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1. The nver goddess 

1. Among the many problems of the history of Vedic religion about which 
finality has not been reached are the trans format ion of the river goddess 
Sarasvatï into the post-Vedic 'goddess of wisdom and eloquence' - or the 
origin of the latter and the co-existence of two Sarasvatïs, the river and the 
'goddess of eloquence and learning'J -; the nature and 'original' or central, 
most characteristic functions of the god Pü~an; and the relation of the two 
divine figures, Sarasvatï and Pü~an. It would seem that there will be much 
profit in discussing these problems in one publication because upon closer 
examination they appear to be connected in more than one respect2 . 

As to the first problem:l MacdoneW was inclined to find the transition 
from the older to the latter conception of the goddess in passages such as VS. 
19, 12 stating that when the gods celebrated a healing sacrifice5 , the Asvins 
as physicians, and the physician Sarasvatï "through speech" (viictr), 
bestowed his characteristic qualities (indriyärll) upon Indra. This seems to 

1. Thus M. Monier-Williams, A Sanskrit-English Dictionary, Oxford 1899, S.V.; "Genie 
der Stimme und der Rede" (petersburg Dictionary s.v.); H . Zimmer, Myths and 
symbols in Indian art and civilization, New Vork 21947, p. 88 preferred "(the) patroness 
of speech, song, and wisdom"; H. von Glasenapp, Die Religionen Indiens, Stuttgart 
1943, p. 147: "Beschützerin der Künste und Wissenschaften". 

2. Various problems of secondary importance may be tackled in passing. 
3 . I abstain from reviewing all that has been published, not only on the much disputed 

identity of the river (see especially A. Hillebrandt, Vedische Mythologie, 112, Breslau 
1929, p. 335 ff.; H. Lommel, Anahita-Sarasvatï, in Asiatica, Festschrift Friedrich 
WeBer, Leipzig 1954, p. 405 IT.), but also on Sarasvatï's relations with other female 
deities (H. Willman-Grabowska, Rocz. Orient. 17, p. 250 IT.) and her occurrences and 
functions in the epie and puranie literature. See the bibliographical note in L. Rocher, 
The PuraDas, HIL 1I, 3, Wiesbaden 1985, eh. 223, n. 11. 

4. A.A . Macdonell, Vedic mythology, Strassburg 1897, p. 87 . 
5. The prototype of the saulriïmalllon which see § 12 below. 
6. The potency of spoken words was considered to be an elTective creative force. Things 

came into existence when, in the mythical past, the gods uttered their names (RV. 10, 
71,1; 10,82,3; cf. 10,125,7; 10, 177,2). See also W. Norman Brown, inJAOS 85 
(1965), p. 23 ff. 
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have been also Renou's opinion7. There is, however, a wide difference 
between uttering potent spelIs or formulae for the purpose of healing, which 
is a widespread and very common custom8., and being identified with, or 
acting as the patroness of, speech, word or spelIs . According to Oldenberg9 
the beginning of the transition to the later conception of the goddess (her 
identification with Vac, Speech or, rather the sacral or powerful word lO) 

should be sought in the function of a "Förderin der Gebete" which she is 
related to perform; he does not quote texts but obviously wishes to remind 
the reader of pi aces such as RV. 5, 43, 11, where the goddess is said to hear 
man' s words and 1, 3, 12, where she is described as ruling dhiyo vifväll . This 
valuable suggestion was not followed up; the supposition that Sarasvatï was 
identified with Vac at a great di stance from the river in order to give its 
sacred conception another content l2 is a gratuitous guess. Hillebrandtl3, 
admitting that he was unable to solve the problem, drew attention to the 
important fact that the banks of the Sarasvatï were the home of religious 
tradition handed down in the sacred language, adding that there might have 
been a second factor "of a mythological nature", a term by which he 
obviously understood the interpretations and associations of divine figures 
in the ritual sphere . If this really is a demonstrabie factor in the process, it 
will be worth explaining and dealing with at greater length l4. Hillebrandt's 
former supposition was subscribed to by Griswold l5 : "the goddess 
Sarasvatï, as the apotheosis of that river, came to be regarded as the inspirer 
of hymns". This is no doubt true, but it is not the whole truth, and not an 
attempt to reconstruct the process l6 . Other schol ars , among them Keith l7 

and Miss Bhattacharji l8 , adduced the same geographical argument l9 . 

7. L. Renou (and J. Filliozat), L'Inde classique, I, Paris 1947, p. 328: " (Sarasvatî ,) 
identifiée dans les Brähmal)a à la parole (Väe) qui dès Ie Yajurveda était donnée pour 
son instrument". 

8 . Literature may be found in F. Heiler, Erscheinungsformen und Wesen der Religion, 
Stuttgart 1961, p . 308 ff. ; H. Webster, Magie, Stanford Cal. and London 1948, ch . IV . 

9. H. Oldenberg, Die Religion des Veda, Stuttgart and Berlin 31923, p. 248. 
10. Not only in cases such as AVS. 1, 18,3; 2, 31 , 3; 6 , 85, 2; AVP. 19,6,2 a translation 

"speech" would be completely wrong. 
11. See p . 47 below . 
12 . H . Oldenberg, Vorwissenschaftliche Wissenschaft . Die Weltanschauung ~er Bräh

mal)a-Texte, Göttingen 1919 , p . 81, n . 2. 
13 . Hillebrandt, op . cit., p. 338, n . 2. 
14. E.W . Hopkins, Epic mythology, Strassburg 1915, p. 53 observes that the same name 

viz . Sarasvatï, a "flowing one", is the goddess Fluency in one place and the Flowing 
(river goddess) in another. 

15 . H .D . Griswold, The religion ofthe Rigveda, Oxford 1923, p. 303. 
16 . See a1so A.L. Basham, The wonder th at was India, London 21956, p. 316: "In the 

Rgveda she was a sacred river, but in later Vedic literature was identified with a 
hypostatic goddess of temporary importance, Väc ("Speech ")" . 

17 . A. B. Keith, The religion and philosophy of the Veda, Cam bridge Mass. 1925, p. 173 f. 
18. S. Bhattacharji , The Indian theogony, Cambridge 1970, p. 163 f. 
19 . For a sample of intuitive reasoning disregarding all information imparted by the texts 
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2. That SarasvatPO primarily was a river is beyond dispute21 • Her name 
occurs in enumerations of rivers in the North-West of the subcontinent: 
~.v. 10,64,9 Sarasvatï, Sarayu, Sindhu; 10, 75, 5; 3, 23, 4; TA. 10,1, 13 
Gailgä, Yamunä, Sarasvatï, Sutudrï; MNUp. 141. In AVP. 20, 29, 5 she is 
invoked together with the rivers in general. RV. 1, 3, 12 (VS. 20, 86) 
describes her as a great or mighty flood (mahó á17Zab); A VS. 6, 41, 2 as 
extending far and wide (UTUVyacas). In regard to the paradoxical grandeur of 
these descriptions of an insignificant river22 - she is the river, mother and 

see J. Muir's attempt to explain the problem as quoted by J. Dowson, A classical 
Dictionary of Hindu mythology etc., London 61928, p. 284: "When once the river had 
acquired a divine character, it was quite natural that she should be regarded as the 
patroness of the ceremonies which were celebrated on the margin of her holy waters .. . 
(This) connection . . . with sacred rites may have led to the further step of imagining her 
to have an influence on the composition of the hymns ... and of identifying her with 
V äc, the goddess of speech' , . 

20 . We need not enter into particulars .concerning Sarasvatï's male partner (cf. Geldner, 
RV . übers. on RV. 1, 164,52 and 7, 95, 3; Oldenberg, Rel. d . Veda 3p. 243, n. 3), the 
'Wassergenius Sarasvant' (cf. AVP. 20,9,7), and discuss the relevant opinions of A . 
Bergaigne, La religion védique, I , Paris 1878 (21963), p. 144 and Ir, p. 47 and 
Hillebrandt, Ved. Myth . , 21, p. 357 ff. It may suffice to mention here th at in post
rgvedic passages Sarasvant and Sarasvatï are said to be a pair (mithunam), which PB. 16, 
5, 3 f. is invoked "for the sake of obtaining progeny"; see also TB. 1, 6, 1, 11; that they 
sometimes are regarded as each other's complement (SB. 7,5, 1,31, quoting VS. 13, 
35, where mention is made of the two wells of Sarasvant or Sarasvatï (särasvatau utsau), 
and he is manas ('mind '), she speech (according to Mahïdhara on VS., l.c . , the Rg- and 
Sämaveda are meant»; 11, 2, 4, 9; 11, 2, 6, 3; MS. 1, 4, 5: 65, 3 (cf. SB. 11, 2, 4, 9) he 
is the full, she the new moon; cf. the use of AVS. 7,40 and 68 in VaitS . 8, 2). See also 
AsvS. 3,1,14; VaitS . 18,6 f.; MG. 1,4,2. Though no doubt attesting to a secondary 
interpretation , these places corroborate the conclusion drawn from R V. 7, 96 that there 
originally were two rivers or, at least, two river deities. Examples of masculine and 
feminine forms derived from the same stem denoting a river are not wanting (H. Krahe, 
Sprache und Vorzeit, Heidelberg 1954, p . 55 f.). In TB . 2, 5, 7, 4 Sarasvatï is called 
pu~.tipatni, in AVP. 20, 9, 5 Sarasvant pu~.tipati. However, in BD. 4, 39 Väc and Präl,la 
are mother and son, the former being Sarasvatï, the latter Sarasvant: an intimation of 
Sarasvant's inferiority? (cf. also BD. 2, 51). If, what seems probable , sarasvant in RV. 1, 
164,52 (cf. AVP. 20, 9, 8) is a proper name, not an adjective ("abounding in large 
sheets of water", describing the sun, Säyal,la, P. Deussen, AlIgemeine Geschichte der 
Philosophie, I, 1 4Leipzig 1920, p. 119), the question may arise if not the poet of that 
siikta, being a worshipper ofSarasvant and, in this final stanza (cf. Renou, E .V.P. XVI, 
p . 93), alluding to reward (cf. AVS. 7,40,2) or to evidence ofthe deity's favour, was on 
this special occasion tempted to eulogize Sarasvant beyond measure . (For Sarasvant as a 
mighty being see also A VS. 9, 4, 9 (AVP. 16, 24, 9». Compare also the ritual use of 
variants ofRV . 1,164,52 in TS . 3, 1,11,3 as weil as MS . 4,10,1 : 142, 14; SS. 6,11,8 
etc. Sarasvant alone is mentioned also in the formulae ApS. 17,2,6 (where MS. 3, 12, 
12: 164, 3 has Sarasvatï). Was Sarasvant originally the name of a small river or sheet of 
water in the neighbourhood of the Sarasvatï and other rivers with feminine names? : cf. 
RV. 7,95,3 where he is called a young bull grown up among young goddesses? (cf. the 
Anukramal,lï and see also Renou, E .V.P. XIV, p. 116). 

21. On sacred rivers see, e .g ., Zimmer, Myths and symbols, p. 109 ff. 
22. See A .A . Macdonell and A.B. Keith, Vedic Index of names and subjects, U, London 

1912 (Delhi 1958), U, p . 435 ff.; Hillebrandt, op . cit . , II, p. 335 ff. ; Keith, op . ei!., p . 
172 ff.; Griswold, op. ei!., p. 303 . 
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goddess par excellence (~.v. 2, 41, 16)23, distinguishes herself from the 
other rivers by her splendour or majesty (dyumnebhib) and mahimniï which 
does not only mean "by her greatness" but also "by her glory or 
sublimity" (6, 61, 13), by her greatness "she presses all other rivers 
forward" (7, 95, 1) etc. 24 - it may be parenthetically observed that even a 
comparatively insignificant main25 river of a people's native country or 
customary environment may be worshipped, deified or identified with a 
mythical prototype and eulogized out of all proportion to reality26. Feeling 
that life was dependent upon and supported by the divine powers residing in 
the environment and welcoming every source of living water as a miracle 
al most any village, town or settlement tended to revere its source or river. A 
holy river is in itself a hierophany, a modality of the sacred, a revelation of 
an aspect of cosmic sacrality. 

So it is not surprising that those who lived in the reg ion of the Sarasvatï 
should have called her the chief or most excellent (jye~.thiï) of the waters 
(AVP. 16, 13, 1): when king Nähu~a in former days wished to consecrate 
himself and asked all the streams to bring him shares for his sacrifice, they 
replied that they had but very little power and advised him to resort to the 
Sarasvatï; she received him and gave him milk and ghee (BD. 6, 20 ff.). Nor 
is it incomprehensible that a certain Kava~a, being considered a cheat, no 
brahman, and therefore excommunicated, was no longer allowed to drink the 
water ofthis river (AiB. 2, 19, 1). Those who drove him away from the soma 
sacrifice were !~is who performed a sacrificial session (sattram) on the river, 
an event also commemorated in the parallel version ofthe story in KB. 12,3 
(12,3,11), where no mention is made ofthe water and Sarasvatï, figuring 
as a goddess, came to Kava~a's aid af ter being praised by him27 . These seers 
we re no doubt not the only men who performed important religious 
ceremonies on the Sarasvatï, which in AVPar. 42, 2, 4 together with the 
Ganges etc . is said to be a tz-rtha (i.e. a (holy) bathing-place or pi ace of 
pilgrimage on the banks of a sacred stream) and al ready in ~.v. 3, 23, 4 is 

23. Cf., e.g., Mbh. 3, 82,5 (crit. ed.). 
24. For a survey of the relevant characterizations see also J. Nobel, Register zur 

Übersetzung, vol. IV of K.F. Geldner, Der Rig-Veda übersetzt, Cambridge Mass . 
1957; and AVP. 16,48,2; SB. 1,4,1,14. 

25. As observed by H . Lüders, Varul)a, Göttingen 1951-1959 p. 163 f. names ofrivers with 
a numeral (especially seven) have in India throughout all ages been used to indicate the 
river-system of a country; hence R VKh. 3, 6, 4 sárasvatï . .. saptá sindhavab; cf. also VS. 
34, 11. - For the Sarasvatî as the top or prominent part of the waters (apäTJ1 P!!.tham) see 
TB. 1,7,5,5. 

26 . Cf. M. Ninck, Die Bedeutung des Wassers im Kult und Leben der Alten, Leipzig 1921; 
M .P . Nilsson, Geschichte der griechischen Religion, 31, München 1967, p. 236 ff.; 
Realencyclopädie der klassischen Altertumswissenschaft, Stuttgart VI, 2774 ff.; G . 
Spaltmann, Das Wasser in der religiösen Anschauung der Völker, Thesis Bonn 1939. 
Sarasvatî's water is said to contain honey (TB. 2, 5, 8, 6). 

27. For the strengthening and stimulation of a deity by 'praise' see J. Gonda, Die 
Religionen Indiens, 21, Stuttgart 1978, p. 41. 
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regarded as belonging to the best place on the earth (uára a prthiuyab) where 
to establish one' s sacred fire. Indeed, one of the longer soma rites described 
in SS. (13, 29) is the särasuatänäm ayana, performed on the bank of the 
Sarasvatï. It is therefore no wonder that those who execute a soma sacrifice 
of six days' duration in order to reach the world of heaven should go along 
the Sarasvatï, "for this is the path that leads to the gods" (deuayänab panthäb, 
TS. 7,2, 1,4). "One goes (indeed) to the heavenly world by ajourney that 
is of the same length as the Sarasvatï" is also the opinion of the author of 
PB. 25, 10, 16, who in this connex ion mentions also the place where the 
river disappears in the sands, which, adding to its holiness, is recommended 
to those who undertake the consecration for a sattra (PB. 25, 10, 1; JB. 2, 
297) . That the river also became an element ofthe mythical system designed 
to explain the structure of the universe and the phenomena of nature 
appears from PB. 25, 10, 11 stating that the gods wished to prop the sun by 
means of (the) Sarasvatï (here probably viewed as a goddess); being unable 
to sustain it she coIlapsed, hence her many bends28 . 

3. The conclusion is therefore warranted that the Sarasvatï - which, not
withstanding an explicit reference to the waters of its bed, said to be mothers 
(st. 10), is in the passage RV. 10, 17,7-10 (AVS. 18, 1,41-43) addressed 
as a goddess (st. 8), invited to sit down on the barhis (the grass strewed over 
the sacrificial ground or the sacrificial bed (uedz)) and besought to grant the 
objects of the worshipper's desire - was the local deity29 of those Aryans 
who lived in the surrounding country (cf. RV. 7,95,2; 7,96,2; 6, 61,14; 
10, 17, 8; 2, 41, 17)30. At the same time invoked as a river and a goddess (2, 
41, 16; cf. 10, 17, 7):11 she is often described as being "rich in those that are 
weIl supplied with (re)generative power, i.e. mares" (utyïnïuatï32

, 1,3,10; 2, 
41, 10; 6, 61, 3; 4; 7, 96, 3), as "fair, gracious, auspicious" (bhadrä, 7,96, 
3), as very generous and liberal (6,61,1; 8, 21,17; 10, 17,7; SB. 11,4,3, 

28 . The sacred river is of ten mentioned in the Mahäbhärata. For instance, in 3, 37, 36 ff. it 
is told that Yudhi~!hira went to the Kämyaka woods on the bank of the Sarasvatï, 
followed by austere brahmins; there "they were bent upon the art of archery and 
listening to the Veda"; 3, 80,79 ff. ; 118; 130 ff.; 3, 81, 43; 3, 82, 5 ff.; 3,129,20 ff.; 3, 
179,14ff. 

29. On the significance of a (semi-)primitive man 's home and place of residence see G. van 
der Leeuw, L'homme primitifet la religion, Paris 1940, p. 51. 

30. Compare Oldenberg, Rel. d . Veda, p. 91. Were the Särasvatas mentioned in B.V. 3, 4, 
8 minor local deities of the region? (cf. Geldner, B.V. übers. I, p. 340 and see p . 17 
below); L. Renou, Études védiques et päl.lÏnéennes, XIV, Paris 1965, p. 45; 116 prefers 
"descendants de Sarasvant" and "appartenances de Sarasvatï et Sarasvant". 

31. See also the explicit statement in the Brhaddevatä 2, 135 f. (stutiinadïvad droatiivac ca); cf. 
J. Gonda, The praügasastra, Amsterdam Acad . 1981, p. 12 f. The poets did not regard 
her character as a river irreconcilable with her divinity. 

32. For vijja etc. see J. Gonda, Aspects of early Vi~r:tuism, Utrecht 1954, 2Delhi 1969, p. 44 
ff. ; translations such as "reich an Belohnungen, freigebig" (Geldner) are, in my 
opinion , inadequate . The Indus reg ion has long been weil known for its horses. 
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6), associated with wealth (7, 95, 4; MS. 4, 14, 7: 225, 16), besought to give 
vigour to him who praises her (~..v. 10, 30, 12, the first line of which is 
addressed to the Waters; also KS. 39, 1: 118, 4), to be benevolent or 
favourable (fiva) and very compassionate (sumr.lïka, AVP. 20, 12, 3; TÄ. 4, 
42, 1), and expected to grant her worshippers various favours, gifts and 
benefits (~..v. 10, 141,5; TS. 1,7,10,2; AVP. 1, 106,6; cf. also AVS. 7, 
57), among them milk (cf. VS. 20, 75), butter, honey and water (TB. 1,4, 
8, 4), virility (AVS. 4, 4, 6), protection (TB. 2, 4, 6, 1), successful 
conception and offspring (~V. 2,41, 17; AVP. 5, 11,6; 6, 19,9; hence her 
association with Sinïvälï, the goddess presiding over fecundity and easy 
birth, in A VS. 5, 25, 3; cf. also AVP. 20, 25, 7), a complete duration of life 
(RV. 2, 41, 17:1:1), wealth and offspring (AVP. 6,19,9; 12,6,4 (harvest); 
the possibility ofeating food (VS. 20, 3; MS. 3,11,8: 151, 14); RV. 6, 61, 
14 (see above), of ten quoted in ritual contexts, e.g., TS. 7,2,7,4; AiB. 5, 
20,8; MS. 5, 1,6,26 "0 Sarasvatï, lead us to prosperity"; SB. 11,4,3,16 
where she is not only requested to bestow prosperity (pu~.ti) upon the person 
sacrificing but is also associated with the Lord of pu~.ti; in the parallel 
formula TB. 2, 5, 7,4 she is addressed as Pu~~i and as the mistress or wife of 
Pu~~i (pu~.tipatnï)) as weIl as happiness (RV. 7,96,3; VS. 25, 16; AVP. 8, 
10, 11); she is stated to strike "those tha t come from a dis tance" (pärävata, 
which may have been used as a proper name34; 6, 61, 2), conquers the 
enemies (RV. 2, 30,835), and is implored to overthrow those who hate the 
gods (6, 61, 3), to protect against hatred (11) and enmity (9) - Indra's 
epithet vrtrahan is even applied to her (RV. 6, 61, 7 vrtraghnï "killing 
opponents"; in st. 5 she is in this respect even compared to Indra; cf. 2, 1, 
11 )36 -, to protect her worshippers from (the consequences of) sin and 
speaking untruth (T Ä. 2, 3, 1, or also against distress, MS. 4, 14, 17: 244, 
8) or to protect them at night (TB . 2, 6, 12, 3; MS. 3, 11, 3: 144, 5). 

It is clear that in the above passages Sarasvatï is a typical 'local goddess', 
a helper, supporter and protector of those inhabitants of the reg ion who duly 
worship her. Her original character as a river (goddess) is either vaguely 
discernible or has been completely pushed into the background. Vet she 
sometimes appears distinctly as one of the divine elements of the 
surrounding nature allowing the audience to realize her original and proper 
function. In AVP. 16, 13, 1 the herbs or useful (medicinal) plants (o~adhïl:z), 
to which the sükta is addressed, are together with Sarasvatï, "the most 
excellent of the waters" (see above), besought to save or protect cow, horse, 

33. I take the äylÎ1!lsi that are said to rest or depend on Sarasvatï (and which SäyalJa explains 
as anruini "victuais' ') to mean "living beings enjoying a complete duration of life". 

34. Cf. Renou, E.V.P. XV, p. 131. 
35. In this stanza and in 6,52,6 she is associated with Indra; seeJ . Gonda, The dual deities 

in the religion of the Veda, Amsterdam Acad . 1974, p . 79; 264. 
36. This is not to conclude that she exclusively was the goddess of the warrior class (R. Airi, 

26 AIOC, S.P. 1972, p . 336 f.). Cf. also AVP. 16,48,2. 
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man, paiu (i.e. a domestic or sacrificial animal)37 . The poet of~.vKh. 3, 6, 
4 requests not only Pii~an, Vi~l)u and Sarasvatï, but also the waters, the 
wind, mountains, the Lord of the forest trees as weil as the earth to he ar his 
invocation. In the tarparza ritual (the offering of water libations to deities ) as 
described in BDh. 2, 5, 9, 10 her name occurs between those of Srï, Pu~ti 
(Thriving, Prosperity) and TuHi (Satisfaction)38. 

4 . That the goddess was worshipped and regarded as a divine figure of 
importance by the settlers of the region and at least part of their descendants 
who did no longer live in the neighbourhood of the river is in any case 
apparent from the following mantras which belong to the formulary of the 
sacrifices of full and new moon39 . When the chaff of the grains has been 
offered the patron of the sacrifice has to wipe his mouth while pronouncing 
the words: "Sarasvatï who nourishes the settlers (viiobhagïna-40), give me out 
of her41

, may we become participants (bhaktivänab) of thee" (BhS . 4, 19, 7; 
ApS. 4,13,742

). Thereupon the adhvaryu offers oblations ofghee to Sarasvatï 
to the accompaniment of "To Sarasvatï who nourishes the settlers svähä" 
and "To Sarasvatï who nourishes the settlements (veiabhagïnaj" and a third 
to Indra with the prayer that "the thoughts of the settlers may be directed 
here and that the kins- (or country-)men (sajätän) may be well-disposed ... " 
(ApS. 3, 10, 2)43. According to MS. 1, 4, 3: 51, 8 and MS. 1, 4, 3, 3 the 
former formula contains the word veiabhagïnä instead of viiobhaginä and 
according to MS. 1,4,3: 51, 7; MS. 1,3,5, 12 the latter is "To Sarasvatï 
who manages (governs) the settlements (veiayamani) svähä". The curious 
name or epithet vaiiambhalyä in the formula to be pronounced by the patron 
when he wipes off his mouth (TB. 2, 5, 8, 6 f.; ApS. 4, 14, 4) "Sarasvatï 
vaiiambhalyä . .. , may I partake of thee, in thee we would like to participate 
(share) most" has been regarded as a proper name and tentatively been 
explained as a derivative of *viiambhala (= *viiambhara) "supporting the 

37 . In the parallel and partly identical stanza AVS. 8, 7, 11 Sarasvatï does not occur. 
38. Cf. also MNUp. 335. 
39. It is interesting to compare the ancient Indian views of the Sarasvatï (and other holy 

rivers) with the relations that existed between the ancient Egyptians and the Nile (see, 
e .g ., S. Morenz, Ägyptische Religion, Stuttgart 1960, p. 49; 158). 

40 . As to the meanings of viias and veia seeJ . Gonda, Triads in the Veda, Amsterdam Acad . 
1976, p. 137 ff. Translations such as "Bauernstand" (W . Caland, Das Srautasütra des 
Äpastamba, I, Göttingen and Leipzig 1921, p. 123) or "people" (C .G. Kashikar, The 
sütra of Bharadväja, Poona 1964, p. 98) may create misunderstanding . 

41. "give .. . her" only in ÄpS. following KS . 5, 4: 47 , 6; for the rare use ofthe locative 
compare Atri-Saqmitä 48, 20 "pour water out of a pot (kumbhe)" a .S . Speyer, Sanskrit 
Syntax, Leyden 1886, p. 105). 

42. ChafT is inauspicious, wiping ofT an eliminatory rite. 
43 . KS. 5, 4: 47, 5 readsyä sarasvatï veiabhaginï; also 32, 4: 22, 19. For shorter forms of the 

mantras containing the above compounds see VaikhS . 7, 10: 76, 3 f. 
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settlers' '44. - Kaus. 77, 23 enjoins the bride to pay homage to Sarasvatï and 
the Fathers by means ofthe stanza AVS. 14,2,20 (cf. AVP. 18, 19, 1): no 
doubt another indication of the high esteem in which Sarasvatï was held as a 
local goddess. See also BD. 6, 145: "He who should meditate on (Soma) 
Pavamäna, the Fathers, the gods, and Sarasvatï, to his Fathers milk, melted 
butter, honey and water will come"; similarly, ~VKh. 3, 10, 16; for paying 
homage to Agni, Soma and Sarasvatï RgVidh. 3, 3, 6. Passing mention 
mayalso be made of the variant form of the so-called anubhü formulae45 in 
KS. 35, 15 " ... fiery energy (tejas) came (äbhü-) along with (subordinate to, 
through, anu) the sun, breath along with (etc.) the wind, the gods along with 
(etc.) Indra, the Fathers along with (etc.) Yama, men along with (etc.) 
Sarasvatï (sarasvaryä manu,ryäb)"; this points in any case to the conviction that 
Sarasvatï was an indispensable condition for the existence and prosperity of 
mankind. 

Some mantras used in the domestic ritual supply welcome information on 
Sarasvatï's significance in the religion of the Aryan population. When (PG. 
3, 4, 8) the one who is building a house makes offerings of cooked food in 
order to induce the divine powers to give him a dwelling, he addresses not 
only Agni, Indra, Brhaspati and the Visve Deväl), but also Sarasvatï (the 
local goddess) and Väjin (the eponymous founder of the school of 
Väjasaneya, whose followers use the Päraskara-Grhyasutra as their 
domestic manual). To the mantras to be pronounced by a teacher during 
the upanayana ceremony (the initiation of a student) belongs also: "I consign 
you to Bhaga (the god who allots shares of fortune), Aryaman (the patron of 
hospitality and other forms of social intercourse ), Savitar (Impulse), 
Sarasvatï, Indra-and-Agni and the Visve Deväl)" (MG. 1, 22, 5). When 
water is sprinkled round the fire the goddesses Aditi, Anumati (Consent) 
and Sarasvatï are besought for consent (HG. 1, 2, 8 f.; ÄpG. 1, 2, 3; GG. 1, 
3, 1 ff.; KhG. 1, 2, 17 ff.). The most informative passage occurs in the 
description of the marriage ceremonies, viz. PG. 1, 7, 2 which af ter the 
words "Sarasvatï, promote this (our undertaking), 0 gracious one, 
bountiful one, thou whose praise we sing first of all that is and will be", for 
which see also HG. 1, 20, 1 and MG. 1, 10, 15, continues: " ... in whom 
what is has been born, in whom this whole world dwells" (words which in 
VS. 9, 5; SB. 5, 1,4,4 are used in connexion with Aditi). 

5. Whereas many names and cults of river, source or mountain gods 
never spread outside a small area, ot hers came to win the hearts of a 

44. J. Wackernagel, Altindische Grammatik, 11,1, Göttingen 1905, p . 206; M . Mayrhafer, 
Etymal. Wörterbuch des Altindischen, lil, Heidelberg 1964-1976, p. 269. Likewise 
al ready SäyaI.la an TB., l.c.: vifäTJ'l prajänärrt bhararw.TJ'l pOJarw.TJ'l vifambhalaTJ'l /al kar/uTJ'l kJamä 
vaifambhalyä. 

45 . Belanging ta the afvamedha; see, e .g., TS . 7, 3, 14; TB. 3,8, 17, 3; in KS. the first 
farmuia is agninä /apo 'nväbhaval. 
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sufficient number of worshippers and to enjoy such a good reputation that 
they succeeded in gaining access to the pantheon of a larger part of the 
population , or, at least, were invoked or worshipped together with one or 
some of its greater figures . We should not however content ourselves with 
the statement that Sarasvatï was such a successful deity; it is worth while to 
examine a number of relevant texts and to ascertain facts such as the various 
companionships of the goddess and the reasons for which she is invoked or 
worshipped together with other deities . It will strike us that already in the 
Rgveda she of ten keeps some of the great or well-known gods company. 

Af ter st. 4 f., in which the bountiful goddess Räkä is besought to give a 
son and 6 f., a prayer ta Sinïvälï4o, sister of the gods, who presides over easy 
birth, for offspring the hymn RV. 2, 32 ends with an invocation of these two 
goddesses, preceded by GUllgÜ, whose name is seldom found, Sarasvatï and 
the wives of Indra (IndräI)ï) and VaruI)a (VaruI)änï), who, though playing 
an insignificant part, remind the audience of the impressive names of their 
husbands, with whom they were perhaps supposed to intercede for the 
worshipper (st. 8, AVP. 20, 10, 10). The poet of AVP. 11, 1,6 implores the 
help of the three 'birth goddesses' as weil as the goddess of consent 
Anumati, Sarasvatï and IndräI)ï, the r~i of RV. 10, 184, 2 th at of Sinïvälï, 
Sarasvatï and the Asvins (the divine physicians, cf. 1, 116, 13; 117,24; 10, 
39, 7; AVP. 20 , 25, 7) for the same reason. While these places attest to the 
conviction that the local goddess could extend her influence also to this 
sphere of hu man interest, in the Srïsükta47 (RVKh. 2, 6, 28), Sarasvatï 
seems to be verging on 'identification' with the goddess Srï-Lak~mï (st. 28), 
Vi~I)u's consort (st. 25)48. In the Rgveda-Sarphitä Sarasvatï is not 
infrequently associated with the Maruts, a prominent troop of brilliant and 
impetuous deities representing the phenomena of thunderstorm (Iightning, 
wind and thunder) and of ten functioning as shedders of rain. In RV. 7, 96, 
2 she is - quite intelligibly - said to have them for companions (marutsakhä); 
in 3, 54, 13 together with them asked to hear the poet and to bring 
possessions and sons; in 7, 39, 5 Sarasvatï and the Maruts are expected to 
rejoice on the occasion of eulogies; 2, 30, 8 the goddess is requested to 
conquer the enemies in unison with them; in 7,9, 5 Agni is urged to worship 
Sarasvatï, the Maruts, the Asvins (succouring gods par excellence49) , the 
Waters and all the gods in order to induce them to distribute treasures . Af ter 
stating that that man will be powerful and vigorous whom the Maruts 
favour, the au thor of 7, 40, 3 adds th at Agni (the great ritual god) and 
Sarasvatï will animate him . When in AVS. 6, 30, 1 (AVP. 9, 8, 2 (cf. 19, 
24,4» the gods are described as having obtained by ploughing (cf. 12, 2,36) 

46 . See above, § 3 and Gonda, Aspects, p. 226 f. For Sarasvatï with Ic;lä and Bhäratï see 
p. 17 ff. below. 

47 . See Gonda, Aspects, p . 212 ff. 
48. In A VS. 7, 46, 3 Sinïvälï is explicitly stated to be Vi~r;lu 's consort. 
49 . See p. 22 ff. below. 
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"this barley on the (river) Sarasvatï on account (for the sake) of 
mankind"50, "Indra of hundredfold resourcefulness was the lord of the 
plough51 , the bounteous Maruts were the ploughmen"; here the natural 
substratum of this association is pointed out with all clearness desirabIe: on 
the authority and under the supervision of the great god Indra the Maruts -
of ten acting as Indra's associates or helpers and as farming settlers (SB. 5, 
1,3,3; 5, 2, 1, 17; 5, 3, 1,6) - are active in order to enable (the) Sarasvatï 
to feed the people52. This situation sheds light on .B.V . 8, 21, 17 where, in 
praise of king Citra's liberality it is stated that only Indra and Sarasvatï are 
his equals in generosity. In 6, 52, 6 the Maruts are replaced by the god of 
rain Parjanya who causes delight by the useful plants while Sarasvatï 
overflows her banks , Indra comes quickly to (the people's) aid and Agni (see 
above) is easily invoked. 

Another instance of co-operation of some gods on behalf of their 
worshippers occurs in AVP. 20, 6; 1: What (i .e. the medicinal plant 
which!i:l) Agni, Indra, the Visve Deväs and the Maruts uprooted for us, 
"that (I expect) will Sarasvatï, being associated (with them)54 (and) true to 
her duties (satyadhamlä)!i\ (and) Anumati bestow upon (confirm to) US" 56. 

The two goddesses are in a sükta intended to counteract the effects of 
niggardless (A VS. 5, 7, 4) invoked together ' with Bhaga (the divine 
dispenser or distributor of shares of wealth or fortune) . In the curious stanza 
AVS. 14,2,15 the bride is af ter rising from the couch (cf. st. 14; 31 and 14, 
1, 60) ordered to stand firm and 'identified' with viräj, i.e. a creative 
principle, which , sometimes conceived as the earth or a cow, stands for the 
hypostatization of the conception of the universe as a whole!i7 ; these words 
are followed by "as it were, Vi~t:1u here, 0 Sarasvatï"; now, one ofVi~t:1u's 
concerns is the continuance of the human race (cf., e.g. , RV. 10, 184, 1; 7, 
36, 9; 7, 100, 4; BaudhGPar. 1, 10, 13; 15)58 . Thereupon Sinïvälï is 
requested " to let her have progeny" and the bride is recommended to the 
favour of Bhaga. The difficulty resides in the vocative Sarasvati: is the 
goddess addressed or does the bride impersonate her? In the corrupt stanza 
AVP. 8, 12, 10 the goddess is in company with Bhaga and the Asvins , the 

50. I take maruiv (in TB. 2, 4, 8, 7 etc. manäv) to be a locative of motive (nimittasaptamÎ). 
51. For Indra as a god of agriculture and vegetation see J.J . Meyer, Trilogie altindischer 

Mächte und Feste der Vegetation, Zürich and Leipzig 1937, lIl, p. 132; 154 ff. 
52 . The variant forms of this stanza and its interpretations (SäyaJ;la on TB. 2, 4, 8, 7; 

H. Oldenberg, The Grihya-sütras , I , Oxford 1886, p . 338 (PG. 3, l , S); Caland, Sr. 
Äp . I, p . 218 (ÄpS. 6, 30, 20) need not detain us. 

53. Cf., e.g., AVS. 4, 4, 1; 4,7 , 6; 6,109, 3 etc . 
54. sayujä instead of sayujyä. 
55 . Cf. J. Gonda, The Savayajiias , Amsterdam Academy 1965, p. 413 f. ; The dual deities 

in the religion of the Veda , Amsterdam Academy 1974, p. 200. 
56 . In AVS. 7, 24,1, which is for the greater part identical, Savitar and Prajäpati take the 

place of Sarasvatï. 
57. 1 refer to Gonda, Aspects, p . 67 f.; 172; 187 . 
58 . And see Gonda, Aspects, p . 18 ff. 
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twin gods whose consort she is in VS. 19, 94 etc. In AVS. 16, 4, 4 the 
protection of the three presiding deities of the universe, Sürya, Väyu and 
Agni, is implored from the day, the intermediate space and the earth 
respectively, that of Yama (the ruler of the dead, who is also one of the 
deities that reside "in him who exists" (SB. 2; 3, 2, 1) and has power over 
the abode on the earth (13, 8, 2, 4» against men, and that of Sarasvatï 
against "the terrestrial ones" (pärthivebhya~), which in this connexion may 
perhaps mean "inhabitants of the earth other than men". In the three 
stanzas of AVS. 6, 3 (AVP. 19, 1, 15) various deities are invoked for 
protection (from distress and detriment); those mentioned in st. 2 are 
Heaven and Earth, Soma (the well-known ritual god), Sarasvatï, who is 
here given the epithet "very prosperous or fortunate" and "conferring 
benefits" (subhagä). Other texts in which she finds herself in respectable 
company are: ~.v. 1, 89, 3, where the subhagä Sarasvatï is asked to give 
those speaking, who by means of a traditional formula (pûrvayä nividä) have 
invoked Bhaga, Mitra, Aditi, Dak~a, Aryaman, Varur;ta, Soma, and the 
Asvins, refreshment or restoration (mayas); 10, 141, 5, where, af ter 
Aryaman (the god offamily friendship, hospitality, etc.), Brhaspati, Indra, 
Väta (Wind)59, Vi~r;tu and before Savitar, she is urged to give donations 
(every god is no doubt expected to do th at in his own way); 6, 50, 12, 
praying to Rudra, Sarasvatï, Vi~r;tu, Väyu, Rbhuk~an, Väja (two of the 
three marvellously skilful minor gods, the Rbhus), Vidhätar (the disposer) 
for their unanimous favour. Some places deserve special mention: in 
KSAsv. 3, 1 and TS. 7, 3, 11, 2 she figures in an invocation "by Agni, 
Indra, Soma, Sarasvatï, Vi~r;tu, the gods (in generaI)" ; in the partly corrupt 
AVP. 13, 5, 11 Prajäpati, Parame~~hin (the One in the Highest), Mrtyu 
(Death) and (Agni) Vaisvänara keep her company. When, however, .in MS. 
4, 5, 8: 75, 19 f. Sarasvatï is together with Agni, Soma, Savitar (the 
stimulator, the arousing and vivifying one, to whom the student ofthe Veda 
was committed, SB. 11, 5, 4, 3), and Brhaspati (the priest of the gods and 
prototype of priesthood) one of the five gods of the brahman, she probably 
owes this important position to her identity with Väc, to which we shall have 
to turn in another section of this publication. 

6. From this survey - which is by no means intended to suggest a 
historical development of Sarasvatï's rank and position - it appears that 
already at an early moment she was, or rather, could be, regarded as a 
member of the general pantheon. In a rgvedic hymn addressed to many 
gods, among them Heaven and Earth, Väyu, Indra, the Asvins, Brhaspati 
the river goddess, worthy of worship (yajatä) is in the same stanza (5, 43, 11) 
in which she is invited to the speaker's sacrifice asked to come from the 
mountain and from the firm or immovable heavens60 , the abode of the gods 

59. For TS. I, 7, 10,2 reading väcam instead of viijam see p. 30 below. 
60. As to divó brhatá/l cf. Renou, E.V.P. IV, p. 42; 68; on brhat see J. Gonda, Notes on 

Brahman, Utrecht 1950, p. 31 ff. 
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(B.V . 1,19,6; 1,73,7; cf. 6, 2,4; 6,12,2; 5, 43 , 13). In B.V. 6, 61,11 f. the 
goddess is stated to have filled the three provinces of the universe and to 
reside there; the poet of A VS. 7, 68, 1 refers to the heavenly locations or 
manifestations of her divine power (divyé~u ... dhiimasu)61 . 

Passing mention may be made of some other facts that seem to attest to 
Sarasvatï's prominence. As already noticed62 her name is in the Rgveda, 2, 
30, 8 and 6, 52, 6, associated with that of Indra, and elsewhere with the 
names of other important gods: AVS . 5, 25, 6 Varul)a, Sarasvatï and Indra; 
6, 3, 2 Soma, Sarasvatï and Agni; 6, 89, 3 Varul)a-and-Mitra and 
Sarasvatï6:! . With Varul)a, Indra, Brhaspati, Soma, Agni, Varul)a-and
Mitra and U~as she has the epithet rtävarï (rtävan) "adhering to, keeping 
within the sacred universalOrder" in common. MS. 4, 5, 8: 75, 19M 

informs us that the brahmin has five deities, viz . Agni, Soma, Savitar, 
Brhaspati, and Sarasvatï. Now, Agni and Soma are the two great ritual 
deities, the representatives of fire and of the power of life that circulates in 
the universe; Savitar is the great impelier of the gods (e .g. SB. 4, 6, 6, 8), 
who makes the sacrifice prosper (5, 1, 1, 4; 14); Brhaspati represents and is 
the Bráhman itself (12,8,3,29; 5, 3, 3, 5 where he is styled Brhaspati Väc) 
and the priest of the gods. And that is why, the text continues, other people 
have recourse for assistance to a brahmin . A learned brahmin (Srotriya) has 
three gods, Agni, Brhaspati, and Sarasvatï, who are the most important 
ones (bhiiyi~.thäb) and that is why other brahmins have recourse to him. 

61 . See alsoJ. Gonda, The meaning ofthe Sanskrit term dhäman, Amsterdam Acad . 1967 , 
p . 29 . Cf. AVP. 20, 26, 10. 

62 . See p. 10, n. 35. 
63 . See, e.g., also AVP. 2, 35, 5; 2, 90, 5; 5, 11, 6; AVS. 5, 25, 6; 6, 89, 3; RgVidh. I, 5, 1 

ff. ; 3, 3, 5 f. 
64 . Cf. § 3 and n . 35 above. 
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II. The three goddesses 

7. This seems to be a suitable place to insert some lines on the regular 
association of Sarasvatï with two other fe male figures, viz. Içlä (I!ä) and 
Bhäratï. This triad of goddesses has a permanent pI ace in the äprï hymns l , 

"hymns of propitiation" of certain deities - among them Dawn and Dusk 
(the regular and auspicious moments for offering) and various sacrificial 
requisites . They are composed in accordance with a fixed pattern and 
probably belong to a comparatively early and uncomplicated stage of the 
Vedic ritual. The purposes for which they were composed centered round 
Agni . Their combination with the animal sacrifice found in the brähmaQas 
is for lack of internal evidence obviously secondary. Their ritual use did not 
exclude the belief that they possessed an autonomous capacity to effect 
propitiation or to confer much desired qualities on the sacrificer2. Since 
most rgvedic families possessed an äprï hymn for their own use, the 
popularity of these texts may have been due to family rites associated with 
them . 

As to the three deities , they are invited to sit down on the barhis (R V. 1, 
13,9 (= 5,5,8); 1, 142,9; 2, 3, 8; 3, 4, 8 (= 7,2,8); 10, 110, 8Y\ this 
means that they are regarded as gods and are wanted to partake of oblations 
(in 1,142,9 they are called "worthy ofworship",yajnryäb) . In 3,4,8, in 
which Sarasvatï is stated to be accompanied by the Särasvatas4, Bhäratï is 
expected to approach with the Bhäratïs, a hapax which may denote another 
c1ass of minor loc al godsÓ

, Içlä with the gods, Agni - who is here added to 

I. J. Gonda, Vedic literature, Wiesbaden 1975, p. 104; Dual deities, p . 124 ff. 
2. See AiB. 2,4; KB. 10,3 (10,5,16 ff.); PB. 15,8,2; SB. 6, 2,1,28 ff. 
3. Likewise in AVS. 5, 27, 9 which is in Kaus. 23, 7 used in.the ceremony of consecration 

of a new house and 45, 8 in a rite to appease the evil produced by a barren cow. The text 
occurs also in VS. 27, 19; TS. 4, 1,8 i; MS. 2, 12,6: 150, 14; KS . 18, 17 : 278, 1; KapS. 
29,5 : 133, 12 . 

4. See § 3, n. 30 above . 
5. See also Geldner, RV. übers . I, p. 340; H. Grassmann, Wörterbuch zum Rig-Veda, 

Leipzig 1873, 21936,933 "Göttinnen der Darbringung"; according to Renou, E .V .P . 
XIV, p. 116 the plural forms in this stanza are "fictifs, destinés à gonfler la notion 
divine" . Remember however the existence of the Rudras, Ädityas, ~bhus beside 
Rudra, Äditya, ~bhu . 
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the triad - with men: as is weIl known he is not only a god residing on the 
earth or among men (~V . 1, 73, 3; 2,4, 1; 3, 1, 18 etc.), but also the lord or 
protector of the settlers and settlements (vifpati; 1, 12, 2; 1, 26, 7 etc.) and a 
herdsman of the people (jánasya gopab, 5, 11, 1) etc. 6 . In 2, 3, 8 the three 
goddesses are requested to give uninterrupted protection, in 1, 188, 8 "to 
stimulate us to welfare (or success, prosperity, auspiciousness", codayata 
friyP). They have some epithets in common: in 1, 13, 9 (= 5, 5, 8) they are 
styled "causing refreshment or delight" (mayobhuvab) , in 9, 5, 8 "weIl 
adorned" (supefasab), in 10, 110,8 "skilful" (suapasab) qualities that may be 
said to correspond with our expectations. 

8. With regard to the three goddesses individually, there is no reason to 
suppose Sarasvatï to act or figure here in a capacity other than that we know 
already. As to lJä, she is the 'personification' of the portions cut, according 
to strict rules, by the adhvaryu from the oblatory materials - in the ritual of 
full and new moon a cake to be offered to AgniB - which are sprinkled with 
sacrificial butter, i.e. consecrated, and distributed among those who 
participate in the sacrificial rite, viz. the officiants and the patron of the 
sacrifice (the yajamäna) to be consumed by them to the accompaniment of 
mantras9 • To the characteristic features of this rite belongs the obligation 
laid on the adhvaryu and the hotar to remain in, or come into, contact with the 
i(iä-pot before the following invocation of (the) Ic;iä by the hotar, and 
(according to BhS. 3, 1, 17; ÄpS. 3, 2, 8) the adhvaryu as weIl as by the 
pat ron or (according to KS. 3, 4, 12) by the latter and all the officiants 
during the invocation by the holar (içlopahvänam). The invocation consists of 
the long series of formulae in ÄsvS. 1, 7, 7 (in a somewhat different form 
SS. 1, 11 f.), in which Ic;iä, the daughter of Manu (see SB. 1,8,1,1 ff.), is 
besought to come together with the three provinces of the universe and their 
presiding dei ties and "to call us near"; similar double invitations are 
addressed to the cows, the seven divine hotars (i.e. the hotar and his assistants 
and the chief assistants of the brahman), to the comrade, the food (sakhä 
bhak~ab), to Ic;iä, the rain (in SS. also to speech or the word (väc) together 
with breath and to väc together with 'mind' (manas)), etc. Af ter Ic;iä has been 
invoked the hotar consumes his portion with the formula "I consume thee 
(that hast been) offered to Väcaspati (the Lord of the word) and to 
Sadasaspati (the Lord of the seat of the dwelling" 10). Then the officiants and 

6. As to the manifold relations between Agni and men see Nobel, Register, p. 30 ff. 
7. Not "eifert uns zur Vortremichkeit an" (Geldner, RV. übers. I, p . 269) or 

"aiguillonnez nous pour (que nousjouissions de) la beauté (du rite)" (Renou, E .V.P. 
XIV, p. 42). 

8. For references to the i(iä in other sacrifices see, e.g., BhS. 8, 13, 27; 9, 17, 4; 10, 22, 13; 
13,27,11 ff.; 14, 11,4; 14,24,19; 14,25,5. 

9 . See KS. 3, 4, 3 ff.; SB. 1, 8, 1; BaudhS. 1, 17 f.; BhS . 3, 1 ff.; ÄpS. 3, 1, 7 ff.; 
A. Hillebrandt, Das altindische Neu- und Vollmondsopfer, Jena 1880, p. 122 ff. 

10. Notice that the hotar smears his lips with the formulae "of thee that has been offered by 
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the patron partake of the irJ,iï whilst praying "0 Ic;lä, do thou partake of our 
portion, animate (quicken) the cows and horses; may we who are partaking 
of thee and our attendants be safe and sound" . Thereupon all (ApS. 3, 3,1) 
should remain silent (unpropitious utterances would make the rite 
ineffective I I) . Then they sprinkle themselves with water and the adhvaryu 
breaks the cake that is intended for Agni . 

It is clear that this rite is to form a bond between the participants on the 
one hand and between them and the god who receives the oblation on the 
other, that it establishes a communion I2 (cf. SB. 1,8,1,17 "(the adhvaryu) 
makes it visibly enter (remain in) the hotar and through it the hotar invokes a 
blessing on the sacrifieer"; 39 f. : the içlä is not offered in the fire but rather 
in the vital powers (cf. 11, 1, 6, 33) of the officiants and the patron, who 
while eating it think , 'May it be offered for me in all') . They participate in 
the powerfulness of what is divided among them . From the invocation it 
appears that those present re gard the sacred food as divine and are aware of 
their being placed in connexion with the creative powers of the universe 
which so to say keep Ic;lä company or follow her (notice the use of formulae 
such as "Invoked is Bráhman fashioned by the gods" (also TS. 2, 6, 7,4; 
TB. 3, 5, 8 , 2; 3, 5, 13, 2), "Invoked are Heaven and Earth") . The 
porti ons of the sacrificial food produce a strengthening of the power of the 
eaters, a consolidation of their common powerfulness (cf. SB. 1, 8~ 1, 11 
" whosoever . .. practices sacrificial rites with the içlä ceremony propagates 
this race which Manu (the first man) generated , and whatever blessing he 
invokes through it (or" her", Ic;lä) all that is granted to him"; cf. also VS. 2, 
10; KS . 3, 4, 21; SB. 1,8,1,42; BhS . 3, 2,1 ff.; 4,16,2 ; ApS . 3, 2, 8; 4, 
10, 6). It is worth not icing th at by (the) Ic;lä the gods gained, and the 
sacrifieer gains , food (SB. 11 , 1, 6, 28) and that mythologically Ic;lä is the 
daughter of Manu, the first sacrifieer (1, 8, 1, 7; according to TS. 1, 7, 1, 1 
(cf. 2, 6, 7,1) and SB . 1,8,1,24 she was a cow); that she was produced by 
his sacrifice (ibidem); and that one of the purposes of the irJ,iï ceremony is 
also the preservation of the cycle of power through the continuation of 
sacrificial worship I 3 (see the formulae at the end of the içlopahvänam 
" Invoked is the sacrifieer on account of the subsequent worship of the gods 
. .. ") . It may be surmised that Ic;lä's relation with Manu was al ready known 
to the poet of RV. 10, 110, 8, who says that "here, as (formerly in her 
conversation) with Manus (= Manu), she makes attentive to or calls to 

the Lord of the word (Vacaspati), . . . by the Lord of mind (rruzMspatz) I eat .. . " (SS. 1, 
10,2; AsvS. 1,7,2). 

11. J. Gonda, Vedic ritual, Leiden 1980, p. 78 . 
12 . On a ' sacrificial meal' and communion see, e.g., F. BammeI, Das heilige Mahl im 

Glauben der Völker, Gütersloh 1950; H . Bächtold-Stäubli, Handwörterbuch des 
deutschen Aberglaubens, Berlin 1927-1942, 11, 1022 f.; V , 1490 fT.; VIII, 156 fT. ; 
G. van der Leeuw, Religion in essence and manifestation, London 1938, ch . 50 fT. 

13. See also S 10 below on VS. 20, 43 etc . 
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memory (cetayantï)14 (her origin , nature and function)"; is this a reference to 
the story handed down in SB. 1, 8, 1, 9? (The) Içfä is sraddhä (i .e . an active, 
positive and affirmative attitude towards religious acts, confidence in their 
transcendental effects and in the competence of the authorities and 
officiants) and whosoever knows this secures for himself sraddhä and 
whatever is to be gained by it (SB. 11, 2, 7, 20). 

9 . The third goddess, Bhäratï, does not of ten turn up alone, that is, 
without her two colleagues , in Vedic texts. In RVKh . 2, 13, 2 - a text 
which deals with the appeasement of evil and is used to safeguard a person 
against demons, evil spirits and diseases (RVidh. 2, 25, 11) - she receives 
the epithet brahmavadinï "expounding or discoursing on Vedic texts", which 
characterizes her as belonging to the ritual and exegetical sphere. A similar 
inference can be drawn from R V . 3, 62, 3, which expresses the wish that the 
fe male guardian deities (varütrïlz) with their va rio us forms of refuge or 
protection (sararzaib) will favour those speaking and that hótra Bhäratï with 
her dak~irzas (offerings presented to the officiants without which the oblations 
are not complete") will do likewise. Here the question might arise whether 
hotra - which is also added to the name Bhäratï in RV. 1,22, 10; 1, 142,9 
and 2, 1, 11 - is an epithet or a proper name denoting another deity. In 
contradistinction to earlier lexicographers 1fi who translated it by 
"invocation" later scholars rightly consider it to be identical with hotra" the 
function of the hotar cum SUiS"17 . To all appearance Oldenberg' 8 was right in 
regarding it as an epithet of Bhäratï. It then characterizes the deity as the 
representative of the hotar (and, used as a more general term, of the 
officiants) of the Bharatas (RV. 3, 53, 12; 5, 11, 1 etc.), who once were 
settled in the country of the Sarasvatï (cf. also 3, 33 , 11 f.) . In 1, 142, 9 this 
Hoträ Bhäratï is described as being "placed among the gods, (more exactly) 
among the Maruts" , the deities who, as we have seen l9 , are of ten 
mentioned together with Sarasvatï. In RV . 1,22,10, which is addressed to 
various gods, she is together with Varütrï (see above, now in the singular, 

14. Geldner, ~v . übers . lIl , p . 332 translates " hier belehrend", Renou , E .V.P . XIV, 
p. 49 "qui se signale iei"; W .D . Whitney and Ch.R. Lanman, Atharva-veda SaJ'!1hitä, 
Cambridge Mass . 1905, p. 241 " taking note" (AVS. 5, 12,8); P .E . Dumont , in Proc . 
Amer. Phil. Soc . 106 (1962), p . 253 (TB. 3,6,3 i) "instructing (us) here like Manu". 

15. See Gonda, Vedic ritual, p . 338 f. and Index, s.v . 
16 . See Petersburg Dict., VII, 1666; Monier-Williams, s.v . 2 hoträ; H . Grassmann, 

Wörterbuch zum Rig-Veda , Leipzig 1873 (1936), 1682, regarding Sarasvati as the 
"Göttin der Anrufung" . See also Oldenberg, Religion des Veda, Jp . 247 f. 

17 . See also Renou, E.V.P. IV, p . 29; XIII , p . 89. 
18 . Oldenberg, Rel. d. Veda, Jp . 247 , n . 3 (translating " Opferspende"); Griswold, 

Religion , p. 302 f. ("the personified offering ofthe Bharatas") ; (Renou's translation of 
~V. 1, 142, 9, E.V .P . XIV, p. 41 is not felicitous); otherwise Macdonell, Vedic 
mythology, p. 87 . 

19 . See § 5 above . 
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cf. 5,41,5) and Dhi~al)ä, who probably represents the poetic inspiration20 , 

one of the "divine females" (gnä). In TB. 1, 5, 11, 2 f. we are informed of 
the fact that once, when they were disordered, the Asvins were cu red by 
means of fried grains of barley or rice (dhänäb) , Pü~an by means of gruel 
(karambha) , Bhäratï with husked fried rice for making a cake (pariväpa) , 
Varul)a and Mitra with a sort of curds (payasyä). In ApS. 12,4,6 describing 
the preparation of the sacrificial cakes during the morning service of a soma 
ceremony21 the pariväpa is destined for Sarasvatï and Bhäratï, in MS . 2, 3, 2, 
2 for Indra and these two goddeSlles, in KS. 9, 1, 15 for Sarasvatï alone -
likewise MS . 3, 10,6: 137, 17; KS. 29, 1: 168,8; AiB. 2, 24, 522 - variants 
pointing to the different deities Bhäratï was supposed to associate with2:l . In 
BD. 5, 101 Bhäratï'24 is another name of the goddess Väc, who is related to 
have come in bodily form to a sacrificial session (sattram) of Prajäpati and 
became the mother of three sons. We shall have to revert to th is 
identification. 

10. Returning now to the triad of goddesses I call attention to those pI aces 
where they are accompanied by, or mentioned together with, other deities. 
In RV. 2, 1, 11 - part of a sükta in which Agni is 'identified' with several 
other gods - the god of fire is said to be Aditi for the devout one (däfu$e) 
(that means that then he behaves like a mother and protector, and frees 
from sin); to increase2" by the eu logies (girä) as (i.e. when he assumes the 
form of) Hoträ Bhäratï (another reference to a connexion belween th is 
goddess and the liturgical word26); to be able, adroit or skilful (dak$ase) as 
Ijä, "who lives a hundred years" (fatahimä: I venture the supposition that 
the goddess is expected to grant a life ofthat duration (cf. RV. 1,73,9; 6, 4, 
8; 6, 10, 7) to those who duly perform the irjä ceremony); to be a destroyer of 
obstructions or a killer of opponents or enemies (vrtrahan) as Sarasvatrn ; in 
this connexion Agni receives the epithet vasupati "lord (dispenser) of goods, 
possessions" which is also given to him in 2,6,4, where he is asked to ward 
off enmities; 8, 61, 10 to Indra the destroyer of strongholds: conquering 

20 . I refer to Renou, E.V.P. I, p . 4 f.; IV, p. 54; 60; VII, p. 50;J. Gonda, The vision ofthe 
Vedic poets, The Hague 1963, p. 116. 

21. W . Caland and V. Henry, L'agni~!oma, Paris 1906-1907, p. 135. 
22. Strike out the comma af ter bhära/ïvärz in Aufrecht's edition, p. 47. 
23. In TB . 2, 6, 17, 6 the plural Bhäratïs stands for the three goddesses Bhäratï, Içlä and 

Sarasvatï. 
24 . In later texts (e.g. Mbh. 3,61,20 cr. ed.) bhära/fis used in the sense of "speech, voice, 

word". 
25. Not "erbauest du dich an" (Geldner, RV. übers. I, p. 277). See Gonda, Notes on 

brahman, p. 40 ff.; cf., e.g., ~V . 3, 10,6. 
26 . However, one would ex peet the goddess ofthe Holy Word to make another god increase 

or to strengthen him; may we recall ~ V. 10, 125, the self-Iaudation ofVäc ending with 
(8) "sa great have I become (and am now)"? 

27. See p. 10 above. 
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chiefs, human as weIl as divine, - implicitly also Sarasvatï - usually 
distributed part of the booty to their attendants and followers28 . 

Proceeding now to discuss the yajurvedic mantras in which the names of 
the three goddesses are combined with one or more names of other dei ties I 
first drawattention to VS. 20, 43 (TB. 2, 6, 8, 3; MS. 3, 11, 1: 140, 10; KS . 
38, 6: 108, 3), the last quarter of which - containing Bhäratï's epithet 
viSvatürtib which I would translate by "expeditious in every respect"29, a 
characterization that suits her very weIl (see above) - is identical with ~.v. 
2, 3, 8 d. In this stanza the goddesses are stated or, rather, requested (there 
is no verb) to preserve the thread - no doubt rightly eXplained as the 
succes sion of sacrificial performances (Uvala, Mahïdhara on VS.30) -
unbroken by means of payas which here seems to mean in the first place 
"semen" and then "oblation " (Uvala and Mahïdhara):ll: in the first half of 
the stanza the three goddesses are said to find satisfaction (in intercourse ) 
with Indra, like wedded women, his wives (VS. , the other texts read vr~artam 
instead ofjanayab: "like wives (their) man or bull"); cf. ~ . .v. 1, 105,2 where 
the wife milks the liquid (rasa) specified as "manly (seminal) fluid" (vf.srzyam 
páyab). And the goddesses are believed to do so when they are strengthened 
by oblations (havi~ä várdhamänäb). 

11. This stanza belongs to a set of eleven:l2 con sec ra tory stanzas that 
constitute an 'äprïhymn' (KS. 19,6,12) ofthe secondary yajurvedic type. 
In contrast to the rgvedic äprï hymns the deities are mentioned in due order 
as manifestations of Indra, the great god of the intermediate world. 
According to MS. 5, 2, 11,7 these stanzas are to be recited by the hotarwhen 
a bull is offered to this god in the first section of the sauträmartï rituaP3. Being 
a means of warding off or annihilating various manifestations of evil in the 
personal sphere of the sacrificer, the mythical account of its institution deals 
with the cure of Indra by Sarasvatï and the Asvins, when the god was 
suffering from the effects of his excessive indulgence in soma (cf. already 
~.v. 10, 131 as weIl as SB. 5, 5, 4 and 12, 8, 3). The rite, by which Indra 
was restored to health, consists mainly in the offering, to these deities and 

28 . In (semi-) primitive societies the prestige of a chief depends largelyon his ability to 
maintain a reputation for generosity. 

29. It may be a bahuvrïhi (cf. viivamanas "whose mind is directed to everything, perceiving 
everything", viivaPdas "containing all adornment") . Otherwise : WackernageI and 
Debrunner, Altind. Grammatik, 11, 2, p. 637 "die Allesüberwindung", i.e. "die alles 
übertrifft". Monier-Williams translates "all-surpassing" (Iikewise Grassmann and 
Geldner, RV. übers. I, p. 280 (RV. 2, 3, 8), Renou, E.V .P . XIV, p. 43 ("qui 
I'emporte sur tout"». SäyalJa, on TB. I.c . reads and explains viivamûrti{! . 

30. SäyalJa, on TB . otherwise : putrapauträdisanghaTJI tanvänam. 

31. Not "miIk" (R.T.H . Griffith's translation, The texts ofthe White Yajurveda, Benares 
1927, p . 227). 

32. Not eight (Griffith, op. cit., p. 226). 
33. For particulars seeJ . Gonda, The mantras of the Agnyupasthäna and the SauträmalJï, 

Amsterdam Acad . 1980, p. 152. On this ritual in general p . 63 ff. 
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Indra, of the spirituous liquor called surä, which, mixed with strong soma, 
was the beverage given to Indra by the Asvins and the goddesses (VS. 20, 
63; TB.'2, 6,12,4; MS. 3, 11,3: 144,7; KS. 38, 8: 110, 1). The following 
stanzas quoted from VS. XIX-XXI and XXVIII (and the parallel texts) 
belong to this ritual. The first to be discussed is VS. 28, 834 . It forms part of 
another series of 'äprïhymns', viz. VS. 28, 1-11 and is identical with TB. 2, 
6, 7, 4 f. The hotar is urged to worship the three goddesses who are described 
as tridhO.tavo 'pásab, i.e. "being threefold, active", as mahï!z "great, 
mighty' ':15, and - in harmony with the preceding VS. 20, 43 - as consorts of 
Indra (indrapatnïb). This stanza is partly identical with VS. 21,3736 , which 
occurs also MS. 3,11,2: 142,8 and, with a variant, TB. 2,6,11, 6f. The 
goddesses are related to have given (there is no verb) a golden outward 
appearance to Indra, together with the Asvins - Sarasvatï väcä, i.e. with 
VäC37 , the Holy Word, which Uvata and Mahïdhara no doubt rightly 
consider to be a reference to the threefold Veda - also greatness or might 
and his characteristic power indriyam. In VS. 28,31 (TB. 2,6,17,5 f.) the 
hotar is requested to worship the goddesses, now described as well-adorned, 
golden (gold-decked), firm (brhatïb) and mighty (great), and also as their 
husband (patz) Indra who possesses or (and) bestows vigour (vayodhas) . In 
VS. 21, 54 (MS. 3, 11, 5: 147, 11; ritually used AsvS. 2, 16, 12; SS. 3, 13, 
27) "the three goddesses" (Bhäratï's name is omitted) and the Asvins are 
related to have placed in the midst of Indra's navepB energy (Sü~a) and 
indriyam (cf. TB. 2, 6, 14, 4). The navel, which plays an important part in 
the religious and philosophical speculations of the ancients:19 - in early 
Indian texts it is almost exclusively used in connexion with deities and very 
potent conceptions - is not only the centre of the body (and of the earth 
etc.), but also the pi ace through which the embryo is fed, so that the deities 
here function as a sort ofwomb, or as a pregnant woman (cf. VS. 19,94). 

12. In connexion with the nature and functions of the three goddesses it 
may be noticed that these yajurvedic mantras belong to an important ritual, 
the sauträma1'lï which is characterized by offerings to the Asvins, Sarasvatï 
and Indra Suträman ("the good protector")4<l; that they are either to be 
pronounced by the hotar or intended to urge him to worship; that the rite is 
essentially performed for curative purposes. It would seem that the 

34. Gonda, Mantras ... Sauträmal).ï, p. 151, sub h. 
35. Notiee that in the rgvedie Äprï hymns this word or name oeeurs af ter Sarasvatï instead 

of Bhäratï (I, 13,9), af ter Sarasvatï being the last of the three names (I, 142,9) and 
af ter I!ä being the last of the three (9, 5, 8) . 

36. Gonda, Mantras ... Sauträmal).ï, p. 164, sub i. 
37 . See § I above. 
38. Not (with Griffith, op. eit. p . 240) "in Indra's midmost navel". 
39 . For the navel in general and the navel of gods see Gonda, Aspects, eh. XI. 
40. See, e.g., VS . 10, 31 f. and XIX-XXI passim; TB . I, 8, 5, 4; 2, 6, I, I; 4; ÄpS. 19, 1, 

5. 
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characters of the three rgvedic goddesses who were regularly invoked in the 
rgvedic hymns of propitiation lent themselves admirably to another 
purpose, viz. that of healing by means of a complicated ritual, and that the 
ritualists did not take objection to their being transferred from rites 
centering round Agni to a ritual that according to tradition was instituted 
for the sake of Indra who even comes to be regarded as the husband of the 
goddesses. That the divine physicians, the Asvins, play an important role in 
the sauträmal'lï is not surprising, but that in the stanzas coIlected in VS. XIX
XXI41 Sarasvatï should so of ten (over 40 times) - together with the divine 
twins, a few times also with these and another deity (Tva~tar 20, 64; 
Vanaspati, 20, 65), and in a number of cases alone - have taken an active 
part in the process oflndra 's healing de serves our special attention. In these 
stanzas she is explicitly caIled a physician (bhi$aj, 19, 12; 21, 31; cf. 20,3), 
and in this capacity she has given medicine to Indra (21, 33); she is 
repeatedly said to have accompanied the Asvins or assisted them in 
performing the relevant tasks and actions (20, 35; 56; 57; 60 ff.); together 
with the Asvins she milked42 one of the ingredients of the beverage with 
which they cured Indra (19, 15) - in connexion with the milking of soma she 
is caIled a milch cow (20,55; see also 21,34) - ; she pressed out (distiIled) 
the liquid which the Asvins had taken away from Namuci4:! (19, 34; cf. 20, 
59); Asvins and Sarasvatï gave the drink to Indra (20, 66 f.); the Asvins and 
Sarasvatï restore his 'immortal' form to Indra44 (19,81 ff.; 88 ff.); Sarasvatï 
gives the god his faculties and manly energy (indriyäl'li, 19, 12; 20, 58; cf. 61; 
virtue (vïryam), 20, 61; 80). The Asvins and the goddesses45 are addressed as 
celestial hotars and besought to protect those speaking (and performing the 
rites) as weIl as Indra (20, 62); the Asvins, Indra and Sarasvatï "who 
possesses oblations" (havzjmatî) are implored for assistance in their rites (20, 
74); and the Asvins, associated with Sarasvatï, are, like Indra, invited to 
drink the prepared beverage (20, 90). When Sarasvatï's name occurs alone 
she concerns herself with the restoration of Indra's form (19, 90) and 
functions as the protector of the persons of those who perform the rites (21, 
13) . The passage VS. 20, 84-86 is a literal quotation from R V. 1, 3, 10-1246 . 

