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PREFACE

It is the object of this work to present to the student of religion, in
objective form and with constant reference to the original sources and
to modern discussions, a comprehensive but concisec account of the
whole of the religion and philosophy of the Vedic period in India. The
difficulty of the task lies not merely in the abundance of the original
sources, which I have had occasion to study in detail in making my
translations of the Taittiriya Samhita and the Brahmanas and the
Aranyakas of the Rigveda, but also in t} ¢ extremc divergence of view
among modern interpreters of Vedic literature. Doubtless it is owing
to this cause that the cxtraordinary value of Vedic religion to the
student of religious belief has bcen so completely overlooked by Sir
James Frazer and Professor S. Reinach in their theorics of religion,
and that it has been so gravely misinterpreted by Professor Sir William
Ridgeway in his essays on the origin of the drama. The account of
Vedic religion given in this work will, I trust, do something to restore to
that religion its just place in the study of theology.

The writer of such a work must at every turn derive much from
his predecessors. An effort has been made to assign to their authors the
most important of the theories mentioned, but I desire to acknowledge
a more general obligation to certain scholars. In the treatment of the
mythology I am decply indebted to Professor A. A. Macdonell’s Vedic
Mythology, which is not merely an invaluable and exhaustive storehouse
of facts, but is distinguished by unfailing surencss and clearness of
judgement, and I have derived much help from Bergaigne’s Religion
Védique, Hillebrandt’s Vedische Mythologie, and Oldenberg’s Religion des
Veda, though I have been unable to follow these authors in the more
imaginative of their theorics. For the ritual I owe many facts to Hille-
brandt, Schwab, Caland, Henry, Weber, and last, but certainly not least,
to my predecessor, Professor J. Eggeling. In its cxplanation I find
myself often in agreement with Oldenberg, the brilliance and charm of
whose work in this sphere can hardly be overestimated. I have made
free use of the light cast on ritual by other religions, and I am conscious
of having derived great profit from the works of Dr. L. R. Farnell ;

[m.0.s. 31] a3



x Preface

but neither the totemism of Durkheim or S. Reinach nor the vegetation-
spirits of Mannhardt and Sir J. Frazer have helped me in my study of
the Veda. For the philosophy of the Brahmanas and the Upanisads,
Lévi, Oltramare, and Deussen have been of the greatest assistance
through the completeness of the collections of material whiclf they have
made, and the fact that I have found it neccessary to refuse to accept
Deussen’s main theories must not be taken to indicate any lack of appre-
ciation of the great merits of his work. Nor should I conclude without
an expression of indebtedness to Roth, Max Miiller, Whitney, Hopf{ins,
Bloomfield, and to the untiring labours and accomplished scholarship of
Professor Charles R. Lanman, who has added to the many obligatio}ls
which I owe to him by permitting these volumes to appcar in the
Harvard Oricntal Serics, that monumentum aere perennius of his unselfish
devotion to the study of the life and litcrature of India.

A. BERRIEDALE KEITH.

EpinBurcH UNIVERSITY,
June 1, 1916.

Nonumgque prematur in annum. When the Preface to this work was
written necither author nor cditor imagined that war conditions would
compel obedicnee to the Iloratian maxim in so literal a fashion. In
revising the work for press I have taken note, so far as was compatible
with the necessity of avoiding the cxpansion of the work beyond due
bounds, of those contributions to our knowledge made since 1916,
which appeared to me of most value in respect either of the results
attained or of the methods adopted. Recent work on the origin of
religion I have not discussed, as I have found nothing in it to throw light
on Vedic beliefs, and a eriticism on gencral grounds would involve trans-
gression of the limits of these volumes.

I trust that nothing of first-class importance in the literature has
escaped my attention ; if it has, some share of the blame must fall on the
deplorably inadequate provision made for Sanskrit rescarch in this
University, as the result in part of public indifference, in part of the
many insistent demands on strictly limited academic resources. It is
deeply to be regretted that British opinion should be so heedless of the
duty of contributing to the investigation of the ancient civilization of a



Preface xi

land whence Britain has derived so much of her power and wealth. But
a sense of this inexcusable neglect only increases my sincere gratitude to
the founder and the editor of the Harvard Oriental Series, whose
enlightened and impartial generosity alone have rendered possible the
publication of my studies on the religion and philosophy of the Veda.

The delay in publication causes me one serious regret, that this work
cannot now evoke the criticism of Hermann Oldenberg, that admirable
scholar, to whose writings on Vedic religion and philosophy I desire once
more—inane munus—to express my decp obligation.

To my wife I owe sincere thanks for much help and criticismr. Mr.
Frederick Hall and his staff have, as always, spared no trouble in the
production and printing of the volumes, and I desire to express my high
appreciation of their efforts.

THE UNIVERSITY OF EDINBURGH,
June 1, 1924.
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TRANSLITERATION

The system of transliteration adopted by W. D. Whitney in his Sanskrit
Grammar and C. R. Lanman in his Sanskrit Reader has been followed. For
purposes of pronunciation the vowels may be treated as in Italian, but g is
analogous to the sound in English ‘but’. The consonants may be pro-
nounced as in English, the diacritical marks being ignored, except in the
following cases : ¢ is similar to ck in church : ¢ and g are approximately sh
in shun : sis always surd as in sun: 7 or # is a nasalization of the preceding
vowel : the aspirates like ¢tk are pronounced approximately like ¢k in pothook.
The letter r may be taken as nearly ri. Similarly [ is li or Iri.

The ‘complete alphabet is as follows: vowels: adaiiudrfleaioau;
gutturals: k kh g gh #; palatals: ¢ ch j jh fi;
domals;:; t th d dh n; dentals: t th d dh n;
labials : P ph b bh m; semivowels: yrlv; further: nn h.

ABBREVIATIONS
AA. Aitareya Aranyaka. Kaus. Kaugitaki Upanisad.
AB. Aitareya Brahmana. Kena, Kena Upanisad (=JUB. 4. 18-21).
AGS. Agvalayana Grhya Sitra. KhGS. Khadira Grhya Siitra.
ACS. Agvalayana Crauta Siitra. LCS. Latyayana Crauta Siitra.
AU. Aitareya Upanisad (=AA.2.4-6). MB. Mantra Brihmana.
AV, Atharvaveda. MGS. Manava Grhya Siitra.
AV.Par. Atharvaveda Paricista. MP. Mantrapatha.
ApDS. Apastamba Dharma Siitra. McS. Manava Crauta Siitra.
ApGS. Apastamba Grhya Siitra. MS. Maitrayani Samhita.
ApCS. Apastamba Crauta Siitra. Mahénar. Mahanarayana Upanisad.
BAU. Brhadaranyaka Upanigad. Maitr, Maitrayaniya Upanigad.
BDS. Baudhayana Dharma Sitra. Mund. Mundaka Upanigad.
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GDS. Gautama Dharma Siitra. CA. Cankhayana Aranyaka.
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HCS. Hiranyakeci Crauta Siitra, CCS. Cankhayana Crauta Sitra.
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PART I. THE SOURCES

CHAPTER 1
THE RIGVEDA AND THE ARYANS

THE oldest and most important of the sources for Indian religion is the
collection of 1,028 hymns known as the Rigveda Samhita, which has been
handed down to us in the Cikala recension. Preserved in its early stages by
oral tradition and long regarded as too sacred to be reduced to writing, the
text affords abundant internal proof of the general accuracy with which it
was preserved. Moreover, an invaluable form of control exists in the texts
«of the other Vedas, the Yajurveda in its different recensions, the Samaveda,
and the Atharvaveda, all of which contain much of the matter of the Rigveda.
The older view, that in these texts might be found traces of earlier forms of
‘the verses of the Rigveda, has not borne close examination and comparison
in detail : 1 with a very few possible exceptions the variations which are found
in these texts from the Rigveda can be unhesitatingly classed as products
either of an inferior tradition on the one hand or of deliberate alteration on
the other. Similarly the efforts which have been made by Hillebrandt ? to
prove that, in a stage earlier than that recorded, the Rigveda was a definitely
practical collection of hymns, arranged according to their connexion with the
-u’:riﬁcial ritual, must be pronounced to have failed.? Whereas all the other

amhitas, except the Atharvaveda, which occupies a peculiar position, are
definitely in their non-Brihmana portions manuals of the chants and formulae
used by the priests in the ritual, the Rigveda is not a practical but a historical
hand-book. It must represent a collection of hymns made by unknown hands
at a time when for some unrecorded reason it was felt desirable to preserve the
religious poetry current among the Vedic tribes.

The collection must have been made from a considerable area of country,
for it contains hymns emanating from very varied families. Tradition
ascribes to books ii to vii as authors the seers Gautama, Vigvamitra, Vama-
deva, Atri, Bharadvaja, and Vasistha, but this view cannot be taken quite
literally : the hymns themselves reveal abundant evidence that, for the most
part at least, they were not composed by these personages, but by men
claiming to be of the families bearing their names, and the family character of
the hymns in these books is in the main clear. With these six books must be

1 QOldenberg, Prolegomena, pp. 289 ff.; cf. Rgueda gemeinsamen Stellen (1909).
Bloomfleld, Rig-Veda Repetitions, p. * ZDMG. x1. 708 ; GGA. 1889, pp. 418 f1.
406 ; Brune, Zur Textkritik der dem * Oldenberg, GGA.1907, pp. 211 fI. ; Keith,
Sdmaveda mit dem V111 Mandala des JRAS. 1908, pp. 224-9.

1 [m.o.s. 31]



2 The Sources [Part 1

classed the groups of hymns ascribed to different families or authors in book i,
51-191, and this may have been the extent of the oldest collection made,
though it is perhaps more likely that i. 51-191 were collected later than ii—vii.
The earlier portion of book i and the whole of book viii are ascribed to seers of
the Kanva family; it would appear that these two separate collections were at
some time added, the one in front of, and the other after, the existing Samhita,
but which addition was first made there is no clear ground to show.! When the
collection had reached the compass of seven or eight books, another, now the
ninth, was created by extracting from the other books all the hymns addressed
to Soma Pavamana, that is the Soma as it was poured through the filter,
which were then united into one group : for this change no reason is obvious.?
This did not, however, end the history of the collection : at a time when
the nine books had already taken form, a tenth was added, consisting on the
whole of more recent hymns.® The late character of this book can be estab-
lished by a number of proofs. Its extent, 191 hymns, has obviously been
brought up to that of book i; the language shows development in different
aspects : hiatus becomes rarer, old words like the particle sim disappear,
new words and forms are found, and the metre shows affinities with the metre
of the later Samhitds. The same result is indicated by the new features
in religion which appear : the Dawn, the most poetic of Indian goddesses, all
but disappears, Varuna, most moral and spiritual of Vedic deities, loses in
position, while Indra, the Indian god par excellence, and Agni, the priestly
god of fire, retain all their importance. The more or less abstract conception
of the All-gods increases in importance, and real abstract deities appear in
Faith and Wrath. The growth of religious thought is also shown by the
occurrence of philosophical and cosmogonic hymns, and in imitation of the
hymns to the gods the wedding and funeral services are now provided with
elaborate hymnologies in place of the more simple formulae which were
doubtless earlier in use.* The book shows also the employment of hymns for
spells and incantations, and here again we must doubtless see the application
to the lower side of life of the instrument devised primarily to placate the high
gods. The advance in religion is paralleled by the advance in society : in this
book we for the first time meet the fully developed system of the four castes
or classes, Brahman, warrior, clansman, and Cidra.

It is naturally tempting to seek to carry the process of dissection further,
and to discover the different ages of the several portions of the Rigveda.

1 That viii had no claim to age was indicated ever, suggests that i-viii already
by Hopkins, JAOS. xvii. 28 ff., and is existed.
confirmed by the evidence of repeti- * Oldenberg, Prolegomena, pp. 268 ff.
tions, Bloomfield, Rig-Veda Repetitions, ¢ Contrast Bloomfield, op. cit., pp. 21, 649,

pp- 640 1. who holds that x. 14. 14 and 15. 14 are
! ix is usually superior to viii (Bloomfield, later than i. 15. 9; 108. 12, but neither
p. 644). As new books were added, the case is convincing. The wedding hymn
Soma Pavamiina hymns were added to is clearly late ; x.85.18 echoes i. 108.1,

what is now ix, Its position as ix, how- based on vii. 61. 1.
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Within the groups it is often possible to prove introduction of later material
by the violation of the rules of orderadopted by the compilers of the collection,?
but differences of age among the groups themselves and between individual
hymns, which are not marked out as foreign to the groups in which they are
found, cannot yet be established. The most elaborate attempt made of late to
find strata in the Rigveda is that of Prof. Arnold,2 who by the test of metre
divides the collection into five layers which cut sharply across the traditional
grouping ; but his criteria are clearly unsound,® and depend on a purely
hypethetical reconstruction of the metrical history of the hymns, to which
objection can be taken on many grounds. Moreover, the results thus attained
render any intelligible account of the development of Vedic religion impossible :
the Itymns to Dawn are certainly the most beautiful and least sacerdotal of all
those of the Rigveda, and, for this reason and because in the later cult Dawn
has but a small place, it is natural to assign them to the earliest period of
Indian hymnology. The same conclusion is also indicated by the fact that
this view alone harmonizes with the probable movements of the Vedic Indians.
There can be little doubt that the bulk of the hymns cannot have been pro-
duced, as was formerly thought, in the Punjab, where the phenomena of the
rains are poor and uninteresting and could not have given rise to the remark-
able stress laid on these natural features by the Vedic poets in their concep-
tions of Indra and the Maruts. We must seek for the main home of the Vedic
Indian in the country afterwards famous as Kuruksetra, between the rivers
Sarasvati, now Sarsiiti, and Drsadvati, probably the modern Chitang,
and in the region of Ambila, and the oldest hymns only, those to Dawn, can
reasonably be supposed to have been composed while the invaders were still
in the land of the five rivers.* But Prof. Arnold is forced by his metrical tests
to ascribe the importance of the Dawn and of the deities, sky and earth, which,
like the Dawn, seem among the oldest, to a secondary state of the Vedic
religion, when Dawn and sky and earth were not revered for themselves, but
because of their connexion with the fire ritual, dawn being the time of sacrifice
and the fire serving as a pillar to join heaven and earth, but yet to keep them
asunder, while in the earliest period he sets Indra, the warrior god.

If we cannot hope to reach any assured results as regards the different
strata in the Rigveda itself, it remains to be seen what date can be ascribed to
the Rigveda as a whole. The Sarnhita is absolutely lacking in reference to any
historical event which we can date. It had indeed been sought time after
time to demonstrate the contrary, but no such attempt has yet approached
plausibility. Ludwig ® in an elaborate examination of the question decided

" Oldenberg, Prolegomena (1888) and decide relative dates.
Rgueda-Noten (1909-12). 3 Keith, JRAS. 1906, pp. 486-90, 718-22 ;
Vedic Metre (1905). Contrast Bloomfield, 1912, pp. 726-9.
Rig-Veda Repetitions, pp. 585 ff., 640, ¢ Hopkins, JAOS. xix. 19 ; cf. Keith, CHI.
687, for the use of grammatical, lexical, i. 80 ff.

metrical, ritual, sense, and other con- ° Proc. Bohem. Acad. 1885.
siderations as to repeated passages to
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that from the mention of two eclipses in the Rigveda could be deduced a date
of the eleventh century B. c. for the hymns in which these phenomena were
mentioned, but this suggestion has been totally disproved by Whitney.!
An alleged reference to the capture of Babylon by Aryan tribes which might
be brought into connexion with the advent of the Kassite dynasty at Babylon
in the eighteenth century B. c. is a wild guess of Brunnhofer,? which it is quite
impossible seriously to consider. Much more substantial are the arguments
adduced by Prof. Jacobi 3 who sees traces of evidence that the Rigveda goes
back as far as the third millennium B.c. He thinks that the Rigveda shows
that the winter solstice took place in the month Phélguna, and on the ground
of the precession of the equinoxes this must mean that the observation thus
recorded was made in the third millennium B.c. This view, which rests on
the interpretation of a very doubtful passage in the Rigveda,* he supports 8
by the fact that in the Grhya Siitras, or manuals of domestic ritual, of much
later date, the ceremonial of the wedding includes an injunction to the wife
to look at the star called Dhruva, * fixed ’, and this can only have originated
at the time when a Draconis was in the vicinity of the pole, there being no other
star which could be called fixed at any period coincident with the probable age
of the Rigveda : further he contends that the fact that Krttikas, the Pleiades,
are placed at the head of the list of twenty-seven or twenty-eight Naksatras,
‘lunar mansions,” in the Yajurveda and Atharvaveda Samhitis means
that Krttikis marked the vernal equinox when the list was compiled, and this
date fell in the third millennium B.c. The first of these arguments seems
clearly tobebased on a misunderstanding of the Rigvedic passage in question ; ¢
the argument from the pole star assumes an accuracy in the demands of the
primitive Indian wedding ritual which is wholly unnatural ; and the assump-
tion that the Krttikas coincided with the vernal equinox is most improbable,
if we are to regard the Naksatras as an Indian invention, since the equinoxes
play otherwise no part in early Indian ideas, and if, as is far more probable, the
Naksatras were borrowed from some other nation, then the period when
Krttikas were chosen as the head is without relevance to the date of Indian
literature.”

1 JAOS. xiii. pp. Ixi-Ixvi. with the summer solstice, and (2) from
3 Iran und Turan, p. 221. X. 85. 18 that the marriage of the sun
3 Fesigruss an Roth, pp. 68 f.; GN. 1894, in the Phalgunis must fall at the be-
p. 110 ; ZDMG. xlix. 218 f1.; 1. 69 f1. ; ginning of the year, i.e. the summer
JRAS. 1909, pp. 721-6 ; 1910, pp. 456— solstice. Both views are most im-
64, plausible ; in vii. 108. 9 that dvadagdsya
¢ x. 85.18; AV.xiv. 1. 18. means * year ’ is practically certain, and
¢ A somewhat similar view is found in thus ruins the whole structure of con-
B. G. Tilak’s The Orion (1898) and The jecture.
Arctic Home in the Vedas. Cf. Biihler, ? Oldenberg, ZDMG. xlviii. 629 ff.; xlix.
JA. xxiii. 238 f1. Contrast A. C. Das, 470ft.; 1.450ff.; JRAS. 1909, pp.
Rig-Vedic India, i. 856 ff. 1090-5; GN. 1909, pp. 544 f1.; Thi-
¢ The argument involves (1) the deduction baut, IA. xxiv. 85 ff. ; Whitney, JAOS.

from RYV. vii. 108. 9 that the year began xvi. pp. Ixxxi ff, ; Keith, JRAS. 1900,
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We are compelled therefore to content ourselves in the main with internal
evidence. There is, however, one point of interest arising from the discoveries
at Boghaz-Kéi,! where among gods invoked by the King of the Mitanni are
found names suggestive of the gods Mitra, Varuna, Indra, and the Nasatyas,
i. e. the two Agvins, who often bear that name or epithet in the Rigveda. The
existence of these gods seems, therefore, established for a period which may be
placed about 1400 B.c., but unfortunately there is nothing in the record to
show decisively whether these gods are to be regarded as the gods of an Aryan
people, no clear separation of Iranian and Indian yet having taken place, or of
the proto-Iranians, or of the proto-Indians. From the names of kings of the
Mitanni preserved in the Tell-el-Amarna letters,? it has been deduced that
there were proto-Iranian elements among the Mitanni, and this possibility is
not to be denied, though it is at least certain that the people were not a pure
Aryan race. But in view of its uncertain value no direct light can be thrown
on the age of the Rigveda either in its extliest or its latest form. 4 priori
it is clear that the gods must have existed before the hymns, and there is
nothing special about the grouping of the gods as found at Boghaz-Ksi which .
would justify us in holding that the pantheon had by that time assumed the
definite form which it takes in the Rigveda, and that the Rigveda must then

pp. 1095-1100; 1910, pp. 465-8;
Macdonell and Keith, Vedic Index, i.
420-81; Keith, Taittiriya Samhitd,
i. pp. clix ff. ; JRAS. 1917, pp. 185 fI. ;
Lehmann-Haupt, ZDMG. Ixiii. 717.

! Winckler, MDOG. Dec. 1907 ; Jacobi
JRAS. 1909, pp. 721-6 ; Meyer, SBA.
1908, pp. 14ff.; KZ. xlii. 16ff.;
Gesch. des Alt? II. i. p. 652 ; Keith,
Bhandarkar Comm. Volume, pp. 81-92 ;
. Winternitz, Gesch. der ind. Lit.iii. 621 f.

: Bloomfleld, AJP. xxv. 8; Hall, dnc.

hazkoi-Inschrifien (1919), holds that the
Chatti were non-Indo-Europeans ruled
by persons of quasi-Indo-European
origin, speaking a centum language,
while the Charri were also non-European
under rulers speaking a satem language
of Indian, not Iranian type (Jensen,
Indische Zahlwirter in  keilschrifthit-
titischen Texten, Berlin, 1919). The
efforts from the numerals and names
to establish Indian rulers, as opposed
to Iranian or Aryan, are not convincing,

Hist. of Near East, pp. 201, 831. Accor-
ding to Winckler (OL. xiii. 291 ff.)
the Aryan element bore the name
Charri ; the Susian version of Darius’s
inscriptions has Harriya for Aryan;
their followers are named marianni, in
which may be seen the Vedic marya,
with suffix dna; cf. Leumann, Zur
nordarischen Sprache- und Literatur,
pp. 5fl. The theory is carefully
criticized by W. E. Clark, Am. Journ.
Sem. Lang. xxxiii. 261-82. Since then
much evidence has been accumulated,
without decisive result. Hrozny (Keil-
schrifttexte aus Boghazkoi and Volker
und Sprachen des alten Chalti-Landes),
agreeing in considerable measure with
E., Forrer, Die acht Sprachen der Bog-

as we simply have no evidence of early
Iranian, and the process of restoring the
Avesta to its true form, undertaken
by Andreas and Wackernagel, is still
unfinished. The form Assara Maza$ of
Assurbanipal’s record, pointing to
a much earlier borrowing, possibly
during the Kassite dominion in Baby-
lon, is clearly not Indian, and, while it
may be Aryan, it is possible that it is
proto-Iranian ; cf. Hommel, PSBA.
1899, pp. 127, 188 f.; Geographie und
Geschichte des alten Orients, p. 204 ;
Moulton, Early Zoroastrianism, pp.
423 f. ; Konow, JRAS. 1911, pp. 41 ff.,
argues that the Mitanni names are early
Iranian. Cf. CAH. i. 811f., 469, 553 ;
Forrer, ZDMG. Ixxvi. 250 ff.
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have existed. Still less importance attaches to the occurrence of a name like
Suria¥ (perhaps Siirya, the sun) in Kassite records, which leads Meyer to the
conclusion that the Ka3si were originally settled in Media and driven west by
Aryan tribes.!

The internal evidence is more satisfactory, if less definite. It is practically
certain that the Rigveda was to all intents and purposes complete before the
other Samhitas came into being, and it is certainly anterior to the whole of the
other literature of India, which presupposes it and takes it as given. With this
fact accords its language, which is much more archaic than the language
of the other early literature of India, and its metre, which has only emerged
from the simplest form in which the number of syllables in each line was the
sole mark of differentiation of verse from prose. For rcasons which are gjven
in the next chapter it is impossible to suppose that the later Samhitis date
substantially if at all after 800 B. c., and this may probably be taken as the
lowest possible date for the completion of the Rigveda. The real difficulty
arises in deciding how much farther back the collection is to be carried, and in
this regard it is probably necessary to beware of exaggeration.? Therc arc
many references in the Rigveda to former poets, and unquestionably, as we
have seen, there was a distinct development of language and thought during
the period of its production. But to allow too cxtended a time for the process
of development and decline—for it is clear that the end of the period saw the
passing from favour of original composition of hymns—is unnecessary, and
there are two distinct grounds against adopting any such view. In the first
place the poets never attain any very great command of their material,
whether in language or metre, though in certain cases poetic results arc
attained by simple means? To the end the structure of the sentences remains
naive and simple, and, when the poet seeks to compass more elaborate thought,
his power of expression seriously fails him : it can hardly be supposed that
in a period of many centuries the Vedic poet’s control over his instruments of
expression would not have risen superior to the difficulties which faced him.
In the second place, if the Rigveda is put as far back as 1500 B. c., it becomes
very difficult to explain the extremely close parallelism between the speech of
the Avesta and that of the Rigveda, especially if the traditional date (660-583

! In CHI. i. 65 ff. the case for a western germanen, i. 22) places the migrations

home of the Indo-Europeans is stated
by Dr. P. Giles, who would clearly place
the invasion of India after 1500 B.c.
The castern theory is defended by
Feist, Indogermanen wund Germanen
(1919). Carnoy (Les Indo-Européens,
pp. 55 ff.) decides for the Dnieper region.
On Kassite names sce Bloomfield, AJP.
xxv. 1-14. The western home is
supported by von Schroeder, Arische
Religion, i. 214 ff. Hirt (Die Indo-

late. Cf. Ipsen, IF. xli. 174ff.

* Bloomfield (Religion of the Veda, p. 20)

prefers 2000 B.c. for the beginnings.
But in Rig-Veda Repetitions (pp. 20, 21)
he stresses the abscnce of archetype
hymns and the epigonal character of the
collection (cf. JAOS. xxix. 287), and in
the earlier work he accepts 1600 B. c. in
licu of 1400 B. c. as the Mitanni date.

> Macdonell, Hymns from the Rigveda (1922),

pp. 17 f.
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B.c.) of Zoroaster is accepted.! It is possible to diminish the force of this
objection by postulating an earlier epoch for Zoroaster ; # but, even so, it is
very doubtful whether the prophet can be carried far enough back to make
any earlier date than 1200 B.c. or 1800 B.c.2? for the Rigveda reasonably
probable. If we seek to ascribe a higher date than this, we must recognize
that we are dealing with conjectures for which no very substantial evidence
can be adduced.

A very serious difficulty, it must be added, presents itself in the way of the
early dating of the Rigveda in the shape of the fact that it seems very dubious
whether we can place at all early the period of the dispersal of the Indo-
Europeans or of the Indo-Iranians. If the Rigveda belongs to even 2000 B.c.
we must assume that the Indo-Iranians parted at some date decidedly before
that epoch, and therc certainly seems every reason, arguing from general
probabilities, not to place the entrance of the Aryans into India substantially
before 1600 B.c.,* and the process was probably one of long duration and slow
accomplishment.

A proof of the long connexion of the Indians and the Iranians before the
latter settled definitely in India is seen by Hillebrandt ® in certain names in the
Rigveda, which incidentally in this view aid us in assigning an earlier date
to certain hymns at least of the sixth book, composed in Arachosia. This view
involves the identification of the Panis not with mythological figures but with
the Parnians, of the name Parthava with the Parthians, the Dasas with the
Dahae, the river Sarasvati with the Iranian Harahvaiti, the Hariytpiya with
the Iryib or Haliab, a tributary of the Krumu, and the Arjikiya with a name
connected with Arsakes, while Brbu Taksan, the enemy of the Panis, is
brought into connexion with the later city of Taksacila, which may represent
an eastern settlement of a tribe originally situated further to the west.
Against this view, however, there are two serious objections. The identifica-
tions are all of the most dubious character,® and, even if they were genuine,
it would be difficult to make out any chronological result from them, seeing
that other possibly Iranian names occur in other books of the Rigveda, such
as Sriijaya and Paravata in several books, Drbhika in book ii, Srbinda in viii,?
Parcu and Tirindira in viii.

! Jackson, Zoroaster, pp. 150 ff. ; Prisek, 1909, p. 1119.
Gesch. der Meder, i. 204 ff. ; West, SBE. 5 Ved. Myth. i. 83 ff.; iii. 268; (KI. Ausg.),
xlvii. p. xxviii; cf, Iertel, IIQ. i. 7 {f. pp. 95, 114, 191 f.; GGA. 1894, pp.
3 Moulton, Early Zoroastrianism, p. 18 ; 648 ff.
Geldner, Enc. Brit. xxi. 246 ; xxviii. ¢ See Macdonell and Keith, Vedic Index,
1041 ; Bartholomae, Altir. Worterbuch, i. 29, 849, 857, 450, 504 f., 518 {., 521 f. ;
p. 1675 ; Keith, JRAS. 1915, pp. 798, ii. 470; Keith, CHI. i. 86f. The
799 ; Peters, JAOS. xxxi.878; Jackson, obvious possibilities of mere parallelism
CHLI. i. 323. of name between India and Iran seem
3 Macdonell, Hymns from the Rigveda, p. 7. sometimes ignored (cf. Jackson, CHI.
¢ Cf. Morgan, Les premiéres civilisations, i. 822). Parcavas is certainly not a
pp. 264 fl., 314 ; J. L, Myres, The Dawn proper name in x. 33. 2.

of History,pp. 189 ff. ; Kennedy, JRAS. 7 Brunnhofer, Iran und Turan, p. 122.
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It is, however, an interesting question * how far there can be traced in the
Rigveda evidence of closer connexions with Iran on the part of some of the
families of poets, even if, as is doubtless proper, we reject the suggestions of
Hillebrandt which would make certain of the hymns of the Rigveda (book vi)
a product of the time when the seers dwelt beyond Indian limits proper. Here
again, however, we must be contented in large measure with a negative
result. Thus it has been suggested that we are to see special closeness of
connexion in the case of book viii, on the strength of the occurrence of
such names as the Gomati, Suvastu, Asikni, Parusni, and the hostile aspect
in which the Gandharva is viewed,? contrary to the usual honourable position
occupied by that spirit. Arjika or Arjikiya is also cited as pointing to some
Iranian locality. This, however, as has been said, is uncertain,? and the mest
certain indication of Iranian influence, the form titai with an unparalleled
hiatus,* is found in book x, other alleged instances of such influence being
most dubious.

