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[. INTRODUCTION.

§ 1. Date of Epic Poetry. — The mythology of the two epics of
India represents in general the belief of the people of Northern India
glong the lower Ganges within a few centuries of the Christian cra, For
the Mahdbhdrata the time from 300 13.C. to 100 B,C, appears now to be
the most probable date, though excellent authorities extend the limits from
400 B.C.to 400 A.D, The Mahabhdirata as a whole is later than the
Rimiyana; but R is metrically more advanced, the work of one author,
a skilled metrician, who has improved the rougher cpic form of the
Mahédbhirata, as his work represents a life less rude than that depicted in
the great popular epic, this being the work of many hands and of different
times. Both epics have received long additions, The germ of the Maha-
bhérata has been referred to the Vedic period and the Ridméyana has been
assigned to pre-Buddhistic times (its germ also recognised as Vedic), but
the data, in part necgative, opposc the assumption that either epic poem
existed before the fourth century B, C. Discussion is futile without a careful
definition of the word “‘germ”. That the Ramdyana was the norm, according
to which the Mahdbhdrata was buiit, or that the Rimiyana was completed
as it is to-day (barring the first and last books) before the Mah&bhdrata was
begun, arc theses impossible to establish, The Rimdyana has two flagrant
additions, books onc and seven. The Mahdbhirata has been increased by
the late addition of the Harivamsa (perhaps 200 A.D.), and much of the
first book is late. By the fourth century this cpic was recognised as a
poem of one hundred thousand verses, and it has been argued?) that this
implies the existence of the Harivamsa at that time. Such may be the case,

1) For example, by Professor Macdonell, Sanskrit Literature, p. 267, The reasons
for assuming an earlier date for both cpics than that accepted above are set forth in this
chapter of Macdonell's work, In regard to the kernel of the great cpic, referred to about
1000 B.C,, it may be questioned whether the war between Kurus and Paficilas is the
historical germ of the epic at all, Professor Winternitz, Geschichte der Indischen
Literatur, p. 396, arguing from the fact that the Tipitake does not know either epic,
though it shows acquaintance with the story of Rama, assumes the termini 400 B,C. to
400 A. D, for the present Mahdibhirata. The Rimiiyaps, he thinks, was "made by Vilmiki
probably in the fourth or third century B.C." (p. 439), belore the Mahdbhirata had its
present form, Professor Jacobi in his excellent work, Das Rimiyaga, regarding the
Mbh, as due to the influence of Viilmiki (p, 78), is inclined to assign a much greater age
to the Rimayana, The germ of the Mbh, appears, however, to be older than the Ram,; it
represents a ruder age as well as a ruder art.
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since the (corrected) Northern version contains 84,126 verses, which, with
the 16,375(526) verses of the Harivamsa, make 100,501(651) verses, But,
on the other hand, it might be said, from the off-hand way the Hindus
have of assigning a round number of verses to a poem, that they would
be quite likely to refer to an epic even approximating one hundred thousand
verses as a poem of a lakh of verses. Now the Southern recension, in so
far as the recently published text represents it, has twelve thousand more
verses than the Northern recension and, without the Harivamsa, contains
06,578 verses (or prose cquivalents)!), not including the circa two hundred
extra verses of single manuscripts. It is therefore doubtful whether the
attribution of & lakh of verses necessarily implies the existence, as part
of the lakh, of the Harivamsa. Yet on the whole this is probable, owing
to the fact that the expansion in S appears for the most part to be due
rather to the inclusion of new material than to the retention of old pas-
sages. Important is the fact for the mythologist that the Harivapsa is more
closely in touch with Purdpic than with epic mythology. It is in fact a
Purina, and “epic mythology" may properly exclude it, as it may exclude
the Uttara in the Ramdyana, though both are valuable here and there to
complement epic material. In no case, however, may passages from either
of these additions be assumed to represent epic ideas, although of course
epic ideas may be contained in them. It is most probable that Sinti and
Anusasana were books (XII and XIIl) added to the original epic, but
equally clear that they were included in the Mahdbhérata containing a
lakh of verses. They may be looked upon in general as later though not
modern additions?), yet as we know that one portion of Santi has been
enlarged in quite modern times?), there should be no hesitation in granting
that passages may have been added at any time within the last few cen-
turies. The palpable additions made in the interest of sectarian belief in
the Southern recension are merely an indication of what has probably
happened in both epics. — Geographically, the Mahibhirata represents the
western and the Raméyana the eastern districts of Northern India, but
only in a limited sense (circa Delhi to Benares). In gencral it may be
said that middle India between the Ganges and Nerbudda was the country
most familiar to the poets of both epics. North and South are fabulous but
travelled lands. The Punjab is better known but lies remote.

§ 2. The Concept Deva. — Epic mythology, however, is fairly consis-
tent. There is no great discrepancy between the character of any one god
in Mbh. and that of the same god in R. Nor is the character of gods very
different in different parts of Mbh,, save for the sectarian tendency to
invert the positions of the three highest gods in favor of the sect. There
are of course differences, but not such as to imply that we are dealing
with totally diverse conceptions or traditions. In both epics the older gods

1) In reckoning the verses of the Northern recension, account must be taken of the
egregious typographical errors in the Calcutta edition, which in Vana make eleven thousand
odd into seventeen thousand odd verses, in Udyoga convert six thousand one hundred into
seven thousand, ctc, The Bombay Vana has 11,712 verses as contrasted with 12,082 in the
Southern (S) recension. The total sum 84,126 is the number for C as corrected by B, As
an indication of the difference between S and B-C, Adi has 11,080 verses in S, 8479 in C.

%) Sinti in S has 15,050 and Anudisana 11,184 verses, as contrasted with 13,943 and
7,796 in the Northern recension. Holtzmann, Das Mahdbhirata, I, 194, argued for a
modern epic throughout, but this view has not been substantiated.

%) In Sénd, Parv, 342 to 353, S has many more sectarian additions in honor of the
Nariyaga lauded in these interpolated chapters.
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are reduced in estate, in so far as they represent personifications of nature;
in both, new gods are throncd above the old. The conception Deva, god,
embraces all spiritual characters, as it is said, “the gods beginning with
Brahman and ending with Pisicas” (Brahméddayah Pisdcdntd yam hi
devd upasate)?!), but loosely, so that in the very clause thus specifying
the host of gods, Siva, as the greatest god, is set in antithesis to them
all as the one being through devotion to whom even Kysna-Visnu pers
vades the universe. Nor is the world of men without close kinship with
the gods, who descend to earth and are reborn as mortals, Not Visnu
alone but those who worship him become earthly Avatars. Kusika is per-
meated with Indra, and Gadhi, son of Kusika, is in reality son of Indra;
in other words, for the purpose of having a son Gadhi, Indra becomes
incorporate; Gadhi is Indra on earth thratvam agamad rdjams tasya
lokesvaresvarah, Gadhir nima 'bhavat putrah Kausikah Pika-

sasanaly, 12,49,6).

II. THE LOWER MYTHOLOGY.

§ 3. Definition. — It is obvious that a mythology which on the one hand
touches upon that of the Purdpas and on the other reaches back to the
Vedic age may best be presented chronologically, and this would be the
case were it not that there is an aspect of mythology which does not fit
into this scheme. This will be referred to again under the head of General
Characteristics. At present it will suffice to say that at all times in India
there has been under the higher mythology of gods and great demons a
lower mythology of spiritualised matter less remote than the gods of sun,
storm, etc,, and less remote even than the recognised spirits inhabiting
yet not confined to such matter, spirits that receive their proper recognition
in the pantheon. Though this Jower mythology has various aspects which
blend it with the higher, as in the case of the Corn-mother already absorbed
into a title of a high goddess, yet in part it stands aloof and may be
treated separately, at least in its broad divisions of river- and mountain-
mythology, the lesser traits of divine trees and pools being more con-
venicntly discussed under the head of the divinities into whose province
the lower spirits have been drawn,

§ 4. Divine Rivers, — Water has always had a healing (hence
supernatural or divine) power. The epic recognises this, but in conjunction
with the act of a god. Thus a god revives the dead with a handful of
water, though a divine fiat is sufficient for this purpose, or the use of a
magical plant?®). But as a self-conscious power, aiding the right, water also
dries up before a sinful priest, who tries to escape by way of water (as
a guard against evil influence; compare the popular notion that evil spirits
cannot pass running water), Water is also a divine witness against wrong,
for which reason one who curses or takes any oath touches water, as
one does in accepting a gift. In fact in any solemn eventa sort of bap-

%) ‘This inclusion of Pidicas under Devas occurs in the exsltation of Siva in 13, 14,4
and verses added in S to 13, 48, Ordinarily the Devas exclude the demons; they arc as

light to darkness, but (as shown below) all spiritual beings are sons of the Father-god and
50 all are divine. It is rather the nature of the individual which determines whether he is
“god" or “demon", than the class to which he is assigned.

?) See the writer's paper on Magic Obscrvances in the Hindu Epic (Am.
Philosophical Society, vol. XLIX). In 12, 183, 113, S has pigini for cakgsusi. For
the other examples, see 3, 136, 9f,; 1, 74, 30; 3,110,32; and the cases cited, loc, cit,

1*
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tism of water takes place, for water is one of the ‘threc purities”. As
truth is another “purity”, a speaker of the truth can walk over water
without sinking?!). The priestly influence predominant in the epics pro-
claims (3, 193, 36) the sin-expelling quality of water sprinkled by the hand
of a priest, and this is the idea of the Tirtha, that it has been made
cffective through an outer influence, pricstly or divine, which imparts
power to wash away ill-luck and sin or to bestow upon the bather “beauty
and fortune"” (3, 47, 29:82, 43f). But the cult of such powers, though
constantly rccommended by the less orthodox writers of the epic, is not
in conformity with the sacred writings and is not infrequently depreciated,
as a desdtithi or “cultivator of places” stands opposed to the view that
“all rivers are Sarasvatis' (12, 264, 40), that is, all rivers are holy in them-
selves; though certainly the modified view, for example that “rivers are
hallowed if Rama bathes in them" (R 2, 48, 9), is normal. This example
also shows that rivers and ponds are regarded as living persons, to whom
the predicate krtapunyéah (blessed or hallowed) can properly apply. Es-
pecially holiness attaches to the Payosni, because of its relics; to the
Cauvery, because of its nymphs; to the Godavari, because of its saints and
contact with Rima; to the Ganges, because of Ridma's passage over it}
and to any union of river with river or with ocean, because the sacred
nature of each is doubled by contact with the other (3, 85, 22f and
R 4, 41, 15). The Cauvery is “half the Ganges" but at the same time is
wife of Jahnu and daughter of Yuvanasva (H 1421f), as all rivers are
wives of ocean, though not always so completely anthropomorphised?),
Offerings are made to rivers and they are invoked for aid as divine beings
(Rz2, 55, 4 1; ibid, 4, 40, 9), the offerings when made by Sitd being a
thousand cows and a hundred jars of brandy, perhaps intended eventually
for the priests, Although over a hundred and sixty divine rivers are
mentioned by name (6, 9, 14f.; ibid. 11, 31f.; 3, 188, 102f.; ibid. 222, 22f.;
13, 166, 19 f) and the Rimdyana says that five hundred rivers furnished
water for Ilama's consecration (R 6, 131, $3), yet the time-honored designa-
tion Five Rivers is still used (Indus being the sixth) to designate a group
sometimes also vaguely called the Seven Rivers, this latter group including
the Ganges (see below). The Five arc named as the (modern) Sutlej, Beas,
Ravi, Chinab, and Jhelum (8, 44, 31f). As the rivers are recipients of
offerings, so in turn they make to Indra an offering of praisc but are
overawed by the presence of Siva and, like the birds, when he appears,
cease to make a sound (3, 96, 6; §, 17, 22). Their bestowal of purification
may be unconscious, owing to their divine purity, but they consciously
save as well. Thus the Beas and Samanga (3, 139, 9f.; 13, 3, 13) act
consciously in saving a man from drowning. All these rivers used to
bear gold, but now only Ganges has that bye-product of Siva's seed v
56, 6, etc.). The mental state of rivers is often alluded to as a matter
of course. They are troubled in mind, run backward in fear, or cease to
flow in mental distress (8, 04, 49; R 5, 16, 4, ctc.). Ganges converses
with Ocean and explains why huge trees but not slender reeds are carried
on her waves (the trees resisting are overwhelmed, the reeds by bending

1) Both Prthu Vainya and Dilips, as “speakers of truth" pass over water without
sinking, even in a battle-car (7, 61, 9f.; 60, 9).

%) For further references, see The Sacred Rivers of India in (the Toy volume)
Studies in the History of Religions, p. 215, Few rivers are masculine, though male
rivers, Indus, Oxus, Lohits, Sopa, etc., are representatives of the masculine form (but also
Sops, fem,) and Ocean is “lord of rivers male and rivers female” (R 3,35, 7, etc).
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escape destruction, 12, 113, 21.); she also explains to Umd the habits of
good women (13, 146, 17 f). The river is sometimes a reborn saint, as the
Cosy (Kausiki) is an Avatar of Satyavati, wife of Visvimitra (R 1, 34, 8),
as in the Purinas Gauri, wife of Prasenajit, became the river Bahuda. On
the other hand, the Nerbudda (Narmada) became the wife of the king
Purukutsa (1§, 20, 13). This river fell in love with a Duryodhana, by
whom she had a fair daughter, Sudarsani, whose son in turn married
Oghavati and "half of her became a river” (3, 2, 18£). A crooked river,
hence evil, may be in effect an cvil woman reborn. Thus Amba remained
in life half as a human being and hall as a crooked river (5, 186, 41).
Sons of rivers are human heroes. Bhisma is son of Ganges; Srutdyudha
is son of the river Parndsd, by Varupa (cf. § 63; 7, 92, 44f); Dugyanta
is great-great-grandson of the Sarasvati, whose son was Sdrasvata. Sukti~
mati was a river who became the mother of a son by a mountain (1, 63,
3sf.; ibid. 95, 275 9, 51, 17f). As intimated apropos of Ambd, a river
may represent sinful powdr, but the Vaitarani is the only river leading
to hell, under the name Pugpodaki (Vaitarani being a sacred stream of
Kalinga as well as the river of hell, 3, 200, 58; 8,77, 44). The Yamund
(Jumna) is called Kdlindi from the mountain Kalinda, and its place of union
with the Ganges is celebrated as holy (Bharadvaja's hermitage is there); but it
is often omitted from lists where it might be expected to appear, as in 13, 146,
18 1., where Ganges is the glorious last of a list of sacred rivers: Vipdsa
ca Vitastd ca Candrabhaga Irivati, Satadrur Devikda Sindhuh
Kausiki Gautami tatha, tathd devanadi ce 'yam sarvatirtha-
bhisambhytd, gagandd gam gati devi Gaiga sarvasaridvard.
Ganges is here apparently derived from her “going” (cf. Sarasvati and
European parallels from roots meaning go or run). She is the most com-
pletely personified of all the holy rivers, not only as mother of Bhisma,
Gangeya, dpagisuta, apageya, nadija, and of Kumira (Kumiérasg,
H 1081) but as co-wife with Umé of Siva, and as assuming humaa form,
to become wite of Santanu (1, 98, §). She is called “daughter of Jahnu"
(ibid. 18), Jahnusutd and Jihnavi, and “daughter of Bhagiratha”, by adoption,
though her true patronymic it not Bhagirathi but Haimavati (6, 119, 97),
as she is the daughter of the Himdlaya mountain, Her title among the
gods is Alakanandé, and as she is regarded as identificd with other streams
so she is identified with Puspodakd Vaitarapi (1, 170, 22). Usually she is
spuken of as threefold, three-pathed, as in 6, 6, 28f, where Sarasvati,
Ganges, is said to issue from the world of Brahman and to fall like milk
from Mount Meru into the lake of the moon, which her own fall has created,
after being upheld for one hundred thousand years on Siva's head, She
is said to be both visible and invisible and is represented as divided into
seven streams, the names of which vary but appear in the Mahdbharata
as (6, 6, 50) Vasvaukasdrd, Nalini, Pivani, Jambinadi, Sitd, Gangi, and
Sindhu, In the Ramayana (1, 43, 12) the Hladini and Sucaksu take the
place of the first and fourth. She appeared first at Bindusaras (6, 6, 44f.;
R 1, 43, 10), when Bhagiratha induced her to come to earth to baptise the
bones of Sagara's sons, since till that was done these sons could not attain
to heaven (3, 108, 18). The famous story of her descentis told in R 1, 43.
As she sank when weary upon the lap of Bhagiratha, she is said to have
chosen him for her father (cf. 3, 109, 181.; and 7, 60, 6f). The Southern
recension says that she was angry at being forced to go to hell and got
caught in Siva's hair (cf. R 1, 43, §). She is three-fold as the river of
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sky, earth, and the lower regions, tripathaga, trilokaga, etc, and her
titles incorporated into Tirthas called Tri-Gaiga and Sapta-Gafga, Sapta-
Sarasvata-Tirtha (3, 84, 29; 13, 25, 6f) preserve the double account, As
the three-pathed Ganges she is called venikrtajald (R 2, 50, 16, here
“wife of Ocean"), but the post-epical Triveni refers to the mystic union
of “three-stranded” Ganges with the Yamund and (lesser) Sarasvati at
Prayiga (Allahdbad). At this place the holiness of the river exceeds all
bounds, A bath at Prayaga, “the lap of earth", imparts more virtue than
do all the Vedas, and Ganges is here “the one Tirtha of the (Kali) age"”
(3, 85, 75 and 90). Ganges and Yamund are invoked together by Sitd
(R 2, 52,82 £.). At the entrance to the ocean (it is said, I, 170, 19f.), Ganges
divides into seven streams (cf. 6, 119, 76 and 7, 36, 13) and “one is purified
from sin who drinks the waters of Ganges, Yamund, Sarasvati (Plaksajitd),
Rathasthi, Sarayi, Gomati, or Gangaki," According to R 1, 43, 12{, there
isa (later) division into the three Ganges of the East, namely the Hladini,
Pavani, and Nalini; those of the West, Sucaksu (Oxus?), Sitd, and Sindhu;
and, seventh, “she who became Bhagiratha's daughter”, In this epic too
the origin of Ganges's title Jahnavi is explained. Jahnu swallows Ganges
because he is disturbed by her flood but lets her out through his ears on
condition that she be known as hisissue. The same latc book of R makes
Manorama (or Mend) the mother of Ganges (R 1, 35, 16). This nymph was
daughter of Mount Mcru, and wifc of Himavat, and bore him two daughters,
Gangd and Uma (a Puranic legend). Ganges's place of origin (Gadgotri), the
so-called Gate, Ganngadvara (Hardwar), the place of her union with Yamuné,
and, fourth, the place where she “unites with Ocean” (debouches into
the gulf of Beugal), have always been the most sacred spots in her course,
Gangadvara (13, 166, 26) and Prayiga are the most famous in the epic.
The river has stairs (ghats), gold in her bosom, etc. As a divine being
she is “destroyer of sin”, identical with Pysni (“mother of Vispu”) and
with Vic, and renowned as “daughter of Himavat, wife of Siva, and mother
of Skanda". She is also called Vispupadi (coming from Vignu's toe? See
13, 26, a chapter devoted to her, and R 2, 50, 26; VP. 4, 4, 15.) As above,
she is also “wife of Ocean” as well as wife of Siva (3, 99, 32; 187, 10;
R 2, 50,25). Mandakinl is a name she shares with earthly rivers (5, 111,
13, etc.). Akasaganga (“of the air”) is her heavenly name (3, 142, 11). On
the special adoration paid by Skanda's form to Ganges, see Skanda (§ 161),
Devanadi and Suranadi, “river of the gods", are common titles in both
cpics; Lokanadi, river of the world, is found S 1, 186, 2. She is so anthro-
pomorphised that when her son is fighting she appears on his chariot,
holding the reins for him and guarding his life, as she previously gives
him advice (5, 178, 68; 182, 12f.). There is no epic authority for the belief
that children were flung into the Ganges as sacrifices, though jhasas
abound there (I, 228, 32).

§ 5. Divine Trees and Groves, — Many trees are holy from association
with the gods. Thus thc Sami is the birth-place of Agni (13,85, 44) and
the Asvattha, representing the male element in the production of fire, is
also tabu (only ascetics live on its fruit), while all the samidhas, wood
for sacrificial fires, are sacrosanct, Palisa as well as Pippala (Asvattha),
and Sami, and perhaps the tabu-trees, pratisiddhdnna, the “fruit of
which is forbidden”, have a previous religious use as the reason for the
tabu, These include besides those just mentioned the Vata (ficus indica),
Sana (cannabis sativa), Sika (tectona grandis) and the Udumbara (ficus
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glomerata)'). The Advattha is the chicfof trees (it represents the life-tree)
and typifies that tree of life which is rooted in God above (6, 34, 26;
39, 1f). To revere this tree is to worship God, Vispu is identified with
the Nyagrodha and Udumbara and Asvattha (13,126, 5 and 149, 101), The
famous Nyagrodha of Vyndivana (mentioned only in S 2, 53, 81.) is called
Bhandira. Otherwisc no local tree cxcept the Aksaya-Vata of Gaya is
naticed in the texts. It is so called because it immortalises the offerings
given there to the Manes, marking the spot where the Asura Gaya fell
or made sacrifice, It is not interpreted to mean an undying tree$), A mound
or sacred edifice makes holy the trec upon it and in a village the “one
tree” which is conspicuous is said to be caitya arcaniyah supijitah,
that is, revered like a divinity (1,151, 33, grdma-druma). An unholy tree
is the Vibhitaka (entered by Kali; see 3,66, 41). Trees arc sentient beings,
able to hear, move, see, feel, as philusophically proved in 12, 184, 10f.
The trees themselves wish to do this or that (S7, 16, 14), as distinct from
the dryads or spirits in the tree, ‘“‘goddesses born in trees, to be wor-
shipped by those desiring children’ (S3, 231, 16, has Vrksiki as dryad;
B Vrddhikd). The ten Pracetas married a “tree-girl”, Varksi (1, 196, 15).
Such spirits of trees are revered especially in the Karafija tree (3, 230, §5),
where dwells the tree-mother, The “‘daughter of the Red Sea", Lohitdyani,
the nurse of Skanda, is worshipped under a Kadamba tree (3,230, 41).
Siva himself is not only the “trec’” par excellence (S 7, 203,32); he is
formally identified with the Bakula, sandal-wood, and Chada trees (13,
17,110). Gods, saints, and demi-gods live in and resort to trees (1, 30,2;
13,58,29). It is, however, not the spirits in trees but the trees themselves
that beg boons, enjoy marriage (with human beings), talk (§ 12c), grant
wishes, and, in some favored localities, go about at will.¥) A lamp is offered
to the Karanijaka tree itself, and to cut down trces on the day of the new
moon is a sin equal to that of murdering a priest (13,123, 8 and 127, 3).
The moon is here the source of vegetal energy. The five trees of Paradise
can be transplanted to earth, and Kysna thus robs Indra of the Parijita
tree (5,130, 40). The Samtinaka tree is found also in the world of cows
(13,81, 23) and in the heavenly hills of the North (5, 111, 13); it is mentioned
with the Parijata (3,231,23). The Parijata in H 71681, is identified with
the Mandara tree, another heavenly, divya, tree, the flowers of which are
offered by the Vidyadharas to the sun (3, 3, 42; all the allusions arc late),
The trees that grant wishes, Kalpavrksas (1, 219, 3), are either magical or
heavenly, but on occasion are to be found on earth (1, 29, 40; cf. kappa-

1) See the account in 13,104, 92, and cf. 12, 40, 11; 13, 14, 8; the Paliéa is butea
frondosa and the Pippala is the ficus religiosa, One may not use Paldsa wood to make
seat nor Tindukawood for toothpicks, though sinners do so (7, 73, 38; omitted in C but
found in B and 8).

B Sce the writer's Great Epic of India, p. 83, note 2, and the references 3,84,
83; 87,11; 95, 14; 7, 66, 20; 13, 88, 14; R 2, 107,13, In general, all Caitya trces are homes
of gpirits (12, 69, 41 £.).

3) Compare 7, 69, 5f.; 3, 115, 35f. Tree-marringes are still practiced (JAOS. 22,
pp. 228 and 328) to avoid the evil effiect of a marriage with a third human bride (the tree
is made to reccive the threatened disaster). Trees going about at will (5, 100, 15, ete.)
generally produce any kind of fruit or flower, i, e, they are magical trees belonging to
some superior region, They are called kimacarin and kamapuspaphala in Hirapyspur
(loc, ¢it). The dryads are vegetal divinities that eat human flesh and have to be appeased
with offerings, though the tree-mother is kind (3, 230, 35f), but the sentient trees ave
usually kindly, as all of them used to be (7,69, S£.). On seeing golden trees, as a sign
of death, cf. JAOS. 30, p, 35t.
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rukkho). The Kaldmra tree is a mango a league high cast of Meru (6,
7,14f). Its juice gives immortal youth. Sudarsana is the name of the
Jembiivrksa, which grants all desires, It is one thousand and one hundred
leagues high, touching the sky, and like the preceding tree (of Bhadrisva
Dvipa) is frequented by saints and heavenly beings, It bears red gold in
its juice which makes a river flowing around Meru to the Uttara (Northern)
Kurus (6, 7, 20f.). The Ganges rises from the root of the great jujube tree
on Kailasa (3, 142,4f.; 145, 51).

These individual heavenly trees grow between carth and heaven and
it is on the mountains that the divine groves are found. The grove of
Deodars (13, 25, 27), the grove of Kadalis on Mt. Gandhamidana (3, 146,
51f) are typical of the vanam divyam or deviranyani (5, 14, 6; 186,
27), which arc sacred to the gods and in which the gods perform religious
rites, Such a sacred grove is found by Yudhisthira on his journey (3,118,9f),
where there are altars (shrines) of saints and gods, Vasus, Maruts, (Ganas),
Asvins, Yama, Aditya, Kubera, Indra, Visnu, Savity, Bhava, Candra, the
maker of day (Sirya), the lord of waters (Varuna), the troops of Sadhyas,
Dhaty, the Pitrs, Rudra with his troop, Sarasvati, the troop of Siddhas,
“and whatever immortals there be'', These groves are the parallel to the
nemus and lucus of the Roman, Teuton, etc,

§ 6. Divine Mountains, — Every mountain is a potential divinity,
as well as a resort of the gods, Gandharvas, etc, The mountains north of
India lend themselves especially well to the notion that snow-clad hills
pierce heaven, but as these mountains arc invisibie from the lower habitat
of the epic poets, most of the particular descriptions must have been
generalised from hearsay. The range south of the Ganges is treated more
familiarly, Here lics, for example, the mountain referred to above, who
begot a son on a river (1,63, 351) and a daughter who became wife of
Vasu, Girikd. This mountain, Kolihala, is expressly “intelligent”. Mountains
speak (R §, I, 111, Maindka in human form; cf. 12, 333, 30 as echo, 334, 25);
they revere Siva and Indra (13, 14, 3093 5, 17, 22); and they are themselves
revered (1, 220, 6; 13, 166, 31f; 14, 59, 4f), as is one in a mahas tasya
mahdgireh or “feast in honor of the mountain”, by the offerings of fruits,
flowers, etc. In 2,21, 20, a hill called Caityaka is revered as the place
where a mamsada rsabha (minotaur) was slain, the help of the mountain
being perbaps implied. Hills bewail Sita (R 3, 52, 39). The mountain Arista
wakes at dawn, opens his eyes of metal, stretches his arms of Deodars;
yawns with peaks; speaks in waters (R 3, 56, rof)). The high place espe-
cially favored by the gods as their meeting-ground as well as dwelling-
place, is always a hill, the higher the better; hence a preference for the
northern mountains as tridasinim samidgamaly, “assembly of gods”
(3, 39, 40), where, on the top of Himavat, they sacrificed of old (7, 54, 25),
for this is the locality “‘beloved of gods” (3, 37, 39). “Seven Mountains"
(like other sevens) designates the several ancient “doors of heaven”,
renowned as Kulaparvatas in 6,9, 11. The Seven are the Orissa chain,
the southern part of the Western Ghats, and the northern part (these three
beeing called Mahendra, Malaya, and Sahya), the range called Suktimat
(in the east), the Gondwana range called Rksavat, the (Eastern) Vindhya,
and the Northern and Western Vindhya called Piriyitra; among which
Mahendra (from which Hanumat leaps, R 4, 67, 43) is best known to the
epic poets as a sacred place (R 5,43, 5; Mbh. 1, 215, 13; 3, 8s, 16, etc.;
R 4, 42, 181, Pariyatra as Western). In 14, 43, 31, seven trees and twelve
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mountains arc called “kings"”, but in calling Arjuna the “eighth mountain”
(S 4, 3, 36) the cpic reverts to the old phrascology!). Legends abound in
regard to the mountains as holy beings as well as holy places. Like saints
and gods they perform sacrifice {12, 321, 182), *'Wingless” (and winged)
mountains refers to the legend (R s, 1, 125) of Indra cutting off the wings
(clouds) of mountains and making earth firm (RV. 2, 12, 23 MS, 1, 10, 13),
as this expression is used e, g.in 7, 26, G5 and ib. 37; also 7, 103,6 (at
the present day mountains do not move as of old); R 3, §1, 4, ctc, Himavat
is Sailaguru (9, 1, 34) and his son is Maindka, whose son in turn is
Krauiica, who, however, is also called son of Iimavat. Maindka alone
escaped when Indra cut off the wings of other mountains, and this mountain
appears as type of stability (7,3, 41.; 9, 12f), as it stood firm against
Nagici (Indra). It lies north of Kaildsa, beyond Krauiica (R 4, 43, 31); a
barrier against Asuras (R 5, 1, 93) and in it Maya deposited, near Bindu-
saras, a mass of gems, It has a vinasana (cleft), where Aditi cooked
food for the sake of her 'son of old (3, 135, 3). It escaped Indra’s design
and Ocean gave it refuge (I, 21, t5)., Maindka's son, Krauiica (R 6, 67, 19),
is the White Mountain of silver as contrasted with “golden Himavat" (3,
188, 112; 13, 166, 301.), but also “golden” (R G, 126, 14). Scven-headed
dragons guard it and in it is a golden lake, where the mothers of (Skanda)
Kumira nursed him. Shot at by Skanda, Kraufica fled but returned and
was pierced and “fell shrieking” and then again fled (3, 225, 10f,; 9, 46,
84). Though son of Himavat and Menaka it is called “Rudra’s sced” (3,
220, 28), that is, it consists in the seed of the god, clsewhere described
as the seed of Agni-Rudra cast into Ganges (8, 90, 68; 9, 17, 51; 44, 9;
13, 85, 68). R %, 104, 6, however, makes all mountains from the bones of
Madhu and Kaitabha (creation of Rama-Visgu). Mainika leaps out of ocean
to hinder Hanumat (R §, 1, 92f.; “mountains under the sea”, ib. 3, 33, 6).
It lies “in the West” according to 3, 89, It.

The Vindhya legend represents that home of plants and metals (13,
166, 31) as angry with the sun for refusing to walk the deasil around it
(as men and gods should “walk the deasil" around a divine mountain,
1, 220, 6) and hence as growing to obstruct the sunlight despite the request
of the gods to stop, Agastya persuaded it to let him pass over and not
grow till he returned and the Vindhya stilli awaits the saint’s return (3,
103, 16 and 104, 12f). The belief in a totem-mountain obtains, Baladhi,
the saint, desired an immortal son; the gods granted a son whose life
should not end till the object in which his life was bound up should perish,
The life of the son Medhéivin was therefore bound up in an “indestructible”
mountain, but being sinful he provoked Dhanusdksa, a saint who took the
form of a buffalo and destroyed the mountain, and therewith Medhavin
also, Dhanusdksa in S transforms himself into the buffalo; other versions
make the animals the means used by the saint (S 3, 133, 52f.). Other
mountains sacred if not so personally conceived as is the case with Mandara,
Krauiica, Maindka, and Himavat, are the mount where the ark landed
(3, 187, 50, Naubandhana); the hill Govardhana, upheld by Kysna (5, 130,

1) The Seven Mountains, known as doors of heaven, appear in Vedic literature (T'S. 3,
13,2,9; 6,2, 4 3). Vispu is here the lord of hills, not Siva (3,4,5, 1). In Sikadvipa the
seven remain in epic descriptions (6, 11, 13). Bhrgutuiga, Agastyavaie and Mt. Kudjara,
“Vasistha's mountain”, and other peaks show that saints as well as gods live on the hills,
the sanctity of which destroys sin, as in the case of Hemakita (Rsabhakiita), the “divine

g‘ove of Brahman", where silence must be observed, tispim @ssva (3, 134, 16). Hariy, has
ranic additions (Meghaglrl, 12846, etc.).
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46, ctc.); Mahendra, where Rama lived after cxtirpating the warriors (7,
70, 211.); the beryl-mountain on the Narmada wherc Kausika drank Soma
with the Asvins and Cyavana paralysed Indra (3, 89, 13 and 121, 19); Man-
dara (R 3, 47, 39), used by the gods to churn the occan (I, 18, 13; R 1,
45=46, 181.); Gandhamédana, home of medicinal plants and groves leading
to heaven (7, 139, 86, etc.). Mandara lies cast of Meru and Gandhamadana
and is the home of Kubera and his Yaksas, hurled to its place in the
cast by the hand of Visnu (3, 139, §; 163, 4; 1ot, 15). Although placed in
the north and south as well as the east (5, 111, 12 and 109, 9) and even in
the west (ib 110, 9), it is more regularly an castern hill and is probably
the modern Mandaragiri near Bhagalpur, Its “western’ location implies
that its roots extend to the western ocean, as Himavat does also, Gan-
dhamadana is especially the abode of Kubera, though also of Indra; Kaildsa
of Siva; Meru of Brahman; but all the gods live on occasion on any of
these, The gods secking Siva find him on Mandara (7, 94, 57), and Brahman
receives audience on Gandhamadana (6,65,42). Certain mountains, however,
are formally assigned to certain gods. The demons also live where gods
live. Rékgasus live on Himavat; Guhyakas on Kaildsa; serpents and Nagas
on Nisadha; all the gods and Asuras on the White Mountain (Sveta);
Gandharvas on Nisadha; and Brahmarsis on Nila, “'but the resort of gods
is the peaked hill” (6,6, 51f.). As the hills arc all peaked with three or
a hundred peaks assigned to different hills, and only devi Sandili,
Agni's mother, is ascribed to Mt. Spigavat (like Meru it has three peaks),
a special or general range of pcaked hills may be meant.t) Mandara has
two peaks, is shaped like a bow (R 4,31, 11; R 5, 22, 27), Himavat is
described as “a mine of gems of all sorts, cultivated by saints and singers,
called the holy father-in-law of Sankara' (Siva, R 4, 11, 12£.3 13,25, 62). He
is father of Ganges and Uma (above) and father of Mt, Abu (3, 82, 55).
Kailasa is the most famous range in Himavat and lies beside the upper
Ganges near Mt. Mainika beyond the Northern Kurus (3, 145, 17f; S1,
243, 31). Both Kailasa and Gandhamddana have the monster jujube; Krsna
once lived on Kailasa (3, 12, 43, not S). Later the two are different hills,
In 6,6, 1., Gandhamidana lies north of Milyavat (the ‘‘flame-encircled”
home of saints who precede Aruna, 6, 7, 28), which is north of Nisadha,
which in turn lies west of Kaildsa, Mt. Meru has three peaks, reaches
higher than the sun, has rocks and red sides like other mountains (e. g.
Citrakita, R 2, 94, 41), is self-luminous, the abode of gods, etc,, and is
thirty-three thousand leagues in extent and eighty-four thousand high, On
its slopes and top sit saints and gods. It lies north of Gandhamadana and
is especially the home of Prajipati and the spiritual sons of Brahman, and
there rise and set the seven divine seers. But above its peak is the home
of Visnu, The sun and stars revolve around it. Yet it is like other hills,
“beaten by rain”, and appears to be thought of as one among many northern
hills, having a vina$ana like Maindka's (above). Sumeru in Mbh, is not an
antithetic mountain but an epithet of Meru itself. Meru forms one of seven
ranges running across Jambiidvipa and is represented by the flag-staff in
the gods's allegorical car. Only R Uttara knows Sumeru as the name of
an independent mountain (R 7, 35, 1), the home of Kesarin. South and

Y C1.6,8,9 and 13,123, 21, Siva and Uma live by predilection in the Karpikira
grove on Meru; Garuga lives on Hirapmaya; the Gandharvas on Mandara, Meru, etc.
Harigiri is in Kudadvipa (6, 6, 241\ to 13, 11). )
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east of Meru lie the ranges Nisadha, Hemakita (Kailasa), and Himavat,
the thousand leagues between each making a valley, varsa; and north
and west of it lie Nila, Sveta, and Srigavat (on the sea). Kasyapa (Cas-
pian?) lies farther west and Nagadvipa (S, Saka-) lies south of the whole
group (6, 6, 56). The occans are four or seven (several). The original
conception is that of four seas around ecarth, into which run four rivers
from the middle mountain, and round the flanks of Meru lie the four lands
Bhadrisva, Ketumila, Jambiidvipa, and the Northern Kurus (Hyperboreans),
ib. 12, But the peak of Himavat joins that of Meru (they clash together
like Symplegades, 12, 334, 9f.). The epic knows nothing of the seven plane-
tary spheres as such (even 13, 16, 34 and 52 do not imply them), and
nothing of Meru as axis of the world.!) The addition of Maharloka, Jana-
loka, Tapoloka, and Satyaloka to the epic three, Bhirloka, Svarloks, and
Bhuvarloka, is Purdnic ; it names the previously (Vedic-Epic) seven bhu-
vanas or worlds hitherto sufficiently understood as a group. Ram, treats
Meru as if one of the mountains of earth (onc flying looks down upon
Himavat, Vindhya, and Meru from above, R 4, 61,9), it is "a very big
hill", a range “like a snake lying in water" (ib,). Its “threc peaks" may
be conventional (cf. R 6, 91, 34). Later epic poets (RG 4, 44, 46; H 12853)
know a hill Trisphga (perhaps Himavat, cf. R G, 69, 24). Maindka has a
hundred golden peaks (R, 1, 105), The Sunrise and Sunsct Mountains
appear to be unmythological; they are merely where the sun may set and
rise (udyadgiri is unique, R 7, 36, 44), unless Parvata Udyanta=Udaya
(3, 84,93) whereon the “track of Savitri" is found. Hirnavat's “three
daughters” are known only in Ho40f. Their mother was Mend, spiritual
daughter, of the Rsis. One, Aparnd-Umad, married Siva(q.v.), one, Ekapargd,
married Asita Devala, and the last, Ekapitald, married Jaigisavya.

§ 7. Vegetal Divinities, — The epic poets naturally ignore as sepa-~
rate divinities those of whom they disapprove and those whom they do
not understand. Such divinities are sometimes found hidden away in the
sacred watering-places and sometimes they remain as titles of gods who
have absorbed them; for the process of absorbing divinitics into the name
and glory of greater divinities began before history and continues to this
day. In this manner are concealed both vegetal and animal gods. Of the
magic of the Tirtha tales this is not the place to speak.*) They contain,
however, traces of many deities lost or ignored. Thus with the Buddhist
goddess Sankhini is to be compared the passage in 3, 83, 51, where a
Tirtha pilgrim is strongly advised to “go to the Sankhini Tirtha and bathe
in the Tirtha of the goddess”, in order to acquire a beautiful form. Although
it is not expressly said that the Devi is Sankhini, yet the implication is
that such is the case, not that Devi is one of the higher goddesses (in
masculine form the epithet sankhin is a title of Visnu), Then there is the
Tirtha of the goddess Sakarobhari (3, 84, 13), which must be the holy place
of the local Corn-mother, utilised or adopted as a title of Durgia (6, 23, 9),

1) See for the details the references in JAOS. 30, 366(. Only S adds to 6,6, 10 the
words of VP.2,32,8, to the cffcct than the apex of Mera is twice the size of its base. On
plants and mountains as the fat and bones of ancient glant demons, see Rikgasas, §17.
On gold and trees made by Agni, see § 49, In R 6, 67, 67, Lotikimalaya is apparently the
trikiita (s peak is broken off); ib. 3, 73,32, Rsyamika is a mountain in the South where
the dreams of the good come true; ib. 4,37, 2[, has n list of southern hills,

1) Compare a paper on this subject in the Proc. Amer. Philosophical Society,
vol. XLIX, 1910, p. 24f.
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for Devi Sakambhari stands by herself as an independent ) goddess, though
the narrator knows her only as a form of the great goddess into whom
she was absorbed, and tells that the Tirtha was so named because Durgd
lived there on sika or vegetable produce aud entertained her guests with
vegetarian fare (3, 84, 16.) Sitd herself is a Corn-mother, She "rose in
the field where the ploughshare brake it, rending the earth” (R 5, 16, 16
and ib, 2, 118, 28). She is represented by the ploughshare, which serves
as Salya’s battle-sign and is likened to Sitd for its golden beauty sarvabija-
viriidhe 'va yathd Sitd sriyd 'vytd (7,105,20).%) To this category belongs
also the youngest wile of the great fiend, whose son is Atikays, the “giant”
(R6, 71, 30). She herself is called Dhinyamdlini, “corn-crowned”, and
appears in R 5, 22, 39f, as endeavoring to divert her lord from his attention
to the Furrow (Sitd). These arc but faint traces of a cult of vegetal dcities
who may be added to the divine trees and trec-spirits already discussed.
No one of them qu# goddess is of epical importance, but that is not to
be expected in a poem of warring men and higher gods. They are to
be considered somewhat in the light of thuse animal gods who remain in
the shadow of the great divinities, But there are no vegetal deities so
important as arc several independent animal gods. Comparc also the
bucolic god enshrined in Balarama (q. v.) Perhaps the use of the tilaka
sign may revert to the tila as holy (sesamum-oil is used for embalming
the dead, R 2, 66, 14).

§ 8. Animal Divinities. — Animals are divinities partly by birth,
partly because they are forms of demoniac or divine powers, and partly
because they are the life-givers of any community, Human beings, especially
saints or others potentially fearful, may also become incorporate as animals
and thus make them divinely terrible. Even when no divinity is ascribed
to an animal it is often looked upon as a supernatural being and as any
man may be cursed to become an animal, this animal-man is looked upon
with the reverence which is paid to any superhuman creature. Certain
animals also have a quasi divinity or devilry in being potent to bring
bad luck. As all animals talk, the gods appear as talking animals in many
fables, but this is only one side of the belief that an animal anyway may
incorporate a higher power. At the very beginning of the great epic two
seers curse each other to become an elephant and a tortoise, respectively
(1,29, 15f.). The later Rimiyana relates that Sauddsa shot a tiger not
knowing that it was a man-tiger, purusavyidghra, as Riksasa, and that
its mate assumed in turn a human form to avenge it (R 7, 65, 10f,, a later
form of the legend; see Rsis). This man-tiger is a spirit recognised in
Vedic literature (2 madman is offered to it, VS. 30, 8). All animals have
divine creative powers assigned to them as their particular ancestors, but
these are for the most part abstract creative energies regarded as daughters

1) Sikambhari is from $aka and bhar, “bearer of herbs” (vegetables), as the native
commentators admit, There seems to be no reason for confounding this £&ka withdaka
in $akambhara (an epithet meaning “dung-bearer” obscurely applied to a people or clan
in AV, 5, 32, ¢), as is done in PW.

#) Sitd occasionally is recognised in her human role in Mbh. apart from the formal
Ramakathi, In § 3, 114, 24, an added verse cites her as an example of the faithful wife,
In Vedic theology she was wife of Savitr or of Indrs, TB. 2, 3, 20, 1, Sivitri; and Pi,
G. 2, 17, 13 (or9), Indrapatni, The orthodox Sitéyajna, “sacrifice in honor of Sitd" is
recognised in the Harivaméa as especially offered by ploughmen (FH 3816) in contrast to
the “sacrifice in honor of the hill" offerrcd by cowherds (though, characteristically, Krspa
became the hill, so that the sacrifice as described was made to him, ib, 3846),
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or grand-daughters of Daksa and wives of Kasyapa (see § 139, Creation).
Some animals are sons of higher divinities (see Garuda) or forms of Visnu
(§ 143). Of the abstract gencrators only Surabhi, "mother of cows", has
reality, evinced by dramatic scenes and dialogues in which she appears
(sce Indra). Independent actors in the epics are the semi-divine apes and
bears, of whom only the chief in cach class is of mythological importance,
the others acting like ordinary demi-god heroes and being content with
divine origin. As the bear was created before the ape, he may take
precedence here. Jimbavat or Jimbava (R) is “king of bears”, rksardja, the
son of Prajapati Brahman, in appearance like a dark cloud (R 4, 39, 27,
etc.). He was born of the yawn of Brahman and hence is called son of
gadgada, “stammer” (R 1, 17, 6 and 6, 30, 21). On account of his wisdom
he is chief of Vidyidharas (g. v.) and at the bidding of the gods he coursed
over carth twenty-one times, collecting herbs from which ambrosia was
made (R 4, 66, 31). He once helped Indra, and revered Visnu (¢. v.) by
walking the deasil around him, His brother is Parjanya-like (R 6, 27, 9)
and is called Dhimra, “smoke-colored”, which, however, is a common
cpithet of bears, Jimbavat is not prominent as sage or warrior in the
great cpic, though he leads millions of black bears with white Jaces into
battle (3, 280, 23 ib. 283, 8; ib. 284, 26), to help Rima, He was brought
up beside the Narmadi in the Rksavat (bear) mountain and is stronger
than his brother, but by Rama's time had become so feeble that he could
jump only ninety leagues (R 4, 65, 131). Dazed by Indrajit's blow he sends
Hanumat for magic healing herbs (R G, 74, 21f.) as soon as he revives,
He is the father of Jimbavati in Mbh., who was wife of Kysna and mother
of Samba (3, 16, I2; sce Visnu). It is curious that he appears as an ape
as well as a bear (R §,60,6, harisattama, etc). Jambavati is called
Kapindraputri, yet with v. 1. Narendraputri (13,629 in C=B 14, 41 and
S 48, 25); but Kapindra is also Visnu in 13, 149, 66 (B). The Hariv. tells
how Krsna overcame Jambavat, king of bears, and took away his daughter
and the syamantaka jewel (H 2073). In H 601, Jimbavati may be called
Rohigi, "taking any form" (doubtful), With Jimbavat's origin from Brahman's
yawn may be compared Ksupa's origin from the same god's snceze (12,
122, 16f), and that of Prajipati Kardama, born of his shadow (Bh.P, 3,12,27;
Kardama also as Niga, I, 35, 16),

§ 8b. Hanumat and the Divine Apes. — The great cpic recognises
Hanumat as the ape perched on Arjuna's staff, who fights on the side of
Krsna-Visnu, The Ram. in both versions makes him one of the efficient
ailders of Rama-Krsna. Apart from the Rimakathd, the Mbh. knows him
as “foe of the groves of the lord of Lanka" (4, 30, 10, Laikesavana.
riketu = Arjuna). Sitd calls him her “son”, but this is (conventional) only
in showing her grace: “O my son, thy life shall be commensurate with
Rama's glory, and through my grace heavenly enjoyments shall be at thy
command” (3, 148, 18 and ib. 291, 45). On Arjuna's standard the ape is
no mere figure; it opens its mouth and roars (7, 88, 26). “As Hanumat
lifted Gandhamédana", so Bhima lifted an elephant (7, 129, 139, 86), though
the brotherhood of the pair is not here suggested; but it is explained in
3, 146, 65 f., where the Rama-story is known, He is described here as having
a tail like Indra's banner and as making a noise like the bolt of Indra,
Sakradhvaja, Indrdsani, with a short thick neck, small lips, red face and
ears, sharp white fangs, a moon-like face, and a mane like agoka-flowers.
He is son of Vayu, the “life of the world” (wind as breath), by the wife
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of Kesarin, his strength being so great that Bhima cannot even move
his tail (ib. 147, 24f). Subsequently he expands his size till he is larger
than a mountain. His nature here is not that of a god but of a pious
monster, “glorious as the sun’ who worships Vignu (as Rama, 3, 151, 7),
He is, however, also a philosopher, lecturing his brother on the character
of the four ages, and present-day customs and duties, He says he is to
live as long as the story of Rima will endure (ib. 148, 17), and will roar
on the Papdu's standard (ib. 151, 17), In the later Mbh, Rima-story, Hanumat
crosses the ocean by his father's aid and so burns Laika (3, 282, s9f.). His
name appears as Hanimat when metrically convenient, His mother in R
is Aijand (Puiijikasthald, g. v.), unknown in Mbh. When new-born he sprang
up to eat the rising sun supposing it to be edible. With one jump he
can go a thousand times around Mt. Meru, etc. These and other extra-
vagances of R 4, 66 and 67 scem to belong to the Nérdyapa period when
Visnu was All-god (ib. 67, 3). They are later traits than those of the Mbh,,
as are the statements that his death depends on his own wish (ib. 66, 28);
that his left jaw was broken on a mountain-peak after he had leaped up
three hundred leagues and then been prevented by Indra from seizing
the sun (ib. 66, 211.); and that in leaping to Lanka he followed the “path
of Svati" (ib. 67, 29). The legend here is that Hanumat was begotten by
Viyu (Mércta) on the Apsaras who had been cursed to become the wife
of the ape Kesarin after she was born on earth as daughter of the king-
ape Kuijara; while in R 1, t7, 15 Hanumat is simply one of a lot of
monkeys begotten by various gods at Brahman's exhortation, The former
account agrees with R 7, 35, which also makes his mother Afijand wife
of Kesarin who lived on Sumeru. As Réhu alonc is entitled to devour
the sun, Viyu here chases Hanumat and it is Rahu who induces Indra
to smite Hanumat (thus injuring his jaw). This latest account describes
him as a sort of evil being, who having received a boon of safety acts
like any Raksasa in like circumstances, till the seers curse him to lose
the knowledge of his own power. He is called indifferently Vayusuta,
Maruti, Afijandsuta, and, as a child touched by Brahman's healing hand,
s¢isuka, and ¢isu, having in fact a resemblance to Sisu in his leaping
and roaring, and being formally likened to him, “roaring like Sisu on his
bed of reeds” (ib. 7,35, 22; 36,3 and 33). Owing to his ignorance, he
failed to aid Sugriva against Vilin, but when released from his curse he
became a distinguished scholar, astrologer, and grammarian. In leaping
from Lankd he dashes down Mt Arista on his way back, as Mainika
rising from the occan to give him placc to rest was also crushed by him,
He takes a human form, as do the other apes, on reaching Ayodhyd (R 6,
128, 19f.; ib, 130, 42). In RGG, 160, where Hanumat goes to Gandhamadana
to collect herbs he releases Gandhakali, after killing Talajangha. She had
been cursed to be a grahi till Hanumat's arrival, a new phase, shared
with Rama etc,, showing a growing cult. He is here called Gandhavahit-
maja, Visavaditasunu (son of the messenger-god, R 6, 74, 62 and 77).
The other texts have merely the account of the collecting of four healing
herbs at Jambavat’s instance; but all accounts agree in saying that being
unable to find the hidden plants he breaks off the hill-top and brings it
with him. He is no god here, only a giant ape, under bond of friendship
to execute his master's commands; and so in R 4, 41, 2 Sugriva sends
Nila, Jimbavat, and Hanumat together to search for Sitd under the command
of Aagada, though he has particular faith in Anilitmaja, Pavanasuta
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(Hanumat), so that Rima entrusts to him the ‘recognition-ring”; but an
ape he does not cesse to be (haripuigava, mahakapi) and at most
is equal to his father in gait and energy (ib. 44, 31.). His incidental exploits
are to find the cave of Maya (ib, 51); to evade the mother of serpents
by slipping into her mouth, after becoming the size of a thumb; to evade
Simhika's attempt to arrest his soul-shadow; and to set fire to Latka (ib. s,
I to §7), after getting caught, by magic and having had blazing wool fas-
tened to his tail, In his fighting he rcsembles Bhima or Ghatotkaca who
also smite legions with a club and also expand and reducc their forms.
Hanumat thus slays 80,000 fiends at one stroke; kills Aksa (Ravana's son),
Dhiimriksa, Akampana, Nikumbha (R 4, 42 and 47; ib. 6, 52 and 57 and 77),
and goes under any form, as he will (R 4, 3,24) when appearing as an
ambassador “learned in grammar'. The recognition-ring “‘marked with the
name of Rima" is another late touch not found in the Mbh. version but
found in R 4, 42, 12 and 3, 32, 44 (= C 44, 12 and 36, 2). Hanumat disap-
pears from the scenc in Uttara with a necklace given him by Rima (R7,
40, 24), as at the end of the real epic Sitd gave him a necklace from her
own neck (R 6, 131, 76). Hanumat is likened to Garuda (R 4, 66, 4), but he
is not distinguished for divinity. He is inviolable because he has received
a boon of the gods. He is exhorted to leap as “hero-son of Kesarin and
Viyu, by grace of the seers and Gurus and consent of the elder apes”
(R 4, 67, 34). He is like Garuda in swiftness, like wind in strength, like a
bull, a Néga, an clephant, the moon (R 4, 67, 28 and ib. §, 1, 21)). He is
huge as a mountain or small as a cat or as four fingers (ib. 196 and 2, 49).
His father killed Samba, a demon appearing as an elephant (hereditary
antagonism, R s, 35, 81; ib. 6, 27, 25). All the great apes boast a divine
paternity, Susena was son of Dharma; Sugriva's uncle, Dadhimukha, of
the Moon; Vilin and Sugriva, of Rksarajas (son of Visnu), or they were
respectively sons of Indra and Siirya; Nila was son of Agni; Dvivida and
Mainda, of the Asvins, ctc,, though different writers give differcnt fathers
(Dharma or Varuna as father of Susepa). In all this there does not seem
to be sufficient ground for the ingenjous suggestion put forward by Pro-
fessor Jacobi (Ramdyana, p. 132) that Hanumat was a village reduction
of Indra g$ipravat. Hanumat has no peculiar Indra-traits, for such as he
has he shares with other apes, giants, and fiends, No one knows certainly
what $ipravat means, but if hanumat means “big-jaw-beat” it is appro-
priate enough to the ape. Hanumat appears to be merely the typical strong
and clever beast in demi-apotheosis standing in this regard with Jambavat,
Sampéti, Sesa, etc. He is not descending but ascending the scale of epic
religious beings and appears to have lost nothing. He is not particularly
drunken, does not use a bolt, does not reflect Indra in any striking way.
He simply skips and throttles (Aksa) and throws things, and gradually
becoming cleverer ends as a priestly grammarian (RS 7, 36, 46 adds: so
‘yam navavydkaraparthavettd brahma bhavigyaty api). His intelli-
gence is primarily craftiness and cunning, as belongs to an ape, and his
village-popularity seems to point to his original habitat as bordering on
the forest where apes live. The Mbh. rccognises as the great ape (Kapi)
Siirya (q. v. and other sun-gods), which probably reverts to the Vedic
Vrsakapi.?)