41. For the parallel texts see Gonda, Mantras .. . Sauträmar;tï. 
42 . See Gonda, Mantras ... Sauträmar;ti, p. 89; 162. 
43. Gonda, Mantras ... Sauträmar;ti, p. 116. 
44. Gonda, Mantras . .. Sauträmar;ti, p. 124 ff.; cf. SB. 12,7,1,14; 12, 7, 3, 3; 12,8,1,3; 

TB. 2,6, 13, 1. 
45. For their close co-operation see, e.g., also VS. 19, 88; TB. 2, 6, 4, 6 ("for the Asvins, 

Sarasvati, their consort, bears in her womb the well-formed embryo"). 
46. On these stanzas see alsoJ. Gonda, the Praügasastra, Amsterdam 1981, Indices, s.v. 
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Sarasvati and R V. 1, 1, 2 and 3. Among the formulae mentioned in MS. 3, 11, 8: 151, 
13 are "by means of the tejas (fiery energy) of the Asvins I sprinkle thee for brahminical 
illustriousness" (cf. VS. 20, 3) and "by means of the vîrya ('virtue') of Sarasvati I 
sprinkle thee for tejas and the possibility of eating food" . 



13 . I now proceed to resume the discussion of the yajurvedic stanzas 
which contain the names of the three goddesses. The poet of VS. 28, 1847 

(TB. 2, 6, 10,4 L; see also 3, 6, 13, 1 g) says that they have strengthened 
(their) husband (or lord) Indra; that Bhärat"i has - according to TB. 3, 6, 
13, 1 together with the Ädityas - touched the sky (i.e. she abides there, 
comm . TB.), Sarasvatl with the Rudras the sacrifice (sacrificial worship, 
i.e . she protected it, comm. TB.; favoured it, TB. 3, 6, 13, 1), lçlä with the 
Vasus (vasumatï48 ) the homesteads (i.e. the terrestrial world, Uvata and 
Mah"idhara). This is one of those cases in which the three persons or entities 
that form a triad are severally co-ordinated with the constituents of one or 
more other triads . The three goddesses are here, and more completely in 
VS . 29,8; TS. 5, 1, 11,3 (cf. MS . 3, 16,2: 184, 12), co-ordinated with 
three groups of well-known deities , the Ädityas who had been placed in the 
sky, the Rudras who belong to the intermediate sphere, and the Vasus who 
are co-ordinated with the earth (e.g. SB. 6, 1, 2, 10; 6, 5, 2, 3 fL)49 . 
Although th is place attests, to a certain extent, to the belief that the three 
goddesses and their functions or activities formed wholes that just like the 
tripartite universe are complete in themselves, the problem remains why 
they are co-ordinated with the Ädityas etc . , and with sky, air, and earth in 
the above way, and why Sarasvat"i is associated with sacrificial worship"o. 

As to the last question it may be recalled that Sarasvat"i with the Rudras is 
in VS. 29, 8 (etc .) said to have favoured or assisted the worshippers, and 
that she is sometimes associated with the sacrifice : RV. 10,17,7 (AVS. 18, 
1,41), where she is called (upon) when the sacrifice is spread (performed)
and here the word adhvara is used, denoting the sacrifice which is en route for 
the heavenly regions or is, at least, connected by roads with the celestial 
abodes ofthe deities"'; AVS. 18, 1,42; RV. 1,3,11 (VS. 20,85); VS. 20, 
74 (see above); the sacrificial gift is spread so as to reach or to arrive in the 
heavenly regiems (RV. 10,80,4) and the sacrifice is sometimes compared to 
a bird (SB. 4,1,2,26; cf. 10, 1,2,1; 10,2,1,1). Notice that in VS. 19,18 
Sarasvat"i is 'identified' with the ägnïdhra, the fire-shed on the sacrificial 
ground which at SB. 9, 2, 3, 15 is 'identified' with the intermediate space. 
Also that in RV. 1,3,11 (VS . 20,85) she has taken, accepted, received or 
borne (dadhe)"2 the sacrifice. The relations between the earth and food - and 
lçlä represents food - need no comment; in RV. 2,17,5 the earth is called 
all-nourishing (vifvadhäyas) ; see, e .g., also SB. 2,1,1,3. As to the relations 

47 . See Gonda, Mantras ... SauträmaQÏ, p. 160 and for the series of stanzas to which it 
belongs, p. 156 ff. 

48 . Not dhanayuktii (comm. TB .), "enriched with wealth" (Griffith). 
49 . J . Gonda, Triads in the Veda, Amsterdam Acad. 1976, p. 62 ; 69 f.; 85. 
50. She is of course implicitly co-ordinated with the intermediate space. 
51. SeeJ. Gonda, Adhvara and adhvaryu, Vishv. Ind . Journ . 3, Hoshiarpur 1965, p. 163 

ff. (= Selected Studies, Leiden 1975, 11, p. 86 ff.). 
52 . See also SäyaQa on RV. and the commentaries on VS ., not, as Griffith has translated, 

"has allowed " . 
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between Bhärati, who represents the holrä and the heavenly regions, the 
officiants convey the sacrifice to the gods who are supposed to reside in the 
heavens (SB. 4, 2, 1, 32), but e1sewhere the Rgveda, which is the corpus of 
the holar, is co-ordinated with the earth, the Sämaveda with the heavenly 
worId (4, 6, 7, 2; 11, 5, 8, 2 f.). Likewise BD. 8, 110 adding that the 
Yajurveda belongs to Väyu. For the officiants and their place in heaven see 
9,5,2, 16; besides, the holar is 'identified' with the sac;rifice (14, 1,3,3; 7; 
14, 3, 1,34) which has one finale, viz. heaven (8, 7,4, 6)5:l . Anyhow, in VS. 
29, 8 which belongs to an 'äprïhymn' for the horse sacrifice, Bhärati and the 
Ädityas are said to "long for or love our sacrifice". In the same stanza 
Bhärati, Sarasvati and Içlä who is invoked with the Vasus~4 are requested to 
pI ace "our sacrifice among the immortal ones"55 . That means that they are 
expected to function as mediators. If appearances are not deceptive, 
Sarasvati alone may be supposed to play such a part in the funeral texts R V. 
10,17 andAVS. 18, viz. RV. 10,17,7 f andAVS. 18, 1,41-43; 18,4,45 
fT. :'6: those who wish to enter into contact with the gods (devayanlab) as weil as 
the Fathers call on her while the sacrifice is being performed; she has come 
together with the eulogies. 

In VS. 21,19 (TB. 2,6, 18,3 f; MS. 3,11,11: 158, 12; KS. 38,10: 112, 
7) the three goddesses are besought for indriyam and vigour (vayas) together 
with the Maruts - whose assistance is, e .g., impl~red in RV. 10,35, 13; 10, 
66, 4, whose liberality is praised in 5, 57, 8; 5, 58, 2, and whose medicines 
are mentioned in 8, 20, 23; 25; they are expected to cure men of illness (8, 
20, 26) and to protect them from a premature death (7, 57, 6) - ; with the 
virä;" metre which is of ten 'identified' with (all) food (e.g. SB. 8,1,2, 11; 8, 
3, 2, 13; 9, 2, 3, 40), and at 6,3, 1,21 also with Agni (the deity who presides 
over the earth); and with the milch cow (dhenur gaub)57 . As stated above58 the 
Maruts are not infrequently associated with Sarasvati; their sphere is the 
atmosphere . Because of the 'identification' with food and Agni the viraj may 
be supposed to correspond to I!ä (and the earth). Did the poet assume that 
there existed a connex ion between a milch cow (which "is" vigour, SB. 8, 
2, 4, 10) and Bhärati or the heavens? 

14. In connex ion with the äprï hymn RV. 1, 13 the au thor of the 
Brhaddevatä inserts the interesting statement that "they who are called the 
three goddesses (st. 9 lisró devîb) are here (representatives) of Väc (Speech, 

53 . Since two of the three goddesses are more or Ie ss c1early associated with earth and air, it 
would not be surprising if it was tacitly assumed that the third maintained relations with 
the heavens. 

54. See S 8 above . 
55. In MS. 3, 16, 2 I!ä alone, being in accord, is asked to bring it to a prosperous issue. 
56. What about AVS. 6, 89, 3? (see Gonda, Dual deities, p. 159, and on Mitra-and-Varul)a 

also p. 158). 
57. Not "a cow in milk, a bull" (Griffith). 
58. See p. 13 f. above. 
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the Holy Word) in three places (the three spheres or provinces of the 
universe). Väc is spoken ofby a threefold name as abiding in the three lights 
(which appear in the three spheres, cf. BD. 1, 90; 97). IJä follows (the 
terrestrial) Agni, Sarasvatï is attached to the middle one, while yonder 
(celestial) form of Väc becomes Bhäratï as occupying yonder (celestial) 
sphere ('world', loka)" (BD. 3, 12 f.). Now, the threefold nature ofVäc had 
already been mentioned in 2, 72 : " ... Väc, who is threefold terrestrial, 
middle, (and) celestial". While IJä is in BD. 1, 112 onc of the terrestrial 
deities connected with Agni, Väc is in 2, 76 related to have become, in the 
middle sphere, Aditi59 and Sarasvatï; in these passages also the name of 
Bhäratï does not occur, and in 2, 79 the celestial Väc is stated to become 
Siiryä and U~as60. 

These pI aces should not be disconnected from the other passages in the 
Brhaddevatä which deal with VäC61 • The correlation between the threefold 
Väc and the tripartite universe is also stated in 1, 74; 3, 14 and, in 
connection with RV. 10, 18962 , in 8, 91. She is characterized as "all
pervading" (sarvagatä, 6,121). In 7,106 mention is made ofthe middle Väc 
and that with reference to RV. 10, 65, 6 dealing with a cow; remember 
Sarasvatï's place in the triad. Likewise in 7, 107. Consistently, the author 
says that in R V. 2, 30, 8 ab addressing Sarasvatï the middle V äc is praised 
(4, 85). In 4, 39 and 2, 51 (cf. 2, 138) both deities are identified. It is, 
moreover, intelligible that in BD. 2, 45 Väc is explicitly regarded as 
identical with the universe (sarva17l eveda17l) . In 2, 40 Väc, Satyam ("Reality, 
Truth") and the whole world (sarva17l idaTJI jagat) are declared to be 
'identical' with Brahman. The authors of these 'identifications' and 
explanations pursued the same method and lines of thought as the poets who 
enunciated the views ofVäc in the rgvedic texts 1,164,39-46; 10,71; 10, 
12563 . J ust as these passages the relevant places in the Brhaddevatä attest to 
a tendency to a certain systematization of the pantheon and the powers that 
made their influence felt in the world on the one hand and to a tentative 
monism, a search for one single principle in the universe on the other. The 
'identifications' are an important dialectic means of achieving these 
purposes. The inspired sages (vipräb) speak of that which is one (neuter) in 
various terms (RV. 1, 164, 46). According to those who concentrate upon 
the fundamental concept of Väc, th is deity is supreme over the whole 
universe and over the divine powers residing in it. In her self-Iaudation Väc 

59. For Aditi representingVäc see, e .g. , VS. 4,21; forAditi, Sarasvatï and Pü~an, 22, 20; 
for Ic;lä, Aditi, Sarasvatï (pravargya ritual) 38, 2 . 

60. See also the notes on these pi aces in A.A. Macdonell, The Brhad-devatä, Cambridge 
Mass . 1904, 11. 

61. Notice that Sinïvälï, who is sometimes associated with Sarasvatï, is occasionally held to 
"be" Väc (SB. 6, 5,1,9). 

62 . See Geldner, RV. übers. lIl, p. 403. 
63. For 1,164,45 and 46 as weil as the two hymns see also F. Edgerton, The beginningsof 

Indian philosophy, London 1965, p . 51; 58 f.; 71 f. (translations etc.); see also p . 19 f. 
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calls herself the sovereign and the first of beings worthy of reverence (10, 
125, 3). She is all-powerful because people do not eat, see, breathe etc. 
without her (4); even the power ofthe gods depends on her (1 f.; cf. 1, 164, 
39), she supports and inspires the great gods and moves with the Rudras, 
Vasus and Ädityas (st. 1, notice the occurrence of th is triad which we know 
already64). She has many stations and the gods have settled her in numerous 
places (10, 125, 3; cf. 8 and 10, 71, 3). Having entered into heaven and 
earth she extends herself throughout all the (inhabited) worlds (7 f.). 

15. Wh at strikes us is that while the poet of~V. 10, 125, 1 associates Väc 
with the Rudras, Vasus, and Ädityas65 , the author of the Brhaddevatä 
regards the three goddesses as her representatives in the three spheres of the 
universe. It may tentatively be suggested that a consideration of the 
characteristics of the two texts leads up to the explanation of this difference. 
The interest ofthe poet ofthe comparatively briefhymn ~V. 10, 125 (eight 
stanzas) is mainly cosmic. Väc is eulogized as an all-pervading, 
omnipresent, omnipotent deity, the real agent when gods or men want some 
deed to be done or some event to take place (st. 6). The triad of gods in st. 1, 
Rudras, Vasus, and Ädityas, was no doubt weil known to him (see ~V. 1, 
45,1; 3, 8,8; 3, 20, 5; 10,66,3; 10, 128,9); in 10, 66,12 they are urged to 
activate the power inherent in the texts that are being recited (bráhma 
sasyámänäni jinvata). The three goddesses of the äprï hymns were for the 
moment beyond his horizon. The au thor of the Brhaddevatä, on the other 
hand, was primarily concerned in identifying and classifying the gods of the 
rgvedic hymns and stanzas, for "only when one knows the gods one 
understands the object of the hymns and the various ritual ceremonies 
(connected with them)" (1, 2 f.; cf. also 8, 13066). Distinguishing three 
groups of gods, viz. those that respectively belong to Agni, to Väyu or 
Indra, and to Sürya (1, 5), he expounds the view that the Sun, whom some 
regard as the only source of all existence (1, 61) - in his opinion th is is 
Prajäpati who is identical with the eternal Brahman which can be expressed 
by the Sacred Word (väcyam, 1,62) - has divided himselfinto three to abide 
in the three spheres of the universe (1, 63 ff.). He pervades these (1, 96) as 
the three forms of Agni (1, 6667 ) that are extolled by the r~is as Agni (in this 
world), Jätavedas (in the intermediate world), and Vaisvänara (in heaven, 
1,67), or as Agni, Indra or Väyu, and Sürya (1,69). The au thor recognizes 
the three figures mentioned in ~V. 1, 164, 446R as identical with them (1, 
94). 

64. See alsa § 13 abave. 
65. The Rudras belang ta Indra's sphere (the middle region, BD. 1, 127), the Vasus ta 

Agni's (1,116), the Ädityas ta Sürya's (2,12). 
66 . And 8, 139 f. "Only when a man distinguishing the Selfin his selfknaws the deities and 

duly recites the mantras can he realize his being Brahman". 
67. Viz. Agni Pavamäna, Agni Vanaspati (elsewhere Agni Pävaka), Agni Suci. See 

J. Ganda, Agni in ~V. 9, 66 and 67,JRAS 1979, p . 137 ff. 
68. See Geldner, RV. übers. I, p. 235. 
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It is therefore not surprising that the threefold Väc, in whom the author 
took special interest, who abides in the three provinces of the universe (2, 
72; 3, 14; 8, 91 ; see also the stanzas 72-81 dealing with her terrestrial, 
middle (atmospheric) and celestial forms), who is all-pervading (6, 121) 
and, like Satyam which is Brahman (2,40), is identical with the universe (2, 
45), should be correlated and co-ordinated with the Sun or Prajäpati, who 
as the Ultimate Reality are likewise believed to pervade (cf. 1, 96), as 
identical with Brahman (1, 61 f.), the universe and, dividing themselves 
into three (1, 63), to abide in the three spheres (1, 64). Nor should we be 
surprised to see that the author, whose mind was preoccupied with the 
exegetical and ritualistic problems of the Rgveda, which he believed to be 
the eternal ultimate reality appearing in the form of the Holy Word, 
preferred to associate the threefold Väc (2, 72) with the three goddesses of 
the iiPrï hymnsfi lJ who represent three important aspects of the ritual. 

16. It would seem that it is now time to summarize the evolutionary 
development of the river goddess Sarasvatï as far as she belonged to the triad 
of goddesses and to venture to raise the possibility of an answer to the 
following question . To what extent may Sarasvatï's association with two 
other female deities, and her membership of this triad have contributed to 
her becoming 'identified' with Väc? (e .g. , BD . 2, 51; 2, 74; 2, 81; 3, 13; 4, 
39) . As far as I am able to see, Içlä and Bhäratï were from the beginning 
figures of some ritual significance, or had even a ritual function, Içlä as the 
representative of the sacred food, Bhäratï as that of a special priestly 
activity. In contrast to them the local goddess Sarasvatï was not ritually 
specialized. Since, however , the performance of rites is incomplete as long 
as no use is made of the spoken word, sacred texts , mantras, the association 
of Sarasvatï with the two other goddesses may be supposed to have made her 
fill that vacancy. May the fact that in those passages in which all three 
goddesses figure as representatives of Väc Sarasvatï came to be connected 
with the middle or atmospheric Speech, the Sacral Word which ascends 
unto the gods in the celestial regions (BD. 2, 76, Aditi and Sarasvatï; 3, 13), 
be regarded as a preliminary stage in her career? 

69 . This did not prevent him from inserting I!ä ' s name in a series of rivers (I, 112) and 
regarding Sarasvatï, beside Väc, Sinïvälï, U~as and others, as a goddess belonging to 
Indra's sphere (I , 128). For Väc and Sarasvatï see also BD. 4, 36 (~.v. 1,164,45 and 
49) . 
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3 

lIl. Sarasvatï Vac 

17. It should, indeed, be emphasized that, notwithstanding the explicit 
'identification' of the three goddesses with - the likewise grammatically 
feminine - Väc residing in the three spheres (3, 12 f.), the au thor of the 
Brhaddevatä does not hesitate to affirm th at it is Sarasvatï alone who 
represents Väc. In a long discussion ofIndra's 26 names he says (2,51) that 
the r~is caB this god also Sarasvat1 because he has lakes or ponds (sarä7!lSl) 

full of ghee in the three worlds, "(while) Väc they call Sarasvatï". This may 
of course refer exclusively to the representation of Väc in the middle sphere 
(cf. 1, 74 "Väc is praised separately as this (terrestrial one), as connected 
with Indra, and celestial", 2, 74; 2, 76 and 2, 81) but similar statements 
with regard to I!ä (cf. 1, 112; 126) and Bhäratï - who do not so of ten attract 
the author's attent ion - are not to be found. Moreover, in 2, 138 a certain 
Aitara is quoted who, regarding RV. 1, 3, 10 as a consecratory text for a 
victim offered to Sarasvatï (cf. MS. 4,10,1: 142,7 etc.) was ofthe opinion 
that it is addressed to Väc. It mayalso be noticed that in Nirukta 2, 23 
Sarasvatï is the only ofthe 57 names ofVäc enumerated il1 the NaighaQ.!uka 
(1, 11, where I!ä and Bhäratï are not omitted), to which the au thor refers. 

18. It would seem worthwhile to survey a number of places where 
Sarasvatï is unequivocally connected, co-ordinated or 'identified '2 with 
Väc, Speech, Word, the Holy Word. In reading them one should, however, 
be aware that there exist pI aces where Väc and Sarasvatï obviously are 
different deities appearing as such in enumerations of names: VS. 9, 27; 
TS. 1, 7, 10 f väCa7!1 Vi~rzU7!1 sarasvatfm, but in the otherwise identical RV. 10, 
141,5 Väta instead ofVäc; VS. 21,58. 

The fact or, rather, the conviction that the goddess is, or represents, Väc 

1. See eh. I, n. 20 above and Maedonell's note, BD. U, p . 44. 
2. This term, espeeially when plaeed between inverted eommas, includes also "what from 

a eertain point ofview may be ealled Sarasvatï may from another point ofview be given 
another name, is homologized to, equalized, interehangeable, put on a par with, 
eorresponds with Sarasvatï". 
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appears, to begin with, from those remarkable places where she is called 
Sarasvatï Väc, e.g. VS. 9, 30 "I place (thee) by the support (guidance) of 
Sarasvatï Väc, the supporter (guide)"3 which is quoted at. SB. 5, 2, 2, 13 
and eXplained "for Sarasvatï is Väc, he thus places him in the support 
(guidance) ofVäc, the supporter (guide)". Similarly, VS. 18,37 and SB. 9, 
3, 4, 17; MS. 1, 11, 4: 165, 7; 3, 4, 3: 47, 9 etc., cf. also VS. 10, 30. In the 
enumeration of the ten deities to whom the sa7JlSTPä7J1 havï7JISi are offered at 
TB. 1, 8, 1, 1 f. each name is followed by an apposition which in the case of 
Agni and Indra is deva, but in that of Sarasvatï Väc, in that of Savitar prasava 
"impulse", in that of Pü~an pafu "cattle", in that of Brhaspati bráhman, in 
that of Vi~l).u yajna "sacrificial worship" etc . : it is clear that in this way the 
deities are characterized by words denoting their respective fields of action, 
influence, or interest. See also KS. 11,8: 154, 1 "Agni is the totality of gods 
(also SB. 5, 2, 3, 6), Vi~l).u is the sacrifice (also SB. 12, 4, 1, 4 etc.), 
Sarasvatï (is) Väc, and Brhaspati (is) Bráhman", SB. 5, 4, 5, 2 and AsvS. 
3, 1, 14; 4, 13,2 sarasvatyai väce svähä; TA. 4, 5, 1; 4, 15, 1 väce sarasvatyai 
svähä; SS. 7, 10, 15. In BGS. 3, 6, 2: 273, 8 Sarasvatï is addressed as 
Vägdevi, Gïrdevi (Goddess (of) Speech), Brähmal).ï. 

19. It is easily intelligible that the belief in Sarasvatï's interest in, or in her 
presiding over, V äc led up to practical applications, to attem pts at deriving 
profit from this knowledge of the goddess' character. It is even probable that 
people already availed themselves of the opportunity of being cured of, for 
instance, speech-impediments by the helpful and benevolent local goddess 
before the triadic speculations and 'identifications' found in the 
Brhaddevatä had been fully evolved. Af ter a partly corrupt stanza 2 in 
which Sürya, the Sun, is invoked to defend the person speaking against the 
(evil) eye, Brhaspati (the representative of bráhman which makes its influence 
also felt in charms) against the word (calumny, curse etc.), king Soma 
against the sabhä (place for public meetings, assembly( -room»4, the poet of 
AVP. 20, 21, 3 says: "0 sabhä, I know your name'"; thou art very gracious 
(favourable, auspicious, subhadrä) , 0 Sarasvatï, and those who assist at a 
meeting (sabhä!adas) must speak weIl (with fellow-feeling, suväcasab) to me, 
abstain from addressing imprecatory mantras to me". The ccinnexion 
between this prayer and the invocation of Sarasvatï seems undeniable. Ifthe 
commentator's explanation of AVS. 19, 40, 1 is in the main right6 , the 

3. Also MS. 1, 11,4: 165,7; KS. 14, 2: 202,10; 14,2,8: 207, 21; 40, 9: 143, 13; TS . 1,7, 
10, 3. 

4 . Soma's help is implored against the malignity or enviousness of rivaIs (RV. 9, 79, 3), 
hatred (9, 110, 1), contempt (9, 70, 10), wickedness (9, 61, 19), contemners (9, 61, 26), 
enemies (9, 85, 2), and so on. 

5. This implies "I am able to exercise power over you"; see J. Gonda, Notes on names 
and the name of God in ancient India, Amsterdam Acad. 1970, Index, p . 106 s.v. 
knowIedge . 

6. For the opinion of Whitney and Lanman see their Atharva-veda Sarphitä, p. 962 . 
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person pronouncing this stanza and AVP. 19, 38, 6, which is almost 
identical, supposes Sarasvatï7 to have gone to somebody enraged (S.) or 
"seized with a fit of rage" (P.) (i.e. an enemy) - that is, to have deserted 
him with the result that his mind (manas) and his voice have become 
defective, a fact that necessitates an appeal to Brhaspati. 

This belief in the identity of Sarasvatï and Speech (in its various aspects, 
but especially in th at of sacral speech) explains also a custom as that 
described in TS. 2, 1,2,6 and 3, 4, 3, 4 (cf. also KS. 13, 12: 164, 13), which 
may have originated in popular circles of worshippers of the local goddess: a 
man who, though being able to speak, cannot speak properly should offer a 
ewe to her, because she is Väc; then she will bestow speech on him and he 
will become one who speaks (weIl). Compare MS. 1, 10,5: 145, 16; 2, 5, 2: 
49, 4 and KS. 12, 13: 175, 12 "the man w ho se voice fails him should offer a 
ewe to Sarasvatï, because it is Sarasvatï who then fails him ("has gone away 
from him")" or restrains his voice from speaking (KS. 13, 12: 194, 1); by 
this sacrifice he gets his voice back. The man who offers a ewe to the goddess 
will become firmly founded on (in) speech (KS. 12, 12: 174, 6; cf. 13, 1: 
179, 14). If, however, it is desired to deprive the patron of a sacrifice of 
speech the officiant should recite the Sarasvatï mantra in confusion (AiB. 3, 
3, 9). 

20. A person who wishes to address the meeting or assembly while 
enjoying prestige (varcasvan) seems in AVP. 10, 6, 4 to identify the word or 
speech with "sweet" and "splendid, glorious, vigorous, highly esteemed" 
(suvarcas)8 Sarasvatï (bhagma vacam i~itaT!1 vadani sarasvatzT!1 madhumatzT!1 

suvarcasam). It may be recalled that madhu denotes anything sweet, especially 
if liquid, but metaphorically also that property or characteristic of wind, 
plants, water ofthe rivers and so on which gives pleasure (B.V. 1,90,6 f.; 3, 
54, 21; 4, 57, 8 etc.), while madhujihva means "sweetly, agreeably speaking" 
(9,86,10). One might compare AVP. 20,27,1 (MS. 1,4,3, 10andTB. 2, 
5,8,6; BhS. 4, 20, 6; ÄpS. 4, 14,4 (without varcasa)) "the sweetness that is 
in thy waters, 0 Sarasvatï, in the cows, in the horses, do, 0 Sarasvatï that 
possessest horses, bearers of (re)creative power (i.e. swift horses, väjinzvati) 

anoint our mouth with that, with varcas' '. The epithet as weIl as the mention 
of cows and horses are no doubt intended to recall the goddess' primary 
character of a fertilizing river. But she is - and possibly was even before she 
was' identified' with vac - considered able to lend the charm of sweetness to 
a speaker's mouth. Her double character is also clear in SB. 5, 3, 4, 3 f. 
where the officiant, af ter having taken water from the Sarasvatï with VS . 
10, 1 "The gods took water that was rich in sweetness", sprinkles the royal 

7. The commentator explains Sarasvatï by sararzavatï väk "speech characterized by quick 
motion". 

8. The word varcas and its compounds are untranslatable, "brilliant vital power, 
illustriousness, vigour, energy, prestige etc." may serve for particular contexts. 
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patron of the sacrifice (who is being consecrated) with it; the au thor observes 
that, Sarasvatï being Vac, the officiant actually sprinkles him with speech. 
See also SB. 5, 3, 5, 8; MS. 4, 3, 9: 49, 8; and TS. 3, 1, 10, 1 etc. The 
ceremonious sprinkling with water from the Sarasvatï, which brings 
fruitfulness and prosperity and was regarded as a means of communicating 
with divine power, may have been an old custom9 preceding the goddess' 
identification with Vac. One should not, on the other hand, make a libation 
in water from the Sarasvatï "lest one should injure Vac", for "Sarasvatï is 
Vac" (SB. 5, 3, 4, 25)10. 

The man who is long and seriously ill or who wishes to live all his days 
should offe·r oblations to Agni (the god to whom his body goes when he has 
died), to Soma (to whom the liquid substances of his body go) ... , and to 
Sarasvatï, the goddess to whom the faculty of speech of a dying person goes 
(TS. 2, 3, 11, 2; ÄpS. 19, 23, 10 etc.!!); by means of these offerings he 
ransoms his body from Agni etc. and he places speech (in himself; TS. 2). 
The invitatory and oblatory stanzas for the offering to Sarasvatï are TS . 2, 
5, 12 g and h (1,8,22 c and d, = RV. 6, 61, 4 and 5,43, 11, in which the 
poet (and the reciter) implore the help and favour of the goddess who, 
worthy of worship, is expected to come from the heavens, from the great 
mountain. MS. 2,3,5: 32, 1 and 6 (cf. MS. 5, 2, 2, 1 ff.) and KS . 11,8: 
154, 3 mention an oblation for Sarasvatï, who is 'identified' with Vac, to be 
offered on the first, one for Aditi on the second day of the ceremony. 
According to MS. 32, 3 the officiant places by means of vac and brahman 
(there is also an oblation for Brhaspati) a complete duration of life in the 
patient. 

21. It is, generally speaking, difficuIt to decide, ifor to what extent, those 
ritualists who introduced rites such as the following utilized, adapted and 
(or) re-interpreted pre-existent popular practices. The man who practises 
witchcraft or against whom witchcraft is practised should offer, among other 
things, a portion of sacrificial butter to Sarasvatï!2. Sarasvatï is Vac; that 
means th at one practises with vac (speech, in casu potent words) against the 
adversary (TS. 2, 2, 9, 1, using 1, 8, 22 cd as invitatory and oblatory 
mantras!3); MS. 2, 1, 7: 8, 5 observing that he deals with or counteracts the 
(potent) word(s) of the adversary with vac; MS. 5, 1, 3, 23 ff., the 

9. Baptism and anomtmg are nearly universal in the history of religion; see, e.g. , 
F. Heiler, Erscheinungsformen und Wesen der Religion, Stuttgart 1961, Index, s .v. 
Taufe, Salbung, Königsweihe. 

10. For the particular character of the Sarasvatî water see J.C. Heesterman, The ancient 
Indian royal consecration, Thesis Utrecht, 's-Gravenhage 1957, p. 81. - Cf. also KS . 
13, 15: 198, 15. 

11. See W. Caland, Altindische Zauberei . Darstellung der 'Wunschopfer', Amsterdam 
Acad. 1908, p . 112 ff. 

12. Caland, Wunschopfer, p. 33 f. (no 46 and 47). 
13. See above, § 20. - Cf. TÄ. 4, 5, 1 etc. TTIilnase svähä väce sarasvatyai svähä. 
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accompanying mant ras being MS. 4,11,2: 166,2 and 3 (~.v . 1,3,10 and 
6, 61, 14 referring to the speaker's fellowship and residence in Sarasvatï's 
neighbourhood); KS . 10, 1: 124, 13. A similar rite is prescribed to a person 
who wishes to be victorious in war; he also should drive away the deities of 
the enemy, among them the enemy's väc (MS. 2, 1, 7: 8,17; MS. 5,1,6, 
31; KS. 10, 1: 125, 5). If one should litigate about a field or cattIe one 
should offer a milch cow that has ceased to give milk to Sarasvatï in order to 
avert or divert with (by means of) Väc the adversary's Väc (i.e . his 
e10quence and debating technique) (MS. 2, 5, 4: 52, 12) . For a similar effect 
ofthis sacrifice see KS. 13,6: 187,16 (and 20): ifthe one who is the object of 
verbal contempt offers such a cow he will cause the voice (väc) of his rivals to 
cease ("he will break their väc") with väc. The officiant who wishes to "put 
sweetness " in his dient by means of speech (väcä) should prepare an 
oblation for Sarasvatï with jujube berries (which make an excellent 
confection); see MS . 2, 3,9: 37 , 3; KS . 12, 10: 173,6. 

22. In order to understand some of these texts weil it should be realized 
that the mere uttering of a formula addressed to Sarasvatï Väc or even the 
mentioning of her name suffices to activate or stimulate the power that is 
inherent in the (sacred) word . Sacred words, or words uttered in a ritual 
context as weil as the names of the deities that represent them are not empty 
things; they have life and a highly characteristic power of their own, a 
decisive power and the one who utters such words, or the divine name, sets 
power in motion l4 . Thus by pronouncing the formulae "To Sarasvatï svähä. 
To Sarasvatï the firm one svähä. To Sarasvatï the purifying svähä" the 
adhvaryu "lifts the horse sacrifice by means of the (sacred) word" (TB. 3,8, 
11, 2) . For other cases see SB . 13, 1,8, 5; PB. 1,3, 1 (LS. 1, 11,9; DS. 3, 3, 
17) where "To Sarasvatï Jvähä" is preceded by "Reverential salutation to 
Väc, to the Lord ofVäc. 0 goddess Väc, what ofthy voice (speech, word) is 
sweet, place me therein"15. Likewise PB. 6, 7,6 and 7 f.: "Sarasvatï is Väc . 
Of her he lays hold with a share. (When sacrificing) for one whom he hates 
he should .. . think in his mind of Väc; he (thereby) deprives him of his 
power of speech". AiB. 3, 1 it is stated that whereas there is a cup of soma 
(accompanied by a triplet addressed to them) for all other deities of the 
praüga litany, there is no cup for Sarasvatïl6 . In § 10 this anomaly gives 
occasion to the following comment: "But Sarasvatï is Väc. Whatever cups 
are taken with speech, they have all litanies recited for them (fastokthäl:z)". 
That means, the commentary observes, that (all) cups taken relate or belong 
to Sarasvatï, because they are taken with speech. Compare KB. 14,4 (14,5, 
19) "Sarasvatï is speech in all the pressings (of a soma ceremony)" . A similar 

14. See van der Leeuw, Religion, eh. 58. 
15. For the name Bekurä whieh oeeurs in this paragraph see Maedonell and Keith , Vedie 

Index on names and subjeets, 11, p . 73 . 
16 . SeeJ. Gonda, The praügaSastra, Amsterdam 1981, p . 14. 
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mantra is in KB. 10, 6 (10, 10, 16 ff.) followed by the comment: "Thus he 
releases speech; therefore hence onwards speech being released supports the 
sacrifice ... ". See also TS. 7, 2, 7, 4 f. Indeed, the fact that in every word 
there is something creative and that the sacred word is a great power led the 
ritualists to affirm that Väc (being 'identical' with Sarasvatï) is the power by 
which the sacrifice is extended (i.e. uninterruptedly performed, MS. 1, 11, 
9 : 171, 1). - The poet of ~ . .v. 1, 187, 11 eulogizing food and drink says that 
he has made the food addressed palatabIe by means of words (vaeohhib); in 
my opinion, that is with his potent words 17 • - In a discussion of an animal 
sacrifice requiring eleven victims most of the explanations are tripartite: 
"the first (victim) is for Agni; Agni is Brahman, (it serves) to win 
brahminical illustriousness", but in Sarasvatï's case the explanation is 
inevitably quadripartite : "the second is for Sarasvatï; she is Väc, by väc 
(mantras) food is made palatabIe and eaten, (it serves) to obtain the 
possibility of eating food" (KB. 12, 8 (12, 10, 4 ff.). - According to the 
mythical narrative told in SB. 3, 9, 1, 7 ff. Prajäpati strengthened himself 
by (the faculty of) speech (identical with Sarasvatï) and with food (that is 
identical with Soma). - This is also why the brief formula "Overflow for 
Sarasvatï" accompanying the milking of the cow (pravargya ritual, the milk is 
addressed) is pronounced to please the Asvins, because these gods restored 
the head ofthe sacrifice with mie, i.e. with the potent word (SB. 14,2, 1, 12). 

23. In connexion with the relations between Sarasvatï and sacrificial 
worship the following statement is not devoid of interest: "Sarasvatï is väe. 
By means of väe one spreads (i.e. performs uninterruptedly) the sacrifice. 
What one knowingly does not perform of the sacrifice, (or) what one 
unknowingly omits, that is a defect, that one sets in order by means of väe 
(appeasing, redressing mantras), of Sarasvatï" (KS. 14,9: 208, 17; MS. 1, 
11, 9: 170, 21) . - Mention mayalso be made of the stanza R VKh. 5, 6, 7, 
which was used as a so-called purorue, a formula of the nivid type preceding 
the recitation of a principal text: "With speech (väeaj we invoke the great 
goddess Väc, the beautiful one, Sarasvatï; on the occasion ofthis sacrifice". 
- The man who is desirous of brahminical illustriousness, offspring, cattle 
and the office of a purohita should offer victims to Agni, to whom the 
brahmin belongs 18, to Sarasvatï who 'is' Väc, because he speaks words 
(väeaTJI hi vadati, sc. in sacrificing), to Soma, because he drinks soma etc. (KS. 
29, 10: 179, 13; KKS. 46, 3). 

Those places where the 'identification' of Sarasvatï and Väc is followed 
by the 'identification' of Väc and sacrificial worship (yajrïa) are of special 
interest. In connex ion with the cow that is being milked (pravargya ritual, 
see, e.g. , also ÄpS. 15,9,6; SS. 5, 10,5) the stanza VS . 38, 5 (= ~ . .v. 1, 
164, 49 in which Sarasvatï is besought to all ow those speaking to suck her 

17. According to Geldner, RV. übers. I, p . 269, however, "(mit seinen) süszen Worten" . 
18. See Eggeling, Sat. Br. I, p. XVI f. 
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breast which is characterized as a source of refreshment (mayobhüb), wealth, 
and treasures) is at SB. 14,2, 1, 15 commented upon as follows: "Sarasvatï 
is Väc and so is this (COW)19 and Väc is sacrificial worship (yajiia). Thus he 
means to say, "Grant us sacrificial worship by which we may satisfy the 
gods". The stanza - which is elsewhere used when a father offers his wife's 
breast to his new-born son (PC. 1, 16,21; BÄU. 6, 4, 27) - is capable ofa 
double interpretation: both the river goddess and Sarasvatï Väc can be said 
to be the source of the same variety of things desirabie, especially when the 
latter is regarded as identical with the sacrifice20 • One cannot however help 
being struck by the fact that the Satapatha-Brähmal).a states this 'identity' of 
väc and sacrificial ritual (yajiia) quite positively: 3, 1,4, 2 "for he makes it (a 
particular libation, which in § 1 has been declared to be a perceptible yajna) 
with an anu~tubh stanza, which is väc and theyajna is also väc"; similarly in 3, 
1, 4, 21 with the addition "so that he thereby obtains (i.e. derives as much 
benefit as possible from) the perceptible (i.e. actual, real) yajna"; 3, 1, 4, 9 
af ter quoting the formula "To Sarasvatï, to Pül?an, to Agni, svähä": "Now, 
Sarasvatï is väc, the yajna is väc". 

24. The recognition of Sarasvatï as (the goddess) of speech or the (holy) 
word was, in the usual way, supposed to have already been possible in the 
mythical past. "When Prajäpati has created offspring he thought himself 
emptied; he saw these 'faculties and virtues' (indriyärti vïryärtz); he connected 
these two and two with himself. Sarasvatï is väc, Soma indriyam21 ; (so by 
being acquainted with a sacrifice requiring the immolation of a ewe to the 
former and of a brown victim to the latter) he connected väc and indriyam 
with himself' (MS. 4, 7, 8: 103, 11). In the section that deals with the 
SaTJlSrP oblations it is told that Varul).a stole along (crept away) with speech; 
that is why the one who performs th is rite should prepare a rice-pap for 
Sarasvatï (SB. 5, 4, 5, 7). For a similar passage see 5, 5, 4, 16. On the 
occasion of the mahähavis (one of the rites of the säkamedha ceremony) there is 
a rice-pap for Sarasvatï because, when the gods first performed that rite in 
order to slay Vrtra, Väc had cheered them up (SB . 2, 5, 4, 6). 

25. The many 'identifications' and homologations found in the 
brähmal).a literature were essentially meant to explain the relations 
between the ritual acts and their effects in the universe, in the sphere of 
the divine, of ten also in nature, society and human life. The passages in 
which Sarasvatï being Väc are used for this purpose show the 
importance attached to this function of the goddess. The last triplet to be 

19 . For Sarasvatî and the cow see chapter IV. 
20. For the sacrifice as a souree of blessings see, e.g. , SB. 8, 6, 1, 19, as being all-sustaining 

9, 2, 3, 27. - See also AVS. 7, 10, 1 and Kaus, 32, 1. 
21 . Cf. RV. 9, 48, 5. 
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recited in the rite described AiB. 3, 2, 10 is addressed to Sarasvatï, 
"therefore when a child has been born, the faculty of speech enters him 
last". See also TB . 1, 3, 4, 5. For a similar reason "all voices speak (cry 
etc.) in the rainy season" (TB. 1,8,4,2). One should, on the other hand, 
immolate a victim to Sarasvatï if the soma ceremony one is performing 
is an atirätra (which takes place overnight), and that because both 
väc and rätri (night) are feminine ("females" according to SB. 4, 2, 5, 
14; 4, 6, 3, 3)22. 

26. Attention mayalso be drawn to those places where Sarasvati is 
not only associated ('identified') with Väc but also connected with 
manas "mind, spirit", more precisely th at specific 'Daseinsmacht' which, 
as a vital principle of gods and men, essentially appears to be a creative 
élan and a source or bearer of energy which manifests itself in manifold 
forms in the physical, conceptual and emotive spheres23 • AVS. 5, 7, 5 
makes mention of a person whom the speaker solicits "with speech, with 
'mind-yoked' Sarasvatï", that is, not "yoked by a mere thought or 
wish" (Monier-Williams): Sarasvati-Väc is implicitly compared, with 
regard to the nature of the process of speaking and reasoning, to a 
chariot drawn by horses; it is the swift manas that conveys the speaker's 
words which he hopes represent the goddess' characteristic power to the 
person addressed. The psychological process is briefly described in SB. 
12, 9, 1, 13 "whatever one thinks with one's mind that one says with 
one's speech", and while Sarasvati is väc, Indra is declared to be 
manas. It is metaphorically suggested in ~.v. 10, 177, 224: "the bird, i.e . 
the internal light of visionary and spiritual illumination, bears speech with 
its manas". It mayalso be observed that the manas of gods, which is 
of ten mentioned in the Rgveda, was no doubt considered to be an 
essential element of their personality to which the worshippers obviously 
used to address their prayers25 . Enumerating, in some formulae, faculties 
and capabilities in two's the au thor of TA. 4, 5, 1 combines, not only 
vision and hearing, authority (oJas) and physical strength (balam) , but 
also manas and Väc26• Notice that at SB. 10, 5, 3, 4 "mind" is said to 
have created, or rather, to have produced by a process of emanation 
(asrjata) , väc; th at 12, 9, 1, 11 väc is said to be manas "explicitly" 
or "manifestly" (pratya4ät); th at in 14, 3, 2, 19 f. quoting VS. 39, 4 
both manas and väc are means of healing whatever is unsuccessful in 

22 . In the long enumeration of animaIs that are severally dedicated to a large number of 
deities the maina, which had (and has) some popularity as a talking (cage)bird, belongs 
to Sarasvatî, her partner, "the human-voiced" parrot, to Sarasvän (VS. 24, 33). 

23. See J. Gonda, The Creator and his Spirit, WZKSA 27 (1983), p . 11 fT. 
24. Gonda, Vision, p. 131 f. 
25. See, e .g. , ~V. 1,54,9; 1, 55,7; 7, 27, 5; 8,31, 15; 8, 45, 32 . 
26. On Sarasvant and Sarasvatî as ITUJnas and väc (SB. 7, 5, 1, 31 etc.) see ch. I, n. 20. 
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the sacrifice and of gaining everything in this world27 • - In a stanza which 
does not seem to occur elsewhere the goddess Väc - who, as appears 
from the preceding mantra is identical with Sarasvatï - is given the epithet 
manoneträ "whose eyes (guide) are 'mind'" (ÄSvS. 4, 13, 2)28. 

27. See also KB. 10,6 (10, 10, 17ff.). 
28. For particulars see J. Gonda, The Vedic morning litany, Leiden 1981, p. 19. - For 

Sarasvatï as pränal) and vlryam "breath or vital power" and "energy or virtue" see SB. 
12,7,2,5. 
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IV. The cow 

27. Proceeding now to discuss the relations between Sarasvatï and 
the cow I recall the well-known fact that the bovine animals were Vedic 
man's main property. The grhyasütras pay much attention to the 
numerous rites and customs to be observed for their benefit' ; the 
ritualists make them an element of their speculations, 'identifications' and 
mythological explanations; in the imagery of the poets they play a 
prominent part symbolizing, not only milk, food, plenty and liberality, but 
also poet ic art and sacrificial technique. Already in the Rgveda2 the cow 
is regarded as a gift of a god to his worshipper (1, 91, 20; 10, 169, 4); she 
is the very pattern ofliberality (2, 18,8; 10,65,6); her milk is her ornament 
(4, 1, 16) and, like the water of the river (1, 73, 6), an indispensable 
ingredient of the soma draught (1, 153, 4; 1, 173, 8) and as the giver of 
milk she is urgently required for the performance of sacrifices (6, 28, 3). It 
may be noticed that rivers flowing down to the sea are compared to 
cows, whether these are described as licking (their calves, 3, 33, 1) or as 
desiring to be milked (10, 75, 4). Also that the identity or the name(s) of 
this animal of ten engaged the attention and curiosity of the poets . The 
cows that are believed to have come to the highest or most eminent 
rtam (3, 56, 2) have - not quite convincingly, it is true - been taken to 
represent the powers that make their influence felt in the world3 • If this 
explanation be right, the question would arise whether these powers 
include also Väc and Dhï, to which we have to turn instantly. Not 
infrequently, mention is made of the several names of the cow (4, 16, 1; 7, 
87,4) or oftheir secret name(s) (5,3,3; 7, 87, 4; 8, 41, 5; 9, 87, 3). But, 

1. Gonda, Vedic ritual, p. 98. For general information also J. Gonda, Mensch und Tier 
im alten Indien, Studium Generale, 20 (Heidelberg 1967), p. 105 fT. (= Selected 
Studies, IV, p. 484 fT.); M. Muusses, Koecultus bij de Hindoes, Thesis Utrecht 1920. 

2. D. Srinivasan, Cowin the Rgveda, Delhi 1979. See, e.g., RV. 1, 160,3; 1, 164,29; 2, 
34,8; 10,71,5; 10, 175,2. 

3. Geldner, RV. übers. I, p. 403 . H. Lüders, Varul)a, Göttingen 1951-1959, p. 58 and 
Renou, E.V.P . IV, p. 54 are silent on their identity. 
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since a name was widely regarded as an essential part of its bearer, and as 
in a way identical with him4 , a person or entity that had more than one 
name would easily be supposed to manifest himself as more than one 
personality or to appear in more than one form; thus their various aspects 
or manifestations tended to be co me more or less independent. Since 
similes, on the other hand, of ten create a 'parallel world' beyond the 
apparent one - food is made palatabie by means of (powerfui) words just 
as a cow makes (the butter of) the oblations tasty (1, 187, 11; cf. 4, 50, 5); 
one calls with invocations a brahmán (i.e. one who represents and (or) 
understands bráhman) to whom one offers bráhman (i.e. the power 
inherent in sacred words, in casu pronounced as invitations) like a cow 
one calls in order to milk her (6, 45, 7) - they may imperceptibly assume 
the character of correspondences or homologies or even blend into 
identifications. Add to this that the principle of contradiction was not 
recognized, and it will be clear that there were various reasons for and 
predispositions towards an almost unlimited possibility of double, triple, 
or even multiple homologies or 'identifications' of divine persons and 
entities in their various aspects with other persons, entities or concepts. 
The word for "cow" could be used to denote her milk (2, 36, 1) or butter 
(5, 1, 3), or also the ruddy clouds of daybreak (1, 92, 1) - the word for this 
phenomenon (usrä) can also denote the cow (4, 1, 13) - but also the 
dakfirzä (the reward or offering owing to the officiant(s), 10, 31, 6) . 
In 4, 23, 10 heaven and earth are said to give their milk like excellent milch 
cows, but in SB. 6,1,2,35 "the cow means these worlds"5. 

28. So it is not surprising that the cow should also be homologized to or 
'identified' with fe male divine persons . In E.V. 1, 153,3 the goddess Aditi, 
the representative of freedom, breadth, width, boundlessness in the 
productive life-supporting nature6 , appears as a milch cow (dhenur áditib) 
that swells exuberantly for the benefit of the man who duly sacrifices; in 9, 
96, 15 mention is made of Aditi's milk; in 10, 63, 3 Heaven-Aditi (dyaur 
áditib) gives abundant milko Remember th at Aditi is the mother of gods and 
that the cow accompanying, looking for, calling her calf is a well-known 
topic (1, 38, 8; 1, 164, 9; 27; 28; 6, 45, 25); according to MS. 4, 2, 1: 21, 11 
yoni, the female organs of generation is the real (divulged) or the secret name 
of the cow7• Remember also that Aditi represents and grants freedom from 

4. J. Gonda, Notes on names and the name of God in ancient India, Amsterdam Acad . 
1970, p . 7 ff. and passim. 

5. For the glorification ofthe cow for which the soma is purchased see VS. 4, 19; SB. 3,2,4, 
16 ff. 

6. Cf. Gonda, Religionen Indiens, 12, p. 84. 
7. The chapter MS. 4, 2 has been translated into Dutch by Miss Muusses, op. cit., p . 26-

47. 
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guilt, whereas the cow should not be killed (aghnyä8 ); hence 8, 101, 15 "do 
not kill the guiltless cow Aditi". 

With Ic;fa the cow has other characteristics in common. As stated above, 
Ic;fa represents sacrificial food and the cow supplies milk and butter for daily 
use and numerous rites. In MS. 4, 2, 7 it is told that the cow, af ter having 
been created by a process of emanation, valued gods and men less than 
herself. When the gods set out her (products) for the sacrifices of full and 
new moon they obtained her as the içlä. That is why hic et nunc those who 
have come into possession of a cow think that they have converted her to 
their own use, when they call her as Ic;fa. On this point further information is 
given in MS. 1, 4, 2, 10 (for the formulae see MS. 4, 2, 5: 26, 13): the hotar 
invokes the içlä as follows: "0 (thou that art) uncommonly (or 
comparatively) excellent, come; - prosperous (auspicious), come; -
abundant, come; 0 desired one, come; 0 bold one, come; 0 Ic;fa, come; 0 
thou that possessest vital strength, come" and "Thou art thought (cit); thou 
art zeal (manä); thou art inspiration (dh!), property, delight, well-disposed 
... ; 0 Ic;fa, come; free one (aditä), come ... ". MS. 4, 2, 7: 28, 5 continues: 
"When one calls (a cow) ... , one utters these two sets of seven names each. 
Wherever he comes across (useful) plants with their roots or cattIe, there he 
should utter these seven names ... ", because cattIe is Ic;fa (4,2,6: 27, 11). 
Under other circumstances however the terms of the predication may, or 
should, be reversed and the içlä is considered to be a milch cow: MS. 4, 2, 2: 
23, 5 "To him who knows the içlä to be a milch cow, all quarters of the 
universe are milch cows, all adversaries are fond of giving". This means 
that to the man who regards the sacrificial food as a source of plenty and 
good things just as the cow is, the universe as well as the community of his 
fellow-men will be have as benevolently as the cow. Elsewhere in the same 
chapter (4, 2, 3: 25, 5) the au thor relates that when Prajapati, being alone, 
wished to propagate himself, he made (his) 'mind' (manas) emanate from 
himself; thereupon 'mind' made emanate Vac, Vac Viräj (the 
hypostatization of the conception of the universe as a whoie) and Viräj the 
cow; in the same way the cow produced Ic;fä who produced her enjoyments 
(such as eating etc.) which men now enjoy ... "The cow is Väc, is Viräj, is 
Ic;fä, is this All". But in 4,2,8: 30, 3 we are informed that when a calfhas 
been born one should address this animal as son or daughter of Ic;fä and 
pronounce the prayer th at it "has been born together with food and 
property or increase of wealth or prosperity". As observed elsewhere9, "son 
of, e.g., Ic;fä" may stand for "manifestation ofthe power inherent in, e.g., 
Ic;fa" . 

8. H .P . Schmidt, in Kuhn'sZs. 78(1963), p . 1 ff.;] . Narten, in Acta Or. Neer!., Leiden 
1971, p . 120 ff. 

9 . ]. Gonda, 'Gods ' and 'powers' in the Veda, 's-Gravenhage 1957, passim . 
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29. Now it should he noticed that the names of Aditi and I<;lä are also used 
together to call a cow that is to perform a function in a sacrificial ceremony. 
See, e.g., VS. 3, 27; SB. 2,3,4,34 (agnihotra) "0 I<;lä come, 0 Aditi come" 
(one cow is addressed) . Elsewhere, however, Sarasvatï's name is added to 
that ofI<;lä: PB. 20,15,15; MS. 9,4,1,28 "Thou art the desirabIe one, the 
de ar one .. . , 0 I<;lä, 0 charming one, 0 Sarasvatï, great one . . . ; these, 0 
Aghnyä (see above), are thy names" . Elsewhere again all th ree names are 
used in the same context:JB. 2,251 "0 I<;lä, 0 Sarasvatï, these, 0 Aghnyä, 
are thy names"; similarly VS. 8, 43 and SB. 4, 5, 8 , 1010 (in the same order, 
soma ritual); TS. 7, 1, 6, 8 (dealing with the characteristics of the soma cow), 
and see also TS. 1,6,3, 1 "0 I<;lä come, 0 Aditi come, 0 Sarasvatï come" 
(full and new moon ritual); VS. 38, 2 and SB. 14,2, 1,7 observing that the 
cow is all three goddesses; pravargya ritual). 

This interchangeability of Aditi and Sarasvatï is as intelligible as the 
equivalence of the three goddesses in contexts of the above variety. They 
have much in common, and all three of them are 'identical with' the cow. 
As to Sarasvatï, in the brief but corrupt sükta AVP. 20, 23 in which inter alia 
mention is made of a calf, a (the) goddess, the Veda characterized as 
propitiating, Agni, and a cow, Sarasvatï is (st. 5) given the epithet gobalinï 
which must mean "mighty because of cows" and may denote a 
characteristic of the river or local goddess . In the long sükta AVP. 13, 5, 
which deals with the inviolable (st. 1) (barren ) cow (vaiä)l1, Sarasvatï is one 
of the deities which are 'identified' with this mighty and wonderful anima!: 
(st. 21 f.) "Ilä is the vaiä, Anumati (Consent) is the vaiä, they say that 
Sarasvatï12 is the vaiä, they regard Viräj as ·the vaiä, the space (äfä) is the 
vafä, the earth is the vafä, De~trï (the female Indicator, also RV. 10,85,47), 
Sinïvälï l 3, U~as and Niq"ti (Decay) are (manifestations of) the vafä". Since 
th is vafä is also said to be 'identical' with such important deities, faculties 
and phenomena as fire, the word (väc), water, eye, 'mind', wind, the ruler 
(in this order, st. 23) and since her true nature can (only) be perceived by 
inspired sages (24), the conclusion is legitimate that the poet describes some 
of the characteristics of the primeval (cf. AVS. 12,4,33) or cosmic Cow, 
references to whom are not absent from the Rgveda - 4, 33, 8 the cow 
Visvarüpä animates everything; 10, 74, 4 - and who engaged the attention 
of several of his atharvanic colleagues: the cosmic Cow, of divine origin (12, 
4, 11) and 'immortal' (10, 10, 26), who is sky and earth (10, 10,30), who is 
this All (idaTJ'l sarvam, AVS. 10, 10, 26; 34), who has united with wind and 
sun (10, 10, 14; 15), produced first the waters, then the cultivated fields (10, 

10. One should not follow EggeIing, SB. 11, p . 415 in translating the names ofthe goddesses 
(moreover, Aditi does not meari "inviolabIe" , Sarasvatï not "sapfuI"). 

11. Cf. M. BloomfieId, The Atharva-veda and the Gopatha-Brähmal)a, Strassburg 1899, 
Index, p . 131, s.v. 

12. Sarasvatï's name occurs also in st . 2 and 11, Aditi's in 2 and 9. 
13. See § 3 above . 
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10, 8), on whom gods and men subsist (ibidem), who is also a mother (10, 
10, 18; 12,4,33), mighty and wonderful. This means that the goddesses, Ilä 
and so on, are regarded as manifestations of that primeval and cosmic 
animal. That those who worshipped these goddesses as representatives of 
such an aIl-feeding and motherly being as the cow would easily become 
inclined to believe them to be also mother goddesses is not beyond 
possibilityl4 . 

30. Sarasvatï's name is also in other texts associated with the milch cow 
(dhenu): in VS. 20, 55; 20, 65; 21,34; MS. 3, 11,2: 142, 1; 3, 11,3: 143, 10; 
144, 12; KS. 38, 8: 109, 7; TB. 2, 6, 12, 1; 4 she yields or pours in the 
capacity of a cow (dhenur bhiitvä, Uvata and Mahïdhara) soma, the sweet 
kïliila beverage or medicine. According to SB. 4, 5, 8, 10 quoting VS. 8, 43 
Sarasvatï is one of the cow's names with the gods, that is to say, a name of 
that cow that as the thousandth is left over, when 3 X 333 cows have been 
destined to be dak~irzäs (see KS. 13, 3, 41 ff. = 13, 4, 15 ff.). One would, 
moreover, weIl ask, whether the words mápa spharï!z "do not move suddenly 
aside (as a cow during milking)" and payas, which is of ten used to denote 
"miIk" , that is to say, whether the image of a recalcitrant cow suggesting 
that the river might shirk the responsibility for the supplying of water, in 
,RV. 6,61, 14 - which in all probability is addressed to the river goddess15 

- does not show that the poet was acquainted with Sarasvatï's manifestation 
as a cow. In a later text this stanza beginning with "0 Sarasvatï, lead us to 
increasing welfare" is followed by the statement that Sarasvatï is Väc (TS. 
7,2,7,4). For the same metaphor see RV. 6, 48,11 16. Another metaphor 
worth noticing and giving occasion to the same question occurs in RV. 1, 
164, 49 "that breast (stanab) of thine ... may thou cause (us) to suck that 
here"17: should we say that this stanza is "originally addressed to the 
goddess, and in VS. 38, 5 (SB. 14, 2, 1, 15) to the cow also"18 or that the 
conception of Sarasvatï manifesting herself as a cow was not unknown to the 
poet and his audience?19 - Anyhow, in the Nighamu, 1, 11, gaub is 
mentioned as a synonym of väc; in the Nirukta, 6, 2 it is a name of the 
atmospheric speech; in later works it sometimes occurs with the same 
meaning (Kälidäsa, Ragh. 5, 12) as a name of Sarasvatï (Mbh. 5, 122, 26). 

14. S. Kramriseh, The Indian Great Goddess, in Hist. Rel. 14, p. 235 fT. dealing with 
Sarasvati and other goddesses onesidedly (and in particulars unconvincingly) 
emphasizes the Magna Mater idea. On the main conceptions that are characteristic of 
the Mother-Goddess complex see W.Ch. Beane, Myth, cult and symbols in Säkta 
Hinduism, Leiden 1977, p. 39 ff. 

15. See § 3 above. 
16. See below, § 31. 
17. See p. 10 above. 
18. Thus Griffith, White Yajurveda, p. 354. 
19. In KS. 13, 12 (193, 16) Väc is said to have become a barren goat (cf. TS. 3,4,3), which 

belongs to Sarasvati. 
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31. Turning now to the relations which were supposed to exist between 
the cow on the one hand and the word, verbal art and verbal inspiration on 
the other we should remember that this animal was - and even in modern 
times sometimes still is (in Dutch and English, etc. mileh eow can denote a 
source of profit) - a pattern of unselfish generosity. The favourable 
response for which a god is besought (.B.V. 2, 32, 3) is characterized as a 
milch cow that unceasingly swelling with milk, is always willing to give that 
fluid; the cow (aghnyä) that is expected "to invigorate the proclaimer of 
praise" (käru) with her refreshing milk is no doubt the liberality ofhis patron 
(7, 68, 9)20; the verb used in 2, 18, 8 in connexion with Indra's dak~irzä is 
duhïta "to give, yield (of a cow or an udder)". Addressing a prayer for 
generosity to Indra the poet of 10, 42, 2 enjoins the reciter to bring near the 
cow, the friend, Indra by (the prospect of) a milking and to induce him to 
come near in order to give bounteous presents just as a box or trunk21 filled 
with treasures (which people bring near). The goddess (devÎ) Väc22 who has 
been created by the gods (8, 100, 11) is in the same stanza called the milch 
cow Word (dhenur váe), that, being agreeable, gives, in the form of milk, 
refreshment and invigorating food and should be welcomed with praise23 . 

In view of th is 'imagery' the application of the word for milch cow to the 
almost inexhaustible source of inspiration and imagination on which all 
those that had the gift of speech could draw freely and copiously and to the 
psychological substratum in which all processes connected with verbal 
expression and poetic art have their origin is not so strange as it would seem 
to be at first sight. The great importance of the cow as a metaphysical 
concept and - in connex ion with the process of speaking and the product ion 
of sacred texts - its character as a fundamental principle is briefly and 
clearly stated in .B.V. 8, 101, 15 f.: the cow, said to be Aditi24, is the navel of 
amrtam, i.e. the (place of) origin of that by which life is maintained and 
continued; this amrtam of ten but inadequately translated by 
"immortality" (cf., e.g. 1, 125, 6) - which in 10, 53, 1 is stated to be 
generated by the secret words (padá guhyänz) of the expert inspired poets -
spreads, so to say, out from a central point conceived as the navel of the 
cosmic cow. This animal is further regarded as the sister of the Ädityas, a 
group of great gods who have relations with the luminous heavenly regions 

20 . Unconvincingly "a rea! cow" (H.D . Velankar, Rgveda maJ'.lçfala VII, Bombay 1963, p. 
159, referring to st. 8). 

21. I preferthis translation of koiam to Geldner's (RV. übers. lIl, p. 196) "Eimer" , because 
in this context a pail, being a receptacle of the milk, is not, like Indra, its primary 
source. But who will know, ifGeidner has not shared the view ofthe poet himself? 

22. Fm vägdevï see also KS. 14, 2: 202, 2; MS. 1, 11, 4: 164, 9. 
23. As to RV. 8, tOD, tO compare BÄU. 5, 8, 1 enjoining that one should meditate on 

speech as a milch cow. - For the 'identification' of a (specific) cow with Väc see, e .g., 
a!so KS. 29, 1: 168, 5; PB. 21, 3, 1; SB. 4, 5, 8, 3; (used for purposes ofprognostication) 
11; 14,2, 1, 15. See also RV. 1, 173,3. 

24. See § 28 above. 
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(2,27,9; 5, 29,1; 6,51,4); as the mother ofthe Rudras who are active in 
the atmosphere25 ; and as the daughter of the Vasus, deities that in later 
Vedic texts are led by Agni, the god who presides over the terrestrial world. 
I am much tempted to re gard this threefold relationship and unmistakable 
reference to the cow's cosmic nature as suggesting the complex idea of her 
earthly origin as a physical cow on the one hand and her existence as a 
metaphysical or at least supermundane concept on the other26 . In st. 16 the 
cow, being a goddess (devïm), is represented as having descended from the 
regions of the gods, approaching with all visions or inspirations (viSväbhir 
dhïbhlr upat{~.thamänäm) and rousing visionary speech to activity (vácam 
udïráyantïm) (among men), who, being mort al and of deficient mind, have 
appropriated her27 . That means that the cow that in everyday life supplies 
men with an abundance of food appears, in this passage, as a mediator 
between the Invisible and the world of human beings in that she transmits 
speech and 'vision' , two faculties indispensable to those who want to rise 
above the level of inertia or animal existence and aspire to the higher forms 
of humanity28. 

32. There are several other passages in the Rgveda in which cow and 
speech are associated. The poet of 3, 57 begins this sükta by stating that the 
one who is gifted with discernment has discovered or understood his (the 
poet's) inspired emotional thought (manï~a-29) which is (like) a milch cow that 
roams about, left to herself (and) without a cowherd - th at is, in all 
probability, before she had reached the poet and inspired his mind30 -; at 
that very moment she has given abundant milk (in the form of inspired 
poetry). The r~i of 6, 48, 11 urges his comrades to drive the cow near with a 

25. In RV . 8, 94, 1 the cow is the mother or foster-mother ofthe Maruts who as the sons of 
Rudra are several times called Rudras. 

26 . Along with the cake of the so-called aniibandhyä cow immolated at the end of a soma 
ceremony one should offer oblations to ten goddesses (SS . 9, 28, 4 ff.) viz. to the Waters, 
the useful plants, the cows, Dawn, Night, Sun, Sky, Earth, Word and Cow (mentioned 
last, af ter Word and not included among the preceding cows!) . The invitatory and 
oblatory mant ras for Väc are RV. 8, 100, 11 and 10 (see above), and for the cow RV. 8, 
101 , 15 and 16. 

27 . On the passage see Gonda, Vision, p. 91 f. 
28 . On the cosmic cow see also B. Essers, Väc . Het woord als Godsgestalte en als 

Godgeleerdheid in de Veda , Thesis Groningen 1952 , p . 84 fT. (not in all respects 
convincing; emphasizing the lowing of the cow); on the cosmic or celestial cow in ancient 
India and Egypt also H. Lommel, Die alten Arier. Von Art und Adel ihrer Götter, 
Frankfurt a .M . 1935, p. 114 ff.; on the cow as the first living creature mother ofthe 
gods, and goddess of the heavens in Egypt H. Kees, Der Götterglaube im alten 
Ägypten, 2Berlin 1956, p . 75 fT. etc. - For the viräj (see § 28) as a cow which is 
successively milked for the asuras, Fathers, men, etc . see AVS. 8, 10, 22 fT. 

29 . See Gonda, Vision . p . 51 ff. 
30. See also Renou, E .V .P. I, p . 10; IV, p. 55; V, p. 17 f. 
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new word (or call,?)31 , the cow which in st. 13 is described as "milking or 
yielding all things" (viivadohas) and as "all-nourishing refreshment"; from 
st. 12 it appears that this cow is expected to yield as milk 'immortal' renown 
to the troop of the Maruts who are being eulogized. For Väc as a milch cow 
yielding food and milk in four squirts see 8, 100, 10. The milch cow which 
according to 1, 139, 7 the gods have given to the Arigirases is likewise the 
'poetic art' of the Vedic poets; as surmised by Geldner32, this may include 
also the sacrificial technique (possibly, as far as the spoken word was an 
indispensable element of the ritual); anyhow, the text continues to say that 
the patron (cf. 10, 117, 6) and the officiant milk this cow. It would seem that 
in 8, 1, 10mention is made of two such milch cows, the first being identical 
with Indra (cf. 8, 52, 4)33 and receiving the epithet gäyatravepas "whose 
inspired speech consists of Vedic hymns "34 and the other appearing in the 
form ofrefreshment that streams abundantly and makes (the 'milker') fit to 
fulfil his function (araTJlkrtam35). In 10, 133, 7 Indra is requested to "give us 
the cow that yields her milk according to wish" to the invoker. 