It may, however, be noted that from the Iranian side the suggestion has
been made that the Tir Yast represents an Indian phenomenon, the breaking of
the south-west monsoon, which has no Iranian parallel. Hope Moulton §
cornected this view with the appearance of gods, whom he regarded as Indian,
among the Mitanni, thus arriving at the conjecture of a movement back out of
India on the part of tribes which had become dissatisfied with conditions
there, but carried traditions with them. Indo-Iranian relations might account
for the phenomenon adequately, but the whole matter is too conjectural to
yield any assured result.

The Rigveda is not, therefore, among the oldest literary monuments of the
world viewed merely from the point of date, but its extent, which is com-
parable with that of the Iliad and the Odyssey put together, and the practically
exclusively religious character of its contents, make it unique in its revelation
of the religion of the Vedic tribes. Of the condition of life of these tribes com-
paratively little is made known to us, but there is enough to show that the
people were divided up among small kingdoms, under hereditary princes,
often engaged in war among themselves and still more often involved in
conflicts with the ¢ dark skins ’, over whom they seem normally to have been
victorious, perhaps as a result of the body armour which they wore, and the
spears and battle-axes of metal—copper, or later iron—which, with the
bow, formed their chief weapons in war. They were not merely a pastoral but
also an agricultural people, but there is no clear trace of a town life: the
forts, which both they and the aborigines owned, were doubtless nothing
more than places of refuge, with ramparts of mud or wood, used both in time

1 Cf, Hillebrandt, Aus alten und Neuindien blematic.
(1922), pp. 8 ff.; Hopkins, JAOS. xvii. * Macdonell and Keith, Vedic Indez,i. 62 f. ;
78 ft. See also below, Part II, Chap. 15, Stein, Bhandarkar Comm. Vol., p. 27.
§1 as to Asura. ¢ Cf. Wackernagel, Altind. Gramm. i. § 87.
* RV. viii. 1. 11. In Iran his parallel 1 (b).

is a demon, but the suggestion is pro- * Early Zoroastrianism, pp. 25 f., 436 f.



Chap. 1] The Rigveda and the Aryans 9

of war and in time of flood.! The richness in gold, which is characteristic of
the age, may be compared with the wealth of the Aegean civilization of Crete,
but there is no trace of the artistic spirit of the Aegean pre-Hellenic people.
Nor is there any sign that large kingdoms had yet appeared : confederations
of tribes, such as that of the famous five peoples,Anus, Pirus, Druhyus,
Turvagcas, and Yadus, might exist, and we hear even of a battle of ten kings,
but these were clearly not lasting federations, but loose unions for war. On
the other hand a great homogeneity of culture and religion among the tribes
seems to result from the evidence of the Rigveda and to attest the definite and
distinctive character of the Vedic people as distinct from the tribes of abori-
gines.?

The language of the Veda is essentially akin to Iranian as seen in the
Avesta, and more remotely to the other tongues which make up the Indo-
European family. From this fact, and from the picture of strife against
peoples of dark colour in the Rigveda,® has been deduced the theory that the
Vedic Indians formed a body of invading tribes which broke into India from
the north-west and carried with them a distinctive culture and religion, which
they developed in a special manner under the influence of the new climatic
conditions in which they found themselves in Northern India, and of inter-
mixture of blood through marriage with the aboriginal population. Of the
latter fact there are probably clear traces already in the language of the
Rigveda, which contains in the cerebral letters a series in the main unknown to
other cognate languages and most plausibly 4 to be ascribed to the deteriora-
tion of sounds in the mouths of generations of mixed blood. Moreover, all
analogy is distinctly in favour of an early process of admixture. Complete
destruction by invaders of pre-existing peoples is a comparatively rare pheno-
menon and connotes a bloodthirsty spirit among the invaders which is not
suggested by anything in the Rigveda.

An alternative hypothesis has, however, been freely urged of late, which
would see in the Aryan speech of the Rigveda no proof of real invasion of a
people, and would, therefore, refer the religion of that Sarmhita not to Aryans
but to the aborigines, presumably the Dravidians, who are clearly the most
important of the early inhabitants of India.®! With this theory may be con-

! Cf. Feist, Kultur der Indogermanen, regarded as purely speculative.
PpP- 144-6; von Schroeder, Arische ¢ Cf. Wackernagel, Altind. Gramm. 1. § 144
Religion, i. 247 ; Macdonell and Keith, and p. xxii ; Macdonell, Ved. Gramm.,
Vedic Index, i. 589 f. ; Hopkins, Trans. p. 88. Objections to the view of abori-
Conn. Acad. xv. 82. ginal influence are suggested but not
* Zimmer, Altindisches Leben (1879) ; Mac- proved by Michelson, JAOS. xxxiii.
donell and Keith, Vedic Index (1912); 145-9. Cf. Keith, CHI. i. 109f.;
Keith, CHI. i. 77 ff. ; Kennedy, JRAS. G. W. Brown, Studies in honor of
1919, pp. 408 fI. ; 1920, pp. 31 ff. Bloomfleld, pp. 75 ft, ; Petersen, JAOS,
* Reminiscences of an older non-Indian xxxii, 414 ff,
home (seen, e. g., by Weber, Ind. Stud.i. * Srinivas Iyengar, Life in Ancient India,
161 ff., and B. G. Tilak, The Arctic PpP. 61L.; G. Slater, The Dravidian Ele-

Home in the Vedas) may be safely ment in Indian Culture (1928).
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nected the view suggested by Hall ! that the Sumerians were originally
Dravidians who developed their civilization in the valley of the Indus, and
thence introduced it to the half nomadic Semites, teaching them the arts of
writing, of town-dwelling, and of building in stone. The Aryans who invaded
India were then civilized by the Dravidians, just as, according to the prevailing
theory,? the Aryans of Greece owed their civilization to the Aegean race. The
fatal difficulty from the point of view of proof presented by this theory is that
there is not available any evidence by which it can even be made plausible.
If the Sumerians were originally Dravidians, and attained a high civilization
in the Indus valley, it is remarkable that no trace of this high civilization is
to be found in India, which, as far as we know, first attained the art of writing
from Semites not before 800 B.c., and which commenced building in stone
and town-dwelling long after the age of the Rigveda. No traces of the stone
buildings which presumably the Sumerians erected in the Indus valley have
been discovered, and Dravidian civilization is first known to us as a historic
fact many centuries after the latest date to which the Rigveda can be ascribed.
The ascription to the Dravidians of the civilization of the Rigveda, therefore,
remains a mere hypothesis, and one which is difficult to maintain in view of the
clear opposition of the white and the dark races made in the Rjgveda, where
the white shows throughout its contempt for the black. Moreover, there is
one very definite piece of evidence which suggests that the invaders were
conscious, not merely of racial, but also of religious differences between them-
selves and the aborigines. In two passages ® are mentioned phallus-worship-
pers and in both cases with abhorrence : it is certain that the Dravidians in
historical times were addicted to this form of fetishism, and it is as probable
as anything can be that the phallus-worshippers opposed by the singers were
aborigines.t But it is of course obvious that, with the admixture of races
which was inevitable, the admixture of religion was certain to follow,and traces

! Anc. Ilist. of Near East, pp. 173, 174. VOJ. ix. 2387. (Thcse passages are

The facial aspect of Gudea in his
statues seems to me wholly un-Dravi-
dian. Rapson (CHI. i. 48) accepting a
connexion derives the Dravidians from
Western Asia. A. C. Das (Rig-Vedic
India, i. 208 ff.) believes in Aryo-
Dravidian influence on the Sumerians,
holding that the Punjab was the Aryan
home even in the Miocene epoch, and
peopling Egypt with Dravido-Aryans,

% E.g. Hall, degean Archaeology (1915) ;

Evans, JHS. xxxiii. 277 ff. There is
some exaggeration in this view; an
Aryan infiltration may have preceded
the Achaean, as suggested by Kretsch-
mer, Glotta, i. 21 ff.; Keith, JRAS.
1912, pp. 473, 474.

® RV.vii. 21. 5 x. 99.8; von Schroeder,

crroneously cited by Dr. Farnell (Cults
of the Greek States, v. 8) as applicable
to Vedic religion.) That RV. x. 101
and ix. 112 imply ritual use of the
phallus is certainly implausible. It is
Civa who is specially connected with the
phallus from the epic onwards ; Vaigra-
vana (Kubera) and I¢ana (Rudra-Civa)
are worshipped for the bridegroom, a
fact which Hopkins (CHI. i. 283)
interprets as pointing to their phallic
nature (PGS. i. 8. 2; CGS. i, 11. 7).
RYV. viii. 1. 34 has no reference to cult ;
cf. Hertel, VOJ. xxv. 172ff. For a
Greek parallel, cf. Keith, JHS. xxxvii.
238.

¢ Contrast A. C. Das, Rig-Vedic India,

i. 267 f.; Giintert, Weltkonig, pp. 805 ff.



Chap. 1] The Rigveda and the Aryans 11

of such influence which are scanty in the Rigveda can be seen in greater
abundance in the later texts.

It has been assumed that the Dravidians may be reckoned as the aboriginal
population encountered by the Aryan invaders, and, though this cannot
strictly be proved, it is rendered extremely probable by the existence of a
people of Dravidian speech, the Brahiis, in Baluchistan, whether we regard
them in origin—now they are greatly mixed and un-Dravidian in type—as
an advanced guard of a Dravidian movement from India, or as the remnant
of an older population, left behind on the Dravidian advance from Western or
Central’ Asia into India.! It is, however, possible that the aborigines met by
the Aryans included members of the pre-Dravidians who are still found as
jungle tribes, and who are by some authorities 2 brought into relation with the
Veddahs of Ceylon and the Sakai and Semang of the Malay Peninsula ; the
term ‘ noseless ’ applied to their opponents by some Aryan invaders at least
is held to accord better with the appearance of jre-Dravidian than with that of
Dravidian tribes. The argument is not decisive, but there is no reason to
doubt that both pre-Dravidians and Dravidians may have been encountered
by the Aryans. Whether Munda-speaking tribes were among their enemies it
is idle to enquire, for we know even less of Munda movements than of Dravi-
dian ; their physical appearance is now very much that of Dravidians,
though their language proves to have affinity with the Mon-Khmer languages
of Assam and Burma as well as with other forms of Austric speech scattered
over the Pacific.

Physical evidence of the present day suggests that about the longitude of
Sirhind there sets in a distinct change of type in Northern India, and the type
to the west of the line has been characterized as Indo-Aryan, that to the east
as Aryo-Dravidian, the first including the areas of Kashmir, the Punjab to the
longitude of Ambila, and Rajputina, the latter the eastern border of the
Punjab, the United Provinces, and Bihar. Taken in conjunction with the
grouping of modern vernaculars, this distinction has been made the basis of
a theory which asserts that the Aryan invasion of India took place in two
distinct movements of very different character ; the one was carried out by
tribes which entered India through the passes of the Hindu Kush, passing
through South Afghéanistin, and the valleys of the Kibul, Kurram, and
Gumal rivers, and settling in the N.W. Frontier Province and the Punjab.
These tribes were accompanied by their wives and families, a fact which is
held to explain the predominantly Indo-Aryan character of the population
west of Sirhind. On the other hand the second invasion was by the difficult
way of Gilgit and Chitral, and was carried out by men unaccompanied by
women, who, therefore, had to form alliances on a wholesale scale with the

1 Imp. Gazelteer, i. 292 ff. ; Rapson, CHI. who holds they originally were Munda
i. 40 f1. speakers ; Kenncedy, JRAS. 1919, pp.
3 Thurston, The Madras Presidency, pp. 124f. 501 ff. ; Thurston, Castes and Tribes of
Cf. the Nisddas of the Vedic texts; Southern India,i. pp. xx ff. ; A.C. Das,

Chanda, The Indo-Aryan Races,i. 4 f1., Rig-Vedic India,i. 99 ff.; CAH. i. 27 f.
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Dravidians, whence the changed type. The argument from ethnology is
clearly unsatisfactory ; in the first place it is impossible to ignore the fact
that there is still doubt whether the Indo-Europeans were Nordic blonds ! or
Mediterranean brunettes or Alpine brachycephalics or a mixed race; that
the north-west of India has been the scene of prolonged and repeated inroads ;
and that the present racial types are, therefore, very poor evidence for the
racial types of 1200 B. ., not to mention 8000 B.c. Secondly, it is simple to
explain the change as due merely to the fact that about the longitude of
Sirhind the Dravidians were established in larger numbers and that the
progress of the Aryans became seriously hampered ; they had to convert
rather than conquer, and the racial type is, therefore, naturally a compromise.
The evidence from language? is clearly of even less value. The facts of the
later dialectic differences can be wholly and satisfactorily explained ® by the
inevitable mode of propagation of linguistic influence ; from the centre of that
influence, the middle country of the Brahmana period, linguistic influence was
exerted in a manner which necessarily became more and more feeble in pro-
portion to the distance of the peoples affected from the centre; hence the
phenomena of outer and inner languages are explained without recourse to the
speculation which introduces invaders over an almost impossible route, and,
what is far worse, demands that we should recognize a sharp break between the
civilization of the Rigveda and that of the Brahmanas, assigning the former
to the Punjab, and the latter to the middle country. The literature of the
Vedic period shows emphatically no break of any kind in culture ; it displays
instead evidence of the advance of the Vedic civilization from the Punjab
to the middle country, in an orderly progress, which conforms precisely to
what would a priori be expected.

The religion of the Rigveda is, therefore, the product of Aryans who must
have been affected considerably by their new environment and whose blood
must have been becoming more and more intermingled by intermarriage ;
but it is only proper to recognize that we really do not know, and have no
means of ascertaining, how far the people at the period of the Rigveda can be
styled Aryo-Dravidian, rather than Indo-Aryan. For this reason it is
hopeless to seek to estimate the relative contributions of Aryan and Dravidian
to the intellectual product of the Brahmans, for we have insufficient knowledge
of what was true Aryan, and we know facts regarding Dravidian thought only

! Von Schroeder, Arische Religion, i. 174 ff. that the Bharatas found the speech of
The modern conditions are fully re- the Piirus barbarous, for mydhravdc
viewed in Sir A. Baines’s Ethnography. refers to hostile speech (Vedic Index,

* Grierson, Imp. Gazetteer, i. 857 ff. ; Risley i. 471), nor is it at all clear that the
(The Peoples of India, p. 55) renders the Bharatas were late comers.
theory untenable by placing the first ¢ Assertions of Dravidian predominance
invaders originally in Arachosia and (Crooke, North-Western Provinces of
Seistan, India, p. 60) can neither be proved nor

$ See Rapson, CHI. i. 50 ; cf. Keith, ibid. disproved, but the prevailing of Aryan
p. 119; Kennedy, JRAS. 1919, pp. speech must be remembered.

526 ff., who, however, errs in saying
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long after it had been affected by the Aryan invasion. Here as often confession
of ignorance is preferable to the idle affectation of knowledge.

As the Rigveda is of so recent a period, it is natural to ask whether the
religion which it contains has not traces of influence by the cultures of the great
nations of the East and above all of Babylonia. The answer to this question
cannot be given with any certainty as in the affirmative : the only cogent
proof of the borrowing of deities by one people from another, in cases where the
borrowing is not formally recorded, is afforded by the appropriation of the
name and the similarity of character of the gods : mere similarity is wholly
insufficient, unless the conception formed of the particular divinity is of so
special a kind that parallelism is not a reasonable explanation. In the case
of the Rigveda and of the later Vedic texts no such instance of borrowing is
hinted at, and no case is known in which the similarity of name even suggests
that a god has been taken over from another neople, so that at most we are
left to rely on the argument from similarity of character. Strength would
doubtless be given to such arguments if the language of the Rigveda could be
proved to contain Joan-words from Semitic sources, but the only two which
have with any probability been alleged, the word mand,! apparently meaning
‘ ornament ’ and described as golden, which is often equated with the Baby-
lonian? Mina, and the word paragu, axe, are too isolated to prove anything at
all. AsSur cannot reasonably be connected with Asura3 either as source or
result and it is impossible to prove that the year of 860 days of the Rigveda is
to be derived from the Babylonian year,* and still less that the sacred number
seven is adopted under Babylonian influence for an Aryan nine.’

While the religion of the ngveda. seems. to stand free of foreign elements,
it cannot be assumed that the version presented to us in that collection is at
all a complete record of the religion of the period of the composition of the
hymns. It contains the poetry used by the priests in the sacrifices to the high
gods, but not, with rare exceptions, the lower religious or magical beliefs.
Even, however, of the hieratic views it gives no complete account : the
collectors of the hymns in the main were interested in the Soma ritual, and the
great majority of the hymns deal with some form or other of that rite : the
animal sacrifice is hardly noticed, save in the case of the most important and
rare sacrifice, that of the horse. Moreover it cannot be doubted that much of

! RV. viii, 78. 2; Macdonell and Keith, manen, p. 214) suggests possible bor-

Vedic Index, ii. 128, 129. The alleged
borrowing of the war chariot from
Babylon is wholly dubious and in any
case is probably pre-Aryan; von
Schroeder, Arische Religion, i. 288.
For guesses, see Brunnhofer, Arische
Urzeit, pp. 891, 415; B. G. Tilak,
Bhandarkar Comm. Vol., pp. 20 ff.

3 Wackernagel, Altind. Gramm. i. p. xxii;

Kretschmer, Gesch. d. griech. Sprache,
p. 106; Feist (Kultur der Indoger-

rowing from a third source by Babylon
and India. But see Macdonell and
Keith, Vedic Indez, ii. 128 f.

3 Cf. Thomas, JRAS. 1916, p. 864, with

Chadwick in Moulton, Early Zoroas-
trianism, p. 81.

¢ Keith, JRAS. 1916, p. 855. Cf. Meyer,

Gesch. des Alt? 1, ii. p. 918.

8 Von Schroeder, Arische Religion, ii. 426 ff.

Contrast Hopkins, Origin of Religion,
pp. 291 f.
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the poetry is highly artificial, the expression not of naive faith but of refined
speculation : there is much—usually empty—mysticism, and phrase making,
the work of competing poets without religious inspiration. On the other hand
there are numerous hymns which are perfectly simple in thought and even
in diction, and part of the obscurity of the poetry is due merely to the fact that
it is rich in references to myths, which are, as is inevitable in hymns, only
alluded to and not set out in detail. Such references are of comparatively
little importance in the consideration of Vedic religion, of which it is possible
to obtain definite views irrespective of the exact force to be ascribed to obscure
myths. )

The accusation, however, which is often made against the Rigveda of
being purely sacerdotal cannot be accepted, for it contains enough matter in
its later portions to show that the compilers were perfectly familiar with the
popular religion of the day. Thus we have hymns intended to act as spells
against vermin,! or the disease Yaksma,? to bring back the life of one ap-
parently dead,? to destroy enemies,* to procure children,® to destroy the demon
whokills offspring,® to induce sleep,’ and even to oust a co-wife from a husband’s
affections.® Most of these hymns occur in book x, which preserves also the
marriage hymn,? a piece of priestly ingenuity, and the funeral hymns.!®
These with four or five gnomic hymns,!! some philosophic and cosmogonic
speculations,’?and some hymns, or portions of hymns, in praise of generous
patrons of the priests rclieve the monotony of the collection, and help to
obviate the wholly erroneous view that the early religion of India consisted
merely in the invocation of high gods.’® But the real extent of the popular
religion and much of the hieratic must be sought for in the later Sambhitas, aud
above all in the Atharvaveda.

The limitations of the Rigveda have been ascribed by Hillebrandt 4 to the
existence in the period of that text of a ritual distinction of fundamental
importance, that between the Devayana, the period when the gods are
worshipped, and the Pitryana, the period when the Fathers are revered. The
former is the time when the sun is in the constellations in the north, and the
moon in those to the south, while the reverse is the time of the Pitryina, the
distinction being marked in the mythology by the flight of the god Agni,
possibly a reflection of the disappearance of the sun in the darkness of winter.
The Rigveda, on this view, would represent the worship of the Devayana;
its exclusive character would be merely apparent. Unfortunately the sugges-

i. 191, 10 x, 14-18.

1638. 1 jx, 112; x. 84, 71, 117,

58 ; 60. 7-12. 1t x, 81, 82, 90, 121, 129 ; i. 164, which, like
166. viii. 29, is a riddle hymn.,

183. 12 Macdonell, Sansk. Lit., pp. 120 ff.

162. 1 Ved. Myth. iii. 67, 71, 204, 235, 299 ;
55. (KIl. Ausg.), pp. 20, 50, 170, 177. Con-
. 145 ; cf. x. 159, trast Oldenberg, Rel. des Veda®, p. 11,
85. n. 1.
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tion is open to two fatal objections. It is not in accord with tradition which
does not thus connect the Rigveda with the ceremonies of the Devaydna
or the Uttardyanpa,! with which Hillebrandt, without warrant, identifies that
term, and, as a matter of fact, the Rigveda does contain, along with other
matter not appropriate to its supposed purpose, a most important section of
hymns dealing with the worship of the Fathers. We find, indeed, once more
that only as a historical rather than a liturgical collection is the condition of
the Rigveda logically explicable.

The form of the collection is entirely metrical, and it is matter of pure
conjecture that in some cases the verses preserved represent merely one side
of an ancient form of composition in which verses inserted in prose expressed
the chief emotional points in conversation or narrative, or in the alternative
that some hymns represent dramas in nuce. Neither hypothesis appears to
have much plausibility, but for the purposes of the history of Vedic religion
the question possesses no great importance.?

! For this term see Macdonell and Keith, For Hertel’s thcory of the origin of the
Vedic Index, i. 529 ; ii. 467. Rigveda see Appendix A.
2 See ref. in Keith, Sanskrit Drama, chap. i.



CHAPTER 2
THE LATER SAMHITAS AND THE BRAHMANAS

ALREADY in the Rigveda there are signs of considerable elaboration of
ritual and of the employment of a number of priests at the sacrifice, and the
later Sarhitds and the Brahmanas reveal to us a time when the functions of
the priesthood have been definitely divided up and apportioned among sets
of priests. The manual acts of the sacrifice are ascribed to the Adhvaryu
priest and his assistants and are accompanied by muttered formulae, in prose
or verse, styled Yajus: in addition at the greatest sacrifices, such as the
Soma sacrifice, singers chant Samans, and reciters recite Castras, while the
Brahman priest supervises the whole performance, usually in silence.
On this division of functions is based the division of the later Samhitéis : the
Sé&mans are preserved in the song books of the Simaveda, the Yajuses in the
Yajurveda, and the Atharvaveda is held to be connected with the Brahman
priest, while the Castras were composed of verses taken from the Rigveda.
From the point of view of religion the Simaveda is mainly interesting for its
form : the words which were sung were almost invariably taken from the
Rigveda, but they were eked out as shown in the song-books, Ganas, with
all kinds of interjections, doubtless for musical purposes, which must have
converted their character in the most marked degree. The sense of the words
cannot possibly have been understood in the mutilated form in which the
chants were sung, and the conclusion is inevitable that their religious value
lay not in the substance but in the form, so that the Simans have been com-
pared, not altogether unaptly, to the revival hymns beloved by the African
negro in the new world. In them doubtless the religious excitement of the
priest found its fullest scope for expression.! That this form of chant was old
need not be doubted : there are clear traces in the Rigveda itself in the
strophic and metrical form of certain of the hymns,? that they were from the
first intended for something more lively than mere recitation. With this fact.
accords the generally close relation of the Samaveda and the Rigveda, which
renders it probable that that was of the first of the later Sambhitas to take
definite form.

The Yajurveda represents the literary fixing of the formulae used by the

! Bloomfleld, VOJ. xvii. 156 ff.; JAOS. Ginas,
xxi. 50ff. On the recensions see ? The chief metre of portions recited by the
Caland’s ed. of the Jaiminiya Samhila Hotr (as shown by internal evidence
(1907) ; VOJ. xxii. 436 ff. ; Oldenberg, and ritual use) is Tristubh, without

GGA., 1908, pp. 711 {1.; Simon, VOJ.
xxvii. 305 ff. For the Parvarcika there
are the Gramageya and Aranya, for
the Uttarircika the Cha and Uhya

strophic form ; of those used by the
Udgaty Gayatrl and Pragatha in three
and two verse sets ; Oldenberg, ZDMG.
xxxviii. 489 ff,
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Adhvaryu and his assistants in their performance of the great sacrifices :
clearly the actual use of such formulae must have been normal from the
beginning of the sacrifice, but it was only after the collection of the Rigveda
hymns that the idea of creating a similar Sarhita for the Adhvaryu became
popular. This is shown unmistakably by the frequent application for the
purposes of the Adhvaryu of verses from the Rigveda, in many cases without
any real propriety and often with alterations deliberately planned to adapt
them to their new use. Whereas the Rigveda has come down to us in but
one collection, the Yajurveda ! is preserved in two main recensions, which at
comparatively early date received in India the names of the Black and the
White Yajurveda. The origin of these appellations is uncertain, but later
they were interpreted in such manner as to suggest that the White Yajurveda
owed its name to the fact that in it the formulae of the Adhvaryu were collected
separately from the explanatory remarks which accompany them in the texts
of the Black Yajurveda. In making this Jistinction the compilers of the
White Yajurveda, which has come down to us in the Sambhita called the
Vajasaneyi, were merely restoring the primitive condition of the Yajurveda,
which must at one time have consisted of a collection of the formulae, in
prose and verse, only.? But already at a comparatively early period the
formulae were accompanied by explanations, called Brahmanas, texts per-
taining to the Brahman or sacred lore, in which the different acts of the
ritual were given symbolical interpretations, the words of the texts commented
on, and stories told to illustrate the sacrificial performance. Hence in the
Black Yajurveda we find three complete recensions, the Taittiriya, Kathaka,
and Maitrayani,® and one imperfect, the Kapisthala, in which formulae and
Brahmana are closely allied, while in the case of the White Yajurveda the
Briahmanas are all collected in one great work, the most important of its type
in Vedic literature, the Catapatha Brahmana. Perhaps as a result of this
separation, a mass of old material, partly formulae, partly Brahmana, which
had not been incorporated in the Taittiriya Sarnhita was collected together in
the Taittiriya Brahmana, which in part contains matter more recent than the
Samhita, but in part has matter as old as, at any rate, the later portions of
that text.

Explanations were not less required for the other Sarmhitas, and the
Rigveda is dealt with in two Brihmanas,* the Aitareya, and the Kausitaki,
the latter of which is far more concise than the former, though it covers in
some respects a wider sphere. The Samaveda formed the topic of the great

3 See Keith, The Veda of the Black Yajus as Kecava Narayana, &c. Similar
School (HOS. xviii and xix), 1914. interpolations are found in other Vedic

? Oldenberg, Prolegomena, pp. 290 ff. texts, especially in the Khilas, or

% i, 9 of this text is an obvious interpola- Apocrypha, of the Rigveda, and as a
tion mentioning sub-Vedic deities such rule no mention of them is made in this
as Brahman, the four-faced, and lotus- work.

seated ; Karéita, elephant-faced and ¢ Ed. and trans. Keith, HOS. xxv, 1820.
tusked ; Gaurl, mountain born ; Visnu

2 [m.0.5. 31]
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Paficavinga Brihmana! and the Jaiminiya Brihmana,? the latter of which
unhappily exists only in a very imperfect text and has only in part been
published, beside a large number of minor and unimportant texts styled
Brahmanas, of which the Sadvinga, a sort of supplement to the Paiicavinga,
and the Simavidhédna are of some value as dealing with magic practices of
varied kinds.

Full as are the other Samhitas of magic rites, the Atharvaveda ? differs
from them in the fact that, whereas they are essentially connected with the
sacrifice, its connexion with that operation is external and mechanical. In
essence it is a collection of spells for every conceivable end of human life,
spells to secure success of every kind, in the assembly, in public life, to resture
an exiled king, to procure health and offspring, to defeat rivals in love,
to drive away diseases in every form, to win wealth and so on. But at the
same time the subject-matter has been thoroughly worked over by the priest-
hood, and it has even in its simplest spells throughout a priestly veneer. The
priests have also added many spells directly bearing on portions of their
sacrificial activities, and the wedding and burial hymns appear in more
elaborate forms. Theosophy qua profit-bringing? is not absent, and a
deliberate attempt was later made to bring the Atharvaveda into the circle
of the three orthodox Vedas by the addition to the collection of book xx which
contains the hymns to be used by the Brahmanacchansin priest in the ritual
of the Soma sacrifice. It is, however. important to note that this Veda,
despite the attempts made to raise it to an equal place with the others, never
succeeded in achieving this position : useful as were its spells, and much as
the priests of the school of the Atharvaveda thrust themselves forward as
indispensable to princes through their magic powers, there were always not
lacking voices to criticize its claim to be a fourth legitimate Veda.® In
modern times this prejudice and recognition of the special character of the
work are reflected in the suggestion that the text is actually the product of
strata of society different from those of the Rigveda : Ridgeway © insists that
the Atharvaveda is the record of aboriginal as opposed to Aryan religion.
This view, however, cannot be pressed too far : the Atharvaveda reflects the
practices of the lower side of religious life, and is closer to the common people
than the highly hieratic atmosphere of much of the Rigveda : the common
people, we cannot doubt, were largely influenced by aboriginal ideas through
mixture with aboriginal races, but, as will be seen below, we have no criterion
on which we can safely rely to decide that certain beliefs are non-Aryan and

! See Hopkins, Trans. of the Comnecticut Bloomfield, pp. 1 fi.

Acad. of Arts, xv. 20 fi. ¢ Edgerton, Studies in honor of Bloomfield,
* On the kindred, lost, Catyayana, see pp. 117 ff.