1) In JRAS. Aprl), 1013, p. 308, Mr. F. E. Pargiter proposes to derive Hanumat from
anemandi (Dravidian) = Vrsakapi.
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§ 9. The Cow. — The divinity of the cow rests on the element in
totemism which consists in the deification of that class of animals which
provides a livelihood. A pastoral people naturally recognises its herds as
its means of life and hence as in the case of the classic troglodytes regards
them as its “sacred parents”, or, as in the case of the Todas, as its divi-
nity. This is brought out very clearly in the speech of the herder who
says (H 3808f): “We arc herdsmen, living in the wood and living on
wealth got from cows, we recognise as our divinity cows and hills and
woods, The object of une's closest knowledge (with whatever knowledge
one is united) that becomes his divinity, supreme, to be revered and wor-
shipped, for that (skill) alone assists him. We herdsmen make sacrifice
to the mountain, for it is worthy of sacrifice. We will sacrifice sanctified
cattle at a tree or a hill on a holy altar . . the cows shall walk the deasil
around this best of hills", Here the hill is an object of worship because
the herdsmen live upon it, and the cows themselves arc their divinity
because the cow-herders life on the wealth which comes from their cattle
(vayam godhanajivinal, givo 'smaddaivatam viddhi). Thus as
early as the Rgveda the cow (less often the bull) is aghnyd, “not to
be killed”. By the time of the epics to Kill a cow was worse than murder,
excusable only when to do so was to obey a higher law. Such a higher law,
says Rima, is filial obedience, and for this reason, because Kangu obeyed
his father in killing a cow he did not sin (R 2, 21, 30). Doubtless the sage
objected to killing a cow even for sacrificial purposes, as the vegetarian
substitutes for animal sacrifice werc already part of the Visnu cult; for
the universal orthodox rule is that cows may be slain only for sacrifice
and the epic doubts even this (pasutvad vinirmuktd givah, 13,66, 43).
No Brahman may eat beef, cow-flesh being usually implied, though a formal
tabu spccifies as forbidden food fish, swans, frogs, etc, and anadvin
(nyttikd cai 'va, 12, 36, 21f; S, anusna), or bull's flesh. Especially
sanctity attaches to a “bluc bull", nilagapda, which is sacred to the
Manes (13, 125, 731), though also sacred to Siva (9.v.). To set loose a
nila-vrsabha and to sacrifice a horse arc equally meritorious (3, 84, 97).
Despite the compassion for the suffering of the mother of cows, Surabhi,
no blame or remorse is expressed for killing thousands of cows in sacri-
fice, whose flesh presumably is eaten (only S speaks of the cow as “mother
of the world", 3, 131, 6); but the offer of the arghya cow is purely con-
ventional hospitality (3, 295, 6, etc.), and cows are said now to be only for
giving (13,66, 43) to priests. Surabhi lives under earth (earth as cow is a
common synonym), but the goloka or world of cows is Vigpu's heaven
above the three worlds (5,102,11; 13,83,37). To slay a priest or a cow
is equally sinful (12, 145,9); they are avadhydlh, “not to be slain” (8,
36,66). The later epic has a gomati vidya, inculcating the doctrine of
giving cows to priests for the sake of certain worlds (sec §23) to be
gained by the giver hereafter. Cows had at first no horns but got them
from Brahman; Siva clove the hoofs of the bull; the river Carmagvati is
made of the blood of sacrificed cows (8, 34, 104f.; 13,66, 381.; ib. 78, 22
and 80, 1f.; ib. 81,13 and 44). As goddesses, cows are a source of good
luck and are not to be struck or kicked; but bullocks may be goaded,
for gods use a goad. A sonless man is rescued from his evil state by the
gift of three cows (13,22, 30f; ib,67, 7f). Such gifts are to be made
especially on the holy eighth day of the moon, when wish-getting cere-
monies are performed (Kamyastami, 13, 71, 49). In lieu of the real thing,
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one may give cow-cakes made of sesamum or even a water-cow (jala-
dhenu, 13, 71, 41). Cow-dung is used to smear the house, but it is also
to be worshipped as an emblem of the discus of Visnu, as is the yellow
pigment from the cow (ib. 146, 48 and ib, 126, 3f). Siva has thc bull-
standard because he approves of cows, which are the root of prosperity,
the food of gods, the support of sacrifice, revered in heaven (13, §1, 2714
ib, 126, 381.; cf. 3, 133, 6 and ib. 130, 31, on the gift of a kapila cow).

Though severity is permitted in handling bulls (5, 4, §), they are not
to be castrated nor to have their nostrils pierced (12,263,37 and 45f).
It is not regarded as cruel to kill animals for sacrifice, since it ensures
their going to heaven (12, 34,28). Even a worm is induced by Kysna
Dvaipayana to dic for the attainment of bliss (13,117, 7). Besides the
mythical mother-cow, the kimadhug dhenu Nandini is extolled as the
wonder-cow whose possession by Vasistha (§ 124) caused a war of caste
resulting in Vidvimitra becoming a priest. Anything desirable, from milk
to militia, can be milked out of her. She has all the female beauties and
“the six flavors of ambrosia”; her milk rejuvenates for ten thousand years
(1,99, 20f). On the magical effect of bull's urine, sce Magic Obser-
vances in the Hindu epic (op. cit.). On Surabhi and the cow-guardians
of space, sec § 92, § 130. On cows as born of the Sun, see § 36.

§ 10. The Elephant, — There is no myth of a world-upholding clephant.
Divine elephants are mythological guardians of the quarters. They were
originally four, afterwards, when the quarters became subdivided, they too
appear as cight, to cmbrace the districts between East and South, etc.
They are called diggajas, disdgajas (R s, 37, 65), difndgas, digva-
ranas; the word naga, meaning also the serpent, causes confusion be-
tween the two sets of beings. The chief clephant is Airdvata, belonging
to Indra (§ 66). The four chiefs are called (6, 64, 57f.) Airdvata (Airavana),
Vimana, Afjjana (cf, R 4, 37, § and 20), and Supratika (also the name of
Bhagadatta's clephant), or Sarvabhauma (R 4, 43, 36, etc., ridden by Kubera).
But Mahipadma is also named among these magical “three-fold rutting”,
four-tusked steeds, which are ridden by demons (6,64, 57). Supratika is
mentioned in 6, 12, 34; he is especially known as the ancestor of “king
Airdvana and of Viamana, Kumuda, and A#jana” (5, 99, 15). S4, 3,26 calls
him best of gajendras or chief elephants (as elephant of the North, see
Indra). In 7, 121, 25, Afijana, Vimana, Supratika, Mahipadma, and Airivata
appear as progenitors of earthly elephants, though the theory of creation
(1,66,601) assigns them to Matangi, Svetd, and similar powers, Sveta as
son of Svetd being particularly mentioned as guardian of the quarters.
Elsewhere Sveta is a name of a Niga, a demon, etc,, but as appellative
it describes the white elephant of Indra, Kumuda is known to the epic
only as mentioned above; Aiijana and his (western) progeny are praised
in ¥, 112, 23. The name of the elephant later kown as guardian of the
North-West, namely Pugpadanta, appears only as a title of Siva (R 4, 23,
Dr. 4, 40) and as the name of one of that god's followers (Mbh. 7,202, 73).
Siva is “clephant-eared” (12, 285, 77). Both this and Pundarika are Naga
names (8, 36, 20; cf. Airivata), R recognises the usual four and Sirva-
bhauma; but also gives a later technical list (R 1,6,25, bhadrair mandrair
mygaié cai 'va), and another list, viz. Virdpéksa in the East, Mahdpadma
in the South, Saumanasa in the West, and Bhadra in the North (ib. 24 and
40,12f). The late grouping of the eight is not recognised in either epic,
but for convenience may be given here: East, Airdvata; SE. Pundarika;

Indo-arische Philologle XIL tb, 2

ITRRE

W A



18 IIL RevtcroN, wertL, Wissensch, v, Kunst. IB. Eric MyrHOLOGY,

South, Vdmana; SW, Kumuda; West, Afjana; NW,, Puspadanta; North,
Sirvabhauma, The spacc-clephants carry the (§ 91) Lokapilas and are
divine; they blow the winds out of their trunks (7, 94, 47; 6, 12, 36); they
are described as living in Samd(-land, Sumeria? 6, 12, 32), in Himavat (3,
108, 10), where they have rubbed the mountains bare with their tusks
(ib.); and elsewhere on occasion. Morally the protective elephants are
always good, fighting against cvil demons. In 8, 82, 25, a battle is likened
to one between the lord of Daityas and the lords of directions, Digisvaras
(may be golls). Demons take the form of elephants, such as the one whom
Indra killed at Benares (3, 173, 50), and there are Danavanigas, “‘demoniac
elephants” (8, 18,6). Elephants weep in battle and show threc temporal
streams, but Airivata and Bhagadatta’s Supratika show seven (6,95, 24
and 33). Other than the divine clephants have four tusks, but they live in
Lanka (R 5,9, §) or in the mythological North (3, 158,90). Ordinary elephants
spurt water in war, throw weapons with the hand (7,26, 50; 1, 81, 13, but
for dvipahastaih S has dvipastaih), and even sing verses (R 6, 16, 6),
See also § 51, §03.

§ 11, Demoniac Animals, — Animals “possessed” by demons are com-
mon and are to be distinguished from animals which are merecly tempotary
forms of demons, though to make the distinction is not always possible.
In 12, 114, 17, manugyasdldvrka is a human jackal but apparently only
in a metaphorical sense, a mean man, In 3, 269, 7{, sildvrka = gomaiyu,
announcing disaster because appearing on the left; ib. 173,48, sdldvrkas
are demoniac forms in battle, but as these include apes, clephants, and
bears, as well as Sarabhas, Bhirundas, and ghosts, they may be animals,
Only in 12, 33,20 they appear as forms of Brihmanas called Salavrkas
because they fought, cighty-eight thousand in number, against the gods.
The demons killing Kaca in I, 76, 20 “‘gave him to the sidlavrkas”, but
here, as in the earlier tale of Indra giving the ascetics to the same beasts,
there is no reason to suppose that the animals were other than those in
6, 59, 127; 7, 30,19 (etc,, etc) or in 10,9, 5, i.e.real jackals or jackal-
forms of demons!).

The Sarabha: This animal is represented as one whose roar, garjita,
frightens other animals in the forest. In similes, it appears as a fighter
and combatants “fight like tigers, hawks, and §arabhas” (7, 127, 41 and
132, 11). The Ram, knows a monkey-chief of that name, easily overthrown
by Kumbhakarpa (R 6, 67). Sarabha is a proper name but also a monster
in Mbh., with eight feet, and slays lions (agtapddalh Sarabhah simha-
ghati, 3, 134, 15; 7,1, 28, etc.). Vet it is found on Mt. Kraufica (9, 46,
87), but not as a monster; and on Gandhamadana, with lions, tigers, etc.
(5, 158, 40), as if one of the ordinary animals of the wood and mountain,
The later epic increases its monstrosity; it has both cight legs and one
eye above, Ardhvanayanah, and eats raw flesh (12, 117, 13f.), where
it has part in the fable of the dog turned into a §arabha. It is, however,
listed among edible animals as belonging to mygajatis which a gentleman
offers his guest for dinner (antelope, §arabha, hare, bear, ruru-deer,

1) On the conception of the s&livyks as webrwolf, cf. RV, 10, 95, 15; Brunnhofer,
Arische Urseit, 284f. (Hyrcanians); and Oertel, JAOS, 19, 123f,, on the Vedic legend
concerning Indra and the ascetics, S ed. has s, the Bombay ed. § Demons may be born
beusts as well as assume temporarily beast-forms, So Bali is reborn as the son of an ass
(13, 224, 6). Conversely, horses and cows become gods (3,181, 13), For the divine horse,
see sub Indra (§ 68).
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eni, prsata, nyahku, sambara, gayal, boar, and buffalo meat, 3, 267, 13).
Besides being a personal name of heroes (not uncommon), it is one of
the names of Visnu (§ 143f), as of honored apes, demons, and Nigas
(cf. $arabha as title of Buddha), As an Asura the name said to be equi-
valent to ustra, also an Asura, may be dialectic for karabha, camel
(which suggests Zarathustra), A camel's roar would frighten any beast and
on first appearance so queer an animal would be apt to breed gueer
stories, H 2651 has Ustra as Asura; Sarabha is a Dénava 1, 65, 26, and
a Daiteya, reborn as Paurava, in 1, 67, 27. The intimate relation between
man, beast, and gods, may be illustrated by the story of Sirameya, son
of Sarami, the devasuni, who herself has a place in Brahman’s heaven
(2, 11, 40). When the sons of Janamejaya beat Sirameya, he induces his
mother to curse the seer and the latter chooses as priest to allay the
papakrtyd a young sage whose mother was a snake (sarpi=Nagi? 1,
3, 1f), The mythology of other real animals, except as regards their
creation (§ 130f.) through mediate powers, has to do with them as omens
and cause of good luck. To touch a bull brings good fortune, The skin
and teeth of others avert demons, Pramathas, etc. The tortoise, cat, and
goat, and the skin and teeth of a hyena guard from such evil (“smiting")
influence. The color is of importance: “He (say the evil Pramathas) is
free from our influence who harbors in his house as raksoghnéni a cat
or goat, black or brown-yellow" (13, 131, 10f). The destruction of the
crab by its young, the destruction of the silkworm by its own coils, the
rising of the spider from its destroyed web to a new home (life), and
the fresh growth of horns in deer and skin in snake, are all genuine or
erroneous epic (and pre-epic) observations of natural history utilised for
philosophical reflection rather than mythological data, and need not be
illustrated here,

§ 12. Divine and Demoniac Birds. — a) Many birds can talk, but
the effect on the parrot of the curse of Agni (§ 49f.) introduces myth,
Religiously and mythologically the goose, hamsa, is the most exalted bird,
its high flight, loncliness (above other birds), and white color making it
an cmblem of the pure soul and of God, the supreme bhird of a thousand
wings (5, 46, 14f.); yet because of RV. 10, 123, 6 the soul-bird is golden-
winged (12, 47, 17 and 48), so geese that talk, qua spiritual beings, are
golden (3, 53, 19), but usually the hamsa is white (3, 304, 17} 7, 132, 201.).
The goose goes to Meru, lives at lake Ménasa; its form is assumed by
Varuna (§ 50f), etc. It flies high (R 2,09, 44) and represents the sun (hence
golden). The hamsa separates milk from water (1, 74, 91 and passim), but
so do other birds (V8. 19, 73). Not every goose is godly; the kalahamsa
lacks this distinction (it is grey not white). The hamsa is the vehicle of
Visnu, but also of Kubera (§ 22); its flight is exceeded only by Garuda
(R 4, 58, 28). Luck in omens is indicated by position and sex of the
observer (right side lucky for men), yet in a house, turtle-doves, pattots,
sdrikds, and cockroaches bring luck; but vultures, pigeons, fire-flies,
and bees are unlucky (13, 104, 114f.). A red-brown owl with green eyes
attacking crows (cf. R 6, 17, 26) portends misfortune (10, 1,37). Yet unlucky
birds are used as standard-figures, apparently without thought of danger.
Some of Garuda's sons are birds (by name), Sirasa, Kapota (8, 101, 111.).
The first is auspicious, the second inauspicious, for vultures, crows
(v. ], cranes), hawks (and especially pigeons) are unlucky, while peacocks,
geese, sdrasas, catakas, and jivamjivakas are very auspicious
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(5, 143, 181.); as are céigas, Satapatras, and krauficas, Herons, hawks,
vultures, cranes, crows, though inauspicious, are auspicious (nimitténi
dhanydni) if they precede a warrior into battle (8,72, 11f), as these
affect not the warrior behind, but the enemy who are advancing against
him from the opposite dircction. When one starts into battle, the rear
is the auspicious position as is the left side. Before starting, the right
is the auspicious side; omens which in general are favorable (good birds
and agreeable sounds) are better in the rear, because from there they
urge the troops on to victory, while in front they obstruct success (12,
102, 10f.), Red-footed birds and pigeons are particularly inauspicious
(5, 143, 181, and R 7,6, 56). In R 6, 108, 21, a grdhracakram circles
over the doomed man and follows wherever he goes (also grdhrakulam,
“flock of vultures"), The pigeon is most feared, which made Sibi espe-
cially courageous in harboring this (Vedic) death-messenger, for it is a
“horrible portent” if a pigeon alights on one (ghoram kapotasya
nipdtam ahulk, 3,197, 5} cl. R 2, 12, 43; ib. 14, 4, etc.; the tale is told
in four different forms in the epic). Other birds are typical rather than
ominous, catakas typifying thirst; cakravédkas the longing of love; the
peacock, shameless, dances in joy of rain, ete, There is a tabu against
eating the flesh of goats, parrots, and peacocks (13, 104, 93; on the
indecency of the peacock, sce §, 73, 10 and 12, 114, 10), but peacocks,
deer, goats, and boars are provided as a feast for Rdma (which shocks
the scholiast, R 2, g1, 69, who says that they were not for Rama to eat
personally, but for the low-caste men, Nisidas) The later interpretation
of the cakora as a betrayer of blood is not mentioned by epic writers,
who regard it as a red-eyed but pleasant singing bird (7, 126, 40; cf. 3,
158, 86 and 13, 54, 11). The curlew inspires Valmiki (R 1, 2, 20f.). See
also bird-forms assumed by the gods (Indra, etc), and on Vignu as sun-
bird see § 143.

b) Of quite different character is the Bharunda bird. It is the function
of this bird to bury the Hyperboreans, when these ncar-immortals die
(like Rama they live ten thousand and ten hundred years, 6, 7, 12),
Bhirundas have strong beaks and bodies and take up the corpses of
the Northern Kurus and “bury them in caves”. But along with the
sdldvrkas, etc, which appear with ghosts and demons in the tumult of
battle, are certain Bhurundas (3, 173, 48) and probably these are the
same as the Bharundas, as soul-seizers, sirens or harpies (cf. 3, 207, 36,
bherunda). The runda is a mangled headless cotpse, a late equi-
valent of the epic kabandha, a torso which dances on the battle-field,
Like sireng, the Bhirundas sing (in the western and northern wilds) and
have human faces, their songs being described as “exceedingly pleasant",
They are here associated with the Bhillinga-bird, which cries “beware”
while picking the lion's teeth (2, 41, 18; ib. 44, 28; I2, 169, 10), S omits
Bhilitgas (in Santi), thus ascribing human traits and sweet song only to
the Bharupdas. Birds that talk are not mythological, as parrots, crows,
sarikis, jivajivakas, etc, are kept in cages and mimic all sounds and
talk, Compare in Mbh, the story of Pijani (12, 139, 4f.), and in R the
tale of the talking crow (R 2, 95, pra. 13), for late exaggerations of the
theme (R 2, 35, 18). Demons take bird-forms (Suka, etc.), to act as spies
(R 6,20, 35, etc,), The birds tell a saint all that is going on (viyasi
vidya, 12, 92, 7). The talkative vulture who lived a thousand years
belongs to fable rather than to myth (12, 153, 54).
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c) The lord of the feathcred race is the mythological “fair bird",
called Garutmat Suparna, the form Garuda being, however, the common
one in the epics. ‘‘Garutmat carries off the ambrosia” (R 3, 30, 5) and,
at the conclusion of the same rape of ambrosia in Mbh. 1, 33, 16, tam
vavre vihanam Visnur Garutmantam mahidbalam. Compare 3, 12,
g0, Vainateyo yathda paksi Garuimén patatam varah (also §, 105, 19).
In such passages Garuda is formally identified with the (Vedic) Garutmat.
He is brother of Aruna, the foregoer of the Sun-god (§ 38), and may have
been originally a form of the sun (as bird), but the epic shows no other
distinguishing solar traits in the character of Garuda. He is the egg-born
son of Vinatd, hatched after a thousand years, the younger brother of
Aruna, created, according to a late tradition, because the Vilakhilya
saints, angry with Indra for insulting them, wished a rival “king of birds”
to humiliate the god. Garuda is always son of Kasyapa, and an Aditya,
though called Vainateya from his mother (1, 16, 24; R 3, 14, 31), swift as
wind or thought.(1, 31, 13f;; 3, 155,19; R 6, 34, 4, etc.), and especially
distinguished as a rending, tearing, snake-devouring monster (1, 102,
46, etc). The fulsome hymn in Adi, in which he is called the sun,
tapanal suryah (1, 23, of. and 16), calls him also creator, destroyer,
fire, Daksa, Brahman, Visnu, etc, and is no index of the usual epic con-
ception, which it marvellously exaggerates. This conception is that of a
giant bird, whose most persistent traits are those expressed by the epithets
bhujagdri, pannagisana, ctc, and suparna, that is, “a bird of
beautiful feathers that eats snakes" (2, 24, 24, Garutman pannagi-
sanah; 1,16, 24, pannagabhojanah). The peacock is the only bird
recognised by the cpic as bhujagdsana (12, 120, 4, yatha barhani
citrani bibharti bhujagdsanah; N. mayiral), and sarpasana
(sarpabhuj) is a later name for peacock?!). The peacock is Garuda's
gift to Skanda, “his dear son, the fail-feathered peacock” (the fighting
cock being Arupa's gift, 9, 46, 51). Garuda may mean “devourer”. But
the epic makes a typical roc out of him, He frightens all, as he falls
out of the sky, with claws extended, and the rush of his “double wings",
which are like double gates of a city (I, 207, 32; 22, 227, 21), beats down
forests (8, 76, 37; R 3, 25, 28), and cven the sea is stirred by him (Tarksya,
7, 14, 60). His shape gives a name to a weapon, an army-formation,
a fire-altar, etc. (R 6, 193, 21; ib. 1, 14, 27; Mbh, 6, 25, 2f.). He is best
of birds or “the bird" (2,19,8; 5,113,2; vihasigama, pataga, also the
sum, 1,173, 23; 6, 12, 45). The eyes of the race of Vinatd are remarked
upon by Sampati, who says he can see a hundred lcagues because he
comes from that stock (R 4, 58, 29). Epic etymology connects his name
with guru, “load”, because (1, 30, 7) he carries a branch of the talking
tree, heavy as earth, and an elephant and tortoise as big as mountains,
In H s07735f., he fights with Mayira diptatejas. His great feat was to
carry off ambrosia, of which however he did not eat, so that he remains
mortal, but he won Visnu's favor, who made him his vehicle (1, 23, 5f.;
R 3,35,27f). He is here called Tdrksya as well as Vainateya (Aruna
also has the last title, R 4, 58, 28). The epic formally distinguishes as

9 On Garuda and Vigqu, see § 143. The peacock as sun-bird (cf, Johansson, Sol-
fageln i Indien, p, 77f, referring to Jit. 2, 33 and 4, 332f) is the commecting link
between the sun-bird, reflected in Garutmat-Garuda, and the epic roc that devours (Nigas
and other) snakes, The theft of Soma by Garuda is thus the oldest epic trait, parallel to
that of the eagle (sun) Vispu (Johansson),
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Vainateyas, “Tirksya, Aristancmi, Garuda, Aruna, Aruni, and Varupi”
(1,65, 403 cf. 5, 71, 5; H 12468), yet distinction is lost when Garuda-
dhvaja = Tarksya-ketana (2, 48, 61), and “Tirksya" is the vehicle of
Visnu-Krsna (13, 14, 43), as is Garuda (2, 24, 23). “As the ass cannot
equal the speed of the horse, so no bird can equal the speed of Térksya"
(R 2,105, 6; S 12, 117, 24 says that garudam balam may be given to
other birds by divine power). Also in 3, 105, 181, Garutmat== Tarksya,
and so generally. The tarkgyas are birds (as a race “Tarksyas’ in 2,
52, 15, with Persians, may be Turks; it is a late insertion, not in §).
Only S has the provetb preserved in Paiic. 1, 474 "Men honor not Tarksya,
who kills snakes, but the snakes" (S 3, 28, 16; sec Ind. Spr. 30), that is,
they honor those they fear; but it brings out the chief function of Garuda
(Térksya). Tarksya as “‘antidote to poison" (in later use) suggests garuda as
for gardda==visdd. Thecmeraldis elsewhere a “foe of poison” and “stone
of Garuda" (garaldri, garudd$éman), the first reminding one of bhu-
jagidri as Vainateya (S 5, 04, 16). Garuda becomes the vehicle of Visnu
only after a struggle, in which the greater god showed that the great
bird could not even move his arm (5, 105, 10f), though in Adi this
happens as the result of Garuda's complaisance (1, 33). Garuga helps
Visnu by carrying him and even by fighting for him (R 7, 8, 19f). Garuda
makes friends with Indra by respecting the bones of his bolt (1, 33, 17f).
He shares with Hanumat the glory of sitting on a flag-staff of Krsna
(2, 24, 23). In Ram. he is not active except as the "vehicle of Visnu” and
type of speed and robber of ambrosia, save that he frightens away the
snake-arrows of Indrajit and cures Rdma and his brother (R 6, 50, 331).
Brahman's shait is feathered with his lovely feathers (R 6, 111, 12). The
blessing at Mbh, 1, 28, 14 is referred to in R 2, 25, 33, and Vainateya is
said to have told Sagara how his sons might be revived, as he was the
brother of Sagara's second wife Sumati (R 1, 38,14). The Mbh, gives
a series of his adventures, on the journey with Gilava (3, 107, 16f), in
which Garuda loses his wings, owing to his evil designs on Sandili
(ib. 113, 1f). In the later epic he brings Uparicara to heaven at Vignu's
command (12, 333, 32f.). Alrcady in 7, 143, 48, Krsna bids Bhirrisravas go
to heaven on the back of Garuda, but the warrior doecs not seem to have
availed himself of the bird as psychopomp, Vispu having kicked on to
Garuda's breast the Niga Sumukha, whom Garuda was going to eat,
“since then Garuda lives at peace with Sumukha" (5, 104—s). In 6, 6,
14, Sumukha is a son of Garuda, the eldest of six (5, 101, 2), sires of all
snake-cating birds: Sumukha, Sunéiman, Sunetra, Suvarcas, Suruc, and
Subala; though in the line, vams$a, of Kapila, and family, kula, of Vinata
there are thousands, all with the $rivatsa sign, and all worshippers of
Visnu; all are Ksatriyas also, but, because they destroy their “kindred”
(by eating snakes), they cannot become Brahmans. The names are partly
sun-, fire-, and Visnu-names with many others, Vélmiki, Nigikara, Diva-
kara, etc. The plural Garudas and Garutmats are demoniac forms of
battle (3, 173, 48), or birds of prey (R 6, 131, 51; ib, 108, 22). Garudi =
Suparni = Svihd (3, 225, of.; see § 161f). The Vainateyas live ecither in
the sixth (upper) world (R 4, 58, 28) or, usually, in Patala (s, 101, 6£) or
south of the Nigadhas in the Golden Valley (varsa, 6, 8, 6), or on Himavat
(12, 328, 7, “which Garuda regularly occupies”). In R 4, 40, 38, however,
Vidvakarman builds “the house of Vainateya' beside the Red Sea. Both
Mbh, 1, 66, 60; 3, 279, 1, and R 3, 14, 31 derive Jatiyus and Sampiti from
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Arupa and éycni, which makes the two brothers solar birds, nephews of
Garuda. Sampiti, the elder, protects the younger when flying to the sun,
but the sun burns him and he falls wingless upon Malaya (3, 282, 471.)
or Vindhya (R 4, 58, 1f.)., This happened “after Vytra's death”. The two
are “vultures” (R 4, 60, 19), but monstrous, changing shape at will. In
R 7, 5, 44, Sampiti is a demon. Those flecing with Vibhisana include
Sampdti, seven in all, appearing as men or birds in battle (R 3, 37, 7f).
Sampiti’'s son, who brought him food, is Supdréva (R 4, 59, 8f). The
wings of these monster birds, who are all like rocs, are red, and two or
more in number (ib, 63, 8f.). Jatdyus, who helps Sitd, converses learnedly
on genealogy (R 3, 14), contends with Ravana (ib. 51), tells his own story
and then dies (ib,67f.), The brothers, Sampati and Jatiyus, seem like
under-studies of Garuda and Arupa (next generation, sons of Arupa), but
the generalised birds called ‘“‘watriors”, Garudas and Tarksyas may con-
ceivably have been human chieflains of the western coast, though mytho-
logically they are all atmajas of Garuda and scarcely present as strong
a claim to cuhemeristic interpretation as do their natural foes the Nagas,
The remaining members of the direct family of Vinatd, Arigfanemi, Varugi,
and Aruni, are reckoned conventionally as belonging to the same bird-
race, but cach of them is a well-known seer of the epic, or rather,
a well-known seer is called Arupi, etc. Aristanemi alone, however, is
(Vedic) Tarksya (3, 184, 3f.; ib, 186, 11.; 12, 280, 2f.) and may be equi-
valent to Garuda in RG s, 2, 10 but the v, . putro for bhrita (R 4, 66,
4, and B) makes the exact bearing of this passage uncertain. In R,
38,4 and 14, he is father of Sumati, “sister of Suparpa", and appears
also in Jatayus' genealogy (R 3,14) as a Prajapati. He is the brother
of Prthu in Hariv. 1621, Garuda is also name of a son of Krsna by the
same late authority (H 9196).

§ 13. Serpents, — All serpents are of divine extraction, since one
of Kadyapa's eight wives was Tamrd, whose daughter Suki was mother
of Natd and thus grandmother of Vinatd, and Vinatd was mother of Surasi,
who bore the Nagas, and of Kadri, who bore serpents (pannagas; R 3,
14, 281., Mbh, 1,66, 70). The distinction between Nagas and serpents here
indicated is lost, however, when Kadru herself, as sister of Vinatd, is called
the mother of the Niga or Néagas and Vinatd is mother of Garuda and
Arupa (§ 12). The general abode of these divine serpents is below carth;
and here is usually to be found Sesa, the Néga of a thousand mouths,
who “‘supports earth from beneath” (5, 103, 21.; 7, 94, 48, adhastdd
dharanim..sadd dharayate). He is here conceived as an inhabitant of
Bhogavati, where he is “‘best of scrpents”, pannagas, rather than as
upholding or entwining Vispu. It is the "endless serpent lying upon the
waters” that gets the name Ananta (bhogavat) and is regarded by later
writers (R 7, 104, 5) as a creation of Visnu's illusion, udakedaya, “lying
on the water”, like Visnu himself as Nirdyana. In R 3, 14, 7, he is said
to be one of the Prajipatis. But this Naga Sesa is called also an inferior
Deva, moon-faced, of a thousand heads, who encircles the world and
eventually curls himself over Visnu; one of his titles being dharapidhara
(R 4, 40, 49; H 3027). He is described also as lying in the eastern district
of the northern world on the top of Mt. Jatartipa (thirteen leagues from
Jaloda, where the Vadavimukha is found), beneath a three-headed golden
palm-tree; he has eyes as large as a lotus-leaf and is worshipped by all
beings. The name Ananta (endless) is explained in particular as anan-
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tabhoga (R 6, 14, 18, anantabhogena sahasramirdhnd négena as
Rima-Visnu). Nil, interprets anantabhogo bhujagah kridann iva
maharnave, in 4, 55, 22, as an allusion to Sesa. In Bhogavati, Sesa appears
like the White Mountain adorned with gems, having a thousand heads
and fiery tongues (5, 103,3). The later epic identifies Sesa with Krsna
and Visnu and (Hariv.) even says that he was born of Siva (H 7593); it
also represents him as hanging from a trec in ascetic fervor for a thou-
sand years, distilling kalakiita poison from his mouth and thus “"burning
the world” (H 12076). He is usually represented as associated with Visnu
rather than with Siva. He comes from Balarima's mouth (snake as in-
corporating & soul) and enters earth, being welcomed home by the other
serpents after his Avatar in Baladeva (1, 67, 152; 16, 4, 13; list of serpents,
ib. 15; cf. 18, 5, 23). Visnu is Seatman, but Sesa appears as an independent
cobra coiled over the god (12, 47, 48, phanisahasra), though still up-
holding the world (ib.75). In the laud of Siva, the “chief Naga calied
Sesa” serves as the axis of his divine car (Nagendra, 7, 202, 72). According
to 1,65, 41, Sesa, Ananta, Visuki, and Taksaka are separatc sons of
Kadrd, but this distinction is ignored and visuki = pannaga (R 6, 51, 17).
Ananta is Sesa, as Ananta dwells under carth, adho bhimau, alone
supporting earth, at the order of Brahman and he is “Sesa by name”
(1, 36, 24 and ib, 21f). He is bhujamgamottama, best of snakes, and,
as sustainer, Dharma (dhdrayate), and appears to have got his position
and influence through ascetic practices as a travelling Muni (ib. 7), thus
winning the favor of Brahman who appoints him to his office; after which
Sesa crawls under the carth through a hole and from below upholds it.
The chief serpents (given in the preceding section) are Sesa, oldest and
best, then Vasuki, Airdvata, Taksaka, Karkotaka, Dhanampjaya (also Vimana,
Aryaka), etc. some of the names being those of clephants, some referring to
color, some to their sustenance, but others being clan-names, names of
Kurus, Kauravya, Padma, Dhrtardstra; while still other names are those
of saints or heroes, Dilipa, Nahusa, A§vatara, Kapila (3, 84, 32 3, 103, 15,
etc.). Sesa seems to be the saved remnant, as there was only one good
serpent, a parallel to Vibhisana among the Raksasas (§17), as if the god
said jivatu $esah when the others were to perish, “let the remaining
one live” (cf. 6, 121, 52). The name nowhere in the epic (as later) appears
as that of the world-elephant, which would be analogous to the case of
Airdvata and Vimana. The Niga.clans embrace human relations, but the
cpic indicates rather a belief in divine marriage.relations and introduces,
e. g, as a prospective son-in-law of Matali (§ 68), Sumukha, the son of
Aryaka's son Cikura, who was of the family of Airdvata and daughter's
son of Vimana (5, 103, 23f). The names indicate, however, that the Kurus
were regarded as a Naga-clan, which raises the question whether their
enemies’ name Krivi, Kraivya (connected with *kipi, kipya, worm?) is not
kri-vi = krimi, a worm and a Niagardja-name. Perhaps the Paficdlas
are five snake-clans (ila “poisoner” = Eng. eel). Dhytarastra, Airdvata,
and Dhanamjaya are Vedic Nagas. Cikura may contain the same root
(kri, kir, kur) as cikkira, etc., for it means hair as well as snake, from
the twisting curling form or movement (cf. Grk. kipxog and Lat. cirrus).
But the account of the snake-sacrifice?) in 1, 37, 11, shows that any

t) Professor Winternitz, Das Schlangenopfer des Mahabhiirata, connects the
account of this sacrifice with that of other popular legends, describing the destruction of
serpents by magic formulas compelling them to cast themselves into the fire. Otherwise
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distinction between snakes and Néga-clans was lost. The snakes are
here called indifierently Nigas, bhujamgamas, sarpas, and pannagas,
They talk and debate (Visuki addresses them and others reply, Nagah
panditamaninah, and Elapatra), and they are slain “white, black, and
blue, a kos long or a league long"”. Some have three heads, some seven,
some ten. Taksaka bites the king and Vasuki intrigues by giving his sister
Jaratkira to bear Astika (a confused account, I, 38, tf; ib. 57,4f). In
1, 123, 70, the chict Nagas are named in a list of divine beings as Kar-
kotaka (sarpa), Vasuki (bhujamgama), Kacchapa, Kunda, Taksaka
(mahoragas). In 1, 171, 38, a bhogavati = sarpi is linked with devi,
asuri, etc,, as atype of female beauty (Bhogavati is also the name of
female devil in Skanda's train, 9, 46,8); cf. ndgakanyopamd §ubhi,
6, 104, 30 ctc, Any name implies any snake (gandharvoragaraksasim,
1, 67, 146, etc, cf. Nala, 1,29), except for certain special amphisbaena,
scorpions, ctc., whose nature is doubtful. Thus the dupdubha and epi-
pada are mentioned in oméns as different from sarpas (“the king will
perish if a frog swallows epipadas, or sarpas, or dundubhas”, Sz,
60, 35). In 1,9,21f, the qundubhais a metamorphosed scer who had
been cursed to become a bhujaga, but (he says), “Bhujagas that bite
men are of other sort; do not hurt the dundubhas, they only smack of
snakes” (ahigandhena, ib. 10, 2f). Kalasarpa is especially the cobra
(S 3, 158, 48), a rare epic wotd, usually krsnasarpa or krsporaga,
whose breathing, panting, is often referred to, as well as its double tongue
(3, 268, 8). The double tongue in 1, 34, 23, comes from tasting ambrosia.
Rima's kingdom was free of all pests, including snakes and all creeping
things, adaméamagakid dedd nastavydlasarisrpdh (7, 59, 16). Mantras
can control snakes and make them harmless (vyélidini, s,61,16). Snakes
“controlled in a circle”, or overcome, “by Mantras and drugs" are referred
to in R 2, 12, 4 and ib. 3, 29, 28. In 8, 40, 33, hatam vrécika te visam
is a reference to AV. 10, 4,9 and 5, 13, 4. The evil in the eye of (man
or) a snake is called the poison, netravisa, drstivisa (2, 64, 20; R6,
101, 54); and in regard to this poison there is, as was to be expected,
a mixture of fact and myth. Néarada curses Karkotaka to be immobile till
raised by Nala, and the Niga bites him for the hero’s own good (3, 66,
44f); the poison here changes his form, The fact that Aryaka was the
grandfather of Kunti's father, dauhitradauhitra, made this Niga give
Bhima, when the hero fell into the river, some of his own power by
letting him drink “snake essence” (1, 128,60f.; the Pandu as Kuru is thus
of Naga stock). An offering eaten at Maniniga Tirtha is an antidote for
snake-poison (3, 84, 1073 cf. Manindga in Magadha, 2, 21,9; Sarpadevi in
3, 83, 14 is another Naga Tirtha). The mani called samjivana cures
snake-bite and even revitalises dead snakes (14,80, 42). The distinction
between the poison-snake, d$ivisa, as “best of sarpas’ and Dhytardstra
as “best of Nigas" (4,2, 15f) does not imply that the Naga is of human
clan, as might be thought (S here has dystivisa ivd 'hindam). The priest,
Professor Jacobi, who regards the story as the historical reflex of change of habitat, as
a result of which serpents were slain by the monsoon (IS. 14, 149). On Kadrit and Vinatd
(Supargi), sce the Suparpidhyiya (Hertel, WZKM, 23, 273 and 3201), The epic Supargi
is Garudi (3, 225, 10) as & general name for bird, not as mother of Garuda. In JRAS. 18¢8,
P. 147, Professor Winternitz gives an account of the Grantha version of the sacrifice,
according to which “Brahman gave the power of destroying snake polson to Kadyapa (sic),
and Kiarkotaka, troubled about Kadri's curse, promises to do his mother's bidding and
turn himself into blsck hair,”
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it is said in 13, 104, 781, is superior to the poison-snake inasmuch as the
snake destroys only as far as it can see, while the priest destroys as far
as he can think, as well as destroys as far as he can see (cf. also Magic
Observances, p. 35). The scer Nahusa always has the poison-look (3,
16, 26 and 32), and it is he who, as the ajagara or boa in the tale of
3, 180, 4f,, scizes the Pandus and will not let them go till his conundrums
are answered (cf. dystivisa, ghoradrsti, and ghoraripa of Nahusa in
5, 16, 30 and 17, 17). His ascendency and cxaltation as the king who lowered
Indra and the gods may reflect Naga power along the Ganges, Serpents
with seven heads and poison-locks guard the White Mountain (3,225, 11),
and the same mountain is noted as containing gidhapadas, which are
visolbaga, “strongly poisonous” (as in 1, 52, 10). But gitdhapida is a
late snake-word, and the scene is late. Incidentally, pitha-sarpa in 3,
35,22 is another late word, applied to the immovable boa (cf.the dja~
gara-vrata of the immovable Muni, 12, 179, 2f, and 25), not to a “crip-
pled” snake (as in PW.; in R6, 31, 29, panasa, serpent, as in Suéruta,
is used with punning reference to Panasa). Poison of the snakes neutra-
lising vegetable(?) poison (kialakita) is referred to in 1, 128,57, Other
references to the snake's poison are chiefly proverbial: the serpent unno-
ticed in one's clothing; the folly of removing the fang of a poisonous snake;
of kicking a cobra; of playing with snakes; of feeding or waking a
snake, ete. Myth appears when it is said that snakes lose their poison
when Garuda appears (R 3, 56, 6); that they live on air (12,299, 29); and
in the implication that snakes have invisible legs (“only a snake can see
a snake's legs", 12, 203, 13 =R 5, 42, 9). They are hard to track (12, 132,20)
and they steal jewels left upon the ground (but Yaksas stcal them from
the impure and gods from sleepers, 14, 57, 23; cf. 1, 3, 128£.). An Airdvata
Naga stole the famous ear-rings (14, 58,251), when Indra clove a way
underground to recover them with Agni's help as a steed. The casting of
a snake's skin is often used in epic as, less freely, in Vedic literature, to
illustrate how one may free himself from sin, from grief, or even from a
girl (cf. 5, 40,2 and ib. 175, 19). That “everybody kills snakes' shows no
great dread of their divinity (5, 73, 27) or strained ahimsa fecling.

The Nigas live underground where Sunda goes to slay them (1, 210, 8)
and the Nigaloka described when Mataid seeks a son-in-law is entered
by “descending into earth”, avagahya bhimim (5,908,6; cf. pravivesa
mahitalam, ib. 97, 21). But it must be remembered that “under earth”
is water, a part of Varuna's domain. “The navel of the Nagaloka is called
Pitala because water falls there sufficiently” (patila from patanti alam),
and water-creatures called timis live there on the light of the moon in
the water; also the Mare's Head and creatures slain by sunlight and demons
of darkness (ib, 99, 11.). This city must not be confounded with the Naga-
hvayam puram (S Nigahrado mahén) in the Naimisa forest, where a
Naga is good enough to drag the sun's car for a month (12, 356, 2 and
358, 8); it is said here that Nigas are to be revered as givers of boons,
vandaniyd varadah (ib. 361, 4). The watcr-habitat of the Nagas is indi-
rectly indicated in many passages. Kardama is father of Varupa (§59).
Ulipi, the daughter-in-law of Airdvata, who subsequently gave her (as
widow) to Arjuna, lives in the water, and, when all is over for her, enters
the Ganges again. She is addressed as devi, but this is conventional, She
is Nagardjasnusd and daughter of Kauravya, also sister of Vasuki and
mother of the human hero Iravat, who is tardily but fally explained and
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extolled in 6, go, 71. (cf. 1, 214, 18 and 14,901, 22; it is she who fetches
the reviving jewel). Nagarija is a common epithet and is used of Kar-
kotaka, Visuki, Dhrtarastra, etc., as well as of Airavata. According to
4, 2, 14, Arjuna carried Ulapi off, hrtavdn, but the scholiast, who remem-
bers the tale of 1, 214, says that this means captivated, not captured.
Ulilpi is evidently connected with ulupin = dolphin, She is called also
the “mother” of Babhruvdhana, the son of Citrdngadi, and creeps out of
the earth in 14, 79, 8f, as “offspring of the snake”, pannagidtmaja,
uragitmaja, Citrangadi being also Kauravyaduhitr, as Uldpi is Kau-
ravyakulanandini, that is, daughter of Kauravya (14, 81,1 and 23;
cf, ib. 5, tam uvdco 'ragapater duhitd prahasann iva, i.e, Ulapi;
S prahasanty atha), The food of the Nigas is sudhirasa, as am-
brosia is only for the gods (svadha for the seers), and this may be milk
rather than ncctar, as the passages where the statement occurs are late
(R7,7, 35 and 13, 26,49), when the word had this meaning, and milk,
as is well known, is a favorite food of the cobra. The Nigas, cursed by
their mother, go to dwell samudrakuksau (1, 20, 7 and 25, 4), that is,
in the swampy lands at the mouth of the Ganges, though they are repre-
sented as carried to the island called Ramaniyaka (1, 26, 8). If Citrangada
is of Kauravya descent, Mapipur must have been one of the strongholds
of the Naga clan or race. As mythological beings or as historical factors
they are represented, however, as living not only along the Ganges (and
in it) but as inhabitants of the Punjab and the northern mountains, while
as purely mythological they appear on coccasion in heaven and the sky.
The “great serpents’ arc usually Nagas and they Jive on Gandhamddana
and other hills of the North along with other snakes (3, 159, 19; 6,92, 4);
but they are especially associated with a lake in the mountains, and yield
themselves up there, when the Satarudriya is recited (7, 81, 141), to form
Siva's pasupatyam divyam, snake-weapon, namely the bow and arrows
of Siva, The fact that arrows are likened to flying snakes leads to the
conversion of serpents into arrows, So in R 6, 103, 18, when Rama's
arrows become birds, Rdvana's become real snakes. The Niga Asvasena,
son of Taksaka, had a quarrel with Arjuna dating from Khindava and
went underground, but when that hero fought with Karpa, the Niga
“became an arrow” in Karna's quiver and swept off Arjuna's diadem
(given him by Indra), yet, being cursed to be “without base”, that is of
no account (I, 227, §), he did not succeed in killing the hero, who slew
him (8, go, 12f,, and ib. §4). In 8,89, 89f., serpents as arrows enter earth
and then, having taken a bath, return to fight (needing contact with their
native environment to strengthen themselves, like Antaeus). For gold-
guarding serpents in the mountains (7, 93, 34, etc.), see Kubera (§ 83—g0).

The king of “lovely Bhogavati” (1, 207, 31; ib. §1; 3, §7, 8, etc.) is
Visuki (5, 186, 27), who has a Tirtha at Prayiga (3, 85, 86), called Bhoga-
vati, and, if the text is right, those who visit the Godavari obtain his
world (ib. 34, Vasuker lokam, v.l. Viyulokam ca). His abode in 9,
37, 30 is Nagadhanvan on the Bhogavati or the Sarasvati (cf. 3,24, 20),
where Visuki appears as king of pannagas and “there is no fear of
snakes there” (ib. 33). It was here he was consecrated king and at the
Tirtha there live 14,000 seers. Nagadvipa (6,6, 55) is one “ear of the
hate”, whose other ear is Kisyapa-land (see § 6). Like Dhanampjaya
and Kumari live Vasuki and his wife Satasirgs, ruling over Bhogavati in
the South, which he guards (5, 117, 17f,; ib, 103, 9; ib. 109, 19), and with
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him live Taksaka, Airdvata, and other “sons of Surasd”, Ndgas marked
with gems, gourds, discus, and svastika (cf, H 3934), having three, seven,
ten, one hundred, five hundred, or c¢ven a thousand heads (Sesa himself
lives therc), great bhogas, coils, and great bodies, and they are called
in general “sons of Kadyapa" (5,103, 5f). Surasd is called Nagamaty
and lives in the ocean, whence she rose in demoniac shape (persuaded
by the gods to interfere with Hanumat!); she is called Diksayani (R s, 1,
145f. and ib. 58, 21). Like Citringadd she has the name of an Apsaras.
Visuki is especially associated with Sesa in the churning of the ocean,
where he acts as cord of the churn, his mouth being held by the Asuras
and his tail by the gods (1, 18, 71.; cf. R 1, 45, 18). He is himself revered
like 3 god and has a shrine in the asylum of Agastya (§ 20).

Valmiki speaks of “serpents having the form of gods”, devakalpah
pannagdh (R 5, 1,6), as associates of Yaksas, ctc,, on Mt. Mahendra; and
in Mbh. hero-praising hosts and rows, nagavithi, of serpents fill the cars
of saints in heaven (13, 107, 57; cf. 7, 145, 78).

R recognises the same lcading Nagas as does Mbh, Vasuki, Taksaka,
(R 3,32,13), Sankha, and Jatin (new) are conquered by Rivana (R 6,7,9).
Their power is admitted (R 3, 38,1) and the beauty of their females (R s,
12,21, captured; R 7,88, 14, na devisu na nigisu .. drstapirva).
Vilmiki (R 4,41, 37) also places Bhogavati far to the south (ncar Agastya's
hermitage!) and calls Vasuki its sarparaja. Historically important is
Nagéhvaya city (above) as the place where the Dharmacakra started, on
the banks of the Gomati, and the same as a title of Buddha on the one
hand and of the Kuru or Pandu city (Nagahva = Hastinapura) on the other.
Also the appearance in the great war of scrpents, uragas as Nigas,
acting as chariot-warriors, just like human heroes, is remarkable. The
form and ornaments of Nagas are those of heroes idealised (s, 169, 17 and
2,0, 11). The "many-headed" Nigas start with the comparison of a snake
with an arm. The arm ends in five fingers, and is first said to be like
a fat, smooth snake, then like a five-headed (the fingers) snake. It is
for this reason that the five heads (mouths) are commoner than three or
any other number (cf. 3, 157,67, samhrtya mugtim paiicasirsam ivo
ragam,where the fist is the five-hcaded snake). Apart from this notion,
the Nagas carry banners, etc, in battle and wear svastikas, particularly
the Magadha Nagas; a Naga called Svastika lives in that district. In the
domain of mythology, the great snake of the deep of an older period
appears to have become an idle name, Ahi Budhnya, except for his con-
nection with the finding of treasure, where he appears as the archetype
of “treasure keeping" serpents (§ 83), and his reappearance as a Rudra
(§ 113) or name of Siva, the god wreathed in serpents. The Nagas are
anyway bhumisaya (7,201,24) and living underground have naturally
charge of its metallic wealth,

The superstition of snake-birth may also be mentioned as of mytho-
logical value. The seizer, grahi, Kadri, takes a subtile form and enters
a pregnant woman, who then gives birth to a snake (3,230, 37). There
seems to be no reason to separate this fiend from the daughter of Pra-
japati and Vinata (1, 16 and 21f). Historically the most important Naga
is undoubtedly Taksaka. He takes the side of Arjuna in battle, as do
Vasuki, Citrasena, Manika, and all the Kadraveya serpents, as well as the
Airdvatas, Saurabheyas, and Vai¢dleyas (bhoginah, 8,87, 43f). Here S
has Taksaka and Upataksaka. Vaiddleya (AV.8, 10,29; Satkh. GS. 4, 18, I)
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is an old patronymic of Taksaka and probably is to be taken so here.
Taksaka is still the venomous, visolbana, Niga (6, 107, 15), according
to S 4, 3, 28, the foremost of serpents, but his name, the *‘builder”,
and his especial glory (8, 79,04, “glorious as Taksakabhoja') show or
indicate an historical character. He does not live in Migadha, as do
Arbuda and Svastika, but in the West, as Khiindava is represented to be
the dlayal pannagendrasya Taksakasya mahdtmanah (S 1, 248, 23),
or, "he used to live in Khdandava and Kuruksetra’ (1, 3, 1395 223, 7), where
he was the especial friend of Indra, to whose heaven he went, though
suspended in air through Astika's crying to him (1, 53, 18; 58,2). By
slaying Janamejaya's father he caused the eventual overthrow of the
Nagas (1, 3,141f), an act committed ostensibly because of the king's
despite of Brahmanic priests (I,41), but really in revenge, He is Néigarija
as well as bhujagottama (1,227, 4; 228,16). When it is said that he
lives in Kashmir, it must be remembered that the Kasmiramandala extends
to Kuruksetra (3, 82,900). Upatakgaka is mentioned only above (v. 1 S8,
91,45) and R 7,23, pra. 5,23 (with Karkotaka, Kambala, A$vatura, Dha-
namjaya, Airavata, Sesa, and Vasuki). It was Janamejaya who conguered
Takyasild (1,3,20). R distinguishes between Taksaka, whose wife was
carried off by Ravana (R 3,32, 14; ib.G,7,09) and Taksa (R 7, 101, 11) as
“son of Bharata" and founder of Taksasila in Gandharva-land as opposed
to Gindhira-land, the other side of the Indus. The fate of all lower
animals is supposed to be like that of men, Even fishes go to heaven
(13,51, 391, “go to heaven with your fishes . . on this the Nisidas went
to heaven with the fishes”, saha matsyair divam yayul); cf. also under
horses, elephants, etc. The change of a nymph into a fish is not extra-
ordinary (see Apsarasas, § 87). The Fish-Avatar is discussed in § 142. For
other animal Avatars, sce § 148. The Tortoise is not an Avatar in 1,18,
where it upholds the mountain Mandara at the churning of ocean, but it
becomes an Avatar of Hari in R pra. 1,45 (VP. 1,0), originally of (Brahman)
Prajapati (SB. 714 34 8), perhaps still carlier a totem of the Bharatas.

IIl. SPIRITS.

