attempted to penetrate its mystery
by observing that “dkaman-— qui parait jouer ... le réle que jouera plus
tard r@pa- — est en effet la ‘forme’ en tant que résultant d’une ‘fonction’ *’ 27),
stating that “dha@man- est un terme essentiellement polyvalent; mais
toutes ces acceptations—e.g. ‘‘statut’ in connection with Varuna and

17)  Some other opinions will be quoted in the following pages.

18) A, Ludwig, Uber dhdman- und svadha-, Kuhn's Zs. f. vergl. Sprachf. 28
(1887), p. 240 ff., esp. p. 242 f.

19) A, Hillebrandt, Lieder des Rgveda, Géttingen-Leipzig 1913, p. 66, n. 3;
and the same, Vedisch dhaman-, Indog. Forsch. 44 (1927), p. 137. Compare K.
Rénnow, Trita Aptya, Uppsala 1927, p. 164 f.; Oldenberg, o.c., p. 401 ff. and
Geldner, Zs. deutsch. morg. Ges. 71, p. 344.

20)  Geldner, Z. D. M. G. 71, p. 344.

21) M. Lindenau, Zs. f. Ind. u. Iran. 1, p. 40.

22)  W. Neisser, Vedica, in Z. I. I. 5, p. 283; indrasya dhaman- “Indra’s Macht-
gebot’’; marutam dhaman- “‘das M. Wesen™; RV. 8, 101, 6 “das Tun’; VS. 1, 30
“das Aufstcllen, das Niederlegen.

23) A fine sample of ‘desk semantics’.

24)  W. Porzig, in 1. F. 42, p. 249. Sce further on. “Auf dem dhaman- ‘Gefolg-
schaft’ cines Gottes beruht ‘die Schépfung” RV. 4, 58, 11; ja, aus ihr strémt dem
Gotte selbst dic Kraft, so daB er gleichsam aus ihr entsteht: 2, 3, 11; 6, 2, 9.

25) M. Falk, Namdé-riipa and dharma-rapa, Calecutta 1943, Pp- 8; 9 n.; 53; 198.

26) U. N. Choshal, Kingship in the Rgveda, Ind. Hist. Quart. 20, Calcutta
1944, p. 41.

27) L. Renou, Etudes védiques et pianinéennes, Paris 1955-1966, I, p. 21.
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Mitra —se déduisent de la parenté initiale avec dha- ‘instituer, donner

€¢ ¢

forme et norme & qqch.’ ”’ 28); and adding that * ‘institution’ (est) aussi

3

concrétisé en ‘séjour’ ou ‘forme’, mais comme valeur sccondaire’ 29) (“lieu
ou prend naissance une ‘institution’ divine, ou se développe une ‘fonc-
tion’ 7’ 80) ); ““ “formes’ vient & son tour aboutir & ‘siege(s)’ ” 31); * ‘struc-
ture’ pourrait rendre compte des deux versants (‘séjour’ ct ‘institution’
de I’acception” 32),

28) Renou, E. V. P.,, II, p. 56.

2) Renou, E. V. P., III, p. 59; see also IV, p. 16; 52; 76.
30) Renou, E. V. P., VII, p. 30.

31) Renou, E. V. P., VIII, p. 74.

32) Renou, E. V. P., IX, p. 108 f.



II

In order to understand what was, in ancient India, a dhaman- of a
divine power it would be worth while to remember some relevant charac-
teristics of that power, or of ‘the holy’ itself. The ‘divine’, ‘power’, ‘the
holy’, ‘the numinous’, becoming within some form of experience authenti-
cated in objects, persons, the phenomena of nature, and by virtue of
which these are effective, influential and loaded with a particular form
of extraordinary might so as to become ‘sacred’, is inter alia characterized
by being superior, majestic, remote, incomprehensible, tremendous, ‘un-
geheuer’, energetic, mysterious, fascinating, a source of fear, hope and
trust 1). And so has the sacred, that which is endowed with divine power
and essence, a place of its own 2). Terms such as “divine”, “numinous’,
“holy” indicate it is true a firm belief and conviction on man’s part, a
realization that he is in the presence of something powerful the very
nature and essence remains unknown to him, of a quality sui generis, or
that he is confronted with an uncommon experience, but at the same
time no definite conception of the completely different that is that
“divine” or “holy”’. Man has what the Germans call an Aknung (“inkling”)
of the mystery, but he is not able to describe it in exact terms: “das
Numinose ist begrifflicher Erfassung véllig unzugénglich” 3).

Nevertheless the numinous and sacred, the divine and that which is
endowed with holiness, have, and must have a form; they must be
localizable, visibly or audibly, spatially or temporally 4). The numinous
may for instance become ‘placed’ on the altar, or in an image or in incense
which in Egypt was regarded as “‘the stair to heaven”, in alive embodiment
of the holy, in a sacred ‘situation’5), in the vision of a seer. It may with
regard to different aspects, effects and relations be thought of differently

1) G. van der Leeuw, Religion in essence and manifestation, London 1938,
passim; R. Otto, Das Heilige, 25Miinchen 1936; M. Eliade, Traité d’histoire des
religions, Paris 1949, p. 15 ff. (Engl. edition, Patterns in comparative religion,
New York 1958, p. 7 ff.); the same, The sacred and the profane. The nature of
religion, New York 1959.

2) R. R. Marett, The threshold of religion, London 1909; N. Soderblom, Das
Werden des Gottesglaubens, Leipzig 1916; J. Wach, Vergleichende Religions-
forschung, Stuttgart 1962, esp. ch. II. Compare also the description of the fearful
shudder thrilling the wanderer who ventured near a Roman sacred grove by H.
Wagenvoort, Roman dynamism, Oxford 1947, p. 79 ff.—The above observations
are not to hold that religion in general is no more than a mode of fecling, mainly
characterized by the emotion known as ‘awe’; we only emphasize an aspect which
should be borne in mind in order to understand the problem under discussion.

3) Otto, o.c., p. 5.

4) For details see Van der Leeuw, o.c., p. 447 ff.

§) Otto, o.c.,, p. 78 f.
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and located in different places. Although there are different ways of
thinking of the numinous at different levels of experience, and different
attitudes towards it, ranging from love to fear, from trust to apprehension,
from dependence to compulsion, the divine is ultimately incomprehen-
sible 6), but believed to be willing to reveal part of its essence, to enter
into contact with its faithful worshipper by means of rites and symbols,
to manifest its presence in things visible or conceivable. According to
Madhva 7) the true nature of Visnu remains unknown even to those who
have reached his community in meditation, because that which is seen
by the yogin is only an ‘image’ produced by God (comm. Brahmasiitra,
3, 2, 37). The popular hymns of the worshippers of Siva and Visnu sing
of the immediate presence of the Lord in a definite place, that is to say,
the poets call on Him as represented for instance in a shrine known to
the devotee, addressing Him as “Lord of the shrine of Arir, Lord of
Sriraf]gam ete.”” 8). Interestingly enough, the name of the place in which
the god, with part of his essence, is believed to reveal himself or to reside,
may become a mode of address of the god himself: “Rangam, my Lord”.
This is no metaphor, but “‘the deity’s presence in which the devotee finds
himself is to be taken quite literally”; “it is in its very nature part of the
devotee’s experience and vision of God”9). The form of this devotion
with all importance which it attaches to specific places of divine presence
or modes of divine revelation is an essential part of Indian popular
religiosity.

It is in view of these facts small wonder that there are in many languages
words vaguely to indicate the speaker’s awareness that a place (in a large
sense of the term) is visited, frequented, inhabited by non-human beings
or higher power, that these “reside” or ‘“‘occupy” there, “haunt” them,
that the divine and the sacred may manifest there or may embody them-
selves therein, that they are represented by some event, object or phe-
nomenon. Gods are not only believed to live, dwell or stay somewhere —
Visnu is for instance RV. 1, 154, 2 described as girigthah “inhabiting the
mountains”; Siva is girise- “living in the mountains” etc.—, they are
also represented by manifestations, by beings, objects or phenomena,
believed to share in their specific power, by ‘doubles’ of their power (such

%) See e.g. R. C. Zaehner, Mysticism, sacred and profanc, Oxford 1957, p. 194,

?) H. von Glasenapp, Madhva’s Philosophie des Vishnu-Glaubens, Bonn-Leipzig
1923, p. 34.

8) TF. Kingsbury and G. E. Philips, Hymns of the Tamil Saivite saints, Calcutta,
1921, p. 48; J. S. M. Hooper, Hymns of Alvirs, Calcutta 1929, p. 41 ff.

%) K. W. Bolle, Devotion and Tantra, Studies of ecsoteric Buddhism and
Tantrism, Koyasan Japan 1963, p. 219 ff.—As is well known persons were, and still
arc—e.g. in the North of England and Scotland —referred to by the names of their
dwellings or properties. Thus six brothers, all Williamsons, were about sixty years
ago called by everyone Henshall, Dane Bank, Daisy Bank, Mortlake, Ramsdal]
and Greenway Bank, which were the names of their propertics.
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as e.g. the Indian vahanas10))—RV. 1, 114, 5 Rudra is the “‘reddish
boar of heavens’; Vayu is the body of the sacred fire-place (SB. 9, 2, 1,
38) —and by a large variety of symbols 11). These views of the numinous
are not, however, mutually exclusive. In elucidation of what will be said
in connection with dh@man- it seems useful to observe that divine potency
may for instance be represented as ‘‘sitting’’ —cf. e.g. Ahi Budhnya 12)
who is RV. 7, 34, 16 described as sitting in the bottom of the streams—
as well as embodying itself in some being or object 13). A Rudra ‘‘sits™
in torrents, in the wild mountain and dangerous fords, among the savage
beasts of the forests (cf. e.g. PGS. 3, 15, 9; 12 ff.) 14), but these animals
are also regarded as ‘‘a form or manifestation (r@pa-) of that fearful deity
(SB. 12, 7, 3, 20), just as honey is a riapa of soma (12, 8, 2, 15) and gold
is a rapa of nobility (13, 2, 2, 17) 15). As Siva the same deity is however
explicitly said to be a balm and healing medicine (VS. 3, 59). What may
be emphasized is that the same object may be a rapa- of a potency (e.g.
the horse is a ‘form’ of the sun: SB. 7, 3, 2, 16), and ‘‘correspond’ to
another power (6, 4, 4, 12), or simply be that potency (13, 2, 2, 17) or
another potency: the horse also is the sun (6, 3, 1, 29). The horse is
moreover Varuna’s animal (5, 3, 1, 5), and Varuna is nobility (9, 4, 2, 16),
but the horse may also be Varuna (RV. 1, 163, 4)16).

The same divine power may on the other hand manifest itself in various
ways. Similarities of subjective impressions and objective circumstances
lead to the belief that the same numen 17) or the same personal power,
bearer of an individual name and representative of a special aspect of
higher energy, cosmic activity or transcendent powerfulness, may ‘haunt’,
or manifest itself in many forms, places, phenomena, at the same or at
different times, may reveal itself in several localities, embodiments or
other forms of epiphany. Thus Indra is the sun, Aditya (SB. 8, 5, 3, 2)
as well as the thunder(-cloud; 11, 6. 3. 9); he is also nobility (5, 1. 1, 11)
and the sacrificer is Indra (5, 1, 3, 4); besides. this god is stated to be
energy and vital or generative power (5, 2, 3, 8)—that is to say he is
present in every manifestation of energy, and he may become a tiger

10) T refer to Change and continuity in Indian religion, The Hague 1965, ch. IIT.

11) M. Eliade, Images et symboles, Paris 21952.

12) I refer to A. A. Macdonell, Vedic mythology, Strassburg 1897, p. 72 f.

13) See also Die Religionen Indiens, I, Stuttgart 1960, p. 31; 38.

13) K. Arbman, Rudra, Uppsala 1922, p. 33.

15)  For “Wesenheiten und ihre Erscheinungsformen” sce also H. Oldenberg.
Die Weltanschauung der Brihmana-Texte, Gottingen 1919, p. 99 ff. For the related
phenomenon “‘des substantiellen Denkens” H. von Glasenapp. Entwicklungsstufen
des indischen Denkens, Halle S. 1940.

16) See J. Eggeling, The Satapatha-Brahmana translated, V. Sacred Books of
the East, 44, Oxford 1900, p. XIX f.

17)  For numen see F. Pfister, in Pauly-Wissowa, Roal-]1‘.n(-y(',lop£idie der clas-
sichen Altertumswissenschaft, XVII (1937), 1273 ff., to whose ‘entwicklungs-
geschichtliche’ constructions I hesitate to subscribe; H. J. Rose, Religion in Greece
and Rome, New York 1959, p. 161 ff.
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5, 3, 5, 3) or speech (11, 1, 6, 18) a,nd'appear as breath (6, 1, 2, 28), as)
the central vital air (6, 1, 1, 2), the wind (14, 2, 2, 6), the fire-place (10,
4,1, 7). According to the Visnuite Paficaratra school the so-called secondary
avataras of Visnu, i.e. those transmigrating souls which are to perform
a special task, have become a sort of shelters of God’s power for the
sake of the accomplishment of that special task. The Visnuite vibhiti-
doctrine regards every being which is extraordinarily powerful, illustrious
and endowed with vigour and excellence as arisen from a portion of
God’s creative energy: see e.g. BhG. 10, 41. Another doctrine relates to
the arci-avataras: a portion of the divine creative power (Sakti-) is held
to be present in a consecrated icon or image of the godhead. One might
also compare passages such as MarkP. 5, 20 tejobhagais tato deva avaterur
divo mahim “‘then the gods descended with portions of their brilliant
energy from heaven to earth”.

When, as is the case in the Veda, divine power is largely conceived
of as borne by, or being a function of, mighty beings, who without coin-
ciding with the phenomena of daily experience are to a considerable
extent believed to stand for—as a rule important —ideas which manifest
themselves among other things in the phenomena of nature and in all
facts and circumstances that may affect man’s life and welfare 18), the
conviction cannot indeed fail to arise that Power, and hence the bearer
of specific power, is present wherever that power operates and manifests
itself and that that presence may make itself especially perceptible in
definite forms, receptacles, embodiments, Projections or whatever term
one might use in this connection 19). It seems indeed to be a wide-spread
characteristic of what sometimes is called ‘occult power’, but may rather
be described as mysterious efficacy, experienced as strange, uncanny,
mighty, marvellous, holy, superhuman, operative, dangerous or beneficent,
to appear to man as localized and confined to a more or less limited range
of objects or events which particularly impress the imagination and are
wonderful in aspect or activity, but also to he regarded as ubiquitous
and all-pervasive, in any case as not limited to a particular manifestation 20),

Deities and numinous potencies in general make their presence widely
known to worshippers by signs, emblems or manifestations of some sort,
and the belief that they without being identical with natural phenomena
or with heaven, sun, moon ete. reveal themselves or their energy in these,
or that man cannot perceive the deity itself, but only its manifestations,
is not only well-known in ancient India, but for instance also in Africa 21)
mu, my Die Religionen Indiens, I, Stuttgart 1960, p- 48 ff.

19)  Compare Heiler’s long chapter on the “Erfahrung der Gotteswirklichkeit,
am heiligen Cegenstand”: F. Heiler, Erscheinungsformen und Wesen der Religion,
Stuttgart 1961, p. 34 ff.

%) Cf. e.g. H. Webster, Magic, London 1948, p. 24,

) K. (. Evans-Pritchard, Nuer Religion, Oxford 1956, p. 2: “It would be .

& mistake to regard the association of God with the sky as pure metaphor, for
though the sky is not God. and though God is everywhere, he is thought of as being
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and. other parts of the world. Although a god is not sky, moon, rain etec.
he is often believed to be in them in the sense that he reveals himself
through them. Thus the Semitic Istar, a mother goddess presiding over ‘love’
and fecundity, is on the one hand ‘symbolized’ by the cow, but on the other
hand expressly said to become manifest in that animal 22); the same divinity
moreover appears as a queen and a high Lady, who may appear in the form
of 01:;1101‘ goddesses. In ancient Mexico a deity could, during the performance
of rites, be represented, not only by his idol, but also by his throne, a
seat in the form of a stone jaguar 23). A numinous power is with Indian
‘semi-primitives’ not rarely represented by a rough, unhewn stone or a
pole #), or it may be well in evidence through a living ‘symbol’, e.g. a
tree 25). It is moreover often known by reference to the village in which
it has a shrine: Paliruppa is the “Father of the village Palar”, although
these ‘village-deities’ are not always necessarily the gods of a single
village 26). The same god is further said to be ‘really’ Visnu, that is, he
has been affiliated with the brahmanical (‘sanskritic’) pantheon. Thus
Kuttatammsé, lit. the “Mother of Kutta (a village)” has as her ‘real’
name Black Kali and is as such identified with one of the manifestations
of Parvati. These gods may also settle down in a village or in some form
or other vex those who refuse to propitiate them.

Roman gods such as Iupiter furnish good instances of gods whose
‘presence’ may be experienced in a considerable number of places or
phenomena. As a god of light Tupiter was believed to reside on the summits
of mountains, but he was also ‘symbolized’ by a stone —no doubt a thunder-
stone, and as such he was called Iupiter lapis, of whom Paulus, 102 L.

particularly in the sky ... Hence anything connected with the firmament has
associations with him. Nuer sometimes speak of him as falling in the rain and of
being in lightning and thunder”; p. 317 “When Nuer speak of kwoth without
specifying any particular representation of it . . . it is always understood that what
is referred to is Spirit conceived of either as God or as some particular hypostasis
or refraction of him ...”; p. 124 “It might be held ... that the Nuer conception
of God is a conceptualization of events which, on account of their strangeness or
variability as well as on account of their potentiality for fortune or misfortune,
are said to be his activity or his activities in one or other of his hypostases or
refractions’’.

22) F. Jeremias, in Ch. de la Saussaye, A. Bertholet, E. Lehmann, Lehrbuch
der Religionsgeschichte, Tiibingen 1925, I, p. 553.

)  W. Krickeberg, in W. K., H. Trimborn, u.a., Die Religionen des alten
Amerika, Stuttgart 1961, p. 34.

*1)  See e.g. W. Koppers, Die Bhil in Zentral-Indien, Horn-Wien 1948, P 273 f.;
M. N. Srinivas, Religion and society among the Coorgs of South India. Oxford
1952, p. 60; 1765 179, ete.; T. C. Hodson, The Naga tribes of Manipur, London
1911, p. 126; J. P. Mills, The Lhota Nagas, London 1922, p. 117,

25) See e.g. S. Endle, The Kachdris, London 1911, P. 36. Remember also the
ancient Indian epiphanies in trces: O. Viennot, Le culte de l'arbre dans I'Inde
ancienne, Paris 1954, p. 18.

26) Srinivas, o.c., p. 182 f.; 8. Fuchs, The Gonds and Bhumia of Eastern Mandla,
London 1960, p. 383.
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says: “lapidem silicem tenebal_ﬂz iurfl,turi p(.:r Iovem...” — ;o%‘ he descended
from heaven in the form of lightning, being known as Tupiter fulgur and
possessing in that function a temple on the Campus martius. For the
agriculturists he was especially important in his aspect of ITupiter liber
who had a temple of his own on the Mons aventinus. Representing and
having absorbed various numina he really was multiform; in the eyes of
the Roman worshippers he must have represented a more or less personal
‘divine concept’ which ‘““verschiedener Gestaltungen und Modifikationen
fihig war” 27). “There are material objects so very full of numen as actually
to bear specific divine names. For example, in the Regia, the ancient
palace of Roman kings ..., there were certain holy spears, with which
war-magic was performed on occasion. . . . It sounds somewhat strange to
modern notions that the spears themselves seem to have borne the name
of the god Mars. It puzzled the later Romans, some of whom modified
the name by speaking of the “spears of Mars” instead, but there is no
real reason to doubt that to begin with Mars and the spears were one and
the same . .. The interesting and significant thing is that the arms were
Mars” 28). In various parts of the world many people indeed think that
the idols or other ‘numinous objects’ are not ‘images’ representing the
gods but the gods themselves 29).

In the ancient Israelitish religion Yahveh could manifest himself in
the shape of his angel who sometimes appeared to men ). The texts
alternately call this manifestation Yahveh and the Angel of Yahveh so
that it remains uncertain whether these two are identical or not 31). An-
other mode of revealing himself is his ‘Face’, “eine Erscheinungsform fiir
Jahwe selbst’”, which is nowhere described in detail 32); “irgendwie muf}

27) TFor the details the reader may consult e.g. G. Wissowa, Religion und Kultur
der Roémer, Miinchen 1912, p. 113 ff. (cf. p. 119); A. Grenier, in Mana, Les religions
de I’Europe ancienne, I1I, Paris 1948, p. 97 ff.; H. Wagenvoort, Roman dynamism,
Oxford 1947, p. 50 ff.; W. Warden Fowler, The religious experience of the Roman
people, 2London 1922, passim.

28) Rose, o.c., p. 169; cf. also L. Deubner, in Archiv f. Religionswiss. 8, Beiheft,
p. 71 ff.

29) See also J. B. Pratt, The religious consciousness, New York 1923, p. 274 f.

30)  For a more detailed survey of the relative facts see H. Ringgren, Israclitische
Religion, Stuttgart 1963, p. 79 ff.; A. Lods, L’ange de Yahweh et I’Ame extéricure,
Studien — J. Wellhausen, Giessen 1914, p. 265 ff.; F. Stier, Gott und sein Engel
im Alten Testament, Alttestam. Abh. 12, Minster 1934.

31) In the Javanese Serat Paramayoga by R. Ng. Ranggawarsita (ch. III) the
angel Ngadjadjil, being surrounded by blazing fire, reveals his identity as the lord
of heaven and earth.

32) E. Gulin, Das Antlitz Gottes, Ann. Acad. Fennicae, Helsinki 1923, p. 21 ff.
Compare with regard to Roman-Catholic belief: ‘““Avec la piéce préciecuse de ma
sainte humanité qui est ma Face adorable vous obtiendrez dans le royaume des
Cieux ce que vous voudriez” (Vie de la Sceur Marie de St. Pierre, 29 oct. 1845);
“cette Face adorable est comme le cachet de la Divinité’’ (ibid. 3 et 6 nov. 1845);
“pas un de ceux qui honorent ma sainte Face ne sera séparé de moi” (i.e. de Jésus-
Christ; Ste Mechthilde, De la gréce spirituelle, 1, 13).
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damit eine wirkliche Gegenwart gemeint sein’ 33). Elscwhere the Lord’s
presence is indicated by the term X a@bad, his “glory’” or “magnificence’’
(“Herrlichkeit™”) 34), which is not rarely associated with luminous phe-
nomena. Whereas the cult in the temple is described as “sceing the Lord’s
Face”, his glory was regarded as permanently present in his tabernacle
or temple. The divine presence may also be borne by a cloud; but the
relation between cloud and glory remains obscure. However, where the
Presence is, there is God, and this Presence pervades the whole earth.
The Lord may manifest his activity also through his Ghost, i.c. his special
power and energy 35). The Lord’s word is, further, conceived as a concrete
substance emanating from Him and charged with His power 36). Mention
must finally be made of Yahveh’s name as a symbol of His presence,
which in Israel as well as elsewhere was considered part of His person
or even His person itself 37). Yahveh places his name in the temple with
the result that it is His abode (Deut. 12, 5; cf. 1 Kings 9, 3), that is to
say, His name dwells in a place or is placed there.

In the ancient Egyptian cult the idol was ‘tended’ in order to fill it with
vital power and to make it an abode of the god with whom it is not simply
identical 38). Whereas it appears, for instance from statements such as
“his (i.e. Amun’s) form is every god”, that Amun is present in all divine
forms, or embodies himself in them — he may, morcover, become phenomen-
al reality in the powers of nature—, he was also supposed to be willing
to move into his image 39). “His soul is in heaven, his body in the West,
his image in Heliopolis”. “He sits down on his image and the forms of
the (other) gods take their seats beside him” 40). With regard to the
goddess Hathor it reads: “Sie fliegt vom Himmel ..., um einzutreten
in den Horizont ihres Ka 41) auf Erden, sic fliegt auf ihren Leib, sic ver-
einigt sich mit ihrer Gestalt (Bild, Figur)” 4%), and “Sic liBt sich nieder
auf ihre Gestalt, dic auf der Mauer eingemeillelt ist” 43); in connection
with Re-Harachte (the sun-god with the falcon’s head): “Nachdem sein
b’ (i.e. his “Erscheinungsweise””) vom Himmel kam, um seine Denkmiiler

33) Ringgren, o.c., p. 80. '
34) L. H. Brockington, The presence of God, Expository Times, Oct,. 1945, p. 21 ff.

35) H. Ringgren, Word and wisdom, Lund 1947, p. 165 ff.

36) Ringgren, o.c., p. 138.

37) G. von Rad, Deuteronomiumstudien, Gottingen 1947, p. 25 r.. “Die Vor-
stellung von dem Namen als der eigentlichen Offenbarungsform Jahwes ist an
sich wohl nichts Neues . . .; entschieden neu daran ist aber die Annahme von einer
konstanten, fast dinglichen Gegenwart des Namens am Kultort',

38) 8. Morenz, Agyptische Religion, Stuttgart 1960, p- 92 ff.

39) DMorenz, o.c., p. 158 f.

40)  H. Junker, Die Stundenwachen in den Osirismystvricn, Vienna 1910, p. 6.

41)  Ka: “the bearer of the super-physical vital power™,

42) J. Diimichen, Tempelinschriften, II (1867), T. 24, quoted by Morenz, o.c.,

p. 160.
43) A, Mariette, Dendérah, Paris 1870, I, 87 a.
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(zu sehen), vereinigte sich sein Herz mit seinen Falkenidolen’ 44). What
may interest us also is that the terminology used in these statements is
not fixed. From other facts, such as e.g. the belief that the god of a region
is the sun in the sky whose image is on the earth, it clearly appears that
at least in ancient times the god and his image were also regarded as in
a way identical 45),

It is however also clear that man’s inclination to transposec numinous
experiences, or inexplicit feelings about the presence of the holy or the
divine into concrete ideas or images, into notions or conceptions which
may have a name 46) and be the object of reflection and discussion and
to form a more or less satisfactory idea of the sacred and of the hiero-
phanies 47) with which he is confronted, leads him on the one hand to
create a ‘special vocabulary of religious terms’ and on the other to apply
to these conceptions, in a more or less ‘metaphorical’ way, terms of his
normal, ‘secular’ vocabulary 48). But the very use of this ‘analogical
terminology’ is due precisely to human inability to express that which
goes beyond ‘natural’ realities. The modern investigator should however
not omit taking into account and, as far as possible, penetrating the
modalities of the religious experience ¥9) underlying the speculative and
more or less rationalized forms of in casu Vedism, known from our sources.

It is therefore hardly necessary to point out at greater length that
we may not expect to find in the Vedic hymns or in the discussions of
the ancient ritualists exact definitions, explications or paraphrases which
while being in mutual agreement could, when combined, produce an
irreproachable definition allowing an exact translation into a modern
language 59). Too often have modern scholars when translating ancient
Indian religious terms by terms which in the vocabulary of science,
philosophy, or theology of their own native tongue, or in their own
language generally, have more or less precise meanings, created the
impression that their renderings were exact counterparts of the Vedic
terms and as such reflections of clear concepts in the brains of Vedic
man 51). The very nature of religious experience stood in the way of well-
defined conceptions 52). Even terms such as #¢d¢ in Greck, deus in Latin

44)  Ibidem, II, 45 c.

45) Morenz, o.c., p. 161 f.

46)  For the name see further on.

47)  For this term see Eliade, Traité, p. 20 ff.

48) Compare the remarks made by Otto, o.c., p. 153 in connection with Genesis
28, 17.

1) See e.g. Eliade, The sacred and the profane, p. 8 ff.

50)  “Wir haben es (beim Numinosen) nicht mit einem eigentlichen rationalen
‘Begriffc’ zu tun, sondern nur mit einem Begriff-Ahnlichen . ..”" (Otto, o.c., p. 21).

51)  See also . A. Nida, Toward a science of translating, Leiden 1964, p. 1 ff.

52) See also C. J. Bleeker, The sacred bridge, Leiden 1963, p. 36 ff. (The key
word of religion).



THE MEANING OF THE SANSKRIT TERM DHAMAN- 19

—not to speak of numen —, deva- in Sanskrit 53) were used in what would
appear to a trained philosopher in an extremely vague way. Even in-
dubitably polytheistic religions, such as the ancient Greek or Egyptian,
may, in spite of the existence of a rich religious terminology, speak simply
of “god” whenever it is a case of regarding some definite event or object
as the revelation of superior power. This revelation might —I am convinced
—be experienced as a dhaman- of some unknown god or of divinity
generally.

Anticipating the results of the following examination of texts a Vedic
dhaman- may, as far as I am able to see, to a certain extent be described
as a ‘location’, of a numen, of divine power, of a deity, i.e. not only or
merely a ‘holder’ or ‘receptacle’ of divine power, a place, being or phe-
nomenon in which a divinity sets or locates itself, functions or manifests
itself, or displays its power, or where its ‘presence’ is experienced, but
also a particular way of presenting or revealing itself, of locating or
‘projecting’ a mode of its nature and essence 54), a hypostasis or refraction
in which it is believed to be active. The etymology is beyond dispute,
but it should be remembered that the root dkd- does not only express
ideas such as ‘‘establishing, making, creating” %), but also “holding,
bearing”; cf. -dha- in the sense of ‘“‘holder”, -dka- and -dhi- in that of
“holding” and ‘“receptacle”’. The suffix -man- is as I.E. -men- on the
other hand common to a considerable number of ancient Indo-European
words denoting some ‘power concept’ or other: in Latin e.g. nimen (see
above); omen, carmen, sémen, ete., in Sanskrit ojman-, karman-, bhaman-,
saman- etc.58). If the prehistoric function of this suffix was to denote
“Gerdte und Naturdinge als durch Formung mit Kraft erfiillt”’ — “in denen
Kriften schlummern, die ohne menschliches Zutun ihre Wirkungen her-
vorbringen” —and to form first and foremost ‘“kultische Worter” in a
large sense of the term, it is in perfect harmony with the above central
meaning of Vedic dhaman-, also if one rejects the highly improbable
thesis defended by Porzig that both Avestan meanings (‘“ ‘Stitte’ der
Seligen oder der Verdammten nach dem jiingsten Gericht (Gathas)”;
“ ‘Geschopf’ oder ‘Schopfung’ (im jungeren Awesta)”’) may find their

83) C. W. J. van der Linden, The concept of deva in the Vedic age, Thesis
Utrecht 1954.

54)  Other efforts to give an idea of the word’s meaning are to follow.— Compare
also the following attempt at describing the symbolical significance of the Tree
of Life: it “springs up, out or down into space from its root in the navel centre of
the Supreme Being ... Brahman, as he lies extended on the back of the Waters,
the possibilities of existence ... That tree is his procession in a likeness (marta-),
the emanation of his fiery-energy (tejas) as light, the spiration of his breath (prana-
...)” (A. K. Coomaraswamy, Elements of Buddhist iconogra,phy, Cambridge Mass.
1935, p. 8).

55) See also E. Benveniste, in Word, 10 (New York 1954), p. 252 f.

86) Cf. W. Porzig, I. F. 42, p. 221 ff. See also J. Wackernagel-A. Debrunner,
Altindische Grammatik, IT, 2, Goéttingen 1954, p. 756.
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ity i io facts which point to “die kultisch verbundene Ge-
zleli?s:lrlla?tlevgig ;ifallll(;chen oder von Gottern” —he refers to RV. 4, 5, 4;
7,67,9: 17, 61, 4; 17, 66,18, 7, 87,2;4,7,7;17, 36, 5. “Die Gotterscharen
werden als Kultgemeinschaften aufgizfaB-t 1‘1‘11d deshally dhdma ggnannt”:
5, 48, 1 (“Gemeinde”); 7. 58, 13 3, 55, 15; Gefolgschaft (eines Gottes)”:
3, 31, 21; 3, 37, 4—: LE. dhémn- “‘gleichsam die krafterfiillte Formation
Zl’,lm ’Z\\'(;cke kultischer Tatigkeit” > LIr. “Kultgemeinschaft” > Y.Av.
“Schopfung oder Geschopf eine's Gottes” 57). The G.Av. use Y. 46, 6’ drajo
... damgn reminds us of Vedic phrases ?}ICl} as RV. 1, 43, 9 dhdmann
rtasya58); the expression was translﬂated ky _eréatures du Mal” 59); “Stiltten
des Trugs” 60). The daman- (“Statten”, “séjours”) of the holy man in
the house of Ahura Mazda in Y. 48, 7 may likewise be ‘locations’ in the
above sense 61). In view of what is known of the cosmogonic doctrines of
the ancient Iranians 62)—Ohrmazd (Ahura Mazda) produces the whole
world out of himself, which may point to a divine body created ad hoc
as an instrument of creation 63); or “there was an implement like a flame
of fire, pure in light; it was fashioned from the Endless Light; and from
it all creation was made; and after it had been made, it was put into a
body ... (after three thousand years) it fashioned (things) onc by one
from its body” 64)—a similar semantic relation of the Y.Av. meaning
“creature, created being; creation” does not seem to be completely
impossible.

If the dhaman-65) concept %) may to some extent be defined as a

57) Porzig, o.c., p- 249 f.

58) H. Humbach, Die Gathas des Zarathustra, II, Heidelberg 1959, p. 70.

89) J. Duchesne-Guillemin, Zoroastre, Paris 1948.

6)  Humbach, l.c.; cf. C. Bartholomae, Altiranisches Woérterbuch, Strassburg
1904, 734; 736.

81) Cf. also G. Widengren, Vohu Manah and the Apostle of God, Uppsala 1945,
p. 43 f.

62) See e.g. Duchesne-Guillemin, La religion de I'Iran ancien, Paris 1962, p.
207 ff.; R. C. Zaehner, The dawn and twilight of Zoroastrianism, London 1961,
P. 204, etc.

) J. de Menasce, Le témoignage de Jayhani sur le mazdéisme, Donum nata-
licium H. S. Nyberg oblatum, Uppsala. 1954, p. 52. The whole passage is worth
reading. The creator gave also the din, His deed or act, to Gaysmart, who was unable
to find a person who could receive it; finally the creator gave it to Zardust (Zara-
thustra) who put it into practice.

%4) Pahlavi Riviiyat accompanying the Ditastan i dénik, ed. Dhabhar, Bombay
1913, p. 127 ff.; translated by R. C. Zaehner, Zurvan, Oxford 1955, p. 364 f.

%) Reference may he made to the, in a way parallel, ‘concrete’ meaning of
-dhana- (cf. Wackernagel-Debrunner, o.c., II, 2, p. 732 f.) “receptacle, case, scat”
in compounds such as agnidhana- “receptacle for the sacred fire”’; havirdhana-
“oblation-receptacle, i.e. the vehicle in which the soma plants are conveyed” and
of -dhani- in jivadhani- “‘receptacle of living beings (the earth)”; devadhani- *“divine
abode (the name of Indra’s city)”.

86) Those who object to the vagueness of this ‘definition’ should attempt to
describe in exact terms the religious ideas nursed by the average Christians or read
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“ ‘place’, sphere, phenomenon in which a divine power is located ; a holder
or container of a numinous potency” 67) it is not surprising to find it
associated with naman- “name” 68) —which e.g. TA. 10, 1, 3 appcars as
a more original %) varia lectio for dhaman- in AV. 2, 1, 2; VS. 32, 9 70) —,
because the experience “‘here power manifests itself; here there is some-
thing numinous” induced man to assign a name to the powerful or in-
comprehensible 7). To every aspect of a numen belongs, generally speaking,
a name %), and this name — “an actuality expressed in a word’, which
gives consistency to its bearer —which in ancient times was a sort of
double of the person or object named and was moreover regarded as
identical with it 73), served as an important means of penetrating the
mystery of the divine and superhuman 74). Contact with some strange
potency, uncommon experiences receive name and form (ripa-) 75); they
are located in, or to, a dhaman-.

