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Foreword

“This monograph was prepared in 1972—73 and is presented here in substantially the same
form. The author wishes to express his deep appreciation to the Center for the Study of
World Religions of Harvard University, U. S. A., its then Director, Prof. Wilfred Cantwell
Smith and present Director, Prof. John B. Carman for the warm hospitality and
innumerable facilities offered to him, including the grant of a Visiting Scholarship at the
Center, which enabled him to pursue his research and prepare the present monograph.”

With these words the author concludes the original edition of this monograph which
appeared 1981-82." Unfortunately there have been few readers in the western world till
now who have got knowledge of this publication. This is all the more regrettable, as
Mahinda Palihawadana's monograph is a philological masterpiece, both cautious and
keen, which has brought about remarkable results on the social world of the Rigvedic
Aryans and their inner and outer conflicts. Discontented with Paul Thieme’s
influential, but, as some Vedologists concede behind closed doors, in some essential
respects fanciful theory of ari as the ‘stranger’ in the Rigveda and the aryans as ‘the
hospitable ones’, Palihawadana set out for a completely new, exhaustive contextual
analysis of ari, this “enfant rerrible of Vedic exegesis”. The core of Palihawadana’s
results may be best summarized with his own words, taken from the preface of his
ensuing scudy The God of War and Lavishness’, p. iii:

“It is here argued that a7i was the designation of the tribal chief among the early Aryans,
there being only one 47i in a given jana or tribal unit. In early clashes with the Dasyu-s this
older tribal leadership stepped aside and yielded place to their youthful and militant
descendants (sons or grandsons), who are designated in the RV by the terms arya and siri.
The ari chiefs, continued to hold a position of power in the tribes, mainly owing to the
fact that the wealth of the tribe, which in the main consisted of its cattle and other
livestock, was traditionally under their command. In course of time they began to adopt

" Vidyodaya Journal of Arts, Science and Letters [the official journal of the Vidyodaya University of Sri
Lanka, precursor of the present Sri Jayawardanapura University], Vol. 9. Nes. 1 & 2, January — July
1981: 37—112 and Vol. 10, N¢s. 1 & 2, January — July 1982: 1—59.
http://dr.lib.sjp.ac.Jk/handle/123456789/399; http://dr.lib.sjp.ac.lk/handle/123456789/362.

* Maurice Bloomfield in his review of Zum Worterbuch des Rgveda by Walter Neisser. Journal of the
American Oriental Society, Vol. 45 (1925): 160.

’ Palihawadana, Mahinda: The God of War and Lavishness (Panaluwa, Padukka, Sri Lanka [Publication
Ne 119 of State Printing Corporation] 1996.
https://www.academia.edu/778848/THE GOD OF WAR AND LAVISHNESS.
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some aspects of the settled way of life of the Dasyu-s (frugality and regular agriculture,
perhaps) and, in consequence, also some of their ritual practices. Angered by this policy,
and smarting under the loss of prestige that it entailed, the zis, the spiritual mentors of the
Aryans, began to oppose the a7i — and one of the principal expressions of this offensive
was the Indra cult and the call to action which it implied. This was addressed almost
exclusively to the more youthful members of the a7i families, namely the aryas. These
protégés of the zsi-s are depicted as ever eager to win or wrest the 477’s wealth, with which
they then dealt in a characteristically lavish style. The ysi-s sought to consecrate these
militant aryas with ksatra (ritually bestowed right of rulership), and to get them chosen as
rajans in the tribes, thus replacing the 47 with a leadership that vigorously supported the
policy of Aryan expansion. ”

In its sociolinguistic orientation Palihawadana's investigation was far ahead of its time.
Only in the recent 10-15 years the research focus has widened again in this direction. In
the 70’s and 80’s there was no fertile ground for receiving an attempt at seeing traces of
the real Vedic world in the text of the Rigveda. In 1977, Oswald Szemerényi in a short
note condemned Palihawadana'’s theory as “nebulous”.* Hardly a jugdement could be
farther from the truth. At that time, though, Szemerényi — who always has been an
open-minded scholar, curious for new insights — could know no more than a brief
article.’ So he didn’t see the philological evidence behind the theory.

In 2015 I organized a Symposium in Munich together with Walther Sallaberger. The
title of the Symposium was “Vilker und Sprachen” (peoples and Zanguages)(’ -
provokingly simplistic in view of the intricacies involved in this subject. Our aim was to
investigate the structure of general concepts testing them in the application to different
empirical case studies, ranging from Echnaton’s Egypt to Atatiirk’s language reform. In

* Szemerényi, Oswald 1977: Studies in the Kinship Terminology of the Indo-European Languages, with
special references to Indian, Iranian, Greek and Latin. In: Varia 1977. Acta Iranica, troisieme série,
Vol. VII (= Acta Iranica16), Leiden (Brill): 139.

> Palihawadana, Mahinda: A new approach to the interpretation of Rgvedic ari. In: ANJALIL: Papers on
Indology and Buddhism, A Felicitation Volume presented to Oliver Hector de Alwis Wijesekera on
his sixtieth birthday, ed. J. Tilakasiri; Peradeniya, Sri Lanka, 1970: 88-96.

The proceedings of this Symposium will appear in October 2018 under the title Sprachen, Vilker und
Phantome. Sprach- und kulturwissenschaftliche Studien zur Ethnizitit by Walter De Gruyter, see
https://www.degruyter.com/view/product/s03359. In this volume I didn’t work out my own
contribution on “The Aryans in Old India”. Preparing the publication of Mahinda Palihawadana’s
monograph was more important. But the volume offers — among other contributions - a
comprehensive analysis of the concepts langnage community, ethnicity, and identity.
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this Symposium I delivered a talk on “The Aryans in Old India”. During the
preparation to this talk I came across Mahinda Palihawadana’s publications. Step by
step I realized that they belong to the most important contributions to this subject.

In the beginning of this year I wrote a letter to Mahinda Palihawadana, expressing my
gratitude and admiration. And there came a response. During our correspondence the
idea came up to republish the monograph on a7, in a better readable version at a better
accessible site. Michael Witzel was so kind to encourage me to prepare a new edition, to
be published in EJVS. Here it is. 'm deeply grateful to Michael Witzel who made this
edition possible.

The original text appears now in a completely new typesetting. I chose the EB
Garamond font by Georg Duffner. Thank you, Georg, for this excellent and beautiful
font! http://www.georgduffner.at/ebgaramond/. Old typos have been removed, new
typos hopefully avoided. Tina West did a fantastic job in proofreading. All RV
citations are taken now from van Nooten’s & Holland’s text (Harvard 1994). In some

cases I replaced a bibliographical reference by a later edition. So, in case of the
Dravidian Etymological Dictionary, I took the second edition from 1984 and changed
the lemma references respectively. An index of text passages and a subject index will
follow soon.

Miinchen, 30.11.2017 Peter-Arnold Mumm

Foreword to the Second Edition

The 2™ edition now contains the announced indices. Mahinda Palihawadana was so
kind to call my attention to some clumsy expressions in my foreword and to remaining
typos and wrong cross-references in the text. During the preparation of the announced
indices, I took the opportunity to correct these and some additional errors.

The monograph now will appear also in a printed edition, see the Epilogue below.

The correspondence with Mahinda Palihawadana during the last year was a joy and an
honour for me. 'm deeply grateful for this amazing experience.

Miinchen, 2.8.2018 Peter-Arnold Mumm
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PART ONE

I. What Lies Behind R gvedic ari ?

Some years ago the present writer took up a project of writing a dissertation on the
secular leadership in the Rgveda period. In the process of this work he found his
attention constantly drawn to that peculiar Rgvedic word 47i with its characteristically
ambiguous sense.” The word occurred in numerous contexts which seemed distinctly
connected with the subject with which the writer was then concerned.

The problematic nature of the word was already reflected in the oldest Indian
commentarial work, the Nirukta of Yaska. This work renders 477 as (a) an unfriendly
person and (b) a potentate (i.e., foe and lord).?

In rendering the word a7i, modern translators have also found it impossible to be
consistent. Thus Geldner frequently uses the German equivalents of “nobleman”,
“rich patron”, “great lord”, “possessor of power” and so on to translate 474; but at other
times he uses “rival”, “mighty foe”, “miser” , etc. — thus bringing out the double
character of the meaning of the word.”

In 1938 Paul Thieme, the respected German Indologist, published his famous
monograph Der Fremdling im Rgveda in which he attempted the task of unravelling
the meanings of this word."® He argued that if the ‘prevalent’ senses of the word are so
divergent (as e.g., is reflected in the Nirukta comment), then its original significance

7

F. pp. sff. esp. 8-10.

8 . ; . -, . .
Nirukta S.7. Yaska’s explanatory words are amitra and isvara, in that order. Yaska was not

commenting on the history of the semantics of a7s; so the order he followed is not material to our
discussion. (Nirukta 5.7 Sarup = 5.2.2 of Calcutta ed., p.s00).

> F.pps8ff.
' F.and M.A.
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could not have been either of these widely different meanings but something else from
which these meanings should have developed in the course of time. In Thieme’s view,
that original meaning was “stranger”.”

Pondering on the contexts in which ari was used, from the point of view of one
studying the problems associated with leadership, the present writer became convinced
that all was not yet right with the interpretation of this crucial term.

The semantic common denominator for most uses of a7 in the RV is that of
association with wealth.” And the regular pattern of the statements regarding the a7
can best be summed up in the form of a “norm and exception”.

Norm:

e The arihas riches (: the source of glory).

e They are to be won from him. Help our s#ri-s to win them.”

o The siriis the good worshipper and the generous giver, not the ari."*
o The ari’s worship is below par.”

e Accept our worship, bypassing the ari’s.”®

e The arigives us trouble and pain, denies us our due.

e Give us aid to stand up to these.”

References to the ari are normally found in statements like the above ones, in
invocations addressed to the Vedic gods, especially Indra.

Exception:

e The few statements that associate the 47i with conditions contrary to those
. . . . 8
evident in the above statements constitute the exception.” Notably such

F. p.10.

Mabhidhara on V.S. 33.82: arya = dbanasvamin. Cattle constituted the main dbana in Vedic times. See
also Geldner. Ved.Stud. 111, 83.

B See Ch. VII, 3, below.

“ Chh. VI, VI, VIIL below.

5 Ch. VII, below.

Ch. VIII, 6.

2.23.12-15, 4.50.11, 6.59.8, 8.48.8, 9.79.3 etc.
* Ch. IX below.
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exceptional statements depict the a7i as a generous donor or an acceptable
worshipper or one who promotes the 5777 and encourages his liberal ways,” but
again always as a wealthy man, a possessor of cattle.

To one who reflects on these statements, it would appear that the basic premise on
which Thieme built his argument is open to question. After all, if the word carries the
meanings “foe” and “lord”, the latter could well have been the original sense. If the
chief (lord) turns out to be hostile for some reason or other, then in the very position
of chief he may become the object of one’s displeasure and opposition. The one sense
(“lord”) would be the word’s denotation, while the other (“foe”) would be one of its
significant connotations.

One does not have to go very far to look for similar words in other languages. Take, for
example, a word like capitalist. Its denotative significance is the same to all, i.e., owner
of capital. But its connotations would be distinctly different to communists or
socialists on the one hand and to those with another political outlook on the other. To
understand the distinction satisfactorily, one has to have an acquaintance with the facts
of an ideological situation.

It would seem that a7 too was such a word — whose true meaning lies hidden in the
mist of our ignorance of its “social-political” context: the early tribal chieftaincy pattern
and the stresses to which it must have been exposed in the first few centuries of the
Aryan presence in India.

After all, one of the first creative sociological events in Aryan history in India must
have been the change from migratory tribe to the settled tribal state. This could by no
means have been such a trifling event, involving as it must have done vast changes in
habit, ritual and values. The adaptations called for might not have been palatable to all
alike. In the stresses and strains of such a situation, the tribal leadership might have
been exposed to certain kinds of opposition.

Thus, if the word 47i meant “lord”, as the Nirukta would have it, then it would not be
surprising that we may have to answer the question, “Did the chief turn out to be a foe,
and if so how?” in order to unravel the further complexities of its semantics.

To put our problem in its true perspective, and in order not to overlook or
under-estimate its extreme complexity, it is necessary to remember that it is from ari

”) E.g., 1.9.10, 1.126.05, 1.150.01, 4.38.2, 8.1.22.
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that the ethnic designation 4rya (Aryan) is derived.* This makes it doubly difficult to
think that “stranger” was the original meaning of the word.

And also, we cannot forget the other derivatives of ari: arya (explained by the Indian
grammatical tradition as meaning “master” and “vaisya”*"), and aryaman, a deity of the
Aditya group.

When one studies the usages of ari, arya, arya and aryaman from the perspective of
the evolution of leadership, it seems likely that 477 was an ancient designation for the
tribal chief and holder of wealth and that, due to reasons that remain to be clarified, the
chief at some point of time became an object of dislike to some among the Aryans
themselves.” If this was so, it would satisfactorily explain much of the complexity of
the semantics of the word.

If we take the meanings given by Yaska as representing the denotative and connotative
senses of ari as recorded in a tradition worthy of our respect, we could explain the
semantic development of the cluster of words concerned somewhat as follows:

ari chief (as holder of wealth and power).
arya (a) pertaining to an 47s; having power; chieflike; noble; hospitable.
(b) pertaining to an ari; having wealth; vaisya.
arya (a) of the community of tribes whose chiefs were aris.
(b) chieflike; noble; elderly.
aryaman  god of chieflikeness (whence, of hospitality).
The second, and in the RV commoner, connotation of ari as “opponent” “foe”,

should have evolved long after the above senses were established and should be
reflecting later developments in the social, political and religious life of the Aryans

20

F., p.a4s. Cf. also A. Debrunner, “Zwei altindische Probleme”, Indian and Eastern Studies in
Honour of F.W. Thomas, Bombay, 1939, p.71.

* Panini IL1.103.

** These include most of the well known families of Vedic psis. Cf. 1.004.6 (Maducchandas
Vai§vamitra); 1.33.3 (Hiranyastiipa Angirasa); 1.70.1, 1.71.3, 1.73.5 (ParaSara Siktya); 1.81.6/9 (Gotama
Rihagana); 1.184.1 (Agastya Maitravaruni); 2.08.2, 2.12.4/5, 2.23.13 (Grtsamada Angirasa); 4.2.12,
41619, 4.4.6 (Vimadeva Gautama); s.2.2 (Kumara Atreya); 6.13.5-6; 6.16.27, 6.25.7, 6.47.09
(Barhaspatya Bharadvija), 7.21.9, 7.34.18, 7.56.22, 7.83.5, 7.92.4, 7.97.9 (Vasistha Maitravaruni); 8.21.16
(Sobhari Kanva); 8.24.22 (Viévamanas Vaiyasva); 8.39.2 (Nabhika Kanva); 8.48.8 (Pragatha Ghaura
Kinva); 9.23.3 (Asita Devala / Kagyapa).
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which ultimately led to the passage of power from the hands of old-style tribal chiefs to
other authorities.

Such changes did take place, in fact, as we can conclude from the disuse of significant
sociological terms like vispati, vidatha etc. And we must always remember that such
changes necessarily betoken a turmoil of ideologies and religious views.

But what could the prevalence of both senses, favourable and unfavourable, indicate?
It would seem that this can indicate several things:

1. The original meaning of 47 was not only denotative but also carried connotations of
respect and admiration.

2. The changes in tribal life due to which the word gathered unfavourable connotations
did not take place at once over all the Vedic tribes.

3. The favourable references reflect a period of old institutions lingering on untl new
ones were firmly established.

And a further point to be considered would be whether the ‘opponent’ sense of ari
does not signify some of the functions of an old Aryan tribal chief: an aggressive
culture may have evolved institutions in which the chief by functioning as an opponent
could aid the rise of a strong leadership in the respective tribes.

There thus seems to be a clear case for re-opening the investigation of the meaning of
Rgvedic ari. It appears that the major point of ‘attack’ should be an investigation of the
political-social implication, which in other words is an inquiry into the evidence of

‘ideology’ in the Rgveda Samhita.

In the very nature of our documents, this evidence is likely to remain concealed in a
mythological garb. As an example we may cite what is said about Indra’s leadership of
the gods when they were threatened by the prospect of Vrtra’s rise to power: the gods
conceded to Indra the rights of rulership (ksatra), through him to thwart the Dragon’s
challenge.” This seems to mythologize a historical experience of power passing into the
hands of ‘warlords’ from other wielders of power: a shift from a patriarchal to a
non-patriarchal arrangement. The mythologizing can be regarded as an attempt to
legitimize the shift; in other words it may be viewed as an ideological act.

But since these trends may have arisen more early among some Aryan tribes than
among others, it is desirable that we review the Rgvedic evidence on the major tribes

»  Ch.IL 7 below.

35
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and the conflicts and strains to which they were exposed. We must take particular note
of the use of 477 in the allusions to these conflicts, as also of any comments or hints on
the religious (ideological) views of adversaries found in these allusions. In this way we
can open an investigation of the political and ideological situations depicted in the
Samhita. Such studies could lead us on to other interesting vistas of inquiry from which
perhaps an approach for resolving the 77 problem may eventually be envisaged.

II. The Bharata-s and their Opponents
(1)

The RV refers to a large number of Aryan tribes or janas, but of these only three are
mentioned frequently. These are the Bharata-s, the Paru-s and and the Turvasas.
Naturally, they are also the three that are most important from the historical point of
view.

The evidence of the RV shows that there was a series of conflicts between the Bharata-s
(and/or their allies) with other tribes, including the Turvasas and the Paru-s (who even
made common cause with non-Aryans in order to fight the Bharata-s). But ultimately
the complex of Aryan janas that were active in the region between the rivers Parusni
and Drsadvati during this period so integrated themselves that the later Rgvedic hymns
would refer to them as the arya varpa (literally, “the Aryan colour”).

By carefully combining the evidence that is found scattered in various hymns of the
RV, it is possible to construct a genealogy of the leading figures of the Bharata tribe
that are mentioned in the Samhita, beginning with Devavita and Devasravas of RV
3.23. If we link the evidence found in RV 3.23, 4.15, 6.47, we get the following
genealogy:

Devavata / Devasravas

Sriijaya

Prastoka / A§vatha ———  Sahadeva

Somaka
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Some of the most famous Bharata figures are however not included in this genealogy.
Among these is Sudis the Bharata (7.33.3-6 with 7.83.6), descendant of Pijavana
(7.18.22/23) and of Divodaisa (7.18.25) and of Devavant (7.18.22). Another scion of this
line is Vadhryasva, the father of Divodasa (6.61.1). On the basis of the evidence of their
relationships, it has been shown™* that the genealogy of these Bharata chiefs can be thus
arranged:

Devavant
Vadhryasva

Divodisa

Pijavana

Sudas

On the strength of the contemporaneity of Prastoka of the first group with Divodasa
of the second — clearly evident from RV 6.47” — it is possible to correlate these two
genealogies as follows:

Bharata I Bharata II
Devavita / Devasravas Devavant
Srijaya Vadhrya$va
|
Prastoka / A$vatha Sahadeva Divodasa
Somaka Pijavana
Sudas

** See CHI p- 272 f.; Vedic Index, s.v. Devavant.

¥ 6.47.21-25; stz. 22 refers to the gifts given by Prastoka and Divodasa at the end of the battle against

Sambara (and 24 to those given by Asvatha) to the Bharadvaja priests.
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Let us briefly review the careers of these five generations of Bharata chiefs with a view
to gaining some insights relevant to the interpretation of the 477 passages of the RV.

(a) Devavita and Devavant

The similarity of the names Devavata and Devavant is striking, but there is no way to
determine their relationship or whether they refer to one and the same person.

The Bharata-s at this time were living near the rivers Apayi, Sarasvati and Drsadvati. In
RV 3.23 which mentions Devavita,* the emphasis is entirely on the fire ritual
conducted near these “holy rivers” (as the later tradition refers to them), and there is
nothing to suggest the martial milieu of the entrance phase of Aryan prehistory, or that
of the time of later Bharata leaders such as Sriijaya, Divodasa and Sudas. The few
notices regarding this period of time do not contain any references to the ari.

(b) Sriijaya and Vadhryaéva

From our correlated Bharata genealogy it would appear that Srijaya and Vadhryasva
should have been contemporaneous, and it is noteworthy that separate references to
them show that they were both placed in essentially a similar state of affairs, namely
Bharata-s being locked in battle with Arya as well as Disa opponents. These
opponents are referred to under various names and in various ways: Panis (6.61.1),
Paravatas (which sounds like a nickname meaning “newcomers from a distant land”*”)
(6.61.2); “Dasa and Arya foes”** (10.69.6) and more interestingly, in the words of
10.069.12, “(enemies) who are unrelated and who are false relations”.”” RV 6.27 refers
to the enemies under their tribal as well as family or individual names (Turvasa,
Vicivant, Varasikha’ and probably Pirthava); hence it is difficult to determine
whether several tribal groups are indicated here.

From the point of view of the study of the word 4%, it is important to recognize that
almost from the start Bharata or pro-Bharata groups in Vedic India appear to have been
facing hostility from other Aryan groups. The historicity of these hostilities is also

6 ; .- 2 - , / Py - ;- ;
*° dmanthistam bbarata revad agnim / devdsrava devdvitab suddksam // 3.23.2 ab.

7 See Vedic Index, s.v. Paravata (2).

* disa vrtrany arya 10.69.6b.

¥ diamimr utd va vijamin ... (Sardbatah) 10.69.12 cd.

6.27.4-7.
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occasionally attested to in later literature™; thus, for example, the Varasikha clan is
considered to be only nominal ksatriyas, in the Paicavimsa Brahmana, because they did
not conform to the ideology of the Brahmanistic elite:** this agrees with the fact that it
was the Srijaya(-Bharata) group that is favoured by the zsi-s in 6.27, as against the
Varasikhas.

The war between Srijjaya (son of Devavita) and the Turvasas etc. mentioned in 6.27
took place near Hariytpiya and is one of the two best known military events referred to
in the RV. The Turvasas certainly were an Aryan tribe.

At the end of the war, the priests who supported the Srfijaya group, namely the
Bharadvajas, are richly rewarded, obviously with captured booty as is usual after a
battle (cf. 6.47.22). Since we learn from one of the stanzas of the hymn (stz. 5)* that
only a part of the enemy ranks was destroyed, it is natural to expect that the remaining
part would try to regain the captured wealth. That this however was impossible owing
to the strength of the Sriijayas, or of the precautions adopted by them, seems to be the
meaning of the statement: “Inaccessible is this gift to the Parthavas” (6.27.8).”*

This interpretation of RV 6.27.8 has to be emphasized. According to this, the
Parthavas were the enemies, or at least were among the enemies, of the (Bharata-)
Srijaya group. The only other persons who may be linked with the name Parthava in
the RV are Prthi/Prthu Vena and Vena Prthavana. The former is referred to as an ari
at 10.148.3,” while the latter is mentioned in 10.93 in association with one who is called

) 6
Rima, the asura.’

It seems probable then that the opponents of the (Bharata-) Srijayas of 6.27 were

See Vedic Index, s.v. Vycivant, referring to Paficavimsa Braihmana, XXI 12.8.

” Brhad Devata V. 126.

hdn piirve drdbe bhiydsaparo dart 6.27.5d.

dindseyam daksina parthavanam 6.27.8d. To translate the line to mean that the gift was of the
Parthavas does not seem to make sense (Cf. Geldner : Kaum zu erreichen ist diese Schenkung der
Parthava’s).

10.148.3a refers to the ari’s songs (aryd girah) and stz. s, (lines ab), goes on to give a more specific
expression to the same. (“Listen, O Indra, to the call of Prthi ... you will be lauded with Venya’s
songs™: srudhbi bdvam indra ... pithyab ... stavase venydsyarkath. In treating aryd gir-, 10.148.32 =
prthyib bava and venydsya arkd-, 10.148.5ab, we are in agreement with Geldner).

prd tdd ... pjthavane vené prd ramé vocam dsure 10.93.14 ab. The same Prthavina Vena is referred to
as a Parthya at 10.93.15¢: sadyd didista parthydh.
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Aryans who may be associated with leaders designated as a7i and asura elsewhere in the
Samhita, Aryans who for some reason were disagreeable to a strong section of the i
authors of the RV hymns. The adverse reference to Vena in the Manusmrti*” and other
late works is an indication of this early opposition, which is otherwise unrecorded

explicitly.

Turning our attention to Vadhryasva, we note that the hymn which refers to him, RV
6.61, shows that he and his people were living near the river Sarasvad, but with a

. . . . . 8
noticeable sense of insecurity, owing to the presencc of many adversaries.’

(c) Prastoka, Asévatha and Divodasa

The Rgvedic evidence on Divodasa clearly establishes the complex nature of the
hostilities that prevailed among the various ethnic and tribal groups of this time. On
the one hand we have the clear evidence of RV 6.47 (stanzas 21-25) which speaks of the
storming and destruction of the Dasa stronghold of Sambara by Divodaisa, with the aid
of Prastoka and Agvatha. On the other hand, there is also evidence of hostility between
Divodasa and other Aryans.”

A close analysis of RV 6.47 in this respect reveals some interesting facts. 6.47 is the
hymn which celebrates Divodasa’s famous victory over Sambara, the Dasyu chief. That
the Bharata-s were at this time hard-pressed is obvious from stanza 20: “To a
pastureless dwelling have we come, O gods! Constricted has the earth become, wide
though she be!”*° (And this becomes all the more meaningful when we remember that
Divodasa’s father was represented as imploring the Sarasvati, “killer of them that come

from the far distance”,” not to let the Bharata-s depart from her side to unknown

Manu Smrti VIL 41 and IX. 66-67. This and other later sources regard Vena with disfavour but (his
son) Venya with favour. See Manu VII. 42, Visnu Purina 1.13.14. See also Dowson, under PRITHI
and VENA and Gonda, Gods, p. so and fn. 114.

6.61 is addressed to Sarasvati, who is said to have granted Divodasa to Vadhryasva as a “redeemer of
his debts”. Sarasvati helps, or her help is sought, in crushing Panis, Paravatas, insulters of gods
(devanidah) and haters (dvisab): stzz. 1,2,3,50. Stz. 14 says: “May we not depart from thee to
unaccustomed lands”: ma tvdt ksétrany dranani ganma.

1.53.10, 2.14.7, 6.18.13, 8.53.2: Divodasa against Tarvayana; 7.19.08, 9.61.2: Divodisa against
Yadu-Turvasa. See also Vedic Index, under Tzrvayana.

¥ agavyitl ksétram aganma deva / urvi sati bhiimir ambiiranabhiit 6.47.20ab.

# pdrdvatag/onf 6.61.2¢. It is interesting to note that the Yadu / Turvasa, whom Divodisa opposed,

arrived from paravat: 6.4s.1 ab.
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dwellings.** Obviously he too was feeling the threat of new enemies close at hand.) In
6.47, the poet’s deep trepidation comes to light when he declares: “May not the ari’s
wealth overpower us!”*

Can this reference to the a7i be to Divodisa’s Dasyu opponents? Or was there also an
Aryan foe with whom he had to contend in the struggle that 6.47 highlights — as may
conceivably be expected in view of Bharata-Arya hostilities of the previous generation,
and also of the succeeding generations, as we shall soon see?

Indeed, one stanza of 6.47 makes this seem extremely likely. This is stanza 19 which asks
Indra, the Vedic god of war: “Who will for ever stay on the foeman’s side, the more so

)”** — which seems

as (our) heroic princes sit in sacrificial session (to honour the gods
to imply that the god’s favours were indeed at one time with the foes of the Bharata-s
(i.e., they were winning at the latter’s expense), but now their sacrificial rites could
possibly not be ignored. It is unthinkable that the poet is suggesting here that Indra’s
favours were won by the Dasyus at any time. To us it appears that the poet in 6.47 is
not thinking of a Dasa opponent when he speaks of the a7i in stz. 9; rather, he is
referring to a specific Aryan foe of one of the tribes the Bharata-s had to reckon with

from the moment of their appearance in the region around the Sarasvati.

The hostility between these Aryan groups and Divodaisa is referred to in even less
ambiguous form in other allusions. Thus there are references to Divodasa’s
discomfiture at the hands of Tarvayana. The latter is identified by Macdonell and
Keith® (on the basis of RV 10.061.1 f.) as a prince of the Pakthas, whose Aryan identity
is not in doubt. Besides this, there is also the important evidence of 7.19.8 which says
that Indra, rendering aid to Divodasa, struck down Yadu and Turvaséa, * tribes of the
Aryas as is quite well known. It is no doubt the same tradition of Bharata-Turvasa
hostility that 9.61.1 and 2 reflect when they say that Indra shattered 99 forts when
aiding Divodasa, and that he destroyed Sambara, Turvaéa and Yadu as well””. Indeed it

See n. 38 above.

' ma nas tarin ... rayo arydh 6.47.09d. The best way to render this line seems to us to be: “Let it not

prevail over us - - the 477’s treasures”, being then a case of anacoluthon, as Geldner rightly observes.
Contrast Thieme, F p. 57.

" kd visvaba dvisatab paksa dsata / utasinesu sirisu // 6.47.19¢d.

# Vedic Index, under Twrvayana.

6 , Y , 2 e s . 2 s .y
* nd turvdsam ni yadvam $isiby / atithigvaya samsyam karisyan 7.19.8cd.

Y avaban navatir ndva // pirab ... / divodasaya sambaram / ... turvdsam yadum // 9.6r1c and 2.
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is quite possible to see such statements as references to Disa-Arya collusion against the
Bharata-s: this would cause us no surprise if we ponder on what hapfened in the War
of Ten Kings just two generations subsequent to these events. The 3*“ and 7th books of
the RV clearly indicate the continued harassment of the Bharata-s by Disa and Arya
foes, so much so that the tribe became decimated and had thinned “like staves that
drove kine”*®, in spite of the victories of Divodasa.

(d) Somaka and Pijavana

That Divodasa’s victory over Sambara did not stabilize the Bharata-s’ position for a
very long time is also proved by the comparative insignificance of the Bharata princes
of the generation that immediately followed. The paucity of references to these princes
and especially the lack of evidence of their patroncy of celebrated priestly clans give
added significance to what we have already mentioned: the Bharata tribe was steadily
growing thin “like staves that drove kine”.

(e) Sudas

And so at the beginning of his career, we find Sudas, the next Bharata prince, as a
nomadic plunderer leading a life of incursions and forays aided by an
Indra-worshipping 7si who takes him across rivers far to the west of what was once the
favourite habitat of the Bharata tribe*. In other words the reference to Sudas’ early
wanderings shows that Vadhryasva’s worst fears for the Bharata tribe had indeed been
confirmed: they have been forced out of the hospitable lands around the Sarasvati.

But Sudis appears to have chosen a new purobita in place of the Indra-worshippng zsi
of far-flung fame. This in itself must have been a crucial decision and its significance is
worth pondering over — both to Sudis and to Vasistha, the new purobita. Says the
text: “Vasistha became the (king’s new) purobita, and then did the Trtsu tribe spread
(far and wide).”*° The Bharata-s, whose movements had so far been obstructed now

Sayana adds vasam anayac ca to complete the sense. Geldner’s rendering of 9.61.2 is to be rejected in
favour of Sayana’s. That Turvasa, when mentioned with Yadu, is always Indra’s protégé (Geldner,
note to 9.61.2¢) is not correct, as even Geldner’s own translation of 7.19.08 shows.

* dandi ived godjandsa 7.33.64.

#7333 refers to Vi$vamitra taking the Bharata-s across Vipis’—Sutudri. 3.53.09 shows that the event is to

be related to Sudas’ time. So also Geldner, preamble to translation of 3.33. See also Ch. IV 3 below.

dbbavac ca puraeta vdsistha ad it titsinam viso aprathanta 7.33. 6¢d.
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gain “free space”.” Obviously the short epics of Vasistha’s chaplaincy® lay much store
on Sudis’ wise decision to use the services of so able a priest (and, as it turned out, of so
able a strategist, we may say.) Vasistha himself has not the slightest doubt that it was his
chaplaincy that turned the tide for the Bharata tribe. At 7.18.15 he declares that the
tribe, “vitalized by Indra, poured forth like released waters”” — a simile that draws
heavily on the experiences from the Aryans’ riverine life and is suggestive of victorious
freedom gained after the frustrations of obstructed living. These descriptions which
seem to depict the victory of the Bharata-s as an unexpected miracle help us to
understand 7.18.17 which says that (in this war) “Indra killed a lioness by means of a

ram”.>*

Let us now turn our attention to some of the important aspects of the Ten Kings’ War
in which Sudas emerged as the victor, and which is the highlight of the career of this
Bharata prince, one of the few secular chiefs whose fame outlived the Rgvedic age.

An important aspect of the War of Ten Kings according to RV 7.18 is the clearly
unequal distribution of forces in the war. On one side there is the single Trtsu (=
Bharata) group, while against them stand on the other side the following: Simyu,
Turvasa, Yaksu, Matsyas, Bhrgu, Druhyu, Paktha, Bhalana, Alina, Visanin, Prénigu,
Anu, Piiru, Aja and Sigru. There are also Vaikarna, Kavasa and Bheda which appear to
be personal names. It is indeed impossible to know exactly how many tribal groups are
here involved and so there is no way to say who are the major “Ten’ on account of
whom the war gained its famous name.

Why did so many tribes feel impelled to array themselves on one side in opposition to
Sudas and the Bharata-s? We must certainly learn the answer to this query if we are to
make sense of much that we find obscure in regard to early Vedic tribal life and the
struggles that must have prevailed therein.

Whatever that answer is, it is obvious that the Bharata isolation was in great measure
due to their violent and plundering habits of which a hint is found in the way they are

» o«

described in RV 3.33: “cattle-hunters moving in hordes”, “whose source of strength was

urdm ... ulokdm 7.33.5d.
ie., 7.18,7.33, 7.83.

indrena ... vévisana apo nd systab ... 7.18.15 ab.

simbyam cit pétvend jaghina 7.18.17b.
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Indra”% — expressions which gain in meaning only when we place them in the context

of the views of the Indra cult.”*

In any case, the Bharata-s found themselves badly “besieged” and “they looked to
heaven, like thirsting men, distressed””’”. Sudas was “obstructed”s® and “surrounded”*.
The chaplain complains: “the ill-will of (other Aryan?) peoples has arisen against

me”‘éo

Another significant feature of the war is the characterization of the enemies of the
Bharata-s as opponents of (the sacrificial) cult or as men whose fidelity to that cult was
suspect. One of the best instances of such depictions is 7.83.7 where the enemies of
Sudas are called “ten kings who do not perform sacrificial rites”.” Another is 7.18.16
where they are described as “the party that is without Indra, that drinks the cooked
libation” (i.e., who are not Soma-drinkers = Soma offerers).*

These expressions help us somewhat in understanding the remarkable statement at
7.18.19 which says that (the river) Yamuna and the Trtsus (= Bharata-s) rendered aid (in
this war) to Indra® — which seems to be an inversion of the usual Rgvedic assertion
that it is Indra who gives aid and protection to his devotees in war. It looks as though
the poet’s feeling was that on this occasion the very worship of Indra was at stake, that
the river and the god’s devotees insured the defeat of those at whose hands there was
actually a threat to the faith.

These unequivocal indications of non-(or slender) adherence of the foes of Sudas to the
Indra cult are supported by several other references in these hymns which depict them

gavydn grama isitd indrajiitah 3.33.ub. As to what “Indra and his devotees” did to their opponents,
see below Ch. IV. 6. Other references to Indra’s character (cf. e.g., paripanthin 1.103.06¢; musaydn
10.99.5d, musé s.34.7a) throw a flood of light on how his devotees would have treated their
adversaries.

% See Ch. IV below.

id dyam ivét tyspdjo nathitisab 7.33.5a.
nibadhitam 7.83.6d

pdriyatta- 7.83.8a.

dsthur jananam tipa mam dratayah 7.83.3c.
ddsa rajanab ... dyajyavab 7.83.7a.

ardbdm ... Sytapam anindram 7.18.16a.

avad indram yamina tftsavas ca 7.18.19a.



1I. The Bharata-s and their Opponents 45

as distinctly of an unacceptable condition in matters of cult and worship. Thus the
Paru chief at 7.18.13 is described as one “who uses mis-spoken (?) utterances in the
vidatha”.** Tt would seem that it is at least this very quality of ritual ineffectiveness that
other expressions of a similar nature in 7.18 highlight (e.g. “vain utterances” ... “evil
thoughts”... “futile words” in stanzas 5,8, and 9)%. A not insignificant epithet in 7.18,
applied to a foe of Sudas, is “measuring out meanly”“ in stanza 15 — one that seems to
emphasize the enemies’ rejection of the ethic of liberality: always a cherished quality in
a true prince who follows the dictates of the cult as portrayed by the Vedic seers.

But it must be emphasized that the hymns in question do not portray the enemies of
Sudas as irrevocably outside the boundaries of Vedic worship, in spite of their being
called non-sacrificers in 7.83. This subtle distinction seems to us to be of vital
significance. The evidence is that this distinction was indeed intended. We get this
impression basically through the strange but unequivocal statement found at RV
6.83.6 where Vasistha says that when the gods aided Sudas who was besieged by the ten
kings, “men of both sides” invoked the aid of Indra and Varuna.”” We view this of
course in conjunction with the other statements discussed above. What those other
statements say may actually be not that the enemies of Sudas did not perform sacrifice,
but that in the eyes of Vasistha their ritual for some reason was not acceptable as a true
form of worship of the gods. These aspects of the minutiae of religious differences
discernible in these statements should properly be the subject of a study in themselves.
At this juncture they only serve to highlight to us that a large segment of the adversaries
of the Bharata-s were Aryans of a religious persuasion that was dissimilar yet not
wholly different from that which the great zsis espoused: it may be that other factors
(political? sociological?) tended to show up these differences in an exaggerated form.