§ 14, Pretas. — Through all periods from the Vedic age onward spitits
known as ghosts, beings, and Fathers have been the object of a pious
regard, expressed by both fear and devotion. They may be said to be
spirits indifferently good or bad, The Pretas are embryonic Pitrs (Fathers),
The newly dead is a Preta or Pareta (“departed") ghost; the one long
dead is a Pity (Father divinity). The Pitrs are the divinities even of gods.
Only Pitys are divided into formal classes, The Pretas, as they are simpler
and logically precede, may be discussed first. In both epics Preta is the
usual form, but R uses also Parcta (2,63, 15; cf. paretakdle, “at the
time of dying”, R 3, 51, 31), and Paretardj is later use for Pretaraj (Pre-
takalpa is like gatdyus, used of men almost dead, R 3, 41, 20; pret-
yabhiva is death, R 4,22, 18, etc.). Yama is lord not only of the Pitys but
of the Pretas; Pretardvisayam gata=Yamalokagata (R 6, 79, 14).
Pretaloka is the antithesis of jivaloka (7, 39, 24, etc.), the world of dead
and that of the living. But the Preta though not alive is lively enough,
and even the long dead Pitr is an active element in the living world.
After Dagaratha has been dead lor years, he appears in the sight of man,
raised by Mahedvara, and stands dressed in bright garments, devoid of
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dust, and says he will never forgive Kaikeyi. Then be changes his mind,
forgives her, and blesses Rima, whom he embraces, and finally goes back
to Indra's heaven (R 6, 122, 10f.). To return really from death to life is
possible if a god permits, or one can give a part of one's life to another
who is dead and so revive the dead. Indra gives back to life even the
monkeys slain for Rima (ib. 123, 10f.) and all the Pretas rise not only in
vision but in reality when divine power exerts itself (15, 33, 1f,; see also
§ 4 on the samjivana). But usually the Pretas appear in ghastly battle-
scenes (3, 173, 48, etc.) as demonjac forms dancing with Piacas and Bhiits
(§ 16—17) amid carnage (7, 146, 36); nor are they silent. The noise of
a tumult is “like that of shricking ghosts”, pretandm krandatim iva
(7,171, 9). They are, however, described as senseless, though perhaps
stupid is the real meaning: thosc suffering in battle cry to the heroes,
“as the witless dead shrick to their king”, Arjunam krofanti pretara-
japure yadvat pretardjam vicetasah (8,64, 59; cf. 10, §, 13, pretd
iva vicetasah, sc, svapanti, sleep “like the senscless dead"). The
voices of the wounded are like those of the dead (Pretas): “dreadful
voices of those who shrick in battle like those who are dead” (in hell?
6, 46, 19). Those who are killed are said to be “gone (led) into the power
of the Pretas”, gatd (nitd) pretavasam (3,313, 29; S1,171,64), but
probably the apparent implication of power in the ghosts is due to this
being a shortened form of expression for the usual phrase, pretardja-
vasam (‘'dead" is pretibhiita, pretaga, °gata, 7,19, 37; 5,490,16; R 4,
30,22, pretagatam Yamaksaye; sampretya in 13, 1980 is not in B,
58, 11, nor S93, 11, but parim gatim asampretya, 5,08, 3, is “while
still alive"). The Pretas are, in a word, not honored by the poets, In the
course of time, if honored by their relations with burial of the corpse
and offerings to the ghost, they become honored by all as divine Fathers,
but till then they belong neither to gods nor men, and so are like out-
casts, cyutd devamanusyebhyo yatha pretis tathai 'va te (sinners
and outcasts are “cast out from gods and men like Pretas”, 12,109, 25).
Hence they must be offered food, pretabhivanugam vasu (S pretya-
bhéva); food “reaching the dead” is given by a man for his sons (13,
8, 9). Compare pretyabhdvikam thante aihalaukikam eva ca (14, 37,

1) as “after death and here”, and in S 12, 32, 36, raksa svadharmam, -

Kaunteya, éreydn yah pretyabhavikah (B33, 48, has pretya, Bha-
rata). The Pretas do not appear as individuals so much as hosts or troops.
The identity of Pretas and Pitrs (in the end) may be shown by such a
remark as that of Bhima (4,22,4), when he says that he will kill the
Kicaka and expresses himself thus: “I will cause him to see his grand-
sires dead of old” (pirvapretdn pitdmahdn). Pretardjapuram as the
city of Yama is a commonplace, as the bourne from which there is no
return (7, 93, 19; durdarsam, ib. x32, 33; but ib, 135, 14, “one might
return from that city but not from this antagonist”, in extravagant laud),
Yama's city is “full of ghosts' (r, 173, 43, abhavat Pretarajasya puram
pretair iva 'vrtam). To perform the Pretakrtydni (°kdrya, °ckarman)
or ceremonies for the dead, renders one impure (tabu). After the funeral
one becomes pure again (7, 52, 30). As objects of worship the Pretas are
low down in the religious scale, being classed with the Bhiits, The men
of purest soul worship gods; those of middle sort (passionate) worship
Yaksas and Réaksasas; those of the lowest sort, whose souls are in dark-
ness, worship Pretas and bands of Bhits (6, 41, 4). Together with Bhiits,
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Pretas are often associated with Pi§dcas and other “wanderers by night”,
They are conjoined with the Pitrs in the phrase pitrrajanicarih (7,73,
48), where the group is opposed to gods and Asuras, ctc.; but when the
saint says that he sees in Vigpu's stomach “Guhyakas and Pitrs”, pasydmi
Guhyakdn pitaras tathad (3, 188, 119), he makes a similar conncction
as loose as his grammar, for in fact the Pitrs have about as little to do
with the one as with the other. The Pretas dance with Bhiits and Pisicas
not only on battle-ficlds but in burial-grounds; yet the burial-ground is
not called theirs but the “grove of the Pitys". As the gods have their
Devavana, so the Fathers have their Pitrvana (pretavana is a later word),
and it is said, sarve pitrvanam praptah svapanti vigatajvaril,
“after life’s (fitful) fever they slecp well, who reach the Fathers' grove”
(11,3, 5 and C119=4,16; B and S have °tvacil), to render it almost
literally in Shakespeare's words. Certain inconsistencies in belief are to
be found, as with all people who belicve in both ghost and soul. Thus
it is absurd to suppose that the Preta within a few days of death and
before the funeral has already “gone to the third heaven”, as is asserted
in 11,9, 17. Compare ib. 17, 32: “This hero has already gained the worlds
won by prowess, if tradition and revelation arc true" (dgamih and
§rutayah), The supposition that a hero is instantly carried up to heaven
is, however, if not orthodox, at least a common Idea. So the wife, already
jealous of her dead husband who still lies unburied, cries (11, 20, 25f);
“'Whom dost thou now speak to, as if to me, after going to the Pitp-world?
Wilt thou now in heaven disturb the hearts of the nymphs (Apsarasas)
with thy beauty, gaining the world of the nymphs and righteous and asso-
ciating with nymphs?’ (iddnim and nidnam) It is after this that the
“priests with matted locks pile the mound and light the fires and sing
the three Samans while they lament” (at the funeral, 11, 23, 38£). Yudhi-
sthira says (ib. 26, 12): “Those who have sacrificed their bodies (in battle)
have obtained worlds like those of Devardj ., or have gone to the Gan-
dharvas . , or, even if cowardly, have gone to the Guhyakas, or have gone
to the Uttara Kurus” (Hyperboreans), that is, before the Pitrmedhas (of
26, 309) were performed, when ‘the ncise of Sdmans and Rcas and of
women weeping caused consternation in all beings" (sarvabhditdnim,
ib. 40), after which the kriyds were performed, that is, the water-cerc-
monies, which are called particularly the salilakriyil (27,4) or udaka-
karman (ib. 27), this last immediately preceding the Pretakrtya (ib.28)
or §riddha (see below).

§ 15. The Pitrs, — The Fathers are divided into separate classes,
but the classes are not fixed, By analogy with other hebdomads there
are seven Pitrvamsas (13,91, 28), described as associating with the All.gods
{who in Vedic literature include them; visve devds ca ye nityam
Pitrbhih saha gocardl, ib. 24). They are also regarded as Pitamahas,
the seven beginning with Brahman (in connection with the Sraddha, 13,
92, 22; pitimaha for pitr also 1,214, 12, etc.). By means of the Sraddha
feast “the Pretas are released"”, that is the ghosts become raised to the
rank of Pitrs, The feast begins with an offering to Fire (Agni), who saves
the Fathers from indigestion (13,02,11). When water is brought, one
offering is made to the water-god Varupa, and at the same time one to
Soma, as the god of the Fathers. This differs slightly from Manu, 3, 211,
where the offerings are to Agni, Soma, and Yama (food-details as in the
law-books). The Fathers are worshipped not only by men but even by
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gods, demons, serpents, Pléacas, Kimnaras, ete, (ib. 87,5), not after but
before the gods (monthly, before the new moon becomes visible, the gods
after it becomes visible), the afternoon being the right time, to agree with
the after-half of the month (dark half), But every day is appropriate in
the light half of the month except the decadly fourteenth day (13,87,6,
and 18f, and Manu 3, 123). Demons (Asuras) and the Asurendra get all
the worshipper eats when facing south; Yatudhdnas and Pidcas get the
feast if no sesame is given, or if it is performed by a Krodhavasa (ib. o,
19f,; this is “Yama's rule"). Atri first taught Nimi to give a feast to the
Fathers instead of offering it “to the soul of his son"” (ib. o1,20). The
cakes arc offered first to one's father, then to one's grandfather, then to
one's great-grandfather, and the Savitii verse should be recited over each
cake. A verse is said also to Soma as to the Pitrmat god (ib. 92, 15, Soma-
ye 'ti ca vaktavyam tatha pitymate 'ti ca). Monthly Sriddhas and
daily offerings arec made to the Fathers, and whenever one is in danger,
as when one crosses water in an ox-cart (13,92,16f.). In this case the
offering may be a handful of water, presented first to one's ancestors and
then to those of friends and relations (the aupahirikam offering is that
of Manu 3,273f, in 13,126,35). These offerings are known as Sriddha,
Pitryajiia, Pitrmedha, and Aupahdrika. The special god of the Fathers is
Yama Pitrpati and Pitrraja or Soma Pitrmat. Only an atheist would dis-
regard the Fathers, Compare R 2, 108, 14f. Jibili, in regard to the agtaké-~
(Manu 4,150) pitrdaivatyam, says that the dead cannot eat, yet he is
an unbeliever. But the Mokga doctrine also ignores the cult of the Fathers
(12,289, 22f). Elsewhere the Fathers are regarded as objects of reverence
and proper recipients of prayers and sacrifice. Their wish is law, even
in details. One must not chew a tooth-pick on the new moon's day
because the Fathers do not like one to do so, since it hurts the new
moon (13, 127, 4f.). Most of the Sraddha rules concern themselves,
however, with the persons who may take part in the feast, not with the
Fathers' wishes. These persons include the proper relations and proper
people; excluded are diseased persons, ‘‘“women with their ears cut
off’, etc,, the rules being referred to the Fathers as authority (sermon
by the Pitrs, 13,125, 18f). Much is old legal material but no one need
fear to admit that much of this is also new and foisted upon the Pitys,
who serve as stalking-horses, like gods and demons, for the writers of
the later epic to impress trite morality but also to bring in new rules,
For example, in 13, 129,2! “An adulterer and a thief are not conversible
to the Pitrs and neither they nor gods will accept the offerings of such
sinners" (asambhasyd bhavanty ete Pitfndm, ctc.) is a perfectly good
old rule in new form; but in 13, 128, 73f. the statement that the Pitys are
so delighted with the freeing of a blue bull (cf. 3, 2, 57f.) and with offerings
of water and sesame and with the lighting of lamps that one thereby frees
himself of all debts to his ancestors, even startles Vrddha Girgya so that
his hair rises on his head and he asks, ‘““What is the use of setting free
blue bulls?” and is only quieted by the direct statement on the part of
the Pitys themselves that they rejoice for sixty thousand years if their
descendant sets free a blue bull which urinates, The talk of the Pitys
here begins with a question of connubial intercourse on Sriddha days and
is carried on with 1 messenger of the physician gods (the Advins). It also
takes up the disposition of rice-cakes at a Sraddha, The first cake is
cast into water and goes to the moon; the second is given to the wife
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of the deceased; and the third is cast into fire (ib. 19f). The rice-cake
of the Moon pleascs the god and then (so) pleases the Pitys; that eaten
by the wife causes the Pitdmahas (=Pitrs) to give a son to onc who
wishes offspring; that cast into fire makes the Pitrs happy, so that they
grant wishes, etc. The Rtvij of a sacrificer becomes his Pity (pitytvam
anugacchati) and hence he must avoid connubial intercourse on that
day (etc., etc.; the S text adds a mass of matter on these “gods of gods'
and their feast) Offerings of grain, etc., to the Pitys are purificatory and
apart from special cases they are made to the Pitys on the eighth day
(astakd) after the full moon; especially at the beginning of winter or
“when autumn is over and men desirc more, and clothe themselves in
skins, and set out on cxpeditions, and Himavat is really the home of
snow, the sun having lingered long in the southern declension' (R 3, 16,
Gf,, navidgra yapapujabhir abhyarcya pitrdevatil, ctc, sevamine
drdham sirye disam Antaka-(v.l Agastya-)sevitim). In the special
case where the king's body has been burned, after being embalmed in
ail, ten days of mourning pass and the funeral feast is offered on the
twelfth, with rich gifts to the priests as an aurdhvadaihikam of the
departed (to make him happy), and on the thirteenth day is performed
the Sodhana or collection of his bones (purification), as described in
R 2,77,1—5 (sce below). As to the food offered, the same general rule
obtains (yadannil) as is applied in the case of the gods: “What a man
eats, his gods eat” (R 2, 102, 30, etc,).

Allusion has been made above to the seven families of Fathers,
divided according to the seers. In 3,3, 43, seven ganas or troops of
Pitrs probably refer to the distinction made between the kinds mentioned
as living at the court of Brahman, where are to be found “Agnisvittas,
Phenapas, Usmapas, Sudhivatas, Barhisadas, and others incorporate”,
Compare 2, 11,44f.: “Fathers swift as thought, in seven ganas, four being
mirtimantas (embodied) and three adaririnas” (having no body; but
S with B, $aririnak), The Agnisvittas and Somasadas in Manu are
the Pitys of the gods and the Sadhyas, respectively, while the Barhisadas
are the Pitrs of the Daityas, Danavas (ctc., Manu 3, 195f.) and are here
also declared to be the sons of the seers, Marici, Atri, etc. The three
epic adaririnas are Vairdjus, Agnigvittas, and Garhapatyas (= Barhigadas),
who are all ndkacaras, i c. “they wander in the vault of heaven', and
worship Brahman, The four mirtimantas are Somapas, Ekasragas (Uni-
corns), Caturvedas, and Kalas, who are worshipped among the four castes
and with the others form part of the court of Prajapati: “when thése are
satisfied (filled), then divine Soma is also filled” (etair apydyitaih pir-
vam Somas cd 'pydyyate punal, ib, 48). This division is also recognised
in H 936, where it is said that the gods revere the Vairdja Pitrs; but
otherwise no such formal division is recognised, only the various classes
arc mentioned on occasion as Somapas, etc, The ganas here described
appear to belong to the later epic, the Unicorns, Four-Veda Pitys, and
Kalas being known only from this passage, perhaps an extension of the
older groups, called Somavantas, Barhisadas, and Agnigvittas, as they are
in 8B. 2,6, 1, 4f,, where the Pitys are identified with the seasons., The six
seasons and seven families are then cquated with groups of Pitys. But
even in the ordered account of Manu there are different and confusing
systems involved and in the epic it is quite impossible to get any con-
sistent grouping. Thus in 12, 270, 135, Pitrs who “approve of Mantras for
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the dead" are cited as Arcismantas, Barhigadas, and Kravyadas, by whom
the Moksa doctrine is contradicted (inferentially). The Usmapas appear
to be one with the Somapas, but the latter title is also applied to any
who drink Soma (thus kings are Somapas, §,152,18)., The Phenapas,
“foam-drinkers" are said to be those “excellent Munis” who live on the
froth of the Ocean of Milk and are feared by the gods (3,102, 6); but in
13, 141, 97f., the Phenapas are Bsis who drink foam left over from am-
brosia drunk by Brahman at sacrifices. One class often represents the
Fathers in gencral, as when Usmapas are grouped as worshippers of Visnu
with Rudras, Adityas, Vasus, Sadhyas, All-gods, Advins, Maruts, Gan-
dharvas, Yaksas, Asuras, and Siddhas (6, 35, 22f.). In §, 109, 2, they are
assigned to the South (the general region of the Pitys), as opposed to the
Dhiamapas of the East, and are called Devas, the Dhimapas being Munis
(ib, 108, 14). With Usmapas and Dhimapas are grouped Ksirapas (13,14, 56),
but they are merely ascetic priests (see §§ 118—126). In the later epic
any number of these “drinkers” (cf. Ghrtapas, etc., below) are predicated
as heavenly beings, The Pitys are called “divinities even of the gods"
in 0, 44, 32f,, where the Pitrs visit Skanda (cf. Yamas and Dhimas under
Yama). Manu’s Sukilins (M 3, 197) are the Sukilas of H 985 (ib. 932, the
seven ganas are as above, four mirtimantas and three amirtimantas).

The Fathers, whose very existence depends upon descendants (1,179,
14{.), arc naturally opposed to too much asceticism, They advise against
suicide (ib,) and anxiously ask: “Will our son or grandson give us food?"
(13,63, 20). This of course refers to the ordinary Fathers, not those who
"exist on froth"”, etc. One feeds them with svadhd, as gods with Soma
(12, 29, 116). It is their main preoccupation to get something to eat, but
they continue to show an interest in the affairs of their family and occa-
sionally come to help their descendants. Thus eight Fathers in the shape
of birds (souls in bird-shape) hold up the fainting Bhisma. On different
occasions they resemble planets in glory, hold one up, give him water
to drink; give Bhigma advice as to the best weapon to use, reconsider the
matter and advise him not to do as they had advised, etc. Pitys appear
in battle or as a vision at night, and are called svadhabhujas, Fathers,
Munis, and Vipramukhyas, They are not only “like planets”, grahas, they
are stars; but the souls of saints appear as stars, falling stars when theit
merit is exhausted (5,182,14f; 6, 119,97} 3,42,35, ctc.). Their usual
appearance is “in the form of mortals”, martyamirtidharah (3, 47,9),
but glorified. A Pitrgraha, however, is a “Father-demon” who attacks
people and makes them go mad (3,230, 48), as contrasted with similar
fiends called Devagraha, Géndharvagraha, etc.; here the Pity is acting as
a fiend. The Pitys of the South are associated with the All-gods, Pity-
lokarsis, Devarsis, and Rajarsis (5, 109, 5). The "course pursued by Pitrs,
Paitdmahas, and Rajarsis” is the course of moral conduct for man to
follow. The “favorite district of the Fathers” is the South (pitrjusta
dik, 7, 17,37); pitrsddana =Yamasiddana (8,77, 44); cf. pitrrajadrita
dik (2,46,15) and dik pitfpam asiva (5,66,14). The chief Father is
the eponymous hero Aryaman (6, 34,20). The intimate relation existing
between the Fathers and descendants may be shown by the fact that the
Fathers become hysterical when a child is born, wondering if he will
bring good or ill to the Fathers (3, 159, 13; ‘‘the Fathers in the world of
Fathets gricve and laugh”, that is become hysterical). Agastya sees his
Fathers hanging upside down in a pit becanse he has given them no
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descendants, and converses with them (3,06, 14). Similar is the tale of
Jaratkdru (1,13,18). Mandapila lacking children could not stay in Pity-
loka and became a bird (1, 229, §1.).

The Fathers are called lokabhavanas, “world-creators” (3, 41,9),
as they are among the creative forces by virtue of being ancestors of
the gods, pirvadevas. The special path, as distinguished from that of
the gods, followed by the Pitys (Pitryana) is (morally) one attained by
sacrifices and practical duties (3, 2, 751.; ib. 41, ). All duties are arranged
in two groups, sacrifice, study, liberality, austerity in one, and truth, for-
giveness, self-restraint, and lack of greed in the other. The first group
is said in 3,2, 75 to be Pitryine sthitah (but elsewhere in the epic,
as in Hit. 2, 1,7, the first group is dambhirtham, 5, 35, 57). As 3, 2=
12,7 is late, this Pitryina interpretation is probably secondary, though
the general idea is old (cf. TS, 5,7, 2, 3 and Chind. Up. 5, 10, 1f.), Physical
interpretation of the “Path of the Fathers" is more common, This is the
path leading to the Moon (13,16, 45), but also the path to the South, as
that is where the Fathers live; but this is interpreted as the sun’s dak-
sindpatha or daksindyana (southern course, summer-time to winter),
The northern path is followed by those who live a life of renunciation
or quietism; that by the South, daksinena, is for those who follow the
life of active religion, moral but not philosophic. It is also a “glorious”
course, leading to the Moon and aiding priests, all of whom are supported
by men of action (12, 19, 13f.). The South is the path of Aryaman, of acts,
and ceremonies; the North is the path of Pirvavids and Yogins (12, 26, of.).
Among the Pitrs appear also the Rsis (§ 118), and they cannot always be
distinguished from Pitys, Thus the Vaikhinasas are Pitrs and Rsis, and
“Father Rsis who have gone to heaven by means of study" are the Ajas,
Prénis, Sikatas, Arunas, and Ketus, who belong to the Vaikhdnasa school
(12, 26, 7f.). The Sikatas and Prénis appear again with Somapas, Ghytapas,
Vilakhilyas, Prabhisas, Vaidvinaras, and Maricipas, as families of Bsis
(12, 166, 24; also in 7, 190, 34, as Maharsis), See also Yama, “king of
Pretas”, “king of Pitrs"”, etc., and Rsis (§ 54f.; § 118f.).

It is in all likelihood owing to the old-time identification of the
Pitys with the seasons that the Rbhus (in 12, 208, 22 mentioned with the
Maruts, but otherwisc well-nigh ignored in cpic poetry) are in 3,261, 19f,
exalted as the highest divinities, Their earlier names are lost to the epic,
though Vija appears as son of a Manu in the Hariv. 465, and even as a
group they are conspicuously absent from epical groupings of gods. But
in this passage of Vana they appear as inhabitants of Brahman's heaven
and “even divinities revere them", for “they are the divinities even of
the gods”, devdnim api devatih, and their self-moving world, self-
illaminated, is one of wholly supersensuous beings, In their heaven is no
“woman-made woc", no greed of world-lordship, no hunger, thirst, grief,
sweat of toil, evil smell or bad ait, nor other disagreeable things, No dust
is there, and their garlands, as of gods, never fade; for their heaven is
above the heaven where “those who are about to fall perceive their flowers
wither”, in the pure region of Meru, and thirty-three thousand leagues in
extent. The Rbhus are also thirty-three according to the B text, but this
is impossible and the S text has for ime devalh, which should be the
Rbhus (trayastriméad ime devd yesdm lokd manisibhir gamyante),
trayastrimsad ime lokah Sesd lokdh, etc. (that is, “the worlds are
thirty-three; the remaining worlds are attainable by the wise”). These
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Rbhus “have no oblation, drink no ambrosia, have hecavenly bodies, and
arc invisible (vigrahamirtayah); they seek no joy in joy; they are the
cternal gods of gods (devadevah sandtand)), who change not as the
wons change, know neither age not death, weal nor wue, pussessing a
lot desired even of the gods; since it is unattainable to those subject to
desire, but attainable to those who have cast off desire and are become
truly wise”, This extraordinary exaltation of the Rbhus trcats them as a
group of beings who, for no apparent reason, have become the highest
exponents of spiritual life. The Hariv. 436 ., makes the Rbhus one of five
devaganas of the Cikyusa Manu (in the sixth Manvantara), a list which,
as the Lekhas show, is post-cpical: apyédh Prabhiitd Rbhavah Pr-
thukd$ ca divaukasah, Lekhd nima. Every group here is handed
down in other forms, but the Lekhas have a doubtful individuality as
beings set beside Yaksas and'Apsarasas (forms of parts of the personal
incorporate Visnu, Hariv. 14269) and regarded as Father-gods or gods
who arc also Pitrs (13, 18, 74, with Somapas and Usmapas as a group of
gods, but with v.1. 1ok for Lekha), In VP, 3,1, 27, the Rbhus are replaced
by Bhavyas (Ad)as, Prasgtas, Bhavyas, Prthagas, Lekhas (sic B, for Pras-
tutas and Pythugas; here numbered with eight members to the group) It
appears as if the Rbhus thus exalted must be Pitrs; in which case the
old equation of Pitrs and scasons must have been in the mind of the
poet, for the Rbhus represent the (originally) three seasons as creative
forces. At least there seems to be no other reason for this late and sudden
eulogium on beings so epically inconspicuous as the Rbhus, and the
expression “gods of gods” used of a group (for devadeva is singly
applied to several gods) can apply only to Pitys (cf. above where Pitrs
are revered by gods, and Manu's group of Pitys as *'Pitys of gods"). The
complete identification, as ekibhiita, of gods (Devas) and Pitys is rather
a late touch made by Agni (1,7,9), who himsell distinguishes them as
two classes worshipped respectively at the new and full moon.

§ 16, The Bhiits, — The Bhiitas (or Bhatini) are indistinct to the
cpic poets, who have not yet arranged the genealogy of spirits so as to
make the Bhits derive from Krodhd, as is done in H 11454 nor, as in
VP. 1, 5, 44, from Brahman kruddha (ib. 1, 21, 25, they and Pisécas come
from Krodhd). They are not yet clearly ghosts, but they lic between ghosts
and other Piditddinas (“eaters of raw flesh”). Evil Bhiits are closely asso-
ciated with ghosts in the epic and in modern times Bhiits are identified
with Pretas, the concept including imps, ghosts, and goblins, In the epics,
apart from such use as appears in Bhatakyt and Bhatakarman (names of
the creator), Bhitadhéman (a son of Indra, 1, 197, 29), Bhitadhard (as
earth, RG 4, 44, 129, but with v. 1), the Bhiit as a spiritual being is not
so much an imp as he is a great fiend. In general, Bhiit is any creature,
Kéalah pacati bhitani (11,2, 24 =Mait. Up. 6, 15), but as a malicious
demon its ncarest parallel is found in Sattva, “being" and spirit, good
or bad, but with a tendency toward evil, Thus in R 2, 33, 8f, the people
press about to see the exiles, “Sitd whom not even the Bhuts going in
space have seen", and they exclaim, “Dadaratha speaks as if possessed
by a Sattva" (sattvam dvidya, S; sattvendvistacetanah, G; ib. ro=
Mbh. S 2, 101, 10, satyam! This whole section is stolen from R wnth required ’
changes in namcs') Compare R 2, 58, 34, Bhiitopahatacitte 'va, of a
woman. Bhiits are akdsaga, but especially are they night-wanderers,
naigini, going with Yaksas, Riksasas, etc, in troops, all described as
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raudrdh, pigitasanih (R1, 34, 171), People think a Bhit or Raksas
committed the “more than human” act of killing Dystadyamna horribly at
night (10, 8,26 and 32). Man’s mountain foes are hidden Bhits and Rék-
gasas (3, 140, 1 and 12). The Bhiits are ‘‘huge and very strong” and are
countered by austcrity and fire-lauds (see Agni). A traveller is apt to
suffer from them (1, 143, 18), Sativas and Bhita-grimas follow an army
desiring blood (R 7, 100,23). At home, they are the reciplents of offerings,
bali, coming regularly after gods and between guests and Pitys in the
order of distribution (3,193, 32; in 13,03, I5, the sam$ritas, servants of
the house, are fed first and Bhiits are omitted). In the wilds, Sitd begins
with a bali to Bhiits (agram praddaya Bhitebhyah, R 2, 0, 36, Prak-
sip.); <f. Manu, 3, 9o, etc. Bhitasanghas applaud heroes in battle (7, 122,
68) and Bhatani call bravo (R 3, 51, 21). Bhits of the air may be any
beings, as khecara, khacara, is applied to gods, Gandharvas, and
Riksasas, as well as to Bhiits (1, 210,7), and even Siddhas are Bhitini
khacarini (R 4, 59, 18—19)." They are usually called naktamcaras,
nigicaras, expressions applied, however, more often to their companion
Riksasas (R 5,5,0, naktamcardh “extraordinarily cruel”, atyadbhuta-
raudravyttih; cf. ib. 7, 37, Prak. 5,28, ksanaddcaras, night-going
fiends), as in 3, 155, 33, praseduh ksanaddcardh, of the Krodhavasa
Riksasas. A wisc man “bows his head to Pitys, gods, and night-wandering
Bhits", before going to bed (5, 183, 1f). Bhiits are thus of threc cate-
gories, the indifferent (abhayam yasya bhitebhyah sarvesdam abha-
yam yatah .. sarvabhitahito maitrah, s, 63, 19f, "[wisc is he]
who fears no beings and none fears him'’), the hostile, and the kind., All
the night-wandering demoniac Bhits belong among the hostiles, and the
groups under Siva Bhatapati (3, 38, 32), dangerous demons of the moun-
tains (cf. 2, 3, 14 and R6, 71, 13, arcismadbhir vrto bhati Bhatair
iva Maheévarah). Like the “play-ground of Rudra" appears a ficld of
corpses filled with Bhits, Pi§icas, Raksas, and other flesh-eating night-
wanderers (11,6, 12, and often). Kindly Bhats honor a hero (7, 37, 37) and
guard him or lament his fall (R 3, 52, 41; ib, 6, 91, 62), and these are in-
cluded when one offers a bali with that to the gods and Pitys, as beings
potentially evil but probably disinclined to imjure the houscholder who
shows them respect (cf. VS. 1, 11). As such they are very likely confused
with the Pretas or ghosts, The mahdbhitam as “element” may be re-
placed by bhitam, and, conversely, both bhitam mahat and mahd-
bhitam may mean no more than a big Bhit. Thus in S 3, 313, 43,
praharanto mahibhitam Saptds tend ‘tha te 'patan means “have
they fallen because they were cursed by some big Bhit whom they
attacked?', and has a parallel in B ib. 21 (S 314, 19) bhitam mahad
idam manye bhrataro yena me hatdh, “it must have been a big
Bhit that felled my brothers”. The form is indifferently masculine and
neuter, gencrally neuter, but with a tendency to regard the neuter as
personified, so that a masculine adjective may agree with it, as in R 6,
49, 35, sdidhu sddhv iti Bhitini vydharanti nabhogatah (ib. 71, 66,
Bhita Devah, “Bhits and gods”). To sum up the epic Bhitas, as mytho-
logically restricted, they designate beings of a rather vicious disposition,
small and great, and very likely included at first as subdivisions the
patticular groups known by special names as cannibalistic night-wanderers,
But as ghosts are also by predilection malicious, the term Bhiit had a
tendency to interchange with Preta, till the modern equivalence, Bhiita
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== Preta, became thoroughly established. The tendency to restrict the broad
general meaning to a certain class is seen in the literature immediately
following the epic (Hariv. and Puranas), in which Bhitas are assigned their
proper parentage (that is are restricted to a class) in the divine genealogies.

§ 17. Raksasas, Yatudhénas, and Pisacas. — The close connection
between the various classes of cvil demons and spiritual powers not
exactly evil yet not divine enough to be regarded as gods will often be
a subject of special remark. This is sufficiently illustrated by the inter-
change of the same name among various groups. Thus in Mbh. the
Riksasa Manimat is a friend of Kubera (§ 83), and Manimat is also a name
of a Yakga, of a Naga, and of a king who is reborn as such after existing
as Vrtra, while Manimati designates a Daitya-town (in both epics Manimat
is a mountain). It scems that certain characters stood out more as indi-
viduals than as fixed members of a group and that such individuals are
sometimes considered as belonging to onc and sometimes to another
group. But beyond this, the interrelation of different groups is so close
that marriage connections constantly occur between these different social,
if spiritual, groups, so that the offspring are, in terms of social life, half-
breeds. No group, again, is wholly evil or wholly good, All that can
be said is that each is prevailingly good or bad, The same in regard to
appearance. Thus the following facts are applicable to individual or to
limited groups of Réiksasas, who are on the whole prevailingly evil. They
help the gods; they fight against the gods. They are beautiful; they are
hideous, They are weaker than gods or Gandharvas; they overcome the
gods with ease. They protect; they injure, They are different from
Yaksas; but they are so much like Yaksas that the same terms are applied
to both, The facts as thus stated will be illustrated in the course of this
patagraph with the exception of the last, It will suffice to say here that
the Riksasas duplicate in part the qualities of Yaksas because, according
to one tradition, the two species are born of the same mother, Khasi
(H 234 and 11552; VP, 1,21, 24, Khasd), who is a daughter of Daksa
(H 169). Red eyes and dark bodies characterise the Yaksas who guard
Kubera; the Riksasas are always red-eyed and those guarding Kubera
are like fiery smoke in color (H 13132). Here the function of the Rik-
sasa is to guard, Whether, in India, the injurer became the guardian, or
the “guardian” (of treasure) became the injurer, is still debated (raks
means injure and guard); but the application and growth of the words
would favor the first interpretation, Raksas (Riksasa) was at first one of
the many harmful spirits, a nocturnal power, a demon of darkness, and
therefore evil But as injurer of those opposing it, the Raksas is also
protector of what it values, so that raksin, etc., become words exclusively
indicating protector; yet the demon-group, when once formed as injurious,
seldom passes over into the opposed conception. This happens most
naturally when their own chieftain appoints them as guards, as above.
So too in 3, 153, 11, it is said that “the Riksasas called Krodhavasas, at
command of their king, guard this (paradise and treasure) by thousands,
with encircling weapons”. But occasionally the Raksas becomes a more
general guardian, as when one “guards the Sun” (§ 38), or, again, when
the Sun-god appoints a Raksasa to “guard” Draupadi (4, 16, 11). This
genesis is also what is to be expected from the point of view of other
protecting spirits, like the Assyrian bulls representing powers of evil con-
verted to good use. Native data strengthen this view further, inasmuch
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as the Raksasa is most closely consected with other powers of evil, so
that he is often confounded with the Daitya, Danava (or Asura), and is
most intimate (even interchanging) with the Pidca fiend, The Mbh, makes
the Raksasas less human than does the Rim. Their king is here rich but
not, as in R, beautiful; only his raiment is fine, but he himself, despite
rich dress and adornment, is more “like a trce in a crematorium than
a kalpa-tree” (3,281, 5). The demons are here expressly of two classes,
fierce and friendly, raudra maitra$d ca (ib. 139, 10). They will cook and
eat a man, after slaying him (3, 154,16; 159, 25). They live in caves and
in trees, Their presence portends blood, and when they are seen to “fall
from space’ (the sky), it is a sign of battle (5, 48, 104, and loc. cit, below).
Even in the Rima-tale of Mbh,, Rivana, the chief Réaksasa, is less royal-
human than in Valmiki's version, and apart from this episode the prominent
Riksasas of the Mbh, are typical ogres, whereas in R of the chief fiends
only Kumbhakarna is of this lower and popular type, the others being,
so to speak, too gentlemanly for that class. The chief Mbh. Rakgasas
in independent tales are Jatdsura, i. e, Asura, and Baka, called Asurardj
(1,160, 4), whose name and title again show the close connection between
Riksasas and other evil spirits; also Aliyudha, Alambusa, and Kirmira,
relatives of these ogres, and Hidimba, father of the half-human Ghatot-
kaca; and later, the virtuous Virlipiksa. Hidimba is a female counterpart
of her brother Hidimba, Bhima Kkills the male and marries the female,
who thus becomes mother of Ghatotkaca. The last is thus only half Rak-
sasa, but he has the nature of his maternal kin and is accompanied into
battle with the recognised classes of Riksasas, called Paulastyas and
Yitudhinas, who ride indifferently on cars, horses, or elephants, and
appear in any shape they choose, as clephants, tigers, etc, the whole
troop of them having the name of “Nairrti army” (7, 156, 113£; ib. 135f).
They carry divine and human weapons, have long tongues, and in "par-
ticular Ghatotkaca's chariot is drawn by gajanibhas, creatures “looking
like elephants” (Pisicas, N; see below; ib, 156, 50). Hijimba's son is
described in a repetitive section (7,175,4f). He has pointed ears, stiff
hair, sunken belly, red eyes, thick nose, a copper-colored face and long
reddish tongue, four fangs, a mouth stretching from ear to ear, etc., etc.;
he carries brass armor, a gold crown and earrings, and rides in an eight-
wheel car. The strength of all these monsters increases greatly at or
after midnight (ib. 175, 39). They shower stones, hurl trees, and are either
mountainous in size or small as a thumb, as they momentarily choose
(ib. 52 and 63). Their forte is illusion, which is “born with them” and
they commence to grow stronger the moment the evening gloaming begins
(6,90,65; 7, 156,69 and 77). Ghatotkaca is at last (7, 179, 58) slain by the
dart kept by Karna to kill Arjuna. His mother's brother Hidimba is like
other Riksasas, a purugadin, nardsana, cannibal. He lives in a Sila-
tree and has eight fangs, pointed ears, red hair, is very strong and is
much pleased with the smell of man (1,152, 1f.; 153, I; 163, 7). His sister
Hidimba takes human form, can fly through the air, knows the past and
futare (S), and is accustomed to eat man and then dance with her brother
to various measures after dinner (I,152,14). Her savagery is softened in
S by the assertion that she is virtuous and wise although a Raksasi (S
167,27 {.). Viriipiksa is an ordinary epithet applied to Rakgasas and other
spirits in both epics, but as a name designates a "virtuous” demon of
this class, called Riksasddhipati of Meruvraja, He is devout and gives
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liberally to priests at Karttika days, etc., posing as friend of the hely crane
in one of the moral dialogues of the later epic, another illustration of
the tendency tu convert the fiend into a guardian of virtue. The same
epithet may be the name of Ghatotkaca's charioteer in 7, 175, 15; in RG
3,7,6 =2, 5, it interchanges with gabhirdaksa as epithet of Viradha,
Baka, the Asuraraj Riksasa, lives in a cave; he too is red-haired and has
pointed ears. He gets one human being daily to eat, from a village where
Bhima stays, who kills him (1, 163, 7 ), and his relatives seek during the
ensuing war to take revenge. Alayudha is his brother (probably) and, as
described, is an understudy of Ghatotkaca, but “lovelier”; and his “elephant-
like" coursers bray like asses, Even the vultures on the car arc imitated
from the description of the greater demon (7, 176,11, and 19). He too is
a lord of Riksasas and a friend of Hidimba and Kirmira. His steeds bray
(are kharasvanih), while those of Ghatotkaca have Pisica-faces (7, 173,
93 and 176, 16). He is at last slain by Bhima, after the two have fought
“like Valin and Sugriva" (7, 178, 20 and 33, Bakajiidti). The fighting of
all these ogres resembles, either with each other or with the epic heroes,
that of Indrajit, Rivana, the Asuras and gods (6, 100, 511£.; 7,96, 23; ib.
108, 13), The first simile is stercotyped, Compare the fight of Bhima and
Jatdsura in 3, 157, 60, tad vrksayuddham . . Vili-Sugrivayor bhra-
troh purd strikdanksinor yatha. This Jatdsura is defied by Bhima “by
his good deeds and sacrifices”, i. e. as Bhima was good and Jatisura evil,
the victory was surc. Jatisura had been a guest disguised as a priest
and then, watching his opportunity, had tried to run away with the Pindus
and Draupadi (ib. If.). Jatisura's son is Alambusa, brother of Baka, also
called son or descendant of Rsyasriga, Arsyadrigi (6,90,49 and 69; 7,
108, 24 and 176, 15), who as Raksasendra has the best chariot of the
Raksasa army opposed to the Pandus (also drawn by "horse-faced Pigicas",
7,167, 38). He is ranked as a Mahiratha, is called a descendant of kings
(pirthivaputrapautra, 7,140, 19; cf, 5, 167, 33), and fights becausc of
his ancient grudge (purvavairam anusmaran, Udyog. ib)), Though appa-
rently of human ancestry in part, he is a true Riksasa, descending into
carth, rising into the air again, and having any form at will; he is even-
tually killed by Satyaki (7, 108,27f.; ib. 140, 18). Alambusd is the name
of an Apsaras and the wife of Iksviku {9, 51,5 ¢te.; R, 47,11, as wife
of Iks. and mother of Vidila). Kirmira, the “brother of Baka", is less
important, He is mentioned in 3, 10, 23 (cf. 7, 176, 4) with Hidimba and
Baka as a foe of the gods, but though he is tall as a mountain and even
has eight fangs and employs illusion, he is finally throttled by Bhima
("as deer by lion slain"). His illusion (3, 11, 58) is dispelied by Mantras
that kill Raksasas, Oddly cnough, he carries a fircbrand, ulmuka, the
very thing (see § 491) used to dispel such creatures (3, 11, 6). He appears
however like a lightning-charged thunder-cloud. He lives by cating men
and says that even after death Baka is still gratified with blood (3,11, 34),
probably as a libation, since Jatisura also cries out to Bhima, “I will
make a libation of your blood to the Riksasas you have already killed",
tesdm adya karisyami tava 'sreno ‘dakakriyam (3, 157, 49). He
lives in the Kamyaka woods; Baka in the Vaitrakiya forest, Whether
“brother of Baka" is to be taken literally or only as indicating that
Kirmira like Alambuga is a brother fiend, is perhaps of no importance.
The Raksusas of Mbh., apart from the war and the family-feud with Bhima,
appear as dwellers in mountain-wilds, rough places, disturbing holy places,
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by their “beauty” destroying the meditations of saints (3,113, 1f.). Yétu-
dhdnas are Riksasas formed by Ghatotkaca to fight, illusive forms (7, 179,
39). The female Raksasi bears as soon as she conceives and her children
arc born adult in power (1, 155,35f). When attacked by Nigas, a Rik-
sasa turns into the form of Garuda and devours them (G,90,75). As an
illustration of the possible transference of function in the nature of
Réiksasas may be taken the case of Jard, a female Raksasi living on meat
and blood, appointed, however, by Brahman to destroy evil Danavas, Her
jmage must be painted on the wall of a pious man's house to bring him
good luck, that is to keep all evil from him. As such she then is known
as the Grhadevi, “‘goddess of the house” (2,17,39; 18, 1f); yet she is
still so much of a Raksas that she collects raw flesh at cross-roads at
night (ib.). One of the common cvil deeds of Riksasas is to carry off
women. In 1,6, If,, an unnamed Riksasa who has been promised a bride
subscquently martried to a human saint (Bhrgu) carries her off, but he
drops dead, burned to ashes; when the saint's son is born, apparenily,
however, because the son was sun-like, and the fiends are coerced by
luminaries (tam dystvd .. ddityavarcasam, tad Rakso bhasmasid
bhitam papdta). Rima slew Raksas (raksamsi) because they had de-
stroyed the sacrifices, and he thus gave back to the Manes and gods their
wonted offerings (7, $9, 18). Krsna slew Ogha (5, 48, 83, associated with
Naraka and Mura), a Raksas.

Riksasas are sons of Pulastya, fourth son of Brahman, so that even
Réivapa when described as “thicf of sacrifice and robber of girls" is still
Paulastyanandana (R 3,32,23; ib. 6, 114,53f), According to the great
epic, all Rakgasas are sons of Pulastya; but those called Nairrtas are in
particular sons of Nirrti (Destruction), the wife of Adharma, and also the
mother of Fear, Terror, and Death (1,66,7; ib. 54f). The sons of the
wicked king in this epic are incarnations of these Riksasas and of other
evil beings; as sons of Pulastya the Riksasas are brothers of the Yaksas
(ib. 67, 89).° The later Rim. recognises this origin of Rikgasas but proposes
another, according to which Brahman himselt created creatures to guard
the waters he had previously created and some of these creatures cried
raksiamal, “letus guard", while others cried yaksémal, “let us gobble"
(S jaksdmah, VP. khiddmal), so guards and goblins they became (R 7,
44 and 12; VP.1,5,41). The genealogy of the family of Ravana is un-
certain. In Mbh,, the mother of Rivana and Kumbhakarna was Pugpotkata;
the mother of Vibhisapa was Milini; and the mother of the twins was
Rikd, sent to Vigravas by Vaisravana (3, 275, §f). The Ram. derives
Révana, Kumbhakarna, Vibhisana, and one of the twins, Sirpanakha, from
Kaikasi, daughter of Sumilin and wife of Vi§ravas, Sumalin being son of
Devavati, the daughter of the Gandharva Grimani, by Sukeéa, grandson of
Fear, Bhaya, who was the sister of Yama (Kala), by Heti, the last together
with the ascetic Praheti being original royal Réksasas. Sukesa was a
favorite of Siva and received special boons from him and Uma (R 7, 4, 31;
ib. 5, 1f.; ib. 9,19). This genealogy is valuable only as showing how close
is the connection mythologically between Raksas and Gandharva and Yakga
on the one hand and, religiously, between Siva (called Kumbhakarna) and
the Raksasa host. It is even closer, for the grandson of the Gandharva
married Ketumati, a Gandharvi, and his brothers Milin and Malyavat
married her two sisters (Vasudhd and Sundari). Incidentally it may be
remarked that Khasa or Khasi (above) may be confused (cf. Kasiputra)
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with the Nikasi of the scholiast at RG 4,76, as explaining the “mother
of Rikgasas"; the name is not epic (sce note to p. 46, below).

It is to be remembered that the Visravas mentioned above is also
father of Kubera by another wife, Devavarnini, daughter of Bharadvija.
His nature is contrasted with that of the pure Riksasas, but, in this family
also, a saintly Riksasa is known, Vibhisapa, whose family and councillors
are all good. An attempt is made to derive badness from precedent good-
ness in the case of all the Riksasas by insinuating that Kaikasi came
at an “‘evil” hour to her husband and so her sons became evil; but this
is artificial and the Ram. itself distinguishes between prakrta Raksasas
(the common lot) and these aristocrats or princes of evil (R 3, 29, 161.).
It is impossible here to go into the further details of the marriages and
genealogy of these royal Riksasas. Suffices to say that Ravapa's wife is
Maya's daughter; Kumbhakarna's wife is Vairocana's daughter: and Vi
bhigapa’s wife is Saramé, daughter of the Gandharva Sailisa. Vibhisana's
virtue is reckoned as one pait of a boon given him by Brahman! The
tragedy of the Rdma cpic begins with “the root of woe”, Sﬁrpanakhi,
whose husband is slain by her brother Rivana and who is sent with Khara,
nephew or brother of Ravana, to rule over Dandaka, where, met and
scorned by Rama, her miseries incite her royal brother to war, Khara is
an Ass in name and in sound (R 3,22, 26, kharasvanah). As the ass is
not a mythological animal, it has not been included in the list (§ 8), but
its relation to evil may be worth noticing. Above it was shown that ass-
like braying creatures drag Raksasas’' chariots. The sound of the ass por-
tends evil; Duryodhana brays, like Khata, when born, and asses, vultures,
jackals, and crows echo the evil omen (1, 115,28), In the ritual, the ass
is chiefly cmployed as a means of expiating sexual sins, inchastity, violating
a woman, etc, either as a sacrificial victim or as a vehicle of dishonor.
Besides Vibhisana, the epics present Avindhya as a maral Riksasa, who
advises Rdvana not to slay Sitd (3, 280, §61.; 280,281.; R 5,37, 11£); his
daughter Kalé is also kind, as is the Rakgasi Trijati. The northerners, in
distinction from this whole southern group, are represented as obstructive
creatures, bahini vighnariapani karigyanti (RG, 6,82, 57). Though
Ravapa has ten heads and ten or twenty arms (Dadagriva, dadakandhara;
the arms vary, R 7,16 and 103, 34), he sometimes has but two arms and
in other respects is beautiful (despite the snakes in his hair and his
hanging tusks, preserved as the inherited signs of his race), Hanumat
on sceing him exclaims: aho ripam aho dhairyam aho sattvam aho
dyutih, aho Raksasarijasya sarvalaksanayuktata, ("O the beauty,
firmness, goodness, glory, and union of all marks of distinction, in this
king of Réaksasas'), and adds, “If he were not lawless, he would be a
raksgity (rather than Riksasa) of heaven”, But as it is, he is lokaravana,
bhitavirdvin (R 5,49, 17f; ib, 50, 1). Yet Rdma calls him pious and
learned in the Veda (R 6, 112, 24). His piety was so great that Brahman
gave him the boon of immunity from all spirits but not from men, because
Ravana despised men; yet being cursed by one of the women he had
injured, he was destroyed through a woman (R 7, 24, 1f), He was cursed
by so many that it is doubtfal whose curse eflected his downfall, whether
Rambhd, or Vedavati (Sitd), Uma, or Pufijikasthald. Nandivara also cursed
Rivaga because he called Nandigvara a “monkey” (R 6, 60, 7f.). Ravapa's
car is drawn by asses (also horses). His chief exploits are to carry off
Siti and stop the sun; he conquered the gods, overran Bhogavati; forced
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Madhu the Danava to marry his sister, and Maya to give him his daughter
as wife; stole Soma; and conquered Jatiyus, who tore off his arms is vain
as they grew again (R6,7 and ib, 7, 1—23, etc.). The latest addition to
R makes Visnu's laugh send Ravana back to the underworld (Praksipta,
7, 23). Ravana is finally slain by “Brahman's weapon”. His son and the
other lesser demons are not so strong, but have the other traits of Rivana,
Indrajit, his second son, overcomes Indra (hence his name and titles,
Vasavanirjetr, Sakrajety, etc,) and is carried by tigers, dowered with divine
boons, dattavara (the weakness of the gods mentally continually lcads
to their giving boons to their cunning foes), and is described in terms
used to signalise Yaksus, namely “black, with red eyes”. He is described
also as a Dinava in H 199, where no difference is maintained between
these classes, Another son, Tridiras, is killed twice over, like a Homeric
combatant (R 3, 27 and 6, 70). The monstrosity of the fiends is not
emphasised except in the few cases where the name demands it in the
case of the royal family, but elsewhere Trisiras' threc heads are matched
by the four heads and cight eyes of Kalanemi, The figure of Kumbhakarna
is more popular. He has enormous hunger and sleeps six months at a
time. As soon as he was born he devoured a thousand creatures and
swallowed his foes “as Garuda swallows snakes" (R 6,60, 131, and ib. 61
and 65). He really sleeps thirty or thirty-four months (ib. 6, 60, 16). The
later epic makes him an ascetic living ina cave (R 7,7 and 10), perhaps
because in R 6,60, 24 he sleeps in a cave. Like other Riksasas arc the
lesser demon-nobles, that is, they are deceitful fighters, devoted to injury,
delighting in slaying saints and kings, and are all by predilection “‘wan-
derers by night”, niddcaras, ratrimcaras (R 3,42, If; ib. 43,5 ib. 48,
19; kiitayodhinah, ib.60, 53). When the Riksasas are themselves divided,
the man-eaters and Pigicas side with Dasinana Rivana, while Gandharvas,
Kimpurugas, and Rakgimsi stand for Vibhisana and Kubera (3,275,33
and 38); but this distinction is not maintained (3,281, 11). As said above,
man-eating demons begin to have power when the night comes, and they
are incapable of defeat at night (3,1, 45 and 11, 4), for which reason fires
are lighted at night to keep them off; since they fly from light and fire
(13,92,13). Just betwecen midnight and dawn their power is strongest
(1,154, 22; 7, 173, 57). Meteorological origin of some of the Rakgasas seems
assured by the fact that the “man-eating Lavana”, who is an understudy
of Rivana (I=r? ralasya na bhedah) in many points, has to be killed
by Rama's brother (with the weapon that killed his father Madhu in
Vispu's hand), “at the time when summer's heat is withdrawn and the
night of the rainy season has arrived" (R 7,64, 10). He is here king of
Madhurd and nephew of Rivana; in the later Mbh. he is utilised by Indra
to slay Mandhaty (1,27, 2{ 13,14,268; R7,67,13f) But as men are
always liable to be turned into Riksasas (see Saudisa, etc.), and as
diseases are Riksasas, it Is clear that the meteorological explanation,
which also seems to be favored by the frequent appearance of Rakgasas
as thunder-clouds wiclding bolts, etc., is not sufficient. Mirica is an arti-
ficial Riksasa, turned into a cannibal fiend, as was Tidakd, a Yaksini,
his mother. Men who hate priests become Riksasas (9, 43, 22). The female
monsters who plague Sita are simply malformed Rakgasa devils with faces
of animals, resembling the female fiends in Skanda's train. Raksasas seem
{o consist, apart from Dinavas and men metamorphosed into Rakgasas, in
two kinds of spirits. One serves as cloud and bolt and mirage, as a type
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of beauty; the other, disgusting, represents disease personified and other
mean evils attacking man. Here belong the “seizers”, Simhiki (sec Naga-
maty) Adgdraka, who draw out a man's soul (shadow) and fasten on men
as incorporate diseascs, The inward fire which causes digestion kceps
away Raksasas (= indigestion, 13,92,10). In families where cvil obtains
in conscquence of the violation of marriage-laws, or of the wickedness
of the king, are born decrepit and idiot children and “evil Raksas”,
paparaksdmsi (12,00,93), apparently “bewitched" (i. . unhealthy) children,
When a woman faints, “Raksas-slaying Mantras” arc said over her; that
is, the weakness is itself the diseasc-devil (3, 144, 16). Putrid matter coming
from a sore is spoken of as “a Riksasa head” sticking to the sore place
(9, 39, 10—~13). The so-called Brahma-Riksasa “sins involuntarily” and the
evil of this creature comes from “‘woman's evil and the evil produced by
the womb" (9, 43,21). These creatures drink Sarasvati's blood but excuse
themselves on the ground that absence of religious teaching, evil acts,
and sexual faults have caused their nature, If fire be there, Brahma-
Riksasas do not hurt the sacrifice (13,92, 12; N, as “pricsts reborn as
Riksasas"; cf. R 1,8, and 12,17). Another class of Riksasas is that of
the Pramathas (cf. Pramithin as name, sub Apsaras). They appear in
connection with Citragupta, who is unknown to the carly epic, but they
are fully described in the later epic, as attendants of Siva (who in 12,
285, 87 is Pramathanitha). As invisible spooks they plague at night such
people as slecp at the foot of 2 tree, eat unholy food, lic in the wrong
direction, pollutc water, or do not purify themsclves after sexual con-
nection. Such people have apertures which give admission to these
“smiters” (pramathas); but good people and those who carry about with
them gorocand or orris-root or keep at home the skin or claws of
a hyena or a hilltortoise or a cat or a black or tawny goat, or keep up
the sacrificial fire, are not troubled by them, as all these things are
counteractants, pratighdtas (13, 131, 1f; 125,6; also 13, 14, 389 and
H 8146). Diti was destroyed through neglecting one of these rules (but
by Indra, who thus acted as a Pramatha), when she slept with her feet
at her head (i, e. where her head should be; R 1,46, 16).

Pisdcas arc smaller demons associated with Riksasas and occasionally
identified with them, as are Yatudhdnas (R 6, 67, 68, etc.). As sons of Yadu
the Yatudhinas differ from other Riksasas (R 7,38, 7f), but Rivapa is
Yatudhinasya davhitrah (R 6,114,81), i.e, they are identical; though
the Raksasi Higimba protests that she is “‘not a Yatudhani” (S 1,167, 17).
But again a Rikgasi made by an incantation is called a Yatudhani (13,
93, 78), and Ydtudhanas guard Kubera's mountain with Riksasas and appear
as demons in battle, being raised by fire-mantras to slay seers (3, 139, 9;
ib. 173, 51; 13,03, 56f.). They are grouped (5, 100, §; cf. H 11785 1) with
Nairrtas, as “born from the foot of Brahman", Siva is a Yatudh@ina of two
forms (sce Siva) and Yatudhinas and Raksimsi are interchangeable terms
for the servants of the Riksasa king (12,172, 14=S 171,15). Those tra-
velling in the mountains have to protect themselves against the “many
Riksasas huge as hills (which are) Yatudhinas" (3,92, 7; possibly distinct,
sc. “and"”), One sort of Riksasas is called Mandehas, who hang upon
rocks and fall into water at sunrise, dying daily in fighting the sun (R 4,
40, 39; VP, 2,8,49). As Simhiki is a Riksasi, her son Rahu, who devours
sun and moon (eclipse), should belong to this category; but he is regarded
as an Asura or Danava (dsuram tamas is Rahu, R 2,63,2), or strictly as



I, SeiriTs, 45

a Kabandha (1, 19, 4f.) = Svarbhinu (5, 110, 11; 182, 22; 6, 101, 36). Kubera
takes with him (to Lanka) Nairpta Raksasas with others whom he “creates”.
They come, in this legend, from the North, but belong in the South
(cf. 12,165, 51 or R 3,64, 22, where Nairpti dis is South). Kubera is lord
of the Nairrtas (9,47, 31). Révana himself is a Nairrta Raksasa, Nairpta-
rija, ctc. (R 4,62,6; 3,18,18). The Krodhavasas are northern Riksasas
(3,154, 20; §,50,24), slain by Bhima, but also called Yaksas (3,155, 24
and 31). They take away the merit of those who own dogs (17, 3, 10).
The feminine form, Krodhavagi, designates a daughter of Daksa (§ 139).
A Raksasa (born a Danava and rcborn a Rakgasa) is called Kabandha
(R 3, 69, 261.; Mahdsura in G ib. 75,7). Among dcformed humans such as
Karnapravaranas and Purusdas arc mentioned Kalamukhas or Lohamukhas
or Ghoralohamukhas (RG 4, 40,29 with v. L), known to Mbh, as “monkeys"
(3,292, 12), or Asitamukhas == golangulas (ib. RG 6,3, 35), a curious con-
fusion of men and monkeys, possibly involving Raksasas, though these
are always kravyida (13, 115,27). Dancing and drinking of blood are
traits connecting Riksasas and Pisdcas, who are usually little demons
of the same sort, only meaner (7, 50,9f.; 167, 385 and above; cf. R 3, 3, 6).
In 12, 262, 7, Jajali is “seen by Rédksasas”, who must be identical with the
Pidacas of the preceding account, S has "he was scen by Raksas and
they (Pidicas) addressed him", but in B an “invisible voice” takes the
place of the Pigica in reproving Jajali, ib. 42). In R 3, 54, 14 and 17 and
Mbh. 3,280, 47, Pisici ==Raksisi, The Pisica marriage-form, however, s
lower than the Raksasa marriage-form (1,73, 12). The Pigica is the Dasyu's
god and typical of cruelty (12,278, 33 and 268,22 in S, v.1 dasyuh ..
idatte Pigacams cai 'va daivatam) Pidicas come from the mundane
cgg but arc not said to be born of Brahman (1, 1, 35). The only reputable
Pisacas are those that have ceased to be pi§itdg§ana (=Pigica, R 6,61,
10, etc,) and uct as guards of the White Mountain, a troop devoted to
Skanda (3, 225, 11). These become vegetarian and “abandoning their usual
diet live on the fruit of the tree (called Mahigankha) which grows there”,
on the Sarasvati (9, 37,22). But as this is a wonder-tree, “tall as Meru",
the fruit was probably unique, There is also a worthy female Pisdct who
wore pestle ornaments and gave advice as to holy watering-places to the
wife of a priest (3,129,8), whether as indicating that Pisdcas are human
or that Tirthas are not of much account, may be questioned. Another
Pisici is the guardian of a Tirtha, Tirthapilika, and prevents the impure
who do not love Krsna from approaching it. After the bapiism of a Brahman
woman in the name of Hari she turns into an Apsaras (S 12, 336, 341.).
The Kimkara Raksasas, “born of mind”, who serve Ravapa are “like him",
but the name means only servants of Yama (q. v.), or of Rima (here called
Muditas, R 7,37,18), or of Siva (14,65,6), or of Maya, whose wealth is
guarded by Kimkara Raksasas (raksanti . . Kimkari nima Rik-
sasdh, 2, 3,28; cf. 19). When Riksasas are called good, it is often flattery
(3,157, 13£.), or the merit of “protecting Riksasas” is united with that of
protecting gods and priests; as the true protecting ruler (here Nahuga)
guards all his realm (1,75,27). This view is really logical enough. One of the
arguments against excessive taxation is that, if too heavily taxed, merchants
will leave the country, and on the wealth given by them (to priests) “gods..
and Raksasas support themselves” (12, 89, 255 cf. 3, 157, 16L, “if men
prosper, the Raksasas prosper”). To feed the fiends is to protect oneself,
for it satisfies them and prevents them from injuring. The share given to
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them is small and mean, but they get a share regularly on holy days (R 2,
43, 5). Gifts arc made to them, as their bhiga (share), of remnants of
food, food sneczed upon or stepped upon, food leaped over, mixed with
hair, insects, or tears, food scen or licked by a dog, or food not conse-
crated with Mantras (9,43, 26; 13,23,3 1., at Sraddhas), In the later moral
epic the Riksasa resembles the medieval devil, to be overcome by virtue,
with book and bell, or the equivalent Mantras, though in the narrative
portion Riksasas annoy and slay pious priests without fear of Mantras or
of virtue. Kings (in the Markandeya addition and in the pseudo-cpic) are
exhorted to have no dread of them: “The cruel planets favor the pure
priest . . and cruel piditdsanas, though huge and horrible, cannot hurt
him" (3,200, 85(). “I am not afraid", says a king who has been possessed
by a cruel Raksas, rakso didrunam, “for I protect my people and cows;
all my priests are lcarned men, and I constantly strive for virtue”. And
the Raksasa replies: “Because you are virtuous I leave you in peace.
Kings who protect cows and priests need fear naught from Riksasas”
(12,77,8—30). In the main, these demons scorn gods and goodness and
overcome all powers of men except the power of the epic heroes vaunted
by the poets. A close resemblance may be observed between the three- (or
more) headed gigantic vgres of the popular belief and the three-headed
Norwegian trolls, who were also originally gigantic. On the whole, the
type shown in the Mbh. reveals the Riksasas as brutal and stupid gluttons
of the wilds, but the term includes also a set of ksudrd Riksasah,
mean little devils, like Pigdcas, often conceived as disease-devils; and
almost all nocturnal terrors are embodied as Riakgasas. In R, the royal
Raksasas are nobler and more like Asuras, though the close connection
with the Pisdcas is still kept and one Riksasa even has the name “Pigaca”
(R s, 59, 18), The Hariv. finally incorporates Pi§écas into Brahman's creation
as sons of Krodhd (H 11554), a Purépic addition (sec also under Asuras).
Traces remain (above, and see note) of the (historical) Pisica people,
whose finale as devils is comparable with that of the Dasyus of an olden
time; while the Dasyu descent to “robbers" is paralleled by that of the
Nagas as respects treasure and that of the Raksasas as respects women,
though the country Riksasas are not represented as thieves but rather
as cruel boors. Yet "Dasyn” is also applied to Asuras (q.v.)%).