33. Attention mayalso be invited to some places where this cow is closely 
associated with the vis ion or inspiration (dhÎ) of the r~i . RV. 2, 2, 9 reads as 
follows: "Thus, 0 ancient Agni, the vis ion of men has become swollen 
among the 'immortal' (denizens) of the firm heaven, a cow that yields milk 
to the proclaimer of praise on the sacrificial enclosures". Here the hymn 
which originated in inspiration will for the benefit of the poet and (or) the 
eulogist swell with 'miIk'. Compare 10, 64,12, the poet ofwhich wants the 
gods to "fill up the dhïwhich they have given to him, to make it swollen like 
an udder filled with milk"36. Whereas the poet of 4,41,5 resorts to a simile: 
"0 Indra and Varul.1a, be ye lovers of th is dhïlike two bulls of a cow; may 
she yield us milk, ha ving gone as it were over the pasture ... 37, the author of 
10, 101, 9 regards this animal and the product of vis ion as identical: "I 
draw hither, 0 gods, your divine38 . .. (power) of 'vision' .. . which is 

31. omit the word sabardtlghäm of uncertain meaning ("immermelke", Geldner, RV. 
übers. 11, p. 148 and others) and unknown etymology (cf. M. Mayrhofer, Etymol. 
Wörterbuch des Altindischen, 111, Heidelberg 1964-1976, p. 432 f.). The text is not 
altogether c1ear; in R V . 2, 31, 5 the same expression návyasä vácalz denotes the new 
recitation (seeJ. Gonda, 'Ein neues Lied', in WZKM. 48, p. 275 fT. (= S.S. IV, p . 144 
ff.» which is being de live red making us suppose that the poet has already received the 
inspiration. On the interpretation of these stanzas see Geldner, l.c . and Renou, E .V .P . 
XV, p. 144 f. 

32. Geldner, RV. übers . I, p . 193 . 
33. For other images see R V. 6, 45, 25 and 28, where the eulogies are compared to the 

mother-cow and Indra to the calf. 
34 . Not "dereinen Schwall von Sangesweisen hat" (Geldner, RV. übers . I, p . 200 (RV. 1, 

142, 12» . As to vepas see Gonda, Vision, p. 36 . 
35. On aram, alam, ala1!lkära etc. see J. Gonda, in New Ind . Antiquary, extra series I, 

Bombay 1939, p . 97 ff. (= S.S. I, p. 257 ff.). 
36. On these passages see Gonda, Vision, p. 124; 126 f. 
37. See also W.P. Schmid, in Indog. Forsch . 64, p. 1 ff. Also RV . 1, 164,39. 
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suitable for sacrificial worship (yajfiiyäm); may she, the great cow, give us 
milk ... ". As however the 'cow' needs a good pasture and a good herdsman, 
a poet would say that elaborated visions (dhiya/z) sweIllike cows in their own 
place (9, 94, 2), or that his materialized visions (dhïtaya/z)39 go along like 
cows along the pastures, looking for the one who sees far (urucak$asam, i.e. 
VaruQ.a to whom the sükta is addressed, 1, 25, 16). Mention may also be 
made ofthe opinion expressed by the poet of8, 41, 5: the one who knows the 
secret and mysterious names of the cows40 is a kavi (i.e. an inspired sage, 
who mentally or spiritually enters into contact with divine power, the 
transcendent, the world of the unseen), who displays many gifts of inspired 
poetry; this man is also a supporter of the worlds (and their inhabitants )41. 

34. Now, it is not only the cow that is associated with dhï, there are also 
various relations between Sarasvatî and that power concept42 . In R V. 1, 3, 
12 the goddess is stated to preside over every manifestation of dM, to be 
mistress over them (dhlyo v{fvä vi r~jatz). This probably means also that the 
goddess - whose two-sided nature is explicitly stated in this stanza (' 'she 
makes known, gives evidence of her great flood' ') - is also able to dispense 
visions or inspiration43 . In 1, 3, 10 the goddess is described as rich in bearers 
of (re)generative power (especially horses) as weIl as various other forms of 
väja and "to long for our sacrifice" whilst "possessing and transmitting 
goods by means of inspiration" (dhiyavasu/z). It would seem th at in this 
stanza she is characterized as eager to come to a sacrifice performed by the 
poet or recÏtercum suis there to transmit inspiration from which those 
present wiIl derive benefitH . The goddess is indeed supposed to be able to 
inspire one's mind with dhï(dhlyaTJl dhät); thus in 6,49, 7 where she appears 
as a young woman of wonderful vitality (citräyu/z)45 and the wife of an 
energetic man; the verb used allows not only translations such as "lays in, 
confers on" but also "produces, generates"; she is, moreover, besought to 

38 . devïm: it should be noticed, first that like the Latin divinum this word (deva) could also 
indicate something divinely inspired (see, e.g., also B.V. 7, 34,9) and second that the 
idea of suitability for sacrificial worship is emphasized: the adjective is repeated. 

39. Not "Gedanken" (Geldner, RV. übers. I, p. 27); Renou, E .V.P . V, p . 67 preferred 
"pensées-poétiques" . 

40. See § 27 above. 
41 . The CQW for which the soma is bought and which in SB. 3, 2,4, 10; 15; 20 is 'identified' 

with Väc, is in VS. 4, 19 addressed as thought (eit), manas, and dM, and also asyajriiyä 
(see above). 

42. For some of the following pI aces see also Gonda, Vision, Index and Morning litany, 
Index . 

43. Not "alle (frommen) Gedanken" (Geldner, RV. übers. I, p. 4) or "all devotions" 
(L. Sarup, The NighalHu and the Nirukta, Delhi 1962, p. 177). 

44. For another, and in my opinion, incorrect interpretation see Griffith, White Yajurveda, 
p. 231 (VS. 20, 84). 

45. Not "the one of varied life" (A.B. Keith, The Veda of the Black Yajus School, 
Cambridge Mass. 1914, p . 306 (TS. 4, 1, 11 h = RV. 6, 49, 7). 
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accord protection to the one who praises her (and by his eulogy fortifies her 
so that she becomes able and willing to comply with his wishes46). In 7, 35, 
11 Sarasvatï, associated with dhï(in the plural, sahá dhïbMfz; also TB. 2, 8, 6 
h etc .) is coupled with the gods, the Visve Deväl). and deities of lower rank, 
viz. the Attendants and Escorts of gifts, all of them being requested to be 
kindly disposed or favourable to those speaking. It is difficult to decide, 
whether in this stanza the central position of the goddess is of any 
significance, and whether it was the poet's intention to suggest that she is 
escorted by bearers of gifts . Renou47 was no doubt right in referring for the 
combination sárasvatï sahá dhïbhifz48 to the parallel word group áditir ... 
vratébhifz "Aditi's flXed and regular behaviour, functional conduct and 
observances" in st. 9. One could add that in st. 1 Indra-and-Agni are 
besought to promo te the well-being of those speaking with their favours 
(avobhift) , in 3 the earth to do likewise with her "inherent powers and 
manners of being or acting" (svadhäbhift)49, and in 6 Indra, VaruQ.a and 
Rudra to be accompanied, respectively, by the Vasus, Ädityas and Rudras. 
These parallel prayers seem to corroborate the conclusion that the 
transmission of dhiyafz is as characteristic of Sarasvatï as the conferment of 
favours etc. is of Indra and other gods, and so on50 . In 10, 65, 13 Sarasvatï is 
accompanied, not only by (the) dhiyafz, but also by a divine power known as 
Purarpdhi, a name that is usually eXplained as "Wunscherfüllung, 
Freigebigkeit, Beglückung' '51, but seems more to the point translatabie by 
"Gift". This means that the goddess is accompanied by 'power-concepts' 
that so to say represent the two ma in spheres of her activity, the 
transmission of inspiration and the bestowal of material advantages. One 
might compare KS. 5, 1: 44, 11; 32, 1: 19,9; ÄpS. 4, 10, 1; MS . 1,4,2,6 
"By the worship of Sarasvatï may I prosper in speech and the possibility of 
eating food". In 2, 3, 8 she is stated to render the dhï of the r~i cum suis, i.e . 
of the transmitted dhï52 , successful (sädháyantï dhiya7Jl naft). In 6, 61, 4 she is 
besought to promote the inspiration (and the inspired poems resulting from 
it) of those speaking (dhïnam avitrj avatu). When the reciter of 5, 43, 11 
implores the goddess who descends from the heavens and the mountain to 

46 . For th is process see Gonda, Vision, p. 64 ff. 
47 . Renou, E.V .P . IV, p . 97; otherwise and unconvincing H.P. Schmidt, Vedisch vrata 

and awestisch urvata, Hamburg 1958, p . 69. 
48 . Incorrectly translated by "prayers" (Whitney and Lanman, Atharvaveda Sarphitä, 

p. 917 (AV. 19, 11,2)). 
49. Cf. Renou, E .V .P. X, p . 115 . 
50 . In a similar passage, ~ V. 10, 66, 5, it is Sarasvati's partner Sarasvant who, 

accompanied by (the) dhiya/J., is besought for refuge or protection. I absta in from 
speculation concerning the reasons of this anomaly. 

51. Geldner, RV. übers . I, p . 455; see also Renou, E .V .P. XVI, p . 183, s.v . 
52 . Geldner, R V. übers. I, p. 280, gives his readers the option between "fromme 

Gedanken" and "Gebet"; both translations miss the point . 
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hear his caU, this prayer may have included a request for successful 
inspiration53 . 

Sometimes a poet (or the reciter) prays to Sarasvati for medhä: RVKh. 4, 
8, 2 médhäTJZ me . .. devi sárasvatï / médhäm me aSv{nau devav a dhattam, the wish 
being added that the medhä that is in the apsarases, the manas that is in the 
gandharvas and the medhä that belongs to man and gods should enter the 
speaker. In TA. 10, 40, 1 it is Indra, devï Sarasvati and the Asvins whose 
names occur in a similar context. Also MNUp . 378 f., st. 381 expressing the 
wish "Let the divine (daivî) medhä Sarasvati, the fragrant (charming) one, be 
pleased with me". N ow medhä, one of those Vedic terms that are difficult to 
understand and translate54 , belongs to the same semantic field as dhï and 
seems to denote "enlightenment, wisdom, supranormal insight, spiritual 
power" , which however, in ancient and (semi-)primitive milieus is 
decidedly 'practical' or creative in character, enabling its possessor to do 
something extraordinary. The inspired sage (vipra), who according to RV. 
8, 6, 28 has been bom together with the power or faculty which is 
characteristically his, viz . dhï55 , is 8, 3, 18 said to aspire by means of dhï to 
medhä (vävafur ... medhásätaye). 

35 . So there is a sufficiency of places to show that there was, in rgvedic 
times, a belief in a constant and close relation between Sarasvati and 
inspiration. She was one of the deities that played an important part in the 
processes connected with the vis ion and inspiration of the Vedic poets. In 
this connexion some words may be said on a few passages in RV. 10,71, the 
so-caUed 'Hymn of higher knowIedge' (jiiänasiikta) from which it is perfectly 
clear that the author and probably many of his brother poets were 
completely conscious of the different stages through which the process of 
inspiration and production of liturgical composition - the only form of 
speech and literature in which they took interest - had to pass, conscious 
also of the part played by those who received dM, of the close relation 
between väc and dhï, and of the functions for which their hymns and eulogies 
were intended56 . "When", the poet informs us, (st. 1) "they (i.e. the wise 

53. It is perhaps worth noticing that Sarasvatï here receives the epithet gh.rtácï "receiving, 
furnished with, accompanied by, having, interested in ghee", which in 1, 2, 7 is given to 
the dhï; there the poet wishes to obtain divine assistance - in casu that of VaruQa and 
Mitra - in the transformation of his inspiration into a hymn or eulogy which may be 
expected to produce the results desired (see Gonda, Vision, p . 131 f.) . In both cases the 
epithet seems to refer to a ritual function or to being concerned in a rite. - Remember 
also the eulogist's prayer for vigour (vayas) in 10, 30, 12. 

54. I refer to L. Renou, Études sur Ie vocabulaire du Rgveda, Pondicherry 1958, p. 29, 
n . 1; Gonda, Vision, p . 57; 104; 127. See, e.g., AVS . 12, 1,53 . 

55 . dhiyá vipro ajiiyata, not "wurde ... unter Gebet geboren" (Geldner, RV. übers. 11, 
p . 297) . 

56 . On RV. 10,71 see Renou, E .V .P . I, p . 22 f.; Gonda, Vedic literature, p. 69 f.; for an 
explanation of the text etc. Gonda, Vision, p. 107 ff. 
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seers of the mythical past) started instituting name-glvmg, the first and 
foremost part of Speech, (what was) concealed became manifest through 
their sympathetic disposition"; (2) "when the wise seers (dhïräb, i.e. those 
who were (to be) characterized by dhÏ) cleaning it . .. produced Speech by 
means of their manas (intentional thought, purposeful mind), then their 
partners became conscious of their partnership"; (3) "by means of 
sacrificial worship they (another group, viz. the historical seers who were 
interested in the liturgical function of speech) ... discovered Speech that had 
entered the r~is (i.e. the dhïräb) ... and distributed her over many persons". 
There is, in my opinion, no doubt that the ancient connexion between 
Sarasvatï and dhï has to a considerable degree contributed to the intimate 
association and 'identification' of the goddess with Väc "sacral speech". It 
is the god who is disposed to give a r~i inspiration (~.v. 10, 25, 1) or to 
further his intuition (1, 61,16) and it is väc, speech, which conveys it57 . Or, 
as the Mïmärpsakas of the post-Vedic period formulated it: The Divine, the 
Highest, assumes the form of sound substantialized in mantras which are 
'seen' by privileged men, who are able to come into contact with the 
supermundane and to transform the inspiration they have received into the 
materialized form of what we moderns would call sacred poetry. A Vedic 
poet would have said that the r~is by means of their dhïti (dhï converted into, 
or represented as, an actuality), come into touch with divine secrets, 
thereupon to find and proclaim Speech58 . 

36. It is no part of my task to deal with the post-Vedic Sarasvatï59 . 

N evertheless, it seems relevant to notice that there is no break in her career, 
no disturbance of continuity. While extending her activities to a wider field 
and finding herself also in other situations she has essentially remained true 
to her character and traditional interests. I shall confine myself to a few 
particulars and references60 • 

In the Veda Sarasvatï is a goddess who knows (A VS. 5, 25, 6; RVKh. 4, 
6, 6) and, as has been stated earlier , acts as a guide (VS. 9, 30; 18, 37). 
Knowledge and guidance are her distinctive features to which Tärk~ya 
makes an appeal, when in Mbh. 3, 184 he wants the goddess to instruct him 
and to reveal to him what is the best for a man on earth. Answering him she 
extols the one who knows Brahman everywhere, studies the Veda, offers 
into the fire, gives cows, is devoted to the Highest that is supreme above all 

57 . As to väc and dhl, it may be noticed that the CQW which is the price of the soma is now 
cal led dhl(TS. 1,2,4), now väc (SB. 3, 2, 4, 10). 

58. Cf. Gonda, Vision, p . 199. 
59. On the river goddess see A.S. Gupta, Sarasvatï as the river goddess in the PuräQas, 

Proc . All-India Or. Conf. 22, 2 (1966), p. 68 ff. 
60. See a1so J. Nobel, Das Zauberbad der Göttin Sarasvatï, in Beiträge zur indischen 

Philologie und A1tertumskunde, Vol. W. Schubring, Hamburg 1951, p. 123 ff. 
Buddhist texts need not be considered here. 
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and was already worshipped in ancient times . The doctrine which she 
expounds suits the goddess of the sacred word who is so closely associated 
with the Vedic ritual very well. Being asked about the agnihotra she replies 
that she herself has arisen from that sacrifice. Is it warranted to suppose that 
this theme has developed from some statements in the older literature, such 
as SB. 14,3, 1, 21 "the agnihotra is the mouth ofthe sacrifices" and 11, 3, 1, 
1 "the agnihotrï cow is the speech (väc) of the agnihotra and her calf is its 
mind"? As we have seen61 , Sarasvatï appears in more than one context as a 
cow. 

When the ritualists deal with the ceremony of offering the diverse 
members ofthe sacrificial horse to various deities (TS. 5, 7,11; MS. 3,15, 
1: 177, 8; VS. 25, 1 etc.), they give the tip of his tongue, according to 
expectation, to Sarasvatï. And when an attempt is made to co-ordinate the 
sauträmarzïwith the human body (SB. 12,9, 1, 11 ff.), the two men that seem 
to he in the eyes, the ears and the nostrils belong to the Asvins, the black in 
the eye62, speech and the tongue to Sarasvatï, the white in the eye, 'mind' 
and breath to Indra63 . This identification with the tongue has, intelligibly 
enough, survived in an adapted form. When, in Mbh. 6, 61, 42 Brahmä 
himself worships Kr!}l).a Väsudeva as the supreme lord of the world, he 
declares the Asvins to be the Lord's ears, and devï Sarasvatï to be his tongue 
(st. 56). When in MärkPur. 21, 49 (23, 48) the goddess being praised is 
about to answer, she receives the epithet Vi!}l).u's tongue (v~rzorjihvä). In the 
same chapter (st. 58) she is the tongue ofthe All (sarvajihvä). A co-ordination 
of väk Sarasvatï with the tongue occurs also in Mbh. 12, 231, 8. 

We know that the Vedic Sarasvatï feels interest in the speech of an 
individual human being and is sometimes supposed to have failed him64 . 

Post-Vedic authors believe her to enter a man in the form of väc. In Mbh. 
12, 306, 6 ff. Yäjiiavalkya, informing his audience of the source of his own 
knowledge of the Veda, relates that af ter having honoured Sürya this god 
made him open his mouth so that Sarasvatï could enter it; when thereupon 
he was burnt by firé5, had to enter water, and had cooled down again, 
Sürya promised him that the Veda would have an abiding place in him and 
that he would promulgate the Satapatha-Brähmal).a. In another story found 
in Mbh. 12, 322 seven seers are related to have conceived the plan to 
compose an authoritative compendium (iästram); they propitiated Hari 
Näräyal).a who ordered devï Sarasvatï to enter them (st. 32). Similar stories 
occur in narrative literature: in a dream somebody saw a lotus fallen from 

61. See § 29 ff. above. 
62. The black colour seems to be a reminiscence ofthe original river goddess; for this colour 

and water see Gonda, Vedic rituaI, p. 44 f. 
63. For the three deities of the sauträma(lï see § 12 above. 
64. See § 19 above. 
65 . The Veda is Brahman (e.g., SB. 6, 1, 1,8) and Brahman is Agni (8,5, 1, 12; 10,4, 1, 

5). 

51 



heaven and out of it came a divine woman clad in white66 who entered his 
mouth; having waked up he knew that this woman was Sarasvatï; thereupon 
he became a very learned and efficient teacher (Kathäsaritsägara 6, 137 ff.). 
In the next story he tells that once Skanda had given him a sight of himself 
within and that thereupon Sarasvatï had in visible shape entered his mouth 
(7, 9) with the result that he was able instantly and thoroughly to 
understand, promulgate and teach a new grammar. In 5, 94 a person says 
that by the favour of Sarasvatï he was enabled "to reveal what has 
happened"67 . See also RämäyaI).a, 7, 10, 35 ff. 

That the goddess should, on the one hand, enlarge the field of her 
interests and activities or go through a process of adaptation and 
modernization, and on the other, come to play a part in non- and post
Vedic mythical narratives as weIl as philosophical and psychological 
theories was unavoidable. She came to be regarded as the inventor of the 
Sanskrit language and its script and is up to the present day worshipped by 
students, authors and musicians. The man who teaches or explains learning 
in the field of the dharma and the Veda (sacred knowIedge, dharmyäTfl 
brähmïTfl sarasvatïm) gains merit (Mbh. 13, 68, 5). Sarasvatï does not forsake 
those who study the sacred texts (MärkPur. 4, 5 ff.). - To Asvatara who 
praises her she gives perfect skill in poetry and music (MärkPur. 21 (23), 29 
ff.), but in the same context the cause of wealth as weIl as of final 
emancipation is held to reside in her (st. 32); in this connexion she receives 
the epithets "nurse of the world" (jagaddhätrÎ') and "sprung from Brahmä" 
(brahmayonz). But sometimes she was also supposed to transmit profane 
knowledge or secular news (Kathäsaritsägara 5, 94). Apäntaratamas, who 
was to distribute the Veda in every period and to be reborn as Vyäsa in the 
Kaliyuga, came into existence as Sarasvatï's son (Särasvata), when the 
creator let the goddess issue out of his mouth whilst making the syllable bhob 
resound (Mbh. 12,337,37 f.). Devï Sarasvatï, the mother of the Vedas is, 
like all other deities and entities, declared to be in the Supreme Being, 
Väsudeva (12, 326, 52). In a confused passage on the relation between 
manas, väc etc. (14, 21, 9 ff.) she makes her appearance as väc, devï väc and 
devï Sarasvatï and claims to be the kämaduh "the cow that fulfils all wishes" 
- al ready a Vedic idea68 - of the bhütätman, a sort of ethereal inner body 
enveloping the manas. 

When she is worshipped as a great goddess, sacrifices are performed to 
her (MärkPur. 69, 27 f. (72, 25 f.». She is an adorable deity "taking form 
as speech to man's heart's delight" (Kathäs. 104, 3). She is of ten 

66. Likewise in Kathäsaritsägara 4, 11, where she says th at she continually dweIIs in the 
body of a young man who has gradually attained perfection in all sciences . In 4, 137 the 
goddess, present in bodily form, gives him advice (also 5, 18). 

67. Cf. also AVPar. 64, 10, 3. 
68. See, e.g. , AVS. 4, 34, 8; 9, 5, 10; 12, 1,61 (of Aditi); VS. 12, 72; SB. 4, 5,8, 16. - For 

Sarasvatï, maT/llS and väc see also AVS. 19, 40, 1 (AVP. 19, 38, 6) . 
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accompanied by Lak~mï, the goddess of prosperity (3, 3, see, e.g., also 
VäPur. 9, 85) who is also called Srï (Kathäs. 73,81); occasionally the name 
of the latter appears where one would expect hers (106, 24). The author of 
the above eulogy (MärkPur. 21 (23» says that everything is comprised in 
her; Brahman resides in her and so does the whole world including a 
considerable number of important triads such as the three Vedas, the three 
sacrificial fires, the threefold light in the universe and so on. 

A process the beginnings of which reach perhaps back to rgvedic times 
continues in the later period: a few times mention is made of her family and 
members of her family: pávïravï kanya in RV. 6, 49, 7 (see also 10, 65, 13) 
has been eXplained as "the daughter of Lightning' '69; see also AiB. 3, 37, 8. 
In VäPur. 28, 11 PürQ.amäsa (the Full Moon) procreated two sons with her; 
in MatsyaPur. 49, 7 her partner is Rantinära. Sometimes she is called the 
daughter of Brahmä (Mbh. 12, 330, 11), on another occasion she is 
regarded as his wife (MatsyaPur. 3, 32)70. 

69. Although the meaning of pavlTU is unknown. See A. Bergaigne, Religion védique, I, 
Paris 1878, p. 252; 327; Geldner, RV . übers. Il, p. 150 . 

70 . When she goes for a festal drive in Brahmä's chariot (BhavPur. 1, 18), the popular 
context reminds us of her original character as a beneficent local deity. See also V . V. 
Dixit, Brahman and Sarasvatï, in Poona Orient. 8, p. 66 f. 
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5 

V. Sarasvatï and the Waters 

37. It seems worth while to dweIl for a moment upon the fact that 
Sarasvatï, being in origin a river goddess, was as such, notwithstanding her 
importancel, one of the numerous waters which in the opinion of the Vedic 
poets and 'philosophers' are found, not only in our world but also in other 
provinces of the universe2• Among the many deities and power concepts 
with which the r#s and ritualists are concerned these waters occupy an 
important place3 . Already in the Rgveda the word äpab - almost always a 
plu ra Ie tantum used when the religious or 'philosophical' significance of this 
widely distributed 'element' is envisaged4 - occurs in some hundreds of 
stanzas. The large number of features which Sarasvatï and the Waters have 
in common, the numerous respects in which descriptions of the goddess and 
the divine element resembIe each other, the many cases in which these 
deities are believed to fulfil the same function cannot escape notice. For the 
present purpose the following observations may suffice. 

The Waters are very of ten called 'goddesses' or 'divine' (devï!z, daivï!z) , 
and are worthy of worship (yajiiiyäbl; so is Sarasvatï (devï and worshipped 
with eulogies)6. In RV. 10, 30 and elsewhere the Waters are a full-fledged 
deity, receiving oblations and, like Sarasvatï (in 10, 17, 8), invited to sit 

1. Cf. the statement "all rivers are Sarasvatis" (Mbh. 12, 255, 39). 
2. "The universe is surrounded by (the) water(s), for on both sides of yonder sun are 

waters below and above" (KB. 24, 4,25 f. quoting ~V . 3, 22, 3 "the waters that, in the 
luminous sphere of the sun, stand above and below"; see, e.g., also TS. 4, 2, 4, 2; VS. 
12,49; SB. 7, 1, 1, 13). Cf. H . Lüders, VarulJa, Göttingen 1951·1959, passim . 

3 . One might compare the pages on aquatie symbolism in M. Éliade, Patterns in 
eomparative religion, New York 1958, eh. V (S 60 ff.); Images et symboles, Paris 1952, 
eh. V, p. 199 ff. ; The saered and the profane, New York 1961, p. 129 ff. - As to the 
primaeval waters see, e.g., H . Gese , Die Religionen A1tsyriens, Stuttgart 1970, p. 98 ff. 

4. Cf., e .g., ~V. 1, 161,8 ff.; 10, 102, 10; 10, 166,5. 
5. See, e .g., ~V. 1,83,2; 1,153,4; 1, 173,8; AiB. 8, 27, 7; SB. 3,1,2,6; 3,1,4,15; 3, 

9, 3, 25; 11, 5, 9, 8; TS. 7, 3, 13, 1; cf. a1so ~ V . 10,85,47 vifve devd/l ... t1.pa(i; 10,64,9. 
- For divyä äpa o~adhaya!z see TA . 1, 1,3; 1,21,3; 1,31,6. 

6. See, e.g., ~V. 2, 41, 17; 6, 61, 4; also 6,61,2. For Sarasvatï see a1so § 3 above . 
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down on the barhis (10, 30, 15). In 10, 30, 12 Sarasvatï gives the appearance 
of being the representative of the Waters that are mentioned earl ier in the 
same stanza: the Waters are described as wealthy or abundant (revatïb), as 
having power over property and bringing resourcefulness and Sarasvatï is 
besought to bestow that (sic) vigour (vayas) on the eulogist. In KB. 12, 2 (12, 
3, 5 ff.) the word "the Waters" in 10, 30, 12 is considered to be the frrst, the 
name Sarasvatï (ibidem) the second, and the hymn in its entirety the third 
manifestation ofthe 'thunderbolt' (vajra; cf. SB. 7,5,2,41). The Waters are 
regarded as mothers7 , not only when, in all probability, they are for 
purificatory purposes drawn from the bed of the Sarasvatï (10, 17, 10). 
While the goddess is in 6, 49, 7 called pavïravï kanya "the girl (probably 
"daughter") ofpavïru", the Waters are in AVS. 11, 1, 17 "youngwomen 
(yo~italz) worthy of worship". Water used in a consecratory ceremony is 
"most auspicious" (fivatamälz, AiB. 8, 13, 2; 8, 18, 1), the Sarasvatï is in 
AVP. 20, 12, 3 requested to be fivii and "very compassionate" (sumr(ïka); 
she is "fair, gracious, auspicious" (bhadrii, ~V . 7, 96, 3); in TB. 2, 6, 6, 3 
it is hoped that the waters and the useful plants will be weIl disposed towards 
those concerned. In connexion with Sarasvati's association with medhiiB it 
may he observed that in A VS. 12, 1, 53 the Waters are among the divine 
powers that have given this supernormal insight to the person speaking. 

It is self-evident that the river goddess owes her most important functions 
and qualities to her being one of the waters or a representative of the 
Waters. Among the many benefits which she grants her worshippers are, as 
we have seen, milk (cf. VS. 20, 75; cf. AVS. 4, 8, 4 ff.; 4, 15,6; KB. 5, 5, 
10), honey (TB. 1,4,8,4), the possibility ofeating food (VS. 20, 3). In 
AVS. 2, 29, 5 the Waters are among the deities that give invigorating food 
(ÜT)). They bring food (~v . 2, 35, 14) and are of ten 'identified' with food, 
just as food sometimes is declared to 'he' water, for, when water comes to 
this world, "possibility of eating food arises here (as a consequence)"; "the 
waters are food, (for) food verily is produced from the waters"9. Theyare 
the essence (sap, rasa) of the useful plants (SB. 3, 6, 1, 7) or also ÜT)' and rasa 
(KB. 12, 1, 4); "the powerful waters diffusively pervade the plants" (TB. 3, 
7, 6, 4). They are besought to give or send honey or sweetness (A VS. 6, 62, 
1; VS. 6, 10; 36, 12), ofwhich they possess an abundance (AVS. 18,4,39). 
C:::onsequently, the Waters also represent vigour, energy, 'virtue': the one 
who, for ritual purposes, collects water collects vïryam, viz. the rasa of the 
Waters" (SB. 5, 3, 4,1; 6; 7; 8). Of special interest is the oft repeated and in 
itself intelligible statement that the Waters heal or that they are alleviation 
and medicine (KB. 3, 6 (3, 8, 17) fiintir vai bhe~ajam iiPalz): "The Waters 

7. See AVS. 6, 51, 2; AVP. 19,43,6; VS. 4, 2; TS. 1,2, 1, 1; KB. 12,2, 19. 
8. See S 35 above. 
9. See, e .g. , SB. 2,1,1,3; 3, 9, 2,10; 7, 4, 2, 37; 14, 1, 1, 14; TB. 3,8,2, 1; 3, 8,17,5; 

also TS. 5, 6, 2, 2 "the waters are fqod, the waters are cattIe (see also AiB. 1, 8, 5), 
cattIe are food"; ~V.IO, 169, 1. 
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verily are remedial, the Waters disease-expelling, the Waters remedial of 
everything ... " (RV. 10, 137, 6; AVS. 3, 7, 5; 6, 91, 3; 19, 2, 3)10; "by 
means of water one heals whatever has been unsuccessful in the sacrifice 
(SB. 14, 3, 2, 13). That the regenerative power which is inherent in water, 
the multiplication of the potential oflife brought about by contact with it, by 
absorption of water and drinking was believed to be also - and to a high 
degree - proper to the goddess Sarasvatl was a matter of course. According 
to SB. 12, 7, 1, 12 and 12, 7, 2, 3 Sarasvatl is healing medicine (bhai~ajyamJ 
bhe~ajyam), the latter place adding that the Asvins are the physicians of the 
gods; these passages deal with the sauträmarzî ritual, in which these three 
deities are central figures 11 ; see also VS. 19-21, e.g. 21, 31 Sarasvatl, the 
physician (bh~a}); 33; 34 "the milch cow Sarasvatl gives or milks (yields) 
medicine"; 36; 3912 . The Waters are, moreover, of ten characterized as 
purificatory and as removing uncleanness either ritual or moral, 
purification meaning release from evil and the induction of good13 • In VS. 
20, 22 Sarasvatl is given the epithet "purifying" (pävaka). In AVP. 1, 65, 2 
her name occurs in a text to be recited by one who wishes to live long. Water 
is considered to be "the elixer of immortality" (i.e. of continuance of life; 
amrtam vä äpab, SB. 4, 4, 3, 15)14. The goddess is also regarded as a protector 
or guardian, in VS. 21, 13 as a protector of the body or person (tanüpä; see 
also TB. 2,6,12,1). As to the Waters, they are in AVS. 7,64,1 requested 
to protect the person speaking from the difficulty caused by a black bird 
(and) from distress15 - the text is in Kaus. 46, 47 used to accompany the 
washing off of the excrement of that bird -; see also 10, 5, 22; the Waters 
destroy the demons and that is why one sprinkles water in order to slay them 
(TS. 2, 6, 4, 4). In RVKh. 3, 6, 4 the aid of Pu~an, Vi~l)u, Sarasvatl, the 
Seven Rivers, the Waters, Wind, the Mountains etc. is invoked. In short, 
all objects of desire depend on the Waters (TB. 3, 12, 2, 6), or they "are" 
all these objects (SB. 10, 5, 4, 15). 

10. See also RV. 1, 23, 20; 5, 53, 14; 10, 9, 5 ff.; AVS. 6, 24, 1 f.; TS. 5, 4, 4, 3 "the 
Waters are free from unauspicious influences (fäntä~, for this idea see DJ. Hoens, 
Sänti, Thesis Utrecht 1951); verily with them being fäntä~ he calms his pain"; SB. 3,6, 
1, 19 fäntir äpas tad adbhi~ fäntyä famayati; 3, 8, 2, 10; 4, 4, 3, 13; 9, 1, 2, 2; 9, 2, 1, 19; 9, 
4,4, 13; 12,4, l,S etc.; AiB. 7, 5, 2; 8,7, 1; PB. 8, 7,8; TS. 3, 3, 4, 3; by touching 
water - the Waters being healing and medicine - one produces healing and medicine in 
the sacrifice (KB . 3, 9 (3,7,21); 3, 10 (3,8,35) etc .). 

11. See § 12 above. 
12. See, e.g ., also MS. 3,11,2: 141,7 etc.; TB. 2,6,11,1; 2, 6,14,1; 2 etc.; cf. also RV. 

10,64,9. 
13. See, e.g., RV. 10,9,8; AVS. 2, 7,1; 6,124,2; 7,112,1; 8,7,3; 12,2,40; 14,2,45; 

16,1,10; 18,3,11; VS. 6,17. 
14 . See also RV. 10,30,12; AVS. 19,43,7; TS. 2,6,8,7; SB. 1,9,3,7; 11,5,4,5; 13,8, 

1, 9. 
15. Compare also prayers such as AVS. 6, 23,3; 8, 2,14; 14, 1,40; 19,2,1 ff. 
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38. Now, the attribution of the above functions and properties to the 
waters was, generally speaking, ultimately based on the practical experience 
of everyday life; or they were analogically inferred from daily practice. The 
wholesome qualities and the mighty and of ten immediate effect of water are 
so evident and important th at their 'divinity' and indispensability are , 
always and everywhere, beyond dispute. These functions and 
characteristics were, however, primarily of practical and ritual 
consequence. Besides, the Vedic poets, 'philosophers' and ritualists 
constructed also a theory of the waters, which was to supply an acceptable 
explanation of their origin, their fundamental importance, their place in the 
more or less vaguely systematic whole consisting of deities and power 
concepts (Daseinsmächte) , their distribution all over the universe, their 
inherent power and the various representations and homologies to which 
they gave rise. This theory - traces of which are al ready perceptible in the 
Rgveda - was founded on the almost universal belief in the existence of the 
primeval waters which precede every form and symbolize the universal sum 
of virtualities. 

Whereas in RV. 10,46,9 the Waters figure, beside Heaven and Earth, 
TvaHar and the Bhrgus, as the deities or divine powers that have produced 
Agni, the poets of 10,91,6 and 10, 121, 7 had no doubts about the exclusive 
'fatherhood'16 of the Waters: "Verily when the fundamental (brhatïb)17 
Waters moved, pregnant with the universe (viivam) as embryol8, producing 
Agni, thence he was evolved, the sole life-principle (asu) of the gods ... " 
(also VS. 27, 25)19. According to SB. 6, 8, 2, 3 this All is produced from the 
waters (adbhyo hïdaTfl sarvaTfl jäyate; notice the use of the present tense 
suggesting the continuance of the process). In 6, 1, 3, 11 the waters are, in 
accordance with the frequent tendency to 'identify' a power-concept with 
the effect it produces, said to be (the) All (sarvab), because the All (sarvam) is 
produced from them20. Indeed, in 11, 1, 6, 1 this (universe) is stated to have 
been, in the beginning, nothing but the Waters (äpab), just unsteady waves 
(salilam, cf. 7, 1, 1, 14; also TS. 5, 6, 4, 2; 5, 7, 5, 3). And they are, and 
remain, the foundation ofthis All (a.sya sarvasyaprat~.thä, 4, 5, 2,14; 6, 8, 2, 
2; 12, 5, 2,14)21. TheauthorofRV. 10,82,5 raisesthequestionastowhat 

16. In both texts the verbjan- "to generate, procreate" is found, which is however also used 
to denote the production of lifeless things . 

17. On b.rhat seeJ . Gonda, Notes on brahman, Utrecht 1950, p . 31 ff. 
18. Cf. e .g . , B.V. 3,11,6; 4,11,5; 6, 7,4; AVS. 4, 2, 6 ff. 
19 . Compare also B.V. 1,65,4. 
20 . The author AiB. 2, 16, 1 eXplaining B.V. 10, 30, 12 declares the Waters to "be" all the 

dei ties (sarvä devala-~) . 

21. Compare also TS. 5,1,3,1; SB. 7,4,1,6; 8, 2, 2, 8; 10,5,4,1; 3; 14; 11, 1,6,16; 12, 
9, 2, 8 . "Dans la cosmogonie, dans Ie mythe, dans Ie rituel, dans I'iconographie, les 
Eaux remplissent la même fonction, queUe que soit la structure des ensembles cultureIs 
dans IesqueUes eUes se trouvent: elles précèdent toute forme et supportent toute 
création" (Éliade, Traité, § 69, p . 168). Hence also AiB. 8, 7, 2; mythologie al variants 
(e.g., TS. 5, 5, 4,1; 7,1,5,1; SB. 10,6,5,1) are left out of account here . 
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was the first or primordial germ which the primeval Waters, in which the 
gods were all resembied together (st. 6; TS. 4, 6, 2, 3), received; this 
unknown entity was, he says, beyond the heavens, beyond the earth, 
beyond the gods and the asuras22 ; the answer is given in st. 6; it was the One 
(ekam) that was "fixed in the navel ofthe unborn" and on which all worlds 
(with their inhabitants) rest23 . In RV. 10, 121,8 the waters are supposed to 
have conceived (been pregnant with) ability or adroitness (dak~a)24 and to 
have produced the sacrifice. In the variant of the above RV. 10, 121, 7 
found in TS. 4, 1, 8, 5 f. the word dak~am occurs also instead of "germ" 
(garbham) , suggesting likewise that the waters bore (were pregnant with) 
ability. 

From RV. 10, 111, 8 it may probably be inferred that the many waters 
that flow on the earth have their origin in the primeval waters: "A long 
period back (diiram) have, indeed, the first of those waters come th at on 
Indra's instigation2S (now) are flowing. 0 Waters, where is your beginning, 
where your ground, where your cent re or now your end?"26 In 7,34,2 the 
flowing Waters listen to what the poet is saying, because they know the 
origin of heaven and earth: the implication no doubt is that the present 
waters are identical with the primeval Waters that existed before heaven 
and earth (cf. AVS. 8, 7, 3 apo ágram "the Waters were the beginning"). 
The statement th at the ocean is the Waters (SB. 4, 4, 5, 20; 12, 9, 2, 5) can 
hardly mean something else than that the water of the sea represents, is the 
natural continuation of, is essentially identical with, the primeval waters. 

Water that is unsettled (SB. 7, 1, 1, 14) and is always of one and the same 
(formless) outward appearance (7, 1, 1, 15) cannot manifest itself in any 
particular form; it has to assume the form of its container or to adapt itselfto 
its surroundings27 . On the other hand, the waters "give existence (being, 
sat) from non-existence" (TS. 2, 1, 5, 4): "What was vigorous, fresh (and fit 
for sacrifice, medhyam), sacred, true, real (really existent, sat) ofthem (ofthe 
waters) went away out (of the waters) and became darbha ((bunches of) 
sacrificial grass)" (6, 1, 1, 7). 

39. N ow, in the train of Vedic thought this characteristic feature of water 
is frequently made a starting-point in arguing aquatic nature or origin of a 
considerable variety of objects, concepts or phenomena. It is, in the opinion 
of these authors, not only sacrificial grass (see also SB. 7, 2, 3, 2), or plants, 

22. See Geldner, RV. übers. lIl, p . 265. 
23 . For a translation of this hymn see also F. Edgerton, The beginnings of Indian 

philosophy, London 1965, p. 62 f. 
24. A cosmic principle that came to be personilied as Dak~a; see also Renou, Études (see 

n. 54 to ch. IV above), p. 31 f. Successful sacrilicing presupposes da/qa. 

25. On the occasion of the Vrtra combat; cf., e.g. , ~.v. 4, 17, 3; 4, 19, 2; 6, 30, 3. 
26. Cf. also Lüders, Varul).a, p. 183 fT. 
27. Cf. RV. 7, 104,8 (AVS. 8, 4, 8) "may(he) be reduced to nothing, like waterwhich one 

has attempted to grasp with the list". 
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or victuals28 that owe their origin to water or are (another form of) water 
(TB. 3, 3, 2, 1 äpo vai darbhäb "darbha grass-stems are water"); it is not only 
the sprinkling water used in sacrificing (prolqarzyab) that is 'identified' with 
the (cosmic) waters (AiB. 5, 28, 1, where the sacrificial post29 is 'identified' 
with the sun, the sacrificial bed with the earth, the enclosing sticks with the 
quarters or regions of the universe; that means that the sacrificial ground is 
a replica of the universe); not only the soma juice that is declared to be the 
(cosmic) waters (SB. 7, 1, 1,22; see also AiB. 1,7,10 saumyä hy äpab "the 
waters have the nature of soma"; KB. 18,8 (18,5, 22 ff.»; it is not only the 
'identity' of semen (retas) and (the cosmic) water(s) that is emphasized 
(PB . 8, 7, 9)30. On the contrary, the waters are, far from being only a home 
for all the gods (äpo vai sarve~äTJl devänäm äyatanam, SB. 14, 3, 2, 1331

, no 
doubt with an implicit reference to the germinative nature of the waters), or 
from being their beloved or favourite (place of) manifestation (TB. 3, 2, 4, 2 
äpo vai devänäm priyaTJl dhäma32 ; see also AiB. 2, 19, 3), also held to be their 
origin: the gods have been born or are descended from the waters (~ . .v. 10, 
63, 2; cf. 10,82, 5 f. quoted above), and several times deities and waters are 
explicitly regarded as identical: "the waters are all the deities " (the deities 
in their entirety: äpo vai sarvä devatäb, TS. 2,6,8,3; 5, 7,9,3; TB. 3, 2, 4, 3; 
3, 3, 4, 5; 3, 7, 3, 4; 3,9, 7, 5; AiB. 2, 16, 1; SB. 12,8, 3, 1533), "since 
water is the origin of the universe and of all the deities " (cf. T Ä. 10, 22, 1 
sarvä devatä äpab)34. And the waters are in a similar way 'identified' with the 
vital breaths or, rather, vital principles (prärzäb TB. 3, 2, 5, 2; PB. 9, 9, 4; 
TÄ., l.c.), with the lights (i.e. the heavenly bodies, the sun etc., TÄ., l.c.): 
according to KB. 25, 1,3 the sun ca me into existence out ofthe waters. The 
author of SB . 7, 4, 1, 6 regards reality (saryam) as identical with the Waters, 
"for the Waters are saryam" (cf. however AiB. 3, 6, 4). In TB. 3, 7, 14, 1 the 
'worlds' (lokäb) are stated to owe their fiery energy (tejas) and power of the 
senses (indriyam) to the Waters. According to PB. 7, 9, 20 cattle can, by 
ritual means, be created out of the Waters. 

28 . See above, § 37. 
29. See Gonda, Aspects, p. 81 f. 
30. Not, as Caland (Paiicavirp.sa-BrähmaQa, p. 181) has translated, "for the semen is a 

/luid". The commentator rightly refers to the doctrine of the Taittirïyas and others: 
"the Waters are semen" (AiB. 1, 3, 3). Compare a1so Éliade, Traité, p. 169 referring to 
the Sumerian word a meaning "water" as weil as "semen" . ·Cf. also SB. 10, 4, 5, 2. 

31. For äyatanam "a place where one belongs or with which one is naturally associated" see 
Gonda, Áyatana, Adyar Library Bull. 33 (1969), p . 55 f. (= Selected Studies, Leiden 
1975, II, p . 232 f .). 

32. On th is 'concept' seeJ . Gonda, The meaning ofthe Sanskrit term dhäman, Amsterdam 
Acad . 1967 . 

33 . I need not insist on the ritual significanee of these identifications; one instanee may 
suffice (SB., l.c.): "The bowl is made of reed, for the birth-place of reed is in water, and 
the waters are all the deities; he thus consecrates him by means of all the deities" . 

34. Dumont, in Proc . Amer. Phil. Soc. 92 (1948), p . 485. 
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40. In the present context it is of special interest that the Waters are also 
held to be 'identical' with some important ritual concepts. In TB. 3, 2, 4, 1 
they are fraddhä, i.e. the firm belief in the efficacy of a rite35 (cf. also AVS. 
15, 7, 2 f.); in 3, 7, 7,6 the consecration (dïk~ä), requiring, among other 
things, mantras such as "the Waters must wet him for life, for length of 
days ... " (e.g. , ApS. 10,5,8; it accompanies the sprinkling of water on the 
patron of the sacrifice; the ceremony is to effect his rebirth; SB. 3, 2, 1, 
1636); in SB. 11, 1, 6, 24 it is stated that the Waters are dharma - notice the 
argumentation: "Whenever there is draught, then the stronger seizes upon 
the weaker" - ; as already observed, the sacrifice itself is according to ~.v. 
10, 121, 8 produced by the Waters; the author of SB. 3, 8, 5, 1 is of the 
opinion that it is the Waters37 - see also KB. 12, 1, 1 ff. "the Waters are 
sacrificial worship (yajiiaft); in th at people come to the waters, they come to 
the sacrifice" (no doubt because both entities are considered to be 
germinative and creative). 

41 . Interestingly enough, the belief in the Prajäpati cosmogony did not 
fall to entail some modifications. In SB. 6, 1, 3, 1 it is the Creator God, the 
Puru~a, who being alone in the beginning created, by means of austerity 
and 'asceticism' (tapas), the Waters out of himself. In 8, 2, 3, 13 both "first 
principles" are, however, made to coalesce: "Prajäpati Parame~thin38 is the 
Waters, for they are in the highest place" (no doubt a reference to the 
heavenly waters )39. And in 6, 1, 1, 8 f. Puru~a Prajäpati is related to have 
created, first, by means of tapas and a process of emanation, Bráhman40 and 
then "he created (in the same way) the Waters out of the 'world' (sphere, 
loka) of Väc, which (Väc) was his"; according to 6, 3, 1, 9 these Waters 
went forth from the loka ofVäc. "She (Väc) pervaded (äpnot) this All, that is 
why it (the water) is called water (äpaft, 6, 1, 1,9)"41. Väc was, moreover, 
also exposed to the tendency to 'identify' the various aspects of the Highest. 
Whereas in RV. 10,114,8 Väc is said to be as large as Brahman, the author 
of AiB. 4, 21, 1 declares that she "is" Brahman (brahTTUl vai väc). 

35. On sraddhäsee P. Hacker, in WZKSOA 7 (1963), p . 151 fT. ; K.L. Seshagiri Rao, The 
concept ofsraddhä (in the brähmal}as etc.), Thesis Harvard Univ. 1967; G.S. Pendse, 
The Vedic concept of sraddhä, Poona 1978. 

36. On the dï4ä in general see J . Gonda, Change and continuity in Indian religion, The 
Hague 1965, p. 350 ff. and compare Eliade, Traité, § 64 and 65. 

37 . Not, as Eggeling translated (Sat. Br. 11, p. 214), "is water". Cf. also SB. 3, 9, 2, 1. 
38. As to Parame~~hin see J. Gonda, Parame~~hin (to he published in JAOS 105). 
39. The waters produced in the sky (mentioned TB. 3, 7, 12,6) are the rain. 
40. A place such as VS. 32, 1 can be left out of consideration . 
41. Notice also the statement found in SB. 5, 3, 5, 16: "As long as there is water in the vita! 

breaths (prärui!z), so long (man) speaks with speech". - Inasmuch as a particular anu,f.tubh 
stanza - which is Väc and Väc is copulation - is recited while water is poured in the 
hands of the patron's wife, (hecause of that copulation) the god of rain emits the semen 
and procreates ofTspring (TB. 3, 3, 10, 3). 
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42. It was, moreover, also a Vedic beliefthat the germinative and creative 
power and potentialities of the primeval waters manifest themselves 
especially in fresh waters, weIls42, sources, rain and flowing water: "When 
it has rained the waters are in the early morning happiness, welfare and 
medicine" (:RV. 5, 53, 14); "we wish to pour out water from the weIl, 
which flows weIl" (10, 101, 5); "let the waters rain for you (objects, events) 
that continue your life" (amrüini, A VS. 8, 1, 5; AVP. 16, 1, 5; cf. also A VS. 
7, 18,2; 4, 15, 1 ff.); "the water ofthe rain is the divine, fundamental43 , all
soothing waters" (TS. 6, 1, 2, 2f., in my opinion, a reference to the 
primordial waters; cf. also 3, 1, 1, 2)44. Even the water that flowed over 
when Indra had slain Vrtra was regarded as pure; it is represented by the 
grasses of which the strainers used in sacrificing are made (SB. 1, 1, 3, 5; cf. 
1,3, 1,3). 

43. Proceeding now to discuss the several passages describing the 
preparation of the unction fluid which is supposed to contain the essence or 
juice (rasa) ofthe water (MS. 4,3, 10: 49, 13) and is requisite for the räjasüya 
ritual (the royal consecration )45, I draw, to begin with, attention to some 
remarkable facts. The White Yajurveda has the rite performed with 
seventeen kinds of water that is to be collected from different places and to 
be mixed (SB. 5, 3, 4, 3 ff.), the followers ofthe Black Yajurveda use sixteen 
kinds (MS. 2, 6, 7 and 8; 4, 3, 10-4, 4, 2; TS. 1, 8, 11 a; TB. 1, 7, 5, 5 
etc.)46. Among these waters that taken from the Sarasvatï (KS. 15,4,33) is 
either the first ofthe list (SB. 5,3,4,3; TB. 1,7,5,5; ÄpS. 18, 13, 1) or the 
last (BS. 12,8: 97, 2)47. That means that in both cases a place ofhonour is 
assigned to the water ofthe sacred river48 . Moreover, the formula prescribed 
in SB. 5, 3, 4, 3 (i.e. VS. 10, 1) and BS. 12,8: 98, 1 to consecrate this water 
when it is taken is completely different from the other specific mantras: it 
refers to the mythical past, when the gods performed the rite for the first 
time and sprinkled VaruQa and Mitra with "the honey-sweet, king
consecrating (riijasvab) water"49. Heesterman50 was of the opinion that this 

42. As to wells see SB. 8, 7, 3, 21; 9, 1, 2, 5. - For 'young water' procuring new life for the 
deceased in ancient Egypt see van der Leeuw, Religion, p. 59. 

43. See above (RV. 10, 121,7). 
44. Compare also AiB. 8, 8, 3; 8, 17, I; SB. 7, 2, 4, 2; 8, 2, 3, 5. 
45 . See j .C. Heesterman, The ancient Indian rayal consecration, Thesis Utrecht, 's-

Gravenhage 1957, eh. X, p. 79 ff., esp. p. 81. 
46. For 16 and 17 see also j . Gonda, Prajäpati's numbers. Vol. G. Tucci, Rome 1984. 
47 . In one text (VärS. 3, 3, 2) it is omitted . 
48. For the first and the last place seej. Gonda, The structure of multipartite forrnulae in 

Vedic rites, Turin 1983, passim. For the last place in a procession as the place ofhonour 
(in modern India) see O . Herrenschmidt, Fêtes et castes, in the periodical L'Homme, 
22, Paris 1982, p. 46. 

49. For these gods see also Heesterrnan, op. cit., eh . XI (the preparation of the rayal 
sacrifieer). 

50. Heesterman, op. cit., p. 81. 
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mantra, judged by its contents, refers rather to all the waters together than 
specifically to that of the Sarasvatï. I would pref er to say that this formula, 
when taken by itself, refers to the primeval cosmic Waters which are 
believed to be represented by the sacred river, because it is only natural that 
the gods whilst performing a rite in the primeval period were supposed to 
have used this mythical water. This did not exclude the possibility of its 
repeated use as a general formula (MS. 2, 6, 8: 68, 9; KS. 15, 6: 213, 7; 
ÄpS. 18, 13, 19) consecrating each of the successive acts: all the waters 
taken represent, in someway or other, the cosmic waters, although, as we 
have seen, the potentialities ofthe primeval waters are especially manifest in 
fresh water such as that of we lis (ÄpS. 6), flowing water (7) etc . Notice that 
MS. 9,1,2,35 uses the mantra "0 divine waters, descendant (napät) ofthe 
Waters, thou art givers ofkingship" (MS. 2,6,7: 67, 18; cf. HS. 13,5,11) 
as the formula for the Sarasvatï, although MS. clearly intends it to be a 
general mantra. The ritual practice was capable of variation . 

44. Moreover, in explanation ofthe fact that water is scooped up from the 
Sarasvatï the au thor of TB. 1, 7, 5, 5 observes that this river is the back 
(p.r~.tham), i.e. the surface or top of the waters and that by using its water one 
makes the royal sacrificer the "top" of his equals. Of still greater interest is 
the statement in MS. 4,3, 10: 49, 17: "The Sarasvatï is the vi~uvat (ofthe 
waters); the waters are related to the Sarasvatï; in that he (the patron) is 
consecrated with (waters) related the Sarasvatï, he becomes the vzjuvat" . 
The word vzjuvat gene rally denotes "an object or concept which has or 
shares both sides equally, which is in the middle, is central" and hence also 
"the zenith" or "vertex". Here it seems to combine both 'meanings', viz. 
"centre' , and "zenith, vertex". The Sarasvatï is stated to be the summit of 
all the waters as weil as the central element present in them. As such it 
surpasses and at the same time encompasses or unifies them so as to form a 
whole51 . If we follow Heesterman in adducing the opinion recorded at BS. 
23, 14: 172, 16 that the libation into the Sarasvatï water should be made 
inaudibly - the White Yajurveda even omits mentioning this libation - as 
an argument in favour of the supposition th at the Väräha-Srautasütra did 
not Ie ave out the Sarasvatï by mistake, it may indeed be inferred that this 
river is here regarded as something aniruktam. Aniruktam means being 
indefinite52 or indefinabIe, being something that cannot be definitely 
understood, which may imply being transcendent; a god whose name is not 
pronounced is aniruktam just as a mantra (e.g. TB. 1, 3, 8, 5) in which the 
name of a deity is not shown clearly or left unmentioned. This quality is at 
SB. 8, 7, 3, 12 ascribed to the moving air (Väyu), at 9,3, 1,9 to the vital 

51 . See also Heesterman, op. cit., p . 81 f. Compare SB. 12, 2, 3, 6 on the vi,ruvat as the 
central day of a soma ceremony of a year's duration: it is the trunk (body) of the year, the 
months being its limbs. 

52. Cf., e.g., SB. 9, 4, 3, 10. 
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principles (prärzäb) , and very of ten to Prajäpati53 ; at SB. 7, 5, 2, 38 it is 
explicitly attributed to sarvam, the All, Totality, which, as stated in 6, 1, 3, 
11, is the waters, from which all this universe comes into being. 

According to Säyal).a on SB. 1, 6, 1, 20 Prajäpati is anirukta, because he 
represents all the deities54. The stanza R V. 10, 30, 1255 addressed to "the 
Waters" and mentioning the name of Sarasvatï, is in KB. 11, 4 (11,3, 4 ff.) 
regarded as anirukta, because it is not addressed to one particular deity, "the 
waters being all the deities" . Now this stanza is in AiB. 2, 16, 4 said to be 
speech (väc). In this connexion it is also interesting to notice that, while TS. 
1, 8, 11 a mentions only 15 formulae, the author of TB. 1, 7, 5, 5, which 
belongs to the same tradition, prescribes the use of 16 mantras, the 16!h 
being that which belongs to the water of the Sarasvatï. Now the All or 
Totality (idaTJZ sarvam) is of ten said to be sÏxteenfold (e.g. SB. 13, 2, 2, 13; 
13, 5, 1, 15)56, or the number 16 is believed to be characteristic of the 
Totality(10, 4,1, 16f.). PrajäpatiistheAllorTotality~e . g. 4, 5, 7, 2)and 
is accordingly characterized by this number (VS. 8, 36; SB. 7, 2, 2, 17 etc.). 
But the 16!h can also be regarded as the so-called dhruva that is the "flXed" 
part of a sÏxteenfold whole which is not manifested, while the other parts of 
that whole are manifested as weIl as transitory or of a temporary nature. By 
virtue of this character the dhruva not only exceeds but also encompasses a 
fifteen-partite group of entities, and expresses the idea of the whole or of a 
total including the constituent parts. The author of TB. 1, 7, 5, 5 continues: 
"He offers oblations with 16 (mantras), he takes (water) with 16. These 
amount to 32. The anu$.tubh (metre) has 32 syllabies . The anu$.tubh is väc" - a 
well-known 'identification': KB. 27, 1 (27, 2, 4); SB. 3, 1,4,2; 3,1,4,21; 
8,5,2,5; 8,7,3,21; 9,5,2,8 - , "all the sacred texts ofthe Vedic hymns" 
(sarvärzi chandäTJZsz)57. So he (the officiant) consecrates him (the sacrificer, his 
patron) by means of 'speech' (väc) , by means of all the metric texts of the 
Veda". As to väc, it should be observed that in the section of the SB. which 
deals with the unction fluid Sarasvatï is explicitly called Väc: 5, 3, 4, 3, af ter 
informing the reader that the Sarasvatï water should be drawn first the 
author says: "Sarasvatï is Väc; it is with Väc that he sprinkles (consecrates) 
him' , . And in 5, 3, 4, 25 the fact that no libation is offered on the water from 
that river (23) is explained by Sarasvatï's identity with Väc: "the oblation 
(ghee), being a 'thunderbolt' would injure Väc". One might recall the 
opinion expressed in MS. 4, 3, 9: 49, 8 (with reference to the sauträmarzi): 
" ... with Väc they sprinkle (consecrate) him whom they consecrate. 
Sarasvatï is Väc. The waters belong to Sarasvatï. In that he is consecrated 

53. J. Gonda, Some notes on Prajäpatir aniruktai:l, to he published in Münch. S.S. 1985. 
54. prajiiPateb salcaladevatiisaTTlO.!.tyiitmalcatvena ayam asiiv iti nirvalctum a.ialcyatviid aniruktatvam. 
55. See § 37 above, and Gonda, Morning litany, p. 34 f. 
56. I refer to Gonda, Change and continuity, p. 120 f. 
57 . Because all th~ metres are sometimes (see AiB. 4,3; KB. 27, 1 (27, 2, 8); cf. 27, 3 (27,5, 

5 ff.» converted into anU!.tubhs . 
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(süyate) with water belonging to the Sarasvatï he is consecrated with so much 
as is Väc". Although it is of course unknown when, by whom, and on what 
occasion this 'identification' was introduced in the riijasüya ritual - which in 
the present form is certainly not primitive - its repeated occurrence shows 
that it was considered important. 

In connexion with Sarasvatï's particular place in the riijasüya ritual it may 
be remembered that in the praügasastra, where she is the last of the seven 
deities invoked or eulogized, she likewise occupies a special position. Just as 
the Sarasvatï is sometimes omitted in the unction fluid of the former ritual, 
the preliminary stanza belonging to her triplet may be left out in the latter 
(KB. 14,5 (14,6, 14))58. In neither use she finds herself completelyon a par 
with the other members of the pantheon that are concerned in the rite. May 
it be tentatively suggested that these facts should not be disconnected from, 
or are another reminiscence of, the belief that Sarasvatï represents the 
primeval waters? Do they find their explanation in some customary 
observance? Was there, especially at the end of a series or cycle59 , for a 
limited time, a want of or desire for an interruption of the norm al 
proceedings, a deviation from the rules, an adumbration of the possibility of 
a temporary return to the state of virtuality? 

45 . With regard to the origin of the speculations concerning the mutual 
relations between the (primeval or cosmic) Waters, and especially Sarasvatï, 
with Väc and the belief in the 'identity' of this river and the sacral word, 
attention may now be invited to the following relevant information derived 
from different sources. In the celebration ofVäc, RV. 10, 125, in which this 
goddess, Speech or the Word, describes her nature, functions , and 
influence, she prides herself on supporting VaruQa-and-Mitra, Indra-and
Agni and other gods ; on bringing wealth to the sacrificer, to the one who 
presses soma; on assuming various forms; on enabling men to eat food, to 
see, to breathe; on favouring and assisting those whom she loves, and so on. 
In st. 7 she claims to have had the Waters, the sea - that is, in all 
probability, the primeval waters60 - as the womb from which she has been 
born (máma yónir apsv antáb samudre); from this beginning she spread herself 
all over the (inhabited) world61 • This concept ion is no more strange than the 

58 . See Gonda, The praügasastra, p . 3 f. etc . 
59 . See M . Gaborieau, Les fêtes, Ie temps et I'espace, L'Homme 22, 3 (1982), p. 11 ff. 
60. For samudra see Lüders, Varu~a , p. 122 ff. 
6l. I am tempted to regard ~.v . 1, 164, 42 as a parallel, stating the same idea with other 

words: "out of this (sea, mentioned before) flows the imperishable, i.e . speech; upon 
that everything subsists " (cf . .t,rarali in 1, 164,42 and viti!.lhe in 10, 125, 7; upajïvali in 1, 
164, 42 and tipa k~iyanli in 10, 125 , 4) . As to the meaning of ak~ara see H. Oldenberg , in 
ZDMG 63, p . 293 ff. (= Kleine Schriften, Wiesbaden 1967, p. 309 ff.); W. Neisser, 
Zum Wörterbuch des Rgveda , A .K .M . , Leipzig 1924, s .V.; L. Renou , Terminologie 
grammaticale du sanskrit, II , Paris 1942, p. 1 f. ; the same, E.V.P. XIII , p . 138; cf., 
e .g . , RV. 7, 15,9. 
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doctrine expounded in RV. 10, 190, 1 f. according to which the year has 
had the same origin. It may be doubted, if the view of the river Sarasvatï 
presented in Mbh. 9, 41, 29 ff. has reached back to the earlier Vedic period: 
here she is described as taking her rise from Grandfather's lake (pitämahasya 
sarasab)62 and, filling the whole universe with her waters, she is, inter alia, 
'identified' with Va1).ï (Speech) so as to enable men to study (the Veda). If it 
were allowed to combine this place with RV. 10,125,7, it might perhaps be 
a plausible conclusion that the fact that both the sacred river and (sacral) 
speech were believed to have originated in the (primeval) waters had already 
at an early moment convinced Vedic thinkers of their identity. However, 
the very view of the origin of speech expressed in RV. 10, 125, 7 may, -
also without contemporaneous corroboration - in all probability be 
regarded as an important starting-point of the conviction that Sarasvatï 
"is" Vac, since the ultimate origin of the sacred river in the primeval waters 
was self-evident. 

It cannot, on the other hand, be said with certainty, whether the above 
view of the origin of Vac was subscribed to outside a limited circle of poets 
and thinkers . PI aces are not wanting that seem to point to another origin of 
Vac, to a process of invention, to a deliberate creation of speech by (the) 
gods or r~is (cf. RV. 1, 164, 10; 1,46, 5; 8, 100, 11; 10, 71, 1; 10, 71, 2 
"those possessed of dhï63 have , by means of manas, created Väc")64 . 
Moreover, the rgvedic Vac, whilst competing with Visvakarman, Puru~a 
and others for the highest status, is devoid of any mythology or 
anthropomorphic quality65 . This became different when in the post-Vedic 
period Vac had entered into relations with Prajapati . Then, however, the 
primeval Waters or Sarasvatï take no part in the events. According to the 
samavedic tradition handed down in PB. 20, 14, 2 andJB. 2, 244, vac, the 
Sacral Word, was Prajapati's only own (svam) , when in the beginning 
(agre)66 he was alone here. He emitted (vyas.1jata) it and it pervaded the whole 
universe (ida7JZ sarva7JZ vibhavanty ait) rising upwards as a continuous stream of 
water. By means of this (väc) Prajapati then created the tripartite universe: 
he cut off three sounds which became the earth, the intermediate region and 
the heavens. The commentator on PB . , l.c., observes that the tripartite 
universe consists ofwords (names) and objects. In another version (SB. 6, 1, 
1,8 ff.; cf. 6, 3,1,9) mention ofwhich has already been made67 , the waters 

62 . For a (primaeval) central ocean in which all rivers of the world have their origin see U . 
Harva, Die religiösen Vorstellungen der altaischen Völker, Folklore Fellows 
Communications 125, Helsinki 1938, p. 85. 

63 . For dM see § 33, for manas § 26. 
64. Cf. Geldner, RV. übers . I, p . 229; Renou, E.V.P . XVI, p. 5; 90; Mbh. 12,224,55 väg 

utsrs.tä svayambhuvä. RV. 10,81,7 can be Ie ft out of account . 
65. W . Norman Brown, The creative role ofthe goddess Väc in the Rgveda, Volume F.B.]. 

Kuiper, The Hague 1968, p . 393 IT.; Jeanine Miller, The Vedas, London 1974, p. 62 IT. 
66 . On this term seeJ. Gonda, In the beginning, ABORI 63 (1982), p . 43 IT. 
67. See § 41 above . 

65 



are not absent, however. Prajäpati, af ter having emitted (asr.iata) by means 
of tapas Bráhman, i.e . the triple Veda, which became the foundation 
(pTati~.thii) to him and to this All, produced (likewise by way of emanation, 
asrjata) the Waters out of the sphere of Väc - which is no doubt identical 
with the threefold Veda - who was his. Anyhow, these passages attest to a 
wrestling with the problems connected with the primordiality of the Waters 
- which are elsewhere (see SB. 11, 1, 6, 1) regarded as preceding Prajäpati 
'in point of time' - and of the Word - i·.e. in the first pi ace the Veda - as 
weIl as with their mutual relation. From the historical point of view they 
appear to reflect the replacement, in the speculations of the Vedic 
authorities, of the prehistoric primeval waters by the postulate concerning 
the eternity of the Word. 

46. So the transformation of the river goddess Sarasvatl into Sarasvatï 
Väc, or rather the process of splitting leading to the origin and development 
of a divine figure representing the sacral word beside the river deity of the 
same name68 , appears to be a more complicated affair than those who have, 
in course of time, suggested various simple solutions of the problem would 
make us believe. There is no doubt that the deity Sarasvatï-Väc owes its 
existence to the more or less contemporaneous existence and combined 
development of a number ofbeliefs, doctrines, associations, 'identifications' 
and interpretations that converged to the same result. There were 
Sarasvatï' s association with the ritual goddesses Içlä and Bhäratï, her 
identification with the cow which was associated with Väc, the relations of 
the cow and the goddess with vision or inspiration (dhÎ), the belief that the 
primeval Waters were the source ofVäc. It is not possible completely to co
ordinate the various relevant facts, even less to discover the stages of one 
single historical development. 