That Sudis’ foes were both Arya and Disa is explicitly declared. RV 7.83.1 says: “Slay
the Arya foes and also the Disa; aid Sudas, O Indra, Varuna!”®® And at 7.18.7 the

viddthe mydbrdvicam 7.18.13d. Patafjali insists that one should pronounce one’s words exactly in
ritual acts (Mahibhasya, p. 28). From Satapatha Br. 3.2...13 we learn that the Asuras did not do just
this, and Satapatha Br. 6.8.1.14 calls the Parus asura-raksas.

dsastih 7.18.5d ; durdadbyab 8a; vddbrivicab od.

prakalavin mimanah 7.18.15¢c, on which cf. Geldner’s translation “die kleinlich zumessen” and his
note thereto: “D.h. die gegen Gétter und Singer geizig sind”.

yuvam havanta ubbdyasap ... / ydtra ... sudasam avatam 7.83.6a-d.

dasa ca vrtra batdm aryani ca / sudasam indravarupavasavatam 7.83.1cd.
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treasures the Trtsus (=Bharata-s) won are said to be the Arya’s (possessions): “He who
is our companion at the Soma draught brought the Arya’s (possessions) of cattle to the

) 6
Tresus. With war has he come unto men.”””

It would seem that it is just such an Arya foe, an Arya chief, that is referred to at 7.83.5
under the tem ari: “The evils of the 4ri torment me — and the malice of his

”7°. And in this respect this reference to the ari is similar to other such

followers
references in 6.16, 6.47 and 9.61: they all refer to Aryan enemies of Bharata or

pro-Bharata tribes.

(2) Turvasa-s

We found that one of the earliest Aryan opponents of the Bharata-s was the Turvasa
tribe. It is noteworthy that the Turvasas in the RV are almost inseparably linked with
the Yadus. (Of 25 references to the Turvasas and Yadus, 17 mention the two groups
together.)”

It is interesting that the earliest parts of the RV have only a few references to the
Turvasa-Yadu tribes. 17 out of 25 references are in the 1, 8™ and 10™ books of the
Samhita. Conspicuously the opposite was the case in respect of the Bharata-s, who
figure prominently only in the 3rd, 6™ and 7th books. It must be stressed that this is a
very noteworthy fact.

We found that the RV connects the Turvasas with the following events:

i.  Engagement against Sriijaya Daivavata’™
ii. Engagement against Divodasa Atithigva’
iii. Engagement against Sudais Paijavana74

a y6 ‘nayat sadbama aryasya / gavya tytsubbyo ajagan yndhba nin 7.18.7¢d.
7% abhy a tapanti ma / ‘ghiny aryé vandisam dratayah 7.83.5ab.
7' Turvaéa and Yadus: 1.36.18, 1.54.6, 1.108.8, 1.174.9; 4.30.17; 5.31.8; 6.20.12, 6.45.1; 7.19.8; 8.4.7, 8.7.18,
8.9.14, 8.10.5, 8.45.27; 9.61.2; 10.49.8, 10.62.10. Turvasas: 1.47.7; 6.27.7; 7.18.6, 8.4.1, 8.4.19; Yadus:
8.1.31, 8.6.46, 8.6.48.

72

6.27.7.
7.19.8, 9.61.2.
7t 5.18.6.

73
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It would be useful to find out what other group beside the Yadu the Turvasas are
associated with. RV 1.108.8 refers to Anu, Paru and Druhyu with the Yadu-Turvasas,
8.4.1/2 to Anu and others and 8.10.5 to Anu and Druhyu. In 7.18 we find all of these —
Anu, Paru, Druhyu, Turvasa and Yadu ranged against the Bharata tribe in the Ten
Kings’ War.

We have no evidence of any.early hostility between the Turvasas and the Diasas. The
9.61.2 reference to them must be understood as meaning that Divodasa defeated them
as well as Sambara the Disa chief (and not as meaning that Indra defeated Sambara for
Divodaisa and aided the Yadu-Turvasas, as Geldner assumes.)”” On the other hand, that
the Turvasas, like the Paru-s and others, collaborated with non-Aryans in the Ten
Kings’ War is a well-established fact. The description “non-sacrificers” applied to the
opponents of Sudis by Vasistha reflects that 757’s attitude towards the Turvasas as well.
But, and this is quite instructive, the later portions of the RV7° consistently portray the
Turvasas as regular adherents of the sacrificial cult, often under the guidance of Kanva
priests. This contrasts so strikingly with the absence of even a single hymn that bears
the stamp of having been composed to intercede on behalf of the Turvasa antagonists
of Srijaya, (Vadhrya$va), Divodasa and Sudas. It would seem that there lies behind this
at least a conversion of attitudes if not of faith.

(3) Paru-s

Although it looks as if the Turvasas were the earliest Aryan tribe to come into conflict
with the Bharata-s, it is the Paru tribe that really vies with the latter for pre-eminence in
Rgvedic India.

The distribution of allusions to the Paru-s” is strikingly like that to the Turvasas. The
earliest books either ignore them or betray no knowledge of them, and the largest
number of references to them is in the latest books. It is also interesting, that, as in the
case of the Turvadas, a distinctly hostile attitude to the Paru-s is betrayed in the
pro-Bharata references such as 7.8.4 and 7.18.13.

7> See note 47 above.

76 1.47.7,1.108.8; 8.4.01, 8.9.14, 8.10.5, 8.45.27.

77 1.59.6, 1.63.7, 1.108.8, L.I12.7/14, 1.129.5, 1.130.7, LI3L4, LI74.2; 4.21L.10, 4.38.1-3, 4.39.2, 4.42.8/9; 5.I7.1,

5.27.1-3, 5.33.85 6.20.10, 6.46.8; 7.5.3, 7.8.4, 7.18.13, 7.19.3, 7.96.2; 8.8.21, 8.19.32/36, 8.22.7, 8.36.7, 8.37.7,
8.49.10, 8.64.10, 8.65.12; 10.4.1, 10.32..9, 10.33.4/6/7, 10.48.5, 10.150.5.
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More, however, about individual leaders of the Paru tribe is known than is the case
with the Turvasas. The genealogy of Paru chiefs of the RV is as follows”®: —

I Durgaha

2 Purukutsa

3 Trasadasyu

b

52/ 42 Trivrsan Trksi  Mitratithi
6?/5? Tryaruna Kurusravana
72/ 62 Upamasravas

Significant from our point of view is the Rgvedic treatment of the Paru chiefs,
particularly the unnamed Paru of the Ten Kings” War, as well as Durgaha, Purukutsa
and Trasadasyu. Let us pay some attention to this treatment.

The Paru chief in the Ten Kings’ War is depicted as of unworthy speech (in worship)
and, by implication, a non-sacrificer and one not entitled to Indra’s aid. He fights
against the Bharata-s in the company of Dasyus.

Durgaha is almost a veiled and shadowy figure. We can surmise that he existed, only by
virtue of the use of his name when referring to his descendants.

There is no evidence of these Paru chiefs having had the support of any of the Vedic
priests of repute.

Coming to Purukutsa, we see that he is not mentioned as a contemporary chief in any

7® Cf. CHI 1.74. Ludwig, Der RV 111, 174, 182.
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of the Vedic hymns.”” We do not find any hymns that plead to the gods on his behalf.
Yet obviously he was not a leader of minor standing. Later hymns80 speak of him as a
powerful opponent of the Dasyu-s, a breaker of their forts. In one of the hymns
describing the birth of TraszldasyuSI (his famous son), we are told that Purukutsa’s wife
prayed to Indra and Varuna and obtained from them that heroic son as a very special
favour to the Paru tribe. And Trasadasyu is said to have been born while Purukutsa
was in captivity.**

Trasadasyu, unlike these earlier Paru chiefs, is a favourite with the Vedic zsi-s. He is
depicted as an implacable foe of the Dasyu-s and a munificent benefactor of the zsi-s of
the Gautama, Atri and Kanva clans.” The ysi-s shower the highest praises on him and
speak of him as a man who was known to them at first hand.**

Now this treatment of the Paru-s contrasts sharply with that accorded to the Bharata
chiefs, all of whom from the start are referred to in contemporary and intercessory
hymns, e.g., 3.23 for Devavata, 6.27 for Srijaya, 10.69 for Vadhryasva, 6.47 and 6.61 for
Divodasa and 7.18 for Sudas. (Sudas is also celebrated in 3.33, 7.33, and 7.83). On the
other hand the treatment accorded to the Paru-s is (a) hostile or indifferent at the start,
(b) ambiguous in the case of Purukutsa and (c) favourable after Purukutsa.

This intriguing treatment of the Paru-s raises several important questions:

e Why did the Paru-s, having fought with the Dasas against Sudas, turn against
them subsequently?

e Why do the ysi-s refer to Purukutsa’s role as an opponent of the Dasa-s only
posthumously?

e How did the attitude of the zi-s change so profoundly as to allow a descendant
of a “non-sacrificer” to be hailed as a demi-god in RV 4.42, as a hero granted by
Indra and Varuna to the Paru tribe?

7" References to Purukutsa by name: 1.63.7, 1.12.7, 1.174.2; 6.20.10. Other allusions to P.: r.130.7,

L.I131.04; 7.05.03. References to P. as father of Trasadasyu: 4.42.8/9; 5.33.8; 7.19.3; 8.19.36.
o 63.7, L174.2.
4.42.8/9.

daurgahé badbydmane: 4.42.8b.

81
82

¥ Gautama: 438, 4.42; Atri: 5.33; Kanva: 8.19.

e e.g. surés trasddasyor ... / vahantu ma ddsa syétdsab (5.33.8); ddan me ... paricasdtam trasddasynr

vadbiinam (8.19.36ab).
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These questions are naturally linked with others no less important: What happened to
Sudas after the Ten Kings’ War? Was the Paru participant in that war killed by Sudas?
And what was the over-all position of the Aryans in relation to the Dasa-s at the end of
this war?

The war could well have assumed an internecine character for the Aryans. Many of
their tribal chiefs are said to have been drowned or killed. A close scrutiny of the
statements made in respect of each personSS involved shows however that the Paru
chief was “sought” by the Bharata-s “to be subdued”:*it is not said that he was
subdued, killed or defeated. And for some strange reason what we hear about him in
this war is the last that is known of Sudas the Bharata in the RV Samhita. He
apparently ceases to be an effective force, while the Aryan conflict with the Dasas
assumes a new character in that the Paru-s become involved in it against the Dasas. We
may surmise that the Dasa-s utilized the weakened position of the Aryans to take on all
comers, or that the Paru-s, like all participants in tripartite conflicts turned on their
erstwhile collaborators soon after the war.

In any case, the all-important fact is that after the Ten Kings’ War, the Bharata-s no
longer occupy the paramount position that we would have expected them to occupy.
In this situation it is easy to understand why the zsi-s proclaim Trasadasyu as a gift of
Indra and Varuna to the Aryans, a demi-god comparable with Indra himself, as the text
portrays.”” It looks so like an attempt to rally the Aryans behind him, with no
exceptions whatsoever. He justified the Aryans’ profoundest hopes and became such a
vanquisher of foes that the zsi-s fondly espoused his cause. Certainly he belongs to an
age when the Paru-s, and not the Bharata-s, were the hope of the Aryans.

But not so Purukutsa. His position in the Samhita is very anomalous. He wears neither
the veil that Durgaha does, nor the halo that Trasadasyu does. He is certainly not
ignored, but he is also not contemporaneously praised and supported by the ysi-s. It is
as a legendary character that his praises are sung. That his wife is shown to have prayed
to Indra and Varuna and obtained a son while he was held in captivity is clearly an
attempt to portray that son in glowing colours. The posthumons glorification of
Purukutsa appears to us as a reflection on the one hand of an attempt to glorify

% These are found in 7.18, stzz. 5-6, 7-9, 10-14, 18-19.

86 ., L e
jésma pardm viddrhe mydbrdvicam 7.18.13d.

8
7 See below, nn. 102, 103.
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Trasadasyu and on the other of an opposition to Purukutsa on the part of the si-s
while he was yet alive.

This inclines us to think that Purukutsa himself might have been the Paru that figured
in the Ten Kings’ War. The Paru of that war could definitely not have been
Trasadasyu to whom epithets such as “non-sacrificer’and “user of misspoken words”
would scarcely apply. Therefore that Paru should have been either Durgaha or
Purukutsa. The strangely anomalous way in which the latter is depicted and the fact of
his becoming an opponent of the Dasas make us think that he fought against Sudas,
escaped death and lived to see the demise of the Bharata-s and to lead the Aryan forces
against the Dasa-s, who probably were then trying to take advantage of the weakened
position of these new-comers to their land.

If we assume that Purukutsa was the Piaru referred to in 7.18 and that he survived the
Ten Kings’ War, we may ask ourselves whether the RV offers any evidence howsoever
indirect on his subsequent activities.

If we accept Ludwig’s suggestion88 that the text of RV 1.63.7¢ is faulty and that sudase
there should really read suddsam, it would appear that Purukutsa not only survived the
war, but that the victor in that war was himself subsequently conquered by Purukutsa.
Translated in accordance with Ludwig’s suggestion, RV 1.63.7 should read somewhat
as follows: “You O Indra, then shattered the seven forts, fighting for Purukutsa’s sake.
When you effortlessly ‘squeezed’ Sudas, like barbis grass, then did you bring freedom

- . 8
from confinement to the Paru (chief).””’

This emendation of text raises an important issue. If Sudas fell in this fashion engaged
against the Paru chief, why is the RV silent on this point, except for this isolated
stanza, which too yields this sense only with this deliberate change of the traditional
text?

That is not so big a problem as appears at first sight. The Vedic priesthood had already
taken a strong stand against the Paru chief in the Ten Kings’ War and it was their
considered view that his position in matters of cult and worship was quite
unacceptable. Of course there must have been more to this than we can as yet
understand. Later Vedic singers, however, were patronized by this early Paru’s

* Der RV I 174; V, 22. See also Vedic Index under Sudas, fn. 6 and Geldner fn. to 1.63.7.

tvdm ha tydd indra saptd yidhyan / piro ... purukiitsiya dardab / barbir nd ydt sudase vitha virg /
amh ... vdrivah pirdve kab // 1.63.7 (ambah: “aus Not” - Geldner).

89
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descendants and they had good reason to please and glorify these patrons by referring
to the might of their ancestors. In this way the body of Rgvedic poetry may have come
to contain several references to the heroic deeds of Purukutsa in respect of the Disas
and only one to his heroism in respect of his Bharata foe, Sudas. It may be because
some strong influences in the circles of Vedic orthodoxy were uneasy at this reference
to the overthrow of the prince of the Bharata-s that the single stanza that referred to
Purukutsa’s conquest of Sudis suffered for its outspokenness by the early mutilation
of its original text.

Moreover, we cannot ignore the significance of the fact there are no hymns in the RV
that mention (leave alone support) any son or descendant of Sudas the Bharata. As far
as the evidence of the RV goes, with Sudas the greatness of the Bharata-s came to an
end. If Sudas died with the tribe at the zenith of its power after the gains in the Ten
Kings’ War, this would be almost inexplicable.

It is interesting to note that the later Vedic tradition mentions that the descendants of
Sudas did not see eye to eye with the Vasisthas who saved the Bharata-s in the War.
And a very late, but nevertheless surprising, piece of evidence suggests that Sudas came
by an unhappy end. This is Manusmrti VII. 41 which says that Sudas the son of
Pijavana lost restraint and was destroyed in consequence thereof.”®

All this favours the adoption of the textual emendation proposed by Ludwig. And
there is also a further argument in support of a reappraisal of the accuracy of the
accepted text in this instance: this is that the text as it stands is almost completely
incapable of yielding any coherent sense.

Nor is this all. We must also ponder on the meaning of “confinement” (ambas =
constriction, state of siege etc.) found in RV 1.63.7. A clear instance of the Paru chief
coming by a state of affairs that can be so designated is provided in the situation
depicted in the description of the Ten Kings’ War. Sudias was looking for the Paru in
order to vanquish him. The result of Sudas thus pursuing the Paru would easily
amount to a state of siege or confinement for the latter. And if, as 1.063.7 seems to say,
the Piiru chief obtained release from this state, that could well mean the destruction of
Sudas his oppressor. (Is 4.21.10: “You brought freedom to Paru”" a further echo of
these events?)

° vinasto ... sudab paijavanap: Manu. VIL41.

' vdrivab piirdve kah 4.21.10b.
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It then does not seem very unreasonable to assume with Ludwig that RV 1.63.7 depicts
Purukutsa as defeating Sudas — thus pointing at the contemporaneity of the two
leaders and the identity of the Paru mentioned in 7.18.

Trasadasyu

Trasadasyu is not only the first known Paru king to have patronized the regular Vedic
priesthood, he is also the only leader about whom any close personal information is
supplied by the RV Sambhita. (Cf. 4.42: his parentage and birth; 4.38: his great standing
with the Paru-s; his war-horse Dadhikravan; s.33: his gifts to Samvarana; 8.19: gifts to
Sobhari Kanva) His praises are sung by Gautama, Atri, Kanva and Vasistha: a fact that
eloquently reflects the high regard in which the z5¢-s held him.

Trasadasyu’s very name implies that it was on account of his subjugation of the Dasyus
that he earned his fame. In the consecutive series of leaders figuring in the destruction
of the Dasyu-s, he appears to be the last significant member. Among the later kings
whose relative position can be established, the name of Dasyave Vrka may suggest
hostilities with the Dasyu-s, but he appears to be a leader of comparatively minor
stature. References to Dasyu-s in some of the late Rgvedic hymns indicate their
peaceful subordination as opposed to their earlier spirit of resistance. In all probability
therefore Trasadasyu the Paru almost completed the Aryans’ task of dasabatya and this
earned him the acknowledgement of most of the wellknown families of Vedic ysi-s.

Of great interest to us is the occurrence of the words 77 and arya in some of the hymns
dealing with events of Trasadasyu’s time.

Among these hymns is RV 4.38. This hymn bespeaks the tremendous importance that
Trasadasyu’s war-horse and car implied to the “five peoples” (among whom the Paru-s
were a particularly important group and) who according to RV 4.38.10 were brought
under the unified rule of Trasadasyu” — an event which must be regarded as a
landmark in the history of Vedic tribes. In this hymn the warhorse Dadhikra earns a
special measure of praise. He is a gift of the gods to the Paru-s”, a delight to each and
every member of the tribe,”* and he is “worthy of the ari’s praise as is a heroic

* 4 ... Sdvasa pdsica kystih ... tatina 4.38.10ab. The subject of the verb is dadbikrab, as befitting the

hymn which is to glorify this renowned war-horse of Trasadasyu.

7 pardbbyab ... dadathub 4.38.1bc.

** visvah piirir madati barsamanab 4.38.3b.



54 Palihawadana: The Indra Cult as Ideology — Part 1

prince.”” One wonders if a7i here refers to Trasadasyu himself, for in this context we
can think of him only as having the standing that confers the ability to compliment
another prince.

The word ari occurs three times in 5.33. It is our belief that the scene which formed the
background of this hymn is a festival of ritual contests whose institutor is referred to as
ari. Trasadasyu appears as one of the contesting princes in this hymn, which is sung on
behalf of these contestants.”® We would render the relevant passages of 5.33 containing
the words ari/arya as follows:

5.33.2 Advance, subdue the 277’s men.””
5.33.6  I'shall praise the gift of him who is more liberal than the ari.”

5.33.9 Cyavatana, the arya, giving me thousands, sang the 4nska as though for

glory’s sake.”’

Apparently, ari here refers to a tribal chief of a group closely linked or related to the
(Paru) princes mentioned by name, one of whom appears to be indicated by the
derivative form of ari, viz. arya. These statements about the 47i can become fully
comprehensible only with a knowledge of the salient features of the competitive
festivals which seem to have occupied a prominent position in the cultural life of the
early Aryan tribes. We shall be dealing with that aspect of our problem at a later stage.

In RV 8.19 arya occurs again. It may be that here too Trasadasyu appears on the scene
as a young prince, rather than as the formal chief of the tribe. In any case, the line
which contains the word may be rendered as follows:

7 carkjtyam aryd nypatim nd siiram 4.38.2d.;

% They are referred to in 5.33.5 thus: vaydm té ta indra yé ca ndrab / sardhbo jajiiana yatas ca rithab / i
smari jagamyat ... We, O Indra, and these heroes who, forming into a group, have come (to the ritual
festival: vdjasati) ... Do you come toward us (i.e., arrive here to aid us win the prizes offered)”. These
heroes and the gifts they gave after obtaining victory, are individually referred to later in the hymn as
Trasadasyu, the sizri (stz. 8), Vidatha Marutasva (9ab), Cyavatana (9c) and Dhvanya Laksmanya

(10ab).

vdkso abhi prarydh saksi janan s.33.2d. On saksi, cf., Sayana: parabbava; Geldner: “Werde mit ...
fertig”; Gonda, Aorist, p. 72: “get even with ... 7
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o praryd stuse tuvimaghdsya danam s.33.6d.

7 sabdsra me cydvatano dddana / anitkdm arys vapuse narcat 5.33.9¢d.
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8.19.36 (Trasadasyu) ... the most liberal arya, the chief of the (ritual) house ..."”

It is noteworthy that all five references in these three hymns yield a consistently unitary
sense when we assume that 477 and 47ya mentioned therein are (1) a tribal chief and (2)
a scion of a family of such a chief. The contexts help us to decide that the families
concerned are of the Paru tribe and/or tribes closely linked to them. And we found
above that in the pro-Bharata hymns too, the word 47i seemed to have been used to
refer to the antagonists of the Bharata chiefs who significantly were of Paru and
pro-Paru tribal groups.

We might observe that the result of the application of Thieme’s hypothesis to these
passages was conspicuously different.””

Legend of Trasadasyu’s Birth

Most interesting to a student of the history of the Vedic tribes are the allusions to the
birth of Trasadasyu in RV 4.42. The events mentioned there are as follows:

(a) Daurgaha was in captivity (lit. “being held in bondage”).

(b)  The seven great zsi-s won Trasadasyu by sacrifice, a conqueror of vytras
like Indra, a demigod,"”*

(c) Purukutsa’s wife made offerings to Indra and Varuna and then the two
gods gave her Trasadasyu, the 74jan, a killer of vytras, a demigod.'”

We must connect these sayings with what is said in 4.38 about Trasadasyu: “He
showered many gifts upon the Paru-s. Indra and Varuna had granted (them) (this)
striker of the Dasyu-s.”"** His fierce opposition to the Dasyus is certainly the chief
reason for his popularity with the zyi-s, just as it also gave him his name: “the terror of
the Dasyu-s.” At the time of his appearance, the Dasyu-s obviously were the
overpowering menace to the Vedic Aryans.

trasddasyur / mdmbistho arydb sdtpatibh 8.19.36bc.

E., pp. 21, 76, 82, 85. Thieme’s renderings do not yield a unitary sense and he has almost abandoned
the hope of rendering s5.33.2 and 9 in a conclusive way.

(o)

* saptd psayo ... / ... dyajanta trasidasyum ... indram nd vrtratiram ardbadevim 4.42.8bcd.

O purukidtsani bi vam ddasadd / bavyébbir indravaruna ... / dtha rajanam trasidasyum asyi /

vrtrabdnam dadathur ardbadevim 4.42.9.

104

datrd santi piirva / ya pirdbbyas trasidasynr nitosé / ... dadathur urvarisim ghandm ddsyubbyab
4.38.1.
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We can therefore agree with Norman Brown'” when he expresses the opinion that it
was perhaps the Dasyu-s that held Trasadasyu’s father in captivity. According to him
the official (this should mean “sanctioned and proclaimed by the 75i-s”) version of the
birth of Trasadasyu during the captivity of Purukutsa was that he was partly of divine
parentage — i.e., son of Indra and Varuna and of Purukutsa’s wife. In keeping with
this version, Norman Brown interprets stanza 3 of 4.42 as a “self-praise” by Trasadasyu:
“Indra am I, and Varuna.”"® This appears to be a very much better interpretation of
this stanza than any hitherto offered.

Why was it prudent on the part of the zi-s to ascribe partial divinity (cf. ardha-devam
... 4.42.8/9) to Trasadasyu and why was he so uniquely likened to Indra (“a vytraban
like Indra”: 4.42.8)? Not merely because his birth had somehow to be explained away,
surely? Rather, it must have been to confer a unique position to him, perhaps to rally
all the Aryan tribes under his leadership — whence possibly the explanation of his
appearance among the Paru-s as a gift of both Indra and Varuna, in many respects the
two gods who are most distant each from the other in the RV, as generally assumed.
Here we should also bear in mind what RV 4.38.10 says: “With his might he overspread
the five peoples”, which we understand as saying that he brought them under a single
rulership.

After the events of the Ten Kings’ War, the annihilation of the Dasyus and bringing
the various tribes under one rule should have appeared to the si-s as the most difficult
and yet most desirable goal for the Aryans to achieve.

Descendants of Trasadasyu

We shall deal with only those descendants of Trasadasyu who are of any significance
from the point of view of understanding the 477 references.

One among such descendants of Trasadasyu is Kuru$ravana referred to in 10.32 and
10.33. Both hymns are attributed to Kavasa Ailasa.

10.33 describes how at Kurusravana’s death his purobita fell into neglect. He had been a
successful bard, but now (at the death of Kurusravana) the cry at the court is “An evil
speaker has come!”””” In the lines that follow, the poet describes his patron’s

> “King Trasadasyu as a Divine Incarnation, a note on RV 4.42” in Kunhan Raja, pp. 38 ff.
¢ ahdm indro vdrunab ... 4.42.3a.

7 dubsasur agad iti ghdsa asit 10.33.1d. (See Geldner’s introductory note to translation of 10.033).
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generosityIOS and expresses his profound loyalty to the prince whom he calls his
“companion”."” The hymn provides us with a glimpse of the extent of patronage the
Paru-s extended to their panegyrists and priests and of the intimacy of the relationship
between the prince and his court priests.

Kavasa, the bard of Kuruséravana cannot be for obvious reasons the same as the “the
famous old Kavasa” refered to in 7.18."° If the authorship of a Kavasa is right, as it may
be, then this Kavasa could be a descendant of that old Kavasa (from whom the period
of this prince is removed by at least 3 generations). It is interesting to note that the
original Kavasa was among the opponents of the Bharata-s. That a priest who probably
was a descendant of him is turned away from a latter-day Paru’s court and is called an
“utterer of evil” (reminiscent of derogatory epithets with nuances of cult-hostility such
as mydhravdc, didhi etc.) suggests the long-continued nature of the dissensions centred
round religious differences that seem to lie concealed in many veiled references in the

RV.

Kuruéravana’s name is also important. It means “the glory of Kuru-s” and is
considerably similar to Kurunga and Kaurayana in two other late hymns.” These
names, which connect several earlier tribal groups with the Kuru-s, lend support to the
view that the latter were an (Aryan) amalgam of Paru-s, Bharata-s and others™ that
lived and moved around the Sarasvati and nearby river lands of what came to be known
as Kuruksetra in later times. That such a name came into vogue, rising in importance
above the original tribal names such as Bharata and Paru, is in keeping with the forging
of a pan-Aryan ethos after the War of Ten Kings.

Tryaruna

Tryaruna is mentioned in RV s.27. However the hymn is not intended to be a
panegyric of him or to be intercessory for him. The singer’s real patron is a prince
named Aévamedha.”’ This is a very interesting fact that helps us considerably to

mdmbistham vaghdtam 10.33.4c.
Y4j- 10.33.9C.

Srutdm kavdsam vrddbdm 7.18.12a.
Kurunga: 8.4.19b; Kaurayana: 8.3.21b.
" See Vedic Index under Kuru.

Cf. 5.27.4ab: me ... dSvamedbadya... sirdye.
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understand the features of a Vedic ritual festival.

Tryaruna however is a keen admirer of the Vedic ritual practices. One stanza of s5.27
refers to his appreciation of the ritual song. As a token of his appreciation he seems to
make a special donation to the singer of A§vamedha.™

At the beginning of this hymn, Tryaruna is described in a significant manner. He is
called “the mighty lord (asura), more distinguished than the munificent one.”” The
epithet asura is applied to men only in a few other instances in the RV, such as at
1.126.2 and 10.93.14. In 1.126 the person mentioned is also directly called an ari (stz.s),
while in 10.93 he is closely associated with another who, or a close relative of whom, is
called an 477 in another hymn.116 And so, the fact that Tryaruna who is called an asura
in 5.27 hails from a line of princes of whom certainly several were already indicated by
the word ari seems to us to be a matter of considerable significance.

" yd me girab ... yukténabhi ... grnati s.27.3cd. Cf. Geldner’s translation. On the interpretation of 5.27,
see discussion in Part II of this work.

S cétistho dsuro maghdnal s.27.1be.

6 . . . - . . . _
"® The prince who is called an asura at 10.93.14 is Rima, who is mentioned alongside Prthavina Vena.

The latter is surely to be linked with Prthi Venya of 10.148.3 who in the same hymn is indicated as an
ari. See Ch. II, 1b. and notes 35, 36 above. See also n. 487.
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III. Diversity of Religious Views
(1)

A curious feature in the description of the War of Ten Kings was that the enemies of
Sudas the Bharata were called “kings who do not perform sacrificial rites” and “the
party that is without Indra”. And yet, almost in the same breath, it was said that the
very same kings invoked the aid of Indra in the battles they fought.

Indra in fact is often said to have been invoked by contending forces. RV 4.24.3 insists
(as does 4.39.5) that it is (emphatically) he that is so invoked."” On the face of it, this
may indicate nothing more than that

(a) Indra was the Vedic war-god whose aid every Aryan fighter sought,
and

(b) there were frequent clashes among the ancient Indo-Aryan tribes.

To assume that that is all this kind of statement indicates is an over-simplification. It
does not take into account the extraordinary significance of an epithet such as ayajyx
(not observing sacrificial rites, or, more properly, not observing the true ritual), or of an
epithet such as anindra (‘not with Indra’ = not worshipping him properly and not
eligible for his aid). The overwhelming dedication of the Vedic Aryans to the sacrificial
religion is a factor we should never underestimate. Given that factor, to call a man a
“non-sacrificer” seems to us to be the ultimate style of repudiating his acceptability.

To revert to the subject of the Ten Kings’ War. Here indeed is no mere tribal clash, but
the most crucial event in the whole of the Vedic Aryan prehistory. And here 7y
Vasistha refers to the opponents of Sudas, among whom are the Paru, Turvasa and
Anu tribes, distinctly as though they were cultural inferiors if not cultural aliens. How
are we to account for this?

(2)
Let us keep in mind the slight clues the references to the Ten Kings’ War provide.

“They summon Indra and yet they do not qualify for his aid. They are truly not to be

" tdm in ndro vi hvayante samiké 4.24.32 (“Nur ihn rufen die Minner in der Schlacht von beiden

Seiten” - Geldner): indram ivéd ubbdye vi hvayante 4.39.5a, referring to the almost mythical
Dadhikra.
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regarded as sacrificers” — Vasistha seems to say of his adversaries. And of course the
adversaries included the Paru-s, the tribe from which is derived the great Paurava clan
of later times.

It certainly is a matter of much importance to be able to identify the group whom the
7si denounces and whom he supports. But in this section let us primarily face the
question: Is there any other evidence to support the clues that RV 7.8 and 7.83
provide? Were there in fact any variations of view among the Aryan tribes in regard to
sacrifice and the worship of Indra?

Such questions of course immediately remind us of statements in the RV Sambhita such
as e.g. the following in 8.100: “There is no Indra, so some declare; who has seen him?
;::118

Whom shall we be praising (in praising him) It is worth reflecting on the

significance of so startling a statement.

What is the idea behind the words? We cannot forget that the poet is thinking in the
framework of conceptual categories that were very familiar to him. He is speaking of a
particular kind of person who seems to be at least baffled by the cult activities centred
round the concept of Indra.

The root \stz- which the poet uses here is the same that gives us important cult terms
such as stotra, stava and stoma. To eulogize is eminently a cult function, a sacrificial act.
So the question means: “In singing a stoma for Indra what are we doing? Is this cult-act
really meaningful?”

The men who are bewildered thus cannot surely be outsiders? They cannot be
non-Aryans, but Aryans who seriously asked questions about the significance of at
least this cult-activity associated with Aryan religious life. It seems obvious that the
poet is thinking of men of his race holding a different stance from his own in matters of

worship and faith.

Let us also consider for a moment a statement like the one in RV 2.12.5. The entire
Indra epic of which this stanza is a part addresses itself to the members of an Aryan
jana. The refrain™ proves that conclusively. Says the stanza in question:

Of whom, the terrible, they ask: where is he?
or of whom they say: he is not ...

8 , 2. = ;- ’ ; , -
" néndro astiti néma u tva aba kd im dadarsa kdam abbi stavama 8.100.3cd.

"' sd jandsa indrab 2.12 refrain.
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have faith in him, he O men is Indra.”™®

An even more telling reference to the kind of situation we are discussing seems to be
found in RV 1.4:

“Of Indra, the quick un-conquered one, go ask the wise priest — who is worthier than
your friends. And let our detractors say: ‘Depart to another place, you who offer worship

y »I2l

pre-eminently to Indra’.

“Or let the ari and (his?) people describe us as well-off men. In Indra’s refuge we would
(yet) remain.” (1.4.4-6)""

It is hard to subscribe to Thieme’s views” on the interpretation of this extremely
interesting passage, which we have discussed briefly elsewhere.”* The difference in his
approach is understandable, since he was looking at it in isolation from the tribal and
religious situation which we are trying to elucidate.

What does this remarkable passage communicate?

Geldner, who, it seems to us, has interpreted these stanzas more accurately than
Thieme, points out the priest of Indra has here in mind the institutor of a sacrificial
rite. That, in the opinion of that priest, this patron needed (i.e. lacked) knowledge of
the unconquerable Indra and that that priest had to contend with detractors (notice
the many Rgvedic references to devanidab, brabmadvisab etc.)' who scoffed at the
pre-eminent (if not exclusive) place that was given to this god is the least that this
context reveals.

Not only does this passage bring up the question of the identity of the 47/ who, along

120

ydm sma pychanti kitha séti ghordm / utém dbur naisé astity enam / ... srdad asmai dbatta sd janisa
indrab 2.12.5.

(The validity of this interpretation is borne out by RV 8.1.1, where we see the zsi himself saying to his
colleagues: “Do not recite anything else. Friends, do not make blunders. Praise only Indra at the
Soma ritual” ... ma cid anydd vi samsata / sakhiyo ma risanyata / indram it stota ... suté... // See also
Geldner’s translation.)

pdrebi vigram dstytam indram pycha vipascitam / yds te sakbibhya & viram // utd bruvantu no nido
nir anydtas cid arata / dddbana indra id divab // utd nab subbdgam arir vocéyur dasma kystdyab /
syaméd indrasya sarmani // 1.4.4-6.

F. pp. 37-38.

Anjali, pp. 90-91.

123

124

125

Anjali, p. 94, nn. 28-30.
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with others, seems to object to the ys5i’s preponderant worship of Indra and wishes to
prevent him from receiving gifts — on the ground of his wealthiness — a viewpoint
that could earn for the ari such a description as that found in RV 8.5 “a
treasure-guarding (niggard

friends and his people. In spite of the fact that the whole scene is situated in Aryan

6 . .
)”"*" — but also it puzzles us by the reference to the ari’s

ritual environs — and indeed this is the fact not to be overlooked — one is tempted to
think that the 47 and his friends must have been somewhat different in their attitude
to Indra-worship than was the y5i who composed this hymn.

One is struck by the resemblance of the implication of this reference to that of several
other highly interesting passages in the RV.

As an example of this latter we may cite RV 4.24.3 ff. Here it this said of two warring
groups that they both call on Indra’s aid. But some seek Indra’s aid in the very sight of
battle (abbike): When locked in battle they pray for the Indra-might (or, following
Geldner, make offerings to the Indra-name). And then, we are told further, the cooked
(oblation) shall surpass the purolisa (“den Reiskuchen” — Geldner). What the
distinction is is not completely clear, but the repetition of the idea in verse 7 makes it
obvious that the offerer of “cooked oblation” and of roasted grains is the one that is
favoured by Indra with “the stallion’s vigour”. And also stanzas 5-7 make it quite clear
that it is the Soma-offerer who gains the alliance of Indra (6,7); indeed Soma will clearly
set the non-presser apart (stanza s).”” And all of this provides for us the background
that is needed for the understanding of the highly interesting stanzas 8-9 which
incidentally contain an important reference to the 47 once again.

We shall not attempt to dwell at length on this reference at this stage as we will be
discussing it in another context later on.”" It is however pertinent to point out what
the two stanzas say in essence: the encounter has been severe, the a7i’s contest a long
affair; when she has seen that, the (477’s) wife invokes the aid of Indra, who, however,
by this time has been regaled to a feast of Soma by the offerers of that libation; hearing
her call, Indra muses or says: he (the 477) has indulged in low trading for a thing of

126

Sevadbipah 8.51.9b. See note 334 below and the relevant text.