§ 18. The Asuras, — To the epic poets the Asuras were in general
the a-suras, the “ungodly”. They included accordingly all the sinful
demons, both the sons of Diti (called Ditija, Daitya, or Daiteya) and of
Danu (called Dinava or Dinaveya), who are the chief opponents of the
A-daiteyas or gods (cf.a-sura), and various special groups, such as the
Kaleyas (Kailakeyas, Kilakaitjas) and other “children of darkness", who
upheld the great serpent-demon Vytra in his battles with the children of
light, and are regarded as corporations, ganas, of Danavas and Daityas,
The typical leaders of the Asuras arc Hirapyakagipu, Bali, Jambha, etc.,

!) The question whether the Piicas were originally uncivilised tribes or whether
the demoniac name has been transferred to cannibalistic tribes has been discussed by Sir
George Grierson, ZDMG. 66,671, who has collected the passages referring to the Pificas
as human beings, inhabiting the N, W, (for the names of the Beas Pigicakas, Bahliki and
Hika, 8, 44 == 8§37, see my Sacred Rivers, p, 21%), and concludes that the Pigicas were
a tribe of omophago! closely connected with the Khafas, Nagas, and Yaksas (see Khada
P- 41—42). Noteworthy is the absence in the epics of the Vetila demons, A Vetilajanani
is named in 9, 46, 13 among the late “mothers” ascribed to Skanda and various kinds of
Vetilas are known to the Harivaméa, bue the genus is not otherwise recognised,
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demons slaughtered by Indra, Agastya, etc, or by Vispu (2, 100—102),
together with other groups of demons slaughtered en masse by Arjuna
and other heroes and known as Khalins, Kicakas, and Nivatakavacas
("Daityas, haters of the gods" 1,123,45). The sire of all these demons
was Kasyapa, who by various wives, for the most part daughters of Daksa
(§ 130), became father of the Paulomas, as they are called after his de-
moniac wife Puloma (7, 51, 17), But among the Asuras are often included
(as already observed in the preceding section) the giant fiends known as
Riiksasas (really a sort of Asura in Vedic times), who in turn are some-
times confused with Pisdcas: so that, as Asura exchanges with Réksasa
and Raksasa with Pigdca, there is no clear line of demarcation between
the groups, though the Pigdcas are too mean and low to be confused
with demons of the highest type (cf. 3, 285, 1, Pisicaksudraraksasas com-
mingling as one group), An Asura called Dampsa (12, 3,15f) is cursed by
a saint to be reborn in the hellish state of a blood-drinking octopod, On
being released from the curse he appears not as an “Asura’ but as a
red Réksasa riding on a cloud (Alarka, as he is called when a "'pig-shaped
worm with eight feet”, is the name of a mad king of Benares, 3, 25, 13;
14, 30, 2). The Nagas, though distinct from Asuras, are as a group affi-
liated, living with them and fighting on their side. The “roaring Asuras"
are thus found in battle beside the Raksasas and Négas as opposed to
the orthodox side of Krsna and the Fire.god at Khandava (1, 227, 241,
see also below), and generally the Asuras and Nagas belong together,
though numerous exceptions occur in the case of the Néagas (§ 13). Be-
tween the groups of Asuras the poets did not distinguish very carefully,
Thus Danur nama Ditel putrah describes the Kabandha of R 4, 4, 15,
who, again (ib. 3, 70, 5 and 10) is Raksasa as well as Asura. Whether,
like the Nagas mentioned as kings (2, 8, 24) and the PiSacas mentioned
as a tribe, with Kalingas, etc. (6, 87, 8), the Asuras are euhemerised native
races, must be left, from epic evidence, undetermined (see below), To the
poets they are great spirits, They do not roam about battle-fields gorging
themselves with blood and fat, as do the Pisdcas (and Réksasas, c. g. 6,
86, 45). They are “clder brothers of the Devas” (§ 19) and are sometimes
as generous and valorous as the gods, They are invoked in benedictions
with the gods (R 2, 25, 16, tava 'dityds ca Daityds ca bhavantu su-
khadah sada). The Dinava Asuras were originally pious and moral, ac-
cording to epic legend (12, 229, 27 £.), though when it is said here that they
“worshipped the gods”, credulity is strained, Pride made them sinful and
so they were driven out of their celestial abodes, losing Happiness (per-
sonified), who forsook them, as she does all sinners, The moral is too
obvious to permit belief that this legend in detail reflects tradition, Neverthe-
less, Asuras are represented as associating with the gods, and, with the
Nagas, as worshipping Varuna in hisown palace, probably because Varuna's
place is their home (see below). Moteover some of the Daityas and Danavas
are "beautiful” and their names, Sumati, Sumanas, ctc, mean."kind-heaited”
(2,9,7£.). On the whole the Danavas are more god-like than the Daityas and of
course than the Asura Riksasas. The Asuras Madhu and Kaitabha, who “‘never
told a lie", are Dinavas, and the “Arya Asuras” of the tale of Happiness(above)
are called Dinavas by St herself; only the stupid Indra, who is hearing the
story for the first time (1), alludes to them interrogatively as Daityas. This may
be the implication of the fact that only rarely does a Daitya-female serve
as a typical beauty, as Dinava-females do constantly, The foremost Dinava
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is the “very clever” Vipracitti, who with the other Dinavas is born of
Danuy, in antithesis to the “Asuras all born of Diti” (a late distinction, 12,
207,27(.), as if the Dinavas were not Asuras at all, The later epic calls
Vipracitti Daitya and Danava indifferently (12, 08, 40f.; H13884and 13 804f.).
Both groups of Asuras are said to be strong, but poetic necessity disposes
of them as if they were weaklings, when it is said that Danavas fall from
their cars and are caten by fishes and Daityas are routed by the Wind
(-god; 3,20, 31, and under Vayu § 47). They were driven from heaven at
the end of the Krta age (1,64,28) and took refuge in the caves beside
the sea, in mountains, in forests (the Danavas and Riksasas together, 1,
228, 1), under earth, but chiefly in the ocean (1,21,71). They appear,
however, on occasion in the air and in the sky, as il belonging there,
as of old. The combined hosts of Daityas and Danavas, on losing the
ambrosia got from the occan and on being defeated by the gods, first
appear as mountain-hurling gods and then flee into carth and sea (1, 18,
46; 29, 25). Instead of mountainous shapes they often appear like animals,
but, as here, fall finally into sea or earth. They are incorporate in the
shape of animals and kings of the great war, to which fate they were
doomed in consequence of their desire for power, They are opposed to
the caste-system, the scers, and the Brahmanic power (1,64, 32 and 36;
ib. 30, Kravyadas). To thc demons enumerated in general as Dinavas,
Rékgasas, Gandhatvas, and Serpents (pannagas), and cannibals (puru-
$ddani sattvani, 1,65, 5) are opposed the incorporate gods, Thus Kamsa
is Kélanemi and the kings of Kalinga are the Asuras called Krodhavasas.
Asvapati Kaikeya, Bina, et al, are Asuras, slain by gods or heroes
(the later legend regarding Bina, H 9910, ctc., to the cffect that his
daughter Usd loved Aniruddha, is not given in the epic proper). A number
of inconsistencies are found in the great epic. Hiranyakasipu is the only
son of Diti; Hiranyiksa is a later addition. Kumbha and Nikumbha are
Raksasas in R; sons of Prahlida and grandsons of Hiranyakasipu, Asuras,
in Mbh. They are brothers of Virocana, father of Bali and grandson of
the above-mentioned ‘“‘great Asura” Bina, who was slain by Krsna-Visnu
in one tale and by Skanda in another (5,62, 11 9,46,82), So too Danu
has “forty” sons and forty-four are mentioned by name (1, 65, 211). This
prolific demon's most famous offspring are Sambara, Namuci, Puloman,
Kedin, Svarbhdnu, Asva (who is reborn as Asoka), Viripiksa, Naraka,
Vitapin (but Ilvala is a “son of Diti", 3,96,5). The Asura called Mayiira
is omitted from the genealogical list, and the Sun and Moon mentioned as
Asuras are said to be other than the sun and moon of the gods; morcover,
the descendants of Danu are “without number” (1, 65,21—30). The great
Asura Vrtra is listed as son of Dandyus, along with Bala and Vira. The
sons of Kadrid are the Nagas and the sons of Kali, Kailakeyas, are
“smiters”, chiefly moral personifications, Wrath, Destruction, etc, As priest
of the Asuras appear not only Sukra but his sons (see § 125, Atri). The
Asuras are frequently identified with natural phenomena and get their
names in part therefrom, especially cloud-phenomena, to which they are
often compared. Opposition to light and goodness, love of and use of
miyd, illusion or deception (tricks), a roaring voice, ability to assume
any shape (they are three-headed, etc.), ot to disappear, are their general
characteristics; in which they differ from Riksasas not at all and except for
the first element not from the gods. The common traits being excluded,
there remains as their peculiarity dislike to goodness and light (as goodness).
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Not unlike the relation of the Raksasas to the Great-Father (god) is that
of the Asuras, who also are continually receiving boons from Brahman, So
Brahman, for example, gives to Mahisa, a “Dinava Asura in the Daitya
army”, the very power through which he was enabled to defeat the gods
in battle, till Skanda cut off his head and made impassable for futurc use
the road leading to the Hyperboreans (3, 231, 105). What distinguishes
the pure Asuras from the Asura Riksasas is their greater cleverness, Maya
the builder is a type of this trait; but also the Khalins, otherwise an un-
distinguished lot of Asuras, outwit the gods by recuperating and even
reviving themselves after being wounded or slain by the gods, whereas
the gods know none of these tricks till Vasistha aids them (13, 156, 17f.).
Brahman had given them a boon, but even without this help the Asuras
were cleverer than the gods (see § 123 Brhaspati). Maya is an architect,
builder of palaces combining all “divine, demoniac, and human” designs
(2, 1,13). His chief work is a palace of such beauty as to be “like a god-
guarded maya" (3,23, 12), Compare the play on miayd as deception:
‘‘women are maya Mayajah" (13,40,4; and R 3, 54, 13). It was Maya who
built the three cities of the Asuras (below). He is the brother of Namuci,
and was spared by Agni; for which reason he made earthly palaces for
the god's friends. He was slain by Indra (6, 101, 22; according to R 4,
51, 14, because he violated the Apsaras Hemd), and also by Visnu (7, 174,
36, a later tale). Valmiki knows him as the great magician architect Danava
who makes a magic cave, the Danava palace (R 4, 51, 14f.; ib. 43,31 and
ib. 5,57, 24), and also the fiend's weapons (R 6, 101, 2 and 30). Maya is
to the demons what Visvakarman, the All-maker, is to the gods (2, 1, 6).
Hemi is his wife and his daughter Mandodari is the fair and noble wife
of Rivana and mother of Indrajit; Mayavin and Dundubhi are his descen-
dants (R 7, 12,6 and 13f) Dundubhi in R4, 9, 4 is said to be the son
of Mayivin; ib, 10, 22 (the scholiast says that son means brother). They
are both “Asuras"”, Dundubhi being a bull-shaped monster who challenges
Ocean, the Himdlaya, and Valin (ib. 11,4f.). His mahisam ripam (buffalo-
shape) is said to be like a cloud roaring like a drum (dundubhi, ib, 11,
25 ). He is here also regarded as a Dinava Asura (ib. 46, 9), and his cloud
and roar and attack on sea and mountain represent him as a storm, if
anything, Weber suggested (IS. 2, 243) that Maya is duec to Greek Ptole-
maios, The question whether Greeks originated the architectural demon
is not settled by such a subtile suggestion, but it is reasonable to suppose
that the forms of Agvapati Kaikeya (Asura) and the Kicakas (Kileya Daityas
and also sons of Kekaya, the king of Siitas, by thc Apsaras Milavi; S 4,
21, 22f) represent races (tribes), although on the other hand the forms
of Vytra and other Vedic Asuras were purely phenomenal and the later
time keeps adding to this sort of Asura, For example, Dhundhu is an
Asura son of Madhu and Kaitabha (called both Daityas and Danavas),
who were slain by Visnu (3, 203, 17£). Madhu is the older figure, whose
name may lie in (modern) Mathura. But Dhundhu lives in the earth, con-
cealed in sand, and when he wakes and breathes, he shakes the earth,
while the sky is obscured by his breath. When attacked by the intrepid
Kuvaldsva (to whom Viggn had promised his energy) for seven days,
Dhundhu spits out flames (3, 202, 18f,; ib. 204, 2—40). He thus appears
to be as much of a volcano as the Sicilian giant. The Vedic Asuras are
chiefly renowned for their contests with Indra and will be discussed under
Indra, etc, Sambara still has his thousand tricks, but is slain by Indra
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with the help of Dasaratha (R2,0, 13 and 45, etc). New points appear
of course. Sambara is Timidhvaja and still later his wife appears as Mayé-
vati (H g213f., also Mayidevi; not epic), as the characteristic saci of
Indra becomes his wife Saci at an earlier date (cf. Neria, heroic power,
as wife of Mars, ctc.). There are other inconsistencies to be expected and
actually found. Brahman gives the Asuras all boons except immortality,
for immortality is withheld from them; yet Hari, son of Tdraka, obtains
a lake (as a boon from the same god) which perpetually restores life to
anyone bathing in it (8, 33, 9 and 30). Although described as beautiful
and generally noble in appearance, the Dinavas have, as fighting foes of
the gods, three heads, four fangs, four arms, etc. (3,173, 53). Arjuna takes
the place of Indra as slayer of demons in the epic, destroying Nivita-
kavacas, Hiranyapur, etc., aithough in fights waged by the hero Indra
appears still as their typical opponent. The Asuras have no father-god
except Brahman, for Brahman remains also their “father” and gives them
not only boons but good advice (14, 26, 10, etc.). They have no one king,
for various Asuras are called Asurardj and Asuridhipa. Their overlord, in
moral harangues, is Pride, the dsura bhéava, Pride, Wrath, and Delusion
were king-demons and the chief king, adhipati, was Pride (12, 295,10
and 20). Another account names, however, as recognised “trucst Asuras”,
those who refused to obey Brahman, owing to wrath and greed and pride,
Hiragyakasipu, Hiranyiksa, Virocana, Sambara, Vipracitti, Prahlada =
Prahrada, Namuci and Bali (Déinavendrah 12, 166,26; Asurasattamab, 31).
Mada, Intoxication, the most famous personified vice, is a mahasura but
not a regular Asura, being only a phantom born of Cyavana. He was a
monster (one jaw on carth and one in the sky, etc.), but Indra dispersed
him, so that his power was dissipated and distributed among drink, women,
dice, and hunting (3, 124, 191.; 13, 157, 33; 14, 9, 33; later accounts make
him a son of Danu or even a son of Brahman; cf. JAOS, 26, p. 67, for
the Vedic version). Later lists unite Mada with Pramada (H 2289 and
14290). In 1,66, 52, Surd is sister of Bala, both being children of Varuna
by Sukra’s daughter Devi. The jitis of fiends are united in their under-
ground home in Pétdla. Téraka is a demon whose name does not appear
in the old gencalogical lists, but in what may be called the middle period
of the epic he appears as claiming a boon from Brahman, though, as
clsewhere, the boon is neutralised by a trick, into the account of which
is woven the ancient tale of the lost Fire-god, and finally Téraka is killed
by Skanda, by Krsna, and by Indra, as accounts differ, This Taraka got
Maya to build for his three sons three cities, of gold, silver, and iron, on
sky, air, and earth, which were destroyed by Siva (7, 202,64 f.; 8,33, 16f.).
The city in Pitdla is Hiranyapur and was made by the All-maker, Visva-
karman, though invented by Maya (5, 100, 2, nirmitam Visvakarmana
Mayena manasi systam, Patilatalam dsritam), or, it was made by
Brahman himself for the use of the Kélakeyas or Kilakafijas and Paulomas
(3, 173, 11). Itis also located beyond the sea as the home of the Nivita-
kavacas (4, 61,27 and 5, 49, 16). It floats about at will and was destroyed
by Siva's weapon in Arjuna's hands (3, 173, 41f). Siva (§ 155) is thus
known as Tripurahan, etc. The Kilakeyas occupy in particular the stone
city (R 7, 23, 17). Another city of Asuras is Pragjyotisa, where Naraka
Bhauma kept the car-rings stolen from Aditi by the Nigas., Both the “stone
city on earth”, asmanagara, of the Kilakeyas and this town Pragjyotisa
are probably poetic versions of a real city (or cities), as Arjuna slew six
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thousand Asuras, Mura, and many Réksasas after the gods had sent him
to kill the robbers (Dasyus = Asuras), and on getting back the ear-rings
he brings back the “'Asura women' as wives. Another account represents
all three cities as being in the sky (13, 161, 25). Pragjyotisa in 2,45, 7;
14, 75, 1, etc,, is clearly a human city (cf, Uttarajyotisa, 2, 32, IT, a western
town). Muru (sic) and Pitha (Danava) are associated with Naraka in the
downfall of Pragjyotisa at 12, 340,92 (cf. 7, 11, 5, where Pitha, mahdsura,
and Muru are slain by Vasudeva, as was Hayarajs or Kesin, who dwelt
beside the Yamuna). The same scction speaks of Krsna (Pradyumna) as
destroying Saubha, a city of Daityas, a kos away in the sky, belonging
to king Salva. This city is at times described as aerial, at times as a human
town. Manimati as a Daitya-town (of Ilvala) is mentioned in 3, 96, 4. Both
a royal seer and an Asura bear the name Vrsaparvan. The “Daitya’s”
daughter Sarmisthd Daiteyi married Yayati (1,81, 113 2,1, 17); and Vrsa-
parvan the Asura (reborn as king Dirghaprajiia, 1, 67, 16; he is wealthy,
2, 3, 3) is thus ancestor of the Kurus and Pandus through the Asurendra-
sutd. There is no close family connection among most Asuras as among
the great Raksasas of the Ram. The best developed family is that of
Virocana, Bali is always Vairocana (as eatlier), Hiranyakasipu, Prahlada,
Virocana, Bali, and Bina represent five generations of distinguished
fiends. Usé, the daughter of Béga, marks a sixth generation. Hiranya-
kagipu, if not Prahlada (= hrida), is a later addition to the tale. Prahldda
is an ardent worshipper of Visnu, while his father is an infidel. Sectarian
interest centres about this family as if it were a real (human) line. Bali,
whom Vignu cheats in his dwarf Avatar, is the oldest member historically.
Virocana has the usual unhappy fate of one whose son is more famous
than his father and is known chiefly as “father of Bali". Prahlada appears
as deciding a dispute of Virocana with a Muni (Sudhanvan), both claiming
superiority and eventually agreeing to refer the matter to Prahlida, whose
natural partiality is modified by some wise words respecting lying uttered
by Kasdyapa, so that he admits the superiority of Sudhanvan because his
mother is superior to Virocana's (2, 68, 65f.; details in 5,35, 5f). In S,
Prahlada seems lessafraid of lying than of havinghis head split by Sudhanvan,
who threatens him with this and sunduy ills if the does not decide “truth-
fully" in his favor and a holy hamsa (bird) lectures the Asura on lying
(instead of Kasyapa). Naraka Bhauma is literally “son of earth”; S adds
that his father was Nérdyana. This is a “secret” certainly unknown to the
genealogist of Adi (7, 20, 32; 12, 209, 7 as mahdsura). His bones are to
be seen at Ganges' Gate (Visnu slays him in his Boar form). Karpa is
Naraka reborn; as expressed in 3,252, 29: “The soul of slaughtered Naraka
was born in Karna's form". It is noticcable that the death of the great
Asuras is effected by deceit. Visnu in the form of a man-lion thus slays
Hiranyakasipu because he was an unbeliever (7, 191, 36; 197, 23). Hiran-
yakasipu is reborn as Sisupala. In his family were born Sunda and Upa-
sunda, mahdsurau, who were brought to destraction through jealousy
by means of the nymph Tilottama. These Asuras enslaved the Nagas and
Killed the saints (1, 209, 2f.). .

Despite the many tales of Asuras, most of those named in the epic
remain mere names, such as Kapata, or are named only as undistingui-
shed victims of distinguished beings (Indra, Krsna, etc.), such as Vegavat
and Vivindhya, who appear only to disappear in the battle with Samba
(3, 16, 12f.). They fight and die, but others, like Ghandbha or Ghatibha
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and Vikatdbha (H 12608), are empty names, as is Gavigtha, named in the
early gencalogy and again named in H, but unknown betwcen. In the
same list appears an Asura Ghatodara, who is known also as an attendant
on Varoga and in R is a Raksasa. Others who are Nagas appear as Asuras,
e. g. Mika, who is an Asura, a Riksasa, and a Niga, /1, 57,0; 3, 39, 7,
here B has son of Danu and S son of Diti; ib. 16 and 27f). An Asura
Pika is made out of Indra’s epithet Pikasdsana. Some Asuras known by
name in Mbh, actually do something in R, Thus Anuhldda, son of Hiran-
yakasipu, appears in the divine genealogy (1, 65, 19) but only in R 4, 39, 6
does anything (seduces Saci). In 12,227, 51f, the list of Daityas and
Danavas, including purvadaityendra, contains many names unknown
before (Viripaka, Pratiripa, etc.), unless Viriipa == Viripaka (2,9, 14).
Viriipiksa, Asura and Riksasa, was, as a Rudra, made lord of Bhits and
Mothers (sce Rudra) by Visnu (12, 207, 34). Some have animal names, some
fiery, some are named from deformity (Adva, Vrsan, Ryabha, Varaha; Vahni,
Visvajit; Samkoca, Varitaksa, etc). Later lists in H (12032f; 14282f),
beginning with 2281f, scparatc Vardhasva into Vardha and Asva, Haga
and Hari in these lists of demons perpetuate the principle of permitting
names of gods (Wind, Fire, etc.) to setrve as names of demons, Compare
the sons of Diti slain by Garuda (5, 105, 14), among them Vivasvat as
(sun) demon, Perhaps the carlier usage shows that no great difference
was felt between gods and demons. When good, a god; when destructive,
a demon. Soma rapes Térd, as if he were a demon, though she is wife
of Brhaspati (5, 117, 13), thus bringing on the war about Térd, Taraka-
maya, known to all the epic writers and described in full at H 1340f, in
which the heavenly host is divided against itself, as it is divided when
Khandava is burned (another Térd is raped by Sugriva in the Rima-story,
3, 280, 39, etc.). Despite the large number of classes of demons mentioned
as such by the epic poets, there were probably others known but not
mentioned. The Kumbhindas (demons) are not known as such, but a Kum-
bhinda is minister of the Asura Bina in H 9844, and Kumbhipdas appear
in other literature (for example in the Mahidvamsa) as a class of demons
(Kusmégq! is a name of Siva's wife, H 10245, and Kus~, or Kismindaka,
is name of a Négs, I, 35, 11). For the pricst of the demons see § 26
and § 118f,

IV. THE GODS.

§ 19. Origin and General Characteristics of the Gods, — The
chief Hindu gods are phenomenal, Spencer's effort to prove that Indra
and Dawn were originally ghosts being only the first of various attempts
to distort translucent facts, The language of the early literature is too
clear to be misunderstood in this regard. But by the time the epics were
composed the phenomenal side was greatly obscured. Anthropomorphism
had rendered even Sunand Moon quite human in dress, talk, and action,
while Indra was as much of a family-man as Thor became elsewhere.
But the base remained not wholly covered and even Visnu and Siva occa-
sionally reveal their origin. Animism and naturism blend in the unification
of spitits and objective matter marked by ancestors worshipped as animals,
mountains, stars, etc. But in one regard this chaos of mythology inherited
from an older age is augmented rather than decreased by the generalising
process conspicuous in the epic. Namely, mythology has been affected
by the star-cult, but to how great an extent is hard to say. All the stars
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were divine or saintly beings. Aldebaran was, as Rohini (temale), the
favorite wife of the Moon-god; the Pleiades were the “mothers” of Skanda
the Great Bear was known as the Seven Seers and Arundhati, the wife
of one of them, waited nearby; the “steadfast” dhruva (Pole Star) being
less often personified in anthropomorphic form. But Dhruva is son of
Nahusa, who in turn was born of Svarbhinu's daughter, Svarbhinavi by
Ayu(s), the son of Purdravas and Urvasi. Hence all Nahusa's sons, Yati,
Yayati, Samyati, Ayati, and Dhruva, meaning “‘going", like dyu, or
“steadfast”, may have been stars, the myth of Yayati pointing in the same
direction (1, 75, 25f.) So the Asvins are born “in the mouth” of the mare-
goddess (§110), as asterism (). Amivasu (cf. amdvasyd) is also son of
Ayu or Puriravas (H 958, 1373). A paralicl unconsciousness may be seen
when “Vytra and Bala smite Indra and (= as) the heat- and rain-months
smite the world” (7, 30, of.) without thought that nidagha and Vrtra are
the same (Bala == rain-month, often alone as smitten by Indra, 7, 134, 8;
cf. 6,48, 45; ib. 100, 32); the gharmimsavah of Vytra and Bala (soB and §)
are not distinguished. But most of this is lost in nebulous nomenclature.

Another prolific source of gods is abstractions, constantly personified.
There is no limit to a panthcon where hope, hell, and hunger, cows and
corn, the west and wisdom, etc. are all called guds. Constantly new images
invoke new personifications, Right and Wrong and Gain make an ancient
triad regarded as divine beings, and the “wives" of these beings are
registered, together with female attendants without number. Memory,
Affection, Endurance, Victory, Effort are incorporate forms in the van of
Skanda's army, nor can onc dismiss them as poetic metaphor when on
an equal footing with them stands Lakymi, Happiness, the well-known
wife of Visnu, and even Effort appears in both epics as an actual being.
Some of these abstractions have been raised to high place in the pantheon
of active and very real gods. Many of them are Vedic or cven pre-Vedic
(Anumati, etc.); others are apparently new, yet no one knows how ancient.
Natural phenomena thus serve with mental and moral traits to make an
endless list of Devas or Daivatas, Night and Light (as son of Day), Dawn,
and Twilight go hand in hand with Love, Wrath, Fear, etc. The same
word indicates different divinities (so transparent is still the meaning)
when Sarasvati, a “flowing", is the goddess Fluency or Eloquence (“mother
of the Vedas”) in one place and the Flowing (river goddess) in another.
Such abstractions arc seen perhaps at their best in the morality-play of
the later epic, where ethical and physical elements appear. Thus, after
Savitri, also “mother of the Vedas", has formally announced a discus-
sion between Time, Death, and Yama, and the characters have been
properly introduced by Sir Right (quite dramatic), Heaven {Svarga), and
Desire, and Wrath play their parts, making a formal entrance on the stage:

(Svarga): “Know me, O king, as Heaven, who here arrive
“ In person: Come, ascend to heaven with me.”
But the king, who has learned to despise the joy hereafter, says:
“For heaven 1 have no use; depart, O Heaven,
“Go away, Heaven" (gaccha, Svarga! 12, 199, 77).

In 12, 206, 11, among various personifications, such as rivers and
mountains, appear, as deified forms, ascetic practices, Yoga-rule, lauds
(tapamsi, stobhas, etc.) which, bizarre as they seem cven here, are
really only an extension of the principle that makes a great goddess of
Savitri, the laud par excellence, who as a divinity sends her worshippers
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to heaven or to hell, and says, for example: “Thou shalt not go to hell
where the priests go, but thou shalt go to Brahman's place” (12, 199, 14).
How far the personification is felt as real, can be judged from the fact
that Wrath and Fear and Diseases are “children of Siva” (13,14, 413).
All faults are personified demons, as much as disease is a demon, and
this is a primitive lasting conception. Yet in the description of the Hall
of the Gods, it may be questioned whether the abstractions attending as
courtiers are not in part poetical, for in the list of attendants stand divi-
sions of time as well as Time, and the “‘wheel of right", poems, dramas,
the senses, etc., which scem to be personified for the occasion (in the
Hall of Brahman, 2, 11, “dramas” a late addition!), Rém. has the samec
sort of personification, natural phenomena and especially abstractions such
as appear in the passage where Rivana asks: "Art thou Hri, Kirti, Sri,
Subha, Laksmi, an Apsaras, Bhiti, or Ratis"” (R 3, 46, 16). Neuter words
are thus made masculine by implication, as when the personified weapons
(ncuter) appear to sight as masculines, tathd 'yudhani te sarve yayuh
purugavigrahiah (R 7, 100, 7). Worship is extended to these materjal
things on occasion and the Sikh's pjd of the sword is anticipated in 12,
166, 87, ase$ ca pijd kartavyd. Ancient too are the personifications as
gods of nomina agentis, the Maker, the Creator, the Disposer (Vidhitr),
ctc. Often epithets of gods are particularised as separate divinitics (Dhaty
= Brahman?), or functioning forces become epithets (Savity becomes Strya?).
The epic does not solve the problem. Prajapati is sometimes Brahman and
sometimes a separate god, etc.

When, as frequently occurs, a list of gods is given, there Is no
unvarying precedence and often in such lists there are remarkable omis-
sions, In short, they are made arbitrarily, not according to a scheme, Very
few of the gods mentioned in the epic are of any importance. Many are
grouped gods of the Vedic age existing as a necessary part of a list of
gods who give homage to a great god or applaud a hero, For all they
do individually, they might as well be non-cxistent, Others live in a tale
or two. A mass consists in the abstractions already referred to, Groups
are named as such along with some of the individuals belonging to the
groups, as if they were separate entities, as when Skanda is consecrated;
but the poet at the end in despair of completeness says that he does not
name all the groups of divinities, devatdganas, "because there are too
many” (9, 45, 1f.) But there is a tendency in less exhaustive summaries
to embrace the gods under the caption “celestials”, opposed to spirits of
air and earth, as divine, angelic, and demoniac, the three constituting the
trailokyacdrinalh (R 3,64,60). So in S 12, 12, 38 sadevdsuragan-
dharvam idam jagat, “the world with gods, Asuras, and Gandharvas"
(cf. 5, 57, 11, etc.). The gods and other spirits usually come together for
a consultation or to see an exhibition of arms, mingling amicably with
saints, and often the spirits, good and bad, consort without evidence of
conflict. Thus in R 6, 79, 25, to see a fight, assemble in the space between
earth and the sky “gods, Dénavas, Gandharvas, Kimnaras, and great ser-
pents'’, The gods seldom interfere in human conflicts, but occasionally they
confuse the forms of the fighters out of partiality (7, 138, 13) or wipe the
sweat from a warrior’s face, as do Sakra and Sirya (8, 9o, 18), the latter
being peculiarly adapted for this office! Except for ancient wars referred
to constantly as the “war about Tard" or the “war of gods and

1) See Prof, Winternits's note JRAS. 1903, p. §72.
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demons", the epic gods do little ¢cn masse. In connection with the Asuras
they get ambrosia from the ocean, out of which rise Dhanvantari, the
divine physician, sixty crores of Apsarasas, Surd, Uccaihéravas (§ 68),
the jewel Kaustubhe, and last of all ambrosia, In R, 45 and 4, 58, 13
(janami amrtasya manthanam) the story is well known. In Mbh. (1, 18)
the divine king of tortoises of his own consent upholds the mountain; the
later Rim. identifies the tortoise with Vigsnu, Here the moon rises fivst,
followed by Sri and Surd (Viruni), and the divine physician comes after
the others bearing the ambrosia (this too in RG). Mbh. S adds the Pari-
jata tree and Surabhi, Siva in Mbh. drinks the poison at the request of
Brahman, and Visnu deceives the Asuras by means of & deceptive female
form. In R there are other variations. In §, 102, Surabhi's birth is given
in this form, but in 8,60, 7, the honor of having stupificd the Asuras is
given wholly to Indra and Agni (in 5, 107, to Viggu). R 4, 66, 32 ascribes
ambrosia to a decoction of herbs collected by Jimbavat.

g 20, The Number of Gods is cited as “Thirty-Three", but is
incalculable for reasons already given. — Eighty-cight thousand Gan-
dharvas are on Mt, Mandara and seven times six thousand Deva-Gandharvas
once met on the top of a sacrificial post to dance there (12, 29, 75).
Eighty-cight (like cighty-four) is a stercotyped number. In 1,1, 41, the
Devas are counted as “thirty-three thousands, thirty-three hundreds, and
thirty-three”, a late but very moderate estimate in view of traditional
numbers of gods. Morc important and perhaps indicative of the gods
actually revered is the number of shrines in a holy hermitage. Thus when
Rama visits Agastya he finds in the hermitage shrines erccted to eighteen
gods (including a group as a unit) and these arc really the gods most in
evidence as active beings, Brahman, Agni, Visnu, Mahendra, Vivasvat,
Soma, Bhaga, Kubera, Dhaty and Vidhatr, Vayu, Vasuki, Ananta (v. 1.
Garuda), Gayatri, the Vasus, Varuna, Kirtikeya, and Dharma (R 3, 12, 171).
Nirada, implying that they are the gods he himself worships, advises
others to worship Varuna, Viyu, Aditya, Parjanya, Agni, Sthanu, Skanda,
Lakgmi, Visnu, Brahman, Vicaspati, Candramas, Water, Earth, and Saras-
vati (13, 31, 6). Probably the poet was right, however, who said that “Men
fear and honor the killing gods, not Brahman, Dhity, Pisan, but Rudra,
Skanda, Sakra, Agni, Varuna, Yama, Kila, Vayn, Mytyu, Vaisravana, Ravi,
the Vasus, Maruts, Sidhyas, and Visve Devas” (12, 15, 16£), the general
principle being that “without fear no one sacrifices, no one gives" (nd
‘bhito yajate, ctc. ib. 13), The conventional number of gods, however,
remains fixed as three and thirty, divided into families. Apart from this
number, families of gods arc everywhere accepted, though the members
of a family are not always the same, and again, as sons of one Father-god,
an effort is made to include among “familics of gods" even the vegetable
kingdom. Thus plants and animals are included with the Advins as Guhyakas
(1,66, 40). The “Three and Thirty” are reckoned as 12 (Adityas) - 8 (Vasus)
< 11 (Rudras) -2 (Asvinau), or as(in place of the two) Prajapatiand Vagatkira
(so Nil. at 1, 66, 37), but in truth the distribution is a later product. The
poets inherited the Tridasa group and used it of the greater gods without
defining it, till R 3,14,14 gives the definition above (the tvoas Asgvins; versus
the Vedic definition of the two, as Indra and Prajapati, $B.11,6,3,5; Brh. Up.
3,9, 3). Tridasa also means thirty (1, 113, 21) and is used of gods in general,
for example, ifi 3,85,20, where “Brahman with the Tridasas" has this general
meaning, as it has quite frequently (see usage in following sections),
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§ 21. Leaders of the Gods, — If, as in 3, 186, 30, the gods go to
sacrifice, they are led by Agni; if to battle, by Indra, and later by Kart-
tikeya, But Indra as the war-lord remains the Suresa, Surapati, king of
Devas (I, 86, 8, ctc.), and he is even called “the only king of heaven"
(5, 45, 6 and 10). But geographical and other factors imodify this statement,
In his own district each god is supreme, and it is not often that the gods
leave their proper places. When they do, it may be that they are led by
other gods than the titular leaders. Thus Yama and Kubera lead a host
of gods and other spirits going to a Svayamvara (1, 187, 6f), Brahman
and Soma head the gods going to see a battle (7, 98, 33). Each group of
gods has its natural leader, as when Sirya is lord of Grahas; Candramas,
lord of Naksatras; Yama, lord of Pitrs; Soma, lord of plants; Ocean, of
rivers; Varuna, of waters; the Maruts, kings of groups; and Indra, king
of Maruts; till in descending scale Mahadevi is named as mistress of
women devoted to Bhaga (14, 43, 6f.). Here the North is lord of diree-
tions, but immediately afterwards the East is first (ib. 44, 13). Despite
variations, largely due to sectarian influence, the gods are in general
partitioned off into little groups, each under the lordship of one who is
called best; either as king or as leader (5, 156, 12f). When Kumara (as
here) is called leader of the Devas, it must be remembered that in 7, 7,6
the succession from an older leadership is indicated by the words, “Of
old the Suras with Sakra at their head made Skanda their general or
commander-in-chief” (compare the list 6, 34, 21f,, where Visava is best
of Devas).

Distinctions between gods rest on general differences, such as that
already mentioned between gods that kill and others and between Pitys
raised to divinity and natural gods. The functions of gods make a distinction
between them which is not very marked, as almost any god does what
any other can do. An older grouping by pairs prevails to a certain (not
marked) extent. In R 6, 12, 36, the speaker thus groups as gods he would
dare to contend with Sakra and Vivasvat, Pavaka and Méruta, Kubera and
Varuna, adding that his own prowess and power is like that of Sdgara
and Maruta (ib. 13, 16), The simplest distinction rests on physical traits,
“lord of heat" (Agni), “lord as to sowing sceds” (Earth), “lord as to illu-
mination” (Sun, 1, 88, 13). The geographical distinction coincides in part
with this, Yama as lord of the (deadly) South; Agni as lord of the East
(full of sacrificial fires); but it cxtends beyond this. Thus in the war with
Garuda (1, 32, 16) the defeated celestials fly, the Vasus and Rudras to the
South, the Adityas to the West, the Advins to the North, the Sidhyas
and Gandharvas to the East, The rules for offerings show geographical
and sacrificial distinctions. Earth says that a householder must make an
offering of rice and water, or of milk, roots, and water to the Pitys, and
boiled rice to the Visve Devas. This is offerred in the open air at morn
and eve. Daily offerings are to be made to Agni, Soma, Dhanvantari, and
a separate one to the Creator. To Yama the bali must be cast south-
ward; to Varupa, westward; to Soma, northward; to Indra, castward; to
Dhanvantari to the north-east (13,97, 51.). Physically, Indra is typical of
strength, Véiyu of speed; Soma of beauty; Death of anger (3, 141, 21).
But in 8,02, 13 and elsewhere gods typical of strength, bravery, and
prowess are Kubera, Yama, and Indra. Prowess is also the mark of Visnuy,
as beauty is that of the Asvins, patience that of Earth, etc. (R 7, 37, 4f.)
Both Yama and Varupa are famed for “control”, the first controlling his
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just wrath against the sinner, the second controlling the realm and sinner
(2, 78, 18£). Similarly, of the gods, who are all wealthy, four are sclected
to represent this trait by Valmiki's follower, when he says “such wealth
was never scen before, not of Sakra, of the lord of wealth (Kubera), of
Yama, or of Varuga" (R 7,92, 17).

Before the general characteristics of the gods are discussed, it is
necessary to remark that the term Devata is also applied to a gentle host
of sylvan dcities who do not sharc the characteristics of the supernal
Devas (also called Devatds). There are divinities of house and home and
also of the woods, who scem to belong to earth and stay there. The
greater and rougher epic has little to do with them, but Rima's wander-
ings through the woods give opportunity for the more sentimental poem
to exploit them. On occasion, however, they are recognised, as when one
says in 1, 154, 3, “Art thou the Devatd of this wood, O thou divinely fair?".
The Yaksas are usually gentle but somctimes unpleasant, and probably
Vanadevatis and Yaksas arc regarded as of the same class, The Vana-
devatds run away, easily frightened, when any fiend or god appears. On
secing Sita weep they tremble in every limb (R 3, 52, 43). They are called
Sattvas and Daivatini, and Sitd invokes them (ib. 45, 31; ib. 49, 33f). The
Devati nagarasya is another earth-goddess, the tutelary divinity of the
city (4, 9, 15), i. e. the incorporate city as goddess, lovely as 2 Kimnari
or Vidyadhari (cf. R §, 3, 27f). Every home has also its Grhadevi (§ 17).
In 13, 100, 10, the pious man is told to give pleasure to these grhya
devatal with incense and lamps as offerings, They are invoked with
other beings as witnesses (R 2, 11, 15). In short, every place has its genius
loci, whether grove, mountain, stream, village, or house.

§ 22. The Signs of the Gods, — All divine beings are fair. A woman
is sufficiently lauded when called devardpini (1, 153, 11; 3,65, 73). The
One God alone is vidharman, without qualities; other gods have quali-
ties distinguishing them from man, who is first of all mortal and so
endowed with mortal qualities, martyadharman, The gods have these
conspicuous traits: they are immortal (1, 18, 27); they do not quite touch
earth with the feet (opposed to the martya who is padd bhimim
upaspréan, 2, 70, 14); they have “divine' beauty, devariipa; they do
not sweat, and have no dust upon their limbs or garlands; they do not
wink their eyes; they have no shadow (3, 57, 23f,). Some of these points
may be uncertain, as contradicted by other accounts. Thus the garlands
of the gods fade when they are frightened (1, 30, 37). Rima ‘“sees the
huge shadows of gods, Gandharvas, and Raksas" at a place on the
Sarasvati called Subhimika (g, 37,9, chdyds ca vipuld drsivd deva-
gandharvaraksasam). But S has sayyalh (couches) for chaydh. Hanumat
asks if Sita is a goddess and says he thinks she is not, because of her
“touching earth”, also from her excessive weeping (R 5, 33, 11). The
shadow-sign is often ignored; so in R 3, 36, Prak. 17f,, where, as signs, are
mentioned not touching carth, winkless eyes, dustless garments, and un-
faded flowers, Indra as typical of all the gods (R 3, 5, 5f) has no dust
upon his garments or jewels and does not touch eatth with his feet.
Indra's attendants are ever immortal and beautiful and “appear to be
twenty-five years old, for such is ever the age of gods” (R 3, 5, 18, etad
dhi kila devanam vayo bhavati nityadd). The voice of the gods is
loud (S 3, 108, 1, nirhradinya gird., uvica Brahma). Those who are
“like gods” are by implication intelligent to a high degree, as put in
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1,183, 11, "“they were like gods (that is) endowed with intelligence, prowess
and might", buddhi, virya, bala, The "immortals" are synonymous
with “intelligent", vibudhas = Devas. That gods arc not always wise is
shown by tales where they are outwitted by the fiends, but the respectful
epithet remains as one of their characteristics at all times, An exception
in appearance occurs if a god goes disguised. Then, as man, he appears
as man, for gods go ghdharipédh with their true form concealed (and
its characteristics). Most of the gods win their best battles by “concealed"
form (deceit) and boast of it. The gods turn into animals at will, as
evinced by the tales of Dharma as a dog, or the tale of R 7, 18, 2f,
where, in fear of Ravana, Dharma became a crow, Varuna a goose, Kubera
a lizard, ete. The gods appear and *‘go as they will" (but so do any spirits),

The gods live in fear of man, partly because of physical reasons,
partly on moral grounds. They are dependent on the offerings given by
men, and should these fail, they would be in a wretched state. Also the
divinity of an epic hero in alliance with the All-god renders the Devas
afraid (R 3, 23, 26f. etc.). A god again, if in high station, lives in fear of
some mortal gaining merit enough to oust him from his place (3, 193,
23; sec § 66).

§ 23, Habitations of Spiritual Beings. — When not directly in-
terested in human affairs to the point of descending to earth, either to
partake of a sacrifice or to intervene in worldly matters, the gods reside
in the sky, where they live in courts of their own “on top of the sky,
in the third heaven", or gather at the halls of their colleagues, Brahman's
court is the highest of these, except when sectarian influence lowers him
below another “highest” god. These residences of the gods arc called
assembly-halls, parks, cloudlike *vehicles”, cities, worlds, and palaces, and
it is occasionally impossible to say whether the poet thinks of them as
separate or as including one the other, as is true also of the demons, so
that, for example, whether Ravana's “car” is coterminous with his residence
is diffcult to say. The court or “hall"” of Indra is the rendezvous of the
other gods and this is called Sudharmi, but most of the halls of the gods
appear to have no special name; possibly only the highest gods were
regarded as possessing a “hall” at all, Agni, Sun, Moon, Indra, Brahman,
Krsna, Yama, Varupa, and Kubera arc particularly named as having
renowned and beautiful palaces of this sort. Even Indra's hall is known
by name only in Hariv,, the Purdpas, and Rdm. and late additions; 2, 3,
27; S 12,37,18 (pravivesa sabhdm rdja Sudharmam Vasavo yathd);
of. R 2, 56, 36, sabhdm yatha devaganih Sudharmam .. vivisuh)?).

The general heaven called Trivistapa is a name of the sun, as is
Svargadvara (door of heaven, 3, 3, 26). It is synonymous with Amaravati
and Indra-loka (1, 207, 36 and 210, 7). It is the general synagogue of the
gods (2,60, 4), but is especially Indra's (3, 24, 21, as lord of Trivistapa)
and is typical of any very beautiful place (3, 100, 18). Mortals who sin

1) This verse is found in both the Bombay and Kumbakonam (sic) texts, but it is
not in G. Yet RB 2, 81, 10 and G 82, ¢ both have Sudharmi as the hall where Brhaspati
und Indra go with their troop (of gods), evidently the same Sabhd as that of Mbh. 2, 3, 27.
As thesc are the only passages where Sudharmi occurs s & hall, common in Hariv, and
the Puriipas, it is probably an indication that the “Halls" are a late description, = sup-
position favored by other evidence of the same character regarding their inhabitants
perhaps a loan from the Jains, who have a heaven and gods called Saudharma), Sudharmi
n Mbh, is the wife of Matall (see under Indra), In H 6§65f, Viyu takes the hall
Sudharmi to Dviraka,

e i e

o - —



IV. Tee Gons, 50

cannot sce Indra's city (3, 43, 1), sinners being defined as those who do
not sacrifice nor bathe in Tirthas, and who do eat meat and get drunk.
Indra is lord of the whole world, and his “hall" Puskaramalini (2, 7, 30)
is the abode of other gods, half-gods, etc., as well as of the Seven Scers.
Thete is no use in mentioning all the gods resident there; it suffices to
point out that although Agni and the Sun are said to have their own
halls, that of Indra seems often to be their abode. "Like clouds”
describes the “home of the gods” (2, 3,25) and, without exaggerating
natural phenomena as a base, there is probably something in that, The
massed clouds suggest palaces and every god like every rij has his palace
or “assembly-hall”, but the smaller chicfs live mostly at the court of the
emperor, and Indra is described here after the emperor-idea is naturalised.
Human conditions are reflected in divine. So thc gods have their “play-
grounds” as wcll as palaces, generally on the summit of mountains, some
of these carthly resorts being still “marked with their feet” (devdnidm
akridam carapankitam, 3,139, 4; cf. ib, 158,83, devikridas, masc.
or neut.) The favorite play-grounds of the gods are the mountains Meru,
Kaildsa, and Mainaka (1, 120, 11), where "a man who is even a little
rash” is set upon by Riksasas and killed for his daring, since (ib) it is
the vihdro devdanim amanusagatis tu sd, ‘“‘gods’ sporting-ground
where man is not admitted”. To be noticed is the fact, here expressed,
that Raksasas are employed by the gods to guard their privacy. Not
angels but devils guard the celestial city. Moreover, Kailasa (the especial
udydna or park of Siva), where only gods and the highest saints and
divine scers can come, is also the home of Danavas. It is, however, as
much the home of Kubera as of Siva. Kubera sits at ease on Gandha-
madana and listens to the music of Tumburu on holy days (3, 159, 28).
The palaces of earth are compared with such homes of the gods (not
temples) when one wishes to exalt the human display of marble, jewels,
gold, etc. In these palaces the gods ar representcd as feasting and lying
on couches, living a life of drunken ease. ‘‘Drunk as gods" describes the
condition of Raukmineya and Sdmba at a festival (1,219, 95 cf. 8, 10, 7 for
the “comfortable couches”). Beyond and over these mountains of the
North goes the Devayina, “beyond Kailisa™; this is the Devalokasya
margah and divyo devapathal found by the mortal who might not go
upon it (3, 148, 22). The home of Kubera is on the top of the mountain
and beyond it stretches the divine path leading to the heavenly world,
a “terrible uneven path only wide enough for one” (like a bridge to
paradise). The path of the gods, devapatha, is, however, often the path
by which the gods go (apparently) from any starting point, leaving its
trail in the sky to this day. For example, by this path ascended Rudra
to heaven after abandoning the sacrificial animal, and “it appears visibly
to whoso touches water and sings to Rudra a Gatha (hymn, 3, 114, 6—10);
the spot from which he ascended being in the Kalifiga country north of
the (earthly) Vaitarai river, Metaphorically the path of the gods is virtue
and bravery*), The visible road may be the Milky Way. The Devapur is
literally a stronghold in the third heaven (diva interchanges with Tri-

1) The Devapathas of the city mentioned in R 2, 17, 16 may be roads to temples or
royal roads, catugpathin deva athimé caity@iny dyatanini ca pradaksinam
pariharafi jagama (B caityin), Devamirga as apanadvara (1) appears inR 5,62, 15—16
(G 61,4). For the metaphorical use mentioned above, of. §,27,27: md gis tvam vai
devay@andt patho 'dya; and 9,5, 39 (of bravery)

FATH



60 1l RevicroN, WELTL, WissenscH, U, Kunst, IB. Eric MyTHOLOGY.

vistapa). The “three worlds" are those of sky, atmosphere and earth
(trindka = tridiva; nédka interchanges both with vyoman and with
diva). Another term is viraloka, where dead heroes go, equivalent to
the world of the blest or the highest course (7, 77, 13; ib. 198, 7). The
worids of the blest are many, opposed to the bad worlds, krcchri lokéh,
of sinners. Both are variously interpreted. Those who sacrifice go to other
worlds than those of saints or of philosophers, and according to Kasyapa,
the worlds of the patient are the highest; the bad worlds being hells or
worlds in the sense of rebirth in low forms (7, 128, 76; 3, 29, 39 and ib,
181, 9). The “three worlds” is chiefly proverbial (3, 134, 10) and becomes
a mere formula, “famous in the three worlds”, etc.,, though prohably at
first intended to cover the worlds of gods, Asuras, and men (cf. 7, 62, 1;
R 7,5, 11, etc). Trilokandtha and Trailoka are epithets of Indra as lord
of these worlds, called loka and bhuvana (5, 10, 3 and G; RG, 114, 18),
With this interchanges another antique phrase “seven worlds" (3, 3, 48
and §2; I, 179, 12 and 22; RG 1, 14, 41, sapta lokdh). These worlds are
supported on earth or on water (4, 50, 3 and 1, 180, 17). Siva is identified
with the seven worlds he creates (13, 16, 34) "beginning with earth” (ib. 52,
bhuvanah sapta). They are personified (12, 187, 26) as gentient and
talking beings (R G, 101, §6). But in R 6, 119, 31f. ("the three worlds see
Sitd enter fire"'), gods, Gandharvas, and Danavas arc meant (ib. 120, 24).
The gods and their worlds are not kept strictly apart, nor men and their
world, the material being sensible, So Ridma ‘“can destroy worlds" and
again create “people”, the two being thought of as one (R 3, 31, 26). The
Purdpic worlds beyond worlds has scarcely affected the epic, which in
this regard as in many others shows its priority (9, 47, 14; 13, 14, 211),
But the later writers influenced by Buddhism are not content with a few
worlds and proceed to pile worlds on worlds as homes of the blest and
the gods, worlds which even Indra cannot see; visionary worlds (svapna-
bhutd lokah), beyond Time (13, 73, 2f; ib. 81, 18£). So, in this view,
the Maruts live no longer with Indra but have a world of their own, as
do other gods, where men live blessed witk millions or billions of years.
A peculiar description in R 7, 23, pr. 4, 1f, enumerates different worlds
as wind-paths, the first being that of the goose, hamsa, the second that
of three kinds of clouds, the fourth that of sanctified saints and singers
(Siddhas and Caranas), the fourth of pious beings, the fifth of aerial Ganges
and Nigas and elephants (water herc becomes snow), the sixth of Garuda
and his relations (jiatis and bdndhavas), the seventh of the sun and
planets and stars (a thousand leagues above the aerial Ganges, upheld by
Wind), and finally the world of the Moon, In 13, 102, 14f, a round dozen
of desirable worlds are enumerated, implicitly in the order of preference:
the region of Yama, of the aerial Ganges, Mandakini, and Kubera, of
Meru, of Nirada, of the Uttara Kurus, of Soma, of Aditya, of Varupa, of
Indra, of Prajépati, of cows, and of Brahman (sadana interchanging with
loka). The characteristics of these worlds are not unlike: in the world
of the Moon live kind people and no sorrow is there; in the world of
the Sun live those who keep their vows; in Indra's world live centenarians,
heroes, and scholars, etc, The “shining world of heroes" is really one
with Indra’s world. When a hero dies in battle, thousands of nymphs and
Gandharva-girls vie with cach other for the honor of becoming his wife
(12,99, 4 and 98, 46). All the worlds have these nymphs; only later are
they restricted to a “seventh” heaven. Theology also invents dauhitraja
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worlds, won by those who get the benefit of sons through daughters’ séns
(1, 157, 36). But in gencral the epic imagines tier on tier of worlds topped
by that of Brahman, Visnu, or Siva, as sectaries decide. Similarly the
worlds of sinners are imagined as separate hells. The later epic delights
in placing certain virtuous people, as reward of their virtue, in certain
worlds. One who takes his carly morning bath and is well read in the
Great Epic recelves “the worlds of Visnu and the Moon' as his reward
(13,76, 18). Twenty-six or twenty-seven worlds (Buddhistic) may be inferred
from the ascent of Jaigisavya from earth to the point where he disappears
in the world of Brahman; though these world are those of saints and
ascetics for the most part (after Yama's world and Soma’s world), till the
worlds of Mitra and Varupa, the Adityas, Rudra, Vasus, Brhaspati (Nos, 16
to 20) bring him to the world of cows, “three other worlds", and the
world of faithful women (9, 50, 26f.). Descriptions of the assembly-halls
of the four Lokapilas and of Brahman describe them in terms of earthly
luxury with some strange restrictions of inhabitants. Varupa's Hall contains,
as was to be expected, Nigas and waters and Daityas; Kubera's, besides
Riksasas, Yaksas, and Guhyakas, contains Gandharvas, Apsarasas, and
Siva (“God of the Bull"); Yama's contains kings; Brahman's, saints and
scers; Indra's, gods, Gandharvas, and great scers and Hari$candra, a king-
scer (rdjarsi); yet all who die in battle go to Indra's heaven and live
happily with him (2, 12, 21) as do all ascetic suicides (ib. 22). Other
descriptions allude to worlds without end, flowing with milk and honey,
in cach of which a favored mortal lives seven days (I, 92, 10 and 15[).
Stars are not only saints but worlds that both live and mourn and serve
as future stations for those who live holy lives (1, 210, 36; 3,42, 32 and
34; 12, 271, 25; 14, 17, 381.), Opposed to heavens are the hells into which
one falls or sinks, i e, below earth. Below earth are the delightful regions
of Rasatala, the seventh layer under earth, where is Bhogavati, and in
several passages no difference is to be seen between this Rasitala and
Patila, the depth of earth, later resolved into several Patalas, of which
an interpolated verse in S gives a premonition (4, 18, 22), patdlesu pa-
taty csa vilapan vadavimukhe, “he will fall lamenting into the Mare's
mouth in the Patalas” (implying the fire of the Vadavamukha in the water-
world under carth). This under-world is reddencd with flames and guarded
by demons (R 6, 75, 52 and 41, 34f), and the inhabitants of Pitila are in
the southern ocean (R 4, 64, 4f), so that probably, though hell is in
Yama's domnain in the South, the “falling” and “sinking” were used oti-
ginally of descent under earth, i.c. into the region known to the epic
as the under-world. Neither epic gives the Purdnic scven (eight) Patalas
(of which one is Rasdtala) ascribed to different classes of beings and
regents, cach region having a depth of ten thousand leagues, But §, 102, I1
may imply a knowledge of this, as it speaks of the seventh layer under
earth as Rasitala and cites the verse which says that no heaven is so
blessed a place (cf. VP. 2, 5, 5, which alludes to this). Patila as Rasatala
is a watery under-world where Viasuki (§ 13) reigns, but being also the
abode of demons and fiends and of underground fires it later became
synonymous with hell (see Yama).