It would, however, seem worth not icing that thanks to the many relevant 
data supplied by the Vedic literature we can gain a more satisfactory insight 
into the origin and development of the goddess who has sometimes been 
regarded as the counterpart of the Greek Pallas Athene and the Roman 
Minerva. As to Athene there is no reasonable doubt that she originally was 
a tutelary goddess belonging to the pre-Hellenic Mycenean period69, but her 
'origin' is shrouded in mystery. Although she had a decided association with 
water, the old theory that she originally was a water goddess has wisely been 
discarded, because it rested largelyon a very uncertain interpretation of her 
epithet Tritogeneia, the first part of which has hitherto defied any attempt at 
explanation. The Italian goddess Minerva, who is regularly identified with 
her, is held to be native, but there is no trace of her cult before the Vph 

68. "Sarasvatï as a river and as a deity" , Nirukta 2,23; BD. 2, 135 f . 
69 . M.P. Nilsson, The Minoan-Mycenaean religion and its survival in Greek religion, 

Lund 21950, p. 417 ff. 
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century B.C. and about her 'origin' we are in the dark. The history ofboth 
goddesses, Athene and Minerva, reaches back into the prehistorie period 
and cannot therefore be elucidated by means of literary sources . One should 
not, on the other hand, overlook the differences between Sarasvatï and these 
two figures. Although especially in the post-V edic period the Indian goddess 
seems at first sight to perform similar or corresponding functions, she was 
not a patroness of handicraft, skill and war who ultimately became a 
personification of wisdom . 
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VI. Pü~an in the ~gvedal 

47. Pü~an, according to Keith2 "a curious and enigmatic figure", has 
of ten been regarded as essentially or primarily a solar god and by other 
scholars as either a pastoral deity or else, in some way or other, a 
representative of both types of divine power. Those who emphasized the 
solar aspect3 were more or less consciously guided by the antiquated 
hypothesis that the belief in divine beings had as a rule originated in a 
personification of the powers of nature and were therefore not always 
unbiased . Whether or not they admitted that the evidence afforded by the 
texts does not show clearly th at Pü~an represents a phenomenon of nature, 
they attached much importance to post-Vedic data (Yäska, Nir. 7,9 etc. 4), 

were inclined to interpret some of his characteristics in the light of asolar 
mythology5 and are indisposed to doubt the correctness of the usual 
translation of the frequent obscure epithet which is exclusively his, äghrrzi, 
viz. "glowing with heat"6, a typical rgvedic word which perhaps was 
completely conventionaF . Besides, not all arguments adducedB in favour of 
the solar explanation are altogether cogent. That, for instance, the same 
words - "he sees all the worlds (and, or, their inhabitants (bhuvanä)) 

1. This chapter includes also the eleven sámavedic passages which refer to Pü~an . 

2. Keith, Religion and philosophy, p . 106. 
3 . e .g. , Grassmann , Wörterbuch , 848; Macdonell, Vedic mythology, p. 35 ff.; Keith, op. 

cit., p. 107 f. ; Hillebrandt, Vedische Mythologie, 112 , p. 332 ; Bhattacharji, Theogony, 
p. 186, 211; J .C . Heesterman, The ancient Indian rayal consecration, Thesis Utrecht 
1957, p. 205; see also S.D . Atkins, Pü~an in the Rig-veda, Princeton Univ . 1941 ; the 
same , inJAOS 67, p . 274 fT. (on the Sämaveda, p . 274 f.); S. Kramrisch , inJAOS 81 , 
p. 104 ff. made an attempt to explain Pü~an as an aspect of Agni. 

4. See also Nir. 12, 16 yad Taimipo~aTfl pU!yati tat pÜiä bhavati and Brhaddevatä 2, 63 " .. . 
Pü~an, dispelling the darkness with his rays" . 

5. See, e .g., Macdonell, op. cit. , p. 37, al. 2. 
6. For a discussion ofthis word seeJ. Gonda, Epithets in the Rgveda, 's-Gravenhage 1959, 

p. 110 f.; Renou, E.V.P. IV, p . 103. 
7. Cf. also Oldenberg, Religion des Veda, p. 236, n . 4, and see BD. 3, 95 f. 
8. See, e.g. , Grassmann , l.cit., Macdonell, l.cit. , and Keith, l.cit. 
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distinctly (individually) and completely (collectively)" - are used in 
connexion with Pü~an (.B.V. 3, 62, 9) and Agni (10, 187, 4) is no valid 
argument, first, because they occur also in 10, 158, 4 with the persons 
speaking as their subject who are praying for the preservation of their 
eyesight, and secondly, because, as observed by Renou9 , 10, 187 is an 
"emprunt à des formules antérieures". The compound sampaJ- is in the 
Rgveda regularly used to express the idea of "taking a comprehensive view 
of, surveying, seeing at the same time" and in two cases the object is a herd 
of cattIe (3, 31, 10; 10, 117, 8), in 10, 139, 1 all the worlds (and, or) their 
inhabitants (bhuvanänz) , Pü~an, the herdsman, being the subject!; in 10, 
125, 6, with the same object, Soma is the subject; in 6, 58, 2 the verb 
saTJlCak~- is used to express the same idea: Pü~an watching the cat tie and 
placed (appointed) in the whole inhabited world surveys it, not, it would 
appear to me, as the sun but as the herdsman of the world 1o . 

I t is true that in 1, 89, 5 Pü~an is described as "the ruler (îfänam), the lord 
of all things moving and stationary" and in 7, 66, 15 the same words 
(without ïfänam) are applied to Sürya, who in 1, 115, 1 is called the soul 
(ätmä) and in 7, 60, 2 "the herdsman of the stationary and moving 
(world)". But is the Sun for that reason a pastoral god? or Pü~an asolar 
god? Variants of the same expression occur in 7, 32, 22 where Indra is 
eulogized and 7, 10 1, 6 where the ätman of all things moving and stationary 
is said to be in Parjanya. - In RV. 2 , 40, 4 it is not explicitly said that 
Pü~an makes his abode in heaven and Soma in the one who dwells on the 
earth and in the atmosphere; the poet deals with both gods, but does not 
mention their names. In any case, Soma is 9, 86, 33 called "Lord of the 
Heavens" and 9, 85, 9 described as having mounted that high region, 
whereas Pü~an may be meant by the one who is on the earth - the main 
field ofthe god's activities - and in the atmosphere: in 10, 65,1 f. he is one 
of the deities that fill that province of the universe. 

The sükta RV. 2, 40, dedicated to the divine pair Soma-and-Pü~an, 
ascribes, on the one hand, common deeds and qualities to both gods and, on 
the other hand, distinguishes between their natures and peculiarities. As far 
as I am able to see the poet does not depict a "contrast between moon and 
sun' '11. Nor can the supposition be substantiated that the alliance of these 
two gods was due to "an endeavour to increase the importance ofthe rustic 
solar god (Pü~an) by coupling him with a member of the Vedic triad of 
'greats' "12. It is true that in st. 2 this pair of gods is described as having 
eliminated the unpleasant darkness, but this activity is expected from Soma 
alone in 9, 9, 7, and in both passages "darkness" (tamärrzsz) may stand for 

9. Renou. E.V.P. XIV, p. 33. 
10. For RV. 2,40,5 stating th at Pü~an moves onward surveying the inhabited world see 

Gonda, Dual deities, p. 351. 
11. Thus Atkins, Pü~an in the Rig-Veda, p . 24. 
12. I refer to Gonda, Dual deities, p. 349. 
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"rituall3 or mental or spiritual" obscurity. Lüdersl4, following SäyaQa, 
takes st. 3 ofthis sü/cta as describing the chariot ofthe sun; ifthat be the case, 
it should, however, not be forgotten that Somapavamiina is not infrequently 
compared to the sun (e.g. 9, 10, 5; 9, 23, 2; 9, 63, 8) and in 9,63,9 puts the 
mares of the sun to the chariot. I cannot therefore subscribe to Hillebrandt' s 
opinionl5 that in 2, 40 Pü~an "is already a solar god (Sonnengott)". 

Why should the statement in 10, 139, 1 that Pü~an, the herdsman, who 
watches the inhabited world (see above), goes at the instigation of (prasave) 
Savitar, the god "Stimulator" or "Impulse", be considered decisive 
evidence? Is Savitar not the stimulator of everything (Yäska, N ir. 10, 31; cf. 
~V. 1, 157, 1)? Do not the rivers in 3,33,6 also flow at his instigation and 
is it not the desire of those who are speaking in 6, 71, 2 to be instigated or 
guided by that god? (cf. also 5, 82, 6; 1, 164, 26; 3, 54, 11; 5, 82, 9 etc .). Are 
not in 10, 64, 7 besides Pü~an, Väyu and Purarpdhi "Bounty" stated to 
follow Savitar's directions?; are they therefore brought into relation with the 
Sun? Nor do I see, why the passage 10, 17,3 f. stating that Pü~an, Agni and 
Savitar conduct - each of them in his own way - the deceased to different 
destinations should account for Pü~an's being asolar deityl6. 

48. This is not to say that there did not exist any relations between Pü~an 
and Sürya. The poet of6, 58, 4 informs us that the god gave him to the sun
maiden Süryä (for a husband)17. But apart from the fact that this does not 
prove Pü~an's identity with her father - I would rather think it to be an 
argument to the contrary - Suryä is in ~V. 10,85 the bride of Soma and as 
the prototype of the human bride she is successively given to the 
Gandharva, Agni and a human bridegroom (st. 40 f.)18. Hillebrandtl9 may 
have been right in supposing that RV. 6, 58, 4 is one ofthose references to a 
Pü~an mythology which for lack of sufficient information cannot be 
reconstructed. One may of course speculate concerning Sürya as a 
representative of the sun-beams which are welcomed by the god who 
presides over prosperity, growth, well-being and other aspects of pu~.ti - is 
not U~as, Dawn, who brings various precious gifts, among them cows, 
horses, wealth or food for men (5,79,4; 7, 75, 7; 7, 81, 5; 7, 77,3; 7, 78, 4 
etc.), disposes of objects ofvalue (4, 52, 3), brings wealth (1,48, 16 etc.) and 
new life (7, 80, 2), and takes care of the abodes of men (1, 123, 1) of ten 

13 . Renou, E.V.P. VIII, p. 58. 
14. Lüders, VaruQa, p. 690 f.; SäyaQa, on TB. 2, 8, 1, 5; for other interpretations see 

Geldner, RV . übers., I, p. 328; Renou, E.V .P. IX, p. 127. 
15. Hillebrandt, Vedische Mythologie, 112, p. 332. 
16 . Macdonell, Vedic mythology, p. 37. Cf. alsoJ . Gonda, Loka, Amsterdam Acad . 1966, 

p. 118 f. 
17 . According to Bergaigne, Religion védique, 11, p. 428 and R . Pischel , Vedische Studien, 

I, Stuttgart 1889, p. 21 (less probably) as her son. 
18. Cf. Gonda, Vedic rituaI, p. 300; Keith, op. cit., p. 115. 
19. Hillebrandt, Vedische Mythologie , 11, p . 330 f. 
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called the daughter of the sky (1, 48, 9 etc.)? - or concerning the possibility 
of a temporary matrimony of the polygamous Suryä with Pü~an; that is to 
say, could not a member ofthe Bharadväja family have inserted the name of 
his loc al or national god in the above series of her husbands?: are not also 
the Asvins in whose chariot Suryä is travelling and going to her wedding (1, 
34, 5; 1, 116, 17; 1, 117, 13; 5, 73, 5; 10, 85, 7 etc.) related to have 
possessed her (süryävasü, 7,68,3; cf. 1, 184,3; 10,85, 14)?20 

49. Pü~an is of ten described as liberal (1, 138, 1; 8, 31, 11; 6, 58, 4) and 
expected to give abundantly (1,42,9; 1, 122,5; 1, 138,4) or to enable those 
speaking to acquire wealth (6,52,2; cf. 6, 48, 15; 6, 55, 3; 8, 4, 15; 18) or to 
win property (6,54,4; 6, 56, 5; cf. 1, 138,4); to give plenty offood (1,42, 
9; cf. 4, 3, 7); to make his worshippers happy, prosperous and successful 
(svasti, 1, 89, 6; 6, 56, 6); it is hoped that his generosity will be bhadrä 

"pleasant, gracious and auspicious" (6, 58, 1). His riches and property, 
which he is of course expected to share with his worshippers, are praised (1, 
89, 5; 6; 6, 54, 8; 8, 4, 15); he is "a stream of wealth" (6, 55, 3) and "an 
abundance of goods" (ibidem). Hence his epithets vifvasaubhaga "bringing 
all prosperity" in 1, 42, 6, where it is followed by "make wealth easy to 
acquire for us"21;janafrï "who is (brings) good fortune to men"22 in 6, 55, 
6; svastida in 10, 17, 5 where he is implicitly besought to keep (our) energetic 
offspring undiminished (sarvavïra); fecundity was no doubt one ofthe objects 
of his concern because in 10, 26, 3 he is called "a bull" (or "vigorous 
male", vr~ä) and in 10, 85, 37 he is expected to escort the bride to the 
bridegroom with a view to sexual union. In 1, 138, 1 he is praised as one 
who is at hand with help (anryütim) and is a bringer of restoration or 
refreshment (mayobhuvam). He is invited to come and listen to a confidential 
communication (6, 48, 16). His friendship or, rather, companionship is 
commemorated (1, 138, 3; cf. 2; 6, 48, 18; 6, 56, 2), his benevolence 
(sumatz) , like Indra's, a great help (6, 57, 5), his favour or assistance 
implored (1,42,5; 6, 48,19); he resists adversaries and contemners (1,138, 
2) . He is not a bellicose god, but once (6, 48, 19) a poet asks him to cast a 

20. See a1so Gonda, Dual deities, p. 47 . As to the mysterious passage 6,55,4 and 5 where 
Pü~an is the suitor of his mot her (cf. Renou, E .V .P . XV, p . 150) and the lover of his 
sister, is it necessary to consider it a reminiscence of Pü~an's solar nature (cf. 
MacdoneIl, op. cit., p. 35) or may it be regarded as evidence of an incest myth, in which 
the mother 'symbolizes' nature in its primordiai state? (cf. M. Eliade, Forgerons et 
alchimistes, Paris 1956, p. 159 f.). - The words "Pü~an, the son, chose (you, the 
Asvins?) for fathers" (pulrá!z pitáräv av,rrrïta PÜ$á) in 10, 85, l4 are enigmatic, 
nevertheless, they are another piece of evidence of the relations between Pü~an and the 
Asvins. 

21. For other particulars concerning Pü~an's epithets see Gonda, Epithets, p. 107 fT. 
22 . Rather than "durch welchen die Leute zu Ehren kommen" (Geldner, RV. übers. I1, p . 

158) or "Iequel embellit les hommes" (Renou, E.V.P. XV, p. 150). As to in see 
Gonda, Aspects, p. 176 fT. 
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gracious look upon himself and his company during the battles , a 
characteristic feature of a patron god. If the translation "whose giver is 
Pü~an" of p~arätayab in 1, 23, 8 (2, 41, 15) be r ight , even the gods are 
supposed to receive Pü~an's gifts, probably in the form ofthe offerings made 
of the milk, plants etc. which the worshippers have obtained through his 
intermediary23. The poet of the difficult stanza 6, 58, 124 , praising Pü~an ' s 
special liking for various forms or manifestations of mäyä (that 
incomprehensible power which enables its mighty possessor to behave, to 
create or to do something which is beyond the powers and intelligence of 
man), states that the god is like the sky , (like) day and night which are 
different in outward appearance . If päda a (fukráTfl te anyád yajatáTfl te anyát) is 
taken to be a prelude to the adjective vi!urüpe in band so to belong to day 
and night - notice that in 10, 160, 6 the epithety tyata is applied to the night 
which in 10, 127 is a goddess - there is no necessity to identify Pü~an with 
the sun. This stanza appears in the Sämaveda as 1, 75, where he seems to be 
regarded as a name for one of the aspects of Agni . 

50 . Special attention may be drawn to the characterizations "mighty lord 
of various manifestations of (re)generative power" (inó vajänäm pátib) in 10, 
26, 7 and "the one who causes these to increase" (vajänäm vrdháb) in 10, 26, 
925 - the same or similar characteristics are Indra 's in 1, 29 , 2; 6, 45 , 10; 8 , 
24, 18; 8, 92 , 3; 30, and Soma 's in 9, 31 , 2 - ; the former is followed by 
" mighty companion (i .e . sharer of various manifestations) of prosperity, 
growth or a well-nourished condition (ináb PU!.tïnáTfl sákhä) . As to v~ja, the 
god is also given the epithet väjapastya "possessing or bestowing an 
abundance of26 (re)generative power" (6, 58, 2) which in 9, 98 , 12 
characterizes Soma. In 6, 57, 1 the dual deity Indra-and-Pü~an is invoked 
for companionship, for well-being and for the acquiring of väja (sakhyáya 
svastáye . . . vá}asätaye). In 6, 54, 5 the god is expected to win or acquire on 
behalf of those who pray to him, v~ja27, to go af ter their cows and to take care 
of their horses. The poet of 6, 53 , 10 asks for inspiration (dM) which will 
resulting in a potent text lead to the acquisition of cows, horses and väja . 

51 . That pu!.ti (see above) was a concern of Pü~an' sappears also from the 
epithet PU!.timbhara which is given to him in 4, 3, 7; Renou's translation28 

23 . In later times Pü~an is believed to function as the distributer of portions (to the gods, 
bluïgadugha, SB. 1, 1,2, 17). 

24 . See Atkins, Pü~an in the Rig-Veda, p . 71 f. 
25 . Geldner, R V . übers . 111 , p . 163 translates " Herr (Mehrer) der Gewinne" . 
26 . Originally "a house full of" ?; see Renou , E .V .P. IX , p. 111 (on ~.v . 9, 98 , 12); 

Mayrhofer, Etym. Wörterbuch, 11, p . 241 f. and väjabastyau in TB. 3,1,2 , 9 (on which 
see J. Wackernagel and A. Debrunner, Altindische Grammatik, Nachträge zu Band I , 
Göttingen 1957 , p. 64). 

27. Neither Geldner 's (RV. übers. 11 , p . 158) "reichen Gewinn" nor Renou 's (E .V .P . 
XV, p. 143) " prix-de-victoire" will do. 

28 . Renou , E .V .P. XIII , p . 6; Geldner, RV. übers . I , p . 420. 
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"porteur de prospérité" is preferabIe to Geldner' s "N ahrungsbringer" 
which renders the sense of the original only incompletely. In 10, 26, 7 (see 
above) he is also styled a "companion of prosperities" (pu~.tïna1Jl sákhä), that 
is "(a god) who brings various manifestations of prosperity with him". It 
may be recalled that in 4, 16, 15 and 5, 10, 3 pu~.ti is coupled with an 
agreeable home, in the latter passage as a desideratum to be obtained from 
Agni and that in 4, 33, 2 the Rbhus are made responsible for the pu~.ti of the 
T~i's devout thought (manä)29. 

52. It is difficult to understand what exactly the poetof6, 57 invoking the 
dual deity Indra-and-Pü~an had in mind when in st. 4 he said that at the 
time that Indra made the great waters flow, Pü~an was near by (sacä). Was 
he only close at hand, or was he Indra's companion or assistant (sahäyab, 
Säyar:ta), or was he of one mind? In any case he was already there in the 
beginning and he witnessed the origin of the rivers. In 6, 56, which unlike 6, 
57, deals with Pü~an alone, Indra is related to have killed the inimical 
powers described as manifestations of V rtra with Pü~an as an allied 
companion (st. 2). Although this stanza is no doubt to add to Pü~an's glory, 
it nevertheless suggests that he had an important part in these events and 
that his co-operation was decisive in making the world habitable. I think we 
are justified in venturing the supposition that 6, 17, 11 points in the same 
direction: together with Vi~r:tu, Indra's well-known ally, Pü~an made the 
soma stream in order to make the destruction of Vrtra possible. It would 
seem that the significanee of 4, 57, 7 has not always been understood. In th is 
"Flursegen', a hymn for successful agriculture, Indra and Pü~an are 
represented as co-operating in the product ion of a good furrow: "Indra 
must make a deep furrow; Pü~an must extend (ánu yachatu) it". In the 
variant A VS. 3, 17, 4 the latter is represented as the protector of the furrow. 
I cannot escape the convict ion that, while Indra shows the agricultural side30 

ofhis nature, Pü~an is believed to continue Indra's creative activities and to 
function as a bringer of prosperity and a well-nourished condition31 ; 
remember the epithet purtimbhara in R V. 4, 3, 7 and his title "Lord of (the 
blessing that consists in) food" (zlás pátib, 6, 58, 4)32. I have therefore my 
doubts about the correctness of Hillebrandt's33 opinion that Pü~an could 
only be styled Indra's brother (6, 55, 5), because the fundamental concept 
for which both gods stood had faded from the poet's mind34. It is of course 

29. See, e.g., also 1, 166,8; 6, 63, 6; 8, 48, 6; 8, 59, 7 prajám p~.tim bhütim "offspring, 
prosperity, well-being". 

30. Cf. J.J. Meyer, Trilogie a1tindischer Mächte und Feste der Vegetation, Zürich and 
Leipzig 1937, 11, p. 170; lIl, p. 332 etc. See, e.g., TS. 1,8,7,1. 

31. Rather than "as a god of the way, knowing the right direction" (Atkins, Pu~an in the 
Rgveda, p. 24) . 

32. Cf. Gonda, Dual deities, p. 341. 
33. Hillebrandt, op. cit., p . 334. 
34. For Pu~an as Indra's companion, when the latter is drinking soma see 1,82,6 (cf. 9, 

109,1); for Indra eating Pu~an's food (karambha, 6, 57, 2) see 3,52,7. 
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possible, and even probable th at this association of Indra and Pü~an has 
only in the course of time resulted from the desire to bring the god of a 
smaller community into relation with the mythology of the great all-Aryan 
figure of Indra. Then the poets and in the first place the Bharadväjas of 
marzçlala VI, who seem to have been most devoted to Pü~an35, would hardly 
have been successful in their effort, if they had attributed to their god 
qualities that were completely foreign to his nature36 . 

The invocation addressed to the dual deity Indra-and-Pü~an ("with 
respect to the acquisition of vqja") in R V. 7, 35, 1 is, together with the other 
components of this sükta, also found in A VS. 19, 10 (st. 1), a text for well
being; as VS. 36, 11 it is one of the prayers used at a pravargya ceremony. 

In RVKh. 5, 2, 2 (cf. AVS. 6, 67,1 f.), which is intended toconfound the 
enemy and to be successful in war, Indra and Pü~an co-operate in 
surrounding the route or obstructing the passage. 

RV. 6, 57, 1 occurs in the Sämaveda as 1, 202 and st. 4 as 1, 148 in 
passages addressed to Indra . 

53. The other god with whom Pü~an combines so as to constitute a dual 
deity is Soma (RV. 2, 40)37. In other hymns of the Rgveda connexions 
between these two gods are not entirely absent: in 1, 23, 13 ff. Pü~an is 
represented as finding and bringing the soma and thus mediating the soma 
sacrifice and the dak~irzii; in 9, 101, 7 the soma draught is said to flow (as) 
Pü~an, Rayi (Property, Wealth), and Bhaga; the absence of a particle for 
"like" suggests identification38, and the stanza seems to show that Pü~an's 
character and function were regarded as not widely different from those of 
the three other gods. In the last stanza of the poem (6) the author makes an 
attempt to typify both members ofthe duality by means ofepithets. Pü~an is 
called "(a god) who promotes or brings abou t everything (vifvaminva39)' , , an 
epithet which he has in common with some other important, creative, 
productive or beneficent divine powers: RódasÏ (see 1, 76, 2, besought to 
assist Agni; 3, 38, 8; 10,67,11), Heaven-and Earth (9,81,5); Indra (7,28, 
1, invoked); the Maruts (5, 60, 8); U~as (5, 80, 2 described as awakening 
men); Agni (3,20,3; cf. 2, 5, 2); the eulogy (1,61,4); the divine Doors (of 
the sacrificial place, in the iiprzhymn 10,110,5; cf. 1, 13,6; 1, 142,6; 3, 4, 
5 etc.), and which in all probability characterizes him as a god who within 
the field of his activities and the sphere of his worshippers' interests keeps 
things going. The other deity, Soma, styled "Lord of property" (rayipatilz, 

35 . E.D. Perry, Notes on the Vedic deity Pü~an, in Vol. H. Drisler, New Vork 1894, p. 
241; Hillebrandt, op. ei!., p. 329 f. 

36. For another case of co-operation of these two gods see R V . 3, 57, 2; for an 
amalgamation of interests 1,90, 4 (cf. Renou, E.V.P. IV, p. 21). 

37 . For a discussion of details see Gonda, Dual deities, p. 349 ff. 
38. Rightly Geldner "dieser flieszt als Pü~an ... " (RV. übers . , lIl, p . 105). 
39. "Der Allbewegende " (Geldner, R V. übers., I, p. 328); "qui met tout en mouvement" 

(Renou, E.V.P. IX, p. 73). 
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st. 6) is requested to give possessions40 : remember that Soma, as the sap of 
the plants, the essence of aIllife-bearing liquids and humidity, is the stream 
oflife and vital power that permeates the whole universe, which is his realm 
and in which he manifests his power in the cyclically recurrent process of 
growth41 • In other stanzas the poet ascribes some common deeds and 
qualities to both gods: in st. 1 they have, he says, created possessions 
(wealth) as weIl as heaven and earth and have been born as herdsmen of the 
universe. Now, Soma alone is constantly said to bestow wealth, food, etc. 
(9,45,3; 9, 52, 1 etc.), and Pü~an is "a lord ofwealth", 6, 54, 8; see above; 
creative activity is ascribed to Soma (also st. 5; 9, 97, 31; 41 etc.). Pü~an is a 
herdsman and 'surveyer' (cf. st. 5)42. Both gods assisted Indra when he 
produced the boiled milk in the raw cows (st. 2). Since, however, both gods 
are (in st. 4) explicitly besought to give (to those reciting) an increase (or 
abundance, po~am) of possessions consisting in many treasures and many 
head of cattle (reference to which is made in st. 1 and 6), it seems clear that 
Pü~an is, no less than Soma, believed to be a promoter and dispenser of 
material comforts43 • 

In connexion with Pü~an's association with Soma SV. 1, 2, 2, 1, 10 (1, 
154), the only original sämavedic stanza that contains the god's name (sómab 
pü~a ca cetatub vifväsä7!l suk~itïnam devatra rathjor hitii), demands consideration. 
This stanza has given rise to various interpretations44 to which I would 
tentatively add the following: "Soma and Pü~an take notice of all good 
abodes (and their inhabitants), weIl disposed to (a pair of) charioteers". 
Soma is in ~V. 9, 66, 26 (cf. 9, 64, 10) and Pü~an in 6,55,245 called "the 
best of charioteers". Were they, as a pair, patron gods of the pair chariot
driver and chariot-fighter (cf. ~.v. 2, 39, 2; 7,39, 1; 10,59, I)? In ~.v. 1, 
91, 21 Soma is eulogized as a god who acquires a good abode (for his 
worshippers); that everything connected with his worshippers' settlements 
was Pü~an's especial care accords very weIl with the picture the ~gveda 
allows us to form of his character46 • - As to Pü~an and Soma, ~ V. 9, 109, 1 
appears in the Sämaveda as 1, 427; 9, 101,7 as 1,546; 9, 61, 9 as 2, 1083. 

54. The stanza 6, 51, 11 is of special interest. The author entreats Indra, 
Prthivl, Pü~an, Bhaga, Aditi and the five peoples to cause "our piece of 
land" (k~äma, "ground") to thrive, prosper or increase (vardhan) , and to 
grant good protection, good assistance, good guidance, to guard them weIl 
and to be good herdsmen. Indra's function needs no comment, the 

40. Notice that there is a third deity : Aditi's favour is implored. 
41. See Gonda, Religionen Indiens, I, p. 62 fT. 
42 . See § 47 above. 
43. The expression amftasya nábhim in 2,40, 1 belongs to the Soma component (cf. 4, 58, 1). 
44. See Atkins, in JAOS 67, p. 275. 
45. See § 69 below. 
46. Is Atkins, op. cit., p. 274 right in saying that SV. 1, 154 throws no light upon Pü~an's 

character? 
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goddess Earth is in 5, 84, 1 praised because of her many (rivers on) sloping 
grounds, her regenerative power, the part she plays in the process of raining 
etc47 ; Bhaga is the distributer of shares and wealth, the dispenser of gifts and 
as the god "Distribution" one of the deities that control human welfaré8 , 

Aditi the goddess "freedom" , the mother of the gods, representing the 
boundless and unobstructed generative and life-preserving power of nat.ure, 
worshipped also for the sake of stability49 and for a safe and sound condition 
or salvation (sarvatäti, .B.V. 10, 100, 1 ff.); the five peoples are the human 
communities distributed over the earth, all the countries (and their 
inhabitants) in the four regions of the earth, the fifth or central place being 
occupied by one's own people50 . As a national god of a cultivated territory 
Pü~an no doubt found himself in congenial society. 

55. Attention must also be drawn to the other places where Pü~an keeps 
other gods company. In 2, 31, 4 the poet enumerates Tva~tar, the most 
skilful of gods, the creator of living and lifeless forms, who, (here and 
elsewhere) closely allied with the celestial females (gnäb) , is chiefly 
mentioned with gods of cognate activity (Dhätar, Prajäpati, Savitar), IJä51 , 
Bhaga52 , Brhaddivä53, RódasÏ (i.e. the two worlds, heaven and earth), 
Pü~an, Purarpdhi54 and the two Asvins. The twin gods who, as we have 
seen55 , are also mentioned together with Sarasvatï, are matutinal and 
succouring gods and divine physicians, who save those who are in distress of 
any kind. Cf. also 10, 125, 2 Soma, Tva~tar, Pü~an, Bhaga. 

56. In the final stanza (24) of the Indra hymn 4, 30 Pü~an is found 
together with Aryaman, a god of friendly nature who maintains connexions 
with marriage and family life, and with Bhaga; in 1, 14, 3 with the dual 
deity Indra-and-Väyu, Brhaspati (a god with benevolent traits, the lord of 
brh or bráhman and the divine priest, but in 1, 18, 6 styled "lord of the 
dwelling" and Indra's friend; he blesses the worshipper with possessions (2, 
23, 4 ff.), possesses all desirabie things (7, 10, 4; 7,97,4) and increases 

47 . Cf. Renou, E.V.P. XV, p. 166 (with references); H . Lüders, Philologica Indica, 
Göttingen 1940, p. 751 ff. 

48 . See J. Gonda, The Vedic gods Arpsa and Bhaga, in Monumentum H.S. Nyberg, I, 
Acta Iranica, Leiden 1975, p. 291 f. 

49. J. Gonda, The haviryajiiä.l:l somä.l:l, Amsterdam Acad. 1982, p . 88; in general, 
Religionen Indiens, I, p. 83 f. 

50 . I refer to J. Gonda, Vi~l)uism and Sivaism, London 1970, p . 45 . 
51. See § 8 above. 
52 . See § 59 below. 
53 . A name or figure called mother (10,64, 10) and mentioned together with I!ä, Räkä, and 

Sarasvatï (5,41, 19?; 5, 42,12). See A, Bergaigne, Religion védique, I, Paris 1878, p . 
319; Gonda, Aspects, p. 52; Renou, E.V.P. IV, p. 42 . 

54. See § 34 above. 
55. See eh . 11 passim. 

76 



prosperity (1, 18, 2)), Mitra (a great god characterized by friendliness, 
benevolence, helpfulness, willingness to protect the worshipper, redressing 
activity, a god who keeps the manifestations of the UniversalOrder (rta) in 
the right condition, adjusts, restores, appeases and stabilizes56), Agni 
(another bene factor and protector of his worshippers57), Bhaga, the Maruts 
(the well-known shedders ofrain); in 1, 186, 10 with the Asvins, Vi~l).u (here 
said to be free from malevolence, of ten represented as Indra's friend and 
ally and also as beneficent (1, 156,5), gracious or liberal (m~lhvas 7,40,5) 
etc., epithets that are applicable to many gods), and Rbhuk~an (the chief of 
the Rbhus, minor gods who are of ten associated with Indra, who have 
acquired their high rank in consequence of their marvellous skill and are 
likewise besought for wealth, prosperity etc. (4, 33, 8; 4, 37, 5 etc.) . 

In 5, 41, 4 the following gods are related to have come down from the 
heavens: Trita - a god who is frequently, but only incidentally mentioned, 
being sometimes associated with Indra, the Maruts, Agni, or Soma, with 
whom he was connected as early as the Indo-Iranian period, and believed to 
have slain a demon - Väta (Wind), Agni, Pü~an and Bhaga, who is 
characterized as "being in possession of all nourishments", in order to 
receive the offerings . 

57. In the invitation addressed to some gods by the poet of 8, 27, 81ndra 
is mentioned first: he is expected to come with the Maruts, followed by 
Vi~l).u, the Asvins and Pü~an; no particulars are mentioned. RVKh. 5, 4, 
10 (= AiÁ. 4, 1, 10 etc. 58) addresses Agni, Vi~l).u, Indra, and Vi~l).u. - In 
6, 50, 4 f. the Maruts, Rudra's sons, occupy the central place. It is the 
poet's hope that they will hear his prayer and come, together with the 
Vasus, Rodasï59 and Pü~an, when "we find ourselves in a more or less 
awkward situation (árbhe mahati vä hitaso bädhe)" . - In a prayer for safety or 
protection (farma) the poet of 10, 66, 5 enumerates the names of Sarasvat, 
Varul).a, Pü~an, Vi~l).u, Väyu and the Asvins. In 6, 48, 14 Pü~an is 
compared to Indra because of his resourcefulness, to Varul).a because of his 
mäyä (i.e . that incomprehensive wisdom and power that enables its possessor 
to do or to create something which is beyond the powers and intelligence of 
men), to Aryaman because of his charming character and to Vi~l).u because 
he gives abundant food. 

Mention mayalso be made of the Indra hymn 6, 24. In st. 5 this god as 
stated to be able to change the non-existent (or rather, the chaos, asat) into 
the existent (the cosmos, sat) and Mitra, Varul).a and Pü~an are expected to 
cross the wishes of the riyal of the poet cum suis. 

56 . J. Gonda, The Vedie god Mitra, Leiden 1972, espeeially eh . XI. 
57. 1 refer to Maedonell, Vedie mythology, p . 97 f. 
58. For this stanza found at the end of the so-ealled mahänämnï verses see A.B. Keith, The 

Aitareya ÄraI;lyaka, Oxford 1909 (1969) p . 258 ff. and esp . 263, n. 8. 
59 . See § 55 above . 
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58. In 7, 35,9 there are Aditi, the Maruts, Vi~l}u, Pü~an, Väyu60 (the god 
of the moving air, sometimes especially the morning-wind, according to 
post-rgvedic texts omnipresent and always active, according to RV. 7,90,3 
procreated for the sake of (the acquisition of) property, which he also gives 
(st. 6)), and a power called bhavitram, a hapax ofuncertain meaningfil, which 
may denote "a means or place of coming into existence" and stand for some 
aspect of the earth or the soi!. As to Väyu, this god is, remarkably enough, 
accompanied by Pü~an in 7, 39, 2 which, whatever its exact meaningfi2, 
makes mention of a matutinal rite to which, if one sticks to the letter of the 
text, the latter is coming with the former's team of draught-animals, 
although the poet probably wishes to say that they come together in Väyu's 
car for (the worshippers') well-being (väyub pü~a svastáye niyutvän). In 10, 26, 
1 both performers of wonderful deeds (dasrä), the one with the niyut (team of 
horses), i.e . Väyu, and the great (mighty, mahinab) Pü~an, are invoked for 
assistance. In st. 2 Pü~an's might is characterized as vätäpyam, which in my 
op in ion here also means "having the wind as a friend"63. Väta is chiefly the 
wind as element and is, intelligibly enough, elsewhere only connected with 
Parjanya, the god of rain (vätäparjanya, RV. 10, 66, 10). Wind, Väyu, is 
repeatedly said to be the god of the animals: he is their leader (SB. 4, 4, 1, 
15); according to VS. 14,30; TS. 4, 3, 10, 2; KS. 17,5: 249, 2 etc . he is the 
god of the animals that live in the wilderness outside the villages, whereas 
Pü~an is the god of the small animals (goats etc.); in 3, 1, 4, 2 he is again 
brought into relation with the cattle of the wilderness, but in the variant 
stanza A VS. 2, 34, 4 with the cattle of the village. He is also regarded as the 
favourite presence (priya1'Jl dhäma) of cattle (TS. 5, 5, 1, 3) and as the 
protector of the trees (MS. 3, 9, 4: 120, 9)M. It would appear to me that this 
close connex ion with the wind is a help in establishing the view that Pü~an 
was a god of that prosperity that depends on successful agriculture and 
cattle-breeding. 

59. Another point of interest is Pü~an' s comparatively frequent 
association with Bhaga65 (see above) in whose company he is again in 7, 41, 
1, a poem dedicated to that god who is together with the Asvins, Pü~an, 
BrahmaJ.1aspati and others called in the morning, and in 5, 46, 3: in a long 
enumeration of names Vi~l}u, Pü~an, Brahmal}aspati and Bhaga follow 

60 . See Brhaddevatä 2, 4 and A.A . Maedonell's note, The Brhad-devatä attributed to 
Saunaka, Cambridge 1904, p . 32 . 

61. Cf. Renou, E.V.P. IV, p . 96. 
62. Cf. Renou, E .V .P . IV, p.lO!. 
63. On this word see Renou, E .V.P . IX, p. 104, who denies that this is here its meaning, 

and XV, p. 152 translates it by "eélèbre"; for other interpretations see Atkins, op . ei!., 
p.88. 

64. For other particulars see Gonda, Dual deities, p. 227 and The meaning of the Sanskrit 
term dhäman, Amsterdam Aeademy 1967, p . 71 . 

65 . Cf. also BD. 2, 10. 
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each other without interruption , in 7, 44, 1 . . . Bhaga, Indra, Vi~Qu, Pü~an, 
BrahmaQaspati; in 10, 35, 11 Brhaspati, Pü~an, the Asvins, Bhaga; and in 
9,61,9 Bhaga, Vayu and Pü~an, whereas in 6, 21,9 it reads Pü~an, Vi~l).u, 
Agni, Purarpdhi66 ... But the poet of 7, 36, 8 compares Pü~an to "an 
energetic person on the sacrificial ground' , (vidathjaTJl . . . vïrám67 ) , 

mentioning his name af ter that of "the great" Aramati (tentatively, "the 
Right mental disposition"68, a fe male deity that in 7, 1, 6; 7,34, 21 receives 
the epithet vasüyu "striving for or aiming at possessions" and to all 
appearance represents an aspect or element of the sacrificial ritual), and 
before those of Bhaga, here called a favourer of inspiration (dhï69), and of 
Purarpdhi who significantly enough, being the last receives the epithet rat~ac 
"granting gifts or favours". This homogeneous group of four deities is, in 
this order, wanted on account 0[10 the winning ofre-generative power (sätau 
vryam71 ). That means that Pü~an, like the other gods, is expected to co
operate in granting the person speaking the vilj"a which he is hoping to 
acquire by ritual means. In 8, 31, 11 f. Pü~an, Rayi (Property, Wealth: 
notice this combination and the following svastz), Bhaga and Aramati are 
requested to approach for the sake of well-being. The last päda of this stanza 
"a broad journey to well-being" (urUr ádhvä svastáye) may be taken to be an 
apposition to the preceding group ofnames. As already noticed by Renou72, 
Pü~an and rayi (or Rayi) are more than on ce found in the same context: see 
9, 101,773 ; 6, 55, 2, where Pü~an is requested to give property; 6, 54,8. In 
9, 109, 1 the same draught is asked to flow for Indra, Mitra, Pü~an and 
Bhaga. In 10, 125,2 Vac, who is represented as speaking, mentions that she 
bears Soma, Tva~tar, Pü~an and Bhaga and gives wealth to the man who 
offers oblations 74. 

60. Special attention must be paid to those cases in which Sarasvatï' s 
name appears in such an enumeration75 . In st. 2 of RV. 5, 46, which is 
addressed to the Visve Deva}:l, the author expresses the wish that the Asvins , 

66 . See § 34 above. 
67 . See J. Gonda , Vedic vidátha, In Modern India : Heritage and Achievement , Vol. 

Gh .D . Birla, Pilani 1977, p . 419; otherwise Geldner, RV . übers . , 111, p. 218; Renou , 
E .V.P .; P . Thieme, Untersuchungen zur Wortkunde und Auslegung des Rigveda, 
Halle S. 1949, p. 49; Atkins, op . cit., p . 75 f. 

68 . "La pensée conforme (aux exigences sacrales)" , Renou , E .V .P . XIII , p. 52 (RV. 7, 1, 
6); 138; for other references see Atkins , op . cit. , p. 76 . 

69 . See § 33 ff. above . 
70 . Rather than " on the occasion of . . . " 
71. On the construction Renou, E .V .P. IV, p . 99; for his translation " en sorte que (nous 

obtenions) Ie gain du prix-de-victoire " see E.V.P. V, p . 42 . The words sä/au vájam may 
belong to PuralJldhi alone. 

72. Renou , E.V.P . XVI, p . 118. 
73 . See § 53 and compare § 49 . 
74 . On Väc see ch . 111. 
75 . In 10, 66, 5 Sarasvat and Pü~an occur in the same stanza. 
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Rudra (the divine representative of the unconquered and uncultivated, 
dangerous and unreliable nature) with the divine females (gnä/z) , Pü~an, 
Bhaga and Sarasvatï may be pleased. True, the sükta is "banal"76, but the 
repeated occurrence of Pü~an (also in st. 3 and 5) and Bhaga (also in st. 3 
and 6) is worth noticing. Here as weIl as in 9,81, 4 Sarasvatï's name is -
with the epithet "easy to be guided" (suyamä) - the last ofthe series77 , in the 
latter stanza Pü~an's the first; between them are (Soma) Pavamäna, Mitra, 
VarUI).a, again Brhaspati, the Maruts, Väyu and the Asvins as weIl as 
Tva~!ar (the skilful shaper of forms) and Savitar. The names of Pü~an and 
Sarasvatï occur at the end of the first line of R V. 10, 65, 1 in company with 
most of the above gods, the Sun, Soma and Rudra. 

RV. 6, 61 is dedicated to Sarasvatï whose favour or assistance is implored 
(st. 6, ava), which in all probability is expected to consist of (re)generative 
power and the food etc. produced by it, because the poet addresses her with 
v4je~u viijim18 "possessed of viija with regard to manifestations of väja". In the 
same stanza the goddess is besought "to open a path to acquisition (sam) like 
Pü~an", who obviously is regarded as the god who superintends the 
acquisition of property. 

Af ter having besought Pü~an, Vi~Qu, Sarasvatï and the seven rivers to 
he ar his prayer, the author of 8, 54, 4 (= viilakhilya 6, 4) adds the names of 
the Waters, Wind (Väta), the Mountains, the Tree and Earth. Is this 
combination a matter of the merest chance or was it the poet's intention to 
conjure up a vision of the natural scenery of the region in which the gods 
Pü~an and Sarasvatï were best known and most adored? As to the presence 
of Vi~Qu, with regard to the core and essence of his nature there is much 
truth in the traditional belief that he primarily represents that pervasiveness 
and spatial extensiveness which are essential to the maintenance of the 
cosmos and beneficial to the interests of men and godS79 . He is the god "in 
whose wide strides all inhabitants of the world dweIl" (1, 154, 2), the 
mighty protector who has traversed the earthly regions in order to make life 
and free scope for movement possible (1, 155, 4), the god who hel ps the 
Aryan, especially the sacrificer (1, 156, 5). Remember that in the long 
supplication for happiness RV. 7,35, 1-13, in which many gods are named 
in pairs, Vi~Qu and Pü~an are coupled in st. 9, Sarasvatï and the visions 
(dhïbhi!z) in 11 80 . The deities invoked in st. 10 are Savitar, the Dawns, 
Parjanya and the Lord of the Soil (k$étrasya páti/z) who, just like the deities 

76. Renou, E.V.P. IV, p . 72. 
77 . As to the last place see J. Gonda, On the structure of multipartite formulae in Vedic 

rites and ceremonies, Public . di Indo!. Taur. XIV, Turin 1982, passim. 
78. I cannot subscribe to Geldner's (RV. übers . , II, p. 163) "du Siegerin in den 

Wettkämpfen"; cf. 7, 95, 6 where this scholar (op. cit., II, p. 265) translates 
"Belohnungen" and see Gonda, Aspects, p. 48 ff. 

79. Gonda, Vi~Quism and Sivaism, p . 5 f. 
80. See § 33 ff. 
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that precede Pü~an in st. 8 and 9 (Mountains, Rivers, Waters, etc .) and 
those th at follow Sarasvati in st. 10, are very weil suited for keeping them 
company. 

61. ~.v . 1,89 is interesting in that , though dedicated to the Visve Deväl}, 
it mentions these gods only in st. 7, which mainly deals with the Maruts and 
in the additional stanza 10, which states the identity of Aditi and the 
heavens, the intermediate space, etc. Imploring the blessings and 
benevolence of the gods in generalB1 the poet, af ter having enumerated, in 
st. 3, Bhaga, Mitra, Aditi .. . Soma, the Asvins, adds a special prayer to 
Sarasvati: "that the beneficent (subhagä) goddess may allot to us refreshment 
(restoration of vigour, mayas)" . There follows (st. 4) the wish that "the 
Wind (Väta) may procure (by blowing) to us that refreshing (mayobhu) 
medicine (meant in st. 3)", and that Mother Earth and Father Heaven may 
give it us also. The following prayer is addressed to Pü~an (st. 5), the only 
god to arrest the poet 's attention for a whole stanza (and part of the 
following one). He is eulogized as the lord of the moving and immovable 
world and besought to protect and increase the possessions of those 
speaking. Af ter , in st. 6, Indra, Pü~an - here called "the all-possessing 
one " (vifvavedäb)B2 -, Tärk~yaB3 and Brhaspati have been implored to grant 
well-being (svastz), st. 7 is for the most part addressed to the Maruts, who 
receive many epithets. Notice that it is the triad of cosmic deities, Väta, 
Prthivï and Dyaus, that form the link between Sarasvatï and Pü~an . - In 
the Sämaveda RV. 1, 89, 6 is as 2, 1875 the third in a group of three 
stanzas, the first ofwhich is addressed to Indra (10, 180,2) and the second 
(1, 89, 8) to the gods in general. 

In th is connexion it is worth observing that the stanzas 7 and 8 (cf. VS. 
34, 42) of 6, 49 , which is addressed to the Visve Deväl}, are, respectively, 
prayers to Sarasvatï and Pü~an . The order in which and the reasons for 
which these gods are invoked do not seem to be completely insignificant. 
The poet prays to Sarasvatï for inspiration (dhî) and to Pül?an, who has 
found (äna.t, taken cognizance of?) the poem (arka) which has resulted from 
it, and is requested to make every dhï perfect and successful. Sarasvatï is 
besought for protection , Pül?an for an increase in possessions (cattle ?)B4 
which is only possible if the owners are effectively protected . If this view of 
the passage is in the main correct, the two gods are represented as co
operating; Pül?an is, so to say, supposed to bring the beneficial effects of 
Sarasvati ' s activities to a state of completion. 

81. Cf. Renou , E.V.P. IV, p . 17 . 
82. See also VS . 10, 9; SB. 5, 3,5,35 with the explanation "Pü~an represents cattle " , also 

in later texts (NrsiJTIhap . Up . 1 etc .). 
83 . I refer to Macdonell , Vedic Mythology, p . 149. 
84 . For furudh , of disputed meaning and etymology, see P. Thieme, in ZDMG 95, p . 338 ff. 

(= Kleine Schriften, p . 42 ff.) ; Renou , E .V.P . IV, p. 82; Mayrhofer, Etym . 
Wörterbuch , III, p. 359. 
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62 . Whether or not the order in which the stanzas dealing with Pü~an (3-
6) and those addressed to Sarasvatï and the Waters (7 -10) are found in :B.V. 
10, 17 is original (see below), is an open question. However, this sükta is no 
homogeneous whoIe; although it belongs to the Yama hymns (10, 10-19), 
only two of the four practically independent sections of which it consists -
viz. the two under discussion - have any explicit reference to the deceased; 
the stanzas 1-2 and 11-13 do not relate to the contents ofthe central sections. 
These appear, moreover, in the Atharvaveda-SafTIhitä in different places 
and contexts: the Pü~an stanzas correspond with A VS . 18, 2, 54 and 55; 7, 
9, 2 and 1 (where they are followed by :B.V. 6, 54, 9 and 10 so as to form a 
complete Pü~an hymn), the th ree Sarasvatï stanzas are AVS. 18, 1,41-43; 
st. 10 is found as AVS. 6, 51, 2; the final stanza 14 as A VS. 18, 3, 56. The 
supposition seems warranted that on ce both sections existed as more or less 
independent groups of stanzas. If so, two points should engage our 
attention, viz. the fact that here they follow each other immediately, which 
makes the conclusion. al most inevitable that the 'editor' wished to connect 
these gods and the ideas they stand for. Indeed they are both described as 
occupying themselves exceptionally with the destiny of the deceased; Pü~an 
- probably owing to his familiarity with the paths85 and in his capacity of the 
herdsman of the inhabited world (bhuvanasya gopab) - conducts the dead, 
protects them on the distant way and is expected to entrust them to the 
Fathers, who in st. 8 are said to accompany and in st. 9 to invoke Sarasvatï. 
Although their tasks are weIl defined - the goddess is entreated to be 
watchful of the physical and material interests of the worshippers - the 
existence of a form of co-operation cannot be denied . U nlike Hillebrandt86, 

who defended the thesis that Sarasvatï is the river that is believed to flow 
between the earth and the realm of the dead - what about her above 
activitities and her riding in a chariot (st. 8) and sitting down on the barhis? 
- I would stick to the opinion that she is the local or 'national' goddess, who 
is here represented as championing the cause of protecting those alive 
against the dreadful influence exerted by the deceased person and by the 
pitrmedha ceremony, which these stanzas are, as AVS. 18, 1, 41 ff. , to 
accompany in Kaus. 81, 39 . Hence also the addition of st . 10, which, being 
addressed to the Waters, belongs to a purification rite (e .g. SS. 4, 15, 4; 
ApS. 10, 6, 1). 

63. More than once special emphasis has been laid upon the fact that 
Pü~an "is essentially concerned with safefaring on pat~s "87, that he is a 
guardian of roads, knows them, and makes them safe by removing the wolf 

85 . Cf. st . 5 a and MacdoneIl, Vedic Mythology, p. 35; 165 ; Hillebrandt, Vedische 
Mythologie, W, p. 331 f. 

86. Hillebrandt, op. cit., 11, p . 339 f. 
87 . Keith, Religion and philosophy, p. 106; see especially, Oldenberg, Religion des Veda, 

p. 234 ff.; Macdonell, Vedic mythology, p. 35 f. 
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and the waylayer. However, in a large majority of the passages that deal 
with paths, roads and journeys they are not Pü!?an's concern. When forms 
of the stem path- are used to denote what we would regard as an immaterial 
way it is another deity that knows (5,1, 11), has made (1,24,8), discovered 
(10, 14, 1), or takes (10, 2, 7) it. Thus Agni has gone through the infinite 
space by the straightest paths (1, 58, 1), going to the gods (1, 127, 6) 
conducting them to the sacrifice (5, 1, 11), or bringing the offerings to them 
(10, 52, 1); Savitar is besought to approach by his former paths that are free 
from dust and weIl made (1, 35, 11), Indra to come by a thousand ways that 
abound in väja (6,18, 11); VaruI;la has made a broad way for the sun (1,24, 
8; 7,87, 1) and it is U~as who in the morning makes it accessible enabling 
Sürya to start his daily journey (1, 113, 16; 7, 71, 1; cf. 8, 7,8). Besides, 
there are the ways of the wind (10, 168, 3) or those of the flying magician 
(10, 87, 6) and there is the path of the sacrifice which is conveyed by the 
Ädityas (1,41,5), the way to heaven (5,47,6), and the Maruts are able to 
travel, just like the birds, by any way (1,87,2; cf. also 7, 39, 3). According 
to 1, 83, 5 Atharvan, a mythical priest of high rank, was the first to extend 
the paths (between the world of men and the regions of the gods) by means 
of sacrifices. And it was Indra who made them agreeable for Manu (the first 
man) to walk upon (10,73,7). The wordpath- is of ten used metaphoricaIly, 
and then also the names of other deities are not infrequently found in the 
same passage: in 8, 31, 11 Pü!?an himself is called "a wide path to well
being"; the Rbhus are requested to take notice of or to care for the (right) 
ways (methods) ofsacrificing (4,37,7; cf. 6,16,3 mentioning Agni; 7, 73, 
3; cf. 3, 54, 2), Soma is invited to prepare the way for every new sükta (9,9, 
8) or to guide those speaking along the straightest way (1, 91, 1); Agni is 
besought to seek, on be half of those speaking, well-being and wealth by 
paths that are unendangered (literaIly , free from wolvesBB , 6, 4, 8); mention 
is made of Indra's ways and of those of the Ädityas with guards that cannot 
be deceived and prosper in good progress (8, 18,2). Then there are the ways 
(beds) ofthe rivers which were dug out by Indra (2,13,5; 2,15,3; cf. 6,17, 
12; 2, 30, 2). 

64. Pü!?an, on the othèr hand, is always concerned with ways for human 
beings and almost always with concrete ways (for an exception see 10, 17, 
2). Whereas the Asvins endeavoured to find a way (gätum) for Manu in the 
mythical past (1, 112, 16), Pü!?an concentrates his attention on the ways 
known to the poets and their contemporaries. While in 1, 90, 4 he is one of 
the four deities said to think about ways with a view to a prosperous course 
or journey - the others being Indra, the Maruts, and Bhaga who are of ten 
his associates in other contexts - he is elsewhere stated to be the lord of the 
road (6, 53, 1) requested to conduct the eulogist to a liberal patron (1 f.) and 
to make the paths lead to the acquisition of väJa (väJasätaye, 4) - notice 

88. The word for "wolf' is of ten used in a wider sense . 
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however that in 5, 10, 1 Agni's favour is implored for the same purpose (rátsi 
vajäya pánthäm) and in 8, 5, 9 the Asvins are requested to render the ways 
accessible with a view to acquisition -; when a householder is about to 
undertake a journey he should sacrifice to Pü~an the Pathmaker (i.e. the 
deity that clears or prepares a way) to the accompaniment of this sükta 6, 53 
(SS. 3, 4, 9; 3, 5, 7; cf. AsvG. 3, 7, 8) - notice that the title Pathmaker is 
also given to Agni, when a sacrifice is due to him in case a carriage has 
passed between the ritual fires (SS. 3, 4, 2); in RgVidh. 2, 23, 1 this sükta 
should be muttered by one who wishes to increase his property. Pü~an is 
also invoked to protect from harm the man who obeys the rule of conduct 
(vratam89

) enjoined by him (6,54,9, also VS. 34,41, cf. SB. 13,4, 1, 15); 
this sükta should consecrate the offerings of a man who wishes to find 
something lost or has strayed from his path (AsvG. 3, 7, 9). For Pü~an is 
also invoked to grant an auspicious path (pathjä1!lya svastz1:z). In 1, 42,1 ff. he 
is besought to remove such dangers as the wolf and the waylayers from the 
path, to make valuable objects (for which one undertakes a journey) easy to 
be acquired, to make the path good and easy to pass, and to lead to good 
pasture (cf. 1, 190, 6 in a sükta addressed to Brhaspati). The sükta 1, 42 
should be recited by a householder who is going out on a long or dangerous 
journey (AsvG . 3, 7, 10). According to the author of 5, 81, 5 Savitar is 
Pü~an because ofhis marches. For Pü~an, the guardian of every pa th (6,49, 
8), watches over the ways like a waylayer and knows where to find hidden 
treasures (8, 29, 6). He is accordingly also requested to make those 
addressing him meet a person who is able to trace lost or stolen cattle (6, 54, 
1 f.). However, Pü~an is a god and as such he is not confined to those few 
pI aces w here is or is to be a path. At the end of a passage (10, 17, 3 ff.) in 
which he is entreated to conduct and protect a man under dreadful 
circumstances on a risky journey - viz. to guide someone who has ~ied to 
his Fathers90 (cf. 1, 38, 5; 10, 14, 7) - the poet, af ter asserting that Pü~an 
knows these regions very well, reminds his audience of his divinity : he has 
been born on the farthest way of all ways in heaven and earth between 
which he goes up and down91 , knowing (how to act in each individual case). 
Hence the god's ability to help many worshippers in different places. 

65. We may therefore be reasonably sure that Pü~an was not the (only) 
god of the ways, the one divine figure that had made and cleared all ways in 
the world and was believed to be their guardian. In order to understand the 
god's interest in the ways of his worshippers and in the travelIers who went 
along the paths and tracks of the north-west of India one should for a 
moment realize the character of the country into which the Aryans had 
penetrated and in which they were settling. Roads that made good going 

89. For vralam seeJ. Gonda, Divine fatherhood in the Veda, (forthcoming), n. 106. 
90. See § 62. 
91. See also 6,58,3 (cf. Lüders, Varuz:ta, p. 114). RV. 10, 17,6 and 5 = AVS. 7, 9, 1 and 

2. 
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were almost non-existent and if they did exist, they were unsafe or even 
infested by waylayers and other enemies (cf. 1,42,2; 1, 105, 18; 6, 53,4; 8, 
24, 27) . The tracks in the forests or jungles, difficult and few in number, 
were always subject to inexpected changes of direction, obstruction or 
disappearance caused by vegetation or roaming animaIs: remember prayers 
such as 1, 41, 4; 2, 27, 6 for ways that make good going and are thornless, a 
metaphor based on the emotive similarity between a well-known and 
unpleasant physical sensation and a certain mental state or existential 
situation (see also 6,69, 1). Any plot of land that was reclaimed, any piece 
of the jungle that was cleared had to be made acces si bIe by a road or path 
(cf. 1, 25, 16). At night and at unseasonable times one was, outside the 
village, completely disorientated and lost. References to darkness and to a 
strong aversion to, or the impossibility of, walking in the dark are 
comparatively frequent: 1, 105, 11 praises the rays of the sun, which scare 
the wolf from the way; 5, 80, 2 f. U~as makes the going easy and opens the 
paths in order to make them easy of access (cf. 1, 113, 16); the Asvins are 
able to travel without the light ofthe sun (4,45,6); at 10, 53,6 the advice is 
given to take the paths that are illuminated. The first prayer of 3, 54, 21 
may be a metaphor: "Let (our) path always make good going and 
abounding in food and drink", it is, however, quite possible to take it 
literally, the more so as the following prayers can hardly be understood 
otherwise: "let the useful plants be filled with 'honey' Uuice, sweetness); 
may I acquire a seat of wealth with many head of cattle. May, 0 Agni, 
Bhaga always be my friend!". 

66. It would therefore seem that the poets who make mention of Pü~an's 
concern with the ways consider only one aspect of a more comprehensive 
function. The paths we re an object of his special attention, because the 
opening or clearing, making free and passable, upkeep and safety of the 
roads and tracks were an important element of the reclamation of the land, 
in which the Aryans were settling; reliable ways were essential to any 
successful attempt at making it habitable and securing the settlers against 
'wolves' and enemies. 

Words of ten widen their meaning when they pass from a narrower to a 
wider sphere and complete phrases are, under the influence of historical, 
social and psychological causes and background, liable to secondary, 
metaphorical use. Thus Pü~an is in 10, 92, 13 expected to protect (or 
favour, promote, pra ... avatu) the course (going, moving, caratham) of his 
worshippers that they may successfully try to obtain (the objects they 
desire), and in 6, 75, 10 to protect them against duritam, a word for "a bad 
course" that came to mean also "danger, discomfort, evil". When in 10, 59 
several gods are invoked to give back the body, vital spirits etc. of those 
present, Pü~an is besought to give well-being, but this concept is indicated 
by the phrase pathjä yá svastib "the path that is well-being" (st. 7)92. 

92 . Cf. Renou, E.V.P. XVI, p. 135. 
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67. The epithet vimuco napät "descendant, i.e. representative, of 
deliverance" applied to Pü~an in 1, 42, 1 and 6, 55, 1 has puzzled many 
schol ars and given occasion to various improbable explanations93, such as 
"Sohn der Einkehr"94 or, "son ofunyoking" (af ter safe arrival), "son ofthe 
crossroads' '95, or the god who delivers the sun or the moon from the demon 
eclipse96. Other translations we re less infelicitous: "Sohn der Befreiung, 
d.h. Befreier, Erretter"97; "deliverer"98; "son of deliverance"99; "son of 
release, i.e. the releaser par excellence" 100. However, we should not , in my 
opinion, say that Pü~an is a representative101 (napät) of deliverance, because 
he is a knower of paths or the conductor on the way to the next world. There 
is some truth in Atkins' conclusion that one should not attempt to assign to 
this epithet a meaning which is too specific and too restrieted. Vet the texts 
themselves seem to guide us to a solution of the problem. In 1, 42, 1 Pü~an 
is entreated to go the whole length of a way and, receiving the above epithet, 
to deliver (those concerned) from distress (sám pü~ann ádhvanas tira vj árrzho 
vimuco napät). There follows the request to drive away the vicious wolf (st . 2) . 
Now, the word adhvan denotes "a way which leads to a goal, a 
comparatively safe and passable road, a journey" and in ritual contexts the 
way which conveys the sacrifieer to the heavenly regions 102 . When, in st. 8 of 
the same hymn, the poet asks Pü~an to lead (those concerned) to a good 
pasture and to avoid new sorrow during the journey he uses the same word. 
So does the author of 8, 31, 11 stating that, when Pü~an protects the road 
and Bhaga makes his presence felt, the broad way towards well-being is 
open (unir ádhvä svastáye). Compare also 6, 50, 5. The general meaning of 
arrzhas - translatabie by the English "distress" which can denote amental 
state ("sorrow, affliction"), a physical state ("extreme discomfort") and 
external conditions such as misery or poverty - and of the words of the same 
familyl03 must have been , primarily that of spatial narrowness in a general 

93. For a survey see Atkins, Pü~an in the Rig-veda, p. 33;J. Gonda, Some observations on 
. . . 'gods' and 'powers' in the Veda, 's-Gravenhage 1957, p. 52 f. ; Epithets, p. 107 f. 

94 . Petersburg Dictionary , VI, 1142, s.v . , adding "der zur glücklichen Ankunft hilft " ; 
Oldenberg, Rel. des Veda, p. 235 , n . 5; Geldner, RV. übers., I , p. 52; cf. 11, p . 158; 11, 
p . 290 "Ausspanner" (vimocana); Renou , E.V.P. XV, p. 139; 149 "fils du 
Détellement" . 

95. N. Flensburg, Bidrag till Rigvedas Mytologi. Om Guden Pü~an i Rigveda , Lund Univ. 
Ársskrift, N.F . 1,5,4, Lund 1909 , p . 37 . 

96. Grassmann, Wörterbuch, 848. 
97 . Grassmann, Wörterbuch, 1289. 
98. R.T.H. Griffith, The hymns ofthe Rigveda translated, 31, Benares 1920, p . 58; 625. 
99 . Macdonell, Vedic Mythology, p. 35. 
100 . M. Bloomfield, Hymns ofthe Atharva-Veda , S.B.E. 42, Oxford 1897, 3Delhi 1967, p . 

526 . 
101 . Gonda, Some observations, p . 52 and passim. 
102 . See the references in J . Gonda, Adhvará and adhvaryu, in Vishveshvaranand Indol. 

Journal3 (1965), p. 165 f. (= Selected Studies, Leiden 1975, 11, p. 88 f.). 
103. SeeJ . Gonda, The Vedic concept of arphas, lIJ 1 (1957), p. 33 fT. (= S.S. 11, p . 58 ff.) ; 

on Pü~an p. 37 (62) . 
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sense of the word including lack of 'Lebensraum', also the feeling of 
physical and psychical oppression experienced by those who find themselves 
(literally or metaphorically) in a limited space. It may safely be assumed 
that the lamentation in 6, 47, 20 "0 gods, we have come to a region 
without pieces of pasture land and places of residence (agavyütZ k~étram 
aganma); the earth, however wide it may be, has become straitened 
(distressing, alihüra'(lä)" gives a faithful impression of the feelings of many 
Aryan settlers. 

The verb in 1, 42, 1 to be supplied af ter vi is no doubt munca, or even 
haplologically mucab (muco). The combination of vi-muc- and aTflhas is not 
rare in the Rgveda: 4, 12,6 (= 10, 126,8) the gods are besought "to deliver 
us from distress" (asmán muncatä vj áTflhab); in 2, 28,6 VaruQ.a is requested 
to detach the aTflhas from the person speaking like the rope from the calf; in 
8, 24, 27 Indra is praised because he frees from the bear, from aTflhas; in 10, 
97, 15 the medicinal plants are expected to deliver those speaking from 
aTflhas104

• In 10, 63, 9 Indra is called an aTflhomuc, "one who delivers from 
distress". The epithet vimocana which in 8, 4, 15 and 16 is given to Pu~an is 
in a similar way to be translated, not by "unharnassing" (Monier
Williams) or "Ausspanner" (Geldner), but by "deliverer, rescuer" which 
is in perfect harmony with the context, a prayer for wealth and cattle. - It 
may be noticed th at 1, 42, 1 the above words are followed by the prayer "do 
accompanyl°5 us, preceding (leading the way)" - remember that when in 
10, 17, 4 the god is besought to conduct the deceased person he is supposed 
to go before him; in 6, 55, 1 there follows the request to be the speakers' 
"charioteer of the UniversalOrder" (rathîr rtásya). 

68. It has more than once106 been observed that Pu~an - the lord of the 
small animals (VS. 14, 30) - is the god who preserves cattle, who keeps 
them from falling into pits (6, 54, 7) and finds them when lost, bringing 
them home unhurt (6, 54, 10). Pu~an is indeed besought to follow the cows 
of those who sacrifice to him (st. 5 f., cf. 4), to watch over their horses 
(coursers, arvant) and, in the same stanza, to acquire the (re)generative 
power called väja107 • None of the animals will be lost, none be injured when 
Pu~an takes care of them (st. 7). He us es a goad to direct cattle straight (6, 
53, 9). Vet at doser inspection it appears that this activity of the god is 
linked up with and takes place in relation to other tasks and functions. Just 
as in 6, 54, 5 it is the poet's hope that Pu~an will also procure väja, it is 
according to 6, 58, 2 a fact that he is not only a keeper of herds (guardian of 
cattle, paiupä) but also possessed of väja (which does not only depend on 

104. As to the verb, compare also 1,24,13; 5, 2, 7; 6, 50,10; 7, 71, 5; 7,88,7; 10,97,16. 
105. OtherwiseJ. Narten, Die sigmatischen Aoriste im Veda, Wiesbaden 1964, p. 262. 
106. See, e.g., Macdonell, Vedic Mythology, p. 36; Hillebrandt, Vedische Mythologie, p. 

327; 330; Keith, Religion and philosophy, p . 107. 
107 . See § 3, n . 32. 

87 



cows) and a god who, placed in (over) the inhabited world observes (and 
supervises) it, his weapon (the goad) in hand. The poet of 6, 53, 10 asks 
Pü~an to give cows, horses and vqja, the r# of 1,90,5 prays to him for cows 
and well-being, the au thor of 8, 4, 18 for a stock of cattIe and assistance, the 
r~i of 6, 54, who pays much attention to Pü~an's herdsmanship, does not 
forget to state that the man who sacrifices to this god will be the first to find 
objects of value (st. 4), to call him "lord of wealth" (8), to ask the god to 
protect him and his company from harm or injury (9) and to expect him to 
bring back what has been lost (10)108: remember that in 6, 48, 15 he is 
requested to make the worshipper find hidden treasures. The r~i of 10, 26 
states, it is true, that the god is concerned about cat tie of which he sprinkles 
the pen (st. 3), but in none of the eight other stanzas he reverts to them, 
whereas the poet has good hopes that the mighty god will help him, give vqja 
and prosperity (cf. st. 7; 9) and hear his invocation. 

It is, moreover, worth not icing that in the Pü~an hymns other than 6, 54 
there are only a few briefreferences to the god's pastoral interests. In 1,42, 
8 mention is made of good pasturage to which it is hoped he will conduct 
(those speaking), not of cows or herds; in 6, 53, 9 his goad, which is now 
required to stimulate men into a display of liberality, is given the epithet 
pafusädhanï "Ieading cattIe"; in 6, 58, 2 we find the word pafupäb (see 
above). No references whatever are found in 1, 138; 6, 48, 14-19; 6, 55; 6, 
56; 6, 57. Occasional mentions ofthe god's function in other hymns praise 
the protection he provides (2, 1,6), his munificence (1, 181,9), his wealth 
and liberality (8, 4, 15), his ability to move or to infuse strength into 
everything (vifvaminva, 2, 40, 6), or to rule men (1, 106, 4), his greatness 
and strength or energy (1, 138, 1; cf. 5,43,9), his inventiveness (6,48,14), 
his gifts (5, 43, 9; 5, 49, 3), the state of well-being to which he brings his 
worshippers (5, 51, 11), but not his pastoral activities 109 . In 10, 139, 1 he is 
called a cowherd (goPä) , but figures as a knowing or intelligent surveyer of 
all the worlds (and their inhabitants). 

I am therefore drawn to the conclusion that those who are inclined to 
emphasize Pü~an's bucolic or pastoral features so as to regard them as 
central, original or most characteristic110 have failed duly to appreciate the 

108 . In st. 10 Säyal)a supplies godhanam "herd of cows", Geldner, RV. übers. 11, p . 158 
"Vieh", Renou, E .V.P. p. 149 "Ie bétail"; it is not possible to demonstrate that they 
are wrong. 