"7 tdm in ndro vi bvayante samiké / ... ad in néma indrayante abbike // id id dba néma indriyim

yajanta / ad it paktih purolisam riricyat / ad it sémo vi papycyad dsusvin / ... // ya itthéndraya
sémam sundti / ... tam it sikbayam kypute samdtsu // yd indriya sundvat sémam adyd / pécat paktir
utd bhyjjati dbanab // tasmin dadbad visapam sismam indrab //from 4.24.3-7.

% In Ch. VI of this work.
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value, but (the other) has relinquished “not a little thing” for a thing of high value.”’

Obviously then, what the poet says is that Soma is the great thing by which alone one
may hope to win the favour of Indra. And he who does not worship Indra in the form,
with the substances and at the times that are appropriate to that worship, will not gain
that god’s sustaining aid: in other words, they are anindra or “without Indra’s aid”. So
it seems to us that the order of ideas is not different in RV 4.24 from that in RV 7.18:
Aryan divisions having an important religious dimension.

3)

In a sense, the specific manifestation of the hieratic thought of Vedic India is the
concept of Brahmanaspati (= Brhaspati), even more than Indra. He, the Lord of
Brahman, is a creation and reflection of the priestly genius of the Vedic zsi-s. It is
interesting, in view of this, that there are nonetheless traces in the RV Sambhirta of a
prevalence of some kind of unfriendly attitude to the cult of Brhaspati.

Evidence for this is found in RV 1.190. Stanza s of this hymn charges some “powerful
ones” with having considered Brhaspati as an usrika,”® which normally would have to
be rendered as a “little calf”. It is a risky thing to try to evaluate the significance of such
comparisons, especially when we remember that Indra is often called a vysan (bull). But
the diminutive form cannot be without significance and, in any case, the rest of the
verse makes it quite clear that the poet here has no kindly thoughts about the ritual
acceptability of the worship that these “powerful ones” offer to Brhaspati. For here
they are portrayed as “evil men depending on the noble one for their living”"" and this
is followed by a request to Brhaspati not to bestow blessings on “him, of evil intent” **
— and we must here remind ourselves of the nuances of the original Vedic term
employed in the context, i.e. dadbi. It is typically a word of denunciation for a man
whose priestly functions (dbz in fact indicates one paramountly important aspect of
these) were unaceptable in the 757’s eyes.

The prevalence in Vedic society of a divergent attitude towards Brhaspati, the

7 yada samaryam vy dced yghava / dirghdam ydd ajim abby dkbyad arydp / dcikradad visanam pdtny
dcha / durond i nisitam somasidbhib // bbityasi vasndm acarat kaniyé / ... si bhiyasa kdniyo
narirecid / 4.24.8 & 9ac.

% yé tva devosrikdm manyamanah 1.190.5a.

P papa bhadram upajivanti pajrab 1.190.5b.

132

didbyé 1.190.5c.



64 Palihawadana: The Indra Cult as Ideology — Part 1

arch-deity of Brahmanism, is brought out again in RV 2.23 addressed to this god. This
hymn refers in sharp terms to ill-intentioned revilers of gods from whom the singer
wishes the highest good to be held away. Particularly instructive is stanza 16:

“Give us not away to thieves who, hanging on to the ‘footprint’ of falschood, are greedy
for victuals, the cheats that they are. In their hearts they reduce the strength of gods. They,

O Brhaspati, know nothing above the saman (chant).””’

“Know nothing above the szman (chant)” — what does this signify? And, “reduce in
their hearts the strength of the gods”? It would be really interesting to understand
exactly what these remarkable statements were meant to convey, in this passionate
diatribe directed against “revilers of gods” and “haters of brabman” and “false
reciters”?*. One is entitled to ask: could they possibly refer to religious approaches
other than the Brahmanical one, approaches which in the eyes of this ysi were
tantamount to insulting the gods? Could the 757 be having in mind any tendencies
which admitted as active rites no more than the s@man chant? To ask this question is
not to suggest that the answer should be ‘yes’; but yet it would not do to suppress that
question which naturally presents itself.

The question is all the more pertinent when taken in conjunction with what some
other Rgvedic passages declare. Let us take for example

10.105.8: “Through yc-recital let us put down the men who do not recite y¢. No sacrifice
without brahman (ritual eulogy) will succeed or make pleasure in you.”™

Or 7.26.1:“No unpressed soma pleases Indra, nor (even) the pressed sap, that (comes) not

. 6
with brabman”.”

What do these passages hint at, while laying a very self-conscious emphasis on the active
aspects of the ritual, such as the pressing of soma and the recital of ¢ verses? A pointer
as to what the answer should be, it seems to us, is RV 6.52.1-2. Here a Bharadvaja priest
speaks of a person who purported to perform what was “more than a sacrifice” (atiydja
— with perhaps sarcastic overtones). Not only does this man “think himself to be
above us”, but he also would “wish to pour scorn on the ritual that is being expressed

P md na stenébhyo yé abhi drubds padé / niramino ripavé ‘nnesu jagrdbih / & devanam dhate vi vrdyo

brdi / byhaspate nd pardh samno vidub //2.23.16

B brabmadvisab 2.23.4¢; devanidab 8c; dubsimsab 1oc.
B ycd vanemanycab / nabrabma yajiid fdbag jésati té // 10.105.8bc.
/ year JYajna yanag jos 5

6 ;2 , , - 2z _ 2
% nd soma indram dsuto mamdéda / nabrabmaéno ... sutdsab 7.26.1ab.
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in action”’. The subsequent stanza asks why the god looks on while his singer and his
party are insulted and requests that a burning missile be hurled on (this) hater of
brabman.”® Could these words in some way be an anticipation of the debate between
the proponents and opponents of the ‘way of works’ of later time?

Here we are also reminded of RV 4.2.12 which incidentally contains another important
reference to the 47i. Geldner, it seems to us, is basically right in the way he renders this
stanza into German and explains its purport in the notes attached to his translation —
except for the (not insignificant) error of equating 47 with siri (a problem which we
hope to discuss at length in the pages to follow). From of old, the stanza in effect says,
the ritual fire, symbolizing the god Agni, has been entrusted to Ayu, i.e, the Vedic
priesthood. From Ayu’s dwelling, Agni could unmistakably see his intentions which
are clear by virtue of the visible rites that are done with (? hands and) feet. On the other
hand, the ari’s secret intentions the god could see only through his active
dispositions.”” The visible rites of Ayu and the hidden intentions of the a7i: this is not
an insignificant contrast when taken in conjunction with the other things that are
repeatedly said in the RV about the 477’s cultural distance from the ideals of Vedic ysi-s.

In any case, it seems clear that in the RV there already are some signs of the prevalence,
among the Aryans themselves, of religious trends that did not emphasize those aspects
of their worship that the ysi-s usually emphasized.

(4

Statements that seem to be out of step with the main Rgvedic line of thinking are
rather exceptional in the Samhita, but a few are occasionally met with, particularly in its
later portions. Such an unusual statement is found in RV 10.82. The 7th stanza of this
hymn says: “Covered in mist and prattle do the utterers of hymns wander, delighting in
(the taking of) life”"** — which, as Geldner rightly observes, is an obvious objection to
the slaughter of animals in sacrifice.

Y7 atiyajdsya yasta // dti va y6 ... manyate no / brabma va yib kriyimaéanam ninitsit / 6.52.1d 2ab.

5 kim angd nab pasyasi nidydmanan / brabmadvise tapusim hetim asya // 6.52.3¢d.

%7 (kavim sasasub kavdyd “dabdha / nidbardyanto diiryasv ayoh /) dtas tvam dysyam agna etan padbhbib
pasyer ddbbutam aryd évaih 4.2.12. On the interpretation of this stz. see Geldner’s notes to his

translation of it.

9 nibarépa pravyta jalpya ca / sutfpa ukthasisas caranti 10.82.7¢cd.
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Ritual slaughter and the offering of soma were practices that were predominantly
associated with the cult of Indra, the god of war. This is particularly well illustrated by
RV 10.27. Here the singer, in his part of a samuvdda dialogue, makes a promise to Indra
of cooking a vigorous bullock for him and pouring a sharp libation of Soma for 15
days.”* And Indra replies that he knows of no one who speaks thus after victory has
been achieved; it is on perceiving the fierce impending battle that they promise him a
pair of bulls!™* (It is interesting to note that the idea of the right offerings'* is an
important element in 10.27 as well: ritual offerings of beef and Soma in stanza 2;**

condemnatory allusion to “those without Indra, the drinkers of $yta”'%
»146 (

as opposed to
stanza 6). These
references clearly follow the same order of ideas as in 7.18 and 4.24 which we discussed

Soma, hence those who do not offer Soma, who “insult the ally

above).

It does seem then (a) that there was some criticism of the ritual slaughter of animals on
the one hand and (b) that on the other there was explicit voicing of the idea that to
obtain Indra’s aid as the god of war one necessarily had to offer Soma and the animal
sacrifice and that not merely when war was at hand. Not to do so was an insult to him
and a departure from the cult. What was deplorable was that some sought his aid while
rejecting these rites or performing them only at the sight of war (4.24 and 10.027).

(5)

Let us reflect a little more on the significance of Soma offering and Soma drinking in
the Rgvedic period — a time that was marked by the dominance of the Indra cult, by a
conscious advocacy of it by the elite of the Vedic zsi-s whose compositions have come
down to us in the RV Samhita.

W ama te tiimram vrsabbdm pacani / tivrdm sutdm pasicadasam ni sisicam // 10.027.2cd.

142

nahdm tam veda ya iti bravity / ddevayiin samdrane jaghanvan / yada “vakbyat samdrapam jghavad
/ ad idd ba me vrsabba prd bruvanti // 10.27.3.

“* Perhaps more accurately, right offerings made at the right time. That some are reminded of Indra

and think of offering him “bull-sacrifice” only when the din of war is heard is what the 7z scornfully
says in 4.24 (at 4d, sa, sb and sc) and in 8.21 (14d) and 10.27 (3d). In all six cases the temporal phrase
used is 4d it whose actual force would be best brought out if we translate it as “and only after that”.

Y timram vpsabbdm ... tivrdm sutdm of 10.27.2cd.

I 7 L. . Z
Y $rtapam anindran 10.27.6a.

Y€ ninidith sdkbayam 10.27.6¢.
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We may consider a reference like the one in 8.21 which informs us of men who
preferred sura (a strong drink other than Soma) and scoffed at Indra but who felt
impelled to seek his aid when plunged into war, like little ones longing for fatherly
support:

“Never a rich man will you find fit for alliance (with you). They, sharpened by sur4, scoff
at you. (But) when you raise the cry of war and bring (contenders) into confrontation,

then are you invoked like a father.” (8.21.14)""

Why the reference to sura?

It is extremely doubtful if the high priests of Indraism regarded sur4 as a respectable
drink or a fit substitute for Soma. It is true that RV 1.116.7 refers to the Asvins’ gift of
1000 jars of sura to the singer Kaksivant™® as if it were a valued gift'™ — but there is
some reason to think Kaksivant did not enjoy a very great respect among the
priesthood we are here thinking of. The”® Avins themselves do not originally seem to
have belonged to the circle of gods who were honoured with the Soma libation. The
Yajurveda describes them as not entitled to the Soma drink.” The later Vedic literature
preserves some valuable evidence which suggests that the followers of the Indra cult
viewed the worship of the Aévins with disfavour.™

In the later ritual of the sautramani,” sura is mingled with Soma but this very ritual
seems to reflect the original unacceptability of s#r4. In the old story connected with
this ritual, it seems that Indra appears as poisoned by Namuci (Vrtra) by means of a
mixture of Soma and sxr4. The mingled Soma could be made drinkable by means of a
vipana (“drinking separately” — dexterously extracting the desired component of the

W ndki revintam sakbyiya vindase / piyanti te surisvab / yada kypdsi nadansim sim ihasy / ad it

pitéva hityase // 8.21.14.
148

Cf. Hillebrandt, VM I pp. 244ft. esp. p. 250: sur4 as the drink of Aryans living unbrahmanistically;
and p. 253: opposition between drinkers of soma and sura. See also Vedic Index: sura.

Y Satdm kumbham asificatam siirayab 1.116.7d. However, 1.117.6 refers to the gift as satdm kumbban ...

mddbinam.
%° Cf. the statement of 1.190.5 papa ... pajrab which Geldner regards as a reference to the “Rivalitit
zwischen den Mianiden und den Pajra’s”. Pajra was “the name of the family from which Kaksivant
sprang”: Vedic Index, under Pajra (referring to r.117.10, 1.122.7-8, 1.126.4-5).

5T Advins were originally asomapa: MS IV .6.1.

% Jaim. Br. ii. 121-128. See also Vedic index under Cyavana.

153

Hillebrandt, RL p.159 f. ; Geldner on 10.131.4a ; Vedic Index, fn. 72 under Soma.
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mixture). The original sautramani was a purificatory ritual instituted in memory of
this. Therefore it was to be particularly celebrated by an enthroned king and by one
with whom the Soma drink did not agree. The whole point that emerges from this is
that although in course of time the priesthood changed its position with regard to the
ritual acceptability of sur4, originally only the Soma was regarded as fit and acceptable
and respectable for the s#ri to consume. The evidence of RV 10.89.5 is a valuable
pointer in this direction:

“Soma (is) the draught of wrath, whose first fresh drink is sharp (?), (the stuff) that shakes,
the impetuous holder of darts, prepared from pyisa. All substitute shrubs and plants
deceive not Indra hitherward.”"*

It was a part of the early Vedic ritual that both the yajamdna and the priest partook of
the sacred sap. At RV 10.167.4, (Indra as) the first s#ri speaks of coming after a
victorious contest to his (purobita) priests Visvimitra and Jamadagni and taking a
(ritual) drink of Soma'. From other references, we gather that Indra here speaks of the
typical conduct of a s77i and that the privilege of the draught extended to the yajamana
as well. Thus 9.99.3 says “We cleanse this gladdening drink of his, that which kine took

. . . . 6
into their mouths of old, and princes take it now.””

The hymn 9.98 also gives definite evidence on this point. Stanza 8 of this hymn
addresses the Soma drinkers and says that the sap is “a means to strength” and that it
“gives high renown to s#ri-s”. Stanza 10 describes the sap as being extracted in order to

be drunk by Indra as well as the “man that offers the daksina”."’

In 8.68 stanza 14 refers to princes Indrota Srutarvan and Pitakratu approaching (their

. . . . . 8
purobita) priest “in the stimulation of Soma”.”

As to priests drinking the Soma draught the RV provides ample testimony. To quote
just a few instances:

St apantamanyus trpalaprabbarma / dbinib simivai charuman pjisi / sémo visvany atasi vinani /

narvag indram pratiménani debbub // 10.89.5.

55 See n. 297 below and relevant text.

5 tim asya marjayamasi / ... ydm gava asabbir dadbib / purd nindm ca sirdyab //  9.99.3acd.

Translation quoted is Griffith’s.

%7 pantah: soma-drinkers; daksasadbanam (9.98.8b); yah sirisu sravo brbid dadbé ... (8cd); indraya ...

patave ... ndre ca ddksinavate (9.98.10ac).

58 somasya bdrsyab 8.68.14b.
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3.53.10: “Ye Kusikas, drink up the Soma’s savoury meath.”””

8.32.1: “Kanvas tell forth with song (the deeds) of Indra..., wrought in Soma’s wild
delight.”**°

8.48.3: “The Soma we have drunk, immortal have become, to the light gone, the gods
discovered.”

When we appreciate this ancient ritual significance attached to the Soma draught, by
prince and priest alike, it is easy to understand the harsh characterization by the Vedic
priests of all those who rejected the Soma rite and also who apparently took objection

. . e 6
to its use among themselves. (Cf. “drinkers of $774” in 7.18 and 10.27)."”

So he who did not conform to the Soma ritual was roundly condemned in the Rgveda
and the commonest way of doing this was to call such a person a “nonpresser”
(asunvant). The term has been coupled with others like “brabman-hating”, “not given
to generosity” and “unapproachable”, which are all words that describe those who did

not comply with the life-style favoured by the r5is.

Not to be a Soma offerer: this was a high offence in the eyes of the Vedic ysi-s. Not only
that, it was also a high offence not to be a Soma-drinker.

Thus the over-riding position of the Soma ceremonial in the early Indra cult is an
unquestionable fact. Yet signs are not wanting in the RV itself that circumstances had
tended to weaken the power of this ritual (either the presence of Aryan groups who
had adopted other practices, or the growing irrelevance of the ritualistic modes of a

159

vi pibadhvam kusikib somydm mddbu // 3 s3.10.

©° bdnva indrasya gathaya / made sémasya vocata // 8.32.1.

o dpama sémam amyta abbima aganma jyotir dvidima devin 8.48.3ab, cf. also 9.8.9 twa ..

indrapitam ... bbaksimdbi.

Geldner commenting on sytapam anindran of 10.27.6 notes the similarity of phraseology with
7.18.16ab: ardhbdm ... Sytapim. (We have noted above other points of similarity between 7.18 and
10.27). Geldner says syt here means cooked milk, as part of the Soma brew and asks whether srtapa
could mean “drinker of (only) milk” as opposed to the Soma-drinker. But clearly 577z as a constituent
of the Soma brew makes no sense in this reference to men who are anindra and who even deride the
great Indra (nid — 10.27.6¢). Falling off from Soma rites was a necessary accompaniment of going
outside Indra-worship. Hence syrapi as an epithet of the party of anindra men must mean

something more than what Geldner thinks is the case.

6 L , Lo ,
" Cf. nd sundti sémam ... and brabmadvisah: 10.160.4bd; dsusvin ... aprnatah: 6.44.1ud; dsunvantam ...

diindsam 1.176.4ab.
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militaristic cult; the two may in fact be not unrelated to each other). Thus e.g. RV
1.122.9 refers to the dishonest man who cunningly prepares the Soma sap (as thin) as
*and 2.30.7 voices the priest’s desire that he (even he!) should not tire of the

. . . 6
Soma rites: “Let it not exhaust me nor tire me. Let us not say, ‘press no Soma’.”"”

(6)

Is this situation of conflicting positions on matters of cult a characteristic of Vedic

6
WaterI

India only, or do we also have any comparable features in ancient Iran?

The question about Iran is inevitable since we know that in later times Zarathustra
denounced certain aspects of earlier Iranian religious life which cultivated the very
practices that the protagonists of the Indra cult seem at times (defensively?) to
advocate.

Let us in this connection read what R.C. Zachner says in “The Dawn and Twilight of
Zoroastrianism”:

“Yima’s crime would seem to have been not so much that he had introduced meat eating
among his people as that he had slaughtered cattle in sacrifice to the ancient gods. This
sacrifice would appear to have been associated ... with ritual intoxication ... it would seem
clear that Zoroaster is attacking a traditional cult in which a bull was slaughtered ... in
honour of the daévas: this rite was accompanied bgr another in which the juice of the
Haoma plant was extracted and ritually consumed.” ¢

Zaehner observes elsewhere in the same work:

“The Haoma cult goes back to Indo-Iranian times ... We cannot ... avoid the conclusion
that originally the Haoma rite must have been more typical of the daévas than it was of the
aburas. In all probability no clear distinction was made between the two until shortly
before the birth of the prophet ... we can only say that the Haoma cult was practised both
by the followers of the daévas and by those of the aburas at the time the prophet saw the
light of day.”*”

If this was the case, it might appear intriguing why the prophet was regarded as taking
any stand at all in regard to this cult: In answer to this Zachner continues:

4 Jjdnab ... abbidbrig apd nd ... sundty aksnayadbrik 1.122.9.

165 , - ;o I ; - £ Vs
> nd ma taman nd sraman notd tandran / nd vocama ma sunotéti sémam // 2..30.721]:).

¢ Zaehner, p-38.

7 Op. cit. pp. 88-89.
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“The daévic cult was no doubt orgiastic, violent and cruel ... Whatever Zoroaster himself
may have thought, the later tradition did not interpret his words as meaning that he
condemned anything but drunkenness in connection with the Haoma rite or that he

condemned animal sacrifices as such, but only the cruelty associated with it and the lack of

.. . 168
moderation in the use that was made of it.””

The least that the Iranian evidence boils down to is then this: that the ahuric view of
the cult tended to be less in favour of the orgiastic and more in favour of the
non-violent; the daévic tendency on the other hand was more impetuous and
aggressive: corresponding roughly to the two ends of the spectrum of religious practice
widely evident almost everywhere. In short the two cults seem to express and typify the
dichotomy of men’s attitudes: dynamic and orgiastic at times and austere and
non-violent at others. But it is impossible to speak of the two in terms of mutual
exclusion.

The similarity of the religious situation in Rgvedic India to what Zaehner surmises as
the position in pre-Zoroastrian Iran is indeed remarkable. In India, to all appearances,
the deva par excellence was Indra, while Varuna seems to have been rather more typical
of the asuric trend. But those whom the si-s would describe as “without Indra”, as
men who scoff at Indra, and as “(kings) who do not sacrifice” to the devas, nevertheless
call on his aid when face to face with war. “Insulters” call a Vi§vamitra singer an
extremist devotee of Indra, but the Vi§vamitras have obviously acknowledged the
divinity of Varuna (although they have not devoted entire hymns to eulogize him in
their mandala of the RV Sambhita). In other words, there is no question of an exclusive
asura (or Varuna) religion or of an exclusive deva (or Indra) religion in India, any more
than in Iran. It was perhaps because the early Aryans in India had to encounter stiff
and prolonged resistance to their advance in the new land that early Vedism tended to
remain an Indra-centred cult with a predilection for the “orgiastic, violent and cruel”
traits that Zachner ascribes to early daévism in Iran. And it was, we would surmise,
because of the evidence of a softer attitude emerging among some Aryans towards the
non-Aryan “resisters” (vytras), that the Indra-centred elements reviled them as if they
were also foes and aliens — thus throwing a smoke-screen through which it is rather
hard to see the outlines of the tribal and religious situation that seems to have prevailed
in early Indo-Aryan times.

168 Op. cit. pp. 89-90.
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7)

When on the subject the deva - asura distinction, a very instructive hymn of the RV is
10.124. We read it in the light of the ideas expressed by Liiders and others on Rgvedic
cosmology. The hymn appears to be in line with the late Rgvedic representation of the
celestial waters, the sources of light and fire and the heavenly Soma, as having their
abode and resting place in the highest heaven. The creative powers of the universe
according to this view have to constantly maintain these celestial waters (and all the
treasures contained therein) free from the grip of Vrtra. What is especially interesting
about RV 10.124 is that it seems to portray Vrtra as Father Asura, and to refer to his
enclosing or inclusion of Agni, Varuna and Soma within his domain. Vrtra’s
imprisonment of these powers cannot be regarded as an unusual idea in view of their
close association with the heavenly waters, but what is remarkable is the suggestion of
their asuric extraction: the hymn seems to reflect a view that there was a time when
Agni, Varuna and Soma were asuric. It says that in this condition Agni was not fit to
receive the sacrifice. Indra as the dynamic, creative force now appears and calls Agni out
of the dark, to come to the immortal, the sacrificial. Agni follows, but with an aching
conscience (“without friendliness, I leave him who was friendly ... choosing Indra, I
abandon the Father” ... 10.124.2/4). Varuna and Soma follow suit. With this the
lordship of the Asuras comes to an end. And then Indra offers Varuna co-rulership in
the new kingdom and enlists Soma’s support to kill Vrtra. The hymn ends showing the
world re-established and the waters freed. They stand away with disgust from the fallen
power (Vrtra), like tribesmen opting for a 7Zjan. (See translation of RV 10.124 attached
to the end of this chapter).

An echo of these important ideas is found in another hymn, i.e., RV 6.59. Here, stanza
1addresses Indra-Agni and declares:

“Killed are your elders (literally, fathers), the god-foes. You two, Indra, Agni are alive”™®.

Apparently, some at least among the ysi-s were keen on spreading the notion that the
chief gods had, at some point in the history of the celestial powers, rebelled against
their elders (the elders came to have the gods as foes: devasatravab) and done them to
their death — or something of that sort. Says 4.18.12, addressing Indra:

“Who has made your mother a widow? Who sought to kill you, as you were lying (still),
(or) as you were moving (about)? What god was gracious toward you when you seized the

6 £ - ) Y , P ;
7 batdso vam pitdro devdsatrava / indragni jivatho yuvam // 6.59.1cd.
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father by (his) feet and destroyed (him)?”"”°

To us these sayings appear to be informative not only on aspects of a continuing
development of religious views, but also of social institutions and practices and on the
passing of tribal authority from elderly chiefs to a ‘chosen’ (ritually installed) ruler, the
rajan, the ksatriya.

8

On the basis of what we discussed above, we may justifiably say that in Vedic worship
the shift from the asura to the deva trend seems to be reflected differently in three
detectable conditions of the cult:

a) Cult regards Indra as fit for invocation (in the way characteristically associated
with this god) in times of war, but not pre-eminently in any other sense.

b) Cult rejects orgiastic and violent traits and is sceptical about the very existence
of Indra.

¢) Cult gives unvarying emphasis to Indra and rejects asuras altogether, but
assimilates Varuna.

It would seem that what ultimately came to occupy the position of the ‘official’ cult of
the Rgvedic Aryans was a version of (c) which gave a clear and unambiguous position
to powers that at first sight might seem to be asuric in character. In other words, the
RV Samhita represents to a great extent a conscious development of a religious
viewpoint and a cult system paying due regard to a variety of preexisting aspects of a
common worship which can be subsumed in the single concept yajiia: sacrifice. In
social terms the RV reveals the participatory role of an elite priesthood consciously
advancing the thrust of an ethnic-cultural expansion, emphasizing and synthesizing the
various items of this ‘variety of aspects’ as and when that expansion required.

If the Sambhita represents the synthesizing of a variety of pre-existing aspects of a
common worship (as viewed from our distance from the document), it becomes clear
that the story of Vedic cultural and political development cannot be reconstructed as a
‘historical’ narration unless we succeed in unravelling a tangled skein: the lines of
demarcation that must have at one time existed between those various aspects of the
sacrificial cult. This is well nigh a hopeless task, but a slender prospect of arriving at

170

kds te matdram vidbdvam acakrac / chayim kds tvam ajighamsac cdrantam / ks te devd ddbi
mardikd dsid / ydt praksinab pitdram padagihya // 4.18.12.
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some reasonable hypothesis seems to exist. And that is to investigate the deva cult as
possibly enshrining a vision with implications of a distinctively political and social

kind.

RV 10.124: Appendix to Ch. IIT'"

Indra: Come to this sacrifice of ours O Agni. You will be the carrier of oblation and the
chief of ritual. Too long already have you lain in darkness (1)

Agni: Secretly departing from the adeva, as (a) deva do I come forth, the (prospect of)
immortality seeing. When I, without friendliness, leave him who was friendly, I go from
my own friendly realm for an unknown lineage. (2)

... I speak a kindly word to Father Asura: “Exclusion from the sacrifice I leave, to
participation therein.” (3)

Many a year was I active within him. (Now) choosing Indra, I abandon the Father. They,
Agni, Soma, Varuna leave. Rulership has changed. Coming, I favour it. (4)

Indra: The Asuras have lost their maya power. If you would like me, O Varuna, (then) to
the sovereignty of my kingdom come, distinguishing 77z from what is not yza. (s)

Come out, O Soma, let us two destroy Vrtra ... (6)
The kavi with his kavi-like quality has fixed his form in the sky.
Devoid of might, Varuna released the waters. (7)

They (the waters) follow his loftiest Indra-might. They linger by him, revelling in their
inherent strength. Abhorring, they stood apart from Vrtra, like folks (when) choosing the
rajan. (8)
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RV 10.124: imdm no agna tipa yajiidm ébi / ... dso havyaval utd nab puroga / jydg evd dirghdm tama
asayisthab // (1) ddevad devdb pracita githa ydn / prapdsyamano amytatvam emi / Sivam ydt santam
dsivo jahami / svat sakbyad dranim nabbim emi // (2) ... Sdmsami pitré dsuraya sévam / ayajiiiyad

yajiityam bbagam emi // (3) babvil sdma akaram antdr asminn / indram vrnandh pitdram jabami /

agnih sémo vdrunas té cyavante / paryavard rastram tad avamy ayin // (4) nirmdaya u tyé dsurd
abbuvan / tvdm ca ma varuna kamdyase / rpténa rdjann  dnptam  vividicdn / mdma
rastrasyadbipatyam ébi //(s) ... hanava vrtram niréhi soma / ... (6) kavib kavitva divi ripam asajad
/ dprabhiiti viruno nir apah syjat / ... (7) ta asya jyéstham indriyam sacante / té im 4 kseti svadbdyi
mddantih / ta im viso nd rajanam vrpana / bibbatsiivo dpa vrtrad atisthan (8).
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IV. Significance of Indra Cult: An Impetus to Power
(1)

It is but apt that this chapter should commence with some words in explanation of its
title.

The depiction of Indra in the RV has a character of its own. At the same time we have
no evidence to think that there was a distinct “Indra Religion.” The Indra cult is part of
the larger religion of the yajiia that we find depicted in all the scriptures of the Veda.
Within the confines of that larger system however, Indraism carries with it an element
of self-consciousness, certain individual features which seem to us to be deliberate and
not merely incidental or accidental. This historically interesting aspect of the Indra cult
seems to us to reflect a well-thought out response to actual earthly realities on the part
of a segment of the i elite of the Vedic age, or perhaps a response whose origins may
well go beyond the Vedic age.

A word of caution however has to be added, mainly to set the limits of the view which
we seek to expound. It is not being argued that the Vedic religiousness is merely a
response to a given challenge, that it is, so to say, a creature of circumstance. The Vedic
religiousness, as every form of human religiousness, is emphatically a more profound
phenomenon on whose nature no new opinion is here expressed. On the other hand, it
appears that the developed Indra cult is quite a distinctive phenomenon whose purpose
seems to have been to direct the energies of a culture that was nurtured on this
religiousness to a particular goal, a goal which today we would visualize as an expansion
of power. In that sense the Indra cult has distinct political overtones, though in an
idiom that may sound strange as a political expression.

)

Let us examine some prominent delineations of this trend in the hymns of the RV
Sambhita.

In the first place this kind of motivation of the cult is most often expressed
mythologically. Thus it is part of the Indra myth that he aided Manu (= the Aryan)
against the Disa, and in the contest in which he characteristically figures as the hero, he
slays an opponent who is all too obviously Dasa-like.

Before we go to examine some striking expressions of this legendary material, let us
remind ourselves that myth and legend in the Vedic system as elsewhere were never
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merely narrative in purpose. A myth or a legend about those whom one venerated and
worshipped is always a commendation of a given course of conduct and a
recommendation of it to the worshipper. In short it is an emphatic call to those of the
present age to do what the gods and heroes did of old.

In the Manu legend, Manu clearly represents the Aryan standing in opposition to the
Dasa. Let us quote some examples of this characterization.

1.130.8: Indra helped the sacrificing Aryan in battles ... .he made the dark skin subject
to Manu.”*

2.20.6/7:  (Indra) rose for Manu’s sake, carried away ... the head of Disa Aréasina; he
shatters the Dasa (strongholds) open, with the dark men in their wombs."””

8.98.6: Indra is the breaker of forts, a slayer of the Dasyu, favourer of Manu.”*

10.43.8: (Indra), who makes the waters to have an Arya lord, finds light for Manu, the
presser (of Soma), the offerer of oblations.”

What is stated here of Indra (and in numerous other passages of the same type) is said
about other gods in some other contexts, but this appears to us to be not so much a
part of the deva depiction as such, but a projection to other gods of a function that is
strictly ascribed to Indra among those Aryans in whose cult-practices Indra occupied a
paramount place.

Thus in the sixth book of the RV (ascribed to the Bharadvaja family) the gods are
characterized as “they who made Manu superior to the Disa””7 and in the tenth it is
said that the gods brought up Puriiravas in order that the Dasyu-s be destroyed.””

In the tenth book again, it is said of the divinized Soma drops that “their countenance,
shining with might, found for Manu the sun, the Aryan light”.w8 “Winning the sun”
in the RV is a characteristic term for sacrifice as well as war; and, when what is won in

7 indrab samdtsu ydjamanam aryam / pravad ... manave ... todcam kyspam arandbayat 1.130.8.

7 Girdhvé bbhuvan mdnuge ... arsasandsya ... $iro bbarad désdsya ... kysndyonib ... désir airayad vi ... -

from 2.20.6-7.

74 indro  darta puram ... hanta ddsyor manor vydhdh / 8.98.6.

7 96 arydpatnir dkynod ima apib / si sunvaté ... / avindaj jydtir manave havismate 10.43.8 bed.

6 5, L -
7" yé manum cakrir diparam ddsaya 6.21.11d.

77 tva puritravo ... ‘vardbayan dasyubdtyiya 10.95.7.

8 ;= ;- ’ - 7. Y \ ; .2
7" praisam dnikam Sdvasi davidyutad / vidat svar manave jyétir aryam // 10.43.4 cd
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the course of that is described as the Aryan light gained for Manu’s sake, the statement
simply means that Soma wins for the Aryan his light: Manu here as elsewhere in the
RV stands for the Aryan as opposed to the Disa.

In several references to Indra’s fight against the Dragon or Vrtra, the latter is depicted
as a Disa or as symbolizing Dasa power. Thus 1.32.11 says the serpent (= Vrtra) guarded
the waters and so the latter are “in Disa subjugation”; Indra slays Vrtra and uncovers
the waterhole.”” In this context, as Siyana the commentator observes, it is Vrtra that is
depicted as the Dasa. Our point is that such a depiction is extraordinarily meaningful.

Indra is said to have been born to slay Vrtra™: this notion illumines the context of

such a saying as the following: “At his very birth, he conquered all the waters that were
- . . 8 o . -

under Disa subjection”.”” Here too it is all too clear that Vrtra = Dasa.

Another of the famous exploits of Indra is his subjugation of Susna. It is important to
note that in many references to this myth Susna is described in identical terms as are
applied to the Disa-Dasyu. Thus Susna is the Disa for whom Indra “will make the
earth a pillow”lsz; he is the Dasyu “full of evil power” and “devoid of the sacred

8 . 8
word”", “the Dasyu” on whom Indra’s bolt is to be hurled,™* “
»185

who does not practise
sacrificial rites and is devoted to other practices.

Elsewhere, Susna as well as his supporters are characterized as Dasyu-s (pluml).186 They
are further described approximately as “Dasyu-s of improper speech, that are not in
7 a typical
description of the Dasyu-s as the characteristic cult-opponents of the Vedic Aryans.

possession of (the sacred) word” (andaso dasyin mydbravicab)

(ands — occuring only here is analysed by Sayana as an-ds, lit. “mouthless”, which

77 déasapatnir dhigopa atisthan / ... apab ... / ... apam bilam ... / vrtram jaghanvam dpa tad vavéra //

1.32.11. Cf. with this the co-occurence of Susna, Pipru, Sambara and Vrtra as in 1.103.8: $ispam piprum
kityavam vrtrdm indra / yadavadbir vi prirab sambarasya /.

® jayatha ... vrtrabdtyiya 8.89.5ab = 1.51.6 (see n. 207 below).

ydt ... ajdnisthab ... / visva apd ajayad désdpatnib // 5.30.5 (CE. tvdm apd ajayo désdpatnih 8.96.18d).
ksam dasayopabdrbanim kab 1.174.7b. See Geldner’s comments on 1.174.07ab.

mayavan dbrabma ddsynr // 4.16.9d. See Geldner on 4.16.9.

Stisne ... / vdjram jaghantha ddsyavi / 8.06.14ab.

akarmd ddsyur ... (amantiir) anydvratap ... 10.22.8ab. See Geldner on 10.22.7-10.

ddsytin: 4.16.12¢, 5.29.10¢, 5.31.7d.

5.29.10cd.



78 Palihawadana: The Indra Cult as Ideology — Part 1

Geldner would render as approximating to dumb. To us it appears surprisingly close to
abrabman, avicab and amantu appearing at 4.16.9, 4.25.6 and 10.22.8 respectively).

Susna’s hideouts again are referred to exactly in the same terms as are the strongholds of
the Dasyu-s (fortifications, forts etc.),188 and Susna is characteristically mentioned
alongside such well-known Disa chiefs whom Indra is said to have slain as Sambara,
Pipru and Tlibisa."*?

In statements such as these which refer to legendary figures like Manu, Vrtra and
Susna, Indra is depicted as the real maker of Disa defeat (or the defeat of the Dasa-like).
But the notion of Indra’s initiative in subjugating Disa power and extending Arya
sovereignty also finds numerous other expressions, in which he is the bringer of Aryan
triumph and the model for the Aryan warlords to emulate.

3)

An interesting idea expressed in the hymns to Indra is that it is he who personally leads
(or should lead) the fighting hosts of the Aryan chiefs. He “leads troops and stands at
the head of the heroic men”;"”” he is “the wide shield and the pioneer fighter””" and the
one that will “stand at the forefront.”"”* “In his command are the horses and cattle, the

mobile groups and all the cars.”™’

This last quotation seems to refer to the separate constituents involved in early Aryan
fighting. It reminds us of RV 1.100.10a which describes Indra as gaining triumph by
means of grama-s (= mobile hosts) and (battle-)cars.”* Wilhelm Rau has clearly shown
the significance of the reference to ‘mobile groups’ or grama-s in the later Vedic texts.”
As in those texts, here too grama-s certainly do not mean “villages” (the standard

88 i . 2 i , ; » / 2 £
" e.g. sdspasya dymbitah 1.0s51.11d; Sispasya prirab 4.30.3a¢; vyndk ... Sispam indrab puram cyantniya

Saydthaya ... 6.18.08cd.