§ 24. Children and Wives of the Gods. — Umaé cursed the gods
to have no children, because they had persuaded Siva to have no son by
her, so excepting Agni, who was out of hearing and so out of range of
the curse, all the gods became childless (13, 84, 76). Ram, 1, 36, 22 tells
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the same tale differently, limiting the curse to the wives of the gods. In
fact, the gods have many sons by many mothers, nymphs, Niga-girls, fairies,
etc. (R 1,17,91). Mbh. says that bears and monkeys were born at Brah-
man's command as sons of gods, Gandharvas, etc, (3, 276, 6). According
to the genealogy of heroes, “part” of a god was born on carth as a hero,
or onc hero is a unified portion of certain divine powers. Thus Droga was
a part of Brhaspati, but Asvatthiman was born as the unification of Mahé-
deva, Death, Desire, and Wrath (ckatvam upapanninim jajite, 1, 67,
69f.). Yudhisthira was “son’* of Dharma as a part of Dharma (ib, 10
Dharmasyamsam..viddhi Yudhisthiram), Apparently this does not
hold good in the case of evil spirits, Sikhandin is not born by this sort
of fission but is a whole fiend incarnate (ib. 126, Agner bhagam tu
viddhi tvam Drgtadyumnam. . Sikhandinam ... viddhi Riksasam),
the whole war being in theory a contest of “parts of gods” and complete
Rakgasas (only Duryodhana is “part of Kali") and other demons, such as
Asoka, who was the demon Asva; Candravarman, king of Kamboja, who
was the demon Candra (son of Diti); and Vigva, who was the Mahasura
Mayiira (etc., 1, 67, 14—35). In effect, the detailed description of the greatest
heroes shows that the gods were imagined as real fathers, though by
reason of their Yoga power they can reproduce themselves divinely, so
that Strya, the Sun, being called by a Mantra of the Atharvaveda, comes
to Prtha and “touches” her, whereat she conceives; but “the sun did not
pollute her” (3, 307, 28, immaculate conception). The gods have sons in
five different ways. They may propagate by thought alone (the “spiritual”
sons of Brahman, etc.) or by word, sight, touch, or, finally, by congress
(18, 30, 22). Vilin, Sugriva, Tara, Gandhamédana, Nala, Nila, Mainda and
Dvivida, Sugena, and Sarabha, in the story of Rima, are the respective
sons by female animals of Indra, Sirya, Brhaspati, Kubera, Visvakarman,
Pivaka (Agni), the Asvins, Varuna, and Parjanya; but Hanumat is son of
Maruta (Vayu) by the wifc of king Kesarin and she is a nymph reborn
on carth (R 1, 17). Heroes are said to be “like sons of gods", Deva-
putrasamah sarve (6, 103, 211) Sitd is “like the daughter of a god”,
surasutopami (R6, 5, 20). The male children of the gods make a special
group of celestial beings, grouped with Gandharvas, Apsarasas, etc., as
devandm sisaval, “sons of gods”, in the procession of gods honoting
Siva (3, 231, 44). When the nymphs sport on earth, they join in play with
the Tridasdnam atmajah (3, 240, 22), “own sons of the gods" (Three
and Thirty). Such sons are identified with the Gandharvas in 4, 14, 50,
where they are called “sons of the gods who roam the skies, the smiters"
(praméthinah). Devasisur yathd and Devagarbha applied to Abhi~
manyu (4, 72, 8, etc.) also imply the existence of sons of the gods of one
sort or another, as the gods themselves are called Daksasutih (R 3, 48, 16).
Perhaps Devagandharva itself means son of the gods: Narada, Kali, and
other such Devagandharvas are in fact (1, 68, 44) Mauneyas, grandchildren
of Brabman by Muni, daughter of Daksa, a metronymic of the Apsarasas
also (H 12473). The nymphs themselves are “girls of the gods" (Deva-
kanyis sporting with Gandharvas, 11, 19, 18, implies this). The Devakanya
turned into a doe by Brahman is an Apsaras (3, 110,37). The term is
used in the same way in the tale of Rsyasriga and in 13, 14, 38 and
RG s, 15, 16 stands in contrast to Devapatni and Devamaty (wife and
mother of gods). Probably after the term became current, it bred a belief
in the special existence of a group thus called, for it sometimes seems
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to stand in contrast also with the Apsarasas themselves, Gandharvi
Devakanyd$ ca sarve cid 'psarasdm ganih (5,17, 223 13, 166, 14).
But “girl" is ambiguous and in such instances seems rather to indicate
a kridandari (play-girl) than a daughter of gods. In many cases the bliss of
heaven is augmented by Devakanyés (e. g. 13, 107, 351) = Apsarasas, The
kanyds of various special gods are here mentioned (just as Devayogitas
occurs elsewhere to designate dancing nymphs, crowned with lotuses and
golden-hued) and described as black, brunette and blonde Deva- and
Daivatakanyas. These Surayositas play on vinds and vallakis (lutes)
and are adorned with niipuras (anklets), having eyes of doe or of cat,
fair waists, and brilliant smiles. The Devastriyal) may be seen climbing
up Mt. Meru, but these are the gods' wives (1, 134, 16; 13,79, 251.). The
wife is always sharer of the honor of her divine husband, although he is
rarely faithful to her, The wives differ from these gay girls and women,
kanyds, yositas, and kumdéryas, or concubines of the gods, in dignity
and in being accepted everywhere as the one wife, each being hidden from
the eyes of the world, as qucens are hid on earth: “What man may
behold the (one) wife of Soma, of Indra, of Vispu, of Varuna, in his house
(concealed)? (1,82, 12, kah..striyam drastum arhati). Such a wife
is the patni (queen) and devi (as quecn, devi is used of an earthly
king's wife). Even when physical phenomena require that the Moon-god
recognisc twenty-seven “wives” (lunar stations, stars of the lunar zodiac)
and each is called patni, Rohini is really the queen among them (1, 66, 16).
As typical of conjugal bliss, divine pairs are strung together by the poets,
who thus give us the names of most of these queens of the gods, though
they do not always agree. For example, one list ascribes Yama's wife to
Mirkandeya (saints and their wives are often included in the lists). Some
of the names are of Vedic type, Rudra and Rudréni, Indra and Saci,
Puriiravas and Urvasi, etc.; others are new creations and not so firmly
fixed. Siva himself gives such a list at 13, 146, 4f.: Savitri is the good
wife, sadhvi, of Brahman; Saci, of Kausika (Indra); Dhimorna of Mir-
kandeya; Rddhi, of Kubera (Vaisravana); Gauri, of Varupa; Suvarcald, of
Sirya; Rohipi, of Sagin (Soma); Svihd, of Agni (Vibhivasu); and Aditi,
of Kasyapa. These wives arc all patidevatah, “hold their husbands as
their god". Dhimorna in s, 117, 8f, (in 8), also in S 13, 166, 11, is paired
with Yama in a similar list, in which Prabhivati and Ravi represent Prabhd
(§ 84) or Suvarcald and Siirya (etc.) with a few additions, Nardyana and
Laksmi, Udadhi and Jahnavi (Ocean and Ganges), Pitimaha and Vedi;
though Kausika here is Visvamitra (and Haimavati). Brhaspati here pairs
with Tara; Sukra with Sataparvéi; Dharma with Dhyti; Vasuki with Sata-
$irsd; Jandrdana (Krspa) with Rukmini, etc. Vedi cannot be Sévitri, another
instance of discrepancy. Dhrti is also an All-god (masculine). Devasend
is added in some lists as wife of Skanda (3, 224, 1f.; S 4, 22, of.: Laksmi
is here wife of Damodara, Saci of Indra, Rudrini of Saikara, Savitri of
Brahman, and Devasend of Guha). R has a similar list (R 5, 24, 10f), em-
bracing heroes, Kesini and Sagara, Nala and Damayanti, SavitrI and
Satyavat. The social structure suggested is not carried to its logical con-
clusion. Some gods belong to one caste, some to another; yet the Asvins,
though they are Siidras (12, 208, 24), are warrior-gods, and as such receive
offerings and sacrifice (see § 110), Brhaspati is a priest (god). Indraisa
warrior, But no god is representative of the third estate and Indra is no
more a Vanir-like trading-god; still less are there outcaste gods. All that
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is permitted here is the almost exclusive devotion of Parjanya as rain-god
to the agricultural caste and the practically outcaste (vutcast) condition
of the Dinavas, etc. There are too no Mleccha barbarian gods, though
the cpisode of the White Island, common to the pseudo-epic of both
poems, recognises a barbarian God. The “sacrifice-stealing” gods are not
said to be foreign, though they may be so, The later epic is very catholic,
Brhaspati, the priest-god, says: ““A black man who acts white is recognised
by the gods as a Brahman, even if he be of the lowest caste, A virtuous
and pure Mleccha is better than a Brahman who does evil” (S 12, 118
after B ib. 6; cf. also on the Sidra-nature of an evil priest, 3, 216, 14f.).

§25. Men as Gods, — The first men were devakalpa (“god-like”)
saints who never did wrong, pure vechicles of virtue (dharmatantrini).
They all had the true nature of Brahman, went to heaven and returned
again as they liked along with the gods, and being gud-like died only
when they wished, These were those now called Siddhas and Siddharthas,
the blest (“they attained their aim”, 2, 183, 63f; 3, 135, 11). But after
thousands of ycars men became less virtuous; then they lost their power
of going to heaven and “walked only on earth and sank sinning to hell”,
The Karma doctrine sealed this theory and emplasised euhemerism: “The
lights of heaven, the Three and Thirty (gods), Nigas and Yaksas, Moon
and Sun and Wind (god), all got to godhead from the human state through
manly action” (13,6, 3f.). But the Fathers of old remain in memory as
men who become so godlike that they are all, cven the later Pitys, called
a kind of god, and philosophy, identifying functions of man with gods and
his soul as one with God, while his body is the home of gods, reduces
the distinction still more. Yet apart from philosophy, certain men are gods
on earth. Whether this honor came first to priest, king?!), or husband, the
epic recognises fully that the priest as well as the king is divine, and
that to every wife her husband is or should be her divinity. A distinction
is made in the terms describing the first two classes, A king or prince
or a royal scer is called naradeva; a priest is bhimideva, “earth.god”,
It is only as a god that a king may accept a gift (he is Indra, Varuna,
Kubera, and Yama incorporate, R 7, 76, 311.); it is as a divinity that the
priest is entitled to his superior position. The king has the high title
naradevadeva (3, 30, 1), He incorporates many gods, Dharma, Brhaspati,
Prajapati, and even Bhava and Babhru (Siva and Vispu, 3, 185, 28). Heis
the Creator in earthly form and in proverbial language represents regu-
larly five divinities (R 3,40, 12, etc.). His touch is divinely healing (13, 3,68),
Modifications are due to conduct. If not kingly, he is no king, therefore
no god; and as such may be slain like a mad dog (R 2, 196, 11; ib. 3,
33, 16). Hence, as he has “something human”, being only “one quarter
Indra” (ib. 7, 59, pr. 3; ib. 3, 1, 18{), he is said to “obtain divinity" on
dying (i. e. complete divinity); whereas, no matter how evil a priest may
be, he remains an “earth-god” (bhiisura, S 12, 141, 92), created god on
earth by the Creator above (13, 141, 62). This differs from the philosophical
speculation that merely recognises as anybody's “going" a manifestation
of Viggu, power as Sakra, Agni in digestion, and Sarasvati in hearing
(12, 2490, 8), and even makes deva mean sense, “‘the gods in the senses”

) B. Kuhn, Zu den Arischen Anschauungen vom K8nigtum, p. 216, cltes R 2,
102 (101), 4, devatve sammato mama to fllustrate king as deva (ib. kgitidevati of
priests, 13, 141, 62) by consent (cf. Mahisammata). The vs, represents rather the usual view
(king is human) offset by the new view of the speaker (“in my opinion, divine”), G limits
to the individual case, devatvam for devatve (111,4).
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(certain in 12, 314, If. == 14, 42, 24; ib. 43, 30f.; uncertain in 12, 175, 25).
The identification is rather implied also in the theory that when a man
dies and his soul escapes through his feet, it gets to Visnu, through the
crown to Brahman, through the eyes to Agni (etc. 12, 302, 20f.; 314, I[;
318, 1f.). The theory that the husband is the wife's divinity is a parallel
to that which makes the parents the child’s divinity. Neither (so common
are both) needs illustration; but the underlying sensc is totemic in that
it establishes as a ‘‘god” that power on which one is dependent (sce
above, § 9). Woman herself is (poetically) a divinity, Srih stri (13, 46, I5).
The theory of the “gods of gods” (above, § 15) is illustrated by R 2, 34,
52, pitd hi daivatam tata devatdndm api smrtam (for the others,
see e. g bhartd daivatam, ib. 24, 21; 12,267, 30; of both parents, etau
maddaivatam param, 3, 214, 10f).

§ 26. Religion and Morals of the Gods. — The pricst of the gods,
Brhaspati, cxercises the usual functions of a priest, that is, the gods are
a religious body and have their own ‘‘divine service”, Curiously enough,
the priest himself is no more of an authority than the priest of the demons
(12, 58, 1f.). In sectarian chapters of the epics all the gods worship Visnu
or Siva, but their priest was not for this purpose, rather to obtain and
retain for them the magical powers obtained by the sacrifice. For the
same rcason the gods perform austerities, Yet their pdja is not of great
import; any hero or saint is “honored’ by the civil deities. They even
dance and sing in honor of a royal saint like Sibi, who was "besung and
bedanced by the gods” in admiration (nrttas cai 'vo 'pagitas ca pita-
maha iva prabhuly, by nymphs, angels, and gods, 13, 32, 32)!). The gods
meditate, perform penances, offer sacrifices, etc.,, and the places where
of old were the fires of their sacrifices are still shown on carth. All the
gods took part in the building of the fires at Visdkhayipa, for example,
and Maruts, Asvins, and Sadhyas also muttered their prayers, and saints
and seers sang hymns at Gangiddvira, where Siva received the Ganges
(dhnikam japate and sima sma gdyanti simagih, 3, 142, 61; cf. 3,
9o, 15; 12,12, 3). The gods' festival, however, is not on carth, but at
Indra's city. It is a pija but not religious, consisting in drinking, song,
and dance; in fact, it resembles a human festival, as divine religions exer-
cises resemble their human models. The gods come and take their seats
in “due order” as the spectators of the dance, which is an essential part
of the feast of heaven, svargasya utsavah., Mahendra, being host, dis-
misses his guests after they have enjoyed themselves sufficiently; the
festival being a musical exhibition given by the Gandharvas and Apsarasas
(3,46, 27{.). The human utsava is a samdja in honor of a god (1, 143, 9),
but the divine utsava is to do honor to a human heroic son of Indra,
The Soma of the gods' sacrifice mingled with the river Payogni and is
still mixed with it (3, 120, 32f,). That Indra drank Soma with the Asvins
on the Narmadi river is referred to elsewhere (§§ 4 and 110),

If ethics be part of religion, the divine religion is moral. All in all,
as light to darkness, so is the religion approved of the gods as compared
with that of the demons. The demons are false and eat meat; the gods

1) This use of nytta=upangtta is perhaps proleptic, as upagita follows, The
normal use occurs in §, 133, 4, upagitopanrttad ca (of Yaydti on entering heaven).
Dance is a common token of honor and worship, but “fore-dancing”, pra-nart may indi-
cate insult (ssprati-nart) as well as honor; pranrtta is used not of the recipient of
the honot but of the dancing person (see 5. v, P, W),
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are true and drink nectar. Apparently they cat flesh at sacrifices, but they
do not cat bloody flesh, only the essence of sacrifice. Despite the many
sins of the king of the gods, who is famous as an adulterer, deceiver,
and drinker, the epic moralist attributes repentance to him, Dissent from
the belief that the gods love truth appears only in the splenetic utterance
of an impatient king who says that “now-a-days even the gods lic”, Deva
'pi ninam anrtam vadanti (8,68, 15). Opposed is a mass of testimony :
“Sun, Fire; Wind, all gods, all creation, depend on truth; truth is equal
to a thousand horse-sacrifices; it pleases the gods and Pitys; it is man's
highest duty” (13, 75, 20). Banal morality, however, is to be tempered by
common scnse. Not to injure animals is a moral law, but Balaka won
heaven by killing a blind beast; and Kausika weat to hell for telling an
inopportune truth (8,69, 391.; 12, 109, 7). To deceive onc’s friend is wrong ;
to deccive onc's enemy is right, ctc. All the greatest victories of the
gods were won by deception of which they boast with pride. The gods
cause the fall of the sinner (or slay him, devatdh pitayanti, v.l. gha-
tayanti, 12, 132, 18). So the gods are appealed to as arbiters: “To the
Thitty-three thy act of violence is hateful” (3, 261, 113 S ib. 162, 13, v. 1,
“even to the gods"), The gods “seek wisdom and love purity; they will
not accept an offering from a man without faith” (3, 186, 18f). Faith
means to “revere all the gods and obey all their laws" (12, 110, 18). But
Indra as the god of valor demands of his worshippers virtue in the Roman
scnse; his warriors lacking bravery fail to go to his heaven and not
lacking bravery but dying face to the foe they attain bliss, irrespective
of their moral state otherwise, Those who desert their friends in battle
are to be burncd alive, for “Indra and the other gods whom he heads
give over to misfortune (asvasti tebhyalh kurvanti) those who, deser-
ting their friends, come home unwounded from war” (12, 97, 21). Such
a deserter “sinks to the hell Raurava in a sea of woe without a boat"
(S after 6,77, 35). Indra is god of guests; so hospitality is another means
of winning Indra's heaven; as Brahman's heaven is won by treating well
the Brahman priest (as teacher), and Prajipati's heaven is won by obedience
to one's father. Hence the saying: “The guest has power over Indra's
world”. In other words, the appropriate god must be propitiated by
observing his own way of morality. That is the reason why “the heaven
of the All-gods is won by those who are kind to their maternal and
paternal relations” (as they are Pitr-gods; all in 12, 244, 171 maternal
and paternal probably represent the distinction in jamis and jidtis). The
order of the state is also regarded, as an ethical matter, by the gods.
Marriages are made in heaven; “monogamy is the state decreed by the
gods for women" (2,68,35). The wife is “given by the gods” (1, 157, 31).
To sce whether a man observe these laws, the gods spy upon him; con-
versely, they are invoked as witnesses (passim). The chief witnesses are
(12, 322, 55) Fire, Sun and Wind; others are Moon, Earth, and Water (as
divinities). Later comes the idea of “the inner man” (conscience) and of
Dharma, Right or Justice, as witnesses (1,74,29f.). Yama, asgod and judge of
the dead, is also naturally invoked, and the Twilights, as complementary to
Day and Night (as divine witnesses ib.). Fire is a witness of the world"” (R 6,
119, 24f.; cf. 3,201,22f. S makes Yama the siksi lokasya karmaném)h).

1) “The thorough treatment of ethics “approved by the gods” would demand a volume,
but mythologically it is unimportant, human terms being simply rendered as divine. Virtuous
demons are known and sermons preached by them to the gods are given in the later epic
with telling effect, the stupid and rather boorish Indra being here set against the urbane
demon (see Indra). Compare above, pp.39—40, on virtuous demons,
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§ 27. Relation between Gods and Men, Worship, — As shown
above (§§ 4 and 1g) the gods help men In battle. When propitiated by
penances or satiated with offerings, they bestow in return largesse after
their Rind, or by means of heavenly messengers they give good advice.
One thing only they commonly refuse, immortality, but even this is given
by special gods (see Brahman, etc.), The gods live in Agastya's hermitage
and wait upon the saint, the spot being so sanctified by austerity that in
it the gods, when properly propitiated, dradhital, ‘'bestow upon pure
creatures spirithood and immortality and kingdoms various” (R 3, 11, 94:
yakgatvam amaratvam ca .. atra devd prayacchanti; G 17, 32 has
“wealth” also as one of the gifts, but the donor is here one god, nardniam
atra bhagavin vidadhe tapasd vibhul). The free gift of yaksatva
as well as that of immortality, whether made by one or more gods, natu-
rally sets aside the Karma doctrine, according to which “gods and saints
get heaven by their acts” (12,332,433 cf. 13,6,14). Other gifts arc regarded
as due to merit and possibly immortality or the condition of a Yaksa
(spirit) might be roughly thought of as based on the same cause, but as
expressed the two theories are incompatible. Otherwise the gods assist
men by proxy. A demon (seec Réiksasas) is sent to interfere with a good
woman’s seducer; a woman (see Tilottami) is created to help Visnu and
man, ctc. The “bodiless voice”, so often heard from the sky, is always
the voice of gods or their proxy (messenger), uttered to warn or advise,
even when it is not expressly stated to whom the voice belongs. In 3,
156, 13, a voice asaririni divyd dkasit, “incorporate, heavenly, from
space”, gives advice as to the royal pilgrim's route through the mountains.
A messenger may be sent, taking any form, so that Hanumat is thought
to be “sent either by Visava or by Vaisravana" as messenger (R 5, 42,
153 ¢f, ib. 50, 10, where he is thought to be sent by Vignu as Rama or
as having assumed the “lovely form” of Kubera, etc.). Dhrtardgtra is sup-
posed to have been born on carth as a Gandharva (messenger of Indra),
to help the cause of right (15, 31, 8!), an involuntary Avatar, though he
is perhaps only on a par with other spirits born for the purpose at the
will of Brahman (in I, 67, 3. and 84 he is “Hamsa, a lord of Gandharvas,
son of Aristd"). As a voice the Devadiita informs Ruru that life may be
restored in return for life if Yama wills, a “means provided by the gods"
(1, 9, 7£.). In 3, 260, 30f., a Devaditaka comes ona car in person to take
Mudgala to heaven and tell him of the happiness there (ib. 261). Another,
“of terrible form”, commanded Yayiti to fall from heaven, saying thrice
in a prolonged cry “fall thou" (plutena svarena, dhvamsal 1, 89, 20).
A voice in space, “of a certain divine messenger”, prophecies that the
eighth son of Devaki will slay Kamsa (S 2, 23, 11). A voice of this sort
encourages Bhisma to keep on fighting, as this is the “time appointed by
the Source of All (Visvayoni as Brahman) for accomplishing his decrees”
(6, 48, 08). Other signs are given for mortal assistance. When Révaga
threatens Siti, who does not know that he is practically impotent, the
Devagandharva maidens, who know all about it, try to signal the truth
to her by pouting and.winking or averting their eyes (osthaprakarair
apard vaktrair netrais tathd 'parak, R 5, 22, 11). In combats of men
the pleased gods shower flowers (4, 64, 37f.; as is done also by Devayosds,
0, 46, 06, on Skanda's victory). Not content with this, the gods lend men
their own weapons. The twin brothers of the righteous king thus carry
the “bows of Vignu and the Advins” (Vaispava and Asvija, 7, 23, 921).
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The gods in the night-battle themselves seize torches and lamps in the
sky, when waked by the glare of the battle-field (7,163, 131.). Usually
they are,content to cry sidhu and svasty astu to the heroes (7, 170,
12, etc.). Conversely, the help of the gods is shown by opposition to the
favorite’s foe. Such opposition is a fatality, a “divine oppression”, which
may attack a whole city (blest is a city devatibddhavarjitam, “without
divine oppression”, I, 207, 35). It is only the philosopher who says that
gods give man no physical aid, but help him by making him intelligent,
“Gods do not take a stick and guard men like a cowherd; him they
wish to guard they gird with knowledge" (5, 35, 40). Another implicit con-
tradiction of the Karma doctrine comes out in the statement that the
grace of God is effective (yasya prasddam kurute, etc. 12, 337, 20,
Upan. verse and doctrine) and conversely, and materially, a man's personal
defects, blindness ete, are not duc to acts of a previous birth, but “the
gods close the doors' of the deaf and blind (devair apihitadviral,
12, 263, 13), as it is the gods who give success (5, 191, 15, daivam; S§,
80, 21, devidh sakalam sadhayantu). The very life of a man depends
on the grace of the gods (1, 151, 38). The gods help Uparicara because
he argues on their side the important question whether seeds may be
considered goats for sacrificial purposes (see Vasu) One form of the
bestowal of grace is for the gods to give children, particularly sons, It
is granted as a reward for austerity, and devatejyds, and laudation, and
magical rites (in the list abhicdra comes last, 3, 205, 171.). Itis only the
grace of the gods that makes every oblation fruitful (13, 22, 5; see § 31).

The formal worship of the gods consists in austerity, becausc that is
a means of winning their good-will, as much as sacrifice itself, and lau-
dation, vandana, etc. The Vedic cult passes as the usual accepted cult
save for the (Visnu) passages which inculcate simpler rites and less bloody
offerings, But in the later theory all gifts to the gods are overpassed in
value by gifts to the priests (13, 61, etc.), whether of cows, jewels, houses,
or land. Lamps, flowers, gold, sandals, etc., every desirable thing, has its
reward in heavenly worlds, divine favor, and sensual bliss hereafter, Incense
and lights are given to priests and gods alike, the former being for this
purpose particularly “gods of carth”. The thanksgiving service to the
gods, a rite almost lacking in the older cult; is represented as common.
Thus on the report of a victory, the gods are worshipped with flowers as
offerings (4, 68, 23). Sacrifice itself is divine and a divinity identical with
the god Prajapati, Most gods are svistakrtah, “they perfect sacrifice”;
only the fiftcen Mitra-gods, begotten by Tapas, “steal the sacrifice” (see
Proc. Am. Philosoph. Soc. 1910, 24f.). At a hermitage, no attempt is
made to please with elaborate rites. Vegetables and water are here the
offerings (12,9, 10, vanya and dpas). There jis a difference in flower-
offerings. Sharp-scented and thorny flowers and red flowers are for magic,
abhicarirtham (“as explained in AV."). Other are the flowers offered
to Gandharvas, Nigas, and Yaksas; they make glad the heart, hence they
are called sumanasas, eumenides. To Bhits are offered red or black
flowers, Owing to their association with demons, one should not wear red
flowers but white; yet a red flower may be worn on the head (except
the kamala and kuvalaya, lotus and lily, 13, 104, 83f, and ib. 98, 151).
The gods take the perfume of flowers, Riksasas accept their appearance
with pleasure, and they please the Nigas by serving as food (ib. 98, 35).
The food of Yaksas and Riksgasas, however, must be a mixture of meat
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and brandy (any spirituous liquor); that of Bhiits, sesame, sugar, etc. The
gods should be offered (by a householder) milk and flowers as a bali;
then, being pleased with him, they make him prosper (ib. 60, the dis-
course of Usanas with Bali, the Asurendra). The same passage discusses
the forms of incense pleasing to the gods. Some are inauspicious, but all
dhipas except the perfume made from sallaki are delightful (to the
gods) if of th first class, For there are three classes, nirydsa, sarin,
and krtrima (“artificial”, as opposed to the gum and burning stick-
incense); the best of all is guggulu (of the first class) i e. bdellium;
aguru (of the second, sarin, class) is best for Yaksas, Raksasas, and ser-
pents (candana and uguru together, 9, 11, 52; as dhiipa, R 5,09, 28, etc.).
The sallakiya incense, hateful to the gods, is the favorite of the Daitya
demons; but gods, Danavas, and Bhiits are all pleased with the incense
made of dcodar pine and the vatica robusta (13,98, 381.) Women are
particulatly enjoined to make offerings of flowers, as they are excluded
from the elaborate Vedic rites, What they have to do in reference to the
gods is explained by Uma to Ganges: “Good women should risc carly,
clean the house with cow-dung, be devoted to the Fire-cult (Agnikdrya),
and always, with their husbands, offer flowers to the gods" (13, 146, 49).
The conduct of good women, as here explained, touches the gods further
in that a chaste woman may not look on Sun or Moon (because they are
male), nor at “a tree with a masculine name” (na candrasiiryau na
tarum pumnamnd, ib. 43). All the gods should be worshipped by a man
in the forenoon; and to get long life (hundred years) one should rise
before the sun in the hour of Brahman, brihme muhdrte, be pure, not
break things (this is the sympathetic sum of “not bite's one's nails, nor z
cut grass, nor break sods"), and not look at the sun when he rises or
sets nor at midday nor when eclipsed; but the seers, Rsis, got long life g
simply by adoring the Twilights. When one worships the gods, one should
put on clean clothes and not prepare for oneself the food for the gods
(samyava, kysara, saskuli; 13, 104, 15f; 87, 41 and 87). The flesh of
goats, cows, gavya, and peacocks (ib. 93) is taboo anyway, whether or
not on account of religious associations is not stated. To urinatc against
the sun, cows, priests, or the road, shortens life (ib. 75; cf. with all this,
12, 193, 13f). According to 13, 104, 64, the rule against looking at sun,
moon, and stars, naksatra, is for those sacrificially impure.

§ 28, The Days of the Gods., — These are mentioned adventitiously
and incompletely in the epic poetry, Karttiki, the full-moon day of the
month Karttika is spoken of as most holy (3, 182, 16), but Margasirsa is
the chief month (6, 34, 35). The twelfth of each month is sacred to Krsna-
Visnu, and he should be adored under a different name every month on
that day (13, 109, 3f). Compared with ib, 106, 17f, this section appears
to make the year begin with Margasirsa, as the rules for fasting and
observance through the year start in each case with Margasirsa and end
with Kirttika. The fifth and sixth lunar days are for sacrifices to the gods; =
the eighth and fourteenth of the dark half of the month arc propitious .
for fasting. Rewards of the virtue of fasting once a day for each month
are enumerated. Philguna the spring month, is Bhagadaivata (marriage-
month, under god Bhaga). The thirteenth lunar day of any month is lucky
(prasastd, 3, 134, 20). The day of the new moon, amavasya, is pro-
pitious for fighting, because sacred to Indra (Sakradevati, 5, 142, 18).
Auspicious days are those of the new and full moon, the eighth, and the
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thirteenth; also the lunar days (called divinitics) represented by the first
part of the day of the new and of the full moon and the latter part of
the day of the new and full moon, Sinivili, Anumati, Kuhi, Rika (lunar
days as divinitics, 8, 34, 32). In 3, 275, 5, Rk is an evil demon, Sinivali
and Kuhii (new moon) make a pair as opposed to Anumati and Raki
(fall moon), Devasend, Sasthi, Skanda's wife, is called Sinivall and Kuha
(see § 161). In 3, 218, 5, Sinivali is the third daughter of Brahman's third
son, Angiras (father of Brhaspati) and, “owing to her excessive thinness
she is both visible and invisible”, People call her Kapardin's daughter
(Rudra = Siva wears her on his forehead, the crescent moon). Kuhi is
also a daughter of Angiras (sec Agni). The moon-month was virtually
divided by holy days (when onc must remain chaste) into wecks, the day
of the new moon, that day week (“eighth day"), full-moon day, and the
eighth day after the full moon. Krsna and Skanda (v. s. v.) have special
days in each month, Skanda has by preference the fifth or sixth of the
crescent month (moon, Sripaficami and sasthi), Krsna has the twelfth, as
already remarked, and the Janmigtami, eighth, The cighth day anyway is
half way between new and full and so is a “joint" day (Parvan) and as
such very holy and especially adapted for the fulfilment of desires, when
offerings are made to the gods (Kamyastami). Sunday is the seventh day
of the weck, or, as an alternative, the sixth; better is the seventh because
the Sun-god has seven steeds (3, 3,63 and G4, saptamydm atha va
sasthyam), The year itself is a form of the creator-god, Prajipati or
Brahman (q.v.); in its northern course the Sun begins to take pity on
man, The northern course belongs to the gods, the southern to the Fathers
(passim), See also JAOS. 24, p. 24; and for the year's possible beginning
(in spring), Tilak, Orion, p. 23f

§ 29. Shrines and Temples of the Gods, — The usual word for
a shrine is dyatana or deviyatana and these words arc often trans-
lated as temple or chapel (c.g.PW.s deva® and devatdyatanas), pro-
bably without special consideration of the architectural value of a “temple”.
If buildings of any importance are meant by this translation, it must be
said that it is inaccurate for most of the epic occutrence. The dyatana
(“resting-place” or “support") is originally a mere place for the sacred
fite, and a small shrine gives its architectural value for the Mbh. in all
except a few doubtful cases. In Rdm,, where architecture is more modern
than in Mbh., the case is different. It strikes the mind at once that in
Mbh,, although the homes of kings and lesser men are described in detail,
with a full account of the palatial homes of the gods in heaven, and even
the watering-places are described as having marble steps, no ornate
description of a god's earthly home (temple) is to be found, On the con-
trary, in many descriptions of sylvan hermitages and impromptu settle-
ments, the dyatanini appear as hastily erected huts or mounds of earth
sacred to a god. For example, in 13, 10, 20, & Sidra leaves a hermitage
in the mountains, and going farther into the wilds proceeds to make a
little retreat for himself. There he builds himself a vedi, altar, a bhiimi,
to sleep on, and devatiyatanini, which are clearly not of architectural
value. When Rima in the woods builds himself also a hut, a vedi, cai-
tyas and “dyatanini suitable for an asylum” (R 2, 56, 33, caitydny
dyataninica dsramasyé 'nuriipdni) he builds the same modest shrines,
but the modifying expression shows that the writer recognises more am-
bitious ayatanani which would not be suitable for an asylum. And, in
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fact, as far as Rim. is concerned, in the same book Rima and Sitd are
described as sleeping srimaty dyatane Visnoh, R 2,6, 4, which must
be a temple large enough for a royal couch; but this is in the city, So
too in the same book, R 2, 33, 20, when the “homes” are described as
unswept, and “deserted by the divinities”, the gods' homes, ves mini, may
be implied, and this would mean temples (doubtful). But at any rate the
first case represents something different from the simple sthinam Kau-
beram, Dharmasthanam, etc, enumerated in the asylums (R 3, 12, 17£.).
The Kaccit chapter, which is found in both epics, alludes to devasthina
in R 2, 100, 44, along with tanks, altars, wells, feasts of the gods, caityas
(ib. 62), etc., but the expression is not found in the corresponding version
of Mbh. (2, 5, 100 has caityd vrksal). But in the late passage where
Mirkandeya describes the end of the age and the evils thereof, the
devasthinas and devagrhas (“god-houses”, bethel) are brought into
direct contrast with the reliquaries (of the Buddhists) known as edikas
(3, 190, 65 and 67; jaluka, v, 1), and in this case, as in many others, one
is not able to say whether a god-house means a temple or not. So with
the mote frequently mentioned devdyatanini, most of the occurrences
in both epics might apply to a simple shrine or to a temple, if they stood
by themsclves. When, however, a determining factor shows what they
mean, it is evident that in Mbh, they are not temples. Neutral in value,
for example, are such cases as those in §, 152, 2, where one is warned
against disturbing $masdnéni, hermitages of the great seers, Tirthas,
devatiyatanani and ayatanani, in pitching a camp; since the distinc-
tion may apply to shrines of scers, as in Agastya's hermitage, which had
shrines to gods and to seers. The same warning is given in 3, 16, 3, to
avoid, in pitching a camp, Caitya trees and devatdyatanini, The deva-
grhini burned by Hanumat in RG §, 49, 16, are not mentioned in the
other text (Bomb. and S), but Révana's palace is compared to a deva-
grha in R 3, 55,6, and this passage is found in both texts, the simile
suggesting that a temple is meant, This must too be the meaning of
devigira, as used in R 2, 71, 39, where it is said that at the king's
death the devagiras were empty (devagirini sinyini na cd 'bhanti
yathipuram). Here too (ib. 42) reference is made to deviyatana-
caityas. In the addition to Ram, 7, 37, 13f, a king is described as going
to a temple favored by his family, devigdram jagimi '$u punyam
Tksvakusevitam, after rising and making oblations to the Fite-god,
hutahutisanal, and there honoring the gods, Fathers, and priests; and
this devagara is described as having an outer court, bahyakaksydn-
taram, where, after divine service, the king received his ministers.
Perhaps the same interpretation may be put upon the word in R 7, 59,
pra. 1, 20, where a virtuous dog lectures on propriety and says that dogs
arc not admitted into devagira, nypagira, dvijavesma, for Fire, Indra,
Sirya, Viyu, the divine king (== Dharma in person), and other gods in
the person of the king (viz. Soma, Mrtyu, Dhanada = Kubera, and Varuna)
are in such places. Although the devagéra is called punya, holy, it is
not probable that punyagrhini, to be erected by kings, are temples.
They are rather punyasilas or dharmasalas, rest-houses, giving merit,
punya, to the erectors. The word occurs only in R 2,67, 12 (devigira
is not in Mbh.; devatagira, Manu, 9, 280). The negative cases in Mbh.
may be illustrated by 6, 112, 11, devatdyatanasthd devatih, images of
gods “standing on thelr shrines”. They are the object of pija (1,70,49;
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R 1, 44, 14), but the dyatana of Kasyapa is mentioned inthe first passage
(vs. 51) and this is not a temple. So when Bhima is carried aloft and
visits mountain-peaks and devatidyatanas, these are like the tapasi-
yatanas of the same account (1, 155, 22 and 29). Such places are holy
in either case. They are associated with Tirthas, are objects of interest
to travellers, and, as holy places, form a safe place for criminalsto consort
(1, 140, 64; ib. 215,4; ib. 9; and 12, 218, 1, in the West and ‘‘beyond
Kalinga™). All the devatiyatanas are adorned with flowers to show joy
(3,77, 8). Animals howling there are of course an evil omen (devata-
yatanacaityesu; a common collocation, 2, 80, 30; devdyatanacaityesu,
Rz, 3,18). In R 2,611, “on devatdyatanas and... on turrets’’, atta-
lakesu, refers to the city turrets (common to both epics). The Caitya
itself is a temple in R 3, 15, 15 (ib. 43, 3), where it is described as having
vedikis, terraces, coral stairs, a thousand pillars, and a high roof. No
such Caitya is described in Mbh.; in R it is a palace, prasida caitya.
Usually the Caitya is a sightly tree, holy as the abode of spirits, not to
be cut down, or to be cut only as a tactical exploit in invasion (12, 59, 63).
In R s, 12, 18, vedikd$ caityasamps$raydh, they are trees standing at
four corners, They were perhaps originally only trees without buildings,
hence caityd vrksah (above), and, when alone, masculine (scldom neuter:
in R 4, 19, 24, caityam; but in R 2, 17, 16, Rima makes pradaksina
around catuspathdn devapathams$ caityiny dyatandni ca, the v.1.
is caityams ca; in R 6, 130, 2f.: “Let pure men revere with perfumes
and wreaths and music the daivatéini and caitydni of the city’’), Mbh,
5, 192, §8, “revering with perfumes and wreaths the devatas, caityas
(masc.), and four corners”. The word tree, vrksa, druma, is frequently
added (3, 16, 3, etc.; R 3, 39, 4; RG 5, 20, 24 smadinacaityadrumavat)
not as if the tree were not the Caitya; since the Caitya is the tree in
other passages. In S 12,69, 41 -, it is said, apropos of the Caityavrksas:
“One should avoid to cut them down, as not even the leaf of a Caitya
may be destroyed, for Caityas are the resorts of gods, Yaksas, Réiksasas,
Nigas, Pisacas, serpents, Gandharvas, Apsarasas, and cruel Bhits"””, where
devanam asrayal must be interpreted by the preceding caityanam
sarvathd tydjyam api pitrasya pitanam. But the Caitya is a shrine
or a temple when it is “crected”, as in the description of Mimdhatr who
“got half of Indra’s seat” becausc of his piety as citacaityah, or when
it is said that “earth had little room left because of the Caityas raised
by Gaya" (3, 121, 13; ib. 126, 38). “Caityas of the Three and thirty’' (gods)
are mentioned in 3, 125, 17, and all these passages alike imply shrines.
In 12, 193, 8, the “gostha of gods' may be shrines or a temple (this vs.
corresponds loosely with Manu 4, 30 but has not Manu's idols, daivata).
In 12, 121 (see § 124) a Candila temple has images and bells (post-epical).

§ 3o. Idols of the Gods. — Images of elephants and other animals
and statues of men are frequently referred to in the epics, and in like
manner images of the gods are found in the Tirthas. “On seeing Visvesvara
of great glory with Devi at Jesthila one wins the worlds of Mitra and
Varupa” (3, 84, 134) means seeing the image, as more clearly expressed
in 13, 25, 61, Nandi§varasya mirtim tu drstvd mucyeta kilbisaih
(“the sight of Siva’s image frees from sins”). In Dharmaprastha at the
Dharma-Tirtha, where spiritual rewards equal those of a horse-sacrifice,
“Dharma sits forever”, and onc must stroke him, that must be the image,
Dharmam tatrd 'bhisamspréya (perhaps washing the image, 3, 84, 102;
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tatra Dharmo nityam #ste). At another Tirtha (3, 88, 8), “a mortal
would reach Siva's city on sceing the horn of the trident-bearer made by
(the god Siva) himself” beside the Payogni river (it is holy enough to
destroy all sin, there Indra got drunk on Soma); but it is not clear what
the horn represents; it is “high as heaven and spotless”, svargid
uttudgam amalam visinam, probably the crest on the head of the
image (in this same section is another *'visible Dharma", ib. 88, 24, sdksdd
devo Dharmah). A fetish-usc of the teacher's image is mentioned in
1, 132, 33, wherc Ekalavya makes a clay image of his teacher and wor-
ships it to get instruction refused by the teacher himsell. Perhaps the
divine Tirtha images are, like this, mahimaya, of clay. Yet Bhima makes
an iron image of his pet foe and cudgels it (9, 33, 4; 11, 12, 15, ctena
hi krtd yogya dyase puruse, "he practiced on the iron image"), The
images used as battle-standards arce of metal and some of these are images
of the gods, pratimas of Dharma, Maruta, Sakra, and the Asvins (7, 23,
88 and ib. 40, 18). So the pratikrti or image of Hanumat stands on
Arjuna's staff (5, 56, 9, etc.). Yet thesc are not idals in the sense that they
were prayed to, but rather effigics (the first, of the heroes' celestial an-
cestors), carricd for encouragement or even adornment, as ib. 105, passim,
images of animals. Salya’s standard, ketu, is “a great silver elephant,
and adorned with golden peacocks” (ib, 24f). But the images, devatd-
pratimés, tremble, laugh, and vomit blood, as well as sweat, dance, and
weep, and fall down from the standards (6, 2, 26 and ib, 112, 11), just as
the (temple-) images of Laiiki in RG 6, 11, 28 tremble, sweat, and laugh,
pratimis ca prakampante svidyanti (khidyanti) ca hasanti ca,
The “golden cows" made by Visvakarman and given away to the priests
by Gaya (3, 121, 12) are probably sacred jmages; compare the golden
images of kings and elephants used for the same purpose (7, 69, 29f.).
‘When the beauty of Savitri is likened to “a living image of Si1", it may
be a statue of the goddess’ vigrahavati'va Srih, for the people, seeing
her, pratimam kédficanim iva, “like a golden image”, thought that she
was a Devakanya (3, 203, 25£.). Compare the “golden (image of the absent)
queen” (in R 7, 01, 25; 99, 8, kdiicani patni). In the first tale Satyavat
makes images of horses (3, 204, 13; cf. 6, 3,09; and R 2, 15, 35). The Hariv.
speaks of images of metal, clay, wood, butter, and salt (H 7810 and 7812),
and shrieking images of all the gods (ib. 12801). Stone images are men-
tioned in H 7613 and 7813. The devalakas, or people who make dr
carry about images, arc mentioned in Manu and Mbh. (Manu 3, 180, etc.;
Mbk. 13, 9o, 11, etc.). Manu punishes adultery with a red-hot image, but
the epic with an iron bed (Manu 11, 104; Mbh. 12, 165, 65).

8§ 31. The Gods collectively as Fate. — Out of the great mass of
epic literature respecting destiny and free will it is possible here only to
select & few passages serving the immediate purpose of this paragraph,
which is to show that Fate or destiny is a power developed into indivi-
duality out of the general concept of divine power, until it merges with
Time = God, Death is distanta or distd gatil (R 2, 103, 8), i. e. the end
or course “appointed”, This distam, “appointed” is daivam, ‘the
divine”, and both are synonyms for Fate, as bhavitavyam, “that which
is to be", is personified in bhavitr (masc) in 7, 201, 77. Daivam is the
highest power known, daivam eva param manye (R 1I,38,23, and
passim), and is recognised as such traditionally (daivam atra param
smytam, 7, 152, 24). It is onc with distam, for example, in §, 77, 8f.
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man's evil “opposed by Daiva”, “inflicted by dista”. This again is dai-
vavidhi == vidhi, as that which is “disposcd” (ordered) by the gods or
by Vidhatr as representing the gods (3, 71, 31; §, 82, 46). This vidhi is
then regarded as personal, Vidhina sampraguditah (3, 10, 32), as a
man is said to be “in the will (power) of Dista, because Vidhi is all-
powerful" (cf. Distasya vasam esyati, 5, 32, 19; Vidhis cabalavan..
Digtasyda 'smi vase sthitah, 2, 59, 18). Valmiki affects the use of
Krtinta in the same sense (R 2, 24, 5, etc.). The identity of daiva==dista
leads to v. 1, daivam, v. I distam eva param manye (2 47, 38 and
5, 150, 4). This co-operates with Karma and ability (2, 16, x1f.). Another
equivalent of vidhi is niyati, “controlling power” (R 4, 28, 3f), personi-
fied as a goddess (2, 11, 42, along with Asa, Samvriti, Hope and Fulfil-
ment). Niyati operates till one reaches the highest philosophic knowledge
(parapratyaya, I2,217, 23). The relative power of Karma, the divine
power (Daivam), and onc's own nature is the subject of endless discussion;
briefly put in 12, 233, 19, “Those who teach the Karma doctrine preach
the efficiency of the act; pricsts say that the divine (Daiva) is efficient;
natural philosophers say that one's own nature” (is the chief thing). That
the divine power is sometimes analysed as the power of the stars may
be suspected from the antithesis of “natural philosophers’ (bhitacin-
takdl) and daivacintakal as astrologers (12, 121, 46). For a further
discussion of the knotty point just stated, cf, above, R 4, 25, Fate again is
expressed by bhagya and bhigadheya, the “portion” (9, 2, 30f.) given
by the gods (cf. bhaga; see Bhaga). It coincides with Greek moira, as
in the refrain, kim anyad bhiagadheyatal, “what else than this moira
is of avail?" (ib. 43; bhagya as fate, ib. 47). Heroic characters object
to the fatalism of Daiva, not generally because of impiety, but because
the concept has alrecady merged into a personal abstraction which stultifies
actlon (R 2, 22, 21f.; ib. 23, 7f. and 16). But a consciousness remains of
the origin, for pious Rima yields to Fate as the divine will, while ener-
getic Laksmapa adds to his repudiation of fatalism the defiant remark
that even the gods shall not hinder him (ib. 23, 21). Kala alone (Time)
is weightier than Daiva in Rdma's opinion (R 3, G4, 74; ib. 69, 491.), but
pure Daiva causes Devi Earth to shake and the sun and moon to be
eclipsed (R 3, 66, 11). In 12, 28, 18f, Daiva, bhavitavya, Kala, dista,
vidhi, and vidhana are all synonymous. In R 4, 6, 4, Vidhi is the Fate
pursuing a man. As such, “fate” may become death, as in Greek. Fate,
Krtanta, like Yama, “binds one with a cord and drags onc off” (R 5, 37,3,
krtanta interchanging with vidhi, as in g, 65, 16 Krtanta is like Yama
or Kila), So the simile daivadandam ivodyatam (10, 6, 20) makes Daiva
personified as Fate in evil sense. Itisa mere v. 1. whether Daivam nin-
danti or devam nindanti be read in 8, 91, 1t “Low people blame the
god" or “‘the gods' will", as S has distam for daivam in the important
statement; “This is Daivam (distam) or bhavyam (to be); as Dhaty made
it of old, so must it be" (6, 76, 19). Here the fate of an ammy is “made
by (the god) Dhatr” and is Daivam (ib. 26). In 1, 89, 9 occurs a proverb,
“Fate is the stronger”, distam baliyah, and in vs. 8 this is daivi-
dhinam, Compare too the supposition expressed in 3,65, 41, “Perhaps
this is owing to the offended divinities”, with the preceding, na hy
adaivakrtam kimcit, “there is nothing not accomplished by Daiva”.
Moreover, though what is to be is synonymous in many passages with

Daiva, in clearer expression it is said to be not quite synonymous but
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conditioned by Daiva: bhavitavyam hi yad bhivi Daivam cestayate
hi tat, “the divine works out the fate to be" (B has cestayati 'va ca);
of. R 6, 113, 23: Daivam cestayate sarvam, hatamm Daivena han-
yate. It is indeed this divinc power, cxpressed by that “appointed” or
that “provided"”, which is specifically personified as Vidhity to companion
Dhéity = Brahman. It is or may be considered as a form of Brahman
(hence Brahman is both Creator and Disposer), so that victory is "appointed
by fate' or “by Dhit" (see Brahman), Hence vihita with Vidhity as
the divine: evam Vidhitrd vihitam . . daivam purugakdrena na
sakyam ativartitum . . krtdntam anyathi kartum ne 'cchet so
'yam (S 9, 62, 77, after B 61, 68), “So has it been disposed by the Dis-
poser . . the divine cannot be overcome by man's act .. wish not to
change Fate" (who can destroy past, present and future). A similar pussage
in 2,56, 17 and 57, 4 explains Daivam (regarded as “the highest and hard
to overcome') as the power which is expressed in what is appointed by
Dhaty, Dhitra digtasya vase (sarvam cestati or tisthati, ib. 58, 14).
Instead of distasya vase appear in 2, 58,18 the words Dhatus ca
vasam anveti pdsair iva naral sital, “as if fastened with thongs 2
man comes under the will of Dhity" (preceded by “as a falling iuminary
steals away the sight, so does the divine power, Daivam, steal away
a man's intclligence™), Compare further, 3, 173, 15, the destruction of evil
demons is nirdisto Brahmand purd;jand 5, 39, I, anisvarah .. Dhatrd
tu distasya vase krto 'yam, ‘man was made devoid of free will at
the Creator's injunction. Here all is appointed by the god (asvatantro
hi purusal, s, 159, 14f.). In another passage there is a diatribe against
the hathadurbuddhi, who, as hathavddaka, ignores the fact that the
“lord creator”, Dhatr isvara, appoints or disposes and apportions (vi-
dha and vibhajya) according to one's former acts; what a man does
is done according to Karma but through Dhitr (3, 32, 12—2I, and ib. 183,
86f, slightly modified, a man's course is determined in part by Daiva,
in part by hatha, in part by Karma). Hatha is power, force, fate as
necessity, impersonal necessity or accident, Hatha as opposed to Iévara
appears again in 12, 32, 12f. (in 19, read hatham for hatam) The per-
sonal Daiva is also expressed by Kala, so that daiverita and Kilahata
amount to the same thing (2, 71, 16; cf. daivayogit, “fatally” and "by
chance’’). Opposition between the will of individual gods and Daiva may
be observed in 3,236, 23: “What is it save Daiva, if, when the field is
sown and the god rains, deve varsati, there is no crop?", So vidhi
makes the gods (as well as men) suffer (5, 8, 52). Indra “‘recognises fate”
(distam anupasya) and renounces the attempt to save Khigndava from
the flames (1, 228, 22). Here the will of the gods has been converted into
a power expressed by the Creator acting above the gods. Siva takes the
Creator's place in sectarian writings: mahadevena distam (3, 106, 23).
Time, Kila, is vaguely personified as son of Dhruva, the Pole star, a Vasu,
who also acts as charioteer of Siva (I, 66,21 and s. Siva), but as per-
sonified he is usually identified with Death or Yama, as representing him.
But “Kila, the all-compelling”, appears as an old man to summon Rama
secretly to heaven in R 7, 103, If.; Kilajfiapta, ib. 6, 53, is one with
Mytyupasavapasita, “fettered by Death's fetters” (ib. 58). As an entity,
Time is then subdivided and the four ages, Yuga, emerge as divisions
having separate names as the constituents of an acon, or whatever it may
be called, one of the ceascless revolutions which bring the universe back
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to its beginning, the wheel of time conceived by ages. Of these only one
is mythologically important. Krta, the perfect age, is no more personified
than are other time-divisions, nor is the succeeding Tretd age of more
mythological worth, while Dvipara appears on the stage only with Kali,
the last of the ages. The first theoretically lasts four thousand years and
each succeeding age a thousand less, with the deified Twilight ages
between reckoned in corresponding centuries, so that Kali is the bad
present age of a thousand years duration (later as years of the gods),

§ 32. Kali thus cmbodied may well be the finale to the general subject
of gods, for under him the gods arc neglected in favor of Buddhistic
teaching (as above, edika), and again he may be added to the above
remarks in regard to Kila, for he is of like origin, There are two epic Kalis,
however, onc the musical demi-god son of Muni (1, 65, 44), whose only
function is to appear as a chorister with other gods and Gandharvas, to
whom he is closely reiated (x, 123, 57). This Kali (originally Kalf) derives
from kal meaning noisc (Siva is the noisy god, Kalakala). But the time-
spirit of evil is Kali, who like Kala derives from kal, drive, press, oppress,
so that an oppressive king is called a kali and “Kali catches careless
kings" (12, 12, 20 and 314 ib. 91, 28). Any form of Time is personified,
so that even Kalaratri (“fatal night”) appears not only “noose in hand",
but as an old woman, a black and bloody housewife, kutumbini, scantily
clothed (10, 8, 70). She may be Durgd (9, 17,43). The demon, Déanava,
Kilanemi (in Ram. as Rikgasa) incorporate as Kamsa (z, 67, 67), "whose
diadem was cut off by Visnu” (S 2, 51, 22), is nothing but the “wheel of
time” as a form of fate. Kili again is the ‘'dark” wife of Santanu and
mother of Vyisa (5, 147, 19), but as name of Durgd (q.v cf. R 5,27, 28)
she unites the idea of fatal time and dark time (cf. kdlintakopama of
Indrajit, ctc. R G, 88, 2). Kali is evil fate, a synonym of alaksmi: “Laksmi
came to the gods; alaksmi to the Asuras', and with alaksmi enters
Kali and destroys them, “pervaded by alaksmi and smitten by Kali"
(3,94, of.). So Kali is plain destruction: “In war there is ever kali and
lives are lost” (5,72,49). Yet the conception is not that of a permanent
being but rather of personified destruction, liable to spring into existence
on occasion: “When virtue is destroyed, Kali is born", and Kali thus
appears incorporate in all destructive kings, as Dhautamilaka was the Kali
of the Chinese (5, 74, 12f)); Duryodhana was a part of Kali (11, 8, 30);
and Subhadrd “was born as Kali and for the destruction of the Vysnis”
(S 1, 248, 19). Viduld says to her pusillanimous boy: “You have been born
my Kali" (3, 133,30). Kali is the middle one of the triad *virtue, gain,
and desire"; gaining is destructive strife (5, 124, 35). From destruction
to bad luck is but a step; hence “they say that Kali (bad luck) is in
broken vessels” (bhinnabhinde kalim prahul all broken beds and
vessels are aprasastini, inauspicious, as are cocks and dogs and trees
in a house, 13, 127, 16). In 13, 23, 4, a kalipirvam is a gift of food
obtained by strife, and, like anything leaped over or licked or kalahina,
is impure and taken Dy fiends. As the sun represents Time (Kéla), Kali,
like the sun, is called sarvamaldsraya (3,3,20) in his part as agent
of all ills. As the fiend of the dice, Kali is then playing only one part of
his general character. In the great gambling scene of the epic he plays
no patt at all. Only S has a maladroit interpolation stating that Yudhi-
sthira was penetrated by the power of Fate, daivabaldvista, and “‘for
a moment entered Kali, and, being entered by Kali, he said ‘So be it’, and



IV. Tue Gobs, 77

played” (S 2, 98, 241.); but this is only in the second game and the con-
fusion between Kalim dvisat and dvistal Kalind is not happy (pro-
bably copied from Nala). In 3, 174, 5, where Arjuna “remembers the kali
produced by gambling", kali (asabove) is strife or injury. In Nala, Kali
enters the king along with Dvapara (apparently), though the last scarcely
appears except as subject to Kali and then disappears (3, 58, 1f)). Here
Kali becomes a suitor of Damayanti, converses with Indra, and is cursed
for his insolence (S ib. 56, 10 has devabhibhita, Puskara overpowered
by the god Kali, as is Nala by Fate, daivivista, but B 59, 9 says “Nala
entered by Kali"), Kali “went home", after vomiting the Naga's poison
and escaping the “curse-fire” (ib. 72, 43), after the Vibhitaka nut had been
forever rendered infamous by his présence in it (ib, 41).

