GOVERNMENT OF INDIA |
| ARCHAOLOGICAL SURVEY OF INDIA

| CENTRAL
ARCHZAZOLOGICAL
LIBRARY

—

ACCESSION NO S43
l
| CALL No. 2'614-[/[-1%”

D.G.A. 79

i










RGVEDIC LEGENDS
THROUGH THE AGES

455

By

H. L. Harrvarra, M.A., Ph.D. (Bombay)

Assistant Professor of Sanskrit, Mysore University, Mysore;
Editor, Poona Orientalist.

243

POONA
1953



Code No. D30

First Edition: 500 Copies March 1953

All Rights Reserved

IENTRAL & i1 i R IA‘L-
JJLBR-a‘\Y \r)'ﬁl I.fl'.;.l-u‘:.
A0, Hﬂ‘ e .‘-‘L'S:.E{.:-B-......_... &

............................

PricE Rs. 15;-'-

Printed by Shri V. G. Mogaz at the Bombay University Press, Fort, Bombay

Published by Dr. 5. M. Kateg for the Deccan College Postgradonte and Resenrch Institute.
Yeravida, Poons 6.



DEDICATED
TO
Tae REvERED TEACHERS
AS AN HUMELE TOKEN

OF GRATITUDE






A OI00 TORALHDAA JAD

THARG WAK (ks

TAT SAVITUR VARENYAM
BHARGO DEVASYA DHIMAHI
DHIYO YO NAH PRACODAYAT

RV III 62.10.



JENTRAL ARUHAEOLGGIGAL
LLIBRARY NEW DELHL
Y, NIJ. ...4..2{*:5--- aE .
L L e [ L

L T

e




Vyasadibhil kavivarair avasidito'pi

Sinyatvam iips kalayipi na vikprapafical

Anandanirbharacakorasahasrapitam

Cint!rlmrnmhﬂ.l ksayam upaiti na mitrayspi
—Silktimukidvali



ey

= S

T




CONTENTS

Foreword s

Preface

Bibliography and Abbreviations

Introduction

L

In.

IIL.

(1) The subject and its scope 128, (2) Piirvasfiryah 123. (3) Sources
of study 124. (4) Lines of Investigation 129, (5) Itihasa-tradition
181. (6) The place of Legend in National Life 188, (7) The Age
of the Rgveda 137. (8) Rgvedic Legends 189. (9) Lessons from
the Legends 145.

The Legend of Saramd

(1) Rgveda Samhitd 130, (2) Sahitds other than the Rgveda 160.
(8) Brahmanas 161. (4) Nirukta 164. (5) Brhaddevatd 165. (6)
Sarvinukramani 169, (7) Siyana 170. (8) Nitimafijari 175.
(9) Rimiyana 175. (10) Mahabhirata 175. (11) Vardha Puripa
178. (12) Recent opinions 179. (18) Summary 181.

The Legend of Sunasiepa

(1) Rgveda 184, (2) Sabhbitds other than the RV. 190.
(8) Brihmapas 191. (4) Vedic Ancillaries 196. (5) Later
Exponents of the Veda 200. (6) Rimiyapa 203. (7) Mahfibhirata
208. (8) Purfinas 212. (9) Modern opinions 225. {lﬂ} On the name
Sunadéepa 280. (11) Summary 239.

Vasistha and Visodmitra

(1) Rgveda 241. (2) Later Samhitis 257. (8) Brihmanas 262.
(4) Vedic Ancillaries 276. (5) Ramiyana 290. (6) Mahibhirata
206. (7) Purinas 814. (8) Recent opinions 322. (9) Summary
a827.

Pice

xiii

XV

XVii

128-147

148-183

184-240

241-380



s (55 o dii#"uﬂ‘i‘u Ir&i
Wlﬂﬁtm?ﬂtﬂ\ '

9 i Sl

| = T. N
'm“.ﬂ-n -1.1-4.-.'..: | g1 8




YA Bl OV Ow-*l-[d':. ,’g*{_ At 11 @8,

2 T A

FOREWORD

The present volume constitutes the ninth of the Institute’s series entitled

the Deccan College Dissertation Series, inaugurated in 1946 with the Historical
Grammar of Old Kannada by Dr. G.S.Gar Since then the Institute has brought
out during the past seven years seven volumes in the Series embodying the
results of the researches carried on by its students during the last few years in
different branches of Indology, particularly Linguistics and History, and I
consider it a great privilege to present to the world of scholars the Institute’s
latest publication entitled Rgvedic Legends through the Ages* by Dr. H. L.

HamivaPPa, now an Assistant Professor of Sanskrit at the University of Mysore

and a former student of this Institute for his Ph.D. Course.

The subject of Dr. HARIYAPPA'S thesis which is styled Rgvedic Legends through

the Ages was originally undertaken by him with a view to collecting all the legends
which were referred to in the Rgveda and have been transmitted to us through
subsequent Vedic and post-Vedic literature including the Epics and the Purinas
and studying the transformation which the legends underwent from age to age.
ver, proved that such a study of all the legends recorded

Actual experience, howe
in the Rgveda was too vast to be undertaken by a single individual. The author

had, therefore, to confine himself to the investigations with regard to only three
legends viz. (1) Saramd, (2) Sunadéepa and (8) Vasistha-Visvimitra, and 1
am happy to see that the results of his investigations are now available to the
scholars and students of Sanskrit.

t volume as also of the several

our younger generation
literature which forms

It is hoped that the publication of the presen
others in the Institute’s Dissertation Series will inspire
to undertake the study of numerous problems of Indian
the caltural heritage of India.

Poona, 15th June, 1953, S. M. KaTrE.

*First published in the Bulletin D.C.R.I. 11.133-330.
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PREFACE

MyTrOLOGY, FOLELORE AND LEGEND are terms more are less applied to
the same type of popular tradition handed down through centuries from anti-
quity to posterity. In Bharatavarsa (Indis), such a tradition has endured in
the shape of itihdsa and purdna, which once upon a time lived in the mouths
of the paurdnikas (story-tellers) and which, in later times, found embodiment
in the two great epics and the eighteen purinas.

Narration of legends before the assembly (sadas) provided an agreeable
diversion in the daily routine of the famous Sacrifices from immemorial times.
The reason is that, whatever name it goes by—myth, legend or folk-tale—the
story attracts and holds the imagination of the listener. The very mould in
which it is presented, iti ha dsa (‘thus it was’) is sufficient to arrest the faculty
of belief, the love of the wonderful and the sensus numinis, which are innate
in man. Thus we find that the myths and legends thrive on the fertile soil
of popular credulity. Both the narrator and the listener together build up the
vast legendary love of the nations and races.

Indeed, the myth or legend cannot come into being without a kernel of
truth which is sometimes a natural phenomenon or & hero with superhuman
strength and achievement. But passing through the mouth of generations,
what proportion it assumes, what texture, colour and pattern it presents, and
what authority and influence it wields on the belief and conduct of the common
folk, is all a marvel to meditate.

The legends of India are rooted in the Rgveda which happens to be the first
literary document of the human race. Their analogues are of the course found
in the mythology of other nations. In India itself, the legends developed and
ramified through the ages and found themselves reflected in the continuous
streem of literature. This book, RovEDIC Lecexps Turoucs THE AGES, is an
attempt to study this historical evolution of the legends with a view to unravel-
ling the complexities incidental toit. The legends are numerous and should be
the life-work of many an eager scholar to study. In the short compass of this
book, however, three legends have been presented—Sarami, Sunaséepa and
Vasistha-Viévimitra. It is revealed that Sarami is not the dog of heaven;
she is verily a goddess and ally of Indra; the progenitor perhaps of the canine
species. Sunadéepa (*source of joy ' not ‘dog-tailed” as commonly understood :
see p. 280 et seq) was saved from the thousand-edged stakes, hence a symbol of
divine grace and man's emancipation. That he was the middle one (madhyama)
of a fraternity with canine attributes is fiction out-and-out. Vasistha-Viéva-
mitra feud is equally a myth; it has no vedic authority ; possibly the two sages
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were friends! In fact, they stand out as two magnificent personalities repre-
senting ancient society, Vasistha (the Excellent) and Visvamitra (the Friend of
Al

One point of supreme importance may be noted here. Legends everywhere
are narrated in order to please and to edify. In promoting these two objects,
it is noticeable that both story-teller and his listener go to extremes, There is
endless and unbridled concoction which renders the story ridiculous betraying
much low taste: witness the Sunaééepa legend in the Devi-Bhigavata for
instance (p. 216) witness also, in our own day, the daring harikathd-performer
whose discourses are, more often than not, such travesty of the scriptures. It
is therefore not surprising that, in this Age of Reason, the Purinas do not
appeal to the intelligent public. The writer however feals that in attempting
to know our antiquity it is worthy to address ourselves to the study of original
sources and help a better and more sensible understanding of the Past.

It is my most pleasant duty to record my sincere acknowledgment of the
help received by me in the preparation and publication of this thesis. The
University of Mysore granted me a Research Fellowship for three years and also
permission to work in the Deccan College Post-Graduate and Research Institute
(DCPRI). They were also pleased to permit me to submit the thesis for the
degree of Ph.D. of the University of Bombay. I am deeply grateful to my
Alma-Mater, the Mysore University.

" Professor C, R. Narasimhasastri, M.A., directed my work first. Iowe it to
him to have suggested the topic of my research. He was my teacher throughout
my College career. It is no exaggeration to say that his profound scholarship
enlivened by an inimitable sense of with and humour brought me lasting en-
lightenment. After his retirement, I studied entirely under the auspices of the
DCPRI, first under Dr. V. M. Arte, M A, Ph.D. (Cantab.) and then under Dr. 5.
M. Katre, M.A., Ph.D. (London). It was by the fostering eare bestowed on me
by Dr. Katre that I was able to complete my work successfully. . He has
showered on me unbounded grace by publishing this Volume in the Dissertation
Series of the DCPRI. No word can sufficiently express my gratitude to him.
He hates nothing but praise ; loves everything but self.

I cannot conclude this without gratefully remembering the ungrudging help
and courtesy that I received from the DCPRI Library and the Staff, during
my sojourn at the Deccan College, Poona.

Mysaore, ! . H. L. Hanrvarra
19-5-1053.
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INTRODUCTION

THE SUBJECT AND ITS SCOPE

Tue subject of this study is entitled * Rovepic Lecexps THROUGH THE
Aces.” The purpose is to gather all the legends which are clearly referred to in
the Rgveda and which have come down to us through subsequent Vedic and post-
Vedie literature, including the Epics and the Purinas, to record the transformation
which they have undergone from age to age and then to determine the rationale
of such transformation. Incidentally, the chronology of the several ancient texts
apart from the very Age of the Rgveda comes into inquiry. The orignial home of
the Rgvedic seers and the provenance of the sacred hymns require discussion.
Whether there was an Indo-Iranian period at all in the great trek of the ancients,
whether the Indian branch was quite independent of the Iranian, or whether the
latter subsequently branched off from India Tran-wards—these are problems still
awaiting solution. In the meantime, the great discovery of the prehistoric cultures
of Harappa and Mohenjodaro and kindred types in Asia Minor has challenged all
the more the tenacious efforts of Research to unravel ancient chronology. It has
even baffled attempts to determine the relative sequence of the Rgvedic and the
Indus-Valley civilizations. While the student owes a great debt to the researches
of pioneers like Max Miller and Darmesteter, followed by a galaxy of accomplished
scholars in India and outside and while, again, he is as much beholden to the finds
of great explorers like Marshall, Majumdar and Aurel Stein, a more intensive study
of protohistoric documents and & more extensive excavation of prehistoric sites,!
and, above all, a consistent and comprehensive appreciation of the results of the
twofold inquiry (literary and archzological), yet appear to be desirable pursuits.

It was originally intended to study all if not most of the legends but the mate-
rial colleeted grew into great proportion and the range of study extending from the
Rgveda to the Purinas through the intermediate stages represented by the later
Sambhitas, the Brihmanas, the Epics ete., a study of all the legends proved impos-
sible within the allotted time. Hence, three legends only were taken up for detailed
investigation wiz. (1) SARAMA (2) SUNASSEPA® and (8) VASISTHA AND

VISVAMITRA.
11

PORVASORAYAH
The subject of Vedic Legends is vast, but comparatively few scholars have
dealt with it?. The light of Vedie tradition was however kept burning in works

da.withﬂmnppurlnunlwﬁmdmﬂuuh: Indus Civilisa-

1. *“*Domain of prehistory en ! k
tion belongs to proto-history (up to Alexander's invasion) " Rev. H. Herms, Pre-history and

Proto-his JBROS 23, June 1042). .
2. m orthography of this word pide section X (end) of ch. 111 infra.
3.°Cl. D C. Elen'iPmidenﬁﬂlddmpumﬁ{Vndkmﬂ}xuuﬂcM
1944).
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like the Nirukta, Brhaddevati and Sarvanukramani and by commentators like
Sayana and Sadgurusisya.! Dy Dviveda’s Nitimafijari is perhaps the last known
attempt to record and interpret the legends of the Rgveda.

Since the time of the ** discovery of Sanskrit,” however, pioneers® in the West
have among their writings recorded their impressions of various legends. An
elaborate historical study was made by J. Muir in his ** Original Sanskrit Texts *’
(5 vols.). Latterly, Dr. Sieg wrote a monograph on * Die Sagenstoffe des RBgveda
und die indische Itihasatradition ™ setting forth general principles of investigation
and dealing with four legends.® Jarl Charpentier wrote a dissertation on * Die
Suparnasage "7 wherein he not only ‘ analyses the several motifs of the Suparna
legend but also makes a learned contribution to the study of Indian legends in
general.” Macdonell and Keith's “ Vedic Index of Names and Subjects ”® is an
invaluable contribution in the field, apart from being a veritable source-book of
Vedic lore in general. F. E. Pargiter has attempted to correlate the Purinic legends
with those of the Veda and brought out his ** Ancient Indian Historical Tradition.”®
Studies of single legends have been published from time to time by Bloomfield,
Macdonell and others. In India too, considerable interest has been evineed by
several scholars.1®

111

SOURCES OF STUDY

An attempt is made to go into the original sources for a study of the legends.
Mainly, the sources are :

(@) The Samhitds and other Vedic texts including the Brihmanas (1500
B.C.—600 B.C.)u

(b) Yaska's Nirukta? (500 B.C.)
(¢) Saunaka’s Brhaddevata!s (400 B.C.).

4. This is so far as the legends are concerned.  Nirukta relates 36 stories, BD 40 and Sigya
28. The stories related by Sayana are innumerable.

5. eg. Roth (Zur Litteratur und Geschichte des Weda) ; Max Miiller (History of Ancient
Sanskrit Literature), H. H. Wilson (Translation of RY in 6 vols.}. Wilson has noted all the
legends in his notes and sometimes given o historical estimate.

6. Viz. Die Sirigas, Syavasva Atreya, Vria Jana and Vimadeva Gautama. Some of the
aathor’s views were open to eriticlsm. (. BD ed. Macdonell, p. xxix and n. 4 on the same

7. Uppsala and Leipzig, 1920,
8. Indian Texts Series, John Murray, London, 1012 (in 2 vols.).
9. Oxford University Press, 1922,

10. For a survey of recent researches, see A. D, Pusalkar’s article in PIS, pp. 101-152, also
, Ibid., pp. 52 1.

11. mnmmm@mmmmmﬁmhmmuugmm
m . are, however, tentative, as many “pins set up only to be bowled down | "

12 Thctdi!hnhnumedhﬂmtﬂfthﬂﬁmbny&mkﬂtﬂnrkstimﬂ, "
kamkar (2 vols.), R S

13. Ed.and Trans. A. A. Macdonell (HOS vols. 5 and 6, 154),
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(d) Katyfiyana’s Sarvanukramani (350 B.C.) with the Vedarthadipika of
Sadgurugisya (1187 A.D.). :

(¢) Sayana's Veddrthaprakasa,'® being the commentary on the Rv
(1850 A.D.).

(f) Nitimafijari®® of Dyd Dviveda (1594 AD.).
(¢) The Epics—Ramayana' and Mahdbhdrata.'®

(h) Purapas'® like Brahma, Visnu, Viyu, Bhigavata ete. all of which are
said to date from 400 A.D.

It may be remembered that the Rgveda-Samhitd does not narrate any legend ;
but it is replete with allusions to numerous stories and episodes. These have been
recounted and amplified in later Vedic and post-Vedie literature. We see the first
* attempts at narration in the Bhihmanas:® the Sunaéepa legend, for instance, is
fully narrated in the Aitareya which is said to be the oldest of its class, Its
Rgvedic basis is a mere reference to Sunaséepa’s deliverance from the stakes.
Vasistha and Visvamitra both had enemies against whom they poured curses, but
it is not known to the RV whether they hated each other. Similarly, the story of
Sarami is hinted in outlines only in the Family-mandalas. The dialogue between
her and the Papis in the tenth mandala (RV X 108)% provides however an artistic

setting for the story.

During the post-Vedic period, tradition has been recorded in some cases, but
briefly, by Yaska. Perhaps a younger contemporary of the authors of the Sitras,
his style has naturally been aphoristie. It could not be otherwise in the case of
the Sarvanukramani (850 B.C.) also, which is in the nature of a comprehensive
index to the Rgveda. It had had to comprise in the small compass of a sentence
which should easily lend itself to be memorised, things like the pritika, rsi, devati,

14. Ed. with notes. A. A. Macdonell {Aneedota Oxoniensia) Oxford, 1886,

15. Mnax Miller, 2nd edn. Oxford 1892, The Vaidika Samsodhana Mandaln (Poona) edi-
tion was recently completed and published (4 vols.). [As we go to the Press the 5th (Indices)
volume has also been published 1951].

16. Ed. 5. J. Joshi (Benares) 1943—Hari Har Mandul, Kilnbhairava, Benares City.

17. Nimayasagar Edition with com. * Tilaka ™ (1022) and that of Gorresio (Italy).

18. BORI and Citrasili editions, Poona. The former is the famous Critical Edition in-
sugurated by R. G. Bhandarkar in 1817, published to the end of Bhisma-parva. [Of Iate,
Karpa and Santi have ap) in parts]. The Iatter is a complete publication in 7 vols,
(including Harivaméa) with commentary of Nilakantha.

19. Mostly Anandiérama editions, some Nirpayasigar ; Bhigavata by E. Burnouf ﬁ
eomplete ; up to end of Skandhas only).  Good eritical editions of all the Purdnas are a
necessity.

20. Th:Brllumuas,heai:lﬁnmpufﬁngmmenfthEHariu alluded to in the Samhitis,
themselves originated a number of them to illustrate or support the:mrlousuputlanhe Snerifice.
Any new technirue meant the weaving of an old story to speak of its ellicacy.

ispde which was hinted by

a1, RV X 108 is itself Brahmana-like l.m-plllimtiﬂn of the
a and others. Note that and Sarami are them-

mll:rsoeﬂ,\’i&vimiul,mmmnimyn
ldmtheﬁglnndthnm“mmrﬂmhymn: {Mpmu&nmid:ﬂudmhwwumL
The real author or Seer ls anonymous. .
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chandas, and finally an episode or legend if any ; henee its brevity.22

The Brhaddevati of Saunaka (400 B.C.) happens to be a very useful source-
book. It is mainly devoted to an enumeration of the deities of the RV in categori-
cal order. But it comprises other matter also. The introduction which oceupies
the first chapter and three-quarters of the second, provides an interesting gramma-
tical discussion closely related to the Nirukta and dealing with particles, propositions,
nouns, pronouns, compounds and the analysis of words together with a eriticism of
Yiska's errors in dividing words. In the main body of the work is interspersed a
considerable amount of other matter, notably about forty legends® meant to explain
the circumstances in which the hymns they were connected with, were composed.
About 300 slokas, or approximately one-fourth of the whole work, are devoted to
these legends. Narrated in epic style, they form the oldest systematic collection
of legends which we possess in Sanskrit. ;

Siiyana's commentary, Vedirthaprakida, is a mine of legendary information.
Under the mgis of this versatile scholar,?* a band of profound seholars joined and
wrote commentaries on all the sacred works, samhitas, brihmanas, Srauta Sitras
ete. and also works of a secular nature.®® Just as the rise of Vijayanagara marked
the revival of Hindu power, so also Siyana’s literary efforts marked the resuscitation
of ancient Sanskrit Literature,

Lastly, we have the Nitimafijari of Dya Dviveda (1494 A.D.). This workisa
* eollection of some 166 ethical maxims ** illustrated as a rule by events and stories
of the Vedic period. Relevant mantras and hymns from the RV are quoted and

22. Sadgurudisya (1187 A.D.), commentator of Sarvi. has related 23 legends in the course
of his commentury known as Vedirthadipiki (See p. 210 for a list). The name of this scholinst
is impressive. According to Macdonell, his real name is not known, he was truly a disciple of
six teachers whom he mentions at the end of com. (p. 168). They taught him seven books of
knowledge : Vinayakas Sialapinir Mukundah Siryo Vyisah Sivayogi ea sad wvai | Namami
tin sarvadi pintu mim te yair vai sadbhis sapta’ vidyis tu dattih |/ Adyii i
dvitiyi mahivmtom copanisaddvayam ea | Mah&vratam sitram fsam triivi eatviiriméndbrahm-
apam (Aitareya Brihmana) vai caturthi /| Sitram paficamyatrs sasthi tu griyum Sakalyasya
samhiti saptamiti | Ima datti vidyis tu sadbhir yair vai sadbhyo bhyo hi namo'stu tebh-
%nl;jf One wonders whether these were real names—Vindyakn, Silapini, M ,  Siirya,

yiisa and Sivayogi. This Pupil of Six Teachers lived in an age of intense literary activity (1187
A.D.) and himself rose to fame by his erudition and writings. It looks somewhnat fictitious that
not one of this group has otherwise been known in lit tradition. The names mentioned
might represent presiding deities to whom the mthorwﬂw The first four had become
the foremost gods in the religious conception and daily life by the 12th century. The fifth Vyisa
is the mythical eompiler of all ancient books, The Sixth, perhaps, was o real person or the Spiri-
tual Entity that he had conceived as a result of his profound learning.

23. ¥ide BD p. 132 for & list of them. Macdonell's edition of BD. is a model in the art and
seience of ediumuug ancient oriental texts is eonsidered to be n highly complicated task,
Distinguished » specially in the West, have put forth their best efforts in the field for over
a century and a half. The principles and methods evolved out of such a long period of
work have been illuminatingly set forth in the * Introduction to Indian Textual Cﬁﬁm
Dr. 8. M. Katre (DCPRI, Poona) 1941.

4. . P. D. Gune, Sivana's commen —its composition. Asutosh Mookeriee Silver
Juhilee Vg{um: Vol. III r{}ﬁem.u. Pml:?;mh Pp- 67-T7.  The idea s that eom, is
not the work of one hand, but many co-opernted to bring out the great work, under the general
editorship of S& . The present writer has lddnnt:ﬁt further proof in his article * The
Rgvedie word Farvata ™ contributed to the Prof. M. Hiriyannn Commemorntion Volume (in the
Press), Mysore. [Since published].

23.  Works like Midhaviya-dhito-vriti, Kilamidhaviya, Bindu-madhaviys ete.
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commented upon, largely borrowing from Siyapa’s commentary. Once Keith
demurred® at the idea of editing Nitimafijari on the ground that there was little
originality and less of contribution to knowledge in it. Though this is not wholly
untrue, one feels that his decision against its publication was somewhat harsh.
The importance of the work would have been evident if only its precursors like BD
and Sarva. had still to be unearthed. For the preservation of knowledge and
continuity of tradition, it is indisputable that works, even of the nature of digests
or compilations, need to be prepared and published from time to time. The one
feature of the Nitimafijari is that the illustrations are taken from the Veda only.
For our purpose, we shall take account of it for additional corroboration of Vedic

references.
Macdonell and Keith's * Vedic Index of Names and Subjects * is an indispens-

able guide to the student of Vedic antiquity. The authors’ claim*? is quite justified
that * it would include all information that can be extracted from Vedie literature
on such topics as agriculture, astronomy, burial, caste, clothing, crime, discases,
economic conditions, food and drink, gambling, kingship, law and justice, marriage,
morality, occupations, polyandry and polygamy, the position of women, usury,
village communities, war, wedding ceremonies, widow-burning, witcheraft and
many others. The proper names would embrace not only persons, tribes and
peoples, but also mountains, rivers and countries. The geographical distributipn of
the Vedic population would thus also be presented.” The special merit of the
work is that the authors being themselves profound scholars of Sanskrit have not
only culled out references from all available texts in an exhaustive manner, but
also have recorded up-to-date results of comparative and eritical investigations on

various subjects and aspects bearing on the Veda.
In estimating the value of the Epics and the Purdnas for a historical study,®

the view is generally held that sound conclusions are possible when only eritical

ag. Vide Keith : JRAS 1000, pp. 127-86. Keith has madea thorough examination of the
work and one is obliged to, even after perusing the publication of it in agree entirely
with his findings. Dya wrote the Nitimafjari in 1444 A.D. Writing just a century after the
Vedie revival in Vijayanagars under the leadership of Madhava and Sayana, may it be that Dyi
was echoing the Sayapa tradition? It has been siid above that the Sayana-Madhava output
could not have been single-handed. A number of seholars should have worked under them as in
an Academy. If Mukundn Dvivah.gmbmndfathcturﬂyimampmimrrmvdk lore, he

t have well-nigh direetly contributed to the great revival, at least as a junior contemporary
of Sayana. Dviveda’s nbode was Ananda, according to a verse in the work, Ifit is a place-name,
itmgdnotbclnﬂujnmtun]}furinﬂwb&ghhufﬁuhm]h It may be somewhere in the south
ns well, There is ano Ananda in Mysore State near the Bombay border, not very far from
old Vijayanagar (Hampi) ; and there are Vijasaneyins and Rk-dikhins in good number. The
Uvats nssocintion was dismissed by Keith'as untenable. The point s whether the fumily eould
burrhtedlnlhe&iymns.:muldjmﬂ_v,inwhithmuthcpmthuurtha\‘uhhhm-mmhud
in the Niti may have been Dyd's family inheritanoe. But we must have further corroboration.

27, Seep. vii VI Vol L. It is a surprise, however, that the learned authors do not include
Sarami in the Index. Muedonell has omitted to mention her name even in his HSL. (1000), She
Mﬂﬁnﬂ;ph.uatlmtuu“hﬂ?ﬁﬂYIuimﬂl"ﬂrlmﬂﬂnlmﬂtr. Suparna has been
included (vol. 1T p. 455} & It seems to me to be an unaccountable omission.

28, Foran account, reference may be made to Winternitz HIL
vol. I {1827) : section on Epi and Purdinss, pp. 311-806. The findings of pioneer scholars like
WMMEMurmmmemldﬂhmhubmﬂw
and ﬂldd.fnirmndudmumnﬂllbrwinmﬂih- His enthusiastic eflorts before the
Intecnational of Orientalists to set afoot a critical edition of the Mahibhirata culminat-

ed in the pauultsﬂﬂﬂ.l undertaking
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editions of the texts are made available. No definite period of composition ean be
fixed for these works, because, through centuries they have been subjected to addi-
tions and alterations with the result that they have grown in bulk. As it has
proved in the case of the Mahibhdrata, it is an arduous task to bring out eritical
editions. All the same the necessity for them is beyond question, if a systematie
insight into the currents and cross eurrents of pur culture is to be gained. At
present, however, all observations based on the versions found in the Epies and the
Puriinas will have to be made with due caution.

The importance and popularity of these works, indeed, can, in no way, be lost
sight of. They are the bed-rock of Hindu civilization, The Mahabhirata, specially,
is not only an epic, not only a work of poetic art (kdvya), but also, as Winternitz
puts it, * a manual (Sastra) of morality, law and philosophy, supported by the
oldest tradition (smrti) and hence furnished with incontestible authority ; and
since more than 1,500 years it has served the Indians as much for entertainment
as for instruction and edification.”®

The Rimiyana was exposed in a far less degree to tampering by later hands.
It could therefore, in spite of the first and seventh books, which are eonsidered to be
later additions, be still viewed as a compact work, when compared with the Mbh.
Whereas the latter assumed grand proportions as it had to record the déstinies of &
whole race i.e, of the Kauravas bestirring the three worlds,® the former described
the life-story of one hero, Sri Rima, who has been described as an embodiment of
human perfection. Ramiyana, though less voluminous than the sister epie, is
still a valuable book of human experience, less unwieldy but none-the-less full of
®sthetic appeal. If we may so describe, Riamiyana is for the Individual,
Mahdbhirata is for the Nation. More than before, the need is now great that the
country should look back at these storehouses of culture and bring to bear a proper
reorientation on the future outlook.

** The Purdpas belong to the religious literature and are, for the later Indian
religion which is generally called Hinduism and which culminates in the worship of
Siva and Visnu, approximately what the Veda is for the oldest religion or Brihma-
nism."®  They are closely connected with the cpic compositions and further
elaborate the legends contained therein to suit their own purpose.  There has been
no rule or restraint for such aceretions, for even in later times, books are fabricated
which assume the proud title * purdna.” or claim to be parts of ancient Purdnas,
As Winternitz puts it, they are ** new wine in ald bottles.”

“ The Puriinas are confessedly partly legendary and partly historical. The
descriptions of superhuman beings and of other worlds than this, are glorified

20. HIL 1, p. 81,
80. Cf. Bina E:I i it
m kaves tnsya kivyena sarvavrttintagiming
Katheva bhirat! yasya na vylpnoti jagattrayam Il
~Hargacarita (Introd. slokns),
i, Winternita, HIL, p. 517,
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accounts of the unknown founded on the analogy of the known. They are the
products of an imaginative and uneritical age in which men were not careful to
distinguish fact from legend. It is the task of modern eriticism to disentangle
the two elements. Its first object should be to remove from the existing Purdnas all
later additions, and then form a comparison of their oldest portions to determine
the relations in which they stand to one another and thus, as far as possible, to
restore their eommon tradition to its original form,"*?

IV

LINES OF INVESTIGATION

One need not aspire for any novel finds in the study of the legends. They
are repeated again and again in sucecessive generations; perhaps, repetition is
their strong point. Repetition and reconstruction being their regular features
they bear a study ever and anon. 5o much has been written in the past by eminent
scholars. The present study is a humble attempt to know them as far as possible.
Hence the writer submits :

Kati kavayah kati krtayah kati luptah kati caranti kati $ithildkh /
Tad api pravartayati mim nigamoktikhyinasamvidhineha [/

The study of ancient lore has to be approached with faith, frec from modern
materialistic prejudices which have hampered true appreciation and rendered
eriticism more destructive than constructive. Those who indulge in the destruc-
tive type had better keep away; it is in this spirit that the parable of Goddess
Vidya is repeated by several Vedic schools for the edification of the earnest
student :

Vidyd ha vai braihmanam &jagama
Gopdya mi Sevadhiste’ham asmi |
Astiyakidyinrjave yatiya
Na mi briyad virvavati tathi syam |/
Ya dtrpattyavitathena karni-
Vaduhkham kurvannamrtam samprayacchan |
Tam manyeta pitaram mitaram ea
Tasmai na druhvet katamaccaniha [/
Adhyfipitd ye gurum nadrivante

# Vipra vica manasi karmana va |
Yathaiva te na guror bhojaniyis
tathaiva tin na bhunakti srutam tat |/
Yam eva vidyih $ucim apramattam
Medhivinam brahmacaryopapannam |

#2. Rapson, CHI, Vol. p. 209, :
83. Adapted from Nilakaptha-vijaya, the last quarter of the original being ; Sanknrn-
bhah,



130 H. L. HARIYAFPA

Yas te na druhyet katamaceaniha
Tasmai ma briya nidhipaya brahman //*

Goddess Vidyil onee approached the Brihmana and said : * Protect me, I am
thy treasure, Impart me not to any one who is envious, not straightforward and
who has no self-control, so will I remain a souree of strength. (A student) should
regard him, as father and as mother, who fills the ears with Trurs without causing”
-pain but pouring nectar. By no means should a student prove treacherous to him.
Those vipras (learned pupils) who, though instructed, will not respect the Teacher
in thought, word and deed shall deserve no favour from the Teacher; similarly, too,
the knowledge (so obtained) shall not favour them. Therefore, O Brahman, thou
shalt impart me only to him who will keep the trust, whom thou thinkest to be
pure and not heedless, intelligent and devoted to his duties as a student and who
would by no means prove treacherous to thee.’

Mythology, in general, may be described as a historieal and scientifie study of
myths and legendg ; the whole body of divine, heroic and cosmogonie legends
come under its purview. Myths and legends are classified as meteorological,
physical, historical, ritualistie, artistie, ethical, mystical, or allegorical and so on.
Myths are traditional, having had their source often in individual imagination,
Psychologieally, the function of myth, is to strengthen tradition and endow it with
a greater value and prestige by tracing it back to a higher, better and more super-
natural reality of ancient events. * From myth spring the epic romance and
tragedy. -Myth, therefore, touches the deepest desires of man—his fears, his hopes,
his passions, his sentiments as it validates the social order, justifies the existing
social scheme and ranges from expressions of sheer artistry to legalism,”

Myth in common parlance savours of what is untrue, unreal, all the same it has
a hold on man's imagination. There is a certain amount of rational element in it,
as, for instance, in the myths relating to the Dawn and the Sun, Sometimes, the
irrational element, as in the story of the Creator himself committing ineest, renders
a myth repugnant. Plato would reject such untrustworthy stories of gods from
his ideal State !

The study of mythology is obseure and difficult but when rightly and cautiously
pursued it abounds with evidence as to the primitive aspirations and beliefs of
mankind and as to the various stages of moral and intellectimn) development, s

In the present study, by legend is meant a story which describes an anejent
event in which the characters are from, or are akin to, mankind and in which, the
emotions and experiences, such as those of human beings are deseribed, In this way,
it differs fromn a myth which is more often than not o fanciful representation of g

824 ted by Sayana—* Sakhiantaragutuih caturbhi mantraih *—at the end of
m[tiu?tgn It‘ti?mmmm. Thevmurem-i;;?l]hs (B35S xxiumﬁﬁi,hﬁ';
-11.
83, The above is based on the views ex in the Encye. Britannica und ERE
Is said of the myth equally applics 1o legend, @ i
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natural phenomenon. Thus the solar and lunar myths were brought home by Max
Miiller in his numerous writings. Sometimes, indeed, a conerete legend, like that
of Sarami or Puriiravas, was harnessed into a myth. Saramai, Indra’s messenger
(Indrasya diitih)—not the watch-dog of the gods (devasuni) as she somehow ecame
to be designated later—went to the Panis and demanded the release of Indra’s
cattle ; with Sarami as guide, Indra found the Panis. destroyved them and.re-
covered the eattle. These concrete lines are rendered into evanescent myth stating
that Sarami the Dawn, signalling the dispelling of darkness, heralds the advent
of Indra's cattle piz. the Sun’s rays. The immortal lovers, Puriiravas and Urvaéi,
are, mythically, the Sun and the Dawn. The birth of the sage Vasistha from
Urvasi is, again, the birth of the Sun from the Dawn. Which to choose and cherish,
legend or myth, mankind decided ; the myth gradually receded to the background
but the legend held on. It ecaught the imagination of men and began to thrive
on it, being harnessed at will for their own ends and purposes. For when man
began to narrate a story, he put his own mind into it, so much so the original out-
lines were entirely missed or misrepresented. But then the history of the legends
proves that they are almost beside the truth ; why should they be studied ¥ It
is precisely to know the real basis of the legends, the transformation that time
wrought upon them, the consistency and the logical necessity of such transforma-
tion and finally the reaction of the people who stored them as a rich heritage.
v
ITIHASA-TRADITION

QOur legends have a hoary past; their roots extend to the Vedas themselves.
Known by the comprehensive name, Itihisa (iti ha sa=thus, indeed, it was), they
constituted a necessary adjunct to the four Vedas, because, Itihisa is deseribed as
the fifth Veda.?® According to Kautilya’s Arthasdistra " Itihisa comprises purina
(old legends), itivrtta (history), dkhyiyika (fables), udiharana (illustrative stories),
dharmasastra (codes of law) and arthasistra (political science). The king is
expected to spend the afternoon in listening to these sources of knowledge. Thus
Itihiisa gives us the impression that it is not a single work but a species of literary
productions. But this range was acquired by the time of Kautilya (4th cent.
B.C.?) In the early literature, we find numerous references to Itihiisa, Purina and
Itihisa-purdna ete. But if they were actually composed, they do not exist today.
Max Miiller® thought that the R&miyana and the Mbh. have taken their place and

86. Chindogya-Up. VII1(fand 7, Buddhist Suttanipita IT1 7, both referred to by Winter-
nite. HIL p. 313 and n2, 3.

ar. * arvedis trayns trayl | Atharvavedetihisavedan cg veddh | “ K, Artha.
[ 8 Pﬁn'nms E:b‘w fvarsthaprahamnavidydsu vinayam gacchet | Pascimam
ikedihamnam Dharmasistram

itihisadravane | Puripam iti Skhyiy ceti-
tihasah | * Ibid. 1 5 _HILP_]glan.i. As species of literature which go by the name of Veda,

be mentioned and Gindharvaveda, Cf, also (I vi. 4) *iti-
may wmm.='htwwm,qemﬂmm Bjrﬂn!ti:uufthhdeﬂ:ilﬁnn,
nllthﬂh words were taken as synonymous—itihisa, itivrita, purina, akhydna ete. Cf. again HIL
p- 811 note. )

83, * Hibbert Lectures, p. 154 note. ﬁ]ﬂ“hdu,whtmlthﬁmf",pp,mm
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that the later Purinas even may contain materials, though much altered, of what
was called in Vedic literature, the Purdnas. It is one view that the old itih@isas of
the Vedie period were handed by oral tradition only ; they had no fixed text. On the
other hand, Sieg thinks that its vestiges are found scattered over the different
branches of Vedic literature, the Brihmanas, the Siitras ete.® If we reflect
upon the whole problem, the existence of an Itihdsa-tradition even at the time of
the Rgvedic compilation, nay, even before when the hymns were heing seen or
composed, cannot be doubted. It did not require a Siita Lomaharsana to narrate
the legends in assemblies, for in the life of the Vedie community and the extent of
its holdings which were limited, the stories were well-known and did not require
any disecourse thereupon. But later on there came the Age of the Brihmanas
which was dominated by ritual, Looking at the laborious exegetical attempts
and far-fetched grammatical fancies of this ritual literature, one is driven to suspect
4 long break in Vedic tradition, % with the result that fact was substituted by fancy
in the reconstruetion of old tradition (purina). Purana assumed a definite status
and came to be considered a regular part of any sacrificial programme.3!  As time
rolled on, the Itihisa grew in proportion and finally was sct down to record through
the Epies and Purinas.

By the time of Yiska, a regular class of thinkers is recognised called the
AitihAsikas.®* They interpreted the Veda from the legendary point of view. For
other points of view, there were the Niruktast (etymologists), Yajiikas® and
Pirve-yijiiikas® (Sacrificial ‘school, old and new), and the Vaiyikaranas (Gram-
marians). To this we should add an Astronomieal school (Jyautisakas) who attempt
to locate a star in the firmament for every hero of the Veda. We have heard of the
most popular story of Orion being no other than the famous Iksviku king Tri¢anku,
In the same manner other constellations also, it must be possible to identify; hence
the origin and growth of a series of legends always harping upon the starry heavens.
It is not a very popular school, though as is seen in individual cases, it became a
regular hobby of a few scholars. Remarkable are Dr. R. Shama Sastry’s books and
articles in this direction, contributed to various journals in India¥ With the
spread of Vedic studies in the West, a new school of interpretation was initiated
by Rudolph Roth, which may be designated as the Philological or Linguistic

#9. ERE Sieg's article on Itihasa.

a0, - ML Hiriyanna :  Outlines of Indinn Philosophy, p-20 nlso ASL, pp. 432.54. Witness
the cxt:nﬂ::tnmpliﬂmthn that the Sunadiepa Legend received at the hands of * tradition * from
RY to AB.

41. ASL p. 40. At the Advamedha, on the th day, the jtihisas are recited ang
ninth, the purapas. The word aitihya is used fo T (1 T3] o) ify tradition in & very wide
sense :  Sayana upl-tus—mhlsmpmimmnhibhﬁnhhﬂhmwmnm !

42, Nir. II 16, IIT 1, 10.
43. Referred to twenty times.

44 Nir. V 11, VII 4, XI 29, 81, 42, 43,

45. VIIga.

45. 112, IX5

47. Vide Dandekar’s Vedic Bibliography. Index of Authors, p, 353,
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Sehool®® According to this School, the Vedic Language should be understood
on its own authority, bringing to bear the kinship of other Indo-Aryan languages;
should not trust to Sdvana only who is “ the blind man’s stick ” in the path of
Vedic Exegesis. Wilson, Colebrooke!® and othgrs recognised a Traditional School,
reflected in the Commentary of SAyana wlmmﬁe former considered as the safest
guide through the intricacies and obscurities of the text. This classifieation is
not complete if a reference is not made to some scholars who perceive nothing but
philosophy in the Vedic mantras. They form the Adhydtmika or Philosophic
School.® Of the eight Schools of Vedic Thought and Interpretation adverted
to above, viz. :

Nairuktas (Etymologists)

Yajiikas (Ritualists)

Vaiyikarapas (Grammarians)

Jyautisakas (Astronomers)

Bhasivids (Linguists of the West)

Sampradayavids (Traditionists)
: Adhyatmavids (Philosophers), and

Aitihsikas (* Legendarians )
the first seven became the provinee of the student and the specialist, while the
last came to edify the common man. Thus developed the vast literature
of the Epies and the Purinas to entertain and instruct the commonalty. Regard-
ing Vedic interpretation, the present outlook is one of via media. It takes into
account all the aspects above reeapitulated before deciding upon the meaning of
a passage. With the researches of Maurice Bloomfield on the subject of ** Rgevda
Repetitions,”®* a study of all the contexts in which a pida or a verse occurred,
became necessary, with very satisfactory results. Thus a eritical and comparative
outlook. which does not lose sight of the tradition or sampradiya, characterises

the modern method of interpreting the Veda.®
L |

THE PLACE OF LEGEND IN NATIONAL LIFE

It must be noted that no story is actually told in the Rgveda, but many inei-
dents and circumstances are definitely alluded to. Saramé and the Panis, Urvasi

cr. I retation of the Rgveda, Dr. Manilal Patel. Bhirativa Vidvi Vol. I, p. 17
dan;ﬁ.i'h{mr:lttﬁguﬁnnnrnﬂnmmhﬁAn.Mlndmmhﬁu wbuﬂdhmml:d.

49. 'Wilson in his preface to the RV Translation. Colebrooke, Asintic Researches (1505)

VIII, p. 476. i
m? €'f. The Vedn and its Interpretation, Principal A. B. Dhruva. Milaviya Commemoration

Volume (BHU, 1952), pp. +47-58.

50a. The Repetitions ** are of interest not only for the di explanation of many a gi
m.butuhuhraﬂlﬁdmpﬂ:hﬂlndﬁtimlﬂnrmmmm i E}m'm
as confronted with that of all the other hymns which are concerned in
are considerably more important than the variants in other Vedie texts, interesting as these
are for the history of schools, the t of the language, and the later growth of Brahman-
jcal ideas.” Rigveda Repetitions (HOS Vol. 20, p. xix, vol. 24 forms the 2nd part of the work).

. Cf. Macdonell, The Principles to be followed in translating the Co
Em:r: pm{mtm:l to R. G. . BORE, 1017, pp. 3-18, Hgveda (Commemorative
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and Puriiravas legends are nearer being actual events than perhaps Sunadéepa
being yoked for sacrifiee or Viévimitra having developed a hatred for Vasistha.
Vasistha and Visvamitra each had enemies but it is not certain whether they were
enemies of each other. While forghe truthful happenings we turn our eves to the
most original document the Raveda, the gradual transformation which sometimes
changed the complexion in toto is not without significance inasmuch as it reflects
the cultural phases in the fortunes of the Aryans in India and their thorough assimi-
lation with the native populace. The original purity of concept and character had
had to be mixed up with the complicated and undeveloped notions that prevailed
in the atmosphere of their new possessions. The same stories had to be retold and
reinterpreted. Gods and men sat together at the sacrifices in the Vedie Age, but
laterthe distance between god and man began to widen. Man expanded, propagat-
ed and became a problem for himself. Far removed from divinity he was natural-
ly to doubt it. Fresh impetus had to be put into Vedic lore —thus grew the several
strata of literature and legend which were evolved from time to time, spontaneous-
ly, to hold together the peoples and their beliefs.

Thus in the beginning, gods came to the earth often times; it was their sporting
ground. But when the land became crowded with mortals, the visits of the im-
mortals became few and far between. They had to be summoned with great
ceremony and sacrifice or after severe self-mortifieation by & process called penance.
It was the privilege of some, however, to visit the Immortals in heaven off and on
for negotiations on behalf of mankind ; & few celebrated kings were even honoured
with invitations to help the gods in their fights against the demons. Later on
this ehoice for divine favour also became a thing of the past. Gods became in-
visible and would of course favour their devotee as such, provided he faithfully
discharged all his duties by them as required by the Sistras. When Gods dis-
appeared from mortal approach, éistras about them became more and more elah-
orate ; thus worship of the God at home and in common with the others at temples
became an art by itself substituting for the no longer tenable Sacrifice, As the
community expanded, their wants became many and varied ; their functions
also differed accordingly. Their outiook now was more mundane. Now and then,
of course, the hunger of the soul asserted itself ; the monotony of existence, the
transitoriness of life, hirth and death, above all, the futility of appeal to an in-
visible God—these ideas began to sway over the mind of the commonalty. At sych
a time, the service rendered by the epics and the Purdnas for enlivening the soyls
of the people can hardly he exaggerated. Here did Lomaharsapa® earn the grati-
tude of all, by presenting the ancient legends to the People in a8 manner that pleased
their minds and whetted their hearts’ yearning for a tangible knowledge, if not
vision, of the Ultimate o®the Absolute. The continuity of the teachings of the
sacred Vedas was also established by the dictum—

52, Thﬂm?mlujuﬁhhkmﬂ;:}t:m .
Lomini harsayafieakre 1 subhiisitail |
Mw%mhl‘u'mh{“lmbwu@u
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Itihdsapurinibhyim Vedam samupabrmhayet |
Bibhetyalpaérutid vedo mam ayam prahared iti //®
The Veda should be well amplified by means of Itihisa and Puripa ; the Veda
fears a man of little knowledge as he might maim it therehy.

Thus the popular mind was satisfied with the sanctity of the Epics and the
Purinas as they were, logically, exhaustive commentaries of the Vedn and its
tradition. Even otherwise, the medium of legend to communicate religious and
even philosophical ideas has been found fruitful through Ages. Nothing ean exert
greater credence on the human mind than when it is deseribed as having happened.
“ Thus, indeed, it was *" (Iti-ha-isa) combines with narration, a stamp of authority.
And when, now and then, an appeal is made to former authorities by means
of statements like, Atripyudiharantimam itihiisam purdtanam ete., the belief is
firmly rooted. Philosophers, who elaim to think of God from a higher plane on
the strength of having imbibed the quintessence of worldly experience separating
the grain from the chaff, are prone to set less value to the legends, as,
.they say, for instance, Plato would allow no foothold for the fanciful
myths about gods and angels in his ideal State. But, for the average
man with his preoccupations—and his elass forms the teeming millions—a
set of prepared ideas about the Supreme Power is necessary, ideas which
emanate fromy thinkers or prophets who have-had communion with the Holy
God. The average man, again, would feel gratified to find some econcrete
story on which his Faith can lay anchoer, or even some concrete ohject on which he
can superimpose all his conception of God, the Gracious and the All-powerful.
This deep yearning of the soul is represented by what Prof. Otto ealls the ** numino-
us " in man, which feels or realises and is fascinated by the adbhuta and the acintya
in God (Mysterium tremendum); and which ultimately leads him to rapturous
_emotions of love and surrender (bhakti) to the great God.® The temple and the
church on the one hand and the Sigas and the Epics on the other have proved to
be substantial contributions to foster the * numinous,” and have, therefore, very
rightly deserved the popularity they enjoy. If a nation is to be united it is by the
Traprriox it inherits and cherishes. And India’s unshakable belief and regard
for tradition has been writ large in the Great Epics #hd in the Puriinas and has been
upheld by the sky-seraping towers of temples.

One great point about Itihasa is that it appeals to all classes. Unfortunately,
India is torn by an abuse of the Caste System.  Whether the Caste System (edtur-
varnya) was responsible for the degradation of Indian Society, or an abuse thereof,
is a matter of opinion. All the same, the distinction of varpa (caste) by the
accident of birth and not by the actuality of profession has been the bane of our
social structure. True, there is the doctrine of Karma to support the distinetion
by birth. It is agelong and has been a potent factor of our Religion. But our

. Mbh. T 287,
ﬁ c:r.u.Ymmmmr.nwmm'.wnrmunm"mh I

tion to Indinn Thought. {Read before the XIX Session of the Indian Philosophical Congress

and published by Mysore U. J. Val. VII, No. 2, March 1947).
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Religion and our Country are in a transitional stage. A New Order of things is
inevitable. And God’s original order conveyed in the following statement :—

Na vifeso'sti varnanim sarvam brahmam idam jagat |
Brahmand piirvasrstam hi karmabhir varnatim gatam |/

*“ There is no distinction of castes. This world, which, as created by Brahma.
was at first entirely Brahmanie, has become divided into classes in consequence
of men's deeds.”—deserves to be reharnessed for the good of humanity, Such
upheavels have come upon us often times and the Smrtis and the Sastras have
been alive for the changes and have conformed to them ; e.£. Paradara-smrti is to
be followed in Kali-vuga, and not Manu, the first law-giver (Kalau Pirisarah
smrtah). A fresh structure has to be built upon old traditions ; the great litera-
ture of the ancients, of which of course we can always be proud, has to be read in
a new light which has just radiated through the horizon.

The sociological aspect of the legends is as important as their religious aspect.
In them are reflected the successive stages of eulture and civilisation. The Itihiisa-
puriina as revealed in the Vedic texts gives us a picture of ancient Society, at least
in its outlines. The next stages are marked by the appearnce of the Epics, of the
Puriinas and of belles-lettres, these categories being for the most part contempor-
aneous in the few centuries thatpreceded and succeeded the Christian era.

A third aspect of the legend is didactic. Through the stories of the lives of
great men and through the teachings of sages and seers retold in simple mould and
easy language, the Itihisa provided ethical instruction to society, together with
philosophical doctrines.

Incidental to these aspeets, much miseellaneous matter also found its way
into the Purinas like the genealogies of kings, their rule over various kingdoms of
the historie and prehistoric past, the rivers and mountains, more than all the holy
spots situated on them (tirthas) ete. so much so that the Purdnas developed a
technique of their own, which expressed itself in the five characteristics :—

Sargad ca pratisyragas ca vamso manvantarini ea |

Vamédnucaritam ceti Purdipam pafiealaksanam !
—LCreation ; re-creation i.e. periodieal annihilation and renewal of the worlds ;
genealogy (of gods and rsis) ; the millennia i.e. the great periods each of which has
& Manu or primal ancestor of the human race; and the history of the dynasties pis.
early and later dynasties whose origin is traced back to the sun {solar d}rnnnt.y}
and the moon (lunar dynasty).® Thus we see that the legendary tradition, ex-
pressed through the medium of the Epics and the Purinas, knit itself jnto the life
of Society, being a source at ance of pleasure and instruction, -

55. Mbh. X11 188.10. Quoted by Muir as a motto for his first volume OBT. see back of
title page (3rd edn. 1800).

56, . Winternitz HIL I . 502 and note, T‘ht-ﬂui.lilimm.dinthgmu portan
mmﬁamwnmﬂm e 5
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Vit
THE AGE OF THE RGVEDA

A definite age for the RV in terms of years or even centuries hefore our time
is not possible to fix, as is revealed by the most laborious enquiry up tonow. The
subject is hackneyed enough ; nevertheless, every scholar permits himself to enter
into the subject, for, at one time or other in the course of his study, he is sure to
wonder within his mind, what might be the age of the RV, which happens to he
oldest literary monument of the Human Race! In answer to this question, it is
wise, perhaps, to say : RV is the oldest in age among literary productions, and be
content.

What with the doctrine of Revelation (spauruseyatva) which recognised
nothing like a beginning for the Veda, and with the data provided by the theory
of yuga and mahiyuga, pralaya and mahipralaya, the earthly year and the
celestial year and so on ; what with, on the other hand, the linguistie, historical,
archzological and astronomieal evidences ransacked and wrested from their
hidings with marvellous genius, industry and tact by the great scholars of the nine-
teenth and twentieth centuries—the Age of the RV is still 8 mirage to grapple with.
The world of scholars bestirred itself once again after the discovery of the euneiform
tablets at Tel-el-Amarna in Upper Egypt and the discovery of the Inscriptions at
Boghaz-Koi (North Mesopotamia) dating from 1600 to 1400 B.C.¥ They speak
of names of Mitani kings with the prefix * Arta ” which is reminiscent of Vedie
Rta; and reference is found to the Vedic gods, Mitra, Varuna, Indra and Nisatyau,
This raised problems not only concerning the age of the RV, but also regarding the
original home of the Aryans and the theory of their migration. In the opinion of
Keith, * misplaced confidence in the Parsi tradition which dates Zoroaster three
hundred years before Alexander, has resulted in endless confusion and difficulty.”

On the evidence of the language of the Avesta which bears close resemblance
to that of the RV, the common belief is that the Aryans came down to Iran from
their original home, Central Asia, and then a branch of theirs moved on to India.
The activities of the Indian branch, the chief one being the mmpﬂntiun of BV
Samhiti, began after their separation from the Iranian Settlements., The accept-
ance of this view has put an unjustly severe restraint on Vedie chronology. To
squeeze in so muech of literature and history from Zarathushtra’s date—the
Rgvedic compilation, the growth of the Brahmanas, the Siitras and the Upanisads,
Yiska, Panini, Mahivira, the Buddha, our Epics, and all before Alexander invaded
India : 326 B.C.—is impossible ! Consider, on the other hand, the possibility of

57. Cf. Bloomfield, Rel. Veds, pp. 11-12. Keith RPV, pp. 5, 83, 617, Wintren
PD- mn%hﬂlﬂ. HZ pp. 0, 47, 260, 270, PP Wintrenitz FIL
58. Bhand. Comm. Vol. Keith, Early History of the Indo-Iranians, pp. 81-02.

50. Date of Zoroaster according to tradition : mmu.mmmm:nmm
tra's date of birth is placed anywhere between 600 B.C. and 6000 B.C, HZ p.13.
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the migration of a branch of the Aryans westward into Iran from India.® The
original home of the Aryans might have been in India itself or they might have
come to India through some route, not necessarily Khyber. That is a major
problem. At any rate having had a sufficiently long and comfortable life in the
Land of the Five or Seven Rivers (Punjab and N.W.F.), one branch, evidently the
dissenters, went westwards, whereas another spread eastward to Madhya-desa and
further to Bengal and down to the South. After the western branch migrated to
Iran, soon or late, rose Zoroaster ; the Gathis were sung in the language known
as Avesta. Even then there should be ne objection to the close resemblances
between the Vedic and Avestic languages. Just as the eastern branch came in
contact with the original inhabitants and underwent transformation in thought
and doing, so also the Iranian section mingled with the native populace and became
subject to new influences. Differences grew ; the outlook changed ; they became
poles apart. Conflict and conquest followed as a natural result. Remembering
their old hatred, as it were, there were in historic times a series of invasions and
depredations back on their old home, India,

Now comes the discovery of the Indus Valley eivilizationst envisaged by the
finds at Harappa and Mohenjodaro. No definite deeision has yet been reached
regarding its age in general or its age in relation to RV in particular, The most
generally accepted view up to now is that it is pre-Rgvedie; some hold that it is
based on the Rgvedic civilization only and that the unearthed ecities and the seals
betray contemporaneity - with features and events of Rgvedic life. There is a
third postulate that the I-V Culture is entirely Dravidian in character. It is beside
the present purpose to go into a discussion of the various problems and controversies,
when the entire study thereof is still in a nebulous condition. The position is
clearly set forth in the following passage :

“The finds unearthed at the prehistorie sites provide many interesting,
important an intriguing points such as the date of the civilization ; its authorship—
whether it is Aryan, pre-Aryan, Dravidian or Sumerian ete.; its relationship with

60. Kceith is not unfavourable, Cf. RPV. 5-7, “ we are, therefore, still left without any
definite evidence to aid us in dating the distinction of an into Iranian and Indinn, and we
should hn.h[y revise our conception of this division,™ Ibid. p. 617. Winternitz #s quite
Elvourlgftn" We shall have to sssume that, just us there were Aryan immigrations into lndln'imm
the west, there must have been Bolated migrations back to the west,™ HIL, p. 805. On the

together in Eastern Tran, Tlﬂmﬁﬁmdtnthmgﬂdlnﬂdenhmlmd the same view
of life on earth. Thnjrle;u:m n:nhurpeﬂndmd:uwnpmedtnthnmlh,mm
Hindukush and entered Punjab by aboat 2000 B.C.
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civilization. his * Vedie Bibliography * (NIA publication, Bombay, 1946) Sections
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other cultures; its extent; the religion and culture disclosed by it; the Indus
Seript, ete.” And " a somewhat satisfactory solution of these problems can be
obtained when we discover strata bearing on Vedie settlements and showing their
relative chronological position to the Indus civilization. Excavation along the
banks of Sarasvati and Drsadvati in the homeland of the Vedie Aryans will go a
long way in providing ample valuable material. The satisfactory decipherment
of the Indus Script which has hitherto baffled all attempts will give an unimpeach-
able and incontrovertible piece of evidence. Scholars have so long approached the
problem with preconceived notions and consequently have read their own theories
into the so-called Indus Seal writings. The discovery of a bi-lingual inscription
will undoubtedly supply us with a elue to solve the mystery which is shrouding the
problems.’" 82

Reverting to the Age of the Rgveda,®® we can only register the dates assigned
by various scholars from 1000 B.C. to 25000 B.C. Max Miiller assigned 1500-1200,
Weber 16th cent., Haug 2400-1400, Whitney 2000-1400, Kaegi 2000-1500,
Winternitz, 2500 or 2000-750 or 500, Jacobi 4500-2500, Tilak 6000, Venkatesvara
11,000 and A.C. Das 25,000 ete.—all before Christ. It is well to recall a statement
made by Max Miiller himself long ago. * It is far better to show the different
layers of thought that produced the Vedic Religion, and thus to give an appro-
ximate idea of its long growth, than to attempt to measureitby years or centuries,
which can never be more than guess work.”® What applies to Vedie Thought
applies to Vedic Literature as well.

VI

RGVEDIC LEGENDS
These are numerous indeed. Saunaka’s Brhaddevata is a land-mark in the
study of the legends as it is the most ancient text to narrate, briefly of course, as
many as forty legends, which are amplifications of the Rgvedic nucleus. The
Sarvinukramani of Kityiyana offers similar material ; Sadgurudisya expands
many of the legends. Finally, Siyana’s prefatory notes to the hymns referring
to past stories are very helpful.

With a survey of Siyapa's commentary, the vast legendary matter could be
gathered. Over seventy-five adventures of Indra are mentioned. Apart from
the display of his strength against his adversaries, Indra, as is well-known, freely
and bounteously bestows wealth upon the sacrificer. He also helps people in
distress. In this respect, the record of the Asvins is as bright if not brighter.
They are the divine physicians and surgeons who have made themselves responsible
for the well-being of all in their province. They supply artificial legs to those who
are wounded in battle, they save people from shipwreck and remove blindness and

62. A. D. Pusalknr, Indus Valley Civilization, Bhiimtiva Vidyi, Vol. 111, Part I, pp. 21-22,

68, For a full discussion, vide Winternitz HIL I pp. 200-310. ﬂﬁlhﬂlﬂhkrﬂn.n
Eastern Religion and Western Thought. pp. 119-20 fn.

64. Max Miiller, Hibbert Lectures, p. 158.
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barrenness. They cure leprosy and reseue those caught in the fire but, what is
more wonderful, they transplant the head of a horse on the human body and again
replace the original head. These achievements are remarkable and striking in
their amazing similarity to the achievements of the latest researches in medicine and
surgery.
Besides the expolits of individual deities as above illustrated, 20 legends of a
more general character could be noted. They are as follows :—
a 1. Saramai I 6.5.
Sunaséepa T 24-1,
Kaksivat and Svanaya I 125.
Dirghatamas T 147.
5. Agastya and Lopimudra I 179,
Grtsamada IT 12,
Vasistha and Visvamitra IT1 58, VII 83 ete.
The Descent of Soma 1T 48.
Vimadeva IV 18,
10. Tryaruna and Vréa Jana V 2.
Birth of Agni V 11.
Syviéva V 52.
Saptavadhri V 78,
Brbu and Bharadvija VI 45,
15. Rjiévan and Atiyija VI 52.
Sarasvati and Vadhryaéva VI 61.
Yisnu's three strides VI 69,
Birth of Brhaspati VI 71.
King Sudas VII 18 ete.
20. Nahusa VII 95,
Asanga VIII 1, 33,
Apala VIII 01,
Kutsa X 38 (I 88, 51, 07 ete.)
King Asamiti and the four priests X 57-80,
25. Nabhinedistha X 61, 62,
Vrsikapi X 86.
Urvaéi and Puriiravas X 95.
Deviipi and Santanu X 98,
Naciketas X 185,
The * dinastutis ™" praising Pikasthiman, Kuruniga, Kasu, Tirindira, :
Citra, Varu, Prthuiravas, Rksa and Asvamedha, Indrota and Atithigva ete.
(VIII Mandala) should naturally refer to events which led to the gifts and their
praise, but they are not counted in the above list as they afford, historically, little
matter for study. Similarly, the various adventures of Indra and the Asvins,
somehow, were not followed up in later literature, It may however be of interest
to recall some of them here : they make a short biography of the gods eoneerned,
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Indra :—Maruts are his allies (1 6.7, 33-4),%% Indra born as Kusika'sson (110-11)
destorys demon cities (I 11-4), slays vala and releases eattle (11.5), kills Susna
(11-7), Indra-Vrtra fight narrated in some detail (I 82), clove the cloud, cast the
water down, killed Vrtra, recovered the kine from the Panis, won the Soma—all
allied with the Maruts; Vrtra's followers fled, Indra was encouraged by the Nava-
gvas (1-83), Maruts stood fast by Indra when all others fled (51-2) once Indra
almost collapsed but recovered with a draught of Soma (52-10). Indra protected
Kutsa, defended Dasadyu, redeemed Svaitya (33-14-15), helped Angiras, Atri
and Vimala (51 -3), destroyed the cities of Pipru and well defended Rjisvan, defend-
ed Kutsa against Suspa, destroyed Sambara in defence of Atithigva, trod upon
the demon Arbuda (51-6), helped the sage Vimada (51+9), delights at the sacrifice
of Saryita, gave Vréaya to Kaksivat (51:12-18), broke through the defences of
Bala (52-5),-slew Namueci (53-7), Karafija and Parpaya in the cause of Atithigva,
demolished the cities of Vangrda (58-8), overthrew 20 kings and their 60079 follow-
‘ers (58+9), helped Tirvayina and others (58-10) ete., ete. To mention a few more
noted recipients of Indra’s favour—Turvaéa, Turviti, Nodhas, Etasa, Purukutsa,
Vrsagir's five sons Rjraéva, Ambariza, Sahadeva, Bhayamina and Surdidhas,
Trasadasyu, Divodasa and Dabhiti etc., ete. Indra fixed the wandering mountains,
set the Sun to light up the caves of the Panis, pierced thrice seven table-lands
heaped together, sought Visnu's help to kill Vrtra, employed Trita to fashion his
weapons, permitted himself to be born as son of the demoness Vikunthi—these
are some of Indra’s deeds chosen for their variety and peculiar interest.

Vrtra, Bala and Sambara are his powerful enemies. A few others may be
noted : the demon Krsnpa and his 10000, VisvarGpa son of Tvastr, Urapa of 99
arms, Asna and Rudhikra, Dhuni and Cumuri, struck Krivi and sent him to eternal
slumber, hurled the bolt against the godless Piyu, overthrew 90 enemy cities with
one effort, subjugated the turbulent Bheda ete.

The Asvins repair men's faults thrice a day, Siiryd elected them for her
husbands, they brought wealth to Sudis, made a barren cow give milk, rendered
help to Rebha, Vandana, Kanva, Bhujyu (saved from shipwreck), Karkandhu
Vayya, Sucanti, Atri (saved from fire), Prénigu, Parivrj, Vasistha, Kutsa, Vispali,
Vasa, Dirghasravas, Kaksivat, Mandhétr, Bharadvija, Turviti, Dabhiti, Dhvasanti,
Purusanti, Vadhrimati, Jahnu, Jihusa ete. ete., cured Ghosi of leprosy and she
could marry, gave protection to Dirghatamas, removed his blindness and saved
him from the persecution of his servants, won the 1000 Rk-praise of Daksa. ete.

In the interpretation of the legends, Bloomfield set forth some salient prineiples®?
The first requistite is to deal with the materials which the Vedic texts offerus as a

65. The references are to RV Mandala, sikta, stanza. Manpdala is always shown in Roman
figures. The stories are either suggested in the stanzas referred to or are stated by autherities -
in connection with the stunzas,

66. Bloomifield remarked * Even animals are helped or cured by them. In one instance,
they perform a cure caleulated to make green with envy even the most skilled of modern vet-
crinary surgeons, if by any chance, they should hear of it.  When the racing mare V. breaks
.hg,m,-putunimnmlniuphw;withthntlhchnm‘lﬂyﬁmthtm Rel. ¥V . 118,

67. JAOS Vel. XV (15801) pp. 143 :n?. Contributions to the interpretation of L&Ym :
third series. Earlier contributions, JADS Vol. XIII, Am. JPh. Vols. VIl and IX.
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story, an itihisa or dkhyana, which is their face value. There is, frankly speaking,
nothing which justifies the interpreter in looking for anthropomorphic or therio-
morphic motives at the bottom of it. If these ever existed, they have vanished
from record. Why should they, indeed, have existed? Indra, the demiurge
of the Vedic texts, encounters demons, for, instance, and deals with them
according to the fancy of the story-teller. Indra, to be sure, is very largely
a storm-God who attacks the clouds and other natural phenomena personified as
demons ; but, he is also the heroic person INDRA and, in his latter capacity the
very one to become embroiled with all sorts of uncanny beings such as inhabited
the fancy of the Vedic people. There is much truth in this dictum. Let us take
an instance : the Hounds of Yama, Syfima and Sabala. The mythologists would
not permit them to be fancied as hounds at all. Bloomfield himself identifies
them as the Sun and the Moon. Others see the west wind and the south wind in
them. Similarly, Saramai is the Storm-Goddess, her sons, Sirameyau, gods of wind.
Vasistha is no other than the Sun, being the son of Urvasi who is no other than the
Dawn. In the opinion of another scholar, the Eclipse Code of the Rgvedic Aryans
is revealed in the Sunaséepa hymns.® The author says, ** The fundamental eycle
of the Sunaséepa hymns is one of 2760 days of eight nodal yvears. The basis of this
inference is the number of letters in the seven hymns taken together whichis 2768.”
Further, ** According to the legend of Sunaééepa, Rohita wandered in the wild for
seven years, this period amounts to 7 X 854-4 or 2480-4 days. Rohita paid 800
cows to Ajigarta for complete liberation. In Vedie phraseology a cow means a day
(vide Gavim-ayana by Dr. Shama Sastry). Therefore 300 cows mean 300 days.
Hence the total Rohita period amounts to 2480-4 days... All these several values
deduced from independent sets of data agree closely among themselves and support
the inference that the basic period of the Rgvedic eclipse cyvele was 188 Parvas.'

The erudition and imagination behind these viewsof the specialists cannot and
need not be denied. Ifthe hymns originally meant it all is a question which scholars
have patiently to reflect upon. The rational view is that RV is a human document,
the gods are man-made, they have human characteristics, in other words they are
conceived in a human mould.® Therefore it is fair that they and their lives have
primarily to be looked at from the stand-point of human values. If the hymns
contemplated any mythical motive that the Houndsof Heaven are the Sun and the
Moon, or that Saramai is the Storm-Goddess or Vasistha is the Sun, one wonders
why the Veda would not state it ; what harm? On the other hand, what harm is
there to believe that there were two real hounds in the service of Yama ; they,

68. B Hajo Hao, The Ecli Code of the Rgvedic Aryans as revealed in S hymns
and Brahmanas, PD.VaI.E‘I{ir:ﬂ} p. 1-26. Rohita wandered for 6 years according to AB
lndfw:rmﬂmﬁnsi Frinber'udwﬁ‘mnmh?llﬂtim.ituhauldhemu_n, It
is wonderful . I amrem of another. The R Snmhitimunhgﬂahmmm
which is the extent of Kali- in years, curiously (A Govindicirya-swimin), the
a8, many numerical i between several sacrificial aspects and the seasons,

and
months ete, are found or forced. lntheduﬁtrrnﬂ rﬂ]h"iﬂmithpninmg::tht
there is no correspondence at all between the hymns and the Sunadéepa legend. mwm
ascribed, by tradition, to his seership and not with reference to the circumstances of the *s life,

69, Cf. M. Hiriyanna, Outlines of Indian Philosophy, p. 381,
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like so many other supernatural or superhuman things, afe justified in their exist-
ence, as conceived by the Vedie ‘folk. One, perhaps, need not and should not
strain so much regarding identities. Vedic Faith has painted a eertain pieture of
heaven. Some of its lines may point to Nature or Allegory or Sky. . Still there
would remain a large part of it to understand which we have to invoke Faith. Why
not assign everything to Faith and be pleased with a state of things, reported as
having existed once upon a time (iti-ha-isa)? No purpose is served by strained
identifications. What special achievement of fancy of the Vedic poet it was to
view the sux and moox, who are the very Light of our existence, as the hounds
of Yama, and why exert to reconcile the canine attributes with those world-
sustaining qualities of the Heavenly Ones? It is hard to understand how Bloom-
field departed from his own principle, above-mentioned. The ecase is strong,
however, to set human values in the first place,

In the second place, Bloomfield recommends giving up the belief that the
allusions to the story which may be gathered from the seattered mantras are the
only true material for its reconstruction. Hewould like to view the entire evidence
as one whole—evidence provided by the legends of the Brihmanas and the Siitras
as well, because they would be based on the same conception as the mantras.
Ad hoe touches, which are inevitable while handing the story from person to person,
inspired by practical matters like sacrifice and witcheraft, have to be dealt with
what may be called tact. * The proper attitude is,” Bloomfield declares, ** on
the one hand, neither implicit faith in every detail of the connected legends and
in every symbolic employment of the legend in ritualistic practice; on the other
hand, a growing faith in the synchronism of mantra, brihmana and siitra. As far
as the first two are concerned, the writer is more and more inclined to the belief
that mantra and brahmana are for the least part chronologieal distinetions, that
they represent two modes of literary activity and two modes of literary speech,
which are largely contemporaneous, the mantras being the earliest lyric and the
brahamnas, the earliest epic-didactic manifestation of the same eycle of thought,
Both forms existed together, for aught we know, from the earliest times, only the
redaction of the mantra-collections in their present arrangement seems on the whole
to have preceded the redaction of the brihmanas. At any rate, I, for my part,am
incapable of believing that even a single Vedic hymn was ever composed without
reference to ritual application, and without that environment of legendary report
which we find in 8 no doubt exaggerated and distended form in the Brihmanas
and Siitras.”” The postulates herein embodied are difficult of aceeptance. Firstly
mantra and brihmana are largely contemporaneous and they are for the least part
chronological distinetions. The mantras and brahmanas may have co-existed but
we have to consider the texts that have been handed down to us. The mantra did
not admit the play of a Iater hand, while the Brahamna did not escape it. The
Sunaséepa legend is an example. The oldest Brihmapa and a text that is nearest
the original hymns is the Aitareya. While the RV makes the barest mention of
the legend, there is a full and finished narrative thereof in the AB. From the point
of view of historical development, the elaboration is remarkable and must
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presuppose certain intermediate stages to justify the inclusion of Harideandra's
episode in the beginning and Viévimitra’s at the end. Macdonell and Winternitz
are of opinion that there is & wide gap of time between the mantra age and brah-
manpa age.” That no hymn of the Veda was ever composed without reference
to ritual application is only an argument advanced by its author for the oceasion
for, it is universally acknowledged that the hymns of the RV are poetry first and
then everything else. In them we find * the first outpourings of the human mind,
the glow of poetry, the rapture at nature’s loveliness and mystery.”?  Bloomfield's
reference to tact in handling the evidence supplied by the various texts of different
ages is instructive. It stands to reason that in the historieal study of the evolution
of a legend there ought to be no place for preconceived notions. The material
should be assessed just as it is presented, the changes noted from the earlier stage
to a later stage and a logical conclusion established. For example, to develop a
line of thought that all along the literature of ancient India, the brihmanic tradi-
tion has held sway, the priestly class saw to its supremacy everywhere, in literature
as well as in Society™: —these are impressions formed in the 19th and 20th centuries
about things that transpired in ancient times ; they are, in Bloomfield’s own ex-
pression, “ judgments based upon schematic principles.” Verily so. The authors
- of such interpretations forget toassessthe conditions of the times which resulted in
this or that happening. One thing stands out for all time and against all dissection
and serutiny of the ancient past. In the fourfold elassificntion of soviety—
whether on the basis of birth or profession—the precedence was, by unanimous
approval, established as Brihmana, Ksatriya, Vaisya and Sidra.  Each class was
expected to discharge its specific duties. The system was welcome and so long as
every one adhered to his dharma, there could be no room for unhappiness or unrest.
With the convulsions of time, however dharma deteriorated everywhere. Society,
under extraneous circumstances, was subject to authoritarian influences of alien
cultures, alien customs, alien thought. The whole outlook changed. Looking
back from the threshold of a New World, to pass judgment on the ancient past
betrays a serious want of * tact,” ;

This section may close with two observations: (1) the Revedic Legends, if
not the whole Samhits, may be viewed from the stand-point of human values.
They inculeate ideas and deseribe deeds which are nearest to the immediate well-
being of mankind. Other connotations are either secondary or accidental. (2) The
whole of Ancient Culture, as well as Rgvedic, may be viewed in proper perspective,
having regard to conditions of the Age under study. A view through the telescope,

70. The subject is fully discussed in o subsequent chapter.

= i Press), Caloutta, 1048, p. 78.  An authorit seleated
st mandom only, Older scholars like aﬂ?ﬂuuu. Macdonell and others have uppm:{nted the

72, Western scholarshi probably without exception, has succumbed to this of im-
m.hwormmpﬁtm rofess n dispassionnte outlook. The -:e.]l.ﬂ;:-mme
50 man; mhﬂutwmummfnﬁmwmwﬁehlniﬂpdtmﬂum darity and which
had a Dharma to recommend for all time, Wﬁmwunedmlommtmrmimnrm
present age for which the whole world, nutive and alien, is responsible o
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fixed on the threshold of a New World, and across a gull of Time extending to
tens of eenturies, becomes perforce defective and dangerous.