0 Cf. e.g. 1.33.12 (Ilibisa and Sambara) 1.101.02 (Sambara, Pipru and Susna); 1.103.08 (Sus., Pip. and

Samb.); 2.14.5 (Sus. and Pip.); 2.19.6 (Sus., Kuyava, Samb.); 6.18.08 (Sus., Pip., Samb.).

190

Cf.7.20.5¢: prd yab sendanir ddba nybbyo asti /

' tvdm vdrmasi saprdthab / puroyodhds ca vrtraban / 7.31.6ab.

192,

sd no vajesv ... purasthata / maghava vrtraha bhuvat // 8.46.13.
P ydsyasvasab pradisi ydsya gavo / ydsya grama ydsya visve rdthasab / 2.12.7ab.

Ot sd gramebhib sdnita sd rathebbir 1.100.10a.

> Rau 36 (pp. st ff.).
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meaning in Classical Sanskrit). Another clear example is RV 3.33 which refers to the

Bharata hordes crossing the Vipas and Sutudri as “a grama looking out for cattle”.”°

In
the light of what Rau has said, we assume that here a whole tribe was on the move and
in this mobile state they were liable to come into conflict with others whom they met
and whose goods they would attempt forcibly to take. Our interpretation of the

condition of the Bharata-s as reflected in RV 3.33 was based on this assumption (above,
ChIlLre).

It is interesting to note that another word by which the “commoners” of such a group

were indicated is sajatah. They would form the bulk of the fighters of the tribe.””

It is in the strident call to the sajata-s to “be heroes in the style of Indra” found in RV
10.103 that one can perhaps find the best example of the ysi-s depicting Indra with what
can be regarded as deliberate “political-militaristic motivation”. The song addresses
Brhaspati and Indra first and then these “kinsmen of the clan” (= sajatab, following the
etymology of the word; in reality it meant “commoners”). We quote the relevant part
of this battle-song:

“Brhaspati, fly round with your car, killing the raksas, driving foes away, breaking up
armies, crushing, winning through battle. Be the helper of our cars. Indra — to be known
through strength, hero pre-eminent, powerful, triumphant, exercising might, above every
hero, above every fighter, born in might — mount the winning car, finding cows! Him,
cleaving cow-pens open, finding cattle with bolt in arm, winning the race and rushing
forth with vigour — be heroes like him, O kinsmen of the clan! Hold fast to him, O
comrades! Plunging with prowess into cowpens, Indra the uncompromising hero, of
wrath hundredfold, subduer of troops, hard to be fought with — may he in battles be our
aid!”"*

And it is worthy of note that here Indra in person is called upon to mount the battle
cars of these troops as they set out in their campaigns for booty and for power.

196 , 2
gavydn gramab 3.33.11.

7 Rau 37 (p.54f).

" 10.103.4- 7 b%lmxpate pdri diyd rdthena / mk:o/oémz’trdm apﬂbédbamdnﬂb / pmbhaﬁﬁin $énap

sdbasvin vaji sabamana ugrdh / abbiviro abbisatva saboja / jattram indra rdtham a rz:rlm govzt v
gotrabbidam govidam vdjrababum / jiyantam dima pramypdntam djasa / imdm sajata dnu
virayadbvam / indram sakhayo dnu sam rabbadbvam // abbi gotrani sibasi gabamano / ‘dayé
virdh satdmanyur indrab / duscyavandh prtandsal ayudhbyo / smakam séna avatu prd yutsi //.
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The image of Indra’s physical ‘participation’ in the martial undertakings of the Aryan
warlord is conceived of in many ways. The feeling of Indra’s divine alliance with him is
often expressed by words like yuj- and sakbya (“participation, comradeship”).
“Through alliance with India we shall crush the foe” (7.48.2).”” “For alliance” the
priests would invoke Indra (r.101.1-7).”°” As Schmidt observes, “Indra and his comrades

in war are friends >

(4

What all this amounts to obviously is this: that in vanquishing the Dasa-s and other
resisters (vytra-s) the Aryan warlords execute Indra’s work. In other words, the si-s
represent the sz7i (= the Aryan hero) as the instrument of Indra’s divine might.

In fact this is quite explicitly stated. Thus in one instance, whose background is clearly
an impending raid or contest or military engagement, it is hoped that Indra “would
win the sun by means of our heroes”*”*. “Win the sun” would no doubt sound queer
to modern ears. It certainly is an unusual way of expressing the idea of gaining victory.
In the Rgvedic setting, it emphasizes the ritual significance of war. Indra triumphs over
the Dasa-like Vrtra and ensures the freedom of the heavenly waters and the powers of
light: so his triumph is a winning of those waters and the sun. On earth the warlord’s
triumph over his foes is not only a ritual re-enactment of Indra’s feat, it is actually a
performance of one of his tasks.

A later stanza of the hymn from which we quoted the above line makes it clear that
Indra’s ‘winning the sun’ there means an earthly triumph: Indra

“shall slay the Dasyu-s and the Simyu-s and with spear stretch them upon the earth. With

his fair(-skinned) companions, he shall win the land, shall win the sun and win the

20
waters”.””

" indrena yuja tarusema vrtrdm 7.48.2d. Note the word vytrdm which probably might have been

better translated as “resister”.

200

(mariitvantam) sakbyaya (bavamabe): the refrain in r.1011-7.

Schmidt, p. 148.

** asmakebhir nyfbbib siryam sanat 1.100.6.

P ddsyan chimyims ca ... / hatva prthivyam sdrva ni barbit / sanat ksétram sdakbibbib svitnyébbib /

sdnat sitryam sanad apah suvdjrab // 1.100.18. Cf. also 1.100.6cd: May Indra be this day our succour:
asminn dhan ... no bbavatv indra iti.
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The same idea one finds expressed elsewhere too. Thus

“through fighters and heroes of ours”*** Indra will achieve his heroic deeds, “through our

men win the sun”.”” “His sovereign might would he extend; through kings he slays the

foes”.>°

Indra thus is the real dasyu-han (“killer of Dasyu-s”) and “it is for the killing of them
that he is born”.**” He subjugates them that have deviated from (Aryan) vows and

9208

crushes opponents “through the agency of followers

In one interesting stanza Indra is depicted as claiming credit for a victory which
elsewhere is simply stated to be the triumph of a Bharata prince: “I have invigorated
Atithigva for the benefit of the Gungu-s. I stablished (that) slayer of foes among (his)
people — their strength as it were — as I spread (my?) fame on the occasion of the

killing of Parnaya, or in the great battle, the destruction of Karafija”.**”

(5)

If the earthly warrior’s battle is a re-enactment of the heavenly contest of Indra, we
should expect to see a similarity of depiction of the two. This is indeed the case.

The classic battles of Indra in heaven are those against Vrtra and Vala. It has been
shown that vrtram (neuter) means “resistance” or “obstruction”.* “Vrtra is the arch
demon of the RV and he and his cohorts represent evil”;”" he is the very opposite of the
divine and it is Indra’s task to resist the emergence of his power. “When the adeva
(“anti-god” =Vrtra) raised himself above the gods, then did they choose Indra, in (the

»2I%

contest of) winning the sun.

*** 2.30.10: See n. 269 below.

¥ 8.15.12: See n. 268 below.

206

fipa ksatram prricitd banti rajabbir / 1.40.8a.

207

8.89.5 (see n. 180 above); dasyubdtyaya jajiise: 1.051.6. Indra is dasyuban at 1.100.12, 1.103.04, 6.45.24,
8.76.11, 8.77.3 etc.

o8 randhdyann dpavratan abbitbhir ... snathdyann (dnabbuvab) 1.51.9ab.

7 abdm guigibhyo atithigudm iskaram / isam nd vrtratiram viksi dbarayam / ydt parnayaghnd utd
va karaijahé / praham mahé vrtrabitye dsusravi // 10.48.8.

Benveniste and Renou, p.6.

W. Norman Brown, Mythology of India, in Kramer, p. 282.

ddevo ydd abby aiihista devan svarsata vrnata indram dtra // 6.17.8cd.
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The two (Indra and Vrtra) then are locked in contest to win this treasure, the sun.
(Often the object is represented as the sun and/or the waters. The sun is in any case
involved, as the heavenly waters are said to contain the sun.) “As long as Vrtra ruled,
the world was dark, and it was Indra’s triumph that brought the light.”213 And the
objective is the same in the Vala myth, which has been shown to be a priestly version of
the more popular Vrtra myth.

“The two myths bear features so similar to each other ... that the singers occasionally mix
up the two.”™

The cosmological meanings attached to these myths have been well explained by
Liders in his monumental work on Varuna. Says he:

“For the Vedic Indians, or at least the Vedic poets, the point of issue of rain is not the
cloud ... in the aerial spaces, but the flood of waters in the heavens ..."” which (flood) is
more often called the samudra™... It is from the heavens the gods send rain”’. The
heavenly sea in which are found the waters, Soma and the celestial luminaries is enclosed in
arock, a stony container. So Indra in the Vrtra myth always struggles against ‘the rock’. It
is the stony enclosure of heavenly waters that Vrtra has devoured. The very same rock is
the Vala out of which the dawns are released ...”"" Several times the waters are called
svarvatib, “consisting of the sun”. Everywhere the reference is to the winning of these
waters ... The svarvati waters are everywhere the waters in which the sun sojourns and
whose winning is striven for even by human beings, because in the last analysis the rain

. 21
issues out of them.”*"”

The goal of Indra’s contests, an enclosure full of valued objects guarded by a hostile
power, is the exact likeness of the target of a Vedic warlord’s attack: the enclosure of
cows and horses™” in the protection of another chief and his men. (Instructive in this

"3 Geldner, note on 1.51.4d.

214

Liders, p.193.
Luders, p.u6.

¢ 1 iders, p-u8.

217

Luders, p.u8.

218

Luders, p. 174.

219

Luders, p. 295.

Cf. e.g., 8.32.5: (addressing Indra) gor dsvasya vi vrajam / ... piiram ni ... darsasi // “You will break
open, like a fortress, the cattle-and -horse enclosure™; 3.43.7d: dpa gotra vavdrtha; 4.20.8c: vrajim
apavartsi gonam; 6.45.24: vrajdm gémantam ... apa ... varat; With these may be compared 6.66.8;
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regard is Rau’s disclosure of how a Vedic grama encamped when it reached a hospitable
area: the tents pitched round a central enclosure giving it protection all round. They
would live there as long as the district provided grass and water for the animals.)™

As the goal, so the mode of setting about the onslaught. Indra goes to war secure in the
knowledge that he as a warrior is not a solitary force. His might is his leadership, but
such a struggle essentially requires the cooperation of other forces:** the spiritual
power which the (heavenly) zsi-s and Brhaspati, their chief, represent, as well as the
sheer physical force which the common fighters (i.e in this case the Maruts) bring. It is
with such co-operation of forces that Indra triumphs.

It is with the aid of sacred power that Indra breaks up the Vala rock (2.24.3);"* the
Angiras (representing priestly power) help him with sacred songs, with their (mighty)
“roar” (1.71.2),”* the Usij-s with ritual and incantation (2.21.5).”* It is with Brhaspati as
ally that Indra overpowers the “godless tribes” that come up against him (8.96.15)*° —
where clearly Indra represents the r4jan and Brhaspati the purobita, the priestly
counsellor and strategist.”” And, more emphatically,

“it is the sacrifice that protects Indra’s thunderbolt in the destruction of the dragon”
8
(3.32.12).”"

This last sentence needs to be emphasized. Indra as the chief in the celestial war needs
the sacrifice, needs his purobita and his priests. And the celestial priests obtain their
ritual rewards no less than the terrestrial. The Usij-s obtain “treasures and cows” under
Indra (2.21.5).”” It is when (Brhaspati) the divine purobita carries away the booty that

said of s#ri aided by Maruts: s4 vrajdm ddrta.
Rau, 36 (p.54).
Cf. 2215, 3.34.4, etc...: USij-s render priestly aid to Indra; 1.71.2, 1.62.5: The Angiras aid Indra;

2.24.3/9, 6.73.3, 10.67.5, 10.68.9: Brhaspati plays a major role in Indra’s triumphs. See also note 227
below. 3.47.4, 5.30.6: Maruts help Indra; 6.20.2: Visnu allies himself with Indra.

043¢ dbbinad brdbmand valim.

24 wkthaib... rdvena 1.71.2.

5 5.21.5: See n. 279 below.

6 ., - L, - , S = ., -
“ viso ddevir abby dcdrantir / byhaspdtina yujéndrab sasabe // 8.96.15cd.
7 Brhaspati as Indra’s purobita accompanies him to war: Geldner, in note to 10.103.4.
8 - . g
33212 yajiids te vdjram abibdtya avat.

9 5.21.5: See n. 279 below.
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230

Indra’s victory is complete and the sun is able to shine (2.24.9).”" So Indra’s functions

are to be “the slayer of Vrtra, the winner of booty and the giver of gifts”, in that order
231

(4.17.8).

The whole position is neatly expressed in one memorable stanza:

“The chief of vipra-s (i.e. Brhaspati), came offering his alliance. The rock yielded in
ripeness its ‘foetus’ to the great actor (i.e. Indra). The youthful hero won, with the young
(warriors’) aid, demonstrating the quality of his leadership (or of his generosity).
Forthwith the Angiras became the singer of praise.” (3.31.7)"

Here the god’s mythical act is an exact replica of the tribal warlord’s conquest of booty
with a purobita’s ritual aid, and the common warriors’ physical aid. And the act is
rounded off with the chief’s show of liberality and the priests’ celebration in song of
the warlord's might and munificence (dana-stuti).

In passing we must not fail to notice the extremely significant stress that we find laid
here on Indra’s youthfulness. That emphasis can also be detected elsewhere, as for
example at 4.19.2 which says that as Indra assumed control (in anticipation of the war
with Vrtra), the other gods fell back “like old men”.””” We must bear in mind the
possibility that Indra's protegés (: the szri-s), like Indra himself, may be youthful heroes
contrasted with old tribal chiefs.

(6)

Let us now turn our attention to another fact of the nature of the depiction of Indra in
the RV Samhita which we discussed above. This is the fact that most of the time the
opponent that Indra is beseeched to fight against, or is indicated to be fighting against,
is portrayed as a “cultural alien”. Hence these opponents are quite often characterized
as “godless”, “not sacrificing”, “not pressing Soma”, “not being liberal” and so forth;
and in contrast those who receive his support are portrayed as devout sacrificers and

offerers of the Soma libation. The alienness of the opponent is somehow or other

230

sd purdhitab ... yad vajam bhdrate ... ad it siiryas tapati 2.24.9.

P bdnta ... vrtrdm sanita ... vajam data maghani 4.17.8.

232

dgachad n vipratamah sakbiyinn / dsidayat sukite garbbam ddrib / sasana mdryo yivabhir
makbasydnn / dthabbavad drigirab sadyd drcan // 3.31.7.

3 dvasyjanta jivrayo nd devd 4.19.2a. — Indra as a youth also at 1.11.4a, 2.20.3a, 3.46.1b, 6.45.1¢, 7.20.1¢,

8.21.2b, 8.45.1-3¢, 8.46.7a etc. (In these references as yuvan). Indra’s associates, the Maruts, as a ysiva
gandh at 1.87.4a, 5.6113 etc.
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stressed, positively with (the above or other similar) offending epithets or negatively by
instantly underlining the s#ri-s’ own devotion to the Indra and Soma cults.

Such statements are extremely numerous:

“He forcibly collects the Panis’s (means of) sustenance, that he may plunder it, and he
bestows splendid treasure upon the worshipper.”** The Pani is “the rich irreverent man
who makes no offerings” to Indra, “who neglects the practice of generosity”.235 “With the
Pani who presses no Soma Indra makes no alliance. He takes away his property and strikes
him nude. Solely for the presser of Soma is he available, for him who cooks offerings (to
him)”.*** “He is (the gatherer) of the property of the irreverent (man), and the giver of
wealth to him who makes a splendid libation of Soma.”**’

So goes the strident call to Indra in the RV hymns.

“Destroy the non-pressers and root out the non-givers!” *** «Strike him at once, (him) who
presses no Soma, the unapproachable one that is not to you a pleasure; and on us bestow
his wealth!”.”” “Be a refuge to the generous donors ... when you put the overbearing ones
to rout. May we divide (among us) the wealth of him who is slain by you. Bring us the
property of the unapproachable one! ”**°

Clearly thus

“he who honours the gods shall prevail over the godless; he who is zealous shall battle
(even) him that is hard to subdue. The sacrificer shall appropriate the non-sacrificer’s
sustenance.”” And Indra, “like a bold plunderer on the highways, goes deliberately
distributing the property of the man who sacrifices not.”***

P sdm im panér ajati bhdjanam musé / vi dasiise bhajati sindram vdsu / 5.34.7ab.

5 yds te revam ddasurib / pramamdrsa maghdttaye / 8.45.15ab.

236

@

nd revdta panind sakbydm indrd / sunvata ... sam grnite / dsya védab khiddti banti nagnam / vi
siisvaye paktdye kévalo bhir // 4.25.7.

7 dddsuso gdyasya / prayantisi sisvitariya védab // 7.19.01cd.

¥ Jjaby dsusvin prd vrbaprnatab // 6.44.ud.

7 1.176.4; see n. 413 below.

“ bhdva vdritham ... maghdnam / ydt samdjasi Sardbatab / v tvabatasya védanam bbajemaby i

diindso bhard gayam // 7.32.7.
" devaydnn {d ddevayantam abby asat / supravir id vanavat pytsi dustdram ydjvéd dyajyor vi bhajiti
bhdjanam // 2.26.1bcd.

“* yd adytya paripanthiva Sitré *yajvano vibhdjann éti védah / 1.103.6¢d.



86 Palihawadana: The Indra Cult as Ideology — Part 1

And if Indra himself is not always the actual killer of all such cult opponents, he is at
least to invigorate his devotees to perform that task themselves:

“Stimulate the generous patrons in the conquest of foes (v77a-s), (patrons) who offer gifts

that please!”*¥

It seems reasonable to conclude that in the usage of vytra in such contexts as this, it
means not merely “enemy” but essentially also “cult opponent”. The noteworthy
statement that Indra with heroes destroys these resisters in (i.e. through) the sacrifice
(7.19.04)"** suggests that the vyr7a-s are of necessity inimical to the sacrificial system, or,
more accurately, to the particular development of that system as the Indra cult.

7)

Indra’s function as the symbol most characteristically invoked for promoting Aryan
aggrandizement at the expense of the Dasyus is sometimes pithily expressed in the form
of a straightforward request to him, as for example in RV 1.103.3cd:

“Throw (your) missile on the Dasyu, augment Aryan authority and glory!”.”*

That Indra was the god to whom it was most apt to make such a request is the best
evidence for this chapter’s theme: the cult of Indra signifies an impetus to power.
Depicting the siri-s as the instrument of Indra‘s might, as they whom the divine
warrior in person aids, the ysi-s surely have attempted to represent Aryan expansion as a
divine mission, as a religious undertaking. This is clearly an attempt to provide what
must be called an ideological basis for Aryan expansion: and of course it was the only
ideological basis possible in terms of the thinking of those times.

It would indeed be hard to find a cult more closely oriented to the aggrandizement of
temporal power than is the Vedic Indra cult. Yet in fairness to the zsi-s we must
emphasize that it was for them a genuinely divine imperative that the power of the
devotees of Indra must assert itself and not go under Dasyu onslaught or be debased by
adulteration with other cults.

(8)

Before we conclude this chapter we must also pay attention to a significant statement

Y maghdénab sma vytrabdtyesu codaya / yé dddati priya vdsu / 7.32.15ab.

* todm nibbir ... devdvitan / bbirini vytrd ... hamsi / 7.19.4ab.

B ddsyave betim asyaryam siho vardbayai dyumndm ... // 1.103. 3¢d.
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often made about Indra in the RV — a statement which seems to us to be revelatory in
regard to the shift of authoritative power in the Vedic tribes. The statement in
question, worded in diverse ways, is to the effect that Indra’s supremacy among the
gods is the result of a deliberate transfer of sovereignty or lordship or power or might
to him by the other gods when they were confronted by a ‘military situation’ i.e. when
they had to fight against the Dragon or Vrtra. It is said that he was accepted as their
head by the other gods, that the right to the Soma draught was conceded to him or the
vajra was committed to his ha161ds. The vajra was the “most essential symbol of
» 24

kingship and delegated power”.
Let us briefly note some instances of this noteworthy idea:

ksatra conceded to Indra: 4.17.1; 7.21.7; 6.25.8 (The last says that it was absolute power that
was granted to Indra). 4.19.1 and 6.25.8 say that this was when the gods had to destroy
Vrera.™"

asurya conceded: 6.20.2, 7.21.7. cf. also 6.36.1. According to the last two, as Indra bore this
power among the gods, he became the distributor of booty.***

virya / tavasya conceded: 1.80.7; 2.20.8; 3.31.13 (Dhisana ordained him to pierce him who

waxed strong, and all powers were conceded to him.)™*’

Indra placed at head of gods: 1.131.1; 6.17.8 (in order to fight, when the adeva raised himself
above the deva-s) 8.12.22/25 (to kill Vrtra, in the battle)”*

Indra chosen as sole chief: 4.19.1 (All gods ... chose solely the exalted Indra ... in the killing
of Vrtra.)™'

246
4 Coomaraswamy p.3.

7 tubbyam .. dnu ksatrdm ... manyata 4.17.3; devds cit te asuryaya piarvé / ‘nu ksatraya mamire
yar A ) 7 yay satray

sdbamsi 7.21.73b; dnu te dayi mabd indriyaya / satrd te visvam dnu vrtrabdtye / dnu ksatrdm dnu
sdho yajatréndra devébbir dnu te nysihye // 6.25.8; tvam devisab ékam id vrnate vrtrabdtye //
4.19.L

tiibhyam dnu ... asuryam devébbir dbayi visvam ... yad vrtram ban 6.20.2; vajanam abbavo vibbakta
ydd devésu dbardyatha asuryam // 6.36.1; indro maghéani dayate visahya / 7.21.7¢.

248

2 tibhyam ... anuttam ... viryam / 1.80.7; tdsmai tavasyam dnu dayi ... devébbir 2.20.8; visva indraya

tdvisir dnuttab // 3.31L13.

250

indram visve ... devdso dadbire purdh 1.1311; visve purdh ... deva / ékam tavdsam dadbire bhariya /
ddevo ydd abby atibista devan / ... vynata indram dtra // 6.17.8; indram vrtrdya bantave 8.12.22a.

' Seen.247 above.
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Right to Soma conceded: 5.29.5™
vajra entrusted to Indra: 2.11.4; 2.20.8; 10.52.5 ™

In the last mentioned reference, Agni as the divine vispati and purobita declares:“1 have
placed the vajra in Indra’s hands. Now shall he win these battles at all”. So this is a
depiction and an exaltation of the (ritual) confirmation by the priestly class of the
warlord’s right to head people, over and above other (tribal) authorities: a concept of
conferred power as opposed to other forms of authority.

252

tiibhyam deva dnu visve adadub somapéyam / 5.29.5.

=3 vdjram babvér dddbanab 2.11.4b; asya vdjram babvir dbir 2.20.8; i babvér vdjram indrasya

dbeyam / dthema visvab pytana jayati // 10.52.5¢d.
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V. Indra Cult (Contd.): Links Forged Between Priest and
Prince

(1)

In classical India the Brahmanical counsellor of the king (i.e., the purohita) was the
most influential minister in his employ. The institution has its roots in Rgvedic times.
So intimate was the relationship between the brabman and the r4jan that it has been
compared to the ‘marriage bond”.***

If we go by the genealogical evidence of the RV, the first purobitas who assisted the
rajan-s in battles should have been those of the Bharadvaja stock, (6.27 and 6.47) and
in one of the hymns of the family book of the Bharadvaja-s the praises are sung of “our
manly siri-s who have placed us ahead (of themselves)”.”” The other celebrated
purobiti service in war in the RV was that of Vasistha to Sudis (7.18, 7.33, 7.83).

In other contests too, the priest who aided the s#7i (a term for the secular lord that
pre-eminently reflects priestly admiration and intimacy) had undoubtedly a
purobita-like function. The theory of the fundamental need of a purobita to a rajan is
lucidly expressed already in the RV. Thus

4.50.8 says: “The king under whom the brabman has precedence — he dwells, in peace
and comfort in his house; to him for ever holy food flows freely and to him do people in
free will pay homage.”256

As usual this is a reflection in embryonis of the overall (political) structure that was
eventually to emerge in Aryan India. The classic strategem of the brabman class to
make the limbs of that structure cohere with mandatory effectiveness was to portray its
celestial parallel with vivid emphasis.

We saw how Indra’s wars had all the common aspects of a 7zjan’s military encounters.
One of these aspects was Indra’s indebtedness to the celestial counterpart of the 51 —
now Brahaspati, now Agni, now the Angiras. The whole position is forcefully stated at
RV 8.100.1 where Agni as priest says to Indra:

»* Heesterman, p. 56. Cf. also op. cit., p. 75 f. and Gonda, Numen, 3. 2 pp. 150 ff.
5 6.25.7¢d: See n. 307 below.

6 ;7 P . , . ; , — = . ., 2 ; Y , 2
P° sd it kseti sudbita dkasi své / tasma ila pinvate visvadanim / tdsmai visab svayim evi namante /

ydsmin brabma rajani pitrva éti // 4.50.8.
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“I in person go before thee ... and if thou givest me (my) share, then shalt thou through

me perform heroic deeds”.”’

And we have already referred to 10.052.5 where again Agni says, in a succinct statement
of the link that was desired to be forged between these two groups of the Vedic elite: “I
have placed the vajra in Indra’s hands. Now shall he win these battles all1”>®

)

The intimacy of the szri-s and the priests is indeed remarkable. Let us consider, for
example, such statements as the following:

Mighty beings who give us the sun

— with cattle, horses, wealth and gold —

Ever may the s#ri-s win in wars, O Indra, Vayu,
with fast steeds and with heroic sons! (7.90.6)™’

Or the following:

Bring, O Usas, generous one,
brilliance and lofty fame,

for them who made us share
their gifts of horses, cows
— the sizri-s (here). (5.79.7)**°

At once we see the earnest wish of the priest to foster the success of the sizri-s; and we
see that the s#7i is clearly the priest’s benefactor.

And how does the siri profit from this relationship? Let us look at the text for the
answer:

Augment their living treasure, nutriment,
O Agni, of our szri-s here!
Through song have they, the heroic men

*7 aydm ta emi tanva purdstid / ... mabyam didbaro bhagim / indrad in mdya kynavo viryani //

8.100.1 (Translation after Coomaraswamy).

% See n. 253 above.

2 ilandso yé dddbate svar no / gdbbir dsvebbir visubbir biranyaib / indravayi sirdyo visvam ayur /
Y no / g nyau, Ly % )

drvadbhir viraih pfrandsu sabyub // 7.90.6.
tébhyo dynwmndm brhdd ydsa / tiso maghony 4 vaba / yé no radbamsy dsvya / gavya bhdjanta
siirdyab ... // 5.79.7 (Almost the same notion in 5.79.6).
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come by their bounteous wealth. (5.10.3)26I

Thus they do not triumph singly: for this they need the singer’s song, the priest’s ritual
act. Their victories are really shared achievements.

Come now to us, O Agni,

praised, do bring us treasured gift.

We here, and the sari-s,

together we’d good luck gain.

So be with us in contests — that we may thrive! (5.16.5)*"

So the priests and the s#7i are comrades in war and contest:

We (here) and you, the sari-s,

as comrades let us win

that fore-effulgent (wealth),

which brings a chariot-load of gain,
a houseful of gain! (9.98.12)*”

Itis in one single achievement that the two parties win their hearts’ desire:

To the siri-s immortal fame and wellbeing,
and to us — winnings rich with cattle! (7.81.6)**

On occasion the singer seems to betray a different inner sentiment, that he really is the
dominant actor, that it is his rivals that the prince has to subjugate, as though the whole
exercise is for his sake (and won through his intervention):

We with our heroic lords
shall dare our challengers,

vanquish our assailants! (8.40.7)265

201 tvdm no agna esam / gdyam pustim ca vardbaya / yé stémebhib prd sirdyo / ndro maghany anasih
// 5.10.3.

nit na éhi varyam / dgne grnand i bhara / yé vayam yé ca siirdyab / svasti dbimabe sdco / taidbi
prisii no vrdhé // 5.16.5.

262

6 , - , -, , i ;2 <. ; <.
3 tdm sakbayab puroriicam / yiydm vaydm ca sirdyab / asyima vajagandbyam / sanéma vajapastyam

/7 9.98.12. Cf. also 6.44.18: “Provide us in these battles with great free space, a handsome path: and
make the s#ri-s a party to the winning of waters” dsi smd nab ... prtsv / asmdabbyam mdbi vdrivah
sugdm kab / apam ... jesé ... sirin kynubi sma no ardhdm //.

264 Srdvab siribhyo amgtam vasutvandm / vajam asmabhbyam gématah / 7.81.6ab.

5 gsmakebbir nfbbir vaydm / sasabyama prtanyatd / vanuyama vanusyatah ... / 8.40.7cde.
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Naturally the poets’ words reveal that they regard the s#ri-s’ triumph not only as a
means for their own welfare, but also as an achievement of power over men and over
tribes:

O Agni, well invited, dear be to you the szri-s
— who dominate men —
and many a cow-pen have they given
| 266
— the generous ones! (7.16.7)

One may detect the same idea in such a verse as the following:

Even the tribe that thinks

itself as blessed with power,
deliver even that tribe

to these heroic men

among whom I'am,

O wielder of the bolt! (6.19.12)*

The s#ri-s’search for power and wealth aided by the priests is well expressed when the
singers implore the war-god to “win the sun by means of our heroic men”:

When, Indra, each after his thoughts
men diversely seek your aid,
then win the sun

here with oxr heroic men! (8.15.12)*"*
And again the same idea in the following lines:

With our valiant heroes, Hero great,
achieve those heroic tasks that are thine to be done! (2.30.10

3)

Let us inquire briefly into some of the qualities of the sz, the prince that the RV

)169

66 ; - , 2 - 2 ; ;- cao - , -

% tvé agne svabuta / priyasab santu siirdyab / yantiro yé maghdvano jananam / irvan ddyanta génam
7.16.7.

6 ., T _ o S,

7 jdnam vajrin mabi cin manyaméanam / ebhyd nfbhyo randbaya yésv dsmi / 6.19.12ab.

68 ;7. ) - 2 g, — 2 . 111 s = . «

" ydd indra manmasds tva / nani havanta itdye / asmakebhir njbbir / dtra svar jaya // 8.1s.12. “Sun”
and “wealth” are associated notions, as e.g., at 5.79.8: utd no gématir isa / i vaba .. / sakdm siryasya
rasmibhib ...

6 2z . , g s- ;2 . _ L P ; .
7 asmakebhib sitvabhib sira Sirair / virya kydbi yani te kdrtvani 2.30.10ab.
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idealizes. We may see these qualities mentioned in the verses which speak of the ideal
prince as a gift of the gods. Such an instance is RV 5.06.2-3:

As excellent who is praised — thatis Agni —
around him the cows gather,

around him the swift-running steeds,
around him the s#ri-s, nobly born ...

A victor Agni grants the tribe ...

dextrous for winning wealth ...

For choice treasure he gladly runs ...”°

“The nobles gather round Agni”: so though the prince is above all a warrior, eager for
any opportunity to capture booty, that is but one of his many desirable qualities.

Says 6.14.4: “Agni grants a hero, lord of the sadas, one who wins waters, who withstands
attack triumphantly and in whose sight foes tremble with fear for his might”: A military

hero, violent in his very looks, and also a satpati (“lord of the sadas”).””

This last description calls for some comments.
Satpati occurs many times, as for instance at

5.25.6: “Agni grants a lord of the sadas, who by war gains triumph through his men; Agni
a swift running horse, a winner unconquered”.””*

“Lord of the session”, like many epithets applied to the hero, is pre-eminently
expressive of a function or position ascribed to Indra the god of war. Of 45 uses of this
term cited by Grassmann, 26 are clarly applied to him (2 being to Indra and Agni
together).””?

Roots meaning “to sit” are used repeatedly in the RV to indicate a variety of cult

% 56 agnir yé vdsur grné / sam ydm dydnti dbendvab / sdm drvanto raghudrivab / sim sujatisab

sirdyab ... // agnir bi vajinam visé dadati ... / ... rayé svabbdvam / sd pritd yati varyam ... 5.6.2-3.
' agnir apsam ptisibam / virdm dadati satpatim / ydsya trdsanti Savasab / samcdksi satravo bhiyi //
6.14.4.
agnitr dadati sdtpatim / siasaba yé yudhbi nybbih / agnir dtyam raghusyidam / jétaram dparajitam //
5.25.6.

272,

7> The breakdown is as follows: Indra: 24 times; Indra and Agni: 2; Agni: 4; Mitra / Varuna, Soma,

Adityas, Rudra, Savitar: once each (i.e. 5 times); unspecified per sons: 6; Kings named (i.e.
Trasadasyu, Tryaruna, Asamaiti): 3; Sutambhara (Indra?): 1. See Grassmann, Wtb s.v. satpati.
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occasions. Thus the nobles are described as sitting round the ritual fire”*and in an
atmosphere associated with war they are depicted as sitting at the ritual for the purpose
of winning over the gods.”” Indra is to sit on the sacred grass at the Soma sacrifice “like
a prince”.”6 The nobles light the sacred fire at “the ritual session of great men” (i.e.
princes and priests).””” Indra arives at the sacrifice, “the ritual session of (great) men”
“of heaven and earth.”*”® “By means of sacrificial session and ritual song” the Usjj
priests have won treasures and cows under Indra.”””

It thus seems that in calling the hero a “lord of the session”, the Rgvedic poet ascribes
2% that indicates his
unswerving loyalty to cult practices, to patronage of the Vedic priests. No priest can be

to him a characteristic (which is also otherwise projected of him)

a successful officiant unless he has his counterpart and supporter in a ‘sun winning’
prince — which is what is explicity said when describing Agni (the prince-like cum
priest-like god par excellence) at 1.18.6. Here we are told that the 757 “has come to the
marvellous ‘lord of the session’, the dear friend of Indra, but for whom the ritual
succeeds not, not even of a master well-versed in conjuration”.281 Here Agni has indeed
an Indra-like quality — and Agni himself in any case is a ‘lordly’ god, being a vispari
and a grhapati.

Indra’s own characteristic of being a “lord of the session” makes him distinctly
comparable with the prince. A notable depiction of this is found at

r.130.1: Come to us from the far distance ... as a ‘lord of the session’ to the vidathas, as a
. . . . . 8
king comes to the vidathas, a king who is a ‘lord of the session’.””

The vidatha was decidedly an occasion with ritual associations and also an occasion

7% .1.4: See n. 514 below.

275

6.47.19: See n. 44 above.

276 rajeva dasma ni sadé “dbi barbisy 10.43.2.

77 nysadane ... drbantas cid yam indhaté 5.7.2.

78 yajié divé nysadane prthivya // 7.97.1a.

77 abbisvdra nisdda gab ... indre ... drdvipany dsata // 2.21.5cd.

8 _ . . . . - .. . . .
**° The sird’s alternate designation, yajamana, is itself the most striking testimony to this fact.

281

sddasas pdtim ddbbutam / priyim indrasya kamyam / ... aydsisam // ydsmad yté nd sidbyati yajid
vipascitas cand / ... 1.18.6-7. See Coomaraswamy p. sf.

8: 2z - , - S 7 J— , . z, , .
4. yahy tipa nab paravdto / ... viddthaniva sdtpatir / ... rajeva sdtpatih / 1.130.1abc.
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. . . . 8
where a king or a prince had a characteristic part to play.*”

We thus see that the prince, like India, is emphatically portrayed as a patron of the cult,
of ritual occasions. That is clearly what the epithet sazpati indicates.

The siri above all is a man conscious of his duty and obligation, that is to say, his vraza.
And wherein lies his vrata, and in relation to whom?

“Let the sari satisty, and hasten like the wind. He takes the booty to give away, like one
truthful to (his) vrata”** says 1.180.6. So the prince’s generosity was not something
that depended on his whims and fancies. It was his ‘bond’, his obligation, duty. Hence
one of the most conspicuous characteristics of the s#ri devoted to his vrata is that he is
a lavish giver. Thus according to 1.125.7 “the s#ri-s ... who freely give” are “devoted to
the vrata”™™; contrastively, 5.42.9 speaks of “them that do not give ... that are without
the vrata” **® How characteristic it was thought to be for the prince loyal to the vrata
to patronize the Vedic ritual is forcefully brought out by another verse: “You have

entered into the (ritual) songs, like a king well devoted to the vrata” (9.20.5).”

So it is the vrata to be lavish to priests and to observe the practices of the cult. The
portrayal of Indra serves to emphasize, and to render mandatory, the relationship
between s7ri and priest which this implies.