§ 33. After this brief résumé of the general aspects of epic divinities
those divinities themselves must be discussed individually. Yet as several
of these appear as forms of special gods, the concept rather than the
names applied to the forms will best designate the divinities, as far as
this is possible, Of all the innumerable gods counted as such only about
a dozen have any reality as scparate beings, The athers are mere names
or shadows of gods, and of the dozen not all arc of first-rate importance,
The older epic pantheon is presided over by Brahman as creator and
beneficent ancestor of the other gods, among whom Agni, Yama, Varuna,
Kubera, and Indra (not least) are the most energetic, most commonly
referred to, and invoked. They are, in short, most real to the poets, who
regard them as over-gods, guardians of the quarters, though they have
not quite systcmatiscd the Four Guardians (see § 91). Sectarian influence,
affecting this older pantheon, gradually raised Visnu from an inferior
position as form of the Sun-god to a predominant position, while the
worshippers of Siva clevated him in the same way to a point where he
theoretically surpassed all other gods, till even his son was made to oust
Indra. To present all this material it seems best to follow as well as may
be (that is, rather roughly) the historical outline, beginning with the catlier
Vedic divinities and ending with the Trimtrti or triad which remains till
to-day as the three forms of one God. The order in whick the gods are
discussed will then be, in general, such that after Sky and Earth follow
the ecight great gods (later) recogniscd as Guardians of the World; then
the minor gods or spirits recognised less as individuals than as hosts;
then the divine seers, who are practically gods; and finally the three
greatest gods of the trinity. When convenient, however, individuals will
be discussed in their proper environment, Kéma immediately after the
Apsarasas, and Skanda after §iva, Parjanya under Indra, etc.

§ 34. The Sky-god. — The venerable Dyaus of the Rig-Veda is
reduced in the epic period to a mere shadow of his former personality.
In the formal scheme of creation he is regarded as a link in the chain
of development (1, 1, 29f) from the mundane egg, and the sons ascribed
to him are epithets of thc Sun: Brhadbhédnu, Caksus, Atman, Vibhavasy,
Savity, Reika, Arka, Bhinu (cf, Bhinu also as son of Pradhd and form of
Agni), Asivaha, and Ravi, one of whom, however, Rcika, is father of
Janamejaya with human descendants (S adds Manu). A Vasu is called
Dyaus and Dyunima (1,99, 39 and 47), although the formal list of Vasus
does not contain this name. He is represented as a thief, afterwards born
on earth to expiate his crime. The original sense of Dyaus as “shining"
(==vasu) may have led to the name. Dyaus is often feminine: “The (fem,)
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Dyaus, sky, was embraced by his head, the earth by his feet" (3,12, 55);
“shone like Dyaus with the stars" (2, 36, 8); “like the autumnal sky, $dradi
Dyaus, with the stars” (R 8, 9, 41); "Sarama (fem.) pleased Sita "as Dyaus
with water pleases earth”, and “Ladkd with the hero like Dyaus with the
sun" (R G, 34, 1; ib. 73, 15, fem. implied; cf. dyaur iva magnataraka,
R 2, 9, 66). When Sky and Earth appear as witnesses, the former may be
male (1, 74, 30), but when presented as a rain-giver (R 4, 28, 3), Dyaus is
represented as a female pregnant for nine months and then bearing rain-
water conceived of sun-beams, Compare 12, 229, 91: "'In the home of the
self-existent Great Father the gleaming (fem.,) Dyaus poured forth ambrosia
and Indra rained upon the crops (in 2, 45, 29, “Dyaus poured rain", etc.,
the gender remains at least doubtful) Without personification, dyaus in
the form divi, “in the sky", and in the phrase pated dyaus (nipated
dyaur mahim), is the sky conceived of as person no more than are the
clouds which, to be sure, are liable to be personified but ordinarily are
not (cf, with the simile above, “like nabhas, cloud-land, with the stars”,
R 5, 10, 34). Dyaus is not “heaven", though the cognates diva and tridiva
are synonymous with svarga, the light-world heaven of the gods. Com-
pare “fill dyaus with noise”, or “fill tridiva” (mahim dpirayimdsa
ghosena tridivam tatha, 1,69, 16), “The god rains”, as a parallel to
“Indra rains”, might imply this god or Dyaus or Parjanya, The citations
above show Dyaus in the only activities recognised as his or hers, as
progenitor, rain-giver, and witness of wrong, in none of which does Dyaus
play the part of a real god. He is a memory only.

§ 35. Earth, — Earth is the Great Mother, the Broad Goddess, mahi,
prthivi, the “mother of all created things”, the nursing mother, dhatri,
who is imaged as a divine cow giving milk to all her children (3,200, 70;
7,69,20, as daughter of Prthu Vainya and as Virdj; cf. 1, 49,9 and
H 11829f., with H 12019). As the giver of all good, Earth is “father and
brother and sons and sky and heaven”, the “cow that milks wishes”
(fulfills all desires, kimadhuk, 6,9, 71 and 76). It is a later idea that
she will have no “joy of bearing sons”, owing to the curse of Uma (cf.
§24; R 1, 36, 24). Earth is constantly personificd, not only as drinking
blood, but as approving of priests, and as typical of patient endurance, I,
68, 14; 3, 26, 14; 51,40; R 3, 30,6; R 5, 35,05 ksamaya Prthivisamal,
1, 100, 14, ¢tc.). But she is over-burdened; even one person of no account
is a “burden upon earth” (3, 35, 7, bhimivardhana), and a mass of evil
creatures or even the normal growth of population renders patient carth
very impatient; “I cannot endure these people”, she cries (S 2, 51, 451.),
and she complains to Brahman, who creates Death to relieve her of her
burden (7, 53,4f.). Or Visnu assures her that war will relieve her and
bids her still “support the worlds” (lokdn dharaya, 11, 8, 25). The form
of Death, a lovely woman, as here depicted is not old. Earth is bhararta,
oppressed (7, 53, 4) and Death is created to relieve the strain, even gods
being mortal, sarve devd martyasamjndh (ib. 54, 48). The tears of
Death seeking to avoid her task become diseases, which kill men, for
“Death does not come with a club”, H 2030, Earth's address to the gods,
derives her from Madhu's marrow. As nurse of all, Earth is helper,
medini, provides wealth, being herself wealthy, vasumati, and rejoices
to give corn to a generous man (3, 200, 41; cf. R §, 40, 2). In an Aeschylean
image, though differently applied, Sitd says, “I shall rejoice to see his
dear face even as Earth, the giver of good, vasundharé, rejoices, having
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the corn half grown, when she receives the rain” (R 5, 40, 2; cf. ib. 6,
33, 37). In another, when a hero sinks to death, “Earth like a dear mistress
embraces him as he sinks upon her breast” (9, 17, 54f.; R 3,30,73 R 4,
20, § and 23; ib. 6, 32, 16; ib. 114, 85). In general, the dead Serate gim
(fAiv) samisritdh (R 6, 54,9, etc)). Though it is the weight of sinful
demons that afflicts Earth (1, 64, 43), yet when Visnu assumes the form
of a boar and raises her, it is simply the weight of towns and peoples
which sinks her. Here she is an overburdened goddess, “the divine
bountiful producer of corn, whose ear-rings are the mountains”, $ivd
devi mahibhiagd sarvasasyaprarohini .. Sailakundald (3,142, 45;
cf. ib. 32 and 2¢). In poetic phrase, it is not the earth which holds the
mountains, but the mountain which holds earth, jagatidhara; cf. “he
sustained grief as a mountain sustains carth (1, 176, 43). “As long as carth
endures” (R 6, 101, 57, ctc.) is a proverbial phrase, but it is recognised
that “Earth will come to an end" (12,2006, 30). As a hapless divinity she
is adopted (Urvi from aru) by Kasyapa and so is called Rasyapi (12, 49,
71f); in 13, 155, 6, he pervades her by yoga, taking her post, another
late tale. She tells him of new warriors and goes to heaven, To the same
epoch belong the tales which utilise Earth as a moralist. Thus she
advises Indra to employ priests for the removal of sin (13, 34, 21f, as
matd sarvabhatinam); yet apart from acting as witness of innocence
(R 6, 119, 27) and being invoked for victory with many other divine beings
(7, 94, 47), she is not so important as a goddess as she is qué land, object
of the earth-hunger so conspicuous in the later epic. In this guisc she
sings her own song on the virtue of bhimidana, grants of land, and
her secret name is Priyadatta (cf. 13, 62, 35, where Bhimir bhitir ma-
hadevi is cited in Brhaspati's talk with Indra, the Bhimigita Gathis)
He who has her has all (yasya bhimis tasya sarvam, 6, 4, 20), but
one should renounce her for his own sake (8, 37, 17; 120, 40). Earth
deserts the sinful and treacherous (3, 124,28). For her son Naraka Bhauma
(p. 50) she begs a boon and this is significant, since he is an cvil demon,
and earth is recognised as the goddess of demons and spirits, Bhits,
although one with Aditi as goddess of the gods, Thus in H 3281, where
Aditi is identified with Durgi, it is said that the same goddess is “Aditi
to the gods, Sitd to the ploughmen, and Earth, Dharani, to the Bhits"
(on Sita, cf. § 7). Yet land and carth are so inseparably one that it may
be questioned whether even as land divinity does not still inhere in the
Great Mother. Thus, as the divine Sun is afflicted by eclipse, so “divine
Mother Earth” (jagatim mitd devi lokanamaskrta bhimih, R 3,
66, 9) is afflicted by earthquakes, due to the same cause that produces
untoward lightning or rain (some divine power apatt from her, 2, 45, 281),
or to the movement of a demon (see § 18, Dhundhu), or to the shaking
of the world-elephant's head (R 1, 40, 14). Even when described as “four-
cornered earth” (3, 126, 40; 5, 149, 9; R 5, 31, 5), the ground where Bhiits
live and bodies are buried, the “home" below (avani, in 3, 310, 6, "house”;
cf. avanipdla as king, 12, 311, 8; avanim gatah, R 6, 54, 33), she is
still the goddess. So Sibi is described, ekacchatram mahim cakre
(12, 29, 41), “he put the great (mother) under one umbrella’ (sceptre, cf.
ib. 132 and 12, 321, 134). Four-cornered by the bye, is rather offset by
the epithet samudranemi (3, 26, 14; 4, 8, II, etc.), implying & round
surface like the felly of a wheel, “whose circle is the sea”. The con-
quest of earth includes “her mountains, forests, open spaces, &késa,
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seas, and valleys, niskuta, towns, cities, and islands" (3, 254, 31), as
parts of her, also divine (sec § 4f). Metaphorically she is the chariot of
gods or of a god-like hero, mountains being the pole, staff, etc. (3,175,4,
ctc,). Earth, vasumati, is “clothed with scas" and at the same time a
goddess, devi, “having mountains, forests, towns, etc." (1, 170, 63; 3,
237, 8f., forests, mountains, and rivers have no owners, but land other-
wise is possessed; “a gift of land saves seven generations”, 13,66, 31
and 36). She has seven seas and islands in R 7, 37, pr. t, 56 (v. §6),

§ 36. The later epic regards the carth as belonging to Visnu, and
inferentially as born of him: “As gold is born of Fire and cows are born
of the Sun (Siryasutds ca gival), so Earth belongs to Visnu (bhiir
Vaisnavi), so that he who gives these three gives the three worlds"
(3, 200, 1271.). At times, mahi is opposed to the mountain, as if only the
fruitful carth were the great mother. Thus mahim dvasa means “des-
cend (from the heavenly hill) to carth” (3, 176, 11). Jagati is the earth of
moving beings opposed to the adri or mountain rock (3,237, 18; jaga-
tipala, -pati is king; Jagatpati is a title of Kama, Vignu, and Siva),
When Sita is carried away by the goddess Earth, called Madhavi Devi
and Dharagi Devi (as wife of Visnu Madhava, says the scholiast, R 7, 97,
151.), she calls upon Earth three times to hide her, and the divine Earth
rose on a seat supported by Nigas and bore Sitd down to the depths
(rasatalam). With this conception of the goddess Earth sinking into
carth may be compared the scene where Earth declares that she will
give up earthhood, bhimitvam, and go to heaven, and is then restrained
by Kasyapa (13, 1535, 2f.; cf. also 12, 49, 71f.,, where Earth again pravi-
vesa rasitalam). The location of the “navel of earth” at a place in the
Himalayas scen by Hanumat (R 6, 74, 60) introduces an old conception in
more precise form. The witness of Earth may be implied when the de-
ceived heroes march wrathfully off casting dust and sand about and over
themsclves, whilst lightnings flash and earth quakes (2, 30, 5 f. and 28),
though the act is explained as prognosticating the arrows they would
shoot, When wrestlers prepare to contend, they rub earth on their hands
(S 4, 15, 33) and when Bharisravas is about to die, he “touches earth with
his head" (as if in protest against his unfair antagonist), yet both acts
may be due to natural causes, for easc in wrestling and from weakness
(7, 143, 44). To put to earth the hcad or grass into the mouth significs
defeat?), but there is no other invocation of earth except in the direct
and formal phrase “earth may split, the sky fall, Himavat turn’” (or “losc
its snow"), and “ocean dry up” (e. g. 3, 249, 3tf, with v. L in S; ib. 278,
38, etc.), i.e. before this thing happen, the impossible will happen. Earth
is honored with a laudation at Sraddhas, after Fire, Moon, Varuna, and
the Allgods. As such she is called Vaignavi, Kasyapi, and aksayd or
cternal (13,01, 25), as well as Prthivi and nivdpasya dhérini or sus-
tainer of crops, H 12076f. adds a new feature to the figure of carth in
representing her first as ruined by the poison of the great serpent and
then undergoing penance and sustained by Visnu, whose right arm in
upholding her makes a shadow reaching from earth to the moon. Eatth

1) A man who says “I am thine" in battle is not to be attacked, nor one who pro-
¢laims defeat by having his mouth full of grass, trpapiirpamukha (12,98, 49). Cf. the
modern examples of this in the second edition of Colonel Jacob’s Third Handful of
Popular Maxims (1911), On prostration with head to earth, cf, 7, 80, 43, jagims
$irasi ksitim, of Krsne abject before Siva,
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is here without means of productivity, alingd, till Visnu supplies the
deficiency and makes her fruitful (ib. 12095).

§ 37. Aditi and the Adityas. — Aditi is the “mother of gods”
(9, 45, 13) and as such heads the list of goddesses, Hri, Sri, etc., here
differentiated from Prthivi, though elsewhere identified with Earth (p. 79).
In particular she is mother of the Thirty-three (R 3, 14, 14); also of the
winds, Marutas (12, 329, 53, or Diti, cf. §48). R regards Dhaty as her
special son (R 2,92, 21); Mbh, says, Indra is chief and best-beloved of
her sons; when he is away, she yearns for his return, though equal mother
of all the gods, called by her name Adityas (1, 65, 11, etc.). As Revati she
appears as a disease-goddess (3, 230, 29) and R makes Aditi's womb a
refuge for Ravana (R 4,1, 120), but her usual aspect is that of beneficent
mother-goddess renowned more for her motherhood than anything else,
though known also as having cooked food for the gods' success and as
having lost her ear-rings, which were subsequently recovered from Naraka
and given to Sarya (3, 135, 3; ib. 307, 21). She presides over Punarvasu
(R 1,18, 8). As mother of gods she is opposcd to Diti, mother of demons;
both were wives of Kasyapa. She is blessed by Brahman for her asceticism
(13, 83, 27, called Mahddevi as mother of Visnu). Her sons, the Adityas,
are eleven, twelve, or thirteen in number, according to various lists, but
“the wise say, there are twelve of them" (3, 134, 19). S I, 132, 49 emends
B 123, 66 so as to agree with H 12011f, thus omitting the odd thir-
teenth, caused by a desire to get Visnu into the list. Elsewhere the later
epic and H include others (Jayanta, etc,) as Adityas, and the genealogy
calls Brhaspati by this title, but the last may be merely a parallel to 13,
62, 46, where good men are Aditya iva tejasd bhuvi, that is “like
gods” in general or “like suns”. They are given by pairs (2, 11, 30) and
the usual grouping is in conformity with this, Indra is the chief, and
Visnu, when mentioned, is “last but not least”, ajaghanyo jaghanyajah
(H 594; 1,65, 151)%). They all come from the mundanc egg in I, I, 34.
They are all sons of Aditi Diksdyani and Kasyapa Prajapati Marica; in
H 11549, Indra heads the list and even Manu is an Aditya, In Santi, they
are said to be of warrior caste and Vivasvat Mirtanda is eighth (Vedic
position) and father of the Asvins (12,208, 15f.: cf. § 110), The names are
chiefly those of sun-gods, Bhaga, Mitra, Savity, Vivasvat, Pagan, Visnu,
together with the clan-god Aryaman, and the creator-god as Dhaty, Tvastr;
the earliest grouping being: Dhitr and Aryaman, Mitra and Varuna, Amsa
and Bhaga, Indra and Vivasvat, Piigan and Tvasty, Savity (or Parjanya) and
Vispu, Aryaman's importance lies in his being chief of Pitrs (6, 34, 29).
Tvagty is artificer, yielding in dignity to Visvakarman (with whom he is
often confounded). He “made Sitd" and made Vytra (q. v. and 3, 274, o
also Indra’s bolt and Siva's spear (sec Indra and Siva). A v.1. makes him
adhirdja of Rudras (for ripa, forms, 14, 43, 0). Nahuga sacrificed a cow
to him (12, 269, 51). Dhaty interchanges with Vidhaty and both with Brahman
as creator. The two forms are as Visnu under the titles kartd vikartd
ca (3, 188, 19), Vidhity also being trcated as an independent Aditya
(3, 125, 23). Dhity establishes laws of life and of death, appoints good
and ill, becomes Fate (§ 31), the disposer of disposition as of events
(*Methinks I shall ever be as Dhaty may have disposed me", vidadhita,

1) Here, however, the Adityas are born direct from the flaming face of Vivasvat Pra-
jipati (H $93, as sun, Adityd dvidasdai 've 'ha sambhiitd mukhasambhavibh), Aditi
being ignored altogether; as Is the fact that they are thus born from one of themselves!

Indo-arische Philologle 111, 1b, 6
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1, 80, 10). Dhity makes and marks; for example, he makes a mole on
a maiden's cheek as sign that she will be happy (3,69, 7); all creatures
are inscribed through their acts by Dhéty (abhilikhitdni, 11,7, 12). In
1, 66, 30, Dhaty and Vidhity are “sons of Brahman". Vidhaty tests in
person a man's piety (see Sibi) and comes disguised to carth (3, 198, 25);
generally a power rather than a person. Samvidhity (vyadadhit, 2,67, 15)
adds a new name equivalent to Vidhitr, meaning controller (as court-
officer, comptroller). Lists of Adityas will be found also in H 12911 and
141671.; 13, 150, 14f. (H 12456 has only eleven; in H 11549, Visnu has
second place). Soma, $asin, is Aditys, H 13143f, where “Parjanya” is
paired with Mitra, and Tvastr = Visvakarman, Jayanta in 13, 150, 1§ may
be Soma. Parjanya as “youngest of the Adityas” (H 12498) might be Visnu,
but, as their “chief" also, is probably Indra. Comparc H 175 and 593,
and see below for Parjanya (§ 71), Sirya (§ 38), and Vignu (§ 143). The
group of Adityas crosses that of the Lokapilas (§ 91f.). This later group,
as will be shown below, comprises the chief gods outside the triad of
highest gods, but these chief gods are not yct recognised as the eight
World-protectors of later mythology. In the following, however, they will
be discussed in their later order. They differ from the group-gods to be
discussed later in that they are individually important and only gradually
form a group, whereas the group-gods (ganas) start as an organic group
without individually important members and gradually develop members
with special names and individuality. The Adityas form the first division
of the Thirty-three, whose other divisions will be noticed among the Gana-
gods (hosts of spirits by groups, §§ 111 and 112). Before taking up the
first of the Lokapdlas, who is the Aditya par excellence (the Sun), it will
be necessary to say a few words in regard to synonymity in divine groups.
Telang in his introduction to the Anugiti (SBE. 8, 219) thinks it doubtful
whether, when Soma and Candramas are mentioned as presiding over
tongue and mind respectively, they indicate the same god. As far as the
epic is concerned, there can be no doubt that Soma = Candramas and
Arka =Mitra. The fact that in the same pacsage Indra is differentiated
from Maghavat in the same way shows that the author treats the same
god as having different functions, not that he regards Maghavat as another
god than Indra or Arka as another god from Mitra, Not does it show
(as the author also contends) that epic mythology is not far removed from
Vedic “theogony”, because the emancipated soul is identified with Vignu,
Mitra, Agni, Varuna, and Prajipati, as gods “held in highest repute at
that time”, Such groups are casual; they arc not carcfully selected; they
aim only at mentioning a few respectable high gods. The literary rather
than scientific value of the phraseology is important. In one passage the
first “lord” of lights is Indu; immediately after, the first “beginning” of
lights (jyotisdm in each case) is Aditya (14, 43, 6 and 44, 4). Candramas
is here lord of Naksatras, but in many other passages this is Soma; while
here again Soma is merely “lord of prlests” (ib. 43, 10), just as the lord
or chief of directions is the North and again is the East (ib. and 44, 13),
and Soma again is lord of plants, while the lord of priests is Brhaspati.
This does not mean that Soma = Brhaspati or that North = East, nor does
divergence of functions in the same god as a type mean that the two
names given represent different gods. All that can be maintained is that
different aspects of a god are consideted in one case and identical func-
tions are ascribed to different gods inthe other case. It is quite possible
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that Mitra, Arka, and Sirya represented different sides of the same god
without differcntiation sufficient to make these aspects different individuals,
So Indra as Puramdara may not be taken as a different god but as the
same god under a different aspect than that presented by his title Maghavat
Indra, A third peint remains, Soma is “king Soma”, as Varuna and Yama
are “kings"; but suchtitles are inherited from a remote past and do not
in the least affect the divinity of those to whom such titles arc applied.

V. THE EIGHT GREAT DEVAS.

§ 38. The Sun-God. — Sirya (Helios), the Sun, is, as god, known
under other names, which are synonymous as far as the epics are con-
cerned,  Aditya alone is the sun and one of the commonest designations
of the sun-gad. To this metronymic the cpithet “day-maker”’ is sometimes
added; ddityapatha= Divdkarapatha or Bhiaskaridhvan. A quali-
fying “thousand-rayed” or ‘ray-wreathed" is used alone or added to
Aditya (7,187, 1f.,; R 4, 39,2, etc.) to designate the luminary (having fewer
rays than the moon, q. v.). Pidsan is recognised as the god kicked by
Siva, who also knocked out his teeth when Pisan was eating cakes at
Daksa's sacrifice (7,202, 49; ib. 59; 13, 161,10), and as elder brother of
Parjanya, and the lover of Sandhya (Twilight, RG s, 25, 27) in distinction
from Suvarcald, wife of Surya (ib. 26); but this last passage is not in the
alternate text (it also makes Kriyd the wife of Brahman instead of Dharma
as in 1,66, 14, and Diksd wife of Soma). In the former passage, Siva as
Hara Viriipiksa is also Bhagenetrahara (1, 221, 8) or Bhagaghna (7, 202, 47),
that is, Pdgan is distinguished from Bhaga, as in the formal lists of Adityas
(§ 37) and in mangalas (so in 10, 18, 16, Siva “put out the two eyes of
Bhaga and broke the two arms of Savity'). In the extended madgalas
particularly, Pisan, Bhaga, and the Adityas, are all mentioned separately
(c. g R 2, 25, 8—23), and as the arms of the cosmic giant are Dhity and
Vidhity, so are his hands Bhaga and Pisan (R 7, 23, pra. 5, 22). But the
identity of Piisan with the Sun-god remains, for he is the god who “shone
in the wars of the gods and Asuras of old" (7, 105, 22) and the god who
“goes, having a thousand rays, after warming the earth, to the western
mountain at the close of day” (5, 179, 39). Savity “on rising takes away
the glory of the stars” (9, 32, 18; R 6, 12, 20 and 24, 21) and “the day-maker
on rising takes away the glory of the heavenly lights". Siirya is gavam
pati, and Arka (sun) is united with tejomayair gobhih (R, 7, 22;
of. H 2043, gavam guruh, and 3,3, 52, gobhir bhasayase mahim),
as he is apam pati (cf. gopati of Varuna), who is “attacked by Rudra”
(babhau Rudrabhipannasya yathd ripam gavdam pateh, R 6,76,93).
The disc of Savity (7,38, 18) leaves no doubt in regard to the identity of
Savity, who “sets in the west” etc. (8,75, 12; 12, $8, 22). Savity is sarva-
lokaprabhivana and vibhdvasu; in the east Savity rises and sings
the Savitri, bestowing, as Stirya, the Yajus-formulas (12, 319, 2f). The
tising Illuminator destroys the Asuras (of darkness, §, 108, 3f.). Vibhavasu
is a common name of the sun (1, 86, 8, etc.). Other synonyms are Vivasvat,
Ravi, Tapana (1, 68, 13; 111, 18; 171, 20; 3, 133, 10f,; 6,101, 51f.; 8, 49, 42).
Arka, Bhaskara, and Savity are indeed sons of Dyaus (as if separate), but
as the first two are epithets, the assertion simply shows how easily epi-
thets become persons, Vivasvat (Savity) is the husband of Tvéagtri (daughter
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of Tvasty), who under the form of a mare bore him in mid-air the two
Asvins (I, 66, 35). Ravi, the sun, is guarded by Aagiras as Indra is guarded
by Dadhici (3, 92, 6). Siva, Indra, and the Sun-god all bear the titte Deve-
svara, “lord of gods” (2, 50, 16, bhisi divi devesvaro yatha), These
names are also applied to demons and inferior spirits; Sarya is an evil
spirit; Bhaga is a Rudra; Vivasvat and Mitravat are evil demons; Arka
is a Danava, They probably represent a time when evil and good spirits
were not absolutely differentiated, as indecd they are not in the epics,
otherwise the mangala would not entreat “safety from all (other) gods
and those that lurk around the path” to harm travellers (R 2, 25, 22). Surya
is lord of the Grahas or seizing spirits (Arka, of heats, 14, 43,6 and 8;
R 7, 23, pra. 5, 3). Karna, son of Siirya, is Savitra (1, 136, 3 and 8), Though
formally identified with Sirya (3, 3,16), Bhaga is the sun especially as
procreative power and as such his constellation, uttard Phalguni, is
suitable for weddings (1,8, 16; R 1,72, 13 and R 7, 5, 34); the means of
securing a husband's love and obedience is called yasasyam Bhaga-
daivatam (3, 233, 8, v. |. vedanam and vetanam), or Bhagidhinam
(H 7013). For Mitra, sce below, p. 89,

§ 30, The sub-divided sun includes the myth of Aruna, appointed to
go before the sun on his rising, thus protecting the world from excessive
heat. Brahman thus appoints him, to reassurc the seers, but Arupa is son
of Kasyapa; he acts as charioteer of the sun (1, 24, 3f). Hence Aruna
and Garucla, who was brother of Aruna, are reckoned among the Adityas.
Arupa's wife is Syeni (but Arund is an Apsaras). Aruna is deformed.
According to one tale, both brothers were born to avenge the Vilakhilya
saints on Indra, who had insulted them (1, 31, 34; see § 12, Garuda). For
66000 years Aruna is preceded by 66000 saints, who, fallen from Brahman's
heaven, go before Aruna to guard all creatures, until they enter the disc
— of the moon! (6,7, 30). Aruna is “like a red wheel”, but the foregoer
of the sun, at sight of whom all men begin to pray (7, 186, 3f.). He is
father of Jatiyus, younger brother of the roc Sampati (R 1,1, §2; ib. 3,
14, 31). He, like Garuda, is Vainateya (son of Vinata), Other sub-divisions
of the sun amount to multiple suns marking the end of the world. At
the time of universal dissolution, the twelve Adityas appear as twelve
suns (the sun is “twelve-souled”, 3,3,26), of whom only Visnu is eternal
(33, 59; 5,181, 8; 13, 140, 34); though in reality ekah sdryah (3,134, 8;
12,352, 10), “the sun is one". Passages (3, 188,67; ib. 190, 78) colored by
Buddhistic thought speak of seven such suns. When it is said that the
sun rains (Adityaj jayate vrstih, 12, 264, 11), the process of gathering
up the water and letting it out again is meant. The usual function of
the sun is to drive away darkness and demons (from the gods in the sky
as well as on earth, 3, 185, 30), At sunset he absorbs into himself all the
gloty of earth, even the light of flashing swords, and then all evil demons
appear (6,48, 114; 7, 50, 3; also 6,86, 42), Light is goodness and the sun
is superlative goodness, as all sinners are darkness (7, 146, 144; 14, 39, 14,
Adityah sattvam udriktam kucards tu tathd tamab). But there is
a “sun of the sun" which supports earth and sky (5, 46, 3), & “sun that
eats the sun”, siryddalh siryal, or, an “over-sun” without parts (God;
12, 310, 20; V. L. S 323, 20 and 42, atisiiryas tu niskalah). Yet this is
not myth but philosophy. According to it, a bastard mythology makes sun
and moon the eye (sic) of God (the sun lights, and the moon enlightens;
as the mystic seems to say, 12, 343,66). As “eyes of the world” the two
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suffer eclipse (R 3,66, 10). The sun has, besides light, a black part, pada,
or foot (cf. Visnu as ekapdd), which is that which absorbs water during
ecight months: “Vivasvat draws up water''; “eight months he drinks and
then pours forth for four” (8,79, 78; 12, 363, 5f.). In Sirya, Ravi, Vivasvat,
live the saints (Santi, ib, 9; cf. R 6,74, 60, siryanibandhans). Even
God is established on some of his rays (yasya tejovisesesu svayam
dtmi pratigthitah). Vivasvat extends his two arms when a saint
approaches to enter his disc, and reaching out his right hand welcomes
him; then the glory of the saint becomes one with the glory of the sun
(Santi, ib. 16). The tapas, heat, of the sun is identified with the ardor
of the saint (tasmét siryo virdjate, 5,46,1). But the sun also slays,
The warrior kills with arrows, “‘like Savitr” and “like Aditya” (6,48, 341,;
106, 78; R 3,47, 9, and 15f.). To sece the sun kabandhénka (R 3,23, 11)
i, e, with the appearance of a headless trunk (masses of clouds), is a bad
omen, Epithets of the sun are regularly sahasrarasmi (“of a thousand
rays") and, less often, gabhastisatasamvrta (7, 13, 26), probably ‘‘having
hundreds of hands" (rays), but he eats with these rays as well as protects
with them (3, 33, 71). As the twelvefold sun (above), Stirya has one hundred
thousand rays (12,313,4). The rays make a wreath about his head, man-
damaricimandalah (S for mantra-, at §, 182,29; cf. mandarasmil
sahasramsul, 7, 148, 24). He drives a monocycle, ekacakram, dragged
by seven horses, which grow weary after the day's work (5,46, 5; 6, 120,
53; 7, 189,84; R 3, 71,30). A divine (Visnu) Néiga replaces them on one
occasion for a month (12, 358,8; 363,1). His steeds carry him ten thou-
sand leagues in half an hour (R 4, 42, 41) or three hundred and sixty-four
leagues in one wink (S 1,189, 10f. after B 173, 17). The sun, even as
measured disc, is still called the “exalted bird". The measure of the sun
is in accordance with the fact that the eclipse demon (Rahu) devours sun
and moon, so he must be the largest (also as circle) of the three, The
circle of the demon is 12,000 leagues (diameter) by 42,000 leagues (circum-
ference); that of the moon (larger than the sun) is 11,000 by 38,000 leagues;
and that of the sun is 10,000 by 35,800 leagues (but “to those coming
near he scems as large as earth”, 6, 12, 40f,; R 4, 61, 13), Both Rihu and
the Sun are Mahagrahas; Sirya scizes the light of the moon, etc. Thus
he is attacked by ‘‘cruel Mahdgrahas" (6, 76, 11), while reckoned as one
of these (grahah siryadayah, 3, 200, 85; cf. 8, 87, 4) evil planets,

§ 40. In all these references to the sun, though disc or bird or horse
(see Agni) or bull, he is ever the god, never inanimate. He drinks,
goes home, possesses hands, hair, etc., bestows wisdom, makes speeches,
acts as a witness, etc, He has quite a family., His wife Suvarcali (see
Sandhyd above, loved by Pisan) is mentioned in 13, 146, §; R 2, 30, 30;
R 5,24,9, as a type of conjugal affection, his “devoted follower”. As
Suvarcald is a plant it may be a sun-flower (heliotropic) myth which she
represents, Older is the story of his espousals with Tvastri (above). She
is called Surenu and Samjiid, and, according to H 545f, bore to Vivasvat
Manu Vaivasvata, Yama and Yamund, but unable to endure her husband
longer created a similar self, her shadow (Savarnd Chdyd) and commis-
sioned her to act as wife (she bore Sdvarpa Manu, etc.). This Chaya of
H and the Puranas is not known in the epic, but S 1, 203, 34 cites Usa
as wife of Surya (Useva Siryam, etc.). That Vivasvat became a horse
and begot by Tvaghi the Asvins is referred to in the epic and told in
extenso in H (6o1, see above). Sanai¢cara is said to be his son by Chaya
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in H (loc. cit.) and this legend with that of the future Manu is recognised
in 12,350, 55; cf. VP 3, 2,4, Sanaiscara is the planet Saturn (the planets
which appear to meet the Day-maker and Night-maker with especial
pleasure are Sukra and Brhaspati, Venus and Jupiter, R 2,99, 41). Strya's
daughters arc Supraji, wife of Bhinu (3, 221,9), and also (?) Sraddhi Vai-
vasvati (12, 265, 8, perhaps identical with Savitri, but N, says sdvitri here
is sd avitri, “guardian and generatrix of pure birth"). The southern seer
“Cakradhanus” is also called his son, “born of Siirya" (5,109,17), the
South being called the quarter given by Vivasvat as dakgind (ib. to his
Guru, sc. Kadyapa, ib, 1); the text says: vidur yam Kapilam devam,
“whom (Cakradhanus) they know as the divine Kapila” (ib.). Kapila is
a name of the sun (3, 3, 24), as well as of Visnpu (3, 47, 18), and the Képilas
(Sankhyas) are a scct especially favored by the sun (below). In R 1,17,9;
ib. 5,62, 36, etc., Sugriva, uncle of Dadhimukha, who has the honey-grove,
is “begotten of Tapana”, “the sonof him of a thousand rays”, Staryatman,
“born of Surya's self” (R 4,14,22) and at death he enters the disc of the
Sun (R 7, 110,22). Other sons of the Sun, who return into their father at
death, are the apes Sveta and Jyotirmukha (R 6, 30, 33).

§ 41. Savitri, given in marriage by her father the Sun to Brahman
(3, 110, 26; S 4, 22, 11; 13, 169, 9), is the “mother of the Vedas", the reci-
tation of which divine being as verses purifies from sin (3, 200,83 and
12, 35,37), a thorough identification of the verse and goddess (japan
devim vedamdtaram). As goddess she is attendant on Pérvati (3,231, 49).
She appears to king Asvapati (who, to get children, had worshipped her
for eighteen years with Mantras and ten thousand fire-oblations daily,
eating only at the sixth meal-time), and in person, riipini, promises him
a daughter, “glorious Savitri”, whose story of devotion to her husband is
known to both epics (I,241,48; 3,203, 10f; R 2, 30,6 and ib, 118, 10).
The goddess intercedes with her husband to have the boon granted; she
has “divine ear-rings which she gave for a priest”, and so got to heaven
(12, 235, 24). She saves from difficulties, durgatarani, and as such abides
in the palace of Brahman (2, 11,34). She is both the mother of the Vedas
(whom “she does not desert”, 3,81, 5) and the mother of the initiated
regencrate (3, 100, 34; cf. Manu 2, 20 and 170). As a dramatic figure she
blesses a Paippaladi priest, a Kausika, and announces a discussion between
Time, Death, and Yama, who as “son of the Sun" (12, 196,6 and 199, I f.)
is called Siryaputra and Vaivasvata (the former being applied also to
Saturn and the Asdvins). The mark of Savitri's foot is still visible at the
Udyanta mountain (where too is the yonidvara, but the allusion is lost,
3,84,03f). Savitri, as all knowledge, seems to be differentiated from
Giyatri: “Savitri is first of knowledges and is all (spoken), as Prajapati
is first of the gods, as Gayatrl is first of metres" (14,44, 5f).

§ 42. Several stories are told of Siirya, whose southern limit was set
for him by Manu Savarni and the son of Yavakrita (s, 109, 11). When
Mt. Vindhya is angry with him (see § 6), Sirya says: “Not by my own
will do I revere Mern. My path is laid out for me by those who made
the universe” (3,104, 5). The daughter of the saint Harimedhas, Dhvaja-
vati, was once estopped from further flight through the western sky by
the command of Siirya, who twice commanded her to “stand still", and
she stood still (5, 110,13). The sun burns Jatiyus' feathers (R 4, 58,4), but
it is not said that this is due to anger. In the Anus$isana, however, Strya
burns the wife of Jamadagni and being threatened by the saint disguises
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himselfas a priest and reproaches Jamadagni for trying to shoot the Day-
maker, who is a benefactor, providing food by ‘“raining on the seven
continents” (13,95, 18f)., Jamadagni replics that at noon the sun stands
still for half a wink and at that instant he is resolved to shoot. His anger
is averted by supplication, however, and as a reward for his leniency
Sirya gives Jamadagni shoes and an umbrella, which first introduced this
sun-guard to man (ib. 96,6 and 14). In 2 late passage, R 7,23, pra. 2, the
sun declines to fight Ravana. His door-keepers are here (vs. 9) Pidgala
and Dandin, and he is called Aditya, Surya, Ravi, Adideva, lord, Mirtanda,
“witness of the world”, “he of the seven steeds”, “maker of day” (and
of light), and described as adorned with car-rings and bracelets, smeared
with sandal paste, with yawning mouth and a thousand gleaming rays.
The reason he gives for not fighting is that he “cannot spare the time"
(néd 'ham kalaksipam sahc). As "witness of the world" the Sun secs
all that is done and “‘with his heavenly eye' watches the rape of Sitd,
being so shocked that he loses light (R 3,52,13). Rima calls on him to
tell where Sita is gone, addressing him (Aditya bho lokakrtdkrtajiia)
as one who knows what is done and not done, witness of actions true
and false (R 3,63, 16). A very late passage called “the mystery of Citra-
gupta" also makes the sun the witness of all man's acts, but as witness
the god here rccounts it all to the judge of the dead. At Parvan time
what a man does goes to the sun, and if he has been generous and given
lamps to priests, then, as he goes through hell's darkness, the gods of
light, Moon, Sun, and Fire, lend him light to see. The “mystery’’ ends,
not very apropus, with the hearer, who is Vibhavasu himself, saying:
“This is the mystery of Citragupta; the five worst sinners arc he who
kills a cow, or a priest; an adulterer; an unbeliever; and he who lives
on his wife. These five are avoided by gods and Manes and will live in
hell on pus” (13, 130, t7f.; seec Yama). The sun will not hurt Rima because
he knows him (R 2, 44, 8). He upholds right but, as general benetfactor,
“Sirya shines upon the good and the wicked” (12,73,24). Like Wind,
Fire, and “the mothers of the worlds, the cows, who are deities among
men”, Strya is also said to be born of Brahman (“‘son of the Sclf-existent”),
and as a divinity he must not be offended; one must not urinate against
the sun nor look at him rising, etc. (as in the law-boaks, 13, 125, 64;
cf. ib. 60 and 62, and 12, 193, 17 and 24, na meheta; 13, [04, 17). He
who offends thus against Ravi, Bhinumat, lives eighty-six years in hell.
In R 2,75,21, siiryam ca pratimehatu is a curse, paralle! (cf. AV. 13,
1,56) to “may he kick a sleeping cow”. Sirya comes when called by
a magic formula of Kunti, yellow as honey, great-armed, wearing bracelets
and diadem (3,306, 10) and “making his body twofold, on earth and in
the sky" begets Karpa by mystic Yoga-power, who was born with radiant
armor and ear-rings. He visits this son in a vision and gives him advice
(3,300,6f). He is here the beneficent god of a thousand rays, Bhinu,
conqueror of Rahu (Svarbhdnusiidana, 3, 302, 18 and 20). When Karna dies,
the sun, bhakta, devoted do him, bathes in the western ocean to purify
himself (8, 04, 30). Aditi (§ 37) gives him the ear-rings (3,307, 18f.). The
story of Karpa forms the basis of some of the strongest scenes in the
epic and is often referred to (12, 6,6 and 15, 30,9). It is possible that
Karpa himself (“son of the bull") represents the sun. He is called Vai-
kartana from his cutting off the armor, and to distinguish him from the
son of Dhrtaristra (1, 67,05). His death at the hands of (Indra as) Arjuna
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might point to a sun and storm myth. His family is the object of special
regard on the part of the god, who gives Kunti a copper dish of inex-
haustible food (origin of the grail according to Prof, von Schroeder) and
saves Krsna from the amorous Kicaka by giving her a demon guardian,
Rakso taksdrtham (3,3,72; ib. 262,2; and 263,21} 4,15,20). The an-
cestor of the Kurus cailed Samvarana is a devout sun-worshipper, and his
name is a personification of the veiling surrounding the sun, while his
wife Tapati is “daughter of Tapana”. She is a younger sister of Savitri
and is born of Tapana Sirya (1, 171,6), and is formally bestowed upon
Samvarana by Vivasvat (1, 173, 18f). According to 1, I, 44f., the Kurus,
Yadus, and Bharatas are descendants of the divine beings called (Dasa-
jyoti, etc) Ten., Hundred-, and Thousand-light, sons of Subhréj, son of
Devabhréj and grandson of Sahya (v.l Manu), the youngest Vivasvat
(Dyaus' son), Kuru is son of Tapati Sauri, hence Tapatyas as metronymic
of the family., At 1,189, 19, the priest Vasigtha in S goes a niyuta of
leagues upward to intercede for Ssmvaraga as suitor of Tapati and here,
in a brief hymn to Bhaskara Vivasvat, the god has the (Visnu) epithets
sahasracaksus, trayimaya, and Viriicandrdyanasaikaritman,
a hymn approved by the sun, who said it should be muttered by all the
faithful (ib, 24f., japyd bhaktanam) “Thousand-eyed'’ is an epithet of
Visnu and of Indra in other places; it here stands for the usual *“Thousand-
rayed”. Haridagva and Haryasva are both sun-names (R 6, 107, 11f).

§ 43. All the hymns to the sun are late, as shown by internal evi-
dence. They may be due to a recrudescence, perhaps political in origin,
of this cult. But even in the older texts mention is made of the ascetic
Urdhvabihus, who stand with arms up-stretched (R 2,95,7, beside the
river Mandékini), as does Samvarana (1,173, 12, ardhvamukhah). The
Paficaritras derive their doctrines from the sun himself (12, 340, 120), and
they number 66,000 or (v. 1) 88,000 (but both numbers are conventional ;
the larger number in S). In the camp of the Pindus there were “a thou-
sand and eight others who were Sauras” (7, 82, 16). That many worshipped
the sun particularly, may be seen from the names of the Kurus' battle-
friends, Siryadhvaja, Rocaména, Amsumat (etc., 1,186, 10f,; Siryadatta,
4, 31, 15). There was also a “secret Veda of the sun" taught to Arviavasu
(3, 138, 18f.). The Bhagavatas identical with the Képilas have a doctrine
taught Sarasvati by the sun (12, 319,6f.; ib. 302,54 and 83 ib. 348, 14f.;
349, 3 and §7). R 6,107 = Bomb. 10§ (106) has one of these late hymns,
introduced as a hoc signo vinces, but not found in the Bengal text.
The sun is here identified with all the gods, including those of the Tri-
mirti; he is the bird, of a thousand flames, of seven steeds, saptasapti,
the golden germ, twelve-souled, maker of all, witness of the world, deva-
deva, soul of all gods, destroyer and maker of the world, Compare
yugéntasirya for the usual yugéntagni (R s, 37, 65). The Mbh. describes
the sun on the occasion of the gift of the food-vessel and then cites
a hymn, first uttered by Brahman to Indra, and told to Nérada, who gives
it to Dhaumya. He first gives the names of the sun, reckoned as one
hundred and eight (3,3, 5f.). In S, the names follow the hymn. The lists
of names differ, and in neither text are there the stated numbers
(namastasatam). Here the Sun is Victory, Jaya, and especially the
refuge of the Kdpilas (Sinkhyas); he illumines with his rays (gobhih)
the thirteen continents; he is lord of Manus and of Manvantaras; as twelve
suns he dries the ocean; he is Indra, Rudra, Visnu, Prajapati, Agni,
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Brahman, the goose (hamsa), Vysakapi, Vivasvat, and inter alins Mitra
and Mihira, The last (Persian) name gives the approximate period to which
the hymn belongs, evidently that of the Piiicaritras also. The sun is also
Bhatatman (S) and is to be worshipped with loving devotion, bhakti,
especially on the sixth or seventh day. His adorers, believing in his love
{tvadbhivabhaktédh), will live long. His followers, who clasp his feet,
are Mithara (3, 3, 68; cf, 12, 203, 8, another late touch), Aruna, Danda
(asaniksubha, as lightning?#), the divine mothers (cf. the Saurda Mitrs of
9, 46, 38), Maitri and Ksubh (Love and Harm?), and the mothers of the
Bhitts. Among his noticeable epithets here are alolupa (epithet of Siva,
free from passion), the sacred fig-tree, Kapila, the divine physician Dhan-
vantari, "door of heaven', and different divisions of time and fire, S has
Vaigravano, v. I for vai Varugno (error for Vaisvanara?), devakartd
for dehakartd, etc, and adds as epithet, manih suvarnal, which refers
to the manih suddhaly or “pure gem”, supposed to drink the rays of
the sun (12,209, 12). It is once referred to under its usual later name
suryakanta (12,218,29). Mitra has lost his individuality in the epics
except in the late (Uttara) tale of his quarrel with Varuga (§ 50f.). The
name is that of a Marut in H 11548. Mitrasena, Mitrabdhu, and other
Mitra-names appear in Kyrspa's family (H 0186, etc.). Many of the epic
data are Vedic tradition, the sun as rain.giver, lord of cows, demon-
dispeller, father of Yama, etc,, but others are found only in the hymns, the
pseudo-epic, Hariv., and Purinas. As philosophical adhidaivatam, Mitra
and Arka appcar differentiated from Stirya (12, 314, 2 =14, 42, 26, and 43, 7);
also here as neuter, Mitram (14, 21, 4). The perfected saint of the same (per-
haps antique) range of thought is identified severally with Visnu, Mitra, Varuna,
Agni, Prajipati, Dhity, and Vidhéty (ib. 42, 65). Sons “like Mitra and Varuna"
(1, 105, 41, etc.) are promised a devotee, i, ¢. sons of special glory., On a
group of “Mitra” gods see § 50. For Mitra as war-god, see Varuna, § 59.