Oertel, JAOS. xviii. 15. ¢ Bloomfleld, Atharvaveda (1899), and SBE.
3 Trans. in Caunaka recension by Whitney xlii.

and Lanman (HOS. viiand viii); onthe ¢ Dramas and Dramatic Dances of mon-

Paippalada, in course of ed. in JAOS., European Races, p. 122.

see L. C. Barret, Studies in homor of
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aboriginal. The same problem in effect presents itself as in the case of the
Homeric poems. Are we to suppose that they represent Aryan religion,
and that.that religion was free from admixture with the lower side of religion,
which is freely revealed in the later literature of Greece and foreshadowed by
the evidence of Aegean cult objects ? The answer to that question given by
Lang ! in the affirmative seems most improbable, though not more so than the
suggestion of Gilbert Murray 2 that the Homeric poems are the result of a
process of conscious refining of older tradition. Like the Homeric poems the
Rigveda does not cover the whole field of religious belief, and we have no sure
grouhd on which to assign to the non-Aryan as opposed to the other elements
in the population all the lower forms of religion.

* The later Sambhitis are doubtless of various date : the Simaveda must
probably be reckoned as the earliest, and the Atharvaveda is certainly the
youngest of all in its redaction, though it is doubtless in part old in material.
Of the Yajurveda Sarhhitis the youngest is the Vajasaneyi, and the oldest
perhaps the Taittiriya, but between it and the other two texts of the Black
Yajurveda there is no clear distinction of time. The Brahmanas are certainly
later than the formulae of the Sarhitds to which they relate, and they are
distinguished sharply from them both by their prose form, which is quite
different from the prose of the formulae, and by the characteristics of their
language, which is much less archaic than the verse or prose formulae.
The order in age amongst them, and the prose portions of the Sarmhitis, which
are essentially akin to them is doubtful; it is, however, very probable that the
Aitareya in its first five books is among the oldest, that the prose parts of the
Yajurveda Sarmhitas, and, though later, the Paficavinga are also old, and
that the Kausitaki, Jaiminiya, and Catapatha are the latest of the important
works.? For the date of the Brahmanas important evidence is furnished by
the development of thought : the latest portions of the texts which are of the
older Brahmana style are styled Aranyakas, books intended by reason of the
dread holiness of their contents for study in the forests, and of these certain
parts which bear a more definitely philosophical aspect are styled Upanisads,
a word apparently derived from the session of the pupils round the teacher in
the process of instruction. Thus there are attached to the Brihmanas of the
Rigveda the Aitareya and the Kausitaki or Cafkhayana Upanisads, to the
Taittiriya Brahmana the Taittiriya Upanisad, to the Catapatha Brahmana
the Brhadaranyaka Upanisad : the Simaveda has the Chandogya Upanisad
which is the major portion of a Brahmana, and the Jaiminiya Upanisad Brah-
mana, which is one book of the Jaiminiya Brahmana, and contains in itself
the Kena Upanisad. In the main it may be assumed that the doctrines of

t The World of Homer (1910). Rigveda Brahmanas, pp. 40 ff. On the

* Greek Epic (2nd ed. 1911). Even Leaf Jaiminiya cf. Caland, Over en wit het
(IlIomer and History, ch. viii) refuses to Jaiminlya-Brahmana (1914), pp. 5 ff.,
accept the theory of expurgation. whose conclusions are dubious ; see for

s Keith, Aitareya Aranyaka, pp. 211f.; the priority of the Kaugitaki, Keith,
Taittiriya Samhitd, i. pp. clix-clxxiii ; BSOS. 1. iv. 177.

2*
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these Upanisads are prior to the rise of Buddhism, which is derived logically
from the system which they contain, and, as the date of the death of the
Buddha may be placed with fair probability in or about the year 480 B.c.,
a lower terminus of 500 B. c. for the Upanisads is attained. The priority of the
Brahmanas proper to the Upanisads is quite undoubted, and thus a lower
limit of about 600 B. c. for the latest Brahmanas is obtained, from which may
be deduced a date of about 800-700 B.c. for the Sarhitas as a lower limit.
The same conclusion is indicated by the facts of language : the grammarian
Panini, whose date can scarcely be later than 800 B.c.,! deals with a language
which is decidedly more modern than that of the Brahmanas to which, how-
ever, it is akin : prior to him was Yaska, whose expositions in his Nirukta of
Vedic passages indicates clearly that the Rigveda was already far distant+in
time : earlier again than Yaska was Cikalya, by whom was produced the Pada
Patha of the Rigveda, that is the text in which each word is given in its
primitive form unaffected by the Sandhi of the Sarhita, and earlier again
than Cikalya was the making of the Samhitd Patha, in which, to the utter
detriment of the metre, the hiatuses which were allowed in the Rigvedic
poetry are removed under the influence of the usage and grammatical theories
of the day. But the Brihmanas as a rule ignore the Samhita text, and
evidently knew only the primitive text without the latter rigid Sandhi rules,
so that for them again we are forced to accept a date not later than 600 B.c.

Efforts to establish an earlier date for the Sarmhitas and the Brahmanas
have naturally been made, and of these two may be mentioned. Jacobi? has
insisted that the post-Vedic period may be dated from ¢. 800 B.c. on the
strength of the fact that the end of the Vedic period is marked by the simul-
taneous appearance of the Samkhya-Yoga and Jaina philosophies, and the
latter can be carried back to c. 740 B. C., seeing that the founder of the faith was
probably Pargva, whose Nirvana falls 250 years before that of Mahavira, and
the latter was contemporaneous with the Buddha, who died about 488 B.c.
The argument is extremely unconvincing, apart altogether from our complete
ignorance as to the historical character and the date of Pargva. It assumes
that the Jain doctrines as we know them go back before Mahavira, and that
they presuppose the doctrines of the Upanisads as older. Neither proposition
possesses the slightest plausibility, and neither need be seriously discussed in
the absence of any effort of Jacobi to support his assertion in this matter by
reasoned proof.

A second line of argument is based on the war which forms the main
topic of the Mahabharata; by various modes of reckoning of dynasties
recorded in the Puranas the date of 1000 or 1100 B. c.3 is attained for the war,

Efforts to place Panini much earlier are Aranyaka, pp. 21 ff.; Rigveda Brah-
frequent, but his reference to Yavanani, manas, p. X.
Greek writing, is difficult to reconcile * Die Entwicklung der Gottesidee bei den
with a much earlier date than about the Indern (1928), pp. 24 f.

4th century B.C. Cf. Keith, Aitareya * CHL. i. 275, 306 f. An excellent reductio
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and, as the Pandus are unknown to the Sarmhitds and the Brahmanpas, it is
contended that they must fall before the war of the Kurus and the Pandavas.
It is difficult to appreciate the naive credulity which accepts as having any
value these late lists of kings, which are preserved to us in works dating at
soonest fifteen hundred years after the alleged date of the war, and which,
when they come into contact with known facts, immediately reveal themselves
as without value. Thus into the dynastic list of Kosala we find that the
eponymous founder of the Cikya line, the Buddha’s father, he himself, and
Rahula have all been interpolated without the slightest historical justification,
and it seems puerile, in the face of these facts, to insist on regarding these lists
as the basis for chronological calculations of any kind. When the conflict
between the Kurus and the Pandavas took place we do not know, and the
assumption that it represented a vast struggle in which all the peoples of
Northern India at any rate were engaged, because in the Mahabharata in its
final form it is so represented, argues a sig.al forgetfulness of the powers of
poetic and popular imagination, and of the history of the Roland Romance
among others or of the Odysseus or Aineias legend. Hence it appears wholly
unwise to seek to derive a high date for the Sarmhitas and Brahmanas from any
argument based on the date of the epic war.

Nor probably is it safe to insist! that the period between the older
Upanisads and Buddhism must be one of several centuries, and thus to
increase the antiquity of these Upanisads, and consequently of the Brahmanas
and Samhitis. We have no means of estimating the rate of advance of
thought in the period in question, and a further serious difficulty must be
faced by those who wish to establish an early date for the Upanisads. The
developed doctrines of Buddhism cannot be proved to be those of the Buddha,
or to date from even the fifth century B.c.,2 so that it is in all likelihood wiser
to content ourselves with the belief, rather than the absolute assurance, that
a date before 500 B.c. may reasonably be assumed for these Upanisads.?
To assert a much greater antiquity is easy and it has the advantage of in-
creasing the interest of the study of the Upanisads, but there seems little
satisfaction in beliefs which cannot be supported by any serious evidence.

A decisive argument against any early dating of the Upanisads would
be available if we accepted the view often held ¢ that the Ajatagatru who
figures in the Kausitaki and the Brhadaranyaka Upanisads as king of Kagl is

ad absurdum is found in A. C. Das, alleged Agokan dateof the Kathavatthu,
Rig-Vedic India, i. 279 ff. a view as improbable as the theory of

1 Cf .Oldenberg, Die Lekre der Upanishaden, Pali as the language of the Sthaviras
pp. 288, 857, n. 185. of Pataliputra.

* See Keith, Buddhist Philosophy, chap. i. * Cf. Hopkins, JAOS. xxii. 386 ; Rapson,
Cf. Oltramare, La théosophie boud- Ancient India, p. 181 ; Keith, CHI. i.
dhique (1928), pp. 56, 64 ff., who recog- 112, 147.
nizes that Ag¢oka knew no canon. ¢ See Keith, ZDMG. Ixii. 184 f. Identity
Max Walleser (Sprache und Heimat des is assumed in Winternitz, Gesch. d. ind.

Pali-Kanons, pp. 28 £.) still clings to the Lit. i. 484,
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identical with the Ajatasattu of the Buddhist texts,! who was contem-
poraneous with the Buddha. It appears to me, however, that any such
identification wholly lacks justification, especially as the name is no more
than an epithet and thus possesses singularly little probative value, while the
king of the Buddhist texts is not king of Kagi.

An effort has been made by Hopkins 2 to establish a more precise estima-
tion of the period intervening between the Upanisad of the Jaiminiya and its
Brahmana. The latter mentions Gausiikti, while the former has the same
name as that of a teacher, giving after him ten recipients of the doctrine.
This would give say three centuries, which he deems a not unreasonable time,
in accord with the advance of the Upanisad in doctrine. The suggestion seems
untenable ; there is nothing whatever to prove that Gausikti was a recent
figure in the time of the Brahmana, nor does the fact that the Brahmana does
not mention the other teachers referred to show that they existed after its
composition, and, least of all, is there any evidence that we are to treat the
list as representing generations. There is no evidence whatever that the
record is one of teacher to youthful pupil.

The usual astronomical evidence has been adduced to establish the
early date of the Brahmanas, or at least of the statements recorded in them.
As the lack of value of this evidence has been established,3 it is sufficient to note
one point which has been held to fix definitely the date of one passage in the
Catapatha Brahmana ; there, in a discussion of the time for establishing the
sacred fires, the Krttikds are recommended as a possibility, on the score4 that
they do not move from the eastern quarter, while the other Naksatras do
move. It is really impossible to attach serious value to such an assertion,
made in a passage which consists of foolish reasons for preferring one or other
of the Naksatras ; we are in the same region of popular belief as when in the
Sitra literature the existence of Dhruva, a fixed polar star, is alleged.’

There are clear traces in the later Samhitds and the Brahmanas of social
and religious changes in the people. The centre of Vedic culture is still, as
probably in the period when the main part of the Rigveda was produced,
the land of the Kurus lying between the Sutlej and the Jumna, but im-
portance now attaches also to the kindred tribe of Paificilas, whosec name

! Vincent Smith’s dating of this prince c. Cf. S. B. Dikshit, IA. xxiv. 245f,;

554 B. c., putting the Buddha’s death
¢. 546 B.c. (Ozford History of India,
PP. 48, 58 n., 70), rests on a false inter-
pretationof the inscription of Khiravela
of Kalinga (see ref, in Keith, Sanskrit

A. C. Das (Rig-Vedic India, i. (1921))
prefers even greater antiquity. For
TB. iii. 1. 1. 5, adduced by him (p. 47)
from Tilak (Arctic Home, p. 2), see
Keith, JRAS. 1911, pp. 794 ff.

Drama, p. 89).
2 Trans. Conn. Acad. xv. 30.
* See ref. above, p. 4, n. 7.
‘* ¢B. ii. 1. 2, 8. Krttikds must then

8 In favour of a late date may be adduced
the mention of iron if the introduction
of that can be placed ¢. 1000 B.cC.
(CHL. i. 56, 615), but this also is merely

(D. Mukhopadhyaya, The Hindu conjectural. For the question of Ayas

Naksatras (1923), pp. 41 ff.) have see Vedic Index, i. 81 f., 151 ; ii. 235,

been on the equator, i.e., 8000 B.C. 398.
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seems to signify that they were a union of five older tribes, but whose con-
nexion in origin with the Kurus is attested by the record that they were
once called Krivis.! The Paficila land stretched, castward from Kuruksetra,
from the Merut district to Allahabad, and included the territory between the
Jumna and the Ganges, called the Doab. But the Catapatha Brahmana 2
records the advance of the Brahmanical system into Kosala and Videha,
which roughly correspond with Oudh and Tirhut.? The Atharvaveda knows
iron and silver as well as the copper and gold of the Rigveda. The comparative
frequence of mention of the elephant and the appearance of the tiger and the
panther in the later Sambhitas, whereas lion and wolf are conspicuous in
the Rigveda, as well as the mention of rice, are clear indications of the
advance of the Vedic Indians further to the east and the south. The
Acvattha (ficus religiosa) is rare in the Rigveda, but becomes common in
the Atharvaveda, which also knows the Nyagrodha (ficus indica). At the
same time it is clear that the system of cla:ses became more and more com-
plicated and the divisions were drawn more and more distinetly : the Yajur-
veda enumcrates large numbers of special classes which in some degree at
least scem to have been hereditary. The admixture of the people doubtless
had proceeded very far: after the Rigveda it would be difficult to find any
simple consciousness of the contrast of the colours of the Aryan and the
Cudra classes as opposed as white and black. The Rigveda, it is probable,
alrcady knew of the system by which normally the princely class, the priests,
and the ordinary peoplec were distinguished, and it knew also of the slaves
made {rom the aborigines, but it was left to this later period to introduce a
much morc elaborate and fixed system of division. The Cadras must on the
one hand often have become rather serfs than slaves, when large bodies of them
were reduced to subjection by the invaders, while among the ordinary people
hereditary functions began to supersede the variety of choice of occupation
which is evidenced by the Rigveda.* To these factors of differentiation must
be added the result of mixture of races and rules of intermarriage : the doctrine
familiar in later texts that many classes of the people were due to mixed
marriages between men and women of different classes indicates that this
factor must have been of considerable importance in assisting in the develop-
ment of classes into castes, the process of which, however, we have to con-
jecture from most inadequate material. With the development of society
there doubtless took place growth in prosperity and wealth, favouring the

! Hopkins’s suggestion (CHI. i. 254) that the by CHL i. 601, in TA. ii. 1. 11, is an
Paiicalas may represent five Naga clans error, due to a hasty reading of BR. i.
connected with the Kurus or Krivis 1120, which really refers to Trik. (i. e.
(meaning *serpent’), and that none Trikandagesa) ii. 1. 11.
of the families is of pure Aryan blood, ¢ Macdonell and Keith, Vedic Index, ii.
seems decidedly speculative. 247-71. For Indo-European class dis-

? i. 4. 1. 10 ff. ; Macdonell and Keith, Vedic tinctions cf. Feist, Kultur der Indo-
Index, ii. 288 f. germanen, pp. 291 ff. ; Moulton, Early

3 The reference to the Odras (Orissa) seen Zoroastrianism, pp. 117, 183 f.
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constantly increasing elaboration of the sacrifice with its resulting exaltation of
the importance of the trained priesthood, without which the offerings could not
successfully be carried out. But while the tribes, in several cases at least,
doubtless were more closely united, and while thus the royal power became
greater, there is no proof of the growth of any large kingdoms or empires,! nor
can we say that there was much development of city life.

As sources for knowledge of the Vedic deities the later Samnhitas and the
Brihmanas cannot be ranked high : the essential aim of the Yajurveda is the
correct performance of the sacrifice, and the deities are of little consequence
in comparison with the mechanism of that operation, to which is ascribed the
whole control of the universe, and in the performance of which the universe is
ever renewed. In the case of the Atharvaveda the position of the deities
is still less important : constantly as they are introduced, their connexion with
the magic spells which are the most original and essential part of that text is
external merely : the god, and still more his name, adds potency to the spell,
and the more gods enumerated, however diverse their functions and spheres of
influence, the better the result. Even where in that Samhitd a deity is
celebrated, the spirit is quite different from the spirit of the Rigveda : the
goddess earth has a whole long hymn in a late book of the Atharva,? but the
careful catalogue of all that grows on the earth and the sights and sounds upon
it is recounted in a spirit quite unparalleled in the Rigveda. Hence it is not
surprising that many of the minor figures of the pantheon of the Rigveda dis-
appear, or at best sink to mere names, while on the other hand the religion
shows development in two different directions. On the one hand, theosophic
speculation brings into existence new and in some degree abstract deities ;
on the other, gods of the people receive a recognition which is not accorded to
them in the Rigveda. Of the former tendency the most prominent example
is the rise to high rank of Prajapati, as the creator god and the father of the
gods as of men, and the exaltation to the rank of deities of such abstractions
as Kala, ‘ time ’, Kama, ‘ desire ’, Rohita, ¢ the ruddy one ’, perhaps an aspect
of the sun, the Vratya, as the convert to the priestly faith was named, the
Ucchista, or ¢ remnant ’ of the sacrificial offering, and so forth. Of the other
tendency examples are to be seen in the increasing importance attached to
Rudra and to Visnu, who by the time of Megasthenes (c. 800 B.C.)3 were
two of the chief gods worshipped in Northern India, and in whom we must
probably see contamination of aboriginal with Aryan deities, the direct
worship of snakes, perhaps induced by the experience of their terrors in India,
the stress laid on the popular figures of the Apsarases and the Gandharvas,
who, whatever their origin, are clearly little more in this period than fairies
and sprites, and perhaps the collective view of the Asuras as a horde of evil
spirits opposed in eternal, if unsuccessful, struggles to the gods in which they

' Even AB. viii. 14, 28 shows how little Polity, pp. 13 fi.
real empire existed. Cf. Vedic Index, * xii. 1.
i. 19f.; N. N. Law, dncient Indian 3 i.29-37; L.
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defeat their adversaries, until by the discovery of some ritual device the gods
outwit them, a conception the utility of which to the priesthood who devise
the sacrifice is obvious.

On the other hand, the later Sarnhités, if poor in their contribution to
mythology and the higher aspects of religion, are rich in precise information
regarding the ritual, and are veritable treasure houses of Indian magic.
Their value in both these regards has often been under-estimated or misunder-
stood, doubtless through hasty preconceptions of the nature of Vedic religion
based upon the theories of mythology which at one time found their chief
sustenance in the Rigveda. We have here given to us for at least six, and often
probably seven or eight centuries B.c., precise details of the actual carrying
out of rites, accompanied in many cases by the interpretation placed by
priests on the rites. In many instances these interpretations are obviously
purely priestly speculation, but this is by no means always the case, and at
any rate the genuineness of the practices reccrded is in the majority of cases
free from all doubt, as they were recorded not by students of anthropology
under the influence of theories of religion, but by priests interested in the
practical carrying out of the sacrifices.

It is, as in the preceding period, a question of the greatest interest to
determine whether Indian religion in this period was subjected to any outside
influence, and in this case the evidence for such influence, though it does not
become of great importance, is nevertheless less impalpable than in the period
of the Rigveda. The most important item of proof of Semitic influence is
contained in the existence of the system of the Naksatras, ¢ lunar mansions ’,
which appear in the Yajurveda Samhitis and the Atharvaveda as the
stations in which the moon spends the successive nights of the periodic month.
The foreign origin of the Naksatras ! is suggested by the fact that they appear
curiously isolated in Indian literature : the Rigveda 2 appears not to know
them at all, nor to contain any hint that such a system was being developed,
while they occur in China and in Arabia under conditions which render
derivation from India or vice versa out of the question. That the system was
derived from Babylon seems natural, but the requisite and conclusive proof
of its existence there has not been brought despite the probability that it
existed.® The same conclusion in favour of primitive Babylonian influence
is suggested by the legend of the flood which is recounted for the first time in
the Catapatha Brahmana 4 in connexion with the sage Manu, who rescued a
fish, in return was warned by it of the danger of the flood, and in due course

! Macdonell and Keith, Vedic Index, i. 409- influence on Indian magic occur in
81; Keith, CHI. i. 148 f. Henry, La magie dans VInde antique,

¢ Save in the late hymn, x. 85. PP. 98, 184.

3 Oldenberg, GN. 1909, pp. 544ff.; ¢i.8.1.1ff. The alleged reference in AV.
Whitney, Oriental and Linguistic Essays, xix. 89. 8 is denied by Whitney, p. 961.
ii. 841 ff. ; Weber, Nazatra, agree in the One is possible in JB. iii. 99 (Caland,
Semitic theory of origin. Cf. Keith, Das JB.in Auswahl, p. 313). For Vend.

CHI. i. 140. Suggestions of Semitic ii, cf. Hertel, IIQ. ii. 85 ff.
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was towed by the fish safely over the flood to a mountain peak on which his
ship grounded. It is not inconceivable that the story is of independent
Indian origin, but this appears to be rather unlikely,! and in that casc Babylon
seems the obvious source, though the story may have come from some other
part of the Semitic area. Indeed it has been urged ? that Indian writing was
introduced via Mesopotamia about the eighth century B.c. and was based on
the Phoenician script, having as its prototype writing of the character of that
found on the Moabite stone,?® but this conjecture is still too uncertain to be
used as a conclusive support of Semitic influences at this time. The attempt *
to find Sumerian influence in loha ¢ copper ’ or ¢ bronze ’ is clearly itconclu-
sive,® though it has been suggested ® that the use of both copper and, later, iron
came to India from Mesopotamia.” It may be added that there is no trust-
worthy evidence of Egyptian influence on Indian thought in the Vedic period
despite the contentions of Prof. G. Elliot Smith in his Migrations of Early
Culture, Influence of Ancient Egyptian Civilization in the East and in America,
and subsequent works, who would have us believe that this is the cxplanation
of the development of Indian ideas in the sixth century . c., ignoring the
evidence of the slow emergence of the ideas of the Upanisads and Buddhism
from Indian conceptions. Similarly it is unwise to demand Aryan influence on
Egypt as an cxplanation of the rise for a brief period of the cult of Aten,
however tempting it may be to connect this with the apparent worship of
Suriag, the sun, among the Kassites, for the Egyptian phenomenon can be
explained without any such hypothesis.

No specially close relation to Iran can be definitely traced in this period,
though the fire cult may have been influenced by that of Iran, and Iranian
influence has been seen in the development of the meaning of Asura and in the
names of individual Asuras,® as in the reference to incestuous unions in the
Aitareya Brahmana.®

! Lindner (Festgruss an Roth, pp. 213 f1.) Haupt, ZDMG. Ixxiii. 51-79 ; Bauer,

defends its Aryan origin. Sce, however, Zur Entzifferung der neuent. Sinaischrift.
Oldenberg, Rel. des Veda?, p. 283, n. 4. * About 850 B. c. ; IIall, Anc. Ilist. of Near
Cf. also Gomperz, Greek Thinkers, i. 95 ; East, p. 451.
Keith, JRAS. 1909, p. 590, n. 1; ¢ Feist, Kultur der Indogermanen, pp. 71,
Gerland, Sintflut (Bonn, 1912); Win- 199 ; von Schroeder, Arische Religion,
ternitz, Gesch. der ind. Lit.i. 182 f., 337 ; i. 225, 233. For conjectures as to
J. G. Frazer, Ancient Stories of « Great taimata and wurugila (AV. v. 13. 6, 8),
Flood (1916). see Bhandarkar Comm. Vol., pp. 33 f.

* Biihler, Indian Studies, 111, and Palaeo- * Sce Chap. 29 for a conjecturc as to the
graphie (1896); CHI. i. 62. Rhys Babylonian origin of the cosmic
Davids (Buddhist India, p. 114) prefers character of speech (Vac, Logos).

a pre-Semitic Euphratean origin via
Dravidian traders. For the theory of
ultimate Egyptian origin see K. Sethe, See below, Chap. 15, § 1.

GN. Gesch. Mitth. 1916, pp. 88-161 ; vii. 13, but cf. JB, ii, 113 for an Indian
Phil-Hist. 1917, pp. 437-7 ; Lehmann- rite.

CIIL. i. 615.
On hridu (AV.), see Vedic Index, ii. 509.
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CHAPTER 3
THE LATER LITERATURE

For the latest stages of the Vedic religion on its practical side the
authorities are the Crauta and the Grhya Siitras,® which deal with different
but complementary spheres, and which incidentally preserve for us a con-
siderable amount of formulae, prose and verse, which by accident or other
cause have not found a place in any of the Sambhitas preserved to us.
The necessity of some manuals for the actual practice of the great com-
plicated rites of the sacrifice must have been felt from an early period,
but we have not now extant any of these manuals. The Crauta Sutras
which are now extant are all without excention later than the older
Brahmanas, and, while the ritual which they reveal is in general harmony
with that supposed by the Brahmanas, it would be idle to suppose that
it actually represents it with perfect accuracy. This can be seen by one
simple point : the Brihmanas often show that on questions of the exact
mode of the performance of certain rites there were considerable difference of
opinions : in some cases the Brihmanas reject definitely certain views, in
others they allow varied views to stand as equally legitimate, but in the
Satras in the great majority of such cases merely one view is laid down, the
others having presumably come to be disapproved in the school in which the
Siitra arose. On the other hand, the Sutras often give optional forms of
procedure for which the Brahmanas contain no hint, evidence of the develop-
ment of practice in the schools. Moreover, there is clear proof that no Siitra
represents rigidly any one Sambhita: even when, as is normal, a Satra follows
generally some Samhita it is quite ready to accept portions of its material
from another.?2 The Sutras, therefore, while often giving valuable confirma-
tion and explanation of the Brahmanas, cannot be regarded as contemporary
evidence of the practices of the Brahmanas, and this conclusion based entirely
on the ritual is confirmed by many lines of evidence. In addition to dealing
with many rites which seem clearly elaborations and modifications of older
rites, the Stutras in language are markedly more modern than the Brahmanas,
approximating closely to the classical speech, from which they differ in the
main in the use of forms of incorrect grammatical formation.? From this
fact a conclusion may fairly be drawn with regard to their chronology : it

} The Dharma Siitras, unquestionably later descent from the Brahmanas is asserted
on the whole than the Grhya Siitras, are by Caland, Das Srautasitra des Apa-
valuable as confirming the latter, but stamba, pp. 1 ff., but this is not certain,
the age of new matter in them is nor very probable.
doubtfully Vedic. 3 Wackernagel, Altind. Gramm. i. pp.

* ¢.g. Apastamba uses the other Sarhitas xxxii ff.

as well as the Taittiriya. A direct
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can scarcely be supposed that works, not popular in character, which so flatly
disregard in some points the rules of Pinini, should have been produced after
the general acceptance of the authority of that grammarian, which falls pro-
bably in the third century B. c. at latest, and thus the period of the Satras
may be roughly set down at from 400 B.c. to 200 B.c., though neither date
can be regarded as more than approximate.!

Of the two sets of Siitras the Crauta deal with the elaborate forms of the
ritual in which the presence of a priest, and usually of several, was necessary,
while the Grhya Sitras deal with the household ritual, most of which could be
performed by the householder for himself without extrinsic aid of any kind.
In all probability the literary development of the household ritual was later
than that of the Crautaritual. Itis, of course, perfectly obvious that domestic
rites must be as old as any form of religion, but there is a clear difference
between this fact and the question of the date of the application to the
simpler rites of literary forms, and the verses which are associated with the
Grhya ritual show clear traces in language and metre of not belonging to
the earliest stage of Vedic poetry. On the other hand, in the case of the
existing Siitras, they are compositions emanating from schools which were
interested no less in the Grhya than in the Crauta ritual, and the normal
school manual seems to have embraced both topics. If the portions dealing
with the two different topics were of different dates, the fact can hardly now
be detected.?

Of the extant Sitras of the Rigveda there are two complete collections, the
Agvalayana and the Cafikhiyana Crauta and Grhya Sitras: the former is
undoubtedly the older, and its reputed author may be assigned with reason-
able probability to about 400 B.c.2 The Simaveda has the Crauta Sitras of
Magaka, Latyayana and Drahyayana, and Grhya Sitras by Jaimini, Gobhila,
and Khadira. In the case of the Black Yajurveda Sitras are especially fre-
quent, including the very important Manava, the Baudhayana, Bharadvija,
Apastamba and Hiranyakegi, covering both the field of Crauta and Grhya
rites : the White Yajurveda is represented by the Katyayana Crauta Sitra
and the Paraskara Grhya Sitra. The Atharvaveda has the most important
in some way of all the Siitras, the Kaugika, which is invaluable as bearing
a very close relation to the text of the Veda, and preserving in many cases
what seem perfectly accurate accounts of the magic rites which were accom-

1 Keith, JRAS. 1909, p. 591, n. 2; Tait- ° Keith, JRAS. 1907, p. 411 ; 1909, p. 591,

tirtya Samhitd, i. pp. xlv, xlvi ; Rigveda n. 1; Taittiriya Samhitd, i. pp. xlv f,,
Brakmanas, p. 44 ; Hopkins (CHL. i. clxxii ff. The author of the CCS. and
249) places ApDS. in the second cen- CGS. is Suyajiia, and there is a parallel
tury B.C. to the CGS. in the Cambavya Grhya
t QOldenberg, SBE. xxix and xxx. On the Siitra (Oldenberg, SBE. xxix. 4 ff.; IS.
other hand, the Siitras are often clearly xv. 4 ff.); CGS. v and vi are late.
interpolated, alluding to later customs, ¢ Definitely late are the Vaikhanasa and
e. g. the lunar tithi, and the practice Varaha Sdtras. The Vadhila may be
of marking the body with sectarian earlier; for Katha texts, cf. Caland,

marks. Brahmana en Siitra-Aanwinsten (1920).
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panied by the formulae in the text: when the Atharvavedins became
desirous of assimilating their Veda in every possible manner to the three older
Vedas, they invented an orthodox Crauta Satra, the Vaitina, to accompany
it, and from the Vaitana more directly and indirectly from the Kaucika is
derived much of the matter of the curious work, the Gopatha Brihmana,
which poses as the Brahmana of the Atharvaveda, and which, borrowing
largely from the Aitareya and Catapatha Brahmanas with other texts, is in
essence a pamphlet in exaltation of the Brahman priest and the Atharvaveda.!
The date of this remarkable composition is unknown : it is of course more than
possible that some of its material is old, even when it is not borrowed from
existing texts, for an enormous amount of Vedic literature has been lost,
some within quite recent times.