Thus, it was Indra “who first found cows for the brahman” (1.101.5)**%; he “opened the

cow-pen to aid the Angiras (priests)” (r.os1.3).”*? (In the Soma rites), “at each

% Cf the following:/ (a) viddtha closely associated with hero/leader/king: r.130.1; see n. 282 above;
3.0L.18b: rdja sasida viddthani sadban; 3.55.7/3.56.5: viddthesu samrat; 3.38.5: viddthasya dbibbih /
ksatrdm rajand pradivo dadbathe /; 4.21.2cd: ydsya krdtur vidathyo nd samrat ... abby dsti kystib;
7.36.8: vidathyam nd virdm. (b) viddtha an occasion when eulogies are sung: 1.159.1: stuse viddthesu;
1162.1: devdjatasya ... pravaksyimo viddthe viryani; 1166.7: viddthesu sdstutah ..; 2.27.12: vasudava
viddthesu prasastah; 6.24.2: vaji stutd viddthe dati vajam. (c) viddtha = a sacrificial occasion: 2.04.8:
trtiye viddthe; 2.39.1: brabmaneva viddtha ukthasisa. A notable contribution to the understanding of
the word viddtha is in Thieme’s Untersuchungen ... pp. 35-49.

8 ; ; 2 ;o= 2 ; ;2.
M présad vésad vato nd sirir / d mabé dade suvraté na vajam 1.180.6cd.

8 / -, 2
5 prodntah ... sirdyab ... suvratisab / 1.125.7ab.

86 , -
* dprnantab ... dpavratan 5.42.9bc.

8 ; 2. , , 2z .
7 tvdm rajeva suvratd / girab soma vivesitha / 9.20.5ab.

88 ’ , ;Lo
" y6 brabmdne prathamd ga dvindat / 1.1015b.

7 gotrdm drigirobbyo “vrnor dpa / 1.513.
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exhilaration” he, “bestows herds of cattle on us” (1.081.7).””° He gains triumphs and
then distributes rewards (7.21.7).””" He sets the priests’ gift in motion; he is “the most
active among donors” (6.37.4).””” “He has shattered the slanderers” (i.e., the detractors
of the yyi-s) “setting munificence in action” (s.30.7)*”. He is “the victor, the unique
distributor of rewards” (7.26.4)**. It was through his acts of generosity that he earned
the name maghavan and became the slayer of adversaries (10.23.2)*”. Indeed, as
Dandekar observes, “Indra almost monopolized the proud epithet maghavan in the
RV”.2° This was his most sizri-like quality and this was to be the s#ri-s’ most Indra-like
quality, namely that they win with priestly aid and in turn follow the duty of
rewarding the priests in ample measure.

(4

The myths of Vrtra and Vala are narratives that highlight a specific aspect of Indra’s
activities as the celestial war-lord. As we saw he first found cows for brabman (1.101.05)
in this legendary exploit, and opened the cowpen for the benefit of the Angiras, the
priests of the ancient sacred times. (1.51.3, 1.132..4).

This operation is depicted true to style: a Soma sacrifice with hero and followers
partaking; the actual onslaught; return to ritual point of commencement with (the
trophies of ?) the victory won; a ritual draught and an eulogy for the victor (in honour
of his munificence).

“When I have returned to you with winnings, in the (ritual) house ... at the Soma session,
and (am) (ritually) quickened, I have done the partaking (of the ritual draught) in the

vessel (set before me); then as the foremost sz7i this eulogy I receive.” (10.167.4).””

This in our opinion is the model the ysi-s set before their beloved patrons the sizri-s to

290

mdde-made bi no dadir / yitha gavam ... 1.81.7ab.

2 72170 See n. 248 above.

7 ddksipam iyarti ... maghdnam tuvikiirmitamalh 6.37.4ab.

29

>

vi sit mydho ... dinam invan 5.30.7a. See Geldner’s translation of this stanza.

% ko vibbakta tardnir maghinam 7.26.4b.

% indro maghair maghava vrtrabi bhuvat 10.23.2b.

296 “vrtrahi Indra”, ABORI, XXXI (1950), p.24.

7 prdsito bbaksdm akaram carav api / stomam cemdm prathamdh sirir sin myje / suté saténa yidy

agamam vam / priti ... dame // 10.167.4.
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follow in all their contests. It spells out for them the nature of the prince’s vrata. And
their praise of the s#ri-s gift (danastuti, prasasti etc.) was a regular desideratum for the
prince’s glory: this is but a repetition of what the first priests did for the first szri.

“That deed of yours, O Indra, have the Zyus extolled — they who fain would burst the
stall of cows open, who fain would milk the lofty one ... (the cow) of a thousand streams”

298
(10.74.4)”

5)
Itis as Zyus that RV 10.74.4 refers to the priests.

Many are the names and epithets by which the princes and priests are introduced in the
RV.

siri-s, maghavans (generous ones), heroes, heroic men, devotees of gods, Soma
sacrificers — these are some of the commonest words used to designate or characterize
the princes. And the priests are commonly referred to as psi-s, vipra-s, vipascits,
brabmans, stotys, (eulogists), karus (bards), ayus etc.

Some confusion can be caused by Zyx, because Ayu is also in early Indian mythology
the name of a famous ancestor of the Aryans. Geldner notes this fact in a comment on
RV 1315: “Ayu is a pre-eminent Aryan stock as well as its ancestor, and the word

appears used so as to be almost synonymous with » the Aryan-s« » 299

And yet, the word is also very frequently used to denote the Vedic priests — which
Geldner too has noted under 5.43.14. In fact it is emphatically in this usage that the
word is generally found in the RV Samhita. This fact deserves special attention as one
of the key contexts for the elucidation of the significance of the word ari refers to Vedic
priests as “the Ayus”. The reference is found at 6.14.3 which depicts the Ayus as
“competing for the ari’s wealth”.*°

98 =z . - - ;= ; . ; - ; o £ ’
% 4 tdt ta indraydvab panantabhi ya dirvam gémantam titytsan / ... sabdsradbiram bybatim diduksan

// 10.74.4abd.

*? Geldner, note to 1.31.5.
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spardbante riyo arydb ... dydvab 6.14.3. In translating this sentence, we take 74yab as standing for
rayé. It seems to us that the nom. plur. form has been substituted here by “attraction” of the plur.
verb spardbante. It was clearly the ari’s wealth for which many a contest was held. Cf. e.g. 1.73.5:
sanéma vajam samithésv arydb; 1.81.9: aryd védab ... nab ... a bhara; v.12115¢: 4 no bhaja ... gsv aryd,
6.20.1: ... arydh ... rayih ... tam nap ... daddbi; 6.47.9: ma nas tarit ... riyo arydb (see n. 43 above),
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(6)

The sari-s, the priests and the 477 are referred to conjointly in a number of highly
interesting allusions in the Samhita. The references to the priests in these may be
explicit, but often it is only implicit.

Compare, for example, statements such as the following:

“Coming from the a7i to (these) chants (of ours), may the Dawns rejoice in us both (szri-s
and priests) (r.122.14cd).””

“Today (and also) the next day, we would invoke you two, as Dawn illumines — I as hotar
with eulogies, wherever you be, O Nisatyas, sons of heaven, for the benefit of him who is

a greater giver than the 277" (1.184.1)."”

“With these generous valiant men devoted to you, O Indra, Maghavan, (I invoke) you in
every contest. Becoming pre-eminent with the 477’s splendours, we shall, like the heavens,

revel through many a night and many an autumn.” (4.16.19).””

Crushing the ar7’s obstructions,

with siri-s would we fain be;

with heroes subduing foes by war

— (sari-s) who to Vayu (offerings make?)
and who to Indra are a joy,

the lavish ones, devout to gods! (7.92.4)*"*

Such statements quite often emphasize the siri-s’ role as givers of daksina or as
respecters of the institution of priestly purobiti, as we may see vividly in numerous
examples.

“May the generous donors partake of nourishing wealth, the s#ri-s who for ever give (us
gifts). In contests may we win the prize from the 47, offering before the gods their share

and above all 7.34.18: prd rayé yantu sardbanto arydb (Grassmann, iibers., has translated r2yab of
6.14.3 as “nach Schitzen”). On 4yx, see appendix at end of Part I of this work.

aryd girah sadyd & jagmiisir dsras cakantisbhdyesv asmé // 1.122.14cd.

* ta vam adyd tav apardm buvemochdntyam usdsi vibnir ukthath / nasatya kiba cit santav aryd / divé
ndpata suddstardya // 1.184.1.

P ebbir nybbir indra tvayibbis tva / maghdvadbbir maghavan visva djaii / dyavo nd dyumnair abhi

sdnto arydh / ksapd madema sarddas ca piirvib // 4.16.19. See also n. 340.
% yé vaydva indramadandsa / adevéso nitdsanaso arydb / ghndnto vrtrani siribhib syima / sisabvamso
yudha nybbir amitran // 7.92.4.
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for sake of fame!” 1.73.5’”

“Let all, at the ar7’s, (hear) this (word) of ours: the bards ever praise Brbu, the noblest giver
of thousands, the siz7i who is the noblest winner of thousands.” 6.45.33°°

“Then when your peoples would start moving, O Indra, be the helper and protector (of
these) szri-s of ours, who are more heroic than the 474, and who have put us at (their)
fore-front”. 6.25.7°"7

On the face of it, it would appear that all these allusions refer to some kind of military
engagements and the word 477 indicates the foe against whom the siri-s fight. The
priests would then figure in these allusions as the men who invoke divine blessings on
the princes they support. In some cases it may well be that there is nothing beyond this
in these references. But the triangular reference to prince, priest and 47i cannot always
be easily explained away.

Let us consider, for example, the following:

“Gaining precedence, with agreeable mind do I laud Agni, your dear guest (O gods), with
eulogies, — so that Varuna may remain in great glory among us and the sz, praised by
the ari, may grant (us) vivifying riches! (1.186.3)***

Or the following:

“Glorified by all, praised by the a7 (as well), to the Soma-presser (i.e., the szri) he gives
gifts, and to the eulogist.” (8.1.22)""”

Surely the ari here cannot mean an adversary or a foe?

It surprises us very much that the clear and unvarying distinction between a7i and siri
in the RV has not gained due recognition. It seems to us that an adequate appreciation
of this distinction is vitally necessary for the proper interpretation of the 477 references.

S vl prkso agne maghdvano asynr / vi siirdyo dddato visvam dyub / sanéma vajam samithésv aryé /

bhagdam devésu Srdvase dadbanab // 1.73.5.
0 tat stk no visve aryd a / sdda grnanti kardvab / brbim sabasradatamam / sirim sabasrasitamam //
6.45.33.
ddba sma te carsandyo yid éjan / indra tratétd bhava varita / asmakéso yé njtamdso aryd / indra
siirdyo dadhiré purd nab // 6.25.7.
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s . A g , o
% préstham vo dtithim grnise / ‘gnim Sastibbis turvanib sajésab / dsad yathi no varunah sukirtir / {sas

ca parsad arigiirtdh sirip // 1186.3.

9 sd sunvaté ca stuvaté ca rdsate / visvdgirto aristutdh // 8.1.22cd.
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And in every case where this distinction is made explicit, it is the s#ri that the priests
support.

But we must hasten to add a much needed word of caution. The distinction drawn
between ari and s#ri is not the only factor to be taken into account. The 477 tangle does
not indeed admit of any such easy solution.

Another significant fact is, as even the above quotations would have revealed, it is not
in every instance that the 47i is portrayed as an implacable opponent. In the last two
references, for example, we can see him praising the si7i and also praising Indra. In
other words, whereas in some allusions the 477 is distinct from the sz7i and appears as
an adversary, in others he appears to be distinct from the s#ri by virtue of a special role
that he seems to have played, perhaps as the owner or protector of wealth. In the pages
to follow, it is our hope to explore the evidence bearing on these two kinds of
distinction which we visualize as

a) cultural, religious and p olitical and
b) functional.

But straightway let us draw attention to a basic fact: in either of the above two cases,
the ari almost always appears to be portrayed as “some one for the s#ri to contend
with” aided by the Vedic priests as elite counsellors or purobitas and as practitioners of
a pervasive cult.

VI. Ari and Siiri — The Cultural Distinction
(1)

“They have lapsed from the pressing (of Soma), they have not revered Indra as a god —
there where ... Vrsikapi found enjoyment in the 477’s nourishing riches”, says 10.86.1.”°

To put the idea expressed in this verse in another way, Vrsikapi, in the process of
seeking refuge in the 474, has become a person who is “averse to Soma” and “averse to
Indra” — a condition that elsewhere in the RV is indicated by the pejorative adjectives
asunvant and anindra.

" i bi sétor dsyksata / néndram devam amamsata / ydtramadad vysakapir / aryib pustésu (mdtsakhbai)

10.86.1.
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It seems to us that this is in line with the accusations often brought against the man
called the 477 in the RV.

Take for example RV 4.24 which we discussed in Ch. III. In the opening verses of the
hymn, i.e. verses 1-7, Indra is depicted as the god to be invoked in martial contests®".
And yet it is made obvious here that he is not treated alike by every one. There is on the
one hand the man who zealously offers Soma and also cooked and roasted foods™. On
the other there is the “non-presser” and the offerer of purolisa (rice cake)’”.

These opening verses provide a prologue which is an organic part of RV 4.24, essential
to the proper understanding of the second part of the hymn. In this second part we are
told how the ari’s wife, when she sees that the contest has become long and severe,
invokes the manly Indra, who by this time has been ‘sharpened’ by copious draughts of
Soma by those who offer that libation to him (i.e. by the opponents of the ari)’*.
Then Indra is pictured as speaking or thinking to himself about the conduct of the two

parties, the 477’s and the Soma offerer’s:

a) He hasindulged in low trading for a thing of (high) value.
b) Itisnota little thing that he has exchanged for a thing of high value.’”

To us this appears as a direct continuation of the ideas earlier expressed: that calling for
Indra’s aid in the thick of battle only and not offering him Soma and pakzi (“the
cooked offering”) do not pay. It is by the Soma libation and the right kind of cooked
offerings that the s#ri-s gain Indra’s alliance which is obviously the thing of high value
the verses refer to. In other words the 757 here pictures Indra as saying: They have not
succeeded in winning me over because they offered the wrong offerings and at the
wrong time. The offerer of Soma it is that has gained my alliance — a result already
forecast in the first part of the hymn.

Thus 4.24 can, it seems to us, be regarded as supplying a very important clue — a clue
which was less directly supplied by 10.86 — namely, that in the particular sense in
which the words are used in the RV, the a77’s party could be described as anindra and

' sd vrtrabdtye havyah 4.24.2a.
paktib and sémab of 4.24.sbc.
purolasam and dsusvin of 4.24.5bc.
4.24.8: See n. 127.

5 4.24.9ac: See n. 127.
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asunvant.

Yet another context that supports this conclusion is RV 10.42. The same sequence of
ideas as in 4.24 obtains here, though less colourfully expressed. The prime target is
made explicit right at the start: “Subdue with song the 477’s song, O vipra-s!” Thus the
contest is with the 47i who also seeks the aid of the powers above. But only he who
sacrifices rightly can aspire to triumph: “Men call on you diversely for aid ... (but) it is
the giver of havis who gains the (divine) ally. Not with the asunvant does the valiant
one wish to ally himself” (stz. 4). The grounds on which the y5i’s party (of szri-s, called
rajans in stz. 10 of the hymn) hopes to gain triumph are that they sacrifice the right
way, in their contest with the a7i: the opponent is asunvant, ipso facto anindra, and
cannot win. Thus here too the epithet asunvanr (and automatically the epithet
anindra) is applicable to, or at least associable with, the 7. 36

Another important hymn of the RV that helps us understand the depiction of 477 is
2.23. This hymn denounces without any mincing of words the “hater of brabman”
(stz.4)””, the “reviler of gods” (8)™, the “evil reciter” (10),”” etc., etc. These preliminary
references prepare our minds to receive the zs7’s final verbal onslaught in which he
alludes to the ari’s wrath and his wealth and power (which he does not deserve):

“Who with ungodly mind seeks to inflict harm and seeks to slay, regarding himself as
mighty among overlords — let not his deadly blow reach us, O Brhaspati! May we nullify
the wrath of the ill-intentioned presumptuous man ... Like (battle-) cars has Brhaspati

torn asunder all the deceitful wiles of the 277.”%*° (2.23.12-13)

“Burn up the raksas with fiercely flaming brand — they who have scorned (even) you
whose power is patent ... Set at nought the speakers of evil. That wealth which shines with
might among the tribes and which our s#ri shall deserve more than the 47i ... give us that

6 . -z - 2z , 2z c s -
" The relevant portions of 10.42 are as follows: vicd vipras tarata vicam aryé (ic); tvam jina

mamasatyésv indra / samtasthana vi hvayante samiké / dtra yijam kypute yé bhavisman / nasunvata
sakbydm vasti Sirab // (4); vaydm rajabhib prathama dbdnany / asmakena vrjanena jayema //
(10cd).

7 brabmadvis 2.23.4c.

" devanidab 2.23.8¢.

0 dubsdmsab 2.23.10c.

PO ddevena mdnasa yo risanydti / Sisam ugrd manyamano jighamsati / bihaspate ma prapak tdsya no

vadhd / ni karma manydm durévasya sardbatab // ... visva id aryd abbidipsvo mydho / bihaspatir vi
vavarha rdtham iva // 2.23.12-13.
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effulgent wealth!” (2.23.14-15)™"'

So here again the 477 is associated, without ambiguity, with the taint of being “averse to

» &«

gods”, “averse to the cult and its practitioners”.

)

In a few instances in the RV Samhita we come across unequivocal references, in the
body of the same verse, to the distinction between the a7i and the s#ri in matters of
allegiance to the cult (or, that form of it that seems to have been favoured by the zsi-s).

Let us take RV 1.81 for example. This hymn contains two references to the 47i. The first
part of the hymn describes Indra’s character as god of war. He is the sacrificer’s helper
in battles. Stanza 6 goes on:

“May Indra help us — Indra who takes away the a77’s man-sustaining food for (his)

devotee’s sake. Distribute, for much wealth is yours! I would gladly partake of your
gift.”””*

Stanza 9 refers again to the 47i as contrasted with the men who are devoted to Indra.
The latter cause all that is desirable to thrive. Having said this, the verse goes on:

“You have closely seen the 4ri’s possessions and (those) of the irreverent men (the ar:’s

men). Bring their wealth for us!”*

In these two verses we see the positive qualification applied to the sacrificers and the
negative to the 477’s party. Both serve the same purpose: they give a strong reason for
Indra’s intervention in the capture of the ari’s wealth.

Comparable, though not exactly of the same type, is the statement at RV 2.08.2, where
too the ari stands contrasted with the devotee. Here the poet describes Agni thus:
“unageing, he brings decay to the a7i, to the devotee gives an excellent lead.”***
(Incidentally, a reference to the inadequacy of the leadership of the 47i, who apparently
was usually well past his youth?) While here the 477 stands contrasted with the devout

téjisthaya tapani raksdsas tapa / yé tva nidé dadbiré dystaviryam / ... vi parirapo ardaya // ... 4ti ydd
aryé drbad / dyumadd vibhati krdtumaj janesu / ... tad asmasu dravipam dbebi citram // 2.23.14-15.

322

y6 aryé martabbdjanam / paradddati dasise / indro asmdbbyam Siksatn / vi bbaja bbiiri te vdsu /
bhaksiyd tava radhasab // 1.81.6.

3 antdr bi kbyd jananam / arys védo ddéasusam / tésam no véda a bbara // 1.81.9cde.

P ydp sunithd dadasise / juryd jardyann arim // 2.8.2ab.
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followers of the gods (which we take as really a partisan way of depicting the ar7’s
g yap y picting
position religiously), at 9.23.3 a similar effect is achieved by characterizing the ari as
himself lacking in devoutness: “Bring us, O Soma, the possessions of the irreverent ari”
g g P
is about roughly what this stanza says.””

At 8.24.22 too this contrast seems to be brought out quite clearly: Indra bestows the
ari’s property to the devotee of his cule.”®

Viewed against the background of this depiction of the 47i as somehow lacking in
devoutness, as being less worthy than Indra’s devotees (i.e. the siri-s), it is easy to
understand the reference at 8.21.16 which calls on Indra to “grasp and fetch even the
firmly enclosed (treasures) of the a7, for Indra’s gifts are not to be set at nought”.”””
The implication seems to be that the singer’s party may win the ari’s wealth — i.e. be
the recipient of Indra’s aid — but yet the 77 can be expected to attempt to negate this

god-given luck.
The usefulness of RV 8.21 to the elucidation of the meaning of 47i does not end here.

The reference to the 477 in 8.21.16 is preceded by the interesting statement in stanza 14
which is as follows:

“No wealthy man will you find fit to be your friend. They scorn you, quickened by sura.
But when you raise the cry of war and bring (contenders into) confrontation, then are you

invoked like a father”.”®

We have discussed some aspects of the significance of this statement in another context:
only ‘true adherence’ entitles one to Indra’s aid (Ch. III).

The immediacy of this statement to the emphatic denunciation of the 477 in stanza 16
makes us think that here too the 477’s party is depicted not only as prosperous but also
as anindra and asunvant (i.e. averse to Indra and the offering of Soma in the sense
understood by the zsi-s). That the 477 in contrast to the s#ri is constantly viewed with
disfavour for his insufficient commitment to cult seems in view of these statements to
be the actual position in the RV Samhita. One may then ask, was he less prone to rush

4 pavamaéna no bhararyd ddasuso gayam // 9.23.3ab.

6 , i Ay
0 aryd gdyam mambamaénam vi dasiise // 8.24.22c.
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dylba cid arydb prd mysabby a bbara nd te damana adabbe // 8.21.16cd.
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*° ndki revintam sakbydya vindase / piyanti te surdsvab / yada kyndsi nadandm sam dihasy / ad it

pitéva bivyase // 8.21.14.
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to attack the Aryans’ foes and so was lukewarm in his ardour for the god of Aryan
triumph?

3)

A fact of considerable significance is that several foes or obstructors (v7t7a-s) that Indra
is said to have defeated are not Dasyu-s but Aryans. We are familiar with the call to
Indra to vanquish the enemies of Sudis — among whom were many Aryans. RV 7.83.1
mentions all these foes together as “Disa vytras and Arya vrtras”.* But this is not the
only place where this kind of statement is found. The same turn of phrase occurs at
6.22.10, 6.33.3, 6.60.6 and 10.69.6.”°

And even this is not all.

10.83.1 wishes that “Wrath’ would extend its assistance to the sacrificers so that they may
subjugate the Dasa as well as the Aryan.”' 10.102.3 wishes that Indra would hold aloof
the Disa’s weapon, and also the Aryan’s.”

epithet of cultural rejection, vyt7a, has not been employed.

In these cases, however, the powerful

That theme, viz. the idea that the Aryans whom the singers condemn are culturally
despicable, appears with undisguised emphasis at 10.38.3 and 8.51.9.

Says the former: “Whatever godless man intends to fight us, O Indra, ... whether he is a
Disa or an Aryan — may (all) such foes be easily subdued by you through us. With
you let us suppress them in the contest!” So an Aryan could not only be bracketed with

the Disa-s, he could also be labelled as adeva: godless or “averse to the devas”.*”

And in just that kind of light is the 47i seen in 8.51.9, bracketed with the Dasa and
shown as culturally unacceptable for breaking an important vrata of the Vedic system
of notions, the duty of being lavishly generous to the priests. We would render this
important reference to the ari as follows:

7 dasa ca vrtra batdm aryani ca / 7.83.c. (That the reference is to events of the dasa-rajiia period is

indicated by line d: sudasam indravarupavasivatam).

B9 dasany dryani vrtrd 6.22.10¢; ubbdyim amitran / dési vrtrany aryi ca 6.33.3ab; vrtrany arya ...

dasani 6.60.6ab; ddsa vrtrany aryi 10.69.6b.

B sabyama ddsam dryam tvdya yuja 10.83.1c.

P ddsasya va maghavann dryasya va / ... yavaya vadhdm 10.102.3¢d.

P y6 no dasa aryo va ... / ddeva indra yudhdye ciketati / asmabbis te susahah santu Sdtravas / tvdya

vaydm tan vanuyama samgamé // 10.38.3.
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5 334

“This every one of his (is) Aryan; (but) a Dasa (is) the wealth-guarding a7:”.

It is not necessary to contort so simple a statement, as almost every translator has done
upto now. When we understand the true significance of the anindra association with
which the a7i often appears tainted, we immediately see what is meant: It is the
Indra-like person that is truly Aryan, not the one who has departed from Indra-like
ways and ‘hoards’ cattle and grain. The latter has adopted a Dasa-like conduct. There is
here no implication whereby 477 has to be taken as referring to the Disa ethnically, i.e.
as meaning a foe in the ethnic sense. It is probably not even meant that every a7i is to be
condemned. Most of the ari chiefs, like the Dasa-s, do not favour the Indra-style, the
exuberant lavishness. But, as maghavan par excellence, it is of the earthly maghavans
that Indra is a friend, not of niggardly chiefs; the hoarding of wealth is not the style to
be favoured by him.

We take it then that 8.51.9 reflects the view that in conserving wealth, the 47i has
adopted a Dasa-like quality, a view which seems to us also to be evident in the
references to “foes related and unrelated”. There are several references of this kind, but
two of them interest us particularly because they are embedded in contexts which
reflect the attitude of cultural hostility which we discussed above. These two allusions
are in the hymns 6.44 and 4.4 of the RV Samhita.

“Hero, slay our foemen” says 6.44.17 to Indra and goes on to specify these men: “the
unfriendly, be they related or unrelated”” ... The objectionable elements of the
conduct of “the unfriendly” were more specifically spelled out earlier in the hymn
where the singer requests Indra to “destroy the nongivers, root out those averse to
Soma”.”* (Interesting to note is the fact that the original for “the unfriendly” in this

. . . N 337
context is the same as that by which the Nirukta defines 477).

6.44 thus is also an instance where the si stresses the un-vrata-like conduct of “the
unfriendly” (relations), namely niggardliness and aversion to a traditional form of
worship. And also, in their entirety 6.44.17 and 11 are very similar to 7.83.1and 7: “Dasa
foes and Aryan ... kings who do not observe sacrificial rites”.

P ydsyaydm visva aryo / dasab sevadhbipi arib / 8.51.9ab.
W jabi Sira Sdatriii / jamim djiamim ... amitran 6.44.17ab.
36 6.44.11: See n. 238 above.

37 ari = iSvard | amitra. See n. 8 above.
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Basically similar, yet even more interesting, are the references to unfriendly relatives in
RV 4.4.5-6. Here again, the early stanzas (3 and 4) reveal the singer’s strong animus
when he speaks of the “evil speaker” and the “unfriendly men”?** (using the same word
as in 6.44.17). Then he urges Agni to rise and display his celestial power and “slacken
the taut (weapons) of them that are spurred by yaru (i.e. magical practices outside the

sacrificial system); shatter the foemen be they related or unrelated!”**

This most interesting reference to ‘relatives’ who are said to have depended on yaru
rather than yajiia (sacrifice) captures our attention all the more when the singer follows
it up with strikingly contrastive allusions to the s#7 in relation to an ari:

“He knows your favourable disposition (O Agni), who has set the way for a ritual-song
such as this. To him may you illumine the bright days, the treasures and the splendours
of the ari” (4.4.6)**°
wealth be made available to the s#ri who utilizes the singer’s priestly services. Whereas

— this, of course, is the singer’s way of imploring that the ar7’s

the ari (the unfriendly relation) was spurred on by yatu magic, the sari “set the way”
for a sacred song.

Almost identical is the situation that 10.116 depicts. Here stanza s urges Indra to “make
their sharp pikes blunt” and “slacken the taut (weapons) of the men that are spurred on
by yaru”.**' And again, we are provided with a clue as to these men in the subsequent
part of the hymn. It is the 477 (and his men): “scatter the 477’s fame away (and) his
might, like the firm onslaughts of (his) bow.” (10.116.6)***

The same kind of revealing contrasts is reflected in 7.21.5. Here the first two lines are
emphatic in the assertion that “no ydrx men have spurred us on”.** This seems to
mean that the y4ru magic which the Vedic priests despised (whatever it was), was not
the spiritual aid on which the singer’s men would ever depend. A forceful word indeed
is “spurred on” in this context. (Here the source from which the “spurring on” comes is
said to be emphatically not the powers of yaru; elsewhere it is said to be Indra, Agni,

8 y , o
” aghdsams-, amitra-, djamim: 4.4.3-5.

P2 dva sthira tanubi yatujinam // jamim djgmim prd mynibi Satrin // 4.4.5.

0 sd te janati sumatim yavistha / yd tvate brdbmane gatim afrat / visvany asmai sudinani rayé /

dyumnany aryé vi diiro abbi dyaut // 4.4.6. arydb ... dymnnd- above at 9.61.11, 4.16.19 (n. 303).

' nd tigmani bbrasdyan bbrasyany / dva sthird tanubi yatujinam / 10.16.sab.

vy aryd indra tanubi srdavamsy dja sthiréva dbanvano "bhimatib / 10.116.6ab.

B nd yatdva indra jajuvur nab / 7.21.5a.
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brabman, vipra and and damsu).”** This emphatic denial is followed by the following
contrastive reference to the 47i: “May this one triumph over the a7 of the adverse jantu
(people, folk or tribe). May no Sisnadevas (who follow unacceptable forms of worship)

approach our sacred work!”*¥

What does the singer mean, packing as he does many loaded words into this verse?

It seems to us that first the singer disclaims connections with any kind of cult that
could have been held in disregard by the high priests of the deva worship. In the sequel
he requests Indra not to allow the @77 and his people who are adverse (to the cult as
spelled out by the zsi-s) ever to prevail. In the end he desires that practitioners of
despised cults be kept far away from his sacred rites.

The singer of course is the s#ri’s man. But who are the 477’s men and who are the
practitioners of low cults that should not be allowed to vitiate the singer’s rites? And
what does this last request in its entirety imply?

These queries take us deeper into the question of the cults and men that “spurred on”
the ari, the “unfriendly relative”and so on.

That strong men there were, who sought magical and spiritual support (“spurring on”)
from various quarters seems quite likely. We have seen the allusions to yarx cults above.
And there are also allusions to men who looked even to the Dasyu-s for this kind of
support. The best example of this kind of reference is RV 6.24.8, along with which we
should also take into account 6.24.5.

Indra, says 6.24.8, does not bend (even) to the strong man who is “(magically) spurred
» 346

on by the Dasyu”.

The word Dasyu in the RV essentially carries connotations of cult hostility, of being
non-Vedic culturally and religiously (as opposed to Disa which carries connotations
more ethnic and more ‘political’). The word is often associated with other words
denotative of differences of religious views and practices (e.g avratd-, asraddbd-,

W CE. indrajita: 1.18.9, 3.33.11; ydm agne prtsii mdrtyam ... junah | (= dgnijiitab) sd ydanta sasvatir isab /
1.27.7; brdbmajita: 3.34.1, 7.19.11; ddmsujita: 1.122.10; viprajiita: 1.3.5.
" sd sardbad aryd visunasya jantér ma Sisnddeva dpi gur ptam nab // 7.21.5¢d.

6 - ; ; . 2 Y , P
" nd vildve ndmate nd sthiraya / na sardbate ddsyujitaya ... / 6.24.8ab.
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akratii-, dyajyu-, ddevayn-, akarmdn-, amantii-, anydvrata- etc.).”"’

To us the phrase “strong man who is spurred on by the Dasyu” does not seem to refer
to one Dasyu supported by another. It appears more likely that the reference is to an
Aryan chief. In this view we are fortified by the reference to an a7 in stanza s of the
hymn. This says that Mitra, Varuna and Pasan act as “a subjugator of the ar7’s will”?#,
Thus RV 7.83, 6.44, 4.4, 7.21, 10.116 and 6.24 are basically alike. They refer to chiefs
who had to some extent turned away from the spirit of the sacrificial cult (as
understood by the elite priesthood who gained an authoritative position in the RV
period), and moved towards a position of dialogue with other cults including that (or
those) of the Dasyu-s. In five of these hymns an a7 is specifically referred to. In each

too there is some clue that suggests that the condemned chief must be an Aryan. Thus
7.83: Diasa and Arya foes ... ari, ... kings averse to sacrifice
6.44: Related and unrelated foes, ... non-givers, ... averse to Soma
4.4: Related and unrelated foes, ... spurred by yartu ... ari
7.21: ari and his adverse jantus ... spurred by yatu
10.116: ari ... spurred by yatu
6.24: ari ... spurred by the Dasyu.

Thieme has referred to the association of the 4ri with an attitude which the RV
denotes as arati.’* We can agree with him that arati certainly is a term with a very
negative sense. We would also add that the term is at the same time connotative of
hostility to Vedism in that it implies departure from the vrata, in this case denial of
what is due to Vedic priests.

Thus at 1.43.8 the arari-natured men are the opponents of the Soma cult.”” In the
hymn 2.23, where incidentally all opponents are cult opponents, they are “double

dealers“.™ At 8.3 they are described as “godless foes”” and at 1.47.4 the

7 See appendix 2 at the end of this work.

8 I , , ’ - 2 Ny z .
*° mitrd no dtra varunas ca pisarys vdsasya paryetisti // 6.24.5cd.

349

F. pp. 43ft.

B ma nab somaparibidho maratayo juburanta / 1.43.8ab.

B nd tam ... dratayas titirur nd dvayavinab 2.23.5 (tdm = bihaspatim).

" sd tvdm asméd dpa dviso / yuyodhi jatavedah / ddevir agne dratil // 8.11.3.
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arari-natured one is “the non-giver who harms us with duplicity.”*”

8.39.2 contains a request to strike down all forms of arati, of the ari and of the
ardavan.”* It is interesting to note the way the untranslated word of this context, which
appears here in association with 474, is defined in the Tandya Maha Brahmana (6.10.7):
the ardvans are those who praise that which is not (or that which is opposed to) the
7ta.”” The rta is of course the truth, the sacrifice as well as the cult in a broad sense.
Thus the reference at 8.39.2 distinctly associates the a4ri with the religiously
unacceptable. The abusive and ardvan-like speech of the a7i of 7.31.5 must in view of all
% (much as the viddthe mydbrdvicam
reference to the Paru in the Ten Kings® War signifies ritual unacceptability in RV

7.18.13).

this be regarded as signifying ritual unfitness

At 4.50.11 (which is repeated at 7.97.9) and also at 7.83.5, the singer mentions the arari
of (the ari or) the ari’s men.”” The ari’s own unambiguous arati is mentioned at
6.16.27, 6.48.16, 6.59.8, 8.39.2 and 9.79.3.°

The last mentioned reference is especially worthy of attention:

“And (give us protection in the face) of our own arari; that is the ari; and (also in the face)
of the external ar4ti: that is the wolf.””’

To Thieme the significance of the mention of “one’s own” and “external” is that in
6 .

I’.3°° But the more one thinks of the

statement at 9.79.3, the more it becomes hard to believe that 27i means “stranger”. On

their entirety they convey the significance of ‘al

the contrary this seems to make it so much more likely that the 477 is one whose blood
relationship to the Aryan priest is beyond doubt.

5 y6 no agne drarivam / aghdyir ardtivi marcdyati dvayéna / 1.147.4ab.

B ny dratir dravnam / visva aryd dratir / itd yuchantu ... 8.39.2cde.

B aravno ye'nytam abhisamsanti Tandya Mahi Br. 6.10.7. On yta cf. Satapatha Br. 1.3.4.16., Tait. Br.

3.8.3.4.etc.

6 £ .7 , , - =
5% ma no nidé ca vaktave / ryé randbir dravne / 7.31.5ab.

57 jajastam aryd vandsam dratibh / 4.50.1d / 7.97.9d / 7.83.5: see n.70 above.

S tdranto aryd dratir / vanvdnto aryd dratib 6.16.27; agha aryd dritayab // 6.48.16¢, 6.59.8, 8.39.2
(above n. 354) ; 9.79.3 (below, n. 359).

B utd svdsya dratya / arir bi si / utanydsya dratya / viko bi sib / 9.79.3.

M
°

360

F.p. 4s.
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The precise quality of the arati that was feared of the ari is, according to this reference,
comparable with the harm that came from the wolf: it threatened the priests’
possessions of cattle, more particularly the cows won as the priestly fee for services to
the siri-s which for some reason seem to have been endangered by the 477’s conduct
and attitudes. If the 477 was one’s own and yet this was the case, we could visualize the
situation as one in which the a7i was the original possessor of these cows. Though won
by the s7ri and given to the priests, the 47i seems to be entertaining the idea of denying
them to their new possessors: obviously a cardinal sin from the point of view of the
Vedic ethic.

It must have been galling to the zsi-s that Aryan tribal chiefs should have behaved in
such a way, for to tamper with the daksind, or to deny it at all should be what a chief
ought never to do. The (possibly later) coinages kavari (the mean ari) and kadarya
(miserliness — the quality of a mean ari) reflect this deep concern and indeed it is
pithily expressed at 10.107.3:

“A divine fulfillment is the daksina, a thing that is (part) of the sacrifice to gods. It is not
(to be hoped for) from the kaviris; they indeed do not give ...

And the divine giver Indra, is specifically the opposite of the kavari.

Says 3.47.5 (= 6.19.11): “No mean a7i (is) the divine ordainer!”**

O datvi piirttr déksina devayajya / nd kavéribbyo nabi té prpdnti /10.107.3ab.

362 dkavarim divydm sasdm indram 3.47.sb, 6.19.ub.
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PART TWO

VII. More about the a7 - sari Distinction

(1)

RV 6.24 creates the impression that the a7i referred to in one of its stanzas may be “the
strong haughty one who is spurred on by the Dasyu” mentioned in a subsequent
verse.”” But could this be possible? Could it be possible that a7i in this stanza refers to

an Aryan chief?

What makes one think that such an interpretation is far-fetched is that we have
hitherto not appreciated the weight of evidence that exists in the RV on a peculiar
situation: that of many szri-s contending for the wealth of an a7i. Is the situation here
one of actual war or one of some other type of contest?