§ 44. The Moon-God. — Never a god of much importance in India,
save as it mystically represented the yellow Soma plant whose name it
assumed, the epic Moon-god remains much more restricted than its rival
lominary, though it is supposed as a heavenly body to be higher (in space),
larger, and better endowed with rays (1, 18, 34; R 7, 23, pra. 4, 16). It belongs
probably to a lower class than does the Aditya sun, for it is one of the
group of eight Vasus (1, 66, 19), three of whom, Moon, Wind, and Fire,
are_retained in the epic list of these pre-epic deities. Only late lists (§ 37)
of Adityas include Soma. The moon is of course never aught than a god
(husband of Diksa, § 38), yet it is gencrally referred to rather as delighter
of eyes and hearts, a gleaming luna candida, Candra, Candramas, than
as a god; that is, its gentle beauty and cool light (1, 177, 40) are regarded.
It is physical, as in the figures, “the child crying for the moon”, (R 3,
47, 41), “hard to touch as the moon", th: nocturnal phenomenal body,
rajanicara, rather than the divinity is implied (4,14, 51; 5, 130,37f)
Compare 8, 39, 16, where candram jighrksuh is parallel to a “frog
croaking at a rain-cloud”. In this sense also $asdnka (marked with a
hare) and $asin is generally used. Thus Karna is §asiva divi (3, 301,12),
“like the moon in a cloudless sky” (Visdkhayor madhyagatal),
that is, the physical moon shining between two stars with which
his ear-rings are compared (cf. 8, 20, 48), describes Karpa, For Candra,
of. the use in %, 16, 54, citre rathe . . babhidse naksatracitre
viyati 'va candral, So Citraya Candramd iva (R 3,17, 4). It is
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Candra that is “like a white goose in the bluc lake of the sky” (RS, 2,
58, etc.) When speaking of the sickle of the moon and of the moon in-
creasing in the bright half of the month, this is the word usually employed
(Candra, or Sasin, not Soma), though there are exceptions, and when
Somasuta is described, naturally sahasrasomapratimal is preferred
(7,23,20); also a saumya (gentle) king is likened to Soma (passim).
Besides Candra, Sasdnka, and Soma, the moon is called Udurdj, Udupa(ti),
“water-lord" (boat?), and Indu==Soma(drop), besides names which are
periphrases, Night-wanderer, Water-born, King of Stars, Cool of Ray, etc,
In R 5,16, 31, naikasahasraragmi is the moon, Soma as a fighting god
is almost forgotten, Indeed it is said that though he once had a bow and
a war-chariot he gave them away to Indra (1,225, 4f). His not very repu-
table exploit of raping Tard, the star-wife of Brhaspati (Jupiter), brought
on the Tarakamaya war, which is frequently alluded to as an event of
the long ago. The son born of this pair was Budha (Mercury). Sorna
stands here on the side of Usanas (Venus), the star-priest of demons, of
Rudra, and of the demons themselves. As far as the later epic story goes,
Budha is son of Soma and Tard (H 1340), not the son of Rohixi (R 3, 49, 16),
the favorite wife of Soma. Daksa gave the twenty-seven stars of the lunar
zodiac (his daughters) to Soma, The remaining twenty-six objected to
Soma's partiality for Rohini, and Daksa, after warning him threc times,
cursed him to have yaksman, consumption, which still causes his monthly
consumption, though by bathing in the Sarasvati (where it joins occan at
Prabhasa), and by worshipping Devesa, Soma recovered, Yet he has to
keep up the remedy, “drinking there the six essences of Varuna", to
ensure health, As Soma is “lord of plants” and as the gods depend on
vegetable offerings, his decline devastated the world and frightened the
gods, so that they interceded for him (1,66, 17; 9, 35, 43 f.). The star-wives
are here Yoginis, engaged “in time and weather”. He is called here Soma,
Candra, Udupati (Uduraj in 8, 34, 55). This curse is alluded to in Manu
0, 314, as in the epic 12, 344, 57 (“consumption came upon King Soma
through the curse of Daksa'"). The Moon is lord of lotuses, kumudanitha,
and his crescent, the boat (udupa), is the type of female loveliness, as
the full moon (“the quiver of Love"; cf. the Jain Kalpa-Siitra, 38) is the
image of a beauty (smarasardsanapirpnasamaprabhal, 7, 184, 46£.),
Utrvasi (c.g.) is candralekheva (3,46,15). The moon hasa mark, laksman
(7, 2, §), which is jagat, the earth (shadow, see H, below), though “men
see it without knowing it” (12,203,8). Aslord of plants, the Moon restores
to them the moisture taken from them by the sun (12, §2,33). Soma also
is the “king of priests" (5,111,8; 12,79, 13), and delights the Fathers
with ambrosia in the dark half, the gods in the bright half of the month
(12, 47, 39). He is “water-born Soma, and grahaganesvara; without
him is nothing produced” (nirajitena hi vind na kim cit sampra-
vartate, 13,67, 11f.). As benefactor of men he lives with cows in the
world of Brahman (ib. 66, 38). In H1330, he is ruler of waters,

§ 45. Soma is son of Atri, the seer who had power over the sun,
not ineptly selected, though rather late, by the genealogists, who wished
to assure equal dignity for the parvenu Moon-race with that long claimed
by the solar dynasty. In 7, 144, 4f,; 12, 208, 9, and probably in 13,155, 12
(by inference), Soma's father is thus made out to be Atrl, the line being
then confirmed in Hariv. and Purdpas. But the early epic does not know
this derivation, making Soma rise at the churning of the ocean (1,18, 35)
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or appear as son of Prajdpati and Svisa (also later of Aditi). The anva-
viaya, however, is eventually established as Brahman-Atri-Soma-Budha-
Aila, etc. In 9, 43,47, Atri is the hotr (priest) of Soma at the god's
Tirtha (cf his d4raya in 3,84, 157, which Budha visits), but this may
imply what the same expression has in expanded form at H 1311 and
1334: “Soma the Rajaraj (whosc car is drawn by a thousand horses) was
son of Atri, born of his tears, and Atri was his hotr", Yayiti is “sixth
from Soma" and Soma alone is called the Prajapati of the Kurus (5, 149, 3),
as if the Atri legend were still unknown, Atri became the moon and sun
(to rescue them and the other gods) in the legend of 13,157, 7f,, when
they were afflicted by Rahu. H 8811 has Budha as father of Puriravas
and, ib. 620f,, gives the story of Budha in relation to Ili, related also
R 7,87, 3L lla was exposed to the female power and became female, but
was permitted by Umd to be man one month and woman the next. Budha
saw Ili (as woman) and after turning her female companions into Kip-
purugis became by her the father of Puriravas ([li feminine is Manu's
daughter and so of solar origin). Soma's daughter Bhadrd was given by
Atri to Utathya and then stolen by Varuna (q. v.; 13, 155, 12). His daughter
Jyotsnikili married Varuna's son Pugkara (5,98, 12), In the Mbh. heroic
genealogy, Varcas, part of Soma, becomes Abhimanyu (lives sixteen years,
corresponding to the sixteen days of the bright moon); and in Ram. Dadhi-
vaktra or Dadhimukha is begotten by Soma (1,67, 114f.; 18,5,18; R 5,
61,0f.; ib. 6, 30, 23, saumyah Somatmajah). Soma is identified with
Agni (12,342, 59). With Agni and Vayu he receives the fruit of Rima's
merit (R 2, 109, 28). See also under Indra. He acts as witness with sun
and wind and other gods (sce Viyu and Agni) and unites with Yama in
fearing a saint (1,71,39), but apart from Yama (here and in Sriddhas)
he is an isolated god, though perfunctorily serving as giver of blessings
and hence perhaps having a shrine in a hermitage (R 2,91, 20; ib. 3, 12,
171.), since his special business is to prepare food, being “lord of plants"
(5, 156, 12; 13,08, 17, “Soma's self in various ways produced on earth");
whence his peculiar province is taste, as the Sun's is sight and Wind's
is touch (rasajiidne, 14, 43, 30; cf. above on the moon's making moisture
in plants, and 1,227, 2, Candramas makes fog). In 3, §7, 37, annarasa
as a gift of Yama might revert to the lunar quality of the god. Like
other gods the Moon has his earthly place (apart from Tirthas, above),
which appears as a mountain north of the Northern Kurus, “hard even
for gods to reach” (Somagiri, R 4,43, §7f.1 perhaps in 13, 166, 33 the same
“sunless land beside the northern sea’ is meant; H 12413, Saumyagiri, is
imitation of the description in R). In R 4, 42, 14, Somagiri (at the mouth
of the Indus) has v.1. Hemagiri (S). Soma and Somadi are names of
Apsaras and female Gandharvi (§ 93f.). For the moon as a gentle form
and as diadem of Siva, see § 155£.% His asterism is Mygasiras (13,64, 7,
gifts according to asterisms). The moon has sixteen parts, only one of
which remains intact; the others increasing and decreasing (12, 30%, 3,
image of jiva, one sixteenth pure soul). All Parvan days are sacred; on
days of new and full moon especially one must be chaste (13, 104, 89);
the seventh day the moon is very bright (11,19, 8) and almost consumed
on the fourteenth (ib. 21, 13, saptamyam iva; caturdasihe, of the
dark half, na pritikarah sasi).

§ 46. The moon disappears but is not lost, and so it is the same
soul which reappears with a new body, as the moon reappears encom-
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passed with stars (12,203, 15f,, amavdsydm alidgatvén na drsyate).
As a good god the moon is tamisrahan, and tamo nighnan, destroying
darkness, “with the help of Budba and Sukra” (7, 84, 20). Candra Sasanka
destroys evil, rising like a horned bull with a hump, like an elephant
with a gold-bound tusk, like a hamsa in a silver cage, etc. (R 5, 5, 1f).
The cffect on the ocean of the moon's power is a trite simile (e. g. 6,
58, 32; 7, 172, 35). Gifts at the full moon or on the twelfth day increase
“Soma and ocean”'; Soma grants all his wishes who gives ghee and grain
to the priests (ib. 8); the same increase of Soma and ocean is produced
by a bali of rice and honey offered to the rising full moon in a dish of
udumbara wood (ib. 134, 6). The moon is lokakinta, beloved, though
fading (R 2, 19, 32), but reviving on the day of the new moon after the
fourteenth of the dark half (R 6,93,65). The moon-stone candrakdnta
is comparable to the sun-stone and as rarcly mentioned (Rama's face is
fair as the candrakinta, R 2, 3, 28, ativapriyadarsanam). In R 7,
102, 6f., a town is so named. This stone is made of moon-beams. In the
bright half of the month Pauga, when Rohini is in conjunction, one should
bathe and lic in the open, half naked, and drink moon-beams (Somasya
rasmayal pitvi, 13, 126, 40). The next section gives rites and prohibi-
tions for different phases of the moon (the rite of the lunar day is tai-
thika, ib. 12), Not to cut a trec or chew a toothpick on the new moon’s
day benefits Candramas (Soma). The connection with the Pitys (§ 15) is
here close; it is they who are afflicted by the chewing of the toothpick
(ib, 4). The rule, however, is ascribed to the authority of the Sun-god
(the Pavsamisa rite, to Brahman) and is actually found in the law-book
of Visnu (61, 17). The Candravrata or moon-vow (ascribed to Bhisma) is
not the cindriyana of the law-books. It should be undertaken in the
month Mirgasirsa, when the moon, candra, is joined with the asterism
Mila: “When his feet are joined with Mila, Rohini in his calf, his knees
in Asvini, his thighs.in the two Agdqhds, when his rump is Phélguni, his
waist Krttikd, his navel in Bhadrapada, the eye-circle in Revati, back and
front in Dhanisthah and Anurddh&, his arms the Visakhah, the hands in
Hasta, when his fingers are Punarvasu, his nails in Aslesd, neck in
Jyestha, ears in Sravana, mouth in Pusys, lips (teeth) are Sviti, his laugh

atabhisd, his nose Maghd, his eyes Mrgasiras, Mitra in his forehead, his
head in Bharani, and his hair is Ardra" (13, 110, 3f). Asthe moon is full
on the night of the full moon, so will he become full-limbed who per-
forms this rite, which assures beauty and good fortune to the performer
and also the “luck of knowledge” (ib. 10). The rite consists in gifts to
the priest as well as in making the identifications, limb by limb (Mitra
in vs. 8, lalite mitram eva ca, is for Citrd). The chief reason for the
Moon-god's importance is his influence over the Fathers (see the “Fathers’
Path” and Pitys and Yama). As a god he has a vehicle drawn by sixteen
(perhaps) or a thousand steeds (cf. H 1321, and 12, 37, 33, where a king
drawn by sixteen horses is like god Soma mounting his ambrosial car,
amrtamayam ratham ., tarakarajah). Ry, 23, pra. 3 and 4, 29, says
that the world of Candramas is above the seven worlds of wind, but the
passage is late, describing how Révana attacked the world till Brahman
intervened, giving Rivana a Mantra for the hour of death, which he is to
mutter as he grasps his rosary, aksasiitra, yet it is interesting as
distinguishing the Somaloka (where Rivapa's father Parvata tells him of
the local saints and the fiend fights Mimdhaty) from the world of Can-
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dramas above the seven wind-worlds (Soma and Candramas herc quite
distinct). So 14, 43, 6. Candramas is lord of Naksatras (as Siirya is of
plancts) and Soma is Jord of plants (Soma is the moon -plant). Soma
as ambrosia raped by Garuda (§ 12) and as the divinc sacrificial plant
has its own position as usual. To scll Soma would not be wrong if one
had the higher knowledge in reference to it, though usually it would be
a sin (tattvam jadtva tu somasya vikrayah syid adogavin, 12,
34, 31). The patika-plant may be substituted for Soma, and so a month
or day for a year (3, 35, 33 and 52, 23f). Pressing of Soma and Soma-
gacrifice are assumed as common meritorious actions, The Naksatras are
both the wives of the god Soma (as Moon) and also the general stars of
which he is Naksatrardj (3,237, 11), and Naksatramarga is Suravithi, per-
haps the Milky Way or path by which the dead go (7, 192,72 and 3, 43, 12).
Naksatranemi is both Moon and Visnu (who is Naksatrin), and the best
of Naksatras is Sasin the moon (6, 34, 21). The Nakyatras are personal
attendants of higher beings (Siva, ctc.), suffering and enjoying Karma-
frnit like other beings (5,29, 15). Naksatradaksinds offered by Gaya
(naksatresu) were probable given to the special stars of the lunar zodiac
(7,66, 10), Asterisms unsuitable for Sraddhas are Prosthapadas, Agneya,
that of one's birth, any evil or hostile (dirupa, pratyari) asterism, and
any forbidden in astrology (jyotise, 13,104, 127f). Agneya is Krttikih.
The list as given in 13,64, 5f, is as follows: Krttikah (Agneya), Rohini,
Somadaivata (Mygasiras, later the fifth), Ardri, Punarvasu, Pugya (Tisya),
Aslesd, Maghah, Phalguni (plrvd, uttard), Hasta, Citri (as twelfth, carlier
the fourteenth), Svati, Visdkha, Anuridhily, Jyestbd, Mila, Asddhah
(parvah, uttarah), Abhijit, Sravana, Dhanisthah (carlier Sravistha), Satabhisa,
Bhadrapadah (pirvi, uttardyoga), Revati, Asvini, Bharanyal (pl), as twenty-
eighth. Mrgasiras is called (ib. 89, 3) Mrgottama; Satabhisd is called Varuna
{ib. 12); Progtha == Bhadrapadah (purval, uttardl, ib, 13); like Bharagyah
is Asvinyah (pl) in vs. 14, One should not point out Nakgatras nor tell
the tithi paksasya (13, 104,38). Excluded inter alios from Sriddhas are
kusilava, devalaka, and “he wholives by stars”, naksatrair yas ca
jivati (13,00, 11, an astrologer). Lunar omens arc rare. To see the fuli
moon with broken light on the right is unlucky, but the same is true
of a lamp, and the broken light is the important factor (portends death,
12,318,0). When Soma enters thc sun (at the time of new moon), the
gods are fighting Asuras (3,224, 11f). See Anumati, Rika, ctc., as phases
of the moon under Agni (Aigiras). For the moon as representing mind,
see § 37, Candramas. While the adventures of the Moon are few and unim-
portant in the real epic, the tale of his rape of Tari and consumption
being almost all told of him as a hero, the Purinas give more details of
his equipment (ten steeds, three-wheeled cat, not in epics) and even Hari-
vamsa rather delights to exploit him as a warrior (as well as the calf of
sacrifice, H 369, sce Kubera), a fact probably not unconnected with the
desire of the lunar dynasty to see its progenitor cxalted, as Soma even
becomes a name of Siva and Vispu (H 7581 and 2382), Here Soma is
dvijesvara; “his body is marked with the elephant's shadow", gaja-
cchiyi (2476); he is first invoked to fight against the demons (2584, has
lokacchiyamayam laksma), and uses his “weapon of cold"” (as Varuna
aids him with water) against the fire of Maya; also fights against Sambara
(134401.), when Bhaga retires defeated, etc. The most elaborate descrip-
tion of the moon (R 5, 5) is also late, but this is poetical rather than
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mythological exaggeration, For Soma and Agni, see § 52. It is possible
that Trita may represent the moon, He is cast into a pit and curses his
brothers to become wolves, but is rescued by prayer (cf, for interpretation
as the moon on the third day of conjunction, Siecke, Drachenkimpfe,
p. 21); but the epic version does not reflect any such origin, The three
brothers are here sages who repott the monotheistic cult of the White
Islanders (12, 336). They ate “sun-like in glory” and called sons of
Gautama (9, 36, 10).

§ 47. The Wind-God. — He is called Viyu, Vata, Maruta, Anila; or,
as purifyer, Pavana; as forceful, Prabhafijana; as bearer of odors, Gan.
dhavaha; as constantly in motion, Satataga and Sadigati; he has too a
vencrable title of unknown meaning, Matariévan, and as messenger of
Indra he is Visavadita, As indicated by the last title, he is closely con-
nected with Indra, whose messenger and servant he is, though in other
respects he appears as a mighty independent divinity, associated especially
with his friend (son) Agni (see Indra and Agni). Often the names are
used as if no divine being were in mind but only the physical phenomenon
(if this is ever true), and then viyu or vita are preferred, whereas for
the god qui god Maruta is the favorite name. Compare “horses swift as
thought or wind” (vayu, I, 225, 11); “clouds mixed with wind" (misra-
vita, 7,95, 7); “like a rotten old tree felled by the wind” (vatarugna,
3, 16, 20); the whirlwind is vigvagvata (7, 46, 10). Yet all the names
interchange rather freely. Méruti is in one epic Bhima, “son of Vayu"
whose ‘“power derives from Matarisvan" (1,1, 114} 2,24, 4), “son of Pra.
bhafijana” and “like Vita" by nature (1, 67, 111, etc.); in the other,
Viyusuta Hanumat, Vatdtmaja, (R 4,37, 16; R 5,0,31f; R 6,28,10) and
Gandhavahitmaja (R 6, 74, 70). Vita tcaches Arjuna the use of arms
(1, 165, 12); to Vita is addressed the wail of Rama: vahi Vita yatah
kintd, tim sprstva mém api sprsa (R6,5,6). A sportive Viyu or
Miruta may raisc the dust and plays with trees (R 3,23, 12 and 14; ib. 4,
1,12f). As a Marut, Viyu is the only one to “have great fame" in the
sky, the other Maruts being distributed, one in the world of Indra, one
with Brahman, and four in the four directions as followers of Indra, pro-
bably those in the “army of Maruts surrounding Indra” (R 1,47, 5 and
R 4,64, 14). As independent gods their blessing is sought with that of
other gods (R 2, 25, 8). Viayu (Vita) is the friend of Agni and helps him
(1, 223, 78; 227, 14; 228, 40). The hosts of Maruts in the story of Man-
kanaka, progenitors of the Maruts, are called Vayuvega (cf. Vitavega, son
of Garuda), Viyubala, Viyuhan, Viyumandala, Vayujvila, Vayuretas, and
Vayucakra (9, 38, 36£). The Miruta world or “world of the seven Maruts”
(13, 107, 111} cf. ib, 80f,; ib. 95 and 126f.) and the allusion to the wind
“'pleasant, cool, and fragrant”, which (or who) carries perfected saints to
heaven, nabhasal paramim gatim, as the “best of seven Maruts"
(12, 302, 75), show that the usual conception is that of seven winds, This
agrees with the seven Prinas (ib. 27, etc.) in the metaphysical interpre-
tation of breaths (winds), though they are distinguished from “mighty cight-
souled Vayu", This cightfold Viyu, like the twelve-souled Sun, appears
at the general dissolution of the world (12, 313, 10, agtdtmako bali),
called yugdntavata (7, 146,2; cf. 1, 154, 24, balam Viyor jagatah
ksaye), and blows in cvery direction, so it probably represents the eight
directions (cf. § 10, elephant-protectors of the eight directions, blowing
out winds). The “paths of Viyu are seven” (12,47,89==51,6), as other
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sevens arc for several, or to conform to the seven Maruts (which amounts
to the same thing); but, as the Pranas are also five, so “Viyn, who moves
created beings as their soul, divides himself fivefold and cnters the body"
(12,47, 65), namely as devadeva, or lord of the senses (12,259, 49).
Hence Pavana, wind as purifying power (pavanal pavatim asmi, 6,
34, 31) and the deity of touch (12,314, 10), becomes a numeral “five” in
post-cpical literature. In the epics, citing revelation, Pavana is the “lord
of life" or, as Vayu, the soul of all, and even is the all: Viyuh sarvam
idam jagat (TB, 3, 11, 1,9; Mbh. 3,313,066; R7,3501; cf R ib. 55,
“without Anila, Pavana, father of Hanumat, lord of life, the body becomes
a mere log"). A great wind is the “breath of Visnu", hence the Veda
should not be read when a gale is blowing (12, 320, 26f, Vyisa to Suka;
ib. 55f., Vispor nihsévasavatah). The path of gods leads to Vispu, of
Pitrs the path leads downward, There are here seven paths of the winds,
Viayumdrgas, and the Pranas are explained anthropomorphically. Samina,
son of the Devaganih Sadhyah, had a son Udana, father of Vyina, father
of Apéna, father of Prina, who had no child (ib. 32f,). Cosmicaily, Saména
is Pravaha, a wind of clouds and thunderstorms. Avaha is a noisy wind;
it makes the moon and other hcavenly lights rise and is identical with
Udina (S, however, inverts the first and second names), Udvaha, the third
wind, sucks up water for Parjanya to rain. Samvaha bears the gods' cars,
roars in clouds and rends mountains, The fifth wind is dry, incorporate
in the Valahaka clouds, bringing portents of disaster (but in 6, 01, 13,
Valdhaka clouds are rain-clouds, privrsi), and is called Vivaha, Parivaha,
sixth, upholds the atmospheric waters (Ganges, etc.), obstructs the sun,
and makes the moon wax, The seventh wind is the death-wind, followed
by Death and Yama, which disperses the breath of all beings that breathe;
it is called Pardvaha, The scven arc then identified with the Marutas,
sons of Diti (or Aditi), which blow everywhere; probably the same as
“the seven Viayus”, with whom, as with the scven Agnis, Siva is, as All-
god, also identified (ib. §3 and 13, 14, 410). As material power, Vayu
overthrows trees (againas, R 6,97, 10), blowing hardest “at winter's end"
(7,95, 7) and “at the end of the hot scason’ (4,65,1; ghoro mahédnilah,
7,05, 11; cf. uspaparydye, 7,98,31). “At the end of the rains Méruta
dispels the rain-clouds” (R §,46,23). Véyu gives testimony from the air
when invoked as witness, with the Sun and Moon (3, 76, 36; R 6,119, 27).
Philosophically, like the Sun, Viyu is the “life of the world" (jagadayuy,
3, 147, 27) and despite his many forms js but one (cko Vayur bahudhé
vati loke, 12,352, 10), the soul of all, on whom all depends (2, 19, 14).
In the later epic, he holds windy discourses on castes and kings (12, 72,
2f,, with Puriiravas). In one of these he says that he is the ‘“‘messenger
of the gods” who speaks from the sky (13,153, 26; cf. 3,76,36). In 13,
154, 31, he tells how he retreated from Andgiras into the Agnihotra and
lectures on privileges, Brahman's Lirth, etc. Usually Vayu is the messenger
not of any god but of Indra. Hanumat is Vasavadiitasinu (R 6, 74, 62).
Indra treats Viyu Miruta even as a servant, telling him to raise the dust,
for “that is thy work”, and Viyu obeys (I,32,8). Indra agsin bids him
help Menaki seduce Visvimitra (I, 71, 41 and 72, 1), here as Saddgati. As
Viyu is a Vasu and Indra is the lord of Vasus (§ 112), this relation is
natural from the epic point of view as well as traditional. His friend Agni
is also a Vasu, and Vayu drives Agni's chariot, and helps him burn the
forest (12, 229, 86, etc.; cf. Agni as Anilasirathi, Vatasarathi, 1,15, I; 1,
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228, 40). Agni is also called “son of Wind" (sce § 49). Viyu is typical of
freedom, ‘‘cannot be bound” (R 3, 55, 24), and serves as type of the freed
saint (na vase kasya cit tigthan sadharmid Mataridvanah, 1, 119, 19).
He goes through air, the swiftest of beings; racing horses “drink the
wind"; he is the strongest god (12, 154 to 157, stronger than Indra,
Death, etc., ib, 155, 10). He has physical power; Indra has fighting ability
(8, 31, 14). He alone put to sleep (in death) the demons of the West,
though accompanied, as forms of himself, by mahdvitas (5, 110,5). He
is the “smasher” (R 4, 31, 13); hence Arjuna is called Prabhafijanasutinuja
(7, 146, 116; but Indra is Véyubhita, takes his form if he will), Perhaps
because of their freedom the Maruts first instituted the self-choice of
a maiden (13, 44, 35). The “troop of Maruts” is said to have begotten
several heroes, Sityaki, Drupada, Krtavarman, and Virita (1,67, 70f). In
6, 50, 51, B and S have Marutdh as a people.

§ 48. The later epic, like the VP., may imply that the Maruts are
seven times seven. In 9, 38, 37, the scven progenitors of the Maruts
(above) arc seven ganas, which may mean seven groups of seven, as
the Hariv. and VP, in giving the tale of Indra dividing the embryo of
Diti into seven parts and saying ma rudah (H 249, ma rodik, origin of
the name, as in R 1, 46—47), also say that the Maruts were forty-nine
(VP, 1, 21, 30); but the epic docs not openly recognise this number (till
H 252), The story of Diti is alluded to again in s, 110, 8, Indra is Marut-
pati and king of the Maruts (1, 173,48; 2,62, 17; 14, 43, 7), with whom he
is identified as their chief (13, 14, 324), and who as his sacivas, socii,
laud cver their nayaka, leader, and with moon and stars and planets
add lustre to him (3, 157, 72; R 2, 3,26; ib. 3,32, 4; ib. 5, 51, 483 ib. 6, 12,9),
In 6, 34, 21, “Marici am I among Maruts", the root and the fact that each
is of a group of seven helps to put Marici in this category. The mother
of Maruts is Marutvati (H 145, etc) or Diti (below), as their father is
Dharma (loc, cit) or Kasyapa (H 11849). In 12, 328, 53, the cosmical
winds described above are Aditeh putra Marutah (and so S, but Diteh
may be right). Speed, strength, and his attribute of “bearing perfumes”
are the chief characteristics of Vayu (Analasakha is istagandha, sukha-
sparsa, sarvendriyasukhivaha, 12, 229, 36), till the later epic empha-
sises his moral eloquence (above). As the lover of Kunti he comes riding
upon a deer, mrgdridhah (1,123,12). The distribution of the special
provinces of the winds, Vataskandhas, is applied to the Mérutas as winds
in general (R1,47,5). Vataskandha (H 13804, v. . Vayuskandha) is the
name given to regions of winds. In 3, 231, 55, the army-corps of Skanda,
which is especially protected by him, is called the saptama Méruta-
skandha, referring to its seven constituents. In H 2479, Viyu supports
the three worlds as saptaskandhagata, Vayu and Agni together wave
fans over Skanda (3, 231, 47) while Indra and Sri march behind the
new battle-god. In Rim,, as father of Hanumat, Viyu plays a very active
rOle. He comes and speaks to Laksmana, advising him to kill Atikaya
with Brahman's weapon (R 6, 71, 98). He is Prabhu, Bhagavat, Sarvitman,
and Satataga (R 6,28, 11 and R g, 13,63). As Sarvitmaka he attempts
to corrupt all the nymph-mothered daughters of Kusandbha, cursing and
deforming the girls who object to his amorous advances (R I, 32, 10f),
When “penetrated by Love" (Manmatha, R 4, 66, 14f), Méruta Pavana
dallies with the nymph (Afijand) Pufijikasthald, and becomes father of
Hanumat. Viyu refused to move when Indra struck Hanumat (§ 86) on

e v
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the jaw and so the carth dried up; but the gods soothed the irate father
by bestowing gifts on the son (Indra gave him the privilege of dying
when he chose and Brahman gave him invulnerability, R 4, 66, 25f.).
Hanumat is here called “son of Kesarin", but only as son of his mother's
husband, Vayu's later name Jalakinta is not known, nor is the Purdnic
exploit mentioned of his contest with Garuda, in the endeavour to convert
the top of Meru into Lainkd. In Hariv,, Viyu is a great warrior, fighting
(H 13176) with Puloman in company with Savitra, here and elsewhere in H
called’ “fifth of the Maruts” (ib, 12787, the seven are Avaha, Pravaha, etc,,
as above), Vayu (H 14288) is listed with Namuci, etc,, as a Danava
(H 2285 = 14288); but in H 11540, Vayu is one of the eight Vasus, born
of Dharma and Sadhyd. He is lord of “the bodiless Bhits", as well as
of odors and sounds (ib, 265 and 12493). At the assembly of gods, to
hear the complaint of Prthivi, Vayu as Prabhafijana, “being urged by
Brahman", went through the assembly, calling out Silentium| (ma $abda
iti), thus acting as a “masher’ among the rude gods (H 2911). His
roar in battle terrifies the demons; he is the bhiitam uttamam (“highest
being"), and bodiless; the chariotcer of Agni (Agner yanty); and, as
lord of sound, is born in the seven notes of music (H 2480). He joins
Agni to subdue Maya, and becomes one with Agni (ib. 2617, so 'nilo
'‘nalasamyuktah so 'nala$ cd 'nildkulah). In 13, 25, 38, Marudgana
is the name of a Tirtha., The host, gana, comes to earth followed by
Indra Marutvat and his spouse Saci (3, 168, 11). Indra "Pakasasana con-
quers his foes with the help of the Maruts” (12, 23, 29). Any Méruta
travels through space on a car (R 2, 71, 8), probably a cloud, as in 8,
19, 8, clouds cover Himavat in summer impelled by winds (Marudbhih
preritda meghah). The list of (twenty-three) Marutvats or Maruts “born
of Marutvati” (H 11544f) is unique but noteworthy as including under
the title the names of Adityas and kings as well as names of fire (see
§ 111).
§ 49. The Fire-God, — Agni (ignis) is Anala, son of Anila, the Wind-
god (2, 31, 48; RG 35, 50, 14); described as having seven red tongues
(also seven red steeds), seven faces, a huge mouth, red neck, tawny eyes
(honey-coloted), bright gleaming hair, and golden seed, “the first dispeller
of darkness created by Brahman'. Most of the epithets given him occur
passim, but a few, located below, are unique or almost so. For the
formal description, cf. I, 228, 37 and 232, 5 and 19 (saptajihva here
=RV. 3, 6, 2; Mund. Up. 1, 2, 4), and with pitgiksa cf pingesa (2, 31,
44). His right to distinction and many of his attributes are conveyed by
these epithets, which fall into three classes, as they describe his appearance,
functions, and relations, Thus he is Dahana, burner, Plavamga, leaper,
Sikhin, pointed, Arka, light, Vibhavasu, Jvalana, Svargadvarasprsa, gleaming
to heaven’s door, Krspavartman, Dhiimaketu, black-tracked and smoke-
bannered, Citrabhéinu, Timirdpaha (Tamonuda? 3, 217, 14), bright remover
of darkness, Pavaka, Pavana, purifier, and Sucl, Sukra, pure; also, as all-
devouring and especially as eater of oblations, he is Sarvabhuj (-bhaksa),
Havyavah, Havyavdha, -vdhana, Vahni, Hutabhuj, -vaha, Hutdsana, and
mouth of the gods (mukham devanam). As the wise god, he is Kavi,

Jatavedas, Pracetas; as maker and lord he is Loka- and Bhitabhavana,
Dhaty, Karty, Bhitadi, Bhitapatl, Suresa, Suresvara; as child of the water” .
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he is Apamgarbha; as maker of gold, he is Hiranyakst, Hiranyatetas;’

Vasuretas; as universal, he is Vaidvanara and Paficajanys; as sprj'ng o
Indo-arische Philologle III. 3b, "

B

\)
; ANaY
TOLAY ‘.'

v "

e

oy

C
.

¢

{ u_'l \ \,‘. ’
. : \\ L ‘«

N

’

'



o8 Il ReLtcioN, WELTL, WissENscH. U, Kunst, [B. Epic MyrHOLOGY.

from the fire-stick, he is Samigarbha and Arapisuta (R 5, 13, 41); and
as father of Kumira, he is Kumirasi (Rudragarbha); while as maker of
paths and of Vedas, he is Pathikit (pontifex) and Vedakartr. On intro-
ducing himself to Sibi he says “I am Vaigvinara Jvalana Dhimaketu”
(3, 197, 25), and to the Pandus he says “I am Pivaka Agni" (17, 1, 361.).
His common name, Anala, has alrcady been mentioned under Viyu, who acts
as his charioteer (Anilasdrathi, Agner yanty, etc). “Hutdsana Jvalana,
mouth of the gods, is ever present at Prabhiisa’ (3, 82, 59; Viétasdrathi,
12, 172, T; cf. 1,15, 1). Rima and Laksmana are Agnimirutakalpau,
(R 5,39, 53); “Laksmana is as Anila to Rima as Pavaka" (R 3, 31, 17). Many
of these epithets arc shared with other gods: Varupa, the wise; Viyu
the purifyer; the Sun-god, pure and far-shining; Indra and others as
creators, Oblations are poured into Agni's mouth (7, 102, 32), who himself
is then “mouth of the gods"”. "Swift as Agni or as Wind" are Indra’s horses,
and Agni is manogatih, swift as thought (S 3, 270, 6 Agnyanilo-
gravegail for B atyanilo-), Like Sun and Wind, Fire is but one
(1, 232, 13; 3, 134, 8), but his forms are many. He is trividha, threefold
(in earth, air, and sky), in 1, 229, 24 = 5, 16, 2, and many in his functions
(bahutvam karmasu, 3, 217, 3). Always he has seven flames, Saptércir
Jvalanah (1, 225, 35), tongues, or weapons (Saptajihvinana, -anala, -heti,
1, 232, 5 and 10; H 13956). The scven are also interpreted as seven
distinct fires, the three sacrificial fires, agnitretd or tretignayah (R 4,
13, 23), with which are identified the father with the Garhapatya fire, the
mother with the Daksina, and the Guru with the Ahavaniya (12, 108, 7),
together with the Sabhya, Avasathya, Smarta, and Laukika (3, 221, § and
I3, 14, 410 with N.'s explanation of the seven). Instead of seven flames,
Agni has three points, Trisikha (H 12292), perhaps as fires, Metaphorically,
five fires are “self and fire” added to the three one has to tend (father,
mother, Guru), Other counts have to do with sacrificial fires: five, 3, 134,
12; six, 2, 35, 16; eightfold, 1, 229, 25 (cf. AV. 13,3, 19); twenty-seven,
in Indra's palace (2, 7, 21, yajfiavahdh pdvakdh, so, not asterisms);
thirty (13, 103, 36). Agni divides himself into five as prinas (H 13038).
The ordinary “five fires" refer to those about an ascetic (13, 90, 26 = Manu
3, 18s; cf. 1, 86,16, and Ravana as paficigni in 3, 275, 16).%)

. Among fires must be reckoned also those which to us are purely
metaphorical, the audédrya, “belly-fire” (of hunger, extinguished with
food, 12, 17, 5), and the head- and navel-fires (3, 213, 3f,; S adds ndbhyam
agnih pratisthitah), as also the fires of love and wrath, That there
may be no doubt as to these being real fires, the poet of 2, 71, 15; 72, 14,
says that owing to the hero's “wrath-fire" krodhagni (kopagni, 4, 62,
143 12, 139, 44, etc.) flames burst from his orifices, together with smoke,
sparks, and fire, "as if from the holes of a burning tree". The “fire of
battle” may be due to sparks from weapons, but “divine weapons” and
even elephants’ tusks add to this fire (7, 20, 39, etc.). Pure metaphor is
“fire of grief, extinguished with water of wisdom" (11, 8, 49), and interesting
only on account of the last expression. The “mental fire”, méanaso
‘gnib, is jiva (soul), “like pure fire, like fite of lightning" (12, 187, 31}

Y Fausbgll, Indian Mythology, p. 171, refers to “ten sorts of fires”; but the
passage he cites gives not ten but seven (13, 1005 = 13, 14, 400, y¢ viyavah sapta
tathai 'va cd ‘gnayal). He perhaps meant 14, 21, 4f, where ten gods are called ten
fires (with “ten oblations"), all metaphorical or philosophical, the gods of the senses re-
ceiving the fuel of the senses, ete.
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ib. 241, 20), There are other fires, of knowledge, jadnagni (6, 28, 37),
of the curse (3, 72, 31), and above all of the eye, which can burn (evil
eyc). Even Gandhdri, when she looks at Yudhisthira, raises a blister on
his finger (11, 15, 30). But these and the “foe-fire”, the “family-coal” (in-
jurer, 12, 173, 24), must be passed over for the more important “fire of
the demons” and the mystic forms of Agni. The normal fire is produced
by twitling a fire-stick (aranim agnikdmo vd mathnati 12, 81, 6} or
“out-twirling fire" (nirmathigsydmi pavakam, R 3, G8, 27), but the fire
of demons comes from the oceanic fire in the underworld and will even~
tually destroy the world. It is the “‘water-fire in ocean” (toydgnih sagare,
12, 130, 44), or Pitdlajvalanah (1, 21, 7) and arises from the wrath of the
Sun (3, 3, 57) or from the wrath of Aurva Bhirgava materialised (H 2149).
It is commonly called Yugéintarka, Samvartaka Vahni (7, 32, 461.; 3, 188,
G6g). In 6, 7, 28, it is located on the Milyavat Mountain (Kilagni), but in
8, 99, 3, it is in Nigaloka. Apparently the same fire (5, 99, 17) is kept
jna resplendent egg sunk in ocean. At the end of the zon the fire will
hatch and consume the three worlds; no one knows the origin of this
egg (ib. 18). From the ocean is taken the name "Fire of the Mare’s mouth".
One offers at Vadava T'irtha a cake to Saptércis, who appears morn and
eve on Hemakita, where Vayu is ever to be seen (3, 82, 92; ib. I10, 5).
The supreme deity, in the unitary conception of the universe, as Agni
Vadavivaktra, drinks the waters and lets them out again; as Samvartaka
Vahni he is one with Samvartaka Siirya and Anila; Fire, Sun, and Wind
all being samvartaka as helping in the final overthrow (3, 189, 12).
Thus the demoniac fire is interpreted as divine, Curiously, though fire is
divine, no common fire, vrthigni, is sacred enough to burn the pious
dead. The epic hero blames the Firc-god that he had not been hallowed
when he consumed the hero’s father (r5, 38, 13f.; 39, r dhig Agnim,
etc,). The crematory fire is a special form of fire; it is not much respected
but is not impure (3, 222, 6; ib. 200, 89; R 3, 33, 3, na bahu manyante
$masanagnim). Fire is especially invoked at burial feasts (13, 01, 23 ).
All good people worship fire. The king on rising goes to his bath-room,
dresses, prays to the Sun, and then enters the Fire-chamber (agnisarana),
where he honors Agni with kindlings and oblations accompanied with
Mantras (7, 82, 13). To discover signs of victory, Indrajit lights the fire of
vibhitaka wood, and draws omens from the flame, with perfumes, grain,
the sacrifice of a black goat, etc, (R 6, 73, 17f.;ib. 80, §f). The agnisdla
or -agira (-Sarapa, -grha) is also found in the hermitages, and the
fear of its igniting the forest, conjoined with the fear of its going out,
probably resulted in the erection of these god-houses (cf. R 2,01, 11, etc,,
and ib, 99, 12). Fires started by dry bamboos rubbing against each other
were dreaded; only Indra could extinguish them. A phrase “igniting fire
ignited” pradipya pradiptagnim (2, 64, 10) refers to camphor. Fire is
the sire of gold (13, 84, 42 and 56) and tests gold (R 3, 29, 20), as Agni
tests man's truth, He is the deity presiding over speech (12, 314, 5, etc.)
and man's truth is tested by an appeal to Agni, the test consisting in
walking through fire (below, Sitd), or in submitting to Agni's action,
whether he butns the man's house, etc. So Jitavedas “spares the houses
of the good” (3, 134, 27; cf. Manu 8, 108). Dull fires alarm augurs (4, 46,
25); smoking flame implies disaster (R 6, 10, 15). Suttee is recognised
by both epics (1, 76, 463 ib. 125, 31; 12, 148, 9f.; R 2, 66, 12; R §, 26,
7, the asati does not die with her husband), In 1§, 33, 21, “good women
7e
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true to their husbands” perform suttee by drowning. Committing suicide
on the pyre of a beloved object is not confined to wives (3, 137, 19).})
Agni is witness of the world and as such is invoked by conspirators,
doubted wives, etc. (7, 17, 27; R 6, 119, 24f.). In H 13028f, Agni is the
son of Sami and of Sandili (cf. H 9o2), and “witness of the world”. InR 4,
3, 16 f,, Hanumat “makes a fire", janayamisa pavakam, as preliminary
to forming a military alliance and the contracting partics then shake hands
(hastam pidaydmisa pdnind) and circumambulate the fire as witness
(R 4, 5, 13), which is placed between Rama and Sugriva and "revered
with flowers” (cf. the expressions Agnisikgikam sakhyam, sagnikam,
etc., R 7, 33, 18; cf. ib. 5, §8, 138). Agni's so-called son Drstadyumna is
born from a sacrificial fire enkindled to injure the foe. The strength of
the foe ‘‘is poured upon the fire” (5, 126, 2, medhdgni = samgra-
migni). On the other hand, fire drives away demons (13, 92, 13). On
entering a forest, Arjuna swings a torch for protection against evil spirits
(1, 170, 4), and priests keep off evil from the king by making him mount
an elephant and carrying fire around him (2, 21, 23). Real wifehood im-
plies the presence of fire (ceremony); hence Agni evades the truth in
acting as a witness (though he fears a saint's curse more than a lie, I,
s, 271.). It is on this occasion that Bhrgu curses the god to be an “all-
eater" (1, 6, 14), but the fulsome laudation of Agni here amounts only
to the usual flattery of a god in a hyimn or laudation (Brahman calls Agni
“lord ,of the world" and “‘creator”, etc.). Only the hinder rays are his “all-
eating form" (1, ¥, 20f).

§ 50. The varied activities of the Fire-god led to the theory of the
Adbhuta and other ‘“various Agnis" exploited as historical, genealogical
characters in 3, 217f. As descendants of mother rivers the different Agnis
appear in the history of Agni hiding in water, Agni being created by
Brahman and identified with Angiras, third son of Brahman. Angiras’ son by
Subhd or Vasud(h)a was the gods’ Guru, Brhaspati; his ecldest daughter
was Bhianumati (the fairest); next came Ragd (best loved); next, Sintvali
{so thin as to be visible only at times), called also “‘daughter of Kapardin”
($iva); the fourth and fifth daughters were Arcigmati (as masculine, a name
of Agni) and Havigmati (S has Kuhi and Arcigmati as fourth and fifth);
the sixth and seventh were Mahigmati and Mahamati (seen at very grand
sacrifices), and lastly (but see S above) “the blessed one, whom the
people, as they see her, address with the exclamation kuhu! and say
that she is without a portion (kuhukuhdyate ekd 'namse 'ti; S, eki-
neka), There are thus six or seven lunar days as female forms of Agni.
The account continues with the names of seven holy fires as six sons
and one daughter of Brhaspati by Cindramasi, his lunar wife, who bore
Samyu, Nisayavana, Visvajit, Visvabhuj, Vadavdgni, Svigtakst and the pu-
trikd Manyati, Svihd (mother of Kima, Amogha, and Uktha). Each of
these fires has his restricted work. Samyu is occupied with seasonal and
horse-sacrifices; his wife Satya, daughter of Dharma, is mother of Bharad-

1) Ascetics may die by fire, though the general epic rule forbids suicide, Compare
Holtzmann, Mahibhirata, 1, 26 and 147; also JAOS, 21 (1900), 146f. The possibility
of suicide on the part of a wife is recognised in both epics and is approved as the proper
thing to do for a Sati; but it is not practised except in the later addition of Mbh, (1, 125),
describing the suttee of Midri, the wile of Papndu, That & wife should die with her hus-
band is so common a rule (found in Africa, South America, otc.) as to make it improbable
that the idea of suttee is modern. What is (comparatively) modern is enforced suttee by fire.
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vaja and Bharata (fire of full-moon sacrifice). Bharadvija's wife, Vira, bore
Vira (Rathaprabhu, Rathadhvana, Kumbharetas), father of Siddhi (Mithya)
by the Sarayii. Bharata had a son Bhirata and a daughter Bhérati; he is
called “lord of three maidens” (== Pugtimati in 221, 11) The “lcague-
making” fire comes from Niscyavana (“not budging”), and he also “makes
good" or cures and hence is called Satya Nigkrti, whose son causes
wounds and makes people cry, hence Svana Rujaskara. Visvabhuj (no
“children") is the digestive fire and he married Gomati (this river appears
as Gopati in S). For Manyati (Svahd) Manu is also read. Her son Kéma
(love-fire) is “more beautiful than any being in the sky", and Amogha is
like his brother in that he has a bow and wreath of flowers; but he is
the "fire of battle”. So, as warrior, Agni has a bow and discus (7, 11,
21; 23,04, given to the Pipdus) and becomes Siva’s arrow (13, 161, 29).
In describing the Paficajanya fire, who begot “the awful fire of the Pitys
and the Brhat and Rathantara” (melodies), S makes Hari (Vigpu) his son,
and both texts make him father (“from the navel”) of Siva (and “born
of strength") of Indra, and of Vayu (S omits the absurd “and of Agni").
He begot also the (two) Anndittan and visve bhiitdni (sic), also the
five (B as twenty-five) sons of Pitrs. Siva as fire is devoted to Sakti
(Saktipujaparal, 3,221,2, Shas Saktipajayanih!). Here too belong,
as fires, strange groups of gods (§ 27) who ‘‘steal sacrifices”, arranged in
three pentads, one being Mitra gods. There are others, not less vague
and mystic, sons of Tapa(s), Purandara, Usman, Prajipati Manu, Sambhu,
Avasathya, the five Urjaskaras, “five gold-like sons of sacrifice”, also the
“exhausted sun", Gavampati Pari-(or Pra-)srdnta, who “created demons,
Asuras, and mortals”. Angiras's son Brhadbhdnu had as wife Suprajd,
daughter of the Sun (Siryajd, but S reads Brhadbhisi ca Somajd),
and this Bhanu had six (S, four) sons, Balada, Manyumat, Visnu (Dbhrtimat),
and Agrayana (“his oblation unites with that of Indra") and "Agraha and
Stubha” (mot in S). S adds the account of Nisd, wife of (Bhinu) Manu
and her five sons, but omits from her sons “the two Agnisomau”’, and
changes her daughter’s name from Rohini to Harini (both texts unclear;
apparently making this daughter of Manu the wife of Hiranyakasipu).
The five Pivakas (sons of this wife of Manu) include Kapila, “author of
the Sinkhya-Yoga"; the other four are Vaisvanara (“honored with Par-
janya"), Visvapati, Samnihita (the *‘fire that evokes speech”), and Agrani
(“who causes bodily activity"), The Grhapati (222, 4) fire is next derived
from Saha Apa, the “power in the water" (husband of Muditd), and is
identified with Adbhuta, whose wife is Priyd and whose son is Bharata.
This fire fears his descendant Niyata Kratu, the fire that burns the dead,
and his history introduces the story of Atharvan (below), at the end of
which all fires are said to be mothered by the rivers and to be essentially
one; also as mental offspring to be derived through Atri from Brahman
(3, 222, 28). Though reeking with mysticism, this account is fairly clear
and very instructive, showing that as different distinct fires were con-
ceived the fire of digestion, the fire of love, the fire that hurts and cures,
the fire that guards leagues; and that the new-moon fire, etc,, are special
divinities apart from the moon. This last fire, daughter of Ajgiras, called
Sinivall (new moon, also birth-goddess) is differentiated not quite logically
from Kuhii, The epic admits four such moon-phases (8, 34, 32), as fastenings
of the heavenly car, Sinivali, Anumati, Kuhii, and Raka, the first two being
the prior (days of the) new and full moon respectively, and the last two
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being the succeeding parts (lunar days) of the new and full moon, But
in 3,220, 50, Devasend, wife of Skanda, is called Aparéjita (also name of
Durgd), the Unconquered, Giver of Good, Lakymi (also wife of Vignu),
Asd, (read Asd, Hope), Sasthi and Sinivili and Kuhg, that is, both moon-
phases are one with the Sasthi (lucky sixth day after birth). Agni Pathikyt
is adored when one siarts on a journey, either in this world or to the
next world, with the remainder of the new- and full-moon sacrifices (3, 221,
30; 5, 83,0; ib. 16, 43). A special service is necessary if sacred fires
cross, in honor of the Suci, Viti, (cf. AB.7,6) and Davigni (fires), The
last is common as a forest-conflagration (da° or d&c). If a woman in her
courses touch the oblation-fire, a rite must be performed in honor of the
Vasumat fire. If the fire of a woman who is lying in touch the agni-
hautrika fire, a rite is ordered (tabu of sitika). If cattle die, a rite is
performed in honor of the Surabhimat fire, or if one alive is reported to
be dead. This Purdnic analysis of fires is comparable, but not the same,
with the “forty-ninc fires" recognised in VP. I, 10, I7, ekonapaficisad
vahnayah,

§ 51 Agni is an actor in several epic scenes, He was cursed by
Bhrgu (above) and disappeared, but was found in the Sami wood (9,47,
14f.). The Saha fire, fearing the funeral fire, made Atharvan his proxy,
gave up his body, and hid, but he was betrayed by fishes, whom (Vedic
tale) he cursed to be caters of everything; then (also Vedic) from water
he fled into earth and made emeralds, metals, deodars from his bones,
iton from his liver, etc. (3,222, 71.). Agni was made sick by eating butter
for twelve years and was advised by Brahman to try a change of diet.
With Vayu's help he devoured the Khindava forest (historical?), though the
clephants formed a fire-brigade and seven times thwarted him, till Arjuna
helped him (against Indra, 1, 223,64 f.). Elsewhere Agni coops up elephants
as fires surround them (7, 22, 14), Atharvan as a fire appears also in the
demoniac ceremony to raise an apparition from fire in secret rites (aupa-
nigadah kriyal), performed by means of the Mantras of Brhaspati and
USanas as declared in the Atharvaveda (a karma vaitdnasambhavam,
3, 251, 21f), There is no doubt that the poets regarded this Veda as a
work pertaining to evil magic and to a fire-cult for evil purpose., But the
seers are Atharvabhitih, H 11520, Agni's disappearance in 1,37,9 is des-
cribed as hiding in a cave. In 13,85,8f, he retreats first to the sea,
then to the trees, and is betrayed by frog, elephant, and parrot in turn,
each of whom he curses. So the frog loses his taste, the glephant has
his tongue turned back, and the parrot loses his voice. But the gods com-
pensate each. Agni is here older than Siva; he is creator of all, one with
Love, father of gold and (by proxy) of Skanda. Other gods being sterile
(see § 24), Agni alone is competent to raise a son capable of combat-
ing Tdraka. Agni is “father of Skanda” in 2, 31, 44, at which place the
god is also exalted and a general prayer is addressed to him and other
gods in these words: “May Agni give me energy, and Vayu give me
breath; may Earth bestow upon me power, and Water make me blest"
(ib, 42, the “Vedas are born for Agni's sake"). Direct idestification of
Fire with lightning and Sun (q. v.) is common. Thus when Agni searches
for Indra and fears to enter water, he is reminded (in another laud, s,
16, 6) that he is “clouds and lightnings”, and this is probably the three-
fold fire, namely Agni, Sirya, and Vidyut, though explained as “maker,
sustainer, and destroyer” (ib. 2 = 1, 229, 24; cf. 1,7, 19f.: tvam kartd
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cd 'nta eva ca, tvam dhdrayasi lokdms trin'), thus a first Trimirti).
He “whose light is from Brahman" carries the other gods and drags the
car of Brahman (8, 46, 38), saptitim gatah, perhaps & conscious assi-
milation to his seven steeds. His own golden car he gave to Arjuna
(8, 31, 35). Perhaps this was the “horse-yoked car’ (the horses are red,
H 130936), which Prajépati gave offhand to Indrajit to bribe him (R7,
30, 15). Besides becoming a horse, when disguised, Agni appears as a
goat or a pigeon (below); but when he hunts for Indra, he, for obvious
reasons, “puts on the garb of a female” in the tale already narrated. He,
like Indra, is fond of women and is an aduiterer, and for these reasons
he is presented as a goat, No maiden may offer libations to Agni; if she
does, she goes to hell. He is chdgavaktra as Naigameya Agni (bahu-
prajah) in which form he amuses Skanda (3, 226,29; ib.228,3 and 3),
An oblation poured on a goat's ear (or on gold) is virtually made to
Agni. A goat, a ram, and a horse represent, respectively, Agni, Varupa,
Siirya (13,75, 37; 84, 47 and 56; 85, 147f.). Agni is unscrupulously vora-
cious, burning up the hermitage af Apava (12, 49, 38f), burning a child
(3, 127, 21, and accepting other human sacrifices, even accepting for an
evil purpose the sacrifice of the ten heads of the fiend (3, 273, 20). The
head of a horse is put on the fire-altar in the horse-sacrifice to work ill
to one's foes (7, 143, 71), and this or any other fire of destruction is all
good to him, is himself; for he is consecrated for progeny-getting and for
suicide equally (I, 120, 40; 10, 7, 56). He is “the priest” and as a priest
he appears disguised in the Khindava episode (1, 222, 30f.; so chasing
Maya, ib, 228, 41). In the story of Sudarsand (daughter of a king Dur-
yodhana and of the river Narmadi), his beloved, he appears as priest to
woo her, and gives as $ulka his continued presence as Agni in Mahig-
mati (13, 2,32)%). The son of the god and of the girl is called Sudardana
(name of Agni's discus) as a sort of metronymic (but also Pavaki), He
married Oghavati, who was raped, in accordance with the guest-right, by
a priest, who was Dharma in disguise]! Agni supports the guest-right as
he is “guest of all creatures” (3, 313, 66). The account in 2, 31, 23, says
that Nila, king of Mahismati, was attacked by Sahadeva after the hero
had got tribute from Mainda and Dvivida, sons of the Agvins (monkeys),
who lived near the famous caves of Otissa, but Nila could not be over-
come because Agni helped the king. Sudarsana and his son Agnivarga
appear in Dasaratha's genealogy (R 1, 70). Agni is represented as an
adulterer, paradarika, who gave a boon to all the women living in that
place, that they should wander free and not be restrained (svairinyal,
aprativarane, 2,31, 38); but he is lauded by Sshadeva as father of
Rudra and destroyer of sin, son of Wind, origin of water, and god of
purity, who bestows happiness, and is invoked: “Cleanse me by thy truth
and give me, O Agni, contentment, prosperity, learning, and joy" (ib. 50).
As protector of the guest-right in another form, the right of the refugee,
Agni tests Sibi, under the form of a pigeon. Despite the fact that the
pigeon is ominous of death (§ 12), Sibi refuses to give up his unwelcome

1) Fausboll, op. cit. p. 174, compares the three forms with the “explanation” of 1,7,
19; but it should be said that this is not the explanation of the text. Agni is ons of the
three horrible forms of Siva (q. v.) and is identical with sun and lightaing also as forms
of the same god, In H 7423, conversely, Siva is landed as Atharvan == Agni, yajfie
hiitah, ete,

*),'l‘he father of the bride gives & dowry and the bride-groom gives a fulka in this tale,
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guest, According to 3, 208, 7, this tale shows that it is right to eat meat!
In 1, 197, 29, both Sibi and Visvabhuj appear as names of former Indras,
but hete he is son of Usinara and Madhavi, daughter of Yayati, with
whom Sibi and his brothers sport in heaven (1, 86, 6), though also repre-
sented as son of Hiranyakasipu (1,63, 18; s, 118, 2,9, and 20), As Saura-
theya, Sibi is son of Suratha (an Apsaras, H 14164) and father of Kapo-
taroman (3, 197, 25 and 28), the “bull of the Saurathas” (so S). A parallel
story to the received version, according to which he weighs out his flesh
to compensate the hawk (Indra) for the loss of the pigeon (Agni), is to
this effect: that Sibi killed and cooked his own son for a priest to eat
(3, 198, 2f.; usual tale in 3, 131, 28), and would have eaten thereof himself,
had not the priest, who was Vidhaty in disguise, resurrected the son.
The same story of the pigeon is told of his son Vysadarbha or Brhad-
garbha (13, 32, 4f.), but Agni does not here appear; only Indra with the
gods come to see the great act (in this version Sibi actually dies). Agni
is “more pleased with the feeding of guests than with offerings of food
and flower and paste” (3, 200, 22),

§ 52. Agni's amorousness stops at violating the wives of the great
seers, He fell in love with them when they slept, but, though glorious,
they were coid and “pure as moon-beams”. Becoming the Garhapatya fire
he "as it were, fondled them’’, but, being unable to rouse their passion,
he went to the forest (of all places]) to commit suicide (3, 224, 29f.; ib. 38).
In the meantime Svaha (1, 109, 5; 5, 104, 8; R 5, 24, 26, devi), daughter
of Dakga, who loved Agni, assumed the forms of the wives (except that
of Arundhati) and through her instrumentality was born Skanda (Pavaki,
Sviheya), son of the supernatural Adbhuta Agni, who had been engaged
in carrying ablations to the Sun's disc (3, 224, 14 and 28), till the sight
of the seers' wives induced him to transform himself into the special
Garhapatya form of fire, Svahd is recognised regularly as Agni's wife
(13, 146, 5 and oft). The rest of his family is variously interpreted, A
god who is his own father and has as many forms as there arc sacrifices,
with parents and sons in each form, who is born of Sém,lilf, or Arani, or
watet, whose father is Brahman, or Aidgiras, and who is sire of all the
gods as well as sprung from the mouth of Vigpu and appears as a form
of Rudra and is listed among Pitys and among Vigve Devas (above, and
13, 9I, 29) and Vasus, is not a god to be genealogically fixed. One re-
current phrase makes him chief of the Vasus (Holtzmann) and this is
the only important item (Apa Saha mentioned above as an Agni, husband
of Mudita, is a Vasu in H 152, Cf. 6,34, 23; 7,6, 5, etc.). Sangili (and
Agni Sindilya) as mother is distinctly later than Arapi, Besides the
Sudarsana of the legend above, Dystadyumna is son, i, e. a bhiaga or
part of Agni; and Agnivesa was a saintly hero “born of Agni”. He learned
the use of "fire-arms” (dgneyam astram is used by gods and heroes)
from Bharadvdja and taught them to Dystadyumna’s father (I, 130, 30f).
The north-eastern mountaineers in general are also born of Agni (7, 112,
31, Kirdtd Agniyonayah), perhaps because Agni's district is the East
(cf. VS. 9, 35, Agninetrd Devaly are in the East), though as world-protector
he has the South-east (4, 30, 25, his district is East), but his altar inclines
to the North-east (R 2, 09, 24). As sons of Agni, the Rimiyana adds Nila
(the ape) and “fiery-mouth”, Ulkamukha, also Asariga (R 1, 17, 12; ib, 4,
41, 2£,; ib. 6, 30, 25), and the “very glorious saint” Suprabha is also “son
of Agni" (R 7, 96, 4). Agni himself is the ape-sun (3, 3, 61) Vrsikapi

— 2.
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(H 12202, etc.), but only as supreme Atman (Siva, 7, 202, 136). Agni-
kanydpura is the city of the “girls of Agni”, but they are the divine
maidens of his harem (13, 25, 43). H 7738 assigns them to Umi's_couut,
though H (73 and 83) also recognises, as real daughters of Agni, Agneyi
and Dhisana, The saints called Agnisvittas and Agnidagdhas might be
called connections of Agni, as they are regarded as Pitys, “without fire
and with fire", according to VP, where they follow the enumeration of
fires (VP. 1,10, 18); but they are apparently connected only through having
been burned by Agni (or eaten) at what the epic calls the Agnicaya or
Agnirdsi (RG 4, 60, 17).