IX

LESSONS FROM THE LEGENDS

The Legends of the RV provide a great variety. The fight between the gods
and demons and the wars of kings signify a state of immense action in which the
entire man power was engaged. In time of peace the whole community sacrificed
to the agents of their victory, glory and happiness, whom they called gods. And
the gods freely mixed with mortals. They exchanged favours™ : men sacrificed
to please the gods with the soma and the purodédda ; in return, they gave them
reward in kind, comfort and progeny. The Rgvedic seer appeals for gods’ favour
in a variety of ways, with such persuasive wit as will move the most unwilling god
shower his best favours on him. And the gods were full of solicitude for mankind
as is evident from the innumerable instances of succour given by Indra and the
Aévins, recorded in the previous section. The mission of Sarama is an example
of how on such oceasions uprightness and sagacity will pay. Sunaséepa illustrates
the faith of man and the grace of God. In Vasistha, one sees the height of excel-
lence that Man could reach and in Visvimitra the glory of perfection
that Man could achieve by his own endeavour (purusa-kira). Their hatred
towards each other, if at all, was transitory ; it is possible to deny it, but nothing
unnatural if they have momentarily given in to human passions. All stories
that developed in later times must be aseribed to fancy. What more lessons need
we look for in the legends, than an exhortation to be strong and brave warriors,
to protect the distressed, to be generous and solicitous to one another, to give
and to take gifts, to be truthful and be free from jealousy, in short, to respect God
and to love Man?

There are other legends indicated in RV which pertain to the livesof individual
personages. They savour of an unethical element which might have pervaded
in the society of those days. One hears the story of Vasistha's birth with a sense
of disappointment at the nakedness of a lustful act. The birth of other eminent
sages as well, is shrouded in mystery. Prajapati, desirous of progeny, conducted
a 8-year sacrifice in the presence of all gods.™ There came the goddess of Speech
(Vic) in bodily form. Seeing her, semen effused from both Ka (Prajapati) and
Varupa. Vayu by chance blew it into the Fire ; from the flames was Bhrgu born
and from the cinders, Angiras. But Vie, on seeing the two sons, said to Prajipati,
“May a third seer also, in addition to these two, be born to me as a son.”” * So
be it,”" said the Creator. Then the seer Atri was born, equal in splendour to Sun
and Fire. Coming to more human affairs, there is the following story of the birth

73. Raghuvamséa :
wm“ﬁﬂmﬂm“ymﬁ

74, BD YV §7-101 (HOS Vol 5).
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of Dirghatamas.™ Onee there were two sages called Ueathya and Brhaspati. The
former had a wife named Mamatd. She was enceinte. But Brhaspati got fascinat-
ed and enjoyed with her. At the time of the effusion of semen, the one already
inside the womb cried out, ** O Sage, do not discharge. I am here first and may
you not cause an admixture of seed.” Controlling himself with great difficulty,
Brhaspati cursed the seed in the womb that, because it caused frustration to his
impulse, it should be born blind and be so for long. Thus cursed, Dirghatamas
was born of Mamati. After birth he praised Agni and he was pleased to remove
the blindness. The sage became a celebrated Seer of hymns, Visvimitra’s birth
also is not free from complicity. He was born of Gadhi's wife through the grace of
the son-in-law, Reika, who, on request, prepared the holy earu for his mother-in-
law as well as for his wife.™ The Indra-Ahalya episode is well-known.” Several
more instances of ** ethieal aberrations,” as Hopkins calls them™ may be added.
but no need. It must undoubtedly be confessed that so long as humanity is subject
to the call of the lower passions, which is so in God'’s dispensation ever since Creation,
this ethical aspect remains the same in all ages and at all climes. Tt is perhaps a
challenge that God has thrown out before Man. The merit lies in accepting it and
transcending high above the ordinary. The ancient $astras have recognised these
aberrations as examples to be avoided only, and never to be followed. * Though
man ought to imitate the seers and gods, yet man may not imitate their mis-
demeanors, because those divine beings had more lustre than men today and being
so glorious they might do what ordinary men may not do.”’™ Says an epic sage :
“Cease to cite these famous transgressions...do thyself what is suitable and
proper.”®®  Let us hear Colebrooke : * The aberrations of the human mind are a
part of its history. It is neither uninteresting nor useless, to ascertain what it
is that ingenious men have done, and contemplative minds have thought, in former
times, even where they have erred, especially where their error had been graced
by elegance, or redeemed by tasteful fancy. Mythology then, however futile,
must, for those reasons, be noticed. It influences the manners, it pervades the
literature of nations which have admitted it.”® Tt will be fitting to conclude with
the views on Mythology, so well and frankly expressed h}r the first gentleman of
India® today, Pandit Jawaharlal Nehru:

* Mythology affected me in much the same way. If people believed in
the factual contents of these stroies, the whole thing was absurd and

75. Shyapa's prefatory note to RV I 147.3,

Th. Se:tnfmch.l\? the story is related in Mbh., and Hari.

77.  Ahalyi is first mentioned in the Brahmanas (Ahalyiynijirah). S8 111 3,4.18, JB ii. 79,
SadB I 1. Evolution of the Myth. See Jhia Com. Vol., pp. 487-88. Article by Dhirendra ‘F.rm.n.
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TH, p. 13, ¢f. Kauy. Up. 8.1, ApDhS I 18.8 seq., GDLS I 1.8-4. (Indra is regarded
uﬁnh- nevertheless, RV I 120.5 (ancnas) ).
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ridiculous. But as soon as one ceased believing in them, they appeared in a
newlight, a new beauty, a wonderful flowering of a richly endowed imagination,
full of human lessons. No one believes now in the stories of Greek gods and
goddesses and so, without any difficulty, we can admire them and they become
part of our mental heritage. But if we had to believe in them what a burden
it would be, and how, oppressed by this weight of belief, we would often miss
their beauty. Indian mythology is richer, vaster, very beautiful and full of
meaning. I have often wondered what manner of men and women they were
who gave shape to these bright dreams and lovely fancies, and out of what

gold mine of thought and imagination they dug them out,”®

83. Discovery of India, p. 77.
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CHAPTER 1
THE LEGEND OF SARAMA

Sarama is generally regarded as the dog of heaven, Deva-éuni. But nowhere
in the Rgveda is she referred to belong to the canine species.  She is only Indra’s
messenger (Indrasya diitib-RV 10-108-2), That she is the mother of dogs appears-
to be a later belief originating in the word Sarameyau (Yama's hounds) which
sounds like a matronymic from Sarama, * Sarami’s offspring.” Yaska refers to
her as devasuni® (* the divine bitch’). The later Vedie commentators indeed follow
him.* The Brhaddevati* spins a long story, according to which, Indra deputes
Sarami to find out his cattle lifted and hidden by a demon tribe called the Panis.
Sarami erosses the big river Rasi and succeeds in finding out Indra’s cattle, but
falls a victim to the temptations of the Panis, drinks milk offered by them, returns
and on enquiry denies all knowledge of the kine or the Panpis. Indra gives her a
kick, she runs vomiting the milk, Indra follows the track and vanquishes the
offenders, the cattle are recovered. The BD account thus casts a reflection on the
character of Saramd. But the version in the Jaiminiya Brahmana® is different,

1. This fact has been noticed by many scholars. Max Miiller, ASL 2. p. 467. Keith RPY,
P-1982.  Maedonell VM p. 151, E. . Perry, JAOS, 11. p-141. E. I Thomas, VH, p. 51.

2. Nir. 11.25.

8. Perhaps bﬁmm, BD alone does not call her funi anywhere. On the other hand, the
same work counts among the Brahmavidinis (female seers), BD 2.52-84,

4. ED 7.24-38. =
5. JB 2.438-440.

Here i.u the text as given hﬂi\l:[um Dertel in JAOS 10 2n4d half, pp. #9-100—J.B.2 485-1—
atha ha vai Y0 DAmA’surd deviinim go-raksa asub. tabhir athi’patasthub. 13 ha msayim
nirudhys volend'pi dudhub. 2, Deva atikupya lapus suparne’ma no gi anvicehe'ti.  tathe'ti,
Sa hii'nuprapapita. 3. ta hd'nvijagima rasiyim antarvaleni'pihitih. tasmai hi'nvagatiya
ksiram &miksam dadhi*tyetad upanidadhuh, tasya ha suhita dsa. tam ho''cos SUpar-
'pmlchllirhhm‘t;}r;tyetndmuummimt} voea iti. - 4. sa ha punar papita. tam
ho"eus suparna’vido gi iti. K kirtis eit gavim iti ho'vica. 5. esaiva kirtir gavam iti tasyn
he"ndro g:hm'plhymn uvien gosv evitham kila tavo'suso mukham iti. sa ha dadhidrapsam
va"miksim vo'disa. so'vam babhiiva yo'yam vasantd bhitikah prajivate. 8. tam ha tne
chadfipi'slilajunma te jivanam bhiiyid yo no gi anuvidya ti na privocs ith. tasyn hai'tad
grimasya jaghanirdhe vat papistham ta jivanam,

430.1 Elmnmlm abruvan sarama imi nas tvam giwlinvm:he'ﬁ. tt:hilu‘tl si hi'nupra-
sasdrn. s msim djogima. 2. tim ho'vica plosye gidhii me vigyasi'ti plavasva
me'ti ho'vicn na te g;jlhi bhavisy@mi'th, 3 si hii"viieya knrnaun ii Hs-i.ru_p si he'
ksim eakre katham nu ma uni plavetn hantd'syai ghdhi'sani’ti. tdm ho'vaca ma ma plostha
gidhii te bhavisyAmi'ti. tathe'ti,” tasyai ha gadhid Gsa. =& wmi'tim 4 tA hi'
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the Satyayanaka, as suggested by Siyana,® supports the Jaiminiya. Aeccording
to these two texts, Indra first deputes Suparna for the purpose. He proves disloyal.
Then Indra sends Sarami who imposes a condition that he should give the cows’
milk as food for her offspring. This was promised and she successfully scouted the

encmy.

Though there is no express corroboration from other texts for Suparna’s
being involved in a mess in the search for the kine, the important fact that Sarami
secured  food * for her offspring—shall we say for mankind itself—has been borne
out. According to RV 1-72-8, it may be said that this pact of Sarama secured the

Translati

4881 Now the Asuras called Panis were the cowherds of the gods. They made away with
them. At the Rasi they penned them up and hid them in a cave, 2 The gods, exceedingly
wroth, said: * O Eagle, search after these our cows.” * Yes.” He flew after them. 3 He
came upon them hidden in a cave at the Rasi. Before him, when he had come, they this,
piz. liquid butter, milk, clotted eurds, sour curds. He was well sated with this, ey said to
him : * O Eagle, this shall be thy tribute, this food, do not betray us.” 4 He flew away again.
They (the gods) said to him: * O Eagle, hast thou found our cows? ™ * What news is there
about the cows? ™ he said. 5 ** This news,” said Indra, compressing the eagle's crop. “1
for one am the mouth (to declare that) thou hast stayed the cows.”™ He (the eagle) threw
up a drop of sour curds or some clotted curds. That same the eamphor-plant which
grows here in spring. 6 Indra thus cursed him (the eagle) : “m]‘{hthy sustenance be of bad
:rri;i:ywbn,hwinﬁ‘:nundnurmhumtinrnmadu:." Thus sustenance is the worst
that is (found) in rear of a village.

4801 They said to Sammi: * O Samma, do thou search after these our cows.”  © Yes.”
She set out for She came to the Rasi. 2  She said to her : ** I shall swim theee (unless)
thou wilt become fordable for me.”  ** Swim me,” she (the Rasi) said, * 1 shall not become ford-
. ‘uble for thee.” 3 She (Sarami) Inying back her ears came forward in order to swim her. She
gﬁu.i} considered : ** How indeed should a bitch swim me ¥ Come, 1 will be fordable for her.™

he (Rasa) said to her (Sarami): * Do not swim me, T will be fordable for thee” * Yes."
There was a ford for her. By means of the ford, she erossed over. £~ She came upon them
{the cows) hidden within a eave at the Rasi. Before her when she had come, they placed, just
as (they had done) before, this, viz., liquid butter, milk, clotted curds, sour curds. 5 She said :
“ T am not so unfriendly to ﬂn"}od-. I have found what I may obtain of you. You, verily, have
stolen from the gods. Truly these cows I am the guide. You shall not make me prate, you
shail not keep Indra’s cows.” (The text is a bit unintelligible here, however, the transiator pro-
cegds—). ...prevailed. The outer membrane of the waters—that she found. That she
oper.  One cried out against her : “ As if she were to kill that one, Sammi splits open the
puter-membrane.” Even now there is this : “ As if she were to kill that one, Sarama
splits open the outer-membrane.” For she did split open that outer-membrane. 7 She came
back again. They (the gods) asked her : ™ O Sarami, thou found the cows ? ™

4401 * T have found them,” she said, ** hidden within a cave at the Rasi. Be pleased to
take them just as you thought.” 2 Indra safd to her :  ** Food-eating, wench, T make thy off-
m. O Sarumi, who hast found our cows.” And indesd uman,&gm Vidarbhans the micalas,

ndants of Sarama, kill even tigers. 8 These gods prepared Abhiplava-ceremony. By

means of it they sailed over.  That is the etymology of the term Abhiplava.™
6. Commenting on RV 1.62.8, Siyans ssys :
“ gtredamakhyanam. Saramé nima devasuni. Papibhir gosvapahrtisu tadgavesaniya
tim Saramam Indrah gum:gn Yathda loke vyidho mnt-rg:bun‘;iﬁnvmﬁy: #viinam
‘visrjuti tadvat. 5& cn Sarami evamavocat * He, Indra, ssmadiyiya ve tadgposambandhi
ksirddyannam m}mhm tarhi gnmisyimi. Sa ta abravit. Tathii ca Satyivanakam
annadinim te prajam karomi ¥& no gi anvavi iti. Tato gatvi gavim sthinam
ajhisit. JAdtva cdsmai nynvedayat. Tn!hiﬂuquimguwhmhtﬂ ti gih sa
Indro’ labhateti. Ayam nrtho’syam pratipidyate.

Oertel Mhﬂtnﬂhﬂm{wmﬁﬂwmmwmwn?lmtm
m.uumwmg %mmﬂmh&mmuumw.
It may, however, be in t among about | a dozen contexts where Sarami
and her adventure are stated in the RV, Séyaga, almost without design, has given short or long
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milk-food to the whole of mankind (m&nusi vit bhojate), RV 4-16-8- and Sdyana
thereon adds support for this view.?

Now it will be of interest to study the legend in detail,

RGVEDA SAMHITA
Following are the passages in the Rgveda which mention Sarami; an attempt
will be made to construct a story of her exploits without departing from the original
text,
1. Indrasyd'ngirasn cestaii
vidt Sardma tinayiya dhisim |
Bthaspétir bhindd ddrim vidd gah
simusriyibhir vivasanta nérah /I (RV 1:62-38)
Translation—
** By command of Indra and the Angirasas, Sarami found sustenance
for posterity. The Lord of the Gods (Brhaspati) split the rock® and found
the cattle; the heroes shouted merrily in company with the cows."

Sayana introduces the verse as follows—

Concerning this there is the following story (dkhy&na). There was the heaven-
ly dog called Sarama. When the cows had been driven off by the Panis, Indrd
sent Saramad in search of these cows, even as in fhis world a hunter would send
forth his dog in search of game. Sarama said, * O Indra, I will go on one condition,
that you will give to our offspring the food belonging to these cows, piz. milk
ete.” He said: “ Yes.” And so the Sitydyanaka says : * Food-eating I make
thine offspring, O Sarama, who hast found our cows." Then going she learnt
about the abode of the cows. And having learnt it, she told him. And having
been informed about the cows, Indra, slaying the demon, regained these cows.?

2. Sviadhyo divi d sapta vahvih
riy6 dfiro vyrtajiid ajinan |
vidid glivyam SardmA drlhim firvém
¥énd nt kam minusi'® bhéjate vit /{ (RV 1-72-8)

Alsom mthultgwdkwwd?nv;t;,muﬁhuhdh?mhﬁf.ﬂhimﬂm.
M?MHWMM].MIhHMMHWMmMm.

7. si no netd v fudarsi bhiirim. Si:m—;m'lmlnbhﬁrimmbhiumﬁ unnam
uﬂplptyltlutﬂ:&?&:ﬁ. idlaram krtavin wsi, s

8. :dﬂmﬂ&mmnm[&im}mnhgﬁedﬂmwu?:huhhmﬂmu
'8 mumhqmmmmmut
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Translation—

Seven rivers, mighty and beneficent, from heaven (flow on earth), and
(thereby) the knowers of Truth perceived the doors of wealth. Sarami
found the kine and also plenty of food, by which, indeed, mankind enjoys
(sustenance for ever).

It must be noted that this manira is addressed to Agni. Though he is not
directly connected with the recovery of the heavenly cows, the poet means to
express that whatever good there has been, all that has happened by Agni’s favour.
The seven mighty rivers flow from heaven. They are flooded with water, which is
showered on Earth by the Sun-god. And how is the Sun-god pleased? Through
Agni, of course, who carries him the oblations with which the god is pleased. Even
so, the release of the cattle. Having been pleased with the sacrifice, which is
possible only through his favour, Indra sent Sarami in search of the cows, and in
return she secured abundant food wherewith mankind is able to sustain,

Secondly, the stanza records two different ideas viz. the Vedic people as they
progressed in their march finding seven huge rivers, and Sarami discovering the
stolen cows. The one opened the very door of prosperity, by providing for agri-
culture ete., the other provided eternal food, namely cows’ milk.

8. Vidid yidi Sarami rugnim ddreh
méhi pithah pirvyam sadhryak kah /
Agram nayat supidy dksarapim
dcchi rivam prathamd jinatf gat // (RV 8-81-6)
Translation—
When Saramd discovered the fated (entranee) to the mountain, then
Indra made great and ample provision (for her young), as previously promised.
Then the sure-footed one, already familiar with their lowing, led (them : Indra
and Angirasas) to the presencel! of the imperishable kine.

This verse clearly implies the various stages of the story : eattle stolen and
hidden in the mountainous stronghold, Saramid ordered to search and Indra’s
promise of food for her progeny, her success and the promise realised, Indra’s
final raid and recovery of cattle.

4. Ap6 yid adrim purubiita dirdah
Avir bhuvat Sarimi pirvyam te |
si no netd vijam & darsi bhirim ]
gotri rujénn dngirobhir grodndh // (RV 4.16.8)
Translation—
When you rent the clouds apart, for the sake of water, O Indra, there
appeared Sarami before you (bringing news of the cattle). Then, as the

10. Siyana—Yena nu yena tu gavyens minusi vit manos sambandhini prajd bhojate.
Idinim bhufikte. (Tad gavynm api paramparaya’gnic eva karoti),
11. Mﬁmwnmﬁw&mﬁnﬁp&m Prof. H. D, Velankar.

543
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Angirasas extolled you, you, our leader, pierced through the mountains and,
by providing us plenty of food, evinced great interest in us,

Note.—apo yad adrim puruhiita dardab—this must refer to a different
incident, namely, the usual concern of Indra to send showers of rain to the
Earth. Soon after this was performed, Sarami appeared with glad tidings
of the discovery of the stolen cattle. So another adventure was ready for
Indra, who, being greatly interested in the well-being of his followers, readily
took up the task. The Angirasas praised him all the while. Encouraged
by their flattery, he vanquished the Panis, recovered the cattle and provided
plenty of food for mankind, as promised to Sarami earlier.

5. Anfinod étra histayato adrih x
drcan yéna disa mis6 nivagvih |
rtdm yatf Sarami gi avindat
visvani satyd ‘ngiri$ cakdra |/ (RV 5.45.7)

Translation—

At this sacrifice the stone (set in motion) by the handsof the priests began
to make noise, whereby the nava-gvas celebrated the ten-month worship,
when Sarami, traversing the path of truth, discovered the cattle, and Angiras
rendered all (the rite) effective.

Note.—Siyana, for the first time, introduces an alternative explanation of
Sarami. She is the heavenly dog or Speech herself, uttering praise, and rtam
is sacrifice or truth. (Rtam satyam yajfiam vd yati pripnuvati Sarami
saranasila stutirfipif vik, afgirasim gavirtham indrena prahitd devasuni
v g avindat papibhir apahrtih). Rtam means'? among other things the
heavenly path, the established path as well.

The hymn is addressed to the Visve-devas, the palm, having been given to the
Angirasas (who are seven in number), in the liberation of the heavenly cows.

6. Viéve asyd vyisi mihiniyih
sam yad gobhir Angiraso névanta |
fitsa Asdm paramé sadhasthe
rtisyn pathi sarima vidad gih /[ (RV 5.45.8).

Translation—
When all the Angirasas, on the advent of this adorable Dawn, came in
contaet with the (discovered) eattle, then milk and the rest were offered in the
august assembly, for Sarama had found the cows by the path of truth.

12. Grassmann in his Warterbuch zum Rig-Veda has given as many as 23 meanings
which the word Hitn has been used in RV.  Articles and monograp luh.wrupgmdﬂf on
ﬂ;hlubmtintmttimu. A comprehensive study of ta has been made Lezvu
edic Idea of Sin™ (Ph.D. thesis, Tibingen) London Mission Press, Nagarcoil, Travancore
(19351
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Note.—Here, again, Siyana takes Sarami as Speech or the heavenly dog,
and rta as truth or water. (Rtasya satvasya pathi mirgena Saramid vik
devaduni v& gi nigiidha vidat alabhata. Yadvi isim gavim parame sadha-
sthe sahasthine vrajasya nigihanapradee utsa udakasya prasravano vartate,
hilam ityarthah. Tena rtasyodakasya pathi mirgena Sarami gi vidat).

Again, the Viéve-devas are the devati here. There was general jubilation
when the cattle were recovered, Angirasas led the celebration, all drank milk ete.
and made merry.

The rei is Sadaproa of the Atri family, in this as well as in the previous quota

tion.
T-
RV 10.108
1. Kim icchinti Sarami prédam anat

duré hy ddhvi jigurih paricaih |
kdsméhitih ki paritakmydsit

katham Rasiy# atarah payimsi [/
Indrasya ditir isitd cardmi

mahé iechanti Papayo nidhinvah /
atiskido bhiyfisa tin na dvat

tathd Rasiyd ataram payirnsi //

3. Kidtnn Indras Sarame ki dréikd
yisyediam diitir dsarah parikit /
i ca ghechin mitram end dadhima
&tha gavam gopatir no bhaviti //

4. Nihim tim veda dibhyam dibhat sih
yasyedim datir saram parakit |
né thm gihanti staviito gabhirdh
" hatd Indrena Papayah sayadhve [/

5. Imi givah Sarame yé aicchah
péri divé dantin subhage pétanti |
ks ta éna dva srjad dyudhvi
utdsmikam Ayudhi santi tigmd //

6. Asenyd vah Panayo vécamsi
anisavyis tanvah santu papih |
adhrsto va étavil astu pénthih
Bthaspétir va ubhayd ni mrlat //

7. Avém nidhib Sarame ddribudhnab
gobhir dévebhir visubhir nyrstah /
réksanti tim Panéyo yé sugopih
réku padam flakam & jagantha //

"
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8. Ehé& gamann tsayah sémasitah
ayiisyo dngiraso névagvih |
ta etim firvim vi bhajanta génam
athaitdd vicah Pandyo vimannit [/
9. Eva ea tvim Sarama djagintha
prabadhiti sihasd daivyena |
sviisiram tvd krnavai mé pinar gih
dpa te gavam subhage bhajima [/
10. Nihim veda bhritrtvim né svasrtvim
- Indro vidur dngirasaé ca ghorib |
gokima me acchadayan yaddyam
&pdta ita Panayo viriyah //

11. Dirim ita Panayo viriyah
tid gévo yantu minatir rténa |
Bihaspitir vd svindan nigilhah
Sémo gravaya fsayas ca viprih //
Translation—

1. With what intention has Saramf come to this place? Verily the
way is long and * losing itself in the distance.’ What is the motive of thy
coming to us? What sort of wandering was thine? And how didst thou
eross the waters of the Rasa?

2. I come as the appointed messenger of Indra, desiring O Panis, your
great hidden treasures; through fear of being crossed, the (water) helped us:
thus I passed over the waters of the Rasi.

3. What is Indra like, O Sarama ? How is the look of him as whose
messenger you have come to this place from afar? Oh, let him come by all
means, we will make friends with him, let him look after our cattle |

4. I cannot think he is a person to be subdued, he is one to subdue
(others)—he, as whose messenger, T have come here from afar. The deep
streams conceal him not.  Slain by Indra, O Panis, you will lie prostrate,

5. These are the cows, O auspicious Sarama, which thou desirest, having
traversed: round and round the ends of heaven. Who will give them up to
thee, without fight ? And our weapons are sharp, indeed.

6. Your words, O Panis, are no substitute for armies, your sinful hodies
may not be pierced by arrows, your track may yet be unassailable for an
invasion, but, mind you, the Lord of the Gods (Brhaspati) will spare neither.

7. This treasure, O Sarami, with its cows, horses and riches, is quite
seeure in the mountain stronghold. Good sentinels are the Papis who guard
it. Alas, in vain didst thou come to this far-off land !
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8. Roused by the Soma, the Rsis, Aydsya, Angirasas and the Navagvas
will march against you here and this treasure of kine they will snateh and
share; then, O Panis, you will eat these words of yours.

9. After all, O Sarami, thou hust come hither constrained by divine
pressure. Return not, we shall make thee our sister and we shall sct apart a
share of cattle for thee, O good one.

10. Brotherhood or sisterhood, I know not; Indra knows and the fierce
Angirasas, Desirous of cattle they will besiege you as I pet back to them;
hence, O Panis, run away to a distant spot,

11. Make haste, O Panis, to a far-off place, let the kine step forth in due
order—the kine which had been hidden and which Brhaspati (Indra), Soma,
the Rsis and the grinding stones have well earned.

From the above abstracts it can be seen that the recovery of the stolen cows
was a great event in the annals of the Vedic peoples. Being referred to by name
in no less than five mandalas and by five seers of different families, Sarama has
shown herself to be an important character. The Afgirasas, a company of seven
brothers, have staged the whole drama. Indra is of course the hero. Brhaspati
is once mentioned, but he is Indra only, being the chief of Gods (brhatim patih).
But it is indeed the concern of all the gods: hence the hymns to Agni the priest
of the Saerifice and to the Viéve-Devas. This suggests that for the common weal,
the gods would put forth a united effort. Victory was theirs, as it ever came to be.

The author (or the seer) of the hymn of the tenth mandala is anonymous, in
the ordinary sense. Technieally, the Panis and Sarami are seers (rsi) of their own
speeches and deities (devati) of the speeches of the other party.* (Panyuktau
Saram# devi, taduktau Panavas tathda).'® The dialogue (Samvida) is excellently
conceived, and composed in a masterful manner. The Papis are described as
niggards, misers, traders or demons, henchmen of the Dasyu chief ete., ete. by the
civilization-experts, This hymn belies such contemptible references. They are
enemies of course, but they have behaved nobly, diplomatically and with the utmost
courtesy for the messenger. Their utterances are marked by firmness and resolve;
they won't surrender the treasure without a fight and their arms are strong enough.
They have had the sense of humour to indulge in a light-hearted joke at their
adversary, Indra. Especially that a female messenger led the mission, the ques-
tions—* How is Indra, how does he look like ete."—provide amusement ; they render
the atmosphere more lively and perhaps easily convert the ambassador to thier
own thinking. Lastly they tried to lure her with a share and argue speciously in
support * We know you have after all come on this mission by pressure of the gods,
why bother to return and it is such long distance, stay with us as sister and enjoy
a share of the cattle.” Thus three of the well-known expedients—sima, dina and
bheda—were called in to play. The Panis behaved indeed magnanimously, for,
were they demons and barbarians, what harm il they had resorted to the final
expedient, danda, also ¥ For the occasion at least, the enemy could have been put

Bull DCRI xi-11
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11

SAMHITAS OTHER THAN THE RGVEDA
1. The Viajasaneyi Samhitd repeats RV I111.31.6 Vidadyadi Sarami ete,
(VS 33.59), the repetition does not bear any relevancy to the context.’®

2. The Kathaka!? repeats the same mantra i.e. RV 8.31.6 with a background
which is of doubtful cogency. Gods and demons vied with each other in sacrifice.
Whatever gods did demons also did and became more prosperous. The gods
became inferior and much degraded. Then they saw the * Agrayana ' rite and
overtook their rivals. In this rite they first employed the mantra Vidadyadi
Sarami (RV 3.81.6) as * puro-ruc.' In the redemption of the heavenly cows,
Sarami went forth first and the task was accomplished, perhaps this * going ahead *
was sufficient to justify the employment of the Rgvedie verse in the ' Go-ahead ’
rite (Agrivana). And to boot there is the word agram in the mantra |

8. The Maitriyani Samhiti also repeats!® the same mantra i.e. RV 8.81.6
(Vidadyadi Sarami ete.). Here also the setting is the ** Agriiyana,” the mantra
is again employed as * puro-rue.’ Having performed the Agriyana, the gods went
up to heaven and ousted the demons. The explanation of * puro-ruc " is rather
interesting. Says the text after quoting RV 3.31.6. Iti puro rucam kuryit,
rujati haiva, atho vig vai Sarami, viicam evaisim vrakte.

4. The Atharva-veda Samhita has two verses referring to Saramia (AV 9.4.16
and 20.77.8). Of these the latter reference is a repetition of RV 4.16.8. The
former is as follows :

Té¢ kisthikih Sarimiyai
kiirmébhyo adadhub saphin |
tibadhyamasya kitébhvah
sva (sa) vartébhvo adhfirayan |/
Translation—

* Those dew-claws (were) Sarami’s, they assigned the hoofs to the tortoises,
the content of his bowels they maintained for the worms, the Savartas’.—Whitney
(HOS).

This hymn of the AV is to accompany the gift of a bull and is counted among
the paustika mantras. It does not contribute anything for our understanding of
the Sarami problem. She must however have been looked upon as the deity of
the dogs.

16. Mahidhara comments u this, giving both hhrpnt-ltiﬂm i-f. Sarmmi
dog and Sarami as Speech. i % Sanvealy
17. Devid ca v asurii oo eamivadeva fia'kurvata yadeva devi akurvata 5
akurvata te'surd bhiiyhsisaé sreyasa dsan e cosbmirigams ot SR T etk
deva etam Agriyanam apaiyams tam ngrhoata tenigram yan yod agram paryiyams tad
igﬂylu-ﬁ:‘plmﬂm ¥a inujivaras syit [/ Vidad .@it || ityetayi puro
grhitam trvyam eva vrktvigram paryeti [/ (KS S 27, anuvika 9),
18. With one difference : vidadyadi for vidadyadi (M5 4.8.4).
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The RV verse 4.16.8 is AV 20.77.8. In fact the first eight verses of the RV
hymn are repeated as AV 20.77, though the former has 21 stanzas in all. Indra
is the deity praised throughout, the viniyoga being in connection with the prsthya
and other sa@rifices. The reference to Sarami, therefore, has the same value as
its original counterpart.’

It may be said that the other Sarmhitd texts contain no reference to Sarami.
That she was an entity to reckon with in the Vedic fold seems more than established,
though already speculation was afoot whether she was Indra’s dog or whether she
represented that most covetable attribute of a human being, viz. Speech.

111

BRAHMANAS
_(A) 1. Taittiriyva Brahmapa : (2.5.8.10.)*— %
Vidéd®t vati Saramé rugném &drah [ Mahi péthab
= pirvyam sadhriyakkah / Agram nayat supadydksaripim |
Accha rdvam prathami jinati git [*

Vidid® givyam Sarami drdhim firvim | Yéna
niikam minusi bhéjate vit | & yé visvi svapatyani
cakrih | krnviniso amrtatviya gitm /*

Saramé, goddess in the guise of a dog, being deputed by Indra, once, to find
food on earth, was proceeding to the mortal world from the Meru mountain. There
she saw the people starving for want of food. Then she created plenty of water,
which is the preliminary aid for food and which flowed through all fields. Sure
footed, she led forth water and then in front she knowing the lowing sound of the
imperishable ones (cows) proceeded towards them.

10. In the words of Whitney (Atharvaveda HOS 7.exli) Book 20 is a pure mass of excerpts
from the RV, it stands in no conceivable relation to the rest of the AV, and when and why it was
added thereto is a matter for conjecture.

20. A word-index to all the extunt Brihmanas has been provided b‘g the Vaidika-padinu-
krama-koda (in two vols.) VVRI, Lahore. See for the present reference Vol. 11 Brilmanas, part
II, p. 1047. [VVRI in now in HOSIARPUR Enst Punjab].

a1. Madhaviya-bhisyas—Sarami kicit suni svamirtidhiriol devati bllﬁmi\mﬁ:
dandrtham Ayatl presith adrer yutl meroh sakisad bhiimim gacchanti rogoam an
vena ksudhi prastam janam vidad alabhata /Tato mahi pathah mahajjalam kah akarot/ Kidrsam ?
Piirvynm pil annnsys kirapam sahificatiti sadhriy sarvaksetrasaficirityarthah
uq;hnm titi supadi s sunf agram nayat tajjalam purato nitavati | Tatm purodesa
aksarinim ksaro viniso himsi tadayogyanam griviim rmvam sabdam jinati acchi tadibhimukhy-
mmﬂiﬂhrlmﬁtmphwmm ya gorasam sampidayitum
gatavatitynrthah [/

03, Reads differently from RY. RV 3.31.6 di for &3, dliryak for dhriyak.

28, Saramf suni gavyam goyitham vidad alabhata | kidriam ? dridham kadicidapyanapiy-
inam Grvam :Hpn.hhﬁhm | mamusl vif ViSvAMANUSYuripa praji yena bhojate ksi
kam bhurikte [ Nukam ityetada sarvathetyasminnarthe vartate/ Amrtatviya svarguripiyn
knrmaphaliya gitum mirgam vmhuhhniﬂyynhmﬂﬁiiiqﬂmw
karmanyi cakruh sarvatah  krtavantah | Tathividhayajaminuripi praji yens gavyena
bhufikte tam goyitham alabhateti pirvatrinvayah [/

24. Heads differently from RV 1.72.8¢ drfham, 1.72.684 ,1.72.9a tasthuh, 1.72.9b,
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Sarami found the herd of kine which was strong and huge, by the help of
which the whole mankind is provided with milk ete. And all (the sacrificers)
performed their duty and prepared the way for attaining heaven.

These Braihmana portions are concerned with mantras for whnt‘nre deseribed
as upahomas.®® The commentary is by Siyana as stated. But the interpretation
is so different from that given in the RV for the same passage. This strengthens
the view thal commentaries attributed to the great name of Sayana do not appear
to be by a single hand. Under his able sponsorship a number of scholars must
have independently i.e. without co-ordination worked out different sections at one
time.

No further light is thrown on the original Sarami story except the fact that
the tradition that Sarama by her timely service to Indra was able to secure food
for mankind has been corroborated. That she found the (stolen) cows is also
established. The relevancy of the contents of these mantras to the occasion
prescribed is altogether a different problem. _

2. The Apastamba Srauta Siitra (12.15.6) simply repeats the reading of the
TB, only the first half corresponding to RV 8.81.6 and has nothing to add.

3. The version of the Jaiminiya Brihmana and the Satyavanaka, which is
available only in quotations® in other works, has been recorded above. (Supra
fn. 5). There are a few minor variations from the accepted version of the
story e.g. the Panis are introduced as the cowherds of the gods; they made away
with the cattle in their charge.

4. Taittiriya Aranyaka®—

Sahasravrd iyam bhiimih / param vyoma sahasravrt [ Advind Bhujya
Nasatyd | viévasya jagataspati | jAya bhiimih patir vyoma | mithunam ta
aturyathih | putro brhaspati rudrah | Sarami iti stri pumam | Sukram
vimantad rajatam vimanyat | visuriipe ahani dyauriva sthab |/

Commentary—Sarami vedih, sarah saragpam anusthinapravrttih sa
ca miyate paricchidyate atreti Sarami sa ca tayor duhiti / * Iti ' evam stripumam
ekd stri dvau pumimsau iti apatyatrayam sampannam,

Here we have a third equation of Saram&.*® She is the sacred altar (vedi)
and, if her holy origin were to be stated, she is the daughter of Heaven and Earth
(Dyavaprthivi). Brhaspati and Rudra—a peculiar combination—are also their
sons and hence Sarama is their sister. It is a well-known hypothesis that the

25. Caturtha upshomirths mantrd bahava Iritah |

Prapithake paficamedmims tacchesa upavarnyate [ p. 225, Mysore Edition.

£6. Dt.T.EﬂntMiupwhdhvad:SI;yiymhMm which is onl fragmen-
tary. (JORM 5.pp.206-208. 1931). He, however, has not stated whether the mm!&;y;m
has anywhere been indicated in the Ms,

7. Rajendra Lal Mitra’s Edition, with Siyana’s Commentary, Bibliotheca Ind Caleutts
Iﬂi.mmmﬁﬂii;p‘?&‘{ﬂ. I prapithaka, 10th anuviks. -

28, 1st, the heavenly dog (RV), 2nd the human speech (YV).
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Taittiriva marks a stage when Vedie life was dominated by the sacrificial cult and
we should note as such the several allegorical or mythical equations of the live
persanalities of the Rgveda. One thing can be marked that the canine nature of
Saramé has come to recede from the thought of the people.

(B) Later Vedic references—

Sarami does not seem to have contributed to Upanisadic thought. Her
mundane appeal however has kept up in rather an amusing way, as reflected in
the Paraskara Grhya siitra.®® After the medhijanana ceremony certain spells are
pronounced to guard the confinement chamber :

Yadi kumira upadravej jilena pracchidyottariyena vi pitinka ddhiaya
japati—kiirkurah sukirkurah kirkuro bilabandhanah |/ Ceccecchunaka srja
namaste astu Sisaro lapetipahvara [ Tat satyam yat te devd varam adadub
sa tvam kumdram eva vivroithah / Ceccecchunaka srjn namaste astu Sisaro
lapetdpahvara | Tat satyam yat te Sarama mati Sisarah pitd SyAmasabalau
bhritarau [ Ceccecchunaka srja namaste astu Sisaro lapetipahvareti.

If, after hirth, the child takes ill, the father takes the child on his lap, wraps
it up warmly and recites the Dog-spell if it may be so termed. Itisaninvoeation
to the dog not to bother the child. For when the gods offered him a boon, it seems
‘he chose the children for himself, that is, he will possess them, causing illness and
perhaps death. The idea corresponds to what is generally deseribed as bilagraha
(balabandhana), which is referred to in the Mahdbhirata.

Thus in the spell the father pleads with the creature to leave the child : * Verily
your mother is (the celebrated) Sarami, your father Sisara and, Sydma and Sabala
(the famous hounds of Yama) are your brothers. Therefore, doggie, let go, saluta-
tion to thee, Sisara may speak, depart’. This is a sentiment and an appeal to the
unknown spirit to get away from the child etc.—an appeal which we unconsciously
say while appeasing the erying child.

A similar reference is found in the Ekigni-kinda (2.16) which is also in the
form of a spell to drive away the Dog-Spirit (§va-graha) i.e. to ward off whooping
cough ete. which generally attack the children. Here the pedigree is differently
given, fresh names are introduced, Alaba, Rji, Adhordima, Ulumbala, Subfrna,
ete. Syima and Sabala are there of course, Sarami the mother but Lohita the
father. But there is an interesting allusion to Sarami’s spying the cattle while
the boon is granted to the dog to pester children. * True it is, Indra told thee to
spy and bring the cows. Thou spied them and came Iguk. He asked thee : * Hast
thou spied?” Thou saidst: * Spied.” (Indra then said) ** Ask for a boon.”
(Thou saidst, “ T select kumira "™ ete.™

Hupkh;n.CHI;:d.zﬂl kin that  th
the protector inmate house. takes a s exception to Brunn
hofer’s theory that in the eyes of the Vedic Aryans, the dog was a beast. Amj Ph. V

pp-154-55.
30. Nariyapa Aiyangir: Essays on Indo- Mythology, Part I, p.180 f. (1808). This
author identifies Sarama with the star Rohini or 8 o ¢ }
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v
NIRUKTA
Yiska explains (Nir. 11.24-25).% E
Saramé Saranit | Tasyi esd bhavati | 24.
Kim iechanti Saramd ete. RV 10.108.1. is quoted :

Kim iechanti Saramedam priinat | diire hyadhvi | jagurir jangamyateh |
parificanair acitah / ki te'smisv arthahitir dsit | kim paritakanam | pari-
takmy& ritrib, parita enim takma | takmetyusnanama, takata iti satah |
Katham Rasiiyi atarah payamsiti | Rasd nadi, rasateh fabdakarmanah |
katham rasiini tinyudakiniti v |

Devasunindrena prahitd Pagibhir asuraib samiida ityakhydnam |/

The heavenly dog, Saramd, being deputed on an errand by Indra, had this
conversation with the demons called Panis. Saramid got the name by her quick
movement (saranit). Thus Yiska is prepared to credit the story of Sarami as
if the event did take place : the demons stole the divine cows, Indra ordered Sarama
to search, she found them with the Panis and had conversation with them, Indra
recovered the cattle. The sacrificial equation of Saramd with Vak or Vedi was
perhaps not recognised by him. though, as an etymologist, such explanations should
usually eateh his faney.

But Durgdcirya, his commentator, would not leave it at that. He is interested
in the student knowing the other aspect of things as well. He writes—

Sarami devasunityaitihsikapaksena | Madhyamiki vik Nairuktapa-
ksena | S& kasmat [ Sarapdt gamanit | Durgicirya writes in the most felicitous
style and that will be sufficient excuse to quote him in ertenso—

Devapanayah kila devagavir apajahrub | tatab kilendrastadanvesanaya
tadilayam Saramam prahinot | Te ca devapanayastim drstvi papracehur anayared
kim icchantiti | Idam asmannivisasthinum Saramé kim icchanti kim asmattal
prirthayanti prinat priptavati kadicid apyanigatapiirveti [ api cadire hyadhvi /
mahadetad adhvinam na yadrechayd Sakyam dgantum | Ya eva jagurib syat
bhriam ganli sa eva sakta dgantum | Parfcaih parificanairacitah parinmukhair
aficanair gamanair acito gatah viprakrsto devaniviisat | yato brimab | He
Sarame kismehitih ki tava asmisvarthahitibh arthasvidhinam | ko'smatto'rthas
tava priaptavyo'bhipreta asit yendyam atimahfnadhvad vysvesita dgantum |
api ca ki paritakmyisit | Kim paritakanam | api nima sukhf ritric anantard
tavisit | paritakmyd ritrih | takmetyuspanima takater gatvarthasya | sarvato hi
tadgatam bhavati | tadenim ubhayatah parigrhya vartata iti paritakmyi ratrih /
api ca | katham Rasiyd atarah payiimsi | Rasd nama nudi ndhvnrdhnyujanamum /
tasyih paySmsyatidustardni katham atarah katham tirpavatyasi | athavi |

81. wmanmmmsmnq Vol. 2, pp. 1007-
: TN, rp 1070 (1942).
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katham rasni tinyudakini | api nima sviidiini | api érintayistavintari vasih
kesviisanniti |

Devasunindrena prahitd iti nidinaprakhyipanam mantrirthabhivyaktaye |
samiide samvidam krtavatityarthah | Ityakhy@navidah evam manyante |

Vikpakse tu cirakilina vrstivyuparame kadacid abhinavameghasamplave
sahasaiva stanayitnum upasrutya kuta iyam madyamiki viik cirepigateti vismitas
tim asiyanniva braviti kimicchanti Sarami iti | Idam asmacchrotram ciram
aniigamya Saramd madhyamiki vik kim icchanti prinat priptavati | api ca |
diire hi adhvi | cirakdladruteyam asmibhib |/ jagurih bhréam yo gantd syit sa
ciraviechinnam etad varsavartma punar dgacchet santanuyit pardcaih parin-
mukhaib etad acintyam | Ciranagtam ityarthah | api ea [ kAsmehitih / kim asmisva-
rthabhidhinam dsit piirvam tava he Sarame yenigamah | kim v na jitam yeni-
punarigamah | api ca [ ciraprogitiyis tava kim paritakanam @sit | Antariksanadyi
api mahatyd Rasdyih katham atarah payimsi | katham atibahiinyudakini
samksobhyitmanam pratilabdhavatyasi iti v [

“Vig vai Saramd " (MS 4.6.4)
iti hi vijidvate |/

1t is evident that the commentator is at pains to explain theso-called Nairukta-
paksa. The samanvaya is hard to understand. Writing in an age when Vedic
knowledge was handed down by tradition, both in text and content, Durgiciiryn
has indeed presented a traditional interpretation. For, much of the Vedie cult
was pursuit of the intellect rather than of common practice. Singnificant also
i< the fact that the Vik-identity of Sarama is sponsored by the Yajus-sarnhitis
(KS, MS, V5). This is definitely expressed by Mahidhara® commentator of
Vijasaneyi Samhitda while explaining 33.59 which is a repetition of RY 3.31.6 as
above indicated. Having commented on the mantra first as interpreted by the
sacrifice he says: * Evam adhiyajfiam mantro vyiikhyitah | Bahvrcanim tu
samvadasiktam idam.” And a fresh derivation of the name Sarami is also sug-

ted : * Saha ramante devi vipra va yasydm si Saramd vak”. On the whole
it should be repeated that the superimposition of the Vik-identity fails to go home.
Coming after Durga and Sayansa, Mahidhara has faithfully rendered the Yajus-

tradition.
v
BRHADDEVATA
(a) Sarami is included among the deities and deified objects belonging to
Indra’s sphere.®

a2, His commentary is known as Veda-dipa. Ed. A. Weber with the text of the VS (1852)
in three parts.

Raki Vik s Bhrgavo' Sarasvati
Conoected with ... Tosyaitasyisraye'ditih (St.124) BD 1.138.
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(b) Sarama is, then, one of the names of Vac in her middle sphere. It is
said that Vic has three forms terrestrial, middle and celestial:
Pirthivi Madhyam& Divyd Vagapi trividhi tu yi
L & &
Esaiva Durga bhitvarcam krtvi syiit siiktabhagini
Tanndmini Yamindrani Sarami Romaforvasi /3

(c) Sarami is mentioned as one of the Brahmavidinis (female seers) among
others like Ghosd, Godha, Apdla, ete.
Ghosi Godha Vidvavira Apilopanisannisat |
Brahmajiyi Juhiir nima Agastyasya svasiaditih |
Indrini cendramita ca Sarama Romasorvasi |
Lopamudri ca nadya$ ca Yami niri ca Sasvati
Srir Laksa Sarparijiii Vak Sraddhd Medhd ea Daksina |
Ritri Siiryd ca Savitrl Brahmavadinya iritah /%
It is difficult to believe that if Sarama, the Brahmavidini and Sarama the
messenger of Indra, were the same, the latter could have brought upon herself the
ill repute stated in the following passage of the same Brhaddevata.

(d) BD 8.24-36.

24. Asurih Panayo nima Rasipiranivisinah
Gaste'pajahrur Indrasya nyagiihamsé ea prayatnatah /

25. Brhaspatis tathipasyat drstvendriya $asamsa ca
Prihinot tatra diitye’'tha Saramam Pikasasanah |

26. Kimityatriyujabhis tim papracchuh Panayo'surih
kutah kasyasi kalyini kim vi kiryam ihisti te |

27. Athibravit tin Sarami diityaindri vicarimyaham
yusmin vrajam cinvisyanti gis eaivendrasya prechatah |

28, Viditvendrasya diitim tam asurah papacetasah
Ueur mi Sarame gis tvam ihdsmikam svasa bhava |

20. Vibhajimo gavim bhigam mihitd ha tatah punah
Siktasylisyntyaya carcd yugmibhis tveva sarvadah |

30. Sabravinniham icchimi svasrtvam v dhaniini va
Pibevam tu payas tisim gavam vis ti nigihatha |

81. Asuris tim tathetyuktvi tadijahrub payas tatah
S& svabhivicea laulydcea pitvid tat paya suram |

#4. BD 277. The above enumerntion is by the Nighagtu {ch, V) with slight
differences here and there. Macdonell draws atten mtheﬁdthltnurga,mr_bﬁngnvedln
ﬁhﬂ,hmtlnbehmdhth:ﬂlﬁn}tﬂhaﬂd therefore holds that the line is an interpolutinn

line, in his interrupts sense of the mmm:,m‘m“nﬁ

for the It must however have been an interpolation as it ocours i
mwm{nﬂmm}.pﬂm&ﬂ. 0% In Mss. of both

85. BD 2.82-84.
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2. Param samvenanam hrdvam balapustikaram tatah
Satayojanavistirim atarat tim Rasim punah [

83. Yasyih pre pare tesim puram &sit sudurjayam
Papracchendras ea Saramim kaeccid gi drstavatyasi |

84. Sa neti pratyuvicendram prabhividasurasya ta
Tam jaghina padi kruddhah udgirantl payas tatah |

35. Jagama si bhayodvignd punar eva Panin prati
Padanusiaripaddhatya rathena harivihanah |

86. Gatvi jaghfina ca Panin gid ca tih punar dharat [

~Translation—

167

24. * There were demons ealled Panis who dwelt on the farther bank of the
Rasd. These carried off the cows of Indra and hid them away carefully.”

25. Brhaspati saw (it was) thus, and having seen it he reported it to Indra.
Then Lhe Chastiser of Pika (Indra) dispatehed Sarami thither on a

TESSAZE,

26. In the (hymn) * what?"” (Kim 10.108) the Pani demons interrogated
her with the uneven stanzas, (saying) * Whenee (do you come)? To
whom do you belong, fair one? Or what is your business here? "

27. Then Sarami addressed them : * I wander about as the messenger of
Indra, seeking vou and (your) stall and the kine of Indra who is asking

for them.

28. On learning that she was the messenger of Indra, the wicked demons

said : * Do not depart, Sarami, be our sister here.

20, Let us dwide our share of the cows, be not unfriendly (ahita) hencefnrth

again.”

And with the last stanza of this hymn (10.108.11), as well as the even

ones throughout,

80. She said, * I do not desire either sisterhood (with you) or (your) wealth,
but I should like to drink the milk of those cows which you are hiding

81, The demons saying * Yes” to her, then brought her the milk.
having from natural taste and greed, drunk the demons’ milk—

82. excellent, charming, delightful, stimulating strength—then again crossed

the Hasi which extended s hundred leagues,

She

aa. H-Dmuofuuﬂmirruhﬂht{tmmndmofmﬂhuﬁlumh. Itm;bupluntll-y

to jump on identities or postulate

vistirim * by its sense and setting suggests Hanuman's flight over the 1
{Ramayuna : Sundarmkinda—Canto 1). Oertel druws attention (JADS 19, 2nd
to the fact that H. Jlmhtmpnmthcﬂﬂdingﬂfsiﬁhfmmﬁmbﬂnml

cows (Das RHimiyana, 1803, p.133).

a7, xnthgmmwmﬂnmmnmmdmbupm:hmzmm:m g,

m:mthhnppnunlmhmlbemnfnﬁhﬂhgh Ju:tnsﬁpd‘ pen,
note on stanza 30,

lend-and-borrow theory : but pray, the phrase * Satayo-

hﬂr.gmm.}

414 1.

in the
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83. On the farther bank of which was their impregnable stronghold. And
Indra asked Saramd, “ You have seen the cows, I hope ?

34. Bat she under the influence of the demons replied * no  to Indra. He,
enraged, struck her with his foot. She then, vomiting the milk,

85. went trembling with fear, back again to the Panis. The Lord of bay
steeds (Indra) on his ear, by the track which followed her steps,

36. went and smote the Panis and brought back the cows,

It must be conceded at the outset that this narrative, short and sweet, is
complete in itself. It leaves no doubt in the mind of the listener as the threads
are quite clear. The Panis stole Indra’s cows. Brhaspati made the * first informa-
tion report * to Indra whereupon the latter set Sarama on the investigation. She
was quite successful, but, alas, poor thing, she allowed herself to be enticed by the
enemy. But let us see : In stanza 80, she clearly rejects the offer of a bribe from
the demons and refuses to recognise any sisterhood with them, On second thoughts
however, she asked for the milk of those cows which they were hiding there. The
demons thought that she had come round or, at least, that she became vulnerable,
They said ‘ yes ' and brought the milk. But it was &suram payab, apparently
cultured with witcheraft, had its effect surely upon the vietim and mark we, there-
fore, the description of the milk in the next stanza (82. param, samvananam,
2 hrdyam, balapustikaram—exeellent, charming, delightful, stimulating strength)
which attributes warrant us to think that the milk was enchanted and certainly
was not the milk of Indra’s cows. But how did Sarami, who handled the case so
far with such deftness, suddenly grow so stupid as to spread a trap for herself ?
She perhaps thought that, by claiming the milk of those cows i.e. Indra’s cows and
by getting it, she would, in a way, get assured of the surrender of the cows: a
kind of earnest-money as it were. But she miserably failed and was outwitted,3
Sa it is just possible to exonerate her from the charge of accepting a bribe, for, only
in the elation of her success, she tripped and got eaught in her own net. It is, at
any rate, disereet to observe that the Rgvedic hymn 10.108 closes with the final
speech of Sarami which administers a warning to the enemies. The sequel is
left to fancy. The fact of Sarami's treachery is not borne out by corroborative
evidence, as her faithful service has been, for instance, by the JB and the Satyi-
yanaka. RV 8.81.6°—agram naygt supadi—must set all suspicion against her at
rest. She led forth, fleet-footed that she was, which is a high compliment
for her rdle in the whole episode, pronounced by no less a Vedic Authority than
Visviimitra.
of & Tesscuger: 4. Ghatayants b KAryios Gkl pasdiinminma s, cpossbitic

~miininah,
2.84). knrmani nirvrtte yo bahfinyapi shdhayet | plirvakiry Avirodhens kiryvam
kartum [/ (Ibid. 41.5), ) "
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VI
SARVANUKARAMANT
The Sarvinukramani of Katyiyana says—
Kimicchanti Panibhir asurair nirtilhd gd anvestum Saramim devasunim

Indrepa prahitim ayugbhih Panayo mitrivantah procul sa tin yugmintyabhir
aniechanti pratydcaste /%

Sadgurusisya’s commentary thereon—

Atharsi-devati-jiindva kathim kathayati [ kathid caivam | Purd khalu
Brhaspater Indrapurohitasya givo Balisurabhrikutitataih Paninimakair
asurair hrtd Balapuram pripya suguptasthine sthipiti isan [ Atha Brhaspati-
preritenendrena  nastinvesapam  krtvd Saramd ndma devasuni prahitd
babhiiva | Si ca Balapurasamipe Rasikhyam mahinadim uttirya Balapuram
pripya sarvam vicintya gupte sthine ti gi dadarseti/ Tatra Panpini-
mabhir asurair brhaspatigrhadahrtya nir@ilhd Balapure guptih sthépiti
gd anvestum indrena prahitim Saramim devasunim $vajatiyim devatim
mrgayadisvindrasya sidhanabhatim asya stktasydyugbhir rgbhih pafieabhir
adyitrtivadibhih Panayo mitrivantah Devasunyi saha mitratvam &tmana
icchantah (mitrat kyaci itvam $atari jasi ea riipam) pranayapiirvakam ukta-
vantah / 5i cadevasunitin yngmantyibhir vugmabhir dvitivicaturthyadibhir
ckadasvia ceti sadbhih pratyfcaste |

Panyuktan Sarami devi taduktau Papayastatha [/

The brief reference to the story in the Sarviinukramani text has nothing to
add to our information. But one word is significant that Sarami, unwilling
(anicehantd) to accept their offer of friendship, repudiated them. This stresses
the fact that the reflection brought on her character according to the Brhaddevata
is to be discounted. By the time that Sadgurusisya writes, it can be noticed that
even the broad outlines have been tampered with. The Angirasas are completely
out of the picture. The cows belong to Brhaspati specifically and he is designated
as Indra’s priest (Indra-purchita). Panis are slaves who are at the beck and eall
of the demon Bala, hence the stolen eows were hidden in Bala’s eity. Sarami is
the dog of heaven but goddess belonging to the canine species, helpful to Indra in
the sport of hunting ete. (Svajativim devatim, mrgayddisv Indrasya sidhana-
bhiitam).

It seems incongruous huwever that, if the demon Bala was the overlord, if
the cows were stolen by the Panis evidently at the behest of their chieftain, and,
further, if the booty was hidden in Bala's capital, Indra’s messenger Sarami should
have talks with the servants, the Panis, and, that the Panis could speak so author-
itatively and even offer terms on the spot. Bala’s superior strength and frequent

89. p. 42 Maocdonell's edition.
40. vmqumu{w‘mmthww;[mw.
edition, p.160.
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conflict with Indra as suggested in other parts of the Rgveda are perhaps responsible
for his advent into the format of this story. The clear lines of the original, owing
to addition and expansion, have already beeome hazy in the imagination of poster-
ity and inconsistency in detail here and there should not matter for a credulous
foll !

v

SAYANA
Sayana in his Vedirtha-prakisa (commentary on RV-Samhits) ;2

(A) Following are the contexts where Sarami’s name is mentioned as well
as the incident of the recovery of the stolen cows.

(1) 1.62.3 The text of Siyana’s prefatory remarks on this mantra with its
argument as well, is quoted above (see supra fn. 9).

(2) 1728 In the course of the comment, Sayana says—

* Tvatsadhyena yigena prita Indro gavim anvesaniya Saramim nima deva-
sunim presitavin /| S ca Sarami gavim sthinam avagatyendrasya nyavedayat |
Indraé ca tin angiraso gih pripayat | Ata etat sarvam tvam eva krtavin’/

The Rk is in praise of Agni.

(3) 8.31.6 The story background of this verse is supplied by Sayvana while
explaining the previous verse which also alludes to the event : It runs as follows $

Puri kilangirasim givah Paninimakair asurair apahrtya nigiidhe kasmi-
mscit, parvate sthipitih | Te cingirasas tatpriptyartham Indram tustuvuh |
Stutas easa Indro gavinvesaniya Devasunim prihinot / Si ca gavim gavesaya-
pard sati tat sthinam alabhata /| Tayd vijfidpita Indras ta gih daniyd'ngiro-
bhyah pridid ityaitihisiki katha |

The affair of thg heavenly cows is direetly or indirectly suggested in the preced-
ing and succeeding verses viz. 8.81.5 and 7. As certain problems arise out of a
perusal of these three verses it is better to consider them together. Prof, H. D.
Velankar translates them as follows :

8.81.5. The wise (Angirasas) dug out (a path reaching) upto (the cows) dwelling
in the strong (fortress of Vala), the seven priests urged themselves forward with a
bold (praca) spirit. They discovered all the paths of Rta. Knowing these, Indra
entered (the cave of Vala) with respect (for the Angirasas).

41.muw.mmlmmmmdmmumumvm&m3“
Migndala (Poona) the last volume of which was published last year (1846). [Vol. ¥ - Indices -
sinee pul 3

42. Journal of the University of Bombay, Vol. 3 (1034-35) Part VI, p. 8 . Pror, ankar
has translated and annotated the tulndulrythc‘ifﬁﬂmitmumi vm.,:eglm_

Atris (1080}, Gﬂlllll.lﬂll.‘ln]ilﬂ'ﬂ]. Bhiarmdvijas (1942), Vasisjhas (1844}, of the VI
use of all the existing material on i
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8.81.6. When Sarami found out the fissure in the rocky cave (of Vala), she -
at the same time found out (sadhryak kah) the great and ancient food (or protection
i.e. the cows) thereby. Thelight-footed Sarama led (herself or Indra and Angirasas)
into the presence (agram) of the never-perishing (cows). As she well recognised
it, she was the first to go in the direction of their bellowing.

8.31.7. The great poet (i.e. the leader of the Angirasas) went (to the mountain)
seeking its friendship, and the mountain did sweeten its contents for the pious man
(i.e. kept the cows ready for delivery). The brave god, fighting along with his
youtlhful friends (Maruts) did win (the cows), and then immediately did Angiras
begin to sing.4?

It is clear that the fifth stanza above refers to the recovery of the cows after
attacking the enemy’s stronghold. This feat was chiefly the work of the Seven
Priests who are generally identified with the Aingirasas. Indra acknowledges
their service with respect. Sarami is nowhere in the picture ! The next verse
(6) also relates the adventure of redeeming the heavenly cows. But Sarama
figures promincntly.®  She led herself or, Indra and the Angirasas, to the presence
of the imperishable kine. The seventh stanza contemplates quite another picture :
the leader of the Angirasas went to the mountain seeking friendship, the mountain
did sweeten its contents (asiidayat*® garbham) for the pious man (i.e. kept the cows
ready for delivery). If so, no fight at all, the object is gained. DBut the text
continues to say the brave god, fighting along with his youthful friends (the Maruts)
did win (the cows), and then immediately did Angiras begin to sing. This confuses
a bit : if the mountain, in deference to the pious man was willing to surrender the
cows, there should be no work for the brave god aud the friends.  In all the exploits
of Indra, clearing a cloud or rending a rock asunder is a feature ; without this feat,

did the fight take place at all, is the question.

It seems to me that the seventh stanza is a sequel to the 6th, the sequence is
logical : SaramA led the way, Indra, always desiring (or working for) friends,
followed. And lo,—perhaps Sarami’s threat to the Panis (RV 10.108) had effect—

48. The text of the above verses is as follows :
5. ?llndwuruhh.ldm;h-uhn
van minasi sapti’ viprih |
Vidvam avindan pathyim rtisya
mjinﬁnn:ttﬁnimmwmﬁ

Vidid Sarimd rugndm dd
* mﬁﬂmﬁ ﬁmmd.hmkhbf

m:;!:nun;ﬂ:r{thamn Ji.n-.tf gat Jf
7. u vipmtamas sakhiyin

ﬂfbdnyltwkrtnﬁuhhn.mﬁdrihf
Sasinu maryo yivabhir makhasyin
dthibhavad dngirih sadyo arcan [/
&b “Ithrﬁdﬂttthltﬂupmtk:mwlng;:thecmdﬂufmwwﬂﬂum“h
Sammmi." H. D. Velankar, Notes on p, 8 JUB. 1 YI.
4a, from svad=sweeten? ¢f. VG 556, but see also VG 554 a. sid=make plensant:
causative sid-dyn.

Bull DCRI xi-12
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the mountain had kept its contents (the cows) ready to be handed over. Meanwhile

the Maruts (the leader with his young group) joined the chief, and Angiras imme-
diately offered compliments to their Lord. The translation may be restated as
follows - 48

And verily, the Most Wise went after, he who always desires friends for himself,
the mountain surrendered its contents to him of great deeds, The chief of the
Maruts (maryah) with his youthful group joined in order to felicitate him. And
Angiras promptly set himsell to praise. !

If it be granted, then, that the sixth and the seventh stanzas are ecomposite,
could we reconsider the explanation of the 5th stanza? As already stated, the
part played by the Angirasas is stressed there, that, in fact, they did the whole
thing, dug an (underground) path to the mountain cave ete. and that Indra had
only to go and bring the cows. Sarama is not wanted at all. Let us now consider
the ‘other references in RV itself. RV 1 62.8 definitely says * Indrasy@ngirasim
cestau vidat Sarnmi tanayiya dhisim "—Sarami obtained food for progeny on
the oceasion of her deputation by the desire of Indra and Angirasas.¥ RV 5.45.7
emphasises the same when, it says “ Rtam yati Sarama gi avindad vivini saty-
dngirds cakira "—Saramil by adopting the path of Truth diseovered the cows,
and Angiras made good the promise to the entire world. Both Sarami and the
Angirasas arc extolled here. And finally RV 10.108 must convinece all about
Sarama’s mission to the Panis as Indra’s Messenger (Indrasya ditih), Thus
Saramd’s role in the whole affair is remarkable. Having regard to this background
we shall read 8.81.5 again :

Vilat satir abhi dhird atrndan
pracéhinvan minasd sapta viprah [

Visvim avindan pathyim rtasya
prajaninn it ta nimasa viveda //

{a) Vipratamabh—atifayena medhavi—Sayana. _

{b) Sakhiyan {afgirobhis saha) sakhitvamitmana icchan. Taken to qualify vi ratamah,
not adrih.  Because Indra always worked for the good of the gnds, desirous to uml;xhnwlf to
them. Every account of this story says that either Angirns or Brhaspati urges upon Indra to

take action. He took, only to oblige them. Thus sakhivan more appropriately refers to Indra’
desire for friendship at home with Angiras and others mther than with the u!:uun:tzn. =

(¢} Itdis not an unreasonable hup&mlnu if, as a result of Saramd's warning, the Panis»
r

evasive as they were, prone to harass rther than mtnpi.tdmd battle, left the cows in the moun-
tain eave and ran away. The impression is that Panis and other tribesmen were a constant

menses to the ! smooth living. So why shoald run the risk of being onee for al
by facing on the battlefleld ¥ | e : AR dasmad

(d) ef. Monier-Williams : Sanskrit-English Dictionary under marya,

{¢) makhasyan=makhitum icchan. According to Dhitupitha, (132-159) makha makhi
pakha nakhi ete. are all Itl'f;}-fﬂ;ﬂl i.nm ef. Hakr-r':’tiliinrgs under :::ukha._ the root
means to worship, makhs . =1 Ve, » sprightly, cheerful, fi said Maruts
ete.).” makhasyan may therefore mean desiring to worship, henee, felini'::r.:!. e

46. Siyapa. Indmsya Afgimsim psinam ca istau prerane sati,
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It may be translated thus :

The strong-minded Seven Priests troubled themselves (atrndan)*” much with
regard to (abhi) (the cows) pent up (satih) in the stronghold (vilau) : they propitiat-
ed with devoul (prici) praise for Indra, and they found the eternal (vivim)
(Sarami) who was following the Path of Truth. Knowing all these (acts), (Indra)
came in full deference (to the priests).

To conclude, one is impressed, that RV 8.81.5, 6and 7 may be said to constitute
a connected narrative of Indra’s recovery of the stolen cows. The Seven Priests,
noticing the fact that the cattle had been lifted, set themselves busy regarding
their recovery. They praised and propitiated Indra. Then they secured the
co-operation of Saramia. Indra heard their prayer and came upon the scene.
Indra and the Seven Priests deputed Sarami to reconnoitre. She succeeded and
led Indra and the Angirasas to the presence of the cows. The Maruts also rushed to
the spot, evidently to support their chiel. It was a pleasant surprise however to
see that the cows were ready to be led back to heaven, for, apparently, the Panis
had fled. The Maruts offered their respectful felicitations and the Angirasas

showered compliments on the glorious Indra.

(4] RV 4.16.8 seems to allude to more than one event as already remarked,
hence Séyana’s allusion to the Saramd episode is but casual. Commenting on
the 2nd line of the verse, he says : (avir bhuvat Sardma plirvyim te)

Sarami devasuni pdrvyam purd te tubhyam Panibhir apahrtam
godhanam @vir bhuvat prakdSaydimisa |
We must also mark that the Angirasas, all the while, praised Indra (angirobhir
grodnah).
(5-8) RV 5.45.7, 8

Sayana has alluded to the story very briefly here and there in the whole hymn.
What he has said specifically under verses seven and eight has been quoted and

47. utpdir humsinadarnyul;au}': the Dhﬁlupﬁ;h:ltlmi trd VI P.=to trouble, kill,
destroy ete., also to disregard. yuna savs upeksim akurvan =neglected, which lnu:rpu-rtpﬂun
iatndiwtmthe&-wn Priests who are described as dhirih.  After the eattle were lifted,
the Seven Priests took great trouble with regard to their search and recovery, is the simple iden.
:\’hatdld they do?  First, as anybody wumwmwﬂﬁmmwy pnu:itd I'r:iﬂ; pu-nym;:v{?h?dle

ndu—-pm manasi nhinmn—bn}':m. rakarsena ram afcati tenen Vena
manasi [ manyota iti manah stotrom | T;E stotrepihinvan avardha; nnl;.nd.rum askurvan
(hivi, divi, d;hjvi Jivi Ezmulrﬂﬁh—ﬂhitupn;h- 630 1), ¥, vidvAm rt.ls}'l pathyim
l.‘h'illdn.n (1. vidvisAm prajinim indrinugrabens annam sampidayitrim
uta mit.rn rvidepim Hiasya satynsyn puth_vaa:n pathi bhavim Saramim devim avindan
|1u.|1hnnl‘.a. ityartho nnluyagl vlury?l'.am ;dnyn{ﬂlh:’;tmg::;ﬂmlb. hua.l"l:rliﬁ. devyi
mitrnirvisesata nigamenaivibhipreta iti me man u hiryatam— S5.45.6
L_. miti moutd veajam goh | ) they found the (Sarami}, the eternal or universal,
wing found support or sustenance for the whole universe. She bringﬂnnaftlmduhu of
heaven indeed followed the path of Hta, established order.  All the belonged to
mony whish had certain Laws which would be adhered to by the members in the iuh:mt: af
general weal. Here was the good Sarami, light-footed, whose serviees, the Afgirnsas proposed
to be utilised. Prajinan it L& [ td tinyadgirasim karméni pmjinan it prakargens janan
Indrah—Siyana. Indra having recogaised all these preliminary efforts on the part of the
Seven Priests, cams forward (entersd upon the scens: A viveda) to do his part of the duty.



174 H. L. HARIYAPPA

considered above. Commenting on the first stanza of the hymn he says—** atra
angirasim panibhir apahrtya girer adhah sthapitinim gavam Indrena vimokah
pratipidyate.” The cows are here represented as belonging to Angirasas them-
selves. Secondly, as already stated, the complex of construing Sarama as some-
thing other than Sarami, a heavenly being, has been introduced for the first time.
Here she is either herself or the embodiment of Speech.

(7) RV 10.108

Introducing this fine hymn, which records a talk (samvida) between Sarama
(Indra’s messenger) on one part and the Panis on the other, Siyana says—

Aindrapurohitasya Brhaspater gosu Valanimno'surasya bhataih Paninamakair
asurair apahrtya guhiyim nihitisu satisn Brhaspatipreritenendrena gavam
anvesaniya Sarami nima devasuni presitdi /| S& ca mahatim nadim uttirya Vala-
puram pripya guptasthine nitis ti g dadarfa. Atha tasminn antare Panaya
idam vrttintam avagacchanta enim mitrikartum samvadam akurvan.

According to this the stolen cattle belonged to Brhaspati. As the text itselfl
is silent as to whom definitely the cows belonged, to Indra, to Angirasas or to
Brhaspati or to the gods as a community, it will not be unreasonable to assume
that the gods as a community possessed one stall and that Angirasas and Brhaspati,
the Maruts and other followers of Indra were concerncd with its safety. Most
references, however, point to the Angirasas owning it. Brhaspati in the Rgvedie
context is vet Indra (Brhatim patih). The Maruts are always stated as Indra’s
allies. So the ownership question may be solved in favour of the Angirasas.

(B) In certain contexts where the recovery of the stolen cows is the topie
though Saramd’s name is not mentioned, Siyana says :—

(1) "RV 1.6.5 Asti kificid upakhyanam | Panibhir devalokat gavo'pahrta
andhakire niksiptih | Taé cendro marudbhih suhdjayaditi /| Etacciinu-
kramanikiyim siicitam—Panibhir asurair nigiilhi pid anvestum Saramdm
devasunim Indrena prahitim ayugbhih Panayo mitriyantah procubh | man-
trintare ca drgtintalayd sicitam—niruddha dpah Panineva gavah (RV
1.82.11) iti /| Tadetad upakhyinam abhipretyocyate—-

(2) RV 1.82.11 Paninimako’suro gi apahrtya bile sthapavitvid bila-
dviram fcchidya yathia niruddhavimstathetyarthah |

Here perhaps on account of the brevity of the introduction, Sayana has not
paid attention to accurate details. In the first citation above, he simply says :
The demons called Panis stole the cows and imprisoned them in darkness. Indra

won them back with the help of the Maruts. Neither Sarami nor the Angirasas
are mentioned.

(8) RV 2240 Introducing this stanza, Siyana says:—

Gosamiihe Papibhir apahrte sati Papinim sthinam Saramikhyayi
devasunyd jiidtvi Brahmanaspatind srsti Angirasah tat sthinam pripya
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gosamitham Panibhir nirmitd miyas ea drstvi asuranivisasthinam svahastod-

bhiitenfignind dagdhva pratyigacchan | Tadetat dvreenoeyate |

When the Panis stole the cows, the Angirasas traced them with the help of
Saramd and reduced them to ashes with fire produced by their own hands. For
once Indra is not coneerned in the whole adventure ! All the same Indra is the
. devati of the verse and the hymn (first 12).

YVIII
NITIMANJARI
Nitimafijari (15th cent. A.p.)—
Dyi Dviveda, author of the Nitimafijari with his own commentary, postulates
a few ethical maxims on the basis of the Sarama legend.

1. Tattvavid api samsire miidho bhavati lobhatah
Tattvajii Saramiydcad Indram annam gavim grahe |

Though knowing the Truth, a person out of preed in this earthly life,
loses all sense of values ; Saramd, who knew the Truth, begged food from Indra
on the oeccasion of redeeming the kine.