First of all, we become confused on the true assessment of this evidence by not
appreciating the clear distinction always drawn in the RV between the 477 and the szri.
We have discussed that point and it is no longer necessary to go back to it.

Secondly, we should always bear in mind that in any Vedic contest of an earnest kind
the actual contestants were bound to have a second flank of supporters of a different
order: the priests who aid the warriors with ‘divine support’.

Let us straightway state the conclusion which our evidence leads us toward. While in
some references in the RV 477 indicates an Aryan chief opposed in war by another
Vedic chief (hence an Aryan foe, as in the Ten Kings’ War), in others the a7i appears
rather as an Aryan chief whose wealth (i.e., mainly cows) the s#ri-s tried to win in some
kind of contests that do not seem to be actual wars. But they were certainly contests of
an earnest kind buttressed with priestly support.

Now, how does the Dasyu come into all this? Let us seek light on this point by
reflecting on what now we may regard as our clearest and least controvertible evidence:

33 6.24.5/8. See nn. 346, 348 above.
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the references to the Ten Kings’ War. Here Sudas was opposed by combined Arya and
Daisa forces and both alike were, in the zsi-s’ view, kings who were “without sacrifice
and without Indra”. But when we are also told that they nevertheless called on Indra’s
aid, we realize that there is here a partisan point of view expressed. We understand the
text to suggest that these Aryan chiefs were not supporting a certain (extreme) form of
Indraism which rejected them as much as it rejected the Dasyu-s. In any case, these
Aryans “without Indra” had friendly contact with the Dasyu-s during the period of
Sudas Paijavana, and perhaps also that of Vadhrya$va and Divodasa.**

We do not know very much about this friendly contact, but 6.24 impresses us as a bit
of very useful information — which suggests that the Dasyu may have performed a
priestly role comparable to what a ysi-purobita performed for Vedic princes under
normal circumstances. (Compare with dasyujita of this context the parallel epithets
viprajita, brabmajita and damsujita in other Rgvedic allusions).“’5 A statement such
as 6.14.3 becomes especially significant in the light of such a view:

Separately (they call), O Agni,

for aid (from you) - the ayus.

For ari’s wealth they compete

the Dasyu crushing, hoping to foil,
with vratas those

that are to vrata averse.*

Let us examine the contents of this verse in the light of what we know about the Zyus
. . 6 .

— namely, that they are Vedic priests —**” and about the general stance that the priests

adopted in relation to the szri-s as against the ari.

To win the ari’s wealth (for the siri-s) the priests have to crush the Dasyu. Thus with
vratas they triumph over the men averse to vrata. And they do this competitively, each
party for its own gain. It would look as if the 47i’s wealth was open to be won in a
contest, but in the process a Dasyu had to be defeated with vratas, i.e., sacrificially, or,
following the norms of the cult. The winning of 477’s wealth is depicted as a triumph of

% See Ch. II (1b, cand e) above.

5 See above, . 344.

66 2 \ ; / 2 ; 2 ; — ’ 2 ;
*° nana by agné vase /spardhante riyo arydh / tirvanto ddsyum dydvo / vrataih siksanto avratim //

6.14.3 See n. 300, above.

7 See appendix 1, below.
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the Ayus’ sacrificial acts, just as any victory is depicted as a triumph of the cult. And the
situation seems to be (in RV 6.14):

(1) Surisaided by Zyus competing for wealth, to be won from
(2) an ari, aided by a Dasyu.

)

If in order to win the ari’s wealth for the siri-s, Vedic priests sacrificially prevailed over
a Dasyu performing a priestly service for the 474, and yet this probably was not exactly a
military encounter, what kind of a contest was this and how could the contenders have
confronted one another? Could we legitimately think of a tribal occasion in which it
was customary to compete for some one’s wealth with priestly aid and also it was
customary on that one’s part to defend that wealth with priestly aid? Not nearly a
battle, but a kind of tribal ritual occasion?

Let us examine two of the most important stanzas that seem to allude to such sacrificial
events. These stanzas contain uncomplimentary references to other practitioners of
ritual whose very participation seems to be denounced with a degree of violent
emphasis. The two passages in question are RV 5.42.9 and 7.21.5.

We have already referred to 7.21.5 in a different context,’®® but here one point has to be

. . 6
particularly emphasized. “May Sisnadevas not come close to our sacred work”*”

says
the singer, after asserting his immunity from yztu influence, and after desiring that

Indra should triumph over the a7i of the adverse jantu.

Such references seem to point to one fact: that it was not only the protagonists of the
Indra cult that had access to certain ritualized occasions. In other words, such occasions
were not closed affairs restricted to the observance of an exclusive form of the ritual.
What we have is more like evidence of a community event with a strong ritualistic basis
allowing in its physical precincts the worship of gods in a variety of forms.

This is even more evident in RV 5.42. Here the stanzas 8-10 are centred round a single key
idea, the supremacy or the sacredness of the z;i observances. It is a protest against a state
that exists, in favour of an ideal state that the zi-s seem to wish to bring into being.

“United with your aid, O Brhaspati, are the maghavans free from harm, rich in heroic

% See n. 343 above

9 See n. 345 above.
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men. They who give cows and clothes, among them (may) wealth (there be), that gets fair
allocation!” (stz. 8)

“(But) they who secure enjoyment by virtue of our songs, (and yet) do not adhere to (the
duty of) giving — cause their wealth to melt away. Remove from them the (light of the)
sun, who find prosperity in the prasava (but) do not observe (its) vows, the haters of
brabman!” (9)

“He who glorifies the 7aksas in the divine feast, come down upon him with your wheelless
(cars), O Maruts! Whoso shall deride the service to you of (the priest) that labours
(thereon) — vain wishes will he, (though) toiling, entertain!” (10)”"°

Schmidt seems to us to have understood the situation depicted in these stanzas

somewhat correctly when he observes that the reference here (stz. 9) is to “those

persons who in deceitful ways come by the enjoyment of the success of the ritual
» 371

although they adore the Raksas and not the gods”.

Of course the background of activity s.42 alludes to is a sacrificial session of some kind

or other. Stanza 3 of the hymn refers to “the treasures that are set”””*

which obviously
are the same as what is elsewhere called “the wealth that is set” (i.e. the wealth made
available for contestants to win). In the stanzas translated above reference seems to be

made to 3 kinds of persons:

stz. 8: The generous patrons who divide their wealth (i.e. winnings). These maghavans are
the persons who are elsewhere called sizri-s.

stz. 9: Those who are ill-disposed to Brahmanical practices and priests. They profit by the
ritual though they do not offer rewards: thus they have departed from the vratas.

stz. 10: “He who esteems the raksas in the divine feast.” The reference here is in the
singular. This man derides the labours of the devotee. He has his own brand of ritual acts,
which are performed in the devaviti itself.

Thus 5.42.8-10 depicts a situation strikingly comparable with what 7.21.5 seems to

7° tavotlbhih sdcamana dristi / bpbaspate maghdvanab suwvirah / yé asvadi utd va santi goda / yé

vastradah subbdgés tésu rdyab // visarmapam kypubi vittam esim / yé bhbuijdte dprpanto na
ukthail / dpavratan prasavé vavrdbanan / brabmadvisab siryad yavayasva // yd dhate raksdso
devavitiv / acakrébbis tim maruto ni yata / yé vah samim Sasamandsya nindat / tuchyan kaman
karate sisvidandh 5.42.8-10.

371

Schmidg, p. 94.

¥ vdsiini ... hitani 5.42.3, CE. bitdm dhbdnam of 6.45.2 etc. etc.
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allude to. It seems to us that the picture of the ritual event that emerges from these
stanzas is of a gathering consisting of (a) Brahman priests with their practices, (b) their
patrons, the siri-s as well as (c) another participant (477 in 7.21.5; “he who esteems the
raksas” in 5.42.10) who did not comply with the standards set by the Brahman priests
altogether and was allied with or supported by (d) other practitioners following
different forms of ritual observance.

3)

We mentioned above the 5.42.3 reference to “the treasures that are set”. Who possibly
could be the one from whom these treasures came?

Without exception the RV depicts the a7 as a rich and powerful personage. Reference
is made to the 47’s cows, his wealth or riches, his splendour, his manly power and his

renown.””?

That this wealth was available for brave heroes to win is indicated in the RV in diverse
ways, some quite unambiguous. Compare for example verses such as the following:

The ari’s many (treasures) / with song shall we win // (1.70.1)"*

In ari’s contests / may we the prize win // (1.73.5)""

(The sitri-s) they’ll the strengthening (treasures) choose; /
(so) make us the ari’s cattle share, O generous lord! // (L12115)7°

Like a winning gambler / with you (for aid), for gain of wealth

would we the 277’s contest win // (4.20.3)”"”

Like a winning gambler / has he the stakes taken /
the ar#’s nourishing wealth // (2.12.4)"""

Like stakes, he reduces / the 47i’s nourishing wealth // (2.12.5) """

77 See Afijali, p. 93, note.

Y vanéma piirvir aryd manisi / 1.70.1. (piirvir as epithet of an implied word like isab; manisd inst. sg. as

e.g. is mati in a context like 2.24.9: vdjam bhdrate mati)
75 1.73.5: See n. 305 above.

6 ;o £ . , ;
V0 ... sdm {50 varanta / i no bhaja maghavan gésv arydh 1.12115bc.

77 Svaghniva ... sandye dbdnanam / tvdya vaydm aryd ajim jayema // 4.20.3cd.

7 Svaghniva yd jigivam laksdm adad / arydb pustani 2.12.4cd.

70 56 arydp pu_yﬁ'r vija ivd mindti 2.12.5c.
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And 10.076.2, speaking of the ritual draught, the Soma sap, says that (for the siri-s) it

shall find that manly strength / which supersedes the ari’s (strength) /

which fast coursers overtake / for gain of mighty wealth.//**

— so to put down the ar7’s strength is to win mighty wealth. And how is it won? With
strength that helps one to overtake fast horses — in other words with triumphs in
contests of horsemanship.

Just how much the wealth that was to be won from the 47i meant to the siri-s is

forcefully brought out by 6.20.1:

The ari’s wealth, O Indra, / which subdues men, by might, in battles /
as heaven does earth, / and which a thousand booties brings, /

wins fertile land and conquers foes /

that give unto us, O Son of Force! //*

That it was the youthful heroes that far more deserved that wealth which the a77, old
and languishing, is allowed to gather (or hold), seems to us to be the import of 6.13.5:

O Agni, Son of Might / for our manly heroes bring those (states) /
in fine glory abounding — and excellent sons — /

that (they) may thrive /

what time you in your might / the herd’s life-strength magnify /
the wolf to benefit, and the languishing ari! //***

Might we not ask: Is the 757 impatient at the staid and hoarding tendencies of the older
ari which stand against his wealth being utilized to further the expansion of Aryan
power?

A reference like 7.60.11 fortifies such conjecture. Here the singer speaks of the szri-s, the
fury of the ari which they must confront, as well as the role of the ysi in the process of
winning wealth, and in the same breath he refers to the notion of securing expansive
dwelling-sites:

Who (in sacred act) will seek

0 viddd dhy aryd abhibbati pasimsyam mahd rayé cit tarute ydd drvatab // 10.76.2cd.

8 , ; ;o = , £ , , Iy - ;o = ; ;
' dyatir nd yi indrabhi bbimaryds / tasthai raylh Sdvasa prtsi janan / tém nab sabdsrabbaram

urvardsam / daddbi sino sabaso vrtratiram // 6.20.1.

8 £, 2 ’ £ 2 2 - , - re , - 2. s ,
™ ta nfbhya d sausravasi suvirdgne siino sabasah pusydse dhab / kyndsi ydc chavasi bbiiri pasvd / vayo

vrkayardye jdsuraye // 6.13.5.
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the pleasure (of gods) for his holy word

in the winning of v4ja, lofty wealth,

(with him) let the generous ones

the ari’s wrath to vanquish wish.

(For them) to dwell (secure) they have made
a wide well-founded (site).*”

And this a statement from Vasistha, the architect of Bharata victory in the Ten Kings’
War, the hero of which he explicitly mentions in stz. 9 of the same song.

€

It is of course not our view that the ari’s occasional association with Dasyus etc.
amounts to a total repudiation of the old religious tradition which for want of a better
term we would designate the tradition of the yaj7a. Our evidence only indicates that
the ari was generally less enthusiastic for Indra, not that he was an out and out rejector
of Vedism. If the 47i needed the Dasyu-s for some purposes in which they were
considerably more adept than the heroic but still predominantly ‘barbarian’ Aryans, it
is reasonable to surmise that he would have had to accommodate himself to the
Dasyu-s’ own ritual practices associated with those purposes. In our view the ari’s
occasional friendly relations with the Dasyu-s explain both his lesser enthusiasm for the
cult of the Aryan god of war as well as the considerably more frequent opposition of
the protagonists of that cult to him.

However, we must note that that opposition to the 477 has another dimension. He is
one from whom something is to be won and is therefore depicted in the role of a
‘defendant’ in contests. And just as the competing s#ri-s operate with cult support, so
does the defending 477, who depends on the services sometimes of a Dasyu, but by no
means always so. For clearly the ari is represented as being ritually strengthened in
various ways: by yatu magic (4.4 and 7.21 discussed above), and also by priests of an
undefined type. Such e.g. is the case at 8.1.4:

The vipascits’ conjuring-word / and those of the 47’s men /
8
compete, O generous one! ... //*"*

The vipascit of course is here the s#ri’s supporter, while the 47’s supporters are simply

8 . ; ;oo 2. — ; - 2 , = ;
3 y6 brabmane sumatim dydjate / vajasya satat paramdsya rayab / siksanta manyim maghdvano arya
/ urdi ksdyaya cakrire sudbatu // 7.60.11.

84 _ L C o
i tartiiryante maghavan vipascito / aryd vipo jananam / 8.1.4ab.
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called his men. But at times it looks as if the a77’s priests too were vipascits, as one can
see from 8.65.9:

All the vipastits of the ari / overlook, and swiftly come! /
To us give lofty fame! //**

It would appear that this request calls on Indra to ‘overlook’ all other wvipascits,
including the 477’s, although the text is not quite explicit on that point here. In any
case, why overlook?

(5)

This brings us to a very interesting aspect of the events which were the background for
these statements. Let us go into the evidence itself.

Subdue with song / the ari’s song, O vipra-s! / And do retain,
O Singer, / Indra at (our) libation // (10.42.1)"%

So the success of “our song” ensures that Indra is ‘retained” on our side, that none will
win but us. It is pertinent to reflect on the particular significance of the notion of
‘retaining Indra’ that we see in such a context.

There are several statements in the RV which indicate that the occasion they refer to
was one of competition — with many priests and many yajamanas participating. This
is particularly significant, because it shows that we have here to visualize a scene of
competing siri-s rather than of several priests competing for one patron’s favour. This
is very clearly brought out in RV 2.18, where stanza 3, after referring to the singer’s act
of magically causing the car of Indra to be harnessed that he may visit the ritual scene,
goes on to make the following statement: “May not the other yajamanas halt you
(attract you to their rites) — for there are many vipra-s here!”**’

After thus signifying that the atmosphere is one of many priests and many patrons, the
hymn alludes to the fact that Indra has been (on that occasion) invoked competitively
at many a place. That these many places are close to each other (forming a complex of
competitive rites all secking the attention of Indra) is what appears to us to be the
meaning of bere (: atra) in stanza 3 of the hymn.

5 vitvam aryd vipascitd / ti kbyas tityam a gabi / asmé dhbebi srdvo byhdt // 8.65.9.

86 -z . 2 . , - .. ’ /
’ vaca Ulp}"d.f tarata vacam aryo / ni mmaya]anmb soma indram 10.42.1ab.

8 ;o 2 ; , ;= ;- ,e - - ,
7 mé sii tvam dtra bahdvo bi vipra / ni riraman ydjamandso anyé // 2.18.3cd.
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With this clear delineation of the situation in mind, we may consider other such
references as the following:

3.35.5: May not the other yajamanas hold up your bay horses!”™

r.131.02: In all the Soma pressings, they of impetuous spirit urge you singly and urge you in
common, each for himself, hoping to win the sun.’®

5.75.2: Come, O Advins, passing all (other libations) (so that) I may win!”

7.69.6: Come to our libations today. They invoke you two at many a place. May not the
other devotees of gods hold you up, O Asvins!™

8.05.16: Competitively do singers invoke you two at many a place!’”

10.160.1: May not the other yajamanas halt you, O Indra; for you are these (Soma
draughts) pressed out.””’

Further light on the role of priests in these ceremonial occasions is thrown by the hymn
RV 6.45 in which the expression hitam dbanam (“the prize that is set” i.e.,/ offered as
stakes) occurs s times.””* The statement “with your aid, spur on our car!” (stz. 14)*”
suggests that chariot racing formed one of the features of the event, as also does stanza
12: “With songs and with fast steeds we shall win the (other) horses swift, and winnings
that (to us) bring fame, and with you, O Indra, the prize that is set”.° In stanzas 28-29
occurs the important phrase “the competition of eulogists”: “These songs reach you at
every (Soma) pressing ... in the competition of eulogists who by trophies seck the gain

of quickening wealth”.”””

88 2 ;- ;- ,. P ,
’ ma te hdri ... ni riraman Yyajamanaso anye / 33553.b

89 A . S , , \ . ,
7 visvesu bi tva sdvanesu tuiijdte / samandm ékam visamanyavab pithak / svab sanisydvab pithak /

r.i3r.o2abc.

YO atyayatam asvina tird visva abdm sina / 5.75.2ab.

U asmakam adyd sdvandpa yatam / purutrd bi vam matibbir havante / ma vam anyé ni yaman
devaydntab // 7.69.6bcd.

% purutrd cid dbi vam nara / vibvdyante manisinah / 8.0s.16ab.

7 indra ma tva ydjamandso anyé / ni riraman tiibhyam imé sutisab // 10.160.1cd.

% 6.45.2¢, b, 12¢, 13b, 15€.
P ta dtlr ... / taya no binubi ratham // 6.45.14.

¥ dbibbir droadbbir drvato / vajam indra Sravdyyan / tvdya jesma hitam dbdanam // 6.45.12.

Y7 ima u tvd suté-sute ndksante ... girab / ... // stotinam vivaci / vajebbir vajayatam // 6.45.28-29.
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The word for competition here, vivac, clearly suggests ‘speaking from many sides’, a
competition where many invoke the gods to their own rites.

Essentially similar to vivac of this context are the words vibava (calling from many
sides) in 3.08.10 and ysinam srava-esa (the fame-seeking of the zsi-s) in 5.66.5. And in
each of these instances too, we have other indications that it was not just a priestly
competition but a twofold activity — of princes as well as of priests.

The significant phrases of each of these hymns (6.4s, 3.8 and 5.66) can be tabulated as
follows:

PRIESTLY ACTIVITY PRINCELY ACTIVITY
6.45 Competition of eulogists “with steeds... let us win the
prize thatis set”.
3.8 Competitive invocation with — Martial contests™”
other priests
5.66 7si-s”seeking of fame The speeding of cars™’

This twofold activity is well summed up at 8.19.10:

For whose ritual you rise high (O Agni), / he gains success, commanding men. / With fast
steeds is he the winner, / with singers (skilled in song). / The prize he wins with heroic
men.//**°

The basis of the competition of priests must naturally have been the fact that, as in
war,*”" so in these ritualized contests too the princes were supported by their respective
priests. To the latter it would be a case of which one among them would succeed in
winning over the gods. “With whose devotions are you pleased?” asks 5.74.3%°* and the

hymn goes on to say: “Who among many mortal men this day has won gain for

W8 Cf vaghddbhbir ... vibavé ... and prtanajyesu 3.08.10c,d

9 Cf. Srava-esd fsinam 5.66.sb and ése rdthanam 5.66.3a.

% ydsya tvam iirdbvd adbvaraya tisthasi / ksayddvirab sa sadbate /56 drvadbhib sinita sa vipanyibhib

/ s Stiraib sanita kytam // 8.19.10.
" On the role of magical rites in war, cf. AV 8.8. in its ritualistic setting: see Lanman’s notes added to
Whitney Atharva Veda, 8.8.
kdsya brdbmani ranpyathab s.74.3.

402,
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himself, what bard ... with sacrifice?”*"?

According to the Vedic view, there is hardly any distinction between the objectives of
wars and contests and those of the cult as expressed in the ritual. Thus at 7.19.04 the
occasion in which Indra kills a multitude of foes is called the devaviri, normally a term
for the sacrifice.***It would seem that from one point of view, ritual was a
continuation of Indra’s celestial war. The two constitute two aspects of the mighty
activity of gaining vdja (vdjasati). There can be no question of separating this activity
from the ritual. Says 4.20.2:

The exuberant one, generous wielder of the bolt,
shall stand, favouring, beside this sacrifice,
(this rite) of ours, where vija we gain.*”

But the winning of v4ja was not only through war. It was also eminently attainable
through other similar contests linked to the sacrifice. One may here refer to the many
Rgvedic references to (race-) cars and swift horses as seekers of vgja etc. and to men
who invoke Indra, god of martial triumph, in war as well as in peace. Thus, for
example,

Men seeking vdja call on Indra, both they that dwell in peace and they that fight.
(4.25.8)"

These martial contests for gaining vzja must have had an enormous cultural
significance to the Aryans of Vedic India. They would have provided the motive for
the younger men to master the ‘arts of war’ and for the priests the skills of word and
ritual act. They also appear to be the forerunners of the famous learned disputes of the
Brahmanas of later times.

(6)

We discussed above the Rgvedic allusions that seem to depict the a7i as ritually allied,
in some situations, with Dasyu and yar« cults.

¥ ké vam adyd puriinam / i vavne mdrtyanam / ké vipro ... yajiiatr ... 5.74.7.

*9% See n. 244 above.
9 tisthati vajri maghdva virapsi / ‘mdm yajiidm dnu no vajasatau 4.20.2cd.
6, Ny , o, L, .
¥ indram ksiyinta utd yidhyamana / indram ndro vajaydnto bavante // 4.25.8cd. On this see the
author’s article, “Yoga and Ksema, The Significance of their Usage in the Rgveda”, Vidyodaya

Journal of Arts, Science and Letters, 1/2 (July 1968), pp. 185 ft.
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The siri-s of course are never represented as tainted with the guilt of such associations.
As we found above, they are depicted in the image of the god Indra.

One of the extreme positions of Vedic Indraism was its anti-asuric posture. It would be
interesting, in view of this, to find out the evidence, if any, of the ari references in
regard to asurism.

One of the surest cases of an 477 that is associable with asurism is found in RV 1.126.
The identification is easy because the gift that is won by the priest, Kaksivant, is
described in one of the stanzas of this hymn as “cows that nourished the ari”*”
(r.126.5). Gifts obtained by Kaksivant are also mentioned in stanza 2 and are there
described as “the cattle that belonged to the asura”. " Clearly, ari and asura here refer

to the original possessor of what was donated.

Two other princes in the RV are referred to by the word asura. These are Rama,
mentioned at 10.093.14"°” and Tryaruna, the Paru prince who is alluded to in RV
5.27."° Interestingly enough, both of them are linked (as associates and / or relations)
with others who are, elsewhere in the RV, indicated by the designation 47i. We are here
referring to Prthi Venya of RV 10.148.3 and Trasadasyu of 4.38.2. We have briefly
discussed these allusions at the end of chapter II above.

It would then seem that where the word asura is applied to human potentates in the
RV, these men can clearly be associated with the designation ari as well. And what is of
further interest is the fact that in 2 of these instances, we have some evidence of the
7si-s’ unfavourable disposition to their forbears. This evidence too was discussed in
chapter II above.

Incidentally, a matter that cannot be overlooked in view of this a7i - asura association
in the RV, is the explicit reference to the Paru-s as asura-raksas in the Satapatha

Brahmana.*"

The fact that Svanaya and Tryaruna (and also Trasadasyu) are not themselves depicted
as opposed to the Vedism of the zsi-s does not affect that to which we are calling

7 aridhayaso gab 1.126.5b.

408 ,=
dsurasya gonam 1.126.2¢.

409 ;= , b
prd ramé vocam dsure 10.93.14b.

*° Seen. 14  above.

411

Satapatha Br. 6.8.1.14.
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attention at this point, namely, that in each of the instances mentioned, which also
happen to be the only ones of their kind in the RV, it is an 477 that has been also called
an asura. The other evidence in regard to these individual princes, found in the
references under consideration, seems to us to reflect certain developments in Vedic
society which are also explicatory of the other aspect of the 47 problem to which we
must now turn our attention.

VIII. The ‘Functional’ Aspect of the ari - siri Distinction
(1)

It was the position adopted by us throughout that the hero of the Vedic zsi-s is the one
whom they call the s7ri. The s#ri is not only the valiant prince; the usage also seems to
imply that the heroes favoured the Vedic priests by accepting the guidance that the
priests offered.”* (It is possible that there is a solitary exception in 1.176.4; but, if that is
50, it is certainly an exception that proves the rule).””

Often the s#ri contends against an owner of wealth, of cattle, in order to win riches and
fame. And often the RV calls such an owner of cows and wealth an a7i. Although the
ari is frequently regarded with disfavour for reasons that are tribal-political and
cultural, it would be misleading to think that in every context a7i means a tribal
opponent. In many instances the distinction seems to be functional in that a rich
cattle-owning chief would most likely be the one whose wealth became an attraction to
fame seeking heroes of every type.

Even this appears to us to be only a part of the explanation. The evidence appears to
indicate that often the contests were merely part of the tribal life. The cattle owning
chief in other words is often an institutor of contests at which s#ri-s may compete and,
by sheer show of strength, obtain the prizes set. The a7 and the s#ri-s need not for that
reason be regarded as implacable foes. It may well be that in some instances the szri-s
were close relations of the a7 himself, competing for the prizes in the context of a

2 Cf. 6.25.7; 4.50.7-9; Also see Ch.V (1) above.

5 dsunvantam samam jabi / dipdsam yé na te mayab / asmabhyam asya védanam / daddbi siris cid

obate // 1.176.4. Geldner translates: “Jeden der nicht Soma ausprefit, erschlage, den unzuginglichen,
der nicht deine Freude ist! Gib uns sein Besitzeum! Er rithme sich sogar ein nobler Herr zu sein” and
notes thereunder: “Ironisch gesagt”.
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customary tribal institution.

If the ari often seems to be cast in this role (of rich man whose wealth was the object of
contests), essentially it may prove nothing more than that he is very much a part of the
early Aryan tribal life. That is to say, it means neither (i) that every institutor of such
contests and events should be called an 477, if he was not for other reasons so-called
(and of this we cannot be 100% sure), nor (ii) that in every case the 477 is portrayed as a
cultural opponent. The cultural distinction, which in fact we took much pain to
emphasize, is independent of the functional distinction. As a tribal chief the 477 appears
as the institutor of festivals and competitive contests and there faces one kind of
‘opposition’; he faces another kind of opposition as a chief who (on occasion?) was
lukewarm in his adherence to a militant or violent aspect of the yaj7ia religious system.

In any attempt to elucidate the meaning of Rgvedic 477, one would have to offer a
cogent explanation of the varied allusions to winning wealth from the a7i. Part of that
explanation, in our attempt to clarify the meaning of the word, is that the 4r7’s power
was sought to be crushed on grounds that were clearly cultural and tribal-political. The
other part is that he was cast in the role of a defender of wealth — as probably any
tribal chief would be — in the position of one who instituted contests where others
sought to win, by a show of strength, the prize he staked (“the wealth thatis set”) .

It is not always easy to gain a clear idea of the nature of the early Vedic tribal contests
and of the ritualistic atmosphere which they seem invariably to be shrouded in.
Fortunately however a glimpse into some aspects of these festivals (of which the
contests seem to have formed a part) can be obtained through the danastutis which
appear (usually) at the end of some Rgvedic hymns.

While in some danastutis we have reference made to the ari, in others this is not the
case. Indeed, it need not be the case, as pointed out above.

Broadly speaking the danastutis are of two kinds: those that refer to rewards won by
purobita priests for services rendered in war and foray, and those that speak of rewards
received at the end of competitive ritualistic ceremonies or festivals.

We have the first kind of danastutisin RV 6.27, 6.47 and 7.18.

The other variety of danastutis is far more complex in nature, particularly where they
mention several donors in the same hymn. (There is of course a simpler type such as
e.g. 1.126 which refers to Svanaya Bhavya’s gifts to the singer Kaksivant).
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)

As an example of the more complex danastutis we may take RV 5.27. This hymn deals
with the gifts received by a priest from king Tryaruna of the Paru tribe, and from
another prince, A$vamedha. It is the latter whom the singer calls “my s#7:”; he is thus
the actual patron of the author of the hymn, and this is further proved by the fact that
it is for him that the benediction at the end of the hymn is sung.

The contents of the hymn, verse by verse, are as follows:

(1) Tryaruna has distinguished himself by means of tens of thousands (of gifts). He, the
asura, has presented the singer a pair of oxen with wagon(s).

(2) Agni should grant protection to Tryaruna who rewards the singer with 120 oxen and 2

bay horses.

(3) (Tryaruna, descendant of) Trasadasyu, with a pair of yoked horses, expresses his
approval of the singer’s many songs, showing his desire for Agni’s favour for the o™ time
for the newest (song).

(4) Tryaruna will say to the singer’s patron Asvamedha that he should give the treasure
(won) to him who “goes to the win” by means of his song, to the man who follows the 4
(i.e., the singer).

(5) (Tryaruna) whose 100 dappled bulls enrapture the singer, (coming as) the gifts of
Asvamedha.

(6) May Indra and Agni maintain royal power in A$vamedha, giver of a 100 (bulls). "

This brings us directly to the question of the gifts that were donated to the priest. That
both Tryaruna and Asvamedha gave gifts is clear, but exactly how is the question.

Let us analyse the references to the gifts found in the above statements.

Stz. 1 says T. gave a pair of bulls (and wagons). (The reference to thousands may be a
general statement praising T.’s customary generousness).

Stz. 2 refers to a gift of T. of 120 bulls and 2 bay horses.

" RV 5. 27: (1) dnasvanta ... mamabe ... dsuro ... dasabhib sabdsrair ... tryarunas ciketa // (2) y6 ... satd
ca vimsatim ca gonam / bdri ca yukta ... didati / agne ydcha tryarunaya sarma // (3) ... te agne
sumatim cakand navisthaya navamdam trasddasyub / ... me giras ... pirovir yukténabhi tryarupo grnati
//(4) y6 ma iti pravécaty dsvamedhaya sitrdye / dddad yci sanim yaté dadan medham rtayaté // (s)
ydsya ma parusah satam uddbarsayanty uksdnab / dsvamedhasya danab ... //(6) indragni satadavny
dsvamedbe ... / ksatrdm dbarayatam ...
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Stz. 3 repeats that T. showed his pleasure with the gift of a pair (of bulls).
Stz. 5 refers to a gift of a 100 bulls as Asvamedha’s gifts.
Stz. 6 again calls A. a “giver of a100”.

If we now study the contents of the hymn as summarized above it would appear that
stz. 2 refers to two gifts and stanzas 3 and s repeat the reference separately for each gift;
but in stz. 5 the poet speaks of the first gift in the round number 100 rather than in the

numerically precise 120.*”

But what specific reason induces one to think that the reference to 100 in stz. s is the
same as the reference to 120 in stz. 2? Essentially it is the presence of the relative
pronoun yasya (genetive case) at the beginning of stz. 5, which connects the gift with
Tryaruna mentioned in the previous verses. In this way it appears that the gift of the
100 is associated with both Tryaruna and A$vamedha.

Thus interpreted, all the gifts mentioned in 5.27 are those ultimately issuing from the
possessions of Tryaruna. What then was the role of A§vamedha?

We may here think of the danastuti in 6.47. Here the gifts of the siri-s (i.e., Divodasa
and others) are described as sambaram vasu or Sambara’s wealth, i.e.,. what was

#0 1t seems to us that in exactly the same way the gift that

originally Sambara’s.
Advamedha gives to his priest is here described as (what was originally) Tryaruna’s:
which means that A§vamedha won these in a contest as prizes offered by Tryaruna.

Such an assumption seems to us to make sense of

(i) Asvamedha alone being called “my s#7i”, and shown the favour of the final
benediction, and

(ii) The exhortation (to Asvamedha) “let him give” which Tryaruna is shown
here as proclaiming.*”

Furthermore, such an assumption also (iii) guarantees the unity of the hymn

5 Cf. RV 8.6 where stz. 46 refers to the gifts as 100 and 1000; stz. 47 refers to them again as 300 and
10000. See n. 447.

1 divodisad atithigudsya radbab / sambardm vdsu praty agrabbisma 6.47.22cd.

7 Cf. Geldner’s translation of 5.27.4: “Der meinem Lohnherrn Advamedha also sagen mége, er solle
dem, der mit Versen auf Verdienst ausgeht, schenken; er solle dem, der die Dichtergabe richtig
gebraucht, schenken.”
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(which by other interpretations it would seem to lack).

And what then of the priest’s role in this event? That is explained by stz. 4: he is the
one who “reaches victory by means of the ritual song”. In other words, he gave the
ritual support to the contesting prince, like purobiti service to a war-chief.

We feel it safe to assume that A$vamedha wins a gift of a hundred and donates it to his
priest on account of such clear descriptions of the s#ri-s vrata as the following: the
royal victor, true to his vrata, “takes the booty in order to donate (it)” (1.180.6)"%,
“Possessors of good horses (go) forth for booty that they may give gifts” (5.65.3)."

s.27 thus seems to speak of the contestant’s donation of his winnings and also of the
institutor’s own additional gifts to the priest in appreciation of his many successful
songs. Stanzas 1 and 3 seem to refer to this extra gift while stanzas 2, 4, 5 and 6 indicate
Agvamedha’s winning of prizes offered by Tryaruna at a contest and Tryaruna’s
approval of the donation of these to the s#ri’s priest.

3)

RV 5.27 does not use the word ari, although we know from the genealogical evidence
on the Paru-s (of whom he was one), that he is a descendant of one who was called an
ari. The absence of the word is immaterial to us at this point, because what we wish to
gain from this hymn is an idea of the different kinds of participants in Rgvedic
ritual-competitive ceremonies, and most centrally of the winning of wealth from the
institutor and donating it to one’s priest. When we add the information that this hymn
seems to provide us with to what we have already learned from such hymns as 7.21 and
5.42, it appears that we may visualize a ritual competitive event in which four kinds of

participants probably had a part to play:

A B
1 Institutor 3 Competing princes
2 His ritual supporters 4 Their ritual supporters

#% 1180.6: See n. 284 above.

7 svdsvasab ... vajam abbi pri davdne s.6s.3cd, which Geldner translates: “Die Besitzer guter Rosse

(gehen) ... auf Siegeswinne aus, um sie zu verschenken” adding the note: “Die Besitzer der guten
Rosse sind die Opferherren. Sie mogen durch ihre Rosse Beute oder Siegespreise gewinnen und
damit die Singer honorieren”.
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And it appears that in many instances it is the institutor that is called the a7, but never
any of the contestants.

It seems to us that all four parties are mentioned in the long danastuti hymn r.122.
Geldner says that the actual background of the déanastuti is unfortunately not easy to
visualize. This is indeed the case unless we are able to visualize the alignment of the
persons involved. Geldner’s translation of the hymn is generally reliable, except where
he has evinced confusion as to this alignment. And it seems to be the case that the
rendering of the hymn makes much better sense when changes are made in
consideration of this alignment.

We take it that the institutor of the ritual ceremony in this hymn is the one who is
referred to as Nahus in stanzas 8, 10, and 11 and as 477 in stanza 14. In each instance the
reference to him is in the fifth case. Thus,

we shall win (wealth) from Nahus (8);**°

(the siri is) stronger than Nahus (10); "'

422

(Adityas), come to the sizr¢’s call from Nahus (11);
(Goddesses of Dawn), come to (our) chants from the a7i (14).*

The institutor’s priest, who by the nature of the event appears as the rival of the
singers, seems to be the one who is described in stanza 9 as “the treacherous man... who
prepares Soma (as thin) as water” and who is also contrasted with the ‘truthful’

practitioner “who has success with his offerings”.424

As for the siri-s, they are mentioned several times and in the following way, beginning
with several references in the singular:

Stz. 8: this great giver; the person who is a donor to the Pajras; the sizri (who will give) me

0 sanema ndbusah 1.122.8b.

¥ ndbusab sirdbastarab 1.122.10ab.

¥ gmanta nabuso havam sirép 1.122.11a.

2
*3 L122.14: See n. 301 above.

4 janab ... abbidbrig apé nd ... sundti (1122.09 ab), in contrast to dpa ydd im hétrabhir rtava (od).
Geldner renders these as follows: “Der unredliche Mann, der hinterlistig den Soma wie Wasser
bereitet”, “... wihrend der rechttuende mit seinen Opfern Erfolg hat”.

P g
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(gifts) rich in horses and cars.*”

Stz 10: stronger than the strong Nahus; (ritually) strengthened by (the cult’s) miraculous

power. His fame is sung among men. Strong of movement, he goes, a man liberal with
. 6

gifts, in every contest ever the hero.*

(This patron is not mentioned by name.)

Stz 11: Nabhoju Nirava, (whose) gift is (given) with magnanimity for glory’s sake, to (the
priest), the owner of the car.*”

The suri however is not alone. Four others make up his ‘troop’ ($ardha) and they are
next mentioned, along with the sz himself.