Hence statements such as RV. 10, 45, 2 “We know thy ... dkamani,
O Agni, which are distributed in many places (or, variously); we know
thy highest (chief, most excellent) name, which is secret’ 76): obviously,
the names belonging to the dh@mani are not secret. The poet of 3, 37
“approaches’, with all words of praise, Indra’s names (st. 3), rejoicing
in the experience of the god’s hundred dhamani (st. 4). —The close con-
nection between naman- and dhdman- is illustrated by MS. 1, 3, 9 diteh
putranam aditer akarisam wrusarmanam ..., yesam namant vihitani
dhamasdas cittair yajanti bhuvanaya jivase “I have commemorated the sons
of Diti, of Aditi of wide refuge ..., whose names which are distributed

a good account on the religion of, for instance, an African people. See e.g. Evans-
Pritchard, Nuer religion, p. 315 “These definitions are only schemata ..., and if
we seek for elucidation beyond these terms, a statement of what Spirit is thought
to be like in itself, we seek of course in vain. Nuer do not claim to know.

67) TR. Otto, Das Gefiihl des ﬂberwclt-lichen, Miinchen 1932; the same, Gottheit
und Gottheiten der Arier, Giessen 1932.

68) See also Bergaigne, o.c., III, p. 210 f.—It may be recalled that words ex-
pressing some spatial idea may also in other cases have meanings such as ‘“‘position,
rank ete.”’. Thus MarkP. 16, 134 (18, 14) Indra’s pada- of which he has been
deprived by the demons appears in the next stanza to be his “Indrahood” (indratva-).

69) J. Scheftelowitz, Die Apokryphen des Rgveda, Breslau 1906, p. 127. .

70) Cf. also A. B. Keith, The Veda of the Black Yajus School, Cambridge Mass.
1914, p. 13, n. 4.

71) Die Religionen Indiens, I, p. 26 ff.; M. Falk, Nama-riipa and dharma-rapa,
Calcutta 1943, p. 1, and in general Van der Leeuw, o.c., p. 147 ff.

72)  For numen and nomen see Wagenvoort, o.c., p. 78.

73) In a litany to Agni, the compiler of V8. 33, 10 invited the god to drink
soma mitrdsya dhdmabhih; the comm. explain “praised by the names of Mitra’.

74) See my article ‘The etymologies in the brahmanas’, Lingua, 5 (Amsterdam
1955), p. 61 ff.

75) Van der Leeuw, o.c., p. 157. For riipa- sec also Oldenberg, Nachr. Gott.
1915, p. 183, n. 3.

76) The real name of a god is not rarely (ancient Rome, Egypt, Clermany etc.)
kept sccret.
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in accordance with their ‘locations’ they revere with intentions that
creatures may live”’.—In a variant of the formula rudra yat te ...77)
occurring AVPaipp. 1, 95, 2 it reads rudra yat te guhyam nama yat te
(conj.: yat ten) dhama tayor induh.—In connection with the preparation
of the sacrificial gifts to be offered to the god it reads RV. 1, 57, 3: ydsya
dhdma $rdvase ndmendriydm jyotir dkart which seems to mean ‘“‘the ex-
pression (display) of whose (Indra’s) divine power, whose manifestations
known by the name of Indra have been made a light to be an object of

praise’”’. Other translations (“‘Sitz’’, Grassmann, ‘“Wesen, Art”’, Geldner)
are less satisfactory.

77) M. Bloomfield, A Vedic concordance, Cambridge Mass. 1906, p. 827.



II1

A survey of the relevant text places seems to show that the sense
provisionally attributed to dhdman- in the preceding chapter may lead
to a satisfactory explication of the occurrences of this term in the Rgveda
and Atharvaveda.

RV. 10, 45, 2 vidmd te agne tredhd traydni vidmd te dhdma vibhyta purutrd
“We know, O Agni, thy threefold three (i.e. Agni, Vayu, Aditya, see
SB. 6, 3, 5, 16; 6, 7, 4, 4; Sayana); we know thy ‘locations’ spread over
many places”. The last words mean “in as much as he (Agni) is here
distributed many ways”. In pada a Sayana and other commentators,
followed by Renou!), supply ri@pani, Geldner less probably dhamani,
Griffith 2) translates (VS. 12, 19) “three powers” (in a) and “forms” (in b),
Keith 3) (TS. 4, 2, 2, 1) “places’ and ‘“‘seat’’. The formula is, during the
agnicayana, to accompany the vatsapra rite, i.e. the adoration of the fire
in the pan (SB. 6, 7, 4, 4, where Eggeling 4) translates ‘“‘sites’). —The
words agnér dhdmant vibhrt@ purutrd®) occur also RV. 10, 80, 4, Sayana
explaining Sarirapi; Ludwig6): ‘“Manifestation”; Geldner: “Formen”’,
Keith 7) (TS. 2, 2, 12, 6): “abodes”; Renou 8) “places-institutionelles’ 9).
See also 3, 55, 4, where the noun dhaman- is left out. It is true that the
poets make also mention of “seats” (sadana-, sddana-) of divinities, but
this is not to conclude, with Hillebrandt 19), that dh@man- and sadana-
are completely synonymous.—1In 10, 122, 3 the saptd dhdmani round or
about which Agni is said to move are, as far as I am able to sce. likewise
the various ‘“‘places-fonctionelles” or ‘‘positions” 1), i.e. ‘locations’ of
Agni’s divinity in the ritual fires required in performing rites 12). — Agni’s
saptd dhdma priydni mentioned at VS. 17, 79 are according to SB. 9, 2.
3, 44 the metres (chandamst), which are indeed supposed to consist of

1) Renou, E. V. P. XIV, p. 12.

2) R. T. H. Griffith, The texts of the White Yajurveda, Benares 1927, p- 122,

3) A. B. Keith, The Veda of the Black Yajus School entitled Taittiriya Samhita,
Cambridge Mass. 1914, p. 309. )

4) Eggeling, S. B. E. 41, p. 284.

5) The parallel line at AV. 13, 3, 21 has . . . tr. janitram tredhd devinam janimani
vidma.

6) Ludwig, K. Z. 28, p. 244,

7) Keith, o.c., p. 162.

8) Renou, E. V. P. XIV, p. 20.

%) Bergaigne, o.c., III, p. 212 n.: “La forme (et non la demeure) brillante d’Agni
fait le tour de I'espace 1, 95, 9; ses formes sont dispersées en divers lieux, 10, 45, 2;
80, 4.

10) Cf. Hillebrandt, I. F. 44, p. 141.

1) Renou, E. V. P. XIV, p. 28; 97.

12)  See further on, 9, 102, 2.
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(three or) seven ty—pical form.? (cf. SB 10, 3, 1, 1: ‘“the seven metres
produced in Agni”); this explication 1s endox‘-s?d by both co.mmen.tators,
\ahidhara furnishing a—probably more original —alternative, viz. the
dhavaniya and the other fire places_'. )

RV. 3, 3, 10 vaidvanara tava (l.kc'mlany a cake yébhih svarvid dbhavo
vicalksana 18): fejah, Sayana; “heiliger Brauch”, Grassmann; “Eigen-
scha,i:tex.l”, Geldner; «institutions”, R.enou 14), Since Vai$vanara is that
special manifestation of Agni’s in which he, inter alia, concerns himself
with the descent of the celestial fire, and this aspect of the god displays
its power in various ways 15) —inter alia by entering the waters (6, 8, 4;
7, 49, 1) and the plants (1, 98, 2) and by directing the course of the rivers
(7, 5, 2), by pervading both parts of the universe with its light (7, 5, 4),
by being the guest of men (6, 7, 1) and .the ‘navel’ of sacrificial rites
(6, 7, 2), by acting as a destroyer of ejnemles (1, 59, 6), finding the light
of the sun (3, 3, 5), by being present in every family (3, 26, 3) etc. —the
god may be said to be practically omnipresent and to have many dhamani.

In RV. 3, 3, 4 Agni VaiSvanara is declared to have entercd both parts
of the universe and to be greeted with praise on account of his dhamans.
Neither Grassmann’s “heiliger Brauch” nor Geldner’s “Eigenschaften”
can satisfy me 16): the god is in st. 5 said to dwell in the water, in 9 to
take care of the abodes (of men), in 2 to hestow, day by day, his care
and favour upon his abode (his place on the sacred hearth) 17), so that
the context does not prevent us from assuming the meaning ‘‘display
or ‘location’ (of divine power)”.

Agni’s dhdma which at RV. 1, 144, 1 is touched by the wooden ladle
is not his “Geburtsstitte” (Geldner), but his location, the place where
he manifests himself 18), resides, or is present. — The poet of RV. 6, 2, 9,
picturing Agni’s might, observes that the god’s dhama fells the trees.
Geldner 19) wavers between “Krifte” and “Erscheinungsformen”, Re-
nou 20): “pouvoirs-d’état”, adding “formulation alambiquée pour *svadhdya
ou svadhdbhil, yad . .. vrscdsi”, about which T have my doubts. Here
again it is not the ‘complete’ or transcendental god, the whole power
complex called Agni, but empirical manifestations of his power, to which
a definite activity is ascribed.

When Agni is AV. 6, 36, 2 explicitly declared to have emanated all
seasons (rtiimr utsyjate) and to have adapted himself with regard to all

13)  “Le sacrificateur aime les dhiman d’Agni par lesquels ce dieu est devenu

un habitant du ciel”’, Bergaigne, o.c., ITI, p. 227,
1) Renou, E. V. P. XII, p. 53.
%) A. A. Macdonell, Vedic mythology, Strasshurg 1897, p. 99.
1%) The place is dealt with by Bergaigne, o.c., III, p. 227 under the heading
“L’idée de loi dans 'ordre des idées liturgiques”,
7)  Four studies, p. 78; 82 f.
%) Ludwig, K. Z. 28, p. 243 .
19)  Geldner, o.c., II, p. 94.
Renou, E. V. P. XIII, p. 37; 121,

’.’0)
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tllillgs (or creatures) —if this is the sense of vidva prdti caklpe — . the high
or distant (para-) dhamani in which he, the object of love (kdmak), is
in s.t. 3 said to be widely illustrious and powerful 2!) may be such ema-
nations or adaptations of his divine essence.

The ghee (sacrificial butter), an inflammable substance which is SB.
9, 2, 2, 3 said to be sacred to Agni or, more literally, ‘‘related to Agni”,
“of Agni’s nature” (dgneya-) — this god being regaled by his own portion,
his own sap (rasa-), when ghee is offered to him (ibidem)—, is RV. 2, 3, 11
said to be Agni’s womb and dhaman-, the god “being situated in it’’ or
“ocecupying it”: ... ghrtdm asya yonir ghrté srité ghrtdm v asya dhdma.
That means that the god of fire takes up his residence at the ghee and
that he breaks into new flames from it. Sayana’s explication tejah, ghrtena
hy ayam dipyate is preferable to Geldner’s “Schmalz ist sein Element”’
(sthanam, Madhava 22) ). Here it is perfectly clear that a substance which
is @gneya- is at the same time a dhaman- of Agni’s divine potency. SB.
13, 1, 1, 1 tejo va Gjyam ‘‘sacrificial butter is fiery energy’ 2) is quite ex-
plicit. The words RV. 2, 3, 11; VS. 17, 88; TA. 10, 10, 2; MahNarU. 9, 11
ghrtdm mimiksire ghrtdm asya yénir ghrté $rité ghrtdm wv asya dhdma are
in the comm. on TA. 10, 10, 2 explained as follows: purve yajamana
agnav ahavaniyadiripe ghrtam siktavantah . .. tad ghytam agner utpatti-
karanam, ghrtena jvalabhivrddhidarandt. ato *yam agnih ghrtam asritya
avasthitah. ghrtam evagner (dhama) sthanam tejohetur vé. — For ghee as the
priyam dhama of Agni see also TS. 5, 1, 9, 5 “he joins (it) with butter,
butter is the priyam dhama of Agni; verily he unites him with his priyam
dhama’; 5, 3, 10, 3; 5, 3,11, 3; 6,1, 7,1; 6,3, 5,4, and TB. 1, 1,9, 6
where the words priyenaivainam dhamna samardhayati are followed by
atho tejas@ “‘and also with fiery energy”’, the comm. observing that ghee
is dear to Agni because it causes his flames to increase. See also 1, 4. 4, 4.
—The holy butter used in sacrificing is VS. 1, 31 addressed as light and
amrta and, besides, as dhdma . . . priyam devdnam : Griffith 24) translates
“beloved station”, Eggeling (SB. 1, 3, 2, 17) “favourite resort”, or “dainty”’;
the SB. explains: “that butter is the most favourite dh@man- of the gods”,

21)  For the meaning of vi-rd@j- see my remarks in the periodical Numen, 4, Leiden
1957, p. 136 ff.

22) It might be remembered that the term sthana- which the ancient commen-
tators not rarely give in explanation of dh@man- does not merely mean ‘‘place”,
but also ‘“position, state, condition’ and ‘‘support or receptacle of a divine power”.
The Indian king for instance owed his position to the fact that he is the sthana-
of Indra and Yama: Kautilya, AS. 9: indrayamasthanam. J. J. Meyer, Das alt-
indische Buch vom Welt- und Staatsleben, Leipzig 1926, p. 26, n. 2 wavers between
“Stellvertreter’” and “Standort, Wohnort’’; R. . Xangle, The Kautiliya Arthasistra,
I1I, Bombay 1963, p. 32: “‘office’.

23) J. Ph. Vogel, Het sanskrit woord tejas, Amsterdam Acad. 1930. Cf. e.g.
TB. 2, 1, 2, 9 where sun and fire are called ubhe tejasi; BhagG. 7, 9 tejas casmi
vibhavasau ‘“‘and 1 am tejas (its characteristic property) in fire.

21)  Griffith, o.c., p. 10.
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: . : more or less technical term which cannot
obviously using t}‘ns wordmetsj Clarified butter being the priyam dhaman-
oe Toplaced by Syno?'y '.ohem with their priyam dhaman- when onc
of the gods, one supphes U $B.13. 2 1. 9- 13, 3, 6, 2)
makes an offering with clarified butter (.. - 13,2, 1, 2; see 13, > 6, 2).

imi SB. 13, 6, 2, 11: this substa»ncg is at thf} same time tejas- “fiery
Similarly o dhas- “strengthening or vital sap” (ibidem). That
energy”’ as well as meahas \ AN : .
clarified butter is for these reasons a bez?rel (?f fhvme power is self-cvident.

In RV. 1, 95, 9 the sequence budhndm virdcamanam mahisdsya dhdma
means “the radiant bottom (the fire pla::e)‘, the ‘seat’ of a modal.ity of
the bull’s, i.e. Agni’s, divinity”. Geldne}' S ‘UI'Spl‘u11g501't” is, in view of
the current ideas with regard to A.gm’s birth and origin 25), in itself
improbable. Although the fire place is of course Agni’s “lieu institution-
nel” 26), I fail to see, here again, that this phrase covers or exhausts all
the implications of the term dhaman-. Siyana seems right: the god’s
tejas has come down to that place *7). i

The translation of RV. 8, 19, 14 samidha yé nisiti ddsad dditim dhdmabhir
asya mdrtyah . . . seems to be “the mortal man who honours Aditi wi.th
fuel, with fanning (together) with the (ot.h.er) ‘locations’ of his (i.e. Agni’s
divinity) ...” 28). As is well known Aditi sometimes figures as a repre-
sentative of Agni (cf. 1, 94, 15; 2, 1"11)—01' both gods are identified 20) —,
so that the goddess may be worshipped with Agni’s dhamani ), which
seem to be the fuel, the fanning and other aids and appliances, if any,
used in making fire 31). As is well known fire is kept in, or appears from,
the kindling sticks: 3, 29, 2; 7, 1, 1 etc. Compare also KapS. 4, 1 to be
discussed in chapter IV. The following line forms part of the incantation
AVPaipp. 9, 7: (4) arcis te agne prathamam anganam aparam uba | gr-
bhnami brahmana nama dhama dha{ma) parus paruh. The flames are
Agni’s limbs (RV. 1, 141, 8 etc.) and the person speaking is by means
of the power inherent in his mantras aiming at the limbs, joints and
dhamani —which here also may mean “modes of making his presence
felt” —of the god of fire.

The dhama of Viraj, the totality, the sum of all existence, the hypo-
statization of the universe as a whole, as evolving, expanding and cre-
ative 32), must be a similar idea: in AV. 8, 9, 10 it is coupled with her
“ordering” (kalpa-), her “steps” (krama-) and her “dawnings” (vyusti-);

-
25)
26)
?.7)

Macdonell, Vedic mythology, p. 91 f.

Renou, E. V. P. XII, p. 26.

“Manifestation”, Ludwig, K. Z. 28, p. 243,

%) For a possibly implied “‘other” see my Ellipsis, brachylogy etc., Amsterdam

Acad. 1960, p. 30; Geldner’s (o.c., IT, p. 320) “unter scinen Erscheinungsformen”
is questionable.

) Renou, E. V. P. XII, p. 97.

%) Cf. Renou, E. V. P. XIIL, p. 149, Who however prefers to regard dhamabhir
asya as ‘“‘un Gquivalent de svadhdya svadhdbhil,

) Cf. Ludwig, K. Z. 28, p. 245.

32)  Aspects of carly Visnuism, Utrecht 1954, p. 67 f.
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cf. st. 25; 26. According to st. 11 Viraj is the one who “first shone forth”
(vyaucchat) and who has entered the other (feminine: beings and entities),
who morcover is a generatrix and possessed of great might. Here dhaman-
may thercfore be supposed to be all (female) generative powers which
so to say represent her nature. If so the reading of Paipp. 16, 18, 10
dhamani scems more acceptable. Cf. also MS. 2, 13, 10d: 159, 17 kdtc
dhdamany kdati yé vivasdh.

Turning now to the type of phrase exemplified by RV. 1, 87, 6 mdrutasya
dhdmnah —the qualification of the term by means of an adjective derived
from a proper name—it should be noticed that it belongs to a larger
group of expressions. According to Grassmann 33) the noun naman-
“name’’ may appear with the adjective (or genitive) of a word denoting
a complete group (race): RV. 7, 57, 1 ndma mdrutam 3%); 10, 49, 3 dryam
ndma; 10, 77, 8 adityéna ndmna. Translations such as ‘‘dem aditischen
Namen” (Geldner) 35) are not adequate, the name being in olden times
largely identical with, or at least suggestive of, the nature, essence or
character of its bearer 36), “Der Namen macht einen Mensch oder Gott
prisent’” 37); ‘it is an actuality expressed in a word’’ 38). The above
phrases correspond to, and may be identical in origin with, the Latin
nomen romanum ‘‘whatever is (called) Roman, i.e. the Roman nation,
power, dominium” ; nomen latinum (and with other national names) 39).
We also find RV. 2, 12, 4 ddsam vdrnam ‘“‘the Disa colour”, i.e. “all those
who by their outward appearance are characterized as non-Aryans’;
3, 34, 9 dryam vdrpam ... as Aryans” (opposed to ddsyan “‘the non-
Aryans”). The conclusion may therefore be that mdrutam dhama means
“all those who (that which) by their (its) dh@ma (expression or location
of their or its divinity) are (is) characterized as Maruts (as belonging
to the M.)”. All ‘locations’ of ‘Marut’ divinity may be indicated by this
phrase 49). Now, the gods who ‘“pour étre prestigieux’ 41) dress themselves
up with rays and ornaments are no doubt fully aware of their ‘presence’;

33) Grassmann, Woérterbuch, p. 725. Cf. also Bergaigne, o.c., III, p. 211 n.

34) The occurrence of mdrutasya dhdmnah (1, 87, 6) beside ndma mdrutam
(7, 57, 1) and ndma ... mdrutam dadhanah (6, 66, 5) led Bergaigne (o.c., III, p.
210 n.) to assume the synonymity of dhaman- and words for ‘“‘nature, form, race’’.

35) In R. Pischel-K. F. Geldner, Vedische Studien, III, Stuttgart 1901, p. 150
the same scholar translated: ‘‘(Bewusstsein ihres) Ranges oder ihrer Macht’’.

36 W. Schmidt, Die Bedeutung des Namens in Kult und Aberglauben, Progr.
Darmstadt 1912; H. W. Obbink, De magische betekenis van den naam, Amsterdam
1925; G. van der Leeuw, Religion in essence and manifestation, London 1938, ch. 17.

37) F. Heiler, Erscheinungsformen und Wesen der Religion, Stuttgart 1961, p. 275.

38) Van der Leeuw, o.c., p. 147.

39) There may be room for the obscrvation that like dh@man- the Latin word
may assume the genitive: nomen Atheniensium.

40) T cannot share Oldenberg’s (Nachr. G6tt. 1915, p. 184, n. 1) doubt whether
the phrase “‘auf die von den Maruts oder auf die im Wesen der Maruts gesetzte
Ordnung geht’.

41) Renou, E. V. P. X, p. 20.
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wherever they may be, they themselves know that their specific divinity
manifests itself in that ‘place’. ‘ ’
Among the unconvincing translatlon‘s of RV. 10, 166, 4 abhibhiir ahdam
dgamam visvikarmena dhdmna are Grassmann’s 42) tentative “Zwang,
Gewalt”, and Bergaigne’s %) “acte conforme & la loi”. Geldner #) scems
to have hit the mark: “Es ist wohl direkt an Viévalkarman (the all-seeing,
all-creating god 45) ) zu denken und der Ausdruck ein aufgelostes IKom-
positum (rather, equivalent to a compound) visvakarmadhamna”. The man
who wants to have the upper hand of his rival has approached with a
dhaman of the god, i.e. as the god’s impersonation. Vigvakarman’s dhamani
are mentioned 10, 81, 5, where they are specified as paramant, wvama
and madhyama: “offenbar die verschiedenen Formen des Schépfers oder
der Schopfer” (Geldner) 46); “natures” (Griffith, VS. 17, 21); “abodes”
(Keith, TS. 4, 6, 2, 5)47). In my opinion, the poct refers to the three
spheres (of the universe) in which the god’s creative energy makes its
presence felt, the locations of his threefold demiurgic activity. This is
not unreservedly to subscribe to Sayana’s comment: “this threefold
dhaman suggests the ‘bodies’ of gods etc., of men ectc. and of the lower
beings. For gods or divine power pervading the three provinces of the
universe see e.g. RV. 7, 5, 4; 10, 114, 1; Indra fills the world or parts of
it with his greatness or majesty; 1, 152, 13; 2, 15, 2; 3, 34, 1 etc. What
it means to have dhamanst in the tripartite universe may become somewhat
clearer from the more specified statements in connection with Prajapati
in the SB.—which do without the term—: e.g. 6, 3, 1, 11 the creator
god is these ‘worlds’ (lokak) and the quarters (of the universe); 8. 3, 4, 15
in the air he is Vayu; 8, 4, 1, 11 he is the aerial space; 10, 1, 3, 2 he enters
the earth; 10, 1, 3, 9 his ‘body’ is in part of the nature of Agni, Indra
and the All-gods; 10, 2, 2, 4 he is Savitar’s cagle; 10, 4, 2, 3 ff. he divides
himself into different bodies in order to éncompass all beings; 11, 1, 6, 17
he is everything endowed with breath; 11, 1, 8, 3 he creates the sacrifico
as a counterpart (pratimd-) of himself; 13, 1, 1, 4 by producing the sacrifice
he lost his ‘greatness’ which Wel’lt to the sacrificial priests.
3 RV. 10, 13, 1 érpwdntu v.iéve amg't.asya putrd d yé dhdmani divydni tasthaih
all sons (i.e. manifestations) of immortality (i.e. gods)48) must listen,
who have resorted to 49) embodiments of (their) divine nature” (SB. 6,
3, 1, 17 explains: ime lokah ‘“‘these earthly spheres”; Geldner, translating

_

%) Grassmann, Worterbuch, 677.

) Bergaigne, o.c., III, p. 213 n.

1) Geldner, o.c., III, p. 393.

45)  Compare also AV. 19, 17, 7; 19, 18, 7.

%) Geldner, o.c., ITI, p. 264, comparing AV. 10, 7, 8 where however visvarapam.
47)  “Es ist nicht von ‘Kriiften’ die Rede, sondern von Wohnstiitten, die er

schafft” (Hillebrandt, I. F. 44, p. 142). The text does not however refer to building
or making abodes.
%) See Gods and powers, The Hague 1957,

) CF. also Bergaigne, o.c., III, p. 212 n.



THE MEANING OF THE SANSKRIT TERM DHAMAN- 29

“himmlische Leibesformen” refers to Mbh. 3, 247, 21 cr. ed. (gods)
divyasariras te na ca vigrahamirtayak “not in embodied individual
forms’’) 59) or —what scems less pl‘Obal;le, because the gods, though in-
visible, are no doubt believed to be present (1, 83, 2; 1, 84, 18 ete.)—
“to celestial embodiments” 51); “dwellings”, Griffith 52) VS. 11, 5, divi
bhavani sthanani, Mahidhara and Sayana on RV.) 53). — The next quotation
in AV. 7, 68, 1 sdrasvati vratésu te divyésu devi dhdmasu j usasva havydm
dhutam . . . which in my opinion must mean: “O S., during the fulfilment
of thy functions, in the embodiments of thy celestial (divine) nature enjoy
thou the offered oblation’. Here again vrata- occurs in the sense of “(rules)
of functional conduct, fixed and regular behaviour as the fulfilment of
a function, vow ete.” 54). —In connection with the formula #pahito divyé
dhdaman TS. 2, 6, 7, 6 explains: the divyam dhama is the svargo lokah ‘‘the
‘world’ of heaven”, which is another term for a “mode of divinity™.
It is clear that in RV. 10, 76, 8 divydya dhdmne and parthivaya sunvaté
form a pair of opposites: everything pleasant produced by the pressing
stones must fall to the embodiments of celestial power, freely translated
“das himmlische Geschlecht’ 55). A similar phrase occurs 8. 63, 11 rtviyaya
dhdmne (‘“‘dem piinktlichen Geschlechte’,?)56): the embodiment of the
particular phenomenon and power concept known as rfu-, “the right or
fixed time’’. Geldner relates it needlessly to the Maruts, Sayana more
probably to the god invoked, viz. Indra; I would add, “and his colleagues”,
to any deity concerned, i.e. to the embodiments of rfu- collectively. For
rtviya- see e.g. 1,143, 1; 9,72, 4. — Similarly, 7, 58, 1 . . . gandya yo daivyasya
dhdmnas tuvisman ‘“‘the troop (of the Maruts) which is the strong (troop,
cf. 7, 56, 7) of (among) the embodiment(s) or ‘locations’ of divinity
collectively’”’; Madhava: sthanasya,; Sayana: svargakhyasya sthanasya 57).
In view of the probably ancient character of phrases of the type nomen
romanum I would not 58) suppose the above expression to be a substitute
of a bahuviihi *daivyadh@mne. In corroboration of the interpretations
proposed in this paragraph one might rather remember the widespread

50) Geldner, o.c., III, p. 141.

51y Cf. Ludwig, K. Z. 28, p. 247.

52)  Griffith, o.c., p. 105; similarly Keith, TaittS. 4, 1, 1, 2. Not ... even those
who have ascended to ...” (R. E. Hume, The thirteen principal Upanishads,
Oxford 1934, p. 397: SvU. 2, 5).

53) In AV. 18, 3, 38 this pada is absent; sce Whitney-Lanman, o.c., p. 858 f.

s3) I refer to my article in History of religions, 1 (Chicago 1961). esp. p. 259 f.;
The Savayajiias, p. 290; otherwise, but not convincing H. . Schmidt, Vedisch
vratd- und awestisch wrvdta-, Hamburg 1958, p. 86 whose views about the meaning
of vrata- 1 cannot share.

55) Geldner, o.c., III, p. 258; cf. Ludwig, K. Z. 28, p. 245.

56) Geldner, o.c., II, p. 386.

57) Ludwig, K. Z. 28, p. 245 regards dhaman- as equivalent to “‘the gods’.

58) With Renou, E. V. P. X, p. 103.
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use, in ancient times, of adjectival phrases of the type dduos ITylijioc
“the house of Peleus”; diov duua “the eye of Zeus”; »ij’ *Ayaueuvovény
“Agamemnon’s ship”’; Telauwvios vids “the son of Telamon’; Latin erilis
filius “the son of the master’; serviles nuptiae “the wedding of the slave™;
virgo vestalis; flamen Dialis; Via Appie ete. In all these cases modern
languages such as Dutch or English would prefer a word group consisting
of two substantives. Hence my translation of divyam dhama “refraction,
embodiment of heaven’.

In accordance with the above interpretation I would explain the
disputed %) place 9, 63, 14 eté dhdmany drya sukrd rtdsya dhdreya | viajam
gomantam aksaran as follows: ‘“‘these light-coloured (soma juices) have
with the stream of rta 60) given forth a stream of embodiments (locations)
of Aryan nature, generative power 6l) consisting (inter alia) in cows”,
i.e. “they have streamed s0 as to extend the boundaries of Aryan culture’”’.
Renou 62) no doubt rightly referred to the Aryanization with Indra’s
help, mentioned in st. 5.

The interpretations given by H. P. Schmidt 63) of rtasya dhdma in RV.
1, 123, 9, and allied phrases make the impression of a distortion of their
probable meaning, partly under the influence of the onesided views of
rta- pronounced by Liiders %), and partly by the author’s supposition that
dhama is to dhd- exactly as Germ. Sefzung is to Germ. setzen. The meaning
of the line RV. 1, 123, 9 cd rtdsya ydsa nd minati dhdmdihar-ahar niskrtam
acdranti comes to this: “the young woman strictly observes that particular
‘modality’ of universal order and truth which is ‘located’ in, i.e. which
consists in, chronological order, in casu, the regular succession of days 65),
coming, every day, to the place of rendezvous (nigkrtd- “lieu fixé pour le
retour périodique et ce retour méme’ )", There is an interesting parallel
TS. 4, 3, 11, 5; PG. 3, 3, 5 rtasya garbhah prathamd vyusdsi . . . siryasaikd
carati miskrtésu. In this stanza, which forms part of the formulas used
in connection with the wyusti- (“daybreak”) bricks (ApSS. 17, 2, 12;
BaudhSS. 10, 42), some particulars are communicated of the five dawns
(pasica vyustih) mentioned in the preceding stanza: “She who shone forth
as the first is the child of rta . . .; one wanders in the places of rendezvous

5%) See e.g. Geldner, o.c., IIL, p. 47; Renou, E. V. P, VIII, p- 36; 95; S. S. Bhave
(Bhawe), The Soma-hymns of the Rgveda, III, Baroda 1962, p. 60; 64.

80) See H. Liiders, Varuna, Géttingen 1951-59, p. 473 f.

81)  For vaja- a power manifesting in animal and vegetable life, see e.g. Aspects
of early Visnuism, Utrecht 1954, p. 48; The vision of the Vedic poets, The Hague
1963, p. 99 f. Cf. also RV. 9, 56, 2.

%2) Renou, o.c., p. 95.

63)  Schmidt, Vedisch vratd- und awestisch wrvdte-, p. 30.

64)  Liiders, o.c., p. 402 ff.; I refer to my observation in Oriens (review of Liiders,
Varuna), 13-14 (Leiden 1960-61), p. 400 ff.

65) Cf. also Renou, E. V. P. III, p. 60.

%) Renou, l.c.; cf. Liiders, o.c., p. 211 f.
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with the sun’ 67). The expression ‘‘child of rta’, which must mean “repre-
sentative of the universal order and eternal course of things’ 68), js herc
quite appropriately applied to Usas hersclf. Instead of garbhah KS. 39,
10 a and MS. 2, 13, 10 a: 160, 12 exhibiting the same stanza read dhdgma
and dhaman respectively; the possibility of this variant shows that both
phrases are not widely different in sense, Dawn obviously being also a
‘location’ of that universal order. It is worth mentioning that rtasya
garbha- occurs e.g. also RV. 1, 156, 3; 9, 68, 5; rtasya dhaman- RV. 4,
7, 769); 10, 124, 3; TS. 4, 2, 7, 2.

Another ‘seat’ or ‘manifestation’ of rta is the recurrent ritual, for
without contending that “rta’ and “sacrifice” are completely synonymous,
which is denied by Liiders—Alsdorf 7) —who however were too much
fascinated by the belief that sta- only means “‘verbal truth” 71)_the
regular rites were intelligibly enough regarded as representing the funda-
mental principle of rta 72): RV. 1, 143, 7; 3, 5, 2; 3, 6, 6; 3, 27, 11; 4, 2, 3
etc. Hence, I would suppose, the possibility of applying the phrase under
discussion to that modality of the sacred universal order: RV. 10, 124, 3 ab
(Agni is speaking) pdsyann anydsya dtithim vaydya rtdsya dhdma vi mime
purdnt “‘seeing the guest (i.e. the domestic or ritual fire) of the other
branch (i.e. gods and men), I put in order (arrange) the many locations
(or representatives) of rta” 73) (yajiasya Sarirani, Siyana); that means,
the god is willing to perform his ritual task now that he sees the numerous
well-prepared fire places; not, I am convinced, “ich mess viele Setzungen
der Wahrheit ab”, d.h. “verfertige oder singe zahlreiche Kultlieder” ),
because the activity of the god Agni may be either a determinant factor
in the poets’ receiving inspiration or he may be an addressee of the
poets 7); besides, the root ma- in all probability generally means “to

%7) This place may be adduced as a counter-argument to Schmidt’s thesis (o.c.,
p- 30, n. 26) that not Strya, but Agni in his manifestation as the sun is meant;
moreover yaj- is ‘““‘to worship (with a sacrifice)”’, not “‘to offer, to sacrifice’. Sce
also A. Minard, Trois énigmes sur les cent chemins, II, Paris 1956, p. 264, § 739
“nulle part ‘sacrifier’ ne s’impose”.

68) See my remarks in Some observations on ‘“‘gods’” and ‘“powers”, The Hague
1957, p. 92 ff.

69) Bergaigne, o.c., III, p. 254.

70) Liiders, o.c., p. 478.

1) Cf. however, e.g. H. von Glasenapp, Buddhismus und Gottesidee, Mainz
Akad. 1954, p. 55 f.; Renou, E. V. P. I, p. 21; J. Filliozat, La doctrine classique
de la médecine indienne, Paris 1949, p. 78, n. 1; Minard, o.c., II, p- 276.

72) H. Oldenberg, Die Religion des Veda, Stuttgart-Berlin 1923, p. 196 f.;
A. A. Macdonell, Vedic mythology, Strassburg 1897, p. 168; Renouy, E. V. P. VIII,
p- 61: “A notre avis rta au Livre IX ... ne signifie rien de plus que ‘rite, office ou
manifestation du sacré’, ... entendu d’'une maniére générale”,

) For details, Geldner, Rig-Veda iibersetzt, III, p. 354.

7)  Schmidt, o.c., p. 30 f.; Liiders—-Alsdorf, o.c., p. 478.

75) See my book The vision of the Vedic poets, The Hague 1963, p. 83 ff. etec.
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convert that which has been mentally conceived into (dimensional)
actuality’’ 76),

It cannot but be admitted that Geldner’s translation of RV. 7. 36, 5
ydjante asya sakhydm . . . svd rtdsya dhdman “‘sie erbitten scine Freund-
schaft . . ., da wo die Wahrheit selbst zur Erscheinung kommt’" is rather
strange 77); I for one would prefer “where (that) particular modality of
rta (which is their sacrificial rite related to Rudra, cf. e.g. 1. 114. 3; 8)
is located” to “beim Singen ihrer Lieder” or “‘dans sa propre fonction
(par rapport) & I’Ordre’”” 8). Compare Sayana: svakiye yajiasya sthane ).

RV. 4, 7, 7 the gods are described as delighting in taking food from
the same udder 8) ridsya dhdman (Gvasasthane ‘‘residence’”, Madhava;
“am Ursprungsort der Wahrheit”, Geldner comparing TS. 4, 2. 7, 2
rtdsya dhdmno amitasya yoneh ; “‘anlieu-fondation de 1'Ordre’’, Renou 81, 82).
“Die Vorstellung ist doch wohl die, daB da das Rta nicht etwas andres
gesetzt hat, sondern selbst gesetzt worden ist; vgl. dadhann rtam 1, 71, 3;
8, 27, 19” 83); rather “where rta ‘places’ itself”’. One is, in a way, reminded
of the highest dhaman of the later Visnuites.

I see therefore no reason for endorsing Schmidt’s translation of ridsya
flh(ima “bei der Setzung der Wahrheit (=beim Singen des Kultlicdes)”
in 1, 123, 984): ptdsya yosa (=Usas, Dawn) nd minati dhdme. Again:
“that particular modality of universal Order which is manifest in the
regularity of natural phenomena”.