*Saramd’s knowledge of the Absolute is declared in * Godhd, Ghosi ™ ete.
(BD 2.82-84). Even she, caught in this worldly illusion, asked Indra food for her
progeny. Any ignorant man will exert to protect the cows, but Sarami, though
full of divine knowledge, lost all sense by avarice. There is a story relating to it. s

The story is borrowed from Siyana verbatim. Then RV 1.62.8 is quoted,
as also BD 8.24-36 * which deseribed the event connected with RV 10.108.4#

= UtEnme ecAdhame kiirye diitah sydd attamo’dhamah
Devadiito babhiivagnir diittha Sarama Pagin //5

According as a task is big or small, the messenger also may be big or small.
Messenger to the Gods became Angi, but messenger to the Panis, Sarama.

The messengership of Sarami is illustrated in RV 8.31.6. The mantra and
Sdyana's bhasya thereon are again repeated, and reference is made to other connect-
ed stanzas as well - viz. 5.45.7 and 8%

8. Vakraib kriiratarair lubdhair na kuryit pritisevanam |
Asuraih Panibhir naicchan maitrim hi Sarama purd [/52

48. * psyii brahmajfntvam Godhi Ghoseti pratipiditam | S&pi miyaya badhitd sati Indrum
svatanayirtham annam yovice | m,}'n'jhn:?i pis tritum udyamam knroti /| S& tattvajhdpi
:uﬁ;hl;?mﬁdhi'hhﬁd ityuktam | Tatretihisah "—NM p. 40 (Nitimafijari Ed. 5. J. Joshi, Benares,

48, * Kim fechantiti siikte (RV 10.108) proktah Saramisambandhitihiso Brhaddevats-
yim evam varnito'sti " Ibid. p. 41.

B0, NM p. 143 1.

51. Ibid. p. 146.
52, Ibid. p. 336,
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One should not contract friend;ihip with the crooked, cruel and greedy,
for, in times of yore, Sarami did not like friendship with the demons called
Panis.

Then the story as described by Siyana and two verses from the hymn (RV
10.108.9-10) are repeated.

4. Yasya syit sangatam sadbhir bhavet so’lpo’pi bhigyavin |
Devasunindrasangatyd jitvabhiit subhaga Panpin//[*

Though small, a person who acquires contact with the good will rise in
fortune. The “divine biteh® by her association with Indra conquered the
Papis and became great.

The vietory of Seram3 is reflected in RV 10.108.11, which is quoted in support
of the moral  And so muoeh from SEyana’s commentary as usual.

IX

RAMAYANA
There is no reference to Sarami in the Rimivana. One episode is however
found in the Uttarakinda® of how Rama meted out justice in favour of a Sairameya
(descendant of Sarami) against a dvija, who beat. the former without reason. The
two cantos that relate the story elaborately are shown in printed editions as inter-
polations. And as the entire Uttarakinda also is not credited with autheéntieity
there is no need for considering the reference here.

X

MAHABHAHATA .

(1) An account similar to the one cited from the Rimayana is given in the
Pausyaparva. It is as follows :

Janamejayah Pariksitah sahn bhratrbhih Kuruksetre, dirghasa-

tram updste /| Tasya bhritaras trayab Srutasena, Ugraseno

Bhimasena iti /[ 1

Tesu tat satram upasinesu tatra $vi'bhydgacchat Sarameyah |
- Sa Janamejayasya bhritrbhir abhibato rorfiyamino mitus-

samipam upigacchat [/ 2

Tam mitd roriyaminam uviiea [ kim rodisi /| kendsyabhihata

iti//] 8 .

Sa evam ukto mitaram pratyuviea | Janamejayasya bhritr-

bhir abhihato’smiti /| 4

53, * Ibid., p. 338. =

54. Two cantos after canto 50 of the Uttara-kiinda of the Rama; of Valmiki.
sagar Edition with the n;ummtw Tilaka, = iy
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Tam miti pratyuviea | vyaktam tvayi tatripariddham
vendsyabhihata iti [/ 5

Sa tim punar uvica | niparddhyimi kifieit | nivekse havimsi |
nivaliha iti /| 6

Tacchrutvi tasya miti Sarami putrasokarti tat satram upédgac-
chat vatra sa Janamejayas saha bhratrbhir Dipasatram
upaste /| T .

Sa tayd kruddhayd tatroktah | avam me putro na kificid apa-
radhyati | kimartham abhihata iti |

Yasmfcciyam abhihato’napakiri tasmid adrstam tvim bhayam
agamisyatiti /| 8

Sa Janamejaya evam ukto devaSunyd Saramayi drdham
sambhrinto visannas cisit [/ 9%

Janamejaya, son of Pariksit, once in Kuruksetra entered upon a long sacrifice
along with his brothers. Three were his brothers by name Srutasens, Ugrasena
and Bhimasena. 1

As they were engaged in the sacrifice, there eame a dog, who was son of Sarami.
Beaten by Janamejaya's brothers, he crying aloud, ran to the mother. 2

The mother told him who was weeping—why do you weap ? By whom are
you beaten? 3

Thus said, he replied to his mother—I have been beaten by the brothers of
Janamejaya. 4

The mother said to him again—Evidently you have been at fault, therefore
you are beaten. 3

He replied her again—No, 1 have not wronged even a bit. I do not pry into
the oblations nor do I lick them. 6

Hearing that, his mother Saramii very much moved by grief for her son went
to that sacrifice where Janamejaya and his brothers were performing what is called
Dipa-satra (* Saerifice for Light’). 7

The angry Sarami burst forth there—This my son has wronged you in no
way. Why was he beaten?_ Since he was beaten though innocent, an unknown
calamity shall befall you. 8

Thus told by the heavenly dog Sarami, Janamejaya was very much frightened
and was filled with remorse. 9

(2) Saramd is mentioned as one of several goddesses (devyah) who were
members of Brahma's Court.

55. Mbh. Adiparva 3.1-0 Ed. V. §. Sukthankar {Critical Edition, BORI), 1927,
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Kilaka Surabhir devi Sarami ciths Gautami
Aditya Vasavo Rudrd Marutas Cisvinivapi

* * ® =
Suparpaniigapasavah Pitimaham upisate [/ %
L L ] L]

(3) Sarami is represented as a manusva-graha, Regarded as a Goddess
(devi), she is one of those who attacks the womb of pregnant women.
Sarami nima yd mitd sundm devi janddhipa /
Sapi garbhin samadatte minusinim sadaiva hi /5

Thus in the Mahdbhirata, the incident of the Sirameyva reminds us of the
fact that Sarami, who successfully vindicated her innocent progeny, gives an
impression that by then she was regarded herself as one of the canine species. She
was, however, in sufficient authority and strength to curse the Lord of the land.
The second reference that she had a place in Brahma's Court reminds us of her
Vedic importance. According to the third, she, still a goddess though, descended
to the level of being the cause of mankind’s misery. This is in striking contrast
with the Vedie idea that she was responsible in securing eternal food for mankind,

X1

VARAHA FURL‘.H

The Vardha Puriina relates the * Saramopikhyina’. In the course of a conversa-
tion between Variha (the Boar incarnation of God Visnn) and Dharani (Mother
Earth), the former narrates the story:

Once as a result of Durviisas’s curse Indra was ousted from Heaven by Durjava,
son of Supratika. With all other gods and followers, he settled on earth towards
the east of Virdnasi (Benares). In the meanwhile, Vidyut and Suvidyut, two
demons, practised severe penance and took possession of the overlordship of the
world after Durjaya’s death, and raised a mighty army to overcome the gods. The
gods meditated on how they could regain their suzcerainty over heaven. Then
Brhaspati, their priest, advised them to perform a cow sacrifice first and then all
other sacrifices.®® Then the gods gathered all cattle for sacrifice, but left them for
grazing in charge of Sarami. While she was doing her duty at Dharidhara, the
demons went there, saw the cows and sought advice of their preceptor, Sukra, who
promptly ordered them to seize the cows. They did so but Sarami, who was

56. Mbh. Sabhiparva Ed. F. Edgerton. 11.20.31, (Critical Edition, BORI), 1044,
57. Mbh. Arapyakaparva, Ed. V. S. Sukthankar, 219.33 (Critical Edition, BORT), 1942.
58. Abravit tatra devinim gurur &ngiraso munih |
Gomedhena yajndhvam vai prathamam tadanantaram |/ 10
Yastavyam kratubhis sarvair esd sthitic athimarih |
Upadedo mayi dattah kriyatdm sighra esa vai |/ 11
¥Yariha Purina Ch. XVI, vv. 10-11. Bibtiotheca Indica 15083,
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attentively guarding the paths, saw them leading away the cows.® The demons also
saw her, who knew well their ways. They wanted to square up by conciliation and,
offering the milk of the cows for her to drink, requested her not to report the theft
of the cows to the Lord of the Gods. So they left her in the woods and walked
away with the booty. Sarami returned to the gods, trembling and paid due
homage to Indra. Meanwhile the Maruts had been secretly deputed by Indra
for protection of the heavenly dog. Now, they also came and stood before Indra.
Indra asked Sarami ‘ What happened to the cows?’ *T know not," she replied.
Maruts were asked, and they deseribed all that Sarama did. Then Indra rose and
struck her with her foot. Milk began to flow from her mouth and Sarami made
way back to where the cows were. Indra followed with his army,® killed the
demons and recovered the cows. Then he performed many sacrifices, fought the
demon hosts again and re-established himself as Lord of Heaven.

The impression, by the time of this Purdina, is certainly that Sarama was a dog
gifted of course with heavenly powers. But her being enticed by a cup of milk
was rather earthly. The only support for this version is the Brhaddevati account,
whereas the evidence for her exemplary conduct appears to be overwhelming.

XII

RECENT OPINIONS

Professor Kiihn was the first, we are told, * to analyse the meaning and char-
acter of Saramd, arriving at the conclusion that Sarama meant storm.® and that the
Sanskrit word was identical with the Teutonic storm and with the Greek horme.
Disagreeing with this theory, Max Miller has tried to prove that Saramd is Dawn,
rather one of the many names of Dawn. The myth is a reproduction of the old

59, Hrtisu tisu Sarami mirginvesanatatpari
Apasyat si Diteh putrair ofta givo dharidhare
Daityair api suni drsti drstamirgs videsatah | 17
Distvi te tim ca sdimnaiva simapdrvam idam vacah
Asim gavam tu dusdhvaivam ksirnm tvam Sarame gubhe
Pibasvaivam iti proktvi tasvai tad dadur afijasi | 18
Datva tu ksimpinam tu tasyai te daityaniyakih
Mi bhadre devarijayn gastvima vinivedayn// 10
Evam uktvi tato daityd mumuoeus tim sunim vaoe (Ibid st. 17-19).
00. Tasyis ca maruto devd devendrepa niriipitah [/
Gidham gaechata raksictham devaSunyd mahibalih ||
L] L] - -
Tam devardjah papraccha givah kim Saramebhavan |
s AR b il m jAndmiti eibravit/! 24
- L] L] L]
Kathayimisur avyagrih karma tat Saramiletam |/
L] - L] L]
Tasyendmpidaghitens ksiram vaktrit prasusruve |
Sravati tefs pavasi si duni yatra gabhavat |
Jagima tatra devendrah sahasainyas tadd dhare [ 20 (Ibid).
61. Explained gﬁnﬂw_ﬁlnfnﬂnn: *When the clouds (Panis) have withheld the water
¥ earth for a long time, the (Indra) being stirred up by the
and =acrifics of men, sends as his fore-runner the (Sarami), then atlast he personal-
Rf:g.m the hidden clouds with lightning and thunderbolt ** ZDMG 1850, p- 497,
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story of the break of day. The bright cows, the rays of the sun or the rain clouds—
for both go by the same name—have been stolen by the powers of darkness, by the
Night and her manifold progeny. Gods and men are anxious for their return.
But where are they to be found ? They are hidden in a dark and strong stable, or
seattered along the ends of the sky, and the robbers will not restore them. At
last in the farthest distance the first signs of the Dawn appear, she peers about,
and runs with lightning quickness, it may be, like a hound after a scent, across the
darkness of the sky. She is looking for something, and, following the right path,
she has found it. She has heard the lowing of the eows, and she returns to her
starting place with more intense splendour. After her return there rises Indra,
the god of light, ready to do battle in right earnest against the gloomy powers, to
break open the strong stable in which the bright cows were kept, and to bring
light, and strength, and life back to his pious worshippers. This is the simple myth
of Sarami, composed originally of a few fragments of ancient speech, suchas: * the
Panis stole the cows ', i.e, the light of day is gone, * Sarama looks for the cows’, i.e.
the Dawn is spreading, * Indra has burst the dark stable ' i.c. the sun has arisen.”®

Coming to the field of comparative mythology, Max Miiller recognises *“in
Helen, the sjster of the Dioskuroi, the Vedic Saramé, their names being phonetically
identical, not only in every consonant and vowel but even in their accent.”"®®

Bloomfield identifies the *four-eyed bitch’ mentioned in AV 5.20.7 with
Sarami :

“ Thou art the eye of Kaéyapa and the eye of the four-eyed biteh. Like
the sun, moving in the bright day, make thou the Pisica evident to me,”™

Macdonell® and Keith® have preferred to stick to the evidence of the Vedic
texts serupulously. There is nothing in the RV directly to show that Sarami was
there conceived as a dog. Sarami’s part in the recovery of the cows has been duly
appreciated. Sometimes the cows are spoken of in the Veda as confined by the
demon Vala without reference to the Panis and driven out by Indra. Sometimes
also, it must be pointed out, the event is alluded to without reference to Sarami,
for, as we obser “e elsewhere, the cattle lifting was a very usual way of proveking or
harassing the enemy. Agni, Brhaspati and the Afigirasas are also actively interest-
ed in the affair. * The meaning of the myth can hardly bhe doubtful,” Keith

#2. Mnx Miller, Lectures on the Science of Language, Second Series, 1864, pp. 469-470.

¢3. Ibid. p. 471. o

64, * KaéyApasyn ciksur asi funyas ca esturaksyih |

Vidhré stiryam iva farpantam ma pi

Commenting on this, Bloomfield says, * the four-cyed bitch is Sarami, the mother of the
two fou doirs of Yama, Sylma nndglnllwtﬂrh 1 have explained as the Sun’and the Moon™
p- 404, SBE XLI1I and also cf. JASD XV, p. 168 il. 5& supports the identity : Catvird aksini
yasyah tadriyah ih devinim nmmhinrih saramikhyiyih | caksur asi-
tyanmp.ﬁgnl,l:\\%hﬂmuﬁnhntngiwinmcm-lm,thuughhcﬂ:mhthemmmmhmr
was at pains to exp the four-eves, as the latter says : etenfipradhirsyatvam uktsm * thos is
indicated her invincibility ™.

65, Vedic Mythology {Encyclopatia of Indo-Aryan Research) p. 161.

61, Eﬁlgbn-nd!ﬂhwph;u!the‘vmlﬂmtdﬂmm&msl and 32) 1025, p. 102,
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remarks, * when it is noted how often Indra is brought into prominence as the
maker of the dawn and the finder of the Sun. The cows must be, not rain-clouds,
as sometimes in the myth of Vrtra, but the morning beams of light or perhaps the
red clouds of dawn, there is little difference between the two conceptions.”®
Speaking in general terms about the appearance of the dog, or the eagle or the one-
footed goat in the Veda, Keith postulates: “In all these cases there is clearly
either theriomorphism or the natural association of animals with the gods on the
model of the relation of man and the animals.”"®® Oldenberg®® treats the legend,
we are told, (10.108) as an =tiological myth to explain men’s ownership of cows.
Hillebrandt™ finds the dawn in Sarama and the sun and the moon in the Sirameyas.
Appreciation of RV 10.108 in its poetic aspect has been made by several scholars,
but & fine study of it is recorded by Aufrecht. The whole legend is studied briefly
in its historical aspeet, comparing the RV version with that of the Vardhapurina.
The hymn is translated and annotated. He concludes : * The old poem is remarkahle
for its poetical value apart from its mythological contents. The insolence and
later the cowardice of the Panis in opposition to the earnestness and loyvalty of
Saramil are seen in such sharp and striking contrast that one dares to mention
this poem as the most beautiful ornament of the Rgveda.”™

SUMMARY

Based on the RV Samhitd, the Sarama story may be restated as follows :
Enemies used to harass the gods now and again by stealing their cows. On one
ocecasion, it happened that the Panis stole them and hid them in their stronghold.
The seven priests, who are commonly known as Angirasas, first noticed the loss
and apprised Indra. They praised him, and, rallying the folk around, propitiated
him with saerifice, so that the great god may recover the cows, Indra naturally
was pleased and, by the suggestion of the Angirasas, deputed Sarami to search
for the lost property and bring news. Saramé took this opportunity to claim, as
reward, food for her progeny in the shape, perhaps, of the milk of the divine cows.
It was granted. Then she went on her journey which was rather arduous but
was fortunate enough to discover-the cows after erossing the mighty river Rasa.
Finding that the Panis had imprisoned the kine in the mountain stronghold, she
- took them by surprise and charged them with theft. The Papis made sure of her
credentials, that she came as messenger from Indra. Being in such vantage and
endowed with strength and strategem, the Panis held out against Saramil’s threats.
But realising her mettle, tried to persuade her not to return at all, by offering a
share of the treasure and a treatment as if she were their sister. Sarami did not
yield. On the other hand she warned them to flee away from the place leaving
the eows for Indra or take the consequences when the irrepressible hero would

67. KRPV p. 125,
68. TIhbid., p. 192, of. Hopkins, Epic Mythology, p. 10
60. KRPYV, p. 128 fn.

70, Ihid.
71. ZDMG 1850, Sarama's Botschaft, Th, Aufrecht, a free rendering (p. 404).
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pounce upon them aided by the Angirasas, the Navagvas and others. Then she
returned to Indra and reported her discovery, whereupon, he granted the milk-food
and much more for her progeny, which, as the seer Parasara, son of Sakti, declares,
mankind today is enjoying.™ It is the direct result of Sarami’s sagacity and
influence with the Lord of the Gods. Sarami is respected by the seers and the
gods as one who follows Rta the path of Truth or the established path. Hence
she was entrusted with an important mission. and truly adhering to the Right
path, she succeeded in catching the thieves. Now with the light-footed Sarama
to lead the way, Indra, attended with the Angirasas and the Marats marched
against the enemy, rent apart the mountain; the Panis had apparently fled leaving
the booty behind. The Angirasas convened an assembly to eelebrate this vietory :
milk was poured profusely to all. Indra was praised and Saramid was warmly
felicitated. Such is the Sarama episode construed just according to the Rgvedie
text. It may be emphasised that the Samhitd has conceived and narrated the
event in its most human aspects and bearings.

With the lapse of time, the great exploits and experiences of the Vedic Heroes,
which were once green in everybody’s memory and which were recorded in simple
yet grand poetry, began to lose their freshness and point.  The sacrifices expanded
and the very same poetical expressions were used in several sacrificial contexts.
Naturally the links became hazy, the relevancy came to be questioned. This
was probably the cause of new interpretations and concepts gathering round old
texts. Thus the Vijasaneyi Samhiti unequivocally pronounced Sarami as Speech
(Vg vai Sarami). The Taittiriya Aranyaka construed her as the sacred altar
(Vedi). The Atharva-veda has a place for Sarami, she having been invoked in
connection with the ceremony of the gift of a bull (Rsabhotsarga). This is quite
in consonance with the atmosphere of the Atharva-veda, which was charged with
magic and charm which pleaséd the spirits and brought gratification to the worship-
pers who were now far removed from the plane of the virile gods and the resplendent
sages of the Rgveda.

The Jaiminiva Brihmana, supported by the Saty@yanaka, confirms the fact
that Sarama took opportunity to secure the milk-food for her progeny, viz. mankind
itself. So far as the story of the stolen cows is eoncerned, the JB says that Indra
deputed Suparpa first but, he having proved faithless, sent Sarami on the errand,
and succeeded.

Yiska adheres to the main outlines of the original story but is disposed to
designate Saramd, as Devasuni (heavenly biteh). The cue of the betrayal
motif was however taken up by the Brhaddevata, but the betrayal was ascribed
to Sarami herself ; Suparpa is not mentioned at all. The other texts more or
less agreeing with the main story, we come down to the Purinas, according to one
of which the Vardha, the legend is expanded on all sides : Indra’s fortunes fluctuate
often, he no longer enjoys world-supremacy. Now he is displaced from heaven

72. RV L7235 Vidid givysm Sardma dfibdm drvim yéns ni kam minust bhojste vit |
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and only after years of penance and sacrifice could he regain his old glory. Demons,
other than the Panis, take the field, they are Vidyut and Suvidyut. Sarami is
placed in charge of the cow-stall. These demons tried to lift the cows but she was
quite vigilant and caught them, but alas, for the moment she fell a vietim to their
machinations and was lured by a draught of milk. Indra was clever enough to
have deputed the Maruts to rush to her reseue in case she was attacked by anybody.
Now they found out the ruse and reported to Indra. Sarami was unmasked.
The cows were however recovered and the demons destroyed.

Taking up the Atharvan trend, we find Sarami as a Spirit to conjure with.
She is invoked to free the child from the barking eough, for instance, She is again
& *manusya-graha ' which attacks the womb of the females.

Thus following Sarami through the vicissitudes of Ages, one is left with the
impression that her story is full of human appeal. Her character is upright, her
conduet honorable and her heart full of affection for posterity. Were she the
mother of the Sirameyas, i.e. the two brindled hounds of Yama, Syima and Sabala,
it was only in this sense that she was responsible for the creation of the caning
species in the same manner as Kadri beeame the mother of serpents and Vinatd
the mother of eagles. She was herself no dog or bitch. With the actual text of
the Raveda before us, it is quite unwarranted, nay, uncharitable, to deseribe her
as Devasuni—the * divine bitch * as some have fancifully translated the term.

Mythological explanations of the Sarama legend have been offered by emine
scholars, saying that Sarama is the Storm or the Dawn. The tenor of Ravedic
poetry does not seem to favour any interpretation other than literary. Correlation
of the live personalities of the Veda with the shining stars of heaven or the wonderful
phenomena of Nature or the varied patterns of sacrificial tapestry has become
traditional. It is a privilege of the specialist which cannot be denied. But for
the common man, it is equally natural to coneeive of them as quite human, as
real events, inspiring and instructive.
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CHAPTER I

THE LEGEND OF SUNASSEPA

Sunaséepa is a famous rsi of old. Eight entire hymns! of the Rgveda, aggregat-
ing to 107 verses, are aseribed to his seership, wherein he has praised and propitiated
various gods :2 Prajipati, Agni, Savitr, Varuna, Viévedevas, Indra, Asvins, Usas
and Soma-pavamana. Sunaséepa is himself referred to by name in three mantras.
Two of them?® represent him in bonds having appealed to Varuna for release, whereas,
the last mantra which is addressed to Agni and that by a different seer,* informs
us that Agni released Sunaséepa * from a thousand stakes.” Thus, Sunaséepa's
deliverance from the yiipastambha is undoubtedly a vedic fact. The present
attempt is to trace the growth of this germ into a spreading chestnut despite the
ravages of Time.

 §

RGVEDA
The Rgveda references are as follows :

(A) Verses wherein Sunaséepa’s name is mentioned.
(a) Tad inniktam tad diva mahyamihub

' tad ayim kéto hrdé & vi caste
Stinaséépo yam ahvad grbhitih
s6 asman raja Virupo mumoktu fl
RV 1.24.12.
Translation—

They say that to me by night and by day, and the same sentiment strikes
my heart (mind) as well. May Varupa the king, to whom Sunaséepa in bonds
addressed himself, liberate us.

(b) Sanaséépo hyshvad grbhitikh
trisvidityam drupadésu baddhab /
fivainam raji Varunah sasrjyit
vidvim fdabdho vi mumoktu pdsan //
RV 1.24.18.
f
1. RV 1.24 to 80 (T hymns) 97 verses plus RV 9.8.10 verses, total 107.

9 Mentioned in the onder in which they were rnised (cf. M. Sarvi p. 6). Agni alone was
twice (AB), once with one mantra (RV 1.24.2) and the second time with n
series of 22 mantras (1.26.1-10 and 27.1-12). Geldner {Der Rigveda I, p. 21) takes both verses
1.24.1. and 2) as addressed to Agni. The reason, is that * Ka " is god Prajipati nceord-
to tradition, but an lmcn-nﬂ:iw proneun ing to recent opinion. * Ko vai nima
prajapatih " (AB 2.21) iti Sruteh knsyn iti sahdasAminyit anaya prajipatireva upidrtah iti gam-
yate—Sivana.
2. RY 1.24.12 and 13

4. RV 527 Kumira son of Atr is the pyi.
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Translation—
To three stakes bound, Sunaséepa® has verily addressed himself to the
son of Aditi (Varuna). May Varupa the king set this (suppliant) free, may
He, (who is) wise and above restrictions, entirely remove the fetters.

(¢) Sinasé ciechépam niditam sahdsrat
yipad amufico féamista hi séh |
eviismid agne vi mumugdhi paéan
hétas eikitva iha td nisidya //®
RV 5.27.

Translation—
You did liberate the fast-fettered Sunaséepa from a thousand fold stake
and he became pacified, indeed. Even so do you, O Learned Priest of the
gods, Agni, sitting here (with us) loosen our bonds.

On a close study of the above verses, certain impressions are irresistible. The
first two verses which are aseribed to Sunaséepa do not seem to be his at all from
4 rational point of view. In the first, the worshipper prays, ** May Varuna the
king, to whom Sunaséepa addressed himself, liberate us,” that is, on the precedent
of Sunaéepa’s being saved by Varuna, a later devotee is seeking similar favour.
All right, but the very next verse says: Sunaséepa in fetters prays to God Varuna:
may Varupa set him free and may he remove the fetters. The situation must be
that while Sunadéepa is praying to the god for succour, those by the side are recom-
mending him for Varuna's merey. This is in itself reasonable, but how, at all, is
it consistent with the previous verse? There, it is definitely a past event, here

8. “trisu drupadesn baddhal * literally would mean * bound to three stakes®'. But the
nature of the stukes is not quite intelligible, whether Sunadéeps was bound to three
different posts or whether, as Siyana says, he was tied to a single post in places (trisankhyi-
kesu drupadesu droh kisthasya yﬁ;niyn padesu pradedavisesesu baddhah).  But, then, how to
reconcile the other statement that Sunasepa was delivered from a thousand stakes {Siinas cicché-
pam niditam sahasrid yu amufical} ¥ Wilson (Tr. Vol, I, p. 68, 1830) understands a sort of
tripod and adds ** its specification is consistent with the popular legend.” This is to becorroborat-
ed. Gnldmrtmmlubu'nudnimnlﬂekembi?ndm’{i.l? td:hlh;ngheh].uminynlnma
note : * drupadi (eigentlich wohl Fussgestell) ist der Block, in r Gefangene pelegt wurde
{AY 10.47.9, m.lﬁ\' 6.6:3.3 das Fusseisen." While deseribing the process of niyojana f.e.
fastening the victim to the sacrificial post, Siiyana’s commentary (AB) is somewhat interesting :
Ajigarta is supposed to siy—* apham enam Sunaddepam yiipe niyoksyami radanayi katyiim,
Sirasi, pAdsyor baddhvi ménnigrasys yipe bandhanam nivojanam tad aham karisyami."
Niyojana is defined as the act of fastening with rope the victim in thres parts of his person
namely, the waist, the head and the feet, and then the end of the rope to be tied to the sacrificinl
Hather an unequivocal hmthmitmrhlmdmgihmu:mnppfmmnmﬁhu
. yaga knew (ef. RV 1.24.15 and 25.21).  With such dubious evidence, it was best to translute
g V:

6. Bahasrat ancknriipat yiipat (Sa . Regarding the unusual separation of a proper
noun Sunaé eler 3 Sa&nn.{up u iti padasys madhye padintarnsyn samhi-
tiyim yyatyayenivasthitib. The advent of & differont word in the middle of ons wed is there-
fore ﬂkMWhép.!d to be an frregularity. <f. BD 2,115,

Sunasierpam narisamasam dyiva nah prehiviti ca !
- Niraskrteti prabhrtigv arthadisit krmmo yatha )
which indicates that uwregulnrmduntvmdlmdﬂ:rmlnedmﬂingmmum,'hm
text read like—Sunad ciechepam, nard vii damsam, dyivi nah prihivi, niru svasimm askrta. It
is to be noted Lhat the Padapirha restores the word e.2. Sunah'éépam/ cit ete,



186 H. L. HARIYAPPA

it is like a thing happening in our presence. The verbs used in the two verses do
not help us to disentangle, because they seem to have been used indiscriminately
too, e.g. ahvat (a-Aorist Indicative, 8rd sing. of hii, to call), mumoktu (perfect
imperative, 8rd sing. of mue, to release), sasrjyit (perfect optative, 3rd sing. of
stj, to emit).” Hence they cannot enlighten the sequence of events. The legend
depicts that these mantras were uttered by Sunaséepa in order to obtain release,
whereas the two verses, just referred to regard the release as a thing of the past.
Two inferences are possible. (@) These are not Sunaééepa hymns at all (RV 1.24
to 80), but tradition so ascribes, i.e. at the Samhitd stage, these hymns were assembl-
ed and the oceurrence of Sunaséepa’s name in the two verses was responsible for
the ascription ; hence weshall aceept it on faith. (b) Or, the two verses in question
are a later insertion or interpolation, if that fearful word may be used: The
various hymns seen by Sunaééepa, handed down by tradition, were put together
by the Samhita-designers, in the course of which it is just possible that these two
verses were inserted in order to remind themselves of that great Vedie event.
However reasonable, the first inference appears rather irrational, as it carries
possibilities to the very extreme. The second inference may be considered.* It
becomes plausible if we remove the two verses from their context and review the
whole collection : then, it will read like the group of praises and psalms from any
other poet of the Rgveda. The two verses, no doubt, lend colour to the whole
group of seven hymns (RV 1.24-30) and specially to RV 1.24.1 and 2, in the light
of the * Pararkéata-githa * or the Sunaséepikhyana which is elaborately related
in the Aitareya Brihmana.®

1f seholars believe in the theory of interpolation as an important and inevitable
factor in textual eriticism, then there can be no reason to demur at this conclusion,
namely, Sunaséepa did not compose the two mantras (1.24.12) and 13), but a later
poet, possibly the compilers of the Satarcina mapdala. Interpolation is a natural
instinot in man and as such cannot be considered a erime. Considering the texts
which have been transmitted for centuries by oral tradition only—viz, the Veda
and Vedic literature—the aspect of interpolation need not be doubted at all,
“ for the organs of tradition were not machines, but men,"10

It is well-known that many verses and hymns have formed part of the later
Sarithitds of the Yajus, Sima and Atharva-vedss. Many a variant reading has
been noticed of the Rgvedie text.X! Such a thing could be detected because of the
availability, of the different recensions. In the case: of the Rgveda, only the

7. MVG paragraphs 508, 400 and 480 respectively.

8. Compare Roth's , analogous to this, explained by Keith in his introduction to
the Rig-Veda nmmud (HOS Val. 25—1920) p. 6b.

0. 7.18-18, more of this in another section.

10. Dr. Katre, Introduction to Indinn Textual Criticism (K. P. H., Bombay, 1041}, p. 54.
The nature and eauses of corruption in transmitted texts have been analysed and no less than 10
of them have been enumernted with illustrations (chapter V).  If the principles are applied to the
Vedic Text-trunsmission ns well, important results may be oM-.iugi

11. To give an instance, please see note 22 in the previous chapter,
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Sikala-Sarnhita is what we have now. Who knows what Baskala and others would
have revealed in a erucial passage like this ?

Another fact is worth notice. Sunadéepa’s deliverance is, to Viévamitra, a
feather in the cap. The achievement is of no less magnitude than his crossing of
the Rivers (RV 8.83). But Sunaséeps, the god-given (Deva-rita) son and heir
to Visvimitra, is nowhere, even indirectly, mentioned in the Visvamitra mandala
of two and sixty hymns either by the Seeror by his descendents. Nor is this miracle
refleceted anywhere among the hundred and four hymns of Vasistha, who officiated
as the Brahma priest in that sacrifice which witnessed Sunadéepa’s * sacrifice * and
deliverence. Further, it was the fancy of a member of the Atri family, —in no way
connected with the aflair, —to record the event in clear terms (Stinaé cicchépam
niditam sahdsrit, yipiad amuiico A$amista hi sib/ 5.2.7°%). Undoubtedly, Kumira
Atfeya (the Rsi of the hymn) is describing what was current in his family cirele.
A slight disharmony may be discerned even here in that Agni delivered Sunaséepa
from the stakes, not Varupa. Strangely enough, the Samhitd appears to corrobo-
rate this, because Sunadéepa, —let us believe the traditional account for the
moment—after approaching God KA in the first instance (1.24.1), addresses himself
next to Agni  (Agnér vayim prathamisyimftindim ménimahe eiru devisya
nima// 1.24.2).

There is, of course, an appeal to Varupa in 1.24.12 and 18 for freedom from
the bonds, but these we have preferred to consider as later insertions. 1.24.1512
and 1.25.21'* appeal to Varuna to release the chains from the top, the middle and
the bottom. The pdsa is a special attribute of Varuna'® and a prayer to him should
be naturally charged with that sentiment. Sunaséepa was Varuna-grhita!® (seized
by Varuna), says the Yajurveda. According to the graphic narration in the
Aitareya Brilhmana, the release from the fetters was actually effected when the
three mantras in praise of Usas'® were uttered one by one. So with regard to this
great Deliverance, we shall revert to the original document, the Rgveda, and
repeat the problem which faced Sunaséepa himself—** which God’s charming name

shall we cherish ™!

(B) Other verses indirectly bearing on the Sunaséepa legend :

The opeining verses of the Sunadiepa series have a peculiar appeal ; hence
they are recorded here—

12. Uduttamdm Varuna pidam asmid dvadhamim vi madhyamim érathiya | itha vayim
Aditys vraté tévinigaso dditye syima // v
18, Uduttamim mumugdhi no vi pésam madhyamim erta [ dvidhamini jivise [

14. Helease from Varuna-pisa is the burden of the prayers addressed to that God in all the
of whirh do not refer to the incident at all. E.g. the verse * Udutta-

Sarnhitis, ent
mim," which is a prayer to Varuna for release from his fetters is cited about 20 times in the various
Vedic texts, it is only on two occusions it is associated with Cf. Bloomflelds con-
cordance, and VI 2.386 nt under Sunasdepa.

15. Of. TS 5.2.1.8: KS 19.11.

16. RV 1.850.20-22 (Sa usasam tustiva uttarcga treenn | tasyn ha sma preyvreyuktiyam vi
plido mumuee | AV 7.16).
Bull DCRI xi-13
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Kisya niindm katamisyimftinim
© méndmahe ciru devisya ndma [/
ké no mahya aditaye phnar dat
: pitiram ca drié¢yam mitdram ea [/
RV 1.24.1.

Agnér vayim prathamfsy@imitanam
ménamahe eiiru devisya ndma |/
si no mahya dditye plnar dit .
pitiram ca driéyam mitiram ca [/
RV 1.24.2,
Translation—

Of whom or of which god among the immortals shall we cherish the
charming name ? Who would give us back to the great Aditi? And would
I ever see father and mother %7 -

God Agni's charming name we shall cherish, for he is the first of the
immortals. He would give us back to the great Aditi. And then would 1
see father and mother,

Shorn of the story-background, the first verse reflects the fervency with which
the devotee asks himsell the question : which god’s name shall we cherish? Such
an enquiring spirit is quite in consonance with the spirit of the Vedic seer, at
the dawn of our civilization. Compare the other hymn * Kismaideviya’
which has a similar appeal. But it is the reference to the father and the mother
that makes the allusion to some exent absolutely reasonable if not necessary.

17. Text—pitiram ea dpiéyam mitiram en. This is vsually understood to express the
anxiety on the part of Sunadéepa to get back to his parents, so he laments—am I destined to see
my parents once again and so on.  (of. NitimAfijori. st. 11). This s not correct.  AS we agree
that the verses are expressed by Sunadéepa, it is necessary to look into the situstion in which he
simply mn, door to door, in search of a saviour. The idea is: thus have I been foresaken by

ts who gave me birth in this world. Ahm{m to cut me up as if I were an animal |

there n who eould restore me to life on Earth {to Aditi})? Can I find a father nnd o mother
once aganin ¥ Lot me think of Agni, he is the foremost of the He will restore me to life
and 1 would find n father and a mother (in him, i.e. in Agni i o That is how Sunagiepa’s-

situation is heightened with pathos, He never wished to run back to his parents. (ef. RAmi-
vana L.64.4-Gorresio)

Na me'sti miti na piti na suhmna ea bandhavih |
Tritum arhasi mim tyaktam bandhubhih sampigatam [/

This is corroborated by the evidence of the Aitnreyn which depicts the situation graphically :

atha ha Sunasbepa iksirheakre, aminusam iva
val mi vidasisvanti, hantibam devatd upadhiavimii,
sa prajipatim eva prathamam devatinim anusasira,
kasyn ninom katamasyimptinim ityetayareid |
As the futher Ajigarta came forwanl, sharpening the knife, in order to cut him up, S
in utter consternation and helplessness, bursts fﬂﬂh"l'iﬂl the mantra, * kasya m‘i!:mm‘ end
ith * pitiram ea dpiéyam matarim ea’.  Insuch a situation, that Sunadiepa was prompted by
love to say it, is truly incoherent. Smd&.mmynm“mnﬁm t,
he is destined to find a father and & mother on earth when the rea! parents him,
heard by the gods. Visvimitra became the father:

wits blessed the change over, which
was in the nature of an sdoption ; Sunaiéepa was named : *God-given "

%
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We may at once believe that Sunaséepa uttered it when he was in such a
predicament. It was at a later stage of course that the memorable verses found
place in the Samhiti.

One word about the hundred verses, alleged by the Aitareya Brihmana to
have been uttered by Sunassepa when he was yoked for the sacrifice. A perusal
of the said verses will at once tell us, from their tenor and content, that they were
not appropriate for the oceasion.’® A man destined to die would first pray for his
life, not for eattle, not for the destruetion of the enemy ; nor even could he have
the peace of mind to dilate upon the merits and exploits of each god in such a
complacent manner, sometimes providing even sublime and serene poetry. Execpt
for three or four verses in the whole series,® there is not much of a direct appeal for
deliverance from the stakes. Dare we then discredit the account of the Aitareya
Brihmana? No, we need not diseredit, but we can clearly perceive the raison

d'etre of such a development.

Mr. Narahari®® has related the Sunaséepa hymns indicated in the Aitareya
Brihmana straight to their Revedic souree, chapter and verse, about which fact,
however, there was never a doubt implied or expressed. Keith's observation,
with which Narahari is unable to agree,®! was with regard not to the authenticity
but to the relevancy of the Sunaééepa hymns in their being worked into the Sunas-
epa legend. Keith has in view the subject-matter and the general trend of the
hymns while making the remark in question.® After tracing the AB quotations
to their Revedie source, Narahari declares * It is thus elear that the account given
in the AB about Sunaséepa is ratified to a very great extent by the Rgveda.™

18, ef. Keith, JRAS (1011), p. 988, Winternitz HIL Vol. I, p. 215 (1027) ; Wilson quoting
Dr. Rosen (Tr. Vol, 1, p. 60 original edition), also Muir, OST 1. p.339.

10. RV 1.24.1.,2,15; 2521
20, Hel * A Volume of Studies in Iudo]ogy g ted to Prof. P. V. Kane {Poona, 1841).
Mr. Nurahari's article entitled * The Legend of Sunabéepa in Vedic and post-Vedie Literature,’
Pp. 302-307.
21, * It is ndmittedly the case that the Rgveda verses which are in the mouth of Sanah”
4epa have nothing to do with the legend in the Brihmana,” Keith. JRAS (1011) p. 9858,
22, The cxpression Satarcina is thus expluined by the Aitareya Aranynka :
- Tum datam varsdnyabhyireat tasmil fatam wvarsini purusiyuso bhavanti, tam ynecha-
tnm varsinyabhyircat tasmat Satarcinas tasmicchatarcing ityicaksatn etam eva santam [/ 2.2.1,
*F hundred years he approached it. Therefore a hundred are the years of the life of
man. ﬁ.:c:mheny . Elmmrmhnlnmﬂwmmtum,mrmm&kmn
Thevefore they call him who is (praga) the Satarcins.”" Tr. Keith (Ancedota Oxoniensia Series,

Oxford).
But Sadgurusisya (Macdonell, Sarvi. p. 59) has a more rational explanation. Adyamanda-
Insthi rsayab s.u':'-_-’i';fm samjfitih/ m‘:m-m satarcam/ Adyasyarseh rliatayogena chatri-
nyiyena datarcinah sarve/ Drvyndhike’pi hmﬁﬁrbﬂml_ﬂtj! Uktam hi—
Satarcisamjia vijieyi byadysmandaladarkinah
Dadardfdau hht;.{lmr;iﬁlrﬁ d‘ﬂ::hél.:lm \‘n.dp;-lmilhmj
hoearyid s tarcinah
Tty B e yatia vai chatrinobhavan /
According to the tabular statement of the Sarviinukrmma, prepared by Max Miiller, as com
to his first edition of RV with Siyana's commentary,
many of the seers are mmimlé. Mudhucchandn Vaifvamitra
Kinva (90), Praskanva

1071 verses) in the first mandala, 1
(102), Mﬁu Kanva (142), § {07), Hiranynastiipa (71),
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No clear evidence is adduced to support this statement which is rather mis-
leading and untrue. The quotations which are in the nature of praise and
prayer to the several gods, do by no streteh of imagination, suggest any detail
of the story. The Rgvedic statement has only this much to say that Sunadéepa
who had been bound by fetters to the saerificial post was liberated by Varuna
(1.24.12) or by Agni (5.2.7) according to another seer. It is only reasonable to
suppose that the Satarcina mandala®® was compiled, by putting together the
centurion seers and their hymns together ; among them came the Rsi Sunassepa.
Based on the then current popular stories, the redactors introduced the name of
Sunaséepa also in the collection, as above explained. And the Aitareya Brihmana
spun out a beautiful yarn and found use for the series of hymns collected in the
mandala. It cannot be expla.mn:d however, why and how the Sunaséepa hymn
in the Pavamina niandala (RV 9. 3) eseaped the notice of the AB in thisconnection.
Needless to say that Soma was as much an object of praise in a sacrifice as the other
gods,
11

SAMHITAS OTHER THAN THE RGVEDA
(1) The Taittiriya Samhitd has the following passage referring to Sunaééepa
story—
Stinaééépam Ajigartim Viruno'grhnit s etim Virupim apasyat tiyd
vai sh Atmanam Varupapiéid amuficat Viruno v etdm grhmtl y& ukhdm
pratimuiicdta tduttamém Varuna pasam asmid ityihitminam evaitiyd /=

“ Varuna seized Sunaééepa Ajigarti, he saw this verse adressed to Varuna,
by it he freed himself from the noose of Varuna; Varuna seizes him who
takes the fire-pan, “ From us the highest knot, 0 Varupa™ he says,
verily, thereby he frees himsell from Varupa's noose.”*

The Taittiriya context is the ' preparation of the ground for the Fire’. It
ean be seen how artificial is the connection of the Rgvedic mantra. * Uduttamém ’
(RV 1.24.15) praying Varuna to loosen his pisa at the top, middle and bottom.
The outlook is entirely sacrificial. At any rate what is important for our study
is the allusion to the bare fact that Sunaséepa was seized by Varuna and when he
praised him with this mantra * Uduttamém %5 he was released from the fetters.

Kinva u].&v}m Anigirasa (72), Nodhi Gautama (74), Parfifara Siktya (568), Gotama Rihfigana
{204), Kutsa Angirasa (212), Kaksivat (151), Parucchepa (100), Dirghatamas (242) and Ap.atyl
(218). Jmtafmwnumtamtmhduﬁmvminﬂwﬁnmml mns. A single b
utamhmmmhuumlﬂummhm 1|;;z:.1:||il:na:rrl:l'u~.|-:;m_h'|=
that after the family-mandalas, the next step in Roveda-reduction was to bring toge t
thewnrhnrmn,nﬂtmlmpomm No definite principle ean yet be discerned, underlying
these * collected works.

23, TS 5218 (Anandadrama edition).

24. Tr. Keith. The Veda of the Black Yajus School (HOS Vols, 18 and 19) 1014. The
present reference is to Val. 19 p. 404.

25, This verse has been borrowed from BV by all the other Sarhhitis, which fact

the importance of God Varuna in men's conduct and cutlook.  Release from the chain of worldly
existence or final emancipation is yet the highest pursuit of man aceording to our belief even today.
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(2) The Kithaka Samhiti—

.e--..Uduttamam Varupa pisam asmad iti Sunaséepo vi etim Ajigartir
Varupagrhito'pasyat tavd wai sa Varupapddid amucyvata Varunapisam
evaitayd pramuficate ... [/

This passage provides support for the version of the TS. Sunadéepa, son of
Ajigarta, seized by Varupa saw the mantra * Uduttamam " ete. and thereby was
freed from Varuna’s noose, and Varuna’s noose will loosen itself with this mantra.

(8) The Kapisthala-Katha?® alludes to the Sunaséepa legend in exactly the
same words as the above.

(4) The Atharva-Veda Sarhitd does not record the Sunadéepa story but has
two hymns of which he is the Seer, viz. AV. 6.25 and 7.83.** The former according
to Kausika Siitra accompanies a rite against a disease of the neck and shoulders
(zandimalda). The latter is a hymn to Varupa praying for relief from fetters. It
is also held as a remedy against dropsy. The third verse of this hymn is the same
as RV 1.24.15, the famous *Uduttamam.”

111
BRAHMANAS
(1) Sunaséepa is immortalised in the Aitareya Brihmana.®® It is mysterious,
however, that neither the famous Vedic seer nor the story of his deliveranee is
ever referred to in any other Brahamna.

To recapitulate the story as given in the AB: Hariseandra of the Iksviku
race, son of Vedhas, was childless. Once the sapes Parvata and Nirada were his
guests. The king asked® the latter with wonderment as to why all beings under
the Sun, endowed with intelligence or no, alike long for a son, what is it exactly
they gain ete. And Nirada came forth with his reply in ten githis, expatiating
on the merits of begetting a son, e.¢. ** Food is life for man, clothing his protection,
gold his beauty, cattle his strength. His wife is a friend, his daughter is a pity, but
the son is his Light in the highest world.”® Nirada further, advised Harideandra
to approach Varupa praying for a son whom he might again surrender to him in a
sacrifice. Accordingly the king approached Varuns who granted his request.

26, K5 1011 (Kiathaka-Sarhhiti ed. Satavalekar, Aundh)
27. Kap. 5. 21,1 (Kapisthala-Katha-Sarhhiti ed. Raghu Vim, L)
28, As a seer of hymns, appenrs in a few other Sarhhitis ».pg. SY.
1L257; L3.E; 2.6.0,10; 27.9. V51 =34, 1L.14-16, 1212, 18.45-58, 21.1.23: B-E.H These

but stra mmﬂMmeMhﬁmeﬁﬂm As they do not
ﬁmﬂw of no further consideration would be nécessary. The list of Vedic

is convenicntly by €. V. Vaidya in his History of Sanskrit Literature: Vedic
{1930}, pp. 200 and 207.
o9, AR 7.18-18 (Apandidrama edition),
¥ imam putram jechanti ye vijinanti ye ea na
i ﬁﬁl&mm“mﬂm\h;;MTE -
81. Annam ha prinah sarapam ha viso riipsm himoyam pasavo vivihdh | Sakhi ha
ha duhitd jyotic ha putrab parame vyoman |/ Ibid. Jiya
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The son, Rohita, was born. But on the birth of the Light of his heart as much as
of the worlds, the king was loth to give him up to the God. So he pleaded excuses
and put off the dreadful event successively, for ten days of confinement, then when
the teeth emerge, when they fall, emerge again, and finally when the boy grows
into a youth fit to wear armour. Varuna persisted in his demand and Rohita,
being apprised by the father of the old contract with the God, somehow did not
submit but went away to the forest, bow in hand. For one full year he wandered.
Meanwhile Varuna was wroth and seized HariScandra, who, as a result began to
suffer from dropsy. Rohita heard this and was coming back to town when Indra,
in the guise of a man, eame up and exhorted him to wander more and more. There
is such good in moving about, not sitting idle, for ** The fortune of a man who sits,
sits also, it rises when he rises, it sleeps when he sleeps, it moves well when he moves.
Wander! " #  Or again, * He who wanders finds honey, he who wanders finds
sweet figs (udumbaram); look at the pre-eminence of the Sun, who wandering,
never® tires.” 'Thus on the sixth round, Rohita met, in the forest, the sage
Ajigarta, son of Siiyavasa, seized by starvation.® He had three sons, Sunabpuccha
Sunaséepa and Sunolangiila. Rohita said, ** O sage, I will give a hundred, I
will buy myself off with one of these (sons).” Then the father was unwilling to
part with the eldest, and the mother with the youngest. Hence the middle one
Sunaséepa was sold. Rohita brought him to his father and told him his proposal.
Hariécandra approached Varuna who readily agreed.

The sacrifice began, eminent priests officiating. Visvamitra as Hotr, Jama-
dagnias Adhvaryu, Ayasya as Udagtr and Vadistha as Brahma. The victim was due
to be taken through various rites before the actual sacrifice, but the rites of niyojana
(binding the padu to the stake) and viSasana (cutting it up with knife) were too
repulsive to the good Jumadagni (the Adhvaryu, on whom devolved all the manual
labour of the Sacrifice), he refused. There came this Ajigarta, again, willing to
bind him to the stake for a hundred more ; and further to cut him up with kaife
for a third hundred cows. Inhumanity perhaps reached its zenith, difficult even
for the gods to bear.3® So, when the poor victim, Sunaséepa, a human being after
all, endowed with thinking, poured forth his fervent prayers to the gods in utter

g2. Aste bhaga fsinasys drdhvas tisthati tah |
Sctanipu.d}runinuf;n cariiti carato b h caraiva [/ Ibid. 7.15.

83. Glmnvnimy!hqwimhﬁmmwidumwd;mbﬂnm,r
Siiryasyn pasyn sreminam yo na tandrayate carnn [ Ibid.

84. Here is a genuine difficulty, The text reads—" aianayi paritam " how can it mean
* gvercome with hunger?* It were well to have anafannyd (= annianena, fem. be ng::;}..
Keith evidently felt it ; and preferred the Sankh S5 reading * afaniydparitam’. (Rig-V
Brahmapas Translated. HOS Vol. 25, 1920, p. 308 n. 0). Asaniyi (f) = hunger (Monier-
Williams). But, pray, look at the other ghastly attribute,® putram bhaksaminam® in the
Sankhiyana! Perbaps that renders Rohita’s offer to buy up the son a logieal step.

5. VT says that at this stage Vidvimitra's advice inspired Sunadiepa to ask the gods to
relense him. S0 also Wilson in his resumé. This is not true to the Aitareyn, wherein, Sunadéepa,
having been driven by necessity, ‘nn'iﬂmm'ﬂmmmmm&,
bantiham devatd vpadhivamiti’. Ref, VI, IL, pp. Wilson RV Tr. Vo Vol. T, p. 60 n.
meh‘advhmmmﬂhmdnwtﬂhfﬂ“lmmwuherMm
which however provides justification for choosing to sit on the lap of VisvAmitm
(nfkam #sasdda, see infm 35) amidst so many great men.
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helplessness, they heard! Agni, the linison deity, between gods and mortals,
steered Sunadéepa through; the catastrophe was averted. (Prajipati), Agni,
Savitr, Varuna, Visvedevas, Indra, Aévins and Usas—all these were propitiated
with fulsome praise. Indra presented a golden chariot to Sunaséepa. As the praise
of Usas, in three verses, was being uttered, the bonds fell off one by one. Sunas-
$epa was free. And Hariseandra was at thg same time cured of the ailment.®

Then the high priests invited Sunaséepa to perform the closing rite called the
abhisecaniya. Sunaséepa in this ceremony saw what is called the * afijassava,'s
a certain improved method of pressing the Soma. Naturally afterwards, he became
the idol of admiration of all concerned. But what was his station in future?
Forsaken by his parents, what home to seek for shelter? He straight away went
and sat on the lap of Visvimitra, as a son sits on the father's.® When * all’s well
that end’s well,” Ajigarata asked Viévamitra to give back his son. The latter
refused on the ground that the gods gave Sunaséepa to him. Thus he became
Devarita Vaiévamitra. Then Ajigarta addressed his invitation to Suna$éepa
himself— ** At least, you come, both of us (father and mother) invite you. Angi-
rasa you are by birth, son of Ajigarta and reputed as poet. O sage, do not break
away from the ancestral line. Do return to me.” How courteous and compli-
mentary ! Sunaééepa, however, sharply retorted : ** They saw you, knife in hand,
a thing which they did not find even among the Sidras. And in lieu of me, you,
O Angiras, chose to have three hundred cows.” * That is just what burns my
heart, my dear,” replied Ajigrata, ** I verily committed a sin. Let me make amends,
all the three hundred cows will go to you.” Sunaséepa said again, * Once a man
commits sin, he will surely commit another. You did not shun to behave like a
Sfidra, and an inexpiable sin have you committed.” Visvimitra supported this
last statement, rapprochement was impossible.

Viévamitra renewed his invitation to Sunadéepa to join him only : * You
shall be the eldest of my sons. Your progeny will have priority. My divine her-
itage shall be yours, with that I invite you.” Such too clever for an ancient tale:
Sunaséepa wanted his rank and status in the family to be clearly defined and aceept-
ed unequivocally by all the heirs concerned. Sunaééepa in this context addressed
Viévamitra as * Rajaputra,” which, according to Siyana, raised an issue as to how
a Briahmana by birth can change over to a Ksatriya elan. But Vi§viamitra, * friend
of all,” was truly magnanimous. He had a hundred and one sons. He called
them all promptly, and said ** Listen to me Madhuechandas, Rsabha, Renu, Astaka
(and all), Are there any amoung you brothers who are not for Sunaséepa’s pri-
ority ?"® Madhucchandas was midmost of the sons. The fifty brothers elder to

86. The pertincnt RV references have been considered in the previous section,

- mmmmmﬂsﬂmuw this expression is applied by S&
hth:rhﬂﬂhm—&ﬁmnnjmmqlpMﬁhr:I&mﬂwmﬁHﬁﬁmhm mﬂﬁt

atha
ha Visvamitrah putrin amantrayimisa Madhucchandih émotana Rsabho
mf‘%hmmmunndjm}m kalpadhvam iti // Ibid. 7.17. oo
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him thought that the proposal was not in their interest, they were cursed by the
angry father into low and barbarous life. The other fifty with Madhucchandas
as leader® humbly submitted : whatever father proposes, we shall abide by, and
turning to Sunaséepa, gave him word also, saying * we shall put you in front and
shall remain behind you." ViévAmitra was much pleased, blessed them all heartily.
Devarita (Sunsééepa) inherited a dogble share viz. the overlordship of the Jahnus
and the divine lore.®

This is the Sunaséepa legend which is prescribed to be narrated at a king's
coronation. Scated on a golden seat, the Hotd narrates, seated also on a golden
seat, the Adhvaryu responds ; and the king just after being anointed listens. The
narrative ends with the daksind : a thousand for the narrator, a hundred for him
who responds ; the seats and a white mule ehariot also to the Hotd. The phala-
sruti declares one is absolved of all sin, and those who desire sons will get them by
causing this story to be narrated.

Sahasram &khyitre dadyScchatam parigaritre ecte caiviisane $veta$
casvatariratho hotub, putrakimd hiapyikhydpayeran labhante ha putrin
labhante ha putrdn [/ (AB 7.18).

The legend as narrated by the Aitareya Brihmana may now be briefly review-
ed. The Rgvedic nucleus consists merely of Sunaséepa’s deliverance from the pasa
(fetters) by Varuna or may be by Agni, and eight hymns having a total of 107
verses (RV 1.24 to 30-97 verses, plus RV 9.3 having 10 = 107) have been ascribed
to his seership. It is important that there is no allusion to the episode in the
mandalas of the VisvAmitras or the Vasisthas, whereas an unconnected Atreya,
Rsi Sadaproa, (RV 5.2.7) praises Agni for the great act. No wonder, the episode
finds place in the Satarcina mandala, which constitutes, so to say, the *collected
works ™" of the centurion seers.  Most, if not all, legends of the Rgveda are con-
centrated in the first Mandala. So when the hymns of the Rsi SunadSepa were put
together, possibly, the redactors of the Samhitd introduced the two verses bearing
Sunaséepa’s name. It is clearly patchwork and the two verses, though oeceurring
consecutively, betray a lack of logical sequence.

Between the age of the Rgveda and that of the Brahmana, the popular element
had full sway evidently and quite a harmonious aceount has been presented in the
Aitareya Brahmana. The Sunadécpa-event as the ‘middle* part we have a begin-
ning and an end tagged on. The Age represented the glorification of the Karma-
kinda, performance of sacrifices was the rule of the day. Varuna as the Lord of

40. Witness the fate of the midmost son, again ! Madhucchandas, is ealled upon to submit
to family interests like Sunaifepa himself.

41. Adhivata Devariito rikthayor ubha h | Jahniinim eddhipatye daive vede ca
t‘iﬁgth@n_imj“:&‘l;t'r.ls And to pursue the issue, it may be realised that the grant of
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Pasa (Pasi) was the most powerful god, more than his grace, which was not wanting,
his wrath kept all people alert. Therefore the Samhitis reverberate with prayers
to appease his anger. The pact between HariScandra and Varuna to sacrifice even
the son if he should be born, the natural disinclination to sacrifice the son—after
he is born, man dodging god, the grown-up youth finding the wide world more
inviting than heaven through the medium of the gallows, divine wrath, inevitable
suffering and hunting for expiation, then a silver lining in the cloud—these are
trends which are realistic and which have been logically worked into a fitting
prologue.

Even so the epilogue. Euna.&écpa, by the grace of the gods, was reborn as it
were, having been saved from the yiipa. To whom should he belong? What rank
should he hold? Sunaééepa himself elected to join Visvimitra, who, true to his
name, was the *friend of all’, the champion of the distressed. Certain home touches
give perfection to the denoument. Viévamitra had a hundred and one sons. Per-
haps in the exuberance of his generous heart, the great sage conferred upon the
god-given son all privileges of primogeniture. One's heart would melt with sym-
pathy for that army of forsaken sons, a hundred and one, and specially the fifty
recaleitrant ones that were cursed. But the sage who made and unmade things
knew best.

Vajrid api kathordni mrdiini kusumad api |

Lokottaripim cetimsi ko hi vijidtum arhati //®
Inserutable are the minds of the superior among men, harder than diamond, softer
than flower |

Thus the Vedic outline of Sunadéepa having been saved from Death by the
grace of the gods has developed into an elaborate narrative which has eome to
embody so much of mundane matter like the longing of a childless man contrasted
with the despair of a prolifie parent with a hundred (and one) sons, half of them
recaleitrant, contrasted, again, with the helplessness of an indigent parent who is
prepared in lieu of & hundred kine to surrender a son to be sacrificed at the altar,
poverty painfully exaggerated to the extent of even the names being ugly and un-
becoming : Sunaééepa, Sunabpuccha, -Sunolangiila, the age-long principle and
process of changing over to a different family (adoption), withal, the joy of having
a son, the Light of this and the other world, finally, the glorification of the sacrifice,
the bounteous daksini not excluded.

(2) The Sankhiyana Srauta Siitra repeats the legend as found in the AR,
but for a few changes which are of no consequence, There are a number of verbal
differences, such as are natural to dittography.

(a) According to AB Rohita finds Ajigarta in the sixth yvear of wandering,
in the Srauta Siitra, in the seventh year. The benefits of wandering recited every-
time by the disguised Indra communicating new ideas are lacking here ; it is almost

42. Bhavabhiti, Uttara-Ramacarita, Act I.
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a repetition of the werse of the sixth peregrination :

Caran vai madhu vindatyvapacinvan pariisakam |
Uttisthan vindate srivam na nisat kifieandvati /%
* Wandering he obtains honey, wandering the sweet berry, rising he obtains wealth,

sitting nothing at all.” Whereas, in the previous verse, the reference te the Sun’s
example gave a thrilling finish to the dictum of travel :

Caran vai madhu vindati caran svidum udumbaram |

Siiryasya pasya sremiinam yo na tandrayate caran///*
* Wandering he obtains honey, wandering the sweet figs, witness the pre-eminence
of the Sun who, wandering, never tires.”

(b) Secondly, Ajigarta is represented as eating the son when Rohita accosted
him : So'jigartam Sauyavasim rsim asaniyaparitam putram bhaksaminam
aranyam upeyiva /¥ This should be regarded only as an instance of the moss
which inevitably collects as the stream of tradition flows through different mouths.

(¢) Thirdly, as soon as he was set free, Sunaséepa sees the ** afijassava ”
according to Sankhiyana, whereas he does so in the Aitareya after a magnanimous
invitation from the high priests:

tam rivija ficus tvameva no'syAhnas samstham
adhigacchetyatha haitam Quna&ﬁ:pu‘ﬁjaﬂsaﬂm dadaréa /48

v

VEDIC ANCILLARRIES
(1) The Nirukta
Yiska does not deal with the Sunaééepa legend nor does he comment on any
of the Sunaséepa verses of the RV. There is however a reference® to his being
sold for price, in illustration of the practice of selling boys and girls. Discussing
the question of inheritance, it is said that both the son and daughter have a right
to it. Manu also supported the view.%® But some do not favour the daughter ;

43. Saikh. 58, Hillebrandt's edition (Bibliotheea Indica) 1888, Vol. I, p. 101,

44. Already quoted n. 83 supra.

45. Sankh 88, p. 191.

446. AB 7.18.

47. Nir. 3.4,

48. Avideséna putripim diyé bhavati dhirmatah |

mithuninAm visargidat manus Sviyambhuvdbravit |/

Note—the quotation is not traced to its source. The slokn is accented in Sarap’s edition (1927,
mm’&e Bombay Venkatesvarn Press edn. does not accent it, though Durga’s commentary
aceents pratika . BS5 Bdn. (Bhadknmkar) follows suit ; Anandidrama. The state-

ment is, elearly, made by Manu, son of Svayambhi, at the beginning of creation (visargidan
wbumnmhtb&ﬁieﬂ!mu?ﬂmtﬂhlﬂmu%mﬁnm— ¢ :"

tasmit pumin diyido rivam
iti StripAm dinnvikra
pnm.i.m“h?lﬂ vikrayiitisargd vidyante na pumsah |
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for she is cast off as soon as born, not the son. Moreover, with regard to women,
they are given away, sold or abandoned ; not so with regard to men. Here it
is pointed out that these three actions relate to men also as in the case of Sunaséepa
(Saunaiéepe daréanat). . The discussion concludes that a brotherless daughter
has a claim for inheritance. The whole crux lies in the interpretation of RV 3.31.1,
which is outside our purview. _

Referring thus to the fact of Sunaséepa being sold for price, Yaska adds support
to the Aitareya version to that extent.

Commenting on the illustration provided by Sunaséepa, Skanda and Mahe-
évara explain the giving away (dana) in the words of the AB ‘anena tvd yaja’
(Hari$candra to Varuna), the bargain in Rohita’s words to Hariscandra ‘anenn
atmanam niskripa,’ the abandonment also is told— * atisargo’pi Visvamitrena
krtah ériiyate jyviyimso Madhucchandasah, asamafijasa$ ea Sagarepa/ (jyfydmso
ityasya sthane jydyaso iti pitha ucitah/ Ed. Sarup).® We may somehow make
it out that those who were elder to Madhucehandas were abandoned by Visvimitra.
But the celebrated commentator Durgdcirya says in the same context : tathd ca
parityigo’pi drstah yathd Visvimitrena Madhucchanda &dinim/® Evidently,
Durga is led by the version of the Rimiyans, according to which the sons of
Viévimitra became as recaleitrant as the command itself was ruinous, the commanil
being that all of them should offer themselves as victims at Ambariga’s sacrifice
for the sake of SunasSepa. They were cursed and abandoned.®

Under Nirukta II 13 relating to the synonyms of the sun and the sky, Yaska
says—
Athipi Varupasyaikasya / *éthd vayam Aditya vraté tava’. This is the
third line of the famous Varupa prayer * Uduttamam ” (RV 1.24.15) already
considered in the previous pages. Both commentators Skanda-Mahesvara
(joint authors) and Durga explain the full text of the verse referring to the fact of
Sunaséepa prunuuncing it at the sacrifice. Skanda-Mahesvara, however, add an
alternative comment on behalf of the etymologists (nairuktapakse tu), which
purports to the philosophic implications of the stanza,®® It implores Varupa to
liberate one from the bonds of sin committed in the three stages of life, boyhood,
manhood and oldage. This is significant if it is supported by tradition, without
depending upon mere fancy, for the AB has put the mantra into the mouth of the

i Sunads
40. swmmmmmmmLmvm.n{iull;p- 128, also
S e ks Press Edn. p. 180 (1012)

50. Bombay Venkatesvara, - - g e

m'qqmﬂmEu?ﬁmﬂmrmﬁlﬂ.m\me 'll'l'll‘-’tﬂim : * anayi

is noournte.
51. ¢f. Keith's remarks : RV Br. Tr. (HOS. 25) p. 64 f. and p. 807, Rimiyaoa 1.62.10,11.

52. [Ihid. Sarup, p. 84.
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(2) The Brhaddevata

The Brhaddevata does not contribute much to the historical study of the
legend. Thrice, in different contexts, the name of Sunaséepa occurs in the text,
twice in the introductory portion and once while describing the gods of the Rgveda
(1.24-30),

(a) Namaskiraé Sunaséepe namaste astu Vidyute |
(Safkalpayannidam tulyo’ham sydmiti yadueyete) /| BD 1.54.

The author is illustrating several technical expressions® like stuti, praamsi,
nindd, saméaya etc. and among them namaskira and sankalpa. These latter
are defined and examples given in this stanza. Namaskara or homage is illustrated
in the Sunadéepa formula i.e. 1.27.18.

Niimo mahidbhyo ndmo arbhakébhyo
namo yivabhyo nama &sinébhyah |
yijdma devin yidi séaknivima
mi jyayisas éamsami vrksi devih /5
(6) The second reference is in connection with the order of words, which
should be understood according to sense :

Sunagéepam narasamsam dydvi nah prthiviti ca |

Niraskrteti prabhrtisvarthidasit kramo vatha [/
In the Samhitid sometimes these words are used differently e.g. Suna$ cicchepam
(5.2.7), naril vi samsam (10.64.3), dyiva nah prthiviti ca (2.41.20) should be read

as Sunaééepam cit, dydvi-prthivi nah, ete. The proper order of words in such
cases should be determined by the sense conveyed by the context.

(¢) When enumerating the deities of the Sunadéepa hymns so-called, BD
SAYE—
Stiiyaminas fasvad iti pritas tu manasi dadau/
Sun.n.ééepi:.rn divyam tu ratham sarvam hiranmayam /| BD 8.103.

* Being praised with the stanza * Saévad Indrab’ (RV 1.80.16), Indra, pleased at
heart, bestowed upon Sunadéepa a celestial chariot all made of gold.”

Here probably Sunaééepa the Seer is meant and not the poor victim of Harié-
candra’s sacrifice. Yiska does not give more details of the legend except the
slender thread pointing to Sunaséepa’s being sold for price.

Saunska, author of the Brhaddevati, follows his example and refers only to
Indra’s gift of the golden chariot to Sunaséepa, which need not necessarily be on

58. BD 1.33-40.

5% A very mantra used on all oceasions of addressing an assembl at domestio
%Mmmm,hhm to address tht"f'iirl:de{'u with this
Im

55. BD 2115
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the oceasion of his life’s ordeal.® If the incident really belonged to the famous
sacrifice, Indra, who was manasd pritah, should have ordered his release at once.
It is not advisable to hypothesize, but, may it be that Yaska and Saunaka, both
of them aceredited exponents of the Veda, did not much regard the colourful
tapestry of the Aitareya ? After all, the legend was the outcome of the Yajiika
School ; the Nairuktas had their own opinions in the matter,

(8) The Sarvinukramani of Kitydyana

This work affords good support to the Aitareya version. Sunaééepa is here
deseribed as the son of Ajigarta and the adopted son of VisvAmitra, being given by
the gods, djigartih Sunaséepah sa krtrimo Vaisvamitro devaritah.’ Hariseandra’s
concern in the affair is dubious. Kityiyana, while indexing RV 1.28, says:
Yatra grivia nava salanustubddi yaecidhy aulikhalyau pare mausalyau ca praji-
pater HariScandrasydntyd carmaprasamsi vi/® The idea is that the last verse
is of Harifcandra i.e. he is the deity thereof. The BD has Soma instead.® But
Devatinukramani states that the last verse praises Prajapati Hariscandra or the
carma : * Prajipatim Hariseandram carma vintyd prasamsati'® AB however
contemplates it to be a praise of Soma. Who is this HariScandra ? Considering
the meaning of the verse,

Take out the remaining Soma-juice from the tray, pour it on the strainer
and collect the same in the cow's hide.8

it is difficult to see which HariScandra is to be connected with it, Lacking in
relevancy, it matters little whether it is Hariécandra the saerificing king or Pra-
jipati himself with the name Hari$candra, The verse is in the form of instruction
from one priest to another priest or an assistant ; and it scems perfectly natural
for Sunaésepa to say it after he had pressed the Soma in a novel but quick process
(afijassava). According to the accepted principle * lingoktadevati,’” Soma must
be the deity. Whatever it is, it should be noted that so far as the development
of the story is. concerned, the Sarv@nukramani has yielded to the Hariscandra
complex and admitted him into the legend’s orbit,

(4) Vaisistha Dharmasistra
This work®® which is stated to be one of the four most ancient works on Hindu
Law includes Sunaséepa among the various kinds of sons, They are classified

56, This observation is happily supported by Sadgurusisya. Refl. Sarvi. P. 85 v. 14,
plense see infra n. @9,
Macdonell, Sarvi pp. 6-7.
Thid.
BD 3.101 and M's notes.
Quotation by Sadgurudisya. Sarvi p.57, of. commentator’s remarks,
RY 1.28.9, Uschistm eamvor bhara sémam pavitra & srja [ Nidhehi gdridhi tvaci |

Edd. A. A. Fiihrer, Bombay Sanskrit Series XXXIIT (1930} p. 50 Mm. P. V. Kane assigns
the work tentatively to s period between 300 and 100 B.C.  He opines further that it is later than
Gautama, Apastamba Baudhiyana. Sec History of Dharmasistra, Vol. I, BORIT, 1950, p.59.

gR2gBES
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into twelve,® six of whom are entitled to inheritance and the other six not entitled.
Among the latter category, Sunaséepa is mentioned as an instance of two kinds
viz. krita and svayamupdgata : a son who is bought for price and *a son who
approaches by himself".

** athididyadabandhiindm sahodha eva prathamah | y& garbhini samskri-
vate sahodhah putro bhavati | dattako dvitiyah [ yam mitiapitarau dadyitim |
kritas trtivah | tacchunaséepena vyikhyatam | svayamupiigataé caturthah |
tacchunaséepens vyakhyitam |

Sunaééepo vai yipe niyukto devatis tustiva | tasyeha devatih pisam
mumueus tam rtvija ficuh/ mamaiviyam putro’stviti tin ha na sampade |
te sampidayimiisuh [ esa eva vam kiimayet tasya putro'stviti[ tasya ha
Visviamitro hotisit tasya putratvam iyiyi |/

According to AB, as soon as the afijassava is over, Sunaséepa himself goes and
sits on the lap of VisvAmitra as son. There is no reference to the discussion among
the rtviks themselves to have him as son each for himself, though Siyana amplifies
the situation with this explanation. When Ajigarta began to press his son to come
back, Vivamitra of ecourse invites him to join his family only. It is not incorrect
to call Sunaséepa as a svayamiipigata son. Though Vasistha's Law did not entitle
the son for any inheritance, he being an adiyidabandhu, VisvAmitra out of sweet
will and special favour conferred upon Sunaééepa his entire property, earthly and
divine. Was not Vasistha, the author of this code, a friend of Visvimitra? We
shall deal with this problem in the next chapter.

v
LATER EXPONENTS OF THE VEDA

(1) Sadgurusisya
Sadgurusisya who wrote and finished his commentary on Katyiyana's Sarvi-

nukramani in 1187 A.D.®™ closely follows the Aitareyva version of the Legend.
Inspired with its workmanship, Sadgurudisya all at once got into a poetical vein
and narrated the story in the form of verse ;% it is a small eanto of 22 stanzas, A
few minor differences are inevitable in the relay. Seeing Ajigrata desirous of
killing him, Sunaséepa addressed him * wait, I shall hasten to the gods (for protee-
tion) '—

Yiipe baddhab Sunadéepo jighimsum pitaram tatah |

iice tisthiham evinyd upadhfvdmi devatdh [/®
In the Aitareva, Sunaséepa never addresses him. He saw him coming with the
knife and, in consternation that they would actually cut him up, soliloquises

63. Dvidasa ityeva putrih purinudpsiih [ They are svayamutpadita, ksetraja, trika
mﬁhmmﬁﬂmmmmmmum,mm&m
sidriputra.  Ibid. pp. 40-50.

84. Mnodonell's preface to Sarvik p. v.

65, Ibid. p. xx.

688, Sarvi, p. 85 verse 12.
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* hantiham devatd upadhavami "% —alas, I shall hasten to the gods. Ajigrata
must have looked a veritable fiend and it is not unnatural that Sunasepa must
have at once screamed °stop’!

Another departure, which is an improvement on the original is that he prayed,
in the eourse of his appeal to the gods, to Indra, as well, who had already become
his patron by bestowing a golden chariot upon him, well pleased with his praise—

Indram ea piirvavyiparasampraptastutisupriyam |

Hiranmayarathasyipi svasmai ditiram eva ca///*
This makes it clear that the gift of the golden chariot was an carlier event. An
apparent incongruity is removed by this view, because when Sunadéepa was begging
for his life the giving of a chariot—may be of pold—is but a travesty of his exalted
position. This we have pointed out in the last section.® Secondly, it reveals
that Sunasdepa was himself a Rsi and a favourite singer, a fact which lends support
to the hypothesis that all the series of 7 hymns attributed to him were irrelevant
for the oceasion and that it was the handiwork of the Aitareya to weave them all
into a web to suit its own purpose,

(2) Sayapa
'~ Though so much was written by Sayana in the shape of commentary to the
hymns of the Veda, as well as to the Aitareya Brihmana, he has not said anything
which would contribute to the historical study of the legend. In the RY, rather
contrary to his wont, he does not even narrate the story in this own words. He
adheres to the task of quoting his authorities, chiel of whom is Kitydyana, while
introducing every siikta and also speeific verses when necessary. In this ease,
he quotes from the Aitareya Brihmana also, a work on which he wrote his own
commentary. When the authorities differed from one another, he faithfully
reproduces all of them : ¢.g. the discussion™about the devatd of RV 1.28.9, wherein
he quotes all the sources.
“ yechistam ityasyih Harifcandridhisavapacarmasominim anyatamo
devatd.” 2
It may be remembered that the Brhaddevatd provided the alternative between
adhisavapacarma and soma ; whereas the Sarviinukramanti following the Devatinu-
kramani considered Hariscandra as the deity. The best thing for Siyapa was
of course to record all the evidence and leave it at that which he has done.