Beside the Crauta and the Grhya Siitras stand the Dharma Satras, which
are more specially devoted to customary law, but which frequently contain
references to religion : of these the oldest and 'nost important are those of
Gautama, Baudhiyana, Apastamba, and Vasistha,? but with them and still
more with the later law books we pass from the ideas of Vedic religion to those
of Hinduism, though the change is of course gradual and without any sharp
break. The Grhya and Dharma Siitras, however, are of special value as
preserving for us the more domestic side of the religion practised by the
ordinary householder, as opposed to the great sacrifices which were confided
to the hands of the priests.

The rest of the literature is of less importance. Some value attaches to the
Buddhist texts, especially such works as the Petthavatthu, which gives
a fullness of view on the question of the state of the dead according to the
popular belief which has every sign of age and genuine tradition? But, though
these texts undoubtedly have in them much popular belief, the date of the
Buddhist canon is now no longer to be placed so high as was once held, when
it was believed that much of the canon really represented views prevalent in
the time of the Buddha, and the use of Buddhist evidence for the Vedic
period must therefore be subject to the most close scrutiny.* The same con-
sideration applies to the great epics. The redaction of the Mahabharata was
not completed in all probability until the fourth century A.D. and possibly
even later : its earliest form cannot now be restored,® and its evidential value
for the period up to 500 B. c. is, therefore, of controversial character, and the

' Cf. Keith, Taittiriya Sarhitd, i. pp. Spirits (1928).
clxix f.; Rigveda Brahmanas, pp. X, * Franke, JPTS, 1908, pp. 1-80; VOJ. xx.
45. 887 ; Keith, JRAS. 1909, p. 577 ; 1910,

¢ For the late date of Vasistha see Hopkins, p- 216 ; Buddhist Philosophy, ch. i.
CHL. i. 249, against Biihler, SBE. xiv. * Hopkins, The Great Epic of India (1899) ;
p. xvii. The Arthagastra, alleged to be Epic Myth., pp. 1f.; CHIL i, 258;
of c. 800 B. C., is much later ; Keith, Winternitz, Gesch. der ind. Lit. i. 896 ;
JRAS. 1916, pp. 180 ff.; 1920, p. 628 ; iii. 627 ; Lévi, Bhandarkar Comm. Vol.,
Jolly’s ed. (Lahore, 1928). pp- 99 f.; JA. 1915, i. 122, Cf. Dumé-

See B. C. Law, The Buddhist Conception of zil, Le Festin d’Immortalité, pp. x, 4 ff.
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Ramayana, which may in its origin belong to the fourth century B. c., has been
subjected to much later recasting.!

From the nature of the sources it follows that for the period up to 500 B. c.
there is a continuous stream of trustworthy literary evidence, and that after
that date the sources are of less value. The care taken to compose and pre-
serve Siitras for centuries after that period shows the vitality of the Vedic
religion : indeed in much later times the great sacrifices of antiquity, such as
the horse sacrifice, were performed by kings desirous of asserting their high
prowess, and in families of priests 2 many of the other rites prevailed down to
at least the nineteenth century. But the old order of things was greatly
affected by the rise of Buddhism, which was indeed but one of many con-
flicting sects, but which attained under the patronage of Agoka in the third
century B.c. a leading place among religions in India. The inroads of
foreigners from the north-west, which, commenced by Alexander, repelled for
a time by Candragupta and his successors, became constant and effective
from the second century B.c., aided in the disintegration of the religion, and
materially promoted the development of that popular religion centred in the
worship of Civa and Visnu respectively, which was noted by Megasthenes as
the leading feature of Indian religion when he stayed at Pataliputra as the
Ambassador of Seleukos to Candragupta.? Moreover, it must be remembered
that throughout this period the Hinduization of the people was proceeding :
the process in question can still be observed at the present day in operation
amongst the wild tribes, and in the period B. c. it may confidently be assumed
that it was being carried on upon even a greater scale, nor is it wonderful that
thus the Vedic religion should gradually lose its distinctive features and
assume new forms.

The difficulties of applying information derived from the later texts is
adequately illustrated by the casec of the use of idols.* The epic 5 shows clearly
and indubitably the use of idols of the gods, and both it and Manu mention
Devalakas, persons who carry idols about, while the grammarian Panini ¢
recognizes the use of the name of a god to denote his idol. On the other hand,
it is perfectly clear that save in the latest stratum of the Vedic literature 7
idols are not recognized in cult, and then only in the domestic ritual. What
conclusion is to be drawn from such facts ? Are we to suppose that idols were

! Keith, JRAS. 1915, pp. 318-28 ; Winter- Bloch, ZDMG. Ixii. 651; Macdonell,
nitz, op. cit. i. 489 ; iii. 630 ; Lévi, JA. Journ. R. Soc. Arts, 1909, p. 817.
1918, i. 5 ff. * Hopkins, Epic Myth., pp. 72 fi.

* Cf. the modern Agnihotris ; Hillebrandt, ® v. 8. 99, with Patanjali; Ludwig,
Ved. Myth., p. 54, n. 1. Festgruss an Roth, pp. 57 ff. ; Kielhorn,

* The representation of deities in human VOJ. i. 8ff.; Konow, TA. xxxviii.
form is also probably to be ascribed 145 ff.; Charpentier, JRAS. 1913,
to Greek influence ; cf. Bloch, ZDMG. pp. 671 ff.

Ixii. 648 ff.; A, Foucher, The Beginnings ' Adbhutabrahmana (Weber, Omina und
of Buddhist Art, pp. 1ff.; Thomas, Portenta, pp. 835 f.) ; PGS. iii. 4. 9 arc
CHI. i. 480. clear; cf. PGS. iii. 14. 8 ; Gautama,

¢ Arbman, Rudra, pp. 82ff. Contrast ix. 12; ApDS. i. 30. 22.
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really in popular use among the Vedic tribes, but were not approved by the
exclusive Brahmans, to whom we owe the texts ? It may be observed that
when we take the ritual as a whole there is very little sign of the alleged
exclusiveness of the Brahmans, whose character in this regard is assumed
through the error of treating the Rigveda and the speculations of the Brah-
manas as completely representing their views. Other causes are equally
possible and more plausible. The use of idols may have been influenced by the
non-Aryan population, as it gradually became assimilated ; it may have used
them and had fixed sanctuaries before the advent of the Aryans, whose lack
of idols or sanctuaries may either have been primitive or induced by their
migrations, which uprooted their local connexions. Or the use may have been
a natural innovation within the Vedic circle of tribes, or introduced through
contact with non-Vedic Aryans. There is no proof that the Indo-Europeans
practised the use of idols, and the evidence of German religion ! suggests that
the position there as certainly in Iran 2 was much as in Vedic India, and it is,
therefore, perhaps more plausible to believe that their employment gradually
developed in India itself, though under what influences we simply do not know.
This is certainly more legitimate than to suppose an idolatrous people and an
exclusive priesthood. What, however, is essential is to note that Vedic
religion is normally aniconic, for the interest of any religious system largely
depends on what is peculiar and distinctive and not on that vast mass of
beliefs which it must possess in common with other religions.

! Cf. Helm, Aligerm. Rel. i. 216 ff., 287 f. Indo-Européens, p. 233.
On Greek religion see de Visser, Di¢  * Moulton, Early Zoroastrianism, pp. 67 f.,
nichtmenschengestaltigen  Gotter  der 391.

Griechen, pp. 31 ff. C(f. Carnoy, Les



CHAPTER 4
THE AVESTA AND COMPARATIVE MYTHOLOGY
§ 1. The Avesta

WHILE the literary evidences for Vedic religion are of quite cxceptional
value and importance, it must be admitted that of other material for realizing
the mode in which the gods were conceived there is none available : 1 we have
not the statues and other forms of representation, such as paintings, coins,
seals, statuettes, &c., which are of such value in the case of Greek religion.
No Indian art products or coins of the early Vedic period have been dis-
covered, and that any should so be discovered is most improbable. On the
other hand, great value attaches to the Avesta as a source for the understand-
ing of Vedic religion. The close similarity in form of the Avestan language
and the Vedic is beyond all doubt : certain changes in sounds 2 make indeed
an apparent external divergence, but the vocabulary, the formation of
words, and the syntax correspond with much exactitude, and, what is even
more important, the verses of the Avesta often breathe the same religious
spirit as those of the Rigveda. The similarity of religious views in the pre-
Zoroastrian period must have been of the most close and striking type :
the prose formulae of the Veda no less than the verses show a profound like-
ness of form and content, and the practical identity of modes of thought
between Iran and India is sufficiently indicated by the striking parallelism
between the form of parts of the Buddhist canon and the Iranian literature.
The extraordinary similarity of view as of speech, indeed, makes it hard to
believe in any early separation of these two branches of the Indo-European
family, and suggests that they must have continued to be in close touch with
one another until a comparatively late period, when the advance of the Vedic
section towards India interposed difficulties of communication between them
and the Iranian tribes, and gave a decisive turn to divergences of view which
were beginning to form themselves in the Aryan community. The divergence
from the common religion of the still undivided Aryans is clearly far greater
in the case of the Avesta : there is no good ground to doubt that its present
form is the result of the definite individuality of Zoroaster at a comparatively
late date,3 though doubtless he merely brought to a head tendencies which had

! Jouveau-Dubreuil’s Vedic Antiquities of the Avestan sounds, which is now
affords nothing of more than specula- under revision by Wackernagel and
tive value ; see also Marshall, CHI. i. others ; Andreas, GN. 1909, pp. 42 ff.
616 as to the alleged burial mounds of 1911, pp. 1 ff. ; cf. Bartholomae, VOJ
Lauriyd Nandangarh ; Arch. Survey of xxiv. 129 ff,

India Rep. 1904-5, pp. 88 fI. * For a theory of Israelite influence, see

* Exaggerated in the ordinary transcription Pettazzoni, La Religione di Zarathustra,
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been developing before his time. Under that change much of the old Aryan
mythology disappeared or was deeply altered, and it is, therefore, the more
remarkable that so much similarity should remain.

The figure of Ahura Mazdah cannot possibly ? be dissociated from Varuna
who bears the epithet Asura, the term applied to other Vedic gods, while in
the later Sarmhitds the Asuras have become the foes of the gods. Like Ahura,
Varuna is the lord of holy order, Rta, which corresponds to the Avestan A%a :
he is closely united with Mitra, as Ahura with Mithra, the sun-god : he is the
chief of the Adityas as deities of light, as Ahura is connected with the Amesa
Spentas,® who like the Adityas are not at first fixed in number: Varuna
guards the sun from falling and makes it a path wherein to wander along the
heaven, as Ahura keeps the earth from falling and provides the sun with a
pathway. But, apart from these coincidences, the mere moral grandeur of
both deities can only be explained by a common origin : the history of Varuna
in India is that of moral elevation which grad-ally disappears, and the god
sinks to a mere god of the waters, of quite secondary importance. It is in-
conceivable that this fact should be explained in any other way than that as a
god he was brought to India, when under less favourable circumstances his
moral quality evaporated. This theory, moreover, renders it easy to under-
stand the success of the Zoroastrian faith and its choice of Ahura as the great
and only god in the proper sense of the term : it was not a creation, but a
purification of a conception existing among the people of Iran. The loss of the
name Varuna is natural enough, and it is now probable that we actually have
a record of the period when Varuna and Mitra were Aryan or Iranian gods in
the list of the gods of Mitanni, referred to above. The same list contains the
name of Indra, and supports the view that this deity was Aryan, for the same
conclusion is irresistibly suggested by the fact that the Avesta knows a
demon Indra, and a genius of victory whose name Verethraghna is unmistak-
ably equivalent to Vrtrahan, the epithet par excellence of Indra, as slayer of
Vrtra his greatest foe2 We do not know the precise steps of the process by
which Indra fell from honour among the Iranians : there was, however, an
obvious incompatibility of temper between the moral and stately Varuna and
the impetuous war god Indra, which comes out even in the Rigveda, but

pp. 821f.,, and a criticism by Keith, representation, Andreas and Wacker-
JHS. xli. 279f.; F. W. Thomas nagel, GN. 1911, p. 8, n. 1; contrast
(JRAS. 1916, p. 864) suggests that Bartholomae, VOJ. xxiv. 178.
Asura came from Assyria and that 2 Oldenberg, JRAS. 1909, pp. 1080-5;
Zoroastrianism is a moralizing Assyrian Moulton, Early Zoroastrianism, p. 69.
creed ; the difficulty is to find its The theory that the Iranian genius is
Assyrian parallel. the genuine old Sondergott of War, and
Hillebrandt (Ved. Myth. iii. 11) denied Vrtra an Indian creation, through a
this, but the argument is incredible ; misunderstanding of the term * assault
cf. Oldenberg, ZDMG. 1. 48 ; Meyer, repelling’, is quite unacceptable. The
Gesch. des AU? 1.ii. pp. 918, 921, old Armenian deity Vahagn defeats
See B. Geiger, Die Ame$a Spentas (Wien, dragons ; Hillebrandt, Ved. Myth. iii.
1916). The & really is a mere mis- 188 f.

3 [r.0.5. 81]
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in India there was no religious reformation to regard Indra as the inferior
deity and reduce him to the rank of a demon.

The identity of Ahura and Varuna lends great probability to the identifica-
tion of the Ame3a Spenta and the Adityas. It is true that no great stress can
be laid on the number seven, which is not certainly primitive and may be
ethnic in significance, but it is a reasonable view that the highly etherialized
and spiritualized conceptions of the AmeSa Spenta are merely the reflex of
the more substantial though still abstract deities, the Adityas. It must be
noted that in India also these gods are not in essence personifications of nature,
but, as their names denote, represent activities of human life, and the Iranian
development in their case is a natural parallel to the refinement of the
character of Asura into something far above the average god ; moreover
Bhaga, the giver of good things, one of the Adityas, bears a name which in
Iranian as Bagha denotes a god in general. The identity of Mitra with Mithra
is patent and undeniable, Iran seems to have known Dyaus,! and there are as
clear identities in minor figures such as that of Apam Napat, and Apdm
Napit, Gandharva and Gandarewa, Kr¢inu and Keresini, both of whom
appear in connexion with the Soma, Vayu and Vayu, a genius of air, Trita
Aptya, and the two forms, Thrita and Athwya. The Avesta and Rigveda
agree in the terms Yatu and Druj (Druh) as applied to evil spirits. Still more
interesting is the parallelism of Yama, son of Vivasvant, the first of men and
ruler of paradise, with Yima, son of Vivanhvant. The waters and plants as
deities are invoked by both.

Quite as striking are the similarities in the cult. In both India and Iran
a priest called Hotr or Zaotar must originally have been the chief performer,
the name denoting the act of offering the libation. The fire cult produced the
Atharvan priest of India, the Athravan of Iran, though Agni seems a specifically
Indian development,? a fact which explains perhaps why he does not appear
with Mitra and Varuna, Indra and the Nasatyas in the list of gods of the
Mitanni. The sacrifice bears the same name Yajfia and Yasna respectively,
and many other words used in the ritual correspond. More important still is
the fact that the Soma is celebrated by the singers in both lands as the plant
that grows on the mountains, watered by the rain of heaven, and brought by
the eagle. It was in both lands pressed, and the juice passed through a sieve
and then mixed with milk. But the deposition of Indra, who in India is the
Soma. drinker par excellence, from that place of honour in Iran, has resulted in
the alteration of the old ritual of the drinking of the Soma by the god and then
by the priests? Both peoples too at one time spread a strew, Barhis or
! Herodotos (i. 131) asserts that the Iranian name in Herodotos, who

Persians called the whole circle of the naturally uses the Greek term.

heaven Zeus, probably not an allusion * Moulton, Early Zoroastrianism, pp. 70, 71.

to Ahura; Spiegel, Eran. Alt.ii.15; von ? Moulton (op. cit., pp. 71-8) adopts the

Schroeder, Arische Religion, ii. 338 ff. ; view that the opinion of Zoroaster was

Moulton, Early Zoroastrianism, pp.391f. definitely hostile to Haoma, while in
We need not seek to find the actual the West the original intoxicating
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Baresman, for the god to sit upon when he came to receive their offerings, and
the old term spread (stereta) was preserved by the Iranians even after they had
ceased altogether to conceive of the idea of the god coming to seat himself at
the sacrifice. In both countries the pious offerer is styled the man who has
spread the strew; in both again the service of praise consisted in large
measure of hymns, whose close similarity of language and thought has already
been noted.

The similarity of the concept of moral order, Rta or Asa, has been also
noted : the names of the Mitanni kings afford to us curiously enough the
proof that the term Arta was known in the fourteenth century =B.c. at the
latest. The form Arta is of special interest as it does not show the sound
change of the Avesta, if indeed that be real and not a mere mistranscription;
it may of course have belonged to the Iranian of pre-Avestan date, or it may
have been an Aryan dialectical form, but at any rate the vitality and age of the
idea are thus early established. Moreover, the idea of Rta is one which, like
the moral elevation of Varuna, has no future history in India, pointing irresis-
tibly to the view that it was not an Indian creation, but an inheritance which
did not long survive its new milieu.

Another conception, of minor importance, but of interest, which survived
in the Avesta, is the conception of thirty-three gods. The origin of the idea
is wholly unknown in the Rigveda, where neither for eleven nor for thirty-

hree is any explanation available, and this points to its great antiquity. But
beyond this we cannot go : the effort of Hopkins ! to evolve the number eleven
from a primitive ten, and to find a circle of ten gods known to India, Greece,
and Teutonic mythology must be regarded as unsuccessful : the Greek
number is not very early, and is twelve, and no legitimate means of reducing
it to ten is known, and even twelve is not Homeric, while the Teutonic circle
of twelve is so latc as to be certainly no more than a mere borrowing.?

The curious phenomenon that in Iran the gods of India appear as demons,
while in India the Asuras as demons are contrasted with the great Ahura
Mazdah, has naturally given rise to much discussion: the simplest view, that
the divergence of terminology arose directly from a religious split among
the tribes caused by the Zoroastrian reforms which led to the differen-
tiation of the two as Indian and Iranian, is now usually admitted not to be
tenable ; but the terminology has been thought to reflect hostile conflicts
between Iranians and Indians in times after the two nations had developed
separate lives.® For this view we would have good authority if we could
accept the identification ¢ of a mysterious Gaotema who is found in the

plant was replaced by a harmless one, 2 See below, Part II, Chap. 15, § 1.

which was not drunk. ¢ Moulton, Early Zoroastrianism, p. 28.
! Oriental Studies, pp. 153, 154, His further suggestion that the demons
' Golther, German. Myth., p. 200; for Indra, Saurva (=Carva), and N&on-
Greece, see Farncll, Cults of the Greek haithya are due to this later contact of
States, i. 84, 85 ; cf. also Keith, JRAS. Indra and Iran is quite untenable. On
1916, pp. 350--6. an alleged Zoroastrian period of Indian

3*
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Yast,! and who was, it has been asserted, none other than Gautama Buddha.
The identification, however, rests merely on the similarity of name, and this
being the case, and the name being an old Indian one, it is perfectly clear
that it should not be used for serious argument.? Still less seriously can we
take the suggestion that the Buddhist religion was really suggested to the
Buddha from an outside source, and that not Aryan. The effort 2 to show
that Buddhism was Tibetan in origin, and the Buddha a Mongolian of
Gurkha type, by such evidence as that of the form of the Stipa, and
the alleged Tibetan affinities of the Vajjis or Licchavis, or the equation of
Cakya with non-Aryan¢ Scyths, and the prevalence of Mongolian feature
types on Barhut and Sanchi sculptures, is wholly fantastic, and certainly
affords no reason to see any close intercourse with Iran in any early period.
Of such intercourse the Vedic literature affords no clear evidence at all : the
most that can be said is that the energy with which the fire cult was practised
in the north according to the testimony of the Catapatha Brahmana may be
accounted for by the proximity of the north-west to Iran, and the difference
between the two forms of fire cult is so great as to render even this conclusion
uncertain and precarious.

The Sources [Part I

§ 2. Comparative Mythology and Religion

While in the case of the Avesta clear aid is available for the study of Vedic
religion, comparatively little can be gained from the comparison of other
Indo-European systems of religion.® The reason for this fact is not any doubt
that the Indo-Europeans before the separation of the race, in whatever way
this took place, had a religious system : every probability points in this
direction, but the question of the exact form of this system eludes scientific
decision. The evidence as to the nature of Greek religion is large in quantity,
and much of it is old, but it is perfectly certain that in Greece the Hellenes
settled among men of another race and culture who had already developed a
high or at least elaborate form of religion, and the Indo-European con-
stituents of Greek religion are difficult to detect, and have been very variously
estimated. Roman religion is partly obnoxious to the same defect and partly
only known to us at a late date.® For Celtic, German, Lettish, Lithuanian,

history, see Keith, JRAS. 1916,

pp. 188 ff.,, and cf. the articles in the
Modern Review (1916), xix. 873 fi.,

as Mongolian practices which are
Iranian and nomadic, this tendency
reaching the absurdity of deriving

490 ff., 597 ff. Papaios= Zeus (Herodotos, iv. 59) from
! xiii. 16, Uralo-Altaic baba, ignoring Phrygian
* Keith, JRAS. 1915, p. 798. Papas.
* Rawlinson, JBRAS, xxiii, 228, 224; °®° O. Schrader’s account (ERE. ii. 11 ff.) is

Vincent Smith, IA. xxxii. 284 ; Ozford
Hist. of India, pp. 47 ff. See B.C, Law,
Ksatriya Tribes of Ancient India,

ingenious, but most of his conclusions
are not proven. See also Carnoy, Les
Indo-Européens, chaps. xix and xx;

pp. 25 ff.
¢ Even Minns (Scythians and Greeks,
pp. 85 ff.) has been misled into taking

L. von Schroeder, Arische Religion,
¢ Warde Fowler, Religivus Experience of the
Roman People, p. viii.
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and Slavonic religion we are practically ! dependent on very late sources, and
in all these cases again we cannot be sure of what are the Indo-European
elements. As a rule, therefore, these religions can serve merely as other non-
Indo-European religions serve, as sources of comparison with a view to explain-
ing parallel customs and usages by the operation of the same ideas : they do
not enable us to conclude that an Indian usage was actually brought by the
Vedic Indians with them into India as part of their own religion. In many
cases this was doubtless the case, but the lack of conclusive evidence renders it
necessary to admit that certainty cannot be obtained.

There are a few cases where the parallelism existing among the words
used by the different Indo-European peoples gives us the right to conclude
the existence of a common worship. Thus we know that the conception of the
gods as heavenly is Indo-European and that there existed the figure of
Dyaus Pitr, the Greek Zeus Pater, the Latin Jupiter : 3 the similarity of this
god as concerned with the thunder with the G¢ rman Donar 2 and Norse Thorr
is clear : moreover his connexion with the oak as at Dodona has a plausible
parallel in Jupiter feretrius, in the Lithuanian Perkunas,* the Slav Perunu,®
perhaps the Phrygian Bagaios,® and also among the Celts ? and the Germans,
a fact which has recently been brilliantly explained by Warde Fowler, con-
firming the older views of Grimm, as directly due to the observation that the
lightning strikes the oak far oftener than any other European forest tree. But
this very case shows how little can be won for Indian religion : Dyaus is a
faint and shadowy figure in Indian mythology, and it is impossible not to
remember that in Aegean religion in Greece and in Asia Minor, whose con-
nexion with Europe in religious matters was close before the rise of any of the
Aryan religions in Europe, a thunder god is a conspicuous figure.

A still more striking case of the difficulty of using comparative mythology
is afforded by the cult of fire. Among the Greeks Hestia, among the Romans
Vesta, though her worship has been asserted to be merely derived from Greece,
and among the Lithuanians Ugnis Szventa, seem to have been the object of
deep veneration as the goddess of the family hearth. Of this worship we have
a parallel in India, where the fire is among other names called the household
fire, and where its sanctity is great in the extreme. But the difference of sex
shows that there is a long way between the two conceptions, and suggests that

! There are important notices of Scythian * According to Feist (op. cit., p. 482) a loan

religionin Herodotos (i.216; iv.59, &c.), word from Gallic Tanaros. Contrast
of German in Caesar (BG. vi. 21) and Helm, op. cit. i. 278. Cf. Rhys, Celtic
Tacitus’s Germania, and of the Slavs in Heathendom, pp. 57 ff. for Celtic
Procopius (iii. 14. 22 ff.). parallels.

* The OHG. Ziu cannot be compared with ¢ Cf. Gray, Myth. of All Races, iii. 858, n. 24.
certainty ; it is parallel rather with ©® Cf. Machal, ¢bid. iii. 205 ; von Schroeder,

deva ; Kretschmer, Gesch. d. Griech. Arische Religion, i. 545 f.

Sprache, p. 78 ; Moulton, Early Zoroas- * Von Schroeder (op. cit. i. 288, n. 2, 553,
trianism, p. 393, n.; Feist, Kultur der n. 1) insists on connecting Bagaios
Indogermanen, p. 844. But cf. Helm, with Bogu.

Altgerm. Rel. i. 270 ff. ? Rhys, Celtic Heathendom, pp. 218 ff.
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the worship of fire in Indo-European times was animatist rather than anthropo-
morphic. Similarly, while the worship of the earth is doubtless to be found
in every Indo-European form of religion, there is nothing so characteristic of
that worship to enable us to ascribe to it any special feature in Indo-European
times, and the union of sky and earth is a world-wide myth, which we certainly
need not suppose the Indo-Europeans had to borrow from any other source.!
The worship of sun and moon may be assumed, and is probable enough, but
it was perhaps of no very great moment. The waters also were objects of
worship, and the wind god is found under the same name among the Lithua-
nians as in India, and that people has a celestial smith parallel to Tvastr.
There are also cases in which identity of myth is of real importance : the
Nasatya of India occur among the Mitanni gods, they are undoubtedly
parallel to the Dioskouroi and to the gods of a Lettish myth,? and they seem
to have Germanic and Celtic parallels. Again, while the etymological equation
of Erinys and the Vedic Saranyi is open to the gravest doubt, there can be
little probability in denying any connexion between the legend of Saranya’s
wedding and her taking the shape of a mare, and the legend of the Tilphossian
Erinys2 Herakles or Hercules is not Indra, but the myth of the setting free
of the cows from the control of the Panis has a clear parallel in the myths
regarding Geryoneus and Cacus. If the verbal identification of Cabara and
Kerberos is not above suspicion, still the mythical conception is parallel, and
in a different case that of Kubera and the Kabeiroi Prof. Hopkins has sought,
though probably without success,* to prove original identity of character as
well as similarity of name. Other cases in which etymological identity of name
is still claimed with a possibility of accuracy, though without any certainty,
include the equation of Varuna and Ouranos, which could both arise from
Indo-European Uoruenos, the Maruts and Mars, the Rbhus and the Norse
Alfr, German Alb, elf, and the Bhrgus and Phlegyai. Even Prometheus,
though the connexion with the late pramantha, ¢ churning stick ’, has long
since been abandoned, has been identified by the high, though in this case not
convincing, authority of Victor Henry ® with the Mathava who, according
to the Catapatha Brahmana ® played a prominent part in the advance of the
Indian fire cult from the western to the eastern lands, and it is certain that the
legend of the theft of fire has a claim to be Indo-European.” In the case of
Usas the parallelism with Eos and Aurora is wholly beyond doubt, but the
actual worship of the goddess is clearly in large measure an Indian develop-
ment. Vedic Druh, Avestan Druj, have parallels in Norse Draug and Old
English Dreag, ¢ malignant spirit °.
! Cf. Dieterich, Mutter Erde, pp. 92 ff. ii. 107 ff.
* Mannhardt, Die lettischen Sonnenmythen. ¢ JAOS. xxxiii. 55 ff.

Wide’s view (Lak. Kulte, p. 816) tothe 5 La magie dans 'Inde antique, p. 21.

contrary is, I think, clearly wrong; cf. ¢ i, 4. 1. 10, 17.

Gray, Myth. of All Races, iii. 820 ff. 7 It is also widely diffused; cf. von

' Lang, Modern Mpythology, pp. 65-8; Schroeder, Arische Religion, ii. 224 ff.,
Max Miiller, Beitr. zu einer wiss. Myth. 566, 586 f.
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One important fact regarding the early cult is practically certain : it is
expressly recorded of the Persians, the Scyths, the Romans, and the Germans,
and it is clear in the case of India, that no images or temples were used in the
worship of their deities : the evidence of Greek religion in this case is plainly
negligible, since we have the evidence of Aegean archaeology for the repre-
sentation of deities long before the Greek invasion, and the fact that Homer in
the main ignores images is an indication that the Indo-European religion was
not in itself primarily iconic : the image and the temple alike are associated
naturally with the city state which, it is certain, was not a primitive Indo-
European form of society. On the other hand the gods were often revered
in groves, a development of primitive tree worship which is recorded for
India, Greece, Rome, Germany, Gaul, the Lithuanians and the Slavs, but we
have no proof that the practice of treating first a dead tree, and then a shaped
trunk, as the abode of the god, was Indo-European : it seems to have been a
development in the separate peoples. The pr:ctice of paying worship on the
mountain tops, which is recorded of Italians, Persians, and Bithynians, is also
a usage which must have grown up severally among those parts of the Indo-
European people who dwelt in lands of mountains.!