109. For an indirect reference to cows see I, 90, 5. 
IlO . See E. Siecke, Püshan . Studien zur Idee des Hirtengottes ... , Leipzig 1914; R .N. 
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Dandekar, Pü~an, the pastoral god ofthe Veda, in New Ind . Ant. 5 (1942); (see also n. 
35 above). According to Flensburg, op. cit., the figure of Pü~an developed out of an 
apotheosized herdsman-ideal to which became attached the general popular conception 
of the sun as the herdsman of the universe (cf. I, 164, 31 = 10, 177, 3). Perry, Notes on 
the Vedic deity Pü~an, considers him to be apastoral personification ofthe sun . Cf. also 
Hillebrandt, Ved . Myth ., 211, p . 326; 332; H. von Glasenapp, Die Religionen Indiens, 
Stuttgart 1943, p. 69 . 



information conveyed by negative statements which, it would appear to me, 
falsify their hypothesis. Although I cannot subscribe to Macdonell'slll 
opinion: "The path of the sun ... might account for asolar deity being both 
a conductor of departed souis ... and a guardian of paths in general' " and I 
am not convinced of the correctness of what follows: "The latter aspect of 
his character would explain his special bucolic features", lagree with this 
au thor in thinking that these features as a guide and protector of cattle 
"form a part of his general nature as a promoter of prosperity". In this 
connexion it has been surmised112 that Pü~an was originally the 
countryman's deity and therefore probably a vaifya god. We should rather 
suppose him to have been a god who was especially worshipped by the 
Aryan settlers in general, by the vifab, a term which denoted a whole 
community, not only the 'third estate'113. 

69. Pü~an is a most excellent charioteer (rathïtama, 6, 55, 2; cf. 6, 56, 2; 3; 
6, 57, 6); Indra, in company with him, slays the enemies; men who seek 
property co me to him in hopes of success, if he will be the charioteer of their 
rite (6,55, 1). Compare also 7, 39, 2; 10,26, 1. The fact that his chariot is 
drawn by goats is of greater interest. The epithet ajäfva "who has he-goats 
instead of horses" (1, 138,4; 6, 55, 3; 4; 6, 58, 2; 9, 67, 10) is exclusively 
his. It occurs at times in a prayer for assistance probably to animate the god 
to come soon (cf. 6, 55, 6) and to promote the acquisition ofproperty, then 
again as a probably stereotyped mode of address. Mention of his he-goats is 
also made in 6,55,6; 6, 57, 3; 10,26,8. There may be an element oftruth 
in the observation that "the goat would be a natural animal to be associated 
with the god whose duty it was to go on difficult pathways"l14, but we 
cannot exclude the possibility that the god's relations with the cultivation of 
the land and prosperity have contributed much to his association with th is 
animal which is a powerful representative of vigour and generative force, 
the vqja which is so of ten implored 115 • Remember that Pü~an is the "mighty 
lord of manifestations of vqja" (10, 26, 7), "a bringer of prosperity or 
nourishment" (pusti7JI.bhara, 4, 3, 7), that he "has fat or abundant food" 
(srprabhojas, 6, 48, 14), "brings good fortune or prosperity to men" (6, 55, 
6), and so on. 

70 . In E.V. 1, 162,2 f.116 Pü~an's he-goat is said to conduct the sacrificial 
horse which is to be immolated to the "dear 'protectorate' of Indra-and-

111. Maedonell, Vedie Myth ., p. 37. 
112 . Griswold, op. eit., p. 282 . 
113 . J. Gonda, Triads in the Veda, Amsterdam Aeademy 1976, p. 137 ff. ; 151 ff. 
114. Keith, op. eit., p. 107 f. 
115 . 1 refer to J. Gonda, Change and eontinuity in Indian religion, The Hague 1965, p . 80 f. 

(on the close connexions of Agni with goat and ram). 
116. On th is passage see also Gonda, Dual deities, p. 342 f. 
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Pû~an", that is to the place where men will be enabled to have contact with 
them 117; the poet explicitly states that the animal goes straight forward and 
is led, as Pû~an 's share, in front (puráb). This passage reminds us of 10, 17, 
4 expressing the wish that Pû~an may protect the dead person in front 
(purasttit) on the path that leads to the other world . One should not yield to 
the temptation to regard Pû~an as in origin an animal god, embodied in the 
goat, or a vegetation spirit conceived in goat shape ll8 - although his 
worshippers may, of course, have been conscious of the fact that the goat 
could he considered to be the god's animal double l19 -, but rather attach 
importance to the protective function of the one who goes in front l20 . 
Remember also that in 1, 42, 1 Pû~an is, and in 7, 36, 8 Aramati and Pû~an 
are, requested to lead the way and notice especially that according to 10, 
142, 2 a herdsman goes in front of his herd . 

71. The horse, the highest and most perfect of animals (SB. 13, 3, 3, 1), 
was almost always associated with divine beings of high rank. Since the 
possession of this animal of ten was, and is, a sign of wealth and status, 
driving in a goat-chariot may - from the social and economic points of view 
- also be taken to point to a simple mode of life. The question mayalso be 
raised as to whether, or how far, pre-Aryan peoples used goats for the above 
purpose and worshipped a god who drove a goat-cart. For obvious reasons, 
this problem is insoluble. 

72 . The fact that Pû~an's distinctive food is gruel l21 (karambha, a word 
that, whatever its origin, is not explicable as Indo-EuropeanI22), seems to be 
another indication ofa simpie, rustic mode oflife (cf. 1,187,10; 3, 52, 7; 6, 
57, 2). The only stanza in which the god is called "gruel-eater" (karambhäd, 
6, 56, 1) has been interpreted in various waysl23. A translation "Whoever 
(disparagingly) points him, Pû~an, out (by saying,) 'He is a gruel-eater' -
the god is not really pointed out by him"l24 seems to be nearest to the mark. 
It is in harmony with the context in which it is explicitly stated that Pû~an is 

117. Cf. Gonda, Dhäman, p. 42 f. 
118 . Keith, op. cit., p . 108; cf. Oldenberg, Religion des Veda, p. 73 . 
119 . In th is case the same power manifests itself in a divine figure and an animal. 

Cf. S. Morenz, Ägyptische Religion, Stuttgart 1960, p . 20 f. ; E . Hornung, in Studium 
Generale 20 (1967), p . 69 ff. 

120. See J. Gonda, Purohita, in Festschrift W . Kirfel , Bonn 1955, p . 107 ff. (= S.S . 11, 
p. 320). Cf., e .g . , RV. 3, 27,7 (Agni; see also AVS. 5, 29,1); 10, 152 , 2 (Indra, also 
AVS . 1, 21, 1). When the bride sets out for her new home Bhaga, the god of fortune, 
goes in front (A VS. 14, 1, 59). 

121. Hence , to all appearance, his epithet abhyardhayajvan "receiving a special sacrifice" (6, 
50 , 5) . 

122 . Cf. Mayrhofer, Etym. Wörterbuch, I, p . 165 . 
123. For a survey see Atkins, Pii~an in the Rig-veda, p . 66 ff. 
124. Cf. Bergaigne, Religion védique, 11, p. 423 , n . 3; Atkins, I. cit .; Renou, E.V.P. XV, 

p. 150. 
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Indra's companion125 , an excellent charioteer, able to exhibit marvellous 
skill (dasra, st. 4), and renowned afar, with the implication that he is more 
than a "gruel-eater" . 

73. There is another epithet which may, perhaps, to a certain extent offer 
a clue to the god's social (and in this case political) background. He is twice 
styled kapardin "wearing matted or braided hair that is coiled up on the 
head in the form of a shell (cowrie) or is adorned with cowrie-shells"126. In 
6, 55, 2 the poet cum suis approaches with prayers "his companion (friend, 
sakhäyam) , who is the best of charioteers, wears a kaparda and is able to 
dispose of much wealth"; the next stanza characterizes the god, whose 
name is omitted, as a stream of possessions and a mass of goods, and 
addresses him as aJäiva (see above). In 9,67, 10 f. Pü~an is, again as aJäiva, 
and probably because soma is prepared for him, besought to give to those 
speaking their share of girls . The epithet is also given to Rudra, in 1, 114, 1 
in a prayer for the well-being of men and animals and for health and 
prosperity (pu~.tam) of everything in the community, and in 1, 114, 5 this 
god, the boar ofthe heavens, the kapardin one, who holds precious medicines 
in his hand, is requested for protection. Rudra, however different in 
character, is also elsewhere implored to spare the worshippers' lives (7,46,2 
f.), to give offspring (2, 33, 1) or to restore men to health (2, 33, 2 f.) and 
believed to possess remedies (1,43,4; 2, 33, 2; 12 f.; 5, 42, 11 etc.). Since, 
gene rally speaking, hairdressing had a ritualistic significance, the kaparda 
may have been a visible representation of some aspect of the wearer's 
power, faculties or character. So, if the fact that Pü~an and Rudra have this 
coiffure in common is no matter of chance, its function and significanee 
should first of all be sought in the more or less identical attributions of 
common characteristics in the contexts in which the epithet is, in both cases, 
used, th at is, broadly speaking, in the gods' influence upon the sources and 
conditions of their worshippers' means of living, welfare and well-being. 
The question may therefore be raised, whether the shells or the shell-shaped 
hairdress should not, here also, have 'symbolized' some aspects of 
fertili ty127. The problem is complicated, because according to RV. 7, 83, 8 
the Trtsus, a clan or community th at appears in relationship with the 
Bharatas, although the exact relation between them cannot be 

125 . In 6, 55, 5 he even is Indra's brother. 
126 . See A. Grünwedel, Ethnologisches Notizblatt, 2 (1895), p. 10; A. Banerji-Sastri, Vedic 

opasa and kaparda, Joumal Bihar and Orissa Research Society 18 (1932), p. 1 ff.; 
A.A. Macdonell and A.B. Keith, Vedic Index ofnames and subjects, I, London 1912, 
2Varanasi 1958, I, p. 135. 

127. I refer to Meyer, Trilogie, Index, 111, p . 311, s.v. Muschel; J. HomelI, The Indian 
chank in folklore and religion, Folklore 53 (1942), p. 113 ff.; Gonda, Aspects of early 
Vi~~uism, p. 100 f. 

91 



determined 128, we re also distinguished by wearing their hair in the above 
way. May they therefore be regarded as special worshippers of Pü~an? Or 
did they wear the cowrie-braids for another purpose, for instance because 
they were believed to afford protection against the evil eye? 

74. Additional confirmation of the above statements and opinions of the 
chief traits of Pü~an's character and the most typical points in the references 
to his activities or the prayers addressed to him may probably be drawn 
from the contexts in which some epithets of a comparatively general 
meaning and applicability are given to him. The adjective lavas' 'mightily, 
vigorously, and energetically active" and related words are frequently 
applied to lndra in passages extolling or simply mentioning his fighting 
spirit, valour, heroic deeds and victoriousness (e .g. 3,30,8; 6,17,8; 6,18, 
4; 6, 20, 3; 6, 32, 1; 10, 28, 6; cf. also 1, 109, 5) or expressing the 
expectation that the intoxicating soma juices will stimulate him into 
bellicose activity (3, 32, 9; 6, 17, 4; 7, 24, 3)129. If Vi~I).u is the god 
eulogized, the same word occurs in passages mentioning his essential 
feature, the taking of the three strides on the earth and in the cosmos (7, 
100, 3; 5); if Parjanya, in a stanza praising him because he quickens the 
growth ofplants ("places seed in the plants as a germ") with rain (5,83, 1). 
In all three stanzas in which the adjective lavas is applied to Pü~an mention 
is made of his benevolence, generosity and activity for the advantage of 
man: 1, 138, 1130 recalling also his readiness to help and the comfort and 
refreshment he affords; 6, 58, 4 stating that he is also the good friend of 
heaven and earth, the lord of the invigorating sacrificial food, benevolent 
and active for the advantage of man (maghavan); and 5, 43, 9 characterizing 
Pü~an and Väyu l31 as munificent gods and givers of an affluence of väja. It 
seems therefore to be a plausible inference that Pü~an was characterized as 
lavas on the strength of what was said on these activities and objects of 
concern. 

It mayalso be noticed that Pü~an once, in the Indra hymn 8, 4 (st. 15) 
receives the epithet sakra "mighty" which is so of ten given to lndra: there he 
is said to have plenty of goods and besought to enable his worshippers to 
acquire (an abundance of) property. 

A few times the adjective dasra "exhibiting marvellous skill", which is 
almost exclusively given to the Asvins l32 - not only in their capacity of 

128. See, e .g., Macdonell and Keith, Vedic Index, I, p . 320 fT.; K.F. Geldner, Vedische 
Studien, 11, Stuttgart 1892, p. 136 f.; A.B . Keith, in The Cambridge History ofIndia, 
I, Cambridge 1922, p. 81 etc . ; A.D. Pusalker, in R .C . Majumdar and A.D. Pusalker, 
The history and culture of the Indian people, I, London 1951, p . 245 ff. etc. 

129. For other details and references see Gonda, Epithets, p. 68 f. 
130. If makha belongs to magha etc . (K.F. Geldner, Der Rigveda in Auswahl, I, Glossar, 

Stuttgart 1907, p. 129; Mayrhofer, Wörterbuch, 11, p . 543; Renou, E.V .P. VIII, p . 69). 
131. See § 58. 
132. Gonda, Epithets, p . 115 f. Not "wondrous" (Keith, op . cit., p. 114). 
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physicians (1, 116, 16; 8, 86, 1), or in connexion with their chariot that 
traverses the sea without changing draught-animals (1, 30, 18) but also in 
prayers to give goods and satiation to the worshipper (1,30,17; 1,47,3; 6) 
- is applied to Pü~an : in 1, 42, 5, a prayer to the dasra and mantumat 
"intelligent"133 god for favour or assistance (avas; see also 10, 26, 1); in 6, 
56, 4 (in the same combination), a prayer for successful fulfilment. The poet 
of 1,42, 10 caUs him dasma "accomplisher ofwonderful deeds" in a prayer 
for goods (vasûnz); in 1, 138,4 this epithet occurs, af ter a prayer for help in 
obtaining (property), in an invitation to draw near. Elsewhere this epithet is 
given to Indra, Agni, the Maruts. 

75. In 6, 53, 5 and 7 Pü~an IS addressed as kavi. This almost 
untranslatable word is not a perfect equivalent of 'Seher", and still less of 
"poète"134. It is, in the Rgveda, very of ten used in connexion with gods -
Indra, Soma, Savitar, Sun, Väyu, VaruI).a etc. 135. Those who used it seem 
to have wished to denote a bearer of special or supranormal know ledge, one 
who has (had) mental contact with the transcendent or possesses certain 
abilities in the sacred and sacral sphere such as the composition of 'hymns'. 
It depends on the context and on the activities and qualities of a god's or 
man's character, whether we should prefer a translation "inspired sage" or 
try to find a more satisfactory equivalent. Here Pü~an is urged to pierce, 
with his pricker, the hearts of the misers so that they will become willing (to 
give). See also st. 6. This may imply the god's knowledge of the doings of 
men and his possession of a sort of 'omniscience' behind which lies primitive 
sanction against wrongful action 136 . In st. 8 the pricker (ärti) receives the 
epithet brahmacodanf, which is translated by "der die feierliche Rede 
anstachelt" (Geldner) or "capable-d'aiguillonner la Formule-d'énergie" 
(Renou), although Grassman137 had wisely drawn attent ion to the 
possibility of translating "Brahmanen antreibend". With a view to VS. 4, 
33, the other occurrence of this compound, and to the no doubt correct 
interpretations of the commentators (e. g. brähmarzän yajiiaTJl prati prerayitärau, 
Uvata) I would prefer the latter meaning here also ("urging the brahmins 
(to give)"). 

76 . Not infrequently, the god's name occurs in stanzas that make 
mention of the poet's dhï, i.e. his inspiration or its product, the poem 138 . In 
the latter case there is no difficulty whatever: in 3, 62, 8 the god is besought 

133. For the implications of intelligence see J. Gonda, Four studies in the language of the 
Veda, 's-Gravenhage 1959, p . 183 ff. 

134. Geldner, RV. übers . , Il, p'. 157; Renou, E.V.P. XV, p. 147. 
135. See Gonda, The vision of the Vedic poets, p . 36; 42; 44 fT. (with references to other 

opinions); Epithets, p. 109 f. 
136. R. Pettazzoni, The all-knowing god, London 1956. 
137 . Grassmann, Wörterbuch, 915. 
138. See Gonda, Vision, p. 86 f.; 118. 
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to show favour to (approve of, promote) (the effect of) the poem that is to 
win väja: in 6,49,8, in which his liberality is asked for, to bring every dhïto 
fulfilment; in 1, 90, 5 Pü~an and Vi~Qu are implored to make the poems 
result in cows. Elsewhere, however, the co-operation ofthe god seems to be 
implored at an earlier stage: 10, 26,4 he appears as the one who furthers the 
inspired thoughts (mati) and excites the moved poets (vipra). This is no 
doubt one of those places suggesting that a god may be able and willing to 
allow a gifted man to cast a glance at the reality behind mundane existence 
so as to enable him to receive inspiration and to compose a poem139 . In 1, 
89, 5 he is, as one who excites, animates or promotes inspiration 
(dh iyaTJZjin va) invoked in order (to contribute) to the increase of (the 
worshippers ') acquisitions, to be a protector and a guard above deceit with a 
view to (their) well-being. The same compound occurs in 6, 58, 2 referring 
to cattle and väja. See also 9,88,3. The poet of6, 53, 1 has ~'yoked him, the 
lord of the way, like a chariot with a view to the acquisition of viija, with a 
view to dhi": no doubt a hysteron proteron for "with a view to dhi in order 
to acquire väja": a dhïwas a means of obtaining väja l4D • In the last stanza (6) 
of 2, 40, dedicated to the dual deity Soma-and-Pü~an141, the author 
distinghuishes between the natures and peculiar abilities of the two gods: 
Pü~an, who urges and moves all (viSvaminva), is implored to quicken the dhï 
and Soma is expected to bring wealth (the stanza occurs also as MS. 4, 14, 
1: 215, 5, and in TB. 2, 8, 1, 6). There is, I think, no objection to the 
interpretation that they work together to the same end. The eulogist who in 
10, 33, 1 compares himself to a draught-horse conveys Pü~an (on his 
chariot), according to SäyaQa and Geldner142 in the god's capacity of the 
lord of the roads. Then, however, Pü~an leads the way. So, why not as the 
promoter of the eulogist's dhi? 

77. Summarizing the above disquisition I am under the impression that 
Pü~an's solar character or affinity have more than once been greatly 
exaggerated143 . He is on the whole a friendly and benefice nt god, of ten said 

139 . Naw I wauld nat explain this pI ace in the light afBÄUp. 5,15,1 ete. (see Visian , p. 86). 
140 . Ganda, Visian, p. 150 ff. 
141. Ganda, Dual deities, p. 349 ff. 
142. Geldner, RV. übers., 111, p. 182. 
143 . Abstaining from a critical evaluatian af ather thearies and suggestians and referring ta 

the palernies cantained in the literature mentianed in the faatnates lconfine myself ta 
the brief statement that accarding ta Oldenberg, Religian des Veda, p . 234 ff. Pü~an 
prabably was the god afthe paths ; ta Siecke, ap. cit., a maan-god; ta H. Güntert, Der 
arische Weltkönig und Heiland, Halle 1924, p . 41 ff., the patran af a certain pastaral 
clan that ca me ta be assimilated ta the sun, ar rather ta the maan; ta Flensburg, ap. cit., 
esp. p . 12 ff. (cf. Atkins, Pü~an in the Rgveda, p . 22 f.; Ganda, Dual deities, p. 344) a 
magic-producing priestly figure assaciated with Indra far t~e purpase af acquiring 
booty; ta Keith, Religian and philasaphy, p. 108 an animal gad, embadied in the gaat 
ar a vegetatian spirit canceived in gaat-shape; to S. Kramriseh, inJAOS 81, p. 104 an 
aspect of Agni (for Pü~an and Agni cf. RV. 10,17,3; BD. 1, 118). 
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to bring good fortune or implored for property and other material comforts, 
believed to be a promoter of everything useful, not infrequently to be a 
representative or bringer of (re)generative power (väJa) and of fecundity, 
prosperity or a weIl-nourished condition (PU~.til44); in short, - if appearances 
are not deceptive - especially of all well-being that depends on successful 
agriculture and cattle-breeding. As already observed by Oldenberg145 the 
passage :B.V. 8, 4, 15-18 mentioning his wealth, his ability to make men 
acquire wealth by means of inspired verses (dhî), references to his being a 
deliverer, to the cattle of his worshipper , his assistance etc., picture his 
character weIl enough. Pü~an is sometimes Indra's companion; in one 
hymn (6, 57) he constitutes a dual deity with this god, in another (2, 40) one 
with Soma. He is more or less frequently associated with Bhaga, the Asvins, 
Väyu (Väta), the Maruts, Aryaman, also with Brhaspati, Soma, Agni, 
Vi~Q,u, Mitra, VaruQ,a, Rayi (Wealth), Rudra, the Sun, as weIl as with the 
goddesses Aditi, Prthivi, Ilä, Purarp.dhi, Aramati, and Sarasvati (see 
below). Pü~an performs wonderful deeds; he supervises the inhabited 
world, is the god ofthe small animals (goats etc., the he-goat may have been 
his animal double), the preserver of cattle, the guardian of the roads and 
paths for the use of men, and, in a more general sense, a protector, a 
representative of deliverance (from distress etc.) . However, none of these 
functions, activities and objects of concern seem to be central, the original 
one or the most characteristic . They seem, on the contrary, to have been 
closely linked up with the reclamation and cultivation of the land in which 
the Aryans were settling and with the promotion of their welfare, 

144. As to the god's name I would seriously hesitate to endorse the etymology that at the time 
was proposed by W . Schulze, Pan and Pii~an, in Kuhn's Zs . 42, p. 81; 374 (= Kleine 
Schriften , Göttingen 1933, p. 217 f.); see also J. Wackernagel and A. Debrunner, 
Altindische Grammatik, 11, 2, Göttingen 1954, p. 176, viz . its original identity with the 
name of the Greek god Pan (for doubt see also Mayrhofer, Wörterbuch, 11, p. 326 f.; 
Hj . Frisk , Griechisches etymologisches Wörterbuch, 11 , Heidelberg 1961-1970, p . 470) . 
Irrespective of the somewhat far-fetched formal aspect of this etymology, the Greek and 
the Indian gods are different in character, notwithstanding the former's he-goat shape 
and the fact th at he represents "die unzivilisierte Zeugungskraft, die auch für die 
Zivilisation unerläszlich und faszinierend bleibt" (W. Burkert , Griechische Religion, 
Stuttgart 1977, p. 268). For other (unconvincing) etymologies see Mayrhofer, l.ci!. (add 
R . Pischel , Vedische Studien I , p. 193: Pii~an : pü- "to purify"). It would appear that, 
notwithstanding the ü (cf. J. Wackernagel, Grammatik, I, Göttingen 1896, p. 97), there 
is more to say for the assumption that the Indian tradition , according to which the name 
belongs to p~.ti (p~- "to prosper, nourish etc. "), is right: see e.g. BD. 2, 
63"Nourishing (p~yan) he causes the earth to thrive .. . ; therefore Bharadväja praised 
him as Pii~an ... " ; Nirukta 12, 16; Ul}ädis . 1, 158; Säyal}a, on ~.V . 1, 42, 1 p~an: 

jagatpo~alca ; on 1, 89, 6; 6, 57 , 4 po~ako dtvab etc . (see also Grassmann, Wörterbuch, 848; 
Macdonell, Vedic Myth . , p. 37; Griswold, Rel. of the Veda, p . 278, n . 3; 282; L. 
Renou , L ' lnde classique, Paris 1947, I , p . 323; F.B.]. Kuiper , in Acta Or. (Lugd.) 12, 
p . 256). 

145. H. Oldenberg, in ZDMG 55 (1901), p . 308, n. 3 (= Kleine Schriften , Wiesbaden 1967, 
I, p. 767, n . 3). 
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prosperityl46 and survival. It would appear that in this limited sense of the 
term Pü~an was a 'national' god of the cultivated territory of the Aryans and 
particularly of the Bharadviijas l47 . As to Pül?an's relations with Sarasvatï, 
which in the Rgveda-Sarphitii are comparatively few in number, in part of 
the references there is no special contact or connexion between both gods 
(they are merely items in an enumeration of names); once Sarasvatï's 
activity is briefly compared to PÜl?an's; once they both occur in their 
common deified environment; once they receive, individually it is true, for 
some moments the poet's attention; once Pül?an seems to be supposed to 
bring the beneficial effects of Sarasvatï's activities to completion; in 10, 17 
both gods are af ter each other concerned with the destiny of the deceased. 

146. See also Keith, Religion and philosophy, I, p . 106. 
147. No opinion can, I think, be ofTered on the number of families or clans which really 

worshipped Pü~an, that is, on the actual spread of his cult among the Aryans - in the 
soma ceremonies he takes but a small part - and on the question as to whether the term 
"alter Hirtengott" (Hillebrandt, Ved. Myth. 11, p. 236; cf. Dandekar, in NIA 5 (1942); 
H. von Glasenapp, Die Religionen Indiens, Stuttgart 1943, p. 69) is most appropriate. 
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7 

VII. PUl?an In the Atharvaveda 

78. Let us now consider the functions and characteristics attributed to 
Pü~an by the authors of the Atharvaveda. Since the occurrences of Pü~an's 
name and the non-rgvedic stanzas mentioning the god have, with a few 
exceptions, been collected and commented upon by Atkins l , 1 shall con fine 
myself here to a fresh or renewed discussion of the following topics: those 
particulars that anyhow contribute to a better understanding of the figure of 
Pü~an; all relevant particulars in which the atharvavedic data differ from the 
picture of the god presented by the Rgveda; the problem as to how far 
particular features found in the Atharvaveda are, or may have been, 
conditioned by the character of this Sarphitä or by the atharvanic sphere, 
purposes and mode of thinking; the ritual applications of the texts as found 
in the Kausika-sütra; anything relevant but left unnoticed by Atkins; points 
in which I differ in opinion from this scholar. 

What will strike the reader who peruses those passages of the 
Atharvaveda-Sarphitä in which Pü~an's name is mentioned is that many of 
them are charms to be recited for the good of an individu al whose name may 
sometimes be inserted, but more of ten is replaced by a personalor 
demonstrative pronoun in the singular2 which contrasts unmistakably with 
the frequent but vague nab "us" of numerous rgvedic mantras (cf. RV. 1, 
1, 9; 1, 2, 9; 1, 3, 6; 10; 1, 5, 3; 8; 10 etc. etc.)3. A good many of these texts 
are, moreover, intended to accompany and consecrate the rites that are 
collected and described in the Kausika-Sütra4 . 

I. Atkins, in JAOS 67, p . 283 ff. 
2 . Sometimes the author prefers iha "here, in this case" (A VS. 5, 28, 3) to a pronoun. 
3. In the Rgveda many singular forms of the personal pronoun of the first person (mä, 

mäm) refer to a person or a god who is represented as speaking (1,105,7; 8; 18; 1, 158, 
5; 1, 165, 6; 7, 33, 1), to the poet himself (3, 32, 14), or they occur in narrative passages, 
allusions etc . (1, 122, 15; 1, 126,3). 

4. For particulars see Gonda, Vedic literature, p . 270 etc.; The ritual sütras, Wiesbaden 
1977, p . 611 ff. etc . 
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79. In the following survey Iconfine myself at first to those passages of the 
Saunakïya and Paippaläda recensions which do not occur in the Rgveda
Sarp.hitä and are exclusively addressed to Pü~an5. In these passages his 
name is never accompanied by an epithet proper. The words jiiätivid in 
AVP. 1, 34, 3 (and adhyak~a in 5, 26, 7?) denote functions or particular 
duties he is supposed to discharge rather than references to qualities or 
attributes. On the other hand, derivatives of pu~- occur more than once in a 
stanza that mentions the god's name6 : AVS. 3, 14, 2 (pu$yata); 5, 28, 3 
(po$äb); AVP. 2, 72, 2 (PU$.tibhib). 

Atkins7 is mistaken in asserting that the Atharvaveda presents the god in 
the new röle of a liberator from sin, a releaser from the bonds of guilt. In 
A VS. 6, 112, 3 he is invoked to wipe off the dun'täni of a younger brother 
who has married before an elder one. Now, duritam is not "sin" (Atkins' 
translation) in the sense of "disobedience to God's will, or to the will ofthe 
gods" or "transgression of a moral code" etc., but "a bad course, 
difficulty, danger, disaster, discomfort, mishap (which one has brought on 
oneself or which has fallen upon a person as the result of a ritual 
transgression, also when it has been committed by another person)' '8: see 
e.g., RV. 1, 125,7; 1, 128,5; 10,39,11. From Kaus. 46, 26 ff. , describing 
the ceremony to which AVS. 6, 112 and 113 belong, it appears that in a case 
of 'overslaughing' both brothers concerned have to sit down at the edge of a 
river; fetters of specially pre pa red grass are tied upon their limbs that are 
besprinkled with water, shoots of grass and the dregs of sacrificial butter 
which has been consecrated by the above texts and offered; then the fetters 
are taken away from the neck and arms of these persons and thrown into the 
water where they float away9. The object ofthis rite obviously is the removal 
of the duritam of both brothers. The pädas 6, 112, 3 a-c refer to these acts: 
"Let the bonds with which the unmarried older brother (parivittab) has been 
shackled ... be released (vi té muiicantäm), for they are releasers (vimuco hi 
sánti, viz. from the duritam) " 10. The fetters, thrown into the water, are 
supposed to carry the duritam away. Compare also AVS. 6, 113, 2, where 
the evil, now called päpman, is enjoined to "disappear along the foams ofthe 
rivers". Just as in 6, 112,3 (1,70,4; 19,33, 12) Pü~an is there besought to 
wipe off the duritäni on the embryo-slayer (bhrürzahan), that is on the worst 

5. For AVS. 5, 28, 3 see § 86 below. 
6. See p. 95, n. 144 above. 
7. Atkins, inJAOS 67 , p. 285 . 
8. Cf. S. Rohde, Deliver us from evil, Lund and Copenhagen 1946, p. 74; 152 etc. 
9. See also M. BIoomfield, in Amer. Journ . of Phil. 17, p. 430 fT.; Rodhe, op. cit., p. 148 f. 

10. For vimuc- see § 67 above; vimucab does not mean "subject to release" or "fit to release" 
(as is Atkins' opinion). Nor is there a "play upon the preceding vi ... muiicatäm" (Atkins, 
op. cit., p. 288). 
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sinnerll who obviously had to act as a scapegoat l2 . Pü~an functions as the 
vimuco napät of RV. 1, 42, 1. - The same invocation is addressed to him in 
AVP. 1, 70, 4 for the release of the husband of aremarried widow from the 
fetters (ofthe du~krta1Jl daidhi$avyam, i.e. the evil deed consisting in the second 
marriage, and its consequences) by which he is bound. It ispreceded by a 
line that corresponds with AVS. 6, 112, 3 a band by the words vi te crtyantä1Jl 
vicrto hi santi "let them be loosened, for they are looseners"which point to a 
similar rite. Likewise, with the invocation addressed to Pü~an, in AVP. 19, 
33, 10 (which refers to overslaughing). 

80. Mention should also be made of AVPar. 37, 9, 3 which is part of a 
text teaching expiatory ceremonies. In case a particular amulet (which is 
tied on the finger of a bride) is destroyed or the fire at a wedding is 
extinguished one should in order to avert the death of the couple make 
another amulet, besprinkle the finger with water prepared for appeasement 
of evil (fäntyudakam) and fasten it (to the bride's hand) to the accompaniment 
of a stanza in which Dhätar and Pü~an described as possessed of (and 
bestowing) a complete span of life, of numerous children and energy, are 
invoked to help those concerned ("us") to movable property and to deliver 
(vimuiicatäm) them from the pollution or impurity (famalam) and guilt 
(kilbi~am)13 (resulting from the accident) . Thereupon the wish is expressed 
that Savitar may give them a long term of life. As to Savitar' s task see R V. 
4,54,2; SB. 10,2,6,5. Dhätar is in RV. 10, 18,5 besought to help men to 
obtain length of days; according to Yäska, Nir. 11, 10, he is the "disposer of 
all" (sarvasya v idhätä). 

81. Not always, however, Pü~an's name occurs in acharm. AVS. 16,9,2 
(AVP. 18, 29, 2) is a prayer: "Let Pü~an place me in the world of religious 
and ritual merit (sukrtá.sya loke)". Interestingly, the context shows th at these 
words are put into the mouth of Agni and Soma. As to Pü~an's function, 
remember th at in RV. 10, 17,3 and 5 he is besought to conduct a deceased 
person to his Fathers. In a longer variant (TS. 4, 2, 8 a; cf. KS. 39, 1: 117, 
9; MS. 1, 5, 3: 69, 14; 1, 6, 2: 87, 1) the text reads: "Pü~an has placed ... "; 
moreover, the person concerned is said to have overcome every enemy, 

11 . In the course of time th is term came to be applied also to the man who had killed a 
(Iearned) brahmin; see W. Gampert, Die Sühnezeremonien in der altindischen 
Rechtsliteratur, Prague 1939, p. 62 ff. 

12 . Human scapegoats were, to mention only some ritual customs of ancient Greece, the 
man of the poorer classes who had to offer himself when MarseiIles was ravaged by a 
plague; the degraded and useIess beings maintained by the Athenians to be sacrificed 
when any calamity befelI their city; the criminal hu rIed into the sea by the Leucadians. 
See, e .g., J .G. Frazer, The scapegoat, Golden Bough IX, London 1914; Frazer, The 
Golden Bough, abridged edition, London 1957, p. 716-768. M .P . Nilson, Geschichte 
der griechischen ReIigion, München 1941-1950, p . 97 ff. etc. 

13 . On these words see Rodhe, op . cit., p . 150; 142 etc. 
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when a definite rite is being performed (agnicayana ritual). In AVP. 15,8,8 
Pü~an, called the supervisor of the lords (patïnäm adhyak~ab), is requested to 
favour the person speaking (mä) "in this manifestation of brahman, in this 
rite, in this office of purohita, in this invocation of the gods, in this intention, 
in this benediction" . This prayer is the last of a series of parallel and for the 
greater part identical formulae addressed, successively, to Vi~I)u, the 
surveyor (lord) of the mountains 14 ; TvaHar, the adhyak~a of forms (rüpam); 
Rudra, the adhyak$a of the domestic and sacrificial animals (pafu; see, e.g., 
SB. 12,7,3,20); the Ocean, the adhyak~a ofthe Rivers (see, e.g., SB. 5,3, 
4,10); Parjanya, the adhyak$a ofthe useful plants (cf., e.g., RV. 5,83,4; 5; 
6, 52, 6; 7, 101, 1 etc.); the ritual sound hiTJl, the adhyak~a of the Sämans (cf. 
SB. 13,2,3,2); and Sarasvatï, the adhyak$a ofthe (ritual) words. Notice that 
Pü~an occupies the last place which of ten is the place of honour. If, what 
seems probable, he is the adhyak$a of human lords, landowners, owners of 
homesteads, lords of (races of) men, human communities and so on (cf., 
e.g., RV. 4, 57, 2; 7,54, 1-3; 8,13,9; 8, 95, 4), this would accord very weIl 
with the hypothesis that he was, in a way, a communal or 'national' god. 

82. AVS. 20, 127, 12 is of special interest, because the poet who is 
speaking enjoins, at the request of Indra, the cattle, the horses and men to 
be bom (i.e. to multiply) here (notice the thrice repeated iha "here"). These 
words are foIlowed by "and Pü~an also, who bestows a thousand (cattle) as 
dak~irzä, settles down (indicative)15 here (iho, emphatically)". In st. 13 the 
wish is expressed "May, 0 Indra, these cattle and their owner not suffer 
harm' '. There can be no doubt whatever that Pü~an is expected to function 
here as the god who presides over the weIl-being, safety and reproduction of 
a group of settlers and their useful animaIs, especially in the region or pI ace 
th at is inhabited by the person speaking. The use of this mantra in the 
domestic ritual shows that it was to promote the fertility of men and cattle: it 
is pronounced, when at a certain moment the bride has, or bride and 
bridegroom have, to sit down on the hide of a red bull (HG. 1,22,9 (with 
ni$ïdatu); PG. 1,8, 10; GG. 2,4,6). It is difficult to say whether or not the 
au thor of AV. 20, 127 was acquainted with the use ofthis stanza during the 
wedding ceremonies . . 

It may, by way of digression, be observed that ApG. 2, 6, 10 prescribes 
the use of a variant mantra in which räyaspo$afz "increase of property, 
wealth, prosperity" takes the place of apipü$ä (ApMB. 1,9, 1). This mantra 
is to be recited when the married coupIe, af ter entering their new home, sit 
down in its north-east - that is most auspicious - part. The same variant is 

14 . I refer to Gonda, Aspeets of early Vi~Duism, p. 73 ff. 
15. I doubt whether Atkins (op. eit., p. 290) is right in considering ni Jïdati a 'hortative 

indieative' (see M. BIoomfield and F . Edgerton, Vedie variants, Philadelphia 1930, 
p . 66). Magieians of ten state something as eertain whieh aetually is only wished or 
hoped for (cf. J. Gonda, Old Indian, Leiden 1971, p. 124). 
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prescribed in ApS. 9, 17, 1 in a rite of atonement (präyafcitta) that is to be 
performed in case the sacrificial butter has been spilled l6 . According to SS. 
8, 11, 15 the second half of AV. 12 (with ni ~ïdatu) is to be used by the 
sacrificer when he sits down on his usual place in his house to which he has 
returned "with an auspicious look" af ter having performed the concluding 
bath (the avabhrtha of a soma rite). A remarkable variant with which at the 
end of a räjasüya sacrifice the sacrificer invokes propagation for cows, horses 
and men is found in AiB. 8, 11, 5 (see also RVKh. 5, 11, 2): instead of api 
pü~ä it has vïras trätä "let the energetic man, the protector, sit down". Do 
these epithets, which are of ten applied to gods, refer to Pü~an? 

83. Pü~an's connexion with these rites l7 is also apparent from AVP. 1,34, 
3 "Pü~an, the one who has or makes (bestows) kinsfolk (jiiätivid), has given 
me this (woman) as (my) wife": in giving the bride the god brings a man 
also her relatives. The four parallel and except for the names and epithets 
identical lines of AVP. 1, 34 are in Kaus. 78, 10 which deals with the 
marriage rites quoted in full and followed by agnayejanavide svähä etc. (AVP. 
1, 35). Agni is characterized as "having or bestowing men or creatures 
(jana)": cf., e.g., RV. 3, 24, 5; AVS. 4, 4, 6; he is supposed to deliver his 
worshippers from childlessness (R V. 7, 1, 11; 21; 7, 4, 6). Soma is given the 
epithet vasuvid "finding, having, bestowing goods", as in RV. 1,91, 12 
(vasuvit P~.tivárdhanab). For a similar set of mantras (without Indra, who in 
AVP. 1, 34 has an epithet of another type, sahïyän "relatively powerful") 
see SS. 1, 9, 9 "Agni is the begetter; he must give me N.N. as my wife, 
svähä; Soma possesses wives; he must make me possessed ofa wife by N.N., 
svähä; Pü~an is rich in kinsfolk; he must make me rich in kinsfolk by the 
father , the mother and the brothers of N. N., svähä". These mantras are to 
accompany oblations, not only on the occasion of a wedding, but also on 
that of all sacrifices that produce prosperity (bhüti, SS. 1,9, 19; 1, 10, 1). 

Statements and prayers as the above line AVP. 1,34, 3 "Pü~an ... has 
given me this (woman) as (my) wife" and RV. 10,85,37 "0 Pü~an, bring 
(to us) this most auspicious (bride) ... , who shall eagerly part her thighs for 
us ... ' '18 suggest a relation between this particular activity of the god and his 
main function and character of a god who promotes prosperity and 
represents wealth that mainly consists in cattIe and other movable property. 
When marital rights in a woman are transferred against payment of cattIe -
and this was the case when an initial gift of cows was presented to the family 
of the bride l9 - an intricate relationship between wives and cattIe is likely to 

16. For the importanee attached to sacrificial butter see Gonda, Vedic ritual, Leiden 1980, 
p . 176 ff. 

17. See also § 47 above (B.V. 10,85) and § 85 bel ow (AVS. 14, 1,39). 
18. For Pii~an leading the bride to the bridegroom in the domestic ritual see Gonda, Vedic 

ritual, p . 299. 
19. See Gonda, Vedic ritual, p. 386 f. (Sulka wedding). 
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become a lasting conviction of a · social group20 and the god who presides 
over 'wealth' may easily be considered also the divine power th at brings 
about marriages . 

84. AVP. 12, 7, 7 is a somewhat e1aborate definition and statement which 
probably was used as a charm. "Brilliant vigour, vitality and prestige 
(varcas), certainly, by name are these waters, which are (i.e . namely, ghee). 
Their ruler (lord) is PÜl?an. He who knows this becomes possessed of 
varcas, of fiery energy (tejas). The face of the one addressed as etasyän21 

shines . Whoever knows this is master of his own (people) and of others" . 
Since this paragraph is one of a long set of similar more or less parallel 
paragraphs in which various substances called (or regarded as modifications 
of, or 'identified' with) water are, each of them, said to be (or represent) 
some (in our terminology) concrete or abstract power concept and are co
ordinated with a deity that is regarded as their presiding god, one should not 
say22 that Pül?an is ohe of the many adhipatayas of the Waters. He is the 
(presiding) deity of that form of water that is ghee23 which is characterized 
by varcas (and tejas). Ghee (~jyam) is 'identified' with tejas (SB. 13,1,1,1; 13, 
2, 1,2 etc.). It is also the life-sap or essence (rasa) ofthe universe, because it 
is the essence of waters and plants. In liturgical texts varcas is mentioned in 
the same contexts as prosperity, wealth, longevity, energy (BG. 2, 4, 9; 
MG. 1, 21, 3; ÄsvG. 1, 17, 7; VS. 34, 50; Kaus. 12, 10 ff.). The 
combination tejas and varcas occurs, e.g., also VG. 5, 35. So this passage 
does not modify our opinion ofPül?an's character and function, the less so as 
the corresponding statements and 'identifications' in other paragraphs of 
th is text are evidently in harmony with the character of the deities 
mentioned there. For instance, in 6 madhu "honey, anything sweet", ,!jas. 
"creative power and authority" and Indra take the places occupied by 
ghrtam, varcas and Pül?an in 7; madhu is of ten used for soma (RV. 1, 14, 10; 1, 
15, 11 etc.) . Indra is the soma-drinker par excellence (~V. 1, 121, 5; 3, 48, 
3; 5, 34, 2 etc. etc.) and '!Jas is characteristically his24 ; the man who knows 
this becomes characterized by O)aS and vïryam "manly or heroic energy and 
virtue" which also belongs to Indra (e .g. RV. 1,57,5). 

85. In AVP. 17, 26 a considerable number of deities are in 21 25 parallel 
paragraphs requested to carry bad dreams away and the wish is expressed 

20. I refer to A. Kuper, Wives for cattIe. Bridewealth and marriage in Southern Africa, 
London 1982. 

21. The meaning of th is probably corrupt word is unknown . One might guess "(as) such" 
(etad-?) . 

22 . As Atkins does (op . cit., p . 285). 
23 . As to the grammatica! construction see J . Gonda, The original character of the I.E. 

relative pronoun io-, Lingua 4 (1954), p. 15 f. (= Selected Studies, I, p. 178 f.). 
24. I refer toJ . Gonda, Ancient-Indian ojas . .. , Utrecht 1952, p . 9 ff. etc . 
25 . For the significance of 21 see Gonda, Vedic ritual, p . 40 f. 
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that those speaking may send them forth to a person (obviously an enemy) 
whose name should be mentioned as part of the formula . The deities are 
systematically arranged: Heaven-and-Earth, Wind (Väta)-and-Pavamäna 
(= Väyu), Indra-and-Agni, Mitra-and-Varul}a, Bhava-and-Sarva, the 
Asvins, the Maruts, the Fathers, Sun, Moon, Nak~atras, Waters, Vi~l}u, 
Pü~an26, Tva~~ar, Dhätar, Savitar, Brhaspati, Prajäpati, Parame~~hin, and 
Day-and-Night. The special relation between dreams and the last deity 
needs no comment27 ; Pü~an should not be supposed to concern himself 
particularly with dreams and nightmares28 ; he figures here as one of the 
mighty divine beings whose help is confidently implored, when evil must be 
averted . His presence shows that he is regarded as a member of good 
standing of the pantheon. - In a long enumeration of gods which is part of 
the litany for the satiation of the deceased (Pitrtarparza)29 Pü~an occurs af ter 
Savitar, Dhätar and Tva~tar (AVPar. 43, 5, 25 ff.). 

As in the R V., Pü~an' s name is of ten found in stanzas containing - or 
even enumerating - names of several gods. Generally speaking, these 
passages d~ not differ very much from the rgvedic ones. Among these 
names, which are about 30 in number, those of Savitar, Indra, Brhaspati, 
Dhätar, Tva~tar, Varul}a, the Asvins are the most frequent ones; those of 
Mitra, Soma, Aryaman, Väyu, the Maruts are less frequent (3 or 4 times 
each); Vi~l}u, Dyaus, the Ädityas are comparatively rare . Three 
occurrences of Prajäpati, who in the Rgveda is never mentioned in the same 
stanza as Pü~an, are worth quoting: AVP. 9, 12, 6; 17, 21, 5; 20, 2, 6. 

Cases in which Pü~an co-operates with one god are comparatively rare : in 
AVS. 6, 67, 130 he blocks, no doubt as the "god of paths", and together 
with Indra, the enemies' passage (see Kaus. 14, 7; 16, 4). - In 6, 73, 3 
(AVP. 19, 10, 10) Pü~an is requested to make (the road) impassable for a 
certain person in the distance; that person is enjoined "not to go away from 
us" and the Genius of the homestead (Västo~ pat i) is asked to caII him back: 
no doubt a text to produce or restore harmony in a community or to prevent 
a person from seceding (see Kaus. 12, 5, where 6, 73 belongs to the 
formulae designed to produce harmony (säTJ'lmana.ryänz). In both cases, 
however, Pü~an is supposed to champion the cause of the community. -
The god is twice besought to promote or make successful an undertaking or 
an event that is presided over by Aryaman, the god of friendship and 
harmony in the homestead and community: in A VS. 14, 1, 39 "Iet her go 
around Aryaman's fire, 0 Pü~an" (see Kaus. 76 , 20), in AVS. 1, 11, 131 

26 . For Pü~an's place compare § 92. 
27. See, e .g ., Gonda, Vedic ritual, p . 272 f. 
28. Cf. Atkins, op . cit., p. 285 . 
29 . See Gonda, Vedic ritual, p. 420 f. 
30 . See § 92. 
31. See also M . BIoomfield, Hymns ofthe Atharva-Veda, Oxford 1897, (Delhi 1964; 1967), 

p . 99; 242 f. 
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(A VP. 1, 5, 1), a text for easy parturition (Kaus. 33, 1) "Let (0 Pü~an, the 
woman's) legs spread apart to give birth", a request that is preceded by a 
line in which Pü~an is said to function as an adhvaryu, who, so to say, 
completes a ritual act ion that is started by Aryaman who is styled a hotar. It 
would seem that Pü~an is in both cases concerning himself with fertility and 
survival of the family and community32. The textcritical problem (is the 
reading páryetu pu~yan in AVS. 14, 1, 39 more or less original than pary eti 
k~ipram in AVP. 18, 4, 8 or pari yantu k#pram in Ä pM P. 1, 1, 8? )33 should not 
make us blind to the fact that the Saunakins have, as long as their corpus 
exists, considered Pü~an to be the god addressed in this stanza, a fact that, 
whatever its origin, would interest the historian of religion. 

86. In the description of the sacrifices of full and new moon found in 
Kausika-Sütra 1, 24-6, 37 there is a long mantra addressed to the small 
dipping spoon (sruva) which occurs nowhere e1se. When the officiant takes 
this spoon to offer with it oblations of c1arified butter, he calls it the right 
hand of Vi~Q.u (Iikewise in SG. 1, 9, 3: addressed to the same object on a 
similar occasion) adding "(thou hast been) given by Pü~an to Brhaspati", 
that is, to the priest of the gods. Brhaspati's name recurs in the last line of 
this mantra, where his i~.ti (unbloody sacrifice) is stated to anoint (i.e. adorn, 
make ready, compose) all forms (divisions) of sacrificial ritual with divine 
protection. The variant of this line in BhS. 4, 11, 1; ÄpS. 4, 7, 2 reads more 
satisfactorily: "It (the spoon) anoints all ... with Brhaspati's (bärhaspatyena) 
divine protection". In Kausika's train of reasoning it would have been 
Pü~an who enabled Brhaspati to do so. The following mantras state that the 
officiant uses the spoon for the sake of well-being (bhiitz), prosperity (pu~.tz), 
prosperity increasing a thousandfold, unlimited prosperity etc. Pü~an's 

influence is unmistakable and important (Kaus. 3, 10). 

87. The cases in which three gods are mentioned in the same passage are 
more frequent. There are three occurrences of the formula prescribed for the 
acceptance of an oblation or offering which is extremely frequent in 
liturgical texts (AVS. 19,51,2; AVP. 5,40, 1; 16,70,1; see Kaus. 91, 3 
dealing with the madhuparka ceremony): "At the impulse (prasave) of god 
Savitar, with the arms of the Asvins, with the hands of Pü~an, I impelled 
(prasiitab) take hold of thee", or " ... I offer to ... " (etc.): here Savitar fulfils 
his usual function (this mantra is pronounced "in order to give impulse (to 
his action)" (prasiityai, TB. 3, 2, 9, 1»; the Asvins are the adhvaryus of the 
gods (TB., I.cit., TS. 2,6,4, 1; SB. 8, 2, 1, 3), the officiants in charge ofthe 
manual acts; Pü~an is the distributer of portions to the gods (1, 1, 2, 17)34; 

32 . Atkins, op. eit., p. 289 regards him in AVP. 14, 1, 39 as the god of the way escorting the 
bride. 

33. See Whitney and Lanman, op. eit., p. 747 and Atkins, l.eit. 
34. See § 49 above. Cf. ÄsvG. 1,20,4 quoted Gonda, Vedic ritual, p. 67. 
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according to TS. and TB., l.cit. and 3, 2, 2, 1 this god is invoked with a 
view to the guidance (of the action, yaryalys . Here Pü~an is so to say the god 
who gives or helps to give every one his due or steers the action to success 
and prosperity. - In the funeral text A VS . 18,2, st. 53, Agni and Soma, the 
two great sacrificial gods, are said to have, as makers of ways (leading the 
oblations and the sacrificer to the world of religious merit), prepared for the 
gods (a term including the deified deceased) a treasure (ratnam, i.e. bliss) 
and a loka (i .e . a place to exist in safely, 'a heaven')36. Then the two gods are 
implored to send Pü~an that he may conduct the deceased person to that 
place (see Kaus . 80, 35). This stanza is followed by 53 and 54, which 
correspond to :B.V . 10, 17, 3 and 437 . In this passage Pü~an functions as 
psychopompos (Atkins) and protector (55 b): no doubt a specialized phase of 
his office of protector of roads and travelIers (:B.V. 6, 49 , 8; SB. 13, 1,8,6). 
- Af ter having stated that Agni and Soma say what has been asserted in st. 
1 ("ours is what has been conquered ... , I have withstood all hostile armies 
.. . " ) AVS . 16,9, 2 continues: "Let Pü~an place me in the 'world' (sphere) 
of ritual and religious merit (sukrtásya loke)"38: the same function. 

In AVP. 19,22, 13 Tva~tar, Pü~an and Sürya are said (or enjoined) to be 
devoted to the house or family (damünäft) . The prosperity (svasti) claimed by 
the speaker while addressing human or demoniac antagonists called 
"daring ones" (dhr~ärzäft) is, as we have seen, of ten associated with Pü~an 
(e .g. RV . 1,89,5; 6; 8, 31,11), who also on the strength of the pädas cd 
creates the impression of being the central figure of his stanza: "all
conquering, possessing good pasturage, bestowing liberally, be for us a 
guide to (leader of, puraetä) this wealth": a number of functions and 
characteristics proper to Pü~an. As to the two other gods, Tva~tar is in :B.V. 
10, 70 , 9 a bestower of wealth (cf. also 7, 34, 21; 10, 65, 10); Sürya drives 
away disease and evil dreams (10, 37, 4). - The partly corrupt stanza AVP. 
2, 61, 5 seems to be the prayer of a widow who invokes divine sanction for 
her remarriage : "Let Varul).a conduct (ne~at, conj.) us, together with him 
(the man referred to in 4 d) (who is) not suffering (in mind) with 
manifestations of good fortune (svastibhift) beyond difficulties (durgärzl). Let 
the Asvins from whom gifts may be accepted (give) him (to me in marriage) 
for the sake of (my) well-being (svastaye); may Pü~an give him to me without 
bad consequences39": another reference to marriage as a concern of 
Pü~an ' s . - In AVP. 20, 29, 6 Dhätar, Pü~an and Indra are besought to give 

35 . See also TS . 6, 2, 10, 1; 6, 3, 6, 3; 6, 4, 4, 1. 
36 . On th is passage see J. Gonda, Loka, Amsterdam Acad. 1966, p . 132 f. 
37 . See § 62 above . 
38. See Gonda, Loka , p . 130; 142 . 
39 . I venture the conjecture do~avinä (do~avma ms.), conscious of the chronological 

implications; D. Bhattacharyya's conjecture (Paippaläda Sarphitä of the Atharvaveda, 
11 , Calcutta 1970, p . 162) do~ä mam u~ase sarrz prayacchät is not acceptable . See also Atkins, 
op . eit., p. 291. 
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'wisdom' (medt) to the person speaking: compare RVKh. 4,8, 1 f. where a 
similar prayer is addressed to Indra, Agni, Dhätar, VaruI;la, Sarasvatï, and 
the Asvins for medhä "enlightenment, higher wisdom, spiritual power"40. -
The sükta A VS. 5, 28 is in Kaus. 11, 19 used for gaining objects of one' s 
de sire and in 52, 20 for obtaining brilliant vital power, energy and prestige 
(varcas); st. 1, 12-14 are moreover employed in 58, 10 f. in a rite for securing 
a complete span of life. In st. 12 (AVP. 2, 59, 11) Aryaman, Pü~an and 
Brhaspati are requested to fasten the amulet of three metals that is required 
on the person who is to derive benefit from the rite: a typically atharvanic 
use of a mantra. In st. 3 (AVP. 2, 59, 1) Pül?an has been invoked to anoint 
the amulet with milk and ghee so that affluence offood, man (i.e., probably 
his power to reproduce ) and cattIe may abide in it; these are called three 
manifestations of prosperity (po.säb). Aryaman is no doubt here also the 
friendly god (cf. R V. 6, 50, 1; 7, 36, 4) who is willing to give pleasant things 
(4, 30, 24 mentioning also Pü~an; cf. 10, 141, 5); Brhaspati, who of ten 
appears in the Atharvaveda-Sarphitä, releases the fetters of old age and 
death (A VS. 3, 11, 8), is expected to acknowledge the designs of the one 
who invokes him (19, 3, 4; cf. 3), leads the worshipper to good luck and 
prosperity (7, 8, 1), and so on; as the lord of brahman his name occurs also in 
many atharvanic rites, also in connex ion with amulets (10,6,6; 19,31,5); 
Pü~an's activity is consistent with his character: notice also that in st. 4 the 
amulet is characterized as something that causes to thrive or prosper 
(po~ayinlU), that the person who we ars it expects to become very fortunate or 
prosperous (saubhagäya, st. 14), to receive possessions (st. 4), and so on. 

88. In the following cases Pü~an is one of four gods concerned in a ritua! 
performance. In AVS. 3, 14, 2 (AVP. 2, 13, 1) Indra, "a conqueror of 
wealth or of movable property in genera!" (dhanaT!1;jayab), joins the three 
deities mentioned in 5, 28, 12; the gods are invoked "to cause to prosper 
(increase) with (in) me (at my house) what is good (beneficent)" (máyi 
pU$yata yád vásu; AVP. reads pU$yati, Indra being the subject), and requested 
to unite the speaker's cattIe with a comfortable stabie, goods, well-being etc. 
mentioned in st. 1. See Kaus. 19, 14. - AVS. 7,33,1 (AVP. 6,18,1) "Iet 
the Maruts, Pü~an, Brhaspati, Agni besprinkle me completely with 
offspring and movable property; let him (sic, either Agni, or each ofthe gods 
mentioned, comm.) provide me with a long span of life" is used in a rite for 
prosperity (Kaus. 24, 8) and in the ceremony of reception of a student (57, 
22; 25). The Maruts, who in AVS. 4, 27, 2 are stated to sprinkle water over 
the useful plants, are, in the hymn for a long duration of life (8, 1) active 
with a view to one's welfare (st. 2)41; Agni is invoked for a considerable 

40. Gonda, Vision, p. 57 f. As to Pii~an see § 74 ff. above. 
41 . See also N.J. Shende, The foundations ofthe Atharval.lic religion, Bull. Deccan College 

Res. Inst. Poona 9, p. 89 f. 
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number and variety ofpurposes, e.g., for prolonging one's life (2,29, 1), for 
progeny (7, 74,4) for possessions (7, 17,4). - In AVS. 11,6,3 Savitar, 
Dhätar, Pü~an and Tva~!ar are addressed with a view to the speakers' being 
delivered from distress (té no muncantv áTJlhasa!z)42. The hymn, addressed also 
to other gods, is used for relief and included in Kaus. 9, 2; 4 in the group of 
texts to be employed in order to achieve propitiation or appeasement of evil 
(fäntz); it is accordingly reckoned to the aTJlholiriga garza43 (Kaus. 32, 27). For 
the gods in general and deliverance from aTJZhas see ~.v. 4, 12,6; for Savitar 
and blessings or desirabie things ~.v. 1, 24, 3; 2, 38, 11; for Tva~!ar's 
favour and benevolence 3,54,12. - AVS. 14, 1,33 cd (AVP. 18,4,2 cd) 
"For this man shall Pü~an and the Maruts, Dhätar (Dätar "the Civer", 
AVP.), (and) Savitar urge (suvätz) you" seems to be directed to the cattle 
that is to be given as sulka, i.e . an initial gift of cows presented to the father 
or family of the bride. The verb sü- is characteristic of Savitar. Dhätar is in 
~ V. 10, 184, 1 one of the gods besought to grant offspring; so are the 
Maruts in 1, 85, 12 (cf. 5, 54, 14). Since in päda a the cows are asked "to 
enter this man (i .e. to associate themselves with him) together with 
progeny", this. mantra may, I think, be regarded as another indication of 
Pü~an's interest in fertility within marriage. - AVP. 12,6,6 seems to attest 
to his being concerned with fertility of the soil and success in agriculture"4. 
Dhätä, Pü~an and Brhaspati (see above), characterized as svarvidab, i.e. 
"winning, possessing, bestowing light or bright space" , are said to have 
(stimulated, activated, caused to manifest herself?; there is no verb) the 
beautiful and lovely (goddess) Kr~i (Ploughing, Cultivation of the soil). -
The author of AVP. 20, 25, 5 implores Savitar, Jagat (the living World, that 
which moves and is alive), Rätri (Night) to preserve the unimpaired 
condition of those speaking and Pü~an to bring that back intact. Jagat and 
Rätri are the representatives of our environment, believed to be capable of 
exerting influence for good or for evil (as to Rätri see ~ V. 4, 51, 9; 10, 127, 
esp. st. 6; AVS . 19, 47, 7 and 8). I cannot regard,this stanza (as weIl as 20, 
36, 9; 20, 43, 3) as attesting to a secondary accretion to Pü~an's function of a 
pastoral solar pathfinder45 . 

89. Cases in which Pü~an is one offive or more gods are far from rare. In 
AVS. 1, 9, 1, the Vasus, Indra, Pü~an46, VaruQa, Mitra, Agni are 
requested to maintain in a man (whose advancement and success are the 
object pursued) things of value . The sükta is used in ceremonies for fortune 

42. See § 67 above. 
43, I refer to M . BIoomfield, The Kausika Siitra of Atharva Veda, JAOS 14 (1889), (New 

Haven 1890; Delhi 1972), p , 89 (note to Kaus , 32 , 27) . 
44 . I refer to Atkins, op, eit., p, 292, who, on p. 284, says that this passage and AVS. 3, 17, 

4 do not "speak neeessarily for an agrieultural de ity " . 
45, This is Atkins' opinion, op, eit., p . 284. 
46. Here AVP. 1, 19, 1 reads Tva~~ar in an otherwise identiealline. 
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and power (Kaus . 11, 19), for the restoration of a king (16, 27), for longevity 
(52,20) etc. - In AVS. 6, 3, 1 (AVP. 19, 1, 14 reading varu!laS instead of 
aditib) Indra-and-Pü~an (as a dual deity)47, Aditi, the Maruts, Apärp Napät, 
the Seven Rivers , Vi~l)u and Dyaus (the Sky) are invoked for protection. In 
Kaus. 50, 13 this sükta is one of the texts to be used for success in traffic; in 
50 , 4 it is reckoned to the welfare rites to be performed for those who 
undertake ajourney. - In AVS. 19, 10,9 Aditi, the Maruts, Vi~l)u, Pü~an 
and Väyu are invoked for well-being. AVS . 19,10, 9 (I.~V . 7,35,948; AVP. 
13, 8 , 9) is part of a sükta in which a considerable number of deities are 
invoked for well-being or good fortune. Apärp Napät, the Son or 
Descendant ofthe Waters, who is, also in the Rgveda, mentioned in various 
enumerations, is, as far as I am able to see49, an ancient water genius - cf. 
RV. 2, 35, 1, where he is called nädyab "connected with or sprung from the 
rivers " - that in course of time has been confused with the water-born 
Agni, whose abode is in the waters (RV. 8, 43,9). That a traveIler was in 
need of the protection of the rivers and genii of the water is self-evident. -
Af ter stating, in AVP. 19, 20 , 1, that the gods have set aside the deadly 
weapon which was possessed (or used) by men, those who are to recite this 
stanza pray to Indra-and-Agni, Dhätar, Savitar, Brhaspati, king Soma, 
Varul)a, the Asvins, Yama and Pü~an to protect them from death. For 
Soma ' s protective influence see, e.g. , AVS. 3, 5, 4; 4, 3, 75°. Yama is 
elsewhere (e .g. , AVS. 4, 34, 4; 6, 36, 6; 12,3,8; cf. also 7, 112,2 etc.) 
besought to spare (or release) those speaking and that is doubtless here also 
the meaning of the invocation of this god. 

In the brief sükta AVP. 1, 40 the author expresses the wish that a large 
number of gods , among them Mitra-and-Varul)a, Indra-and-Brhaspati51, 
Tva~tar and Pü~an as weil as Savitar may be submissive to him. The text is 
quoted and used in the präyaicitti ritual (rite of atonement) recommended in 
Kaus . 133, 3 in case of conflagration in the village . Intelligibly enough, 
Pü~an's name is not omitted, because he has the interests of the Aryan 
settlements at heart . - AVP. 2, 72 , 2 is remarkable in that the names of the 
gods invoked are accompanied by indications of the means by which they 
are expected to "make th is kingdom (country, rä~.tram) increase, grow or 
prosper (vardhayantu) sa that it be rich in people (subjects)" : Tva~tar should 
help to achieve this purpose by means of (the country's) outward 
appearance or visible phenomena (rüperza ; cf. , e.g., Kaus . 124, 2); Savitar 
by instigation or vivification (savena); Day by Mitra, Night by Varul)a - th is 
must mean that these two periods are expected to contribute to the result 

47 . See Gonda, Dual deities , p . 345. 
48 . See § 58 above. 
49 . I refer toJ. Gonda, The relations between 'gods' and 'powers ' , 's-Gravenhage 1957, 

p . 55 ff. 
50 . And see Nobel, Register zu Geldner, RV. übers . , p . 231 ff. 
51 . See Gonda, Dual deities, p . 329. 
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desired through the intermediary of these two great gods with whom they 
have relations52 ; Pü~an, as may be expected, by means of forms or 
manifestations of prosperity (purtibhib); Bhägadhä ("the deity that allots 
shares"; as a substantive AVP. 2, 65, 1; 19, 3, 13) by apportionment. 
Stanza 1 runs parallel: Agni is to co-operate with this splendour (with which 
he is vigilant: RV. 3, 24, 3), Sürya with his light, Dyaus with his greatness 
or majesty (mahiman) , Intermediate Space with his expanse, the Disal) 
(Cardinal points) with the regions, Prthivï (Earth) - who is a mother (AVS. 
2,28,4; 9,10,12, etc.) - with various forms of'milk'. - AVP. 2,80,2 is a 
similar prayer for the bene fit of a man who has lost his life's spirit (asu); 
TvaHar, Savitar, Day and Night are asked to act in the same way; Indra 
and Brhaspati - here two individual gods - to pursue the object of the 
charm by means of the best (or most excellent, Jye,f.thena) brahman, that is the 
power represented by the latter who is of ten stated to be the companion of 
the former53 ; the object by means of which Pü~an, the last god, is co
operating, is left unmentioned. - At the end of AVP. 4, 3, 7 Pü~an is 
besought to favour (avatu, pU,f.tibhib may be supposed to be sous-entendu) the 
pers on concerned and Savitar to do the same by his power to vivify (savena, 
see 2, 72, 2 above); in the pädas a-c Heaven and Earth, Sukra (Soma?, see 
RV. 2,41, 2 etc ., but this deity is mentioned later on), the Dak~il,1ä, (the) 
Svadhä, Soma and Agni are implored for protection. The stanza is the last 
of a series in which the favour of a number of gods is implored; notice the 
final position of Pü~an and Savitar. - The author of AVP. 5, 26, 7 asks 
Bhava and Bhava-and-Sarva (here a dual deity54) - in A VS. 6, 93, 1 Sarva 
is called an archer, in 13, 1,23 Bhava-and-Sarva are besought to hurl the 
lightning at the evil-doer; cf. also 11, 2, 1; 8; 14; 16 etc. - Indra, Väyu, 
Brhaspati, Tva~tar, and Pü~an to slay the demon of avarice and 
enviousness (Aräti). The epithet adhyak,fab "overseer" , placed between 
Tva~tar and Pü~an, is applied to several gods (RV. 8, 43, 24; 10, 128, 1 
Agni; AVS. 9, 2, 7 Käma etc.) or used as a substantive (RV. 10, 129,7 
denoting, in an indistinct manner, an aspect of a(n important) god; here 
also?)55. 