(8) Dyi Dviveda
Dyi Dviveda’s Nitimafijari (written 1494 A.D.) is only a replica of the picture
given by the older authors, in this case, Kitydyana, Sadgurudisya and Siyapa.

AR 7.16.

Sarvii, p. 85 verse 14
Supra n. 56.

Supra p.

2283
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From the first-mentioned authority the author quotes the index ; from the second,
the poetical narrative, and from the third the explanation of the Rgvedic mantras.™

The main purpose of Dy is however to illustrate certain ethical maxims from
the Vedic events. It was elsewhere observed that our author has not performed
well in that respect. His dicta are unimpressive and his examples open to question.
Sunaséepa provides the ground for this observation : Pitarau vandyau ityiha—

Pitarau hi sadd vandyau na tyajed aparidhinan |

Pitri baddhab Sunadéepo yayice pitrdaréanam /[
* Parents always deserve respect ; they should not be forsaken though guilty.
Bound by the very father, Sunadéepa begged for a sight of the father (parents).’

The Rgevedic verse quoted in support is the famous * kagya niindm ’ (I.24.1)
which ends with * pitdram ca driéyam mitiram ca,” which is the refrain of the
next verse also. Enough has been said above to show atonce that such moralisations
do not at all appeal. In the present case, the interpretation of the last line of the
Rgvedic verse just quoted, as conceived by Dya is far from convincing. In fact,
it is wrong ; Sunaséepa could not and did not wish to see once again the parents
who gave him birth. He was longing, on the other hand, to find on this earth,
real affectionate parents. He found them, indeed, in Vidvamitra,

Another lesson. Devianam npi_FstutiJ:n priyetyidha—

Aisvaryaparipiirno’pi dadyat stutyapi cepsitam |

Sunaéepiya sauvarnam ratham Indrab stuto dadau //7
* A man endowed with riches, being praised, should give what is desired ; Indra,
being praised, gave a golden chariot to Sunaséepa ’.

The moral, unfortunately, is not couched in clear terms. The versification
reminds one of the proverbial versifiers of Bhoja’s Court,™ Suffice it to say,
that both the lesson and the example lack the pithiness or the *sting’, which is the
very soul of an epigram.

Before concluding this section, it must be observed, with a sense of surprise
also that these veteran writers have not been drawn away by the Epic and Purinie
versions of the legend. Their business was however specifie, that is only to explain
a given text. It is perfectly tactful and necessary for the commentator to econfine
himself to his provinee. But how could the great epics, specially the Rimiyana
(which gives a different version of the story), and the Purdanas like the Bhigavata
withhold their influence on these learned savants ? They were able to visualise
& discipline which was more than fifteen centuries old in their time. The Epics

71. He has mentioned other authorities as well pis. Aévaliyana SS., the Rg-vidhana ete.
They are commonplace.

73 N[ﬂmﬂjﬂﬂ[ﬂemn&ﬂtim;up.m.v.tl.
T3 Thid. p. 24 V. 12, The Rgvedic verse in support is 1.30.10,

T4 Bhojanam dehi rijendra chrtasi vitam | (Kilidisa concluded the laboy
thmbmpujmumuhnmumh.wmuﬁ, = ot
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dnd Purdinas surely belonged to laier periods, perhaps the early centuries of the
Christian gra. And secing the other end of knowledge which was fourteen-fold
(eaturdasa vidyah) was every man's goal in those times. The matter deserves
some thought.
VI
RAMAYANA

The Ram#yana™ records the Sunaséepa legend in a very different form. The
story is related by the sage Satananda, son of Gautama, to Sri Rima at a sacrifice
which king Janska was clebrating at Mithild and to which Visvimitra took Rama
and Laksmapa to witness the great occasion. The guests were accorded a most
respectful welcome by the King. After exchanging courtesies, Janaka's principal
priest Satananda was pleased to hear of Rama's visit to the hermitage of his revered
father Gautama and of the redemption of the mother, Ahalyd who was under a
curse. This happy event was due to the favour of Visvimitra who brought Rima
along. Naturally Satinanda was overwhelmed with affection and regard for the
young prinee and a sense of gratitude to Visvimitra, the universal friend. This
prompted him to recount all the great deeds of Visvimitra before the Prince, who
listened with wonder and admiration. Sunadepa’s deliverance was one of the

series.

Onee upon a time Visvimitra was practising severe penance at the Puskara
in the western regions of our country. At the same time king Ambariza of Ayodhyi
started a sacrifice. The victim (pasu) was carried away by Indra, causing a serious
breach in the performance. The priest accused the king of carelessness and,
in atonement, proposed that either the stolen vietim should be recovered or a
human vietim secured instead. The king made an elaborate search all over the

country, towns and forests and even the holy hermitages. He was prepared to
som, if such should be available. At length

buy a human being paying a huge ranso
on the heights of the Bhrgu mountain, he met the great sage Reika seated with his
wife and sons. He applied to him for one of his sons in licu of a hundred thousand
kine. The father said he was unwilling to part with the eldest son and the mother
declined to let go the youngest, her darling Sunaka. Thereupon, Sunaséepn, the
middle one, himself said * Father says the cldest is not for sale, and mother
says the youngest is not for sale; the middle one is meant for sale, I think. So,
Prince, take me’. Ambarisa was delighted, gave away crores of gold and heaps of
precious stones, along with a hundred thousand kine, and went away with Sunas-

$epa mounted on his chariot.™

75. Ramayana of Valmiki. Fdition— Nirnnvnsignma Press, Bombay, with Commentary
Tilaka (1930},
76. Here ends eanto 61, from which relevant portions are nuated hereunder
Ftasminneva kile tu Ayodhy@dhipatir mahin
Ambarisa iti khyito yasjum samunpacakrame | 5
Tasya vai yajaminasya padum Indro juhirs ha
Pmph{’gahu vipro rijanam jdam abravit [ ©
Bull DCRI xi-14
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At noon, the party halted at the Puskara for rest. There Sunagéepa saw his
maternal uncle Viévimitra engaged in penance, along with other sages. With
sorrowful face, thirsty and exhausted, he fell at the sage’s feet and appealed for
succour in pathetic terms. Consoling him in so many words, the great sage
Visvimitra, an ocean of kindness, commanded his sons to offer themselves as
victims at king Ambarisa’s sacrifice instead of Sunaééepa. Then the sons,
Madhucchandas and others retorted * How do vou forsake, 0 Sire, your own sons
to save another man's son?  We think it is improper like dog’s flesh in the dish.”
Furious at this disobedient reply, Visvimitra cursed the sons for a thousand years
oflife on earth eating dog’s flesh like the sons of Vasistha. Turning round to the pitiful
Sunadéepa, he instructed him * When you are bound to the holy yiipa by means of
thread after being decked with red garlands and unguents, just address Agni and
sing two songs (githas). You will succeed.” He taught him the githis. Sunas-
Sepa having learnt them with due attention went pleased and urged Ambarisa to

resume the journey. So they reached the capital. With the consent of the

Pasur abliyihrio rijan stas tava durnayit
Armkgitirnm rijinam ti dosd narefvorm [ 7
Briyascittam mahaddhyetan naram vii p 3 ha
Anaynsva pasum sighram vivat karma p::lm“lh vartate | §
Upidhydyavacas srutvi sa raja purisarsabhah
Anvivesa mahibuddhih pasum pobhis sahasragah [ 0
Deddn junapadims tims tAn nagariini vanani ea
Aéramiini ca punyani margamano mahipatih | 10

Sa putrasahitam tita sabharvam hunandansy
Bhrgutuige samasinam Rellam san rin ha [ 11
Tam uviien mahitejih prans abhiprasidvn ca
Maharsim tapasi diptam rﬁj-Tm?'lr uniupmg:all f12
Prstvi sarvatrs kufalam Reikam tam idam vacah
Gaviam Satasahasrena vikrinfse sutam yadi [ 18

Pador arthe mahabhign krtakrtyo'smi Bhirgava

Sarve parigatia dedd yajiivam na labhe pasum | 14
Diitumn achasi miilyena sutam ekam ito mama

Evam ukto mahateji Reikas tvabravid vacah [ 15
Nitham jyestham narndrestha vikrinlyim kathaficans
Rictkasyn vacné Srtvii tesim mata mahatmanim /18
Uwiiea naradanddlam Ambarisam idam

Avikreynm sutam jyestham bhagavin iha vah [ 17
Mamiipi dayitam viddhi kanistham Sunakam

Tasmiit kaniyssam putram na disye tava pirthiva | 18
Prayena hi narasrestha jyesthih pitrsu vallabhih
Mitrpim ca kaniyimsas tasmid raksye kanfvasam | 19
Uktavikye munau tasmin munipatayfim tathaiva ca
Sunadéepas svayam Rima madhyamo viikyam abravit | 20
Pitii jyestham avikreyam mita caha

Vikreyam madhynmam manye rijuputra nayasva mim | 21
Atha ridja mahibihur vikyinte brahmavadinah
Himupyasya suvaroasya kotibhi rutnarigibhih | 92
Gaviim sntnsahnsrenn Sunndde naredvarah

Grhitvii paramaprito jagima unandans | 23

barisas tu ri tham dropya satvamh
gznﬂp.m“um;jmm mahiyniih | 24
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members of the sacrificial Sadas, the victim was purified, adorned with red cloth
and tied to the post. Thus bound, Sunaséepa praised in exquisite terms the two
gods Indra and his brother (Visnu) as already instructed. The thousand-eved

one was pleased with this intimate appeal and granted him long life. The sacrifice
was duly concluded and king Ambarisa derived manifold benefit by the grace of
Indra. And Visvaimitra continued his penance at the Puskara for ten hundred

Vears.

Thus we see that the Ramfivana appears to represent a tradition which differs
much from the Aitareva. Whereas in the latter, king Hariscandra, on account
of his son Rohita, triedsto sacrifice in order to appease Varuna's anger, Sunaééepa
son of Ajigarta, here in the Rimiyana king Ambarisa, on aceount of the sacrificial
vietim being stolen by Indra, tries to sacrifice, in general propitiation of the gods,
Sunaséepa, son of Reika. In the one, Visvimitra is not related to Sunaséepa and

Canto 62

Sunnééepam narasrestha grhitva tu mahdyasih
Vyvasramat Puskare riji rgradhjrihnt Haghunandana | 1

T ViSTAMAMmAnasyn mahiivaiih
P:yk:mmijthnmﬂamn\f rimitram dadaréia ha [ 2
Tapyantam psiblis siirdham mitulam paramiturah
Visannasadano dinas trspayi ca dmmena ca [ 8
Papatinke mune Rima vikyam cedam uvics ha
Na me’sti mitd na pitd jiatayo baindhavih kutah [ 4
Tratum arhasi mim ssumyn dharmens munipungava
Triith tvam hi naradrestha sarvesim tvam hi bhivanah [ 5
Rija cu krtakiryas syid aham dirghiyur avyayah
Syargaloknm upaéniyim tapas taptvi hyanuttamam | 6
Sa me nitho hyanfithasya bhava hlmm crtasi
Piteva putram dharmitman tritum arhasi kilbisat [ 7
Tasyn tadvacanam srutvl Visvimitre mahitapih
Sintvayitvid bahuvidham putrin idam uviea ha [ 8

*  Yatkrte pitarah putrin janayanti fubliirthinah
Pa itirthayn tasyn kiloyam fgatah [ 9
Ayam munisuto bilo mattah faranam jechati
Asya Jivitamitrena priyam kuruta putrakih [ 10
Sarve sukrtaksrminah sarve dharmapariyanih
Putubhiitda narendrasya trptim agoneh prayacchata [ 11
Nithavamé ca Sunaédepo yajind chvighnato bhavet
pemm:m;-pcil.ﬁim:ynrnmmuﬁpi krtam vacah [ 12
Munes tad vacanam rutvi Madhuechnndidnyns sutih
Sabhiminum naraérestha salilam idam abrovan | 13
Katham ftmasutin hitvi trivase nyasutam vibho
Akfiryam iva gvamiimsam iva bhojane [ 14

am tad vacanam Srutvi putrinim munipuafigavah
Krodhasammktanayano vyahartum upacakmme [ 15
Nissadhvasam idam proktam dharmidapi vigerhitanm
Atikramya tu madvikyam dirupam romaharsanam [ 18
vamAmsabhojinas sarve Visistha iva jitiyu

%ﬁmmqupj-hm'umtupnhivyimlnmmthl;ﬂ
Krtva sapasamiyuktin putrin munivaras tadi
Sunudsepam uvicirtam ﬁ-‘m ruksim nirimayim | 18
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comes on the scene only at the sacrifice as one of the officiating priests: in
the other, Visvamitra is the maternal uncle of Sunaséepa and enters the story
even before the sacrifice but does not attend it : he also teaches him two githis
whose recitation at the proper time will prevent his death. The revolt and degrada-
tion of the sons also precede the sacrifice in the Ramayana, while the same occurred
after in the Aitareva. Of 101 sons. 51 of whom Madhuechandas was leader, obeved
the father’s command to aceept Sunasdéepa’s primogeniture. But in the Rimiyana
all the sons.” even the good Madhucchandas were concerned in the revolt and its
consequences ; and what was the command which was disobeyed ? It was that
in order to save one soul i.e. Sunaééepa’s, all the sons should offer themselves as
vietims at the sacrifice. Ajigarta sold Sunasdepa, as he was driven to the pitch
by his indigence, but Reika seems to have had enough and to spare, he must have
made up his mind to spare a son also out of deference to the wishes of the great
king who came to the door for help.  The Aitareva depicts Sunaééepn as the god-
given son of Visvimitra, who adopted him into his family, formally also giving
him the privileges of the first born.  We saw how this fitted into the Vedie tradition
in a wider application of the term. The Rimiyana provides no indieation of what
happened to Sunaséepa afterwards. Perhaps he went to penance as he expressed
himself when he sought Visvimitra's help (L.62.6).

This section cannot be concluded without referring to some far-reaching differ-
ences in reading—and therefore, in import—between the Bombay edition of the
Ramiyans and that bronght out by the Ttalian scholar G. Gorresio in 1848-67
(Bengal Recension).

Pavitrapisair baddho ruktamilyanulepana

Vaisnavam yvipam Gsidya vaghhir agnim wfﬁhsm [ 10

Ime ea githe dve divye giyeths muniputraka

Ambarisasya yajiie’smin tatas siddhim Avipsyasi | 20

Sunadéepo grhitvi te dve gathe susamihitah

Tvarays rijasimham tam Ambarisam uviica ha | 91

Rijasimha mahibuddbe sighrum gucchivahe va

Nivartaynsva rijendm diksim ca samudiham f{".ﬂm

Tadvilkyam psiputrasys srutvi harsasamanvitah

Jagima n Sighram yajhavitam atandritah | 23

Sadnsyinumate rija pavitrakrtulaksanam

Padum raktimbaram krtvi yupe tam samabandhayat | 24

Sa baddho vighhir agq-ﬁbh.i: abhitusiiva vai suran

Indram Indrinujom caiva yathivan muniputmkah | 25

Tatah pritas Sahasrikso ralisyastutitosi

lmt;ﬁ-m fyus tadi pradat Sunasdepiva ::‘élnml} | 26

Sa ca riji nardrestha yajinsva ca snmiaptavin

Fhlln:'il:plluguunm Rima salwsriksapmsadajam | 27

Visdvimitro'pi dharmitma bhdiyas tepe mabitnpih

Puskaresu narndrestha dassvarsasatin cn | 28

77. Com Keith's remarks on p. 64 of his Rig-Vedn Brihmanas Translated (HOS Vol

25, 1920). H:F:;: if the giithas introduced by the AR are taken by themselves there i!. no ques-
tion of division among the sons.  The division into first fifty as one group and the second ¥
with the midmost Madhoechandas as leader of the other group is, in his opinion, perhaps, the
handiwork of the Aitareya. There is some sense in this, at any rate, becanse Madinechandas
Rgvedic fame is exonemn
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(@) It is said that Ambarisa was out to perform a human sacrifice and Indra
carried away the vietim :
“Tasya wvai yajaminassya naramedhena bhipateh
Proksitam mantravad yipit pasum Indro jahira tam /™
1.63.6™

The Bombay edition does not specify which pasu it was, but the priest says *Search
for the stolen pasu or bring a human vietim instead’. (See Com. Tilaka on this
portion).™
* (b) Ambarisa finds Reika with his many sons, residing in a homestead, but

poor :

* Anvesaminas so’pasyat Reikam nama Righava

Bahuputram daridram ea dvijam grhanivisinam el

Ibid. 12.

But our Reika is a maharsi, dazzling with penance, accompanied by wife and sons
on the heights of the Bhrgu mountain (1.61.11,12 text quoted above in a footnote).

(¢) The revolt of the sons is expressed in different terms :

“ Katham &tmasutin hitvd tritd parasutin asi
Bhagavan kiryametat te svamimsasyeva bhaksanam e
1.64.14

The difference is only between sva-mimsa and $va-mamsa! It is just possible
that éva-mamsa * dog’s flesh ’ is meant, not ‘own (sva) flesh’. The confusion
between s and & in Bengali pronun-iation is understandable. Cf. sintvayitvi for
_sintvayitvi. The Vasisthas were cursed to eat dog’s flesh. There also Gorresio
reads as svamamsia.® The degradation was, from Vedic times, attached to eating
dog’s flesh. The great sage Vamadeva famished by hunger cooked the entrails of
adog.® Itis common parlance to call a shabby fellow as svapaca. In the Purinas
we meet with references which say that in times of famine the condition of some of
these sages was so straitened that the whole family subsisted on dog’s flesh:* The
matter did not eall for such discussion had not the alternative been most tragie
and verily, unthinkable—eating one’s own-flesh and yet living ! #

9B, The two cantos hiere are 63 and 64, whereas in the Bombay Edition, they are 61 and 62,

erbal differences in readi wwmerous, but ooly those that indieate s factual change have
v T ot ipde 5’ whereas we are familinr with the name

. been considered. The first kinda is called Adikinia
Bilakiinda, Gorresio spells Sunadiepa with a pha.
79 Abhyihrts idanTm asmabhir anftah pasus tave durnayit tvatpipavadit tavakaraksinim
pmmidit ca papasta ityanvayah | Tilaka com. on Rimiyvana 1.01.7 (Bombay).
80. Gorresio 1.61,20, 64.16-17.

51. RV 41813

§2. of. Mbh. Santi. 5330 fI. quoted hy Muir OST L p. 375 1.

81, Eutmpﬂ!ﬁim'?.ﬂaﬂtﬂmbl}'.lm}lhuutthegod (Sveta) who was cursed to
ent his_own fesh, _
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(d) Visvimitra imparts to Sunadéepa a mantra, praising Indra, which he
should mutter when sprinkled with holy water, before the actual sacrifice :

* Yadid pasutve putra tvam proksitah syds tada japeh
Imam mantram mayd proktam Indribhistavasamyutam ” |
Ibid. 19.
Later,
Sa baddha rghhis tustiva devendram harivihanam
Bhagarthinam anupriptam svarenoccair vinadayan |
Ibid. 25. ]
Sunadéepa praised Indra with verses from the Rgveda. According to our text,
Visvimitra provided raksi first i.e. by chanting some spells and then taught him
two gathas. The instruction was, also, that he should first address himself to Agni,
which fact peculiarly corresponds with the Vedic version. First he ran to Prajipati
(ka) and then to Agni, later on to Indra.®** Varupa the real god concerned is
neglected by either version. Some scholars® attach much importance that, aceord-
ing to Gorresio, Visvimitra taught Sunaséepa only one mantra, whereas in the
Bombay book it is fwo gathiis. It is not necessarily one stanza only, beeause,
later in the same text, the reference is amplified as * rgbhis tustiva® i.e. praised
with several verses from the Rgveda. The same may apply to the two géthas.
Let us remember that the AB puts 97 verses into the vietim’s mouth and make
him knock at the door of this, that and every god !

Vil
MAHABHARATA
(1) The Anusisana-parva of the Mahibhirata describes the exploits of
Visvimitra in these words: deliverance of Suna&iepa was, of course, one of them—
Reikasyitmajas caiva Sunaséepo mahitapah
+  Vimoksito mahfsatrit pasutim apyupagatah |
Hariseandrakratan devims tosayitvitmatejasa
Putratim anusampripto Viéviimitrasya dhimatah /
Nibhivadayate jyestham Devaritam narddhipa
Putrah paficiisad evipi faptah évapacatim gatih /5
A man of great austerities, Sunaséepa, son of Reika, was liberated (by Visviimitra)
from the sacrifice, though bound as the vietim. And he, in that sacrifice performed
by Hariscandra, pleased the gods by his own brilliance and became the son of the
wise Vidvimitra. But the fifty sons all of them, would not greet Devarita (Sunas-
bepa) as the eldest and, hence, were cursed to the state of cooking dog’s flesh.

83A. AB VILS, RV 1.24.1 and 2.
B4. Festachrift Prof. Kane (1041) p. 306 n. 8§ (Mr. H. G. Nurnhari).
85. Mbh. 18 (Anoslisana) 3.6-8. Citraddld Press, Poona 1938, with
bbi o ro Commentary Bhimta-

-
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This account lands us in some confusion. It is difficult to say which exactly
is responsible for this, whether the foregoing story given in the Rim. or the one
from the Mbh. just recapitulated. The relative ages of the two epies are admittedly
hard to determine. A period covering centuries, during which the epies might
have taken their present shape only, has been postulated. Thus. according to
Winternitz, * between the 4th century B.c. and the 4th eentury a.p. the trans-
formation of the epic Mahabhdrata into our present compilation took place, pro-
bably gradually...Small alterations and additions still continued to be made how-
ever even in later centuries, One date of the Mahibhirata does not exist at all,
but the date of every part must be determined on its own account.”*  Concluding
the discussion on the age of Ram., Winternitz says: * The whole Rimiyana,
including the later portions was already an old and famous work when the Mahabh-
drata had not vet attained its present form. It is probable that the Rimiyana had
its present extent and contents as early as towards the close of the 2nd century
A.D. The older nucleus of the Mahibhdrata, is probably older than the ancient
Ramayana...It is probable that the original Rimiyana was composed in the third
century B.c. by Vilmiki on the basis of ancient ballads.™ What was said of the
Mbh., that the date of every part must be determined on its own account, well
applies to the Ram. also. For in the first place, the first and the seventh books of
the latter viz. the Bila, and Uttara kindas respectively are accepted as later addi-
tions, and even in the Bila kands, the story of Rsyasriga, the exploits of Visvimitra
the account of the dwarf incarnation of Visnu, the descent of the Ganges, the
churning of the ocean ete.—are all agglutinative in character. Special care there-
fore becomes necessary to fix the relative chronology of those legends which are
common to both the epies. All theorisations are perforce tentative until eritieal
editions of both works, after the fashion of the Bomri Mahibhirata,® are made
available. Ignorance, wanton or otherwise, of this important factor would result

86. Winternitz HIL p. 475 (1027).

87. Ibid. pp. 516-517,

88, It is well-known how this stupendous undertaking by the BORT hins sucoeeded in pushing
though sbout half of the Great Epic. The work is published upto the end of Bhisma parvi.
This crowning glory of eritical scholarship in Indin was achieved by the Inte Dr. Visou Sitirim

who by dint of vision and dynamic activity enunciated the ples of textual

eriticism and evolved o perfect process of manuseri eollation and  edit eollaboration. For
fizll seventeen years he was so deep in the Mbh. w h was to him s universe by itself, that he

had unconsciously nttained sublime identification {Sariipyn) with Maharsi Vyasa when, at the
end of his memorable, but, alas, portentous preface, he recalled

Drdhvabihur virsumyesa na ca knd cicchmoti mim

Dharmid arthaé o kimas ca sa kimartham na sevyate |/
ummmmﬂm,n.mmmmmmuuummmﬂ
Such was his realisation :

A critical edition of the Rémayana has been promised by Dir. Raghu Vira (p. 800 Sukthankar
HﬂnﬂrlﬂEdim‘Vd.l*Eﬂﬁmlﬁmdhmth!thﬂlhim 1944). When the two eritical
ediﬁnumlnhmﬂ.nhhtﬂrﬁuimdmmpnmﬁwatuﬂynrﬂm legends will be placed on a secure
basis. Atpmntnhwmhuwﬁmthcmmmﬁmmﬂymmm,

as farns it is possible.
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in very fallscious conclusions. A few instances have been convineingly deseribed
by the late Dr. Sukthankar in his Epic Studies VIIT which is a text-eritical essay
on the Rimopikhy@ina, occurring in the Aranyaka-parva. Professors Jacobi and
Oldenberg have been proved to be victims of hasty generalisations based on passages
of uncertain veracity.

In the light of the nbove remarks, some observations of a purely comparative
nature, not stressing on chronological sequence, may be recorded. Taking shelter
under Winternitz's conclusion that the present text of the Riim. was a fact at the
close of 2nd century A.p:, while Mbh. attained that state by the 4th, apart from the
immemorial tradition of Ram. being the First Poem (ddikivya) that was composed,
the section on Rim. has been placed earlier,

Now to come back to the story of Sunaséepa. Sunsdéepa is the son of Reika :
this is a point common to both Ram. and Mbh. The sacrifice is undertaken by
Hariscandres : this is one with the Aitareyva. Visvimitra's sons were fifty only
and all of them were cursed (Mbh.). Ram also says similarly though, however,
it does not exactly estimate his prolific achievements. AB eredits him with a
hundred and one, of whom the first fifty were cursed.

It is to be observed that the narration of Visvimitra’s deeds, which were so
many, was the main purpose of the Mbh. context. Thercfore the Sunaséepa
incident is given in bare outline. If the poet had entered into details, there should
have been a clearer rendering, so that we could discern a harmonious trend.

(2) Harivamsa—This work is regarded as part of the Mahibhirata, but
outside the pale of the traditional 18 parvans. It is a kind of appendix (khila
or pariSista) for the great epie, which was a convenient and accommodating re-
ceptacle for all lore of the country. With regard to such works it is not a useful
attempt to scrutinize the authenticity or genuineness of this portion or that ; nor
is it useful to determine the age or date of their composition. They are intended
for the edifieation of the common folk on whose minds, only the narrated events
exert an influence rather than the academic aspeets of date and authorship. In
such a swollen stream of legendary matter, as the Mahabhirata, currents and
cross currents, pools and whirlpools pass muster, and the inquirer runs the risk of
being eanght and lost amidst them. Here is an example :

The Sunadéepa story given in the Harivamsa, whicli is the nineteenth parva
so to say, is 50 incoherent with that told in the Anusisana which is the thirteenth
parva. Says the Harivamsa®—

Visvimitritmajinim tu Sunadsepo'grajah smrtal /
Bhirgavah Kausikntvam hi praptah sa munisattamah {

80. SME Vol. 1, (1048), pp. 335 1, [n. 4 on p. BSD,
P0. Citmdila Edn. (Poona) 1.27.54b—58a,



“RGVEDIC LEGENDS THROUGH THE AGES 211

Visvimitrasya putras tu Sm‘tﬂ.&é&pﬂ*h!mvnt kila /
Haridasvasya yajie tu pasutve vinivojitah |

Devair dattah sa vai yasmit Devaritas tato’bhavat |
Devaratidavas sapta Visvamitrasya vai sutih |
Draadvatisutas eipi Visvimitrit tathistakah |

Among Visvimitra's sons, Sunaséepa is considered as the first-born, and there-
by that sage who was a Bhirgava, descended from Bhrgu, attained the position
of a Kausika. It happened this way that at the sacrifice instituted by Haridasva,*
Sunaséepa had been yoked as a paSu ; then he became Visvamitra’s son, for, the
gods (having granted life to the victim) made him over to Vidvimitra. Henee
he got the name Devarita (god-given). Devarita and others are seven sons™
of Vivamitra, and through Drsadvati also a son called Astaka.

Sunadéepa’s pedigree is also different, it is an interesting revelation. He was
the sage Refka's son all right, and the middle one too, but placed between Jamadagni
the elder and Sunabpuccha® the younger brother: The chapter under review
gives the whole genealogy, consistent in itself—

Kusika (fifth in line from Jahnu)

Bhrgu
Giadhi
|
1 1
Refka— marricd—  Satyavati Yisvimitra
Devarata and others. .

Jamadagni * Sunaséepa Sunahpuecha®
Parasuriama.

King Gidhi gave his daughter Satyavati in marriage to Reika, son of Bhrgu.
Reika was pleased with his wife and prepared the holy earn for the sake of a son

1. This is neither Harideandra (AB), nor Ambarisa (Him.) :

02, Viévaimitra's sons defy all attempts at enumeration! Book to book the number changes
ranging from 7 to 101. In this very chupter (Hari, 1.27) the sum of seven is mentioned but the
st comes up in all to 14 at least. That he wos a prolific parent is ncknowledged everywhene.
Mbh. 154 counts 62 sons. Niakantha on v. 60,

93. No Sunc-lafgila here contrary to AB, where S-puccha is the eldest and S-lifigila the

_youngest. See next note.
94. For the genealogy and the following narrative ref, Hari. 1.27. 12-85, and further (41-42

Ibid.
- ?urvuynlvm Reflasya Satyavatyim muhlg-ﬂ.blr,.'
- lhdhynmnl! u! : Sunahpucchah kanisthakah |
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to himself and also one to his father-in-law Gadhi on request. Both parts of the
caru, he handed to his wife Satyavati pointing out which she should take and which
her mother., Somehow at the time of partaking the sacred viands, the mother
gave away her portion to the daughter. As Satyavati conceived, Reika, by divine
instinet, discovered the mistake. In his dispensation, the caru that was meant
for the mother-in-law was to produce a strong and valiant son, invineible and
conquering all Ksatriyas, and that for his wife was to produce a most eminent
sage, wise in thought and serene in temperament, That was just right. But fate
turned the tables®® Satyavati was sad, because she at all events preferred a
saintly son to a redoubtable warrior ; such a one was fitting for her father who was
a king. Therefore she begged her consort, the sage Reika to change the progeny
even then, for what is it that is impossible for a divine sage who can make and
unmake things? She proposed an alternative also lést she should offend her
revered hushand— * Confer upon me a saintly son only ; if inevitable, let his son
be of the warrior kind’. Reika was moved by his beloved’s fervent prayer and
at once granted it. Thus was born the sage Jamadagni.® As the result of the
other protion of the sacred caru, the sage Visvimitra was born”” But how to
reconcile the legend of Reika having three sons of whom Sunaséepa was the middle
one? The author of the Harivamséa, whoever it is, simply appended that series
of three brothers to this illustrious Bhrgu line substituting Jamadagni’'s name
for the eldest 1™ We have occasion to say elsewhere that except the name of
Sunaééepa, the series of Suna-names are spurious. At any rate the latter do not
fit in with the context. We may at worst resort to the convenient theory of several
persons of the same name. The Reikas are different, the father of a Jamadagni
and the brother-in-law of a ViévBmitra being poles apart from the Reika who sold
a son for price.

VIII
PURANAS
(1) Brdhma .

" This Purdna® is always stated first in the list of eighteen maha-purinas and
hence sometimes called Adi-Puriina. Looking into the contents, however, it is

95. The story is relnted in Mbh. 13.4 with slight elaboration here and there. The change
of cnru was due to the mischief of Satyavati’s mother who did not seruple to play fraud on ber
own daughter.

g6, Thid. 35

Tatah Satyvavati putram jansyamiss Bhirgavam |
Tapasynbhirntam dintam Jamadagnim sami /
97. Ihid. 42 1.
Visvimitram tu dayidam Gadhih Kudiknnandanah |
Janayimiss putram tu tapovidyisamitmakam |
Pripyn bmhmarsisamatim yo'yam saptarsitiom gatah |

08, Compare Winternite'sremarks on p.443. HIL Vol. 1, regarding the gennineness of the work.

g6. In this section the Purinas are considered in the order in which are dealt with by
“'h:um{lt:. ‘EL . 531 The":;aﬂier w mm.l‘.lhn'rt. lt;urﬁlng to the fessor, come into
being before Tth century . This always rules out the interpolations which
& menace Lo o systemntic . of the Puranas, -
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revealed that only a very small portion of it could be called ancient. Glorification
of several holy places on the Ganges is a special feature of this-Purdna.

The Sunaséepa legend!® is described in the Gautami-mihitmya (chs. 70-173),
which is a glorification of the sacred places on the Ganges. Sages Narada and
Parvata once visited the Iksviku king HariSeandra. Wondering as to why all
creatures under creation hanker after progeny, the king sought enlightenment at
their hands, being himself childless. They replied suitably and advised him ;
“ Go to the sacred Gautami (holy place) and worship Varuna. He will grant yo#r
wish.” The king obeyed, Varuna pleased by his worship, granted his request on
condition that he would sacrifice to him the very son that would be born. Hari-
Scandra agreed and returned to the capital. But after the child was actually
born, the king was so overwhelmed with paternal love that he, almost in the manner
related in AB, put off discharging his duty by the God. At last the young Prince,
Rohita. was sixteen and fit to be Crown Prince, when Varuna came for the last time
and insisted on his due. The king summoned the Prince in the presence of ministers
and priests and told him all the history of his birth and the imminent sacrifice.
But the youth sharply retorted : * Wait, I shall first sacrifice to Visnu, Lord of
the Worlds, with Varupa as pasu (victim), the priests shall help me in this.”™1"
Varuna was enraged and cursed the king with dropsy. Rohita went to the forest;
five years elapsed and during the sixth, Rohita came to the same holy spot on the
Ganges where his father had worshipped Varuna. There he met Ajigarta, son of
sage Vayas,'®* followed by wife and three sons. Getting acquainted with him in
o casual manner, he bargained for Sunaéepa in lieu of a thousand cows, besides
grain, gold and cloth. Rohita then went to the father and told him to offer to
Varuna the sage’s son who was bought for price. Then, what is strange, Hariscan-
dra refused to sacrifice the brihmana : * Having made them (Brihmanas) vietims,
I am not anxious to live a pitiful life. It is not fair, death is preferable to making
the twice-born a sacrificial victim. Go therefore, my son, happily with the
Brahmana.” At this time was heard the Voice from Heaven : * O king of kings
go to the sacred Gautami with Rohita, the priests and with the son of the Brahamna.
There celebrate the sacrifice without killing Sunassepa, and the sacrifice will still be

complete.”

100. Brahma-Puripa. AnSS. No. 28 (1805) ch. 104 (pp. 246-205) and ch. 150 (p. 361 {.)
rtvigbhis sapurchital / Visnave lokanithiya

01. Rohita uvica—Aham pirvam mahirija
- "ham tvaritam éucih Paguni Varunenitha tad anujfidtum arhasi [ 1bid. Ch. 104 st. 38,

/

sarcasm behind * pasund * is irresistible !

102, * Hses tu \F'Mmm'. Amﬂhgtn\?ed{cm he is * Sauynvasi " i.e. son of
Styavas, How patent the error in text-transmission or of legendary tradition | It could easily
be * Rses siynvasas sutam ™. No. v.l. for the Puriina reading. But a later chapter (150) has
Suyavasyitmajo loke® jignrtiriti visrutah ; the line may point to the name being * Suyavasya *
taking whole ns a com There yuj in this con
muﬂnﬂwur!hmhmmﬂmtmhththmumyuﬁhthqurﬁtﬂumﬂ
M:nndu[ﬁk.ﬂ}ﬂ&hiﬂﬂ.dld:d.uﬂﬁm!lf{fwrﬂm}mﬂmﬂrlm the initinl a
mdmpdperhnplmth!mhﬂﬂfﬂmu Law.
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Then the king repaired to the banks of the Ganges with the priest Vasistha,
the sages Visvadmitra and Vimadeva. The sacrifice was performed in regular
manner. At the proper time, Visvaimitra addressed the Assembly and the Gods.
* Pray, permit all of you, the gods severally to whom he as oblation is due {to be
sacrificed),—permit this Sunadiepa (to be free). Foremost of the Vipras, may he
bathe in the sacred Gautami and offer prayer to the gods, whereby they shall be
pleased.”  With the approval of the assembly, Sunaséepa bathed in the sacred
river and praised the gods who declared : ** This sacrifice is complete without
killing Sunadéepa.” (kratuh piirno bhavatyessh Sunaséepavadham  ving).
Varuna was specially pleased. Vidvimitra honoured Sunadéepa before the Assem-
bly and adopted him as his son and made him the eldest, taking precedence over
his other sons. Those who did not accept his priority were cursed and those who
acquiesced were blessed. All this happened on the south bank of the Gautami.
Innumerable are the holy places (8014) thereat,'® they being named after Hari-
Scandra, Sunaséepa, Visvimitra, Rohita and so on.

This Puriina in & later chapter (150) describes how in another tirtha ealled
Paisica, a vipra was freed from a ghostly existence, That vipra is no other than
our Ajigarta (or Jigarti as the text transforms him), who merited that punishment
beeause he sold his middle son Sunadéepa to a Ksatriya for being sacrificed. During
life, he sulfered severe illness, alter death was subjected to untold punishments in
Hell and finally was turned into a ghost. SunasSepa once, while passing that way,
heard a deep groaning sound, on trucing which he was told by the ghost, the
.miserahle punishment it was fated to suffer. Sunadfepa was stricken with sorrow,
bathed in the Gautami and offered watery oblation'™ to the father (pitr). Ajigrata
was ahsolved of the sin and aseended heaven, :

While this account of the Brahma Purfina corresponds in all significant details
with the AB, the deliverance of SunadSepa is effected in a peculiar manner. This
poetical innovation is natural to an age which looked upon sacrifices, partieularly
the human sacrifice, with horror. The sacrificial age had heen substituted by an
age which believed in washing off all sins in the holy waters of the Ganges. So
nll stories naturally eonverge into this doctrine which sppealed to the common
people whose outlook, with time and tide, had totally changed. Ajigarta’s redemp-
tion is, of course, a novelty. - .

(2) Vayu Purina
The version of the Sunaséepa story given herel® fully accords with that given
in Harivamsa ™ but for the substitution of Haridasva for Hariséeandra which,

103. itvidynstasahnsrind  tirthAnyotha caturdada |

104. For the moment, the Furigs does not mind the incongruity of Sunaédepn offerin
tarpana for one who was no longer father to him ! .

105. BT ed. Mitra (1888) Vol. 1T, ch. 20 st B8-02,

108. But Narahari that VP follows Mbh. It was more proper to say Vi Purina and
Hmmhur-llldmﬂtycmmmmﬂnﬁdﬂw.uﬁtﬁhlmtunfnigh{umm of

the anthor of Harivarda, A look into the original umnndthnmm}'mgmmwwm
eonvinee,
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clearly, is an oversight. Most of the verses are common to both. It is not easy
to say which of the two was the borrower. Vayu Puripa is assigned to an age!®?
earlier than the eelebrated Bina (early 7th cent.}, who heard the Purina read to
him, and later than the Gupta period (4th and 5th cent.) which is deseribed in the
Purinic text. Which then is the date of Harivarmsa which is a complement to
the Mahdbharata ? As already remarked quite a wide period of time has been
suggested i.e. 4th cent. B.C. to 4th cent. A.D., during which the Great Epic of
India took shape so as to comprehend * the present extent, contents and character’.
Even then, allowance must be given for small alterations and additions which
continued to be made in later centuries. It will be nearer truth if we think that
both Viyu Purina and Harivamsa owe to a common source, may be in this case

Mahabhirata.

(3) Bhdgavata Purdna

This Purana'® which is ascribed to the 10th cent. A.D. by Winternitz'" and
to the 9th by C. V. Vaidyn and others, narrates the Sunad$epa legend in two contexts.
The first part of it up to his deliverance from the stakes is related in connection
with Hariseandropakhyina, " as the sacrifice was celebrated under the wgis of
that king. The second part wiz. his adoption into the Visvamitra family is narrated
in what is called Paraduramopiikhyina.’®*  The story of Visvimitra comes there
naturally as the two heroes Parasurima and Visvamitra are closely related as
members of one family. For as shown in the previous section (see genealogical
table), Paragurima's grandmother Satyavati is Visvamitra's sister.

The two narrations put together fully and accurately reproduce the version
of AB, the difference being only in the vehiele of expression. The Brihmanu is a
mixture of Vedic prose and the gathia while the Purdna is entirely in the Sloka ;
still, there is so much of verbal correspondence that it is only fair to say that the
author of the Puriina has rewritten the AB in the form of verse, with the ancient
text acatally before him,"* But one change, and that for the better perhaps,

107. Winternitz HIL 1, pp. 558-554.

108. Ed. Eugene Bamoof (Paris 1847). A beautiful but incomplete edition. Only nine
skandhas have been published in three volumes.  Burmnoufl's valuable introduction to the Bhiga-
valn Puriinn has been profusely quoted by scholars.  He is highly praised by Max Miller as a
greal teacher. It was inspimation derived from this savant that prompted ALM. to coneceive, under-
take and bring out the famous edition of the Rgveda with Siyana's commentary. The closi
parugraph of M.M’s preface to the second volume of the first edition reveals both the tencher
the pupil. ** When heard of his death,” M.M. records, ** 1 felt—uaml 1 believe that many engaged
hmmﬂuﬂudiﬁ.g.h;mdthnfrcling-—nsil‘aurwrkhudlmtmmhoﬂmrhamnndiu .y
* What will Burmurmr‘!' was my carliest thought, on completing the first volume of the
And now, ss 1 am Anishing the second, in its turn submitted to the judgment of so many
whose friendship I valoe and whose learning [ admire, my thoughts turn again to him who is no
longer among us, and I think, not without sadness, of what his judgment would have been.”
1858, pp. xl-xli of Vol. I, Second Edition, 1800.  Gorresio, Roth, ker, M. M. and several
others were fellow-students under Burnouf.

108. Winternitz. HIL (Caleutta Univ. 1627) Vel. I, p. 550, and n. 3 same page.

110. Ed. Burnouf. Vol. ITI, Skandha IX, ch. ¥ vv. 0-25

111. Ibid. ch. 16 vv. 28-36.
112, Ch. XVI vv. 83-36 are repetition of the AB text almost verbatim,

l
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may be noticed. Indra who was pleased with the sacrifice gave the golden chariot
to Hariéeandra, and not to Sunaséepa as told in the AB. That it is a weak spot
in the Aitareya cogstruction has already been discussed.’® The Bhagavata adds
support to the view.!!

(4) Devi Bhagovata

The claim of this work to be classed among the eighteen main Purdnas has
not been granted,1!® perhaps reasonably, judging from the prolixity of its style ad
nauseam, not to speak of the kind of subject-matter which marks the-+extreme into
which & narrator’s license can earry. The Suna&epikhyfna is here told in no less
than 4 chapters''s making a total of 239 &lokas. One feature is that in the bare
outline it has not much strayed from the ancient source the Aitareya. The personal-
ities are almost all the same, the motifs are the same. But the haltings at every
step to elaborate a detail with unbridled fantasy have rendered the narrative heavy,
sometimes the serenity of the story has been rudely disturbed, so much so
that it verges on absurdity e.g. Hariscandra's bargaining with Varuna and the
behaviour of this august divinity of the Veda, Supreme Lord of Law and Order,
us depicted in this work, provide more of amusement than of high ideals like a
stern sense of duty by the God or by the ancestors. The eonversations''? between
the king and the God remind one of a bargaining in which the common folk indulge.
To give another instance, when the sacrifice was afoot"® with Suna&éepa bound to
the stakes, it is neither tragedy nor a holy sacrifice that the book deseribes. The
sacrifice converts itself into a rabble and a melodrama.  For a historical study of the
legend, however, the work provides valuable material. It illustrates the part
the narrator’s faney plays in the growth or transformation of a legend. And, as
such works are composed for the sake of readers or listeners, they easily betray the
level of culture and the standard of taste which the people had attained or to
which they had descended. Now a few details.

: (a) Hariseandra does penance on the banks of the Ganges to appease Varuna,
by the advice of Vasistha, his family priest. That Narada did not appear in such
a recent work is rather strange.

118,  See supra section 3.
114, Tatah purusamedbena Haridcandro mahiynsih
Muktodaro’yajad devin Varunidin mahatkathah | 20
Visviimitro'bhavat tusmin hoti cidhvaryur Atmaviin
Jamadagnir abhiid Brahmi Vasistho'yisyas sRmagah | 21
Tusmal tusto dadivindrah sAitakumbhamayam ratham
Supassephasya mahitmyam uparistit pravaksynte [ 22,
Compare Pirgiter's remarks on p. 63 JRAS, 1017,
115. Winternitz HIL Vol. I (Caleutta), p. 555.
116. Devi-Bhigavata (Poona edn. with Marithi tr.) Skandha VIT chs, 1417, whereas the
Riam. devotes 2 cantos with 45 dlokas on the whole. Mbh. (3), Hari (8), Bhig (25) and VP (4).
117, The whale of ch. 15. Ibid.
118, Ch. 16.23-50, 17.1-38, Thid.
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(b) After the birth of the child, the king’s manner of dodging the god is
somewhat different. Each time Varuna is put off, the period of advantage gained
is more ; the arguments are quite ingenious but not high in taste. Thus after the
birth of a child the father is purified in ten days but the mother is fit for rites,
only after a month ; so the God was put off for one month, Then the teeth should
appear. Then the boy deserves to have his hair-cut (ecaula). The fourth round-
is won on the pretext of upanayana (Initiation to Study) and the fifth by
samivartana (Return from Study). On the sixth round, Rohita escaped to
the forest even without the knowledge of the father.!’® -Wrathful at this, Varuna
cursed the king to suffer from dropsy (jalodara).

(¢) Rohita learning of the father's illness wants to return to the capital.
But Indra, in the form of an old vipra, advises him to stay away on a most ludicrous
argument, unworthy of a god : *Life is dear to all ereatures. On account of life
only, the wife and children become dear. Inorder to protect his life, the king will
kill you at the saecrifice and get cured of his illness. Therefore you should not go
back to the father's house. When the father is dead, then only you will go for
the sake of obtaining the kingdom.!* Again and again, the divine lord appeared
and prevented Rohita by means of ingenious arguments, from getting back to his
place.

(d) Hariscandra goes again to Vasistha seeking advice as to what to do to cure
the iliness. He advises : * Perform sacrifice by means of a son bought for price,
then the curse will end’. The king sent the ministers in search of a son to buy.
Sunadéepa was bought off for a hundred cows from Ajigarta who was living in
penury.

{(¢) When the vietim was tied to the sacrificial post there was great commotion
in the assembly. Suna$éepa himself was weeping. The Samitr (the killer of the
sacrificial animal) refused to do his duty which was on this oceasion too cruel to
bear. Ajigarta came forward to perform the act for double the fee. All were
struck aghast ; they began to curse Ajigarta :

Pifdco’yam mahdpipi kriirakarma dvijakrtih
Yas tvayvam svasutam hantum udyatah kulapimsanah /13

At this stage Vidviimitra intervened and pleaded before the king to release
the victim, as it was not fair to cut up another body in order to save hisown. The
king refused to honour his proposal. Then Visvimitra went up to Sunaéepa
and taught him the Viruna-mantra which the latter recited with all devotion.
Varuna was pleased and arrived on the scene. HariScandra begged his merey for
the whole medley and Varupa permitted him to let go the boy.

119. According to AB, Rohita was apprised of the situation in Varuna's presence after he
became fit to wear armour, upon which, he refused to submit to sacrifice and went away to forest,

bow in hand.
120, Ch. 16. 7-8. Ihid. -
121, Ch, 16. 34. Ibid.
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(f) Now another coloured thread is woven into the texture. The released
Sunadiepa addresses the sacrificial assembly ! * O gentlemen of omniscient know-
ledge ! whose son am I now? Who is my father hereafter ¥ With your verdiet,
1 shall resort to him for protection’.

Putro’ham kasya sarvajiiib pitd me ko'gratah param
Bhavatim vacanit tasya faranam pravrajimyaham [1%

The members said : * Of whom else would he be the son, when he is Ajigarta’s
progeny ¥’ The sage Vamadeva: “No.” He was sold for price and the king
bought him, so he belongs to the king, undoubtedly. Or, he should belong to
Varupa, as he released him from the bonds. For, five kinds are the fathers ns
they say :

Anmaditi bhayatrita tatha vidyapradas ea yah

Tathi vittaprada$ caiva paficaite pitarah smrtah |15

There was a deadlock when the god’s name was brought into competition. But
Vasistha gave a reasonal judgment : “ When the futher, devoid of aifection, sold
the son, he censed 1o be that for, he got wealth instead. The king acquired him
no doubt. but he forfeited his claim when he offered him to the gods by yoking him
to the post, and he has derived benefit also. Nor does Sunaéepa belong to Varuna,
who released him only after being pleased with his praise . So,

Kausikasya suta$ ciyam ariste yena raksitah
Mantram datvi mahfiviryam Varunasy@tisankate /154

‘ He becomes the son of Kauika who saved him from ealamity by imparting a
powerful mantra in praise of Varupa "1 Members of the assembly immediately
approved of the decision. Sunaséepa went over to Visvimitra, who held him by
the right hand and took him home st once (satvarah). Varunpa, pleased, went to
his abode, And all went to their own houses : 1%

122, 17.22. Ibid.
193, What enumeration ! Five kinds, but only four are stated. The father who begets
is the fifth, perhaps. 17.27 ibid.

124, 17.35-84. Thid.
125. Note Vasistha's high regard for Vidvimiten.
126, Vikviimitras tu jagriba tam kare daksine tadd

Ehi putra grimm me tvam ityuktvi iritah |

Varupas tu prasannitmi. jugima cn sv yam |

Htvijas ca tathd sabhyih svagrhin niryvayustadi |

17. 36-38

A truly purinic finish !
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REVIEW OF THE CONSPECTUS

A plance at the conspectus will at once show how the various works have
deviated from the main current of the story. The incident after all is one, it did
not happen to two or more Sunadéepas, nor did it oceur in two or more places.
Therefore while employing expressions like version and recension which are almost
becoming technical with the advance of critieal scholarship, some care requires
to be exercised. Should we, for instance, talk of the number of versions of the
Sunaséepa story, ordinarily we shall be obliged to say they are as many as there
are works which deal with the legend ; because, with each narration, there will
be some innovation, wanton or otherwise. Such changes are mere embellishments
and are of little consequence regarding the framework. Secondly, the time-factor
should also be considered ; the distinetion of different versions must naturally
apply to works which are more or less contemporaneous,  With regard to works
beyond the range of history the question does not arise, for all are ancient. But
a work of the 5th cent. A.I). eannot presume to vie with the ancient Aitareya to
propound a different version of the story. Any version after all should be backed
up by an element of truth. Flagrant innovations which reflect the pulse of a people
or of an age cannot claim the status of versions, indeed. The Brahma Purdna,
the first-mentioned of all the Purdpas, for instance, introduces the Invisible Voice
(asarira-vik)—' Do not sacrifice Sunas$epa ; the sacrifice is complete without the
immolation*. Sunaééepa bathes in the Gomati-ksetra and is absolved of all respon-
sibility by the sacrifice. The motive for this innovation is purely local, that is to
glorify the holiness of the Ganges and to signify a revolt against human sacrifice.
But ecan this be designated as a different version? It is. not supported by any
trend of tradition which touches the hoary past. The Devi Bhigavata is full of
innovations which are introduced to explain, as it were, the different stages of the
story. Thus Hariscandra according to AB first asks for 10 days' time to sacrifice
the new born babe, but, the Devi Bhigavata raises it to one month, for the father
is eligible to perform religious rites after 10 days of child-birth, but the mother
becomes eligible only after a month ! She should accompany the husband in all
religious functions, according to the Ordinances. Can this be called a version ?
Harivamsa and Vayu Purina find themselves in a medley. Having represented
the traditional descent of Jamadagni as the son of Helka, the author is at a loss
to fix up the Sunasicpa brothers. Fortunately he did not say that Jamadagni
was also called Sunahpuecha, but simply removed the last man, Sunolingiila, in
the * seriatim arrangement * | Thus, the brotherhood bears this galaxy—Jamadagni
Sunaséepa and Sunabpuecha. Can this be called a version ?  Similarly, Haridasva
is an unconscious substitute for HariSeandra. When onee it entered the holy writ,
it was suffered because, perhaps, Haridadva is a name of the Sun God, from whom
the Iksvikus were descended. Hariscandra was an Iksviku ; hence, there could
be reconciliation by regarding the king as Haridasva alias Hariscandra.

Let us consider one other point. In most of the works, the legend is treated
en passant. The importance given or the interest which attaches to the story may
be measured, in a way, by the extent of the description in each. The Aitareya,
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owing to its antiquity, may not come into the picture. All the same, it devotes
a whole chapter in six khandas (sections) comprising roughly 55 prose bits and 31
ghthas. Other works allot as follows :

1. Ramiyana— 48  Slokas (2 cantos)

2, Mahibhirata— 3 i

3. Harivamia— i o (total of two contexts)
4. Brahma Purina— 113 i (2 chapters)

5. Vayu Puriipa— + "

6. Bhigavata— 25 5 (parts of 2 chapters)
7. Devi Bhigavta 194 3 (4 chapters)

OFf these, Nos. 4, 6 and 7 follow Aitareya Brihmana, except the narrator’s amplifica-
tions here and there. The main features are common, as shown in the conspectus.
Nos. 1, 2, 8 and 5 show some divergences. One common divergence that really
matters is that Sunadéepa is the son of Reika not of Ajigarta. That is, the family
itself is differently stated, for Reika is a Bhirgava, Ajigarta is an Angirasa. While
the orthodox school, dating back to the time of the SarvAnukramani and prior still
the Arsanukramani, reaffirms the AB account by assigning Sunasiepa to the
Angirasa family changed to that of Visvimitra, the Ramayana, Mahdbhirata,
Harivamsa and Vayu Purina declare him to be a Bhirgava changed into a Vaisvi-
mitra. Taking recourse to conjecture only—for no other deduction is possible,—
this deviation might have been based on stories current among the populace ; it may
represent popular tradition in other words. Another point is about the King's
name, Ambarisa in the Rimiyana ; Harifcandra in Mbh. and VP, Haridaéva in
Harivamda, We have submitted that Haridaéva might have been an oversight
on the part of Harivaraéa. A similar plea must reconcile the divergence of Ram.,
as Ambarisa is nowhere else mentioned as an Tksvitku prince. The Ambarisa of
the Mbh. is just an ancient king (Sorensen p. 30), nothing to do with the Iksvikus.
Curiously, Hariseandra is not stated among the Iksviiku princes, whose dynastic
list is given in Rim. (1.70). Perhaps our Harifcandra is identical with Ambarisa.
For the present purpose we submit that the difference in names is due to the
narrator’s whim or ignorance. The dynastic lists presented in the Epics and the
Puranas are truly confusing and-utterly inconsistent with one another.

If, in the light of the above discussion, we come to think of versions at all, they
can only be two ; one, the orthodox version represented by AB, followed by the
Briahma, Bhagavata and Devi Bhigavata ; the other, the popular version reflected
in the Rim., Mbh., Hari. and VP.

A The Bgvedic Nucleus B
Orthodox version Popular version
Aitareyn Brahmana (55+81) Ramiyana (48)
Brahma Purdna (1138) Mahdabhirata (8)
Bhigavata (25) Harivamsa (6)

Devi Bhiigavata (194) Viyu Purdns (4)
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Works under A, have dealt with the legend at some length and hence admit of
correct appreciation. Under B, we can see the summary manner in which the
stary is disposed of, on the basis of which no inference of certain validity ean be
drawn. The chief criterion in so grouping them is the likelihood of a popular
version concurrent with the orthodox one.

IX
MODERN OPINIONS

The Legend of Sunaséepa has been a favourite study to many a scholar of
recent times. At first it drew attention as a very ancient story so full of human
interest. But later scholars like Max Miiller and Roth dived deep into their
bearings and recorded their impressions a hundred years ago. The former translat-
ed the entire piece into English in his history of Ancient Sanskrit Literature' and
the latter's critique, with a German translation of the legend, came out in the
Indische Studien.!® An exhaustive and invaluable study has since been provided
by Keith in his Rig-veda Brahmanas Translated.’®® In the long period of time that
divided the two scholars Roth and Keith, the legend continued to be of interest
to many, from the point of view of Human Sacrifices in Ancient India. Hille-
brandt!*s and Eggeling!®* considered the question deeply. The one believed and
the other did not believe in the existence of human sacrifices. Wilson wrote
an essay on human sacrifices and John Muir incoroprated his impressions in his
Compendium?!3

Before dealing with this subject of world-wide interest, we may know how the
legend has impressed as a picce of literature. Roth has surmised a more ancient
metrical version of the story ;1% this inferenee is evidently based on the fact that
certain verses (gathis) have been interspersed in the narrative, and sometimes the
intervening prose appears to patch up the factual detail between two verses. The
giithis are, it is generally agreed, reminiscent of what was most current among the
people, and perpetuated in oral transmission from person to person and generation
to generation. Regarding the make up of the story, Roth arrived at the following
conclusions : .

(i) The oldest legend about Sunaséepa (alluded to in RV 1.24.11-13 and RV
5.2.7) knows only of his miraculous deliverance by divine help from the peril of
death.

(ii) This story becomes expanded into a narrative of Sunaséepa’s threatened
slaughter as a sacrificial victim and of his deliverance through Visvamitra.

130. ASL pp. 408-420.
181. IS 1. 458-464, 2,112-128.

182, HOS Vol. 25 (1920)

183. Ritualliteratur, pp. 153-6

184. SBE XLI1V. xli- xiv. .

185. OST 1° pp. 855-360.

136. Weber IL p. 47, Keith (HOS 25) p. 63.



296 H. L. HARIYAPPA

(#fi) This immolation-legend becomes severed into two essentially distinet
wversions,!¥ the oldest forms of which are respectively represented by the stories
in the Aitareya Brihmana and the Rimiayana.

(iv) The latter becomes eventually the predominant one, but its proper
central point is no longer the deliverance from immolation but the incorporation
of Sunassepa, or (with a change of persons) of Reika, into the family of the Kusikas.
It thus becomes in the end a family legend of the race of Visvimitra.

There is thus no historical, perhaps not even a genealogical, result to be gained
here, On the other hand, the story obtains an important place in the circle of
those narratives in which the sacerdotal literature expressed its views regarding
the character and ageney of Visvamitra.!®

The late Professor Keith, polymath and eritie, has analysed the legend thread-
bare. It is a piece of work which should serve as an example of eritical investiga-
tion. Though often oppressive, and never satisfied with the accuracy of things
like the proverbial tirkika,®® Keith as a critic undoubtedly exercised a powerful
restraint on the hasty and the fanciful in the Research Forum. It must be said,
however, that his writings lacked warmth and sympathy, qualities, for instance,
that endeared Max Miiller to all classes of the literati.!14®

Keith'! notices a threefold structure in the legend comprising (a) the episode
of Varuna, Hariscandra and Rohita, (b) the episode of Sunaséepa and Ajigarta
(add Rohita to provide the link) ; and (¢) the episode of Visvamitra's sons and
Sunaséepa (add, again, Viévimitra also). To restate the * krama’

(a) HariSeandra—Varuna—HRohita,
(b) Rohita—Ajigarata—Sunasepa ; and
(¢) Sunaséepa—Visvimitra—Visvimitra’s sons.

It is pointed out, as already shown by us in the sub-section on RV references,
that the RV provides no information whatever about Hariscandra or Rohita or
Ajigarta ; so, the whole narrative is a later invention. The utilisation of the RV

137. Mr. Narahari concludes his survey of the Legend of S depa in Vedi |;l’$1-
Vedie Liternture as follows : * Wea have thus {hme recensions nfthtullngc of gun'dm “.E'd ide
A Volume of Studies in Indology presented to MM, P, V. Kane (1941) p. 307.  We arc obliged to
point out that this is an uncritical statement from all accepted canons of textunl critivism,  of,
the ¢ nations of ** Hecension and version " in Dr. Katre’s Introduction to Indian Textual
Criticism " (1041), p. 05. Narahari perhaps meant to say that versions of the Story were as many.
135. Rendered by Muir. OST, 17 p. 350 f.
180. One is reminded of Ksemendra's compliment to this oluss vikanthi
bharana (Kivyamali), an excellent tmet on how to hemrl:: a Fz::li!mlarsinhklﬁ i
Eurvita sdhityavidas snkide frutarjanam kivynsamudbhaviya |
Na thrkiknm kevaladibdikam v kuryid gurum wﬁkﬁnkhnﬁhm i
140. This aspect was specially stressed in numerous messges of
in after the demise of this venerable savant, from Queen t:u:my lgih;ﬁ%

tters of Max Miiller published by his wife a year after. Vol, I1, .
aptly puts it—Max Hiﬁlﬂ made knowledge agreeable (p. 430). PP 410-439.  As one review

141. Rig-Veda Brihmanas Translated (HOS 25, 1020), pp. 61-68,

']
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verses, hundred in all, must be aseribed *to a time when it was desired to find
recitations for the Hotr priest at the Rijasiiya in connection with the tale of Sunas-
sepa’. Regarding the pre-Brihmana state of the legend, Keith says, “ In the
opinion of Roth, the legend grew up into its present content during the period
when the colleetion of the RY was in process of being carried out and it was due
to it that the series of hymns in the first book to various deities was ascribed to
the authorship of Sunadéepa. He lays stress on the argument that the argument
of the hymns in part depends upon the theory of authorship. On the other hand,
in the view of Aufrecht, the authorships aseribed by the Anukramani are complied
from the notices of the Brihmapas and, while this view is not altogether tenable,
it would be impossible to come to any definite conclusion regarding the period of
growth of the legend from the order of hymns in the Samhitd to the attribution to
Sunaséepa of the hymns in question.” It must be remembered however that the
githis thatareincorporated in AB presuppose the existence of a constructed popular
ballad which marked out not only the saving of Sunas$epa but also his transfer
into the family of Visvaimitra. Keith is satisfied that ** from (AB) vii. 17.8 to the
end of the verses it runs as a perfectly simple narrative requiring only the names of
the speakers to be supplied to make it clear, just as they are supplied in the epic.”
But both Roth and Keith do not vouchsafe to the not impossible inclusion of
Harifcandra and Rohita in the gathd version, because the Haridcandra-githis
(AB 7.13 and 15) are * general in the extreme, and so inappropriate is the exhorta-
tion to the king to obtain a son in c¢h. 13 that it is addressed to Brihmans.. 14
The verses are not chosen out of narrative made up apropos of Hariseandra but
are mere general maxims pitted up into a story.” But there must be some cause
for the sacrifice of Sunaséepa. Keith is prepared to think : * that may merely
have been an ordinary tale of the performance of the human saerifice and not a
tale of the extraordinary and almest Iudicrons action of Hariscandra and Narada.
Very probably the two stories of HariScandra and his son and Sunaséepa have been
allowed to mingle, as they seem to belong to different strata of tradition, the first
falling among the many stories of the sacrifice of children among the Semetic and
other races, and the latter reprobating the practice of human sacrifice as a custom,
perhaps one specially favoured by the Angiras family, which was opposed by other
Vedic families.” There is no trace of hostility between Vasistha and Visvamitra
who appear as Brahman and Hotr amicably at the sacrifice. There are traces of
the regal character attributed to Visvamitra, since the young Sunadéepa is said
to suceeed to the lordship of the Jahnus as well as the divine lore of the Gathinas. 193

Oldenberg thought that the Sunadéepa legend as given in AB provided a good
instance of the ancient dkhydnas, which are characterised as narratives in prose
and verse, the former supplying suitable introductions to or amplifications of the
latter. This is not impossible, for even today, the existence of old legends in oral

142, Kim nu malam kim ajinam kimu dmasrini kim tspah |
Putram brahmina in:lind.lwum sa vai hﬁ?ﬁu{,h Il

143. PB xxi, 123
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tradition only, many of them—with all their dialectal liberty, simplicity and
homely appeal, would add support to Oldenberg's theory. They are ballads in
prose and verse, transmitted with an understandable shyness and reserve among
the women-folk only for the ostensible reason that men may laugh at the want of
literary polish in it. We imagine, as we witness today, that these ballads have
had a continuous tradition from time immemorial. However, Oldenberg was
severely criticised and opposed by Keith and the theory rejected, we should dare
to confess a feeling, with the latter’s tirkika instinets' coming into full play.
It is not that everything in the Akhy@na theory is based on definite evidence and
sound judgment. Yet the deep thinker as he visualised a glimmering light in the
horizon pushed his way through, tripping here and there owing to darkness. Con-
structive eriticism would strive to enlighten these dark spots and help the distant
light to spread itself. Thus while reading in the ancient Sarmhita (RV) the dialogue
between Puriiravas and Urvasi, or that between Sarami and the Panis it is natural
to think of a word of explanation here and there being necessary. The psychol-
ogical processes in our own minds while understanding the statement and the reply
in a dialogue find expression in words, in the Akhyéna so-called. Such might
have been provided by the ancient Vedie bards. But Oldenberg went farther
than reasonable, of course in enthusiasm, to assert that such explanatory matter
once formed regular part of the Veda, since disappeared or lost.  Such unnecessary
generalisations set the weight of suspicion on the whole edifice and Keith was too
quick to let the key-stone gather cement. Taking the AB account itsell as a
eomposite narrative, we are unable to see how a status as such eannot be granted to
it 4%  Whether reminiscent of the hypothetical Akhyiina of the Veda or not, the
AB narrative in itsell may, with a certain amount of eo-operative thinking, be
regarded as an instance of the Akhyina, Defects are pointed out that the verses
of the narrative are loosely linked with the prose and that gnomic verses found
elsewhere are worked into it and all that. True, how will all that disprove the
main characteristic of a more or less logically sequential mixture of prose and
verse ? Besides we want to submit that, in the Akhyiina, which, after all reflects
a popular character rather than the high-flown literary unities of action, time
and place, we do expect some paradoxes, anomalies and flagrant inconsistencies,
which in a way—provided they are not ahsurd—are their peculiar and attractive
features.'® Otherwise how ean tradition subsist ¥ How can it survive the ravages
of time and clime, if people’s fancy did not feed it specially it a time when writing
was a problem and printing unknown? This may be another extreme, but a
consideration along the line is necessary while appreciating ancient literary tradi-
tions which, may it be remembered, are ever more of the people than of the scholar.

144. Keith, JRAS 1911, pp. 079-1009,

145. Vedic tradition actually designates it an dkhyana, in the sense story
complete in IM%M}' wmtylu thﬂngt;l :?d:ﬁninghlnﬂﬂwm
as part
146, mmmmmmmrmuﬂmsnm in the Devi
MHA&“FMMMMNIMFLhmhhhm“MoIMB The process
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Therefore there is still room enough for Oldenbergs while Keiths are ahsolutely
needed to keep the * balance of power !

The Legend of Sunaséepa has roused considerable interest among scholars,
as revealing the prevalence of human sacrifice in Ancient India. Such a view is
not unreasonable, for Sunaséepa was actually bound to the stakes, He was saved,
no doubt, by divine grace bul the canons do not make provision for that,
Human sacrifice under the name purusa-medha is prescribed by the Sinkhiyana
Srauta Siitra (16.10 f.) and the Vaitana (37.10 ff.). An elaborate ceremony has
developed in relation to it, in which, according to the Vijasaneyi Samhiti (30)
as many as 184 persons of different denominations and professions have to be
offered!¥? as sacrifice. It is incredible on the face of it that such a ritual had ever
had any practical demonstration. The consensus of opinion is that this human
saerifice was only a theoretical provision in the Siitras, oceasioned, as Keith opines,
to remove the anomaly in the omission of man from the list of vietims. The
use of a man and four other victims is stated as an offering at the piling of the
greal fire altar. This usage is not actually laid down by any Brihmana, the most
contemplated is the use of the head of a man who has been slain by lightning or
by an arrow shot, not a vietim killed for the purpose, and normally the head of a
gbal seems to have sufficed. But it is clearly no sacrifice at all.'#

There is the other world-wide custom of s!u}-ing a human being to act as the
guardian of the foundations of a building. This is an unwritten and stealthy
practice, if at all. It is no human sacrifice in the sense put forth by the Srauta
Siitras,

Human sacrifice was not uncommon in Greece as we hear stories to the effeet,
It is revealed that it was widely practised in the age of the Indus Valley Civilisa-
tion."®  Stray inecidents are also reported from the Bible.!® The theory of
saerificing or giving up what is our best or what we love most, in order to please
the Almighty Creator, is not without force; it has some appeal to the cultivated
mind and much more so to the credulous. The principle of surrender reaches its
zenith when we hear a story that Rivana offered his head to please Siva, or that
Vispu himself, finding a lotus less than a thousand while he worshipped the same
God, without hesitation, pulled out his eye and offered at His feet. This kind of
immolation has some justification, when it is viewed in-a truly philosophic way.
But that will not suit the world. The moment it is turned into a cult, it becomes
barbarous, hence the univerasl abhorrence of it. One other point. If ever human
sacrifice was contemplated and practised in order to please the Gods, well, the same
Gods have recompensed the loss ten-fold. Even in the fables, there is no saerifice
without such compensation which would repair the loss completely. For the

147. Winternitz HIL p.174.

148. Keith RPV, pp. B4T-345. Vedlufthl:m‘t'njnssuhﬂdmtnd{ﬂﬂs lﬂln-d.
19), pp. exxxvii-cxl.

149, A. P. Karmarkar, Himan Sacrifice in Proto-India, ABORT 25 (1044), pp. 112-113.

150, Max Miiller in ASL, p. 419,
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sake of argument, Rivana sacrificed the one head but got ten in return and became
master of the three worlds. Even so Visnu; the eye was at once restored, and with
it he became Supreme Lord of the three worlds. Sunadéepa was sacrificed for all
intents and purposes, the result was—Gods were pleased, Sunaséepa himself was
granted long life and Hariécandra was freed from illness. But when such principles
and acts of subtlety and high thinking were canonised, the inevitable result would
be brutal executions at dead of night, in mid-forest and amidst ghastly surroundings.
Therefore quite early in the history of Man, counteraction expressed itself and to
the best of our belief, the Sunaséepa sacrifice is an instance of an effective protest
against such a system, if it ever existed. It is colourfully represented by some
that the native dwellers of India before the Aryan advent indulged in it and the
Aryans by various means exerted a healthy influence upon them to give up such
horrible customs.

X

ON THE NAME SUNASSEPA

Sunagéepa * dog-tailed * ($una iva $epo asya), is rather a funny name!® for a
Rsi, as he is known to be. He is one of the celebrated Centurion Seers (Satarcins)
of the first mandala of RV. He is complimented also as a reputed poet, born in
the family of the Angirasas (Angiraso janmand’syiijigartis srutah kavih) and vet
possessing such an unpoetic name, sets one to think about it. The uncompli-
mentary if not despicable nature of it has been noticed by every scholar. Some
have felt it not inappropriate with his indigent and, judging from later conduct,
barbarous parentage.’® An opinion has been expressed also that though the
name relates to a dog and all that, in the time of the Rgveda it did not matter as
the dog was not considered a despicable beast at all.'®  Some kind of endearment
was felt or intended when, for instance, Reika’s wife, the mother of Sunuééepa said

Avikreyam sutam jyestham Bhagavin dha Bhirgavah |

Mamipi dayitam viddhi kanistham Sunakam prabho [/15
All the same, the queerness of the name and much more, the queerness of its being
one of a synonymous series—Sunahpuccha, Sunadéepa and Sunolangila—are
undeniable. The names are truly artificial; they sound like nick-names.

That these names, as a series, are spurious is countenanced by the Harivamsa.
While tracing the genealogy of Jamadagni and Visviimitra, there was a problem for

151.  Amusing names are perhaps the festure ofall times and all nations. Compare—Hull,
Boot(e), Black, Burns, Baldwin, Butcher, Stone, Dry-den, Piggot, Swinebum ete., i i
in Kempa, Kariya, Guoda, Hueen, Kils, surnames like Tenginakai or Menasinakai
ete. Contrast the practice of gods’ names only employed by some people, ns a rule.

152. of. ltuﬁl:SBE XLIV, p. xxxiv et .x Winternitz HIL 1.218 n. A kind of
censure is E:I!ufﬁ!in retention of the genitive {r.l?l.t} in those names. «of. Panini ﬁ.a.ﬂ:

Sasthyd dkrode " Virtika 4 thereon, Sepapucchalingiilesu sunah samijfiiyam,

153. Hopkins—AmJPh. XV * The Dog in the Rig-Veda * Pp. 15463 (1894).

154. Riam. 1.61.17-18, The suffix ka si allection in
¥ the diminutive Sunaks from Sm%h‘ S putraka, bilaks eto., note
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““Vyiisa’. Jamadagni was the son of Reika by Satyavali daughter of king Gadhi.
Reika chose to marry the princess whom he loved dearly ; and being pleased with
her, prepared the holy cars for the sake of progeny. She partook of it and gave
birth to Jamadagni. But there was another legend current, relating to a Reika
who had three sons, the Suna-brothers, the middle one being Sunadéepa. So the
undaunted author of the Harivamsa reconciled the divergence by grafting two of
these, as brothers of Jamadagni, the status of the middle one being vouchsafed
for Sunaééepa. This brotherhood viz., Jamadagni, Sunadéepa and Sunabpuccha
beeame more ludicrous than the original combination. In these circumstances,
our supposition that there should have been two Reikas, stated in the foregoing

pages, appears plausible.