Stz 12 (ab): (Here is he), the hero whose troop we shall form.
(cd): (The princes), among whom may splendour and munificence remain!** In contests
may they all win the prize!

Stz. 13: Will Istasva, Istarasmi, (and) these victorious lords shower distinction upon (their)
429
men?

Stz. 15: Masar$ara and Ayavasa, the triumphant prince*”.

The priests are throughout referred to as speakers in this hymn and the consistent use
of the first person when giving their words is an aid to the proper rendering of the
verses. The priests and the siri-s are together referred to in the 14" stanza in the
traditional way: “(May the dawns rejoice) in both (these groups of men) that are

ours!”*"

5 asyd ... mahimaghasya (radbab); ... ydb pajrébbyo vajinivan dsvavato rathino mabyam sirih 1.122.8.

sd vradhato ndbuso damsujitab / sdrdbastaro naram girtdsravab / vispstaratir yati balbastva /
viSvasu pytsii sadam ic chitrab // 1.122.10.
7 nabhojiivo yan niravdsya radbab / prdsastaye mahina rdathavate // 1.122.1cd.

8 ; 'y - , - z ., Sy = ,7 ;
2 etam sardbam dbama ydsya siréb (12ab); dywmnani yésu vasitati rardn / visve sanvantu prabhythésu

vajam // (12cd). Geldner’s translation is as follows: “Ein Patron, dessen bekannte (Marut)schar wir
bilden wollen” and “bei denen Glanz und Freigebigkeit gem weilen mdge, sie alle sollen bei den
Untemehmungen Gewinn davontragen”. We differ with him in dropping the “(Marut-)” element,
i.e., rejecting the image of Indra and the Marut troop in ab, and in rendering prabbytha in d as
(prize-winning) contests , comparable with bbara.

2 kim istasva istdrasmir etd / isandsas tarusa yrijate njn // 1.122.3¢d.

P masarsarasya ... rajiia dyavasasya jisndh / 1.122.15ab (Genitive case to refer to their gifts).

B (usras cakantu) ubbdyesv asmé 1.122.14d.
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(4

We said above that in some instances the s#ri-s may be close relations of the a7 himself.
It appears that this was exactly the case in the situation depicted in RV 5.33, which again
is a danastuti hymn.

In 5.33 the word ari occurs (or, the words ari / arya occur) three times. A hymn of this
kind should be a good testing ground of any hypothesis which seeks to explain the
meaning of Rgvedic ari.

Like in other hymns where the “competitive ritual ceremony” is the background, here
too the four types of persons are referred to: ari, his priests; siri-s and their priests. But,
and this is the interesting point, the (chief) s#ri is one who elsewhere has been called an
art, i.e., Trasadasyu (who in 4.38 is referred to as a7i and in 8.19 as an arya).”” It seems
likely that one among the sz7i-s too is called an 4rya in this hymn (as Trasadasyu is at
8.19.36)....

What could 47ya mean as distinct from ari? Obviously, 4rya as a derivative from ari
must mean “pertaining to an 47:” or, “descended from an ar7” e.g., a son of an ari.

Now let us examine the different allusions in 5.33.

The ari and his priests: Stz. 2 Advance, subdue the ar’s men*>.
Stz. 6: Above the a7i,"* I shall praise the gift of the most
munificent (szrz),

The competing princes

and their priests:

Stz. 5: We (priests) and these heroic men who have formed

into your host, O Indra*”

Stz. 6: See above.

Stz. 7: Eulogizing minstrels... and they who even give the skin
436

% RV 4.38.2d and 8.19.36c¢.

3 Seen. 97 above (: 5.33.2).

4

o

* See n. 98 above (: 5.33.6).

4

o

> See n. 96 above (: 5.33.5ab).

6 grnatdh ... karin / ... utd todcam dddatab 5.33.7bc (skin a reference to “das bei der Somabereitung

verwendete Fell” — Geldner).
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Stz. 8: (The gifts of) Trasadasyu, son of Purukutsa Giriksit,

the sari ..

Stz. 9: (The gifts of) Marutasva Vidatha... Cyavatina, the
arya..??

Stz. 10: Gifts of Dhvanya Laksmanya... Samvarana, the 75
439

It seems to us that what this hymn refers to is a tribal event during the youth of
Trasadasyu, when he, while not yet in control of the Paru-s’ tribal destinies, appears at
the ritual festival of a related tribe to win treasures from the ar7 along with other similar
princes whose names are mentioned in the hymn.

(5)

“Princes appearing at an a77’s contest”... This would seem to be taking a lot of things
for granted. What evidence is there to support such an assumption?

First of all we have the evidence of 4.20.3:

“Through you, O Wielder of the vajra, would we, like a successful gambler, the ari’s

contest win, for gain of wealth.”**°

The word for contest here is 4jz, which in itself could mean a battle or a war. But that
sense is hardly applicable here. What sense would it make to take 4ji as war here, with
the word 477 in the genetive case? The foe’s war? That would be an unusual way to
refer to a war, even for the RV Samhiti. On the other hand the usage reminds us of
“the 4ji of Yama” (r.116.02), of Khela (1.126.15) and of Vivasvat (9.66.8)*" — in all of
which a contest, a competition, a festival with stakes offered for contenders to win by a
show of valour or strength would be what is meant by 4j:.

It is obviously in the same way that the 477’s 4ji is referred to at 4.20.3 and possibly also
at 4.24.8 (see above, Ch. VI).

7 panrukutsydsya siirés trasddasyob ... gairiksitdsya 5.33.8.

8 marutasvasya ... viddthasya (ratat); cydvatinab ... arydp ... 5.33.9 (see also n. 93 above).
Y2 dbvanyasya ... laksmanyasya ... ; samvdranasya yseb s.33.10.
#° See n. 377 above (: 4.20.3).

' In each of these contexts Geldner uses Wettkampf to translate 4ji. RV 1176.5 has avo ydsya

dvibdrbash ... djav indrasyendo which Geldner translates: “Du Saft halfst im Kampfe dem
doppeltstarken Indra ...”
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Next, what evidence is there to assume that the contestants were guests, or at least that
some of them were guests?

The coming of guest princes with their priests to ritual feasts is referred to at several
places in the RV, e.g. in 8.19 and 8.74 both of which contain déanastutis.

At 8.19.32 the Sobhari priests proclaim their position as guests in the following words:
“To him have we come ... to (Agni), Trasadasyu’s imperial prince.***”
associated with a7 at 4.38.2, is here called “the most generous 4rya, the lord of the
(ritual) house. His gift is soo maidens”,*” while the actual patrons of the singer, who
seem to be alluded to in stanza 37 as Prayiyu and Vayiyu present him “thrice seventy
cows” with a “dusky horse” at their head.*** The hymn makes reference to fast horses,
and winning of great wealth through ritual song and devotion to gods. The whole

atmosphere in it bespeaks a great Soma festival.

Trasadasyu,

At 8.74.4 the priest says: “To the Anus’ ritual fire we have come, before whose face
Srutarvan, son of Rksa, gains prosperity”.** The priests’ s#ri however is mentioned in
the concluding danastuti verses. He is Savistha whose fast steeds carry the singer

. . . A . . 6
(home) in a beautiful car. “A greater giver of horses than Savistha there is none.”**

In the danastuti hymn 8.6, stanzas 46 and 47 allude to the reward of a hundred (horses)
from Tirindira (which stz. 47 steps up to 300) and 1000 (cows) from Parsu (which stz.
47 steps up to 10 thousand).**” These are styled “the Yadva gifts”.448 However, merely
because of this we may not conclude that Tirindira and Par$u were Yadu princes. On
the other hand, the concluding stanza definitely refers to the Yadu chief who instituted
the festival. “Up unto the skies did the chief exalt with renown the Yadva folk, giving 4

M tdm aganma sébbarayab ... samréijam trasadasyavam 8.19.32.

443

Py

ddan me paunrnkutsydh paicasitam trasidasynr vadbinam / mambistho arydb sitpatib // 8.19.36.
See also n. 94 above.

5 utd me praylyor vaylyob ... tisnam saptatinam / $yavdh praneta bbhuvad ... 8.19.37.

" dganma ... agnim anavam / ydsya srutdrva byhdnn / drksé dnika édbate // 8.74.4.

6 ; ’ 2 1. - . . . . .
M ném ... asvadatarab savisthad asti 8.74.5cd. In the previous stanza Savistha’s gift is referred to as

follows: mam catvira asavab / savisthasya dravitndval / surdthaso abhi prayo / viksan vdyo nd

tidgryam //

. trini satany drvatam / sabdsra ddsa gonam / dadih ... 8.6.47.

8 , . , ) . , ;o= 2 i - PR o
M Satdm abdm tirindire / sabdsram pdrsav i dade / radbamsi yadvanam // 8.6.46.
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pairs of camels (as gifts to the priests)”’**’ — bringing out a situation very similar to
that depicted in 5.27, 5.33 and 8.19 discussed above, in all of which the singer is rewarded
by both the institutor and his own szri-s. And obviously the chief here, like the satpari
of 5.27 and 8.19 and the 477 of 5.33 and 1.122 must be the institutor of the festival.

The picture of the gathering of generous princes or bhojas, where one comes ‘invited’

1.9 The invited one is

welcome and, when a generous giver, he is one who “gains eminence”. ™'

(6)

But perhaps more than any of the above, there is a special class of 477 references which

while another comes ‘uninvited’ is found in RV 10.107 as wel

seems to us to indicate that the a7 was the chief of competitive ritual ceremonies at
which the szri-s strove to gain riches, attracting the gods away from the rites of the ari.

Already we have discussed one type of statement in the RV Samhita which urges the
gods not to be attracted by other (and competing) sacrificers. “May not the other
yajamanas halt you — for there are many vipra-s here!” says the song at 2.18.3.%*

But apart from all the yajamdnas or siiri-s is the ari.

We saw how 8.1.04 refers to the competing conjurations of the 477’s men and of the
Brahmanical priests and how in 1.122 the gods are invited to come away from the ar7’s
to the ritual of the singer. Likewise 8.34.10 asks Indra to “come away from the a7, to
drink of the Soma sap (with us).”*’

With such references we may compare 4.48.1 which says, according to Geldner’s
rendering: “Have longing for the sacrificial gifts; (may) the riches, like the hymns, of
the rival be unlonged for!” but which may perhaps give a better sense if rendered as
follows:

Have desire for the sacrificial gifts. Let the conjurations, not the treasures, of the a7i be
undesired!***

7 tid anat kakubd divam / dstrai caturydjo dadat / srdvasa yadvam janam // 8.6.48.

450

S

dadksipavan prathamd biitd eti 10.107.53; bhoja ... yé dbitah prayanti od.
B dgram eti 10.107.5b.
% See above n. 387 (: 2.18.3).

453

v

d'ydhy aryd ipa'ri ... s¢masya pitdye 8.34.10. For 8.1.4 see n. 384 above ; for 1.122.14 see nn. 423, 431.

B vibi bétra dvita / vipo nd rayo arydh / 4.48.1.
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Such stanzas then refer to the ritual of the 477 as distinct from that of the szri-s. And
the gods are implored to ignore the ar’s ritual — suggesting that the siri-s compete
with the 474, that both the 47i and the siri-s seek divine help and that it is the singer’s
wish that the 477 be denied this aid. The cultural distinction which we discussed above
comes to the surface when it is stated or implied that the a77’s ritual is unworthy, his
devotion is deficient and/or his priests’ services are substandard. But this distinction is
not always made, which in itself is a significant thing.

As corroborative of the above assumptions we consider the references to the ari’s
libations etc., which the gods are requested to bypass, in order to come to the ritual of
the singer and his side. These references are RV 3.43.2, 4.29.1, 7.68.2, 8.66.12 and 8.33.14.

Come hither, past many peoples, (past) the prayers of the 47, to us on your two bay horses
— for these thoughts forged into lauds call you, eager for your alliance, O Indra! (3.43.2)*”

Come to us, O Indra, being praised, exhilarating yourself, past the many libations of the
ari! (4.29.1)°

For you two are the exhilarating drinks set up. Come in time to partake of my sacrificial
gift, across the (ritual) invocations of the a7i! (7.68.2)"”

In you are many longings (sought to be fulfilled). Your aid is invoked by many, O Indra!
Come past the libations of the 477 ..., hear my call! (8.66.12)""

May (your) bay horses carry you ... hither, past (the Soma-pressing?) of the a4, (and) those
pressings of others, O Vrtra-slayer! (8.33.14)"”

The last stanza is particularly important. It helps us gain an idea of the persons involved
in these events:

e The ari with his rites
e The szri with his rites
e  Others with their rites

54 yabi pirvir dti carsanir am / aryd dsisa sipa no haribhyam / imé bi tvi matdya stématasta / indra

bdvante sakbydm jusinah // 3.43.2.

6 ;. P ~17 Py C ot 0 - 2.
4 nastutd vipa ... / indra yabi ... mandasindb / tirds cid arydb sdvand puriini / 4.29.1.

7 prd vam dndbamsi madyany asthur / dram gantam haviso vitdye me / tird aryé havanini ... 7.68.2.

Py

8 -z, . , s ; . , ) , ; 2 . ’ , ;
% phirvis cid dbi tvé ... dsdso havanta indrotdyal / tirds cid arydh sdvand ... gabi / ... srudbi me bdvam
8.66.12.

B2 vdbantu ta ... a harayab ... / tirds cid arydam sdvanéani vrtrabann anyésam ya ... 3.33.14.
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In the light of these verses we may understand a saying such as the following: “Subdue
'))

the ari’s song with song. O vipra-s! Halt Indra, O singer, at our (libation of) Soma
(10.42.1)*°

It does not seem necessary in such a statement to take “a7i’s song” over-literally and see
in it a reflection of the 477 in a priestly role. One might, perhaps, unwittingly misjudge
the meaning of 477 in such a statement and regard that here there is a notion of a rival
priest, a Konkurrent. This seems to be pretty much out of the question when viewed
against the background of all the above statements in which the 477 is functionally set
against the 5774, at times with overtones of a cultural distinction, but at times not.

#° See above n. 386 (10.42.1).
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IX. The ari as a Devotee of the Brahmanical Cult
(1)

In one of the Rgvedic verses which we discussed above there was this request to Indra:
All the vipastits of the ari / overlook, and swiftly come! // .

Under normal circumstances, a vipascit would be an erudite Brahmanical priest. But as
we had the occasion to stress again and again, it is with various kinds of lapses from the
Brahmanical cult that the 477 is frequently associated in the RV Sambhita.

Is there then another kind of 474, who is not represented in the above manner?

The evidence indeed points in this direction, thus adding to the complexity of our

problem.

The three points, related to matters of cult, on which the 477 appears to be depicted as a
deviant can be summed up as follows:

(i) He is not an enthusiast of the Soma sacrifice (and possibly also of the ritual
slaughter of cattle).

(i) He is not a steady adherent of Indra worship.

(iii) He is not a loyal supporter of Brahman authority and does not sufficiently
respect the sanctity of giving them lavish gifts. He occasionally seeks the services
of men whose fitness to function in a priestly role for an Aryan chief is

debatable.

But if an ari employed a vispascit he could hardly be so decried, at least not on the third
point above.

Let us then examine such allusions as the above — what one might call the less normal
kind of allusions to the a71.

Let us take RV 1.150.1. Here a singer speaks to Agni:

“As one who offers much do I address you. The ari, O Agni, is in your refuge, as (in that)

i i 6
of a mightly warrior”.*”*

The ari’s devotion to Agni that is emphasized here is in itself not surprising; what

' See n. 385 above (8.65.9).

6 J o= J=y 2 ; ; L g 2 , , ; £ ;
¥ purd tva dasvan voce / rir agne tdva svid i / toddsyeva sarand a mabdsya // 1.150.1.
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would have been more particularly interesting is a depiction of the 4ri’s loyalty to
Indra. However the continuation of this theme in the next stanza of the hymn adds a
special significance to this statement. And we would render that stanza as follows:

Away (do I go) (from the place) of the rich man who gives not, who goes not forth even to
invoke (the gods) — the masterless, godless one! (1150.2)*"

So here the ari as a devotee of gods is a frequenter of sacrifices — which is why his
priest is able to make frequent offerings to the gods. The singer is pointedly referring to
this aspect of the 7% conduct, by suggesting that were he otherwise, he would have
not served him any more. It seems to us that the singer is trying to draw attention to
the condition of many another 477 in contrast to that of his own chief; for we found
that in many other contexts the qualities of being niggardly and ‘ungodly’ were exactly
those suggested of the 47i. And “masterless” (anina-) of this context strongly reminds
us of anindra which we found applied to many whom the ysi-s found fault with.

Coming to a specific personality, we find the 74jan named Svanaya Bhavya who lived
by the river Sindhu, is praised in RV 1.126. Stanza 1 says that, wishing for fame, he
instituted thousands of sava ceremonies*®* (no doubt ritual occasions with Soma
offerings, as Sayana points out). We found above that the cattle which he is here said to
have gifted to the 757 are described as those that “belonged to the as#r4” and that “gave
nourishment to the ari”. It was our view that asura and ari here refer to the same
person (VII - 6 above), and it is possible that both these words refer to the man called
the 7ajan Svanaya Bhavya in stanza 1 of the hymn.

And in that case the point that would specially interest us in this contest is that this 47:
is a rich and generous patron of the 757 Kaksivant, who is the author of the hymn. But
of course, we cannot be altogether sure of this.

A clearer instance of a favourable depiction of an a4ri is RV 4.38.2 which describes
Trasadasyu’s war horse Dadhikra as a gift of Indra and Varuna to the Paru tribe:

“And you two gods gave them the wvija-winning Dadhikra, bringer of many gifts,
gladdener of all the kystis (Aryan tribes?), the straight moving hawk, breath-spraying,

. . o . 6
swift, — and worthy of the ar7’s praise as is a brave prince”.*”

3 vy anindsya dbaninab / prahosé cid drarusab / kada cand prajigato ddevayob // 1.150.02.

6 ’ ; ;. 2 ;s . ;=
v ... sabdsram dmimita savan ... Srdva ichamanab ... 1.126.1cd.

6 P T g o o, "y
5 utd vajinam purunissidbvanam / dadbikram u dadathur visvakystim / yjipydm Syendm prusitdapsum



IX. The ari as a Devotee of the Brabmanical Cult 139

The ari’s commendation of a brave prince seems to us to be an affirmation of the view
that he institutes competitive rites where strong heroes could distinguish themselves
and win riches with which they could expand their power4(’6; but it is not everywhere
that the 47i is depicted as acknowledging another’s valour. This reference to so likeable
an ari after all is to the conduct of a particular chief — perhaps to Trasadasyu himself,
as we can infer from the characterization of Trasadasyu (in his youth?) as an ari-scion
at RV 8.19.36. And from the first stanza of 4.38 we learn that he was in the z57’s eye a
beneficiary of Indra’s and Varuna’s grace.**’

This view of (some of the later?) ari chiefs is echoed in Atharva Veda 20.127.11: “Indra
has awakened the bard: ‘Stand up! Go around singing. Glorify me the, powerful. Every
ari will give you gifts!”’468

)

If in such instances as those discussed above, we hear of the 477’s loyalty to (or more
accurately his happy relations with) the Brahmanical system, there are also cases which
suggest that this was not quite the natural thing to expect of the a4 in other words,
that his loyalty deserved to be viewed as something exceptional, perhaps even to be
viewed with suspicion.

Let us ponder, for example, on the tone of such a statement as 8.r.22 which is
exceptional insofar as it depicts the 477 as offering praises to Indra; “Celebrated by all,

praised by the 47 (as well), to the Soma presser and the singer he gives (gifts).”469

After saying all, what could be the point in singling out the 4ri? It is at least an
allowable guess that this may indicate that it is an exceptional thing for an 477 to offer a
stoma to the god Indra.

But we feel that it is more than just an allowable guess, when we take into
consideration an instance such as RV 1.9.10:

asim // carkjtyam aryd nypdtim nd siram // 4.38.2.
Cf. RV 1.186.3, 8.1.22 above nn. 308, 309.

4.38.01 refers to datra ... pirva which “Trasadasyu showered on the Parus” (ya paribhyas
trasddasyur nitosé) as stemming from Indra and Varuna (vam ... sdnti).

indrab karim abibudbad / dittistha vi card janam / mdméd ugrdsya carkydbi / sdrva it te pyrnad
arih // AV 20.127.11.

#9 See above n.309 (8.1.22).



140 Palihawadana: The Indra Cult as Ideology — Part 11

To Indra, the mighty dweller at each (separate) Soma-pressing, ever the 47i sings a great
enthusing-song!

Here, as to the word even, Sayana, Geldner and Thieme are all of the same mind. (Cf.

Sayana: ic-chabdo pi-sabdarthab)*’°

Here it does seem that, though the 47i is no real alien, though indeed he does
g g

participate in the worship of Indra at a Soma festival, there still is some lingering

suspicion.

And indeed that suspicion is explicitly voiced elsewhere. As, for example at 4.2.12
(which we referred to above):

The guileless seers (: the Angiras) directed the Seer (: Agni), setting him down in the
dwellings of Ayu. From there these visible (intentions) (of Ayu) you may see by (these
active hands and) feet; and by the a77’s ways (i.e., conduct), (his) secret (intentions).*”"

Similar sentiments no doubt were behind the thought that one finds expressed at
6.51.2:

He who knows the three vidathas of these (gods), and (knows also) the birth of gods, he,
the vipra, (witnesses whatever they do) on this side and on every side. Seeing the straight
among mortals and the crooked, the Sun-god observes the ways of the a7i (too).**

Or at 1.71.3, which seems to characterize the a7’s prayers to the gods as not genuine but

dictated by worldly greed:

They (the Angiras) established the 774 (sacrifice) and set its understanding in motion.
Thereafter (came) the gain-secking (calls) of the 474, which (in order to be effective?) needs
to be carried across (i.e., they are not strong in themselves). The ‘unthirsting’ (invocations)
of the dexterous (singer) reach the race of gods, strengthening (them) with sweet

nutriment.*”?

But perhaps the clearest example of this kind of attitude on the part of the ysi-s is to be

YO suté-sute nyokase / byhdd bybatd éd arih / indraya Sisam arcati // 1.9.10. Cf. F. p.2 “Thm ... singt

auch der Fremde ein hohes Einladungslied (?)”.

7' See n. 139 above (4.2.12).

Y% véda yds trini viddthany esam / devanam janma sanutdr i ca viprab / yji mdrtesu vyjina ca pasyann

abhi caste sitro aryd évan // 6.51.2.
7 dadbann ptam dbandyann asya dbitim / ad id aryé didbisvo vibbytrah / dtysyantir apdso yanty dcha
/ devas janma prayasi vardhdyantih // 1.713.
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found at10.39.5:

Before the tribe your ancient heroic deeds will I narrate, ... that faith this 47 may have, O
Nasatyas!*’*

The singer has, no doubt, in view an 47i before whom he performs a sacrifice; but the
personal and subtly ironical statement he makes about the 47i suggests his conviction
that the latter’s faith is not yet strong enough. Its subtlety renders this verse doubly
valuable for the understanding of the a7i riddle.

In their entirety then these allusions seem to indicate that in course of time the ari
chiefs, or perhaps sections of them, found it possible or worthwhile to achieve (or
perhaps re-gain) a relationship of harmony with the ysi-elite. The later Paru-s seem to
be the best example for this development. But in other instances the earlier sharp
division in attitude where cult was concerned seems to have been hard for the 7si-s to
forget. They continued to regard the 47i with suspicion even where he appears as a
sacrificer among sacrificers.

Y% purana vam virya prd brava jane / aydm nésatya srdd arir ydtha dédbat // 10.39.5ad.
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X. Three Important Contexts
(1: RV 1.169.6 and 10.28.1)

Thieme’s interpretation of a7 as stranger and as guest appears extremely apt in two
important stanzas among the many Rgvedic references that contain this word. These
are RV 1.169.06 and 10.28.1. Let us examine these contexts.

In Mitra and Aryaman (p. 75) Thieme discusses the first of these two contexts. The
verse contains a request to Indra to come to (the aid of) s#ri-s at a time at which the
antelopes of the Maruts are said to be standing “like the forces of the stranger at a ford
(which he does not dare to cross, being unfamiliar with the country)”. This is how we
would have to understand the stanza if we follow Prof. Thieme’s interpretation.

1.169.06 is located in a hymn the background of which is a martial situation such as a
raid, a foray or a contest. In the first part of it, which precedes stanza 6, Indra as the god
of heroic triumph is praised and described with the Maruts as his hosts. The singer
hopes to gain wealth through his aid (4)*” and their grace (5).7

At this point the singer actually expects the physical presence of the Maruts, so that
they may help the s#7i-s. In the second part of the hymn, which follows stanza 6, we are
told that the footsteps of the Maruts’ antelopes are actually heard — of the Maruts
477 (i

who swoop down on the man who prepares to give fight*’” (i. e., the man who stands

on the s#ri-s’ way to victory).

This location helps us to understand the meaning of the words in stanza 6, which in its
entirety, we would translate as follows:

“Come Indra, to (our) heroes who shower gifts. At the terrestrial session (i.e., the sacrifice
which precedes the contest) direct the strong ones (the Maruts) — then when their
wide-bottomed antelopes have poised themselves (ready to swoop on adversaries), like the

. . 8
manly forces of the 477 at the crossing- place.”*’

What the “crossing place” here signifies we would not wish to comment on except to

7 tvdm ... na indra tam rayim dab 1.169.4a.

6 ., ,
Y% té sii no maridito mylayantu 1.169.5c.
7 mardtam Synva ayatam upabdih / yé mdrtyam prtandyantam ... patdyanta ... 1.169.7bcd.

8 prati prd yabindra milbiso nin / mabdh parthive sidane yatasva / ddba ydd esim prthubudbnisa
étas / tirthé naryab patimsyani tasthih // 1.169.6.
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say that it may mean a ford across which one may reach a settlement, or, any similar
point across which one may reach the booty that was desired to be won. If this was to
be won from the ari, we see his men depicted here as staying at the crossing point,
ready to swoop on them who dared to challenge their strength. To meet them without
fear one wishes the Maruts to come to one’s aid — the Maruts who too stand poised to
appear, having been earlier invoked at the sacrifice. The sequel to stz. 6, it seems to us,
justifies this rendering. On deeper reflection it would appear preferable to an
interpretation that suggests that the antelopes of the Maruts are standing as if afraid to
cross a ford, like one unaccustomed to the land.

10.28.1 is the opening verse of a samuvada or dialogue hymn. Thieme translates the verse
as follows:

(The wife): “Every other guest has come, my own father-in-law, however, has not come:

he would have eaten (roasted) grains, and would have drunk Soma; well-fed, he would

have returned home.”*”’

Unfortunately, the narrative or dramatic background of RV 10.028 is obscure and of
course this is vital to the understanding of the hymn. According to Geldner’s
interpretation, which is constructed partly with the aid of statements found in various
early Indian sources, the speakers in this hymn are (i) Indra’s daughter-in-law, the wife
of Vasukra, (ii) the poet, (iii) Indra himself and (iv) Vasukra. The last named is a son of
Indra who is his exact physical likeness and who makes use of this to pose as his father.
In this hymn he is also depicted (according to Geldner) as the host and institutor of the
sacrifice at which Indra appeals incognito and reveals his identity only when Vasukra’s
wife laments that he has not turned up for this sacrificial feast. Geldner treats the word
ari as referring to Vasukra in the role of host-institutor.

We do not feel entirely satisfied with this identification. It seems to us that Geldner’s
version of the dramatic background can be accepted because it visualizes somewhat
correctly the persons involved in the event in which this hymn is grounded. We would
however regard these persons to be more exactly the following:

(1) the host-institutor;

(ii) a counterfeit Indra;

(iii & iv) Indra and his daughter-in-law;
(v) the poet-priest.

72 M.A. PP-73-74-
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It does not seem to us that the institutor takes part in the dialogue, though it must be
admitted that it is not possible to be quite definite about this point.

In any case, the opening verse proclaims, in the words of the daughter-in-law, that all
the legitimate participants of the ceremony have come, with the exception of the
father-in-law. In the ensuing dialogue, Indra reveals himself and declares his firm
alliance with the man who offers him Soma. He hints that some one is posing as Indra.
Apparently the dialogue goes on to a confrontation of a sort between the true Indra
and the counterfeit one. The hymn ends with the poet-priest’s declaration that those
who are not loyal to the cult and do not offer lavish gifts to the priesthood will suffer a
terrible fate.** It does seem to us that some of the essential elements of a hymn
referring to the a7i are found here again — namely (a) some sort of mishandling or
disrespect to the personality of Indra and (b) misobservance of the obligations to
Brahman priests. Hence it seems to us that, whatever be the exact details of the
dramatic background, the opening stanza may be translated on the assumption that ar:
here means as elsewhere the owner of wealth, the patriarch or chief who institutes a
tribal ritual-festival. It may possibly be that in this little dramatic skit an Indra-priest is
seeking to impress that the 477’s Indra is not the real Indra at all, that the latter favours
the Soma-offerers and not those who disavow the practices of the Brahmanical
sacrifice.

But even if these ‘details’ regarding the background be wholly off the mark, the stanza
seems to us to be best translated as follows:

Every one else (has come). The 477 has come. (But) my father-in-law (only) has not come.
(If he came) he would have eaten (roasted) grains and would have drunk Soma and gone

back home well-fed. **

If visvo by anyd arir in this stanza were taken as one unit and translated as “every other
ari’, it would mean that there were many aris present at this ritual ceremony. It is
difficult to find any parallel for such a depiction. 47i is noticeably a word used in the
singular number, because almost invariably the RV refers only to one 477 at a given
locus. (A plural sense may possibly be detected at 8.51.9ab, if the lines are translated as:

0 Cf. “A crocodile will drag away the leg from them that resist (the rewarding of) Brahmans with
victuals”: tébhyo godhi aydtham karsad etid / yé brabmanab pratipiyanty dnnaib // 10.28.11.
" visvo by anyé arir djagama / maméd dha svdsuro na jagama / jaksiyad dbind utd sémam papiyit /
svasitab prinar dstam jagayat // 10.28.1.
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“every Arya who is a treasure-guarding 47i” and AV 20.127.11: “every ari will give you
gifts” In both instances 477 is singular in form, but certainly there is an implied plural
sense. But in neither is there the suggestion that more than one 477 is present in a given
locus. In later Vedic literature, however, the suggestion of many aris at one place may
be found, as for example at Satapatha Br. 3.2.1.23-24: be lavo for he rayah. But this usage
reflects the change of tribal life with which the old meaning of 47 became obscured
and was replaced by the generalized sense of foe.)

“Every one (has come) and the 47i has come”. The ari is singled out here for special
mention because he is a very special ‘functionary’ in this kind of ritual setting. We
should think that in this dramatic skit eloquent gestures on the narrator’s part would
have made up for the missing words “has come”.

(2: RV 10.27.8)

The third context we should like briefly to comment on is RV 10.27.8. The hymn 10.27
seems to be one of the most important hymns for the understanding of the meaning of
ari, but again most unfortunately the background of the hymn is hard to visualize.

With all due respect, we must confess that Thieme’s translation here is scarcely
enlightening. He renders the stanza as follows:

“The cows let loose ate the stranger’s barley ... The calls of the stranger came from all sides.
How long will the lord of the property find pleasure in them (= will he tolerate them)?”**

We would very tentatively suggest a different translation:

The ari’s cows, let loose, have eaten the barley. I saw them, moving about with the
herdsman. The 477’s calls (or, invocations) came from all sides. How long will the owner of

the property (the cows) find pleasure in them (= be able to save them from being captured
or killed)?*”

This would agree with the usual association of the ari with ownership of cattle and
wealth. But the point which bothers us here is, who then is the owner of the barley?
And from whom is there a threat to the cows?

It is not so hard to find the answer to the second question. Further on in the hymn, the

* M.A, p7s.
S gidvo ydvam prayuta aryé aksan / ti apasyam sahdgopis cdrantih / hava id aryé abbitab sim Gyan /
kiyad dsu svdpatis chandaydte // 10.27.8.
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poet refers to a strange fact:

“I saw from afar, the grama (horde) that was borne without wheels, by its inherent

8
strength ...”*"*

Obviously the reference is to the Maruts who no doubt herald the appearance of Indra
on the scene — which means that Indra was coming to lend his martial support to his
worshippers out on a foray. It is for their sake the hymn is sung. (Interestingly, the
Bharata hordes in RV 3.33, Indra-inspired, were also called a grama, and what is more, a
grama that was out to plunder cattle: gavyan gramah.)

So it would seem that the 477’s cows are threatened by foraying fighters that sought
Indra’s aid, and the Maruts’! The cows of the 77 feeding on the barley then may not be
taken as an implied explanation of the threat to the cows. Rather the lines portray the
quiet peace of the scene at the a7’s place just before the attacking hordes appear. We
have no reason to assume that the cows were doing some kind of damage to the owner
of the property. After all, the reference may be to cows feeding on barley stalks? And
ari (line ) then, being = svapati (line d), would be carrying much the same significance
as dbanasvamin, the sense that Mahidhara gives to its derivative arya in the Yajurveda
Samhita.*"

One would ask, is the 477 here portrayed both as a cattle-raiser and as an agriculturist? If
that is indeed the case, it would explain many of the peculiarities associated with the a7
tangle.

One is emboldened to suggest that this (the 477 in some contexts being depicted as
someone associated with agricultural practices) is not altogether unlikely. At least four
other instances there are that lend some slight support to such a view.

The first two are found in. the RV itself.

We find, in that rather unusual and unorthodox hymn 10.34, an interesting saying
attributed to the arya Savitr (it would appear that the aryas liked to refer to the gods
with this epithet, which probably fitted any princely being as much as any person that
belonged to a prince). The saying is the following:

“Play not with dice but till the field. Take pleasure in property and hold (it as a thing of)

8 , ’ 2z , - J—: - ;= -
Y dpasyam gramam vabamanam arad / acakrdya svadhdya vartamanam / 10.27.19ab.

5 OnV.S. 33.82.
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86
much value.*

Value a life of frugality and work in the fields, rather than nomadic wandering, forays
and lavish contests and feasts: for the RV indeed a very unusual message.

It must however be admitted that we cannot be sure about how much importance is to
be attached to the use of 4rya in this context.

The other from the RV is 10.42, in which the ys’s party of rdjans (rajabhib ...
asmakena vrjanena: 10cd) hopes to win treasures (dbdnani: 10c) of cattle and barley
(ydvamad gomad: 7c gobhib ... ydvena: 10a) in a raid or contest in which the opponent,
or the offerer of stakes is indicated as the ari (cf., Lc.: “with song subdue the a77’s
song!”). The ari then should have been the possessor not only of cattle but also of
grains.

The third instance we referred to comes from the Atharva Veda, where the mantra

8.10.24 has for a long time been rightly regarded as indicating the adoption of
. . 8 .

agriculture by Prthi Venya,”” who, as we have discussed above, the RV represents as

an ari.

The fourth instance is from the Yajur Veda. Here, in reference to the scene where the
queen cohabits with the horse in the asvamedha ceremony, the word arya occurs in the
dialogue between the ksatty and the paligali. These verses are to the following effect:

1. When the deer eats the corn (the owner of the field) does not pay heed (to the fact that)
the animal has grown fat (by feeding on his corn) (this is no cause for satisfaction to him).
When the s#dra woman is the arya’s mistress, he (the s#dra) does not wish (by means of
that) to obtain wealth (for him) to thrive on.

2. When the deer eats the corn, (the owner of the field) does not regard the fattened
(animal) as (something of) great (value). When the s7dra becomes a paramour to the arya
lady, (the arya) does not approve of the ‘nourishment’ (the fertilization?).

(Vajasaneyi Samhita, 23.30-31).**"

6 esaty ma divyab kysim it kysasva / vitté ramasva babi mdnyamanab / 10.34.13ab.

7 “Prthi, Prehi ... a semi-mythical personage who is mentioned ... as the the inventor of agriculture”:
Vedic Index, under Prthi. Cf. AV 8.10.24: ... tam (= prthivim) pithi vainyo “dhok, tam krsim ca
sasydm cadhok; te kysim ca sasydm ca manusya sipa jivanti ...

58 yddd haripd ydvam atti / nd pustdm pasi manyate / Sidrd ydd dryajara / nd pdsaya dhandyati //

yadd harind ydvam atti / nd pustam babi mdnyate / Sudrd ydd dryayai jard / nd pdsam dnumanyate
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What can we make of such references?

Two facts at least seem to be beyond dispute: one, that aryas or wealth-owning Aryan
tribesmen possessed agricultural land; two, that they and their families were in close
contact with men and women of the s%dra class — who were of non-Aryan extraction
and most probably the same as the Dasyu-s of the Rgveda period.

This important context helps us then to surmise that 47i families of the Vedic age were
resorting to agricultural practices, and also in this process they were entering into such
close association with non-Aryan agriculturists that not only males of arya stock but
also females could enter into extra-marital relations with these persons of szdra
extraction: which probably explains their tolerance and even observance of Dasyu cult
practices hinted at in some of the RV references which we discussed above.

//V.S. 233031
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XI. The ar?’s Social Position
(1)

We have been assuming throughout that 47i stands for a chief, a kind of tribal
patriarch. A word must be said about this assumption before we close our discussion.

In the first place we must emphasize that the a7i of the RV cannot be just an ordinary
man. He is distinctly a “holder of wealth” and also of power, as we have already seen.
(See VII - 3, above).