’The phrase pdram dhdma occurs RV. 1, 43, 9 yds te prajé amjtasya
parasmin dhdmann rtasye | mirdhd ndbhd soma wvena abhisantih soma
vedal ; criticizing Geldner’s 85) interpretation Liiders 86) translated: “Was

%) See my Four studies in the language of the Veda, The Hague 1959, p. 168.
) 77) Cf. Liiders-Alsdorf, o.c., p. 4177. Bergaigne’s explication is artificial and
Improbable (o.c., III, p. 219; cf. p. 251): “Le pronom possessif remplagant un génétif,
nous trouvons réunies les deux constructions au sens actif et au sens passif: ‘“‘dans
leur dhaman- du rta” c'est-i-dire “dans le maintien du rta qui est leur ccuvre’'.”

%) Renou, E. V. P. V, p. 42. ’

™) It may be noticed that Hillebrandt (I. F. 44, p. 141 f.) put rtdsya dhdman-
etc. on a par with the ‘abodes’ of Agni and the sacrifice. '

_°°) In Liiders’ (Varuna, p. 395) opinion “der Urquell des Lebens im hochsten
Himmel”; cf. ibidem, p. 592.

8) Renou, E. V. P. XIII, p. 12 (cf. p. 100).

82) “application du terme rta aux lois du culte”, Bergaigne, o.c., III, p. 230;
cf. p. 254. ’

8) Oldenberg, Nachr. Gott. 1915, p. 183.

.“) Nor can I adopt the translation ‘“‘sich nach dem Ziigel der Wahrheit (dem
Liede) richtend” of st. 13 a; more probably, Renou, E. V. P. III, p. 55; 61.

%) One of the characteristics of Geldner’s otherwise meritorious and highly
useful Rgveda translation is the occasional inconsistency in rendering terms of
weltanschauliches import. Thus the phrase under discussion (p.) dh. 7. is 1, 43, 9
translated: “‘am hochsten Ursprungsort des (Welt)gesetzes”, 7, 36, 5 “‘wo die Wahr-
heit selbst zur Erscheinung kommt”.

‘36) Liiders, Varuna, p. 231 f.; cf. p. 234: pdrasmin dhdmann rtdsya deckt sich
mit ytdsya yénain 9, 73, 1; p. 599.
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deine, 'des Unsterblichkeitsgetra,nkes, Kinder sind (i.e. die irdischen, in
den Himmel gesandtep somas) an der hochsten Stellen des Rta (i.e. die
Stitte der Walrheit, dic Heimat des Soma), nach denen mogest du,
Soma., das Haupt in der Verwandtschaft, ausschauen, mogest du wissen,
daf sie zur Stelle sind”’. Soma’s children very likely are indeed his various
representatives 87); for the verb a-bhas- 1 elsewhere 88) proposed, on the
strength of an exhaustive investigation into all the forms of bhaus-, the
mea,ning. “to bestow one’s strengthening favour upon, to approach or be
present in a propitious mood’’ (cf. especially 8, 90, 1). The translation
proposed for mardhd ndbha for which Liiders does not give a parallel is
not very probable 89), the ‘navel’ rather being the centre of the world 9).
For Soma as the chief (mairdhan-) of heaven or of the world compare e.g.
9, 27, 3; 9, 69, 8. My translation would therefore be: “thou, O Soma,
must as chief in the centre 91) look out for the ‘children’ of thine, (the
draught of) ‘immortality’, in the highest (best) residence of the universal
order; thou, O Soma, must know them as being present in a propitious
mood (bestowing their strengthening favour)”’ 92). Here also Ludwig’s
“bei der \Veltordnung hochster Manifestation’ 93) seems to have been
nearest the truth.

I have little to add to the interpretations of RV. 1, 71, 3a dddhann
rtdm dhandyann asya dhitim proposed in a former publication 94): ““(the
Angirases, who were patriarchs and founders, established 95) a particular
modality (or manifestation) of rta and brought into vogue %) the visionary
‘sight’ of it”, with which Renou 9?) now is in essential agreement.
Schmidt’s %) translation “sie setzten (schufen) die Wahrheit, sie setzten
deren Einsicht in Bewegung’ fails to convince me, because dhiti- is not
“Einsicht” and the Angirases did not create rta ).

The same meaning may be adopted for RV. 8, 27, 19: the rta established
by the gods three times a day obviously consists in the regular, normal
and solemn ritual contact of man with the divine powers who are to

87) See Gods and powers, passim.

88) TFour studies, p. 85.

89) Tor RV. 9, 79, 4 now see Renou, E. V. P. IX, p. 27 and 90.

90) See e.g. M. Eliade, The sacred and the profane, New York 1957, passim.

91) One is reminded of the cakravartin idea; see e.g. G. Tucei, The theory and
practice of the mandala, London 1961, p. 23; 43 f. and my remarks in Ancient
Indian kingship, Numen, 4 (Leiden 1957), p. 144 ff. (ch. XXIT).

92) See also: Vision, p. 352.

93) Ludwig, K. Z. 28, p. 245.

94) Vision, p. 174.

95) Tor dha- “poser quelque chosc qui subsistera désormais. qui est destiné a
durer” sec E. Benveniste in Word, 10 (Now York 1954), p. 252,

9) TFor dhan- see A. Debrunner, Turner Jub. Vol. I (Ind. Ling.) 1958, p. 1 ff.

97) Renou, E. V. P. X1II, p. 17; ef. p. 90.

%) Schmidt, o.c., p. 30; see also Liders - Alsdorf, o.c., p. 477 (I fail to see
why st. 3 should refer to the Vala myth); 513.

99) See also Oldenberg, Nachr. Gott. 1915, p. 183.
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protect and favour him (cf. st. 20 ff.) This again is an aspect or manifes:
tation of the universal order 100). For a scholar who is free from the pre-
conception that dhi-=rta- RV. 6, 49, 71 dhiyam dhat cannot be a
parallel to settle the matter. o

Elsewhere the term under examination is translated by “Sitz. Stiitte,
Lieblingsstiitte” (Grassmann; Hi-llebralldt 102) ) “Gehilde’ (Geldner),
“Schopfung” (Schmidt): RV. 1, 152, 4 We see the lover (Sarya) of the
virgins (die Morgenréten) %) come fOl"\Va-l‘-d all around . . . clad in cloth
without edging (probably. light with its indeterminable limits), Mitra’s
and Varuna’s dear dhaman”. Renou!®), no doubt right in observing:
“the birth of the sun, his visible progress, ... herein lies the context of
the dhaman- of Varuna-Mitra”, speaks of “the ‘institutional’ character
of their empire” —his translation is “institution” — adding, in another
publication 105)  the comment: “dhaman- : structure en profondeur,
position-clef””. I would prefer to consider the daily appearance of the sun
with all its attendant circumstances another perceptable appearance of
the presence and activity of the complex of divine Power known as Mitra-
Varuna. Variations of the same thought are the statements (4, 13, 2)
that Mitra and Varuna cause the sun to rise (5, 63, 4), that the revolution
of this celestial body is due to their maya (cf. s, 7) 107). The belief that
the sun is the eye of these gods may be considered another indicium of
the location of part of their faculties and functions in the phenomena
connected with that celestial body. especially of their knowledge or
‘omniscience’ which being part of their nature is based on vision 198).
Similarly, 1, 152, 5 referring to the same dhaman- as an acittam brahma,
i.e. “an incomprehensible manifestation of that, particular mysterious,
fundamental, universal and omnipresent power which is denoted by the
term brahman” 109),

The words visva jatdny esam | pdri dhdmani mdrmpsat in RV. 8, 41, 7
were translated, by Geldner “deren (der Gétter) Geschlechter alle, deren

190) “... vous avez disposé I'Ordre”, Renou, E. V. P. V, p. 48.

101) - Adduced by Schmidt, o.c., p. 30; Liders - Alsdorf, o.c., p. 476; see Vision,
P. 85.

19%) Hillebrandt, I. F. 44, p. 140. The use of the participle prayantam does not

Prove that the meaning of the relevant words is ““, .| gchreitet vor zu dem lieben
Hause M.V.%s".

193)  Geldner, o.c., I, p. 211.

104)  Renou (and L. Silburn), Considerations on Rgveda 1, 152, Bharatiya Vidya,
10 (Bombay 1949), p. 133 ff. (cf. Journal de Psychologio 1949, p. 266 ff.).

105)  Renou, E. V. P. VII, p- 38.

196)  See also Bergaigne, o.c., III, P- 212 n.: “L’étre mythologique qualifié succes-
sivement d’ ‘amant des jeunes filles’ et de ‘cheval’ . . . egt une forme de M. et de V.,
une forme qu’on loue en M. et V. (cf. 1, 163, 4)”.

197)  For other connections with the sun see RV. 7, 60, 1; 2; 4 ete.
1%)  See also R. Pettazzoni, The all-knowing god, London 1954, p. 119,
1) Die Religionen Indiens. I, p. 32 f. Cf. Ludwig, K. Z. 28, p. 243.
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Formen llmfa»ssend”, by Schmidt110) ... Schopfungen .. .111) by
Renou 112) “(Surveillant) toutes les naissances de ces dieux. enserrant-
fortem'el.lt (par Ia Pensée leurs) institutions’, with the comment'; “d‘hdm.an-
est voisin du sens (e ‘séjour’, lien ou prend naissance une ‘institution’
divine, ou se développe une ‘fonction’ 7. Rather, again “locations of mo-
dalities or Mmanifestations of divine powers”, which, like their ‘“‘origins”
or “races”, are said to e encompassed by Varuna 113). This god indeed

is often called g5 king, a king of both gods and men, of the whole world,
of all that existg 11 ) °

According to RV, 8, 41, 10 Varuna has dkdma parvydm mame : ‘‘er .hat
die erste Schopfung ausgemessen” (Geldner) 119); “il a mesuré le .domame-
institutionnel primordiq]® (Renou) 116). Rather “he has established (by
measuring out) 117) his dhaman of old”. From the a,bsenc? of a pronoun
or genitive with dhgmg one might infer that it is .V aruna’s own.’ As the
poet makes, in the same hymn, st. 4 and 9, mention of the god’s padc'z-
and sadas- “his residence” 18) and “seat” and as, moreover, the ’gOd‘lé
(st. 4) said to have established (m@-) also that 1'es?de11f3e of old. (sd ?7zata
parvyam paddm), where an important aspect of his might 119) is Sa_,ld to
exist or to manifest itself, it seems warranted to suppose that the dhc?man-
‘n st. 10 is, not a simple and unqualified “a.bode”.12°), but a particular
iseat’ of a manifestation of power 121), which, judging from the conte'xt,
may appear here in a creative and maintaining aspect. Thl.ls.the crea,-tlve
and preservative presence of the god, a projection of th.esg divine fun:ctloPs
into the phenomenal world, may be meant 122), 'Tlus mterpretatslon 1s;
as far as I am able to see, in perfect harmony w1tl.1 7, 87, 2 antdr mahi
brhati rédasimé visva te dhdma varuna priydns which can.ha.rdly mean
“zwischen diesen groBen, hohen 123) \Velthé}lften,,(beﬁnden. s10111)253119‘5191ne
lieben Schépfungen, O Varupa”124) (“formes”, Bergaigne 12%); “Ord-

110)  Schmidt, o.c., p. 62.

1) See also Hillebrandt, I. F. 44, p- 143, n. 1.

12) Renou, E. V. P. V, p. 73; cf. VIL p. 30. 21 n

113)  See also Bergaigne, o.c., ITI, p. 130; 211 11.‘,;4-4 -

114) T refer to Macdonell, Vedic mythology, P- =%

115)  Cf. Schmidt, o.c., p. 63. p u .

116)  Renou, E. V. P. Vp p. 73; cf. Bergaigne, 0.C., III, p. 222: “‘conservation,
maintien; institution”. .

117)  For the sense of ma- see Four studies,

118) Cf. Renou, E. V. P. V, p. 73.

119)  Cf. Renou, E. V. P. VII, p. 29.

120)  Hillebrandt, I. F. 44, p. 141. -

121)  Cf. Ludwig, K. Z. 28, p. 264 on this place as well as 10, 81, 5; 4, 58, 11;
9, 86, 15 etc.

122)  For Varuna’s cosmic activity

123)  Rather “firm, fundamental”.

124)  Schmidt, o.c., p. 34.

125)  Bergaigne, o.c., ITT, p. 212 n.

p- 167 ff., esp. p. 178.

see e.g. RV. 7, 86, 1.
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. formen oder Werke”, Geldner; “fonctions”,
» . «Erscheinungstor P
nung” 126); Ersc ven and earth are part of Varuna’s creation: 4,
Renou 1¥7), becaus healh(ima are the projections of the god’s essence or
42, 3; 8, 42, 1. If these (1a1 world, the connection with the former part
nature in the Phen?me;hc wind is identified with his breath is perfectly
of the stanza in Wh%Cht himself in the perceptible universe, his breath
clear: the god mamfe's i e (1, 50, 6); he is or moves in the waters, in the
is the wind, the sun his Zfld aécordingly his dh@man- is (or are) everywhere
sea (1,161, 14; 7, 87, 6)’.th That means that there the god is omnipresent.
between heaven zmd' ,ealsd ;;zitrdsya varupasya dhdma sismo rédasi badbadhe
—1 subjoin 7, 61, + sa;.;lle impetuous strength or energy (“Eifer”, Geldner,
mahitvd stating thas forced asunder heaven and earth. As this force
“fougue”, RenO}l) hasto operate in the visible universe the dhaman of
is obviously believed vhich is brought into close connection with this
the gods (in _Pf‘da a)l;y so to say be regarded as the static, the susma-
statement (pa('la :s) ;:ct of the gOd.s’ 1)1‘ese_nc-e. .
as the dy11f1-111150 'z,'l?}’l}d dhdmany dmita mimanal 128) reminds us of 8, 41, 10
anlc.?‘;il(l)gi(f 6l;e i1191terpreted i}1 a ‘sunl‘lar way.7 o
. 1v differ with regard to RV. 10, 65, 5¢ ydyor dhdima

Scholars gjreat y,, it - “deren hohe Schopfung nach ihrer Bestimmung
dhdrmand rocate b’ uf‘. . kraft der Stiitzung (von Himmel und Erde)
strahlt” (G?ldne.l(}’ 12'95. “de qui la fonction resplendit sclon la norme,
leuchtetj’ (Scm,l,u 1;) 1ou,) 130); “die Sonne oder iiberhaupt das Licht, die
avec pulssance | :}itra und Varuna) an ihre Stelle gesetzt haben’ 131),
Lichtwelt, die sic (- ay be expected to express a process in connection
As the verb roc‘a e ms{ated before is the gods’ eye — 7, 88, 2 this luminary
?Vith the sun wmd.l al?d Varuna—, the conclusion seems to be that the sun
> the fa‘ce of Ag.;m : a dhaman of the two gods Varuna and Mitra, i.e. as
18 descrl'bedrlh'e;f:]‘lscir presence and one of their functions manifests itself,
El?i(i;?;:tgi of the above. words being “the location of a mgda?ity
of whose power shines mass’l,Vlilzy through the (power of the) principle
of stability-and-maintenance ). . ' ,

In RV. 1, 123, 8 the dawns are said jco follow the expression of Varuna’s
divine. essence which continues during an extended period: dirghdm

120) QOldenberg, Nachr. Gott. 1915, p. 187.

127)  Renou, E. V. P. V, p. 7L

128) T refer to Geldner’s introductory note, o.c., IIT, p- 219.

129)  Schmidt, o.c., p. 34, n.

130) Renou, E. V. P. V, p. 57.

131)  QOldenberg, Nachr. Gott. 1915, p. 181. . . ‘

132)  For dharmana sce Die Religionen Indiens, I, p. 34 “Alles, in dem sich ein
Halten oder Im-Stande-erhalten-bleiben manifestiert, d.h. die Stabilitit oder fest-
stehende Ordnung und das 110rmgcbundcm=j Betragen, (hat) dens?lbcn Na,mel}:
Dharma(n)”; see also my relative article in Tijdschrift voor Philosophie, 20 (Louvain

1958), p. 213 ff. This sense may also be adopted in the texts discussed by Schmidt,
, P- .
o.c., p. 34 n.
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scfca?llfe ’val'fl‘zlasya dhdma, which of course may for practical reasons be
translated “elles suivent la longue institution de V.”” 133). The regularity
of the na.-tura.l phenomena and especially of the periodical returns of dawn
are 00“51(.191‘0?1 one of the most striking manifestations of the universal
Order which is uphelq by Varuna (cf. 1, 123, 95 4, 2, 19; 4, 51, 7; 8; 1,
164’”1.1 ete.) 139) . Liiders’ 135) view: “dieses dhdman- des Varuna ist das
Rta” is not acceptable because at 1, 123, 9 136) Usas observes the dhaman-
of rta which is another expression for the same regularity of natural
phenomena.

In RV. 7, 66, 17 Mitra and Varuna are invited to approach with the
manifestations of that wisdom which is characteristic of an inspired sage
(kavyebhil), in st. 18 the invitation is repeated: “‘come with your dhaman:’.
Geldner’s “in Person” can hardly be right (Grassmann: “Schar’); I would
decidedly prefer Sayana’s tejob.hi'r vibhiitibhih sardham ‘‘(together) with
the manifestations of your divine dignity”’, or something to that effect.
The same use occurs at RV. 7, 60, 3, stating that the sun surveys the
dhamant of Mitra and Varuna. Geldner remains undecided between
“Schopfungen” and “die Werke (der Menschen)”; the last meaning is
out of the question.— Yama, refusing to agree to the advances of his
sister refers to ‘moral law’, called in RV. 10, 10, 6 mutrdsya vdrunasya
dhdma 137) and qualified as brhdgt “firm”: moral order 138) indeed is a
manifestation of these gods, or it is in their province. —‘““Das heilige
Gesetz”” (Grassmann), “Personen” (Geldner) are among the translations
proposed for RV. 8, 27, 15 nd tdm dhartir varuna mitra mdrtyam yoé vo
dhdmabhyé *vidhat “harm does not, O M. and V., (fall upon) that mortal
man who worships (honours) the expressions (representations) of your
divinity”’.

Geldner and Schmidt rightly agree in considering RV. 4, 5. 5 a charac-
terization of the subject of st. 4 in which the god Agni is requested to
snap at those prd yé mindnti vdrunasya dhdma priyd mitrasyca . . . dhruving
(tejahsthanani karmani va, Sayana; ‘“Satzungen”. Geldner with the in-
correct addition “die fiir die Disputation geltenden Regeln™ 139); “Set-
zungen”’, Schmidt; “institutions”, Renou 140), The transgressors are
impostors who deceitfully and contrary to all rules M1) produce and

133) Renou, E. V. P. IIT, p. 55. Oldenberg, Nachr. Gott. 1915, p. 182 was likewise
of the opinion that “der Genitiv den Setzer des dhdman- ausdriickt”.

131)  Die Religionen Indiens, I, p. 77 {f. (with a bibliography).

135)  Liiders, Varuna, p. 570.

136)  Sce above.

137)  Which is not, with Ludwig, IX. Z. 28, p. 247, an apposition to prathamd-
sydahnal.

138)  “dhama: das Sittengesetz”’, Oldenberg, Nachr. Gott. 1915, p- 182.

139)  Geldner, o.c., I, p. 424.

140) Renou, E. V, P. XIII, p. 9.

1y Sce also Bergaigne. o.c.. TTL. p. 221,
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) ble inspiration. Mitra and Varuna are e.g. 7, 66, 3 142)
divulge the inscruta he eulogists and to make their dhiyak (inspirations
invoked to protect tdleb inspired poets) successful. The ‘rules’ to be
and poems PIOd.u?e .lz)il.ation and making its content known belong
observed in receiving l}v;rsal order guarded and upheld by Varuna and
to, are part of, the 1111'(13 a particular modality, a ‘location’ of this aspect
Mitra 143); tl}ey a,lsoyal But although the transgression meant in these
of their div.me pow e[;wi der Treu und Glauben’ 144 this is not to conclude
stanzas is ‘“‘ein Verstoeans “Vertragswahrheit” 145) _ The same explication
that dhdman- herg7m 9 where despicable impostors priyd dhdma yuvddhita
may apply t? " ol’o jcal figure’) 16) mindnti (“abusent les institutions
(notice. the: e'tym r %ous-mémes (Mitra and Varuna)” 147); the ‘locations’
chéres msmt}lee.s P?ity and their special function, preservation of order,
of the gods d?ms dhita- ““instituted, established” by these div
are conceived ,;his the order maintained by these gods, law, justice,
themsetves. = d conduct etc. etc., being aspects of their functions and
faithfulness, go?l of them, covered by the term mitrdsya varunasya dhdma.
e 10 arg,z; aims at a variety of faithless anq disloyal people who
T'hus l(z;liss ’manifestation of the gods’ power 148y, “Wahrheit, (Setzung
:rlzvl)a%er;ragswahrheit" 149) is not the right equivalent of the untrans-
50
lat;blli\‘rv (;I;)d 418 )i 1 devd (= Indra) devdnam nd mingm; 151)
—tr(;xisla'tiné “(’}esetz” —supplied the commen“c’:. “Trotz aller Gewalttaten
fiigt sich Indra der Ord11}111g “der anderen Gotter”, Schmidt preferred
“Schopfung” (“alles was die thtel‘ geschaffen haben”) 153). However, the
gods are generally concerned N the upkeep of the world and operations
of nature rather than in creation. Thus the poet,

ine persons

dhdma Geldner 152)

ay intend to say that

142) TFor details see Visi‘on, p- 132; 208,

143) Die Religionen Indiens, I, p. 77 ff.

144)  Schmidt, o.c., p- 32. ' '

135)  Nor to subscribe to Hillehrandt’s (I, T, 44, p. 145 £) view that dhaman-
here also means “Wohnstiitto”: “the godg Varuna anq Mitra possess the abodes
and preserve them”. However, places such ag 7,

85, 3 Lrstir anyé (V.) dhardyati
do not prove that dhaman- and krgti- are 8ynonyms,

14%)  Which should not, with Bergaigne, o.c., ITT, p. 216, be considered “un jeu
étymologique”. '
%) Renou, E. V. P. V, p. 84. Why “(si d’autres) abusent ..."?; the subject
of the padas a and b may be identical. See Renou’s cnlightening commentary in
E. V. P. VII, p. 53 (pra in pada a scems to oxpress the initial stage of the process).

In the eyes of Ludwig (K. Z. 28, p. 243; 246) these places oxhibit the sensc of “von
den Gottern geschaffene Verhiltnisso”.

148)  “von den Géottern geschaffene Verhiltnisse”, Ludwig, K. Z. 28, p. 246.
149)  Schmidt, o.c., p. 33; “Gesetz” (Geldner).

1%9)  See my article in History of religions, 1 (Chicago 1961), p. 243 ff.

151)  Bergaigne, o.c., III, p. 221.

152)  Geldner, o.c., III, p. 248.
183)  Schmidt, o.c., p. 35.
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Indra,. holds the ‘Projections’ of the divinity 154) of his colleagues in esteem,
tl}at Is that 'he does not encroach upon their positions or ‘privileges’,
hm.dcr them in the performance of their functions, infringe the laws for
which tl}ey are responsible eto.

’I:he difficult stanza 6, 21, 3 scems to exhibit the same sense: kadd te
(=indrasya) mdartg amytasya dhdaméyaksanto nd minants . . . , where Geldner
translated by “Abnmchungen”, Schmidt 155) by “‘Setzung’; “‘the place
called heaven”, Sayana, If, what indeed seems probable, the other part
of the stanza refers to sunrise, this phenomenon, which was an important
product.of Indra’s ordering activity 156) (1, 7, 3; 1, 10, 8; 1, 51, 4 etc.) 157),
may quite naturally be a dhama of his, that is to say the god may be
described as having ‘taken up his residence’ in the phenomena connected
with it, as having projected his divine power into it.

When the poet of RV. 9, 24, 5 affirms that the soma on the strainer is
aram indrasya dhimne this means that it proves itself equal to, that it
flows suitably to, is sufficient for, that particular ‘location’ or ‘projection’
of Indra’s ‘Gesamt-person’ which will come and refresh itself. Geldner
wavers between “(Bigen)art’” and ‘“‘Person’; Bergaigne 158): ‘il s’agit de
I’essence, de la nature’’; Bloomfield 159): ‘‘suitably to Indra’s nature’;
Grassmann: “Gefolge”; Ludwig 169) (rightly, no doubt): 9, 109, 4 devdnam
dhdma ist wohl kaum von devdh verschieden, so wenig als indrdsya dhdmne
9, 24, 5 von indrdya”’; Bhave 161): “strength” or “‘(thou art) sufficient
to create power for I.””; Renou 162): ““(tu es) de taille a (satisfaire) la voca-
tions d’I.”, explaining however: “le dh. d'un dicu ... est une périphrase
pour dire: ce dieu méme’’. In 8, 92, 25 the same pada combines with two
word groups with aram which, as already observed by Bloomfield, have
a different value.—In 8, 92, 24 the drops of soma are in a similar way
said to be dram (indrasya) dhdmabhyah. Here Sayana is quite right:
nanavidhebhyal sarirebhyal ‘“for the god’s manifold bodies (embodiments)™.
—RV. 8, 12, 32 refers to a similar situation: the singers have started
their songs at Indra’s dear dhaman (... asya dhdmani priyé), the god
being conducted to the sacrifice by the eulogy mentioned in st. 31: Grass-
mann: “Sitz, Stitte”’; Bergaigne 193): “Pessence (d’Indra)’”; Geldner:
“Erscheinung”. —In 8, 21, 4 the same god is implored to come to drink

154)  Cf. Ludwig, K. Z. 28, p. 246.

155)  Schmidt, o.c., p. 33.

156)  QOldenberg, Nachr. Gott. 1915, p. 183 explains: “‘also dhdma offenbar von
der durch Indra begriindeten Naturordnung’.

137)  Dic Religionen Indiens, I, p. 55; Geldner(-J. Nobel), Rig-Veda iibersetzt,
IV, Cambridge Mass. 1957, p. 80.

158)  Bergaigne, o.c., ITI, p. 211 n.

'99) M. Bloomfield, Rig-veda repetitions, I, Cambridge Mass. 1916, p. 395.

160)  Ludwig, K. Z. 28, p. 245.

161)  Bhave, o.c., II, p. 34; 38.

162)  Renou, E. V. P. VIII, p. 16; 72.

163)  Bergaigne, o.c., III, p. 212 n.
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soma with all his dk@mani : Grassmann’s “Gefolge” is less probable than
Geldner’s «Erscheinungsformen’” or Olc}enberg’s 164) “Schopfungen’”. Com-
pare 1, 103, 1, stating that ‘partj of his is in heaven, ‘part’ on the earth
and 4, distinguishing some of his aspects and the names which belong
to these. That means that Indra who is in heaven as well as on the carth
has more than one dk@man. —The poet of 3, 37, 4 exalts the god as follows:
purustutdsya dhdmabhil saténa ’"‘17’_“?/5771(185 -+ “we delight in the hundred
‘residences’ of the power of the' highly praised one . . .» 165). — The same
explication may be proposed with regard to RV, 10, 93, ¢ invoking the
protection of the Aévins, Mitra and Varuna dhamabhik (“sclon les lois”,
cf. Bergaigne 166); “in Person”, Geldner): “with their representative
‘locations’ ”.

Describing the exploits of the Maruts the poet of RV. 1, 85, 11 says
kdmam viprasya tarpayanta dhdmabhil: “Brauch, gewohnte Handlung”
(Grassmann) 167); “mit ihren Scharen” (Hillebrandt) 168); “they satisfy
the desire of the sage by their powers” 169); <je J)ofpiedigen in cigener
Person den Wunsch ...” (Geldner); “. .. sclon leurs institutions’” (or
“leur vocation”, Renou)!®). Madhava: dharalair jalath ‘‘with (their)
supporting waters’’; Sayana: ayuso dharakair udalaifh. Here also the term
dh@man- expresses, if I am not mistaken, the same idea: the gods satisfy
the desire of the vipra by agency or through the instrumentality of those
phenomena in which their power resides, that is, in which their specific
functions are helieved to become manifest 171). One of their main functions
being to shed rain172), those natural phenomena which are connected
with rain may, I suppose, be regarded as their dhamani, but there is no
reason to exclude the ‘remedies’ which they are said to bring to their
worshippers (2, 33, 13; 8, 20, 23; 25) and the other media through which
they confer benefits upon man 1%). Though by no means coinciding with
provinces of, or phenomena in, nature the Vedic gods largely worked and
functioned in or through nature 1), and the ‘seats’ of their active presence
were, here also, called dhamans.

There are grounds for interpreting RV. 3, 31, 21 in a similar way.
Elsewhere 175) attention has been drawn to the connection hetween Indra’s

164)  Oldenberg, Nachr. Gott. 1915, p. 186, n. ©.

165)  For the construction see RV. 6, 15, 2; cf. als0 L. Siccke, De genetivi in
lingua sanscrita ... usu, Thesis Berlin 1869, p. 42 f1r.

166)  Bergaigne, o.c., ITI, p. 236.

167)  Bergaigne, o.c., III, p- 252 deals with this place under the heading ‘“‘I'idée
de loi dans le culte”,

108) Hillebrandt, Lieder des Rigveda, Gottingen-Leipzig 1913, p. 66.

169)  Macdonell, Vedic reader, Oxford 1928, p- 29.

170)  Renou, E. V. P. X, p. 19; 67.

1) Cf. Ludwig, K. Z. 28, p. 244.

172)  Macdonell, Vedic mythology, p. 79 f.

173) I refer to Geldner-Nobel, Der Rig-Veda, tibersetzt, IV, p. 102.

174) Die Religionen Indiens, I, p. 49,

175)  Epithets, p. 70 ete.; cf. p. 74.
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heroism and liberality;
expected to give 1)a1:t
pada a. The poet cont
in this connection
denomination of
reddish ones, i.e.

being a conqueror and a POSSessor of cows, he is

of his wealth or booty to his worshippers: hence
inues: antdh krsndm arusair dhdamabhir gat, which
ay mean: “he excluded the black ones —as a collective
all enemies — (from the recipients) by the agency of (the)
5 of the representatives, ‘seats’ or impersonations (of the
reddish colour), i.e. of light’” 176), One might for instance refer to places
such as RV. 7, 5 ¢ (Agni expelled the dasyus from their abodes); 4, 28, 3
(Indra slew, Agni burned the dasyus to death), or to 7, 77, 4 imploring
Usas—who being of course the destroyer of darkness par excellence (1,
92, 5 etc.) owes her existence to Indra (2, 21, 4; cf. 3, 44, 2)—to ward off
the enemy (enmity); cf. also 1, 48. 8 177), The same goddess moreover
lent assistance in forcing the door of the enclosure in which the cows
were penned 178) (7, 79, 4), a process to which the poet of 3, 31 (21d)
may have also alluded 179),

Sometimes a, rendering impresses us as a mere guess. Thus AV. 19, 47,1
(RVKh. 4, 2, 1; VS, 34, 32) “O night, the earthly spaces have been filled
pitdr dhdmabhil, was translated by “wondrous works” (Griffith) 189).
“Power and might” (Griffith, VS. 34, 32 where the stanza recurs) is in
any case preferable to “‘ordinances” (Whitney). I would propose: “with
the ‘projections’ of the Father’s (an otherwise anonymous mighty god)
divine essence”. This is in harmony with the continuation “great, thou
spreadest thyself to the seats of the sky (divdh sdddmsi)”. The comm.
AV. and VS. give sthanail saha, comm. AV. explaining the Father as
Heaven (heavenly world), the others as madhyama- loka-.

AV. 4, 25, 7 dpa $réstha na asiso devdayor dhdmann asthiran “our best
prayers have come unto the ‘locations’ of the two gods (i.e. unto that
‘projection’ of the gods’ essence which may be regarded as being within
earshot; Vayu and Savitar are meant)” (TS. 4. 7. 15, 3 and KS. 22, 15
read dharme, MS. 3, 16, 5: 191, 4 dharma(s)). Whitney-Lanman and
Keith (TS.) translate otherwise, but compare the commentary; for upa-
stha- cf. e.g. RV. 4, 41, 8; 7, 23, 3 etec.; the above translation is in harmony
with pada ¢ “I praise god Savitar and Vayu; do ye free us from distress™.

From a comparison of AV. 7, 29, 1 and 2 it appears that dhaman- (2)
belongs to the same semantic class as mahitvam “‘greatness, majesty” (1);
thus “display, projection of divine essence’” rather than “domain’ (Whit-
ney-Lanman), or “abode” (Keith, TS. 1. 8, 22, 1; Caland, SSS. 2. 4, 3;
cf. A$vSS. 2. 8, 3); being present as, or in, this dh@man- the gods Agni

176) Bergaigne, o.c., III, p. 211 n.: “les essences ou les races rouges’’; Madhava
and Sayana: tejobhil.

177)  TFor Agni, Usas and Indra RV. 10, 101, 1.

178) T refer to Geldner, o.c., II, p. 133; 252; Renou, E. V. P, III, p. 101.

179)  See Geldner, o.c., I, p. 370.

180) R. T. H. Griffith, The hymns of the Atharva-veda translated, II, Benares
1896, p. 303; similarly (‘“Wunderschépfungen™) H. Zimmer, Altindisches Leben,
Berlin 1879, p. 179.



42 THE MEANING OF THE SANSKRIT TERM DHIMAN-

and Soma are invited to partake of the ghee, to increase by praise and
to bring treasures 8%). .

RV. 8, 13, 20 tad id rudrdsya cetati yahvam pratnésu dhdmasu “That
recent 182) display of Rudra (’s Pof'."el') is conspicuous among the preceding
ones” (“Sitz”’, Grassmann; “Schopfung”, Geldner, identifying this with
the Maruts, who are Rudra’s sons) 183),

Geldner 18¢) ventured the opinion that the seven dhamani of the carth
through which Visnu is RV. 1, 22, 16 related to have traversed are “die
sieben Formen (?) der Erde”, i.e. “dic drei Erden, Luftreich. und die
drei Himmel” 185), without rejecting the possibility of explaining, with
Sayana, “von der Erde aus mit sieben Kriften” (read: with the seven
metres, gayatri etc. which are means of attaining his aims) 186). Both
interpretations 187) would not tally with the sense attributed to dh@man-
in this article. Is something known about the seven locations of the
divine power believed to be inherent in the earth 188)2 The number
seven 189) in connection with striding may remind us of the well-known
indispensable element of the marriage ceremonics, the seven steps, in
which Visnu is involved 1%0); were these steps themselves or the heaps
of rice (representatives of the goddess Sr1191)) on which the bride was
to set her foot considered dhamani of the earth? Or, what is more plausible:
are the gods implored to extend their favour to those speaking (cf. 5, 87, 4),
from where Visnu started his march through seven dhagmdni of the carth,
whatever they may be? 1%2)

RV. 3, 55, 10 is, in view of the post-Vedic use of dhaman-, of special
interest because it is Visnu who is said here to watch, protect or govern
(pati) as a herdsman the highest ‘protectorate’ 193) (paramdm . . . pdthal)
while priyd dhdmany amsta dddhanal : “seine liehen unsterblichen Formen

181)  For variants see W. D. Whitney — Ch. R. Lanman, Atharva-veda Samhiti
translated, Cambridge Mass. 1905, p. 408 f.; see also SSS. 2, 4, 3.

182)  For yahvd- cf. Geldner, Kuhn’s Zs. 28, p, 195; Renou, Etudes védiques,
B. 8. 0. A. S. 20, p. 475.

183)  QOtherwise Ludwig, K. Z. 28, p. 246 (“Rudra alg jlingeres unter den iiltern
dhama’).

184)  Geldner, o.c., I, p. 21.

185)  See e.g. W. Kirfel, Die Kosmographie der Inder, Bonn-Leipzig 1920, p. 4 f.

186) Madhava and Sayana: chandobhih (cf. TS. 5, 2, 1, 1)

'%7)  Bergaigne, o.c., ITI, p. 255 under the heading “loi”.

188)  Oldenberg, Nachr. Gott. 1915, p. 183 takes prthivyah as an objective genitive.

189)  Which puzzled Ludwig, K. Z. 28, p. 243.

190)  See Aspects of early Visnuism, Utrecht 1954, p- 20; 59.

191)  Aspects, p. 176 ff.; Die Religionen Indiens, I, p. 96 f.

192)  Since however Visnu's third step is in the heavens, beyond mortal ken,
he began his striding on the earth and so prthivyah may also continue yatak, so that
the dhamani may, with Sdayana, be attributed to the god himself.