The question whether the Indo-European period knew a regular priest-
hood, or whether the householder was still his own priest, is impossible of
decision, in the absence of any identity of name in the different speeches. The
identity of the Indian Brahman with the Latin Flamen is not beyond reason-
able doubt,? but the exact force of the terms is doubtful, and in any case the
possibility of separate development is considerable in the case of so partial a
similarity. The origin of the priesthood has been seen in the need of confedera-
tions of clans for those to care for the worship of the guardian deity of the
federation, and in the Greek Selloi of Dodona, who with unwashed feet
served Zeus, has been seen such a family ; the name has also been compared
with the Latin Salii, but without cogency. In Roman religion we find from
a very early period groups of priests, and a strong priesthood—possibly not of
Indo-European origin—existed among the Celts,® and also among the
Prussians. It is probable that Caesar 4 is wrong in denying such a priesthood
to the Germans: Tacitus,® who was possessed of better information, records it,
and that it developed in the period between the two writers is at the least not
probable. The existence of an Aryan priesthood is of course certain from the

! Hirt, Die Indogermanen, pp. 513 ff.; Zoroastrianism, pp. 88, 116) denies
Feist, Kultur der Indogermanen, pp. the Iranians a sacerdotal class, but his
358 ff. theory of the non-Iranian Magi cannot

* Kretschmer, Gesch. d. Griech. Sprache, be accepted; Keith, JRAS. 1915,
p. 128 ; Feist, op. cit., pp. 848, 572; pp. 790 ff.
contrast Carnoy, Les Indo-Européens, * Bell. Gall. vi. 21. Among the Slavs only
P. 286, who prefers kinship to Scandi- those of the Elbe developed a priesthood,
navian brag ; cf. Osthoff, BB, xxiv. 113. Machal, Myth. of All Races, iii. 305.

3 Sec MacCulloch, Religion of the Ancient ° Germania, 7, 10, 11, 40, 48. Cf. Helm,
Celts, pp. 2931f.; Moulton (Early Aligerm. Rel. i. 289-91.
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close coincidence of Indian and Iranian names. But the evidence is clearly
insufficient to decide anything for the state of the earliest Indo-European
religion.

The question of the primitive sacrifice is clearly insoluble, since among
certain similarities there are great differences of view. The facts that victims
were usually chosen from among edible animals, that other offerings were
normally motived by some special end, as in the case of the horse sacrifice,
that in choosing the victims efforts were made to assimilate the animal in sex,
colour, and other characteristics to the deity, are common to most of the Indo-
European peoples, but they are shared with many other peoples as well.
Human sacrifices are recorded all over the world, and in some form or other
among nearly all Indo-European peoples, but many different elements'may
have entered into these sacrifices, and any ascription of this form of religion
to the early period must be purely conjectural. Offerings of cereals were
doubtless made, as they are made by most peoples, but prognostication though
widely attested in Europe—partly with clear indications of derivation from
Babylon 1—is much less marked in Indian religion, and its separate develop-
ment in the different nations is possible, although prognostication from the
flight of birds has a strong claim to be considered Indo-European.

The same negative result is obtained when the question of the employment
of magic and the more humble beliefs of the people are concerned. All the
Indo-European races practised magic, and curiously enough the Lithuanian
and Qld Slavonic preserve words precisely equivalent to the use of krtyd in
India for magic : the formulae of some of the spells used have been traced in
almost identic form in more than one language,® but these things are wide-
spread and close parallels for magic rites can be found in the most distant
parts of the earth. Similarly stories of the swan maidens and their mortal
lovers occur in one form or another in all the Indo-European mythologies,
but there is nothing distinctive about such tales. It is not in the slightest
degree doubtful that the lesser mythology was strongly represented among the
earliest peoples. The same consideration applies to the demonology : these
obscure and but slightly individualized figures naturally leave no proof of their
primitive identity. Nor in any strict sense can identity be postulated in such
cases. These mythological figures have no history like the greater gods : they
are in a sense ever new creations, and in no real way are they traditional.

There is one further point of some interest. As we may have seen, the
numbers of the gods as thirty-threc are Indian and Iranian, but there is no
similar grouping in any other of the religions, and the 12 of Greece which is
not Homeric is only copied by Rome.? On the other hand, in connexion both
with groups of gods and with attributes of deities and cult actions the number

1 Meyer, Gesch. des Alt3 1. ii. pp. 587, 588. schneider, ZDMG. lvii. 474 ff.
¢ Kuhn, KZ. xiii. 49 ff,, 118 ff. For the 2 Wissowa, Rel. und Kultus der Romer',
numbers 70 and 78 found in India pp. 61 {1,

see Mahomedan parallels in Stein-
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8 with its multiple 9 are found not rarely in all the religions.! In those of
Europe the number 7 is rarely of specially sacred character until after the
influence of the Christian religion had begun to be felt, or at least until the
Jewish week had become familiar in the western world. On the other hand
the number 7 is very often found in the Rigveda, and must be considered as
distinctly a typical sacred number. It has been often suggested that this fact
points to Semitic and specifically Babylonian influence,? but it must be noted
that the week of seven days is not clearly proved for Babylonia,?® and there is
therefore no obvious reason why the number should be denied as original in
India.

In addition to the material presented by other religions of peoples of
kindred speech and origin to the Indo-European element in the Indian people,
there'is available for consideration in dealing with the phenomena of Indian
religion the vast mass of information as to religions of the different peoples,
civilized and uncivilized, of the earth whic!. has been brought to light by
modern research. The use of this material, however, presents great difficulties,
and opens the way to serious misunderstanding, unless it is remembered that
the mere similarity of practice may often be due to very different causes,
and that an explanation which may be perfectly reasonable, when viewed with
regard to the other phenomena of a religion as a whole, may be wholly out of
place when applied to a different religious system. It follows, therefore,
that any explanation of a religious ritc which is out of harmony with the
general aspect of Vedic religion is ipso facto open to grave doubt, and that an
explanation in itself less plausible may deserve preference, simply because it
is consonant with the general tendency of Vedic religious thought. Moreover,
it is precisely in the deepest beliefs of the people and in their original concep-
tions of religion that uniformity must be least expected: in the minor
mythology there is much in all probability in common in every religion, but
on the fundamental question of the nature of the great deities, their relations

! Warde Fowler, Religious Experience of the alte Testament®, p. 592 ; Jastrow, AJT.
Roman People, pp. 98, 828, 441; ii. 812-52 ; E. Schurer, ZfNTW. 1905,
A. Kaegi, Die Neunzahl bei den pp. 1-71 ; Reinach, Cultes, ii. 448-6 ;
Ostariern (1891) ; Usener, RM. lviii. Hehn, Siebenzahl und Sabbat (Leipziger
1ff., 161ff,, 821ff.; Diels, Stbylli- Semit. Studien, ii), but see Meyer,
nische Blitter, pp. 40 ff. ; G. Hiising, Gesch. des Alt: 1. ii. pp. 587, 588, who
Die iranische tybcrlie[erung und das much more plausibly holds that the
arische System (1909). sacredness of seven is due to its own

* There is there, but only in the first character; von Schroeder (Arische
millennium B.c., a group of 7 gods Religion, i. 426-9), following F. v.
corresponding to the 7 planets: below, Andrian (Mitteil. der Anthropol. Gesell-
Part 1I, Chap. 8, § 2. schaftin Wien, xxxi. 225-74), holds that

? The nearest approach to it is the fact in the Aryan period a set of nine gods
that in certain months the 7th, 14th, was, under Babylonian influence, re-
21st, and 28th were days of penance duced to seven. On the Celtic nine-
and sacred duties, perhaps based on night week,see Rhys, Celtic Heathendom,
a fourfold division of a lunar month ; PP. 860 ff. See also Glintert, Der arische

Zimmer, Die Keilinschriften und das Weltkonig, pp. 178 ff.
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to their worshippers, and the form of sacrifice, there are clearly great distances
between peoples, which should be recognized, not removed by efforts to trace
to a common source things which are in essence different. It is undoubtedly
the greatest defect of modern theories of religion that they seek a greater
unity than it is possible to find and ignore fundamental discrepancies of
mental organization.

Moreover one serious charge must be brought against many of the theorists,
and a charge which applies equally to Mannhardt, Sir J. Fraser, Ridgeway,
Durkheim, and S. Reinach. These scholars assume that in the religious views
of primitive savages are to be found the beginnings of religious belief, and that
from their views must be reconstructed a scheme for the development of every
form of religion. The fundamental absurdity of this view is the belief-that
savages of the nineteenth century are primitive man : it is logically wholly
impossible to deny that the defects of the religions of these races may be
precisely the cause why they have failed to develop and have remained in
a savage state. Doubtless to prove this view is impossible, though many of
the practices of savages are obviously open to serious disadvantages economic
and social ; but to disprove it is still more difficult, and, in view of this fact,
to set up schemes of the development of religion based on the practices of
the Australian aborigines is logically inexcusable, apart altogether from the
fact that our knowledge of these customs is derived from students of ethnology,
who observe peoples with whom they have no tie of blood or language and
whose confidence they find as hard to win as their beliefs to understand. The
mere controversy which has raged over the fact whether the Australian tribes
or the Zulus have the conception of a supreme benevolent deity ! is a striking
proof of the almost hopeless difficulties attending the path of those who seek
to attain real understanding of the aboriginal mind.

§ 3. The Origin of Religion

A further error engendered by the belief in the uniformity of religious
development is the theory that it is possible on empirical grounds to determine
the origin of religion. The mistake is again a logical one : the origin 6f réligion
is a question of philosophy,? and a fundamental one, the solution of which is
far from probable. The hopelessness of any decision on empiric grounds may
be seen from the diametrically opposite results which can be attained by
arguing from the same facts. One theory, that of animism in one of its aspects,?
! Lang, Magic and Religion, pp. 8 ff., 224 ff.

* Cf. Dieterich, Mutter Erde, p. 4.
* Animism is often used merely as equiva-

animism and manism, perhaps better
spiritism. On this view naturalism
(animatism) denotes the recognition of

lent to the recognition of living powers
in nature; for this sense some adopt
animatism, reserving animism for
specific connexion with the worship of
the dead and beliefs therein derived ;
others distinguish naturalism from both

external phenomena as identical with
the powers revered, animism holds that
objects are ensouled, and manism
(spiritism) holds that they are en-
souled by spirits of the dead. Animism
in the second of these senses is accepted
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as expounded by Herbert Spencer, which was perhaps most interestingly
developed by Hugo Elard Meyer, and which in recent times has found
a most determined supporter in Prof. Ridgeway and S. Eitrem,! holds that
all religion originates in the honour and respect shown to the spirits of the
dead : from this belief and respect for these spirits is easily derived the view
that there are potent spirits in natural phenomena, whence develops nature
worship. It is, on the other hand, asserted with equal insistence that, while
no doubt honour is paid to the spirits of the dead and this source has been a
fruitful one in the development of religion, none the less religion is more than
that and springs from a direct recognition in nature of powers akin to but
superior to those of men.? Such a view can arise prior to any clear discrimina-
tion of spirit and body : that view is later ir development and more reflective :
prior perhaps to animism, and in any case independent of it, there is in fact
a stage preanimistic or animatistic or naturalistic, when man conceives of
natural objects as living powers, not as ob’ects filled with souls ab extra.’
Logically ¢ the second view appears in itself the more plausible, but it is
obvious that the reconstruction is purely hypothetical, and admits of no
proof. We do not know of any religion existing at any time of which we could
certainly and convincingly affirm that an idea of the deity had been framed
when a knowledge of the difference between body and spirit was not known,?
and Dr. Marett’s own treatment ® of religion as including the whole field of the
supernormal is so vague as to be of no positive value, a criticism equally
applicable to Mr. Clodd’s? conception of power, or rather many powers, as the
basis of nature and spirit worship alike.

It is clearly erroneous to ascribe to primitive religion the conception of
mana as something universal of which part is possessed by the objects of his
worship. Rather matter is senticnt and has mentality, the whole forming
a unity, not a spirit abiding in something not spiritual, and each object has
a specific power of its own. In this as in other cases progress must be from
the concrete and individual to the formulation of the universal, from individual

for Egyptian religion by W. Max Ridgeway’s criticism (Dramas and
Miiller, Egypt. Mythology, pp. 10, 15 ff. Dramatic Dances, pp. 47 fl.) is in part
In the view adopted in this work merely captious and irrelevant. Feist
animatism and spiritism are accepted (Kultur der Indogermanen, pp. 322, 884,
a8 sources of religion, animism is 844) still seems to hold Tylor'’s view
regarded as a secondary development. that the process is from regarding a
The wider use of animism to denote spirit as animating a tree to the
indwelling power is defended by worship of the tree (e. g.) per se and
Alexander, Myth. of All Races, x. 269. so with the sun. This is clearly open to
! Opferritus und Voropfer der Griechen und grave objection.
Romer (1915); cf. Keith, JHS, xxxvi. Cf. Keith, JRAS. 1916, pp. 385, 336.

107 ff. Cf. Marett, Threshold of Religion, p. x.

* Cf. Lang, Modern Mythology, pp. xiff.; Op. cit., pp. 188 ff.
Anthropological Essays presented to E. B. Trans. Third Int. Cong. Hist. Rel. i. 33-5.
Tylor, p. 10 ; Helm, Aligerm. Rel.i. 131f.; Cf. the neo-vitalist theory of R.
Hopkins, Origin of Religion, chap. i. Dussaud, Introduction a Phistoire des

3 Marett, Threshold of Religion, pp. 1-32; religions (1914).
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powers to the belief in one power, mana, manitou, brahman, or whatever other
name it bears, through sharing in which the individual objects possess their
force.t

From these sources, naturalism and spiritism, it is easy to imagine the
development of the spirits or demons whom Wundt 2 classifies in five groups.
Thus we have ghosts or spooks, which have no connexion with any special
object, and which, therefore, have a close resemblance to the spirits of the dead ;
not unlike in character, though of quite different origin, are those which
express the tricky or sometimes terrifying aspects of nature, abiding in the
house, the air, the waters, the forest or the waste, elves or cobolds, dwarfs or
giants. There are also vegetation spirits, the simplest being those animating
the individual tree or plant, while in more complex cases we have spirits
of the wood or the corn field or more vaguely of the life of vegetation as a
whole ; sometimes these spirits may be derived from souls of the dead, as
the spirit which ensouls the plant growing from the grave of the dead, but
more often they are nature spirits proper. Further there are spirits of heaven,
of the air, the clouds, the waters, and the earth, the external vegetation
demons of Wundt,® who emphasises by this name their relation to the growth
of the crops. Akin to spirits of vegetation regarded as a whole, we have
spirits entrusted with the care of whole fields of activity ; spirits of the hunt,
of seafaring, housebuilding, commerce and industry, war, marriage, govern-
ment and law. Lastly there is the vast group of spirits of disease and madness,
whose origin may be traced in part to spirits of nature and in part to the souls
of the dead, and even more often to the creative imagination which extends
indefinitely the number of such spirits.

With external vegetation demons in Wundt’s sense and the spirits which
preside over departments of activity, we attain something approaching gods,
and, bearing in mind the fact that the souls of the dead are not fettered by
connexion with any definite aspect of nature, it is possible to believe that the
idea of a god not merely as superhuman but also as supermundane could
develop itself easily. A definite theory of this process is evolved by Usener,*
who postulates as the first stage momentary gods (Augensblickgétter), spirits
which preside over any specific activity in the moment it takes place, and
which, therefore, are real only for that moment and for him who then invokes
their aid. The next stage is when, in lieu of these momentary deities, man

! Van Gennep (L’état actuel du probléme though it is primarily not philosophic,

totémique, pp. 47 {., 86 ff., 321) defends
the universal aspect of mana as primi-
tive, but, though his view is valid as
against Ridgeway’s effort (Dramas and
Dramatic Dances, pp. 885 f.) to show
that mana is later than spirit worship,
it does not meet the obvious objection
that so wide a conception cannot be
treated as primitive. The conception
is the basis of Indian philosophy,

but popular, as among the North
American Indians ; Alexander, Myth.of
AU Races, x. 269.

* Volkerpsychologie, IV. i. 457 ff.; Helm,

Altgerm. Rel. i. 30 I,

3 Ibid. 515 1.
¢ Griechische Gotternamen, pp. 75 1., 279 ff.

Cf. Carnoy, Les Indo-Européens, pp.
216-18.
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advances to the conception of a single deity presiding over all similar activities,
a Sondergott of sowing in general, for instance; deities of this kind are
asserted to exist in Greek, Roman, and Lithuanian religion. The final
step to give a god personality and permit him to be developed thus in myth,
cult, poetry, and art is furnished by language ; if the progress of phonetic
change, or the disuse of a root in ordinary speech, leaves the proper appella-
tion of the Sondergott isolated and no longer readily intelligible, then he can
easily assume a wider character than can ever be his as long as his name
betrays his real nature. So in India Dyaus never developed a real personality
comparable to Zeus or Jupiter, because the word remained in living use to
denote the sky in India, while it died out in Greek and Latin ; hence also the
reason why the names of gods are so often difficult to interpret etymologically.

Usener’s views are not wholly convincing ; his momentary gods ! are not
established by any historical evidence of value, and can only be regarded as a
possible, but not necessary, stage of imaginat'on. His Sondergétter are more
real, and some gods of this type may be traced in Vedic religion? But he
certainly much exaggerated the value of his evidence which has been severely
criticized for Greek, Roman, and Lithuanian religion by Farnell,® Wissowa,*
and Warde Fowler 8 among others. It is in fact plain that the elaboration of
the Sondergodtter often represents the priestly working up of simpler ideas,
and that they are later developments of naturalism under the influence of
animism, and not really primitive. Nor can the argument from names be
treated as of decisive importance ; in fact the disuse of a word may often
rather be because it had become a divine name and, therefore, was too
sacred for indiscriminate ordinary use. Allowance in the development of
personality must be made for several other factors, the cult certainly in high
measure. Wundt® again insists on the importance of the hero as suggesting the
development of the personal god, though he clearly exaggerates the impor-
tance of this factor. The practice of making images of the deity, which is in
part an outcome of personification, at the same time must have aided in the
development of that feature. Importance also must be attached to the
influence of ethical considerations, though precisely how these operated is by
no means easy to decide.

While many authorities are content to hold that in the interworking of
these two forces, nature- and spirit-worship, there may be found the explana-
tion of the origin of religion, others, conspicuous among whom is von
Schroeder,” urge that a further source is essential, and that its existence is
supported by an impartial examination of the account of observers of the

* Cf. Wundt, op. cit. IV. i. 560 f. pp. 158ff. For an attempt, not
! Below, Part II, Chap. 11, § 8. specially successful, to resuscitate the
* Anthropological Essays presented to E. B. view of Sondergdtter, see Rose, JRS.
Tylor, pp. 81f.; Greek Hero Culis, iii. 288-41.
pp. 78 ft. ¢ Op. cit. II. iii. 420 1.
* Gesam. Abhand., pp. 806 ff, ? Arische Religion, i. 81 f1., 106 ff., 139 ff.

* Religious Experience of the Roman People, See also below, p. 51.
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religions of primitive tribes. This source is the belief in a highest being whose
nature is goodness ; the Australian tribes, the Andaman islanders, the savages
of the Tierra del Fuego, among others, are held to believe in such a being,
whose commands are the moral principles which they obey. In other cases
this belief has become faint and blurred, but it reveals itself in the ordeal
which is an appeal to the decision of such a power. In some cases the belief in
this deity pictures him as creator of the world and of men. Religion involves
essentially the recognition of the existence of such a being, of man’s depen-
dence on him, and the desire to enter into relations with him. The conception
is obviously not primitive ; it is due to reflection by man on the fact of the
self-sacrificing instinct which is seen among animals in the love for offspring
and which manifests itself in an increasing number of ways with the ad¢ance
of man. The existence of this impulse can be explained by man only on the
theory that there must be one whose will it is that men should so act, a view
which easily is added to by the conception of that one as the creator. When,
whether after a long period or possibly comparatively early through the effort
of a specially gifted intellect, this idea came into being, it may be said that
man was truly born as man, religion truly came into being and with it morality.
Inevitably, of course, this conception blends with the other two sources of
religion ; thus in India Rudra, in von Schroeder’s view a spirit in origin,
assumes both the features of a god of nature and of the high god ; similarly
Visnu, a god of nature, assumes the characteristics of the high god and of a
spirit.

Von Schroeder strengthens his case by his care not to attempt to claim
for his source of religion as great antiquity as for the others, and it is clear
that he emphasizes an extremely important element in religion, its connexion
with ethical principles. Apart from questions of origins, it is plain that by
the Indo-Iranian period, and very probably even in the Indo-European period,
this element had come effectively into operation as powerfully affecting the
nature of the gods, so that it is a question of minor importance, for practical
purposes, whether we assume this belief as a third source of religion or hold
that ethical motives have been introduced ab extra into a religious scheme
which came into life independent of ethics. What is clear is that many of the
godshave no original ethical character, and fear often seems to have been more
prominent than love or friendship as regards the spirits of the dcad.

An instance of generalization on insufficient grounds is afforded by
S. Reinach’s ! theory of totemism : he insists that the traces of the reverence
paid to animals is always to be accounted for in one simple way : at one
time the animal was the god : men revered animals by an excess of philan-

! Cultes, Mythes et Religions, i. 47 ff. On Reuterskiold, Archiv fur Rel. xv. 1-23 ;
totemism see A. van Gennep, L’état Goldenweiser, Journ. of Am. Folklore,
actuel du probléme totémique (1920); 1910, pp. 179 ff.; Wundt, op. cit.
Hopkins, JAOS. xxxviii. 145-58; IvV.i. 82711,

Frazer, Totemism and Exogamy (1910) ;
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thropy, by a hypertrophy of the same instinct which made human society
a possibility : but at stated intervals the animal god was devoured in order to
renew the tie of blood between the clan and the animal, which was then
replaced by another specimen of the species, the god being the species, not the
mere individual. To this feeling of man for the animal he attributes the
domestication of wild animals and the greatest possible help to the progress of
civilization. Inlater times, as the process of religious development proceeded,
the animal gods faded away and appeared as animals in the train of anthropo-
morphic deities, or enemies of these deities. There is some obscurity in the
conception of the mode of the introduction of anthropomorphism, which in
Greece ! at least Reinach seems to regard as a new element introduced from
without the original religion, but the rea! objection to the theory is that it
ignores many other possibilities explaining reverence paid to animals. The
hunter who pays a semblance of reverence to the animal which he has killed
does so often to avoid the anger of the spint- f the dead beast, and the revenge
of the relatives of the slain, and no sacramental relation is involved. Again
there is an essential distinction to be drawn between theriomorphism and
actual worship of animals for themselves. The early religious imagination, it
is clear, was not capable of the distinctions between human and animal which
we draw so sharply : the innumerable legends of the transmutation of men
into animals and vice versa show a certain instability of view, and a god like
Indra or like Dionysos may be conceived as bull shaped, as well as in human
or mixed form. Closely allied with this thought is the conception that the god
may take actual embodiment in the form of the animal, more especially when
the animal is led up to be offered to him in sacrifice : the classical example of
the Bouphonia,? the flight of the priest, and the condemnation of the weapon
with which the fatal blow is given to the ox can thus best be explained. For
the time being, and in a certain sense, the victim may be said to become a fetish,
and like a fetish it is an object filled with the holy power, but not abidingly,
and, what is more important, not in and for itself sacred. There is at least as
little difficulty in understanding this aspect of religious belief as in accepting
the theory that totemism is a universal stage of religious faith.

A like one-sidedness mars the theories of Mannhardt and of Sir J. Frazer
regarding the nature of sacrifice, which the latter in the most clear terms
reduces to a magic device to prolong the life of the crops, men, and animals.
JFrom this position Sir J. Frazer ® has advanced to the definite assertion that

for Egypt, Wiedemann, Der Tierkult
der alten Aegypter (1912).
azer, Spirits of the Corn, ii. 4-7;
Farnell, Cults of the Greek States,
i. 88 ff. ; cf., however, Stengel, Opfer-
briduche der Griechen, pp. 208-21;
van Gennep, op. cit., pp. 307 ff.
The Golden Bough® (1911-15). See Keith,
JHS, xxxv. 281-4. Warde Fowler, who
insists on the distinction of religion and

magic, nevertheless appears to believe
that magic precedes religion in order of
time (Religious Experience of the Roman
People, pp. 47-9, 188, 228, 224)., See
also N. N. Law, Ancient Indian Polity,
chap. ix. For a criticism of Wundt’s
belief in the original magic character of
the sacrifice (op. cit. IV. i. 428 f1.) sec
R. M. Meyer, Altgerm. Rel., p. 408.
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all religion is derived from magic: that in the first instance the primitive
savage conceives of himself as all powerful over the course of nature, and that
he wields the means of magic to bring about the results he desires, but that
in the long run, finding that his magic arts do not prevail to accomplish all his
desires, he has instead recourse to the belief in unseen beings in whom abide
the powers which he is denied, and of which he confesses himself barren, and
seeks to win the favour of these beings by offerings and prayer, though con-
tinuing of course at the same time the practice of his old magic devices.
Apart from objections to the attempt to reduce sacrifice to one primitive
type alone, and to prove that the gift theory of sacrifice is late, the theory of
the priority of magic rests upon the fundamental assumption that primitive
man believes in his power to control by his arts the whole proceedings of the
universe. Itis difficult to conceive how such an idea can be deemed primitive,
or how it could have developed in the mind of primitive man, whose experience
from the first must have sternly checked any such high belief in the powers of
mortal efforts. Magic and religion are to all appearance in essence distinct and
irreconcilable things, as different in essence as science and religion as a
philosophy, and the fact that they are inextricably conjoined in practically
every religious system known to us does not in the slightest degree prove their
identity, or render probable the derivation of one from the other.

Yet another view of the same false generalization is that of 0. Gruppe,!
which would make the whole of the theology of religion later than the cult
and derive all myth from cult : thus in India the fire and Soma ritual would be
the starting-point for the Vedic mythology, an idea which receives some
support from the views of Bergaigne. The theory hardly admits of serious
discussion when stated as a general rule. There are indeed, especially in
Greek religion, not a few cases where the cult, for instance that of Dionysos,
has begotten myths such as the death of Pentheus,? and the same principle
may certainly be allowed to be applicable in India, but to go further than that
is to leave all proof and probability behind.* The myths of the Rigveda in
particular are usually simple and direct enough, and reflect too clearly the
actual phenomena of nature to allow us to imagine that they have any other
origin than the expression by man of the ideas which naturally occur to him
from the observation of such things as the daily movement of the sun or the
bursting of the monsoon with all that it means for Indian life.t To the
worship of the gods the cult stands of course in the closest relation, but
normally it takes in India the form of prayer or sacrifice in order to win the
favour of the god : only when we leave worship proper and come to magic
do we as a rule find a mimicry of the mythic action of the deity.

! Griech. Myth., pp. 547 1. rare in Greece and Rome are excluded
2 Bather, JHS. xiv. 244 ff. Cf. Rohde, in Vedic religion by its aniconic
Psychet, i. 187 ff. on the Hyakinthos character.
myth. ¢ Helm, Altgerm. Rel. i. 56f. See also
3 Myths created by misunderstandings of Lang, Myth, Ritual, and Religion (1908);

pictorial representations which are not Fox, Greek and Roman Myth., pp. xliv fl.
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Another aspect of the same view is to be seen in the theory of totemism
presented by Durkheim,! who lays stress on the part played in religion by the
tribal consciousness, and sees in the god the creation of that consciousness as
a hypostasis of itself, the object chosen to render the conception present
to the senses being often, but not necessarily always, an animal. He declares
that animism or animatism cannot explain religion, but it is wholly impossible
to concede to his arguments against either theory conclusive weight, while his
own expression for the fundamental character of religion is obviously wholly
incapable of proof, being purely a psychological theory, which has no strong
support other than the postulate, which he never attempts to prove, that the
mind of the Australian aborigine is the mind of a really primitive man.? He
rejects the theories of totemism adduced by other scholars such as Tylor,
Hill Tout, and Andrew Lang, but in no case are his own arguments convincing
or even in the main plausible, nor can it be said that any real explanation of
totemism is to be derived from them.

Yet another view of religion is that taken by Gilbert Murray,® who finds
the first deity in the medicine man himself, a theory which obviously stands in
very sharp contrast, though apparently its author does not recognize the
fact, with the view of Durkheim. The medicine man with his control over the
fertility of the earth and his other superhuman powers is held gradually to
abandon his claims to deity, and to invent other gods whose agent and
spokesman he is. But if the earliest deity is human there is an easy road for
theriomorphic conceptions to creep in : men are prone to devour animals for
the sake of securing their power or cunning or some other quality, and in some
undefined way this passes into the belief in theriomorphic and even animal
gods : the dance of the tribesmen wearing the skin of the animal slain
developes the goat-formed deity and so on.* These speculations are acute and
ingenious, but serious discussion they can hardly demand. The growth of a
god from a magician, or from a rite, as the origin of religion, is a wholly
superficial and unnatural conception : vegetation ritual cannot be said to
create the conception of the dying and reviving god : the ritual rests on the
conception of the death of the god and is inconceivable without the belief
in a vegetation spirit, a conception for which Murray with Miss Harrison would
substitute the monstrosity of an Eniautos Daimon, a view which yields the

3 Elementary Forms of Religious Life (1915). Four Stages of Greek Religion, pp. 89 ff,
Cf. J. E. Harrison, Epilegomena to the Contrast P. Ehrenreich, Zeitschrift fiir
Study of Greek Religion (1921), chap. i. Ethnologie, xxxviii. 586 ff.