Then we have the significant evidence of the use of ari, arya, su-ari, a-kavari to refer to
such gods as Mitra-Varuna (they are the aris, the asuras of the gods — 7.65.2), Varuna
(7.86.7), Visnu (7.100.5), Agni (4.01.7), Apam Napat (2.35.2), Usas (aryd 1.123.01; 5.75.7),
Savitar (10.34.13) and even Indra (qualified as “the noble” 477 1.61.9; “the not-ignoble”
ari: 3.47.5, 6.19.11) — impossible if 27 were lacking in connotations of power.489

Noting the 757’s fury at seeing the a7 such as they were, we should think that it must
have been their tacit assumption that the condition of the aris they saw was a travesty
of an ideal. The ideal of course was that such a chief as the 47/ with the wealth and
power at his command should be a splendid example for all to follow. And it would
seem that it was these suppressed connotations of respect and fear and authority that
enabled the application of the word to describe the gods.

In the usage of 477 in the RV we can also detect connotations of elderliness (which we
assume would be appropriate for a patriarch-like chief), of splendour reduced by age
(which would show up the contrasting vigour of youth of the s#ri-s whom the zsi-s
often preferred totreasure-guarding aris).

8 2, 2 ; ) 2 , , , ) z o,
7 td bi devanam dsurd tav aryd 7.65.23; dcetayad acito devd aryab 7.86.7c; prd tat te ... namarydh

Samsami 7.100.5ab; Sticib sukrd arys rérucanab 4.01.7d; visvany aryé bhivana jajina 2.35.2d; krsnad
iid asthad arya 1.123.01¢; tirds cid aryayd pdri vartir yatam s.7s.7¢d; tan me vf caste savitayim arydh
10.34.13d; svardl indro ... svarih 1.061.9cd; dkavari: see n.362 above.

In relation to a7 as a person of position and authority, it is interesting to note the use of #yz (a word
ultimately derived from a7, through 4rya) as a title or epithet of royalty among early Aryans in Sri
Lanka: “In many of the inscriptions ... the sons of kings are referred to with the title 2ya (Skt. arya,
Pali zyya) attached to the name either preceding or following it. Some of these princes with the title
aya later ascended the throne. The title 2y may be compared with ayaputa of the Asoka edicts.”
Paranavitana ... p.Ixvi.
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Thus says 2.8.2 of Agni:
Unageing he brings decay (old age) to the 474, to his devotee gives an excellent lead.*””
And that difficult and complicated verse 5.54.12 declares:

You Maruts shake down from the sky — whose brilliance the 477 has captured not — that
radiant berry (rain? the thunderbolt?)*”

and 6.13.5 says:

... You in your might increase the herd’s life-strength, for the languishing a7i to benefit,
and the wolf!***

In these Rgvedic instances the connotation of splendour vitiated by age may seem so
hidden as to be almost undetectable. As against this we would urge that in each of these
cases it is that very hidden connotation that really gives pointedness to the statement
the poet makes.

The siri on the other hand is explicitly depicted as a man who is in the prime of his
plicitly dep P
youth; the singer even dares to wish that the s#7i-s continue to remain youthful, almost

in defiance of nature’s laws — as one may see from RV r.125.7%).

)

We have upto this point relied almost exclusively on Rgvedic evidence to support the
views that were advanced. We feel that sufficient evidence was adduced in this process
to set up our hypothesis on fairly firm grounds. As a matter of fact, this way of setting
about the task (i.e., limiting the basic research to that text where only the word
frequently occurs) seems to us to be a better course of action than gathering a vaster
array of evidence from far-flung and often heterogeneous sources over the whole range
of Indo-Iranian and Indo European dispersal.

But now that the main structure of our hypothesis can be set up to stand by virtue of
its own strength, let us also draw a little from sources outside the sphere of the RV
Sambhita.

9 See above n. 324 (2.8.2).

' tdm nakam aryé dgrbbitasocisam / riisat pippalam maruto vi dbiinutha s.54.12ab.

* See Ch. VII - 3 above with n. 382 (6.13.5).

493

4

o

“May not the sizri-s, who are loyal to the vrata, be weakened by age”: ma jarisub siirdyab suvratisab
1.125.7b (cf. Geldner: “nicht sollen die pflichtgetreuen Patrone altersschwach werden”).
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As to the connotation of elderliness, the whole semantic history of the derivatives of ari
such as arya and ayya, is astonishingly illuminating. Prof Thieme himself has pointed
out the use of 4rya for elder brother in Bhavabhdi, in the Gita and possibly also in the
prasasti inscription of Samudragupta at Allahabad.** (It is interesting to note that the
Sinhalese word for elder brother is ayya).

arya and its feminine form 4rya are also widely used in Indian kinship terminology for
husband’s wife’s father, husband’s father, wife’s father, husband’s mother and son’s

wife’s mother etc. etc as Irawathie Karwe has clearly shown.*”

Dravidian derivatives of the word also confirm this basic connotation of elderliness.

Thus,

Tamil accan father
Malayalam  accan father

Kota aj ayn very old man
Kannada ajja grandfather
Tamil ayyan, aiyan  father etc. %

In Pali ayya and ayyaka are used for grandfather and grandmother respectively,*” and
the word ariya in general is widely attested as connoting nobility, aristocracy and
refinement in the highest sense.**

In classical Sanskrit, 2rya predominantly carries the associations of nobility and high
birth, virtue, delicacy, munificence, righteousness, truthfulness, gratitude, reliability
and absolute dutifulness.*”’

Thus, derivatives of ari seemed to have had connotations of age and respectability,

#* F. p. 100; KZ 79 (1965), p.284.

5 Karwe, pp 36-37, 88, 103, 145, 197, 241, 248, 236, 284 (aja, ayya, i, aji, aja, dja, aji, ajja, ajja, ayya,
ajfi, ajje, ajjid, ayyake). Note her observations on pp. 108, 166, 167, 205, ai, aiyan ..used for any
elderly relation or an unrelated but respected person ... derived from the Skt arya’".

¢ DED, o ed., Entries 50, 196.

*7 Karwe, pp. 88f. (items 2,4,9,11) and PTSD s.vv. & Turner, s.v. arya.

8 Cf, e.g., such usages as ariya-attharigika magga, ariya-puggala, ariyo tunhibbavo, ariya-pariyesana
etc. etc.

¥ Cf.: kulam Silam dayi dinam / dbarmab satyam kytajiati / adroba iti yesv etat / tan aryan
sampracaksate //, quoted in Jagaddhara’s Commentary on Malatimadhava, Kale.
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geographically as well as chronologically throughout the Indian scene.

3)

But what could have been the actual sphere of authority of the ari? It is obvious from
the word’s connotations of power and wealth and its application to refer to the gods,
that the a77’s sphere of authority was something greater than the household. He could
not have been a grhapati pure and simple. And since vispari is attested in the RV as a
distinct term for the chief of the vis it does not seem to be likely that the 477’s sphere of
authority was the unit known as the vis.

What then remains?

The RV does not enumerate the different units of the Vedic social set-up anywhere in a
clear-cut way. But the evidence from the Avesta seems to be suggestive and may even
prove to be useful.

The Avestic evidence is summed up by Benveniste. To quote that evidence (as
presented by Thieme, with terminological modifications):

In the nmana, the house, there lives the xvaéru, the family;

in the vis, the settlement, ... varazana, the clan / community;

in the zantu, the territory of the tribe, there lives the airiiaman, the hospitality: those with
whom one is connected by hospitality;

in the dabyu, the country, the widest area, there live the sastaro, the rulers.’’

First, a word on the above statement:

nmana (house) : xvaétu (family)
vis (settlement) : varzdna (clan)
zantu (territory of tribe) : airitaman (those connected by hospitality)
dabyu (country) : sastaro (rulers)

It does seem to us that the third step in this scheme is a little awry. We would like to
ask: Is it not more sensible to think of that step as follows:

In the zantu (territory of tribe) lives airiiaman (the tribe, i.e., those connected by the tribal
relationship).

In any case, this scheme visualizes a stage of territorially settled communities — which

500

M.A. pp. 79-80 referring to Benveniste, J.A. 221(1932), pp.124-9.
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does not exactly fit with the picture of Rgvedic India. But yet the corresponding
elements are all there:

L grha
2. vis/vyrjana
3. jantu / aryaman

4. dasyn

Let us reflect a little bit about the third step. A clear sense of the word jantu in the RV
is ‘offspring’ as in the following instances:

5.19.3: Svaitreyasya jantavah: the offspring of Svaitreya.
9.67.13: vaco jantub kavinam: the offspring of the poets’ word.

10.48.1: mam havante pitaram na jantavab: they call on my aid as offspring call their

father.

Cognate with jana and jati, the word jantu certainly suggests “the community of those
related by kinship”. That jana carried such a sense is of course obvious from such
usages as pasica janab (the five jana-s). We may legitimately conjecture that the related
word jantu also carried this sense.

The bracketing of zantu with airiiaman in the Iranian scheme reminds us of the 477 -
Jjana / jantu juxtaposition in several RV passages, i.c., 1.81.9, 5.33.2, 8.14 (47i / jana) and
7215 (ari / jantu).>”'

Besides, if we take the word aryaman as a derivative ultimately from a7z, as we have to,
then aryaman would have the following senses:

(a) community connected to oneself through the a7:

(b) the quality or character proper for an ari.

(And of course aryaman the god would be the deity representing the qualities proper
for the chief — which ideally must include hospitality, the basic sense in Thieme’s
scheme of ideas.)

Let us reflect further on the scheme

gha - vis - jantu - dasyu.

" 1.81.9, 5.33.2, 8.1.4, 7.2L5: See above nn. 323, 97, 384 and 343 respectively.
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In the Rgvedic situation, this might well signify

1. the members of the family unit
2. the members of the clan or settlement
3. the members of the jana or tribe — as offspring of a common kind
4. the outsiders.
Taking into account the relationship drawn by the above Iranian scheme between the

zantu and the airiiaman, it seems to us that a similar Rgvedic scheme would represent
the ‘units’ and their ‘authorities’ in the following way:

1. grha : grhapati
2. Vis : vispati
3. jantu / jana cari and

4. the dasyu, the outsiders or the non-Aryans, i.e., those who do not belong to any of the
Aryan jana-s.

We may even go a bit further. Frequently, the RV jana seems to be also called ki, as
evident, e.g., from the widespread interchangeability of pasnca janah with pasica
kystayah. And remarkably enough, the relationship of kysti with ari is also distinctly
attested at 1.4.6 which we referred to above. (See n. 122 above.)

Still another fact there is which makes us think that the 477 must have been the chief of
a jana or a tribal unit in the RV period.

We have seen above how closely the 477 is associated with the notion of the ownership
of wealth (Ch. VIL3) of which the main element to the Vedic Aryan was constituted by
cattle. It is interesting to note how this information helps us gauge the significance of
statements such as the following three verses of RV 8.1 (which speak of the
accomplishments desired by the s#r7’s party):

With you, our ally, would we, O steed,
stand up in speech against the “puffing” one
in the samstha of the cattle-rich tribe.

No rich man will you ever find

fit to ally with: they with surz sharp,

scoff at you — but when you

the cry of war do raise, and

to confrontation (the fighters) bring,

then like a father are you invoked!
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From thine gift, O giver of cows

may we not stray away ..

the ari’s (treasures), even the firmly-held,
take in your sweep and hither bring,

for yours are gifts not to be negated.’”

Here too it seems to us, the a7i is portrayed as the chief of a cattle-rich tribe, again at
odds with the y5i — and hence depicted as haughty, wealthy, not given to the Soma cult
and to the proper adoration of Indra. He seeks to withhold the gifts to priests, contrary
to the practice of Indra-worshippers. When we read these verses in relation to one
another and in the light of what is so often said about the 477’s attitudes, it becomes
clear that the ‘puffing’ or haughty man of the rich tribe in stanza 11 is the same one who
is styled a7 in stanza 16.

If we now for a moment assume the 477 is a tribal chief, we instantly gain an insight
into the true significance of the usage of gopa (“guardian of cattle”) for ‘chief’ in the
RV Sambhira. Let us take a line as the following from RV 3.43.5:

Or will he make me the gopa of the jana?’”
Or the following from s.1r.1:

As the jana’s gopa has he been born (referring to Agni).”™*
Or the following from 9.35.5:

Soma, the jana’s “lord of cattle” (gdpati-).*”’

in each of which gopd (or the equivalent gopari-) stands for leader / chief. And in these,
it seems to us, we have the image, howsoever faint, of the tribal chief as the holder of
cattle. Another echo of such a usage we could find in RV 10.027.8, where, we found
above (Ch. X - 2), ari appears equated to sva-pati, lord of property (— and here we
must again remember that to the RV Aryans property almost always meant cattle).*®

** tvdya ha svid yuja vaydm / préti svasantam vysabba bruvimabi / samsthé janasya gomatab // 8.21.11;

(For stz. 14, see n. 147 above) ma te godatra nir arama radbasa / indra ma te grhamabi / dylba cid
arydh prd mysabhy i bhara / nd te damana adabbe // 8.21.16.

P kuvin ma gopam kdrase janasya / 3.43.52.

¥ jdnasya gopa ajanista jagroib / s.aLia.

5 sémam janasya gépatim / 9.3s.5c.

6 . .. . _ .
**® There is also a reference to gopati in the famed dialogue between Sarama and the Panis. Here, the
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The position thus seems to be that the 77 was the elderly tribal chief or patriarch and
the tribe’s cattle, its traditional wealth, were in his charge. Distinct from him were the
youthful militant leaders, the s#ri-s, and in the RV period we see these men emerging
as a new force to reckon with, fostering Aryan expansion, taking the lead in
vanquishing Dasyu power. It was from among these s#ri-s that the 74jan-s were chosen,
and to all appearances, the 72jan was a supra-tribal institution.

It seems to us that this position explains that curious fact to which Schlerath refers in
his monograph on kingship in the RV and Atharva Veda period, namely that these
Samhitis do not seem to use the term gop4 as an epithet for the king, a fact over which
Schlerath quite rightly expresses surprise,”” for nothing should be more natural than
the use of gopa for king among a pastoral-nomadic people as were the Vedic Aryans.
This is certainly very significant, yet there has been no explanation for it upto now.
The actual facts seem to be that the traditional tribal chiefs were the ari-s, from whom
power gradually passed on to the youthful s#ri-s who led the Aryans as rjan-s in
various military encounters. Our position is quite in agreement with the basic thesis of
Schlerath that in the RV and AV the rzjan is depicted as an intermittent or

. . 8
discontinuous bearer of glory and power.*

We would argue that tribal chief whose specific function was to guard the wealth of the
tribe was the ar%, rather than the 74jan (a political entity that came into its own in spite
of tribal resistance?). For the early Aryans, it was obviously not necessary to specify the
ari as a gopa: the very word probably carried this connotation. What is important to
realize is that the a77’s wealth was also a symbol of authority in the social set-up of the
early tribes.’”” The supra-tribal office of the 74jan arose not specifically to guard the

spokesman for the Panis says, tongue in cheek, “Let Indra come to us; then he will become the gopati
of our cattle”. Sarama replies, in effect: “You cannot trick him; instead he will trick you.” dtha gdvam
gopatir no bbavati 10.108.3d. Sarama’s reply: nabdm tam veda dabbyam ddbbat sib / 10.108.4a. For
her to say so, obviously it should have been possible to construe the Pani’s words as expressive of a

tempting offer.
507

Schlerath, pp.104-105.

508

Schlerath, pp. mr-112.
**? Here we may reflect on statements about the manliness, the splendour and the wrath of the a7i. That
the ari was the object of considerable terror is proved by the references to his ardri that brought
agony to the szri-s and ysis. Especially instructive in this context is 8.48.8: “Will surges forth, and also
wrath, O Indu! Deliver us not to (that will and wrath) of the ari, as he wishes.” Similar is 7.31.5:

“Deliver us not to the a77’s insult and malicious speech!” dlarti ddksa utd manysir indo / ma no arys
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wealth of the group, but to wield power of a more complex kind. Thus when the a7i
was leader, it was not necessary to call him a gopa, and when the 7Zjan was the leader, it
was insufficient to call him a gopa. It is even conceivable that the very association with
the 27i made the title gopa too much a term of tribal administration — hence not quite
appropriate to be used for the supra-tribal 7zjan.

It is instructive, while speaking of the likelihood of the 47 having been the tribal gopda,
to reflect on the various epithets of Agni, who represents all the authorities known to
the Vedic Aryans. In his humblest manifestation, he is the grhapati, the chief of the
household. He is also the vispati, the chief of the settlement. And he bears the title gopa
too: chief of the herds or guardian of the cattle. (Present-day connotations should not
mislead us: it must have been a grand function in those times to be the tribe’s keeper of
cattle.)>

And, with the rise of kingship, Agni also came to be described as a rzjan.

If the ari was the gopd, and if ari also gave rise to the words arya / arya, we must at
least regard that at the stage that these concepts were formed, the gopz who was the ari
was the characteristic tribal chief after whom the whole membership of the tribe came
to be called the 4rya-s, which must ultimately be regarded as meaning “those connected
by the relationship to the 47r:”.

In the light of what was said above, we would very tentatively suggest
that

(1) grhapati

(2) vispati and

(3) ari

are reflected in the RV as an ascending order of early tribal authorities. We would think
of the ari as the patriarchal chief (or at least as a patriarchal chief) in a jana (= jantu /
kysti?). And, the community bound by his authority would be (in a usage already

anukamdm pdra dab / 8.48.8 (Geldner’s translation of this stz. is highly misleading, to say the least.);
7.3L5: see n. 356 above. See also nn. , 380, 340, 303, 383, 357, 358 citing 1.169.06, 10.76.2, 4.4.6, 4.16.19,
7.60.11, 6.48.16, 6.59.8 and 7.83.5 in which reference is made to the ari’s paumsya, dynmna, nymna,
manyu and arati.

Cf. also 7.18.4c which says of Indra: “Every one told me that you alone are the guardian of cows”:
tvdm in me gopatim visva aha.
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obsolete in the Veda) the aryaman: those connected by the ari-relationship.

(It is not our intention in this study to go into the details of the semantics of Rgvedic
aryaman. We believe the above basic position is of sufficient help to accept Thieme’s
version of the meaning of aryaman, with the changes that bave to be made in the light

of the difference it signifies.)

But, as we have pointed out, even within the RV period, we see this tribal order
collapsing. For it is clear that r4jans (= siri-s) who are consecrated through the
Brahmanical ritual of investiture with ksatra, are steadily replacing the ari-s. As is
obvious, this represents a new social order rising above the tribal one, and, probably
under the conscious tutorship of the zysi-elite. A clear instance of the new set-up is the
rise of the Paru Trasadasyu, who is said to have “overspread the five tribes with his
might,” as 4.38.10 declares.”” The collapse of the old order and the forces that
precipitated that collapse, are, in our opinion, very largely responsible for the amazing
obscuration of the sense and significance of Rgvedic ari.

In conclusion it must also be stated that perhaps neither the pysi-elite nor the RV
Samhita should be regarded as typical products of the tribal order. It was the zsi-elite
that supported the emergence of the s#ri-s to power. The RV is their manual, the
Brahmanic handbook supporting the emerging ksatric power. The entire message
seems to be hinted atin RV 10.124:

“Agni abandons Father Asura and goes over to Indra. Rulership changes hands. The
waters contemptuously stand apart from the fallen power, as do the people when they

» SI2

choose a rajan”.

Thus the ysi-s were probably not unaware of what was going on, and the significance of
what they actively encouraged.

11
" See n. 92 above.

12 . . .
™ See 10.124.8 in n. r71 and its translation above.



XII. Summary and Hypotbesis 159

XII. Summary and Hypothesis

It now remains for us to attempt to visualize the course of events that led to the strange
assemblage of connotations round the word a7i in the RV.

Our view throughout was that the word indicated a very old tribal institution: the
patriarchal chief as the custodian / owner of the tribe’s wealth. Both his authority, and
his primary distinction from the youthful szri-s, seem to have sprung from this
position of the ari.

It appears that one of the main functions of the ari was to institute the tribe’s ritual
festivals and to offer the stakes for heroic youths (s#ri-s) to win by valiant effort. In the
context of such festivals the 47 seems to have been functionally the equivalent of an
adversary or opponent, since it appears that the offered stakes had to be won by sheer
force, probably frustrating the resistance that the institutor placed against their
removal. Our evidence suggests a complex of ritual practices associated with these
events whose main participants appear to have been the 477 and his ritual supporters on
the one hand and the s#ri-s and their ritual supporters on the other. The sociological
function of such events may be surmised to have been the creation and sustenance of a
militarily capable stratum of youth within the Aryan tribes.

We need not assume that 477 in the context of these events has necessarily a hbostile
signification.

But there are other aspects — political and religious-cultural. We have stressed above
the fact that the picture is complicated by (i) the almost consistent anti-a7¢ attitude
visible in the pro-Bharata/Sriijaya hymns, (i) the cultural distinction drawn between
the ari and the siri-s — a distinction that associates the former with an attitude of
laxity toward Indra worship, the Soma sacrifice and the patronage of Brahmanical zsi-s
and (iii) the occasional positive praise of the 477 and the depiction of him as adhering to
Vedic ritual practices.

Hence, as we have stressed again and again, the above simple explanation cannot be all
that is needed to understand the meaning of 477 in the RV.

So we had to carefully take into account the significance of the exuberant growth of
Indraism in Vedic India on the one hand and the indications of the ar:’s association
with Dasyu-s and possibly thereby with agricultural rites and practices on the other.

One ventures to think that we have here some evidence of an Aryan leadership
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adopting an attitude of progressive realism and trying to settle down to a dialogue with
carlier dwellers of the land, thus opening the door to a process of varied cultural
changes embracing both the religious sphere and the economic.

It appears that some such development deeply distressed the Brahmanical i elite, and,
under their influence, the s#ri-s, who, in the militancy and exuberance of youth could
more easily be persuaded toward a policy of destroying the Dasyu-s than toward one
that called for a process of learning a new way of life from these people whom the zsi-s
had taught them to despise. It is but natural that such a policy would be most effective
if it possesed what we would call an ideological, but what in our documents appears as
a religious, backing. That ideological / religious backing is what we have called
Indraism.

As far as we can see, the Bharata-Sriijayas were foremost among this militant
anti-Dasyu element, or such militant sentiment originated amongst them. To put it
another way, the Bharata-s seem to have been a group led by ysi-s and sari-s with a
staunchly Aryan consciousness and a matching ‘Indralike’ spirit, due to some
peculiarities of their geographical location or historical circumstance.

Indraism, whose banner the Bharata-s held aloft, should then be regarded as either a
new adaptation of theology to suit a militant ethnic consciousness, or an aspect of
Vedism which the more militant of the Aryans preferred to identify with and raise
above the other aspects of Vedic worship.

The practices of Indraism demanded of the s#ri-s a ceaseless slaying of vytra-s as the
price of their alliance with the divine vytraban. It demanded of them also a lavish
munificence to Brahman priests, in the likeness of the conduct of the celestial
maghavan himself. In the ritual field it laid great stress on the Soma draught and the
offerings of cooked meat and roasted grains.

Neither the violence of Indraism, nor its extravagant munificence (which in practice
was an euphemism for waste), nor its ritual practices seem to have been attractive to the
older ari leadership, to whom Indra at best was merely the god of war. This tribal
leadership appears to us to have been heading toward a settled agricultural life — which
apparently they could procure only via collaboration with the Dasyu-s. Thus it appears
that the zsi-s and the ari chiefs were at loggerheads over the supremely important
question of how to deal with the Dasyu-s.

So the Aryan expansionism which the zi-s desired could be fostered not by fighting the
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Dasyu-s alone; it also demanded a hostility toward entrenched Aryan authority. In
other words, circumstances forced the ysi-s (or at least those ysi-s whose views prevailed
and are recorded in the documents extant) to encourage a revolutionary role for the
siri-s: to struggle against the elderly 477 leadership for its reluctance to place the tribal
wealth at their disposal to destroy Dasyu strength.

We believe that at this stage the zsi-s openly took a stand against asurism. A notion
such as the one of Agni abandoning “Father Asura” and going over to the side of the
deva Indra (RV 10.124) should have emboldened the szri-s to depart from the ways of
the elderly 4ri leadership.

The anti-asura stand must reflect a decisive turning point in Vedic thinking, but one
for which there must have been a slow gathering of momentum over a considerable
time. For the asura concept must have been to the Aryans an alien concept of divinity
which the high priests of early Vedism probably always regarded with suspicion. Thus
for example it appeared to them to be associated with a differing “technology”: whence
wheel-turned pottery was indicated as an dsura artefact in contrast to handmade
pottery, which was daivika; and the former was banned in orthodox ritual acts.’”
Inherent in such notions lies an arrogant rejection of a culture which in a more sober
mood might have been recognized to be superior to Aryan achievement, at least in a
few given fields.

So it would seem that the asura concept was regarded as paving the way to economic
and cultural practices that threatened the position of what was regarded as the genuine
deva cult, its true practitioners and their accepted way of life. We believe that among
such practices were agriculture and the settled, frugal life associated therewith. When it
became clear that to tolerate the asura concept was to bless such cultural compromise,
the 7si-s made an attempt to call a definite halt to its spread.

S13

Cf. the observations of S.R. Das in his article “The Mahabhiarata and Indian Archaeology” in Sircar,
Bharata War and Puranic Genealogies, pp.s1-8s: pp.73 ff.: Discussion of pottery of Rgvedic age —
Aryans predominantly not users of wheel-turned pottery. In ritual, wooden or leather vessels were
mostly used (p. 75) “If pottery was ever used, it was certainly handmade. Even today handmade
pottery only is used in orthodox Brahmanical ritualism ... We learn from the later texts that
wheelmade pottery is to be associated with the Asuras, and as such cannot be used in the Vedic
sacrifices ...”. In a footnote, Das refers to a quotation in R. Mitra: Indo Aryans I, p.274: asurena tu
patrena / yatra dadyar tilodakam / pitaras tatra ndsnanti / dasa varsapi paiica va //

kulalacakraghatitam/ asuram mynmayam smytam / tad eva bastaghatitam / sthalyadi daivikam
bhavet //.
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Thus the anti-ari stand was radical in so far as Aryan expansionism was concerned, but
retrogressive from the broader point of view of the assimilation of advanced techniques
of production and of cultural changes associated therewith.

It appears that the climax of these developments was the dasarajina war in which the
rsi-supported Bharata-s confronted a “confederacy” of Dasyu-s and some Aryan
groups, probably as the final result of a fairly long drawn out series of mutually hostile
acts.

The Bharata-s won the battle, but the others apparently won the war. For, strange as it
may seem, at the end of this event, the glory of being acclaimed in the hymns belongs
not to Bharata princes, but to those called the Paru-s and Kuru-s. And culturally, the
rsi-s appear to have survived not by the strength of obstinate orthodoxy, but by virtue
of accommodation and vision.

Our interpretation of the relevant references makes us think that after depletion of
Aryan strength in the internecine fighting of the dasarajiia, the Dasyu-s for once
cherished the hope of dealing a death blow to the entire Aryan race in their land, and
rose even against their erstwhile Aryan supporters in the war. At this supremely critical
moment, the zsi-s seem to have discarded their deep-seated antipathy to the ari-led
groups. They rose to the occasion and forged Aryan unity in the face of this new Dasyu
offensive on the basis of Indraism tempered by accommodation with Varuna worship,
presenting the Paru Trasadasyu (“Terror to the Dasyu-s”) as the son of Indra (the deva
par excellence) and Varuna (the asuric deity, if ever there was one), consecrating him as
a supra-tribal 7Zjan holding sway over “the five kystis” or janas. By this consecratory
act, the 7si-s seem to have sanctioned a descendant of a tribe that was hostile to the
Bharata-s in a new ritual arrangement that heralded a break with the tribal chieftaincy
pattern of the early Aryans. It reminds us of the theory of divine concession of power
to Indra in the face of the threat from Vrtra.

The janas were saved from defeat and they survived as Aryans, but by now they had
already learned something of the superior non-Aryan economic and cultural practices.

Thus it appears that with the ddsardjna, tribal, political and cultural-religious practices
among the Aryans underwent a sweeping change. From now on, the recognized way to
authority was not tribal elderliness but investiture with ksatra by Brahmanical rites. In
this way there probably came about the supersession of the 47i by the ksatriyas. To
begin with, the qualification necessary for a sz#ri (= rdjan) for investiture with ksatra
would have been proven capability in the military field in addition to birth in a family
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of wealth and power.”"*

The supersession of the a7i by the 74jan would not have been sudden. It is likely that at
first the 74jan was granted the authority to command the tribesmen during periods of
military exigency, with the traditional tribal leadership resuming control in times of
peace. The researches of Schlerath and also the evidence of the theory of concession of
ksatra seem to us to point in this direction.

In any case the ari would have remained, even after the advent of the ksarriyas, as
cattle-owning agricultural chiefs, for a considerable time. And of course some of them
would have risen to power as ksatriyas by virtue of their own might and strength. But
by and large they would have constituted the leadership of a new, wealth-owning
productive class, the aryas. Eventually, chiefly due to the residue of Brahmanical
prejudices associated with the concept of a7, the title itself seems to have been replaced
by that of sresthin,’” and the productive class known as the vaisyas.

It is our belief that the various constituents of the hypothesis outlined above explain
the ari tangle to a very great extent. They provide a satisfactory explanation of the
various connotations and associations of the word such as the following:

(1) the ari as the holder of wealth and sources of nourishment.

(2) the ari as the power from whom wealth is to be forcibly won by the szri-s,

(3) the ari as the opponent of Bharata-s and Srijjayas,

(4) the ari being associated with trends inimical to Indra and Soma cults, to Brahmanical
culture and power ; and his being associated with Asurism, and Dasyu and yatx cults, and
(5) the ari as an occasional happy partner in practices favoured by the yysi-s.

They also explain the reasons for

(6) the disappearance of the primary and designative meaning of a7i and

(7) the Arya-Disa collusion against the Bharata-s in the War of Ten Kings (which hitherto
remained a baffling phenomenon).

Our hypothesis does not also complicate

™ One of the words used in the RV for the siri is sujatd- “nobly-born”. Cf. e.g. 7.1.4¢ (describing the
sacrificial altar): ydtra ndrab samasate sujatah // and 7.1.1s: sujatisab pdri caranti virah //.

" But even during the period of the Brihmana texts sreyas / sresthin did not exclusively mean “a rich
Vaidya”: see Rau, pp.32ft., 73ff. They were also applied to rich Brahmans and kings.
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(8) the problem of the derivation of the ethnic term 4rya from the word a7i (indubitable
from such references as arir visah — Aryan clans: RV 1.77.3,1.96.3).

(On the other hand our hypothesis provides a cogent basis for that derivation).
And last, but not least,

(9) Our hypothesis is generally in accord with the indigenous explanations of the meaning
of ari / arya, offered by Yaska, Panini and Mahidhara.

Incidentally, our hypothesis also does not contradict the more valid aspects of Prof.
Thieme’s researches, notably those associated with the secondary meanings of arya and
aryaman.

Conclusion

We surmise then the development of the senses of ari, arya, arya, ari and aryaman to
have been as follows:

A. art: tribe’s chief as holder of its wealth and institutor of contests,
from whom wealth could be won by valiant effort.

arya: chieflike, noble, wealthy.

argpya / arya: belonging to an ari, related to an ari, noble; (member) of the
race whose tribal chiefs were ari-s.

aryaman: god who epitomizes the ideal qualities of an ari.

B. ari: holder of wealth who has grown averse to the Vedic concepts
of its utilization and disposal, who has assimilated non-Vedic
practices of increasing and hoarding wealth and thus has
learned to accept (or tolerate) alien rites and beliefs.

arya: master, owner of wealth, vaisya.
art: unfriendly one, adversary, foe.

Thus the connotations of 77 move from (i) “power to contend with” to (ii) “power to
contend against”.
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Appendix I
The Ayus

Geldner, in notes to his translation of RV 1.31.5/11 and 1.104.4 suggests that Ayu was the
word for a prominent Aryan stock as well as its ancestral patriarch, and that it often
appears to be used with the same significance as the word Arya. Commenting on
5.43.14 he says, however, that in this context the Ayus are Aryan priests, as also in 9.15.7,
etc. etc.

In 13111 Agni is the prathama dyu: the first Zyu. This helps us understand the exact
significance of Ayu. Agni is the first of priests, and the Ayus are priests. We can see that
significance in most contexts of the RV where the word occurs. A few examples are:

1.60.3: The Ayus, as ytvifs, have enkindled the fire.
LI17.25: The Ayus have declared the ancient heroic deeds of the Asvins.
1.130.6: The Ayus have, “for sake of (gaining your) pleasure, fashioned this
word for you”.
L13L6: The Ayus have distinguished Indra with eulogies (stoma).
y g g
2.20.4: The new Ayu who engages in brabma activity (i.e., specifically

religious work). (New, as opposed to Agni, who is the first Ayu).
9.15.7, 57.3, 63.17, 64.23: Ayus purify (strain) Soma.

It is important to note that in several instances, the authors of hymns refer to
themselves as Ayus (Cf. e.g., L130.6: imam ... vacam ... Aydvo ... ataksisub; 2.31.7: eta ...
dtaksann dydval; 8.3.16: stomebbir mabdyanta aydvab priyamedbdso).

Where the kavyata of Ayu is referred to, as in 1.96.2, Ayu obviously is regarded as kavi
which again invites comparison with the priestly epithet of Agni, as in 4.2.12: kavim
Sasasub kavdys ‘dabdbab: “the wise ones (the kavis) instructed the kavi, being
undeceived” or 1.1.5: agnir bota kavikratub.
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Appendix I1
Dasa-s and Dasyu-s

An examination of the total Rgvedic evidence on the Disa-s and Dasyu-s shows that

(i) the word ddsa can convey an ethnic sense (cf. e.g., such usages as dasam vdrnam, désir
visab: 2.11.4, 2.12.4, 4.28.4, 6.25.2 €tC.),

(ii) a ddsa could also be called a dasyu at the same time (cf. e.g., Susna at 7.19.2 and 8.6.14,
Sambara at 4.30.14 and 1.59.6, Pipru at 8.32.2 and 1.515),

(iii) dasyu conveys associations of cult-hostility (cf. the use of such adjectives as avratd-,
asraddbad-, akrati-, dyajyn-, ddevayu-, akarmdn-, amantii-, anydvrata- to qualify Dasyu-s
as in 1.175.3, 4.16.9, 7.6.3, 8.70.11, 10.22.8 etc.)

(iv) the attested instances link dasa with concepts of power, authority etc., cf. prro
dasdpatnir (3.12.6), dasdpatnir ... apab (1.032.11), djo dasdsya (8.40.6), désasya ... vadhdm
(10.102.3) etc.

If one were to judge from the Rgvedic evidence alone, one must say that dasyx is the
term that is used to denote non-Aryans in general, perhaps any one distinguishable
from the Aryans on account of religious differences; in distinction to that dasa is a
word that seems to denote a specific ethnic group that held authority in the area to
which the Indo-Aryans migrated.

“The great difference between the Dasyu-s and the Aryans was their religion ... As
compared with the Disa-s, they are less distinctively a people ...” (Macdonell and Keith:
Vedic Index, under Dasyu).
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Epilogue to the Printed Edition

This monograph, written during my tenure as Professor of Sanskrit at Vidyodaya (now
Sri Jayewadenepura) University of Sri Lanka, first appeared in the Vidyodaya Journal
of Arts, Science and Letters, Volumes 9 and 1o. This is the first time it is appearing in
print.

First of all I would like to make a few observations of my own about this work. While I
continue to think that I have offered a distinctly satisfactory solution to the
well-known 47i conundrum of the Rgveda, I am aware that it is not yet the complete
solution. There is for example the question of what is the etymologically justifiable (i.e.
the original) meaning of the word a7i. If the word is derived from  / yechati (Yaska /
Whitney), its original meaning should have been different from the
“lordly-owner-of-wealth” meaning that is found in the hymns of the Rgveda. We then
have to assume that the prevailing meaning is the result of a semantic development that
remains to be uncovered. Only by such assumption would it be possible to explain the
apparent use of drya-like words by the Iranian and Irish peoples to designate
themselves. Secondly I would not be surprised if a few explanations that I have offered
in the chapter on some important contexts appear far-fetched to some critics. Readers
who know the tangled nature of the a7 problem would surely excuse me on that

account.

I wish to express my thanks to Vice Chancellor Prof. Sampath Bandara, Professor of
Sanskrit Dr. Saman Chandra Ranasinghe, and Chair/Board of Study for Social
Sciences, Prof. Chamali Nahallage of the University of Sri Jayewardenepura for the
interest they took to publish this monograph.

Dr. Peter-Arnold Mumm, of the Institute for Phonetics and Speech Processing,
Ludwig Maximillians University of Munich, Germany, has explained in his Foreword
to this work, the circumstances that led to this new edition. In January 2017 he wrote
to me expressing his appreciation of my efforts to unravel the meaning of Vedic ari and
his conviction that my writings suggest the right solution. The ensuing correspondence
between him and me was a very pleasant and friendly exchange of ideas and suggestions
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culminating in the production of this edition. Dr. Mumm is also instrumental in
getting it published in the Electronic Journal of Vedic Studies, edited by Prof. Michael
Witzel of Harvard University, USA: EJVS, Vol. 24 (2017). I cannot thank Dr. Mumm
enough for this selfless labour of love, extended over a period of more than 18 months.
For all of that, I am indeed deeply grateful.

Mahinda Palihawadana

271/7 Chandana Udyanaya
Maharagama, Sri Lanka
31 July 2018
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