That apart, it is sufficiently reasonable to think that the names of Sunabpuecha
and Sunolingila are purely imaginary. These two are mentioned for the first
time in AB and, only Sinkh S5, of so many works of Vedic Literature, repeats the
names. Later, the Virttika-kira conceived n special viirtika comprehending only
these three names, as an addendum to the sitra * Sasthyd dkrose 7 (6.3.21, SK.
981). That gave these mythical personalities a stamp of reality. Nevertheless,
the purpose of the puecha and lingiila has been no more than to provide the
madhyama status to Sunaséepa. The concept of the middle one, incidentally,
itself deserves to be questioned on two grounds at least. Firstly it is, psycholog-
ically, an unsound and unnatural phenomenon; for, all children are the same to
the parents, The distinction of the eldest and the youngest is an almost mischievous
precept promulgated by the old text. Tradition fostered it. though in general,
it has never been given to mankind to practise it. Secondly, it has no basis in the
Samhita, nor eorroboration in any other work of the Vedie period which eould be
contemporaneous with it.

Now to the pame Sunaééepa itself. It oceurs in the Samhiti thrice as already
pointed out (RV 1.24.12,13; 5.2.7). Other expressions in the Veda with Suna
prefixed are Sundprstha, 1% Sunfihotra,’® Stnisira,'s? Siinesita.’® The word $una
itzelf oecurs twelve times,*® in two forms Siinab (thrice) and $unfim (nine times).
The Tindya Mahibrihmana mentions a Sunaskarna,1

155. 7.80.1.
156, 2.18.6; 41.14; 17.

157. 4.57.5: 8. The Nighanfu mentions the word with a double accent as a devatd-
dvandva—Sunisira (Nigh. 5.3.34). But in the Samhitd, the word is intitinlly accented—
Sanasim

-

158, 8.46.28.

150. Sunnh 1.182.4; 4.18.18; 5.55.8.
Sunadm 111748 ; 3.80.22 ; 4.8.11 ; 57.4%; 8'; 6.10.4; 10.1028; 126.7; 160.5. The
superimposed figures denote the number of times the word oceurs in the same stanza. For the
purpose of counting the number of oceurrences the whole stanza is tuken as one,

160. TB 17.12.6 Sunaskarna is the name of a king (mentioned is BSS also), son of Sibi
or of Baskiha who rmed o certain rite, the Sarvasira, and so died without disease. VI 2 p.
386, TaB, nlso called Paficavirméa Brilmans is translated into Eoglish by Caland (ASB publication
1931). :
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Sundiprstha is used as an adjective meaning * possessed of fine backs * (§obhana-
prstha) ; so also Stnesita (analysed as $tnd-isita) meaning * drawn or carried along
by the dog.’

Stindsira signifies a dual divinity namely Indra-Viyu. According to Yaska
(Nir. IX.40),"% it is Vayu and Aditya. Later, the expression signifies two agri-
cultural deities, the personifications probably of * the share and the plough’, as
Roth thinks.1s2

Sungihotra is the name of a Vedic Rsi, father of Grisamada who is the Seer of
the second Mandala. Thrice it has appeared in RV and in loe. pl. only—s$uni-
hotresu. Once interpreted as referring to sacrificial vessels of that designation
and twice as referring to the Sunahotras, the members of the Sunahotra family, 163

Though he does not figure in the Vedic text, we are quite familiar with the
versatile Saunaka under which name Grisamada is said to be known after he chang-
ed over from the Angiras to the Bhrgu family. In the Bhrgu family he was adopted
as the son of Sunaka.' It is however significant that, in the hymns he saw, he
styles himself as a Sunahotra.

Now the word sunam'® in the Veda is one of 20 names of sukha (happiness),
sometimes used adverbially also meaning * happily * (Nigh 8.6.11). Thus the
expressions, Sunahotra (one who sacrifices for the sake of happiness), Sunaprstha
(the horse which possesses happy, pleasurable, therefore fine backs), Sunaka
(the happy man) and Saunaka (son of the happy man)—all are of good import.
The adjective Sinesita * drawn by the dog,” (Suni-isita) is in that sense, an instance
of the aluk-samisa with the instrumental suffix not lost. Thus we see, so far as
the names of persons in the Vedic range are concerned the first member $una has
consistently conveyed good sense.

Why should it be different in the case of Stnaséépa ? The pada text
significantly enough does not analyse the word but shows the double aceent, which
is explained according to Panini 6.2.140—Ubhe vanaspatyidisu yugapat (SK
3871).2%  The first member here is sunah which is, apparently, genitive singular

161.  Suno Vayuh éu etyantarikse sira idityah suranit (Nir. IX. 40).

162. VI, I1, p. 8s6.

163, Sukhena hilyate somo vair iti sunahotrih patraviesih—Sayana on RV 2,156, Suna-
hotresu Grtsamadesy  asmisu (2.41.14, 17). Preface to Second Mnudaln—-mgglnludm;a
Grtsamada rsib | Sa ca piirvam Angimsakiile Sunahotrasya putrah san yajfiakile asurair grhita
Indrens mocitah | Paicat_tadvacanenaiva B ule Sunakn-putro {{nrt!amndanimi abshit,
Tathi cdnukramaniki—Ya Afigirasas Saunahotro bhitvs bhirgavas Saunako'bhavat sa Grtsama.
do divitlyam mandalam apasyad iti | Tatha tasyaiva Saunakasyvn vacanum Rsyanukrumane—

Tvam Agna iti G;umnadmﬁwmknﬂhrguumgahl”
Sannahotrah prakrtya tu ya Abgirnsa ucyate ||
1a4. Thid.

165, Dr. A. Venkatasubbiah in his word study anpues that sunam * signifies or :
{;rirn = denr, e ete., und secondarily, sviya or own. The meaning sukﬂ wﬂﬂﬂ;ﬂi
u{elh.u nuthor of the Nighanfu seems to be but an approximate equivalent of the original priya,
ke all approximations, not quite accumte,” 61-68 IA. LVI(1927). Dr. AV, has publishied
his essays in book form entitled * Vedic Shﬂﬁ:“ published at Devaprasida, Myosre,
185, Y, ti B ti Sacipati Tuniinapat Naridamsah

Trspivaritri Lambavisvavavasan i -
spatyiidib. See also VG, p. 96, TR MRt i v
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of évan, *dog’. It is a case, again, like &lnd-isita, for the aluk. But as true
Vedic application demands, we should explore whether sunal in this eompound
cannot mean or relate to happiness, In our opinion it can,

Before proceeding to elucidate this point, it would be well to discuss the other
difficult member, Sepa. This word is mentioned in the Nighantu along with
Vaitasih among 26 duets of names."  The meaning is not given.'® The Nirukta
explains as follows : * Sepo Vaitasa iti pumsprajananasya | Sepas Sapateh spréati-
karmano vaitaso vitastam bhavati //"—S8epa and vaitasa are names of man's
genital organ ; Sepa from Sap to touch and vaitasa beeause it is contracted.!®®
The etymology is not supported by proper authority. Yaska was full of fancy.
no doubt, but when he is likely to mislead, we have to look elsewhere.  According
to Unddi, $epa is derived from4/ 4 to lie down or sleep, I1 A with the suffixes put
and asun, which yields the form fepas. But the word ending in a is also found
in usage as in ‘ prahfirima S$épam "%

Sepa is associated with sipi in RV 7.100. 5-6 meaning rasmi (ray) as explained
by Yiska. Reminiseent of this, sepa must mean brightness or lustre:

Préi tit te ady4 Sipivists nima

Aryih $amsimi vayfindni vidviin /
Tam tvi grpimi tavisam dtavyin
Ksayvantam asyé rdjasah pariké [/
Kim it te visno pariciksyam bhiit

Pra yad vavaksé dipivisté asmi |

M3 virpo asmiid dpa githa etit

Y#d anydriipah samithé babhiitha /7

Here Sipivista is used in two senses : (1) uncovered like the membrum virile
(2) enveloped by rays.'™ Now unless urged by the authority of these ancient

167. ...Sépah/ vaitasdh | ...t sadvimsatic dviss uttaripi ndmini [ Nigh. 3.29.

168. Dr. 5. K. Belvalkar thinks that this and the subsequent section of Ch. IIT of the
Nighantu are, possibly, additions by a later hand. Being mere lists of words, the supposition
is that, like the words (aikapadikas) of Ch. IV, they are also “anavagatasnmskira’ mn‘ﬂ whiose
make-up, signi oe ete. are not known, We submit that sections 28 and 30 of Ch. III may
just be two lists of words which were of the nature of annvagatnsamskira appended by the first

jlers themselves, Did not the criginal compilers of the Nighapju (say of the three
chapters) meet with difficult words at all in the Vedan ¥ —HReference ATIOC 11 (Calcutta) 8. K.
Belvalkar on the Literary Strata of the Rgveda.

160, Nir. 8.21. Yisyam udintah pmhirima $épam (RY 10.85.37) is quoted ns examiple.
Vaitaso vitastam upaksipam bhavati priganusmaranit striyih—Durga.

170, S svapoe, Vpidtibhyim ripasvidgayoh put ea | (Un 640) and Sarvadhitubhyah
asun | (Un 628), Henece chm. Yadyapi Sepassabdah sakirintah gaurlingam ci
ityamara-prayogat, tathipi sino nipitanid aupddike papratyaye akirintopyastyeva |

171. Tr. * Resplendent Vispu, T, the master of the offering, knowing the objects that are
to be known, glorify today thy name : I, who am feeble, praise thee who art powerful, dwelling
in a remote region of workd.

What is to be laimed, O Visou, of thee, when thou sayest, T am Sipivista? Conceal
not, from us, thy form, although thou hast engaged under a different form in battle.”—Wilson.

172, Nir. 5.7-8. “ Sipivisto vispur iti Visnor dve npiman! bhavatah | EKutsitirthiyam
bhavatitysupamanyavah " | Sepa iva nirvestiteh (kutsitirthe) | Sipibhi raémibhir &vistah it vi |
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propounders of Vedic thought like Yiska and Aupamanyava, there is nothing
by way of internal evidence in the verses just quoted to support the kutsitirtha,
the low sense, It is not infrequent that some good words are abused or used in
a euphemistic way to denote some indecent things in human life ; the psychology
is one of hearty aversion to give utterance to obscene things, e.g. the use of the word
marma and pradhina, the dialectal sense of which eannot even enter the lexicons.
In the same manner it is not unlikely that an excellent word like Sipi meaning
ray was abused. What harm if we restore it to its original purity and understand
by Sepa (Sipir eva Sepah) a sense like ray, lustre, brilliance ete.? The point is
that Sipi or $epa does not directly mean man's genital organ. It can mean
other things also, specially because the older work Nighantu has abstained from
specifying its meaning,

There is some support that we can find from other classical languages,173
Compare Latin cipus, cippus and its Gk. analogue sKotros, which mean a pile,
post, pillar, staff, bar, ete. In the light of this, the original significance of éepa may
be taken as a pillar or a post. And, if the first member in Sunaséepa can be under-
stood in the sense of sukha, happiness, the whole name yields a pleasant sense,
viz. a pillar of happiness—a sense which is in perfect keeping with the great idea
of Deliverance for which Sunaséepa is all the time remembered,

This meaning is possible if the compound could be construed as a tatpurusa :
sunasya (sukhasya) Sepah (stambhab) Sunaséepah. How to account for the
sibilant in between : it ought to be Sunasepah? This is easily accounted by
Pinini 6.1.157 (Sk. 1073)—Piraskaraprabhrtini ea samjfiivim | which the Siddh-
inta Kaumudi expands : etani sasutkini nipityante nimni | paraskarah [ kiskin-
dha | tad brhatoh ete. | coradevatayor iti samudiyopadhih | taskaraly / Brhaspatih /
-.Vanaspatih [ ityidi | akrtiganoyam |

The Tattvabodhini adds, with the flavour of a double-entendre,—akrtiganoy-
amiti [ Tena $atit pardni—paradéatani kiirydnityadi siddham |, suggesting that
hundreds of such forms can be made, the word paraséata itself being an example |

Thus the aphorism and its vrtikas declare that the instances are not limited
and that on their analogy many others in usage can be comprehended, Moreover,
Vanaspati (and hence Vanaspatyidi) is also added as coming within the purview
of this rule. Sunaséepa is definitely included in the Vanaspatigana?™ which,
while taking the double accent which is a privilege peculiar to its own group, shares
other grammatical ineidences also, the sudigama in this case. Apart from the
technical rule, it is needless to stress the phonetie rationale in the expression Sunas-
sepa, where the sibilant helps to step up the pronunciation from the sonant to the
surd. The argumentation reaches a fine point indeed, which may, in a way, be
considered unnecessary beeause the human element in language sometimes defies

173. K. F. Johansson's note on $epa.  Indische Miszellen, IF 3.913.
174. Supra Note 186,
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- all rule; well, in fact it originates the rules and is unserupulous enough to foree
- ﬁemplmns also. The Tattvabodhini makes a very pertinent statement under
S e the Paraskara-Siitra :

) 1 Piram karoti paraskarah, kimapi dhatte kiskindha, kim kim dadhati
. & vi [ Vastutastu ridhisabdi ete kathafeid vyutpadyanta iti avayavirthe
. _ nigrahah kiryah 17

L Tl
- The words are there in language ; attempts will be made to analyse and understand
%‘; 5 ﬁu!m, there is no point in being fastidious. Thus the word Sunaséepa can be
S analysed as a tatpurusa-samisa : Sunasya sepah, being entitled to the sudiguma
: as a member of the Vanaspati group which in turn is influenced by the Paraskara
rule.

- This discussion encourages us to think that the padapatha of Sunaséepa is
faulty and requires to be emended, from Sinah-sépah to Suni-éépab. This
involves us in a difficulty relating to the accent of the first member. The rule,
Ubhe vanaspatyiidisu yugapat,!™ prescribes to the two members their own accent
(ubhayapadaprakrtisvaratva). According to this, Suna as noun meaning happiness
takes the pratipadika-svaral™ ie. accent on the final and is so marked in the
Nighaptu—Sunim. But the text, has $inab, the initial accent pointing to the
great likelihood of its being, even originally, the gen. sing. of $van, substantive ;
for in $tnab, the genitive, being a sup-pratyaya, is unaccented ;'™ the aceent
remains on the stem.

Whereas we have sufficient ground to put up a case for the emendation of
the pada-text, the emendation of the accent thereof is a natural corollary : Suns-
$épah : Sunaséépah. Following the tendency of the scholiast, it is not difficult
to argue for the initial accent of Suna even as a substantive. The pritipadika-
svara is taken advantage of, usually, when the word defies derivation according
to Sakatiyana (the Upadi-sitras). Indeed this exercise is a somewhat thankless
job beeause in great many cases the root-meaning hardly helps the semantic under-
standing of the word. ~ All the same it speaks of the profound linguistic speculations
of the ancient grammarians to have evolved a grammatical machinery which can
dissect the word into its very elements. Therefore derive Sunam from+/ éun, to
go, VI P'"™ Add the suffix asun provided by * Sarvadhitubhyah asun™ (Up.
628) ; we get the form $anas which has the initial accent,™ meaning, movement,

175. The first sentence is an epitome of the com., the second is a quotation. See SK. with
Tattvabodhini ete. (Nirpayasigar, Bombay 1942), p. 221 (Sk. 1073).

178. Sk. 3871 (P. VL2.40) -

177. Phif I 1 following Sk. 3704. ** Phisonta udittah "

178. Sk. 3706 (P III 1.4) * anudittan suppitae.”

179. Dhé. 1428 Suna gatau (tu. pase) (Sk. NS edn. p. 410). Dhi 1337 ace. BORI (Chitrav-
Piathak). What a wide dig:rem in the enumeration of the roots, almost to a hundred. Such
differences are found in the Aspidhyiyi and the Siddhanta Kaumudi also from publication to
publication, A standard edition of all these works which are indispensable to every scholar is
a great desiderntum.,

180. SK. 3683 (P. VI 1.197) finityadir nityam.

Bull DCRI xi-16
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progress, prosperity, happiness. Further, Stinasah $epah Siinadéépab, which
explanation has not got to invoke the sudigama at all '8 Why not prefer this
explanation which agrees with the given accent of the Vedic Text? It is for the
simple reason that a certain Vedic tradition had already a word like sunfim meaning
happiness and on the analogy of other Vedic words like Brhaspati, Stina&épa also
could be more authoritatively explained.

There is a further important clue in this logical procedure which led us to
venture on an emendation of the Pada-text and through that—may the Gods
forgive !—on a slight change of accent in the Samhitd also. Here is a basis for
some eonjecture which is in no way idle. That we have interfered with the authen-
ticity or exactitude of the pada-pitha need cause no surprise. The pada-patha
is not infallible, as shown long ago by Yaska himself—

(a) Commenting on RV 5.89.1. (védindra citra mehéndsti) Yaska says—Yad
Indra citram ciyaniyam mamhaniyam dhanam asti | Yan ma iha nistiti v& trini
madhyamini padini " Durga, in support, adds :—Bahvreinim mehang ityekam
padam | Chandoginim trinvetini padini *“ ma iha na™ iti | The divergence
of the Pada and Samhita piathas is thus borne out by the evidence of the Simaveda.
Durga further characterises this ** mehani ™ as one of the anavagatas'® °not
understood’, of the vibhagainavagata type i.c. words whose division is not definitely

known. ”

(b) The svarinavagata, an expression which raises difficulty of accent, has
resulted in an erroneous pada-patha e.g. in * Vine ni vayo nyadhiyi edkdn 184
RV 10.28.1. Commenting on this, Yaska says:—Vana iva viyo veh putras
ciyanniti v& kimayaména iti vi [ veti ca ya iti ea cakira Sikalyah /| Udattam
tvevam dkhyitam abhavisyat asusaméptas efirthah /—Sikalya has analysed
viiyah into vi and yah : then the finite verb would have had the accent!® and the
sense would have been incomplete.

(¢) We have now added the case of Stinadéépa. It is our belief that the story
of Siinadéépa, as given in AB, was current with its component parts developed, by
the time Sikalya formulated the pada-pitha ; and that sﬁ.kalyn, while he pieced
together the Sarhiti and provided the division into words ($akala = bits), very
probably exercised the liberties of an editor and exponent. This eircumstance

181, Sunas and Sunam may both be ndmissible like fepas and depn as adverted to above.
Words that end in —n as well as —s are not uncommon, e.g. nubham, nabhas ; tapam, :
saham, sahas ; maham, muhas ; tamam, tamas ; mjam, mjas.—from Dviripa-kosa qunm
Tattvabadhini on Up, 628 (p. 560 Sk. X5 Edn. 1942).

182, Nir. IV 4. (p. 860 BSS Vol 1)

188. The anavagatasamskiiras are of ten Kinds. That is, the words offer difficulties in
e Ry e aRat | gt oa s STy damekird gy yibiAgH-
krama-viksepa-sdhyihira-vya esu cibhidheyam apeksyn nirvacanam kartavyam
See pp. 857-858 Nirukta-Bhadkamkar—1. BSS, e /

184, Nir. VI 23, See pp. 600, 603, Bhadkamkar T (BSS),
185, P.VIII 1,06 (Sk. 3070) Yadvrttannityam. Durga has fully e ined the
of the pada-paths. ** Etasmin nigame padavibhigngatah kndeid ﬁdmt:'m fiha b
603.

ete. ete. ' p.
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lends support to the view that RV 1.24.12-13 are a later interpolation, probably
by Sakalya, which hypothesis we submitted in the early part of this essay. RV
5.2.6 “Sindé cicchépam ” must be regarded as an anavagatasamskira of the
viksepinavagata type i.e. words whose separation into parts becomes unintellig-
ible 158

(d) Many a verse from the Rgveda we find repeated in the other Samhitas.
In this process, many variae lectiones will reveal themselves. In dealing with
RV 3.31.6, in the previous chapter, we recorded a number of v.1.1%7 between RV,
MS and TB. Some v.1. are found in AV also (¢f. RV 4.57.8 with AV 3.17.5, for
instanee)., This fact is cited just to reconcile onesell to the fact that the most
wonderfully accurate transmission of the Vedic texts withal, a few variations or
even pitfalls here and there—utterly negligible, indeed, in proportion to the huge
mass of literature—may be discovered ; it may not be sin to know them! Even
so with the pada-pitha.

One more point before concluding this investigation. Sunaséepa is also
written with aspiration as Sunaséepha. This is a post-Vedic phonetic change only,
perhnps contributed by the Ganda country. We find the pha in Gorresio’s text
of Ram. Wilson has adopted that spelling in his translation of the Visou Purina
(quarto) and opines that is the * usually written form,"'* which statement reminds
us of his long stay in Caleutta. The English translations of Purdnie texts from
Bengal adopt the pha while the Vedic texts of the BI series stick to the original
form, pa. Yet, some etymological reflection may not be undue. Sepha is remini-
seent of Sipha or Siph, just as Sepa is of Sipi. Siphi, or Siphi-kanda according
to Amarasimha, means fibre, stalk, or fibrous root.'® Monier Williams records
both m. and f. forms of the word, meaning fibrous root or root in general,
Even this dialectal change helps the understanding of Sepha in a good sense : thus
$unasya sukhasya $epho milam, *the root of happiness’. Suna&epha of the
story became that to the Aryan folk after the great Deliverance.

The orthography of Sunaééepa requires mention. It is most commonly written
as Sunahsepa ; in devandgari script also, with a visarga after Suna. If this practice
is meant to remind ourselves of the aluk, it is indeed scholarly precision. Inour
humble opinion, the phonetic delicacy is thereby disregarded ; try to pronounce
as it is written—writing, we hope, is meant to follow pronuciation ; then, we see
the rigidity of the canon or of our understanding thereof. Even granting the
aluk, what precludes the visarga from colaescing with the succeeding sibilant ¥
Double £ is not at all hard to pronounce being a breathed sound ; it only requires

166. See Durga on p. 858 already cited. e.g. * dyivi nah prthivi™ iti yathd of. BD 2115
which recommends the order of words acconding to their sense—* arthiid isit kramo yatha,®
giving n third example nard vi samsam. Cf. RV Pr. 2.43.

187. Notes 18, 22 and 24.

188. Note on RV 1.24 in his translation of RV Vol. 1, p. 59 of the original edition. Morcover,
he persists in writing the word as sakirdnta, Sunabéepas, which is a fad similar to his Viswadevas,
not Visvedevas ! Such instances are not uncommon among scholars in general.

189. Karahftss siphikandah kinjalkah kesaro’striyim |
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a little more breath !  On the other hand, imagine the convulsions in the resonance
chamber when we pronounce the visarga followed by the first sibilant §, the two
to be pronounced as distinet sounds. It is to avoid this strain on the vocal organs
that rules like the Piraskara one are conceived. It will be equally just to respect
* Paraskaraprabhrtini’® (Sk. 1073) in this case; and the famous maxim about
coalescence :

Samhitaikapade nityd nityd dhatipasargayoh /
nitya samiise vikye tu si vivaksim apeksate /[

Bv Pritisikhya clinches the whole issue when it says that the visarga before
a breathed conjunct consonant is wrong and definitely gives the correct form
as Sunadéepa [samyogdder dsmapah pirvam dhur visarjaniyam adhikam
svaropadhat /*]

The current orthography of words like Sarmkara and alamkira urges eomment,
but we must desist out of deference to the revered teachers. Liberty is nobody’s -
monepoly, yet it is evervbody’s first elaim !

To sum up ;

(@) The ugliness of the name Sunaééepa and of the antecedents of his personal-
ity are a later faney, dating, possibly, even from the time of the pada-patha. Its
original significance points to Suna&epa being a * pillar of happiness.’1%

() The pada-patha of the word Sanaséépah, given as Stinahéépah, reminding
us of the aluksamisa and also of the first member being the gen. sing. of Svan,
is defective. An emendation thereof as Stna-$épah. is not illogical !®a

(¢) With a little shifting of the accent, the emendation will be better as
Sunaséépah in the samhiti-piatha and Suna-$épab in the pada.

(d) The pada-pitha is not infallible as proved by the ancient exponent of
the Veda, Yaska, whose eriticism of its author Sikalya is marked by a peculiar

candour, which warrants a supposition that the pada-kara was not far anterior of
- the Nirukta-kéra.,

(¢) The word Sunaséepa eame to have an aspiration at the end (Sunadéepha),
as a dialectal peculiarity, found in the regions of Bengal.

(f) The orthography of the word Sunadéepa requires proper appreciation.
Sunaséepa is the correct form, whereas SunahSepa is wrong, unscientific and
pretentious.

1900. Compare the expression. He is o tower of strength.

100a RV Pritl. XIV 83 and 30. ed. and t by Dr, Mangal Deva Sas i
Il and 111 are published &'ﬁmm and Lahore) 1081, 1987, € Uvath:im mmﬁ"i’i
uﬁtr:m.S\nmPndhﬁtnmy fgmanah pirvam adhikam visarjaniyam shuh | sa doso
varjyah | Aguin on Nissapl cte, itvele'vikrmmi bhavanti | Etesu vikmmo
visarjaniyvah ndnqow.ﬁyﬂ”&mﬂnp-h (RV I 24.12) ete.
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XI

SUMMARY
1. The story of Sunaéiepa’s deliverance!® is a Vedic fact. According to
one Seer, Sunadéepa was saved from a thousand-fold stake by Agni (RV 5.2.7)
while another singer paises Varuna for having freed him from his bonds (1 24.12,18).
Sunaddepn himself is one among the centurion seers (fatarcins : seers of hundred
verses) to whom is attributed the revelation of the first mandala of the Regveda,

2. The other Samhitis know him as seized by Varupa (varuna-grhita) and
then freed on praising him with RV 1.24.15 (Uduttamém), which is a very favourite
prayer to Varuna, in almost all the Sarhitis, that he might graciously release the
worshipper from his threefold pasa, at the head, in the middle and at the bottom.
This stanza in later times inspired a philosophic interpretation, that it was an
appeal for freedom from worldly ties.

8. Itis the Aitareya Brihmana (7.13-18) that spins a complete narrative of
the legend. It is repeated, with slight difference only, by the Sankhavana Srauta
Siitra. The central theme of Sunaséepa’s escape from saerificial immolation has
been linked at the beginning and at the end to two other episodes. The introdue-
tory link is provided by Harifeandra and his son Rohita whose entanglement
with God Varupa brings about the main event of sacrificing Sunadéepa. The
concluding link is provided by Visvimitra, the universal friend, to whose family
Sunaééepa after release is adopted as the eldest son inheriting both regal authority
and divine lore from the adoptive father. The narrative is a mixture of the Brih-
manic prose and the popular giatha. It has been supposed that the legend perhaps
existed in the form of a ballad even before AB.

4. Works like the Sarvinukramni which are but ancillaries to the Veda
repeat the story as given in AB. The famous commentators, Sadgurudisya and
Sayapa and their ditto Dyd Dviveda scrupulously follow AB and show no
influence of the other version of the story, though it was positively current in
their times,

5. In later literature, the two epics, the Harivamsa and Viyu Purina present
a different version of the story, which is believed to reflect the popular account of
it. The Brahma, Bhigavata and Devi Bhigavata repeat the Aitareya, herein
called the orthodox version, with slight innovations here and there which reflect
the local taste and temperament in their respective ages.

6. The Legend of Sunadéepa provides good scope for sociological study in
successive stages. The eager theorist can suspect cannibalism and human sacrifice
once upon a time. Sale of children and eating dog’s flesh are indications of the

191. It was stated above that the nd of Sunnééepn was prescribed to be recited at the
Coronation ceremony of W. H. Hobinson states that this corresponds to the precise
point where a copy of the Bible is nted by Bi to the British i when
crowned at Westminster.  (See * The Golden Legend of India or the story of India’s god-given
Cynosure * by W. H. Robinson, Luzac & Co., London, 1811).
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extent to which poverty could drive the people. Manu absolves the ancient rsis
of the taint of crime nevertheless.1® The theory of the prevalence of human
sacrifice is rejected by almost all scholars, It is provided for in some sociological
texts to give the stamp of perfection to the theoretical structure of sacrifice. The
Sunaséepa Legend is a protest against hunfan sacrifice which the Aryans found
prevalent in the land, when they arrived from the north-western regions. The
Indus Valley experts have unearthed evidenee to think that human sacrifice
prevailed as a custom in the age envisaged by the finds.

7. A study of the name Sunaséepa has been presented in detail in an attempt
to inquire whether the name was, in the time of RV, of an uncomplimentary signifi-
cance. It has been possible to establish that it could have signified worthily, a
“ pillar of happiness ™ in consonance with the great idea of Deliverance for which
Sunaséepa’s name is immortalised. Sunabpuccha and Sunolingila are spurious
names, and the coneept of the * middle one,” to propound which only these names
were conceivegd, is psychologically unsound and, what is more, prone to inculeate
unethical ideas into credulous minds. Incidentlly, the infallibility of the pada-
pitha and its hoary antiquity within the Vedic Age have become matters of doubt.
Human nature being the same always, the sacred texts seem to be no exeeption
to the falterings of transmission through the holiest agencies of old, the Rsis and

the Aedryas. '

182, Ajigartas sutam lantum upisarpad bubhuksitab |
na cilipyata pipens ksutpratikiram dcarmn [/ (MS 10.105)
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CHAPTER 111

VASISTHA AND VISVAMITRA

VasisTHA and VISvAMITRA are among the foremost seers of the Rgveda. They
are rega:ded as having seen entire Mandalas (mandaladrastarahb), the seventh
(104 hymns) and the third (62 hymns) respectively. There have been innumerable
references to the two sages in Sanskrit Literature, ancient and modern, Much
has been written also about them by Orientalists of the past and present century.
Nothing new and sensational can be unearthed now. The purpose of this study
is mainly to unravel the problem of the ancient feud between Vasistha and Visvi-
mitra and understand their mutual relationship in its true perspective. Let us
first know what our most ancient authority, the Rgveda, has to say about them,
comment and criticism being put off to a later section of the chapter. For the
sake- of convenience, we just invert the order and deal with Visvimitra first. In
the Rgvedie compilation, Viévamitra’s is the earlier mandala. It is but accidental,
carrying absolutely no significance of relative superiority. It is not a case for the
maxim °‘abhyarhitam pirvam’!

I

RoevEDa
(A) VISVAMITRA—
There are eight contexts in RV in which the name of Visvimitra occurs! :—
curiously, all grammatical cases are represented except the accusative.
1. Viévamitro vad dvahat Sudisam III 53.9
2. Visvimitriva didato maghini III 53.7
8. Visvimitrasya raksati 1II 53.12,
Visviimitrd ardsata III 53.13.
5. VisviAmitri utd ta Indra ninim X 89.17.
. Vigvimitrebhir idhyate djasrah IIT 1.21.
7. Revad Agne Visvimitresu $dm yoh I1118.4.
8. Prati Viévimitra-Jamadagni dime X 167.4.
(1) Mahdm fsir devaji devéajité'stabhnat Sindhum arpavam
nredksab /
Visvimitro viid dvahat Suddsam apriyiyata Kusikébhir
Indrah // (III 58.9).

1. Consult Manx Miller's Indices attached to the third and fourth wlumuﬂtbehﬂ
Edition, also Bloomfield's Vedic Concordance.
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Translation—

Great Rsi, heaven-born, (he) favoured of the gods, leader of men, stopped
the river in floods. When (such a) Viéviimitra steered Sudis through, Indra
was pleased with the Kudikas.

(2) Imé Bhojd Angiraso viriipih
Diviisputriiso asurasya virdh |
Visvimitriya didato maghéni
Sahasrasavé pratiranta dyuh // III 58.7.
Translation— ]

These Bhojas,? these various Angirasas, and these heroic sons of mighty
heaven indeed, increase my life, by bestowing on me riches in this thousand-
offer-sacrifice.

(3) Ya imé rodasi ubhé
ahfim indram #tustavam
Visvamitrasya raksati
Brahmediam Bhiratam janam [/ TII 53.12.
Translation—
I have made these Heaven and Earth extol Indra, and (surely) this prayer
of VisvAmitra protects the Bhiirata® race.
(4) Viévdmitrd ardsata
Brahméndriaya vajrine |
Karad innah surddhasab [/ III 58.13.
Translation— :
The Viévimitras have addressed a prayer to Indra, the wielder of the
thunderbolt. He will indeed make us very opulent.
(5) Evé te vayim Indra bhufijatindm
Vidy&ma sumatinim névanim |
Vidyima vistor dvasi grofnto
Visvamitrd utd ta Indra niindm /| X §9.17.
Translation— b
May we, O Indra, the descendants® of Visvamitra, sincerely praising you
through the day for protection, obtain thy proteeting (favours), may we obtain
thy recent (favours}).
(6) Janmaifijanman nfhoto® jataveddh
Visviimitrebhir idhyate Ajasrab |
Tisya vayim sumatai yajiifyasya
Api bhadré saumanasé syma [/ III 1.21.

2. Bhojas not mentioned among the manusya-names of the Nighantu (11.3) as for instance
the Turvadas, Druhyus, Yadus ete.

3. According to Nighaotu TIT 18 Bharatih (Bhiratih) and Kuravah are among the eight
Rtvic-names : Bhimtam Bhoarsta-knlam janam  raksati—Saynna.

4. The Visvimitras who figure in this mandala are Rsabha, Kata, Utkila Kitya, Gathin
Kaudikn, Devadmvas and Devavita ( Bhiratan), Pﬂjipn‘ll Vaidvimitm. Outside t
o 30), 1 alis Astaka (X 104), Purbion (X 100) andl Aghorssrton Nkt
ap (RV X 80), 50 (X 104}, na (X 160) and Agl -
qﬁrﬁ‘m (X 90} ] e :

5. Janman-janman sarvesu manusyesu nihito Jatavedih [/ Sayana.
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Translation—
The sacred fire (Jitavedas) is indeed képt by every man, but the Visvi-
mitras kindle him ever more. May we, who already enjoy his favour, ever
be in the good hooks of that adorable (deity) !

(7) Uechocisi sahasasputra® stutih
Brhid viyah sasaminésu dhehi |
Revad Agne Visvamitresu $am yoh
Marmrjmi te tanvim bhiiri krtvah |/
(Seer Kata) ITT 18.4.

Translation—

Arise, O son of strength, as you are praised. Confer abundant food and
wealth upon us, the Visvimitras who praise you. Grant us exemption from
sickness and danger. We shall, O Energiser Agni, sprinkle your person
profusely (with ghee, butter, milk ete.).

(8) Présiito bhaksam akaram carfivipj
Stéomam cemam prathaméh strir Gnmrje |
Suté siténa yadyigaman vim
Prati Visvimitra-Jamadagni dime |/ X 167.4.

Translation—

Inspired by you,~I have prepared the food with the caru (also), and as
chief worshipper, I fashion this hymn of praise. (Indra replies) Yes, O
Viéviimitra and Jamadagni, as the Soma is being pressed in your sacrificial
home, I will come with gifts (then, you will offer me the hymn).

The above references are adequate enough to give us a sketch of the sage
Visviimitra of the Rgveda. He is a great rsi, god’s favourite and wonder-worker.
His connection with Sudis, the Bhojas and the Bharatas has been expressed. He
has the co-operation and regard of other priests, Jamadagni, Angirasas and the
Maruts. His was the leading part as priest at a thousand-offer-sacrifice (111 53.7).
He wielded great influence as he made heaven and earth extol Indra and was
confident that his prayer to that Deity would ensure protection to his disciples the
Bharatas. He is not less efficient in composing beautiful hymns, hearing which
the gods, specially Indra, would shower hounty upon him and his followers. Final-
ly, his descendants, the Visvimitras, have kept up the great tradition set up by
him. They continue to be Indra’s favourites, for one of them invokes Indra as
a Kaunsika (I 10.11). As the seer Remr says, the Visviimitras always enjoy the
favours of Indra.

6. The pada-pitha divides this into two words sahasah and putm, but both have last
uccent apparently on sccount of “ dmantritasyn ca ** (Papini VIIL 1.18), though *sahasah’
being in the genitive cannot come under that rule. The sarvinudiatts will apply to it only if
itis as one with * putra.’ Could it be one word like Vicaspati 7
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The wonderful achievement of Viévimitra, referred to above (Il 53.9), is
the subject of an entire hymn viz IIL 83. It is in the shape of a dialogue between
Viéviimitra and the Rivers, at the confluence of the Vipas and Sutudri (Beas and
Sutlej). The sage prays to the Rivers to become fordable for him and his royal
patorn Sudds and his retinue, The Rivers feel flattered of course by his prayer,
but do not comply because they have had to obey a higher Power. But Visva-
mitra’s repeated appeal in fulsome words moves them in the end to oblige him.

RV III 58 is an important hymn giving us the personal history of Visvimitra
in another episode viz. the conduct of the Horse-sacrifice (aévamedha) on behalf
of the Bharatas. This part of the hymn constitutes very good poetry. Visvimitra
entreats Indra to stay at the sacrifice, not to go away : entreats him as a son
entreats the father by holding the skirts of his garment. Then he calls upon the
Adhvaryu to join in the reception, commends the soma-offer throngh the favourite
linison Agni, feels much gratified at his officiating at the ASvamedha; the Bhojas,
the Angirasas and the Maruts honour him. He then draws inspiration through
his earlier deeds of glory, viz. the erossing of the Rivers and helping Sudas’s sacrifice
whereby he elevated himself in the estimation of Indra. And he further encourages
the Kusikas to praise more and drink more along with the great gods. Surely,
the wielder of the thunderbolt, Indra, to whom the Visvimitras have offered praise,
will make them affluent. In stanza 14, the great sage switches on to a different
strain, as is not unnatural for a man in power for the time being. It is a famous
verse, which has drawn the attention of scholars? especially regarding Vedic geo-
graphy—

Kim te krpvanti Kikatesu givo

Nisiram duhré na tapanti gharmam |

X no bhara primagandasya védo

Naicisakhim maghavan randhayi nah [/ IIT 58-14.
Translation— :

What will the cattle do for you in the Kikata country ? They do not
draw milk for preparing the soma, nor do they heat the * gharma * (a sacrificial
vessel) with milk in it. Bring us the wealth of Pramaganda as well as the
holdings of the Nicafikha.

It is not impossible that there is some sarcasm behind this utterance of |
Visvamitra directed against his enemies. It is the business of Indra to go to any
person that praises, here Indra is dissuaded from such a solicitude : what will
they do for you in a damned, unmentionable, (Kikata is a harsh enough name, by
the way) out of the way place, those cattle (gAvah in the sense of pasu) i.e. barbarous
people? They make no offering, perform no rite. They are usurers and of low
birth. Carry away their wealth for us, O Indra. Such is the venom that Visvi-
mitra is capable of pouring against the enemy.

7 See* Kikata in RE-Sambhiti " by K. C. Chattopadhynya, Allahal in the Woolner Com-
mmmﬂkn‘b’nl!nu.lqhnm. Sta n.]f mndmhmmmmhj:ctmm_cﬂmw
says Kikaja is Kuruksetra and not as some other scholars have said. ¢f. VI I p. 158,
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The next two verses of the hymn (ITT 53.15-16) are indicative of Visvimitra’s
discomfiture on one oceasion. Visvimitra became a vietim of unconseciousness
(amnti) ; then the Sasarpari (trumpet-like sound) given out by Jamadagni restored
him. Sasarpari put new life into Vidvamitra,

The last four verses of the hymn are the notorious Vasistha-dvesinyah alleged
to be imprecations against Vasistha. Durgiciirya, being a Kipisthala Visistha,
refuses to comment on them (com. Nir. IV 14.2). In point of fact, these are ex-
pressions of hatred and raillery against an enemy in general; he is not specified
as this or that person. The learned people never care to ridicule the ignorant.
Surely people would not put forward an ass to compete with a horse. ** May he
who hates us be downfallen and may his vital breath abandon him whom we hate.”
Still worse, he * heats (the enemy) like an axe and cuts him like a Simbala tree " ;
(the enemy) ® vomits foam like a seething and overboiling cauldron.’®

(B) VASISTHA

The'word Vasistha has been used in the Rgveda no less than fifty times. On
a few oceasions only (IT 9.1, VII 1.8, X 15.8, 93.17) it is used as an adjective meaning
best, excellent (vasumattama, visayvitrtama). The other references are sufficient
to present a concrete sketch of the personality of Vasistha and the achievements
of himself and his followers. The greatest deed of Vasistha is the success which
he brought to Sudis in the famous Battle of the Ten Kings (Dasardjia) (VII 18 ;
88), on which oceasion, he also, like Viévamitra, persuaded the River Parugni to
leave way to his disciple Sudis. Vasistha became the family priest of the Bharatas
and the people of the Trtsus prospered (VII 83,6). He was able to lure Indra
away from the Soma drink at Pisadyumna’s sacrifice, to the sacrifice which he
himself was eonducting (VII 33.2). He was equally the favourite of other gods.
The Aévins helped him out of a fix, though the oceasion is not specified (I 112.9).
Varupa gave him a lift on his ship (VII 88.5 and 4). The birth of the sage Vasistha
has been stated. but unfortunately, not in clear terms (VII 33.10-14); he was
born of the Apsaras Urvasi by Mitra and Varuna at a sacrifice. Siyapa believes
in the repeated births of Vasistha (VII 33.9).

Professor "-’ela;kar' has pointed out, in an admirable article, how in each
* Family-book "' (mandala), certain hymns can be marked out as * family-hymns *
i.e. hymns which describe the family history and glory of the seer of the mandala.
This invests the poetry of the Rgveda with a stamp of concreteness and realism.
A hymn of praise to a god, whom we cannot see, would otherwise, be airy nothing.

8. JUB (19a85) * Hymns to Indra by the Visviimitras ™ Tr. with snnotations by Prof.
H. D. Velankur. Arts. pp. 42-48. The notes are copious and provide a rare advantage to the
student of through them the opinions expressed by the celebrated German interpreters
of the Veda like 1, Geldner and Oldenberg.

., JBBRAS 1042, pp. 1-22. “ Family-hymns in the Family-mandalas " by Prof. H. D.
Velankar. They are RV IIT 33 and 53, IV 18, V 40, VI 47, VII 18,88. No family hymn is yet
traced in the 1T (Grisamada) Mandala. Aecording to Geldner (cited by Prof. Velankar), only
III 53, VI 47, and VII 38 were pointed out as family hymns.
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Now it is possible to get a brief, yet clear enough, sketeh of some of the great Vedic
personalities. The history and geography of Vedic India glimmer here and there,
lighting up at least a few patches of time and space. The history of the sages, for
instanee, can be traced to two to three generations if not more. Thus among the
Viévamitras we can traece three : Vidvimitra-Madhuechandas-Jeta, Visvimitra-
Kata-Utkila. So among the Vasisthas : Vasistha-Sakti-Parddara ete. Even so the
great rivers of the Punjab and Madhyadesa. Peoples and principalities like the
Bharatas, the Trtsus, the Purus, the Paficajanas and the Kikatas ete. have a histo-
rical reality about them. Yet we are warned not to suppose that these family-
hymns were made to design. They are but accidental and reflect what was in
vogue in Vedic society—uviz. that each family cherished the glory of its ancestors.

The family-hymns of the Vasisthas are pointed out to be two, i.e. VII 18 and
83. The main theme of the eighteenth hymn is the Battle of the Ten Kings which
is described in detail. There does not seem to be much aetion or melee in the
Battle. King Sudis had after all a small army and he was almost to be routed
as the enemy hosts hemmed in on three sides, with the powerful Parusni threaten-
ing the rear. The alternative was either to fight with the enemy straight and
take the consequences or to perish in the river stream. At this erucial moment
Vasistha's prayer to Indra brought about Sudis’s success. By his persuasive hymns
(which are not given as in the case of Visvimitra) the River Parusni rendered
herself shallow enough for the armies to cross over and by the time the enemies
pursued, the stream swelled to its original volume and velocity so that the rank
and file of the enemy were simply washed down marking several furrows on the
surface of the stream. The few that suceeeded in swimming across were easily
destroyed by Sudds. The deseription which is highly poetie, with subtle irony
to embellish it may be illustrated, by a few verses quoted below.1?

Arpimsi cit paprathing Suddsa

Indro gadhdnyakrpot supiri |

Sérdhantam Simytm ucithasya navyah
Sépam sindhiindm akrpod ddastih /| VII 18.5.

“ Indra made even the vastly flowing waters of (the Par_u:g:,li} shallow and easily
fordable to King Sudis. He who is fit to be honoured by our hymn made the
arrogant Simyu and his imprecations the floating dirt (on the su:facci of the River.”
Puroli it Turviso yaksur dsit
Riy¢é mitsyliso nisitd apiva |
Srustim cakrur Bhigavo Druhyévas ca
" Sakhi sikhiyam atarad visicoh /| -6

* Turvada, the sacrificer, himself beeame the cake-offering ; and so were also the
Matsyas, who thought as if they were specially fitted for receiving wealth ! The

10. The translations are generally from Prof. Velankar's JBERAS 1042,
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Bhrgus and the Druhyus followed them obediently ! In (each of) the two adjacent
streams of the fleeing foes, a friend did help another friend (to save his life) ! "1
Duradhyo Aditim srevéyanto
"eetdso vi jagrbhre Pérusnim |
Mahndivivyak prthivim patyamanah
Pasiuskavir atayacedyaminah |/ -8

** These ignorant fools of impious thonghts divided the stream of the Parusni,
trying to make the freely moving river go astray ! (And then) the poet (of the
enemy) lay down as a victim (following the cake-offering), looking steadfastly
(because dead !) and stretched himself over the earth in full length, thus mastering
it ! e

Iytr dartham na nyarthiam Paruspim

A404 canéd abhipitvim jagima |

Suddsa Indras sutiks amitrin =

Arandhayan minuse vidhrivacah /| -9

* They went to the Parusni to meet with a disaster like one who goes to meet a
goal. Even the swift (horse) could not reach the resting-place, i.e. the camp. For
the sake of Sudis, Indra subdued the gracefully (?) retreating encmies of impotent
words among men,"

Iyiic gdvo né yévasad dgopih

Yathikrtdm abhi mitram citdsah |

Pinigdvah pHninipresitisah

Srugtim eakrur niyito rintayas ca /| -10

*“They went away like cows without a keeper, (when driven out) from the pasture,
collecting themselves around a friend whom they eould possibly secure ; they
were sent down to the earth (by Indra) to possess cows in the form of the earth !
their horses and enjoyments obediently followed them there 1™

Ekam ea y6 viméatim ca sravasyil
Vaikarnéayor jiniin rdji nydstah |
Dasmo nd sddman ni $iédt barhih
Stirab sargam akrnod Indra esim /| -11

11 The whole trend is ironical, eruelly, as Prof. Velankar puts it. Prof. Velankar's inter-
pretation is quite original. Although ng totally from Siyana whose com. here, to be frank,
cannot help us to get a concrete and cogent picture of the fight, the Professor has hit off o brillinnt
idea by utmg purolih in the sense of puro)isa {ll’leumd“nl. * eake-offering." (purolih p;m
ﬂuudﬁti vii: Siyana!). Purolih is, perhaps, to be taken as a Nairoktaabbreviation of

elplessly does Wilson remark : * The legend, such as it is, is very obscurely told.” R# Tr. Val.
4, p. 57 n2)

12. The last line of the verse is, agnin, ironical. Prof. Velanknr takes ciyamina as an
adjective while Sayann considers it a patronymic. T!mmdnemntwimintheﬂhnudvlp
Mandala (VI 27.5 and 8) referring to Abhydvartin, a king of that name. In that Prof.
Velankar construes the word as a patronymic, ** Abhyiavartin Cayamiina.”" VFide JUB Sep.
1841 (Vol. X, part 2) pp. 97 and 100. of. VI I p. 260.
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“ King (Sudis) eut up his enemies like a lovely priest who cuts down the grass for
a sacrificial seat, when he overthrew the 21 peoples of the two Vikarnas with a
desire for fame. Brave Indra brought about their flight.”
Vi sadyd visva drmhitinyesim :
Indrah piiras sihasi saptd dardah |
Vyinavasya Titsave givam bhik
Jésma Partim vidathe mrdhrvieam [/ 13
“ In a moment did Indra batter down with force all the seven forts and other
strong places of these i.e. the enemies. He gave away the wealth of the Anu
prince to the Trtsu priest ; we have conquered the Piiru prince who had used
insolent words in the sacrificial assembly.”
Ni gavydva'navo Druhyivas ca
Sastib $atd susupub sit sahisra |
Sastir viriso adhi sid duvoyi
Visvéd Indrasya virid krtdni /| -14
* The loot-seeking Anus and the Drubyus numbering sixty hundred and six
thousand respectively, lay down in eternal slumber. (But) the brave warriors
{on our side) were (only) sixty and six more, (who did the same) to render service
(to Indra). Even all these brave deeds were the performances of Indra.”
Ardhém virdsya értapim anindrim /
Pérd &irdhantam nunude abhi ksdm /
indro manyim manyumio mimiaya
Bhejé pathé vartanim pityaméanah [/ —16
“ King Sudis drove down to the ground that enemy who was only a half warrior,
who drank the sacrificial food himself, who had no faith in Indra and who was
an arrogant person. Indra destroyed the fury of him who struck with fury.
He distributed paths (to men), being the Lord of the Way.”
Imam naro marutah sadeatinu
Divodasam na pitaram Suddsab |
Avistand Paijavanasya kétam
Dipdsam ksatrim ajiram duveyd |/ -25-
“ Dh, valiant Maruts wait upon this king as you did upon Divodisa, the ancestor
of Sudas, In a helpful manner, favour the heart's desire of Paijavana and also
his sovereign rule which is indestructible and never grows old.”
The other family hymn,'* VII 83, sings the glory of the Vasisthas in general and
also refers to the birth of the patriarch in particular : The opening verse is impressive—
Svityafico ma daksinatiskapardah
Dhiyamjinviiso abhi hi pramandih |
Uttisthan voee péiri barhiso nin
ni me dirdd avitave Vasisthih |/ VII 33,1,
dovats thereol, O the it ine. verse, Vasiatha i the s, the sons are the dcvath, 1o he
mln::ﬁliz,lmhthnddly anil the sons are the Rsis. 1t is also regarded as o samvids between

Vasistha. ¢f. Sarvii. (ed. Macdonell, p. 25) Svitvafeah sali
sapulrasym Iﬂp gi wn\rid.ll}[ ] i 5 Fog g g
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* The white-robed sages with the knot of their hair to the right have greatly
delighted me by stirring up my heart. (When I heard their hymn) I got up from
my grass-seat and said to the men around: “ The Vasisthas are not to be favoured
by me from a distance.”

Diirdd Indram anayannd suténa

Tird Vaisantim 4t pdntam ugram |
Padadyumnasya Vayatisya sémait
Sutdd Indro avroita Visisthin /| -2

* They brought Indra to themselves from afar by means of their pressed juice,
away from Vaisanta and in spite of the fierce Panta!! (Similarly) Indra chose
his Vasisthas (and went to them), leaving aside even the pressed juice of Pasa-
dyumna Viyata.”

Evén nii kam sindhum ebhis tatira

Evén ni kam Bhedam ebhir jagh@na |

Evén ni kam Dasarajiié Suddsam

Privad Indro brihmanid vo Vasisthah /| -8

* Thus did he eross the river Parusni with them ; thus did he kill Bheda with them.
Thus indeed did Indra save Sudis in the Dasarijiia war owing to your hymmn,
oh Vasisthas.”

Ud dydmivét trsnijo nathitdsah

Adidhayur Dasarajiié vrtdsah |

Visisthasya stuvati Indro asrot

Urim Titsubhyo akrod u lokam /| -5

**(The Trtsus) when surrounded and distressed in the Didarijiia war looked up
(to Indra for help), as thirsty men look up to the heaven (for rain). Indra heard
while Vasistha was praising him and gave wide enough space to the Trisus."

Dandi ivéd godjanisa dsan

Péricchinni Bharatd arbhakdsah |

Abhavae ca puraetd Visistha

Ad it THtsindm vido aprathanta || -6

* The Bharatas were very few and limited like the sticks used for driving the cows.
But as soon as Vasistha became their leader immediately then the followers of
the Trisus became vast and unlimited."”

Siryasveva vaksatho jvotir esim

Samudrisyeva mahimé gabhirih |

Vitasyeva prajavo ndnyéna

Stomo Vasisthi dnvetave vah [/ -8

14. FProf. Velankar takes Vaidanta and Pinta as proper names. Saynpa—" Vedantah
palvalam [ Atra vesantasabdena somidhiras camaso laksyate | tatstham somam pintam pibantam
ugram pdgirnam Indrum [ *  We are pleased that Prof. Velankar, however, mm an alterna-
tive translation—** Perhaps, * They brought the flerce Indm from afar, away and inspite
of the tubful drink " Fide note on p. 20 JBBRAS (1842),
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“ Their light (of glory) is like the growing splendour of the sun, their greatness
is vast like that of the ocean.’* Your hymn is inimitable by others like the swift-
ness of Wind, Oh Vasisthas.”

T4 inninyim hidayasya prakeiﬂih

Sahfsravaliam abhi sim caranti |

Yaména tatim paridhim véyantah

Apsardisa tpa sedur Visisthah [/ -9

* They alone move about fearlessly owing to the knowledge of their heart, in the
seeret of a thousand branches. Intending to weave that (secret) garment, first
woven by Yama, the Vasisthas approached the celestinl nymph (for birth).”

Vidyiito jyotih pari saiijihinam

Mitrdviruni yad dpasyatim tvi |

Tit te jAnmotaikam Vasistha

Agiistyo yit tva viéd djabhira /| —10

“That was your one birth, Oh Vasistha, when Mitra and Varupa saw you leaving
your own luminous body of lightning (for being born as their son from Urvasi).
(And) when Agastya brought you to the human beings, (that was your second
birth).

Utdlsi Maitravaruné Vasistho-

rvii§via brahman minasé’dhi jatih |

Drapsam skannim brihmani daivyena

Visve devih pliskare tvidadanta |/
“ And indeed you are the son of Mitriivaruni, Oh Vasistha, born from Urvasi,
owing to their ardent love for her: The Visve Devas held their dropped semen in
a lotus with the help of a eelestial hymn."”

Sé praketid ubhiyasya pravidvint-

Sahdsradina utd vi sidinah |

Yaména tatim paridhim vayisyén

Apsarésah péri jajfie Vasisthab /| —12
* That Vasistha, well acquainted with both (gods and men), who is an appreciative
giver of a thousand gifts or, even a continual giver of gifts, was born from the
nymph, intending to weave the garment'® first woven by Yama.”

Satré hajativisitd namobhib

Kumbhé rétas sisicatuh saminam |

Tato ha Mina Gdiyiya madhyat

Tato jitim fsim dhur Vasistham /| -13

15. ¢f. Samudra iva gimbhirye, dhairyena himavin iva: (Ram. T 1), The string of
similes is impressive.
18. Compare the ancient Greek idea that the three Fatal Sisters weave the web of LIFE.

They are ; Clotho, Lachesis and Atropos. Th!ylhndhlﬂuﬁuplhyunf with
unﬁmdmwdnﬂmgautlheﬂ:rﬂdldhh. (hu!hcld mﬁwmmﬂ
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* Being impelled by the pravers (of the Visve Devas), they (i.e. Mitra and Varuna)
visited their sacrifice and dropped their semen together in a jar (at the sight of
Urvasi). From the middle of it arose Mana. They call the sage Vasistha who
was born from that (semen).”

Ukthobhftam Simabhttam bibharti

Grivianam bibhrat pra vaditydgre |

Upainam &dhvam sumanasyéméana

X vo gacchiti pratrdo Visisthah /| —14
* He supports the bringers of Uktha and the Siman. Holding the press-stone,
he always speaks with authority in front of all. Wait upon him with a delighted
mind, here comes Vasistha to you, oh descendents of Pratrd.”

The Dasardjiia war is deseribed again in the 838rd hymn which is a prayer
to the dual divinity Indri-Varuna. It is deseribed as a past event when Indra
and Varupa jointly gave strength to Sudis to resist the onslaught of the enemies
and when they directly also rendered the enemy powerless (vv 6-8).

Disarajiié parivattaya viévatah

Sudisa Indri-Varupiavasiksatam |

Svitydico yatra nimasd kapardino

Dhiy# dhivanto ésapanta Tftsavah [/ VII 83-8
*In the Battle of the Ten Kings, Sudis was overwhelmed by the enemy on all
sides. The white-complexioned Trtsus supported him with rites and prayers.
(At such a trying time), both of you taught Sudis (to resist the attack).”

But the immediate concern as indicated by vv 1-5 seems to be to face other
enemies. The Diasarijiia war marks a former victory. Sudis had had to contend
with enemies from within and without continuously. In fact the 5th verse appears
to be a praver just before the day of battle :

Indri-Varugiv abhyd tapanti

Mighinyary6 vanisim dritayab |

Yuvim hi visva ubhiyasya rijathah

Adha smé no'vatam pirye divi /| -5
“ The fierce weapons of the enemy distress me, Oh Indra and Varupa, as also
the more malignant among my foes. You reign supreme over both fortunes
(of Earth and Heaven)., Therefore, pray, do protect us on the day of battle.”

The efficacy of the prayers and consequent popularity of the Vasisthas gave
rise, alongside, to bitter jealousy. Hence we find throughout the mandala
frequent appeals to the gods for protection from the malignant attacks of the enemy.
It is often the fate of the gentle and the noble folk to suffer at the hands of back-
biters. The latter have no face nor ground to attack openly ; but are extremely
jealous of the good man's goodness. So the beast in them plays behind the back.
Similar was the case with Vasistha. Apart from the foreign encmies whom his
tribe had to meet almost as daily occupation in their new settlements, there must

Bull DCRT xd-17
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have been a good deal of stabbing from behind ; so much so that Vasistha prays
Indra and Varupa to destroy the enemy, be he a Disa or an Arya,l?

In this connection we are led to believe that it is not mere prayer to the gods,
or offering at a sacrifice, or even the flourish of weapons that led the chieftains
to victory. All these straightforward efforts were implemented if not superseded
by black magie, charms and spells. A variety of fiends, called Raksasas or
Yatudhanas, enter the arena and play havoe. It is said they would be employed—
even as they employ mercenaries nowadays—by foree of magical spells by the
contending parties to kill the enemy. Thus it is said, was brought about, the
death of Vasistha's son Sakti,’® who, at the instigation (as is imagined) of Visvamitra
was thrown into a forest-fire by the fiends employed by the sons of Sudas. Though
a later account, we may cite the incident of King Kalmisapida becoming a Riaksasa
himself to devour the hundred sons of Vasistha.!® Vasistha's person proved no
exception to the attack of sorcery. ViévAmitra commanded the river Sarasvati
to wash Vasistha down her stream to him so that he could kill him, She obeyed
but made the current too quick for Visviimitra to grapple the victim. Vasistha
was at the same time saved. But Visvamitra cursed the river to run blood for
a year whenee she became the Arupi (“ Red River ").2 It must be such extensive
recourse to witcheraft that prompted Vasistha to invoke the protection of the
dual gods Indrd-Soma against the Yatudhdnas ; the hymn is commonly designated
as Raksoghnasukta (VII 104).

Y6 ma pikena ménasd carantam
Abhicéste anrtebhir vécobhih /

Apa iva kadin singrbhitih
Asannastvisata Indra vaktd || VII 104-8

“May he who with false allegations maligns me, who is of a pure mind, may such
a speaker of falsehood, Oh Indra, cease to be, like water grasped in the fist.”
Or, again,
T Yé pakadamsim vihdranta évail

Y¢é v bhadram diasdyanti svadhidbhib |
Ahaye va tdn pradadatu Somah

A va dadhatu Nirrter upésthe /| -9

* May Soma give to the serpent or consign to the lap of Nirrti, those who harass
me with false accusations and those who vilify spitefully all that is good in me.’

It is painful to hear curses as much as to pronounce them, how much more
should the great Vasistha have been harassed that he is driven to burst forth with

17. Diisi ca ITtri hatam Aryiipi ea (VII 83.1¢)

18. Fide Sarvi. p. 130 Sakti was killed by the Viévimitras sccording to the JB (JAOS
1847). ¢of. VI II 340,

19. ¢f. Siynpa on VIT 104.12, Wilson's note on p. 207 of his Transla , Vol MBh.
I176.8 . Rim. 8.66.8, ; : s 2

20. MBh IX 42.1 f. See also Hopkins, Epic Mythology, p. 188,
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endless curses upon the evil-doer and the enemy. Hereisa sample of his reaction
to the fiendish spirits called Yatus:

Ulikayitum Susulikayitum

Jahi évayitum utd kékayitum |

Suparpdydtum utd gidhriyatum

Drsadeva pri mrna riksa Indra [/ -22

% Destroy the evil spirits whether they are in the form of owls big and small, in
the form of a dog or a woll, or an eagle, or a vulture, pound the demon, O Indra,
as with a Loulder.”

indra jahi piimimsam yitudhinam

Uta striyam miyiyi $déadinim |

Vigrivaso miiradevi rdantu

Mi té drsantsuryam uccirantam /[ —24

“Put down, O Indra, whether it is & man or a woman, who as an evil spirit does
mischief by deceit. Let these bloodthirsty demons perish wi.th their heads cut
off, so that they may not live to see the rising sun.”

Affecting his personal history, we find Vasistha eaught in a couple of amusing
if not compromising situations. The 55th hymn is called prasvipinyupanisat,
one that sends all to sleep. The contents may be summarised as follows :—

The Seer addresses the attacking dog® * On brindled dog, when you open
your mouth to bark, there do flash like shining weapons, your teeth through the
jaws, Desist and sleep soundly. Or pursue & thief or a robber; why do you
bother us who arc praisers of Indra ? May you tear asunder the pig, and the pig
tear you in retaliation ; why do you bother us who are praisers of Indra ?"" Then
he pronounces a spell as jt were: ™ Let the mother sleep, let the father sleep, let
the dog sleep and the lord of the house as well ; let all the relations sleep and so
the men round about. Whoever sits, moves about or sees us, the eyes of all those
shall we close, so as to make them as motionless as this mansion. With the thou-
sand rays does the Great Benefactor (Sun) rise from amidst yonder sea. With

nd all people to sleep.  Those who lie in the vestibule

his gracious help shall we se
or in the earriages or those ladies who lie on mattresses, the ladies of auspicious
Such an encounter with a

fragrance—all these shall we send to sound sleep.”
eanine sentinel and such oceasion to put the whole life of a mansion into deep

slumber must mean a peculiar situation for Vasistha |

*

81, RV VII 55.2-8. Yadarjuna Sirameya datdh piSaiga yiechase | Viva bhrijanta
rstiya Upa srikvesu bipsato ni s svapa [[ Stendm riya Shrameyn tiaskaram vl punassara |
Stotrn Indrasyns rayasi kim ssmin ducchundynse ni st svapa [/ Tvaum siikardsya dardrhi thva
dardartu sikarih [ Stotrn Indrasys riyasi kim asmin ducchuniyase ni s svapa [/ Sastu
mAta sistu pith sistu éva sistu vipitib | Sasintu sirve jaitiyah sistvayim abhito jinah /|
Yii diste vis ca cirati yid ca padyati no janab | :I'ﬂi:uuimhunmnlw yithedim harmydm
tithi |/ Snlmmi.rﬁgnvnf.hhﬁ yiis samudrid udacarnt | Téni Mwyim ni jAndntsvi-
payimasi /| Prosthesayi vahyesayd nirir yie talpasivarih [ Striyo yih tis

shrviis svipayimasi [/
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But what a revelation to know that it was all in a dream ! The Brhaddevata
relates the story®®—" Once during night, Vasistha in a dream entered Varuna's
house. Then came the watch-dog to attack him. Barking and rushing upon
him, he was trying to bite him. Vasistha subdued him with a couple of verses
and senl him to sleep ; even so did Vasistha cause all Varuna's establishment to
sleep too.” The same is described in another setting® which is more funny.

** That these constitute a lullaby is related in stories. Once upon a time Vasistha
was thirsty and hankering for food, having had to starve for three nights. On
the fourth night, he decided to steal and came to Varupa’s house. In order to
to lull the sentry and the hounds to sleep while he entered the commissariat,
Vasigtha saw and recited these seven rks commencing with * Yad Arjuna’.

The 86th is a sort of penitential hymn praying to God Varuna to absolve the
worshipper of all sin. The expressions are such as to make us think that

the seer i.e. Vasistha himself had committed great sin and is therefore begging
Varuna's merey.

2. " Do I say this to my own soul? How ecan I get unto Varupa? Will
he aceept my offering without displeasure? When shall I, with a quiet mind,
see him propitiated ?

8. Iask, O Varuna, wishing to know this my sin. I go to ask the wise. The
sages all tell me the same. Varuna it is who is angry with thee.

4. Was it an old sin, O Varupa, that thou wishest to destroy thy friend,
who always praises thee? Tell me, thou unconquerable lord, and T will quickly
turn to thee with praise freed from sin.

5. Absolve us from the sins of our fathers, and from those which we committ-
ed with our own bodies. Release Vasistha, O King, like a thief who has feasted
on stolen cattle, release him like a calf from the rope.

6. It was not our own doing, O Varuna, it was necessity an intoxieating
draught, passion, dice, thoughtlessness. The old is near to mislead the young ;
even sleep brings unrighteousness,

22. BD VI 11-13. Varupasys grhiin ritran Vasisthah svapnam fecaran ivesdatha
tam tatrn $vA nmdann abhyavartats || Krandantam simnrygm Mo

¥ tam dhivantam dagtum
udyatam | Yadorjunéti ca dvibhyim sintvayitvi pyasisupat || Evam prasv yimiisa
janam anyam ea Virupam | iti. Quoted by Siyana, introducing the hymn, -
28. Sadgurudisya on Sarvi. ed. Macdonell, p. 153,
Asam pnwirlmh'um tu kathisn parikalpyate |
Vasisthas trsito’nnarthi triritralabdhabhojanah |
f{lht!ﬂll. ritrmu cauryfrtham Varunam grham etya tu |
irapravesiyn pilakasvidisuptaye |
Yz':rjdlgid.i saptarcam dadaria ca jajipa ca |/
The text of the Sarvd. bears no indication (p. 26)—
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8. O Lord, Varunpa, may this song go well to thy heart! May we prosper
in keeping and acquiring! Protect us, O gods, always with your blessings."#*

Reflecting upon these verses, it is not necessary to suppose that Vasistha
himself committed all sins contemplated, for instance, in the sixth stanza above,
The whole hymn is like an ** aparidha-ksamipana-stotra,” praying for forgiveness
of sins which are apt to be committed by man ; a repetition of the hymn every day
by the eager worshipper also ensures desisting from eommitting the sins specified.
In other words, it exerts a kind of prophylactic influence on the mind of the worship-
per. Vasistha perhaps designed this hymn for the benefit of his numerous follow-
ers. The last stanza signifies a typical finish for such hymns.

With a little streteh of imagination one thinks that Vasistha had a strange
expesience of the sea ; perhaps a shipwreck. Father Varuna should, of course,
save him.

* Apim médhye tasthiv@msam tfspdvidajjaritdram |/
Mrld suksatra mrliya [/

“ Thirst has possessed me, thy worshipper in the midst of the waters, grant me
happiness, O Lord of Wealth, grant me happiness.”

Evidently the seer longs for peace and contentment, being caught in the
midst of worldly greed. He is at sea, as the English idiom has it. The reference
has to be viewed more philosophically than literally. But from another context,
however, Vasistha's sea-voyage secms to be a certainty. (RV VII 88.3-4). The

Seer sings :

* Boarding the ship, when Varuna and I entered the mid-ocean and floated
with other vessels on water we indeed very much enjoyed the deliphtful rocking
of the ship.

* Amivahistan vistosputyiadyd giyatrl desitryuparisidd brhatyidayo'nustubhab prasvi-
pinya upanisat ” |
24. RV VIIga., Utdsviyi tanvil 8 sim vade tit kndi ovantirvirupe bhuvini [ kim me
havyim dhniano juseta kada mriikim suméni abhi khyam (| 2
Preché tad éno Varuna didrksipo emi cikitiso viprecham | Saméndm inme kaviyas ciddhur
ayim ha tibhyam Viruno hroite /| 3
Kim iga sy Varuna jyéstham yit stotdram jighimsasi sikhiyam | Pri tinme voco dillabha
mdhivﬂ‘wah*ijmnﬁmmih:ﬁiyim;ﬁ 5 sz K s : _
drughfini pi Fja nd'va yii vayim cakyma bhih | Ava rijan padutrpam nd
ﬂytiv:;jéumimri finno Visigtham || 5 _ ;
Na s své6 dikso Varupa dhritih si sirk manydr vibhidako dcittih | dsti jyayin kinlyasa
uplré svapnné canéd dnrtasya prayota [/ 6
ﬁyﬂm-ﬁtﬂhhjr:m\’nrunanmdhimhrdindmnﬂpnhimicﬂnﬂuf S4m nah kséme Smu
Fﬁgemmnyﬁyhnplhnmﬁbhhﬁdinlhﬂ 8 -
YiI Sayana—apam samudranim udakinim madhyve tasthivimsam sthita-
“nt.f:;l Rv[:ﬁm tav:. nutimpm miam trsnd piphsd avidat dptaveti| Lavanotkatasya
pananarhatvit | atas tddriam mam mrla sukhaya [/
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* Varupa took the Rsi Vasistha on his ship and, with gracious feclings,®
made him eapable of great deeds.” Further, the intelligent god, by way of happy
time for the minstrel, extended many a dawn into day, (i.e. he enabled the sage
to spend many happy days on board the ship.”’*

Lastly, Vasistha was initiated into the deepest secrets of Existence by Varupa,
who, in this manner can be said to have exercised a truly paternal eare over his
own som :

Uvéca me Varuno médhiriya :
Trih saptd namaghnyi bibharti |
Vidvin paddsya giihya ni vocad
Yugdya vipra Gipardya Siksan /2

* Varupa told me who am intelligent the thrice seven names that the JCow
(or Speech) bears. The wise and skilful Varuna also imparted the secrets of the
Supreme world to me, his favourite pupil.”

(C) VASISTHA—VISVAMITRA RELATIONSHIP

There has been much conjecture and concoction on this point throughout
Sanskrit Literature ; and even in recent opinions expressed. But if the Rgveda
is to be regarded as the basis of our legends and legendary study, it must be acknow-
ledged that there is nothing stated about the mutual relationship of these famous
priests of the Ravedic Age. RV III 4 and VII 2 are both Apri-hymns in the
respective Mandalas. How eurious that verses 8-11, i.e. as many as four consecu-
tive stanzas, are identically the same! In the words of M. Bloomfield, * We
should expect diversity there if anywhere.”"®® At worst, the two sages are neither
friends nor enemies. One common ground however can be marked out that both
befriended the same king, Sudis, at different times. Vasistha helped Sudis to
win the Battle of the Ten Kings. Visvimitra also helped Sudis to cross the con-
fluence of Vipias and Sutudri, the circumstances of this adventure being however
uncertain. 1t is generally believed® that Vivimitra was ousted from Sudis’
partonage by Vasistha, whereupon the former set up the confederacy of the ten
chieftains against Sudds. But this opinion is questioned ;3 and a fresh conjecture

26. The Sambhith reads mahobhih, but Siyana reads dvobhih in the sense of raksanaih.
His authority has however not been traced. Both MM and Poona (Vaidika Saméodhans Man-
dala) Editions have noticed this discrepancy between the text and the commentary.

" 27, RV VII88.3-4+—X yidruhiiva Virunas ca nivam pra yit samudrim irdyfva midhyam |
i:;ii il apim sniibhis cdrava pra pbm';‘gh? IikhayAvahal subbé kim || Visistham ha Viruno
n cakira mbihobhih Stotaram vi sudinatvé dhnim vi ;
s dh;li ‘drﬁu:, T svapd prah yinng dyivas

28. RV VII 87.4 padasys utkystasya sthinasyn Brahmalokalaksanasya—Siyags.

20. Bloomfiled, Rgveda Repetitions, p. 647. Religion of the Veda o
(RY III and VII) share quite a number of other lines {1&% lines lur:.‘lt?‘. he e hooies

30. Cf. VI IL p, 275.
81, See THQ (June 1930) K. C. Chajtopadhyiya on the Dasarijaa Battle pp. 261-64.
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put forward that the Bhiaradvijas were the family priests of Sudids before either
Visvamitra or Vasistha. Visv@mitra was not responsible for the Legaue of the ten
kings. On the other hand it is possible to think that both priests were entertained
by Sudis on two different occasions. Whoever the family priest he must, and
would, have tolerated the advent of another for temporary service, As the Aryans
were confronted with problems of land and living, it is natural that they contracted
the enmity of local dwellers. So we can suppose that both priests had their own
enemies to contend with. A few expressions are pointed oul in RV IIT 58 and
RV VII 18,33 and 104 to say that they are indirect references to their mutual
hatred. But why such a forced surmise ? If the enmity were true why does
not the Veda say it? There is no harm, for we could, in our time-honoured com-
placency, regard that also as a chapter in our vast heritage !

11

LATER SAMHITAS
1. Taittiriya Samhhitd

Visvamitra won the abode of Agni by means of the hymn ** This is that Agni."”
—Ayam so'gniriti Visvimitrasya siiktam bhavati, ctena vai Viévimitro'gneh
privam dh@mavarundha, Agnerevaitena priyam dhimivarundhe.®® The context
is the preparation of the ground for the Fire (Garhapatyacayana).

Vasistha should be chosen as Brahman priest according to IIT 5.2. * The
Rsis could not see Indra face to face ; Vasistha saw him face to face, he said *Holy
lore shall I proclaim to you so that people will be propagated with thee as Purohita ;
therefore do thou not proclaim me to the other Rsis.” To him he proclaimed these
shares in the stoma, therefore people were propagated with Vasistha as Purohita ;
therefore a Vasistha should be chosen as Brahman priest ; verily he is propa-
gated,"®

Vasistha and Visvimitra are together mentioned in connestion with the Five
Layers of Bricks. The sages Vasistha, Bharadvaja, VisvAmitra, Jamadagni and
Viévakarman are identified respectively as Prana, Manas, Caksus, Srotra and Vic
(of the sacrifice) ; they are deseribed as having sprung from the Rathantara, Brhat,

82. TS V2.8.8. Avam so'gnih (RV III 22.1) Sarvi. ascribes the hymn to Gathi son of Kusika.

88. Msayo va Indram pratyaksam napasyan tam Vasisthah pratyaksam apaiyat so'bravid
Brihmanam te vaksyimi yathi tvatpurchitih prajih prajanisyante’tha metarcbhya psibhyo ma
pravoca iti tasmi etdntstomabhigin abravit tato Vasistha purchitih prajih prijayanta tasmad
Viisistho Brahmé kiryah praiva jéyate (TS III5.2). Sdyapa Tadpiam Brihmapam frutvi
athinantaram tvam mam itarebhyo mantrinadhikiribhya rsibhyo mi pravocah. But Keith
has overiooked the prohibitive ma in his translation, The context demands the prohibitive,
in order to establish the special privilege for the Visistha. Hence the above translation is given
with due correction. (Keith, Veda of the Black Yajus School, Tr. HOS. Vol. 18, p. 279).
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Vairiipa, Vairija, and, Sakvara and Raivata Samans.® Later after the bricks
were duly laid, the text says—

Yah précls tabhir Vasistha &rdhnot, yi daksing tabhir Bharadvijo yah pratieis
tabhir Visvimitro yii udicis tabhir Jamadagnir yi firdhvas tabhir Viévakarma ya
evam etisim rddhim v edardhnotyeva ya fisim evam bandhutim +eda bandhumin
bhavati ya dsim evam klptim vada kalpate asmai ya isim evam Ayatanam vediya-
tanaviin bhavati ya dsim evam pratisthim veda pratyeva tisthati /3%

* With those (bricks) put down on the East, Vasistha prospered, with those
on the south Bharadvija, with those on the west Visvimitra, with those on the
north Jamadagni, with those above Visvakarman. He who knows thus the
prosperity in these (bricks) prospers ; he who knows thus their relationship becomes
rich in relations ; he who knows thus their ordering, (things) go orderly for him ;
he who knows thus their abode becomes possessed of an abode : he who knows
thus their support becomes possessed of support.”