3 For a very different view of Australian ¢ The ‘projection’ theory of religion is
beliefs as the result of race mixture see carried to its logical conclusions in a
Rivers, Essays and Studies presented to most amusing, because serious, work
W. Ridgeway, pp. 480 ff., and see van by Miss J. Harrison, Themis (1912).
Gennep, L'élat actuel du probléme toté- The author has a personal animus
mique, pp.40ff. Cf. Dixon, Myth. of All against the Olympians as non-matriar-
Races, ix. pp. xiii f. chal, and now interprets religion in

* Anthropology and the Classics, pp. 74 ff. ; terms of sociological epistemology.

4 [m.0.5. 81]
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logical result that Here is found to be a old year spirit, her name being
equated with the word * year.’

Certainly no more satisfactory is the belief that gods are sprung from kings
or other famous and distinguished men, apart from any connexion with
magic. This doctrine has always been a favourite one in connexion with
Indian religion, a theory based on hasty generalizations from observation of
modern instances, masquerading under the semblance of an unprejudiced
study of Indian nature. The absurdity of interpreting Vedic religion of the
period 1400 to 1000 B.c. by the light of investigation of the modern Hindu,
separated by great differences in blood and tradition, would seem self-evident,
and it is to be regretted that we have serious suggestions 2 made to pruve the
historical character of Indra as a great king, and even to localize his exploits,
and not even the suggestion of primitive Euhemerists of India excuses the
attempt? to discover two ancient kings in the A¢vins, a view which is ludicrous
in face of the widespread recognition of similar dual divinities, a fact which
shows that their worship, whatever its exact cause, cannot be put down to the
suppositious existence of two specially distinguished princes. The theory
wholly omits to explain why these persons should be described in terms of
solar or storm mythology, or why in many parts of the earth savages are
found worshipping natural phenomena so frankly as to render belief in the
phenomena being really dead men ludicrous. It is somewhat unfortunate that
we should have escaped from the theory of Herbert Spencer which makes the
Vedic Dawn-Goddess the ¢ ghost of a former Miss Dawn ’ into one which
makes a warrior king out of so naturalistic a god as Indra, and which, if it is
consistent, ought to find in Usas a degeneration from the worship of some dis-
tinguished Vedic hetaira, secing that her nature in the Rigveda suggests a
distinct lack of Puritanism. On this issue the opinion of Hopkins 4 is clear and
fundamentally correct: ‘No one who reads the Rig-Veda impartially can
question for a moment that Fire and Dawn and Wind were phenomenal gods
from the beginning and a wider outlook only confirms this fact.’

An important practical result follows from the refusal to adopt as final and
exclusive any of these theories of religion. It becomes impossible to adapt
an order of exposition based on the different age of the religious phenomena
presented, as for instance is done by Dr. Warde Fowler in his valuable
exposition of Roman religion, in which he starts from survivals of the primi-
tive magic, in which he sees the first expression of the relation of man to the
mystery of the universe, and then proceeds to discuss the development of
that attitude through the rcligion of the settled life of the agricultural family,
and the faith of the city state, to its later development under Greek influence.
Attractive as this method of procedure at first appears, it is perfectly clear

! Leaf, Ilomer and Ilistory, p. 266 n. ¢ Origin of Religion, pp. 51f. Cf. also
* Konow, The Aryan Gods of the Mitani . N. N. Law, dncient Indian Polity,
People (1921). pp. 112 ff,

3 BSOS. IIL. i. 167 f.
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that it cannot be justified as a scientific mode of exposition. The difficulty
appears clearly when the figure of Jupiter comes under discussion. It is
impossible for Dr. Warde Fowler to question the fact that he is a great god,
a sky god, and a god who was not developed by the Roman people indepen-
dently : indeed Dr. Fowler shows some disposition ! to favour the view of
Lang,? Jevons,® and others who accept the primitive belief of many peoples
in one great god, which is anterior to polytheism, and which is often held to be
the origin of Chinese religion.* But he never tries to connect this view with
his other principle of the priority of magic to religion, nor to explain how the
two ideas stand in relation to one another. It is, therefore, only possible in
dealing with religion to indicate the diverse elements involved in it, and to
trace*the development of these several elements and their interaction and
intermingling. To derive one element from the other is a task too difficult,
too speculative, and ultimately too philosophical to be dealt with in the
account of any individual faith, while to ba.e on such theories the order of
development of any individual religion is only misleading.

§ 4. The Mingling of Races and Cultures

Modern views of the religion of Indo-European peoples are strongly
influenced by recognition of the fact that race mixture must be assumed to
have been an important factor in the development of the religions of the
historic peoples such as the Greeks and the Romans. The view that Greek
religion is a real representative of a primitive Indo-European religion has been
necessarily abandoned, when it is realized that the lands occupied by the
Greeks were already the scene of a great and energetic civilization, which
cannot be supposed to have left no trace in the beliefs of the invaders, apart
altogether from the fact that the physical type of the invaders may have been
seriously modified by the intermixture. Similarly, just as the religion of the
Homeric poems has been treated as belonging to a small invading aristocracy,
so the religion of Rome as revealed to us in the Calendar of Numa in its
sanity and moderation has been held to be the work of invaders superimposing
a higher faith on the lower form of belief which existed formerly, a view which
Dr. Warde Fowler now inclines to favour,’ urging in support the fact that we
find a curious contrast between the orderly and decorous Parentalia as a
festival of the dead in February and the Lemuria in May, which seems to have
been a somewhat savage rite of the banning of ghosts. The latter he deems to

t Op. cit., p. 142. Schmidt, Der Ursprung der Gottesidee

* Making of Religion, p. 206. Contrast (1912) ; above, p. 45. For North
C. H. Toy, JAOS. xxiii. 20-87. America see Alexander, Myth. of All

3 Idea of God in Early Religions, p. 30. Races, x. 271 f.

¢ Ross, Original Religion of China, pp.128ff.; °* Religious Experience of the Roman People,
cf. ERE. v. 895 (Japan); Petrie, pp- viii, 398. For Greece, see Lang,
Religion of Egypt, ch. i; Carnoy, Les The World of Homer (1910). Cf,, for
Indo-Européens, pp. 163ff.; L. von the Celts, Rhys, Celtic Heathendom,
Schroeder, VOJ. xix. 1ff.; P. W. pp. 105 f.
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have belonged to the primitive population, and to have been taken over by the
framers of the Calendar of Numa in the desire to restrict the rite within due
limits, and so to diminish the disorderly character of the more ancient belief
which was too deeply rooted in the popular mind to be ignored entirely.
Nor, of course, is there any doubt that mixture of religious beliefs has often
taken place : recently a very ingenious theory * of the complication of early
Australian religion has been put forward, based on the view that the religion
of these people has been influenced by small bodies of invaders, who have
visited the land from time to time but have failed to establish themselves
or introduce in a lasting way a higher culture.

But, while in principle the theory of the effect of race mixture as producing
religious phenomena is perfectly valid, it is of the utmost difficulty to make
effective use of it in any examination of an actual religion. Prof. Ridgeway
has laid stress on the failure of students of Vedic religion to emphasize the dis-
tinction between the faith of the invader as revealed in the Rigveda, and that
of the aborigine as revealed in the Atharvaveda. A similar theory of the effect
of the aboriginal population on the Aryan invaders has been in the develop-
ment of the Sanskrit language : it has been urged that the development of
Prakritic speeches is due entirely to the inability of the conquered population
to reproduce precisely the speech of the invaders.2 The theory in both cases
is tempting, but the logical difficulties of applying it effectively are very great.
In the first place we have no standard of comparison by which we can dis-
criminate between the higher and lower elements in religion : what appears to
us to be higher is and must be determined by our conceptions of religion, and
as conceptions of religion vary as much to-day as ever, it is impossible for us
confidently to hold that one form was higher than another. If, in the second
place, we take the religion of Homer and set it up as a standard of true Indo-
European religion, we are obviously making a completely unproved assump-
tion, and one which can be rendered doubtful by reference to the poems
themselves, which here and there contain hints of the lower side of religion,
and more primitive beliefs, which can only purely arbitrarily be assigned to
the subject population. Further difficulties manifest themselves, when it is
sought to find out what was the racial character of this subject population :
in the case of Rome, Prof. Ridgeway sees the Ligures,® but Dr. Binder a Latin
people,$ and the Latins cannot be denied the right to rank as Indo-Europeans.
Similarly in the case of Greece: it is quite impossible to believe that the
Achaeans were the first Indo-Europeans to enter Greece : the Ionians and
many other tribes were doubtless there before them,’ and there must therefore
have been mixture of race and religion before the Achaeans.

Difficulties are also presented by the theory of Prof. Murray which admits
' Rivers, Essays and Studies presented to * Who were the Romans? (Proceedings of

W. Ridgeway, p. 480. Cf. his History British Academy, 1908-9.)

of Melanesian Society (1914), ii. 857 fl. ¢ Die Plebs.

s Petersen, JAOS, xxxii, 414 ff. Cf. Keith, ° Kretschmer, Glotta, i. 9 1. ; Farnell, Cults

Cambridge Hist. of India, i. 109. of the Greek States, iv. 155 fI.
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that the Achaeans at one time were the possessors of an inferior form of re-
ligion, so that there is no question of the introduction of a high type of Indo-
European religion, but that, in the course of their journeys from the north to
Greece, they had laid aside much of this primitive barbarism. But, once we
admit that they at one time were addicted to this lower religion, it becomes
very difficult to distinguish between the remnants of this former state which
they brought with them, and the results of contact with the same primitive
religion in an unchanged condition. The problem is rendered more easy for
Prof. Murray in that he accepts the view that the Homeric poems were made
refined and freed from the primitive beliefs which they at one time evinced by
deliberate remodelling in the sixth century B.c. and subsequently, but this
wild theory can hardly be taken seriously.

Again, much reliance has been put on the mode of disposal of the dead as a
sign of change of belief and of race. But, though it is often regarded as obvious
that a change from burial to burning must accompany a new view of the dead,
it is quite impossible to prove anything of the kind : neither the theory that
changes of culture denote change of race, nor the view that change of culture
has nothing to do with change of race, though both have distinguished expo-
nents, has any real validity as a general proposition.! There is, however, much
primitive evidence that burial and burning were means of disposing of the
dead adopted by peoples without change of culture or recorded change of
belief : thus the primitive neolithic tribes of Britain both buried and burned
their dead, as did also the tribes of Tasmania, and the Romans in those periods
of which we have records. Moreover it is probable that burial was always
regarded as the normal and more primitive way : at least the fact that in the
Rigveda burial seems to be contemplated as quite normal, and that in the
later ritual, when burning was normal for all save sages and children under two
years of age, it was considered proper to bury the bones left from the burning,
stands in curious accord with the rule in Rome by which the burial of one bone
was normal despite the burning of the body. The evidence in fact leaves the
impression that it is quite impossible to treat burial and burning of the dead
as marks of racial distinction : indeed it is not even possible to treat the two
modes as indicating a different view of the position of the dead in every case :
the Rigveda treats the two principles as one, and it has been argued that the
same meaning must be seen even in Greek religion, where the distinction of
burning and burial has been generally held to be fundamental as indicating
change of race and religious belief alike.?

1 Cf. Dieterich, Mutter Erde, p. 66. Helm (Arische Religion, i. 260).
(Altgerm. Rel. i. 153 ff.) insists that in * Lawson, Modern Greek Folklore and
Germany the change, manifesting an Ancient Greek Religion, chaps. v and vi ;
increasing fear of the proximity of the Fowler, Religious Experience of the
dead, is due to foreign influence ; he Roman People, pp. 400, 401 ; Keith,
rejects Babylon as the ultimate source JRAS. 1912, pp. 470-4 ; Meyer, Gesch.
(with Ed. Meyer, Zeitschrift fiir Ethnol., des Alt> 1. ii. pp. 827, 863, 864, 893 ;

1905, p. 296) against von Schroeder Hopkins, Origin of Religion, pp. 148 ff.
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In the case of India we have further to face, as in that of Greece, but even
more markedly, the absence of an early information as to the religion of the
non-Aryan tribes. It is, of course, true that we may observe, and use observa-
tions earlier recorded of, the usages of the primitive tribes of India, but it
would be absurd to claim that these represent the state attained by the non-
Aryans ! at the moment and the places where the Aryans came into contact
with them. The material remains antedating the Hellenic invasions of Greece
which shed a scanty light, pending the interpretation of the accompanying
records, on pre-Hellenic religion are wanting in India, and the literary evidence
of Dravidian religion comes far too late to enable us to state precisely what
that religion was before the Aryans imprinted indelibly their influence on all
higher religion in India. Whatever amount of Dravidian influence isto be
traced on the religion of the Vedic texts,? it is certain that the epic already
cannot be regarded as representing pure Aryan religion, and that indeed
Dravidian influence may have been of great importance. By the epic period
also we must make allowance, however, vaguely and uncertainly for the
religious influences introduced by the hordes of invaders, Greek, Parthian, and
Caka from the north-west and still more perhaps for the contact of cultures,
while in the Vedic period we are confronted with problems of Babylonian
influence exercised either directly on India or on the Indo-Iranians, the
possibilities of which have been largely increased by the discovery of Aryan
deities in the records of the Mitanni.

The difficulty of decision as pre-Aryan or to foreign influences in any con-
crete case are admirably illustrated by the controversy as to the development
of the Upanisad philosophy which has variously been claimed as the finest
expression of the true Aryan spirit, and as fundamentally non-Aryan and in
essence Dravidian® The controversy cannot be decided by any form of
argument, for the simple reason that we have no external evidence of the true
Aryan spirit, on the one hand, nor of the Dravidian prior to the date of the
early Upanisads. Similarly we do not and cannot know definitely whether the
use of idols was gradually introduced into Indian religion by borrowing from
the Dravidians, or whether the ideas of asceticism, of caste, of transmigration
came from them, or in what degree, for instance, Rudra was a Dravidian god.
On these subjects speculation is possible, but it is necessary to recognize that

3 Presumably a Dravidian or Munda this means: at any rate fear is ap-

speech. If they were totemists, which
is uncertain (it is denied for the Todas
by W. H. R. Rivers (The Todas, pp.
140 f1.) and for the Néagas by T. C. Hod-
son, The Naga Tribes of Manipur,
pp. 70 f1.), then they certainly did not
seriously effect the Indo-Aryans in

parently a dominant motive in modern
India; Martin, The Gods of India,
pp. 282 ff. Arbman (Rudra, p. 140)
assumes, without proof, that we are to
find very primitive ideas in Vedie
religion, forgetting how far from
primitive the Aryans were.

this regard.
* Possibly the motive of fear as that of
worship was made more prominent by

3 Cf. G. W. Brown, Studies in honor of
Bloomfield, pp. 75 ff.
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beyond speculation in the great majority of cases we cannot possibly proceed,
and the same remark applies to most of the efforts to trace Babylonian in-
fluences on Indian religion.

§ 5. Popular and Hieratic Religion

Nothing is more difficult than to determine in what measure the Vedic
religion of the texts was really popular, and how far it merely represented the
views of the priests. It would, of course, be folly to depreciate the value of
knowledge of the latter, for it is to those only who deeply busy themselves
with religion that, for good or bad, changes in popular views are ultimately
due, and there is no valid reason to suppose that in the main the gulf between
the religion of the Vedic priest and the Aryan people was greater than that
between modern Churchmen and the ordinary citizen of the lower social orders.

It is doubtless tempting ! to draw the lir :s between priests and populace
as widely as possible, and to regard the ¥edic priests as excogitating rituals
with little regard for popular views, converting popular rites to suit themselves
as far as practicable, and leaving others unnoticed,or barely mentioned. For
this view there is, of course, some justification ; in the details of the great
Crauta sacrifice and in the conception of the piling of the fire altar, as expressed
at least in the Catapatha Brihmana, we find priestly elaboration and priestly
thought. But on the other hand investigation shows us essentially popular
rites in much of the Vedic sacrifice, embellished by the priests but real and
living ; the Rajasiiya, the Vajapeya, the Mahavrata; are no mystic rites but
homely ceremonies, largely magical in character and easily comprehensible by
the participators.?

The danger of seeking to minimize the connexion between priests and
people is seen in the suggestion that the gods of the domesticritual, who are in
large measure those of the Crauta sacrifices, are figures imposed by the priests
on popular usage, for it leads to the doctrine that Brahman had not the slightest
popular hold, a suggestion irreconcilable with the prominence given to that
deity in the Buddhist scriptures. Similarly an artificial origin is attributed to
the nature spirits and abstract hypostases which appear very freely in the
domesticritual. Yet comparative religion suggests at once that these are far
from priestly inventions, that they belong rather to the type of Sonder-
gotter,® who are genuinely popular figures, even if in the texts we have we can
trace priestly elaboration. So again we cannot with any security assert that
the fire as the means of sacrifice is a sign of priestly intervention, as opposed
to the simpler Bali sacrifice in which the object offered is deposited on the
ground or thrown into the air or hung on a tree. Fire, we must remember, is
itself a deity, and the suggestion that it was so only to the priests is contrary to
the ethnic fact of primitive fire worship. Thus offerings in the fire for it were

! Arbman, Rudra, pp. 64 ff. 3 See below, Chap. 5, § 1 (¢); Chap. 12, § 5.
* See below, Chap. 20, §§ 18, 14, 18, 20.
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natural and primitive, and we can hardly assert that the giving to the gods of
offerings in the fire was not a simple development even for the popular mind.

Other points of distinction between the priestly and the popular faith are
equally difficult to determine. That the prlests insisted on an aniconic
worship while the people made offermgs to idols is certainly unproved, and
implausible. That the people rejoiced in bloody offerings while the priests
objected to them contradicts the whole ritual of the animal offering, even if the
blood of the victim is usually assigned to the Raksases to appease them, for
this seems in Indian ritual the general use of the blood. The priests recognize
the importance of women only in certain rites, namely those affecting marriage
and agriculture ; but there is no distinction here between hieratic and popular
views, for primitive peoples recognize in these fields the special importance of
women, and we see that as often the priests were in full harmony with popular
views.

More certain are other points of divergence. The priests do not like
phallus worshippers,! but this is probably rather a distinction between Aryan
and non-Aryan views than between hieratic and popular, and, while they
recognize, they seem unenthusiastic regarding the mad Muni 2 who drinks
poison—presumably some drug—from the same cup as Rudra. In this case,
however, we have rather the opposition of one esoteric view to another, that
of the sacrificial priests against the Yogin.

((The priests, in fact, instead of standing apart from ordinary life and
developing their own views in indifference to those of the people, appear to
have aimed, as time went on, at absorbing en masse the popular rites and deck-
ing them out with their own poetry and their ritual elaboration)® If at one
time they devoted themselves to certain cults only, they repaired this error
in working up the whole field of domestic rites and magie, and it was by this
fact that, preluding the process which has created Hinduism, they secured the
firm hold on the people which enabled Brahmanism to defy the assaults of
Buddhism and Jainism, neither of which ever succeeded in substituting any-
thing effective for the ritual of the simple things of life, which was carried out
by or under the directions of the priest) So far from the texts hinting at
distaste for the popular ritual, they rather exhibit the priests determined to
secure their participation in it to the fullest extent, at the expense of the field
of action which at first lay open to the head of the family as his own domestic
priest. If we are to understand aright the development of the Vedic priest-
hood we must think of the elaboration in certain families little by little of some
outstanding sacrifices, especially that of Soma, and then the application of the
new sacerdotalism to the religion of everyday life. Doubtless the application
was not wholly complete ; it is quite possible that the popular religion made

! RV.vii. 21, 5; x.99. 8. hanging of offerings on a tree are
* RV. x. 186 ; cf. below, Chap. 22, § 9. faithfully kept, and in it and the
3 Cf. e. g. the working up of the Traiyam- Baudhyavihra the use of leaves in

bakahoma, where such details as the lieu of ladles is a relic of old usage.
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more of tree worship than appears in our rituals, but it is by no means ignored.
The truly popular nature of the ritual is seen in the case of agricultural
offerings of which many are prescribed. Curiously enough a completely
inaccurate view of these is taken by Arbman,! on the score of a failure to
recognize the importance of the celestial deities in primitive religion. The
ritual 2 provides an offering of the old Bali type to sky and earth at the
eastern boundary of the field when the plough is being spanned. It is plainly
absurd to assert that it is not to be assumed that this ancient divine pair had
played any role in popular religion. No more natural deities can be imagined
than the pair for a people which had advanced to the period of regular agri-
culture and separate fields, and it certainly did not require the priests to teach
the peasant to what deities he should make offering. Similarly when it is
desired to change the current of a stream an offering is made both in the fire
and in the Bali form to Varunpa ; 2 no more obvious god can be imagined,
and, however far back we might seek to tr:.ce a rite of this sort, we would
expect to find that sacrifice would be made to the lord of waters. Even when
against pests which would injure crops we find Bali offerings 4 to A¢i, ° hope,’
Acapati, ‘ the lord of hope’, Ksetrapati and the Agvins, we should gravely err
in setting the choice of deities down to the priests. The Agvins, as the
legends show, were clearly the great popular helping gods, Ksetrapati is the
actual deity of the field to be protected, and, if A¢a and Agdpati seem to us
at first sight the work of the priests, we have only to remember that, apart
from Greek and Roman religion, we have the Sondergstter of the Lithuanians,
a people not dominated by priestly influence.® Even in the case where rites
are evidently or probably performed to deities different from those who
primarily received them, we must exercise caution in ascribing even the
change of deity, and still more the rite itself to priestly invention. The
priests, we may be assured, were not required always to intervene to induce the
peasant to regard a great god such as Rudra-Civa, Visnu, or even Brahman,
as the recipient of an offering originally made to some minor and less person-
alized spirit.®
! Rudra, p. 189, n. 1. Contrast Hillebrandt, * Kaug. xI. 7+9.

Ved. Myth., pp. 7 ff.,, who justly cites ¢ Kaug. li. 21 f.

the evidence of Tylor (Préimitive Culture, * Usener, Griechische Gotternamen, pp. 279 ff.

chap. viii), Brinton (Religions of Primi- ¢ As in the funeral rite of the Vaikhanasa

tive Peoples, pp. 187 f1.), &c. Siitra (Caland, Die altind. Todten- und
2 CGS. iv. 18. 2. Bestattungsgebrauche, p. 26.)



PART II. THE GODS AND DEMONS
OF THE VEDA

CHAPTER 5
THE NATURE OF THE GODS AND DEMONS

§ 1. Nature Gods and Abstract Deities
(@) ANTUROPOMORPHISM

ALREADY in the period of Indo-European unity there had in all probability
arisen the conception of anthropomorphic deities of the sky, such as Dyaus,
Mitra, or the Agvins, and it is therefore only natural that in the main the high
gods of the Rigveda should be essentially conceived as human, as men of
supernatural power, and free from death, but still as subjcct to birth and akin
in their family relation to men. But, though it would be wrong to ignore the
anthropomorphic ! character of the gods, the Vedic pantheon has none of the
clear cut figures of the Greek, and unlike the Greek deities it is seldom
difficult to doubt that the anthropomorphic forms but faintly veil phenomena
of nature. The difference is so striking that it is impossible to ascribe it to a
mere difference between the records of the two religions, the secular and
romantic poctry of Homer on the one hand, and the formal hymns used in the
sacrifice of the Rigveda on the other. It is most probable that much of the
vagueness of the physical nature of the Greck gods and goddesses is due to
their origin cither from direct borrowing from the Aegean people of Greece, or
from contamination with Aegean decitics.? In the process of amalgamation
of beliefs it is scarcely surprising that the outlines of the characters of the
gods should have bcen hopclessly blurred in comparison with the much
clearer and more transparent figures of the Vedic hymns.

The degree of anthropomorphism exhibited by the Vedic deities is ex-
tremely variable. In somc cases the active clement is constantly present,
and the view taken may be set down as almost animatistic : the waters are
indeed goddesses, but they are also wholesome to drink ; the goddess Dawn

! Arbman’s theory (Rudra, pp. 4 ff.) that ? Cf. Hall, PSBA. xxxi. 1641ff.; Evans,

the popular religion had far more
fully personalized gods is clearly un-
tenable, and contradicts all that we
know of primitive religion. What is
true is that the Vedic texts show both
imperfect anthropomorphism and con-
tamination of deities.

JHS. xxi. 161 ff. See also Farnell,
Greece and Babylon, pp. 72fl. for
Hellenic anthropomorphism. Cf. Cook,
Zeus, i. 91f.; Helm, Aligerm. Rel. i.
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bares her bosom like a beautiful maiden, but there is comparison here rather
than identity, and, if in some cases the goddess seems to be considered as one
who appears morn after morn to men, in others each separate dawn is a fresh
divinity. Sirya, the sun, by his rising is born as the child of the sky ; the
constant presence of the actual deity prevents any real development of anthro-
pomorphism. The same consideration affects Agni, who never appears as a
god disconnected from his element of fire : when he is hidden in the waters
or in the clouds, it is as fire : as messenger of men he is the fire of the sacrifice
flaming up to heaven to bring gods and men together. But the difficulties of
this view were clearly felt in connexion with the question of the innumerable
fires of earth and their relation to the god. Strictly speaking he must be
present in each, and this view is often taken, but there appears also the con-
ception that in some degree the god is free from the element and able to come
to it, not merely to be manifested in it when it is produced. The evidence for
this view is, however, it is important to note. late : in the Rigveda it is only
suggested by the doubtful ! phrase in a late hymn, in which Agni when
enkindled at the sacrifice is said to sit down as priest coming to his own home,
a conception based on the idea of the relation of the spirit of man to the spirit
world to which he fares on death. In the ceremony of the piling of the fire
altar, when the flame is lighted, Agni is invoked in the Yajurveda 2 to come
from the furthest distance, and it is possible that in the ritual,® when at the
kindling of the fire a horse is brought up to the place of kindling, it is due to the
desire to induce Agni through his presence in his symbol to draw near to and
enter the element which has been kindled. The contrast with the figure of
Agni in later literature such as the epic is marked : in the epic the gods have
long ceased to be nearly as closely connected with their natural bases as in the
Rigveda, and Agni can figure as the main personage in tales which never had
any relation to the fire as an element.

Indra, on the other hand, is a god who has in considerable measure ¢ been
emancipated from his connexion with the phenomena which produced the
conception, primarily in all probability the thunderstorm, which brings down
the rain to earth, one of the greatest of India’s natural phenomena. It is
possible ecnough that this freedom from strict connexion with nature is due to
the difference of the elemental conception : the sun, the dawn, the waters,
and fire are things ever seen, and the names bring back to the poet at once
their essential character, but in the case of Indra the meaning of his appella-
tion was as obscure to the Vedic poet as it is to us. Moreover, the fierce nature
of Indra made him suited to be the war god of the conquering Aryans, and
afforded thus a point of departure permitting of the development of other than
nature myths. A similar contrast is seen in Germany between the character of

1 RV. x. 12. 1; Oldenberg, Rel. des Veda?, * Cf., e. g., Rhys, Celtic Heathendom, p. 208,
p. 44 (but see p. 529, n. 2). who thinks he might be deemed a

* Weber, Ind. Stud. xiii. 227. deified man, a type of culture hero.

3 CB.ii. 1. 4. 17.
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the sun and the storm god. The same consideration applies in even stronger
degree to Mitra and Varupa : the identity of Mitra with the sun is strongly
supported, but, whereas the personality of Sirya remains, like that of the
Greek Helios, of the most shadowy character, and Sirya is always the material
sun, Mitra even in the Avesta is far from chained to his natural basis : he
comes into view over the mountain of sunrise, it is said, before the sun, and
in the Rigveda his connexion with the sun can only be made certain by the
parallelism of the Avesta, where he has distinct solar features : like Varuna
he is a celestial god who watches over men and stirs them with his speech to
activity, while he supports heaven and earth. Varunpa is even more free from
traces of nature, so that it remains yet doubtful whether that nature was
really as is most probable the sky : his essential feature has nothing necessarily
connected with his natural background : he is the lord of holy order, the
watcher of men, whose vigilance nothing can escape. The Agvins also have
lost any clear trace of their origin in nature : whatever that was, they are
two radiant youths who travel in their chariot across the sky, and above all
bring aid to men in trouble. The older school of mythology felt bound to seek
for and find the natural background to all the myths of the Agvins :! the effort
was doubtless futile, for, when once the gods attained, by whatever means and
from whatever cause, the character of saviours of men, any cultural develop-
ment and any feat of man in which he deemed himself preserved by divine
guidance and assistance could be ascribed to the gods. Thus there could be
developed myths which in no conceivable way were ever naturemyths; there
are also myths of origins, philosophical and allegorical myths, and myths of the
hereafter, while again many nature myths are transformed by a poetic fancy,
which has but little connexion with the original groundwork. The waters as
we have seen are goddesses who do not free themselves from the element,
but there exist figures which have been set free, the Apsarases: in the Rigveda?
we find that they can be treated exactly like the waters and invoked to mix
with the Soma, but their normal aspect is that of water maidens, who can
freely leave their element and unite with mortal men, showing traits which
render them the sisters of the Germanic swan maidens, and similar figures in
many other religions. In these love adventures, it would surely be useless to
find nature mythology. Soma again in the Rigveda and later is never fully
anthropomorphic, though in the Avesta he appears to the priest in the form
of a man of extreme beauty, but an interesting myth of the Rigveda? recounts
the bringing down of Soma from the sky to Indra : the bird which bears down
the drink is detected by the archer Kr¢anu who guards the Soma, and who
shoots an arrow at it, failing to kill it but knocking off a feather : in this
episode it is clearly an error to seek to explain mythically the item of the shot
of the archer : we have, introduced from ordinary life, a natural and simple

1 See, e. g., Max Miiller (Beitr. zu einer wiss. * ix. 78. 3.
Myth. ii. 150 f1.) on the legend of the * iv.26 and 27.
quail (vartikd) saved from the wolf.
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motive.! Such intermixture of extraneous conceptions is specially frequent
in connexion with sacrificial rites : when the god Rudra appears as a great
dark man to Niabhénedistha at the place of sacrifice, and demands as his
share all that is left over from the offering to other gods, which has just been
performed,? it is perfectly clear that we are dealing with a free invention of the
priestly fancy.