193)  “Schutzbezirk” (Wackernagel — Debrunner, o.c., 11, 2, p. 722) where other
attempts to explain this word; or ‘pasture’ (? ) territory > resort?) sce also Renou,
E. V. P. IV, p. 52 and TIL, p. 47 f.
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2
annchmend”, Geldner 194)] adding: “(d.h.) seine verschiedene Namen oder

Gestalten in 7, 100, 5, 6 51 Zwerg, Riese usw. (oder auch) die Schépfungen,
d'h',dl,e \Ve,l,ten, vgl. 10, 82, 37 1’95); “péalisant ses propres institutions=
se réalisant”’, Renoy 196) Since the sense of the participle dddhana- must
in all probability be iy, harmony with that of the root element in dhaman-197),
“exhibiting” may be the nearest possibility of making the poet’s intentions
clear. Without straining the meaning of the words we may understand
the poct to say that Visnu while ‘I)I%tectinlg’ (by his very presence) his
highest resort exhibijtg the ‘dear’ immortal expressions (projections,
‘locations’) of his essence 198), The priydm . . - pdthalh of the god is RV.
1, 154, 5 identical with the ‘place’ where those men who turn to him will
have contact with him; there in the highest heavens, in his highest step,
is a spring of honey 199)

The samandm ... dhgma meant in RV. 7, 63, 3 is correctly observed
by the sun when “rising from the lap of dawns” 200). According to Mac-
donell 201) the translation must be “who infringes not the uniform law”,
to Geldner 202) “dep (die gemeinsame Abmachung nicht iibertritt”, to
Renou 203) ““. | qui n’abuse pas l'institution commune (de Varuna et
Mitra)”. Rather, “the common ‘location’ .

A great variety of interpretations have been proposed for the occurrence
RV. 1, 14, 10 vidvebhih somydm mddhv dgna indrena vayund | ptba mitrdsya
dhdmabhile: “Gefolge, begleitende Schar” (Grassmann; Hillebrandt) 204);
“formes” (Bergaigne) 205); ‘“(die untergeordneten Geister der Gotter sind
eben nur) Emanationen, untergeordnete Manifestationen (derselben)”,
Ludwig 206); “Verkérperungen’, Geldner, who connects visvebhil mit
dhdmabhil : “‘es sind die Gétter gemeint als Reprisentationen oder Ver-
kérperungen des Mitra, d.h. Freund oder Freundschaft, sofern sie alle
mit Agni auf freundschaftlichem FuBe stehen’ 207), cf. Sayana: tejobhir
martivisesarapail ; “avec tous (les dieux), 6 Agni. (bois) le miel consistant

194)  Cf. Bergaigne, o.c., ITI, p. 211 n. “Visnu prend ses essences, ses formes
désirées et immortelles”. “Die Ordnung. dic ein Gott gesetzt hat, (ist) diesem lieb”’,
Oldenberg, Nachr. Gétt. 1915, p. 187.

195)  Geldner, o.c., I, p. 401.

198) Renou, E. V. P. IV, p. 52.

197) Cf. also Oldenberg, Nachr. Gétt. 1915, p. 181; Renou, o.c., IV, p. 52.

198) Tor this passage see also R. N. Dandckar, Visnu in the Veda, Festschrift-
Kane, Poona 1941, p. 102.

199)  Aspects of early Visnuism, p. 93.

200) The reader may be referred to Bergaigne, o.c., III, p. 224 f.

201) Macdonell, Vedic reader, p. 126.

202) Cf. also Schmidt, o.c., p. 36 f.

203) Renou, E. V. P. V, p. 87.

204)  Hillebrandt, I. F. 44, p. 148: a semantic development ‘“Wohnstitte” > “Be-
wohner” > “Schar’’ is in itself possible.

205) RBergaigne, o.c., IIT, p. 111; 211 n.

208) TLudwig, K. Z. 28, p. 245.

207)  (ieldner, o.c., I, p. 15.
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en soma, (spécialement) avec Indra, avec Vayu, bois(-le) avec les insti-
tutions de (Varuna-)Mitra!”’, Renou 2%), adding: “c. & d. avec (V.)M. en
qualité de dieux institutionnels’; ““drink ... the honey which is mixed
with soma, by the establishments of Contract (=“by the stipulations of
the sacrificial contract’)”, Thieme 209). As long as the general meaning
of dhaman- which suits the other text places gives a satisfactory sense
one should not resort to conjectured semantic shifts. Following Geldner
and reverting to Sayana’s explication one may therefore explain: “drink
. .. with all impersonations 210) of Mitra (Friendship; i.e. with the friendly
gods), (especially) with I. and V. ...” Mitra who “bears or sustains’ all
the gods (RV. 3, 59, 8) appears 3, 5, 4 as Agni when the latter is kindled
and acts as a hotar (cf. also 5, 3, 1, where all the gods are said to be in Agni).

RV. 1, 91, 3b=9, 88, 8b 211) brhdd gambhirdm tdva soma dhdma does not,
as far as I am able to see, mean ‘‘hoch und tief ist dein Wesen’ (Geldner);
... deine Schopfung” (Schmidt) 212); “haute, profonde, ton institution”
(Renou) 213), but ““firm (solid) 214), deep (hard to understand) is the lo-
cation of thy divinity’’ or something to that effect. After comparing the
god to Mitra and Aryaman, the poet proceeds (1, 91, st. 4) to specify
these locations: yd te dhdmani divi yd prthivydm ya pdarvatesv apsi | tébhir
no visvail . . . prati havyd grbhaya. Schmidt is no doubt right in observing
(on st. 3) “d.h. wohl: ‘du bist uiberall’”’, for here the dhamani are said
to be in the heavens, on the earth, in the mountains, herbs and waters,
and Geldner 215) does not appear to be far from the truth in adding the
comment ‘es sind seine verschiedenen Erscheinungsformen gemeint’”’ 216),
The dhdmani embodying as it were the god’s presence are quite con-
sistently supposed to be able and willing to act as intermediaries for the
god in accepting the oblations. It may be remembered that soma is the
omnipresent vital juice, which is in the earth (2, 40, 4), in the sca (9,
107, 15), lord of rain (9, 74, 3) and of the plants (9, 114, 2) cte. etc. 217).
Similarly, 1, 91, 4 and 19.

In view of the parallelism assumed to exist between the process of
clarification of the soma and the preparation of ghee (see RV. 9, 67, 11;
12 and also 4, 58) 218) the words 9, 97, 31 pdvamana pdvase dhdma généam

208) Renou, E. V. P. V, p. 2 f.

209) P, Thieme, Mitra and Aryaman, Trans. Connecticut Acad. 41, New Haven
1957, p. 57 (compare the review by F. B. J. Kuiper, in Indo-Ir. J., 3 (1959), p. 207 ff.).

210)  Of course in the ‘good’ sense of the term.

211) - Cf. also Bergaigne, o.c., III, p. 237; Hillebrandt, I. F. 44, p. 143, n. 1:
“die weite Wohnung, das weite Reich”.

212)  Schmidt, o.c., p. 43; cf. Oldenberg, Nachr. Gétt. 1915, p. 186.
213) Renou, E. V. P. IX, p. 38.

214)  See my Notes on brahman, Utrecht 1950, p. 30 ff.

215)  Geldner, o.c., I, p. 116.

216)  “Das ist doch nur er selber”, Ludwig, K. Z. 28, p. 244.

217)  Die Religionen Indiens, I, p. 62 ff.; H. Lommel, Kénig Soma, in Numen,
2, p. 196 ff.

218)  With Geldner’s introductory note, o.c., I, p. 488.
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may mean “O (Soma pavamana,) thou clarifiest thyself like (and at the
same time, as) 219) the ghee (which is the location of the specific power
of the cows)”; “die Essenz der Kiihe” (Geldner)22) which anyhow is
preferable to “Sitz” (Grassmann); “(séjour) institution(nel)” 221). In the
next stanza Soma is declared to shine brightly as a dk@ma of the principle
of immortality (amitasya dhdma, not “offenbarst du ... das Wesen, die
Essenz, des Gottertrankes” 222)), which is perfectly clear, because Soma
is ‘immortal’ (8, 48, 12; 9, 84, 2; 9, 91, 2) and, like other substances —
the milk in the cow (1, 71, 9; 3, 1, 14), the ghee (3, 26, 7), the oblation
(3, 2, 3), cf. also 1, 23, 19 there is amrtam in the waters—, a form or mani-
festation of that ‘principle’ 223). The same expression recurs 9, 94, 2
vyrnvdnn amgtasya dhdma which could tentatively be translated “‘revealing
himself as a ‘location’ of amrta’ 224), unless—what seems preferable —
the god Soma himself is the subject who is described as revealing his
own dhama.—In the second half of the line AVPaipp. 5, 16, 3; Kaus.
2, 37 ud vasayagneh srtam akarma havyam aroha (sida) prstham amrtasya
dhama, inviting the sacrificial material to ascend unto the heavenly
regions (cf. Kaug. 68, 26), the “back or surface (of heavens)’ 225) and the
“dhaman- ‘holder, location’ of (the) immortal(ity)” seem to be ‘synonyms’
or rather to be complementary concepts characterizing the ‘sphere’ in
which the sacrifice will be stored up to await the sacrificer.

In RVKh. 3, 10b, 9 the waters, invoked to wash away evil are described
as ridsya yonayo 'mytdsya dhdma sarva devébhyal pinyagandhah. This is
quite intelligible: the waters have received or contain vital power. — For
amrtasya dhama (ms. dhamam) see also AVPaipp. 20, 1, 3.

The first line of RV. 9, 86, 15 s6 asya visé mdhi sdrma yachati yé asya
dhdma prathamdm vyanasé may, 1 think, be translated: “He (Soma) gives
much protection to the homestead (clan ete.) of him who has reached
(obtained) his (Soma’s) first ‘location’ ”” 226), which in connection with the
second half of the stanza, stating that Soma passes through the whole

219) For the absence of ‘va see my Ellipsis, brachylogy etc. in the Rgveda,

Amsterdam Acad. 1960, p. 54.
220) Qeldner, o.c., III, p. 98.
221)  Renou, E. V. P. IX, p. 49.

222)  Geldner, o.c., III, p. 99. . .
223) TFor the sense of amrta- “(which contains or grants) continuance of life,

vitality ; being secure (security) against a (pr('amat.ure) death ete.” see Four studies,
p. 97 £.; Change and continuity in Indian religion, The Hague 1965, p. 61; P. Thieme.
Studien zur indogerm. Wortkunde und Religionsgeschichte, Leipzig Akad. 98, ¢
(Berlin 1952), p. 15 ff. . '

221)  With a predicative nominative; see A. Weber, Ind. Stud. XIII, p. 111;
B. Delbriick, Altind. Syntax, Halle S. 1888, p. 103 f.; J. S. Speyer, Sanskrit Syntax,
Leiden 1886, p. 23.

225) See The Savayajnas, p. 413.

220) Not “die Manifestation des Weltenvaters vi$- genannt’’ (Ludwig, K. Z. 28,

P- 246).
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series (probably, of the phases of the preparation 227) after starting from
his place in the highest heaven 228)3 may refer to the heavenly place of
origin of the stalks which are acquired and prepared for ritual purposes
(e.g. 9, 61, 10; 9, 79, 4). )

The parallelism visva dhdmany avisin (RV. g, 28, 2¢) -vised rapdny
avisdn (9, 25, 4a) 229) induced Geldner 239) to congider dhaman-. as far as
its Rgvedic occurrences are concerned, a synonym of rapa- 1), and
Renou 232) to express the opinion that in connection with soma dhd@man-
“semble un peu différent du méme mot employé ailleurs’™: “ ‘institution,
fonction’ vient s’amortir en ‘forme(s)’ formes’ vient a son tour
aboutir & ‘sieges’ ”’; for Hillebrandt 233) the verly, g-pis- pointed on the
other hand to the meaning “abode”; Ludwig 234) proposed “alles Ge-
schaffene”. — The god Soma is RV. 9, 39, 1 requested to flow to the gods
priyéna dhdmna. This phrase is explained, by Sayana, as Sarirena dharaya,
by Bergaigne 23) as “forme désirée”, by Geldner, adding ““d.h. der ge-
lduterte Trank”, as “in deiner angenehmen Form (endorsed by Bhave 236),
by Renou 237) as “en (ta) fonction aimée”, whose comment “la “fonction’
ou ‘position’ aimée est celle par quoi le soma, réside chez los dicux ou leur
est assimilé” does not convince me. Oldenberg 238) explained: “‘es (ist)
fir das betreffende Subjekt als etwas von Natur ihm Dbesonders An-
genehmes gesetzt”’. The pressed juice which is ahout, to flow to the regions
of the gods 239) is a modality of the divine pPower called Soma. The poet
of 9, 25, 4 interestingly expresses the same thought as follows: visva
ripdny avidn : “in alle Formen eingehend” (Liders) — “die verschiedenen
Stadien in der Somabercitung sind gemeint”’ (Geldner) 249), “such as the
“following’ one, the ‘white’ one when mixed with milk and so on” 231y —,
Seems more convincing than “(assumant) aussi les “formes’ divines”’ 242),
—_—

27)  Cf. Geldner, o.c., III, p. 80; Renou, E. V. p, IX, p. 96.

28) See also Liiders, Varuna, p. 202 f.
°20) See further on, p. 47.
230)

Geldner, Glossar, p. 92; Rig-Veda Ubersetat, III, p. 27; combatted by
Oldenberg, Nachr. Gott. 1915, p. 186.

®31) Cf. also Liiders, o.c., p. 208.

) Renou, E. V. P. VIIL, p. 74, quoting Liiders, Varuna, p. 477.

°%)  Hillebrands, I. F. 44, p. 141. ’

®)  Ludwig, K. Z. 28, p. 245.

®%5)  Bergaigne, o.c., III, p- 212 n.
« 26) 8. 8. Bhave, The Soma-hymns of the Rgveda, 1T, Baroda 1960, p. 74, adding:
that dhdman.- can mean ‘form’ is well suggested by this passage, though it may not
be true for every occurrence of the word”; cf, also Liiders, Varuna, p. 208.

%) Renou, E. V. P. VIII, p. 22; 79.
®3)  Oldenberg, Nachr. Gott. 1915, p. 187.
. *) Compare the texts collected by Liiders, o.c., p- 207 ff. under the heading
‘Somas Aufstieg in den Himmel”.
219)  Geldner, o.c., III, P- 26; cf. Geldner — Nobel, Rig-Veda iibersetzt, IV, p. 242,
®1)  Bhave, o.c., p- 40. For phrases with @-vi$- see Potr. Dict. VI, 1190, 4 and

Oldenberg, Nachr. Gétt. 1915, p. 186.
#2)  Renou, E. V. P. VIII, p. 72.
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T]le Vel‘b (2-'01:6(' (cf 7, 55’ 1- S 15 13) “tO entel‘” is 1‘epeatedly used Of

SO“}“: when' going ingq the vessels or into the stomach of the god, each
position being o rApa- of his Describing the same situation the poet of
9, 28, 2¢ says vigpg (lha'md.ny .dvis,'cin‘ “this has trickled into the strainer,
the. soma pressed for t), gods elltel‘i;lﬂ’ all “forms’ or rather ‘modalities’ *’.
This is not to hold, With Gcld’ne - 243) :hat both words are complete syno-
nyms *M). The implicatjo, “100;1011’01‘ divine power”’ proper to dhaman-
docs n(‘)t SCEM t0 he essential in ripa- 249) for the B,gveflic. 1se .Of which
compare c.g. 10, 168, 4 contrasting Vayu’s roar with his invisible form
or s.hape (rapa-); 3, 38, 7 where tho:e possessed of miyd are said to adapt
their rapa- to the asuric 7ipa- of the Primeval Being; 5, 81, 2 of Savitar
who assumes all forms; 5, 42. 13 in connection with Tvastar’s creative
activity; gods May appear in ,ma,ny forms or are multiform: PW'W'Q_‘P,“' :
Rudra, 2, 33, 9; Soma 6, 41 3. Indra 6 47, 18 indro maydabhih pururipa
iyate, etc. T ’

Reverting to the use of dhaman- in connection with Soma, I subjoin

here, first, RV, 9, 109, 4 agking the god to purify himself with regard to
all his dha@mans (visvabhi dluima; that is in order to pass through the phases
of his existence (“pour (atteincire) toutes (tes) structures’ 246)) which are
manifestations of his divine presence, and in the second place 9, 67, 26,
one of the so-calleq purificatory stanzas 247) addressed to Soma Pavamél}a,
Agni and Savitar who are implored to purify those speaking 3 tribhis tvdam
deva savitar vdrsisthail soma dhdmabhil | dgne ddksaik punihi 7.Zah' Inter-
preters differ in opinion: Geldner considers ‘‘das geistige La’,uterl.mgs;:
mittel des Soma und dje Gedankenweckung (Inspiration) durch Savitar

(25) in addition to Agni’s daksas (26¢) to be the ““drei Formen oder J:Xrte.n
der Léuterung” 248); Bhavye 249) translating: . . . with (tlly ) three (111?'1)1'
rations), O. S., with (thy) three best forms, O. A., with (_thy ) t?fﬁcmnt
(powers), purify us” and improbably 250) disconnecting (lhq'n.zabhzh from
the numeral, takes the stanza to be a prayer to all three deities, w.ho are
implored to purify the singer or worshipper, “ecach by ll'le“c’l:llS of hls, ,own
special power’”’; Renou 251) agks himself whether the ‘‘positions’ or

23)  Geldner, o.c., III, p. 27. ineci

244)  Tor the extreme rarity of which see e.g. S. Ullmann, The principles of
semantics, Glasgow 1951, p. 108 ff. - - i

215)  For r@ipa- “sensuous appearance” sce M. Fall, Nama-ripa and dharma-riipa,
Calcutta 1943, p- 19 ff. and passim.

246) Renou, E. V. P. IX, p. 93. g . :

247) I refer to Vision, p- 105 f.; see also Geldner, o.c., IIIT P- o(). f. — Cf. Bergaigne,
o.c., III, p. 253; Hillebrandt, I. F. 44, p. 144 (in connection with Soma dhaman-
always means “Stiitte’).

248) Cf. Bergaigne, o.c., III, p. 212 n.

24%)  Bhave, o.c., III, Baroda 1962, p. 133 f.; cf. 120.

260)  This position of the two members of a syntactic group (&ribhis . . . dhdmabhih)
is not rare.

251)  Renou. E. V. P. VIII, p. 103.
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“forms” are not simply Savitar, “Soma (lui-méme, tout et partic comme
souvent)”’, and Agni, who here completes the triad of gods. This may
be correct 252): the poet impresses us as invoking the three gods conjointly
to purify himself and the worshippers through the highest (or, most
eminent) ‘locations’ 253) of their essence, by means of their ‘expertness’ 254),
the daksa- being the skill displayed by the locations in realizing their
intentions, and the three dhamani Soma Pavamina (st. 22), Agni’s flames
(st. 23; 24) and Savitar in his function of a stimulator, i.c. the light of
heaven in its dynamic aspect which excites or inspires the visions of the
poets 259) (st. 25). Thus st. 26 is a recapitulation before the climax in st.
27 256),

Turning now to RV. 1, 91, 19 (VS. 4, 37; cf. RV. 1, 91, 4) yd te dhdmani
havisa ydjanti td te visva paribhir astu yajiidm, I recall that this formula
is to be recited when the soma, after being purchased etc. is made to
enter the sacrificial hall to be given a hospitable reception (TS. 1, 2, 10, 1;
SB. 3, 3, 4, 30; cf. SSS. 5, 5, 2 etc.) 257), The term dhamani was explained
as tejamsi (Sayana), namant (Uvata), sthanani (Mahidhara) and translated
by “die KraftiuBerung, die wirkende Kraft” 258) or “Formen” (Geldner),
“die durch das Universum hin von Soma gesetzten Ordnungen und
Schépfungen” 259), “glories” (Griffith) 260), “powers” (IEggeling 261) and
Keith 262)); “abodes™ (Keith) 263), “resorts” (Caland) 264). The meaning of
the line may be “Whatsoever locations of thine they worship with an
oblation, they all must encompass (with the implication of protection)
(our) worship”. As Soma is under the name of Indu as well as Soma
invoked to come to the sacrifice and like other gods to receive the offerings
on the strewn grass 265) and as he is elsewhere (cf. e.g. 1, 93, 8; 9, 70, 9;
9, 85, 1; 10, 25, 7 ete.) believed to be a guide and protector it would
appear to me that the dhamani corresponding with the god’s names,
epithets, aspects etc. are those modifications of his essence which are both

252)
2

- Sayana explains dhamabhilk : Sarirath agnivayusaryatmakaih.
)

Cf. Ludwig, K. Z. 28, p. 243: “dic drei SomagefiBe und ... ihren Inhalt,
den Soma in dreifacher Erscheinung”.

%4)  Vision, p. 132; Gods and powers, p. 5 ff. Tt may be remembered that gods
are ‘‘sons, i.e. manifestations of daksa-".

255)  Vision, p. 98 f.

25.0) The variant MS. 3, 11, 10: 156, 9; TB. 1, 4, 8, 3 runs as follows: brhadbhile
savilas tribhib varsisthair deva manmabhih | agne daksaile punihi ma.

#7)  See also Eggeling, in S. B. E. 26, p- 79, n. 2.

%) Quoted by Hillebrandt, I. F. 44, p. 143.

29)  Oldenberg, Nachr. Gott. 1915, p- 186.

260)  Griffith, The White Yajurveda translated, p. 38.

21)  Eggeling, in 8. B. E. 26, p. 84.
262)  Keith, Veda Black Yajus School, p. 29.

263)  Keith, Rigveda brihmanas, Cambridge Mass. 1920, p. 116; 389.
#61)  W. Caland, Sankhiayana-Srautesatra, Nagpur 1953, p. 109.
#63) I refer to Bergaigne, Religion védique, I, p. 182. Sce c.g. also RV. 1, 93, 7: 8.
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objects and protectors of worship 266). It may be noticed that the other
great ritual god, Agni, is likewise implored for the protection of man’s
worship (3, 13, 4).

As already stated this expression seems to have given rise to re-interpre-
tation. At VS. 4, 34 —used during the processions and entrance of King
Soma — the poet invites Soma to move forward on his way visvany abhi
dhdmani : sarvani sthanani patnisalahavirdhanaprabhytint (comm.), that is
“the various places in the sacrificial enclosure such as the hut for the
sacrificer’s wife and the shed for the soma vehicles”. Compare TS. 1, 2,
9, 1 ete. (mantras used to accompany Soma’s progress to the hall or hut
of sacrifice) and 6, 1, 11, 5 where the term dhamani is repeated in the
bl‘ihl]l&l}&». SB. 3, 3, 4, 14 explains dhamani as angant “limbs’” or “‘sub-
divisions” which may stand for “stages’; hence the continuation “may
o prowling enemies meet thee ete.”. - .

On RV. 9, 66, 2, mentioning Soma’s two dhdmani with which he reigns
over all things (visvasya 267) rdjasi) and st. 3 stating that Soma surrounds
his own dhamani completely through (with) the rtus .(“au ]110).7611 des
temps-rituels” 268)), Geldner 2609) rightly observed: ‘‘die versch.ledenen
Stadien, die der Soma wihrend seiner Zubereitung durchliduft; in allen
bleibt er doch Soma’. Compare also 9, 114, 1. The two ‘clhdmani 27‘-’) seem
to correspond to the two “forms” (ripa-) of 9, 68, 6, viz. that \.vluch tll.e
falcon brought from heaven and the clarified juice—and which, as is
already implied in Sayana’s comment: dhama=nama, c‘orrespond to the
names amsu- and soma- (pavamana-) 2™)—, the plural in st. 3 1'efers'to
the othei- forms assumed by Soma after being pressed out and wl.uch
he as King Soma himself encompasses 272). Intelligibly so, becffl.use the 12c:;3a,
may be said to encompass its manifestations, the whole its ‘1‘)&.1'ts ).
Compare 9, 86, 5 where Soma’s ketaval (‘“‘Banner”, Geldnejr; signaux-
lumineux”, Renou) 274) are said to revolve 27) round all his forms and

266)  “Ses formes, et non ses demeures, entourent toutes le sacrifice’ (Bergaigne,
o.c.,, ITI, p. 212 n.; cf. I, p. 171; 175).

267)  Bhave, o.c., ITI, p- 99 supplies bhuvanasya; cf. 9, 86,. 5. . .

268) Renou, E. V. P. VIII, p. 41; 100; III, p. 30 and especially Archiv Orient.

18, p. 431 ff,

269)  Geldner, o.c., III, p. 32. . . '

270)  Not, with Oldenberg, Gott. Nachr. 1915, p. 185, “von zwei von Soma,
dem dhamadhdh gesetzten Gebilden’.

271)  Bhave, o.c., III, p. 100. o
22)  Cf. Ludwig, Der Rigveda ... ibersetzt, II, Prag-Leipzig 1876, p. 467,

though incorrectly rendering dhama by “Herrschaftsgebiet’’ .(i.e.. heaven and earth).
273) T would };esitate completely to adopt Renou’s explication (E. V. P. VII},
P. 100 “le dhaman- en tant que ‘position (temporaire)’ est fonction du temps (rituel) ™.
Hillebrandt's view (Vedische Mythologie, 12, Breslau 1927, p. 386, n. 4) is I]l(?st
improbable (‘“‘dhamani Sternbilder, die Soma ‘nach den Jahreszeiten’ besucht ).
27)  Geldner, o.c., III, p. 79; Renou, E. V. P. IX, p. 32 and 95.
¥75)  For pari-i see also RV. 10, 122, 3 (; 9. 102, 1).
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in a similar way reference is made to his kingship 276) over the universe;
the implication clearly is that whatever the modification of the Divine
Juice its luminous essence is present in it 277).

RV. 9,96, 17 ff. (esp. 18 and 19) go into detail, specifying some of the
“Stéitten” of the divine juice —as Grassmann 278) would call them —,
particularly the third and fourth one —which, following his ‘birth’ and the
process of clarifying (st. 17), succeed to those two which arc mentioned
in 9, 66, 2 (see above). The fourth dhaman is the semudra-, i.e. the large
vessel into which the juice is collected and which is identified with the
heavenly ocean 29), the third the intermediate stage, the mixing 280),
Whereas Geldner explained 9, 86, 22 pdvasva soma divyésw dhdmasu as
“ldutere, dich, S., an den himmlischen Geburtsstitten . ..” (which scems
impossible) and Renou 281) as ‘... dans les structures célestes (de ton
essence)”, Liiders 282) wavered between ‘“Stitten” and ‘“‘Erscheinungs-
formen” 283). Comparing st. 27d I would ascribe the use of the adjective
divya- to the tendency to assume a parallelism between the preparation
of the soma juice and natural phenomena. In 9, 66, 5 tdva sulkrdso arcdyo
divds prsthé vi tanvate | pavitram soma dhdmabhil the last word is not
“Eigenschaften” (Geldner), the idea expressed being ‘“Thy (of Soma, who
here as elsewhere fuses with the sun, see e.g. 9,71, 9; 9, 85,9; 12) shining
rays spread out a strainer on the back of heaven (cf. e.g. 9; 10, 5; 9, 83,
2) 284) through (the agency of) thy dhamani”. Here again the god acts
through his ‘locations’ or ‘modalities’. Hence also 9, 28, 5 ‘““This one made
the sun shine (cf. 6, 44, 23; 9, 63, 7; 9, 86, 22) ... (knowing, finding) all
dhamant, the knower (finder) of all (things)” and 10, 25, 2. With regard
to 9, 28, 2 and 5 Bergaigne 285) already observed: il ne s’agit, je crois,
ni des demeures, ni méme des formes de Soma, mais des formes ou des
essences des dieux dans lesquelles il pénétre, qu’il connait toutes, et vers
lesquelles il coule”.

276) TFor the significance of which see above, p. 33 n. 91.

“Das visvam bhivanam ist schwerlich von den vi$va dhdmdani sehr verschie-
den”’, Oldenberg, Nachr. Gott. 1915, p. 185.

2?8) Grassmann, Worterbuch, 677.

27%)  Die Religionen Indiens, I, p. 65 and Liiders’ one-sided expatiations, Varuna,
I, p. 272 f. See also Ludwig, K. Z. 28, p. 247.

280y  The reader may, for the sake of brevity, be referred to Geldner, o.c., III,
p. 1 ff.,, according to whom the dh@mani are “die einzelnen Stufen, die im Rigveda-
Ritual der Soma. ... zu durchlaufen hat: das erste Wasserbad, die Pressung, die
Filtrierung, das zweite Wasserbad, die Milchmischung”. Here Sayana explains:
dyulokam, on st. 19 candramasam sthanam; cf. e.g. 9, 86, 27 (and Renou’s note
(E. V. P. IX, p. 97); 9, 69, 5.

1) Renou, E. V. P. IX, p. 34; Bergaigne, o.c., III, p. 219 “lois”.

282) Luders, o.c., p. 210 f.

?83) Sayana: sthanesu, viz. “‘the stomachs of the gods” (cf. pada c!).

284) Bhave, o.c., III, p. 101. Cf. also Liders, o.c., p. 241; 704.

285)  DBergaigne. o.c., III, p. 212, n.

277)
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The same sensc “location (of Soma’s divine nature)” occurs in the pada
RV. 9, 69, 64 néndrad rté pavate dhdma kim cana which was translated,
by Keith 286); (KB. 2, 7) “Not without I. is any form made pure”, by
Geldner: «. . . kein Ding”, by Renou 287): . . . nulle structure (s6mique)”’.
Each portion of soma stalks which is ritually clarified may be regarded
as bearing the divinity of the god Soma. One of the phases of the juice’s
existence being its arrival at Indra’s ‘abode’ Sayana might be right in
explaining RV. 9, 97, 5 . . . dnu dhdma plirvam dgann indram : puratanam
dyulokam . . .; Soma’s divine essencc has gone to its traditional ‘station’
—if this name may be given to the divine juice's presence at its desti-
nation —, viz. Indra. However, the order of words rather points to “praised

. along (at) his traditional ‘location’ (on the sacrificial place)”. Not,
with Geldner, “nach der friiheren Weise”. — Geldner 28) went so far as
to explain the phrase jardnabhi dhama in the difficult stanza RV. 1, 121, 6
as meaning “in die alten GefiBe” (Soma), whereas Oldenberg 289) had
Proposed: “‘zu den zerfallenden (?) Wesenheiten (des brennenden Holzes ?)”,
and Ludwig 29) had been inclined to regard dhaman- as synonymous with
deva-. The word jardna (“decayed” does not seem to suit the context)
remains obscure.

In stanza 7 of the Apri hymn 10, 70 a@rdhvd grdva brhdd agn.z’lz samiddhal
priyd dhdmany dditer wpdsthe Geldner 1) translates: f‘die lieben .Sa,ch.en
(d.h. die Opfergerite, havisam dharakant yajiapatrape, Sdyana) sind im
SchoBe der Aditi”’. As Aditi’s womb is the navel of the earth, on which
oblations are offered 292), the sacrificial vessels are here viewed as recepta-
cles of divine power. .

At RV. 4, 7, 5 and 9, 102, 2 there is question of the seven (l{mmm‘u 29'3)
of sacrificial worship. Sayana gives different explications, viz. tejobhil
and dhiarakail, . .. chandobhil; Grassmann: “heiliger Brauch (besonders
des Opfers)”;. Geldner: “Formen’’; Hillebrandt: “Stﬁtten”‘% Ronnow 294):
“(Opfer)stz'i,tte”; Renou: ‘“positions (sacrificielles)” alld. ‘structures du
sacrifice” 295). Bergaigne 2%) was inclined to 1'@1&?‘0 this occurrence of
dhaman- with the myth of the seven founders of sacr1ﬁc§ ( 9,. 10, 3). Besides,
the Angirases are 10, 67, 2 related to have, while following in the footsteps

286)  Keith, Rigveda brihmanas, p. 354.

287) Renou, E. V. P. IX, p. 19.

288) Geldner, o.c., I, p. 165. ] |

%9) H. Oldenberg, Rgveda, Textkrit. und exeg. Noten, I, Berlin 1909,
p. 120.

20)  Ludwig, K. Z. 28, p. 245.

1) Geldner, o.c., III, p. 248. 7

292)  Aspects of early Visnuism, p. 115. Cf. VS. 1, 11.

93)  See above, p. 42. )

*4) K. Rénnow, Trita Aptya, Uppsala 1927, p. 163 ff.

25) Renou, E. V. P. XIII, p. 12; IX, p. 36.

200)  Bergaigne, o.c., III, p. 232.
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of Brhaspati, the priest of the gods 297), realized 298) the ﬁl':'s't dhaman-
of sacrificial worship. That must mean that in a way they mvont(:fl‘ or
introduced the sacrifice. Now, these “‘seers who are sons of the gods™ 299)
became, according to AV. 20, 135, 7, the leaders of sacrificial :1cti‘\'itie§.
Reference is moreover repeatedly made to the ritual practices of tPlcu‘
descendants: AV. 18,4, 8; TS. 7. 1, 4, 1 (where they “saw’ the two-night
rite); PB. 20, 11, 3. RV. 10, 67, 2 may therefore mean that these mythical
beings introduced 30) the first species or variety of sacrifice. or, more
precisely, the first actualisation of the ‘idea’ or potency yajna-. 1':11"1101‘
than “they thought of the first ordinance of sacrifice’” 301) The sacrifice
indeed belonged to those mighty and influential Dascinsmiichte 302) on
which man and his well-being were largely dependent (cf. e.g. RV. 5. 15. 2).
Seven being also in the Veda often used to denote completion and per-
fection 303), the words ydjistham saptd dhdmabhil used in connection with
Agni the hotar (RV. 4, 7, 5) may mean ‘“‘the worshipper par cxccl.lenc.e
with (the normal instrumental case of the means by which the 1'1'1;0. 15:,
performed) the seven (i.e. the complete and perfect number of) ‘modalities
of sacrificial worship» sos). Although, in Rgvedic times, the ritual system
had not reached the state of fixation, complication and elaboration of
the later Vedic period 305) some performances were recognized as (liﬂ'cren.t
from others by some distinctive characteristic or other: the atiratra is
€.g. mentioned in 7, 103, 7, a sahasrasava in 3, 53, 7 and 7, 103, 10 ctc.3°6,).
The poet of RV, 9,102, 2 says that “a place in secret”” has fallen to Soma’s
share, now his deay (place) — ““il g’agit de la quatritme forme (96, 19),
ou du quatritme nom (8, 80, 9)” 307) —with, or through, by mcans of,
the seven (i.e. all) modalities of yajiia, which, I suppose, comes to ‘‘through
a perfect and complete performance of the sacrificial rites” 308).

The words prastutiy vam dhdma nd prayuktir dyami mitravaruna in the
much disputed stanza RV. 1, 153, 2 can hardly mean ‘‘das Preislied fiir

-
297)  Dig Religionen Indiens, T, p- 72 f.
208)

The verb man- in the se

nse discussed Vision, p. 146: the subject does not
only cause an ol

: real to the mind by forming a clear conception
of it, but is also regarded ag being able to convert it into actuality.

%) See also The Savayajiias, p- 197 and M. Bloomficld, The Atharva-Veda
an;lw)t he GOpatha-Bl-ahmmm, Strasshurg 1899, p. 9 ete.

On the creation of the sacrifice: RV. 10, 65, 7; 66, 2; 130, 6.

Macdonell Vedic myt}
R hology, p. 142.
302) H. von Glase Y el

1940, p. 9 fr. 1app, Entwicklungsstufen des indischen Denkens, Halle S.

%) B W. Hopking, in . 4 0. 8. 16, p. 277 ff.; The Savayajfias, p. 139; sco
also . Hellcr,. Erscheim‘ngsformen und Wesen der Religion, Stuttgart 1961, p. 167 ff.

> Ll.ulwlg’.K' Z.28,p. 243 preferred: “the seven hotars’ (cf. 8, 60, 16; 9, 114, 3).

%0) - Die Religionen Indiens, 1, p- 108.

%) See K. R. Potdar, Sacrifice in the Rgveda, I3ombay 1953, p. 123 ff.

%7) Renou, E. v, P.Ix, P. 113. For the significance of this fourth compare
e.g- BV. 1, 164, 45 ang Geldner’s note.