This illustrates again the close association of the sages. 'The phala-éruli is
very significant. At all events, it impresses upon the common worshipper the fact
that co-operation from all quarters is necessary as exemplified by the great sages
of old with regard to the conduct of the sacrifice. Tt is possible that these sages
in particular eircumstances did have honest differences, but did not refuse co-opera-
tion when required.

We find however but one reference to the rivalry between Vasistha and
VidvEmilra :
Visvimitra-Jamadagai Vasisthenispardheti sa
etajjamadagnir vihavyam spadyat tena vai
Vasisthasyendriyam viryam avrata —

Visvimitra and Jamadagni had a quarrel with Vasistha, Jamadagni saw the
Vihavya hymn® and drew away all the power and strength of the adversary

84, These identifications are symbolical. One should approach them with faith (draddha)
The point at issue is the importance that the Tuittiriva n'luu:]:m equally to Vasistha and Vidvi-
mitrs nlong with other sages. They are solid bricks on which the edifice of the Vedie sacrifice is
built. Whatever the f:mm.l relationships of Vasistha and Visviimitra were, their active associa-
u testimony to their unqualified contribution to the general welfare of the
enmmuutty. To illustrate the symbolism just referred Lo, one extract may be given—* -"M
puro bhuvas tasya prine bhauviyano vasantah prinfiyano ghyatel visant] giyatriyval piyatram
gayntrid upithiur upimsos trivet trivrto Rathantomm Rathantarid Vasis rsih prajipatigrhi-
tayd tvayd prinam grhnimi prajibhyab.” ete. Keith—* This one in front the existent, his, the
g tent's breath ; spring bomn of the breath, the Gayatri born of the spring, from the Gayatri
mm&:m (Siman], from the Giyatra the Updrhéu (cup) ; from the 1 firivinl the Trivet (stoma)
from T&mmmmm.muuammvmﬂmmﬁﬁ. With thee taken by
Prajipati, T take breath for offspring ™.

85. TSV 21056 Keith's translation, p. 45 1.

28. RV X 1281 Mamiigne nava vihavyo Vaifvadevam Ingatyantam. Sarvi, p. 483
87. TSI LY. Keith, p. 280,
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The Taittiriya records a calamity that befell the great Vasistha i.e. the tragic
death of his sons.—
Vasistho hataputro'kimayata vindeya prajim
abhi Sauddsin bhaveyam iti sa etam
ekasminna paficisam apasyat tam Gharat
tendyajata tato vai so’avindata prajim abhi L]
Saudisam abhavad ya evam vidviin sa
ekasminnapaficiéam dsate vindante prajim
abhi bhritrvyin bhavanti /8

* Vasistha his sons slain, desired ** May I win offspring and defeat the Saudisas.”
He saw this rite of forty-nine nights ; he grasped it and sacrificed with it. Then
indeed did he win offspring and defeated the Saudisas. Those who, knowing
thus, perform the rite of forty-nine nights win offspring and defeat their enemies.”

2, Kidthaka, Maitrdyani and Vijasaneyi Samhitds

These Samhitis have nothing to add to the information already culled out.
They repeat the symbolic indentity of Vasistha, Vadvimitra and other sages
enuneciated by the Taittiriya, only with a small change.® The following table will
make it clear.

The Identity TS KS, MS, V5§
Prina-Rathantara—East Vasistha Vasistha
Manas-Brhat—South Bharadvija Bharadvija
Caksus-Vairfipa—West Visviimitra Jamadagni
Srotra-Vairdja—North Jamadagni Visvamitra
Vic-Sikvara-Raivata—Above Visvakarman Visvakarman

The following mantra of the Rgveda is found repeated by VS and KS.%0

Evéd Indram visanum vijrabihum
Viisisthiiso abhyvarcantyarkaih |

Sé nas stutd viravat patu gomat
Yiiyim pata svastibhis sidd nab //

“ Thus do the Vasisthas worship with praises Indra showerer of benefits, with arms
like the thunderbolt. May he, thus praised, make ns wealthy in heroes and in
kine. And ye, gods, do protect us always with blessings."”

As usual, Vasistha and Vidvimitra are both Seers of several hymns and parts
of hymns of the White Yajurveda (V5),* which do not contribute to our study,

38, TS5 VII 4.7. Keith p. 600. compare also VLII, p. 275, KB IV. 8, PBIV 7.8.

as. KS 16.10; MS 2.7.19; VS 1854, 57.

40. RV VII 23.6. VS 20.54, KS 8.16. The verse is repeated also in AV XX 12.6, AB
6.28.2, GB 2.4.2, 2.6.5. Vait. 22.14.

41. See C. V. Vaidya, HSL. Vedic Period, p. 207,
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except to confirm the uniform importance aceorded to both sages by the various
Samhitis, Their mutual rivalry, if at all, is of no interest to the general publie.

3. Samaveda

Similar is the case with the Simaveda. Only Vasistha’s name is celebrated.®
But both Re and Visvimitra are seers of verses and hymns which are mostly borrow-

ed from their Rgvedic revelations,®® SV, again, perceives no enmity between the
sages.

4. Atharvaveda Samhitd

Visvamitra is referred in AV in three contexts.

Yati Bharidvijam dvatho vat Gavisthiram
Visvdmitram® Varupa Mitra Kitsam /

Yan Kaksfvantam dvathah prétd Kénvam |
Tah no muficatam dmhbasah /| AV. V 20.5

* It is a prayer to Mitra and Varupa : * Ye who favour Bharadvija, Gavisthira,
Visvamitra, Kutsa, O Varupa and Mitra ; who favour Kaksivat and Kanva do ye
free us from distress.”

Kéanvah Kaksivan Purumighé Agastyah
Syavésvah Sobharyarcaninih |

Visvamitro'yam Jamddagnir Atrih

Avantu nab Kaéyipo Vaimidevah /| XVIII 8.15.

* Let Kanva, Kaksivat, Purumidha, Agastya, Sydvisva, Sobhari, Arcaninas, this
Visvimitra,** Jamadagni, Atri, Kasyapa, Vimadeva—Iet all these protect us.”

Visvamitra Jimadagne Visistha

Bhiradvija Gotama Vimadeva |

Sardir no Atrir agrabhinndamobhih

Stiéamsasah pitaro mypdata nab |/ XVIII 8.16.

“ 0 Vidvamitra, Jamadagni, Vasistha, Bharadvija, Gotama, Vimadeva—Atri
hath taken our abode with obsisances ; ye fathers of good report, be gracious to
us'll

42, SV Piarva. 8.5.0. 44.8, 6.2.5. Uttarn, 3.18.3, 444.8, 5.0.3.
43. C. V. Vaidya, quoted above, p. 193 et. seq.

. Viﬁwll.:ﬁuﬁ viévam krtsnam jagut mitram yasya sah tathoktah | Mitre carsan iti
\'ndﬁh.mj"r‘minn?ﬂ.lm | Vasumacchabdid isthani * Vinmatorduk * | * ' iti tilopah
Sarvairestham Vasisthikhyam mahargim raksathah { at AV, IV L‘ﬂHi}'inn.M i /
45. Ayam iti idam Sabdena purovartivastuvicind sarvajana-sannihitatvens sarvamitratvam
yana. But Whitney takes ayam with J AV XVIIL 8.68 records the
* Yisvamitrdh ** which does not refer to the sage VisvEmitra or his descendents. The
is in praise of Yama, wherein the * All-Friends * (Brihmans) are called upon to offer

lm!n;:hlhutulheﬂod.nmltﬂgmygrmthuglﬂe_ See Whitney, AV Tr. (HOS 3

|
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Viévamitra is the seer of a few hymns of the AV. The hymn ITII 17 is pro-
nounced for successful agriculture (Krsih).#® AV V 15-16 are exorcisms to
plants ; used for the healing of distempered cattle also ; the later hymn is perhaps
directed against insect pests. VI 44 is for cessation of disease, according to Kausika
Siitra (31.6), it is used in a remedial rite against slander (apavdda). VI 141 is
pronunced with marking of cattle’s ears (gokarpayor laksyakaranam) and 142 is
for inerease of food grain (annasamrddhi).®?

Viévimitra’s name is thus connected with charms and spells ; but they have
all been for good purposes. Whereas, by means of these, diseases were removed
and food became abundant, why should the sage not be called Visvi-mitra * friend

of the world * ?

The name Vasistha occurs ten times in the AV. From a study of Lhe contexts
and according to the commentary, the word is used as an adjective five times ;¥
so we shall consider the other five here referring to the sage.

1. Yavangirasam avatho yivagastim
Mitrivaruni Jamadagnim Atrim |
Yau Kasyapam avatho yau Vasistham
Yau no muficatam amhasah [/ IV 20.3.

“ Ye who protect Angiras, Agasti, Jamadagni and Atri, O Mitra and Varupa, ye
who protect Kasyapa and Vasistha,—do ye free us from distress.”

2. Vasistha next appears among other names, including Visvimitra, (AV
XVIII 8.16), as stated above.

3. Udu brihmanyairata éravasyé
fndram samaryé mahayd Vasistha /
A w6 vidviini éivasi tatina
Upasrotd ma fvato vacimsi /5

“ They have all offered their prayer to Indra for the sake of food, you also,
Vasistha, do extol him at the sacrifice. And may that Indra, who extended the
universe by his might, listen to my words, as I approach him."

46. Cf. RV X 101, IV 57 and parts in VS, Ts, Ta, and Ms. Mach of RV material is repeated ;
we discaver a few varinnt readings also. Whereasthe Samhitatexts have been handed down with
meticulous care and accuracy, a comparative study of the repetitions in the different Samhitas
must vield interesting text-critieal results.

47. Consult Whitney's Atharva-veda (Tr.}—Harvard Oriental Series, Vols, 7 and § (1805)
Ed. C. R. Lanman.

48, AV VL 212, 44.2, 1181, VII 55.2, SVIII 3.48.

4 AVIV20.3 XVIIIS16, XX 12.1,68; 117.3. Itmhmﬂdmtm%ymnﬂm
books XI'X and XX as Iater additions. In his Harvard Translation, he translates as supple-
ment, XX he does not notice st all. Cruel Death took him away before the volumes were
published. Who knows, had he lived, he would have added XX also as supplement.

50. Same as RY VII 23.1, SV I 830, AB 0.15.8, 20.7, KB 20.6, GB 2.4.2, 6.1.2, AA 5223,
Vait, 22.13. Designated as ud-u-brahmiyn sikta, S5 18.19.10, 20.6.
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4. The next verse ‘ Evéd Indram ’ (AV XX 12.6) was dealt with above in
connection with YV references.

5. B6dhd st me maghavan vacam émam
Yam te Vésistho dreati prasastim |
Imd Brihma sadhamide jusasva /3 XX 117.8.

* 0 Opulent one! Give heed to this address of mine, this with which Vasistha
offers you praise. These prayers, be pleased to accept at the saerifice.”

Vasistha also is the seer of a few hymnsin AV. 129 isa hymn to Brahmana-
spati for a chief’s success. (Ristribhivardhanam sapatnaksayapam ea); an
amulet is also tied, it is called abhivartamani-siikta.

III 19-22 are to help friends against enemies (19), to Agni and other gods for
various blessings (20,21), to gods in general for splendour (vareas) (22).

IV 22 is for the success and prosperity of a king (amitra-ksavapam : for the
destruction of the enemy)—for victory in battle aceording to Kaudika-siitra.

XX 12 and 117 are hymns borrowed from the Visistha-mandala of RV,

It may be noticed from the above that Vasistha is by no means a tame sage.
He was definitely, and perhaps more actively than VisvAmitra connected with
‘martial adventures. With rites and incantations for a king's success in battle,
or for a man's prosperity er contentment, Vasistha must have been a heaven to
many kings and men in distress. We notice also that there is not the slightest
suggestion of Vasistha-Visvimitra rivalry. By the enpumeration alongside of
various Rsis it is fair to think that all these sages were alike holy in the eyes of the
worshipper, and a great deal of time must have separated the sages and the com-
poser of the hymn (IV 29) with the burden * tati no muficatam amhasal '—an
argument for the late age of at least portions of the Atharva-veda. Public opinion
does not seem to have taken note of the alleged fued between Vasistha and Visvi-
mitra. On the other hand, recorded evidence points to the universal recognition
accorded fo both the sages. Whatever enmity there might have been, it must
have been of a purely personal nature—one that did not affect the well-being of the
world at large.

111
BRAHMANAS

This branch of Vedie literature depicts the contributions made by Vasistha
Visvimitra to the sacrificial cult. They were chief among those who strove to
make the Saerifice a perfect system. Thereis not a trace of discord between them

51. RV VII 22.5, SV 2.270, M5 4.12.4, K5 12.15.
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on the other hand their collective service has oftentimes been emphasised. We
shall serutinize in detail :

1. The Aitareya Brdhmana first speaks of Visvimitra as the seer of the
Sampita Hymns.® It is said that he first saw a few hymns which Vimadeva
quickly appropriated as his own, whereupon Visvimitra saw fresh ones.® In the
same manner did Bharadvija, Vasistha and Nodhas also see several hymns.®

Tén vi etin Sampitin Visvimitrah prathamam apasyat tin Visvaimitrena
drstin Vamadevo'srjataivi tvim Indra vajrinnatra yanna Indro jujuse yacca
vasti kathfi mahim avrdhat kasya hotur iti tin ksipram samapatad vat
ksipram samapatat tat sampitinim sampitatvam |/

Sa haiksificakre Visvimitro yin vi aham Sampitin apasyam tin Vimadevo'
srata kini nvaham siiktini Sampitimstatpratimin srjeyeti sa etdni siktani
Sampitimstatpratimin asrjata sadyvo ha jito vrsabhah kanina Indrah piirbhi-
ditirad ddsam arkair imdmiisu prabhrtim sitaye dhi icchanti tvi somyfsah sakhi-
yah Sasad vahnir duhitur naptyangad abhi tasteva didhay® manisim iti /

Ya eka iddhavyaé carsanindm iti Bharadvijo yas tigmaérigo vrsabho na
bhima udu brahminyairata Sravasyeti Vasistho'smi idu pra tavase turdyeti
Nodhgh /=

Later these hymns are praised as follows :

Tad etat siktam® svargyam etena vai silktena devih svargam lokam ajayan
etena rsayah tathaivaitadvajamand etena sikiena svargam lokam javanti | Tadu
Vaidvamitram viSvasya ha vai mitram Visvimitra dsa /| ViSvam hismai mitram
bhavati ya evam veda yesim caivam vidviin ctanmaitravarunah purastit siktanim

aharahah Samsati /57

*That hymn is heavenly. It is by Visvimitra, ViévAmitra was the friend
of all ; all become friendly to him who knows thus and to those for whom a Mai-
travaruna, knowing thus, recites this before the hymns day by day.” With this
siikta, again, the gods won the heavens, with this the rsis, and so with this will the
sacrificers also win the heavenly world.

Similarly the Vasistha hymn: Udu brahméoyairata :58

Tad etat siiktam savrgyvam etena vai siktena devah svargam lokam
ajayan etena rsayas tathaivaitad yajamini etena rsayas tathaivaitad yajami-
nil etean siiktena svargam lokam jayanti /| Tadu Visistham etena vai Vasistha

52, RV IV 1D; 22; 25,
5. RV IIT 49; 34; 36; 30; 21; 38. The hymns are enumernted in the order stated in
Brihmana.

54. RV VL 22 VIL 19; 24. L 6L

5. AB VI 18.

56, Sadyo ha jito vysabhah kaninah (RV 111 49)
57. Thid VI 20.

56. RV VII 24.
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Indrasya priyam dhimopigacchat sa paramam lokam ajayat | Upendrasya
privam dhima gaechati jayati paramam lokam ya evam veda /%

** This hymn is heavenly, with this hymn indeed did the gods win the heavens;
with this the Rsis ; and with this will the sacrificers also win the heavenly world.
This is by Vasistha. With this indeed did Vasistha approach the abode dear to
Indra, and he won the supreme world. He who knows thus will go to the abode
dear to Upendra (Vizpu) and will win the supreme world.”

Vasistha and Visvimitra are both connected with the Sunadéepa legend.®
In the sacrifice which was contemplated by king HariScandra they officiated as
priests : Vasistha as Brahmd and Viévimitra as Hotd. Viéviimitra's part in the
story of Sunaséepa is remarkable. He befriended poor Sunaééepa, adopted him
into his family as eldest son and passed on to him his earthly possessions as well as
his divine lore. As this story has been fully trealed in the foregoing chapter, it
is unnecessary to dilate upon it here. Suffice it to remember that the two sages
were highly regarded by sumety and that, between them, no rivalry appears to have
existed.

Besides the above, there are a few references in the AB to Vasistha only, He
is said to have introduced the Rathantara-siman and Bharadvija the B;hatsimnn
in connection with a hymn of the Rgveda :®

Rathantaram djabhari Vasisthah | -
Bharadvijo Brhad acakre agner iti Brhadrathantaravantam
evainam tat karoti [

The term Vasistha has been pointed out as an appellation to Agni :#
Adabdhavratapramatir Vasistha ityagnir vai devinim Vasisthah /84

Agni is Vasistha (atiSayena niviisahetuh), the best shelter-giver or protector, anp
one whose preference is always for harmless rites,%

* In the chapter which describes the sacrifice and the part played therein by
the Brihmanas and the Ksatriyas, it is said that the famous priests of the times
pass on the tradition of the sacrifice and, specially of the participation of the Soma-
food (bhaksa), to their respective royal disciples. Thus, Tura son of Kavasa
narrated it to Janamejaya son of Pariksit, Parvata and Narada to Somaka son of
Sahadeva, to Sahadeva son of Sriijaya, to Bahbru son of Devavrdh, to Bhima of

AB VI 20.

AR VII 16-18,

61. RV X 181.1.

62. AB I 21. of. also Ait. A, III 1.6
63. RV II 9.1e.

64. ABIZS. -

g2

63. adabdhe himsfrahite veate karmagi prakrstd mati dgneh buiha
tapramatih | Siyana. AY. Anandiérama edn. Vol. I, pm;ﬂ!l: . Hhae e
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Vidarbha and to Nagnajit of Gandhira; Agni narrated it to Sanadruta, the sup-
presser of enemies, knower of the sacrifice, and son of Janaka, (finally) Vasigtha
to Siidas son of Pijavana. And all these having partaken of the Soma-food rose
to eminence, all became sovereign lords, being established in glory, all shone like
the Sun, gathering tributes from all quarters.® This passage warrants the belief
that Vasistha was the priest of king Sudis, at least in the early part of his reign.

That Vasistha anocinted Sudds on the throne is stated in another passage.
Enumerating the names of several kings of old who were coronated in the manner
in which Indra himself was coronated, it is said * With this great anointing of
Indra, Vasistha ancinted Sudis Paijavana. Therefore, Sudis Paijivana went
round the earth completely, conquering on every side, and offered the horse in
sacrifice.”%

Durmukha the Pifcdla and Atyariti Jinantapi by the very knowledge of
Indra’s great ancinting econquered the earth, their priests being Brhaduktha and
Visistha Satyahavya respectively. A kind of conflict is however reported between
Atyarati and the priest Visistha Satyahavya. This Vasistha, son of Satyahavya
said to Atyariti: “ Thou hast conquered entirely the earth on every side: do
thou make me great.” Then said Atyariti Janantapi ** When I conquer, O
Brahman, the Uttara Kurus, then thou wouldst be king of the earth, and I should
be thy General.” Visistha Satyahavya replied : * That is a place of the gods,
no mortal man may conquer it. Thou hast been false to me, therefore I take this
from thee.”” Then Amitratapana Susmina Saibya, a king, slew Atyariti Jinantapi,
whose strength had been taken away and who had lost his power. Therefore one
should not play false with a Brahman who knows thus and has done thus (thinking)
“ Let me not lose my kingdom, nor let breath forsake me.”*

66. Etamu haiva proviea Turah Kivaseyo Junamejayiya Pariksitiyaitamu haiva proeatuh
Parvata-niiradau Somakiva Sahadevyiya Sahadeviyn Sirijayiyn Babhrave Daivivpdhiya
Bhimiys Vaidarbhiya Nognajite Gindhirfyaitamu haiva provicignih Sanasrutiydrindamiya
kratuvide Janakiyn etamu haiva provica Vasisthah Sudise Paijavaniya te ha te sarva eva
mahajjagmur etam bhalsam bhaksayitvd sarve haiva mahdriji asur aditya ivp ha sma sriydm
pratisthitis tapanti sarvibhyo digbhyo balim dvahantah /| AB VII 84.

67. Etenn ha vi Aindrenn mahibhisekena Vasisthah Sudisam Paijavanam abhigiseca
tasmid u Sudih Paijavansh samantam sarvatah prthivim jayan pariyliyiivena ca medhyeneje/
AR VIII 21. Other kings anointed in the same fashion are: Tura son of Kovasa ancinted
Janamejaya son of Pariksit ; Cynvana anointed Siryiits, Somafusmi anointed Satinika, Parvata
and Narada ancinted Ambasthya and slso Yudhimérausthi ; Kadyapa ancinted Visvakarman,
Samvarta son of Afgiras ancinted Marutta son of Aviksit, Udamaya son of Atri anointed Afga,
and Dirghatamas son of Mamath anointed Bharata son of Dussantn. After being anointed, all
these kings conquercd the earth and offered the horse in sacrifice., Ibid. (AB VIII 21).

88, Sa hoviica Vasisthah Satynhavyo'jaisir vai samantam sarvatah prthivim mahan ma
gamayeti sa hoviacatyaritic Jinantapic ynda brihmanottarakonin javeynm atha tvamu haiva
prthivyai rija syih senfpatir eva te’ham syim iti sa hoviiea Visisthah Satyahavyo devaksetram
vai tanna vai tanmartyo jetum arhatyadruso vai ma i ta idam dada iti tato hityaritim Jinantapim
ttaviryam nidéukram amitratapanah Sugminah Saibyo rijd jaghina | Tasmid evarm viduse
brihmanayaivarh eakruse na ksatriyo druhyenned rastrid avapadyeyam ned v mi prilno jahaditi
jahaditi // AB VIII 28. See also Keith's Rigveda Brihmanas Translated (Harvard Oriental
Series, No, 25, 1920}, p. 338 f. :
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2, The Aitareya Aranyaka® celebrates Vasistha and Viévimitra as follows :
While their names are, as usual, connected with several hymns and rites,™ the
Eml;tyaka offers useful exegetical comment on their names: Thus VisvEmitra is
* friend of the Universe ™ or * one to whom the universe is friend.”™ And Vasistha
is the best or most excellent of all.™ Visvimitra is further described as having
Indra reveal himself to him.

“Indra sat down beside Visvimitra who was about to recite the hymns of
this day. He saying ‘This is food,’ recited the thousand brhatis. Thus he went
to Indra’s dear home, Indra said to him, * Seer, thou hast come to my dear home.
Do thou, seer, repeat a second hymn.” He saying * This is food’, recited the
thousand brhati verses. Thus he went to Indra’s dear home. Indra said to him,
* Seer, thou hast come to my dear home. Do thou, seer, repeat a third hymn’.
He saying * This is food,” recited the thousand brhati verses. Thus he went to
Indra’s dear home. Indra said to him, * Seer, thou hast come to my dear home.
I give thee a boon.” He said, ** Let me know thee,” Indra said, * T am breath ;
thou, seer, art breath; all ereatures are breath ; he that shines is breath. In
this form, I pervade all the quarters. This my food is my friend, my support.
This is the food of VisvAmitra. I am he that shines.” Thus said he.”"

The Aranyaka proceeds to describe the importanee of the thousand brhatis.
* The consonants are the body, the vowels the souls, the sibilants the breath.
Knowing this he became Vasistha (* most excellent '). Thence took he the name.

69. Edited with introduction, translation, notes ete. by A. B, Keith, Anecdota Oxoniensia,
1009 Oxford.

70, 122 RV III 47 is composed by Visviimitra (Tadu VaiSvimitram). I 4.2, Vasistha's
name is pssocinted with the Sidadohas verse, and again with the Vird] verses (I 5.2)—Virdjah
gamsatyannam vai virijo'nnidyasyavaruddhyai | Viasigthena paridadhati Vasistho'sfniti /

71. Tadu Vaidvimitram vifvasys ha vai mitram Visvimites fsa | Visvam hismai mitram
bhavati ya evam veda yesim caivam vidvin etaddhots famsati | 1 2.2, This hymn is comopsed
by Visvamitrn. Now Visvimitra was the friend of all, and all is the friend of him who knows
thiz and of those for whom a Hoty priest, who knows this, recites this hymn (RV III 47). Again
in a later chapter : Tasyedam visvam mitram 8sid yad idam kifica tad yad ssyedam visva-
mitram Asid yad jdam kifica tasmid VisvAmitras tasmid Visvimitra ityicaksata etam eva
santam [ (IL 2.1). ** Because all whatsoever was his friend, therefore he is Visvamitra, Therefore
they call him who is (pripa) VisvAmitm."

72, Tam devi abruvannayam vai nah sarvesim Vasistha iti tasmid Vasisthas tasmad
Vasistha ityfeaksata etam eva santam | I12.2.  * The gods speak to him, * Let him be the richest
of us all." Because the gods spake to him, * Let him be the richest of us all,’ therefore he s
Vasistha, Therefore they call him who is (prina) Vasistha.”

78. Visvimitram hyetad ahah samsisyantam Indrm upanisasida /| Sa hinnam ityabhivyh-
brtya brhatisshasram fadamsa tenendrasya privam dhimopeyiya | Tam Indrs uvica rse privam
vai me dhimopigih sa vi rse dvitiyam damseti | Sa hinnam ityevibhivyihrtya brhatisahasram
fadamsa tenendrasyn privam dhimopeyiya | Tam Indra uvica pse privam vai me dhfimopfigih
s vl pse trtiyam samsati | Sa hinnam ityevibhivyihrtyn brhatisahasram sasamsa tenendrasya
priyam dhimopeyiya | Tam Indra uvics pse priyam vai me dhimopigd varam dadamiti |
Sa hoviea tvim eva jiniyAm iti /| Tam Indra uvica Pripo va aham ssmypse prigss tvam
prinas sarviini bhitini prigo hyesa ya esa tapati sa etena ripena sarvi diso visto'smi tasyn
Enm“kn}m daksinam tad Valivimitram ega tapann evismiti hovics || II 2.8. {Ait.
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Indra proclaimed this to Visvimitra, Indra proclaimed this to Bharadvija, so
Indra is in saerifices invoked by him as a friend."™*

8. The Sdnkhdyana Brahmana' presents Vasistha and Visvimitra in much
the same manner as the AB and Ait. .  Visvimitra is identified with Vie (Speech)
—Vig vai Visvamitrah ;™ and is associated with eertain puronuviikyas, praisas
and anupraisas,”” Vasistha and Visvimitra are together associated with certain
invocations.”™ Vasistha by himself too is mentioned in connection with several
group invocations.™ But noteworthy is what is referred to as Vasistha-yajiia.
It is o sacrifice performed by Vasistha in order to avenge the death of his son
(Sakti) or sons, eaused by the Saudisas.

Vasistho'kimayata® hataputral prajiyeya prajayd pasubhir abhi Sauda-
san bhaveyam iti sa etam yajfiakratum apasyad Vasisthayajiiam tam &harat
tendyajata tenestvd prijiyata prajayd pasubhir abhi Saudisin abhavat
tatho evaitad yajamano yad Vasisthuyajiiena yajate prajivate prajayd
pasubhir abhi dvisato bhritrvydn bhavati [/

* When his sons were killed, Vasistha desired : * I should propagate and should,
with progeny and cattle, defeat the Sauddsas’. Then he saw this sacrifice, con-
ceived the Vasisthayajiia, with that he sacrificed and, having sacrificed propagated,
and then with progeny and cattle defeated the Saudasas. Thus if a sacrificer
sacrifices according to Vasisthayajfia, he will propagate and with progeny and
cattle will conquer the enemies’.

4. The Sankhdyana Aranyake® refers, principally,® to the incident of
Viévimitra receiving revelation from Indra: a fact borne out by other texts as

well 52

* Visvimitra indeed went to the dear home of Indra by reason of recitation
and the performance of vows. To him, said Indra, * Visvimitra, choose a boon .

74. Tad v idam brhatisahasram spmpannam tasya yini vyafjanini ta.cehurh-ntna: ghosah
sa fitmd yn dsmannh sa pripah | Etaddha sma vai tad vidviin vasistho Vasistho babhiiva tata
etan namadheyam lebhe | Etad u haivendro Visvamitriya provicaitadu haivendro Bharadvijiya
proviaca tasmilt sa tena bandhund yajdesu hiiyate [f 2.4,

75. Ed. Anandisrama Serics, No. 635.

76. Saakh. B. X 5 XV.1, XXIX. &

7r. Ihid., also XXBIII 1.2.

78. Sankh. B XXVI. 14, XXVIII, 10 ete.

70. Compare e.g. Visistham &jyam Visistham prstham (XXIL1.7), Vasisthah praugah
{XXV.2, XXVL15), Vasistham aprisiktam (XXV.10) ete.

0. Ihid. IV.85.

§1. Text. Anandasrama Series No, 90. Translation by A. B. Keith. Oriental Translation
Fund Series, No.18, RAS, 1008,

82, Viivamitra and Vasistha are ns usual associated with certain hymns and formulas,
pide 11 7,16. The name Vasistha ocours again in 1X 2 but appears to have been used in its adject-
ival sense. Yo ha vai vasisthim vedn vasistho ha sviinam bhavati vig val vasistha [—" He
who knows the most excellent becomes the most excellent among his own (people). Speech
indeed is the most excellent.”

83. Compare, for instance, Ait. A. II 2.4 supra.

Bull DCRI xi-18
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Visvamitra said * Let me know thee’. *(choose) again’. * Thee only’. *(choose)
a third time’. * Thee only’. To him said Indra * I am the great (m) and the great
(f), the god and the goddess, the Brahman and the Brihmani’. Visvimitra was
still feign to know more. To him said Indra, * I am that which I have said, buy
what is more, he that performs no penance may be even such as Iam’. Then
indeed did Indra proclaim the vyihrtis. They sufficed for him,”"®

The last section of the book gives along line of Teachers from whom tradition
was handed down. The list is interesting not only for many renowned names of
ancient tradition but also for the light it throws upon the chronological relation-
ship of those eminent personalities. It is significant that Vasistha does not find
a place in this series. Perhaps he represents another school. Viévimitra receives

the knowledge directly from Indra and is removed from Brahman only by three
generations.

Says the author of the Aranyaka—we have learnt it from Gupdkhya Sankha-
yana, Gupikhya Sinkhiyana from Kahola Kausitaki, Kahola Kausitaki from
Uddilaka Aruni, Uddalaka Aruni from Priyavrata Saumipi, Priyavrata Saumapi
from Somapsa, Somapa from Soma Pritivesya, Soma Pritivesya from Prativedya,
Prativesya from Brhaddiva, Brhaddiva from Sumnayu, Sumnayu from Uddalaka,
Uddalaka from Visvamanas, Visvamanas from Vyasva, Vyasva from Sikamasva
Devarita, Devarita from Visvamitra, VisvAmitra from Indra, Indra from Prajapati,

Prajapati from Brahman, Brahman (n) is self-existent. Honour to Brahman,
honour to Brahman.®s

5. In the Satapatha Brihmana, as elsewhere, the sages Viévimitra and
Vasistha are symbolised as Ear (srotra)® and Breath (prina)®® respectively.
The context is the construction of the first laver in the building of the sacred

84. Sankh. A. L6. * Vidvimitro ha vi Indrasya privam dhimopajagima fastrena eca
vratacaryayi tam hendra uviica Visvimitra varam vtg;r\.lwgﬂtl sn hovica 'E’?ivimiuu tviim eva
vijinlyim iti dvitlynm iti tvAm eveti tr yam iti tvim eveti tam hendr uviica mahméea mahatl
eismi devadea devi elismi brahma ea brilhmani efsmiti tata u ha Vidvimitro vijijiidsim eva cakre
tam hendra avicaitad v aham asmi yad etad avoeam yad v kpseto bhidyo'tapas tad eva tat
syfidaham iti tad vi Indro vyihriic Gee t& upipti Asannityathopanidhiya preikhaphalakam
trimbhyam nyatrimbhyavan iti [/

85. Ibid XV, Namo Bruohmane nama Aedryebhyo Gupikhyde Chisfikhi asmiibihir
adhitam Gunikhyaé Sinkhiyanah Knholit Kausitakeh Kaholah Kausitakic U Aruner
Uddilaka Arupih Priyavratat Somapeh Privavratas Somipis Somapit Somapas Somit
Pritivesyit somah Pritiveivah Pritivedyit Prativedyo Brhaddivid Brhaddivas Sumnayos
Sumnayur Uddilakid Uddilake Visvamanaso Vidvamani V fid Vyudvas Sikamasviit
Sakamasve Devaritid Devarito Visvimitrid VisvEmitra Indrab Prajipateh Prajipatir
Brahmano Brahmi Svayambhiir namo Brahmane namo Brahmane |/

86. 5B B.1.2.6—Srotram vai Visvimitra psir yad anena sarvatad drpotyatho asmai
sarvato mitmam bhavati tasmicchrotram Visvamitra psih.  (Satapathn-Brihmana ed. Albrecht
Weber. Berlin 1855 with extracts from the commentaries of Siyana, Harisvimin and Dvivedsa
Ganga ete. Text editions have been recently brought out in Benares (Kusi Sanskrit Series 127,
1957 ete.) nnd in Bombay (Lakshmi-Venkatesvar Steam Press, 1040), See Dandekar's Vedie
Bibliography. SB was translated by Julius E?eliug in SBE volumes 12,26,41, 48 and 44, the
Inst protion known as the Brhndirmpynka (XIV 4-0) being left ont.)

B7. SBE.L1.6— val Vi i nu fresths tena Vasistho'
i Prino asistha rsir yad vai nu drest stho'tho yad vastrtamo
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fire-altar. Secondly, they are among the Seven Sages (saptarsis) representing
the seven vitals viz. two eves, two nostrils, two ears and the mouth, which to-

gether constitute the prinpas.5s

Sage Vasistha is specially glorified inasmuch as he knew the Virdj, even * Indra
coveted it’ and desired to know the same from the sage. Vasistha communicated
the same to him and in return obtained the knowledge of the expiation for the
whole Soma sacrifice. For some time, indeed, ** the Vasisthas alone knew these
utterances, whenee only one of the Vasistha family became the Brahman priest.
But since nowadays anybody may study them, anybody may now become
Brahman,"#

Otherwise, the term Vasistha is several times used in an attributive sense.
There is, for example, reference to Vasistha-yajiia (excellent sacrifice) which
Prajipati performs in order to propagate mankind.” Agniis the guardian of
undisturbed rites and the most wealthy (vasisthah)® Speech is, indeed, an
excellent thing (vig vai vasisthi).™

Thus, the mention of the office of the Brahman priest being thrown open to
all who know the job proves the posteriority of the Satapatha to the Taittiriya.
And be it noted that even at such a late period, the special importance of the
Vasisthas was recognised and no ill-will expressed. Vasistha and Visvimitra
are alike members of the priestly hierarchy.

6. The Paficavinsa Brakmana®® of the Simaveda, also known as Tandya-
mahibrihmana, records something of value which throws light on the personal
history of the two sages, Vasistha and Visvimitra. Besides, they, being among

88, 4B XIV 5.2.6—Prana v rsaval... Imiveva Vidvimitra-Jamadagni.. imAveva Vasistha
Kaéyapau. Dviveda Ganga explains the sevenfold prina as: caksurdvayam nisikidvayam
grotradvayam mukham iti sapta (pripah) p. 1126 Weber's edn.

89, SB XIT 6.1.38-41—T& Brahmaiva jubuyit nibrahmi...Vasistho ha virijam vidiim
eakira tim hendro’bhidadhyan [/ Sa hoviiea | Hse Viedjom ha val vettha tdm me brihiti sa
hoviica kim mama tatah syid iti sarvasyn ea te ynjfissya priyascittim briyim ripam ca tvd
darsayeveti sa hoviica yannu me sarvasya yajiasyns priyascittim briyah kimu sa syéd yum tvam
ripam darsayethi iti jivasvarga evismallokit preyfd iti ) Tato haitim psie Indriya Virdjam
uvies [ Iyam vai virid iti tasmad yo'syai bhiiyistham labhate sa eva drestho bhavati /f Atha
haitim Indra psaye | Priyageittim uvicignibotrad agra & mahata okthit t3 ha smaitih purd
vyithrtir Vasisthia eva vidus tasmaddha sma puri Visistha eva Brnhmi bhavati yatas tveni/
spyetarhi ya eva kad cadhite tato ' pyetarhi yu eva kaSea Brahmi bhavati sn ha vai Brahmi
bhavitum arhati sa va Brahmann ityimantritab pratisrmuyid ya evametd vyihetie veda |/

90, SB II 4.4.2—Prajipatir v etenigre ynjhmeje/ Prajikiamo bahul Flrnj.l.yﬁ pasubhih
syiim Sriyam gaccheyam yasah syim annidah syam iti [/ Sa vai dalgo pima | Tad yad enena
so'gre'yojatn tasmid diksiyanayajiio nima, utainam cke Va.tl;’l._h‘ngujnu itvicaksate. Contrast
Sankh. B. IV 8, where Vasisthavajiia is that performed by sage Vasistha to avenge the death of
his son or sons. See Supm section (3), p.

91. SB VI 4.2.7—adabdhaveatapramatic Vasisthah (Agnih).

g2, SB XIV 0.22 Vig vai Vasisthi same Khands 7—Ko no vasistha iti (* which of us is
best * §),—14—Vig uvica yvad viham vasisphismi,—8.4—Vasisthiyai svihi.

95, Text with Sivaga’s commentary: Kushi Sanskrit Series, No. 105 in two parts, Benares
1085, Ed. A Chinnaswami Sastri. English Translation by Dr. W. Caland in Bibllotheea Indiea,
No. 255, Asiatic Society of Bengal, 1931,
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the foremost in the priestly ranks, are credited with the seership of several simans
in connection with wvarious sacrificial rites.

Thus the *Krosa'-sBman is attributed to Visviimitra * By this (sGman),
forsooth, Indra (once upon a time) at Indra-kroa velled : * Visvamitra and Jama-
dagni. here are cows’. The Kroda is applied for gaining cattle,”™

_“ Krostam bhavati /| Etena vi Indra Indrakrose Visvimitra-Jamadgni
imd giva ityikrofat pasiinim avarudhyai Krodam kriyate.”

Similarly, the Rohita-kiiliva-siima which is to win victory in battle. A legend is
related in this connection.®®  VisvAmitra onee upon a ime went with the cart-train
of the Bharatas. He made a wager with certain fellows, the Adanti by name,
* Ye shall win for me this wealth, ye shall fill these carts for me, if these two ruddy
ones shall drive up the bank this cart laden with stones." He thereupon saw these

two simans ; by means of these. having yvoked them, he drove them forward and
won the wager.

“ Rohita-kiliyam bhavatyajijitydyai | Etena vai Visvamitro rohitabhyam
rohitakila &jim ajayvat /| Visvamitro Bharatin@m manas satvi ayat so'danti-
bhir ndma janativim Sam prasyate mam mim yivam astikim jayiathemani
mahyam pirayitha yadimavidam rohitivasmacitam kilam udvahata iti
sa cte sdmani apasyat tdibhyvdm yuktva prasedhat so udajayat /(" (PB XIV
3.11-13).

4. PBXIII 5.14-15. Caland adduoces a legend in this connection culled from the Jaiminiyn
Brihmana (in Auswahl edited by himself, ITI 247). * The Bharatas onee upon a time were on one
bank of the Sindhu hard Ermtd by the Iksvikus. With them (ie. the Bharatas) sta Vidvii-
mitra and Ja.ma.::gni. Now Indm asked of Bhavada, son of King Asamiditi, the two bay steeds
which the gods iven him as gift. He did not give them to him. These not having been
given, he (Indra) ealled at Indrakroda and said * Visvimitra and Jamadagni, acquire ye these
cows of the Iksvikus.” These two being on the opposite bank heard this. They said to the
Bharatas, * Indra calls unto us, acquire ye these cows of the Iksvikus, come along let us acquire
them." They answered * Then make you two this Sindhu fordable for us." * Then yoke ye your
horses.” They and descended into the river. Then these two said, * Throw away all your
palpiilanis.’ {lthrﬂr them away. Now a rijanyabandhu, who possessed a palpiilani bound
it beneath the axle of his chariot. Visvimitra and Jamadagni wished, ** May this (Sindhu) be
fordable for us.” Vidvimitra saw this siman and landed with it. They came into the river
addressing these verses (KV I 11.4-8) and respectfully a hed the water. The stream became
fordable and they erossed. ... These two having pamﬂfm the cows of the Iksvikus hemmed
them in front and acquired the cattle. The legend bears a striking similarity to the famous cross-
ing of the Rivers by Sudiis, with the help of Vidvimitra who made the rivers fordahble at the
econfluence of Vipis and Sutudsi (¢f. RY I1I 33).—Fide Calund’s transkution, p. 824 1.

85. PB XIV 8.11-13. Caland again cites the corresponding version from JB ({in Auswahl,
111 183} which runs * Visvimitra, in the company of the waggon-train of the Bharatas, encountered
the Mahivrsas. Now there was cither on the Gafigi or the Yamuni, a high, steep bank at the
poiste side. Said the Malfvpsas, * which forsooth, are now those two draoght-oxen that will
be able to drive up such a high, steep bank * " Vidvimitra answered, * These two ruddy ones
of mine."” Said the Mahivrsas, * Let us make a wager, if the draught-oxen will drive up this
bank, thon shalt fill the eart with wares, but if they do not drive up we shall win thy wares.” He
to this. The oxen were yoked to a cart laden with barley or rice.  Visvimitra wished,
¥ I win the mce," and saw these two simans and drove them on. The oxen reached the
te bank, so Vidvimitra won the race... And because he had won at the bank ( kiila) by
of his two ruddy ones (rohita), therefore these two simans are called Rohita-ki .
Caland, p. 354 f.
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The first reference to Visvamitra’s association with a kingdom as its lord is met
with in this Brahmana. He is said to have performed a four-day rite called
* Safijaya,” to obtain vietory. *The Jahnus and the Vrelvats quarrelled for the
possession of the kingdom. Visviimitra, the king of the Jahnus saw this rite and
practised it. He got the kingdom, the others were deprived of it. One who has
a rival should perform it. He who knows this succeeds himself and his rival is
defeated.”

* o Visvimitrasyas safijayah [ Jahnu-Vrclvanto rdstra dhimsanta sa
Visvimitro Jilnavo Rajaitam apadvat sa rdstram abhavad ardstram itare |
Bhritrvyavin yajeta | Bhavatydtmand pard’sya bhratrvyo bhavati ya
evam veda " [/ (PB XXI 12.1-4).

The sage Vasistha, likewise, saw a number of simans. The famous Rathantara
is assigned to him. Having concentrated all its greatness, Vasistha chantled it
and went to the world of heaven.

* Tasya Vasistho mahimno vinidhiya tena stutvi
svargam lokam ait tin sambhrtyodgayet ™" /™

A certain Vasistha, son of Vidu praised with a siman seen by the sage Vasistha,
and succeeded in getting a glimpse of heaven.

* Viasistham bhavati | Vasistho vi etena Vaidavah
" stutviiijasd savrgam lokam apasyat ... "

Another siman dear to Vasistha or one that endeared the sage is mentioned. That
siman, in fact, enabled Vasistha to win Indra’s favour. And he, who in praising
applies the Vasistha-siman, wins the favour of the deities.

* Vasisthasya priyam bhavati | FEtena vai
Vasistha Indrasya preminam agacchat premipam

devatinim gacchati Visisthena tugtuvinah... "™ /

Nihava-saman is another contribution of the sage Vasistha, who on tlat
aecount became a special favourite of Indra. It is like this : Once upon a fme
“ the seers did not see Indra face to face. Vasistha desired : * How may ! see
Indra face to face ?’ He saw this Nihava-siman and, thereupon, he Sm_:rIndra
face to face. Indra said to him: *I will tell thee a brihmanpa so tiat the
Bharatas, having thee as their chaplain, may be multiplied, but do ngt diselose
me to the other seers’. He told him those stomabhfigas (siman-greups), and,

96. PB VII 7-18. Savapa: tasya rathantarasyn mahimno mihtmysst viprakirpdni
vinidhfiya visesepaikatra sthipya. Contrast Caland’s tr. * having distributed its greatness”
The mihitmyns are indicated in the next sentence of the text—Yaste gosu makimi yaste apsu
rathe vi te stanayitnan ya u te yoste agnan mahima tena sambhava Rathantors dravipavanna
edhi // Ibid, VII 19.

o7. PB XI 8.13-14.

ps. PB XII 12.0-10 ¢f. also XV 3.88,



ar3 H. L. HARIYAFPA

thercupon, the Bharatas, having Vasistha as their chaplain, were multiplied.
This siman is associated with Indra.”

Rsyao vii Indram pratyaksam ndpasyan sa Vasistho'kimayata katham
Indram pratynksam pasyeyam iti sa etan nihavam apasyat tato vai sa Indram
pratyaksam apasyat; sa enam abravid brihmapam te wvaksyimi yathd
tvatpurohitd Bharatih prajanisyante‘tha mi'nyebho rsibhyo mia pravoea
iti tasma etin stomabhiigdn abravit tato wvai Vasisthapurohita Bharatih
prijiyanta sendram vi etat sima yad etat sima bhavati sendratviya [/*

But, apart from these distinguishing contributions to the efficacy of the sacri-
ficial rites, on the part of Vasistha, he is oftentimes represented as having been
afflicted by the death of his son Sakti or of a hundred sons as later legend puts it.
In his sad bereavement he saw samans and performed rites not only to console
himself but also to avenge the son's death which was alleged to have been caused
by the sons or descendants of Sudis (Saudisas), under the instigation of Visviimitra.
Thus Vasistha saw the pragitha : “Indra kritum na @ bhara " (RV VII 32.26)
and then became rich in progeny and eattle. This pragitha is for the sake of
obtaining progeny.

* Indra kratum na dbhareti pragitho bhavati |
Vasigtho vi etam putrahato’padyat sa prajayid
pasubhibh prajayata vad esa pragitho bhavati prajatyai’ [/e0

For the same reason viz. the death'of the son and towards the same end viz. progeny
and cattle, does Vasistha in another context sce what is known as Janitra-siman,
constituting two chants : The janitra is said to come under a more comprehensive
eategory called the Bralima-siman.

* Vasisthasya Janitram prajikamidya Brahmasima kuryat |
Vasistho vii etat putrahatas simipadyat

sa prajayd pasubhih prijaivata vad etat simn bhavati
]:mjﬁt}'m L Hlﬂ:

Finally Vasistha saw a four-day rite called eatiirdtra and practised it whereby
he rdjieved himself of the sense of defeat and humiliation caused by his son’s death.

89. PB XV 5.24. cf. nlso FB V 4.5, The same legend in TS IT1 5.2, and KS XXXVII 17,
Bharatas tee an ancient clan.  According to the Nighantu, the term is counted among rivik names
(Nigh. III 18.1), Supm note 8.

100. PRIV 7.3. On the pragitha mentioned, compare Sarvi. (p. 25) which says : Sauds-
salr agnau pragsipyamianpah Saktir antyam pragitham dlebbe (Grebhe) so'rdharea ukte’dahyata |
tam putroktam Vasisthah ssmapayateti Saydyanakam Vasisthasya eva hataputrsyirsam iti
tindakam /[ ‘The Tandaka (ie, PB IV 7.8) in question, evidently, poes a step forwurd and
says that the bereaved sage saw this pragitha to make up for the loss, as at were, by o
W- The legend is alluded to in other texts as well : ¢f. KS XIT 10. TSII 5.2.1, VII 4.7.1

101. PBVIII2.3-4. Fide Caland's observation on the Brahmashman. f, the corresponding
hﬁdmﬂdhlﬂ.d&mihedh;ﬂ.ﬂuhth&ﬂﬁﬂﬂlpJTt{lﬁﬁq}.- .
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This coupled with Vasistha's two Janitra-simans will elevate the man in distress
from position to posilion and bring him progeny as well :

* Yasisthah putrahato hina ivAmanyata sa etam
apaéyat so'gram paryaid yo hina iva manyeta sa
etena yajeta | Yat stomit stomam abisan-
krimatysgridevagram rohati Vasisthasya Janitre
bhavatah prajityai [/ 192

Thus, the Paficaviméa Brilimana records the high celebrity attained by
Vasistha and Viévimitra. A certain amount of personal history of these sages
is provided inasmuch as in the one case the son’s death had had a profound effect
upon the father, and in the other, Visvamitra’s kingship of the Jahnus has been
expressed and a not inconsistent martial and sportive spirit clearly illustrated by
the Indrakroda and Rohitakiila incidents. One may still wonder, with the back-
ground of the Samhiti-evidence, whether the kingship of the Jahnus still proves
the rajanyatva of Visvimitra ; i.e. whether Visvamitra belonged to the Ksatriva-
varna. It looks as if that the four varpas had not yet become water-tight compart-
ments. There is again, no reference to the sages’ mutual hostility, VisyiAmitra
and Jamadagni are friends, a fact borne out by RV also,'™

7. In the Jaiminiya or Talavakdra Upanisad Brahmana,'® Vasistha and
Visvimitra figure with equal importance. The Uktha is said to belong to Visvi-
mitra. * Verily, food is all (visva) and breath js friend (mitra). Now Visviimitra
through exertion, through penance, through the performance of vows went unto
the dear abode of Indra. And he proclaimed to him that which has come to man
here. Now he went for instruction (saying) * Light is this uktha'. ° Light (jyotis)
has two syllables, breath (pripa) has two, food (anna) has two. That same is
firmly established in food. Then Jamadagni went for instruction to him (saying) .
* Life (&yus) is this uktha, Life (fyus) has two syllables, breath two, food two.
That same is firmly established in food. Then Vasistha went for instruetion to
him (saying) ‘ The cow (gaub) is this uktha. That same is just food. For the
cow is food.”

‘Tad etad Vaisvimitram oktham | Tad annam vai visvam prigo
mitram /| Taddha Visvimitrah éramena tapasi vratacaryenendrasya priyam
dhimopajagima | Tasma u haitat proviica yad idam manusyin dgatam |/

102. PB XXI 11.2-2. along with Ibid. VIII 2.8-4 and XTX 8.8 Vasisthasya Janitre bhavato
Vasistho v ete putrahatas simanl apadyat sa prajoyi pasubhib prijiyata yad ete simani bha-
vatah prajityai //

108. of. RV 111 53.16, X 167.4.

104. Text (in Homan), translation (English) and notes: by Hanns Oertel. American
Oriental Society (Journal Vol. XVI Part I, 1504). Text in Devanigari ed. Pandit Rama Deva
{Lahore : Dayinanda Sanskrit Series 8) with an essay in Hindi on the history of Samaveda
Literature by Pandit Bhagavad Datta, 1021. The credit of first bringing into light the JB goes
to Dr. H. Oertel who subsequently wrote on the * Contributions from the JB to the History of the
Brihmana Literature * (Fide JAOS XVIII ete.).
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Taddha sa upanisasida jyotir etad uktham iti | Jyotir iti dve aksare prina
iti dve annam iti dve /| Tad etad anna eva pratisthitam /| Atha hainam
Jamadagnir upanisasdda &yur etad uktham iti /| Ayur iti dve aksare prina
iti dve annam iti dve | Tad etad anna eva pratisthitam /| Atha hainam
Vasistha upanisasida gaur etad uktham iti | Tad etad annameva [ Annam
hi gaub [ 7108

Visvamitra went to the abode of Indra through exertion, penance and vows
(sramena tapasi vratacarvena) may not be without significance in view of the
elaboration of this process in the Ramayana, of course with much colour and
conceit added.

Again, “Indra said the uktha to ViévAmitra (saying that it is Speech: Vic)-
Therefore the descendants of Visvamitra worship Speech only. Manu ordained
brahman-hood to Vasistha. Therefore they say, Brahman belongs to Vasistha.
This also they say, one knowing thus is a brahman-priest ; and who is equal to a
Visistha knowing thus?™

* Vig iti hendro Visvamitriyoktham uvica | Tad etad Visvimitra
upiisate viicam eva | Manur ha Vasisthaya brahmatvam uviea | Tasmid
ahur viasistham eva brahmeti /| Tad u va dhur evamvid eva brahmia | Ka
u evamvidam Visistham arhatiti /[ ''108

Vasistha is said to promote progeny by means of an after-verse (anumantra) of the
stomabhiiga, and by reciting it he did obtain abundant progeny and ecattle.

* Athnisa Vasisthasyaikastomabhiginumantrah tena haitena Vasisthah
prajitiknmo’numantrayim ecakre ...tato wvai sa hahub prjayd pasubhih
prijiyata * /197
8. The Sadvimsa Brihmana'® describes how Indra imparted the Uktha

to Visvamitra and Brahma to Vasistha ; Speech (Vak) is Uktha and Mind (manas)
is Brahma. Mind and Speech are invaluable assets to Sacrifice and its technique.
Even so, Vasistha and Visvimitra are central figures in propounding and perfect-

ing the saerificial cult. Mind and Speech are further graphically represented as
the two ruts of the wheels of the chariot namely the Saerifice.

*Indro ha vai Visvimitriyoktham uvdca Vasisthiva brahma, vig
uktham ityeva Visvimitriyn mano brahma Vasisthiva /| Tad v etad
Vasistham brahma | Api haivamvidam vA Vasistham vd brahm&pam
kurvita /| Tad yathobhayavartanind rathena yim yim disam prirthayate
tim tim abhiprapnotyevam etenobhayavartanind yvajiiena yvam kimayate
tam abhyasnute " jioe

105. JUBr. III 3.6-18.
106, JUBr ITT 1-8.
107. Ihbid., IIT 18.8.

ms: Ed. W. H. Julius with commentary entitled V Bipanabhisya
100. Sad B.15. v
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Just as a person seated on a chariot can go in a required direction, so also a person
performing a sacrifice will obtain the desired object.110

9. The Gopatha Brahmana™ of the Atharvaveda speaks of the penance
performed by various sages. Vasistha is said to have done it in two places in the
midst of the River Vipas, the places being known as Vasistha-$ila and Krsna-sila.
Visvimitra and Jamadagni did penance in a place called Jamadagna; Agastya
in Agastya-tirtha'"* ete. Indra’s special favour to Vasistha inasmuch as he reveal-
ed to him the stomabhiigas has been described in term similar to those in the
Paficavimsa Braihmana.!!® Vasistha’s name is further associated with the hinkira
which is sacred to the sacrifice.'™ Sacrifice itself is guarded by the different sages :
Vimadeva guarded it in the South, Vasistha in the middle, Bharadvija in the North
and Visvimitra on all sides. Hence Maitrivaruna will not swerve from Vamadeva,
Bhihmanicchamsin will not swerve from Vasistha, Aechivika will not from
Bharadvija; and all will stand by Visvimitra. Thus do the seers zealously guard
the sacrifice.”® Finally, Vasistha and Viévimitra are mentioned as the seers of
Sampata hymns, while a kind of plagiarism is ascribed to Vimadeva who appro-
priated the sampitas first seen by Visvamitra for himself, whereupon the latter
saw fresh ones 1118

It will be seen from the above that the Gopatha Braihmana does not perpetrate
the so-called tradition of an hostility between Vasistha and Visvamitra. On the
contrary both of them are represented as quite friendly in the domain of sacrifice.
People have faith in both and look upon them with respect. And what is more,
both are god's favourites.

110. The same idea is well desribed in JUBr. ITI 16 :
ayam viva yajfio yoyam pavate | Tasyn viik ca manad ca hyesa etan manasd ea vartate |

Tasya hotidhvaryor udghtetyanyatarim vied vartanim samskurvantl | Tasmit te vich

kurvanti | Brahmaiva manasa anyatarim | Tasmit sa tisnim fste |/
The sacrifice rests on Speech and Mind. These are the two ruts on which the saerifice "
The three priests, hoty, adbhvaryu and udgitr, look after one of them by means of speech (because
they recite aloud the praises and the chants), whereas the Brahman priest contemplates upon the
other in mind only; ce he remains silent.  He is responsible for the flawless performance of
the rites ; therefore he silently but vigilantly supervises the work of all the others.

111. Das Gopatha Brihmana, Hemusgegeben von Dr. Dieuke Gaastra (Leiden, 1010).
GB text was printed in Caleutta by Jivinanda VidyfAsigar in 1891.

112. BG I 2.8, Atha khalu Vipanmadhye Vasistha-$ili nima prathama fframo dvitiyah
Krsnasilis tasmin Vasisthas samatapat, Visvimitra-Jomadagni Ja tapatah /... Agastyo'.
gostyatirthe tapati | ete.

113. Ibid IT 2.18. ¢f. PR XV 5.24 which particularises Vasistha's patronage to the Bharatas,
whereas here it is mankind (praji) in general.  ¢f note 3 Supr.

114. Ibid IT8.0. Prajapatir vai yat praji asrjata ti vai tintd aspjata /| T hifnkirenaivi-
bhyajighrat /......Atho vihur ir vii etad ynlnm{'igrc geyam apasyat [ Tad etad
yajfiasyigre geyam yaddhifikiiras tam deviid en rsyad edbruvan Vasistho'yam astu yo no yajfiasyi-

gevam ng:ig iti [ Tad etad yajfiasydgre gevam yaddhinkiras tato vai sa devinim srestho’-
El:nvnt; yena wvai zrmj.hn tena Vasisthah |

115. Ibid. 1T 8.23. Devin ha yajiiam tanvinin mnhlmsyn]i?ﬂmn | Tebruvan
Vimadevam tvam na imam yajfiam daksinato gopdveti | Madhyato Vasistham | Uttarato
Bharadviijam [ Sarvin anu Visvimitram /| Tasmin M varuno Vimadevinna vate

rd.{:mnmmﬂhnmdvijldﬁmﬂurlhlum?wmj Eta eviismai tad
rsayo'har ahar namagd apramsttd yajfiam raksanti ya evam veda ya evam veda |

116. Thid IT 8.1. which is almost a repetition of AB VI 18-20.
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VEDIC ANCILLARIES
1. Nirukia

While explaining the name Sarasvati as Speech and a River, Yiska relates
briefly the story of Visvamitra and the Rivers.

Tatretihisam Acaksate Visvamitra rsih Sudasah Paijavanasya purohito
babhiiva /| VisvAmitrah sarvamitrah ... Sa vittam grhitvi Vipatchutudryoh
sambhedam dyay&v anuyayur itare /| Sa Visvimitro nadis tustiva gadhi
bhavateti 1V

* In that connection they relate a story. The sage Visvamitra was priest of king
Sudis son of Pijavana. ViévAmitra was a friend to all. Taking his wealth he
came to the confluence of Vipas and Sutudri ; others followed ; Visvimitra praised
the rivers (and prayed) * Do ye become fordable’.

The circumstances of this miracle are, however, nowhere clearly expresseds
Some amplifications may be gleaned from other works. The Brhaddevata tell.
us that Viévimitra was sccompanying Sudis, having been his priest at a sacrifice :

Purchitas sannijyartham Suddsa saha yan rsib |

Vipatchutudryos sambhedam sam ityete uviica ha /118

The Sarvinukramani introduces the hymn (RV III 33) merely as a conversation
between the rivers and Visvdmitra, who was desirous of crossing—Samvido
nadibhir Viévamitrasyottitirsoh.)?® Still the questions remain : whose wealth did
Viévamitra take? and who are those others that followed him? The old texts.
have no answer to give. Durga however imagines that the wealth was earned by
him in his eapacity as priest (paurohityopirjitam); and that those who followed
him were either his attendants or robbers (anuyayur itare tadanuyfyinas taskard
vi). Sdyana, from the above sources reconstructs the story—

** Purd kila Visviimitrah Paijavanasya Sudaso rijiiah purohito babhiva |
Sa ca paurchityena labdhadhanah sarvam dhanam ddiys Vipatchutudryoh
sambhedam &yvavivanuyayur itare [ Athottitirsur VisvAmitro' gidhajale
te nadyau drstvottarapirtham ddyabhis tisrbhis tustava ™ 120

“ In times of yore Visviimitra became the priest of king Sudis son of Pijavana.
He, having obtained wealth from his priesthood gathered up sll earnings and
came to the confluence of Vipis and Sutudri ; others followed him. Then desirous
of crossing the stream whose waters were deep he praised the rivers to become

117. Nir. I1 24 (p. 281 BSS edn.).
118. BD IV 106
110. Sarvi. ed. Macdonell, p. 15-16. It is strange that Sadgurudisyn does not narrate the

story. He merely ts the original—Uttitirsor Vidvamitrasya nadibhis saha samvido'
siikie pratipidyate (Ib. p. 106). m

120. Sayaga's preface to RV III 34 . .
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fordable”. This warrants a supposition that the people who followed were not
friendly; they were perhaps intent on pursuing Vidvimitra and Sudds who must
also have been in the company, as vouchsafed by BD. It is agreed on all
accounts, at any rate, that VisvAmitra was the wonder-worker before whom the
rivers gave Way.

Yiska does not refer to any hatred between Vasistha and Visvimitra. His
commentator, however, refuses to comment upon the Rgvedie verse in which the
word ** lodham "' oecurs. ¥ Lodham ™ is listed up in the Nighantu as one of the
sixty-two words?* which are known as anavagatas (not-understood). Explaining
this word Ydaska quotes the Rgvedic line—"* lodhiim nayanti pisu méinyaminah "—
and savs :

lodham * lubdham rsim nayvanti pasum manyaminib™. Durga upon this
quotes the verse (RV III 53.28) in full and then refuses to comment upon it ;
because * the verse in which the word occurs is a Vasistha-hating one; I am a
Kiipisthala-Vasistha ; hence, T do not explain it."*** This of course, should be
regarded as based on a tradition which Yiska did not share.

Yaska refers to the birth of Vasistha'® and in that connection comments on
the Rgvedic verse * Utdsi Maitra-Varund Vasistha 1% Vasistha is said to be the
son of Mitra and Varuna who once fell in love with Urvasi at her very sight (in a
sacrifice). Their semen dropped down and was held in a pitcher of water by the
Visvedevas. Then Vasistha was born. The commentator Durga draws attention
to the fact that Vasistha had more than one birth ;**% this is also supported by
Rgvedic authority.#

Vasistha’s loyalty to Indra along with others piz, PariSara and Satayiitu is
stated.’® An interesting parable!®® is told of how Vasistha once praised Parjanya
for rains. The frogs seconded him, whereby he was pleased and heartily compli-
mented them in the following Rk—

Samvatsarim fasayiind Brihmand vratacirinah |
Vicam Parjinyajinvitim pra mandika avidisuh [/1**

* The frogs pour forth aloud their praise which is pleasing to Parjanya, like
Briahmans after lying the whole vear in observance of a vow.”

121. Nigh. IV 1.18.

122. Nir. IV. 14 (BSS edn. B880-381) D “ Lodham ityetad anavagatam | lubdham
ityavagamah J;rmﬂn‘ﬂgum: Easrphbduh &l Vn.sﬁha-dvqml k| e !

123, Nir. V 14.

124, RV VII 88.11.

125. Nir. V. 14 Com. p. 525 . BSS No. 78.

126. ¢f. RV VII 83.10-14.

I!‘I Nir. VI 80. ¢f. RV VII 18.21.

Nir. IX 8. ‘Fndﬁhnvmblmnh anyam tostiva | Tam mandiki anvamodanta |

Sa mundukin anumodsminin drstvi

129, R\’?HMI#NIH..IM,FW
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It is said further that Vasistha, unbale to bear the sorrow of his sons’ death,
threw himself into the river having tied the body with thread. He wanted to
die ; but the river untied the bonds and he was destined to live. The river was
thenceforward named as Vipds:

(Vipat vipasanid vi) [ Pasi asyim vyapasyanta

Vasisthasya mumirzsatah /| Tasmid Vipid ucyate /%
The real name of the river is Arjikiva (having its source in the Rjika mountain ;
or flowing straight); it was formerly known as Urufijird (urnjala = full of water). 131

Finally, Yiska is impressed with the great qualities for which the Vasisthas
were known :13 * Their glory is like the splendour of the Sun; their greatness
is vast like that of the ocean ; their swiftness is like that of the Wind and their
praises always inimitable.” -

9. Brhddevatd

Mitrikrtya jani visve yvad imam paryupidsate
Mitra itydha tenainam Visvimitra stuvan svayam [[1*3

e

“ Because all men making friends with him resort to worship therefore Visvimitra
(friend to all) himself praising him ealls him Mitra (friend).”

One easily sees here a clue to VisvAmitra's own name if not his character.
The author of BD appears to commend the sage as a universal friend. Indeed,
while praising the Sun-god'™ as a friend who urges all men to action as a friend
who supports both earth and heaven as a friend who is vigilaut in regard to the
welfare of those who toil (krstih), Visvamitra undoubtedly may have had the God's
example for his own emulation or guidance! And we know from the legends
that he always proved to be a friend of the distressed.

Of the seven names of the Sun, he the God is renpted to have acquired the
name Bhaga because the sage Vasistha praised him so :
Udito bhasayamllokin imdms caisa svarasmibhib |
Svayam Vasisthas tenainam rsir dha stuvan bhagam /'3

180. Nir. IX 26. num Eﬁpm?a :T\'asistm kiln mamajjisyim mominuh putramarana-
$okiirtah ir Atmanam Vil asyn kila te pisi asyim vy anta amucyanta
udakena [ Tatah prabhrti Vipit abhavat | s 7

131. The Nirukta context is Yiska's comment on RV X 75.5 (Imim me Gange Ywmune
ete.) vide Durga's com. on the word-exegesis. BSS Vol. 85 pp. 028-981.

132, Nir. XI 20. Athipi payah stdyante | * Siryasyeva vaksatho jyotir esfim ete.” RV

VII 83.8.

188. BD II 40.

184 ¢of. RV III 50.1. *“ Mitrd jinkn yitayati bruviné | Mitré dadhira n bk
dyim | _Mitrih krytir dnimisibhi caste / m;m havyim ghrtdvaj jubots /. Fide Yaska's
e : Nir X 22. Acconding to Sarvi. the deity of Lthe hymn is Mitra who is

generally
jdentified with Sun (see SAynpa’s com.). In the Brhaddevata however it appears to be
26 names of Indra, as nteduuthyulndmﬂ{p,ﬂlnfhilTr,:speduﬂynmmv.uurm
25 names to coincide almost with those enumerated in Nigh. V 4 and 5. Therefore Mitra,
in its derivative sense, may apply to both Indra and the Sun,

135. BD II 62. ¢f. RV VII 41.2-5.
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*“And he arose illuminating these worlds with his rays: therefore, the seer
Vasistha himself, praising him, calls him Bhaga.”

" The text of BD refers to Viévamitra and Vasistha in a few contexts which
are of no significance indeed for the study of their mutual relationship. Thus
the character of the Vaisvadeva hymns differs from seer to seer.)® There is
narisamsa in Vasistha's Apri hymns, while there is praise of Tanfinapat in
Visvimitra’s.® The hymns of several seers are characterised by refrains ; but
those of Kutsa differ in this regard from those of Bharadvidja, Grtsamada,
Vasigtha and others. 13

That Visvamitra was first king and then elevated himself to the position of
a Brahmarsi is first clearly expressed by BD

Pradisya gim yas tapasibhyagacchat
Brahmarsitim ekasatam ea putrin |

Sa Gdthiputras tu jagida siiktam
Somasya metyfigneyam vat pare ca /129

** The son of Gathi who, after ruling the earth, attained by penance to the position
of a Brahman-seer (Brahmarsi) and obtained a hundred and one sons, uttered the
hymn which is addressed to Agni * Somasya mi * and the two following.” It is
well-known that Visvamitra saw the whole of the third mandala.

VisvAmitra's eonversation with the River Vipaé and Sutudri and the successful
erossing of their confluence in the company of Sudis have already been considered. 190
We may now pass on to other events of the sage's life.

According to BD, Visviimitra was once involved in an incident with the sage
Sakti son of Vasistha, at a great sacrifice performed by Sudids. Visvamitra was
foreibly deprived of consciousness ; he sank down unconscious. But to him the
Jamadagnis gave speech called Sasarpari, daughter of Brahmi or of the Sun,
having brought her from the dwelling of the Sun. Then that Speech dispelled
Kusika's loss of intelligence.

Sudisas ea mahdyajiie Saktind Gathistinave |

Nigrhitam balicectah so’vasidad vicetanah |

Tasmai brihmim tu Saurim v namni vicam sasarparim |
Siiryaksayid ihahrtya dadus te Jamadagnayah |
Kuskinim tatas si vig amatim tim apihanat /10

Sage Visvaimitra goes down to history, as well as his redoubtable adversary
Vasistha, on account of what BD styles as Vasistha-dvesinyah which are four

136. Ibid. IT 130-181.

1387. 1bid. 1T 156 where Vasisthn is referred to as Urvasdi's son (Aurvasa) ; also IT 157,
188, Ibid. ITT 128. Fide Macdonell's note on the stanza,

130, BD IV 85

140. Tbid. IV 105-106. See supra, p. 212 of this.

141. BD IV 112-114. ¢f. RV III 53.15-18.
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stanzas seen by Visvimitra and which are in the nature of impreeations against
the enemy, who is presumed to be Vasistha. These mantras, though incorporated
in the Rgveda-samhitd, the Vasisthas do not hear. Great sin attaches to recite
or hear them. Those who recite or listen to them will have their heads split into
a hundred bits: their children will die : hence the said stanzas should not be
uttered. The teachers approve of this course. h

Pari$ catasro yis tvatra Vasisthadvesinyas smrtih |
Vidvamitrena tih proktd abhisapd iti smrtih |
Dvisaddvesis tu tah proktih vidyas caivibhicarikih |
Vasisthds tinna srovanti tad dcryakasammatam |
Kirtandcchravanid vapi mahiadosas ca jayate [
Satadhi bhidyate mirdhi kirtanena érutena va |
Tesam bilih pramivante tasmit tis tu na kirtayet /142

The Brhaddevati commemorates Vasistha's greatness quite systematically
commencing from his very birth. We shall recount the whole pedigree because
of its interest. ** The son of Prajapati was Marici, Marici's son was the sage
Kadyapa. He had thirteen divine wives, the daughters of Daksa : Aditi, Diti,
Danu, Kili, Dandyu, Simhikd, Muni, Krodha, Visvi, Vasisthd. Surabhi, Vinatd
and Kadrii by name ; these daughters Daksa gave to KaSyapa. From them, the
Gods and Asuras, the Gandharvas, the Serpents, the Riksasas, Birds, Pisicas, and
other classes of beings were produced. Now among these daughters, the one
goddess Aditi produced twelve sons, They were—Bhaga, Aryaman, Améa, Mitra
and Varupa, Dhitr and Vidh&tr, Vivasvat, Tvastr, Piisan, and also Indra; the
twelfth is ealled Vispu. Thus that pair was born of her namely Mitra and Varuna.
When they saw the nymph Urvasi at a sacrificial session, the semen of these two
Adityas was effused. It fell into a jar containing water, Now at that same
moment, two vigorous ascetics, the seers Agatsva and Vasistha, came into being.
The semen however, having fallen in varuous ways—in a jar, in water, on the
ground—the sage Vasistha, the best of seers was produced on the ground; while
Agastya was produced in the jar, and Matsya, of great brilliance, in the water,
Then Agastya, of great glory, arose being the length of a peg only (damyid). Be-
cause he was meted with a measure, he is here ealled Manya ; or else (because)
the seer was born from a jar. For measurement is made with a jar also ; by jar
{(kumbha) the designation of a measure of capacityis indicated. Then, as the waters
were being taken up, Vasistha was found standing on a puskara (lotus 7). There
on every side the Visvedevas supported the puskara. Arising out of that water,
Vasistha then performed great austerity.

“ His name arose with reference to his qualities. (gunatal), from the root
vas expressive of pre-eminence : for he once upon a time, by means of austerity, -
saw Indra who was invisible to other seers.  Indra then proclaimed that he should
receive shares in the Soma. This is supported by the Brihmana passage ** Rsayo

142. BD IV 117-120. o RV III 53. 21-24.
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va Indram..."" Vasistha and the Vasisthas thus became Brihmans in the Office of
Brahman priest, most worthy of fees in all rites and sacrifices. Therefore one
should honour with fees all such descendants of Vasistha who may at any time
even today be present at a sacrificial assembly, so says a sacred text of the Bhil-
hﬂns_"iﬂ

It becomes clear from the foregoing that the sage Vasistha was of divine origin,
that he was favoured by Indra and that he and his tribe obtained universal recogni-
tion as Brahman priests.