The relation between Agni and the other gods has already been
shown in part. Krspa (q.v.) overcomes him, but he is one with Krsna-
Vispu, as he is one with Siva, for whom he ‘‘removes difficulties” (12,
343, 23), and with the Sun, He is especial friend of Vayu and fights against
the demons (Asura Bali, 7, 25, 20) on Indra's side, but against Indra in
his own interest, to aid the Vilakhilyas in creating Garuda, as also against
Varuna and other gods (Khandava, 1, 225, 13f). The Agnistut, because it
praises Agni alone, is disliked by Indra (13, 12, 4f,, Indradvista). Vayu
is friend and soul of Agni (cf. Vayu as father of Agni, § 49) and the friendship
of the two is as proverbial as that of David and Jonathan (cf. 3, 147, 29, “‘the
love of Agni and Anila"). "Pavana the friend of Anala” lives in the western
district (5, 110, 10), but Agni's own district is in the East (above), Together
they create the White Mountain and Saravana, birth-place of Kirttikeya,
through Siva's seed, and with the seed Agni produces gold in the Ganges
(R 1, 36, 19; ib. 37, 22); Agni as Viayusamanvitah; cf. 6, 86, 20, Agner
Vidyusahdyasya yathd kaksam didhakgatah, but whether personifi-
cation as divinitics be intended here may be doubted, Agni and Soma (united
above in the late Markandeya episode as forms of fires, Agnisomau) are
“born from the eyes of Brahman” in the hodge-podge of 12, 343, 9f,, sa
Purusah prajdh sisyksamino netribhyam Agnisomau sasarja; cf,
ib. 342,68, Agnih Somena samyukta ekayonitvam dgatah. Anattempt
is made here to cast them as priestly and warrior-like into different orders,
but it is confused, as Agni is a Brahman and Brahmans are Agnibhitah
{ib. 343, 15), and Agni is also a Ksatriya: yah Somas tad Brahma yad
Brahma te Brihmanpd, yo 'gnis tat Ksatram, Ksatrid Brahma
balavattaram (ib.g). The Vedic distinction (SB. 10, 4, I, 5) between Agni
as the priestly caste and Indra as the warrior (so created) is herc lost
sight of (cf. Agnisomiyam Brahma, 12, 343,65 f,; the two gods uphold
the priestly power). Agni will carry no oblations in a kingless land (12,
67, 5). Soma and Agni, combined in the East, appear as the “two eyes of
Dharma", because it is the East which was first made the starting-point
of oblations (so at least N. explains caksusi Dharmasya, §, 108, 4).
Agni is Kumirasi (Skanda is Agneya, 3,232, 3; Agnija, R 7, 4, 24), and
is Siva (and Brahman, 13, 85, 147), whose eye he is (13, 14, 324), and
general lord of Pitys (ib. 313), whom he saves from indigestion, as he does
the gods, by keeping off the indigestion devils (12, 92, 10f.). He is himself
in epical and Vedic literature “all the gods" (3, 224, 20, S has agnih
sarvd$ ca devatal). That Agni is all the gods, is called a devasya
$asanam (14, 24, 10, read vedasya?). As father of Kumaira (S 7, 41, 28
calls Kumira Vahnisuta), Agni gives him a goat, chiga, the vehicle
of Agni, with which he is identified (13,86, 24). The Krttikis and Agni
constitute the “asterism and divinity of the sword”, respectively (12, 166,
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82). In 3, 231, 44, Skanda is Krttikdsuta and the Krttikds are a “seven-
headed” asterism (3, 230, 11) of the personified Sword (as Dharma), and
(1, 221, 85) they are the naksatram Vahnidaivatam, that is, Agni is
their divinity, which shows that the Krttikds means sword and also that
Agni himself was understood as a war-god. He takes upon himself part
of the sin of Indra, on condition that he may cast the sin off again upon
those who do no not worship him with “seeds, plants, and flowers”, but
this is a scctarian insertion in favor of bloodless sacrifice (12,283, 31f.).
Anocther slight indication of Agni's being a warrior (besides his actual
battles) may be found in the comparison introduced when he searches
for the lost Indra and fears water, “since fire arose from water as the
kingly power arose from the priestly" (each is overcome by its source,
5, 15, 34==38, 13). Having found Indra, Agni agrees to help him on the
understanding that he shall share in Indra’s great ceremony, Mahikratu
(Indrdagnyor bhaga ckal, 5,16, 32). Agni helps Indra’s son particularly
by giving him (Arjuna) his bow and ape-standard (1, 61, 47 ), His insatiate
greed (5, 26, 6) has the general redeeming feature that “he is unwearied
in doing work for man' (5,29, 10). Agni's beauty is often spoken of,
especially at night, and when strengthened by prayer and butter, mantra-
hutdrcimili (6,60,25). The abhimantrita fire only a boaster pretends
to defy (5,61, 0), Fires as heroes defend Bana's city (H 10458f).

8§ 53. As the god of ritual, Agni is recognised as approached by the
threefold circumambulation, The bird that sactifices itself in fire “goes
thrice around Agni” as a beginning (agnim tri) parikramya, 12, 146,
23), and in the marriage-ceremony this is the rule (R 1, 73, 36, trir agnim
te parikramya thur bharyiah). As upholder of priests, his rule is
their model: “the law of Fire is the law of priests' (12, 141, 64; here,
in countrast to the aindro dharmah of wartiors, the dgniko dharmah
gives the right to eat all things: brahma vahnir, mama balam, says
Visvamitra when hungry enough to eat a dog). As one ceremonially im-
pure may not look at Sun, Moon, or stars, or touch a cow or priest, so
he (the ucchista, 13, 104, 63) may not touch Fire. Such a man is ex-
communicated, “Agni accepts not his oblation” (13, 126, 20f). Nor can
any oblation be made without fire: nastam hutam anagnikam (5, 39,
42). Above it was shown that Agni as pipahan burns sinners (cf. 12, 68,
42, pipédn dahati, of the king functioning as Agni). But Agni has the
same rble when acting as the Samvartaka fire. Compare 5, 48, 65: “Like
Agni at the end of the age, introducing a new age, I shall burn all the
hosts of robbers, destroying them" (N. yugénte satripam sambire
jate sati), though it may be forced to assume that here the simile implies
Agni pipahan. Elsewhere, however, the Fire of Destruction is expressly
to bring to an end the Kali age and reissue goodness unsullied. As averter
of obstacles (above) Agni precedes Ganesa, (§ 145), who appears only as
deus ex machina in Adi, and in this rble, as well as giver of boons, he is
said to have blessed Gaya; he also introduces here the pernicious doctrine
of the “grace of the Guru”, Thus he grants Gaya the power to know
the Vedas without study, simply, as Gaya begs, through “austerity, chastity,
observances, vows, and the grace of the Gurus” (7, 66, 2f.). Gaya con-
cludes: avighnam ¢i 'stu me nityam dharmakiryesu, Pdvaka,
“may there never be any obstacle in the performance of my duties”,
which request the god granted. To honor his own Guru, Brhaspati, and
Indra, Agni, sent as a messenger by Indra, goes to Marutta and accepts
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hospitality, but when Marutta says that he will burn Agni with his (Ma-
rutta’s) eyes, the Fire-god, *‘afraid of being burned"”, trembles and runs
away (14,9, 8f). In another section of the same book (58, 46), Agni burns
fiercely to aid Utanka, after first appearing to him in the form of a black
horse, and saying that he was his Guru's Guru. So by burning he frightened
the Nigas into giving Utanka the stolen car-rings, as elsewhere (1, 3, 1281.)
the ancient Apimgarbha Vaigvinara is the horse of Indra (ib. 149; cf, yo
'svall so 'gnil, 167). Usually as horse he is white; his light has power
and he is fearless; though like the light of the Sun his light cannot pene-
trate the “darkness of Death's realm" (in the South, 5, 109, 21, tamal
. . abhedyam bhaskarena 'pi svayam vd Krspavartmana). In
H 139281, Agni is described as general Devadiita (messenger of the
gods), whose soul is Wind, whose source is water, as he is the water's
source, the red one clothed in blue, chief of gods (devagryah), the maker
of the Vedas (Vedakartr, epithet of the Sun), the hara of oblations, and
Hari; also Svadhiddhipa, Sviahdpati, Devadeva, Rudriatman, ctc., where, as
watrior, he overthrows the Daityas, Otherwise, Devadiita is not applied
to Agni, though it is not an uncommon e¢xpression and in 3, §5, 22f. is
used of Nala as messenger of Agni himself, inter alios (in 3, 260, 30f.,
the “messenger of the gods" who converses with Maudgalya is not named).
Agni's last appearance in the great epic is as a mountainous obstruction
in the path of the heroes who are climbing up to heaven, He bids Arjuna
cast into the ocean the bow the god had given him after receiving it
himself from Varuga, and when the restitution was accomplished, ‘'seven-
flamed Pavaka disappeared” (17, 1, 43). The epic does not ascribe to
Agni the later epithets, Abjahasta, Tomaradhara, Rohitisva, and Chaga-
ratha, though it suggests all save the first (“lotus in hand").!) In H 11360f,,
the sixtecn priests of the fire-cult are enumerated, with many textual
errors in C (= 3, 10, 6f), some of whom, like the Hotr, Samity, and
Samaga (3, 100, 14) are common enough to be incidentally mentioned in
the epic itself; others (Agnidhra, Nesir, etc.) are too technical to find a
place there, though all of course were well known, as were the Agni-
hotras (3, 82, 36, etc.) and Agnistomas (ib. 83, 88f) incidentally referred
to (with atirdtras). Agnyihitas and Andhitignis (those wo do and do not
keep up the sacred fires) are also menticned in both epics, but these or
equivalent terms are found everywhere. An Agni-Tirtha is mentioned in
3, 84, 46 (Agnidhirdm samasidya trisu lokesu visrutdm, tatrd
‘bhisekam kurvino hy Agnistomam avdpnuyit), as being so ce-
lebrated that a bath there brings the reward of an Agnigtoma. On “hell-
fire", see § 54f., and on Soma and Agni, § 43. .

§ 54. Yama, — Yama is the son of Vivasvat (see Adityas, § 32).
According to 1, 75, 11f,, Yama Vaivasvata, son of Vivasvat Martanda, was
born after Manu (also son of Vivasvat). Instead of the last statement, S
has “and also Yami was born as daughter of Martinga" (S 1, 69, 15). In
H 552, the pair are called Yama and Yamund. But the twin sister plays
no part in the epic as such, being only a relic of the old Vedic myth.
As Yama is sometimes identified with Kéila (Time, as the universal de-
stroyer), the scholiast identifies with the sister of Yama the “sister of
Kila", Bhayi Kilabhagini, who married Heti, the Riksasa king, father by
her of Vidyutkeda, who married the daughter of Sandhyd called Salaka-

1) For a very complete monograph on Agni, in the Great Epic, cf. Adolph Holtzmann,
Agninach den Vorstellungen des Mah#&bharata (1878).
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tankatd, mother of Sukesa, whose three sons warred with the gods till,
overcome by Visnu and Garuda, they abandoned Lanki and fled under
earth (R 7, 4, 16f, and 23; ib. 8, 409). According to Mbh., S 2, 23, 20f,,
the event described in VP. 3, 1, 70f, where it is said that the birth of
Balarima was transferred from Devaki to Rohini through the agency of
Vispu's power, yoganidri (cf. H 3306), took place through the activity of
Yama by means of yamya miya. The word here means ‘‘constraining”,
with which signification the epic always connects the god's name (6, 34,
29, Yamah samyamatdm aham, distinct from Kila, ib. 30). The same
notion underlies the raudrini ydmydni simani, imprecative Mantras
(2, 80, 8; or “addressed to Yama"?), Yamilaya is often a paraphrase for
death itself (3,313, 116). In Yamaksaya there is a play on the double
sense, “abode"” or “destruction” of Yama (R 2,60, 3; R 4, 53, 36 and often),
and so Vaivasvataksaya (3,96, 9; R 7, 73, 8), though the usual expression
is Yamasddana (2, 77, 18; R 3, 22, 4, ctc)), or equivalents (yiydsur
Yamalokdya, 7, 84, 28; Yamasya gehabhimukham hi papam [tvim
nayami], R7, 68,20), A vaguer term is visaya (9, 53, 20; R 2, 9, 63).
Even a boar is addressed: naydmi dandadhdrasya Yamasya sadanam
prati (3, 39,48; cf.ib. 10, netidya Yamasddanam, according to metre),
for (sce below) animals '“go to Yama's abode”. It is called the “city
of the king of ghosts", Pretardjapura (1, 67, 122) and Dharmaréjanive-
sana (3, 240, 30, the objective of slain heroes in both cases). No distinction
is madc between this abode of the King of Justice and Naraka, hell (cf.
R 2, 12, 89 and g2). Here “Death" lcads one to Yama's abode, but usually
the slayer leads (1, 41, 14; ib. 94, 21; ib. 151, 40; ib. 153, 29, gamisyami
tvimadya Yamasddanam, for yitayisydmi or gamayisyami). Heroes
dying in battle are said to increase the realm of the god, Yamardstra-
vivardhanih (6, 79, 60 and oft); being “dedicated” thereto, Yamara-
strdya mahate paralokidya diksitah (7,183, 2; cf. pretaloka, ib. 155,
14). Paraloka appears as v.l of Yamaloka (4, 16, 51 =S 20, 70). On the
sacrificial aspect of battle, cf. 5, 58, 12 12,20, 12, etc. Yamasya netr is
applied to Riama (as Indra) “bringing to Yama" herocs slain (3, 25, 10).
The son “leads his father up” out of hell (1, 74, 111). He who dies cannot
escape the city of the king of ghosts (1, 118, 31f.); he “comes into the
ghost-power” (Pretavasam gatah, S 1,134, 71f, where Preta implies
Pretardj or Pitrpati, 7, 50, 14, with v. l.). Besides being Pitrpati, Yama is
Dharmendra, acting as judge; as when he sentences Nrga, who, after
going to the Pity-world of Yama and being ordered back, ‘‘falls headlong
into a well", evidently from a confusion betwecn the heavenly abode of
Pitrs and the lower home of ghosts (13, 70, 20f.). But the Pitrs too in the
epic live in the South: nayémi vah.,disam Pitfnam asivam (S, 59,
13); “I saw Yama established in the South” (3, 168, 14); “Yama, righteous
king and lord of all beings, presides over the South, the course of de-
parted spirits" (3, 163, 8; yimyd dik = South). The “sacred and marvel-
lous palace of the Pretardja” is called Samyamana (ib.9). In 7, 142, 10
(not in 8} it is called Samyamani, as in 13, 102, 14: “Vaivasvati samya-
mani jandndm' (the poets love to parody) = Vaivasvatasya sidanam,
“where only truth is spoken, and the weak torment the strong” (ib. 16),
In ¥, 72, 44, Samyamani sadd sukrtindm gatih is the abode of the
dead, rendered glorious by the brightness of warrior slain, though Vai-
vasvata, Varupa, Satakratu (Indra), and Dhanesa (Kubera) are all repre-
sented as receiving him as guest (see Lokapilas). It is called the “royal
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residence”, rajadhdni Yamasya (7, 83, 27). “Yama's rijadhédni, enve-
lopped in darkness, (lies) beyond the end of carth” (in the South, R 4, 41,
45, as Pitrloka). To be more exact, as is Markandeya, it lies cighty-six
thousand leagues from the world of men (3,200, 46). All human beings
who die have to go to Yama's abode, but the inhabitants of Kuruksetra
do not have to “see the province of Yama", that is, on dying they will
go direct to heaven (9, 53,20, Yamasya vigayam te tu na draksyanti
kadacana), Also there are tales of people and animals being taken
direct to heaven, Thus in 13, 102,62, Indra takes a priest and his pet
elephant direct to heaven, and in the battle-scenes it is clear that heroes
are thought of as being conveyed at once to abodes of bliss, their life-
sacrifice exoncrating them from all liabilities. Also animals “go to Yama';
he is prajisamyamano Yamal (3, 297, 66), constrainer of all creatures
born. Compare 6, 77,60: “With four arrows he dispatched the four war-
horses to the horrible home of Yama (Vaivasvataksayam ghoram)
and with one arrow sent to death (mrtyave) the charioteer” (cf. ib. 79,
11, asvan anayad Yamasddanam). Even battle-cars are sent to the
world of Death (Mrtyulokidya, 7, 28, 30). But here they arc conjoined with
elephants and horses. Other passages show that not only human beings,
but all “living beings" go to Yama's abode. Thus in 3,200, 40f, the
province and the road to it are described, It is as horrible as a dense
jungle, but no trees give shade, as one goes to it. There is no water to
drink, no place to rest, By the “messengers of Yama, who do his will"
are dragged along the dead, men, women, and all other animate creatures
of the earth (anye prthivydm jivasamjiiitdh). But those who have
been generous and ascetic find relief, Those who have given lamps have
the way lighted; those who have fasted are carried by geese and pea-
cocks. There is a river (§ 4) called Puspodaka, which is as pus to those
who have done ill, but sweet water to those who have in life given water
to others. In general, thosc who have been generous (to priests) “are free
from Yama's words", which seems to be a repetition of what is said ib.
vs, 24, namely that they who have been hospitable (to priests, bien entendu)
do not go to Yama at all (no 'pasarpanti te Yamam), i e, as judge.
The further statement that one who gives samskrtam annam (cooked
food) to the priests (vipresu) obtains the world of Brahman, because
Prajapati is food (ib. 38 =Pras. Up. 1, 9, etc.) may also imply the direct
ascent. Three persons “go the same", samam yanti, the giver of food,
speaker of truth, and he who gives without solicitation (ib, 42). Fear,
Terror, and Death are sons of Wrong, Adharma, and Nirrti Devi, mother
of Naitrtas, who keeps watch and ward over sinners (1, 66, 531.; 12, 122,
46). Nirpti is exit from life and so, as destruction (“he binds destruction,
nirpti, upon his mouth who speaks unkindly", 1, 87, 0) synonymous with
niraya (cf. niryana, death) and Naraka, the place of spirits below earth
and place of those destroyed. Compare 8, 29, 45, ete vinagtdh ksa-
yam gatd narakam dirghakédlam, like barren sesame secds, sandha-
tilah, “they have gone to destruction for the long time" (of thirteen
years). They are not dead but banished and so gone to hell (destruction).
In the same breath Kaikeyi is addressed as nirayagédmini and told to
go to hell (destruction), narakam gaccha, mi ca bhartuly salokatim
(R2,74, 4 and 12); narakam vrajet means “go to destruction”. Those
who look at Rima with evil eye are smitten by Yama's rod and go at
once to niraya (R 7, 82, 11), Narake and nidhane interchange as v.l.
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when it is said that a priest-slayer's family fall to hell (destruction), in
answer to a doubt as to whether hell exists, or, as expressed immcdiately
after, “those sinners who do not sacrifice do not get to yonder world
(heaven), but meet onslaughts (Apadtin, N, narakén), just as savages do”
(Pulindas and Sabaras), The explanation of this term (12, 1351, 8) is elu-
cidated by the concrete case: "“Thou, who art guilty of priest-murder,
shalt fall headlong for successive years; there shalt thou be tortured by
vultures and peacocks having beaks of iron, and after that thou shalt be
reborn on earth in a low form, Thou thinkest, dost thou, that the next
world amounts to nothing? Let me tell you that Yama's messengers in
Yama's home will remind you of the contrary” (pratismarayitdras
tviam, 12, 150, 15f), A sinner is “cooked by fire terribly in awful hell”
(narake ghore, 3,128,12; as narakdgni), He finds woe in the river in
Yamaksaya (12, 302, 31), Dogs, ospreys, crows, with iron beaks, and
vultures, all drinkers of blood, enter the body of one who disobeys his
Gurus; and in man's destruction, narakadane, and going to hell, para-
manirayaga, in hell, mahéniraye (Yaj. 3, 222), after he has sunk into
the forest in the province of Pitys, Pitrvisayavipinam avagidhya, he
is pierced with the wood’s sharp axes and swords, plunged under hot
Vaitarani (§ 4) and comes for judgment before Yama, whose wind blows
before him that is about to die (purad 'bhiviti maruto Yamasys yah
purahsarah, etc, iambics, 12, 322, 20f.), Here Vaitarani is mahanadi
as if one with the Mahénadi river in Kalinga, two hundred and fifty miles
south-west of Calcutta (“Byeturnee” in Cuttack), where “Dharma once
sacrificed and Siva once seized the sacrifice, upon whose northern bank
lies the gods' way, the path to heaven' (3, 114, 41), a river holy enough
to remove the sins of those that bathe in it (3,83,6). The river of Yama
of the same name is also called Mahdvaitarani (6, 59, 127) and is in Yama's
southern district, “near the town of Yama", but it is horrible, raudra
ghora (6, 103, 38; 7, 146, 37; ib. 171, 51), though also, as above, it is
represented as in the home of Yama (12, 302, 31). Its heat, usni Vaita-
rani, accords with its southern position, Vaitarani is the river of passage
filled with vaitarapas, passengers (5, 109, 14). The uncertainty as to
whether the Vaitarapi is in Yama's realm or only leads to it and its double
character as a holy river, Mahénadi, and as the river of torture in hell,
makes it probable that it is the same river under two aspects, The heat
is transcribed by “acid” (heat) below,

§ 55. In hell, cruel men with clubs, lances, and pots of fire torment
sinners, who are also tortured by forests of swords, hot sands, thorny
trees, and ydtanis (torments) of various kinds, until, purified but not
yet free, they are reborn as worms, etc. (13, 111, 92f.). Men slay again
here those already slain; a field of carnage, where lie heaps of slain men,
horses, and elephants, resembles the realm of Yama (8, 92, 10). Incorporate
though the ghosts be, yet these Pretas feel the mutilations to which they
are exposed and shriek aloud. Worms gnaw them; dogs (sirameyas)
devour them; they are plunged into the river of blood, Vaitarani; they
are burned in hot sand, cut by sword-leaf trees, plunged into the hell’ of
roaring, Raurava, and into the river of acids, ksdranadi (Vaitarapi), and
cut on razor-blades. They beg in vain for water; they hunger and thirst,
and are pale and wretched, appearing, with loosened hair, muddy and
rough (R 7, 21, 12f). Both the river of acids and the river of pus (above)
are elsewhere unknown to either epic, but Jain literature recognises the
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acid stream as Vaitarani (Sitrakrtanga, 1,5, 1, 8 and Uttarddhyayana 19, 59).
In the Ram. scene, Rivana attacks Yama and sees these horrors as he
approaches the realm, defended by Yama (and Vama's anucaras), Kila,
and Mrtyu, conceived (as in 9, 45, 17) as distinct personalitics, though,
as already remarked, often ideatified (cf. 2, 6, 10: “Be happy while you
can; neither disease nor Yama = death will wait for you to become
happy"). Another passage introduces Yama and Beath as one and is further
remarkable for its reference to the tree of torture: “Didst not thou
(Ravana) plunge beneath the ocean of Yama's army, whose monster is
the rod of Death, (that ocean) adorned with Salmali trces, having as its
mighty billows the noose of Kila, and as its serpents the servant (club)
of Yama, to win a great victory and repulse Death?”’ (R 6,7, 13f). The
Salmali (also -i) is the tree of torture in hell (as hell, cf. Manu 4, 9o and
Yaj. 3, 222), known to later literature but not to the early epic. Sitd alludes
to it in R 3, 53, 20: “The noose of Kila noosed about thy neck I see;
thou seest golden trees (art about to die); thou lookest upon the horrible
Vaitarant rolling down its flood of blood, and the fearful wood whose
leaves are swords; and soon shalt thou see the Salmali tree, sharp, and
loaded with thorns of iron, though its blossoms are of gold and its leaves
of beryl", It belongs to the later epic and Purdnas (cf. the katasdlmali
of the Red Sea, R 4, 40, 37; and as torture-tree, 13, I1f, 93; 18, 2, 25;
ib. 3, 4). As already indicated, Yama’s hell is but temporary. A seller of
Soma spends thirty (v. L. three hundred) years in the hell Raurava (13,
101, 13) and is then reborn in a low form, where (ib. 24) he may have
a memory of former births. A murderer's years in hell equal the number
of drops he sheds. Adulterers live in hell as many years as the body has
pores (ib. 104, 22 etc), etc. Hell is a watery place, a lake (3, 58, 2; 10,
5, 14), a muddy hole (R s, 27, 27). Hells are spoken of as the “lowest
worlds” (adhama lokal, 3, 199, 14) but how many there are is doubtful.
Kalasiitra in 3, 157, 45 is not a hell but Fate's linc baited for man. Manu
and Yajiavalkya (loc. cit. above) recognise twenty-one hells. The Visnu-
Puriipa, naming twenty-eight, adds that there are many others (VI. 2, 6,
28, “hundreds and thousands"), in fact a different hell for every kind of
offence or at most for small groups of allied offences. These hells of the
later eschatology are really compartments of the general “province of
Yama" and are situated in VP, under the seven strata below earth's sur-
face. Many of the later names are those used as descriptive epithets in
the epic, such as “sword-leaf forest”, somewhat as attributes of gods
become special gods. Others are quite new and unknown to either epic,
while a few attributives or descriptive terms, already names in the epic,
are retained (Raurava, Kila), although the sinners occupying them are not
the same. But the chief interest from the epic point of view lies in the
fact that the twenty-one or twenty-eight hells of the later period point
to an original seven by first trebling and then quadrupling. As the epic
has Rasitala as the seventh stratum (5, 102, 1) below earth’s surface and
places there the hell to which a liar goes (13, 6, 34), while the evil demons
are punished by being confined in Patila, and as the worlds are seven
(3, 3, 48), it is probable that this sacrosanct number operated to fix the
hells, confused with strata, as seven (afterwards increased threefold). A
survival of this primitive belief may perhaps be found in 13, 45, 19, which
says that verses sung by Yama himself are to the effect that a man who
sells his son or his daughter (by accepting a price, sulka, for her) “ob-
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tains as his portion urine and excrements in the hell called Kila", niraye
Kilasihvaye, described as saptivare mahdghore. Of course, sap-
tavarc should be nominative plural. It usually introduces the statement
that “seven eatlier and seven later’ (ancestors and descendants) suffer
for a man's crime (as in 7, 198, 15; or in the form saptd 'varén sapta
pirvan punati, 3, 186, 16; cf. 3,85, 92 and 13, 26,62, etc.); but here
as the verb and subject are singular (midhal samasnute) this in im-
possible and the author of the gdthd Yamodgitih must have connected
saptdvare with the following mahdghore niraye as a locative. A “hell
on earth” (narako bhaumal I, g0, 4f) is rebirth (also as nom. prop.)
and the tormenters here arc Riksasas (vs. 8), but this is metaphor, To
be reborn is hell, and earthly interests are the fiends that plague the
soul, preventing it from entcring the “seven doors of heaven” (ib. 22,
seven moral qualitics; N. says the fiends are wivesl). That the hells
actually are seven in number is asserted by several later authors (Rém,
Ved. Sitra, 3, 1, 15, ctc.), both Brahmanic and sectarian, probably first
Brahmanic. If in the (Jain) Uttaradhyaysna 31, 12, the “fifteen”, rather
doubtfully recorded by Professor Jacobi according to names, could be
fourtcen (?), it would be a link between the seven and others (above).

§ s6. Yama as a god of war carries a bow (ydmyam dhanul, 7,
23, 94), which he gives to a mortal hero, and arrows given by him are
also mentioned (R 6, 91, 46, Indrajit shoots a Yamadatta against Vibhigapa,
the arrow of the god of justice being used by the fiend against virtuel),
Usually Yama carries a rod (of justice) and noose (to catch souls), The
battle-club or rod inspires that “fear of the other world" which alone
makes men virtuous (12, 1§, 5f.; cf. 3, 56, 10). The rod itself is then
personified and becomes Danda, a form of Yama himself (only a Sidra
is nirdanda, 12, 15, of). Yama and Antaka, “end-maker’ (Death), are
each dapdapéni (cf. dandapanir iva 'ntakah or iva kruddhal, stan-
ding phrases). Yama is higher. Yama wins the battle and Antaka cuts
off the heads (3, 139, 14). He is classed with Kubera, Varuna, and Rudra
as a warrior (s, 162, 27; 6, 83, 41). Yama uses also the Kaladanda, while
Death and Kala admire him (R 7, 22, 23f). The arrows of heroes are
like Yama’'s danda, as is also Bhima's great club (3, 184, £7; 6, 85, 33).
The image is so conventionalised that one can say (3, 11, 43): “like Indra
he let fall his club like Yama's". An unusual image compates an arrow
to Yama's tongue or Antaka's tongue (J, 179, 54; O, 11, 52). One who
"has entered Yama's fangs" is virtually dead (7, 110, 19). “The door of
Death” (Mrtyu) opens upon Yama's home (R 4, 6, 25f), Both Kala and
Mrtyu bear nooses and on occasion are felt as poetical equivalents of
Yama, though, when analysed, Kila is to Yama as Yama is to Mrtyu, the
superior power, Death's noose, rod, world, place, “the fangs of Death”,
etc, are all used as of Yama., Even Mytyuh kimkaradagdabhst occurs
(8, 56, 120) and an arrow is “like Mrtyu's tongue" (v. L. sister, svasdm
for i.hvam, 6, 116, 3; cf. 7, 116, 54). The servants of Yama are messengers
of kimkaras, who live in the North as well as elsewhere (R 6, 74, 59).
The club is the god's servant, so that a warrior is described as “like
Yama with his servant (club) in hand” 9 32, 42; cf. 50). Kimkaras are
also a class of Raksasas (p. 45). In 13, 62, 27, Mrtyur Vaikimkarah
is taken by the scholiast to be a derivative of Vikimkara (Kila), “son of
Tl{ne” (viparitam karoti); but vai must be a sepatate word, Kimkara
being the club of Yama. In 3, 298, 38, since Yama here comes alone
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and carries no club, there is a purely conventional force in sakim-
karal, The messengers, Yamadutih, are (like) Riaksasas, having pointed
cars, huge mouths, and reddish hair, and being deformed but massive
(12, 138, 117). They fetch the dead (3, 207, 14) with excceding speed
(5, 151, 26). Rudras are also attendants on Yama, as Maruts are on Visava
(3, 237, 11), and a hero is said to be appear like Antaka, rod in hand,
Jike Rudra, and like Yama with the Rudras (6, 102, 36f.), Either Yama or
his messengers noose the soul of the dying (11, 4, 11 and 3, 297, 17). In
the last passage Yama does the work of his men, purusas, and is de-
scribed as king of Pitys, Lord (Bhagavat, Devess, Isvara, etc.), appearing
with a diadem and red clothes, shapely, dark, with red eyes, glorious as
his father the sun, and bearing a noose in hand. Philosophy sees in failure
of the senses the messengers of Yama (R 2, 64, 66) and forms of Time
(Kala), while man’s body is Yama's car (11, 7, 12, read vidhayah with S;
ib. 19, yimyam dhu ratham). The tales treat the messengers more
mythologically, Yama once said to a certain man clothed in black, who
had red eyes and hair and the legs, eyes, and nose of a crow (the bird
of death): "Do thou go to Brahman-town and fetch hither a man of the
Agastya clan whose name is Sarmin. Don't make a mistake and fetch the
wrong man”, But Yama's messenger made the mistake and got another
man named Sarmin, who on arriving wished to stay. But Yama told him
that this was impossible; he did not understand Kila's orders or he would
not ask such a thing. So he was exchanged for the right Sarmin after
a lecture from Yama (13, 68, 5 £.). The god also lectures Néciketa (13,
71, 7f), when this boy, cursed by his father to “see Yama" (die), fell as
if thunderstruck and went to Yama, His father's tears, however, caused
life to sprout in him and he returned to consciousness and told his father
what he had seen, He said he had found the Vaivasvati Sabhd or Hall
of Yama a very charming place and had seen the worlds of the good
where rivers ran milk and mountains were made of butter, In H 4924,
Krsna makes Ocean and Yama restore the drowned son of Samdipani.
§ 57. The Sabhé here mentioned is more fully described in 2, 8; it
was made by Visvakarman (All-maker), is more than a hundred leagues
in extent, golden and sunny, where wishes are granted, and there is no
cold, hunger, sorrow, old age, etc,; but all good things “'to lick and chew"
are there (all is tasty, rasavat; cf. Yama's gift to Nala, 3,57, 37, anna-
rasa). This palace contains royal and priestly seers (some found again
in the palace of Indra), kings, saints, and heroes (Nala, the two Ramas,
etc.); also Kala and Mytyu, Pitrs, those who die during the southern
course of the sun, etc. They are cheered with dance and song. Besides
those mentioned there are also the Wheel of Time and “Yama's men
appointed to lead time", that is, to reckon men's lives, as well as many
trees and other incorporate objects. The Fire-god is in the Sabhd too,
and all revere Dharmarija (Yama). Late as is this passage, comparatively,
it fails to mention at the court of Yama his scribe Citragupta, who be-
longs in fact entirely to the post-epical period of the pseudo-epic (3,
125, 6 and ib, 130, 14f), At s, 109, 6, Nilakaptha understands Citragupta
to be implied by nigadyate (in the South, “Dharma, truth and Karman
are reported there, and there is the fruit of action for the dead"), but
there is no such implication. Even when Citragupta is mentioned, the
Sun, as witness of acts, “‘reports” them when one dies (13, 130, 17). The
late passage 1, 74, 30f, which speaks of Yama punishing sinners, says
Indo-arische Philologle IIL 1b, 8
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only that the witnesses of the evil act are the gods, Sun, Moon, Wind,
Fire, Sky, Earth, Water, the heart, and Yama himself. Noticeable also but
not unexpected is the fact that Yama's abode is one of bliss. As a god
he lives happily and his residence is a heaven of saints and heroes like
those of other gods, The antithesis is brought out clearly in several
passages, Though he goes with “death and diseases” in & parade (3,231,
36; Antaka's charioteer is Roga, disease, 12, 322, 42), yet he is master
of the diseases, etc., and so can give Hanumat immunity from disease
(R 7, 36, 17). As Dhamaraja, king of justice and right, he may even allow
an exchange, whereby, if an equitable substitute be offered, one's death
may be deferred. Thus Ruru by permission of Dharmarija gives up half
of what remains of his life to restore Pramadvard to life (1,9, 31f.), The
parents of the boy killed by Dasaratha will ask Yama as Dharmardja to
take them instead of the boy (R 2, 64, 281). As god of right he is good
to the good and bad to the bad (he also has goods, and is renowned as
having wealth and happiness, a Plutos as well as a Pluto, R 5,9, 0; ib. 6,
114, 33). He chastises, but as instructor: anusdsti., sivah sivindm
asivo ‘Sivindm, but as death at his command comes to man as vices
and “there is no death but this, though some call Yama death” (5, 42,
61.), so, to the pious, death is only a tiger made of grass, having no
terrors for the good (ib. 15). There is much of this higher teaching and
also allusions to hell as merely low births, as on the other hand there
are allusions to hell eternal (3, 183, 70; §, 132, 20, etc.); but one is a
denial of a popular belief and the other is due to extravagance, for no
one believes in eternal hell, and few believe in a hell merely mental, or
expressed in terms of low birth, But the principle that Yama is not evil
to the good leads back to the belief that good people who go to him
enjoy themselves. Only the evil mourn in Yama's sddanam (13, 102, 141.).
He is subhakarman, “whose acts are noble” (8, 45, 31f.). The visaya
or province of Yama contains frightful regions, but also regions worthy
of the gods, so that his abode is like that of Brahman (13, 111, 41f)) On
Révana's inroad he saw the good rejoicing in song and music; those who
had given houses during life now lived in beautiful houses and had gold
and gems and radiated glory as they went. Révana released the wretched
sinners and for a moment they too enjoyed themselves; but then the
Pretagopas (ghost-guards) and other Yamayodhas attacked the fiend and
being assisted by Yama, Mrtvy, and Kala would have overthrown him
had not Brahman intervened. Apparently on the appearance of their guards
the sinful ghosts return to torment (R 7, 21, 10f). Only here is Yama's
rod described as having nooses at its sides (Kalapasas on Kdladanda,
used by Yama). Yama helps that female death whose tears become
diseases (R 7, 22, 24f.; Mbh. 7, 54, 40 == 12, 250, 34f, a late conception),
an awful but beneficent power. In old days, Visnu once assumed the part
of Yama, Yamatvam kdraydamésa, and no one died (3, 142, 35). Then
the population of the earth increased to such an extent that earth sank
down under the weight and Vigpu had to raise her (see Viggu), Possibly
this may reflect the view of the Indo-Iranian Yama-Yima.!) The tale appears
in various forms. In 1, 197, 1f, Yama becomes Samitr, or cook of the
gods, preparing their sacrifice (see above on the rasa), and so men ceased
to die. Again it is said that of old there was no fear of Yama as death,

3) Compare Jackson JAOS. 17, p. 185, On Yama as cook, c¢f. § 45 (moon?).
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but when they became wicked Vispu made Samavartin (Yama) regulator
of sinners and of Pitys (12, 207, 35; cf. 122, 27), just as he made Siva
overseer of Bhiits and Matys. The origin of the name is not explained.
It may be for samédvartin (cf. Vispu as Samaévarta, 13, 149, 96), but
perhaps is better taken as it stands in the sense of “equal-acting”, i. e,
as a fair judge and punisher (even “of secret sins", 5, 35, 71).

Yama's name has demoniac associations in the name of Yamasatru,
a Riksasa (R 6, 44, 20, v, 1. Yajiiasatru) and in the names of Raksasas
in 12, 08, after 13, where S adds Samyama, Viyama, Suyama, as sons of
Satasrnga (perhaps taken here from Purapic sources), The Yamas and
Dhamas who guard the road to heaven seem to be a sort of Pitys, but
the text itself says that they are of unknown form (9, 44, 33); they are
heavenly beings (3, 261, 6). The followers of Skanda given by Viyu are
called Atiyama and Yama (9, 44, 45), constraining (yam) powers; and
so perhaps the Ydmas, Cf. the Yamaratha vow of Yama's wife, H 7041.

§ 58. The family of Yama is more restricted than that of most gods.
He is absent from the group of gods who, in R 1, 17, are commissioned
to become sires of monkeys and other opponents of Rivana, Later on
this defect is rectified and in the expedition of Satabali to the North he
is accompanied with “the sons of Vaivasvata" (R 4, 43, 3). Still later
(R 6, 30, 27), the five sons of Vaivasvata, all “like Kilantaka”, are Gaja,
Gavaksa, Gaveya, Sarabha, and Gandhamédana, of whom in the first book
Gandhamidana is sired by Kubera and Sarabha by Parjanya (R 1, 17, 11
and 14). Not Yama, but Dharma is father of Yudhisthira: *From Dharma
was born Yudhigthira; from Miruta was born Vrkodara; from Indra was
born Arjuna; and from the Aédvins came the yamau (twins) Nakula and
Sahadeva' (1, 63, 116). The epic scarcely knows Yama as Dharma, but
always calls him Dharmardja or Dharmendra (7, 6, 6), except in one tale
where (1, 108, 8) Apimédndavya, a discontented saint, goes to “the sadana
of Dharma" and reproves him for a false judgment and punishment, cursing
the god to be reborn (because of that punishment) as Vidura, a scenc
repeated in I, 63, 93, but without this complete identification, Dharma in
post-epical literature is constantly used for Yama. So in the stage-
directions at 3, 128, 13f,, only the extra-metrum title Dharma is applied
to Yama. Here a priest is being cooked in hell fire, narakagni, and his
king, also in hell, speaks to “Dharmardja” in behalf of his Guru. So when
Mandapila goes to the Pity-world he asks the “gods near Dharmarija’
why he gets no reward (1, 229, 8); but when Bhima is “hound by the
noose of Dharma”, he is not bound by Yama but only by restrictions
imposed by right (2, 70, 16). In 3, 128, 45 and 47, the “‘nooses of Dharma”
may be these, but might be Yama's, Dharmardja is a title applied both
to Yama and to Yudhigthira, and Yama seems to be on his way to identi-
fication with Dharma, but it is as well to observe the distinction (3, 84, 1
Dharmatirtha, etc.) usually preserved in the text, especially as 1, 108
appears to be later than 1, 63, where “Dharma” is cursed to be born as
Vidura, but is not called Dharmarija and has no sadana, or in other
words is not quite Yama. The difference is plain, if one thinks of Yama
as father of Yudhisthira or as husband of the ten daughters of Daksa
(1, 65, 14), one of whom, Laksmi, but only as identical with Srf, is patni
Dharmasya par excellence (12, 59, 132), while Yama's wife (§ 24) is
Dhiimorni (5, 117, 9 = 13, 166, 11). “Yama's mother” is mentioned in a
simile comparing an arrow to the “night of Fate (Kalaratri), noose in hand",
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and to “Yama's mother (or nurse) of horrible form”, tim . . Yamasya
- dhétrim iva co ‘graripam (9, 17, 43). In R 7, 20, 31, Yama is iden-
tified with Vidhatr and Dhétr (he is here preceded into battle by Agni,
ib. 21, 2). As Dharmardja he has seven priests, rtvijas, in the South, of
whom the only prominent one is Agastya (Unmucu, Pramucu, Svastyitreya,
Drdhavya, Urdhvabahu, Trpasomangiras, and Agastya), a late attempt to
expand the “seven seers’ of the North and apply the same groups in other
quarters (13, 150, 34), One fifth of the divine energies which make Asvat-
thaman is supplied by Yama (in conjunction with Siva, Antaka, Kima,
and Krodha, ekatvam upapanndnam jajie, 1, 67, 72). Later mytho-
logies give as names of his wife Susild, Vijayd, Hemamald, which are not
epic (in 3, 265, 3, it is intimated that his wife may be wandering about
on earth as a beautiful woman), Nothing is made of Yama's relationship
with Manu Vaivasvata, and indecd except as Vaivasvata nothing is made
of his own relationship with the Sun-god. In the epic, Yama rides on a
car or goes afoot; the buffalo (as his vehicle) appears first in H 14826.
Yama is said in 13, 80, If. to have taught the Srdddha observances to
king Sasabindu in accordance with the lunar zodiac (what virtue lies in
evety star), though ib, 91, 7, the originator of the Sraddha was Nimi, The
usual verba ipsissima of the later morality-plays are ascribed to Yama
(onc has already been cited), “Yama said that an angry king consumes
root and all like fire; but if pleased, he bestows wealth like a divinity”
(12, 82, 31)., “l cut short his life and deprive of children him who runs,
studies, etc., while impure” (13, 104, 72f)., These gdtha Yamagitdh
perhaps extend into the following verses, but they are not edifying enough
to cite. It is possible that Krtinta may mean Yama when it is said that
Vasistha could “bring back his sons from Yama's abode but did not
transgress Krtinta" (1, 174, 9). Krtanta appears “frowning and fiery"
(yugantakale, 2, 72, 15), but is probably Fate as (pace Nil.) he is in
3, 183, 70; so he is Fate in 12, 33, 15 and 47; 153, 13, and 350 (also a
common name for Fate in Ram).!) “Fourfold Death" (Mrtyu), of whom
Visnu made Time the lord, includes according to the scholiast deaths by
sword, foe, Yama, and acts, Karman (12, 122, 33). See § 31.

§ 59. Varupga and Ocean, — Vestiges of his ancient gloty and position
remain to “king Varupa" (16, 4, 16), who is armed with noose and thun-
derbolt (asani, 1,227, 32; cf. ib. 31, mahdsani as Indra's weapon), and
once had a conch-shell (see below; 2, §3, 1§ is doubtful, cf. ib. 49, 26,
kimsyam or sankham Virunam, made of a thousand niskas of gold).
A warrior in action is “like Varupa” (9, 55, 20) and warriors are “children
of Varuna" or “like sons of Varuna" (7, 155, 45; ib. 36; Ambupati and
Mitra are here leaders in battle), Varupa (Ambupati; Ambupa in R 7, 3,
18) and Mitra accompany Indra in the Tirakd war (7, 84, 21), as subor-
dinate leaders (cf. R6, 26, 18, “fighting like Varuna for Indra™). He per-
forms the Rijasiya sacrifice as victorious king at the Yamuni-Tirtha,
after conquering in war men and gods. He is here “Aditi's very fortunate
son, white Varupa" (0, 49, 12, sitaprabhah). As a successful warrior, he
is linked with Indra (warriors are “like Indra and Varuga", 3,43, 12; in
R a stereotyped phrase, e.g. R 3, 37, 3; R 3, 50, 4; R 4, 12, 10; ib. 52, 4),
or with Yama (R s, 40, 6; R6,66, 3); successful warriors defy “the bolt of
Indra and noose of Salilardja” (R 6, 71, 34). But only Rdma (Visnu) breaks
the bow of “‘immeasurable Varuna" (because this was really Vigqu's bow,

1) Compare also Kilintaka-Yama and similar epithets of Fate in the form of Yama,
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R 1,77, 1; R2, 118, 39f). Janaka (ib.), however, received bows from him
and perhaps other arms (R 2, 31, 27). As one of the “killing gods" he is
to be honored (12, 18, 16f). He inspires Kingly control (varuna samyama
2, 78, 19). The list of gods of power in § 92, 13, Kubera, Vaivasvata,
Visava, is in S (ib. 99, 14) increased by the addition of Varupa. The conch-
shell, belonging to Varupa because born in ocean, is given, in 3,174, 5,
to Arjuna by Indra, though in 2, 3, of, it is brought from Bindusaras (with
Bhima's club) by Maya, who carried off the wealth there (where Bhagi-
ratha dwelt and Indra had made sacrifice), originally hidden by Vysaparvan,
and it is here called (Varuna saikha) Devadatta. The bow and arrows
(got originally from Soma), Varupa, at Agni's bidding, gives to Arjuna
(Khindava scene), as also the club Kaumodaki and the war-car once used
by Soma. In the subsequent story Varuna devadeva opposes Agni and,
armed with his noose, is defeatcd by the pair he had thus befriended
(1,225, 1f.; cf. 5, 60, 12). In H 10933, he has shell and bow,

§ 60, All this, however, is no indication of Varuna's real epic position,
He is no longer a heavenly god, no longer a god rivalling Indra, or
having stars as ecyes. He is lord of water, Apampati, Salilendra,
Jaladhipa, Jale$vara, ambhasim rdja, Varipa, Udakapati, Ambupati,
river-lord, Saritimpati, and lord of thc monsters of the deep (Yadasdm-
pati and -bharty, 3, 41,6, as Jalesvara “with rivers male and female'),
hence he is beryl-colored, vaidiryavarna (ib.) as well as white (above)
and also (ib. 27) “cloud-dark” (jaladhara§yamo Varuno Yédasim-
patih). The waters arc medicinal, curative; hence Varuna is lord of the
“constellation having a hundred medicines", and “the physician who per-
forms the rite in honor of his ancestors under the asterism of Varuna
would obtain success” (13, 89, 12, naksatre Virunpe [= satabhisaji;
sriddham] kurvan bhigak siddhim avapnuydt). He is also pracetas,
the “wise" god (water and wisdom are ever united), and perhaps as such
is reckoned the father of the epic poet. Varupa is formally consecrated
by the gods as lord of rivers and waters (9, 45, 22; 46, 103) and told that
his home shall be in ocean, the home of makaras; that Ocean, the Lord
of Rivers, shall be under his will, and that his own decline and growth
shall agree with the waning and waxing of Soma. There seems to be
actually no difference felt here (though expressed) between Ocean and
Varuga, Varupa is Saritampati; Ocean is nadipati; the home of Varuna
is to be “always (sada) in ocean”; and the final words can refer only to
the tides of ocean, though addressed to Varuna (9, 47, 8). A different
account (5, 110, 3) makes Kasyapa appoint Varupa to “rule the monsters
of the deep and guard the waters”, and adds that the moon becomes
renewed through drinking the “six flavors of Varuna Gopati” (lord of
cows as waters, perhaps originally stars). Still another passage identifies
Varupa and Ocean (3, 102, 1: samudram te [Kaleyah] samaéritya
Varugam nidhim ambhasal; ib. 101, 23, Varunasyalayam)., The later
epic lets Varuga receive office as ndtha, refuge, of monsters and owner
of water, jalesvara, from Visgu (12, 207, 36). “All the gods" give him
this office in g, 47,6. The Vedic identity of wit and water (SB. 7,5,2,52)
is expressed philosophically by saying that Varuna represents knowledge
as Prakrti, while Mitra represents spirit (12, 319, 39! Mitram purusam,
Varunam prakstim tathd, jiidnam tu prakrtim prihuh). AsVaruna
lives below and Kubera above (on the mountains), the two are often
placed in rhetorical antithesis (e. g. R 5, 21, 34), though joined together as
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(also rhetorical) a fighting pair of gods whom a vainglorious watrior would
defy (¢. 8. R 6,63, 43).

_§ 61. As remarked above (§ 43), little is said of Mitra except as
Aditya and form (name) of the Sun-god, and as paired with Varuna, with
whom, however, in one case he appears as a rival The nymph Utvasi
“belonged to Mitra but loved Varupa'. Thus, owing to a family jar (so
to speak), Mitra having cursed Urvasi, Varuna became father of Vasistha
(retah kumbhe hy apisrjat), Yet Mitra claimed to be his father (same
tale of Agastya, 12, 343, 5I and 3, 103, 13£), whence Vasistha was called
Maitravaruni (R 7, 56, 41.; ib. 21; ib. 57, 6f.; 9, 42,20; 12, 303, 10, etc.).
Maitravaruni (3, 104, 17) designates Agastya, as does Varuni alone, and
Vasistha is indifferently Viruni (1,99, 7) and Maitravarugi (above and
1, 178, 10). A stercotyped phrase speaks of (giving) “sons like Mitra and
Varuna” (1,108, 41; ct. Mitravarunayoh putrah == Agastya, 13, 166, 40),
meaning heavenly or glorious. Mitra once held Varupa's office (because
he performed the Réjasiya, R 7, 83, 61.) and is sundered from Varupa as
spectator of battle (R 6, 73,7, so S, but B has Rudra) and as divinity of
utsarga (12, 314, 2; cf, 12, 318, 1f); also in 14, 21, 4, Mitram (sic) along
with Prthvi, Agni, Visnu, appears as onc of the agnayo dasa of physio-
logical metaphysics (cf. 14, 42, 26 and above § 43, perhaps Buddhistic),
where Varupa is not mentioned, Varuna has a special world called the
“abode of king Varupa", to which go those who perform the cidturmisya
sacrifices and the “one hundred and ten sacrifices", which ought to be
the eighth upper world (g, 50, 32), but this is distinct from the “worlds
of Mitra and Varuna' (Maitrdvarugayol, ib. 39 and 13, 102, 35f.).

§ 62. The heavenly world of Varupa is another reminiscence of his
origin, but it does not offset the universal epic belief that his home is
under the western waters, o1 in the waters under the earth, thought of
as reaching westward rather than eastward, in contrast to Ocean whose
wife is the Ganges (3,99, 33 and 187, 19f.). The Ram. places the home
of Varuna on the very peak of the western mountains (R 4, 42, 43 and 45)
in the general “district guarded by Varupa, who has a noose in hand"
(as Lokapala, § or). Elsewhere he is represented as living in ocean or as
occupying both ocean and the mountains (3, 163, 11). Both epics agrec
that his palace was made by Vi§vakarman, the gods' artificer, and is bright
or sunlike and white. As Lokapéla his general province is the West
(2, 14, 14; 3, 102,0; R 4, 45, 6, etc.); more narrowly, the land of Yavanas
and Barbaras (3, 254, 18). This district is called Varugilaya or Varunavisa,
his home, niketana, bhavana, sabhd, etc,, being a hall or palace,
where the white god sits in white glory, surrounded by reverent Adityas,
It is “undecaying”, an epithet of ocean (R 3, 54, 8), and has walls, gate-
ways, etc., being surrounded by trees bearing jewels, where sing beautiful
birds; it is neither too hot nor too cold. Varuna, dressed in divine gar-
ments and gems sits there with Viruni (S says she is Gauri) and about
him are garlanded and perfumed Adityas, hosts of Daityas, Danavas, and
Nigas, and the four oceans in person, tivers, lakes, ‘tanks’, the four per-
sonified directions, Disas, mountains (who converse), aquatic animals, timi,
timingila, makara, jhasa, kirma, graha (these are presented to
Skanda by Varunga with elephants, probably because gaja==niga, 13, 86,
25),%), all varupdni bhitdni (not necessarily fishes, cf. 1,18, 21; 22, 12;

) For other animals, cf. 1, 21, 3f; 22, 6f.; 25, 15, ‘The gift to Skanda (9, 46,
§2, a Niga) appears In S as a chiga, goat.
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6, 34, 29, etc.), as Varupa is Yadasdm amburdj (7, 6, 6). Apsarasas and
Gandharvas also revere Varupa (Jalesvara pasahasta), as does his minister
Sunabha (R 7, 23, 51 calls him Prabhdsa), besides “'sons and grandsons,
Go(-naman) and Pugkara" (his son). This account (2,9, 1) is amplified
in S, which adds a few more courtiers, Artha, Dharma, Kima, Vasu,
Kapila, Ananta, Vasuki, and Garuga. Elsewhere it is said (5, 98, 61 that
the home of Varupa (Udakapati, Gopati) contains a lake of fire and a