308)  ““dans les se . 236.
) “dar Sept mondes™, Bergaigne. o.c.. TII, p. 236

ject to appear

301)
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cuch wurde wie eure Eingebung als Anschirrung dargebracht ...” 309)
or “... ward euch gleichsam als ein Antrieb eurer Tatigkeit . .. darge-
bracht’ (Geldner). As dhdma probably depends on prdyuktih 319), Lud-
wig’s 311) translation ‘“‘die Lobpreisung von euch beiden ist wie eine
Veranlassung zur Manifestation” may, after emendation. be adopted:
“the eulogy has been extended (offered to you) as a ‘yoking’ of (i.e. an
Incitement to display) your presence’”. The eulogy meant to invite the
gods is elsewhere (cf. 7, 5, 5; 7, 24, 5; 7, 62, 2) described as a vehicle
which is to conduct them to the sacrificial place.

In RV. 10, 181, 2 the famous s@man brhat is called “‘the highest dh@man-
of the sacrifice is secret’”. This may mean that the byhat — which is identified
with heaven 312) —is in a mysterious way a most important residence or
embodiment of ritual energy.

From the instructive passages AV. 15, 2, 1-4 “of the brhat and the
rathantara and of the Adityas and of all the gods. ..”, “of the yajiiayajiiya-
and the vamadevya- (two samans) and the sacrifice, the sacrificer and
cattle .. .”, “of ... the waters and king Varuna . ..”, “of the seven seers
and king Soma ... does he become the dear dhdman- who knows thus”
it may be inferred that these divine powers take up residence with part
of their nature in this man. Similarly 15, 6, 1-9: “carth. fire, forest, trees,
plants, sun, moon etc. have their seat in ete.”’; 15, 8, 3; 15, 9, 3. )

It would appear to me that modern translations of RV. 3, 7, (‘i uksd
ha yatra . . . dnu svam dhdma jaritir vavaksa (“Sitz”. GraSanann; ‘selon
Sa propre nature”’, Bergaigne 313); “Art”. Geldner; “statut™. 'vaanou‘) are
inferior to Madhava’s and Sayana’s tejak 314). The bull (Agni) is said to
become strong in accordance with (along with and conseque'nt 01}) the
display of particular power inherent in or proper to the eulogist. Singers
and eulogists are bearers of inspired poetry (cf. e.g. 1. 80. 1) and as such
keepers of divine power 315), friends of the gods (2. 38. 11; 3. 62. 1) and
drivers of the ‘vehicle’ which is the sacrifice (ef. 5, 46. 1; 8. 6. 2) 316),
It is therefore intelligible that their professional ability which was a ('1i\'il—10
gift was described as a dh@aman-, the phrase being a type of periphrasis 31'2.

Addressing the ghee which is a very potent s.ull)s‘tatncct‘tho poet of RV,
4, 58, 11 says: dhdman te visvam bhivanam adhi sritam “‘the whole world

309)  Schmidt, o.c., p. 33, n. 40. Cf. also Renou, E. V. P. VII, p. 39.
310)  ¢f. Geld’ner o.c.. I, p. 212 (and RV. 1, 65, 3); sce B. Delbriick, Das alt-
indische Verbum, Halle S. 1874, § 200 ff.; C. Caedicke, Der Accusativ im Veda,

Breslau 1880, p. 190 ff.

1) Ludwig, K. Z. 28, p. 247. ' o

312)  Sce Eggeling, S. B. E. 44, p. 526. Cf. also AiB. 5, 30, ete.

313)  Bergaigne, o.c., III, p. 376. L . ' ‘

) Ludwig, K. Z. 28, p. 244: “das dhama Agni’s ist scine Erscheinung in der
Flamme’: what about jariuh? . '

318) T refer to my book The vision of the Vedic poets, passim.

316)  See my paper on adhvard- in Vishv. Indol. Journ., 3 (1965), p- 163 ff.

") Ior ar.m sce Oldenberyg, Nachr., Gott. 1915, po 182, n. 1.



54 THE MEANING OF THE SANSKRIT TERM DHAMAX-

rests on the display of thy divine power” (“Kraft”, Stenzler AsvGS. 3,
5, 7318); “power”’, Griffith VS. 17, 99 319), cf. the comm. vibhitydm;
“abode”, Oldenberg SGS. 4, 5, 83%0); “Wesen” or “Cirundlage”, Geldner).
That is to say, the empirical universe is based on the empirical presence
of the divine principle ghee.

The empirical species or varieties — viewed from the same angle —of
the genus ‘medicinal herb’ are in all probability meant in RV. 10, 97, 1
and 2 (see also VS. 12, 75 ff.; $B. 7, 2. 4, 26 f.). The herbs which have
come into existence even before the gods (st. 1) are doubtless divine in
nature and bearers of a useful potency; in st. 4 they are addressed as
“goddesses”’. Sayana whose explication is sthanani janmany v (st. 2)
specifies as follows: anulepamdrjandbhi:sekcidirﬁpendémyabhatdni sthanani.
Geldner’s ‘““‘Arten’ 321) and Hillebrandt’s 322) “Qtandorte’’, though not
precise, may serve 323). Oldenberg 32%) rightly drew attention to the fact
that here and elsewhere the plurality and manifoldness of the dhamani
are brought to the fore.

All ritual uses of AV. 2, 14 325) imply the value of this text as exorcizing
evil beings or influences of a rather indefinite character, called sadanvakh.
They are driven out of the cow-stall, out of the houses (st. 2), etc.; hence
no doubt the commentary: nivasasthan@ni in explication of st. 6 pdr
dhdmany asaram (cf. Ppp. 2, 4, 3) “I have gone around their abodes”
(Whitney-Lanman); yet “their locations” (‘“‘the places where, Or forms
of evil in which, they manifest themselves”) is also possible, the more
so as the sadanwvah are described as “female descendants of an angry and
cruel demoniac power” and are specified as the “‘expeller”, “the bold
one”, ‘“‘the voracious” ete. (st. 1). A similar explication may apply to
RV. 8, 101, 6 té dhdmany amfta mdrtyanam ddabdha abhi caksate: “die
unbetsrten Unsterblichen beobachten das Tun der Sterblichen” (Geldner);
sthanani (Sayana). The poet may mean all embodiments, locations,
expressions of mankind, human nature and human culture.

Tlle term under examination may be used in a general way, no indication
being added of the numinous potency or deity whose dhdman- is meant.
{n the Apri hymn RV. 2, 3 st. 2a reads ndrasdmsah prdti dhdmany afjan :
‘ N., der die Formen (des Opfers) cinweiht” (deldner). Narasamsa — &
n:ame’ of Agni when he is born (3, 29, 11)—performs, with ‘honey’ on
his tongue and in his hand, the sacrifice (1, 13, 3; 5, 5, 2), besprinkling

318) A. F. Stenzler, Ind. Hausregeln, I, Leipzi < ’
. » Ind. Haus , 1, Leipzig 1864 (Abh. K. M. 3, 4), p. 95
319)  Griffith, o.c., p. 192, ¢ Pe e

320 Oldenberg, The Grhyasitras I, S. B. E. 29, p. 112; cf. p. 221 (A$v(S. 3,5, 7).

321) .Geldner, o.c.,, III, p. 306; “sinon ‘troupe’, du moins ‘forme’ ou ‘race’ ™
(Bergaigne, o.c., III, p. 212 n.).

322) Hillebrandt, Lieder, p. 107.
323)

“D_ie einzelnen Pflanzenarten sind dhamani dem Soma, der idealen Pflanze
. .. gegenither” (Ludwig, K. Z. 28, p. 243).

324)  Oldenberg, Nachr. Gétt. 1915, p. 183, n. 1.
325) I refer to Whitney - Lanman, o.c., p. 57 f.
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it with ‘honey’ three times a day (1, 142, 3) and making it pleasant for
the gods (10, 70, 2) 326). “Il oint, c’est-a-dire sans doute qu’il honore les
dhaman” 327). As the god in all likelihood fulfils the same function the
above words seem to mean: “N., anointing (‘besprinkling’; cf. e.g. pada
d 8, 39, 1 where devan is the object etc.) the ‘locations’ or ‘display’ of
divine power (the divine presences) . ..” —In RV. 10, 82, 3 Visvakarman
is said to know dhdmans .« . bhitvanani visva: not ‘‘die verschiedenen
Typen der Schopfung und (alle) Geschépfe” 328), but “embodiments and
locations of divine power” (devanam tejahsthanani, Siyana who may be
perfectly right); he indeed is, as stated in pada c, “the sole name-giver
of the gods”, i.e. “he identifies their natures” 329),

In the difficult stanza RV. 4, 55, 2 prd yé dhdmani pirvydny arcan
the sense of the noun is no doubt the same; the subject, probably (the)
gods 330), intends to celebrate in song ‘locations’ of power 331). For arcats
cf. 9, 97, 4 (devan); 83, 32, 3 (object: Indra’s ojas celebrated by the
Maruts) 332),

RV. 5, 48, 1 kdd w priydya dhdmne manamahe (‘“Was sollen wir dichten
auf das liebe ... Geschlecht?” 333) or “das Werk der obersten Gétter,
die Schb’pfung”, Geldner) was explained by Renou: ‘I’ ‘Institution’ comme
symbole du dieu Indra = *priyadhamavate’ 334). Preferably, “the presence,
display or “location’ of (the god’s) power as representing the god himself”,
the natural phenomenon (lightning and thunder-storm) described in the
second line being the immediate expression of the god’s ‘presence’, or,
the poet concludes from the natural phenomenon to the god’s (‘partial’)
Presence.

In AV Pa,ipp. 6, 10, 7 the sequence priyam dhama hydayam saumyam
madhy seems to apply to the cow which desires a bull (vasita), tl.\e same
line describing her as va@jinim, i.e. characterized by the generative and
food Producing potency known as v@je-. The phrase somidm mddhw “‘the
Sweet soma draught” is frequent in the RV.: 1, 14. 10; 1, 19, 9 ete. Whatever
the exact connotations of “heart” in this particular connection (centre
of the Personality, seat of the ‘soul’?), so much is clear that the animal
-

%26) I refer to Bergaigne, o.c., I, p. 305 ff.; Macdonell, Vedic mythology, p. 101
(Who in 2, 3, 2 seems to connect ‘‘three heavens’” with ‘“‘he anoints™); and the
literature mentioned by Macdonell, p. 101.

27)  Bergaigne, o.c., III, p. 227.

%28) " Geldner, o.c., III, p. 265. ' ) )
39) TIg Oldenberg, Nachr. Gétt. 1915, p. 181, n. 2 right in assuming the existence

of a close connection between dhdmani and vidhatd in pida a?

30)  See Geldner, o.c., I, p. 485; Renou, E. V. P. IV, p. 56; V, p. 18.

By eein, Bergaigne, o.c., III, p. 255. I doubt whether the noun wvidhatarah
in the sac stanza sheds light on the sense of dh@man- as is supposed by Oldenberg,
Nachr, Gétt, 1915, p. 180, n. 2.

%32)  “Die Manifestationen der Urzeit Agni’s, die fiir hohere Wesen als dio
Menschen bestimmt waren”’, Ludwig, K. Z. 28, p. 246.

333)  Likewise Bergaigne, o.c., III, p. 211.

) Renou. E. V. P. IV, p. 76: cf. V, p. 29.
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is characterized as a hearer of a varicty of important potencies. — AVPaipp.
5, 31, 7 enjoining the sacrificial milch-cow 33) to go heavenward, while
“seven 336) suns are radiating heat after (her)”, has as its fourth pada
idam dhama satisaram pardcaih. The words idam dh@ma may in the sense
of “this holder of (divine) power”” be an apposition to fza (the cow); the
other words are adverbs apparently qualifying the participle.

In stanza 6 ab of the enigmatical text AV. 4, 1, viz. nundm tad asya
kavyo hinoti mahd devdsya pirvdsya dhdma the last word was explained
tejorapam mandalatmakam sthanam (“his ‘place’ consisting of brilliant
energy and being of the nature of a disk”, the sun being meant). To
Weber’s 337) .., fordert diese Satzung dieses grossen, uralten Cottes”
(correctly explained as: ‘“das Erscheinen des neuen Tages’) 1 would
prefer: “The man who is concerned with manifestations of inspired
wisdom or who is endowed with the qualities of a sage poct (kavya-)
now stimulates (and so brings near) the ‘projection’ of the essence of
his, of the great god of old”. For the influence supposed to be excrted by
inspired poets, singers and priests on the sun cf. e.g. RV. 1, 6, 15 1, 22, 21.

Commentators (Sayana, on RV., TS., AV., Uvata, Mahidhara) agree
in considering the trimsdd dhdma of RV. 10, 189, 3338); TS. 1, 5, 3, 1;
VS. 3, 8; AV. 6, 31, 3 etc. to be the thirty sthanani of the sun, i.c. the
thirty hours of a day and a night, which are so to say their “members”
(at')ayava-), This is also Geldner’s opinion, Ludwig 339) explaining “the
thirty gods”, Whitney 340) “the thirty days of the moon’s synodical
revolution, or spaces of the sky traversed by it in them”, which is less
probable than the ‘anachronism’ (Whitney—Lanman) implied in the
traditional explication 341). Griffith’s 312) translation “all the divisions of
the world, the number being used indefinitely” is unconvincing because
numbers are as a rule not devoid of meaning. As long as the original
function of this text and the deity addressed (Sarya, Agni, Vic) remain
unknown no absolute certainty can be reached about the character of
dhaman-. Although the comm.’s nivdsasthanam scems sclf-cvident the
term may in AV. 1, 13, 3 admit of another translation: in this ‘“deterrent
homage to lightning” (Whitney-Lanman) the author reveres its missile
and heat, which obviously are aspects or representatives of the power
of lightning. Why should he not know another partial location of its
essence, viz. its “highest ‘location’ ” (dhdma paramdm) which is in secret?

335)  Reectify my note on Kaus. 62, 21 (The Savayajias, p. 204): the three stanzas

contained in Kau$. le. recur in AVPaipp. 5, 31, 3.

336) TFor the significance of the number seven sec The Savayajfias, p. 442, s.v.
337) A. Weber, Ind. Stud. 18, Leipzig 1898, p. 7.

338) TFor which see The Savayajiias, p. 301 and Geldner, o.c., III, p. 403.
339)  Ludwig, Der Rigveda, IV, p. 11. For Vae and the gods sce e.g. $B. 6,1, 2, 6 ff.
340)  Whitney — Lanman, o.c., p. 303.

341)  The Savayajiias, p. 304.
342y (riffith, o.c., p. 21.
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The same expression recurs 2, 1, 2, where the comm., quoting BhagG.
15, 6, explains punaravrttirahitam sthanam ‘“‘the place from which one
does not, return (to be reborn)”.

I have my doubts about the correctness of Whitney’s 313) translation
of AV. 10, 5, 7-14 “with the ordinance of Prajapati I set you for this
world”. In preparing “water thunderbolts”, viz. handfuls of water hurled
in the framework of a complicated ritual in order to destroy a wretch or
enemy (see Kaus. 49, 3-14) 344) it rather reads, to accompany the heating
of part of the water required, “Agni’s portion are ye ... O waters .. .;
with the help (by means) of a display, location or embodiment of P.
I place you with a view to (for the sake of) this loka” 345) (prajdpater vo
dhdmnasmai lokdya sadaye). In Kau$. 49, 6 Prajapati., addressed .ag, the
first of the gods, is invoked to remove the adversaries. The pract1t19ner
may therefore be held to stimulate a portion of Prajapati’s nature into
a display of helpful activity. — Interestingly enough, AVPaipp. 19, 19, 1
reads @ ma bhadresu dhamasv G tvam dhehi . . . as against AVSaun. 6, 26, 1
(with a defective metre) @ ma bh. loke . .. “place me in the sphere of. the
happy-and-excellent” ; the phrase bhadresu dhamasu may express the idea
of “those conditions or circumstances in which the happy-and-excellent
manifests itself”. .

In a hymn for protection and purification, AVPa-il.)p. _19, 30 11'1 1'ead§,
St. 5: prajapatir rtubhis pancabhis samvatsaro dha@mabhis patu visvaih ; this
may mean that Prajapati —who is the year; see e.g. SB. 11. 1, 1, 1_15:
requested to protect the man speaking with the seasons, and.the year
—Wwhich assails and “burns up” all beings: SB. 8, 7, 1, 14 f.—“’lt'h all its
Manifestations, i.e. its divisions, dh@nan- being ‘synonymou§’ with ;rtzc-.

In a prayer addressed to the earth it reads (AV. 12, 1, 52). sd no (la(lhafu
bhadriya priyé dhdmani-dhamani ; Whitney 346): “.let her kmd.ly set us in
cach loved abode’ 347); Beckh 348): ‘“da Dbringe sie uns n} dle-llebo
\Vohnung, jeden in sein Haus”. In view of the general meaning of (llzmn(m:-
I woulq prefer: ‘“‘she must kindly place us in (.PI‘OCEU'Sj ?01'”“53 see RV,
6, 10, 3) every dear representation of her special 'dlvllllty N

Imploring a variety of divine beings (herbs. 1"“171‘ ?’PSMSS(:S OFC') ‘t-o
give him payas- “invigorating juice” the poet of AVPaipp. > 76. inserts
the stanza ( 3) (payasvan me ksetram astu) payasvad wla {mey dha{ma | aham
-

%3)  Whitney - Lanman, o.c., p. 580. )
%4)  For particulars, W. Cal’and, Altindisches Zauberritual, Amsterdam Acad.

1900, p. 171 . e
315)  For loka sce my publication Loka, heaven and world in the Veda, Amsterdam
Academy 1966.

%)  Whitney - Lanman, o.c., p. 670.
347) Similarly Bloomfield, Hymns of the Atharvaveda, S. B. E. 42, Oxford

1897, p. 205; Hillebrandt, I. F. 44, p. 149, n. 1 proposing to translate priydm dhdima
by the German “Heim'’; “séjours™, V. Henry, Les livres X, XI et X1I de I’Atharva-

veda, Paris 1896, p. 1S6. . )
%8)  H. Beckh, Der Hymnus an dic Erde, Stuttgart 1934, p. 33.
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payasvan bhiyasam gavo ma uta payasvatih. Here the meaning “dwelling”
seems undeniable. As however a man’s house, like his landed property,
was a holder of higher power —cf. e.g. AV. 3, 12. 5 making mention of a
“(divine) mistress of the house’ 3%9) and RV. 7, 54; A$v(iS. 2. 9.9 invoking
Vastospati “‘the lord of the dwelling” who is expected to bless man and
beast, to afford protection etc.359) —it would appear to me that dhaman-
does not mean “house” in a ‘profane’ sense but that “holder of higher
power” par excellence of the Aryan who is praying here, which is his home
and in which he lives in contact with the sacred, and that this word
occurring between many other terms for bearers of divine power (herbs,
rain, wind, heaven, earth etc.), has been chosen becausc of its special
connotation. —Did the author of AVPaipp. 19, 42, 12 intend to say that
“slaying pre-eminence in holiness and surrounding a (one’s?) dhaman
(inimically)” are equally wrong: ye brahmanam varco hatva (ms. hatya) . . .
brahmana pari dhama (ms. dhapa) yanti? If so dha@man- must be an
‘embodiment’ of divine power (in general) 351). —If the emendation in
AVPaipp. 8, 18, 9 ig right the term seems here, for similar reasons, to
apply to the field, regarded as a mighty substratum in which the corn is

expected to germinate: asmin dhdman nyupyate (for dham nu-) yavo vrthir
atho tilah . .

Notw

e ithstanding its corrupted fourth pada the stanza AVPaipp. 1,

. the first, part of which is nearly identical with AVSaun. 5, 13, 6 ab
gsed M a ceremony to counteract snakes’ poison —is of special interest:
Of the timatan black serpent, of the brown, and of the one which lives
near to the water, (I destroy?) all dhamani (emended for dhamam) of the
poison . - .1 the snakes are obviously characterized as dha@mani of poison.
I_n VaikhGS. 2, 17, dealing with the samavartana, . .. bandhavailt saha
dhama b’?uﬁﬁta mahudhamnds codanayam toyapistaw pratinidhi grhmiyat
the meaning of the word is uncertain, the bhdsya running: snatako dhamam

sic) 352 7 . = _
(sic) 352) mamsam, bhustjita ... madhu ksaudram dhama mamsam, the
—_—— ° : )

349
) I refer to M. Bloomfield, The Atharva-Veda and the Gopatha-Brihmana,

Strassb

Ar&]!;s II{IZ'gt,hlsgg, P 80; A. Hillebrandt, Ritualliteratur, Strassburg 1897, p. 80 f.;

1 9 25' 1188’ Religion and philosophy in Veda and Upanishads, Cambridge Mass.
: P » PV, Kane, History of Dharmaéistra, II, Poona 1941, p. 833 ff.

850 K .
ona le]iFfar Ks‘etr&!.patl see e.g. Die Religionen Indiens, I, p. 37; V. M. Apte, Social
as1) Ig};o:s life in the Grhya-siitras, Bombay 1954, p. 113.
context dealing with various ways of counteracting, by means of

imprecati s ...
P 10n8 ete., evil influences, AVPaipp. 19, 36, 9, the edition reads (L. C. Barret,

;he;_;gaz};’;“?:a Adtlhax"va. Veda, books XIX and XX, New Haven Conn. 1940,
damstrabhyam upal ‘f?‘tzyo_gas. prati hayamahe dhama | krtvanam brahmanas pate
cor‘rl'x'pt dhasah ?s'gtam jaki. The editor’s emondution‘ dhc’fma for the obvmus!y
menaning: “Kii] ° l;)ubtful, for whereas the second line is completely clear 1n
having placed (i]i rahmanaspati, the magically active one by your teeth after
y i b l'n) upon (them)” the first line: “‘like a resolute horse we urge on
(?, the verb is without Precedent as to form) (his, ?) dhiman” sounds somewhat
stra—,nge, unless the verb may mean ‘“‘to pester, importune’’.
332)  Cf. Caland, V&ikhﬁlmsasmﬁrmsﬁtra., Engl. transl., p. 64.
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prayoga: atha dadhighrtapipadi bandhubhir bhuwjita. Caland translates
“viands”; T would suppose, not “Lieblingsspeise” (cf. Petr. Dict., s.v.)
but “food which is regarded as containing some special force or power”.

As long as the identity of the subject of RV. 1, 164, 15cd (AV. 9, 9,
16 cd) 353) remains uncertain, the nature of dhdman- in dhamasdh cannot
be established; anyhow, ‘“each as is (in accordance with) its inherent
divine potency” seems possible 354).

%3)  Seco also Whitney — Lanman, o.c., p. 552. o
34)  P. Deussen, Allg. Geschichte der Philosophie, I, 1, Leipzig 1920, p. 111

translated: “je nach der Art”.



Iv

After the above account of the occurrences of dhdman- in the Rgveda
and Atharvavedasamhitas some remarks must be made on the use of
the term in the other divisions of Vedic literature.

How difficult it is exactly to define the meaning of the term under
consideration may appear also from the Indian explications of a place
such as VS. 1, 30 (VSK. 1, 10, 3; KS. 1, 10) suhiir devébhyo dhdmne-dhamne
me bhava ydyuse-yajuse (the sacrificial butter is addressed). According to
SB. 1, 3, 1, 19 these words mean: sarvasmai me yajiayaidhi ‘“‘be thou
a good invoker of gods for my complete sacrifice”. to Uvata ‘‘reach
(pervade) ... all ‘places’ (sthandani) and all formulas of my sacrifice’,
to Mahidhara “be ... for the sake of success of the various ‘places’ of
enjoyment of the fruits of the sacrifice”. Eggeling 1) translated ‘dainty”
or “sacrificial site”: Caland (SSS. 4, 8, 1) “at every site”; Keith 2) (TS.
L 1=. 10, 3) “sacrifice”. I suppose: ‘“for every ‘endowment’ with (the
relative) divine powey (with which the successful sacrificer may expect
jc-o come into contact)”. “Representation of the special power inherent
In a sacrificial rite” may also be the sense in VS. 20, 37, where some
aspects of Agni, Narasamsa, Taniinapat etc. are said to measure out (and
create) after an example (prdti mimanah) the yajidasya dhdma (: sthanamn.
comm.; “‘sacrificial stations”, Gl-jﬁ'-‘lt]l): The comm. on TB. 2. 6, 8, 1

explains phalabhitan, sthanam, “a location in the form of the fruits (of
the sacrifice)”.

In MS. 1, o

s ., 14: 23, 16 td te dhdmany usmasi gamadhyai gdvo ydtra
bhurisriga aydsa

h(cf. TS. 1, 3, 6, 1 ete. te te . . .) 3), used to accompany

the placing of the sacrificial post in the earth (ApSS. 7, 10. 8; ManSS.
1, 8.2, 18) the word up

“dwellings” (Keith);

. - . ’
striding Visnu becom
are,

der discussion may impress us as meaning “‘places’,
the next line (“there the highest step of the wide-
. es manifest”’) however shows that these ‘dwellings’
M any case, receptacles of divine power, the translation being: “To
these:; l'efra.cti()ns (locations) of thy power—or ‘places where thy power
m,a’n,l,fCStS ttself—we are fain to go, where are the many-horned agile
?‘1110 . Thc? erection of the post which, being identical with the axis mundi,
1. according to the previous stanza, ‘“‘to support heaven with its top,
to fill the atmosphere with its middle, and to make firm the carth with
its ])asc’i—P?\\'erflll partial manifestation of its being and essence—,
means Visnu’s victory which destroys all evil and cnables the sacrificer

1) Eggeling, S. B. g, 12, p. 74.

%) A. B. Keith, Veda of the Black Yajus School, Cambridge 1914, p. 11 f.

%) Sce Keith, Veda of the Blaek Yajus School, p. 41, n. 2.
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to reach the heavenly regions. The parallel RV. 1, 154, 6 reads td vam
vastians (“dwellings”) . . . (Indra and Visnu are addressed). The kine proba-
bly are the stars, and reference is made to a ‘celestial region’.

The cooking-pot on the garhapatya fire is VS. 1, 2 invited to stand
firmly paraména dhdmnd, which is, according to Uvata “(thou art the
cooking-pot) called by an excellent name”’, to Mahidhara “by thine energy
(tejus-) in the form of the ability to contain much milk”, to Griffith “‘secure
by Law Supreme”’. Similarly, SB. 1, 7, 1. 11. The pot is in the same set
of formulas also identified with the three provinces of the universe and
hence said to be the container of all things (visvadha); it is moreover
said to be heaven (because it aids in producing rain) and earth (because
it is made of clay). I would therefore suppose the pot to stand firmly
because it is an “embodiment of the highest principle”.

“Without the gods”, VS. 17, 14 says, nd ... pdvate dhdma kimcana;
that means, according to Mahidhara, ... kim api Sariram na cestate
(hence Griffith: “no body whatsoever moves”), to Uvata, sthanam f“"‘f"a
va (na) vartate. These gods are the vital airs (cf. SB. 9, 2, 1, 13 ﬁ:.) which
are neither in the sky nor on earth (VS. 17, 14d), that is, they are in what-
ever breathes (SB. 9, 2, 1, 15). Thercfore Eggeling’s translation 4) may
be modified into: “without the vital airs no receptacle of divine power
(in casu, of the vital breaths) becomes pure”’. Curiously enough the author
of the SB. repeats the words of VS.3) ] o

From TB. 3, 1, 1, 2 sémo rdja mrgasirséna dgan Sivdm nak.,sa‘tm)]z, priydm
asya dhdma it may be concluded that the naksatra Mrgasirsa is a dhaman-
of Soma (see also the comm.). For a close connection between Sf)nm a,n.d
this naksatra see TS. 4, 4, 10, 1 etc., where it is ‘presided over’ by this
deity 6). 'According to SB. 14, 3, 2, 12 the naksatras coll-c?tive]y a.re‘ the
ayatanam “‘seat or abode” of all the gods.—Water utilized for 1'1t1.1al
Purposes is to be conveyed to its place in order to destroy the demox'ua.c
bowers “because such is the virtue of the water” and. also befallse it is
the priyam dhama of the gods; onc thus brings the priyam flh“7’1(l"0f the
gods to its place (TB. 3, 2, 4, 2). All the gods are in.deed (p_resent m_) t_he
water (ibid. 3) 7). Compare SB. 14, 3, 2, 13 apo vav sarvesam devatanam
ayatanam (‘“‘seat’’).

The godé are sa)id to rejoice or delight in a dear dhdmmz.- : 'GB. 1, 2, 22
deval, priye dhamani madanti, — quite intelligibly, because it is there that
they display, manifest themselves and their power. ‘

At first sight, the meaning of the phrase in JB. 1, .13 is rather _obscure:
sa ya evam vidvan ajyahutim ca pasvahutim ca juhoti, priyam evasya tena

1) Eggeling, S. B. E. 43, p. 186. ) .
%) “dhama is a little obscure”, Keith on TS. 4, 6, 1, 4 (Veda Black Yajus School.

P. 364), translating ‘“‘place’. L ;
%) See also W. Kirfel, Die Kosmographie der Inder, Bonn-Leipzig 1920, p. 35.

) Cf. ApSS. 1, 16, 5 ff.
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dhamopagacchati. However, the general use in the sense of ‘“‘a location
of divine power” is already known to usS8).

It is therefore hardly probable that the phrase dhdmna pdatyamanal
VS. 27, 16; TS. 4, 1, 8; KS. 18, 17 etc. means ‘“ruling by foundation
(Griffith) or “lording it with dominion” (Keith)9). At AV. 5, 27, 8§ Dawn
and Night are implored to favour the sacrifice wruvydcasagnér dhdmna
patyamane “lording it with Agni’s domain (Whitney-Lanman, rather
“location, presence”) of wide expansion”.

In the formula sd no bandhur janitd sd vidhata dhdmani veda bhidvanani
visv@d occurring VS. 32, 10; TA. 10, 1, 4; MahNarU. 59 (cf. AVPaipp.
2, 6, 3 ... vidharta . ..) dhamani is explained, by Uvata as brahmanal
sthanani, by Mahidhara as sthanani, “that is to say the gods move at
pleasure in the third dhdgman- i.e. ‘place’ (sthane) of the form of heaven’,
by the comm. on TA. “(the Supreme Lord . . ., our generator . . . , knows
all lokas (b%.) and in these lokas) the ‘places’ (stha@nani) proper to the gods
etc.”, by Griffith 19) as “ordinances”, by Varenne 1) as “fonctions”. In
VS. 17, 27 exhibiting the same words Griffith however translated
“races” 12). The Supreme God may in my opinion be supposed to know
not only all “(parts of the universe containing) creatures’” but also all
modes or containers of divine power and activity.

"I‘he same stanza (VS. 32, 10 etc.) continues ydtra devd amjtam anasands
trtye dhdmann adhyairayanta : the gods, obtaining ‘immortality’, have
risen upward to the third dhaman (so as to stay there: locative). Mahidhara
explains: sthane svargaripe, now Griffith translates: “station”, Varenne 13)
“se sont dirigés vers le troisieme jour” (2) and (MahanU., where dhamany)
“gagnérent leur fonctions”. Some idea like svarga- — which need not refer
to a definite place —is in all probability meant: cf. e.g. RV. 9, 86, 27;
VS. 15, 50 trtiye prsthé; RV. 10, 145, 3 trtiye rajast 14). Instead of the
last pada AVPaipp. 2, 6, 3 reads samané dhdmann . . . and AVSaun. 2, 1, 5
samané yoénaw; yoni- is not “place of union’ 15), but ‘‘Licblingsstatte,
Gegenstand bei dem man am liebsten weilt” 16) or rather, ‘“‘safe place,
original home”. Thus the Almighty One, who knows all modes of divine
power, knows also that particular “third dhaman” (same meaning) to
which the gods, obtaining ‘immortality’, have gained access.

From the prayer occurring JB. 1, 40 annasya ma tejasa svargamn lokam
gamaya. yatra devanam rsinam priyam dhama tatra ma idam agnithotram

8) See chapter III, p- 54 f.

) Keith, Veda Black Yajus School, p. 300.

10)  Griffith, White Yajurveda, p. 316.

) J. Varenne, La Maha Narayana Upanisad, Paris 1960, p. 21.
12)  Griffith, ibidem, p. 181.

13)  Varenne, l.c.

1) See Liders, Varuna, p. 57 ff.

15)  Whitney - Lanman, o.c., p. 39.

16)  Grassmann, Woérterbuch, 1126 f.
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gamaya it may be inferred that the condition of bliss called svarga- loka- 17)
and the priyam dhama of gods and rsis ‘“a sphere or state containing
(part of the power) or characterized by (the presence of) gods and rsis”’
are closely related concepts. Cf. also JS. 2, 1, 5 idam chando . . . yena
devasa amytatvam ayan | tatra dyava prthivi dhattam asman yatra devanam
guhyam nidhama 18).

From SB. 1, 9, 1, 16 it may be inferred that a divyam dhama is, or may
be, identical with “a place in the world of the gods”. Enumerating the
formulas to be recited by the hotar during the siiktavaka ceremonies 19),
the author after quoting the formula divyam dhamasaste comments:
devaloke me ‘py asad it vair yajate yo yajale: “he prays for a celestial
dhaman-" means “he expresses the wish to enter upon (a con‘?inued
existence in) the sphere of the gods”, which however may be experienced
In this life, and on this earth 20). Cf. TB. 3, 5, 10, 5; AsvSS. 1, 9, 5; SSS.
1, 14, 17, and see also A$vSS. 4, 16, 4 etc. .

While laying down the fourth Dbrick (Agnicayana)?!) t.he ofﬁcu.mt
Pronounces the formula VS. 15, 52 “This Agni ... must shine; blazing
in the midst of the waves go forth divydni dhdma (‘““the celestial ma.nsi01.1s”,
Gl‘iﬁ"lth; “the abodes divine”, Keith, TS. 4, 7, 13, 4); rather, “the locations
of ‘heaven’ ”; according to $B. 8, 6, 3, 21 d. dh. means svargam Zokc.wn
which referring to a position of celestial happiness however not necessarily
denotes g ‘world’ or abode in heaven 22). . .

By Inserting a nivid (i.e. a short formulary inse%‘tved in a hturrg}; al:)d
containing epithets or short invocations of a god) 23) in a h‘)‘fmn (RV. 2, 1.:)
which is considered to be the body (tand-) of Indra one “goes to Inﬁlra s
Priyam dhama, and conquers the other world (jayati paramn lokam)” 24):
thus KB. 22, 4. That means that in this way one comes mto contact
with Indra’s divine sphere, with a refraction of his nature, which is also
accessible by, austerity and performance of vows (JUB. 3, 3, .7)-“111‘5;
similar way access is gained to the priyam dhama of the gods in genera
by giving a cow, because that animal is sacred tO all the gods, and access
to the priyam dhama of Agni or the Sun by glang ‘a he-goat or a horse
which are sacred to Agni and Siarya respectively GB. 2, 3, 1.9. The purport
of these statements is somewhat clucidated Dy the alternating statements:
“in that he gives a sheep, he wins what belongs to the s‘heel.) (“’001)”- -3
in that he gives gold, he regains possession of a full life-time . ..

—_—

7) See my publication on Loka, p. 73 ff. _ -

!8) Cf. Caland, Die Jaiminiya-Samhita, Breslau 190./, p. 57.

%) Renou, Vocabulaire du rituel védique, Paris 1954, p. 166.

) See Loka, p. 64; 84; 91; 93; 107.

#1) Die Religionen Indiens, I, p. 191 ff.

%) See Loka, p. 80 ff. , o

23)  Ree I. Scheftelowitz, in Z. D. M. G. 73 (1919), p. 30 ff.; S. P. Niyogi, A
critical study of the Nivids, Calcutta 1961.

#)  For this expression see Loka, p. 36.
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With nine verses in different metres (RV. 1, 120, 1-9) Kaksivant 23)
went to the priyam dhama of the Asvins and won the highest sphere
(Lebenskreis: paramam lokam): AiB. 1, 21, 6; the man who follows his
example will likewise go to that dhaman and win that loka. IKeith 26)
translated “dear home’. A man, called Avatsara went in a similar way
to the priyam dhama of Agni likewise to conquer the paramam lokam
by means of a definite text (AiB. 2, 24, 12), and Hiranyastapa with
RV. 1, 32 —which is called a house, a firm foundation — to the dear dhaman
of Indra to win the highest sphere (3, 24, 12). Cf. also 5, 2, 4; 12; 6, 20, 9;
PB. 5, 4, 14: one may reach Indra’s priyam dhama (sthanawm, comm.)
by praising with a chant one of Indra’s members, which has been omitted
in other chants. There is no reference to honey or ghee which clsewhere
are the priyam dhama of the Asvins and Agni 27).