90 . AVP. 13, 14,2 is a somewhat curious stanza in which it is asked what 
was the great vrJanam of Dhätar, Rudra, Väyu, (and) of those possessed of 
vä:fa. Now v!}anam means, not only "a fenced place, enclosure, esp. the 
sacrificial enclosure (and the circle of those engaged in recitation)", but also 
a "settlement (with its inhabitants), community, pasture etc . "56. Perhaps 

52. For Mitra and the day and VaruI;Ja and the night seeJ. Gonda, The Vedic god Mitra, 
Leiden 1972, p. 37 f. 

53. I refer to Gonda, Dual deities, p. 310 ff. 
54. See Gonda, Dual deities, p. 31; 77 . 
55. I refer to J. Gonda, Selected Studies, Leiden 1975, lIl, p . 431. 
56. See also Renou, E .V .P. VII, p. 80; X, p. 79 f.; XV, p. 58; XVI, p. 83; 125. 
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also under the influence of Grassmann's57 tentative translation of Indra's 
v,rjanam in ~V. 1, 173,6 Atkins58 rende red the word by "garment"; other 
(and possible) translations of that pi ace are "Gurt" and "clöture". V4jinab 
are, generally speaking, potent and procreative men, horses, or gods, the 
last meaning being here the most probable. The stanza continues: "What 
do Pü~an, Brahmal).aspati, and the Visve Deväl) bear (carry, support, 
bibhratz)?": here Atkins translates "wear" , referring to the clothes (väsas) of 
Brhaspati, Soma and the Maruts in st. 1. However, in st. 3 the author asks 
where Ratrï (Night) and Ahal) (Day) settle down; in st. 6, who has given 
names to the birds, etc. So the question in st. 2 c may mean: "What does 
Pü~an bear?" (as we have seen59 , a goad, a pricker); "what does 
Brahmal).aspati bear?" (the answer may be "bow and arrows", ~.V. 2, 24, 
8). These attributes are better known and of greater relevance than the 
clothes of these gods. Is Rudra's vrjanam his residence, where he is in RV. 7, 
46, 2 said to observe the race of those who inhabit the earth?60. And is 
Väyu's vrjanam, as in RV. 10, 65, 1 f. (cf., e.g., SB. 11, 2, 3, 1) the 
atmosphere? - AVP. 17, 21 is an imprecation: the person speaking tears or 
cuts off (ä vrfcämz) his enemy, giving him up to a considerable number of 
gods and powers, in st. 5 to Indra-and-Agni, Prajäpati, Parame~thin61, king 
Soma, king VarUl)a, Pü~an, Dhätar, Savitar, and Tva~tar; in 6 to Dawn, 
Day, Night and Sun, in 7 to the herbs (creeping plants), useful plants, and 
trees, etc. That is to say, in each ofthe otherwise identical st . 5-9 the deities 
form a homogeneous, similar or traditional group. The names of Indra and 
Agni62 and those of Prajäpati and Parame~thin are of ten coupled; Soma and 
Varul).a do not constitute a frequent pair but have the title king in common 
(see also AVS. 5, 21, 11, in the same order). So the conclusion is legitimate 
that in the view of the author the other four gods mentioned in st. 5, viz . 
Pü~an, the Establisher who places things where they belong63, the 
stimulating and vivifying god and the divine craftsman have common 
interests and, in a way, act together for the same specific purposes. 

91. The statement, in AVP. 9, 12, 6 f., that Väyu, residing in the reality 
(sarye) , protects the respiration and grants a complete span of life is 
intelligible at first sight. So is the following "the gods are founded 
(dependent) on Prajäpati " (cf. SB. 6, 1, 2, 11; 11, 1, 6, 7) . The Ädityas are 
said to support themselves (yemire): why?, because they are universalor 

57. Grassmann, Wörterbueh, 1329. 
58. Atkins, op. eit., p . 292; cf. Geldner, RV. übers . I, p. 251; Renou, E .V.P. XVII, p . 50. 
59. See p. 87 above; B.V. 6, 53. 
60. Or should we refer to SB. 1,7,3, 1 (cf. 7 f.)? 
61. Not "supreme Prajäpati" (Atkins, op. eit., p. 293); seeJ. Gonda, Parame~!hin, to be 

published in JAOS 105. 
62 . Gonda, Dual deities, p. 271 ff. 
63 . See also Maedonell, Vedie mythology, p. 115. 
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supreme rulers (samräJa!z, ~.v. 3, 54, 10; 7,38,4) and lords ofthe heavens 
(6,51,4) and so on? Af ter them Pü~an is stated to be rafmi$uyata!z. This has 
been translated: "Pü~an is supported on (his) rays" and has given occasion 
to the comment: "(this reference is) immediately followed by a mention of 
the sun-god Vi~I).u" and "save for (this place and AVS. 7, 9 - which 
however occurs also in the Rgveda -) there are no allusions in the A V. to 
his solar nature"64. But rasmi means also "rein" (e.g. RV. 1, 28, 4; 6, 75, 6; 
and ofIndra's rein(s) 5,33,3; 6, 29, 2; 10,93,9; ofthe Asvins' 8, 35, 21); 
why should Pü~an, that most excellent charioteer65 , not depend on his reins? 
Moreover, we are nowadays reasonably sure that Vi~I).u was not asolar 
deity, but rather the representative of pervasiveness and spatial 
extensiveness that are essential to the establishment and maintenance of the 
cosmos and beneficial to the interests of men and godS66. In 9, 12, 7 Vi~I).u is 
called Äditya. This is worth noticing, because in the Rgveda he does not 
belong to the six (2,27,1), seven (9,114,3) or eight (10,72,8) Ädityas. In 
some brähmarza passages there are· twelve Ädityas (SB. 6, 1, 2, 8; 11, 6, 3, 8), 
and in post-Vedic literature Pü~an, Tva~tar, Savitar and Vi~I).u join the 
earlier smaller group67 . From A VS. 11, 6, 2 it appears, however, that in 
atharvanic circles he maintained relations with the older group of Ädityas 
(VaruI).a etc.): here his name occurs between those of Mitra and Bhaga. 
Vi~I).u is further stated to ascend to the sky (the heavens) while ascending to 
the sun (svä rohan) , and that at the time (or under the circumstance) of his 
approach (äkrame). This may be taken to refer to the god's third step which 
pI aces him in the sky (TS. 2, 4, 12, 3). 

So it would appear to me that the fact that in the above texts the other 
gods do not bel ie their own nature (that is to say, that the contexts in which 
they make their appearance are not out of tune with what we might expect 
when an author comes to speak of them)68 provides good ground for 
assuming that the opinions ofPü~an's functions and behaviour expressed in 
the Atharvaveda are likewise in harmony with the belief of the Aryans in 
general. 

64 . Atkins, op. cit., p. 292; 284 . I would like to replace this author's comment upon AVS. 
7, 9 (p . 284) by the following note: this sülclll which consists of material that is almost 
entirely found also in the .Rgveda-SalJlhitä contains references to Pü~an 's knowing "all 
these places" (st. 2) and to his being acquainted with or able to discover (prajanan, st. 1) 
and prays to him for recovery ofwhat has been lost; hence its use in Kaus. 52, 12-14. It 
does not show that he is a faded solar deity. 

65. See § 69. 
66. I refer toJ. Gonda, Vi~lJuism and Sivaism, London 1970, p. 5 ff. 
67. 1 refer to Macdonell, Vedic mythology, p. 43 f.; E.W. Hopkins, Epic mythology, 

Strassburg 1915, p. 81 f.; Gonda, Aspects, p. 117 f. 
68. Atkins' assertion (op. cit., p . 283; cf. p. 285) "the Rig-Vedic deities have (in the 

Atharvaveda) be co me of almost equal value" may create serious misunderstanding; 
from the fact th at they are of ten invoked for the same purpose it does not follow that 
they are equivalent or interchangeable "colourless and conventionally summoned 
divinities" . 
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92. Special attention mayalso be drawn to the fact that in those stanzas 
which contain a number or an enumeration of divine names there is a 
tendency to couple the same names wherever they occur. Leaving those cases 
that are not pertinent to the matter under discussion and those places that 
also occur in the Rgveda-Sarphitä out of account, I ment ion the foIlowing 
cases of names occurring in the same quarter of a stanza or syntactic unit. 
Pü~an is coupled with Brhaspati (BrahmaI).aspati) in AVS. 3, 14, 2; 5, 28, 
12; 7,33, 1 and AVP. 2, 80, 2; 13, 14,2 (notice, moreover, AVP. 12,6,6 
Dhätar, Pü~an, Brhaspati); with Tva~~ar in AVP. 1,40, 1; 5, 26, 7; 20, 2, 6 
(and notice AVS . 11, 6, 3 Dhätar, Pü~an and in the next päda TvaHar69 ; 

AVP. 19,22, 13 Tva~~ar, Pü~an, Sürya); with Indra AVS. 6, 3, 1; 6, 67, 1 
(and notice 1, 9, 1 Indra, Pü~an, VaruI).a etc.); with Savitar AVP. 4, 3, 7 
(withDhätar, Savitar, Tva~~ar 17, 21, 5); withDhätarAVS. 11,6,3; with 
the Maruts 14, 1, 33; with Yama in 19, 20, 1. A few words in description of 
the corresponding rgvedic facts, which are more numerous and more 
varied, may be welcome. Pü~an is coupled with Brhaspati in 5, 46, 5 (but 
notice 5, 46, 3 Vi~I).u, Pü~an, BrahmaI).aspati; 7, 41, 1 Bhaga, Pü~an, 
BrahmaI).aspati; 7, 44, 1 Indra, Vi~I).u, Pü~an, BrahmaI).aspati; 10, 35, 11 
Brhaspati, Pü~an, Asvins, Bhaga); with Tva~~ar only in 10, 125,2 (together 
with Bhaga); with Indra in 3,57,2; 6, 57,1; with Vi~I).u in 1, 90,5; 6,17, 
11; 7, 35, 9 (notice also 6, 21, 9 Pü~an, Vi~I).u, Agni, Purarpdhi; 8, 54, 4 
Pü~an, Vi~I).u, Sarasvatï; 10, 66, 5 Pü~an, Vi~I).u, Mahiman, Väyu, 
Asvins); with Bhaga in 1,90, 4; 4, 30, 24; 5, 41, 4 (notice also 5, 46, 2 
Pü~an, Bhaga, Sarasvatï; 5, 49, 3 (and cf. 6, 51, 11) Pü~an, Bhaga, Aditi; 8, 
31,11 and 9,101, 7 Pü~an, Rayi, Bhaga; 9,109,1 Mitra, Pü~an, Bhaga; 1, 
14, 3 Mitra, Agni, Pü~an, Bhaga); Pü~an and Väyu in 5, 43, 9; 7, 39, 2 
(notice also 10, 65, 1 Väyu, Pü~an, Sarasvatï); for the combination ofPü~an 
and (Soma) Pavamäna see 9,81,4; for Mitra, VaruI).a, Pü~an 6, 24, 5; 10, 
98,1; for Pü~an, Purarpdhi and the Asvins 2,31,4; for Pü~an, Naräsarpsa, 
Pü~an and Agohya (i.e. Savitar) 10, 64, 3. Although one should not be 
categorical about the demonstrative force of these places, the conclusion 
seems warranted that the authors of these texts were inclined more or less 
consciously to couple the name of Pü~an, not with solar deities or other 
representatives of particular natural phenomena, but with divine figures 
that represent weIl-being, affluence, 'Lebensraum', skilfulness, order, 
vivification, the production of offspring etc. and helpfulness on the one hand 
and the important gods Indra and Brhaspati (who presides over the 
fundamental power that manifests itself also in the rites) on the other. It is 
also interesting to notice, first that in the enumeration of the Ädityas in 
Mbh. 1, 114, 55 f. not only Mitra and VaruI).a as weIl as Arpsa and Bhaga, 
who constitute well-known pairs, follow each other immediately but also 
Pü~an and Tva~~ar; in Mbh. 12, 208, 16 B. and 13, 150, 15 B. Tva~tar 

69. Remember that AVP. 1, 19, lhastvae.täinsteadofpi4äinAVS.l,9, 1. 
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precedes Pü~an; and in the second place that Pü~an and Sarasvatï occur 
only in the same metrical unit, if they are accompanied by a third god 
(Vi~l).u, Bhaga, or Väyu). 

93. It is finally worth while to examine also the variant readings in these 
stanzas which the Atharvaveda- and Rgveda-Sarphitäs have in common. 
Instead of R V. 4, 57, 7 b tam pü~anu yachatu70 A VS. 3, 17, 4 reads taTJl pü~abhi 
rak~atu "let Pü~an defend it (viz. the furrow made by Indra)" representing 
Pü~an as a protector. - In contrast to RV. 6, 54, 10, asking Pü~an to lay his 
right hand around (his favouriteFI A VS. 7, 9, 4 and AVP. 20, 43, 372 read 
" ... in front" (purástät) , which is in harmony with the belief that the god 
goes in front as a guide73 • - Instead of RVKh. 5, 2, 2 "Indra and Pü~an 
have surrounded (pári cakrátub) the routes of these (people, e~äm)" A VS. 6, 
67, 1 reads "everywhere (sarvatab) about the routes Indra and Pü~an have 
gone"; the text is intended to confound the enemy but, whereas the reading 
of A VS. does not, remarkably enough, refer to any human individual(s), 
the RVKh. does (e~äm)74. - The line AVP. 19, 1, 13 ab (= RV. 5, 46, 3 cd) 
"I invoke Vi~l).u, Pü~an ... " is in AVP. followed by "here (in this case, 
now, iha) Soma, Varul).a ... must come to our aid". - The reading AVP. 
19, 29, 3 " ... Pü~an must give back your (te) body" is recited for a definite 
person, " .. . our (nab) body" in RV. 10,59,7 is a more general prayer. 

70. See § 52 above. 
71. This seems to be the sense of parástiit; cf. Geldner, RV. übers. 11, p. 158; Renou, 

E.V .P. XV, p. 149. 
72. Cf. AVP. 20, 36, 9. 
73 . See 90 above. The commentary, however, readsparastiit; see also Whitney and Lanman, 

op. cit., p . 395. 
74. Cf. also RV. 1 106, 4 and AVP. 4, 28, 4 (without iha) , but notice the metre and the 

reading viijayann in R V. 
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8 

VIII. Pü~an in the other Vedic texts 

94. I now proceed to discuss the occurrences of the god in the other Vedic 
works 1• In contrast to Atkins' coIlection of the mantras of the yajurvedic 
sa7J1,hitäs , in which the many useful and of ten indispensable references to the 
exegetical and liturgicalliterature are disregarded, the foIlowing survey will 
also consider the various uses ofthe mantras, the brähmarza passages in which 
they are quoted or explained, their liturgical application as weIl as the other 
passages in which mention is made of Pül?an's name or information on his 
functions can be obtained. 

In one of the mantras that are to accompany the collecting of the 
sacrificial grass and its tying with a cord (TS. 1, 1, 2 n; MS. 1, 1, 2: 2, 2; 4, 
1,2: 3, 18; KS . 1,2; 31, 1) Pül?an is invited to tie the knot (pu$ä te granthiTJl 
grathnätu). Why? In the long and detailed chapter containing the relevant 
ritual explanations (TB. 3, 2, 2, 8) the answer is: "(Saying this) he bestows 
prosperity (pu~.tz) on the patron ofthe sacrifice"; MS. 4, 1, 2: 3, 18likewise; 
KS . and KapS. 47, 1: 285, 3 observe that Pül?an represents pU$.ti. This 
answer is no doubt correct. Cf. also BhS. 1, 4, 12; ÄpS. 1, 4, 13. For knots 
in protective, apotropaeic and healing rites see Kaus. 19, 12; 26, 9; 102; TB. 
3, 3, 3, 4 (by tying a knot one "envelops" blessings in a person). By 
pronouncing the next mantra "I hold thee up with the arms of Indra" he 
pu ts the command of his psychical faculties (indriyam) into the patron, and so 
on. When the officiant unties the knot which binds the bunch of sacrificial 
grass, he recites the formula "Pül?an must untie thy knot" (BhS. 2, 8, 4; 
ÄpS. 2,8,3; MS. 1, 2, 5, 28; MS. 1, 1, 12: 7,9). The same verb (vzjyatu) is 
used in the formula "Pül?an must open thy opening" (hollow in a dish etc.) 

1. In th is chapter and chapter IX some brief repetitions and cross references will be 
inevitable. 

2. I refer to P. Wolters, Faden und Knoten als Amulett, Archiv für Religionswissenschaft 
8 (Freiburg i. Br. 1905), Beiheft I ; J .G . Frazer, The Golden Bough, 11, London 1911, 
p. 293 ff. ; abridged edition, London 1957, p. 314 ff. ; X. Wolters, Notes on antique 
folklore, Thesis Utrecht 1935, p. 61 ff. Compare also SB. 3, 5, 3,25 ; 3, 6, 1,25; GG. 4, 
9, 8; KhG. 4, 3, 14; Gonda, Vedic ritual, p. 159 f. 
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recited when the lid of the container of clarified butter is removed (BhS. 2, 
5,11; ApS. 2, 6,1 etc .). Atkins3 supposes Pü~an to be considered able to 
untie knots in his (artificially extended) role of vimuco napät (R V.); being 
able to untie he was naturally conceived as also being able to tie . In view of 
the difference between the phrases with vimuc- and the tying and untying of 
the sacrificial grass on the one hand and the congeniality of the power and 
effect of knots to Pü!?an's character on the other this hypothesis does not 
seem wholly convincing. 

95. One of the ratnin offerings - a feature of the räjasüya ritual4 - is to be 
made in the house of the dignitary or functionary titled bhägadugha (TS. 1, 8, 
9, 2; KS. 15, 4: 212, 1; MS. 2, 6, 5: 66, 10; 4, 3, 8: 48, 5). This title has 
been variously translated: "carver" (Eggeling), "divider" (Keith), "dealer 
out of portions, distributor"5. According to SB . 5, 3, 1, 9 the offering 
consists of a caru for Pü!?an, because this god is the bhägadugha to the gods 
(see also SB. 1, 1, 2, 17), just as this functionary is the bhägadugha to the king 
who is being consecrated. In BS. 26, 1: 272, 1 th is functionary is called 
mahänasika. Now, a mahänasa is a "kitchen" and a mahänasï däsï is a 
"kitchen-maid" or "cook" , and in the afvamedha ritual the name of the 
king's fourth consart (BS. 15, 25 : 229, 9). Sa, although it is uncertain what 
the functions of the bhägadugha exactly were, he may be supposed to have 
been entrusted with the supervision of the food-supply or of the preparation 
of food6 • Hence Pü~an' s association with him; compare the explanation 
added in MS. 4, 3, 8: 48, 5 "Pü!?an, one should know, is pU,l".ti (prosperity), 
he puts pU,l".ti in the share of that (person)" . 

The stanza VS. 4, 8 = R V. 5, 50, 1 vifvo devásya netur márto vurïta sakhyám / 
vifvo räyá i,l"udhyati dyumná1!l vrrzïta pU,!"yáse is in SB. 3, 1, 4, 19 divided into five 
parts and at variance with the grammatical facts and the meaning of these 
words eXplained as follows : the beginning (v.d.) refers to the Visve Deväh, 
netur to Savitar7 , m. v. to Mitra, d. v. to Brhaspati, pU,l"ydse to Pü!?an. The 
author of TS. 6, 1, 2, 5 divides the same stanza into its four quarters, which 
he assigns to Savitar, the Fathers, the Visve DeväJ:t and Pü~an respectively. 
The combination of the name of the god and the verb PU,l"- is obviously 
regarded as self-evident. 

When a sacrificer had produced his ritual fire he has to recite the farm uIa 
"with Prajäpati's breath I breathe out on thee with (TB. and ApS. 5,11,5) 
(for, MS. 1, 5, 3, 6) "the thriving (po,l"a) of Pü!?an, for long life, for a 
hundred years ... , for brilliant vital power, life, religious merit (purzyam)" 
(TB. 1,2, 1, 19). 

3 . Atkins, op. cit . , p . 276; 281 ; cf. § 67 above. 
4 . I refer to Heesterman, Royal consecration, p. 49 ff., esp . p . 54. 
5. Macdonell and Keith, Vedic Index, 11, p. 100. 
6 . One of the other ratnins (the piiJägala) se ems to have been c10sely connected with the 

pälägalï, another title of the least respected of the ruler's wives . 
7. This is correct. 
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Instead of the line a pu~.tám ctv a vásu "let prosperity, let property (wealth) 
come" of AVS. 6, 79, 2 and AVP. 1, 39, 2 TS. 2, 4, 5 b reads ä pü~ä etc . , 
which comes to the same thing. There is no corresponding place in the other 
yajurvedic saTJlhitäs. In the preceding verses Agni is invited to come with 
cattle, the (Soma) drop to "delight us with p~.ti", the other gods invoked 
being Savitar, Dhätar and Tva~tar, all of them weIl known to us. These 
mant ras belong to the supplementary sacrifices (upahomas) of the citrä ~.tis 

(TS. 2,4,6; BS. 13,36: 135,9; ApS. 19,25, 15; see also HS. 22, 12)8. This 
rite should be performed by a person who desires cattle; by performing it he 
comes to be propagated with offspring, cattle and pairings (mithunai~, TS. 2, 
4, 6, 1, i.e. "his children and cattle are born through pairing") . - In 
explanation of a mantra with which the cows are blessed when they return 
from the pastures in the evening the author of MS. 4, 2, 10: 33, 8 says that 
the words "let Aryaman, Pü~an, Brhaspati, Indra bring you (the cows) 
together" mean: Aryaman is the sacrifice, he therefore unites them by 
means of the sacrifice; Pü~an is pu~.ti, he therefore unites them by means of 
pu~.ti; Brhaspati is Brahman ... ; Indra is indriyam . . . "9. See also MS. 4, 3, 8: 
48,5; KS. 37, 3: 86, 10. 

96. The opinions of the yajurvedic authorities are divided on the 
interpretation of the words P~rzä sayujä saha which form part of a series of 
mant ras that are to accompany the ceremonies fetching of the lump of day 
representing Agni (an episode of the agnicayana ritual). According to the 
Taittirïya tradition (TS. 4, 1, 2 f) these three words belong to what follows: 
"With Pü~an as fellow, from the abode of the earth do thou approach Agni 
who is in the loose earth ... ". The brähmarza section 5, 1, 2,4, observing that 
the fire is pun-~äyat.ana~, i.e. that it "has loose earth for its regular position" 
characterizes Pü~an as the one "who brings about a good connex ion of 
roads" (adhvanäTJl saTJlnctä) and adds that these words are spoken in order to 
attain (the goal, sam~.tya!); KS. 19, 2: 2, 11 likewise. The Väjasaneyins, on 
the other hand, re gard the three words as belonging to what precedes: 
"Speed through the wide intermediate space, thou (the ass) possessed of 
prosperous pastures, affording safety, with Pü~an as thy fellow". MS. 2, 7, 
2: 75, 8 likewise. The commentaries as weIl as SB. 6, 3, 2, 8 identify Pü~an 
with the earth (prthiv î)10. Both views of the god's function are, of course, 
tenable. One could also say that the officiant mentioning the god's name is 
in hopes that the latter will bring the undertaking to a prosperous event. 

In SB. 5, 2, 5, 8 it is eXplained why a dark-grey bull should be given as a 
dak.sirzä af ter a pap has been offered to Pü~an (and so on). "Such a dark-grey 
one is of Pü~an's nature, (for) the dark-grey has two forms, viz. the white 

8 . I refer to W . Caland, Altindische Zauberei. Darstellung der altindischen 
'Wunschopfer', Amsterdam Academy 1908, p . 124 f. (no 177). 

9. See Muusses, Koecultus, p. 41. 
10. Cf. § 107; 124. 
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ha ir and the black" and a couple (dvandvam) means a productive pair 
(mithunam), and Pu~an represents productiveness (prajananam), for Pu~an is 
cattle and cattle is productiveness ... ". In connexion with the dark-grey he
goat that is offered to Soma-and-Pu~anll and which forms a prati~Jhä, Pu~an 
is, however, with a view to the effect of the rite, declared to be the earth, and 
one establishes oneself firmly (pratiti~.thatt) on the earth (13, 2, 2, 6). Other 
places attesting to the custom to offer a dark-coloured victim to Pu~an are 
VS. 24, 7; 29, 58; TS. 1,8,17,1; 2,1,6,1; 5, 5, 22,1; KS. 5,9,2; MS. 3, 
13, 8; cf. also MS. 2, 6, 13: 72, 9 pau~rtaf carob fyämo dak~irtä. 

97. In a section of the Taittirïya Äral).yaka it is told that when Prajäpati 
wished to create the universe the east was called into being by the primeval 
tortoise. Thereupon the other regions came into existence as a result of the 
appearance ofthe sun, the wind etc. : when the sun had arisen, that was the 
eastern region, and so on. When Pu~an had made his appearance that 
became "this region" (1, 23, 6) i.e. the lower region. Since the pronoun 
ayam (idam, iyam etc.) of ten refers to what is on the earth, or in this earthly 
world, iyar.n dif may be taken to denote the central terrestrial region12 • 

In the exposition of the creation of the manifold world from Brahman, the 
All, the au thor of BÄU. 1, 4, 11 ff. informs us that af ter having created the 
princely power (nobility, k~atram), represented by Indra, Varul).a, Soma and 
other rulers among the gods, and next the mass of the people (commonalty, 
vis), represented by those gods who are supposed to exist in groups such as 
the Vasus, Maruts etc., it produced the füdra order, viz . Pu~an, adding: 
"Verily, this (earth) is Pu~an, for she nourishes (pu~yatt) everything that is" . 
It strikes us that in contrast to the preceding phases of this process the fourth 
estate is represented by a single deity, who is 'identified' with the earth . 
Since füdras mostly were agricultural servants, this place may be taken to 
characterize Pu~an as the god who presides over the manual labour in the 
fields that converts the fecundity of the earth into man's nourishment. -
However, in TB . 2, 5, 7, 4 where Mitra is 'identified' with nobility and 
called "lord of the reigning or military order (k~atrapatt)" and Brhaspati is 
said to be brahman and brahmapati, Pu~an is given the title v~tpati "lord of the 
vii' '13. 

The authority to whom we owe the passage MS. 4, 2, 7: 28, 11 provides 
his audience with the following interesting instruction. One should entice 
away an uncastrated weaned calf of the cows of a vaifya or a füdra who is very 
prosperous (bahupu~.ta), addressing it : 'Thou art granters (sic, plural) of 
refreshing food (iländäb stha). For cows are granters of refreshing food, the 

11 . In the formulae for accepting gifts (dalcéirLäs) in TÄ . 3, 10 (the goat) is associated with 
Tva~!ar, the sheep with Pü~an (the god of the small domestic animaIs) : rq;a tvä varurLO 
nayatu devi dalcéirLc PÛfrLC 'vim . 

12. The commentary explains: adhodif, which then should not be translated by "nadir". 
13 . See § 138 below. 
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nak~atra of Pü~an brings prosperity (causes to thrive, po~ay~rzu) . A fIXed 
opinion among men that belong to the great mass of the settlers (of the 
people, viiye~u) is that the nak~atra of Pü~an causes to thrive (brings 
prosperity). He should select (that calf from the herd) saying: 'Give me a 
complete span oflife, give me brilliant energy and prestige (vareas), give me 
property, give me prosperity (PU~.tl)'. He deprives him (the owner of the caU) 
of his property and prosperity". 

When those who are performing the sacrifices of full and new moon have 
to make two balls of fIour mixed with water which are destined for different 
deities (cf. BS. 1,9: 12, 16; BhS. 1,25, 7; ÄpS. 1,24,514), the division of 
the dough is according to MS. 1, 2, 3, 17 to take place by Pü~an, the 
possessor of everything (P~ä väTJ! viivavedä vibhajatu). Why Pü~an, and why 
this epithet? As appears from SB. 1,2,2,3 eXplaining VS. 1,22, the fIour 
and the water which have been mixed to the accompaniment of the formula 
"I unite thee for generation" , are expected to bring "offspring, prosperity, 
food, and so on" to the patron ofthe sacrifice. It is therefore not surprising 
that the god who presides over prosperity, food etc. and is considered able to 
parcel out all properties (Pü~an) should be invited to perform the following 
ritual act. 

In a section on special sacrifices the au thor ofTS. 2, 2, 1,4 f. enjoins the 
sacrificer concerned to offer an oblation to Pü~an (pau~rzaTJ! carum), who is the 
giver of psychical power and energy or virtue (indriyaTJ! vïryam) and this is 
what the sacrificer receives. 

98. When the old bull is to be substituted by a young one, the former is to 
be offered af ter the latter has been let loose to go to the cows. The offering of 
the fat of this victim is accompanied by a stanza (ÄpS. 19, 17, 5) which, 
occurring in different forms in TS. as 3,3,9 c; in KS. as 13,9: 191, 16 and 
MS. 25, 10: 61, 13, is a variant of AVS. 9, 4, 5 (AVP. 16,24,4)15, a text 
used in Kaus. 24, 19 in the same ceremony. The atharvanic version of the 
stanza may be translated as follows: "This bundIe (the fat) (is) the portion 
of the gods, the essence of the water, plants (and) ghee . The mighty one 
(fakrah) chose a drink (bhak~am, AVS . ; "a drop", drapsam, AVP.) of soma; 
his body became a firm (brhat) stone (rock)". In all probability, the "mighty 
one" is Indra who very of ten receives this epithet (RV. 1, 10, 6; 1, 62, 4; 1, 
104,8 etc.), which, however, in RV. 8, 4, 15 is given to Pü~an, who in TS. 
3, 3, 9 c; MS. 2, 5, 10: 61, 13 and KS. 13,9: 161, 17 is said to have chosen 
the drop of soma. The name of th is god who presides over cattIe is not 
misplaced, but the stone remains obscure, unless it is an image denoting the 
profound effect produced by the soma on one's constitution and physical 
strength (cf. RV. 8, 48, 5 etc.). 

14. See also A. Hillebrandt, Das altindische Neu- und Vollmondsopfer, Jena 1880, p. 40 f. 
15. See also Whitney and Lanman, Atharva-Veda SaIphitä, p. 530; W. Caland, 

Altindisches Zauberritual, Amsterdam Acad . 1900, p. 64. 
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99. In a catalogue of mantras to be used when the victim for Agni and 
Soma is immolated the author of TS. 1, 3, 10, 1 mentions some formulae 
that are to accompany the pouring off of the melted fat and the mixing of the 
fat with butter (or the covering (MS. 1,8,5,24) or stirring (BS. 4, 9: 123, 
13) of that substance)16. Mantra h runs as follows: "For the whirl (dhrajyai, 
in the other texts dhräjyat) of Väta (the wind) thee, for the speed 
(impetuosity, raTJlhyat) of Pü~an, for the growth (increase) ofthe waters (and) 
the (useful) plants". Af ter raTJlhyai KS. 3, 7: 26,8 inserts "for not wavering 
(absence oftottering, avyathi~e) of (caused by) heat (hot vapour)"; MS. 1,2, 
17: 27, 3 likewise, except for "the essence Uuice, rasatz) of waters and 
plants" instead of the above. According to SB. 3, 8, 3, 21 ff., eXplaining 
VS. 6, 18, this means: "Vonder blower (yo yam pavate) sweeps along the air, 
and for the air (antarik~am) he takes it ... ; Pü~an's speed is that (wind)17 and 
for that he takes it; ... (VS. reads ü~marzo vyathtjat) the hot vapour is that 
(wind) and for that he takes it". The purport of these words is clear: the 
ritual act is to have a beneficial effect on the increase of the waters and the 
growth of the plants. This accords very weIl with Pü~an's main function. 
The cookin~ of the substan_ce ~md "the water joining it for the moving of the 
wind" (BhS. 7, 20, 1; cf. ApS . 7, 25, 4; TS. 1, 3, 10 f g) are obviously also 
believed to be beneficial to the movement of the wind and the speed of 
Pü~an. As ';'e have seen l8 Pü~an is sometimes closely connected with Väyu 
or Väta. Since, according to the SB., his speed is the wind, he is here on the 
verge of identification with that phenomenon. The whirl of the wind 
(produced by the ritual act) whose speed is a manifestation of Pü~an is 
beneficial to the meteorological processes (see SB., l.c.) on which depend the 
increase of rain and the growth of plants. 

In SB. 14, 2, 2, 32 and 14, 2, 1,9 both gods, Pü~an and Wind ("he who 
blows here" ,yo yaTJl pavate), are explicitly 'identified'. In the former passage 
VS. 38, 15 svähä p~rze sarase "svähä to Pü~an, to the film on the boiled 
milk"19 is eXplained as follows: "Pü~an is the wind, for he (the wind) causes 
everything here to prosper (puvatt) , and breath is that (wind); he thus 
bestows breath upon him"; and see SB. 3, 8, 3, 22: "Pü~an's speed is the 
wind". The other passage deals also with an episode of the pravargya ritual, 
viz. the tying and milking of the cow that has to yield the milk for the 
ceremony20, more precisely with the calf that is admitted to the cow to suck. 
This young animal is addressed: "Thou art Pü~an" (VS. 38,3; KS. 26, 5, 3 
vatsam utsrjatt). In the same VS. 38, 3 a rope is put around the horns of the 

16. See also Caland, on ÄpS. 7, 25, 4 and 5 (W. Caland, Das Srautasütra des Äpastamba, 
I, Göttingen and Leipzig 1921, p . 262). 

17 . In SBK. these sentences read as follows: e~a uiiua pii.$ii yo yam pauata. etasmii u hi grhrziiti. 
18. See § 58 above. 
19. Cf. also VS. 38, 15 and SB. 14,2,2,32 as weil as VS. 39, 5 where the film is connected 

with Mitra as against MS. 4, 9, 9: 192, 11 p~rze sarasi suiihii. 
20. J .A.B. van Buitenen, The pravargya, Poona 1968, p. 98 f. 
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cow with the words "Thou art Aditi's girdle, IndräJ;lï's head-band": 
another instance of the occurrence of Pü~an and fe male deities in close 
connexion. The words pü~äsi are also found under similar circumstances in 
BhS. 1, 12, 4 (where one of the calves or, alternatively, all the calves are 
'identified' with Pü~an21); ÄpS. 1, 12, 9 (sacrifices of fuU and new moon) 
and ÄpS. 6, 3, 10 (agnihotra, in 8 the cow is addressed as lçiä, Aditi, Sraddhä 
etc.). - However, they are, interestingly enough, also used on another 
occasion where they shed no less light on the ideas associated with the name 
ofthe god, or the circumstances that evoke his memory. When, at a certain 
moment, the sacrificer who is performing the agnihotra, has appeased some 
inauspicious forms of Rudra so that this god (as Pasupati) wiU not hurt his 
cattle, he consumes the remaining cream of the oblation by means of his 
finger, that is, by wiping offthe ladle, without making it touch his teeth and 
pronounces the formula "thou art Pü~an" (ÄpS. 6,11,4; HS. 3, 7,91: 352 
(enjoining the performer to recite the formula twice); MS. 1, 6, 1, 46)22. 
According to MS. 1, 8, 5: 122, 1 ff. 23 "Pü~an represents cattle. He (the 
sacrificer) obtains cattle. If th is one (Pü~an) is not propitiated, he is not 
pleased (i.e. displeased) and expects a human sacrifice with the sacrificer as 
an oblation". With regard to this ritual act th is text observes that one 
thereby gratifies the human beings (p. 121, 19), and that the serpents would 
hurt him, if he should make the cream touch his teeth (p. 121, 20). 
Remember that Pü~an is the toothless god (SB . 1, 7,4, 7)24. 

100. At a certain moment the adhvaryu who is engaged in the performance 
of an asvamedha binds a he-goat consecrated to Pü~an behind a he-goat 
consecrated to Agni. Since Pü~an represents food (annam; also TB. 1, 7, 3, 
6) "they (the officiants) therefore bring food to the front-fire". The pat ron is 
in a similar way and for the same reason provided with food by means of a 
he-goat consecrated to Indra-and-Pü~an (aindräpau~rzam, TB. 3,8, 23, 2). It 
is therefore not surprising that one can obtain food by offering a dark animal 
to this god who "is" food (TB. 2, 1,6, 1). 

The relation between Pü~an and boiled milk is also attested to by VS. 39, 
5. The mahävïra pot in which the milk for the pravargya ritual is boiled 
represents or belongs to various deities at different stages of the ceremony. If 
at a definite stage there is a flaw or omission in the performance an 
expiatory libation is to be offered and a formula is to be addressed to the 

21. The plural occurs also in TB. 3, 7, 4, 15; see Dumont in Proc . Am. Phil. Soc . 105, p . 
23, n . 69. 

22. I also refer to Dumont, L'agnihotra, Table synoptique, n" 126. 
23. This passage has been translated by H.W. Bodewitz, The daily evening and morning 

offering (agnihotra) according to the brähmaQas, Leiden 1976, p . tOO . 
24. See also Macdonell, Vedic mythology, p. 35. On this place DJ. Hoens, Sänti, Thesis 

Utrecht 1951, p. 36 observes that by avoiding biting (in the cream) one prevents the 
serpents from biting. 
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deity that at that particular moment is represented. When the milk 
overflows the pot is Pü~an's (VS. 39, 5 pau~rLO v~pandamäne) . 

101. In the section that contains the mantras for the so-called nak~atra 
bricks (agnicayana ritual) the nak~atra Revatï is associated with the deity 
Pü~an (TS. 4, 4, 10, 3; KS. 39, 13: 131, 7; MS. 2, 13, 20: 166,8). Since 
other combinations are at first sight intelligible (e.g., the nak~atra Rohil).ï and 
Prajäpati SB. 2, 1, 2, 6; the two Asvayujs and the Asvins), one should not 
attribute th is combination to the merest chance: revatï means "the 
prosperous, opulent, wealthy one". In RV. 10, 19, 18 the cows are 
addressed as revatïl:z: "die ihr unseren Reichtum bildet" (Geldner); the 
adjective is also used to describe i~ "refreshing drink" (9, 72, 9), vä:fa 
"(re)creative power" (6,1,11), puraTJUihi "bounty, liberality" (1,158,2). 
In TB. 3, 1,2,9 f. (12) Pü~an and his nak~atra figure as a pair foIlowing that 
path that leads to the speaker's sacrifice (pü~ä revary anveti panthäm), being 
styled "lords (that is also dispensers) of prosperity" (Pu~.tipatî). "protectors 
of domestic animaIs" (pafupä) and "possessors of dweIlings fuIl of viija" . In 
the same chapter (3, 1, 5, 12) it is told that at one time Pü~an, being 
desirous ofbecoming rich in cattle, offered a particular sacrificial pap (caru) 
to himself and to Revatï with the result th at his hopes were realized. The 
sacrificer who is performing th is sacrifice should pronounce the formulae 
"To Pü~an sviihii; to Revatï sviihii, to cattle sviihii". Stating that Revatï is 
Pü~an's nak~atra the author of TB. 1,5, 1,5 associates her name with cows 
and calves. 

102. Whereas in the Rgveda (5, 51, 14) the "wealthy (revati) Pathyä", 
whose name no doubt expresses the idea of "the way(s) which lead(s) to 
property" (cf. 7, 18,3), appears in the same stanza as the important gods 
Mitra-and-VaruQa, Indra and Agni25 - a setting that may be regarded to 
point to her comparative importance -, she is in post-rgvedic texts Pü~an's 
wife. As such she is one ofthe goddesses who together with the name oftheir 
husbands are to be enumerated by the iigniähra on the first upasad day of a 
soma ceremony26 (see BS. 6, 20: 179, 16; BhS. 12, 3, 23; ÄpS. 11, 3, 14; 
MS. 2, 2, 1,41; VaitS. 15,3; GB. 2, 2,9; also KS. 9, 10; MS. 1,9,2; TÄ. 
3, 9, 1). It may be noticed that in this context Väc is the wife of Väyu or 
Väta . 

103 . Af ter stating that on the occasion of a particular long soma ceremony 
of 21 days' duration a victim should be offered to Soma-and-Pü~an 
(saumiipau~am) PB. 23, 16, 4 f. observes that "as is weIl known, the brahmin 
("is") Soma and Pü~an ("is") cattle", the commentary adding that the 
brahmin is said to be Soma on the strength of a place in the fruti, viz. "Soma 

25. Cf. Renou, E.V.P. IV, p . 80. 
26 . See Caland and Henry, L 'agni~!oma, p. 71. 
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is king of us the brahmins" (see, e.g. , VS. 9, 40)27 . "Thus" , the text 
continues , "they (those who participate in the ceremony) strengthen their 
own deity through cattle and make themselves a skin" (cf. § 3 and 10: those 
who perform this rite drive away darkness and run the risk of becoming 
leprous) . See also KS. 11, 5: 150, 5 (the same argument in connexion with a 
caru offered to the dual deity by one desirous of cattle) and cf. TS. 2, 2, 10, 
3; MS. 2, 1,5: 7, 10. 

The gods Soma-and-Pü~an28 appear in -the beginning of a mantra which is 
the last ofthe series in KS. 11 , 12: 159, 15; here the words somäpü~arzemau 
devau are followed by the stanza RV . 8 , 67, 4: "Soma-and-Pü~an these gods 
- great is the assistance of you mighty ones (plural); 0 Varu.t:1a, Mitra, 
Aryaman, we desire your assistance" . This stanza comes af ter three others 
that are identical with RV. 6, 74, 2; 3; 1 in which the dual deity Soma-and
Rudra, whose name (in the vocative) always occupies the first place; the 
deity is besought to drive away disease , to be favourable to all creatures and 
so on. It is clear that the names of Soma and Pü~an are, somewhat 
awkwardly, added to those ofthe gods to whom these prayers are addressed, 
but it is significant that Pü~an, not Rudra, is Soma 's partner. In VS. 24, 1 
the dual deity Soma-and-Pü~an receives a dark-coloured he-goat . The man 
who desires cattle should offer to Soma-and-Pü~an (TS . 2, 1, 1,6; 2, 4, 4, 3; 
also MS. 2, 1, 4: 6, 6 where Soma is the impregnater and Pü~an the 
procreator (praJanayitii) who procreates the cattle. Similar MS. 2, 5, 1: 46, 
12; 4, 3, 7: 46, 6; KS. 12, 13 : 175, 18. - I also drawattention to MS. 2,5, 
5: 53, 18 dealing with the immolation of a neutral animal to the dual deity 
Soma-and-Pü~an on behalf of an impotent man . In this connexion Pü~an is 
homologized to the earth, Soma to the (medicinal and edible) plants; 
together they impart a full command of his faculties and manly power to a 
man. Cf. MS. 5, 2, 10, 2629. One may suppose Soma to represent the 
healing medicine , Pü~an fecundity. 

Here the so-called trzjaTflYuktaTJl havis, the "triply intertwined offering", a 
feature of the rqjasüya ceremony30, de serves our attention (see TS. 1, 8, 8; 
KS . 15, 3 ; MS. 2, 6, 4; BS. 12, 4; KS . 15, 2, 11 ff.). Consisting of three 
unbloody sacrifices of three offerings each, and concentrating respectively 
upon Vi~.t:1u, Soma and Pü~an, this rite can bring about the fulfilment of 
special wishes: the cakes offered to Agni-and-Vi~.t:1u, Indra-and-Vi~.t:1u and 
Vi~.t:1u (a position as headman of) a village (ÄpS . 18, 10, 6) or continuity of 
sacrificial activity (HS. 13, 3, 43) , the cows offered to Soma-and-Pü~an, to 
Indra-and-Pü~an and Pü~an according to both authorities, cattle (cf. also 
TB . 1, 7, 4, 2 and especially SB. 5, 2, 5, 5 ff.). 

27. The reader may be referred to Heesterman, Royal consecration , p. 71 ; 75 ff. 
28 . Cf. § 53 above . 
29. See Gonda, Dual deities, p . 354 f. 
30. I refer to Heesterman, Royal consecration, p . 42; 45 f. 

122 



104. In Book I the author of the Taittirïya-Ärar:tyaka, dealing with the 
ärurzaketuka fire mentions inter alia the placing of the bricks in the names of 
the Asvins, who are successively praised as two horses, as a coupie, as day 
and night etc. One of the mantras quoted is a variant of~.v. 6, 58, 1 which 
is addressed to Pu~an31; in this variant the singular forms of the personal 
pronoun are replaced by dual forms and in the fourth päda the remarkable 
dual pu~arzau is substituted for the singular vocative p~an (1, 10, 2). That 
means that a Pu~an stanza is adapted so as to become an Asvin stanza and 
that the Asvins are regarded as a double manifestation of Pu~an, their 
character being explained in the commentary as "gods who cause to thrive 
or prosper, nourishing gods" (po.sakau devau). The same explanation (pü~rze: 
po~akäya deväya) is in this commentary (4, 10, 3) found with reference to 
Pu~an . 

Two mantras quoted in MS. 4, 12, 6: 198, 4-7 and (with a few variants) 
in TB. 2, 5, 4, 5 f. and used as invitatory and oblatory formulae attest to a 
form of co-operation of the Asvins and Pu~an for the same purpose: "0 
Asvins, performers of deeds of marvellous skill, co me to the sacrifice of the 
worshipper. Let Pu~an guard our property" and "Let these Asvins, who 
cause this sacrifice to be successful, confer mainly energy (MS., property 
TB.) upon the patron of the sacrifice; let these two guard our cattle 
everywhere; let Pu~an, ever alert, protect us". The aid and protection of the 
Asvins is, e.g.,also implored in ~.v . 8, 5, 12; 8,9, 1. Notice that in the 
above mantras special mention is made of the herds and other property of 
the worshippers. 

Pu~an is indeed, also in these works, not infrequently identified or 
associated with cattle . See, e.g., MS. 3, 10,6: 137, 16 "Pu~an "is" cattle" 
(pafavo vai p~ä); 4, 3, 7: 46, 8; SB. 5, 4, 5, 9; SB. 13, 3, 8, 2 "Pu~an rules 
over cattle". TS. 2, 1, 4, 3 "man has Soma as his deity" (saumyo vai devatayä 

puru~ab), "cattle have Pu~an" (pau~rzäb pafavab); 2, 2, 10, 3. Because in the 
mythical past Pu~an had established the fire with Agni as its deity, he 
became successful (prosperous, ärdhnot) , "therefore cattle are said to be 
Pu~an's" (TS. 1, 5, 1, 3)32. 

105. In the section dealing with the milking of the cow th at has to yield the 
milk for the pravargya ceremony33 MS. 4,9, 7: 127,8 prescribes the use of 
the formulae p~ä tvopävasïdatu and brhaspati~ tvopasïdatu. In the 
corresponding passages of T Ä. 4, 8, 2 f. and 5, 7, 2 f. these formulae re ad as 
follows : pü~ä tvopävasr.jatu and brhaspatis tvopasïdatu, and are commented upon 
(in 5,7,2; 4): "cattle, one should know, belong to Pu~an in respect to their 
deity ; he thus admits (the calf to its mother) with its own deity" and 

31 . See § 49 above . 
32. Tva~tar is here for the same reason and in the same way associated with cattIe . 
33 . See van Buitenen, The pravargya, p. 95 ff. 
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"Brhaspati is the Brahman of the ~Ods3\ he thus ap'pr~aches it with 
Brahman" . The parallel passages BhS . 11, 9, 7; 9 and ApS. 15, 10, 6; 7 
have the same readings, the second of which is doubtless correct, because 
the officiant seats himself by the cow with these words "Brhaspati must sit 
by (approach) thee". The reading of the first formula in MS.35 does not 
seem to be original, since a verb for "to let go to, admit" is required (TS. 1, 
6,11,3; 1,7,1,3; etc.). 

Among the other places that attest to Pü~an's association with cattle is 
TB. 1, 7, 6, 6, where Agni is said to have shown his favour with the 
gärhapatya fire, Indra with indriyam (psychical faculties, etc.), Pü~an with 
domestic and sacrificial animals (paiubhi~), Mitra-and-VaruIJa with 
inhalation and exhalation36. - Whereas Agni is in charge of (the supervision 
of) the production of offspring and Indra gives or causes to give grown up 
living beings, Pü~an is the god who causes cattle to propagate offspring (cf. 
TB. 1,7,2,3 ff.). He is worshipped for offspring and cattle .(ÄpS. 4,10,1). 

106. When Prajäpati became pregnant with all beings, these were seized 
byevil, death. He delivered them with the help of the gods (and 'deified' 
entities) some ofwhom wished to be remunerated for their help by means of 
a share, others by lordship. This is, in brief, the aetiological myth 
eXplaining the origin of the ritual placing of the so-called sprta~ (' 'freeing or 
releasing bricks") in the fourth layer ofthe great fireplace (SB. 8, 4, 2, 1 ff.; 
cf. TS. 5, 3, 4, 1 ff.). The accompanying mantras, ten in number, are 
structurally identical: "Thou art the portion ofIndra, the lordship ofVi~l).u, 
the lordly power (k~atram) is saved (freed, sprtam) , the fifteenfold stoma ( a 
definite form of Vedic chant)". This is not the place to consider these co
ordinations (see VS. 14, 24-26; TS. 4, 3, 9; KS. 17,4; KapS. 26,3: 106, 12; 
MS. 2, 8, 5) in detail. It must however be noticed that, just as Mitra is 
coupled with Varul).a and the Vasus with the Rudras, and so on, Aditi -
who receives a portion - is associated with Pü~an, who is given a lordship; 
that at SB. 8, 4, 2, 9 the former is declared to be the earth (?,a~ vä aditi~): a 
well-known identification (see, e.g., RV. 1,72,9; 5, 59, 8; SB. 5, 3,1,4; 7, 
4, 2, 7); and that, in the same § 9, it is ojas "creative power and authority" 
that, for the benefit of the living beings, is freed from evil, death, by means 
of the thrice-ninefold stoma . The words ojas and trirtava~ stoma~ occur also in 
the mantra sections TS. 4, 3, 9 etc., but the brähmarta section TS. 5, 3, 4, 3 f. 
provides a different explanation: "Aditi is a firm foundation (prati~.thä), 

Pü~an is aprati~.thä, the trirtava~ stoma~ is aprati~.thä"37. See also KS. 21,1: 

34. See also KS. 37, 2: 85,19 ff. quoted in eh . IX. 
35. Translated "Let Pii~an set thee near by" (Atkins, op . cit., p . 282) and "May Pii~an 

approach thee" O .M . van Gelder, Mänava Srautasiitra, New Delhi 1963, p. 122). 
36. Cf. J. Gonda, The Vedic god Mitra, Leiden 1972, p . 26 f. 
37. As regards the earth and Aditi as a prati __ tlui see J. Gonda, Selected Studies, U, p . 341, 

for stomas and prati$.tlui p . 340; 351, for prati$.tlui and ojas p. 351. 
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37, 9. In SB. 8, 4, 1, 20 both ojas and that stoma are 'identified' with a 
'thunderbolt' (vajra38) - the ojas in Indra's arms is the vajra in ~.v. 8, 96, 3 
- and are consequently regarded as identifiabie. The association of ojas, a 
particular stoma, the idea of a firm foundation (prati~.thä) and the process of 
growing (a concern of Aditi's and Pii~an's) is not unknown: see PB. 10, 1, 
3; 6, where the trivrt stoma.is said to be a prati~.thä as weIl as ojas and physical 
power (balam). PB. 6, 10, 15 ff. sets forth th at SV. 2, 1115 ff. = ~.v. 9, 29, 
1-3 should be used for a person who is desirous of rain, because these 
stanzas contain the word ojas and by means of ojas and vïryam (' 'energy' ') 
what is held back is given and, consequently, rain is produced. In MS. 2,1, 
1: 1, 15 Indra-and-Agni represent ojas and vïryam but Pii~an is the one who 
gives vïryam (see also p. 2, 2 and KS. 9, 17: 121, 1). It may be recalled that 
in R V. 5, 84, 3 the earth bears and holds fast the trees by her ojas and that in 
10, 75, 1 the Sindhu outrivals all other rivers ojasä. The stoma is called 
trirzava, i.e. "consisting of th ree times nine (parts)": the number nine is not 
infrequently found in connexion with powers concerned with vegetation39 

and the threefold of ten expresses completion, totality, perfection, 
universality. So the conclusion regarding the deeper meaning ofthe mantra 
seems to be that when Aditi (Earth) received a share, Pii~an was made 
overlord, af ter these two gods had helped Prajäpati to free ojas, that is, to 
pave the way, by means of a representative of threefold fertility, for an 
aspect of creativity (in nature). 

In an exposition of the Maiträyal).ïya version of the driving of the calves 
and the cows with a branch of parrza (paläsa) (MS. 4, 1, 1: 2,6, cf., e.g., TB. 
3, 2, 1) the following mantra is addressed to the animals: "Pii~an is your 
protector (paraspäb, in the ~.v. applied to Agni, Indra, the Asvins and 
Mitra-and-Varul).a), Aditi is the protectress of those (i.e. the cows) that go 
forth (to the meadows, prertvarïpä(b) conj.; pretvarïyä(b) mss. 40 and VS . 1,2, 
1, 9 where the mantra is found also, Indra is your overseer; come back 
unharmed". As regards Aditi's protection see, e.g., RV. 4, 25, 5; 8,18,6 
(where mention is made of cattle); 8, 27, 22; 8, 47, 9. - For Pii~an as a 
protector see also 5MB. 1,8,4; TS. 1, 1, 7,2 k (1,5, 10,41). 

107. Among the formulae which the adhvaryu has to pronounce while 
looking at the cow that serves as the price of the soma plants are "Mitra 
must bind thee by the foot" and "Pii~an must guard (thy) ways", "for 
Indra, the supervisor" (TS. 1, 2, 4 h, i and k; KS. 2, 5: 10, 21; MS. 1, 2, 4: 

38. As to vajra see, e.g., Gonda, Aspects of early Vi~Quism, p. 41. 
39. Gonda, Aspects, p . 94 f.; as to threefoldness, Gonda, Vedic ritual, p . 30 f. 
40. See W . Caland, in Acta Or. Lugd. 5 (1927), p. 252 f.; 9 (1931), p. 77; L. Renou, 

J. Ved. Stud. 2 (1935), p . 109, and the note in W. Caland and Raghu Vira, Väräha
Srautasütra, Lahore 1971, p. 14. 
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13,5; VS. 4,19)41. In TS. 6,1,7,6 the use of these mantras is eXplained as 
follows: "Mitra is the auspicious (benign, benevolent, fivab) one ofthe gods; 
verily with his help he binds her (the cow) by the foot ... PUli>an is this 
(earth); verily he makes her mistress (ruler) of th is (earth), for obtaining(it); 
verily he makes Indra her supervisor (guardian)"; in KS. 24, 3: 92, 8 ff.: 
"Mitra is brahman, he binds her by means of brahman ... ; PUli>an is the earth, 
he gives the earth to her; Indra is the greatest authority (most powerful, 
oJirthab) of gods, he makes him her supervisor"; in MS. 3, 7, 6: 82,6 f.: 
"He controls her by means of Mitra' s fetter ... ; PUli>an is the earth; the earth 
prepares for her the way etc. (as in KS.)"; SB. 3, 2, 4, 18 f. observes that a 
rope is of VaruQa, and the cow is on the other hand to be controlled; what is 
of Mitra is not ofVaruQa and with Mitra's rope the cow is under control; as 
to PUli>an, he is the earth, "and for whomsoever she (the earth) is the 
guardian of his paths, he does not stumble at any time", and in connexion 
with the Indra formula, this means : "Let her be well-supervised 
(guarded)". See also (BS. 6, 12: 169, 14); BhS. 10, 15,5; ApS. 10, 22, 10; 
MS. 2, 1, 3, 35. What strikes us is, first that Indra collaborates here with 
PUli>an, who is elsewhere of ten associated with him, and in the second place 
that PUli>an, obviously in his function of the god of ways, is by all these 
authorities 'identified' with the earth. 

108. Remarkably enough, the verb vimuc32 , though occurring in a stanza 
that makes mention of PUli>an, describes an action of the dual deity Indra
and-Väyu43 . The fragments of pottery which are made to form a dish or 
cauldron for the baking of the sacrificial cakes (ritual of full and new moon) 
areTS. 1, 1,7,2 k; 1,5,10,31; MS. 1, 1,8: 4,14; MS. 1,3,5,22 (kapäläni 
vimuiicatz); KS. 1, 7 said to be pü~rzab ... vrate. A translation "in PUli>an's 
guardianship"44 or "... dominion "45 does not bring out why these 
fragments should be a concern of PUli>an's. The author means to say that in 
view of his functional conduct46 they are an object of the god' s attention and 
solicitude, no doubt because he is the god of prosperity (pu~.tz). Then Indra
and-Väyu are requested to release these pieces of pottery. As to Indra-and
Väyu, was the combination of the mightiest (cf. SB. 9, 2, 3, 3) and the 
swiftest (8, 4, 1,9; AiB. 2, 25, 1) of gods supposed to give good prospect of a 
happy and successful event (cf. R V. 4, 21, 4)? In the agnyupasthäna rite the 
same mantra is used to accompany the depositing and arranging of the 

41. Atkins, op. ei!., p. 277 , n. 23, misled by a printer's error in A.B. Keith, The Veda ofthe 
Black Yajus School, Cambridge Mass. 1914, p. 24,n . 0 erroneously says that "this päda 
is recited as the sacrifieer looks at the sun" . 

42. See § 67 above . 
43 . I refer to Gonda, Dual deities, p. 214. 
44. Keith, Veda Black Yajus School, p. 17 . 
45 . Atkins, op . ei!., p. 277. 
46 . For vrata see Gonda, Vedic ritual, p . 461 f. 
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pieces of pottery (TS. 1, 5, 10 1; BS. 3, 15: 85, 16). Likewise in connexion 
with these objects in KS. 31, 6: 7, 17; MS. 4, 1, 8: 10, 13. KS. 2, 8, 16 f. 
mentions its optional use when, also in the rites of full and new moon, the 
adhvaryu smears these objects with clarified butter . 

The mantra TS. 1, 2, 3 "all the gods have turned towards me, Pü~an 
with gain (acquisition, sant), Soma with a gift (bounty), god Savitar, the 
bestower of wealth" is connected with the bestowing of gifts to the patron 
(the yajamäna)47, who pronounces it when those who have to beg for these 
gifts (thesani1zäräM Ie ave (BS. 6, 7: 164, 12ff.; MS. 2, 1,3,13). BhS. 10,11, 
14 f.; ApS. 10, 18, 5 prescribe instead: "Pü~an with the acquisition (p~ä 
smryä), Soma with a gift", omitting the other words. Other texts read pÜ$ä 
sanïnäTJl somo rädhasäm (MS. 1,2,3: 12,9; KS. 2,4: 10,9; 23, 6: 81, 19 f.). 
KS. 23, 6 adds the comment "for Pü~an is lord ofthe acquisitions (saninäm), 
Soma of the gifts; 'give so much, 0 Soma', (he says), it is, indeed, Soma 
who gives him that which he acquires (for himself, vanute)". Soma is, e . g., 
RV. 9, 35, 6; 9, 46, 5; 9, 97, 25; 9,108,13, praised as a god who possesses, 
finds, and brings possessions and treasures; in 2, 40, 6 he is as the lord of 
valuable property (rayipatz) expected to bring that (to the worshipper)48. Cf. 
also MS. p. 12, 10. For Pü~an as a giver see also KS. 14,2: 202, 1. The texts 
ofthe White Yajurveda make no mention ofPü~an (cf. VS. 4, 11 f.; KS . 7, 
5, 2; SB. 3, 2, 2, 25), but SB. , l.c., prescribing the use of "bestow this 
much, 0 Soma, bring more" (VS. 4, 16 c; also TS. 1,2,3 f), observes that 
"Soma indeed is the one who appropriates for the consecrated patron 
whatever people offer to him". TB. 6, 1,4, 7, however, prescribes (the first 
sentence of) the mantra 1, 2, 3 e for another purpose: "Now (his command 
of) his physical faculties (indriyam) and the deities (devatäM depart from the 
one who is consecrated (dïk#ta) when he is asleep. He recites "all the gods 
... "; verily, he brings him together (unites him) with (his) indriyam, with the 
deities" . According to ApS. 10, 15, 10 the consecrated sacrificer should 
whisper the first sentence ofthe mantra when he is going to sleep and to 10, 
18,3 and BhS. 10, 11, 11 also when he has awakened. - When in the above 
rite those who have received the gifts have returned MS. 2, 1, 3, 13 has the 
following mantra recited: "God Savitar (is) the giver of possessions, Väyu 
the herdsman (protector, gopäM, Tva~tar the ruler (adhipatiM, Pü~an the 
receiver" (MS. 1, 2, 3: 12, 10; see also 3, 6, 9: 73, 6). As to Savitar, see 
above; for Väyu as a protector see RV. 1, 134, 5; Tva~tar is the god who not 
only makes, but also possesses and holds rule over all forms (RV. 1, 13, 10; 
1, 188,9; 3, 55, 19); Pü~an is obviously supposed to receive the acquisitions 
(see above). In th is connexion attention may be drawn to TS. 6, 1, 4,8, 
from which it appears that gifts should be specified - here with formulae 
such as "To Väyu thee, to Varul).a thee" - lest they would be put out of 

47. See Caland and Henry, L'agni~~oma , p. 25 f. (S 23). 
48. Cf. also Gonda, Dual deities, p. 350 ff. 
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correspondence with the deities and he (the one who recites the formulae) 
would be detached from the deities. The author of MS. 3, 6, 9: 73, 5 
quoting the above formulae adds the following comment: "Saying (these 
words) he receives (the gifts), impelled by Savitar (in accordance) with (the 
functions of) these deities in order to secure freedom from harm for himself; 
he has made Väyu their protector, Tva~!ar their ruler, Pü~an their 
receiver" ... - One may suppose Soma to represent the healing medicine, 
Pü~an fecundity. 

When in performing the agnicayana ritual one has to plough four times 
three furrows one should pronounce the following mantra over the plough 
while the oxen are being "yoked to it (MS . 6, 1, 5, 36): "Pü~an must yoke 
(you), Savitar must yoke (you), Brhaspati must yoke you by means of 
Agni's fiery energy (tejas), by means of Sürya's brilliant energy and prestige 
(vareas)"; see MS. 2, 7, 12: 91,11. That means, here again, that the 
officiant invites these gods to be active in and through himself, that he 
wishes to be fortified with divine energy. Notice also the mantra that is to 
follow (= RV. 10, 101, 4; also KS. 16, 12: 234, 14; KapS. 25, 3: 96, 5): 
"The inspired skilful ones (kavaya!z) yoke the ploughs ... , the dhïräb (i.e. 
those who are characterized by an extraordinary insight into the connexions 
of the phenomena and into the 'identifications' the knowledge of which 
enables men or gods to control these phenomena) among the gods from 
benevolence"49. In KS. 16, 12: 234, 18 and KapS. 25, 3: 96, 9 the verb 
"must yoke" belongs to all five gods mentioned in the mantra. That ritual 
ploughing for bringing and undertaking to a prosperous issue and (or) for 
making out a settlement or the site of a building or construction50 required 
the co-operation of gods is self-evident, but it is worthy of note that Pü~an, 
in company with the Stimulator and the representative of Brahman, should 
be called upon for this duty. 

109. In the section containing the mantras that are used for the ploughing 
for the sake of the piling of the ähavanïya fireplace (ÄpS. 16, 19, 5) the stanza 
TS. 4, 2, 5, 6 t requests the milker of wishes (kämadughä) to milk (their) 
wishes to Mitra, VaruQ.a, Indra, Agni, Pü~an, useful plants and creatures 
(prajäbhya!z). See also KS. 16, 12: 235, 5; KapS. 25, 3: 96, 18; MS. 2, 7,14: 
95, 11; VS. 12,72. It is the furrow, considered to be productive as the cow 
of plenty, that is addressed here (Uvata, Mahïdhara). The au thor of SB. 7, 
2, 2, 12 observes that agriculture is beneficial to all deities (sarvadevatyä vai 

49. For gods called dhïTä~ see Gonda, The vision of the Vedic poets, p. 243 f. For other 
translations of the difficult last words see Geldner, R V. übers. 111, p. 315; Whitney and 
Lanman, Atharva-vedaSarphita, p. 115(AVS. 3,17,1); R.T.H . Griffith, Textsofthe 
White Yajurveda, Benares 1927, p . 129 (VS . 12,67); Eggeling, Sat. Br. lIl, p. 326 
(SB. 7,2,2,4); Keith, Veda Black Yajus School, p" 315 (TS . 4, 2, 5, p). 

50. See, e.g., M. Eliade, Traité d'histoire des religions, Paris 1949 (patterns in comparative 
religion, New Vork 1958), § 142 . 
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kr~ifz). It is interesting to notice that Pü~an's name precedes plants and 
creatures whose interest in ploughing is self-evident . He occupies an 
intermediate position between these beings for whose well-being he is - with 
others - responsible and the great gods Mitra and VaruI).a, the maintainer 
and the guardian of the universal order51, as weIl as Indra and Agni, who, 
considered to be brothers or relatives, have many characteristic features in 
common, both of them combating demons and other opponents and bath 
being interested in the successful performance of the ritua}52. The sections 
MS. 2, 7, 13 and 14 (see above) are used in MS. 6, 1,6 describing the 
strewing of plants on the fireplace, its construction etc. Among the mant ras 
contained in 2, 7, 13 is also that at the foot of p. 94 (cf. A VS. 11, 6, 3) in 
which VaruI).a, Dhätar, Pü~an, Tva~tar are besought to "deliver us from 
distress" . 

When a householder wishes to leave for one day or a longer period he 
should pronounce the following mantra in order to secure his property (KS. 
7,3: 65,1; MS. 1,5,14: 83,4; 17; ÄsvS. 2, 5, 2; ÄpS. 6, 24, 4; SG. 3,6, 
2): "Guard (gopäyatam) , 0 Mitra-and-VaruI).a, for me this dweIl ing. Let 
Pü~an protect (abhirak.satu) it so that it remains intact and undamaged until 
(my) return (home)". MS. p. 83,19 explains: "Mitra-and-VaruI).a are day 
and night; Pü~an is cattle; he (thus) entrusts his dwelling to day and night as 
weIl as to Mitra-and-VaruI).a before he goes on ajourney". On Pü~an th is 
text is silent, but it is clear that this god is given the same credit for ability, 
vigilance and reliability - especially with respect to the traveller's cattle - as 
the dual deity. Af ter having returned the householder should pronounce the 
same formula replacing however the imperatives by past tenses (MS. 1, 5, 
14: 84, 10; ÄsvS. 2, 5, 12; ÄpS. 6, 26, 3). 

In order to make two kinds ofwater unanimous and friends one 'anoints' 
them with the remainder of an oblation to the accompaniment of a mantra 
in which VaruI).a, Indra, Pü~an, Dhätar, Brhaspati are invited to perform 
that task, and TvaHar and Vi~I).u are requested to give the patrons of the 
sacrifice offspring and property (ÄpS. 12, 6, 3)53. In KS. 3, 9: 27, 2p4 no 
mention is made of Pü~an, while Mitra and Agni join the others in the first 
task. The occurrence of Pü~an in a rite that is to restore order and to lead to 
the birth of offspring and the acquisition of prop_erty is not surprising. - A 
similar mantra without Pü~an's name is used in ApS. 14, 18, 1 (präyaJcittas); 
in KS. 35, 3: 52, 1 the gods requested to pour together water are the 
Maruts, Pü~an, Dhätar, Indra, Brhaspati and Agni55. - See also MS. 4, 2, 
10: 33, 1 saTfl vafz srjatv aryamä saTfl po~ä (sic) saTfl brfzaspatifz sam indro ... ; 

51 . 1 refer to Gonda, The Vedic god Mitra, p. 109 f. 
52 . See Gonda, Dual deities, p . 271 ff. 
53. It may be noticed that the "forms" which Tva~!ar is asked for are explained as "bodies 

ofsons etc." (e.g . comm . on TB. 2, 5 , 3, 3) . 
54. See Caland, Srautasutra des Äpastamba, 11, p. 249 f. 
55. Cf. AVS. 3, 14,2; 7, 33, 1 (§ 82 above). 
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Aryaman is eXplained as standing for sacrificial worship (yajiia), Pü~an for 
pu~,ti ("prosperity") etc. - For Agni, Soma, Savitar, Pü~an, Rudra ... , 
Sürya and Väyu see TS. 7, 5, 21, 1. - In one of the mahänämnï stanzas 
Pü~an's name occurs in a series of brief formulae af ter those of Agni, Väyu 
and Indra, and before that of the gods (in generai); see TÄ. 1, 20, 1 and 
AiÄ. 4,1, 1056 andcomparealsojB. 3, 109 and KB. 23, 2(23, 5, 14f.). - A 
formula quoted in AiÄ. 5, 1, 1 runs as follows: "The Ädityas, Visve Devä}:l, 
the seven anointed kings Väyu, Pü~an, VaruI).a, Soma, Agni, Sürya with 
the nak~atras, must help (favour ) me"57. 