Vasistha's dream is the next important event that BD would relate about
him. This topic has been dealt with already in the above pages.'¥ That a sage
of Vasistha's eminence could break into another’s house or that he had had to
starve for three nights and steal into another's house on the fourth for food are
surely things that can happen only in a dream | It has been elearly said to be a
dream in BD—* Vasisthas svapna dcarat "—though Sadgurusisya misses the point
and adds colour somewhat thoughtlessly, What, however, is important about
the hymn is its magical aspect. It is called *prasvipinyupanisat’, a spell which
throws the concerncd folk into slumber. Its efficacy as such was tested in the
seer’s own case |

143. BD. V 143-158,

Prijapatyo Maricir hi Miricah Kadyapo munih |
Tasya devyo'bhavan jivd Diksiyanyas trayodass |
Aditir Ditir Danuh Kali Danfiyus Simhika Munil |
Krodhi Viévii Varisthi ca Surabhir Vinata tatha |
Kadriié caiveti duhitth Kasvapiya dadau sa ca |
Tisu deviasurdd caiva Gandharvoragariksasih |
Vayiamsi ca Pisicds ca jajhire’'nyis ca jitayah |
Tatraikd tvaditicr Devi dvideséijannyat sutin |
Bhagaé caiviirvamiiméad en Mitro Varuna eva ca
Dhitd caiva %’dlmtﬁ cia Vivasvimdca mahfdyutih |
Tyvastia Pisi tathaivendro dviidaso Vispur vevate |
Dvandvam tasyis tu tajjajie Mitrad o Varunas ca ha |
Tayorddityayos satre drsivipsarnsam Urvadim |
Retnd enskanda tat kumbhe nyapatad visativare |
Tenaiva tu muhirtena viryavantau tapasvinan |
Agastyas ca Vasisthad ca tatrarsi sambabhiivatuly [
Bu.hu-ilui patite dukre kalase'tha jale sthale |
Sthale Vasigihas tu munis sambhiita pyisattamah
Kumbhe tvagastyns sambhiito jale Matsyo mahidyutih |
Udiyfiya tato’gastyad samyiméatro mahayasih
Minens sammito yasmit tasmin Manya ihocyate |
Yad vi kumbhid psir jatah kumbhenipi hi miyate |
Kumbha ityabhidbinam tu parimipasya laksyate |
Tato'psu griyaminisu Vasisthah puskare sthitah [
Sarvatra pus m tatra Visvedevd adhirnyan |
Utthiiya salilit tasmid atha tepe mahat tapah |
Namasya gunato jajiie vasateh sraisthyakarmanah |
rsibhir hindram so'padyat ta puri |
Somabhiigin atho tasmai provica harivihanah |
Rsavo vi Indram iti Braihmanit taddhi dréyate |
\'n:[‘;ﬂu.i ca Vasisthid ca Brihmanid Brahmakarmani |
Tusmad ve'dyapl Visisthis sndnsyis syus tu karhicit |
Arhayed daksinibhis tin Bhillaveyi srutis tviyam /|
144. See supru footnotes 21-23.
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A pathetic interest attaches to Vasistha's bereavement in the death of his
sons. Moreover he seems to have been much sinned against; fiends of all sorts
oppressed him. BD says—

Rsir dadarda riksoghnam putrasokapariplutah /
Hate putragate tasmin Saudisair dubkhitas tada |
Rsis tvasisam isiste mi no raksa iti tvrei [

* L *
Divi caiva prthivydm ca tathid pilanam &tmanah/
Ulikaydtum jahyetin nandripin niddearin |
Paficadasyim tu siiktasya astamyim caiva Varunih |
Duhkhasokaparititmi fapate vilapanniva [
Hate putrasate tasmin Vasistho dubkhitas tada |
Raksobhiitena Sipit tu Sudiseneti vai érutih /145

“The seer, when his hundred sons had been slain by the followers of Sudis, full of
pain and overwhelmed with grief for his sons, saw this hymn for the destruction
of demons. In the stanza ‘ma no raksal,’ the seer invokes a blessing ; and protec-
tion in heaven and earth on his own behalf. With * Ulikayatum " ete., he prays
*“Slay these night walkers of various froms.” In the fifteenth and in the eighth
stanzas of the hymn, the son of Varuna (Vasistha), his soul being overwhelmed
with pain and grief, utters a curse. Vasistha was at that time pained, as his
hundred sons had been slain by Sudisa who, in consequence of a curse, had been
transformed into a demon (raksas) ; such is the sacred tradition.” A little disere-
pancy confronts us here. Vasistha's hundred sons were killed, no doubt. But
by whom? By the Saudisas i.e. the followers of Sudiis according to stazna 28
in the above quotation; or by Sudisa transformed as a demon, according to
stanza 84. We shall see that this incident gets further complicated in later litera-
ture, the epics and the Purdinas.

3. Sarvdnukramani
The pedigree of Visvimitra given by the Sarvi, is notewarthy :

Kusikas tvaisirathir Indratulyam putram icchan brahmacaryam eaciira
tasyendra eva Gathi putro jajiie Gathino Visvamitrah : sa trtivam mandalam
apasyat /1

Kusika son of Isiratha, desirous of obtaining a son equal to Indra, did penance.
Indra himself chose to be his son as Gathi. Gathin’s son was Visvamitra who
saw the third Mandala of the Rgveda.

145. BD VI 25, 81-84.

148. Sarvii. p. 14. Sadgurudisya expands the same in verse—

Isirathnsutas tvisit Kudiko nima nimatah |
" Indratulyas suto me syid iticchannakarot tapab |

Brahmacaryam tu earatas tasmid Indro’bhyajiyata |
Matsamo’nyo na caiva syid abam eviisya putratim |
Gacchiimi sam vam sydd iti matvi satakratuh |
Sa Gathl nima Kusikéd thasutid abhiit |
Indraripid Githinas tu Visvimitro'pi jajaivin |

Trtiyam mandalam idam tapasi so'tha drstavin /|
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RV III 83 is just pointed out as having been seen by Viévimitra as he was
desirous of crossing the river ;47 the circumstances are not mentioned. So also
the two stanzas relating to Sasarpari are indicated without any reference to the
connected event.’®  But the commentator supplies the want.

Sasarparidvree prihur itihisam purdvidah /

Saudfisanrpayajiie vai Vasisthitmaja-Sakting |

VidvAmitrasydbhibhfitam balam vk ca samantatah |

Viasisthendbhibhiitas sa hyavisidacea Gathijah |

Tasmai Brihmin tu Saurim vd nimnd vicam Sasarparim |

Suryavesmana dhrtya dadur vai Jamadagnayah |

Kusikinim tatas si vig amatim tim apanudat |

Upa preteti Kusikin Visvimitro'nvayojayat |

Labdhva vicam ca hrstitmi Jamadagnin apijayat |

Sasarparir iti dvibhyim rgbhyim vicam stuvan svayam /149
The details are very similar to those-given in BD, if not borrowed therefrom.

Visvimitra's adoption of Sunadéepa as the eldest of his sons under a new
name Devarita is of course a great event. While the Brhaddevata is silent about
it, Sarvi, refers to it briefly while introducing the Sunadéepa hymns (RV I 24-80) :

Kasya paficondjigartis Sunaslepas sa krtrimo Vaisvamitro Devaratal /150
The legend however is elaborately narrated by Sadgurusisya;'® but it is un-
necessary to review the same here as it has been done already in the preceding
chapter on Sunaséepa.

The birth of Agastya and Vasistha is mentioned while introdueing the Agastya
hymns commencing with RV 1,168 ;

Mitri Varupayor diksitayor Urvasim apsarasam drstvda visativare
kumbhe reto’patat tato’gastya-Vasisthivajiyetim /152

But the incident of Vasistha's son Sakti being consigned to the fire by the followers
of Sudds receives a fuller treatment in the Sarvi. and its commentary. The Sarvi.
SAYS
Saudisair agnau praksipyaminas Saktir antyam pragitham &lebhe
so'rdharca ukte’dahyata | Tam putroktam Vasisthas samipayateti Satyi-
yvanakam Vasisthasaiya hataputrasyirsam iti Tindakam /152

Sadzurusisya weaves a graphic narrative out of this skeleton ; his source is not
traceable. It may not be wrong, however, to suppose that he has mainly drawn

147. Samvido nadibhir Visvamitrasyottitirsoh (Sarvia. p. 16 1 line) the commentator is
equally lnoconic.

145, ...Pafieadadyddi dve viiee Sasarparyai (Sarvi. p. 18 1.11).

148, BSarvi com. p. 107.

150. TIbid., p. 6.

151. Ibid., p. 48,

152, Ibid., p. 12 and p. 98,

153. Ibid., p. 25,

Bull DCRI xi-10
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from imagination rather than from any authentic source: The passage speaks
for itself—

Vasisthasya sutah Saktih puspadyartham yayau vanam |
Rijfias Sudiso disds tu Vasistham dadréusé ea tam |
Visvimitraprayuktais tu raksobhir vestitds ca te |
Vanidgnau priksipams cainam devabhakto'vam itvuta |
Astiko'yam Vasisthasya putra ityeva ca krudhi /
Praksipyamanas so’pasyad Indra kratum iti dvream |
Ardharcam uktavin &dyam tato'dahyata so’gnind /
Ciriyaméne putre tu putrasnchapariplutah |
Margaviksiptanayano Vasistho’bhyigamad vanam |
Dagdham sutam atha $rutvd bhiitebhyaé $okakarditah /
Jiatva tu drstadistam tu iksd nAdi samipayat |
Yadyardharcatrayam istam adraksyan mama vai sutah |
Ajivisyad ayam samyak sukhi ca $aradim $atam |
Ityuktvd dhrtim dlambya prayayivisramam punah |
Evam tu Satyiyanakam vadanti brahmanam kila /
Adyardhaream eva Saktir drstaviin dagdha eva sah /
Dvream sarvam Vasisthas tu drstavin iti Tandakam |

Iti brihmapavaimatyam vikalpiya pradaréitam |

Ataé ca [/ Indrakratum dvree Saktir &dye’rdharce vikalpitah |
Rsir Vasisthas siktasya devatd tvindra eva hi (/154

In the above portraiture, one misses the divine grandeur or at least superhuman
ability that usually attaches to a character like Vasistha. The young son being
killed by the enemies lying in wait, when he was unguarded and specially when
he was engaged in gathering flowers for worship, provides a background which
is distinctly epic in style and conception. Vasistha’s paternal eare and anxiety
are qualities too tame to be in conformity with the vigorous potentiality of a priest
who was the guiding star of an advancing civilisation. It is said that the assassins
were surrounded or supported by friends directed by Visviimitra. This entirely
lacks authority or corroboration. Writing so late as the 12th century A.D.
Sadgurudisya had deeply imbibed the popular tradition (reflected in the epics
and the Purdnas) that Vasistha and Vifvimitra were inveterate enemies of each
other and that they never lost any opportunity to wreak vengeance against each

other. Hence whatever Vasistha's misfortune, Vidvimitra was the eause and
vice versa.

The fact that, as time rolls on, tradition also varies is borne out by the diverg-
ence between the Satydyanaka and the Tandaki. Of the two rks in question,
the story alleges that Sakti had seen or composed the first hemestich only when

154. Sarvi. pp. 130-31. vide note 18 supra.
155. In fact * Indea kritum na & bhara* (RV VII 82.26-) is uttered by Vi

for the
sake of (prajitvai). It is part of janitra-admn. Observe that i Nitimaii
ﬁﬂﬂgﬁﬁnﬁ.ﬁudﬁdmtdh:hﬂmﬁlﬂdlﬂnm“ﬂmm é‘fﬁﬂfh =
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he was consumed by the fire. The father came and saw the situation. Inspite
of griefl, he exerted himself to complete the dvrea. If only we go into the content
of the two verses, we will be disappointed to find not a trace of sorrow reflected
in it. Granting that Sakti had begun to compose an excellent hymn to Indra—
& very worthy start indeed—

Indra krétum na & bhara

Pitd putrébhyo yitha |15

* Bring us wisdom, O Indra, as a father (imparts the same) to the sons,"”—

It is indeed strange that the bereaved father’s completion of the dvrea does not
reflect any grief and, therefore does not appear to have been composed with a
heavy heart at all. This is how Vasistha saw—

Stksa no asmin Puruhiita ymani
Jivi jyétir adimahi [/

M4 no ajfiata vrjind durddhio
Mésiviso éva kramuh |

Tvéyd vayim pravitas sisvatir
Apé'ti §fira tardmasi //157

* Teach us at this sacrifice, O Puruhiita, so that we, living beings, shall enjoy
light. Let no unknown, wicked, malignant, malevolent enemy overpower us.
FProtected by you, may we cross over many waters."” We have thus to conclude
that the two mantras in question betray no clue to Vasistha's misfortune. We

have only to respect the tradition.

The Sarvd. and the commentary do not throw fresh light on the Vasistha-
dvesinyah ; the latter reflects the information given by BD and reproduces one
of the verses'® (Satadhd bhidyate mirdhd ete.). The prasvipinyupanisat has
alrendy been dealt with, 1%

The last hymn of the seventh mandala is called Riksoghna i.e. ** the demon-
killer,”” which is described as Sapabhisapapriyam?# full of oaths and imprecations.”
The text and the commentary are brief in their notice of this ; there is no reference
to the loss of Vasistha's hundred sons, which the BD and the several Brihmana

texts point out quite frequently.!s!

4. Nitimailjari

The strange moralisations of the Nitimafijari have already been familiar to us.
We may note a few more enn'q:r.lcs.

158. RV VII a2.26ab

157. RY VII 82.28ed and 27,
158. BD IV 120,

150. Supra fn. 21-23,

160. Sarvi, p. 27.
161. BD VI 28; 31-34. RV VII 104. See supra and the sections on JUBr. PB ete.
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A prolific parent comes to grief, indeed, like Visvimitra.

Rijaputro jaganmitro rijaminyo bahuprajah
Sidatyeva, Sudiso hi Visvamitro'harad dhanam |18

The author, Dyd Dviveda, comments—Yasmit Sudfso rajiio dhanam sharat
{+/hrii harane) acficurad ityarthah. A strange interpretation, indeed, to say
that Vigévamitra robbed Sudis of his wealth? And what was the grief that befell
Viévimitra, after all? He carried away the wealth that he had earned as priest ;

the rivers Vipi$ and Sutudri enabled him to eross over their confluence ; and he
and Sudds were quite safe :'*

Having thus cast a slur on the bona fides of VisvAmitra, witness the next
lesson that the author draws:

Somapénam vind nindm brihmanatvam na vidyate, |
Yadartham Gadhijo vastum dhanam hrtvivadannadih [/18

And what does he tell the rivers ¥ ** Aham kutumbabharanid atiriktena dhanena

somam sampiddayisydmiti |"—a bargain which did not become the priestly world
of Rgvedie times.

One should attain one’s object by all means, is the next lesson—

Nicair nicataro bhiitvd kiryvam sidhyam vicaksanaih |
Gadhijah kirutim pripya prabhur apyatarannadih /1%

Here * prabhurapi’ is somewhat dubious in its import. It may mean * king'

or, in an adjectival sense, * able.” Though quite able, Viivimitra assumed the
role of a flatterer and suceessfully crossed the rivers.

Quite a problem is raised by the following dietum-—

Gupaprasamsayi kdryam mahatim mianavardhanam |
Ksipto'gnivaribhié Saktir nendrapraamsiyi mrtah//1%

* Great people should be further elevated in estimation by praising their virtues ;

it is thus that though thrown to the fire by the enemies, Sakti was not dead because
of his praise of Indra’.

Dyd explains : Yathi piirvam Saktir Vasisthaputra rsir Agnau jvilya-
méne Satrubhis Sauddsair dahaniiva ksiptas san Indra kratum ityantena
pragithirdharcena Indram prasafamsa Sistena Vasisthaé ca [ Taths Indra-

prasamsayi Saktir na mrtah [ Tasmin minavardhanam abhyudayiya
bhavati /18

N j 148, Ni, : : i
lﬂ'k'. Ili%&&lp 147 lﬂcmoﬁﬁ‘ﬂtimﬁjm edl. 8. J. Joshi, published ot Hari Har
163. ¢f. Nir. IT 24; Sarva III 88 ; BD IV 103-8. Rgvidhiina 177.

164. NIt 66, p. 150 1.
165, Ihid 76, p. 152. L.

188, Ibid. 108, p. 225 and the com. thereon.
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Dyd thinks that Sakti did not die whereas all the ancient works which refer to
this incident declare that he did die. The Brhaddevatd!®” does not refer to Sakti's
death but refers to the death of Vasistha's hundred sons caused by the Saudisas.
The Sarvi. states that Sakti was reduced to ashes,'® having been thrown to the
fire by the Sauddsas. Dya's rendering of the story is unauthenticated. The
moral that the author propounds is too commonplace to require the remote author-
ity of a Vedic event.

Strange things are conceived by this author Dviveda. For example,—
Krtiparadhaputrinim anyiiyo na pitur hrdi/
Pasadyumnasya yajiiasya hanttms tustiva Virugih /10

Sons’ wrongs do not matter to the parent is a dietum in Dy#’s coneeption—"* Delin-
quency on the part of sons will not affect the heart of the father. Vasistha praised
his sons who put an end to Pasadyumna’s saerifice’. The story is that Indra was
present at Piadadyumna’s sacrifice and was about to partake of the Soma juice
which was being pressed. _Just then the sons of Vasistha, officiating at another
sacrifice, pronounced such fulsome praise as made Indra leave the ready eup of
Soma at Pasadyumna’s and come away to the one conducted by the Visisthas.1™
Granting the efficacy of the prayers of the Visisthas, one is compelled to question
the soundness ol Indra’s action—Indra a god who should vield to persuasion and
betray one devotee to prefer another.

Convenient shelter for unlawful actions is provided by the following adviee—

Kutumbe pidyamine tu dharmin nekseta dharmavit |
Vasisthas svipayimisa yvanmuse Virunam janam (/7

* The knower of Law should not observe the laws when the family is in distress,
Vasistha sent all Varupa’s people to sleep when he went there to steal ' :  We shall
amuse ourselves further by the author's comment—

Apyakiryasatam krtvd bhartavyd ityuktatvit [ Vasisthavad akrtyam
api krtvi bhiisanficchidanaih kutumbam tosayet 172

* Because it is said that (the family) shou'd be protected even by performing a
hundred unwarranted deeds. One shoukl please the family by means of ornaments
and clothes, even committing a crime like Vasistha." This recommendation is
opposed to the original statement which permits a man to eommit a erime when
only the family is in distress. But Dyd means to suggest that even luxuries

185. BD VI 28, 31-34.

1688, Sarvil. p. 25 on RV VII a2, Inthuh;mﬂ?uhﬂmthelﬂhﬂmnpnhum
gift of Paijavana Sudis, and the 26th is to be unﬂnnmduhwugbeenmnnMwith\r:dﬂha
son Sakti’s murder by Sudis's sons or followers. Something wrong with the tradition !

169, Niti 104, p. 228,

17T0. RY VII 88.2.

171.  Niti 105, p. 280, Ref. RV VII 55, ¢f. fn. 21-23.

172 ﬁmmmmtmmm&dmthhledmw:“-mm+
pinitvam tu kathisu parikalpyate | v.1. knthdm upari kalpate. Sarvid p. 183. .
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may be provided by stealing. He misses on the one hand that according to
Brhaddevati, Vasistha was experiencing a dream and on the other, according to
Sadgurusisya,'™ he entered Varuna’s house because he was afflicted with hunger.
It is perhaps a third dimensional development to bring in the family also, as a
plea and excuse for erime!

The wise man must try to free himself from false allegations, just as Vasistha
cleared himself by swearing and cursing :

Mithydpavidabhafgdya prayateta vicaksanah |
Vasisthaé fapatham krtvd éipam datvimalo’bhavat (/™

Vasistha happened to be once charged as * yAtudhina® by a demon who posed
himself as Vasistha. The situation became so embarrassing that the real sage had
to swear his identity and then curse the evil demons. Sayana informs us as follows :
atra kecid dhuh—*"*

Hatvi putraatam piirvam Vasisthasya mahiatmanah /
Vasistham riiksaso’si tvam Visisth#m riipam asthitak [/
Aham Vasistha ityevam jighimsii riksaso’bravit |
Atrottard reo'™ drstd Vasistheneti nah srutam [/

Thus attacked by the Riksasa who killed his hundred sons and who disguised
himself as the sage, Vasistha had to swear

Adyd muriya yadi yatudhdno dsmi
Yadi viyus tatdpa piirusasya |

Adhi si virair dadabhir viyliya

Y6 ma mégham ydtudhanétydha /177

“ This day let me die if I am * Yatudhina ' or if I ever injured the life of a man ;
and he who falsely ealled me * yitudhina ' shall be bereft of ten heroes (sons).”

The same incident affords another moral—

It is the nature of bad people to revile the good ; wicked indeed are those who
ealled Vasistha a * vitudhina’:

Durjaninim svabhivo’yam bhriam nindanti yat satah |
Vasisthasya durditmino yitudhineti ye'bruvan (/17

173. Bg’ldhinn: Amivaheti siktena bhiitini svapayen nidi |
a hi prasvipanam kificid Idriam vidyate kvacit /|
And Manu : Brihmanas sarvavarnebhya ddadino no dusyati [
Jivikityayam dpanno yo'nnam atti yatas tatah [
fkfigam fva pafkena na sa pitena lipyate [/ (X 104)

Hﬁ}‘m concludes : Tasmid Vasisthah Kujumbdirtham taskaro babbiveti siddham ! (Niti,
P

174. Niti., 109, p. 240.

175. Siyapa, on RY VII 104-12,
178. RV VII 104. 12-18.

177. RV VII 104.15.

178, NIH. 110, p. 242,
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Vasistha swears again—

Y6 méd'yitum yvitudhdnétyiha

Y6 va raksd$ éticir asmitydha |
Indras tim hantu mahata vadhéna
Visvasya jantor adhamds padista /'™

He who calls me a fiendish demon (yatudhana) when I am not one ; and he who
calls himself Vasistha the pure, that demon may Indra smite with his great weapon ;
and may he fall down beneath world's creation (i.e. to perdition).

To sum up : In these ancillary works which held aloft the Vedic teaching
and tradition, Vasistha and Visvimitra, as usual, enjoy high reputation for their
knowledge of the divine and for their superhuman achievements. Regarding
their mutual relationship viz. enmity, there is direct expression in the Brhad-
devati, followed by the Sarvil., the commentators Durga and Siyana, and finally
the Nitimafijari. Only Yiska does not refer to it, though he had opportunity to
do so while commenting on the word “ lodha " which oceurs in the verse regarded
as a curse against the Vasisthas. It may therefore be concluded that this
Vasistha-Visvamitra feud acquired wide publicity and implicit belief by the time
of the Brhaddevatd (400 B.C.)' so much so that socicty was prone even to
expunge from the Vedic text the few verses known as * Vasistha-dvesinyah."
For according to BD. * they were pronounced by Visv&mitra as impreeations ;
the Vasisthas do not hear them ; with full approval of the teachers. Great sin
arises from reciting or listeninz to them. With them recited or heard, the head
splits into a hundred bits; their children will die. Therefore one should not
recite those verses.”

Paras eatasro yis tvatra Vasistha-dvesinyas smrtih |
Visvimitrena tih proktih abhisapd iti smrtdh |
Vasisthiis t& na érnvanti tad fcirvakasammatam |
Kirtandechravanid vipi mahidosas ca jiyate |
Satadhi bhidyate miirdha kirtitena $rutena va |
Tesim bilih pramiyante tasmit tas tu na kirtayet /%

In fairness to Viévamitra, one wonders why, in the Vasistha-mandala, no hymn
or verse was styled Visvimitra-dvesipyah (Visvimitra-haters’), specially the
Riksoghna-siikta’® which is full of oaths and imprecations ($apabhisdpa-
priyam).®® Was posterity, then, uncharitable to Visvimitra and partial to
Vasistha 1184

179. RV VII 104.16.

180. BD ed. Macdonell (HOS. 5), p. xxii f,
181. BD IV 117-120,

182. RY VII 104.

188, Sarvi. p. 27.

184, See supra.
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v
RAMAYANA

Popular tradition about the sage Visvimitra as well as the sage Vasistha finds
systematic expression in the Rimiyana. The main events in the former’s life
are collected in the first book (Bilakdnda 51-65). By the time of the Rimiyana,
Visvimitra impresses us as a great Brahmarsi of established reputation. He is
one of the Seven Sages, who are Brahma's favourites and whose duty is to propagate
righteousness in the world, to conduct sacrifices for public weal and also to cause,
through proper agencies and timely intervention, the destruction of sll evil. In
this lastaspect their task was to extirpate the demons who were a manace all over.
Through so much of roughing of life in the mundane world and so much of austerity
and penance to enjoy communion with the Absolute, these sages had become
embodiments of pence and righteousness, alwhys striving for the best fulfilment
of God’s purpose and man’s emaneipation. They were God's agents on earth as
it were.

Thus came Visvimitra, once upon a time, to pay a visit to King Dasaratha
of Ayodhyd (18).1 Sage Vasistha was the latter's priest. Evidently the two
sages had transcended all feelings of discard between themselves and knew and
respected each other’s merit.’®  So Visvamitra was received with great reverence
and warmth. After the usual formalities, the holy sage proposed to tuke the
young prince Rima to guard his sacrifice against the attacks of Marica and Subihu
(19). With great dismay the king begged him to leave the Prince behind ; in fact,
his tender affection worked itself to such an extent as to drive him to refuse to
comply with the wishes of the holy sage (20). Visvimitra got angry ; but, the
far-sighted Vasistha intervened. For, being omniscient, he realised the high-
minded purpose behind VisvAmitra's proposal. Dasaratha had no alternative but
to yield. Both princes, Rima and Laksmana were handed over to Vidvamitra (22).

During the short period when Visvimitra had the princes under his care, it
may be discerned that he gave them the best training which stood them in good
stead later in their life's ordeal. He instructed them in the most efficacious vidyis,
namely Bald and Atibald,'™ and also imparted to them the knowledge of rare and
powerful weapons.’®® Their strength and mettle were also put to the test in the
fight with Tataka'® and then with Marica and Subdhu.'® An acquaintance in

185. The figures in brackets indicate the relevant cantos in the Bilakinda of the Hamayana
{with com. Tilaka. N. 5. Press, Bombay, 1002).

186. ¢f. Radm: I 18.47, 18.2, 10.14-15, 21.10-21 Dadaratha and Vasistha both refer to
Visviimitra a king before and then elevated to the rank of o Brahmarsi by means of penance
{Ibid. I 18.54-55, 21.13). Vasistha pays handsome compliment when he says of Visvimitra—
{Eq.- ?ilrl'l_l‘}lﬂﬂ dharma esa viryavatim varah | Esa 11dyidhiﬁlum & ca parfiyanam |/
21.10}... Tendsya munimukhyasya dharmajfinsya mahitmanah [ Na astyaviditam bhitam
bhavyam ea l{;ghﬂ'l /I Ihid. 19, i

187. RAm. L 23.

188, Ibid. L 27-28.

188. TIbid. I. 80,

100, Thid. I.25-28,
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their early age with the forests and the life therein was an asset. The stories
related by Visvamitra are of ahsorbing interest ; they well speak of the sage’s vast
knowledge and experience. Above all the far-sightedness of the sage proved
itself in the marriage at Janaka's capital between Rama and Siti. The Ahalyd
incident' and that of lifting the Siva-bow!*® inspired the future Saviour with
confidenece. Thus we see that Visvamitra very nobly discharged his obligations—
if indeed they were obligations—to Dagaratha for having spared the services of
Prince Rima !

Visviimitra’s past history is recorded as follows : Seated on the banks of the
Sond in the company of other sages, on their way to Janaka's sacrifice, Visvimitra,
in reply to Rama’s question regardingz the country through which they were passing,
deseribed his own pedigree.’® Kuéa of gerat penance was the son of Brahma,
and he got four sons through Vaidarbhi—namely Kusimba, Kusanibha, Asiirtara-
jasa and Vasu, Kusimba founded the famous ancient city of Kaufimbi.
Kusanibha built the city called Mahodaya, Asiirtarajasa built Dharmiranya, and
Vasu founded Girivraja (Magadha). Now Kusanibha got one hundred daughters
through Ghrtiei, they being subsequently married to Brahmadatta of Kampilya.
Kusanibha then, performed a sacrifice for obtaining a son (putrakimesti) and got,
as reward a son named Gadhi. Visvimitra was the son of Gidhi, who had a
daughter also, ealled Satyavati. Satyavati married sage Reifka and aseended
heaven bodily along with her husband. She then reappeared as a great river
called Kaudiki. Viévamitra made his permanent abode on her banks ; but just
now had come to Siddh&$rama to perform the ten-night sacrifice. True to this
statement we see that after Rima's marriage, Vidviimitra repairs to the Northern
Mountains (jagimottaraparvatam), to his old residence.’™

Brahmi
Kusa married Vaidarbhi
|
I I | I

Kusimba Kusanibha Asiirlarajasa Vasu
|
{thmuglll Ghrtéel GiI'lhi
100 daughters married |
Brahmadatta of Kampilya [ |
Satyaviti Visvamitra
(married Sage Reika)

became R, Kausiki.

1d1.

192. Ibid. I. 668-87.

103. Ibid. I.82-84. !

104 Him. [. 741 Tilaks adds * Koausikltativiechinnam,” not separated from the banks
of the River Koaudiki. - :
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This genealogy is later corroborated by Satinanda’s statement—

Prajapatisutas tvisit Kuso nima mahipatih |
Kusasya putro balavin Kusanabhas sudhirmikah |
Kusanabhasutas tvisid Gadhir ityeva visrutah |
Gadheh putro mahitejd Visvimitro mahimunih /1%

Satinanda was the chief priest of King Janaka and, he, therefore, very warmly
welcomed Viévamitra and the princes. Having learnt of his mother Ahalyd's
redemption by the grace of Sri Rima and in a spirit of thankfulness to Visvamitra
for having been instrumental therein, Satinanda describes to the princes the great
exploits of the sage.

For many thousand years did VisvAmitra of great glory rule the Earth. In
one of his victorious marches, he, with all his army and retinue, met the sage
Vasistha in his hermitage. After the formal reception, Vasistha invited the royal
guest to partake of his hospitality. Visvamitra and his entire following were
lavishly entertained, each one according to his taste, and were extremely pleased.
All this miracle was accomplished by the one divine cow which was devoted to
Vasistha. Such a wonderful thing—a gem indeed fit to be in royal possession'®
Viévamitra begged to have in lieu of a hundred thousand cows, horses, clephants,
chariots, gold and precious stones. Vasistha would not part with the sacred
cow for all this world. But the king demanded and tried to take her foreibly.
Her own divinity supported by the sage’s power of penance made it impossible
for the royal intruder to gain his object. Thwarted again and again, Visvimitra
felt most humiliated and began to smart under defeat and disgrace when all his
martial glory proved absolutely of no avail (I 54-55). It is said that during the
battle, a hundred of Vifvamitra's sons attacked Vasistha with a variety of weapons,
but they were all in no time reduced to ashes by a mere * hunkiira "' from Vasistha
(155.5 £.). Leaving the kingdom in charge of his sons,'" Visvimitra did penance
at the foot of the Himilayas to propitiate God Mahideva, who ultimately granted
him all the weapons available on earth at the command of gods and demons, Yaksas
and Gandharvas, and all. Armed fully in this manner, Visvimitra came hack to
wreak vengeance against his adversary. The hermitage was all destroyed ;
Vasistha accepted the challenge and with the help of his holy staff, set at naught
the entire stock of his deadly weapons. Visvimitra was further humiliated with
this defeat, so much so he burst out.

Dhig balam ksatriyabalam brahmatejobalam balam |
Ekena brahmadandena sarvistrini hatini me (/18

105, Ibid. I 51.18-19. Cf. Mbh. version the descent of Vidvimitra which is somewhat differ-
ent. Mbh. XII 40, XIII 4, see supra ch. II1 fn. 95,

106. * Ratnam hi Bhagavannetad ratnahisi ca pirthivah * 1b.53.9

197. Viévimitra had innumerable sons, evidently. A hundred were killed by Vasistha.
We shall see later that while he was doing penance he other sons Havispanda, Madhuspanda
and others. The latter name reminds us of Madh , the Rgvedic seer. See fn. 92 o

chapter.
198, Wam, 1. 58.23.
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Viévimitra then determined to perform severe penance such as would entitle
him to Brahmahood. But he did not free himself from his hatred to Vasistha.
Accompanied by the queen-consort, he went to the southern region and did severe
penance. Here were born to him sons, namely Havispanda, Madhuspanda,
Drdhanetra and Mahiratha. After a thousand vears, God Brahma declared his
recognition of Visvimitra as & Royal Saint (Rajarsi). Disappointed, Visvimitra
set himself upon further austerities.'®

Meanwhile came Tritanku, King of Ayodhya, seeking his help. It occurred
to him once that he should sacrifice in such a manner as would elevate him bodily
toheaven. Vasistha, of course, he approached for eonducting such a sacrifice.
Vasistha said such a thing is impossible. Then he approached Vasistha's sons
who were doing penance in the south.®@ They also replied in the negative,
whereupon Trisanku announced his intention to find other means of realising his
object. The Vasisthas became angry and cursed him to become a candila (an
outeast). Overnight he was transformed and his counsellors and retinue ran
awey from him. Alone but determined, Trisanku came to Vidvimitra and
appealed for help in order to realise his object : *“Fate, I think, is more
powerful, man’s strength is of no avail. Fate weighs over all and is the last
resort. (I have thus been reduced to a miserable condition by Fate), Please
therefore redeem me from ill Fate, by means of human endeavour.”

Daivam eva param manye paurusam tu nirarthakam /
Daivenakramyate sarvam daivam hi parama gatib /
... Daivam purusakirena nivartayitum arhasi |20

The sage was much moved to see the king’s condition and it is not strange if his
own frustration was also responsible to goad him on to espouse the cause of the
distressed. And so Viévamitra resolved to fulfil the king's wish. But—

Ksatriyo yijako yasya candilasya viSesatah |

Katham sadasi bhoktiro havis tasya surarsayah |

Brahmanpi vi mahitmiano bhuktvi cipdilabhojanam |

Katham svargam gamisyanti Visvimitrena palitah /02
__Such doubts naturally would arise and the Vasisthas did level the charge when
the invitation for the sacrifice was extended to them. An outeast is to sacrifice,
for whom a Ksatriva is the priest, how can the gods and the rsis partake of the
oblations in the assembly? And the revered Brihmans having enjoyed the
hospitality given by an outeast, can they attain heaven under the protection of
a Visvamitra? The insolence of this challenge was unbearable. Visvimitra
cursed them all into a life of degradation for seven hundred births ete. By dint
of his penance, the sacrifice was conducted according to rules; but the gods did not

100, Ihid. L 57.8-10.
200. Rim. I. 57.

201. Ibid. L 58.

o02. Thid. 1. 59.18-15.
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arrive to receive their share of the oblations. Filled with rage, Visvimitra declared
the gift of all the merit of penance that he had so far earned and eommanded
Trisanku straightaway to fly to heaven. He did so, as all the assembly could see.
But there in heaven Indra and the gods said that there was no place for him there ;
and that, moreover he was condemned by the curse of his preceptor. Hence he
should fall head downwards. Falling down he eried again to Visviimitra for protec-
tion. Then the sage grew terribly wrathful and, exerting all his supernatural
powers, commanded him to stop there only in mid-air and began to create a separate
heaven as if he were the Creator himself. Thus came into existence a separate
group of Seven Sages and a Separate group of stars,ete. In a fit of anger. he began
to proclaim:

“ Anyam Indram Karisyimi loko vi sydd anindrakah” *1 will produce
another Indra or the world shall go without him! " In this grave situation, eame
forth all the gods, demons and sages to pacify Visvimitra. They struck a com-
promise that Trisanku and the new creation be recognised where they were as
divinities outside the path of VaiSvinara (Rim. 1 60).

Viéviimitra realised after the storm that his penance had been so obstructed
in the South ; henee he moved on to the west to pursue his austerities near Pugkara.
Meanwhile an incident happened in Ayodhy&. The then king Ambarisa began to
sacrifice. Indra stole the victim (pasu). Either it had to be recovered and saerifie-
ed or a human substitute found. In this situation the king wandered about and
found the sage Reika willing to part with a son of his, named Sunaséepa for the
price of a hundred thousand cows. We saw in theprevious chapter how Sunaééepa
was taken by Ambarisa, how, on the way at Puskara, the young ascetic secured the
help of Viévimitra, in the shape of two githds to be recited at proper time and
how in the end Sunassepa was released by the gods ete.®  Visvamitra observed
penance at Puskara for a thousand years at the end of which God Brahmi appeared
and pronounced him a Rsi (I 63.2).

Seeing that the goal was yet far, Visvimitra resumed austerities. But this
time an impediment was placed by the Apsaras Menaka, of exquisite beauty, who
came to bathe in the Puskara. The sage gave in to cupid’s eall and invited the
nymph to live with him in the hermitage. What more did Menakd want than a
snecess in her trade ? Ten years elasped before the Bsi realised his folly. He
dismissed Menakd however with sweet words and wended his way to the Northern
Mountain. There on the banks of the Kausiki he did severe penance for thousands
of years, which arrested the attention of all. Then, on the recommendation of
all gods and sages, God Brahmi welcomed him as a Maharsi. His bid for the title
of a Brahmarsi was not favoured beeause he had not yet obtained full control over
his senses (I 63).

Thus, again, Visvimitra had to return to penance, with renewed vigour and
severity. With uplifted arms, supportless and subsisting on mere air, he entered

208. Fide ch. ITI on Sunaddepa. fn. 78. of. Rim. I 81 and 62,
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upon another thousand-year austerity. In summer he observed the vow in the
midstof five fires (four on foursides and one, the Sun-god, above) ; in the monsoons
he stood in the open and in winter he remained in water day and night. Great
concern was expressed in heaven, seeing such austerity on the part of Visvamitra.
Indra decided to put him to the test and, this time, the onerous duty fell to the
lot of the Apsaras Rambhd. Though she knew the risk, she had to obey Indra
and succeeded in diverting the aseetic’s attention by means of her charming beauty
and sweet melody. But the sage soon realised that she was another trap set by
Indra, again, and in rage, cursed her to ten thousand vears of existence as a
mountain (64). Giving vent to his anger in this manner, he found that he had
suffered frustration once more.

Finally, we see Visvimitra embark upon the severest type of mortification and
penance, He left the Northern regions and went to the East. For a thousand
years the sage was engaged in very severe austerities and pledged to silence. He
was reduced to a mere stick at the end.  Inspite of obstructions he never gave in
for anger. At the end of the thousand years the vow of silence and starvation
enided, and the sage would have a morsel of food on that day. Just when he was
to partake of it, Indra in the guise of a divija came and aksed for it. Without a
moment's hesitation he gave all the food to the Brihman, When nothing remained
he did not mind nor said a word, but straightaway entered the last phase of his
penance which was neither to eat nor even to breathe. Years lapsed and the morti-
fication was such as the sage’s head began to emit fumes. It was realised on all
hands that he had stood the test. Brahmid eame with all the gods and felicitated
him as a BRAHMARSIL Visvimitra paid homage to the God in all humility,
but demanded that the Vedas, the sacred OM and Vasat should favour him and
that Vasistha should openly acknowledge his elevation. That of course Vasistha
did with great pleasure. For when persons perceive Divine Light, there can be
no bone of contention at all among them (63).

Those present listened to Visvimitra's past history with wrapt attention and
amazement. Next day the great Bow of Siva was shown to Rima, who with permis-
sion, lifted it up with ease. The bow incidentally gave way. Rama’s performance
was wonderful. As Janaka had avowed, arrangements were immediately set on
foot to celebrate the marringe of Sitd with Rima. Fleet-footed messengers were
sent Lo Ayodhy#d with invitations to king Dasaratha and all his train to come to
Mithild. Needless to say that it was a grand celebration. Vasistha and Viévamitra
having met again moved only as friends. With the former’s approval, Visvamitra
moved for the marriage of all the four sons of Dasaratha at the same time with the
daughters of Janaka and his brother Kusidhvaja. After the great event, Visvi-
mitra bidding farewell to the two kings returned to the Northern Mountains
(66.78).

Before evaluating the Visviimitra-stories that appear in the Rimiyana, one
point requires to be carefully remembered. From the point of view of critieal
scholarship, it is held that the first and the last books (i.e. Bala and Uttara Kindas)
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are not genuing to the original poem. Even so the narrative in question is a later
interpolation. Granting this, nevertheless, these stories have their own value
because they do stand anterior to many portions of the Mahibhirata, and most
of the Purinas. For, according to Winternitz, 2 * it is probable that the Rimiyana
had its present extent and contents as early as towards the close of the second
century A.D.” Reserving a comparative estimate of these chapters to a subsequent
section, it must be said in appreciation that in no other work do we get a connected
account of the events of Visvamitra's life. In itself the account provides a
consistent biography of the sage, sufficient to portary in correct outline a great
personality of Ancient Bhérata,

Vasistha is the well-known priest of the Iksviku race. He is naturally held
in high veneration. One finds that in the Rimdyana, there is not much of an
outstanding nature in the life of the sage. His sincere devotion to the best interests
of the royal house of Ayodhya is evident. Sage Vimadeva seems to be in close
association with him. Other sages like Jabali, Kasvapa and even Visvimitra
appear on occasions only. By the time of the epie, the personalities of the sages
are made up. They are almost a type ; they have had a great past with established
holiness and reputation. The Creative period or the period of growth in the life
and profession of the sages and the priests appears to have ended. They enjoy
universal recognition as promoters of social well-being and divine grace. Their
ultimate goal was Emanecipation through penance, their earthly duty was to spread
good-will and help the destruction of evil which harassed the world in the form of
fiends and demons.

VI

MAHABHARATA

The theory of later interpolations notwithstanding, it must be conceded that
the main theme of the Rimdvana is allowed to run smoothly without being inter-
rupted by endless stories, discourses and disputations, as is the case with the other
epic, the Mahdbhiirata. Between the two epies, the growth of which was surely
simultancous for o few centuries at least, all efforts at elaboration seem to have
concentrated on the Mahibharata, Ultimately it became a magnum opus whose
grandeur in volume and variety has never been, nor is ever likely to be, surpassed.
All that was popular in tradition as regards learning, legend, philosophy, statecraft,
and the temporal and spiritual life of the land, came to be incorporated in it. We
shall therefore look for exhaustive information in this work about Visvimitra and
Vasistha, their mutual relationship as well as their individual greatness.

The Age of the Mahdbhfrata envisages a state of fulfilment that erowned the
austerities of the Rsis. Sages and ascetics pursuing a life of renunciation and
seclusion in the forest abodes is still a familiar feature of the Mahabharata life,

904. Cf. Winternitz, HIL Vol. I (Caleutta) p. 516.
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But Vasistha and Viév@mitra and others of their category belonged to the hoary
past as it were. By virtue of their penance, they had achieved a kind of omni-
science, they were immortal. On all occasions of great moment they would be
present with Indra, Brahm& and other gods. Thus we find numerous references
in the Mbh. to the fact that Vasistha and Visvimitra were among the Seven Sages
(Saptarsis) who generally reside in the North.**® The following were present,
for instance, at the time of Arjuna’s birth ; Sapta caiva maharsayah—

Bharadvijah Kasyapo Gautamas ca Visvimitro Jamadagnir Vasisthah |
Yas codito Bhiskare'bhiit pranaste So'pyatritrir bhagavin &jagima [/
(I 128.51)

They were again among those who surrounded Bhisma,*® when he was lying on
the bed of arrows.. Vasistha’s name is specially associated with Bhisma, who
obtained from him the knowledge of the Vedas and their branches (vedangas)®?
and who is described as (Vasistha-$iksita) Vasistha’s pupil.®®  This looks somewhat
strange when we are told that Bhisma was one of the Vasus, named Dyaus, born
on earth on account of Vasistha's curse, the offence being that in one of their
perambulations, Dyaus caused Vasistha's sacred cow (homadhenu) to be taken
away from the sage’s hermitage.®® Vasistha cursed the Vasus saying that they

205. Mahabhrata references in this section are to be found in the Citradild Edition, Poona,
with Nilakantha'’s commentary ealled Bhiirata bhivadipa. Vas. and Vis. among the seven sages
of the North will be found in Mbh. I 128.51, 233.29, III 163.15, 224.20, X1I 122.81, 208.52-33,
835.20, XIII 93.85,06 ; 126.42-49, 150.35-80, 165.44, XIV 27.18 ete., ete.

206. Mbh. XIT 47.7, XIII 26.4, 5.
207. Ibid. I 100.35-30.
Vedin adhijage singin Vasisthid esa viryavin |
Krtistrah paramesviso devarfijasamo yudhi [/
208. Ibid. XII 37.11.
Bhirgavie Cyavanic cipl Vedin atgopabrmhitin |
Pratipede mahidbihur Vasigthic caritavratah [/
It is interesting to note that Bhigma was reputed to have seen in person Indra and other
{siksid dadaria yo devin sarvin Indrapurogamin) ; he saw the devargis many times ( )s
obtained know of things from the very propounders of sastras : thus Usanas taught him
Riajadharma, as Brhaspati, the preceptor of the gods, Veda and Vedingas he learnt from
Vasistha and Cyavana, adhyitma from (Sanat) Kumira, yatidharma from Mirkandeya, weapons
from Rima (Jamadagnya) and Sakra. He would meet Death by his own will (Ibid. 211 37.8-18).
In another context K s him t compliment. He Yudhisthira to visit B
on his bed of arrows mi:;ﬂlummpaf{um hhﬁmher ﬁuowiedge - S R AT
Tasminnastamite Bhisme Kauravinim dhurandhare [
JidnAnyastam gamisynnti tasmit tvim codayfimyaham |/
Caturvidyam eiturhotram eituriéramyam eva ca |
Rijadharmimé ca nikhilin prechainam prthivipate [/ (X11 48.22-23),
209. Mbh. I 98.19. .
Ime'siau Vasavo devi mahibhigh mahaujasah |
Vasisthasipadosena minusatvam upizaﬂiz i
The details of the incident are given in the next canto (I #9). Apava Vasisths, having cursed
them to a life on earth, relents indeed when the Vasus pleaded guilty. So he revised the curse :
;ﬂnmmrlhnrﬁt sarve ﬁpnmmwipl}"lhhlf
tu yatkrte mayi sa vatsyati
Dy!:ﬂil uﬂm:ﬂm dlr{lukﬂlm mknmun.lj,flr
(Thid. I 99.85-89).
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should be born on earth, but added that only Dyaus should dwell on for a long
time. Story goes on to say that the Vasus prevailed upon the divine river Ganga,
that she, having borne them to king Santanu, should throw them into the water,
except the eighth. This eighth child was Devavrata otherwise known as Bhisma. 20

Vasistha and Visvimitra are mentioned among the great sages who expect
Yudhisthira to visit them during his pilgrimage.®* With the sage Lomaga for
his guide, the exile king visited their 8sramas, which may be regarded as their
permanent abodes for all time.®? Situated as these were on river banks, they
were rendered holy by the austerities of the saints and were reputed as holy places
of pilgrimage.®® Aciirya Drona invoked the blessings of Vasistha and Viévamitra
on Duryodhana for a victory over Arjuna.®® Later as the Great Battle progressed,
Vasistha and Vidvimitra were among the Seven Sages who came to carry away
the departed Drona to Heaven.®® The Bisastainyopanisat (the mystery of the
theft of the lotus stalk) records a peculiar experience for the Seven Sages who went
round on a tour. They were once confronted by a Yiatudhidni who intending to
kill them, put them to a test when they were all hungry and thirsty and wanted
to refresh themselves with the lotus stalks and water in a lake over which she kept
watch. Each one of the party was to announce his or her name, (Arundhati
also accompanied them), which was done with a certain sense of humour. Incident-

210. [Ihbid I 94. 15-19,
Na tacchakyam nivartavitum vaduktom brahmaviding |
Tvam asmin minusl bhiitvi srja putriin vasin bhuvi |
Na minusinim jatharam pravisemsa vayam fubhe |

- L]
Pratipasyn suto rijé Santanur lokavidrutah | -
Bhavitd manuge loke sa nah kartd bhovisyati |

. .
Jatin Kumirin svin apsu prakseptum vai tvam arhasi
yathi na cirakidlam no niskrtih syit trilokage | !

Thid. T 98.45-7 (Later) Gaigh to Sintany :

Ayam Sipid rses tasya eka eva nppottama |
Diyau rijan minuse loke ciram vatsyati Bhiratn |
Sa tu Devavrato nima Gangeya iti cibhavat |
Dyunimi Sintanch putraé Sintanor adhiko gunath |/

211. Ib. IT 85.119-120. Ete psivaris sarve tvatpratiksis tapodhanih.

212. Ib. IIT 110.20,22. The ASramas or hermitages are mentioned in several conlexts,
ef. 1 215.2 (Vasisthasyn ea parvatam), ITI 82.50, 102.3 eto.

218. Ib. I1I 82.58 (a Vas. tirtha on Mt. Arbuda), 83.130 (Vid, tirtha, hathing where, one
becomes a Brihman), 170 (Badarapicann of Vas.), 84.43 (Vas.), 181 {Kaudiki), 87.13 {Utpalavana
Vii. became Brahman), 180.17 (Ujjinaka, Vas. with Arandhati),

214. Mbh. 94.59 et. seq.  Safijaya uvics—{to Dhrtaristra)

Evam uktvi tvamn Dropah sprstvimbho varma bhisvaram |
Ababandhidbhutatamam japan mantram yathavidhi |
Rane tasmin sumahati vijayasya sutasya te |
Visismipayigur lokin vidyaya bramhavittamah |
- L]

Asito Devalad caiva Visviimitras tathangirih |
"-’um.hll;wwﬂmmkunmumwﬁ
215. Ibid, VII 100.88.
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ally, Viévimitra introduees himself as a friend of the Visvedevas and of the Kine ;
Vasistha is most excellent and he lives as a great householder.®'® The Yatudhani
was, of course, killed by a wayfarer called Sunassakha®7 (accompanied by a dog)
who joined them on the way and was no other than Indra in disguise ! The sages
figure again in a similar funny incident which may be called ** Puskarastainya "
(stealing of the lotus), but designated * Sapathavidhi ' in the books. Here again
comes Indra to solve the mystery. The sages of earth and heaven swore by many
things sacred to say that they did not commit the theft of the puskara. Indra
was the thief, of course, and apologised in the end that he devised this incident in
order to hear from them the acts and principles of Dharma, by which they swore,
but which, as the world could realise, constituted the basis of all righteousness.*'8

Visvimitra is mentioned among departed kings, who lived a glorious life on
carth, performed sacrifices, and ascended heaven, as enumerated by Safjaya to
Dhrtarastra, so that he might take consolation in his sad bereavement.®® Further,
Viéviimitra-as a king who became a Brahmarsi by his austere penance is often
times remembered in the Mahibhirata.®® He is also credited with doing a good

216. Ibid. XIIT 93—
Vigvedevis en me mitram mitmm asmi gavim tathd |
Vidvimitram iti khyitam yAtudhini nibodha mim [/
Vasistho'smi varistho'smi vase vasagrhesvapi |
Vasisthatviic ca viisic ca Vasigtha iti viddhi mam [/
Cf. Nilakanthiya : vasagrhesn visayogyesu grhasthiéramesu [ The touring party consisted
of the seven sages niﬁq.ugthr revered Arundhati, n maid servant named Ganda and her husband
Pasfusakha.
217. Thid XII1 08.106—Sunassakha declares himself thus before the Yitudhiini—
Ebhir uktam yathi nima niham vaktum ihotsahe |
Sunassakbasakhiyam mim Yatudhinyavadhirayn |/
Com. &vii dharmah | tatsakhfyo munayah, tesim sakhi funassakhasakhah (Indrah). Yamn, the
God of Dharmn, appearing as a dog is o familiar feature. The dog that followed Yudhisthira in
his final journcy was Dharma lhimself. In the present context it happens that the wandering
mendicant (Sunsssakha) was accompanied by a dog.  In reality be was Indra in disguise, and
Indra is named Sunisirs which has some Vedie basis, It is interesting to study the semantic
history of the words Sunam and svan.  An sttempt is made in the foregoing chapter on Sunaddepa.

218. Mbh. XIII 04, Here also was a party on pilgrimage, but consisted of royal saints
as well as the Brithman saints. Indra said in the end—Na mayi bhagavan lobhiddhrtam pus-
karam ndya vai | Dharamiams tu érotukimens hrtam na kroddhum arhasi ff

210, Mbh. I 1.227 (Visvimitram amitraghnaom Ambarisam mahibalam), (XIV
01.84) Srivante hi puri vptta Visvimitradayo npih | VidvAmitro'sitas eaiva Janakad ea
mahipatih |

2o, L. 71.29 (Ksatrajitas ea yah pirvam abhavad brihmano balit). This appears to be
an anomaly, however. The context is Indra deputing Menaki to obstruct Visvimitra's penance ;
Menaki pleads fear of a sage of such attainments. Vidvimitra became a Brahmarsi only after
transcending earthly passions. Here he succumbs to Menaki's blandishments and
Sakuntali, the immortal heroine of Kilidisa's masterpiece, Compare, further, (o) Mbh. I 137.14
(VisvAmitra is an example of Brihmanss born of Ksatriyns :

Ksatriyebhyas ca ye jith Brailinmnis te ea te drutih |
Visvimitraprabhrtayah pripti brphmatvam avysyam |/
i) 1 17547-48. By means of penance Visvimitra obtained success, having paralysed the
worlds with his brilliance ; he attained Brihmanhood, what is more, partook of the soma in
Indra's company (Apibacen tatas somam Indrena saha Kaudikah). (¢} 111 87.13,15-17, It was
on the banks of the Kausiki that Vidvimitea, rich in penance, became a Brahman. He then
celebrated many sacrifices on the Ganges, in the pancilas at Utpalivina, and even at Kinyakubja

Bull DCRI xi-20
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turn to the wives of six of the Seven Sages, the exception being Arundhati, Tt
happened that the God of Fire fell in love with the wives of the divine sages, while
coming out of a sacrificial rite which the gods were performing in order to find a
suitable general for the divine army.2! Finding it delicate to make advances to
those innocent souls, he tried to derive pleasure by seeing and touching them in
his eapacity of the Garhapatya Fire.®** Not satisfied with this, however, he repair-
ed to a forest to do away with himself. But Sviha, daughter of Daksa, who had

where he quaffed soma with Indra and declared that he a ksatriyn had risen high to become
a Brihmana (Kan bje’pibat somam Indrenn sahs Kaudikah | tatah Ksatrad apikrimat
Brahmano'smiti cibravit (/). (d) V 100.18. It is said that VidvAmitra in the final stiges of
his nusterities stood the test of Dharma who appeared in the guise of Vasistha; from the state
of Ksatriya, Visvamitra attained the state of a Brahmana (Ksatrabhiviad a gato brahmanatvam
updgatah | Dharmasyn vacanit prito Visvamitmas tathi'bhavat //). (e) IX 80.25,57. Balarama
during his tour came to the hermitage of Husangu on the banks of Sarnsvati where Arstisena did
E:-nlnm and where also Visvamitra attained brahmanhood. Sindhudvipa and Deviipi also became
rihmanas at this holy place. (f) XIII 8.2; 4.48. In answer to a question by Yudhisthira,

Bhisma explains the lineage of Visvamitra and how he became a Brohman. He means to suggest
that apart from his achievements, there was Bruhman in his blood, he having been horn by the
grace of the sage Reika (XIII 4). Further, Vidvimitra, Bhisma informs, founded a race of
Brahmavidins ; 62 sons of them are named—

Vidvamitram cajanaynd Gadhibhirys Yasasvini |

Rseh prasfdid rijendra brahmarser brahmaviadinam |

Tato brilimanatim yato Visvimitro mahitapah |/
(g) XIII 18.16 . Vidvimitra is said to have declared to the son of Pindu that he became a
Brahmana by the grace of Siva. Other in turn relate how they were favoured by this God,
the purpose of all being to bring home to Yudhisthira the efficacy of worshipping Siva.  (h) XIII
80.2. (i) XIII 55.31, 56.12 f. Onee in Gods’ assembly, Brahmi declared that t will be Brahma-
Ksatra admixture in the Kufikn race. Sage Cyavann heard this, determined to destroy the
whole race before the thing could happen, and, with the privi of his being a sage, put king
Kusika to untold hardship. He wanted to find some pretext which he could curse him to
extinction. But Kudika's steadfnstness and devotion were remarkable. 50 Cyavana, believing
in the inevitable, came to favour him. The third in his line would become a Brahmana (Triiyam
purusam tubhyam brihmanatvam ti st. 81). Further questioned by Kusika, Cyovana
explained that his grand-daughter would a Briahmana with Ksatriva instincts and that his
son Gadhi would be favoured with Visvimitra for his son, n Kiatriva with Brihmans
nchievements,

Gadher duhitaram pripya pautrim tave mahfitapih |
Brihmanam Hsatradharminam putram utpidayisyati |
Ksatriyam viprakarminam Brhaspatim ivaujasa |
Vidvimitram tava kule Giadheh putram sudharmikam |
Tapasi mahatd yuktam pradisyti mahidyute /| (st 11-18).

(j) XIII 106.68. fummWﬂdhi (vow of fasting) Bhisma cites the instance
of YVisvamitra who attained B by sustaining himself on o single menl (n day 7) fora

thousand celestinl yenrs :
Divyavarsasahasrini Visvimitrens dhimats |
Ksintam ekena bhaktena tena vipratvam Ggatah ||

8] resented as Brahma's daughter, Devasenii, the other daughter being Daityasena
who was uﬂd away by the demon Hedin. (111 224.1). o

222, It is well-known that in the Grhya rites, the householder is always accompanied by
the wife (samanvirabdha).

Bhilyns saficintayimisa na nyiyyam ksubhito hyaham |

Sidhvyah patnyo dvijendrinim akimih kimayimyaham |

Naitas sakyd mayd drasfum sprastum vipyanimittatah |

Garhapatyam samiiviiyn tasmiit padyimyabhiksnnadah |

Samsprianniva sarvis tih sikhabhih kificanaprabhih |

Padyamiinaé ca mumude ghrhapatyam samisritah /)

Mbh. III 224.34-36.



RGVEDIC LEGENDS THROUGH THE AGES 801

in vain loved him, now resolved upon assuming the guise of the wives of the seven
rgis. Svaha first gratified her desire in the guise of Sivé the wife of Angiras, and
then, lest somebody should unduly suspect the Brahmana ladies, she went out of
the forest as @ bird (suparni), and on the Sveta mountain that was covered with
lumps of reeds and guarded by serpents, monsters and fiends, she threw the semen
which she held in her hand into a golden basin. Then assuming successively the
form of five of the others, she did the same on the first lunar day (pratipat). Only
the form of Arundhati she was unable to assume because of her ascetic merit and
devotion to her husband. The semen thrown on the Sveta mountain produced a
child, whom the Rsis called Skanda, with six heads.... Terrific prodigies were
seen everywhere. Everybody accused the wives of the six sages, others aceused
the female eagle as being the cause thereof, but nobody suspected Svahd. The
Rsis divoreed their wives with the exception of Arundhati, though Svihi claimed
the child as hers. Visvamitra, having concluded the sacrifice of the seven rsis,
had secretly followed the god of fire and knew everything as it had happened.
He sought the protection of Skanda and performed for him the thirteen auspicious
rites of childhood. Though Visvimitra informed the seven rsis of the innocence
of their wives vet they abandoned them unconditionally.®

Viévamitra had a very devoted pupil in the person of Gilava.** This pupil
happened to serve him loyally even in his difficult circumstances. Finally Vidva-
mitra blessed him to go, but Gilava requested the teacher to state the fee (guru-
daksind). The teacher was content but the earnest pupil pressed his request.
With a little displeasure as it were, Visvimitra asked Gilava to present him with
800 white horses with one ear black.®® This was an impossibility. When he
was feeling desperate, Suparna came to his assistance. He offered to take him on
his back anywhere he wished, so that he might collect the rare type of animal from
several kings and then meet the wishes of his teacher. After much wandering,
they came to king Yayiti of Pratisthana and Suparna made the request on behalf
of Gilava. His recommendation was weighty, but Yayati had no horses of that
description. He offered, instead, his beautiful daughter Madhivi, setting whom
as price, they could easily get the 800 horses from kings who have them. Seeing
her beauty kings would even part with their kingdoms.®® At this stage when some
way to success was found Suparna took leave of Gilava. With the maiden Madhavi
then, Galava set out and went to Haryasva king of Ayodhya, who was childless.

oon  Abh. III Chs. 224 to 226, relevant portions. Vidvamitra himself being one of the seven
sages, he at least must have granted pardon for his wife ! ¢f. Rim. 1 36-37 regarding the birth
of Skanda. The version is brief, there is no reference to the sages’ wives being invol

224 Mbh. V Chs. 106 to 119—Gilavacarita.
225, Ekatah éydmakarninam hydnim candravarcasim /

Astau satini me dehi Gilava mi cimm |/ Mbh. V. 106.27.
226, Iyam surasutaprakhya sarvadharmopaciyini /

Sadé devamanusyinim ssuripim ca Gilava |

Kasksith riipato bali suth me pratigrhyatim |

Asyié dulkam pradisyanti nrpd rajyam api dhruvam |

kim punad syimakarpinim hayinim dve catusdate [

(V. 115.11-18),
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There he offered him the maiden for the price of 800 white horses with one ear black.
The king had only two hundred and therefore proposed that he would beget only
one son by her. Midhavi revealed to Galava that she had a boon from a sage that
she would revert to virginhood after every childbrith, and that he might collect"
the required number from four kings if he liked. Readily the terms were accepted.
Haryasva got a son Vasuprada by name. From Haryadva, they went to Divodisa
of Kisi and then to Ausinara®? of Bhojanagara. But a fourth king they eould
not find. Suparna came again and advised that he should take the collection
hitherto made to Visvimitra and offer Madhavi herself in licu of the balance due,
if that would please him. It was timely advice ; Visvamitra was pleased and in
fuct asked why he did not offer her first to him ; he could have got four sons to
propagate his race!*® It is said that Visvimitra was pleased to beget a son
(Astaka) on Madhavi and discharge the pupil of his obligations. The virgin was
then restored to her father Yayati, and Galava went to penance.

On account of Visvamitra, it is reported that Indra lost his testicles which
afterwards were substituted with those of a ram. 22

In the thirty-sixth year after the Battle, a few sages, Visvamitra, Kanva and
Nirada happened to visit Dviaraki, Krsna's city. Secing this, some young men
of the Vrsni elan, Sarans and others, tried to insult them, They dressed one among
themselves (Samba) as a woman and asked the sages what kind of child she would
bear forth. Discovering their trick, the sages cursed them to destruction : that
Samba would bring forth an iron club which will cause the destruction of the
Vrsnyandhakas except Balarima and Krspa ; Dviraka will be overwhelmed by
the sea ; Death stalks the city, which has become demoralised, the people, giving
way to drink at a festival, slay one another,2%

The Pativratopikhyina records®™! an amusing story of how a woman taught
the Brahman Kausika that a wife’s chief duty is to her husband, even before
Brihmanas. Once & Brihman, Kausika by name, learned in the Vedas and the

227. Audlnara's son was the famous king Sibi (118.20) Divodisa’s son was Pratardana,
228, # Kim iynm pirvam eveha na datti mama Gilava f
Putrii mamaiva catviiro bhaveyuh kulabhivanah |
Partigrhnimi te kanyim ekaputmphaliya vai |
Advaa cadramam Asidya earantu mama sarvasal /|
{110,18-17).
239, Mbh. XII1 34223,

Ahalyidharsapanimittam hi Gautamaddbaridmadratim Indrah priptah Kauéikanimittam
cendro muskaviyogam mesavpmnotvam edvipa || How Kaudika comes in this Indra-Ahalya
incident is not clear. Sorensen thinks that Indrm was reduced to that state by the curse of
Visvimitra (KanSiknnimittam). Index Vol. II, p. 720, According to the Rimiyana, it was
Gautama's curse that made him ° viphala * (petstur Vesapau bhiiman suhasrilksasya tatksanit).
Then the gods under the leadership of Agni “ utpitya mesavrsanan sahastikse nyavessyon,”
(Ram. I cantos 48 and 48).

280. Ihid. XVI chs. 1 to 3,

231. Ibhid. 11X chs. 205 to 218, It is clear that the Brihman Kaudikn who figures in this
“Pmi.m is not the famous Rsi Vidvimitra though both are Kausikns, The former is evidently
one belonging to the Briliman families which were founded by Visviimitra and belongs to a period
far removed from the founder-sage and nearer the age of the Mahabhirats composition. The
stary may even be a later interpolation.
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Upanigads, was reciting them as e was seated under a tree. A erane from above
dropped dirt on him. Wrathful, he looked at the bird which at onee fell down
dead. Sad, however, he went his way and came to the village for alms. There
in a house, the lady was busy washing the utensils and therefore, asked the Brihman
to stay while she would come up and offer alms. Meanwhile the husband came ;
she. at once, addressed herself to attend upon him, offering the arghya, pidya ete.
This took some time, and when the lady came to give alms to the Brahman, he
severely objected to her inordinate delay in honouring the Brihman, who is an
ohject of veneration even for Indra. And Brilmans are like fire ; they would
reduce to ashes, the entire earth ! With these words he looked at her fiercely.
But the pativaratd cooly replied—

Niaham baliki viprarse tyaja krodham tapodhana |

Anayd kruddhayi drstyd kruddhah kim mam karisvasi |

Nivajinimyaham viprin devais tulyin manasvinah |

Aparidham imam vipra ksantum arhasi me'nagha |

i 4 &
Patisusriisayd dharmo yas sa me rocate dvija |
Daivatesvapi sarvesu bhartd me daivatam param |2

* L am not the crane, O sage; give up your anger. What indeed would you do
for me with your angry looks? Brihmans I will not disregard, for they are high-
minded and equal to the gods. Do forgive this mistake, O sinless one.  ...What
dharma there is in attending upon the husband I like very much.  OF all the gods,
the husband alone is pre-eminent for me.”  She further adivsed Kaugika to go to
Dharmavyidha (the Righteous Hunter) in Mithili and learn from him all the
dharmas. The Brihman was much ashamed at this discomfiture, but took the
lady’s advice in good spirit and went to dharmavyidha. The wisdom that he
preached was as follows :

{#) that it is possible to live a virtuous life even though one’s profession

is to sell meat,
() that sincere repentance cleanses from sin,
(¢) the marks of virtuous conduct,

(#) that there is justification for the killing of animals and eating their
flesh,

(¢) concerning the law of Karmu, the eternity of the soul, re-incarnation
and emancipation,

(f) of Brahma-vidy@&—the elements, gunas, prapas, ete. and that the
relation of the soul to the senses is like that of a charioteer to his
horses,

(2) of the great merit of dutifulness to pavents, and that character is
more important than caste.®3

239,  Albh. ITT 206.23-24, 30.
253, Mbh. ITI Chs. 205-216. Sec G. P. Hiee's Index to the Mahibhirata (OUP 1084.)
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Describing the exploits of Parafurdma to Yudhisthira, Vasudeva (Krsna)
traces his lineage®™ to which Visvimitra also belongs. Jahnu's son was Aja
(Ajamidha ) and his son was Balikdéva. Kusika was Balikisva's son. Kudika
performed austerities with the objeet of gaining a son like Indra. The latter
preferred to take upon himself the honour of becoming Kudika's son. Thus was
the famous Gidhi born. Gadhi begot a daughter called Satyavati who was married
to Rsi Reika. This sage prepared the holy earu in order to obtain progeny. As
Satysvati’s mother also desired the favour of a son, the sage prepared the sacred
food in two parts, prescribing one to his wife and the other to his mother-in-law.
But this lady manceuvred to exchange her caru with that of the daughter whereby
the progeny would be born with strange attributes. The mother-in-law i.e. Gadhi's
Queen who was a Ksatriya woman would bring forth a son full of Brahmanic
splendour and Satyavati, a rsipatni, would bear a son full of martial strength and
glory. On the latter pleading for merey, it was granted that her grandson would
be born with these attributes, while the son would be a Brahmavidin, Thus
Visvimitra a Ksatriva with Brahmanic attainments beeame the son of Gidhi;
Jamadagni was born to Reika, the famous Rima Jimadagnya (Parasurima) was
Jamadagni's son who was a Brihman with Ksatriya instincts.

Jahnu——Aja——Balikisva

Kusika Gidhi

Satyavati m. Reika Visviimitra

Jamadagni
|

Rima J. Eﬁmdugnyu.

234. The same subject is dealt with in a Inter comext, the narmtive being ascribed to Bhisma
(XIIT 4). The account is slightly elaborated. {a) The exchange of the carus and the trees
{advatths and Udumbar) which they had to clasp was due to sophistry on the part of the mother
of Satyavatl. There is a slight discrepancy in the genealogy : the family is said to emanate from
Bhamta, the regulnr descent being traced from Ajamidha downwards ie. Ajamidhan—Jahnu—
Sindhudvipa—Balikiiva—Kusikn—Gadhi ete. Ajamidha is here the father of Jahnu, not son.
Jahnu's son is Sindhudvipa who is not known in the other account. Compare also the Rémiynaa
version—HRam. I 51.18-19. See supra. (b) A more flagrant departure is indicated in another
context viz, Mbh. IIT 115 according to which the person who grunts the caru and prescribes the
trees is Bhrgu himself, the father of Reika, this seems to be unnatural and rather unjust to the
son who was also o sage of no mean attainments, one who, by Varuna's grace, produced, as dowry
for the biride whom he loved to marry, a thousand white horges with one of the ears black. i

Tatas snusim sa bhabavin prabirsjo Bhrgur abmvit |
VYamm vnisva subhage dits hyasmi tavepsitam |
Si vail prusidayimisa tam gurum putmkiranst |
. Atmunas caiva mitué ca prasidam ca cakiirn sah |
(Sts. 33-34).
(¢} Rcika's son became son of Vidvimitma (Visvimitrasys putratvam Relkatanayo'gamat Mbh,
XII 202.13). This legend refers to Sunadéepa being adopted by Visvimitra as his eldest son.
According to some Sunasepa was Reikn's son ; according to others, he was the son of Ajigarta.
Sunadéepa was nlso said to be a middle son. ‘The nnomaly arising out of this varied account has
heen fully discussed in the previous chapter,
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Visvimitra was the progenitor of a number of Brihman families. One of his
sons, Astaka, seems to have continued his Ksatriya heritage. But his adoption of
Sunaééepa Devarita as the eldest of all his sons is extolled as one of his glorious
achievements., This has been exhaustively dealt with in the previous chapter.

Like the Brihman Kausika in the Pativratopakhyina, we find Visvimitra
in another humiliating situation. It was a twelve-yvear famine, when the people
had been reduced to nothingness. Famished with hunger and thirst, Visvimitra
had to forsake his wife and children and wander about for his own sustenance.
At last in the outskirts of a village he found the door of a cindala’s hut open and
saw ‘also a quartered dog's leg (Svajighani) hanging. So taken up with hunger,
Viévamitra decided to seize the Svajighani and eat it. Then follows a conversa-
tion between the sage and the candila in which the latter appeals to the former to
exercise control in the interest of Dharma, for he was not only trying to eat a
forbidden thing but also taking it from a man of the low caste. Visvamitra’s
conviction was only that in time of calamity there is no dharma to count ; to save
one’s life one may transgress the law for the moment. On coming back home, he
changed his plan and decided to offer the thing first to the gods and then partake
of what remains. As he was about to do this, as if that he had sufficiently tested
the sage's will or as if he thought it beneath himself to eat forbidden flesh, Indra
sent showers of rain immediately. The scorched carth was quenched ; the sage
had not got to taste the abhaksya (anfsvidya ea taddhavih). 5o when ealamity
befalls, the wise man, should extricate himself by all means at his command.
One should at all events live ; and, alive only one attains merit and prosperity,

Let us now turn to study Vasistha's greatness as revealed in the Mahdbhirata.
Vasistha is Brahman's mind-born son®** (Brahmano minasah putrah) and husband
of Arundhati and also designated one of the prajipatis, having a place in the court
of Brahma. He is also among those who have become pure souls by virtue (dhar-
menaiva sucetasah). * Kama (desire) and Krodha (anger), who cannot be van-
quished even by the immortals, used to shampoo his feet. Though his wrath was
excited by Visvaimitra's offence, he did not yet exterminate the Kusikas. Afflicted

235. Mbh. XII 141 (Apaddharmaparva. conduct in time of calamity—
Ahfiva devin Indridin bhiigam bhigam vidhikeamat |
Etasminneva kile tn pravavarsa ca Viisavah x x x
Sa samhrtya ca tat karma anisvidya ca taddhavih
Tosayimisa devims ca pitis ca dvijasattamah |
Evam vidvan adinfitmi vyasanastho jijivisuh |
Sarvopliyair upiyajio diram Atminam uddharet
Etim buddhim samisthiyva jivitavyam sadi bhavet |
Jivan pupyam avipnoti puruso bhadram ainute |

{Sts. 90-101).
E. P. Rice thinks that Visvimitra * ate cindila food and justified the act.” This is however
contrary to the text. |{Rice's Index, p. 54). A famine in which great like Vidvamitra are

rostrate should indeed be terrible.  The Rgveda records the instance of Vimadeva (Seer of the
Mandala) who, in similar plight, cooked the entrails of a dug—-{ﬁunl fintriini pece). But
Vigvimitra lived on mere nir for a years and never breathed at all for a thousand years
more ! Which of the reports could be true is a thing to wonder,

238. Cf. Mbh, I 1745, 1T 11.18-19, 11T 31.12, VII 6.6, XII 106.15-16, 208.52, 354.30, 340,00,
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at the loss of his sons, he did not do any dreadful deed for the destruction of Visva-
mitra. He did not transgress Krtanta (Death) in order to bring back his lost
children from the abode of Yama. It was by obtaining him that the Iksvikus
acquired this earth and with him as their purohita, they performed many great
sacrifices,.”"®7 Vasistha distinguished himsell as purohita of other kings also.
To king Samvarana he did a favour by prevailing upon Siirya to give his daughter
Tapati in marriage.®®® As purohita to Mucukunda, who eonquered the earth and
ruled by might only, he did penance and killed all the demon hosts let loose by
Kubera.®™® At another time he was pleased with Rantideva and when there was
terrible draught in the country, he sustained the people like the very lord of
Creatures.*®  With the co-operation of sage Vamadeva, he accompanied Bharata
to the forest to bring Rima back and later, ancinted Rima Dadarathi on the
throne*"'and also worshipped Krspa while he was on his mission to Duryodhana, 22
performed a sacrifice for Kuru in Kuruksetra on the River Sarasvati.®® Vasistha
is further reputed to be the propagator of one of four original gotras.®®  He caused
the Sarayd river to flow on earth.*® Sage Pariara was his grandson®® and the
great Vyiisa was the son of Paridara.®  In heaven Vasistha did Veoman service
to Indra, fighting with the demon Yrira; Indra became unconscious onee : at that
time did Vasistha revive him with the Rathantara-Sima,

Apart from his being Brahma's mind-born son, Vasistha is said to have arisen
from the seed of the gods which Krsna caused to fall into a jar ; so Bhisma explains
while expatiating on the greatness of Sri Krspa.®® The birth of the sage took
place in the Eastern direction, there he became famous and there did he depart

237. Ibid. T 174.5-11.

238, Thid. I 04.42-45, 173.26.