That “going to a god’s dear dhaman” means gaining access to the
god’s presence appears also from AiA. 2, 2, 3: Indra (presumably invisible)
sat down beside Visvamitra, who being about to declaim definite hymns
recited the thousand byhatil saying that they were food. Thus he went
to Indra’s priyam dhama 28), Indra, addressing him, affirmed this fact
enjoining the seer to repeat other hymns by which he would again reach
Indra’s priyam dhama. After his third ‘interview’ with the god, the latter
accorded him a boon. Vigvaimitra wishing to know him, Indra spoke:
“I. am breath (pranal), thou art breath, all creatures are breath ... In
this form T pervade all quarters. This my food is my friend ...”" For a
P{‘mllel see SaA. 1, 6 informing us that Vi§vamitra came into contact
::’lth Ix‘ldra by means of recitation and the performance of vows.—For

reaching Indra’s priyam dhama’ by reciting see also SaA. 1, 4; 5, 1;
KausU. 3, 1 (see further on).

'The. combination dhdma nama 29) recurs TS. 2, 4. 3, 2 (MahanU. 334)
0jo ’si saho ’si . . . devanam dhama namasi ; not, with Keith 30), “thou
art b.y hame the home of the gods™.

It is abundantly clear that Tvastar who, after having (mentally) seen
the 1"‘,3-consecrated fire, established it and thereby gained an entrance to
{\gm S priyam dhama, came into touch with, or obtained a share in, an
Important ‘location’ or ‘partial presence’ of Agni’s divinity (SB. 2, 2,
3, 4). Similarly § 5. 15, Compare also the variant of RV. 3, 20, 3 viz.
agne dhamani tava . . | MS. 2, 13, 11: 162, 3; in MSS. 6, 1, 8, 12 used

to accompany the touching of the layers on the place of the naturally
perforated pelbleg.

25 3
qr,) 209 3 A, MaCdOnell and A. B. Keith, Vedic Index, 2Benares 1958, T, p. 131 f.
-—) . B. Keith, Rigveda, Brahmanas, Cambridge 1920, p. 123.
27)  See p. 25; 43, .
28) I. would not follow Keith, The Aitareya ;\l-ax)yak&, Oxford 1909, p. 214 in
translating “dear home”.

#)  Chapter III, p. 21,

30)  Keith, Veda Blaclk Yajus School, p. 178.
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The above is not to deny that for all practical purposes a translation
“abode” is admissible in cases such as SSS. 2, 11, 5 (agnyadheya) “Thou,
O Agni, hast attained to Strya’s lustre ..., to the favourite dhaman.
May I attain long life, vigour . .., the favourable dhaman (‘place’ of
contact with divine power) . ..”

Dadhyafic Kthm-vm}a told (imparted) to the Aévins the manifestation
of brahman (br@ahmanam) called madhw, which is their priyam dhama
(“favourite resort”, Eggeling): SB. 4, 1, 5, 18; 14, 1, 4, 1331), As is well
known, there is a close relation between these beneficent gods and
honey 32). they pour out jars of honey, have a skin filled with it, and
bestrew sacrifice and worshipper with their ‘“‘honey-lash”, an activity
which may probably be interpreted as an ‘atmospheric flagellation’ in
order to promote, in the early morning, the fertility of nature. Obviously
the Asvins discharge part of their duties by means of the honey which
Is so0 to say congenial to them, in which their power becomes manifest
and which may therefore be called their dhaman-.

VS. 3, 19 “Thou hast become united, O Agni, with the splendour of
the sun (viz. at night, when the setting sun has entered the a.havz?niya
fire), with the eulogy of the rsis, and with the dear dhaman (sdm priyéna
dhdmna)”. The commentaries explain “with the dear oblations”; cf. also
SB. 2, 3, 4, 24 ghulayo va asya priyam dhama 33). The text seems to say
that Agni who is to convey the oblations which are thrown into the ﬁre
(@huti-) makes them his dh@man-. This idea would be in harmony Wlf}l
the view expressed in SB. 13, 2, 1, 2: the @jya- is tejas- “f%ery energy”’.
When the butter is thrown into the fire Agni’s tongues, as it were, issue
forth (1, 3, 1, 19), no doubt to ‘enter’ the oblation; a text such as 9,‘5, 1, 61
“whenever Agni is placed on the built (fire-place), this whole Agni passes
into that very brick” shows that the fire may be supposed to ent?’r
something; cf. also 10, 5, 4, 8 “the whole Agni comes to the space-flller .

When the rsis performed a sacrificial session on' the Sarasv.'atl they
drove away Kavasa Ailiisa from the soma and sent h{m to the w.lldemess,
where he was afflicted by thirst. However, after se'emg the '.Chlld of _the
waters’ hymn (RV. 10, 30) he went by means of it to a priyan dhama
of the Waters. What this means is explained in the text itself: “‘the
waters welled out for him; all around him Sarasvati !1&stenec ”. This
hymn which is to accompany the ceremony of the drawing of water f?l'
the soma 34), expresses in various ways the desire to reach and to obtfun
water; the savoury “wave” which is to delight even the gods and for which
-_—

3) Cf. SB. 14, 1, 1, 18 and Macdonell and Keith, Vedic Index, I, p. 338 f.

) Bergaigne, o.c., I, p. 431 ; Bloomficld, Atharva-Veda and Gopatha-Brahmana.

p- 90. . .
%) Griffith, White Yajurveda, p. 22 mentions this explication, but translates

“habitation’. .
34) Caland-Henry, L’Agnistoma, p. 139; A. Hillebrandt, Ritualliteratur,

Sll‘nsshurg 1897, p. 129.
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the divine Waters are implored (mddhumantam darmim devamddanam prd
hinotapah ; cf. 3; 9) is no doubt a dha@man- of the Waters 33); this con-
clusion is not disproved by the fact that in st. 8 the wave is a child (garbha-)
of the Waters, because a ‘child’ or ‘embryo’ is likewise a ‘representative’
of its ‘parents’ 36),

SB. 1, 7, 3, 10 and 11, dealing with the oblation to Agni Svistakrt
which is offered at the end of the principal oblations to other gods in order
to secure their validity, are worth quoting at some length: (10) “Having
recited the invitatory formula, he (the hotar) enumerates (those deities)
which (have received oblations at the forc-offerings, butter-portions, ctc.),
as well as Agni Svistakrt”, ayad agnir agneh priya dhamaniti, tad agniyam
ajyabhdagam aha . . . “Agni has worshipped (made the object of an act
of ritual worship) the favourite dhd@mani (not, with Eggeling, “dainties”)
of Agni; thereby he refers to the portion of clarified butter for Agni...”
(cf. 1, 4, 2, 16 f) (similarly in connection with Soma ete.); (11) .. . ayad
devanam ajyapanam priya dhamaniti tat prayajanuyajan aha. prayajanuyaja
var devd ajyapd. yaksad agner hotuh priya dhamaniti tad agnim hotaram
aha. tad asma etam deyg ahutim kalpayitvathainenaitad bhiyah samasamyan
priya enam dhamany upahvayanta . . . © ‘He has worshipped the favourite
dhamani of (the) gods who drink clavified butter’; thereby he refers to
the fore-offerings anq after-offerings; for, indeed, the butter-drinking gods
are (represent) the fore-offerings and after-offerings; ‘let him worship
the favourite dhamgn; of Agnio the hotar’; thereby he refers to Agni,
the hotar; for after the gods h,a.d set apart this oblation for him, they
still further propitiated him by this (formula) and invited him to his
favourite dhaman->’. (Compare KS. 18, 21; MS. 4, 13, 7: 209, 3; TB.

3,5, 7, 6; AévSS. 1,3, 14; 1, 6, 3, etc. and for the first formula VS. 21,
47 etc.). T

AsvSS. 1, 6, 5 devanam G
d. a. ayat p. dh.37), Accor
pmthamdjyabhdgadevasya
The conclusion must be
which consist of butter

jyapanam priya dhamani yaksat, and KS. 32, 1
ding to the commentary ayam svistakrd agnik
priyani dhamani nihsesany ayad istavan ctc.38).
that the fore-offerings and after-offerings 39) —
. —are dhamani of the butter-drinking gods who
are explicitly identifieq with these oblations (SB. 1, 7, 3, 11)40). In § 13
the hotar continues to recite: yaksat svam mahimanam iti “let him ritually
worshi'p.his OWNn greatness”. “When he asks him (Agni) to bring hither
the deities, he also makeg him bring hither his own greatness”. Sacrificing
Die Religionen Indiens, I, p. o7
%) ‘Gods’ and ‘powers’ in the Veda., p. 92 ff.

. omfield, A Vedic concordance, Cambridge 1906, p. 108.

» 1L 3 (ms, : 208, 14).
3) For Agni see ch. II7, p,( 23 ff4’ 13, 7: 208, 14)

39) For these see A. Hilleby o . 4V -
andt, dische Neu- un ollmondsopfer,
Jena 1880, p. 94 ff. Das altindis

10)  One might for instance co
(prasitram) is called a “place in

35)

mpare SB. 11, 2, 7, 19 where the fore-portion
heaven” (loka-).
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to a god’s dhdman- and sacrificing to his mahiman- may no doubt be put
on a par.—See also MSS. 5, 1, 3, 27 “Agni and Varuna worshipped the
dear dhamani 1) of Agni ...”

KausBrU. 3, 1 is interesting in that it leaves no doubt about the
Ppossibility of a man’s reaching the priyam dhdma of a god: pratardano . . .
wdrasya priyam dhamopajagama yuddhena ca pavrusena ca. tam hendra
uvaca ... “by means of fighting and heroic effort P. arrived at the
‘beloved abode’ 42) of Indra, who said to him ...” It is worth noticing
that Indra, though referring to his own exploits, speaks, in this passage,
in the name of, or simply as, the Supreme Being. Yet, he is no dhaman-
of the Supreme Being, but the king 43), obviously after being killed in
battle comes to Indra’s dhaman-, where he is addressed by the god him-
self, not by a ‘representative’ or ‘manifestation’. The conclusion must
therefore be that dha@man- here is the very “presence”’ of that side of the
god’s nature by, or with, which he is willing to grant his devotee access
to him, in short that it is the god’s “presence”. “What we can describe
at a distance as ‘divine presence’ has as its crucial religious moment on
the part of the devoted subject the immediate vision of and access to the
divine reality itself” 44).

The man who wishes to take hold of a cow or a horse goes to§va-rds
it a bundle of sacrificial grass in his hand, because that (barh‘zs-) is thf
priyam dhama of these animals (TB. 2, 3, 2, 5), “for they like grass
(comm.). One should not in my opinion explain dhaman- as ‘‘seat’, or
“domain” because the barhilh was the place to which the gods come to
receive the offerings 45), but “‘therein these animals lik.e to be prese'nt”
because the barkil is expressly identified with cattle: Al]?r. 2,4, 8 pasavo
var barhih. When one recites a formula for the barhil one delights
cattle (ibid.). _ ) .

In TA. 2, 7, 1 the kusmanda mantras ) which the vatarasana- (“‘wind-
girt”, which obviously means “naked”) rsis had entered as a place of
refuge are called their dh@mnan-. Does this mean that these formulas, a
characteristic trait of which is that they invoke Va.ri(?us gods and tembrace
and deliver from all imaginable cases of sins committed, are believed to
be a container of the rsi’s essence? B

The waters (apak i.e. water as a divinity) are MS. 4, 1, 4; KS. 31, 3
and KapS. 47, 3 said to be the priyam dhama of the gods. This is in harmony

- . DYd
1) “seats”: J. M. van Gelder, The Manava Srautasttra, New Delhi 1963, p. 137.

%) Thus e.g. R. E. Hume, The thirteen principal upanishads, Oxford 1934,
P- 320 and S. Radhakrishnan, The principal Upanisads, London 1953, p. 774.

1)  For Pratardana see Macdonell and Keith, o.c., 1L p. 29, f. .
H) K. W. Bolle, Devotion and Tantra, Studies of esoteric Buddhism and

Tantrism, Koyasan, Japan 1965, p. 223. ) )
5)  Keith, Religion and philosophy of the Veda and Upanishads, Cambridge

Mass. 1925, p. 286. :
46)  VS. 20, 14-17. See also S. Rodhe, Deliver us from evil, Lund-Copenhagen

1946, p. 156 ff.
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with SB. 14, 3, 2, 13 where the waters are the @yatanam “support. home™
of all the gods. For the idea underlying this statement compare RV.
10, 82, 5 and 6: the Waters received the One, the primeval being in which
all the gods were included or had united as the first germ.

In JB. 1, 277 mention is made of the yajiiasya dhama paramam guhda
san nirmitam mahato *ntariksat “‘das Opfers hochste Ordnung, die geheim
ist, ist aus dem weiten Luftraum hergestellt’ 47); rather the sense generally
adopted in this publication, cf. further on vartanim adhvarasya “‘the track
or course of a sacrifice” 48). By a definite formula this yajiasye priyam
dha@ma may according to TS. 2, 5, 7, 4 be won.

In a curious passage, AiB. 3, 8, 6 ff., dh@man- is associated with, and
practically a synonym of, tans- 49). While dealing with the vasaf call the
author teaches how to ‘appease’ its terrible force lest it should injure
the man who pronounces it: one should accompany it by the words ojal
saha ojal “‘(inaugurative or creative) power, (overwhelming) strength,
power’”’, because ojal and sahal are the two dearest “bodies’” or “‘em-
bodiments’ (priyatame tanvau) of the vasat call—which in 3, 5, 1 is said
to be “‘a vessel of the gods”, and in 3, 6, 1 is called a ‘thunderbolt’
(vajra-) %) —; “verily thus”, the text continues, ‘‘he causes it to be
completely furnished (semardhayati) with its priyam dhdamea”. The man
who knows this is furnished with a priyam dhama. For the use of tani-
cf. also 1, 24, 5. —Compare also TS. 5, 2, 1, 2: Agni. being created by
Prajapati, went away from him. Prajapati followed him with the mantra
“he (Agni) has cried” (TS. 4, 2, 1,2;2,2;RV. 10, 45, 4); “with it he secured
Agni’s priyam dhama. By repeating this formula one gains access to
Agni(’s priyam dhama)”’. The author adds that Agni’s priya tanih is the
metres. Cf. also 5, 2, 1, 6; 5, 2, 3, 4 and for reaching Agni’s priyam dhama
by means of a mantra KapS. 31, 1; 2. —KS. 7, 14; KapS. 6, 4 Sukram
dhama combines, with reference to Agni, with sukra tanah and sukram
jyotil (cf. MS. 1, 6, 2: 87, 7). A divinity’s tanith are not simply his “bodies”
but “his powers and characteristic qualities which constitute his ‘mystic’
corporeal self”, and Agni manifests himself in light.

Being under the impression that dhaman- means “abode” Keith 51)
incorrectly translates AiB. 3, 37, 16 etad dha va esam priyam dhama yad
barlisada iti * ‘sitting on the strew (the term occurs in RV. 10, 15, 3
which is quoted and commented upon) is a reference to their (the Fathers’)
d‘ear abode (the strew)”; the text rather says that the epithet barhisadal
¢ sea,teq on the sacrificial grass” is a priyam dhama, i.e. a ‘location’ or
‘modality’ of the pitaral : the Rgveda text referring to the pitarah uses

17) (,:aland, Das J&iminiya-Br{lhmmJu in Auswahl, Amsterdam Acad. 1919, p. 108.
For adhvara- see my relevant article in Vishv. Indol. Journ. 3 (1965), p. 163 ff.
19)  For tanti- see further on, p. 72 f
50) Tt is, moreover, the sun anq death ; the sacrificer is regencrated and delivered
from death by it (SB. 11, 2, 9, 5).
51)  Keith, Rigveda Brﬁhmanas, p- 188.

118)
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the epithet: barkisido yé . . . sutdsya bhajanta pitvds td ihdgamisthah. By
reciting these words, the AiB. continues, one makes them prosper or
increase with their favourite dhaman. That is to say. by pronouncing
liturgical words one re-activates the power inherent in them for the
benefit of the god or being addressed. A name being an actuality ex-
bressed in a word, a power centre expressing the very essence of its bearer,
and an essential part of the bearer’s personality, an epithet might refer
to definite aspects of a person’s or god’s power and personality. Pro-
nouncing a name or an epithet sets the inherent power in motion; every
new name attributed to a god adds something, not only to his dignity
and prestige, but also to his power. Pronouncing the stanza with the
above epithet therefore meant adding the special power of that dhaman
to the Fathers. In order fully to understand the implications of this
Passage it is uscful to remember that epithets and other characterizations
of divine beings often are mainly ‘praise’, that is ‘confirmation’ of the
power of these beings, consolidation and strengthening of that power and
of their bearers. By praising a god and reciting verses replete with charac-
terizations of his nature one adds to his power (compare the use of the
verb samardhayati) and influences his abilities for the benefit c'>f one’s
Patrons or of a wider circle of men; one contributes to the cont"n¥ua»nce
of his power and to the maintenance of his supposed .sa.lutary activity 52).
Says SB. 2, 6, 1, 7 “those (Fathers) who gain (a divine) sphere (lo}*a-)
by means of cooked (sacrificial) food offered by thel?l are tvh'e pzta?'o
barhisadal”, in contradistinction to two other categories m‘entlo'ned .m
the same paragraph 53). In 2, 6, 1, 22 the same brahmana likewise d{s-
tinguishes Fathers accompanied by Soma, Fathers se'ate'd on the bal'l}ls,
and Fathers consumed by Agni; cf. also 28 ff. For the intimate connection
of the Fathers and the barhis one may also compare 1, S,'l,'40 “.fhere a;n
Agni cake, divided into four parts and laid on the barhis is said to 51116
in the place of the Fathers who are represented .by the fou.r quarters )
It is clear that the barhis — which as is well known I.S loadfzd with potency 53)
—may be described as a receptacle of that which might be called the

barhisadam dhama of the Fathers 56).
_TTroreele C ) .

52)  See Epithets in the Rgveda, ’s-vaenhage. 1959, p. 188 ff. ete. '

83) For particulars and other classes of pitarak in later works see P. V. Kane,
History of Dharmasastra, IV, Poona 1953, p. 343 f.

%)  See also Eggeling, o.c., I, p. 228, n. 2. . N
55; The Savayﬁ_{i:’ﬁas, p. 317; Die Religionen Indiens, I, p. 141; A. B. Keith,

The religion and philosophy of the Veda and Upanishads, Cambridge Mass. 1925,

. 34; 286. o
P 56)  “Man glaubte sich also die Viiter wahrend des Todtenopfers persénlich

gegenwiirtig und meinte, daB sie in unsichtba.rer (n‘esta]’t'das ihnen dar‘g(‘\b(v)“tono
genossen und die an sie gerichteten Gebete horten. Freilich genossen die Viiter,
die Geist geworden waren (. . . asumpgamal, vayubhitih) —nach Rudradham soll der
Opferer sich seine Viiter gegenwiirtig denken in den Strnh]en—der Sonne (bhasvara-
marti-) —nicht in Menschenweise, sondern nahmen von den Kléssen nur die heisse
Luft zu sich” (W. Caland, Altindischer Ahnencult, Leiden 1893, p. 179 f).
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Also from SB. 7, 5, 2, 38 it may be concluded that a frequent epithet
of a god which evokes one of his essential features or one of his charac-
teristic aspects may be called a dhaman-, a modality of his divinity:
tad dhasya priyam dhama yad yavisthah “this indeed, to wit. ‘the youngest’
is his (Agni’s) favourite form” (Eggeling): “the youngest™, which is ex-
clusively applied to this god characterizes him as being produced every
morning 57).

Thus one may (PB. 14, 2, 3) cryptically appropriate (paroksam
upasiksati) Agni by means of a formula (SV. 2, 490D) containing his
epithet Vai$vanara because Vaiévanara is the god’s “favourite resort’”
(Caland) %8); (4) Mitra and Varuna by a chant addressed to Heaven and
Earth, because these are the priyam dhama of these gods; and for similar
reasons (5) by a verse addressed to the Rbhus, Indra. The comm. explains
dhaman- by Sariram tejomayam which is essentially right: “one cryptically
Dropitiates the god through his p. dh. which is indicated Ly the name
Vais$vanara”. For Mitra and Varuna sce perhaps passages such as RV.
6, 67, 6 (cf. 4, 55, 7) stating that the gods’ bed 5%) (rain) has spread heaven
and earth 69), According to the same (on 5) Indra is the Sun and the
Rbhus its rays; “hence it is clear that the latter are the Sun’s priyam
dhama’. For the close connection between Indra and the Rbhus sece also
RV. 1, 51, 2; 3, 60, 3 (friends); 4, 33, 3 (invited together to a sacrifice);
4, 37, 4 (the eldest is Indra’s son) 61), Indra is even, like the eldest of the
three Rbhus, called Rbhuksan. The three Rbhus are morcover Indra-like
(or, rather, Possessed of Indra’s nature: indrasvant-) (4, 37, 5) and Rbhu
is said to be like a new Indra, (1, 110, 7 rbhiir na indral $dvasa ndaviyan).

In connection with Vs, 16, 46 “Reverence to you, the sprinklers (, to
the hearts of the gods)” SB. 9, 1, 1, 22 observes that “this is his most
agreeable (pratijﬁdtatamam) dhaman, like a dear son or (one’s) heart;
therefore, if one should be in fear of Rudra one should offer to him with
the ahove formula, hecause then one draws nigh unto the god’s priyam
dhama. It appears that not only a formula containing a god’s essence or
concentrated power may be considered a dh@man- but also a son or one’s
heart, the former being a manifestation or representative of essential
aspects of oneself 62). the latter being the centre of the personality by
which one comes into touch with the divine and the residence of the
m&ﬁty %).—AiB 6, 7, 10 etad dha va indragnyoh priyam dhama

%) Epithets, p. 8]

58)  W. Caland, Paficavim$a-brahmana, Caleutta 1931, p. 351 f.; for upadiksati
i]?i(fl" P- 246; the comm. m.ay be right' in explaining by prinayati “delights, pro-
pitiates”.

9) i.e. the hed of g river.

%) K. L. Janert, Sinn und Bedeutung des Wortes dhdsi, Wieshaden 1956,
p. 6 ete.

Gl)

Cf. also Macdonell, Vedic mythology, Strassburg 1897, p. 131 f.
62)

‘Gods’ and ‘powers’ in the Veda, The Hague 1957, passim.
%)  The vision of the Vedic poets, The Hague 1963, ch. XII.
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yad vak “‘Speech (Vic) is the favourite dhaman- of Indra and Agni”, so
that with a Sarasvati formula — Sarasvati being specch —one “‘causes
these two (gods) to prosper with their favourite dhaman™, ie. . .. one
causes them to be abundantly furnished with ...” The explication of
this statement is furnished by RV. 10, 125, 1 (AV. 4, 30, 1) explicitly
stating that the goddess Vac bears, holds, supports, or contains (bibharms)
Mitra and Varuna, Indra and Agni and the two Asvins. This goddess,
who pervades heaven and earth (st. 6), has been distributed over many
Places (st. 3) so as to assume many (forms) which may be conceived of
as her dhamani. In Speech, which as a goddess is traditionally regarded
as speaking here, part of the essence of Indra and Agni is so to say
located 64). Cf. also GB. 2, 5. 13 etad dha va indragnyoh priyam dhama
yad vak.

The view was also ventilated that saline soil is the priyam dhama of
the sky (asa vai divah p. dh.): KS. 20, 1; KapS. 31, 3; probably because
of the fertilizing force ascribed to salt (SB. 13, 8, 1, 14 “salt means semen
(retal)”, and of the fact that the sky sheds seed (retak) when 115. rains
(7, 4, 2, 22). Thus salt may be regarded as a ‘refraction’ of thf: (fertilizing)
power of heavens. Nor can the information contained also in KS. 8, 2;
KapsS. 6, 7 that the saline soil ) is a priyam dhama of cattle thereforfa be
disconnected from SB. 7, 3, 1, 8 “saline soil means cattle”. Cf. also 5, 2,
1, 16; 7, 1, 1, 7 “salt means cattle’ 66). .

InTS. 5, 5, 1, 3 the ‘wind’ or moving air (v@yu-) is said to be the priyam
dhama of cattle (pasanam). Why? Bovine cattle 1'ep1'05(:nt- all am-mav]s:
(SB. 13, 3, 2, 3). Animals have Vayu for their Iea.der' (vayz'lpra_net‘;;a‘ vai
pasavah : 4, 4, 1, 15), and Vayu is breath (prﬁzzai: .\rlta] air) 67), since
it is by means of breath that animals move about™ (1b'1dcn'1); cf. 8. 4. 3. 15.
The close association between Vayu and cattle (pasu-) is also apparent
from the AV. 2, 26, 1 where they are companions: 6. 141, 1. TB. 3. 2. 1, 3;
KapS. 46, 8 morcover inform us that the wind is: tll(‘ overseer ((((U)yalcgaj-.)
of the atmosphere, and that the latter is the divinity of. cattle ((m‘zt(m;-
ksadevatyal pasavah). What scems also to be of r‘elevm.lce ls-t-ha.t animals
are SB. 6, 6, 2, 7 said to be “as much as the vital a-fr (p;-(tzi,r{-) and the
body”, SB. 7, 5 2, 6 informing us that Prajapati fa'-shlon.efl animals from
his .\-'ita»l airs. The vital air which went out of Prajapati is on the other

%) B. Essers, Vie, Thesis Groningen 1952, p. 107 goes too far in contending

that the gods are almost called into being by the sacred word.
r 2

%) Cf. also MS. 1, 6, 3: 91, 2; TB. I, 1, 3, 2. .

%) Cf. J. J. Meyc;r, Trilogie altindischer Michte und Feste der Vegetation,
Zirich- Leipzig 1937, III, p. 185; The Savayajiias, p. 409 f. ' .

$7)  On ‘‘breath” (prana-) as a vital principle and the speculation associated
with it see e.g. E. Arbman, Untersuchungen zur primitiven See]envnrstellung P
Le Monde Oriental 20, p. 85 ff.; 21, 1 ff.; A. H. Ewing, The Hindu conception of
the function of breath, I, J. A. O. S. 22, p- 249; I1, Allahabad 1903; E. Frauwallner,
Geschichte der indischen Philosophie, I, Salzburg 19:'13, p- 81; J. Gonda, Die Re-
ligionen Indiens, I, p- 200 f.: S. Wikander, Viiyu, Uppsala 1941, p. 84 cte.
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hand identical with Vayu (7, 1. 2, 5). “'1‘10 1% also one half of this Creator
God (7, 2, 2, 11). Hence people say “animals arc vital airs™ (prandkh
padavah : 1, 5, 2, 6). That all things are “established’” in hreath or moving
air appears e.g. from AV. 11. 4, 15.

After drinking soma at 2 sacrifice of another sacrificer one should
perform a rite with ghee (ApSS. 14, 31, 9ff.; LSS, 3, 2; DSS. 7, 2) 68)
using the formulas “Thou art the flower of the waters. the juice of the
herbs, the priyam dhama of Soma, the oblation most heloved by Agni,
Indra, the Viéve devah” (TB. 3, 7, 14, 21.) 69), According to RV. 4. 58, 1
and 2 soma—which has assumed ‘immortality’ ”’ —is a sccret name of
ghrta- ; in 9, 67, 11 and 12 both substances are compared; 9, 62, 9 ete.
the soma contains ghee; 10, 65, 2 soma is ghrtasri- “mixed with ghee”.

The formula MS. 1, 1, 11: 7, 3; KS. 1, 10; ApSS. 2. 7, 9 dhamasi priyam
devanagm anadhystam devayajanam is to accompany the ladling of the
sacrificial butter into the wooden container: Caland translated: “die den
Gottern liebe Stitte, der unerschiitterliche Gottesdienst’ 7). — From the
words KS. 35, 1; KapS. 48, 2 ghrtahavano ghrtam asya dhama which relate
to Agni it appears that this thought could also be expressed without the
adjective priyam. See RV. 2, 3, 11 ete. discussed in chapter ITI. —Grif-
fith’s 1) translation of V8. 2, 6 (quoted SB. 1, 3, 4, 14) . .. priyéna dhdmnd
priyam sida dsida, viz. ‘. .. on this dear seat, with the dear home, be
seated” is not clear. Addressing one of the sacrificial ladles, the juhd,
the adhvaryu lays it down on the prastara (“the seat’); the dhd@man-
is the ghee, which, as we know already 72), is the gods’ dear dhaman
(cf. comm.) 73). As also elsewhere the text does not explicitly state whose
dhaman is meant. —$B. 3, 4, 2, 5; 8 te devil justas tanih priyant dhamans
sardham samavadadire. te hocur etena nah sa nandasad etenc visvan yo na
e.tad atikraémad ity “the gods divided their loved forms (bodies 74), mani-
fcSta’tions) and their favourite dhdmani ) and laid them down (comm.)
together and said: “Thereby (i.e. by that hody which has been laid down)
he shall be ‘manifold’ (i.e. ‘scparated’, comm.; i.e. disintegrated), thereby
\

68)

i) See also Caland, Srautas. d. Apast., II, Amsterdam Acad. 1924, p. 419.

- For the same formulas without “the p. dh. of §.” seo PB. 1, 6, 8; DSS.
7, 7:02, 8 ... agneh priyatama tanir 1'1_1(lra.9yu priyataman havih.
71) C&!&nd, Das Srautasiitra des Apastamba, I, Géttingen-Leipzig 1921, p. 57.
) Griffith, o.c., p. 12.
) See chapter III, p. 25.

::) Cf. also Eggeling, S. B. E. 12, p. 93, n.
v ) TFor tana.- which may assume the sensec of “mystic body” (Renou, E. V. P,
191’913- 20) see H. Oldenberg, Die Weltanschauung der Briahmana-Texte, Gottingen

» P. 100 ff. etc., cf. p. 102: “So dient mannigfach die Vorstellung der tanii-
) Wunsch cine Wesenheit in Titigkeit zu setzen, andre auszuschalten, Teile der
Gf:smntsubstanz aus ihr heraus zu verlegen .. .”; R, Arbman, o.c.; S. Lévi, La doe-
trine (y sacrifice, Paris 1898, p. 37; J. Gonda, Die Religionen Indiens, 1, p. 192.

75 ) )
o °)  Here Eggeling translates: “desirable powers, attributes, or resources” (S. B. 13,
<9, p. 94).

dem
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(he shall he) Scattered to the winds, whosoever shall transgress this
(covenant of ours)',» Whatever the exact definition, dhaman- lfelo 1gs to
the same class of concepts or e N ’ o ones
laid down. In & Pts or entities as tani- and can be divided and
co s 9 the text, after repeating the first statement, continues:
“Now it is by takine " > T :
down togethey the 1 g portions of butter T,ha.t the;: (.the officiants) lay
(S 15) the a-uth' ‘e 0Veq forms .and fa\TOHI‘lte dhamani . ..”. Furt-hel: on
tileir justa .O ! SuPI’_h(?S the interesting note that the gods deposited
! justas f(‘m,ulz. priyani dhamani on Indra 7), commenting that Indra
dld,nOt burn in the beginning; it is however by that very energy (viryena).
(101‘1YG(1. from thege divine entities that he now burns. That is why, in a
sacrificial session ip which all the officiants are like the sacrificer conse-
01‘31.30(1 ™). the sacrificial butter should be given to the sacrificer, because
he is Indra. In the next paragraph we are informed that these collected
tan'filz and dh@mani became the saman, which therefore must be regarded
as identical with satya- ‘‘reality”, ‘“because it is born of the gods”. It
may be remembered that ghee is the essence or life-sap (rasa-) of the
wniverse (SB. 7, 2, 3, 4), that it is a manifestation (ripa-) of the air
(7,5, 1, 3) which is a place of abode (@Gyatanam) for all the gods (14, 3. 2, 6)
and that, moreover, it is considered to be the gods’ priyam dhdama (13,
2, 1,2;13, 6, 2, 11). However from what is said in the same chapter it
appears that man also may have dkamani : (9) “Let him, then. not covenant
with any one and every one, lest his loved forms and favourite dhdman:
should be mixed up (with those of others)” (the author uses the direct
construction: nen me Justah ete.). )

InKS. 1, 114 KapS. 1, 11 this series of formulas addressing the placing
of the sacrificial ladles likewise runs as follows: “O juht (upabhrt ...)
come, heaven (intermediate space ..., cf. AV. 18, 4, 5 and 0) by birth,
Aditi of uncurtailed wings (ef. RV. 1, 22, 11). dear to the gods. sit ‘d<.)wn,
with (thy) dear dhd@man- on (thy) dear seat”. This is perfectly intelligible:
the ladles, which are elsewhere said to sustain sky, intermediate space
and earth (AV. 18, 4, 5), are containers of power. Keith 78) is not right in
contending that the reading dhamna is much less good in sense tha,‘n
ndmnda which is found TS. 1, 1, 11g, although it is true that “the mystic
significance of the name is world-wide”.

In the cool season, the KapS. 4, 1 holds, dry wood (underwood) must
be burnt for Agni (upadutyah : MS. 1, 8, 2: 117, 10 reads upddheyah
“must be put on (the fire)”’); “thus one gives Agni his priyam dhama
(cf. KapS. 31, 9), i.c. a place to display his power. Compare the 1'011111%‘ks
made in connection with RV. 8, 19, 14 (chapter ITL.) —In this connection
meintion may be made of TS. 5, 7, 8, 1; KS. 40, 5: yds te agne samidho

yani dhdima | yd jihvd jatavedo yo arcth ... @tmanam cinuhi “pile thyself,

76) Cf. AiB. 1, 24 where the gods, being afraid, are said to have deposited their
dearest ‘bodies’ (tani-) in the house of King Varuna’,

7) Cf. Dic Religionen Indiens, I, p. 160 f.

™) Keith, Veda Black Yajus School, p. 13.
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O Agni, with thy kindling-sticks, the locations of thy power, thy tongues
..., thy light ...” is to accompany the ritual act of the so-called self-
piling of the fire (ApSS. 16, 21, 6; 19, 11, 7). The god of fire is invited
to pile himself, that is to make the constituents of his own being present
and ready to function. Quoting the words sam tvam agne . . . sam priyena
dhamna (see e.g. VS. 3, 19; MS. 1, 5, 2: 67, 9; SB. 2, 3, 4, 24) KapS. 5, 5
adds ‘“‘cattle is Agni’s priyam dhama’.

In explication of the formula pra cyavasva bhuwvanaspate visvany abhi
dhamani (see e.g. also VS. 4, 34; MS. 1, 2, 6: 15, 13; 3. 7, 8: 86, 20;
TS. 6, 1, 11, 5 etc.) KS. 2, 7; 24, 7 and KapS. 37, 8 observe devala vai
visv@ dhamani, that must mean that the gods collectively represent all
‘locations’ of higher power. This statement is the converse of the pro-
position “‘all manifestations, or ‘locations’ of (higher) power are a god’ 7).

According to Geldner 80) the term dha@man- occurring in MS. 4, 2, 11:
34, 6 ff. means ‘“Tageszeit” because the text enumerates wusas-, samgava-,
madhyamdina-, apardhna-. The four parallel sentences yasam indra udajata
vasu nama ripam pasuinam usasam dhame pasyamanal . . . rather point
to a relation between Indra and dawn, between Brhaspati and the second
division of the day, called samgava- 81), between the Maruts and midday 82),
between Prajapati and the afternoon.

A formula for inviting the gayatri at three prayers runs in TA. 10, 26, 1
as follows: ayatu varada devi . . . gayatri chandasam mata idam brahma
ﬁf-“””“ nah. ojo ’si saho ’si balam asi bhrajo ’si devanam dhama namasi
visvam asi visvayuh sarvam asi sarvayuh. Cf. TS. 2, 4, 3, 2 and KS. 10, 7
etc. The statements “thou art ojas etc.” mean that the giyatri representing
or embodying these important power concepts, or consisting of them,
is a source of these. Furthermore, she is the dh@man- i.c. tejah (comm.)
of the gods, or rather a refraction of their nature and power; she also
bears their names 8). —TB. 3, 11, 1, 21 devanam dhamamyrtam, occurring
after ojo ’si saho ’si balam asi bhrajo ’si is explained vindsarahitam. sthanam
(comm.), i.e. “a position sacred from destruction’’.

. By performing the ritual act called nigrabha- —i.e. by turning water
into nigrabhya- water 84) which is used in the preparation of the soma
draught —the gods made Soma “consort’’ (copulate) with the regions as
his “mate” (mithunena), his “loved resort” (Eggeling: SB. 3, 9, 4, 20).
Here the question arises as to how the quarters of the universe could
at the same time be spousc and dhiman of Soma. The answer scems

7) C. W. J. van der Linden, The concept of deva in the Vedic age, Thesis
Utrecht 1954.