One further function of the mythical faculty is of importance in regard to
the nature gods. It was a natural conception which transferred to heaven the
relations of men, and set beside each god a goddess to be his wife, even as
on earth each Indian had one wife or more to share his home. The naive
simplicity 3 of the practice, which may have been helped by the prevailing
conception of the sky as father, and earth as mother, reveals itself in the
characteristic manner in which the names of the goddesses of this class are
formed, being derived directly from their husbands’ names by the use of
a feminine termination. Indrani, for example. the wife of Indra, has no myth
of nature to explain her existence : she is quite different in this regard from
the goddess Dawn, who is a natural phenomenon. The creation of such types
led to further developments in myth, undermining natural mythology. One
of the most obscure hymns of the Rigveda ¢ tells us of a dispute between Indra
and Indrani over a being styled Vrsakapi, ‘ male ape’; to seek in it a natura-
listic interpretation is rendered from the outset almost hopeless when we
recognize that the chief figure in the dispute, the angry Indran, is clearly not
a nature personification in any sense. It must, however, be admitted that this
field of myth was little exploited in the literature left tous : itis also of interest
to note that the pale figure of Dione, beside Zeus, suggests that the process
which produced Indrani and her fellows was already in working in the Indo-
European period.®

(b)) THERIOMORPHISM AND THE WORSHIP OF ANIMALS

While most of the Vedic nature deities are normally conceived as anthro-
pomorphic, there did not prevail any rigid exclusion of theriomorphic con-
ceptions of the deities. Itis often asserted, even by Oldenberg,® that in earlier
periods of religion theriomorphic conceptions were more frequent than
anthropomorphic, but the proof for such a theory seems to be wholly lacking.

1 Bloomfield, JAOS. xvi. 1-24. 8 Kretschmer, Gesch. der griech. Sprache,
3 AB. v. 14. p. 91. Cf. perbaps Freyr and Freyja,
3 It is vastly more developed in the epic ; Fjorgynn and Fjorgyn.
Hopkins, Epic Myth., pp. 61 ff. ¢ Rel. des Veda®, pp. 89, 67. Cf. Helm,
¢ RV. x. 86; von Bradke, ZDMG. xlvi. Altgerm. Rel. i. 202 ff., who also insists
465 ; Bloomfield, ibid. xlviii. 541 ff. ; (p. 18) that the primitive apperception
Geldner, Ved. Stud. ii. 109 ; Winter- sees the soul in a beast form before a
nitz, VOJ. xxiii. 187 ; Keith, JRAS. human form, following the views of
1911, p. 1005 ; Hillebrandt, Ved. Myth. Wundt (Elemente der Vilkerpsychologie,
iii. 278, n. 2 ; Charpentier, Die Supar- pp. 178 11.); for a good criticism, see
nasage, pp. 100-2; Oldenberg, Rel. van Gennep, L'état actuel du probléme

des Veda?, pp. 166 ff. totémique, pp. 99 fI.
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That the storm god should be conceived in human form appears to be as
natural and as primitive as that he should be ascribed an animal form, unless
indeed we are to be asked to believe that religious conceptions of animal gods
were formed before the development of man as such. Apart, however, from
theories such as these, there can be no question of the predominance of anthro-
pomorphism in the Rigveda, while at the same time theriomorphism is not
unknown, a condition which accords well with the observed fact that the dis-
tinction of man and beast is never drawn by early peoples with the definite
precision of modern feeling. Two deities are recorded for us in animal form
only, the one-footed goat, Aja Ekapid, and the serpent of the deep, Ahi
Budhnya : it is not likely that either is in origin an animal deity : the one-
footed goat may be the lightning flash that descends to earth in a single
streak : the serpent has clear mythological meaning in its application to
Vrtra, the demon who is defeated by Indra, and who holds back the waters of
the clouds which are desired. The mother of the Maruts, gods of the storm
wind, is called the dappled cow, which deems to have been felt as a description
of the clouds whence sprang the rain. The Adityas themselves, sons of Aditi,
herself either a personification of freedom, or an abstraction derived from their
name, are also cow-born, reflecting perhaps—not probably—a conception of
the birth of the luminaries from a celestial cow.! The sacrificial food is
personified as early in the Rigveda as a lady with hands full of butter, but she
is also styled a cow, and in the ritual 2 the cow is addressed with the words,
¢ Come, o Ida, o Aditi.” Agni is often conceived of as a horse, and Indra as a
bull. The clouds when the rain is brought down are normally and usually
styled the cows. Saranyi according to an old tradition becomes a mare and
in that condition brings forth the two Agvins.

Animals also figure in the entourage of the gods, and in this case it is only
fair to allow for the natural tendency to assimilate gods to men and to give
them animal followers. The goddess Sarama, who in dog shape finds for Indra
the cows, and who has been explained as a wind-spirit, parallel to Hermes,?
need not be assumed to be more than a copy of the ordinary facts of life on
earth. The horses of the gods are likewise transferred from the human to the
divine sphere. In other cases, however, it is quite possible to suspect that
there lies beneath an animal as companion of the god a trace of the god himself.
The eagle brings the Soma down to Indra, but already in the Rigveda there is
a variant form of the myth which indicates that the Soma was obtained by
Indra in the form of an eagle,* and, if we interpret the myth in the form of the
bringing down to earth of the generous moisture by the action of the thunder

1 Cf. AV. viii. 9. 1, where the two calves of Kuhn, Herabkunft des Feuers, p. 144.
Viraj may be sun and moon, children The view that the bird is Visnu
of dawn. (Johannson, Solfdgeln i Indien, p. 21 ;

t Bergaigne, Rel. Véd. i. 325. Charpentier, Die Suparnasage, Ppp-

3 Cf. Oertel, Stud. zur vergl. Lit. viii (1908), 324 f1.) is less plausible. Sometimes
124, the Soma is the eagle.

¢« RV. x. 99. 8 ; Bloomfield, JAOS. xvi. 8 ;
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storm and the descent of the rain amid lightning, it becomes tempting to
assume that the eagle was none other throughout than the god Indra. Pusan,
again, has a team of goats, but we find that in the Rigveda he is a knower of
paths, while at the horse sacrifice a goat is killed to precede the horse, as it
seems, to the world of death:! a goat too is slaughtered at the ceremony
of the burning of the dead : ? hence it is a conjecture not without plausibility
that the goat was a form of Piisan, as the sure-footed animal which could
wander with safety over distant and difficult ways. The Agvins, again, are
horsemen as their name denotes, and they are never described as actual
horses: yet their mother according to an old, though not Rigvedic, tradition,®
is a mare, and it is a legitimate hypothesis, though one wholly incapable of
proof, that once they were conceived as in horse shape as well as in human
shape ; in yet other religions they may have been conceived as in the shape
of birds. In the case of Indra and the eagle some confirmation is lent by the
Bahram Ya$t ¢ of the Avesta in which we iearn of Verethraghna flying to
Zoroaster in the form of the bird Varaghna, swiftest of all birds. But these
cases of theriomorphism must be sharply distinguished from those of the
birds of omen, which are styled messengers of the Fathers or of Yama :
the birds themselves were, we need not doubt, quasi-deities in their own right
before they were reduced to the rank of messengers, and we need not sup-
pose that their position as givers of omens is due to their being regarded as
embodiments of souls of the dead.® The horse Agvins, if they ever existed,
were not divine horses, but theriomorphic conceptions of nature powers.?

In comparison with the normal anthropomorphic conceptions of the deity
and the less frequent theriomorphic, there are comparatively few instances in
Vedic worship of the direct and wholly animatistic ® veneration of natural
objects. The most obvious is the cult of the snakes, which is not, however,
Rigvedic, but probably borrowed from the aboriginal population, and
occasional propitiation of ants, moles, &c.

(c) ANIMATISM SONDERGOTTER AND ABSTRACT DEITIES

Beside the concrete figures of the great nature gods with their extended
spheres of action, there stand deities with definitely limited functions, though
also nature powers. Of such deities we have good examples in the Ksetrasya
Pati and Vastospati, who appear in the Rigveda itself. These are, of course,

t RV.i. 162. 2—4. 2.2, 11; TA. iv. 28 ; Kaug. cxxix; cf.
* RV, x. 16. 4. the jackal, HGS. i. 16. 19.
* RV. x. 17. 2 as rendered by Sayana ° See Arbman, Rudra, pp. 255 ff.

with Yaska, Nir, xii. 10. Cf. Lanman, ’ See Farnell’s protest against prevalent

Sanskrit Reader, p. 381 ; Weber, Ind. ° errors as to animal forms (Greece and

Stud. xvii. 810; Oldenberg, Rgveda- Babylon, pp. 55 ff., 70 ff.; Greek Hero

Noten, ii. 217; Bloomfield, JAOS. Cults, pp. 177, 214, 215).

xv. 185. * Marett, Threshold of Religion, pp. 15, 16,
* Cf. Carnoy, Iranian Mythology, pp. 272 fI. 20; Goblet d’Alviella, Croyances, ii.

* RV.ii. 42.2; x.165; AV, vi. 27-9; xi. 120.
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no abstract deities ; they are, the one, the spirit who dwells in the field, the
other, the spirit who has his abode in the house, and neither conception can be
asserted with any plausibility to be later than the period of the growth of
belief in the great gods. More concrete still are such cases as Sita, the furrow,
and Urvara, the field. It is significant of the great development of personifica-
tion later that in the Ramayana Sita is predominantly a mortal woman, wife
of Rima, and daughter of Janaka. Traces, indeed, remain of her former
divinity, for the legend tells that hers was no normal birth, but she sprang
to life from the furrow when her father was ploughing, and, at the end, when
she determines by a conclusive proof to show to Rama and his court that her
purity had suffered nothing at the hands of Ravana during her enforced abode
in the palace of her captor, her prayer to the goddess Earth is answered by the
appearance of the deity, who takes her into her bosom.! Not essentially
different from these instances are the prayers addressed and the reverence paid
by the warrior to his weapons, the chariot, the arrow, and the drum, by the
ploughman to the ploughshare, and by the dicer to his dice. Plants and trees
are sometimes conceived in this way, but, as all over the world, tree spirits, like
water nymphs, tend to become less closely connected with their material
embodiment and to pass over into anthropomorphic form.

We find also deities of very limited activity, who serve but one definite
purpose. Thus in the Atharvaveda 2 the spirit Uttuda is invoked to stir up a
damsel to love, while even in the Rigveda 2 it is possible that Nivartana is felt
as a divine power which moves the cows when departed to return to their
place. These instances correspond closely with the Sondergotter ¢ of Usener
evidenced by the Indigitamenta in Rome, and the Lithuanian spirits pre-
siding over all sorts of departments of nature and human activity. It is
argued by Usener that the great nature deities are derived from such special
deities, and doubtless there is no difficulty on conceiving the growth of such
divinities to a more important status. The claim, however, of general
derivation is clearly untenable. There is much more force in the view which
sees in these Sondergdtter a distinct mental attitude from that involved in
the case of the worship of the great gods. The latter impress themselves on the
mind of the worshipper, commanding his respect and fear ; the former cor-
respond with the development of the animistic conception of everything in the
world as animated by a spirit, but not necessarily a source of reverence,
though from time to time an activity may be desired to operate to serve one’s
end, and for that purpose temporary reverence may be requisite.® The
worship of the sun or the storm is prima facie likely to be older than respect
paid to Vastospati or Ksetrasya Pati, deities who imply settled life and agri-

! Cf. H. Jacobi, Das Ramdyana, p. 130; praeesse ; hos Varro certos deos ap-
Hopkins, Epic Myth., p. 12. pellat ; Usener, Gotternamen ; Schrader,

' iii. 25. 1. Reallexicon der idg. Alt. 679 f.

3 x.19. 8. * See e.g. Carnoy, Les Indo-Européens,

¢ Cf. Servius, Aden. ii. 141: pontifices p. 207.

dicunt singulis actibus proprios deos
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culture, and still less can Uttuda or Nivartana claim superior antiquity. Itis,
therefore, probably better to recognize that the worship of the sun and of
these Sondergitter ultimately rests on the basis of animatism, regarded
as that attitude ! which ¢ endows [what we now consider] inanimate and
material objects with quasi-human consciousness and emotions, and some-
times with a superhuman power and volition which suggest worship’, and
which passes over to animism. On that view it is natural to hold that worship
was first given to the great phenomena, and only by a later process of more
abstract thought was it accorded to such entities as Uttuda or Nivartana.

A further development of this attitude of mind gives us gods who have no
immediate concrete background of any kind, comparable to such abstract
deities as Fides, which form an important and interesting part of Roman
religion and have recently received careful investigation from Axtell 2 among
others. To call them abstract is perhaps misleading : it is not to be supposed
that in the period of their creation they were f: it to be other than real powers.
It is possible that the creation of such figures goes back to Indo-Iranian times,
for the goddess Puramdhi, ¢ plenteousness’, is paralleled by Parendi in the
Avesta.? Such conceptions are found already in the Rigveda in such shapes as
Wrath and Speech. Here too must be reckoned such figures as the gods
Savitr, Dhitr, Tratr and Tvastr, whose names all denote them as agent gods,
who impel, create, protect, and produce. The connexion of Savitr with the sun
is fairly close, and is preserved from the earliest times in the repetition
of the Savitri verse, when in the morning the orthodox Indian householder
salutes the rising sun with the words: ¢ That desirable glory of the god Savitr
we meditate, that he may inspire our thoughts.” It is at least possible,
therefore, that in its origin Savitr was not an independent creation, but was
an epithet of Strya, but that question is of little importance : the essential
feature of the god is not his original basis, but his function as the inspirer
or impeller to holy sacrifice : the ritual act is repeatedly said in the Yajurveda
to be done ‘ on the instigation of the god Savitr’. To this stage of the creative
imagination belongs also the conception of such gods as Prajipati, the lord
of all creatures, who is the great creator god, and who cannot be assigned to
any natural basis. Perhaps too here must be reckoned the figure of Brhaspati
or Brahmanaspati, ‘ the lord of prayer’. The prayer with its magic potency
or its effective appeal—the two ideas pass into each other in the later Rigveda
—and the priest who wields this powerful instrument are blended in the

1 See Farnell, Greek Hero Cults, p. 79. xxxvi. 309, where Aramatiis only piety ;

3 The Deification of Abstract Ideas in Roman cf. Muséon (n.s.), xiii. 188, n. 1, against
Literature and Inscriptions (1907). See Sayana, RV. vii. 86. 8; viii. 42. 8;
also Warde Fowler, Religious Experience Moulton, Early Zoroastrianism, p. 10,
of the Roman People, pp. 285, 201, 450, ¢ RV. iii. 62. 10. Cf. the epic goddess
451. Savitrl ; Hopkins, Epic Myth., p. 86.

3 Aramati and Armaiti are a parallel case, °* brh is clearly an older form of brahman ;
unless both originally had reference sece Oldenberg, Die Lehre der Upani-
to earth; contra, Carnoy, JAOS. shaden, p. 46, n. 1,

5 [m0.s. 31]
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conception of the lord of prayer. Nor to this theory is it any conclusive objec-
tion that the god is credited in the Rigveda with abundant activity which
seems to rest on nature myths, in particular the cleaving of the caves in the
mountains and the setting free of the cows, a story which is usually deemed to be
a myth of the setting free of the dawns from the darkness of the storm. Itis
possible that, as it is the prayer which is potent to induce Indra to perform his
great feats of strength, so the prayer comes to be ranked with him in its
hypostatized form as Brhaspati and even to take his place. The most likely
alternative view is to conceive that the name is an epithet of Agni, and that
the conception was then developed independently of Agni’s natural basis
by the priest : this is a perfectly conceivable idea, but in either case the essen-
tial feature is the fact that the natural basis, if any, is not the source of the
mythology.

§ 2. Fetishism

The worship of natural objects, whether celestial, ethereal or terrestrial,
is sharply to be distinguished from the reverence paid to earthly objects or
animals, not as in themselves normally or continually divine, but because for
a certain purpose and in certain conditions they are deemed to be filled with
the divine spirit.! It is clear, however obvious the distinction is as a matter of
theory, that in many cases it must be extremely difficult to distinguish the
two phenomena. A simple example of the difficulty is afforded by the con-
trast which seems to exist between the reverence paid by the priest to his
offering implements, such as the pressing stones and the offering post, and
that paid by the warrior to his weapons. In both cases the reverence is that
paid to the work of human hands, but it can hardly be held in the case of the
warrior that his weapons are conceived as being filled by any external spirit
for the time being : rather they have, though made by human hands, when
made, a life and reality of their own, which renders it right on special occasions
that they should receive due honour and veneration. For the whole time of
their existence as such, before they are destroyed by the event of war or
abandoned as outworn, they retain this character of their own. On the other
hand, the reverence paid to the pressing stones and other implements of the
sacrifice seems far more naturally to be attributed to the holy character of the
sacrificial ground and of the surroundings through the presence of the god.
The sacred strew on which the god is invited to take his seat and all the im-
plements must surely be filled with the divine afflatus for the period of the
offering. The offering post in the animal sacrifice is solemnly anointed,
and surrounded with a girdle which acts in some measure as clothing. It has

! This is perhaps the most useful sense of Die nichtmenschengestaltigen Gdétter der
the term fetishism, which sometimes is Griechen (1903) ; Haddon, Magic and
applied to what is here called anima- Fetishism (1906) ; R. M. Meyer, Archiv
tism. See C. de Brosses, Du culte des far Rel., xi. 320 ff. ; Hopkins, Hist. of
dieux fétiches (Paris, 1760); Bastian, Rel., pp. 85 f.

Uber Fetischismus (18904); de Visser,
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been suggested that in this action we are to see the bodily presence of the
god, as in the case of the Semitic ASera on one interpretation, and in the
alternative Oldenberg ! suggests that the treatment of the post is a relic of tree
worship. Neither explanation is absolutely necessary ; we need not suppose
that the post was originally placed there for any other than its clear pur-
pose to hold the sacrificial victim fast for sacrifice, but once there it was
impossible that it should not be in some degree filled with the divine spirit,
apart from its divine connexion with the tree spirit.

In other cases the purely temporary nature of the divine character of the
fetish is quite obvious. Thus in the household ritual, during the nights after
marriage in which the newly wedded pair are bidden to observe chastity,
there is placed between them a staff clad in a garment and made fragrant,
which is traditionally asserted to be the Gandharva Vigvavasu, and the
tradition is confirmed by the fact that the ritual prescribes for the taking away
of the staff a formula addressed to that spir.t.2 Another fetish is the wheel
which represents the sun : 3 in the Vajapeya sacrifice a wheel-shaped cake of
grain is placed on the top of the post, to which the animal victim is tied :
a ladder is brought : the sacrificer mounts upon it saying to his wife :  Come,
let us two mount to the sun.” He then mounts and seizes the wheel, saying,
‘ We have attained the sun, O gods.”* At the Mahivrata festival of the winter
solstice an Aryan and a Ciidra strove over a white round skin, which is stated
to be a symbol of the sun : the Aryan conquers and strikes down the Cadra
with the skin.® There can be no doubt of the solar nature of the wheel, and
the existence of this sun symbol among the Celts and the Germans suggests
that possibly the symbolism may be Indo-European. A torch can also serve
to represent the sun ; if the offerer has forgotten to perform a libation before
sunset, he can perform it to the light of a torch which brings back the light,
or he can use gold in place of the sun.® This motive is of constant occurrence :
in the piling of the fire altar a gold plate is set down to be an image of the sun.?
Agni, as fire, is closely connected with gold : it is forbidden to study the Veda
in a place where there is neither fire nor gold : gold is the seed of Agni, and in
the piling of the fire altar ® there is placed in the erection the gold figure of a
man, who seems to be intended to represent Agni : while butter is poured over
the figure, prayers are offered to Agni, and that fire is latent in the figure is
shown by the warning to the priests not to pass before it, lest it consume them
1 Rel. des Veda®, pp. 87, 88. For fetishes in  * For Germany see Helm, op. cit. i. 178 ff. ;

Greece and Babylon see Farnell, for the Celts, Gaidoz, Etudes sur la

Greece and Babylon, pp. 225 ff. For mythologie gauloise (1886).
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the worship of the Dea Dia, see Warde *® Keith, Cankhdyana Aranyaka, pp. 80 fI.;

Fowler, Religious Eaxperience of the von Schroeder, Arische Religion, ii. 17,

Roman People, pp. 486, 489, 490. 88, 66 f.
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fetishism. & Weber, Ind. Stud. xiii. 228 fI.
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with fire. A similar rule forbids the priest to carry the Soma before the altars
allotted to each priest, as they are the symbols of the guardians of the Soma,
and would therefore be inclined to take the Soma away from the priests that
were bearing it.! In the case of the Pravargya ceremony, milk is made hot for
the Agvins in a great jar, the Mahavira, ¢ great hero’, pot: according to one
authority the pot was given some semblance of a human face, and it is difficult
to doubt that this pot was intended as a symbol of the sun.?2 Equally symbolic
would be its use if we were to accept a suggestion made with all circumspec-
tion by Oldenberg 2 that we may have here a trace of the myth of the cutting
off of the head of Makha, who is a demon of quite unknown nature, by Indra,
and the drinking of milk from this ghastly relic, just as it seems from the body
of Namuci, a demon with which Makha may have had associations, sweetness
is said to have come.

Other examples of this fetishism can easily be cited, but in comparison
with them a passage in the Rigveda* standsin a certain isolation of character.
It is there said by a poet: ‘ Who will buy this my Indra for ten cows? When
he hath conquered his foe, let him return it to me !> This passage can have
but one sense : some fetish of Indra must be meant, whether a rough anthro-
pomorphic picture or merely something much ruder we cannot say : the latter
view has, however, the greater probability, in that statues of deities are other-
wise not hinted at until the end of the Vedic period,® when they may have been
introduced under Western influences. It is characteristic that the god who
is the hero of this episode is the warrior god, Indra : no other deity of first-rate
importance in the Rigveda is treated habitually with such lightness of spirit ¢
as he is, and the fact that he is dealt with in this commercial spirit reminds us
that already in this age there were men who questioned the existence of the
god Indra, perhaps because, unlike deities such as the Sun or Dawn, he was
not to be discerned by the naked eye day by day.

Animals, too, later at least, served as living fetishes : of this, the instances,
though not numerous, are singularly clear. At the Sakamedhas sacrifice, in an
offering to Indra a bull was invoked : when it bellowed the offering was made ;7
the meaning is made plain beyond doubt not only by the fact that Indra is
elsewhere called a bull, that in the Atharvaveda 8 a bull is addressed with the
words ¢ Men call thee Indra’, and that Verethraghna, the Avestan parallel
to Indra, has a bull form, but by the express assertion of the Brihmana °
that in the rite Indra is thus invoked to come to slay Vrtra, and the bellowing
of the bull establishes clearly the fact that the god has come with satisfaction

' Hillebrandt, Ved. Myth. i. 443 ff, Prthivi of the eighth century =.c.

* Eggeling, SBE. xliv. pp. xlvi ff. ; Hille- (CHL. i. 616) is wholly unproved and
brandt, Ved. Myth., p. 11, n. 2. implausible.

* Rel. des Veda*, p. 89. ¢ Cf. the list of his misdeeds, Oertel, JAOS.

4 iv. 24, 10. xix. 118 f.

¢ The suggestion that the female figure on 7 Weber, Ind. Stud. x. 841.
a gold leaf found in a Lauriya Nandan- ¢ ix. 4. 9.
garh tumulus is a presentation of ° CB.ii. 5. 3. 18.
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to receive the offering proffered to him by the sacrificer. Another sacrifice,
recorded for us only in the Grhya ritual, the Culagava, shows us water and
food offered to a bull, a cow, and a calf, the two former of which are each
placed in a hut : when they have touched the offerings, the latter are offered
to Rudra, his consort, and the victorious one.!

The horse plays a considerable part in this capacity, especially in connexion
with the sun, which is compared to, and described as, a white horse, and fire.
At the Sodagin form of the Soma sacrifice when the chant at sunset is being
performed, not only is gold held in the hands of the priest, but a horse, either
white or black, is to be present,? clearly to represent the sun, and, in the case
of the colour being black, to represent the setting of the sun. In the piling
of the fire3 the bricks of the fire altar are put in place in the presence of a horse,
which is made to breathe over them; Agni thus in person superintending the
making of the altar, which is specifically his own. Even more striking is the
participation of the horse in the action of sel.-cting the clay for the making of
the fire-pan: to the place where the clay is to be found, the horse, with a goat
and an ass, is taken : the place where the horse sets down its foot is chosen as
the precise spot from which the clay is to be brought. The verses addressed
to the horse before and after the process are addressed to Agni, and the goat is
also treated in precisely the same way. Further some hairs are cut from the
goat and mixed with the clay with the words, ‘ I mix thee herein, the well-
born Jatavedas.’ The verses arc conclusive, but the Brahmana is equally
decided : it is recognized that the essence of the action is to bring the nature of
Agni into the closest connexion with the fire-pan. The ass is not so treated,
but is used merely as a beast of burden in the rite, and we cannot fairly assume
that it was felt to be or ever was a fetish : it may, however, have been present
for a magic purpose, the giving of virility to the performance as a whole and
thence to the performers, but this suggestion cannot be pressed.

The horse appears also as representative of Agni in the ceremony of kindling
the fire from the firesticks,* a task of considerable trouble : during its per-
formance, a horse, preferably white, but, if not, then red with black knees,
looks on to encourage the advent of the flame : when the fire is kindled, a
horse precedes it eastwards, and in its footsteps is the fire deposited. At a
certain point in the rite the priest speaks in the horse’s ear, asking it to bring
forth that essence of Agni’s nature, which is latent in cattle. In this case also
the goat may play a part : the goat is often connected closely with Agni, and
may be used to watch the production of the fire in the place of the horse. Or,
if it is found impossible to produce the fire from the sticks, it is permissible to
make an offering in the ear of a goat : then the offerer must refrain from goat

! HGS. ii. 8 ; Arbman (Rudra, pp. 110 ff.) * TS. vi. 6. 11. 6.
wrongly accepts Haradatta’s erroneous * Weber, Ind. Stud. xiii. 220 ff.
assumption of idols. See also BhGS. ¢ Ap(S.v. 10.10; 14.17; K(S. iv.8.23,
ii. 8. Cf. Keith, JRAS. 1907, p. 937; 26; 9. 13 ff.
Hillebrandt, Ved. Myth., p. 172.
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flesh : or he may offer on Darbha grass, and then must not sit down upon it.
The sense is clear : the holy nature of the goat or the grass prevents its being
treated in the normal way. The goat, however, is not merely connected with
Agni. Aswe have seen above, it is at least probable that the goat was used in
the horse sacrifice and in the burial rite as a fetish of Piisan, the lord of the
ways. The cow also could serve as a fetish, and in the ritual be hailed as Ida
and as Aditi : in the Yajurveda the cow which is given in payment for the
Soma is addressed as Aditi.

These are scanty enough remains of fetishism, and we cannot assert that,
even such as they are, they are proofs of a wider extension of the concept at an
earlier period. The fire ritual, which is richest in them, is precisely that part of
the religion of the Veda which is most completely sacerdotalized : the use
of the horse and the goat may not in the slightest degree be original elements
of the ritual, but may be deliberately introduced by the priests who were the
most devoted admirers of symbolism, and who not only found symbolism in
every conccivable rite, but were quite capable of inventing the rite to contain
the symbol. The Cilagava ritual, which, as belonging to the simpler house-
hold ritual, might be supposed to be carlier in conception, is only recorded at
the very end of the Vedic period, and at a time when the priests had com-
pletely brought the household ritual under their own control : its symbolism
is entirely in accord with their modes of thought. Nor « priori is there any
ground, if we do not accept animism as the first step in religious life, to aseribe
fetishism to the beginnings of religious thought, and still less to hold that
animal fetishism is especially primitive. It is clearly derived from therio-
morphism, which we find in the Rigveda: whether animal fetishes were
known in the period of that Veda, as we know fetishes of lifeless objects were
known, must remain undecided in the absence of conclusive positive evidence
and the impossibility of satisfactory conclusions from rcasoning a priori.
It is, of course, often contended that in fetishism we must expect to find,
and so far as records are available, do find, a chronological progression from
the inanimate fetish through the animal form, to a half human, half animal
form, and finally to the human form proper.! This view corresponds with the
theory, already mentioned, under which it is held that the first conceptions
of deities are animatistic, then theriomorphic, and only later anthropomorphic,
so that, for instance, the sun is first represented by a wheel fetish, then by a
horse and chariot, and only later by a man seated in a chariot or alone. The
theory seems, however, to lack any definite foundation ; once the animatistic
stage is passed, or even in this stage, whether man conceived his deities in
animal or human forms appears to permit of no absolute reply ; there seems
no ground for refusing to admit the contemporaneousness of both ideas ; we
certainly cannot feel that Indra was pictured by primitive imagination as a
bull more readily than as a man of superhuman prowess. As we have seen, in
the Rigveda we have a definite suggestion of the existence of a primitive idol

} Helm, Aligerm. Rel.i. 172 ff,
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of Indra, but no hint of animal fetishes, living or counterfeit. It is curious
that even in the ritual we do not find the use of fetishes shaped in animal
form ; we might have expected to discover the sun, for instance, represented
not merely by something round, but by the semblance of a bird or a horse,
but this is not recorded. Presumably the living animal was felt to be a more
efficacious representative of the god.