230, XII 74.8-7.

240. XII 284.17, XIII 187.6.

241, TIII 277.87, 201.66.

242. Vag.orT.

248. IX a8.27.

244. XIEF208.17.
Millagotriini eatviiri samutpannini parthiva |
Adigirih Kndyapaé caiva Vaslstho Bhrgur eva ca |/

£245. XIIT 155.21.
246, 1 178.8 Son of Sakti by Adriynnti XIT 840.6.
247. XIIT 24.8.
248. XII 281.21.
240, Mbh. XIII 158.10—
Tasyintariksam prthivi divam ca |
Sarvam vase tisthati dhévatasya |
Sa kumbhe retas saspje surinim |
Yatrotpannam rgim shur Vasistham |/

Kpsna, hiere, is to be understood, i - :
Krsnn was believed to b of course, in the sense of the All powerful God, whese incarnation
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this world.?® Vasistha was highly regarded as the best of Brihmanas (viprinim
gresthah),** so much so that Indra once went in the guise of Vasistha to test the
will of Srutdvati daughter of Bharadvija.®® Srutivati was doing penance with
the object of marrying Indra only. When the guest (Indra disguised as Vasistha)
arrived, she welcomed him according to the rules laid down and humbly offered any
service except her hand which was to clasp Indra’s only.*®  The revered guest
then gave five jujube fruits (badara), asking her to prepare a meal out of them and
went away. When she set herself to the task, they would not bake atall. The fuel
was exhausted, but she put her legs into the hearth as fuel, without a tremor and
without a sigh, The God was pleased and took her to heaven, That holy spot is
called Badarapicana. 5

Vasistha and Arundhati are objects of adoration and example to society,
Kunti blesses Draupadi that she may be to her hushands as Arundhatito Vasistha,
as Bhadri to VaiSravana and as Laksmi to Niriyana ete.® Sintd, daughter of
Lomapida, attended upon Rsyadriga as devotedly as Arundhati upon Vasistha, =
as Lopimudrd upon Agastva ete. When the world is beset with calamity the
revered dame Arundhati supersedes Vasistha !®7 But Arundhati’s virtue is un-
impeachable as is evidenced by the story of Agni's love for the wives of the Seven
Sages. Svihil, in winning the love of Agni, could not impersonate Arundhati,
beenuse of her spotless character as a pativrati, while she successfully impersonated
the other six and bore the great War-god, Kumira.®®® Finally Bhisma relates
how Arundhati preached righteousness (dharma) to the Sages, the manes and the
gods, ™ concentrating upon the efficacy of gifts and of the worship of the ecow.
Brahmi extolled her for such salutory counsel and wished greater and greater

250. Ihid. V 108,13, Atra pirvam Vasisthasya paurdpasyn dvijarsabha | Sitis eaiva
pratisthi cn nidhanam en prakigate (| Vasistha's demise came about in the form of giving up
the mortal body on necount of Nimi's curse : see com. Context—Suprana deseribing the im-
portance of each of the four quarters to Gilava,

251. Ibid. VII 6.6., XTI 122.31 cte.

252, Ibid., IX 45.

258. * Sakrubhaktyd ca te pinim na disyAmi kathaficana ™/

Ihid. IX 48.9.

255. * Idam ea te tirthavaram sthiram loke bhavisyati |

Sarvapiapipaham subhru nimni Badara il
Ibid. st. 32,

955, * Yathi Vaidravane Bhadri Vasisthe cipyarundhat? |
Yaothd Nariyane Laksmis tathd tvam bhava bhartpsu |/
Mbh. I 190.6.
256, 111 113.28 * Arundhativa subhogd Vasistham Lopimudri vii yathdé hyagastyam ! "
Cf. also V 117.17—Divodisa sported with Madhavi as Adpfyanti with Visistha, and Aksamala
with Vasistha (Vasisthad caksamilayi}—Gilavacarita.
257. ** YA caisd visrutd rijams trailokye sidhusammatd | Arundhat] tayipyesa Vasigthah
rsthatah krtah (| VI 2.81. This of course refers to the stellar movements ; the one referred to
ﬂm is an ill omen foreboding ealamity, as observed by Bhisma before Dhriaristra on the eve
of the Great War. Figuratively too, it is meant to suggest an upheaval in society when such a
dutiful wife should disregard a saintly husband.
9858. Mbh. III 226.
250, XIIT 180,1-12 et seq.
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glory for her austerities. On several occasions Vasistha himself is engaged in
philosophic discussions with Brahmd on the one side® and with Karilajanaka
on the other; taught higher knowledge to Niarada.**! Hiranyaksipu was cursed
by Vasistha son of Hiranyagabha because he elected a different Hotr priest,
whereby he even before the sacrifice ended, met his own end at the hands of a very
strange being.*?

Having thus surveyed the individual life story of Vasistha and Visvamitra as
depicted in the Mahibhdrata, we may now examine the story of their age-long
hostility. The Mbh. tradition, of course, takes the rivalry or even hatred between
the sages as an established fact. But as they have been counted within the group
of the most eminent sages, the Saptarsis, it is also undeniable that the question
of their hatred had long before been shelved. It no doubt endured in popular
tradition only to do credit to both sages, the one as an embodiment of saintly
excellence, the other an embodiment of the highest realisation through action
(purusakdra), The one was born divine and the other, by tapas, attained divinity.
We may now recapitulate their mutual hostility as related in the Mbh.

The Gandharva relates the story to Arjuna.® This old story (purfina) of
Vasistha they tell in all worlds. In Kanyakubja, king Gidhi, son of Kusika, had a
son Viévamitra, who, with his ministers used to go a-hunting. Onece he arrived at
the hermitage of Vasistha, who offered him arghya ete, from his cow Nandini,
who yielded everything desired; Visvamitra asked Vasistha to give him Nandini
for an arbuda of kine or his kingdom but in vain. Then he wanted to take the cow
by force. She repaired to Vasistha, who at first did nothing saying®* “I am a
forgiving brihman,” but at last he said, ** 1 do not abandon you! Stay if you
can 1% Hearing this word, the cow attacked Visvamitra’s troops. From her
tail she began to rain showers of burning coals, from her tail she brought forth
Pahlavas, from her udders Drividas and Sakas, from her vitals Yavanas, from
her dung Sabaras, from her urine and from her sides several other Sabaras, and
from the froth of her mouth Paundras, Kiritas, Yavanas, Simhalas, Barbaras.
Khasas. Cibukas, Pulindas, Cipas, Hiinas, Keralas and other Mleechas, who attack-
ed Viévamitra's soldiers. Visviimitra’s troops fled, but none was deprived of life.
Viévamitra then, disgusted with Ksatriva prowess,* set his mind on asceticism
and finally became a brahman and drank soma with Indra.

260, XIIL 6.
o81. XI1 802-300 chs.
= G:?ii Mbh. XII 342.81 (Narayaniya), the strange Being being the Man-Lion incarnation
268. Ibid I 175.
264. Ksatriyhnam balam tejo brihmaninim ksama balam | St. 29,
245, Na tviim tyajimi kalvini sthivatim yadi fakyate | St. 81,
2g6. * Dhig balam Ksatriva-balam brahmatejobalam balam ™ St. 45,
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Viévamitra’s hatred is said to have manifested itself in another incident which
appears to have some Vedie authority.® King Kalmisapida Saudasa of the
Tksvaku race was cursed by Vasistha’s son Sakti to become a cannibal and, un-
fortunately Sakti himself became the first victim.  Visvamitra was an accomplice?®®
in this dastardly act inasmuch as he directed a fiend called Kinkara to possess
king Kalmisapdda. That gave him the required monstrosity to eat human beings.
Vasistha was filled with sorrow at this bereavement ; but he patiently bore his
grief and resolved rather to sacrifice his own life than exterminate the Kusikas.
H: threw himsell down from the summit of Meru, entered a huge fire in the
forest, and tied a heavy weight to his neck and threw himself into the sea, but all
in vain, and, in distress of heart, he returned to his hermitage. Beholding it bereft
of his children, he left it again and tied himsell strongly with cords and flung
himself into a mighty river, but the stream cut those cords and cast the rsi ashore
whenee that river was called Vipasa. Once more he threw himself into a river
flowing from Himavat (Haimavati) but the river immediately fled in 100 different
directions and has since been known by the name of Satadru.®® He now again
went towards his hermitage,®and was, on the way, addressed by Adrsyanti, the
wife of Sakti, who had for twelve years borne his child in her womb. Hearing
that child in the womb reciting the Vedas with the six angas, Vasistha refrained
from self-destruction®™ and, accompanied by Adrévanti returned to his hermitage.
One day he saw Kalmasapiada, who would devour him. Adriyanti was terrified,
but Vasistha restrained him by uttering hum,"” and, sprinkling him with water
sanctified by mantras, freed him from his curse that had lasted twelve years.
Kalmisapada promised never more to insult Brihmans and prevailed upon Vasistha
that he accompanied him to his capital Ayodhya and begot a son for him on the
queen. Then he went back to his hermitage. After twleve years the queen tore
open her womb by a stone, and then was born the Rajarsi Asmaka, who founded
the city of Paudanya.™*

Arjuna asked : why did Kalmisapida command his queen to go to Vasistha ?
And was this an act of sin on Vasistha’s part? The Gandharva replied :* Under
the influence of the curse, Kalmasapida, in anger, went out of his capital, ac-
companied by his wife. In a solitary part of the woods he saw a Brahmean and his
wife embracing each other. The couple ran away, but Kalmasapida foreibly

967, The Vedic version is that Sakti was thrown into fire by the Saudisas, Vide BD VI
28,84, also Sarvi (p. 25) on RV VII 32

208, “ VidyAimitras tato raksa ddidein nrpam prati |

Sapat tasya tu viprarser Vidvimitmsyn edjfiaya

Riksasah Kifkaro nima vivesa nrpatim tadd [/ 7

Mbh. I 176.20-21.

ogp. * Satndhi vidrota yasmiae chatadrur iti visruta " Ib. 1177.9,
270. * Martum na Sakyam ityuktvid punarevi$ramam yayau" | St. 10.
7. * Evam uktas tayd hrsto Vasisthah dresthabhig rsih |

Asti santAnam ityuktvi mriyoh pirtha nyavartata |/ St. 16.
o2, Mbh. I 177.
oy, Ihid. I 182,
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seized the Brihman. The Brihmani asked him to liberate her husband, but he
cruelly devoured him. The tears that the woman shed blazed up like fire and
consumed everything in that place. The Brahmani cursed the rijarsi saying that
he should meet with instant death when eohabiting with his wife and that his wife
should have & son from Vasistha whose children he had devoured, and that child
should be the propagator of his race. Then she entered the fire.  Vasistha by his
ascetic power immediately knew all about it. And long after this, when the
Rijarsi became freed from his curse, he approached his wife Madayanti, not remem-
bering the curse of the Brahmani. Hearing, however, the words of hLis wife, he
recollected the curse and therefore, he appointed Vasistha to beget a son on
his queen.

Visviamilra's first encounter wilth Vasistha is somewhat differently related in
another context. While describing Balarama's pilgrimage in Salya-parva.
Vaisampiyana relates to Janamejaya the story of how certain kings attained
Brihmanhood, and among them Visvimitra.* The great Kéatriya Gadhi Kausika
became an ascetie, having resolved to give up his body, he installed his son Vidvi-
mitra on the throne, notwithstanding the solicitations of his subjects, and went
to heaven. Visvimitra however could not protect the earth even with his best
exertions.*® He then heard of a great fear of the Riksasas, and went out with his
army. In the hermitage of Vasistha, his troops eaused much mischief; when
Vasistha came to the hermitage he became angry and eommanded his cow to create
many terrible Sabaras, who, encountering the army of Viévimitra caused great
carnage and the troops fled away, Visvamitra then set his heart on ascelic
austerities, and in the tirtha of the Sarasvati, he began to emaciate his own body,3™
although the gods repeatedly attempted to interrupt him. Brahmid granted him
the boon that he should become a brihman. Then he wandered over the whole
carth like a celestial *7

Visvimitra's hatred of Vasistha appears to have been of an uneompromising
and unrelenting kind as the former wished to kill the latter by any means.*® The
hermitage of Vasistha was in Sthinutirtha on the bank of the Sarasvati: on the
opposite bank was the hermitage of Visvimitra. There Sthanu had practised
penances, and having performed a sacrifice and worshipped the Sarasvati, he had
established a tirtha and there the gods of yore installed Skanda. Visvimitra and
Vasistha everyday challenged cach other in respect of the superiority of their
penances. VisvAmitra ordered the Sarasvati, notwithstanding her trembling. to
bring Vasistha into his presence, that he might slay him. Vasistha willingly let

274. IX 40.11-20.
275. * Na sa saknoti prthivim vatnavin api mksitum " [ S5t.17.
@74, ** Julihiiro viyubhaksah purmihirmd en so’bhavat |

Tathi sthandilasiyl ca ye clinye niyamih prthak |

Asakrt tasya devis tu vratavighnam pracakrire " | Sts, 24-5,

7. * Sa labdhva tapasogrena brilimanatvam mah@yasih |
Vienciira mahim krtsnim krtakimas suropamah ™ | St.29,

78, Mbh. IX 42 and 43 (chs.).
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her do so, lest Visvimitra should curse her. Sartasvati washed away one of her
banks and bore Vasistha away and informed Vi$vimitra about his arrival ; but
while the latter was looking for a weapon she quickly washed Vasistha back to the
Eastern bank. Vidvaimitra cursed her, saying that her current should be changed
into blood which is acceptable only to the Raksasas. For a whole year she then
flowed bearing blood mixed with water. The gods, the Gandharvas, and the
Apsarasas grieved.  For this reason the tirtha came to be Vasisthipaviha.

Surasvati, however, once more got back her own proper condition when some
sages on a pilgrimage to the holy river, having bathed in all her tirthas, came to
Vasisthipaviha. and saw the water mixed with blood, innumerable Riksasas
drinking it. Having learnt the cause, they worshipped Mahideva with penances
and purified the Sarasvati*® The Raksasas, who were Brahma-Riaksasas (so
those among Vaiéyas, Siidras and Ksatrivas who hate and injure the brihmans,
become Riksasas), afflieted with hunger, sought the protection of the sages who,
having ordained what should be the food of the Riksasas, solicited the Sarasvati,
who assumed a new shape ealled Aruni (Red River) ; bathing in that new river,
the Riksasas abandoned their bodies and went to heaven. Ascertaining all this,
Indra bathed there and became purified of a gricvous sin (Brahmahatya).20

Before taking a retrospeet of the history of the two sages and their mutual
realtionship, we may take note of a partial summary of Visvimitra’s deeds, given
in eonnection with the Sakuntalopikhyina, Sakuntali relates her parentage to
Dusyanta as once given out by sage Kanva to another sage who came as a guest.
Visvaimitra deprived Vasistha of his children. Though born as a Ksatriva he
became a brahman through his penances, and created the river Kausiki for his
ablutions. There his wife, during a famine, was maintained by the rijarsi Matanga
who was living as a hunter. Therefore when the famine was over, Visvamitra
changed the name of the river into Pard and performed a sacrifice for Matanga
and Indra himself, from fear, eame there to drink soma. Viévimitra in anger,
created another world and a series of naksatras, beginning with Pratiéravana and
guve protection to Trifanku, who was cursed by his preceptor. He could burn
the three worlds by his splendour, and by a kick cause the earth to shake. He
could sever Meru and hurl it away at any distance. He eould round the Earth,
in a moment and Yama, Soma, the Maharsis, the Sidhyvas, the Viévas and the
Vilakhilyas are afraid of his prowess.=

279. Te sarve brihmani rijaris tupobhir nivamais tathd |
Upavisaié ea vividbair vamaih kastavratais tatha |
Ariadhya pasn-bhnrtaram mahidevam jagatpatim |
Moksayamisus tim devim sariechresthim Sarasvatim |
(IX 43.14-15).
280, Arising out of the slayving of Namuci, Ihid, Sts, 89-45.

281. Mbh. I 71.20-30. The confusion in the sequence of cvents in this narrative is
undoubted, Apsaras Menaka is pleading before Indra as to how, forsooth, could she tackle a sage of
such prowess and . Elsewiiere (in the Rim. for instance) it is represented that the Menaka
cpisode was a stage in the sage’s elevation to Brihmanhood ; possibly so, beeause the Bramharsi
is free from excitement, anger and ion : and Menakh provided a test.  Secondly, are Matadiga
and Trisanku different or identical ¥ The tenor of this passage points to their different
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From the numerous references to Vasistha and Visvimitra in the Great Epics,
Rimiyana and the Mahabhdrata, it is reasonable to deduce as follows :

(¢) Vasistha and Viévimitra had a long life of activity before they were
elevated to be among the chosen Seven i.e. the Saptarsis.

(b) Vasistha was born great, all saintliness and virtue were natural to him,
he was the embodiment of patience, of the quality of Sattva. His passive resistance
when attacked by the enemy appears exemplary. His attempt at self-immolation
in his bereavement is somewhat strange and savours of being too commonplace.
His eminence, however, as saint and priest of kings (purohita) is undoubted.

(¢) Viévamitra achieved greatness. Son of a king, he perfected himself in
the qualities and attainments of a rijanya ; an embodiment of the quality of
Rajas, he was. But seeing that the quality of Sattva had more enduring features,
determined to acquire it. The chief thing was to conquer passion and anger ;
this he did achieve by penance, by patient but steadfast endeavour {purusakira).

(d) The Vasistha-Visvimitra feud reveals itsell as a thing of the ancient
past even in the age of the Mbh. Tradition, at any rate, believed that the two
sages were once upon a time enemies of each other. The events connected there-
with were remembered not because it was a quarrel between two great personalities
but beeause it would serve as a becaon light of righteousness on the one hand and
effective human endeavour on the other.

(¢) Popular tradition betrays no partility to either of them, one, for instance,
of the nature suggested by the expression ** Vasistha-dvesinyah,” which is applied
to a few verses in the Visvimitra-mandala, said to be imprecations against the
Vasisthas ; whereas no imprecation in the Vasistha-mandala is ever regarded as
despising the Visviimitras. The Mbh. age conceives the sages as equally respect-
able ; there was no qguestion of their relative superiority. On the other hand,
a word should be said to the eredit of the self-made saint Visv&mitra, who, by dint
of his achievement, had inspired the people with a reverential awe. The world
was amazed at his powers of making or unmaking it. It was not much wonder
that he could as well be one of the four founders of Brihman tribes as it were and
hence an inspirer of a tradition by itself ; a veritable sampradiya-pravartaka.

HARIVAMSA

One incident connected with Vasistha and Visvamitra is pointedly dealt with
in the Harivaéa, that is about Satyavrata ®2  He was the son of king Trayvaruna

persons, though they are possibly identieal with one another, as is stated in another context.

{(Wide VP Wilson vol. III pp. 284 fI. as referred to in his MOST L p. 875 . See VP text IV

#.18, compare also Hari, 12 and 13, where Vasigtha is also introduced).  The anomalies in the

narrative of Visvimitra's deeds, ns shown above, may be of no serious consequence when we

remember that the narrator was Sakuntali, who in her unsophisticated innocence recalled the

events of a bygone age just as they occurred to her mind. They have no chronological value.
282. Hari. cha, 12 and 18.
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who had Vasistha for his priest. Onee Satyavrata carried away a bride who had
been betrothed to another. King Trayviruna abandoned the son on this account
whereupon the latter lived among the low easte people in a degraded condition.
The old king went to the forest, for penance. Vasistha himsell managed the
affairs of State, A twelve vear draught then set in as result of adharma for which
Satyavrata was responsible. The latter, however, nourished a sense of anger
against Vasistsha because he did not exert his influence to dissuade the king from
the drastic punishment which was inflicted on the Prince. At this time, VisvBmitra
had left his family and children there and gone to the shores of the ocean for penance.
When the famine set in, the family was reduced to severe straits. VisvAmitra's
wife was about to sell away her middle son (Gélava) for a hundred cows in order
to sustain the rest. Meanwhile Satyavrata intervened and liberated the boy,
and, until Visv&mitra returned from penance, provided them with venison and
pork which he (every day) tied to a tree near their residence. To Visastha, how-
ever, he never reconciled himself ; and onee when he could not procure food
anywhere, he happened to see Vasistha's all-bestowing cow which he at once
killed and fed himself and Vidvamitra's family. Vasistha got angry and denounced
the offender as Trisanku, one who has committed three sins, viz. causing displeasure
to the father, killing the preceptor’s cow and eating unsprinkled food.®®® Now
Visvimitra returned from austeritiés and was much pleased with Satyvavrata for
the support he gave for his family in his absence. Asked to elect a favour in
return, the outeast Prince prayed that he might be enabled to ascend Heaven
bodily. The famine having abated, VisvAmitra reinstated him on the throne
and sacrificed for him so that, as all gods and even Vasistha could see, sent Trisanku
bodily to Heaven. The famous HariScandra was the son of this King Satyavarta
Trisanku 254

Visvimitra's lineage, the adoption of Sunaséepa Devarita into his family
with all rights of primogeniture, and the ever-baffling host of sons and families
that emanated from him have been accounted in the Harivamsén.*®*® These have
been fully discussed in the foregoing chapters in various contexts. 5o far as
genealogies go, the accounts in the Hari. add to the confusion. Sunaséepa is
the middle son with Jamadagni for his elder brother and ﬁunahpur:clm for the
younger |2 Vidvimitra's original name was Visvaratha,®® not the only son of
Gidhi, he had brothers as well, Visvakrt, and Visvajit, and a sister Satyavati,

283, aproksitopayogit asamskrtamimsabhaksanat Ib, XIIT 18,

284. Hari. XIII 18-19,
Pitus ciparitosena guror dogdhrivadhena ca |
Aproksitopayogic ca trividhas te vyatikramah §
Evam trinyasya sankiini tini drstva mahitapih |/
Trisanikur iti hovica Tridankur iti sa smrtah [/

Ihid. XXVII

Ibid. Sts. 41-42,

Visvimitras to dharmiatmi nimni Visvarnthas smptah |
Jajfie Bhyguprasidens Kausikid Vamsavardhanah || St. 44.

LE
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yvoungest of them all®¥ One is tempted to think that all the three names
Visvaratha, Visvakrt and Visvajit are only epithets®®® of Visvimitra who
possessed all the qualities connoted by those names: the course of his chariot
extended over all the three worlds : he was world-maker (anyvam Indram karisyimi
ete.) and world-conqueror.

VI
PURANAS

Vasistha and Visvamitra are familiar personalities in the entire range of
Purdpic literature. Both sages were revered. Vasistha was regarded as one of
the mind-born sons of Brahma.®® He and Visvimitra are both counted among the
seven holy sages (Saptarsis) of the Vaivasvata-manvantara®! Between them,
they have rendered so many places on the banks of the Sarasvati and Gangi holy
on account of one or other of their great achievements. Quite new incidents have
been recorded about them, as we shall see presently, Their rivalry or hostility
is a thing of the past, not endangering the reputation of either, of course. Never-
theless the several incidents which mark their mutual jealousy and hatred are
narrated with ever-changing colours.

While Vasizstha was deseribed as a mind-born son of the Creator, we see a
second birth become necessary for him on aceount of the curse of Nimi! The story
is thus told in the Visnu-Purina : The son of Iksviku, who was named Nimi,
instituted a sacrifice that was to endure for a thousand years, and applied to
Vasistha to offer the oblations. Vasistha in answer said that he.had been

288, Vigvimitras tu Gadheyo rijd Vidvarathas tada |
Vidvakpd Vidvajiceaiva tathia Satyavati nrpa | Th. XXXII 51-3.
—Satyavall Visvimitradinim Kanlyasi {eom.)

289, Pargiter thinks that Visvarathn was his original name. That is how it looks from
XXVII44. Butsecing that coupled with two more names in XX XTI 51-32, it is better to concelve

all as epithets. The name Visvimiten itsell appenars to be an acquired name. His real nnme
appears to be unknown.

200. See, for instance, Brabma I 43.4, Vispu I 7.5, Brahminds IT 11, Matsya 8.6-7,
Bhigavata TIT 12.22-24, Viyu 25.82, etc. The number of these minasa-putras ranges from
7 to 10.  Vasisthn married rH: (Energy), one of the 24 daughters of Patriarch Daksa, and had
seven sons by her, namely, #;ﬁlf Gitra, Urdhvabihy, Savana, Anagha, Sutapas and Sukrn.
(Vispu I 10,13 ). The famous Sakti and other sons are from o different marriage evidently—
Aksamili or Arundhati. E

201, The Seven Sages are supposed to be different in each Manvantara, For instance in
the third ie. Auttami Manvantara. (Fide Visnu IT1 1.15) the seven sons of Vasistha were the
seven Rsis.  Strange, however, that the father is one of the seven sages only in a later ie. the
seventh Manvantarn (Vaivasvata), It must be a descendant of the progenitor of the Vasistha
fumily. Incidentally, it may be noted, that the entire cosmogony changes from Manvantara to
Monvantara, Different is Indem, different are the classes of gods, the divine sages ete. This
fanciful picture is ahly satirised Nilakuniha Diksita in his Campdi, the Nilakantha-Vijaya.
In the outer chamber of Brahma's . i number of Potentates are waiting for an jntewt{:v
with the Highest one, Indra went up to the door, the Lord-in-Waiting nsks : * Indra of what
Age are you? " (Kstamah Purandarah)! The sccounts in the Purinas and the Upa
}jmmt-ing to the ﬁ;mtlm ure by no means mmt.mm baffie all attempts at a clear delinea-

. One may however benefit from a of notes provided by H, H. Wilson in his
translation of the Visnu Purina Books T to ITL n g
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pre-engaged by Indra for five hundred years, but if the king would waitforsome time,
he would come and officiate as superintending priest. The king made no answer,
and Vasistha went away supposing that he had assented. When the sage had
completed the performanee of the ceremonies he had conducted for Indra, he
returned with all speed to Nimi, purposing to render him the like office.  'When he
arrived, however, and found that Nimi had retained Gautama and other priests to
minister at his sacrifice, he was much displeased and pronounced upon the king,
who was then asleep, a curse to the effect that since he had not intimated his inten-
tion, but transferred to Gautama the duty he had first entrusted to himself, Vasistha,
Nimi should thenceforth cease to exist in corporeal form. When Nimi woke up
and knew what had happened, he in return denounced as an impreeation upon his
unjust preceptor, that he also should lose his bodily existence as punishment for
uttering a®urse upon him before communieating with him. Nimi then abandoned
his bodily condition. The spirit of Vaistha also leaving his body was united with
the spirits of Mitra and Varuna for a season until, through their passion for the
celestial nymph Urvasi the sage was reborn.  The corpse of Nimi was preserved
from decay by being embalmed with fragrant oils and resins. When the saerifice
was concluded, the gods who had come to receive their portions were willing to
restore him to bodily life, but Nimi declined to resume a corporeal shape. He
wished, however, to dwell in the eves of all beings. To this desire, the gods assented
and Nimi was placed by them in the eyes of all living creatures, in consequence of
which their evelids are ever opening and closing.*** .

Vasistha was responsible for the banishment of Vikuksi by his father Tksviku.
Upen one of the days ealled Astaki, Iksvaku being desirous of celebrating ancestral
obsequies, ordered Vikuksi, to bring him flesh suitable for the offering. The prince
aceordingly went into the forest and killed many deer, and other wild animals for
the ceremony. Being weary with the chase and being hungry, he sat down and
ate n hare ; after which, being refreshed, he earried the rest of the game to his father,
Vasistha the family priest of the House of Iksviku was summoned to consecrate
the food, but he declared that it wasimpure, in consequence of Vikuksi having eaten
a hare from amongst it (making it thus, as it were, the remnant of his meal).
Vikuksi was in consequence abandoned by his offended father and the epithet
Sadida (hare-eater) was given to him being so desecribed by the preceptor.2?

Turning to Viévimitra, we find that his descent is traced to Juhnu, who in
turn was deseended from Amiavasu son of Aila.  Visviimitra is the son of Gadhi
and grandson of Kusika according to Brahma-puriina, of Kusimba according to

202, Vispu IV 1-0 (sections in prose style). Fide also: Matsya 61.32-6, 201.1-17, Padma

V 22.34.-87, Viiyu 80.4 ; Brahminda IT1 64.4, Bhignvata IX 18.1-6, Rim. VI155.56,57. Accord-
ing to Pargiter, there were two of the name, one of Videha and another of Vidarbha ; Nimi

is also a si belonging to the ms.  Nimi of the episode in question must be of Videha
(Vi-deha = hodiless) as the name ﬂiw {AIHT: consult the Index). Slight variations
may be perecived in the different Puriions cited above, of. AIHT p. 215.

208, Visou IV 2.5-7, of. nlso Viyu #8.11-19, Brahma 7.48-51, Brahmanda 11T 83.11-20.

Bull DCRI xi-21.
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Visnu-Purdpa.®™ These are minor differences ; one thing is certain, Visvimitra,
at all events, was born in a line of kings but beecame a Brahmarsi by resolve. His

association with the Sunaséepa legend, as told in the Puripas, has been fully
discussed in the previous chapter.

The incident of having to eat dog's flesh for want of better food during a
twelve-yvear famine was the occasion for a discourse between VisvAmitra and a
Candila from whose hounse, the sage was sbout to make away with “dog's leg”
($va-jighani), on the right or wrong of such an action. Ultimately Indra opened
his eves and showered rain to end the famine. The Brahma puriina deseribes this
story more picturesquely.®®  Once there occurred a terrible draught, there was
nowhere food available. Visvimitra repaired to the holy river Gautami. Seeing
his wife, children and disciples emaciated with hunger, the sage ordered the pupils
to hunt up something to eat without delay. They roamed about and brought a
dead dog which was all they could find. VisvAmitra said : * Very well, cut it
up, wash and roast it ; we shall, according to rule, propitiate the gods, sages,
and the manes and then partake of the ramainder.” The pupils obeved. Agni
came, the gods’ messenger, was astonished to see the offering and told the gods
that they have to eat dog's flesh which the sage in distress has offered. To prevent
such a base offering, Indra came as an eagle and carried away the vessel which
contained the flesh. The sage was wrath when the pupils reported this and was
about to curse when Indra transformed the contents into honey and replaced the
vessel. But Visvimitra demanded the dog’s flesh itself on pain of being reduced
to ashes. Afraid of consequences, Indra came up and said, ** why bother about
the inedible dog’s flesh, pour the honey-oblation and drink the rest in the company
of your children.” Vidvimirra replied, ® what use with one such meal? All
people are suffering, then what is the good of this honey ? If it should become
nectar for all, then only I would have it pure, otherwise, gods and manes shall
eat this flesh of the dog. And then I shall also eat it, to be sure.”"® Realising
the danger, Indra immediately summoned the clouds and showered nectar-like

rain on earth. There was joy everywhere. Thenceforth that place on the Gautami
became famous as VidvAmitra-tirtha.

204, Brahma 10,11-88, Visgu IV 7.1-16, Viyu 91.40-108, reads Kudadva for Kudika, Brah-
mindan 111 66.25-69.

2p5. Brahma 93.4-24. of. Mbh. XII 141. supra p.

206, Vigvimitro'pi netyiha bhuktenaikena kim phalam |
Prajiis sarviis ca sidanti kim tena madhuni hare |
Sarvesim amrtam cetsyiit bhoksye'ham amrtam duci |
Athavik devapitaro bhoksyantidam svamiimsakam |
Puéeid nham tacea mimsam bhoksve niinrtam asti me |
Tato bhitas Sahasrikso meghanihiiya tatksanit |
Vavarsa cimriam viiri hyamptenirpitih prajih |/

Ibid. sts. 20-28.

There is no doubt that the outline of the story given in the Mbh. is here expanded and
s0 &5 to make it attractive to those for whom the literature was mcunt.:p

N.'l‘ II.I-I’[ Lo lIIEH Ellullj’ “h as 1'““5“ and thi-ﬁt is l'll.'l'd Lo m.
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Now remain the legend of Kalmisapidda and that of Satyavrata Trisanku,
both of which remind the world of the ancient feud between Vasistha and Visvi-
mitra. The Visnu-purina narrates the first story as follows : Mitrasaha, son of
Sudisa of Ayvodhyd once celebrated a sacrifice which was conducted by Vasistha.
At the close of the rite, Vasistha went out. At that time a Raksasa assumed the
semblance of Vasistha and eame and said to the king : “ Now that the sacrifice
is ended, you must give me flesh to eat; let it be cooked and I, will presently
return.” Having said this, he withdrew, and, transforming himself into the shape
of the cook, dressed some human flesh, which he brought to the king, who, receiving
it on a plate of gold, awaited the reappearance of Vasistha. As soon as the sage
returned, the king offered him the dish. Vasistha, surprised at such want of
propriety in the king, as his offering him meat to eat, considered what it should
be that was so presented and by the effiecncy of his meditations discovered that
it was human flesh. He grew angry and denounced a eurse upon the king saving :
* Inasmuch as you have insulted all such holy men as we are, by giving me what
is not to be eaten, your appetite shall heneeforth be excited by similar food.

* It was yourself,” replied the king to the indignant sage, ** who commanded
this food to be prepared.”” * By me!” exclaimed Vasistha, ** how eould that
have been #'" and, again, having recourse to meditation, he detected the whole
truth. Foregoing then all displeasure towards the king, he said : ** The food to
which I have sentenced vou shall not be your sustenanee for ever, it shall only be
so for twelve vears,” The king who had taken up water in the palm of his hand
and was prepared to curse the sage, now considered that Vasistha was his spiritual
guide, and being reminded by Madayanti his queen that it ill became him to denou-
nee an imprecation upon a holy teacher, who was the guardian divinity of his race,
abandoned his intention. Unwilling to cast the water upon the earth, lest it
should wither up the grain, for it was impregnated with his malediction, and equal-
Iy reluctant to throw it up into the air lest it should blast the clouds and dry up
their contents, he threw it down upen his own feet. Sealded by the heat which
the water had derived from his angry imprecation, the feet of the king beeame
spotted black and white, and he thence obtained the name of Kalmisapida or

he with the spotted feet.

In consequence of the curse of Vasistha, the king became a eannibal every
sixth watch of the day for twelve years, and in that state wandered through the
forests, and devoured multitudes of men. One occasion, he beheld a holy person
engaged in sport with his wife. As soon as they saw his terrific form, they were
frightened and endeavoured to eseape. But the royal eannibal overtook and
seized the hushand. The wife then also desisted from flight, and earnestly entreat-
ed the savage to spare her lord exelaiming, ** Thou, Mitrasaha, art the pride of the
royal House of Tksviku, not s malignant fiend ! Itis not in thy nature, who knowest
the characters of women, to earry off and devour my husband.” But all was in
vain, and, regardless of her repeated supplications, he ate the Brahman, as a tiger
devours the deer. Furious with wrath, the Brihman's wife addressed the king
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and said, ** Since you have barbarously disturbed the joys of a \;ed&ud pair and
killed my husband, your death shall be the consequence of vour associating with
vour queen.”  So saving, she entered the flames.

At the expiration of the period of his curse, Saudisa returned home. Being
reminded of the eurse of the Brihmani by his wife Madayanti, he abstained from
conjugal intercourse and was therefore childless. But having solicited the inter-
position of Vasistha, Madayanti became pregnant. The child however was not
born for seven years, when the queen, becoming impatient, divided the womb with
a sharp stone and was thereby delivered. The child was thence ealled Asmaka,®7

The above account is corroborated by the Bhiigavata,®®® As it is, it shows
no interference on the part of Visvamitra in the affair of Vasistha and Kalmisapida.
The Mbh. supplies the link viz. that the Raksasa, who played the mischief by
impersonating Vasistha for the moment, was employed by Visvimitra.2® This
was specially so when, according to Mbh., the king was cursed by Sakti son of
Vasistha. Nevertheless, some disagreements among the several authorities must
be acknowledged with regard to this story. According to the Brhaddevati, at
a great sacrifice by Sudis, Vidvimitra was overcome by Sakti. Consequently
Visvimitra sank down uneconscious. But to him the Jamadagnis gave speech
called Sasarpari, having brought her from the dwelling of the Sun. That speech
dispelled the Kusikas' loss of intelligence (a-matim).2® The SarvAnukramani,
introducing RV VII 82, says that Sakti, thrown to the fire by the Saudisas, com-
posed the last pragithi, but before he finished, he was consumed ; Vasistha com-
pleted it.®! The Brhaddevati, again, points out that Vasistha’s hundred sons
were killed by the Saudédsas or by Sudisa who in consequence of a curse had been
transformed into a Raksas.®?® Now it is this story that is found elaborated in the
Mbh. The other two stories are not traced in the Purfnas.®3

The Mahabharata relates the conflict®® between Sakti and Kalmasapida for
precedence of giving way in the road®® the king beat him with a whip whereupon
Sakti cursed him to become a cannibal, At this stage it is reported that Viévamitra

297. Visou IV 4.19-38,

208, Bhiagavata IX 9.18-80. [Mide nlso Ram. VII 65 and Brhannaradiya IX 3-151.
299, Mbh. I 170. see infra.
800. BD IV 112-114. Sasarpari is ealled Stryasya duhitd in RV III 58.15. “

earvatra Atmakatvena sarpanasild vagdevatd "—Siyana. BD hereby suggests that
the other Kusikns, as well as Visvamitra, had been rendered unconscious by i. ¢f. Sisyn on
Sarvii. p. 107,

801. Sarvi. p. 25 and Sisya thereon, p, 180 1.

302. BD VI 28 and 38-34. * Such is the sucred tradition.””  (iti vai Srutih). Note that
the 100 sons are meant here whereas Sakti's death is not specified.

308. AIHT p. 208, n.5. The two stories are Sakti overcoming Viévimitrs and his being
thmhmthu&ebythefulhnmnrsm g

804. Fide Mbh. I 176, 177 and 182,
B80S, ¥ Mama panthi mahirijs dharma esa sandtanah |
R&jAE sarvesu dharmesu deyah panthis dvijataye |/
Ibid. 176.8.
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who watched the incident, himself remaining invisible, directed s Riksasa to
possess the king.*®  Denounced by the curse, Kalmisapida happened to offend
a Brihman guest by offering human flesh as food. He again cursed him. The
cannibal in him was now roused and poor Sakti beeame the first victim ; and later
on his younger brothers also were devoured. Vasistha bore the grief when he
learnt that Sakti’s wife Adréyanti was pregnant, so that there would be progeny
to continue the line. It so happened that, as he returned to his abode with the
daughter-in-law, they happened to encounter the cannibal king, Adréyanti got
terrified, but Vasistha put down the demon by a hunkara, which ended the curse
actually and restored the distressed king to normal life and thinking. Coming
back to his old self, Kalmasapada paid due homage to Vasistha and, later on,
requested him to beget a son on his queen Madayanti, which extraordinary proce-
dure became necessary on account of a Brilmani's curse during his cursed life
when he deprived her of her joy with the husband by devouring him. Thus we
see that the Raksas who was set upon the depraved king was responsible for all
the misery of Vasistha and the death of his sons.

Among the stories that centre round Visviimitra, that of Satyavrata Trisanku
has somewhat pre-eminently caught the Purdnic faney.® Trayyiruna was a
king of the Iksviku race. His son was Satyarvata who got the appellation of
Trisanku and was degraded to the condition of cindila, or outcast. According
to Vayu-purdna he was banished by his father for his wickedness (adharma). The
Brahma and Harivamsda detail his inequity at length., He carried off the betrothed
wife of a citizen, as the wedding ceremony was in progress. He was therefore
banished by the father and directed to live among the $vapakas (dog-eaters).
Vasistha did not intercede. Then there came a terrible famine in which Indra
did not shower rain for twelve years. Vidvdmitra had left his wife and children
in that country and gone to the shores of the sea for penance. In this situation,
Satyavrata provided the flesh of deer for the sustenance of the family, suspending
it upon a spreading fig-tree on the borders of the Ganges, that he might not subject
them to the indignity of receiving at the hands of an outeast. Visvimitra's wife
was even prepared to sell her middle son for a hundred cows, tving a collar round
the neck, perhaps to proclaim him for sale (gale baddhvid). Satyvavrata interceded
and got him liberated ; the boy came to be known as Galava. Thus did Satyavarta
spend the twelve years, proving all the while helpful to Viévamitra’s family but
bearing unrelenting hatred against Vasistha as the latter did not sympathise with
him. Ounce while he had to hunt up food, and when game failed, he killed the cow
of Vasistha. Whereupon, the preceptor denounced him as Tridanku, * one who
has committed three sins,” viz. displeasing the father, killing a cow and eating

304, dmmmmmgm-ﬁﬁuwogef?mnm&w
to possess him, and by his supernatural powers both parties to excesses. prime
ﬁultfﬂrlﬂﬂahm{hchnltilityhetm\’nmhllndfﬂvlmh The Iatter had asked the
king to perform o sacrifice with him as priest, whereas Vasistha was the priest. The king
naturally preferred him. So Vidvimitra was bent upon harassing both. 176.4 nnd 15-22.
407. Vispu IB §.13-14, Brahma 7.97 to 8.23, Brahmanda III 63.77-114, Viyu 88.78-116,
Bhigavata IX 7.4-5 ete. ¢f. Hari. 12.11 to 18.23. ‘ .



420 H. L. HARIYAPPA

flesh not previously conscerated. Returning from penance, Visvamitra was very
much pleased with Tridanku's friendly services and pressed him to choose a boon.
Satyavrala wished to be bodily elevated to Heaven. Vidvimitra installed him
on the throne and as all, including Vasistha, could see, eclebrated a sacrifice and
sent him bodily to heaven. It was seen in the foregoing pages how, according to
the Rimdyana, Visvimitra was prepared to contend not only with one individual
Vasistha, but with the whole host of the gods. When he was out to saerifice for
an outeast, the gods naturally did not heed for he was acting against Rta, establish-
ed path. But he was determined to please them or have his own way by creating,
by means of his supernatural powers, o different Indra and a different firmament
with full stellar and planctary complement, The gods had but to acknowledge
the foree of his determination and ecompromise with him, with the result that
Trisanku was left suspended in mid-air, forming a constellation in the southern
hemisphere along with other new planets and stars created by Visvimitra. The
Bhagavata says admiringly that Tritanku is still visible in the sky (aydipi divi
drsyate). The Viavu furnishes some further information. * Men aequainted
with the Purinas recite these two stanzas : * By the favour of Visvamitra, the
illustrious TriSafku shines in heaven along with the gods, through the kindness of
that sage. Slowly passes the lovely night in winter, embellished by the moon,
decorated with three watches and ornamented with the constellation Trisanlou. 08
Trisanku is identified with the Orion, the three bright stars of his belt being the
three Sanikus, (stakes or pins) which form his name.

The Vasistha-Visvamitra feud reaches its climax in the story of Hariscandra,
son of Satyavrata Trisanku. According to the Sunadéepa legend related in the
AB and other works, Vasistha and Visvamitra were high priests co-operating with
the sacrifice performed by Harideandra. It might then be a subsequent event in
the life of that king, if not fabricated by the fertile imagination of the story-teller.
The Markandeyva-purina®® expands the story at considerable length. One dav

A, e At;gyudﬂmmmmu slokau tmuﬂnik& jandh |

Vidwi rasddens Trifatkor divi rdjate |

Devais iam mahiteji’ nugrahiit tasya dhimatah |

Sanair yityabalh ramyd hemante eandramanditi |

Alankrta tribhir bhiivais trisafkugrahabhiisita. |

Viiyu 88.114-116.

Wilson's emendation nidi in the place of nbald is better, though he did not find ms. evidenoe
therefor. But abali yields no sense and has no antecedent in the text ; it might be dyaus, but
the epithet nbald is h-nﬂ}r a_l_:pmptinlt. Wilson has yamaih for bhiivaih. The Snand 835, edition
records no v.l. ¢f. Wilson’s tion of Visnu, p. 372 footnote.

308, Mark. cantos 7-8. This theme has been dramatised by Ksemidvara in his Cands-
Kaudika (10th or 11th cent. A.D.). More imaginative is the title given to vernacular plays on
the subject : Satya-Hariscandra. Popular im n now is that Visvimitra was a croel sage
and oll that. How different from the Vedic Vidvimitra, * heaven-born, favourite of the gods,
great ange.” (Mahan pyir devajd devajiitah. RV IIT 53.0). " One is tempted to nsk whether
or to what extent, if at all, has thcmthibunmen been served by unbridled tradition, by the
unserupulous story-teller of Harikal ormer. or even by the high handed poct. In fact
Tuuru has bien at the merey of these Ely::SuhI:riﬁtu-_

He Rijinas tj.;Lu'h suknvipremabandhe virodham
Suddhd kirtis urati bhavatim ninam etatprasadit ||
Tustair baddham tad alaghu Raghusviminas saccaritram
Hustair oftas tribhuvanajay? hisyamirgam dagassah |/
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while Hariseandra was hunting he heard female lamentations, which proceeded
* from the Sciences who were being mastered by the austerely fervid sage Visvi-
mitra and were crying out in alarm at his superiority.” HariSeandra, as the
defender of the distressed, went to the rescue, but Visvamitra was so provoked by
his interference that the Sciences instantly perished and Hariscandra was reduced
to a state of abject helplessness. Visvaimitra demanded the sacrificial gift due to
him as a Briliman and the king offered him whatever he might choose to ask, * gold,
his own son, wife, body, life, kingdom, good fortune,' whatever was dearest.
Visvimitra stripped him of his wealth and kingdom, leaving him nothing but a
garment of bark and his wife and son. In a state of destitution, he left his kingdom
and Visvimitea struck Snih}'ﬁ. the queen, with his staff to hasten her reluctant
departure, To escape from his oppressor he proceeded to the holy city of Benares,
but the relentless sage was waiting for him and demanded the completion of his
gift. With bitter grief, wife and child were sold, and there remained only himself.
Dharma, the god of justice, appeared in the from of a hideous and offensive Candala
and offered to buy him. Notwithstanding the exile’s repugnance and horror,
Visvimitra insisted upon the sale, and HariSeandra was carried off ** bound, beaten,
confused and afflicted,” to the abode of the cindila. He was then employed at
the grave-vard to collect clothes ete. from the dead bodies. In this horrid place
and degrading work he spent twelve months.  His wife then came to the cemetery
to perform the obsequies of her son, who had died of serpent bite. They recognised
each other and resolved to die upon the funeral pyre of their son, though Haris-
eandra hesitated to take away his own life without the eonsent of the master.
After all was prepared, he gave himself up to meditation on Visnu, The gods then
arrived, headed by Dharma and accompanied by Visvimitra. Dharma entreated
him to refrain from his intention, and Indra informed him ** that he, his wife, and
son, had conquered heaven by their good works.” Hariscandra declared that
he could not go to heaven without the permission ol his master the candila.
Dharma then revealed himself. When this difficulty was removed, Hariscandra
objected to go to heaven without his faithful subjects. This request was granted
by Indra and after Visvimitra had inaugurated Rohitdsva, the king's son, to be
his successor, Hariécandra, his friends and followers, all ascended in company to
heaven. There he was induced by the sage Nirada to boast of his merits and this
led to his expulsion from heaven. As he was falling he repented for his fault and
was forgiven. His downward course was arrested and he and his followers dwell
in any aerial eity, which, according to popular belief, is still visible occasionally
in mid-air,

The indignation of Vasistha at Visvamitra’s insatiableness produced a qlfarmi,
in which their mutual imprecations changed them to two birds, the Sarili (adi)
and the Baka, 30 [n these forms they fought for a considerable term until Brahma

810. Adlis & kind of heron, and Baka is the crane, the former being of a portentous height
of 2,000 yojanas ( = 18000 miles) and the latter of 3000 yojanas. Their very movements would
shake the earth, how much more when they pull up their energy to kill each other. Ref. Mark.
el 9. See also MOST 1 p. 870 et seq and p. 336 1.
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interposed and reconciled themn. The Bhigavata®! alludes to this story, in its
notice of HariSeandra.

This section may be concluded with two impressions : 1. The Vasistha-
Visvimitra rivalry, though a thing of the ancient past, is a reality in the conception
of the Purinas. In fact, it is never doubted. Similarly, it was the beliel that
Visvamitra was born in a Ksatriya race, but elevated himself to Brahmanhood by
penance. 2. Secondly, under cover of tradition, new stories have sprung up to
illustrate the mutual hatred of the two sages. The story of Sauddsa Kalmisapida
took its origin in the BD*? but expanded with fanciful structure in Mbh. and the
Purdnas. The first record of Trisanku story was in the Epies (Rim. and Mbh.)
and further elaborated in the various Purinas. The story of Harifeandra germinat-
ing in the Aitareyva Brihmana, in which the sages are not enemies if not friends of
each other, transformed itself into a classic as it were, to depict the very climax
of their enmity. Justification for all this fabrication is that unshakahle, mysterious
TraprTION | v

V11

RECENT OPINIONS

In the study of the life history of the sages Vasistha and Visvamitra, who are
reputed personalities from Vedic times, we have naturally to delve deep into the
literature of the Vedas for a true understanding.  As time advaneced and tradition
spread through diverse channels, it is natural that the original structure of their
story got hazy il not distorted. John Muir very effectively advocated a return
to the study of the originals. He said :%* “ The Vedic hymns heing far more
ancient than the Epic and Purinic complications must be more trustworthy guides
to a knowledge of the remotest Indian antiquity. While the epic poems and the
Purinas no doubt embody numerous ancient traditions, yet these have been freely
altered according to the caprice or dogmatie views of Inter writers, and have received
many purely fictitious additions. The Vedic hymns on the contrary have been
preserved unchanged from a very remote period and exhibit a faithful reflection
of the social, religious and ecclesiastical condition of the age in which they were
composed and of the feelings which were awakened by contemporary oceurrences.
As yet there was no conscious perversion or colouring of facts for dogmatic or
sectarian purposes.... It is here therefore that we may look for some licht on the
real relat ons between Vasistha and Visvamitra,”

a11. Traisankayo Hariscandro Visvimitra-Vasisthayoh |
Yannimittam abhiid yeddham paksinor bahuvirsikam |/ Bhi. IX 7.6.

#2. BDVI28and34. The germ of the story is however seen in the TS and the Brihmanas,
which depict that Vasistha's sons were killed by the Saudisas. The sage then saw the rite of
forty-nine nights ete. to obtain progeny as well as to take revenge ngainst the Saudisas. * Vasistho
m Ht:hrltnvtn&gn prajim abhi Saudisiu bhaveyam iti " of. TS VII 47. KB IV.8,

ete.

13 MOST I p. 818. ¢f. Max Muller ASL p. 87,
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The whole inquiry centres round the following issues :

(1) The identity of the two sages.
(2) Had Visvimitra any claim for kingship by birth or by aequisition ?
(38) Did Vasistha and Visvimitra ever hate each other?

It is acknowledged on all hands that both Vasistha and Visvimitra were highly
esteemed ns Hsis, seers of entire Mandalas of the Rgveda. That one was a Brahmrsi
and the other a Rijarsi promoted to the rank of Brahmasi is an idea quite foreign
to the Veda. Regarding Visvamitra, the Vedic Index says? * There is no trace
of his kingship in the RV, but the Nirukta (IT 24) calls his father Kusika, a king ;
the Aitareva Brihmana (VII 18.9) refers to Sunaéepa as succeeding to the lordship
of the Jahnus as well as the divine lore of the Githins, and the Paficavimséa Briah-
mana (xxi.12.2) mentions Visvimitra as a king. But there is no real trace of this
kingship of Visvimitra. It may probably be dimissed as mere legend with no
more foundation at most than that Vidvimitra was of a family which onee had
heen royal. But even this is doubtful.""35

Regarding the strife between Visistha and VisvE@mitra, Oldenberg holds that
it ** is not to be found in the Rgveda. On the other hand, Geldner is hardly right
in finding in RV a compressed account indicating the rivalry of Sakti, Vasistha's
son, with Visvimitra, the acquisition by Visvimitra of special skill in speech and
the revenge of Viévimitra who secured the death of Sakti by Sudis’s servants,” 316
These pictures, we have seen, were only supplied by tradition, 27 and not hy the
text of RV. As we look back at the Veda, through the colourful foreground of
legendary matter provided by later literature, the mind is so caught up by the
tales and hence somewhat vitiated in its appreciation of the Vedic origin. One
is apt to be guided away by high authorities like the Brhaddevati and the
Sarvanukramani when they introduce the Rgvedic passages in an atiractive
legendary setting. These works themselves are ancient and moreover they have
the unassailable Traprriox to inspire eredence. Thus in the Vasistha-Visva-
mitra relationship, to quote tradition or even to imagine it will not be subject to
any doubt, So eminent a seer was Vasistha, heaven-born ; how ever could a mortal
like Visvamitra, himself seer though, vie with him? In a controversy, or a
philosophic discussion in a sacrificial essembly (sadas), Visvimitra could not stand
the attack of Vasistha's son the learned Sakti, with the result that he was silenced.
Bearing a grudge against Sakti, Visvamitra bided his time and with the help of the
Sauddsas brought about his death. Now Vasistha the aggrieved father had to
take notice of it all ;: hence, he saw the Riksoghna-siikta or perform a rite of forty-
nine nights to avenge the death of his son or sons.®®  This is a perfectly reasoned

314 VI, Vel. 11, p. 311.
815. Criticised by Pargiter. AIHT pp. 12-18,
218, VI Vol. II, p. 275 .
817. eg. BD VI 34 (iti vai Srutih), Sarvi. p. 107 (prihur itihisam puritanam) or, p. 183
{AsAm prasvapinitvam tu kathfisu parikalpyate) ;
818, Sec supra nole.
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story but the regret of the inquirer will be when in the Vedic Text, he neither finds
even a remote reference to the alleged events nor anything pointing to them in the
very mantras which are set in their framework. The meaning of the mantras
bears no relevancy to the fancied story.®® The Sakti-Visvimitra controversy
is superimposed on RV III 53.15-16 ; and the killing of Sakti on RV VII 82.26—
these are sufficient to illustrate the above contention that the later stories have
had no foundation in the original text. Then tradition alone is their resort ; and
tradition is mysterious and has to be regarded for the very reason. perhaps !

Regarding the veracity of the Vasistha-Visvimitra strife, the findings of
Maurice Bloomfield are very valuable.®® In his Rgveda Repetitions, he has
pointed out how as many as four sonsecutive verses are common to the Mandalas
of Vasistha and Viévamitra : (VII 2,8-11 = IIT 45-11). Both are Apri-hymns.
Besides. the two Books share no less than 14 lines in common, Speaking of groups
of stanzas repeated in the Rgveda, Bloomfield observes : * There comes to mind
in this connection the traditional hostility of the Visviimitras, the reputed authors
of the 3rd book and the Vasisthas, the reputed authors of the Tth book. This
centres about the so-ealled Vasistha-dvesinyah (RV III 53.21-14) which are sup-
posed to contain a curse of the VisvAmitras against the Vasisthas. As early as
TS 8.1.7.8; 5.4.11.8, Visvimitra and Vasistha are opposing parties in a Vihava®:!
or conflicting eall upon the gods. Roth and Geldner regard the traditional hostility
of the two rsi clans as old. But the hymns do not express it. At least, it is strange
that their two Apri-hymns IT1 4 and VII 2 share no less than four stanzas word
for word. We should expect diversity there if anywhere.”

Having started so well with almost a pledge that one has to look back to the
Vedas®? for the truth of the legends, one finds the versatile scholar J. Muir suceumb
to the influence of the legends narrated in later literature. Relying on the veracity
of these he brought to bear quite serious thought over the transformation which
had come upon the alleged Vasistha-Visvimitra feud in successive nges and put
forward certain generalisations like “contests between the Braihmans and Ksatriyas™
apparently for superiority.®® The contests however ended in glorifying the
qualities of the Brihman or the principles and modes of life for which he stood.
In recent times, F. E. Pargiter pursued the study, especially of the Purinas, on
the same lines and, postulated the theory of two traditions in ancient history and
legnd, viz. the Brahmana tradition and Ksatriya tradition. In so doing he laid at
the former's door the blame of distorting faets to suit its own purpose of maintaining

#0. Supra and notes 38 and 155-157.

220, Vide Bloomfield : RVR (HOS vols. 20 and 24) pp.xviii, 492 and footnote ; 646-47
also Max Muller ASL p. 485.

321. Supra n.86. Visvimitra and Jamadagni had a contest with Vasistha, Jamadagni
H*lht\‘:mlwlhymntn\'xlﬂ.l}mdduwawnyaﬂtbepnwerandiﬂtngﬂluﬂhtndery.
Vihavya is the seer of the Hymn according to the Anukramanl.

#22. MOST 1 B18.

323, A whole chapter is written on this (MOST 1 ch. IV 206-400). Expressions here
and there like incidents bei "mlnufndhythﬁﬂﬂhmnhﬂl;'ﬁpomuh::uufthemﬂtw“
{p. 850) indicate the pers which cannot be described as truly historical.
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the importance of the Brihmana in the social structure of the age.®  To this end,
he made capital out of the legend of Vasistha-Visvamitra relationship (chapter T).
He would have rendered signal service 1o ancient history and tradition if, instead
of eking out the subtle but harmful distinctions in tradition, he had eoncentrated
on proclaiming the slender foundation on which such an undesirable structure of

hatred was built.

It is necessary to meet the arguments and theorics advanced in the book : AxN-
ctext Inpiax Historicar, TRADITION, but it may be permissible to offer some remarks
on the perspective of the dissertation as a whole. Pargiter has made s profound
study of the Purdnas. He perceives two currents of tradition, the Brihmanieal
and the Ksatriva ; the former reflected in the Sambhitias, the Brihmanas and other
Vedic books, and the latter reflected mostly in the Epies and the Puriinas. One
cannot deny the existence, from time immemorial, of a twofold tradition in any
given age. The version of a story, for instance. among the literate based on books
and the version among the less literate common folk which is based on hearsay :
these two represent this twofold tradition. But Pargiter has viewed this most
natural sociological aspect in a wrong perspective inasmuch as he has dubbed the
twofold stream as two distinet entities, not infrequently, motivated by considera-
tions of mutual exclusiveness among Brihmanas and Ksatriyas. In this kind
of interpretation, he takes inspiration evidently, as pointed out above, from
Dr. John Muir who, in his OrRicG1NAL SaxskriT TExTs, has developed a doctrine,
par excellence, of Brahmana-Ksatriya hostility. Such rivalry and conflict between
individuals may have existed in ancient times ; but they were not part of anybody’s
or any group's beliefs and duties. Certain circumstances forced certain happenings,
but it will be a grest mistake to suppose that a vein or an undercurrent of rivalry
and feud always subsisted these happenings from age to age. This is & precept
which does incaleuable harm to the student of history and to the historieal method
of cultural investigation. The charge, for instance, is that the Briahmanical priest
dominated and got on with gifts ete. from kings. Be it so, what harm ? The
conditions were such. The social codes were written by Brihmanical priests,
quite true. But why does the Brahmanical priest write a thing which is not for
the welfare of society and which is not acceptable thereto ? In the revolutions of
ages, changes are inevitable ; that is the Law of the Universe. The dstika and
the nastika, like good and bad, have always been co-existent and thrive on each
other, really. Every system or science has had supporters and dissenters, and we
think each is strong as such, because of friends and foes. If we pile up the brick
of the same sizé and symmetry one upon the other in one order only, the pile will

824. Pargiter ATHT (1922). The two traditions explained pp. 6-7 ; & ruthless attack on
what he ealls the brihmanic tradition charncterises the whole work (see pp. 10-11, chs. IT and V).
The author's study of ancient Indian literature has betrayed want of apprecintion. To meet his
arguments is outside the purview of this study, indeed. Suffice it to mention that Porgiter’s
amﬂnﬁmm_mhm,mmrwdhyngbnhﬂ. ef. Winternitz : HIL p. 521 n3. *1
tloubt, however, whether we are justifled.in drawing the line between the Ksatriva tradition and
the brahmanical tradition as definitely as is assumed by Pargiter.” ef. ngmin, p. 528 n.2. In
earlicr years, Pargiter’s views were contested by Prof. Keith : JRAS (1014) 1021 L., {1915) 325 1.
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topple down with one push ; but pile them lengthwise and breadthwise, the wall
goins in resistance., That is fundamental law. Butif we try to dissect and place
the lengthwise and breadthwise bricks separately, where is the wall? It is the first
duty of man to visualise this unchangeable Law of Rta or Cosmie Order, with a
desire for knowledge for its own sake. There he should try to separate them. The
story of Dr. Jekyll and Mr. Hyde (R. L. Stevenson) is an instance in point.
Genius will turn to perversity if its sharp edge is turned to selfish use. There
have been frantic attempts in Vedic times to grapple the Unknown. Severest
penance and will power have challenged the divine eustodians of that hidden
TruTH, who have now and then relented, but on pain of the head splitting into a
thousand pieces if the seeret is divulged. There has been rivalry even among gods
for this knowledge as is borne out by the story of Dadhyaifie, to whom the Sun-god
imparted the ** madhuvidyd ™ (nectar of knowledge). Asked by the Aévins,
Dadhyafic explained the pledge and begged forgiveness. But the deft surgeons of
heaven grafted a horse’s head on the sage and persuaded him to give out the secret
knowledge through the horse’s mouth. The object achieved, they replaced the
original head. The sage, however, did not escape the Sun’s warth. That apart,
experiments with truth, ridden to extremes, are fraught with danger to humanity.
This does not require elaboration, living as we do in this Atomic Age.

Should we then eschew knowledge and feel complacent with the maxim
*Ignorance is bliss"? No, We should gain knowledge ; but it should be subject
to striet discipline, with passions and emotions sublimated into that stratum of
peace and realisation of one’s oneness with the Universe. Otherwise we are let
down, Inaminiature form Muir and Pargiter have propounded the twin traditions
and unduly emphasised their apparent incompatibility, perhaps not realising
that such an attempt will leave deep furrows in that vulnerable body called Society,
which would be difficult to level up.®*  There have been upheavels in the past in
our Bharatavarsa ; everytime, society has survived and stood on its tradition,
with @ reorientation needed by the times. It has emerged with a new and bright
outlook. The historian’s duty, however, is to unravel the strings, but never to
pull them !

Taking into consideration so many activities on the part of the sages Vasistha
and Viévimitra, it appears marvellous for one individual to achieve so much in
one life-time.  As it is common in the legends, a Rsi does penance to please Indra
ordinarily for a thousand years. Visvimitra did penance, according to the
Ramiyana, for thousands of years, inall the four quarters put together. Vasistha
is the priest of the Iksviku race. Though once, perhaps at the beginning ul.'.hi-‘i
career, he had to give up his body on account of Nimi’s curse, he was before long
reborn and filled the same office as priest of the Iksvakus with all due respect and
authority. Ever since he remained immortal down to the reign of Sri R&ma, son
of Dasaratha. Moreover, he laid the whole world under a debt of gratitude,
according to the Vispu-purdpa (IIT 8.9), by being the redactor of the Veda in the

3235. Pargiter, it may be recalled, was & member of the Indian Civil Service.
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eighth Dvapara.®® In the Ramiyana, both the sages are connected with the
Tksviku kings Trisanku, Ambariza, Sudas and Dasaratha who are, from one another,
separated by very long intervals, being 28th, 44th, 46th and 60th descendants
respectively from the founder. The legends therefore take it for granted that the
sages, by virtue of their austerities, were men of * miraculous longevity,” * possessed
of a vitality altogether superhuman.’®? The common coneeption is that these
holy sages are immortal ; they reside in heaven or somewhere in the Himilayan
region, but invisible to mortals. Now and then they would descend upon the earth
to bless the Believer. This tenet affords safe anchor for the popular mind ; for,
what is impossible for the gods and saints of the golden Past ?

Or, there is, to solve this riddle, the other expedient of counting a number of
Vasisthas and VisvAmitras. Thus Pargiter discovers more than nine Vasisthas
and three or more Viévamitras3® It is curious thing, however, that the old sages
have mostly been designated by their gotras as it is the ease even today in some
tracts of India where people are known by their surnames. In the RV also, we
are familiar with expressions Viévaimitrah, Vasisthah, Jamadagnayah ete. They
and their deseendants are scers of hymns in the various * family-books,” It is
reasonable to think that those that came after the great Rsis serupulously kept
up their traditions and distinguishing characteristics. But through eenturies of
life envisaged by the various incidents connected with the two sages, it would be
unsound to count the number of them involved. And so far as the people are
concerned it has been immaterial how many they were; for their exemplary
characteristics were important for posterity. The saintliness and forbearance,
for instance, of Vasistha; the dynamic activity and universal friendliness of
Viévamitra ; the one an embodiment of divine grace and the other an apostle of
Human Endeavour {Purusakira).

IX

SUMMARY

1. The RV. presents Vasistha and Visvimitra as great sages who were leaders
of their respective elans and who established sound traditions. They are seers of
mandalas ; favourites of the gods Varuna and Indra respectively ; endowed with
supernatural powers such as to render rivers fordable etc. Both befriended, and
were priests of, Sudis, evidently on different occasions. Vasistha saved Sudis

326 *The Vedas have already been divided 28 times in the course of the present or
vﬂwﬂuﬂmﬁm:mhdiwmhuﬂmphkmphuhmnv'uunmofﬂchq!m
of four ~In the first Dviipara, Brahma Svayambhi himself divided them ; in the sixth,
M-?E_I th or Yama) ; whilst in the eighth Dviipara, it was Vasistha who was the V or
di . MOST I, p. 886,

827, Ihid p. 862

828. AIHTCh.XVIIL It is unconvincing but amusing to see iter hunt u thegmnﬂ
names of the several Vasisthas, Devarij, Apava, Atharvanidhi I and .Emhahh&}t VATCRs
ete. A similar attempt at unmaking different Visvimitras by their names proved ch. XXI.
The one namg suggested i.c. Viéviiratha is more likely an attribute than a name. See supm.
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from a disaster in his Battle with the Ten Kings (Dasardjiia), by steering him across
the Parusni before being overpowered by the enemies. Visvimitra similarly led
the same chieftan across the confluence of Vipaé and Sutudri; and performed a
thousand-offer-sacrifice before a distinguished gathering of the Angirasas, the
Bhojas and others. Both sages expressed themselves powerfully against enemies
and constantly invoked the protection of the gods to be saved from their malignant
attacks. ;

2. The first and only mention of a discord between them in the later Samhitas
is in the TS. It was a dispute between Vasistha on the one part and Visvimitra
and Jamadagni on the other, regarding a * conflicting call (vi-hava) of the gods’,

"as Bloomfield puts it. The text however says that in that dispute, Jamadagni saw
the * vihavya ” hymn (RV X 128-1)3 and drew away all the strength of the
adversary. The TS also records, for the first time about Vasistha's bereavement
caused by the death of his son or sons (hataputrah) and about his desire to wreak
vengeance against the Saudasas. On the other hand, the importance of both the
sages for the Sacrifice is stressed. The SV and AV do not bear any sign of the
rivalry ; the latter simply praises them uniformly.

8. TheBrahmanas further emphasise the contribution to the sacrificial system
made by the two sages, who together officiated at HariSeandra’s sacrifice (AB).
Vasistha and Visvimitra are the Mind and Speech or Breath and Ear of the sacrifice;
they are, to the sacrifice, like two wheels to a chariot. At first Vaisthas alone were
to be Brahma priests but later anyone who knew the job (SB). There is constant
reference to Vasistha's bereavement and the saerifice which he performed or the
simans (Janitra) which he saw, to obtain progeny and to defeat the Sauddsas.
PB is the only work to speak of a four-day rite of victory (safijaya) which Visvi-
mitra, king of the Jahnus (Jahninim riji) performed to obtain the kingdom.
Vidvamitra's martial spirit and sportsmanship are adverted to in connection with
the Kroda and Rohita-Kiliva simans.

It is remarkable that nowhere does any Brahmana say or suggest that Visva-
mitra was responsible for Vasistha's misfortune,

4. Yiska does not refer to any hatred between Vasistha and Visviimitra.
Explaining the name Vipas, he says that the river got the name because of her
loosening the bonds when Vasistha wanted to drown himself in her waters.

It is in the Brhaddevati that the first reference is made to the Vasistha-
dvesipyah (Vasistha-haters) and an injunetion that they should neither be recited
nor heard on pain of the head splitting into hundred parts ete. Poignant reference
is made to the ealamity which befell Vasistha in that King Sudisa, turning a demon,
killed his hundred sons. Vasistha's pedigree has been deseribed as also his funny
experiences in a dream. There is an explicit statement that Viévamitra, having
ruled the Earth, attained the status of a Brahmarsi and also got a hundred and one

220, According Lo Sarvi. Vihavya is the Rsi of the hymn. .



- -

o - ' RGVEDIC LEGENDS THROUGH THE AGES 330

sons. Viévamitra is commended as a universal friend; his conversation with the =

Rivers (Vipis and Sutudri) is stated as also his discomfiture at the hands of Sakti.

The Sarvi. gives the pedigree-of Visvimitra and briefly refers to the conversa-
tion with the Rivers ; does not at all mention the controversy with Sakti. There
is a brief reference to Sunaséepa being adopted by Visvimitra as his son and named
Devarata. Sarvi. relates for the first time the incident of Sakti thrown into fire
by Saudisas, whereas the incident is not recognised by the Tandaka (PB). Com-
mentator Sig}'a, however, elaborates the Sakti-controversy as well as Sakti-murder.

foﬁcntnhr Durgicirya refuses to comment on the Vasistha-dvesinvah,
because he isa Kapisthala Visistha. There have been instances of seribes having
omitted that portion of the text and commentary as noticed by Max Miiller and
Roth,*®

Nitimafjari says that Sakti survived the flames!

Vasistha-Visvaimitra hostility, thus, aequired wide publicity and implicit
helief by the time of BD (400 B.C.), so much so that society was prone even to
expunge from the Vedic text the few verses known as Vasistha-dvesinyab. (So
vehement s the protest in BD IV 117-120). Justice requires to be done to Visvi-
mitra also,

5. In the conception of the Epics and the Purénas, the belief in the Vasistha-
Viéviimitra hatred has been firmly established. The Rimayana describes only the
process of Vigvimitra’s elevation to the status of a Brahmarsi. All revengeful
stories are elaborated in the Mbh. and further in the Purdpas. Such inveterate
hatred is fancied that Vasistha and VisvAmitra curse cach other to become Adi
and Baka {a kind of birds of portenlous height) and then fight as such for years
when only Brahma could come and pacify them with suitable admonition. General
impression would be that Vasistha patiently bore all the insults and onslaughts of
Viévamitra, whereas the latter prompted by jealousy at Vasistha's greatness always
sought an opportunity to attack him. He even tried to kill him ; only the River
Sarasvati iricked him at the risk of being cursed. Finally ViévBmitra's cruel
trealment of Hariséandra is ph!:rmmcnnl. If all that did happen, it is hard to
develop any sense of reverence to the Sage.

But a perusal of the above historical investigation will prove that later
literature does not reflect the truth. - There has been so much of concoction and
distortion. There is no doubt that all that was done, by whomsoever that was
responsible, with bad taste and unworthy motive. Let us now look at the facts
and realise that the two sages were not at all enemies of each other.

6. Recent opinion has on the one hand observed the hollowness of what is

called the traditional hostility between Vasistha and Viéviimitra, as revealed by a -

study of the most ancicnt literature ; and on the other, postulated that the same

300. MM RV* Vol. II, p. 23, SBE XXXIL, p, xlvi note b.
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“ reflects a continued conflict between the Brahmanas and Ksatriyas to gain
supremacy over each other and that later literature has not done justice to facts.

7. Conclusion : (a) Vasistha and Visvimitra; already sages of high repule, 1
in the comprehension of the RV, were nol enemies of each other. “Both of them,
being eminent priests of the foremost kings of the day, had common enemies to
gontend with in the course of their expansion in India.

(§) There have been definite instances of their co-operation for common
good. - Witness the system of saerifices which they perfected.

(¢) Should there have been any differences between them, they must relate =
. tu some sacrificial technique or to a too personal jealousy at each other's suceess -

in Lheir support to kings. But it was never such as to cause rivalry and hatred
between clans and raves.

 (d) Tt lacks vedic authority to say that Visvimitra was a Ksatriva clevated
to Brihmanhood. Apart from orthodox tradition, researches point to the fact
that the caste held sway over the people during a very late period of the Rgvedic
Age. "' As Vasistha and Visvimitra belonged to the hoary past even at the time of
Revedic eompilation, it will be short-sighted to attribute any varnalo them. In
the words of Bloomfield, the RV presupposes * a long antecedent setivity * and
represents * the mixed final precipitate of a later time.”™* Even if in that remote
age they did observe the jiiatinctiun of varnas, it was only one of profession and not
of hirth.* - i
(¢} To make Visy@mitra responsible for Vasistha's misfortune is ‘:l!_ljtnil:. in
- the absence of any tangible evidence. In later fabrications they have been
. allowed to wreak vengeance against each other, sufficiently. They are quits.

r {f) Vasistha is saintly, is an embodiment of all that is best in man and god;
‘therefore he is Vasistha. Visvamitra is brilliant, an embodiment of Human
Endeavour {Purusakira), a self-made Yogin and friend to all. It behoves us
to transcend jealousy, hatred and aerimony, and rise lo heights.of sympathy,
grace and good-will. : .

#31. HIL p. 66.
% £32. RVR p. 646.
333. Mbh. XII 188.10.
Na viseso'sti varpanim sarvam brihmam idam jagat |
Brahmani pirvesrstam hi karmabhir vamatim gatam ||
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