110. 1 n case one has, on the occasion of a soma sacrifice, to perform a rite 
of atonement, one should offer 33 oblations to the accompaniment of the 
mantras collected in KS. 34, 19; 35, 1 and 2 (also KapS. 48, 1 ff.; ÄpS. 14, 
16; 17). In these mantras Pü~an's name occurs twice, viz. in n° 9, which is 
R V. 1, 89, 6 and in the last one, n° 33: "Pü~an with the svagä exclamation 
(also KapS . 48, 3: 297, 21); they (the gods invoked) must favour th is 
sacrificial worship; they must favour me ... ". The same refrain occurs af ter 
the nam es of the preceding gods invited, viz. Agni, Väyu, Sürya with the 
gods of the earth, the antaTik~a and the sky (nO 28-30), Vi~I).u with the gods of 
the regions; Agni with the yajus formulae. The proper and etymological 
meaning ofthe sacrificial exclamation svagä (see, e.g., VS. 18,57; TB. 3, 3, 
8, 11; SB. 3, 7, 1,30; 3, 8, 3, 11; 13, 1,2,3) probably is "(I wish) good 
speed" or "a safejourney (to ... )", "be prosperous or successful" (cf. VS. 
18, 21; 22, 4)58. If so, the combination pu~ä svagäkäraib (also KS. 9, 10: 112, 
7) is appropriate . 

111. The Vaisvadeva ritual as described in SG. 2, 14 requires, among 
other things, the distribution of bali offerings to a number of deities. When 
the performer presents them to Aditi and to the Ädityas, he should turn to 
the sun (§ 8); the offerings to Pü~an the path-maker (pathikrt) are, intelligibly 
enough, put on the threshold. So are those given to Dhätar (the 
Establisher), Vidhätar (the Distributer) and the Maruts. As is weIl known 
the peculiar power of the house appears, with various peoples, to be, so to 
say, concentrated in the doorway, which is also regarded as sacred because 
it protects the own sphere, things inside, from alien things, from the 
outside59. 

56 . I refer to the note in A.B. Keith, The Aitareya Àral)yaka, Oxford 1909 (1969), p. 263 . 
57. The verb is in the singular. See the long note on th is place in Keith, Aitareya Äraçyaka, 

p. 266. For the seven kings see Säyal)a on TÄ. 1, 7. Another explanation is "the seven 
Ädityas", but the Ädityas have already been mentioned. 

58. See A. Minard, Trois énigmes sur les Cent Chemins, I, Paris 1949, p . 70 (§ 191 a); see 
also Wackernagel and Debrunner, Altind. Grammatik, 211, 1, p . 81 and Nachträge zu 
11, 1, p. 26; A . Debrunner, in Ind . Forseh. 63, p. 99 f. 

59. See Gonda, Vedic ritual, p. 414 f.; on the threshold, p. 156; H. Wagenvoort, Roman 
dynamism, Oxford 1947, p . 151 ; 152 ff.; 185 f. 
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In the sectiQns TS. 5, 7, 11 ff.; KS. 5,13, 1 ff.; MS. 3,15,1 ff.; VS. 25,1 
ff. a long enumeration is given of the various parts of the horse that are to be 
assigned to a large number of deities and other beings regarded as worthy of 
offerings (aivamedha ritual). This is not the place to try to detect why in every 
case a definite god receives a particular member or part of the animal; 
however, several associations are clear at first sight: Aditi, the mother 
goddess is given the animal's belly (VS. 25, 8), Heaven and Earth his 
eyelashes (25, 1), Wind (Väta) his breath (25,2) and so on . That Pü~an, the 
god who protects the ways and those who use them, should he satisfied with 
the lower parts of the horse's forefeet (25, 3; MS. 3, 15, 3: 178, 10) is 
comprehensible, but why should he also he given the rectum (vani~.thu, 25, 7; 
TS. 5, 7, 17; KS. 5, 13, 7; MS. 3, 15, 9)? Is the supposition too bold that he 
receives this in his capacity of the promoter of fertility?: notice that 
immediately af ter him mention is made of the blind, i.e. non-poisonous, 
creeping animaIs, the crawling animals and the worms receiving the large 
intestines, the entrails and the bowels or also the undigested contents of the 
bowels (TS. 5, 7, 23; KS. 5, 13, 13); as is weil known, worms play an 
important part in the process of manuring and the preservation of the soi!. 

In their section on the wedding rites some manuals of the domestic ritual 
prescribe the use of three successive and parallel mantras in which the girIs 
are stated to have sacrificed to Aryaman ("the wooer" and god of domestic 
peace and family friendship), VaruQ.a (the divine representative of Order) 
and Pü~an (here no doubt chiefly the god who presides over fecundity etc.) 
successively and next to Agni ; the former three gods are moreover implored 
to loosen the bride from their parental home, not from that of the 
bridegroom (AsvG. 1,7,13; SG. 1, 18,3; cf. also MG. 1, 11,3; VG. 14,21 
etc .). It may, to mention only this, be recalled that Pü~an is in Kaus. 78, 10 
one of the gods "who have given me this wife" and that in SG. 1, 9, 9 this 
god "being rich in near relations" is requested to "make me rich in ne ar 
relations by the parents etc. (of my bride)" . 

112. The ribs of the right and left sides of the horse' s body are assigned to 
different deities. The eighth, ninth and tenth of the left side are given to 
Vi~Q.u, Pü~an, Tva~tar respectively, the corresponding ones of the other 
side to Brhaspati, Aryaman, Dhätar (MS. 3, 15, 4). Here Pü~an finds 
himself among the same gods, with whom he is of ten associated . In the 
parallel passage TS. 5, 7, 21 f. his name does not occur. 

In the series of parallel statements constituting the so-called ävid formulae 
by which the royal sacrificer who has the rqjasüya ritual performed60 

announces himself "in this people and kingdom for great lordship and great 
rule over the people" Pü~an is the third in TS. 1,8, 12 g, the sixth in KS . 

60. For a discussion of these passages see J.C . Heesterman, The ancient Indian royal 
consecration, Thesis Utrecht, ' s-Gravenhage 1957 , p. 94 f.and 99 f. andJ . Gonda , The 
structure of multipartite formulae in Vedic rites, Turin 1983, p . 15. 
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15, 7: 213, 22, the fifth in MS. 2, 6, 9: 69, 5, and the fourth in VS. 10, 9. 
Each god receives an epithet, Agni, the first61 , that of "lord of the house" 
(grhapatib), as of ten in the Rgveda (e.g. 1, 12,6; 1,36,5; 1,60,4). Instead 
of the translation "notified is Pii~an, all-knower' '62 I would render the 
formula avinnab pü~ä viJvavedäb by "announced (and also "manifest, 
present") is Pii~an, the possessor of everything" (in this sense the epithet is 
applied to him in R V. 1, 89, 6)63. According to the brähmarza passage in TB. 
1, 7, 6, 6 Agni satisfies (avatz) the sacrificer with the position of a 
householder ... , Pii~an with cattle; according to SB. 5, 3, 5, 32 and 35 "he 
announces him to brahman (the priestly order), because Agni is brahman" and 
"to the cattle, because Pii~an is (represents) cattle and they approve of his 
consecration". According to the commentator Bhäskara (cf. TB. 1,7,6,5) 
"they (the formulae or the gods evoked by them) make him (the sacrificer) 
obtain the qualities of the gods enumerated in the formulae". 

The ancient Indians were convinced of the possibility of arranging, 
comprehending and influencing the facts and provinces of reality by means 
of symbols representing thesé4• Thus a symbolical function was very of ten 
attributed to numbers providing the key for comprehending and controlling 
all entities united in a complex. In TS. 1, 7, 11; KS. 14, 4: 203, 5 ff.; MS. 1, 
11,10: 171, 14 ff. (also 173, 4); VS. 9, 31 ff. a number ofdeities is - with 
variation in particulars - associated with a series of numbers in ascending 
progression: "Agni with one syllable won väc ... ; Vi~l).u with three syllables 
the three provinces of the universe" (TS.); "with the monosyllabIe Agni 
won vital breath" (prärzab) (VS.), and so on. In VS. 32 Pii~an is said to have 
won the five regions with the metre that consists of units of five syllabIes; in 
TS. to have won the pankti (i.e. a metre that consists of five octosyllabic 
verses) with five syllabIes . In KS . and MS. Savitar is associated with the 
number five, Pii~an with six. The associations ofthe Asvins with two, and of 
Vi~l).u with three etc. are clear at first sight, but the relation of Pii~an with 
five or six is not enigmatic. Both numbers occur in connex ion with the 
regions of the universe; five is a frequent symbol of completeness . The 
totality of the regions constitutes a completeness. In MS. 1, 11, 10: 172, 1; 
KS. 14, 4: 203, 12 the god is said to have won by means of (a metre of) six 
syllables the seasons (which are six in number) . According to the same 
passages (172, 12 and 203, 21) he also won the gäyatrï metre (which consists 
of three octosyllabic verses), "because, if this is (divided into) four parts, 
each (part) consists of six syllabIes" . - In this connexion it may be added 

61 Agni's name of ten heads such lists. He is the first of gods created by Prajäpati and goes 
as a protector against evil and demons of ten in front. 

62. Keith, Veda ofthe Black Yajus School, p. 123 . 
63. See also Griffith, Texts White Yajurveda, p. 97; Eggeling, Sat. Br. 111, p . 89. Uvafa, on 

VS. gives us the option between both possibilities, Mahïdhara prefers the other 
interpretation. Also VGP. 1, 18 VI. 

64. I refer to Gonda, Vedic ritual, p. 28 ff.; for five and six p . 37 f. ; for 21 p. 4{) f. 
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that Pü~an, who nourishes all this universe (SB. 14, 2, 1, 9), lS also 
associated with the number ofperfection 21 (Kaus. 52,12 ff.). 

113. TS. 7,5, 21 and 5,5,18 contain acollection ofofferings to be made 
if some disease or mishap were to befall to the sacrificial horse . The ritual is 
explained in TB. 3,9, 17, 1-5 (cf. also SB. 13, 3,8; BS. 15,8; ÄpS. 20, 12, 
7 f.). If the horse is affected by heat (pa in ), an offering (cake) is made to 
Agni, and a porridge prepared from unpounded rice or badey grains (caru) 
is given to Soma, the kings of plants, because the adhvaryu has to cure the 
horse by means of the plants from which the disease befalls him, etc. In the 
case of an eye-disease a porridge is to be prepared for Sürya, "the eye of 
creatures" (SB. 13,3,8,4). Ifthe horse were to become lame, an oblation 
(caru) is to be offered to Pü~an, "for Pü~an is the healer of lameness" (TB. 
2), an ability which in SB. 13, 3, 8, 2, speaking of sräma, a cattle-disease 
characterized by sickness and lameness65 , is said to be a function of the god 
as the ruler over cattle (pasünäm ~.te). 

Those who perform the agnihotra have, on the occasion ofthe first libation, 
to recite, among other mantras, the following formulae (KS. 6,8: 57, 20; 
KapS. 4, 7: 46, 2)66: "'Agni associated with Heaven, with Earth', with 
(these words) he gratifies Heaven-and-Earth (and) Agni; he obtains them 
(i.e . all wishes which they can fulfil). 'Associated with the god Savitar'; for 
there is no oblation without Savitar. 'Associated with Pü~an, the 
intermediate space (antarik~am)'; Pü~an means cattle (also, e.g., MS. 1,5, 
14: 84,11; 1,8,5: 122,2; 2,1,5: 7, 11; 3,10,6: 137, 16; KS. 11,5: 150, 
6), the antarik~a means cattle; he obtains cattle ... ". Here again Pü~an finds 
himself in very good company, the other deities mentioned being Night, 
Day and Indra. As regards his association with the antarik~a, is a reference to 
the passage KB. 3, 7 (3,8, 19 ff.) too far-fetched?: what is between the lips is 
the antarik~am; in that one eats one gratifies the antarik~am (as weIl as heaven 
and earth homologized to the upper and lower lip); sacrificial food is food, 
i.e. cattle; in that one eats one places food in onesdf and obtains cattle . A 
more obvious parallel, however, is found in MS. 1,5,4: 71,8 and 1, 5, 11: 
80,4; KS. 7, 2: 64, 10; MS. 1,6, 2, 13 prescribing the use of another Pü~an 
mantra on another occasion (agnyupasthäna) but as an element of the same 
ritual67 • According to the tradition of the MaiträyaQïyas one worships with 
each of the formulae "Pü~an, the protector of ways, must protect me; 
Pü~an, the protector of cattle, must protect me; Pü~an, the ruler, must 
protect me" the earth, the atmosphere and the sky (MS .) . The brähmarza 
passage MS. 1,5, 11: 80, 4 states that the three formulae are (homologous 

65 . In BS . 15, 8: 213, 9 the disease is called sräva "a morbid flow" . 
66 . For a complete translation ofthis passage see Bodewitz, The daily evening and morning 

offering (agnihotra) p. 85. 
67. See P.E. Dumont, L'agnihotra, Baltimore 1939, p. 156;J. Gonda, The mantras ofthe 

Agnyupasthäna and the SauträmaQi, Amsterdam 1980, p . 47. 
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to) the three provinces of the universe, "because he (Pü~an) visited these 
worlds" . That means that each of the god' s three functions - notice that the 
third and obviously highest is his rulership - is supposed to correspond to 
these three regions. The association of ways and earth is clear at first sight. 
The explanation in KS. 7,9: 71, 13 runs as follows: "Pü~an on the way (to a 
distant place, prapathe) is the earth, Pü~an, the protector of cattle the 
antarik$am etc., these three worlds protect him (viz. the sacrificer who recites 
these mantras)". In the obviously secondary ÄpS. 6, 18, 3 the first and 
second mantras have been interchanged. As to Pü~an as the ruler or 
sovereign (adhipä) of cattle see also KS . 10, 11: 138, 6; MS. 2, 2, 4: 18, 2, 
compare also KS. 7,2: 64, 10; 7,9: 71, 13. 

114. In TB. 2, 6, 18 the compiler has collected the oblatory stanzas that in 
the sauträmarzï ritual belong to the preliminary offerings of the animal 
sacrifice, viz. the immolation of an animal to Indra Vayodhäs "Indra who 
possesses or bestows youthful vigour or vital strength" . At the end of the 
ceremony this manifestation of Indra is induced to impart vayas to the 
sacrificer who has performed the sauträmarzï successfuIly. The mantras occur 
also as MS. 3, 11, 11; KS. 38, 10; and VS. 21, 12-22 . These mantras are 
characterized by the occurrence of the metres, bovine animals and deities of 
the äprïhymns68 . In TB. 2, 6,18,2; MS. p. 158,4; KS. p. 111, 19; VS. 15 
Agni well-provided with sacrificial grass that has been spread out, 
accompanied by Pü~an and free from death, as weIl as the brhatï metre and a 
three-year-old bull are stated to have given vayas. The other gods occurring 
in these mantras are Tanünapät, Sarasvati (VS. 13), Soma, Brahmä, 
Brhaspati, lçiä, Sarasvatï, Bhäratï, the Maruts, TvaHar, Indra-and-Agni, 
Vanaspati, Savitar, VaruQ,a. In the corresponding invitatory mantra TB . 2, 
6, 17 d; VS. 28, 27 it is Indra, the bestower ofvital energy (vayas), for which 
he is implored, who, free from death and so on, is accompanied by Pü~an 
(the commentary on both places in TB. explains pO$arzasämarthyayuktam 
"endowed with the ability to nourish or make prosperous") : 

In the long series of mantras VS. 8, 54-59 accompanying the expiatory 
oblations of a soma ceremony described in SB. 12, 6, 169 , in a similar 
enumeration of ritual formulae intended to consecrate, in the agnicayana 
ritual, the so-calledyajnatanu bricks (TS. 4, 4, 9) and in the passage KS. 34, 
14-16, Soma is stated to be identical with other gods. That is to say, the 
deities to whom one has, according to SB., l. cit., to make an expiatory 
offering are, successively, forms of Soma. Thus, if there is any mishap in 
regard to the cow given in exchange for the soma stalks, it is Pü~an who 
receives the oblation with PU$rze svähä, for Soma then is this god (SB. 12, 6, 1, 

68 . For the apn- hymns see Gonda, Vedic )iterature, p . 104. For these mantras in genera) 
Gonda, The mantras ofthe Agnyupasthäna and the Sauträmal)i, p. 183 ff.; for variants 
etc . p . 186 ff. 

69 . Discussed in J. Gonda, Soma 's metamorphoses, Amsterdam Acad . 1983 . 
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8; likewise TS. 4, 4, 9, 1; KS. 34, 14). This 'identification' is perfectly 
intelligible, not only because at VS. 4, 19 (see SB. 3, 2, 4, 19; TS. 1,2,4 i; 
ÄpS. 10,22, 10) Pü~an is besought to guard the paths ofthis cow, when she 
is "sent to Soma to return together with Soma" (cf. SB. 21): exactly the 
situation under discussion. Notice, however, that at SB. 3, 2, 4, 19 Pü~an is 
stated to be the Earth (see below). 

115 . Mention must also be made of the fact that the god may, in a 
particular situation or under certain circumstances, act or function in more 
than one capacity at the same time. The author of SB. 13, 4, 1, 14 is quite 
explicit on this point. The one who prepares a pap for Pü~an secures 
successful progress for the sacrificial horse, because Pü~an is the lord of the 
roads, and makes the earth the animal's guardian, because Pü~an is also the 
earth. This does not prevent the au thor of 3, 2, 4, 19 from reducing both 
functions to one: "Pü~an is the Earth, and for whomsoever she (sic) is the 
guardian (goptrf) of his paths, he does not stumble at any time". 

116. It must be conceded that those scholars who have regarded the 
passage BÄU . 5, 15, 1 f. (= ÏsaU. 15 f.; cf. also MaiU . 6, 35 and VS. 40, 
17; VSK. 40, 16) as evidencing the thesis that Pü~an sometimes is asolar 
deity seem to be in the right1°. Yet a doser consideration of this passage 
appears to show that another interpretation is not beyond possibility. If the 
commentary is right in thinking that these words are the prayer of a dying 
person, Pü~an invoked to unveil the "face ofthe (Ultimate) Reality" which 
is covered by a golden plate ( the light of heaven, cf. also BÄ U. 5, 5, 2) may 
be taken to be the god of that name in his function known to us from R V . 
10, 17, 3 f., viz. that of the conductor of the deceased to the world of the 
Fathers. If so, the explanation "Pü~an is the sun because he causes the 
world (of men and animais) to thrive71 (jagatab po~arzät)" provided by 
SaÏlkara's commentary, however intelligible in itself, is secondary . So is the 
other explanation (' ' by nature the one who fosters or supports those who 
seek refuge in him", äSritapo$arzasvabhäva, Vedäntaddika). It is true that in § 
2 (Ïsa U . 16) the verb vyüha "spread" is in the singular, but if one would take 
the five vocatives (pii$ann ekar$e yamo. sürya präJapatya) to indicate one and the 
same divine figure one should adduce evidence in favour of their 
equivalence . Now, the name of Yam a is traditionally - but from the 
etymological point of view incorrectly - regarded as "the one who controls 
or suppresses" C1am-) and as such in SB. 14, 1,3,4 'identified' with the sun. 
This identification is dearly secondary and uncommon; al ready in the 
Rgveda Yama is the chief of the blessed dead, who prepares an abode for 

70. See, e.g ., P. Deussen, Sechzig Upanishad's des Veda, Leipzig 31921 (Darmstadt 
41963), p. 499; S. Radhakrishnan, The principal upani~ads, London 1953, p. 302 . 

71. Not "upholds the world" (E. Röer, The twelve principal upani~ads, 11, Madras 1931 , 
p . 405) . 
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them or gives them a resting place (~.v. 10, 18, 13; 10, 14, 9). This may 
have been his (original) function here also, but instead of an abode, the man 
who recites this passage wants the god to give him access to Reality. From 
two atharvanic places (AVS . 8,9,25 f. = AVP. 16,20,3 f.) the identity 
and function of the figure called Eka r~i or Ekar~i do not become clear, but 
in A VS. 10, 7, 14 = AVP. 17, 8, 4, where he is said to be flXed in the frame 
of creation (skambha), he may be the sun, and in AVP. 21 there is no doubt: 
here he is Agni as the sun. However, the name occurs also in KS. 40, 11: 
145, 12 and in the identical TA. 6, 5, 2 where (in a passage dealing with 
Yama) it is eXplained as that ofthe Highest Lord (paramefvaral;). In BAU. 5, 
15,2 it is eXplained as the one who moves alone (eka eva .r~ati) i.e. the sun (cf. 
TS. 7, 4, 18, 1) . As to präjäpatya this may be an epithet of the sun, because in 
SB. 7, 1, 2, 5 this luminary owes its existence to Prajäpati's virtue and left 
him. So the thesis that the five names denote the same deity is tenable, but 
the possibility of another, and probably more original, interpretation 
crediting some of these divine figures with their different and characteristic 
functions (conductor of the de ad etc.) need not be altogether excluded72. 

117. A question on which it will be desirabIe to dweIl for a moment is the 
employment in post-rgvedic works of rgvedic stanzas addressed to Pü~an. A 
brief survey of these places will show that in addition to some invitatory or 
invocatory stanzas and references to the god's he-goat, the ritualists made 
their selection mainly from stanzas mentioning or imploring his protection, 
his liberality, his care of the ways and of cattle, and the worshippers' welfare 
and property. 

If a householder is about to undertake a journey he sacrifices to Pü~an, 
the pathmaker, with ~.v. 6, 53, 1 and 6, 49, 8, in which the god is called 
"lord of the way" and "lord of each way" (as invitatory and oblatory 
stanzas SS. 3, 4, 9; 3, 5, 7). In TS. 1, 1, 14, 2 both stanzas are used (as e 
and f) in a rite for interested purposes (kämye~.tl) described in 2, 2, 1,4: "Let 
him next offer an oblation (cam) to Pü~an, the giver ofa complete command 
of one's faculties (indriyam) and of virtue-and-energy (vïryam)" which, the 
author observes, are likely to fail the man who goes to the assemblage or 
public meeting (janatä). For this oblation should be made af ter offering to 
Indra-and-Agni to secure success in the janatä. The stanzas are appro
priately used: the sacrificer, while making his way to thejanatä for a dispute 
about a field etc. (TS. 2, 2, 1, 2), prays for a successful inspiration73 • There 
is no exact parallel in the other saTJ'lhitäs of the Yajurveda. - The man who 
mutters the whole sükta 6, 53 will find the wealth he desires (RgVidh. 2, 23, 
1 ). 

The stanzas RV. 6,54,9 and 6,49,8 (see above) are as VS. 34,41 and 42 
used when those who perform the horse sacrifice have at a certain moment 

72 . Remember that raimïn can denote "bridles" as weil as "rays of light" 
73. I refer to Gonda, Vision, p. 86; 133. 
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to prepare an oblation for this god, the lord of roads, in order to secure 
successful progress to the horse (SB. 13,4, 1, 14 f.); but, the SB. observes, 
Pü!?an is also the earth, so that he makes the earth the animal's guardian (cf. 
RV . 6, 55, 9 ... ná ri~yema kádä caná "may we never be injured")14 . RV. 6, 
54, 9 is, together with 10, 17, 6; 5; 6, 54, 10, part of the brief sükta AVS. 7, 
9, 3 in praise of the god. - In ÄsvS. 3, 7,8 and SS. 6, 10, 4 the stanza RV. 
6,49,8 is together with the Pü!?an stanzas 6,58, 1; 3; 4 and 10, 17,5; 6 
employed to accompany the oblations made to this god whose victim is the 
fourth in a series of eleven animals dedicated to Agni, Sarasvatï, Soma, 
Pü!?an, Brhaspati, the Visve Deväl:l, Indra, the Maruts, Indra-and-Agni, 
Savitar and VaruQa successivelyis. Pü!?an on one hand and almost all of the 
other deities on the other are of ten found in close proximity. See also MS. 4, 
14, 16: 143, 8 etc. 

RV. 6, 54, 5 and 6, 58, 1 are the invitatory and oblatory mantras that 
accompany the oblations to Pü!?an in the Vaisvadeva rite76 (TS. 4, 1, 11 1 
and m; 1, 8, 2). See also 4, 10,3: 150, 2; 4, 11, 1: 160,2; KS. 4, 15: 40, 17; 
20, 15: 35, 22; MS. 4, 11, 1: 160, 2. ÄsvS . 2, 16, 11 and SS. 3, 13, 13 
prescribe RV. 6, 54, 9 and 6, 58, 1. According to SäyaQa, who refers to TS. 
2, 1, 6, 1, R V. 6, 58, 3 and 1 should be recited for the fat of a dark animal to 
Pü!?an which is immolated for a man who desires food (TB. 2, 8, 5, 3). See 
also KS. 4, 14; 243, 8. SS . 5, 9, 13 dealing with the pravargya enjoins that 
RV. 6, 58, 1 and 2,33, 10 should accompany the laying of a silver and a 
gold disk under and on the vessel (cf. ÄpS. 15,7,3; 15,8,5); in 2,33, 10, 
which is addressed to Rudra, not to Pü!?an, mention is made of a ni~ka, a 
golden ornament for the breast; in 6, 58, 1 of two objects one of which is 
bright or light-coloured and due to Pü!?an's auspicious favour. In KB. 8, 4 
(8, 6, 3) the two stanzas are declared to be appropriate and to accompany 
the svähä call to Pü!?an and to Rudra (pravargya). MS. 4, 2, 29 has 6, 58, 1 
used when in the same ritual the adhvaryu throws a log of wood (samidh, a 
matter of primary importance77) into the fire and puts down a gold plate (a 
light-coloured object) in a dish . As to RV. 6, 58, 1 see also AiB. 1, 19, 9 
(pravargya) . 

The stanza R V. 6, 54, 5 is in the domestic ritual employed when on the 
occasion of the vr~otsarga, a ceremony for welfare and fertilization of cowS78 , 

a mess of sacrificial food is offered to Pü!?an. Since the central element of this 
rite is the setting free of the most vigorous bull - one that protects the herd 
(SG. 3, 11, 8) - in order to copulate with the cows, one can hardly escape 
the convict ion that this animal is believed to impersonate the god himself 

74 . See also the explanation in SB. 13, 4, 2, IS. 
75 . For other particulars see W. Caland, SäJ1khäyana-Sraulasütra , Nagpur 1954, p. 156 f. 
76. See § 134 below. 
77 . See Gonda, Vedic ritual, p . 165 f. 
78 . See Gonda, Vedic ritual, p. 183; 432. 
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who is implored to "follow our cows" and "win vä:fa"79 (SC. 3,11,5; PC. 
3, 9, 5; ViDh. 86, 9). When, however, the same mantra is muttered when 
they go to their pasture-grounds (SC. 3, 9, 1; HC. 1, 18, 1), the god is no 
doubt expected to protect the cows he should follow. On the same occasion 
Indra-and-Agni are (in HC., l.c.) requested to make the cows go, the 
Asvins to protect them, Brhaspati is besought to be their herdsman and 
Pü~an to drive them back again. In SC. 3, 9, 1 RV. 6, 54, 10, in which 
Pü~an's help is implored for bringing back the cows that had been lost, is 
prescribed in case these animals run about. - The use ofRV. 6, 58, 1 as SV. 
I, 223 in SVB . 1, 6, 1 seems appropriate in so far as it alludes to the 
heavens, to the mäyä of a god and to his auspicious generosity, all of them 
hoped for by somebody who has atoned for his crimes; may we suppose the 
property he had stolen to be cattIe ? 

The stanza RV. 6, 75, 10, which belongs to a hymn that either in part (see 
ÄsvC. 3, 12) or almost in its entirety is used for the purpose of blessing a 
ruler's armour or warriors, contains the prayer "Pü~an must guard us from 
danger (duritam)". TS. 4, 6, 6 k quotes it as one ofthe mantras to be recited 
when, as part of the afvamedha ceremonies, the corselet and armour of the 
military men who have to protect the sacrificial horse, are put on; according 
to ÄpS. 20,16,11 RV. 6, 75,9-11 (TS. i, k, I) are used in adoration ofthe 
Fathers who are expected to grant their descendants energy and protection; 
also MS . 9, 2, 3, 19 (MS. 3, 16, 3: 186, 16). According to BD. 5, 131 st. 10 
(k) praises the dei ties of battle (stauti .. . rarzadevatäb) ; to BS. 10, 24: 228, 2 it 
is, in the same ritual, one of the mantras that accompany the girding of the 
patron. See also KS. 5, 6,1: 173, 10; VS . 29, 47. 

118. Among the mantra collection for the afvamedha in the Väjasaneyi
Sarphitä is R V. 1, 89, 5 in which Pü~an is besought to increase the property 
of those speaking and to be their guard for their good (VS. 25, 18). It is not 
explained in the Satapatha-Brähmal,la. The formula svasti nalz pü~ä, which is 
one of the series of parallel mantras of R V. 1, 89, 6; VS. 25, 1980 , is in ÄpS. 
14, 16, 1 used to accompany präyafcitta oblations and in MC. 2, 15, 6 
prescribed in case ominous signs - for instance, a burning image of a god, a 
breaking cooking vessel - have to be made inoffensive . In the following 
mantra (RV. 5, 51, 11) Pü~an is one ofthe gods that are implored to give 
welfare81 • 

The stanza RV. 7, 39, 282 , in which Väyu and Pü~an are described as 
arriving at men's early call, is in VS. 33, 44 one of the mantras to be 
employed at the performance of a sarvamedha, the so-called universal soma 

79 . See § 50 above . 
80. See § 61 above. 
81. The long series of mantras has been translated by M.J. Dresden , Mänavagrhyasiitra, 

Thesis Utrecht 1941 , p . 165 f. 
82 . See § 58 above. 
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sacrifice (see SB. 13, 7, 1) which is a means of winning every kind of food 
and attaining supremacy (S 2). It is (as VS. 33,45) followed by RV. 1, 14, 
3, in which Pü~an is one of the gods invited to the sacrifice; see also VS. 33, 
48 and 49 (= RV. 5, 46, 2 and 3). 

The morning invocation to various gods, especially Bhaga, R V. 7, 41 
occurs also as AVS. 3, 16 (and AVP. 4, 31). Kausika uses it in various rites, 
among them two for obtaining varcas (brilliant vital power and energy); see 
12, 15; 13, 683 . It is also found in TB. 2, 8, 9, 7 (stanza v) which, according 
to SäyaQ,a, who refers to ÄpS. 19, 16,24 is to be recited as invitatory mantra 
for the oblation of the fat of a cow who desires the bull; as ÄpMB. 1, 14, 1 in 
ÄpG. 3, 9, 4 in a rite to he performed for the sake of unanimity of a newly 
married coupie, which is another concern of Bhaga's; and as VS, 34, 34 as 
one of the miscellaneous texts that may be used on the occasion of a 
sarvamedha. 

In TS. 4, 6, 3 (see also KS. 18,3: 267,10; MS. 2,10,5: 137,3; VS. 17, 
58) are given the mantras of the agniprarzayana, the ceremonial procession of 
the fire in the pan (agnicayana ritual). When the fire is taken away from the 
fireplace of the agnïdh five mantras are to be recited in which the aid of the 
regions is implored, a prayer for increase ofwealth is uttered and so on. One 
ofthe mantras is RV. 10, 139, 184, in which mention is made ofPü~an, the 
guardian who gazes on all the inhabited worlds. Since the first line of the 
stanza deals with Savitar, the statement in TS. 5,4,6,3, viz. "(this mantra 
is recited) for instigation" is comprehensible, but the explanation of VS. 17, 
58 in SB. 9, 2, 3, 12 is not less appropriate: "Pü~an means cattle, views 
everything here and is the protector of the whole inhabited world". 
According to MS. 3, 3, 8: 41, 1 one secures cattle by means of these words, 
Pü~an 'being' cattle. 

119. The stanzas R V. 1, 162, 2 and 4 which belong to a sükta that deals 
with the sacrificial horse and state th at Pü~an's goat walks in front to the 
dear province or protectorate (pathas) of the dual deity Indra-and-Pü~an, 
belong in the afvamedha to the mantras recited for the praise of th at animal 
(TS. 4, 6, 8 band d; cf. BS. 15,29: 223, 8; ÄpS. 20, 21,11 mentioning the 
afvastoma libations; MS. 3, 16, 1: 181, 9 and 182, 2; VS. 25, 25 and 27). 
Making reference to RV. 1, 162,4, which mentions Pü~an's he-goat, and to 
st. 2 the author of SS. 16,3,29 ff. deals with the above situation. In MS. 5, 
2, 7, 17 the mantras MS. 4, 12,6: 196,3 and 5 (= RV. 6, 57, 11 and 1, 
162, 2) are prescribed in case one desirous of cattle wishes to make an 
oblation to this dual deity (cf. MS. 9, 1, 1, 32). RV. 1, 162, 3 is VS. 25, 
26 etc. 

83 . See also the notes on Kaus. 12, 10 and 13, 1 in Bloomfield's edition (see eh . VII, n. 43 
above). 

84. See § 47 above. 
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The stanzas RV. 2, 4D, 1 and 285 are as TS. 1,8, 22, 5 q and r used as 
invitatory and oblatory mantras for the kämye~.ti described in TS. 2, 2, 10, 3 
for the bene fit of somebody desiring to secure himself against leprosy: 
"Man has Soma86 as his deity, cat tie are connected with Pü~an; verily he 
makes himself a skin by means of his own deity and cattIe and does not 
become a leper". The two stanzas are, as TS. 2, 6, 11, 4 wand x, to be 
recited by the man who, being desirous of cattIe, offers beans to this dual 
deity, which then will produce cattIe for him, Soma being the impregnator 
of seed and Pü~an the producer of cattle (TS. 2, 4, 4, 3); in § 2 it is told that 
Pü~an c1aimed the wild bean (garmut) , which, as is weil known, is an 
aphrodisiac, a symbol of reproductive power and a promoter of fertilityB7. 
Both stanzas occur also in TB. 2,8, 1,5 (m and n) as invitatory and oblatory 
mantras at an animal sacrifice intended for the fulfilment of special desires, 
in this case the desire for cattIe; they are followed by the other stanzas ofthe 
sükta, which according to Säyal).a should likewise be recited at the same 
sacrifice. See also ÄsvS. 3, 8, 1; SS. 6, 11, 2; MS. 5, 1, 5, 74 f. making 
explicit mention of a sacrifice to this dual deity for the same purpose; MS. 4, 
11,2: 163, 14; 4,14,1: 214,11; KS. 8,17: 102,20. 

The Agni stanza RV. 2, 1, 6, in which this god is said to protect as Pü~an 
the worshippers with his own self, is quoted in a series of invitatory and 
oblatory stanzas for kämye~.tis in TS. 1, 3, 14, 1 (a); see 2, 2, 2, dealing with 
Agni rites, among them one to which th is stanza may have belonged (§ 3). 
In TB. 2, 8, 6, 9 it is used in a similar rite recommended to somebody 
practising witchcraft. It is also the first of the mantras to be recited for the 
fatarudrlya oblation88 on the occasion of the animal sacrifice which, in the 
Näciketa agnicayana ritual, follows the placing ofthe first bricks and so on (3, 
11,2,1; seeÄpS . 19, 12,25; 19, 13, 3) and also 3, 11,9, 9attheendofthis 
ceremony. 

The stanza RV. 9, 101, 7 ayám pü~á raylr bhágab sómab ... is, because ofthe 
word rayib as SV. 1,546; 2,168 prescribed in PB. 11, 10,5 (cf. 10,6,2). See 
also KS. 9, 19: 123, 12. 

120. Summarizing the above facts and conclusions I must, to begin with, 
state my disagreement with some of Atkins' opinions89 • If none of the 
mantras found in the yajurvedic saTJ'lhitäs can be said "to describe or glorify" 
Pü~an, one should keep in view the differences in character between the 

85. See § 53 above . 
86. Soma is also the king of the useful (medicinal etc .) plants; remember also the story ofthe 

girl Apälä who wanted to get rid of a skin-disease, had a vision of~ V. 8, 91, and praised 
(Indra) with it with the result that she found a soma-stalk which she chewed; Indra, 
approaehing, cured her of the disease OB. 1, 220 f.). 

87. 1 refer to Meyer, Trilogie, 111, p . 292, s.v. Bohnen. 
88. For particulars see Dumont, in JAOS 95, p. 648. 
89 . Atkins op. cit . , p. 275 f. 
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poetry of the Rgveda, which does glorify and to a certain extent describe the 
great figures of the pantheon on the one hand and the collections of liturgical 
formulae of the Yajurveda on the other. The compilers of the latter did not 
wish to describe individual gods or to pursue the line of religious thought of 
the poets. But th is does not mean that they evince a lack of interest in the 
figures and functions of these deities and that they regarded an under
standing of their nature and capabilities as unnecessary. It is, gene rally 
speaking, true that in the Yajurveda the gods exhibit little development but 
it is not a fact that "they are of ten arbitrarily associated with the 
multifarious minutiae of the sacrifice in order to dignify and enhance those 
minutiae and hence are artificially and arbitrarily endowed with a number 
of ritualistic functions" . A thorough examination of the relevant passages -
which we should never shirk - shows that in the large majority of cases the 
part a god is expected to play, the activities which are expected from him, 
the duties he is to fulfil and the consequences of his presumable actions and 
influence are appropriate to his functions and not in compatible with his 
character. It may safely be assumed that the ritualists endeavoured to select 
from the Rgveda those stanzas which they considered to be pre-eminently 
adapted for their specific ritual purpose, viz. the consecration of the 
sacrificial acts, and that they were also convinced of the sacred and 
inherently powerful character of the many non-rgvedic mantras that were 
just as weIl recited in order to evoke the divine power which was supposed to 
be present in them90 . Why then should the identity ofthat divine power have 
been as a rule a matter of indifference? Why should "an understanding of 
its nature have become unnecessary"? It should, moreover, be borne in 
mind that the Vedic sacrificial rites to a considerable extent were utilitarian 
techniques intended to activate useful powers or bearers of power, to 
appease various dangerous manifestations of evil, to derive personal benefit 
from the contact with superhuman beings that, each in his own way, we re 
supposed to represent or preside over provinces of the universe, power 
concepts and so on, and by means of mantras we re induced to comply -
each in his own field and in his own way - with the wishes of sacrificers and 
officiants, when they by means of their rites endeavoured to maintain the 
normal or desirabIe course of things in the world91 . 

As far as Pü~an is concerned, the part played by this god in the sa1J7.hitas of 
the Yajurveda may be said to agree with the facts known to us from Rgveda 
and Atharvaveda . Whereas some mantras attest to functions, characteristics 
or relationships of the god that were more fully evidenced in the Rgveda, his 
concern with and supervision of cattle seems, as already observed by Atkins, 
to have received more emphasis. He is even 'identified' with cattle and in 

90 . I refer to J. Gonda, The Indian mantra, Oriens 16 (1963), p. 244 ff., esp . p . 255 
(= S.S . IV, p. 248 ff. , esp. p. 259); The ritual sütras, Wiesbaden 1977, p. 502 ff.; 
565 ff. 

91. SeeJ . Gonda, Die Religionen Indiens, Stuttgart 21978, p . 104 ff. 

141 



-
vs. 38, 3 the cow is said to be Pu!?an. He is also 'identified' with food. In 
this connexion it must be remembered that in the Veda creation or products 
are of ten stated to "be" (to be 'identical' with) their creator or cause, a 
convict ion that could find more or less general acceptance because creation 
was of ten believed to consist in a process of emanation. Special attention 
must be drawn to those passages in which the name ofthe god occurs side by 
side with the idea expressed by the noun pu~.ti "prosperity, a well-nourished 
condition, thriving, increase, opulence". He concerns himself with the 
fertility of the earth, with growth and the creativity of nature, the creation of 
new life, the acquisition of property, and occurs therefore also in passages 
dealing with the earth, milk, ploughing, ways and wind or is described as 
having Aditi, the Asvins, Soma, Savitar, Dhätar, Väyu, the Maruts, 
Tva~tar, Bfhaspati as associates. There seems therefore to he sufficient 
justification of the assertion that Pu!?an, as a god of the abodes, land, 
surroundings of an Aryan community, was believed to be responsible for the 
prosperity of men and cattle, the production of food and the promotion of 
agriculture and economy. Many particular activities of the god - e .g., his 
care of the ways for the benefit of travelIers, cattle and herdsmen, his 
promotion of the dhï, his acting as an escort to the bride or the deceased -
are to be regarded as specialized ('contextual') forms of that activity. 

121 . In studying the characters of the ancient Indian gods and trying to 
gain an insight into their relations with their worshippers - what did their 
myths signify to the believers?; what did the qualities, particular power, 
activities with which they were credited mean to the sacrificers and 
ritualists? - it should, moreover, be borne in mind that from the 
geographical, chronological and social points of view the ancient Aryans did 
not constitute completely homogeneous groups of worshippers92 . In 
different places, in different social units or at different times particular 
details or aspects of a mythical complex and of its central di vi ne figure 
would receive more or less attention, be regarded as more or less essential or 
significant, be emphasized or disregarded. For narrators in oral cultures a 
mythical story is always the same despite the different ways in which it is 
recounted and the accommodations of their essential meaning to the 
circumstances of narration and the requirements of the custom or ritual 
practice that is to be eXplained or justified93 . In all the mythical tales quoted 
in the above pages Pu~an remains essentiallY the same figure . He is not the 
god of a definite natural phenomenon - for instance, the sun or one of its 
aspects - or the deity presiding over some concrete object such as the herd 
or the path; it is impossible, whilst basing one's inferences on the texts, to 
comprehend his various contextual functions as developments from such 
comparatively narrow interests. He is the representative of a process - or 

92. Cf. Gonda, Religionen Indiens, 12, p. 59 etc. 
93. See, e.g. , A.B . Lord, The singer oftales, Cambridge Mass. 1960. 
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rather of a complex of processes - perceived and observed, or supposed to 
exist, but in any case recognized, by the ancients, conceived, according to 
circumstances, as an action or idea94 or as a divine being believed to have a 
will and to act as a person and he is given a name: pu~.ti or Pü~an. See, e .g., 
in an enumeration of deities, BDh. 2, 9, 10 ... Srï, Sarasvatï, Pu~~i, Tu~~i, 
Vi~l).u ... Pü~an is identical with the otherwise anonymous "lord" or 
owner95 of pu~.ti and in this capacity he is expected to dispense it (AVP. 19, 
22,15; MS. 2, 13,23: 169, 5 mayz"pu~.tiTflPu~.tipatirdadhätu). Whenduringthe 
performance of a soma sacrifice one of the consecrated participants falls ill 
he should be touched by the others and touch himself with special mantras; 
an offering should be made and the help of the Lord of Pu~~i he implored: 
"Give back to his sig-ht the sight, to his self his self, to his speech the speech, 
to his breath breath" (MS. 4, 8, 7; MS. 3,8,3; cf. ÄpS. 14,21, 7; ÄsvS. 
6, 9, 1). The god invoked is in all probability Pü~an. In the mantra with 
which the teacher according to JG. 1, 12: 10, 7 clothes an initiand for the 
sake of learning, dominion or prosperity (po~a) the gods invoked are 
successively Soma, Indra and Po~a (i.e. Pü~an). These names stand for the 
processes of development, fecundity, fertility, reproduction that are closely 
linked up with the reclamation and cultivation of the Aryan land and with 
the promotion of the prosperity and welfare of its inhabitants . This did not 
prevent many of his worshippers from regarding the god as materializing, 
for instance, in their cattle, that important source of welfare, or some others 
- perhaps representing a particular social or geographical tradition96 - from 
'identifying' him with the sun, the chief source of light and heat which 
makes life on our earth possible. Remember Sankara's note on BÄU . 5,15, 
3 "Pü~an is the sun because he causes the world to thrive (jagatab po~arzät)". 
In short, Pü~an manifests himself in any process denoted by the term po~arza 
"thriving, making prosperous" and hence he can "be" cattle, milk, food, 
the wind, the sun97 , to ment ion only these manifestations. 

122. Pü~an is indeed not the only Indian god whose functions vary 
according to the interests, activities or social class of his worshippers. The 
epic Pü~an has been called "the god of innocuous desuetude"98. The fact 
that he is not very much honoured is indeed ascribed by an epic poet himself 
to his peaceable character: "One does not honour very much the gods that 
do not kill such as Brahmä, Dhätar and Pü~an" (Mbh. 12, 15, 18), who, it 
may be noticed, occur already together99 in Vedic passages. In the epic 

94 . As to the semantic function of nouns ending in -ti (in casu, of P~tl) see J. Gonda, Old 
Indian , Leiden 1971, p . 50. 

95 . For deities presiding over a particular domain see Gonda, Dual deities, p . 311 ff. 
96 . The importance of family or school traditions is weil known . 
97 . Von Glasenapp, Rel. Indiens, p. 69 went so far as to say that Pü~an was 'identified' 

with the sun "in späterer Zeit". 
98 . E.W. Hopkins, Epic mythology, Strassburg 1915, p . 196. 
99. Brahman and Brhaspati instead of the figure of Brahmä. 
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benedictions (e.g. Räm . 2, 22, 2 cr. ed.) he appears in conjunction with 
other Vedic gods who, as we have seen, of ten like his company, viz. Bhaga 
and Aryaman (as weIl as Dhätar and Vidhätar), as weIl as the Maruts, 
Dhätar, Vidhätar and Aryaman. In the passage describing the Great 
Puru~a or Cosmic Giant (R. 7, 23 pr. 5, 22; crit. ed. App. I, 2, 43) Dhätar 
and Vidhätar are said to be the arms ofthat Being, Bhaga and Pü~an, not in 
all editions and translations , however, his hands 100. 

100. Cf. Hopkins, op. cit., p. 83. Rememberthe formula TS. 1, 1, 4etc . ... PÜ$rLO hastiibhyäm. 
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IX. Pü~an and Sarasvatï 

123. In the preceding chapter passages evidencing some form of 
association of the two gods under consideration have been purposely left out 
of account. It is time now to examine those non-rgvedic and non-atharvanic 
pI aces where they occur in the same context. 

As to the relevant occurrences in the mantras of the Yajurveda - with 
which we shall have to occupy ourselves al most exclusively - it will strike us 
that Sarasvatï is as a rule explicitly said to be Väc, whereas Pü~an is in many 
cases ' identified' or associated with cattle, and also with prosperity (pu~.tz), 
the earth, or ways; in a number of cases he is left without an 'identification'. 
There is, moreover, especially in lists of names and enumerations, an 
unmistakable tendency to place both names in direct contiguity, or in any 
case not at a great distance from each other. 1 shall deal with the mantras 
first. 

124. Af ter three parallel formulae , viz. "To the intention, to the impulse, 
to Agni svähä; to enlightenment, to 'mind' (manas), to Agni svähä; to the 
consecration, to asceticism, to Agni svähä" a fourth line, accompanying a 
fourth oblation , reads: " To Sarasvatï, to Pü~an, to Agni" (soma sacrifice, 
preparation of the patron 1) (TS. 1, 2, 2 a; VS. 4, 7) . According to the 
brähmarza TS. 6,1, 2, 2 these words are pronounced, because one performs 
(sets in motion) the sacrifice with a definite intention or purpose, with 
enlightenment and mind and with speech (or rather, the sacral word) and 
the earth, Sarasvatï being väc and Pü~an the earth (prthivî) . It may be 
recalled that according to TB. 1,6,2, 6 Pü~an is aprat~.thä and in BAU. 1, 
4, 13 Pü~an and the earth (ryam) are 'identified', "because she (the earth) 
nourishes (pu~yatz) everything that is here". But in MS. 3, 7,6: 82, 7 the 
homologation is based on the fact that the earth prepares the way for the cow 
that is the price ofthe soma (cf. also KS. 24, 3: 62, 9; TS. 6,1,7,6)2. - The 

1. I referto W. Caland and V . Henry, L ' agni~toma, Paris 1906-1907, p. 16f.; see, e .g., 
ÄpS. 10, 8, 5 ff. 

2. For other places and details see § 107 above . 
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same words (VS . 4, 7) are in SB. 3, 1, 4, 9 eXplained: "Sarasvatï is väc and 
sacrificial worship (yajiiab) is väc3; Pü~an is cattle, Pü~an is (represents) 
prosperity (pu~.tib) and cattle also are pu~.ti, because the yajiia is pu~.ti' '; see 
also § 14. The formula occurs also MS. 1,22: 10,12; KS. 2,2: 8,19; 23, 2: 
75,3; KapS. 1, 14: 10, 18; 35, 8: 184, 12 (with the explanation "Sarasvatï is 
väc; Pü~an cattle"). In MS. 3, 6, 4: 64, 1, the formula is commented upon 
as follows: "Sarasvatï is väc; with väc (speech) one speaks (pronounces the 
formula 'that one will worship with a sacrifice' . Now then, Pü~an began to 
drink it, the sacrifice, who had caused it to be prosperous" . 

Af ter some mantras addressed to other gods the last verses of MS. 4, 12, 6 
(p. 198: 4) and TB. 2, 5, 4, 5 f. invoke the Asvins, Pü~an and Sarasvatï. 
Pü~an is requested to "protect our property" and to "preserve us 
attentively for ever". In the mantra that is addressed to the goddess she 
receives four epithets, viz. the great or mighty one4, the very fortunate, 
prosperous or charming one (subhaga), the one who possesses bearers of väja 
(i.e. mares etc.), the one whose word is true (satyaväc) . 

125. The formulae to be recited byeach ofthe ten priests who perform the 
dasapeya ceremony5 (VS. 10, 30; VSK. 11, 9, 1 f., cf. KS . 15, 8, 17; cf. SB. 
5, 4, 5, 6 ff.) are interesting in that they show the power concepts and 
functions the ten deities stand for and give a brief comprehensive survey of 
Pü~an's usual associates: "I creep forward impelled by Savitar, the impelIer 
(i.e. the god who gives his assent (to the rite), Mahïdhara); ... by Sarasvatï, 
Väc; ... by Tva~!ar, (created) forms6 ; ... by Pü~an, cattle; ... by this7 Indra; 
... by Brhaspati, Brahman (i.e. the god who acts as the brahman priest when 
the gods perform a sacrifice, Mahïdhara); ... by VaruQa, inaugurative 
power and authority (ojas); ... by Agni, fiery energy (tl[jas); ... by Soma, the 
king (i.e. the lord of useful plants and inspired and learned brahmins, 
o~adhiviprädhipena, Mahïdhara), ... by Vi~Qu, the tenth deity" . ViglU, who 
presides over sacrificial worship (yajiiädh~.thätar, Mahïdhara), is given the 
place of honour. 

In the section TS. 4, 1, 11 which gives the invitatory and oblatory 
mantras for the oblations prescribed in the vaifvadeva rite (cf. TS. 1, 8, 2) 
those for the offering to Sarasvatï (i and k, = RV. 1, 3, 11 and 6, 49, 7) are 
immediately followed by those for the oblation offered to Pü~an (I and m, 
1.,{V. 6, 54, 5 and 6, 58, 1)8. 

3. Cf. BGPar. 2, 2, 17 ''yajoo is väc; what one spe aks with väc one performs (bring about) 
with th is (sc . yajna)" . 

4. See eh . lIl. 
5. Cf. Heesterman, Royal consecration, p. 179 ff. 
6. Remember that the "forms" (rûpiirzz) created by Tva~~ar are (e .g. according to the 

commentary on TB. 2, 5, 3, 3) "bodies of sons etc .". 
7. Both Uva~a and Mahïdhara explain aSTM: anena. 
8. See p. 72 above. 
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The first set of six offerings to be made by those who perform the riijasüya 
ceremony runs as follows "To Agni sviihii; to Soma ... ; to Savitar ... ; to 
Sarasvatï ... ; to Pü~an ... ; to B:rhaspati ... " (TS. 1,8,13 h; ÄpS. 18, 15,8). 

126. The seven formulae found in TS. 7,3,15; KS. 5, 3, 5; MS. 3,12,5; 
VS. 22, 20 and in the briihmarza passages TB. 3, 8, 11 and SB. 13, 1,8,2-89 

are to be used on seven successive days (BS. 15, 13: 217,13; 18; ÄpS. 20,8, 
6; 8; cf. MS. 9, 2, 2, 16) in order to accompany the audgraharza oblations, 
special elevatory offerings proper to the horse sacrifice; that is to say, they 
are to lift up the aSvamedha (TB. 3, 8, 11, 1). The text for the first day, of 
uncertain sense, as weIl as various details can be left out of consideration. 
The gods invoked on the other days are, successively, Ka (= Prajäpati), 
Aditi, Sarasvatï (in TS., TB. , MS.), Pü~an, Tva~tar and Vi~J}u. In TB. 2 
and SB. 5 Sarasvatï is 'identified' with Väc; in the mantra (sarasvatyai sviihii, 
sarasvatyai brhatyai sviihii, sarasvatyai Piivakiiyai sviihii) she is stated to be flrm or 
mighty (brhatï, cf. ~.v. 5, 85, 1; 6, 61, 13) and pure (bright, or purifying, 
Piivaka, cf. ~.v . 1,3, 10). "Thus one lifts the aSvamedha by means of (sacred) 
speech" (TB. 2; SB. 5). In SB. 9, 3, 4, 17 Sarasvatï Väc, the supporter 
(yantr, VS. 18, 37), is described as lending support to the one who 
consecrates the sacrificer (agnicayana ritual); cf. also 5, 2, 2, 13 . In the 
formulae for the fifth day Pü~an is characterized as the god who "is on the 
road, on a journey (to a distant place)" (p~rze prapathyiiya sviihii) 10 and as the 
naraTJUih~a one, an epithet that modern scholars more or less hesitatingly 
translate by "man-observing", i.e. "watcher of men" 11 , a meaning which 
in this connexion does not seem to be unsuitable. In SB. 12,6, 1, 13 this 
epithet is applied to Vi~J}u (VS. 8, 55; VSK. 9, 7, 3; TS. 4, 4, 9), when 
impersonating Soma he is expected to repel evil. It is worth noticing, first 
that Sarasvatï and Pü~an occur, here also, in close proximity, and secondly 
that they are put on a par with the important gods Aditi, Tva~tar and Vi~J}u 
who, following the example given, in the mythical past (cf. SB. 13, 1, 7, 1 
fT.; TB. 3, 8,10 f.), by Prajäpati, whose names (kiiya sviihii, kasmai sviihii, 
katamasmai sviihii, VS . 22, 20) head the list of invocations, co-operate in 
lifting up this rite. "It is by means of the deities having Prajäpati at their 
head, indeed, that he (the adhvaryu) lifts the horse sacrifice" (TB. 3, 8, 11, 1; 
SB. 13, 1,7,2). In view ofVi~J}u's well-known 'identity' with the sacrificial 
ritual (e.g. SB . 12,4, 1,4) and Sarasvatï's identity with the sacral word the 
part played by these gods seems clear. Aditi receives the epithets "great" 
and "very gracious", Tva~tar is caIled turïpa - which has been explained as 

9. See Gonda, The structure of multipartite formulae, p. 16 ff. 
10. Eggeling, Sat. Br. V, p. 293 (SB. 13, 1,8,6; VS. 22, 20) and Dumont, in Proc. Am. 

Phil. Soc. 92, p . 462 (TB. 3, 8, 11, 2) translate "the protector of travelIers"; Keith, 
V.B.Y.S., p. 595 (TS. 7, 3, 15) "guardian of travelIers"; Griffith, Texts White 
Yajurveda, p. 244 (VS. 22, 20) "Pü~an of the highways". 

11 . For a discussion ofthis word and references see Gonda, Soma's metamorphoses, p. 12 f. 
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"full of seed, spermaticus" , "swift", "protecting quickly"12 - and "of 
many forms". Are they, like Pü~an, invoked because they are supposed to 
concern themselves about the well-being of the Aryan community and the 
success of the sacrificial ritual? 

127. SB. 5, 3, 5, 4 informs us that Prthin Vainya13 was consecrated for 
kingship first of all men . By means of the pärtha oblations, which derive their 
name from this mythic figure, "he appropriated to himself all the food here 
on earth". This is in accordance with A VS. 8, 10, 24, where he is related to 
have 'milked' both agriculture and grain (kntl) from the cosmogonic cow 
Viräj. These oblations belong to the unction festival, one of the episodes of 
the räjasüya ceremony. The king who is being consecrated re-enacts Prthin's 
deed and acquires all food (cf. SB., l.cit.). The pärtha oblations consist of 
two sets of six offerings each, one set before and one af ter the consecration 
(see, e.g. , TB. 1,7,7,5; ÄpS. 18, 15,8 and 18,16,11; MS. 9,1,3,20; 23 ; 
SB . 5, 3, 5, 5 ff.) . The first series of formulae runs as follows : "To Agni 
svähä; to Soma ... ; to Savitar .. . ; to Sarasvatï .. . ; to Pü~an ... ; to Brhaspati 
... " (see also TS. 1,8, 13 h; KS. 15, 7: 214, 14; MS. 2,6, 11: 70, 7; VS. 10, 
5 etc .); the second: "To Indra .. . ; to (Indistinct) Noise (Gho~a) .. . ; to 
(Distinct and meaningful) Sound (floka I4 ) .. . ; to Arpsa .. . ; to Bhaga ... ; to 
the Lord of the Field (K~etrasya Pati, TS. , KS., MS.) ... " (' 'to Aryaman 
... ", VS.). Agni and Soma, Arpsa and Bhaga, Brhaspati and Indra are 
well-known pairs; Gho~a and Sloka mayalso be considered a pair. 
According to SB. 8 f. these oblations and formulae are to sprinkle (i .e. 
endow) the royal sacrificer which Agni's fiery energy (tejas), with Soma's 
princely power (k~atram) ... , with Väc , for "Sarasvatï is Väc", with cattle, 
for "Pü~an is cattle (pafavab)" . Notice that the benefit which the king 
derives from this rite is more va ried than "all the food" mentioned in SB. 5, 
3, 5, 4. 

128. Although the mantras that are to accompany the so-called ardhendra 
("Half-Indra") oblations offered to a number of divine pairs, the second 
member of which is always Indra, contribute next to nothing to our 
knowledge of the god's character, the order of the names is worth noticing: 
Agni and Indra, Soma and Indra, Savitar and Indra, Sarasvatï and Indra, 
Pü~an and Indra, .. . (TS. 4, 7, 6; KS. 18, 10: 272, 14; KapS. 28, 10: 127, 
21; MS. 2,11,5: 142, 11 ; VS. 18, 16-18, with variants af ter Pü~an). These 
mantras belong to the vasor dhärä ceremony, the "shower of wealth", for 
which see SB. 9, 3, 2, 1 ff. 

12. Cf., e .g., Griffith, op. cit., p. 234 (VS. 21,20), p. 245 (VS. 22 , 20), Uvata on VS. 22 , 
20); Mayrhofer, Etym. Wörterbuch, I, p. 515 . 

13 . SeeJ. Gonda, in Numen 4 (1957), p. 138 (= Ancient Indian kingship from the religious 
point ofview, Leiden 1956-1957,11 , p. 138). 

14. "Verse" (Keith); "Fame" (Griffith); "Noise" (Eggeling). 
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129. In the sections 15 and 16 ofthe chapter (4) that contains the mantras 
for the pravargya ritual the compiler of the Taittirïya-ÄraI).yaka mentions the 
formulae required if some evil proceeding from accidents to the oblatory 
articles is to be expiated15 . Section 15 runs as follows: prärzäya svähä ... , 
cak~u~e svähä .. . manase svähä. väce sarasvatyai svähä. That means: the last ofthe 
organs mentioned is explicitly 'identified' with Sarasvatï. "The word 
Sarasvatï which denotes the deity is employed in order to suppress the 
supposition that by väc nothing more than "speech, word" might be 
meant" (SäyaI).a). In the somewhat longer section 16 we find a series of brief 
formulae addressed to Pü~an . Af ter p~rze svähä there follow six other 
mantras in which, by means of an epithet, one of the god's aspects or 
manifestations is addressed. The first is "to Pü~an, the film on boiled milk 
(Sarase)"16; the same formula is prescribed in BhS. 11, 11,6; ÄpS. 15, 11,6; 
MS. 4, 3, 32 etc. (cf. MS. 4, 9, 9: 129, 11) at an earlier moment, viz. when 
the adhvaryu offers chips of wood that have been smeared with the remnants 
of the hot curds of milk in the ähavanïya fire . (It may be noticed th at two of 
the formulae recited over the overflowing pot are' 'do thou swell for food, ... 
for prosperity" (BhS . 11, 10, 14; ÄpS. 15, 10, 13» . The next formulae are 
pünze prapathyäya svähä and p~rLe narandhi~äya svähä which are also coupled 
together in VS. 22 , 20; TS. 7, 3, 15, 1 etcY. The epithet 'izghTrLaye in the 
following mantra is a variant ofthe difficult äghTrLaye1B in MS. 4, 4, 42 which 
there is the only formula to be recited in a similar , and probably 
corresponding, rite of reparation. The next epithet, narUrLa, is in the 
commentary on TÄ. unconvincingly derived from "leading men" (n.rrLaya) 
and explained as "he who leads the mortal beings each on his own ways". 
The last one, the likewise puzzling säketa, is, in the commentary, obviously 
derived from cit- "to take notice, comprehend" and explained as 
"knowing". The series of formulae creates the impression of making an 
appeal to the god who manifests himself in the cream of the milk on behalf of 
those present who need his guidance and assistance. As far as I am able to 
see , there is nothing in it that would point to his solar character19 , 

notwithstanding the fact that some features of th is hot milk ceremony 
appear to suggestsuch an explanation. 

15 . For differences of opinions with regard to these präyaicitla oblations see Caland, 
Srautasütra des Ap. I1 , p . 457, on 15, 17, 4. For these präyaicil/as in general] .A.B . van 
Buitenen, The pravargya, Poona 1968, p. 145 ff. 

16. However, van Buitenen translates "heat", but on p . 116 "cream". The commentator 
(Säyal)a) wrongly explains "injuring his enemies" . 

17. See § 126 above . The commentator explains : prakr~.Iasvargamiïrgahiläya and manu,ryän 
prl.nayali. 

18 . As to äghtrzi see § 47 above; Säyal)a explains : ranjanma dïpyamiïna!z, lasmai. 
19 . Miss] .M . van Gelder, Mänava Srautasütra, New Delhi 1963, p. 128 translated 

(a)izghrrzi by "glowing". 
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130. In some of the very frequent occurrences of the formula devasya tvä 

savitub prasave ... the words p~rzo hastäbhyäm are, interestingly enough, 
immediately followed by the name of Sarasvatï (almost always followed by 
Väc) and an indication of her function, which with two or three exceptions 
consists in giving support or guidance20 and in some cases is followed by a 
reference to a function of Brhaspati, who not infrequently makes his 
appearance in this company. Thus a passage inJB. 2, 130 reads as follows: 
"At the impulse of god Savitar I sprinkle thee . . . , by the hands of Pü~an, by 
means of the support (controlling guidance) of the guide, Sarasvatï Väc 
thee, by the universal sovereignty of Brhaspati, with Brahman" . See also 21 

MS. 1, 11,4: 165, 7; 3, 4, 3: 47,8; MS. 6, 2, 5, 3022 ; KS. 14, 2: 202, 9; 14, 
8: 207, 20; 40, 9: 143, 12; VS. 9, 30; SB. 5,2,2, 13; VS. 18,37; SB. 9, 3,4, 
17 (mentioning, like TS. 1, 7, 10, 3 etc. Agni instead of Brhaspati); BS. 18, 
1: 343, 15. VS. 20, 3; KS. 38, 4: 104, 21 and TB. 2, 6, 5, 2 read: "At the 
impulse ... , ... of Pü~an, with the healing efficacy of Sarasvati (whose name 
is not followed by Väc) I sprinkle thee for manly energy and for the 
possibility of eating food". N otice the association of vïryam and annädyam 
with Sarasvatï's name. In the preceding mantra, which runs parallel, fiery 
energy (tejas) and brahminical holiness (brahmavarcasam) are associated with 
the healing power ofthe Asvins, who in SB. 12,7,2,4 "are" tejas (see also 
AiB. 8,7,7). For brahmavarcasam seeJB., l.cit. 

At a given moment the brahmin who is about to initiate a student 
(upanayana ceremony) has, while impersonating Savitar, to seize the boy's 
hand and to pronounce the formula "Savitar has seized thy hand, N.N." 
(ÄsvG. 2, 20, 4). Some grhyasütras, however, prescribe a number of parallel 
formulae: Bhaga .. . , Savitar ... , Pü~an ... , Aryaman has seized thy hand" 
(SG. 2, 3, 1), or even "Agni .. . , Soma ... , Savitar ... , Sarasvatï .. . , Pü~an 
... , Brhaspati ... ; Mitra ... , VaruI).a ... , Tva~tar . .. , Dhätar ... , Vi~I).u ... , 
Prajäpati ... " (HG. 1, 5, 9). There were good reasons for imploring the co
operation of Bhaga, Savitar, Aryaman and others, whose names have of ten 
been mentioned in the preceding pages. That the names of Pü~an (and 
Sarasvatï) are not missing proves them again to have been important and 
influential members of the pantheon recognized by the authors and their 
communities, who obviously appreciated their benevolence and wished to 
implore their help on this occasion also. 

131. The author of AiB. 2, 24, 5 informs us that in the oblational mantra 
for the sacrifice of five oblations which is being discussed Indra is invited to 
eat fried grain when he is accompanied by his bay steeds, grueF3 when he is 

20. See § 18 above. 
21. Variants are disregarded. 
22 . lncorrectly translated by Miss van Gelder, Mänava Srautasütra, p. 217 . 
23. See § 72 above. 
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accompanied by Pül?an, rice grains (pariväpa) when he is accompanied by 
Sarasvatï and Bhäratï. There folIows an explanation: Pül?an is cattle, 
Sarasvatï is väc, Bharata (sic) is vital breath (prärzab)24; the karambha and the 
pariväpa are food. "Thus he (the officiant) makes the patron attain union 
and identity ofform and 'world' (loka) with these deities" . Similarly, MS. 3, 
10,6: 137, 16; KS. 29,1: 168,7; KapS. 45,2: 268, 21. See also SB. 4, 2, 5, 
22 (where Sarasvatï receives dadhi, sour curds)25; RVkh. 5, 7,4 a-co 

Whereas the formulae in which pairs of soma cups are enumerated in VS. 
18,19 f.; KS. 18, 11: 273, 1; KapS. 28, 11: 128,6; MS. 2,11,5: 143,5 
make no mention of a cup for Pül?an and the compiler af ter that for Savitar 
and that for Sarasvatï - which in KS. and KapS. belong more dosely 
together - proceeds to that for the wives of the gods, TS. 4, 7, 7, 2 inserts 
that for Pül?an between the cup for Sarasvatï and the cup for the wives. This 
insertion involved - or folIowed as a result of - the addition of a cup for 
Äditya before that for Savitar. 

If the deity mentioned in the normal paradigm of the sacrifices for fulI and 
new moon is replaced by another deity one should use also another mantra 
to consecrate the oblations made to them. This is found in KS. 5, 1: 44, 5; 
32, 1: 19, 8 and MS. 1, 4, 2, 1 ff. The folIowing are the mantras for 
Sarasvatï and, without an interval, for Pül?an: "May I, by the worship of 
Sarasvatï thrive in word (väcam) and the possibility of eating food 
(annädyam). By the worship of Pül?an I should like to obtain prosperity 
(pu~.timän bhüyäsam) and cattle". ÄpS. 4, 10, 1 reads instead: "May I by the 
worship of Pül?an increase in offspring and cattle. May I, by the worship of 
Sarasvatï, etc." 

When the sacrificial horse has been sprinkled the adhvaryu offers the drops 
that are falIing from the animal's body to the gods by reciting the formulae 
"To Agni svähä, to Soma ... , to Savitar ... , to Sarasvatï ... , to Pül?an .. . " 
and so on (TS . 7, 1, 16; TB. 3, 8, 6, 3 f. etc.). 