80)  Pischel - Geldner, Vedische Studicn, II1, p. 113.

81) For details see A. A. Macdonell and A. B. Keith, Vedic index of names and
subjects, 2Benares 1958, I, p. 48 ff,

82 1 H
) The Maruts have a share in the soma which is pressed at noon.

83) Keith, Veda Black Yajus School, p- 178 translates: ‘‘thou art by name the
home of the gods’.

8))  Caland, Srautas. d. Apast. II, p- 258 f.
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to be that the mixing of the soma and the water into which it so to say

enters is a cohabitation (cf. ApSS. 12, 10, 9). The act is executed by

stirring the stalks three times with the formula VS. 6, 36 “From East,

West, North, South, from every side to meet Thee (Soma); fill (satisfy)

him, O mother (each region)—i.e. puraya svair bhavair etam somam —
.. 8); cf. SB. 3, 9, 4, 21.

Enuncia.ting a theory about the union of two deities (Indra and In-
drani) 86) in the heart of the man who sleeps the author of SB. 10, 5, 2,12
says that the one who knows this should sleep because he ‘“‘thereby
causes these two gods to prosper with (through) copulation, (their)
favourite dhaman-" “wish”, Eggeling, ?) (devate mithunena priyena dhamna
samardhayati). The term is here, as far as I am able to see, used for the
common presence and union of these two divine powers in the heart.

Whilst invoking the sacrificial stake as Vanaspati the compilc:zr of .V S.
21, 46 (cf. 47; KS. 18, 21) says, inter alia, ydtragnéh priyd dhdmani, y.
somasya p. dh. cte. tdtraitan . . . updvasraksat ‘“where are the receptacles
of, or places receiving, Agni’s ete. divine power . . ., there let him a-rra’-nge
these (victims)”. Interestingly enough, the term pdthamss: ‘protecto%'ates 5%7),
not dhd@mans is used in connection with Vanaspati himself who is bOd.ll):
bresent. Some variant formulas read ydtréndrasya rsabhdsya havisal priyd
dhdmani ete. “where the favourite stations of Indra, of the bull, the
sacrifice are” (Griffith). . . ,

V8. 27, 16 (TS. 4, 1, 8£.; MS. 2, 12, 6: 150, 9) the deified ‘doors of
the sacrificial halls are, ruling (or, “lording it”: patyamanak) dhamna
(not “by foundation’) $8), said to preserve Agni’s holy “.'i:)rks. I would
brefer “through (this) particular presence of (their) divinity' or 57011_1et011_111g
to that cffect to sthanena (comm.) or “dominion”, :Keltl.l 89)-. AV. 5, =l 8
reads wruvydcasagnér dhdmna patyamane %) “lordi.ng 1t \'\'1t»h tth ® ld;
Presence or refraction of Agni’s divinity”, the suble‘ﬂf being Dawn an
Night who are implored to favour the speavker’s' sacrifice. o

The dhaman- (sthanam, comm.; “domain”, \Vhltne.Y‘mem‘“ )s ") of
the Adityas and of the sons of Diti is AV. 7, 7, 1 (Paipp. 20, 1. 62 said to
be deep in the sea. The celestial sea may be meant, although SB. S, 6', 1, .7
the Adityas are said to be the overlords of the western region (which is

Protected by Varuna. the lord of the seal _
Instead of the readings TS. 1, 2, 8. 1; TA. 4, 42, 5; ApMB. 2, 5, 11 ut

L3 M
. . . ive o Parjanya . ..
parjanasya susmena ... “with the impulsive cnergy of Parjany

-—

%) See also Eggeling, S. B. E. 26, p. 245 f.

%) Cf. BAU. 4, 2, 3; MaiU. 7, 11.

%) Chapter III, p. 42 f.

%) Griffith, White Yajurveda, p. 281.

%) Keith, Veda Black Yajus School, p. 300. .

%) See Whitney — Lanman, o.c., p- 270 f. (translating ‘“‘domain”). ) o
°1) Followed by N. J. Shende, The foundations of the Atharvanic religion,

Poona w.y., p. 115.
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and KS. 2, 6 u. p. vrstya ... “with P’s rain ...” (. PG. 3. 2. 14 w. p.
drstya ... “with P.’s eyesight ...”) MS. 1, 2, 6: 15. 5 has w. p. dhamna
... and ASS. 1, 3, 23 (ud ayusa svayusa ud osadhindm rasenot parjanyasya
dhamabhir ud astham amrtam anu) to accompany the taking up of the
soma and the rising up of the officiant 92): “up with life. with fair life.
up with the sap of the herbs, up with the ‘locations’ of P.’s power. up
have T arisen along with the immortals”. The variants may to a certain
extent be regarded as explications of the dhaman concept.

A line occurring in many texts (AV. 7, 83, 2; AVDPaipp. 20. 32, 5;
VS. 6,22; TS. 1, 8, 11, 1; MS. 1, 2, 18; KS. 3, 8; SB. 3. 8, 5. 10; A$vSS.
3, 6, 24; SSS. 8, 12, 11; LSS. 5, 4, 6 ete.) 93) is dhdmno dhammno rajams
tato varuna no musica. The comm. on AV. 7, 83, 2 explains “from every
state of disease”, Uvata on VS: “release us (O king Varuna) from every
‘Place’ or ‘state’ (sthanat) full of evil, which we fear”; Mahidhara prefers
“Varuna’s fetters” to “evil”, quoting KSS. 6, 10, 5 dhamno dhamnah
sumitriya na ity upasprsanty apah ‘“while pronouncing the words ‘from
every dhaman (let the waters be) friendly to us’ they (the officiants and
the sacrificer) touch water”, the formula relating to Varuna. Keith 94)
translated ‘“rule” or “order’”’, Caland %) ‘“abode”. The Petr. Dict.%),
Eggeling 97) and Whitney-Lanman 9) rashly conjectured dhdmnal to be
a mistake for damnal “bond”. Now this formula is together with some
other mantras— “do not hurt the waters nor the herbs etc.” —used when
at the end of the animal sacrifice the stick on which the victim’s heart
has been roasted is buried where dry ground and moist ground mecet.
Furthermore, Varuna is addressed also to set those speaking free from
the oath which they swear by the waters, by kine 99), and by the god
(Varuna) himself and a formula “Let the waters and the plants be friendly
disposed to us” is pronounced to accompany the touching of water (cf.
SSS. 8, 12, 11). Water, the ground, and the oath are typical representatives
of Varuna’s power and presence 19), The dpalh and aghnyah mentioned
in the formula may, like the name Varuna itself (yad apo aghnya iti
varunety sapiamahe), be regarded as locations or refractions of the god’s
hature and so were, it would appear to me, such displays of his power

as the diseases which he sent to punish the wicked. From these dhamans
-_—

92) Cf. eg. TS.6,1, 11, 1 f.

93)  See also Whitney - Lanman, o.c., p. 450. For a ritual application see also
J. J. Meyer, Trilogie altindischer Michte und Feste der Vegetation, Ziirich-Leipzig
1937, III, p. 328.

1) Keith, Veda Black Yajus School, p. 47.

95)  Caland, §¢'\ﬁkhﬁyana-émutasﬁtra, Nagpur 1953, p. 218.

%) Roth, in the Petr. Dict. III, 943. The translation “fetter’” was also adopted
by S. Rodhe, Deliver us from evil, Lund-Copenhagen 1946, p- 39.

*7) Eggeling, in S. B. E. 26, p. 216.

98)  Whitney — Lanman, o.c.

99)  For variants see Whitney -~ Lanman, o.c.

100)  Jor particulars see Die Religionen Indicns, I, p. 73 ff.
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the person praying wishes to be released. — The same interpretation may
be applied to AV, 7 » 83, 1.d ete.101) where Roth and Whitney considered
the reading sirea dhdmani musicatu a corruption for s. damani m., not-
Withstanding the same reading in Paipp. 20, 32, 4 and AsvSS. 3, 6, 24.
Here also Varuna seems to be requested to “release” i.e. to “‘dismiss”,
to “climinate” all his dhamans.

Instead of RV. 5,70, 2 (... adyama dhdyase) JS. 3, 28, 8 reads ta vam
semyag adruhvanesam asyama dhama ca | vayam vam mitra syama “We
would like to obtain your refreshing draught ... and dhaman- (which
must mean here something like “access to your presence”); may we be
Yours, O Varuna and Mitra’.

In KS. ¢, 9: 59, 10; KapS. 4, 8 the following prayer is handed down:
Sam rsinam. stutena 102) sam priyena dhamna sam aham ayusa sam varcasa
sam prajaya sam rayasposena gmiya (cf. also TS. 1, 5, 5, 7 etc.) “may I be
united with the praise of the rsis (i.e. the metrical texts), with (thy;
Agni being invoked in the preceding sentence; cf. 6, 9) dear dlzd'l.nc.m-
(“holder of divine power”) —or: “with a dear place of contact with dn'*me
Power (in general)” —, with a full life-time, with splendour, with offspring,
with increase of prosperity”’. — Reference may here be made to ’1.‘S. 66
11, 4 “what is recited has the word bay in it—the $astra l?egms BV .
1,84, 2; remember Indra’s bay horses who in this stanza are sa.id to bl:n’l:g
the god neay ; one obtains (upaprapnoti) Indra’s p,-iya‘m '(lhaximf by it”’.

PB. 1, ¢, 5 rtasya tva deva stoma pade visnpor dhamani vw-z.u'nca)m was
translated by Caland 193): “on the place of sacred Ol'der’, O divine Ston.m,
in the home (tejasi, comm.) of Visnu I unyoke thee”. This formula, which
iIs to be used at the end of the third service, is to ‘unyoke’ the St.oma’
when all the lauds have been chanted. This act takes place on the sacmﬁclé_ﬂ
place, during the sacrifice and the use of the term dk@man- may therefore
become clear if we realize that Visnu is constantly declared to be the
sacrifice ($B. 5,2 3 6;5,4,5, 1; 14, 1, 1, 6) 104), which may therefore
be supposed to contain part of the god’s divil}ity- 2. VS

The dhdma paramdm githa ydt which according to AV' 2: 1],1(;.';’ d
32. 9 is proclaimed by the gandharva who knows the immor ta ’ ) an
three-quarters of which are in secret is no doubt the nghe:st 1"1es?nce
(svarapam, Mahidhara). characterized by comm. AV. as pu?w7‘61.@?.‘””'“7“'”?7?%
Sthanam (cf. BhG. 15, 6), the “highest expression of the divine P(?“ ?1
or selfhood of the Supreme Principle”. Cf. RV. 10’,90’ 1. t.hr??-t(jlm;l tils
of the Purusa, the original Giant, is the immortal in heaven; MaU. 2 ete.

101)  See Whitney - Lanman, o.c., p. 430. B
%) Cf. TS. 1, 5, 5, 42; KS. 7, 6; KapS. 5, 5. ‘

103) . Caland, Paficavimsa-brihmana, Calcutta 1931, p. 11 and W. Caland-
V. Henry, L’Agnistoma, Paris 1906, p. 382. ”
104)  Tor dotails see Aspects of early Visnuism, p. 77 ff. For fhe place of rta-
in the sense of “sacrificial ground” ef. Liiders, Varuna, p. 614 ff. . Reliad

kS .- . Al o]-
198)  gandharvaloke hi brahmavidya sutaram jirayate (Uvata). Cf. also Die Religi
onen Indiens, I, p- 101 f.
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A brief survey of some later uses of the term under examination will
not be out of place here. In connection with the man who goes to heaven
Yajii. 3, 168 says that his atman by particular rays attains or enters
divine bodies together with their dhamani: devasarirani sadh@mani
prapadyate, which is explained: (taijasani sukhaikabhogadhikaranani
kanakarajataratnaracitamarapurasahitant (Mitaksara). i.c. “‘(embodiments,
expressions of the divine selfhood) consisting of fiery energy. substrata
of only one enjoyment, viz. happiness, associated with paradises made
of gold, silver and jewels”. Praising Rudra the Hariv. 2, 72, 58 has the
following line: dhammo (=tejojalasya “abundance of tejas”, comm.;
“corps’ 1)) harir agro *tha visvah brahma . . . “from whose ‘divine presence’
Visnu as the first, next the Omnipresent One (Virdj, the hypostatization
of the conception of the universe as a whole), Brahma ... (have come
into existence)”.

Although it is not my intention to repeat what may be read clsewhere 2)
this frequent association of the term dhaman- with tejas- and the pre-
dilection of commentators for this ‘synonym’ —compare c.g. AV. 20, 19, 4
dhdmabhih $aténa explained as tejobhil . . ., and VisnuP. 5, 1, 48 sarvesvara

dhamnam dhamatmakaksayal, explained as tejasam s@ryadinam
prakasakarapah 3)—calls for closer attention. Being one of those un-
translatable terms in which Sanskrit religious and philosophical literature
abounds — “Schirfe des Lichtes und Feuers, Feuer, Energie; geistliche,
intellektuelle, moralische, magisch-religisse Wirkungsmacht, EinfluB, und
die darauf beruhende Glorie, Wiirde, Herrlichkeit”” 4) may according to
the context serve as ‘translations’ —this extremely frequent term does
not only, at least in part of its normal applications, adjoin the acceptation
of dhaman- argued in this publication, but also corroborate my argument
and view of the meaning of the latter. Some texts may he quoted in
substantiation. The ancient Indian king consists of the tejas of all the
gods (Manu 7, 11 sarvatejomayo hi sal: sarvesam ... tejo bibharti,
Kullika) 5); as a baby king Raghu radiated his innate tejas (Kal. R. 3, 15).
A prince may be said to “contain within himself the germ of tejas’:
Kal. Sak. 7, 15 mahatas tejaso bijam balo *yam pratibhati me. Like kings,

!) M. A. Langlois, Harivansa, II, Paris 1835, p. 34.

%) Especially in J. Ph. Vogel’s brief monograph which has unfortunately been
written in Dutch: Het Sanskrit woord tejas (=gloed, vuur) in de beteekenis van
magische kracht, Amsterdam Acad. 1930.

3) See also chapter I, n. 3.

1) Die Religionen Indiens, I, p. 31.

5) Cf. my publication Ancient Indian kingship, Leiden 1966, p. 35 f. “Splendour’:
Ganganitha Jhi, Manusinrti with the bhisya of Medhatithi, ILL, Calcutta 1924,p.279.
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gods and heroes (e.g. Ram. 1, 75, 3; 12 cr. ed.) excel in this ‘power sub-
stance’ which is characteristic of their appearance or manifestation 6),
and Krsna, the Highest Being, reveals that all beings endowed with
extraordinary power, high rank and vigour have sprung from a fragment
of his own tejas (BhG. 10, 41). The tejas belonging to a king may leave
its owner (Mbh. 2, 42, 22 cr. ed. cedipater dehdt tejo ‘gryam . . . utpatantam
© - gaganad jva bhdaskaram) and is for instance said to enter water with
the result that this assumes a scorching heat (Ram. 7, 65, 31). A hero
may on the other hand possess the tejas of a god (Mbh.). Gods impart
this power to their idols which are therefore regarded as bearers of tejas:
Jonarija, Dvit,. Raj. ed. Durgaprasad 1896, III, p. 65. It is finally worth
recalling that a person or an object possessed of this power substance
may be likewise called a tejas-, which then may for practical purposes
admit of the translations “dignified person”. Thus Mbh. 13, 104, 62 vulg.
the cow and the brahman are, like fire, indicated by this t(?rm; .cf. also
13, 22, 10 tejasam : tejasvinam sarvajianam, Kullika. In this point also
tejas- and dhaman- run parallel. The asuras on seeing a pretty young
Woman exclaimed ako rapam aho dhama (BhagP. 8, 9, 2): I’ ’would suggest
“incarnation (of a divine being)” rather than ‘splendour”, although of
course the difference may practically be slight or naught. 1
This equivalence with tejas- made Kalidasa, R. 18, 2:? use the compound
haridasvadhama in the sense of siryatejah (viz. a prince) and _the })??’t
of the Prabodhacandrodaya, 2, 15 speak of amctf'flpfltid]“‘”"f"l]‘“"éfwm‘:)';
patakal “bLanners bright-coloured like the luminous malllfestla 1;)11 >
divine power of Indra’s bow (i.e. the rainbow)”’; CI? e.g. Rain. > ,ns'
cr. ed. describing the effect of the tejas of a hero’s heavenly weapons:
-« tapovanam sarvam nirda dham castratejasa. i )
Mblf? 6, 14, 4 cr. ed. Saﬁjga,ya informs king Dh;‘ta-rasf}l"jl ;’h’a’t th::::i
has fallen on the battle-field, qualifying this hero as liak‘uf al),n s ;b fli_
dhanam dhama sarvadhanusmatam “the chief of all wa-rrl‘c‘us, t Te‘ (lzlm o
ment of the cssence of all archers” (tejal Nilakantha; uz]ljce; a (31 -
hel‘VOrstrahlend”, Petr. Dict. may give rise to misunderstan mc).(; 13(131011;
Kunti is Mbh. 1, 114, 26 cr. ed. persuaded to procreate a son (Arjuns

; s
. . L :s- in him the ‘energies’ of
who will be a dhama ksatriyatejasam, that 1s: 11

nobility will take up their residence or will be' embodlgd.GTIEZ;.};P(]III::;;;:(;
is also apparent from text-places such as Kal. R.‘ . ‘?»;1t177) b e
raghusianul “the son of Raghu shone (looked 1)1e]-seln_11‘1‘11<‘3yi i{ir y) 47
Peculiar majestic lustre” 7) (tejasa, I\Ia,llinzith‘ﬂa) a,nfl ‘.1_"‘;1(‘/‘(”’73 (lo/:oz;;t7'((-
sahate na jano 'py adhahkriyam kim w lokci(llnkczdhammcfl 1‘; b ' c(n:ccived
pratapam rajasamaham, comm.) 8). Although dhdman- migh
e
6 hd i
7; ;I?gf{l., ;{Zl;,pTPi* fi%aghuvmnéa of Kailidasa, II., ]3:)111])&y 1922é Pt 4? ,1 {1:?-
®) “kings possessed of valour surpassing the world” C. S. Ra.n.m, 85(;1‘1. 1“u,‘
tirjuniya of Bharavi, Cantos 1 and 2, Madras 1952, p. 122; 1‘1:)t, Wl.f.vh C. Cappe ?’l
(Bhiravi’s poem Kirdtarjuniya, Cambridge Mass. 1912, p. 13) “der héchster Glanz.
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of as tejas, the Petr. Dict. was in my opinion not right in trnn..i,lnting by
“Glanz, Licht” in cases such.as BhagP. 4 9, 6 yo 'nlah pravisya mama
vacam imam prasuptam sam]ivay(‘dy akhilasaktidharal .svu(llrﬁ'mmi “(the
Venerable Lord) who, being omnipotent, enters (me) and animates my
word which had become inactive through his presence™ 9).

“(Divine) presence” is in my opinion also the most satisfactory equiva-
lent of dhaman- in BhagP. 1, 1. 1, a text which as is well known has a
special predilection for archaisms, a feature which may to a certain extent
also explain the comparatively fr('zquent occurrences of the term under
examination. In 1, 1, 119) it reads in connection with the Supreme Being:
dhamng svena sadd nirastakuhakam satyam param . .. To Burnouf’s 11)
translation: “sur cet étre dont la lumiére n’est jamais obscurcie par
Perreur . . .” I would prefer “by whom by his mere presence (all) illusion
is removed”’; that means, “‘on account of God’s presence, of his abiding
reality which underlies the universe, all illusory appearance, i.c. the entire
world of appearance, attains a character of reality”.

Discussing transmigration Astaka asks (Mbh. 1, 85, 3 cr. ed.), to the
dhaman of whom those whose merit is lost or exhausted are expected
to go. The answer is that they will go to an hell on carth.

TripU. 7 holds out a prospect of access to the param dhama traipuram
which is on (or, at) the back of the great firmament which may mean
“behind the great firmament” (nakasya prsthe mahatal) 12): this phrase
must refer to the highest expression of the essence of Tripurd (=Durga)
which is conceived of as the presence of the goddess herself in a celestial
sphere.

MuU. 3, 2, 1 sa vedaitat paramam brahmadhame yatra visvam nihitam
bhati $ubhram “he knows that supreme ‘abode’ 13) of hrahman, founded
on which the universe shines brightly””: the text unquestionably refers
to the highest, that is purest, ‘location’ or mode of the One and Supreme,
?O the highest expression of its nature and egsence. — From DattU. 1, 1
1t may likewise be infel'red that Brahmi 1‘econnnendi]]g the I'OSl)eCt-flll
Spiritual approach to what he calls satyanandacidatmakan  sattvikam
Mamakam dhame with a view to the realization of unity with it, charac-
terizes thig supreme ‘location’ of his essence by means of the well-known
f(?l‘mula, expressing the nature of brahman: gqq- “heing (esse subsistens),
Cit- “pure, unqualified intuitive consciousness” and gnanda- “bliss”, the
term sattyikq- meaning “‘endowed with sattyq- “purity, brightness”. — The
\

Y . Burnouf, Le Bhagavata Purina, I, Paris 1840, p. 7, 11, p. 91: “splendeur”.
%) For the opening stanza of the Bhigavata, which is an adoration of God
8s the ultimate truth or reality sce S. Dasgupta, A history of Indian philosophy,
Iv, Cambridge 1949, p. 11 f.
) Burnouf, o.c., I, p- 7

2)  Cf. The Savayajiias, p. 227.
13)  Thus e.g. Hume, Radhakrishnan. Cf. algg J. Maury, Mundaka U1)a11i$a(1,

Papig 1943, p. 16, who irrelevantly refers to ChuU, 8, 1, 1.
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man who does not know brahman has no access to the paramam dhama
(SatyU. 4). Cf. c.g. also Laksmi T. 2, 9 brahma paramam dhama.

How difficult it was to define the term may appear from the commen-
taries on BhG. 8, 21 avyakto *ksara ity uktas tam ahul paramam gatim | yam
prapya na nivartante tad dhama paraman manc “(this) unmanifest is
called the imperishable; they call him the highest goal (end). Those who
attain Him do not return; that is my highest (lhdman—”.. Sankara ex-
plained: . .. tad dhama sthanam paramam prakrstan mamna visnoh paramam
padam. identifying dhaman- and Visnu's “highest station or footmark™.
“This being, from which one can n'e'vel‘ return after having rfaached it,
is God’s supreme sphere of dominion, the released étman' in its proper
form, no longer conjoined with acit”, Ramanuja ) who., wl.nls:c.’ ef(pl.mmng
dhaman- by niyamanasthanam “place of dominion or lilmtatl,c:n 15) gives as
an alternative paraphrasis “light, brightness, splend.our (prakasa-) >
“(light of) knowledge” (jiana-): ‘“‘the supreme dh&mf@- is tl-le proper form
of the released atman which is beyond pravk.rti-conJomed at’l,nan because
the latter is limited and the former unlimited knowledge . According
to Madhusiidana Sarasvati (4 1500) 19) the term means svaru‘z‘)m)z 17,1,a7:za
visnoh “Visnu’s own form”. Modern interpreters resorted t?‘ St,att,, )
“Stitte” 18); “dwelling-place”, “light” or “glory” 1); ?t'f’:t;;’“ Tl(?r
“light’ 20); “‘abode” 21); “le supréme demeure de Mon e_tle d ); ti us,
highest state can be “gained” (labhyah) only by e>.:cluswe exo;on‘
(bhakti- : st. 22)2). Compare SvU. 6, 23 “These subJefzts’bec‘omedc ea(li
to the man of exalted soul who has the highest ‘devotion” for God an
for his spiritual teacher as for God”.

The same phrase recurs BhG. 15, 6 “where
... yad gatva na nivartante tad dhama paramamn mama
adgitd, Thesis Utrecht

sun and moon do not shine
24) (varsnavam

14)  Cf. J. A. B. van Buitenen, Ramanuja on the Bhagav
1953, p. 111. . starapa-

15)  The other niyamanasthane being the ace{ana.pml-_r{zlb and the mﬁ(tl::::’ ?:;ll'l Z')tt:
jivaprakrtih. That means, there are three such spheres, V1% the non -sS,I))ilritu;,l : ral:;'t,it
the spiritual pralkrti, i.e. itmans created conjointly with the non-si P o
God’s supreme ‘sphere of dominion’, the released z‘lt.man.l )

16) I refer to S. Dasgupta, A history of Indian philosophy
p. 225 ff.

17) L. von Schroeder, Bhagavadgita, Jena 1 20

18) R. Garbe, Die Bhagavadgita, Leipzig 1921, P~ 120 178

19) W, D. P. Hill, The Bhagavadgiti, O_\'ford. 19-?\& p- 19;4 I, p. 85: 184

20) . Edgerton, The Bhagavad Gita, C’mnbmdg(-a ?S? 1)al’li~;a,.dic Absolute
see II, p. 50: ““(The author) does not feel able to get" rid o the ,11 1 .'t,heis;n” ’
but he strives, perhaps unwittingly, to color it with his 1)@15011)&34 .

21) 8. Radhakrishnan, The Bhagavadgiti, London 19%8’,, P'.); ) 210

22)  Shri Aurobindo, La Bhagavad-Gita, trad. fr., P’%ms 192 c 11)3 l-i :n Adyar

23)  For bhakti see e.g. Die Religionen Indiens, IT, p. 130 ete.; k'. ° lef ' 'SAt ? .
Libr. Bull. 24, p. 112 ff. and the same, Devotion and t&ntra'Puthhe( e :.— e
of csoteric Buddhism and Tantrism, edited by Koyasan Univ. -Japan .19(,{:]?. 1

24)  “Mijn hoogste staat”, J. P. K. Sukul, De Bhagavadgitd, Thesis Utrecht
1958, p. 68.

II, Cambridge 1932,

922, p- 41.
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padam, Sankara). Here Ramanuja comments: “It is God’s supreme light
(jyotih) . . .; it is God’s because it is an amsa- (i.e. “integrant or constituent
part”’) 25) and a vibhiti- (i.c. “manifestation of power’) 26) of God”’. It
may be true that “details as to the nature of the state of final emancipation
are wholly wanting in the Gita (, if we except such vague expressions as
‘that highest station of Mine . .. (13, 6)” 27), the repeated use of the term
dhaman- shows that it was at all events concecived of as the ‘Presence’.
— Whereas in BhG. 8, 21 the Lord speaks of His paramam dhama, Arjuna
addresses him at 10, 12 as param brakma param dhama. The conclusion
may be that the Lord’s highest dhiman and the Lord as (‘supreme
brahman’ and) supreme dhiman are identical concepts. Here Ramanuja
prefers the explication jyotik “light”, adducing ChU. 3, 13. 7 “the light
which shines above is heaven’; 8, 12, 2 ... reach the highest light”;
BAU. 4, 4, 16 “light of lights, life immortal”; Sankara explained: tejah
so as to exclude the meaning sthanem.—A similar statement is made
11, 38 ... tvam asya visvasya param nidhanam | ... param ca dhama
tvaya tatam visvam . . . “thou art the supreme resting-place of this universe
. .. the supreme dhaman; by thee the universe is pervaded ...” Here
Sankara explained: paramam padam vaispavam, Ramanuja: sthanam
prapyasthanam “place to be reached’.

Arguing that he who mutters the king of mantras—the formula om
namo narayandye —is infinitely superior to all other ascetics and religious
men the author of the Nrsimhap. Upan. 5, 10 expatiates upon the paramam
dhama of such an exalted and successful being: there sun and moon do
not shine, the wind does not blow, fire does not burn, there is no death,
no grief; there is the highest bliss, the peaceful, eternal etc. which is
the object of the meditative concentration of the yogins, from which
the yogins after having ‘come to’ it do not return. From the stanzas
quoted in illustration (RV. 1, 22, 20 f) it is clear that the author regards
this state of final emancipation as identical with Vispu’s highest step
which is the ideal situation of the sacrificers. Cf. also BrhajjU.
8, G.

In a detailed description of the holiness of the man who is emancipated
when still alive it reads (AvyU. 7)28) dehante tamasch param dhama
prapruyat, yatra virgp nysimho ‘vabhasate tatra khalipasate. That is, at
th.e end of his life he will reach “the dhdman- beyond darkness’; “where
Visnu's fourth avatara, the Man-Lion 29), shines in brilliant manifestation
there he approaches respectfully (with a view to realize unity with it)”.

) See e.g. V. S. Ghate, Le vedanta, Paris 1918, passim.

%) Sec e.g. 0. Lacombe, L’absolu selon le Védanta, Paris 1937, p. 403.

27)  EKdgerton, o.c., II, p. 23.
28)  Compare J. F, Sprockhoff, Die Idee der Jivanmulkti in den spiiten Upanisads,

W. Z. K. 8. 0. A. 7 (1963), p. 190 ff.
) Sce Die Religionen Indiens, 1, p. 231.
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It is not surprising that many adherents of the doctrine expounded in
texts of this character were inclined to regard a dhd@man- as a sort of
celestial abode.

After enumerating a considerable number of qualifications applicable
to brahman, the Visnuite TripadU. 1, 11 enunciates the doctrine that
the four ‘quarters’ (pada-) of brahman 39) are that of ignorance, knowledge,
bliss and the fourth state (turtya-) 31) successively. The three higher padas
are ‘immortal’ (ampta-) and characterized by pure intelligence and bliss.
There shines strongly an unmeasurable mass of brilliant energy (t.ejas—),
which is beyond definition and exclusively consists of complete bliss. In
the middle of the middlemost pada is the perpetual Vaikuntha 32). Thex:e
is illustrious Great Visnu’s highest step (paramam padam) anc-i there is
completely seen the highest dh@man- of this god (vaz'mzavam_dlz.mzza- para-
mam) (which is) like a pitcher of amrta. There is also seen Adm'a,raya-l,la,
who is the Fourth (fwriyam) Brahma, beyond the Fourth,'Vf$l.lu, the
Supreme Light, beyond maya . .., the Highest Lord . . This is a;.n UI}-
mistakable attempt at harmonizing the idea§ Of_‘ Valk}“-lthfi’ V 1§1_1u§
highest footstep and the dhdma paramam, th.h 8 G_o'd S HfgfleStoilg
Purest, presence. — For a similar passage see the Slvalte_Isval-aglt.éa. 7, = )
—From the accumulative evidence that the param dhama was 1dent3ﬁed
with paramatma param jyotih pard gatih, or that these Phra.se.s zli;lé S(f;l uf;ng
together in mutual explanation reference may ,Ize made _tf)_TeJO' o 01:
“Like the vigraha- (“individual form, person”)3?), 777fu?tli’f o dmp:sists
the Bhagavat himself, his loka is thus really a part O.f himse £ an ICOV d'v
of the three attributes of sat-, cid- and ananda 39). It is called by t 176 1 eklc
hame of Visnupada and it is higher than all other lo?{as §ucll tas S\nagt l(iili:
Sivaloka etc. 3). Just as the form or uigraha-'—-wh'wh 1s’.no .s01 ) tlo
different from his essence but is eternally ldentlcél -“lth '(;tZIOt 1.11i(s3
Bhagavat malkes its appearance in the world, so it is said tha

%) Brahman is, according to an ancient doctrineéll;)%’I t]‘l}l‘e(; qi;}arters unmanifest,

b ' ifest: RV. 10, 90, 3; cf. also ChU. 4, 5 ft. '
yal(;llecgu;;:iil;{ljna;liels ’ ulﬁl‘,see R. E. Hume, The thirteen pr_mmpal Upamshgd;,
Oxford 1934 P 49,’ 57;- M. Falk, Niama-rapa ani cll)hal.':na:-rupa,‘ ‘(Y)zgc;l{ttg 104A,
’ . ’ ’ . . en...,W.Z. .S, . i

-24ete.; J.F. khoff, Der Weg zur Erlésung bei Le zeite ' :
IS) (1964), p 25?31);00&1:3 cox:;am oa,lso B. Heimann, Die Tlefschlafsigel\ulat;&n d?r
sani ¥ 55 ff.; W mn, Man in

alten Upanisaden, Zs. fir Buddhismus, 4, p- 255 ff.; W. Norman Brown

the universe, Berkeley 1966, p. 36 f. c £
%) A ‘heaven’, Visnu’s residence; see Aspects of early Visnuism, p. 107

3) “puissance”: P. E. Dumont, L'Isvaragiti, DBaltimore-Paris 1933,
p- 97. ) . ) )

3) By the ‘form’ or ‘body’ of the Lord, his marti- or vigraha-, is not: to be under
stood any gross or sensuous body like that of for instance hum'a,n beings. Seie c;.g.
S. K. De, The early history of the Vaisnava faith and movement in Bengal, Calcutta
1961, p. 284 ff. ete.

%) I refer to Die Religionen Indiens, II, p. 84 etc.

%) See my publication on Loka, p. 153.
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or residence also sometimes makes its appearance’’ 37),
MaitrU. 6, 38 ... thereupon having pierced the space beyond (the
whorls of the brahman calyx) he becholds the Supreme (sarvaparam)
Dhaman, called Vispu, present within the sattva (pure being), unmo\"i{]g,
undying, unfalling, stable, possessed of the trueness of desircs,.‘rcah?mg
impulse’ 38) and omniscience; the autonomous'consciousncss, which fl])ldes
in its own greatness’. Whereas most translations preferred “abode”, van
Buitenen %), no doubt remembering the explication dhaman- = tejas-,
translated by “Light” and Mlle Esnoul by “le supréme réfuge de tous™ 40),
Compare 6, 23 stating that the Highest Principle which is ‘‘pure, soundless,
fearless bliss ete.” is Visnu, and the additional note in 7, 3 “That pure

. stable ... immortal, fixed, called Visnu, Supreme Dhaman”.

The happiness of seeing and meeting Visnu, of beholding his face is
therefore identical with that of entering his param dhama. See ViP. 5, 17, 6
nirjagmus ca yato vedd vedangany akhilani ca | draksyami tat param dhama
dhamnam bhagavato mukham 41). This best or principal dhaman- of the
god 42) is according to the comm.: dhamnam tejomayanam swryadinam

dhama, pada-

3) De, o.c., p. 292.—In order correctly to understand the idea of ‘residenco’
of an avatdra it may be recalled that the avatiras though appearing in various
forms are classified generally into three groups, viz. purusa-avatéras, the first
being the Purusa who becomes the conditioned creator; gunivatiras: Brahma as
creator presiding over the rajas- guna, Visnu (sattva-), Siva (tamas-); lilavataras.
Among the last is e.g. Rama who ‘lives’ in Ayodhya and in Mahivaikuntha. Although
all these avatiras are perfect (parna-), there is yet a difference in excellence or
virtue. In an améavatdra- the All-powerful expresses only a part of his infinite
rower. In a liavatdra- the Lord displays his inherent divine energy. As an aspect
of that energy ($akti-) the lila- “‘divine sport” and hence also the lilivatiras are
real and eternal. Although the Lord essentially is beyond the spherec of the phenomen-
al He may as a result of his grace show himself to his faithful devotee in a ‘‘manifest”
(prakata-) lilavatara. That is why also his form (ripa-), name (n@man-), might or
greatness («i$varya-) ete. have, through his display of lila, a supcrsensuous reality,
although in his essence he is without name, form etc. Whereas the Lord in his un-
manifested form stays in all his glory and exquisite charm eternally in Vrndiavana
he may in a manifest avatara become Visudeva at Mathura and Pradyumna etc.
at Dviraka. Thus by means of the manifest and unmanifest forms the Lord remains
at the same time in such different places as Vrndavana, Mathura and Dviraka.
Moreover, his Goloka or ‘highest paradise’ is really a display of éakti (vaibhava-),
Of' Vrodanana itself. See e.g. De, o.c., p. 245 ff.— Another term used in connection
with avatiras— VaPur. 98, 88 in connection with Visnu’s Nariayana, Narasimha
and ‘Vﬁmana avatiras—is divyasambhiti- “‘incarnation in heaven’’, 'as opposed to
the incarnations among men (Rdma, Krsna etc.).

Z:) t?ee my note in The Savayajiias, p. 367 f.

40)) A. AM B. van Buitenen, 'ZF‘he Maltm.yal‘nya Upanisud, The Hague 1962, p. 151.

. . M. Efx.noul, The Maitry Upanisad, Paris 1952, p. 50.