§ 3. Amimism and the Spirits of the Dead

The worship of natural objects and activities is by no means the whole
basis of Vedic belief, even allowing in the fullest degree for the development of
myth by the mythopoetic faculty, and for the growth of abstract gods not in
any way connected with a natural basis. An independent ! source of religious
feeling lies in the regard paid to the spirits of the dead : it does not seem
possible to deny as regards them that from the first two aspects were present
in the feelings of those who remained alive: on the one hand, the dead was in
need of aid and comfort from the living, but the dead was also a potential
source of danger to the living and must be propitiated, even if the soul was
that of a dear one, still more so if it were the soul of an enemy or some one
whom the living had mishandled.? It isin no way inconceivable that from the
reverence paid to a soul there might spring up the worship of a god analogous
to the worship of nature gods : such an origin has been suggested for part at
least of the character of Rudra,? of the Maruts 4 and of Yama, but in none of
these cases have we attained anything like probability. On the other hand, it
is probable enough that certain mythical priestly families, including perhaps
the Bhrgus, owe their position to the reverence paid to the dead. Nevertheless
these families are not gods proper, nor treated as gods in the ordinary sense in
the Veda : their human origin is distinctly remembered or believed in.

Still less than from souls of the pious dead can we trace in the Veda any
sign of doctrine which is later prominent in India, the view that gods, like
Krsna, were originally men pure and simple, a doctriné to which Sir A. Lyall 8
has attributed much, if not all, of the religion of India. That a living man
should by reason of his magic powers be deemed to be possessed by a divinity
and to be divine so as to become an object of worship is a conception which is
certainly not hinted at in any way in any part of the Vedic literature : the
1 Usener, Gotternamen, p. 254. Altgerm. Rel. i. 17 fI.

3 Warde Fowler, Roman Ideas of Deity, *° Oldenberg, Rel. des Veda®, p. 60; von
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inspired Muni or medicine man is known as early as the Rigvedas, but it is
not suggested that such a man was divine. In the later literature is found the
idea of the divinity of kings : a king, even if but a child, is not to be despised,
Manu tells us, since in him is incorporate a great divinity ; but in the Veda if
there are gods in earth they are normally the Brahmans, a view which may
even be as old as the Rigveda, and which does not allow us to do more than
believe that the priests felt themselves as in high degree sanctified by their
close relations with the gods. The conception that the worship of gods at all
was born from the worship paid on earth to the inspired medicine man ?
is not in itself a probable one, but at any rate it is wholly opposed to the
Vedic religion as we have it.

When, however, we pass from the world of heaven to the world of demons
the situation is changed. If the Indian believed in and worshipped gods of
light and nature, he was doubtless in deep fear of countless demons who
threatened men with every kind of evil, and who had to be combated even by
the gods. In but few cases is it possible to reduce these demons to a certain
natural foundation : the Gandharvas, who in the later Vedic tradition have
a somewhat hostile appearance, are probable cases of derivation from a
natural basis, and the greater enemies of the gods, such as Vrtra, are doubtless
naturalistic in origin. But this is not the case with many of the demons of
the Veda, and it is a natural and probable conjecture ® which sees in them
conceptions based on the idea of hostile souls of the dead : itis easy to imagine
that disease and troubles which fall to the share of man can be deemed to be
produced by the souls of the hostile dead, and, once the concept of souls
causing misfortune was arrived at, the same principle of creative activity,
which has been secen at work in the making of new forms of gods, would
generalize the conception of spirits which brought misfortune.

The idea that there are hostile spirits of the dead, which are the demons
of disease and the bringers of ill fortune, is strongly supported by the very
widespread belief in modern India that the most of the evil spirits are such
souls of the dead, especially of men killed by tigers, or murdered, or who com-
mitted suicide through weariness of the misfortunes of life or other similar
! x. 186. 6. Cf. Chap. 22, § 9. For faint pPp. 129 ff,
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cause.! The idea is proved to have existed for medieval India by the evidence
of such tales as that narrated in the Sinhasanadvatringika 2 of a man who was
betrayed by his wife and who died for grief at the betrayal, but after death
used to come to vex her in punishment for her crime, in the guise of an evil
spirit. Earlier evidence is that of the epic which makes out that the men who
hate Brahmans in this life become Riksasas, perhaps in the Buddhist category
of Yama-Raiksasas, if their character is that they are evil men who become
Raksasas on death.? The Buddhist literature also knows Yaksas and Bhiitas
who dwell in cemeteries and Yaksas who live in relic mounds. The Vedic
evidence is not conclusive, but it is valuable : in addition to gods who were
first men, and to gods by their deeds, who may be deemed to be the spirits of
the friendly dead,* we find mention of Dasyus, who, assuming the appearance
of ancestors, slip in amongst the ancestors at the funeral feast provided for
the latter, and we are told of Asuras and Raksases who dwell among the
Fathers.® Inboth casesthe evil spirits must he deemed to be such as naturally
consort with the spirits of the dead. In yet another passagc of the Atharva-
veda ¢ some kind of demon which infests the cowstall and the house is addressed
with the words ¢ whether ye be from the field or sent by men or be children of
the Dasyus ’, and the last of these conceptions suggests that the demons are
conceived as being possibly the souls of the hostile Dasyu. Clearer evidence
than this we really could not expect to find : for once the idea of hostile
spirits generally was conceived it would be constantly and readily extended.
There can be hardly any better example of this than the case of the Asuras :
they are not in origin, as we have seen, enemies of the gods at all, but the
Brahmana literature with monotonous regularity presents us with the
picture of the gods and the Asuras being in conflict : the concept of the group
of Asuras? is thus in the main due to the creative activity of the religious
consciousness of the priests. Older than this group is that of the Raksases,
who become, after the invention of the concept of the Asuras, more specifically
the enemies of men, but who are also enemies of the gods themselves.

In regard to a third group of evil spirits, the Pigicas, it has been suggested
by Sir G. Grierson 8 that they reflect human enemies, a race of cannibals, of
whom traditions prevail throughout the medieval period of India, and whose
language was the Paicdci of the north-west. In principle it is perfectly
possible that human enemies may be counted among demons, as well as the
souls of human enemies, and it may be noted that the Brahmana ? tradition
which opposes the Asuras to the gods, and the Raksases to men, also opposes
the Picécas to the Fathers, from which it might be deduced that they were in

! Monier Williams, Brahmanism®, p. 239; 7 As enemies of men they occur in AV,
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large measure deemed to be souls of the hostile dead. Nor need we doubt that
some of the demons who are defeated by the gods were mere mortal men,
the enemies of the singers, for there is no such difficulty in accepting the view
that a living man can be deemed an evil spirit as in believing that he can
be deemed a god. The rarity of the word Pigiica in the earliest literature is
also to be noted, but on the whole it is more probable that the term was
in origin applied to demons as spirits, not to an actual tribe of men, whence
it came to have its demoniac sense, which is certain in the only instance of its
use in the Rigveda.!

It is clear that the relations between the two species of divinities, the gods
of nature, especially the lesser deities, and the spirits of animistic belief, must
have been close in the extreme, and that there may have been a tendency for
the latter sphere to intrude on the former, especially with the development of
the belief in the transmigration of the soul, the origin of which we will have
cause to consider later. Thus in the Petavatthu 2 the spirit resident in a tree
declares that it is not a god nor a Gandharva nor Indra, breaker of cities, but
a dead man from Beruva, and the same text 3 places on the same basis the
souls of the dead and the deity of a spot, clearly suggesting that the two
are closely akin. These passages cannot safely be used with Oldenberg*
in support of the derivation of spirits from the souls of the dead : the spirit
in the tree in more primitive thought must surely have been, as the Vedic
evidence proves, a tree spirit, and the genius loci was not, we may be sure,
primitively merely the soul of a dead man.

The demoniac spirits are naturally conceived in human form, a fact which
is in harmony with their origin from the souls of the dead, but which would not
in itself establish that origin. But they arc also figured as with animal shapes,®
and, unlike the great gods whose forms are normal, they are regarded often as
not mercly animal, but of utter and hideous deformity. Or again in some cases
they are conccived as a mixture of the human and the animal forms.

In a wide sensc the term animism, which here has been employed to cover
only the beliefs which are founded on the regard had for the souls of the dead,
is employed to cover all cases of belief in spirits : thus the anthropomorphic
gods are styled a product of animism, and abstract deities are derived from
the same conception. The question is in the main one of terminology : by
Herbert Spencer the term animism covers cases which we have classed as
animatism, where personality is assumed without any definite theory of
spirit. But it is by no means certain that we are to consider animism as the
normal procedure by which we pass from animatism to anthropomorphism,
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if we are to consider animism as essentially connected with the souls of the
dead. We cannot say that belief in the existence and nature of the soul was
produced by the observation of the phenomena of death only : the dream
on which Tylor laid stress, or the trance, to which Lang * attached importance
in connexion with the power of foresight, are sources from which the view of
the existence of the spirit could be derived, apart altogether from the pheno-
mena of death, and Dr. Marett 2 holds that in the conception of the souls of
the dead an additional element of the supernatural was added by the feeling
of horror and surprise felt by the savage in the presence of a dead body.
It is, therefore, perfectly legitimate and natural to hold that the transition
from animatism to anthropomorphism was due to the development of the
conception of spirit as connected with the living and not as connected with the
dead. Hence the use of the term animism in this connexion is scarcely
desirable, though almost inevitable.?

§4. The term Deva

The word Deva undoubtedly denotes a being connected with the heaven,
and there can be doubt only regarding the precise sense which had been
developed during the Aryan period when the word was common to the Indians
and the Iranians to be. Such evidence as there is suggests that the term had
already come to be applied generically as a term for the gods of all kinds,
though this must remain doubtful. What is clear is that in the use of the
Rigveda the word has essentially this sense; the Devas stand out against
thc demons whether Dasas, Dasyus, or Raksases, while the Brahmanas show
the term Asura degraded from its old higher sense and opposed to Deva.t
The generic sense of Deva is revealed in the negative Adeva which is opposed
to Deva and is used of the demon Vrtra.5 So also we have the terms miiradeva
used of those who had roots as their gods, and ¢ignadeva of those who were
phallus worshippers.® It is, therefore, clear that the connexion with the
heaven had long been lost. That the term Devas when used in the Rigveda
and other Vedic literature normally denotes the narrow circle of the sky gods,
and that the term Vigve Devis applies to the gods as a whole, in opposition to
this narrower group, is a hypothesis ? wholly without plausibility or support.
It is absurd to suggest that when gods are opposed to demons the sky gods
alone are meant, still more absurd to find them alone designated when gods,

' Making of Religion (1898). recognizes. Reville (Ilist. des Rel. ii.
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 Helm (Altgerm. Rel. i. 18, 14) adopts the mism ; cf. Lang, Making of Religion,
term as denoting the recognition of pp. 291 f. See above, p. 42, n. 3.
natural forces as alive and ensouled as ¢ Cf. Macdonell, Ved. Myth., pp. 156 1. ;
opposed to manism, which derives Oldenberg, Rel. des Veda?, pp. 160 ff.

worship of these forces from the wor- & RV, vi. 22. 11 ; iii. 32. 6.
ship of the dead, naturalism indicating ¢ RV, vii. 21. 5; x. 99. 8.
the view that the appearances in nature 7 Arbman, Rudra, p. 154,
are identic with the powers man



76 The Gods and Demons of the Veda [Part II

fathers, and men are discriminated, and in the Grhya ritual when a sacrifice
to the gods and one to Bhiitas is found, the two classes, as the enumerations of
the Siitras prove, do not correspond in the slightest degree to a distinction
between heavenly gods and others.? )

Did Deva ever include demons in Vedic usage ? It has been suggested 2
that the popular religion of the time used the word widely to cover demons as
well as gods, while the priests developed the special use as heavenly gods, or—
as it should rather be put—restored to the term its primitive denotation. The
answer cannot be given in the affirmative with any certainty ; that gods may
be hostile on occasion is recognized, and thus gods that disturb the sacrifice 3
may be real gods, and, if the Atharvaveda 4 gives a conjuration against Devas,
we cannot assume that these were demons, and not possibly hostile gods,
Gandharvas or serpents. Still less possible is it to regard as a demon a god
who sends disease,’ and the Yajurveda ® certainly does not refer to a class of
demons as being gods, but explains that Beings is a generic term applying to
deities. The term Devajana is used of the serpents ? who are certainly divine,
and it has no demoniac sense, but naturally enough we come across cases where
the term is extended beyond the strict limit of deities, so that the Raksases
may figure as Devajana.®! But there is no hint that this is a normal usage,
or that Deva applied to anything demoniac save incidentally. The Devajanas
who are invoked with Yama and Carva ? are divine, not demon hosts, like the
Raksases, and, when in the epic!® we hear of the Riksasi who became the
the house deity (grhadevi) of the king, we are not to imagine that the term
house deity really means house demon ; the Riksasi, as the tale shows, took
the place of a beneficent house spirit.

Naturally enough, we find the term Deva expanding in use with the
development of religion and the spread of the doctrine of transmigration which
ultimately allows of no vital difference between gods and demons, so that the
epic!! can talk of the gods beginning with Brahman and ending with Pigécas;
but here again it is idle to antedate and to read into Vedic times an obscura-
tion of sense which was a natural later development. To attribute to the
Vedic period all that is in the epic is at least as rash as to deny to it everything
not explicitly found in Vedic texts.

! Cf. Chap. 21, § 2. include demons, but are not all demons.
* Arbman, Rudra, pp. 149 ff. Devajana, opposed to Itarajana in
3 TS.iii. 5. 4. 1. GGS. iv. 8. 1, of course, cannot mean
¢ AV.iii. 26, 27 ; TS.iv. 5. 10. demons or Yaksas as Arbman (p. 99)
8 MGS. ii. 14. holds.
¢ TS, vi. 2. 8. 3. ® AV. vi. 93. 1.
TCU, vii. 1. 2,4; 7.1; AGS.ii, 1. 9,14; ' MBh.ii. 17f.

AV. vi, 56 ; xi. 9. 1t MBh. xiii. 14. 4. This is abnormal;

¢ KB. ii. 2; in MGS. l. ¢. the Devas may Hopkins, Epic Myth., p. 3, n. 1.



CHAPTER 6
VEDIC COSMOLOGY AND COSMOGONY

THE cosmology of the Veda is simple and natural, and it shows little of the
spirit of the cosmology which is characteristically Indian and which is first
revealed to us in post-Vedic texts, though the source whence it is derived is
unknown.! The simplest conception is that of sky and earth, which gives to
mythology the idea of the dual deity Dydvaprthivi, at first united, then
parted; but this division is often supplanted “y another which distinguishes
earth on the one hand, the atmosphere or the air on the other, and places
the heaven above the air. Inthat case the boundary of the visible sphere is the
vault (ndka) of the sky. The triple division is the favourite one in the Rigveda,
which loves triads, and, when it is accepted, the solar phenomena are assigned
to the heaven, and those of lightning, rain, and wind to the atmosphere,
while in the simpler twofold division all are ascribed to the sky. The triple
division is, however, crossed by yet another ; apparently from the use of the
term the © skies ’ or ¢ earth ’ to mean the three divisions—as in the case of
pitarau, ‘ fathers’, used for parents, there grew up the idea that there were
three divisions of each of the main divisions. If the simpler dichotomy were
kept, then the number of six divisions was arrived at. A further complication
is introduced by the addition of the vault of the sky, not as the boundary
between heaven and air, but as a separate entity ; but this view is isolated
and unimportant.

The heaven is essentially the abode of the gods, the Fathers, who are
also especially connected with the moon 2 where Yama, first of mortals, lives
in hare shape, and the Soma, and when three divisions of heaven are con-
ceived they are said to abide in the third and highest of them all. The con-
stant endeavour to refine is reflected in phrases such as the ridge of the vault,
or the summit of the vault, in place of the simple phrase, the vault, and even
the third ridge in the luminous space of heaven is mentioned. When the sky
and earth are conceived as including the whole universe, they are compared to
two bowls turned towards each other : a different but allied conception is that
they are the two wheels at the end of the axle of a chariot. From the heaven to
the earth is a distance which no bird can fly, the Rigveda? declares; but the

! See W. Kirfel, Die Kosmographie der Inder Kosmogonie des Rigveda (1908) ; ERE.
(Bonn, 1920); Lukas, Die Grund- iv. 155-61.
begriffe in den Kosmogonien der alten * JB.i.28; cf. below, Chap. 28, § 2.
Volker, pp. 65ff.; Geldner, Zur 3i.155.5.
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Atharvaveda 1 states that the two wings of the sun bird flying to heaven are
a thousand days’ journey apart, and the number is repeated by the Aitareya
Briahmana,2 which fixes the distance as a thousand days’ journey of a horse,
while the affection of the priest for cows results in the truly remarkable view
of the Paiicavinca Brahmana? that the true measure of distance is that
afforded by placing 1,000 cows on the top of one another.

The atmosphere is described sometimes as watery or dark : it is most
often conceived of as divided into the upper or heavenly and the lower or
earthly region, but the threefold division is also found. In that case, however,
there is confusion with the heavenly region: the third of the spaces is declared
to be the place where are the waters, the Soma, and the birthplace of the
celestial Agni, and again Visnu is placed there : a similar confusion of the upper
one of the regions, when but two are reckoned, with the heaven which is
properly above it, can be noted. The presence of the waters of the sky in
the air leads to its being conceived as an ocean, while from a different point
of view the clouds are regarded as mountains, and the conception of seven
rivers is transferred bodily from its original home on earth to the upper
regions.

The position of the different sub-divisions of the air appears to lie above
the earth, though it has been suggested that the view was held that there was
air above and below the earth,® thus explaining the appearance and dis-
appearance of the sun. No passage of the Rigveda proves this suggestion: if
the sun, as Savitr, is said to go round night on both sides, this expression need
mean, and probably does mean, nothing more than that night is enclosed
between the two bounds of sunrise and sunset. On the other hand, there is one
passage at least where the presence of the whole of the air above the earth is
clearly asserted.® Moreover, a passage in the Aitareya Brihmana? suggests
that the view taken of the motion of the sun was that, after it had travelled
across the sky with light blazing upon the earth, during the period of the
night it returned back by the same way as it had come, but with its light
turned away from the earth. With this it is in perfcct harmony if the Rigveda ®
declares once that the light which the steeds of the sun bear is sometimes
bright and sometimes dark, or the other statement 9 that the rajas, which
accompanies the sun to the east, is different from the light which rises with the
sun. Elsewhere1? the question is raised, but not answered, Where in the day-
time are the stars ?

The earth is described as the great, the extended, even the boundless :
no trace appears of the theory that the earth is bounded by an ocean, but in

! x. 8. 18. 5 v.81. 4.

? ii. 17. 8. ¢ i, 81.5.

3 xvi. 8. 6; cf. xxi. 1. 9; Hopkins, Trans. 7 iii. 44. 4; Speyer, JRAS. 1906, pp. 728 ff.
Conn. Acad. xv. 81, n. 2. * i, 115. 5.

¢ Zimmer, Altind. Leben, pp. 857-9. Con- ° x. 37. 3.
trast A. C. Das, Rig-Vedic India, i. ' i. 24.18.
509 f.
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the Rigveda! its shape is compared to that of a wheel, and the Catapatha
Brahmana 2 directly calls it circular, a conception which, however, is varied in
another view taken by the Rigveda of the heaven and the earth as bowls
turned towards each other. The Rigveda reckons four points of the compass,
or occasionally five, where the centre, the place of the speaker, is the fifth :
the Atharvaveda adds the zenith as the sixth and sometimes also a seventh,?
an idea which may be found in the seven regions and seven places of earth
mentioned in the Rigveda. The predilection of the Rigveda for the number
seven is already marked, and there is no ground for the view that it is
borrowed from Babylon.

It is of importance for Vedic mythology that the knowledge of the
heavenly bodies displayed is the most meagre possible. The sun and the moon
are of course known, but there is no proof of the worship of any other con-
stellation in the Rigveda, and the rudimentary knowledge of even the divisions
of time is seen in the fact that a year of 860 ds s and 12 months is, apart from
the occasional mention of a 10-month year of gestation, the only year clearly
known to the whole of the Vedic literature prior to the later Stitras. That the
year of 12 months, which seems to have been a rough adaptation to the solar
year of the synodic month of between 29 and 80 days, was not a perfect year
seems, however, to have becn recognized, for the Rigveda already contains the
mention of a thirteenth supplementary month which must, we may assume,
have been intercalated periodically, but there is no evidence worth serious
consideration for the view that the Vedic period knew a period of five years as
a unit for intercalation.* The planets are not known to the Rigveda, nor
apparently to any Vedic text which can claim to be early : the identification of
Brhaspati with the planet Jupiter which has been accepted for the Rigveda
by so high an authority as Thibaut ® is clearly untenable, and in the absence
of the slightest evidence that the planets were known, it is wholly inadmissible
to seek to interpret the number 84 which occurs in a Rigvedic riddle ¢ as
denoting the sun and moon, the five planets, and the twenty-seven Naksatras.
The Naksatras themselves are recognized in the Yajurveda Samhitis and in
a late passage of the Atharvaveda as 27 or 28, but, as we have seen, they seem
wholly unknown at any rate in the main body of the Rigveda, the only clear
references occurring in a very late hymn.? They mark the nightly stations of
the periodic month, and reference has already been made to the uncertainty
of their origin and the possibility that they are borrowed from some Semitic

1 x. 89. 4. sees in Soma’s thirty-three wives
¢ Weber, Ind. Stud. ix. 358 ff. (TS. ii. 8. 5. 1) the Naksatras, planets,
3 Bloomfield, AJP. xii. 432. and sun, but implausibly. If they were
¢ Macdonell and Keith, Vedic Index, ii. 162, so well known as to be understood in

412, 413. such references, why are they never
8 Astronomie, p. 6. See Keith, JRAS. 1911, mentioned distinctly ? The pole star,

pp. 794-800. Dhruva, appears in the Grhya Siitras
¢ i.164. Sce also Oldenberg’s notes on RV. only. Cf. below, Chap. 11, § 10.

i. 105. 16 ; x. 55. 3; Weltanschauung ' X. 85.
der Brahmanatexte, p. 36, n. 1, where he
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source. A similar hypothesis is, of course, as has already been pointed out,
possible as regards the Vedic year, which is of the same length as that of
Babylon, but for this suggestion there seems no solid ground whatever :
traces of a sexagesimal form of reckoning which have been seen in Gothic and
more faintly in Latin and Greek and assigned to a Babylonian origin cannot
be found in India.! Moreover, if Babylon has been able to influence early
India in any effective degree, it would have been natural that some trace of
astral mythology should have been discoverable in India, and this is certainly
not the case.

No simple or consistent view is expressed as to the origin of the world.
In one view the world is a thing which has been measured out and established
by the gods : Indra measures out the six regions, makes the wide earth and
the high heaven, but the feat is attributed to other gods such as Tvastr,
or Varuna, or Visnu, while the sun is made out to be the instrument used in the
measuring. The stretching out of the earth is similarly attributed to Indra,
Agni, the Maruts, and other gods, and, by another metaphor, the wood whence
the house of the world was built is mentioned. Heavenand earth are supported
by posts, but the air is rafterless and its steadfast condition raises wonder :
again the air is placed in the doorway of heaven. Foundations are mentioned,
Savitr makes fast the earth with bonds, Visnu with pegs, and Brhaspati
supports the ends. In the myth of the one-footed goat Oldenberg ? has seen
the conception of a goat which holds apart sky and earth, but this view is
hardly likely, and there is no trace of any other similitude in Vedic religion
to the legend of Atlas or Tantalos.

In other passages the relation of parentage ? is prominent, and this idea
has the most varied forms. What is prior in time is the parent of the sub-
sequent phenomenon : thus the Dawn is born of night, though she is also her
greater sister, and yet generates the sun, and again the sacrifices of the
Fathers are said to produce the Dawns, since they take place before the
appearance of dawn. Spatial relations are similarly enough to explain
paternity : the quiver is the father of the arrows, the steeds of the sun are
the daughters of the car : the parent par excellence is Dyaus, and earth also
is the mother of the many things she bears. Sky and earth too are universal
parents : the sky fertilizes the earth, and again both produce life in the world,
the one by the gift of rain, the other through providing food. But the parent-
hood of sky and carth leads to one of the contrasts in which the Vedic poet
delights : the gods, as we have seen, constantly are represented by the seers
as measuring out the sky and the earth, and thus the paradox arises that they

* Hirt, Die Indogermanen, pp. 585, 586; * Rel. des Veda®, p. 70. See bclow, Chap. 9,

Feist, Kultur der Indogermanen, pp. §5.

490 ff. ; J. Schmidt, Die Urheimat der * This is earlier than the idea of letting go
Indo-Germanen (Abh. Berl. Akad. (s7j), which is prominent in the Upani-
1890) ; von Schroeder, 4rische Religion, sads (Oldenberg, Die Lehre der Upani-
i. 225, 428; Carnoy, JAOS, xxxvi. shaden, pp. 82 ff.).

800 ff.
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produee théir own parents, and it can be said of Indra that from his own body
he produced his father and jis mother. Agni, aga.m is the child of the waters,
which contain the fire ofl)ghtnmg, and the rain cloud is the mother of the
lightning and of the waters. In another application the chief of a group is
its father, Vayu of the storm gods, Rudra of the Rudras or Maruts, Sarasvati
of rivers, Soma of plants. Or again the quality in which a deity is pre-
eminent is made to be his father: the gods are sons of immortality as well as
of skill, Agni is son of strength or force, Indra son of truth, and also of might
(¢avas), whence his mother bears the name Cavasi, mighty. Pasan is son of
setting free, Mitra and Varuna sons of great might. It is possible ! that the
goddess Aditi is no more than an example of a figure born of a misunderstand-
ing of this usage, and it is certain that in the later religion, from the Jaiminiya
Brihmana at least, the wife of Indra, Caci, is merely a misunderstanding of
the epithet ¢acipati,  lord of strength ’, applied to that god.

In the late parts of the Rigveda and in t’.e subsequent literature more
serious attempts are made to solve the riddle of the production of the world,
and Prajapati appears as the creator god, though beside him there usually
is to be found a primordial matter upon which he works. These ideas, how-
ever, belong not to the religion so much as to the philosophy of the Veda, and
will more appropriately be treated later. One hymn,? the famous Purusa-
siikkta, ‘ hymn of man’, may contain in its very elaborate sacerdotal form
traces of an carly idea. It is there told how the world was produced by the
gods from the sacrifice of a primcval giant : his head became the sky, his
navel the air, and his feet the earth. The moon sprang from his mind, the
sun from his eyes, Indra and Agni from his mouth, the wind from his breath,
the four castes from his mouth, arms, thighs, and feet in order of dignity.
The hymn itself is frankly pantheistic, declaring that Purusa is all that is,
that has been, and that shall be, and the mere precision by which the four
castes are equated with the appropriate parts of the giant is clear proof that
the idea as found in the hymn has been completely worked over in the interest
of the priests. But the recurrence of the exception in Norse mythology is an
indication, though not a proof, that the idea may be also popular and old.
In the Brihmanas Purusa takes naturally upon himself the character of
Prajapati.’

' Below, Part II, Chap. 12, § 5.
2 RV.x.90. For a quasi parallel in Babylon

(Marduk and Tiamat), cf. Farnell, 561 ff.) tries to reconstruct an Indo-

Greece and Babylon, p. 181. Carnoy European myth (Ouranos’s mutilation).
(JAOS. xxxvi. 320) suggests Babylonian @ In RV. x. 72 we may have the idea of

Vedic India, i. 226 1. for further guesses.
Rhys (Celtic Heathendom, pp. 111 ff.,

influence, and Tilak (Bhandarkar Comm.
Vol., pp. 32 f.) argues that in AV. v.
18. 6 taimata is Tiamat, Indra apsujit
(RV. viii. 18. 2; 86. 1; ix. 106, 8) is
a parallel to Marduk’s victory over
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Neither in the philosophical hymns nor in the mythology are the gods
treated as existing from all eternity to all eternity. The philosophy of the
Veda makes them born after the creation of the world, or derives their
being from the non-existent or the element of water, while the mythology
finds in them most often the children of sky and earth. In one late hymn !
the gods are born from Aditi, from the waters, and from the earth, doubtless in
accordance with the threefold division of the Universe. Aditi is the parent
of the Adityas, the Dawn is mother of all, and the function of paternity is
assigned to Soma and Brahmanaspati. Hence there are recognized different
generations of the gods, the older and the younger, and the Atharvaveda 2
speaks of ten gods as being before the rest, but the passage is not mythological
and cannot support a theory 3 that originally the Vedic Indians had ten great
gods, whence, by inclusive reckoning and multiplication by the favourite
number 8, the 838 of the normal reckoning are attained. Nor in origin were the
gods immortal : they are said in the Rigveda to have been given this gift by
Savitr4 or by Agni,® or to have attained it by drinking the Soma.® Indra is
said to have attained it by austerity.” The later literature agrees : the gods
are expressly asserted to have been originally mortal, and this fact is asserted
individually of such deities as Indra, Agni, and even Prajapati. The Atharva-
vueda ® ascribes their attaining immortality to Rohita, or to their continence
and austerity, while the prevailing view in the Brahmanas ascribes their
success to some performance of a ritual act in an accurate manner. That the
immortality thus won was not, as in post-Vedic literature, merely for the
space of a cosmic age may be regarded as certain, since the conception of the
four ages of the world (Krta, Tretd, Dvapara, and Kali) is wholly unknown ®
to the Vedic literature and first makes its appearance in the epic and in the
law-book of Manu.

Like the gods, men came into being by creation : seemingly they must be
considered as included among the offspring of the universal parents, sky and
earth. But there are other versions of their parentage : one account makes
them the offspring of Manu, son of Vivasvant, the first of sacrificers and the
first of men.1® Another and famous version makes them sprung from Yama,
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