132. In the prayer for gifts addressed to Aryaman, Bhaga, Brhaspati and 
one or more other gods handed down as RV. 10, 141,2; AVS. 3, 20, 3; 
AVP. 3, 34, 4; TS. 1,7,10 e; MS. 1,11,4: 164,8 other authorities read 
Pül?an 's name instead of Bhaga's (VS. 9, 29; VSK. 10, 5,6; SB. 5, 2, 2, 11; 
KS. 14, 2: 202, 1), possibly because they were worshippers of Pül?an or they 
were of the opinion that his name would be more suitable for the particular 
occasion (the väJapeya ceremony). Remarkably enough, VSK. has also 
substituted Sarasvatï for Brhaspati. Moreover, AVP. has Pül?an's name 
instead of "the goddesses" (devïl.z) in AVS. and "the gods" in RV. The 
goddess Sünrtä (thus Geldner and Whitney-Lanman) in pädas cd (R V. , 
AV.) is in SäyaQa's commentary on RV. said to be Sarasvatï "in the form 

24 . Cf. SB. 6, 8, I, 14 Bharata is Prajäpati; 6, 3, I, 9 prärta is Prajäpati . 
25 . See Eggeling, Sat. Br. I1, p . 315 f., n . 5. 
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of kind and true speech" (priyasatyavägriipä) and in the commentary on A VS. 
to be the same goddess "ofthe nature of kind speech". MS., l.c., and TS., 
l.c. read instead ... prota sunrtä pra väg devï ... (which Keith26 translated: "the 
bounteous one, the goddess Speech"); KS., l.c. and VS., l.c. read only pra 
väg devï ... (which was translated "Väk the Goddess" (Griffith)), likewise 
attesting to the tendency to introduce Sarasvatï Väc into a traditional 
mantra. 

The first päda of A VS. 7, 20, 1 "Let Anumati (approve) today (our 
sacrifice)" is in Kaus. 45, 16 followed by "Pü~an, Sarasvatï, Mahï" and the 
prayer "let be successful what I undertake". This formula is to be recited by 
the man who wishes to appease the evil produced by a barren cow 
(vasäfamanam). 

133. I now proceed to discuss the relevant brähmarza passages. 
In an enumeration of the wild animals that on the occasion of a horse 

sacrifice are to be immolated to various gods TS. 5, 5, 12 informs us that 
Sarasvatï receives "a white säri (särikä, commonly called maina) of human 
speech" and Pü~an the not less suitable wild goat27 and the mongoose 
(nakula ), a small carnivorous mammal and active predator of the civet family 
that lives in burrows, seeks his prey on the ground and kills poisonous 
snakes; a third animal, called sakä, does not seem to be sufficiently 
identifiabie. VS. mentions Pü~an's animals in 24, 32 and Sarasvatï's maina 
further on in 24,33. MS. likewise in 3, 14, 13 and 14. KS. 5, 7, 2 inserts a 
white parrot of human speech for Sarasvant between the animals for 
Sarasvatï and Pü~an. The corresponding list of domesticated animals begins 
in TS. 5, 5, 22; KS. 5, 8, 1; VS. 29, 58 with Agni's black-necked victim, 
Sarasvatï' s ewe28 , Soma' s brown victim and Pü~an' s dark (or dusky, iyämal:z) 
animal. In MS. 3, 13, 2 the order of the gods is Prajäpati, Agni, Sarasvatï, 
Pü~an and so on. In TS. 5, 5, 24; KS . 5, 8, 3; VS. 23, 59 Pü~an and 
Sarasvatï are separated by the Visve DeväQ, the Maruts and Agni . BS. 15, 
23 mentions Pü~an, not Sarasvatï. In TS. 5,6, 12; KS. 5,9,2, enumerating 
animals of different colours, a salt-coloured, ruddy-woolled and white 
victim is offered to Sarasvatï (also MS. 3, 13, 5; VS. 24, 4), three dark 
barren cows to Pü~an (cf. MS. 3, 13, 15; VS . 24, 14), their names being 
separated by the Visve DeväQ, who, like the Maruts, appropriately receive 
piebald victims. It would seem that the colours typify Sarasvatï and Pü~an 
as the river goddess and the deity associated with the earth; the two red
navelled oxen that are presented to him (TS. 5, 5, 24) no doubt symbolize 
fecundity29. - In TS. 5, 6, 13 and 14 mention is made of victims offered to 

26 . Keith, Veda Black Yajus School, p. 109, but sunr/ä rather means "vital strength, 
welfare" (see Mayrhofer, Etym . Wörterbuch, lIl, p. 493) . 

27. See § 69 ff. above . 
28 . See SB. 12,7,2,7. 
29 . Cf. Gonda, Vedic ritual, p. 45 ; 86 f. 
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dual deities and some other divine figures. The deity Soma-and-Pü~an 
receives one that is hornless and has black spots on the forehead (cf. also 
KS . 5, 9, 3; VS. 24, 1). Hornless victims (tüparäb) are offered to gods who 
are supposed to be hornless (Prajäpati, SB. 5, 1,3,8; Väyu, 6, 2, 2, 7), but 
in the present case one might perhaps refer to KS. 33, 1, where these 
animals, in contrast to those who have horns, are said to stray about in the 
meadows during the whole year (see also AiB. 4, 17,3). The black colour is 
of ten characteristic (of deities and genii) of the earth, fertility and vegetation 
and ofthe victims offered to them30 • But, according to TS. 5,6, 14, the dual 
deity Indra-and-Pü~an receives a likewise hornless victim that has white 
spots on the forehead: because this auspicious colour is expected to make the 
offering successful? (cf. Kaus. 24, 23). 

134. Dealing with the twelve "yoking oblations" (prayujäTJ'l havïTJ'lsz) -
which in connexion with the royal consecration are to be performed with a 
month's intervaPI and are offered to different gods - and with their effects 
(e.g., because of the oblation to Agni the Kuru-Paiicälas go in the cool 
season towards the east) the author of TB. 1, 8, 4, 2 expresses the opinion 
that, as a result of an oblation of rice or barley boiled with butter and milk 
(caru) presented to Sarasvatï "all voices are speaking in the rainy season and 
that through an oblation offered to Pü~an the Kuru-Paiicälas, having 
returned to the west and settling down again, make up their mind with a 
view to their daily pursuits in the following months, viz. labouring in their 
fields and harvesting. 

When, according to the mythical story of the creation of living beings 
handed down in TB. 1, 6, 2 the gods and the asuras had come into conflict, 
the five introductory gods of the seasonal sacrifices made the former carry 
the day (§ 6 f.), Agni by being the 'mouth' or front (van of the army)32, 
Soma by being king, Savitar by his instigation, Sarasvatï by giving indriyam 
(psychical faculties), Pü~an by being a firm foundation (prati~.thä). It should 
be noticed that Pü~an and Sarasvatï here are, on an equal footing with three 
great gods, regular and permanent members of a group of deities 
worshipped in an invariable sequence of sacrificial rites which are intimately 
connected with the seasons of the year and are clearly intended to secure the 
fecundity and abundance of the flocks, the success of agricultural activities 
and so on. It would not seem difficult to speculate concerning the relations 
between väc and indriyam and those between prosperity and a firm 
foundation. 

135. I now drawattention to the so-called ekädafinï, an animal sacrifice in 
which eleven animals are immolated, as described in TS . 6, 6, 5; KS. 29,9; 

30. I refer to Meyer, Trilogie , I, p . 64; 73; 83 ff.; lIl, 209. Cf., e.g ., VS. 24, 10. 
31. For particulars see Heesterman, Royal consecration, p. 209 ff. 
32. Cf., e.g., TB. 2, 7, 2, 1 agnimukhOd dhy rddhi!z; SB. 2, 5, 3, 2 (with Eggeling's note); 6, 1, 

1,10; 7,1,2,4; TS. 5, 3, 4,1; GB. 2,1,2. 
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KapS. 46, 2; MS. 4, 7,8 (see also BS. 17, 13 f.). By means ofthis rite the 
sacrificer, following Prajäpati's example, bestows a complete duration oflife 
(äyus) and a full command of his psychical and physical faculties (indriyaTJ1 
vïryam) upon himself. The e1even gods to whom the victims are offered are 
not "artificially and arbitrarily" endowed with particular ritualistic 
functions33 , notwithstanding the fact that the authorities disagree in 
particulars. According to the author ofTS. 6, 6, 5, who considers the rite a 
process of generation, the sacrificer scatters with Agni34; with that for 
Sarasvatï he makes a pairing, with that for Soma35 he impregnates seed 
(retas), with that for Pü~an he propagates (prajanayatz). The author ofKS. 29, 
9 observes that by means of the victim given to Sarasvatï, who is Väc, he 
"joins speech as a complement (mithunam) on to his self(ätman which he had 
secured by means of Agni's victim)", and that Pü~an represents cattIe . 
According to MS. 4, 7, 8 Prajäpati joined the faculties in couples to his 
ätman, viz. Sarasvatï Väc together with Soma who represents indriyam; by 
offering Pü~an's victim, which represents pu~.ti, and (that of) Brhaspati, who 
represents brahman, hejoinedpu~.ti and brahman on to his self, and so on. The 
author of the SB. is of the opinion that by offering Sarasvatï's victim one 
becomes strong by speech, "and speech turns unto him, and he makes 
speech subject to himseIr'. By offering to Soma one does not remain 
incomplete by having only speech, but becomes also an eater of food. By 
offering to Pü~an who is cattIe one becomes strong by means of cattIe, and 
so on . In BS., I.cit., the order of the victims is, on the north those for 
Sarasvatï; Pü~an etc., on the south their complements, viz. those for Soma, 
Brhaspati etc. 36. 

136. The double homologation "Sarasvatï is speech, (and) Pü~an is 
(represents) cattle"37 is of ten repeated in various forms and contexts. See, 
e.g., SB. 3,1,4,938 "Sarasvatï ("is") väc, (and) sacrificial worship is Väc39 , 
Pü~an ("is") cattIe, (because) Pü~an is (stands for) prosperity (pu~.tz) and 
cattIe (also means) prosperity, because (hz) sacrificial worship means cattIe" 
(notice that the sacrifice is homologized to both väc and cattIe; as to the 
'identity' of sacrifice and cattIe see, e.g., 11,6,3,9); also 3, 1,4, 14; 3, 9, 1, 
7 and 10 (separated by Soma who is food) "Sarasvatï is väc; by väc Prajäpati 

33. Cf. Atkins, inJAOS 67, p. 275. 
34 . For Agni as a promoter of procreation see, e .g ., TS. 3, 5, 6, 2 f.; SB. 3, 9, 1, 6; 7, I, I, 

10 and Meyer, Trilogie, 111, p . 287, s.v . 
35 . Who is an impregnater (retodha!z, KS. 29,9: 178, 13; cf. TB. 1,6, 2, 2; SB. 2, 5, 1,9); 

Meyer, Trilogie , lIl , p. 320, s.v. 
36 . For a complete translation see R .N . Dandekar, SrautakoSa, 11, Eng!. section, 11, Poona 

1982, p. 847; cf. also ÄpS . 14,7,19 (Dandekar, p. 854); HS. 9, 8 (p . 857 and 862; 864; 
865; 868). 

37. Thus Eggeling's translation of SB. 3, 1, 4, 9. 
38 . See § 124 above. 
39 . See eh. 111 above . 
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then again strengthened himself ... ; Pü~an is cattle, by means of cattle 
Prajäpati etc. " ; 5, 3, 5, 8 eXplaining the formulae agnaye svähä etc.; 5, 4, 5, 2 
where VaruQ,a stole af ter his lustre (bharga) that had departed from him with 
Savitar the impeller , Sarasvatï Väc, Tva~tar forms, Pü~an cattle etc. - MS . 
1, 10,5: 145, 17; KS. 35, 20: 67,12 ; KapS. 48 , 18: 309, 3 väg vai sarasvatï, 
pafava/z pü~ä, mithuna1J1. ("a pairing") väk ca pafavas ca; that implies that the 
pair, the combination sacral word and sacrificial cattle is productive. -
According to MS. 1, 10,5: 145, 19 the oblations offered with rrre (havl1J1.Sz) 
that are under discus sion enable the performer to ga in a victory 
(värtraghnänz) : with Agni as the vanguard40 Indra had killed Vrtra, with 
Soma the king, (he was) being impelled by Savitar, (he acted) with Sarasvati 
as an attentive guardian; Pü~an stood by him with manly energy. When at 
one time the sacrifice had hidden itself from the gods they tried to find it in 
the sacral word, because (or in so far as) it belonged to Sarasvatï; in cattle, 
because (in so far as) it belonged to Pü~an; in Brahman, because (in so far 
as) it belonged to Brhaspati, and so on (MS. 4, 4, 7: 58, 3; cf. TB. 1,8, 1, 
1). - Af ter quoting the usual double 'identification ' the author ofKS. 23, 2: 
75, 4 (see also KapS . 35, 8: 184, 12) argues that the sacrifice is undertaken 
by means of the word and out of cattle; one undertakes it (for one's own 
benefit) with the (sacral) word out of (taken from) the cattle (pafubhyo 'dhi, 
cf. MS. 1,4,6: 53, 20)41 . 

137. When in the beginning living creatures were to be created Agni 
turned his mind to (longed for) creatures, Soma placed the seed 
(impregnated), Savitar procreated, Sarasvati placed speech (väcam adadhät), 
Pü~an caused them to thrive (apo~ayat). The gods who are "lords of 
prosperity" (Pu~.tipataya/z) are employed three times a year. This passage, 
TB. 1, 6, 2, 2 deals with the vaisvadeva, the first of the three seasonal 
sacrifices, which in each case are introduced by libations to these five gods 
(see, e.g., SB. 2, 5, 2, 35). According to the vers ion of the same mythical 
story handed down in SB. 2, 5, 1, 1 ff. Sarasvatï and Pü~an receive a potful 
of boiled rice each; since the former is a woman and Pü~an is a man there is 
a productive union (mithuna1J1. prajananam, § 11), just as there is one of Agni 
and Soma; and it was through these two unions that Prajäpati created the 
living beings (§ 9 ff.) . We are not mistaken ifwe infer that in this context, or 
in the opinion ofthose who re ad or heard this passage, Pü~an and Sarasvatï 
are virtually a married pair. In the section on the third seasonal sacrifice SB . 
2, 5, 4, 3 ff. informs us that the gods slew Vrtra with Agni who was tejas and 
with Soma, the king, who were impelled by Savitar, cheered up by speech 
(potent words, "Sarasvatï is väc") and Pü~an who, as the earth, gave Vrtra 
up to slaughter. 

40 . anïlcena ("with an edge, point etc ."): see Eggeling, Sat. Br . I, p . 408 f. 
41 . As to the relation between viic and cattIe see, for instanee: also KS. 19, 10: 10, 16 ff. 
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138. In the section that deals with the mitravindä sacrifice by which one 
conquers recurrent death and willlive to a great age (SB. 11, 4, 3, 20) it is 
told (§ 4) that the ten gods who are entitled to the oblations, viz. Agni, 
Soma, Varul).a, Mitra, Indra, Brhaspati, Savitar, Pü~an, Sarasvatï, and 
Tva~tar robbed Srï successively of her possibility of eating food, royal 
power, universal sovereignty, noble rank, physical power, brahminical 
illustriousness, dominion, share of welfare and good fortune (bhaga42 ), 
prosperity (pu~.ti, now connected with Sarasvatï), (beautiful) forms. 
Thereupon Srï wants Pü~an to present her with cattle and Sarasvatï to 
honour her with favour (assistance, avas, § 6) . Thereupon these gods were 
ready to restore to her bhaga etc . (see above, § 7); Pü~an, called bhagapati, 
restored her bhaga to her (§ 15) and Sarasvatï, called pu~.tzPati (sic), her pu~.ti 
(§ 16). In the corresponding passage of TB. , 2, 5, 7, 4, Pü~an is described as 
the "lord of those who have established themselves in a tract of country" 
(viSä1!l vZ:tpatib)43 and Sarasvatï as pu~.ti~ pu~.tipatnï. The commentator 
observes that the former, having become the lord of the vifa~ of the gods, is 
also the protector of the viSa~ of men , and that Sarasvatï, heing supplied 
with pu~.ti herself, is the protectress of the pu~.ti of others . It may he noticed 
that in the section on the vaifya sava - which is to be performed for the 
obtainment of prosperity or nourishment and requires oblations to Agni, 
Pü~an , Savitar, Tva~tar, Varul).a, the Visve DeväJ:t and the Maruts - the 
au thor of TB. 2, 7, 2 , 1 says that Pü~an represents pu~.ti (he receives an 
oblation because he is the cause of pu~.ti, comm .), and intimates that it is the 
vaifya who is desirous of pu~.ti and by means of this sacrifice obtains it. In the 
mantras collected in TB. 2, 5, 3, 3 (SB. 11, 4, 3, 6 etc.) Pü~an is requested 
to "present us with cattle , Sarasvatï (according to the text handed down in 
the commentary) with favour (avasä) " . Moreover, Pü~an, Savitar (and 
Brhaspati) are expected to give bhaga (i .e. saubhägyam "good fortune" , 
comm.), Sarasvatï to place (i. e . bestow, it?) . 

139. When the gods on ce engaged in a context for victory with the asuras 
"they committed truth (saryam) to the Asvins and Pü~an; Sarasvatï is väc; 
with väc one conveys the truth" (MS. 4, 4, 9: 61, 2). The version of this 
story found in TB. 1, 8, 3, 3 is clearer in that the gods committed väca~ 
saryam to the Asvins and Pü~an and overcame the asuras with falsehood 
(anrtena) . Thereupon the gods regained the 'truth' (saryam) by means of a 
cake for the Asvins and Pü~an . That is why a man who offers a definite 
oblation to the Asvins and Pü~an will overcome his rivals with falsehood and 
secures truth of speech (af ter offering) boiled rice to Sarasvatï (cf. § 4) . This 
mythical story explains the tripartite unbloody sacrifice (i~.tl) which is 
prescribed for the Asvins and Pü~an, Sarasvatï saryaväc "whose words are 
true" (TS., MS., KS.) or Sarasvant (BS. 12, 19: 115, 15 ; ÄpS. 18,21,16) 

42 . Remember the relations between Pü~an and Bhaga (see § 54 ff.) . 
43 . See Gonda, Triads in the Veda, p . 137 ff. and § 97 above . 
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and Savitar (in this order of succession TS. 1, 8, 19; BS. ÄpS . , HS. 13, 7, 
25; in the order Savitar, Asvins and Pü~an, Sarasvatï MS. 2, 6, 13: 73, 5; 
KS . 15, 9: 216, 14), that is the so-called truth messenger i~.tis (sätyadüla 
havïTTlsz) , to be made when the king who has been consecrated has this fact 
announced to the neighbouring rulers by means of "truth messengers"H. 
The symbolism is clear: the cake offered to Savitar is "for impelling" 
(prasaväya (MS. 4, 4, 9: 61, 2», Sarasvatï (or, remarkably enough, 
Satyavant) "puts truth on its way" (see above); as to the Asvins and Pü~an 
see above. It is also clear, why the offering to these two deities should 
precede th at to Sarasvat(ï): the 'truth' is first regained, then put on its way. 
With re gard to the part played by the Asvins and Pü~an I would venture the 
hypothesis that the former act here also as helpers and the latter acts as 
vimuco napät: the gods, being engaged in war, were in distress but were able 
to vanquish the asuras af ter having deposited the satyam with these deities 
who kept it during the combat and gave it back when the victory was 
gained. There is a certain analogy between the situation of the royal 
sacrificer who is subject to various inhibitions and the predicament of the 
gods. Notice also that if the rival kings (pratirä.Jänal:z "royal adversaries" ) 
accept the gifts which the messengers hand them, they are his friends; ifnot, 
his enemies (BS. 12, 19: 116, 2) . 

When in the course of the pravargya ceremony a cow is milked the milk is 
besought to flow copiously for the Asvins, Sarasvatï, Pü~an, Brhaspati and 
Indra (TÄ. 4,8,3; 5, 7, 4; BhS. 11,9, 11; ÄpS . 15,9,8). 

In TB . 2, 1, 7, 1 it is eXplained, why the agnihotra milk belongs to all 
deities , according to the succession of the rites concerning this substance in 
the course of the sacrifice45. For instance, when it is still in the cow, it 
belongs to Rudra (this god is also called Pasupati, "Lord of cattle", cf. SB . 
1,7,3,8; 3, 6, 2,20; 5, 3, 3,7; the cow is ofhis nature, SB. 5, 2, 4,13) . 
When the milk, boiling, reaches the border of the vessel, it belongs to 
Pü~an; when it overflows, to Sarasvatï. Since several other associations are 
in harmony with what is said on this point elsewhere46 , there has probably 
been a valid reason to associate these gods with these two stages. Was the 
fact that Sarasvatï originally was a river (goddess) decisive in associating 
this stage with herand had Pü~an simply to be the next preceding god? Or 
does the rising milk suggest one or some of the phenomena that Pü~an 
stands for? 

The vaifvadeva ritual consists of oblations to Agni, Soma (the deities ofthe 
sacrifices of full and new moon), Savitar (for the creation of instigation by 
this god), Sarasvatï (who is Väc, so that one gratifies Speech)47, Pü~an (who 

44 . The reader may be referred to Heesterman, Roya! consecration, p. 203 fT. for all the 
details and a discussion of the significance of this rite as a component of the räjasiiya . 

45 . For parallel passages see Gonda, The Vedic god Mitra, p . 25. 
46. Otherwise VS. 39, 5 (see § 100 above). 
47 . SS. 3, 13, 8 reads särasvatapa~rwu . 
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is the one who yonder gives heat, asau vai PÜ$ä yo 'sau tapati, so that one 
gratifies that one, i.e. the sun48), the Maruts (who are inherently valiant and 
as such dreadful, so that one makes healing (bhai~aJyam)49 and so on; see KB. 
5,2, 1 ff.; GB. 2, 1,20. 

140. In a series of oblations those to be offered to the two gods under 
discussion are separated by another one. The eleven oblations required by 
the animal sacrifice that belongs to a soma sacrifice in order to enable the 
patron to obtain the objects of his desire and the possibility of eating food 
(KB. 12, 8 (12, 7, 20 etc.) annädyam) are arranged in such a way that all 
references to food are preceded and followed by representatives of brahman 
(brahminical power or dignity) and ( or) k~atram « the) princely rank or 
power (of the sacrificer)). The first oblation is for Agni who represents 
brahman; it is to secure the glory of brahman. The second for Sarasvatï who 
"is" väc, by which food is made palatabIe and eaten; it serves to win 
annädyam . The third is for Soma, k~atram, for securing the glory of k~atram, 
the fourth for Pü~an, food, for obtaining annädyam; the fifth for Bfhaspati, 
brahman, for winning the glory of brahman, and so on, the sixth deity being 
the Visve Devä./:l, is associated with all forms (vifvarüpam) offood; the eighth, 
the Maruts, is associated with the waters which are food, the tenth Savitar: 
instigated by this god food is eaten. Notwithstanding the unavoidable 
separation Sarasvatï and Pü~an are in the close st possible proximity. 
Pü~an is the last and Sarasvatï the last but one in a series of eight parallel 

sentences, in which the same number of deities, described as 
superintendents of some divisions of the phenomenal reality - e .g., Rudra 
of cattle - is besought to favour or assist the person speaking "in this sacred 
act, in this rite, in this invocation of the gods (and so on)" (AVP. 15, 8, 7 
f.). Here, Sarasvatï is said to be the superintendent of the sacral words 
(plural!) and Pü~an, remarkably enough, of the lords (patïnäm). What does 
this mean? It is difficult to decide between "(human) owners (of the land)" 
and "(divine) lords presiding over a particular domain (such as Bfhaspati, 
Väcaspati)"50. 

141. Mention may he made also of a remarkable passage in the 
Rgvidhäna51 , a work that teaches how to use fgvedic texts for purely or 
predominantly magic purposes. Af ter having argued that the one who 
regularly mutters the Pü~an hymn 6, 53 will find the wealth he desires 
because it increases wealth (cf., e.g., st. 1; 2; 3; 10), and taught that the 
following hymn (6, 54), which is addressed to the same god, should he 

48 . This place has escaped Atkins, who did not make researches into brähmo.rza and sülra 
texts. 

49. Cf. RV. 2,33, 13; 7, 57,6; 8,20,23; 25; 26. 
50. See also § 145 below. 
51. See Gonda, Vedic literature, p . 37 f. 
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muttered by the man who has lost any property or gets lost on his way, the 
author says that the one who regularly recites the Sarasvatï hymn 6, 61 will 
become eloquent and wise. One should notice that the hymn makes no 
mention ofthis gift ofthe goddess, whose name occurs also in RgVidh. 1,5, 
4. See RgVidh. 2, 23, 1 ff. 

142. So much for a detailed argument; let us now recapitulate and 
emphasize some striking features. 

Many passages quoted in the preceding chapters left us indeed with the 
impression that there is, especially in the brähmarzas and brähmarza sections of 
the saTJ1.hitäs, an unmistakable and apparently increasing tendency, not only 
to combine Sarasvatï and Pü~an, but also to ment ion their names and the 
oblations offered to them in close connexion, also when they belong to a 
series of names or oblations52 . One may, for instance, cast a glance at TS. 1, 
8, 2, 1 ägneyam .. . nirvapati, saunryaTJ1. ca rum, sävitraTJ1. ... , särasvataTJ1. carum, 
pauJrzaTJ1. carum, märutam ... , vaisvadevïm ämikJäTJ1., dyäväprthivyam ... ; 1, 8, 4, 2; 
1,8,20,1; 4, 7, 7, 2; KS . 9, 4: 107,3; 9, 5: 108,7; 15,2: 210,11; 15,9: 
216,4; 5, 5, 18; 5, 8, 1; MS. 1, 10, 1: 140,8; 2, 6, 13: 72,9; 3, 13,2: 168, 
11; 3,13,12; 3,13,13; 3,13,15; 3,13,16; 4, 4, 7: 85, 5; SB. 2, 5, 2, 35; 
the last carus of the prayugäTJ1. havïTJ1.si are (SB. 5, 5, 2, 7) offered to Sarasvatï, 
Pü~an, Mitra, the K~etrapati (the genius locz) , Varu~a, and Aditi. It should 
be noticed that in all these cases Sarasvatï takes precedence of Pü~an. In 
passages of another character the order of precedence may be different 
however. Thus in MS. 1, 8, 10: 130, 15 enumerating the stages passed 
through by milk that is being boiled; in MS. 3, 6, 5: 65, 10 dealing with the 
oblations that belong to the consecration VS . 29, 59 (= TS. 5, 5, 24 etc.). 
Uncommon is also the order ... Savitar, Pü~an, Sarasvatï, Tva~tar in SB. 
11, 4, 3, 5. If mention is made of offerings, Sarasvatï and Pü~an receive the 
same substance, viz. a caru. 

It is worthy of special notice that not only in single or isolated mantras the 
nam es of Sarasvati and Pü~an follow each other immediately - remember, 
forinstance, RV. 10,65,1 agnzr ... väyu~püJásárasvatï; TS. 1,2, 2sarasvatyai 
PÜJrze 'gnaye svähä; MS. 3, 13, 2 särasvatïme~ï ... Syäma~ pau~rza~ - but also in 
various sequences of otherwise identical brief formulae: e.g., KS. 20, 15: 
35, 16 svähägnim, svähä somaTJ1., svähä savitäraTJ1., svähä sarasvatïTJ1., svähä PÜJarzaTJ1., 
svähämarutas ... ; 15, 7: 214,14; 15,9: 216, 4; 18, 10: 272,15; TS. 7, 1, 16; 
MS. 2,6,11: 70, 7; 2, 6,13: 72,8; VS. 10,5; TÄ. 4,8, 3aivibhyäTJ1.pinvasva, 
sarasvatyai pinvasva, pü~rze pinvasva, brhaspataye pinvasva, indräya pinvasva. Here 
follow some examples of longer or more complicated formulae: in MS. 3, 
12, 5: 161, 14 each god is addressed three times by different names or 
epithets: " .. . sarasvatyai svähä, sarasvatyai brhatyai svähä, sarasvatyai pävakäyai 

52 . As to the Rgveda, see 10, 65, 1 .. . pii$á sárasvaJï; 5, 46, 2 and 8, 54, 4 (in the same päda); 
6, 61, 6; 9, 81, 4 (in the same stanza); 6, 49 , 7 and 8 (in two successive stanzas). 
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svähä; Pü-;rze svähä; Pü-;rze prapathyäya svähä, Pü-;rze naraTJldh~äya svähä; TS. 7, 3, 
15; KS. 5, 3, 5: 159, 14; and see VS. 4, 7. 

143. Sometimes, however, both names do not occur in close proximity. 
The enumeration of the gods receiving ten saTJlSrP oblations in TS. 1, 8, 17 
and in the brähmarza passage TB. 1, 8, 1, 1 f. runs as follows: Agni, 
Sarasvatï, Savitar, Pü~an, Brhaspati, Indra, VaruQ,a, Soma, Tva~tar, 

Vi~Q,u, whereas the author of SB. 5, 4, 5, 6 ff. prefers the order Savitar, 
Sarasvatï, Tva~tar, Pü~an, Indra and so on. However, in KS. 15,9: 216, 4 
and MS. 2, 6, 13: 72, 8 the order is Savitar, Sarasvatï, Pü~an, Brhaspati 
and so on. In the enumeration of the gods receiving an animal victim 
on the occasion of an afvamedha TS. 5, 6, 12 and KS. 5, 9, 2 the order is 
Maruts, Sarasvatï, Visve Devä/:J., Pü~an, Mitra, Indra-and-Brhaspati53. 
Occasionally, an author inserts a motivation (SB. 3, 9, 1, 9 Soma comes 
aft er Sarasvatï, because the former is food, the latter speech), or the order of 
the events connected with the names is a natural one (TS. 6, 6, 5, 1 f.); cf. 
KS. 29, 10: 179, 15; 17; MS. 4, 7, 8: 103, 13. In these passages also 
Sarasvatï precedes Pü~an. 

It would seem possible to draw additional confirmation of the above 
evidence of a belief in a certain superiority of Sarasvatï from the remarkable 
passage SB. 11, 5, 2, 1 fT.: when in the days of yore Prajäpati fashioned 
himself a body, he made the oblation to Agni his thumb, that to Soma his 
forefinger, that to Savitar his middle finger ("because the cake to this god is 
the largest' '), the oblation to Sarasvatï the third finger, and that to Pü~an 
the little finger54 . 

144. If the nam es of the two deities are found in close proximity, the 
goddess is in the mantras of the Yajurveda almost always, and also in other 
mantras, given the epithet väc that is, especially sacral speech, "the 
perceptible, mastery of speech by a brahmin" (KS. 37, 2: 85, 19)55. The 
identification of väc with sacrificial worship (yajria, SB. 3, 1, 4, 9) and of yajria 
with prosperity (P~.t!) and cattle (domestic and sacrificial animals ; SB. 11, 
6, 3, 9) is of special interest56 . Pü~an, on the other hand, is in most cases 

53. VS. 24, 4 and MS. 3, 13, 5 do not mention Pü~an. 
54. Any connexion between this mythical story and the ritual use of the fingers (see, e.g ., 

Gonda, Vedic ritual, Index, s.v. finger(s) and thumb) seems doubtful; the litde finger 
should be avoided in rites for prosperity or propitiation. 

55 . Compare also passages such as MS. I, 3, 1: 30, 3; ÄsvS . 3, I, 14; for Sarasvatï's 
intimate relation with väc see also AVS . 5, 10,8, where the sun is implored for eye-sight, 
etc. and Sarasvatï, associated (furnished) with manas, for väc . 

56 . As has been set forth in chapter 11, Sarasvatï's permanent place in the rgvedic äprï 
hymns where she appears in conjunction with Ic;lä and Bhäratï, two goddesses who from 
the very beginning must have had ritual significance and are righdy regarded as 
sacrificial goddesses (Macdonell, Vedic mythology, p. 87), shows that she had already at 
an early moment gained ritual honour and importance. This importance came to be 
enhanced by her association and 'identification' with Väc, the Sacral Word, the potency 
and healing function ofwhich is more than once (e.g. , TB. 1,8,5,6) referred to. 
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associated with cattle, pu~.ti, and occasionaIly also with the earth. Sarasvatï 
is sometimes associated with food and energy or virtue (vïryam, e.g., TB. 2, 
6, 5, 2 f.) and is besought for väc and food, the god is implored for 
prosperity, cattle, offspring. These 'identifications' and associations are not 
foreign to the brähmarza passages. It should, however, be observed that 
Pü~an is occasiona!ly also believed to function as a deliverer from distress 
and to be a divine figure engaged in agriculture . Once or twice it appears 
that Sarasvati is associated with (physical) faculties (indriyam) and Pü~an 
with a firm foundation (prati~.thä) . Both gods are each in their own way 
believed to concern themselves with the process of propagation57 • 

145. From a perusal of the relevant passages it appears however th at 
al ready at an early moment our sources give evidence of a community of 
interests and activities. The goddess was of ten known or considered to 
concern herself with processes or activities which are elsewhere described as 
bel on ging decidedly to Pü~an's field of active interest or influence. Thus the 
beneficent local goddess is frequently described as rich in bearers of 
(re)generative power as weIl as various other forms ofvä.ia (e.g. RV. 1,3, 10 
vqjebhir vä.iinïvatï; MS. 4, 12, 6: 198, 8), which elsewhere is a concern of 
Pü~an's (e.g. RV. 10, 26, 7 va.iänäm pátib; 10, 26, 9; 6, 54, 5); whereas 
Pü~an is of ten said to cause, give, or even "be" prosperity (pu~tz) and 
fecundity, Sarasvati is, among other things, expected to give wealth and 
offspring (e.g. AVP. 6, 19,9), or the possibility of eating food (MS. 3,8, 11: 
151, 14) or requested to give pu~.ti (SB. 11, 4, 3, 16)58, or to "be" pu~.ti (TB. 
2,5,7,4)59, to protect the dom est ic or sacrificial animals (AVP. 16,13,1), 
said to nourish the settlers (BhS. 4, 19, 7), or enabled to feed the people 
(AVS. 6, 30, 1) and to manage the settlements (MS. 1,3,5, 12). Moreover, 
Sarasvati is in RV. 6, 61, 6 besought to open a path to acquisition (sam) like 
Pü~an60. It is also interesting to see that a substance or phenomenon which 

57. As is weil known, the most important feature of the tantric schools of 'anatomy' is the 
theory of nelVe-plexuses and närJïs, nelVes that are believed to start from the root at the 
end of the vertebral column. About the number of nelVes authorities disagree. (As to 
details see M . Eliade, Le yoga, Paris 1954, p. 240) . If mention is made of ten närJïs one 
of them is called p~an; if, of fourteen, the series begins, according to SäJ:lçlilya-Upan. 1, 
4 with Û;lä, .Pirigalä, suiumnä (these three are the most important ones), to continue: 
sarasvatï, värurzï, p~ä and so on . This text makes also mention of the dvandva compound 
p~äsarasvatï; another närjï called payasvinï is found half-way between these two. 

58. Notice also the interesting simile A VS. 19, 31, 9 (AVP. 10, 5, 9) "As in the beginning 
thou, 0 forest tree , wast bom together with pUi.ti, sa let Sarasvatï assign to me increase 
of wealth" . 

59. The commentator obselVes: sarasvatï svayam p~.tiyuktä satï parakïyayä aPi pu,r.teb pälayatrï 

bhavati. See also KS . 32, 1: 19, 8 sarasvatyä aha1Jl . . . väcam annädya1Jl pÜ!eyam . .. PÜ!rzo 'ham 

... p~.timän paiumän bhuyäsam and SB. 11, 4, 3, 16. 
60 . In TB. 2,8,6,4 j Agni is requested to convey a sacrifice to Sarasvatï, the Maruts, the 

ASvins and to the Waters and the gods in general in order to obtain for those speaking 
the distribution· of riches. By means (or through the intermediary) of Sarasvatï, the 
ASvins, Indra and Agni the officient causes the sacrifice to prosper (be successful, 
samardhayatz) and by (these) deities and the sacrifice the patron (SB. 12, 8, 1, 4 
eXplaining VS. 19, 33). 
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ordinarily or occasionally is associated with Pü~an is sometimes described as 
being related or connected with Sarasvatï or vice versa. Thus in the above 
TB. 2, 5, 7, 4, where Pü~an figures as the lord of the mass of the settlers 
(vz:tpatib), Sarasvatï is said to be p~.ti p~.tipatnï "prosperity and mistress of 
prosperity". - Whereas, in VS. 39, 5 the milk which is boiled and overflows 
the pot is Pü~an's, it belongs in TB . 2, 1, 7, 1 to Sarasvatï (see above). 

146. The community of their interests, or the similarity of their characters 
or functions is also evidenced by the use of some epithets. Sarasvatï, of ten 
invoked for help etc. (e.g. AVS. 7, 57, 1; 18, 1, 41), is subhagä "very 
prosperous or fortunate, conferring benefits or prosperity" (~.v. 7, 95, 11; 
AVS. 6, 3, 2; MS. 4, 12,6: 198,8), an epithet that in the Rgveda is not only 
applied to Agni, the Maruts, the Sun, Dawn (U~as), but also and obviously 
in a stereotyped phrase with the verb puVati to a human chief who is 
prosperous (RV. 2, 27, 15; 5, 37, 4 subhágo namaptivan; cf. 2, 26, 2). - In 
RV. 10,30,12 Sarasvatï is one ofthe waters that are styled revatïl:z "wealthy, 
abundant"; Revatï is the name of Pü~an's nak~atra (TB. 3, 1, 2, 9)61. -
Pü~an is called vimuco napät (RV. 1, 42, 1 etc., an epithet which in all 
probability characterizes him as the one who delivers from distress (aTJIhas); 
in TB. 3, 7, 12, 2 c (cf. ÄpS. 10, 7, 1462) Sarasvatï is besought to deliver the 
person speaking from aTJIhas. 

In examining the relevant passages dealing with both deities it should be 
borne in mind that the ways of proceeding on the part of these authors were 
almost always selective. This led to the result that in associating the two 
deities or in mentioning their names in the same context individual ritualists 
and philosophers may be expected to have placed emphasis on different 
features, qualities of character, functions or activities. 

14 7. It is, moreover , worth noticing that the gods who in various passages 
are said to keep either Sarasvatï or Pü~an company are to a considerable 
extent the same. Both deities are associateèl with the Asvins, Maruts, 
Agni, Indra, Bhaga, Vi~Qu, Aryaman, Mitra, Soma, Brhaspati 
(BrahmaQaspati)63, Väta or Väyu, Aditi, Savitar. All these gods are known 
as being, in some way or other, promoters, patrons or representatives of 
forms of well-being, prosperity, affluence, vivification, production, help, 
favour, assistance or Lebensraum. Some other gods appear to have a certain 
preference for an association with Pü~an: Tva~tar, Dhätar, Sürya, VaruQa, 
Rudra, Purarpdhi. Once or twice Sarasvatï is accompanied by Parjanya, 
more of ten by the Visve Deväl.1. If both deities are addressed or invoked 

61. For the combination of reviîn and pu,r.ti in the same quarter of a stanza see R V. 8, 48, 6. 
62. See, however, Dumont in Proc . Am . Phil. Soc . 107, p. 456; as tortät cf. RV. 8,13,26. 
63 . Attention may be called to KS . 37, 2: 85, 19 ff.: "Brhaspati is (represents) Brahman, 

that is mastery of (sacral) speech of the brahmin; Sarasvatï is väc, that is perceptible 
mastery of speech of the brahmin)" . 
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together, they are not infrequently accompanied by Agni and Soma, by the 
Maruts and Agni, by the Asvins and Savitar, by Agni, Soma, Brhaspati, 
Maruts, Savitar, by the Visve Deväl)., by Prajäpati, Aditi, Tva~tar, Vi~J.lu 
or other such combinations of divine figures. 

148. Attention may finally he once again drawn to the relations between 
both deities with (the) vis ion or inspiration of the !~is, the sages through 
whose intermediation the Veda was revealed. Sarasvatï is believed to be the 
( or a) ruler of every dM (:B..Y. 1, 3, 12; 6, 49, 7), or to be auspicious together 
with the dhïs (A VS. 19, 11,2; AVP. 13,8, 12), or also to favour them (~.v. 
6, 61, 4)64. Pü~an is besought to show favour to the inspiration (or inspired 
poem, dM) that is to win väja (3, 62, 8 etc.). Roughly speaking, Sarasvatï 
gives dhï, Pü~an promotes it. In ~.v. 6, 49, 7 Sarasvatï is besought for dhï 
and in st. 8 Pü~an for the perfection and success of that dhï. Moreover , the 
cow, not only closely associated but even 'identified' with Sarasvatï as weil 
as Pü~an, maintains intimate connexions with dhï which is occasionally 
(~.v. 10, 101,9) even regarded as identical with that anima!. 

It does not seem to be an entirely rejectable supposition th at these 
associations and 'identifications', and especially the belief in the close 
relations between either god with the cow and dhï, the 'identification' of 
Sarasvatï with väc and the cow and that of Pü~an with cattle as weil as their 
various connexions with the sacrificial ritual65 , have been seminal and 
contributed much to the practice of mentioning the names of the loc al 
goddess and of the god presiding over prosperity in close proximity. That, 
on the other hand, it has been these two divine figures that came to be so 
frequently and variously associated is not surprising: worshipped in the 
same region and in the same period the goddess of the most powerful66 and 
fertilizing river and the god of economic prosperity, cattle and nourishment 
were so to say predisposed to forming a complementary pair. 

149. Although in a few cases (MS. 1, 10, 5: 145, 17; SB. 2, 5, 1, 11) an 
author seems to suggest that Pü~an and Sarasvatï had, or might have, 
entered into a matrimonial relation, they have not, as far as I am able to see, 
come to form a divine coupIe. In the Mahäbhärata the goddess is 
occasionally, at the end of a long concatenation of brief similes, said to have 
been the beloved of Manu, the representative man and father of the human 
race (5, 115, 14), just as, for instance, Urvasï was Purüravas' sweetheart 
and Lak~mï (Vi~J.lu-)NärayaJ.la's. Whether or not this has been a more or 
less widespread belief, it may probably be taken to represent an attempt 

64. It is worth noticing that in VS . 20, 86, where the goddess is described as ruling every 
dM, she is called a river . 

65. See, e .g., § 124, n . 3 above . 
66. In RV. 7,96, 1 Sarasvatï is called the asurjä nadtnäm; the term asura is in the Rgveda 

frequently used to emphasize the all-powerfulness of a divine being (see, e .g., 2, 27, 10; 
8, 42, 1). For worship of Sarasvatï, e .g. , KS. 17, 18: 262, 18 ff. 
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intimately to associate the local goddess with the human race in general and 
the Aryans in particular . Occasional alliances with other gods can be left 
undiscussed. One epic place remains to be mentioned however. When it is 
narrated that Yudhi~thira proceeds to the river Godävarï and the holy places 
ofthe South, he visits also the sites ofthe Vasus, the Maruts, the Asvins, ... 
Indra, Vi~t:lu, Savitar, Bhaga, Moon and Sun, ofthe Lord ofthe Waters, of 
Dhätar and the Fathers, of Rudra and, finaIly, those of Sarasvatï, the 
Siddhas, Pü~an, and the other immortals (Mbh. 3, 118, 13). 

150. In connexion with both gods it is worth noticing that worship of 
deities that are closely associated with the region or locality of a community 
is far from rare among the tribal peoples of India. Various male and 
female deities believed to represent or to preside over the jungle, a stream, 
vaIley, forest, the hills or the mountains of a region as weIl as over their 
animal population are supposed to help and protect the inhabitants and to 
give them success in hunting and in cultivating the ground. Since these 
activities are not thought of as purely physical or mechanical processes but 
are intimately intermingled with ritual observances, they have little chance 
of success without divine help. Not infrequently, the cult of these local 
deities or guardian spirits of a small territory was perpetuated in groups of 
settlers even if their members had moved away from the localities they had 
inhabited formerly. Moreover , they came sometimes to receive homage 
from the entire community to which the inhabitants of th at region belonged. 
Cases of identification with higher deities, or with such gods as were more or 
Ie ss universally worshipped - Mother Earth, the Sun - are not lacking67 . 

The pictures of the characters and functions of Pü~an and Sarasvatï 
evoked in the preceding chapters would leave us with the impression that the 
history of these deities is not unlike that of local or 'tribal" gods in some 
other countries68 • Despite the many gaps in our knowledge about their 
beginnings we should have na hesitation in saying that, af ter having 
developed into mighty deities recognized by or worshipped in comparatively 
small communities which believed them to he active and influential in many 
fields and able to perfarm a considerable variety of tasks for the benefit of 
men and for the good of their abodes and possessions, they came, in course 
of time, to lose many of their functions and to be recognized, by a larger 
circle of believers, as parochial or 'functional' gods, representing or 
supervising hardly more than one of the many provinces of divine activity 
and intervention. In post-Vedic times Sarasvatï is mainly known as the 
goddess of speech, eloquence, wisdom, Pü~an as one of the aspects of the 
sun, as the god' 'who goes, with a thousand rays, af ter warming the earth, 
to the western mountain at the close of day" (Mbh. 5, 180, 39). 

67. For particulars see, e.g. , C. von Fürer-Haimendorf, The tribal populations and cultures 
of the Indian subcontinent, Leiden 1984, passim (with references) . 

68. Cf. S. Morenz, Ägyptische Religion, Stuttgart 1960, p. 28 f. 
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ABBREVIATIONS 

AiB. Aitareya -Brähma~a Manu Manusmrti or Mänava-
ÄpG. Äpastamba-Grhyasütra DharmaSästra 
ÄpS. Äpastamba-Srautasütra MB. Mantra-Brähma~a 

ÄsvG . Äsvaläyana-Grhyasütra Mbh. Mahäbhärata 
ÄsvS . Äsvaläyana-Srautasütra MaiU. Maiträya~ïya-Upani~ad 

AVP. Atharvaveda-SalJlhitä, MG. Mänava-Grhyasütra 
Paippaläda recension MNU. Mäha-N äräya~a -U pani~ad 

AVPar. Atharvaveda-Parisi~~a MS. Maiträya~ï-SalJlhitä 

AVS. Atharvaveda-SalJlhitä, MS . Mänava -Srau tasü tra 
Saunakïya recension Nir. Nirukta 

BÄU. Brhad-Ära~yaka-Upani~ad PB. PaiicavilJlsa -Brähma~a 
BD. Brhaddevatä PG. Päraskara -Grhyasü tra 
BDh. Baudhäyana-Dharmasästra Räm., R. Rämäya~a 

BGP(ar). Baudhäyana-Grhya- RV. Rgveda-SalJlhitä 
Paribhä~asü tra RVidh . Rgvidhäna 

BGS . Baudhäyana-Grhya- RVKh. ~gveda Khila 
Se~asütra ~B. Satapatha-Brahma~a 

BhS. Bhäradväja -Srau tasü tra SBK. Satapatha -Brähma~a, 
BS . Baudhäyana-Srautasütra Kä~va recension 
DS. Drähyäyana-Srautasütra ~B . ~aQvilJlsa -Brähma~a 
GB. Gopatha -Brähma~a SG . Säilkhäyana-Grhyasütra 
GG . Gobhila-Grhyasütra SS. Säilkhäyana-Srautasütra 
HG . Hira~yakeSi-Grhyasütra SV. Sämaveda 
HS. Hira~yakeSi-Srautasütra SVB. Sämavidhäna -Brähma~a 
JB. J aiminïya-Brähma~a TÄ. Taittirïya-Ära~yaka 
JG . Jaiminïya-Grhyasütra TB. Taittirïya-Brähma~a 
Kaus . Kausika-Sütra TS. Taittiriya-SalJlhitä 
KB. Kau~ïtaki-Brähma~a VaitS . Vaitana-Sütra 
KhG . Khädira-Grhyasütra VGP. V ärähagrhyapuru~a 
KapS ., KKS. Kapi~thala( -Katha)-SalJlhita ViDh. Vi~~u-Dharmasästra 

KS. Kä~haka-SalJlhitä VS. Väjasaneyi-SalJlhitä 
KS . Kätyäyana-Srautasütra VSK. Väjasaneyi-SalJlhitä, Kä~va 
LS. Lä~yäyana-Srautasütra recension 
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GENERALINDEX 

acquisition(s), 127, 142 
Aditi, 12, 21, 27, 29, 33, 40, 42, 44, 48, 

75 f., 78,81,95,108,112,120,124,125, 
130, 131, 142, 147, 159, 162, 163 

Äditya(s), 25, 26, 28, 44, 48, 83, 103, IlO, 
lIl, 130, 151 

Aghnya (see also aghnya), 42 
Agni, 12, 13, 15-19, 21, 24, 26-28, 31, 33, 

35,36,42,45,46,48,57,69,70,72-74, 
77,79,83-85,93,94 n . , 95, 99, lOl, 105-
109, 112, 116, 119, 120-124, 128-134, 
136, 137, 140, 145-148, 150-158, 160, 
162, 163 

agriculture, 78,95,107,117,128,142,161 
Aitara, 30 
All (this, Totality), 41, 42, 57, 66,117 
amulet, 99, 106 
Angirases, 46 
animal double, 90, 95 
animal god, 90, 94 n. 
animal sacrifice, 35, 134, 153 f., 158 
animaIs, 78,87,95,100,124,152, 160,161 
Anumati, 12, 13, 14, 42, 152 
Apärp Napät, 108 
apotropaeic rites, 114 
aqua tic nature or origin, 58 f. 
aquatic symbolism, 54 n. 
Aramati, 79, 90, 95 
Aräti, 109 
Aryaman, 76, 77, 95, 103, 104, 106, 116, 

122, 130, 131, 144, 148, 150, 151, 162 
Aryans, (Aryan settlers, land, community) 

9, 12,80,84,85,87,89,95, 96, 108, lIl, 
142, 143, 148, 164 

Asvins, 5, 13, 14 f., 21, 22 ff., 35, 49, 51, 56, 
71, 76-81, 83-85, 92, 95, 103-105, 108, 
111,121,123,132,138,142,146,156 f., 
161 n., 162, 163 

Atharvan, 83 
Atkins, S.D. 86, 97, 98, 105, IlO, 114, 115, 

140, 141 
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bean (wild), 140 
beginning, 65 
Bhaga, 14, 74, 75 f. , 77-81,83,85,86,95, 

111-113,144,148,150,151,162 
Bhägadhä, 109 
Bharadväja(s), 71, 74, 96 
Bharata, 151 
Bharatas, 91 
Bhäratï, 13 n., 17, 20 fT., 25-27, 29, 30, 66, 

134, 151, 160 n. 
Bhattacharji, S ., 6 
Bhava, 109 
Bhava-and-Sarva, 103, 109 
Bhrgus, 57 
black colour, 51 n. , 153 
Brahmä, 53, 134 
Bráhman, 19, 27-29, 31, 35, 50, 53, 60, 66, 

116,117,124,128,146,150,155 
BrahmaI:1aspati, 78, 79, 110, 112, 143 
breath, 119 
Brhaddivä, 76 
Brhaspati, 12, 16,31,32,76,79-81,84,95, 

103,104,106-110,112,115-117,123,124, 
129, 131, 134, 137, 138, 142, 146-148, 
150, 151, 154-158, 160, 162, 163 

bride, 99, lOl, 107, 131, 142 
bull, 116, 118, 137 

cattIe, cattle-breeding, 69, 78,87,88,93,95, 
100, lOl, 106, 116, 118, 120-124, 129, 
132, 133, 134, 136, 139-143, 145, 146, 
148, 151, 154-156, 158, 160, 161, 163 

charioteer, 75,87,89,91,111 
charms, 97, 99, 102 
colours, 152 f. 
communion, 19 
community (Aryan), 103 
conflagration, 108 
consecration, 63 f., 127, 132, 141, 153,159 
continuation, 19 
contradiction, 40 



cosmogony, 60 
cow (see a1so milch cow), 14, 17 n. , 32, 36, 

39 ff., 70,87 f. , 93,107-119 f., 121, 123-
125 f., 134 f., 137 f., 139, 142, 145, 148, 
152, 157, 163 

Cow (cosmic) , 42 f., 45 n . 
creeping animaIs, 131 
cultivation, 89, 95, 107, 143 

dark -grey, 116 f. 
darkness , 85 
Day and Night, 110, 129 
death, 124 
deceased (the), 82, 89, 90 , 99, 103 , 105, 

135 f. , 142 
De~trï, 42 
Dhätar, 76,99, 103, 105, 106-110, 112, 116, 

129-131, 142-144, 150, 162 
Dhï,39 
Dhi~al.lä, 21 
disease , 122 
distress (see also a7'Jlhas), 161, 162 
distributer, 104 
domestic ritual , 100 
doorway, threshold, 130 
draught-animals, 78 
dream, 102 f., 105 
Dyaus, 81, 103, 108, 109 

Earth, earth (the), 42, 109, 116, 122, 124-
126, 135, 137, 142, 145, 153, 161, 164 

Egyptian religion, 11,61 n ., 164 n. 
Ekar~i, 135 f. 
eloquence, 5, 34, 164 
emanation, 66, 142 
epithets, 98, 146, 149, 159, 162 
eulogy, 21, 26 
evil, 22, 98, 103 , 107 , 124, 141 
expiation (atonement, see also präyaicitta), 

130, 134, 149 

Fathers, 12, 82, 84, 99, 103, 115, 135, 138 
feeundity, fertility,71 , 91, 95,100,104,107, 

117, 122,125,128,131,140, 143, 152 f., 
161 

film (on milk), 149 
fingers, 160 
five , 132 
food, 25, 26, 35, 45, 46 , 55, 64, 71, 75, 89, 

90,115,117,120,139,142 , 143,148,151, 
154, 156, 158, 160, 161 

food (saerificial), 19, 41, 133 
formulae, 6 
freedom, 40 

front (going in), 90, 113, 132 n. 
full and new moon (sacrifices of), 41, 42 , 

118, 126 f., 151 
furrow, 73, 128 

Geldner, K .F. , 46, 73,87,94 
germ (primordial), 58 
Gïrdevï, 31 
goad, prieker, 87, 88, 93, 110 
goat, 89 f. , 94 n . , 95, 117, 120, 122, 136, 

139, 152 
gods, 59 
grass (ritual, saerificial), 58 , 61, 114 f. , 134 
Grassmann, H., 110 
Griffith, R .T .H., 152 
Griswold, H.D., 6 
guardian (of paths etc .), 89, 95, 126, 135, 

137-139, 155, 164 
guidanee , guide, 89, 105, 113, 150 
guilt, 98, 99 

hairdressing, 91 f. 
healing, 22, 24 , 26, 37, 55 f., 114, 133, 158 
Heaven-and-Earth, 74, 103, 109, 131 , 133 
Heesterman, J .C . , 61, 62 
herdsman, 69, 70, 75, 82, 88, 90, 142 
Hillebrandt , A. , 6, 70, 73, 82 
horse, 32, 47, 87, 88, 90, 100, 131 
horse (sacrifieial), 51, 89 f., 131, 133, 135, 

137, 13~, 139 
Hoträ Bhäratï, 21 

Içlä (I!ä) , 13 n . , 17 ff., 21 , 23 n., 25-27, 29, 
30,41-43 , 66,76, 95, 120, 134, 160 n . 

identifieation, 21, 26, 27, 30, 33 , 35, 36, 
39 f. , 44 n . , 50, 55 , 59 , 63 , 64, 66, 74, 
102, 119, 124, 126, 128, 135, 142 , 143 , 
145, 155, 160, 161, 163, 164 

imagery (poetic), 39 
impotenee , 122 
impreeation, 110 
incest myth, 71 n . 
Indra, 5, 10, 11, 12, 13, 14, 16,21,22 ff., 

25, 28 , 29 n., 30, 31 , 37, 44, 46, 48 , 49 , 
51,58,61 , 69, 72, 73f., 75 , 77, 79,81,83 , 
87, 89 , 91-93, 94 n . , 95, 101, 102, 105-
107, 109, 110, 112, 113 , 116-118, 121, 
122 , 124-126, 128-130, 133, 134, 137, 
143, 146, 148, 150, 155-157, 160, 162 

Indra-and-Agni, 64, 103, 108, 110, 134, 137 
Indra-and Brhaspati , 108, 160 
Indra-and-Pü~an, 72-74,89 f., 95,108,120, 

122, 139, 153 
Indra-and-Väyu, 76, 126 
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Indra Suträman, 23 
Indräl)ï, 13, 120 
inspiration (poetie), 21, 044-46, 49, 93 f. , 163 
intelligenee, 93 

Jagat, 107 
journey, see way 

Kava~a, 8 
Keith, A.B., 6, 68, 152 
knot, 114 f. 
K~etrapati, 159 
Kuru-Paiieälas, 153 

Lak~mï, 53 
last plaee, 61, 80, 100, 146 
leprosy, 122, 140 
liberality, generosity, 21 f., 39, 044, 71, 72, 

77,83,88, 136, 138 
loeal (eommunal, national) deity, god(dess), 

9,10,12,29,31,32,76,82,96,100,142, 
161, 164 

locative, 11 n. 
longevity (survival), 102, 104, 106-108, 115, 

118, 154, 156 
Lüders, H., 70 

Maedonell, A.A., 5, 89 
magie, 158 
MaM, 152 
Mahiman, 112 
maina, 152 
mantra, 50, Hl, 145 
Manu, 18, 19, 83, 163 
marriage, married pair, 99,101 f., lOS, 131, 

155, 163 
Maruts, 13, 14,20,26,45 n ., 46, 74, 77, 78, 

80,81,83,93,95,103,106-108, IlO, 112, 
117, 129, 130, 134, 142, 144, 152, 156, 
158, 161 n., 162, 163 

mediator, 45 
medieine, 55 f. , 91, 122, 128 
milch eow, 24, 26, 34, 40, 41, 43-46, 56 
milk, milking, 39 ff., 45, 46, 55,119,120 f., 

123, 142, 143, 148, 149, 157, 159, 162 
Minerva, 66 f. 
Mitra, 21, 49 n., 61, 77, 79, 80, 81, 95,103, 

107, 108, 111, 112 , 115, 117, 122, 124, 
125 f., 128, 129, 150, 156, 159, 160, 162 

Moon, moon-god, 94 n . , 103 
morning invoeation, 139 
mother goddesses, 43 
myths, 142 
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Nahu~a, 8 
name, name-giving, 40, 50, 159 
Namuci,24 
N aräsarpsa, 112 
nature (phenomena of), 9 
navel, 23, 44, 58 
nine, 125 
Nirrti, 42 
numbers, 132 

oblations, 18 
ocean, 58, 65 n., 100 
ofTspring, progeny, 107, 112, 116, 118, 124, 

129, 151, 161 
Oldenberg, H., 6, 20, 95 
omina, 138 
One (the), 58 
organs of generation, 40 

Pallas Athene, 66 f. 
Parame~!hin, 60, 103, 110 
Parjanya, 14, 69, 78, 80, 82, 100, 162 
parturition, 104 
pastoral deity, 68, 69, 88 f., 94 n., 107 
pastures, 116, 138 
Pasupati, 120 
path , paths (see also way), 82 ff., 89, 95 
Pathmaker, 84, 136 
Pathyä, 121 
patron of the saerifice (sacrifieer, see a1so 

yajarruina) , 19,33,62, 114, 127, 138, 158 
plants, 119, 122, 128, 129, 140 n. 
plenty, 41 
ploughing, 128 f. 142 
poem, 93 f. 
poetic art, 44, 46 
popular practices, 33 
Po~a, 143 
praise, 8 
Prajäpati, 21, 28, 29, 35,36, 41, 60, 63, 65, 

66, 76, 103, 110, 121, 132 n . , 136, 147, 
150, 152-155, 160, 163 

Präl)a, 7 n. 
procreator, 122, 154, 161 
productive union, 155 
productiveness, 117 
property, 71, 78-80, 89, 93, 95, 118, 121, 

123, 127, 129, 136, 138, 142, 146, 158 
prosperity, 77, 78,89,91,96,101,102,104-

106,108 f., 114, 115, 118, 121, 123, 126, 
142, 145, 146, 151, 154, 156, 160-162 

protection, protector, 84, 88-91, 93, 95, 105, 
108, 113, 123, 125, 133, 134, 138-140, 
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Prthivï, 75 f., 81, 95 
Purarpdhi, 48, 70, 76, 79, 95, 112, 162 
purification, 56, 82 
Puru~a, 60, 65, 144 
Pü~an, 5, 11,21,27 n., 31, 36, 56; 66-164 

passim 
(his character and characteristics), 
71 f., 94 f. 
(his epithets), 71, 92 
(his name), 95 n. 

Pu~!i (see also PU!.tz), 10, 143 

rain, raining, 61,76,77, 125 
Räkä, 13 , 76 n . 
Rantinära, 53 
Rätri , 107 
Rayi, 74, 79, 95, 112 
~bhuk~an, 77 
~bhus, 73, 77,83 
rectum, 131 
Renou, L., 6, 48, 72 , 79 
Revatï, 121, 162 
ribs, 131 
ritual, 106 
river(s), 5 ff., 12,32,39,42,43,54,70,108, 

125, 163 
river goddess, 5, 36, 51 n . , 54, 55, 66, 152, 

157, 163 
Rodasï, 74, 76, 77 
Rohil)ï, 121 
royal consecration, 61 f. 
Rudra, 48, 77, 80, 91, 95, 100, 109, 110, 

120, 122, 130, 137, 157, 158, 162 
Rudras, 25, 28, 45, 48, 124 

sacred word (see also speech, word, Väc), 34 
sacrifice, sacrificial worship, 19, 25 , 26 , 35, 

36,47, 50,60, 116, 145, 146, 148, 154, 
160 

sacrificial ground, 59 
Sadasaspati, 18 
safety, 100, 116 
Sarasvant, 7 n ., 30, 37 n ., 48 n., 77, 79 n. 
Särasvata(s), 9 n . , 17,52 
Sarasvatï, 5-67 passim; 76, 79-82, 95, 96, 

100,106, 112, 113, 134, 137, 143; 145 ff. 
passim 
(characteristics of), 10 
(epithets of) 9 f. 

Sarasvatï Väc, 31, 32, 34, 36, 37, 66, 147, 
(149), 150, 152, 154 

Sarasvatï water, 33, 61 f., 64 
Satyam, 29 
Savitar, 31,70,76,80,83,93,99,103,104, 

107-112 , 115, 116, 127,128,130-135,139, 
142,146-148,150,151,153,155-159,160, 
162, 163 

scapegoat, 99 
serpents, 120 
settlers and settlements, 11 f. , 14, 18, 89, 

100, 161 
seven rivers, 8 n., 56, 80, 108 
simile,40 
Sindhu, 125 
Sinïvälï, 10, 13, 14,27 n., 29 n., 42 
six, 132 
sixteen, 63 
solar god , 68, 69, 70, 89, 94,107,111,112, 

135 
Soma, 12, 16, 31, 33, 35, 36, 69, 70, 72, 

74 f., 76 , 77, 80, 81, 83, 93, 95, 99, 101, 
103, 105, 108-110, 112, 113, 116, 117, 
119,121 f. , 123, 127, 130, 133, 134, 135, 
137,140,142,143,146-148,150-157,160, 
162, 163 

Soma-and-Pü~an, 69 f. , 74 f., 94, 95, 117, 
121, 122, 153 

Soma-and-Rudra, 122 
soma sacrifice, 9,37,40 n ., 42, 45 n ., 125, 

134, 143, 151, 158 
son, 41 
Speech (see also Väc, väc), 7 n., 29, 32, 33, 

35,36,45,50,51,63,64,152,154, 155, 
160, 164 

speech-impediments, 31 
spell, 6 
sprinkling, 33 
Sraddhä, 120 
Srï, Srï-Lak~mï, 11 , 13,53,143, 156 
sun or Sun (see also Sürya), 29 , 69 f. , 72,80, 

93,94 n., 95, 103, 110, 117, 135, 136, 
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vegetation, 125, 153 
Vidhätar, 130, 144 
Viräj, 41, 42, 148 

170 

vision, 45, 46, 49 
Vi~J;lu, 11, 13, 14,31,51,56,73,77,78,80, 

92, 94, 95, 100, 103, 104, 108, 111-113, 
122, 124, 129-132, 143, 146, 147, 150, 
160, 162, 163 

Visvakarman, 65 
Visvarüpä, 42 
Visve Deväl) , 12, 14,48,79,81,110,115, 

130, 137, 152, 156, 158, 160, 162, 163 

water, 42, 43, 55 ff. , 102, 119, 129, 158 
waters (cosmic), 59, 62 
waters (primeval), 57 f., 61 f., 64, 65 
Waters (Äpal) , 13, 54 ff., 80, 82, 102, 103, 

161 n. 
way (path, road, route, passage, journey, 

traffic), 74, 79, 82 , 83 ff. , 94, 103, 105, 
108,121,126,129,131,134-137,142,147 

waylayer, 83-85 
wealth, 71, 75 f., 88, 94, 95,102,105,112, 

127, 136, 139, 158, 161 
weil, source etc ., 61, 62 
well-being, 74, 79, 85-87; 91, 93, 95, 100, 

104,108,112,129,138,148 
wind (see also Väta, Väyu), 119, 142, 143 
witchcraft, 33, 140 
wolf,83-85 
womb, 23, 64 
word (spoken, sacral, sacred), 5 n., 6, 28, 29, 

44,51,64,66, 155 
world (inhabited), 68 f., 82, 88, 95,139 

Yajfiavalkya, 51 
Yama, 15, 82, 108, 112, 135 
yoking oblations, 153 



INDEX OF SANSKRIT WORDS 

af)'lhas, 86, 87, 107, 162 
af)'lhomuc, 87 
agnicayana, 100, 121, 128, 134, 139, 140, 

147 
agnipral)ayana, 139 
agnihotra, 51, 120, 133, 157 
agnyupasthana, 126 f., 133 
aghnya , 41, 44 
ailghrl)i, 149 
ajasva, 89, 91 
adhyak~a, 100, 109 
adhvan, 86 
adhvara, 25 
adhvaryu, 18, 19, 104, 120, 125, 126, 133 , 

137, 149 
aniruktam, 62, 63 
anubandhya (cow), 45 n . 
anubhü, 12 
anu~!ubh , 36 
annadyam, 158 
abhyardhayajvan, 90 n . 
amrta(m), 44, 56, 61, 75 n. 
aram, alam, 46 n. 
ardhendra oblations, 148 
asvamedha, 115, 120, 131, 136 f., 138, 139, 

147, 152, 160 
asat, 77 
asu, 57 

agnldhra, 25 
aghmi, 68, 149 n. 
atman, 69 
apa!), 54, 57, 60 
aprl hymns, 17, 22, 23, 26, 28, 29, 74, 134, 

160 n. 
ayatana, 59 
ara, 93 
avid, 131 
ahavanlya, 128 

i<;la (see I<;Ia), 19 
i<;la-pot, 18 
i<;lopahvanam, 18 
indriya, 23, 24, 26, 36, 59, 114, 116, 118, 

124, 127, 136, 153 , 154, 161 

upanayana, 12 , 150 

ürj, 55 

rta(m), 39, 77, 87 
rtavan, 16 

ekadasinl, 153 f. 

ojas, 37, 102, 124, 125, 146 

audgrahal)a, 147 

kapardin, 91 
karambha, 73 n . , 90, 151 
karambhad, 90 
kavi, 47, 93, 128 
kamaduh,52 
karn, 44 
kiläla, 43 
kosa, 44 n . 
k~atram, 158 
k~etrasya pati!) , 80 

gayatravepas, 46 
gayatrl, 132 
gobalinl, 42 

ghrtacI, 49 n. 

jan-, 57 
janata, 136 
jiiativid, 98, 101 

171 



tapas, 60, 66 
tarpal)a, 11 
tavas, 92 
tüpara, 153 
tejas, 24 n., 59,102,128,146,148,150,155 
tridhätu, 23 

dak~a, 58 
dak~il)ä, 20, 40, 43, 74, 100, 109, 116 
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mayas, 15, 81 
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mäyä, 72, 77, 138 
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medhä, 49, 55, 106 
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yajiia, 31, 35, 36, 60, 130, 146, 160 
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rasmi, 111, 136 n. 
rasa, 55, 61,102,119 
räjasüya, 61 f., 63,101,115, 122,131,147, 
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retas, 59, 154 
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loka, 27, 59, 60, 105 



vajra, 55, 125 
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vayas, 26, 49 n., 55 , 134 
vareas, 32, 102, 106, 118, 128, 139 
vasä, 42 
vasupati, 21 
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