) H. H. Wilson — F. Hall, The Vishnu Purina, V, London 1870, p. 1: “that
glory of glories”. The commentator Ratnagarbha preferred the variant dhama
devanam.

%) For this phrase (paronomastic genitive) see my book Stylistic repetition in
the Veda, Amsterdam Acad. 1959, p. 264 ff.
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param  dhama G4y
o LSrayam D . -
runagninam aéq, at‘/‘t' sukhavayavesu locanarasanavadanesu saryava-
oto. is a (UldmanJ fvtl' Here all that consists of tejas such as the sun
(in the param dk? the god, i.e. a seat or receptacle (of that tejas) and
Agni (Fire) are heﬁnz) the gods Sirya (Sun, Light), Varuna (Water),
‘ « to reside in “the par i i
the eyes, fongues ang side in “the parts (of the body) of delight”, in
Visnw's face S Nd mouths. The phrase no doubt is to characterize
L ace ; ivi
BhaeD. 3 1‘115 ihe divine presence par excellence.
dh(imacpc;ra’m ,_]l tad ahur aksaram brahma sarvakaranakaranam | visnor
' - param salsg . = A ogay
“the highest Lesat purusasya mahatmanal : “Iessence supréme” 43), or
ughest presence’”

Spi izc?nth\ilgii Oifhe phl:&se madky{t.ma?_n .(llnima visnoh “‘the middl.el,nost
“atmosphere” i, K jii“'l.lg displayed his divine essence’ for t.he_“a,n" or

The Lord is B a D ilk.:l, 5 44), Compare the (fonlpoulld trzd'lzaman-_%).
divyam “the o] al.l‘v. 2,_12, 29 (=129, 29) szu’c} to be .dk_rtwmdfllzama
Nilakantha'e f3<13§tla.¥ clham(m.- of_the steadfals:t ,.tha,t is accordu.lg t_o
o a e-\p lcatlotl: ((l]zg-t?'){zatawrz) smpra].:a.sacaztanyardpam adlfz,sﬂza-

v Yoginam wilayam “a ‘position’ or ‘seat’ in the form of self-luminous-
ness. for the steadfast yogins. The Lord in whom the steadfast yogins
attan} their ultimate goal, viz. the realization of the state of pure conscious-
ness', 18 a dh@man- for these yogins and the dkh@man- consists in the ‘celestial’
realization of that state 46), —The wonderful gross (material) ‘body’ of
the- Lord is said to be the dhaman- of (for) all groups of living souls:
BhagP. 5, 26, 40 isvarasya sthalam vapuh sakalajivanikayadhama. Ac-
cording to the Philosophy of the Bhigavatas God holds the individual
souls which are but parts of Himself within Himself and within the grasp
of His power of which they are a manifestation. Thus his ‘body’ may
be said to be the ‘divine location’ in which they rest, are contained, or
which they constitute. It is clear that in these contexts an interpretation
“residence, abode” may —with some qualifications, and for practical
burposes —indeed be chosen. It seems difficult not to conclude that a
comparatively late author (Krsnamisra -+ 1000, who was an orthodox
Visnuite Vedantin) used it in a ‘profane’ sense: Prab. 2, 7 “In the kingdom
Gauda, in a town Radha there is a dhaman- (grham, comm., rather
“quarter”) 47), in which my father is the most prominent man 7
Compare also BhagP. 4, 2, 35 te pi visvasrjah (“‘creators of the universe™)
s+ Sarve svamm svan dhama yayuh.

The same translation was intelligibly enough adopted when the term
Is used in connection with the celestial aspect or form of a deity, with
its divine essence when concentrated in heaven, in a context such as
_

43)  Burnouf, o.c., I, p. 385.

4) Td. A, Scharpé, Kalidasa-Lexicon, I, 1, Werken Fac. Letteren Gent 117,
Brugge 1954, p. 50.

45) Chapter VI, p. 90 ff.

4%) This place was not understood by Langlois, Harivansa, II, p. 29.

‘) “wijk”, J. W. Boissevain, Maansopgang der ontwaking, Den Haag 1951, p. 57.
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BhagP. 1, 3, 43 krsne svadhamopagate dharmajiianadibhil saha | kalaw . . .
“in the Kali-age when Krsna together with Dharma etc., had resorted
to his own dhaman- (“‘demeure’’, Bergaigne)”. Dealing with the Highest
Lord when being seated on his throne in the celestial realms the same
text 2, 9, 16 describes Him as sva eva dhaman ramamanam isvaram ; not
“Reich (der Gotter)” 48), but ““‘(highest) expression or, rather, modality
of His divine selfhood”.

That a temple or rather, a sacred monument, being a place housing
part of a deity’s being, and hence bearing also the name of prasdda-,
—the term denotes ‘‘ ‘a settling down’ (pra-sad-) and a seat made of that
which has settled down and acquired conerete form, the form of a dwelling,
a residence, the scat of God’ 49) —could, within the semantic possibilities
of this word, be also called a dhaman- appears for instance from Kal.
Megh. 33 where the Mahakaila, i.e. “the famous temple, or place, as well
as the image of Siva in Ujjain” 59) is referred to by means of this name
which is quite intelligibly 5!) also borne by the god himself 52). The same
use recurs Kasyapasilpa 23, 133). In the Manasara (19, 108 ff.) it is one
of the 23 ‘synonyms’ for “building” in general, others being vimana-,
alaya-, mandira-, Gyatana- etc. These many ‘synonyms’ throw some light,
not only on the multiple origins of the house of the Hindu gods, but
also on its various functions and the different angles from which it could
be viewed. As a dhaman- it no doubt was, at least originally, seen as a

48)
49)

Petr. Dict., s.v. dhaman-; ‘“essence’’, Burnouf.
S. Kramrisch, The Hindu temple, Calcutta 1946, p. 133; Die Religionen
Indiens, IT, p. 68. Compare also Isinagurudevapaddhati, III, 12, 16 “The temple,
prasada-, is made up of the presence of Siva and Sakti, and of the principles and
forms of existence (tattva-) from the elementary substance earth (vasudhd-) and
ending with Sakti. The concrete form (mairti-) of Siva is called House of God
(devalayea-), quoted by Kramrisch, o.c., I, p. 136. The Agni-Puriina 61, 11 similarly
States that ‘“‘the whole prasida- is to be understood as purusa- and 61, 26 “lord
Hari himself is visibly established in the prasada-""; cf. also 102, 14; 22 f.

%) M. R. Kale, The Meghadiita of Kalidasa, Bombay 1934, Notes, p. 43. Sec
also B. S. Upadhyaya, India in Kalidasa, Allahabad 1947, p. 64; 73.

1)  See note 49.
The Supreme Being of the philosophers was the Transcendent One, who,
Fhough at the same time immanent in the universe, was still so far removed from
it that He not only was incapable of being described in terms of anything known
In experience, but was also incapable of being regarded as actively related to it.
The Supreme should assume a finite form for the sake of his worshippers and those
}vho would meditate on Him, that means that He is capable of descending into
Images etc. with a portion of His $akti or divine creative power. “It is ... for
meditation more that for anything else than Visnu is believed to have manifested
Himself under different forms” (F. O. Schrader, Introduction to the Paficaritra,
Adyar 1916, p. 48 f.; Cf. Bh. Kumarappa, The Hindu conception of the deity,
London 1934, p. 112).

53) Explained as ‘residence” by Kramrisch, o.c., p. 139, as “dwelling, house”

by P. K. Acharya, An encyclopaedia of Hindu architecture, Manasara series VII,
Oxford 1946, p. 246.

52
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‘container’ of a deity. See also Kalhana, Rajat. 3, 171 f. “palace (of a
king)”; Ram. 2, 13, 26, 300.

There is indeed an abundancy of evidence that Indian worshippers
attached much importance to places of divine presence. that they were,
and are, conceived of the immediate presence of a deity in specific places,
for instance in definite shrines. On the part of the devotce this divine
bresence means the immediate vision of, and access to the divine reality.
“The calling on the Lord of a place or even on the place of the Lord
Is not a mere metaphor or a matter of ornate style. It is in its very nature
part of the devotee’s experience and vision of God”” 51). When for instance
the poet Kulasekaran expresses his hope to be reborn, “like a fish within
the springs”, in or near the residence of Visnu in Tirumalai at Tirupati 55),
the deity’s presence in which this devotee finds himself is no metaphorical
device of poetic diction. In the emotional sphere of bhalkti it is to be taken
literally.

In a pscudo-epic passage quoted as Mbh. 5, 43, 55 (271%, er. ed. I,
D. 206) it reads dhamamsabhagasya tatha@ hi veda | yatha hi éd“"d‘ ca
mahiruhasya “the Vedas are of him who has a share in a dhaman just
as the branches belong to the tree”. )

Other special applications, admitting of apparently exceptl.onal trans-
lations, do not fail to occur in particular contexts. Thus Ablnn.m,'agupta
teaches, inter alia, a meditation on the bhava-, i.e. “les nloflz.u,htfes _de la
conscience (de la conscience ordinaire & laquelle at.t.eint le délivré vwa}nt
qui est la modalité supréme, la réalité universelle)”, anfl another on the
dhamani, i.e. “les stades par lesquels passe la conscience dans cet‘t(;
ascension vers le Supréme” 56). a use easily I‘GCOITCi]able \\‘{th tl:le %ejlcatlla
meaning of the term because these stages. l?emg?r‘.expe.l'leﬂlce Y l’ ;’3
consciousness of the yogin for instance in Buddhism “im Gr unr} c;aus‘ _1116 1 f
anderem als geistigen Wesenheiten (bestehen)” 57). Cf._a]s?- 1_1pmft_ ) »
-« . evam paicadasaksaram traipuram yo ‘dhite sa sm_"van {‘aman (fz'apnorz
... sa sarvaml lokan jayatis8) ... sa rudratvan prapnoti. sa va;zi(wm}f
dhama bhittod param brahma prapnoti ya cvam ve(_la . (lvftzly]e (‘ mm(:m
-« trtiye dhamani . . . caturthe dhamani éivasau?/"kf'?/”m ;«‘(‘f/):(.ﬂft‘"?’ ? )

One might compare in this connection KaivU. 1. 17 f.—the text 1 eaf.le?
a Sivaite yoga method — “When one has realized that onc is identica

%)  Bolle, Devotion and tantra, p. 220; A. K. Coomaraswamy, Yaksas, Smith-
sonian Miscell. Coll. 80, 6, Washington 1928, passim. . o

55) J. S. M. Hooper, Hymns of the Alvars, Calcuttlﬂ: 1929, p- 45 ff. e d

%) A. Padoux, Recherches sur la symbolique et l'¢énergie de la parole dans
certains textes tantriques, Paris 1963, p: 3«:34, n. 2.

57) H. Beckh, Buddhismus, Berlin-Leipzig 1916, IL p.

Religion des Buddhismus, I, Berlin 1962, p. 61; 11, ]9631’ p- = o e
Le yoga, Paris 1954 p- 101; R. Gnoli, Abhinavagupta, Essenza dei Tantra, Torino
o . ’ . ?

52; D. Schlingloft, Die
27 el also M. Eliade,

1960, passim.
%) Cf. Loka, p. 36 f.
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with that brahman which manifests itself in the phenomenal diversity
of the states of waking, dreaming and dreamless sleep ete.59), one is freed
from all bonds. What in (these) three dh@mani is the object of experience
(bhogyam), the experiencer and the experience, I am different from these,
a witness, consisting of pure cif- (pure consciousness)”. Here the above
three modes of existence are described as dhamani. Similarly Krsnamisra,
Prab. 1, 30 jdg,-at,gvapnasu.,suptz'(lhdnza-.—Cf. PaiicabrU. 8 dhamatrayani-
yantaram dhamatrayasamanvitam.

Somadeva, KSS. 25, 261 uses the term in connection with the “wahre
Heimat” 60) or the “proper dwelling” 61) of two vidyadharas who are
freed from a curse, regain their specific supranormal knowledge and are
allowed to return to the summit of the Himalayas. Although the vidya-
dharas are said to go through the air to that peak of the Himailayas,
one could hardly object to a translation “(true divine) state (or) con-
dition)”. This state is of course enjoyed in a special place which may
therefore also come within the definition of the dhiman concept.

In Krsnamiéra, Prab. 4, 30 the compound -uddamadhamadhipa (Visnu)
has been translated “gij die over onbedwingbare tovermacht beschikt’’
(“thou that commandst irresistible magic power”) 62). As this faculty of
the god consists in his ability to wipe off the red evening-glow constituted
by the red-lead in the hair of the wives of the demons, one might rather
say that he is the lord of an unrestrained or self-willed exhibition of his
divine power. Here also God projects his power so as to assume the form’
of a dhaman- by means of which he achieves one of his marvellous purposes.
_

19:2 pCf; :gs? lg.t]h)euz:::t:.en, Sechzig ppt}n}’s:lmd’s de§ Veda, (G.Loipzig 1921) Da.rmstz'ult

.03, p. R erwise B. Tubini, Kaivalyopanisad, Parig 1952, p. 8 (translating
cgydx;}ons").—See alsc? above, p. 83.

» ])57. 1. Brockhaus, Die Mirchensammlung des Somadeva, ..., Leipzig 1843, II,

‘;) C. H Ta.wney— N. M. Penzer, The ocean of story, IT, London 1924, p. 210.

) Boissevain, o.c., p. 100.



VI

. Turning finally to some compounds I would explain AV. 17, 1, 10
O Indra, with Propitious aid, be most favourable to us —ascending
heav.en” Priyadhamg svastdye as “with a dear location” (viz. in the visible
manifestation of Indra’s might which in this hymn coalesces with the
‘sun, of. st. 9 “protect us, O Indra with (thy) rays”). In st. 13 different
bodies’ (tana-) 1) of Indra are distinguished, one being in the waters,
one on the earth, one in fire, etc. The comm. hesitates: either priyasthanal,
Le. dyusthane pritiman, beéause the sun does not, like other gods, go to
Places other than the sky, or: dhama is tejah, or again: yasya dhama
lokasya Driyam, — Applied in RV. 1, 140, 1 to Agni 2) the same compound
heardly means “der seine Geburtsstiitte lieb hat” (Geldner) or “de qui
Pinstitution est ajmée” (Renou) 3). —In a formula addressed to the Adityas
it reads (SB. 4, 3, 5, 20; KSS. 10, 4, 13) priyebhyal priyadhamabhyal
Priyavratebhyo mahasvasarasya patibkyak . . .; not, with Eggeling “ri‘te-
loving” and (A¢vS$s. 1, 17, 3, to accompany the adityagraha ) be-lopgl_ng
to the third soma preparation) adityan priyan priyadhamna adityaso
aditir madayantam. o s
One might be almost tempted to explain the epithet tgtlz,u-ad}zaman-
(“belonging to a strong race”, Monier-Williams ). ?) a‘tt”buted.to,the
white mythical snake-destroying horse Paidva ¢) in AV. 10. 4, .ll (paidvisya
sthirdsya sthiradhamnah) —which is a long charm aganst s.qrpents
invoking the help of this horse—in connection with the fact evidenced
by Kaug. 32, 29 ff., viz. the substitution of an insect that has come by
the name of Paidva for the unattainable horse itse!fﬁ it does.not seem
beyond Possibility that this obviously quite cf'ﬁcm.nt SubStmjtel s
considered a dhaman- of the mythical steed which in the R‘g]\‘oca (1,
117, 9; 118, 9) is called a dragon-slayer. In any case, thcezn: het d‘c:es
not seem to mean “zu einem kriftigen Goschle.cht gehqug ) or .Of
staunch abode” 8), but “whose presence or embodiment(s) is (are) lasting
_

!) See above, p. 72 f.

%) For dhdmanl-) in connection with Agni see chapter IIL, p. 23 ff.

°) Renou, E. V. P. XII, p. 31 .

4) Caland - Henry, o.c., p.p230 ff., translating, p. 232: ... & qu la demeure
est, chére”,

%) M. Monier — Williams, A Sanskrit—English dictionary, Oxford 1899, p. 126‘5.

°) Bergaigne, o.c., II, p. 452; Macdonell, Vedic mytho]og):, Strassburg 1897,
DP. 149; M. Bloomfield, The Atharva-Veda and the Gopatha-Brahmana, Strassburg
1899, p. 81; N. J. Shende, The religion and philosophy of the Atharvaveda, Poona
1952, p.- 36.

) Petr. Dict. VII, 1336.

%) Whitney - Lanman, o.c., p. 557.
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or resolute”, which suits the context and the character ) of the horse
very well.

The compound rtddhaman-, incorrectly translated by “wahren, lautern
Wesens’ 19) occurs in the consecration formula VS. 5, 32 ptddhamas:
svarjydtih where applying to the udumbara post it does not mean “seat
of the Law” 11) hbut “whose embodiment or presence is rta’”, i.e. “in whom
rta is embodied or present’ 12), “whose presence is (the very presence of)
rta”; and ibid. 18, 38 in the first of the formulas accompanying the
rastrabhrtal or kingdom-supporing libations 13) so as to apply to Agni
(rtasdd rtadhamagnih) 14) who is the first-born, i.e. the main manifestation,
of rta (RV. 10, 5, 7) 15). In later times the adjective is used as an epithet
or name of Visnu: Ram. 6, 117, 7. Besides, it is the name of the 13th
Manu, and of Indra in the 12th manvantara: BhagP. 8, 13, 29 16),

The compound dyudhaman- (Pur.) is in Monier—Williams’ Dictionary
incorrectly explained as “having one’s abode in heaven, a god’.

JSS. 9: 11, 8 mentions the following formula: sa pavasva sudhama
devanam abhi priyani dhama . . . (the soma is addressed): “purify thyseclf,
thou that are of good dhamani unto the dear dhamani (both times in
the usual sense) of the gods” 17).

An interesting compound occurs BhagP. 3, 26, 3 anadir atma puruso
nirgunak . . . | pratyagdhama svayamgyotir visvam yena samanvitam : “‘the
eternal Supreme Person who is devoid of all qualitics and being self-
luminous fills all things has (his) dhdmans (which are) turned inward”
(ie. “in himself”: all dhgmani of the Eternal One are within himself,
because he is the All) 18), if at least pratyag- has that sense which is
usual in philosophical contexts: jRanem (BhagP. 2, 6, 39); pratyagdrs-
(8, 3, 17); pratyag- in connection with atman- (KaU. 4, 1); Sadananda,
Vedantasara 239 pratyagananda- “‘appearing as, consisting of, inward
delight”’ (qualifying paramabrahman-; pratyag- =abhinna- “uninterrupt-
ed”, Nrsimhasarasvati)

The compound tridhaman- is not rarely found in puranic literature.
One of its earliest occurrences is Mbh. 13, 158, 23 vulg. (Krsna is praised)
sa evoktas cakram wdam trinabhi saptasvayuktam 1°) vahate vai tridhama.

_

?) Cf. also Macdonell, o.c., p. 149.
10)  Petr. Dict. I, 1049,
1) Griffith, o.c., p. 47.

12 Cf. Uvata: rto yajias tasya dhama sthanam jonma va.
%)

Cf. Mahidhara: rtam samaganam dhamopavesunasthanam yasyah sa.
13) Cf. e.g. SB. 9, 4, 1.
1) rtamn satyam avina$varam dhama sthanam yasya (Mahidhara).
Cf. ‘Gods’ and ‘powers’, p- 27; 74. Sec c.g. also SB. 6, 7, 3, 11.

Cf. Wilson - Hall, o.c., III, p- 25; 27.
D. Gaastra, Bijdrage tot de kennis van het Vedische ritueel, Jaiminiya-
$rautasiitra, Thesis Utrecht 1906, p. 14 “plaats van oponthoud.

18)  Burnouf, o.c., I, p. 525: ] rayonne au dedans de lui-méme”.
Sce e.g. Geldner, Rig-veda wibersetzt, I, p. 228.

15)
16)
17)

l‘J)
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Here the three-naved ‘wheel’, which occurs already RV. 1, 164, 2, being
explained by Yaska (4, 27) as the three seasons of the year (cf. $B. 12,
8, 2, 33, and Nilakantha on Mbh. 13, 158, 23), and there is said to be the
bearer of all these ‘places in which coming into being takes place’
(bhuvand) 20), is described as tridhama. that is, Nilakantha comments,
varsavatosnaprakaram “of the (threefold) nature of rain, wind and heat’’.
The Petrograd Dict. (IIT, 433) however explains: “den drei Gebieten,
Welten angehdrig”. This is worth considering, the more so as this use of
the word is beyond doubt in BhagP. 3, 8, 31 (harim) suryenduvayvagnya-
gamam tridhamabhil parikramatpradhanikair durdsadam “dont I’approche
est défenduc par les armes étincelant au milieu des trois mondes” 21),
As a name 22) or epithet tridhaman- denotes Krsna: Mbh. 12, 43, 10 s
trikakut tridhama trivrd acyutah. It might be remembered that in connection
with Visnu three is a favourite number 23); here the three spheres in which
he placed his feet may be meant. Compare also PaiicabrU. 8 dhamatra-
yantyantaram dhamatrayasamanvitam. This explication need not however
exclude another interpretation. In view of the fact that the number three
in cosmographic contexts indicates universality 24) and completeness, and
the threefold is $B. 5, 1, 4, 11 expressly said to belong to the gods one
might be tempted to suppose that the wheel with the tlll'(?efold nave is
according to the epic author at the same time characfte'l'lzed as belﬁg
a threefold —i.e. complete —expression or location of divm.e Rowel‘z’t e
Wheel representing concentration of power %), .the nabhi- ‘ x{ave‘l .011
“navel” being the central and most important point, the centre in w hich
the phenomenal comes into touch with the divine and eternal and in
which the latter takes its seat to rule and govern the temporal a.nd‘
Phenomenal 26). A wheel with a threefold nabki- may be a threefold or

complete container of divine power. .
: G dhdama Sa ejobU. 1, 4
Successful meditation makes a man a tridkama hamsal (Tej )

—_—

20) See my paper on bhuvana- which is to appear elsewhere.

1)  Burnouf, o.c., I, p. 357. _ : d

%) See also V. R. Ramachandra Dikshitar, The Purdna Index, II, Madras
1952, p. 45. 55 £

#3) Aspects of early Visnuism, Utrecht 1954, p. 55 N . »

) Aspects of carly Vignuim, p. 56. Sec alko T Tt Dreizan int die neigoe
und Wesen der Religion, Stuttgart 1961, p. 163 ﬂ'.:‘ Dll)ed retlez:die‘ Totalitit de
Zahl, die géttliche Zahl, die Zahl ka?® exochén . .. (sie) bedeu

. 0 faB3t”.
Abgeschlossenheit, da sie Anfang, Mitte und Ende um
%) See e.g. G. Tuceci, Teoria e pratica del mandala, Roma 1949 (=The theory

im; A. K t
and practice of the mandala, London 1961), passim; A. I:. CoomzlmmsE\T'a,nlxy, EI:Lemznas
of Buddhist iconography, Cambridge Mass. 1935, 'p. ..7. ff.; 'M. iade, ‘ l.y.g s
Paris 1954, p. 237 ff. ete.; J. Gonda, Ancient Indian kingship from the religious
point of view, Leiden 1966, p. 123 ff. L . .

26)  Aspects of early Visnpuism, p. 84 ff. In ViPur. 5, 7, 35 ‘7l$l'l.ll is called the
nabhi- of the universe (which bears and sustains it) and from which the spokes

(spread to all sides).



92 THE MEANING OF THE SANSKRIT TERM DHAMAN-

«drejwelthafter Hamsa’ 27); OF “a.t §oul 28) whic’l’l i.s in a t.hrcefo]d way,
i.e. completely, ‘flled’ with the_dlvme presence’’, ie. “which ha_s ac'<3(zss
to ‘heaven’ ”’. Compare also VarahP. 2,_1? . . . brahmanandam sada pasyan
... tridhamasaksinam satyajiananandadilaksanam . ’

The compound tridh@man: is S.OI.netlmes _1ndeed used for ‘(highest)
heaven’’, that is as & synonym of tridiva- : BhagP. 3, 24, 20 hamso hamsena

yanena tridhama paraman yayau “on the goose, his vehicle, Brahma
went to the highest heaven’’, not “la région qui s’éléve au-dessus des

trois cieux’’.

A plant used in & ‘witcheraft ceremony’ is AV. 4, 18, 4 likewise addressed

as sahasradhaman-: ‘of a thousand places or abodes” (sthanani), comm.
ViPur. 5, 30, 27 matprasadan na te subkru jard vairapyam eva ca | bha-
anavadyang: sarvadhamd bhavisyasi does not mean ... thou

visyaty '
(Satyabhama, wife of Krsna, is addressed) shalt be the asylum of all
loveliness . .." %9).

Various translations were proposed for visvadhaman- which SvU. 6, 6
is applied to the Highest Being: “der Allheit Heimat” 30); “the abode
of all” 31); “the support of all” 32); “universelle ordinance’” 33). Rather
“the divine presence inherent in all”. Similarly, PaficabrU. 19.

Mention is made of a group of gOdS called the Svadhamans, “who
acted according to their name” (yathanamanukarinah : MarkP. 69 (73),
2; cf. also ViP. 3, 1, 14 (also sudhaman-).

Notice also the phrase BhagP. 1, 11, 26 $riyo dhamangam acyutan
‘““Acyuta whose body was the ‘incarnation (embodiment) of Beauty’
which may have been ephemeral or proper to a definite tradition.

The compound merudhdman- is Mbh. 13, 17, 91 applied to Siva.

AiB. 3, 7, 1 three vasat calls are distinguished, viz. vajro dhamachad
riktalh “the thunderbolt, the hider of his abode, the empty” (Keith). The
second one is defined as follows: (4) yah samal samtato nirhanarcah sa
dhamachat “that which is even, continuous, and without loss of (part
of) the verse (i.e. without the loss of the last syllable of the rc merged
in the sound om)”. The thunderbolt is made aloud and forcibly; in the
empty one the syllable sat is fading. According to the comm. dhaman-
means yajAasthanam and this type of vasat prevents the demons from

27)  P. Deussen, Sechzig Upanishad’s des Veda, (*Leipzig 1921) 4Darmstadt 1963,
p. 664.

'23) Hamsa- “‘goose” means the individual ‘soul’ or spirit or the supreme spirit
with which the individual ‘soul’ is identical (BAU. 4, 3, 11 f.; SvU. 1, 6; MaiU.
6, 34 f.). See e.g. J. Ph. Vogel, The goose in Indian literature and art, Leiden 1962,
p. 13.

29)  Wilson - Hall, o.c., V, p. 96.

%) R. Hauschild, Die Svetaévatara-Upanisad, Leipzig, 1927, p. 33.

31) Hume, o.c., p. 409.

32)  Radhakrishnan, o.c., p. 745.

33) A. Silburn, Svetasvatara Upanisad, Paris 1948, p. 72.
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entering tl_ns. In any case dhaman- must here also denote a divine presence
and a dkamachad- something protecting it by its even and continuous
and therefore “covel‘ing” nature. Keith’s “his abode’ is erroneous. Com-
pare GB. 2, 3. 3 and for chad- in the sense of “protecting” SaGS. 3, 11
$f.; PGS. 3, 9, ¢, S
YS. 1’8, 76 the compound dhamackad- likewise means “‘covering the
clhfm'za,n- "rather than “hiding . . .”” or “changing . . .” (Petr. Dict. ; Monier—
Williams ete.). When onc offers a cake on eight potsherds to Agni Dha-
m'a, chad (IS, 2.4, 8: 45, 19), this god causes rain to fall; that is, he, together
with the Maruts ang Strya, “n?a.kes Parjanya rain for that man”; “be-
coming a coverer of his dhaman, as it were, he (Siirya who moves low
with his rays) raing” (TS. 2, 4, iO, 2). This explication impresses me as
being a later attempt at accounting for the epithet which while obviously
belonging to Agni—compare KS. 11, 10: 157, 17 agnir va ito vrstim
udirayati dhadmachad tva bhiitv@ varsati marutah srstam vrstim nayanti 34),
and the comm. on A$vSS. 2, 13, 5 dhamachad- is an epithet (quality:
guna) of Agni—is explained in connection with Sarya. The commentators
on VS. 18, 76 stating that the god —who together with some of his
colleagues is invoked to protect the sacrifice — “fills the ‘places’ (sthanani)
which are deficient and equalizes the redundant ones” may put us in a
fair way to an understanding of the original force of the epithet (cf. .a.l.so
SB. 10, 1, 3, 91.). They take Agni to be a stabilizer in nature, that is in
the ‘provinces’ of the gods, in their dh@mani, in the ‘refractions’ or
‘locations’ of theijr power. It seems here also warranted to suppose that
he so to say covers these dhamani so as to fill them or that he protects
them, rather than “puts them on” (G@-chad-, sam-chad- “‘to put on c]othesi’) :
Agni indeed is distributed in many ways (SB. 6, 7, 4, 4); through him
everything exists (8, 1, 1, 4); he is thousand-eyed (9, 2 3, 32) and ﬁp]ls
the air with his shine (9, 2, 3, 34); his is universal sovereignty (9, 3, 4,17);
he is the lord of creatures whose dwellings are everywhere (9, 4f’ 1, 16).
An omnmipresent sovereign god may be supposed to exert an influence
on the dhamans so as to cffect a change in the weather or to protect the
sacrifice (VS. 18, 76). After quoting VS. 18, 76 in 10, 1, 3, 8 the SB. § 12
explains “the dhamachad- is speech (vdc-); it is by speech that Pe secures
for him what was not secured for him’. — Compare also KS. (Kath.) 49’ 6
dh@machad asi, sve yonaw sida, sve prihivya yonau sida. rtavas te kalpantam.
In translating dhamasdcam (sc. éndram) in RV. 3, 51, 2 ?elc‘l‘ner wavers
between ““der dem Gesetz folgt” and “‘seiner Art folgend”; “an die be_-
stimmte Stitte sich haltend” (Petr. Dict.); tejo bhajamanam, ?/f’d va
dhanam dhama, tadarthibhih saha yojayit@ram (the second explication 18
completely untenable). Rather “possessed of (giving evidence of) dhama-
ni, i.e. of refractions of his divinity”.
_

%) Quoted Nirukta, 7, 24, translated by L. Sarup, The Nighantu and the
Nirukta, Delhi 1962, p. 126: ‘“‘space-coverer (i.e. cloud)”.
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KB. 10, 6 tad ahwr: yad dhamabhajo deva atha kasmat pdathobhag
vanaspatir iti dh@ma vai deva yajiiasyabhajanta pathah pitarah was trans-
lated by Keith 35). “With reference to this they say: ‘Since the gods
possess the solid, then why does the lord of the forest possess the liquid
as his share?” The gods shared the solid of the sacrifice. the Fathers the
liquid”. The lord of the forest is Agni, whose portion has been said to
be milk, the deities of which are the Fathers. It would however be difficult
to find parallel passages in which the meaning adopted by Keith is beyond
doubt. The term pathas- probably denoting a ‘“‘sphere protected by a
divinity (in which man etc. may come into touch with it)”. dhdman-
and pathas-3%) may in harmony with their usual meanings rather be
hypostases or aspects of the concept ‘sacrificial worship’. or, rather, of
the potencies manifesting themselves in it, accessible or otherwise con-
genial to the gods and Fathers respectively.

Soma is RV. 9, 86, 28 said to be the prathamé dhamadhdh : dhamno
dharta (Sayana); . . . Ordnungsstifter” 37); “der erste Schépfer” (Geldner)
and “le premier fondateur des structures’ (Renou) 38). T would venture:
“the first who establishes, assumes locations or exhibits, develops (and
probably also “who brings dhamani into play for the benefit of others,
who vouchsafes them™) modalities of his divine nature”. Compare the
compound dhiyamdha- “giving concrete shape to the visions (received by
a poet who is a recipient of that visionary insight)” 39).

As an equivalent of fejas- 1) the word appears also in the compound
dhamanidhi- “‘treasure of splendour” (Monier-Williams’ historically in-
correct translation), applied to the sun 41); cf. Varah. Laghuj. 1, 1 dhamnam
nidhil swryah. Authors of later times scem to have used it as a complete
synonym of fejas- in the sense of “light”: Amarus. 86 ratnaughadhama-
nikararunanipura- “die von J uwelenfersenglanz rotschimmerig be-
spallgte” *®); Krsnamisra, Prabodhac. 4, 13 indudhamadhavala- “white
:\‘nth mo.onshine”, although moonshine may be regarded, it is true, as a

refraction” of the potency inherent in the luminary itself.

The conclusion to bhe drawn from this examination of many relevant

%) Keith, Rigveda brahmanas,

III, p. 42 f.) with Pa- “to drink”
subconsciously influenced by the
gets the beans’.

p- 408, connecting pdathas- (for which see ch.
. One would hardly suppose Keith to have been
tune ‘So the navy gets the gravy, but the army

36) Tor the combination of these terms cf. RV. 3, 55, 10 (sco p. 42 f).
%) R. Roth in the Petr. Dict. III, 94].
38) ’

. Renou, L. V. p, IX, p. 34. Bergaigne, o.c., III, p. 211 n. dhaman- was
equivalent to naman-,

39) The vision of the Vedie poets, p. 88, where also other compounds in -dha-
(vayodhd-, canodh@-) are discussed,

40)  See chapter V, p. 83 f.
1) Petrograd Dict. III, 943,

42)  F. Riickert, Die hundert Strophen des Amaru, herausg. v. J. Nobel, Hannover
1925, p. 54.
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texts seems therefore to be that Sayana’s explication of the term dhdaman-
'(SOG his commentary on RV. 10, 82, 3): dhamani = devanam tejahsthanani
Is essentially right. The term has one single ‘central meaning’ which may
be exactly defined. Asg however vagueness and ‘openness’, though variable,
are the most striking differentia of sense in general 43), which is reflected
in its ‘zZonal’ structure, shifts in application have not, in accordance with
context and situation, failed to arise, from which, also in this case,
varieties of multiple ‘meaning’ have to a certain extent developed. These
applications and ‘variants’ call for special explanations or translations
which in their turn may lead —and, indeed, have led —readers astray,

inducing them to believe in a plurality of irreducible ‘meanings’ or in the

iml)ossibility of determining the proper or nuclear sense of the word.

Some places may be added in illustration of these remarks.

Bhattikivya 3,42 the compound dhamaprathiman- is explained : tejorasi-,
munir ity arthah; lit. “one whose extension (i.e. greatness) consists in
being a recipient of divine power”.

Many kdavya authors have a predilection for the term. Thus Magha,
Sis’up. 1,24 nidaghadhamanam ivadhididhitim, Mallinitha explaining
nidagham usnam dhama kirand yasya tathoktam. Compare Rudrakavi,
Ristraudhav. (1596 A.D.) 2,32 bhapalajambalanidaghadhama. Thg same
author speaks 7,20 of pracapdadhama ‘‘the one whose manifestatlf)n ((.)f
light) is violently burning”, i.e. “the sun”; 2,4 of sakasradhima: tasyatmajo
bhat . .. praudhatapena s.; 2,26 in connection with éim[;kqbandh.au of
pranasamihadhamni; 7,31 of ksmapatilaksmadhama “a maml.“('estatlol} of
good characteristics or excellence of kings”; 6,3 of 3]’7””'“‘1“77”“ladkamfl
madhyaratnam “a middle jewel (of a string of pearls) with the magni-
ficence of a glittering light”. . .

The term is often used in the Sarasaingraha which, I-Jmngva.ttl‘lbl‘lted
to Rapa Kavirdja, discusses various aspects of Gfmudlya "'alsxgq.VISlll.
Dealing especially with madhurya-, i.c. the 111a.11if§sta.t-1011 of. the sen'tlme.nt
of love for God in its most exalted and intensitied forll}‘ l.t describes IFS
implications such as “love” (rati-), ccstatic sports (lil_d') o sites of cc.?tatlc
sports” (dh@man-) and means of realization of bhakti- (_S(_“lhima-).' .C.f - o8
2,60 vande $rikpsnacaitanyam karanatitavigraham [ g/allzlfb 'lcam'nat_am dha-
mabhrtyadibhih saka || yaddhamaliladvaividhyam b,hefle P (le‘sa-/. ‘(_l,l(l:I/OZb /
apeksya vrajatallile (krsnalilagauralile, athar@ vrajas. ca 'f”""/“l_"l“ ca fe)
natam  gawravidhwn bhaje; 3,14 dhamabhede yatha harik  parpatamal
purnataral pirna iti tridha.

-_
43) I refer to S. Ullmann, The principles of semantics, Glasgow 1931, p. 92 ff.
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